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BABA TAHIR IN HIS POETRY:
DIVINE LOVE, WORDLY LOVE, AND HUMAN RIGHTS

RAFAEL HUSEYNOV"

Summary

In addition to his poetic legacy, Baba Tahir's philosophical treatise, "Brief
Aphorisms”, has survived to this day. Numerous commentaries have been written on this
23-chapter treatise, containing 368 aphorisms on science, good manners, inspiration and
skill, intelligence and morals, the real and otherworldly worlds, and so on.

Undoubtedly, the author of such a work could have been someone knowledgeable
and deeply versed in the theoretical foundations of Sufism. Baba Tahir lived and wrote
during an era when mystical ideology had become firmly ingrained in Persian poetry. The
influence of Sufism on the work of a poet who exuded the poetic atmosphere of his time
was inevitable.

Sufi poets, who extolled the mystical love of Allah - "the one and eternal” - widely
turned to the genres of dubeiti and rubai to disseminate their ideas, which were well
received by the people. Sufism, which increasingly permeated lyric poetry, possessed a
system of specific images, expressions, and epithets. Therefore, both aspiring poets and
even masters wishing to create works in a secular spirit were forced to utilize certain
elements of these elements. While it is difficult to find motifs far removed from Sufism in
the works of Baba Kuhi, Khajeh Abdullah Ansari, and others, it is not difficult to discern in
Baba Tahir's poetry an attachment to the world, motifs of a love of life, and sentiments far
removed from mysticism. The dubaits present two poets, as it were. One is a young poet
deeply attached to life, his heart overflowing with passionate desires; the other is a sage
who has already seen all the twists and turns of life, sometimes resentful and pessimistic.
Two conclusions can be drawn here: the first is that mysticism entered Baba Tahir's poetry
only in his mature years. The second approach and assessment is that the people, in
accordance with traditions close to their spirit and style, made the poet's sublime dubeyti
more understandable, bringing divinity closer to the mundane. One of the interesting
features of Baba Tahir's philosophy is the social issues raised in his poems, the motifs of
complaint against social inequality and the spirit of rebellion.

Keywords: dubeyti, dialect poet, Ahl-e Haqq order, Saranjan Manuscript, Sufism,
human love, divine love, protest motifs.
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Introduction

One of the most outstanding figures of classical Persian-language poetry and of the
history of medieval Muslim Eastern philosophical thought, Baba Tahir Uryan Hamedani,
was first mentioned in scholarly literature in 1859 in “Three Days in Asia” by Arthur de
Gobineau (1859: 344). However, the first article that turned the poet’s personality and
poetic legacy into an object of academic discussion and debate was “The Quatrains of
Baba Tahir in the Muslim Pahlavi Language” published in 1885 in “Journal Asiatique” by
the French scholar Clement Huart (1885: 502-545).

Thus, about one and a half centuries separate the time when Baba Tahir and his
legacy entered the field of scholarship from the present day. To fully study the literary
and philosophical heritage of this great man of words and thought who lived a thousand
years ago, and to clearly explain the full extent of his influence, this roughly century-
and-a-half-long period might have been enough.

Yet, unfortunately, studies of Baba Tahir have not been consistent or systematic,
and the scattered research that exists has not been able to present the subject in a
thorough and satisfactory way.

For this reason, there is still a need today to return to Baba Tahir again and again,
and to make new efforts to better see, understand, and appreciate this rare literary and
philosophical phenomenon.

1. The historical conditions and the literary-philosophical environment
that shaped the Baba Tahir phenomenon

How did Baba Tahir phenomenon emerge? What historical environment and what
literary and philosophical context produced Baba Tahir?

The period in which he lived was marked by several important events in the social
and political life of Iran. Throughout the 9th century, much of Iran, and by the 930s in
the 10th century, even the western part of the country, had already seen the end of the
Caliphate’s rule.

In western Iran, in the struggle against the Caliphate, the Mardavich commanders
- the Buwayhid brothers from the Daylamite dynasty, Ali, Hasan, and Ahmad - stood out
(Petrushevsky, 1958: 129).

After Mardavich ibn Ziyar was killed in 935, the Buwayhid brothers took control of
all western Iran. This marked the foundation of the Buwayhid state (935-1055).
Gradually, the territories of the Buwayhid state expanded. It came to include southern
Iran, most of Fars Iraq (Hamedan, Isfahan, Ray, Khuzestan, Fars, Kerman), and the
regions of Arab Iraq around Baghdad and Basra. To the east of Dasht-i Kabir, Khorasan
and other lands, as well as Transoxiana and other provinces of Central Asia, were
concentrated under the Samanid state (Petrushevsky, 1958: 130).

During the rule of Hasan’s son, Azud al-Dawla Fanna Khosrow (949-983), the
Buwayhid state both expanded its borders and increased its power. Although for a short
time, Azud-al-Dawla was able to unite the Buwayhids under a single political authority.
Though, this unity began to dissolve after his death. Conflicts among Azud al Dawla’s
three sons led to their uncle, Fakhr al-Dawla, restoring his rule over Isfahan, Ray, and
Hamedan.
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Internal conflicts and weak political and economic connections led to the decline
of the Buwayhid state.

At the end of the 10th century, we see two states ruling different parts of Iran. The
first was the Karakhanid state, which overthrew the Samanids (who ruled Khorasan and
other eastern Iranian provinces from 900-999) and combined their lands. The second
was the Ghaznavid state, whose authority extended south and southwest from the Amu
Darya River.

In order to bring western Iran under his control, the ruler of the Ghaznavid state,
Mahmud Gaznavi, intensified his campaigns against the weakened Buwayhids. Spending
much of his 30-year reign on military expeditions, Mahmud Gaznavi captured Ray,
Hamedan, and Isfahan in 1029 (Petrushevsky, 1958: 144).

During the rule of both Mahmud Gaznavi and his son Masud Gaznavi (1030-1041),
the situation of the masses living within the Ghaznavid state was very difficult.

In the 1030s, the Ghaznavid state forced a great danger. The Seljuks, led by Tughril
Bey Muhammad and Chaghri Bey Dawud, demanded new territories from the
Ghaznavids, and each demand led to armed conflict.

It is true that the Seljuks had already begun moving into western and central Iran
earlier. However, from the 1030s, this movement intensified, and in 1040, after the
Seljuks defeated Masud’s troops, Khorasan completely slipped from the Ghaznavids’
control. Tughril Bey established his rule in Nishapur, while Chaghri Bey took power in
Merv.

Between 1040 and 1055, the Seljuks captured Ray, Isfahan, Hamedan, and several
other regions of Iran. Tughril Bey made Ray his capital for a period of time
(Petrushevsky, 1958: 148).

In 1055, Tughril Bey also captured Baghdad and forced the Caliph to grant him the
title of Sultan. After the death of his brother Chaghri Bey in 1059, Tughril Bey became
the sole leader of the Seljuk state until the end of his life in 1063.

In the 10th century and the first half of the 11th century, fully developed forms of
feudal relations emerged in Iran. In the Samanid and Buwayhid states, the amount of
iqta and waqf lands increased significantly compared to the period of Caliphate rule.

In the 10th century, in several provinces of Iran, there were still free peasants who
were not exploited by any feudal lord. From the perspective of developed feudalism, the
existence of such free peasants and their landholdings was considered backward. By the
end of the 10th century, these lands were taken over by feudal lords. During this period,
the process of slowly turning free peasants into dependent peasants was completed.
This occurred through the peasants’ submission to large and powerful feudal lords -
voluntarily, but in reality, forcibly, since they lost the means to live after their lands
were taken.

The defeat of larger peasant populations to feudal dependence had already
become one of the main features of a developed feudal society.

The emergence of a developed feudal society positively impacted Iran’s economic
development. During this period, the quantity of productive forces increased
enormously. Various branches of agriculture, craftsmanship, and trade began to
advance.

The main caravan routes passed through Rey, Nishapur, Herat, Isfahan, Ahvaz,
Balkh, Kabul, and also Hamedan, where Baba Tahir lived. During this period, Hamedan
was also one of Iran’s major centers of craftsmanship and trade.
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So, in the 10th century and the first half of the 11t century, which skilled masters
of literary art had emerged in Iran? In other words, who were the predecessors and
contemporaries of Baba Tahir in poetry?

During this period, which can be considered the beginning of the golden age of
Persian-language poetry, hundreds of talented poets were emerging, not just a few.
However, among these hundreds and thousands, there were some whose artistic
mastery was greater, and it is likely that it was their work that became a true school for
Baba Tahir.

Firstof all, it is necessary to remember Rudaki. Leaving behind a very rich literary
legacy, Rudaki created works such as the poem “Kalila and Dimma” and wrote some of
the finest examples of ghazals, gasidas and rubaiyat. His work had a strong influence on
the later development of Persian-language literature.

The profound simplicity of Rudaki’s poetry, the harmony of his verses with the
rhythms of folk songs, and his extensive use of everyday language, proverbs, and
savings drew many other artists into his sphere of influence, including Baba Tahir.

Although only a few examples of the works of Abul-Hassan Shahid ibn Hussein
Balkhi, who was highly respected by his contemporaries alongside Rudaki, have
survived to the present day, we can still find in this poetic shape Baba Tahir and develop
his poetic imagination.

Shahid Balkhi created exquisite examples of small poetic forms, such as rubai and
duebiti.

s 3 G s e S

dlugs gap SUb e

b Rl A8 )

.(Bertels, 1960: 148-149) «lali Ju s A

If sorrow had a smoke like fire,

The world would be plunged into eternal darkness.
Even if you travel the entire world,

You will not find a truly happy and wise person.

The important social issue he raised in his dubeytis - the conflict between a
talented person and the world - was later depicted repeatedly in the series of poems by
Baba Tabhir.

At that time, the dubeyti still existed as a form of oral folk poetry. Shahid Balkhi
was among the first to attempt to bring this genre into written language. These early
efforts served, in a way, as preparation for Baba Tahir’s later decisive step.

Among the lyrical masters of the 10th century, we should also recall two others:
Abu Shukur Balkhi (915/16-?) and Abu Tahir Khosrovani (10th-century). Little is known
about their lives and their poetic legacies. Though, in the small poetic fragments that
have survived, the clarity of expression, completeness, and flowing language in the
lyrics of both Abu Shukur and Khosrovani are striking.

Another notable feature of Khosrovani’s poetry is his tendency to address social
problems, which is also prominent.

During this period, the fame and artistic mastery of Abul-Qasim Ferdowsi were
undoubtedly even greater, overshadowing nearly all of his contemporaries.
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We have no doubt that Baba Tahir was familiar with the Shahnameh. First of all, no
poet of that time could remain indifferent to this important poetic monument, and
secondly, in Baba Tahir’s duebitis, we encounter the names of several Shahnameh
heroes.

Among the powerful poets who emerged in the first half of the 11th century, itis
worth recalling Unsuri, Farrukhi, and Manuchehri. Each of them was distinguished by
their poetic talent, but the limited thematic framework of the court poetry they
represented did not allow them to write to their full potential or gain the true fame they
deserved.

Let's pay attention to the examples:

.(Baba Tahir, 1333:53) 0su8 L ) saly Cigs
Listen to this truth from Firidun’s son.
It seems that Baba Tahir’s father’s name was Firidun.

pl (g o So)p

pob (Seina g M ooye

Gy ge Cwad JI Jade (b

.(Baba Tahir, 1333: 26) aJbe Gsud 5 ) oy

Come, let us turn our eyes into Ceyhun,

Come, let us experience the love of Leyli and Majnun.
My dear Firidun has slipped from my hands,

Come, let us create a new Firidun.

From this dubeyti, one could logically conclude that Baba Tahir may have had a
son named Firidun, who died young. In the East, it was common for a grandfather’s
name to be given to a grandson. It is quite possible that Baba Tahir named his son after
his own father.

Although this reasoning seems convincing from a logical point of view, it remains
only a hypothesis. Since there are no historical sources, it is difficult to make a definitive
statement.

Over time, Sufism gradually occupies a greater place in poetry. The works of
mystic poets such as Abu al-Qasim al-Qushayri (986-1074), Abu al-Hassan al-Kharaqani
(died 1033), and Shaykh Abu Said (967/1049) are noteworthy in this regard.

In the first half of the 11th century, the divergence in form and content between
folk poetry and courtly poetry began to be felt more strongly. Most of the prominent
philosophers of that period were also poets, and this factor provided a solid foundation
for the development of philosophical poetry.

From the 10th century onwards, science, particularly mathematics, astronomy, and
medicine, began to advance in the Near and Middle East. The contributions of thinkers
trained in Central Asia were especially significant in these fields.

Abu Nasr al-Farabi, who earned the title Al-Muallim al-Thani, and Abu Ali

Ibn Sina, known as Al-Shaykh al-Rais, was the true encyclopedic minds of this
period.
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Both scholars, alongside a range of other sciences, were also engaged in
philosophy, writing verses.

Abu Rayhan al-Biruni (973-1048), whose fame spread from Central Asia to India,
produced dozens of valuable works in the exact sciences of his time. Certain ideas from
these works have retained their significance to the present day.

It is difficult to imagine Eastern poetry and music separately. The beginning of the
flourishing period of Persian-language poetry also gave a motivation to the
development of music.

Beginning from the 10th century, the East entered its own distinctive Renaissance
period, in which art played the leading role.

In brief, the rich events of this period, its various historical figures, its progress
and decline, all influenced more or less Baba Tahir’s life and works.

In other words, if we examine Baba Tahir apart from this environment and
context, many aspects of his personality and creativity would remain unknown to the
people of the 21st century.

2. Converging and contradictory information in the sources
that introduce Baba Tahir

The available information about Baba Tahir’s life is sparse. Moreover, itis often far
from historical accuracy and carries a legendary character. The romantic spirit of Baba
Tahir’s poetry has also overshadowed the accounts about the poet himself, and over the
course of many centuries, countless legends and narratives have hidden the true
contours of his life story.

Aside from Baba Tahir’s dubeytis and a few ghazals, there are no substantial
poetic works in which we could seek information about the poet’s life. Therefore, it is
impossible to compile an accurate scholarly biography of this 11th-century thinker-poet
today.

The bibliographer Reza Quli Khan Hedayat, in Majma al-Fusaha (Collection of
Eloquent ones), states that Baba Tahir lived during the time of the Daylamites and died
in the 410t year of Hijri calendar (1019 CE) (Hedayat, 1295: 326). Reza Quli Khan also
gives this date in Riyaz al-Arifin (Garden of Mystics) and refutes the claims that Baba
Tahir was a contemporary of the famous scholar Khwaja Nasir al-Din Tusi (1201-1274)
(Hedayat, 1305: 102).

Based on Reza Quli Khan’s notes, it can be concluded that our poet was a
contemporary of Ferdowsi (942-1021) and a predecessor of Omar Khayyam (1048-
1231).

pivad ik )3 48 0 o s
o p el Al Al
.(Baba Tahir, 1333: 18) sl il )2 4838 il

That within the time I arrived,

A point came upon the letter I had reached;

In short, the thousand letters of old came upon
The letter I had reached.
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Mirza Mehdi Khan Kovkab, who analyzed this dubeyti of Baba Tahir using the
abjad system, arrived at a result that seems quite interesting at first glance. Each of the
words Alefqadd (¥ <YV), Taher (,2%) and Darya (%) equals 215 according to the abjad
calculation.

In Alefqadd and Alef (< - 111) are added together; the total is 326.

If the word Hezar (U)J#) is written and calculated in the form '+ <+ +1 3+ W, it also
equals 326.

After this calculation Mirza Mehdi Khan Kovkab reads the symbolic unveiled
dubeyti as follows: Once every thousand years, a great personality appears. | am that
great personality.

(¥ <)) - that is Tahir (L&), who was born in Alef (<. This corresponds to the
year 326 (Dehxoda, 1337: 73).

When converted to the Gregorian calendar, the 326th year of the Hijri calendar
corresponds to 937 /938 CE. Assuming this analysis is correct, Reza Quli Khan Hedayat’s
note that the poet lived until the 401st Hijri year (1019 CE) would also be confirmed.

Still, the only historical source concerning Baba Tahir - the information we obtain
from Najm al-Din Abu Bakr Ravandi’'s work sl &l 5 ) ssall aa) ) Rahat al-sudur wa ayat
al-surur (“The Comfort of Hearts and the Sign of Joys”, 1202) - reveals that both Reza
Quli Khan Hedayat's note and Mirza Mehdi Khan Kovkab’s analysis are incorrect.
Ravandi writes:

e b 5 s Wb 5 el Wor aby oy 4 Wl 5wl flaeg O dodh gllale g &S ol el
il S8 AS S ad gy e ol h dbg ealie Wl A pad T a0 Gl A S
S ogam AR Al sh el W e e 5 ol ol Gl oS peai gl s Loy 28 edly
k_ﬂg \)

5 AIA 4 s GRSl -

e § ol -

el U

Sl s daall el B s ) Mg e gl S oS o -

il S ol

/ falS (pin —

Oy Y gl U

By e Jl -

s -

S gl i 0y a8 uw caldly G 0 2 e Sy of ) e 4 aSE e WS
;C'_\ég}

(Ravandi, 1921: 98-99)ik dx j 28 ¢ Gy gfia g Sl =

I have heard that when Sultan Tughril Beg came to Hamadan, three holy men - Baba
Tahir, Baba Jafar and Sheikh Hamsha were standing near a mountain in Hamadan called
Khidr. Sultan saw them, stopped his army and got down from his horse. He came up to
them together with his vizier, Abu Nasr al-Kunduri, and kissed their hands.

Baba Tahir was astonished and said to him:
- O Turk, what do you intend to do with the people of God?
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The Sultan replied:

- What do you command?

Baba Tahir said:

- Do as God Commands!

Verse:

- Indeed, God Commands justice and goodness (Quran, 16th surah, 93 verse - R.H.).

The Sultan wept and said:

- What should I do?

Baba stretched out his hand and said:

- Have you accepted it from me?

The Sultan replied:

- Yes.

The spout of Baba’s broken ewer, which he had used for ablution for many years, was
on his own finger. He took it off, placed it on the Sultan’s finger, and said:

- In this way I entrust the kingdom to you. Be just.

This meeting could not have taken place before 1055, because Tughril Bek entered
Hamadan precisely in that year. Thus, the date given by Reza Quli Khan Hedayat -
without citing any source is not correct.

As for Mirza Mehdi Khan Kawkab’s analysis, we must say that it is merely
sophistry, because he attempted to resolve the issue through an electric approach.

The coincidental numerical match, according to the abjad system, of the words
“Tahir” and “alafqad” led Mirza Mehdi Khan Kawkab to replace, in his calculation, the
unsuitable word “bahr” with “darya” and “alaf” with “hezar”, and then to calculate
“hezar” in a rather unclear manner.

When the result obtained from his complex calculation is compared with Najm al-
Din Abu Bakr Ravandi’s account, it turns out that Baba Tahir would supposedly have
been 122 years old when he met the Turkic sultan. This, of course, is not reasonable.

The Iranian scholar Rashid Yasemi, who quite rightly does not consider Mirza
Mehdi Khan Kawkab’s calculation to be correct, nevertheless puts forward a claim of his
own that is also incorrect.

After making a number of historical and literary comparisons, Rashid Yasemi
refers to the above-mentioned dubeyti and writes:

A el 3 ea g Cadliaa poae Y Ol oavie i Jles ey Jg) ol 2 sinte (g0 ) 8
O sk el Hge U g8 cul ) 5 ol (623l 18 48 2 80e e T 5 YA (o Ll (e LG
(Yasami: 8) . 2pdiae Jlw 07 p 8 LL i Dl 5 (laes

The year 1000 CE is meant. The beginning of December in the year 1000 AD corresponds
to the beginning of the month of Muharram in the year 391 AH. Thus, Baba Tahir’s birth
falls in the years 390-391 AH, which corresponds to the year 1000 CE. From this date until
Sultan Tughril’s passing through Hamadan and his meeting with Baba, there are 56 years.

It is notreasonable to give Baba Tahir’s date of birth in the Gregorian calendar for
the 11th century. Seemingly, taking all this into account, Rashid Yasemi noted at the end
of his article presenting these calculations that his views might be incorrect and was
merely of a hypothetical nature (Yasami: 8).
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From the story related in “Rahat al-sudur”, it is understood that when Baba Tahir
encountered Tughril Bek, he was already middle-aged, perhaps even somewhat elderly.
Around that time, the poet would have been approximately 50-60 years old.

Based on the only historical source available to us, one may conclude that Baba
Tahir was born toward the end of the 10th century and died after 1055, in the second
half of the 11th century.

In the 18th century, in his work Suhuf-i Ibrahim (s —s), written by Ali
Ibrahim, a meeting between Baba Tahir and Ibn Sina (980-1037) is described
(Zhukovsky, 1901: 108).

According to the account, Abu Ali ibn Sina, while supposedly compiling
astronomical tables, encounters difficulty in showing Utarid. He turns to Baba Tahir for
help. Baba Tahir then draws on the ground with the tip of his foot exactly the form of
Utarid that Abu Ali required (Zhukovsky, 1901: 108-109).

Although this account has something of a fairy-tale quality, it attracts attention
because from a historical position it parallels with the notes of Ravandi.

The poet’s full name is Baba Tahir Uryan of Hamadan. His given name was Tahir
(meaning pure, clean.). Uryan is his pen name. There are various ways to explain why
the poetadopted exactly this nickname. First, this word, which means “naked” or “bare”
may allude to the poet’s poverty and his life of hardship and deficiency.

Second, this term can be applied to the poet’s dubeytis and more generally, to his
entire body of work, which is free from all exaggeration and seemingly complex
symbolism. Finally, the fact that Baba Tahir often refers to himself in his dubeytis as a
qalandar together with reports that many qalandars went about half-naked and dressed
in rags, allows this pen name to be interpreted on the basis of the poet’s association
with the Qalandari order.

As for the word “Baba” symbolically this epithet was given on well-known and
respected individuals. Among various Sufi poets and thinkers, as well as among
prominent members of different mystical orders, there were many who bore the title
“Baba”.

The fact that our poet was given the epithet “Baba” shows that he was one of the
beloved and respected figures of his time. Baba Tahir was born and died in Hamadan. It
appears that the poet’s life was spent mainly in this very city, since his dubeytis we
often meeting references to Hamadan and to Mound Alvand.

The tomb of Baba Tahir is also located in Hamadan. This tomb was described in
the pastin Nuzhat al-Qulub by Hamdullah Qazvini (1336: 80) and in Bustan al-Siyaha
by Zayn al-Abidin Shirvani (1315: 613).

Until 1953, the tomb of Baba Tahir had remained as described in those old
historical books. In 1953, however, a handsome mausoleum was erected on the site of
the tomb, which had originally been built in the early 13t century.

The inscribed stone slab discovered when the old tomb was dismantled is now
preserved in the National Museum of Iran. Selected dubeytis of Baba Tahir have been
engraved on the walls of the new mausoleum. (Hegmataneh, 1332: 194-200).

According to the accounts, Baba Tahir withdrew from people and lived in
loneliness on the snowy peaks of Mount Alvand.

According to another story, Tahir, an illiterate woodcutter, once came to a
madrasa and asked the students how they were able to remember what they had
learned. To make fun of him, they pointed to a shallow, frozen-over pool and said: We
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plunge our heads in this water every day, and that is why all knowledge is imprinted in
our minds.

Tahir believed what he was told. One night, he came to the madrasa courtyard,
broke the ice covering the pool, and began dipping his head into the water. It is said that
at that moment, a spark of light descending from the sky entered his mouth.

The next day, when Tahir came to the madrasa, he amazed everyone with his
knowledge and learning. When asked how the woodcutter, who had been illiterate just
the day before, had attained such a high level of mastery in a single day, Tahir replied:

.(Baba Tahir, 1306: 14) e Casal 5 g S ol
[ went to sleep Kurdish, woke up Arabian.

However, V.F.Minorsky points these words to Abdullah Babuniy (Bertels, 1960:
524). Y.E.Bertels, who rejects the idea that Baba Tahir was formerly an illiterate
woodcutter and a wandering dervish, writes that it appears Baba Tahir in his youth was
still distant from Sufism and engaged in scholarly activity. He only began his life as a
wandering dervish at a later state (Bertels, 1960: 524).

This pattern is also characteristic of the lives and works of many poets who were
predecessors, contemporaries or successors of Baba Tahir. For example, Abu Hamid
Muhammad ibn Muhammad al-Ghazali (1058-1142), the famous Sufi poet Ahmadi Jamil
(1049-1142), Abdullah Unsuri and several others were first recognized in various fields
of knowledge, and only later turned to dervish life and the propagation of Sufism.

The legend of a person attaining divine inspiration in a single moment, or reaching
poetic mastery in the course of one night, is also widespread in the East.

For example, there is a similar legend about Hafiz Shirazi, according to which he
was constantly mocked for composing poems that were shallow in content and lacking
meter and rhyme. One day, the future great Hafiz went to the tomb of Baba Kuhi, where
he had to spend the night, and suddenly Ali ibn Abi Talib appeared before him and said:

A b S L asle 5150 4S 5
Go for the gate of knowledge has been opened for you.

As soon as he awoke, Hafez recited the opening couplet of a ghazal that would
later become very famous:

Ayl O b Gl a5 dily i aad ) e Gy B
(Braginsky, 1972:363-365).

Last night at the hour of dawn, they delivered grief
And in the darkness of night, they granted me the water life.

In Iran legends among the people about Baba Tahir’s illiteracy are still alive today.

A kinship can be sensed between the legends about Homer and Rudaki being blind
and illiterate, the accounts of Ashiq Alasgar’s unfamiliarity with reading and writing,
and similar sayings associated with Baba Tahir.
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Of course, the emergence of such legends is not accidental: the people have always
regarded poetic talent as a God-given gift. Yet it is clear that without a certain level of
theoretical preparation, it is impossible to be recognized as a master of the word. In
addition to Baba Tahir’s poems, a philosophical work entitled “_bwi" <liS ” (Kalamat-i
Qisar) has also survived down to our own day.

This risale collected of 23 chapters - such as knowledge, gnosis, inspiration and
insight, reason and the ego, this world and the hereafter and others and containing 368
aphorisms, has also been the subject of a number of commentaries (Baba Tahir, 1336:
21).

Undoubtedly, the author of such a wisdom-filled and deeply philosophical work
could only have been someone who had deeply mastered the theoretical foundations of
Sufism. Some sources regard Ayn al-Quzzat Hamdani as a follower of Baba Tahr.

This is not correct. Ayn al-Quzzat Hamadani was born in 492 AH in the city of
Mianedh was executed in 525 AH. As can be seen, Ayn Al-Quzzat lived after Baba Tahir.

By the way, it should be noted that Ayn al-Quzzat Hamadani was among the
earliest authors to write a commentary on Kalamat-i Qisar (Qazvini, 1336: 16).

In the national library of Paris, a manuscript entitled Saranjam is preserved. This
work, which reflects certain views of the Ahl-i Haqq order and includes various
traditions, was once translated into russian by Vladimir Minorsky. (1911)

Several pages of Saranjam are dedicated to Baba Tahir. This section, which is only
lightly connected in contentto the other chapters, describes Baba Tahir’s audience with
the king of the world. The dialogue between the king and Baba Tahir is built upon
poetry. Admittedly, certain metrical irregularities are noticeable in these verses, and
they are closer in style to prose, but in the text, we still encounter poetic passages
rendered in Baba Tahir’s own language, the correct versions of which can be found in
the copies of the poet’s Divan of Baba Tabhir.

For example:

aper Glla 5 gl G ol
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0 king, whoever loves you, his state is the same,

His head is on the roof, and his wings are on ground,
My sin is that I love you

O king, whoever loves you, his state is just like this.

The following dubeyti from Divan of Baba Tahir is the authentic version of that
quatrain, with its meter fully preserved and intact:
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My constant pain is sorrow;
My anger is the roof, and the ground is my bed.
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This is my fault for I love the one I should not;
His state is just like this.

The account of Baba Tahir’s audience with the king of the world recalls the story
by Rawandi about the poet’s encounter with Sultan Tughril.

It is possible that the account in Saranjam represents a somewhat mythicized
version of a real event, shaped by the Ahl Haqq.

To what we have said about Baba Tahir we can also add the legends claim he had a
beloved named Gullu.

Some sources, including the writings of Sarancam, also report that Baba Tahir had
a sister named Bibi Fatimah (Minorsky: 14(b)).

In the 19th century, Reza Quli Khan Hedayat, in compiling his famous biographical
collections, undoubtedly drew on certain known sources. At the same time, it should not
be discounted that, from the 11th century during the poets lifetime up to present, there
may still be information about the poets life and personality in certain documents,
chronicles, and biographical collections that has not yet been uncovered.

Thus, research showed in the collections of documents around the world may, in
the future, make it possible to uncover new and more accurate information about Baba
Tahir’s life, personality social circle and literacy-scientific legacy.

3. The main thematic directions of Baba Tahir’s poetry

Baba Tahir has entered the history of Persian-language literature a lyrical-
romantic poet. He turned to the dubeit, one of the most delicate genres of lyric poetry,
and created beautiful examples both of this poetic form and of lyrical poetry in general.

At the center of Baba Tahirs poetry stands a human being - a person who loves
and is loved, who grieves who rebels against their era, and who reflects. This person is
connected to real life and the earth through countless threads. Alongside this, there is
also a layer of mysticism in Baba Tahir lyrics.

In other words, he is a poet whose one hand reaches toward the earth and the
other toward the heavens. In fact, his poetry the veil between the realistic expression
and the mystical Sufi style expression is very transparent and sometimes it is difficult to
determine where one begins and the other ends. This of course, arouse not by chance
but from the poetic traditions of the era, and it sometimes happened even involuntarily
under the influence of the environment and the poetic atmosphere of the time in which
poet lived.

Naturally, the lyrics of Baba Tahir had foundations rooted in tradition. Drawing on
the progressive ideas and expressive forms of the lyrical poetry that came before him,
the poet did not fall into the captivity of tradition; instead, he enriched and developed
this branch of Persian-language poetry with his innate talent and innovative thinking.

But loyal and obedient he may have been to the lessons of the literary heritage left
by his predecessors Baba Tahir lyrics are in any case, new form and content within 11th-
century Persian-language poetry a step forward, a progress that was recognized both in
his time and long afterward.

In the introduction to one of the Tehran editions of Baba Tahir “Divan”, it is noted
that although there are many poets among Iran’s great literary masters who have found
their way into the hearts of connoisseurs, the people read Baba Tahir's dubeytis far
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more. This may be because perhaps some do not love Khayam as much as out of
prejudice, or because the majority of ordinary people are unable to fully appreciate the
beauty in Saadi’s and Hafez poetry.

However, it is difficult to find a person who has read Baba Tahir’s heartfelt simple
poems and has not been touched by them, who does not feel the inner passion of this
great mystic. Besides, there are many who are illiterate and unfamiliar with writing who
still know half of Baba Tahir dubeytis by heart. (Baba Tahir, 1333: 2-3).

These reflections aptly characterize the widespread love for Baba Tahir and the
popularity of his poetic legacy. At the core of this fame, however, lie the unique
delicacies of the poet's lyrics.

It would not be wrong to call Baba Tahir’s lyrics an event, a new and interesting
stage in the history of Persian-language poetry. One of the distinguishing features of his
poetry is the effort to simplify lyric poetry as much as possible, expressing various ideas
not through symbols, complex metaphors or convoluted phrases but in a style very
close to everyday spoken language in essence, his greatest achievement in the history of
Persian-language poetry is precisely his ability to carry Sufi thought at level that even
ordinary people could feel and understand. This is a quality that is necessary for the
poetry of all eras and all peoples.

The ability to penetrate the hidden, intimate layers of the human heart and to
transform feelings that are easy to sense but difficult to express into stirring fiery verses
is one of the qualities that elevates and makes Baba Tahir’s lyrics unique.

One of the main virtues of Baba Tahirs legacy is his mastery in awarding the small
genre of lyric poetry the dubeit, consisting of only 4 lines - with vast inner depth; the
ability to make few words take much, to load words with the heaviest meanings they
can bear without wounding their spirit, and while remaining faithful to poetic
conciseness, to create poems distinguished by both high literary beauty and simplicity.

Within the framework of lyric poetry, one of the perhaps most notable qualities of
Baba Tahir’s lyrics is his ability to address the people’s sorrows, desire, hopes and
needs, not with the typical majesty or pomp of classical Persian poetry, nor by shouting
them out, but quietly feeling these pains, and revealing them in a way that vibrates with
the reader’s heart.

Azad Hamadani, an Iranian literary scholar discussing Baba Tahir’s lyrics, called “a
singer of love whose dubeytis resonate with the hearts of lovers” (Baba Tahir, 1333: 9).

This view reflects only one aspect, one characteristic of Baba Tahir’s lyrics. He is
also a poet who keeps his finger on the pulse of society, a friend of the people, an
expression of social tendencies and a patriotic lyricist.

Baba Tahir’s simplicity is a model of genuine simplicity, his poems which are
seemingly plain and simple, there is also an inner complexity and philosophy Baba
Tahir is, at the same time, a reflective lyricist.

The main theme of Baba Tahir’s poetry is love. Reflecting the excitement of a heart
that loves with endless passion, the joy of union, and the pain of separation, Baba
Tahir’s dubeytis evoke a rich symphony of love.

In every chord of this symphony, in every dubeyt, one hears the beats of a Majnun
wise passionate heart and we witness a sublime love. It is such a great love that it fills
the lover’s heart with pure emotions, inspiring loyalty, courage and humanity.

The poet has tailored clothing for his heart whose warp is suffering and whose
weft is love (Baba Tahir, 1333: 5). When this suffering surges, the lovers sign turns into
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an arrow and his lament into a bow (Baba Tahir, 1333: 24). At the mere command of his
beloved’s single word “go”, he is ready to set out even farther than China and Machin
(Baba Tahir, 1333: 19). When the love in his heat overflows, he shrinks from no torment
any bodily pain, noteven from a dark dungeon (Baba Tahir, 1333: 4; 32). Even if not the
beloved herself but only her image embraces him in a dream by morning the pillow will
exhale the scent of roses. Even if not the beloved herself but only her image embraces
him in a dream by morning the pillow will exhale the scent of roses (Baba Tahir, 1333:
32).

According to Baba Tahir, true love is such that one places the beloved above
everything that is visible and perceptible, even above one’s own self. On this path, one
must steadfastly endure all suffering and anguish (Baba Tahir, 1333: 6). A lover filled
with such self-sacrificing love cannot be turned away from his chosen path by
reproaches, rebukes or blames (Baba Tahir, 1333: 12).

The principle of loving to the point of self-forgetfulness in a Majnun-like anger was
a virtue that emerged in the Middle Ages - an era through which Baba Tahir himself
lived. At the same time, branding those who love with such fiery passion as “madmen” is
criticism that has likewise survived from those very ages.

In the memory of the age there existed a warning for everyone: never forget that
love is a trial before it is a blessing for had humanity’s primal parents, Adam and Eve,
not fallen in love, they would have driven out of paradise.

The poet decisively rejects this anti-love stance, which he considers groundless: if
disgrace is inevitable for the sake of love, then it is not worth fleeing from it. Love also
means struggle.

In one of his dubeytis, Baba Tahir says with irony to those who regard drinking
wine and yielding to love as sins that, precisely because he traces his roots back to
Adam and Eve, he will not reject these acts.
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I am rind, a man whose way of life is sin;

In one hand I hold a cup, in the other a glass.

Ifyou are without sin, then go and become an angel -
My roots are from Adam and Eve, steeped in sin.

What makes life beautiful? Baba Tahir’s poetry answers this question with a single
word: “love”. Love made the poets lyrical hero so sorrowful that the smoke of his sighs
rises to the heavens, his “tears” form seas and his heart is soaked in red blood.

Yet, he curses a heart without sorrow and a soul without love, wishing that a heart
empty of love would rather not exist at all.
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It is better for one without sorrow to die,

It is better for a heart without the pain of love to freeze.
In the morning, the nightingale sang atop the rose bush:
Whoever does not love, it is better for them to die.

Baba Tahir celebrates a lover so consumed by passion thathis beloved has merged
with his feelings, his emotions and his heart. In this union, the lover cannot separate his
soul from his beloveds. He is faced with a strange paradox: if the soul is the beloved,
then where is the beloved? And if the beloved is the soul, then where is the soul?
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If the heart is the beloved, then which one is the beloved?

If the beloved is the heart, then which one is the heart?

I see the heart and the beloved mingled together,

I do not know which is the the heart, and which is the beloved.

The golden rule that baba Tahir established for love later vibrates closely with the
definition of love given by the great German philosopher Hegel. Hegel wrote: to
renounce self-knowledge, to forget oneself in another “I”, yet in this very disappearance
and forgetting to find oneself for the first time, to master oneself this is the true essence
of love (Hegel, 1940: 107).

Human beings always desire for beauty; anyone can love and be loved. It is quite
normal for a beautiful beloved with enchanting eyes to have dozens or even hundreds of
admirers. But does every lover reach the summit of perfect love?

Baba Tahir compares lovers to his own poems. He says, “Just as my poems have
good and bad ones, the admirers of that moon-faced beloved also include the worthy
and the unworthy”.
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Every dark-eyed beloved

Has thousands of captives like me.

Among the lovers of that moon-faced beauty,

There are good and bad ones, just like in my poetry.

Baba Tahir is charmed of a unique beauty. The poet elevates the beloved,
idealizing his love for her. For this reason, the dubeytis sometimes give the impression
that platonic love is being celebrated. In fact, the poet is praising a real person - a folk
beauty who walks upon this land, eats of its bounty and is warmed by the sun. We
understand the poet as someone who, in hope of union, waits for the beloved until past
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midnight, counts the stars one by one in longing for her arrival, and sheds involuntarily
tears from his eyes (Baba Tahir, 1333: 24).

It would be hard for anyone who reads this dubeyti to say it is dedicated to the
Divine Being, to God:

Ui G B85 Sl s
Ui ooz S dle cgdl) g
23a gt Sl @S )
.(Baba Tahir, 1333: 12)uiisyx a2l lad ol S
It is dark, pitch-black night.
Make a necklace from your braids and come to me.
Give me a kiss from the tip of your lips,
And say that you have given it to dervish as charity in the way of God.

The clarity of the ideas in this dubeyti and their distance from mysticism are
obvious.

In this quatrain, it is absolutely impossible to deny that real, earthly love is being
celebrated and that sincere pure affection is being praised.

However, in a literary situation where Sufi thought in medieval Muslim Eastern
poetry filled almost every word, where the braid, the eyebrow, they eye, the eyelash
even the Kkiss could all be interpreted as pure Sufi symbols - a mystical Sufi
interpretation of this dubeyti cannot be ruled out. Even today, there may still be those
who read and interpret poems of this kind in that way.

Such differences of opinion should be sought, first of all, in ideological distinctions
and in opposing methods of interpretation. If today we read Baba Tahir’s dubeytis with
pleasure and perceive in them pure love, unbreakable friendship, a warm family spirit,
fidelity to promises between people and exemplary models of trust and if we surrender
our hearts to their attraction - then, in my view, we are far more justified than those
who impose fanciful, imagined interpretations on the heartfelt poems of the master
from Hamadan.

For nearly ten centuries, ordinary people across the world, speaking different
languages, have remembered Baba Tahir with admiration because they found in his
poetry the echoes of precisely those delicate, beautiful human experiences that we have
highlighted.

There is much beauty in the world. Nature possesses an immeasurable, soul-
soothing grace. Baba Tahir likens the beloved he loves to a delicate violet that has
grown by the edge of an irrigation ditch, and also to a bright red tulip that blossom in
the mountains.

Yet he places her above them all. For these beauties, which give a person only
fleeting pleasure, are temporary. The beloved companion, however, is for the poet a
lamp of hope throughout an entire lifetime, a shoulder to lean on and a kindred soul
with whom to share both joys and sorrows along life’s path. Here we encounter the
noble moral qualities instilled by Baba Tahir’s concept of love: the human being is the
most beautiful of the beautiful, the highest of all created things.

o d Al S Y
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You are the tulip on the mountain peak, my beloved,
You are the violet by the riverbank, my beloved.

The tulip stays on the mountain for a week,

You are the eternal hope of my life, my beloved.

The poet is ready to make any sacrifice for such a companion and calls his reader
to selflessness as well. If the poetsays, “Even if they tear my eyes with daggers, burn my
bones in fire, or pierce my nails with needles, I will not turn away from my beloved”, we
believe in his sincerity (Baba Tahir, 1333: 72).

For a Muslim, there are certain traditional oaths. However, poets - including Baba
Tahir - add new vows to the line of these oaths.

For Baba Tahir, nothing in the world is more sacred than his beloved. That is why
he swears by her face, which resembles the moon in its fourteen-night fullness, and by
the arch of her eyebrows. He considers her beautiful visage even holier than Mecca. “For
me, true pilgrimage is to gaze upon my beloved’s face” he says (Jukovsky: 29).

Love does not exist without sorrow. The poet considers both tears and the pains of
love to be natural. He advises not to expose the hardships and cruelties coming from the
beloved, but rather to endure them quietly, in the heart, in secret.
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It would be better if my tears fell upon my hem,

It would be better if the blood of my heart spilled from my eyes.
[ will not tell anyone the words and deeds of cruelty,

The words of cruelty must remain secret.

Baba Tahir’s love is free from all pride and every form of selfishness. He is ready to
endure a thousand hardships for the sake of his beloved. Yet he does not want even the
slightest sorrow to touch her. From the eyes of the lover burning with desire for union
flow fiery tears. These moist eyes could sadden the beloved and weigh upon her heart.
That is why he is even willing to die. So that his beloved does not see older eyes and
become sorrowful.

Hs A i G 1 p e
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I would die so that you would see no tearful eyes anymore,
So that you would not see the sparks of a burning sigh.

Caring for the beloved, showing affection, even casting a charm over her
imagination - this is a quality that flows in waves throughout Baba Tahir’s dubeytis.
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He does not resent his beloved walking on bare ground; he wishes that her path
would pass over his eyes. Yet, he remains cautious - after all, her eyelashes, like thorns,
could prick her feet. In these lines, the tender compassion and the sincere expression of

that feeling in the style of folk speech cannot be found in Persian-language poetry prior
to Baba Tahir.
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My dear, the socket of my eyes is your palace,

The space between my eyes is the soil beneath your feet.
I fear that if you suddenly step forward,

My eyelashes will pierce your feet like thorns.

The passionate poet resents and feels hurt by the indifferent beloved who avoids
him during the day but enters his dreams at night. He reproaches her for stirring his
love even more in his sleep (Baba Tahir, 1333: 16), expressing the pain and sorrow of
his days of separation in this way:
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Beloved, come for a moment and see my condition,
My heart is heavy; end it with just one night.

You place a rose in your hair, my fresh rose,

While I strike my head instead of holding a rose.

The lyrical hero of one of the dubeytis addresses the unfaithful beloved as follows:
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I heard that you've gone and found a new lover.
Let my ears hear it, but let my eyes never see it.

All these lines are filled with the purity of the village fields scented with sweet
basil, the natural innocence of the people living there, their simplicity, and their selfless
love; if we put it in words familiar to all of us; it carries the very spirit of the bayati.

Baba Tahir praises mutual love. In his view, one-sided love is nothing but sorrow,
grief, and crying. After all, it was the mutual love between Leyli and Majnun that made
them famous in the world.
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If kindness comes from both sides, how wonderful it would be;
One-sided kindness is a headache.

If Majnun’s heart was overflowing with passion,

Then Leyla’s heart was even more fervent than his.

Baba Tahir’s love does not end with a single beloved or with love for a beautiful
woman. This love grows, expands, and reaches a lofty level as love for humanity.

Just as he endures the pains of his beloved and his love with commitment, he is
equally ready to endure the hardships inflicted by a friend or companion with the same
selflessness.

.(Baba Tahir, 1333: 65) aluyi A | g glis
I seek the hardships of a friend.

The poet, who says this, rises in our eyes in terms of spiritual richness. The
humanist poet looks for his pain and his remedy, his joy and his sorrow, in his friends.
No power can separate his loyal heart from his friends:
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My sorrow and my remedy come from my friend.

My union and my separation also come from my friend.
Even if a butcher strips the skin from my body,

He cannot take my soul away from my friend.

The scenes of love that Baba Tahir depicts with unparalleled delight bestow yet
another positive quality upon his lyric poetry - a love of life. After all, a person who sees
the meaning and purpose of life in love cannot help but be charmed of this world, of
living and of creating.

When we seek the secret of how Baba Tahir’s dubeytis have lived on in popular
memory from the eleventh century to the present day - passed from lip to lip, from
mouth to mouth and why they have always remained on the people’s tongues, when we
marvel at the enduring modernity of these dubeytis, we must not forget that the trail
leads to love, which forms the very foundation of Baba Tahir’s poetry.

For as long as humanity endures, this theme will never lose its relevance, and the
poet’s love-filled dubeytis, announcers of beautiful feelings, will preserve their
freshness and necessity for all times.

4. Protest notes in Baba Tahir’s dubeytis and the Poet’s social-political views

Which tendencies in Baba Tahir’s poetry, whose dubeytis are structured around a
leitmotif and central thread that is the praise and celebration of two aesthetic concepts,
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beauty and love, the eternal subject of poetic thought and the ever-youthful theme of
poetry - lead us to think on a broader scale, direct our gaze back across years and
centuries, and inevitably prompt us to recall the social scene of the 11th century, the
various social divisions of people in the poet’s time, and the world of relationships.

Which issues raised by the poet, and which ideas and objectives he seeks to
convey, require us to return to these lines again and again and to analyze them once
more?

And finally, beyond the love lyricism in his work that is united with an active sense
of modernity which other aspects and convictions appear today to be closer, more
significant, and more valuable to us from the perspective of building a new world and a
new society?

In the 10th-11th century Persian poetry, the works of Rudaki, Kisai Marvi, Abu
Abbas Abbasi and others reflected the sharp social contrasts of their time. These poets
spoke of “mediocre” people and the poor, writing with heartfelt pain about how one
lived in wealth while another survived in hunger and destination, and they filled their
poetry with powerful civic and social motifs.

In the immortal epic “Shahnameh” by Abu al-Qasim Ferdowsi, there are also many
verses that speak of the harsh conditions and troubled lives of peasants and craftsmen.
Baba Tahir, deeply connected to the people with his entire being, could not remain
indifferent to these progressive tendencies that his contemporaries and predecessors
brought to poetry. When the occasion arose, he too raised social issues in his verses and
voiced his protest against the injustices of his time.

As the prominent Iranian scholar Saeed Nafisi notes in his work “The history of
Persian poetry and prose”, unlike many of his contemporaries, Baba Tahir did not seek
refuge in royal courts or palaces, but favored the people and turned toward them
(Nafisi, 1344: 24).

The poet takes pride in his freedom. Unlike court poets, he writes what he truly
feels and thinks, drawing his imagery from the life of the people, from the” everyday life
of the common peasant” (Nafisi, 1344: 112).

The poet takes pride that his messy hair is more precious than the king’s golden
crown:
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Even if [ have no royal crown, I am proud
For these tangled locks of mine are better than a crown.

But a sorrowful fate was prepared for such people. Those who opposed the desires
of the ruling class, the wealthy and the powerful - or who thought differently - were
destined for endless hardships. Baba Tahir’s younger contemporary, Omar Khayyam
(1048-1131) wrote in the preface to one of his mathematical essays: “We have witnessed
the destruction of the true bearers of wisdom. Now their numbers are few, yet their
hardships are endless. The indecisiveness of fate prevents them in this ear from dedicating
themselves to the perfection and deepening of their knowledge. Today, many who
ostensibly appear as scholars cloak falsehood in the guise of truth, never stepping beyond
the framework of hypocrisy in their learning. They present themselves as if they truly
know. They use the knowledge they possess for base purposes. When they encounter a

56



Baki Dovlat Universitetinin Sargsiinasliq jurnali, Ne2, 2026

dignified person who seeks truth, loves honesty, rejects injustice and flattery, and rejects
arrogance and deceit, they greet him with hostility and mockery” (Khayyam, 1961: 70).
Baba Tahir, being one of those who wanted the truth, was met with mockery. He
surveys his era, seeking the worthy recipients of the creations as precious as jewels,
wishing to see them and engage with them, yet he encounters only the ignorant.
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Fate keeps whispering in my ear:

The sorrow of your heart has no cure.

Even if you were a jewel, no one would desire you,
For your soulis held to be without worth.

The thoughtful poet understands how far above many he stands, realizing that
most of the officeholders are far below him in moral dignity and intellect. This contrast
is also evident in their positions in society. For the capable and the misfortune, while

those low in dignity attain high offices. Despite all his talents, the poet laments that he
still lags behind:
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With all this bravery, I am still disgraced -
As though a veil has been cast over my head.

For this reason, Baba Tahir regarded himself as a stranger in his time, a captive, a
prisoner. In this prison-like era, his destiny was work and sorrow:
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The faithless world has become a prison to us;
To our fate have fallen only the thorns of sorrow.

Baba Tahir considered him a fledging chosen and wounded by the era:
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I am like a wild goat struck by an arrow,
Caught captive in the net of time.

According to Baba Tahir’s belief, all people are equal - whether wealthy or poor.
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However, the convictions of the feudal world are completely opposed to this view.
The poet understands this well and knows that, as a member of the lower strata of
society, he too is subject to hardships. Yet he believes that wealth and worldly
possessions are fleeting. What truly matters is the human being and their pure spirit for
neither wealth nor rank can be a permanent companion to a person.

According to Baba Tahir, a dervish who owns nothing and a wealthy, powerful
man are essentially the same in their true nature:
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Many times my path has led me to the graveyard

There I saw the fate of both the rich man and the dervish.

The dervish was not left beneath the earth without a shroud,

Nor had the wealthy taken anything more than a shroud with him.

Beginning in the 10th century, Persian-language poetry frequently likens the
human being to a polo ball and life to the field where the game of polo is played. This
metaphor, which symbolizes human helplessness in the face of fate and destiny and the
inevitability of what the heavens inscribe for our lives, also appears in the legacy of
Baba Tahir. However, the poet uses this comparison to express a crucial social problem
- not helplessness before fate, but powerlessness in the face of the strong and
influential, those who wield authority and command obedience.
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My head wandered like a cannonball,

Yet my heart did not turn away from its vow and covenant.
If the age is to remain in the hands of the dishonorable,
Then let me sit and wait until another age arrives.

The poet, weary of his helplessness in a world entrusted to the deceitful, longs to
live once more and awaits the turning of time. He yearns for a society in which justice
will prevail and sits, hoping for the happy day of its arrival.

One should not naively assume that in Baba Tahir’s time, when poems praising
freedom, brotherhood, solidarity and the equality of all people before the law were
written, and verses overflowing with protests against the flaws of society were
composed, it all passed without difficulty, as if there were no restrictions on expression
similar to the censorship we experience throughout our own lives. Every era has its own
prohibitions and tis own forms of censorship. Perhaps those times were even harsher
than our own. If it were that simple, others would have written as well!l There were so
many poets who were contemporaries of Baba Tahir!
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All of this is a matter of honor and conscience, qualities governed by the sense of
justice within a person. Heroism, courage, and determination are feelings that erupt
from within; they cannot be instilled in the mind through teaching, instruction, or
practice!

In Baba Tahir’'s view, the world he lived in is an endless desert, and the
oppression, tyranny, and injustice within it are like a dark night enveloping that
terrifying void. In Baba Tahir’s terms, the era itself is likened to a desert. In this desert -
that is, in this age - those who are lightly burdened, who see the times only at the level
of the age, the self-centered, the indifferent, the shameless, and the spiritually lazy are,
in a certain sense, fortunate.
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A dark night, an endless wilderness -

The desert filled with stones and thorns.
On this path, the eye cannot see even itself;
Blessed are those whose burden is light.

Whenever the occasion arises, Baba Tahir gives a social dimension to love, the
central theme of his poetry. If the lover is humiliated solely for loving, if he faces a
thousand insults, criticisms and sorrows in trying to be with the beloved, the poet sees
the cause of all this in society itself (Baba Tahir, 1333: 12).

Speaking through the language of the lover becomes a means for the poet to
express ideas charged with social tendencies. In many of Baba Tahir’s poems, which
outwardly appear as love verses, the various injustices and ugliness’s of the era are
exposed. Even in Baba Tahir ghazal that reads like the monologue of a lyrical hero living
in hope of union with the beloved, we encounter such reflections:
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No one takes my hand;

In this land, I have fallen behind everyone.
From this age I gain no benefit at all;

Each of my day is worse than the one before

In medieval Arabic, Persian and Turkic poetry, complaints about fate are a
frequently encountered motif. When “fate” is mentioned, it often actually refers to the
upper echelons of society - the ones who subject the working masses to unbearable
hardships. The spirit of protest against the ruling classes is expressed.

If Baba Tahir writes:

59



Journal of Oriental studies of Baku State University, Ne2, 2026

o O s on Sl
.(Baba Tahir, 1333: 56) & 05 G s d gspe b

O fate, when you speak, my heart drowns
Just as my heart itself is drowned.

It is clear that he condemns the oppressors and the tyrants, and to truly feel the
plight of the oppressed, he wishes that they too would experience such a day.

When we examine Baba Tahir’s poetic legacy, we encounter dozens of dubeytis
that seemingly appear as complaints about fate but, at their core, constitute passionate
calls against social inequality.

The times trample on human dignity, reducing a person to a mere plaything. Baba
Tahir, to illustrate the contradictions between human and fate and, by extension,
between citizen and the world - uses a metaphor new to 11th-century poetry: the

human as a pawn, fate as one who throws the pawns and the backgammon board as the
world:
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Fate in the end, you have left me to weep,

You have torn me away from my beloved with the smiling face.
You made me sit at the backgammon board,

And with a six-and-five, you brought me to my ruin.

Fate - the upper class of society oppresses without regard for anyone’s opinion,
sheds blood, lays waste to the homes of the poor, and extinguishes their hearts. The
poetrecords this bitter truth revealed by his era with a heartbleeding from sorrow, and
he does not fail to express his stance toward these injustices. Oppression cannot
endure; blood is not left unavenged and revenge will not wait until the Day of Judgment.
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Fate has no partner;

No one forgives the shedding of blood.
Its work is always this:

To extinguish the lamps of homelands.

Baba Tahir divides people into two kinds: “karim” and “laim”. By “karim” -
generous he means those whose hearts are broad and content, even if they are not
wealthy like himself. By “laim” - miserly - he refers to those who never tire of exploiting
others, who drive the poor into poverty. The poet advises staying away from the laims
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and taking no favor from them. The thinker, well aware of the value of words, knows to
the very end that it is precisely such people who cause all social ills.
Sl b pa Sa o s
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Let us accept favors from the generous,

And turn away from the table of the miserly.

The generous keep their table open,

While the eyes of the stingy are fixed upon their own table.

Baba Tahir considers human beings the noblest of all creations. He wishes to see
them spiritually complete. The lover praised by Baba Tahir is committed, faithful and
firm. The beloved he describes is so faultless that even God stops to behold her.

The ability to ennoble humanity and to depict beauty so extraordinary that even
God would marvel is the mark of a peak like Baba Tahir:
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Calamity is a symbol of your stature,
Madness arises from your love.
I suppose that even the Creator
Secretly watches your performance.

In Baba Tahir, though somewhat mystically, the belief in the equality of all people
and nations is expressed.

If a person drinks wine and becomes intoxicated, why is this considered a sin? If
all human actions are subject to God’s will, then it is he himself who is the cause of that
sin. Whether Zoroastrian, Christian or Muslim, if all peoples are created by God, why
shall one bee considered superior to another? (Baba Tahir, 1333: 28).

When Baba Tahir says, “I am a fiery bird - if [ beat my wings, I will set the world
ablaze. If a painter were to draw my image on a wall, even the power of my likeness
would set the world on fire (Baba Tahir, 1333: 15), we already see him as a rebellious

poet.
In another dubeyti, we also find the cause that gives rise to this defiance:
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I am like a camel content with thorns;
My food is thorns, and my burden is a bundle of straw.
Even with this small expense, and with heavy loads,
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I still go embarrased before the master.

Analyzing the condition of agriculture and rural laborers in Iran in the 10th-11th
centuries on the basis of historical sources, the prominent historian I.P. Petrushevsky
noted that barley and wheat agriculture was widespread across much of the Iranian
plateau. At that time, together with rye - whose cultivation culture was expanding -
Persian classical authors often referred to barley as the bread of the poor
(Petrushevsky, 1958: 131).

To support his argument, L.P. Petrushevsky, citing the following dubeyti by Baba
Tahir, rightly maintained that the central idea of this quatrain is the question: “Why do
such sharp inequalities prevail among people?”
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If my hand could reach the Wheel of fate,

I would ask it: what is this, and what is that?

To one, you have given a hundred kinds of blessings,
To another, bread soaked in blood and barley.

In the opposing environment of the 11th century, at a time when feudal-patriarchal
norms played a dominant role, expressing such progressive ideas required great
courage from a poet. In the poetry of Baba Tahir, however, we frequently encounter
such ideological rebellions and powerful appeals directed against upper divisions of
society. It was precisely with these tendencies in Baba Tahir’s poetry in mind that the
academician A.Y. Yakubovsky described him as “the spokesman of the people’s anti-
feudal tendencies” (Petrushevsky, 1958: 163).

When the greatest scholars I.P. Petrushevsky recorded these conclusions about
Baba Tahir in their academic works, it was during the Soviet period, when - given the
ideological requirements of the time - such writing was even encouraged, including
demonstrating that voices of dissent against the ruling classes had existed as far back as
the Middle Ages.

We now live in a completely different time, in another century, even in a different
millennium, under an entirely different system. Yet human nature remains the same.
Justice and injustice, the rich and the poor, oppressors and the o ppressed all still exist. A
poet’s words are his face; in his words it is clear whose side he is on. Words are like a
mirror: even centuries later, they reveal plainly which nest you belong to and what
convictions you hold.

When Baba Tahir wrote those lines, the second millennium was just beginning.
Now, the new, third millennium is slowly advancing. Ant it is still worth being grateful
to Baba Tahir for his committed, almost elder-like stance beside us, for standing with
justice, and for not remaining silent in the face of injustice.

In the 20th century, both in our country and in several foreign countries, writers
were officially awarded titles like “Peoples Writer” or “Peoples Poet”. Even if not on the
same scale as before, this practice continues to some extent today. Baba Tahir, however,
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was given the title of “People’s Poet” by the people and by history itself, precisely
because of such a stance. Evaluations like these, stamped with the mark of time, are the
most authoritative guarantee of a poet’s immortality.

Professor Bekir Chobanzada, explaining the essence of an Eastern poet’s sincerity
of expression, wrote: “ To say that one loves or does not love things by their proper names,
to mention them directly, is as in the philosophers of the world it is rarely seen, a great
innovation and high form of heroism. All Eastern languages, all Eastern life, have
traditionally been vailed; directness and the sincerity that results from it are considered
rare traits in the East. That is why to call an Eastern poet “sincere” to be able to say it - is
not a minor compliment, but perhaps to call them a genius, a revolutionary.

For courage, creativity, rebellion, foresight... all these great and noble feelings and
ideas are hidden with this word itself” (Fuzuli, 1958: 869).

From this perspective, isn’t Baba Tahir - who speaks openly and bravely about his
sorrows and environment, his faith and beliefs, what he loves and what he does not - a
truly sincere poet and a genuinely sincere artist in the full sense of the world?

Isn’t it a brilliant manifestation of that sincerity that our poet, when he met the
Seljuk Sultan Tughril in Hamadan in 1055, called on him to end oppression and to
uphold justice?

Baba Tahir’s socio-political views played an important role in the development of
free-thinking in Persian-language poetry. His poems, which reflect the contradictions of
his era and sound like a rebellion against them, can be called sparks. For if we trace the
works of many Persian classical poets after Baba Tahir, as well as the seven-to-eight-
century development of Iranian popular dubeytis, we can see in hundreds of examples
how those poems - those fiery particles - turned into a blazing flame, manifesting in
different creative works with varying nuances according to the period, interpreted in
multiple ways, and carried forward.

5. Between divine love and human love

Baba Tahir lived and created during a period when Sufi ideology had deeply
permeated Persian-language poetry. The influence of Sufism on the poet, who breathed
the spiritual air of his time, was inevitable. Sufi poets, who praised the “eternal and
everlasting” - God, often turned to the quatrain and dubeyti forms, which were easily
understood by the people, to spread their ideas widely; in Turkic-language poetry, they
also eagerly employed the “tuyugh” form.

Famous Sufi sheikhs such as Baba Kuhi Bakuvi-Shirazi, Abu Said Abu-l-Khayr
Meykhani (967-1049), and many others composed dozens of such quatrains.

The poetry of Baba Tahir, who was a contemporary of such Sufi poets, also bears a
Sufi guise. For this reason, chroniclers and biographers such as Reza Quli Khan Hedayat
(1305:102; 1295:326), Najmaddin Abu Bakr Ravandi (1921: 11), Shamsaddin Sami Bey
(1311:3144), as well as English Orientalists Edward Brown (1920: 259), E. Heron -Allen
(1902: 7), the French scholar Clement Huart (1885: 502), and Tajik specialists like R.
Hodizadeh (1965: 22), among others, have evaluated Baba Tahir purely as a Sufi mystic.

While it may be difficult to find non-Sufi motifs in the poetry of Baba Kuhi, Khwaja
Abdullah Ansari (1006-1088), and others, it is not hard to see in Baba Tahir’s poetry
lines of worldly attachment, tendencies toward love of life, and non-Sufi elements. And
once again, the most important point: the simplicity of expression. When one compares
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the quatrains of those Sufis with Baba Tahir’s dubeytis, even a non-specialist eye -
untrained in medieval literature or Sufi studies can immediately distinguish who is who.

Commenting on the subjects and motifs of the 59 dubeytis published by K. Huart
in his early attempt to introduce Baba Tahir to European readers, V. Minorsky wrote:
“Baba Tahir is devoted to true Sufi philosophy. He confesses his sins and prays for
forgiveness. He is in love with annihilation. He seeks the sole remedy for his sufferings in
fana (spiritual extinction)” (Minorsky, 1961: 168).

This tendency, arising from the difficulty of drawing a clear boundary between
worldly and mystical love, seems to have been accepted clearly and Baba Tahir’s poetry
has been approached entirely from an anthropocentric perspective.

A striking example of such a biased approach is seen in the work of the Iranian
scholar Dr. Lutfali Suratgar, who, by completely disregarding the motifs of worldly
attachment, humanism, loves of life, optimism, and complaints about social inequalities
in Baba Tahir’s poetry, presents him to the reader solely as a Sufiideologue alienated
from the world.
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Like “Lisan al-Ghayb” Hafiz Shirazi, Baba Manand is weary of the wars (means God -
R.H.) of 72 peoples that divert a person from reaching truth and the path of guidance. In
his view, mystical thought that drinks from the source of pure love with certainly and truth
will reach God, and divine knowledge is not the privilege of any particular sect or group.

However, scholars who have penetrated more deeply into Baba Tahir’s world of
thought and feeling - LP. Petrushevsky (1958: 131), G.Aliyev (Baba Tahir, 1971: 8),
ZVorozheykina (1964: 149), N.Karamatullayeva (1972: 15), and others - have
confirmed the presence of the progressive elements we have highlighted in the poet’s
work.

In Soviet Oriental studies, under the diktat of official ideology, it was common to
label Sufism with a mark of obscurantism in scholarly research. Naturally, even at the
time, this false view provoked ridicule from genuine scholarship and is rejected today.
However, it is by no means acceptable to measure works that are clearly worldly by the
measure of Sufism, and in such sensitive matters, a careful sense of proportion must be
observed with precision.

According to Sufism, life is temporary, a single moment. Existence is a whirlpool of
suffering, a stage of trials. Those who believe this, in the Sufi view, see this life as false
and seek to escape as quickly as possible from the grip of the material world, remaining
indifferent to the pleasures and delights of the mortal realm, and eagerly longing to
united with the “eternal truth” and the “universal Being”.

Let us support our point with a delicate dubeyti of Baba Tahir:
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O beloved, it is the reason of spring’s bloom-

The meadows are green, the plains are a field of tulips.
In this season, seize the opportunity,

For the worldly world is worthless.

Here there is an apparent alignment with the Sufi concept. Baba Tahir also
considers life “temporary”, “a moment”, and “fickle”. However, unlike the renunciating
Sufis, he calls for valuing every minute of this life and advises spending each moment in
joy and pleasure.

The eminent French orientalist C.Darmesteter wrote that, in Eastern literature,
wine... represents a rebellion against the “Quran” against the sacred, and against the
suppression of human reason by religious rules. For the poet, it symbolizes a liberated
person who drinks (Darmesteter, 1925: 59).

Although this idea is generally correct, it does not fully explain the symbolic role of
wine in classical Persian poetry. In Sufi literature, we also frequently encounter words
like mey (wine), sharab (wine) and mastlike (intoxication). Here, wine serves as a
means to united with God, the Absolute Being, helping one reach Him more quickly,
distancing from the world, and delving into the secrets of the soul.
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Let me take the wine and wander

along the green banks and flowing waters.

With my beloved’s cup in hand, I will drink in joy,
intoxicated and be surrounded by fields of tulips.

Here, the lyrical hero, intoxicated and enjoying the beauties of nature, expresses
sincere feelings that are far from the Sufi hymns of mystical love and free from
allegorical, Sufi-inspired emotions.

Supporting this view, another important piece of evidence is that, according to the
Ahl-i Haqq sect to which Baba Tahir belonged, unlike official Islam and Sufism, drinking
wine, listening to music, and eating certain animals considered haram in Islam were
regarded as ordinary practices (Zhukovsky, 1887: 1-24; Minorsky, 1911:10-17).

These facts indicate that Baba Tahir was not indifferent to wine, that he did not
use it merely as a metaphor, but in fact consumed it directly.

At times, pressed by the hardships of his era, Baba Tahir grows pessimistic. Even if
you possessed Solomon’s kingdom, the world - which ends in death - appears just to
him as it truly is.
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I wandered through the garden at dawn
And heard moans, sighs and lamentations,
And the earth seemed to say to me:

This world does not keep anyone’s secrets.

However, the poet’s pessimism finds expression only in a very limited number of
dubeytis. In Baba Tahir’s poetry, an optimistic spirit is more prominently manifested.
His hero, with a cheerful and hopeful disposition, may suffer from the pains of love and
the hardships imposed by the beloved, yet he feels happy and joyful. In Eastern poetry,
melancholy and pessimism should not always be interpreted in a strictly literal sense.

If Baba Tahir says in the above dubeyti that the world is not worth even a straw,
one needs to think more deeply about this idea. The world is not devalued merely
because life ends in death. The point is subtler. Even when the world becomes a
whirlpool of injustice, a nest of hardships and shocks, it is still assigned such a value,
and pessimism emerges. It is important to see the inseparable connection between the
forms of Eastern oppression, which trample human dignity and Eastern pessimism.

The deep-rooted connection of Eastern poetry with visions of a beautiful society
and a just order inevitably calls hundreds of thoughtful poets to reflect on Sufism from
this very perspective.

God is the Whole, and humans are the parts. The Whole symbolizes purity,
righteousness and justice. The parts burn with the desire to united with that Whole.
Thus, God is a symbol of the Whole - embodiment of the goodness that is sought.

Like thousands of the mystics, Baba Tahir sees God wherever he looks, perceiving
His Radiant Beauty everywhere. It is more logical to understand this, first and foremost,
as the pursuit of integrity, justice and truth by a thinker.

The philosophical lyricism of Baba Tahir also draws attention to the way he
frames the problem of humanity. It is thought interpreting this problem that we can
uncover a number of the poet’s interesting ethical views.

Baba Tahir wants to see humans as spiritually pure, ready for any struggle in
pursuit of their desires, and living by noble ideas. The poet, called “Baba” with affection
by the people for the respect he has earned, sees the reason for this honor in moral
purity. The people have deemed him worthy of their respect because of the purity of his
intentions and actions.

In the praise of one of his ghazals, the poet says:

Pl el J3) s, )l se
.(Baba Tahir, 1333: 66) s Jalk W oL 55 o )

Since the earliest days, I have been known by the name Baba Tahir;
I am free from oppression.

Baba Tahir calls on people to avoid evil deeds and wrong actions, because such
acts bring shame and humility before society.
He says:

A i by 4S5 S (S
o e85 A ol e
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Al d Al (jeal A i o f sa
.(Baba Tahir, 1333: 61) & <8u ol 4 5l )5

Whatever work you do that weighs heavily on your feet,
The world will seem narrow and confining;

For tomorrow, those who read your name will judge you,
And from their judgement, disgrace will follow.

First and foremost, a person must be the guardian of their own feelings and
actions.

To earn the good opinion of others, one must strengthen inner control and keep
self away from evil impulses. The poet writes in one of his dubeytis:

Jals aa Jlawa 5 Jile Y2

duals da dlad 5 (i aidae

Sl O gl 5 o

.(Baba Tahir, 1333: 14) Jwals 43 Jlud 3,8 )38 &

O heedless heart, what is the result of being obedient

To your own ego and Satan?

Your power is greater than the angels,

Yet you do not realize your own strength — what is the result of that?

To briefly conclude what we have said about the poet’s worldview, it must be
affirmed that two images of Baba Tahir emerge from the lines of his dubeytis: one is the
young poet, completely attached to life, with a heart full of fiery passions; the other is
the weary poet, who has traversed life’s hardships, wise, sometimes embittered and
prone to pessimism.

Here, tow conclusions can also be drawn. The first is that the mystical spirit began
to influence Baba Tahir’s poetry only after the mature period of his life. The Iranian
literary scholar Salim Neysari correctly noted that Baba Tahir’s poems are sometimes
adorned with mystical ornamentation. However, his aim is not to provide an exposition
of Sufism. On the contrary, these poems are a reflection of his simple feelings and
thoughts. They are stories that speak of his inner longing and burning passion (Neysary,
1328:112).

The second approach and evaluation are that, in accordance with the tradition of
adapting Baba Tahir’s poetry to their own style and spirit, the people also brought down
his divinely themed dubeytis to their level. By infusing these lines with the color, aroma,
and taste of their daily lives, they humanized the divine layer.

One of the interesting aspects of Baba Tahir’s philosophy is the motifs of complaint
in his poems about social problems and societal inequalities. From this perspective,
Baba Tahir occupies a distinguished place among the most defiant protest poets of the
Middle Ages.

Qamari Qurani, Deylami Qazvini, Mansur Manteqi, Abu Abdullah al-Junaidi... These
masters of words lived in the same century as Baba Tahir and were representatives of
literature that emerged in the courts.
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However, over time, their names began to fade from memory and the poems they
created ceased to be read and circulated. The fate of Baba Tahir and his poems, a
contemporary of those court poets, was the opposite. The reason is clear - what Baba
Tahir created was the voice of the people, the eco of their thoughts.

Conclusion

Even before delving deeply into Baba Tahir’s poetry, 2 facts indicate the poet’s
deep popular character - his writing in the language of the people - dialect - and his
chosen genre, the dubeyti.

Though, as we study his dubeytis, the full picture of Baba Tahir’s popular
character emerges in our view, and we become more convinced that the source of
inspiration, power and strength in his poetry was precisely the people.

At one time, the British orientalist Edward Brown, who called Baba Tahir the
“Robert Burns of the Persians”, was pointing to the Iranian poet's popular character.
The pointis that the famous 19th century Scottish poet R.Burns also wrote poems full of
popular spirit, in dialect, and in the spirit of folk songs.
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Baba Tahir poeziyasinda ilahi mahabbat, diinyavi sevgi va insan haqlari

RAFAEL HUSEYNOV**
Xiilasa

Baba Tahir farsdilli adabiyyat tarixina lirik-romantik sair kimi daxil olmussa da, o,
ham da filosof idi, zamanamiza onun ¢oxlu sarhlor yazilmis falsafi risalasi do galib
catmisdir. Baba Tahir lirik seirin an zorif janrlarindan biri olan diibeytiya miiraciat etmis,
ham bu seir saklinin, ham da iimumiyyatls, lirik poeziyanin gézal niimunalarini
yaratmissa da, onun poeziyasinin an vacib istigamatlorindan biri falsafi xattdir.
Tasawviiftin poeziyaya darin sirayat etdiyi orta asrlorda bir ¢ox sairlar yasayib-
yaratmislar ki, onlarin seirlori mahiyyati etibari ila sufi risalalorindan farqlanmamis, bela
asarlarin genis kiitlalor tarafindan oxunub dark edilmasi ¢atin olmusdur. Tabiidir ki, XI
asrin filosof sairi Baba Tahir Uryanin da poeziyasinda tasavviif motivlari yer almaqdadir.
Lakin Baba Tahirin farsdilli adabiyyat tarixindaki asas xidmatlarindan biri onun sufi
poeziyasini xalqin anlayib dark edacayi ifadaetma saviyyasina ¢atdirmasi olmusdur.

Digar tarafdon, Baba Tahirin bu gqabil seirlarinda hamisa 2 mana qati miisahida
edilir. O seirlarin ham diinyavi esq anlaminda, ham ilahi sevgi yozumunda oxunusu va
qavranilist miimktindtir.

Kegmislarda bazan rasmi ideologiyalarin diktasi ila sufizma miirtacelik damgasi
vurulmast cahdlori olmusdur. Bela miinasibat qabuledilmaz oldugu kimi, sirf diinyavi
oldugu anlasilan asarlari da ortaq tslubi xiisusiyyatlora géra ucdantutma tasavviif arsini
ilo 6lcmak da qatiyyan maqbul deyil va bu hassas masalolarda Olgti hissi daqiqliklo
gozlanilmalidir. Eyni zamanda, maqalada bu magama da diqqat yonaldilir ki, Baba Tahir
poeziyasinda qabariq sakilda tazahiir edan vatandas mdévqgeyi var. O, seirlarinda ardicil
olaraq ictimai problemlar qaldirir, zoamana, onun nahamvarhqlar: aleyhina etiraz sasini
ucaldir.

Miitafakkir sair negalarindan yiiksakda oldugunu anlayir, mansab sahiblarinin
coxunun manavi layaqata gora, zokaca ondan nega bas asagida durdugunu dark edir. Bu
tazad onlarin camiyyatdaki mévqelorinda do miisahida edilmakdadir. Qabillarin, zaka
sahiblarinin nasibi sona ¢catmayan falakatdir, layaqgatca alcaqda qarar tutanlarin qazanci
iso uca mansablar. Biitiin hiinarlarina baxmayaraq, yena geridan-geriya qaldigina
miitaassir olan sair sikayatlonir.

Acar sézlar: diibeyti, dialekt sairi, ahl-i haqq tariqati, Sarancan alyazmasi, tasawviif,
insani sevgi, ilahi mahabbat, etiraz¢t motivlar
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JI’060Bb K AJ/1J1aXy U YeJIOBEKY B JINTEPAaTYPHOM U pui0coPpcKkoM Hac/eauu
Bba6a Taxupa

PA®AIJIb TYCEMHOB***
Pe3ome

ITomumo nosmuueckozo Hacaedus,, 00 Hawux OHell dowea guaocopckuli mpakmam
baba Taxupa «Kpamkue agopudmbly. K mpakmamy, cocmoswemy u3 23 asaas, 368
ajopuzmoe 0 Hayke, 6,1020860CNUMAHHOCMU, B00XHOBEHUU U Macmepcmee, yme u
Hpasax, 0 peaabHOM U NOMYCMOPOHHEeM Mupe U Mm.0. 6bL10 HANUCAHO MHO}CECMB0
KOMMeHmaputl.

HecomHeHHO, asmop makozo npou3gedeHusi Moz 6blmb JAUYHOCMbIO,
0c8edoMAEHHOU U 2/y60KO no3Haswell meopemuveckue ocHosbl cypusma. baba Taxup
JHCUL U MBOPU 8 3N0XY, K020a MUCMuYeKasl udeo12usi NJIOMHO 80W/A 8 NEPCOS3bIYHYIO
noasut. HeusbexcHbiM 6ObL10 8AUsAHUE CYyPuU3MA HA MBOPYECMBO NOIMA, KOMOpblil
dvlwan noamuyeckoti ammocgepoti ceoe2o 8peMeHU.

Iloamui-cydhuu, komopwvle socnegansu MUCmMu4eckyr 110608b K Aaiaxy — «eQUHOMY
U 6euyHomy», 0/ pacnpocmpaHeHusi ceoux udell WUPOKO 06paWaNUCL K HCAHDY
dybelimu u pybau, Komopble X0powo 80CNPUHUMAAUCL HApPOOAOM. Cypu3m, komopblll 8cé
60/1bWe NPOHUKA/ 8 AUPUYECKYI0 N033Ut0, 06.1a0a1 cucmemMoll onpedeseHHbIX 06pa3os,
8bicKa3bl8aHUll u 3numemos. Ilo-amomy, u HauuHarowue noamol U daxce macmepa,
Jcenarujue co3dams npoudgedeHuUss 8 C8EMCKOM dyxe, Obl1U 8bIHYHCOEHbI UCN0.16308AMb
onpedesneHHyl0 uvacmes 3mux 3nemeHmos. Ecau e meopuyecmee baba Kyxu, Xadice
A60yaaa Aucapu u dpyeux mpyoHo Halilmu Momuabl dasekue om cyduzma, mo He mpyoHO
ysudemsv 6 nossuu baba Taxupa npuesisaHHOCMb K Mupy, MOMuUBbl HU3HeA6Us U
dasekue om mucmuku HacmpoeHus. B dybelimax npedcmasseHbl kKak 6bl dea nosma.
O0uH u3 HUX, 8cem cyujecmeoM NPuUBsI3aHHbLIU K HCU3HU M01000U nosm, cepdye Komopozo
nepenosHeHO CMpPACMHbBIMU  JHCeAAHUSIMU, a dpy20ll yxce nosudaswull ece nepunemuu
JHCU3HU, UH020a 06UNMCEHHBIU U NECCUMUCMUYECKU HACMPOEHHbllU Mydpey. 30ecb yMecmHo
cdesiamb dea 8b1800a: nepablll, Mo Ymo MUcmuKa eouw1a 8 nodsurw baba Taxupa yice 8
3pesom eo3pacme. Bmopoili nodxod u oyeHka 3akjaoyaemcsi 8 mom, 4mo Hapod 8
coomgemcmeuu mpaduyusim 6Au3KuM, K e2o dyxy u cmu.io, cdenan 60s1ee NOHAMHbIMU
8038bluleHHble dybelimu nosma, 604#cecmeeHHOCmb NpubAu3uaU K 3eMHoMy. O0HUM U3
UHmMepecHbvlx ocobeHHocmel ¢uaocoppuu babaTaxupa s84810MCSA  COYUAIbHBIE
npob.iembl, NOOHIMble 8 €20 CMUXAX, MOMUBbI HA/106bl HA 06WECMBEHHOe HEPABEHCMBO,
6yHmapckui dyx.

Kawuessvlie caosa: cygusm, dybelimu, pusocopckuti mpakmam, Mucmuyeckas
/N110608b, COYUANbHBIE NPO6AEMbI, 60HCECMBEHHOCMb, GYHMAPCKUl JyX.
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