O‘ZBEK TILI, ADABIYOTI VA FOLKLORI INSTITUTI
HUZURIDAGI ILMIY DARAJALAR BERUVCHI
DSC.02/30/12.2019.FIL.46.01 RAQAMLI ILMIY KENGASH

O‘ZBEK TILI, ADABIYOTI VA FOLKLORI INSTITUTI

IMOMALIYEVA MUSHARRAFXON ILHOMJON QIZI

AMIRIY 1JODIDA IRFONIY G‘OYA VA TIMSOLLAR

10.00.07 — Adabiyot nazariyasi (filologiya fanlari)

Filologiya fanlari bo‘yicha falsafa doktori (PhD) dissertatsiyasi
AVTOREFERATI

Toshkent — 2025



UO“K: 821.512.133.09-1

Filologiya fanlari bo‘yicha falsafa doktori (PhD) dissertatsiyasi avtoreferati
mundarijasi

OraaBieHue aBTopedepara quccepranuu 10kropa puiaocopuun (PhD)
M0 (PUII0JIOrMYEeCKMM HAyKaM

Content of Dissertation abstract of Doctor of Philosophy (PhD)
on Philological sciences

Imomaliyeva Musharrafxon Ilhomjon qizi
Amirty ijodida irfoniy g‘oya va timsollar ...........ccccoviiiiiien 3

Imamaliyeva Musharrafkhan Ilhomjon qizi
Mystical ideas and symbols in Amiri’s WOrK.............coeveiiiiiiiiiiiniinn., 25

HNmomanmea Mymappagpxan MiIXoMIKoH KU3H
W en 1mo3HaHUS U 00PA3bl B TBOPUCCTBE AMUPH . .cciuvveieiireeeirriessseeesssnesssssenssssnees 49

E’lon qilingan ishlar ro‘yxati
List of published works
CHIHCOK ONTYOTUKOBAHHBIX PADOT ..vvvervrieireessreesresaneessnesasnneessneesnneesnessnessnnessnneees 53



O‘ZBEK TILI, ADABIYOTI VA FOLKLORI INSTITUTI
HUZURIDAGI ILMIY DARAJALAR BERUVCHI
DSC.02/30/12.2019.FIL.46.01 RAQAMLI ILMIY KENGASH

O‘ZBEK TILI, ADABIYOTI VA FOLKLORI INSTITUTI

IMOMALIYEVA MUSHARRAFXON ILHOMJON QIZI

AMIRIY 1JODIDA IRFONIY G‘OYA VA TIMSOLLAR

10.00.07 — Adabiyot nazariyasi (filologiya fanlari)

Filologiya fanlari bo‘yicha falsafa doktori (PhD) dissertatsiyasi
AVTOREFERATI

Toshkent — 2025



Filologiya fanlari bo‘yicha falsafa doktori (PhD) dissertatsiyasi mavzusi O'zbekiston
Respublikasi Oliy attestatsiya komissiyasida B2022.2.PhD/Fil2428 rugami bilan ro'yxatga
olingan.

Dissertatsiya O‘zR FA O‘zbek tili, adabiyoti va folklori institutida bajarilgan,

Dissertatsiya avtoreferati uch tilda (o‘zbek, ingliz, rus (rezyome) veb-sahifaning
www.tai.uz hamda “ZiyoNet” axborot-ta’lim portali www.ziyonet.uz manziliga joylashtirilgan.

Iimiy rahbar: Ochilov Ergash Zokirovich
filologiya fanlari nomzodi, katta ilmiy xodim

Rasmiy opponentlar: Amonova Zilola Kadirovna,
filologiya fanlari doktori, dotsent

Mubhiddinova Nazmiya Muslihiddinovna,
filologiya fanlari doktori, dotsent

Yetakchi tashkilot: Toshkent davlat pedagogika universiteti

Dissertatsiya himoyasi O*zbekiston Respublikasi Fanlar akademiyasi O‘zbek tili, adabiyoti
va folklori instituti huzuridagi ilmiy darajalar beruvchi DSc.02/30.12.2019.Fil.46.01 raqamli
Omiy kengashning 2025-yil “& ” M__ soat 7%.'codagi majlisida bolib o‘tadi.
(Manzil: 100060, Toshkent, Shahrisabz“tor ko‘chasi, 5. Tel.: (99871) 233-36-50; fax: (99871)
233-71-44; e-mail: uztafi@academy.uz).

Dissertatsiya bilan O‘zbekiston Respubhkasx Fanlar akademiyasining Asosiy
kutubxonasida tanishish mumkin ({4 ragami bilan ro yxatga olingan). Manzil: 100100,
Toshkent, Ziyolilar ko‘chasi, 13. Tel.: (99871) 262-74-58.

Dissertatsiya avtoreferati 2025-yil «7¢» /e da tarqatlldx
(2025-yil “AF> #2422¢ _ dagi_</_ raqamli reyestr bayonnomasi).

, B. To‘xliyev

P ) S Ilmiy darajalar beruvchi
‘ N ilmiy kengash raisi,

N filol.f.d., professor

R. Barakayev

% Ilmiy darajalar beruvchi
/ ilmiy kengash ilmiy kotibi,
filol.f.n., professor

R ’ P 4 U. Hamdamov
LS Iimiy darajalar beruvchi
ilmiy kengash qoshidagi

ilmiy seminar raisi,

filol.f.d., professor



KIRISH (falsafa doktori (PhD)) dissertatsiyasi annotatsiyasi)

Dissertatsiya ~ mavzusining  dolzarbligi  va  zarurati.  Jahon
adabiyotshunosligida mumtoz asarlarni tasavvuf motivlari in’ikosi va irfoniy
timsollar orgali aks etgan ramziy-majoziy ma’nolar nuqtayi nazaridan o‘rganishga
alohida e’tibor qaratib kelinyapti. Chunki irfoniy istiloh, timsol va obrazlar
anglatgan xilma-xil ma’nolarni bilmay turib, o‘tmishda yaratilgan asarlarning
mazmun-mohiyatini har tomonlama keng va teran tushunib bo‘lmaydi. Tasavvuf
ahlining ilohiy ishq va komil inson bilan bog‘liq garashlari asrlar davomida ijod
ahliga alohida ilhom berib kelgani ma’lum.

Dunyo mamlakatlaridan Germaniya, Angliya, Rossiya Federatsiyasi, Turkiya,
Tojikiston, Ozarbayjon olimlari o‘z tadqiqotlarida Sharq mumtoz so‘z san’ati,
jumladan, o‘zbek adabiyotida tasavvuf falsafasining badiiy talginlari, irfoniy
istiloh va timsollarning o‘tmish adabiyoti namunalarida tutgan o‘rni bo‘yicha gator
tadgigotlarni amalga oshirganlar.

O‘zbek mumtoz adabiyotining qadimiy sarchashmalarini, uning rivojiga turtki
bergan diniy-tasavvufily, ma’naviy-ma’rifiy asoslarni har tomonlama chuqur
o‘rganishga qaratilgan ko‘plab tadqiqotlar istiglol yillarida yuzaga keldi. Bu
davrda diniy qadriyatlarga keng yo‘l ochilib, islom ta’limoti va tasavvuf falsafasini
har tomonlama o‘rganish asnosida diniy-tasavvufiy ruhdagi o‘zbek mumtoz
adabiyoti namunalari ham muhim tadqiq obyektiga aylandi. Natijada o‘tmish so‘z
san’ati namunalari ularda aks etgan islomiy va irfoniy g‘oya va qarashlar nuqtayi
nazaridan o‘rganila boshlandi. Zero, “Adabiyot — jamiyat hayotida ezgu gadriyat
va an’analarni chuqur qaror toptirishda, xususan, Xxalgqimiz, aynigsa, Yyosh
avlodning ma’naviy-intellektual salohiyati, ong-u tafakkuri va dunyoqarashini
yuksaltirishda, ona Vataniga, xalqiga muhabbat va sadoqat tuyg‘usi bilan
yashaydigan barkamol shaxsni tarbiyalashda beqiyos ahamiyatga ega™. Islom
dinining ma’naviy-axlogiy qarashlari chashmasidan suv ichgan tasavvuf
falsafasining hayotbaxsh insonparvarlik g‘oyalari asrlar davomida o‘zbek mumtoz
so‘z san’atida ham o‘zining keng va rang-barang ifodasini topib kelgan. Bu
tasavvufiy g‘oya va qarashlar, istiloh va timsollar, adabiy va tarixiy obrazlar badiiy
talginlarining Amiriy ijodi misolida tadqiqg etilgani ayni jihatdan mazkur tadgigot
ishining dolzarbligi va muhimligini belgilaydi. Chunki bu istiloh, timsol va
obrazlar vositasida Amiriy o‘zining irfoniy qarashlarini ilgari surgan, ayni paytda
ular shoir she’rlaridagi badiiy magsad ifodasiga xizmat qilgan.

O‘zbekiston Respublikasi Prezidentining 2016-yil 13-maydagi PF-4797-son
“Alisher Navoiy nomidagi Toshkent davlat o‘zbek tili va adabiyoti universitetini
tashkil etish to‘g‘risida”, 2019-yil 21-oktabrdagi PF-5850-son “O‘zbek tilining
davlat tili sifatidagi nufuzi va mavgeyini tubdan oshirish chora-tadbirlari
to‘g‘risidagi” Farmonlari, 2017-yil 24-maydagi PQ-2995-son “Qadimiy yozma
manbalarni saqlash, tadqiq va targ‘ib qilish tizimini yanada takomillashtirish

1 ¥36exucron Pecniy6mukacu ITpesument .M. Mupsuéesaunr 2017 iun 13 centsopmaru 11K-3271-con “Kuro6
MaxCyJIOTJIapHHU HaIIp STHII Ba TapKATHII THU3MMHHH DPUBOXIAHTHPHILN, KMTOO MyTOJIaacd Ba KHUTOOXOHJIMK
MaJaHUSATHHU OIIUPHUII XaM/a TapFud KUIUII OYHda KOMIUIEKC 9opa-Taa0upiIap JacTypH TYFpUCHAArH KapopH //
Xank cy3u. — 2017. — 14 cenrsa6ps. http://www.
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chora-tadbirlari to‘g‘risida”, 2017-yil 17-fevraldagi PQ-2789-son “Fanlar
akademiyasi faoliyati, ilmiy tadgigot ishlarini tashkil etish, boshgarish va
moliyalashtirishni yanada takomillashtirish chora-tadbirlari to‘g‘risida”, 2017-yil
13-sentabrdagi PQ-3271-son “Kitob mahsulotlarini nashr etish va tarqatish tizimini
rivojlantirish, kitob mutolaasi va kitobxonlik madaniyatini oshirish hamda targ‘ib
qilish bo‘yicha kompleks chora-tadbirlar dasturi to‘g‘risida”gi qarorlari,
O‘zbekiston Respublikasi Vazirlar Mahkamasining 2018-yil 16-fevraldagi
124-F-son “O‘zbek mumtoz va zamonaviy adabiyotini xalgaro miqyosda o‘rganish
va targ‘ib qilishning dolzarb masalalari” mavzusidagi xalgaro konferensiyani
o‘tkazish to‘g‘risida”gi farmoyishi va mazkur faoliyatga tegishli boshqa me’yoriy-
huquqiy hujjatlarda belgilangan vazifalarni amalga oshirishda ushbu dissertatsiya
tadgigoti muayyan darajada xizmat giladi.

Tadgigotning respublika fan va texnologiyalari rivojlanishining ustuvor
yo‘nalishlariga bog‘ligligi. Dissertatsiya tadqgigoti respublika fan va
texnologiyalari rivojlanishining I. “Axborotlashgan jamiyat va demokratik davlatni
ijtimoiy, huquqiy, iqtisodiy, madaniy, ma’naviy-ma’rifiy rivojlantirish, innovatsion
iqtisodiyotni rivojlantirish” ustuvor yo‘nalishiga muvofiq bajarilgan.

Mavzuning o‘rganilganlik darajasi. Amiriy hayoti, faoliyati va ijodi
yuzasidan turli darajadagi izlanishlar olib borilgan. Xususan, Sadriddin Ayniy,
Abdurauf Fitrat, Vadud Mahmud, Miyon Buzruk Solihov, Olim Sharofiddinov,
V.Zohidov, V.Abdullayev, A.Qayumov, M.Qodirova, T.Jalolov, P.Qayyumov,
A.Qayumov, M.Qodirova, Z.Qobilova, A.Erkinov, O.Jo‘raboyev kabi olimlar
zullisonayn shoir tarjimayi holi, u mansub adabiy muhit hamda turkiy va forsiy
merosini u yoki bu darajada o‘rganganlar?,

Tasavvuf ta’limoti va irfoniy g‘oya-qarashlarning o‘zbek mumtoz
adabiyotidagi badiiy talqini masalalari bo‘yicha istiglol yillarida bir qator
tadgiqotlar yuzaga keldi. Jumladan, N.Komilov, M.Imomnazarov, Sh. Sirojiddinov
R.Vohidov, I.Hagqulov, M.Muhiddinov,  A.Abdugodirov,  S.Olimov,
N.Jumaxo‘jayev, D.Salohiy, N.Jabborov, M.Asadov, U.Qobilov, H.Eshonqulov,

2 Qarang: Hamynan agabuértu Toxuk. XXamp kyHanna: Canpumaua Aiauil. — M., 1926. — C. 195-197; Abnypayd
Ourpar. Tannanran acapnap. II xwung (Mnmuit acapnap). — Tomkent: MabnaBusit, 2000. — b. 59-60; Banyn
Maxmyn. Taunanran acapiap. — TouikenT: MabHasust, 2007. — 5.84-90; Muén Byspyk. Vpra Ocué Ba y36ek
anabuéTH Tapuxura ymymmii Kapamr 1-xuem. — Tourkent: Y3mamp, 1930. — b. 74-86; V36ex anaGuérn tapuxu
xpectomatusicu. XV-XIX acpnmap. Ommii memaroruka VKyB topmiapu yuyH. Tysysum O.lllapadumpnnHos.
- Tourkent, 1945. — B. 179-190; 3oxumoB B. V36ek amabuéru tapuxugan. — Tomkent: 1961. —b. 324; A6aymiaes
B. V36ex anabuétu tapuxu. Mkkumum xuto6 (XV acpaan XIX acpHHHT HKKHHUM SpMMraua). — TOIIKEHT:
SJ/KI/ITYB‘{I/I, 1964. -b.118-120; Kamnoios. T. V36ex moupanapu. — TomkenT: Anabuér Ba canpar, 1980. —b. 38—43;
73-85; KaromoB II. Taskupau Karommii. — Tomkent, 1998. — b.107-111; Katomor A. KykoH amabuit myxutu. —
Tomkent: ®an, 1961. — b. 279; Konuposa M. Amupuwii // Anabwuii mepoc, 2-kuto6. — Tomkent, 1971. — b. 102-112;
Awmupuit. leon. Hampra rtaii€épnosun M.KomupoBa. — Tomkent, ®an, 1972; OpxunoB A. Kykon xykmaopu
Ymapxon (1810-1822) kyryOxonacu macanacu / “Amupuii Ba Kykon anabuit myxuru” mae3ycunara Pecny0inka
WIMHHA-aMaluii amKymMaHn Matepuauiapu. — TomkeHnT: Tamaddun, 2017. — B. 66-69; DOpkunoB A. KykoH
xykmyopu YmapxonHuHr (1810-1822) miaxcuit yu myxpu // Mepoc. 2015, Ne2-3. — b. 131-137; DpkuHoB A.
“Ontur bemnk” adconacn Ba Jlakukuit CamapkannmifHuHr “BaxtuépHOoMa” acapmu // Kaxon amabuéru, 2014,
4-con. — b. 181-188; XKypaboer O. Hakmbanmus Ba Kykon agabuit myxuth / “HaxmiGanaws TabIMMOTH Ba MUJITHI
MabHABUSATUMHU3” MaB3yHWJaru pecryOivka WIMHi-aMaluil amkyMaHH MmaTtepuamiapu. — byxopo, 2008. —b. 74;
Kypaboes O. NUnoxuit Tapanaymmap coxudbu // 2009 imn 11 centsops. — b. 4; Kobunosa 3. Amupuii Ba yHHHT
anabuii ¢aonusatu: dwmon.dan.HOM3. ... aucC. — Tomkent, 2007; Qobilova Z. Badiiy ijodda ta’sir va izdoshlik
masalalari (Amiriy she’riyati misolida). Filol.fan.d-ri. (DSc) diss... — Toshkent, 2021.
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Z.Amonova, N.Bekova, Sh.Hayitov, K.Mullaxo‘jayeva, Z.G‘afforova,
M.Rajabova, N.Bozorova, O.Davlatov, Z.Mamadaliyeva, Z.Rahmonova,
O.Avaznazarov kabi olimlarning tadgigotlarida tasavvuf va badiiy ijod
masalasining turli girralari Alisher Navoiy va boshga gator mumtoz shoirlar adabiy
merosi misolida bir gadar keng va chuqur o‘rganildi®. Irfoniy she’riyatda majoziy
va haqiqgiy ishq tasviri, tasavvufiy istiloh, timsol va obrazlarning badiiy vazifalari,
komil inson bilan bog‘liq qarashlarning turfa talqinlari, hamd va na’t g‘azallar
poetikasiga bag‘ishlangan tadqiqgotlar shular jumlasidandir. Amiriy tavalludining
230 yilligi munosabati bilan chop etilgan ilmiy-amaliy anjuman materiallariga ham
Amiriy va tasavvuf mavzusiga oid qator ma’ruzalar kiritilgan.

Xorij adabiyotshunosligida ham irfoniy she’riyatga oid tadgigqotlar amalga
oshirilgan®.

O‘zbek mumtoz adabiyoti namunalaridagi tasavvuf g‘oyalari va istilohlari
istifodasi jihatidan qator izlanishlar amalga oshirilgan bo‘lishiga qaramay, ba’zi bir
magqolalar va kitoblardagi bildirib o‘tilgan ayrim fikr-mulohazalarni aytmaganda,
Amiriy ijodi bevosita tasavvuf ta’siri va irfoniy istiloh, timsol va obrazlarning
badiiy talginlari nuqtayi nazaridan alohida tadgigot mavzusi bo‘lgan emas.
Holbuki, shoir ijodida islomiy ruh va tasavvufiy motivlar o‘zining yorqin ifodasini
topganligini ko‘ramiz.

3 Qarang: Kommos H. TacasBy(. — Tomkent: MoBapoyHHaxp — Y36ekucton, 2009; Shu muallif. Xusp uammacu.
— Tomkent: MasbnaBusar, 2005; Shu muallif. Mabnonap onamura cadap. — Tomkent: Tamaddun, 2002;
Imomnazarov M. Fors mumtoz adabiyoti (X—XV asrlar). — Toshkent: TDSHU. 2020; Sirojiddinov Sh., Yusupova
D., Davlatov O. Navoiyshunoslik (1-kitob). — Toshkent: Tamaddun, 2018; Boxumos P. Amumep Hasouii Ba
wioxuét. — Byxopo: Byxo0po,1994; Vohidov R., Eshonqulov H. O‘zbek mumtoz adabiyoti tarixi. — Toshkent:
Adabiyot jamg‘armasi, 2008. — 5.197-438; Xakxyno M.U. V36ex TacaBBy(d aqaOMETHHHMHT MAK/IAHUIIN Ba
Ttapakkuétu: Ounoin. gan a-pu. aucc. — Tomkent: 1995; Xakkyn U. TacaBBy¢d Ba mebpusar. — TomkeHT: Anabuér
Ba caupar, 1991; Shu muallif. TacaBByd cabokmapu. — Byxopo: 2000; Hagowuiira kaitumr. — Tomkent: ®an, 2007;
Taxkmup Ba Ttadakkyp. — Tomkent: Illapk, 2007; MyxunauaoB M. Komun wuHCOH — amabuér wumeanu.
— Tomkent: MabHaBusT, 2005; A6myxomupo A. TacasByd Ba Ammmiep HaBowit mxoamérn (Baxmatr yn-Byxyn
npobnemacu Oyiinua). @wnon. ¢an. g-pu. aucc. — Tomkent: 1998; Omum C. Nk, omuk Ba MablIyK. — TOMIKEHT:
®an, 1992; Hakm6any Ba Hapowmii. — Tomkent: Ykurysun, 1996; Kymaxyxa H. Catpnap cuicHiacuaari cexp.
— Tomkent: Ykurysun, 1996; Canoxuii JI. Haonii nacpuna tacasyd. — Camapkany: Cam/[Y Hampu, 1995; Shu
muallif. TacaBByd Ba Oaaumii wkoa. — Camapkaua: Cam/[V, 1995; XKab66opos H. Mabpudar uaaup? — TOMIKEHT:
Masnasust, 2010; Xaiiutos 1. “Max0y6 yn-Kyny6”’na tacaBBy¢uit xunonap. — TomxkenT: ®@an,1998; Acanor M.
V36ex MymTO3 amabuéTnaa pHHIOHA MAabHO BA JIMPUK KaXpaMoH XapakTepu: dunon. paH. 6yitnua pancada a-pu
auce. — Tomkent: 2017; Ko6unos V. Wnoxuér Ba Gagmmsar. — Tomkent: Huxon, 2008; Shu muallif. V36ex
anabuéruaa HyOyBBaT TAIKUHU Ba oOpasnapu tankunu: dunon. d¢an. a-pu. aucc. aBroped. — Camapkana, 2019;
DOmoHkynoB X. CamoBoT — umik masxapu. Tomkent: @an, 2008; bekoa H. Anmumep HaBouii mebpustiaa xamua
nostukacu. — Tomkent: ®an, 2006; AmonoBa 3. Xypyduitnuk Ba Oaauuii mwxoxa. — Tomkent: Paradigma, 2017;
Mymnaxyxaea K.T. Amumep HaBowii razanmmérmnma TacaBBy(Quii THMCON Ba Oaauuii caHBaTiIap YUFYHJIHTH
(“Panoes yn-6unost” neBonu acocuna). duion. ¢pan. Homs. aucc. aBroped. — Tomkent: 2005; bosoposa H. Anmmep
HaBowii razayutapuaa kyHrun oopasu. — Tomkent: ®an, 2009; Mamananuesa 3.Y. “JIucoH yT-Taiip” 10CTOHHIArA
pam3uii obpasnap tusuMu: @uton. ¢an. Homs. quce. aBroped. — Tomxkent: 2011; Hasnaros O.[]. Anumep HaBonit
mebpusituaa KypboH ositinapu Ba XxaaucinapHuHr O0aauuii Tankunu. @unon. ¢an. 6yiinua dancada a-pu aBroped. —
Camapkann: 2017; Fapdoposa 3. Anumep HaBowuit Xxama Ba HAbT Fa3aJUIAPUHUHT FOSBUI-0aanuil Tankuan: Ouio.
(an. 6yiinga danc. a-pu. (PhD) mucc. — Camapkana: 2018; Norqulova Sh. Alisher Navoiy g‘azallarida ko‘z va qosh
timsolining badiiy talginlari: Filol. fan. bo‘yicha fals. d-ri. (PhD) diss. — Termiz: 2023; Avaznazarov O. Alisher
Navoiy ijodida soqiy obrazi: Filol. fan. bo‘yicha fals. d-ri. (PhD) diss. — Qarshi: 2020.

4 Beprenbe E.D. U3bpannsie Tpyasl. Cydusm u cyuiickas nureparypa. — M.: Hayka, 1965; Kepumos .M. Ajb-
lazamn u cypmsm. — bBaxy: Omm, 1969; Punxa S. Vctopus mepcuackoil M TaKUKCKOW JHTEpaTypel. — M.:
IIporpecc, 1970; MyxamenxomkaeB A. MupoBo33penne PapuamanunHa Atropa. — [yman6e: dommm, 1974;
Crenansian M.T. @dunocodekue acriekts! cypuzma. — M.: Hayka, 1987 Ba 6.

7



Tadqgiqotning dissertatsiya bajarilgan oliy ta’lim muassasasi ilmiy-
tadqiqot ishlari rejalari bilan bog‘ligligi. Dissertatsiya mavzusi O‘zR FA
O‘zbek tili, adabiyoti va folklori instituti ilmiy tadqiqot ishlari rejasining
OT - F1-80 “Globallashuv muammolarining badiiy talgini va zamondosh obrazi”
nomli fundamental loyihasi doirasida bajarildi.

Tadgigotning maqgsadi Amiriy ijodini irfoniy g‘oya, istiloh, timsol va
obrazlarning badiiy talginlari nugtayi nazaridan tadqiq etishdan iborat.

Tadgqiqgotning vazifalari:

Amiriyning tasavvufga va nagshbandiya tarigatiga munosabati masalasini
o‘rganish;

shoir ijodidagi majoziy va haqiqiy ishq nisbatini muayyanlashtirish;

Amiriy she’rlaridagi irfoniy istilohlarning ma’no doiralarini tahlil qilish;

shoir g‘azallarida keng qo‘llangan tasavvufiy timsollarning badiiy vazifalarini
tadqiq etish;

tasavvuf adabiyotining asosiy obrazlari tasvir va talginini Amiriy adabiy
merosi misolida an’ana va o°ziga xoslik jihatidan ko‘rib chiqish.

Tadgigotning obyektini Amiriy tavalludining 230 yilligi munosabati bilan
nashr etilgan 2 jildlik o‘zbekcha va tojikcha devonlari tashkil giladi®. O‘rni bilan
shoir devonining O‘zR FA Shargshunoslik instituti qo‘lyozmalar fondidagi
3642-ragamli qo‘lyozmasi va Dushanbe hamda Turkiyada chop etilgan nashridan
ham foydalanildi®.

Tadgigotning predmetini Amiriy ijodida o‘zining keng ifodasini topgan
irfoniy g‘oya, istiloh, timsol va obrazlarning mazmun-mohiyatini ochib berish va
badiiy vazifalarini aniglash tashkil etadi.

Tadgqigotning usullari. Tadgigot mavzusini yoritishda tasniflash, tavsiflash,
tarixiy-giyosiy va struktural metodlardan foydalanildi.

Tadgqigotning ilmiy yangiligi quyidagilardan iborat:

Amiriyning o‘zbek va tojik (forsiy) tillaridagi adabiy merosi O‘zZR FA
Shargshunoslik instituti qo‘lyozmalar fondidagi 3642-ragamli qo‘lyozma va
2017-yilda chop qilingan 2 jildlik “Devon” nashrlariga tayanib, o‘zbek
adabiyotshunosligida birinchi marta tasavvufiy g‘oya, istiloh, timsol va
obrazlarning badiiy talginlari asosida ochib berilgan;

nagshbandiya tariqati keng tarqalgan va faol amalda bo‘lgan Qo‘qon adabiy
mubhiti vakili Umarxon Amiriyning tasavvufga moyilligi o‘z davrining mashhur
murshidi bo‘lgan Muhammad Ya’qubdan olgan sabog‘i she’rlaridagi ishq talqini,
sham va parvona, gatra va ummon, quyosh va zarra, kufr va iymon kabi ramziylik
asosida yuzaga chiggani aniglangan;

Amiriy ijodida irfoniy mavzu ifodasi soqiy, orif, pir, murid, zohid, faqir kabi
obrazlar; oyina, may, qadah, obi hayot, yuz, ko‘z, soch, lab, xat kabi timsollar;

5 Awmmpmit. Jleson, II xummmuk, 1. V3Gekua mesprap (Hampra raiiépnosumnap: A.Mamamuros, D.O4nios,
3.Kobumnosa, O./laBnatoB). II. Toxwukua mebpnap (Hampra Tait€pnosumnap: 3.KoOwmmosa, O./laBiaToB).
— Tomkent: Tamamays, 2017.

6 Jlesoun Amup // Y3P ®A IllapKiIyHOCIMK MHCTHTYTH Kynésmanap (oHmu, 3642-pakamiu Kyné3ma; AMHpHIL.
Anreopu ¢dopceuit // Amupuit (Ymapxonn Xykanauit), Myxiun Xykanauid, Baxmun bodxuit, Posukn ®onnii.
Yaxop rymop (Mypartu6 Ba Taxusrap: W.3apudmit). — Jyman6e: Hcrebaon, 2019; Omer Han divan1 // Sosyal
Bilimler Enstitiisii, Tiirk Dili ve edebiyat1 Anabilim dali (Mustafa Tang). —Van: 1994.
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vahdat, kasrat, o‘zlik, ma’rifat, tajallly, mazhar singari istilohlar vositasida
dalillangan;

shoir Nuh, Xizr, Sulaymon, Ya’qub, Yusuf, Muso, Iso Masih kabi
payg‘ambarlar bilan bog‘liq mo‘jizalar, ibratli voqea-hodisalarga ishoralardan
o‘quvchilarni haq yo‘liga da’vat etish va ularga pand-nasihat gilish magsadida
foydalangani asoslangan.

Tadgigotning amaliy natijalari:

Sharq mumtoz so‘z san’atidagi mavjud an’analar ta’siri, shuningdek, bevosita
o‘zining tasavvufga moyilligi va bu borada maxsus ta’lim olganligi jihatidan
Amiriy ijodi irfoniy g‘oya va timsollarning keng va rang-barang badiiy
talginlaridan xoli emasligi asoslangan;

barcha o‘tmish shoirlari kabi Amiriy ijodining ham asosi bo‘lgan ishq
mavzusi haqigiy va majoziy muhabbat tanosibi nuqtayi nazaridan ko‘rib chiqilgan;

Amiriy 1jodida turli maqsadlarda faol qo‘llangan irfoniy istiloh va timsollar
bajargan badiiy vazifalar ochiglangan;

tasavvuf she’riyatining asosiy qahramonlari bo‘lgan payg‘ambarlar, avliyolar
va badiiy obrazlar tahlili orgali ularning irfoniy adabiyotdagi mavge-magomi
oydinlashtirilgan;

hamd va na’t asarlar faqat diniy g‘oya va garashlar talginidan iborat bo‘lib
golmay, balki irfoniy motivlardan ham holi emasligi dalillangan.

Tadgiqot natijalarining ilmiy va amaliy ahamiyati.

Tadgiqotning ilmiy ahamiyati kelgusida mumtoz so‘z san’ati namunalarini
ularda irfoniy g‘oya va timsollarning aks etishi, tasavvufiy istilohlarning badiiy
vazifalari bo‘yicha amalga oshiriladigan turli yo‘nalishdagi tadqiqotlar uchun
o‘ziga xos yordamchi manbalardan biri bo‘lishi bilan belgilanadi.

Tadgigotning amaliy  ahamiyati  dissertatsiyadagi  asosiy  nazariy
umumlashmalar va ilmiy xulosalar asosida oliy o‘quv yurtlarining filologiya
yo‘nalishida ta’lim olayotgan talabalari uchun mumtoz adabiyot tarixi bo‘yicha
darsliklar va o‘quv qo‘llanmalari yaratishda, turli metodik tavsiyanomalar
tuzishda, magistr va bakalavrlar uchun maxsus kurslar o‘qishda, ma’naviy-ma’rifiy
merosni targ‘ib etish borasida foydalanish mumkin.

Tadqgigot natijalarining ishonchliligi.

Tadgiqgot natijalarining ishonchliligi irfoniy istiloh, timsol va obrazlarning
giyosiy tahlili orgali asosli ilmiy xulosalar chigarilganligi, yoritilgan mavzuning
muhim va dolzarbligi, dissertatsiyada qo‘yilgan muammo va belgilangan
vazifalarning hal etilganligi, ilgari surilgan fikr-u qarashlarning nazariy
asoslanganligi, tadgigotning himoyaga olib chigilayotgan holatlari giyosiy-nazariy
usullar yordamida yechilganligi va xulosalarning amaliyotga joriy etilganligi bilan
izohlanadi.

Tadgigot natijalarining joriy gilinishi.

Amiriy ijodida irfonily g‘oya va timsollarning tadqiqi bo‘yicha erishilgan
ilmiy natijalar asosida:

Amiriyning o‘zbek va tojik (forsiy) tillaridagi adabiy merosi O‘zZR FA
Sharqshunoslik instituti qo‘lyozmalar fondidagi 3642-ragamli qo‘lyozma va
2017-yilda chop qilingan 2 jildlik “Devon™ nashrlariga tayanib, o‘zbek
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adabiyotshunosligida birinchi marta tasavvufiy g‘oya, istiloh, timsol va
obrazlarning badiiy talqinlari asosida ochib berilgani bilan bog‘liq xulosalardan
Alisher Navoiy nomidagi Toshkent davlat o‘zbek tili va adabiyoti universitetida
PF-201912258 ragamli “O‘zbek adabiyotining ko‘p tilli (o‘zbek, rus, ingliz
tillarida) elektron platformasini yaratish” 2021-2023-yillarga mo‘ljallangan
fundamental ilmiy loyihasini bajarishda foydalanilgan (Alisher Navoiy nomidagi
Toshkent davlat o‘zbek tili va adabiyoti universitetining 2024-yil 17-oktabrdagi
03-07-1400/05-son ma’lumotnomasi). Natijada Sharq mumtoz so‘z san’atidagi
mavjud an’analar, shuningdek, bevosita o‘zining tasavvufga moyilligi va bu borada
maxsus ta’lim olganligi jihatidan Amiriy ijodi irfoniy g‘oya va timsollarning keng
va rang-barang badiiy talginlaridan xoli emasligi asoslangan;

nagshbandiya tariqati keng tarqalgan va faol amalda bo‘lgan Qo‘qon adabiy
muhiti vakili Umarxon Amiriyning tasavvufga moyilligi 0‘z davrining mashhur
murshidi bo‘lgan Muhammad Ya’qubdan olgan sabog‘i she’rlaridagi ishq talqini,
sham va parvona, gatra va ummon, quyosh va zarra, kufr va iymon kabi ramziylik
asosida yuzaga chiqgani aniglanganiga doir vyangiliklardan O‘zbekiston
Yozuvchilar uyushmasining adabiy tanqid kengashi hisobot yig‘ilishlarida, Amiriy
tavalludining 110 vyilligiga bag‘ishlangan adabiy-ma’rifiy tadbirlarda, yosh
jjodkorlar to‘garagi, mahorat darslarida foydalanilgan (O‘zbekiston Yozuvchilar
uyushmasining 2024-yil 11-martdagi 01-03/280-son ma’lumotnomasi). Natijada
yosh 1jodkorlarda adabiyot nazariyasi, adabiy ta’sir va ijodkor mahorati yuzasidan
bilim va ko*‘nikmalar hosil qilishga erishilgan;

Amiriy ijodida irfoniy mavzu ifodasi soqiy, orif, pir, murid, zohid, fagir kabi
obrazlar; oyina, may, gadah, obi hayot, yuz, ko‘z, soch, lab, xat kabi timsollar;
vahdat, kasrat, o‘zlik, ma’rifat, tajalliy, mazhar singari istilohlar vositasida
dalillangani haqidagi xulosalardan “O°‘zbekiston” teleradiokanali” DM tomonidan
tayyorlangan “G‘azal bo‘stoni”, “Ta’lim va taraqqiyot” nomli dasturlarning
ssenariylarida foydalanilgan (O‘zbekiston” teleradiokanali” DMning 2024-yil
12-martdagi  04-36-360-son  ma’lumotnomasi). Natijada Amiriy ijodida
tasavvufning o‘rni  va mumtoz an’analar doirasida qilingan tahlillar
radiotinglovchilar uchun muhim ahamiyat kasb etishiga erishilgan.

shoir Nuh, Xizr, Sulaymon, Ya’qub, Yusuf, Muso, Iso Masih kabi
payg‘ambarlar bilan bog‘liq mo‘jizalar, ibratli voqea-hodisalarga ishoralardan
o‘quvchilarni haq yo‘liga da’vat etish va ularga pand-nasihat gilish magsadida
foydalangani asoslanganiga doir xulosalardan Respublika Ma’naviyat va ma’rifat
markazining 2022-2023-yillarda o‘tkazilgan targ‘ibot faoliyatida foydalanilgan
(Respublika Ma’naviyat va ma’rifat markazi huzuridagi ijtimoiy ma’naviy
tadgiqotlar institutining 2024-yil 4-dekabrdagi Nel0/189-son ma’lumotnomasi).
Natijada targ‘ibot anjumanlarining ilmiy-ma’rifiy jihatdan o‘ziga xosligi ortishiga,
badily adabiyotning tarbiya vositasi sifatidagi ahamiyatini ochib berishga
erishilgan.

Tadqiqot natijalarining aprobatsiyasi. Mazkur tadgiqot natijalari 4 ta
xalgaro va 2 ta respublika ilmiy-amaliy anjumanlarida qilingan ma’ruzalarda
jamoatchilik muhokamasidan o‘tkazilgan.
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Tadgiqot natijalarining e’lon qilinganligi. Dissertatsiya mavzusi bo‘yicha
jami 13 ta ilmiy maqola nashr etilgan. O‘zbekiston Respublikasi Oliy attestatsiya
komissiyasining doktorlik dissertatsiyalari asosiy ilmiy natijalarini chop etish
tavsiya etilgan ilmiy nashrlarda 5 ta maqgola, ulardan 1 tasi xorijiy jurnallarda nashr
etilgan.

Dissertatsiyaning tuzilishi va hajmi. Dissertatsiya kirish, uch bob, xulosa va
foydalanilgan adabiyotlar ro‘yxatidan iborat bo‘lib, umumiy hajmi 136 sahifani
tashkil giladi.

DISSERTATSIYANING ASOSIY MAZMUNI

Kirish gismida mavzuning dolzarbligi, zarurati, tadgiqgotning maqgsadi,
vazifalari, obyekti, predmeti, fan va texnologiyalar rivojining ustuvor
yo‘nalishlariga mosligi asoslanib, tadgigotning o‘rganilganlik darajasi, ilmiy
yangiligi, amaliy natijalari, ishonchliligi, nazariy va amaliy ahamiyati, amaliyotga
joriy etilishi, aprobatsiyasi, €’lon qilingan ishlar va tadqiqot tuzilishi ko‘rsatilgan.

Dissertatsiyaning birinchi bobi “Tasavvuf va Amiriy ijodi” deb nomlanadi.
Uning ilk faslida “Amiriy ijodida irfonly mazmun ustuvorligini ta’minlagan
omillar” o‘rganilgan.

Amiriy taxallusi bilan o‘zbek va fors-tojik tillarida birday mahorat bilan
qalam tebratgan Qo‘qon xoni Amir Umarxon (1787-1822) ma’rifatparvar hukmdor
bo‘lib, yuzdan ziyod adib-u olimni atrofiga birlashtirgan Qo‘qon adabiy
mubhitining asoschisi, rahnamosi va homiysi ham hisoblanadi. Shoh-shoir ijodi
irfonly mavzu va g‘oyalar har tomonlama keng va chuqur badiiy talqinini topgani
bilan ham ajralib turadi.

Amiriy ijodidagi tasavvuf ohanglarini ko‘p yoglama ta’sir natijasi sifatida
baholash mumkin: birinchisi — mumtoz so‘z san’atidagi mavjud an’analar ta’siri
bo‘lsa, ikkinchisi — o‘sha davrda Qo‘qonda katta nufuzga ega bo‘lgan
nagshbandiya tarigatiga mansublik, uchinchisi — bevosita uning o‘zidagi
tasavvufga moyillik. Bular bir butun holda Amiriy ijodida irfoniy g‘oyalar
ustuvorligini ta’minlagan omillar hisoblanadi.

Amiriy nagshbandiya tarigati namoyandalaridan Muhammad Ya’qub
huzurida tasavvuf ilmidan saboq oladi’. Muhammad Ya’qub Oxund butun O‘rta
Osiyoda ulug® alloma va so‘fiy sifatida mashhur bo‘lgan. U, nafagat Umarxonga,
balki, uning otasi Norbo‘taxon va akasi Olimxonga ham pir, ham ustoz bo‘lgan.

Amiriyning “yo shohi Nagshband” radifli 13 baytli forsiy g‘azalini ko‘zdan
kechirish uning tasavvufga munosabatini bir qgadar oydinlashtiradi. Amiriy
asarlarining mavjud nashrlarida ayni g‘azalning e’lon qilinmaganligidan kelib
chiqib, dissertatsiyada ushbu g‘azal to‘liq tahlil gilingan. Amiriy mazkur g‘azalda
buyuk pirning shaxsiyati, faoliyati, tariqati, ta’limoti, tasavvufdagi maqomi,
shuhratini baytma-bayt bayon qilib boradi. “Bahouddin Nagshband ta’limoti
birinchi navbatda shariatga qattiq rioya qilish, Payg‘ambar (s.a.v.) sunnatiga

" Kaiitomos I1.J1. Taskupau Kaiiromuii, 1-kut06. — Tomkent: Kynésmanap uncruryru, 1998. — B.108.
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ergashish va har qanday bid’atdan saqlanishga asoslangan™®. Islom shariatini
mahkam tutish va Muhammad alayhissalom sunnatiga amal qgilish nagshbandiya
tarigatining mustahkam tutqichi ekanligi quyidagi baytda yoritilgan:
Gumkardagoni rohi Xudoro ba jahdi fayz
Hodii so ‘i Payambari, yo shohi Nagshband®.

“Albatta, ma’rifatli shoh Umarxonning Nagshband shaxsiga bo‘lgan cheksiz
hurmati va uning ta’limoti mohiyatini chuqur anglashi bu va boshga bir necha
she’ridan ham seziladi”'°. Amiriyning mashhur “Qoshingga teguzmagil qalamni”
g‘azalining mana bu baytida ham nagshbandiya tarigatining muhim rashhalaridan
biri hush dar dam — kishining sira g‘ofil qolmay, har bir nafasidan ogoh bo‘lishi
hagidagi qoidasiga ishora gilinganini sezmaslik mumkin emas:

La’ling g ‘amidin ko zum to ‘kar qon,
Behuda kechurmagil bu damni (1,345).

Amirity she’rlarida naqgsh, naqshi po, xoki po, to‘tiyo kabi so‘zlarning ko‘p
qo‘llanishi, ma’shuqa oyog‘ining tuprog‘i, qadamining gardi bo‘lish, ayni paytda
uning gqadami g‘uborini ko‘zga to‘tiyo qilish bilan bog‘liq xoksorliklar ham
nagshbandiy tarigati talab-goidalariga muvofiq keladi.

Amiriyning irfoniy yo‘nalishdagi she’rlarini ikki guruhga ajratish mumkin:

1. Shoirning ilohiy ishq mavzusidagi g‘azal va muxammaslari.

2. Shoir g‘azal va muxammaslaridagi bevosita irfonily mazmundagi bayt va
bandlar.

Shoirning “Ul faqirekim, qanoat bor edi odat ango”, “Ey, xating Xizrdurur,
soyayi zulfung zulumot”, “Qilg‘och ul oy bir kecha charx uzra ohangi uruj”,
“Xarobot ichra kirdim, ishq, naqdi roygon keltur”, “Ahli dunyo rohatin oshiq
tamanno aylamas” kabi o‘nlab g‘azallarida tasavvuf hagiqatlari ifodasini ko‘ramiz.
Boshga oshiqona g‘azal va muxammaslari ham ilohiy ishg tarannumidan holi
€mas.

Har nechakim fathi iglimi jahon ettim, Amir,
Andin o ‘ttim, yor ko ‘yida makon ettim, Amir (1,81). —

deb boshlanuvchi g‘azalida jahonni boshdan-oyoq fath etganiga garamay,
oqibat yor ko‘yini makon tutgani; gunohlar mulkini vayron qilib, shariat binosini
bunyod etgani, shu tariga yer yuzini dorilomonga aylantirgani; bu dunyoda komil
pir xizmatini ado etganidan magsad ilohiy ma’rifatga yetish ekani; vafo gilgan
kishi o‘ziga jafo etgani bahonasida olam ahlini sinovdan o‘tkazgani; nafs-u havo
lashkari qo‘zg‘olib, tug‘yon aylaganida ular bilan jang qilib, mag‘lub eta olgani;
xalqga mehribonlik fazilatini ko‘rsatib, jumla jahonda o‘ziga nisbatan muhabbat
uyg‘otgani; o‘zini gulga o‘xshatib zohiran elning ko‘zini quvnatgani holda aslida
bag‘ri g‘unchaday qonga to‘lgani; dunyoga himmat shamshiri shu’lasi safo baxsh

8 PaxumoB K. Xoxkaron-Hakmoanns TapuKaTH Ba eTty nup. — Tomkent, 2020. — b.140.

9 Nlesorn Amup // V3P ®A IllapKuyHOCIHK HHCTHTYTH Ky1é3manap Gommu, 3642-pakamimn Kynésma, 47a-6-48a-
Bapakap.

10 K3ypaboes O. Hakmbanmus Ba Kykon anabuii Myxutn / “HakmbaHaus TabIMMOTH Ba MUUIMH MabHABUATHMU3”
MaB3yHJIaru peciyOnKa WIMHANH-aMaIni aHKyMaH! MaTepuamiapu. — byxopo, 2008. — b. 74.

1 Ammpwuit. JleBon, 11 sxumumk, 1. V30exkua mespnap. 1. Toxukua mesprap (Hampra TaiiépioBummap:
A.MagamunoB, D.0uunos, 3.Kooumosa, O./laBnatoB). — Tomkent: Tamaddun, 2017. Shoir she’rlaridan misollar
shu nashrdan olinib, jildi va sahifasi qavs ichida ko‘rsatiladi. — M.1.
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etishi tufayli bu javharni elga namoyon qilganini birma-bir bayon etadiki,
bularning bari irfoniy mazmunga dalolat giladi.

Albatta, A.Qayumov ta’biri bilan aytganda, “podshoh rind bo‘lishi mumkin
emas. Uning tabiati rindona bo‘lmog‘i mumkin. Lekin amaliy faoliyati buning
teskarisini taqozo qiladi, yo‘qsa u podshoh bo‘lolmaydi”2. Hukmdor sifatida
Amiriy ham tariqatga kirishi, so‘fiylik talablarini bajarishi, darvesh, rind, qalandar
bo‘lishi mumkin emas edi. Lekin o‘tmishda shohlarning tabiatan darvesh bo‘lishi
ularning botiniy fazilati sifatida ulug‘langan. Ko‘p shoh-shoirlar darveshlikni orzu
qilib, bu kamtarin martabani jahon shohligidan ustun qo‘yganlari ma’lum. Bunday
niyatni Amiriyda ham ko‘ramiz. Jumladan, Alisher Navoiyga tatabbu sifatida
bitilgan “Ul faqirekim...” deb boshlanadigan g‘azali (1,50) Amiriyning tasavvufga
munosabatini oydinlashtirishda muhim ahamiyatga ega. Podshohning suratda,
ya’ni zohiran darvesh bo‘lishi qiyin, lekin botinan darvesh bo‘lgan podshoh
chinakam podshohdir:

Podshahliq suvratida sa’b o ‘lur darveshliq,
Xosa ul shoheki, bu suvratdurur siyrat ango.

Tasavvuf falsafasida darvesh shohdan ustun qo‘yiladi. Shuning uchun ko‘p
shohlar darveshlikni orzu qilganlar. Bunda shohning zohiran shoh bo‘lgani holda,
botinan darvesh bo‘lishi taqozo qilinadi. Amiriyning surati siyratiga muvofiq
kelgan shohni ulug‘lashi shundan. Ayni paytda darveshlik niyatidagi shoh uchun
faqr yo‘li saltanatdan afzaldir. Shoh-shoir bir maqgta’sida: “Faqr va ishq tariqati
ichra qadam qo‘yganimdan buyon olamda menga yetadigan galandar ko‘rmadim”,
— deb faxr-u iftixor bilan lutf etgan edi:

To qadam qo ‘ydum tariqi fagr-u ishq ichra, Amir,
Mulki olamda o zumdek bir galandar ko ‘rmadim (1,241).

Amiriy asarlarini sevib mutolaa qilgan va ijodlaridan ta’sirlangan, she’riyat
yo‘lida o‘ziga ustoz va rahnamo deb bilgan Hofiz Sheroziy, Kamol Xo‘jandiy,
Mavlono Lutfiy, Alisher Navoiy, Muhammad Fuzuliy, Soib Tabriziy, Mirzo Bedil
kabi shoirlar o‘z asarlarida tasavvuf ta’limotining insonparvarlik g‘oyalari va
ilohiy ishq haqgidagi qarashlarini haddi a’losida tarannum etgan edilar. Bu
zabardast so‘z san’atkorlarining otashin muxlisi va sodiq i1zdoshi sifatida Amiriy
ham ularga ergashib, irfoniy g‘oya va qarashlarni o‘z badilty maqsadi yo‘lida
nazmiy talqgin gilishi tabiiy edi.

Birinchi bobning ikkinchi fasli “Amiriy ijodida hagigiy va majoziy ishq
tanosubi” deb nomlanadi. Amiriy devoniga yozgan debochasida o‘zidagi ijodga
moyillik haqida “ko‘ngul ishg-u muhabbat zavqig‘a rog‘ib va zamirimda oshiqona,
shavgangez g‘azallar shavqi golib erdi” deb yozar ekan, “al-majozu gantarat ul-
haqiqa” ta’limi birla hagigat sarmashqin olur erdim (1,26), — deb ta’kidlaydi. Bu
bilan u “Majoz — haqiqatning ko‘prigidir”, — degan irfoniy ta’limotga ko‘ra
majoziy muhabbat vositasida haqiqgiy ishqni galamga olgani, binobarin, ijodi ilohiy
ishg tarannumidan Xoli emasligini qayd etib o‘tadi. “Mumtoz adabiy an’anada
bo‘lgani kabi uning ijodida ham majoziy va haqiqiy ishq bir-birini to‘ldiradi, biri

12 Karomor A. Kykou anabuii myxurtu // Acapnap, 7-xunn. — Tomkent: Mymros cy3, 2010. — B. 109.
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ikkinchisiga vosita o‘laroq qaraladi”®®,

S.G‘aniyeva va H.Ne’matlarning yozishlaricha, adabiyotda tasavvuf
dunyoqarashi in’ikosi deganda ikki hodisani farqlash kerak:

1) tasavvuf adabiyoti, orifona adabiyot;

2) badiiy-orifona adabiyotda tasavvuf in’ikosi.

Tasavvuf adabiyoti bu ta’limotning falsafiy qarashlari va asosiy talab-
qoidalari targ‘ibiga yo‘naltirilgan adabiyot bo‘lsa, badiiy adabiyotda tasavvuf
ta’limotining yuksak insonparvarlik g‘oyalari, xususan, ilohiy ishq va komil inson
bilan bog‘liq garashlari asarlar qatiga singdirib yuboriladi. Shuning uchun bunday
asarlar zulma’nayn hisoblanib, ham zohiriy, ham botiniy ma’noga ega bo‘ladi.
Amiriy g‘azallarida ham zulma’naynlik hodisasini ko‘ramiz — zohiran oshigona
bo‘lib ko‘ringan ko‘pgina g‘azallari botinan orifona mazmundan ham xoli emas.
“Oshiqona g‘azallar tarkibida zohiran ma’shuga — dunyoviy mazmundagi yor,
botinda esa Hagning go‘zalligi tavsif etilgan g‘azallar ham uchraydi”**. Jumladan:

Lablaring takallumda to ‘kti oncha gavharlar,
Termog ‘iga ojizdur barcha nuktaparvarilar (1,102), —

bayti bilan boshlanadigan g‘azali, bir garaganda, hayot go‘zali madhiga
bag‘ishlangan. Ayni paytda ma’shuga so‘zga og‘iz ochganda qilni qirq yoradigan
donishmandlar ham mag‘zini chaqishga 0jiz so‘z durlarini sochgani tasavvufiy
mohiyatga ishora giladi.

Amiriy mumtoz adabiyotdagi ishq kuychisi bo‘lgan hassos shoirlar sirasidan.
U, asosan, hayot go‘zaliga bo‘lgan dunyoviy sevgini haddi a’losida kuylagan.
Hatto, irfonty mazmun o‘z aksini topgan, tasavvufiy motivlar ifodalangan
she’rlarida ham shu yo‘ldan borganligi ma’lum. Lekin ko‘pgina she’rlarida dunyo
go‘zali ta’rifi ilohiy mahbuba vasfiga bog‘lanib ketadi. Bir qator she’rlari esa sof
irfonly mavzuda — ularda haqiqgiy ishq irfoniy istiloh va timsollar vositasida
tarannum etiladi.

Amir insho qilur dildori vasfidin necha misra’,
Kishi bilmas aning yorini, devon ichradur muzmar (1,107)

Amiriyning g‘azallarini uch guruhga ajratish mumkin: majoziy ishq
tarannumiga bag‘ishlangan oshiqona she’rlar; majoziy va haqiqiy ishq tasviri
o‘zaro uyg‘unlashib ketgan ham oshiqona-yu, ham orifona she’rlar; tasavvuf
hagiqatlari badiiy talgin gilingan sof irfoniy — orifona she’rlar.

Amirity ko‘plab g‘azallarida o‘zini ishq mulkining amiri, ishq borgohining
amiri, mulki dil amiri, Amiri pokboz, ushshoq amiri, igqlimi muhabbatning amiri,
iglimi vafo Amiri kabi sifatlar bilan ta’riflaydiki, shuning o‘zi uning haqiqiy ishqni
majoziy muhabbatdan ustun qo‘yishini bildiradi.

Ma’lumki, tasavvuf falsafasiga ko‘ra ilohiy ishq manziliga majoziy ishq
ko‘prigidan o‘tib boriladi'®. Shuning uchun ham Navoiyning “ermish” radifli
g‘azaliga muxammasida Amiriy “Haqigat qasriga boshlab boradigan rahbar bu —
majoziy ishq hisoblanadi”, — deb yozadi:

18 Kobumnosa 3. Amupuii mespustu. — Tomkent: ®an, 2010. —B5.117.

14 Mynnaxyxaesa K. Amumep Hapouii rasanuérujga TacaBBy(uii THMCOJ Ba Oaiumii caHbaTiap yHFYHJIUIW.
— Tomkent: Axagemnamp, 2019. —b. 150.

15 Uludag S. Tasavvuf terimleri sozIiigii. — Istanbul, 1995. — 239 s.
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Hagiqgat borgohi rahbari ishgi majoz ermish (1,375).

Tasavvuf ta’limotiga ko‘ra, Alloh taolo har bir yaratigda u yoki bu darajada
tajalliy etadi, biror-bir jon yoki narsa ilohiy nur jilvasidan xoli emas. Shuning
uchun ham ma’rifat sohiblari har bir zarrada Yaratuvchi jamoli va kamolining
in’ikosini ko‘radilar va shuning uchun butun ashyo va jonli mavjudotga muhabbat
nazari bilan garaydilar. Parvardigori olam yaratgan narsani sevish aslida uning
o‘zini sevishdir. Xuddi majozdan haqiqatga borgan kabi, jonli va jonsiz
mavjudotni sevish orgali ularning Yaratuvchisiga ishq ifodalanadi. Jumladan,
Amiriy ham quyidagi baytida “Sarv qomatli go‘zallar har gancha husnda tanho
bo‘lmasin, ular jamolining tomoshosidan magsad aslida ularni Yaratuvchisidir”, —
degan irfoniy hagigatni badiiy talgin giladi:

Sarvgomatlarni ruxsorin tamosho gilsa ham,
San erursan muddao, harchand bo ‘Isa bori xo ‘b (1,61).

Albatta, irfoniy she’riyatdagi haqiqiy va majoziy ishq ta’rifini ajrata bilish
ham kerak. Alisher Navoiy “Mahbub ul-qulub” pandnomasida tasnif qilgani kabi,
bir toifa galam ahli, fagat ilohiy ishgni kuylasa, boshqa toifada haqiqiy va majoziy
ishq tarannumi o‘zaro omuxta bo‘ladi, yana bir toifada esa majoziy ishq ta’rif-
tavsifi ustuvor®®. Aytaylik, Yusuf alayhissalom — go‘zallik timsoli sifatida mumtoz
she’riyatida haddi a’losida kuylanadi. Agar mahbuba husn-u jamolda undan ustun
qo‘yilsa, ko‘rkda sening oldingda Yusuf husni ham xira deyilsa, u o‘z-o0‘zidan,
ilohiy ishq mavzusida bo‘ladi, agar sen ikkinchi Yusufsan — Yusufi soniysan
deyilsa, bilingki, endi so‘z majoziy muhabbat bobida. Chunki Alloh taoloning
payg‘ambari uning o‘zidan ustun qo‘yilmaydi. Chunonchi:

Tui imro ‘z dar Misri muhabbat Yusufi soniy
Zi dunyo to ba ugbo sho ‘ri bozor ast az dastat (2,16).

“Bugun muhabbat Misrida sen ikkinchi Yusufsan — dunyodan to
gqiyomatgacha sodir bo‘ladigan barcha g‘avg‘o-to‘polonlar sen tufaylidir”.

Mana bunda esa ilohiy mahbubaga ishorani ko‘ramiz:

Jamoling jilvasin ko ‘rgan mahal Yusuf xijolatdin
Der erdi: “Zarramen, xurshidi ruxsoring erur ahsan!” (1,261)

Amiriyning irfonty she’rlarida quyidagi asosiy goyalar yetakchilik qiladi:
ilohiy ishgning dunyoviy muhabbatdan ustunligi; hayotning mohiyati va inson
umrining ma’nosi haqiqiy ishqda ekanligi; dunyoviy muhabbatning o‘tkinchiligi-
yu haqiqiy ishgning abadiyligi; ilohsevarlik dunyo hoy-u havaslarini ko‘ngildan
siqib chiqarishi; Haq ishqi insonning ko‘nglini poklab, xulqini komillashtirishi va
hokazo. Bu yuksak g‘oyalarni shoir tasavvuf istiloh va timsollari, irfoniy ma’no
kasb etgan an’anaviy obrazlar, ramz-u majozlar orgali badiiy talgin giladi.

Dissertatsiyaning ikkinchi bobi “Irfoniy istiloh va timsollarning badiiy
vazifalari” deb atalib, ikki faslni o‘z ichiga oladi. Bobning ilk fasli “Istiloh —
ma’no — mahorat” deb nomlanadi. Ta’kidlab o‘tish joizki, o‘zbek
tasavvufshunosligida obraz, timsol, istilonlarning hali-hanuz muayyan tasniflari
amalga oshirilmagan. Sharq mumtoz falsafasi va tasavvuf adabiyoti bilimdoni
N.Komilov ularni  umumlashma tarzda Kkinoya-timsollar deb yuritsa,

18 Hagowii A. T¥na acapnap tymiamu, X uuuk, 9-xum. — Tomkent, 2011, —B. 464,
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K.Mullaxo‘jayeva orif, rind, zohid kabi obrazlarni ham timsol deb oladi’. Biz esa
hozircha nisbatan shartli ravishda orif, zohid, faqir, soqgiy, pir kabi tasavvuf
adabiyoti qahramonlarini obraz; yuz, ko‘z, ko‘zgu, obi hayot, sabo kabi
ramzlashtirilgan so‘z va iboralarni timsol; tasavvuf ta’limotining o°ziga xos
tushunchalarini ifodalaydigan vahdat, kasrat, tajalliy, lomakon, fagr kabi
atamalarni istiloh o‘laroq tadqiq etdik.

“Alisher Navoiyning ko‘plab she’rlarida majoziy va irfoniy ma’nolar yonma-
yon yashaydi. Ularni har ikki ma’noda tushunish uchun ham imkoniyatlar yetarli
bo‘ladi”8, — deb yozgan edi adabiyotshunos B.To‘xliyev. Bu fikrlarni hech
ikkilanmay Amiriy ijodiga ham tatbiqg etish mumkin.

Vahdat — Alloh taoloning birligi, yagonaligi. Tavhid shaklida ham keladi.
Ayni tushunchaga binoan, olam va undagi barcha narsalar ilohiy nur jilvasidan
iborat. Tajalliy deganda ilohiy nurning jilvalanishi, namoyon bo‘lishi ko‘zda
tutiladi. G‘aybdan kelgan va ko‘ngilda zuhur etgan nurlar. Ilohiy nur jilvasi®®.
Amirty ijodida bu irfoniy istilohga ko‘p duch kelamiz. Jumladan, forsiy
g‘azallaridan birida shoir shunday yozadi:

Tangnoi dahr tab’amro kuduratxez kard,
Az tajalligohi vahdat in gadar duram hano‘z (2,141).

Vahdat tajalliygohi deganda, ilohiy nur manbayi, ya’ni olami quds
tushuniladi. Tangno — tor joy, tog‘ darasi, ikki tog® orasidagi yo‘l. Majoziy
ma’noda torligi jihatidan gabr, u dunyoga nisbatan, hatto bu dunyo ma’nosida ham
keladi. Kuduratxez — ko‘ngilni xira qiladigan, uni g‘am-qayg‘uga soladigan.
Baytdagi irfoniy tushunchalar ma’nosi oydinlashgach, endi uni mana bunday talqin
qilish mumkin: “Bu ko‘ngilni sigadigan tor dunyo ta’bimni shunchalik xira,
ko‘nglimni g‘amgin qilishiga sabab mening hali-hanuz yolg‘on dunyoga aldanib,
haqiqiy olamdan uzoqligimdandir”.

Faqr — tasavvufning o‘zak tushunchalaridan biri sanaladi. Faqr so‘zining
ma’nosi faqirlik, bechoralik, muhtojlik bo‘lsa-da, tasavvuf falsafasida u fagat
Allohga ehtiyojmandlik ma’nosini bildiradi. Faqr maqomiga etishgan kishi nafs
talablari, vujud ehtiyojlari, dunyo ne’mat-u lazzatlaridan qo‘l tortib, birgina
Hagning o‘ziga hojatmand bo‘ladi. “..faqr — Haqqa yetishga monelik giladigan
barcha to‘siqlar (o‘zlik, kibr-u havo, g‘urur, manmanlik, nafs talablari, mol-
mulk va mansab-joh orzusi va hok.)dan voz kechib, ko ‘ngilni Xudo nazargohiga
aylantirishdir”®,

Amiriy bir baytida “Boylar faqr orzusida, Xitoy hukmdorlari bizning
sopoldan yasalgan qadahimiz hasratida o‘tdilar”, — deb yozadi:

Dar orzuyi fagr guzashtand ag ‘niyo,
Fag ‘furi Chin ba hasrati jomi safoli most (2,45).

7 Bu haqida qarang: Komunos H. TacaBByd. — Tomkent: Esysum, 1996; Mymnaxyxaesa K. Amumep Hapowit
FazaméTrnaa TacaBBypuit THMCON Ba Oanuuii caHpaTiap yiryanura. — TomkeHT: “AxagemHamp”, 2019.

18 Tyxmues B. “Xony xaTunr xaémuaud, > capsu ryawys3op..” \\ Amumep Hasowuii. Fapoiiu6 yc-curap
(FasamnapHUHT mapX Ba n30X1apH). X KHAILHK, 5-KunL. — Tomkent: Y3kutobcaso, 2020. —b. 17.

19 Uludag S. Tasavvuf terimleri szliigii. — Istanbul, 1995. — 346 s.

20 Pamazonos H.H. Anumep Hapowuii wxonuna Gakp Tankuuu Ba Gaxup odpasu: ®umon. dan. 6yiinya danc. 10KT.
(PhD) aucc. aBt. — Tomkent, 2019. — b. 24.
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Ikkinchi bobning ikkinchi fasli “Tasavvufiy timsol va g‘oyaviy mazmun”
deb nomlanadi. Tasavvuf adabiyoti ramz-u majoz pardasiga o‘ralgan, istiloh va
timsollar tili bilan so‘zlaydigan adabiyot. Bu adabiyotda deyarli har bir so‘z
timsolga aylanadi, har bir timsol bir necha ma’no gatlamiga ega bo‘ladi. Hammaga
tushunarli bo‘lib ko‘rinadigan oddiy so‘z va an’anaviy timsollar ham muayyan
irfoniy hagiqgat va tushunchalarga ishora qgiladi. Jumladan, bir matla’sida shoir:
“Zulfing halgasi bilan bog‘liq ramzlarni Amiriy ko‘plab ma’no qirralari bilan
shunday keng va chuqur sharhlab beradiki, uni eshitib, eng nuktadon so‘z ustalari
ham qoyil qolib, unga tahsin o‘qiydilar”, — deb lutf etadi:

Ramzi halgai zulfung sharh etar Amir andoq,
Eshitib, gilur tahsin zufunun suxandonlar (1,113).

O‘z-o‘zidan bu sharhlar turli irfoniy ramz-u timsollarning shoir she’rlari
bo‘ylab tarqalib ketgan nazmiy talginlaridir. Bu talqginlar esa ilmiy tadqiq etishni
tagozo qiladi.

Amiriy ijodida uchraydigan tasavvufiy timsollar ko‘p va rang-barang — shoir
jjodida o‘zida irfoniy g‘oya va qarashlarni tashiydigan may (boda, sahbo, sharob),
mayxona (xumxona), qadah (jom, paymona, sog‘ar, sabu, ratli garon, surohiy,
xum), sabo (bodi sabo), xarobot, but, zunnor, oyina (ko‘zgu), obi hayot (obi baqo,
obi hayvon), oh, simob, hubob, jamol, noma, sing‘on kosa (safol), jomi Jam
(Jamshid), oyinai Iskandar, jilva, g‘amza, noz, itob, vola, savdo kabi so‘fiyona
timsollarni ham, tasavvufiy ma’no yuklanib, ilohiy ishq tarannumiga Xizmat
gildirilgan husn, yuz (oraz, ruxsor), ko‘z, qosh, soch, zulf, xol, lab, xat, zaqan
(zanaxdon), qad, kiprik (mujgon), og‘iz, bo‘sa, bel kabi an’anaviy tashbehlardan
o‘sib chigqan timsollarni ham, Xudo va banda, oshiq va ma’shugning o‘zaro
tagozodorlikdagi munosabatini o‘zida aks ettiradigan sham va parvona, qatra va
ummon, quyosh va zarra, quyosh va soya, kufr va iymon singari timsollar juftligini
ham ko‘ramiz.

D.Quronovning yozishicha, “...ramzlashtirish — “mutlaq go‘zallik”, “asliy
go‘zallik”, “mutlaq haqiqat”, “haqiqat” singari turlicha nomlar bilan yuritilsa-da,
bitta magsad — Haqni anglashga qaratilgan. Ayni chog‘da, ramz ishora qiladi,
xolos, ya’ni bilish amalining natijasi mudom anglash-anglamaslik chegarasida
goladi. Shu bois, moddiy va ma’naviy reallikdagi hamma narsa ramz (simvol)dirki,
ularning har biridan ilohiy nur taraladi, har birida Yaratgandan nedir bor. Demak,
Xudoni tanish uchun, eng avval, shu ramzlarni ko‘ra olish, mazmun-mohiyatini
tushunish lozim”?,

Ma’shuqa og‘zining ko‘rib bo‘lmas darajada mo‘jazligi uchun ham irfoniy
she’riyatda u yo‘qlikning sifati bo‘lib keladi. Shuning uchun ham shoir bir baytida
har gancha tafakkur aylab ham og‘zing siridan xabar topolmadim, o‘zing so‘zga
og‘iz ochki, men ham og‘zing borligidan voqif bo‘lay, ham ilohiy asrorlardan
ogoh, deb lutf etadi:

Taammul birla og zing nuktasidin o ‘Imadim g ‘ofil,
Takallum ayla mango, kashfi asrori nihon keltur (1,86).
Ma’shuqning qilday nozik beli oshiq xayolining daqiqligini ham tamsil etadi.

[3

21 Quronov D. Adabiyot nazariyasi asoslari. — Toshkent: Akademnashr, 2018. — B. 440-441.
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Bel ilohiy nazokat ma’ nosida ham keladi??. Shuning uchun ham uning og‘zi va beli
bu she’riyatda bor-u yo‘gning sifatida bo‘lib keladi: bor deganda bel, yo ‘g deganda
og‘izga ishora qilinadi. Jumladan, Amiriy ham quyidagi baytida mahbubamning
og‘zi-yu beli xayolida halovat nimaligini bilmayman — uning adam bilan vujudi
yo‘g‘-u borimga dushmandir deya, istiora yo‘li bilan adam deganda og‘ziga, vujud
deganda beliga ishora giladi:

Emas rohat nasibim beli-yu og zi xayolidin,

Adam birla vujudi yo ‘q ila borimg ‘a dushmandur (1,80).

Oyina timsoli talginida Amiriy Navoiyga emas, Bedilga ergashadi. Chunki
Navoiy ijodida asosan nafs va dunyo g‘uborlaridan poklanib, shaffof ko‘zguga
aylangan pok ko‘ngilda ilohiy jamol jilvalanishi turli jihatdan talqin qilinadi.
Bedilda esa bu timsol keng va sergirra mohiyat kasb etadi. Amiriy g‘azallaridagi
“Sening diydoring jilvasi tufayli hayratda ma’no-yu, yuzing mehri tufayli oyinada
fayz mavjud” kabi baytlar, aynan Bedilning ilhombaxsh ta’siri mahsuli:

Hayrat namak az jilvai didori tu dorad,
Oina shud az mehri ligoyat mutalazzaz (2,133).

Iskandar ko ‘zgusi, Jamshid jomi, oyinai jahonnamo, jomi jahonnamo, oyinai
getinamo kabi timsollar ham oyina istilohining ma’nodoshlari sifatida irfoniy
she’riyatda keng qo‘llanadi. Chunonchi, Amiriy Navoiyning “Qasrning har
kunguri uzra balo toshimidur” misrasi bilan boshlanadigan g‘azaliga bog‘lagan
taxmisida salafining “Qo‘lida gadah-u uning ichidagi mayda butun ahvolini ko‘rib
turgan bu kishi Jamshidmi yoki mayxonadagi bir bechorami”, — mazmunidagi
baytiga mana bunday misralar ilova giladi:

Jon etar yuz shavq ila ul rind istigbolini,

Dayr ichida mastligdin bilmas o ‘z ahvolini,

Ko r, Skandar ko zgusidur, jomi Jam timsolini,

ligida jomu ko ‘rar may ichra olam holini,

Yo Rab, ul Jamshid yo mayxona galloshimudur? (1,404)

Bir-birini tagozo giladigan timsollar juftligi ham Xudo va banda, oshig va
ma’shuq munosabatlarining badiiy talqinlariga xizmat qiladi. Amiriy o‘z badiiy
magsadi ifodasi uchun irfoniy istiloh va timsollardan mahorat bilan foydalanib,
ular vositasida o‘zining ko‘plab irfoniy g‘oya va qarashlarini ilgari surgan. Oyina
timsolida inson ko‘ngli bilan bog‘liq masalalarni, may vositasida muhabbat
girralarini, quyosh va zarra orgali Xudo va banda munosabatlarini har tomonlama
keng va chuqur talgin gilgani shular jumlasidandir.

Dissertatsiyaning uchinchi bobi “Tasavvuf adabiyotining obrazlar tizimi”
deb ataladi. Bobning ilk fasli “Irfoniy she’riyatning asosiy obrazlari’ deb
nomlanadi. Har bir adabiyotning o‘z qahramonlari bo‘lganidek, tasavvuf
she’riyatining qahramonlari ham butun bir silsilani tashkil etadi. Bu gahramonlarni
irfoniy she’riyatda bajargan vazifalariga qarab bir necha guruhga bo‘lib o‘rganish
mumkin. Jumladan, Amiriy ijodi misolida bu gahramonlarni quyidagicha tasnif
qilsa bo‘ladi: ma’shuq, oshiq, raqib; pir, murid (tolib, solik), orif, darvesh

22 A6nynnaeB A. Kuckaua cyduéna nyratnap / TacasByd Ba yHMHI HamMosHAanapu (MIMHii-oMMaboI pHucona). —
Tomxkent, 2009. —b.196.
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(qalandar), barahman; soqiy, rind, mug‘bacha, tarso; shayx, zohid, muhtasib, voiz,
nosih, tabib, hakim, qosid; Nuh, Iso, Xalil (Ibrohim), Muso, Ya’qub, Ayyub,
Yunus, Yusuf, Sulaymon, Muhammad, Xizr, Idris kabi payg‘ambarlar;Vays ul-
Qaran, Mansur (Halloj), Bahouddin Nagshband kabi mashhur avliyolar; Jamshid,
Iskandar, Mahmud singari shohlar va hokazo.

Bu gahramonlarni yana irfoniy she’riyatdagi tasvir va talginiga ko‘ra ijobiy va
salbiy obrazlar sifatida ikki katta guruhga ajratish mumkin. ljobiy gahramonlar:
ma’shuq, oshiq, pir, murid (tolib, solik), orif, darvesh (qalandar), soqiy, rind,
gosid; salbiy gahramonlar: raqib, shayx, zohid, muhtasib, voiz, nosih, tabib, hakim.

Irfoniy istilohlar, fagat islom dini doirasida cheklanib qolmay, ular orasida
otashparastlik, nasroniy, buddaviylik diniga oidlari ham ko‘p uchraydi. Bu holni
Amiriy ijodida ham ko‘ramiz. Jumladan, ayrim baytlarida majusiylik bilan bog‘liq
pirt mug‘on, dayr, xarobot kabi obrazlar va istilohlarga duch kelamiz:

Bu kun piri mug ‘on tagrir gildi jomi may vasfin,
Burung ‘i zuhd-u tagvodin pushaymondurman, ey soqiy!(1,319).

Ya’ni: “Ey soqiy, bu kun mug‘lar piridan may qadahi vasfini eshitib, shu
paytgacha amal gilib kelgan zuhd-u tagvolarimning baridan pushaymon bo‘ldim”.

Piri mug‘on — mug‘lar piri degani. Mug® deb otashparastlik diniga mansub
kishiga aytiladi va u zardushtiylik ta’limidan ta’lim beradigan majusiylar ruhoniysi
hisoblanadi. Irfoniy istilohda piri mug‘on mayxona boshlig‘i, mayfurush sifati
bilan ma’naviy murshid, yetuk pir, komil inson ma’nolarini bildiradi?. Keltirilgan
baytda ham mug ‘lar piri — ma’naviy rahbar, may — ilohiy ishqg, gadah — oshiq
ko‘nglini tamsil etib kelyapti. Ma’rifat sohibi bo‘lgan orif insondan haqiqiy ishq
vasfini eshitgan tolib ilohiy mahbubaning oshig‘iga aylanadi. Bu baytni komil
pirdan ma’rifiy saboq olgan muridning Haq mohiyatini anglagani ma’nosida ham
talgin etish mumkin.

Tasavvuf adabiyoti gahramonlarining bir gismini esa salbiy gahramonlar
tashkil etadi. Bu toifa gahramonlarning boshida raqib obrazi turadi. “Raqib —
sevishganlarni ajratib turuvchi shaxs, shu xususiyatlarni jamlagan obraz bo‘lib
gavdalanadi®®. Ragib deganda mumtoz she’riyatda oshiq bilan ma’shuqning
orasini buzuvchi shaxs ko‘zda tutilsa, irfoniy she’riyatda bu obrazning mazmun-
mundarijasi nithoyatda keng bo‘lib, Haq va banda o‘rtasidagi dunyo va uning
ne’matlaridan tortib, inson jismi va nafsigacha bo‘lgan qator moddiy tushunchalar,
oshigni ma’shuqgdan ajratib turgan jongacha dushman hisoblanadi. B.To‘xliyevning
yozishicha: “Raqib “yor” va oshiq orasidagi salbiy kuch sifatida talqin etiladi.
Oshiq uchun raqib yor huzuridagi ortigcha odam bo‘lsa, so‘fiyning raqibi dunyo va
shayton sifatida taqdim etiladi”®. Tasavvuf she’riyatining qahramoni
ma’shuqganing o‘ziga diydorini ko‘rsatmayotgani va vasliga yetkazmayotgani
uchun xayolida u ragib bilan birga deb tasavvur giladi — bu she’riyatda
ma’shuganing hamisha raqib bilan birgaligi, unga iltifot ko‘rsatishi, uni vaslidan

23 Bu ma’lumotlar hagida qarang: Casoxomuit C.0K. ®apxaHru MCTHIOXOT Ba TabOMpoTH Updonuii. — Texpon, 1379
(x.-mr.). — C. 217.

24 Komuos H. TacaBByd éku KOMMI MHCOH aXJIOKH. Bupunun kuto6. — Toukent: Esysun, 1996. — B. 171.

% Tyxnues b. Illapx Ba ynra Kyitunaaurad acocuii tana6nap \\ Anumep Hasouii. Fapoiin6 yc-curap (FazannapHusr
rapX Ba H30XJapH). X KWIUIHK, 4-KUI. — TOMIKeHT: 3731<I/1T06caBzL0, 2020. -b.10.

19



bahramand etishi bilan bog‘liq tasvirlarning ko‘pligi shundan. Amiriy ijodida ham
ragib turli rakurslarda mazammat gilinadi. Jumladan, quyidagi baytida gul tikanga
bag‘ridan joy bergani kabi ma’shuqa ham hamisha raqibni visolidan bahramand
giladi deb hasrat giladi:

G ‘ayr boshini ayog ‘ida sarafroz qilur,

Husn gulzorida gilg ‘on kabi gul xorg ‘a lutf (1,152).

O‘zidan iltifotini darig® tutgan ma’shuqa oshigning nazdida raqibga marhamat
ko‘rsatadiganday tuyuladi. Amiriyning “rashk” radifli g‘azalida oshigning
ma’shuqaga raqib bilan bog‘liq iddaolari o‘zining har tomonlama keng va chuqur
badiiy talginini topgan.

Amiriy tasavvuf she’riyatidagi an’anaviy obrazlardan o‘zining badiiy
magsadi yo‘lida foydalanib, ularning yangi qirralarini kashf etgan. Jumladan, shoir
ijodida oshiqg fagat bechora, xoksor, kamtarin emas, ayni paytda ishq mulkining
amiri, muhabbat mamlakatining sultoni va hokazo. Ma’shuga siymosida bir
paytning o‘zida ham majoziy, ham haqiqiy mahbubani ko‘zda tutish orqali
oshiqona va orifona g‘azalni o‘zaro uyg‘unlashtirib yuboradi. Yoki g‘azallarida
ishg va havasni ajratolmagan yengiltak va beqaror bulhavas tanqidi keng o‘rin
tutib, u yetakchi obrazlardan biriga aylangan: goh ishq yukini ko‘tarish, ranjini
tortishga tobi yo‘qligiga ko‘ra raqibni bulhavasga tenglashtirsa, goh bulhavasni
jaholati jihatidan ko‘rshapalakka nisbat beradi. Ilohiy ma’rifatdan mosuvo zohidni
esa nozik ma’nolarni ham tark etolmaydigan nodon, komillikdan bebahra noqis va
g‘o‘r kimsa sifatida mazammat etadi.

Bobning ikkinchi fasli “Tarixiy siymolar irfoniy she’riyat ideallari sifatida”
deb nomlangan. Tasavvuf she’riyati irfoniy istilohlar, so‘fiyona timsollar bilangina
ish ko‘rib qolmay, o‘z g‘oya va qarashlari ifodasi va targ‘ibi uchun hayoti va
faoliyati ayni maslakka muvofiq kelgan qator payg‘ambarlar, avliyolar,
hukmdorlar, darveshlarga talmeh san’ati vositasida keng murojaat gilib, ular shaxsi
bilan bog‘liq ibratli jihatlar va hodisalarni namuna qilib ko‘rsatadi. Nuh
alayhissalom va to‘fon, Nuh alayhissalom va uzoq umr, Ya’qub alayhissalom va
qayg‘u kulbasi, Ya’qub alayhissalom va ayriliq alami, Yusuf alayhissalom va
husn-u malohat, Sulaymon alayhissalom va sha’n-u shavkat, Ayyub alayhisalom
va sabr-u toqat, Iso Masih va o‘likka jon ato etish, Iso alayhissalom va igna, Iso
alayhisalom va quyosh, Xizr va obi hayot, Muhammad alayhissalom va faqr,
Muhammad alayhissalom va shafoat bilan bog‘liq talmeh san’ati vositasida ijod
gilingan bayt-u misralar shular jumlasidandir.

San’atkor shoir Amirty 1jodida ham o‘tmish she’riyatining faol
qahramonlariga aylangan payg‘ambarlar, xususan, Nuh, Xizr, Sulaymon, Ya’qub,
Yusuf, Muso, I1so Masih kabi payg‘ambarlar bilan bog‘liq turli-tuman mo‘jizalar,
ibratli vogea-hodisalarga ishoralarga ko‘p duch kelamiz. Ulardan shoir o‘z oldiga
qo‘ygan badily magsadini go‘zal va ta’sirchan ifodalash, o‘quvchilarni haq yo‘lga
da’vat etish va ularga pand-nasihat gilish magsadida mohirlik bilan istifoda etadi.
Chunonchi, Amiriy turkiy va forsiy devonidagi g‘azallarida 20 marta Xizr (a.s.),
18 marta Iso (Masih), 17 marta Yusuf, 11 marta Sulaymon (a.s), 3 martadan Muso
(a.s) va Ya’qub (a.s), 2 martadan Nuh (a.s) va Idris (a.s), 1 martadan Xalil
(Ibrohim a.s), Ayyub (a.s), Yunus (a.s) obraziga murojaat gilgan. Mashhur
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hukmdorlardan esa Iskandar 18, Jamshid 13, Mahmud (G‘aznaviy) 2, avliyolardan
Mansur Halloj 3, Uvays Qaraniy 1 o‘rinda zikr gilingan. Bahouddin Naqgshbandga
bag‘ishlab esa alohida forsiy g‘azal bitgan.

Amiriy ijodida o‘zining keng tasvirini topgan tasavvuf adabiyoti gahramoni
bo‘lgan tarixiy shaxslarni quyidagicha tasnif qilish mumkin: irfoniy she’riyatning
asosiy gqahramoni bo‘lgan payg‘ambarlar: Nuh, Iso (Muso), Xalil (Ibrohim), Muso,
Ya’qub, Ayyub, Yunus, Yusuf, Sulaymon, Muhammad, Xizr, ldris; tasavvuf
olamida mashhur bo‘lgan avliyolar: Mansur (Halloj), Vays ul-Qaran, Bahouddin
Nagshband; tasavvuf she’riyatida keng murojaat qilingan shohlar: Jamshid,
Mahmud G‘aznaviy (va Ayoz).

Ma’lumki, komil inson deganda tarigat yo‘liga kirib, riyozat chekish
natijasida ilohiy sifatlarni egallagan orif insonlar, valiy zotlar ko‘zda tutiladi.
Amiriy uchun komil insonning mukammal namunasi, avvalo, bu — Muhammad
alayhissalom, keyin aziz-avliyolar, so‘ng yetuk pirlar, orif zotlar. Amiriy na’t
g‘azallarida payg‘ambarimizning sifatlari, xususiyatlari, shafoatlari, mo‘jizalari,
nurlarini vasf etadi. Shoir na’tlarini o‘qigan kishi, eng komil inson — bu
Muhammad payg‘ambar ekanligini bilib oladi. Jumladan, mana bu baytida inson
xilgati mukarramlik toji bilan sharaflanganidan buyon Odam alayhissalomga sen
kabi bir o‘rinbosar dunyoga kelmadi deb ta’riflaydi:

To mukarram bo ‘Idi inson toji “karramno” bila,
Kelmadi hargiz xalifazodaye sandek xalif (1,154).

Karramno — mukarram qildik. “Va lagad karramno bani odama” (Odam
zurriyotlarini  ulug® qilib yaratdik) (Qur’oni karim, “Al-isro” surasining
70-oyatidan).

Muhammad alayhissalomdan keyin boshqa payg‘ambarlar uning komillik
yo‘lini davom ettirganlar. Alloh taolo hikmati sirlaridan xabardor qilib, zalolatga
botganlarni ma’rifat yo‘liga da’vat qilish uchun payg‘ambarlar tanlandilar.
Payg‘ambar va xalifalardan keyin avliyolar komil insonlar sifatida ta’riflanadi.
Avliyolardan Uvays Qaraniy, Mansur Halloj, Bahouddin Nagshbandlar tagdiri va
faoliyati Haq oshiqlariga ibrat o‘laroq ko‘rsatiladi.

Rohi junun purxatar, bori muhabbat garon,
Na’razanon meravad ushturi Vaysi Qaran (2,265).

Telbalik yo‘li xatarli, muhabbat yuki og‘ir, shuning uchun ham Uvays
Qaraniyning tuyasi zo‘riqib na’ra tortib boradi. Bu yerda Muhammad alayhissalom
xonadoniga beqiyos ixlos va muhabbati tufayli Uvays Qaraniyning Hazrat Alining
dushmanlariga garshi tuyasi bilan Ko‘faga borib jang qilgani va shu urushda
shahid ketganiga ishora gilinmogda.

Uvays Qaraniy uvaysiya tarigatining asoschisi hisoblanadi. Uvaysiylik tarigat
yo‘liga kirgan solikni o‘tgan buyuk zotlarning ruhi kelib tarbiyalashidan iborat
ogim. Masalan, mashhur mutasavvif shoir va avliyo Farididdin Attor Mansur
Halloj, Bahouddin Nagshband Abdulholiq G°‘ijduvoniy ruhoniyatidan tarbiya
topganlar. Shoira Uvaysity ham g‘azallarida mashhur Uvays Qaraniy ruhidan
tarbiya topib, o‘ziga ayni taxallusni olganiga ishora qiladi?®.

2 Bu hagida qarang: Onum C. Wik, ommk Ba Mabuiyk. — Torkent: ®an, 1992. — B. 69-72.
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“Analhaq” — “Men — hagman”, — degani uchun dorga osilgan Mansur Halloj
(858-922) tufayli Sharg mumtoz she’riyatida dor ilohiylashtirilgani ma’lum.
Mansur kabi dorga boshini tutish orzusi bilan Mashrabning: “Ming Analhaq
keladur Mansur osilg‘an dordin”, — deb yozishi bejiz emas. Quyidagi bayt ham
Mansur Halloj taqdiriga ishora giladi:

Ko ‘ngul ovora bo ‘lkim, mone’i vasl o ‘Idi nodonlig ",
Sango kim aydi ag ‘yor oldida ishqgingni izhor et?(1,62)

Hukmdorlardan Jamshid va u ixtiro qilgan qadah, Mahmud G*‘aznaviy va xos
nadimi o‘rtasidagi muhabbat Amiriy she’riyatida keng tarannum qilinadi. Ayoz —
g‘aznaviylar sulolasi hukmdori Mahmud G‘aznaviyning avval oddiy quli bo‘lib,
sodiq xizmatlari va go‘zal xulqi bilan keyin uning xos nadimiga, eng yaqin
musohibiga aylangan. Mahmud va Ayoz o‘rtasidagi pok hamda beg‘araz ishq
Sharq she’riyatining asosiy mavzularidan biri bo‘lib, shoirlar tomonidan keng
kuylangan.

Amirlty o‘z g‘azallarida badily magsadi ifodasi uchun payg‘ambarlar,
avliyolar va hukmdorlar bilan bog‘liq voqealar, payg‘ambarlarning mo‘jizalari,
avliyolarning karomatlari va hukmdorlarning ibratli faoliyatlari tasviridan mahorat
bilan foydalangan.

UMUMIY XULOSALAR

1. Amiriy Sharqg mumtoz so‘z san’atidagi ilg‘or an’analar doirasida ijod qilib,
she’rlarida o°ziga xos nozik va teran fikrlar, yangi va go‘zal tashbehlar, jozibador
va ta’sirchan tasvirlar bilan noyob badiiy kashfiyotlar yaratgan mahoratli shoirlar
sirasiga kiradi. U irfonly mazmun o‘z aksini topgan, tasavvufiy motivlar
ifodalangan she’rlarida ham shu yo‘ldan borganligi ma’lum.

2. Amiriy ijodida irfoniy g‘oya va qarashlar keng o‘rin tutishi, tasavvufiy ruh
va mazmun bo‘rtib turishining bir necha hayotiy asoslari bor: birinchidan,
Umarxonning asli tabiatida, fitratida tasavvufga moyillik bo‘lgan; ikkinchidan, u
naqgshbandiya tarigati keng tarqalgan va faol amalda bo‘lgan muhitda voyaga
etgan; uchinchidan, o‘z davrining mashhur murshidi va sulolasining oilaviy piri
bo‘lgan Muhammad Ya’qub huzurida tasavvufdan saboq olgan va o°‘zi ham
naqgshbandiya tariqatida bo‘lgan; to‘rtinchidan, tasavvuf falsafasi bilan bagamti
rivojlanib kelgan Sharq mumtoz so‘z san’ati va sof irfoniy adabiyotdan
ta’sirlangan va ilhomlangan.

3. Amiriy ijodida ilohiy ishg tarannumiga bag‘ishlangan she’rlar ham,
majoziy muhabbat tasviriga oid she’rlar ham, haqiqiy va majoziy ishq ifodasi
o‘zaro omuxta bo‘lib ketgan she’rlar ham mavjud. Binobarin, shoir ijodida Alisher
Navoiy “Mahbub ul-qulub” pandnomasida alohida ta’kidlab ko‘rsatgan har uchala
1shgqa xos nazmiy namunalarni ko‘rishimiz mumkin. Bu hol shoir ijodining mavzu
va tasvir jihatidan rang-baranggina emas, shu bilan birga ifoda va uslub jihatidan
murakkabligini ham ko‘rsatadi.

4. Tasavvuf she’riyati — ramz-u majoz qatiga o‘ralgan, istiloh va timsollar
orqali ifodalangan ishoralar tili bilan so‘zlaydigan she’riyat. Amiriy she’riyati ham
ana shunday gavat-qavat ma’no qirralariga ega bo‘lib, tasavvuf falsafasining asosiy
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g‘oya va qarashlari, irfoniy adabiyotning ramz-u timsollaridan yetarli darajada
xabardor bo‘lmagan o‘quvchining bu she’rlarni butun teranligi bilan tushunib
yetishi qiyin. Bundan tashqari irfoniy istilohlar nihoyatda nozik va serqirra bo‘lib,
ular orasida nafaqat islom dini bilan bog‘liq, balki majusiy va nasroniy diniga oid
istiloh va timsollar ham ko‘p uchraydiki, ular o‘zaro uyushib, o‘ziga xos ma’no
tizimini hosil giladi.

5. Amiriy hamd va na’t g‘azallarida ham Alloh taologa madh-u sano o‘qish va
unga munojot qilish, Muhammad alayhissalomni ta’rif-tavsif etish va uning
shafoatidan umid aylash, islom ta’limotining inson kamoloti bilan bog‘liq
ma’naviy-axloqiy talablarini targ‘ib qilish bilangina kifoyalanib qolmay, ularda
o‘zining qator irfoniy g‘oya va qarashlarini ilgari suradi, tasavvuf adabiyotining
oliy ideallarini tarannum etadi.

6. O‘zbek tasavvufshunosligida irfoniy she’riyat hozirgacha umumiy yo‘sinda
o‘rganilib, bu borada muayyan tasniflar amalga oshirilmagan. Shuning uchun
dissertatsiyada oshiq, ma’shuq, raqib, zohid, soqiy kabi tasavvuf adabiyoti
gahramonlari obraz; may, qadah, mayxona, yuz, lab, og‘iz, xat, soch, ko‘zgu
(Iskandar oyinasi, Jamshid jomi), obi hayot, singan safol kabi ramzlashtirilgan so‘z
va iboralar timsol; tasavvuf ta’limotining o°‘ziga xos tushunchalarini ifodalaydigan
vahdat, kasrat, tajalliy, o‘zlik, faqr, junun, jazba kabi atamalar istiloh sifatida
ko‘rib o‘tildi. Tasavvuf she’riyatida o‘zining keng va rang-barang tasvirini topgan
payg‘ambarlar, avliyolar, hukmdorlar esa tarixiy obrazlar o‘laroq tadqiqot
doirasiga tortildi. Amiriy ijodida irfoniy mavzu ifodasi shoir she’rlarida ko‘p
ishlatilgan so‘fiyona istiloh, timsol va obrazlar misolida tadqiq etildi.

7. Tasavvuf adabiyotida mavjud an’anaga ergashib, Amiriy ham oz ijodida
Alloh taolo, Muhammad alayhisssalom, yetuk pir va komil insonlarni yor,
mahbuba, jonona sifatlari bilan majoziy yo‘sinda hayot go‘zali kabi ta’rif-tavsif
etib qator she’r, band va baytlar yaratadi.

8. Har ganday adabiyotda bo‘lgani kabi tasavvuf adabiyoti ham o‘zining
ijjobily va salbiy xarakterdagi rang-barang gahramonlari silsilasiga ega. Bu
gahramonlar irfoniy g‘oya va qarashlarni badily yo‘sinda talqin va targ‘ib qilishga
xizmat qiladilar. Amirty ham o°‘z 1jodida turli yo‘nalish va xarakterdagi bu
qahramonlar tasviridan o‘zining badiiy magsadi ifodasi uchun mahorat bilan
foydalangan.

9. Tasavvuf adabiyoti qahramonlari mashhur payg‘ambarlar, avliyolar,
hukmdorlar, yetuk pirlar va komil insonlardan iborat. Bu ma’naviyat
rahnamolarining bani basharga o‘rnak bo‘lgulik mazmunli hayoti, ibratli faoliyati,
ular bilan bog‘liq turli sarguzasht va voqgealardan shoirlar she’rlarining jozibasi va
fikrlarining ta’sirchanligini ta’minlash uchun mahorat bilan foydalanib kelganlar.

10. Amiriy ijjodida Sharq mumtoz she’riyatida keng qo‘llangan irfoniy istiloh,
timsol va obrazlarning deyarli barchasini ko‘ramiz. Ayni jihatdan, shoir she’rlarini
irfoniy istiloh, timsol va obrazlarning badiiy talqinlari jihatidan o‘rganish nafaqat
Amiriy adabiy merosini, shu bilan birga boshqa mumtoz so‘z san’atkorlari
asarlarini o°‘qib tushunishga ham muayyan darajada ko‘maklashadi.
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INTRODUCTION (Doctor of Philosophy (PhD) dissertation abstract)

The relevance and necessity of the dissertation topic. In world literature,
special attention is paid to the study of classical works from the perspective of the
reflection of mystical motifs and symbolic and figurative meanings reflected in
mystical symbols. Because without knowing the diverse meanings of mystical
terms, symbols and images, it is impossible to fully and deeply understand the
content and essence of works created in the past. It is known that the views of the
Sufis on divine love and the perfect person have been a special inspiration to
creative people for centuries.

Scholars from countries around the world, including Germany, England, the
Russian Federation, Turkey, Tajikistan, and Azerbaijan, have conducted a number
of studies on the role of mystical terms and symbols in the literature of the past,
including artistic interpretations of Sufi philosophy in Uzbek literature, in their
research.

Many studies aimed at comprehensively studying the ancient sources of
Uzbek classical literature, the religious-mystical, spiritual-enlightenment
foundations that gave impetus to its development, emerged during the years of
independence. During this period, a wide path was opened to religious values, and
in the course of comprehensively studying Islamic teachings and the philosophy of
Sufism, examples of Uzbek classical literature in a religious-mystical spirit also
became an important object of study. As a result, examples of past literary works
began to be studied from the perspective of the Islamic and mystical ideas and
views reflected in them. After all, as the President of the Republic of Uzbekistan
Sh.M. Mirziyoyev emphasized: “Literature is a vital element in the life of society
in deeply entrenching noble values and traditions, in particular, The spiritual and
intellectual potential of our people, especially the younger generation, in raising
consciousness, thinking and worldview, to the Motherland, A harmonious person
who lives with a sense of love and loyalty to his people "is of incomparable
importance in educating the individual *. "

The life-giving humanistic ideas of Sufi philosophy, which drank water from
the source of the spiritual and moral views of Islam, have found their broad and
diverse expression in Uzbek classical poetry for centuries. The fact that these
mystical ideas and views, terms and symbols, artistic interpretations of literary and
historical images are studied on the example of Amiri's work also determines the
relevance and importance of this research work. Because through these terms,
symbols and images, Amiri put forward his mystical views, and at the same time
they served to express the artistic purpose in the poet's poems.

The President of the Republic of Uzbekistan No. PF-4797 dated May 13,
2016 “On the establishment of the Tashkent State University of Uzbek Language
and Literature named after Alisher Navoi”, Resolution No. PQ-2995 dated May 24,

1 ¥36exncron PecrryGmukacu [pesunentu 1IL.M. Mupsuéesuunr 2017 iinn 13 centabpaaru 11K-3271-con «Kuto6
MaxCyJIOTJIapUHU HAIIp STHII Ba TapKATHII TU3MMHHU DPUBOXKIAHTHPHIL, KMTOO MyTOJIaacd Ba KHUTOOXOHJIMK
MaQIaHUSTHHU OLIMPHUIN XaMJa TapFU0 KIIUII OYiiuda KOMIUIEKC Yopa-Tal0upiap NacTypH TYFpUCHIATH KapopH //
Xank cy3u. — 2017. — 14 cents6ps. http://www.
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2017 “On measures to further improve the system of preservation, research and
promotion of ancient written sources”, Resolution No. PQ-2789 dated February 17,
2017 “On measures to further improve the activities of the Academy of
Sciences, the organization, management and financing of scientific research work”,
Resolutions No. PQ-3271 dated September 13, 2017 “On the Program of
Comprehensive Measures to Develop the System of Publishing and Distribution of
Book Products, Enhance and Promote the Culture of Book Reading and Reading”,
Law No. O'RQ-576 dated October 10, 2019 “On Science and Scientific Activity”,
Decree of the Cabinet of Ministers of the Republic of Uzbekistan No. 124-F dated
February 16, 2018 “On Holding an International Conference on Current Issues of
Studying and Promoting Uzbek Classical and Modern Literature at the
International Level”, Decree No. PF -5850 dated October 21, 2019 “On Measures
to Radically Increase the Authority and Status of the Uzbek Language as the State
Language” and This dissertation research serves to a certain extent in the
implementation of the tasks set forth in other regulatory legal documents related to
this activity.

The research to the priority areas of development of science and
technology in the republic.

Dissertation research on the development of science and technology of the
republic 1. “ Social, legal, economic, cultural, spiritual and educational
development of an information society and a democratic state, development of an
innovative economy” carried out in accordance with the priority direction.

Level of study of the topic. Various levels of research have been conducted
on the life, work and creativity of Amiri. In particular, scholars such as Sadriddin
Aini, Abdurauf Fitrat, Vadud Mahmud, Miyon Buzruk Solihov, Olim
Sharofiddinov, V.Zohidov, V.Abdullayev, A.Qayumov, M.Qodirova, T.Jalolov,
P.Qayumov, A.Qayumov, M.Qodirova, Z.Qobilova, A.Erkinov, O.Juraboyev have
studied the biography of the poet Zullisonayn, the literary environment he
belonged to, and his Turkic and Persian heritage to one degree or another 2,

2 Qarang: Hamynau ana6uétu Toxuk. XKamb kynanna: Cagpupaun Aiuuit. — M., 1926. — C. 195-197; A6aypayd
@urpar. Tannanran acapiap. I sxung (Mnmuii acapnap). — Tomkent: MabnaBust, 2000. — b. 59-60; Banyn
Maxmyn. Tamnanran acapiap. — Tomkent: MabHasust, 2007. — 5.84-90; Muéu Byspyk. Vpra Ocué Ba y36ex
anabuéTi Tapuxura ymymumii Kapamr 1-xuem. — Tomkent: Y3mamp, 1930. — b. 74-86; V36ex anaGuétu tapuxu
xpecromatusicu. XV—-XIX acpnap. Omuii mepmaroruka VKyB woptiaapu yuyH. TysyBum O.lllapaduaauHoB. —
Tomkent, 1945. — b. 179-190; 3oxumoB B. V36ek anaduétn tapuxugan. — Tomxkent: 1961. — b. 324; A6mymnnaes B.
V36ex anabuétu Tapuxu. Mkkurun kuto6 (XV acpman XIX acpHMHI HKKHHUM spMuTaua). — TOIIKEHT: YKUTYBUH,
1964. —b.118-120; Xamonos. T. V36ex moupanapu. — TomkeHnT: Axabuér Ba campat, 1980. —b. 38-43; 73-85;
Katomos I1. Taskupan Karomuii. — Tomkent, 1998. — b.107—-111; KaromoB A. Kykon amabuii myxutu. — TOIIKEHT:
dan, 1961. — b. 279; Konuposa M. Amupnwuii / Anabuit mepoc, 2-kuto6. — Tomkent, 1971. — b. 102-112; Amupuii.
Jeson. Hampra taii€pnoBun M.Koaupoa. — Tomkent, ®an, 1972; DOpkunoB A. KykoH Xykmpopu YmapxoH
(1810-1822) kytyOxoHnacu Macanacu / “Amupuii Ba KykoH anabuii MyxuTu” MaB3ycugard PecrnyOiika HIMHiA-
amanuidi amwkymanu marepuaiuiapu. Kykxon, 2017 imn, 8-9 aBrycr. — Tomkent: Tamaddun, 2017. — b. 66-69;
OpkuHOB A. Kykon xykmpopu YmapxoHHuHr (1810-1822) maxcuit yu myxpu // Mepoc. 2015, Ne2—-3, 131-137;
OpkuaoB A. “Ontun bemmk” adcomacm Ba [Jlakukmit CamapkanamiiHuar “baxtu€proma” acapm // JKaxon
anabuétu,2014, 4-con. — b. 181-188; XKypaboeB O. Hakmbanaus Ba Kykon amabuii myxutu / “HaxmbGanmwst
TabJIMMOTH Ba MWIUIMH MabHaBUATUMH3~ MaB3yWJard peciyOnuka HIMHH-aManuil aHkyMaHH MaTepHaJUIapHu. —
Byxopo, 2008. —b. 74; XKypaboes O. Wnoxwuii Tapanrymiap coxudu // 2009 itmn 11 cenradps. — b. 4; Kobunosa 3.
Awmwupuii Ba yHUHT anabuit haomusta: Owin.an.HOM3. ...quc... — TomkeHT, 2007; Qobilova Z. Badiiy ijodda ta’sir va
izdoshlik masalalari (Amiriy she’riyati misolida). Fil.fan.d-ri. (DSc) diss... — Toshkent, 2021.
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A number of studies on the artistic interpretation of Sufi teachings and
mystical ideas in Uzbek classical literature emerged during the years of
independence. In particular, N. Komilov, R. Vohidov, I. Hakqulov, M. Muhid-
dinov, A. Abdukodirov, S. Olimov, In the studies of such scholars as
M.Imomnazarov, N.Jumakho'jayev, D.Salohiy, Z.Gafforova, N.Jabborov,
M.Asadov, Sh.Hayitov, K.Mullakhoj'jayeva, U.Qobilov, H.Eshonkulov,
N.Bekova, Z.Gafforova, M.Rajabova, N.Bozorova, O.Davlatov, Z.Mamadaliyeva,
Z.Amonova, Z.Rahmonova, O.Avaznazarov, various aspects of the issue of Sufism
and artistic creativity have been studied quite extensively and deeply on the
example of the literary heritage of Alisher Navoi and a number of other classical
poets 3. These include studies on the depiction of figurative and real love in
mystical poetry, mystical terminology, artistic functions of symbols and images,
various interpretations of views on the perfect person, and the poetics of praise and
na't ghazals. The materials of the scientific and practical conference published on
the occasion of the 230th anniversary of Amiri's birth also included a number of
lectures on the topic of Amiri and Sufism.

Studies on mystical poetry have also been conducted in foreign literary
studies “.

Despite the fact that a number of studies have been conducted on the use of
mystical ideas and terms in examples of Uzbek classical literature, except for some

3 Qarang: Komunos H. Tacaey¢. — Tomkent: MoBapoyHHaxp — ¥Y36ekucton, 2009., Shu muallif. Xu3p gammacn.
— Tomkent: MapHaBuAT, 2005; Shu muallif. MasHONMap omamura cadap. — Tomxkent: Tamaddun, 2002; Boxumos P.
Ammep Hapowmit Ba mmoxu€r. — Byxopo: Byxopo,1994; Vohidov R., Eshonqulov H. O'zbek mumtoz adabiyoti
tarixi. — Toshkent: Adabiyot jamg‘armasi, 2008. — 5.197-438; Xaxkynos M.U. V36ex TacaBByd anaGuETHHHHT
MIaKUIaHUIIK Ba Tapakkuérun: Oun. ¢an. a-pu. mucc. — Tomkent: 1995; Xakkyn W. TacaBBy(d Ba ImebpusT.
— Tomkent: Anaduét Ba canwar, 1991; Shu muallif. TacaBByd cabokmapu. — Byxopo: 2000; HaBowuiira kaiTuiir.
— Tomkent: @an, 2007; Takaup Ba Tadakkyp. — Tomkent: lapk, 2007; MyxugauaoB M. Komui uHCOH — anabuét
uaeanu. — Tomkent: MasHaBusT, 2005; AGaykoaupoB A. TacaByd Ba Anumep HaBowmii mxonuétn (Baxgar yin-
ByXKya mnpoOnemacu Oyinua). ®wi. dan. a-pu. mucc. — Tomkent: 1998; Onum C. Mk, ommuk Ba MabLIyK.
— Tomkent: @an, 1992; Hakmbana Ba HaBowuii. — TomikeHT: SJ’KI/ITYB‘{I/I, 1996; Imomnazarov M. Milliy ma’naviyat
bosqichlari. — Toshkent: 2010; JXymaxyxa H. Carpmap cuicumacumaru cexp. — TomkenT: Yiurysum, 1996;
Canoxuit JI. HaBomit Hacpuma tacaBByd. — Camapkana: CamlY mHampwu, 1995; Shu muallif. TacaBByd Ba Oamumit
wkoj. — Camapkana: Cam/1VY, 1995; XKab6opos H. Mabpudar nagup? — Tomkenr: Mabuasusit, 2010; Sirojiddinov
Sh., Yusupova D., Davlatov O. Navoiyshunoslik (1-kitob). — Toshkent: Tamaddun, 2018; Xaiiutos 1. “Max0y6
yi-Kyny6”’na tacaBByduii xkwtonap. — Tomkent: ®an,1998; Mymnaxyxaesa K.T. Anumep Hapouii razanuéruna
tacaBBy(uil THMcoJ Ba Oanuunii canbariap yhryniauru (“bagoen yn-Ounos” nesonu acocuna). Gunon. gpaH. HOM3.
muce. aBroped. — Tomkent: 2005; Ko6unos Y. Mnoxuér Ba 6aguuat. — Tomkent: Huxomn, 2008; Shu muallif. V36ex
anabuéruaa HyOyBBAaT TalIKWHU Ba oOpasmapu Tankuuu: Oui. dad. a-pu. aucc. aBroped. — Camapkanm, 2019;
OmonkynoB X. CamoBoTr — umk ma3xapu. Tomkent: @an, 2008; bekoa H. Anumep HaBouit mewpusiTiaa xama
nostukacu. — TomkenT: @aH, 2006; bo3opora H. Anmmep HaBowuit razamnapuga kyHrun oopasu. — Tomrkent: ®aw,
2009; MamananmeBa 3.Y. “JIucoH yT-Tailp” mocToHHMOarud pamsuii oOpazmap tusumu. Ouion. gaH. HOM3. auCC.
aBToped. — TomkenT: 2011; Amonosa 3. Xypyduitnuk Ba 6agunii wxoxa. — Tomkenr: Paradigma, 2017; [laBnaros
O.[. Anumiep HaBowmii miebpusituna KypboH osTiapu Ba XaauclapHUHr Oanuuii TankuHu. @uioin. das. Oyiinya
dancapa n-pu aBropedeparn. — Camapkang: 2017; AcamoB M. V3Gex MymT03 anaGuéTHIa PMHIOHA MabHO Ba
JIMPUK KaXpaMoH XapaKTepH. Outon. ¢an. Oyitnua ¢ancada JI-pu JICCEePTALMSICH.
— Tomkent: 2017; Faddoposa 3. Anuiep HaBouii xams Ba HabT Fa3aNIapUHUHT FOSIBUI-Oaanuii Tankuau. duitod.
(dan. 6yiinua dainc. a-pu. (PhD) aucc. — Camapkana: 2018; Norqulova Sh. Alisher Navoiy g‘azallarida ko‘z va qosh
timsolining badiiy talginlari. Filol. fan. bo‘yicha fals. d-pu. (PhD) diss. — Termiz: 2023; Avaznazarov O. Alisher
Navoiy ijodida soqiy obrazi. Filol. fan. bo‘yicha fals. d-ri. (PhD) diss. — Qarshi: 2020.

4 Beprensc E.D. U36paunnsie Tpyasl. Cydusm u cyduiickas nuteparypa. — M.: Hayka, 1965; Kepumos I'.M. Anb-
lazamn u cydpmsm. — Baky: Omm, 1969; Pumka S1. Vctopus mepcHacKoil M Ta/KUKCKOW JHTEpaTyphl. — M.:
IIporpecc, 1970; MyxamenxomkaeB A. MupoBo3spenne QapuananuHa Atropa. — yman6e: Jlonnm, 1974;
Crenanstan M. T. @unocodcekue acriexts cyduszma. — M.: Hayxka, 1987 Ba 6.
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opinions expressed in some articles and books, Amiri's work has not been the
subject of separate research in terms of the direct influence of mysticism and
artistic interpretations of mystical terms, symbols and images. However, we see
that the Islamic spirit and mystical motifs found their vivid expression in the poet's
work.

The relevance of the research to the research plans of the higher
education institution where the dissertation was completed.

The topic of the dissertation was carried out within the framework of the
fundamental project OT-F1-80 "Artistic interpretation and contemporary image of
globalization problems” of the scientific research plan of the Institute of Uzbek
Language, Literature and Folklore of the Academy of Sciences of the Republic of
Uzbekistan.

The purpose of the study is to examine Amiri's work from the perspective of
artistic interpretations of mystical ideas, terms, symbols, and images.

Objectives of the study :

To study the issue of Amiri's attitude towards Sufism and the Nagshbandi
order;

to determine the ratio of figurative and real love in the poet's work;

Analysis of the meaning of mystical terms in Amiri's poems;

to study the artistic functions of mystical symbols widely used in the poet's
ghazals;

To examine the depiction and interpretation of the main characters of Sufi
literature in terms of tradition and originality.

The object of the study is The 2-volume Uzbek and Tajik divans published
on the occasion of the 230th anniversary of the birth of Amiri are composed °. The
manuscript of the poet's divan, number 3642, in the manuscript fund of the
Institute of Oriental Studies of the Academy of Sciences of the Republic of
Uzbekistan, and the edition published in ®Dushanbe and Turkey were also used.

The subject of the research is to reveal the essence and artistic functions of
the mystical ideas, terms, symbols, and images that find their broad expression in
Amiri's work.

Research methods. In covering the research topic Classification, description,
historical-comparative, and structural methods were used.

Scientific novelty of the research consists of:

The literary heritage of the famous word artist Amiri in Uzbek and Tajik
(Persian) languages has been studied for the first time in Uzbek literary studies in
terms of artistic interpretations of mystical ideas, terms, symbols, and images;

5 Ammpnit. Jleson, II xmmmmmk, 1. V36exua menpmap (Hampra TtaitéproBunmmap: A.Manamusos, D.0unios,
3.Kobunosa, O./laBnatoB). II. Toxwukua mewsprap (Hampra Ttaii€pnopunmnap: 3.KoOwmiosa, O./laBnatoB).
— Tomkent: TamanayH, 2017

6 Jleroun Amup // Y3P ®A IllapKiIyHOCIHK MHCTHTYTH Kyiésmanap donmu, 3642-pakamiu Kyné3ma; AMHpHIL.
Amrsopu ¢opcemit / Amupuit (Ymapxonn Xyxanmwit), Myxinn Xyxauauit, Baxmmu bodxuii, Po3uxun DonHwmii.
Yaxop rymop (Mypartu6 Ba Taxusrap: W.3apudnii). — Jyman6e: Ucresaon, 2019; Omer Han divani // Sosyal
Bilimler Enstitiisii, Tiirk Dili ve edebiyat1 Anabilim dali (Mustafa Tang). —Van: 1994.
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It has been determined that the environment in which the Nagshbandi order
was widespread and actively practiced, the inclination towards Sufism in Umar
Khan's original nature, the lessons learned from Muhammad Ya'qub, a famous
murshid of his time, and the influence of existing traditions in classical poetry were
factors that ensured the primacy of mystical content in Amiri's work;

The expression of mystical themes in Amiri's work is evidenced by the
examples of Sufi images such as saqiy, arif, pir, murid, zahid, faqir, which are
often used in the poet's poems; symbols such as oyna, may, gadah, obi hayat, face,
eye, hair, lip, letter; terms such as wahdat, kasrat, ozzlik, marifat, tajalliy, mazhar;

The leading ideas of Amiri's mystical poetry are based on the following: the
superiority of divine love over worldly love; the essence of life and the meaning of
human life in true love; the transience of worldly love and the eternity of true love;
the fact that love of God suppresses worldly desires and passions from the heart;
and the fact that true love purifies a person's heart and improves his character.

Practical results of the research :

The influence of existing traditions in Eastern classical poetry, as well as his
direct inclination towards mysticism and special education in this regard, is the
reason why Amiri's work is not devoid of broad and diverse artistic interpretations
of mystical ideas and symbols;

The theme of love, which is the basis of Amiri's work, like that of all poets of
the past, is considered from the perspective of the relationship between real and
figurative love;

The artistic functions performed by mystical terms and symbols, which were
actively used for various purposes in Amiri's work, are revealed;

Through the analysis of prophets, saints, and artistic images, the main
characters of Sufi poetry, their position in mystical literature is clarified;

It has been proven that works of praise and na't are not only an interpretation
of religious ideas and views, but are also not devoid of mystical motifs.

Scientific and practical significance of the research results.

The scientific significance of the study is determined by the fact that in the
future, examples of classical verbal art will serve as a unique auxiliary source for
various research directions, which will be carried out on the reflection of mystical
ideas and symbols in them, and on the artistic functions of mystical terms.

The practical significance of the research is that, based on the main theoretical
generalizations and scientific conclusions of the dissertation, it can be used in
creating textbooks and study guides on the history of classical literature for the
needs of students studying in the field of philology in higher educational
institutions, in compiling various methodological recommendations, in teaching
special courses for masters and bachelors, and in promoting spiritual and
educational heritage.

Reliability of research results.

founded scientific conclusions were drawn through a comparative analysis of
scientific terminology, symbols, and images, the importance and relevance of the
topic covered, the solution of the problem and tasks set in the dissertation, the
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theoretical basis of the ideas and views put forward, the cases presented for
defense of the research were resolved using comparative-theoretical methods, and
the conclusions were implemented in practice.

Implementation of research results.

Based on the scientific results achieved in the study of mystical ideas and
symbols in Amiri's work:

Amiri's The scientific and theoretical conclusions on the system of traditional
Images in the poet's poems, the reflection of the author's idea in them, and the
uniqueness of the structure of works of various genres were used in the
implementation of the fundamental scientific project "Creating a multilingual
(Uzbek, Russian, English) electronic platform of Uzbek literature™ at the Alisher
Navoi Tashkent State University of Uzbek Language and Literature for 2021-2023
under the number PF-201912258. (Reference of the Alisher Navoi Tashkent State
University of Uzbek Language and Literature dated October 17, 2024 No. 03-07-
1400/05). As a result, Amiri's work is based on the existing traditions in classical
Eastern poetry, as well as his own inclination towards mysticism and special
education in this regard, and is not devoid of broad and diverse artistic
interpretations of mystical ideas and symbols;

The analysis of the manifestations of tradition - literary influence - originality
in Amiri's work, the scope of the subject matter and the world of images of the
poet's poetry, the balance of form and content in his ghazals were used in the
reporting meetings of the Literary Criticism Council of the Writers' Union of
Uzbekistan, in literary and educational events dedicated to the 110th anniversary of
Amiri's birth, in the circle of young creators, and in master classes (reference book
of the Writers' Union of Uzbekistan No. 01-03/280 dated March 11, 2024).
Through this, young creators were provided with knowledge and skills in literary
theory, literary influence, and creative skills;

From the research materials and conclusions, in the scripts of the programs
"Ghazal Bo'stoni" and "Education and Development™ prepared by the "Uzbekistan™
TV and Radio Channel, in the 2022-2023 and January and February 2024 issues, a
direct interview was conducted with the researcher on issues such as Amiri's
ghazals and muhammas on mystical, mystical and poetic themes, the system of
traditional images in the poet's poems, the reflection of the author's idea in them
and their originality (reference book of the "Uzbekistan" TV and Radio Channel
dated March 12, 2024 No. 04-36-360). As a result, the role of Sufism in Amiri's
work and the analyses made within the framework of classical traditions gained
significant importance for radio listeners.

The mystical status of the main characters of Sufi poetry, such as prophets,
saints, ascetics, ascetics, healers, physicians, muhtasibs, and opponents, was
implemented in the propaganda activities of the Republican Center for Spirituality
and Enlightenment in 2022-2023 (Reference No. 10/189 of the Institute of Social
and Spiritual Research under the Republican Center for Spirituality and
Enlightenment dated December 4, 2024). As a result, the scientific and educational
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uniqueness of the propaganda conferences was increased and the importance of
fiction as an educational tool was revealed.

Approbation of research results.

The results of this research were publicly discussed in reports presented at 4
international and 2 national scientific and practical conferences.

Publication of research results. A total of 13 scientific articles have been
published on the topic of the dissertation. 5 articles have been published in
scientific publications recommended for publication of the main scientific results
of doctoral dissertations by the Higher Attestation Commission of the Republic of
Uzbekistan, 1 of which has been published in foreign journals.

Structure and size of the dissertation. The dissertation consists of an
introduction, three chapters, a conclusion, and a list of references, with a total size
of 136 pages.

MAIN CONTENT OF THE DISSERTATION

The introduction describes the relevance and necessity of the topic, the
purpose, objectives, object, subject of the research, its relevance to the priority
areas of development of science and technology, the level of research, scientific
novelty, practical results, reliability, theoretical and practical significance,
implementation in practice, approval, published works, and the structure of the
research.

The first chapter of the dissertation is entitled “ Sufi mysticism and Amiri’s
work?”. Its first section examines “the factors that ensured the primacy of mystical
content in Amiri’s work.”

Amir Umar Khan (1787-1822), the Khan of Kokand, who wrote with equal
skill in Uzbek and Persian-Tajik under the pseudonym Amiri, was an enlightened
ruler and the founder, leader, and patron of the Kokand literary circle, which united
more than a hundred writers and scholars. The work of the poet-king is also
distinguished by the broad and deep artistic interpretation of mystical themes and
ideas.

The mystical overtones in Amiri's work can be assessed as the result of
multiple influences: the first is the influence of existing traditions in classical
poetry, the second is his affiliation with the Nagshbandi order, which was very
influential in Kokand at that time, and the third is his own inclination towards
mysticism. Taken together, these are the factors that ensured the primacy of
mystical ideas in Amiri's work.

One of the representatives of the Amiri Nagshbandi order, he "learned from
Ustad Muhammad Ya'qub and received his knowledge ‘and wisdom." Muhammad
Ya'qub Akhund was famous throughout Central Asia as a great scholar and Sufi.
He was both a pir and a teacher not only to Umar Khan, but also to his father
Norbuta Khan and his brother Alim Khan.

"Kaitromos I1.J1. Taskupau Kaittomuii, 1-kuto6. — Tomkent: Kynésmanap uncruryn, 1998. —B.108.
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The preface to the Amiri Divan states that after ascending the throne, he will
establish justice and promote the religion of Truth; he will sharpen the sword of
oppression and contribute to the welfare of the people; he will block the path of
crime and sin and strive to acquire knowledge and enlightenment himself & (1.25—
26).

Amiri also emphasizes in a number of verses that he acted according to
Sharia. This is also a requirement of the Nagshbandi doctrine. Islamic Sharia and
the Sunnah of the Prophet are the foundations of this doctrine. Amir Umar Khan,
who always considered himself a descendant of Amir Timur and the successor of
the Timurids, boasts that if you develop the country based on the Sharia of
Muhammad, you will surpass even Amir Timur Genghis Khan:

Nabiy shar’i bila din mulkin obod aylasang, yo ‘qtur
Amir Temuru Chingiz — bu iki rosim rusuminda (1,308).

A review of Amiri's 13-verse Persian ghazal with the phrase "O King
Nagshband" sheds some light on his attitude towards Sufism. Since the ghazal has
not been published in the existing editions of Amiri's works, this ghazal is fully
analyzed in the dissertation. In this ghazal, Amiri describes the personality,
activities, order, teachings, status in Sufism, and fame of the great pir verse by
verse. "The teachings of Bahauddin Nagshband are primarily based on strict
adherence to the Sharia, following the Sunnah of the Prophet (peace be upon him)
and avoiding any innovation °." The fact that adhering to the Islamic Sharia and
following the Sunnah of Muhammad (peace be upon him) are the strong pillars of
the Nagshbandi order is illustrated in the following verse:

Gumkardagoni rohi Xudoro ba jahdi fayz
Hodii so ‘i Payambari, yo shohi Nagshband *°.

“Of course, the enlightened Shah Umar Khan's boundless respect for the
person of Nagshband and his deep understanding of the essence of his teachings
are evident in this and several other poems 1. It is impossible not to notice that
this verse of Amiri's famous ghazal “Koshinga teguzmagil kalamni” also alludes to
one of the important principles of the Nagshbandi order, hush dar dam - the rule
that one should not be careless and be aware of every breath:

La’ling g ‘amidin ko ‘zum to ‘kar qon,
Behuda kechurmagil bu damni (1,345).

The frequent use of words such as nagsh, nagshi po, khokhi po, and to'tiyo in
Amiri's poems, the modesty associated with being the dust of the lover's feet, the
guard of her steps, and at the same time making the dust of her steps visible to the
eye, also conform to the requirements and rules of the Nagshbandi order:

8 Ammpuii. Jeson, II sxummmk, 1. V3bexua mespnap. II. Toxnkua mespmap (Hampra TaiiéproBuniap:
A.ManamuuoB, D.0umnos, 3.Koounosa, O./laBnatoB). — TomkenT: Tamaddun, 2017. Shoir she’rlaridan misollar
shu nashrdan olinib, jildi va sahifasi qavs ichida ko‘rsatiladi. — M.

9 PaxumoB K. XoxaroH-Hakimoanns TapukaTty Ba erty up. — T., 2020. —b.140.

10 fTeporn Amup // Y3P ®A IlapKiyHOCTHK HHCTUTYTH Kyné3manap Goram, 3642-pakammn Kynésma, 47a-6—48a-
Bapakiap.

11 Kypadoes O. Haxmbanus Ba Kykon anabuii Myxutu / “Hakmbanaus TabidMOTH Ba MUIMH MabHABUATUMHS
MaB3yuaru pecryOnka WiIMHi-aManuii aHkyMaHu Matepuauiapu. — byxopo, 2008. — b. 74.
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Yo ‘lungda g ‘ubori roh bo ‘ldum,
Boshimg ‘a yeturmading qadamni (1,345).

Amiri's mystical poems can be divided into two groups:

1. The poet's ghazals and muhammas on the theme of divine love.

2. Verses and clauses in the poet's ghazals and muhammas with a direct
mystical content.

We see the expression of the truths of Sufism in dozens of the poet's ghazals,
such as "UIl fagirekim, kanaat bor edi odat ango"”, "O, khating Khizrdurur, soyayi
zulfung zulumot", "Kilg'och ul ay bir kecha charx uzra ahangi uruj", "Xarobat
ichra kirdim, ishg, naqdi roygon keltur”, "Ahli dunyo rohatin asih tamanno
aylamas". Other romantic ghazals and muhammas are also not devoid of the hymn
of divine love.

Har nechakim fathi iqlimi jahon ettim, Amir,

Andin o ‘ttim, yor ko ‘yida makon ettim, Amir (1,81).
starting with In his ghazal, he describes how, despite conquering the world from
head to toe, he ultimately remained a lost cause; how he destroyed the estate of
sins and built the edifice of Sharia, thus transforming the earth into a paradise; how
the purpose of his perfect service in this world was to attain divine enlightenment;
how he tested the people of the world under the pretext of suffering for those who
were faithful; how he fought and defeated the armies of the ego and air when they
rose up and raged; how he showed the virtue of kindness to the people and aroused
love for himself in the entire world; how he appeared to delight the eyes of the
people like a flower, but in reality his heart was filled with blood like a bud; and
how he revealed this gem to the people by shining the light of the sword of mercy
on the world, all of which indicate a mystical content.

Of course, in the words of A. Kayumov, “ a king cannot be a rind. His nature
can be a rind. But his practical activities require the opposite, otherwise he cannot
be a king 2. > As a ruler, Amiri could not enter the order, fulfill the requirements
of Sufism, become a dervish, rind, or galandar. However, in the past, the fact that
kings were dervishes by nature was glorified as their inner virtue. It is known that
many Kking-poets dreamed of becoming a dervish and preferred this humble
position to worldly kingship. We see such an intention in Amiri. For example, the
ghazal (1.50), which began with “ Ul faqirekim...” written as a tatabbu to Alisher
Navoi, is of great importance in clarifying Amiri’s attitude to Sufism. It is difficult
for a king to be a dervish in appearance, that is, outwardly, but a king who is a
dervish in spirit is a true king:

Podshahliq suvratida sa’b o ‘lur darveshliq,
Xosa ul shoheki, bu suvratdurur siyrat ango.

In Sufi philosophy, a dervish is considered superior to a king. That is why
many kings aspired to be a dervish. This requires that the king, while outwardly a
king, be a dervish inwardly. This is why Amiri praises a king whose image
matches his character. At the same time, dervishism For a king with a noble
intention, the path of poverty is preferable to kingdom.

2KaromoB A. Kykon anaduii myxuru \\ Acapnap, 7-xwuia. — Tomkent: Mymros cy3, 2010. —B. 109.
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The poet-king, in one of his odes, proudly boasted : "Since | entered the path

of poverty and love, | have not seen anything in the world that can match me."
To gadam qo ‘ydum tariqi fagru ishq ichra, Amir,
Mulki olamda o zumdek bir galandar ko ‘rmadim (1,241).

Poets such as Hafiz Shirazi, Kamal Khojandi, Mawlana Lutfi, Alisher Navoi,
Muhammad Fuzuli, Saib Tabrizi, and Mirzo Bedil, who read Amiri's works with
love and were influenced by his works and considered him a mentor and guide in
the path of poetry, glorified the humanistic ideals of Sufism and its views on divine
love in their works. As an ardent admirer and loyal follower of these great word
artists, it was natural for Amiri to follow them and interpret mystical ideas and
views in verse for his own artistic purpose.

The second part of the first chapter is called “ The relationship between real
and figurative love in Amiri’s work. ” In his preface to his divan, Amiri writes
about his creative inclination, “ | was filled with love, and the passion of love, the
passion of ghazals, prevailed in my heart, ” and emphasizes that with the teaching
of “al-majazu gantarat ul-haqgiga,” I became overwhelmed by reality (1.26). In this
way, he notes that he captured real love through figurative love, according to the
mystical teaching that “Mage is the bridge to reality,” and therefore, his work is
not devoid of the hymn of divine love.

“In Amiri's work, we can see various interpretations of both real and
figurative love. Consequently, his views on love are not devoid of the melodies of
love for the Supreme Being - Truth. As in the classical literary tradition, in his
work, figurative and real love complement each other, one is seen as a means to the
other 3. "

According to S. Ganiyeva and H. Ne'mat, when it comes to the reflection of
the Sufi worldview in literature, two phenomena should be distinguished:

1) Sufi literature, Orifon literature;

2) the reflection of Sufism in artistic and philosophical literature.

While Sufi literature is literature aimed at promoting the philosophical views
and basic principles of this doctrine, in fiction the high humanistic ideas of the Sufi
doctrine, in particular, the views on divine love and the perfect man, are embedded
in the works. Therefore, such works are considered dark in meaning and have both
an external and an internal meaning. We also see the phenomenon of dark in
meaning in Amiri's ghazals - many of his ghazals, which appear to be romantic, are
not devoid of an internal oriphantic content. "Among the romantic ghazals, there
are also ghazals in which the lover is described in a worldly sense, but inwardly the
beauty of the Truth is described *." For example:

Lablaring takallumda to ‘kti oncha gavharlar,
Termog ‘iga ojizdur barcha nuktaparvarlar (1,102), —

The ghazal, which begins with the verse, is, at first glance, a hymn to the

beauty of life. At the same time, the fact that even wise men, who are often

13 Kobunosa 3. Amupuii mebpusaTu. — Tomkent: ®an, 2010. —5.117.
14 Mynnaxyxaesa K. Anumep Hapouii rasanuétujga TacaBBy(Quii THMCOJ Ba OaiuMii caHbaTiap YHFYHJIUIW.
— TomkenT: Axkagemnamp, 2019. —b. 150.
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shocked when their beloved opens her mouth to speak, scatter words that are
incapable of penetrating the essence, points to a mystical essence.

Amiri is one of the most sensitive poets in classical literature, a singer of love.
He mainly sang the sublime love of the worldly for the beauty of life. It is known
that he followed this path even in his poems, which reflected mystical content and
expressed mystical motifs. However, in many of his poems, the description of the
beauty of the world is associated with the description of the divine beloved. A
number of his poems are purely mystical in theme - in them, true love is glorified
through mystical terms and symbols.

Amir insho qilur dildori vasfidin necha misra’,
Kishi bilmas aning yorini, devon ichradur muzmar (1,107)

Amiri's ghazals can be divided into three groups: romantic poems dedicated to
the glorification of figurative love; poems that are both romantic and poetic, in
which the depiction of figurative and real love is harmoniously combined; and
purely mystical-poetic poems that artistically interpret the truths of Sufism.

In many of his ghazals, Amiri describes himself with such adjectives as the
ruler of the property of love, the ruler of the garden of love, the ruler of the heart,
the ruler of purity, the ruler of the gentle, the ruler of the climate of love, and the
ruler of the climate of loyalty, which indicates that he prioritizes real love over
figurative love. For example, in the following couplet, he praises himself as the
ruler of the city of madness and the lover of love, even the famous Majnun, as a
man of his time, as the owner of reason and wisdom:

Muhabbat shohig ‘a tadbiri aglu hush emas hojat,
Junun shahri Amiriman menu Majnun davr arbobi (1,351).

It is known that according to the philosophy of Sufism, the path to divine love
is crossed by the bridge of figurative love °. That is why, in the commentary to
Navoi's ghazal with the radif "Ermish™, Amiri writes, "The guide that leads to the
palace of truth is figurative love":

Hagiqgat borgohi rahbari ishgi majoz ermish (1,375).

According to the teachings of Sufism, Allah Almighty is reflected in every
creature to one degree or another, and no soul or thing is devoid of the radiance of
divine light. That is why the enlightened see in every particle a reflection of the
beauty and perfection of the Creator, and therefore look at all things and living
beings with a view of love. To love what the Lord of the universe has created is
actually to love it itself. Just as one goes from metaphor to reality, love for animate
and inanimate beings is expressed through love for their Creator. For example,
Amiri also artistically interprets the mystical truth in the following verse: “No
matter how beautiful the cypress-shaped beauties are, the purpose of the spectacle
of their beauty is actually their Creator™:

Sarvgomatlarni ruxsorin tamosho gilsa ham,
San erursan muddao, harchand bo ‘Isa bori xo ‘b (1,61).

Of course, it is also necessary to be able to distinguish between the definition
of real and figurative love in mystical poetry. As Alisher Navoi classified in his

15 Uludag S. Tasavvuf terimleri sozI{igii. — Istanbul, 1995. — 239 s..
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treatise ‘“Mahbub ul-qulub”, one category of poets sings only about divine love,
while in another category the hymns of real and figurative love are mixed, and in
another category the definition and description of figurative love is predominant *°.
For example, Yusuf (peace be upon him) is sung in classical poetry as the
embodiment of beauty. If the beloved is put above him in beauty, if it is said that
even the beauty of Yusuf is dim in front of you, then it is in itself, on the topic of
divine love, if it is said that you are the second Yusuf - the son of Yusuf, then
know that now the word is about figurative love. Because the prophet of Allah
Almighty is not put above him. For example:

Tui imro z dar Misri muhabbat Yusufi soniy

Zi dunyo to ba ugbo sho ‘ri bozor ast az dastat (2,16).

"Today, in the Egypt of love, you are the second Joseph - all the turmoil that
will happen from this world to the end of time is because of you."

Here we see a reference to the divine beloved:

Jamoling jilvasin ko ‘rgan mahal Yusuf xijolatdin
Der erdi: “Zarramen, xurshidi ruxsoring erur ahsan!” (1,261)

The following main ideas dominate Amiri's mystical poems : the superiority
of divine love over worldly love; the essence of life and the meaning of human life
in true love; the transience of worldly love and the eternity of true love; the fact
that love of God suppresses worldly desires from the heart; the fact that true love
purifies a person's heart and improves his character, etc. The poet artistically
interprets these lofty ideas through mystical terms and symbols, traditional images
that have acquired mystical meaning, and symbols and metaphors.

The second chapter of the dissertation is called “ The Artistic Functions of
Idiomatic Terms and Symbols ” and includes two sections. The first section of
the chapter is “ Term-Meaning-Skill " It is called. It is worth noting that in Uzbek
mysticism, specific classifications of images, symbols, and terms have not yet been
implemented. While N. Kamilov, a scholar of classical Eastern philosophy and
mystical literature, generally considers them to be metaphors, K. Mullakho'jayeva
considers images such as arif, rind, and zahid to be symbols ’. So far, we have
relatively conditionally examined the heroes of mystical literature such as arif,
zahid, faqir, saqi, and pir as images; symbolized words and phrases such as yuz,
0z, koz, obi hayot, saba as symbols; and terms such as wahdat, kasrat, tajalliy,
lomakon, and fagr, which express specific concepts of mystical doctrine, as terms.

“In many of Alisher Navoi's poems, figurative and mystical meanings coexist.
There are enough opportunities to understand them in both senses 8 wrote
literary critic B. Tokhliyev. These thoughts can be applied without hesitation to
Amiri's work.

Wahdat — the unity, uniqueness of Allah Almighty. It also comes in the form
of Tawhid. According to this concept, the universe and everything in it consists of

*Hapowuii A. T¥na acapnap Tynnamu, X skuiauk, 9-sxun. — Tomkent:, 2011. —B. 464.

7 Bu haqida qarang: Komunos H. TacaByd. — Tomxkent: Esysun, 1996; Mynnaxyxaesa K. Amumep Hapowuit
rasanuéTra TacaBBy (Uil THMCOJ Ba Oaquuii caHbaT/Iap YHFYHINTH. — TomkeHT: “AkxagemHamp”, 2019.

18 Tokhliyev B. “From the thought of Kholu Khating, oh cypress flower garden...” \\ Alisher Navoi. Gharayib us-
sigar (Commentaries and explanations of ghazals). Volume X, Volume 5. — Tashkent: Uzkitabsavdo, 2020. — P. 17.
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the radiance of divine light. Tajalli refers to the radiance, manifestation of divine
light. The rays that come from the unseen and appear in the mind. The radiance of
divine light!®. We often encounter this mystical term in Amiri's work. For example,
in one of his Persian ghazals, the poet writes:

Tangnoi dahr tab’amro kuduratxez kard,

Az tajalligohi vahdat in qadar duram hano z (2,141).

When we say the place of unity, we mean the source of divine light, that is,
the world of the holy. Tangno is a narrow place, a mountain gorge, a path between
two mountains. In a figurative sense, a grave in terms of its narrowness, it comes in
relation to the world, even in the sense of this world. Kuduratkhez is that which
darkens the heart, which makes it sad. After clarifying the meaning of the mystical
concepts in the verse, it can now be interpreted as follows: “The reason why this
narrow world that oppresses the heart is so dark and saddens my taste is because
| am still deceived by the false world and far from the real world.”

Poverty is one of the core concepts of Sufism. Although the word "faqr"”
means poverty, need, and neediness, in Sufi philosophy it means needing only
Allah. A person who has reached the state of "fagr" renounces the desires of the
soul, the needs of the body, and the pleasures of this world, and becomes
dependent only on the Truth. "...fagr is the abandonment of all obstacles that
prevent one from reaching the Truth (selfishness, arrogance, pride, ego, desires
of the soul, the desire for wealth and position, etc.) and the turning of the heart
to the gaze of God 2. "

In one of the couplets, Amiri writes, “The rich have passed away in the dream
of poverty, and the Chinese rulers have passed away in the longing for our
earthenware cup."

Dar orzuyi faqr guzashtand ag niyo,
Fag ‘furi Chin ba hasrati jomi safoli most (2,45).

The second section of the second chapter is entitled "'Sufi Symbolism and
Ideological Content™. Sufi literature is a metaphor - it is literature that speaks in
the language of terms and symbols, wrapped in a veil of metaphor. In this
literature, almost every word becomes a symbol, and each symbol has several
layers of meaning. Even simple words and traditional symbols that seem
understandable to everyone point to certain mystical truths and concepts.

For example, in one of his verses, the poet says: "Amiri interprets the symbols
associated with the Zulfing ring in such a broad and profound way, with so many
facets of meaning, that even the most eloguent wordsmiths are impressed and
praise him for it."

Ramzi halgai zulfung sharh etar Amir andoq,
Eshitib, gilur tahsin zufunun suxandonlar (1,113).

19 Uludag S. Tasavvuf terimleri sozliigii. — Istanbul, 1995. — 346 s.
20 Pamazonos H.H. Anumep Hapowuii mwxonuna daxp tankuay Ba dakup obpaszu. @umnosn. dan. 6yitnua danc. 10KT.
(PhD) aucc. aBt. — TomkenT:2019. —b. 24.
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These commentaries are, in themselves, poetic interpretations of various
mystical symbols and images scattered throughout the poet's poems. These
interpretations, however, require scientific research.

The mystical symbols found in Amiri's work are numerous and diverse - in
the poet's work, the following Sufi symbols are used: may (boda, sahbo, sharab),
maykhana (khumkhona), kadah (jam, paymona, sogar, sabu, ratli garon, surohii,
khum), sabo (bodi sabo), xarabot, but, zunnar, oyna (mirror), obi hayot (obi baqo,
obi haysin), oh, simob, hubob, jamol, nama, sing'on kosa (safol), jami Jam
(Jamshid), oynai Iskandar, jilva, gamza, noz, itob, vola, savdo, which carry
mystical meanings and serve the hymn of divine love : husn, face (oraz, rukhsar),
eye, eyebrow, hair, zulf, khol, lab, khat, zagan (zanakhdon), gad, cilia (mujgon),
mouth, We see symbols that have grown out of traditional allegories, such as the
kiss and the waist, as well as pairs of symbols such as the candle and the moth, the
drop and the ocean, the sun and the particle, the sun and the shadow, and disbelief
and faith, which reflect the relationship of mutual dependence between God and
servant, lover and beloved.

D. Kuranov writes, “...symbolization, although it is carried out under different
names, such as “absolute beauty”, “original beauty”, “absolute truth”, “truth”, aims
at one goal - the realization of the Truth. At the same time, the symbol only
indicates, that is, the result of the act of knowing always remains on the border of
understanding or not understanding. Therefore, everything in material and spiritual
reality is a symbol, from each of which divine light radiates, each of which
contains something from the Creator. Therefore, in order to know God, first of all,
it is necessary to be able to see these symbols and understand their meaning 2.

Because of the imperceptible beauty of the mouth of a lover, it is also the
quality of absence in mystical poetry. That is why the poet, in one verse, pleads,
"No matter how much | ponder, I have not been able to find out the secret of your
mouth. Open your mouth to your words, so that | may be aware of the existence of
your mouth and be aware of divine mysteries:"

Taammul birla og zing nuktasidin o ‘Imadim g ‘ofil,
Takallum ayla mango, kashfi asrori nihon keltur (1,86).

In another verse, he creates a new simile, saying, "When the friend spoke, the

smile of the lala became clear - then it was as if | saw a particle of her mouth™:
Xandai la’lash ba hangomi takallum shud padid
Z-on dahoni benishon yak nuqgta kardam intixob (2,35).

The slender waist of the beloved also represents the precision of the lover's
imagination. The waist also comes in the sense of divine tenderness 22, That is why
her mouth and waist are used in this poem as a symbol of being and not being:
when there is, the waist is referred to, and when there is no, the mouth is referred
to. Even the beginning of fairy tales that begin with "There is, there is no..." is used
as a reference to the waist and mouth. For example, Amiri also says in the

21 Quronov D. Adabiyot nazariyasi asoslari. — Toshkent: Akademnashr, 2018. — 5. 440441,
2A6mynnaes A. Kuckaua cypuéna myrarnap \ TacasByd Ba YHHHT HamosHaanapy (MIMHI-OMMaGoI pucona). —
Tomkent: 2009. —b.196.
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following couplet, "I do not know what pleasure is in the imagination of my
beloved's mouth and waist - her body and her body are enemies to my existence,"
allegorically referring to her mouth when she says "man" and her waist when she
says "body":

Emas rohat nasibim beliyu og zi xayolidin,

Adam birla vujudi yo ‘q ila borimg ‘a dushmandur (1,80).

In his interpretation of the image of the mirror, Amiri follows Bedil, not
Navoi. Because in Navoi's work, the reflection of divine beauty in a pure heart,
purified from the dust of the soul and the world, and transformed into a transparent
mirror, is interpreted in various ways. In Bedil, this image acquires a broad and
multifaceted meaning. Verses in Amiri's ghazals such as "Because of the reflection
of your face, there is meaning in the mirror, and because of the love of your face,
there is grace" are the product of Bedil's inspiring influence:

Hayrat namak az jilvai didori tu dorad,
Oina shud az mehri ligoyat mutalazzaz (2,133).

Such symbols as the Mirror of Alexander, the Cup of Jamshid, the World of
Mirrors, the World of Mirrors, the World of Mirrors, and the World of Mirrors are
also widely used in mystical poetry as synonyms of the term mirror. For example,
in his commentary on Amiri Navoi's ghazal, which begins with the line "Every day
of the palace is a burden of trouble,” he adds the following lines to his
predecessor's verse, "Is this man Jamshid, who is holding a glass in his hand and
seeing the whole situation, or is he a poor man in a tavern?";

Jon etar yuz shavq ila ul rind istigbolini,

Dayr ichida mastligdin bilmas o ‘z ahvolini,

Ko ‘r, Skandar ko ‘zgusidur, jomi Jam timsolini,

llgida jomu ko ‘rar may ichra olam holini,

Yo Rab, ul Jamshid yo mayxona galloshimudur? (1,404)

"dog™ is used frequently in Amiri's work, even rising to the level of a
mystical symbol. In addition to the fact that this symbol appears in many of his
verses, the poet also has two ghazals with the same rhyme (2, 185; 187).

Tugan mir otida ko ‘rgil jahon timsolini har dam,
Skandar ko zgusiga solmagil ko ‘z, jomi Jam chekma (1,295).

Here: tugan is a stain, a trace, a scar, a wound. In the above verse, since the
stain is a stain of divine love, it is brighter and more luminous than both the cup of
Jamshid and the mirror of Alexander, because it shows the way to the Truth
through divine love. That is why the lyrical hero says that since there is a stain in
my heart that arose from the love of the Truth, there is no need for the cup of
Jamshid and the mirror of Alexander.

The prince puts the stain of love in his heart above the seal of authority in his
hand:

Shukrkim, ishqu muhabbat dog ‘ining mahkumiman,
Garchi tobe dur niginim hukmig ‘a davron eli (1,334)

The pair of mutually exclusive symbols also serves as artistic interpretations

of the relationship between God and the servant, between the lover and the
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beloved. Amiri skillfully used mystical terms and symbols to express his artistic
purpose, and through them he put forward many of his mystical ideas and views.
Among these are his comprehensive and profound interpretation of issues related
to the human heart through the image of a mirror, aspects of love through the
image of a flower, and the relationship between God and the servant through the
sun and the particle.

The third chapter of the dissertation is “Sufi” literature images system”. The
first part of the chapter is called “ The main images of mystical poetry . Just as
every literature has its heroes, the heroes of Sufi poetry also form a whole series.
These heroes can be studied in several groups depending on the tasks they perform
in mystical poetry. For example, in the example of Amiri's work, these heroes can
be classified as follows: lover, lover, rival; pir, murid (talib, salik), arif, dervish
(galandar), barahman; saqi, rind, mug'bacha, tarsa; sheikh, ascetic, muhtasib,
preacher, nasih, doctor, judge, qasid; prophets such as Noah, Jesus, Khalil
(Abraham), Moses, Jacob, Ayyub, Yunus, Yusuf, Sulayman, Muhammad, Khizr,
Idris; famous saints such as Weiss ul-Qaran, Mansur (Hallaj), Bahauddin
Nagshband; Kings like Jamshid, Alexander, Mahmud, etc.

These heroes can be further divided into two large groups, as positive and
negative images, according to their depiction and interpretation in mystical poetry.
Positive heroes: beloved, lover, pir, murid (talib, salik), arif, dervish (galandar),
saqi, rind, gasid; negative heroes: rival, sheikh, ascetic, muhtasib, preacher, nasih,
doctor, hakim.

Mystical terms are not limited to Islam, but also include those related to
paganism, Christianity, and Buddhism. We also see this in Amiri's work. For
example, in some of his verses, we encounter images and terms related to
paganism, such as the piri mug'an, the deir, and the kharabat:

Bu kun piri mug ‘on taqrir qildi jomi may vasfin,
Burung ‘i zuhdu tagvodin pushaymondurman, ey soqiy!(1,319).

That is: O cupbearer, today, after hearing the description of a glass of wine
from the master of mugs, | regretted all the asceticism and piety | had practiced
until now.

Piri mug'on means the piri of the mugs. Mug' is a term used to describe a
person who belongs to the fire-loving religion and is considered a pagan priest who
teaches Zoroastrian teachings. In mystical terminology, piri mug'on means the
head of a tavern, a spiritual guide with the quality of a wine seller, an
accomplished pir, and a perfect person 23, In the above-mentioned couplet, the piri
of the mugs represents a spiritual leader, wine represents divine love, and a cup
represents the heart of a lover. The seeker who hears the description of true love
from a learned person who is enlightened becomes the lover of the divine beloved.
This couplet can also be interpreted as the understanding of the essence of Truth by
a murid who has received enlightenment lessons from a perfect pir.

23 Bu ma’lumotlar hagida qarang: Casxoxomuit C.0K. ®apxaHru MCTHIOXOT Ba TabOMpoTH Updonuit. — Texpon, 1379
(x.-mr.). — C. 217.
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Some of the heroes of Sufi literature are negative heroes. At the head of this
category of heroes is the image of the rival. “The rival is a person who separates
lovers, embodied as an image that combines these characteristics. > 2*While in
classical poetry the rival refers to a person who breaks the relationship between the
lover and the beloved, in mystical poetry the content of this image is extremely
broad, and includes a number of material concepts, from the world between the
Truth and the servant and its blessings, to the human body and the soul, to the
enemy of the soul that separates the lover from the beloved. According to B.
Tokhliyev: “ The rival is interpreted as a negative force between the “lover” and
the lover. If for the lover the rival is an extra person in the presence of the lover,
the Sufi’s rival is presented as the world and the devil %. > The hero of Sufi poetry
imagines that his lover is with his rival because he does not show his face and does
not give him his wasl - hence the abundance of images in this poetry related to the
lover always being with his rival, showing him favor, and enjoying his wasl. In
Amiri's work, the rival is also criticized from various angles. For example, in the
following couplet, he laments that just as a flower finds a place in the bosom of a
thorn, so too the lover always enjoys the rival's wasl:

G ‘ayr boshini ayog ‘ida sarafroz qilur,
Husn gulzorida qilg ‘on kabi gul xorg ‘a lutf (1,152).

The lover, who has withheld favor from himself, seems to show favor to his
rival in the eyes of the lover. In Amiri's ghazal with the theme of “jealousy,"” the
lover's claims to his lover regarding his rival find their comprehensive and
profound artistic interpretation.

Amiri used traditional images in Sufi poetry for his own artistic purposes,
discovering new facets of them. For example, in the poet's work, the lover is not
only poor, modest, and humble, but also the ruler of the estate of love, the sultan of
the country of love, etc. By simultaneously envisioning both a figurative and a real
beloved in the image of the mistress, he harmonizes the romantic and the oriphonic
ghazal. Or, in his ghazals, the criticism of the frivolous and unstable buffoon, who
cannot distinguish between love and lust, occupies a wide place, and it has become
one of the leading images: sometimes he equates the opponent with buffoon
because of his inability to bear the burden of love and bear its pain, sometimes he
compares buffoon to a bat in terms of his ignorance. He rebukes the ascetic who is
deprived of divine enlightenment as an ignorant, imperfect, and ignorant person
who cannot understand even the subtlest meanings.

The second part of the chapter is entitled **Historical Figures as ldeals of
Mystical Poetry.” Sufi poetry does not only deal with mystical terms and Sufi
symbols, but also, in order to express and promote its ideas and views, widely
appeals to a number of prophets, saints, rulers, and dervishes whose lives and
activities correspond to this theme through the art of talmeh, and presents as
examples the instructive aspects and events related to their personalities. Noah and

24 Komunos H. TacaByd ékn KoMua MHCOH aX1noKu. bupunuu kuto6. — Tomkent: E3ysun, 1996. — B. 171.
25 Tyxnues B. lllapx Ba yHra Kyiiunagurad acocuii tana6nap \\ Anumep Hasouii. Fapoiin6 yc-curap (FazanmapHunr
nrapx Ba H30XJapu). X KWIUUK, 4-kwin. — TomkeHT: Y3kurodcasao, 2020. —b.10.
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the flood, Noah and long life, Jacob and the hut of sorrow, Jacob and the pain of
separation, Joseph and beauty, Solomon and glory, Job and patience, Jesus Christ
and giving life to the dead, Jesus and the needle, Jesus and the sun, Khidr and
verses created through the art of talmeh related to life, Muhammad (peace be upon
him) and poverty, Muhammad (peace be upon him) and intercession are among
them.

In the work of the artistic poet Amiri, we often encounter various miracles
and references to exemplary events related to prophets who became active heroes
of poetry of the past, in particular, prophets such as Noah, Khizr, Solomon, Jacob,
Joseph, Moses, and Jesus Christ. The poet skillfully uses them to beautifully and
impressively express his artistic goal, to call readers to the right path, and to advise
them. For example, in his ghazals in the Turkish and Persian divans, Amiri referred
to the image of Khizr (as) 20 times, Jesus (Christ) 18 times, Joseph 17 times,
Solomon 11 times, Moses (as) and Jacob 3 times each, Noah (as) and Idris (as) 2
times, Khalil (Abraham) 1 time, Ayyub (as), and Yunus (as) 1 time. Among the
famous rulers, Alexander was mentioned 18 times, Jamshid 13 times, Mahmud
(Ghaznavid) 2 times, and among the saints, Mansur Hallaj 3 times, and Uwais
Qarani 1 time. He also wrote a separate Persian ghazal dedicated to Bahauddin
Nagshband.

Historical figures who are heroes of Sufi literature, who found their broad
image in Amiri's work, can be classified as follows: prophets who are the main
heroes of mystical poetry: Noah, Jesus (Moses), Khalil (Abraham), Moses, Jacob,
Ayyub, Yunus, Yusuf, Solomon, Muhammad, Khizr, Idris; saints who are famous
in the world of Sufism: Mansur (Hallaj), Wais ul-Qaran, Bahauddin Nagshband;
kings who are widely referenced in Sufi poetry: Jamshid, Mahmud of Ghaznavi
(and Ayaz).

It is known that the perfect person refers to the learned people and saints who
have acquired divine qualities as a result of entering the path of the tariga and
practicing asceticism. For Amiri, the perfect example of a perfect person is, first of
all, Muhammad, then the saints, then the mature pirs, learned people. In his
ghazals, Amiri describes the qualities, characteristics, intercession, miracles, and
light of our prophet. Anyone who reads the poet's ghazals will know that the most
perfect person is the prophet Muhammad. For example, in this verse, he describes
that since the creation of man was honored with the crown of honor, no one like
you has come into the world to replace Adam:

To mukarram bo ‘Idi inson toji “karramno” bila,
Kelmadi hargiz xalifazodaye sandek xalif (1,154).

Karramna - We have made them honorable. "And We have made the children
of Adam honorable™" (From the Holy Quran, Surah Al-Isra, Verse 70).

In another verse, he describes Muhammad as the king of prophets and the
sultan of the two worlds, and asks why there is any sorrow in the chaos of the Day
of Judgment, as long as there is his intercession:

Erursan anbiyolar shohiyu kavnayn sultoni,
Na g ‘am g ‘avg ‘oyi mahshardin, sha feim bo ‘Isa sandek shah (1,307).
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After Muhammad, other prophets continued his path of perfection. Prophets
were chosen by Allah Almighty to inform people of the secrets of His wisdom and
to call those who were lost to the path of enlightenment:

Ulusqa qilg ‘ali asrori hikmatingni ayon
Zalolat ahli aro bo ‘ldi anbiyo paydo (1,34).

In the first hymn of praise in the Turki Divan, he mentions all the famous
prophets who preceded Muhammad, reflecting on their lives, activities, and
miracles, and how Allah Almighty always took them under His protection and
intervened in their lives in critical situations. He also elaborates on the definition
and description of the chief of the prophets.

Gah qudrati bila chigarur noga toshdin,

Gohi gilur Kalim asosini ajdaho.

Yunus baligni gornida toat gilib ango,

Jon berdi arra birla rizosida Zikriyo.

Arzu samou olamu Odamni xalq etib,

Barcha nabiyg ‘a Muhammadni qildi peshvo (1,30).

By the power of God Almighty, sometimes He brings a camel out of a rock
(supporting Salih), sometimes He turns Moses' staff into a dragon, Jonah
remembers the Truth in the belly of a fish, and Zikriya dies in the way of Allah's
pleasure while being sawn. God Almighty created the earth, the sky, the universe,
and man, and made Muhammad (peace be upon him) a guide to all the prophets.

As can be seen, each verse or couplet mentions a miracle of a prophet or an
important event related to him. In this single hymn of praise, the history of the
prophets and the description of the four prophets, starting from the creation of the
universe and man by Allah Almighty with His power and wisdom, finds its concise
description.

After the Prophet and the Caliphs, saints are described as perfect people.
Among the saints, Uwais Qarani, Mansur Hallaj, and Bahauddin Nagshband are
presented as examples for lovers of the Truth.

Rohi junun purxatar, bori muhabbat garon,
Na razanon meravad ushturi Vaysi Qaran (2,265).

The path of madness is dangerous, the burden of love is heavy - that is why
Uwais Qarani's camel is straining and pulling. Here, due to his unparalleled
devotion and love for the family of Muhammad, Uwais Qarani went to Kufa with
his camel and fought against the enemies of Hazrat Ali. It is being pointed out that
he did this and was martyred in this war.

Uwais Qarani is considered the founder of the Uwaisiya order. The Uwaisiya
order is a movement that is based on the spiritual upbringing of great people who
have passed the tax. For example, the famous mystic poet and saint Farid al-Din
Attar Mansur Halloj and Bahauddin Nagshband were educated by the spiritual
upbringing of Abdulhalig Ghijduvani. The poet Uwaisiya also refers to her
upbringing in her ghazals from the spirit of the famous Uwais Qarani and took the
same pseudonym for herself 26,

% Bu haqida qarang: Onum C. Uik, ommk Ba Maburyk. — Tomkent: ®an, 1992. -b. 69-72.
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Mansur Hallaj — a famous Sufi (858-922) who was hanged for saying
“Analhaq” — “I am the Truth.” The name of this saint is also mentioned with
sincerity and love in the Amiri uzgazals:

Sari Mansur dar bazmi shahodat guft dar gysham:
“Hamin me roji oshiq to ba poi dor meoyad” (2,111).

Martyrs at the party Mansur's beginning: "The lover's destination this is it
until the end under until" He's coming,™ he whispered.

"l am the truth” means "I am the truth ' for to the gallows Mansur Halloj, who
was hanged because of East classic in poetry medicine deified known. Like
Mansur to the gallows head catch dream with Mashrab: "Thousands of Truth"
Keladur Mansur is hanging "You are welcome," he wrote. in vain The following
verse also refers to the fate of Mansur Hallaj:

Ko ‘ngul ovora bo ‘lkim, mone’i vasl o ‘ldi nodonlig ",
Sango kim aydi ag ‘yor oldida ishqingni izhor et? (1,62)

The love between the rulers Jamshid and the goblet he invented, Mahmud of
Ghaznavi and his special Nadim, is widely known in Amiri poetry. Ayaz, who was
initially a simple slave of Mahmud of Ghaznavi, the ruler of the Ghaznavid
dynasty, later became his special Nadim, his closest companion, through his loyal
services and beautiful behavior. The pure and selfless love between Mahmud and
Ayaz is one of the main themes of Eastern poetry and has been widely sung by
poets.

In his epic poems, Amiri skillfully used depictions of events related to
prophets, saints, and rulers, the miracles of prophets, the prophecies of saints, and
the exemplary activities of rulers to express his artistic purpose.

GENERAL CONCLUSIONS

1. Amiri Sharq is one of the skilled poets who, working within the framework
of the advanced traditions of classical poetry, created unique artistic discoveries
with his own subtle and profound thoughts, new and beautiful metaphors, attractive
and touching images in his poems. It is known that he followed this path in his
poems, which reflected mystical content and expressed mystical motifs.

2. There are several vital reasons for the widespread presence of mystical
ideas and views in Amiri's work, and the prevalence of a mystical spirit and
content: firstly, Umar Khan's original nature and temperament had a tendency
towards mysticism; secondly, he grew up in an environment where the Nagshbandi
order was widespread and actively practiced; thirdly, he studied mysticism under
Muhammad Ya'qub, a famous murshid of his time and the family patriarch of his
dynasty, and he himself was a member of the Nagshbandi order; fourthly, he was
influenced and inspired by the classical art of speech and pure mystical literature of
the East, which developed in harmony with the philosophy of mysticism.

3. In Amiri's work, there are poems dedicated to the glorification of divine
love, poems depicting figurative love, and poems in which the expression of real
and figurative love is intertwined. Consequently, in the poet's work, we can see
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poetic examples of all three types of love that Alisher Navoi especially emphasized
in his pandname "Mahbub ul-qulub”. This shows not only the diversity of the
poet's work in terms of subject matter and imagery, but also the complexity of
expression and style.

4. Sufi poetry is poetry that speaks in a language of symbols and allusions,
expressed through terms and symbols. Amiri's poetry also has such layers of
meaning, and it is difficult for a reader who is not sufficiently aware of the main
ideas and views of Sufi philosophy and the symbols of mystical literature to
understand these poems in their full depth. In addition, mystical terms are
extremely subtle and multifaceted, and among them there are many terms and
symbols not only related to Islam, but also related to pagan and Christian religions,
which, when combined, form a unique system of meaning.

5. In his ghazals of praise and na't, Amiri is not content with praising and
appealing to Allah Almighty, describing Muhammad (peace be upon him) and
hoping for his intercession, and promoting the spiritual and moral requirements of
Islamic teachings regarding human perfection. He also puts forward a number of
his own mystical ideas and views, and extols the highest ideals of Sufi literature.

6. In Uzbek mysticism, mystical poetry has been studied in a general way so
far, and no specific classifications have been made in this regard. Therefore, in the
dissertation, the heroes of mystic literature such as lover, lover, rival, ascetic, and
sorcerer are considered as images; symbolized words and phrases such as may,
glass, tavern, face, lip, mouth, letter, hair, mirror (Iskander's mirror, Jamshid's
cup), obi hayot, broken safol are considered as symbols; terms such as wahdat,
kasrat, tajalliy, ozlik, faqr, junun, jazba, which express specific concepts of
mysticism, are considered as terms. Prophets, saints, and rulers, who find their
wide and colorful image in mystic poetry, are included in the scope of the research
as historical images. The expression of mystical themes in Amiri's work was
studied using the example of Sufi terms, symbols, and images frequently used in
the poet's poems.

7. Following the tradition in Sufi literature, Amiri creates a series of poems,
stanzas, and couplets in his work, figuratively describing Allah Almighty,
Muhammad (peace be upon him), mature saints, and perfect people with their
qualities of lover, beloved, and soulmate, as if they were the beauty of life.

8. Like any other literature, Sufi literature has its own series of colorful
characters, both positive and negative. These characters serve to interpret and
promote mystical ideas and views in an artistic way. Amiri also skillfully used the
images of these characters of different orientations and characters in his work to
express his artistic purpose.

9. The heroes of Sufi literature are famous prophets, saints, rulers,
accomplished sages, and perfect people. The meaningful lives of these spiritual
leaders, who are exemplary for mankind, their exemplary activities, and the
various adventures and events associated with them, have been skillfully used by
poets to ensure the charm of their poems and the impact of their thoughts.
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10. In Amiri's work, we see almost all of the mystical terms, symbols, and
Images widely used in classical Eastern poetry. In this regard, studying the poet's
poems in terms of artistic interpretations of mystical terms, symbols, and images
will help to a certain extent not only to understand Amiri's literary heritage, but
also to read and understand the works of other classical poets.

47



HAYYHBINA COBET DSc.02/30.12.2019.Fil.46.01 IIO IIPUCYKIEHUIO
YUYEHBIX CTENEHEN TP HHCTUTYTE Y3BEKCKOT O SI3BIKA,
JIMTEPATYPbBI U ®OJIBKJIOPA

NHCTUTYT Y3BEKCKOI'O A3BIKA, MJUTEPATYPbBI U ®OJIBKJIOPA

NMAMAJIMEBA MYITAPPA®XOH NJIXOMXOH KHU3HN

UJEU ITIO3HAHUS U OBPA3bI B TBOPUECTBE AMUPUI

10.00.07 — Teopust utepatypsbl (puiojgorndyeckue HAyKu)

ABTOPE®EPAT JUCCEPTALIUU JOKTOPA ®UJITOCODPUH (PhD)
1O ®HJIIOJIOTHYECKHUM HAYKAM

Tamkent — 2025

48



Tema nquccepranuns gokTopa Hayk (PhD) no dpunonorageckumM Haykam 3aperucrpiposana
3a momepom B2022.2.PhD/Fil2428 Buicmeii arrecranuonnoii xomuccned npu KaGmurere
Muancrpos PecnyGianxn Y3bexucran.

Juccepranus BumonAeHa B MuctuTyTe Y36EKCKOTO #A3BIKa, JTHTEPATypHl H (oiBKIOpa
AHPVY3.

Aptopedepar qEccepTali PasMEnIeH Ha TpeX A3blKax (Y30CKCKuUH, aRTIIMACKHIA, PYCCKHMi,
(pestone)) Ha BeG-calite www.taiuz ¥ Ha WHHQOPMAUMOHHO-00PA30BATENBFHOM MOpTANNE
«ZiyoNet» 1o axpecy www.ziyonet.uz.

HayuHbiii pyKOBOAMTETh: OunioB Jpram 3oKHpoBAY
Crapomii Hayassili COTPYAHRK

OdunuasbLaEbIE ONNOHEHTHE: Amounosa 3unona Kagsiposna,
JOKTOP (PAIOTOrHYECKAX HAYK, JOUEHT

Myxnamaasosa Hazmas Mycanxajaaaossa,
XOKTOp QIIOIIOrAYEecKAX HAYK, JOLCHT

Beaymasi opragasanns: TamkesTcKuii rocyiaperBeH b
neaarorudeckuii YHHBEPCHTET

3amura JuccepTaiuy COCTOUTCS Ha 3ace/laHuu Hayunoro coBeTa
DSc.27.06.2019.Fil.46.01 o npucyxXaeHH0 HaydHBIX cTemeHed mpu Muctatyre y36ekcKoro
g3niKa, TIUTepaTypsl W (Qonskuopa AxageMum Hayk PecryGmmkm  YiGexmcraH  «
L h e At 2025 rona 87422 (Anpec: 100060, Tamkent, HlaxprcaG3ckuii npoesn, 5. Temw:
(99871) 233-36-50; daxc: (99871) 233-71-44; 5n. mogra: uzlit. @uzsci.net)

C muccepTamueli MOXKHO 03HAKOMUTECS B QYHIAMEHTAIBHOM OHbanoreke AkageMun HAyK
Pecnybmxn V3Gekucran (3aperucTpupoBaHa 3a HOMEPOM o/ 2 ). Anpec: 100100, TamxenTt,
3ué¢murap, 13. Tex. (99871) 262-74-58.

ArTopedepar JEcCepTAIMN Pa3ociaH « 7%y ALOHTe 2025 ropa.
Peectp npotoxon pacceurka Ne 7 ot b _Jee ag/ur} 2025 ropa).

b. Tyxanen
S : Tipencemnarens Hayasoro coBera 1o
7~ it va £ TIPHCYKACHUFO HAYSHEIX CTereHeii,
‘ x.¢.1., npodeccop

P. bapakaes
Vuensnii cexperaps Haygnoro cosera o

NPUCYXKACHIIO HAYMHbIX CTeTeHei, K.¢.H., mpodeccop

\ 7 V.A. Xamaamon

: aTeNH HAyYHOrO CeMUHApa
o npu Hayanowm cosete 110 NpHCYkKICHHAIO
e HAYYIHBIX cTerieHeli, A.¢.H., mpodeccop



BBenenue (anHoTanMs AUccepTanuu 10KkTopa puinocodpuu (PhD))

eab uccaenoBaHus

[lempro uccnenoBaHus ABISETCA H3YyYEHHME TBOpUYeCTBA AMHpa C TOYKH
3peHUs XyJ0KECTBEHHOW UHTEpIpeTaluu cy(GUiCKuX Ui, TEepMUHOB, CUMBOJIOB
1 00pa3oB.

O0beKT Hccie10BaHuA

OOBEKTOM HCCIEAOBAHUS SIBISIOTCA JABYXTOMHBIE Y30€KCKO-TAJI)KUKCKUE
TUBaHbl AMupa, n3nanueie K 230-1eTio ero poxkaeHus. B pamkax paboThl Takxke
UCIIONIb30BANKNCh pykonuch Ne 3642 wu3 donma pyxonuceit HWucrtutyTa
BocTokoBeaeHuss AH PVY3, a Takxke uznanus, BeinyiieHHbie B Jymanoe u Typiuu.

[Ipenmer nccienoBaHus

[IpeameToM uccienoBaHus ABIAIOTCS Cy(GUNUCKUE UAEH, TEPMUHBI, CUMBOJIbI
U 00pasbl, SPKO BBIPAKEHHbIE B TBOpYECTBE AMHUpA, HX COJEpKAHHE U
XYJI0)KECTBEHHBIE (PYHKIUU.

IIpakTHyeckue pe3yabTaTbl HCCIACA0BAHUSA

e[lon BIMAHMEM CYIIECTBYIOIIMX TPaAULIUNA BOCTOYHOM KJIACCUYECKOU
CJIOBECHOCTHU M JIMYHOM CKIIOHHOCTH AMUpa K Cy(pu3My, €ro TBOPUECTBO SIBISIETCS
OPUMEPOM I[IMPOKOTO W MHOTO0OpPa3HOro0 XyAOKECTBEHHOTO OCMBICICHUS
cybUCKUX UIEH U CUMBOJIOB.

*Kak u B TBOpUeCcTBE BCEX BEIMKHUX IIOATOB IPOLUIOrO, B MPOU3BEACHUIX
AMupa Tema JItoOBU SIBJISIETCSI OCHOBHOM U PAaCCMOTpPEHA B acClEKTe COOTHOILIECHHUS
WCTUHHOM U aJlJIETOPUYECKOM JTFOOBH.

* Xyn0KeCTBeHHbIE (DYHKUUU CYy(PUICKUX TEPMUHOB UM CHMBOJIOB, aKTHUBHO
UCHOJB3YEMBIX AMHPOM B pa3IMYHBIX LENAX, OBUIM PACKpPBITBI B  €r0
IIPOU3BEACHUSAX.

* Uepes aHanu3 o0pa3oB MPOPOKOB, CBIATHIX U XYI0KECTBEHHBIX MEPCOHAKEMN,
SBJIIOIINXCS KIIFOUEBBIMHU T€POSIMUA CY(PHUIICKON MO33HH, UX MECTO B Cy(PUNUCKOU
JauTeparype ObUIO Pa3bsiICHEHO.

* loxazaHo, 4TO XBajeOHbIE M PEJIMTHO3HbIE CTUXOTBOPEHUS AMHpa He
OTPAaHWYMBAIOTCS TOJBKO HMHTEPHPETALUEN PENUTHO3HBIX HJIEW M B3IJISI0B, HO
TaKXKe CoAeprKaT Cy(pUNCKHE MOTHUBBI.

HanéxxkHocth pe3yjibTaTOB MCCJIE0BAHUS

HanéxHocTb pe3ynbTaToB UCCIeA0BAHUS O0OBACHSAETCS TEM, UTO:

* CpaBHUTEIBbHBIM aHaIM3 CYy(QUICKUX TEPMUHOB, CHMBOJOB U 00pa3oB
MO3BOJIWJI cJIeaTh 00OOCHOBAHHbIE HAYYHBIE BBIBOJIBI.

* Tema nccnenoBaHus sBJISETCS aKTyaJIbHOM U 3HAYUMOM.

*3a/ayu MCCIeI0BaHUsl ObUIM YCIIEIIHO PELEHBI, a Hay4YHbIE YTBEPKICHUS
MMEIOT TEOPETUYECKYIO OCHOBY.

* Bce npeacraBieHHbIe OJIOKEHUSI 0OOCHOBAHBI C MMOMOIIbIO CPABHUTENIBHO-
TEOPETUYECKUX METOJIOB, & BBIBOJbI BHEIPEHBI B TPAKTHKY .

Bueapenue pe3ynbTaToB UCCIEI0BAHUS

Hayunble pe3ynbTarhl, NOJYYEHHbIE B XO/1€ MCCIIeOBaHUsl Cy(QUNUCKUX Uael
Y CUMBOJIOB B TBOpUYECTBE AMHpa, ObUIM MPUMEHEHBI B CJIEIYIOIIUX 001acTsIX:
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*B pamkax ¢dyHgameHTansbHOoro  Hay4yHoro nmnpoekta  «Co3gaHue
MHOTOSI3bIYHOM  (Y30€KCKHM, pPYCCKHl, aHTJIMHCKUNA S3BIKH) AJIEKTPOHHON
maThopMbl  y30ekckoi muteparype» (Homep PF-201912258) B TamkeHTCKOM
TOCYJapCTBEHHOM YHHBEPCUTETE Y30€KCKOTO SI3bIKa M JIUTEPATyphl HMEHU
Amumepa HaBou (mHpopmammonnas cmpaBka Ne 03-07-1400/05 ot 17 oktsbps
2024 rona).

*Ha 3acemanmsix CoBera nutepaTtypHod kputuku Coro3za mnucateneut
V30ekucrana, B paMKax MeponpusTui, mocBsameéHHbIx 110-neturo Amupa, u Ha
MacTep-Kaaccax JUIsi MOJIOAbIX Mo3ToB (MH(opmanmonHas crpaBka Ne 01-03/280
ot 11 mapta 2024 rozna).

* B cuenapusix tenenepenau «l azenbHbiit caay u «O0pa3oBaHUE U pa3BUTHEY,
NoAroToBJIeHHbIX HaruonanbHOU Tenepaanokommnanueil Y30ekuctana B 2022-—
2024 ropax (mHbopmanronHas crpaska Ne 04-36-360 ot 12 mapra 2024 rozna).

AnpoOanys pe3yiabTaToOB HUCCIIEIOBAaHUS

Pe3ynbTaThl UccnenoBanus ObUIH MIPEACTaBICHBI HA 4 MEXKIYHAPOAHBIX U 2
peciyOIMKaHCKUX HAyYHO-TIPAKTUYECKUX KOH(EPEHIIUSIX.

Hyonukanuu

ITo Teme nuccepranuu onyOaMKOBaHO 13 Hay4yHBIX cTaTei, 5 U3 KOTOPHIX — B
M3aHUSX, PEKOMEHIOBAaHHBIX BhICIel aTTecTaliMoHHOW komuccuen PecryOnuku
V30ekuctan njis MyOJMKallMM OCHOBHBIX HAy4YHBIX PE3YJIbTATOB JOKTOPCKHUX
auccepTanuii, u 1 — B 3apyO0eXHBIX KypHaIax.

CtpykTypa u 00b€EM aUCCEPTALIAN

Juccepranusi COCTOMT W3 BBEICHHUS, TPEX TJIaB, 3aKIIOUYEHUS M CIIHCKa
MCIIOJIb30BaHHOM JuTepaTyphl. OOt 006EM coctasisieT 136 crpanul.
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