Io«w}%&ew.%&v O._.w<n_ 4% Fov o

* *0




e

INESCL

Academy of sciences of Afghanistan
International center for Pashto studies

PASTO

Quarterly

Printed in UNESCO languages in

Kabul - Afghanistan
Serial No: 94 - Round 2 — Volume 43 - Fall 2020

ESTABLISHMENT: 1978
Kabul — Afghanistan



Editorial Board:

1- Or. Nezamuddin Katawazi

2- Associate Prof. M. Aman Rasooli

3- Asstt. Prof. Dr. Abdul Rahman Habibzui
4- Asstt. Prof. M. Ehsan Ehsan

Editor-in chief:

Associate Prof. Rahmat ullah Hotak,

Co-Editor:

Junior Asst. Prof. Hemayatullah Khad

Composed & Designed by: . khad
Annual subscription.:

Kabul: 400 Afs
Provinces: 500 Afs
Foreign counties: 40 US$
Price of Each issue in Kabul: 100 Afs
The address:

Academy of sciences of Afghanistan, International center for Pashto
studies, shahrinaw — Kabul
Tel: +93- 0788114432-0779986625-0778880562
info@asa.gov.af
Hemayatullah54@gmail.com
hotak263@gmail.com



mailto:Hemayatullah54@gmail.com
mailto:hotak263@gmail.com

Author: Prof.Dr Jonaid Sharif

A Discussion of Formal Elements in the
Sarookai (Headline/Refrain)

in Pashto Folk Music
Abstract

To ensure some depth and specificity, I will limit the scope
of my analysis to sarookai, the starting part of the songs,
leaving the landei entirely out. This is somewhat arbitrary
since the vast majority of folk or popular songs are
composed of a sarookai at the beginning and landei as the
body. But I believe the landei have received considerably
more attention than other prats.

Importance of Research

Although a performance may start with landei or a ghazal,
songs do not start with the landei. They start with two or
three lines, part or all of which may be repeated within the



sarookai, and thus establish a short refrain. Sometimes, the
audience also repeat the refrain. In general, though, the
whole sarookai can be considered a refrain as after every
one or two landei, the singer goes back to the sarookai. So
Soroksi the the main starting point in Pashto song and it
has to be analyzed in order with Pashto genuine exemplum.

Aims of the research

In this article first of all we can find the value of Pashto
Sarokai in folk songs or in lyrics, secondly we have
brought here genuine Sarokies and for those who can’t get
its meaning we translated those Sarokies in to English third
thought is that how sweet is Pashto poetry and its musicale
automatic structure which helps the to sing in a better
manner.

Methodology

This is an analytical research and bases on genuine
exemplum of Pashto Sarokia and its translation and
definition, and it is an amateur description of writing on
sarokies that is not bases of specific references.

Main Context

I must admit at the outset that what you read here is
preliminary observations rather than researched endeavor.
Whether formal analyses have been overshadowed by
socio-political discussions or they are out there but not
very visible I cannot tell. But a discussion of form in
Pashto poetry including song lyrics is long overdue.

Some remarks about my approach are in order.



A Discussion of Formal...

I am using mostly Romanized transcriptions of Pashto.
Rather than diacritical marks, I have doubled the vowels to
indicate long ones: aa (for the a in ‘start’ but ‘I’ for ‘ee’).
Sometimes, I have included the originals in Pashto script.

My “translations,” therefore do not pretend to be artistic. I
have tried to stay as literal as possible without becoming
unintelligible. Finally, needless to say, my approach is
descriptive and does not reflect the insecurity of some
critics who are too eager to underscore that Pashto folklore
is richer than or as rich as rival languages and Western
cultures etc.

The following diagram may be helpful in visualizing the
structure of a typical folk song:

Khan dalawar khana

Tora de lungay shamla de la
maza kawina

Gulay bibi golay

Toray stergay sre lasona la
maza kawina

Sarookai

Yaw zalay tora lungei wukra
Bya ka sharei pe sark away yara day yama

landei

Khan dilawar khana

Tora de lungay shamla de Ia maza kawina
Khkolay bibi golay

Toray stergay sreh lasona la maza kawina




o~ .
9 .o

Sarookai (repeated)

(Khan Dalawarkhan, Black your [silk] turban, your tassel
looks even better

Rose-like, Bibigul, black your eyes, [henna-] red your
hands look even better.

Put on your black turban once.

Then even if you put on a blanket on your head, I will be
your lover.)

Since singers have a vast reservoir of landei in their
memory, for every song they select landei that match the
content of the sarookei. For example, if the sarookai
laments about separation, the landei will also be about
separation. In the song shown above, since the sarookai
included the turban as the dominant image, the landei also
included that image. Moreover, folk singers will never
limit a song to the typical broadcast limit of a few minutes.

This unity of motif is almost completely lost when amateur
media conscious singers adopt folk songs and insert the
limited number of landei that they have learned regardless
of relevance, point of view, and mood.

A word about authorship of songs: folk poetry is obviously
anonymous, its aesthetic quality sustained by longevity
and the test of time. However, in practice, many a skilled
singer introduces his own or her own contributions. As
audience, we won’t be able to distinguish the “genuine”
folk song and landei from those composed by singers. But
those songs which are delivered as whole compositions
rather than a sarookai followed by landei are usually

authored or adopted by singers.
4



A Discussion of Formal...

As expected, some intellectuals have ventured forging folk
literature, as it can be told by diction and usage clues. I
read a landei recently that had the cliché personification of
history. The word &, ,(history) stood out grotesquely as

no folk author would use history as Marx or Hegel have
used it. See Solaimanlaeq’s analysis of the Landei for a
detailed discussion of authorship.

I would like to begin the discussion of the sarookai genre
with prosody. I believe it would be a mistake to use the
Arabic and Farsi meters to scan Pashto songs. Farsi metric
patterns are quantitative with various combinations of long
and short syllables that rarely allow any violations. To give
just one example:

in khaana ke paiwasta daro baange chaghaana st
Az khuaja bepursayd ke ein khaana che khaana st
Literal translation:

(This house in which there is always harp and lyre

Ask the owner, what house is this house)

In this metric pattern, the feet are extremely regular: two
long syllables followed by two short ones. (The very last
syllable is treated differently.) The following represent the
meter graphically:



Scantion of a Rumi Ghazal

2.5

o|||||||||||||||

Een khaa na ke pai was ban ge cha ghaa nas

N

1

(€]

[N

0

6]

It may appear that (een or in and ban) are more than one
long syllable, but Farsi prosody treats “n” differently.
Other long syllables contain either a long vowel or two
consonants connected by a short vowel. Such a pattern
works in Farsi because words naturally break into long and
short syllables. In Farsi, there are no consonant clusters. A
Farsi speaker who is beginning to learn English may say
“derive thorough” for “drive through and “estates tics”
instead of statistics. Pashto, like English and Russian, does
have consonant clusters. This makes the quantitative
measurement of rhythm less applicable to Pashto. Take the
word Stergay (eyes) for example. The word converts to
two long syllables: ter and gay. But what are we supposed
to do with the S sound? The same with words like xkula
(beauty). Let use take a famous first line from Hamid
Mashukhel:



A Discussion of Formal...

S Ao dyogd aysr oS (L) pho s e p La>
%;dYa%ogalleSlS%jéajpc\%wLé@b

khat par mekh de/ sanam raa ghai/ ka
(s)po(g)mei(sh)wa/ pshaa la kay

Da ye ghaakh pa/ khwls ke zayb ka/ ke zhala shwa/
pa lala ke

(Literally: Did [youth]hair emerge on my lover’s face, or
did the moon go to the crescent phase?

Is it her (or his) teeth glowing in the mouth, or is it hail
inside a tulip)

The closest quantitative meter in classical Farsi/Arabic
prosody to use here would be the following:(1 = short
syllable, 2 = long syllable.)

1222/ 1222/ 1222/ 1222/or per the traditional models (
oluelie flelio lelio Jclaomafaailun mafaailun mafaailun

mafaailun),
Let us see to what extent the first line matches the model:
2221 1222 2221 1212

View the two graphs below, the first being the model, the
second one the selected first line.
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A Discussion of Formal...
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As shown above, syllables 1, 4, 12 (shwa), and 15(la)
diverge from the established meter or wazn (weight).
Granted, there the weight I have assigned to syllables
might be assigned differently, but however you measure
them, some syllables simply don’t lend themselves to a
quantitative formula. Take the syllable “shwa” for
example. It is counted short because of the short vowel, but
it contains so much more than just “wa” that would be its
quantitative equivalent. The important fact is that Hamid’s
ghazal, whether recited or sung, will present no issues in
rhythm.

Therefore, the discrepancy between the Farsi metric model
and its application to the Pashto line illustrates the futility
of the effort to rely on the “borrowed” quantitative models.
The more useful approach, instead, would be accentual or
accentual-syllabic meters used in some other languages



including English. Here is how the Hamid line might be
scanned in an accentual meter:

Accented syllables are marked with the following symbol:
‘. I have also boldfaced them.

khat par makh de/ sa nam raa ghai/ ka
(s)po(g)mei(sh)wa/ ps haa la kay

‘ € € €
v v U/UU U/UU U/UU v

daa yay ghaakhpa/ khwlah kay zaybkaa/ ka zhaala
shwa/ pslaala kay

1 6 6 1
v v v /uu \J/uu \J/uu v

This pattern of four-syllable feet may not be the only way
to scan the Hamid ghazal and thousands of pomes and
songs like it. However, to me, it appears to do justice to the
poems without the distractions of quantifying syllables like

CSsse i s> «Jsd” (shwal, khwaray, stefay,
ghwarzang).

One reason why accentual patterns are more appropriate
in Pashto is the prevalence of consonant clusters like
“khwaray.” But more importantly, accent or stress in
Pashto, unlike Farsi and French, varies from word to word,
some falling on the first syllable while others in the middle
or the end. Here are some examples:

(pol>) (Jgigiin (oeyo) aiiny b (g p05)) dygn (pgo) aiie

mana’na (second), por’ta (first), spaaraxte’na (third),
puxtoonwali’ (fourth).

10



A Discussion of Formal...

Scansion of folk and popular culture songs will also benefit
from accentual patterns. But before addressing that issue,
a few preliminary notes about the structure of the sarookai,
which is the focus of our study.

Sarookai typically expresses a lyrical and dramatic
situation, often rich with local imagery and descriptive
details. Versification in them 1is highly polished and
natural, if for no other reason than the gradual fading of the
weaker specimen out of circulation.

Although the whole sarookai is repeated after every stanza
or every couplet (landei), at times a segment of it becomes
a shorter refrain, which is repeated more frequently or at
various positions in the song.

60 rod (L 95 4 g0 1> guis o
o Sl oz o
o Sesile oz oo
Da tandi khaal day ps kandaw khatalai Imar dai
Chaa way che maazdigar dai

Chaa way che mazzdigar dai

(The beauty mark on your forehead is sunrise on the
Cliffside

Who said that it is afternoon.

Who said that it is afternoon)

11



In a number of cases, though, the starter or sarookai is
simply the first two or three lines of a complete poem.
After each stanza of the body, which is sometimes sung on
higher notes, the singer returns to the first few lines. As an
example, consider the Belton song with lyrics by Bahai
Jaan.

ke (o5 9l 5U (%
fsshs (s oo o)

ol Sloj o ladle

‘-1?993‘)9 g,-'s Y
XXX
lo 2 % 05
6915l (o> 4l Lsule
&by Iy 0 05
To che naz aw kereshmay ayanaway
zra me wale wranaway?
zo gharib yom benawa
Sta khulgey gimatbahaaa
Maboba kela khulgay arzanaway

zra me wale wranaway?

(When you act with so much coyness
12



A Discussion of Formal...

Why do you ruin my heart?

You get the lovers of the world drunk

Why do you ruin my heart?

XXX

Your kiss is priced high

I am poor, destitute

Sweetheart, when will you make your kisses affordable?
Why do you ruin my heart?)

This example is not the typical song with the sarookai and
landei. However, it does constitute a popular variety.
While the form of the poem is a ghazal, notice the refrain:
Why do you ruin my heart?

Let us now apply our scansion to some sarookais:

To avoid any confusion, here are my somewhat arbitrary
set of symbols:

Accented syllabus:
Unaccented syllable: v

A pause in the meter that is normally equivalent to one
syllable: ||

Let me begin with a common iambic-like measure. (Iambic
in English refers to a two-syllable foot where an
unaccented syllable is followed by an accented one):

13



g 0)lg> (K9 0921y (gL,
6o low LK
Ashna sahar day sare me kegi
Ra bande wachawa lungay dwara lasona
Ashna sahar day
(Friend, it is morning, I am cold
Throw on me [your] shawl
Your both hands
Friend, it is morning)

In my reading, this song is from the point of view of a
married woman or, less likely, a couple with the rare
opportunity to be lying next o each other. Here is its
scansion:

Ashna/ saha/rday/ sara/ me ke/qi

o A B Y
Ra ban/de wa/chawa/ lungay/ dwara/ laso/na
v vl v/ vl v‘na

Ashna sahar day

A second example
do,S )

“*JB‘)“-.’U")L?.E*’:’*AfLs‘?JLs%
14



A Discussion of Formal...

Lawang/ kara/ma

Che law/ me gad/shu ya/ra ta/bara/walu/ma
(I am growing cloves

When it’s time to harvest, friend

I will bring you over)

Using the two-syllable foot is certainly a workable
approach. However, I am tempted to propose a four-
syllable foot with the stress falling on the fourth syllable,
which we applied to the Hamid ghazal earlier.

Thus, using the song copied above, we will end up with the
following pattern:

Ashna saha/r—day sara/ me kegi

6/ 6/ (3
(SRR v U vy (SR

Rabande wa/chawa lung/ dwara laso/na
vt vew oo

In the third foot, the singer places stress on rain the word
dwaara, which goes against the natural pronunciation of
the word. But something like that, on occasion, is
permissible per the demands of the melody.

Many songs fall into a rhythmic pattern that begins with
stressed syllables. I have no statistics, but a casual glance
shows that those songs designated as atoneez that are used
for the famous dance called aton often use this pattern of
stress at the initial position. I will start with a
KhaanQarabaghi song,actually recorded with an aten
performance:

15
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0o (shol wiyay a0y
05 5941 63 035 Sayls | 53 S
S 0 S 0%
Tor paykai de band
Yara band pa band obalai da
stergay de ra warawulay zfe de ra na wurai da
tor baykai de band
(Literally: Your black forelock you have weaved
Ring by ring
Friend, you turned your eyes towards me

And took my heart away)

For this song and many in this category, I propose a four-
syllable foot, something very rare in English but present in
other languages. These feet start with an accented syllable
followed by three unaccented ones.

Tor paykai de /band-- Yara /band pa band o / balai
da

‘uuu/ ‘”uu/ ‘uuu/ ‘uu
stargay de ra/ warawulay /zra de rana/wurai da

1 1 [
uuu/ uuu/ uuu/
&

v v

16



A Discussion of Formal...

As you notice here, the feet have foursyllables, and the
stress falls on the first one.

Here is another song with a similar meter by Abdullah
Mugqurai:
g o o)
Sl e b 4 ke & (S5 93 0 g
OO,
Lare kaday lare
Monga zo ghazni ta bya ba ts rapase jaray
Lare kaday lare

Lare kaday lare

Lare kaday/ lare

el

Monga zo ghaz/ni ta bya ba/ te rapasay/ jaray
‘oo fove/ e/ I~
(Moved away, the caravans [of households] moved away
We are heading for Ghazni; you will cry for me/us)

Pay special attention to the pause (|[), which forces an
extension in the duration. Not only the singer but a reciter
of the poem too will compensate for the missing syllable

[139-%21

by dwelling on the “la” and “ja” to keep time. Additionally,

17



the lingering on “12” in laray nicely reinforces the image of
nomad households moving away.

Without going to details, I will name a few more sarookais
that follow this meter:

Fslz ol
& by oo d (Ul o2
& 2055 5 Y 90 055 4 g Al

Jy o lx

Cha o chawayel

Cha o chawayel che janan lo de watana zi

Spina khwla ba warkom marawar lalai par koma zi

Cha o Chawayel

(People said that my friend is leaving this country/region
I will give my upset lover a kiss on my lips

Then [let me see] which way he goes)

A third meter very common in songs is the also four-
syllable feet, but with the accent on the fourth syllable:

@')45 s g_s-i” 4 ol
&)l5 S
i 5 () S b S

a5 Loy

18



A Discussion of Formal...

Pas po tangi/ mastay zadra/nay

vuvu ¢ / vuvu ¢ / v

jonakay ja/ri worki bya/kubal ta tzi/na

voutf vevfveetfy

zoma shiri/na

vuwu ¢ /U

(High over the canyon, sexy zadran girls are crying

Boys are leaving for Kabul again [returning to the
military school]

My sweet one)

Note: The dzadraan are a well-known tribe in Southeastern
Afghanistan (Paktia and Khost). Originally, during the
Royal family’s return to power in 1930’s, many Paktia
tribes asked to be exempted from schools. Soon after
though, they endorsed schools and enthusiastically sent
their male children to Kabul to become army officers.

As you probably noticed, this is the same meter that the
landei or couplets also use.

Lf; & e £, & & S
ka me to rogh/lewanai na/ kray

Bya me khyali/ zadrana ma/ bola maya/na

(If I don’t turn you into a sane [man gone] insane
19



Then don’t call me a coquettish dzadraan [woman])

Granted, it is tempting to scan these lines as iambic, which
does work. Yet the four-syllable pattern better captures the
strength of the accents. Musicians sometimes use drum
sequences that, it seems to me, reinforce the four-syllable

feet. Take as an example the Coke Studio’s song
“Raashamaamaaraasha.*

Khalek pae ti/go bande wu/li saranai/ dai ka na
rasha mama/zoy de lewa/ naidai.

This alternation between different meters is not at all
unusual in songs.

The musical phrase at the end, “raashaamaamaa,” is
pounding a dozen times with aggressive drums and
crashing cymbals and compels the audience to notice the
four-note rhythm. Coke Studio being an innovative band,
may be using this instrumental whirlwind to amplify the
madness motif of the song and even the sound of stones
thrown at people.

Moving beyond meter and accents, I would like to
comment on some other formal aspects of the sarookais.

First, it is important to note that the point of view in songs
is anything but predictable. Using clues from grammar and
context, the gender of the speaker is usually easy to tell.
However, there are lyrics which reflect ambiguity. For
example, a song addressed to a male beloved is not always
clearly composed by a female lover. While a vast number
of sarookais and the landei are clearly composed by
women, it is only natural to expect that a number of love

20



A Discussion of Formal...

lyrics are addressed to male individuals from male
individuals.

Then there are a number of songs that switch the speaker
as the song progresses. Take for an example a famous song
by the famous Hazratbaz:

charg me halal karay sina wukhra paton prida
dalta gadam kida jslay, dalta gadam kida

(I have killed a chicken for you

Eat its breast, leave its thighs

Put your steps right here, Girl

Put your steps right here)

In the body of this song, there is actually a dialogue taking
place between the speaker of the song (the first person) and
the unnamed girl. Of course, in videos and movies, such
dialogues are performed by two different parties, but that
luxury has not been available traditionally. So the singer
dramatizes the piece, speaking in two voices as it were.

The second element worth noting is the pairing of nature
and people, landscape and emotions, that begin a great
number of these songs. More precisely, we are introduced
to an image of landscape or time that transitions into love
or a loved one.

Mazdigar, mazdigar, mazdigar day

Shin mangai pa sar mazdigar (It is afternoon, a green jug
on her head, afternoon)

21



At the risk of saying the obvious, I must say that afternoon
is such a dominant presence in folklore because girls at this
time make the routine visit to the gudar, the pass or the
bank of the river or the stream, to bring water home. In the
context of love and music, this is also the time when that
rendezvous happens, and that forbidden communication
both from and to women takes place.

ashna sahar day Sare me kigi
rabande wachawa lungay, dwara lasona,
ashna sahar day

(It is morning, friend. I am cold. Throw on me your shawl
and both hands)

Pa loyo ghro bande rataw sho tofanona... (Storms
have closed in on big mountains. It’s hailing. Don’t leave,
spend the night with us. Stay over. It is raining)

O golalei, golalei zar zar, yakh shamal lagaygi
Gudar ta ma za zar zar shal de lamdayqgi

(Oh Gulalet, ---gulalei, cold wind is blowing

Don’t go to the riverbank, your gold shawl will get wet)

Pas pa tangi mastay zadranay (copied earlier: High on
the canyon [narrow pass], sexy zadran girls are crying).

Pa bam walara zangaygay wa lailo
Da rang de walay zar day janana?
(You are standing on the rooftop, swaying, oh pretty one)

Why are you so pale, sweetheart?)

22



A Discussion of Formal...

gL 4l g0 Slo digl 0y95

Gl 69 55 97 (S0 W b 5 (I 505
Tora tuta mat de sha shakhuna
Zos dar khatai nashem, laila darke jor kari di talona
(Black mulberry [tree], may your branches break
I can’t climb you, my love has made a swing on you)

Thirdly, a relatively common motif is a description of the
loved person, often a woman. Such descriptions may
include

Beauty marks:
Tore de di sane dombakdar de tawizona di

Spine de rupay, yara shna shna de khalona di

o Aigygls &2 Hlo Sego (S80S 6)9-’
L:;o c\.w}.”.’> %go A A o)l,g ‘L:go w29 %ga L?_u.u.o

(Black are your tresses, long are your amulets. White are
your silver coins, friend, green are your beauty marks).
Incidentally, I do not believe khaal should be translated as
tattoos.

Jewelry: tik me da rawaray ,da charay do zargor di na
(Mymatika[forehead ornament] is badly broken. I know it
1s the Goldsmith’s fault).

Salu (headdress): arman ba de zo wurayjawuma, pa sor
salu kalya ba darzoma (Your wishes I will fulfill, wearing
a red headdress, I will come to you).

23



A fourth category is characters, especially those that even
in a secluded environment, somehow women have been
allowed to visit. Some such characters are:

Goldsmith: ya ye kwunda ka ya ye jor ka zanzirona,
khyali zargora. Jinakoy daraghlay qala ta.

05)) (LB Ly o5 o2 2 L &S oS 2L

43)1555_1.6).365\;,?

(Either string them [the coins] together or fix their chains.
O handsome goldsmith. Girls are on their way to your
compound.)

There is a variant of this sarookai which says “yaa yay
rukhsat ka...” which would mean either give them [the
girls] leave... I prefer the former version by an authentic
Paktia folk singer, KhairmamadKhandaan. The verb
kwundakawal, according to Academy of Science
TashrihiQamos or full-size dictionary, means attaching
little ringlets to coins.

Another example of the zargor character:

Zargara jor ka de sro zaro tawizuna lailo janay ta.
Mastay shinkhalei khyali norjanay ta. (Goldsmith,
make golden amulets for Lailojanay, for sexy, coquettish
Noorjaana of green beauty marks.)

One of the most memorable characters of songs, indeed,
all Pashto folklore, is the malang (beggar/outcast):

O malanga yara

Keda gadam wro

24



A Discussion of Formal...

O da rab dspara

Keda gadam wro
da de gudar ghara pray naday
(O my malang friend

Take your steps slowly

To please God

Take your steps slowly

This is the gudar [river] bank

Take your steps slowly [so I can see you more]

Another somewhat humorous example:
Sl
MAWMLASJQ Gg)i.u.u)‘d 0> 9

B5Sg PS4 S (57

ma darla chars da lashkarga rawuridina

charsi malanga

yaw charadar segretay dak ka samdasti malanga
che dam pa dam ye wuskaona

(I have brought you hashish from Lashkargaah

25
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O addicted malang.

Fill a shotgun style [loaded] cigarette right away so we
smoke it back to back)

O addicted malang

The character of the malang has intrigued many scholars
notably Dr. BahaudinMajrooh, and this discussion cannot
do justice to it. Suffice it to say that folklore, be it the landei
or the folktales, are richly populated with it. The archetypal
hero Adam Khan has a whole compound full of malangs.
What the singers and poets do with it though is to take
advantage of the space that it provides within but at the
same time away from the strict norms of a traditional
officialdom mostly hostile to spontaneous love. In this
sense, the malang is like the ziarat (shrine) or certain
elements within the clergy who do offer women some
opportunity for going out and socialize with other women
and sometimes men. For the songs, therefore, the malang
is a lover in disguise.

mI)L“\ic\S&;LoL;oQLé
s Joub by o)V 9o s

Landei: zaan de malang ka pa ma rasha

Da malangano laray cha niwuli di na?

(Make yourself a malang and come over to see me
Whoever stands in the way of the malangs?)

Finally, for me at least, the most powerful category of
sarookais is those with pathos or tragic mood.
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wgile T Hle>
wiglgSxS 6l lo o L:ﬁsu <z
Khwar she beltona
Che mataway de malangano kachkulona
(O separation, may you be ruined!

For, you break the [begging] bowls of the malangs)

Or this one from one of my favorite folk poets Maamad
Noor of Laghman:

4glS g)le w05 A d0)lge
dggdhw (g2 (2 451y (o 9> (50 L (2
Dubara ba nekaram da sin gharay gulona
Che bagh me jor shi ra na ye yusi saylaona
(No more will I grow flowers by the river

When my garden is made ready, the floods will carry them
away for me)

Conclusion

Pashto folk literature and music are the main and
connecting part of our written literature and poetry but how
is the systemic engagement in Pashto folk music with
sarooki it is analyzable and hopefully here we find such
arrangement in this article and also the importance of
Sarookies.
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Dr. Nizamuddin Katawazi

Zur Motivgestltung und -entwicklug in
den Kurgeschichten des Pasto(1900-1978)

Zusammenfassung

Ausgehend von einem allgmeinen Uberblick iiber die
Sprachsituation und die historische Enwicklung der
Pastoliteratur untersucht diese Dissertation die Gestaltung
und Entwicklung der Motive in den Kurzgeschichten und
Erzidhlungen des Pasto. Der Darstellung der Sprach-und
Literaturentwicklung sowie der Genrebildung in der
Erzihlliteratur wird ein Uberblick iiber die Entwicklung
der gesellschaftlichen Rahmenbedingungen
vorausgeschickt. Die Genre in der Prosa des Pasto
entwickelten sich aus der vorliterarischen Formen wie adbi
tota (Essay) , sowie aus einfachen Formen, nakluna und
kisse ( Mirchen und folkloristische Geschichten) . Die
Motive, diein den Kurzgeschichten und Erzidhlungen
aufgegriffen werden , sind in Komplexe geteilt : soziale,
traditionelle, religiose und historische. Die zwei
erstgenannten Motivkomplexe stellten sich als besonders
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pragnant heraus. Ein jeder Motivkomplex ist im
historischen und sozialen Kontext untersucht worden. Die
Motive bidlden die Wesensstruktur einzelner Werke und
sind zugleich Bestandteile der literarishen Tradition des
Pasto.

Einleitung

Die vorliegende Arbeit beabsichtigt , die innerhalb der
afghanishcen literaturforscnhung fast vollig
vernachlissigte Motivforschung anhand von
Kurzgeschicthen und Erzihlungen im Pasto aufzugreifen.
Es gibt schon einzelne Untersuchungen im Pasto und Dari
, die jedoch auf Teilbereiche der Gatuungen beschrinkt
bleiben . Diese Studien sind vorwiegend soziologisch
rientiert oder sie werden im Rahmen der Literaturkritik
ausgefiihrt. Es ist mir nur eine sowjetische , auf Gestaltung
, Wandlung und Entwicklung der Mosstive ausgerichtete
Untersuchung in der Erzdhlliteratur des Pasto bekannt:
obscestvennye motivy v sovremennoj literature
afghanistana , A.S. Gerasemova, u. a. = Moskva, 1961.

Eine Gesamtdarstellung aller Kurzgeschichten und
Erziéhlungen wiirde den Rahmen dieser Arbeit sprengen,
daher wurden hier nur die wichtigsten Erzidhler bzw.
Werke herangezogen. Die Untersuchung ist vorwiegend
darauf ausgerichtet , die Gestaltung der Motive , die
Variations- und Kombinationsmoglichkeiten bestiimmter
Motive in den Werken einyelner oder verschiedener
Autoren zu beleuchten. Die Arbeit macht nicht nur in sich
geschlossene Werke in bezug auf ihr Motivgestaltung und
—entwicklung sichtbar , sondern mit Hilfe dieses
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Verfahrens ( historische Darstellung ) versucht die Arbeit
, die Kunstwerke als Bestandteile einer Traditionslienie zu
betrachten, i1n der auch die iberzeitliche und
geistesgeschichtliche Bedeutung bestimmer Motive bzw.
Motivkomplexe veranschlicht werden kann. Durch eine
Untersuchung der Auswahl einzelner Motive mit
bestimmtzen sozialen, politischen undgeistigen Problemen
in den Kurzgeshichten und Erzdhlungen versucht die
Arbeit , Riickschliisse auf das Wesen der modernen
Kurzgeschichten des Pasto in ihren geistesgeschichtlichen
Zusammenhingen zu ziehen.

Die Motive , die in den Kurzgeschichten und Erzdhlungen
bearbeitet worden sind , werden nach Komplexen
eingeordnet , um die Vielfalt der wiederkehrenden
Situationen bzw, der thematischen Anliegen der Motive
besser iiberblicken zu konnen. Die Arbeit erhebt keinen
Anspruch auf Vollstiandigkeit und verweist auf viele noch
zu 10sende Augaben , in diesem Gebiet . Sie ist nur ein
Versuch , dem Leser zu helfen, das Wesen der
Pastoliteratur niher bestimmen zu konnen.

Das Literaturverzeichnis ist alphabetisch geordnet, um den
Interessendten leichterer Zugang zur Fachliteratur zu
ermoglichen . Fir die in der Arbeit vorkommenden
Originaltite] und Namen habe ich mich auf die Umschrift
von M. Lorenz' bezogen. Ausnahmen bilden die im Pasto
unterschiedenen Laute »und i, die in der Umschrift.
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1.1. Sprachliche und gesellschaftliche
Vorausetzungen

1. 1. Die Sprachsituation

Afghanistan, dessen Einwohnerzahl noch nicht genau
erfal3t werden konnte, multilingualer Vielvolkerstaat.
Die Angaben iiber die Einwohnerzahl schwanken
zwischen 15 und 18 Millionen. Nach der Volkszdhlung
von 1358 (1979) wurde die Einwohnerzahl mit
13,5Millionen seBhaften Einwohnern angegeben.
Zuginglich

der ca. 2,5 Mill. Nomaden und Halbnomaden wiirde
sie dann 15,55 Mill. Betragen.

Doch auch diese letzten Angaben scheinen nicht
vollstiandig zu sein, da zu dieser Zeit die Volkszdhlung
nicht im ganzen Land durchgefiihrt werden konnte.
Die Sprachen Afghanistans gehdren vershiedenen
Sprachfamilien an:

Zum  Indoeuropdschen  gehdren die  beiden
bedeutendsten Sprachen des Landes das Pasto und das
Dari ( eine Variante des Persischen) ,weiterhin das
Berluci,  Paraci, Ormuri, und  vershiedene
Pamirsprachen ( Sughni, Ishsami, u.a. ) Auch die in
Afghanistan verbreiteten neuindischen Sprachen und
die Nuristani-Dialekte sind Teile.

Zur dravidishen Sprachfamilie gehort das Brahui. Zu
den Turksprachen zdhlen Uzbekisch, Turkmenisch,
Kirghisisch u. a. Sie werden von ca. 8-10 % der
afghanischen Bevolkerung gesprochen. Das Arabische
findet — von wenigen Ausnahmen in Dorfern Nord
Afghanistans abgesehen- nur als Sprache der Religion
Verwendung.
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Das im Zusammenleben vieler Nationalititen im
Land fiihrt oftmals zu einer starken gegenseitigen
Sprachbeeinflussung. In den Verfassungen von 1964
und 1977( Artikel 8) werden Pasto und Dari als
nationale und Staatssprachen festgelegt. Auch die
anderen konnten sich in den letyten Jahren als
nationale Sprachen durchsetzen. Zu den Darisprechern
gehoren auch ethnische Minderheiten wie Hazara,
chahar Aimagq.

Fir die Wiedergabe der der beiden wichtigen
Verkehrssprachen, Pasto und Dari ( und auch fiir die
der meisten anderen Sprachen) wird ein modefiziertes
arbisches Alphabet verwendet.

Fast die gesamte literarische Produktion wird durch
diese beiden Sprachen vermittelt. Der Anteil anderer
Sprachen an der Nationaliteratur ist verhéltnisméBig
gering.

Das Pasto , das dem 0Ostlichen Zweig der iranischen
Sprachgruppe angehort, stellt eine der wichtigen
Kommunikationssprachen dar. Seine Sprecher,die
Paschtunen machen 50-60 % der Gesatbevolkerung
aus. Die Siedlungsgebiete der Paschtunen erstrecken
sich tdber viele Teile Afghanistans. Die
Hauptsiedlungsgebiete liegen im Osten, Siiden, und
Stidwesten. Auch im Nordlichen und Westlichen Teil
des Landes wohnen Paschtunen, allerdings als
Minoritédten. AuBBerdem ist Pasto im Nordwestteil von
Pakistan die Muttersprache vieler Einwohenr.

Die vershiedenen Pastodialekte (iiber 20) lassen sich in
drei groe Gruppen einteilen: die ostliche, (
Ningrahar), siidwestliche ( Kandahar), und die zentrale
Gruppe (Logar , Wardak usw.). Als Kritierien der
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Einteilung gelten phonetische und morphologische
Besonderheiten, was jedoch die Verstindigung der
Sprecher vershiedenen Dialekte in Pasto zumindestens
in der Schriftsprache zu einem Standarddialekt zu
vereinigen. Die Sitzungen von 1942 , 1948 zu diesem
Zweck in Kabul liefern uns dafiir Beweise. Neueste
Worterbiicher des Pasto Descriptive Dictionary
Kabul, Bd. I-III , 1979- 1982 , sind um
Standardisierung der  Sprache bemiiht. Das
Worterbuch 1st mit dem Ziel entstanden, die
verschiedenen Bedeutungen eines Wortes oder einer
Phrase anzugeben, die im tédglichen Sprachgebrauch
verwendet werden. Es enthédlt die grammatischen
Besonderheiten und ihre Schreibweise , indem es die
Betonung des einzelnen Wortes zeigt , was bei der
Bedeutungsbildung in Pasto ein wichtiges Element
darstellt. Das Worterbuch soll die Méngel der fritheren
Arbeiten auf diesem Gebiet soweit wie moglich
beseitigen und eine Standardisierung der Sprache
erreichen. Leider sind bis heute nur drei der
vorgesehenen sechs Bénde ershienen. Die Ausgabe
des genannten Worterbuches wird fortgestzt.

Das Pasto wurde erst 1936 neben dem Dari als
offizielle Sprache Afghanistans anerkannt. Dierser
Umstand konnte und kann ohne Zweifel wesesntlich
zur Entwicklung und Verbreitung der betreffenden
Sprache im Land beitragen.

Die Entwicklung des Pasto und seiner Literatur wurde
in der Geschichte bestimmten historischen und
politischen Umstdnden unterworfen. Das 16. Und 17.
Jharhundert waren Hohepunkte der Pastoliteratur . Die
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Entwicklung im 20. Jahrhundert begann erst mit dem
Erscheinen der Zeitschrift ,, serag-ul-axbar* ( Leuchte
der Nachrichten) 1906 . Dieser Teil der Litetratur- und
Sprachentwicklung wird im folgenden ( Abschnitte
1.2. und 1.4.) ausfiihrlich behandelt.

1.2. Das Pasto und seine Literatur bis zum Ende des
19. Jahrhunderts

Das Pasto hat sich wihrend seiner Geschichte in vieler
Hinsicht gewandelt. Der Einfluss anderer Sprachen
und Kulturen wie des Arabischen und des Persischen
war fiir die Weiterentwicklung des Pasto von grof3er
Bedeutung. Das Pasto verfiigt iiber eine reiche und
interessante miindlich iiberlieferte Literatur ,auf deren
Bedeutung fiir die schriftliche Literatur weiter unten
noch eingegangen wird.

Die Literatur des Pasto hat wihrend ihrer Geschichte
viele  Entwicklungsetappen  durchlaufen. Eine
umfassende Darstellung der Literaturgeschichte des
Pasto ist hier nicht die Absicht , das es einerseits einer
umfangreicheren Untersuhung bedarf, und
andererseits die Periodisierung der Literaturgeschichte
des PaSto viele bisher ungeldste Probleme aufweist.
Daher mochte ich nur auf die Hohepunkte der literatur
dieser Sprache und auf bedeutende Autoren bzw. Thre
Werke kurz eingehen.

Bis zum Anfang des 13. Jahrhunderts verfiigen wir
iiber keine Prosabeispiele der Pastoliteratur : Das ,,
tazkerat- ul- awulja* ( eine Anthologie) von Suleman
Mako 612 ( 1233) gilt als erstes Prosabeispiel des
Pasto.!! Weiterhin kennt mann ach das ,, daftari-
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Scheikh Mali ,, ( Scheik Malis Katasterbuch) , ( 1417)
als ein anderes Beispiel der Prosa des Pasto.

Die Literatur des Pasto erreichte ihre Bliiteyeit im 16.
Und 17. Jahrhundert.

In dieser Zeit wirkten hervorragende Dichter wie Pir
Rosan (1525-1585)

Akhund Darweza ( 1533-1618), Khushal Khatak (
1613-1689) und Rahman baba 1632-1703). Pir
Roschan verfa3te einige Werke in Reimprosa,die sich
sehr von der gegewirtigen Prosa des Paschto
unterscheidet. Der Einfluss der Arabischen und
Persischen Sprachen auf sein Werk stell ein Merkmal
seine literarischen Stills dar. Dadurch verliert dieser
jedoch an Verstindlicjkeit und Einfachheit. ,, Kheir-u-
bayan“ ( Die beste Darlegung) ist sein beriihmtestes
Werk. Es sind eine theologische Abhandlung iiber
islamische  Vorlschriften sowie  moralische
Anweisungen. Pir Roschan war der Fiihrer einer
religios-literarischen Bewegung. In seinem anderen
Werk ,, serahat-ul-tauhid* gab er seinem Wiederstand
gegen die Fremdherrschaft Ausdurck. Zu dieser Zeit
herrschte die Moghul-Dynastie tiber die Gebiete seines
Stammes,nachdem Delhi 1526 durch Babur erobert
wurde. '

Khushal Khatak wird mitunter auch als der
Paschtoliteratur bezeichnet. Das ist nicht zuféllig.
Khuschal Khatak verfalite Werke , meist n
Versform,von denen uns bisher 12 bekannt sind und
die diverse Bereiche des gesellschaftlichen Lebens
und der Wissenschaft einschlieBen. Auffallend bei
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Khuschal und auch bei Rahman baba ist , daf} sie fast
auschieBlich lyrische Werke geschrieben haben und
hierbei Formen hervorbrachten ,die fiir die spéteren
Dichter beispielhaft wurden. Bei néherer Betrachtung
der Werke von Khuschal und Rahman baba kommt
man zu der berzeugung ,daf} sie ,was die Wortwahl ,
die kiinstlerische Phantasie und die Anwendung
gewisser stilistischer Mittel betrifft , beeindruckende
Fihigkeiten  besessen = haben  miifiten.  Mit
ungewohnlicher dicterischer Kraft gibt Khuschal
Khatak die historischen Erreignisse seiner Umgebung
und den Geist seiner Zeit v wieder.” Neben seinen

Gedichtsammlungen  ,, de khuschal kulyat* (
Gesammelte Werke von Khuschal) Y verfaBte
Khuschal auch ein Wek in Prosa , ,, dastarnama* (

Turbanbuch, Kabul, 1966 ). Das ,, dastarnama‘ wurde
erstmals 1952 von A. Schukur in Peschawar
herausgegeben. In der spiteren Ausgabe durch das
Paschto- tolana , Kabul, 1966 wurden ortographische
Anderungen vorgenommen, um das Werk fiir den
heutigen leser verstindlicher zu machen. Das
,dastarnama®“ nimmt nicht nur deshalb einen
bedeutenden Platz in dem dichterischen Schaffen
Khuschals ein, weil es sein einziges Prosawerk
darstellt , sondern auch weil er darin in einfachem Still
seinen erzieherischen- philosophischen Idealen
Ausdruck gibt. Das ,,dastarnama‘“ weist aber trotzt
seiner Einfachheit in hohem MaBe Einflusse aus dem
Arabischen und Persischen auf. An zahlreichen Stellen
weist Khuschal auf Dicher des Persischen wie Maulan
Balkhi, Ferdausi, Sadi usw. Hin und empfiehlt der
paschtunischen Jugend das Studium ihrer Werke.
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In der klassischen Literatur des Paschto begriindete
Khuschal mit seiner Dichtung eine literarische Schule
,der sich dann in den nachfolgenden Jahren viele
Dichter und Autoren anschlossen. *! Zwar verfiigen
wir iiber wenige Werke dieser Autoren ,wollen aber
doch die fithrenden Vertreter der Schule Khuschal
Khataks im folgenden kurz einfiihren :

Aschfraf Khan Hegri( 1634- 1694) , der Sohn von
Khuschal Khatak ist ein hervorragender klassischer
Dichter der Paschtoprosa. Der Diwan von Hegri wurde
1958 vom Hamesch Khalil in Peschawar
herausgegeben. Sein Werk ist vom Geist des Kampfes
gegen die Moghulherrschafdt durchdrungen.

Afzal Khatak ( 1687- 1748) ist eine andere fiihrende
Persohnlichkeit, die einen wichtigen Platz in dieser
Schule einmimmt. Das berithmteste Werk ,das er in
Prosaform verfafit hat , ist ,, tarikh-i- murasa‘® Das
enthilt Informationen {iiber die Geschichte und
Herkunft der paschtunischen Stimme.

Qader Khatak ( 1655-1702) , Kazem Scheida ( 1723-
1778) und Kamran Khatak sind andere Dichter dieser
Schule , die mit threm Shaffen Kentscheidend zur
Entwicklung der Paschtoliteratur beigetragen haben.
Eine hervorragende Stellung in der Paschtoliteratur des
18. Jahrhunderts nimmt das Werk ,, pata-khazana“
(Verborgener Schatz) ein. Der Verfaller dieses Werk
ist Mohammed Hotak, der es im Auftrag des
damaligen Konigs, Schah Hussain Hotak 1142 ( 1729)
in Kandahar zusammenstellte. Von diesem Werk liegt
aber nur ein Exemplar aus dem Jahr 1303 (1886) ,
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heute im Besitz des Nationalarchivs in Kabul vor. Der
Auftrag des Konigs Hussain Hotak deutet wohl auf
dessen Interesse fiir die Forderung der Paschtoliteratur
hin Das driickt M. Hotak in den ersten Seiten seiner
Anthologie aus. ¥ Der VerfaBer teilt sein Werk in drei
Teile, in denen er erstens auf Werke friitherer
Paschtodichter ( z. B. Amir Kror, Sheikh Razi Ludi,
Scheikh Assad Suri, Schkarandoi usw.) zweitens auf
Gedichte und Biographien seiner Zeitgenossen und
drittens auf Dichterinnen eingeht. Die Anthologi
enthiilt Elegien, Epen und lyrische Gedichte , die
unterschiedliche Aspekte der sozialen Geschenisse der
jeweiligen Periode aufgreifen. Dem ,, pata-khazana“
nach ist das Lobgedicht von Amir Kror das dltested
Paschtogedicht iiberhaupt. Das Gedicht geht auf das 8.
Jahrhundert zuriick. Es ist in reinem Paschto
geschrieben und weist keinen Einflu3 anderer
Sprachen wie des Persichen der des Arabischen auf.
Der iiberwiegende Teil des Werkes umfafit fremde
Gedichte, nur die Prosa stammt vom Verfaller selbst.
Der Still seiner Prosa ist einfach und verstidndlich. Das
, pata-khazana ist ein viel diskutiertes Werk,das
beimanchen Wissenschaftlern Zweifwel an der
Zuverlissigkeit seiner Quellen hervorruft. *Das Werk
,,pata-Khazana ,, ist bereits in das Dari,das Englische,
Deutsche iibersezt worden. Die deutsche Ubersetzung
wurde vom Verfasser dieser Arbeit fertig gestellt.*

Zu den Dichtern des 18. Jahrhunderts in Afghanistan
zahlt auch der Hersher Ahmad Schah Durani ( 1747-
1773). Sein Diwan gehort zu den hervorragenden
Leistungen der kulturellen Entwicklung der
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Paschtonen. AuBer seinem Diwan schrieb er auch
andere Werke und nicht nur in Paschto, sondern auch
in Arabisch und Dari.*

Im 19. Jahrhundert stagnierte die Literaturproduktion
in Afghanistan. Das kulturelle Leben war aufgrund
geschichtlicher Faktoren ins Socken geraten. Die
englische Kolonialmacht versuchte im letzten
Jahrhunder Afghanistan unter ihre vollige Kontrolle
zu bringen. Das afghanische Volk leistete den

kolonialistischen Bestrebungen Englands
Wiederstand. Die Konflikte fithrten dann im 19.
Jahrhundert zweimal zu kriegerischen

Auseinadersetzungen: 1838-1842 und 1878- 1880 .
Die heutigen Grenzen fiir Afghanistan wurden
wihrend der Herrschaftszeit von Emir Abdurahman

Aufgrund des politschen Druckes seitens Englands
wurde 1893 ein Vertrag mit Afghanistan
abgeschlossen ( Durandvertrat) , wonach ein Teil der
paschtunischen Stammesgebiete von Afghabnistan
abgetrennt wurde. Diese politische Spaltung fiihrte zu
einer Unterbrechung der literarischen Tradition, was
sich in d enersten Jahren der Teilung
entwichlungshemmend auswirkte, denn es etnstanden
auf zwel staatliche Territorien unter vollig
verschiedenen gesellschatlihen Bedingungen zwei
Paschtoliteraturen. Spéter wurden auf dem
paschtonischen Gebiet auBerhalb der Staatsgrenzen
Afghanistans jedoch wichtige Beitrige zur
Entwicklung der Paschtoliteratur geleistet, die
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ihrerseits einen bedeutenden Einflul auf die
Paschtoliteratur innerhalb Afghanisgtans ausiibten
trugen in Peschawar Maulawi Ahmad jan, der Autor
von ,, Gangi Paschto* ( Der Schatz de Paschto - 1937)
Peschawar , 1874) und Mir Ahmad Schah Razwani (
1863-1937) durch ihre Begabung zur Enwicklung der
Paschtoliteratur bei.
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M.Akbar Kargar

Sufi Spiritual Movements Among the
Pashtuns

Abstract

In general, the Sufis believe that the purpose of creation is
the existence of Man. Whatever is there in the two
universes (this world and the one beyond) is dependent on
human existence. The purpose of Human Existence, in turn
1s realization of the attributes of “Truth” and His Self.

We see that Bayazid Roshan has commitments. He is not
after wealth, fame, or glamor but examines everything in
the context of remaining close to his people.

Keywords: Sufism, struggle, Identity, Freedom, jihad
Asghar, and Akbar

An analysis of some Sufi schools of thought demonstrates
that Islamic Mysticism does not recognize barriers based
on language or ethnicity. Therefore, geographical
environment is also immaterial to it. One of the pioneers
and renowned figures of Sufism, Sheikh Mohayyudin



Arabi also known as Shaikh Akbar, makes clear that within
The Way (Tarigat), has no borders or limits. Thus Arabi
and others focus their attention on Man or Humanity and
recognize Truth (Haqq) as the central concept of mystic
epistemology.
In general, the Sufis believe that the purpose of creation is
the existence of Man. Whatever is there in the two
universes (this world and the one beyond) is dependent on
human existence. The purpose of Human Existence, in turn
is realization of the attributes of “Truth” and His Self.
They also insist that any authentic realization of Truth and
God is not possible through any means other than
humanity. This is so because angels and genes, who were
man’s partners in worship, it was only man that shouldered
the burden of recognizing God and distinguished itself
from the rest of universe. Qur’anic verse expresses it in
the following way.
Heavenly creatures here refer to angels and early creatures
are animals, genes, and demons. On the other hand,
mountains mean wild animals and birds. Of these beings
none to shoulder this sacred trust, but man did it because
man is a perfect image of divine beauty. Therefore, if the
human self, which has the capability of a mirror, is
nurtured and perfected, it can reflect all divine attributes.
The human person must first recognize himself and
discover the purpose of his creation. Then it will realize
who he is and what secret has bestowed upon it such
dignity and nobility.
But in addition to the above world view, Sufism has
completed another mission: We can express this mission
in several ways:
1. According to investigations by Sufis and anti-Sufi
sources, the self-purification and nurturing of
oneself has the status of Supreme Jihad. However,
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these scholars of mystic movements within the
Islamic World believe that Sufis also pursue a
number of social, political, and cultural goals, which
we can call objective goals, These goals they
designate as the lesser Jihad or jihad e asghar !(1-
61)

“The Sufis were responsible for the first reactions to
European Colonialism to the extent that it these
Sufis who formed the first line of resistance against
the armies of these Colonial powers. It was they who
started armed struggle against the atheist and infidel.
Interestingly, the Sufis referred to these armed
jihads as the lesser jihad. The bigger jihad, on the
other hand, meant giving spirituality to the self and
show resistance to the worthless self. Their struggle
against ego, which amounted to conquering worldly
and inner desires, was a struggle against the inner
self, not against an external enemy.” 2 (1-61)

This remark that refers to 18" and 19" Century
events taking place against colonial domination is
applicable to many other instances too.

. Within our own cultural region, particularly in the
Pashtun areas, there are examples of such Sufi
resistance against “Asian Despotism” type regimes
and foreign invaders, which usually took the form of
spontaneous mystic movements under the broad
umbrella of religion. In discussing such movements,
we cannot ignore their historical and sociological
context. The trends of social change, which involves

! Elizabeth Sirriyeh. Sufis and anti-Sufis: The Defence,

Rejection, and Re-thinking of Sufism. Routledge,

2014.

Translated by Dr. Mujiddudin Kiwani. Published by Markaz,

1351 (solar)
2 Suri p. 61.
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resisting autocratic regimes and their support for
injustice and inequality, entail a complex relation
between the objective circumstances of change and
the subjective element of consciousness on the part
of agents of change. The Sufi movements represent
the latter. The process of social change is of course
going on as determined by its own historical logic.
But groups and individuals who are at the forefront
of this change and are aware of the historical logic
influence social change by realizing it and speeding
it up.

3. There is also an economic theory that explains the
mystic movements such as that of the Roshanis
among the Pashtuns in the 16™ Century. One such
theory is offered by Friedrich Engels. Engels writes
about the conflict between the Medieval and the
modern industrial societies “ .”

The secret 1s simply the fact that all the
popular movements which ferment under the
surface are forced by the government to take
at first the mystical and uncontrollable form
of religious movements. The members of the
clergy are deluded by appearances, and while
believing themselves to lead the popular
passions against the government for their own
profit, are in reality the unconscious and
involuntary instruments of revolution itself
(ME, 1954, 633-634).(2-206)
According to Engels, the struggle against the
Medieval powers inevitably had to take a religious
form. The opposition to the Feudal power structure
was condemned by religious authorities as either
heresy or mysticism.
As for the Roshanians, we will have to take a look at some
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scholars. Ustad Rohi’s work Roshan’s worldview and
Innovating Thinking offers a comprehensive analysis of
relevant views about the Roshani movement. He explains
the views of Abdul Akbar Khan Akbar in Roshan, the
of the Moghuls:

Accusations against Pir Roshan and his followers that they
opposed religion were to a large extent instigated by the
Moghul emperors. The Moghuls had taken over the
kingdom from the Pashtuns. This seriously weakened their
enemies, the Pashtuns and the Lodies. But the Pashtuns of
the frontiers and mountains were a strong power. Such a
powerful force gathering in one center from Kani Garem
to Swat and Bajawur where the zealous followers of
Roshan would dominate the region would have been a
danger to Emperor Akbar, so he started dividing the
Pashtuns into opposing groups and clans and was able to
rule over them. Otherwise, there was nothing in teachings
and writings of Roshan that could be considered heresy or
atheistic. * (3-49)

2. Rohi further says, referencing Abdul Akbar Khan, that
Sayyed Ali was a nephew to the Koraganians (Moghuls)
and was serving his uncles under the guise of spirituality.
3. Yousafzai Pathan, written in Urdu, considers Roshani
movement a struggle for freedom. Allah Bakhsh Yousufi
reports that according to Abdul Shukoor, Bayazid Ansari
was an accurate orator, guide, and man of letters, and it
was because of narrowmindedness and personal and
political hostility that Akhun Darwiza called him
Zorasthran and irreligious.

Allah Bakhsh Yousufi offers another argument too: If the
Roshani movement had been against Islamic doctrine,

3 Rohi. Roshan’s Worldview and Innovating Thinking (13-14)

p. 49.
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Jalaluddin Akbar would have helped him instead of
opposing him because he also had initiated a new religion
called Godly Religion (Din e Elahi).

4. Researchers also say that if Akhun Darwiza was
opposing the Roshanis only based on religious
grounds, he would have directed the sharper edge of
his criticism against Akbar himself.

5.Former Soviet Union’s scholar Aslanov believes that the
16™ and 17" Century movements under the Roshanis were
a form of peasant rebellion against the Babur regime and
the feudal landlords. Doriankov also considers these
movements an uprising against the Moghul Empire’s
domination and feudal lords.

To Afghan scholars and writers, Roshani movement was
primarily a resistance against foreign domination.

6.When Kabul’s governor Hakim Khan sponsored a debate
between Qazi khan and Bayazid Roshan and Roshan won
the debate, Hakim Khan was apprehensive of the adverse
reaction from the religious and political establishment. So
he approached Roshan and tried to persuade him to join the
governor. According to his biography (halnaama),

Oh Sheik, why would you want to stay with this tribe, for
they are a people that don’t know the difference between
clean and filthy and don’t take their bath after sleeping
with their wives.

What benefit will you be to them? When the Pir (Saint and
Sufi leader) heard Hakim Mirza say such things, he stated
that God Almighty has caused my birth to happen within
these people. And a scholar who is an heir to the Prophet
(Peace Be Upon Him), it is commanded that he lead those
who are lost and make the ignorant knowledgeable. Even
if finding and losing the right way is in God’s hands, but it
is expected of the Prophet and his heirs to enlighten people
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about what is commanded and what is forbidden, and the
responsible one has no other obligation other than pointing
the right way. 4(4-342,342)

We see that Bayazid Roshan has commitments. He is not
after wealth, fame, or glamor but examines everything in
the context of remaining close to his people. He considers
his goals better than anything else.

From the above observations, we can tell that Pashto
literature and culture handles mysticism and Sufism in
somewhat different manner than one would expect from
typical Sufi doctrines. Roshan, the founder of the Roshania
school, despite insistence that his spiritual path does not
recognize ethnic boundaries, the desire for self-
determination and freedom is reflected in his struggle
through the medium of the ethnic unconscious.

8. On the other hand, Roshan pays special attention to his
native language albeit in a religious and spiritual medium.
He mentions God’s guidance in this matter: *“ O Bayazid,
write such letters that suit any language to benefit human
beings. You are knowledgeable about everything. I don’t
know anything but the speech of the Qur’an and the word
of God.>(5-50)

Qalandar Momand writes:

The service of Bayazid Ansari and his family to the Pashto
language is also evidence of the Roshani movement’s
national awareness. No one can deny that this movement
had a significant role to play in the growth and progress of
the Pashto literature. But service to Pashto was also
rendered by the Roshanis’ biggest enemy, Akhun Darwiza.
So if we bestow the title of national movement to the
Roshanis, we will have to consider Akhun Darwiza also a
national movement. In fact, as it relates to helping Pashto,

4 Halnama (pp. 342-342)

> A Critical Study of Khairul Bayan
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these two opposing poles both had their significant
contributions. What remains true, therefore, is the fact that
during that time, there was considerable interest in Pashto
among the Pashtuns, or at least literate Pashtuns.® (5-50)
Qalandar Momand, who does not always agree with other
Pashtun scholars, believes that at the time a sense of self-
awareness was emerging among the Pashtuns, and we can
identify the causes for this awareness in historical
developments. Pashtuns had lost the empire to the moghuls
and were now fighting their domination. In this context,
language became important, not only as a means of
communication but as a necessary element of ethnic and
national identity, which, in line with socio-economic
development, had transformed itself from a potentiality to
actuality’. (5-20)

It is possible that Akhund Darwiza had also sensed this
need as an individual, to write his Makhzan, along with
others works like Tazkeratul Abrar wal Ashrar in Pashto.
But compared to the more well-known followers of the
Roshani movement, the works of Akhun Darwiza was not
a result of love and devotion because Rohanis created a
significant number of divans (poetry collections). The
mere quantity of works by the Ronanis was an indication
of their deeper religious and political awareness. He quotes
from Akhun Darwiza from his Makhzan Afghani’s
introduction:

Likewise, Late Professor Academician Professor Abdul
Shukur Rasshad points out to something very interesting
in the introduction to the Kabul edition of Khairul Bayan:
The reason I wrote this book is to decrease the influence of
Bayazid ‘s (Dark Pir’s) message. Bayazid was writing

é A Critical Study N 50 Introduction

7 Momand p. 20
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Pashto poems in which he criticized the Shari’a,
scholarship, and mullahs, show Pashtuns senseless poems.
So I started Pashto poetry in opposition to him. I wrote
poems to condemn infidels, Zoroastrians, Mu’tazelas, and
the Rawafiz. I translated Arabic writing about religious
beliefs to Pashto verse and showed it to Pashtuns. I
surpassed him in poetry and in this way convinced many
people to stop following him.? (6-83)

Our discussion is also about another mystic leader, Mirza
Khan Ansari. In his divan, in the midst of religious and
mystic teachings, we occasionally come across references
to his native land.

You will find a transient life
Sensing the taste of perishing

If your mouth touches this sensation
Your status will be higher than angels
You are the Caliph of the universe
Your place, the nine skies

The world will be seen through you
The apple of two eyes

Simple talk of the Pashtuns

Tastes better than salt

Step on Mirza’s face

O eyeglasses of Truth® (7-118)

Another one of his poems begins with a more familiar
mystic and pantheistic ideas such as the One and the Many,
the objects receiving attributes, ideas never expressed in
Pashto before: Here is an approximation in English. Please
keep in mind that the poem is a ghazal and therefore
organized by end rhyme.

8 Rashad p. 83.

9 Mirza p 118.
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He set up the colorful bazar of diversity

A beautiful exhibition of artists

He gave everyone attributes

He himself remaining One

He decided destinies of opposites

Here mourning, there singing

He sided with the lover towards happiness

Although at times with sadness and sorrow

Separation became my murderous poison

And the rendezvous was sweet like sugar

The arrows of separation were so sharp

That no shield could have stopped them

How will a separated lover go through life

When a friend he sees up close moves away

See the red of separation on the eyes

And the drops of pearl sliding on the eyelashes

O Mirza, may your reward be a seeing

For you have suffered long in patience

From what was discussed, we discover that the Roshani
uprising was a spontaneous movement that expressed, at a
particular cross section of time, the Pashtuns’ desire for
freedom and national identity. Expectedly, this movement
was on the one hand a cultural assertiveness and on the
other a form of a religious and mystical dissent. The goals
of the leaders in this movement was to unify the people and
lead them to, consciously or unconsciously, resist Moghul
domination. Mirza Khan Ansari, who was a key
personality in this movement, makes frequent references to
his homeland and its people, although he had immigrated
to India in his youth.

On my eyelashes are large tears

Like pearl strung to black thread
I thought I would build a patience
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compound

These hot tears tore down my
fortresses

As I heard the rings of caravans in
isolation

The sojourner youth were packing
their household

Mirza Khan Ansari is one of several well-known writers
who make their exiled condition a theme in their poetry.
Most well-known is, of course, Khoshal Khan, who was
jailed in Ranthambore, India, by Awrangzeb. Khoshal
referred to being away from his homeland in many poems
that he wrote in prison. Ashraf Khan Hijri is another poet,
whose poetry shows nostalgia about his home. Mirza,
while not in prison, shows clearly that his exile was not of
his own choice.

The Sufi movement among the Pashtuns of the time show
that for them, in addition to the Big Jihad, the small one
was also important. By the small Jihad (jihad e asghar),
they meant engagement in earthly endeavors including the
consolidation of local and national identity and increasing
awareness against foreign hegemony.

Indeed, there have been Sufis who have actually left their
“khanaqa” and picked up arms to defend themselves and
their lifestyle. Prime example would be Mirza Ali Khan,
the Faqir of Waziristan or A P Faqir.

A P Faqir emerged in the same environment where Pir
Roshan had appeared. He studied traditional religious
books from his father and was later sent o Banu.

Babrigul Wazir writes that in additional to books of
religion and works by Roshan, A P Pir was well-versed in
the poetry of Khoshal khan and Rahman Baba, and the
writings of Pir Roshan. Moreover, he studied the history of
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the British occupation and the struggles of the Afghans
against it. Besides Pashto, he spoke Arabic and Urdu.
Renowned historian Hasan kakar writes that once A P
Faqir was chosen as a popular political leader, he closed
the doors of his khanaga and raised the flag of resistance
against British colonialism.

Across the world too, there are numerous examples of Sufi
movements staging armed resistance against European
colonialism. From 1786 to 1831, Ahmad Brilvi’s? struggle

Or in West Africa, the uprising of Osuman din Fodio ( ),
and in Sudan, there was Mohammad Ahmad Sudani
(1881).

In North African, there was the Tijania firga or division
and the movement and Omar Mukhtar in Lybia, who
belonged and led the Senussi Tariqa and fought Italian
occupation for decades. Similarly, in the Caucasus, the
resistance against Russian rule took the shape of mystic
movements.

Among the Pashtuns, Hamza Baba is another renowned
thinker. Even though he was not part of any political
movement and has served in the government army, his
writings has always carried a mystical message. His poetry
expresses an intense love for the Pashtuns. These poems
also reflect some delicate philosophical positions. Without
attempting to translate the entire ghazal, I am presenting
some of its lines here:

A faithful Muslim’s behavior is transparent, but where are
the arrows pouring from the moon?

What sense would opposites make, if being and
annihilation are both absent?

O Hamza, those that claimed to know the secret— when I
closely looked, they are themselves deprived.
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In another ghazal, he has this line:

I lowered my eyelashes, my head would not bow

Even in love I had remained an Afghan

Hamza, even if the journey is to Mecca

I would travel with a caravan of Pashtuns

You can call Islam the Pashtun way of life

I say, If God were man, he would be a Pashtun

Asef Samim writes: In Hamza’s poetry, alongside love
and Sufism as fundamental points are national and
religious passion have been closely intermingled in a
natural and genuine manner. This shows that religion and
nationalism not only do not conflict but in fact reinforce
each other. In fact, while keeping eye on moderation and
balance, Hamza has brought over to his side quite a few
sympathizers and followers.!'” (8- HAMZA
COLLECTION )

In conclusion, like all Easter societies, the Pashtun society
has undergone two types of movements: socio-political,
and ideational and mystic. If on the one hand, Khoshal
Khan, Aimel Khan, and Bacha Khan led political
movements, Pir Roshan, Faqir Saheb, and their followers’
efforts constitute a parallel current of enlightening and
awakening the Pashtuns.
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The Manuscript of Noor Uddin Kabuli
Abstract

Noor din Kabuli is a missing name in Pashto literature and
his manuscript is an underground treasure of Pashto
language and literature. For the first time I found his
Poem’s Divan’s Manuscript in Islamabad in Dataa Ganj
Bakhsh library and was shocked for getting such useful
manuscript.

Here we will introduce Noor Uddin Kabuli and will have
some discussion on his region and his era of life also will
analyze his poems and will focus the deferent aspects of
his poems regarding new literature and poems artistic
material and I am sure that whenever reader read this essay
they will be pleased that we add a new treasury to Pashto
language and Literature.
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Importance of Research

The main purpose of this article is to identify the hidden
literary treasury of Pashto and its literature by finding new
manuscripts as we all acknowledged that the world most
cultural heritage are taken from its manuscripts, also in
research on a manuscript we can find the cultural, artistic,
literature and historical identification of a nation and many
more exemplum.

Aims of the research

In this article I would love to say that I brought a new
mystic (sufi) poet to Pashto literary Tazkira, and it is my
main aim to introduce hidden poet through my manuscript
research and it’s my pleasure that Kabuli will never be
forget in Pashto literature after publishing of such article.
This is my main aim to achieve new academic research and
make it an extra ordinary appendix to Pashto creative
research and hopefully we got that goal as well.

Methodology

I did research on this manuscript genuinely on its physics
in library and according to acceptable stander for analyzing
a manuscript I do my best as well as possible.

Main Context

I found the Pashto Manuscript of Nooruddin Kabuli’s
poems collection in Data GanjBakhsh library in Islamabad
in 2016’1t was interesting to me that in all manuscripts it
was the one which was competed, nice covered and good
handwriting and how this manuscript is found in Panjab
state of Pakistan it is questionable. This manuscript is
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readable and as quantity it has numbers of pages. It should
be noted that Noruddin did good mysticism poetry as well.

Pashto Manuscripts in specific or in general all
manuscripts support Pashto literature as well as a national
and literal heritage, due to such importance we should
research on those unique books. Nooruddin Kabul’s
manuscript is of the most unique manuscripts that needs
research on its deferent aspects and as right person his
name and poetry should save in history of Pashto literature.
Let me introduce this significant manuscript, this
manuscript is saved in (12900) serial # in Data Ganj
Baskkh library. !

Introduction

Name of manuscript: The Nooruddin Kabuli’s Dewan
Poet: Nooruddin Kabuli

Year of writing: Unknown

Writer: Poet

Writing: Naskh (a variant of Pashto and Arabic
writing)

Paper: White and yellow thin
Page Numbers: 405

Line in each page:12

Size: 20x16¢m

Text size: 18x15cm
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Cover: Hard paper

Library No:12900

Subject: Mysticism and Irfan.!
Specifications

This manuscript is written between charts with readable
hand writing by black color and also main subjects are
writing in blow color by Nai (Special local pen for better
hand writing), the manuscript’s contents covers religion,
mysticism thoughts in poetry in both Pashto and Persian.
But the major parts of the manuscripts are in Pashto
language also the first and fourth pages of this manuscript
is not available and reaming parts are completely fine.

Introduction of the poet of Manuscript

As above mentioned that the poet of this manuscript is
Nooruddin Kabuli and according to his some poems he
clarified his area of living Botkhak of Kabul,Botkhak is a
village that belongs to Bagrami district of Kabul and the
first avenue of Ahmadshah Baba Mina’s was also known
Botkhak avenue but nowadays it names (Malalai Avenue)
from this avenue till eastern side of that place is also called
Botkhak.

The area of Botkhak is old roadway of Kabul-
JalalAbad,from this way three wasy are connecting, one to
Gandamak,secong to Lata Band and third to
KhurdKabul.Here is a small custom and before decades it
was a big custom, so some thoughts indicates that in 18-19
centuries Bagram and Botkhak regions belonged to Logar
office ,at the era of Timor Shah and Zaman Shah father of
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Naib Aminullah Khan logari, Mirzaie Khan was the Khan
of Logar,Botkhak and Bagrami,in Botkhak Pashto and
Tajiks are settled, in Pashton tribes of Laknkhial,Ghilji and
Khugyani are living as welli

Here is a folk etymology of BothKhak that whenever
Sultan Mahmmud Ghaznawi captured sumanat and
brought some those sculptures to his country and collected
all of them in this region and after a while according to the
order of Sultan those sculptures were destroyed and lay
them down to earth and finally people name this era
(BOTKHAK) means Sculpture and soil".

Nooruddin Kabuli has mentioned ten time name of
Botkhak in his poems and also he was spiritual follower or
devotee of Naqib Sahib of Botkhak and due to this
following he tributed a lots of poem to this family. Kabuli
also mentioned in his poetry the government era of Saqaw
Habibullah Kalakani.According to historical thought
Habibullah Sagaw withen the support of foreigners in 1929
has declares his kingdom in Kabul,his governance era was
one of the most black era in history of Afghanistan.”

Due to such evidence we can say that Nooruddin Kabuli
belongs to third modern literature era. Kabuli mentioned
that those five persons (Khwaja Ishag,Muhmmad Ali
khan,Abdul @ Hamid Dokandar,Ahmad khan of
bagram,Bagram Kot Hawaldar, and Mirzai of Midan) were
spy of Habibullah Sagaw and said bad words to them.

Here in his dewan I could not find any info about his family
roots and his father, but from his poem we can get that he
was a calm and had mystics attitude and he was a proper
(Suf1) sufies are not interested in this physical world sufies
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do not believe in such world, they are in search of real
spiritual world and searching real silence in actual world
or life.

Like below his poem:
AN Sh a6 ooy (S Lo e die) S
(Miga Yl Y Lol Ll galy oz 4

I don’t admire this world you are my gad

Telling by mouth friend friend here is no gad for worship
just one Allah

sk s sk st s st sk st sk sk sk sk

The education of Kabuli is primary and read traditional
knowledge and even in his writing we found some specific
mistakes and falls of dictation for example
- )\.@.L\cw - L'A§c‘§.u1.c - ‘é...ah:c)b.n.'\ - J\S.'N\)A; - o\)Mcd;\ - dsb\
- gﬁucg\)'c - &._1\39“;3@ - GJU‘?S\A - é\;cwh_ Cuaag Hlgaal
w2 — e Hla
Kabuli has some misunderstanding in Pashto and Arabic
phonology and wrote some world in public dialect like

_W?‘LSM - éa.ﬁ.».us).uo - é—’gAJ‘d\} _Q?LJ};S - J?FL.\iMJcOP - 45Lu.’
PR RS

With due dectation’s fall his poems are literary strong and
according to it’s poems contexts he pointed out good
subjects in his poems.
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A short glance to Nooruddin Kabuli’s poems

Nooruddin poems are full of literary artistic and aesthetics
beauties and literary he uses Innovative science and
expression and as a context he focuses on mysticism
thoughts although he also point out some social and world
belonging subjects.

According to quantity he wrote a lots of poems and his
Dewan’s (poem collection Book) poem arrangement’s
succession is on A-B rows like previous manuscripts and
follows such serials, sometimes this succession fail down.

Most of Kabuli’s poems are Ghanzal (lyric poem) because
Ghazal is called a kind of poems that its structure show that
it has one starting point with rhyme and second verse of
another Biat(collection of two verses) has always have
rhyme and follow previous verse. “i

He says:
g2 Yl allY diiie o pods g
Q.QY|4.U“>IU»Y¢UOOLSAMOAB

I become crazy of love no one is worth of worship just
gad is worship able

I have Mirer in my hand no one is worth of worship just
gad is worship able

ngfgk‘)gﬁ%;@)‘ygémguuo
¥l allY o le) o5 a5l
In the gambling of your love I just get myself
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I don’t aware of my faith no one is worth of worship just
gad 1s worship able

sk sfeosk sfeoske sk sheske sk

Somewhere Kabuli said an uninformed Ghazal,meant
unformed ghazal is a kind of Ghazal which does not have
informed and first two verses are not follows rhyme. i

Oz S e 00 Il a5 g0 o LG
&;OL’?)M54305§945.6J}¢&»

S Ol 409z &l sl 5 g 0l
My sweetheart you embarrassed perfume of china by you
smell
I don’t see the smell of your hairs in basil
Yaqub (The prophet) loses his both eyes

My love he was settled in Kanaan(Place name) from your
oppression

koot sfeoste sfeoste sk sk sk sk skoske skoske sk

He has the same Ghazal in Persian

Lol (555 395 yoe 03,5 il

alg oS 0255 Jo adly nly @Dl

Ollands cudd Cawd) (po polid (1959 S

Ay oS a8 Jole LS Slas (555
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I wanted my age help oh! Gad

Recue me from this evil I said from my heart that you are
Gad

I laid down with soil and blood by Devil

You kindly! Forgive us we say from heart that you are
Gad

e sk s sk sk sk sk sk sk sk skeskesk ek

In Kabuli’s poem we found some Talmih art(showing in
poem a historical story) so Talmih is called the art of a
poem which indicates to a famous story or an evidence.™
here the poet pointed out this fun and says.

S Ol o o i3 5 Sy 0l

&Liw%pﬁéA&dﬁ%Qcﬁfi
S Ol & gk o e o i

Yaqub (The prophet) loses his both eyes

My love he was settled in Kanaan(Place name) from your
oppression

My sweet love have a look to Yousuf (the Prophet)

My friend he kept himself in jail due to your separation

shosk sk sk skt skeck

u@%‘dm‘&lﬁg r:)lﬁ‘- 3
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Kabuli also mentioned the name of khurasan in his
poems like below

I am slave but King by my honesty.

Today my lard is certainly located in Khurasn(Name of
aria)

Nooruddin! The world of a lot of people has been
dismissed

Here is no place in you Dewan(Book)

koot skosk skoskeskok

Khurasan was the name of some arias in ancient
Afghanistan and famous arias of this region were
Niashapor,Marwo,Balkh and Heart.* from such thought we
can imagine that poet was searching his lard or king in
above mentioned cities and also he has study old Khurasan
regions .Nooruddin Kabuli’s manuscript needs more
research and his life and poetry main subject to be focused,
may be from his Dewan we would get some fresh literary
and historically innovations, this article is not enough and
this research is the last but not the least .

Conclusion
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Nooruddin Kabuli was a hidden poet and he is nwo a well-
known poet, his way of poetry subjects are mysticism and
introduction of Allah. His poems are covered with better
literary arts and innovations but with some writting fall as
it happened in past with deferent other poets too. Finally I
suggest that his manuscript is available and would have to
be printout and after his Dewan needs more research form
its deferent aspects. This article is not totally able to verify
Kabuli’s  poems as well as it  needs.
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Hoxkmop Hcmopuueckux nayk
Ilpoppecop Moxammao 3aopan

Beaukui 1pyr A¢ranucrana
MaxTyMKyJIu

AHoOTanUA

B  nmanHOM cTatbe  aBTOPOM  pPacMMaTPUBAIOTHCA
TBOPUECKHM  JIeITENbeHOCTh  MaxtymMkynu  @paru
TypKMEHCKHM 1MOAT. Ero oTiioM ObIT M3BECTHBIN MOAT H
penurno3ubiii Mpicautenab JloBnetmamen Assau (1700-
1760), ckazaBmMii cepbE3HOE BIMSHUE Ha ChIHA.
MaxTyMKynu OKOHYMa Makted B pOJHOM CEJIEeHHH, a
3atem Menapecce Illuprazu- Xama B Xwmse. Ilocime
okoH4YaHusi Menpecce MaxTyMKyJin BEPHYJICS B POJHOE
CEJICHHE W Hauaj npenoaoBath B Makrebe. MaxTymKyiu
MHOTO BpPEMEHHU TpaTW Ha camooOpa3oBaHue, H3ydas
UCTOPHUIO, MCKYCCTBO CTpPaH BOCTOKA, CTaB W3BECTHBIM
IIOOTOM OH MHOro IiyremecrsoBan 1o Hpany,
Adranucrany u apyrum crpasam Boctoka. MaxTyMKymu
B CBOE BpeMs MoJIepkuBai 60pr0y AdraHckoro Hapoja
3a cBobogy Bo rinaBe ¢ Axman- Illaxom Jlypanwu.
IIpeauciaosue

Bemukuit nodt u  wmeicaurens Maxtymkyiu Dparu
OpUOIM3WIT SI3BIK TMO33MM K SI3bIKY HApOJHBIX Macc.



Jlupruuecknx CTUXOB O CTPANAHUAX HAPOAA, PA30OPEHHOTO
Yy)K€3eMHBIMU  HAIIECTBUSIMU,  BBICTyNaB  MPOTHUB
PEaKIMOHHBIX JYXOBEHCTB 32 00BEACHEHUE BPAXKIYIOIINX
TypkMeHCKHX TUIEMEH. Mpzi 3HAEM, 4TO
OCHOBOTMOJIOKHUKOM HOBOT'O HaIlpaBJICHUS B
TYpKMEHCKOW JnuTeparype Obul1  MakTyMKynd, €ro
TBOPYECTBO Pa3HOOOpa3HO, OH MHUCAJ MATPUOTHYECKUE,
TUAAKTAYECKUEe, JI0OOBHO-IUPUYECKUE, CATUPUYECKUE,
(GUIOCOBCKME CTUXH O TPUPOJE, O PEIUTUH, OABl U
ajulernd. MaxTyMKyin TepBeIM B TypKMEHCKOH
JuTepaType ucnoiab3oBai Gpopmy "roma" cumnadbudeckue
YETBEPACTHUIIbsI, CBOMCTBEHHbIE HAPOJIHOMY TBOPYECTBY
BCEb TIOPKOA3BIUHBIX HapoaoB. Hapsay ¢ 3TuM MHoOrue
€ro MPOM3BEICHHSI HAlIUCAaHHbBI B METPE apy3a, B TPAJAMIISX
KHWKHOM TI033MU BOCTOKA.

Kak ¢unocoB MaxTymMKyIu KOHKPETU3UPOBA U YIIyOuI
MbICTU A3a71 0 TOCYAapCTBE, O OJIAr0JJCHCTBUM CTPaHbI U
HapoJa, BUJABUHYB HOBBIE  BOIIPOCHI  OOLIECTB,
dbunocodckoro, MOPAJIbHO-ITHYECKUE u
IYMaHUCTHUECOTO XapakTepa. 3HAaYUTEIbHOE MECTO B
TBOpUeCTBE MaXTyMKyJId 3aHUMAIOT MaTPHOTUYECKHUE
ctuxu. OH BBICMEWBaJd TYHESHCTBO, paTroBal 3a
MOpaabHOE OOHOBJICHHE YelIoBeKa.
MaxTyMKynmd Kak TO3T ¥  MBICIHTETIh  OCYXKIaAl
MEXKIUIEMEHHBIC  pPa3lopbl, MPHU3bIBAI  HApOA K
o0BbennHeHn 0. BCkppiBasi mopoku o0IIecTBa, U MPU3BIBAT
3aIyMaThCsl O B3aMMOOTHOIIECHUAX UMYIIUX, O 0OprOE 3a
CYLIECTBOBAHME, KOTOpbIE BEAYyT JIIOJIU, JHILICHHBIC
3eMHbIX Onar. Benukuit apyr A¢ranucrana MaxTyMKysu
B CBOE BpeMs MoJepKuBai 60ps0y Adranckoro Hapoja 3a
cBoOony Boruase ¢ Axmen-Illaxom Jlypanuu, BOT Kak oHa
Hamnucall Axmen-1laxy:
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Benuxkuii opyz Agpzanucmana...

O Axwmepn-Illax! Te0s BoccnaButh gokeH S

HCBO3IOPAHHO

Adranucrana

T'OTOB

cpenu

JIbBUHBIN

HEKUH

TypaH

"

Ter cmaBoii 10 HebOec  BO3HeccH

Jpy3bst OOMITBI TBOU, BPATu e TUYb TBOS,
Tak BBIIIIE noabIMan BEHEIb

Teon Boennriitna Mpan nHanpaButh Med

OkpenHeT TBOM MpecTall yKaca BparoB
Tel neB cpeau dOAEW ThlI BIIACTENIMH

JIbBOB
Tsl napp- neBuadaH B riayOMHAX OKeaHa

B IlycTeiHAX U Jjecax TpeMHUT TBOU
THEB
Thl B Heapax HEXKHBIX IOp 3aceil Kak

k)

Crpernoiil anmMa3HO0 HaJl MUPOM TPOJIETEB
Thl Ha WpaH TIAOUIIL HO KPHETHh TBOWM
TypkMenuu 3a Te€0s1 Bpar CTpa3oM 00YsiT
Tebe cyacTIMBOMY YA€l BBICOKMX JaM

W cMoTpu CBOM mpoJed ChlHAM TypaHa

TOBOPUT ¢bparu:

“Toboit [IBETEM Hcnam

cepaLiaMH

Ter Bepy, Llapp- Llapeii, mapyeums BHOBB

TBK nycte xe Terepan manér Kk TBoUM

HOTraM
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OO0 3TOM rocnoay MoJItOCh st HeycTaHHO (1)

bosnee nBa cTonmeTrs OTAEISIOT HAC OT 3MOXH, KOTAA KNI
Y TBOPWJI BEIUKHI MaxTyMKyJu, UMSI KOTOPOTO OBESHO
dbeonom BeyHOU cnaBbl. OH ObUT OCHOBOIIOJIOKHUKOM
TYpPKMEHCKOU Kinaccuueckpu mos3uu XVIII-XIX Bekos.
BOJBruHCTBO €ro TBOPEHUIN HE TEPSIIOT CBOETO 3HAYCHUS
[0 CEW JEHb, €r0 XyJO0KECTBEHHOE HACJIEINE MPEACTAET
Iepes HaMu B CBOEM BEJIMYHH, OHO 3BYYUT C HOBOU CHJION
B HAIIly 3IOXY.

Hanmo cka3aTp, 4TO €ro mo33us U MUPOBO3PEHHUE UMEIOT
MEKJIYHApOJHOE 3HAYEHM H TOITOMY U IMOITOMY
Axkanemust Hayk A¢ranucrana B 2010 roay opranuzosana
HAay4YHBI CEMHUHAp MOJA Ha3BaHWeM ‘‘JluTeparypHbII
nearesb MakTyMKyinu”’ U Hamedatal COOpPHUK cTaTel
Toro cemuHapa. KynerypHble cBs3u TypkmeHUCTaHa U
Ad¢ranucrana MMEIOT JaJEKue HCTOPUYECKHE KOPHH,
OJIHAKO KYJIbTYPHBIE U HAYYHBIEC CBSI3M MEXAY HAIIUMHU
CTpaHaM{ U HApOJaMHU CKJIaJbIBAIKNCh U PA3BUBAIUCH HE
TOJIbKO B CHJIY HX HCTOPUYECKOM OOMIBHOCTH WM
OJIM30CTH, HO U 0J1aro/10psi MOCTOSTHHO pacTylIeMy APYT K
IpYry WHETEpPEeCy, SKOHOMHUYECKMM M IOJUTHUYECKUM
COOOpaKEHUSIM, CaMOMl JIOTUKM pAa3BUTHUA HAyK U
JAAJIEKTUKA YEJIOBEUECKUX 3HAHWUU. MBI CUMTaeM, 4TO
KYJBTYpPHBIE CBA3M MEXKIY T'OCYJapCTBAMHU ITPU3BAHBI
CIIY’)KUTh BEJIIMKOMY Jelly MUpa H ApYyXKObl HapOIOB.
JKecTokoCTh 3aBoeBaTENEN U TpareAusi MHOTHX HapOJIOB-
upaHckui max Haaup HEONHOKpAaTHO oOmycToman
Cpennioro Aszuto, Adpranucran, Uuauro n KaBkas- tak xe
CcTajjla NMPUYUHOM €ro IMEeCCUMHCTUYECKUX HACTPOCHUHU,
OTpa3MBIINXCS B CTUXax. Hemamo myremecTBOBaBIINWIA,
3HABIIMK BOCTOYHBIC SI3BIKM U OOBIYaW, OH CBOUMH
rjla3aMy BHJIEJ NOCJIECTBUS OIYyCTAIIEHHBIX TOXOA0B. A
HaIaJeHus IPYTUX BParoB, KU3bLIOAMICKUX PAa300MHHUKOB,
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Benuxkuii opyz Agpzanucmana...

CXBAaTUBIIMX MaXTyMKyJId M €ro poJauyel, CTajo
OPUYUHON TOTO, YTO HEMAaJasi YaCTh MPOU3BEACHUM 03T
yTpadyeHa- €ro pykomucHu BbIOpocuian B peky. CKOJIbKO
BCEro OBbUI0O HaNmMCaHHO MaxXTyMKyJIu, HEU3BECTHO.
Ceilfyac kopmyc €ro Nnpou3BEACHUN HAaCUMTHIBAET Oosee
YEeThIPEX COTEH €OUHUI], OO0mMiA O00BEM KOTOPBIX
MPEBBILIAET JECATH ThICSIYb CTUXOTBOPEHBIX CTPOK. (2)

MHorue waem M YMO3AKIOYEHUS B IPOU3BEIACHUSAX
MaxTyMKyau NOYEpIHYTbl W3 COYMHEHHM €ro OTua,
KOTOPBIN ObLT HE TOJBKO aBTOPOM JIMPUYECKUX CTUXOB H
JTUAAKTUYECKOM 03Mbl bexumr-Hama, HO 1 YHUKaJIbHOTO
JUIS TYPKMEHCKOM JTMTEepaTyphbl TpakTaTa B cTuxax Bar3u-
A3zan(1753-1754). Meiciu 00 yCTpOMCTBE CHACTIMBOTO U
CIPABEAUBOIO TOCYAApCTBA, BBIPAXKEHHBIE B  3TOM
TpakTaTe, ObUIM 3aTeM pa3BUThl Maxtymkynu. Hemaioe
MECTO YISl OH BOIpOCaM MNaTpUOTH3Ma M JIIOOBU K
POIHOMY HApoOAy, BCTPEYAOTCS Yy HEr0 M ApPKO
BBIPDAKECHHBIE CAaTUPUYECKUE MOTHUBBI, OTpPa3UBLIMECH,
Harpumep, B ctuxoTBopenun Ioscanyiicma, cTaBliuM
HEOTHEMJIMMOM YacThiO (OIBKIIOpA.

[IpousBenenuss  MaxTyMKyaud  JIOOMMBI  HapoJioM,
NEePeIaloThCs MY3bIKAaHTAMH M CKa3UTENsIMHU, OaxIid BO
MHOTOM 0Jarofopss HOBOMY IO3THYECKOMY  SI3BIKY,
BbIpaboTaHHOMY MM. OH OTKa3zajcsi OT TPYIHOTO IS
NOHMMAaHUSA  KHW)KHOTO  sI3bIKa,  M300UJIOBABIIETO
BapBapu3MaMH M apxau3smamu. Ero ctux npuOmmkeH K
HapOJHOM peyH, IMOCTPOCH He Ha apabo-IepCuCKOi
CEeTpUKE, a Ha HAPOAHOW CHJUTAOWYECKON CHUCTEME.
MMeHHO 1o3TOMy Npou3BeneHUss Ma3TyMKyJld yCBOEHBI
HapoJOM, 3HAUMTENIbHAsA YacTb €ro CTPOK Craja
MOCJIOBULIAMH U IOTOBOPKAMH.
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HeorpemimmMon  4acTpl0  TYpPKMEHCKOM  KYJIBTYPBI
ABJIAFOTBCS W JIeTeHAbl 0 MaxTymkynu. Tak, cOriacHo
OJTHOM M3 HUX, KOTJa MO3T U €ro OJIM3KHUE MONaNIH B IJIEH,
UMEHHO Ojarosopss CTHUXaMd OHM  CHACIUCh  OT
HEMHHYEMOW THOEIM W TOJYYWIId CBOOOIY- Iax ObLI
NOpaXXeH CTpokamu Mas3tymMKkyiau. Bo3MoxHO, Ha
JEreHae, IPUHATOM 3a  1paBay, OCHOBBIBAECTHCS
cooOlIeHne  JOOUTENss  TYpKMEHCKOW  JHUTEepaTyphl
N.bensikoBa, otHOcsAmeecss Kk 1904. On yTBepxknan, 4ro
“Henanieko ot MectHocth Kapa-Kama, cpenu TypkmeH
COXpaHSeThCs OOJIBIION PYKOMUCHBIA TOM...HANMCAHHOU
PYKOM CaMOro Iod3Ta’, ¥ 3TOT TOM €KETOJHO BO BPEMS
Che37]a HAPOJHBIX Cy/IeW MPUBO3ZUTCS JIJISl CHUCHIBAHUS B
ropoa Acxaban. Pykonuck, 0 KOTOpOl MIET peub, HE
oOHapy>KeHHa.

MaxTyMKyJIi Iepemartyi poJoBbI€, IUIEMEHHBIE TPaHU,
OTpaxkasi B CBOEM TBOPUYECTBE CTPEMIICHUE TYPKMEHCKOIO
Hapoda K oObeneHeHuto. [lodT mmMpoko moOIb30BaiCH
HapOAHBIM SI3bIKOM U caM 00Oroiaji ero, MHOrue CTUXH
Ma3TyMKyJu CTaJld HapOJHBIMHU ITOCJIOBUIIAMH, 1 MHOTHE
HapOJIHbIE MTOCJIOBUIIBI BOIUIM B €r0 CTUXH. MaXTyMKyJIH
oOpamiajicsi K  pPEIUrMd  BBICOKOXY/JI0XECTBEHHAS
3HAYMMOCTh  T033UM  MaxXTyMKyJau  JeNalT  €ro
npousBeaeHus1 00pa3laMu, KOTOPBIM MOAPOXKAIIN JTyUIIHe
IIPEACTABUTENIN TYpPKEMHCKOM Kiaccuku. B HacTosmee
BpeMmsi  coOpanHbl  cBbimie 300  CTUXOTBOpEHUU
Maxtymkynu.(3)

[TyOnukanuio cTUX0B MaxTyMKYJIM CTald MOSBISTHCS
emé B nepBoi nojgosuHe 19 Beka. [1onbCKkuil yUEHHBIN U
autepatop A.Xoxazpko-bopeiiko B 1842 omybnukoBain B
JloH0OHE TpU CTUXOTBOPEHUS, CHAOAMB IMyOJIUKALIUIO
ounorpadudeckoi 3aMETKOM.
[Tpodeccop Kazanckoro u [letepbypckoro
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Benuxkuii opyz Agpzanucmana...

yHuBepcuteToB .H bepe3uH, Hapsay ¢ Npou3BICHUSIMU
JIPYTUX TYPKMEHCKHX MOATOB, TOMECTUII CTUXOTBOPEHUS
MaxTyMKyau B COCTaBJIE€HHOM UM  Typeukou
xpectomatuu. A.Bambepu wuzpan B Jletinuure B 1879
pou3BeAeHUSI MaxTyMKyJIH MO CIIUCKY, CIIETAHHOMY UM
B 1863 roay Bo Bpemsi MyTEMIECTBUS MO BOCTOKY. Bcero
Obu10  omyOsmkoBaHHO 31 cTuxoTrBOpeHMe U 9
OTpBIBKOB.(4)
Ha pycckoM s3bIke J1Ba CTUXOTBOpPEHHS MaxTyMKylIu B
1872 omyb6nukoBan @.bakynun. COopHUK MaxTymKynu,
r7ie MPOU3BENECHHs] ObUIM TPEACTaBICHHBI B apaOCKOU
TpaHcIuTepauuu, Bbimen B Tamkente B 1911.
[Tybnmukamnus Obpuia moAroToBieHa BocTokoBeaoM H.II
OctpoyMmbiBBIM U akagemukomM A.H CamoiinoBuu
COCTaBWJIM YKa3zaTeldb K IMecHIM MaxTyMKylIHu, T
ormedyeHo 197 mpowusBeneHuil. M3BECTHYIO KYJIbTYpPHYIO
pOJIb ChITpajl COOPHUK CTUXOTBOPEHUM, BBHIIICANINNA B
1926, B mNOArOTOBKE KOTOPOTO TMPUHHUMAN Y4YacTHE
nucatenb bepnet Kepbabaes. M xoTs yenoBek He 3emiie He
BEUCH, OH JOJDKEH ObITh CIPaBEIJIUBBIM U MIJIOCEPBIM
YTBEPKIAET MOAT:

Mup — 3TO KpernocTh Ha 3€CJI0sl, CTUPAET
BpeMsl MUCbMEHA

B nmronckoii n3Be4YHON KyTEpbME BCEMY
MOTEepsiHA 1IeHA.

I'ne, TopkecTBys, )KU3Hb LIBEJIA-
MyCTBHIHSI MEPTBAs BUIHA,

CrnieioB KOUEBUI HE HAMIEIIb- HE BEYEH
ThI, HC BEYCH Thi!

Pasnyka- 310 37108 Henyr, 6ena ToMmy, KTO
paziiyueH

Bynb cipaBeyinB 1 MUIIOCEP, TTOKA ThI
MOJIOJI U CHJIEH.
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W xu3Hb 3aCBETUTHCS TBOSA, KaK OyA-TO
ThI OTHEM 3aK)KCH.

Kaxk ¢axken, cBeToM N30HIENTL- HE BEUCH
TBI, HC BEYCH THI.
Kynerypabie cBsa3u Typkmenuctana u AdranucraHa
HMEIOT  JaJ€KUe  HCTOPUYECKHE  KOPHHM,  OJHAKO
KYJIbTYPHBIE M HAYYHBIC CBSA3U MEXIY HAIIUMU CTPAHAMU
¥ HapoJaMHM CKJIAJbIBAIUCh U PA3BUBAJIUCH HE TOJIHKO B
CHITY X UCTOPUYECKONW OOMIBLHOCTH WU OJU30CTH, HO H
Oylarofopss TMOCTOSIHHO —pacTymieMy Jpyr K Apyry
HMHETEPECY, SKOHOMHUYECKUM u MMOJTUTUUYCCKUM
COOOpaXXE€HUsSIM, CaMOM JIOTUKM pa3BUTHS HAyK W
JMAJICKTUKHA YeJI0BEUECKMX 3HaHWUM. MBI cuMTaeM, 4TO
KYJbTYPHBIE CBSI3M MEXKAY TOCYJapCTBaMH ITPU3BAHBI
CIIY)KUTh BEJIIMKOMY JIely MHpa U APYXKObl HAPOIOB.
3akiloueHue
TBopuecTBO MaxTymKyau 6orato U MHororpanHo. OHO
OXBATBHIBAECT PA3JIMYHBIC CTOPOHBI KU3HU TYPKMEHCKOIO
obmecTBa. Ero mecHm- 5TO Kak SHIMKIONCINUS >KU3HU
HapoJia, B HUX OTPa)KEHHbI UCTOPUYECKHE COOBITHUS, OBIT,
HPABBI, 3aKOHBI, KYJIbTYPHBIE TpAIUIMU TypKMEHHUCTaHa,
a Tak e OH ObUI BEJIMKHUM JApyromM AQraHucTaHa v BbIIIE
oueHun JIn4HoCcTh Axmen-Illaxa Jlypanu.
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Author: Asstt. Prof. Taj Mohammad Rahimi

Traces of historical stories in the Diwan of

Abdul Rahman Baba

Abstract

Story telling is a natural necessity of life and human
society. Whether one likes it or not, one hears stories,
writes stories and tells stories. In Rahman Baba's poetic
sea, the pearls of stories can be seen and it is necessary to
point them out. Rahman Baba is a poet of Pashtun caste
who has included the pains and problems of his community
in his Diwan. The basic point and material of my work is
on the poetry of the Sufi poet Abdul Rahman Baba. The
source from which Abdul Rahman Baba, as a leading poet
and Muslim mystic, derives this inspiration, is the glorious

Qur'an, which draws the line between humor in the form
of Ahsan al-Qasas.

The importance of research

The importance of the research lies in the fact that it will
also give us new insights into Rahman Baba's extensive
study and extensive information. This research will bring
new issues and information to the students and lovers of



literature and will further enhance the spirituality aspects
of Rahman Baba's poems in a qualitative way. Stories
determine the value of life, stories are heard by the people
of the community for discussion and kept in mind. It will
be clear which stories Rahman Baba is referring to? Other
such dumb aspects will also be clarified.
Objectives

Recognizing the value of stories and their contribution to
literature, highlighting the benefits and necessity of stories,
researching stories in Abdul Rahman Baba's Diwan to be
used in textual learning, Abdul Rahman Baba's book
"Ahsan Al-Qasas”) Implications for interpreters and
storytellers.

Research Questions

What is the value of stories in literature?

Are there any stories in Abdul Rahman Baba's Diwan?
What are the stories in Rahman Baba's Diwan?

Methodology

This article or section needs sources or references that
appear in credible, third-party publications. The
descriptive, descriptive and analytical method is used.
Main context

We begin our discussion with an introduction to Rahman
Baba and the narration of historical stories in his Diwan.
Preface

Listening, writing, and reading a story is a natural human
instinct. Their deeds and misfortunes to human society
remain in the form of stories. Everything that has been left
to us since the creation of Adam is in the form of stories.
The Islamic law “the Koran™ has also brought us many
ancient stories as a lesson. History is based on stories as an
accepted knowledge and science. Because, it is said that
folklore is unwritten history of a nation.
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Traces of historical stories ...

Literature, which cannot be imagined without society, is
based on real and mythical stories. Even a new kind of
literature is made up of stories. The beginning of historical
stories, in written Pashto literature, comes from the poems
of Sheikh Asad Soori and Shkarndoi Ghori, and other poets
have accelerated this path since then. In this regard, Abdul
Rahman Baba has not remained silent and has preserved
many stories in his Diwan.

In this article, readers will find information about the
stories in Abdul Rahman Baba's poems. On the other hand,
it will be clear to him how much information Abdul
Rahman Baba has, which has also placed a sea of stories
in the jar of poetry.

Main context

Introduction of Rahman Baba: Abdul Rahman Baba
opened his eyes to the world in the year 1042 AH (Anno
Hebraico) in Bahadur village on the southern side of
Peshawar city. His father, Abdul Sattar, belonged to the
Mohmand Pashtun tribe. (1:1)

Rahman Baba is a shining star of Pashto poetry and
literature who is equally known to the people of upper and
lower (eastern and western) Pakhtunkhwa (Peshawar,
Qutta, Pakistan). It will be sufficing to pay homage to
Rahman Baba, who is called "Baba" by all Pashtuns, and
every year the upper and lower Pashtuns compose poetry
in his honor. (5: 242)

What is a story? A story is a narrative or a narration of an
event, whether it is true or imaginary or a human desire.
The story is a well-organized effort. There are human
desires. Stories are a part of the world of life. The well-
known scholar, Shakespeare says: "What manages or
changes nature is an art, but art itself is nature."
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Goethe says: (an artwork is as much a work of nature as a
mountain.) Goethe's words show that just as mountains
play a role in the beauty of nature, so the same, art is a
means of beautifying nature too. The story consists of an
analysis of an event in a part of life and the author's
perception. According to the literary arts, the recitation of
stories in poetry is called Talmih (Allusion). (4:84)
According to a Western writer “Adele Mand Nipper”, the
desire to tell and hear a story is a characteristic that is
ingrained in human clay. That is why different types of
stories have emerged throughout human history and
developed today. (9: 38)

Traces of historical stories in Abdul Rahman Baba's
Diwan: There are many traces of stories in Rahman Baba's
Diwan. He has mentioned the tragic and historical story of
Jamal Khan in his Diwan. In the last years of Rahman
Baba's life, the Mohmand tribe became embroiled in a
dangerous feud, a bloody feud and a historical tragedy.
Rahman Baba was moved by the tragedy as a sad man and
shed tears of emotion.

Before giving the impression of Rahman Baba, let us first
take a brief look at this tragedy. After the death of the
Moghul king Aurangzeb (1118 AH), Jamal Momand, the
leader of a weak hill of Momand, joined the revolt along
with some others. His intention was to make his name
famous through this uprising and to give him the
leadership because of this fame. This is because the
Moghuls had already appointed most of their enemies and
insurgents as feudal lords of their territories, thereby
eliminating some of the insurgencies and insecurity. (3:
133)

Jamal Khan's plan was also successful and in 1122 AH
Nasir Khan was appointed governor of the capital of Kabul
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Traces of historical stories ...

(to which Peshawar also belonged). When he came to
Peshawar, he gave the leadership to Jamal Khan. He
continued his misdeeds. Nasir Khan knew all about his
background and current situation. During his leadership he
beat the village of Isa Momand. He was one of the
strongest children of Mohmand. After this incident, Isa
Momand also teamed up with Nasir Khan. (3: 134)

Another context is that Isa Momand had fled from
Peshawar to Lahore before the rule of Nasir Khan and it
also shows what he would have done against the Moghuls
and Nasir Khan would have encouraged Jamal Khan to rob
his house. After this incident (1123 AH) the marriage of
Jamal Khan's son took place. Nasir Khan also gave a
reward of two thousand rupees and the marriage was
arranged. It seems that now Jamal Khan has also become a
major force. The Mughals were afraid of him so his
beating was necessary. According to Afzal Khan, Isa
Momand pursued the Moghuls. On the night of his son's
wedding, Isa Momand left with the army and came to
Jamal's house. The bewildered Jamal, unprepared for
battle, but beside that he went ahead and did not give up.

When the wounded man entered the house, Isa Momand
set the house on fire. He and eighty wedding guests, men,
women and children, were also burnt in the house. (3: 135)

Rahman Baba's perception of this incident and his
approach to this incident is examined from a purely human,
emotional, political and material perspective and draws
conclusions from his humane and spiritual beliefs. His
statement and tolerance go step by step and shed light on
different aspects of the subject.

Many friends were Gul Khan and Jamal Khan

79



Neither was used when needed
The faces of all friends are black

If anyone else will play like this (2: 143)
In this parable of the poem he condemns unfaithful friends,
mean acquaintances, and only good-day friends. He hates
such anti-Pashtun and anti-human acts and considers such
acts as alien to Pashto and Pashtunism. Elsewhere he says:

No definition can be given in this tongue

Mercy to Gul Khan
Which burn in the fire for one another
I had never seen such sincere people (2: 145)

He makes an exception in this part of the poem and praises
Gul Khan's strong and sincere friendship which has paid
off. He pays close attention to the emotional aspect, type
and kind of incident and strongly condemns the burning of
family and children which is inhumane and even against
the terms of war:
Who was burned with family and children
God does not oppress anyone like that

Rahman Baba likened the incident to Nimrod's crime in
honor of this tragedy and mourning. In which, Nimrod
had tried to set Abraham on fire.
I saw Nimrod's deeds
Which burned the prophets in the fire (2: 145)
This tragedy is so severe and hard that Rahman Baba has
shown it to him on the Day of Resurrection and says:
People say the resurrection will be on Friday
But during this time, I met on Sunday
It is a pity that such a deception
Occurs at world interest and loss
There was no Sarband, as if the desert belonged to
Karbala
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Which was flooded with red blood (3: 147)
Then, as a devout believer, he considers all these actions
to be the work of the soul and Satan's plot and destiny. As
the saying goes:
There is no sin in Jesus and in beauty
These are the tricks of the self and the devil
He killed all his friends
This is the destiny of Subhan (3: 147)

He then presents examples of such actions of the kings as
a shrewd witness and historian and takes them from the
events of his time to distant centuries of history.

Look at Shah Alam Azam who gave charity
The whole of India was covered in blood
Vadara and Aurangzeb surprised him
What happened between them (3: 148)

In short, the incident of Jamal Khan, which was a great
tragedy for the Pashtuns and in which dozens of people
were killed, has been comprehensively witnessed in the
Diwan of Rahman Baba and handed over to the pages of
history in the language of poetry.

Many stories are mentioned in Rahman Baba's Diwan. In
this section, we will collect and discuss some verses from
Rahman Baba's Diwana, in which the stories are
mentioned.

In one of his poems, Rahman Baba refers to the reign of
Hazrat Sulaiman (AS) and describes his status. It is said
that Allah (swt) had given such a high rank to Hazrat
Sulaiman (as) that his throne would fly in the air and he
could go wherever he wanted.
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He also had knowledge of all the animals and ghosts that
what they are saying this rank had not been given to any
other prophet. So here Rahman Baba has referred to the
rank of Hazrat Sulaiman (AS) and he has considered the
one who is blessed by Allah to have been given the highest
rank. As the saying goes:
The rank of Solaiman to whom it may be bestowed
Nothing in the world will be incomplete (1: 69)
Elsewhere, he refers to the historical story of Joseph, the
son of Jacob. The story is that when the news of Prophet
Joseph (pbuh) came to Prophet Jacob (pbuh) that his son
had become the king of Egypt and was alive, Jacob (pbuh)
was very happy and his sight was restored. Rahman Baba
refers to this story in the following verse and says:
When the messenger broke the news of the lost
Yusuf
Jacob's eyes regained sight (1: 92)
In another poem, Rahman Baba speaks of his love and
affection. In the last verse of the same poem, he also
mentions Mansoor's love and hanging. The following
verse refers to the story of Mansoor when he lost himself
in the love of God so much that he uttered the word "Ana
al-Haqq". So, the king of time hanged out him and the
same words came out of his mouth while he was being
hanged. As the saying goes:
Be careful not to hang like Mansoor, Rahman
Don't talk about love and effection anymore (1: 101)

In another poem, Rahman Baba refers to the story of a
madman who says:
I stood like a madman (Majnoon) in anticipation of Leila
Now Laila will come with a white face and a frown (1:
101)
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In another poem, Rahman Baba refers to the historical
story of Qarun. The story of Qarun is also mentioned in the
Holy Qur'an. In the following verse is the story of Qarun,
who is said to have been given a lot of wealth by God, but
Qarun was a very cruel and arrogant man who disobeyed
God's commands.
He was very fond of wealth and government. Allah gave
him the opportunity to put all his wealth and property on
his head and ordered the earth to pull him with all his
wealth.

Always be kind and gentle
Not Qarun who puts the name Hatim on himself (1: 112)

Rahman Baba has referred to many historical stories in his
Diwan. In another verse, Rahman Baba tells the story of
Sultan Mahmud Ghaznavi and Ayaz. It is said that Sultan
Mahmud of Ghaznavi had a talented, intelligent and young
advisor and minister at his court named Ayaz. He always
cooperated with Mahmood and always took advice from
Ayaz, so Rahman Baba referred to this historical story in
his poem. As the saying goes:
The white-faced and glittering-gap is called love
Or Mahmood and Ayaz are sitting in agreement

In some verses, Rahman Baba refers to the historical and
Islamic story of Joseph (AS) and Zulaikha. The story of
Joseph and Zulaikha is very famous. Zelikha, the wife of
the king of Egypt, never melt herslf on her husband. When
Joseph arrives in Egypt and is sold in the Egyptian market,
he is brought to the house of the ruler of Egypt. From that
time Zulaikha fell in love with him and always tried to see
him. At this point, Zulaikha stricken a lot of problems and
difficulties, even to the point of losing more of her
eyesight. As the saying goes:
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Rahman Baba has also mentioned another historical story
in his Diwan which is the story of King Noshirwan. The
story of King Noshirwan revolves around justice. He says
that Noshirwan was a just and kind king. The same story
refers to the following verse and calls people to justice and
action.

If justice and fairness should be like Nawshirwan

All actions will be equal on these scales (1: 144)
The story of Alexander Macedonian is also mentioned in
Rahman Baba's Diwan. Greece was at war with Iran in the
5" century BC and was captured by King Fillip
Macedonian in the 4™ century BC. A year later, King Fillip
Macedonian was killed and his young son was surrogated.
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The young man was an angry and militant man, who was
a disciple of Aristotle and also had in his heart a desire for
heroism and patriotism. In 334 BC, he invaded the
Khamenei state of Iran with 30,000 infantry and 4,000
cavalries, who also had food for forty days. He defeated
the Iranian forces in three wars in Asia Minor, on the Gulf
of Alexandria, and in Kurdistan and Turkey. Alexander the
Great conquered much of the world from the Abyssinians
to the Arctic Ocean and from Egypt to the Caucasus. (8:
54)
The purpose of bringing the story of Alexander the Great
is to invite the thought and action of his oppressed nation
to wake up from its slumber and prosper.

Like Alexander, the world will appear to you
If you put your head in the mirror of ypur knees (1: 129)

Rahman Baba also mentions Pharaoh in one of his poems
(Pharaoh was the nephew of Malik Ryan and his father's
name was Musab) and it is also narrated that his father's
name was Musab Walid bin Ryan. He was four hundred
years old (4000). Neither he had a headache at that age nor
had any enemy succeeded him.
He recently claimed to be a god, so he is called Pharaoh.
Prior to this claim, he was a healthy man, but when he
claimed to be God, his body became the center of various
diseases. Until seventy-two diseases appeared in his body
and he became a victim of diseases. (7: 314)
You blackened your face in the manner of Pharaoh

This taste will not be equal to goodness (1: 165)
Rahman Baba also mentions Hatim Tai in another verse.
The story of Hatim Ta'i is that he was a very generous and
kind man in Turkey and also very famous in Arabia. He
would distribute what he had to the people. Stories of his
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generosity spread throughout the country. Even today,
when someone is generous, he is addressed as Hatim, so
he has referred to the same story in the following verse.
Praise you like Hatem
Appreciate you generously (1: 3)

Rahman Baba has also mentioned the stories of Plato and
Majnoon in his Diwan. Plato was a powerful man of
Greece. His ideas are still used in various sciences and
Majnoon was so engrossed in love that people still
remember him. Both these stories can be seen in the
following verse of Rahman Baba.

Whatever the love affair, let alone Plato
I consider him Majnoon, whether today or tomorrow (2:
75)

Conclusion

Story is the need of human society. A story is something
that a person faces, hears and tells a story. Whether to be
folkloric or historical. It is an integral part of human life
and if one wants to take it away from his life, still
impossible. Since many stories have been mentioned in
Rahman Baba's Diwan, it was necessary to work on them
and refer to all the stories seen in this Diwan. Rahman
Baba is a poet of the Pashtun nation who has always
included the pain of his community in his poems and has
put the misfortunes of his community in the form of
stories. In his Diwan and poems, Rahman Baba has
referred to many Islamic stories, all of which are a part of
life and should be known to every literate and illiterate.
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