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Abstract. The paper aims to explore the comparative points between the two poets of India i.e. Amir
Khusraw and Mirza Abdul Qadir Bedil, the former lived during Saltanat period and the latter in the
Timurid. The two greatest Persian poets of India,Amir Khusraw and Bedil, who never visited Iran or had
any genealogical connection with.Both born and brought up entirely in the Indian socio-cultural
environment and were ethnically Turks and having no literary background.

Besides, that four centuries separate Amir Khusraw and Bedil, but still we find striking similarities
between the two. Bedil unlike Khusraw was never attached to any Amir or King, but he too, closely
observed and was well aware of the changing socio-political situation of his period. Both were Sufis by
heart and their poetry reveals sufistic mysteries. Besides, as poet too their creative perusal and their
aspiration to comprehend the classical tradition of great masters of the past for further innovations appear
identical. This is the reason, why both the poets had greatest impact on the literary traditions of the
following periods. The paper also looks into the general characteristics of the Persian poetry i.e.
spirituality, liberalism and tolerance, ethics and sorrow.

Keywords and expressions: Amir Khusraw, Mirza Abdul Qadir Bedil, Saltanat period,Timurid India,
Turks,Sufis, spirituality, liberalism and tolerance, ethics, sorrow.

Annomauus. Maxona Xunoucmonuune ukku 0yiox woupu - Amup Xycpas ea Mupsa A60yikooup beoun
uscoouHune Kuécuil maxaunuea oOasuwnauean. Bupumuucu cynmounuxiap 0agpuda, uxKunuucu Amup
Temyp oaepuda swazan. @opc adabuémunune ukku oyrx woupiapu - Amup Xycpas éa Mupza A60yn-
Kooup beoun Opowuea xeu xawon bopmaean, Oy mamiakam OuIaH xey KaHOau KOHOOwIU2Y OYyIMA2aH, xXap
UKKOBU XAM XUHO MYXUMUOQ mMyuiud ycean 6a Keaud dukumu mypkuiiapoan oynean 6a adabuémoan xey
Kanoat mavaumeda 22a 0yaimazan.

Yuoan mawxapu Amup Xycpas eéa beoun ypmacuda 400 tiunnux gapx maeaicyo oyaumiuea Kapamacoam
yaap ypmacuoa Xaupamianapiu oapascada yxuiauiiux oop. Beoun Xycpaedaw papxiu pasuwida xeu
Kauon Amup éxu woxnapea Oo0nux OVIMAeaH, NeKUH y Xam Y3 OA6PUHUHE UNCIUMOUU-CUECUT V3eapuiu-
JAapuny 0ouM Ky3amub 8a axuiu ypeanud bopear.

Xap uxxucu xam cyguii 0yaub y3 wevpuamuoa Cy@OuU3MHUHE MUCIUK JICUXAMIAAPUHU O4UO OepeaH.
bynoan mawxapu, yrapuune uoscooudazu AHa Oup YXWAWIUK UNCOO00A SHSUNUKIAP2Ad UHMUIUULOA
V31apuoan asanie Mymmo3s OA8PHUHZ emyK YCMO3Iapu aHbAHANApuHU axwu ypeaneauaap. Ly 6ouc 6y
wioupnap Ketiuneu 0asp adabuil anvaumaiapuea dxcyoa kamma mavcup Kycameawnap. Maxonada gopc
aoabuémuea ymymuil maecug xam Oepunadu, Xycycam YHOA2U MAbHAGUL ONAM, JUOEPAIIUK 6a
bazpuxenaIuK 6a axioKuil KAOpusmiapea myxmanud Ymuiean.

Taanu cy3 ea ubopanap: Amup Xycpas, Mupza A60yn Kooup beoun, Cynmouauxiap oagpu, Xunouc-
mon, Temypuiinap, mypriap, cy@uiiiap, MavHagusm, 1ubepaiiuk u 6AeUKeH2IuK, axiok, 2am.

Annomayus. Cmamus nogauena cpasHuUmMeIbHOMY U3yUeHuo meopyecmsa 08yx noomos Unouu - Amup
Xocposa u Mupsvr A60yn Kaowipa Beouna. Ilepeviii scun 6 nepuod carmanama, a 6mopou - 8 nepuoo
Tumypuoos. /lsa seruuativiux nepcuockux nosma Hunouu - Amup Xycpas u beoun, komopwvie Huko20a He
nocewanu Mpan u He umenu ¢ HUM KAKUX-TUOO 2eHeano2udeckux cesisell, 06a poounucs u Gblpociu
UHOULICKOU KYTbMYPHOU cpede, Dbl IMHUYECKUMU MYPKAMU U He UMEU TUMEePAmypHO20 00pa3068aHUsL.

Kpome moeo, uemvipe cmonemusi pazdensiom Amupa Xycpoea u beouns, no éce dce mbl HaAX00uM
nopasumenbHoe cxo0cmeo mexcoy numu. beoun, ¢ omauuue om Xocposa, nuxozoa me ObLl NPUBI3AH K
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Kaxomy-1ubo Awupy unu Llapvio, HO OH modice GHUMAMENbHO HAOII0OAN U XOPOULO 3HAL MEHSIOUYIOC
COYUATILHO-NOIUMUYECKYIO CUMYAYUIO CBOEll INOXUL.

Oba Oviu cyghuamu u ux nodsus packpvleéaem muguueckue uoeu cypusma. Kpome moeo, kax nosm, ux
meopueckoe cmpemieHue nOCmuYb KIACCUYeCKUe mpaouyul Geaukux Macmepos npouiiozo 07
danvHeuwux H0808edeHull Kaxcymces uoenmuynvimu. Ilo smoii npuuune 0ba nosma oxasaiu HaudoIvLuLee
GIUSIHUE HA TUMEPAMypPHble Mpaouyuu credyiowux snox. B cmamve maxoce paccmampusaiomesi obwue
xapaxmepucmuky nepcudCcKoll noI3uul, mo ecmb 0YX08HOCMb, MOIEPAHMHOCIb, IMUKA U MOCKA.

Onopnote cnosa u eviparcenus: Awup Xycpas, Mupsa A60yn Kaoup beoun, nepuoo Carmanama,
Unousa Tumypuoos, mypxu, cyghuu, 0yxo8HoCmb, AUbeparu3m u mepuuMoCcms, SMULecKue MOmuasl.

The history and tradition of Persian poetry in India is not inferior to any other centre of Persian
literature i.e. Iran or Central Asia. In spite of the fact that Indian Persian poetry has its distinct
literary and stylistic character, nonetheless it is not devoid of the fundamental characteristics of
Persian poetry i.e. sufistic themes, which includes monotheism and mortality of being. This paper
while dealing with the comparative study of the two leading Indian poets Amir Khusraw’s and
Mirza Bedil’s poetry, vis a vis also looks at these fundamentals characteristics of Persian poetry as
treated by these two poets.

Amir Khusraw Dehlawi and Mirza Abdul-Qadir Bedil Azimabadi are two great Persian poets
of India, where neither of them visited Iran or had any genealogical connections to the place. Both
these poets were born and brought up in an Indian socio-cultural environment with their ethnic
background being Turkish. They both have no literary background, and are sons’ of soldiers who
sacrificed their life on the battlefield. Bedil (1644-1720) was born near Azimabad in Patna and
belonged to a family of soldiers. Since he was inclined to mysticism and travelled to many places,
he finally settled in Delhi. He largely lived during the period of Aurangzeb in Delhi, and is
considered as the last great Persian poet of India.

Interestingly, Amir Khusraw and Bedil were four centuries apart, yet they share many
similarities. Firstly, unlike Khusraw, Bedil was not attached to any Amir or King, however, like
Khusraw he closely observed and was aware of the changing socio-political situation of his period.
Secondly, both these Sufis by heart and disposition, reveal in their poetry their profound
understanding and experimentations of the Sufi way. Thirdly, the most important similarity was
their creative perusal and aspirations to comprehend the classical tradition of great masters of the
past for further innovations, which appear identical. Since both the poets had great innovative
qualities while composing poetry and had a deep understanding of their predecessors’ style and
their creative uniqueness; they therefore, wrote poetry, which they made major innovations in style
vis a vis enriched the Persian poetry and paved new ways and opened new horizons for the poets
of later period or those who followed them.

Amir Khusraw and Bedil resided in the capital their entire life and observed the unfolding of
the contemporary socio-political condition very closely. While they did not express frequently
their innate opinions about the events of the time, their poetry however, reflects their association to
the situation.

Bedil is known to be the most significant poet after Amir Khusraw in India. According to Niaz
Fatahpuri, some of the best literature by Bedil was discovered in profusion. Bedil has no doubt
reproduced some of the most salient features of Great Persian poets. Anand Ram Mukhlis, a
student of Bedil and a prominent poet in his own right says ‘Bedil has adorned the page of time
with verses of all kinds and very subtle figures. Everywhere the people talk about him and he is
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known in all the lands. It is a fact that, after Amir Khusraw of Delhi no poet was born in India who
could match Bedil’.

While evaluating the poetry of Amir Khusraw and Bedil from a comparative perspective, it is
important to look at the literary traits and trends of Persian poetry in general. This would initiate a
better comparison on poetry and the poetic treatment of the two poets, paying particular attention
to three key general characteristics of Persian poetry - spirituality, liberalism and tolerance, ethics
and sorrow. Before a comparison is made between Khusraw and Bedil, it is firstly important to
explain these three general characteristics of Persian poetry.

The first fundamental character of Persian poetry lies in spirituality. Though this term lacks a
clear definition, however, it can broadly be defined as a quality of an individual whose inner life is
oriented towards god, the supernatural, or the sacred. Spirituality is considered primary and pure,
directly related to the soul in its connection with the divine. It is thereforethe search for ’the
sacred’ where ‘the sacred’ is meant to set apart from the ordinary and the worthy of veneration.
As a result, it is also considered as the course of reformation, which aims to achieve the state of
turning away from everything except god , and in Sufi tradition this stage is pursuit through a
spiritual guide. Spirituality, follows the belief of one god (tawheed) who is unique, inherently one,
omnipresent, and beyond any duality. To demonstrate this belief, Fakhruddin Iraqi (1213 — 1289),
a leading Persian mystic poet says:

DG Gl 52 e e
2% Wbl Alea (pe a aY

Ghairatash ghair dar jahan na guzaasht

La-jaram ‘ain-e jumla ash’ya shud

(His pride did not allow any the other, indeed anyone else is none)

This belief leads to a stage of realization of unity where the soul is separated from the temporal
and worldliness are connected with the eternal. This existential realization and belief in god leads
to a spiritual stage of love for god i.e. ishg-e haqgiqi. This love is a means of communion with the
ultimate beloved, the immortal, thus love being perpetual and undying. Hafiz Shirazi(d.1390), the
leading Persian poet calls it the ‘eternal flames of heart’:

I (e e i g 1)
Ciula 0 3 adized 3 jaai NS 5 AS

A-zaan be-dair-e moghanam aziz mi darand

Ke aateshi ke namirad hamesha dar dil-e ma-ast

(They keep it dearer than the fire temple; it is the fire, which inflames eternally inside my
heart.)

The second fundamental characteristic of Persian poetry is liberalism and tolerance. This is
considered above any form of radical or narrow nationalistic, ethnic, racial or religious prejudice.
Furthermore, Persian poetry does not limit itself to the partial outlook of aesthetics, but in its
universality. This is clarified by Foghani, where he says:

O 558 3 5 AA () ) e S
3 AL sl 5 K0 e iyl e
Ek chiraghist darin khane o az partawe aan
Har taraf mi nigari anjumani sakhte-and
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(There is a lamp in this abode and wherever you see people have set assemblies, they are
seeking its light)

Mortality of the being is the universal fact, and thus its realization is sorrow, which is a general
mood of Persian poetry. Sai’b Tabrizi defines it as:

D95 (oa p el Y (e )
OS il ey dal (a8 Gy )

Az nasimey daftar-e ayyam bar’ham mi khurad

Az waraq gar’dani-e lail-0-nahaar andesha kun

(The gentle breeze which upsets the passing days, thus realize the turning pages of day and
night.)

Schopenhauer, a leading modern western philosopher has quoted the book of Ecclesiastes
(1:18) in the Bible while propounded the idea that the human wisdom is attached to the stage of
sorrow and that intelligent people suffer more than unintelligent people ; as the Bible says: “He
that increaseth knowledge increaseth sorrow” and so had illustrated Khayyam:

Gl Gl 8 b )~ aS Sa
Gl Ul e 5 (et il
ol (g0l o KIS 5o NS LA A
Causl Gl v 55 ) 5 S

Khaki ke be zir-e pay-e har haiwani ast

Zulf-e sanam-0 aariz-e jaanaani ast

Har khisht ke bar kungra-e aiwani ast

Angusht-e waziri-o sar-e sultani ast

(The dust which comes under the feet of every living being; is indeed locks and cheek of a
dead beloved. Every brick which is placed above the wall of a palace is in fact the finger of a
minister or head of a king.)

The third characteristic is the content of sorrow vis.a vis sprituality in Persian poetry, which is
generally attributed as a result of the Mongol attacks on Central Asia, Persia, Abbasid Caliphate
and the devastation caused by this onslaught. However, from research carried out it can be
suggested that Indian Persian poetry also borrows influences from the Indian philosophy,
especially Buddhism and Upanishads, in addition to Persian poetry.. The infidelity, betrayal, and
deceit of the worldly life have added to this grief and is cursed by the poets. Salik Yazdi was a
famous Persian poet of Mughal-Safavid era who migrated from Yazd (Iran) during the reign of
Shah Jahan, he goes to the extent and says:

35 a8l o Jile 3 5
) A A sl 5 ~LIS 0l AS Cul psg e S

Mard-e-aaqil be talab-gari-e-dunya na-rawad

Kin arusi-st ke shu kushte wa shauhar khwahad

(A wise man does not go to pursue the material world, because it is like the bride who has
killed her husband and looking for another husband.)

The final characteristic of Persian poetry is of ethics and moral values with the aim of
conveying the message of universal humanism. This has been perpetuated because the Islamic
principles is confronted with the inherent Iranian mannerism to an extent, and especially favoured
by the Sufi poets. .
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Having discussed some of the key characteristics of Persian above we can now analyse the
poetry of Amir Khusraw and Bedil based on these fundamental characteristics of Persian poetry.
This paper will in particular discuss the poetry of Khusraw and Bedil on the ground of their
spiritual and Sufi poetry

Like a true sufi poet Amir Khusraw was above any form of prejudice, bias and fanaticism. Nur’
Siphir is a clear representation of his qualities. It reveals how closely he observed, interacted and
loved people from different groups, religions, creed and professions. Khusraw’s compassionate
and sympathetic attitude was not limited to his fellow countrymen, but to humanity in whole. The
principle message of Sufism is the message of love which is considered as the essence of all
creeds. Thus Sufi beholds everything with the passion of love. Khusraw describes this as:

S sS 5Sul H6S it Jal S
2 S pina (S Chada (i S ile
Nazdeek-e ah’1-e beenash kur-ast-o-kur bi-shak
Aashiq ke pish-e chashmash zangi sanam nabashad

(Those who are the men of insight know about those who cannot see the beloved in the bell are
indeed blind)
He further says:
1 sl sl Jl B
1 da anddy (S ol ol
Ze eshq aaraast lauh-e aab-o-gil ra
Bedan jan zindagi bakhshid dil ra
(He adorned the world through love; and through it only enlivens the heart.)

Khusraw again mentions in his masnavi titled Mat’laul-anwar:
Sy el e (2 dd
p SR ) s O
Dil-e be-ishg ra man dil na-goyam
Tan-e be-soz ra juz gil na-goyam

Like Khusraw, Bedil also expresses his views on Sufism through poetry as below:

Gt Jlae | o g2 e o8 032 0
Casl Al 5 dgdiosla o K Alad s
Dar bazm’gaah-e eshq hawas ra majaal nist
Ta sho’la garm-e jalwa shawad dood jasta ast
(Inside the assembly of love, lust has no place; as the flame is kindled in self-display, the
smoke jumps away)
The Greek philosopher Pluto says that “The madness of love is the greatest of heaven's
blessings” and further adds that “Love is the pursuit of the whole.” Khusraw says:
e () Gl a3 3 Jie
Adl O s @hle e
Agl dard-e sar ast azin m‘ana
Aarefan aashig-e jonun bashand
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(Wisdom becomes head-ache in the sense that the Gnostics long for madness in love.)

In Sufi tradition love is divided in two segments, one is called as Ishg-e-majazi (unreal love)
means love with the mortal being which according to Sufis though is illusionary phase but it is
also the first stage to ascend to the ishq-e-haqiqi (real love) i.e. the love with the ultimate beloved
who is immortal and omniscience.

Bedil explains of his being in the state of complete consummation in the love of his beloved
and that he is not in a position to bear the agony of severance after union.

O G s a5 )50 Gl 5 Jlay U 5 (e
Ayl S Ja Jap 23 & Ciddie S 5yl

Man-o taab-e wisal-o tagat-e duri che harfast in

Asiri ra ke eshgat khwand bedil dil koja darad

(How can I have the nerve for union and strength for separation, when an imprisoned is being
called Bedil (without heart), how can he have dil or heart.)

Bedil is a true sufi poet. While pursuing the love of god, he detaches the self from the
contamination of all kinds of worldly attractions. He says:

Ciuliia ol jal e 25 S 3ga 0 K1 s
1 Al ey o ol Jisa 38 aa

Dil agar dar jeh’d kushad muft ah’raam-e safaast

Ham beqgadr-e saigal ast aab-e wazu aayine ra

(If the heart attempts, it can very easily have the pilgrim’s attire of purity; as per the degree of
its polish, the mirror has water for ablution)

The great mystic Mansoor Hallaj (858 — 922) while advocating wah’datul-wajood or pantheism
says ‘the essence of god’s nature is love. Before creation, god loved himself in absolute unity, and
through this love he revealed Himself to Himself.” A discussion carried out by Nicholson on the
poetry of Ibnu’l-Farid, claims that ‘Love and beauty are aspects of the self-manifestation of the
invisible soul underlying all phenomena, and since that soul is the one real being there can be no
essential difference between the lover and the object of his love. The mystic who has attained to
the sukru’l-jam (intoxication of union) has no thought of beside-ness, i.e. for him nothing exists
except his unconditioned self, which is God.” He further says that no religion is more sublime
than the religion of love and longing for God. The great sufi thinker Ibne Arabi goes to the extent
and says that “God is visible in everything for the one who has a faultless insight.” The attainment
of this stage of a sufi is highlighted by Khusrawas :

o0 50 R AL 3 R )b e 5 e
G S Olagl 5 D8 L)) G so Gladle

Ma wa ishq-e yaar agar dar qibla gar dar but’kadeh

Aashegaan-e dust ra baa kufr-o imaan kar nist

(It is the love of the beloved which takes us to the kaaba or the temple

Lovers do not bother about the infidelity or being faithful)

He further says:
A oa ey Dy g md S 8 e 318
Gt JSalle 5 3lA LA a)ls)
Khalq mi guyed ke Khusraw but’parasti mi kunad
Aarey aarey mi kunam, baa khalg-o aalam kar nist
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Bedil too detests the bindings and compulsions of Masjid or monastery in the way for the love
of the God, and longs to free his self from all these religious dogmas and demonstrations. He says:
2l (g xS 35 syl 5 0 3 A
Jedn e eSSl i g 3 S
Agar az dair-o arastim shaug-e kaa’ba pesh aamad
Tag-o0 puye nafas yarab koja-ha mi barad ma ra
(When we got freed from the monastery, love for Kaa’ba fascinated us. O God, where this
striving for the self is leading us.)

While explaining the indifference of a true lover of God from the worldly affairs and the
fictitious identities created by people he further says:
3503150 O 5 S el ) 6 (2
la K g ) ial ol g aS )
Bi-neyazi az tamiz-e kufr-o din azaad bood
Az koja joshid ya Rab ekh’tera-e nang-ha
(Indifference made no distinction between infidelity and faith; O God! From where the fake
honor came into existence?)

To outline the concept of wahdatul-wajood (Unity of Existence ) i.e. Oneness of Being or the
Indian philosophy of advaita, (i.e. the identity of the true Self, Atman, which is pure
consciousness, and the highest Reality, Brahman, which is also pure consciousness) sufis and
saints sought the use of holy books like the Quran, Upanishads and the Bhagwat Geeta. to
demonstrate this, verses from the Quran and Bhagwat Geeta are extracted below.

In a verse in the Quran (15:29 Al-hajar) says:

50 (o~ CAE 5 ATy gu 1
“(when) | have fashioned him (in due proportion) and breathed into him my spirit” ;

In the SrimadBhagvad Gita references have been made twice as

“I am the Super soul situated as the controller within the hearts of all souls, and I am the single
cause of the birth, sustenance, and annihilation of all beings. ” (X, 20)

In reference to the above Khusraw describes it as:
Sley QA 5 ) e St
o gl ALy aie A (i 55 A5
Hasti-e man raft o khiyalash bemand
Inke to bini na manam balke ust
(My existence has disappeared and only his remembrance is left, whatever you see is not me
but him).

Khusraw further says:
o s 22 3151 S S e
e AS 30 3l al A ) Cag
Aashegi-am ke gar aawaz dehi jaan-e mara
Dust az sin-e-am aawaz bar aarad ke manam
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(I am the lover whom if you call o my dear; my beloved would say from inside my heart it is
me).

While Bedil was aware of this notion, he however believed in a different concept, being
wahdatus-shohood (unity of consciousness), which was strongly propounded by Mojaddid Alfe
Sani, a thinker and theorist. To explain this, the the Qu’ranic verse mentioned below interprets and
advocates the duality of creator and creation. Bedil says:

Qe lie Bl it &8 Jea g JLA
Glige 5 alh )33 5 A8 jua na (S

Khiyal-e wasl-e to pokhtan dalil-e ghaflat-e ma-ast

Kataan che sarfe barad dar galam-rawe mahtaab

(It is a sign of ignorance to cherish aspiration for union with you. What gain can linen draw
from the realm of moonlight.)

Despite these differences, Khusraw and Bedil are similar in a way that they both call for self-
realization which is nothing but the dwelling or shadow of the ultimate or his spirit, thus the self-
realization is the realization of the ultimate beloved. Hazrat Ali is frequently quoted by sufis in this
regard, who say that

m) 8o 8 Al e (g

(The one who has realized the self, he has realized the creator).
Khusraw echoes:
PRI PRPFPUE|
a3l \AS \J a.J.u:\)Si
Aanke khud ra shanakht na tawanad
Aafrinande ra kuja daanad?
(One who cannot recognize the self, how can he/she recognize the creator).

Similarly, Bedil says:
Lo 1y s Jlomd A g ey el
Caagi g3 JSG) pe Gled St a2 AS
Kudaam ramz o che asraar-e khish ra daryaaft
Ke har che hast nihan ghair aashkar-e to nist
(No mystery or secret exists here, better you find yourself, as whatever is hidden within you is
also what is evident of you).

Khusraw is known for his attachment to the royal courts of the Delhi Sultanate and his lavish
lifestyle. Similatly, Bedil is also known for his connection with the nobles of his time. Many
writers and critics have argued that due to their associations, they cannot be considered as a Sufi or
Sufi poet.. The greatest Sufi thinker and theorist in the sub-continent, Sheikh Ali Hujweri writes in
his magnum opus Kashful-Mahjub that “wealth and poverty are both divine gifts; but wealth is
corrupted by negligence and forgetfulness and poverty by covetousness.” Another Sufi thinker Al-
Jaozi writes that “if a person owns loads of gold and silver and if his possession and expenses do
not despoil his inner-self, his riches then possession can do no harm to him. Some of the prophets
like Solomon and David were very wealthy however their wealth and position could not become
an obstruction in their way of the Almighty.” Khusraw indeed was the one who in spite of
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belonging to the noble background and being attached with the kings did not defile his inner-self
as he himself asserts:
Gt alls el iy yla Jal o) e
Gl Gsa 5 ai o glale Cad o S
Morad-e ah’l-e tarigat lebas-e zahir nist
Kamar be khid’mat-e sultan be-band-o sufi bash
(Those who follow the path of the God do not look for the dress to exhibit; rather be ready to
serve the king and remain be a sufi.)
Conclusion
The tradition of Persian poetry spans over around one thousand five hundred years and has
passed through many stages of its evolution. During this period, many traits and trends evolved
under the influence of changing cultural and socio-political scenario and became part and partial of
Persian literature. Many poets too emerged and enriched Persian poetry through their genius and
creative brilliance and acumen; and a few of them were indeed capable of laying a milestone
during the course of this creative journey. Great Persian poets of India, Amir Khusraw and Mirza
Bedil were surely among those who not only proved their imaginative and ingenious luminosity
but left their enduring mark on the trends of the succeeding poetry and poets, and yet their original
style was inimitable. They both also not only integrated all the finest elements and traits of Persian
poetry of their previous masters but gave a turn to it through their own inventive vividness.

o NN A

K MPOBJIEME ®OPMHUPOBAHMUS «JIUTEPATYPHBIX
OBIIHOCTEN» B UHJIUU (IO KHOM A3HWHN)
B CPETHUE BEKA

ABJINTAHUEBA HACUBAXOH
IIpenooasamens, TI'YB

-— =

p . _—

Annomauus. Jlaunas cmamvs ROCEAUEHA UCCTEO08AHUIO NPODIEMbl POPMUPOBAHUS «AUMEPANYPHBIX
obwHocmeii» ¢ Unouu (FOocnoii A3uu) 6 cpeonue exa.

Tpu usyyenuu ucmopuu rumepamypul 3apybesicnozo Bocmoxa obuapysicusaemcs onpedeiennas 3aKo-
HOMEPHOCHb 8 (QOPMUPOSAHUL TUMEPAMYPHLIX eOuncme u obwHocmetl. Cpednue 6eKa MONCHO cunome-
MUuYecKU paccmMompemy, KAK 6peMsi HenoCpeOCMEEHHO (QOpMUPOBAHUS TUMEPAMYPHBIX KOMNIEKCOS,
KOmopbie npedcmasisiont 02POMHbLIL MAmepua npedblCmopull TUmepamypHbvix HaNPasieHUl.

Oonum uz axmopos, cnocobCmMBEoBaABUIUX CO30AHUIO CEOCOOPAZHBIX «IUMEPAMYPHLIX 00beOUHCHUIY
AGNAACA  SA3bIK, NEPBOINEMEHm Jumepamypsl. Bosuwuxwias, Kkax Koppekmuea K 3anaoH0esponoyeH-
MPUCMCKUM IPEOCMABIEHUIM 00 UCTOPUU TUMepamypbl, KOHYENnYus «0CoObIX TumepamypHuix 0OUWHOC-
metly, NO—HAuleMy MHEHUIO, OYEHb YEHHA U 0N B0CMOK08e008, 0COOeHHO, 0/ uH0010208. Kax mbl
NOnbIMAeMCss NOKA3AMb 8 OAHHOU CMAmbve, 3Ma KOHYenyust 6 NpUMeHeHUu K UHOULICKOMY Mamepuany
Modicem noayuyums 0osee WUPOKUU, 0DOOWEHHbIN CMBICA, YeM MO, KOMOpbull Obll NEPEOHAYATbHO
6n100i1cen 8 Hee. [080ps KOHKpemHee, «0CoOAsk TUMEPAMYPHAsL 0OWHOCTLY He QONNCHA HENPEMEHHO Obimb
00UHOCMbIO «HAYUOHANLHBIX umepamypy. Huvimu ciosamu, «ocobas numepamypHas oOWHOCMbY —
nonamue boee YHUBepCaIbHoe, YeM NOHAMUE KHAYUOHATbHASL TUMePamypay.
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