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Abstract:

Mysticism and architectural art are closely connected, reflecting human existence by portraying cultural,
spiritual, and social identities. The Iranian American architect Nader Khalili was not only a theoretical
architect, but he also addressed human needs through architecture, drawing inspiration from the thoughts
and poems of Rumi. He incorporated elements from Rumi's Masnavi in his remarkable work for various
purposes, either explicitly or implicitly, intentionally or unintentionally. This connection is evident in his
effort to inform the architectural world in which he lived, use imaginative architectural forms in his speech,
establish a link between architecture and existence, and present broad ideas that can be applied to
architecture. By inviting people to remember God through architecture, he sought to explore the concept of
creationism in architecture through Rumi's thoughts. Iranian American architect Nader Khalili transformed
sustainable architecture with his innovative earthbag construction system, "Superadobe." This system was
created to provide affordable housing in distressed areas. Inspired by the poetry and philosophy of Rumi,
Khalili's work emphasizes the connection between architecture, humanity, and spirituality. This article
explores Khalili's approach, its philosophical links to Rumi's Masnavi, and the global impact of his designs.
By addressing the human and architectural aspects of existence and their intersections, Khalili's adobe
structures contribute to philanthropic housing and provide insight into the fusion of tradition with modern
knowledge. Case studies demonstrate the resilience of these structures in the face of natural disasters and
their role in sustainable and culturally relevant design.

Keywords: Earthbag construction, Superadobe, Sustainable architecture, Rumi, Masnavi, humanitarian
design, Nader Khalili.

Ozet:

Tasavvuf ve mimari sanat yakindan baglantilidir, ¢iinkii ikisi de kiiltiirel, manevi ve sosyal kimlikleri tasvir
ederek insan varolusunu yansitir. Iran asilli Amerikali mimar Nader Khalili yalnizca teorik bir mimar
degildi, ayn1 zamanda mimari araciligiyla insan ihtiyaglarina hitap etti ve Mevlana’nin diisiincelerinden ve
siirlerinden ilham aldi. Cesitli amagclar i¢in, agik¢a veya Ortiik olarak, bilerek veya bilmeyerek, dikkate
deger ¢aligmalarina Mevlana’nin Mesnevi'sinden 6geler dahil etti. Bu baglanti, yasadigi mimari diinyay1
bilgilendirme, konusmasinda yaratict mimari formlar kullanma, mimari ve varolus arasinda bir baglanti
kurma ve mimariye uygulanabilecek genis fikirler sunma cabasinda belirgindir. Insanlari mimari
araciliiyla Tanr1'y1 hatirlamaya davet ederek, Mevlana’nin diistinceleri araciligiyla mimaride yaratiliggilik
kavramini kesfetmeye calist1. Iran asilli Amerikali mimar Nader Khalili, "Siiperadobe" olarak da bilinen
yenilikg¢i toprak torba ingaat sistemiyle siirdiiriilebilir mimariyi doniistiirdii. Bu sistem, sikintil1 bolgelerde
uygun fiyatli konut saglamak i¢in yaratildi. Rumi'nin siirinden ve felsefesinden ilham alan Khalili'nin

1 Assist. Prof. Dr. Shabnam Golkarian, Member of Architecture faculty, Department of Architecture.
Nicosia/Cyprus. https://orcid.org/0000-0002-1858-0133. Researcher ID: GZA-9671-2022
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caligmalari, mimari, insanlik ve maneviyat arasindaki baglantiyr vurgular. Bu makale, Khalili'nin
yaklagimini, Rumi'nin Mesnevi'siyle olan felsefi baglantilarini1 ve tasarimlarinin kiiresel etkisini inceler.

Varolusun insan ve mimari yOnlerini ve bunlarin kesisimlerini ele alarak, Khalili'nin kerpi¢ yapilart
hayirsever konutlara katkida bulunur ve gelenegin modern bilgiyle kaynasmasina dair i¢gorii saglar. Vaka
caligmalari, bu yapilarin dogal afetler kargisindaki dayanikliligini ve siirdiiriilebilir ve kiiltiirel agidan ilgili
tasarimdaki rollerini gostermektedir.

Anahtar Kelimeler: Toprak ¢uval yapimi, Siiperadobe, Siirdiiriilebilir mimari, Mevlana, Mesnevi, Insani
tasarim, Nader Khalili.

Introduction:

Architecture is more than just creating spaces; it expresses human existence. Architecture is deeply
intertwined with human experience, reflecting different levels of cultural, spiritual, and social identity.
Therefore, it is essential to consider the human aspect in creating architecture. As human understanding of
self and existence varies across cultures and contexts, so do architectural interpretations. In Iranian culture,
where architecture is historically intertwined with art, religion, and mysticism, the works of Sufi poet
Jalaluddin Rumi provide a philosophical foundation for exploring architectural creativity. Rumi's Masnavi
provides deep insight into existence, the unity of nature, and the role of creation in human life. Nader
Khalili, a pioneering architect, embraced this mysticism in his designs and sought harmony between
architecture and the elements of Earth, wind, water, and fire, which played essential roles in both Rumi's
philosophy and sustainable construction methods. This article explores the idea that architecture, especially
in the context of Iranian culture, art, and religion, should be in harmony with tradition and modern
knowledge. In this search, Rumi's mysticism becomes a necessary lens to understand the philosophical
foundations of creativity in architecture. Nader Khalili's work developing the earthen bag construction
system, or Superadobe exemplifies integrating tradition and modernity. Rumi's thoughts profoundly
influenced his architectural philosophy, focusing on the relationship between architecture and human
existence.

This article examines Khalili's "superadobe" system, an earthen bag construction method, and how it
reflects practical solutions to global housing needs and the spiritual principles found in Rumi's poetry.

How does Nadir Khalili's superstructure construction system reflect the sustainable architecture and
mystical principles in Rumi's poetry?

How do Khalili's works show the relationship between Rumi's thought and architecture and help in this
understanding?

How do adobe structures perform in disaster-prone areas compared to traditional construction methods?
Methodology

This study uses a hybrid approach to combine qualitative analysis of Rumi's philosophical insights with
quantitative evaluations of Khalili's superstructures. Data collection includes case studies of megaclay
projects in areas affected by natural disasters, such as Haiti after the 2010 earthquake and Cal-Earth Institute
projects. The study analyzes Khalili's architectural writings and theories alongside mystical interpretations
of Rumi's Masnavi to examine the conceptual basis of his design philosophy.

Mpysticism And Architecture: Rumi's Influence On Khalili

The relationship between architecture and human existence has been the subject of philosophical research
for a long time. In the Iranian context, mystical views, especially Molavi, offer a unique framework for
understanding this relationship. Rumi's works explicitly and implicitly address architecture, particularly in
the Masnavi. His poetic language evokes architectural forms and establishes a deep connection between

2
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structure and the spiritual memory of God. In the context of Iranian culture, Rumi's mystical views provide
a unique perspective for understanding architecture. Referred to as the "Quran in Persian," Rumi's Masnavi
delves into the metaphysical questions of unity and creation, which are fundamental to architectural
thinking. Mysticism, as embodied in the works of Rumi, views creation as a reflection of divine unity,
where every element of existence serves to remind one of God (Golkarian, 2023). Rumi's vision extends
beyond time and space, offering a universal perspective that Khalili sought to integrate into his architectural
designs. In Masnavi, Rumi often used architectural metaphors to describe human existence and the creation
process. He saw architecture as a physical endeavor and spiritual expression that could guide humans
toward a higher understanding of their place in the universe.

For Khalili, this philosophical viewpoint was crucial. His designs reflect the harmony between humans and
nature, mirroring the four classical elements—Earth, wind, fire, and water—central to Rumi's thought and
architecture. Khalili's superadobe structures manifest this worldview, offering a tangible form to Rumi's
ideas about creationism and existence. A verse from Mawlavi's Masnavi inspired Nader Khalili (Figure 1).

ileasy ET 5l 5 SlA 5 2L o) 3a Loy 58 5 (e by

"Wind, Earth, water, and fire are slaves."

With you and me, the dead are rightfully alive" (Masnavi, Book 2:2958, verse 839, s. 296)

Figure 1: Nader Khalili's photo next to the innovative Super Adobe method inspired by Rumi's poems
(Akhbarsakhteman, 2023)

This passage discusses the connection between natural elements and human creativity in
architecture. It highlights the work of Khalili and his use of the superadobe system to create
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sustainable, low-cost, and flexible structures. It also compares Khalili's approach to architect
Hassan Fathi, who emphasized traditional and earthy architecture for rural and low-income
environments. Khalili's work is noted for blending Rumi's spiritual depth with contemporary
disaster relief architecture. The text also praises Abrakhsht Khalili Construction for incorporating
Rumi's teachings and creating structures that address practical needs while reflecting cultural and
spiritual values. It emphasizes that this fusion of mystical insight and architectural pragmatism is
a rare study area, making Khalili's work an essential case for sustainable and spiritually conscious
design.

In his trips to desert cities and villages, Nader Khalili noticed that desert glaciers, windbreaks, and water
reservoirs are still intact after dozens of earthquakes over several centuries. Still, modern buildings with
heavy materials such as iron beams cause earthquake deaths. The Tabas earthquake was one of the most
shocking images of his life. Many domed and adobe structures, such as animal pens and stables, remained
intact, but cement and concrete houses were destroyed (Figure 2).

Flgure 2: 40 years ago, the earthquake that leveled Tabas (Khabar Online, 201 8)

At age 38, Iranian architect Nader Khalili said goodbye to a prosperous life and urbanism to learn from
nature and authentic Iranian architecture and how to build houses for low-income and poor people. The
idea of his ideal houses came from arches and domes built in desert villages for hundreds of It was a year
ago, and its materials were not separated from climate and environment. He found the secret of this elegance
in Molvi's poems: the secret of the strange and beautiful combination of Earth, water, wind, and fire. His
shelter architecture method, called Abarakhsht, was welcomed in the United Nations and many countries,

4



Crystallizing Poetry in Sustainable Architecture: Humanitarian Impact, and Mystical Influence of Rumi

but not in Iran. His designs for building domed and ceramic houses on the moon were proposed, and in
1984, NASA asked him to implement a sample with lunar soil to build a settlement on the moon, but no
government in Iran agreed with his ideas (Houben et al., 2008). He said that because these types of
temporary housing are cheap, especially during earthquakes and floods, construction companies do not
make a profit, all kinds of under-tables are removed, and bullies and intermediaries are left without a share;
this is why some officials, including in Iran, do not agree with this type of house building.

The main element in this style of architecture is the arch and dome. You've come a long way if you learn to
make a bow. If, for example, you rotate this arch around the center of its section, you will have a domed
building. If you lay the same bow on the ground, lift it at a 90-degree angle, and rotate it, you will own half
of a domed building (Figure 3).

-

Figure 3: Construction of a building on the moon inspired by the_design bfet‘ri Iranian architect
(Razazchian Baboli & Khanlou, 2015).

One of Khalili's ideas was building adobe or ceramic houses, especially in earthquake-prone areas, with
arches, domes, and large skylights. These adobe houses are burned from the inside to become resistant and
are melted and glazed like pottery to turn into solid bricks against rain, storms, and earthquakes (Figure 4).
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Figure 4: Khalili's adobe or ceramic houses (Bani Massoud, 2008).

His second idea was "Gel Taften". The term "Geltaften" comes from the word "Gel,” which refers to a
mixture of water and soil, and "Taften," meaning to put and cook. This method aims to strengthen existing
buildings, especially traditional mud and clay houses in villages while constructing inexpensive homes that
withstand adverse weather, floods, and earthquakes. This technique converts existing, worn-out clay and
mud structures on-site into bricks through firing and baking.

Khalili notes that this design utilizes the four elements—Earth, water, wind, and fire—available everywhere
and to everyone, blending them to create suitable and beautiful architecture. The "Geltaften” method
represents a significant advancement that respects and builds on traditional Iranian clay and mud
architecture. It effectively combines clay construction with Iranian pottery and is a progressive step in this
historical journey (Figure 5).
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Figure 5: A house of wind, Earth, water, and fire (Kzadeh, 2020).
Khalili outlines the results of "smelting" village houses as follows:

1. Existing mud and clay houses with arches can be transformed into brick houses at a minimal cost.
Through tufting and baking, the old clays turn into bricks, and the clay mortars also become bricks, resulting
in a unified structure.

2. By altering the fundamental form of clay into brick, the material's weaknesses—its tendency to dissolve
in water and crumble under pressure—are turned into strengths. This natural response of clay to fire
enhances the building's resistance to rain, snow, and earthquakes.

3. This straightforward technique, using torches and locally available fuels, demonstrates that
reconstruction is feasible even in remote areas.

4. Once the house is reinforced without fundamentally changing the villagers' living environment,
traditional joinery can be done according to their preferences.

5. bathrooms, kitchens, and toilets can be covered with traditional ceramic glaze. After curing, these
surfaces can be made into an integrated tiling that is strong, hygienic, and aesthetically pleasing. The
process generates enough heat to disinfect the environment, significantly reducing the presence of pests
like rats.

6. By sealing the doors and windows of the rooms, each room can temporarily function as a furnace. The
raw clay is placed inside, and after being fired and baked, it is transformed into bricks that can be used for
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gardening, wall construction, and other purposes. This ensures that a building becomes a productive unit
rather than just a consumer of materials (Figure 6).

Figure 6: How to place windows in adobe (Saeed Sun, 2012).

The most significant outcome of implementing this plan, which will significantly impact the reconstruction
of villages in the country, is its self-help aspect. Villagers readily accept the "Geltaften" reconstruction
method, and upon completing the first house, they learn and adopt the technique themselves, given their
natural familiarity with the process. Renovations can be easily carried out during winter when villagers
have more idle time. Experts from the Building and Housing Research Center of the Ministry of Housing
and Urban Development have confirmed the success of the "Geltaften” method, showing its resistance to
moisture, pressure, and loads. Surrounding villages serve as living examples; many clay and mud structures
that have been fired have withstood snow, rain, floods, and earthquakes for over a century, enduring as solid
units.

With tufting, all new rural buildings—from mosques and schools to houses, baths, and stables—can be
constructed using clay and mud as the only necessary materials. These can then be transformed into single
brick shapes through tufting and baking. Carpentry for these structures employs traditional methods, with
areas like bathrooms and toilets glazed and baked (Figure 7).

Additionally, rural houses can be prefabricated and transported using a weaving method. In this approach,
a factory, similar to a brick factory, produces complete units designed for building houses. These units come
as fully integrated brick rooms (complete with walls, ceilings, and floors) that, when assembled, form a
house, school, or other complex.
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Figure 7: An example of the plan and section of the Goltaftan building (Bani Massoud, 2008).
The Method of Construction Using Earth-Filled Bags

Nader Khalili, a California architect born in Iran, has dedicated his career to being a humanist, lecturer, and
innovator in America. He developed a construction system suitable for vulnerable populations, known as
"ceramic houses" (Houben et al., 2008). This rapid building method is ideal for temporary accommodation
for individuals affected by natural and humanitarian disasters. The system consists of vertically stacking
bags or strips filled with Earth, derived from military techniques used to secure earthen trenches and
construct shelters. In English-speaking countries, this method is called "earthbag construction," where soil
is placed in sacks. The filled strips can reach up to 25 cm in height and are arranged in rows, creating a
dome shape at the top (Sruthi et al., 2013). The bags can be made from polypropylene or natural materials
like jute or hemp. The filling consists of a mixture of clay and sand, similar to the composition used in
rammed earth construction (Marjanovi¢, 2010). Earthbag houses are built on low foundations and
waterproofed from the ground. Additional profiles are installed, and the structure is built from the outside.
Once completed, the building is plastered with either mud or cement mortar on both the interior and exterior
(Kristral, 2009). These ceramic houses are considered non-flammable and can be constructed quickly. They
typically cover a base area of about 40 m?, featuring a central room and additional rooms off to the side, all
arranged around a circular base. Khalili continues his research; after extensive studies on traditional Iranian
architecture construction methods, he invents the sandbag system (Figure 8).

Figure 8: Clay glac1er in the desert, an example of authentlc Iranlan dome architecture (Azadeh, 2020).

In this system, which results from Khalili's 23 years of research and experience, bags about 30 meters long
and 40 cm wide are used instead of mud clay. The basic technique of this method is to make and fill bags
with soil and place them in a circular plan. This circular layer accumulates towards the center as it goes

9
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higher and finally forms a dome. Barbed wire is used between these layers to prevent sandbags' movement
and resist earthquakes. In this method, materials such as sandbags and barbed wire, usually used for war
purposes, are used in peaceful conditions, and traditional architecture is mixed with the soil and safety
principles of today's world. This method uses traditional shapes such as arches, domes, and vaults to create
single-shell and double-shell structures that are both strong and have beautiful shapes. At the same time,
the heavy and dense form refers to the traditional adobe architecture of the Middle East. Using barbed wire
as a resilient tensile element is an approach to tent culture. This effort results in creating a completely safe
and strong structure. On the other hand, the construction of the shelter in this way, due to the use of very
cheap materials, quick construction, and insulation, is one of the innovations used globally. This
construction model is a kind of symbiosis between tradition and technology, and its sustainability is
primarily because it can be established by the residents themselves with minimal training and does not need
external resources.

Clay, which is the result of about 30 years of professional life, work, and experiences of Nader Khalili, an
Iranian architect living in California, is a long bag with a width of 40-50 cm and the required length, which
is filled with soil and like clothes tags with the help of two rows of barbed wire. In between, each of them
is intertwined, and as they say, the building made of it is resistant to wind and rain, extreme heat and cold,
fire and earthquake, etc.! The construction method is essential and even transforms construction from a
specialized category to a category everyone can use. Clouds are not limited to a specific pattern. It has a
pattern of 40-meter and 200-meter rooms. Abrasakht may be limited for building, for example, a large hall,
but it is suitable for any number of rooms you want.

Constructing a House Using the Super Adobe Method

The structural foundation of the "SuperdAdobe-Abrasakht" system is placed on sandbags with adjustable
length. These large bags of reinforced soil were filled with special fibers that replaced the old straw and
mixed with water to form long strands. On the one hand, access to this type of material without significant
problems has provided facilities to spread the system. On the other hand, due to the flexibility of the form
of the architectural design, the ability to maneuver in the field of shaping beautiful curves gives the structure
of fabric; this all means the ability to use the mold and frame to shape, twist the forms and take advantage
of the organic or organic design process while taking into account the necessary features for the structural
direction, (Figure 9).

with water (Bani Massoud, 2008).

Instead of being made of separate blocks, the new domed buildings were formed by weaving these long
strings of clouds of clay, and the sunlight and the heat of the clay environment dried them. In the process

10
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of weaving such a building, it was possible to weave some of the main structures of the building into it; for
example, different platforms or existing chambers could be woven into the heart of this building.
Seismological tests showed that this type of building, which had a beautiful appearance and the ability to
add different parts, uniquely withstand heavy earthquakes (Figure 10).

N :\-\ 3 ¢ "

Figure 10: Long strings of clouds of clay

have a unique abilit to wi‘&istahd hea“y earthquakes (Bani
Massoud, 2008).

Work implementation steps - cloud clay system

After choosing the plan, it is time to put it on the desired land for construction; after this step, the first row
of super clay is placed on the plan. The bags usually intended for this purpose in a standard way are filled
and tamped with wet soil during placement and placed on top of each other using the "running bond"
construction method. In the meantime, two rows of barbed wire are placed between both layers of super
clay after the bottom layer is hammered to restrain the tensile forces. This work aims to create a self-
supporting structure resistant to tensile forces. A straightforward method of building a house from the walls,
roof, and foundation, and in general, what it calls "hard work," is fully applicable to this method (Figure
11).

Figure 11: Self-supporting structure resistant to tensile forces running bond" construction method (Bani
Massoud, 2008).
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After the Bam earthquake, Nader Khalili suggested that the officials build a house this way. Still, the
officials did not see this method as suitable for various reasons, including the lack of a foundation and other
defects. They are not classed in this research (Figure 12).
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Clouds are very simple! Everything is provided almost on-site, and no expert is needed; the materials are
soil, sandbags, and barbed wire. The bags, which are longer than regular bags, are filled with soil, although
the barbed wires between these sandbag wick strips act as joints and neutralize tensile and lateral forces.

Features and application of clay shelter method with soil bag
A) Possibility of use in war-torn or earthquake-damaged areas

One of the applications of this method is the construction of shelters for war and earthquake victims. This
method is different from a temporary shelter such as a tent or even a shanty and is considered a more
permanent method.

B) Resistance to cold and heat

One of the positive features of this design, due to the use of clay walls and the unique shape of the building,
is resistance to cold and heat and low energy consumption; A point that is the weakness of all other methods
of temporary shelters.

C) Low technology and quick implementation

Using the most available materials, i.e., soil and low technology, is a positive feature of this plan. This
feature is essential in remote areas or post-earthquake or war situations where the transportation and
production of materials and electricity distribution in the affected areas are disrupted. It is used. With this
method, with the help of the residents of each house, a suitable and resistant shelter can be implemented
within a week at most (Figure 13).
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Figure 13: Low technology and quick implementation (Saeed Sun, 2012)
D) Earthquake resistance

Due to the unique shape of these buildings and the way of transmitting power compressively, this building
is earthquake resistant. This method has been approved in the United States as an anti-earthquake method,
and a regulation has been developed for it. Since 1948, discussing habitation outside the Earth's atmosphere,
especially the Moon and Mars, has been essential to Khalili's studies and research. In the same year, his
plan to build a house on the moon with the super clay and giltafton system was presented to NASA, and
since then he has been a member of the research team of the moon settlement and construction plan. In
1991, Professor Khalili founded the Cal-Earth Institute in the deserts of Hesperia, California. Cal-Earth is
an educational and research institute where he and his colleagues continue their experiments on superclay
and igneous samples. He taught from these houses how to be polite with them, (Figure 14).
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Figure 14: NASA's simulation for acclimating astronauts to these types of homes,
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During the execution, wherever it is necessary to place a door or a window, the ability to use the mold in
the superplay system comes to our aid easily by placing the mentioned molds (which will be removed
later to install the doors and windows) the space The desired blank is formed).

As it was said, Abar Khesht is a structural system and building architecture, and the buildings built with
this method are a shelter in case of emergency or a cheap shelter for people who cannot afford to build a
house.

Therefore, building these houses in the shortest time with the least facilities and the most resistance against
natural disasters is necessary. This technology has helped people in many parts of the world. Among the
victims of Pakistan's earthquake in 2005 were the refugees of the Bani Najjar camp in Iran's Khuzestan
province, the flood-affected people of Senegal, etc.

All these buildings are made of dirt. To build a mud house, you must first draw its plan on the ground,
which includes one big circle and four small circles. Nader Khalili determined the dimensions and
proportions of these circles. Approximately the area of each house is 40 square meters of interior space.
The structure of this house is made of desert sandbags, which are implemented in the shape of a dome for
its stability. During execution, the wall structure reaches the circle of the dome. After the walls and domes
are completed, plastering is done on it. The purpose of this shelter is to show that after a natural disaster,
there is a shelter that can be built within a few hours, and it is obvious that if there is a family of 4, the
shelter should be made a little bigger and maybe the construction of this The shelter lasts a day. The
construction of the most minor shelter, which is 2 x 2, only takes two hours. This shows the possibility of
mass building, which works based on the sandbag construction technique, which Nader Khalili started more
than 30 years ago. People from all over the world want to learn how to own a home for less. Educating
these people has been a big part of Nader Khalili's goal. 50% of education is seeing and understanding. The
type of construction is in harmony with nature. When a load descends, it is due to the pressure of gravity.
And when the geometric shape of an arched arch is used, the load is transferred to the bottom. And it puts
pressure on the arch and the load comes down and hits the ground very efficiently. Because the arch
naturally conveys the load to the ground. All these buildings are made by people who have no expertise.
And they want to build a house for themselves. This method is straightforward and inexpensive. "Mr. lan
Lodge" describes the method of building houses as follows:

"We do two things at Cal-Heritage. We build one house with soil, and for the second one we use the
geometric shape of the dome. Because otherwise, it will not be fixed. We don't want to make these resistant
to gravity, but we want to move forward in harmony with this force. Therefore, our consumables are only
soil. It is not necessary to use iron or other industrial materials or wood. We use material that is available
locally. If we have a project in Afvica or Senegal, we take nothing there except our luggage and build a
house with available materials. This construction method is low-cost and easy to learn. The biggest cost of
this work is related to the work required. Because the materials are in the ground. And usually, there is no
cost. If you know how to do this, you can do this with your family members. If a family member comes and
learns this work and then returns to his country or place of residence, he can introduce the rest of the people
and their families to this method, and they can also build a house for free and, for example, build a house
for their relatives. And so it continues. These are creative solutions for a changing world."

They plaster the building to provide more protection against the elements and increase the beauty of the
building. It is a soil plaster, 90% of which is ordinary soil, and 10% of the rest is cement (Hunter &
Kiffmeyer, 2004). And cement prevents erosion during rain and maintains its integrity, and most of the
California emergency shelter houses are 15 years old, since the school has been open there. This type of
soil plaster is durable. Different methods are investigated in Kal Al-Arth and industrial materials are used
as little as possible. Cal Earth's "SuperAdobe" buildings meet the strict earthquake codes of San Bernardino,
California, USA. The building department was strict about ensuring Cal Erth's buildings conformed to these
codes. Because it is Andreas' fault there. Nader Khalili went to that area because he wanted to be in a nasty
climate, with cold in the winter and scorching heat in the summer. It is close to the earthquake zone, so if
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there is a problem with the strength, it will solve that problem for other buildings in Southern California,
which has stricter building codes (Kristral, 2009).

Nader Khalili helping to build a house with cloud clay "lan Lodge" says about this:

"We improved so that everyone could go there. And request the building department of their place and say:
We want to build a house for ourselves and problems such as the lack of supervision of the related
department will not occur to them. We have no problem in terms of engineering and we can raise the work
to another level."

Components of a "Super Adobe" house's walls

This house includes "superadobe" walls (thick walls). When you come inside the house from outside, you
realize how cold the house is. The walls of this house act as insulation; they isolate a person from the outside
air. All these structures are very comfortable from the inside, and the cost of their construction is also very
low. In these buildings, ventilation devices are not used because there are no active systems. Bedrooms are
small spaces added to the main space and built with earthen walls. About the bathroom of this house, some
tiles have been added and used. There are also standard services such as plumbing, electricity, and water. It
is easy to use the services of other houses in these houses. Living inside these houses gives peace to a
person. These houses can be built entirely within 6 weeks (Figure 15).
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Figure 15: A simple plan of one of the houses built by cloud clay (Saeed Sun, 2012).

15



The Scientific Mysticism and Literature Journal, No. 1, Vol:1 Winter 2025 (Special Issue)
PP: 1- 24

These houses include a tall chimney called Windghir. And it prevents strong wind in summer. Because there
is a desert area and the temperature reaches 41 to 43 degrees Celsius. This wind deflector brings the wind
from above into the building, And in a way, it creates ventilation. This is a passive method. This is one of
the things used in the passive design strategy. Passive means that the active electrical system is not used in
the building. The air transfer between the thick walls and this wind deflector makes the building feel good
and comfortable. In winter, in typical houses, you heat the air to create heat, but once that air is out, you
have no heat. In these houses, the walls and the walls absorb the heat and act like a battery and a power
store. Instead of heating the air, you heat the walls and preserve the heat you use. But you need a heat
source. And the sunlight must come into the house somehow, and this work is known as "direct interest."
The sun directly heats the house floor, which is reflected inside the house. But you may not want the floor
of your house to be heated in the summer. In the summer, the sun is high in the sky and shines directly, and
its light does not enter the building through the window because you put a small light reflector on the
window. And in winter, when the sun is at a lower altitude, the light shines directly through the window and
warms the space.

The windows are installed in the building; in this way, we put some sandbags where we want the window
to be and mold these bags into a hatch or window, then tear the sandbag and take out the material. It falls,
and the window is made in this way. Or they put molds in place of the window and remove it after
construction and place the window. So this is a great way to create a window using materials like sandbags
and dirt, (Figure 16).

Figure 16: How to place windows in Adobe (Saeed Sun, 2012).

The platforms built inside the house and the entrance are also made of the same material. That is, by using
a certain amount of cement; of course, in the case of these, 15% is cement, and the rest is desert sand. There
is a type of facade construction in these houses, which is called "Kashi rap”. In the summer, this part of the
wall is placed in front of the sun and the other part is in the shade so the building does not get too hot.
During heavy rain, it disperses the rain and pushes it down gradually and controllably. And that's why the
waters don't accumulate and come down in torrents. Some houses are not dome-shaped. A type of house
called "Setaghi” is the first house in this shelter that is not circular. The floor of this house has straight lines,
and no cement is used in any of the walls, only desert soil is made into bricks and plaster. The purpose of
building this house is to show people and engineers a bio-compatible building with modern facilities and
luxuries so that maybe it can eliminate the gap between bio-compatible houses and real life. Nader Khalili
says: Many people have learned how to build these houses, and many others have witnessed the soil's
transformation (Figure 17).
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Figure 17: A house built by a cloud of clay (Saeed Sun, 2012).

Environmental and structural features of the house built by cloud of clay

- Providing functions needed by people such as living room, entrance hall, kitchen, bathroom,
bedroom/living room, entrance hall, three bedrooms/living room, entrance hall, two bedrooms and
bathroom

- The possibility of connecting two houses and forming a bigger house

- The possibility of building with a team of 3-5 people

- Use of natural ventilation and coordination with wind and sun

- Coordinated with the country's furniture standard

- Creating a sense of the desired interior space through the space between the two roofs
- Simple design based on tag unit repetition

- The possibility of expanding the space by adding a dome in the future

- Variety in the dimensions and shape of windows or elements such as sheds

- Repetition of tag and the sense of beauty of the building

- Windbreaker

- The presence of a dome and the creation of shadow and ventilation areas in summer and winter
- The game of light and shadow

- The use of standard frames and connections and the integrity of the building

- High resistance against atmospheric factors and fire

Case Study: Super Adobe in Disaster Relief

Earthquake Recovery in Haiti
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After the devastating earthquake in Haiti in 2010, Khalili's superadobe technique proved instrumental in
rebuilding homes quickly and efficiently. The superadobe system allowed for fast, cost-effective
construction using locally available materials like Earth and sand. The dome-shaped superadobe design
provides high seismic resistance, which is essential in earthquake-prone areas. Khalili integrated local labor
into the construction process, empowering the affected communities (Figure 18).
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Figure 18: Sketch of the floor plan and Section of Haiti (Naidoo, 2010)
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Local workers mechanically filled long strips with Earth to create these homes. The thick walls of these
houses help maintain a lower interior temperature. The filling mixture comprised 90% earth and 10%
cement, enhancing compressive strength (Anderson, 2012) (Figure 19).

Figure 19: A super adobe system is built using cement and soil, which is low-cost and fast (Naidoo,
2010).

In Masnavi, Rumi uses architectural metaphors to describe the reconstruction of the soul:
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"With all this love and kindness, I would have loved to see you angry. You would have broken the glass of
the houses and gone to sleep. The world is in an earthquake. You are washing clothes in your house. You
are moaning. A hundred thousand sufferers will not live without you. You know" (Rumi, Divan Shams,
Ghazals, Ghazal No. 2729)

This imagery reflects Khalili's philosophy: despite disasters that may destroy physical structures, it is
possible to rebuild—physically and spiritually—using resilience and wisdom. The Superadobe structures
embody this principle, transforming the Earth into a shelter resistant to future calamities.

Superadobe's Application in California

To promote earthen architecture as an alternative housing solution, an experimental village was established
in Hesperia, California, based on Nader Khalili's designs. This initiative was supported by the non-profit
organization "Cal-Earth Institute" (California Institute of Earth Art and Architecture) and the Institute for
the Country, Art, and Architecture, located in Hesperia (Kristral, 2009). Khalili implemented his vision of
sustainable architecture using superadobe technology at the Cal-Earth Institute in California. The Cal-Earth
project explores how architecture can serve both humanity and the environment. These structures
incorporate Rumi's spiritual principles, particularly the idea that Earth, fire, wind, and water are integral to
the unity of existence. The buildings, shaped like domes and arches, mimic the natural forms found in desert
architecture, blending with the landscape and relying on natural insulation to maintain temperature.

Khalili embraced Rumi’s philosophy:
S a3 Ry e Jad see v S ) e ol 2 S Gl S gl e

"In this soil, in this soil, in this pure field
Let us sow no seeds except love, except love." (Rumi, Divan Shams, Ghazals, Ghazal No. 1475)

This poetic expression echoes Khalili's emphasis on using the natural environment—Earth, fire, wind, and
water—as structural components, reducing reliance on external resources and creating a sustainable,
spiritually infused architecture.

ZAV Architects' colorful dome on the Iranian island of Hormuz

Khalili's superadobe system was widely tested in disaster relief contexts, such as post-earthquake Haiti. The
structures demonstrated high seismic resilience due to their dome-shaped design and the flexibility of the
earthbag construction. Using local materials, including Earth and sand, made the process cost-effective and
accessible to local communities (Kennedy & Wojciechowska, 2005, p. 175). Khalili's emphasis on training
residents to construct these shelters further reflects his humanistic and sustainable approach. Due to their
low center of gravity and thermal efficiency, these structures performed exceptionally well in resisting
earthquakes and other extreme weather conditions. Integrating natural elements into the construction
process ensured environmental sustainability and aligned with the spiritual principles Khalili cherished
(Figure 20).
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Figure 20: Bsabess Earthen Ecodome House in Benslimane, Morocco by E. Maroc (Bramer, 2023).

ZAV Architects' Dome

Iranian practice ZAV Architects drew on the colorful landscape of the island of Hormuz for this holiday
community that is housed in around 200 brightly colored domes overlooking the Persian Gulf. Described
by ZAV Architects as a "cultural residence,” the group of buildings is located around five miles from the
main town on the Iranian island of Hormuz. The domed accommodation was designed to encourage tourists
to visit the island while being an alternative to standard high-rise holiday apartments (Figure 21).

Figure 21: ZAV Architects designed the colorful holiday accommodation in Hormuz (Ravenscroft, 2020).

Presence in Hormuz intends to bring visitors to the forgotten island of Hormuz to increase the national and
local GDP (gross domestic product) with the help of architecture," explained the studio. This project scales
down a more significant development into many smaller spatial units, forming a field of colonies interlacing
in a fluid fabric similar to a neighborhood (Figure 22).
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Figure 22: ZAV Architects designed the colorful holiday accommodation in Hormuz (Ravenscroft, 2020).

Around 200 brightly colored domes contain holiday homes and facilities. The development contains 15-
holiday homes that occupy multiple interconnected domes of varying sizes. These structures stand
alongside other interconnected-domed buildings that contain restaurants, cafes, souvenir shops, tourist
information, and reception areas. ZAV Architects arranged the domes closely to create a sense of
community and give the development a distinctive outline drawn from the island's natural forms (Figure
23).

Figure 23: ZAV Architects designed the colorful holiday accommodation in Hormuz (Ravenscroft, 2020).

As the project is located in an open area a few kilometers away from the city, its spatial compartments and
domes of different colors and sizes create a skyline topography that matches the colorful landscapes of the
island. Interconnected domes contain holiday residences. All of the domes in development have been
painted in bright shades of red, yellow, blue, and green to give the community a colorful exterior. This bold
use of color continues inside the structures, where the interior walls are painted in matching shades, and
furniture is colored red, yellow, blue, and green to match. Each dome was constructed using a low-tech
method with a structure made of stacked sandbags filled with soil and sand dredged from the Hormuz dock.
The sandbag forms were supported with steel and finished with cement. According to the studio, the
construction method meant that people in the local community could primarily complete the buildings.
There are upcoming community and learning center programs where people can improve their hospitality
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skills. ZAV Architects hopes the project will contribute to increasing tourism and supporting the local
community on the island (Figure 24).
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Figure 24: Interconnected domes contain holiday residences (Ravenscroft, 2020).

Architecture is a medium for creating and spreading a sensibility that reconsiders the conventional ways of
seeing the status quo to move towards change and improvement.

Findings

Key findings from the study of Khalili's superadobe structures, inspired by Rumi's mysticism, include the
following:

o Seismic Resilience and Sustainability: Khalili's superadobe structures offer a sustainable and
resilient approach to architecture, with high resistance to earthquakes and other natural disasters.
His designs create safer structures while promoting environmental harmony by utilizing local
materials like Earth and sand in domes and arches.

e Humanistic and Mystical Integration: Khalili's work reflects Rumi's influence, blending
architecture with spiritual values and transcending functional design. This approach elevates
architecture as a medium of spiritual expression, acknowledging the unity of creation and
enhancing human connection to natural elements.

e Cultural and Technological Relevance: Bridging traditional Iranian techniques with modern
engineering, Khalili's superadobe method provides a culturally sensitive and cost-effective solution
adaptable across different regions, particularly in areas requiring disaster recovery. His work
demonstrates how architecture can harmonize cultural depth with innovative design.

Discussion
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Integrating mysticism with sustainable architecture in Khalili's work presents a broader philosophical
dialogue between spirituality and the built environment. His designs illustrate that when informed by
spiritual traditions such as Rumi's, architecture can serve as a medium for expressing deeper truths about
human existence. Khalili's superadobe system not only addresses environmental and humanitarian
challenges but also embodies his belief in the unity of creation—a concept central to Rumi's teachings and
Khalili's design philosophy.

Rumi's poetry offers a profound framework for understanding the architectural creative process,
encouraging architects to embrace the spiritual dimensions of their work. This perspective broadens
traditional architectural theory, inspiring functional and significant designs. Khalili's work exemplifies a
model that honors local resources and cultural identities while offering practical humanitarian solutions,
bridging the gap between tradition and modernity.

Conclusion

Nader Khalili's contributions to architecture extend beyond practical design, encompassing a realm of
spiritual expression. His earthbag construction system, rooted in Rumi's mystical philosophy, provides an
innovative approach to global housing issues while respecting human existence and the natural world.
Khalili's work harmonizes traditional Persian architectural principles with sustainable practices,
demonstrating the potential for architecture to connect the material and spiritual realms. His methods pave
the way for future architectural designs that integrate sustainability with cultural and spiritual narratives,
offering a powerful model for architects seeking to bridge these domains meaningfully.
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This study aims to illuminate how Rumi's understanding of hope can be interpreted within the framework
of sociology and philosophy of religion and to provide an in-depth examination of his approach to the
concepts of hope, utopia, and savior. It further analyzes his works in the context of Henri Desroche's
sociology of religion and Ernst Bloch's philosophy of hope. Henri Desroche defines hope as a miraculous
lifeline and interprets religion-based hope as a waking dream or a collective imagination. Ernst Bloch
divides hope and utopia into two fundamental categories: subjective hope, which symbolizes the savior
awaited by society, and objective hope, defined as a tangible action. This dual structure ensures the
continuity of subjective hope across generations. In Rumi, hope carries a profound meaning and occupies a
prominent place in the collective memory of societies. Rumi characterizes hope as the sun and despair as
darkness. His perspective on hope is not metaphysical but rather oriented towards praising it. For Rumi, the
human experience of being temporarily disjointed from their true essence offers the most significant longing
and anticipation. Rumi builds utopia upon ethics and love, which is only attainable by transcending material
desires. His understanding of hope and utopia is grounded in Islamic teachings, gnosis, and Sufi principles.
This context offers striking similarities with the views of Desroche and Bloch, albeit with notable
divergences.

Keywords: Rumi, Sociology of Hope, Principle of Hope, Henri Desroche, Ernst Bloch.
Ozet

Bu ¢alisma, Mevlana Celaleddin-i ROmi’nin umut ve {itopya kavramlarina yaklagimini derinlemesine
incelemeyi hedeflemektedir. Makalede, Henri Desroche’un din sosyolojisi ¢ergevesinde gelistirdigi umut
sosyolojisi ile Ernst Bloch’un umut felsefesi ele alinmakta; Mevlana’nin eserlerinden hareketle umut ve
iitopya inang ve kavramlarina iligkin yaklagimlari analiz edilmektedir. Mevlana’nin siirleri, hayati ve
diisiincelerini din sosyolojisi ve umut kavrami baglaminda ele alan ¢aligmalarin sinirlt olmasi, bu konunun
Onemini artirmaktadir. Desroche, umudu mucizevi bir kurtulus halati olarak tanimlamakta ve din kaynakl
umudu, uyanik bir diis/riiya, kolektif tasavvur, canli bir bekleyis ve genellesmis bir iitopya seklinde
yorumlamaktadir. Olarakise umut ve iitopyayi iki temel kategoriye ayirmakta; siibjektif umut, toplumun
kesintisiz bir sekilde bekledigi kurtariciy1 simgelerken, objektif umut, hissedilir ve idrak edilebilir bir eylem
olarak tanimlanmaktadir. Bu eylem, her kusakta siibjektif umudun toplumda canli kalmasin1 saglamaktadir.
Mevlana, umudu giines ve umutsuzlugu karanlik olarak nitelendirmekte ve umuda olan bakis agisi
metafiziksel veya tanimlamaya yonelik olmayip; umudu évmeye yoneliktir. insan ve insanligm gercek
ozlinden gegici bir siireligine uzak kalisi, Mevlana agisindan en onemli 6zlem ve bekleyis sebebidir.
Utopyasi, ahlak ve ask iizerine insa edilmistir ve maddi ve diinyevi arzular1 yok sayarak bu iitopyaya
ulagsmanin miimkiin oldugunu vurgulamaktadir. Mevlana’nin savundugu umut ve iitopya, biiyiik 6l¢iide
Islam, irfan ve tasavvuf dgretilerine dayanmaktadir. Desroche ve Bloch’un goriisleriyle bircok benzerlik
gostermesine ragmen, bazi agilardan ayristiklari da goriillmektedir.

" Doktor, Marmara Universitesi: Din Sosyolojisi.
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Giris

Umut bir seyi (nesneyi) ve ona varmak i¢in bir araci, vesileyi istemektir. Aslinda bir seye umutlu olmak, kisi ve
toplum icin belli ve malum olmayan konular1 umarak, hedef ve tutkuya ulagsmak isteginden ibarettir. Yani birey
veya toplum her daim umutlu oldugu seylere karsi bir nevi cehalet ve bilingsizlik igerisindedir. Martin Luther iman
etmeyi umuda olan inancin 6nkosulu olarak tanimlamaktadir. Thomas Hobbes ise umudun belli bir tutkunun
cazibe ve ¢ekiciligi sonucunda meydana geldigini belirtmektedir. Ayrica Alman filozof ve matematik¢i Gottfried
Leibniz de umudu, tanrinin adaletine inanma yolundaki bir 6nkosul olarak gérmektedir. Tiim filozof ve diistiniirler
umuda miispet anlamlar yiiklememislerdir. Mesela Friedrich Nietzsche, insanoglunun ¢ile ve 1stirabini uzattigi
icin umudun en biiyiik kotiilik oldugunu savunmaktadir (Sidney, 1994: 195). Insanlar kétiiliiklerden,
adaletsizliklerden, tehditlerden ve insanoglunun var oldugu gilinden beri toplumlarin ¢ogu kesiminin hayatini
olumsuz sekilde etkisi altina alan menfi olay ve eylemlerden kurtulmak ister. Burada ise umut araya girer ve daha
iyi bir gelecek i¢in inanan bireyler ve toplum ve hatta bazen inanmayanlar bile umutlarinin gergege doniigsmesi
i¢in bir kurtarici arar. Eflatun, umudu genellikle hayal kiriklig1 ile sonuglanan gereksiz bir eylem olarak tanimlar.
Bu antik Yunan filozofu, 6liimiin ardindan var olan yasam ve hayata olan umudun varligini kabul etse ve savunsa
da genel olarak umuda saptirict 6zellikler yiiklemektedir. Aristo’ya gore ise insanlarin igerisinde gelecekte
gergeklesecek olaylari kendilerine daha yakinmig gibi gosteren bir mekanizma mevcuttur. Aristo bu mekanizmanin
saptirict oldugu gibi, kotii sonuglu gergekleri insanlara daha uzakmis gibi gostererek, s6z konusu gergeklere karsi
onlem almalarini engelledigini belirtir (Peters, 1993: 2). Flon, umudu insan ruhunun en yakin ve degerli varlig
seklinde nitelemistir. Ona gére umut, iyi olan seyleri tanridan istemek ve beklemekten ibarettir. Ronesans’in
ardindan ve yakin ¢ag doneminde ise David Hume, Rene Descartes, Baruch Spinoza, John Locke ve Thomas
Hobbes gibi diistiniirler umut kavraminin daha ¢ok psikolojik bir duygu oldugu iizerinde durmuslardir. Mesela
Hume’a gore umut da diger duygular gibi insanoglunun aci ve zevk deneyimlerinden kaynaklanmaktadir.
Determinist yaklasima sahip bir akilci olan Spinoza ise umudu cehalet gostergesi olarak gormektedir. Son iki
asirda ise umut kavrami daha fazla diisiiniir ve filozofun ilgi odagi olmustur. Hristiyanligin ana 6gretileri arasinda
yer alan tanriya umut ve tanri adaleti Immanuel Kant’in bilimsel akilcilik ¢ercevesinde ortaya koydugu
disiincelerinin temelini olusturdugu i¢in, bu Alman diisiiniiriin tezleri metafiziksel umudun 6n plana ¢ikarilmasi
acisindan biiyiik potansiyele sahiptir. Kant’a karsin vatandasi idealist Hegel felsefesi genel anlamda iyimserlik
tizerine kurgulanmis olsa da Hegel Hristiyanliga dayali umuda bu dinin 6z ve igeriginin bosaltildig: ve sekilci bir
mabhiyete biirlindirildiigiini gerekce gostererek, karst ¢ikmistir. Hegel ve daha sonralart Karl Marx insan aklini
merkeze alan yeni bir umut kavrami iiretmeye ¢alismistir. Gegen yiizyilin en 6nemli varoluscu (Existentialism)
filozoflarindan birisi olan Martin Heidegger’e gore, “umutlu olmak insan varolusunun énemli ozelliklerinden birisi
olup insanin zaman odakly 6ziinti agiklamaktadw” (Peters, 1993: 4-7).

Islam diinyasmin 6nde gelen sair, sGff ve ilahiyatcis1 Mevlana Celaleddin-i Riimi de birgok siir ve eserinde umut
kavramina deginmistir. Rumi, islam cografyasmin ¢ok calkantili bir ddneminde yasamistir ve neredeyse hayatinin
timi Mogol istilasinin yasandig1 evreye denk gelmektedir. Mevlan@’nin mesken tuttugu Anadolu’ya, Anadolu
Selcuklu Devleti’nin hakimiyeti nedeniyle diger islam topraklarina nazaran nispi stikinet hakimdi fakat Anadolu
topraklar1 da Tiirkmen beyliklerin ¢ekismesine ve Mogol ordularinin istilasina maruz kalmaktaydi. S6z konusu
kosullar, Rumi’nin siirlerinde degindigi umut ve iitopya kavramlarinda belirgindir. Mevl&na nin tasavvufi bakis
acist bir¢ok konuda oldugu gibi onun umut ve iitopyaya olan yaklagimini da derinden etkilemistir. Mevlan4, umudu
biiyiik coskuyla methederken umutsuzlugu da kotii saymaktadir.

el e la iila 4K ¢ 90 Gt 3 (R 1A 1 el
(Mesnevi-i Manevi, 1/3846)
“Grinah, ibadet gibi olunca Allah umutsuzlugun boynunu vurmustur” (Mesnevi, 1/3837).

Mevlan&’nin umut ve iitopya kavramlarma yaklasgimi bazi makale ve tezlere konu edilmigse de s6z konusu
yaklagim umut sosyolojisi ¢cercevesinde ele alinmamustir. Bu calismada Mesnevi-i Manevi, Divan-1 Sems-i Tebrizi
ve Fihi M& Fih eserlerinde yer alan umut kavrami Ernest Bloch ve Henri Desroche’un umut felsefesi ve umut
sosyolojisi dahiline incelenmis ve iki yaklasimin benzerlikleri ve farkliliklar1 belirlenmeye ¢aligilmistir. Mevlana,
Desroche ve Bloch’un aksine umudu anlatmak yerine umudu dogrudan savunmaktadir. Mevland’nin umudunu;
toplumsal ve kolektif olan Desroche ve Bloch’un savundugu umudun aksine; biiyilk oranda bireyseldir.
Mevlana’nin ortaya koydugu umut anlayisinin temelini Allah’a duyulan sevgi ve tevekkiil, sabir, tovbe ve 6limin
son olmadig1 gibi dinsel anlayis ve inanislar olugturur. Rumi’nin ortaya koydugu iitopya veya litopik hareket, bazi
yonleriyle Desroche’un savundugu evre ve siireclerle benzerlik gostermektedir. Mevlan&’nin eserlerinde umut
kavramima ve miikkemmel bir gelecek/iitopya diisiincesine rastlanmaktadir fakat onun bu kavramlarla ilgili
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gorisleri net ve diizenli bir kalip igerisinde degillerdir. Mevland’nin umut ve iitopyaya olan yaklagimi, onun bir
arif, asik ve sifi kimligine sahip bir sahsiyet oldugu gercegi dikkate alinarak yorumlanmalidir.

Umut Felsefesi: Ernest Bloch

Alman filozof Ernest Bloch, iitopik toplum ve umut felsefesi iizerine ¢aligmalar1 ve eserleri ile batili diisiiniirler
arasinda one cikmaktadir. Tarih ve Hristiyanlik ilahiyati {izerine yogunlasan Bloch, umut ve kurtaricilik
diisiincesine odakl1 iitopik toplum gériislerini, kaleme aldig1 Utopyanin Tini (1918) ve iig ciltlik eseri Umut ilkesi
(1954-1959) kitaplarinda agiklamaktadir. Alman disiiniirin savundugu bilingli iitopyacilik, daha ¢ok Aristo
ontolojisi ve varlik felsefesine dayanmaktadir. Ayrica Bloch bu konuda, Miisliiman diisiiniirler olan Ibni Sina ve
Ibn Riisd’iin diisiincelerine de deginmektedir. Bloch’un umut felsefesi heniiz degil (Not Yet Being) ontolojisi
tizerine kurgulanmustir. Bu felsefe ¢ercevesinde; insan heniiz bilgin degil, tarih heniiz gergeklesmemis ve evren
ise heniiz tam olarak bilinmemektedir. Ona gdre, evren bazi kayip ve iitopik tutku ve hedeflere ulagmak i¢cin mutlak
bir istege sahiptir. Bloch’a gore, imkanlar ve olasiliklar evrende sonsuz ve tilkenmez bir sekilde var olduklari icin,
insanogluna da sonsuz biiyliime, evrimlesme ve miidahale etme firsati sunmaktalar. Varlikbilimi ve varlik
felsefesinin sonsuz (Ontological Open-Endness) olmasi insanlarin eylemi igin firsatlar ve potansiyeller sunsa da
ayni zamanda kisitlayici olabilmektedir. Ciinkii se¢im yapmayi kisitlamakla birlikte, toplum ve bireyi sonucun
kesin olmamasi belirsizligi ile karsi karsiya getirir. Bu nedenlerden dolayi Bloch insan hayati ve yasaminin tecriibe
ve deneyime dayali oldugunu belirtir. Ayrica olasiliklar ve firsatlar gergeklik ve idrak edilebilirlik dist formda
tezahiir edebilirler fakat akla dayali rasyonel eylemler gercek ve hissedilebilir olmalilar. Bloch, toplumun istek ve
arzularinin var olan firsat ve olasiliklarin nasil tezahiir edeceginde etkin oldugunun altin1 ¢izmektedir (Lowy, 2(1):
351-362 & Najafzadeh, 2011: 137-163). Bloch’a gore, {itopyanin islevinin soyut diisiince ve arzularda bulunmadig:
gercegi, uyanik tahayyiil vasitasiyla ortaya ¢ikmaktadir (Bloch, 1986:144).

Bloch’un diisiinceleri hedef odaklidir fakat Marksizm’de var olan {itopya inancinin tersine bu Alman filozofun
diisiincelerinde cebirsel tarihin 6nemi yoktur. Ernest Bloch’un ortaya koydugu hedef odakli diisiinceye gore
“gelecek” kesin ve kagmilmaz bir eylemdir. Diger yandan insanoglunun tam, eksiksiz ve kdmil bir sekilde var
olusu gelecekle miimkiin olup, gelecegin, yeniligin ve kusursuzlugun yoklugu ise insanin her daim aci ve 6zlem
i¢inde olmasinin nedeni olarak goriinmektedir. Ernest Bloch, vatandagi Martin Heidegger felsefesini {itopya karsit
bir felsefe olarak tanimlamaktadir. Ernest Bloch, iitopik diisiincenin ana gorevini “simdiki durumu kokten
elestirmek” oseklinde tanimlamaktadir. Bu da Bloch’un umut kavrami ile ilgili ortaya koydugu goriislerin,
Heidegger ve bazi diger muasir diisiintirlerin bu konudaki goriisleri ile olan farkliligint gostermektedir. Aslinda
Heidegger’i “korku ve endise” filozofu ve Bloch’u ise “umut” filozofu olarak tanimlamak miimkiindiir, ¢iinkd
“Ernest Bloch, Martin Heidegger felsefesini iitopya karsiti bir felsefe olarak tanimlamaktadir” (Faridzad, 2016:
189-200). Bloch, umut ve {itopyay1 siibjektif ve objektif diye iki ¢eside ayiriyor. Ona gore, siibjektif umut ve
iitopya genel ve kesintisiz bir kavram olup, tim toplumun kesintisiz bir sekilde bekledigi kurtariciy1
simgelemektedir. Buna karsin objektif umut ve {itopya hissedilir ve idrak edilir bir eylemdir ve her bir kugakta
stibjektif umudun toplumda diri ve canli kalmasimi saglamaktadir. Alman diisliniirin ontolojik yaklasiminda,
zaman yeni olani (Novum) kendinde gizlemis tarihsel ve maddi bir kesintisiz seriivenden ibarettir. Ona gore,
simdiki zaman ve gelecek arasinda tarihi bir kiitle bulunmaktadir ve yeni olan ise gelecekte zuhur edecektir. Ayrica
toplumun oncii kesimleri ise yeni olami hakim kilabilmek adina her daim simdiki zaman ve gelecek arasindaki
cephede yenilik karsit1 giiclere karsi miicadele ve savas vermekteler. O, umudun tahayyiilden beslendigi ger¢eginin
onemli bir mesele oldugunu belirterek (Bloch, 1986: 145), umudun eylem igerigini ve somut {itopyaciligi su
sOzlerle tarif etmektedir: Umudun eylem-icerigi, bilin¢li bir sekilde aydinlatilmis ve agikliga kavusturulmus bir
igerik olarak, pozitif iitopyaci bir islevdir. Umudun tarihsel icerigi ise daha evvel fikir ve diisiincelerde temsil
edilir, gercek yargilarla ansiklopedik bir sekilde tanimlanir ve kesfedilir ve insan kiiltiirii onun somut-iitopyaci

ufkuna dogru yonlendirilir (Bloch, 1986: 146).
Umut Sosyolojisi: Henri Desroche

Fransiz din sosyologu Henri Desroche, Umut sosyolojisi iizerine ortaya koydugu goriis ve kaleme aldig eserleri
ile bilinmektedir. Desroche’un ortaya koydugu din sosyolojisinin temelini umut kavrami olusturur. O, umudu
tanimlamak i¢in “Umut bir iptir/halattir” ctimlesini kullanmakta ve bu tesbihi muhtelif efsane, mit ve dinlerde var
olan ip ile ilgi rivayetlerle giiclendirmektedir. Desroche’a gore, toplumlarda var olan kolektif umut, s6z konusu
toplumlarin fazilet, daha iyi bir yagam, iitopya ve tanriya varabilmeleri adina bir halat misali islev gormektedir.
Yazar umut/halatin bazen toplumlarin kendileri tarafindan ortaya koyuldugunu ve bazen de yukardan ve gok
ylziinden (kutsal inaniglar ve dinler vasitasi ile) indigini belirterek, bu iki g¢esit halat/umudun birbirine zit
olmadiklarini ve gordiikleri iglevin ayni oldugu hususuna vurgu yapmaktadir. Henri Desroche, umut ve halatin
benzerligini anlatmak igin dagcilarin yukardan sarkan bir halati kendilerine dogru ¢ekerek yiiksek zirvelere
tirmandigini veya dalgali sularda yiizen bir gemi tayfasinin kiyidaki bir kayaya bagl halati kendilerine
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dogru g¢ekerek, gemiyi limana yanastirabildikleri misalleri ile anlatmaya ¢alismaktadir (Desroche, 1979: 1-2).
Desroche eserinde umut ile ilgili kullandig1 halat tesbihini su sekilde izah etmektedir:

“Intivaclarimn yiikiimliliigiini omuzlarinda tagiyan insanlar, bireyler ve toplumlar sanki halata benzer bir seyi
bir ¢agri, bir bildiri, bir vahiy ve kutsal bir kitap gibi benimsemislerdir. S6z konusu halatin baska bir yerden
geldigi veya onlarin kendi icinden tiiredigi gibi diisiincelerin ise hi¢bir sonucu yoktur. Onlar her iki gesit inanista
da halati yukariya, géklere ve bulutlara dogru firlatirlar... Tiim bunlara ragmen bu halat bir yere ¢ipa atmigtir ve
insanlar ve toplumlar onu tutarak kendilerini yukariya ¢ekmek istediklerinde bu baski ve agirliga
dayanabilmektedir. Toplumlar halati ¢ekerek cenneti yeryiiziine dogru cektiklerini diisiinseler de sadece kendi
antik memleketlerini yeni goklere (maceralara) dogru hareket ettirmektedirler” (Desroche, 1979: 3).

Yazar, umudun tasidif1 ayricalik ve imtiyazi “bir olay ve zuhurun vuku bulmasini tesvik etmek” olarak
tanimlamakta olup, umudun ¢ogu toplumda manevi bir ayricalik olarak kabul gordiigiinii belirtir. Desroche’un
umut kavramu ile ilgili dikkat ¢ektigi en dnemli hususlarin basinda “umudun zirve ve ¢ukurlar’” gelmektedir.
Desroche, ayrica umudun tezahiirleri olarak tanimladig: iitopyaci, binyilel veya iitopyaci-binyiler hareketlerin
toplumlarin kolektif tasavvur ve hayalleri dahilinde olustugunu ve sdz konusu umut ve ortaklaga hayallerin
genellikle evrensel bir nitelik tagidigini vurgulamaktadir (Desroche, 1979: 4-5). Henri Desroche, ¢ogu dinin ve
dini hareketin bilhassa azinlik olan ve arka planda kalanlarin, ortaya ¢iktiklar: kosullara ve diizene kars1 elestirel
bir 6zellik ve isleve sahip olduklarini savunmakta olup, bu dinlere de “Umut Dini” adin1 vermektedir. Desroche,
umudun sartlar ve yasanan zaman dilimi ve cografyaya gore degiskenlik gosterdigini, farkli toplum, din ve
mezheplerde var olan umut kavramiin da farkli 6zellikler tasidigini belirterek, soyle yazmaktadir: “Zerdiist ‘iin
umudu Mani’'nin umudu ile aym degildir, Islam i umudu Budizm’in umudu ile ayni degildir, Islam i icinde de
Siinni Islam’da olan umut Sii Islam’daki gibi degil ve olmamistir da...” (Desroche, 1979: 8).

Anlamdaumudu “uyanik insanin riiyasi” (Desroche, 1979: 12) olarak tanimlamaktadir ama dikkat ¢ekici husus ise,
s6z konusu sosyologun rlya, tahayyll ve diisiinceyi (Dream/ Imagination/ldeation) genel anlamda bilinen
anlamlarindan nispeten farkli ve yeni bir sekilde yorumlamasidir. Desroche’a gore, toplumlar kolektif diis ve
tasavvurlara sahiptirler ve din sosyolojisi prensipleri ¢ergevesinde bu ortak diis ve tahayyiilleri aragtirmak sureti
ile s6z konusu toplumun gergek inanci, simgeleri, efsaneleri, beklentileri, din ve mezheplerinin 6zii hakkinda
detayli ve kapsamli bilgi ve tanimlara ulasmak miimkiindiir (Desroche, 1979: 9-25). Yazarin, umudun toplumlarda
yaratabilecegi akim ve zirve noktalari igin ortaya koydugu goriisii su sekilde 6zetlemek miimkiindiir: Toplumlari
ortak bir inang ve din gergevesinde kolektif bir diis ve tasavvura kavusturmak (dindarlik), coskulu ve dinamik bir
beklenti i¢erisinde durumlarinin daha iyilesecegini ummalarini saglamak (mehdicilik, mesihgilik ve binyilcilik) ve
genellestirilmis bir mitkkemmeliyet i¢in itiraz etmek ve yol haritasi ortaya koymak (iitopyacilik) (Desroche, 1979:
9). Bir baska deyisle, Henri Desroche, din sosyolojisi bakis agist ile bakildiginda umut ilkesinin toplumlarin
kolektif diisleri, tasavvurlar1 ve diisiinceleri vasitasi ile i¢inde bulunduklari vaziyetin yasanmasinda etkili
oldugunu, ayrica umudun arastirma konusu toplumun olast geleceginin nasil yasanacagi konusunda da kritik
O6neme ve role sahip oldugunu savunmaktadir. Bu baglamda, Desroche, umut kavramindan toplumsal ve devrimci
bir yorum ortaya koymaya ¢aligmistir.

Henri Desroche, tiim dinlerin ve dini hareketlerin umut dini olmadigini ve umut kapisinin bazi dinlerde kapandigini
belirterek, s6z konusu durumu “Engellenmis Umut” ve “Tiikenmis Umut” olarak tamimlamaktadir (Desroche, 1979:
9). Buna gore, asir1 derecede diinyevilesen, din, toplum ve kilisenin (ruhban sinifinin) devlet ile i¢ ige gegtigi, var
olan diizen ve gergekleri tamami ile kabullenen, hicbir itiraz ve elestiriye tahammiil etmeyen, ahireti
sorgulamaksizin kabullenen ve insanlarin amellerinin tiim sonuglarini ahirete havale eden herhangi bir din, aslinda
her tiirli umudun kapisini kapattig1 gibi toplumdaki umudu da tiiketmektedir. Dikkat edilmesi gereken husus ise,
din, mezhep ve dini hareketlerin farkli evrelerde umut dini olup veya umudun yolunu kapattiklart konusunda
degiskenlik ve geciskenlik gosterebilirler. Desroche, antik Misir’da firavunlarin kontrolii altindaki din anlayisini
veya Hindistan’da Kast sistemi iizerine kurulmus Vedizm gibi dinlerin bu kategoride yer alabilecegini
belirtmektedir. Desroche’a gore, aslinda din ve devletin tamamen birlestigi diizenlerde, var olan durumdan
cikabilmek ve kurtulmak ile ilgili umutlar toplum nezdinde engellenmistir (Desroche, 1979: 9-12).

Degisim, adalet ve daha yeni ve iyi diinya i¢in baslatilan miicadelelerin kazanilmasi veya hiisrana ugramasi halinde
baski, bastirilma veya daha 6nce zaten var olan gii¢ ¢cevrelerine boyun egmek sureti ile de toplumlardaki kolektif
umut tiikenebilir. Yazar, umut ile baslayan daha yeni, verimli, bereketli ve ideal toplum ve y6netim sekli kurma
girisimlerinde umudun nasil tilkenebilecegini su ciimlelerle anlatmaktadir: «“... bu diizeyde gii¢ denemesi iki sekilde
cereyan edebilir. Ilki basarisizligin akabinde baski ve bastirma, ikincisi ise zafere ulastiktan sonra mutlak giice
ilhak olmak” (Desroche, 1979: 37). Desroche, sosyal gelisimin de umut ve umutsuzluk gibi her zaman dogrudan
ve ¢izgisel bir siiregte gergeklesmedigini, bunun aksine ¢ogu zaman inisli-¢ikish bir halkanin (ilmegin) diger halka
veya halkalara baglanmas: ile gerceklestigini belirtmektedir. Yazar umudun en 6nemli tezahiirlerinden olarak
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millenarist ve {itopist hareketlerin farkliliklarina da dikkat ¢ekmekte ve millenarist hareketlerin dinsel, iitopist
hareketlerin ise toplumsal yoniine vurgu yapmaktadir. Henri Desroche, millenarist-mesihgi hareketlerin kendi dini
tasavvurlari gergevesinde tanri ve kutsali yeniden yorumlamayi ve hatta bazen yeni bir tanr1 ve kutsal dnerme
pesinde olduklar1 goriisiinii su sekilde izah etmektedir: “Millenarist-mesihgi gelenegi dini tasavvurlar
cergevesinde tanriyt yeniden yorumlar ve hatta yeni bir tanri énerirler Ki bu da var olan toplumsal ve dinsel diizeni

sorgulamak sureti ile yeni bir dini tasavvur hatta yeni bir toplum i¢in yeni bir tanrimin egemenligini onerir”
(Desroche, 1979: 43).

Henri Desroche, umut ve iitopya arasindaki farklilig1 6n plana ¢ikararak izah etmeye ¢aligmustir. Desroche’a gore,
“umut bagarih bir iitopyadir ve iitopya ise hiisrana ugramis bir umuttur” (Desroche, 1979: 24). Yazar, umudun
tarihin itici giic kaynag1 oldugunu ve iitopyanin ise bir toplumsal gereksinim olarak var olan umuttan aldig1 giic
ile 0ziinii var etme ve yaratma yolunda bir zorunluluk oldugunu belirtir. Buna karsin, iitopya hakkinda var olan
arzu ve istekler ile gergek hayatta yasananlar arasinda kaginilmaz olarak biiyiik sapmalar ve farkliliklar olustugu
icin, tahakkuk bulan iitopya her daim gii¢c kaynagi olan umuttan uzaklasir. Desroche’un bu goriisiine gore, umut
ve diislenen {itopya arasinda gii¢lii bir bag vardir fakat ¢ogu iitopyanin gergeklesme yolunda veya gergeklestikten
sonra ilk bagtaki hedefinden sapmasi nedeni ile s6z konusu bag kopar ve bu nedenden dolay1 da umut ve iitopyanin
kaderi birbirinden ayrilir (Desroche, 1979: 22-41). Desroche, umudun toplumlardaki en 6nemli tezahurlerinden
bir digerinin de {itopya yaratma hayali oldugunu belirtir ve “Tarih iitopyalar yaratir ve iitopyalar ise tarihi” diyerek,
litopya ve iitopyact hareketlerin kitlesel tahayyiillerin fiskirma noktalart oldugunu savunur. Buna gére, bazi dini
akimlar toplumlarin cogsmasini saglarken bezen de toplumsal hareketler yeni dinlerin veya dini anlayiglarin ortaya
cikmasina yol agmaktadir. Her ikisinde ise eski bir sistemde var olan noksanlar ve yeni bir sistemin meydana
gelmesi s6z konusudur. S6z konusu hareketlerde hem kutsallik ve hem de sekiilerlige rastlamak miimkiindiir,
ayrica hepsi asag1 yukar1 kopma noktasinda olan bir diizene karsi coskulu ve yeni bir toplum ve diizeni kurma
pesinde olurlar. Utopya kitlesel tahayyiil ve tasavvurlardan kaynaklaniyor olsa da s6z konusu tasavvurlar bir mesaj

ve ¢agrinin {iretilmesi ve iletilmesi amaci ile devrim dnderleri tarafindan ustaca hesaplanir ve kullanilir (Desroche,
1979: 159-160).

Mevlana ve Umut Kavram

Umut, umutsuzluk ve iitopya kavramlart Musliman sair ve yazarlarin, bilhassa tasavvuf ve irfan (marifet) ile i¢
ice olanlarin, yogun bir sekilde ele aldiklari konularin baginda gelmektedir. S6z konusu kavramlarin yeri
Mevland’nin eserlerinde de belirgindir. Bu dogrultuda Mesnevi ve Divan-1 Sems-i Tebrizi eserlerini adeta bir
umutlar kiimesi olarak tanimlayabiliriz. Mevlan&’nin birgok mesnevi, rubai ve gazelinin ana temasini daha iyi
olma, gilinahlardan arinma, ayriliklarin sona ermesi ve kavusma gibi 6zlemlere duyulan arzu ve 6zlemler
olusturmaktadir. Mevlana yasadiklarinin etkisiyle 6zellikle de Sems-i Tebrizi’ye duydugu siirekli 6zlemden dolay1
birgok siirlerinde ayriliktan yakinmasina ragmen, ana hatlariyla umudu 6vmektedir. O, umuda hayat ve yagamla
es anlam yiiklemektedir.

3 pas el lid] AS € AS €3 pay &gl o) o AS il 4AS
(Divan-1 Sems-i Tebrizi, Rubailer, 805/1609)
“’0 ebedi diri oldii.” diyen kimdir? ‘Umut giinesi sondii.’ diyen kimdir? ” (Divan-1 Kebir, (4) Rubailer/402).

Oliim, bilinmez ve gizemli olmas1 nedeniyle ezelden beri insanoglunun zihnini mesgul etmistir. Dolay1styla bircok
sair ve yazar 6lim ve onunla ilgili olani eserlerine konu etmistir. Bu baglamda, sairler 6lime kendi diinya
gbriislerine gore yaklasmuslardir. Ornegin, Omer Hayyam 6liimii karanlik, kétii ve baslangicin sonu olarak tasvir
ederken, Sadi Sirazi ise 6liime daha rasyonel yaklasmigtir. MevIlana belki de 6liimii her daim ven sairlerin baginda
gelmektedir. Rumi, 6liimiin karamsar ve korkulacak bir olay olmadigimi belirterek, ¢ogu siirinde 6liimii 6zlem ve
umut dolu soézlerle dvmektedir. Ona gore, 6liim ve yagam ayni 6ze sahiplerdir ve 6lmek yasamin bagka ve hatta
tatli bir agamas1 ve boyutudur. Ahirette yasanacak yeniden dirilig ise ceset ve tabut, kefen ve kabir gibi 6lumle
alakali birgok nesneyi Mevlana i¢in sevimli ve tatli hale getirmektedir.

Gl ik e O S (0 ol S5 (159 i pn 5 I 03
Gaa Sl N 8 G gaa Gl g Sl L 1)@ Jala 1 1y Gaba Ol A

(Divan-1 Sems-i Tebrizi, 2037/21480-21481)
“Cant sen aldiktan sonra oliim seker gibidir; seninle olduktan sonra 6lmek tatli candan da tathdw bize” “Kaldwr
su ortiiyii, gizleme gercgegi; oliim ates gibidir amma Tanrt Halil'ine bahgedir, abihayattir” (Divan-1 Kebir, (1)

LXX/2854-2855).
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(Divan-1 Sems-i Tebrizi, 17/190)
“Gokylzunden cana, hadi, geri gel diye bir sestir, geldi. Can da a goze! davetci, merhaba, geliyorum diye seslendi”
(Divén-1 Kebir, (1) XV/207).

Allah’a duyulan agk ve tevekkiil, Mevlan&’nin diinya goriistiniin 6ziinii olusturdugu gibi, onun ortaya koydugu
umudun da ana kaynagini olusturmaktadir. Mevland, Mesnevi’nin ilk 18 beyti yani Neyname’de 6ziinden uzak
diismiis arayis i¢indeki insanoglunun 6zlem igerisindeki ruh halini en iyi sekilde anlatmaktadir.

A8 o CylSa By ala ) A a S (g S Ol gy
(Mesnevi-i Manevi, 1/1)
“Dinle, bu ney nasil sikdyet ediyor, ayriliklart [nasil] anlatiyor” (Mesnevi, 1/1).

Mevlana’nin goriisiine gore, insan dahil tiim kainat tanriya varma yolunda siirekli 6zlem ve arzu igerisindedir. ilahi
agk ise yaratan ve hélikin, yaratilan ve mahluklarda tecelli etmesiyle sonuglanir. Mevlana’ya gore, ilahi ask Allah
tarafindan insanogluna bahsedilmis nimetlerin en yiicesi olup, nihai hedefe ve kdmil bir insan olma yolunda en
biyik rehberdir.

@Aw&\é&g&guﬁ‘ﬁa @ug‘)di\d:ﬁﬁﬁgwog\
325 Chmls 35 SLa G clald 3 Ga e

(Mesnevi-i Manevi, 1/1884-1885).

“Bunca soz soyledik ama bu miicadelede Allah’in yardimlar: olmadik¢a higiz, hi¢”
“Allah’in, Allah haslarimin yardimi olmadik¢a melek de olsa [hesap] defteri karadw” (Mesnevi, 1/1878-1879).

Bu dogrultuda, insan kapali kapilarla kargilagtiginda ve dort bir yandan sorunlarla sarildiginda bile tevekkiil
etmelidir. Mevlana, karsilasilan sorunlarin ne kadar biiyiik olursa olsunlar tevekkil sahibi bir insan1 hareket
etmekten ve gelismekten alikoyamayacagini savunmaktadir. Ona gore, en ¢etin sorunlarla karsi karsiya gelen bir
insan Allah’a tevekkiil ederek ¢abalamaya devam ederse muhakkak bir kurtulus yolu bulacaktir.

i paia i ah e gy il sk a W i B £
B g S IS5 0 Loy ad g 8 g J8B AL L

(Mesnevi-i Manevi, 5/1103-1104).

“Ziileyha kapilart her yandan kapat- trysa da Yusuf ¢aba gosterip yine kacacak bir yol buldu”

“Kilit ve kapt agildi, yol goriindii. Yusuf tevekkiil ettigi icin [bu belddan] sigraywp kurtuldu” (Mesnevi, 5/1104-
1105).

Mevland, Allah’in litfundan umut kesilmeyecegini su misralarla anlatmaktadir:

gl ¥ as o€ o0 2 S Ol S gt ) ) sdsa ) s
ol Y MBS |y e £ b G S La GBLA Lagla
A9 OV it 33 Ma (92 asR Y sl oy e Ay £

o) sle a5 g Oh9d A G Gl 93 a1l G
(Mesnevi-i Manevi, 6/4737-4740).

“Higbir yandan zmidim yok, [ama] o kerem, bana der Ki iimit kesmeyin”

“Hakan’tmiz her zaman bizim i¢in toy verip “iimit kesmeyin” diye kulagimiz ¢eker”

“Biz bu iimitsizlik yziziinden darda olsak da [Hak bize] seslendiginde oynayarak gideriz”
“Dostun otlagina dogru ¢evik atlar gibi oynayarak kosariz” (Mesnevi, 6/4742-4745).

Tanriya ve her haliikarda onun bagislayici sifatina inanmak Mevlan&’nin ortaya koydugu umut anlayisinin bir
bagka Onemli 6zelligidir. Mevlan&’nin siirlerinde agk, tevekkiil ve dua bir nevi umut yaratma araci olarak
gorinseler de (6rnegin, agk, Mevland’nin tasavvufi bakis agisinda bir hareket, cosku ve beklenti kaynagi olarak
tasvir edilmektedir) s6z konusu unsurlar umudun tezahiir etmesinde daha ¢ok arag ve vesile olarak kabul edilirler.
Onlar bagimsiz ve belirleyici unsurlar degildir ve asil olan ise hakikatin ana kaynagi yani ylice yaratanin kendisidir.
Ornegin, Mevlana’ya gore, tovbe etmek umudun bir tecellisidir fakat buradaki umudun ana unsuru ise Allah’in
bagislayici ve rahman olma hususiyetine duyulan umuttur. Mevlana, sabrin meyvesine inanmaktadir ve sabretmek
ve sabrin glicline inanmak onun umut ve ayni zamanda umutsuzluk ile bagdastirdig bir bagka 6nemli unsurdur.

T nghls Al TAY gk yualls (S yua
(Mesnevi-i Manevi, 6/320).
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“Sabret de Ferec gibi yiizlerce eziyete diisme; giinkii sabir genisligin anahtaridu” (Mesnevi, 2/3128).

TN ke jualls (s e ylai g, U TR glka sualls (hed o 95908 Ja )
(Divan-1 Sems-i Tebrizi, 519/5223).

“Dal gamma ey can, ¢iinkii sabrr, stkintimin anahtaridir; dal gamma da sonucu melhemi yiiz géstersin, sitkintinin
anahtaridir sabir” (Divan-1 Kebir, (1) XXXV/501).

Mevland, i¢ rahatlik ve huzurunun kaynagini iman olarak gostermekte ve imanda yasanacak bir zafiyetin ise
umutsuzluga yol agacagini belirtmektedir. O, sabr1 olmayanin imandan yoksun olacagina vurgu yapmaktadir. Bu
yaklagima gore, umut, sabir, iman ve huzur birbiri ile yakin ve iligkili hisler ve hususiyetler olarak sayilmaktadir;

23) 5 sl (lay) i i Gl G al g A
A lag) D& jua ¥ & A o 3y Gla) ) sa
g ol Al guma iy dAS R A Glayl AR jraligy <l

(Mesnevi-i Manevt, 2/601-603).

“Jcteki genislik imandan kaynaklanir. Iman zayifligi, umutsuzluk ve iiziintii demektir”
Sabur imanla taglanir. Sabri olmayanin imani olmaz”
Peygamber der ki oziinde sabwr olma yana Allah iman vermez” (Mesnevi, 2/597-599).

Mevland’nin umut kavramiyla ilgili vurgu yaptigi bir diger husus ise tovbedir. O, yaptig1 kabahat ve isledigi
giinahlardan gergekten pisman olup ve igtenlikle neddmet getiren her insanin tdvbesinin Allah tarafindan kabul
gorebilecegini savunmaktadir. Nasuh hikayesi tovbeyle ilgili Mesnevi’deki en ikonik hikayelerden birisidir
(Mesnevi-i Manevi, 5/2228-2277). Mevland’nin tévbeyle ilgili goriisinin biiylik dlgiide ait oldugu tasavvufi
ekolden etkilendigi agiktir. Mevlana, Allah’in her bir kulunu bagislama meyline ve taktirine sahip oldugunu
belirterek, glinahkar kullarin bagislanmak isteklerini igtenlikle hatta aglayis ve yakarigla ortaya koymalari
gerektigini vurgular. Mevlana’ya gore, tovbe Allah tarafindan bahsedilmis bir liituftur. Tasavvufta hak yolunda
yiicelme ve ylikselmenin anahtarinin kendini yaraticiya karsi hi¢ saymak oldugu temasimi g6z Oniine alacak
olursak, Mevlané@’nin tévbeye olan bakismnin da tasavvufi oldugu anlagilmaktadir. Bu yaklasima gore, Gafletten
uyanmak ile hayat bulan tévbe ilahi tevfik ve hosgorii ile miimkiin olur ve ona erismek de her yigidin harci degildir
(Zerrinkub, 1994: 717).

by 55 i 5 A5 4315 05 445 Glusd e Al 58 58 A £
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(Mesnevi-i Manevi, 5/2218-2219).

“Eger omuir defterini kararttiysan bundan once yaptiklarina tovbe et”

“omriin gecip gittiyse, kokii iste bu soluktur; susuz kaldiysa tévbe suyuyla sulaywer onu” (Mesnevi, 5/2220-
2221).

Rumi, Allah’a igtenlikle kulluk etmek ve samimi yalvaris ve yakarigin gergek bir tovbenin gereksinimi oldugunu
su sekilde anlatmaktadir;

A () Qe iy ad s3ab akd S VL o) el
i Alay oy 0 e 2o 50 b ) g pad 9 Ul e S
Glid oS Alal Ogd g om @Ik ) g alada 3 2y g8 Gl
a9 Qb)) Gland 51 ga 3 4l e el g a2 g a2
(Mesnevi-i Manevi, 5/1726-1729).

“Mihrabmn oniindeki mum gibi yukarilara ulagma umuduyla ayaga kalk ey kul”

“Biitiin gece, bag: kesilmis mum gibi istek i¢inde gozyas: sag, yanip yakil”

“Yemeden, igmeden agzini yum; semavi sofraya dogru kos”

“Her an, her solukta gokyiiziine umut bagla. Sogiit gibi goge [erme] arzusuyla rakset” (Mesnevi, 5/1727-1719).

Mevland, bir¢ok siirinde umudu coskulu bir sekilde 6vmektedir. Ona gore, diinyevi yasamda basar1 ve mutlulugun
ve uhrevi hayattaki saadetin yolu imidvar olmaktan ge¢cmektedir. Mevlana, umudu 151k ve giines olarak tasvir

ederken, umutsuzluguysa zulmet ve karanlik seklinde tanimlamaktadir;

Sl A g0 (Sl g g Culbiag) 954 S48 5.9
S B gl pun )3 15 QS Ja Ja) g 68 a8 Ja
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(Mesnevi-i Manevi, 1/730-731).

“Umutsuzluk semtine gitme, umutlar var. Karanhiga dogru gitme, giinesler var”
“Goniil, seni goniil ehlinin semtine ¢eker; bedense su ve camur hapsine ¢eker” (Mesnevi, 1/725-726).

Mevland, davetlerini 1srarla inkér edenler ve zorluklarin etkisiyle umutlarini yitiren peygamberleri ele aldigi bu
siirinde de peygamberleri umutlarini muhafaza etmeye nasihat etmektedir (Kurén, Ysusuf, 12/110). Burada
kastedilen umut biylik oranda Allah’a tevekkiil etmekle es anlamlidur.

A gally ale) A sl G Gl g B by (5 s G
(Mesnevi-i Manevi, 3/3092).
“Burada kapuyr ¢almaya umut disinda izin yok. Allah dogrusunu daha iyi bilir” (Mesnevi, 3/3090).

Rumi, gercek ve 6z umudun sadece Allah’a karsi olabilecegini ve her ne kadar varlikli ve giiglii olursa olsun diger
kullara umut baglanamayacagina vurgu yapmaktadir;

N s (BIA 4y a3 g aay2a SRS (o) iy el Ghsh 43 05
aga 9 glae 63 (ff b 253 038 O gld (a4 53 4 K
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(Mesnevi-i Manevi, 6/3122-3125).

“Akli basina gelince: Yarabbi, su¢luyum, insanlara umut baglamistim, dedi”

“Gerg¢i 0 efendi ¢ok comertlikler etti, ama [onun comertligi] senin bagisina hi¢ denk degildi”

“O bana kiilah verdi, sense akilla dolu bas verdin. O kaftan verdi bana, sense boy pos”

“O altin verdi bana, sen altin sayan el. O binek hayvani verdi bana, sense ona binecek akil” (Mesnevi, 6/3122-
3125).

Mevlana ve Utopya

Mevlana’nin eserleri Islami tasavvuf ve irfanm derin etkilerini barindirmaktadir. Bu eserlerde, giindelik hayatin
Otesinde olan yiiksek bir ideal arayis1 belirgin bir tema haline gelmektedir. Baska bir deyisle, bir nevi idealizm
tizerine insa edilmiglerdir. Tasavvuf, bireyin igsel yolculugunu ve ger¢ek anlamda varolusunu kesfetmesini tesvik
eden bir 6greti olarak, Mevland'nin iitopyaciliginin énemli bir pargasini olusturur ve derinden etkiler. Mevlana'nin
iitopyasi, bireyin ruhsal birligini, ahlaki degerlerini ve toplumsal uyumunu vurgularken, ayni zamanda bireyin
kendini agsma g¢abasini da 6n plana ¢ikarir. Bu yonleriyle, Mevland’nin eserleri hem bireysel hem de toplumsal
diizeyde bir iitopya olarak ele alinmalidir. Muhammed Ali islami Nodosan’a gére, Mesnevi bir (itopyad:r ve ideal
bir insanin rehberidir (Nodooshan, 1998: 17). Mesnevi’ nin 6zgiin tasavvufi 6zellikleri onu {itopya ve iitopyacilik
izerine kaleme alinmis ¢ogu eserden farkli kilmaktadir. Mevlan&’nin ortaya koydugu iitopyanin mahiyetini
derinden etkileyen bir diger husus ise yasadigi tarihi devirdir. MevI&n&’ni babasi, Mogol istilasinin basladigi son
derece kargasali bir donemde Horasan’dan Anadolu’ya gog¢ etmek zorunda kalmistir. Mogol ordularinin ilerleyisi
ise devam etti ve nihayet 1243’te Anadolu Selguklu Devleti’ni Kdsedag savaginda yenmeyi bagardilar (Meri 2006:
442). Mevlana’nin dogdugu ve yasadig1 islam cografyast dogudan batiya kadar siirekli savas ve muharebelere
sahne olurken, topluma da kargasa ve belirsizlik hakimdi. Harezmsahlar Devleti’nin ¢6kiisii ve Anadolu Selguklu
devletinin zaafi otorite boslugu yaratmist1 ve toplumun baris, istikrar ve sebat igerisinde yasamasi gercek diinyada
ulagilmasi miimkiin olmayan bir titopya haline gelmisti. Mevlana 6zellikle de Fthi M& Fih adli nesir eserinde
birgok kez Mogollar’a ve Islam cografyasinda vuku bulan istila siirecine deginmistir.

sLiajjlsd Sy o8 ST Gash Ay i) el SR Eline 5 4 g e 9 Vot GIS D) Ugd Mg (ol aea 53 Jg) LA
U agabioa 1) Q) Jlad 9 3,8 0a ada 1y O oLl 03 daly (F g 838 e el S 9 A Siea (AR 900 9 1A g ddal pa
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1951: 80).
“Onlar evvelce halktan baid, bi-neva ve miskin ve ¢iplak ve muhtac bir halde sahrada yagsarlar idi. Ancak onlardan
ba'zilar, ticaret tarikiyle Harzernsah'm memleketine gelirler ve ahz u i'ta edip, kendilerine elbise yapmak i¢in
kirbas saitin alirlar idi. Harzemgah 0 ticaretten men' etti ve tacirlerinin sldzrzilmesini emr eyledi ve onlardan
haira¢ dahi alirdi ve tacirlerini oraya duhule birakmazdi. Tatarlar "Helak olduk"” diye kendi padisahlarinin
huzfiruna niyaza gittiler. Padisah onlardan on giin mihlet taleb etti ve bir karanitk magarann igine girdi ve orug
tuttu ve huzu' ve husu' takdim eyledi. Hak Teala'dan "Niyazimi kabul ettim, huruc et, her nereye gidersen mansur
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olasin” diye nida geldi. Vaktaki huruc ettiler, emr-i Hak'la mansfu oldular ve alemi zabt ettiler.” (Fihi M4 Fih,
2024:61-62).

Mevlana, Mogollar’in baslattiklari istilanin ve Islam devletlerine kars1 elde ettikleri zaferlerin ana nedeninin taktir?
ilahi oldugunu savunmaktadir. Ona gore Miisliiman halk ve hiikiimdarlarin Allah’tan ve Islam 6gretilerinden gaflet
etmeleri zaferin kapisin1t Mogollar’a ardina kadar agmustir.

AMLEE o g adiae Gl g, 82 O s QLEAT S 9 25 P (i) g pa da gy AR 3 g S cidal Sl g () gl AS (Dlhe i
1o Oldig) 128 cATLdIA (S8 g X gy Chard g Al J2 AS By (Of AS 3 ga 8 byl oy gd SR TS 9 g A R (s U )
Culic OF AS Al U ai€ S bobjuﬁ\dﬁmguﬂaﬁdﬁeﬁﬁ‘sﬂjeﬁﬁuﬁﬁ‘j&j&Jd c.\JSdJ,\éUObﬁ'g\jQﬁJ.\\.\gJQ
Do igh g 59 Ay ad ab K1 alle Ldn) AS 25 B b 9 Am BB
(FThi Ma Fih, 1951: 80).
“Huzzardan birisi dedi: "Moogollar bu vilayete vusdllerinden mukaddem iiryan ve ¢iplak idiler; ve bindikleri
hayvan dkiiz idi ve silahlar: agagtan idi. Bu zamanda ihtisam peyda edip doydular ve onlarda yekdigerinden a'lii
arab atlart ve giizel silahlar var dur.” Hz. Pir-i dest-gir cevaben buyurdular: O vakit ki mznkesi rii'l-kalb ve zayif
idiler ve kuvvetleri yok idi, Hak Teala onlara inayet edip niyazlarini kabul eyledi. Bu zamanda muhtesem ve kavi
oldular. Hak Teala halkin en zayifi ile kullari helak eder; ta ki onlarin alemi zabt etmeleri, kendi kuvvetleriyle
degil, Hakk'mn inayet ve mededi ile oldugunu bilsinler.” (Fthi M& Fih, 2024:61).

Mevland ayrica Mislimanlarin 6zellikle de Musliman devlet adamlarmin Mogollar’a hizmet etmelerini
kinamaktadr.

Clatd 9393 ) Jha 9 prgUies 4 Ol LaiSoa (b ha] (ol o Le 35S 0 S5 5 e e 1) i GBS O ) (g A4S i
1A 55 L (g alddan () godaa e g e 5 08 9198 9 0@ ) s bl 3 803 (s Gy 9 il e el 1) 253 5 S g0
Sl g Cod) B Gl Al oo ShIA 3 Gl | Lad (g o 500 T ) Lal (3 gad anily e Glabesa | (i i g aniS e IS (lar Ukl
g AS lai ) ouaS 9 o Gl e pa g 9 i 1S ) Gl AS ol o mlis g AES 2 5 G o s Led Jroya lakid

(Fihi Ma Fih, 1951: 93)..0dk 03 6a (s
“Bundan dnce kafirler, puta tapip, secde ederlerdi. Bu zaman da biz de dyle yapiyor, gidip Mogol Tatarlari'na
secdeler ediyoruz ve sonra da kendimizi miisliiman biliyoruz. Batinimizda hirs, hased ve heva gibi bu kadar baska
putlar da vardir; biz bunlarin hepsine itaat ettigimize gore, zahiren ve biitinen biz de ayni isi yapiyor ve yine
kendimizi mésliman biliyoruz.” (Fihi Ma Fih, 2024:73).

Henri Desroche da “Tarih iitopyalar yaratir ve iitopyalar ise tarihi” diyerek, umudun toplumlardaki nezdindeki
o6nemli tezahiirlerinden birinin iitopya yaratma hayali oldugunu savunmaktadir. Ona gore, {itopya ve iitopyaci
hareketler, kitlesel tahayyiillerin fiskirma noktalaridir. Desroche’un goriisiine gore, {itopya kitlesel tahayyiil ve
tasavvurlardan kaynaklaniyor olsa da, s6z konusu tasavvurlar bir mesaj ve ¢agrinin iiretilmesi ve iletilmesi amaci
ile devrim 6nderleri tarafindan ustaca hesaplanir ve kullanilir. (Desroche, 1979: 159-160). Henri Desroche ayrica
iitopyaci-milenarist devrim ve ideolojilerin 3 evreden olustugunu belirtir:

l. Zuliim ve acimasizlik evresi: Smir ve limitleri zorlayan zuliimler baglar. S6z konusu zulim ve
acimasizlik devrimci akim gergevesinde yabancilasma (Alienation) ve mesihcilik cercevesinde
issizligin igrengligi (The Abomination of Desolation) olarak yorumlanir. Bu (karamsar ve siyah)
seviye ne kadar daha ¢ok siyah ve karanlik olursa, senaryo iiretilme olasilig1 da o kadar yiikselir ve
meydana daha gii¢lii bir senaryo ortaya ¢ikar. Zuliim evresi yeterince karamsar ve siyahlikla dolu
olmasa da senaryo geregi bir orta ve kestirme yol vasitasi ile yeni ve daha iyi olan revizyonist bir
diisiincenin ortaya ¢ikmasi i¢in daha kotii ve siyah oldugu lanse edilir.

1. Direnis evresi: Sabirsizlik, son satha veya umuda karst umudun, umutsuzlarin umudu ve elitlerin
bastirilma evresidir. Bu seviyede toplumun cogsma ve patlama noktast bakimindan minimum hacme
kars1t maksimum yogunluk (6zkiitle) mevcuttur ve totem (6nder) olarak seg¢ilmis veya kendini lider
olarak one ¢gikarmis sahsiyet olaylarin odak noktasinda yer alir.

Il Kurtulus evresi: Biiylik vakia ve milenyumun biiyiik giinii beklenmedik bir sekilde bu evrede vuku
bulur ve yeni bir krallik ve yonetim baslar. Bu evrede cennetin yeryiiziine indigi, goklerin erisilebilir
oldugu ve tiim yasayan bireylerin muhtesem bir sekilde kurtulacag: (azat olacagi) 6zgiirlikk devleti
veya kutsal krallik donemi baglar. Tim bunlara ragmen kisa bir siire sonra devrim ve devrimciler
yeryliziiniin gercekleri ile karsi karsiya kalir ve bundan sonraki evre igin neredeyse tek alternatif
yenilgidir (Desroche, 1979: 127-129).

Mevland’nin savundugu iitopya bazi boyutlariyla Desroche’un tarif ettigi {itopyadan farkli olup, onun iitopyasi
cografya hatta zaman ve mekan cercevesi ve sinirlamalarindan farigdir. MevIand’in iitopyasi biiyiik 6lgtide “asik”
iizerine kurulmustur, oysa Desroche’un {itopyasi akilcilik ve toplumsal etkenler iizerine insa edilmistir ve daha
cok somuttur. Elbette Mevlana akilciligi tim boyutlar ile reddetmemekle birlikte, evrensel ve tanrisal aklin
hararetli savunucusudur.

) Jb OB AT 8 (sl oS il S i & e S
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agai Kw b ) (sl IS g g8 O AS IS Jie b S G52
(Mesnevi-i Manevi, 4/3255-56).
“Biitiin dalem kiilli aklin siretidir. Oyle ki o biitiin insanligin babasidir”
“Biri kiilli akla kars: nankorliigiinii artirinca, killli aklin stireti ona kopek goriinigr” (Mesnevi, 4/3253-3254).

Mevlan&’nin savundugu iitopyay1 Desroche’un iitopyasindan ve daha genel anlamda toplumsal bir devrim veya
degisim hareketinden ayiran bagka 6nemli husus ise nispeten soyut olmasidir. Bir diger tabir ile Mevland’nin
iitopyasi ilahi agk, irfan ve tasavvuf iizerine kuruludur ve somut ve hissedilebilir bir titopya 6nerisinden uzaktir.
Tiim bunlara ragmen, MeVvIana 'nin tasavvufi ve irfani tarzda kaleme aldig: edebiyat vasitast ile Mogol istilasinin
yarattigi korku ve vahgsete karsi topluma moral vermeye ¢calistigi agiktir (Yahaghi, 2010: 1).

Sonug

Umut, birgok diisiiniiriin kendi diinya goriisii cercevesinde farkli prensipler dahilinde ele aldigi bir kavramdir.
Henri Desroche ve Ernest Bloch, umudu sirasiyla din sosyolojisi ve felsefe dahilinde yorumlamaya ¢alismiglardir.
Desroche ve Bloch’un savundugu umut kavraminin kaynagi, isleyisi ve etkileri kolektif ve toplumsaldir.
Desroche’a gore, umut mecazi bir kurtulug halatinin mahiyetini tasidig: gibi, din kaynakli olan umut, kolektif bir
tasavvur, canli bir bekleyis ve genellesmis bir litopya yaratilmasi islevine sahiptir. S6z konusu Fransiz diisiiniire
gore, umut, bilhassa ana akim dinlerden tiiremis ve kagak dinler diye tabir ettigi, azinlik mezhep ve dini hareketler
icin Utopya yaratma yolunda énemli bir isleve sahiptir. Desroche, (topik ve mesih¢i hareket ve devrimlerin zilim,
direnis ve kurtulus evrelerinden olustugunu belirterek, basariya ulasan ¢ogu iitopik hareketin bir siire sonra
genellikle hayal kirikligiyla sonuglandigi ve s6z konusu siirecin sil bastan her daim ¢ogu toplumda cereyan ettigini
vurgulamaktir. Bloch ise umut ve titopyay: subjektif ve objektif olmak Gzere iki temel kategoriye ayirmaktadir.
Ona gore, subjektif umut toplumun siire¢ boyunca kesintisiz bir sekilde bekledigi kurtariciy1 simgeler. Objektif
umut ise somut, hissedilir ve idrak edilebilir eylemlerden olusur ve her kusakta siibjektif umudun toplumda canli
kalmasini1 saglamaktadir. Desroche ve Bloch, sol goriislii diisiiniirler olsalar da dinin kolektif umut ve utopik
hareketlerin meydana gelmesindeki roline dikkat cekmekseler de onlara gore, kolektif umudun veya ortaya
cikacak itopyanin nihai hedefi dini olmayip, toplumsaldir. Mevlan4, eserlerinde umut ve Utopyaya birgok kez
deginmistir. Mevland, soz konusu kavramlar farkli ve daha ¢ok tasavvufl ¢ercevede ele almistir. O, Desroche ve
Bloch’un aksine umudu anlatmak ve serh etmek yerine umudu dogrudan savunmaktadir. Mevlan&’nin umudunu
farklilastiran bir bagka 6nemli nokta ise, toplumsal ve kolektif olan Desroche ve Bloch’un savundugu umudun
aksine, biiyiik oranda bireysel olmasidir. Mevl&nd’nin ortaya koydugu umut anlayiginin temelini Allah’a duyulan
sevgi ve tevekkiil, sabir, tovbe ve 6liimiin son olmadig gibi dinsel anlayis ve inanislar olugturur. Rumi’nin ortaya
koydugu Utopya veya Utopik hareket, bazi yonleriyle Desroche’un (topik ve mesihgi hareketlerle ilgili belirttigi
evre ve slrece benzerlik gostermektedir. Mevlan&@’nin eserlerinde umut kavramma ve milkemmel bir
gelecek/iitopya diislincesine rastlanmaktadir fakat onun bu kavramlarla ilgili goriisleri net ve diizenli bir kalip
icerisinde degillerdir. Sonug olarak, Mevlan&’nin umut ve iitopyaya olan yaklagimi, onun bir arif, asik ve sOff
kimligine sahip bir sahsiyet oldugu ger¢egi dikkate alinarak yorumlanmalidir.
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Abstract

The translation of the "Masnavi-ye Ma'navi"-Spiritual Verses, and "Divan-e Shams-e Tabrizi"-The
Works of Shams Tabriz, faces many challenges. These challenges include linguistic and cultural
differences, linguistic and literary complexities, and different interpretations of mystical and
philosophical concepts. Translators should translate carefully and with deep knowledge of the source
and target languages and familiarity with Rumi's historical and cultural contexts. One of the main
problems is the precise transfer of Rumi's mystical and philosophical concepts to another language,
which requires a deep understanding of the concepts and the ability to express them in an understandable
way for new audiences. To provide a correct translation of the works of Mowlana and Masnavi, one
must have sufficient mastery of Persian literature. Mastering the Persian language and Rumi's poetry
requires a combination of study, practice, and a deep understanding of Iranian culture and history. It is
certain that for such ability, one should study classical texts, use educational resources in classical
literature, If necessary, take advantage of classes and workshops, and finally, study the interpretations
and descriptions of Rumi's works and practice translation can be helpful. This study attempts to study
Masnavi using a research and library study method with a comparative perspective. Different research
methods can translate Rumi's works, including content analysis, stylistic analysis, cultural comparative
analysis, historical analysis, and comparative study of various translations. This study provides a
research and comparative view of the challenges in translating Rumi's works, especially Masnavi
Manavi.

Keywords: Rumi's Masnavi, Meaning, Comparative literature, Translation of Rumi's works
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Ozet

"Mesnevi-ye Ma'navi"-Manevi Ayetler ve "Divan-1 Sems-i Tebrizi"-Sems-i Tebrizi'nin Eserleri'nin
cevirisi birgok zorlukla kars1 karsiyadir. Bu zorluklar arasinda dilsel ve kiiltiirel farkliliklar, dilsel ve
edebi karmagikliklar ve mistik ve felsefi kavramlarin farkli yorumlan yer alir. Cevirmenler dikkatli bir
sekilde ve kaynak ve hedef diller hakkinda derin bilgi sahibi olarak ve Rumi'nin tarihi ve kiiltiirel
baglamlarina agina olarak ceviri yapmalidir. Baslica sorunlardan biri, Rumi'nin mistik ve felsefi
kavramlarinin bagka bir dile tam olarak aktarilmasidir; bu da kavramlarin derin bir sekilde
anlasilmasini ve bunlar1 yeni kitleler i¢in anlasilir bir sekilde ifade etme becerisini gerektirir. Mowlana
ve Mesnevi eserlerinin dogru bir ¢evirisini saglamak i¢in, kisinin Fars edebiyatina yeterli diizeyde
hakim olmasi gerekir. Fars diline ve Rumi'nin siirine hakim olmak, calisma, pratik ve Iran kiiltiirii ve
tarihine dair derin bir anlayigin birlesimini gerektirir. Boyle bir yetenek igin klasik metinleri
incelemek, klasik edebiyatta egitim kaynaklarini kullanmak, gerekirse derslerden ve atdlyelerden
yararlanmak ve son olarak Rumi'nin eserlerinin yorumlarini ve agiklamalarini incelemek ve c¢eviri
pratigi yapmak faydali olabilir. Bu ¢alisma, karsilastirmali bir bakis agisiyla arastirma ve kiitliphane
calisma yontemi kullanarak Mesnevi'yi incelemeyi amaclamaktadir. Igerik analizi, iislup analizi,
kiiltiirel karsilastirmali analiz, tarihsel analiz ve gesitli ¢evirilerin karsilastirmali ¢alismasi dahil olmak
iizere farkli arastirma yontemleri Rumi'nin eserlerini ¢evirebilir. Bu calisma, 6zellikle Mesnevi
Manavi olmak tizere Rumi'nin eserlerini ¢evirmedeki zorluklarin bir aragtirmasimi ve karsilagtirmali
gorliiniimiinii sunmaktadir.

Anahtar kelimeler: Mesnevi, Anlam, Karsilastirmali edebiyat, Rumi'nin eserlerinin ¢evirisi
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S Jlas 4w i3
Oyda yulduzdan-da ortiqdir chiroy,
Oy emas, nozik xayoldir ko ‘kda oy.

S Jale den i
Oy erur yulduzdanam sohibjamol,
Gar tutilsa — sil, golar undan xayol.
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JlS Jlas dea i
Bu talabdir lutfu ijoding sening,
Zulmdin “Yo Rab!” deyish doding sening.
2l S Jale 4
Ne talab bor bizda — ijoding erur,
Ketsa gar zulm, adlu ehsoning erur.
il iy sk )
Bizdagi bu talab ham, ijjodingdan sening
Yo Rab! bedodlikdan xalos adling sening
e b
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Sen agar ogoh Haq Qur onidan,
Nam tuyarsan anbiyoning jonidan .
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Gar panoh topsang haqning quroniga
Qorishgaysan anbiyo ruhiga
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Ozet

Konusmak, susmak ve dinlemek kisinin en temel becerilerindendir. Insanlarin kendi aralarinda saglikl
iletisim kurmalarinda en belirleyici unsurlar bu dinamikler iizerine oturmaktadir. Konusmanin en belirleyici
Ogesi olan dilin ilk ve en 0nemli 6zelligi insanlar arasinda iletisimi saglamasidir. Bir kisinin konugmasi
esnasinda muhatap veya muhataplarin susmasi ve dinliyor pozisyonunda olmasi bu iletisim ve anlagmasinin
saglikli olmasi agisindan gereklidir. Ancak konugmanin zamani, yeri ve lislubu da bu iletisim ve anlagsmanin
onemli bir tarafimt olusturmaktadir. Diger taraftan dinleme pozisyonunda olanin da edilgen bir tavirla
sadece duyma asamasinda kalmayip dinleme ve algilama kanallarim1 agmasi gerekmektedir. Dinlemeye
aktif katilim, s6ziin yerini bulmasinda ve nihai amaca ulagma noktasinda zaruridir.

Mevlana, mutasavvif bir diisiiniir ve sairdir. Onun eserlerinde konusmak, susmak ve dinlemek hususlarinda
oldukga fazla ifade bulunmaktadir. O, bazen kendisine susmayi telkin ederek hakikat bilgilerini anlatmada
kelimelerin yetersiz kaldigimi belirtmektedir. Bazen de susarak kendi i¢ sesine kulak vermenin énemine
isaret etmektedir. Mevlana, tasavvufun onemli diisiincelerinden olan hal dilini de siirlerinin konusu
yapmistir. Buna gore varlik alemindeki canli-cansiz her sey hal diliyle konusmaktadir. Iste susarak,
sessizligi saglayarak can kulagi ile varligin sesini dinlemek gerekir. Bu sesler aslinda hakikatin sesleridir.
Ona gore insanin yaratilmasi gayesi de bu hakikat seslerini dinleyerek tefekkiir etmek ve ibret almak
olmalidir. Mevlana bazen, anlayisi kit olanlarin yaninda konusulmamasi ve susulmasi gerektigi iizerinde
de durmaktadir. Clinkii bu, bosuna zahmet ¢ekmeye, iistelik derin hakikatlerin yanlis anlasilmasina da
neden olabilmektedir.

Anahtar Kelimeler: Konusmak, Susmak, Dinlemek, Anlamak, Mevlana
Abstract

Speaking, remaining silent, and listening are among the most essential skills of a person. These dynamics
are the foundation for healthy communication among individuals. The primary and most significant
function of language, the most defining element of speaking, is facilitating communication among people.
For effective communication and understanding, it is essential that when one person speaks, the others
remain silent and actively listen. However, the timing, place, and tone of speech also play a crucial role in
ensuring successful communication and understanding. On the other hand, those in the listening position
should not merely hear passively but must open their listening and comprehension channels. Active
participation in listening is indispensable for the message to find its place and achieve its intended purpose.

Maulana, a Sufi thinker and poet, frequently addresses the topics of speaking, silence, and listening in his
works. At times, he advises himself to remain silent, emphasizing that words cannot convey the truths of
existence. At other times, he highlights the importance of listening to one's inner voice through silence.
Maulana also explores the "language of the state" (hal dili), a significant concept in Sufism, in his

1 Prof. Dr., Firat Universitesi insan ve Toplum Bilimleri Fakiiltesi Tiirk Dili ve Edebiyati Blim, Elazig
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poetry. According to this idea, everything in the universe, whether living or Non-living communicates
through its state. Thus, by maintaining silence and creating stillness, one can listen with the ear of the
soul to the voice of existence. These voices, in essence, are the sounds of truth.

According to Maulana, the purpose of human creation is to listen to these truths, reflect upon them, and
take lessons. At times, he also underscores the necessity of remaining silent in the presence of those
with limited understanding. Speaking in such cases may lead to unnecessary effort and misinterpreting
profound truths.

Keywords: Speaking, Silence, Listening, and Understanding, Maulana

Giris:

Dinlemek, genel algimizda pasif yani edilgen bir eylem olarak algilanmaktadir. Oysaki igin hakikatinde
dinlemeyi esas itibariyla tefekkiiriin baslangici olarak kabul etmek de miimkiindiir. Dinlemek basit
anlamda sadece herhangi bir sesi/sozii isitmekten ibaret degildir; kiiltiirimiizde sdylendigi gibi, nasil ki
bakmak gormek demek degilse dinlemek de sadece isitmek degildir. Yine kiiltiiriimiizde susup
dinlemenin Onemine binaen “S6z giimiigse siikt altindir.” meshur atasozii yaygin olarak
kullanilmaktadir. Dinlemek, isitmenin 6tesinde sesi/sozii algilama, yorumlama ve bir neticeye ulastirma
ameliyesidir. Mevlana yaklagik yirmi alt1 bin beyitlik meshur “Mesnevi”sine “dinle” anlamindaki
“bisnev” sozii ile baglamaktadir. Eserin basindaki “dinle” hitabi, ciddi bir uyari ile birlikte bir uyanikliga
da ¢agridir. Bu durum, kenarda bir gézlemci olmaktan ¢ok isin i¢ine katilarak onunla hemhal olmanin
da gostergesidir. Aslinda dinlemek, kisinin kendi i¢ sesiyle de konugmasi olarak diigtiniilebilir.

Tasavvufi diisiinceye gore Hak, “a’yan-1 sabite” dedigimiz biitiin varligin sabit gergekliklerine yani
silietlerine “kiin” yani “ol” demistir. Bu s6z, Kur’an’da on iki defa zikredilmektedir. Klasik olarak
sOylenen, Allah bizi yoktan yaratti, s6zii mutasavviflar tarafindan eksik ve yanlis kabul edilir. Zira Allah
icin yok diye bir sey s6z konusu olamaz. Mutasavviflara gore Hak, mutlak surette olmayan bir seye ol
demez; Hakk’in hitap ettigi Oyle ya da boyle bir muhatabi s6z konusudur. Bunlar da sabit
gercekliklerdir. Bu mantiga gore ilk yaratilan aslinda s6zdiir. Buna mukabil mevcudat dedigimiz varlik
birimlerinin de ilk fiili isitmek veya dinlemektir. Isitilen “kiin” yani “0l” sdzii, mevcudatta algilama
asamasina gegerek bizatihi uygulanma asamasina ulasmistir. Biitiin bunlarin 1s1¢inda “Mesnevi”’nin
baslangi¢ s6zii olan “bignev”i basit bir, dinle de ibret al, diizleminden daha derinlere tasimak
mimkiindiir:

“Sus, sus ki “kiin-ol” emrinin verdigi saskinlik sozden de iistiin oldu gimdi.” (C2.353)

“Her dem Allah’tan “Elestii” sesi gelir, cevherlerle arazlar da o sesten var olmaktadirlar. Gergi
P34

bunlardan zahiren “Beld” sesi gelmezse de onlarin yokluktan gelmeleri, var olmalart “Beli
demeleridir.” (MCL1. 2110)

“Bu soz can memesinde siittiir. Emen olmadikca giizelce akmiyor. Dinleyen susuz ve arayici olursa
sayleyen olii bile olsa séyler.” (MCL. 2375)

Mevlana, siirlerinde zaman zaman “susmus” anlamina gelen “hamds” kelimesi ve tiirevlerini de
kullanmigtir. Mevlana, bu kelimeyi daha ¢ok hakikati anlatmada sézlerin yetersiz kalmasi {izerine
kullandigim ifade etmektedir. Ancak belki de dile getirilmeyen énemli bir tarafi da tefekkiir boyutudur.
Bazi kaynaklarda Mevlana’nin mahlasi olarak da degerlendirilen bu kelime, Seadet Sihiyeva’ya gore
onun mahlasi degildir: “Kanaatimize gore, Mevlana sirli bir bigime sahip ‘Ham{is’u mahlas gibi degil,
siirine degisik bir bicim ve farkli ifade tarzi getirmek maksadiyla kullanmistir” (2007: 202). Her
haliikarda bu kelime susup dinlemeyi imlemesi agisindan onemlidir. flahi askin vecdi ile cosup
dalgalandiktan sonra derin bir siiktt ve siikiinet iginde susup dinlemek ve tefekkiir etmek, nihai asama
olsa gerekir. Mevlana, 6zellikle “Divan-1 Kebir’de “sus” kelimesini basta kendi nefsine hitap olmak
lizere yaygin bir sekilde kullanmaktadir.

Divan-1 Kebir’in her cildinde ortalama olarak yiiz civarinda “sus” ve “dinle” kelimeleri gegmektedir.
Bunu divanin biitiiniine hasredersek sadece bu eserde alt1 yiiz kere sus ve dinle ikaz ile karsilasiriz.
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Ayni sekilde Mesnevi’de de oldukga fazla bir sekilde s6z konusu hitaplarla karsilasmaktayiz. Buradan
sunu c¢ikarmak miimkiindiir ki, Mevlana sdylenenin idrak edilmesini, tam anlamiyla kavranilmasini
istemektedir:

“Asil seslenen goniildiir, gonliin sesidir beden dagina akseden; ey sese yapisan, sus da sesin geldigi
yere saril.” (DCI. 1646)

“Sus, sus ey dil, siisenlerin dili gibi, nergis gibi giz kesil de bahg¢eye bakadur.” (DC1.2978)
“Sus da harfsiz, dilsiz, o séylesin; zaten dil, o dilse bu dillerin ne degeri kalir ki?” (DC1. 2278)

“Sus da giiciin yeterse manalari harfsiz soyle; harfsiz soyle de soz alanina goniil hdkim olsun.”
(DC1. 2429)

“Bekleyerek, gozetleyerek susmak daha iyi, ciinkii sézde boyuna istirap var; yardim edecek geldi,
yardim edecek geldi, Miisliimanlar yardim isteyin.” (DC1. 1393)

“Astkin susmast daha hostur, denizinse cosup kipiirmesi. Siikiit icinde siylenen sozler, aynada
goriinen sekiller, yiizler gibi daha hostur, daha giizel gériiniir.” (DCI1. 2193)

Mevléana, konusmak/sdylemek, susmak ve dinlemek silsilesini tasavvufun 6nemli bilgilenme asamalari
olan “yakin” bilgisi ile de konumlandirmaktadir. Oyle anlagiliyor ki sdylemek “ilme’l-yakin”, susmak
“ayne’l-yakin”, dinlemek/kavramak ise “hakka’l-yakin” mertebelerine karsilik gelmektedir:

“Atesin varhigimi sozle bildin, bu varliga sézle yakin hdsil ettinse pismeyi iste, sozde kalma.
Yanmadik¢a o bilgi, aynel yakin degildir. Bu yakin’i istiyorsan atese dal. Kulak, hakikate niifuz
ederse goz kesilir. Yoksa soz kulakta kalir, gonle tesir etmez. Bu soziin sonu gelmez.” (MC2. 860)

“O yakin bilgi bana “Sus” dedigi hilde gorme hirst “hayrr, cog!” demekte.” (MC2. 1822)

“Birisi, bilir bir adama sordu: A sozii giizel er, hak nedir, bdtil ne? O er, adamin kulagin tutup bu
batildir dedi, gozse haktir onun her seye yakini vardwr. O, yani duymak, buna nispetle bitildir. Emin
kisi, sozlerin cogu da nispetten ibarettir.” (MC5.3907)

Her Sey O’nu Dinliyor

Mevlana’ya gore sadece canlilar, bahusus insanlar dinlemekle miikellef degildir. Zerreden kiirreye
biitlin varlik alemi ilahi sese kulak vermektedir. Tasavvuf anlayisinda varlik igin, ezelde bir zamanda
Allah’in “kiin/ol” emrine tabi olarak var olmusluk ve bitmislik s6z konusu degildir. Bu anlayisa gore
Allah her an “Kabiz” ismine bagl olarak varligi topyekiin diiriip yok etmekte, “Béasit” ismine bagli
olarak da yeniden yeniye yayarak var etmektedir. Bu durum anin ¢ok kiigiik dilimlerinde seri bir sekilde
devam ettigi i¢in biz her seyi var gibi goriiriiz:

“Her dem Allah’tan “Elestii” sesi gelir, cevherlerle arazlar da o sesten var olmaktadirlar. Gergi
bunlardan zahiren “Beld” sesi gelmezse de onlarin yokluktan gelmeleri, var olmalart “Beld”
demeleridir.” (DC4.2110)

Dinlerin ve diisiince sistemlerinin ¢oguna gore ilk yaratilan soz idi. Tasavvuf anlayisina gére bu soz,
Allah’in “kiin” yani “ol” sozii idi. Buna bagli olarak Allah’in gergekte yok olana “ol” demeyecegi,
nihayetinde Allah’mn bilgisinde ezelden beri var olan varligin sabit gercekliklerine “ol” demesi dile
getirilmektedir. Bu itibarla varlik birimlerin ilk fiili de duymak ve dinlemek olmaktadir:

“Eger cemadat Allah’in “Kiin-ol” emrine vakif olmasalar (ve bu emri duyup, bu emre uyup, varlik
alemine gelmemis bulunsalardi) bu s6z alemde o vakit reddedilirdi.” (DC4.2120)

Her Sey O’nu Anlatiyor

Tasavvufun one ¢ikan varlik anlayisina gore sadece gergek bir varlik vardir. O da viictid-1 mutlak olan
Hak’tir. Onun disinda kalanlara varlik bile denmez; onlar mutlak yokluk olan d4dem-i mutlaktir. Yani
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mevcudat dedigimiz alem, tasavvuf anlayisina gore, var gibi goriinmesini mutlak varlik olan Hakk’a
borg¢ludur. Hak’la alem arasindaki iligki golge sahibi kisi ile golge, aynaya bakan ile aynadaki goriintii
analojileri ile anlatilmaktadir. Kesret ve masiva adlar ile nitelenen unsurlar bir yoniiyle Hakk’in
goriinmesini engelleyen perdeler hitkkmiinde olmakla birlikte, onlar ayn1 zamanda Hakk’in tecellileri
olmak yoniiyle de yon gosteren levhalar gibidir. Dolayisiyla varlik alemindeki her nesne Hakk’in bir
sifatin1 veya ismini tezahiir ettirir. Bu vasiflar itibariyla nesneler kendi hal dilleriyle siirekli bir seyleri
anlatmaktadir. Iste bunlarin hal diliyle anlattiklarim insanlar sadece bilinen kulaklarryla duyup
algilamazlar. Bu sesleri duyabilmek i¢in can kulagi ve gorebilmek i¢in de basiret gozii gerekmektedir.
Kur’an’da da bu minvalde ayetlerin varlig1r s6z konusudur: “Yedi kat gokler ve yer ve bu ikisi
arasindakiler O’nu tesbih ederler; higbir sey yoktur ki O’nu hamd ile tesbih etmesin. Ama siz onlarin
teshihlerini anlamazsiniz. O, Halim’dir, ¢ok bagislayandir.” (Isra, 17/44) (Hadid, 57/1) (Rahman, 29)

“Sus da hikdyelerin dogusunu giinesten duy: o dogu olmasaydi ben zaten dogamaz, soner kalirdim.”

(DC2.3804)
“Sus da susanlarin davulunu dinle; Tanri, yeni bir émiirle giic-kuvvet versin sana.” (DC5.582)
“Yiirii, bir an mezarhiga var da susarak otur. O séz soyleyip duran susmuslart gor!” (MC3.4764)

Mutasavviflar bilinen alemi “alem-i kebir”, insani ise “alem-i sagir” olarak gormislerdir. Yine onlara
gore Allah’in daha kapsamli kitabi Kur’an’a nispetle alemdir. Ancak onu okumak igin ist diizey
donanim gerekmektedir. Tasavvuf anlayisinda, alem kitabinin okunmasi, insanin Allah’in varlik ve
birligine dair delilleri (ayetleri) anlamasi ve tefekkiir etmesi demektir. Buradaki okuma, sadece yiizeysel
bir bakis degil, derin bir idrak ve hikmeti kavrama gabasidir. Insan, evrendeki her varliga bir ‘ayet’ gibi
bakarak, Allah’in sonsuz ilmini ve sanatini kesfetmeye caligmalidir. “Baz1 kelamcilar dlemi Allah
tarafindan yazilan bir kitaba benzetmislerdir. Alemdeki her bir sey bir harftir. Harfler kelimeleri
olusturmak i¢in bir araya gelirler. Kuslar, cicekler, taslar ve agaclar hep harflerden olusmus
kelimelerdir.” (Chittick-Murata, 2000)

“Sus da dinle bahgeden, kuslardan gelen yeni haberleri babacigim; mekdnsizhik dleminden ugarak
bir oktur, gelen.” (DC1.116)

Her Kisinin/Seyin Dinleme, Anlama ve idrak Seviyesi Aym Degildir

Alemde her nesne kendi miktarinca var olur. Bu durum, onlara tahsis eden simirlar igerisinde cereyan
eder. Bunu sadece tiirlerin ve nesnelerin farklilig1 noktasindan da gormemek gerekir. Insanlar arasinda
da anlama ve algilama kapasiteleri agisindan seviye farklari bulunmaktadir. Zira bazilarinda sadece kafa
kulagi mevcutken bazilarinda ayn1 zamanda can kulagi da bulunmaktadir. Zaten hakikat bilgilerini
duyabilmek i¢in mutlaka can kulagi gerekmektedir. Mevlana, bu farkindaligi ve dolayisiyla idrak
seviyesini “samandan daneyi ayirmak” (DC2.200) olarak gérmektedir:

“Ey sasi; bunlart can kulagyla dinle, goziine kulak yoluyla ilag ver!” (DC2.315)
“Hursa diiskiin olan, yiizlerce hikdye dinler de haris kulagina girmez.” (DC2.589)
“Bayezid, o niikteleri dinledi, altin bir kiipe gibi kulagina takn.” (DC2.2250)

Mevlana’nin eserlerinin bazi yerlerinde konusmanin aksiilamel bulmamasi, karsidaki dinleyici
kitlesinin o kapasitede olmamasi durumunda konusmay1 kesip susmanin dogruluguna vurgu yaptigi
goriilmektedir. “Herhangi bir kimse Mushaf ve hadis hafiz1 olabilir; ancak ¢ok az kimse Allah’in ve
Resul’liniin sdylediklerinin hakikatini fehmedebilir. Herkes kendi kabi elverdigi dl¢giide ve nasibince
anlar.” (Chittick, 2010)

“Bir goniil, hayale diistii mii delil getirsen bile hayali artar. Siz, o goniilde illet hdline gelir; gazinin
kilict hirsiza alet olur. Bu takdirde, dyle adama verilecek cevap susmaktan ibarettir. Ahmakla
konusmak deliliktir.” (DC2.2715)

“Herkesin dogru isitmeye kudreti yoktur. Her kusgayiz, bir inciri biitiin olarak yutamaz. Hele olmiis,
citriimiig, hayallere dalmig kor bir kus olursa.” (DC4.2760)
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“Anlatilant anlamaya, soyleneni dinlemeye liyakatin yoksa séz soyleyenin soyleme kabiliyeti seni
goriir anlar... yatar, uyur!” (MC3.3207)

Dinleyen, anlamak ve algilamak i¢in kendini gelistirmeli, bir liyakat kazanmalidir. Konusan ise,
muhatabinin seviyesini fark etmeli ve hakikati, anlamaya hazir olmayan biriyle paylagsmaktan
kacinmalidir. Bu, bilginin ve hikmetin degerini koruma anlayigini da ortaya koyar. Riza Arasteh de bu
hususta Mevlana ile ilgili sunlar1 sdylemektedir: “Mevlana, kendi ruhunun sirlarini kelimelerle ifade
etmenin ¢ok zor oldugunu goérdii. Bunun i¢in ifade vasitasi olarak o, remiz ve kinayeler (allegories),
hikayeler, tasavvurlar (ideation) ve 6rnekler ve tiplemeler (exemplification) kulland1.” (Arasteh, 2000)

“Sus da bunu herkes duymasin; zaten hayrimizi, serrimizi anlayabilecek kim var ki?” (DC2.74)

“Artik, boyle kisiye bir sey soylenemez, ona karst susmak daha iyidir... Ciinkii ahmaklara verilecek
cevap siikiittur.” (MC4.3297)

“Kulak, idrakin bir an icinde gordiigii seyleri, yillarca dinlese bitmez.” (MC4.1885)

“Sus, sirlart soyleme, sus ki ‘min lediin’ sirrina agyar nasil erebilir? Sikintinin anahtaridir sabiwr.”
(DC1.510)

Mevlana’ya gore sz sOyleyen, muhatabinin kapasitesi ve algilamasini dikkate alarak soylemelidir.
Ciinkii dinleyiciye kavrama ve algilama seviyesinin tizerinde s6z sOylemek, adeta bir araca istiap
haddinin iizerinde yiik yiklemek gibidir. Mevlana bu durumu un, su ve hamur baglaminda
kurgulamistir. Bu kurguda dinleyen, hamur gibi sekillenmeye ve yogrulmaya hazir bir kitle olarak tasvir
edilir. Hamurun yogrulabilmesi i¢in suya ihtiyaci oldugu gibi, insanin anlayis1 ve zihinsel gelisimi de
soze, bilgiye ve hikmete baglidir. Dinleyen kisi, ne kadar 6grenmeye ve anlamaya agiksa, s6z de o kadar
etkili olur:

“Dinleyen, hamur yoguranin 6niindeki hamura benzer; s6z de suya benzer. Hamura, ne kadar su gerekse
o kadar su doker.” (Fihimafih 8. B6lim)

Sus ve Dinle

Mevlana’nin siirlerinde siklikla vurguladigi ifadelerden biri de “susun ve dinleyin” uyarisidir.
Kur’an’da A’raf suresi 204. ayette yer alan “Susun, dinleyin” emrini isit, siiktit et. Mademki Allah dili
olamadin, kulak kesil. Séylersen bile sual tarzinda sdz s6yle.” ikazi, Mevlana’nin sik sik bagvurdugu
ve yer verdigi bir ayettir. “imam Riza’dan nakledilen bir hadiste de sdyle buyuruluyor: ‘Siikat hikmet
kapilarindan bir kapidir, her hayrin yol gostericisidir.” (Allame Tabatabai 2004)

“Susun, dinleyin” emrini igit, siikiit et. Mademki Allah dili olamadin, kulak kesil. Soylersen bile sual
tarzinda soz soyle.” (DC2.3455)

Susmak ve dolayisiyla dinlemek, bir tiir i¢sel arinma ve manevi olgunlasma yolu olabilmektedir. Zira,
insan siirekli konustugunda zihinsel ve ruhsal bir kirlilik meydana gelir; susmak ise kisinin kendi i¢
sesini dinlemesine ve i¢ diinyasina yonelmesine olanak tanir. Nitekim tasavvuftaki seyr i siiliik, ayni
zamanda kisinin kendi i¢ diinyasinda yaptigi bir yolculuktur:

’

“Sabir ve siikiit, Allah rahmetine sebep olur. Bu arastirmaysa hastalik nisanesidir. ‘Susun, dinleyin
emrini canla, basla kabul et de sevgilinin miikdfatina erig, rahmetine nail ol.” MC3.2725)

Mevlana, susmanin ve dinlemenin sadece sozlerden uzak durmak olmadigini, kisinin kendisiyle ve ilahi
hakikatle bir biitlin haline gelmesi gerektigine vurgu yapmaktadir. Bu durumun edilgen bir tavir iginde
degil, tabiri caizse aktif bir katilimla gergeklesmesi gerektigini hatirlatir. Siiphesiz bu, kisinin algilama
ve idrak edebilme kapasitesi ile de baglantilidir. Belki bunu bir konsantre olabilme yetisiyle de
degerlendirmek icap etmektedir. Psikolojik olarak, susmak ve dinlemek bireyin kendini anlamasina,
icsel huzuru bulmasina ve empati yetenegini gelistirmesine katki saglamaktadir. Gliniimiizde yapilan
aragtirmalar da bu tiir i¢sel pratiklerin stres seviyelerini azalttigini, zihinsel berrakligi artirdigini ve
duygusal diizenleme becerilerini gelistirdigini gostermektedir. “Insan uyanmak igin Tanrr’yla iliskiye
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girmenin yolunun disarida degil kendi i¢inde, dogrudan dogruya igte oldugu gercegini, goérmek,
anlamak zorundadir.” (Brunton, 1995)

Konusmanmin Hadsizligi-Kelimelerin Yetersizligi

Mevlana’nin, 6zellikle kendisine susmayi telkin etmesi ile de sik sik karsilasmaktayiz. Bunu, hem bir
haddi tecaviiz olarak goriir hem de bu derin ve soyut hikmetleri anlatmada sdzlerin kifayetsizligi
iizerinden degerlendirir. Ilahi olani, ilahi olmayanlarin tam manasiyla ifade edebilmesi ona gore
miimkiin degildir. Kald1 ki insanlarin tesis ettigi dil malzemelerinin de ilahi hikmetleri anlatmada
yetersiz kalmasi tabiidir. Bazi aragtirmacilara gore Mevlana’nin ayni zamanda mahlas olarak da
kullandig1 belirtilen “hamis” kelimesinin bu baglamda kullanildig1 goriilmektedir. Mevlana, sus,
konusma artik diyerek kendi kendisine adeta bir had bildirmektedir:

“Olii gibi sus a goniil; zaten bu dil yiiziinden varlikla tohmetlenmisiz biz.” (DC6.2051)

“Soz soylemek cocukluktur, susmak adamlik, erlik; sen cevik bir Riistem misin? Ne gezer, celik -
comak oynayan bir ¢cocuksun sen.” (DC2.1929)

“A goniil, sus da hep harfsiz konus; neliksiz, niteliksiz dlemden, dilsiz, dudaksiz bahset.” (DC2.3369)

“Yeter, sus da harften anlama kag, niceye dek anlami harflerle emip duracaksin? Disleri cikmayan
cocuklarin harcidir emmek; yigitse somunu isirir.” (DC4.1589)

“Sus ki aklin diline miihiir vurulmustur; yerinde otur, sular karardi.” (DC5.4424)
“Sus ki harften, sesten baska sen, daha yiizlerce likaba binersin.” (DC5.4454)

Avifler, ilahi hakikatleri biisbiitiin diiz ifadelerle anlatmanin sakincalarin1 da dile getirmigler ve bu
hakikatleri birtakim remizlerle anlatmak gerektigini belirtmislerdir. Yine onlara gore “sadece bazi
insanlar, ehl-i rah ve siilik olduklarinda anlayabilirler. Bunlarin disinda hi¢ kimse Mevlevi’ye gore
kuslar dilinin Mantiku t-tayr oldugunu anlayamaz.” (Mutahhari, 1997)

“Sus ki soylenecek seyler, séylenemez zaten; sirrini, can yoluyla soylemek gerek.” (DCS5. 2965).
“Sus ki Tanr1 yemegi, gayb sarabi olmadik¢a su harf, su soz, iki ii¢ bos kdseden ibaret.” (DC2. 3959).
Sonug¢

Mevlana’nin eserlerine baktigimizda onun konusmak, susmak ve dinlemek tizerinde olduk¢a fazla
durdugu goriilmektedir. Konusmayi olumsuzlayan Mevlana, susmanin ve dinlemenin 6nemine sik stk
vurgu yapmaktadir. Aslinda onun olumsuz olarak gordiigii konugsma, laf ve s6z kalabaligina bogulmus
konusmadir. Oysaki varlik aleminde her sey ona gore hal diliyle zaten konusmaktadir. Asil olan bu
konugmay1 duyabilmek ve anlayabilmektir. Kur’an’da gegen “susun ve dinleyin” ayetini de kendine
rehber edinen Mevlana, bu baglamda susmanin ve dolayisiyla dinleyerek idrak seviyesini yiikseltmenin
zaruretini ortaya koymaktadir. Onun bu husustaki ifadelerine baktigimizda, sadece susarak pasif,
edilgen bir tavirla dinlemenin de anlamsiz oldugu gergegine ulagsmaktayiz. Susmak, dil ile susmak
olabilir ancak onun karsisina kalp ve ruh ile yapilan konusmay1 konumlandirmak gerekir. Bu ayni
zamanda, aslinda kisinin kendi i¢ sesini dinlemesi demektir.

Sonug olarak Mevlana, susmayi ve dinlemeyi birkac agidan ortaya koymustur. Oncelikle susma ve
dinlemeyi, alg1 ve idrak seviyesini artirarak varligi, yaraticiy1 bu baglamda esyanin mahiyetini kavrama
yolu olarak gdrmektedir. Yine hakikati bulma yolunda kendi i¢ sesini dinleyerek bir farkindaliga
ulagsmay1 hedeflemektedir. Mevlana, bu hususta sadece diger kisilere degil kendisine de susup
dinlemeyi/diistinmeyi stirekli telkin etmektedir. Bu, ona gore yaratilmanin asil nedenidir. Yine ona gore
yaraticinin da insanlardan istedigi budur. Mevlana varliktaki derin hikmetleri algilama ve kavrama
noktasinda kifayetsiz olanlarin yaninda susmak gerektigini de sik sik vurgular. Bu derin meseleler
herkesin kavrayabilecegi seyler olmadigi i¢in, onlardan gizlemek gerekir. Bunun iki tiirlii zarar s6z
konusudur. Biri bu meseleleri anlamayanlarin mevcut ¢izgilerinden de sapabilme ihtimali, digeri ise
bunun bir zaman kaybi olacagi gergegidir.
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Mevlana’ya gore susmak, ayn1 zamanda tabiri caizse sessizligin sesini dinlemektir. Varlik dlemindeki
olay, olgu ve nesneler kendi miktarlarinca, hal diliyle her an konugmaktadirlar. Susmak, onlarin sesini
duyabilmenin ilk agamasidir. Ancak onlarin sesini duyabilmek i¢in sadece susmak kafi degildir. Bunun
icin kafa g6ziiniin yaninda basiret goziiniin de agik olmasi, kafa kulaginin yaninda hakikat kulaginin da
acik olmasi gerekmektedir. Bu hal ayn1 zamanda bir tefekkiir halidir. Tefekkiir ise kisinin hem kendi i¢
diinyasina hem de dis diinyaya pencere agmasidir.
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Ozet:

Osmanli Imparatorlugu II. Selim’in (nam1 diger Sar1 Selim), saltanati sirasinda, Venediklilerin, Akdeniz
bolgesinde huzuru bozmalar1 iizerine 1571 yilinda Kibris’a sefer diizenleyerek Adanin fethini
gergeklestirdi. Fethin akabinde Osmanlinin siyaseti geregi olarak fethedilen yerlere yeni iskanlar yapilirds;
Kibris’a da Anadolu’dan gelen Tiirkmenlerin yerlestirilmesi kisa siirede saglanmis oldu. Anadolu’dan
getirilmis ve yerlestirilmis olan halk, 6rf ve adetleriyle, diislince ve inanglariyla, kiiltiirleriyle birlikte yasam
tarzlarini siirdiirmeye devam etmislerdir. Basta Alevilik ve Bektasilik ile diger inanglar yaninda Mevlevilik
de 6nemli bir yere sahipti Kibris’ta. Mevlana’nin Konya’da kurdugu ve baslattigi ananeleri gliniimiize dek
siirdiirmiis olan Mevlevilik ve Mevlevi dergahi; yayginlagtirmanin bir iirlinii olarak Konya’dan Kibris’a
gelenler tarafindan Mevlana’y1 da birlikte getirmislerdir. Adada Mevlevi tarikatinin temellesmesi ve
yayginlagsmasi, Mevlana’nin ve Mesnevi’nin halk tarafindan benimsenmesi, anilmasi1 Lefkosa’da fetihten
takriben bir ¢eyrek asir sonra 1607 tarihinde, Lefkosa’nin 6nemli giris kapilarindan biri sayilan Girne
Kapisi’nin hemen ilerisinde solda “Mevlevihane’nin kurulmasi ile olmustur.

Mevlevihane’de tam anlamiyla ayin yapildigi ve bunun; mesnevihani, neyzeni, imami, miiezzini ve
duacistyla bir biitiin olarak tam tesekkiillii etkin bir durumdaydi. Letkosa’daki Mevlevi dergahinin ilk seyhi
olan Sa’ade’d-din ibn Muharrem Konya’dan atanmus biriydi. Mevlevihane adeta bir egitim ve kiiltiir yuvasi
durumundaydi. Nice degerli kisiler, nice sairler yetigsmistir; Miiftii Hilmi Efendi, Handl (Hizir dede),
Kaytazzade Nazim ... vb. Bu sairlerin siirlerinde Mevlana’ya, onun diisiincelerine, ona karsi duyulan
sevgiye sik¢a rastlanmaktadir. Bu ¢alismada yukarda sozii edilenler iizerinde durulacaktir.

Anahtar kelimeler: Lefkosa, Mevlevihane, Mevlana, Mevlevilik
Abstract

During the reign of Selim Il (aka Selim the Yellow), the Ottoman Empire launched an expedition to Cyprus
in 1571 upon the Venetians, disturbing the peace in the Mediterranean region and conquering the island.
Following the conquest, as required by the Ottoman policy, new settlements were made in the conquered
areas; the settlement of Turkmen from Anatolia in Cyprus was also achieved quickly. The people brought
and settled from Anatolia continued maintaining their lifestyles with their customs, traditions, thoughts,
beliefs, and culture. Along with other beliefs, especially Alevism and Bektashism, Muavlavism also had an
essential place in Cyprus. The Muavlavi and Muavlavi Lodge, which have continued the traditions that
Muavlana established and started in Konya until today, brought Muavlana with them as a product of
dissemination by those who came to Cyprus from Konya. The foundation and spread of the Muavlavi order
on the island, the acceptance and commemoration of Muavlana and the Mesnevi by the people took place
in Nicosia in 1607, approximately a quarter of a century after the conquest, with the establishment of the
"Mevlevihane" (Nuavlavi-house) on the left just beyond the "Kyrenia Gate," which was considered one of
the critical entrance gates of Nicosia.

1 Assoc. Prof., Girne American University, Turkish Language Teaching Department, Nicosia- Cyprus
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The Mevlevihane was a fully-fledged and active institution where rituals were held, and its
mesnevihane, neyzen, imam, muezzin, and supplication were all part of it. The first sheik of the
Muavlavi lodge in Nicosia, Sa'ade'd-din ibn Muharrem, was appointed from Konya. The Mevlevihane
was like a center of education and culture. Many valuable people and poets were raised there: Mufti
Hilmi Efendi, Handi (Hizir Dede), Kaytazzade Nazim, etc. In the poems of these poets, Mevlana, his
thoughts, and love for him are frequently encountered. This study will focus on those mentioned above.

Keywords: Nicosia, Mualevi-house, Mualavi, Mualavi order

Hipotez

Kibris Lefkosa Mevlevihanesi, Mevlevilik 6gretisinin adada yayilmasinda ve kiiltlirel bellekte yer
etmesinde 6nemli bir merkez olmus, ayn1 zamanda Mevlana'nin felsefesinin bdlgesel anlamda farkl
dini ve kiiltiirel geleneklerle etkilesiminde bir kdprii gérevi gormiistiir.

1. Kiiltiirel Etkilesim: Lefkosa Mevlevihanesi, Mevlevilik 6gretisini Kibris’a 6zgii kiiltiirel
0gelerle harmanlayarak adanin ¢ok kiiltiirlii yapisina katki saglamustir.

2. Dini ve Sosyal Rol: Mevlevihane, yalnizca bir dini merkez degil, ayni zamanda toplumsal
baris ve hosgorii anlayisini pekistiren bir kurum olarak yerel halk arasinda etkili olmustur.

3. Mevldna’nmin Felsefesi: Lefkosa Mevlevihanesi, Mevlana’nin sevgi, hosgorii ve insan merkezli
Ogretilerini adada yayarak, ada halkinin manevi ve sosyal yasamini sekillendirmistir.

4. Osmanh Kiiltiirel Mirasi: Lefkosa Mevlevihanesi, Osmanli doneminde ada iizerinde Mevlevi
kiiltiiriiniin yayilmasini saglayan 6nemli bir temsil merkezi olmustur ve bu baglamda Osmanli-
Tiirk etkisinin izlerini tagimaktadir.

5. Modern Caga Etkisi: Gliniimiizde Lefkosa Mevlevihanesi, Kibris’ta Mevlevilik mirasinin
korunmasinda ve bu mirasin modern bir baglamda yeniden yorumlanmasinda énemli bir rol
oynamaktadir.

Bu hipotezler, tarihsel belgeler, mimari incelemeler, edebi metinler ve halk arasinda yasayan gelenekler
gibi kaynaklar kullanilarak test edilebilir.

Onsoz

Kibris'in zengin kiiltiirel mirasi, farkli medeniyetlerin tarih boyunca adada biraktigi derin izlerle
sekillenmistir. Bu mirasin énemli bir pargasini, Osmanli doneminde adaya gelen Mevlevilik anlayist ve
bu anlayisin temsil edildigi Lefkosa Mevlevihanesi olusturmaktadir. Lefkosa Mevlevihanesi,
Mevleviligin sadece dini bir 6greti olarak degil, ayn1 zamanda sosyal ve kiiltiirel bir etkilesim aract
olarak Kibris halki {izerinde biraktigi etkiler agisindan incelenmeye deger bir merkezdir. Bu ¢alisma,
Lefkosa Mevlevihanesi'nin tarihsel ve kiiltiirel roliinii, Mevlana'nin felsefesinin bu topraklardaki
yansimalarin1 ve Mevlevilik 6gretilerinin Kibris’a 6zgii bir baglamda nasil sekillendigini ele almay1
amaclamaktadir.

Arastirma, su temel hipotezler {izerine insa edilmistir: Lefkosa Mevlevihanesi, Kibris'ta Mevleviligin
bir merkez {iissii olarak Mevlana'nin sevgi, hosgorii ve insan odakli felsefesini yaymis; ayn1 zamanda
ada halki arasinda bir kiiltiirel ve manevi koprii gorevi gormiistiir. Bu baglamda Mevlevihane’ nin
Osmanli-Tiirk kiiltlirel mirasinin énemli bir yansimasi oldugu ve adanin ¢ok kiiltiirlii yapisina katki
sagladig1 varsayilmaktadir.

Caligmamizda tarihsel belgeler, arsiv kayitlari, mimari incelemeler, edebi metinler ve sozlii tarih
yontemleri bir arada kullanilmigtir. Lefkosa Mevlevihanesi'nin yapisal 6zelliklerini anlamak igin
kapsaml1 bir mimari analiz gerceklestirilmis; Mevleviligin Kibris'taki yeri ve etkisi, yerel halk arasinda
sozlii olarak aktarilan gelenekler ve folklorik unsurlar {izerinden incelenmistir. Ayrica, Mevlana’nin
eserleri ve dgretileri ile bu dgretilerin Kibris baglamindaki yansimalar1 detayli bir literatiir taramasiyla
ele alinmigtir.
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Bu calisma, Lefkosa Mevlevihanesi'nin ve Kibris'taki Mevlevilik mirasinin daha genis bir anlayisla
degerlendirilmesine katki saglamay1 amaglamakta ve bu mirasin modern dénemdeki etkilerini de goz
onlinde bulundurarak, gelecege yonelik yeni sorular ve arastirma perspektifleri sunmayi
hedeflemektedir. Calismanin okuyuculara Mevlevilik gibi derin bir manevi gelenegi ve onun Kibris’taki
izlerini daha iyi anlama firsat1 sunmasini temenni ediyorum.

Giris

Anadolu’da yeni bir bilim, diisiince ve inang dalgasinin olugsmasi Avrupa’nin 6biir ucundan Endiiliis’ten
kalkip Konya’ya gelen Muhyiddin ibn Arabi ve (81. Sam 638/1240) Asya’nin 6biir ucundan Belh’ten
kalkip Konya’ya gelen Mevlana ile ger¢eklesmistir. Bu gii¢li ikilinin tamamlanabilmesi igin
Anadolu’nun 6z evladi Yunus Emre’nin de ortaya ¢ikmasi gerekiyordu. Birinci isim Arapega, ikinci isim
Farsga, {i¢iincii isim de Tiirkge yazarak Islam uygarliginin biitiin giizelliklerini Anadolu insanina ve
evrene sunmuslardir.

Mevlana bilgili bir insan, sair ve diisliniir bir kisilige sahip olarak, fikir ve eserleriyle Tiirk kiiltlirliniin
temel unsurlar1 ve vazgegilmezleri arasindadir. O’nun ruhani varligi cocuk denecek yaslardan itibaren,
ilim, i1ahi agk ve vecd arasinda gidip gelerek sekillenmistir. Mevlana’nin baris¢1 ve birlestirici soylemi,
sadece devrinde degil, cagimizda da en ¢ok ihtiyag duyulan degerleri sembolize etmektedir. Yaratilani
yaratandan &tiirii seven ve sevgisini Islam’in sonsuz hosgoriisiiyle birlestiren Mevlana, gecmiste ve
gilinlimiizde oldugu gibi, gelecekte de manevi varligini biitiin cepheleriyle siirdiirecektir. 13. yy.’dan
baglayarak fikir ve eserleriyle Tirk tefekkiir tarihini taglandiran Mevlana, asirlar boyunca en ¢ok
okunarak takip edilen sahsiyet olmay1 da bagarmustir. (Vakiflar, 2002)

Mevlana Celaleddin Rumi, sagliginda da bir seyh olma amacinin olmadigini biiyiik oglu Sultan Veled’e
sOylemis ve bu bakimdan Sems’in ayriligindan sonra dnce Selahattin Zerkub’a daha sonra Hiisamettin
Celebi’ye tabii olmustur. (Golpiarli, 1983)

Sagliginda, kendisine baglananlar i¢in herhangi bir téren yapmamis, zikir vermemis olan Mevlana,
zamaninda ne kendisinin ne de kendisine baglananlarin 6zel bir giyim kusam1 yoktu. Kendisi {izerine o
zamanlarda ulemalarin giydigi fereci denilen kiyafeti girer geleneksel sarigi sarar ve farkli olarak bir
Belh kiilah1 takardi. Sadece Sems’in ayrilisindan sonra yas olarak beyaz sarigimi koyu mora — ama
siyaha yakin bir koyu mor — ¢evirmigtir. Hatta Mevlana, kiyafet ile irfanin belli olmayacagini soyler,
bir kiyafet kuralina sahip olan tarikatlarinin seyhini de diikkkan a¢an pazarlamacilara benzetirdi. Kendisi,
sadece  kendisine baglanan ve “girag” verilen dervislerine Onii acik bir  giysi
giydirirdi. Mevlevihanelerde kullanilan Destegiil, tennurenin Mevlana ile alakasi yoktur bu
yilizden. Abdiilbaki Goélpimarli bu konu hakkinda su satirlart kaydetmektedir: “Hasili (isin agikgast)
Mevlana, hem giyim — kusam 6zelligi ve merasim (toren) kabul etmemekle, hem de siiltike (bir tarikata
baglanma, manevi olarak baglilik) esas olarak seriata uymay1, agk ve cezbeyi (Allah’1 hatirlayip onun
ad1 ile kendinden gegme) kabul etmekle miisemma yolundan bir Melamet ve irfan eriydi; ask ve cezbe
i¢in de o, sema’1 kabul etmisti.”

Mevlevilik Mevlana’nin vefatindan sonra onu sevenler dostu Hiisameddin Celebi’nin (61. 683/1284)
etrafinda toplandi. Akabinde Osmanli Beyligi’nin ortaya ¢iktigi giinlerde Rumi’nin oglu Sultan Veled
posta oturunca (6l. 712/1312) Mevlevilik tarikatinin olusumu i¢in 6nemli ¢aba sarf etti. Mevlana’nin
tiirbesiyle birlikte olugsmaya baglayan Merkez Dergahtan sonra, Mii’mine Hatun’un kabrinin bitigiginde
yapilan 720/1320 tarihli Karaman Mevlevihane’sini, Manisa (770/1369) Mevlevihanesi takip etti. Fakat
Mevlevilerin Konya disina ¢ikmasi ve organize olmasinda biiylik hamle oglu Ulu Arif Celebi’ye (61.
719/1319) aittir. Boylece Mevlevilik XIV. yiizyilda Anadolu topraklarinda taninan, bilinen bir “yol”
haline geldi.

Mevlevi’ye tarikatina mahsus olan ve Mevlevihane diye isimlenen bu dergahlar Konya’da baslayarak
daha ¢cok Osmanli topraklarinda mekan tutmustur. Bagdat’tan Bingazi’ye, Mekke’den Mostar’a uzanan
bu beldelerde faaliyet gosteren 99 Mevlevihane’nin var oldugu bilinmektedir.

Sultan Veled 1312 yilinda vefat edince yerine oglu Arif Celebi gegmis ve bu asamadan sonra Mevlevilik
tarikatinda babadan ogula uygulamasi baglamistir. Bundan sonra Mevlevilik tarikatinin basina “gelebi”
unvantyla Mevlana soyundan kisiler gegmis, Konya Mevleviligin merkezi olmustur. Arif Celebi,
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Mevlevilik tarikatin1 yayginlastirmayi tek amag haline getirerek Anadolu’daki biricik dinf otorite olma
yolunda basarili adimlar atmasini bilmis ve Anadolu’nun dnemli kiiltiir merkezi sayilan Kastamonu,
Denizli gibi yerlerde zaviyeler agmistir. Anadolu Selguklular ile iyi iliskiler kurarak Mevlevilik
tarikatin1 gercekten de Anadolu’daki dini otorite haline getirmesini saglamistir. Mevlevilik tarikati
14.yy’mn ilk yarisinda ayin, erkan ve kiyafet bakimindan kurulusunu tamamlamis ve 15.yy’a kadar
gelmistir. Ulu Arif Celebi’den sonra gelebilik makamina Semseddin Abid Celebi ve Hiisameddin Vacid
Celebi gelmistir.

Mevlevi’ye tarikatinin zikir meclisi olan sema ise basli basina bir konudur. Sema esnasinda okunan
ayin-i seriflerin giiftesi muhtelif makamlarla bestelenmesiyle ortaya ¢ikan bu saheserlerin, 6zenle
hazirlanmig kiyafetlere biiriinmiis semazenler esliginde okunmasi izleyenleri bagka alemlere tagimakta,
g0z ve kulak yoluyla goniillere ask asilamaktadir. Bu agki, tabiat ve insan agski merhalesini gegtikten
sonra Muhammedi askin kanatlariyla Allah askina dogru u¢makta ve kemale ulagmaktadir. Boylece
dinin insanogluna kazandirmak istedigi derin cosku yakalanmakta “yasama sevinci” Anka kusu
olmaktan ¢ikmakta “Ballar balin1 buldum kovanim yagma olsun” zirvesine tasimaktadir

Kibris 'ta Mevlevilik: Mevleviligin, Kibris’m Osmanl Idaresine girdigi 1571 yilindan sonra Konya,
Kula, Karaman ve Sivas gibi yerlesim birimlerinden gogiiriilenler tarafindan Kibris’a getirildigi tahmin
edilmektedir. Mevleviligin Anadolu’daki merkezi Konya, Suriye’de Halep ve Kibris’ta ise Lefkosa
Mevlevi Tekkesiydi. Lefkosa sehir merkezinde, Girne Kapida yer alan Lefkosa Mevlevihanesi’nin
ancak bir bolimii gilinlimiize gelebilmistir. Kibris’in fethinden 22 yil sonra 1593 yilinda Kibris
fatihlerinden Arap Ahmet Pasa tarafindan kurulmustur.

Bir sicilde belirtildigine gore; fethin iizerinden g¢eyrek ylizyil bile ge¢meden Lefkosa’nin Girne
kapisindaki bir tekyenin varligindan so6z edilmektedir. Yine, bu tekyenin, Arap Ahmet Pasa vakfi
iizerinde bulundugu da belirtilmektedir.

Bir vakfiyede de Mevlevihane tabirinin agik¢a kullanildigi gérillmektedir:

e Mevlevihane’de tam anlamiyla ayin yapildigi ve bunun mesnevihani, neyzeni, imami, miiezzini
ve duacisiyla bir biitlin olarak yerine getirildigi,

e Bir boliim fukaranin miiessesede barindirildig,

e Her saban aymin on besiyle Asure aymin sonunda Mevlevihane’de zikr i ayin yapildigi
belirtilmektedir.

Fethin tizerinden heniiz kirk y1l gegcmeden Lefkosa’da tam tesekkiillii bir Mevlevihane’nin varligia
bakildiginda Kibris’ta Mevlevilige ne kadar deger verildigi kendiliginden anlagilmaktadir.

Uzerine Lefkosa Mevlevihanesi’nin imar edildigi vakif malin sahibi Arap Ahmet Pasa; Rodos Sancak
Beyi iken Kibris seferine katilmis donanma komutanlarindandir. Adanin imar ve iskaninda gergekten
onemli ve biiyiik hizmetlerine tanik oldugumuz Ahmet Pasa gorev baginda bulundugu bir sirada bir
forsa kafiri tarafindan sehit edilmistir. Mezar1 Lefkosa Mevlevihanesi’nde bulunmaktadir. Lefkosa’da
onun adiyla anilan bir cami bir de mahalle vardir. (Fedai, 1997)

Mevlevi Tekke, Lefkosa surlar iginde Girne Kapisi’'nin hemen ilerisinde yer almaktadir. Hosgoriiye
dayanan Mevlevilik tarikati higbir dini aymrim gdzetmeden tiim diinya insanligina kucak agan ve
tanridan geleni kullaria dagitan hiimanist bir inanca dayanmaktadir. Mevlevihane’nin havlusuna giiney
batidaki climle kapisindan girilmektedir. Kapinin solunda sivri kemerli bir ¢esme yer alir. Barok
ozellikler gdsteren bir kap1 bulunur. Kap1 iizerinde “Ya Hazreti Mevlana” yazilidir. Kapidan L planh
avluya girilir. Avluda mezar taslar sergilenir. Dogu taraftaki yapi kalintilar1 hakkinda bir bilgi yoktur.
Buraya Vakiflar ishani yapilmstir. (Oztiirk, 2003)
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Giineydogudaki kapidan semahaneye girilir. Bu mekéan iki ayakla ikiye boliinmiistiir. Giris boliimiinden
sonra daire planli sema yerine gegilir. Giineyde alg1 bir mihrap, kuzeyde ahsap kafesli mutrip mahfili
bulunur. Mihrabin iizerindeki mihrap ayeti H.1284-M.1867 tarihli olup, Hattat Nazim’a aittir. (Geng,
1998)

Mevlevilik genel anlamda hicbir dini ayirim gozetmeksizin diinya insanligina kucak agan ve tanridan
geleni kullarina dagitan hiimanist bir inanca sahiptir. Sema ayinlerinde donen Mevlevilerin sag
avuclarinin gége, sol avuglarmin ise yere bakmasi “Hak’tan aldigimizi halka sacariz” anlami
tasimaktadir. Mevleviligin kurucusu olan Mevlana’nin 6liimiine (vuslata erigine) denk gelen aralik
aymin 17’inci gecesi “Seb-i Arus” (Gelin Gecesi) sema ayini diizenlenmektedir. Mevlevilikte sema
ayini {i¢ bolimde gergeklesir. Semanin ilk boliimiinde Mevleviler selamlasir. Semahanenin sagi
“Goriinen ve bilinen” bir alem, solu ise “Gériinmeyen ve bilinmeyen” bir alemdir. Ik sema ayini
boliimiinde Mevlevi tanrry1 gorebilme ¢abasi icindedir. Selam {ii¢ turda tamamlanir. Semanin ikinci
boliimiinde Mevlevi artik Tanri’ya daha ¢ok yaklasmistir. Uciincii boliimde de Mevlevi tamamen
tanriin yanindadir. Mevlevi bu son boliimde olgunluga erigsmistir. Semanin son boliimiinde selamlari
kabul eden ve semay1 yoneten postnisin (Mevlevi seyhin) de boylesi manevi duyguyla yiikli olarak
semahanenin ortasina girer ve diger Mevlevilerle birlikte donmeye baslar. Bu doniis mana olarak
Mevlevilerin Tanr1’ya ulagmalarina kadar siirer ve téren Kuran’im okunmasiyla son bulur. Sema yapan
semazenin giydigi kiilah (sikke) “mezar tagini”, hirkas1 “Mezarmi”, ak renkli tennuresi ise Kefenini
sembolize etmektedir. (Yiicel, 1988)

1873 yil1 itibariyle bu tekkede 36 kisi bulunmakta ve sema ayinleri pazar giinleri yapilmaktaydi. 1936
yil1 itibariyle sema ayinleri alt1 haftada bir yapilirdi. Bu ayinleri izlemek isteyenlerin Evkaf Miidiirtine
bagvurup izin almalar1 gerekmekteydi. Tekkenin ellili yillardaki son sema ayinleri cuma giinleri 6gleden
sonra yapilir, yoldan gelip gecenler ise semahanenin parmakliklari 6niine toplanarak diizenlenen sema
ayinlerini oradan izlerlerdi. (Etnografya, n.d.)

Mevlevihane’nin girig cephesi boyunca siralanmis kubbeli alti tirbede onemli Mevlevi kisiler
yatmaktadir. I¢ten kemerlerle birbirine baglanan tiirbelerin sonuncusunun diga agilan kapist vardir.
Tiirbelerin batiya agilan pencereleri bulunur.

Semahaneden tiirbelere geciste ilk mezar son Seyh Selim Dede, ikincisi tekkenin kurucusu Ahmet Pasa,
tictincii seyh Celaleddin Efendi’ye, 10.su Arap Abdullah Efendi’ye, 16.s1 ise Seyh Feyzullah Dedeye
aittir.

Lefkosa Mevlevi Tekkesi ’ne bagl olarak goérev yapan tekkeler arasinda Magusa Kutup Osman
Tekkesi, Limasol Piri Dede Tekkesi, Baf Mehmet Bey Ebubekir Tekkesi ve Asagi Baf Hac1t Mehmet
Buba Tekkesi yer almaktaydi. Bu tekke ve dergdhlarda mesnevi-han olarak gorev yapanlar dogrudan
dogruya Lefkosa Mevlevi Tekkesi seyhine bagliydilar

Mevlevihane’de yetisen ve Lefkosa Mevlevihane’sine gomiilen Mevlevi sairleri arasinda Siyahi
Mustafa Dede, Hizir Handi Dede, Danisi Ali Dede (Ilmi Dede), Mehmet Arif Dede, Sadri Dede ve
Mustafa Dede’nin adlarindan s6z edilmesine karsin bunlarin tiirbelerdeki hangi mezarlara gomiilii
olduklari bilinmemektedir.

1962 yilinda Tekke’de baslayan restorasyon ile sergileme ¢aligmalar1 tamamlandiktan sonra 30.4.1963
tarihinde “Kibris Tiirk Etnografya Miizesi” adiyla hizmete agilir.

1583-1607 yillar1 arasinda tekkede Ibrahim Hatip Efendi ile Hafiz Mustafa Efendi seyhlik yapmuslardir.
1607 yilindan baslayarak tekkedeki seyhlerden Saadettin ibn Muharrem (1607), Siyahi Mustafa Dede
(?-1710), ElI-Ha¢ Mehmet Sadri Dede (1719- ?), Hizir Dede (Handi Dede) Efendi (? — 1727), Mehmet
Arif Dede (1727- 1765), Seyid Abdullah Dede (1765), Mustafa Dede (1765-1766), Feyzullah Dede
(1813 — 1850/51), Mustafa Safvet Efendi (1850/51 — 1957), Konyali Seyh Dervis Ali Dede (29.4.1857
— 9.12.1860), Mustafa Safvet Efendi (9.12.1860- 1894), Dis doktoru Mustafa Saffet Celaleddin’in
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babasi Seyh Mehmet Celaleddin Efendi (20.9.1893 — 22.9.1931), Samli Selim Dede (6.12.1933 —
9.12.1953) ve Hafiz Sefik Efendi’nin adlarindan s6z edilmistir. (Halici, 1974)

Tiirkiye’deki tekkelerin 30.11.1925 tarihinde kapatilmasiyla Mevleviligin merkezi Konya’dan Halep’e
kaydirilmigti. Bu arada Kibrisli Seyh Mehmet Celaleddin Efendi’nin 22.9.1931 tarihinde vefatindan
sonra Tekke’nin mal varliginin i¢inde bulundugu Miistesna Vakiflar (Celalliye Vakfi), Evkaf
Murahhass1 Mehmet Miinir’in (S6r Miinir) talebiyle Evkaf Idaresine devredilirken, Tekke seyhinin de
Konya yerine Halep’ten getirilmesine karar verilir. O sirada vefat eden Seyhin esi Rana Hanim ile dis
doktoru olan oglu Mustafa Saffet Celaleddin Tanul Konya’da ikamet etmekteydi. Boylece Suriyeli seyh
Muhammed Selim Dede (Seyh Samli Selim Dede) 6.12.1933 tarihinde £48 aylik maasla tekkeye seyh
olarak gorevlendirilir, bu gorevi de 6liim tarihi olan 9.12.1953 tarihine kadar siirdiiriir. Selim Dede’nin
vefatindan sonra yerine Seyh Hafiz Sefik Efendi getirilir. (Inalcik, 1973)

Mevlevihane’de yetisen sairler: Uzun asirlar boyunca Tiirk kiiltiiriiniin ve edebiyatinin sekillenmesinde
olumlu ve verimli hizmetleri bulunan Mevleviligin, bu hizmetlerini 6zellikle Mevlevihaneler
araciligiyla yerine getirmis oldugu bilinmektedir. Kibris Lefkose’de kurulan Mevlevihane de uzun
asirlar boyunca Mevleviligin duyus ve diisiiniis sistemini ve dolayisiyla biiyiik diisiiniir Mevlana nin
fikirlerini bu vatan topraginda yasamis olan insanlara ulastirmstir.

1. DANISI ALi DEDE (iLMi DEDE): istanbulludur. Meshur ailelerden sayilan Nevali zadelerden
Ataullah Efendi’nin ogludur. Onun Kibris Lefkose Mevlevihane’sindeki seyhligi cok verimli olmus,
adeta bu Mevlevihane’de bir siir ve insa hareketi dogmustur.

Bezm-i askuiida seniifi meyhdre bir ben bir habdb
Bas acik yalin ayak dvire bir ben bir habdb

2. SiYAHI MUSTAFA DEDE: Kibris’ta dogmustur. Annesi aslen Habesi olup gayet siyah ¢ehreli
oldugundan Siyahi mahlasini se¢mistir. Danisi, Kibris Lefkogse Mevlevihanesi’ne seyh oldugunda ona
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intisab etmis ve ondan “enva’-1 ulim-1 diinyevi ve uhrevi’yi “ve ders-i mesnevi’yi tahsil etmistir.

Hiiveyda olali hatt-1 istivd fark-1 kiilahumda
Ale’l-ars istivd sirrint bulall kiblegdhumda

3. HIZIR HANDI DEDE: Lefkose’de dogmustur. Siyahi Mustafa Dede’ye intisap edip onun yaninda
bulunmustur. Siyahi, Misir’a gidince kendisini bazi iglerin tanzimi igin Istanbul’a géndermis ve Galata
Mevlevihanesi’nde bir miiddet ikamet etmistir.

Koyma ayag bir dem eliiiiden ki is budur
Niig-1 sardb-ndb ide gor Cem-menis budur

4. SADRI DEDE: Asil adi Muhammed’dir. Ulemadan bir zatin oglu olup istanbul’da dogmustur. Bir
miiddet iyi bir tahsil gordiikten sonra Konya’daki “kassam-1 askeri kiittabina re’is” olmustur. Burada
gbrev yapmakta iken Kibris Hankahi’na seyh olarak nakl edilmistir.

Cakler kim sineme ol hanger-i piir-tib acar
Abdur giilzdr-1 gamda san giil-i sirdb acar

Kaytazzade M. Nazim: Eski ve kokli bir Mevlevi ailesine mensuptur. Lefkosa hisarinm on bir
burcundan biri olan Roccas, fetihten sonra bu ailenin adiyla yani Kaytaz Burcu diye bilinmistir. (Fedai,
2002) Kendisi bu tarikata tutkunluk derecesinde bagli ve Mevlana Hazretlerine sonsuz saygisi ve
sevgisi olan birisiydi. Bu duygularini yazmis oldugu siirlerinin ¢ogunda dile getirmistir. Siirlerinin
besinde dogrudan Mevlana’y1 konu ederken on altisinda da bir nedenle Mevlana’dan, Mevlevilikten
ve” Dergah-1 Pir’den séz eder. (iz, 1985)

Nazim Efendi’nin goziinde, saliklere dogru yolu gosteren neydir; goniil ancak “Dergah-1 Pir’e yiiz
stirmekle huzur bulur.

Sadd-y1 neydir ancak sdlikdna hadi vii irsad
Diigiip dergdh-1 pire gark-1 ezvik-1 elest olduk
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Benim bu sen, neseli halimi gérenler gipta edip 6verler. Bunun nedenini sormaya gerek yoktur; ¢iinkii
kaynag1 Hazret-i Mevlana’dir.

Siih-1 tab’timgoren tahsin eder Nazim benim
Berk uran gonliimde dya feyz-i Mevlind midwr

Mesnevisinde nice gergek incilerin dizilmis oldugundan s6z ederek, bu hikmetler hazinesinin Hazret-i
Mevlana’ya ait oldugunu ifade eder.

Mesnevisinde nice diirr-i hakikat mekniin
Malik-i genc-i hikem Hazret-i Mevilanddr

Temiz sdzlerinin Isa’nin nefesi gibi etkileyici oldugundan bahseder.

Nutk-z piki dem-i “Isi gibi te’sir eyler
Seh-i Kerriibi-siyem Hazret-i Mevlanddir

1593/94 yilinda Lefkosa’da insasi yapilan Mevlevihane’nin, Lefkosa’ya girisi saglayan ti¢ onemli
kapidan Girne Kapisi’nin sehre giris caddesinin iizerinde ve solunda yer almaktadir. Uzun yillar
Mevlevi tekesi etkinligini siirdiirmiis hatta cumhuriyetin ilk yillarinda tekke ve zaviyelerin
kaldirilmasindan sonra da Halep’ten gelen seyhlerle etkinliklerine devam etmistir. Yap1 bugiin restore
edilerek miize haline getirilmistir. Mevlevilige ait goriintiileri ve bilgileri ziyaretcilere aktararak
Mevleviligi yasatmaktadir; sema gosterileri ile birlikte. (Sehbenderzade, 2008)

Sonuc¢

Kibris Letkosa Mevlevihanesi, Osmanli doneminde adaya getirilen Mevlevilik anlayiginin 6nemli bir
temsil merkezi olmus ve bu anlayisin Kibris’a 6zgii kiiltiirel, sosyal ve dini yapilarla harmanlanarak
genis bir kabul gérmesini saglamistir. Lefkogsa Mevlevihanesi sadece bir dini yap1 degil, ayn1 zamanda
adanin cok kiiltiirlii mirasinin bir yansimasi olarak toplumsal barig ve hosgoriiniin pekistirildigi bir
egitim ve kiiltlir merkezi olarak hizmet vermistir. Mevlana’nin sevgi, hosgorii ve insan odakli felsefesi,
bu yapr araciligiyla adada manevi bir koprii gérevi gérmiis ve nesiller boyunca toplumsal degerlerin
sekillenmesine katkida bulunmustur.

Adadaki Mevlevi kiiltiirliniin yerel halk arasinda kok salmasi, Lefkogsa Mevlevihanesi’nin 6nderliginde
gergeklesmis; burada yetisen sairler, mutasavviflar ve kiiltiirel sahsiyetler, Mevlana’nin felsefesini
Kibris’a 6zgii bir baglamda sekillendirerek edebiyat ve sanat alaninda kalict izler birakmistir.
Mevlevihanenin Osmanli mirasini yansitan mimari dokusu, tarihsel belgelerle desteklenen islevselligi
ve toplumsal rolii, bu yapinin hem gegmiste hem de glinlimiizde kiiltiirel bellekteki 6nemini korumasini
saglamistir.

Gilinlimiizde miize olarak hizmet veren Lefkosa Mevlevihanesi, sadece ge¢misteki dini ve kiiltiirel
etkinliklerin hatirasin1 yasatmakla kalmayip ayni zamanda Mevlevilik mirasinin modern baglamda
korunmasina ve yorumlanmasina katki sunmaktadir. Bu baglamda Lefkosa Mevlevihanesi, hem
Kibris’taki Osmanli-Tiirk kiiltiirel mirasinin hem de Mevlana’nin evrensel Ogretilerinin giiclii bir
temsilcisidir.
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Abstract:

People’s ability to live in peace and security depends on the individual and society adopting the dominant
values such as helpfulness, solidarity, modesty, empathy, tolerance, contentment, and Patience. With the
development of technology, people have begun to live more comfortably, and as a result, this has allowed
people to access many things they desire instantly. Unfortunately, this has caused dissatisfaction over time,
and thus, people have become consuming almost everything. In the modern lifestyle that has become
monotonous, such as going from one closed space (home) to other closed spaces (school, hospital, cinema,
shopping mall, workplace, and the like), selfishness and insensitivity are increasing, and Patience is
gradually decreasing. Impatience has become one of the fundamental problems of our age.

Mesnevi is a comprehensive work that includes the stories of Maulana Jalaleddin Rumi(1207-1273)
containing religious, mystical advice. This work, consisting of approximately twenty-six thousand couplets,
was greatly appreciated; translations and commentaries were made, Masnevi dictionaries were prepared,
and literature was formed around the Mesnevi.

The study aims to determine the position of Patience in the perception, imagination, and imagination world
of Maulana Jalaleddin Rumi in the context of Mesnevi. The study aims to determine the place and
importance of Patience in our tradition of values education through thoughts on patience education in
Mesnevi. Another aim of the study is to gain an idea about the perception of Patience in the age in which
Mualna lived since it is not possible to think of the poet separately from the mentality of the age in which
he lived and to contribute to the understanding and adoption of this perception of Patience by today’s people.
In the work in question, Maulana Jalaleddin Rumi directly or indirectly associated Patience with many
beings and concepts; he saw Patience as the key to success, happiness, and overcoming trouble, and he
utilized different style features to impart this concept to individuals and society through education. The
article focuses on which beings and concepts patience is associated with in terms of literature in the Masnavi
Sharif. It examines the style in which Maulana Jalaeddin Rumi narrates Patience in the context of value
transfer. After explaining the meaning of Patience, it is attempted to reveal what Patience means in verses
and hadiths, in Sufism culture, and our vocabulary. Then, it is examined within which similes, imaginations,
and conceptions Maulana Jalaleddin Rumi used this concept; the obtained data is interpreted with the help
of graphics, and inferences are made on the subject.

Keywords: Religion and Sufism, Maulana Jalaleddin Rumi, Mesnevi, Education of values, Patience.
Ozet:

Insanlarin toplum iginde huzur ve giiven iginde yasayabilmesi igin yardimseverlik, dayamsma,
alcakgoniilliilik, duygudaslik, hosgori, kanaat, sabir gibi basat degerlerin birey ve toplum tarafindan

' Dr. Milli Egitim Bakanligi, Denizli/Merkezefendi Nalan-Mustafa Kaynak Bilim ve Sanat Merkezi, Denizli-
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benimsenmesi gerekir. Teknolojinin gelismesiyle beraber insanlar daha konforlu yasamaya baslamus,
neticede bu durum onlarin arzu ettikleri pek ¢ok seye aninda erismelerine imkan tanimigtir. Bu husus ne
yazik ki zamanla insanoglunda tatminsizlige sebep olmus boylece insan hemen her seyi tiiketir hale
gelmigtir. Kapali bir mekandan (ev), bagka kapali mekanlara (okul, hastane, sinema, aligveris merkezi, is
yeri ve benzeri) gidip gelmek seklinde tekdiizelesen modern yasam bi¢iminde bencillik ve duyarsizlik
artmakta, sabir ise gittikge azalmaktadir. Maalesef sabirsizlik, ¢agimizin temel problemlerinden biri
olmustur.

Mesnevi, Mevlana Celaleddin-i Rim1’nin (1207-1273) dini tasavvufi 6giitleri iceren kissalarinin yer aldigi
hacimli bir eserdir. Yaklasik yirmi alt1 bin beyitten olusan bu eser ¢ok begenilmis, tercime ve serhleri
yapilmig, Mesnevi sozliikleri hazirlanmis, hasili Mesnevi ¢evresinde bir edebiyat tesekkiil etmistir.

Caligmanin amaci, Mesnevi baglaminda Mevlana Celaleddin-i Rmi’nin algi, hayal ve tasavvur diinyasinda
sabrin konumunu belirlemektir. Mesnevideki sabir egitimi ile ilgili diisiinceler {izerinden degerler egitimi
gelenegimizde sabrin yerini ve dnemini tespit etmek calismanin hedefleri arasindadir. Calismanin bir baska
hedefi ise sanatkari, yasadig1 devrin zihniyetinden ayri diisiinmek miimkiin olmadigindan Mevlana’nin
yasadig1 cagdaki sabir algisi hakkinda fikir edinmek ve bu kavramin giiniimiiz insani tarafindan

anlagilmasina ve benimsenmesine katki saglamaktir.

S6z konusu eserde Mevlana Celaleddin-i RGmi, sabr1 dogrudan veya dolayli olarak pek cok varlik ve
kavramlarla iliskilendirmis; sabr1 bagarinin, mutlulugun, sikintidan kurtulmanin anahtari olarak gérmiis, bu
kavramin egitim vasitasiyla fert ve topluma kazandirilabilmesi igin farkli tslup o6zelliklerinden
yararlanmistir. Makalede Mesnevi-i Serif’te sabrin hangi varlik ve kavramlarla edebi yonden nasil
iligkilendirildigi iizerinde durulmakta, deger aktarimi baglaminda sabrin Mevland Celaleddin-i Rmi
tarafindan nasil bir slupla anlatildigi incelenmektedir. Sabrin anlami agiklandiktan sonra ayet ve
hadislerde, tasavvuf kiiltiirlinde, s6z varligimizda sabrin ne ifade ettigi ortaya konulmaya ¢alisgilmaktadir.
Ardindan Mevlana Celaleddin-i Rimi’nin bu kavrami hangi tesbih, hayal ve tasavvurlar gergevesinde
kullandig: tetkik edilmekte, elde edilen veriler grafik yardimiyla yorumlanmakta ve konu hakkinda
¢ikarimlarda bulunulmaktadir.

Anahtar Kelimeler: Din ve tasavvuf, Mevlana Celaleddin-i Riimi, Mesnevi, Degerler egitimi, Sabir.
Giris:

Cagimizda teknolojik gelismeler insan yasamini kolaylastirmigtir. Fakat bu durum tiikketim ¢ilgiligi, tek
diize yasam, bireysellesme, teknoloji bagimliligi, aile baglarinin zayiflamasi, bireyin kendisine ve iginde
yasadig1 topluma karsi yabancilagmasi dolayisiyla kendisiyle ve toplumla yasadigi catisma, yozlasma ve
ahlaki ¢okiis gibi toplumu temelinden sarsan bazi sorunlara yol agmistir. Akil ve irade sahibi bir varlik olan
insan ailesine, ¢evresine, i¢inde yasadigi topluma, iilkesine ve dogaya karsi sorumluluk tagimaktadir.
Insanlarin bir arada huzur i¢inde yasamasi igin onlara baz1 degerlerin kazandirilmasi gerekmektedir. Bu
degerlerden biri belki de en 6nemlisi sabirdir. Egitim sisteminin hedefi iyi insan, iyi vatandas ve iyi bir
toplum yetistirmektir. Clinkii insanin sahip oldugu degerler, onun tutum ve davraniglarini, verdigi kararlari
etkilemektedir. Bireyin i¢inde yasadigi toplumun degerlerini benimseyebilmesi onun kendisine ve i¢inde
yasadig1 topluma karsi yabancilagmasini 6nlemekte, onun topluma uyumunu kolaylastirmaktadir. AKSi
halde birey hem kendisiyle hem de i¢inde yasadig1 toplumla ¢atisma yasamaktadir. Modern hayatta en sik
karsilasilan problemlerden biri de budur. Ayrica aymi degerlere sahip insanlar arasinda toplumsal
biitiinlesme daha kolay saglanmakta neticede toplum, sorunlar karsisinda birlikte hareket edebilmektedir.

Mevlanad Celaleddin-i Rimi’nin Mesnevisi kissadan hisse gelenegi i¢inde degerlendirebilecegimiz bir
eserdir. Eserin yazilis amaci din ve tasavvuf kisvesi altinda insanin dolayli olarak da toplumun tekamiiliini
saglayarak onu erdemli ve ahlakli kilmaktir: “Mevidnd 'nin seyr ii siilukta bulunanlar icin irsad kitabt
olarak tamittigi MeSnevi bir metnin insan ve toplumu nasil doniistiirebilecegine ornek teskil eder.
Abdurrahman-: Cami 'nin Mevland igin soyledigi “Peygamber degil fakat kitabi vardir” sozii Mesnevi’nin
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bu fonksiyonuna isaret etmektedir” (Ceyhan, 2004). Hz. Mevlana, Mesnevi’nin ilk cildindeki 6ns6zde
eserin bu islevini vurgulamistir: “Siiphe yok ki Mesnevi goniillere sifadir, hiiziinleri giderir, Kur'ant apagik
bir hdle koyar, riziklarin bolluguna sebebolur, huylar: giizellestirir” (Mesnevi, 1/ Onsoz).

Egitim “cevre ayarlamasi yoluyla kisinin davranislarini istendik yonde degistirme ve degerlendirme siireci”
olarak tanimlanabilir (S6nmez, 1991). Mesnevi’yi bir ahlak ve degerler egitimi kitab1 olarak nitelemek
miimkiindiir. Mevlana Celaleddin-i Rimi Mesnevi-i Serif’te birtakim degerleri insanlara asilayarak yediden
yetmise herkesin ahlakim giizellestirmeyi amagladigindan kahramani insan veya hayvan olan ykiilerin
yani sira Sark efsaneleri, peygamber ve evliya kissalarindan yararlanmis, ayet, hadis ve kelamikibar
almtilartyla kazandirilmak istenen degerin mahiyetini ve 6nemini agiklamistir. Mesnevi’nin karakteristik
tislup 6zelligi olarak niteleyebilecegimiz dykiileme modern egitim sisteminde baglam temelli 6grenme,
ornek olay ve benzetisim gibi adlarla egitim-6gretim teknigi olarak tercih edilmektedir. Mevlana soz
konusu eserde kavramlar1 daha etkileyici ve anlasilir hale getirmek igin benzetmelere, metaforlara ve
simgesel anlatima bagvurmus, giinliik yasamdan bazi 6rneklemeler yapmugtir.

Mesnevi’de iizerinde 6nemle durulan degerlerden biri de sabirdir. Mesnevi’de sabir, metaforlar ve farkli
anlatim bigimleri yardimiyla es'tetik ve etkileyici bigimde ifade edilmistir. Bu ¢alismada Mesnevi’den
yapilan alintilar, Veled (Celebi) Izbudak’in Mesnevi terciimesinden alinmaistir.

1. Din ve Tasavvufta Sabir

Tasavvuf Terimleri ve Deyimleri So6zIigli’nde kisinin bagina gelen belalara dayanmasi, Allah’a ibadete
devam etme ve ona isyan etmekten ve giinah islemekten kaginmasina sabir denilmistir (Cebecioglu, 2014).

Dini ve Felsefi Ahlak Liigat¢esi’nde sabir aciya dayanma, akil ve seriatin uygun gérmedigi konularda nefsi
alikoyma, gilinahlardan korunma, nefsin bu yodndeki egilimlerine kargi koyma seklinde agiklanmistir
(Bilmen, 1967). Sabirli olmak, pek ¢ok toplumda ve kutsal kitapta erdemli bir davranis olarak kabul
edilmistir. Islam’da da sabrin miihim bir yeri vardir. Kur’an-1 Kerim’de bu kavrama ¢ok yer verilmistir
(Cagrict, 2008).

islamiyet’e gore diinya hayati Allah’m kullarim imtihan etmesi igindir (Miilk, 67/2, Bakara, 2/155, Al-i
Imran, 3/142, Al-i imran, 3/146, Al-i imran, 3/186, Yianus, 10/14, Had, 11/7, Kehf, 18/7, Enbiya, 21/35,
Mi’mintn, 23/30, Furkan, 25/20, Neml, 27/47, Ankebit, 29/2, Ahzab, 33/11, Zimer, 39/49, Muhammed,
47/31, Hucurat, 49/3, Miilk, 67/2, Cin, 72/17). Genel anlamda diinya hayatinin imtihan1 belaya sabretmek
ve nimete siikretmektir.

Sabir kelimesi Kur’an-1 Kerim’de on bes ayette gecer, ayrica yiize yakin ayette ayni1 kokten gesitli isim ve
fiiller yer alir (Cagrici, 2008). Kur’an-1 Kerim’de insanin yaratilis itibariyla sabirsiz bir varlik oldugu ifade
edilmis (Me’aric, 70/19), Allah’tan sabir ve namazla yardim dilenmesi gerektigi vurgulanmig (Bakara, 2/45
ve Bakara, 2/153), pek ¢ok ayette sabirli olmanin yiice bir davranis oldugu sdylenmis ve sabredenlere
verilecek miikafatlardan bahsedilmistir (Nahl, 16/126, Mii’mindn, 23/110-111, Fussilet, 41/34-35, Furkan,
25/20, Had, 11/115, Yasuf, 12/90, Nahl, 16/96, Nisa, 4/25). Ayrica, Allah’in isimlerinden biri de es-
Sabtir’dur (Cebecioglu, 2014).

Sabir hakkinda pek ¢ok hadis nakledilmistir. Bu hadislerden bazilari sunlardir: “Hig¢ kimseye sabirdan daha
haywl ve genis bir nimet verilmedi” (Buhari, Zekat, 50; Rikék, 20; Muslim, Zekat, 124). “Hayd
imdndandur. Imdn sabrin ve siikriin yarisidir. Allah, Sabiir ve Sekiir’dur” (Buhari, Iman, 16; Miislim, Iman,
12). Enes’in (ra) Restlullah’tan naklettigine gore Allahu Teala soyle buyurmustur: “Herhangi bir sevgili
kulumu gozlerini kaybetmekle sinadigimda eger sabrederse gozlerine karsuik onu cennete koyarim”
(Buhari, Merda, 7). Eb Malik el-Eg’ari’nin naklettigine gore, Restlullah (sav) soyle demistir: “Namaz bir
nurdur, sadaka bir burhandir, sabwr bir 1siktir” (Mislim, Taharet, 1). Cocugunu kaybetmenin acisiyla
aglayan bir kadna Restlullah’in, “Allah tan kork, sabirli ol!” séziine karsilik, “Benim derdimden sen ne
anlarsin!” seklinde tepki gosteren kadin, daha sonra kendisine nasihat edenin Resulullah oldugunu
ogrenince ondan oziir dilemis, bunun iizerine Hz. Peygamber, “Sabuwr ilk sarsinti sirasinda gosterilen
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metanettir ” buyurmustur (Buhari, Cend’iz, 32, 42; Miislim, Cena’iz, 14, 15). Ebi Said Sa’d ibni Malik Ibni
Sinan el-Hudri’den (ra) nakledildigine gére Medineli Miisliimanlardan bazi kisiler Restlullah’tan bir seyler
istediler o da verdi. Sonra yine istediler, Allah resilii bitinceye kadar verdi. Verebilecegi seyler tiikenince
“Yanmimda bir seyler olsaydi onlart sizden esirgemez, verirdim. Kim dilenmekten cekinir, iffetli davranirsa,
Allah onun iffetini arttirr. Kim tokgozlii olmak isterse Allah onlart baskalarina muhtag olmaktan kurtarir.
Kim de sabretmeye gayret ederse, Allah ona sabuwr verir. Hi¢hir kimseye, sabirdan daha haywrli ve biiyiik
bir Litufta bulunulmamistir” (Buhéri, Zekat 50, Rikak 20; Miislim, Zekat 124; Ebt Davud, Zekat 28,
Tirmizi, Birr,77; Nesai, Zekat, 85). “Gercek babayigit, giireste rakibini yenen degil, ofkelendigi zaman
nefsine hdkim olan kimsedir” (Buhari, Edeb 102; Miislim, Birr 106-108).

Bazi mutasavviflara gore diinya hayati ve tasavvufun 6zii sabirdir. EbG Amr bin Nuceyd, tasavvufu Allah’in
emir ve yasaklari altinda sabretmek diye tanimlamistir (Yazici, 1978). Abdullah bin Mes’(id’a gére imanin
yarisi sabir, yarisi siikiirdiir (Cagrici, 2008). Gazzali sikintilara sabretmenin farkli dereceleri oldugunu ifade
etmis, tahammiiliin zor oldugu baslangi¢ seviyesine tesabbur, katlanmanin kolaylastig1 orta seviyeye sabur,
nefsin isteklerinin tam olarak baski altina alindig1 en {ist seviyeye ise riza demistir (Cagrici, 2008). Ebi
Abdullah bin Hafif’in ifade ettigine gore sabreden kisi ii¢ kisimdir: Mutasabbir, sabir ve sabbar (Erginli,
2006).

Ibn Hazm sikintilarin kaynagini toplumsal smiflara gére iige ayirmis, sabrin tanimini buna gore yapmuistir:
Giiglii olanlardan, zayif olanlardan ve esit diizeyde olanlardan gelen sikintilara dayanmak. Ona gore
bunlardan ilkine katlanmak zavallilik, ikincisine dayanmak iyilik ve fazilettir. Sikint1 esit diizeydeki
birinden geliyorsa ve kétiilik yapan bunu istemeden yapmigsa buna tahammiil etmek olgunluk, bilerek
yapmissa buna katlanmak bayagiliktir (Cagrici, 2008). Sehl bin Abdullah Tiisteri’ye gore afiyete ve nimete
sabretmek, belalara sabretmekten daha zordur. Yine sahabelerden bazilari sikintilara katlanabildiklerini
bolluk ve nimetlerle imtihan edildiklerinde ise buna sabredemediklerini sdylemislerdir (Erginli, 2006).
Gazzali’ye gore sabir, din duygusunun nefsin isteklerine direng gostermesidir (Cagrici, 2008). Ciineyd-i
Bagdadi’ye gore sabir, sikintili vakitler geginceye kadar belalara Allah igin katlanabilmektir (Erginli, 2006).
Ibn Ata sabri, nefsin arzularindan uzak durmak diye tarif etmistir ve ona gore sabrin en zor asamasi
istibardir. O, 1stibar1 insanin belalar siikiinetle karsilamasi diye tanimlamistir (Muratoglu, 2018).

Sehl-i Tisteri sabri, belalar kargisinda Allah’tan bir ¢ikis kapisi agmasini beklemek diye tanimlamistir
(Erginli, 2006). ibn Miskeveyh sikintilar karsisinda sabirli olmay1 yigitlik olarak kabul etmistir (Cagrici,
2008). Amr bin Osman, sabri1 Allah’tan gelebilecek her tiirlii belay1 davet edip agirlayabilmek diyerek ifade
etmistir. ibn Ata, sabr1 sikintilar i¢inde edebi muhafaza edebilmek diye tarif etmistir (Erginli, 2006). Haci
Bektas-1 Veli sabri, aklm ilk bekgisi ve imanin yedi muhafizindan biri (Giil, 2018) olarak gormiistiir. Ibn
Atd’ya gore bolluga sikredip sikintilara sabreden dogru insanlardandir. Bollukta simaran, sikintiya
tahammiil edemeyenler ise yalanci insanlardandir (Muratoglu, 2018). Ciineyd-i Bagdadi, sabr1 ac1 bir
icecegi yiiziinii burusturmadan igmeye tesbih etmistir. Sabir bazi sair ve mutasavviflar tarafindan tedavi
icin hazirlanan serbete benzetilmistir. Bu benzetmelerin temeli Arapgada sabirla ayni kokten gelen 6z suyu
ac1 olan ve tababette kullanilan sabir bitkisine dayanmig olmalidir. E1 Okyantisu’l-Basit fi Tercemeti’l-
Kamdsi’l-Muhit adli sozliikkte sabir hakkinda su bilgiler verilmistir: “Bir nev’ act secerin ‘usdresinin
ismidir ki edviyedendir, beyne n-nds bu ismle miite areftir, Tiirki-i kadimde azvay ta’bir olunur” (Miitercim
Asim Efendi, 2013). Ustelik sabur, kisiye sikintilar karsisinda metanet verir. Belalara sabreden kisi bir giin
muhakkak mutluluk ve huzura erecektir. Bu bakimdan sikintili donem aci1, mutluluga ve huzura erisilen
donem ise tathidir.

2. Diger Kavramlarla Iliskisi

Insan, gayb1 bilemez. Bir olay veya durumun insana hayir goriiniip ser, ser goriiniip hayirla neticelenmesi
miimkiindiir. Bu acgidan degerlendirildiginde sabir ve siikiir bazi durumlarda aymi noktada
birlesebilmektedir (Erginli, 2006). Sabir, belalar karsisinda insanin acizligini anlayip Allah’in inayetine
siginmasidir.
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Sabur, insana ait bir hususiyettir. I¢giidiilerine gore hareket ettikleri i¢in hayvanlar i¢in bu kavram gecerli
degildir. Melekler, kamil varlik olduklarindan sabir onlar i¢in de s6z konusu olamaz (Erginli, 2006). Kulun
karsilagtig1 belalar siikiinetle karsilayip kazaya ve kadere isyan etmemesi gerekir. Bu durum, itaat olarak
adlandirilir. Bunun zidd: ise isyandir. Kulun sabretmesi, Allah’in rizasim1 kazanmak i¢in olmalidir. Bu
bakimdan sabir ve riza kavramlari, birbirleriyle alakalidir. Hilm, ziiht, secaat, iffet, itaat, kanaat gibi
kavramlar dogrudan veya dolayli olarak sabirla iligkilidir. Belaya katlanmaya sabir, bunun ziddina cez’
veya hele’ (endise) denir. Savasta karsilasilan zorluklara karsi gosterilen direng cesaret, ziddi ise
korkakliktir. Mal, miilk ve nimetlerin bolluguna sabretmek nefs hakimiyeti, karsit1 ise batar (kibirlenmek,
bobiirlenmek ve kendini begenmek) diye adlandirilmistir. Kisinin 6fkesini yenme konusundaki tahammiilii
hilm, vakar ve teenni; bunun karsit anlamlis1 ise saldirganliktir. insanin musibetleri sizlanmadan
karsilayabilmesi goniil genisligi, bunun karsiti goniil darligidir. Sir saklama konusundaki sabir, kitman-1
sirdir. Gegim sikintisina katlanmak ziiht, karsitt hirstir. Kisinin aza sabretmesi kanaat, kanaat edememesi
ise aggozluliiktiir. Sabrin yeme, igme ve cinsel arzulara karsi olmast iffettir (Erginli, 2006).

Bir isin basartya ulasmasi, kararlilik ve sabir gerektirir. Bu bakimdan sabir, basarinin 6n kosuludur.

Cimriligi mal kaybetme korkusuna sabredememek diye tanimlarsak sabir ve cimrilik arasinda da
bir iliski bulunmaktadir. Hoggoriiyii farkliliklara tahammiil edebilmek diye tarif edebiliriz. Mevlana edebi
tarif ederken edep ve sabir arasinda bir miinasebet kurar. Ona gore edep, “her edepsizin edepsizligine
sabretmektir ” (Mesnevi, 4/ 63). Goriildiigii tizere hemen her kavrami dogrudan veya dolayli olarak sabirla
iligkilendirebilmek miimkiindiir.

Iman emanetini yiiklendigi icin insan rabbine karsi1 sorumludur. Bu gergek, Kur’an-1 Kerim’de su sekilde
ifade edilmistir: “Biz emaneti goklere, yer kiireye ve daglara teklif ettik, ama onlar bunu yiiklenmek
istemediler, ondan korktular ve onu insan yiiklendi. Kuskusuz insan ¢ok zalim, ¢ok bilgisizdir” (Ahzab,
33/72). Sorumluluk tagimak zordur ve sorumluluk sabir gerektirir.

Kur’an-1 Kerim’de (Ytsuf, 12/18; Ydsuf, 12/83), (Me’aric, 70/5) sabirla ilgili olarak gecen ifadelerden biri
de sabr-1 cemildir. Bu ifade bazi miifessirler tarafindan “i¢inde keder bulunmayan sabw” diye
yorumlanmustir (Taberi, 2000).

Havf, mahabbet, tevekkiil, riza ve siikriin sabirla ilgisi bulunmaktadir. Sabr1 nefsin isteklerine gem vurmak
olarak diisiindiigiimiizde sabirdan havfa, havftan mahabbet makamina yiikselmek gerekmektedir (Erginli,
2006). Kaza ve kadere kulun riza gostermesi de sabir kapsaminda degerlendirilmelidir. Kisinin bir olay
veya durumun gergeklesmesi i¢in gerekli olan sartlar1 yerine getirip sonucunu Allah’a birakmasi ve ortaya
¢ikacak duruma sabretmesi, tevekkiildiir. Allah’in rizasina vesile oldugundan sikintilara sabretmek miimin
acisindan nimettir. Tasavvufa gére sabir hususunda ilk makam tevekkiildir. Stkiir, tevekkiilden daha
ustlindiir. Riza, tevekkiiliin zirvesidir ve muhiplerin makamidir (Erginli, 2006). Allah’in emirlerine,
yasaklarina ve belalara sabretmek taattir. Neticesinde kul; takva, ziiht ve sevap elde eder (Erginli, 2006).
Sabir ve siikiir, kulun Allah’in rizasin1 kazanmast i¢in birer vesiledir.

3. Soz Varhgimizda Sabir

Tahammiil, sebat, dayanmak, katlanmak, tahammiil etmek, ¢idamak, ¢idam, turak, tézmek ve doymek s6z
varligimizda sabir kavramimi karsilamak i¢in kullandigimiz ifadelerindendir. Tahammiil; ytliklenme, bir
yiikii tistiine alma, dayanma, katlanma anlamina gelir (Devellioglu, 2003). Cagatay Tiirk¢esi sozliiklerinde
sabr1 kargilayan ¢idam, turak, tozmek ve doymek sozciiklerinin anlami su sekilde agiklanmistir: Fethali
Kagar Liigati’nde ¢idamak fiilinin; “katlanmak, dayanmak, sabretmek” (Rahimi, 2016) Cagatay Tiirkcesi
Sozliigii’nde ¢idamak; “sabretmek, katlanmak” (Unlii, 2013) anlamina geldigi belirtilmistir. Seyh
Siileyman Efendi Liigati’nda ¢idam kelimesinin anlami “sebdt, riistih, sabr, tahammiil, kardr, cidemek”
(Durgut, 1995) seklinde verilmistir.

Cagatay Tiirkcesi Sozliigi’'nde ¢idam “sebat, sabiwr, turak” (Unlii, 2013) denilerek aciklanmis, aym
sozliikte turak kelimesinin anlami su sekilde verilmistir: “Sebat, siikiinet, mevki, vakfe, durum, heyet”
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(Unlii, 2013). Déymek eyleminin anlami Fethali Kacar Liigat’'nda “katlanmak, dayanmak, sabretmek
(Rahimi, 2016) denilerek verilmis; El-Liigatu’n-Nevaiyye ve’l-Istishadatii’l-Cagata’iyye’de tozmek fiili ise
“sabretmek, takat getirmek” (Kacalin, 2011) diye tanimlanmaistir.

Ya sabir, ya sabir ¢ekmek, sabrinin sonuna gelmek, sabrini sinamak, sabrini zorlamak, sabir kiipiine
donmek, sabr1 tasmak, sabr1 tilkenmek, sabir tasi, sabir tas1 catlamak, sabretmek, Eyiip sabri, disini sikmak
sabir hakkinda aklimiza ilk gelen deyimlerdendir. Atasozlerimizde de sabirdan bahsedilmistir: Allah sabirli
kulunu sever. Sabir acidir, meyvesi tatlidir. Sabirla koruk helva olur, dut yaprag: atlas. Sabreden dervis,
muradina ermis. Sabrin sonu selamettir. Sabreyle isine, hayir gelsin basina. Az sabirda, ¢ok keramet vardir.

4. Mesnevi-i Serif’te Sabir

Mesnevi’de bu kavram, insanlar tarafindan kolaylikla anlagilabilsin ve benimsenebilsin diye somutlama ve
ornekleme, dykiileme (tahkiyeli anlatim), benzetme ve metafor, 6giit (nasihat), ayet ve hadis iktibasi gibi
farkli anlatim bigimlerinden yaralanilarak anlatilmistir.

4. 1. Somutlama ve Ornekleme

Somutlama “Soyut bir seyi algilanabilir duruma getirmek; somut gerceklik kazandirmak; somut hdle
getirmek” anlamina gelir (Cagbayir, 2007). Soyut bir ifadeyi daha anlasilir bir bicimde anlatabilmek i¢in
tercih edilen bir diger yontem ise drneklemedir. Cogunlukla 6rnekleme ve somutlama bir arada ve birbirini
tamamlayici mahiyette kullanilmaktadir.

Kavramlarin daha anlasilir bir bicimde ifade edilebilmesi i¢in Mesnevi’de sabir ve sabirsizliktan bahsedilen
boliimlerde somutlama ve 6rneklemelere bagvurulmustur. Her sey ziddiyla kaimdir. Mesnevi’de bu husus
insanin iman ve kiifiir yoniiniin bulundugu ve onun sabir ve hirstan tesekkiil ettigi sdylenerek anlatilmistir:
“Gériiyorsun ya. Bu bir kiside iki is de var. Gah balik oluyor, gdh olta! Yarisi miimin, yarisi kdfir. Yarisi
hirs, yarist sabwr!” (Mesnevi, 21 46).

Sabrin mahiyeti ancak nefisle anlagilabilir. Mevlana Celaleddin-i Rimi bunu Mesnevi’de diisman-ordu
ornegiyle ifade etmistir: “Meylin olmazsa sabrin manasi yok. Diisman yoksa ordu sahibi olmana ne hacet?”
(Mesnevi, 5/ 50).

Mevlana’ya gore zitliklar birbirini cezbetmekte ve bu durum vahdete delalet etmektedir. Mesnevi’de bu
hakikat sabirla da iliskilendirilerek su sekilde somutlastirilmistir: “Yoksul nasil ihsana ve ihsan sahibine
dstksa ihsan sahibi de yoksula dsiktir. Yoksulun sabri ¢oksa ihsan sahibi onun kapisina gelir. Thsan
sahibinin sabri fazlaysa yoksul, onun kapisina varwr. Fakat yoksulun sabri, kemaldir, ihsan sahibinin sabr
ise noksani” (Mesnevi, 1/ 220).

Kanaat, nefsin her seyin fazlasini arzu etmesine tahammiil edebilmektir. Bu bakimdan sabirla kanaat
arasinda bir ilgi vardir. Insan hirs ve tamahtan uzak durmali, i¢inde bulundugu makama kanaat etmelidir.
Bu durum ayakkab1 dikiciligine sabretmeyenin yamaci ve eskici olarak kalacagi sdylenerek ifade edilmistir:
“Simdilik ayakkabi dikiciligine razi ol, sabret yoksa sabretmezsen yamaci, eskici olur kalirsin!” (Mesnevi,
4/ 268).

Gayret eden ve sabreden kisi muhakkak bagariya ulasir. Mevlana bu durumu, eskici 6rnegiyle agiklamigtir.
“Eskicilerde sabir ve hilm olsaydi hepsi de 6grenir, yeni ayakkabt diker, ayakkabici olurlardi” (Mesnevi,
4/ 269). Benzer bir somutlama da ticaret 6rnegi lizerinden verilmistir: “Miisteriyi, sabredenler bulurilar.
Ciinkii onlar, her miisteriye kogsmazilar” (Mesnevi, 5/ 123).

Sabir, insan1 hedefine ulastirir. Mesnevi’de bu durum sabirli kusun biitiin kuslardan daha iyi ugtugu
sOylenerek 6rneklendirilmistir: “Sabirl kus, biitiin kuslardan daha iyi ucar” (Mesnevi, 3/ 150).

Tim giizelliklere sabirla erisilir. Mesnevi’de bu hakikat su drneklemelerle somut hale getirilmistir: “Ayin
gece sabretmesi, onu apaydn bir hile kor. Giiliin dikene sabri, onu giizel kokulu bir hdle getirir. Aslanin
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pislik ve kan iginde kalip sabretmesi, onu deve yavrulariyla doyurur. Peygamberlerin miinkirlere
sabretmesi onlart Tanri hasi yapmuis, sahipkiran etmistir. Kimde bir diizgiin esvap gorsen bil ki onu
sabretmek, ugrasip kazanmakla elde etmistir” (Mesnevi, 6/ 114).

Sabreden kisi bir siire sonra iginde bulundugu durumu kabullenir. Béylece kotii diisiincelerden ve
vesveselerden korunmus olur. Mevlana bu durumu kanat 6rnegi tizerinden anlatmistir: “Sabir sahibi, kendi
kanadni yok farz eder, bu suretle kanadi da onu kétii diisiincelere sevk etmez” (Mesnevi, 5/ 57).

4. 2. Oykiileme (Tahkiyeli Anlatim)

Dogu edebiyat1 geleneginde tahkiyeli anlatim miithim bir yere sahiptir. Mevlana Celaleddin-i Rami
Mesnevi’de oykiileme tekniginden yararlanmis, vermek istedigi mesaji1 6ykii tizerinden iletmistir.

Ornek olay yontemi (vaka ¢oziimlemesi), gercek yasamda karsilasilan veya karsilasilabilecek olan
sorunlarin sinif ortaminda analiz edilmesidir (Onaran, 1971). Benzer sekilde baglam temelli 6grenme
yaklagiminda icerikle gercek yasamdaki olay ve durumlar arasinda ilgi kurulur. Yine benzetisim tekniginde
de bir olay veya durum gergekten yasanmis gibi diisiiniiliip incelenir. Ornek olay, baglam temelli 6grenme
yaklasimi ve benzetisim teknigi yardimiyla 6grenciler bir kavrami veya sosyal bir sorunu kendi yasam
deneyimleriyle iligkilendirerek ¢oziimleme imkani bulmaktadir. Mesnevi’de insanlarin ve hayvanlarin
kahraman olarak se¢ildigi oykiiler lizerinden bazi degerler insanlara aktarilmaya ¢alisilmistir. Burada amag
kazandirilmak istenen degerin etkili ve anlagilir sekilde hedef kitleye aktarilmasi ve hedef kitlenin dykiiden
bir ders ¢ikarmasidir. Asagidaki 6rneklerde, sabirsizlik ve hirsin zararlar ykiileme teknigiyle anlatilmistir:
“Tilki, esegi alip ¢cayirliga gotiirdii. Aslan, ona saldirip paramparga edecekti. Esek, aslandan uzakti. Esegi
goriince hirsindan yaklagmasina sabredemedi” (Mesnevi, 5/ 211). “Esek bir hayli ¢calisti, tilkiden korundu.
Fakat kopek gibi acikmisti, a¢lik kendisine es olmustu. Hirst tistiin geldi, sabri zayifladi. Ekmek sevdast,
nice bogazlar: yurtmistir” (Mesnevi, 5/230).

Mesnevi’de ilahi sirlar1 gizlemeye sabretmenin zorlugunun ifade edildigi bolimde Hz. Ali ile ilgili su
hikaye anlatilmustir: “Ali, bir giin bir kuyuya ah etmis, kuyunun suyu acimig. Su bile Al 'nin ahina tahammiil
edememis. Ali'ye ait bir kuyu hikdyesi daha vardir. Bir giin, Peygamber’in kendisine sdyledigi Tanri sirrina
tahammiil edemeyerek bir kuyuya soylemis. Cobanmn biri, kuyu kenarinda bitmis olan kamislardan birini
kesip kaval yapmus, kaval ¢alarken o sir duyulmaya baslamis” (Mesnevi, 4/ 328).

Mevlana’ya gére sabretmenin en zor oldugu durum asktir. Asik olunca akil devreden ¢ikar, neticede
sabirsizlik ve kararsizlik hali zuhur eder. Mesnevi’de bu durum Oykiileme teknigiyle ifade edilmistir:
“Askin dogdugu gece sabrum 6ldii. O, 6liip gitti. Tanrt sizlere dmiir versin” (Mesnevi, 6/ 330). “Goniilde
bir sabwr vardi, simdi o da kalmadi. Sabrin yerine ask gelip oturdu” (Mesnevi, 6/ 330).

4. 3. Benzetme ve Metafor
4, 3. 1. Benzetme (Tesbih)

Benzetme ve metaforlar, Mesnevi-i Serif’te soyut kavramlarin daha agik ve anlasilir bir sekilde ifade
edilmesi ic¢in kullanilan anlatim bigimlerindendir. Mesnevi’de miiminin belalar Kkarsisinda sabirsizlik
gOstermesi, nohudun ve sair yiyeceklerin tencerede kaynarken sigrayip etrafa sa¢ilmasina tesbih edilmistir:
“Miiminin bir beldya ugrayinca sabwrsizlik edip kagmasi, nohudun ve sair yiyecek seylerin tencerede
kaynarken sicrayip disart ¢cikmaya ¢alismalarina benzer” (Mesnevi, 3/ XII).

Ask, degirmen tasinin altina girmis gibi belalara ugrayip sabretmektir: “Ask yilmaz, camni sakinmaz,
utanma nedir bilmez. Degirmen tasinin altina gitmis gibi belalara ugrar, sabreder” (Mesnevi, 6/ 157).

Sabirsizlik, kisinin goziinii kapaymca yasadigi eleme benzetilmis; goziin i1siktan ayr1 kalmaya
tahammiiliiniin olmadig1 s6ylenmistir: “Géziinti yumdun mu canin kopuyormus gibi bir eleme, bir 1stiraba
diisersin. Goziin, giindiiziin nurundan ayrilmaya sabri yoktur” (Mesnevi, 2/ 7).
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Mesnevi-i Serif’teki sabirla ilgili olusturulan benzetme ve metaforlarin kullanim sikliklari asagida grafikle
gosterilmistir.

Mesnevi-i Serif'te Sabirla ilgili Tesbih ve Tasavvurlar

= Anahtar
= Beygir
= Burak
Cila
= Dag
= Eza
= Giizel bir is
= ihtiyatin eli ayag
= ilag

= Isik

= Kilavuz
= Mana gézetenlerin kiblesi
= Merdiven
= Tanr'nin liitfu
2 ;
Tanri konugu belay! hos tutmak
Sirat kopriisi

= Su

= Sabirsizlik, nohudun ve sair yiyeceklerin kaynayan tencereden sigrayip
etrafa sagcilmasi.

= Ask, degirmen taginin altina girmis gibi belalara ugrayip sabretmek.

= Sabirsizlik, kisinin karanlkta kalinca yasadigi elem.

= Hos bir tilke

= Vasita

Grafik 1: Mesnevi-i Serif’te Sabirla ilgili Tesbih ve Metaforlar
4. 3. 2. Metafor (Mecaz)

Metafor, bir nesnenin bazi yonlerinin baska bir nesneye aktarildigi zihinsel/dilbilimsel siireglerdir (Cebeci,
2013). Monroe Beardsley, metafor i¢in “minyatiir bir siir” demistir (Lakoff ve Johnson, 2015). Metaforlar,
sozctige yeni anlamlar ve gagrisimlar yiikleyerek onu ¢ok anlamli, derinlikli héle getirir; ifadeye estetik bir
boyut kazandirir; duygu, diisiince, kavram ve hayalleri ete kemige biirtindiirtir. Mevlana Celaleddin-i Rami
Mesnevi’de metaforun bu 6zelliklerinden faydalanmis, sabirla ilgili metaforlara siklikla yer vermistir.

4.3.2. 1. Anahtar

Mesnevi’de sabir, genisligin, kurtulusun, gamdan kurtulmanin, sikintinin, darligin, zorluklarin, ferahligin
anahtar1 olarak gorillmiistiir: “Eger korsen kérve teklif yoktur. Degilsen yiirii, var, sabir kurtulusun
anahtaridir” (Mesnevi, 2| 6). “Eger sen, burada miiskiil vaziyete diistiiysen sabret. Sabwr, gamdan
kurtulmak i¢in anahtardir” (Mesnevi, 1/ 234). “O derecede hi¢bir tespih yoktur. Sabret, “Sabuwr Sikintinin,
darligin anahtaridr” (Mesnevi, 21 241). “Bunun i¢in sabwr gii¢ bir sey degildir. Sabret, sabir, gii¢liiklerin,
stkintilarn anahtaridr” (Mesnevi, 3/ 18). “Sabretti, bir miiddet gonlii stkildy, fakat nihayet meseleyi anladi.
Ciinkii sabuwr, genigligin anahtaridir” (Mesnevi, 3/ 150). “Bunun i¢in sabwr gii¢ bir sey degildir. Sabret,
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sabwr, giicliiklerin, sitkintilarin anahtaridir” (Mesnevi, 4/ 18). “Muademki rizki taksim eden o, sikdyet
kiifiirdiir. Sabwr gerektir. Sabir genislige ulasmanmn anahtaridir” (Mesnevi, VI 193). “Sabretti, bir miiddet
gonlii stkildi, fakat nihayet meseleyi anladi. Ciinkii sabwr, genisligin anahtaridir” (Mesnevi, 1V/ 150).
“Stkintidan az agla, sizla. Sabret, sabr, ferahligin anahtari derdik ya!” (Mesnevi, 6/ 309). “Simdi bu sabir
anahtart ne oldu? O tére bozuldu mu? Sasilacak sey!” (Mesnevi, 6/ 309). “Sabret, sabwr sitkintinin
anahtaridir; sabret de: Ferec gibi yiizlerce zahmete, mihnete diisme” (Mesnevi, 6/ 28). “Sabir, sikintinin
anahtaridwr strrina ermek icin giilerek, hoglanarak onun derdini ¢ek” (Mesnevi, 6/ 171).

Mesnevi-i Serif’te “sabir genisligin anahtaridir” (Mesnevi, 1/ 326) ifadesinin hadis oldugu belirtilmigse
de hadis kitaplarinda bu s6ze rastlanamamustir.

4.3.2. 2. Beygir

Sabirla es anlamli olan tahammiil, Arapca’da “I. Tasindi, gog¢ etti. 2. Tahammiil etti; dayand. 3. Giivend;,
itimat etti. 4. Zar zor yiiklendi” (Kanar, 2010) manalarina gelmektedir. Beygir (bargir), yiik hayvan
demektir (Kanar, 2010). Bu bakimdan sabir, beygir olarak tasavvur edilmistir. “Zira Seytan, onu
yoksulluklarla korkutur, sabir beygirini sinirleyip oldiiriir” (Mesnevi, 5/ 9).

4, 3. 2. 3. Burak

Hz. Muhammed’in Mira¢ Gecesi’nde Burak adli binitle gdge yiikselmesi hadisesi animsatilarak sabir,
Burak olarak tasavvur edilmistir. Peygamberimizin sabirla yiicelik buldugu ifade edilmistir. “Mustafa’ya
bak, sabri Burak edindi de bu Burak, onu géklere ¢ekti, ¢ikardi” (Mesnevi, 6/ 315).

4.3.2.4.Cila

Mesnevi-i Serif’te sabir, goniil ve ruh cilasi olarak disiiniilmiistiir: “Ehil olmayanlara sabretmek, ehil
olanlara ciladir. Nerde bir goniil varsa sabirla cilalanir” (Mesnevi, 6/ 162). Hz. Nih kavminin zulmiine
ugramis, tufanla bu halk helak olmustur: “Vaktiyle biz Nith'u kendi kavmine resul olarak gondermistik.
Nith, bin yildan elli yil daha az bir siireyle onlarin arasinda kaldi. Sonunda zuliimlerini stirdiiriirlerken
onlart tifan yakaladi” (Ankebit, 29/14). Mesnevi’de Hz. NGh’un ugradigi cefa animsatilmisg, sabir ruh
cilasi olarak tasavvur edilmistir. “Nizh kavminin cefasiyla Niith 'un sabri, Nith’a ruh cilasi oldu” (Mesnevi,

6/ 163).
4.3.2.5 Dag

Felaketler karsisinda sabreden kisinin durumu, sel, firtina gibi dogal afetlerden etkilenmemesi sebebiyle
dagla iliskilendirilmistir. “Saman ¢opii degil; ilim, sabir ve adalet dagyim. Kasirga dagi kimildatabilir
mi?” (Mesnevi, 1/ 302).

4.3.2.6. Demir Kalkan

Kalkan kigiyi savasta ok, kili¢ ve mizrak darbelerinden korur. Sabir da felaketler karsisinda kisiye metanet
verir, onu basariya ulagtirir, onun felaketlerden etkilenmemesini saglar. Bu bakimdan Mesnevi’de sabir
demir kalkan olarak tasavvur edilmistir: “Babam, sabir demir kalkandir. Tanri, kalkana “Zafer geldi catti”
yazisim yaznugtir” (Mesnevi, 5/ 193).

4.3.2.7. Eza

Belalara sabretmek zordur. Bu sebeple sikintilara sabredilen dénem eza ile iliskilendirilmistir. “Sabretme
ezasina ugramadik¢a karsiliginda bir hayiwr ve miikdfat elde edemezsin” (Mesnevi, 5/ 50).

4.3. 2. 8. Giizel Is ve Siginak

Sabreden kisi sonunda muhakkak basariya ulasir. Ayrica sabir, kisinin belalar karsisinda Allah’in inayetine
siginip onun rizasini elde etmesine vesiledir. Asagidaki sdzde sabir hem giizel bir is hem de siginak olarak
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diistinilmiistiir. Lokman dedi ki: “Sabir da giizel bir is. Her dertte ona siginmak gerek, her gami o giderir’
(Mesnevi, 3/ 151).

4.3.2.9. Hos Bir Ulke

Sabir; elde edilmesi zor bir haslettir. Bu bakimdan Mesnevi’de sabir, kimsenin buyrugu altina girmeyen
hos bir tilke olarak tahayytil edilmistir: “Sabuwr askla bir arada duramaz. Sabir, dsigin feryadina yetisemez.
Sabretme, hog bir iilkedir ama Kimsenin buyrugu altina girmez” (Mesnevi, 6/ 430).

4.3.2.10. ila¢

Sabir, dertler karsisinda kisiyi direngli kilar, hastaliklara sabredince viicut o mikroba karsi bagisiklik
kazanir. Ayrica, Arapga’da sabirla ayn1 kokten gelen 6z suyu aci1 olan ve tababette kullanilan sabir bitkisi
sebebiyle sabir ve ila¢ arasinda bir miinasebet vardir (Semsettin Sami, 1978; Redhouse, 2016). “El-
Okyantisu’l-Basit fi Tercemeti’l-Kamasi’l-Muhit” adli sozliikte sabir kelimesi ile ilgili su agiklama
yapilmistir: “Bir nev’ act secerin ‘usaresinin ismidir ki edviyedendir, beyne’n-nas bu ismle miite’ areftir,
Tiirki-i kadimde azvay ta’bir olunur” (Miitercim Asim Efendi, 2013). Mesnevi’de sabir ilaci, metaforuna
yer verilmistir. “Sabuwr ilaci, gozlerin perdesini de yakar, gogiisleri goniilleri de yarp acar”(Mesnevi, 2/

6).
4.3. 2. 11. Intivatin Eli Ayag

Insanin belaya ugramamak igin tedbirli ve sabirli davranmasi gerekir. Bu bakimdan sabir ihtiyatin eli ayag
olarak tasavvur edilmistir. “Bu pusudan sabir ve ihtiyat etmeksizin kimse kurtulmadi. Sabir da ihtiyatin eli,
ayagidir” (Mesnevi, 3/ 18).

4. 3.2.12. imtihan

Islamiyet’e gore diinya hayati bir imtihandir. Kur’an-1 Kerim’de bu hakikat pek ¢ok ayette dile getirilmistir
(Miilk, 67/2, Bakara, 2/155, Al-i imran, 3/142, Al-i Imran, 3/146, Al-i Imran, 3/186, Yanus, 10/14, Had,
11/7, Kehf, 18/7, Enbiya, 21/35, Mii’mintn, 23/30, Furkan, 25/20, Neml, 27/47, Ankebut, 29/2, Ahzab,
33/11, Zimer, 39/49, Muhammed, 47/31, Hucurat, 49/3, Miilk, 67/2, Cin, 72/17). insanlar diinyada ya
belalarla ya da nimetlerle sinanmaktadir. Bu durum peygamberler igin de gegerlidir. Mevlana Celaleddin-i
Rimi Mesnevi’de peygamberlerin sabir ve vakarlarini sinamak igin Allah’in onlar1 ¢oban yaptigini ifade
etmis, dolayl1 olarak sabir imtihandir metaforuna yer vermistir. “Vekarlari, sabirlart meydana ¢iksin diye
Tanri, onlar peygamber yapmadan ¢oban yapmistir” (Mesnevi, 6 1260).

4.3.2.13. Kilavuz

Mesnevi’de insanin kemale erebilmek ve ylicelebilmek igin sabr1 kendine kilavuz etmesi gerektigi ifade
edilmis, sabir kilavuz olarak diisiiniilmiistiir. “Sabur diisiincesine dalan aklini kendine kilavuz et. Sabir,
kilavuzu, sana kanat olursa canin ars ve kiirsiiniin ta yiicesine ¢ikar” (Mesnevi, 6/ 315).

4, 3. 2. 14. Mana Gozetenlerin Kiblesi

Mevlana’ya gore esas olan manadir, 6zdiir, suret bir gorlintiiden ibarettir. Mesnevi’de bu hakikat su sozlerle
anlatilmistir: “Bu Mesnevi madnddur; feulin, fdildt degil. Sekle aldananlar miicevherlere biiriinmiigler,
mdandya deger verenler ise mdnd denizini bulmuslardir” (Mesnevi, 1/ 219). Mesnevi’de olusturulan
metafora gore sabir, mana gozetenlerin kiblesidir. “Mana gozetenlerin kiblesi sabirdir, surete tapanlarin
kiblesi tastan yapilan suret” (Mesnevi, 6/ 152).

4. 3. 2. 15. Merdiven

Sabir, kisiyi amacina ulagtirir. Bu bakimdan sabir, merdiven olarak tasavvur edilmistir. “Cikacagim yere
sabri merdiven yapar, “Sabir ferahligin anahtaridwr” sirrina ererim” (Mesnevi, 6/ 391).
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4. 3. 2. 16. Swrat Kopriisii

Islami inanisa gére sirat, cehennemin iizerine kurulacak bir kopriidiir. Cennet ehli amellerinin &lgiisiine
gore bu kopriiden kolay gececek, cehennem ehli ise kotii amelleri sebebiyle ayaklari kayip oradan
diiseceklerdir (Giidekli, 2009). Sabir da insanlar1 giizelliklere eristirdiginden sirat kopriisiiyle
iliskilendirilmistir. “Sabir, sirat képriisiine benzer, cennetse obiir tarafta. Her giizelin bir ¢irkin lalasi
vardwr” (Mesnevi, 2/ 241).

4.3.2.17.Su

Su, canlilar i¢in nimettir. Mesnevi’de sabrin su olarak diisiiniilmesi, sabrin neticesinde elde edilen
miikéfatlarla ilgilidir. Sabir bitkisinin ac1 6z suyunun tedavi amach kullanilmas1 (Miitercim Asim Efendi,
2013; Semsettin Sami, 1978; Redhouse, 2016) da bu metaforun olugsmasinda etkili olmus olmalidir. “Sabur
suyun, cennetteki nehirler, cennetin siit irmagi, sevgin, askindir” (Mesnevi, 3/ 282).

4. 3.2.18. Tanrt Konugu

Hz. Eyytb diger ilahi dinlerde oldugu gibi Islamiyet’te de sabrin timsali olarak kabul edilmis, onun bu
ozelligi Sark ve Islam edebiyatinda pek cok eserde vurgulanmustir. Bedenindeki dayanilmaz acilara
sabretmesi sonucu, Allah ona ayagini yere vur su ¢iksin diye buyurmus, ¢ikan sudan igip o suyla yikaninca
sifa bulmus, biitiin dertlerinden kurtulmustur (Albayrak, 1995). Mevlana, sabir timsali Hz. Eyyib’a telmih
yapmis, onun Tanr1 konugu olan belay1 tam yedi yil hos tuttugu sdylenmistir. “Saburli ve her seye razi olan
Eyyib, tam yedi yil Tanrt konugunu, belayt hos tuttu” (Mesnevi, 5/ 300).

4. 3. 2.19. Vasita

Mevlana Celaleddin-i Rimi Mesnevi’de dolayli olarak sabir vasitadir, metaforuna pek c¢ok kez yer
vermistir. Eserde sabir insani yiicelige, maksada, murada, sevgilinin didarin1 gérmeye, kurtulusa, ferahliga,
yoklukta varliga ulastiran bir vasita olarak disiintlmistir. “Peygamberler de dertlere, musibetlere
sabrettiler de o yiizden baglarin yiicelttiler” (Mesnevi, 6/ 132). “Maksada sabirla erigilir, aceleyle degil.
Sabret, dogrusunu Tanrt daha iyi bilir” (Mesnevi, 1/ 319). “Onun igin bir sey sormayayim, sabredeyim de
sabwrla muradima erigeyim dedi” (Mesnevi, 3/ 150). “Sonra yine kendi kendisine dedi ki: Dur hele, sabwr
daha iyi. Sabir, adami maksadina ¢abucak ulastirir” (Mesnevi, 3/ 150). “Sabuwr, gayret perdesi ardindaki
sevgilinin nar gibi yiiziinii, o istegin, o dilegin ikiye ayrilmis saclarimi gérmektedir” (Mesnevi, 3/ 307).
“Arayan nihayet bulur. Kurtulus, sabwrdan dogar” (Mesnevi, 6/ 50). “Sabredersen kotii arkadas iyidir.
Sabir, insamin gogsiinii agar, insani genisletir” (Mesnevi, 6/ 114). “Savasta, zahmet ¢ekmede sabwrli ol da
anbean yoklukta varlik bul” (Mesnevi, 5/167).

4. 4. Ogiit (Nasihat)

Nasihatin amaci insan1 iyilige sevk etmek, onu kétiiliikten uzaklastirmaktir. Islamiyet’te nasihat mithim bir
yere sahiptir. Nitekim Hz. Muhammed, “din nasihattir” (Buhari, Iman, 42; Miislim, iman, 95)
buyurmustur. Genel anlamda Mesnevi-i Serif, bir nasihat kitabidir. Mevlana Celaleddin-i Riami,
Mesnevi’de sabirla ilgili 6giitler vermistir. Bu 6giitlerde dikkati ¢ceken husus, s6ziin etkileyici ve akilda
kalic1 olmasidir. Ogiit verilirken bazi kavramlarin anlami estetik bir bigimde agiklanmistir. Edeple sabir
arasindaki iliskiye vurgu yapan Mevlana Celaleddin-i Rimi, edebi her edepsizin edepsizligine sabretmek
diye tarif etmistir: “Ey miisliiman, edep nedir diye arar sorarsan bil ki edep, ancak her edepsizin
edepsizligine sabir ve tahammiil etmektir” (Mesnevi, 4/ 63).

Nefsin bitmeyen istekleri ancak sabirla dizginlenir. Bu durum Mesnevi’de su sekilde ifade edilmistir:
“Sabirla nefsin belini biik. O, al¢aktir, kotiidiir, iyilik etmeye gelmez ona!” (Mesnevi, 3/ 242).

Sabir, rizkin artmasina vesiledir. Bu hususta Mesnevi’de su 6gitler verilmistir: “Oruca saril, sabret, orucu
terk etme, her an Tanrt rizkimi bekle” (Mesnevi, 5/ 145). “Kim sabrederse rizki gelir yetigir. Calisip
cabalama zahmetine diigmen senin sabirsizligindandir, dedi” (Mesnevi, 5/ 197). “Rizik, sabredenlere ne
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giizel yetisiyor bak” (Mesnevi, 5/199). Mevlana Celidleddin-i Rami’ye gore yoksullugun sebebi
sabirsizliktir: “Kimi a¢, ¢iplak goriirsen bu hali, sabwrsiziigina taniktir” (Mesnevi, 6/ 114).

Insan diinyada ya nimetlerle ya da belalarla sinanir: “Nimet sureti verirse beden siikreder, mihnet sureti
verirse sabreder” (Mesnevi, 6/ 294).

Sabir siirecinde kisi icinde bulundugu sikintidan kurtulmayi hayal eder. Bu durum kisinin zorluklar
karsisindaki direncini arttirir, sabr1 cazip kilar: “Sabir, giizel hayallerle tatllasir. Ciinki her seyden evvel
icinde bulundugun sikintidan kurtulma hayaline diisersin” (Mesnevi, 2/ 46).

Sabir, akil ve irade isidir. Ask, insanin aklim1 basindan alir. Mesnevi’de ayriliga sabretmenin belalara
sabretmekten daha zor oldugu veciz bir sekilde ifade edilmistir. “Zahmete sabretmek, sevgilinin ayriligina
sabretmekten daha kolaydir” (Mesnevi, 5/ 141).

Acelecilik seytanin hilesi, sabir ise insana Allah’in bir litfudur: “Acele, seytanin hilesidir; sabir ve tedbir,
Tanry’min litfu” (Mesnevi, 5/ 193).

4.5. Ayet ve Hadis Iktibaslart

Iktibas, soze estetik deger katmak, anlami kuvvetlendirmek icin ayet ve hadislerden alinti yapmaktir
(Kiileke¢i, 2003). Boylece anlatilmak istenen diisiince saglam bir temele dayandirilmis olur. Mevlana
Celaleddin-i Riimi, Mesnevi’de saburla ilgili ayet ve hadislerden iktibaslar yapmustir. Asr Suresi’nde “Ikindi
vaktine and olsun ki insan ziyandadir ancak inanan ve iyi isler yapanlarla birbirlerini hakla, dogru soz
soylemekle ve sabretmekle tavsiyede bulunanlar miistesna” (Asr, 103/1-3) denilmistir. Mesnevi’de Asr
Suresi’nden iktibas yapilmistir: “Tanrt o surede sabri hakla beraber andi, sabri hakka es etti” (Mesnevi,

5/ 151).

Bakara Suresi’nde “Sabrederek ve namaz kilarak (Allah’tan) yardim dileyin. Siiphesiz namaz, Allah’a
derinden saygt duyanlardan baskasina agir gelir” (Bakara, 2/45), “Ey iman edenler! Sabrederek ve namaz
kilarak Allah’tan yardim dileyin. Siiphe yok ki, Allah sabredenlerle beraberdir” (Bakara, 2/153)
denilmistir. Mevlana Celaleddin-i Rami Mesnevi’de bu ayetlerden iktibas yapmustir: “Her peygamber,
‘Sabir ve namaz hususunda ondan yardim isteyin’ diye ondan berat ve ferman getirmistir” (Mesnevi, 4/
97).

Mesnevi’de sabir gonliin ve gégsiin 15181dir denilmistir. Sabrin 151k olarak tasavvur edildigi bu s6z “Namaz
bir nurdur, sadaka bir burhandir, sabiwr bir isiktir” (Muslim, Taharet, 1) hadisinden iktibastir. “Biitiin dleme
sabredin der; sabir gonliin ve gogsiin is1gidr diye 6giit verirdik ya” (Mesnevi, 6/ 309).

Ali Yardim’in Mesnevi Hadisleri adli eserinde belirttigi mevkaf hadiste Hz. Ali “Bes seyi hafizanizda iyi
tutun: Imdna nisbetle sabir, bedendeki bas durumundadir. Sabri olmayanin iman: da yoktur” buyurmustur
(Beyhaki, Su’abii’l-iman). Mesnevi’de bu mevkaf hadis iktibas edilmistir: “Sabir, iman yiiziinden bas tact
olur. Bundan dolayidir ki sabri olmayanin imani da yoktur” (Mesnevi, 2/ 46). “Hz. Muhammed’in ‘Sabri
olmayann imani yoktur.’ dedigi rivayet edilir” (Mesnevi, 2/ 306).

Sonug:

Sabur, akil ve irade isidir. Asigin akli basindan gider ve onda sabirsizlik ve kararsizlik hali zuhur eder. Bu
bakimdan Mevlana s6z konusu eserde insanin sabretmesinin en zor oldugu durumun ask oldugunu ifade
etmistir.

Bireysel farkliliklar dikkate alinarak farkli egitim-6gretim ortamlarinin olusturulmasi, farkli egitim-6gretim
tekniklerinin kullanilmasi egitimin niteligini arttirmaktadir. Mevlana Celaleddin-i Rimi Mesnevi’de Sabir
egitimi baglaminda bu hususa dikkat ederek dykiileme (tahkiye), somutlama ve benzetme, alintilama ve
ogiit islubu gibi farkli anlatim bigimlerine yer vermistir. Mesnevide kahramanlari hayvan ve insanlardan
secilen Oykiilerde sabir degerinin anlatilmasi, modern egitim sistemindeki 6rnek olay (vaka incelemesi),
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baglam temelli 6grenme yaklagimi ve benzetisim teknigi ile benzerlik tasimaktadir. Ayrica, somutlama ve
ormekleme oOzellikle soyut kavramlarin aktariminda eskiden beri tercih edilen bir egitim-0gretim
yontemidir. Oykiileme tekniginin yer aldig kisimlarda genel olarak sabrin faydasi, sabirsizlik ve hirsin
zararlar1 konusunda hedef kitlenin kissadan hisse ¢ikarmasi amaglanmaistir.

Mevlana’ya gore zitliklar vahdete delalet eder. Bu durum Mesnevi’de sabirla irtibatlandirilarak somutlama
ve Oorneklemelerle ifade edilmistir. Sabrin kisiyi basar1 ve mutluluga ulastiracagi, giizelliklerin ancak sabirla
zuhur edebilecegdi gercegi de somutlama ve drneklemelerle anlatilmistir. Ogiit iislubuyla sabrin rizka vesile
oldugu pek ¢ok kez ifade edilmistir. Mesnevi-i Serif’te sabirla ilgili olarak Asr ve Bakara Suresi’nden ayet,
bazi hadislerden mana ve lafiz iktibaslar yapilmustir.

Mesnevi-i Serif’te en ¢ok anahtar (% 29), vasita (%20) ve cila (%5) ile ilgili metafor olusturulmustur.
Mevlana’ya gore sabir mutlulugun, ferahligin, kurtulusun ve basarinin anahtaridir. Yine iinld
diislinlirimiize gore sabir insan1 yiicelige, hedeflerine, arzularina, sevgilinin didarim1 gérmeye, yoklukta
varliga ulastiran bir vasitadir. Mesnevi’de ifade edildigine gore goniil ve ruh sabirla cilalanir.

Mevlana Celaleddin-i Rlimi s6z konusu eserde Hz. Muhammed’in, Hz. Nuh’un, Hz. Eyy{b’un ve sabirla
ilgili bir 6giidii sebebiyle Hz. Lokman’in adini zikretmistir. Hz. Muhammed’in sabr1 Burak edinip yiicelik
buldugu (Mesnevi, 6/ 315), Hz. Nih’un kavminin zulmiine kars1 sabri ruhuna cila kildig1 (Mesnevi, 6/ 163),
Hz. Eyylb’un yedi yil Tanr1 konugu belay1 hos tuttugu (Mesnevi, 5/ 300) sdylenmistir.

S6z konusu eserde Mevlana sabri anahtar, beygir, Burak, cila, dag, eza, giizel bir is, ihtiyatin eli ayagi, ilag,
151k, kilavuz, mana gozetenlerin kiblesi, merdiven, Tanri’nin Litfu, Tanr1 konugu belay1 hos tutmak, sirat
kopriisii, su, hos bir iilke, vasita; miiminin sabirsizligini nohudun ve sair yiyeceklerin kaynayan tencereden
sigrayip etrafa sagilmasi, sabirsizlig1 kisinin karanlikta kalinca yasadigi elem; aski ise degirmen taginin
altina girmis gibi belalara ugrayip sabretmek olarak gormiistiir. Sonu¢ olarak Mevlana Celaleddin-i Rlimi
sabr1 hayattaki pek c¢ok varlik ve kavramla iligkilendirmis, boylece sabrin insan ve toplum hayatinin
merkezine konumlandirilmasi gereken bir deger oldugunu vurgulamistir.
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Abstract:

When teaching Turkish to foreigners, language courses are organized according to the language levels
determined by the European Language Portfolio, namely A1-A2 (Basic Level), B1-B2 (Intermediate
Level), and C1-C2 (Advanced Level). In these courses, in addition to teaching Turkish to international
students, it is necessary to explain Turkish traditions and culture to them. When teaching Turkish to
international students, concepts such as being a good person and ethical values are presented to them,
sometimes directly and sometimes implicitly. The aim is to find common ground through the universality
of these concepts. From this point, Maulana's fame has crossed continents, and his "seven pieces of advice"
serve as an essential source that we refer to in terms of being virtuous. In our study, we surveyed Mevlana's
seven pieces of advice. In the study, we planned the "seven pieces of advice" for each language level on a
different learning model and a different learning outcome. The dative case, locative case, ablative case,
derivational suffixes, subject-object, and predicate order are examined for A1-A2 levels. At the same time,
topics such as punctuation marks, gerunds, conjunctions, and reduplications are explained for B1-B2 levels;
it is aimed at C1-C2 level students to understand metaphor, simile, abstract meaning and fully comprehend
the seven pieces of advice that are the aim of the study. In this context, our analysis is based on transferring
a fixed text (seven pieces of advice) to students from basic to advanced levels in teaching Turkish to
foreigners.

Keywords: Mevlana, seven pieces of advice, international students, teaching Turkish.

Ozet:

Yabancilara Tiirkce 6gretilirken Avrupa Dil Portfolyosu’nun belirledigi dil seviyelerine gére A1-A2 (Temel
Seviye), B1-B2 (Orta Seviye) ve C1-C2 (ileri Seviye) olmak iizere dil kurslar1 diizenlenir. Bu kurslarda
yabanci uyruklu 6grencilere Tiirkgeyi 6gretmekle beraber onlara Tiirk gelenek ve kiiltiirlinii anlatmak
gerekir. Yabanci uyruklu 6grencilere Tiirkce 6gretilirken onlara bazen direkt bazen de sezdirme yoluyla iyi
insan olma, etik degerler gibi kavramlar da anlatilmaya calisilir. Bu kavramlarin evrenselligi iizerinden
ortak payda da bulusulmaya calismak amaglanir. Bu noktadan hareketle Mevlana’nin iinii kitalar agmig
“yedi 6giidii” erdemli insan olma noktasinda basvurdugumuz 6énemli bir kaynak gorevini {listlenmektedir.
Caligmamizda Mevlana’nin yedi 6giidii izerine bir ¢aligsma gergeklestirdik. Caligmada her dil seviyesi igin
“yedi 6giidii” baska bir grenme modeli ve baska bir 6grenme ¢iktis1 iizerine planladik. A1-A2 kurlar1 i¢in
yonelme hali, bulunma hali, ayrilma hali, yapim ekleri, 6zne-nesne ve yliklemin dizilimi incelenirken, B1-
B2 seviyeleri i¢in noktalama isaretleri, fiilimsiler, baglaclar, ikilemeler gibi konular iizerinden anlatilirken,
C1-C2 seviyesi 0grencilerine de mecaz, benzetme, soyut anlamin anlagilmasi ve ¢aligmanin gayesi olan
yedi 0glidiin tam olarak kavranmasi hedeflenmektedir. Caligmamiz bu g¢ercevede; yabancilara Tiirkge
ogretiminde sabit bir metnin (yedi 6giit) temel seviyeden, ileri seviyeye kadar 6grenciye aktarilmasi tizerine
olusturulmustur.

1 Ogr. Gér., Van Yiziinci Yil Universitesi, Gevas Meslek Yluksekokulu, Van-Turkiye
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Anahtar Kelimeler: Mevlana, yedi 6giit, yabanci 6grenciler, Tiirk¢e 6gretimi.

Giris:

Mevlana Celaleddin Rumi, diisiinceleri ve felsefesiyle diinya genelinde derin bir etki yaratmus bir filozoftur.
Onun ogretileri, sevgi, hosgoril ve insan iliskileri iizerine yogunlasirken, ayni zamanda yagsamin anlamini
da derinlemesine sorgular. Mevlana’nin yedi 6giidi, sadece kisisel gelisim i¢in degil, dil ve kiiltiir 6gretimi
acisindan da zengin bir igerik sunar.

Mevlana sayisiz dgiitleri icerisinden sadece yedi tanesini 6zellikle vurgu yapmigsa bu vurgulanan 6gretiler
aslinda Mevlana’nin biitiin eserlerinin temelini olusturan kuvvetli yargilardir. Mevlana eserlerini
olustururken iletisime girdigi kisinin seviyesine gore climleler kurar. Ama o&zellikle yedi 6glide
baktigimizda anlamsal diizeyde ana dil kullanicilarinin tam olarak mesaji algilayabilecegi ifadeler goriiliir.
Belki de bu baglamda spesifik olarak yaklastigi yargilar da herkesin anlayabilecegi bir yaklasim segmesi
oldukca dikkate degerdir.

Toplumda genellikle kabul gormiis bu yedi 6giidiin aslinda Mevlana’nin bilinen bes eseri Mesnevi, Divan-
1 Kebir, Fihi Ma Fih, Mecdlis-i Seb'a ve Mektiibdt in igerisinde bulunmadigin1 gérmekteyiz. Hatta bu
eserlerin Tiirkce cevirisinde de yedi 6giit siralamasinin olmadig1 goriilmektedir (Argabus, 2007, s. 62).

Mevlana’nin yedi 6giiniin temeline baktigimiz zaman kozmik bir yapi ile karsilasiriz. Bu yapida erdemli
olma kurali islam ahlaki ile dogrudan iliskilendirilmeyip tiim diinya tizerinde bulunan inaniglarin diginda
sadece birey olarak, insan olarak bir uyanis yaratmaya ¢alistigini gérmekteyiz.

Yedi 6giidiin 6zellikle iki noktasi dikkate degerdir: ilki insanin dogasinda var oldugu diisiiniilen erdemlerin
siral1 bir aktarimi, ardindan bu erdemlerin kozmik bir tesbihlendirme ile somutlastirilmasidir (Yaran, 2007,
s. 8).

Yabancilara Tiirk¢e 6gretimine baktigimizda kiiltiirel unsurlardan biri olan kiiltiir aktarimi dil 6gretiminin
onemli noktalarindan olan bu aktarimin planli yapilmasi gerekir. Ciinkii kiiltiir aktarimi hedef dilin ana dille
arasindaki kiiltlirel anlamdaki iliskiyi korumalidir (Aslan, 2007, s. 118).

Mevlana’nin yedi 6giidiine baktigimizda kiiltiir aktarimi noktasinda bireyin kendi i¢ diinyasina yapilan bir
yolculuk olmasi sebebiyle bu kiiltiir aktarimindaki sikintili noktalar1 g6z ardi etmemize sebep olmaktadir.
Calismamizda Mevlana’nin yedi 6giidiinii yabancilara Tiirkge dgretirken nasil daha etkili bir sekilde
kullanacagimizi anlatmaya galistik.

1.“Céomertlik ve yardim etmede akarsu gibi ol.”

Al-A2 Temel Seviye: Temel seviye ogrencilerine ilgili 6giit aktarilirken climlenin daha basit kelimelerle
yenilenmesi gerekir. Ornegin ‘comertlik’ kavramini tam olarak algilayabilmeleri i¢in onlara etkilesim
kurduklar insanlarla kendilerine ait olan egyalar1 paylagmalari anlatilir. Hatta sinif igerisinde ilgili 6rnek
durumlar hakkinda canlandirmalar yapilarak 6gretinin pekistirilmesi saglanir. Sinifta kalemi ya da silgisi
olmayan bir 6grenciye elinde fazla kalem ya da silgi bulunan bir 6grenciden bir tane vermesi istenir. Bu
durumda alic1 roliindeki 6grencinin mutlulugu ve isinin goriilmesi anlatilarak 6grenciye comertlik duygusu
aktarilmis olur. Comert kavrami yerlestirildikten sonra yapim ekini alan kavramin comertlik olarak
degistigi, bu baglamda yardim etme ile iliskilendirilmesi gerektigi anlatilir. Yine yardim etme kavramsal
boyutuyla sinifta drama canlandirma gibi sinif ici etkinliklerle 8grenci aktarilir. Ogiitte benzetme yoniiyle
var olan akarsu gibi ifadesi bu seviye i¢in olduk¢a zorlayicidir. Sadece temel kavramlar 6grenciye aktarilir.

B1-B2 Orta Seviye: Comertlik ve yardim etme kavramlarim bir alt seviyede 6grenen yabanci uyruklu
ogrenciler artik kavramsal boyutta her iki sdzctige de kismen hakimdirler. Bu seviyede daha ¢ok dil bilgisel
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agidan bazi dnermeler aktarilabilir, ‘etmek’ fiilindeki ses degisimi, bulunma hali eki ve son olarak emir
kipinin ‘ol fiili ile birlestirilmesi.

C1-C2 ileri Seviye: Sozciiklerin somut ve soyut karsihiklarmi tam olarak anlayabilen bu seviyedeki
ogrenciler benzetme ydniiyle anlatilmak istenen mesaji tam olarak kavramaktadir. Ozellikle Tiirkgenin séz
varliginda bulunan benzetme yoluyla sdylemin kattig1 anlami bir mantik slizgecinden gegiren yabanci
uyruklu grenciler akarsudaki kesilmeyen akisin, Insanlara yardim etme noktasinda da kesilmeyen bir
diizlem {iizerinde hareket etmesi gerektigi fikrine varir. Bu varsayimda aktarilan 6giidiin hayat boyu
stirdiiriilebilirligi noktasinda 6grenci i¢in bir kilavuz olmasi beklenir.

2. “Sefkat ve merhamette giines gibi ol.”

Al-A2 Temel Seviye: Bu seviyenin temel ¢iktiklarina baktigimizda yabanci uyruklu ogrencilerin
kendilerini ailelerini ve gevresindeki nesneleri tanimaya basladigi iizerine yogunlasilir. Bu noktadan
hareketle ‘sefkat’ ve ‘merhamet’ duygusunun anneyle iliskilendirilmesi, bu iliski {izerine 6grencinin hedef
yargly1 anlamaya yonlendirilmesi dogru bir yol olabilir. Ya da yine bu seviyenin 6grenme ¢iktilarindan
olan ¢evredeki insanlarin yaslari konusuldugunda kendilerinden yasca biiylik insanlara otobiiste yer
vermeleri gerektigi gibi temel 6grenme c¢iktilar1 anlatilip bu duygunun merhametle baglantili oldugu
noktasinda aktarim yapilabilir. Yine bu seviyede Ogrencilere Ogretilen hayvanlar ve onlarin isimleri
tinitesinde sinifa getirilen bir kedi ya da kopek {izerinden sefkat ve merhamet duygusunun anlatilmasi ve
Ogrenciye aktarilmasi beklenebilir.

B1-B2 Orta Seviye: Temel seviyede bahsedilemeyen “giines gibi” ifadesi burada bazi Onermelerle
ogrenciye aktarilmaya calisilir. Ozellikle bir alt seviyede dgretilen sefkat ve merhamet duygusuna ek olarak
burada 6grenciye bu duygularin insanda biraktig1 hissiyat lizerine konusmalar yapilarak, bu duygunun
insanin i¢ini 1sittig1 yiiziinii giildiirdiigii aktarilmaya ¢alisilir. Burada yine degisen ses olaylar1 6giitte var
olan benzetme yonii 6grenciye somutlastirilarak aktarilmaya calisilir.

C1-C2 ileri Seviye: Yabanci uyruklu dgrenci kavramsal karsihigmi buldugu ‘sefkat’ ve ‘merhamet’
duygularinin birbiriyle olan iligkisini tam olarak kavrar. Yasadig: giinliik olaylar igerisinde bu duygularla
defalarca yiizlesir. Bu baglamda bu duygularla bir etkilesime girer. Benzetme yoniinii bir alt seviyede
kavrayan 6grenci burada giinesin insani 1sittig1 ve sefkat merhamet duygusunun da etki ettigi insan1 boyle
1s1tt1ig1 ¢ikarimina gotiiriir. Burada yine sinif i¢i dramalardan faydalanarak birine iyilik yaptiktan sonra hem
tyilik yapanin hem iyilikte bulunanin aldig1 manevi haz bireyin i¢ini 1sitir. Bu haz insanin duygu diinyasini
sicacik yapar. Somut ve soyut kavramlari birbiriyle iligkilendiren ileri seviye 6grencisi bu 6giidiin agik ve
ortiik biitiin mesajlarina erismis olur.

3.” Baskalarinin kusurunu ortmede gece gibi ol.”

Al1-A2 Temel Seviye: Temel seviye dgrencisine bu Ogreti ile ilgili 6gretilebilecek kavramsal karsilik
kendinden hari¢ bagkalarinin oldugu gercegidir. Cokluk eki iizerine bir génderme yapilir.

B1-B2 Orta Seviye: Burada ilgi ekini bulunma ekine ve yine gibi edati izerinden benzetme yoniine asina
olan 6grenci, 6gretinin temel mesajlarini tam olarak kavrayamaz. Bunun i¢in sadelestirme yoluna gidilerek
“bagka insanlarin hatalarin1 hakli sebepler varsa géormemezden gelmemiz” gerektigini aktarabiliriz.
Insanlarin eksi olan yanlis olan taraflarmi hemen baska birine sdylememeliyiz gibi metinde sadelestirme
yoluna giderek 6grenciye aktarim yapilabilir.

C1-C2 ileri Seviye: ‘Kusur’ sozciigiiniin baska insanlarin hatalar1 ya da eksiklikleri oldugunu ve rtmek
fiilinin bu hatalar1 artik gérmemezlikten gelme oldugunu kavrayan ileri seviye 6grencisi gece karanlikta
goremedigimiz birgok olumsuzluga atif yapilarak baska insanlarin da eksik ve kusurlu yanlarini tipki gece
gibi karanlik olup gérmememiz gerektigini anlamasi beklenir.

4. “Hiddet ve asabiyette olii gibi ol.”
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A1-A2 Temel Seviye: Ilgili 6giitte hiddet’ ve ‘asabiyet’ sdzciiklerinin es anlamlis olan sdzciiklerle sinirli
olmak, kizgin olmak gibi ifadeler kullanildig: fiillerle 6gretilerek bir hazirlik yapilir. Burada asabiyette
sOzciigiindeki ses degisimi 6rnek olarak kullanilabilir. Bu ogreti ile beraber asabiyet sozciigliniin es
anlamlis1 bagka bir sdzciikle iletisim kurulup sdzciigiin 6gretilmesine temel atilmig olunur. Bu 6giitte temel
seviye Ogrencisinin kavrayabilecegi sozciik olduk¢a simirlidir ‘6lmek’ fiili 6gretilip daha sonra ‘6li’
sOzciigii ile bagdasim kurulabilir.

B1-B2 Orta Seviye: Orta seviyede 6grenci yine benzetme yoniiyle 6giidiin 6gretilmesine hazirlanir.
Baglayici olarak kullanilan ‘ve’ hiddet, asabiyet, sinirlenme, kizgin olmak gibi sozciiksel onermelerle
Ogrenciye aktarilmaya calisilir.

C1-C2 lleri Seviye: Sozciiksel baglamda karsiligin yerlestiren ileri seviye dgrencisi 6fke ve kizginlikla
yapilan islerin daha sonra insana problem cikardigin1 kavrar. Dolayisiyla sakin kalmanin olaylar
biiylitmemenin hem birey i¢cin hem ¢evresindeki insanlar i¢cin daha huzur verici oldugunu deneme yanilma
ile 6grenir. Bu baglamda ‘0lii gibi’ ifadesinde var olan insanin tepkisiz kalmasi bir 6lii gibi hareket
etmemesi Ofkesini ve kizginligini kontrol edebilmesinin daha sonra ona bir¢ok alanda konfor
saglayacaginin bilincinde olur.

5. “Tevazu ve alcak goniilliiliikte toprak gibi ol.”

Al-A2 Temel Seviye: Bu seviyedeki 6grenciler i¢in benzetme yoniiyle oldukga zor bir 6gretidir. Burada
ogrenciye karsit sozciiklerin 0gretilmesi ve kendi anlam siizgecinde dogru olani belirlemesi beklenir.
Tevazu soOzclginii tek bagina anlatmak yerine zit anlami olan kibir tizerinden bir aktarim
gergeklestirilebilir.

B1-B2 Orta Seviye: Sozctiklerin gergek ve zit anlamlarini 6grenen dgrenci buradan anlamsal kargagadan
biraz daha siyrilmis olur. ligili 6greti baglaclar ve benzetme yoniiyle 6rneklendirilirken, 6te yandan ‘toprak’
sOzcuigliniin anlamsal biitiinliikte nelerle karsilandigi izerinde durulabilir

C1-C2 Tleri Seviye: Artik sozciiklerin kullanim alanlarim1 hakim olan bu seviyedeki dil 6grencilerinin
somutlastirdiklar1 ifadeleri soyut kavram boyutuna doniistiirmeleri beklenir. Topragin aslinda ne kadar
kutsal oldugu insanin topraktan geldigi ve tekrar topraga gidecegi 0gretisi lizerinden aktarim yapilir. Bu
kutsilik lizerinden ‘toprak’ kisilestirilerek tevazu ve algak goniillii sifatlar1 ile nitelendirir. Biitiin anlam
onermelerini birlestirdigimizde her neye sahip olursak olalim ve bir giin elimize firsat gectiginde diinyay1
yonetecek giigte bile olsak herkesin tizerine bastigi toprak gibi tevazu ve hosgorii sahibi olmamiz gerektigi
aktarilmaya calisilir.

6. “Hosgoriiliikte deniz gibi ol.”

Al-A2 Temel Seviye: Bu 6greti de 6zellikle ‘hosgorii” sdzciigiinii tek seferde anlatabilmek oldukga giigtiir.
Burada egitici olarak oncelikle sozciigli kendi iginde parcalart ayirarak aktarmak gerekir. Buna ‘hos’
sOzcugl ogretilerek baglanabilinir. Deniz ve gibi sozciikleri 6grencinin hazirbulunusluguna gore farkl
etkinlikler aracilifiyla 6grenciye aktarilir. Ayrica egitici, smif igerisinde hosgdrii ile davranmasi gerektigi
bir durum igerisinde hemen duyguya atifta bulunarak s6zciigiin 6gretilmesine yonelik ilk adimi atmis olur.
Ciinkli ozellikle temel seviyede drama ile 6gretmek oldukea etkilidir. Sinif i¢i canlandirma bu anlamda
egitmenin isini kolaylastiracaktir.

B1-B2 Orta Seviye: Bu noktada hosgorii ve deniz sdzciiklerinin kavramsal olarak birbiriyle birlestirilmesi
yine egiticinin yonlendirilmesi ile gergeklesebilir. ‘Gérmek’ ifadesi denizin biiyiikliigii gibi kavram
sadelestirme yoluna gidilerek bir iist seviyede sozcliglin tam olarak yerlestirilmesini hazirlik yapilabilinir.

C1-C2 ileri Seviye: Bu seviyeye gelindiginde artik hosgérii sézciigiiniin tam olarak ne oldugunu kavrayan
ve zihninde bunu somutlastiran 6grencinin artik onun deniz gibi benzetme yoniiyle bir bagdagim kurmasi
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beklenir. Kilavuzluk eden egitici burada denizden insanlarin faydalanmasi ama denizin hazinelerinin hig
bitmemesi ya da onu seyrettigimizde bile ruhsal anlamda bir doyum elde ettigimizi aktarabilir.

7. “Ya oldugun gibi goriin ya goriindiigiin gibi ol.”

Al-A2 Temel Seviye: Olmak ve gormek fiilleri 6grenciye Ornekler iizerinden aktarilmaya calisilir.
Baskasina benzemeye calismamak gibi daha somut ifadelerle 6gretenin giris kismu aktarilmis olur.

B1-B2 Orta Seviye: Burada ya...ya baglacini 6grenen 6grenci iki yargidan birini se¢ecegini bilir. Oldugu
gibi gdriinmek ya da baskalarinin onu gordiigii gibi olmak yargilarina varabilir.

C1-C2 ileri Seviye: Anlatilan yargilarin somut ve soyut analizini tam olarak yapabilen bu seviyede
baskalarinin istedigi sekle girilmemesi bir insan kendi artilartyla neyse o kadardir ve baskasimin goziinde
gorilinebilir yargisina varir. Yargisal olarak iki secenegi bir arada sunan bu 6greti de 6grenci kendi kisisel
yolculuguna da bir bakis agis1 kazanir.

Sonug:

Calismada Mevlana’nin yedi 6giidiiniin yabancilara Tiirk¢e 6gretilirken belirlenen temel orta ve ileri seviye
diizeyleri i¢in aktarilmasi iizerinde durulmustur. Varilan noktada gretilerin benzetme yoniiniin hepsinde
tekrar eden bir kavram oldugunu ve her seferinde benzetilen kavramin degistigi goriilmektedir. Yine
Ogretilerin ¢cogu emir kipiyle yazilmistir. Dil 6gretilirken bazen sezdirme bazen direkt yollar denenir.
Yapilan ¢alismada 6zellikle temel seviyede sezgisel bir alt yapi olusturularak ogretilerin 6n hazirligi
yapilmis olur ardindan orta seviyede daha ¢ok dgretilerin dilbilgisel uzantilarina bakilarak onlar hakkinda
genel bir yargi olusturulur. Son olarak ileri seviyede 6grencinin artik bu soyut kavramlar1 kafasinda tam
olarak somutlastirdig1 ve temel seviyeden baslayarak kismen maruz birakildig1 sézciiklerin artik zihninde
tam olarak yerlestigi ve anlamsal biitiinliik noktasinda oldukga etkili bir bicimde kavradigi goriilmektedir.

Dil 6grenme seriiveninde Ozellikle iletisim noktasinda 6grencilerin isini kolaylagtiracak onemli &gretiler
sezdirme ve direkt 6gretmene yoluyla seviyelere gore aktarilir. Ozellikle ileri seviyedeki 6grencilerde her
bir 6gretinin bireyin kendi i¢ diinyasinda farkli analiz edilmesi gerekliligi goze carpar. Bu yarginin
temelinde de 6grencilerin yasadiklar ¢cevre ve dogup biiyiidiikleri ¢evrenin birbiriyle paralelligi ya da zitlig1
incelenmelidir. Mevlana’nin ogretilerine baktigimizda millet, irk ayrimi yapilmaksizin insan olmanin
temelindeki duygulart atifta bulundugunu gérmekteyiz. Bu anlamda her milletten 6grencinin kendi i¢
diinyasina yapacagi yolculukla anlam denizinde kayboldugu bir seriivene sahitlik etmekteyiz.

Mevlana’nin on 6giidii, Tirkge 6gretiminde sadece dilsel becerileri gelistirmekle kalmaz, ayn1 zamanda
ogrencilerin kisisel ve sosyal gelisimlerine de katki saglar. Bu 6giitlerin 6grenme siirecine entegre edilmesi,
Ogretim siirecini daha anlamli ve derin hale getirir.

Yabancilara Tiirkce dgretirken, Mevlana’nin felsefesinden yararlanmak, kiiltiirel degerlerin aktarimini
saglarken, ayni zamanda dilin sosyal ve duygusal yonlerini de kesfetmelerine olanak tanir. Boylece
ogrenciler, sadece dil 6grenmekle kalmayacak, ayn1 zamanda Tiirk kiiltiiriinii ve diisiince yapisim1 da
derinlemesine anlamig olacaklardir. Bu yaklasim, dil grenimini bir kiiltiirel deneyim haline getirerek,
6grencilerin motivasyonlarini artirir ve 6grenme siireglerini zenginlestirir.
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Abstract

Sufi, thinker, scholar, and poet Maulana Jalaleddin Rumi's six-volume great work, Mesnevi in particular, as
well as his Divan-i Kabir, Mektlibat (Letters), Mecalis-i Seba (Majalis-i Saba)and Fihiméafih (Fih-ma-fih),
are all in Persian. Although some sources state that there are Arabic poems and letters among his poems and
letters and that he rarely used Turkish and Greek in addition to Arabic, Maulana generally wrote in Persian.
Hasan Ali Yucel, in his work in which he translated and published Maulana's quatrains from their Persian
originals, also includes a Turkish poem that he states was written in Maulana's handwriting. In the
introduction to his work, he explains how he came across the book in which this poem is located and how
he concluded that this poem probably belongs to Maulana considering his trust in the person who sourced
the poem and the data he found. After explaining his introduction, Hasan Ali Yucel, who included a 22-
couplet Turkish poem, also included the photographs of this poem written in Maulana's handwriting at the
end of the book. In this study in your hands, the language features of the Turkish poem attributed to Maulana,
published for the first time by Hasan Ali Yucel with this thought and belief, and the period of the written
language it belongs to will be examined.

Keywords: Maulana, Turkish poetry, Hasan Ali Yucel, Rubai's.

Ozet

Mutasavvif, diigiiniir, alim ve sair Mevlana Celaleddin Rmi’nin alt1 ciltlik biiyiik eseri Mesnevi basta olmak
iizere Divan-1 Kebir, Mektibat, Mecalis-1 Seba ve Fihimafth adli eserlerinin tamami Farsc¢adir. Bazi
kaynaklarda siirleri ve mektuplar1 arasinda Arapga olanlarin da bulundugu; Arapganin yaninda nadir de olsa
Tiirkge ve Yunancayr kullandigi belirtilse de Mevlana genellikle Fars¢a yazmustir. Hasan Ali Yiicel,
Mevlana’nin rubailerini Farsca asillarindan ¢evirip yayimladigi ¢alismasinda Mevlana’ nin kendi el yazisiyla
yazdigim belirttigi bir Tiirkge siire de yer vermektedir. Caligmasimin giris kisminda bu siirin bulundugu
kitaba nasil ulagtigini, siirin kaynak kisisine duydugu giiven ve tespit ettigi veriler 1s18inda bu siirin gercege
yakin bir ihtimalle Mevlana’ya ait olduguna nasil kanaat getirdigini ifade etmektedir. Giris kisminda yaptigi
agiklamalardan sonra 22 beyitlik Tiirkge siire yer veren Hasan Ali Yiicel, kitabin sonuna Mevlana’nin kendi
el yazistyla yazdigi bu siirin fotograflarini da koymustur. Elinizdeki bu ¢aligmada; Mevlana’ya atfedilen, bu
diisiince ve inangla da ilk kez Hasan Ali Yiicel tarafindan yayimlanan Tiirkge siirin sahip oldugu dil
ozellikleri, bu 6zelliklerle hangi yazi dili donemine ait oldugu incelenmeye ¢alisilacaktir.

Anahtar Sézciikler: Mevlana, Tiirkge siir, Hasan Ali Yiicel, Rubéiler.

" Dr. O{gr. U., Van Yuziinc Yil Universitesi, Egitim Fakultesi, Turkge ve Sosyal Bilimler Egitimi Bolumu, Van,
Tarkiye.
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Giris

Mevlana Celaleddin Rimi’nin eserlerini Fars¢a yazdigi bilinmektedir. En bilinen ve en ¢ok etki yaratan
eseri Mesnevi basta olmak lizere Divan-1 Kebir, Fihimafih, Mecélis-i Seba ve Mektiibat adl1 eserlerinin
tamami Fars¢adir. Mesnevi’nin Farsga aslindan Tiirkgeye yapilan son manzum ¢evirisinin sahibi Mehmet
Kanar (2018), calismasinin Mevlana ile ilgili bilgi verdigi kisa girisinde Mevlana’ nin eserleri ve bu eserlerin
dilleriyle ilgili “Mevlana’nin eserleri Mesnevi, Divan-1 Kebir, Mektlibat, Mecalis-i Seb’a ve Fihimafih’ten
ibaret olup tiimii Fars¢a kaleme alinmistir” ifadesini kullanmaktadir. Mevlana hakkinda bilgi veren tiim
kaynaklarda da onun bagka bir dilde ya da Tiirk¢e yazdigina dair bir bilgi bulunmamaktadir. Ta ki Hasan
Ali Yiicel’in Mevlana’min rubailerini yayimladigi eserine kadar. Serefeddin Yaltkaya 1934 yilinda
“Mevlana'da Tiirk¢e Kelimeler ve Tiirkce Siirler” adiyla yayimladigi makalede bu siire yer verse de siirin
kaynagina dair bir bilgi vermemektedir. Yaltkaya (1934) sadece ¢alismasinin basinda bu Tiirkce kelime ve
siirleri, Mesnevi, Rubaiyat ve Divan-1 Kebir’in niishalarinda tespit ettigini belirtmektedir. Mecdut
Mansuroglu da 1954’te “Mevlana Celaleddin Rumi’de Tiirkce Beyit ve Ibareler” adiyla bir calisma
yayimlamis; bu calismasinda Mevlana’nin Divan’inda bir miktar Tiirkce ve Tiirkge-Farsca karisik beyit
bulundugunun bilindigini belirterek Yaltkaya’nin ¢alismasindaki eksikliklere de yer vermistir. Mansuroglu
(1954, s. 208), ¢alismasinda “Serefeddince sairimize taninan 17 Tiirk¢e ve Tiirkge-Farsca manzumeden
ancak 10 tanesinin bu vasfi tasiyabilecegi goriilmiistiir” diyerek bu ¢alismaya konu olan siire ¢alismasinda
yer vermemistir. Yiicel’in bu siiri bularak “Rubailer” i¢inde yer verdigi ¢alismanin ilk basimi 1932’de
yapilmustir. Dolayisiyla kendisinin de calismada belirttigi gibi bu siiri ilk Hasan Ali Yiicel ortaya
cikarmistir.

Yiicel, Mevlana’nin rubailerini Farsca aslindan ¢evirdigi eserinin basinda Mevlana’nin kendi el yazisiyla
yazilmis bu ¢alismaya konu olan bir Tiirkce siirin varligindan bahsetmekte; ¢calismasinin basinda bu siirin
Latin harflerine aktarilmis sekline eserin sonunda da aslinin fotograflarina yer vermektedir. Yiicel (2020, s.
iX), calismasinin girisinde bu siire ulasma hikayesini soyle anlatmaktadir:

“Simdiye kadar Mevlana'nin el yazisini -basilmis, basilmamig- higbir yerde gérmemis ve
gorene de tesadiif etmemistim. Rubaileri bastiracagimi kendisine sdyledigim miiderris
Serefeddin Bey, umumi kiitiiphane miidiirii muhterem iistat Ismail Saip Efendi'nin bu hususta
malumati oldugunu bana sdyledigi zaman, manevi kemaline bilyiik bir saygi besledigim
miisariinileyhe gittim. Her zamanki tevazuu ile, kendisinde bulunan bir kitabin iginde,
Mevlana'nin el yazisi oldugunu ve kitabi getirecegini sdyleyince ¢ok sevindim. Bu sevincin
kiymetini bilyiik insanlarin biiyiik ruhlaria kiymet verenler kolay takdir ederler. Bu kitap iki
eserden terekkiip ediyordu. Ikisi de Arap nahvina aitti.”

Yiicel (2020, s. x) eline gecen bu kitaplarda yer alan Tiirkge siirin Mevlana’ya ait oldugunu nasil tespit
ettigini ise soyle ifade etmektedir:

“...Aym cildi teskil eden iki kitabin arasindaki dort sayfadan ilk yapragin bir tarafinda hatime

bulunmak iizere kiiciik nesihe benzer bir yaziyla bir manzume vardi. Baginda "Likatibihi" kaydi
bulunuyordu. Su halde bu manzume, onu yazanin kendisine ait demekti. Bir yapraktaki iki
sayfada daha devam ettikten sonra son beyti dordiincii sayfada ve ikinci kitabmn basliginin
altinda idi; orada "Ey Sems" kaydi vardi, Mevlana'nin biitiin gazellerinde "Hamtis, Hamdis,
Sems, Semsiilhakki veddin..." diye ya kendisine hamus sifatim1 vererek yahut ¢ok sevdigi
Semsi Tebriziye hitap ederek tahalliis ettigi muhakkaktir. Su halde bu manzumenin; onu tanzim
etmis olan ve birgok siirlerinde Sems diye kendini tanitan Mevlana’ya ait olduguna, hakikate
yakin bir ihtimal ile, kanaat ettim. Ustiine yazi1 yazilan eserin Mevlana'dan takriben bir buguk
asra yakin bir zaman evvel yazilmis olmasi, (Likatibihi) kaydinin bulunmasi, on dokuzuncu
beyti tashih ile tekrar ederek bu manzumeyi istinsah degil, dogrudan dogruya kendisinin
yazmig olmasi ve Sems diye tahalliis etmesi bende bu kanaati hasil etmistir.”
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Mevlana’ya ait olduguna hakikate yakin bir ihtimalle kanaat getiren Yiicel, bu agiklamalardan hemen sonra
22 beyitten olusan Tiirkce siirin Latin harflerine aktarilmis sekline yer vermistir. Bu calismada dil
ozelliklerini tespit etmeye calisacagimiz siir su sekildedir:

Likatibihi
Ussun varisa ey gafil-aldanmagil zinhar mala,

Sol nesneya ki sen koyup-gidasin ol geru kala,

(.2.) zahmetin goriiptiin-dirersin diinya malini
Anlar kalar ant har¢ ediip seni anmiya rehi bula.

Seni unutur dostlarin-oglun kizin avratlarin,
Evvel malin iileseler-hisab ediip kildan kila.

Kilmayalar sana vefa-bunlar bay ola sen gedd
Senin i¢un vermiyalar-bir pare ekmek yoksula

Bir demliga aglasalar-andan varup bayrasalar
Seni ¢ukura gomiistip-tiz doneler giila giila.

Ol kim gida uzak yola-gerek az:k alabila
Almazusa yolda kala-ermiya hergiz menzila

Verdi sana mali Calap-ta hayra kilasin sebep
Hayreylede kil Hakk talep-vermeden ol malin yela

Bugtin sevinursun benim-altunum akgem ¢ok deyu
Anmaz musun ol sonu kim-muhtag olasin bir pula.

Es itmiya malin senin-Aos olmiya halin senin
Nesne ermiya eliin senin-ger sunmadunsa el ela.

Ol mal dediin mar ola-hakkaki kiirun dar ola
Herkiz meded bulmayasun-cevre bakup saga sola.
Altin isa anda ¢orak-ola sana ol hos turak
Neyler tasim kildin yarak-anlar sana karsu gela.

Mal sermaye kilgil azik-Hakk'a inanirsan bayik
Yap ahiret diinyay: yik-ta iresun hos menzild

Ciin ola eliinda direm-gii¢ yeddiikce kilgul kerem
Ogiid budur ki ben direm-deylet anin, ogiid ala.

Etma malin illa telef-Hakk bir bine veriir halef
Kilgil selef kalma alef~verme kamu zayi ola.

Dilarisen iysi ebed-tutgil na didisa Ahed
Andan dila her dem meded-ta irasasiin hasila,

Béyle buyurdu Lemyezel-bilin bunu kilin amel
Terk eyleniiz tili emel-uymanuz her bir batila.
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Yoksul isen sabreylegil-ger bay isen hayr eyleg:l
Her bir hale siikreylegil-Hakk dondiiriir halden hala.

Diinya onun, ahret onun-nimet onun, mihnet onun,
Tamu onun, cennet onun-devlet onun, kani bula,

Hakk'a bana ne mal gerek, na kil gerek na kal gerek
Dilegiim eyu hal gerek....

Hakk'a bana na mal gerek-dilegiim eyii hal gerek
Na kil gerek, ne kal gerek-kendiiziinii bilen kula.

Ben bir bican ey Ildh-yaviak ¢ok eyledim giinah
Yazuklarimdan ah ah-na serh idem gelmez dila.

Ey Sems dila Hakk tan Hakk’1-biz faniyiiz oldur baki
Kamular anun miistaki-ta hod ki ol kimiin ola.

Yukarida da ifade edildigi gibi 6ncesinde ismail Saip Efendi, sonrasinda da Hasan Ali Yiicel tarafindan
Mevlana’ya atfedilen bu siirin Mevlana’nin yasadigi 13. ylizyilda yazildigin1 sdylemek miimkiindiir.
Kaynaklarda Mevlana’nin 13. ylizyil baglarindan itibaren Anadolu’da oldugu goriilmektedir. Kanar (2018),
Mevlana’nin babast Bahaddin Veled’in 1221 yilinda Belh’i terk ettigini, arasinda bugiinkii Karaman ili olan
Larende de dahil olmak iizere cesitli yerleri dolastiktan sonra 1228 veya 1229’da Konya’ya geldigini ifade
etmektedir. Bu bilgiden hareketle 1207 yilinda Belh’te dogan Mevland, Konya’ya geldiginde 21-22
yaslarindadir. Babasi Bahaddin Veled 1231 yilinda vefat edince miiritleri Mevland’nin etrafinda
toplanmistir. Mevlana babasinin 6liimii lizerine Konya’da daha 25 yasindayken ders vermeye baslamistir
(Yiicel, 2020, s. vii). Dolayisiyla da Mevlana’nin eserleri bu tarihten sonra yani 13. yiizyilin ikinci
ceyreginden sonra Anadolu’da yazilmistir. Ozkan (2017, s. 65), Mevlana ve oglu Sultan Veled'in Tiirkce
beyit ve manzumelerinin, Selguklular doneminden giiniimiize kadar gelebilmis belli basli eserler arasinda
oldugunu fakat bu donemden kalma eserlerin daha sonraki donemlere oranla ¢ok az oldugunu
belirtmektedir.

13. yiizyil Tiirk dili tarihi a¢isindan 6nemli bir donemdir. O zamana kadar tek yaz1 diliyle temsil edilen
Tiirk¢enin farkli cografyalarda yeni yazi dilleri ortaya ¢ikmaya baslamistir. Boylar arasi anlagmazliklar,
Mogol akinlar1 gibi sebeplerden 6tiirii kuzeye, glineye ve batiya gd¢ eden Tiirk topluluklarinin gittikleri
cografyalarda kendi konusma dillerine dayanan yazi dillerinin olugsmaya basladigi goriilmektedir. Bu
sekilde go¢ eden Tiirk topluluklari arasinda biiyiik kitleler halinde batiya ve giineye goc eden Oguzlar da
bulunmaktadir. Gog ettikleri cografyalarda dnce Biiyiik Selguklu, sonrasinda Anadolu Selguklu Devleti gibi
biiyiik siyasi birlikler kuran Oguzlar, kendi konusma dillerine dayanan bir yazi dili olusturma ihtiyact
duymuslardir. Onceleri konusma dili olarak kullanilan Oguz agz1 13. yiizyilda Azerbaycan ve Anadolu’da
yaz1 dili haline gelmistir (Ercilasun, 2014, s. 429). Bat1 Tlirkg¢esi yazi dili, 13. yiizyildan 15. ylizy1l sonlarina
kadar Azerbaycan, Anadolu, Irak, Suriye ve Balkanlarda tek yazi dili olarak kullanilmis; bu doneme
arastirmacilar tarafindan ¢esitli adlar verilmistir (Ercilasun, 2014, s. 429). Bu donem, en yaygin kullanimla
Eski Anadolu Tiirkgesi seklinde adlandirilmistir. Dolayistyla Mevlana’nin eserlerinde gecen Tiirkce sozciik,
ibare ya da siir parcalar da Oguz Tiirkgesi ya da en bilinen adiyla Eski Anadolu Tiirkgesi 6zelliklerine sahip
olmalidir. XII. yiizyildan XIV. yiizyila uzanan déonemin ilk zamanlarinda ortaya konan eserlerin dili yalnizca
Oguz Tiirk¢esi’ne dayanmamaktadir ve bu eserlerde Karahanli, Kipgak, Oguz 6zelliklerini bir arada gdrmek
miimkiindiir (Ozkan, 2017, s. 65). Mevlana’ya atfedilen siirdeki dil 6zellikleri de bu dénem &zellikleri g6z
oniinde bulundurularak tespit edilip degerlendirilmeye c¢alisilacaktir. Siirin bi¢imsel o6zellikleri
degerlendirilecek olursa; siirin nazim birimi beyittir, gazel nazim sekliyle yazilmistir.
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Siirin dil bilgisi agisindan ses ve sekil dzelliklerine bakilacak olursa;
1.Ses Ozellikleri

a. Kahnhk-incelik uyumu: Tiirk dili tarihinin her déneminde, tarihi ve ¢agdas tiim lehgelerde kalinlik-
incelik uyumu ¢ok saglamdir. Kalinlik-incelik uyumu, Eski Oguz Tiirk¢esinde de hemen hemen tamdir
ancak Eski Oguz Tiirkcesi metinlerinde az da olsa kalinlik-incelik uyumuna aykir1 yapilar oldugu goriiliir
(Tirk vd. , 2015, s.31). Siirde baz1 beyitlerin son dizelerinin son sdzciigiinde kafiyeyi uydurmak i¢in ince
iinliilii isim koklerine yonelme halinin kalin tinliilii sekli, ince iinliili fiil koklerine de emir-istek kipinin yine
kalin iinliilii bigiminin getirilmesiyle sézciikler uyum disina ¢ikmistir: vermiyalar (4Y), giila giila (5), el ela
(9), itmiya (9), gela (11), etma (14), dila (21). Bu kullanimlara ek olarak imladan ya da dil i¢i ¢evirisinden
kaynakli aldig1 eklerle uyum dis1 kalan sézciikler de bulunmaktadir: gidasin (1), malini (2), vermiyalar (3),
iresun (12), dilarisen (15) vb.

b. Diizliik yuvarlakhk uyumu: Ozkan (2017, s. 101), Eski Anadolu Tiirkcesinde, bir iki drnegine rastlansa
bile dudak benzesmesinin olmadigini ifade eder. Timurtag (2019, s. 27) da buna ek olarak Tiirk¢enin eski
ve yeni yazi dillerinden farkli olarak birgok kelimede bir yuvarlaklagsma durumunun kendini gosterdigini
belirtir. Koklerde ve eklerde yuvarlaklagsmaya bagl goriilen uyumsuzluklar, siirde su sekilde karsimiza
¢ikmaktadir:

Kokte yuvarlaklasma o6rnegi; geru (1), altun (8), karsu (11), kendiiz (20), yazuk (21) soézciiklerinde
gorlilmektedir.

Eski Anadolu Tiirk¢esinde eklerde yuvarlaklasma oOrnegi daha fazladir. Siirde eklerde goriilen
yuvarlaklagma haline 6rnek verilecek olursa;

Hal eklerinde yuvarlaklagma: kendiiziinii (20), anun (22), kimiin (22). Siirde eklerin diiz {inliilii kullanimlart
da goriilmektedir: senin (4-9), benim (8),

Iyelik eklerinde yuvarlaklasma o6rnekleri: altunum (8), eliin (9), eliinda (13), dilegiim (19-20), kendiizii
(20). Ekin diiz tinliili kullanimlari da goriilmektedir: kizin (3), malin (14), yazuklarim (21) vb.

Zarf-fiil ekinde yuvarlaklasma-up, -iip, -diikce, -u: ediip (2-3), varup (5), bakup (10), yeddiikce (13), deyu
(8).

Genis zaman ekinde yuvarlaklagsma -ur, -iir: sevinursun (8), veriir (14).

Goriilen gecmis zaman ekinde yuvarlaklagsma: dediin (10), sunmadunsa (9). Diiz {inliili kullanim1 da vardir:
verdi (7), kildin(11), eyledim (21).

Sahis eklerinde yuvarlaklagma: sevinursun (8), anmaz musun (8), bulmayasun (10), iresun (12), terk
eyleniiz (16), uymanuz (16), faniyiiz (22), irasasiin (15).

Yardimci vokalde yuvarlaklagsma: almazusa (6).
Sozciikte ses yitimi (g/g) sonucunda son vokalde yuvarlaklagsma: eyt (19-20).

Bu ses 6zelliklerine ek olarak bugiin Tiirkge sozciiklerin ilk hecesinde yer alan /e/ sesi, Eski Anadolu
Tiirkcesi metinlerinde /i/ seklinde yazilmistir. Siirde ise sozciiklerin ilk hecesinde hem e hem de i sesinin
kullanildigr goériilmektedir: serh idem (21), verdi (7), etma (14), hisab ediip (3), har¢ ediip (2), tiz (5), iresun
(12), eyii (20), direm (13) gibi.

Unsiiz degisimleri

! Siirdeki beyit numaralarini géstermektedir.
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Eski Tiirkge’de baz1 sdzciiklerin baginda bulunan b sesi, Eski Anadolu Tiirk¢esinde v olmustur: verdi (7),
varup (5), veriir (14) gibi.

Sozciik basi k>g degisimi: gidasin (1), goriiptiin (2), giila, giila (5), gomiisiip (5), gerek (6-20), gii¢ (13).
Sozciik basi t>d degisimi: dirersin (2), direm (13), dila (15), didisa (15), dilegiim (19).

Sekil Ozellikleri

Siirde, Eski Anadolu Tiirk¢esi dénemine 6zgii su sekil 6zelliklerine rastlanmaktadir:

1. Baz1 eklerde yuvarlaklasmanin goriildiigii ornekler ses ozellikleri boliimiinde belirtilmisti. Siirde hangi
eklerde yuvarlaklagsmanin goriildiigli ismen tekrar edilecek olursa; hal eklerinde (ilgi), iyelik eklerinde (1.
ve 2. Sahislar), zarf-fiil eklerinde, goriilen gecmis zaman, genis zaman eklerinde, sahis eklerinde vb.

2. Emir kipi teklik birinci sahis c¢ekiminde -gil/-gil eki kullanilmasinin yaninda bugiinkii gibi eksiz
kullanimina da rastlanmaktadir: aldanmagil (1), kilgil (12-13-14), tutgil (15), sabreylegil (17), yap (12), yik
(12) vb.

3. Birlesik fiil ¢ekiminde sahis ekinin zaman ekinden once kullanimina rastlanmaktadir: sunmadunsa (9)
“sunmadiysan”.

4. Teklik {igiincii sahis zamiri ve isaret sifat1 “ol” seklinde kullanilmaktadir: ol kim “o ki” (6), ol son (8), ol
mal (7-10).

5. Soru edati, Eski Anadolu Tiirk¢esinde siirekli diiz tinliilii iken siirde bir yerde yuvarlak {inliilii olarak
gecmektedir: anmaz musun (8). Buna sebep olarak Mevlana’nin yasadigi donemin Eski Anadolu
Tiirkcesinin ilk drneklerinin yeni verilmeye baslandigi donem olmasi ve dolayisiyla Oguzlarin geldikleri
bolgenin dil 6zelliklerinin de verilen bu eserlerde goriilmesiyle acgiklanabilir. Ki Harezm Tiirk¢esinde soru
eki mu/mi’diir. (Eckman, 2011, s. 11).

6. Birlesik zaman ¢ekimlerinde ek fiilin (ir->1-) tamamen eklesmis halinin yaninda eklesmeyip ayr1 yazildigi
da goriilmektedir: almazusa (6), sunmadunsa (8), inanirsan (12), dilarisen (15), yoksul isen (17).

7. Belirtme hali eki -1, -1 olarak sadece diiz iinliilii bi¢imiyle kullanilmasinin yaninda teklik {igiincii sahis
iyelik ekinden sonra -n seklinde de kullanilmistir: seni (2-5), malini (2), mal (7), kendiiziinii (20), malin
(3-7-14),

8. lIkinci beyitte Eski Anadolu Tiirkgesi'nde duyulan gegmis zaman igin kullanilan -Up dUr kaliby,
“goriiptiin” sozciigiinde “-Up Du” seklinde goriilmektedir. Climleye kattigr anlam “gdérmiistiin” seklinde
duyulan ge¢mis zamanin hikayesinden ¢ok “gormiissiin” sekline daha uygundur. Dolayisiyla da buradaki
kullanimda fiilin sonundaki ekin diiserek sahis ekinin geldigi bir kullanimla karsilagilmaktadir.

Sonug¢

Sonug olarak Mevlana’ya atfedilen bu siir, ses ve sekil 6zellikleri bakimindan incelendiginde, siirin Eski
Anadolu Tiirkgesi ozellikleri gosterdigi goriilmektedir. Bazi dilbilgisi sekillerinin siir iginde iki farkli
bicimde yer almasi, siirin yazim &zelliklerinden kaynaklanabilecegi gibi Mevlana’nin yasadig1 ve siirin
yazildig1 donemin Oguz Tiirkcesinin daha yeni yazi dili olarak kullanilmaya baslandigi, bu sebeple de Oguz
Tiirkgesi ozellikleriyle dnceden kullanilan ortak yazi dili 6zelliklerinin karisik goriilebilecegi bir donem
olmasina da baglanabilir. Bunun disinda yukarida ses ve sekil 6zelliklerinde de belirtildigi gibi siirde -
eklerde ve bazi koklerde yuvarlaklagsma gibi- Eski Anadolu Tiirkgesinin karakteristik ozellikleri
bulunmaktadir. Bu siir ve bu siir gibi metinler, Eski Anadolu Tiirk¢esinin ilk donem &zelliklerini gostermesi,
bu 6zelliklerden sonraki donemlere nasil ve ne oranda bir aktarim yapildiginin tespiti agisindan oldukca
onemlidir.
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Ozet

Mevlana Celaleddin Rumi, klasik Dogu edebiyatinin dnde gelen temsilcilerinden biri, seckin bir filozof-
sair ve Islam tasavvufunun diinya ¢apinda kabul edilen en etkili isimlerinden biridir. Rimi'nin insanligm
manevi yiikselisine hizmet eden felsefi ve mistik goriisleri, 6zellikle onun siirsel mirasinda ifade
edilmektedir.

Aymni sekilde, 14. yiizyilin sonlar1 ve 15. ylizyilin baglarinda yasamis bir Sufi sair olan Sems Magribi’nin
siir kiilliyatinin temelini, Mevlana’nin siirlerine benzer bir iislupta yazilmis Farsca gazeller olusturur.
Ideolojik olarak, Sems Magribi'nin siirleri derin mistik-felsefi icerigiyle karakterizedir ve Vahdet-i Viicud
(varlik birligi) ile Tanr1 ve insan arasindaki iliskiyi agik¢a ifade eder. Mevlana'nin edebi eserlerinde canli
bir sekilde yansitilan metafizik kavram, Sems Magribi'nin siirlerinde de yorumlanir.

Sems Magribi'nin siir kiilliyatimin, Rumi'nin gazelleriyle karsilastirilmasi, islam tasavvufunun ortak
ideolojik ve tematik temellerini ortaya koyuyor. Magribi siirlerinin zengin mistik-felsefi igerigi, bu
gelenegin temel prensiplerini yansitir. Mevlana'nin tasavvuf felsefesinden ilham alan Sems Magribi, Sufi
diisiincesinin temelini agiklar ve insanligin daha yiiksek manevi sorumluluklarini derin siirsel ifadelerle
dile getirir. Siirleri, insanlar1 derin diisiinmeye ve kendini tanimaya yonlendirerek, siradan varolugu agmaya
ve daha yiiksek manevi alemlere yiikselmeye davet eder.

Anahtar Kelimeler: Mevlana Celaleddin Rumi, Sems Magribi, Islam tasavvufu, Vahdet-i Viicud, Sufi
siirleri.

Abstract

Maulana Jalaladdin Rumi, a prominent representative of classical Eastern literature and a distinguished
philosopher-poet, is widely regarded as one of the most influential figures in Islamic mysticism. Rumi's
philosophical and mystical views, which serve the spiritual elevation of humanity, are primarily expressed
in his poetic legacy.

Similarly, Shams Maghrebi, a Sufi poet, lived during the late 14th and early 15th centuries. The basis of
Maghrebi's poetry collection consists of Persian ghazals in a style reminiscent of Maulana's poetry, and
ideologically, his poems are characterized by their profound mystical-philosophical content, demonstrably
expressing the Wahdat al-wujud (Unity of existence) and the relationship between God and human. The
metaphysical concept, vividly reflected in Maulana's literary works, is also interpreted in Maghrebi's poetry.

A comparative analysis of Maghrebi's poetry collection alongside Rumi's ghazals reveals Islamic
mysticism's shared ideological and thematic underpinnings. Maghrebi's rich mystical-philosophical content
reflects this tradition's core tenets. Drawing inspiration from Rumi's mystical philosophy, Maghrebi
delineates the foundations of Sufi thought and articulates humanity's higher spiritual responsibilities in his
profound poetic expressions. His poetry encourages individuals to engage in deep contemplation and self-
discovery, inviting them to transcend mundane existence and ascend to higher spiritual realms.

Keywords: Maulana Jalaladdin Rumi, Shams Maghrebi, Islamic mysticism, Wahdati-wujud, Sufi poetry.

Introduction

The prominent Azerbaijani poet Shams Maghrebi, inclined toward the philosophy of Sufism in his literary
works, explores themes of divine love and moral-spiritual evolution. Ibn Arabi's concept of Wahdat al-
wujud (the unity of existence) plays a significant role in his poetic-philosophical thought.

The great philosopher-poet of Eastern literature influenced Shams Maghrebi's poetry collection (Divan),
Maulana Jalaladdin Rumi's mystical-philosophical works, and the central ideas of Rumi's philosophy are
reflected in Maghrebi's works. Under Maulana's influence, Maghrebi also considers divine love a means
for human perfection and attaining eternity through annihilation (Fana). His mystical ghazals call on
individuals to know themselves, understand their inner world, and strive for spiritual elevation.

IPhd. in Philology, The National Museum of Azerbaijan Literature named after Nizami Ganjavi, Baku, Azerbaijan

85


https://orcid.org/0000-0003-3907-8027
mailto:g.aqiq@litmuseum.science.az

The Scientific Mysticism and Literature Journal, No. 1, Vol:1 Winter 2025 (Special Issue)
PP: 85- 94

The main essence of Shams Maghrebi's poetry is the proclamation that human perfection and union with
God are only possible through discovering inner truth and divine love. Like Maulana, he emphasizes
overcoming the self (Nafs) to attain a higher spiritual rank. In his works, Shams Maghrebi prioritizes
guiding people toward divine truth by helping them transcend material limitations and worldly attachments,
bringing them closer to the source of spiritual grace.

The universal significance of Rumi's legacy

Maulana Jalaladdin Rumi (1207-1273), the prominent representative of classical Eastern literature, is
considered one of the most significant figures of Islamic mysticism. Rumi's philosophical and mystical
views, which serve the spiritual elevation of humanity, are primarily embodied in his poetic legacy. His
works, especially his best-known poem Masnavi-ye Ma'navi, have profoundly impacted mystical thought
worldwide. This work comprises poems with mystical, moral, and ethical stories and advice. Through the
"Masnavi" tales, Rumi expresses how a person must purify the ego, achieve spiritual purity, and embark on
a mystical journey toward union with God to reach the divine truth.

In Rumi's mystical teachings, love, knowledge, and ethics are at the forefront. According to him, a person
must have pure love to know and reach God. The highest truth in Rumi's philosophy is love. Through this
love, a person conquers their ego and reaches the station of "' Fanafillah" (the annihilation of the self, where
the individual's desires and worldly attachments dissolve, and they become one with God).

For Rumi, mysticism is not just a theoretical concept but also a practical path that transforms the divine
truth into reality throughout one's life. He emphasizes that a person must renounce material attachments for
the soul to leave the material world and unite with the divine realm. Only by living in holy love can one
achieve true spiritual freedom.

With his profound mystical thought, Rumi unveils the secrets of the human soul and its relationship with
God, acting as a teacher who addresses the spiritual needs of humanity. Rumi's literary works are the
pinnacle of Sufi poetry - his "Divani-Shams," named after his master Shams Tabrizi, is a vast treasure of
wisdom. Even though nearly eight hundred years have passed since the creation of Rumi's poetry, these
poems continue to shine like a beacon, lighting the way for humanity. No mystic poet has turned to the
world of Sufism without drawing from Rumi's creative legacy.

Shams Maghrebi Tabrizi — Sufi poet

Shams Maghrebi, also known as Molla Mohammad Shirin Maghrebi Tabrizi (1348-1406), was a Sufi poet
who lived during the second half of the 14th century and the early 15th century. He was born in the
Emamand village of Rudqat district of Tabriz. (Karbalayi Tabrizi, 1344/1965) Prominent authors such as
Hafiz Hossein Karbalayi (d. 1588) in Riyaz al-Jinan, Rezaqulu Khan Hedayat (1800—1871) in Riyaz al-
Arifin and Majma al-Fusaha, and Modarres Tabrizi (1878-1954) in Reyhanat al-adab have provided
information about his life and works.

According to the mentioned sources, the poet's pen name, "Maghrebi,” originated from his journey to
Maghreb (The West). Abdurrahman Jami (1414-1492), in his biographical work Nafahat al-uns, mentions
Shams Maghrebi Tabrizi and notes that he was a follower of Sheikh Ismail Sisi, one of the disciples of
Nuraddin Abdurrahman Esfaraini. Jami also states that Shams dedicated a particular ghazal to his spiritual
guide:

ARG Cld ol g ) s Aday ) AEE I3 G Akl g8 sga La
(Jami, 1996/1375)
We witnessed your love and transcended the particles,
We transcended all attributes for the sake of that essence.

Shams Maghrebi's teachers included Bahauddin Hamadani, Saaduddin Tabrizi, and Abdulmomin Saravi,
alongside Sheik Ismail Sisi. Jami notes that Maghrebi received a khirga (Sufi robe) from a sheikh who was
a disciple of Muhyiddin Ibn Arabi and was also a companion of Kamal Khojandi, one of the mystical poets
of his time. (Jami, 1996/1375)

Some sources associate him with the Suhrawardiyya or Marufiyya Sufi orders. (Karbalayi Tabrizi,
1364/1985)

Shams Maghrebi passed away in 1409—-1410 in Tabriz and was buried in the famous "Maghbarat al-
Shuara" - Cemetery of poets in Tabriz.

Precise information about Maghrebi’s death is mentioned in the introduction to his divan by L. Lewishon,
who refers to a chronogram found in these verses attributed to his well-known disciple Abdurrahim
Khalvati:

o) e 4y 4S a3 (g B Gy ) Bdea 4y ) 5 s ) (e 092
Gl i A4S 3ga 8 g 2k gla) A g laiA Gy Jlw g e ) ety

(Lewishon, 1988-1989)

When Maghrebi's soul journeyed from the West to the East,
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1 saw him wandering in the Garden of Firdaus.

1 inquired about his fate and the year of his passing,

He, laughing gracefully, replied, "All is well."

The word kheyr (well) corresponds to the year AH 810/AD 1407-1408, based on the abjad calculation.

In addition to Persian, Shams Maghrebi also composed poetry in Arabic and the local Azerbaijani Turkish
dialect, known as fahlaviyyat (in Persian: <lLisld), a term referring to "folk poetry." This poem genre
represents ordinary people's daily lives, struggles, desires, aspirations, and social circumstances. It is used
in literature and folklore to describe short poems reflecting the lives of ordinary folk.

Maghrebi's Persian Divan consists of approximately three thousand couplets, including 192 ghazals, three
tarjibands, 33 rubaiyat, 14 fahlaviyyat, and several fragmented verses.

Nadir Mirza Kajar, in the section "Poets and Philosophers of Tabriz" from his book titled "The History,
Geography, and Notable Figures of the Dar al-Saltanat of Tabriz," notes that Maghrebi, known as Molla
Mohammad Shirin Shams Maghrebi, hailed from Tabriz and was one of the mystics of Shahrukh's era. He
also includes a two-verse sample of Maghrebi's poetry from his Divan.

The morning, unable to bear it, demanded a few of the candles,
1t did not discard a few of the footsteps.
In a special robe, it brought a few from the commoners,
And it shamed a few of the honorable ones.
(Kajar, 2019)

The Iranian researcher Ismail Azar notes that no comprehensive study has yet been conducted on Shams
Maghrebi Tabrizi and states that 17 manuscripts and printed copies of the poet's Divan exist in various
libraries worldwide (Azar, 1398/2019). Manuscript and lithographic copies of Maghrebi Tabrizi's Divan are
also preserved at the Institute of Manuscripts, named after Mohammad Fuzuli, under the National Academy
of Sciences of Azerbaijan. The oldest of these copies dates back to the 16th century.

The introduction to the poet's Divan differs from the traditional preface. In this brief text, Maghrebi explains
the core themes of his literary works in a challenging style typical of classical prose. In his ghazals, the
preface indicates that Maghrebi poetically expressed the central idea of Ibn Arabi's school, wahdat al-wujud
(the unity of existence). Like all great mystics, Ibn Arabi compares the universe to a mirror, in which one
can see the signs of wisdom and power of the one Creator (God). (Najafov, 1999)

The prominent American orientalist Leonard Lewisohn (1953-2028) prepared the critical scholarly edition
of Shams Maghrebi's Divan, published in Tehran in 1993.

Mohammad Ali Tarbiyyat (1877—1940) mentions that Shams Maghrebi, in addition to his Divan, authored
other works, including Nuzhat al-Sasaniyya, Jame Jahannama, Mir'at al-Arefin, and Kulliyat al-Ilm al-
Tawhid ya Marateb al-Wujud. (Tarbiyyat, 1378/1999)

Shams Maghrebi and Sufi Philosophy

In Islamic philosophy, numerous scholars have explored the question of divine truth — namely, the essence
of God and His relationship with the universe and humanity — from both philosophical and theological
perspectives. This subject has been examined in various ways in the Eastern and Western orientalist studies.

One of the central issues in Sufi philosophy is the problem of divine truth. The root of this problem lies in
the essence of God and the direct experience of connection with Him. The Sufi tradition emphasizes that
attaining divine truth is achieved through spiritual knowledge and personal mystical experience.

Prominent Sufi philosophers, such as Ibn Arabi, developed the Wahdat al-Wujud (the Unity of Being)
concept, which posits that all existence manifests as God. According to this perspective, God is
simultaneously hidden and apparent within the universe, and everything reflects His existence. Proponents
of this view argue that true unity with God's essence and comprehension of ultimate reality can only be
achieved through self-knowledge, detachment from physical attachments, and attaining spiritual liberation.
Supporters of this theory often cite a hadith attributed to the Prophet Muhammad.:

"One who knows himself knows his Lord. One who understands himself through annihilation recognizes his
Lord through eternal existence. Whoever comprehends his ego through servitude will perceive his Lord
through lordship."

The earliest traces of the theory of Wahdat al-wujud can be identified in ancient Indian and Chinese
traditions and Greek philosophy. However, the eminent philosopher and scholar Muhyiddin Ibn Arabi
(1165-1240) first articulated its scientific and theoretical principles, transforming it into one of the
foundational pillars of Eastern philosophical thought. Through seminal works such as Fusus al-Hikam and
Futuhat al-Makkiyya, Ibn Arabi laid the groundwork for a new intellectual trajectory in Eastern literature.
This theory served as the basis for the emergence of a philosophical school within medieval Eastern
philosophy. (Ibn Arabi, 2017) Key figures of this school included luminaries such as Maulana Jalaladdin
Rumi, Sheikh Faridaddin Attar, Saadi Shirazi, and Hafiz Shirazi.
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Shamsaddin Muhammad Shirin Maghrebi, an Azerbaijani poet born in Tabriz in the 14th century, was also
one of the poets of this esoteric-philosophical current. His poems, considered among the best examples of
Sufi poetry, reflect the core ideas of Ibn Arabi's esoteric philosophy. Iranian researchers A. Hoseini and Z.
Varedi note the strong influence of Ibn Arabi's theory of Wahdat al-wujud on the formation of Shams
Maghrebi's Sufi views. (Hosseini, A.; Varedi, Z., 1391/2012) The idea of the unity of existence and the
manifestation of God in the universe, as articulated in Ibn Arabi's "Fusus al-Hikam," is the main theme of
Maghrebi's poetic Divan. Let us consider one of his ghazals, where he explains that the foundation of the
universe is the manifestation of the Vajib al-wujud (Necessary being):

alia Al ke L
S e g L
riliSas Gl 3 e g
a3 s Sl J Geom
pilad ) il (ugaaa

il glal g ala L
ol Al Al L
psasllnaly g ad
p=ri S 59 Jaa 4S 2ia 2
p—ila a9 Ol § A
pasle A o L

(Maghrebi, 1358/1979)

We are the mirror that reflects the world,

We are the manifestation of all qualities.

We are a copy of God's letter,

We are the enchanted treasure of the universe.
We are the image of the Necessary being,
And the essence and soul of the possible.
Although we are the sum of two realms,

We are a detailed explanation of all conclusions.
We are above space and beyond space,

We are both outside and within the directions.
We are the guides of all sciences,

The saviors of the weak and captive.

This poem reflects profound mystical themes, particularly aligning with Sufi philosophy and the concept
of the Wahdat al-wujud. This ghazal by Shams Maghrebi, which carries a mystical-philosophical essence,
reflects the Sufi ideas influenced by Ibn Arabi's philosophy. Relying on the doctrine of wahdat al-wujud,
he expresses the idea that humans manifest divine truth and emphasize their spiritual capabilities. Therefore,
the poet refers to himself as a Jami-Jahan Numa — a mirror embodying divine attributes, a manuscript
authored by God, and a mystical treasure of the universe. He also perceives himself as existing beyond the
concepts of time and space while simultaneously being present in various aspects of the world.

In the ghazal, using the symbolic language of Sufism, the unity between the Creator and the created, the
transient nature of the world's external stability versus the permanence of the inner reality, as well as
humanity's intermediary position between two worlds, are expressed in significant verses. The poet also
points to the path of guidance and salvation, inviting people to turn toward the truth to free themselves from
spiritual pain and inner thirst.

As this ghazal demonstrates, the central feature of Shams Maghrebi's creative work is his reliance on the
philosophy of Sufism.

Dr. Leonard Lewishon, noting that the works of Shams Maghrebi are among the finest examples of Persian
Sufi poetry, emphasizes the following points:

"The central theme of his poetry is the concept of Wahdat al-wujud, a philosophy whose most renowned
proponents include Fakhr al-Din Iraqi. His poems also incorporate the imagery of romantic Persian poets
such as Salman Savaji and Humam Tabrizi, which adds a unique brilliance and subtle beauty to his works.
However, his poetry gained its primary fame for interpreting the philosophy of Ibn Arabi." (Lewishon,
1993)

Based on L. Lewishon's observations, it is evident that Shams Maghrebi's works are deeply intertwined
with Sufi philosophy and that he thoroughly grasped the essence of Ibn Arabi's philosophy, expressing it
through poetic language. The presence of the key characteristics of romantic Persian poetry in Maghrebi's
works has enriched his poems both in form and content, imparting aesthetic beauty and depth.

A closer examination of Maghrebi's works reveals that, alongside the poets listed by Lewishon, he was also
influenced by many other figures in Persian literature, particularly Sufi poets such as Attar, Rumi, Sana'i,
Sa'di, and Hafiz. In his Divan of poems, Maghrebi frequently acknowledges his inspiration from the

88



The Reflection of Maulana’s Heritage in the Divan of Shams Mahrebi

mystical works of Iraqi and Sana'i. This influence can be observed in the following couplets from his
ghazals:

e e 4y Al S 39 SAe Glla 4y Bl e S 3l
(Maghrebi, 1358/1979)
No one can become Iraqi with the truths of Iraqi,

No one can become Sana'i with the wisdom of Sana'i.

M‘Jﬁjeﬁjuey&j uﬂﬁia&u\u.ﬁﬂsm&w)\ﬂ
sdal Jae g Al o) (hga e 9 s Gl padig) 7 e )

(Maghrebi, 1358/1979)

1t is not a repetition, for this book is different.

These waves come from the Qalzam sea (the Red Sea), from the thorns.
From its waves, Iraqi and Maghrebi were born,

From its surge, Sana'i and Attar emerged.

Many Iranian literary scholars have also explored the Sufi views of Shams Maghrebi. In the article titled
"Az Khodacu-yi ta Khodakhuyi dar Ashar-e Shams Maghrebi" ("From Selfhood to Divine Selfhood in the
Works of Shams Maghrebi"), researchers from the Arak Azad University of Islamic Sciences, Mohammad
Reza Asad, Mehdi Reza Kamali Banyani, and Rizvan Derakhshandeh examine the manifestation of the
philosophy of Wahdat al-wujud in Maghrebi's works and emphasize that he is one of the worthy followers
of Ibn Arabi's Sufi school. (Asad, M. R.; Kamali Banyayi, M. R.; Derakhshande, R., 1396/2017)

European Orientalist scholar G.M. Martini was the first to attempt to study the creative works of Shams
Maghrebi from the aspect of Visual Sufism. European Orientalist scholar G.M. Martini was the pioneering
figure who first endeavored to explore the creative works of Shams Maghrebi through the lens of Visual
Sufism. In his groundbreaking research, Martini sought to examine the intersection of Maghrebi's mystical
poetry and the symbolic use of visual elements, positioning the poet's work within the broader context of
Sufi thought and artistic expression. His approach opened new avenues for understanding the intricate
relationship between visual representation and spiritual experience in the Sufi tradition. This area had been
relatively underexplored in prior academic studies. (Martini, 2023)

Shams Maghrebi's works have not been extensively researched in Azerbaijani literary studies. In the third
volume of the modern "History of Azerbaijani Literature," a short research article on the life and works of
Shams Maghrebi, written by Ch. Sasani, has been included. (Sasani, 2020)

Shams Maghrebi and Rumi: Common features in their literary works

Shams Maghrebi is among the poets who engaged deeply with the works of the philosopher-poet Maulana
Jalaladdin Rumi. In his Divan, more than 20 ghazals are composed in a manner that closely resembles the
style of Rumi's ghazals. Several of these ghazals present parallel comparisons within their opening couplets.
Below, we examine a selection of these verses:

1. From the Maulana's Divan:

1l i o 2 Gsd o U Gl O 08 Al
(Maulana, 1374/1994)
Make them prisoners of glass, those wise lunatics,

Spill the blood from the hearts of those wine lovers.

From the Maghrebi’s Divan:
1 Caa 5 g (5n andd A3 (g5 1 Ll Gl (S0 33 3 (59
(Maghrebi, 1358/1979)
Do not conceal the true face with names.
Lift the veil of names from the essence's face,

In these two couplets, both poets emphasize the inner light of the heart, urging the seeker to turn inward
rather than searching externally. The concept of the inner self as the source of light and truth is central to
the mystical philosophies of both poets.
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These shared themes of spiritual discovery and the quest for divine truth underscore the profound influence
of Sufi thought on their works. The exploration of unity of being, love, and the divine presence in all aspects
of life constitutes a hallmark of their poetry.

The ghazal, beginning with the matla' verses, consists of nine couplets in which Maghrebi uses rhymes such
as asma, musamma, tamasha, ashya, ma, anqa, darya, bina, ziba, and Azra, four of which overlap with the
rhymes of Maulana's ghazal.

This ghazal reflects one of the core Sufi concepts integral to Maulana's artistic and philosophical thought.
This poem expresses the concept of Fana (the annihilation of the self), a central idea in Sufi philosophy.
By referencing the jinn, prisoners of the glass, the poet alludes to individuals enslaved by their egos. The
notion of transparency and purity in the spiritual journey toward the essence of God is emphasized. The
wise jinn represent spiritual beings who must overcome their egos to reach a higher level of spirituality. In
this context, wine symbolizes love, which distances the individual from worldly desires and redirects the
heart toward the divine.

Following his predecessor, Maulana, Shams Maghrebi calls for a turn toward the essence of God and urges
individuals to transcend egoistic traits to perceive God's proper form. He posits that God's name and
attributes are mere veils, and to attain the truth, one must remove these veils to witness the essence of God.
He views the concealment of God's essence behind names as a diversion from the ultimate truth.

2. From the Maulana's Divan:

GUSa )3 g Gl adid ) Clagds (3o ol AL )
(Maulana, 1374/1994)
O one who the king of love has defeated,

Do not chase behind anger and punishment.

From the Maghrebi’s Divan:
Gl 5 A e 5 il S G 5 e S s )
(Maghrebi, 1358/1979)
Your face is the mine of the Sun and the atoms,
Your essence is beyond denial and affirmatio

In these verses, Maulana elucidates the spiritual state of an individual and their journey along the path of
Sufism. He compares the king of love, and a king checkmated on a chessboard. Through this metaphor, the
poet portrays the individual who has attained divine love, highlighted the challenges and suffered they must
endure.

In his work, Shams Maghrebi similarly emphasizes that to reach divine truth, one must first relinquish
material and egoistic desires. He asserts that God's grace and love can only illuminate the heart.

The poet further argues that the essence of God lies beyond human comprehension and transcends any
limitations of perception. All created beings are reflections of divine light, yet the nature of God cannot be
confined by affirmation or denial, as it exists above and beyond all.

These couplets collectively examine how Maulana and Shams Maghrebi present the spiritual journey and
their reflections on the divine. Maulana compares the path of love to the struggles encountered in a chess
game, illustrating the hardships one must face in pursuing divine love. On the other hand, Shams
underscores the necessity of purifying oneself from worldly desires and turning toward God's grace. Both
poets convey that the true essence of God transcends human understanding, existing beyond all forms of
affirmation and negation.

3.From the Maulana’s Divan:
Coard Coed 3 g3 9 Conad Coad i) Caadd Coatd Conath Ciand g jaB 1) gl 2 Coadd
(Maulana, 1374/1994)
Is there any value in service without friendship? No,

Service is accessible, but friendship is not.

From the Maghrebi’s Divan:
Coitd Contd it §) amiasa Lo AS 0Ly (gt ) S ool Consd | La A4S (5l O O | S =2
(Maghrebi, 1358/1979)
No one has a beloved like the one we have,

No one became drunk as we are from this wine.
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Maulana's ghazal revolves around friendship, imbuing service with spiritual value. The poet underscores
that outward acts of service lack true worth without genuine friendship and sincerity. While service is a
human and accessible act, true friendship and love are far more challenging and rarer. In this context, the
poet highlights a key concept in Sufism: external worship and service hold no meaning without the love
and sincerity of the heart.

Shams Maghrebi's ghazal, inspired by the matla of Rumi's ghazal, is deeply rooted in Sufi themes and
closely aligned with the philosophy of wahdat al-wujud. In the first verse of his ghazal, the union of the
lover and the beloved — both external and internal, representing the union of the human soul with God — is
expressed through the symbolic language of Sufism. Here, Yar (beloved) refers to the divine (God) and the
concept of spiritual love. In Sufi thought, it is believed that there exists a special bond of love between God
and the human soul. The poet seeks to convey that the love and connection of his experiences are unique
and beyond the comprehension of others, indicating a deeply personal relationship between God and the
individual.

In the second couplet, the poet's reference to bade (wine) and masti (drunkenness) metaphorically
symbolize divine love and the awe it evokes within the individual. According to the poet, this intoxication
is not universally accessible — only the chosen ones, those with a special connection to God, can experience
this state.

The final couplet of the ghazal also possesses a fascinating artistic composition:
Gl St (i g 353 ) A | (o shea G g) (i O a1y o ha K (5] sk
(Maghrebi, 1358/1979)
If you exist, Maghrebi, your being is from His existence,
Maghrebi has no existence of its own.

In this couplet, the poet refers to Fana (annihilation in God) and emphasizes that actual existence belongs
to the beloved. The Sufi poet has dissolved himself (his existence) in the love of the beloved, losing his
identity. This reflects the Sufi idea of selflessness, where the lover becomes one with the beloved, and the
distinction between them ceases to exist.

It's also notable that the poem with the "nist" radif (repeated word) by Rumi is very famous, and Azerbaijani
poets such as Mujiraddin Beylaghani and Shah Qasim Anvar have written ghazals inspired by it.

4. From the Maulana's Divan:
2 ) Bl gl ag A ) A e ol (S o8 a2
(Maulana, 1374/1994)
In the morning, a moon appeared in the sky,
1t descended from the sky and gazed upon us.

This is a metaphorical description where the Moon could symbolize a divine or spiritual presence,
suggesting a connection between the celestial and the earthly realms and the moment when divine light or
understanding descends to enlighten or "gaze upon” the people.

From the Maghrebi’s Divan:
2 ) B S Gl A E oS M G AL 2 G ga E o eSS Gsp
(Maghrebi, 1358/1979)
When the beloved saw her face in the mirror,
My beloved gazed upon the reflection of her face.

The ghazal covering Sufi themes in this context often reflects the ideas of divine love, the manifestation of
God's light, and the concept of wahdat al-wujud. Dust or Yar refers to God, as understood in Sufi philosophy.
In this context, the mirror symbolizes the heart of a person. The beauty and manifestation of God are
reflected in this mirror. When the beloved (God) sees their reflection in the mirror, it signifies the reflection
of God's beauty in the universe.

As seen from the opening verse, the central theme of this ghazal by Shams Maghrebi is the idea that the
signs of God are reflected in every particle of the universe, and divine existence reveals itself in the world
it has created. Like many other ghazals in his collection, this poem expresses that to understand the essence
of divine reality, one must realize that everything in this world is a divine manifestation.

In Sufi thought, this idea reflects a profound spiritual truth that everything in the world reflects the divine,
and understanding this helps a seeker perceive the unity and interconnectedness of all creation with the
divine source.

From the Maulana’s Divan:
?J\ﬁwyﬂﬁidﬂjiw\f AUl A4S da) A ada &1 ged
(Maulana, 1374/1994)
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1 saw a tree and a fire, and a voice came saying, "My beloved,"

That fire was calling me as if I were Musa ibn Imran.

From the Maghrebi’s Divan:

pllad g 03 Olos aodS cuallh o oS Ol gy il ) 4% s gana g5 59, J) 48
(Maghrebi, 1358/1979)
At times, [ am captivated by the beauty of your face, and at times, I am troubled by the waves of your hair,
On one side, I am in the darkness of disbelief; on the other, I am in the light of faith.

In this ghazal, the poet draws upon the story of Prophet Mouses and his encounter with the burning bush
on Mount Sinai. This story is often used in Sufi literature to symbolize when an individual experiences a
divine revelation or the presence of the divine. The burning bush in this context represents the moment of
divine manifestation, which signifies the mystical experience of God's light or presence in Sufi tradition.

The poet uses the metaphor of Moses' story to convey the challenges and spiritual trials a person must
endure on the path to spiritual perfection (seyr-o suluk). The internal conflict between doubt (represented
by Kufr) and faith (represented by /man) is a central theme, illustrating the constant tension in the spiritual
journey. The poet sees himself as a chosen one, akin to Moses, who is called to respond to a divine call.
The references to "face" and "hair" (representing divine beauty and the material world) reflect the duality
of the spiritual path, where the seeker is torn between the pull of the material world and the call of the
divine.

The terms Kufi- and Iman symbolize darkness and light, respectively. Kufr (disbelief) represents confusion,
ignorance, and spiritual darkness, while /man (faith) signifies clarity, divine illumination, and spiritual
enlightenment. The poet expresses the paradoxical nature of the spiritual journey, where one is
simultaneously lost in worldly distractions and illuminated by the light of divine love.

Through these metaphors and references, the poet portrays the intense inner struggle and transformation
the lover experiences on the path toward union with the divine. The burning bush symbolizes this moment
of divine revelation, while the imagery of face and hair reflects the contrasting forces within the heart and
mind of the seeker.

Maulana's contemporary, Maghrebi, who composed a similar ghazal, articulates that if Allah were to lift
the veil from His face, the brilliance of His manifestation would ignite both the worldly and the eternal
realms. Before the revelation of His Essence, the entire universe would be annihilated. Just as no one can
withstand the force of a mighty wind, no being can endure the radiance of the Divine Essence.

The poet implores his heart to remove the veil from the Divine Truth and to refrain from asking questions.
As one comprehends the Divine Reality, one will be overwhelmed and consumed by the grandeur of His

glory.
This ghazal elucidates key principles of Islamic mysticism, particularly Fanafillah (annihilation in God)
and Baqabillah (subsistence with God). To attain ultimate truth and perfection, an individual must renounce

their identity and worldly attachments, dissolving completely into the light and essence of God. Through
this transformative process, the individual distances themselves from the ego and approaches absolute truth.

Mpystical states such as Fana and Baga are fundamental stages of the spiritual journey (seyr-o-suluk) and
have been extensively discussed in Sufi literature by renowned poets such as Hafiz, Rumi, and Attar.

Like many mystically inclined poets, Shams Maghrebi focuses on divine love and the journey toward God.
While his poetic style is situated between Sanai and Attar, some scholars contend that his poetry is
artistically weaker than both poets. His tendency to repeat rhymes, frequent use of Arabic words and
expressions, and extensive application of Sufi terminology have contributed to developing his distinctive
style. This suggests that Shams Maghrebi was primarily a Sufi mystic rather than merely a poet or versifier.

As evident from the examples provided, Shams Maghrebi was a poet with a Sufi worldview and an
inclination toward Islamic mysticism. His significant poetic style reflects the influence of Rumi Sanai and
Attar. Undeniably, the religious-mystical pantheism and the Wahdat al-wujud doctrine of Ibn Arabi also
played an essential role in shaping Shams Maghrebi's artistic and aesthetic thought. These influences were
fundamental in forming his creative style.

Like many mystically inclined poets, Shams Maghrebi centers his thinking on divine love and the journey
toward God. While his poetic style is positioned between Sanai and Attar, some researchers consider his
poetry to be artistically weaker than that of both poets. His tendency to repeat rhymes, the frequent use of
Arabic words and expressions, and the extensive application of Sufi terminology have contributed to
developing his distinctive style. This also indicates that Shams Maghrebi was primarily a Sufi mystic rather
than a poet or versifier.
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Conclusion

The shared elements in the works of two prominent Eastern Sufi poets, Maulana Jalaladdin Rumi and Shams
Maghrebi of Tabriz, are primarily rooted in their profound reflections on the pursuit of divine love and
enlightenment.

In the poetry of both poets, the approach to God is depicted as a long and transformative spiritual process
known as seyr-o-suluk (spiritual journey). This journey involves detachment from worldly concerns, the
abandonment of the ego, and a merging with divine light. Influenced by Rumi, Shams Maghrebi delves into
the essence of this spiritual path in his poetry.

Both poets possessed profound knowledge in the realms of wisdom and mystical philosophy. The mystical
insights in Rumi's verses enabled Maghrebi to grasp this Sufi philosophy and effectively integrate it into
his poetic expressions.

Both Rumi and Shams Maghrebi employed symbolism and allegory extensively in their works. Their
ghazals are replete with symbols that reflect their philosophical views on love, nature, and the Divine.

Rumi's influence on Shams Maghrebi's poetry significantly enriched it, with central themes of the spiritual
journey (seyr-o-suluk) and divine love permeating Maghrebi's verse.

The poems under examination, paralleling Rumi's ghazals, clearly reflect the core ideology of Islamic
mysticism, characterized by their philosophical depth and spiritual richness. Within these verses, the poet
evokes the Wahdat al-wujud (unity of being) in Islamic mysticism. From this perspective, an individual is
not only a manifestation of divine attributes but, through profound self-understanding, can also reach the
source of divine truth and spiritual realities.

Thus, Shams Maghrebi, inspired by Rumi's Sufi philosophy, lays the foundation for mystical thought,
emphasizing the higher spiritual responsibilities of humanity through his significant artistic works.
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Maulana Jalaleddin Rumi was a thinker and poet who lived in the 13th century. In his works, he delved into
the depths of the human soul and emphasized themes of acceptance and love. Acceptance and Commitment
Therapy (ACT), which developed in the field of psychotherapy in the same period, is a psychotherapy
approach that aims to develop the psychological flexibility of individuals. While Maulana offers deep
insights into a person's inner world, he emphasized that an individual can achieve inner peace through
acceptance and awareness. This understanding is similar to the basic principles of ACT.

This study examines acceptance and commitment therapy (ACT) from the philosophical perspective of
Maulana Jalaleddin Rumi. Emotionalrages people to make peace with difficult thoughts and feelings and to
confront these emotional difficulties rather than running away from them. Maulana's teachings of "Be" or
"Be here and now" are quite meaningful within this framework of psychological flexibility. In Maulana's
teachings, it is frequently emphasized that a person should accept their inner conflicts and live in the
moment.

ACT bases this perspective on developing a more conscious and accepting attitude towards one’s inner
experiences. Furthermore, Rumi’s understanding of “Be what you are” parallels ACT’s principles of
“Values” and “Personal Goals.” ACT focuses on individuals identifying the values in their lives and acting
in accordance with these values. Rumi’s teachings also emphasize that a person should live a life that is in
harmony with their inner values. As a result, Rumi’s teachings such as acceptance, patience, inner peace,
and living in the moment overlap significantly with acceptance and commitment therapy. Both approaches
suggest that individuals adopt a more open, accepting, and values-focused approach to inner experiences in
order to increase their psychological well-being.

The purpose of this study is to investigate the similarities between Rumi’s teachings and ACT and how they
can be combined from a psychotherapeutic perspective. This study can provide a foundation for future
research to more comprehensively investigate the connection between Rumi’s teachings and ACT therapy.
New research on how this combined model might work in different cultural contexts and therapeutic settings
will provide important contributions to both theory and practice.

Keywords: Maulana, Acceptance and Commitment Therapy, Rumi's Teachings, Spirituality and
psychotherapy, inner peace
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Rumi’s Teaching and Acceptance Commitment Therapy: A Psychotherapeutic Integration

Ozet

Mevlana Celaleddin Rumi, 13. yiizyilda yasamis bir diisiinlir ve sairdi. Eserlerinde insan ruhunun
derinliklerine inmis, kabul ve sevgi temalarin1 vurgulamistir. Ayn1 donemde psikoterapi alaninda gelisen
Kabul ve Kararlilik Terapisi (ACT), bireylerin psikolojik esnekligini gelistirmeyi amaglayan bir psikoterapi
yaklagimidir. Mevlana, bir kisinin i¢ diinyasina dair derin i¢goriiler sunarken, bir bireyin kabul ve
farkindalik yoluyla i¢ huzura ulasabilecegini vurgulamistir. Bu anlayis, ACT'nin temel ilkelerine benzerdir.
Bu calisma, kabul ve kararlilik terapisini (ACT) Mevlana Celaleddin Rumi'nin felsefi bakis agisiyla
incelemektedir. ACT, insanlar karmasgik diisiinceler ve duygularla barismaya ve bu duygusal zorluklardan
kagmak yerine onlarla yiizlesmeye tesvik eder. Mevlana'nin "Gel" veya "Kim olursan yine de gel!”
Ogretileri, bu psikolojik esneklik cercevesinde oldukga anlamlidir. Mevlana'nin &gretileri, bir kisinin i¢
sikintilarini kabul etmesi ve anda yasamasi gerektigini siklikla vurgular. ACT, bu bakis agisini kiginin i¢sel
deneyimlerine kars1 daha bilingli ve kabul edici bir tutum gelistirmeye dayandirir.

Ayrica, Rumi'nin "Oldugun gibi goriin!" anlayisi, ACT'nin "Degerler" ve "Kisisel Hedefler" ilkeleriyle
paralellik gosterir. ACT, bireylerin hayatlarindaki degerleri belirlemelerine ve onlara goére hareket
etmelerine odaklanir. Rumi'nin Ogretileri ayrica insanlarin i¢sel degerleriyle uyum iginde yasamalar
gerektigini vurgular. Sonug olarak, Rumi'nin kabul, sabir, i¢ huzur ve anda yasama gibi 6gretileri, kabul ve
kararlilik terapisiyle onemli 6l¢lide ortiismektedir. Her iki yaklagim da bireylerin psikolojik iyilik hallerini
artirmak igin i¢sel deneyimlere karsi daha agik, kabul edici ve degerlere odakli bir yaklagim
benimsemelerini 6nermektedir. Bu ¢calisma, Rumi'nin 6gretileri ile ACT arasindaki benzerlikleri ve bunlarin
psikoterapotik bir bakis acgisiyla nasil birlestirilebilecegini aragtirmayir amaglamaktadir. Bu calisma,
Rumi'nin ogretileri ile ACT terapisi arasindaki baglantiyi1 daha kapsamli bir sekilde arastirmak igin
gelecekteki arastirmalar igin bir temel saglayabilir. Bu birlesik modelin farkli kiiltiirel baglamlarda ve
terapotik ortamlarda nasil galigsabilecegine dair yeni arastirmalar teori ve pratige katkida bulunacaktir.

Anahtar kelimeler: Mevlana, Kabul ve Kararlilik Terapisi, Rumi'nin Ogretileri, Maneviyat ve psikoterapi,
i¢ huzur

Introductin

Acceptance and Commitment Therapy (ACT), which has been at the forefront of psychotherapy in recent
years, has emerged as an innovative approach that aims to help individuals establish a healthy relationship
with their thoughts and feelings (YYavuz, 2015).

While ACT encourages individuals to accept their difficulties and lead a life in accordance with their values,
it follows a path in parallel with Rumi's deep spiritual teachings.

Acceptance and commitment therapy (ACT) is a psychotherapy approach that helps people establish a
healthy relationship with their negative thoughts and emotions, focusing on living a life with their subjective
values (Yavuz, 2022).

The existence of human beings is shaped by a process of acceptance and decision-making that continues
from birth to death. These stages play a decisive role in the individual's capacity to cope with the difficulties
in his life, emotional resilience and inner peace (Ulubay and Giiven, 2022). With his thoughts and teachings,
Maulana Jalaluddin Rumi offers a rich perspective on the inner journey and understanding this process in
depth. His philosophy deals with the spiritual development of human beings by combining acceptance and
willpower (Ak, 2023).

This article aims to create a psychotherapeutic integration by combining Rumi's philosophical teachings
with the therapeutic model of the ACT. A more holistic therapeutic model is proposed, linking Rumi's
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perspective that delves deep into the human psyche and ACT's practical, value-oriented therapeutic
methods.

In the article, firstly, the basic principles of ACT will be explained, and then an examination of how these
principles can be combined with the teachings of Rumi will be presented. Finally, the potential benefits of
this combined model in terms of psychotherapeutic practices will be discussed.

Thus, it is thought that it will facilitate an in-depth understanding of the benefits to be obtained from the
combination of Rumi's spiritual teachings and modern psychotherapy techniques, and at the same time, it
will provide therapists and psychotherapy practitioners with a more effective and comprehensive approach
to the spiritual healing of individuals.

Methodology:

In this study, a compilation study was used in qualitative research methods. A compilation study is a study
created by examining the literature studies on a specific subject. Then, resources were scanned from libraries,
books, magazines and articles related to the topics (Aslan and Aydin, 2015). In writing an article, it's
important to clearly state the purpose, the rationale, the questions we aim to answer, as well as the case
studies used this article is the purpose of the article will be further clarified through a case analysis. Case
analysis refers to a detailed examination of a particular situation, event, or case, often used to illustrate
theoretical concepts, provide insights, and support decision-making processes. In academic and professional
settings, it typically involves identifying the problem, analyzing relevant data, and offering solutions or
recommendations. Case analysis is commonly used in fields such as business, law, medicine, and social
sciences (Yin, 2018).

In this section, the basic principles of acceptance and commitment therapy are explained with the teachings
of Rumi.

Basic Processes of Acceptance and Commitment Therapy

Contact vwith the
Present Moment

Aecomtancs /\ o

Psychological
Flexibility
Cognitive Committed
Defusion Action
Self as
Context

Psychological flexibility consists of six basic processes and this flexibility is expressed as a hexagon, (Figure
1).
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ACT Model of

Psychopathology Dominance of the conceptualized past and future;

limited self-knowledge

Experiential avoiddnce Lack of values
clarity/contact

Cognitive fusion

Inaction, impulsivity,
or avoidant persistence

Attachment to the Conceptualized Self

Psychological inflexibility consists of six basic processes and this flexibility is expressed as a hexagon,
(Figure 2).

1. Psychological Flexibility and Psychological Rigidity

Psychological flexibility in acceptance and commitment therapy refers to being flexible in our approach to
the world we live in, in realizing our dreams and in facilitating our adaptation to the changing world.
Acceptance and commitment therapy emphasizes that we need to be aware of our positive and negative
experiences in order to achieve psychological flexibility (Usta, 2017).

Psychological flexibility consists of six basic processes and this flexibility is expressed as a hexagon.
Acceptance, cognitive dissociation, contact with the present moment, dedicated action, self as context, and
values are important components. Each of these basic processes is interconnected, so none of them can be
separated or abolished (Kamis and Karaaziz, 2024).

Maulana's phrase "Whatever you are, come again" can be given as an example of the concept of Acceptance,
which is one of the foundations of psychological flexibility.

The concept of psychological rigidity, which is accepted as the opposite of psychological flexibility, refers
to the fact that individuals have more difficulty in fully comprehending the reality of the moment they are
in, while trying to harmonize their behavior with the present and their personal values (Hayes and Schenk,
2004).

Psychological rigidity helps individuals relax and regulate their emotions in the short term by aiming to
escape from unwanted and painful inner experiences, but when they are permanent, individuals face
disharmony and poor quality of life (Tavakoli, Broyles, Reid, Sandoval and Correa-Fernandez, 2019, akt.
Kamis and Karaaziz, 2024).

Rumi emphasizes that one should not get attached to temporary emotions or fixed thoughts. The individual
who is obsessed with rigid thoughts exhibits psychological rigidity. Maulana's phrase "I was raw, | was
cooked, I was burned" advises to gain flexibility by separating from rigidity. In conclusion, Rumi's teachings
distinguish between psychological flexibility and rigidity, explaining that an individual must accept their
inner experiences and that this acceptance is a key to personal development. When a person develops a
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flexible approach to their emotions and thoughts, they can live their life in a healthier and more peaceful
way.

1.1 Acceptance and experiential avoidance

In Maulana'’s teachings, the necessity of accepting oneself as one is emphasized is emphasized. The ACT
helps individuals accept their thoughts and feelings without judgment. This approach allows individuals to
become more insensitive to the negative thoughts that arise in their minds. Welcoming the negative
experiences of the person as they are, giving up describing the negative situation as a personality, and
separating the negative result from oneself by evaluating it only in that event without generalizing it to his
life is the basis of acceptance (Kara, 2020).

Maulana's saying "either look as you are or be as you seem" is one of the powerful examples of self-
acceptance. This phrase speaks of the importance of accepting oneself and being at peace with oneself. Self-
acceptance is possible by getting rid of the masks they wear. Self-acceptance is also one of the factors that
make it easier for a person to live in harmony with his environment.

Experiential avoidance, on the other hand, is the behavior of people in order to escape from their feelings
and thoughts, even though their inner experiences such as thoughts, emotions, physiological symptoms,
memories, etc., are ineffective and dysfunctional. This may provide instant relief to the person, but in the
long run it can cause more psychological destruction. ACT aims to help people get rid of these behaviors
and develop healthier coping strategies (Yavuz, 2015).

When we examine Maulana's teachings, he emphasizes the importance of accepting emotions instead of
running away from them with the phrase "Live whatever emotions you are in, because every emotion brings
you one step closer to the truth" (Fikriyat, 2020).

The parallels between Rumi’s teachings and ACT are quite evident in the concepts of acceptance and
experiential avoidance. Both Rumi and ACT emphasize making peace with inner experiences, accepting
them rather than running away from them, and finding spiritual serenity as you accept them. Rumi’s

understanding of “accept, let go, and surrender” is a powerful guide to understanding ACT’s therapeutic
approaches.

1.2 Contact with the Moment and Loss of Contact with the Moment:
Rumi adopts the understanding of "Live in the moment". ACT also encourages individuals to experience
the present moment by using mindfulness techniques. This helps reduce stress and anxiety. Focusing on the
moment means being in conscious contact with the time and place and situation. It is one of the basic
strategies of mindfulness-based therapies. Focusing on the moment leads to the beginning of the awareness
process and being aware of the whole process (Ak, Esen and Ozdengiil, 2014).
Maulana's poem "New Day" emphasized focusing on the moment and living in the moment.
How good it is to migrate from one place every day,
How nice it is to be put somewhere every day,
How pleasant it is to flow without clouding or freezing.

Gone with yesterday, my dear.
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Whatever words there belong to yesterday
Now we need to say something new (Wikiquote).
The loss of contact with the moment is the individual's move away from being in the present moment. The
person may be under the pressure of the past and the future by thinking about the negative experiences he
has had in the past or worrying about what may happen in the future. This situation causes the individual to
miss what is happening in his current life (Vangélii and Ozok, 2022.).
The world is three days: yesterday, today, tomorrow.
Yesterday has passed, tomorrow has not yet arrived.
So, live with today.

1.3 Cognitive Dissociation and Cognitive Unification:
Negative cognitive processes cause negative function on the behavior of individuals. Cognitive dissociation
is the ability of a person to distance himself from negative thoughts and to avoid judging himself with
negative thoughts (Kara, 2020).
Cognitive dissociation aims to reduce the dysfunctional effects of thoughts on behavior. Cognitive
Dissociation is one of the six processes in the 'Psychological Flexibility' model, which emphasizes the
psychological well-being of the ACT (Yavuz, 2015).
Maulana emphasizes that the thoughts of individuals are temporary and changeable. The view that thoughts
and emotions are not part of our selves, but only impressions formed in the moment, parallels cognitive
dissociation. Cognitive unification, on the other hand, means that an individual creates his own mental rules
based on his thoughts, and these rules lead to maladaptive behavior. (Vangélii and Ozok, 2022).

The poem of Mevla's guest house coincides with cognitive dissociation. In the poem, it is emphasized that
people should accept their thoughts and feelings as guests.

It's like a guest house for humanity,
Every morning a new guest arrives.
A joy, a sorrow, a cruelty,
A moment of awareness comes a joy that comes out of nowhere (Anthology, 2024).

1.4 Connecting to the Contextual Self and the Conceptual Self
Contextual self: It is the awareness of one's own negative emotions, thoughts and behaviors (Kara, 2020,
p.386). Connecting to the conceptual self, on the other hand, people tend to generate negative thoughts about
themselves. For example, these thoughts such as | am bad, | am incompetent can be reinforced from time to
time by those around them. If the person's level of attachment to these thoughts is high, it is to have a

negative effect on the person. ACT aims to reduce the relationship between the self and these thoughts. In
order to achieve this, it teaches to contact the here and now (Yavuz, 2015, p.25).
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Rumi emphasizes the importance of understanding one's inner world and spiritual state. The saying "to know
yourself is to know everything" expresses the value of self-awareness. Observing the self in the ACT allows
the individual to objectively evaluate their thoughts and feelings (Eksi and Kaya, 2016).

1.5 Contact with values and weakness of contact with values:
In Maulana's philosophy, values are the basic elements that guide the life of the individual and give meaning
and purpose. Values have a great influence on the inner peace of the human being, his relationships and
social interactions. Values offer the chance to live a more meaningful life for the individual and society. For
this purpose, ACT aims to make people realize their values (Bor, 2024).
The weakening of contact with values occurs as a process. The person is under the influence of cognitive
association and experiential avoidance during the coping phase of his psychological problems. (Batten,
2011, akt. Ugur, 2018).
Rumi encourages the individual to discover his essence.
What is the value of the person? —
It's what he's looking for!
If you are looking for the host of souls, know that you are souls.
If you're chasing a bite of bread, you're a loaf of bread.
If you can understand the meaning of this hidden, witty word,
You understand that what you are looking for is you, you.
As you search for the pearl in the mine, you mine (fikriyat, 2020).

1.6 Determination and Avoidance, Avoidance, Impulsivity in Value-Oriented Behaviors:
It refers to individuals taking action according to their own values. This helps the person identify meaning
and goals in their life. When a person realizes what is important, he takes steps in accordance with these
values. Taking action in determination makes a positive contribution to increasing the self-confidence of
individuals. As they act in accordance with their values, the perception of self-efficacy develops, and it is
thought that they give courage in coping with difficulties (Yavuz, 2015).
People with high psychological rigidity engage in escape and avoidance behavior to reduce the effect of
negative experiences (Yavuz, 2015). Such behaviors are actions that prevent the individual from realizing
his potential, prevent him from living a life in harmony with his inner balance and values, and cause him to
fall into constant distress in the difficulties he encounters (Sevindik and Karaaziz, 2024).
Rumi mentions that it is important to accept and face life's challenges. As with the ACT, individuals must
act and dare in accordance with their values, even when faced with uncomfortable emotions. The saying
"fire shows the gold underneath" expresses that difficulties reveal the true values of man. Maulana advises
to choose the path of acceptance and transformation instead of escaping and avoiding.
It is possible to explain the similarities and contrasts between Maulana's teachings and ACT. These two

approaches aim to develop a deep awareness of the individual's relationship with his/her inner world and to
target personal development, but they are separated by some fundamental differences.
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Table 1. Similarities and contrasts between Maulana's teachings and ACT

Feature

Philosophical
Foundation

Goal

Relationship
with Emotional
Difficulties

Approach to
Mental Events

Behavior
Toward Inner
Experiences

Values and
Goals

Self-Discovery

Relationship
with Emotional
and Mental Pain

Case Study

Maulana's
Teachings

Sufism, love, inner
journey, and oneness
with existence

Spiritual maturation,
closeness to God, and
finding peace

Transcendence over
emotions and events,
acceptance

Thoughts, ego, and
self are temporary;
everything's essence
is love and unity

Finding peace in each
moment, transcending
ego and self

Divine love, serving
God, and finding the
right path for
humanity

Discovering one's
existential meaning,
love, and unity

Accepting pain as a
spiritual lesson and
transcending it

ACT (Acceptance and
Commitment Therapy)

Psychotherapeutic
approach, acceptance,
and mindfulness

Achieving psychological
flexibility and living in
accordance with one's
values

Awareness of emotions
and thoughts, making
peace with them

Thoughts and emotions
are temporary;
detachment from them
(acceptance)

Detachment from inner
experiences
(acceptance), not
reacting to them

Living a life consistent
with personal values

Discovering one's values
and meaning, living in
alignment with them
Accepting pain and
difficult emotions as
inevitable and living
with them

Similarity/Contrast

Similarity: Awareness and
acceptance of inner experience

Similarity: Personal development
and pursuit of peace

Constract: "Not only towards Allah,
but also towards whatever values
and beliefs one holds, one should
strive to approach them

Similarity: Acceptance of mental
and emotional experiences

Similarity: Acknowledgment that
thoughts and emotions are transient
and changeable

Contrast: Maulana emphasizes
transcendence and surrender, while
ACT emphasizes detachment and
engagement in action

Similarity: Living in harmony with
values Contrast: Getting closer to
the person one wants to be by
serving whatever one believes in
instead of serving God.

Similarity: Exploration of personal
meaning and awareness

Similarity: Acknowledging that pain
is inevitable, but the methods of
transcending or dealing with pain
differ between the two approaches

Ali, 28 years old, works as a classroom teacher in a private school. From his childhood, his family
emphasized to him that he had to be successful and perfect. Manipulative sentences such as "You should be
the best,” "You should never leave your job to chance,” "You should work hard and be successful”
constantly appear in Ali's life as sentences he hears from his family. His family always praised his success
at school and expected him to strive above his potential by setting high standards. These expectations caused
Ali to grow up with a feeling of inadequacy. Being successful in a job only made him an admired person,
but he saw these successes as an external reward rather than an internal approval. In other words, everything
he did had to be done to gain the appreciation of others.

Ali continued this perfectionist approach in his work and made a special effort to ensure that his own
students were the most successful class in the school. Every day, he told his students that they had to be
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successful and did his best to make them work harder by giving them homework above their performance.
When his classmates received low grades on exams, he blamed himself and felt "not good enough." This
situation was a complete disaster for him. When we look at his life in general, he blamed himself for the
smallest mistakes and felt exhausted. He often felt worthless and saw success over others as a necessity. His
restlessness increased and he began to experience frequent headaches and sleep problems.

Conceptualization of the Case

Table2: Application of the psychological flexibility and psychological rigidity model to the case from the
Maulana Perspective

PSYCHOLOGICAL MAULANA PERSPECTIVE
FLEXIBILITY AND
PARTICIPATION MODEL

Acceptance/Experiential In Maulana's teachings, "Don't complain, accept!" The word
Avoidance reflects exactly this concept. At the beginning of therapy, Ali
tended to ignore his anxieties, perfectionist thoughts, and feelings
of guilt towards himself. However, Maulana's advice included
giving Ahmet the message of "accept your feelings and make peace

with them".
Cognitive Initially, cognitive fusion was very strong in Ali's life. Ali accepts
Dissociation/Cognitive his thoughts and concerns as a reflection of reality, and even a
Unification small mistake he makes makes him feel like "1 am inadequate” or

"I am a failure".It was evoking thoughts. Ali was so united with
these thoughts that he saw his thoughts as part of his own identity.
Maulana's saying "Control your thoughts, otherwise your thoughts
will control you" focuses on cognitive disassociation, contrary to
the cognitive unification situation experienced by Ali.

Contact with the Moment/Loss | In Ali's life, especially in his struggle with anxiety and

of contact with the Moment perfectionism, the loss of contact with the moment was quite
evident. Ali was constantly thinking about the mistakes he had
made in the past, making it difficult to stay in the moment.
Maulana accepts being able to fully experience the "now" as a
basic teaching in finding one's inner peace. During the therapy
process, "I still have my anxieties, but | don't dwell on them
anymore. The pains of the past and the anxieties of the future do
not affect me. "I live in the moment and this gives me inner peace."
He was made to stay in the moment by working on it.

Values/ The weakness of the | Ali's core value was based on the idea of success and perfection.
bond established with value This situation caused him to move away from human values such
as love and peace. Maulana's teaching that "True love and peace
are found not outside, but in the love and values within us™ made
an important contribution to the process of establishing contact
with the values in Ali's life.
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Stability in values / evasion Ali was fighting perfectionism to achieve the successes in his
career, but he could not find inner satisfaction and peace.
According to Maulana's perspective, the path to inner peace lies in
living in a way that is consistent with one's values. When Ali began
to show determined behavior with values, he was able to discover
his own inner strength by getting rid of past perfectionism.

Conceptual Self/Contextual Maulana advises in his teachings that one should develop a broader
Self perspective by discovering one's contextual self. During therapy,
Ali understood the difference between conceptual self and
contextual self, which brought him inner freedom. He began to
shape his life by giving up identifying himself with external labels
and focusing on his inner values.

Discussion

At the beginning of therapy, Ali tended to ignore his anxieties, perfectionist thoughts, and feelings of guilt
towards himself. In Acceptance and Commitment Therapy, this situation appears as experiential avoidance.
Experiential avoidance is an important psychological engagement model that triggers the psychopathology
of many cases (Sevindik and Karaaziz, 2024). At this point, Acceptance and Commitment Therapy aims to
teach the client to accept the existing situation instead of revealing experiences to change or avoid it (Ulubay
and Giliven, 2022). In Maulana's teachings, "Don't complain, accept!"The word " reflects this concept
exactly. This advice of Maulana includes giving Ali the message of "accept your feelings and make peace
with them". In Acceptance and Commitment Therapy, the concept of acceptance is processed not only with
exercises but also with important discourses suitable for our culture (Ugur, 2018). Ali's reminding himself
of sentences like these in moments when he realizes experiential avoidance will enable him to internalize
the concept of acceptance both for the therapy process and for his life outside (Dursun and Akkaya, 2022).

Initially, cognitive fusion was very strongly seen in Ali's life. Ali accepted his thoughts and concerns as a
reflection of reality, and even a small mistake he made made him think like "l am inadequate™ or "l am a
failure”. Ali was so united in these thoughts that he saw his thoughts as part of his own identity. In
acceptance and commitment therapy, cognitive fusion shapes people's thoughts in line with their own mental
beliefs and rules (Yavuz, 2015).Maulana's saying "Control your thoughts, otherwise thoughts will control
you" focuses on cognitive dissociation, contrary to the cognitive unification situation experienced by Ali.
The concept of cognitive dissociation, in the context of acceptance and commitment therapy, means that the
person keeps his thoughts, and mental experiences separate from himself and does not identify with them.
It enables the individual to realize that his thoughts are temporary mental events and not to identify with
these thoughts as "I" or "mine" (Isik and Demir, 2024).

In Ali's life, especially in his struggle with anxiety and perfectionism, the loss of contact with the moment
was quite evident. Ali was constantly thinking about the mistakes he had made in the past, making it difficult
to stay in the moment. Loss of contact with the moment means that the individual loses connection with his
current experiences, feelings and thoughts in acceptance and commitment therapy. This means that the
person does not experience the present moment by getting stuck between past events or future anxiety
(Akyaka, 2022).Maulana accepts being able to fully experience the "now" as a basic teaching in finding
one's inner peace. During the therapy process, "I still have anxiety, but | don't dwell on them anymore. The
pains of the past and the anxieties of the future do not affect me. "I live in the present and this gives me
inner peace" is ensured to stay in the moment by working on it. In the context of acceptance and commitment
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therapy, contact with the moment is to stay in the present and establish oneself from the shadow of the past
and the future (Yalniz 2019).

Ali's core value was based on the idea of success and perfection. This situation caused him to move away
from human values such as love and peace. In acceptance and commitment therapy, this means a weakness
in the connection with values. This situation causes the individual to be unable to clearly define his/her
internal values or to exhibit behaviors in accordance with these values (Ulubay and Giiven, 2022). Maulana's
teaching that "True love and peace are found not outside, but in the love and values within us" makes an
important contribution to the process of establishing contact with the values in Ali's life.

Ali was fighting perfectionism to achieve the success in his career, but he could not find inner satisfaction
and peace. This corresponds to the concept of escape and avoidance in acceptance and commitment therapy.
The concept of escape and avoidance refers to individuals' tendency to escape from their internal
experiences. This is an attempt to distance oneself emotionally or mentally (Akdemir, 2018). According to
Maulana's perspective, the path to inner peace is through living in a way that is consistent with one's values.
When Ali began to show determined behavior with values, he progressed towards discovering his own inner
strength by getting rid of past perfectionism.

Throughout the therapy, Ali's understanding of the difference between the conceptual self and the contextual
self brought him inner freedom. By giving up defining himself with external labels and focusing on his inner
values, he began to shape his life. In his teachings, Maulana advises that people should develop a broader
perspective by discovering their contextual self. In acceptance and commitment therapy, the conceptual self
appears as the understanding of the self in which the person defines himself with his thoughts, feelings,
beliefs and external labels. Contextual self, on the other hand, allows the person to create a broader and
more flexible perception of identity, independent of his internal experiences. Contextual self allows the
person to develop a healthier self-perception.

Conclusion

Acceptance and Commitment Therapy (ACT) from Rumi’s perspective offers a deep understanding of inner
peace and psychological flexibility. There is a strong parallel between Rumi’s teachings, his emphasis on
accepting one’s inner experiences and living in the moment, and the basic principles of ACT.

Rumi emphasizes the importance of accepting the difficulties that exist in human life. The saying
“everything passes” emphasizes accepting temporary negative life experiences and emotions. In ACT, this
understanding also suggests that individuals accept disturbing thoughts without criticism. Rumi’s
understanding of “appreciating the present moment” encourages individuals to live in the moment and focus
on their current experiences. This is one of the fundamental elements of ACT. Mindfulness allows
individuals to experience the moment by observing their thoughts and feelings. Rumi often expresses the
importance of these moments in individuals’ spiritual development. Living in the moment helps individuals
to overcome the effects of past negative experiences and to avoid future anxieties.

As a result, Rumi’s philosophy has a deep connection with the basic principles of acceptance and
commitment therapy. Rumi’s teachings help individuals find inner peace, cope with challenges, and live a
meaningful life. In this context, ACT supports individuals’ spiritual and emotional development, while
Rumi’s profound teachings inspire individuals to live more fulfilling lives. Thus, a solid foundation is
created for both individual and social transformation.

This article discusses the similarities, differences, and psychotherapeutic potential of Rumi’s teachings and
Acceptance Commitment Therapy (ACT), two different but deeply integrated approaches.
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The most obvious similarity between Rumi’s teachings and ACT therapy is their emphasis on acceptance
and value-oriented living. While Rumi’s Sufi understanding emphasizes that people should be accepted as
they are, ACT also recommends that individuals accept their negative thoughts and emotional pain and use
this acceptance to live a more value-oriented life. However, the differences between Rumi’s teachings and
ACT cannot be ignored. Spiritual and mystical elements are at the forefront in Rumi’s teachings. ACT, on
the other hand, focuses on individuals developing healthier and more value-oriented behaviors in life rather
than spiritual teachings. The integration of both approaches into therapeutic practice may vary depending
on the therapist's personal preferences and therapeutic context. At this point, it would be useful to conduct
more research and applied studies on how both approaches can better support each other. However, the
integration of the two approaches should be structured carefully and implemented in a way that takes
advantage of the strengths of both systems.
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