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Sevgili Okurlar, Akademisyen ve Arastirmacilar

Bilimsel Edebiyat ve Tasavvuf Dergisi, kulttrleri birbirine
baglayan, diislinceyi derinlestiren ve ruhu besleyen belirleyici bir
koprii rolii oynamayi amaclamaktadir. Adindan yola ¢ikarak
yorumlanmasi eksik olabilir ¢iinkii derginin misyonu Dogu
edebiyati ile diinya edebiyati arasinda edebiyat, dil, karsilagtirmali
edebiyat, halk edebiyati, edebiyat tarihi, edebiyat felsefesi, bilgelik
ve mistik edebiyat alanlarinda uluslararasi yaym yapmaktir.
Elinizdeki bu dergi, edebiyatin estetik inceliklerini ve bilgeligin
derinliklerini kesfetmeye adanmis bir yolculugun kapilarini agiyor.

Bu sayimizda sizlerle edebi metinlerin biiyiisiinii, bilgelik
geleneginin bilge cagrisim ve gecgmisten giinlimiize siiregelen
entelektiiel zenginligi disiplinler arasi bir bakis agisiyla bir araya
getiriyoruz. Usta yazarlarin makaleleri, akademik yazarlarin 6zgiin
bakis acilar1 ve akademik katkilarla zenginlestirilen bu segkide
edebiyata bir sanat ve yagam bigimi olarak yaklasiyoruz. Bir sonraki
sayimiz Haziran sonunda yayimlanacak ve siz degerli
arastirmacilarimiz  ve akademisyenlerimizden harika icerikli
makaleler bekliyoruz. Dergimizin diigiince diinyaniza ilham
vermesi ve yeni ufuklar agmasi dilegiyle...

Baseditor
Prof. Dr. Ghadir Golkarian
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Dear Readers, Academicians, and Researchers

The Journal of Scientific Literature and Sufism strives to play a
decisive bridge role that connects cultures, deepens thought, and
nourishes the soul. Its interpretation through its name may be
incomplete because the journal's mission is to publish
internationally in literature, language, comparative literature, folk
literature, literary history, literary philosophy, wisdom, and
mystical literature between Eastern literature and world literature.
This journal in your hands opens the doors of a journey dedicated
to discovering the aesthetic subtleties of literature and the depths of
wisdom.

In this issue, we bring together with you the magic of literary texts,
the wise call of the tradition of wisdom, and the intellectual richness
that has continued from the past to the present with an
interdisciplinary perspective. In this selection, enriched by articles
by master writers, original perspectives of academic writers, and
academic contributions, we approach literature as an art and a way
of life. Our next issue will be published at the end of June, and we
are waiting for the articles with great content from you, our valuable
researchers, and academics. We hope our magazine will inspire
your world of thought and open new horizons...

Editor-in-chief
Prof. Dr. Ghadir Golkarian
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Abstract

In this article, an investigation is made into the fascinating phenomenon of phonetics, with particular
reference to sound substitutions and changes. These are based on the verses of the poetic works of
Jalaladdin Rumi, a seminal figure in the classical artistic heritage, as exemplified by the works
"Mesnavi" and "Divan-e Shams.” To obtain detailed information about the historical substitutions of
sounds and words in Persian, it is necessary to examine the history of this language. Like those of other
classics, the creative works of Maulana provide a rich and comprehensive corpus of material that can be
used to restore the sounds that existed in classical Persian and whose pronunciation has been lost today.
This is important for determining the correct reading of the works of the classics. The digraph of two
consonants, represented by the letter s /kh¥/, and/kh?/ existed in the ancient, middle, and classical
periods of Persian history. This is known in modern language as the "unpronounceable vav” or “loaded
vav” 4. 55 /vav-e ma’dule/ in one form or another.

The present study investigates the substitutions of Persian consonants with each other, categorized into
three sections according to the participation of the vocal cords and the place of formation — articulation.
The study revealed that consonant sounds undergo modifications in their phonetic characteristics and
are substituted with each other to ensure optimal articulation, contingent on their acoustic properties and
the method of formation. In the course of the study, we have also included, as far as possible, which of
the two optional variants (sometimes three) used in these works was more functional during the time of
Maulana.

Keywords: Maulana, Azerbaijani language, Persian language, phonetic substitution, voiced consonant,
voiceless consonant.

Ozet

Bu makalede, fonetigin ses ikameleri ve ses degisimleri olarak bilinen ilging bir olgusu, klasik edebi
mirasin essiz incilerinden olan Celaleddin Rumi’nin manzum eserlerinin (“Mesnevi” ve “Divan-1
Sems”) beyitleri temelinde incelenmeye calisilmigtir. Farsga’daki seslerin ve kelimelerin tarihsel
degisimleri hakkinda ayrintili bilgi edinebilmek i¢in bu dilin gegmisine bakilmasi gerekmektedir. Klasik
eserlerin dogru okunmasini sart kosan, klasik Fars¢a’da mevcut olup giiniimiizde telaffuzu unutulmus
seslerin yeniden canlandirilmast i¢in, diger klasik eserler gibi Mevlana’nin eserleri de zengin ve ¢ok
yonli bir malzeme sunmaktadir.

Iki iinsiizden olusan sa/kh'/, /kh?/ digrafi, eski, orta ve klasik Fars¢a donemlerinde mevcut olmus ve
modern dilde farkli sekillerde izlerini koruyarak “okunmayan vav” veya “yiiklenmis vav” olarak bilinen

4220 /5 (vav-e ma'dule) formunda tanimlanmustir. Farsca tinsiizlerin birbirleriyle yer degistirme
olgusu, ses tellerinin katilimina ve artikiilasyon yerlerine bagli olarak {i¢ ana baglikta incelenmistir.
Aragtirma sonucunda, sertlik-yumusaklik 6zellikleri ve olusum yontemine gore iinsiiz seslerin telaffuzu
kolaylastirmak amaciyla karakterlerini degistirdigi ve birbiriyle yer degistirdigi tespit edilmistir.
Arastirma siirecinde, ad1 gecen eserlerde kullanilan iki tiir ses degisiminin (bazi durumlarda g tiir)
Mevlana déneminde hangisinin daha islevsel oldugu da miimkiin oldugunca incelenmistir.

Anahtar kelimler: Mevlana, Azerbaycan dili, Farsca, fonetik ikame, yumusak tinstiz, sert iinsiiz

! Assoc. Prof. of the Department of Middle Eastern Languages, Faculty of Oriental Studies, Baku State
University, Republic of Azerbaijan
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Introduction

Maulana Jalaladdin Rumi (1207-2073), whose mystical life and creativity have aroused great interest in
the history of Sufism in the East with his unique and rare contributions to world literature and culture,
was born in the city of Balkh, present-day Afghanistan. He is regarded as one of the most accomplished
geniuses in the realm of Eastern and world poetry (Cihangir, 2025, p.51). Jalaladdin Rumi's father,
Bahaddin Walad al-Balkhi (1148-1231), was renowned as one of the most distinguished scholars,
orators, and Sufi sheikhs among the Muslim theologians of his era.

Many studies have been conducted on Jalaladdin Rumi and his literary heritage, both within Azerbaijan
and beyond its borders. Significant contributions have been made to Rumi studies, drawing upon modern
scientific foundations and methodologies. Nevertheless, despite these advances, our understanding of
Rumi's world and rich artistic heritage is not yet complete, and there are evident scientific inadequacies
in this area.

Heydar Abbasi Barishmaz, who translated selections from Maulana's “Masnavi” from Persian into
Azerbaijani, writes in the preface to the book: “The language Maulana uses in “Masnavi” is colloquial.
As it is well known, written language constitutes a small part of colloquial language, and there are still
many words that are not recorded in dictionaries. Maulana Jalaluddin Rumi conceptualized his
“Masnavi” and other literary works in Persian, employing Turkish within the framework of the laws of
this language. This phenomenon is addressed by Maulana in numerous instances throughout his corpus”
(Movlane Jalaladdin Rumi, 2015, p.6).

As with all classical monuments, Maulana's works represent an unparalleled source of research for
various branches of linguistics, including the section on phonetics (Ozok, 2025). This study has
attempted to investigate interesting linguistic phenomena, such as phonetic substitutions and sound
changes in Maulana's works. These works represent unparalleled jewels of his classical heritage,
including “Masnavi” and “Divan-e Shams”.

Main part

This linguistic phenomenon, termed phonetic substitution in Azerbaijani, is referred to in English as
phonetic gradation; in Russian, it is known as ¢ponerudeckue uepenosanus; In Persian: Wl Jas /tabdil-
e avaha /. “Unlike historical substitution, phonetic substitution depends on the interaction of phonemes
in the act of speech or on the position of phonemes in use. Phonetic substitution has two types: 1)
Position-related substitution 2) Combinatorial substitution. The former is characterized by its position-
related nature, while the latter is contingent on the characteristics of the neighboring phonemes”
(Dilchilik Ensiklopediyasi, 11, 2008, p.349). In order to obtain detailed information about the historical
substitutions of sounds and words in Persian, it is necessary to examine the history of this language. As
with the works of other classics, Maulana's work can provide rich and comprehensive material for
restoring of sounds that existed in classical Persian and whose pronunciation has been lost today. This
is important for determining the correct reading of the works of the classics. This study aims to exchange
views on one of the most common historical phoneme substitutions. A detailed analysis of the phonetic-
graphic characteristics of the digraph “s2” /khY/, /kh?/ in Maulana's work, along with identifying its dual
pronunciation, is essential for ensuring the accurate reading and comprehension of these works without
any distortions.

The digraph of the two consonant combinations s /khY/; /kh?/ existed in Old, Middle, and Classical
Persian. This is known as the unpronounceable vav or loaded vav 4lsx< 55 /vav-e ma'dule/ in modern
language in one form or another.

The phonetic structure of the Persian language, which has a long history, has undergone three significant
stages during its development. The current phonetic system and structure of the Persian language
haveemerged due to long-term improvement originating from the depths of history. To comprehensively
study this phonetic structure, researchers must first thoroughly study the history of the Persian literary
language, its periods and stages of development
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A fact that when alphabets replace each other in any language throughout history, the newly formed
alphabet, in most cases, cannot reflect all the sounds of the language and their various shades of
pronunciation. During the transition from Old Persian to Middle Persian, and subsequently, from Middle
Persian to Dari Persian (correspondingly, from the cuneiform alphabet to Pahlavi and then to the Arabic
alphabet), numerous sounds were inevitably lost, and their pronunciation was subsequently forgotten
(possibly transferred to genetic memory — A.M.) or deviated from their original form (See: Bagheri,
1390; A.Mammadova, 2007). In the first volume of his renowned 3-volume work S “Stylistics”,
M.T. Bahar presented a table of sounds in the “Avesta” that was derived from multiple sources (Bahar,
1382, p.191). A considerable number of scholars have conducted various studies in the direction of
studying these sounds, which do not exist in modern Persian but which do not pose significant
difficulties in their estoration from a scientific and theoretical aspect (Benvenist, 1968, p.61;
Khanlari,1382, p.50; Bagheri, 1390, p.93; Edelman, 1973, p.80; Mammadova, 2018, p.10) etc.

“Phonetic research, in addition to studying all the characteristics, signs and functions of a spoken language,
also examines the close relationship between the sounds of a language and its writing, in other words, its
graphics” (Zinder, 1979, p.4).

During the classical period, there was a notable prevalence of certain lexical elements in the works of
Persian poets Firdawsi, Sadi, Hafez, and Azerbaijani poets such as Khagani Shirvani, Nizami Ganjavi,
and Imameddin Nasimi, who wrote in Persian due to the demands of the time, lexemes such as 2,3 «
2,55 ¢35 i sA are encountered with some frequency. In ancient and middle Persian, the two separate
graphemes ¢ and s> had a separate written sign. A. Meye shows that the sound s is /kh'/; /kh?/ in
Indo-European languages, and different from & — “¥”, in Avesta it has a unique written form “w” and,
that it is a sound peculiar to ancient Indo-European languages (Meillet, 1949, p.91). When the Pahlavi
alphabet was transliterated into the Arabic alphabet since, there was no suitable letter in the Arabs'
graphics to express this letter and the sound it gave (as we know, there is only one letter & in this
alphabet - A.M.). To prevent words written with this letter from being lost from the language, they tried
to get the pronunciation of that sound by adding the letter 5 to the letter . Given that the increased vav
is not read, it remains as if it is loaded in this composition. This phenomenon is called as the loaded vav,
an appellation derived from the Arabic term adlun, signifying load. This letter combination was
indeed read and employed for a certain period during the classical Persian language period, and it closely
approximated the original pronunciation in the works of poets and prose writers in actual language
materials.

The study demonstrates that traces of the letter combination s> /kh"/, /kh?®/, /kh*¥/, which existed in the
later Persian language, both in terms of pronunciation (sound) and form (graphics), remained in the
classical Persian language. The sound, often termed “ear rhyme,” was articulated precisely as it was in
Middle Persian. This sound was not a variant of s /v/ but an allophone of the # /kh/ phoneme.

The digraph s /kh'/; /kh?®/ and its pronunciation in Maulana's works

A reliable method of shedding light on how the words written with s /vav-e ma dule/ in the “Masnavi”
and “Divani Shams” were read at that time is to compare the rhyme and parallel lexemes of the lines of
various couplets with each other. As illustrated by the following examples, the utilization of these
lexemes within the couplets and their positions therein are contingent on the poet's manner of expression,
style, and artistic prowess, with the possibility of their appearance at the beginning, middle, or end of
the line.

- Ji$d /khosh — kh?sh /- nice:

In the works of the poets and in the books of “Masnavi”, we have listed the word (is> /khosh/ nice or
friendly is often used in various places in modern Persian as the variant /khash/.

While the pronunciation as /khash/ is undoubtedly a salient point, it is regrettable to note that this subtle
nuance is frequently overlooked by both native speakers and philologists engaged in this field, resulting
in inconsistencies in the fluidity, smoothness, division, and rhyme of the poetic example.
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As demonstrated by the selected examples from the “Masnavi”, the pronunciation of the digraphs s
/kh¥/, Ikh?/, [kh¥2/ in the same line or verse with homonymous words such as /atash/, /darash/, /atasham/,
/makash/ in following the original pronunciation rule, that is, not as /khosh/, but as /kh?sh/, in turn, serves
to prevent the specific, perfect rhyme system of Eastern poetry from being violated, and also meets its
rules and requirements. In Nizami's “Khamsa”, the lexeme /kh3h/ - good, pleasant is also used with
complex compositions such as /delkh®sh/ - happy heart; /zabdnvash/ - tongue-like (hairless)
(Mammadova, 2022, p.44)

¢ o) Q] 4 ) 58 Al
(Nizami, 1370, p.911) L o) GE A ) i g o)
/sine-ye khorsid ke por dtashast,
ru-ye to binad az &n delkh®hast /
The sun, whose chest is filled with golden fire,
He is glad to see your face.

The lexeme /por atagast/ “full of fire ” in the first line of the couplet mentioned couplet is rhymed by the
linguistic norms of that time, as is the case with /delkhoshast — delkh?®shast/ in the second line.

As in Nizami’s time, the word Ji s /khosh/ “good, nice ”, and the word /kh?sh/ “good ” were pronounced
and written as /sh/, that is: /khosh —kh?sh/ “good . Let's pay attention to the examples:

sd Jhed illay jo S U
(Mesnevi, 1375, p.13, c. 15) A5 ) ) @y il
/ta kaniz dar vosélash kh?sh shavad,
db-e vaslash daf -e an dtash shavad/
The maid is happy with the wish,
This fire has subsided since she met her love (Zaki, 2024, p.35, c.1)

The case of the adjective Jiss according to the persons also allows us to say that this lexeme was
functional for that period. For example, in “Masnavi”, the frequency of use of lexemes coincides with
the suffixes such as /kh#sham/ - I am happy (I singular); /kh3shi/ -you are happy (Il singular); /khshast/
-he/she is happy (Il singulars), etc.:

(A B US 5 s Ui S
(Mesnevi, 1375, p.887, c.16) PIP R PR U PR PEN ISP
/to khash o khubi-yo kén-e her kh?shi,
to cera mennet-e her bade kashi?/
You are friendly you are good, you are a culture of kindness,

So why do you demand so much gratitude from someone?

- 342 /khod — khd/ - self:
A o IR as il Sy 0
(Mesnevi, 1375, p.25, c.14) L9 sk Jad oS
/dar yeki gofte ke bogzar dn-e khd,
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kan kabul-e tab" to raddast o bad/
He would tell someone to abandon their possessions,
Whatever your nature desires, you do reject it.
Or:
Q9da sl am ajsl o
(Mesnevi, 1375, p.29, ¢.19) B ISE (2 a0 S (o
/con bar avard parr beparrad u bekh?d,
bi tekallof bi safir, bi nik 0 bad /
Simple, without any fuss, without waiting for good or bad,
As soon as its wings sprout, it will take flight.

The final word in the first line of the first of the couplets above, namely 252  the reflexive pronoun of
oneself, is not pronounced as /khod/ as in modern language, but rather as 2> /kh?d/, following classical
Persian. Consequently, since it is pronounced as /khod — kh?d/, the poet rhymes it with the adjective
(lexem) X - /bad/.

-2%8 /khor — khr/ - to eat; - 2,5 /khord — kh?rd/ - ate :
¢ iy L) ¢ iy Lo Syl i
(Mesnevi, 1375, p.16, ¢.22) 29 5 anl s (s i Ll s L
/goft inek ma bashar, ishan bashar,
ma vo ishan baste-ye kh?@bim o kh@r/
He said: Now we are also human beings to them,
We are also dependent (we need) on them for_food and sleep.

We have taken another example from the story “The Grocer and the Parrot’s Spilling Oil in the Shop”
in the first book of Maulana's “Masnavi”:

WSS s sy
(Mesnevi, 1375, p.17, ¢.26) Wusd A S e i 3l D) am
/ab-rd bobrid o ju ra pak kard,
b ad az an dar ju ravan kard ab-e_kh?rd/
He closed the water and cleaned the ditch,
Then, pure water began to flow in the ditch.

As the aforementioned example demonstrate. The words are pronounced and marked as /khar/ and
/kh?rd/. The primary objective is to illustrate the rhyme between /bashar/ and /kard/ in the initial lines of
the couplets.

The pronunciation of the word / khor — kh?r/, formed with the participation of the digraph s= /kh®/ or /
khV / in the second line of the first verse, is according to /_</ in the first line; its reading as /khord —
kh?rd/ in the second verse is pronounced in this way according to the lexeme /2_8/. As the above
examples demonstrate, the digraph /kh?®/ can be used in different places within a verse and line.

It is acknowledged that each language possesses its own unique set of grammatical laws and phenomena,
arising from the intralingual system of that language and constantly manifesting. For instance, in
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numerous Indo-European languages, including Persian, a phonetic phenomenon of deafening voiced
consonants occurs at the end of words and in the vicinity of deaf consonants. In the context of Turkic
languages, including Azerbaijani Turkish, the law of harmony and harmony can be cited as an
illustrative example. As is well documented, in the native vocabulary of the language under scrutiny,
the vowel that occurs in the first syllable of the root of the word regulates the vowels and consonants in
all subsequent syllables added to it in the thick-thin and labial-non-labial harmony (Veysalli, 1993, p.73).

1. Substitutions of Persian consonants due to the participation of the vocal cords

Substitution of consonants due to the sign of deafness-ringing is the widespread in Maulana's poetic
creativity, both in “Masnavi” and “Divan-e Shams”. The poet resorted to various phonographic
phenomena for the beauty of harmony and style, using the subtleties of Arabic graphics. In addition to
the literary language, examples of colloguial language were also reflected in Maulana's pen. Subsequent
investigation of the cases arising from the law of phonetic restriction in these works, from the
perspectives of phonetics, artistic style, lexical grammar, and linguistics, has yielded noteworthy results.
The research findings indicated that every phonetic phenomenon present in this language and numerous
artistic figures, are subject to the law of phonetic restriction previously mentioned.

1.1. Replacement of a voiced consonant at the end of a word with a voiceless consonant phoneme
Gl «— ul fasb — asp/ - horse; S «— s [kasb — kasp / - gain, acquisition, etc.

In the following examples, the words written with a voiced consonant in the verses become voiceless in
pronunciation due to the phonetic phenomenon of voiced consonant at the end of the word (association
- assimilation). Depending on the position, voiceless consonants are present in most Indo-European
languages. Persian belongs to the same language family, it also exhibits voiceless consonants depending
on their position. A consideration of Maulana's creative output reveals the utilisation of both variants of
the lexemes /ash/, /kasb/. Irrespective of whether such words are written with a voiced or voiceless
consonant, the words are always pronounced with a voiceless consonant (in proper pronunciation,
articulation does not allow them to be pronounced with a voiced consonant).

- Gl — il fasb — asp/- horse:

In the second book of the “Masnavi,” a verse taken from the chapter “The Turkish emir’s hurt a young
man with a snake in his mouth” says:

Ol el oo )y il
(Mesnevi, 1375, p.253, c.4) Dl ) (e ) A (las o
"akeli bar asp miydmad savar,
dar dahén-e khoftei miraft mar/
A wise man was passing through a place on horseback,
and saw a snake entering the mouth of a sleeping person.

In the corpus of Maulana's poetry, the variant of this word written with < /p/ is used with a higher
frequency. For instance, consider the following pairs of lines: For example, the word —! is used 25
times, while <l is used 37 times. As previously mentioned, words written with the final voiced
consonant /b/ should also be pronounced with the consonant /p/, due to the phenomenon of the voiced
consonant at the end of the word. For further illustration, see the following example:

(28U Bde Al ool & Bde an
(Divan-e Shams, 1381, p.92, c.5) Do Otale el (5 (AWK and ¢ oa S
/bodam bieshk gomréhi, dardmad eshk -e n&géhi,

bodam kuhi, shodam kéhi, bara-ye asp-e soltan-ré&/
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I was a lost, loveless person, | fell in love unexpectedly,
I was a mountain, | became straw, | became the straw for that Sultan's horse.

It is interesting that the noun ««S /kasb/ - acquisition, earning, borrowed from Arabic, is written not
only in speech but also in graphics with the letter /p/ as <« « S /kasb/ is more frequently used.
(Compare: S 26 times; =S - 7 times)

- S s [kasb — kasp / - gain, obtain:
Examples:
(S 5258 )i S ) 4l
(Mesnevi, 1375, p.88, c. 6) s g o sl 2 g o
/lokmei ku nur afzud o kamal,
an bovad &varde az kasb-e halal/
The morsel that increases intelligence and perfection
He has obtained it through lawful labor.

In the verse above, Maulana offers counsel to the populace, asserting that sustenance procured through
legitimate labour enhances intelligence, perfection, and comfort. Concurrently, he seeks to instill in
individuals the understanding that nurturing offspring with the sustenance procured through lawful labor
is paramount. Such an approach, he contends, will guide children towards a life of righteousness and
caution, steering them away from vice and immorality.

The following example with the lexem /p/ provides further evidence for this analysis:
(i iyl (4K paui L @
(Mesnevi, 1375, p.508, c.1) oS e Culivila 3 S5 G
/koum goftandesh ke hin inja maxasp
ta nakubad jansetanat hamcu kasp/
A group of people told him to stay away,
not to sleep here, lest your soul will be destroyed.
1.2. Replacing a voiced consonant in the middle of a word with a voiceless consonant

A group of words adopted from Arabic to Persian without a nominative case suffix are typically
monosyllabic /CVCC/ lexemes, such as /sabr, dars, vakt, naksh/. In Persian, when two voiced
consonants occur in the middle and at the end of words borrowed from Arabic, one of these consonants
changes a change in its place and becomes a fricative consonant. This change is based on the principle
of facilitating the position of the articulation organs.

For example, the voiceless consonant /t/, due to the participation of the vocal cords, changes to / k — x/
under the influence of the place of formation: ©a s <85/ vakt— vaxt / - time ; Or, due to the
involvement of the vocal cords, the voiceless /sh/ consonant, due to its place of formation dorsal,
voiceless consonant, forces the somewhat complex, voiced /k/ consonant to be replaced by the voiceless
IxI consonant. Thus, / k — X/ is pronounced as (&3 «<— Jisi /naksh — naxsh/-pattern, drawing ; <« leds
s [ nakshha — nakxshha / - drawings .

-cdg—cdy fvagt— vaxt/— time:
Maulana says in one of the ghazals of “Divan-e Shams”:

s)&ﬁﬁéjadﬂﬁguﬁ
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(Divan-e Shams, 1381, p.115, c.10) o8 e OO
/con pashshe nemude vaxt-e peykar,
pildn-e tahamtan-e kavi - rd /
During the battle, he turned,
Powerful elephants into gnats.

In another example, under the influence of the voiced consonant /s/, the plosive consonant /k/ is replaced
by the consonant /x/. Although the standard written form of this sound is represented by the letter “&”
(pronounced as /k/), in actual pronunciation, it is pronounced as /x/. This is following the prevailing
phonetic law. In the poet's works, such phonetic substitutions are evident with notable frequency.

Jiss «— (i [ naksh — naxsh/- pattern, drawing . This lexem is written as “&”, but is pronounced as
“z” Ix/. In “Masnavi,” this lexem is used 44 times, and “Divan-e Shams” 25 times.

- J4dd A& [ naksh — naxsh/- pattern, drawing:
ol 5 (A8 Gy 23l (AR
(Mesnevi, 1375, p.31, c.1) ASE NSIS s 5 nle
/naxsh bashad pish-e nakkash o kalam,
dcez o baste ¢o kudak dar shekam /
If an artist and a pen create a work of art,
It becomes immobile and helpless like a child in its mother's womb.
The following example, drawn from “Divan-e Shams,” will be examined:
Qe P (2 5 e s U Ul B e

(Divan-e Shams, 1381, p.88, €.23) €1 ¢ 1a Ol 5 Q&8 & je0 5 e J2 2

/mehr-e to jan nahdn bovad, mohr-e to bineshén bovad,

dar del-e man ze bahr-e to naxsh-e neshén cera?cera?/

Your love is hidden; there is no sign of your love,
Why? So why is there your eternal mark, your sign in my heart?

The poet employs repetition and rhetorical questioning to present a memorable poetic message that
excites the reader.

In another example, the voiceless /k / consonant is replaced by the voiced /kh/ consonant under the
influence of the voiceless /s/ consonant. Although “&” is written /k/ in graphics and writing, it is
pronounced /x/ according to the general phonetic law in pronunciation. The frequency of the word
u=8 frakhs / - dance in both poet’s works included in this study is 70.

- u4b; [raks — rakhs / - dance:
In his famous ghazal titled “Khace biya, khace biya” in “Divan-e Shams”, Maulana says:
(en 50l 1) da () (e 4Bl ki !

(Divan-e Shams, 1381, p.82, ¢.20) D 5 Jy (o S oy K L
L
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ley ze nazar gashte nehdn,ey hame-ra jan o jahan,
bar-e degar rakhs konan bidel o dastar biya /
O soul of all, far removed from the world and sight,

Come once more, dancing carefree, happy and joyful.

In the first book of “Masnavi”, Maulana says:
(AL Sy s 5 S
(Mesnevi, 1375, p.6, ¢.25) A5 SV ol ey a0 S
/jesm-e khak az “eshk bar afl&k shod,
kuh dar rakhs amade c¢élak shod/
Love gave the earth a place on the throne,

Love gave the mountain a walk on the earth (Zaki, 2024, p. 18)

In the examples below, the voiced consonant is replaced by its counterpart counterpart. It also occurs
between the consonants z « /¢« j/:

sl sl fejtendb — ectendb/ - hesitation, giving up; sl «— sl fejtehdd — ectehdd/ -
mujtahidism, study.

- Glillal « diia) /ejtenab — egtenab/ - hesitation, giving up:
‘L;\MM\}H)JSAScGﬁLc

(Divan-e Shams, 1381, p.194, ¢.6) Uil 45 xS S
. gliia)

["ashekd, kamtar ze parvéne nei,
key konad parvane zatash ectenab/
Oh lover, you are no less than a moth,
When did a moth avoid fire?
- A — i) Jejtehdd — egtehdd/ -mujtahidism, study:
Cal A 53 ) 5 algal
(Mesnevi, 1375, p.6, ¢.25) ol A G (el
[zejtah&d o az taharri rasteam,
astin bar ddman-e hak basteam/
I have gone through ijtihad and search,
I have chosen the refuge of the true God (Zaki, 2024, p. 371).

It is important to note that these substitutions are not only present in Persian, which belongs to the Indo-
European language family but also in Azerbaijani, which belongs to the Oghuz group of the Turkic
language family. In the modern Azerbaijani language, substituting of consonants according to the sign
of voiced-voiceless is also relatively widespread. Almost all voiced and voiceless consonants in the
Azerbaijani language undergo phonetic substitution with their voiced and voiceless counterparts under
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specific phonetic conditions. Consequently, each lingual, voiced consonant is substituted by its voiceless
counterpart. For instance, the substitution /d — t/: bulud —bulutsuz; sid — sitslz;
gormiisdii—gormiistii and etc.; the substitution /z—s/: yaz—yassa; poz—possa; gaz—gasse and etc.
(Axundov, 1984, p.220).

1.3. The phonetic phenomenon of deafening or elision of a voiced consonant

This substitution “...corresponds to the phonetic phenomenon of assimilation, one of the widespread
phonetic phenomena in Persian” (Hatami, 1955, p.111). In some cases, pronunciation difficulties arise
when the final sound of the first word and the initial sound of the second word belong to different groups
due to the involvement of the vocal cords. For instance, /b/ and /p/; /d/ and /t/ belong to different groups
according to the participation of the vocal cords, as illustrated by the following examples. Consequently,
/bl, and /d/ are voiced; /p/, /t/ are voiceless consonant phonemes. Therefore, to facilitate pronunciation,
the language uses its potential to transform voiced consonants into voiceless consonants, /badtar —
battar— batar/ - worse. The word worse, which indicates the comparative degree of an adjective, has
three pronunciations and two spellings in Persian phonetically. All three of these lexemes are
encountered in Persian writing samples, and Maulana uses all three variants (with different frequencies
of use) in his works.

- S i — sy /badtar — battar— batar/ worse :
S5 OaA peagea ) ) s ) e ]
(Divan-e Shams, 1381, p.1412, c.15) S0 bnesd AN by el
/gashte man zir o zabar az sarsar-e hejran-e to,
ta bebinam ruy-e to badtar shavam pigén-e to /
I am devastated by your separation,

But when | see your face, | am even worse because of your suffering.

WJeaS oy 5 —ile 2
(Mesnevi, 1375, p.140, ¢.23) Y 5 el ol Al G
["ellati battar ze pendér-e kamal,
nist andar cén-e to ey zu dalal/
You think you have perfection everywhere,
This is a disease in your soul, your miserable dream.
latia gl cp) oo il S i 3
(Divan-e Shams, 1381, p. 252, c.9) i U ) S e S A
/nazzare qu, mabdsh dar in r&h o montazer,
vallah ke hi¢c marg batar az entezar nist/
Tell the one who is waiting not to wait on this path,
By Allah, waiting is worse than death.

It has been observed that in several poetic compositions within Maulana's oeuvre, the frequency of
occurrence of the word /batar/, derived from colloquial speech, exceeds that of /badtar/ and /batar/.
(Compare: /badtar/-7; /battar/-8; /batar/-35). It is imperative to consider the constraints imposed by the
poetic meters employed by the poet in his oeuvre when analyzing these phenomena.



2. Substitution of consonants according to place of occurrence
2.1. Phonetic substitutions /n — m/

In the context of distributive properties of lexemes, the occurrence of two consonants with differing
articulation denominators dose to other prompts the language to modify the articulation denominator of
one of the consonants, thereby facilitating articulation. Depending on the place of occurrence, the
consonants /nb/ with different articulations are formed according to different characteristics. In pursuit
of optimal articulatory ease, the language employs its innate capabilities, demonstrating an apparent
predilection for articulating of the consonant combination /mb/, characterized by a close articulation
denominator. This process entails the substituting of the lingual-dental sound /n/ with the consonant /m/,
which corresponds to the double labial consonant /b/. This following words exemplify this
phenomenon:

- 41 /shanbe — shambe/-Saturday- ; 2> /jonbid —jombid / -trembled, moved.

As demonstrated in the preceding examples, the /n/ sound preceding the /b/ phoneme is pronounced as
the /m/ phoneme. To pronounce & /n/ in these lexemes, the front part of the tongue is pressed against the
front palate, after which the tongue must quickly retract to pronounce the /b/ sound. In this case, the /b/
phoneme is pronounced by pressing the lips together. The most straightforward method to resolve this
complex situation is to transform the /n/ sound into the /m/ sound. The tongue employs this strategy to
successfully navigate this challenging scenario. This is due to the fact that the articulation of both the
/m/ and /b/ sounds is formed by pressing the lips together.

- 44 [shanbe — shambe /- Saturday (a day of the week):

(Joa Glara 4 4 g alle
(Divan-e Shams, 1381, p.476, c.16) e () D) Al va 5000
["dlam-e virane be joghdan halal,
b&d do sad shambe az &n-e johud/
May the ruins of the world be lawful for owls,
and may the Jews have two hundred Sabbaths.

The various forms of the verb ¢auis: the root, the base, the noun formed from it, and the verb
adjective, each of which has a wide frequency of use in the poet's work:

- 04 - /jonbidan—jombidan /- to move, to act (infinitive):
G ) ol i bai ) 525303 e
(Mesnevi, 1375, p.381, ¢.28) by S gania Gy d s
/morde bud o zende gasht u az shegeft,
azhdaha bar khish jombidan gereft /
It was dead; surprisingly, it came back to life,

The dragon began to move on its own.

- owia /jonbesh —jombesh/- movement, motion (composite noun):
e sd e Of Glia 511 Gla

(Mesnevi, 1375, p.383, c.1) DIOA da i S off QiR
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/khalk -rd az jombesh-e an morde mér,

gashteshdn an yek tahayyor sad hezar/

The people's amazement and astonishment at the sight of that,
dead snake increasing by more than thousand times.

The verses under consideration are drawn from the intriguing narrative of the third book of the
“Masnavi,” entitled “Snake Catcher” (the story of the frozen dragon (great snake) who was discovered
deceased, tied with ropes, and conveyed to Baghdad)”

It is imperative to observe orthophony, phonetic laws, and style when reading Maulana's texts, graphics.
2. 2. /b/— N/ phoneme substitution

In the works of Maulana, specifically the “Masnavi” and the “Divan Shams”, two graphic variants of
the verb /nevashtan/, which translates to to write, are utilized in statistically close numbers. In these
works, the consonant /b/ is recorded 24 times as uié s /nevashtan/, and 24 times as (s /nevashtan/.
This finding suggests that both variants of these lexemes were employed concurrently during Maulana's
era.

As is known, the calligraphers who copied the four letters dord: - <z <3 «S which were in Middle Persian
and were later added to this alphabet when they adopted the Arabic alphabet, usually wrote the following in
the graphics: /p/<: — /b/ as the letter /b/; 5 /j/ — 1zl as the letter /z/; z /¢/ —¢ ljl as the letter /j /; S g/ < —
as the letter /k/. This led to confusion of meaning in many cases. However, when referring to ancient copies
of manuscripts, it is possible to phenomenon above observe the aforementioned phenomenon.

In the poet's work, the infinitive form of the verb - (idsi  « iy /nebeshtan — neveshtan/-to write is
employed in numerous conjugation forms, including the past tense, verb forms, and verb adjectives. In the
following two verses, both phonetic variants of the verb to write are employed in the third-person singular
past tense.

- (idigi — ¢adad [ nebeshten— neveshten / - to write:
Ol sl Sl
(Mesnevi, 1375, p. 600, c.13) Db Sy A (g g g Dl
/dar sana-ye u yeki she'r-e deraz,
bar nebesht o su-ye khane raft bdz /
He wrote a long poem in her honor,
And then he went bask home.
(o ser gz j gl 38 4S
(Divan-e Shams, 1381, p.918, c.23) e 535 ke 4S ol Cudipd o jla x| e
/ke ghark -e @bam o &tash ze mouj-e dide vo del,
ma-rd ¢e ¢are? nevesht u ke chare-ye to hamin /
I am drowning in water, burning in fire, from tears and my heart,
What is the cure for my pain? It is written that you are my cure.
- 4idigi — 43dai [ nebeshte— neveshte / - written:
o allad Lely HaS Addigpd o o 900

(Divan-e Shams, 1381, tarji*at, 43) ol b HAidai la K



/bar mivehd neveshte ke zinha fatdm nist,

bar barghd nebeshte ze pdyiz imani/

It is written on the fruits that they should not be picked,
It is written on the leaves that you are safe from autumn.

Both variants are employed within the microtexts (lines — A.M.) of a single verse. The lexeme 4iix
/nebeshte/ “written” in the first of the verses corresponds to Middle Persian and Dari; the lexeme 4i 5
/neveshte/ “written” corresponds to the lexeme currently used in modern Persian.

2.3. Ip/ — /7 phonetic substitutions:

A statistical analysis of the frequency of use of the words 2w «— 2wl /espid —sepid / - white; J# «Ju
/pil —fil/ - elephant was conducted, yielding an interesting result. The results of this statistical analysis
are presented in the following table:

In Persian Ju Jié s RITHY
Transcription Pil fil sepid espid
processing 88 5 27 12
frequency

As demonstrated in the table, the variant written with /p/ of both lexemes was more functional during
the Maulana period. Over time, however, the functional variant was superseded by the less functional
graphic variant written with /f/. Notably both lexemes possess equivalent dimensions, a factor that, by
convention, would be expected to influence the poet's selection. Consequently, we contend that the
initial lexeme attained functional status during the Maulana period, while the latter emerged as the
dominant variant in subsequent periods. In contemporary language, only the second variant, i.e. /fil/,
and/sefid/ variants of these words, are in use.

A «— Sl fespid — sepid / - white:

In a short ghazal of great flow, beautiful style, and profound meaning, written in the Hejaz Bahr (maf ul
e mafaelon faulon) that we have taken from the “Divan-e Shams”, Maulana says:

(ausl oliialy e b 5.1
(Divan-e Shams, 1381, p.359) Al Baly (5 g
/u baz-e sepid-e pddshah ast,
parrid be su-ye padesha shod/
It was the king's white falcon,
It flew and went to the king.

In this verse, the Sufi poet unmistakably alludes to the realm of Sufism. When the term “Padesha” is
employed, it is understood that the Creator, God, is being referred to. Three lexemes within the verse
are phonetically written and pronounced differently than in modern Persian. These are attributed to
phonetic substitution. 1. /sepid/ - white; 2. /parrid/ - flew; 3. /padesha/ - king. It is noteworthy that the
poet was compelled to utilize two of these lexemes: “parrid” in place of “parid” and “padsha” in lieu of
“padshah”. This approach was adopted to align with the poem’s meter, with “padsha” employed
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accordingly. The poem’s meter iz Hazac (maf ul-e maf &elon fau'lon), so he was forced to use the
lexemes in this way, taking into account the meter of the verse (maf ul-e maf aelon fau'lon).

O el 228 i (s
(Mesnevi, 1375, p. 315) - oBE 3 el 58 4l ¢
/con nevisi kaghaz -e espid bar,
an nebeshte khande dyad dar nazar/
Since you wrote your text on white paper,
The eye can read it well.

The verses previously analyzed demonstrate that the words /sepid/ and /espid/ - white, which are
frequently used in Maulana's work, are also used in the classical language, with the form /espid/ being
used with a specific frequency in Maulana's language. A noteworthy observation is that the poet dose
not refer to the graphic and pronunciation form of this form used in modern language, /sefid/ - white.

In contrast to the works of Nizami Ganjavi (1370) and Muhammad Fuzuli (1374), which feature the
variant written with the consonant /f/ of the words xiw/sefid/ - white s /firuze/ - turquoise. In
contrast to the poets mentioned above, Rumi opted for the phonetic variant x /espid/,which followed
the metathesis phonetic phenomenon of the word 2y /sepid/. This variant is not observed in the works
of the previously mentioned poets.

In conducting a study of the lexeme /fil/- elephant, which is written with the consonant /f/ in modern
Persian, it is evident that in the works of Jalaladdin Rumi, the graphic version of this word written with
“w” is used on only five occasions. In contrast its version written with /p/ is used 88 times. This finding
provides compelling evidence to support the hypothesis that the poet extensively utilized colloquial and
Afghan languages in his literary works. The following examples will illustrate this point:

- J — Ju /pil — fil / - elephant :
«Sonesa < palyti]
(Mesnevi, 1375, p.317) S o) Gk 5 a8
/ta beydmad bar lab-e ju-ye bozorg,
kandaru gashtan zabun pil-e sotorg /
Finally, they reached the edge of a large river,
Even a large elephant would have been helpless to cross it.
(i Cp)y ol Gulsmas V5 R 2
(Mesnevi, 1375, p.317) T TR EW PP IS PN
/gar toré vasvas dyad zin kabil,

rou bekhan to sure-ye ashab-e fil'/

If you have such doubts,

! This verse refers to the Surah Ashabi-e-Fil of the Holy Quran: “He sent against them flocks of birds (the ababil
birds), which threw at them small stones made of baked clay.



Go and read the Sura ”’Ashab-¢ fil”

- A — i [bastar — pastar / - bed, the sleeping place:
@il I8 (oo s sl albh e 3]
(Divan-e Shams, 1381, p.1293) .y CubiasS 44 s3et g s a8 g5
/ze kimiya talabi ma ¢o mesgodazanim,
tord ke bastar o hamkhabe kimiyast, bekhosb/
In search of the elixir (chemistry), we are the copper smelters,
Your bed and your bedmate are the chemistry, sleep.
3 o &y ) e ey 2
(Mesnevi, 1375, p. 891) Ry ) il Glage e
/pastar-e ma-rd begostar su-ye dar,
bahre mehman gostar an su-ye degar/
Put our bed on the side of the door, and

Put the guest's bed on the other side.

As with many phonetic substitutions employed in Maulana's oeuvre, the variant _iw /pastar/ of the
word i /bastar/ was not encountered in the works of Nizami Ganjavi (cf. Nizami Collection).

Conclusion

- Jalaladdin Rumi’s works have been the subject of numerous studies worldwide, with modern
methodologies shedding new light on his literary contributions. Our investigation focused on the
phonetic substitutions in “Masnavi” and “Divan-e Shams ", revealing significant linguistic phenomena
that reflect broader patterns of language evolution.

- Firstly, a discussion was held regarding one of the most prevalent historical phonetic substitutions,
namely /khosh — /khish/, /khod/ — kh?d/, and /khor/ — /kh%r/. The study encompassed a
comprehensive analysis of Maulana's verses, which led to the identification of two predominant types
of phonetic substitutions:

a) Substitution driven by vocal cord participation (voiced vs. voiceless consonants): a) Replacement of
a voiced consonant with a voiceless consonant phoneme at the end of a word; b) Replacement of a
voiced consonant with a voiceless consonant in the middle of a word; ¢) Deafening or elision of a voiced
consonant.

b) Ssubstitution based on the place of occurrence and interaction with neighboring phonemes: a) /n/ —
/m/ phonetic substitutions; b) /b/ — /v/ phoneme substitutions; ¢) /p/ — /f/ phonetic substitutions.

While the first is related to position, the second depends on the nature of neighboring phonemes. Each
type was further classified into three distinctive features, offering insights into the phonetic dynamics
of Rumi's poetic language.

- The investigation underscores that Maulana’s works exhibit diverse phonetic, graphic, lexical, and
morphological transformations, reflecting a linguistic shift from classical to modern language forms.
This highlights the necessity of detailed and systematic research into these changes to better understand
their impact on interpreting and preserving Rumi’s literary legacy.
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By integrating Rumi’s works into interdisciplinary linguistic research, we can deepen our understanding
of their historical and cultural significance.
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Abstract:

This article examines how the universal values of humanity, love, and tolerance espoused by Jalal al-
Din Rumi have found their place in globalization and how these values have undergone
transformations. Globalization, by eliminating culturel boundaries and facilitating the rapid spread of
different cultural and religious values, has led to the reshaping of local spiritual teachings in a global
context. Maulana’s Sufi teachings, which emphasize tolerance, universal peace, and love for humanity,
have reached a wider audience worldwide through digitalization and popular culture, gaining
significant attention even in the West. However, this dissemination process has also resulted in the
superficial interpretation and commercialization of his profound spiritual ideas in some contexts. This
study analyses the reinterpretation of Maulana’s teachings in the globalized world, the impact of
digitalization, and how these values have been transformed in modern societies. Furthermore, it
discusses how cultural homogenization and multiculturalism driven by globalization have influenced
the perception of Maulana’s spiritual messages within the frameworks of cultural hybridity. Thus, the
article explores the dynamics of Maulana’s universal values in the contemporary world from a
multidimensional perspective.

Keywords: Maulana, Globalization, Digitalization, Cultural Transformation, Multiculturalism

Ozet:

Bu makale, Mevlana Celdleddin-i RUmi’nin evrensel insanlik, sevgi ve hosgorii degerlerinin
kiiresellesme siirecinde nasil bir yer edindigini ve bu siirecte gegirdigi donisiimleri incelemektedir.
Kiiresellesme, kiiltiirel sinirlar1 ortadan kaldirarak, farkli kiiltiir ve dini degerlerin hizla yayilmasini
saglarken, yerel manevi Ogretilerin kiiresel baglamda yeniden sekillenmesine yol agmistir. Bu
baglamda Mevlana’nin insana, hosgoriiye ve evrensel barisa dair tasavvufl 6gretileri, dijitallesme ve
popiiler kiiltiir aracilifiyla diinya genelinde daha genis kitlelere ulasmis ve Bati’da da blyuk ilgi
gormiistiir. Ticarilesme slreci, Mevlan&@’nin derin manevi diistincelerinin baz1 baglamlarda
ylizeysellesmesine ve ticarilesmesine neden olmustur. Bu ¢alisma, Mevlana’nin tasavvufl 6gretilerinin
kiiresel diinyada yeniden yorumlanmasini, dijitallesmenin etkilerini ve modern toplumlarda bu
degerlerin nasil doniistiigiinii analiz etmektedir. Ayrica, kiiresellesmenin getirdigi kiiltiirel
homojenlesme ve ¢ok kalturlilik sireglerinin Mevlana’nin manevi mesajlarinin algilanisini nasil
etkiledigi, kiiltiirel melezlesme baglaminda tartisilmaktadir. Bdylece, Mevlana’nin evrensel
degerlerinin modern diinyadaki dinamikleri cok boyutlu bir perspektifle ele alinacaktir.

Anahtar Kelimeler: Mevléna, Kiiresellesme, Dijitallesme, Kiiltirel Doniigiim, Cok kultirltlik
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Introduction:

Gobalization has significantly transformed contemporary society’s social, cultural and economic
dimensions, promoting unparalleled interconnection while intensifying ethical and cultural conflicts.
With the acceleration of globalization, there is an increasing necessity for cross-cultural ideals that can
promote global harmony and cohabitation. The doctrines of Maulana Jalaluddin Rumi, a prominent
13th-century Persian poet, philosopher, and Sufi mystic, offer a significant foundation for confronting
these issues. Maulana’s philosophy, rooted in compassion, love, and tolerance, transcends religious and
cultural confines, presenting a global perspective that addresses the ethical intricacies of modern
society.

Maulana’s perspective on spirituality and ethics promotes an inclusive comprehension of humankind,
grounded in self-transformation via love, empathy, and compassion. His work embodies a universalist
viewpoint, highlighting that the core of human identity transcends sectarian and cultural boundaries.
For Maulana, love functions as a cohesive force, reconciling differences and cultivating a profound
feeling of collective life. This philosophy, marked by a deep dedication to tolerance and compassion,
strongly coincides with the ethical imperatives of a globalized society, where individuals and
communities are increasingly required to participate in intercultural understanding and conflict
resolution.

This essay seeks to analyze the significance of Maulana’s teachings in the context of globalization,
exploring how his ideals of humanity, compassion, and tolerance might function as ethical resources in
an age characterized by increased interconnection and social fragmentation. This research aims to
demonstrate the transformational potential of Maulana’s universal ideals for promoting a more
inclusive and peaceful global society by contextualizing his philosophy within contemporary
globalization rhetoric.

Globalization and Its Impact on Cultural and Spiritual Values

Globalization, defined by the growing interconnectedness and interconnection of economies,
civilizations, and society, has significantly altered cultural and spiritual landscapes globally. The
escalation of global trade, enabled by technical progress and the proliferation of communication
networks, has resulted in an unparalleled amalgamation of varied cultural identities and spiritual beliefs.
Globalization presents distinct chances for cultural enrichment and mutual understanding however it
also poses obstacles to maintaining artistic and spiritual integrity, frequently generating friction
between global homogeneity and local uniqueness (Tomlinson, 2003).

A notable consequence of globalization is the spread and, at times, commercialization of cultural and
spiritual activities, leading to the adaptation, dilution, or repurposing of entrenched traditions and
beliefs to align with a global market. This dynamic has resulted in a paradox: while local cultures attain
prominence in the global arena, their fundamental values may be altered, undermining the validity of
spiritual and cultural representations. The dominance of consumer-driven ideals worldwide can eclipse
traditional ethical standards, leading to artistic and spiritual alienation for individuals searching for
meaning in a progressively materialistic society (Nurullah, 2008).

Globalization, from an ethical standpoint, requires a reassessment of cultural and spiritual values as
civilizations confront challenges related to identity, belonging, and moral obligation. The
amalgamation of cultural narratives might enhance views; yet it also poses a risk of marginalizing
indigenous and minority voices. This fact highlights the necessity of promoting an inclusive
globalization strategy that honors and maintains cultural variety. In this environment, worldwide
spiritual and intellectual frameworks, exemplified by Maulana Jalaluddin Rumi, have heightened
significance. Rumi’s teachings highlight the principles of love, empathy, and tolerance, which are
crucial for negotiating the intricacies of cultural interactions in a globalized context (Nurullah, 2008).

This part will examine the twin effects of globalization on cultural and spiritual values, addressing both
the opportunities for improved cross-cultural comprehension and the risks of cultural degradation. An
analysis of these processes elucidates how universal ideals, exemplified by Maulana, might facilitate
the development of a global ethic that respects difference while promoting unity (Kale, 2004).
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Human Transformation: Maulana’s Insights on Inner Growth

Inner growth and change are essential themes in Maulana Jalaluddin Rumi’s philosophy, emphasizing
personal development to attain profound awareness and connection with humankind. While Maulana
offers deep insights into a person's inner world, he emphasizes that an individual can achieve inner
peace through acceptance and awareness (Karaaziz & Yakar, 2025).

For Maulana, human change is an individual pursuit and a communal journey that cultivates empathy,
compassion, and love as essential attributes of an enlightened self. This viewpoint on human
development is especially pertinent in contemporary times, as individuals progressively want genuine
spiritual foundations amid the sometimes impersonal and disjointed characteristics of a worldwide
civilization.

Maulana’s teachings highlight the transformational potency of love as a force that surpasses egoistic
ambitions and superficial cravings, directing humans a profound recognition of their collective
humanity. Maulana maintains that this love transcends romantic or family connections, representing a
universal, limitless power intrinsic to the human spirit. By nurturing this type of love, individuals
experience a significant internal metamorphosis that enables them to transcend self-imposed
constraints, promoting a disposition of tolerance, humility and altruism (Jokhio, 2023).

Moreover, Maulana asserts that personal development necessitates a process of reflection and self-
purification. He compares this process to the craftsmanship of a goldsmith, who, by diligent labor,
transforms raw material into a precious product. The journey to self-realization involves continuous
self-reflection, addressing personal shortcomings, and endeavoring to exemplify values that benefit the
greater community. He believes this internal change is crucial personal fulfillment and for cultivating
a compassionate, tolerant, and peaceful community (Yousuf et al., 2019).

This section will analyze Maulana’s thoughts on personal development and their relevance for modern
individuals pursuing purpose and connection worlwide. Maulana’s emphasis on love and compassion
provides a significant foundation for tackling the social and psychological fragmentation inherent in
contemporary living. This analysis will emphasize how Maulana’s teachings promote a selfhood model
that corresponds with universal principles, placing the changed individual as an active participant in
the common peace and welfare of humanity (Juraev & Ahn, 2023).

The Power of Love: A Universal Message Across Borders

Maulana Jalaluddin Rumi conceptualizes love as a universal power that transcends personal and
cultural boundaries, embodying significant implications for human connection and world harmony.
Maulana’s teachings propose that love functions as the paramount uniting element, capable of
overcoming the constraints of language, culture and country. For Maulana, love transcends ordinary
feeling; it is a fundamental, transformational force that reconfigures the human spirit, cultivating
empathy, understanding and togetherness. In a time characterized by globalization and cultural
interchange, this message of love is paramount, offering a framework for overcoming divides and
adopting a collective human identity.

In Maulana’s philosophy love is depicted as the catalyst for spiritual and ethical reform. He asserts that
love empowers humans to transcend egocentric needs and limited self-interests, fostering a transition
toward a viewpoint grounded on compassion and interdependence. This perspective on love
corresponds with universalist principles, advocating an ethical stance that prioritizes the welfare of all
persons, irrespective of cultural, religious, or ethnic affiliations. Maulana conceptualizes love as an
infinite and inclusive energy, providing a philosophical basis for global empathy and collaboration,
crucial in today's linked yet sometimes fractured society (Este'lami, 2003).

Furthermore, Maulana’s depiction of love as a conduit connecting individuals and communities carries
profound implications for global ethics. His conception of love as a universal principle inspires
individuals to transcend surface distinctions and connect with others on a more profound, human level.
This method promotes individual change and acts as a framework for constructing harmonious
civilizations. In a worldwide context marked by cultural disputes and societal tensions, Maulana’s
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message of love serves is a powerful remedy to division, promoting an ethos of mutual respect,
understanding, and compassion (Yousuf et al., 2019).

This part will analyze Maulana’s conception of love as a universal principle, exploring how his message
transcends cultural and temporal borders to provide a foundation for fostering world togetherness.
Examining the ethical and transforming aspects of love in Maulana’s teachings enhances our
understanding of how this principle fosters an everyday moral basis that promotes cross-cultural
interaction and peace. This analysis will emphasize the lasting significance of Maulana’s vision,
illustrating the capacity of love as a formidable force for uniting differences and promoting a more
inclusive, compassionate global community.

Tolerance as a Pathway to Global Harmony

In the teachings of Maulana Jalaluddin Rumi, tolerance is a fundamental principle for individual and
communal harmony, signifying a dedication to embracing and appreciating difference as vital for
human prosperity. For Maulana, tolerance constitutes passive acceptance and an active, compassionate
interaction with others rooted in empathy and comprehension. This conception of tolerance is
particularly pertinent in the context of globalization, as varied cultures, religions, and identities
increasingly converge. As globalization amplifies cross-border exchanges, the ability to tolerate
diversity emerges as an essential avenue for attaining global harmony, enabling nations to cultivate
peaceful cohabitation and mutual respect (Yilmaz, 2007).

Maulana’s notion of tolerance advocates for individuals to transcend surface differences and pursue a
profound comprehension of shared human values. He promotes a transforming tolerance that
necessitates individuals to develop humility, abandon biases, and engage with others with an open
mind. This ethical position corresponds with universalist principles, asserting that true tolerance
requires acknowledging the intrinsic dignity of each person, irrespective of their cultural or religious
heritage. Maulana’s teachings depict tolerance as a passive virtue an active ethical obligation that
enriches interpersonal and intercultural ties.

The function of tolerance as a cohesive element carries substantial ramifications for current world issues
in a society where misconceptions frequently exacerbate cultural disputes and societal discord.
Maulana’s philosophy presents a framework for overcoming dividing barriers. His focus on tolerance
promotes the establishment of frameworks that respect plurality and maintain inclusion as essential
ideals for global governance and social engagement. By cultivating an atmosphere where differences
are tolerated and appreciated, tolerance can function as a crucial factor for mitigating conflicts and
creating lasting peace (Hussaini, 2012).

This section analyzes Maulana’s conception of tolerance as an essential element of a peaceful global
community. This analysis examines the ethical principles and transforming capacity of tolerance in
Maulana’s philosophy, demonstrating how his teachings might guide modern strategies for intercultural
communication and conflict resolution. Maulana’s notion of tolerance emphasizes the necessity of
establishing a worldwide ethic that values understanding, respect, and unity, providing a means to
achieve spiritually fulfilling and socially essential in the contemporary linked world.

Comparing Maulana’s Values with Modern Global Ethics

Rumi builds utopia upon ethics and love, which is only attainable by transcending material desires
(Shamizikhelejan, 2025).The ethical framework presented by Maulana Jalaluddin Rumi offers
profound insights into universal values, particularly in humanity, love, and tolerance. These values
resonate with the foundational principles of modern global ethics, which aim to establish a cohesive
moral framework that transcends cultural, religious, and national boundaries. However, while there are
significant overlaps between Maulana’s values and contemporary global ethics, his philosophy also has
distinctive features that enrich and challenge current ethical perspectives.

Modern global ethics, often rooted in human rights discourse, emphasize equality, dignity, and respect
for individual freedoms. These principles align closely with Maulana’s teachings, which advocate for
an inclusive and compassionate view of humanity. Maulana’s emphasis on universal love parallels
modern calls for empathy and interconnectedness, essential components of an ethical world order that
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values human rights and collective responsibility. His message of tolerance also resonates with
contemporary ideals of pluralism, advocating for acceptance and respect across cultural and religious
divides. (Stepanyants, 2008)

However, Maulana’s values offer a uniquely spiritual dimension that complements but also diverges
from secular approaches to global ethics. While modern ethics often prioritize reason and individual
autonomy, Maulana’s framework profoundly emphasizes inner transformation and the cultivation of
selflessness through spiritual growth. His teachings suggest that ethical behavior arises from rational
choice and the intrinsic transformation of the soul, achieved through practices of love, humility, and
empathy. This spiritual orientation adds a dimension of moral development often less emphasized in
secular global ethics, encouraging a holistic approach to ethics that encompasses both the internal and
external aspects of ethical behavior (Este'lami, 2003).

Furthermore, Maulana’s conception of universal love as a guiding principle provides a distinctive
ethical perspective, positing that love is the fundamental motivator behind ethical conduct. This view
challenges the more legalistic and duty-bound frameworks of modern ethics by suggesting that genuine
moral actions arise from a place of compassion rather than obligation. In this way, Maulana’s teachings
expand the scope of global ethics, promoting an ethical framework grounded in love and spiritual
connection as a means to foster unity and harmony on a worldwide scale (Yousuf et al., 2019).

This section explores the intersections and distinctions between Maulana’s values and modern global
ethics, analyzing how his spiritual and philosophical teachings can complement contemporary ethical
frameworks. By examining the potential contributions of Maulana’s philosophy to global ethics, this
discussion highlights the enduring relevance of his values in addressing the moral challenges of an
interconnected world, proposing a synthesis that integrates universal love and spiritual transformation
as core components of a cohesive, globally applicable ethical system.

Challenges in Preserving Maulana’s Teachings Today (Sénmez, 2017; Bozdogan, 2024).

Maintaining the teachings of Maulana Jalaluddin Rumi in contemporary society encounters distinct
problems nevertheless the lasting allure of his knowledge and poetry. Below are a few key challenges:

1. Commercialization and Misinterpretation

* Issue: Rumi’s writings are frequently promoted in the West as New Age mysticism, undermining
the profundity and context of his original teachings. Translations occasionally prioritize universal love
and positivism, neglecting his writings the Islamic context and mystical depth.

The monetization of Rumi’s teachings threatens to reduce them to mere clichés, concealing the Sufi
philosophy and Islamic principles that were fundamental to his ideas.

2. Translation Challenges

» Issue: Translating Rumi’s poetry from Persian to other languages is intricate since his works are
imbued with cultural, linguistic, and spiritual subtleties that are challenging to convey. Numerous
translations, particularly in English, are deficient in authenticity to the original Persian texts, sometimes
omitting or oversimplifying metaphors, imagery, and spiritual significances.

* Impact: Inadequate translations may result in misconceptions and shallow knowledge of
Maulana’steachings, alienating readers from the original wisdom.

3. Secularization and Disengagement from Spiritual Practices

* Issue: Rumi’s teachings are grounded in Sufi practice, which encompasses a commitment to
spiritual disciplines like meditation, prayer, and music (e.g., Sama or whirling). Nevertheless, modern
audiences frequently engage with his works beyond this spiritual context. This may result in an
academic or artistic appreciation that neglects the practical dimensions of Sufism, which are crucial for
a comprehensive comprehension of Rumi’s message.

4. Cultural and Religious Misalignment

* Issue: In secular or non-Islamic settings, the cultural and religious foundations of Rumi’s poetry
may be misinterpreted or undervalued. The Sufi emphasis on Divine union and devotion to Prophet
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Muhammad may be misconstrued or overlooked. The cultural mismatch may obscure the objective of
his teachings and diminish their relevance for people unfamiliar with his background.

5. Digital Media and Diminished Attention Spans

* Issue: The prevalence of digital media, mainly social media and brief material, has resulted in
Rumi’s work being abbreviated into succinct phrases, frequently devoid of appropriate context. The
profundity and nuances of his work are hard to encapsulate in concise extracts. The truncated
presentation may diminish the transforming essence of Rumi’s teachings, reducing complex truths to
mere "inspirational” sound bites that fail to promote deeper involvement.

6. Political and Ideological Appropriation

« Issue: Rumi’s acclaim has resulted in selective interpretations for political or ideological purposes,
with certain factions using his teachings to advocate a particular worldview that may not correspond
with his Sufi or Islamic foundations. The impact may polarize Rumi’s message and alienate those who
may otherwise gain from his lessons if conveyed in a neutral, spiritual framework.

7. Diminution of Traditional Sufi Lineages and Practices

* Issue: Sufi lineages that have transmitted Rumi’s teachings by oral recitation, personal mentoring,
and guided practice are diminishing, particularly in areas where Sufism encounters governmental
repression. The absence of genuine Sufi gurus and instructors may impede the profound comprehension
and experience learning needed to grasp Rumi’s teachings. These issues highlight the necessity for
meticulous, contextual preservation of Maulana’s teachings. Efforts to ensure precise translations,
enhance comprehension of Sufi traditions, and honor his work’s cultural and religious context are
essential for preserving Rumi’s legacy for posterity.

The Relevance of Maulana’s Universal Values in Contemporary Society (Aliyeva, 2021)

The universal ideals of Maulana Jalaluddin Rumi are relevant to modern culture, offering significant
advice in the face of societal, spiritual, and personal issues. Here are a few instances in which his
principles continue to be pertinent.

1. Unity and Tolerance

Relevance: In a society sometimes fragmented by social, political, and religious discord, Rumi’s focus
on oneness and connectivity serves as a reminder of the shared human essence. His ideas encourage
individuals to transcend superficial distinctions and concentrate on the common core of humankind.

Application: This viewpoint is critical in heterogeneous cultures, where Rumi’s methodology may
promote conversation, mutual respect, and a feeling of global citizenship.

2. Love as a Transformative Power

Relevance: Rumi’s teachings emphasize love as both a human sentiment and a spiritual energy that
unites individuals with one another and the cosmos. He saw love as the fundamental avenue to self-
awareness, spiritual development, and communion with the divine.

Application: In modern mental health practices, the notion of love as a healing and transformational
agent corresponds with methodologies prioritizing self-compassion, empathy, and connectivity. Rumi’s
viewpoint on love may foster individual resilience and enhance interpersonal comprehension.

3. Self-knowledge and Inner Exploration

Relevance: In a day characterized by outward distractions and the demand for perpetual work, Rumi’s
exhortation for self-reflection and introspection urges individuals to reconnect with their inner selves.

Application: His doctrines on introspection align with contemporary methodologies like mindfulness
and meditation, assisting individuals in managing stress, enhancing self-awareness, and attaining
tranquility in their lives.

4. Embracing Uncertainty and Change
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Relevance: Rumi’s worldview acknowledges life’s uncertainties as a means for progress and
enlightenment. His poetry frequently embodies the beauty of life's capriciousness and advocates for
submission to divine providence.

Application: In a dynamic and ever-evolving world, Rumi’s philosophy offers a framework for
resilience, enabling individuals to adjust to change and derive significance from life’s variances.

5. Inclusivity and the Universality of Spiritual Wisdom

Relevance: Rumi’s writings go beyond religious confines, appealing to a global readership. His
prioritization of spirituality over dogma renders his teachings accessible to individuals from many
backgrounds, aligning with modern concepts of inclusivity and spiritual diversity.

Application: His global message promotes respect for varied spiritual practices and beliefs, providing
a paradigm of inclusion that can mitigate hostility and enhance mutual understanding across faiths.

6. Simplicity and Detachment from Materialism

Relevance: Rumi cautioned against attachment to earthly wealth and position, promoting a life focused
on spiritual richness and simplicity. His teachings advocate for detachment from material goods to
attain inner peace and contentment.

Application: In contemporary consumer society, Rumi’s insights present a counter-narrative that
prioritizes simplicity and intentional consumption, resonating with groups advocating minimalism and
ecological living.

7. Compassion and Service to Humanity

Relevance: Rumi’s teachings emphasize that compassion and service to others are fundamental
manifestations of divine love. He contended that authentic spirituality is deficient without altruistic
service and compassion for others.

Application: In modern social work, humanitarian initiatives, and community development, Rumi’s
focus on compassion offers ethical direction, underscoring the need for empathy and kindness in
tackling societal challenges.

8. The Power of Art and Poetry as Universal Language

Relevance: Rumi’s oeuvre exemplifies the transformational capacity of art and poetry in articulating
intricate spiritual and emotional experiences. His poetry has connected nations and languages, echoing
through centuries and continents.

Application: Art is a potent vehicle for conveying universal ideals, transcending boundaries, and
uniting individuals. Rumi’s oeuvre encourages artists, poets, and intellectuals worldwide to utilize
artistic expression to promote harmony and disseminating enduring truths.

Maulana’s principles provide timeless insight into the contemporary world, urging individuals to
engage profoundly, cultivate compassion, and pursue truth beyond material limitations. Utilizing these
universal principles enables individuals and society to develop resilience, peace, and spiritual
development among modern problems. Rumi’s legacy, founded on love and harmony, serves as a
beacon for those pursuing meaning and connection in an increasingly intricate world.

Applying Maulana’s Principles in a Globalized World (Aksoy & Tenik, 2002; Ataman, 2022).

Implementing Maulana Jalaluddin Rumi’s ideas in the contemporary worldwide context provides a
means to foster enhanced togetherness, comprehension, and resilience. His teachings, grounded on
love, compassion, and the quest for universal truth, profoundly resonate with the problems and
opportunities posed by globalization. Rumi’s ideals may guide people and society in a worldwide
setting.

1. Unity Beyond Borders

Principle: Rumi’s teachings highlight the oneness of all things and the interdependence of people
beyond distinctions of race, religion and nationality.
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Application: Rumi’s worldview advocates society characterized for cross-cultural empathy and
comprehension in a worldwidw society characterized by frequent interactions among individuals from
many origins. This notion can guide international relations, multicultural efforts, and global citizenship
education, promoting a collective human identity that transcends national and cultural barriers.

2. Compassion and Empathy as Global Values

Principle: Rumi’s "Divine Love" notion is all-encompassing, promoting compassion and love for all
entities.

Application: These principles can motivate international humanitarian initiatives, social justice
campaigns, and ethical commercial conduct. Rumi’s focus on compassion in international forums
should inform conversations on poverty, inequality, and migration, promoting policies emphasizing
human well-being over profit or political advantage.

3. Resilience Through Acceptance of Change

Principle: Rumi asserted that life’s struggles and transformations are essential stages in pursing of
personal and spiritual development, encouraging individuals to "embrace each moment with open
arms."

Application: This ideology provides a framework for resilience in a global economy characterized by
fast transformations, economic instability, and evolving social dynamics. By accepting change as
integral to progress, individuals, corporations, and nations may adeptly traverse the difficulties of
globalization with enhanced adaptability and intent.

4. Dialogue and Mutual Respect Across Faiths and Cultures

Principle: Rumi’s global spirituality, which surpasses religious orthodoxy, advocates for acceptance
and receptivity towards many ideas and practices.

Application: Rumi’s ideas may foster interfaith and intercultural conversation in our interconnected
world, encouraging peaceful coexistence and diminishing prejudice. Educational institutions,
diplomatic efforts, and community groups may utilize Rumi’s teachings to promote appreciation for
cultural variety, facilitating collaboration across other religions and perspectives.

5. Self-Knowledge and Personal Responsibility in a Connected World

Principle: Rumi’s lessons on self-discovery emphasize that self-understanding is fundamental to
comprehending others and engaging in ethical behavior.

Application: In the era of social media and perpetual digital connectedness, Rumi’s exhortation for
self-awareness inspires individuals to contemplate their motives and actions, promoting responsible
digital citizenship. This concept endorses programs that advocate for mental health, mindfulness, and
ethical online interactions, facilitating more informed engagement in global dialogues.

6. Reducing Materialism and Embracing Mindful Consumption

Principle: Rumi cautioned against excessive devotion to earthly riches and promoted spiritual richness
as the genuine source of happiness.

Application: This viewpoint provides direction for sustainable living and conscious consumption in a
global economy frequently influenced by materialism. By adopting Rumi’s insights, people and
organizations may emphasize environmental stewardship, ethical labor practices, and fair trade,
endorsing global.

7. The Power of Creative Expression for Global Unity

Principle: Rumi’s poetry and paintings illustrate the potency of creative expression as a global
language that surpasses cultural boundaries.

Application: Art, literature, and music influenced by Rumi’s writings may act as conduits between
civilizations, allowing anyone globally to engage with his ideas. Cultural exchange initiatives, global
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art festivals, and partnerships may use Rumi’s legacy to promote intercultural comprehension and
highlight the splendor of other cultures.

8. Embracing Diversity Through a Spiritual Perspective

Principle: Rumi regarded diversity as a fundamental component of the divine fabric of existence,
honoring variations as manifestations of God’s handiwork.

Application: Rumi’s perspective on variety provides a spiritual basis for inclusion, encouraging
communities to appreciate the distinct contributions of each culture. His viewpoint may guide
intercultural education, corporate diversity policy, and worldwide campaigns that acknowledge and
promote ethnic uniqueness as a source of strength.

Briefly, in a worldwide society characterized by both connectivity and division, MaulanaRumi’s ideals
provide a timeless framework for promoting unity, compassion, and understanding. His teachings
emphasize that fostering empathy, celebrating diversity, and valuing spirituality over material concerns
may lead to a more inclusive, compassionate, and peaceful global community.

Conclusion:

In an increasingly interconnected yet fragmented world characterized by cultural, political, and
ideological disparities, Maulana Jalaluddin Rumi’s teachings offer a transformative paradigm for
cultivating unity, compassion, and cross-cultural understanding. His philosophy transcends temporal,
linguistic, and religious boundaries, presenting universal principles that can guide individuals and
nations toward more harmonious cooperation.

Rumi’s conception of love extends beyond personal sentiment to encompass a transcendent force that
binds all entities. This perspective on love as the fundamental source of unity bears particular
significance in contemporary society, where polarization and conflict often obscure shared interests.
His emphasis on tolerance demonstrates a profound recognition of diversity in all its manifestations—
cultural, religious, and ideological. In the context of global society, this tolerance represents not merely
passive acceptance but an active commitment to understanding and learning from humanity's diverse
perspectives.

The significance of self-awareness in Rumi’s philosophical framework provides essential insights for
contemporary discourse. His assertion that self-knowledge—encompassing one's principles, biases, and
motivations—constitutes the foundation for ethical conduct and interpersonal understanding remains
particularly relevant in an era where technological advancement increasingly blurs the boundaries
between personal and global domains.

Rumi’s approach to uncertainty and change offers valuable insights for developing resilience in a
rapidly evolving global landscape. His perspective on diversity as a manifestation of divine creativity
suggests a framework for transforming cultural differences from potential sources of conflict into
opportunities for enrichment. This methodology promotes a society where cultural exchange and
mutual respect become paramount rather than peripheral considerations.

These teachings present not merely theoretical constructs but practical frameworks for fostering a
society grounded in love, compassion, and tolerance. The integration of these principles into
contemporary institutions and practices may facilitate the development of communities that transcend
conventional boundaries while nurturing a sense of collective purpose. Rumi’s philosophical legacy
thus offers not only temporal solutions to current challenges but sustainable foundations for cultivating
an environment where future generations can flourish in harmony.

In the contemporary global context, Rumi’s message maintains its profound relevance. His doctrines
concerning love, tolerance, and unity provide a comprehensive framework for establishing connections
that promote understanding, acceptance, and sustainable peace, fostering an environment where
humanity can flourish in its magnificent diversity.
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Abstract

Jalal ad-Din Rumi is the most significant representative of Sufi philosophy, a poet who lived in the
eighteenth century in Asia Minor. The heart of the whole philosophical system, the ecstatic poetry of
Rumi is the philosophy of love; all poems, ghazals, and the rubai are complete of internal search and are
devoted to all forms of manifestation of love, starting from the rounding, universal love of God to
everything, created by God. The philosophy of humanism Rumi unites the modern world in the search
for the meaning of life and unity; its poetry is based on Sufi philosophy and is based on compassion and
tolerance and is a manifestation of spiritual humanism. In the XXI century, there was a revival of special
interest in the creative heritage of Rumi; the influence of his ideas on modern spiritual life and the role
of Rumi in a global spiritual search and development is invaluable. Rumi continues to be an essential
symbol of spiritual unity; his philosophy of humanism and tolerance can be the basis for the further
rapprochement of cultures and peoples, can serve as the basis in the search for shared values and
dialogue between various religions and cultures, which is vital in a modern ambiguous, contradictory
and turbulent time.

Keywords: Rumi, Sufism, poetry, philosophy of humanism, philosophy of tolerance
Ozet

Celaleddin Rumi, 13. yiizyilda Kii¢iik Asya’da yasamis ve tasavvufun en biiylik temsilcilerinden
biri olarak kabul edilmistir. Rumi’nin diisiince diinyasinin merkezinde ask, sevgi, hiimanizm ve
hosgorii yer alir. Cogkulu siirlerinde hayat bulan bu felsefe, insanin ig¢sel yolculugunu ve Tanri ile
olan baglantisin1 derinlemesine ele alir. Siirleri, gazelleri ve rubaileri, sevginin evrensel giiciinii
ve insan ruhunun sinirsiz potansiyelini yansitir. Rumi’ye gore, ask, yalnizca Tanr1’y1 degil, aym
zamanda O’nun yarattig1 her seyi kapsayan bir anlayis1 ifade eder. Bu sevgi, insan1 daha yiiksek
bir biling seviyesine tasiyarak ruhsal bir aydinlanma saglar. Mevlana’nin hiimanizm felsefesi,
modern diinyanin karmagik ve celiskili yapisinda birlestirici bir rol oynamaktadir. Onun eser leri,

1 Doctor of Philosophical Sciences, Professor, Al-Farabi Kazakh National University, Faculty of Philosophy and
Political Science, Almaty- Kazakhstan
2 Lecturer, Al-Farabi Kazakh National University, Faculty of Philosophy and Political Science, Almaty- Kazakhstan
3 Candidate of Philosophical Sciences, Associate Professor, Al-Farabi Kazakh National University, Faculty of
Philosophy and Political Science, Almaty- Kazakhstan
4 Candidate of Philosophical Sciences, Associate Professor, Khoja Akhmet Yasawi International Kazakh-Turkish
University, Faculty of Theology, Turkestan- Kazakhstan
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Abzhalov

farkli kiiltiirler ve dinler arasindaki ortak degerlerin kesfedilmesine ve diyalog yollarinin
acilmasina katki sunar. 21. yilizyilda, Mevlana’nin eserleri ve fikirleri, manevi yasamin yeniden
sekillenmesinde etkili bir kaynak olmayi siirdiirmektedir. Ozellikle, onun hosgdriiye ve sevgiye
dayali mesajlari, barig ve anlayis arayisinda olan bireyler ve toplumlar i¢in 6nemli bir rehberdir.
Modern diinyada artan kiiresel sorunlar, insanlar1 yeniden manevi degerlere yonlendirmistir. Bu
baglamda, Mevlana’nin birlik, kardeslik ve sevgi temali1 mesajlar1 evrensel bir 151k olmaya devam
etmektedir. Rumi’nin diisiinceleri, hem bireysel hem de toplumsal diizeyde derin bir anlam tasir.
Mevlana’nin mirasi, yalnizca ge¢misin bir hazinesi degil, ayn1 zamanda bugiiniin ve gelecegin
manevi rehberlerinden biridir. Sefkat, hosgorii ve sevgi iizerine insa edilen bu felsefe, insanligin
evrensel degerleri gliglendirme yolunda 6nemli bir katki saglamaktadir.

Anahtar Kelimeler: Mevléna, tasavvuf, siir, hiimanizm, hosgori felsefesi
Introduction

The modern world is complex, contradictory, and unpredictable. The 21st century is characterized by
globalization processes, increasing migration processes, local wars, the widespread spread of extremism
and terrorism, the expansion of the sphere of influence of the religious factor, and, in connection with
this, the active involvement of the spiritual factor in solving geopolitical strategic tasks at various levels.
In the 21st century, any ethnic, religious, or separatist confrontations always lead to bloodshed,
economic stagnation, and social stress. In the modern world, the preservation and further development
of human civilization are possible through science and education, the development of technology,
culture and education. In the 21st century, any society's guarantees of stability and growth lie in
education, upbringing, and culture. But in order to preserve these achievements, it is necessary, first of
all, to develop a culture of interfaith and interethnic harmony, mutual understanding and mutual respect.

Due to the current global situation in the 21st century, there is a revival of special interest in Rumi's
creative legacy, his Sufi philosophy and poetry, the influence of his ideas on modern spiritual life, and
Rumi's invaluable role in global spiritual search and development. Rumi continues to be an essential
symbol of spiritual unity, his philosophy of humanism and tolerance can be the basis for further
rapprochement of cultures and peoples, can serve as the basis for the search for common values and
dialogue between different religions and cultures, which is vital in modern ambiguous, contradictory
and turbulent times.

During the preparation of the article, authors used, previously, the works of great poets and Sufi, such
as Masnavi (Rumi, 2009), Poem of Hidden Meaning: Selected Poems (Rumi, 1986), Ghazals (Rumi,
1987b). Also studies devoted to J. Rumi’'s life and work: I. Shah Sufism (Shah, 1994), Sufi Orders in
Islam (Trimingham, 2002), Muslim Mysticism (Knysh, 2004), Jalal ad-Din Rumi: Life, Personality, and
Thoughts (Zhan, 2007), In search of hidden meaning. Spiritual teachings of Rumi (Chittick, 1995), The
Reflection of Maulana's Heritage in the Divan of Shams Maghrebi (Jafarzade, 2025), Rumi and the
Concept of Hope: An Analysis within the Framework of Hope Sociology (Shamizikhelejan, 2025) and
other studies as the field research and methodological basis.

Jalaluddin Rumi's priceless spiritual legacy is well represented in the scientific research of the Turkic
world, including that of Kazakhstani scholars and scientists. This can be confirmed by the Kazakhstani
Science Committee's scientific research project, "The virtue in the Heritage of Al-Farabi and Turkic
Scholars: Comparative Discourse."

The article's scientific research methodology consists of diachronic and synchronous research methods,
as well as the method of hermeneutics in the analysis of the text itself.

The main part

Jalal ad-Din Muhammad ibn Baha'ad-Din Muhammad Sultan al-Ulama Walad ibn Husayn ibn
Ahmad Khatibi-yi Balkhi-yi Rumi, abbreviated Jalal al-Din Rumi, was the most excellent
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representative of Sufi philosophy. This poet lived in Asia Minor in the 19th century. Regarding the
origin of Rumi, Academician V.A.Gordlevsky writes that during his stay in Turkey, he met Veled Celebi
—a descendant of J.Rumi, who talked about J.Rumi is the following: "The Mevlana family goes back to
Abu Bekr, the first caliph, the successor of the Prophet Muhammad (this is on the paternal side, and
according to other sources, to the fourth Caliph Imam Ali — T.A) (Aliyeva, 2022). Rumi's
contemporaries considered him their spiritual mentor and called him Mevlana ("Our Master").

Even after several centuries, Rumi's poetry and philosophy are alive and have not lost their relevance in
the modern world; Rumi's ideas have inspired and continue to inspire people worldwide, regardless of
their religious beliefs. Jalal ad-Din Rumi's philosophy of humanism is based on the principles of love,
unity and compassion. The heart of the entire philosophical system, the ecstatic poetry of Rumi is the
philosophy of love; all his poems, ghazals, and rubai are full of inner search and are dedicated to all
forms of love: from the all-consuming, universal love of God to the love of everything and everyone
created by God, Rumi saw the divine in all people and in everything that exists, the main directions of
his work: love, unity with God, compassion, tolerance and manifestations of deep humanity, self-
knowledge. One of the greatest poets of the East, Jami, calls Rumi "a mentor with a shining heart,
leading a caravan of love."”

The philosophy of humanism of Jalal ad-Din Rumi is based, first of all, on the all-consuming love of
God; the Sufi often describes the process of the soul's striving for unity with God. This unity is possible
through love, humility, and comprehension of the truth. His works, first of all, in "Mathnavi", reflect the
philosopher's ideas about divine love, which permeates the whole world, and the spiritual unity of all
people. Rumi's teaching provides a universal message to the world's people about the value of man, his
life, and his connection to the world. Rumi's philosophy is genuinely humanistic; in his philosophy and
poetry, he glorified man's inner world and his desire for love and harmony as manifestations of the
highest virtue.

Rumi's humanistic views are based on a deep understanding of man, his being, and the unique value of
human life, regardless of his origin, religious or other beliefs, or social status. For Rumi, man is a
reflection of the divine, and, in his opinion, inner development and spiritual search allow everyone to
reveal their true nature. In his work Mathnavi, Rumi writes that a person can gain self-understanding by
striving for inner purity and spiritual perfection. His teaching reminds us that each of us is a part of a
great whole and therefore, worthy of respect.

According to Rumi, it is love that is the basis and meaning of human existence, the basis of human
existence: love connects a person with God, with other people and with the world as a whole. In his
poetry, he praised love as a force that motivates all human vices, including those capable of overcoming
selfishness and division. He said: "If you want to experience the world, love first." The essence of Rumi's
teaching of humanism is that love; and spiritual connection makes a person truly human.

Rumi emphasized the importance of renunciation of ego and personal ambitions. He believed that the
ego is a barrier between man and God, and only through humility and renunciation of selfish desires can
one achieve true spiritual enlightenment. In this regard, one of the central themes in Rumi's work is the
idea of inner search and self-knowledge, self-knowledge. He believed that through self-knowledge, a
person discovers the divine nature and finds inner freedom. Rumi believed that compassion is the
foundation of spiritual life and that forgiveness is an important virtue. A person should strive to forgive
others and understand their pain, seeing in each a manifestation of the divine.

Rumi emphasized the importance of freedom of choice; he recognized the right of every person to their
spiritual journey, self-knowledge, and the discovery of truth. For him, the path to truth is, first of all, an
individual path, and he argued that each person should strive for a personal understanding of God and
the universe, not obeying blind dogmas. The call not to follow blind dogmas is especially relevant today,
when the world is filled with various dogmas, sometimes leading to a deep spiritual impasse, from which
there is sometimes no way out when issues of freedom and individuality are paramount for every modern
person.
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Rumi spoke out against religious fanaticism and the prejudices of dividing people. He believed
fanaticism is always a path to separation and hostility and openly criticized such views and prejudices
in his works. Rumi believed in the unity of all living beings, taught tolerance, and warned against
fanatical adherence to dogmas, urging people to free spiritual search and openness.

According to Rumi's philosophy of humanism, love is universal; it transcends the boundaries of
religions, ethnic groups, and nationalities, binds all people, and promotes their spiritual elevation.
Rumi's philosophy of humanism emphasizes the universality of love and the importance of spiritual
unity, unites the modern world in the search for the meaning of life and unity; his poetry is based on
Sufi philosophy and is based on compassion and tolerance and is a manifestation of spiritual humanism.

Jalaluddin Rumi's philosophy of tolerance is closely linked to his spiritual and humanistic views, in
which love, respect for each person, and the pursuit of harmony occupy the primary place. Rumi argued
that love is the central spiritual force that unites people regardless of their differences, and the basis of
his philosophy of tolerance is all-consuming love. Love overcomes all barriers — religious, cultural,
and ethnic — and unites humanity into a Single Whole. For Rumi, all religions are equal. He appeals to
the whole world, all people, without distinction of race, religion, nationality, or class. Rumi says, "We
are all branches of a single tree; we; are all warriors of a single army."

Rumi was tolerant of all religious beliefs, and his position was to respect all religions. V.A. Gordlevsky
writes that J. Rumi had disciples and followers ("murids™) not only among Muslims; listening and
observing him, Christians converted to Islam. When Rumi died, Christians, Jews, and followers of other
religions were among those gathered around the funeral stretcher next to Muslims (Aliyeva, 2022).

Rumi believed that spiritual unity is possible only through accepting and tolerating other people's beliefs.
One of his famous sayings sounds: "l belong neither to the east, nor to the west, nor the earth, nor the
sky— my place is beyond all sides." This statement characterizes his view that any framework does not
limit the spiritual path; the truth is universal and common to all.

Rumi taught that all people are reflections of the same divine essence. He compared humanity to the
drops of the same ocean or the leaves of the same tree, emphasizing that we are all connected and God.
This understanding of unity leads to the principle of tolerance: all people should be accepted for who
they are because they are part of one whole.

Rumi believed that the world consists of many different beliefs, cultures and traditions, and this diversity
should be recognized and respected. For him, God manifests Himself in many forms, and truth can be
achieved in various ways. In one of his poems, he writes: "Truth shines through all religions." This
principle makes his philosophy tolerant and inclusive.

One of the key elements of tolerance in Rumi's philosophy is the call not to judge other people for their
beliefs or actions. He believed that each person is on his path to truth. The path of seeking truth is
individual. Instead of condemning, Rumi advised showing empathy and understanding.

In the story about grapes, Rumi clearly and convincingly shows that even if there are common goals and
desires, if there is no understanding of each other, this can lead to discord, sometimes even hostility
between close people.

Story about grapes

That's how misunderstandings sometimes are

It can replace friendship with enmity,

How can anger be engendered in the hearts of the same thing in different languages?

A Turk, a Persian, an Arab and a Greek walked together. And here is some kind man
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| gave a coin to my friends

And so he started a quarrel between them.

The Persian said to others, "Let's go to the market and buy angur!®"

"You're lying, you rascal,— the Arab interrupted him angrily, "I don't want angur! | want einab!"

But the Turk interrupted them: "What a noise, my friends! Isn't liziim better!"

"What kind of people are you! — The Greek exclaimed to them. - Let's buy a staph and eat it!"

And so they agreed on the decision.,

But, not understanding each other, they fought.

They did not know they were discussing the same thing when naming grapes.

Ignorance inflamed their anger, and caused damage to their teeth and ribs.

Oh, if there were a hundred speakers with them, He would reconcile them with one word.

"With your money," he would tell them, "I'll buy what all four of you need.",

I'll quadripartite your coin.

And I'll make peace between you again!

I'll take it into account, although I won't divide it, I'll completely buy what you want!

The words of the ignorant bring war,

My words are unity, peace, and silence" (Rumi, 1987a).

Issues related to his occupy one of the key positions in the philosophy of the great poet and Sufi, for one
of the main reasons for intolerance was the human ego, which strives for superiority over others.
Overcoming the ego, humility before the divine will, and awareness of one's limitations allow one to be
more tolerant and compassionate towards others. Rumi calls for humility and the renunciation of ego in
the name of love and human unity, mutual understanding, and mutual respect.

The Grammarian and the Boatman

Once upon a time, a grammarian boarded a boat,

And the self-conceited man turned to the boatman

And said, "Have you read the grammar?" — "No," the helmsman replied. "You've lived half your life in
vain!" the other said.

The worthy boatman became heartbroken with sorrow, but he remained silent and refrained from
answering at the time.

Then the wind blew up like mountains, hurled the boat into a whirlpool,

> Angur — grapes in Persian; einab — in Arabic; Giziim — in Turkic; staph— in Greek.
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And the boatman of the pale grammar asked:
"Did you learn to swim?" He said in great trepidation: "No, O well-spoken, handsome man!"

— said the boatman: "Your whole life is gone to naught: the ship is sinking in these whirlpools!" (Rumi,
1987¢).

Rumi shows how arrogance, intolerance, and the desire to surpass do not lead to mutual understanding;
only the realization of one's mistakes and the pacification of one's ego allow one to be more tolerant and
compassionate.

Rumi's tolerance is based on humility; he believed that humility allows a person to be open to others,
find the truth, and understand that human differences are not a reason for strife. In his poems, he
emphasized: "You are not better than others; they are not better than you."

Conclusion

Rumi's teaching is relevant to the modern world. His philosophy of love and tolerance can answer many
contemporary challenges facing society. In globalization, where conflicts often arise based on cultural
and religious differences, Rumi's ideas about spiritual unity and respect for others seem particularly
significant. His teaching helps to overcome boundaries, find common ground, and achieve harmony.

Rumi's philosophy is imbued with the ideas of humanism and tolerance. The key principles of Rumi's
philosophy and poetry are love and respect for people, tolerance for other people's views, and freedom
of spiritual search. His teaching is a hymn of love for God and man, reminding us of the value of every
human being and the importance of humility and compassion. Rumi's philosophy remains essential for
modern society, calling for unity and spiritual search, inspiring people to mutual understanding and
peace.

In his writings, philosophical discussions, and poetry, Rumi has repeatedly emphasized that true
tolerance goes hand in hand with love, humility, and the understanding that each person carries a divine
spark. This philosophy is especially relevant in the modern world, where people strive for harmony and
mutual understanding despite differences. Rumi's philosophy and poetry are based on two pillars: the
philosophy of love and tolerance, and it is these two foundations of human existence that will save and
preserve the world and human civilization.
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Abstract

Sema, a sacred ritual in Sufism, consists of continuous and non-stop spinning around the axis of the body,
symbolizing a spiritual journey toward unity with the Divine. A similar ancient ritual, Kathak, is performed
in Hinduism, which, like Sema, has its roots in the worship of the creator of the world. Both rituals share
similarities in form and content, reflecting profound mystical and epistemological themes. This study
employs iconological analysis, a method rooted in Erwin Panofsky’s framework, to interpret the symbolic
components of the rotations in Sema and Kathak. Iconology is applied in three stages: (1) pre-iconographic
analysis, identifying the physical movements and visual elements; (2) iconographic analysis, examining the
cultural and religious contexts of the rituals; and (3) iconological interpretation, uncovering the deeper
symbolic meanings embedded in the rituals’ forms and motions.

The findings reveal that both Sema and Kathak symbolize the cosmic order, the cyclical nature of existence,
and the seeker’s journey toward spiritual enlightenment. The rotations in both rituals are interpreted as
representations of the soul’s ascent and the eternal connection between the human and the Divine.
Furthermore, the study hypothesizes that the similarities in form and meaning between Sema and Kathak
may be attributed to historical and cultural exchanges between Sufism and Hinduism, particularly during
periods of shared geographical and philosophical interactions. The research concludes that these rituals have
mutually influenced each other, not only in their physical expressions but also in their symbolic and spiritual
dimensions.

Keywords: Sema of Rumi, Kathak Dance, Iconology, Sufism, Hinduism
Ozet

Tasavvufta kutsal bir ritiiel olan Sema, bedenin ekseni etrafinda siirekli ve durmaksizin donmekten olusur
ve Ilahi ile birlige dogru manevi bir yolculugu sembolize eder. Benzer bir antik ritiiel olan Kathak, Sema
gibi kdkenleri diinyanin yaraticisina tapinmaya dayanan Hinduizm'de gergeklestirilir. Her iki ritiiel de bigim
ve igerik bakimindan benzerlikler paylasir ve derin mistik ve epistemolojik temalari yansitir. Bu ¢alisma,
Sema ve Kathak'taki doniiglerin sembolik bilesenlerini yorumlamak i¢in Erwin Panofsky'nin ¢ercevesinde
kok salmig bir yontem olan ikonolojik analizi kullamir. ikonoloji {i¢ asamada uygulanir: (1) fiziksel
hareketleri ve gorsel 6geleri belirleyen 6n-ikonografik analiz; (2) ritiiellerin kiiltiirel ve dini baglamlarini
inceleyen ikonografik analiz; ve (3) ritiiellerin bicim ve hareketlerinde gdmiilii daha derin sembolik
anlamlan ortaya ¢ikaran ikonolojik yorumlama. Bulgular, Sema ve Kathak'in kozmik diizeni, varolusun
dongiisel dogasini ve arayicinin ruhsal aydinlanmaya dogru yolculugunu sembolize ettigini ortaya
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koymaktadir. Her iki ritiieldeki déniisler, ruhun yiikselisinin ve insan ile Ilahi arasindaki ebedi baglantinin
temsilleri olarak yorumlanmaktadir. Dahasi, calisma, Sema ve Kathak'in bi¢im ve anlam bakimindan
benzerliklerinin, 6zellikle cografi ve felsefi etkilesimlerin paylasildigi donemlerde, Sufizm ve Hinduizm
arasindaki tarihi ve kiiltiirel aligverislere atfedilebilecegini varsaymaktadir. Arastirma, bu ritliellerin
yalnizca fiziksel ifadelerinde degil, ayn1 zamanda sembolik ve ruhsal boyutlarinda da birbirlerini karsilikli
olarak etkiledigi sonucuna varmaistir.

Anahtar Kelimeler: Rumi'nin Semasi, Kathak Dansi, 1konoloji, Sufizm, Hinduizm

Introduction

Ritual performance is one of the primary ways of expressing devotion and submission in most religions,
sects, and schools of thought. Among these, the Sema dance stands out as a profound Sufi ritual performed
by mystics in gatherings filled with music and poetry, embodying a spiritual journey toward unity with the
Divine. While there are various forms of Sema, this study focuses on the version attributed to Rumi and his
followers, known as the Sema of Mewlaviah, which dates back to the 13th century A.D. and is characterized
by its continuous spinning motions. Similarly, Kathak, a Hindu ritual dance dating back to the fifth century
B.C., is renowned for its intricate rotations around the body’s axis. At first glance, the two rituals appear
similar due to their shared emphasis on spinning; however, a deeper examination reveals additional parallels
in movements (such as those of the head and hands), musical accompaniment (e.g., gawwali in Sema), poetic
themes (mystical and romantic), and even costumes.

This research employs iconological analysis, based on Erwin Panofsky’s three-tiered model, to explore the
symbolic dimensions of the circular rotations in Sema and Kathak. The study applies Panofsky’s framework
as follows:

1- Pre-iconographic Analysis: This stage involves identifying and describing the physical movements,
gestures, and visual elements of the two rituals. Data for this stage was gathered through direct
observation of live and recorded performances, as well as textual analysis of historical and religious
texts describing the rituals.

2- Iconographic Analysis: Here, the cultural, religious, and historical contexts of the rituals are
examined. This stage relies on archival research, including historical manuscripts, religious
scriptures, and scholarly works on Sufism and Hinduism, particularly from the Delhi Sultanate
(1206-1526 A.D.) and Mughal periods (1526—1857 A.D.), when Hindu-Islamic cultural exchanges
were prominent.

3- Iconological Interpretation: The final stage delves into the deeper symbolic meanings of the
rotations, uncovering their mystical, epistemological, and historical significance. This interpretation
is informed by the ideological contexts of Sufism and Hinduism, as well as the shared cultural
milieu of the periods under study.

The primary aim of this research is to investigate the formal and conceptual similarities between the circular
rotations in Sema and Kathak, focusing on their iconological significance within the socio-historical and
ideological contexts of Hinduism and Sufism.

By analyzing these rituals, the study seeks to uncover their shared mystical roots and expressive methods,
hypothesizing that their similarities may stem from historical and cultural interactions during the Delhi
Sultanate and Mughal eras. The research also addresses the broader implications of these findings,
highlighting the cross-cultural influence of Iranian art and its potential to foster deeper cultural and artistic
connections between nations

Sema and Kathak: Two Ritual Performances
Dance has been with us since the beginning of human life and its use has changed over time. Before language

came into being, humans expressed their inner emotions by moving body parts such as arms, legs, heads,

36



The Scientific Mysticism and Literature Journal, No. 1, Vol:2 March 2025 PP.35-49

eyes, and so on. It was after the advent of language that these gestures became words. According to Vir, the
first writings were body movements (2006).

Sema

In ‘Amid Farsi Dictionary’ (1997), Sema is defined as follows: “In terms of Sufism: singing, dancing,
clapping, ecstasy and group
participation in singing and
dancing” (1457). For today’s
geography of Sema, this
ritual means  dervishes
whirling with traditional
music. Five hundred years
ago, in the time of Rumi, it
had special mystical
etiquettes, state of mind, and
conscience that only reached
the seekers of the path of
truth due to a mystical
situation. This spontaneity
forced them to  whirl
anywhere, regardless of time
and place.

Figure 1. Rotating Sema Dancers, Photo by: Ramadan Godan (Personal Collection)

Sema, which is one of the characteristics of Sufism of Iranian origin, has been very popular and lawful
among Rumi’s followers as the last Sufi sect. According to Rumi, the whirling dervishes had to place one
foot on the ground as an axis and rotate around it with the help of the other foot. This method, which was
founded and customized by him and Shams, was introduced by Hesam al-Din Chalabi as a special ritual and
ceremony and was performed regularly. Sema, which has been studied and analyzed as a ritual performance
in this article, has been especially attributed to Rumi and the way he performed it (Figure 1).

Kathak

On the other hand, all forms of art have sacred roots in India, and the ritual Kathak dance is no exception.
Mahabharata dates this dance to at least the fifth century B.C. (Narayan, 2007). Artists in the field, called
Katka, told people epics and stories from Puranas, along with dramatic movements and dances. This ancient
tradition of storytelling, along with pantomime, has been affected by socio-political situations over the
centuries from every area and period of history. Thus, according to Srivastava the dance known as Kathak
today is very different from what was practiced in ancient times and has become an experimental dance
(2008). The first introduction of the Mughal Muslims to Kathak took place during Emperor Akbar’s period
in the sixteenth century A.D. (Narayan, 2007). He summoned Kathak masters from various regions and
selected them to lead dance groups at the Delhi court. The Mughal emperors became the new patrons of
Kathak dancers, and thus they had to perform their art in their courts as well. One of the most difficult
techniques in Kathak is the pirouette or Cakkara (Bhramari). In it, one foot is locked to the ground and the
body rotates completely around the axis of that foot like a compass needle and moves forward at the same
time. This movement may be done once or 100 to 200 times, depending on the story or the mood created by
the ecstasy (Figure 2).

Iconology and the Panofsky Semantic Layers Model
Kangarani describes Iconology as the systematic study of icons and a branch of art history to describe,

interpret, and mean the works of art versus form, and is one of the most authoritative methods of decoding
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and deeper understanding of works of art (2012). It focuses more on socio-historical values and influences
than on the values of art history; values that the artist may not have intentionally displayed in the work, but
they do exist. Iconology is really about linking forms and icons to topics, things, and events rather than
scattered analysis. This method of study goes beyond the form and examines the symbolic meaning by
matching it with the historical context and the
totality of the work of art. In other words, this
method analyses the content of the image, not the
style creator of a work of art. Panofsky believes that
iconology is a branch of art history that deals with
the subject matter and meaning as opposed to form
in works of art (1972).

Iconology and the Panofsky Semantic Layers
Model

Kangarani describes Iconology as the systematic
study of icons and a branch of art history to describe,
interpret, and mean the works of art versus form, and
is one of the most authoritative methods of decoding
and deeper understanding of works of art (2012). It
focuses more on socio-historical values and
influences than on the values of art history; values
that the artist may not have intentionally displayed
in the work, but they do exist. Iconology is really
about linking forms and icons to topics, things, and
events rather than scattered analysis. This method of
study goes beyond the form and examines the
symbolic meaning by matching it with the historical
context and the totality of the work of art. In other
words, this method analyses the content of the
image, not the style creator of a work of art.
Panofsky believes that iconology is a branch of art
history that deals with the subject matter and
meaning as opposed to form in works of art (1972).

Figure 2-. Chakra Movement, Rani Karna,
Photo by: Avinash Pasricha, Source (Bose, 2001, pl21)

So, the important issue here is the discovery of the semantic layers of the shape of a circle and the circular
rotations of the two rituals according to their living environment, their history, their social conditions,
religions and ideologies affecting them, and the changes they have seen throughout history.

A Comparative Study of Sufi Sema and the Kathak Dance

Forms develop deeper meanings since their day of birth due to the longevity of religious performances and
due to changes in biological, historical, social, etc. Conditions; and their understanding becomes more
difficult for the general public over time.

The author aims to dig into the semantic underlying layers in one of the most ancient of these forms.
Discovering the harmony and smoothness of the circular rotations between ancient performances creates a
stronger connection between their mother cultures. Sema and Kathak are two examples of ancient rituals
having their roots in different civilizations using the same forms (in this case, the form of rotation/ spinning/
whirling and circle), and therefore, according to this study, suggest a common meaning. In this movement,
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the dancer turns one foot on the ground and rotates in a position with the help of the other foot around the
axis of the body i.e. pirouette, circular rotation, whirling, spinning, Cakkara or Bhramari, etc.

Sema and Kathak: Common Technique

According to Ragini Devi, the movements, rotations, pauses, and rhythmic syllables we see today in Kathak
date back to the sixteenth century. It has been added to it and has made it even more glorious. She believes
that these movements were probably tribal ethnic elements and did not have indigenous roots. Cakkara (the
rotations) is the culmination of dance pieces. According to her, every few minutes of rotation must end in a
special act called sam. A skilled dancer can repeatedly axis and rotate one leg, eventually ending with sam
movement (2002). The author of the present research believes that the resemblance of the word sam with
Sema (the sema dance) does not seem to be in vain. These rotations, as mentioned above, may have not
existed in Kathak from the beginning, and since no one knows and has not recorded exactly from when and
by whom it was added, it seems hypothesized that this technique was inspired and influenced by Sema
dance. Thus, the similarity of the names of the two movements may also confirm this.

Sema is originally derived from the “Arabic word sama which means hearing, listening, listening to the
word that is heard, and also dance, song, ecstasy, rapture, assembly of joy” (Hakemi, 1993, 142). However,
sam in Sanskrit also has a meaning similar to Sema. Sam according to the ‘Sanskrit dictionary’ in its third
meaning is happy and joyful (2008, 1153); Sama means “gathering, festival, celebration” (1154), and also
means melody and song (‘An Encyclopaedic Survey of Hinduism 1983). However, this research is not
intended to examine the linguistic roots of words that are beyond the author's expertise or to discover their
relevance.

What the authors believe is that the Kathak dancers may have written a part of this technique inspired by
its origin (Bhramari), after imitating the rotations in Sema which was adjacent to them in the courts of Delhi.
Perhaps this is also an emphasis on the research hypothesis and the mutual influence of Kathak and Sema,
especially in the field of whirling technique (figure 3-4).

Figure4. Dancers starting whirling (vecteezy.com, access date 11/4/2024)
The Common Concept of the Circular Rotation

Dances around a circle or center have always existed in ancient religions and sects: such as mass movements
around a fire, a tree, or anything sacred. All dances were sacred in ancient times among primitive mankind,
followed patterns beyond man, and their purpose was to worship and attain divine grace. These ritual dances
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can be considered as man's connection with the origin of the universe and the form by which he connects
himself to this origin. The man places this origin symbolically in the center of the circle and revolves around
it. Because he considers himself a particle of the universe and tries to behave like it to unite with it: he spins
around the center.

Another issue that preoccupies the mind is how the human body transforms from a simple organism into a
physical being with the ability to communicate between the upper space and the surroundings, in an ancient
culture, that is thought-provoking. In this regard, we come to two important and permanent questions about
time and space, and their answers lead us to the need to study the cosmology of those ancient peoples.
According to Vatsyayan(1997) if we consider the shape of the pattern of the universe to be intertwined with
the patterns of motion formed by various elements in time and space, then motion will no longer be merely
a matter limited to the kinetic action of the human body; rather, it will have cosmic significance.

These cosmic movements appear in the form of geometric shapes with special meanings in the art and
therefore understanding the layers of their meanings will help to better understand the works of visual,
executive, architectural art, and... One of these geometric forms is the circle, which has appeared in the form
of spinning in the present research. To this end, it is first and foremost important to know the place of man
in the universe and in opposition to time and space. Many philosophers and experts consider the mysticism
of the peoples of the East to have a denial nature of the world and therefore of the other world. However,
many have tried to introduce the value of matter and the senses in it to the same extent. But the first approach
has always been successful. It is important to note that all existing approaches to Eastern mysticism
acknowledge that there is an interrelationship between everything and that the world has always been a
cohesive whole, with independent but interconnected internal systems, and concerned about the evolution
of other systems. Man, as one of these independent systems, but related to others, always seeks to evolve
and be in the work cycle of systems, including nature Vatsyayan (1997) believes. In this view, the body is
considered a microcosm of the macrocosm of the universe in the layers of existence. The spinning of man
around his body or object or sacred fire is considered the microcosm of the universe: a beginningless and
endless movement and a continuum in time and space. It seems that man's continuous behavior is to go
through the cycle of the universe and reach the Absolute. This is the absolute connection to the truth in
Sufism and Sema, and liberation in Hinduism and Kathak.

Today, it has been scientifically proven that the basis of the life of the universe is based on motion and
rotation, and all universes are constantly in motion and rotation. The constant cycle of neutrons and electrons
in the nucleus of an atom allows matter to survive, and the constant cycle of blood in the body keeps living
things alive. This sequence and rotation will continue until the end of the world. Therefore, man, according
to his creation and in harmony with nature, tends to move and rotate, with the difference that the rotation of
other elements is apparently according to the order of nature, and in their nature, but man, adorned with
wisdom, in his movements, behavior, and rotation is a function of reason.

Rotations in Sufism

The main stimulus for the Sema dancer is his intellect, love, and spiritual passion, and whirling in Sema is
a symbol of the rotation of the universe, reminiscent of the pleasant and eloquent song that is heard in the
prayer of the Lord. The ritual rotation represents the ascension of man and his spiritual journey to the peak
of perfection. The Sema dancer is a servant who has stepped on himself and whirls to the highest throne,
and when he reaches the truth and perfection and perishes in the sight of God, he returns to earth from this
spiritual ascension to continue his servitude. As the prophet of Islam, Muhammed returned to earth after his
ascension served God, and taught his nation.

Sema dancers are like celestial planets that revolve around both themselves and the sun. Sema is in harmony
with all the universes ... the rotation is done from left to right, and in fact, this rotation is around the spiritual
heart, which is the place of the right and the throne of the Most Merciful. In these rotations, the left foot,
which is an allusion to the heart, remains fixed and the rotation is performed with the right foot.
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When it rotates from left to right around the axis of its heart, it means that it welcomes all nations from all
over the world and all creatures on earth in the arms of its love and affection. According to Rumi’s followers,
the man was created for love and Rumi himself believed that all loves are a bridge to divine love.

The movement was very important to Sufis and especially to Rumi himself. Earth, stars, planets, and
galaxies are constantly in motion. Each person will come out of the dust and enter the dust, and this rotation
will continue forever. Heidar Khani believes this is a circular motion that abducts all lovers and inadvertently
puts one into a circle whose beginning and end are unknown to the spinner. The choice of the circle as the
most complete geometric shape is influenced by Ptolemy's thinking in astronomy (2009).

Ptolemy studied the motions of celestial bodies based on the idea that the earth is still and is the center of
the universe. The Moon is a thousand kilometers away and other celestial bodies are farther away, and at an
indefinite distance from it. Because they considered the circle to be a complete curve, they concluded that
all celestial bodies should rotate in circular orbits around the Earth. But their observations from shipping
and calendar compilation, on the other hand, showed that the paths of the planets were not complete and
simple circles. So, when Ptolemy adjusted his central earth system, he showed the path of the planets in a
combination of complex circles. Since the circle plays a very important role in this physical model of the
sky, which was still unknown to man until the recent centuries and has always occupied his mind, the
movement of the whirling Sema dancers is also related to this important notion. This movement is based on
the knowledge of the foundation of the universe based on movement and rotation. Ahmad al-Ghazali, Abu
Sa'id Abu al-Khair, Sheikh al-Wardi Ismail Qasri, Sheikh Najmuddin Kobra, Mewlana, Ala al-Dawlah
Semnani are all of this opinion and believe that spinning while performing Sema leaves the spirit out of the
cage of the body and lets it travel in the sky of perfection and truth (Javid, 2001).

In this school, travel and movement are the cause of perfection and life, and being stationary is a sign of
decline and the death of body and soul. Tafazoli describes this as follows: “Stagnant water rots in the lagoon,
and running water swirls, creating life and vitality. A motionless and loveless person is like a solid. As Rumi
says run if you are not solid and go to the psychic world” (2001, 139).

Sema’s movements are a symbol and a sign of the same basic human thoughts: the center of the universe.
In Sema, each person walks around, and in the great ceremonies, as was done in the monasteries following
the time of Rumi's life, in addition to spinning, everyone, along with other dancers, whirls in a hypothetical
circle. In the whirling of this dance, human beings are at the center of their efforts and desires. The spinning
of man around himself, and not around a particular center like other ancient rituals, is his sanctification of
man as the center of cosmic circles and the agent of grace for the whole. In ancient rituals, an element of
nature is at the center and thus attention and reliance tend from man to nature, so pure naturalism is seen in
those ancient dances. Nature for them and in their attitude is an intertwined set of living and active forces
that bring grace to human beings. But in Sema, it is the man who brings grace as he is located in the center
of the universe. And this is why, in the theory of Ptolemy, which was accepted by the world of Rumi's time,
all beings and the planets revolve around the earth, and the earth, which is the abode of man, becomes the
center of the universe and thus man is the successor and caliph of God. As a result, Sema is accompanied
by the rotation of the planets, and in fact, is to some extent its embodiment. Movement and rotation are the
most important performing act in Sufi ceremonies. The movement of body parts in the spiritual atmosphere
of a monastery is the first angle or reliance of faith by acknowledging the limbs and expressing the desire
to walk through the mystical path of the dervishes (Yousefian Konari, PourJafar, 2006, 121).

Among all the attributes and states that objects have i.e. color, taste, volume, heat, weight, etc., there is a
special state of transformation and motion that is different from all other attributes. When something is
gradually changing, it has an attribute that we interpret as motion, the attributes of the first group do not
change the object, they do not disturb their calm and they do not take it away from themselves, while
transformation is an attribute that does not leave the object to its own. When it becomes a belonging of
something, it will no longer be on its own and it is supposed to be restless. In other words, all attributes can
get along with stability and calmness, while movement is the same as instability and restlessness, and there
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is no abundance of peace. Those attributes accompany nature and subject to nature and stability, but
transformation attracts the essence. To be more precise, we may not consider movement or evolution as an
attribute of something in the way we consider color or volume as its attributes. Because every object having
this attribute does not require giving up itself, its stability, and survival, while accepting “motion” gives an
invitation to giving up one’s own. That is, in motion, an object emerges from its first shell and reaches
another shell and nucleus, or disappears and is replaced by another object; that is why we consider
“movement” to be the fundamental feature of Sema. This movement indicates the transformations of the
Sema dancer as well as the transcendence and evolution from the cognitive stage to the higher stage. He
steps into the new houses of the world of meaning and, with leaping movements and whirling, steps on
whatever binds his soul and prevents him from surrendering (i.e. symbolically taking off his clothes during
the performance). The Sema dancer is not his own during the dance, but he with different movements is
peeling and taking off his worldly cover at every moment, which is called the substantial movement in
Islamic philosophy (Farahmand, 2002, 21).

The philosophy of the Sufis’ physical rotation, is the annihilation of their body, and the experience of the
sacred in a state of unconsciousness to attain the truth of life. Motion is the mediator between body and soul
and the process of metamorphosis and ultimately the unity between the two. In other words, the physical
movement of Sufis is a symbol of their spiritual purification and cultivation to reach the stage of perceiving
pure and absolute truth. One of the manifestations of the Sufis' movement, which is not unrelated to
theatrical techniques, is the thoughtful step of the dervishes: during this movement, under the guidance of
the elder and the leader of the sect, they adjust their breaths and take light, harmonious and rhythmic steps
in four geographical directions associated with four natural elements i.e. water, fire, earth, and air. In Sema,
the direction of rotation is counter-clockwise and the movement is ascending. There are eighteen Sufis
dancing and spinning around a center named Sheikh or Murshid, symbolizing the rotation of the planets
around the sun i.e. an allegory of Rumi. This whirling continues until, according to a cosmic narration,
Rumi's solar system experiences a state of upheaval and change (Yousefian Konari, PoorJafar, 2006, 121).

Rotations in Hinduism

Cakkara, which is very popular today among Kathak dancers and accompanies them at the peak of rhythm,
beat, and passionate songs; is a symbol of the mandala in the philosophy of Hinduism, which in this dance
is in the form of circular spins. Despite their variety in style, Ritual dances are all based on one worldview.
According to Hindu philosophy, the universe has an eternal existence and at the same time is subject to
constant change, and the particles in it are considered the manifestation of a whole. Everything in the
universe is constantly exposed to birth, growth, and death. Matter in this universe consists of the five basic
elements of water, earth, space, air, and fire. In this world, man is also considered a subset of nature, and
thus nature dominates him (“Encyclopedia of Dance” 1998). Humans, like plants and animals, are born from
a nucleus in the womb, mature, and produce a nucleus and a new life. Due to this consecutive birth and
death, this life cycle will never end. The point of distinction of being human in this universe lies in his inner
consciousness; knowing that every part of our being (body, mind, and soul) reflects the essence of the
universe. There is a fixed point at the center of the world and the human soul, like the center of a wheel.
Consciousness and knowledge are radiated out like the radii of these two concentric circles.

It should be noted that these radii remain within the boundaries of the universe. This cosmology is mentioned
in the first Indian texts, the Vedas. Later, the Upanishads gave this idea a theoretical form; finally,
Brahmanical texts have given it a practical form by introducing the ritual of Yajna or sacrifice. In the
Upanishads, the universe is represented as a metaphor for the wheel, its center, and its blades; and in the
Brahmanas, through every sound, word, movement, gesture, and object in the sacrificial rite, which is
accompanied by dancing and singing, the universe has been given a material symbol. The Upanishads
describe the philosophical idea of yoga (of which dance is a part) to draw in all physical and mental energies,
and to achieve intuition as a result; the Brahmanas, on the other hand, describe the ritual of Yajna as follows:
the consecration of a special place to perform the final ritual of sacrifice by lighting a candle in three
predetermined areas in three altars: square, circle, and semicircle. This ritual symbolizes the sacrifice of
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organs, which must take place at predetermined times and days. The goal of both experiences, inner yoga,
and outer Yajna, is to achieve balance, stillness, and tranquillity. These religious concepts and rituals
estimate the capacity of man to test his inner growth. Inner analysis through yoga (which is an abstract
thing) and the ritual of yajna (which is a tangible thing) do not matter on their own, and only in the context
of a whole do they make sense. Life and death are also part of this chain. According to Hindu philosophy,
all life grows out of the amorphous realm of the universe, develops into several forms of life, and eventually
reaches an end that is beyond form. All these thoughts form the basis of Hindu aesthetic theories: the soul
is in a constant desire to be united with the world. This endless process involves a change from physical
form to metaphysics and from the senses to the soul. Among the various genres of art in India, it is the dance
that sets before us a mirror of the Hindu way of thinking about the world and the essence of truth. The main
structures of the Hindu worldview, have been identified with Indian religious dance and movement.

Capra (2005) believed that the metaphor of cosmic dance blended with ancient mythology, religious art, and
modern physics. In Hindu cosmology, Shiva’s dance is an endless dance that encompasses the cycle of
creation and destruction i.e. the entire universe. Certainly, this is the mysterious view that led the Indian
mind to discover the smallest indivisible particles in the universe (which is in atomic physics) and to name
it Bindu.

In his description of Shiva's cosmic dance, Ananda Coomaraswamy (2009) writes that the tenth and 12th
century artists cast such images of Shiva on bronze sculptures: a dancing figure with four arms that are
perfectly balanced with each other and at the same time show rhythmic and dynamic movements. Shiva's
place is Mount Kailasa, the center of creation and the place of the gods in the Himalayas. In the mysterious
hour, every evening, when the day goes dark and the demon, man, and bird have finished their working day,
at the hour called Pradosha, Shiva dances in the shadow of the highest peak in the world. When the four-
hand God dances, the earth is formed slowly. When the cosmic adagio turns into an allegro, the wind turns
into a storm, the fire lights up, and Shiva’s dance fills the world with beat and rhythm. The process of
creation completes a cycle.

The flames of fire around him slowly flare up until his body rises to the top of everything. Now his left foot
is on the back of the demon of ignorance, and by doing so, he reminds us of the shaky position of man and
continues his dance with the music of the gods. His dance is beauty and ugliness, it is love and hate, and it
is existence and non-existence. He must destroy what he has created at sunrise with absolute determination
and will at sunset. This is why we believe that his dance and all dances symbolize an older activity than our
own. This is how rhythm surrounds us all over the world, every particle of the universe contains rhythm
because it is the product of eternal time (Ramachandrasekhar, 2007).

Therefore Serbjeet Singh (2000) believes, that there are dance patterns of energy in various masses and
forms. Concerning the importance of Shiva's Damaru’s sound or the first voice of the world, Coomaraswamy
(2009) also believes that Shiva’s dance is the clearest depiction of divine activity in any art or religion that
one can be proud of. He believes that Shiva’s dance is a world of dancing, an endless stream of energy
flowing through multiple patterns that blend. The first reference to the shape and rotational motion of the
mandala in dance was in fact in the Raasleela of Krishna in the text of Harivamsa Purana, dating back to the
second century BC. (Poddar, 1983, 105). Also, in the same text, a kind of mandala dance around a fixed
column on the stage is mentioned (Srivastava, 2008, 211).

Most of the references to the above movement, in the mentioned text, are in the Raasleela of Krishna which,
of course, is accompanied by music and Abhinaya, and the dancing characters of this story include Krishna,
his wives, and Apsaras. Apart from the historiographies mentioned above, it is the circular characteristics of
the dance that are important. Throughout the dance, Krishna and his wives move and dance hand in hand in
a circle or semicircle. It seems that Raasmandala was chosen for this reason as the second name for this
dance. Mandala literally means circle. It is a symbolic diagram that encloses something like a fence. In
Hinduism, those who want to concentrate and meditate draw a mandala and stare at it, or imagine it in their
minds. The mandala is the focal point and center of energy accumulation, and according to what the mandala
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embraces, it finds an earthly or celestial meaning (Encyclopaedia of Hinduism, 1983, vol2, 20). The Apsaras,
which are members of the Krishna dance (mentioned above), are themselves, celestial dancers. The word
Apsara itself comes from a circular dance they perform.

Ritual dances seem to be impressions and reminders of the creation of the world and the myths associated
with it. The circle referred to in the dance of the Apsaras is, in fact, the same circle that the gods, at the time
of the creation of the world, had held hands around on an infinite ocean. From their dancing and beating
their feet on the ground, the soil rose and it was the soil of the world (Sukla, 1983, 105). From this point of
view, the Raasleela ritual dance is comparatively and oenologically comparable to all the ritual dances in
the world, which are performed in a circle or around a center. It is noteworthy that Raasleela is performed
in Kathak too.

Cakkara or the whirls of Kathak means ring, circle, and center, and in Hinduism, it means the center of
receiving and supplying life energy (Encyclopaedia of Hinduism, 1983, voll, 217). It also means endless
motion, the circle of people around each other, the diagrams of Mantras, and also the point of exchange of
the neural vessels of the human body (Bhattacharya, 1999, 385-386).

Also, in Hinduism, the wheel or Cakkara is a symbol of Vishnu (Srivastava, 2008, 213). The whirling motion
of the wheel also corresponds to the shape of the mandala. In addition to the fact that the words Chakra and
Cakkara seem to have the same root and etymology, the Mahabharata quotes Vishnu as saying that he is
pleased with the worship of the Brahmins, especially those who offer their vows in the form of rings
(Mahabharata, 1966, 666).

Coomaraswamy believes that since Krishna is one of Vishnu's avatars, the shape of the circle, ring, and
wheel in Raasleela’s dances is not unrelated to Vishnu (1976). And Cakkara in Kathak is an attempt to
represent and recreate divinity. The mandala encompasses the entirety of the universe. The planets, the sun,
the moon, and the stars are all circular and move in circular orbits, in Hinduism, and this is not without
reason. In Raasleela, Krishna’s lovers dance around him in a circular motion with a jug on their heads. These
circles and rings are not only mentioned in the Raasleela, as a small part of the themes of Hindu ritual dances
but also in all the rituals of Hinduism and even in all the ritual dances of the world. (Table 1) shows the
concept and symbol of the circle in Hinduism and Sufism.

Table 1. The Common Concept of the Circle in Sufism and Hinduism (Authors)

Circle in Hinduism Circle in Sufism

- salvation(moksha) -cosmos

- Mandala - Movement of planets in space

-The wheel (its center is a symbol of the human soul, its | - Ptolemy's central earth, the circle of the earth as a
blades are a symbol of human knowledge and awareness | symbol of existence and man as its symbol

-Chain of life and death- - four elements
-Reaching intuition (drawing all physical and mental | -Microcosm
energies into the circle (human soul) -life cycle

- Ahamkara (Sun)

-care and focus

-Vishnu (god of protection)
--Relief and Salvation (Moksha)
- Microcosm

Discussion: The Iconology of Rotations Based on Panofsky's Semantic Layers

The findings of this study, which highlight the similarities between Rumi's Sema and Kathak in their use of
spinning as a ritual form, have significant implications for understanding cultural exchanges between Sufism
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and Hinduism, particularly during the Delhi Sultanate and Mughal Empire periods in India (13th to 19th
centuries). The shared iconological and semantic layers of rotation in both rituals suggest a deeper
interplay of spiritual and cultural influences between these two traditions. This aligns with broader scholarly
discourse on ritual dance, which often emphasizes the role of movement and form in transcending cultural
and religious boundaries to express universal spiritual themes.

Emst (1997) have highlighted how Sufi practices like Sema are not only expressions of divine love but also
vehicles for cultural synthesis, particularly in regions where Islam interacted with local traditions. Similarly,
research on Hindu ritual performances, such as Vatsyayan's (1968) work on Classical Indian Dance in
Literature and the Arts, underscores the adaptability of Hindu dance forms like Kathak to incorporate
external influences while retaining their spiritual core. The findings of this study resonate with these works,
suggesting that the shared use of spinning in Sema and Kathak may reflect a historical process of mutual
influence and adaptation.

The implications of these findings are profound for understanding the cultural exchanges between Sufism
and Hinduism. The parallel use of spinning in both rituals—aimed at achieving spiritual ecstasy and
connection with the divine—points to a shared symbolic language that transcends religious boundaries. This
suggests that during the Delhi Sultanate and Mughal periods, Sufi and Hindu communities were not isolated
but engaged in a dynamic exchange of ideas and practices. The whirling in Sema and Kathak can thus be
seen as a manifestation of this syncretic cultural environment, where spiritual practices borrowed from and
influenced one another.

Furthermore, the study's use of Panofsky's iconological model to analyze the semantic layers of rotation
provides a methodological framework for understanding how form and meaning intersect in ritual
performances. This approach aligns with similar studies, such as those by Drewal (1992) which examine
how ritual forms carry layered meanings that reflect cultural and historical contexts. By applying this model,
the study not only highlights the formal similarities between Sema and Kathak but also situates these
similarities within a broader historical and cultural narrative of exchange and adaptation.

In conclusion, the findings of this study contribute to the scholarly discourse on ritual dance by
demonstrating how shared forms, such as spinning, can serve as conduits for cultural and spiritual exchange.
The similarities between Sema and Kathak underscore the fluidity of cultural boundaries in pre-modern
India and highlight the role of ritual performance in fostering mutual understanding between Sufism and
Hinduism. This research invites further exploration of other ritual forms and their potential to reveal deeper
connections between seemingly distinct religious traditions.

Table 2. Face and content of rotation in Rumi's Sema according to Panofsky model (author)

Rotation in Sema Rotation in Sema (conventional and Rotation in Sema (Meaning of content)

(natural and primary secondary meaning)
meaning)

-Circle -Cycle of seasons -Long live
-Harmony with the | -Birth and death - Catching the divine grace
rhythm and beat of | - Planet orbit - Refining and cultivation
Qavali music -Ptolemy astronomy (Earth is the center of | - Through mystical means
- Physical expression | the universe and the planets revolve in | - owns annihilation
of joy caused by being | circular orbits) -Experience the sacred
in a mystical | - Rotate around the Kaaba - The sanctification of man (man is a
environment -Four geographical directions symbol of his own effort, the movement of
- Ecstasy caused by | -four elements of nature the status of the symbol of human holiness
listening to romantic as the center of the rotations of existence
and mystical poems and the act of grace for the collective)
and music
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This article, to answer its main question about the reason for the iconological similarities of the two rituals
in the successive whirling attributed to the effect the two practices have received from each other throughout
history, tried to provide the necessary ideological context to study and discover the semantic underlying
layers of common forms. The described effect was done by analyzing the semantic implications of the
common formal and content forms (rotation), which is the iconological approach. These two performances,
like many other ritual performances throughout human life, have chosen the form of rotation around a circle.
(Table 2) and (Table 3) deal with the semantic meanings in the second layer and the third layer of the
meaning of rotation in Rumi's Sema and the Kathak, according to Panofsky's model, which was mentioned
earlier. This model helps to better understand the meaning and concept of the form.

Table 3. Face and content of rotation in Kathak according to Panofsky model (authors)

Rotation in Kathak Rotation in Kathak (conventional and Spin on the beat (Content
(natural and primary secondary meaning) meanings)
meaning)
-Circle - Constant change of the universe -Endless energy activity
- Harmony with the | -Birth and death - Care and focus on Hinduism
rhythm and beat of | - Transformation and change of 5 basic | -Unity in plurality (one God present
Qavali music elements of nature for each of the worlds)
- Physical expression of | -the wheel Atomic particle motion - Leaving the material
joy caused by being in a | - Raasleela circle dance (Krishna with Gopies) | -microcosm
mystical environment - Circle dance of Apsaras and their kicking on
- Ecstasy caused by | the ground and going to the sky
listening to romantic
and mystical poems and
music
Conclusion

Rotation as one of the ancient motifs of human art has always shown the human desire to coordinate with
the movement of planets and stars in the sky, as the most unknown and unattainable example of nature.
Everywhere man has looked, he has witnessed this rotation: of day and night, birth and death, the movements
of atomic particles. Therefore, under his creation and because of his harmony with nature, he has always
been inclined to move and whirl while praying, and Sema and Kathak have not been an exception to this
rule.

According to the iconological analysis tables on the form of rotation in Sema and Kathak that preceded, we
find that the form of rotation is in the first place to show harmony with the musical rhythm. Due to its
proximity to the circle, this form is the best visual form for expressing passion and joy, which is the purpose
of these two performances. In both, the dancers are thrilled to be in an environment full of spiritual joy and
ecstasy, and they express this ecstasy by constantly spinning in the best possible form.

Next, it is the socio-historical context of form that gives meaning beyond form. In this layer, according to
the mentioned context, rotation is a symbol of the cycle of seasons, birth and death, rotation of planets,
wheels, movements of atomic particles, and so on. These meanings are attributed to these forms in both
performances based on birth and growth in a particular environment. In the next stage, the meanings that
were formed by these forms in the philosophy and ideology of Sufism and Hinduism were discussed. Or,
conversely, these two philosophies expected from these forms, meanings that were deeper than the symbols,
and thus they also gradually found a deeper meaning, which is the quest, continuity, circulation, and staying
in the energy of the universe. Therefore, a form such as rotation in both performances has the same meaning
in all three layers of meaning (Table 4).

Table 4. Comparison of form and content in the rotations of Kathak and Sema according to Panofsky model (authors)
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Sema and Kathak (primary Sema and Kathak (secondary and Sema and Kathak (content meanings)
and natural meaning) conventional meaning)
-Circle - Constant change in the universe -Continuity and circulation of energy in
- Harmony with the rhythm | -Birth and death the world
and beat of Qavali music - The basic elements of nature -Measuring/concentrating/attracting
- Physical expression of joy | -Circle/wheel divine grace
caused by being in a mystical | -Atomic particle motion -Unity in plurality (one God present for
environment -Rotation of seasons each of the worlds)
- Ecstasy caused by listening to | -Planet Orbit - Leaving the material
romantic and mystical poems - quest
and music - one’s annihilation
-microcosm

The methodological framework used in this study, particularly the application of Panofsky's iconological
model, could be applied to other ritual dances across cultures. For example, future research could explore
the similarities between Sufi whirling and the whirling dervishes of the Mevlevi order in Turkey, or between
Kathak and other Indian classical dances like Bharatanatyam or Odissi. Such studies could reveal broader
patterns of cultural exchange and adaptation in ritual performances. By expanding the scope of this analysis
to other cultural and artistic forms, future research could not only deepen our understanding of ritual
performances but also highlight the universal human desire for spiritual connection and expression through
movement. These actionable insights would make the study's conclusions more impactful and relevant to a
broader audience, including scholars, practitioners, and educators.
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Biiyiik bir iranl sair ve mistik olan Mevlana Celaleddin Rumi'nin modern ve basarili ydnetim kavramlarina
kadar genisletilebilecek 6gretileri vardir. Siirlerinde giiniimiiz yonetim sistemlerinde de oldukga degerli olan
0z farkindalik, etkili iletisim, esneklik ve baglilik gibi ilkelere vurgu yapar. Mevlana’nin goriisiine gore
temel ilkelerden biri kararli ve etik liderliktir. Lideri, baskalarinin yolunu aydinlatmak icin kendisini bir
"mum" gibi yakmas1 gereken biri olarak goriiyor. Bu taahhiit, ilhamin yani sira paydaslara hesap verme
sorumlulugunu da icermektedir. Basarili bir liderin, toplulugunun veya kurulusunun ihtiyaglarim
derinlemesine anlamasi gerekir. Mevlana da esnekligin 6nemine vurgu yaparak insani su gibi yumusak
olmaya davet eder. Modern yonetimde esneklik, cevresel ve piyasa degisikliklerine hizli uyum saglamak
anlamina gelir ve Mevlana bunu siirdiiriilebilirligin anahtari olarak goriir.

Etkilesim ve etkili iletisim Mevlana'nmin vurguladigi bir diger prensiptir. Yapici etkilesimi birlik ve
beraberligin yolu olarak goriir. Bu ilke, modern yonetimde iletisimde seffaflik ve iki yonli geri bildirimin
onemi seklinde goriilmektedir. Son olarak Mevléna yenilige ve siirekli gelismeye vurgu yapiyor. Siirlerinde
insanin her an yenilenmesi, eski kaliplarin disina ¢ikmasi gerektigini sdyler. Bu kavram, modern
yonetimdeki yaratici diisiince ve yenilikle tutarlidir.

L Prof. Dr., Near East University, Art & Sciences Faculty, and NEU, Head of Rumi Research Center
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Mevlana'nin 6gretilerini kullanarak sadece verimli degil, ayn1 zamanda insancil ve ilham verici bir yonetim
sistemi olusturmak miimkiindiir. Bu aragtirmada, kiitliphane arastirma yontemi kullanilarak Mevlana
Celaleddin Rumi'nin eserlerinde yer alan bireysel ve toplumsal optimal yonetime iligskin beyit ve siirlerinden
yararlanilarak soru ve hipotezlere gerekli gerekceler ve uygun cevaplar bulunmaya calisilmistir. Mevlana
Celaleddin Rumi, bugiine kadar sadece tasavvuf ve tasavvuf diinyasinin bir filozofu ve alimi olarak
degerlendirilmistir; ancak Miisliman ve gayrimiislim arastirmaci ve alimlerin etraflica yaptiklan
arastirmalar ve elde edilen sonuglar, Mevlana’nin edebi metinlerinin salt edebi anlamlar tagimadigini,
ozellikle yonetim ve kisisel gelisim alaninda ¢agimizin pek ¢ok Onemli meselesine cevap verdigini
gostermektedir.

Anahtar Kelimeler: Mevlana, Basarili yonetim sistemi, Etik yonetim, Manevi bilgelik, Bireysel egitim ve
gelisim

Abstract

Maulana Jalaluddin Balkhi (Rumi), the great Iranian poet and mystic, has teachings that can be generalized
to modern and successful management concepts. In his poems, he emphasizes principles such as self-
awareness, effective communication, flexibility, and commitment, which are valuable in today's
management systems. According to Rumi, one of the essential principles is committed and ethical
leadership. He considers a leader someone who must burn himself like a "candle" to light the way for others.
In addition to inspiring, this commitment also includes responsibility towards stakeholders. A successful
leader must deeply understand the needs of his society or organization. In modern management, Rumi
understands flexibility as the ability to adapt quickly to environmental changes and conditions, which he
considers the key to sustainability. Another principle that Rumi emphasizes is effective interaction and
communication. He considers constructive interaction as a path to unity and solidarity. This principle in
modern management is seen as transparency in communication and the importance of two-way feedback.
Finally, Rumi emphasizes innovation and continuous improvement. In his poems, he says that man must
constantly be updated and renewed and go beyond the old ways. This concept is compatible with creative
thinking and innovation in modern management. By utilizing the teachings of Rumi, a management system
can be created that is not only efficient but also humane and inspiring.

In this research, an attempt has been made to find the necessary reasons and appropriate answers to questions
and hypotheses by using the library research method, citing the verses and poems of Rumi in his works
regarding optimal individual and social management. Until today, Rumi has been thought of only as a
philosopher and scholar of the world of mysticism and Sufism. Still, according to the surrounding research
by Muslim and non-Muslim researchers and scholars, as well as the results obtained, it shows that Rumi's
literary passages do not have purely literary concepts and are responsive to many vital issues of the present
era, especially regarding management and personal development.

Keywords: Rumi, successful management system, ethical management, spiritual wisdom, education and
personal development

O 93y aladl 53 7ok Jid ) siu

it il i g iy - aanad oo sladlilas 5 O sie 4 uala geae 5 8 seal i) Caalie 4540 4 4 5
353 5 (3383 4S Candd = yhae (3 ) Y g il Cpinad 5 ki asle lEine Gl 3 A sy el 438 8 ) B0 G5 Ansi 35
Al 0 el bl 1

058 Jiie () )2 Sy yde 43 200 53 e el 03 S o JLEI AT 4g 253 (slae ) sal Ha LY 50 4S iy e asalia U ]

€S el (ERalel) 5 ANAN (5 s ()50 WY g s Jsmal ) Ol sim 4 Bs 2

51



The Scientific Mysticism and Literature Journal, No. 1, Vol:2 March 2025 PP.50-60

IS S () 50 iy ppda Ha 4l ol 8 5 B S 4y ) 5 a lana 2063 5 (55l s Ay ) LY sa slae ) sal LT 3

s

a8 (S e slaaiun Cuiludl g (ol IS a3 e g aTs  SakJEe ey poe 4 BY ge (B e aaalia (Gl

S kil 5 5 i) Gainas 5 S Sl Lle Jls 5o Gialel) 5 (IR (5 Hm ) g 4 i) S BY 5 5y ) Jseal (2
A SS JPTIPTRN L;LA(;L\AJM Lg‘))L_}La 9 ‘5‘)\.1;1““ a A"\)SG‘ LY 5a ‘)U] Bl Jals glacala

5 G Al )3 LY se lo ) sal L 2SS Laga jls a5 3 Shae 3 530 43 231 5500 WY 5 i g Lol 5l 5 i (7
S S (e e 3 ) 5l 0 5 IR S 4 ) e palese 3 52

o e g
‘jﬂﬂ-'.' Caearrs

Lu)ﬁ&)gel;..l\ Glallas (Jha ol gie 4y Gl oadi alai) &gﬁnﬁmﬁj@uf W ) gal (ol ) Adae ) 0 (gal ) landas
Uh_ﬁﬁ ‘U:"‘..;‘“A AAS SS u.n;qe\.@\ 9 é);‘ &Luﬁd.a a J.\\)JGA \4\}[}4 L;Usaj}a\ 48 A e uLuu (Dogan Y. s 2019) ul.cjj
allaa 35 ) sdan BY ge (5 jal o sefa b AS Canal 43200 5 Sy pae o laaluail () a5 Jee Cuaal 44 (Karip, 1996) s
o1 43 ol 025 alail (Mike Bourne, 2018) o JSwa 5 0o s (Algan, Cahuc, & Shleifer, 2014) J&1 Lo 5i 48
éy\;\du.ﬁ)ﬁi})o\ﬂmsﬂm@h))\;&)%ﬁ&dwuhuuww\ .M\&\J#Qﬁﬁujjﬁjuj‘;%)%q&\

S S A e slaatiunn sl 53 Sdae 3 sagn 4 2 8 e o Sl

L @lbail (U155 5 (5 piyallani) 4S 383 e JLS (551l 5 (51 4y )2 (Abe, 2013) O JSer 5 4l liial (ol 05Dl
i on 028 Liia = g g 4r 53 BY ga (slo gl 0 aaalia ol b le Jls haily Cuh ga (51 S (sladdl g ) Jaie il s
R Gsima 5 (Sl Jsaal 3 S (3850 5 (2 Cu e 4n 20l giee BY e (slae ) sal 4S 280 e LIS (GRat Ay (a2

Al fan g S s

-

dadla

Wl 5200 a2 81 3l ) A4S (sl 3 A8y ccilanl 4y (litasd (o) (el ullad S Lt 43y 3 ¢ 3 el (shi> 0
L@MQJJA}@)A&%MM@A.'\.'\SJ\S\..ﬂ\Jda)édudz\mtigjMJ\ﬁd\ﬁ\@\JdJﬁmQ&u_i,gUJJL.nGAJJG
cala o cpl )3 e I S e 50 1 GEAN Jpeal 5 o) gl A8 a2 sdoe a8 (lea ust Ja o slabia b

3 a3 ) 5 20 o e sl (el AS 3 8 44 e et (e 43 (ol ol B 5o (slae 35

G5 e sal A€ e aSE Gde 5 jua il (s s camlie 5 1 S 03 e gl 50 b 4y (EUT 50 WY se
1 Jilie ol i) s (e (g pde 3505 5 S (5 )lSen aa L cail an 0 8 jlalins (o5, 4 Al gl s 5 213 4S a8 (LSS
S AS Gl (K 5 aidng ) Sl 7 sas 4 "Gl s 0 Qlie Gy 50 Cian )" UY ge B JE 280 dau s

(Kugtikbezirci, 2023) .l (38 50 Sy pde gl S slaliy S

(sline LY 50 4l gom ol Ly e a7 yhae (e S pae gladg plai 534S (55800 5 (Jaes el )) g aiile anmlia
Ca e Jae S oeba) 5 35S e 2B 1l 5 (5 808 Cunanl "1l Sl e 4l a el LY (1 5l ) sR) 8 NS el aes
(Dogan,2019) LS e i)y o)l ﬁ)}@})ﬁ&\)‘)\d@a\dw“}&g‘ S e e | (5 lad

S G sinn 5 (Al J el 51 oa) (S8 53 pion AT gy (S 310 (5 sllinnsns 5 UY g (5L 5 5) o B ) 4y allda cpl 5o
ales sl 53 81 (sl a5 5 )lbe 5 idalatie (S de e () sioe BY 5o (sl sl Sl aled) b 3 s (o 0 (B 50 e

el ) 2 A calaal 4y S ge (i (6 g 1) Gle b 4AS it (gl HUALL <) je b da) e Jeld ale) (38 00 Gy e slaaiu
Mdﬂd\}é)}kﬂﬁ)d;\fcduh&b}u.madli\u\JJ}A@)J\JU}%)%MMM\U&AAQ@PASQBJJ.A.\.\SGA
e 43 8 a0 53 (il (3850 i e

52



OIS ptd LY ga ola 0 jpof ciga jla i3 o 48 daesi gy pita

A8 D) An 583 ) 5a (e Jl 5 (528 e ale 3 Jaal jas () sie 43 10 2 9n 5 (3 50 o ada s S 534S age ) e
:Jﬁod\d@a'@ﬂ‘)ﬂjw‘jucQﬂd}\f&ﬁ\m\ej\){ .&J‘;«m\Juhj}:‘;m\ty'a)AUYJAaLS.gJ‘)‘d;\‘)AQg\‘ﬁQ‘}J\

S F A (X 55y ael g
d«: ALJA E) \);\ .

R el gy
b 5 S50

Gosls s ame

W8 My .

ke (Bt s aleal

Oladisd &S Jlha

sl B 5ol

© 00NN Ul W+~

O Sisn s BT Cpsiaga 5 Cp e ) ) )L 283 e 48 ) Laddina ) Gl ) S 8 2 )90 )3 (g Jlaes Clasia g g la olaial 5 BY sa
oY Gilaal 5 (i 5 (B oS cdaala 5 Glad) ol 5 3310 00 lasil (S35 434S 3 S o LI S Ol 5 (s sine (5 5ie 4
B 5 sal G W lalind 43 WY ga (i Wy 84S Canl <S50 Gl cdina 3 0ol 50 M3 a ) B 4a 513 ) 5a )y i) 51

1) O A4S 2l Cuaal o 31l lad 43 cand age b 0ol a UY s ol (i 4S 6 101 (Jlat 4y sl 43303 5y e 8 )0 Ll (s

2 JUE oS5 5 Co O 8 3 50 5l 5w a8 O 55 2 50 5 @ 3Y et alail Ly
5 ) ) 9 g 5 iy Aaliy L 1

ﬁhmhm\ywﬁj\ Jla.ﬁ:\ J\‘_a_i_;_\:amwa}m@)\;}‘;;b&}uhf}m) M.v.u}.\MJP‘)UIJJ @.‘.\uﬁﬂ‘d%bﬁ[}a
‘M\ﬁjcﬁ@cﬁha\ﬂgﬁbﬁu\&}ﬁ

ey y g AL Aﬁ&h/g\@ﬁ\@j)é\ﬁ )
A A g s AR ag g /A g Adyail S
Cpuna 3 o cldal 5 oadd Ky Gull sl e s 5 ) 55 Al (ulbal) 4S8 S 48 0K e 2B 4388 (pl e e oyl
G el hcam ol Sa S b agmaal d By el aiile of A capdly 41800 diadan 5 Ly ) gladual ) o e
alan) 4 Gy (510 e (5 n el s gmaa S a5 40 1, e B sa 3 S aaal 585 daala ) 5250 D (s up 40 2l sal
(Orsal, 2023).28 (e G0 S )0

doc s e g/l 2
O eigsel sl aldas 5305540 (5 55 el Tl 53 Cand el Sila Slilee 3 S0 ) S Olsie 4 Sy e 532 0 S g sa e
sl ¢ sal 5o il ypat 5 la (sl 8 loal ablE  Jise dalse ol alda b 258 Qguaa al dalse ) (Sa g pasa
5 dee Cueal g la b apa Jladl o (Al alldBa UY ge S o pal 8 Ll 2 il ()0 60 rseie sl 5 b
Cual ) T4 A€ e S Jlae ) Caraal a8 (5 el 31 (So  Cunl 02 S o L) Ly 4ali yr g Ly adpal Lgb;\;(Karip’ 1997)
AS g et AS gl 1) (g / a8 T L alS ol (68 AS ()
o) o G GRS S 3 1) Gl sd / ol Gy S iy (6] ol S g

Ladali s sl o3 A8y e S (B0 5 5y ppde 38 0 e 4y (5 50 Al 5 G e 48 S e 2K a5 (o
A.\);\_\J\SJ\_H:\JU:I\)A\)J};u\)ﬁew};\.ﬁ\ﬁ\\JJP&LMJ&\J?J)AJ\S&L\“\MMIJY}Aﬂ}ﬁ:\);\ﬂylaﬁ

s o Il g i lhii | 3

b slad S5 )4 5 83 43l )l o S lee Cy ae el (5 Jluealy 5 ol sl 3 )5 3 pals dalali SO (i e slaainn
5 S0 3130 (5 13 5 50 5L ) 30l (83 (o e B €2 050 03l L L3 )1 e S ae Cu pade 5 5 Se il o e sl IS

51



The Scientific Mysticism and Literature Journal, No. 1, Vol:2 March 2025 PP.50-60

sl oo o ) e sl p S 5 lasals CudiS (g5 ) g ead alad) Culdad a CASE 53 Sy g Lasaly Cud€ py s
(Bourne, Melnyk, & Bititci, 2018) .2 s oo i smuna (38 50 5 (33 b pde sLalunns 53 aga dal se () sie 43 (5,80 3l

4\.}3)5&\*\\)\&)@)3‘5\‘&L\u\aé‘)Sa)u‘&:\ﬁJAJJ@@‘}dJl\s‘QJ&JM\@&)&SJ}L@J)&)@\)JUY}A
12 pion 035l ey S 5 Ui

i Jlas ) by 65 S Jas 5 Gl J) ga) JBU (5 55 adia

1l () Ala ga Clid U/ o0 G ) 65 4l Jee

S Jae B3 5 a s 528 BRIl caranaily dae a ) (oage (iR (A ) JUES 5 Ui S ana e (LGS yadi Cpl
AHS

RS G Fpdh g) A4S A/ 303 e Aol o) AS 8

ol 39 (g ) sl / slo UAT g s S R 43 05

Al e Jlia 5 il CBI L)) ) sel 5 S e (5 il A 550 A (slel e 4y Jile 5l 05848 30 e (L il )

S s a2l Ay S/ pKa a3 ) sy s

353 098 9§50 oy <SS S/ 3 sl 9 Oigy O S
.J‘)S‘}:\AJ;I@L\MLSLAMEGAJ‘jJ)SMJG:\AQ\JJLAQ‘.J...Il_.i‘G\M%ﬁM&\ﬁﬁﬁS@éﬁS‘uﬁLﬂw‘)ﬁuyy

O 1 55 L (g )/ g olT La la S ) 4s )

Gush da Bdas 3 A U/ udl a3 9 Jlga) B

SN i o e 4 jaie AT g g ) 4S Cand Sina 5 3 K e A S0 sl 5 A s U ) el o) 53 WY s
Ssdien S

sl 9 b)) 4
() i 50 blasa 5 S (@ s A A 5 (il )l Cues) (Gl 1o Soe o 40 Cogliia jlaie 50 31U ge dise ) cp) 2
3 e BIAL sladine ) )3 aalie cpl b adal ) 3 258 e iy el i 5 (A8 SR ¢ b)) Cuad) 350 2 Al
Ssdae S el T e (g e 5 a3l g sdse LaS ) ol el ) (A i) 53 (Ozgil, 2023) ) (adsa 55 Al
) Gl gd 3 S A Ol 3 / A Gliday oS A Al IS
a9 ra o) gl / b i Qs 10 258
JJW}MW‘)JP&\A‘;\M&J&_AAM\L}JJSGAJASJJSMJLAQ\m}\}‘@bj)‘ﬁdﬁwuu)ww‘thy‘}A
Cuna o Slee (liabu 5 (Hgom 5 D900 b (L)) Cueal 3 ) 5a HI LY ge ¢(Q) g s g diae ) 2 mhm\:L@_.\CJ..A\
O A ) 00 Gl Gl iy g Jlee ) Gliaiu o uliln A analie Jald 48 a3 gedia ) D1 063094 Geliae () S e
il 02 03 ) 5) () Ay b dasi pe (o il 5 (b5l 4dse ) 2 ) el
R ulIA () (R4S OIS/ A U0 Gl Gl (2 1) Gl sd

Sl )y el A g S/ 6 Rl S Os

54



OIS ptd LY ga ola 0 jpof ciga jla i3 o 48 daesi gy pita

G501 e S dual e ) (5 48 i e ol () g An 5 5 S0 28U (5258 Jlee ] pass (o)) Cuaal y yad o) 53 WY 5
Gl o)) a8 Jlee) Ao 53 iy el (npbia 353 dala ) ol 5o ad aal e aidlid iU g laadl 28l
SO Aﬂ.«c JJ@M@L})J\ (“JJ ‘Cvua\ QJJ)'AJL;AGB\ Jga A Gilal) Cl.a\ 6\).\@})de ‘thlscvua\
el )z A Sl ) ) A Gl sl se s BasAn i) g Lot il 5 IS 5 il J S ¢ Ky dasna 5 0
DRI aad g8 Gl £ b [ sadi i phad alila ) (gl
e 4 K o) g 2 / Qe i A4S (gl s A
Gl ) AL 5 i A AS () / Gt B S b s 2
g o 280 (IS Juala [ 39 a8l A S 3 K

fkk
ghial e Ga il ) cdly b/ gde Ghades g a1, a8 que
J3 sl o2 S 938 Adigy/ Jes Nl | e AS U

%k
88 il Gl i o 1o i / A8 alea g8 38 0 ) Gy
DA G 38 ) g (g AS O3/ M Ay OS Glledi 1 208 ik

%k
il Gl a0 e 1 Glgd [ s 59y il 68 00 4S (o)
ST S g glaly Cagh /AT L Olgd 3 ga S 4 R

%k
S0 G A 4S9/ S0k (s S A A AS Ly O
Ol 43 6 U2 g8y e S / Gl i S 2 oS il o JlBle

%kk
ALl g sisg 55 IR iU/ A ye 3N C 1) Sl S
A 5 a0 agd il Gey/ des Ll e o 2l S
5 20 4 G () 208 Gl M g 2l e J S 5 () Cueal 3)5e 0 WY ge Baee 4dudd saian QU 5l el 0l
5 0lS 5 ) (o plea 2 5l b a8 Glucpay 8le (B 5 Jleel b aday) ) 5o (i s (o388 A 5 Ui e Sl
A sy g et e 3 5 e S5 sladiie ) dad o Ginlaain)

s[5 5 1542 5

it glaai i 5y jlatan (A LA leddd i 5 aed ()0 5 (5 stie (slealiy 258 Ala BT slals ) ol 216550

(o se g 585 Dl ) (Sl gl s 3 e 451l (o pad CRANT g 4 ks 5 51 | (Al (oo e s e (sl
(Hartley, 2022) .23 J)_8 Cina 350 (5l 53 lita (sl (SHiy 0 aS L)) Gadad 5 5 )58

51



The Scientific Mysticism and Literature Journal, No. 1, Vol:2 March 2025 PP.50-60

Cld) A8 Gl 2iaa gl ol AR A Lebig y Aa § g 500 98 cJsad Caaal ) aga el 3 b 0 Alcpall s BY e
O A5e GRS A 3 b ) Ale ) (b 9 WY se el XS b g 1SS 535S D) 5 28k el g 0 a3 adies Al
2 See 503 SCsed puad 5 sl A Aed S p OISl ala I B
G g pdleadl g algla 33 9 g9 38/ g 38 a8 ab £ L fadi (s
m‘”’j@jaﬂwdgmim/uﬁtmawwdguéﬁ
1m0 el onf 48l (5l 5 3e 5 58 (s e Jlin ds Al Lo 2 & o BY go o) 4BAl3 g s (6l s (5 satin Sl o
Cajine 503 gad o LE) a0 5 a5 i sleig) )l b Cupenl g a 52 AT 0 5l 4lied ATRLEL 8 53 5yl
a8 Cal
Olou s o o (Clga Gad o 38/ JBR o o la 5 lga 294 g adial a

L
OS W1 (5339 cCanal 333 Laddipal) ¢y il / S JiLIA (e 5 oS alle dad 3 cud€ A4S
i Ledig) dnn i 5 20n o g e il jpad ol bl Le 5 ol st Jla o adaad s (e 4S 23S e Ol S ) 52 WY 5
Gu\.asmw.ﬁcsg_mj‘)juiubﬂk_umc_\muﬂ\sms@ aJL&\‘\:\S\_\w\Mﬂw\&L\u\u\.@;).\.\a.ld\;)d&aﬂﬂalfﬁbﬁ\&\)\
Asd padA a3 sl sane b o cald ) gl ) Gl S 5 sl el e 2
18 e o3 S o Lal alaal ja 53 3a% (ines g 2G5 Jsal Cuarl 5l A psm o8 0 UY 5
ol 1) (AL g Laly A G / Cula i pb 365 2] M AS G 92
E 98 A UA G (Alai B/ 53z gy 08 58 3he (S o)

fkd
39 5 35 B 5 eI I (Sg 5/ a0 Ay (e pelea g 2ilKa 4y e B
1 gd e 308 ) A2 24 5/ Ol (AIUE B 4y g gy ATuSd R 4y 55

Kk
Ll B3 3k cgi b jalial ja /Al Badiya g by gd g G
Ll 3 30 iy papalle I/ Una g3 g Ol 58 g g g8 4Bl A
5 Ghe 4u 5 3sa (550 358 5 Samd) ) U S dlagl sas GE RS 5 Ledis) Al 50 Gl ol 2 4S 3 e Apa st UY 5

s lagis) ) 6l b Cuajd cp) a5l a3 () Jla i adaal p 48 Gl e ol il G s glaa
S QLS eldial g a8 ad ) )

B

A Ol sie 4 )y palue 3 5 sl GRS aledl Ll cal 3 S ool g
gk 6

028 adalal |y (luail (8033 4 sy (508 5 psee b adal 5 3 01312 4 skai slada i 5 <l lai caniS e (S o 2 4S 8
A5 5 (5 ey Al B 5y da e ga - i daxala ) 528 618 8 — o) U 3 5e 0 (5 S il la l Qlle [y
Al s 2S5, Dol 48 Rl e g5 S Culaa e e 4y 1) o el s NS e 5 5o g S 4a
Calaa 3 o Cal giuse 4S Ca) Aina 503 S o LI 431 )53 A (5350 5 asede 43 A b a3 LY se 2l 43l ) Kiaas

(Okan, 2021) .Sl 43 ) Riard dan 55 5 59504 ) CulSa BMAI 5 Cllae 4 gl g 5 4aala

56



OIS ptd LY ga ola 0 jpof ciga jla i3 o 48 daesi gy pita

125 o L e pad () ja WY ge Jladl) ) (ladisaiar ) 0
faaa 1) LI AT La (g gan / 1 La Jad g ol 068 g O
Ciliia (5 13 ¢ R Ll g o)/ clad Aw cdle U oS Jae
A9 Adp o 3l o 19 Al / 2k Ayl (A L 5 s 5A
Ao s Gulaa Sk il e ja ) ) i€ Uy 3UAS 5 Gllae LA A e dpa 6 ) e 5 ) a4 Gl Gl 0 WY g
GLiasd ganda  oaiue Al Ll Ll 4S il 5 080 05a U8 e 3 Ol 20 Sce S Gledsa 4p Culgd 4 i€
R e 5 3 a0 L) age b 434 5 S gl 5l il A
L33 cal ya g Glayd S U/ Gl sad AL AS 3L ) gy
A9l e Glg My A (s /asd b BR A  5
o S 3 Ll i (5150 5 20 8T a0 je NS 5 Lagmy ) Adizen 1L 4S AS e Al "Gla" Ly Lt L (o (il 0
&Aujﬁ@@ﬂdﬂ)éﬁjwuuu)u‘u.\”_ll_ly)AM\JA@.:.\AJP&_\EJJEAJAU»JJ]}aGJMﬁQH\Gusu_aj\j
S (5 gy | dasla e 5 GRS cagai b b Ol 5 ol )5 Sl e S

sl Kt galéd 7
jLQ.J\.@.'\ s@\ﬁdﬁ)&ﬁ)‘ebd‘&umiﬁwjﬂﬁ .JJ\J‘;}&A&LAJJ;JIS}@&AQ&L;L& 4:\.5:‘)).3 "e\.éj\" e}@;\
Jual Q:\\4_345JJ\J@\A&L\:\JM?JJAJ@JJ»m\;)wt;dl_ﬁjdedf ce?)‘n\djdwb\)g\ﬁj‘ﬁu\djjydjj
elaial Hhai )l an o ki ) an calaal JU8 50 5l Cud e g aled) ¢ AT Alna ) Gl )32 s e 43K drala 538 il
5 Saalar 4S Cul e o) 3l aSE JgHn s S0 (S ((Sa)lSo cin o jladl o UY se 5 4l Caaa)
(Algan, 2013) 25 03 pad 3 25 ) 5 (Mad 30 ad 30 G 5 Qlasil 3525 50 (Sabse
18 0 1B o LB 3550 ¢ ol S0 35 (S S aseie 42 4S ) ) s nd
Kol G 95 e 5 IS/ JS Jis )l @ K3 S g O
) & (5.9 0 e 1y OBl / ol JS s gmi 5, 1, R
Clgd Juag quila A3 30 55 69/ Olasd Jual Uag e G 93
S8 e b a5 b (IS 4 Ll s 5 it Tl 50 5 Saales K0S L (e Lol das 48 3 & e allia gl o WY e
0 B aseie 40 s a1 o8 (S e O a5l Cran 4y (e s glad) O 2 4S il e oanda Jlga 1 plel
A A 5358 (S ) s gy e d e s
ruSe a5 (Koo 4o LI L 2 sA (5 sfle dadia 5 LY 5
A e Sl Wy a1/ a8 e CulSa G A ) sid
Aol (13 9 30 asdd ) / Aoy a1 e U Gl S
Clugd Gy S50y 2 S /Uksd Jual I dile jg8 oS oS R
2 p5icn o 2 s inl U iel JS ) (s 388 e 00 JS S Sl (2380 b gl 1 galas O sie 4g (4SSl La i 9o ol o

Syt dlen l iline sla aiia ) 53 O siee | Ui alell Jlad) Cl 13 0) e ag 1) Jalad 5 el )l (BG40 38 Jlhas s
o S a8 e s gl sl o Saalaa L alel

51



The Scientific Mysticism and Literature Journal, No. 1, Vol:2 March 2025 PP.50-60

oledid &S jlda L8

DA 4a 53 5048 ol (oage Jal s alen )y piae 5o Qladind S Jlile 0 e Gl o (SO 51 il (53 4l il 8 50
den i Leh) atile 5Ly jlaan calgd a3y (sLeiS Jliia ¢ 50y (sleile s (oo st (B oy Jarmas (g 50t (a3l 058 e
O U500 0 e liaph 058 1 cule ) 5 ans 350 iy 4 Ll 0 (ladind S L ab 4S Gl et sla IS 5 Lebllad
3 Ly it Cilga b dnals gl dgle (oK 48 2 e Ui Glin (L2 3 aale 5 i s 1 4S 20510 25a 5 (sMadla
s 20512 2 (6 5 i s olaid 3 5 S JLbe el dia s (50 LI ) 5 el 50 2 53 4S Cud o2 o b i 58 (ol 50
sodddndla ) e (sle Sl 5 an ge ISl 3558 e 00l Lgllad 35 ) 35 300l slda je pa 0 ) Gladid Gsis Jee 0

(Degirmenci & Tekin, 2022) .l S bS5 ok (R s aag ) ala

4 ol (g) paS 2 e asl Gl sl e S o lE) ) B b Siiaas sl gl cdalad 4 b asa jladl jas ol e cpallDla
ol ) ) 2 S ) Gilall 5 3l e elaa b (2l (35 Le (5 lad Jal gy b (S 5048 i) Gladisd b aly s
P
sl (S Juad (g) g () sl (A8 Jay sl e 5
g Al S SO AS AU/ e o Ola g Coend 1) GAua Ol
S S G9r (So Ghasd 3 / Y g diba ol o csa 1) B8
OIS L A€ e Gigea ) Lo Al 4tily (Ea Caa g 38 ol Raa b agd Jalad o b lesl 48 a€ e Sl il 5 o) 0 WY g
}‘:Jm c&\“‘\sdl;‘JJ\JuMgJ&LSJUthA:\ﬁMLMJ\e}@Aw\d)\.lu;h_,wi_,)&&mbﬁ;i)hﬂ))wu‘mu
R e R 0 el D ) i ge IS Cuilis
sy gk g A A fadl da la / e ) 018 Ol aiila | (318
03 Jsu Olad i) 03 g / 0k (i 9m 55 (AL el s2ad
ASaalsdale 55 aanle R 5 58 0 504 Ui sua )y 253 4S 38 e Cana gl aed U ) sie 40 | o) Baa b alad )
Asl Sinsen 5 alaie) alagl (o)) 800 L ol Jalad Casaa) 50 BY sa el o) andly HISIa6 5 aidi s 258 (Jladnd L) & )0
A e

s el g s el .9
s ekl oa ol 5248 Cul cl (sline g JBG 255 al el O oy see o Allinlie (55l U 5 Ik o sede
Ladal )y cnl 0 ol a3Y L0 s e aliis) Of dliaia (slina 4y ¢ g 4t K 5 435 b 1 by sl ¢ 500 e 4n 350 0558 adans
2 Gl 1) sl A s Iy s 58 s 53 slins glaal 5 ame G ) e lainl sl 52 03 R o sede sl dla
L) 3 Sia oo laia) 5 slod 58 dn 53 (A U Joaddn paie 9l @l s (s 5 4n 5595 50 (ol 455 () (o281 5 o seda 4] S
&._:UJ)\J.J\;IW}S(:J@AAJJQLJLAQ&S}SMA&SJJJ&JL@E‘jkfk:\u&'_mgj“5:;\.43;\J&g\@@ﬁ&u\wdjﬂjjd:\l?
.GL:\A.ALSLQ ALEJJAMA_.!?\)S;\ 3 }GGLAS.;‘L;_)Q\J;@@\T’LJ 2 cou\tg\.hj\:\jcéj.l <l J\)ﬁu\wjk\e\)l\m_)gd)}]
(Gedik, 2020)
A4S ) Mina ) ) 4580 Calide Jayl 53 b Bldail (U5 g s Calland) cos s ditle atlie 4 bl 258 ladl 5o Y se
Ana ) o) )3 omd ) n ailay 008 Gl s S diile 258 Jgeal 0 s Gae 3 Wl cadl pdy cillasi) 5 a Gl aiile Al ol
sl oadi 63y )
Conal A3 g9 J3 A @R 4SO /9dia g 1) S 3 (B3 05
GIA 0y () 39 A4S 2dl Kl / QU 4 Glandd ) Jp dn £

?ol.u%‘MAJJJ\JLL‘QJ%/QL&S:J&JA\J‘,JJJL,:&_LA

58



OIS ptd LY ga ola 0 jpof ciga jla i3 o 48 daesi gy pita

}J.QA\UQ\.A:\)AU‘;\AJQ._\:\L&AAJQMAﬁ‘ﬁ)ﬁdﬁméﬁswog‘;m‘Meﬁ\jqwo\ﬁ@uy‘yﬁg\w‘)ﬁ
utku\b\‘)g‘)g.\gu\.ku\w\wu\ cC"_wa\oJL\MJ“\dgw}‘j)dﬁ&i@@&d\a‘)&ab\‘)Lg‘)jj&_vu‘,\ .\.uad‘)l‘)h
1aa e e Ledy 5 800 el 50 5l S e € CSEe e 5 WaCiumd e e (sl (D sy

Lo gra 2 a3 33 K al 4S 9o / Lo gaa s £ A3 50 3
OAY A g ) SEA Qg 4SO / ilse s 9 i 9 il a

«nl pdy Cildaas) 5 e G audal 55 Gl 48 3K e Sl Gl 0 BY e 3 pla o LA (5 i) Cuaal 4, Sy
uMWMe}iAA‘\S&L\u\éJAquLA cmhfﬁdgu&a_\\Jk_\M‘)g\\.n\ J)\Jddbwjo)uﬁdu)‘sa‘)h@é;‘)dmu
sl p) Dbl ol 0 o yieal 5 5 aalia (p i) (o) iR s,

10 38l oSl )3 ¢ il il / (sl A A ol il
‘JJu:‘i“u-.‘sJu:i“ul:‘/jz‘J-’uﬁ‘léeruOéﬁAﬁs
Atilay (Bl oy Cildasil aa 5 luly as ClapBlali b dgal 5o 53 3l 4S Gl il e (5] (laial ) 5 (it aledl UY se el

Al

M@i.\u..gﬂ\ d);hy;.‘\‘)\j glu.n\omﬁwaéay}ugyu_uﬁmdue&.\‘)hJ\L\Y)Ad\.haJ}JQ:\AA\J.quh_,ﬁug\ B
alia o ASE a0 e 43l ) (55 el (e 3805 ) 1) e i) Al (S e Cular 1) (s 5ime 5 (528 2d ) e
) e Syl g s Jae S sl K s )8 5 e s b ccllae ailla

o gdle A€ e 2SE e Jl S il g 5o (Kad 5 i IS Sls (58 "Gl s 3 lde 5 Can s Caes yr Y ge an
O 1 (g pledl 5 (EOAN (5 5 O ) S0 0 S0 03 S (is) 5 aed ale A gu (s A w5 el
) lacud guse 5 Sl slagh )l 4g Ay (38 slach jlee 43 e 40 Al b ) S0 4S 3 e Gl WY 5e cdina ) (l )3 83 e
dmuyydubjyib'kj\iﬁm M (o le.hein.n:\.m B LSJ\A-'.}:}}LSJJY}.' snLﬂ.L:\_.\SJ\ JJ&L\,}QG.& c&)ﬁlﬁd&aj\ A.\.ILAGA:\MAA
LAA_))'AIA_).&Jaju_)SAgstmﬁj)ﬁﬁ&\:wz\ﬁ‘AAAS.\:Q;S\Jq}su}\a@_jeaﬁdd‘jﬁu\Q:q\l_.q\_'\‘y}n.a_);\isa

) g anead BB (563 sl la s (g1 n (S i 4S 2ialgd e
@ﬁhdﬂ}\)@}ﬁ%}&&@&\)&c.ﬁ\)ﬁ\nga.aMJ&M\JL@.\SM\JY}AM\J}\A}@L@A&\Ab)}.«i LEN I
Ui aledl 5 Jlaline 3 S5 5 4S ol (shabio sl O g 5l Gaas Ul 35 )oe Jled 4 it slaial ) i3 5e 5 SEDIA) ¢ i)

o 55 ga BY 5a slao ) sal iy dallbna clil ) Cl 5o )18 e Bb (59 Ul 1) 650 5 o (08 oy Ty pda sl 4
AL 4RI (e Sy e S )3 (ege

Bibliography

Abe, M. R. (2013, 11 25). Developments in the Concept of Corporate Social Responsibility (CSR). CSR.

Algan, Y. A. (2013). Cultural Integration of Immigrants in Europe (3 ed.). London: Oxford Academic. doi:
https://doi.org/10.1093/acprof:0s0/9780199660094.001.0001,

Algan, Y., Cahuc, P., & Shleifer, A. (2014). Trust, Growth, and Well-Being: New Evidence and Policy
Implications. New York: Handbook of Economic Growth.

51



The Scientific Mysticism and Literature Journal, No. 1, Vol:2 March 2025 PP.50-60

Bourne, M., Melnyk, S., & Bititci, U. S. (2018). Performance measurement and management: theory and
practice. International Journal of Operations & Production Management, 38(11), pp. 2010-2021.
doi:https://doi.org/10.1108/1JOPM-11-2018-784

Degirmenci, S., & Tekin, N. (2022). Stratejik Planlama Sirecinde Paydas Analizi ve Katilimcilik Boyutu:
Corum Belediyesi Ornegi. Toplum ve Kiiltiir Arastirmalari Dergisi(10), pp. 160-184.
doi:https://doi.org/10.48131/jscs.1199544

Dogan, S. (2019). Bir Sivil Toplum Kurulusu (STK) Olarak Uluslararasi Mevlana Vakfi'nin Mevlana ve
Musikiye Katkisi. TURAN Stratejik Arastirmalar Merkezi Dergisi, 11(42), pp. 215-228.

Dogan, Y. (2019). The Contribution of the Mevlana International Foundation to Mevlana and Music as an
NGO. Oxford Academia, 11(42), pp. 215-228.

Gedik, Y. (2020). SOSYAL, EKONOMIK VE CEVRESEL BOYUTLARLA SURDURULEBILIRLIK VE
SURDURULEBILIR KALKINMA. International Journal of Economics, Politics, Humanities & Social
Sciences, 3(3), pp. 1-20.

Hartley, J. R. (2022). Innovation Concepts and Processes. In: Valuing Public Innovation. Palgrave
Macmillan, Cham., pp. 21-60. doi:https://doi.org/10.1007/978-3-031-15203-0_2

Karip, E. (1996). POLICY IMPLEMENTATION Mutual Adaptation Of Educational Policy. Kuram ve
Uygulamada Egitim Yénetimi, 5(5), pp. 71-82.

Karip, E. (1997). Egitimde Yeniliklerin Uygulanmasini Etkileyen Etkenler. Kuram Ve Uygulamada Egitim
Yénetimi dergisi, 9(9), pp. 63-82.

Kugiikbezirci, Y. (2023). Mevlana’nin Hosgorii Felsefesi ve iletisim. Selcuk Universitesi Sosyal Bilimler
Enstitiisii Dergisi(23), pp. 231-240.

Mike Bourne, S. M. (2018, 11 15). Performance measurement and management: theory and practice.
International Journal of Operations & Production Management, 38(11), pp. 2010-2021.
doi:https://doi.org/10.1108/1JOPM-11-2018-784

Okan, N. (2021). HiZMETKAR LiDERLiK: MEVLANA ORNEGI. Uluslararasi Liderlik Calismalari Dergisi:
Kuram ve Uygulama, 4(3), pp. 208-216. doi:https://doi: 10.52848/ijls.856124

Orsal, O. (2023). Liderlikte Biiyiik Adam Teorisi'ne Gére Mevlana ve Yonetim Bakis Acisiyla Mevlevilik
Orgiitii. Anadolu Universitesi iktisadi ve idari Bilimler Fakiiltesi Dergisi, 24(4), pp. 153-179.

Ozgiil, O. (2023). LIDERLIKTE BUYUK ADAM TEORISI’NE GORE MEVLANA VE YONETIM BAKIS ACISIYLA
MEVLEVILIK ORGUTU. Anadolu Universitesi iktisadi ve idari Bilimler Fakiiltesi Dergisi, 24(4), pp.
153-179. doi:https://doi.org/10.53443/anadoluibfd.1257298

60



The Scientific Mysticism and Literature Journal, No. 1, Vol:2 March 2025 PP.61-76

An Analysis of Veled Celebi I1zbudak’s Translation of the Masnawi through the First
Volume Comparison with Abdiilbaki Golpmarh Printed Manuscript

Veled Celebi izbudak’in Mesnevi Terciimesinin Birinci Cilt Uzerinden incelenmesi
Abdulbaki Golpinarh Matbu Niishasi ile Karsilastirilmasi

Recieved: Jan. 15, 2025 Ali TEMIZEL! Accepted: Feb. 26, 2025
Email: temizel46@yahoo.com
OrcidNo. https://orcid.org/0000-0001-8110-1230
Stiveyda GENC?
Email: suveydam83@gmail.com
Orcid No. https://orcid.org/0009-0001-3574-1277
DOI No. https://doi.org/10.32955/neujsmli2025121003

Ozet

Mesnevi, edebiyatimizda Allah’1, kdinati, insani ve toplumun 6zelliklerini anlatan dini tasavvufi konusu
ile anilmis ve etkisi gliniimiize kadar devam etmis bir eserdir. Mesnevi, Mevlana’yt ve onun
diistincelerini daha iyi anlayabilmek igin birgok dile ¢evrilmistir. Mesnevi-i Manevi'nin yazildigi
donemden giinlimiize kadar ilk on sekiz beyti, birinci ciltten segmeleri, ilk cildi ya da alt1 cildi olmak
iizere serh ve terciimeleri mevcuttur.

Bu ¢aligmada, son donem Mevlevi seyhlerinden Veled Celebi izbudak’in kendi el yazisi ile yazdig
Mesnevi Terciimesinin birinci cildi hakkinda bilgi verilecektir. izbudak, bu eseri Osmanl Tiirkgesi ile
kaleme almistir. 1937-1940 yillar1 arasinda kaleme alinan bu eser, XX. ylizyilda terciime edilen ilk
mensur Tiirkce geviri olma &zelligine sahiptir. Eserin yazma niishas1, Selguk Universitesi, Mevlana
Aragtirmalar kiitiiphanesinde bulunmaktadir.

Bu ¢alismadaki temel amag, Izbudak’in hazirlamis oldugu Mesnevi Terciimesinin miiellif niishasinin
tamtimidir. Ayrica Siicdeddin Onuk tarafindan 1942 yilinda istinsahi yapilan bu eserin niishasi ve
Abdiilbaki Golpinarl tarafindan gézden gecirilip aciklama ilave edilerek Maarif Bakanlig1 tarafindan
1942 yilinda basilan matbu Tiirk¢e niisha hakkinda da bilgi verilecektir. Caligmanin sonunda birinci
ciltte yer alan Abdiilbaki Golpinarli nesri ile Izbudak miiellif niishasi arasindaki farkliliklar
karsilastirilacaktir. Bu eser, donemin Osmanli Tiirkgesi 6zelliklerini yansitmasi bakimindan 6énem arz
etmektedir. Bu ¢alisma ile Izbudak’in Mesnevi Terciimesi miiellif niishasi, giiniimiiz arastirmacilarina
tanitilacaktir.

Anahtar Kelimeler: Mevlana, Mesnevi, izbudak, XX. Yiizy1l terciime
Abstract

The Masnawi is a work of literature that is known for its religious mystical subject matter describing
God, the universe, human beings and the characteristics of society, and its influence has continued until
today. The Masnawi has been translated into many languages in order to better understand Mualana and
his thoughts. From the time it was written until today, there are commentaries and translations of the
first eighteen couplets, selections from the first volume, the first volume or six volumes of the Masnawi.

In this study, information will be given about the first volume of the Masnawi translation written in his
own handwriting by Veled Chalabi Izbudak, one of the last period Mevlevi Sheikhs. 1zbudak wrote this
work in Ottoman Turkish. This work, written between the years 1937-1940, is the first prose Turkish
translation in the twentieth century. The manuscript copy of the work is in the library of Mualana Studies
at Selcuk University.

! Prof. Dr. Ali TEMIZEL, Selcuk Universitesi, Edebiyat Fakdiltesi, Fars Dili ve Edebiyati B6limi, Konya, Tirkiye,
2 Siveyda GENC, MEB, Uzman Ogretmen, Selcuk Universitesi Mevlana Arastirmalari Enstitiisii Yiiksek Lisans,
Konya, Tiirkiye
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Veled Celebi Izbudak’in Mesnevi Terciimesinin Birinci Cilt Uzerinden Incelenmesi.../ Ali Temizel & Siiveyda Geng

The main purpose of this study is to introduce the author's copy of the Masnavi Translation prepared by
Izbudak. In addition, information will be given about the copy of this work, which was transcribed by
Sticaaddin Onuk in 1942, and the printed Turkish copy, which was revised and annotated by Abdulbaki
Golpinarli and published by the Ministry of National Education in 1942. At the end of the study, the
differences between the Abdiilbaki Gélpinarli edition in the first volume and the izbudak author's copy
will be compared. This work is important in terms of reflecting the characteristics of Ottoman Turkish
of the period. With this study, the author's copy of izbudak's Masnavi Translation will be introduced to
today's researchers.

Keywords: The Mashawi, Izbudak, 20th century translation

Giris

Insanlarin goniil cografyasinda bdyle dnemli bir yere sahip Mevlana’nin en bilinen eseri olan Mesnevi-
i Ma’nevi, Islam kiiltiiriiniin temel eserlerinden biri olarak kabul edilir. Bu eser, Mevlana’nin uzun ve
derin egitimi sonucunda ortaya ¢ikmistir ve onun kalp ve ruh yolculugunun bir yansimasidir.
Mevlana’nin diisiincelerinin ve eserlerinin insanliga olan etkisi dikkate degerdir. Mesnevi, Mevlana’nin
diisiincelerini ve Ogretilerini anlama agisindan doniim noktasi olma &zelligine sahiptir. Mevlana,
amacinin sadece sairlik degil, ayn1 zamanda irsat etmek oldugu ve Mesnevi’nin bir irsat kitab1 oldugu
belirtir. Mevlana’nin Mesnevi’si, sadece doneminin degil, modern ¢aglarin da insanlarini etkilemeyi

basarmistir. Diinya ¢apinda bir¢ok dile ¢evrilmis ve genis bir kitleye ulasmistir. Bu da Mevlana’nin
evrensel mesajlarinin ve insanlik degerlerine hitap eden felsefesinin giiciinii gosterir.

Mesnevi’de kavramlar, insanlar tarafindan kolaylikla anlasilabilsin ve benimsenebilsin diye somutlama
ve ornekleme, dykiileme (tahkiyeli anlatim), benzetme ve metafor, 6giit(nasihat), ayet ve hadis iktibasi
gibi farkli anlatim bigimlerinden yararlanilarak anlatilmistir. (Saygin, 2025, s. 67-68)

Mesnevi’nin igerisinde barindirdigr dini, tasavvufi, ahlaki, edebi, ilmi ve kiiltiirel konularin daha agik
ve anlasihr hale gelmesi icin calisilmistir. Insanlara yon vermek ve beyitler verilen mesajlari
anlayabilmek i¢in hakkinda agiklamalar yapilmistir. Mesnevi, yazildigi donemden giiniimiize kadar her
dénemde serhi, terciimesi yapilan ve heniiz i¢erdigi sirlarin da ifsa olmadigi nadide bir eserdir.

Calismanin konusunu ihtiva eden liigat anlamiyla terclime, bir sozii baska bir dile ya da dile ait bir
ifadeyi bagka bir dile aktarma anlamina gelir. Gegmis kaynaklarda, bir diisiince ya da anlamin bir seyden
bir seye tasinmasi icin “nakil” kavrami da sik¢a kullanilmistir. Terciimenin insanlik tarihindeki yeri
yalnizca diller aras1 aktarimla sinirli kalmamis; medeniyetler arasindaki bilgi ve kiiltiirel etkilesimin en
onemli araglarindan biri olmustur.

[lk terciimelerin tarihine dair kesin kanitlar bulunmasa da MO iki binli yillarda Mezopotamya, Dogu
Akdeniz ve Misir gibi bdlgelerde toplumlar arasi iletisimde terciimenin etkin rol oynadigi bilinmektedir.
Terciime, insanlik tarihinde medeniyetlerin ilerlemesinde kilit bir islev {istlenmistir; nitekim bir¢ok
uyanig ve kiiltlirel acilim, terciime yoluyla diger medeniyetlerin bilgi birikimini aktarmakla miimkiin
olmustur. (Kabakli, 1973, s. 1/619-621)

Tiirk edebiyatinda ise terciime gelenegi, Iran, Arap, Yunan ve Latin edebiyatlarindan yapilan cevirilerle
gelismistir. Eski Tiirk edebiyatinda sik¢a rastlanan Hisrev i Sirin, Giilistan, Mantikiit-tayr, Leyla vi
Mecnun, Siiheyl i Nevbahar gibi eserler, kiiltiirel ve dini igeriklerin aktarimiyla Tiirkce literatiire
kazandirilmistir. Ask hikayelerinin yani sira ahlak, din, adap ve nasihat tiirlerindeki bir¢ok eser de
Tiirkceye ¢evrilmistir. (Oztuna, 1983, s. 46-49)

Mesnevi, bu tiir ¢eviri ve serh faaliyetleri i¢in baglica eserlerden biri olmus, manzum ve mensur olarak
defalarca tercime edilmistir. Kur'an-1 Kerim ve hadis kitaplarindan sonra Tiirk edebiyatinda en ¢ok
terciime edilen ve serh edilen eserlerden biridir.

Bu calismada amag, Veled Celebi izbudak’in "Mesnevi Terciimesi" adli eserini tanitmaktir. Bu eser,
cesitli terciime stratejilerinin bir arada kullamldig1 bir eserdir. Izbudak, terciime sirasinda kaynak metni
hedef dile aktarirken Odiingleme (kaynak metindeki kelimeyi aynen kullanma), aktarma (anlami
koruyarak simif degistirme), diizenleme (anlami bozmadan kelime degistirme) ve esdegerlik (kaynak
metindeki duygu ve diisiinceyi hedef dilde anlam biitlinliigli saglayacak sekilde aktarma) gibi
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yontemlerle calismistir. Bu ¢eviri stratejileri, Mesnevi’nin anlamimi kaybetmeden Tiirkgeye
zenginlestirici bir aktarim yapmay1 saglamis, eserin Tiirk okuyuculari tarafindan daha genis bir anlayisla
kavranmasina olanak tanimigtir.

Calismaya esas teskil eden Mesnevi Terciimesi yazar1 Veled Celebi Izbudak, 19 Temmuz 1867'de
Konya'nin Durak fakih Mahallesi'nde dogmus, asil adi Muhammed Bahaddin Veled'dir. Egitim
hayatina, Elmas Hoca'dan ders alarak baslamistir. Ardindan daha biiyiik bir okul olan Cargar Hoca'nin
mektebine devam etmistir. Daha sonra Mektebi Riistiye'ye kaydolmustur. Ardindan Dergah-1
Mevlana'ya bitigik olan Sultan Veled Medresesine gegerek burada Abdurrahman Sitki'dan edebiyat
dersleri almig, medresenin kiitiiphanesindeki Mevlevilik ve edebiyat kitaplarini okuma imkani
bulmustur. (Safak & Oz, 2009, s. 38-39)

1883 Miladi yilinda, 16 yasinda Konya vilayetinin Mektubi kaleminde goreve baslamis ve burada
onemli bir isim olan Nazim Bey ile tanisarak bilgilerini gelistirmistir. 1884 Miladi yilinda Vilayet
Gazetesi bas muharrirligine getirilmis, ancak baz1 olumsuz dedikodular nedeniyle gérevinden ayrilarak
Istanbul'a gitme karar1 almistir. Konya'dan ayrilarak Bursa ve Bahariye Mevlevihanelerini ziyaret etmis,
sonrasinda Babiali’de memuriyet hayatina baglamistir. 1308'de Mevlevi elbisesini ¢ikararak miilki
elbise giymis ve sansiir memurlugu gibi ¢esitli gérevlerde bulunmustur.

1914'te 1. Diinya Savasi sirasinda, Sultan Resat'in talimatiyla Mevlevi taburu kurulmus ve Veled Celebi,
bu alaym komutani olmustur. Savas sonunda postnisinlikten azledilen Veled Celebi, Stra-y1 Devlet
tiyeligine atanmis, ancak gorevini isteksizce kabul etmistir. Bir siire sonra Anadolu'daki Millt
Miicadele'ye katilmak {izere Ankara'ya gitmeye karar vermis, burada cesitli gérevlerde bulunmus, Tiirk
Dil Kurumu ¢alismalarina katilmistir.

Veled Celebi, 1923'ten itibaren 20 yil boyunca TBMM’de Kastamonu ve Yozgat milletvekili olarak
gorev yapmis, Tiirk Dil Kurumu'na katkida bulunmus ve Atatiirk'iin dil ¢aligmalarin1 desteklemistir. 4
Mayis 1953’te Ankara'da vefat etmistir. Cebeci Mezarligi’na defnedilmis ve mezar tasinda su siir yer
almistir:

Gectim hevesdt-i diinyeviden
Zevk aldim umur-i uhreviden
Y4 Rab beni bir nefes ayirma
Kur’an u Hadis ii Mesnevi’den (izbudak, 1946, s. 35)

Mevlana Celaleddin-i Rimi’nin Mesnevi’sinin, XX. yiizyilda kaleme alinmis ve ilk mensur Tiirkge
ceviri olma 6zelligine sahip bu terctime Veled Celebi Izbudak’in Mesnevi Terctimesidir.

1940’11 yillarda, Maarif Vekili Hasan Ali Yicel’in bagkanliginda biiyiik bir terciime faaliyeti baglatir.
Diinya Edebiyatindan Terciimeler basligi altinda dogudan batidan birgok eser terciime ettirilip
yayinlamir. Sark Islam Klasikleri serisinin 1 no’lu eseri olarak 1942 yilinda Mesnevi Terciimesi
nesredilir. (Sayar, 2003, s. 16)

Bu eser, Izbudak tarafindan 23 Ekim 1937 ile 2 Subat 1940 tarihleri arasinda terciime edilmis, Osmanli
Tiirkcesi ile kaleme alinmistir. Kendi el yazisi ile olusturulun bu notlarin orijinal defterleri Uzluk
Arsivi’ndedir.

Veled Celebi, Mesnevi Terciimesini, o tarihlerde Ankara’da Kizilay kurumunda ¢alismakta olan,
Mevlevi muhibbi Sticd’eddin Onuk’a 5 Kasim 1938 ile 1 Ocak 1942 tarihlerinde istinsah ettirmistir.

Stica’eddin Onuk kendi istinsah ettigi niishanin 6n séziinde su agiklamaya yer vermistir:

“Merhum Veled Celebi Efendi, Mesnevi-i Serifi terciime etmeye basladiklari zaman tarafimdan da
istinsdhini emir buyurmuslar idi. Fakir de emirlerine imtisalen kendi el yazilari ile olan defterlerden
birinci cildin basindan altinci cildin sonuna kadar Hatime-i Velediye ile birlikte istinsah etmistim. Son
defterin bos kalan sahifelerine de Divan-1 Kebir’den muhtaratinin bir kismimi kaydettim. Bu terciime
bildhare Ma ’arif Vekaleti tarafindan tab’ ettirilmis ise de terciime aynen muhafaza edilmeyerek birgok
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degisiklikler yapilmis oldugundan Celebi Efendi’nin yapmis oldugu terciimeyi gérmek isteyenlerin
istifadelerini temin ve bu fakir-i pir-taksir ¢tn de vesile-i rahmet olur Umidiyle Mevlana Mizesi
Kiitiiphanesine birakiyorum. 20 Cemaziyel-ahir (1378) Bende-i Hazret-i Mevlana Sii¢a’eddin Onuk”.
(Temizel, 2009) Bakanlik tarafindan nesredilen Mesnevi Terciimesinin ilk cildinin i¢ kapaginda soyle
bir ifade vardir. “Veled izbudak tarafindan terciime edilmis, Ankara Dil ve Tarih-Cografya Fakiiltesi
Dogentlerinden Abdiilbaki Golpinarli tarafindan mubhtelif serhlerle karsilagtirilmis ve bu esere bir
aciklama ilave edilmistir.” (Izbudak, 1953, s. 15)

A. Golpinarli terciimenin gézden gecirilmesi ve ikmali konusunda sunlar1 sdylemektedir:

“Mesnevi hakkinda birgok eserler yazildigi halde beyitlerin derhal bulunabilmesi igin kelime fihristleri
yayinlandigi halde bu kitabin 6nden sona kadar Tiirk¢e, mensur ve tam bir terclimesi yoktu. Yillarca
Mesnevi ile ugrasan, fani omriini mensup oldugu milletin yiicelmesine vakfederek ebedilestiren,
Tiirkliigii ve Tiirkgiiliigii kendisine samimi bir insan haline getirmis bulunan Veled Celebi izbudak, bir
hayli ugrasarak Mesnevi’yi tercime etmisti. Vekillik yiiksek makami tarafindan bu terclimenin
dizeltilmesine memur oldum. Bu memuriyeti, Vekilligin fakire en biiyiik iltifat1 ve hayatinin en feyizli
mazhariyeti bilerek ise giristim. Terciimeyi Tiirk¢e, Farsca serhlerle ve asli metinle karsilastirdim. Bu
suretle terclime, ikinci bir elden gegirmis oldu. Terclimeye esas ittihaz edilen niishamiz, Mevlana’nin
oglu Sultan Veled’in azatli kolesi Abdullah oglu Osman tarafindan 723 rebiyiilevvelinin on dordiincii
giinii yazilmustir.” (izbudak, 1953, s. 6)

Calismanin igerigini teskil eden ve Mesnevi’nin tamaminin mensur terciimesi olan miiellif niishasinda,
ilk cilt 5 defterdir. Konya Selcuk Universitesi Mevlana Arastirmalar1 Enstitiisii Kiitiiphanesi’nde bes cilt
yirmi iki defter bulunmaktadir. Eserin altinci cildine ait defterlere dair bilgi bulunmamaktadir. Eserin,
Izbudak’m istegi ile Siicieddin Onuk tarafindan istinsah edilmis tek niishas1 ise Konya Mevlana Miizesi
Kitiiphanesi, 5223 numarada toplamda 30 defter seklinde kayithidir.

Veled Celebi izbudak “Mesnevi Terciimesini Konya Mevlana Miizesi Kiitiiphanesi, M. 1177 numarada
kayitll Mesnevi niishasini esas alarak terciime etmistir, zira bu bilgi Veled Celebi Izbudak miiellif
niishasinin birinci cildin sonunda yer alan (41%) yapraginda “ Elimde daima tilavet eyledigim ve huzur-1
pirde ve Istanbul’da Yenikapi Mevlevihane sinde ve Seyh Elif Efendi nezdinde ve abd-i aciz yedimde
olup hepsi Konya’da zaman-1 Mevlana’da veya Mevlana’dan birkag veya bes on sene evvel yazilmis en
sahih nlshalarla mukabele eyledigim dervis Osman-1 Veledi niishasindan isbu cild-i evveli tercime
eyledim ki hatimesi sudur:” diye yazdig1 agiklamadan 6grenilmistir.

Bu c¢alismada, zikredilen kaynaklardan yola ¢ikarak Veled Celebi tarafindan terclime edilen orijinal
metin tarafimizdan tablolar halinde beyitlere boliimlenerek verilmistir. Ilk siitunda Arap harfli Osmanlt
Tiirkgesi yazili boliimt, ikinci siitunda ise Tiirkge Latin harfli yazilmis hali mevcuttur. Tiirkiye Tiirkgesi
stitununda, Tiirk¢e okunuslarina yer verilmistir. Tabloda; No, stitunu altinda beytin numarasi yazilmistir.

Burada Arap harfli Osmanhi Tiirkgesi metni eklemekteki amag¢ sudur: Hem eserin ilk halini
aragtirmacilar i¢in goriiniir hale getirmek, bu metinlere ilgi duyanlar i¢in Osmanlh Tiirk¢esini okuyan ve
aragtiranlar i¢in malzeme ve kaynak arz etmek hem de atalarimizin Mesnevi eserine verdigi onemi, sanat
ve estetik alanindaki zenginligi gliniimiiz arastirmacilarin dikkatine sunmaktir. Bu sayede okuyucu da
ilgili Mesnevi Tercimesini daha yakinen tanima, istifade etme imkanina ulasacaktir.

Mesnevi Tercumesinin beyitleri hakkinda, Golpinarli’nin gézden gegirip agiklama ilave ettigi matbu
Tiirkge niisha ile Onuk’un istinsah niishasindaki farkliliklar dipnotta belirtilmistir.

Izbudak’in Mesnevi Terclimesinin beyitlerinin numaralandirilmas: ve karsilastirilmas1 acisindan
Golpmarl tarafindan gézden gecirilen ve agiklama eklenen Maarif Bakanliginca yayinlanan matbu
Tiirk¢e niishadan da incelemeler yapilip arastirmada beyit numaralari eklenirken Nicholson nesrine gore
beyit numaralar1 verilmistir. Nicholson nesrinde olmayan beyitler ise yildiz isareti ile belirtilmistir.

Izbudak, Mesnevi Terciimesi eserini olustururken bizzat Farsca esas metinde olmayan yerleri kdseli
parantez ig¢inde belirtmistir. Calismada metnin igindeki kdseli parantez igerisinde olan bdliimleri
Tiirkiye Tiirk¢esine aktarilan boliimde de tirnak isareti igerisinde yazilmigtir.
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Mesnevi Tercumesinin sayfa sayilari verilirken metnin Arap harfli Osmanl Tiirkgesi ile yazilan
boliimiinde sayfa sayilar1 “[...]” igerisinde gosterilmistir ve siyah olarak belirtilmistir.

Calismada, Veled Celebi Izbudak’1n kendi eliyle yazdig1 kendi istegi {izerine SiicAeddin Onuk tarafindan
istinsah edilen birbiriyle alakali iki ayri esere dayanmaktadir. Bunlardan ilki Veled Celebi maellif
niishas1 Feridun Nafiz Uzluk arsivinde yer alan ve simdilerde Konya Selguk Universitesi Mevlana
Aragtirmalar1 Enstitiisii Kiitiiphanesi’nde bulunan Mesnevi Terclimesi ve digeri de Siicdeddin Onuk
tarafindan istinsah edilen Konya Mevlana Miizesi Ktp., Ihtisas nr. 5223’de bulunan Mesnevi
Tercumesinin Onuk Niishasidir. Caligmanin daha giivenilir ve saglam temellere dayanmasi bakimindan
Izbudak’m Abdiilbaki Gélpinarli tarafindan gézden gegirilen ve agiklama ilave edilen matbu Mesnevi
Terciimesi *den de istifade edilmis; Siicieddin Onuk niishasi izbudak’in matbu Mesnevi Terciimesiyle
karsilastirilmagtir.

Bu eser giintimiiz Tiirk¢esine yakindir. Orijinal Mesnevi’nin tamamini icermektedir. Ancak zikredilen
arsivde bazi defterler mevcut degildir.

Calismada yararlanilan defterlerin baz1 6zellikleri su sekildedir:

Her defterin kapaginda yazarin kendi el yazisi ile Arap harfli “birinci defter, ikinci defter” gibi ibareleri
yer almaktadir. Cilt birlesim yeri farkli renkte olup defterin kapagi kahverengidir.

Defterin i¢ yapraklar1 agik sar1 renkli sayfalardan meydana gelmektedir. Yazilar, el yazmasi olarak
kopya kagidi kullanilarak yazilmistir. Defterlerin tamaminda goriilen Veled Celebi’nin kendi el
yazistyla rika hatla yazilmis olmasidir. Defterde sayfa numaralari bulunmaktadir. {1k sayfada kenarda
su not vardir: “Terclimeye baslandi. 12 Ramazan sene 1356, 3 Tesrin-i Sani Rumi 1353, (15 Kasim
1937). Mevlana Miizesi Ktp. 1177 no’da kayith h.723 tarihli Mesnevi niishasi beyit beyit terciime
edilmis, fakat beyitlere numara verilmemistir.

Dipnotlar her sayfanin alt kismima bir ¢izgi g¢ekilerek eklenmistir, dipnot sayisinin fazla oldugu
varaklarda ise kdseli parantez i¢erisinde Arap harfli say1 verme seklinde kullanilmistir. Bazi dipnotlarda,
sayfanin alt kismida yer kalmamasi sebebiyle sayfanin yan kisminda da devam etmistir. Metin,
boliimler halinde bagliklar esas alinarak yazilmistir. Metnin igerisinde bazen kelimelerin iizerinden
bazen de bir climlede tamami olmak suretiyle karalamalar mevcuttur.

Calismanin icerigini teskil eden birinci cilt beg defterden olusturulmustur. Eser 241 varaktan miitesekkil

[{P% ]

olup varaklarin sadece “a” yiizii kullanilmis “b” yiizleri bog birakilmistir.

Agiklama ve 6n séz bulunmadan ilk on sekiz beyitle eser baglamaktadir. Tezde de birebir yazim
ozellikleri degistirilmeden ayni sekilde kullanilmigtr.

Metnin Hazirlanmasinda Takip Edilen Yontem

Osmanli Tiirkgesi olan ve Latin harfleri ile yaziya gegirdigimiz eserin Veled Celebi tarafindan kaleme
alman miiellif nlishasinda her bir yaprak bir paragraftan olusmustur ve hikaye basliklarinda beyit
numaralar1 yazilmamistir. Eserin, Onuk niishasi ile Golpmarli’nin gézden gegirilmis ve agiklama
eklenmis matbu Tiirk¢e niishasinda da bagliklara bir numara verilmemistir.

Izbudak, Mesnevi Terciimesi eserini olustururken bizzat Farsca esas metinde olmayan yerleri koseli
parantez iginde belirtmistir. Buradan da anlasiliyor ki terciime yaparken esas metne sadik kalmaya
calisiimistir. Caligmada metnin igindeki koseli parantez igerisinde olan bélimler Tirkiye Tirkcesine
aktarilan boliimde tarafimizdan tirnak isareti igerisinde yazilmistir.

Arapca ve Farsca kelime ve kelime gruplarinin yaziminda Ismail Unver’in “Cevriyazida Yazim Birligi
Uzerine Oneriler” adli makalesinden faydalanilmustir.

Esas metinde yer alan Fars¢a kelimeler Arap harfli yazilislar1 ¢alismada verilmis olup Latin harfli
okunusu i¢in metne sadik kalinarak en dogru sekilde okunmasi saglanmustir.

Tiirkce gramer, kelime ve eklerle ilgili hususlarda Zeynep Korkmaz “Tiirk¢e’nin Grameri” kitabi
kaynak olarak kullanilmugtir.
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Metnin anlasilmasi ve kolay okunabilmesini saglamak amaciyla giiniimiiz imla kurallarina dikkat
edilmistir ve buna gore diizeltmeler yapilmistir.

Metinde gerekli goriilen yerlerde biiyiik harf ve noktalama isaretleri kullanilmistir.

Terciimede karsilikli konusmalar bazi yerlerde parantez igine alinmis bazi yerlerde iki nokta ile
gosterilmis bazi yerlerde herhangi bir isaretle belirtilmemistir. Osmanli Tiirkcesi kismi1 hari¢ ¢aligmada

(13 2

karsilikl1 konugmalarin tamami “...” ¢ift tirnak icinde gosterilmistir.

Eserin bir yapraktan olusan boliimiini isaret etmek igin kullanilan sayfanin basinda yer alan sayfa
numarasi, beyitler halinde Arap harfli Osmanl Tiirkgesi olarak yazilan bdliimde koseli parantez i¢inde
kalin sekilde yazilmistir. Eserde sadece defterlerin a yiizii yazildigindan varak yiizleri kdseli parantez
icerisinde “[1°a]” gibi gosterilmistir.

Dipnotlar metinde [...] kdseli parantez ile numaralandirilarak sayfanin alt kismina yazilmistir. Metinde
bulunan biitiin dipnotlar orijinaline uygun olarak sayfanin dipnot boliimiine eklenmistir. Dipnotlara sira
numarasi verilmesi miiellifin her sayfada yenilenmesi ile olusturulmustur. Bundan dolay1 her sayfada
koseli parantez icindeki Arap harfli sayilar ile dipnot numaralar gosterilmistir.

Metinde bazi hadisler ve ayetlerin bir boliimii beytin icinde aciktan yazilarak ya da ima yolu ile
belirtilerek dikkat ¢ekilmistir. Ayetlerin hangi surede yer aldiklar1 dipnotta belirtilmistir.

Kelimelerin Imlasiyla Ilgili Hususlar

Metinde bulunan baglaglarin iki farkli yazimi da mevcuttur ama Tiirkiye Tirkgesi seklinde yazilmig
olan tabloda “ki” olarak gosterilmistir.

Guniimiizde “altin” olarak kullanilan kelime “altun” seklinde yazilmistir.

Metnin orijinalinde yer alan hikayelerin Arap harfli yaziliglar1 caligmada verilmis olup Latin harfli
okunusu icin bazi Tiirkge eklerin ve kelimelerin yazilisinda degisiklige gidilmistir. Izbudak’m
terclimesinde giiniimiize en yakin Tirk¢enin izlerini gérmek miimkiindiir. Bazi durumlarda metnin
seslendirilmesi dikkate alinmis ve dil hususiyetleri bu duruma gore belirlenmistir.

Metnin tamaminda “Kaf-i Farsi” ¢izgisiz olarak yazilmistir ancak okumada meydana gelebilecek
herhangi bir yanlis anlamay1 6nlemek amaciyla “Kaf-i Farsilerin tamami gosterilmistir:

awjeally [ awieaS)s
(B.100)
S
(B.109)

BESS /  JRS
(B.109)

Turkce olan kelimelerde kaf-1 nuni harfine dikkat edilmis ve metnin Arap hafli kisminda belirtilmistir.

Hepiniz Bana Sana
s Rl KBS
Tanr1 Gonli
3Ra A
Deniz Dinle

A

“Rilzigar”, “dsman”, “dasitdn” gibi kelimelerin orijinalligi metnin Osmanli Tiirkgesi kisminda
korunmus olup yeni yaziya aktarimi sirasinda giiniimiizde kullanildigi sekilleriyle yazilmasi tercih

<

edilmigtir; bunlar “riizgar”, “4suman”, “dastan” seklinde yazilmstir.
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Imla kurallarma uyulup “zidd1” seklinde yazilan kelimeyi sert sessizlerin degisimi kuralia gére “zitt”
yazilmistir. Buna benzer bazi kelimelerin yaziminda yine bu kural uygulanmustir.

Arapga ’da ta‘i te’nis “ 3 “ olan harf buglinkl dile uygunluk i¢in “< “ harfli okunusunu yazilmustir.
Gayretullah s e
Ciimleten les
Baz1 kelimelerde hemzesi “ye” kilirsiisii izerine yazilmistir. Bu imla 6zelligi metnin Osmanl Tiirkgesi

kisminda oldugu sekli ile korunmustur:

54 Gyl A o)
Ev Evet Olu Reis
¢4 55 osfys | Asiusalg |l
Otme Ortiiyor | Olgusiince | Seye

Metnin Osmanl Tiirkge ile yazilan bolimiinde -up zarf fiilinin sonu “be” harfi seklinde yazilmustir.
Ancak Turkce kelimelerin sonunda “-b” harfi bulunmadig1 igin bu ek “-p” seklinde siirekli sert tinsiiz
olarak okunmus ve Latin harfli kismina bu sekilde yazilmistir.

8 il
Kapip Carpip
b 1100 b538
sis e
Gelip Sapip
b2413 b970

Metnin aslinda zarf fiil eki “1p, ip” seklinde yazilmis oldugu kelimeler de vardir. Osmanli Tiirkgesi
boliimiinde orijinali bozulmadan yazilmaistir.

Gl 8

Karisip Yiyip Sicrayip

“lle”, “i¢lin” gibi edatlarla yapilan birlesik kelimelerin yaziminda Osmanli Tiirkgesi ile belirtilen
boliimde beraber yazilmistir fakat Tiirkiye Tiirk¢e olan bdliimde ayrilmistir.

Osalig) 1) ) A&l

Onun igin Irad ile Altin ile

O BE — Oy

Hakki igin Seninigin | Benim
icin

Goriilen gegmis zaman eki, “-d1,di” ti¢lincii sahislarda dudak uyumuna baglh kalinarak okunmustur:

NP SN
Buldi/buldu Virdi/verdi
b 3575 b3735
G sl
Didi/dedi Oldi/oldu
b132 b204

Metinde duz dar unlli olarak imla edilen iyelik eklerinden Gglinct tekil sahis iyelik eki, dudak uyumu
gozetilerek okunmustur:
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33 13 s
Hasudun dostu
sl s Al
Benim bulutumu
S ds
Corak yerin otu
S8 b
Kiyamet guind

Metinde bazi seslerin birbiri yerine kullanildig1 goriilmektedir. Yazma eserlerde oldukga sik karsilasilan
bu durum; metnin yazildig1 donemin ozellikleriyle alakali olabilecegi gibi yazici yanlist olarak da
meydana gelebilmektedir. Ozellikle bir sesle anlam: farklilasan kelimelerin metnin anlamim
degistirmesi s6z konusu oldugundan bu seslerin dogru tespit edilmesi ve gerektigi sekilde diizeltilmesi
oldukca 6nemlidir. Anbar/ambar, tembel / tenbel, Kiikercin/ Giivercin, Ukeyik/ iiveyik, Kogar/kovar
gibi 6rnek gosterilebilir.

Tiirkiye Tiirkcesinde uzun okunmasi gereken harfler metinde harfin {izerine diizeltme isareti ile
belirtilmistir.

IR

Transkripsiyon olarak, Latin harfli metinde uzun heceler, ayn ve hemze “’ “ belirtilmistir.
Arapga tamlamalar su sekilde yazilmistir:

o > (Glelus Ziyalil Hak Hiisameddin

Lél> 74/ Levh-i hafiz
.b}w C’J levh-i mahfuz
JB o 55 Keyfe medde ez-zille

Ancak lafz-1 Celal ile birlesen isimler s0yle gosterilmistir:
Héssetullah 4l 4wl Zillillah Al b
Marifetullah 40/ 4i8yxo veliyyullah Ul Js
Farsca kelimelerde sonradan eklenen ekler ayrilmamistir
Giilistan olewls

Nazenin ol

Hidmetkar Cous

Talepkar UL

Calisma mensur olarak yazilmis Mesnevi Terclimesinin beyitler halinde ve beyit numaralar eklenmis
sekilde 175 hikayeyi kapsayan birinci cilt boliimii ile sinirlandirilmis. Bu ¢aligmanin devaminda diger
ciltlerinde bu alana ilgi duyanlar igin Turkiye Turkcesine aktarimi hedeflenmektedir. (Stiveyda GENGC,
2024)

[k otuz beyti kapsayan béliimde matbu Tiirk¢e niishasi ile miiellif niishas1 arasindaki farkliliklar
gosterilecektir. Tez caligmasinda daha fazla ayrintiya yer verilmistir.

1
Miiellif Nishasi <09l Col Juol @ g0 iSO

(Osmanl Tiirkgesi)(0.T)® | Jg2 4bl 48> O3,ab .

3 Diger beyitler icin muellif Nishasi Osmanl Tiirkgesi olan yazimina isaret etmek icin (O.T) kisaltmasi
kullanilacaktir.
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Miiellif Nishasi
(Tiirkiye Tiirkgesi)(T.T)*

Dinle bu ney nasil sikdyet ediyor.
Ayriliklardan hikéye eyliyor.

Matbu Tiirkge Niisha
(Abduilbaki
Golpminarl’'nin  gdzden
gecirip ilave
ekledigi)(A.Golp.)°

Dinle, bu ney nasil sikdyet ediyor,
ayriliklari nasil anlatiyor:

2

o.T

633 O S Oulilinwed v 45413_9.:':4
Al 208 IS Odedl,d,

T.T

Soyle ki beni kamisliktan kestiklerinden
beri feryadimdan erkek kadin inlediler.

M.T.N(A.Gélp.)

Beni kamusliktan kestiklerinden beri
feryadimdan
erkek, kadin.. herkes aglayip inledi.

3

o.T

prwl dws Jiualgl Azl dzyl OAdbyT 45
o2 Vg B oo e B!

T.T

Ayriliktan par¢a parca olmussin sine
isterim ki istiyak derdinin serhini ona
séyleyeyim.

M.T.N(A.Gélp.)

Ayriliktan par¢a parca olmus, kalb
isterim ki, istiyak derdini agayim.

4

o.T

dunesS Slayd lgd Bligl Ouizby ol
LT i )k (Jdiglgs ooy

T.T

Asil vatanindan uzak diisen herhangi
kimse vatanda bulundugu zamanlari
yine arar.

M.T.N(A.Gblp.)

Aslindan uzak diisen kisi, yine vuslat
zamanini arar.

5

o.T

p3 Ably) AU odimnr 9ly95 48 o
pudd e 00 bl K9 0 Ayl Ud

T.T

Ben her tiirlii cemiyette néleler eyledim.
Fena hallilerle de hos hallilerle de
birlestim.

M.T.N(A.Gblp.)

Ben her cemiyette agladim, inledim.
Fena hallilerle de es oldum, iyi hallilerle
de.

6

o.T

P g oy amils SIS (uSyd
e sddolyl (! S ohezxl o b

T.T

Herkes kendi zanninca benim dostum
gecinir. Ama benim igcimdeki esrarimi
arastirmaz.

M.T.N(A.Gblp.)

Herkes kendi zanninca benim dostum
oldu ama kimse igcimdeki sirlari
arastirrmadi.

PP.61-76

4 Diger beyitler icin miuellif Nishasi Tirkiye Tirkcesi olan yazimina isaret etmek icin (T.T) kisaltmasi

kullanilacaktir.

> Diger beyitler icin Matbu Tiirkce Niisha (Abdiilbaki Gélpinarl’nin gézden gegirip ilave ekledigi) olan yazimina
isaret etmek icin M.T. N (A. Golp.) kisaltmasi kullanilacaktir.
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o.T 2abyd ol )Ss Blhgl OAedlyd pylel o
0P 9l ouBYg3 03395 [a]ET[0 suize!
489

TT Benim esrarim feryadimdan uzak
degildir. [O feryadin icindedir/. Ancak
[her]gézde kulakta o nur yoktur.
M.T.N(A.Golp.) Benim esrarim feryadimdan uzak
degildir, ancak (her) gézde, kulakta o
nur yok.

8

oT IS JUB 28 0uiS Ol Ouler o8
89 Ol ) dunesS ol ehayoS 3l S
TT Ten candan can tenden gizli kapali
degildir. Lakin cani gérmek i¢cin kimseye
izin yoktur.

M.T.N(A.Golp.) Ten candan, can da tenden gizli kapali
degildir, lakin cani gérmek igin kimseye
izin yok.

9
o.T LS 192y lT g H(3) 92
Ogedyl B2 gy T 53 okasS
TT Bu (ney)in sesi atestir. Hava degildir.
Kimde bu ates yok ise yok olsun.
M.T.N(A.Golp.) Bu neyin sesi atestir, hava dedil ; kimde
bu ates yoksa yok olsun!

10
oT 5[N] B(ce) el B g ezl J(3)
pnlads g2 Slids (g digem)
T.T (Ney Jin icine diisen ask atesidir.
(Mey Jin igine diisen askin cosmasidir
M.T.N(A.Golp.) Ask atesidir ki neyin icine diismiistiir,
ask coskunlugudur ki sarabin igine
diismiistdir.

11
o.T ool ddyT ZpIiD T Ouiwgs (3
S Y] Syl 03 piw Sy o3y byl
T.T Ney dosttan ayrilanlarin arkadasidir.
Onun perdeleri bizim perdelerimizi
yirtti.
M.T.N(A.Golp.) Ney, dosttan ayrilan kisinin arkadasi,
haldasidir. Onun perdeleri,
perdelerimizi yirtt

12
oT 1 F[Y] U o 385 o (o8 (23] S
S @S Glide 8 plad (08 (95 3
ST

Mey-Sarap : s -z [V ]
Sabir, Temkin, siikiinet, ketm-i agk ve muhabbet gibi perdeler:)J 03, (8 e 9 Bae @3S (d9Suw ¢ (nSade e [¥]7
il 45 Gblalgl Sl 03((3) il .S35lsl Lk 0333 ;b il 83 )05 (i LsS 4 suaMe y kel 0ble) (Sl 3Ly [ ] 8
oolad

Tiryak: Eski zamanda yapilan bir ilagtir ki giiya biitiin zehirleri def eder, her derde sifa olurdu, iste (ney) de ehil

olmayana zehir ehline sifadir.

0549398 dund s Al el Eipiodedas (g (Bl B9z OLigi B dund i ¢ iapg onET 2T = pdad 3 (p3) [V ] °
JoB dul 036 99099 > O dBab Wb Hhdwdgd M Oluby ydibenS Odilineld dSSg Hldndgd Syl (oa Bl
29815 ST Oaslelgl
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T.T Ney gibi hem zehir hem tiryak kim
gordii ney gibi hem hemdem hem
miistak kim gordii
M.T.N(A.G6lp.) Ney gibi hem bir zehir, hem bir tiryak,
ney gibi hem bir hemdem, hem bir
miistak kim gordii ?

13
o.T (Shlgaw (Guy) dadg Elgy LB 3
07Y]  Yhogw (udasad cliddie Ogixe
T.T Ney kanl yolun vakalarini séyledi.
Mecnun askinin kissalarini séyler
M.T.N(A.Golp.) Ney, kanla dolu olan yoldan
bahsetmekte, Mecnun askinin
kissalarini s6ylemektedir

14
o.T DISY ow dBAL O3y pulds (24 dlis g
il 0UEY8Y 83 i Elys 11 [Y]
12[¢] HALSS
T.T Bu aklin mahremi akilsizlardan baskasi
degildir.Dilin mdisterisi de kulaktan
baskasi degildir

M.T.N(A.Golp.) Bu aklin mahremi akilsizdan baskasi
degildir, dile de kulaktan baska miisteri
yoktur.

15

o.T WSS B g a3yl o8 b330y o
o] sl b g alybibel (1 5398

T.T Gam zamanimizda giinlerimiz vakitsiz
gecti. Glinler dahi iniltilerle yoldas oldu.

M.T.N(A.Golp.) Bizim gamimizdan giinler, vakitsiz bir
hale geldi; giinler yanislarla yoldas
oldu.

16

o1 IS 1933 renS Blaw dudxS oS
JB g Oled Olledg) g las 0uSISL !

TT Giinler gegtiyse birak gegsin perva

degdildir. Ey paklikta naziri olmayan
heman sen kal.

Dem: Nefesdir, hemdem: Agiz agza vermis nefes nefese konusan ¢ok yakin dostlar. Ney hemdemdir, neyzenin
agzi ile nefes nefese konusur. Mustaktir yani ayri digsmustir. Clinkl kamishktan kesilmistir vatanindan ciida
dismustir yahut baska cihetten dem vurur, neyzen ise kamil olmadigindan aralari uzaktir.

alial i 0,05 Hlasle (Ogizes) oy 52 dualgl 0L Hladis doxd oulsy 92 &S ) g0 Bes Jow SB [Y] 10

Kanli yol ask yoludur ki bu yolda nice asiklar kurban olmustur. Bu beyitte (Mecnun) asiklar zimresinin timsalidir.

okl (5 iSa3g oylal ¢ (§ g Jias aS Oa,lade duabe O3 pwlde [V] 11

Akilsizlardan maksat dsiklardir ki akil ve terbiyeleri idare ve temkinleri kalmamistir.
Sire LSS 03Y EhooiSs (5900 05y 93 T Y68 Ol el (gl 9 (i sidins SEG ellys Jadd 0 0350 dlos 03,05 (393 [¢] 2
2SS Causlia

Kulak zahirde dile benzemez fakat dilin yegane misterisi ve talibidir, dilin sirrindan kulak anlar bu yolda sGri
benzemek lazim degildir, manevi miinasebet gerektir.
Yani giinlerimizi agk ve nege ile yasatamadik.@sledilab dbl diid 9 §éue a3 S (sas [0] 13
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M.T.N(A.Golp.) Glinler gectiyse, gegip gitsin ; korkumuz
yok. Ey temizlikte naziri olmiyan, hemen
sen kal!

17

oT Dbladgl §3) U digo Juyd dBLL OAEIL
411] bl 595 03

T.T Baliktan baska her sey suya kanar. Rizki
olmayana da giinler uzar.

M.T.N(A.Golp.) Baliktan baska her sey suya kandi, rizki
olmiyana da giinler uzadi.

18

o.T duudl gl 15 [V] 5LMST Gl liuSliny pls-
]-peudly yid dokewS dsaid jgwwal3

TT Ham piskinin halinden anlamaz.

Oyleyse sézii kisa kesmelidir vesselam.

M.T.N(A.Gélp.)

Ham, piskinin halinden anlamaz, dyle
ise s6z kisa kesilmelidir vesselam

Ey ogul! Bagi ¢6z azat ol. Ne
zamana kadar gimdis, altin esiri | *
olacaksin®?

Denizi bir testiye ddkersen ne
alir? Bir giiniin kismetini...

Harislerin géz testisi dolmadi.
Sedef, kanaatkdr oldugundan | *
inciyle doldu.

Bir ask yiiziinden elbisesi yirtilan,
hirstan,  ayiptan  adamakilli | *
temizlendi.r’

. 19

Oo.T u\:gugg.w Gedlus ‘J)‘gf wloguw L3 gl
(PS> ﬂﬁww 0Py am sl-Jy

T.T Ey bizim sevdasi glizel askimiz sevingli

ol. Ey bizim biitiin hastaliklarimizin
hekimi

M.T.N(A.Gélp.)

Ey bizim sevdasi glizel askimiz; sadol ;
ey blitiin- hastaliklarimizin hekimi ;

20

o.T

s iaielae g 48 a5
Ly OYgl Jous gider 303 9Nl a3 5!

T.T

Ey bizim kibir ve azametimizin ildci, Ey
Eflatun’umuz. Ey bizim Calinus’umuz
olan sen!

M.T.N(A.Gélp.)

Ey bizim kibir ve azametimizin ilaci, ey
bizim  Eflatun'umuz | Ey  bizim
Calinus'umuz .!

o (5\.55)114.3 Slie dw 05 Y P9y 048y ¢ u,«S;db Sl dudgl uﬁ”«l.:S)b@ 4 Olasyl DJ.LS})UQ wilas gla> 9 CBylas [1] 14
025 ) dids ailaT S Juol yg)gb ailgid juded juw dild 9. 5028 5hye3

Maarif ve Hakayik-1 ummanina dalanlara umman ne kadar genis olsa kanmaz bilakis bu riziktan mahrum olanlarin
da saatleri yillar gibi bir tiirlii gegmez ve nesesiz zevksiz kivranir durur; nasil ki aghkta dakikalar gegmez.

Ham: bir kamil elinden irfan terbiyesi gormeyen.g: 40)sS (o 40,3 0Bye 0l JoB o (=) [V] 2°
16 Y|ldiz isareti olan bu dért beyitler Veled Celebi izbudak miiellif niishasinda yoktur ama Gélpinarl’nin gézden
gecirip agiklama ekledigi matbu Tirkce nishada bu sekilde yazilmistir.
17 * sareti ile gdsterilen bu beyitlere Matbu Tiirkce Niisha(Abdiilbaki Gélpinarl’nin gdzden gegirip ilave
ekledigi)da beyit numarasi eklenmemis bu isaretle gosterilmistir.
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21

oT Bl ,suiS 0598 gYgb Gudiis O Blpgb
S gl hgds SUindlB dielugl

T.T Toprak beden, asktan dolayr géklere
gitti, dag oynamaya kalkisti, cevik oldu.
M.T.N(A.G6lp.) Toprak beden, asktan gdéklere ¢ikti ; dag
oynamaga basladi, ceviklesti

22

o.T SV Gl B[] (eb) f3he 13 G
Pl 9o (ouge 9 JhgS w9k

T.T Ey dsik! Ask, (Tur)un cani oldu. Tur
sarhos ve Musa diisiip bayildi.
M.T.N(A.Golp.) Ey asik! Ask; Tur'un cani oldu. Tur
sarhos, Musa da diisiip bayilmis !

23

o.T Al [ @loddyl Bl HI ] 0 iludglgio LS
elrdidbiguw 03 (3 (€ 3 -pol dudgl Cader
PG Sy

T.T Kendi solukdasim-en yakin arkadasim-
ile c¢ift olsa idim, ney gibi bende
séylenecek seyleri séylerdim.
M.T.N(A.Golp.) Zamanimi beraber gecirdigim
arkadasinin  dudadina es olsaydim
(sirlarirma  tahammiil  edecek  bir
hemdem bulsaydim) ney gibi ben de
séylenecek seyleri séylerdim.

24

oT 392 danrogd Gxl WO 0 dunasS 12
2[Y] pdpualyd Ay ey a9y 3

T.T Her kimse dildesinden ayri diiserse, yiiz
tiirlii nagme bilse bile dilsizdir.
M.T.N(A.Golp.) Dildesinden ayri diisen, yiiz tirli
nadgmesi olsa bile dilsizdir.

25

o1 Odigl dmiuS puwge 03 Qylge K
it icnS Okl L o Sy
TT Giil solup da giil mevsimi gegince ondan
sonra bilbiiliin basindan gegenleri
isitemezsin.

M.T.N(A.Golp.) Gil solup mevsim gegince artik
biilbiilden maceralar

isitemezsin.

26
o.T 2303y 0 Bhle A gdiae o o
22955 Bl yAdsdine by
TT Her sey masuktur, dsik bir perdedir.

Yasayan masuktur, dsik 6liidiir.

SL9d (w90 S Az gl Oz G, ST (S gi 93 Aol (53,50 03 0yl 45y b oy dilrlie hilinge i (49k) [V] 2
253 Bl 03 455 (55b) Sl
Tur: Hz. Musa’nin miinacata ¢iktigi dagdir ki orada Tanri ile konustu, Tanri’nin tecellisinden Tur pargalandi, Musa
diisty bayildi.(Tur)Tirkgede dag demektir.
¥ Kur’'an-1 Kerim, Araf 7/143
Dildes: ikisi bir lisan konugan hemsehriler.: y& o Oligigd lud m (quaSol — addys [Y] 20
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M.T.N(A.Golp.) Her sey masuktur, asik bir perdedir.
Yasiyan masuktur, asik bir élidiir.
27

o1 9 dud gy (oulgy Odiie ElidunsS Sl 2
Bl olg yuuS iugh jwalild

TT Herhangi kimsenin asktan pervasi yok
ise o kanatsiz kus gibidir, vah ona!

M.T.N(A.Golp.) Kimin aska meyli yoksa o kanadsiz bir
kus gibidir, vah ona !
28

o.7 dzinslelgl odanyl oSyl (§yg5 laskSgun
D99 ddendly eliic Juol o 43T 9 J3l

T.T Sevgilimin  nuru éniimde ardimda

olmadik¢a evvel ve ahir benim nasil
aklim basimda olur

M.T.N(A.Golp.) Sevgilimin nuru énde, artta olmadik¢a
ben nasil 6nii, sonu idrak edebilirim?
29

o.T Grladol Cod dxmls Higws Ghe
2] 5809l 4 05 Jladol Yok dil . faunl

T.T Ask bu séziin harice firlayip yayilmasini
ister, ayine gammaz olmaz da ne olur.
M.T.N(A.Golp.) Ask, bu séziin disan ¢ikip yazilmasini
ister; ayna gammaz olmaz da ne olur?
30

o.T OLigh HUSS Slad 05 & raanmeptby il
] -oodies daddws 0392 b 4V sboal4

TT Aynan, bilir misin neden gammaz
degildir, ondan dolayi ki pasi yiiziinden
silinmemistir.

M.T.N(A.Golp.) Aynan, bilir misin, neden gammaz
degil? Yiiziinden tozu, pasi silinmemis
de ondan!

Sonug

Mevlana nin Mesnevi’si Tiirk edebiyatindan énemli bir yere sahiptir. Igerisinde yer alan hikayelerdeki
insanlik i¢in ¢agrisi; sinirlart asan, evrensel bir boyuta sahiptir ve insanlar1 bir araya getirme, barist
tesvik etme ve hosgoriiyii yayma amacina sahiptir. Insanlarin her tiirlii ayrilig1 ve aidiyeti asarak birlikte
olabileceklerini vurgular. Bu sebeple sadece Islam diinyasini degil, aym zamanda Bat1 diinyasim1 da
etkilemis ve ylizyillardir isminden soz ettirmistir.

Yazildigi dénemden giiniimiize kadar etkisi artarak devam eden Kur’an’in 6zii olarak tanimlanmus,
goniilleri aydinliga ulagtirmadaki rehber olma sifatiyla eseri daha iyi anlamak, eserin sdylemek
istediklerine kulak verebilmek i¢in hakkinda sayisiz serh ve terciimeler yapilmistir.

Osmanli Devleti [. Murat donemi “terciimenin altin ¢ag1” olarak nitelendirilen bu zaman diliminde dini
tasavvufi eserlerin terclimesi sayisi artmistir. Terciime ve serhi en yogun oldugu bu dénemde
Mevlana’nin Mesnevi’si lizerinde en ¢ok arastirma yapilan eserlerin basinda gelmektedir.

Mesnevi’nin tamamina yapilan serh ve terclimelerin yaninda bazi beyit ve secilmis hikayelerinden
olugan serh ve terciimeleri de mevcuttur. Farsca yazilan eser orijinalinde manzum sekildedir. 18.
yiizyilda Nahifi Siileyman Efendi (6.1738) tarafindan tamami manzum olarak ilk defa terciime
edilmistir. Tamaminin ilk mensur terciimesi ise Veled Celebi Izbudak (6. 1953) tarafindan 20. yiizyilda

Oblias diliwe cp Uguw diuw dib S IS P35S 9 030 2 O3 A (399 -Jles [V]H
Gammaz: Kovucu, bir yerden bir yere s6z gotiiren, gizli s6zii baskasina séyleyen, meydana cikaran
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yapilmistir. Calismanin konusunu olusturan bu terclime, Selguk Mevlana Arastirmalart Enstitiisii
Kiitiiphanesinde, 5 cilt olarak bulunmaktadir. Eser 1937-1940 yillar1 arasinda terciime edilmis ve Veled
Celebi’nin istegi iizerine, Sticdeddin Onuk tarafindan 1938-1942 yillar1 arasinda istinsah edilerek Konya
Mevlana Miizesi’ne bagislanmistir. Bu tercliime ayrica Abdiilbaki Golpinarh tarafindan tashih edilerek
1942 yilinda Milli Egitim Bakanligi tarafindan alt1 cilt olarak yayinlanmistir.

Arap harfli Osmanh Tiirkgesi ile yazilan terciime, yazildigi tarih gz oniine alindiginda 1928 tarihinde
harf inkilabinin sonrasinda yazilmistir. Izbudak terciimede Arap harfli alfabeyi kullandigi halde
kelimenin okunusunda farklilik olacagindan endise ettigi baz1 yerlerde Latin harfli yazilisina da yer
vermistir. Bu da harf degisikliginin eserlere yansimasinda farkliliklar oldugu ortaya ¢ikarmaktadir.

XX. yiizyil Tiirk Edebiyatinda, devletin pargalanmasi ve yeni bir yonetim sekli ile bir devlet kurulmasi
etkileri o donemde yazilmis edebi eserlere de yansimistir. Cumhuriyet donemi ilk mensur Mesnevi
terclimesi Ozelligine sahip eserin dil kullaniminda, kelimelerin metin igerisinde farkli sekilde
yazilmasinda bu yansima gorilmiistiir.

Metnin orijinalinde yer alan hikayelerin Arap harfli yazilislar1 ¢calismada verilmis olup Latin harfli
okunusu igin bazi Tiirkge eklerin ve kelimelerin yazilisinda degisiklige gidilmistir. Izbudak’mn
terclimesinde giiniimiize en yakin Tiirkg¢enin izlerini gérmek miimkiindiir bazi durumlarda metnin
seslendirilmesi dikkate alinmis ve dil hususiyetleri bu duruma gore belirlenmistir.

Izbudak, metin icerinde bazi Farsca kelimelerdeki gramer ile ilgili kavramlar1 dipnotta yazarak
aciklamigtir. Bu durum Fars¢a gramer bilgisine sahip olmayanlarin da kelimeyi okuduklarinda farkli
anlamlarinin oldugunu bilip dogru yorumlanmasina olanak saglamistir.

Tiirk Edebiyatt Mesnevi o6rneklerinden Kelile ve Dimne eserine isaret edip onu dipnotta gdstermistir.
Bu da terciimeyi yaparken konu olarak birbirine benzeyen farkli Mesnevi Orneklerinden de
yararlandigini anlagilmustir.

Mevlana’nin Kur’an-1 Kerimin agiklayicisi ve tasvir ettigi Mesnevi'nin Izbudak terciimesinde, bazi
ayetlere beytin icerisinde agiktan yazilip bazi ayetlere ise telmih yoluyla isaret edildigi gorilmiistiir.
Dipnotta ise hatirlatici kelimelerle ya da ayeti kerimenin biiyiik bir boliimiine yer verilmistir.

Siicieddin Onuk’un istinsah1 ve Veled Celebi Izbudak’in miiellif niishas1 karsilastirilmalar1 sonucu bazi
farkliliklar tablo halinde gosterilmistir. Bu tablo 2. boliimde eser degerlendirilmesinde yer almistir. Az
sayida da olsa bazi beyitlerin istinsahta yer almadigi, bazi beyitlerin igerisinde farkli kelimeler
kullanildig1 goriilmiistiir. istinsahta yer alan ama miiellif niishasinda yer almayan beyitlerin var oldugu
goriilmustiir. Baz1 beyitlere matbu Tiirkge niishada da bir beyit numarasi verilmedigi, tespit edilmistir.

Bu calismada, Veled Celebi izbudak’m miiellif niishas1 tamtilarak Abdiilbaki Gélpinarli'nin gézden
gecirip 6n s6z ve aciklama ekledigi Tiirkge Matbu niishasindaki farkliliklar gdsterilmistir. Ornek olarak
gosterilen ilk hikdyeden baska birinci cilt ile sinirlandirilmis olan makaleye konu olan tez ¢aligmasinda
farkliliklara isaret edilmistir. Bu calisma, kiiltiirimiize ve edebiyat tarihimize katkida bulunmak
amaciyla arastirmacilar ve bu konuya ilgi duyanlar i¢in hazirlanmustir.
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Abstract

In Islamic wisdom and mysticism, various ciphers and allegories have been used to explain the meanings
and teachings of philosophical and mystical issues. As one of the strongest ciphers in the world of
wisdom and mysticism, mirror has been used as a cipher for the recognition of noetic truths, from the
foundation of 1bn Arabi's theoretical mysticism and the foundation of the originality of existence of
personal oneness of Mulla Sadra to the foundation of romantic mysticism, as well as the teachings of
religious texts. The explanation of the cipher, analogy and its relationship with the owner of analogy
requires special attention to clarify the reason for the cipher of the mirror and in this article by using
descriptive-analytical method we want to investigate this issue. In Islamic wisdom, mirror is a cipher
that depicts the way concepts appear in the mind, and just as the absent world is a mirror of the
suprasensory world, the human mind is also a mirror of the absent world, and it should try to become
pure wisdom by relying on its rational faculties or it reflect God.

Keywords: Mirror, Wisdom, Mysticism, Cipher, God, Man
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Clai) € yra AR ¢ ey B e S eyl sl K5
Introduction

According to the principles and teachings of Islamic wisdom and mysticism, the allegory and cipher of
mirror can be considered from several important perspectives, one of which is its allegorical foundation.
The mirror can be used as a cipher of the allegories of the world of wisdom to explain mystical and
philosophical issues; just as other allegories such as the cipher of light (= nodr), water, circle, soul, etc.,
can be used to explain mystical and philosophical issues. The cipher of the mirror has been used many
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times in the theoretical mysticism attributed to Ibn Arabi, as well as in the romantic-mystical mysticism
of mystics such as Ayn al-Quzat Hamadani, Ruzbihan Bagli, Rumi and other mystecs. Also, the cipher
of mirror has been used in the view of sages like Mulla Sadra to explain philosophical issues; therefore,
a wide and diverse range of philosophical and mystical sects have benefited from this cipher.

Now, the explanation of the analogy, the allegory and the appointment of the owner of analogy require
complete theoretical precision in the ciphers of mirror to clarify the various aspects of its use in noetic
issues. This article has adopted such an approach to consider more dimensions of the mirror's ciphers.
The cipher of “mirror” has been used in explaining many issues such as the cognition of Haqq Taila (=
Almighty God), the quality of manifestation of Haqq Taéla, the oneness of existence, the manifestation
of Names and Attributes of God, the cognition of soul, God's Affairs, the stages of the world, the stages
of man and many other mystical and philosophical issues. Mirror has been used from the ordinary life
of human life to the highest stages of mystical cognition. The peak of this usage is in the essentials of
Ibn Arabi's view of the oneness of existence and in the essentials of the originality of the existence and
personal oneness of Mulla Sadra. Manifestation, affair, exterior and epiphanic form are the most
important interpretations that have been used in explaining the characteristics of the mirror. The image
of the owner of the image falling in the mirror is called “manifestation”. The relationship between the
image inside the mirror and the owner of the image is called “affair”, and in another way, what is in the
mirror is called “exterior”, meaning the owner of the image, and the mirror is the “epiphanic form” of
that image. Other stages of noetic life are also ready to use the ciphers of mirror to explain mystical
teachings; this usage is possible based on the views of romantic mysticism and the simile of a
relationship between the lover and the beloved, which can bring many results. Both at the stage of
spiritual, mystical and philosophical life and at the stage of vulgar and popular life, mirror is used as a
cipher of cultivation, correction, recognition, measurement, journey, etc. The capabilities and ciphers
have turned the mirror into one of the most amazing creatures of Almighty God, which can accept many
interpretations. We analyze and investigate several of these ciphers of mirror in this article.

Methodology

This article tries to discover the ciphers of the mirror in the world of wisdom and mysticism with a
consequential, argumentative and library focus and by using an analytical method. The beginning of
these ciphers is “newness” until it ends with the cipher of “scale”.

Research Background

Muslim mystics as well as theistic philosophers have paid special attention to the cipher of mirror and
have used this cipher to explain their mystical and philosophical thoughts (al-Hallaj, 2007); (al-
Qushayri, 2012); (Ibn Turke, 2007); (al-Ghazali, 2007); (Mostamali Bukhari, 1984); (Suhrawardi,
1993); (al-Qunawi, 2002). According to historical evidence, both religious texts as well as philosophical
and mystical texts have been subject to the symbolic and allegorical use of mirrors. In Islamic texts, the
famous hadith “A believer is a mirror of a believer”! refers to this issue (Muttagi, 1998). In the
mentioned hadith, both believers are interpreted as a servant of the people of faith, but from the point of
view of a group of thinkers, if we interpret one of the believers as the meaning of Almighty God, it will
induce much deeper and different meanings; because one of the Names of God is “Believer” and another
believer is considered as a servant of the people of faith. Another important use of the cipher of mirror
is related to the hadith of Imran Sabi. Imam Reza (A.S) in the hadith known as the hadith of Imran Sabi
(Majlesi, 1983) in response to the question of how it is possible for Haqq Tadla to be present in this
world and be with the creatures, but this should not cause any defects, dwelling and absorption in Him,
says: “The presence of God in this world is like the reflection of the faces of people in the mirror”
(Tabarsi, 2002).

On the other hand, theistic philosophers, especially Mulla Sadra, have used the cipher of mirror to
explain many philosophical issues, such as the stages and affairs of God, the stages of the soul, the stages
of the world, and other philosophical issues (Mulla Sadra, 1981; Mulla Sadra, 2008; Mulla Sadra, 1984;
Mulla Sadra, 1982; Sabzewari, 1992). Due to the widespread use of the mirror in explaining
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philosophical and mystical issues in the history of Islamic thought, Henry Corbin referred to the mirror
as “mirror phenomenon” in the world of Islamic wisdom (Corbin, 2012; Corbin, 2014).

Adameri and Panahi (2015) in the article “reflection of the symbol of mirror in mythology and mysticism
based on Bundahishn and Mir$ad al-Tybad (= the path of God's bondsmen from origin to return)” have
tried to investigate the mirror symbol from a mystical and mythological point of view in a comparative
way, focusing on the two books of Mir$ad al-Iybad and Bundahishn. Roshan (2008) in the article “the
symbol of the mirror in Rumi's thought” tried to discover and explain the symbolic and allegorical
aspects of the mirror in Rumi's works and especially from the point of view that the mirror is a symbol
of the manifestation of divine secrets. Also, Hamzéyyan and Khademi (2016) in the article “a
comparative study of mirror in the works of Ayn al-Quzat Hamadani and Rumi” had tried to analyze the
ciphers of mirror according to Ayn al-Quzat Hamadani and Rumi. Until now, there has been no research
that tried to discover the hidden ciphers of the mirror - not only semantic and practical aspects- in Islamic
mysticism and wisdom without adhering to the thought of a certain philosopher or mystic, and this
research tries to explain the hidden ciphers of the mirror in expressing the magnificent mystical thoughts
and also special philosophical issues.

1. Mirror Ciphers in Islamic Wisdom and Mysticism

1-1 The mirror is the cipher of newness: the condition of the heart is to be fresh and new
every moment

One of the most important characteristics of the mirror is that the mirror has newness inside it every
moment. The mirror is full of images, but it is not limited to any image and takes on a new image every
moment and does not have a fixed image. While the mirror has a special image at every moment, it is
not limited to any image, and this is why the mirror can take an infinite image. This cipher can be
adapted from many aspects with noble and deep religious, philosophical and mystical teachings; if the
mirror is a mirror of creatures, the creatures themselves are the mirror of the Almighty God. The
creatures take a new image of the Existence of the Almighty God every moment; He is the All-Highest,
and according to the verse “Everyone in Heaven and Earth asks for something from Him; each day He
is [Busy] at some task™? (Ar-Rahman: 29), He is in manifestation and epiphany every moment. Creatures
that are the result of the manifestation of Him and are His Affairs, accept this manifestation every
moment, and they are refreshed and renewed every moment, both physically and spiritually; therefore,
the flow of Divine Grace is continuous every moment among all creatures and even non-material objects,
and they all find newness. The relation of the owner of the image to the image in the mirror is the relation
of Haqq Taéla to the creatures.

On a higher stage, the perfect human (= anthropos teleios or al-Insén al-kdmél) is like a mirror that
carries spiritual realities and teachings. At any moment, through the onslaught of spiritual realties, the
mystic receives beautiful forms in his heart and happy states in his body. In common language, such
states are likened to a house that has many guests, but it is not attached to any guest just as the mirror is
not attached to any image. There are many inspirations inside the poet, mystic, sage and artist, but none
of them are permanent and constant. The perfect human is not bound by any inspiration or spiritual
realities. Man is a guest of this world that he will travel from it one day (Nasafi, 1401). This world is
like a mirror in which everyone who comes, looks at it and leaves, and the images that come and go in
the mirror are the same guests that come and go. This is the expression of the cipher of the constant flow
of God's Grace in the universe and a confirmation of the honorable verse “Everyone in Heaven and
Earth asks for something from Him; each day He is [Busy] at some task” (Ar-Rahman: 29).

This is the cipher of the mirror, which is manifested in the mystical thought of Rumi, and he considers
the house of the heart worthy of hosting unseen and hidden guests due to its detachment, and he says:
“If the mirror is empty of images, it is valuable because being empty of all images means that the mirror
has all images™® (Rumi, 2019).
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Also, Saib Tabrizi refers to this cipher of the mirror and says: “I have no servants, guards and porters
and I am like a house and a mirror that is never empty of guests and images™ (Saib Tabrizi, 2021).

The fact that the heart has guests every moment and it is not empty of guests in a deeper sense means
loving all creatures, that is, the heart of the perfect human has such an expanse that it considers creatures,
regardless of their stage of existence, as the creatures of Hagq Tadla, and the heart sees all creatures as
equals and as a reflection and manifestation of Haqq Tadla without feeling attachment or affiliation on
anyone or neglecting them. The mirror itself never reacts, but the heart is like a mirror that always reacts
and becomes new, and newness is its characteristic, and this renewal and being refreshed and renewed
every moment means getting rid of the previous image and beautifying the current image and preparing
to receive the next image. Such a state with all the images that it has is the same as imageless and empty
of any image. For the rational confirmation of “every moment of change and novelty in the world”, two
important philosophical principles can be put as arguments in this regard:

1. Change in substance: According to the originality of the existence of gradation, the material world is
full of change, transformation and newness (Mulla Sadra, 1981),

2. The renewal of likes: According to the originality of the existence of personal oneness, not only the
material world, but even the immaterial world (= invisible world) of non-material objects is in change,
transformation and newness (Mulla Sadra, 1981; Babaei, 2023).

1-2 Mirror is the cipher of newness in non-material objects

It is known that movement and change exist only in the material world, but in the immaterial world,
movement and change has no meaning; because movement is to reach from faculty to actuality, and
non-material objects are pure actuality, and they have no faculty (Zamzami et al, 2023). On the other
hand, the principles of Islamic wisdom and mysticism, such as the view of personal oneness, the renewal
of likes, and the interpretation of the verse “Everyone in Heaven and Earth asks for something from
Him; each day He is [Busy] at some task” (Ar-Rahman: 29) require renewal in the world of non-material
objects as well. The eternal Grace and manifestation of Haqq Taala requires that non-material objects
also benefit from this Grace and accept change and newness. In the world of non-material objects,
renewal occurs without movement, that is, reaching from faculty to actuality. Mirror is the best example
of such a renewal because the mirror receives a new image every moment, without ever reaching from
faculty to actuality.

1-3 Mirror is a cipher of the relationship between truths and delicacy (= rdggayeq)

The image in the mirror is a cipher of the relationship between truths and delicacy. It is stated in
philosophical discussions that when a word is created, it has such generality that it includes common
meanings and related examples. According to this relationship, the meaning of “hand” is something that
is used to grasp, expand, and move, whether this is from non-material object power or current knowledge
or a part of the body (Sajadi, 1983). “Pen” refers to a concept that is used to write and make a mark,
therefore it includes the most exalted pen, which is the "universal intellect" and the “active intellect”
that by them, the rationally speaking souls are written, and also it includes the imagination and imaginal
faculty as well as the physical pen, which is made of straw or metal or wood. The “scale” is also
something that is weighed, compared and measured in that sense (al-Qunawi, 2002). This is why Rumi
referred to the mirror as a scale and says: “The mirror and the scale are excellent measures by
themselves, and if you serve for the mirror and the scale for two hundred years and say so”® (Rumi,
2019).

According to the principles of Transcendent Wisdom, what is meant by truth and delicacy is that every
reality in the stages of creation has a special epiphany (Mulla Sadra, 1981; Forouhi and
HosseiniEskandian, 2021). The meaning of the scale, which has an abstract truth there, if it goes through
several stages of creation, it will appear in the form of balance, beam, and even mirror. The apparent
fire that is in this world is a manifestation of Divine Indignation; this is why Sabzewari says: “The fire
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of the next world is so intense that the fire of this world is like water compared to it. In this way, the
forms of this world have truths in the next world, and this means that the truths in this world are a
summary of those eternal truths”. (Sabzewari, 1992).

On another stage of this cipher, just as the image in the water or the image in the mirror belongs to the
owner of image, in the same way, all beings of this material world belong to their truth in the next world.
On another stage, according to the relationship between truth and delicacy, mirror is the essence of
meaning of “showing”; therefore, everyone and everything that accepts “showing” is considered a
mirror in various ways. If the heart shows Almighty God, then it is a mirror. If the believer shows the
believer, then he is a mirror, and if the lover shows the beloved, then he is also a mirror.

On another stage, mirror is a delicacy of an exalted truth that called “Essence of Divine Unity”, because
God is The Clarifier, The Exterior, The Scale, The Reckoner, and The Mirror of all creatures and The
Revealer of their secrets. Not only the mirror, but all the phenomena and creatures are revealer and
mirror. It is the Essence of God that makes Him known by the manifestation of Attributes, and itis God's
Essence and Attributes that makes Him known by the manifestation of Actions; that is, everything is a
delicacy of a true mirror and therefore everything is a mirror (Babaei, 2012).

Mir Fendereski refers to the same cipher from the mirror and says: “The sky with these stars is
marvellous, excellent and beautiful, and a form is below the sky, the sky is above that form, and the sky
itselfiis a lower form for the form that is above it”® (Mirfendereski, 2010). God is the mirror of creatures,
and all creatures can also be His mirror because the existence of all creatures depends on Him.

1-4 Mirror is the cipher of the four journeys of mystics

With a mirror, one should first look at the phenomenal aspect of each phenomenon, and then after seeing
the same aspect, transfer to the real owner of that phenomenon and pay attention to thinking about the
owner of the image, not the image itself. Cleansing the face from any blemish and imperfection is
combined with looking at the mirror and the image again after the face has been beautified, and it is
with this return that true beauty has been achieved and can be seen. By seeing the image in the mirror,
not by simply seeing the mirror itself, the mystic's journey begins, and he thinks about God and the
owner of the image, and finally he returns to the creatures once again to bring them with himself. Since
there is a mirrorality relationship between the creatures and Haqq Taéla, the possibility of journey
becomes possible, otherwise the holy traveller (= sdlék) could not reach the owner of the image from
image.

On another stage, sages and mystics have spoken about the first, second, third birth, etc.; it means the
birth of a nature that can understand both the simple external realities and the deep esoteric realities. For
example, we can mention the concept of “monotheism” (= Tawhid); for the general public who are on
the way to enter the religion, testifying to the oneness of God is the way to enter religion, and such a
thing is done only by using a few words on the tongue, and in this case, thinking, analyzing and deep
understanding are no longer relevant, but staying at this stage of understanding is not suitable for a
believer who wants to reach perfection and is adorned with moral virtues. Entering the valley of Sharia
is entering the world of worship, wisdom and affection. Hand by hand and foot by foot, Sharia will bring
the human tongue and eye to the mind and heart, and it will elevate the mind and heart to the soul, and
itis in this ascension that the soul will reach its true worlds (= angelic world), and it is in the return from
this ascension that the understanding of the simple concept of “testimony’ has such a depth that it cannot
be compared to that first understanding. This is why philosophers and mystics have stated different
stages for testimony and monotheism, which can be mentioned as follows: “I testify there is no deity
but God” (= ashadu 'an 12 "ilaha ’illa- 11ahu), “I testify there is no deity but He” (= ashadu ’an 1a "ilaha
‘illa- htiwa), “I testify there is no deity but You” (= ashadu "an 1a "ilaha ’illa- dantd), and “I testify there
is no deity but Me” (= ashadu "an 1a "ilaha 'illa- ad na). Reaching each stage requires the acquisition of
special perfections and it is necessary for the holy traveller to pass through special valleys to reach a
higher stage (Suhrawardi, 1996). In this way, a traveller lives among spiritual concepts in several
journeys, transitions and returns, and this is one of the reasons why the Prophet (PBUH) passed all the
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stages of wisdom as an “excellent exemplar”, and after going through these stages, he returned to the
creatures to be a guiding light for all those who want to ascend and reach perfection, and he is the creator
of the circle of existence, and his descent was with the Holy Quran and his ascension was with the event
of the Ascension (= Mi'raj), with which he reached the pinnacle of wisdom (Suhrawardi, 1996). Mulla
Sadra has made the understanding of the truth of the unity of the intelligent, the intelligence and the
intelligible subject to the birth of the third constitution [= fItrd] (Mula Sadra, 1982).

1-5 The image in the mirror is a sign of the embodiment of actions

The mirror itself does not make someone's face ugly or beautiful. In other words, it can be said:
“Whatever you are, the mirror will show you the same”. If this world and the hereafter are mirrors,
according to the cipher of analogy, human actions and deeds in these two worlds will also be analogous.
According to the verses and hadiths, everyone's status in the hereafter will be the same as what he has
earned in this material world. This state is called “analogous” and in the language of the Sharia, it is
called “embodiment of actions”. Whoever remains blind in this world will be blind in the hereafter, and
whoever is sighted here, will be sighted there as well.

In this regard, Wadéz Qazvini considers the mirror as a sign of the embodiment of actions and says:
“My sinfulness is so clear and obvious that the letter of my deeds can become a mirror in my hands”’
(Waaéz, 2006).

It is interesting to pay attention to what the Prophet (PBUH) said to Q&ys ibn Asém: “O Qg&ys, honor is
accompanied by humiliation, life is accompanied by death, and this material world is accompanied by
the hereafter, and for everything, a guard has been placed, and for every work, an observer has been
determined, and for every end, there is a definite time. It is inevitable that there will be a companion
with you, and he is alive, and you will be buried with him while you are dead. So, if he is honorable and
noble, he will make you honorable and noble, and if he is low and humble, he will make you low and
humble. Then your companion will not be surrounded except with you, and you will not be surrounded
except with him, and they (= God or angels or prophets) will not ask you except about him. So, try so
that this companion of yours finds a good position in front of God. If he is righteous, he will be your
friend, and if he is sinful and humble, nothing but fear and terror will reach you, and this companion of
yours is your “actions” [= amal] (Naraqi, 2006).

According to Mulla Sadra's point of view, the embodiment of actions is the most necessary, the best, the
noblest and the most subtle, but the most hidden issue that can be discussed (Mulla Sadra, 2008). In
simple terms, the embodiment of actions means that the morals of a person in this world become his
body in the hereafter. In this regard, it has been said that due to the actions in the body of every human
being, there is an imaginal body that does not disappear with the death of a person, and its state and
position is like a state between intellect and sense. This body will be assembled in the form of the
appearances and acquisitions that the soul has gained in this world. God covers the size of the human
body with the size and quality of these acquisitions, that is, it is these actions that are his companion,
and in a more complete sense, it is these actions that become a human being (Mulla Sadra, 1984). The
Holy Prophet (PBUH) in a hadith says: “People's lives and days in the hereafter are like their lives and
days in this world” (al-Hurr al-Amili, 2007). He also says: “Everyone will be assembled in the next
world in the form of what he loved in this world, even if he loved a stone” (Majlesi, 1983). In another
hadith we read: “Paradise is a dry and barren desert. Plant as much as you can. They (= Companions of
the Prophet) asked what should we plant? He said: what you see in paradise, every blessing of trees,
rivers, fruits, houris and palaces that are in it, are the actions, morals, abodes and inner states of yours
in this world that will be yours in the next world” (al-Hurr al-Amili, 2007). By referring to this cipher
of mirror, Vahshi Bafqi stated that every behavior, action and word we have, affects on our soul and
mind: “Every cipher that passes in the heart, its image is created in the heart, and your mirror is your
actions that make it visible”® (Vahshi Bafqi, 2022). By constantly repeating anything, that thing makes
room in the soul and its characteristics are institutionalized in the soul. This will cause actions for the
next stages to be issued easily, and this will cause a greater impact on the soul until it completely
dominates the soul and mind, and the soul and mind, which are the whole truth of man, should accept
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all those negative characteristics until in the next world where the senses are removed and the inners are
revealed, the whole personality of man is the same characteristics that are institutionalized in him
(Babaei, 2012). The cipher of this issue is that every constant and institutionalized characteristic in a
person has a special appearance and manifestation in different stages of existence, that is, a form has
different effects in different stages, and in the hereafter, which is another stage of existence, the
characteristics of the stage of this material world will have a manifestation related to that stage. We can
see a simple example of this issue in our own behavior in this material world, for example, when we get
angry, it causes excitement of the soul, reddening of the face and burning of the materials of body, the
veins rush and the body parts contract, and it may even lead to illness and death. We know that anger is
an animated characteristic that is in our inner world, but it influences material and immaterial world. It
is even possible that anger in the next world will become a burning flame that falls in the heart and burns
its owner. By referring to this fact, Mulla Sadra states: “Whatever a person perceives with his senses, a
trace of it ascends to his soul and accumulates in the book of his essence and the treasury of his objects
of perception. The human soul is like a collected book that its inners are hidden from the eyes today,
and when it dies, those hidden inners will be revealed. The institutionalization of these characteristics
and countenances, which are known as “acquisitions” in the language of philosophers, and “angel” (=
malak) and “devil” in the language of mystics, causes the eternal merit and punishment” (Mulla Sadra,
2008) . Therefore, every work and word of a human being is like the patterns of the book in the flashes,
and in this regard this holy verse refers to this issue: “You will not find a people who believe in Allah
and the Last Day having affection for those who oppose Allah and His Messenger, even if they were
their fathers or their sons or their brothers or their kindred. Those - He has decreed faith within their
hearts and supported them with spirit from Him. And We will admit them to gardens beneath which
rivers flow, wherein they abide eternally. Allah is pleased with them, and they are pleased with Him -
those are the party of Allah. Unquestionably, the party of Allah - they are the successful”® (Al-
Mujadalah: 22).

Mulla Hadi Sabzewari in confirming this issue stats: “The verbal root of “the King”(= malik) and
“acquisition” (= malikah), and also, we can say “angel” (= malak) is the same, because angels
(=malaikkah) are the plural of malak and malikah. In fact, angels are like mélik&h of God's words, and
it can be said that God's words become maélikah if they are repeated in the heart (Mulla Sadra, 2008).
The existential angels of every human being are the same angles that emerge from the mainfestation of
human actions in the hereafter. Therefore, the so-called resurrection is the place of mainfestation of
human actions in the mirror of existence.

1-6 The image of the mirror and the analogy of the image are in proportion

Image, analogies and doubles are in proportion. Therefore, everyone is not affected by anything and
everything cannot be affected by anyone: “What Jacob saw of Joseph's beauty was special to him, and
Joseph's brothers were not benefited from seeing this beauty”° (Rumi, 2019). By referring to the story
of Joseph, Ibn Arabi considers him a mirror in which Jacob saw the beauty of God: “Joseph's brothers
took him to the desert and threw him in a well, but Jacob had seen the Divine Beauty on Joseph's face
and became impatient with him, so that from the side where Joseph's shirt was brought, the messenger
could not smell it- even though Joseph's shirt was in his arms, but Jacob tasted Joseph's scent to his soul
at such a distance in Canaan. Every mystic picks the fruit from the tree of his talent and what he gets is
the result of his talent and perfection” (Ibn Arabi, 2006). It is the difference in capabilities and talents
that makes the fate of people different, like a small mirror makes the face small, and a rectangular
(stretched) mirror also makes it into its own shape; if one looks into the trembling water, he will see his
face trembling. In this case, the face is the same, but it looks different depending on the location and
position. The face may appear variable in the mirror and the right side of the viewer is usually placed in
front of the left side of the face.

The story of the crow and the pigeon mentioned by Ayn al-Quzat Hamadani refers to the same cipher
of mirror: “Among birds, it is customary to get along less with the opposite sex. In the meantime, it was
seen that a crow and a pigeon were flying together, which surprised everyone. A sage said: There must
have been a mutual understanding between these two, which led to friendship between them. They
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searched about this and found out that both have lameness. The sage said: this is the reason” (Ayn al-
Quzat Hamadani, 2001). The lover and the beloved become one when they are compatible with each
other, otherwise there is no relationship between Haqqg Tadla and the contingencies, and affection is the
only affair that establishes a relationship between the Creator and the creatures: “O you who have
believed, whoever of you should revert from his religion - Allah will bring forth [in place of them] a
people He will love and who will love Him [who are] humble toward the believers, strong against the
disbelievers; they strive in the cause of Allah and do not fear the blame of a critic. That is the favor of
Allah; He bestows it upon whom He wills. And Allah is all-Encompassing and knowing”*!* (Al-Ma’idah:
54).

1-7 From seeing the image in the mirror, we are transferred to the owner of the image (=
ourselves)

According to this cipher of mirror, we transfer from finding deities in ourselves to the true God (= Haqq
Taala). The mirror is a cipher for transmission; this is because if we look in the mirror and find a blemish
on our face, we don't touch the mirror, but we touch our face and cheek and remove that blemish. In
fact, by seeing the blemish on our face in the mirror, we have been transferred to the owner of the image,
that is, ourselves. It is through the heart that Almighty God is perceived, and with every image we find
in our heart, we realize not the image itself, but the owner of the image, that is, the true God.

By referring to this cipher of mirror, Saib Tabrizi invites us to go beyond material appearances and
realize the transcendent truth: “Put aside material forms to become immortal, and you can find the
fountain of youth in the mirror”*? (Saib Tabrizi, 2021). It is only in this state that one can be freed from
idolatry and associationism. Transferring from face and form to the reality in the mirror is liberation
from idolatry and associationism, because the face is only an outward sign, as Saif Farghani says: “Love
has somehow made me disappear in itself that even when I look in the mirror, I don't see myselfin it”*3
(Saif Faraghani, 2011).

Another aspect of the superiority of the way of love over other ways of nearness to God, is that the way
of love leads the lover not to see himself, but to see the beloved. God is the same as goodness and beauty;
He loved Himself for who He is, and nothing else. So, he revealed beauty because He Himself was
Beautiful, and any perception of beauty in any part of existence that we have, must necessarily be for
Him, and this is the meaning of transmission. It is according to this issue that Ibn At’aa in interpretation
of this honorable verse “It is He who created for you all of that which is on the earth. Then He directed
Himself to the heaven, [His being above all creation], and made them seven heavens, and He is Knowing
of all things™** (Al-Baqarah: 26) states: “God created everything for man so that all creatures are for
man and man is for God. The blessings of this material world that were created for us should not cause
us to distance ourselves from God because we were created for Him” (Ruzbihan Baqli, 2016).

This cipher of mirror is a response to some contemporary sects that have attributed to mysticism, which
seek God only in the heart, and do not accept any truth outside of the heart for Him. It is also a response
to some Western sects that do not accept God or a Divine Being as a reality independent of the human
mind. According to them, God is a kind of intellectual symbol for the religious dimension of the world
and divinity, and divinity is a temporary creation of the mind or a projection of a new being that resides
in one of the satellites of a small planet. According to them, God is neither the Absolute Creator of the
universe nor its Absolute Arbitrator, rather God reflects imagination in a limited realm of time and space,
which will last until the death of man (Hick, 1997).

In fact, it is because of ignoring this cipher of mirror that today the word “religion” or “faith” is used
instead of the word “God”, and religion is discussed as an aspect of human culture, and God is known
as a secondary issue in the wider field of religion. Longitudinal knowledge of this issue has been reduced
to horizontal knowledge and historical line. However, at least that linear existence has its origin in the
length and existence of the upper world and beyond the historical line. According to them, religion is
generally considered psychologically as a kind of human activity that its role and function is to help
people to achieve internal harmony and coherence and also help them to achieve this harmony in relation
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to their environment. If we return to the above-mentioned cipher of mirror, looking at the mirror and
staying in the mirror is like giving cookie to a child, as Saadi Shirazi states: “The secrets of The Pen and
Divine Absolute Power are evident in your face like a mirror. We do not want anything from You (=
God) except You and give the cookie to someone who has not tasted your affection”® (Saadi Shirazi,
2022).

Rabindranath Tagore says: “O beauty, find yourself in affection, not in the flattery of the mirror.” [It
means that the mirror shows your outward beauty. Search for your inner beauty in affection] (Chittick,
2007).

The universe is a mirror of God and any image we find in it, and any phenomena of the creation, we
must transfer it to its owner, it means Almighty God. Every phenomenon in the universe has two sides
like a mirror; one is behind that is substantial side, and the other one is the transparent side, or in other
words, an Eastern side and a Western side, just as the earth has a bright side facing the sun and a
tenebrous side in front of it. Those signs of universe, which do not represent God, and represent
themselves, are a veil of darkness, and every sign that represents God, is a surface of light and
inspiration. Seeing creatures only with external senses is the same as the apparent sufficiency of the
soul, and this means lowering and degrading the soul to the stage of senses, and even worse than that,
degrading it to the negative stage of human life, that is, to lust, passion and temptation. We see and hear
with our external senses, and we transfer with our mind and heart, which is the soul. The sense is a lower
stage than the soul, and the mind and heart are a higher stage than the sense. Every stage of the soul we
stop at prevents us from reaching a higher stage. In other words, half of man prevents him from reaching
his whole existence. Back and face in the mirror are one truth with two aspects, body and soul, world
and hereafter, sense and soul are also one truth with two aspects. In the higher mystical realties, God
and creatures are one truth with two different aspects as the role of the mirror and the owner of the image
is the same. A person who is deprived of this transmission, according to Rumi, is similar to a hunter
who has aimed at the shadow of a bird and runs after the shadow, while the bird is in the sky with the
phoenix (= simdrgh), and the hunter runs after the shadow (Rumi, 2019).

In another interpretation, one of the ciphers of the mirror is that the mirror must be pure and clean to
show images. If a person does not clean his image, that is, the same image he saw in the mirror, he has
not taken the true image because the image that is in the mirror is not real. In this regard, Rumi says:
“You read the name, so go and search for the Named (= Almighty God), fog is from the sky, not from
the water of the arroyo'® (Rumi, 2019).”

On another stage, the transfer in the mirror is a cipher of the mystics' relinquishment, because the mystics
consider getting rid of moral vices as an introduction to attaining adornment and epiphany (=
manifestation). But some mystics are not only liberated of their moral vices, but also seek liberation
from themselves; that is, by negating themselves in the realm of actions, attributes, and attachments,
they enter the realm of their essence and find God there. In any stage, if acquisition is considered, it is
the opposite in the stage of absorption, and it is intended to decrease oneself (Kakaei, 2002). If a person
wants to become a mirror of God, this is the only way.

1-8 Entering the image in the mirror is a cipher of entering the world

In any mirror, the image falls into the shape and characteristics of that mirror while maintaining the
originality dependent on the owner of the image. The shape, characteristics and type of mirror are
effective in this field, and the amount of light and the constant or changing of the mirror also has its own
effect. According to the cipher of “embodiment of actions” and the cipher of “truths and delicacy (=
rdqqayeq)”, the light of existence in any world it enters, finds the characteristics of that world. Therefore,
the worlds are tied together like a string, and this string that comes to each world, while maintaining the
originality of existence, manifests itself in a different aspect, so that the light of existence shines in the
world. A part of it will lose the pureness of the original world (= Higher World) to enter the world of
human existence (= Possible World), that is, the soul, heart, spirit, reason, and senses. Therefore, taking
the head of this string should be done step by step until it reaches the source of the fountain of youth,
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which is pure and clear and does not become contaminated with slush, mud and ooze in the winding
riverbed (Sajadi, 1983).

In a higher stage, the key to entering the world is the key to the connection between existence and nature.
In different mirrors, one thing is present in all mirrors and is constant, and one thing is inconstant. The
originality of the image depends on the owner of the image, and the size of the image, turbidity,
lightness, roundness, squareness, etc., are different and depend on the type of the mirror. In the worlds,
what is present at all stages and is always constant, is “existence” with different manifestations; these
different manifestations are natures (= mahiyyat), and in every world, there is a nature associated with
it.

1-9 The mirror is a scale

For a person to see himself, it is related to remonstrance, therefore, most of the people talk to themselves
in front of the mirror. The signs of appearance and the signs left on the head and face of committed acts
are the evidence of this remonstrance and reprimand. It is said in a hadith: “It is appropriate for a wise
person to look himself in the mirror and see his own face in it, so that if his face is beautiful, he does not
make it ugly by doing bad actions, and if his face is ugly, he does not make it uglier by doing bad actions,
so do not combine two ugliness in one place” (Nouri Tabarsi, 1990). Therefore, mirror is related to
measurement and calculation and is a scale. Whenever the Prophet (PBUH) looked in the mirror, he
used to say: “Thanks God who perfected my creation and made my face beautiful and made beautiful
for me what is ugly for others, and guided me to Islam and blessed me with prophecy” (Ibid). In a sense
beyond that, in the world of the hereafter, being God as a mirror to His servants and creatures means
that He is a scale for them. The “Book of Actions” is the pictures that each person has attached to his
beauty and personality, so that in the hereafter, people are recognized by their looks (Ar-Rahman:41;
Al-A‘raf: 48). God is The Swift in Reckoning, and whoever sees himself in His mirror, which is the
truth mirror, becomes aware of his situation and characteristics. In this regard, Rumi states: “If you deny
your bad actions, it is useless, because the mirror and scale will reveal your bad actions. The mirror of
your soul has come out of its physical veil and shows all the truths and ciphers. When and where does a
clear and pure scale like mirror show something contrary to reality?”*’ (Rumi, 2019).

1-10 Resurrection is mirrorality (= merathi)

In confirmation of the previous cipher, i.e. “mirror is a scale”, and with a different perspective, it can be
said that the truth of the Resurrection will also appear in a mirrorality form. And this cipher
simultaneously clarifies the answer to several important questions about the state of the hereafter and
the relationship between God and creatures, and it answers to these questions: will the hereafter not be
repetitive and boring? How is it possible that the creatures show the Majesty of Almighty God? And is
the mirror of the creatures, and the image of God that is manifested in the mirror of creatures is worthy
for Affair of God? And how is it possible to audit so many creatures? To understand this mirror, we
should use several allegories of mirror at once; 1. Every mirror shows its own size, 2. In the mirror,
transmission is the condition, 3. The mirror is refreshed and renewed every moment. Therefore, in the
Day of Resurrection, the creatures will face the Almighty God, and the image of them will fall in Him,
and they will be transferred to themselves in their own capacity, and the image of the Almighty God is
reflected in the creatures, and He will be transferred to Himself in His Affair. Since the concept of
“infinity” is formed from the confrontation of two mirrors, and every moment, the image of the mirror
is renewed and a new aspect of the Almighty God is manifested in it, both the infinity of the Almighty's
Manifestations and the novelty and newness of each moment remove the suspicion of boredom and
repetition. At the same time, everyone benefits from the Almighty God to the extent of his existence
(that is, the size and capacity of his mirror), and the observation of the Almighty God will also be in the
size of His Affair and Existence, and it will not be reduced to creatures.
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1-11 Mirror is the cipher of ciphers

The mirror is the cipher of heart, and the heart is the cipher of God, therefore not only the mirror, but all
the ciphers of the material world are cipher of ciphers. By referring to this fact that the material world
is full of ciphers, Shah Nimatullah Wali says: “Divine affection is like a candle, and our soul is like a
mirror in this symbolic expression, and the lightness of the mirror is completely clear and obvious for
lovers™® (Nimatullah Wali, 2014). If a mirror is the cipher of ciphers, then the cipher should be put
aside and the heart should be considered in the first stage. Then, in the second stage, it is necessary to
put aside the heart and reach the owner of the heart, that is the Almighty God. It is only in this state that
we will not become idolaters, that is worshiping the mirror. In this way, the mirror is also the cipher of
liberation from idolatry.

The Perfect Man (= al-Insén al-K&mél) among the creatures has a beautiful heart in the largest and most
beautiful possible state, and whatever name he is called, he is like a mirror that is comprehensive of all
ciphers. In this regard, al-Qaysart states: “All the Divine and engendered being (= kawni) stages, from
the universal intellects and souls, and the stages of nature to the last descents of existence, are the stage
of The Perfect Man, and for this reason, man is The Caliph of God, and is the comprehensive Book of
Divine Books and engendered being” (al-QaysarT, 2007).

Shah Nimatullah Wali also considers The Perfect Man as a mirror that sees everyone but does not see
himself and is not selfish: “Man is the name of the eye that like The Perfect Man is all-seeing, but not
self-seeing” (Nimatullah Wali, 2014).

Conclusion

In the first stage, the mirror indicates an object, in the second stage, it is interpreted, and finally, in the
third stage, it becomes a symbol and cipher, and this is where it takes the foot of discovery and
interpretation to reveal itself and indicate different teachings and realities. If we don't say that these
realities and ciphers are infinite, we should say that the mirror provides a lot of ciphers in different
aspects to be a metaphor for the descent of the Divine cognitions on the material world.

In Islamic wisdom, mirror is a cipher that shows the true proportion and size of the natures and indicates
the existence of the best system governing the world of creation. The mirror brings a person from the
body to the soul, from nature to the supernatural, and finally from himself to God, and mirror is a cipher
for the relationship between existence and nature (= mahiyya). Just as in a mirror, the image is constant
and the size, brightness, distance, and proximity of the image are inconstant, in the worlds, the principle
of existence, which is The Necessary Existence, is constant, but with different manifestations, and
natures are these manifestations, which ultimately lead to Haqq Taala.

In Islamic wisdom, the mirror is a cipher of movement in the essence, and the contingency of every
moment of the world is related to the cipher of newness of the image in the mirror. The mirror is a cipher
of the unity between the intellect, intelligence and intelligible, and its two-dimensionality refers to the
two realms of man, worldly and otherwordly. The mirror is a cipher of entering to the worlds, and it is
a cipher to find out the cause by the effect and it gives meaning to existence and non-existence and
finally transforms anthropology into theology. In mystical thought, the mirror is a place of true
manifestation, which appears in the form of eternal essences and unseen created beings, and it is
attributed to two existences: sometimes the existence of man is the mirror of Haqq Tadla, and sometimes
the existence of Haqq Tadla is the mirror of man.

In mystical works, the mirror is a cipher of ciphers, so that it is a cipher for the mainfestition of the
Almighty God in the natures. The mirror expresses the optical annihilation in its full meaning, and
expresses the relationship between truth and delicacy, as well as the embodiment of actions and the four
mystics' journeys, and finally, it is a reference to the heart, which is the mirror of the whole face of the
Almighty God, which always shines eternal realities on it. In Islamic mysticism, the mirror is a scale for
a person to find his place in universe, and in this sense, a mirror is related to measurement and
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calculation. In Islamic mysticism, the mirror is a cipher of the presence of Haqq Tadla in the world, it
explains the coexistence of Haqqg Tadla with creatures, it is both a sign and an obstacle, and finally it is
a cipher for showing and not appearing, and it leads a person to this important thing that he should not
only be a manifestation of Hagq Taala, but he should be a mirror to show Him, and this is where the
springs of wisdom will flow on his tongue and eyes. According to what has been said, the mirror has
many cipher aspects, and these ciphers also contain other ciphers, and it is this characteristic of the
mirror that has caused it to be used by sages and mystics to explain and express the highest realities in
various aspects of theology and anthropology. Finally, we will say that the mirror is the Quran of natures
(= mahiyyat) , and just as the Quran is instructive, interpretable, and is full of ciphers, the mirror is the
same.
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Abstract

This study analyzes and explores the humanistic approach in the thoughts of two prominent figures in
Islamic mysticism, namely Molana Jalal-al-Din Mohammad Balkhi (Rumi) and Shams-al-Din Mohammad
Tabrizi. From a philosophical and psychological perspective, humanism emphasizes humans' inherent
values and dignity, considering them as self-governing, free, and possessing numerous potential
capabilities. This research uses a library research method and a descriptive-analytical approach, utilizing
credible Persian and non-Persian sources to investigate the role of love and self-knowledge in
institutionalizing humanistic values in the works of Rumi and Shams. The results show that the teachings
of these two great mystics provide an appropriate framework for understanding and explaining the
humanistic approach by presenting a model of a mature human being within the context of spirituality, love,
and responsibility. These teachings can also be applied in humanistic psychology, sociology, education,
and the expansion of inter-civilizational dialogue. This research can also help develop new methods in
education and human rights.

Keywords: Rumi, Shams Tabrizi, Humanism, Love, Self-knowledge
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Abstract

Poetry language: It is the ability, field, and communication tool with a unique expression consisting of
images, symbols, icons, and metaphors that arise in expressing feelings, thoughts, and dreams. Using
images, symbols, and metaphors in expression plays an essential role in conveying feelings, thoughts,
and dreams. Essentially, the ability of imagination and the use of images means understanding, giving
meaning, and naming the world in the context of communication, recognition, identification, and
promotion. It undertakes many functions and tasks, such as expressing opinions and thoughts for the
world and the environment and directing production, truth, and education. Words, the material of
expression and communication, can include any object, event, phenomenon, person, and place in our
world. However, it should be known that the use of each image is directly proportional to the mind,
thinking, and imagination of the person expressing it. Rumi puts forward views on the maturation
process of the individual; He is a thinker who tells the adventure of self-searching and finding the
individual in search of truth with examples of stories and poems. Rumi resorted to metaphorical
expression, the use of images, and symbolic and symbolic expression to explain the individual's
maturation processes. For this purpose, he used some events, facts, people, and places as images and
metaphors. One of these images and metaphors is undoubtedly Joseph and the person, object, event,
and facts that fall within the scope of Joseph's concept. Our study is within the framework of
determining the image levels of Joseph's image based on some of Rumi's works and determining with
which analogy and concretization the Yusuf image takes place in the individual's maturation journey.

Keywords: Rumi, Joseph, image, initiation, individual development
Ozet

Siir dili; duygu, diisiince ve hayallerin ifade edilmesinde ortaya ¢ikan imge, sembol, simge,
metaforlarla olusan 6zel bir ifade ile iletisim yetisi, alan1 ve aracidir. Siir dilinde kullanilan her bir
kelime, birer sembol hiiviyetine doniisebilmektedir. ifadede imge/simge ve metafor kullanimi duygu,
diisiince ve hayallerin aktariminda 6nemli gorevler listlenmektedir. Esasinda imgeleme yetisi ve imge
kullanimi, iletisim baglaminda diinyayr anlama, anlamlandirma, adlandirma; tanima, tanimlama ve
tanitma; diinya ve c¢evre icin goriis ve diisiince belirtme, hatta iretime, hakikate ve egitime
yonlendirme gibi birgok islev ve gorev iistlenir. Imge olusumunda dildeki her (ses/harf, hece ve)
kelime, gorev alabilir. ifade ve iletisimin malzemesi olan kelimeler, yasadigimiz diinyada bulunan
herhangi bir nesne, olay, olgu, kisi ve mekanlardan olugabilmektedir. Ancak bilinmelidir ki her bir
imge kullanimi, aktaran bireyin akil, diisiinme ve hayal giicii ile dogru orantihidir. Mevlana, bireyin
olgunlagma siirecine dair goriisler ileri siiren; hakikat arayisindaki bireyin kendini arama ve bulma
seriivenini hikaye ve siir 6rnekleriyle aktaran bir diisiin adamidir. Mevlana, bireyin erginlesme
stireclerini anlatabilmek i¢in metaforik anlatima ve imge kullanimina, simgesel ve sembolik anlatim
yoluna bagvurmustur. Bunun i¢in kimi olay, olgu, kisi ve mekanlar1 birer imge ve metafor olarak
kullanmistir. Bu imge ve metaforlardan biri hi¢ kuskusuz Yusuf ve Yusuf kavram alanina giren kisi,
nesne olay ve olgulardir. Caligmamiz, Mevlana’nin mesnevisinden hareketle Yusuf imgesinin goriintii
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seviyelerini tespit etmek ve bireyin erginlenme yolculugunda Yusuf imgesinin hangi benzetme ve
somutlamayla goriindiignii belirleme ¢ercevesindedir.

Anahtar Kelimeler: Mevlana, Yusuf, imge, Erginlenme, Bireysel gelisim
Giris

Mevlana, hakikat arayigindaki bireyin kendini bulma ve bireyin erginlesme/erginlenme
sertvenini/siirecini anlatabilmek i¢in metaforik anlatima, imge kullanimina, simgesel ve sembolik
anlatim yoluna bagvurmustur. Bunun i¢in kimi olay, olgu, kisi ve mekanlar1 birer imge ve metafor
olarak kullanmistir. Bu imge ve metaforlardan biri Yusuf ve Yusuf kavram alanina giren kisi, nesne
olay ve olgulardir.

Mevlana’nin kimi mesel tarzindaki hikayeleri, metaforik sOylem olarak baska bir gergekligin
gosterenidir. Mesnevi’de hakikat arayisindaki bireyin, kendini arama ve bulma (kendini bilme)
seriivenini géormek miimkiindiir. Her ne kadar farkli hikayeler ve siir 6rnekleri bulunsa da bunlarin her
birinin, kisinin yasamlarinin farkli siireg ve gelisimlerini yansittigi goriiliir. Mevlana Yusuf ve onun
hayatindaki bazi kesitleri anlatir. Ancak onun asil amaci Yusuf’u anlatmak/hatirlatmak olmayip bu
kesitlerle 6rneklem olusturmaktir. Bdylece asil anlatmak istedigi, vermek istedigi mesaji (gondergeyi)
gorliniir kilmak ve/veya pekistirmek i¢in Yusuf ve onun kavram alanindan bir nesne, kisi ya da olay1
aktarir. Bu husus, dilin edebiyat ile kazandig1 yeni gorevi ve islevidir. (Golkarian, 2024)

Dilde var olan nesne, kisi/simge/olay/olgu ile somut/soyut ogelerin her biri, bagka bir durumu
aktarmak icin kullanilabilir. Bu husus, imge ve imaji1 glindeme getirir. Her bir imge kendi icinde
aktarilmak istenen gondergeye/mesaja bir simge Ozelligi gosterir. Kimi zaman, soyut bir hususun
gorlinlir kilinmasi i¢in somutlayici bir imge kullanilir. Béylece, simge ve sembol unsuru ortaya gikar.
Anlatilmak istenen husus ya da gondergenin bir olay ile goriiniir hale gelmesi ve bagka bir hikaye ile
sunulmasi metaforik séylemi giindeme getirir.

Imaj olusturma, sembolik dilin ve benzetme baglaminda somutlamanin yapildig:1 6zel bir kullanim
alamidir. Her imaj kendinde bir benzetme, simgesel ve sembolik gonderme, somutlama ve mecazi
sOylem barindirir. Kimi zaman bir olayin, olgunun veya herhangi bir nesnenin tanimlanmasi igin bir
yoniiyle iligki ag1 kurulan bagka bir nesneden veya olaydan destek alinmasi imajin olusum
asamalarindan biridir. Sairler, bir¢ok olayi/nesneyi/semboli/ metaforu, kisacasi bir¢ok dil birimini ve
gostergeleri, anlatmak istedikleri temalar ifade etmek, belirtmek, olusturmak icin kullanir. Bununla
birlikte, kimi zaman arifler, “ilahi hakikatleri biisbiitiin diiz ifadelerle anlatmanin sakincalarini da dile
getirmisler ve bu hakikatleri birtakim remizlerle anlatmak gerektigini belirtmislerdir” (Y1ldirim, 2025)

Bu c¢alisma, Mevlana’nin Mesnevisinde, Yusuf imgesinin ve Yusuf metaforunun, bireylerin

olgunlagma siireglerinde ve ic¢sel doniisiimiinde ne tiir islevlere ve durumlara simge deger olarak

kullanildiklarinin tespiti ve degerlendirilmesi eksenindedir. Yusuf ve kavram alanindaki kisi nesne ve

mekanlarm, insanin manevi tekamili ve olgunlagmasi baglaminda siirlerde hangi anlam oriintiileriyle

sunuldugu belirlenmeye calisiimistir. Incelememizde alintiladigimiz drnekler bulunduklar kitabin cilt

ve beyit numaralarina atif yapilarak sunulmustur. Incelememiz, Mesnevide? anlatimlarm bir kismi

tizerindeki degerlendirmelerden olusmaktadir. Mevlana’nin eserlerinde Yusuf konusu, baska

calismalara da konu olmustur. Bunlar arasinda Hicabi Kirlangi¢’in (2014) “Divan-1 Kebir’de Yusuf
Imgesi” adli konferans bildirisi ile Annemarie Schimmel’in (2007) “Yusof in Mawlana Rumi’s Poetry”
baslikli ¢alismasidir. Calismamiz, Mevlana’nin mesnevisinden hareketle Yusuf imgesinin goriintii

seviyelerini tespit etmek ve bireyin erginlenme/erginlesme yolculugunda Yusuf imgesinin hangi

mecaz, istiare, kinaye benzetme ve delalet ile yer aldigim belirleme ¢ergevesindedir. Bir diger deyisle

makalemiz, belagatin beyan/ifade imkanlarini kullanarak Yusuf imgesinin, Mevlana’nin diistincesini

teyit i¢in kullanim seklini tespit ¢ercevesindedir.

2 Mesnevi icin su eserlerden yararlaniimistir: Mevlana Celaleddin Rumi, Mesnevi-i Serif, C.1-6 (Cev. Veled Celebi
izbudak).
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Yusuf imgesi

Yusuf, her ne kadar tarihsel bir kisilik ise de imgesel olarak her bir s/imge degeriyle benzetildigi 6ge
vesilesiyle, farkli genis ve yeni anlam diinyasinin ana kalip 6gesi olarak diisiiniilebilir. Yusuf ve
kavram alanindaki tiim imgeler, benzetme &geleriyle birlikte her bir kullanimda yeni anlam
oOriintiilerinin simge degeri olabilmektedir. “Siir dilindeki anlam sapmalari, imge olusumuna katki
saglayan Onemli hususlardandir. Anlamsal sapmalar basta olmak {izere, kullanim alam1 bulan
kelimelerin kendine has bir ge¢misi, seyri, arka plani, kiiltiirel gevresi ve altyapisi vardir. Bu altyap1 ve
gelisim siireci kelimelerin anlam kavram (dil) ve sozliiksel alanlarmin olusumuna katki sunar (igli,
2023). Yusuf imgesi, Yusuf’un hayatindaki diger oOgelerin bilinmesi ile alakalidir, ki en oncdl
kavramlarla-nesnelerle baslar. Bunlar1 kisaca rllya, kurt, kuyu, zindan, gémlek olarak belirlemek
miimkiindiir. Her bir sairin model bir imge olarak bahse konu kavramlar1 kullanmasiyla Yusuf kavram
alan1 genisler ve farkli anlam katmanlariyla biiyiir. Yusuf’u satin alan tiiccar ile Yusuf’un yaninda
yasamaya basladig1 Ziileyha bu kategorideki simge degerlerden biridir. Ayni sekilde Yusuf’un babasi
Yakup, hiizlin evi inga etmenin, sabrin, gozlerini kaybetmenin, gbzlerine tekrar kavugmanin simge
degeri olarak dustinilebilir. Goriildiigii tizere, Yusuf kavram alanma giren birgok imgeden
bahsedilebilir. Bu baglamda bir Yusuf imgeleminin olustugu soyleneblhr 3 Imgelerln tiimii,
merkezdeki Yusuf imgesi olmadan kendi basina temsil degerini tam olarak yerine getiremez. Ornegin;
Yakup imgesi, hiiziin ve 1stirap, kayip gozler ve kavugma imgelerinin bir yansiticisidir. Ancak tiim bu
imgelerin 6znesi Yusuf’tur. Cilinkii tiim imgeler, Yusuf kavram alaninin bilinmesiyle anlam kazanir.

Mevlana’da Yusuf imgesi

Mevlana, Yusuf kavram alaninda olan imgelerin her birini hakikat arayisinda olan yolcularin
ozelliklerini ve davranislarinit vermek igin birer o6rnek, timsal ve simge deger olarak kullanir. Bu da
Yusuf hikéyesinin onda olusturdugu imgelemin/zihniyetin/alginin yansimasi olarak okunur. Divaninda,
kimi zaman miirsidi olarak bildigi ve tanmittigi Sems’in gostereni olan simge degerlerden her biri,
esasinda hakikat yolcularin 6zelligini vermek i¢in de diistiniilebilir. Nihayetinde Sems, Mevlana’ya
gore, siireci bagariyla tamamlamis ve baskalarina bu baglamda rehberlik yapan bir sahistir. Ayni husus,
Mevlana’nin kendi sahsi i¢in de gegerlidir. O, kendini kimi zaman Yusuf olarak tanitirken hem Sems
gibi miirsit bir hem de bu yola yeni girmis ve nefsiyle miicadele eden bir miirit bir bireydir. Her
durumda, Yusuf kavram alanindaki her bir 6ge, olgunlastirici bir gorev iistlenen bir simge degerdir.

Mevlana’nin Yusuf imgeleminde, kavram alanindaki her bir 6ge islevsel olarak degiskenlik arz eder.
Yakup ve Ziileyha i¢in agk ve sevgi olan Yusuf, Yakup i¢in 6zlem, bekleyis ve hasretin goésterenidir.
Zileyha i¢in hayret, saskinlik ve erdemin; ulagsmanin ve kavusmanin gdosterenidir. Kardeslerinin
goziinde Yusuf bir kurttur. Yusuf’un yagam alanindaki kavramlardan biri olan kuyu, kimi zaman
olumlu husus iken kimi zaman da iginden ¢ikilmasi gereken bir Oge olarak karsimiza ¢ikar.
“Mevléna’nin Yusuf temasinin kullanimi, tipki ¢cogu sembol ve metaforlari kullanimi gibi kesinlikle
degiskendir” (Schimmel, 2007).

Hakikatin Goriintiisii Yusuf

Mevlana, Yusuf imgesini, hakikatin bir simge degeri olarak sunar. Ona gore Yusuf, hakikati anlatmak
icin bir semboldir. Olaylarin i¢ yiiziinii ve hakikatini bilmek, hakikatten nasiplenmek dnemlidir. Aksi
halde hakikat insanlar i¢in bir karsi unsur yani diisman olarak telakki edilebilir. Bireyler; isin gergek
ylziinl anladiklar1 hakikatle dost olur, onu anar, onu 6zlerler. Nasil ki Yakup, ilahi hakikati Yusuf ile
gormiis, ancak Yusuf’un kardesleri bunun farkina varamamissa, kimi alimler de hakikatten, irfandan
uzak sadece bilgi yiiklenmis ve birer hafiz olmusglardir. Bu kullanimda, Yusuf’un hakikatiyle ilimde
hakikat olgusu tizerinde durulmustur. Kardeslerinin Yusuf’tan kurtulmalari metaforuyla Mevlana’nin
kimi alim geginenlerin, hakikati yok etmek i¢in onunla miicadele ettiklerini ima ettigi goriilmektedir.

3 imgelem; imgeler deposu ve imgeler miizesi hatta imge evreni (Aktulum, 2021, s. 174-176) olarak tanimlanir.
imgelemin mahiyeti konusunda, Aktulum’un ilgili eserine bakilabilir.
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“Tanrt kadehini Yusuf'un yiiziinden i¢mek, Tanri kokusunu Yusuf’un kokusundan duymak, Yakup
aleyhisselam’a mahsustur. Yusuf'un kardesleri de bunlardan mahrumdur baskalar: da “Yakup 'un,
Yusuf’un yiiziinde gordiigii nur, ancak Yakup’a mahsustu. Kardesleri bunu nereden gorecekler? Bu,
sevgiliye olan sevdasi yiiziinden kendini kuyulara atar. Obiirii kininden sevgiliye kuyu kazar! Sofia,
onun oniinde ekmeksizdir, bombostur... Fakat Yakup’un oniinde nimetlerle dopdoludur, istahini
acar. ... Yakup, Yusuf’a acikmisti, ekmek kokusu ona ta uzaklardan gelmekteydi. Halbuki Yusuf un
gomlegini alip kosa kosa Yakup’a getiren o goémlegin kokusunu duymadi bile! Aradaki mesafe
yiizlerce fersahken Yakup, Yakup oldugundan Yusuf un gomleginin kokusunu duyuyordu. Nice alimler
vardir ki hakiki ilimden hakiki irfandan nasipleri yoktur. Bu ¢esit alim, ilim hafizidir, ilim sevgilisi
degil. Onun sozlerini duyan kisi, aleldade bir adam olsa bile o sozleri anlar, hakikat korkusunu alir”.
(M,3/3030-3039)

Hakikat Yolundaki Aslan: Kiskanchk Zinciri ve Aslan Kralhig:

Mesnevi’deki bir meselde, Yusuf’un eski dostlarindan birisinin onunla konusmasi aktarilir. Bu kisi,
Yusuf’a kardeslerinden gordiigii eziyetleri ve kardeslerinin hasediyle Yusuf’un kuyudaki macerasini
sorar:

“Uzak yerlerden bir merhametli dost, Yusuf Siddik’a konuk oldu. Cocukluktan beri birbirlerini
tamirlardi. Eskiden beri dsinalik yastigina yaslanmuglardr. Konukla, Yusuf’a kardeslerinin yaptigi
cefayr, onlarin hasetlerini konustular. Yusuf “o haset ve cefa, zincirdi; biz de aslandik. Aslanin zincire
vurulmast ayip degildir. Bizim Tanri’min kaza ve kaderinden sikdyetimiz yok. Aslan, boynunda zincir
bulunmakla beraber biitiin zincir yapanlara beydir” dedi. (M,1/3156-3160)

Kardeslerinin Yusuf’a layik gordiikleri Mevlana’nin imaj diinyasindaki karsiligi, aslan ve zincir
simgeleriyle gorunir haldeir. Bahse konu kiskanglik ve eziyet, zincir gibidir. Yusuf ise aslandir.
Aslana, zincirin takilmasi aslanligindan bir sey gotiirmez. Hatta onun beyligine katkida bulunur.

Hakikat Yolcusu ve Kiskan¢hk: Kurt Imgesi

Yusuf’un kardesleri hasetten dolay1, Yusuf’u kurt gibi gérmektedirler. Bu bakis agisi, haset denilen
hastaliktir. Séylemlerde Yusuf’un, kardeslerince kurt gibi goriinmesi metaforunu kullanilir:

“Kardesleri Yusuf’a haset ediyorlar kizryorlardi... Bu yiizden onu kurt seklinde gordiiler. (M.1/3257)

Mevlana, soylemlerinin birgogunda kiskanglik ve haset olgularini elestirir. Olgun bir bireyin bu
ozelliklerden siyrilmasi gerektigini vurgular. Kiskanglik kavramini agiklarken, mecazini ve kurgusal
hikayesini Yusuf ve kavram alani iizerinde kurar. O, haset eden kisileri, Yusuf'un kardeslerine
benzetir. Bu davranig sahiplerinin Yusuf’un kiskang kardesleri gibi oldugu ve bunlardan uzak
durulmast gerektigi belirtilir:

“Susuz ve aciz kisini aglayisi manevidir, dogrudur. Soguk, soguk aglayissa, o azguin yalanindan
ibarettir. Yusuf'un kardeslerinin aglamalar: hileden ibarettir. Ciinkii icleri hasetle, illetle doludur.”
(M,5/475-476)

Kuyudaki Ayin Goklere Seriiveni

Kuyu imgeleminin anlam alaninda Yusuf, 6nemli bir yere sahiptir. O, kardesleri tarafindan kuyuya
atilmig ve orada belirli bir siire kalmistir. Kuyudan cikinca kdle muamelesi gérmiis, Misir’a
gotiiriilmistiir. Hem kolelik hem de zindan deneyimi sonras1t Misir’da devlet yonetiminin vazgecilmez
kisisi olmustur. Yusuf imgesi birgok medeniyette oldugu gibi Islam kiiltiir ve medeniyet sahasinda bu
Ozellikleriyle ¢ok¢a islenmistir. (Golkarian, 2018) Mesnevide, kimi zaman Yusuf’un su ile
benzesimini saglanmigtir. Yine onun giizelligi ile Misir’a aziz olusundan hareketle diger insanlarin da
kuyu deneyimi ve oradan halat’kova vesilesiyle disari ¢ikmasi arasinda bir benzetme yonii
olusturmustur. Yusuf’un yasadigi hayat, kendi sahsinda bir i¢sel degisim ve doniisiim siirecidir. Diger
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bireyler sahsinda Yusuf imgesi, metaforik bir anlatimla bireylerin kendilerini bulma ve insanliga
yararli olusuna simge deger 6zelligine biiriinmiistiir. (igli, 2024)

Dostu Yusuf’a “Zindanda ve kuyuda ne haldeydin?” dedi. Yusuf cevap verdi: “Ay, bedir halinden
ctkar ve eski ay haline gelir ya... iste dyle. "Eski ay gortinmez, sonra hildl olur da iki buklim bir halde
goriiniir. Fakat sonunda yine gokte bedir haline gelmez mi? Inci tanesini havanda déverler ama kadri
yine yiicedir, ya ild¢ olarak goze ¢ekilir, yahut macun haline getirilir, kalp ferahligi icin yenir.
Bugdayr toprak altina attilar ama sonradan topraktan basaklar ¢ikti. Ondan sonra degirmende
ogtittiiler, degeri artti, cana can katan gida oldu. Sonra ekmegi bir kere daha dis altinda ezdiler; akilli
kisiye akil ve idrdk oldu. Daha sonra da o can, askta mahvoldu da Hak yolunda ekildikten sonra
mahsiil verdi, ekincileri hayrete diistirdii. Bu soziin sonu gelmez. Sen, o iyi adamin Yusuf’a ne dedigini
anlatmaya bagla”. (M,1,3161-3170)

Yusuf’un kuyudaki durumu, ask yolculuguna simge deger olarak sunulmustur. Mevlana, bu simge
degerleri aciklarken baska imgelere de yer verir. Ona gore kuyunun dibinde olmak, bugday
tohumunun topragin altina girmesi gibidir. Ekmegin olusum seriiveni, Yusuf’un kuyudaki seriiveni ile
Ozdes bir sekilde aktarilir, boylece bireysel olgunlasmada bireylerin de bu siireci yasamasinin zarar ve
kayg1 verici olmadigma simge deger olarak sunulur. “Insanin yiikselmesinin bir kuyu macerasin
yasamas1 gibi metaforik anlatimindan bahsedilebilir. Nihayetinde basta masallar olmak iizere, edebi
metinlerde (mesnevilerde, mitolojik anlatilarda vb.) kuyu deneyimi, asilmasi gereken bir merhale ve
asama olarak bireyin kahramanlik ve kendilik yolculugunun bir ugrak alani olarak degerlendirilmistir.
Bu ve benzeri anlam oriintiilerinde ve imgelemlerde erginlesme mekani olarak kuyunun egiticilik
roliine biiriindiigii sdylenebilir” (I¢li, 2024).

Askin Sefer Hali: Yol ve Yolculuk Metaforu Baglaminda Yusuf imgesi

Sefer, yol ve yolculuk metaforu, erginlenme yolcusu bireylerin olgunlagma merhalesini anlatmak i¢in
birgok sairde oldugu gibi Mevlana’da da goriilir. O kamil bireylerin, olgunlagma siirecinin bir
yolculukla basladigina deginir. Bu baglamda meseller aktarir. Mesellerin igine olaym daha goriiniir
olmasi icin kimi simge deger 6zelligi barindiran imgeler koyar. Bunlardan biri de Yusuf imgesidir.
Yolculara su hatirlatilir: Yusuf gibi yola ¢ikin, Yusuf, yoklukla baglayan bu siirecin ilk merhalesinden
sonuna kadar birgok sey elde etmistir. Sonunda da Misir’a sultan olmustur. Mevlana Yusuf imgesinin
simge degerini aciklarken, baska simge degerleri de 6zdesim i¢inde sunar. Nasil ki ay, dolunay gibi
yolculuk etmektedir, bireyler de olgunlagmak i¢in yola ¢ikmalidir. Ayrica satrangtaki piyonun vezir
olmasi metaforu, Yusuf imgesinin goriiniir olmasi i¢in 6rnek olarak getirilir. Tiim bu 6rnekler, bireyin
kendini gelistirme, bulma ve tamamlamasi i¢in birer simge deger olarak diisiiniiliir:

“Sehirli ve ¢olugu cocugu, hazirliklarini tamamladilar, esyalarimi katirlara yiikleyip kéye dogru
vollandilar. Hayvanlarint negeli negeli siirmekte, “Sefer edin de ganimet bulun” demekteydiler. Ay,
sefer ede ede Keyhusrev olur. Dolunay hdline gelir. Sefer etmeksizin nasil padisah kesilir ki? Beydak,
seferle satrancin en iist hanesi olan ferzin hanesine gelir, ferzin olur. Yusuf, seferden faydalanr,
yiizlerce muradina erisir’(M,3/532-536)

Hakikat Yolcusunun Koleligi

Bireyin diinya kuyusundan ¢ikmasi, belki de insanin beden kuyusundan ¢ikip hakikate sarilmasi,
Yusuf’un kuyuda bulunmasi ve ipe sarilmasi imaji ile verilmistir. Esasinda Mevlana bu séyleminde,
bireyin baskalar1 goziinde “kéle” olarak anilmasina neden olunabileceginin isaretini verir. Ancak
onemli olan bagkalarinin goziinde kdle olmaktan 6te, ylicelmek ve hakikate dogru yiiriimek icin bir
stireci tamamlamaktir. Kisi oncelikle beden aleminden siyrilmalidir. Bu siirecte kisinin elinde maddi
olarak higbir seyin olmamasi da ¢ok dogaldir. Hakikatin kdlesi olmak da en biiyiik erdem olarak
vurgulanmistir:

“Bu stirmeyi ¢ek de su dalemin daracik bir kuyu oldugunu gor; Yusufcasina ipe el at! Kuyudan ¢ikip
dama yiicelince gorenler, miijde, iste bize bir kole desinler!” (M,41 673-674)
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Hakikat Yolcusunun Esareti

Yusuf, cektigi zahmetler ve zorluklar; ailesinden ayrilmasi, kardesleri tarafindan zulme ugramasi,
kuyu ve zindan macerasi gibi hususlar noktasinda Mevlana tarafindan olgun birey olmak isteyenlere
simge deger olarak mesellerde ve siirlerde yer bulur. Siirlerinde sembol dili ve sembolik ifadelerde
yogun olarak goriilen imgelere bakildiginda olgun bireyin Oncelikle diinya ve beden zindaninda
oldugu goriliir. Yine diinyanin kurtulusunun, diinyadaki koétiiliiklerin sonlanmasinin  Yusuf’un
gordliigli ritya ve Misir’a yonetici olmast hususlariyla aktarilmaya calisilmistir. Mevlana, hakikat
yolcusu, erdemli ve olgun bireyin diinya ve insanlik i¢in 6nemini agiklar. Olgun birey, bir kurtaricidir,
tiim insanliga fayda saglayacidir. O, insanligin gelisimi icin 6rnek ve beklenen bir kahramandir. Bu
sliregte, olgunlagsma yolunun yolcularinin zindan, kuyu tecriibelerini yasayabilecegi, kadin ve Ziileyha
baglaminda nefsinin zulmiine ugrayabilecegi de karsilasilabilecek tehlikeler arasindadir:

“Ey Misir azizi, ey ahdinde duran zat, mazlum Yusuf, senin zindanindadir. Onu kurtarmak igin
cabucak bir rliya goriver... Ey aziz, goniil Misirinda kitlik baslyor. ... Padisahim, senin hapsinde bir
Yusuf’um ben. Liitfet, beni kadinlardan kurtar...Ya bu diiskiin Yusuf un aglayp inlemesini duy yahut o
dsik Yakup’'a merhamet et. Kardeglerimden mi feryat edeyim, kadinlardan mi? ”(M,6/2790-2804).

Ask Yolcusu Goniil’e Kurulan Tuzaklar: Kuyu

Mevlana Yusuf’u, “hak arayan goniil” olarak tasvir eder. Birey, goniil/kalp olarak, hakikatin/ger¢egin
pesindedir. Kisi girdigi kuyularin olgunlasma i¢in birer merhale oldugunu kavrar:

“Onlar mazlumlar i¢in kuyu kazdilar ama kazdiklart kuyuya kendileri diistiiler, ah etmeye basladilar.
Yusuflarin derilerini yiizdiiler, fakat kendi yaptiklarini birer birer buldular. O Yusuf kimdir? Senin
Hak arayan gonliin. O goniil, bir esir gibi senin yurdunda baglidir”(M,3/396-398).

Yolcunun Yol Arkadasi ve Kilavuzu

Yusuf, ask yolcusudur. Bu yolda kilavuzun iyi belirlenmesi gerekir. Kurt karakterli kisilerin yaninda
bulunmamali, hatta onlardan uzak durulmalidir. Kurt karakterli olmak, diinyanin lezzetli gdriinen
gidalari, diinyanin tatliligi ve gozle goriinen giizelligidir. Biitiin bunlar, hile ve aldatmacadir. Ancak
kurt karakterli olanlar, yeme i¢me; yaglh ve balli seylerin pesinde kosar.

“Fakat ne kilavuzdur o, ne de yol bilir. Yusuf, o kurt huylunun yanina az var! Ihtivat ona derler ki seni
bu diinyanmin yagh, balli seyleri, bu dlemin tuzaklari, hileleri aldatmasin” (M,3/218-219).

Hakikatin Define Hali Yusuf

Hakikat yolcusunu asik olarak tanimlayan Mevlana, bu yolculukta bir rehber/kilavuz/ isaret/izi takip
etmeyi ve ondan yararlanmanin 6nemini vurgular. Kisi i¢in define amag ise, definenin bulundugu
mekani disiinmeye gerek yoktur. Define mekani bir iz ve isarettir. Bundan dolay1 o mekana yolculuk
yapmak gerekir. Mekana ulastiktan sonra defineye ulagilabilir. Mevlana, defineyi hakikat olarak
sembolik diizlemde ele alir. Defineye gétiiren mekan/ev, kilavuz takip edilmelidir. Definenin evi,
hakikatin rehberi dizlemindeki benzetme sunulurken, Yusuf imgesinden yararlanan Mevlana,
Yusuf'un Misir’da yliriirken insanlarin onu seyretmeleri, onun gidecegi yerleri hayal etmeleri
imgeleminde, asik olanlarin Yusuf’u izlemeleri ve Yusuf’un hakikatine ermeleri ekseninde agiklayici
ifadeler kullanir:

“Define, artik bu yikik yurdu, ev mi, dam mi, diisiinmeye vakit birakir mi? Yusuf sokaktan gecerken
ylziinin nuru her evin kafesinden iceri vururdu. Evdekiler, Yusuf bir yere gidiyor yine derlerdi.
Kosede bucakta oturanlarda duvarda bir nur gordiiler mi Yusuf’un gectigini anlarlardi. O tarafa
penceresi bulunan ev, Yusuf'un gecisisinden ululanir, seref bulurdu. Hadi Yusuf'un gececegi tarafa
bir pencere a¢ da oraya otur, seyrine bak!” (M,6/3090-3103).
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Koku-Miirsit Ve Uyarici: Yusuf’un Gomlegi

Koku, Mesnevi’de kimi zaman hakikatin gostereni, hakikate isaret eden, ondan bir haber getiren
unsurdur. Bu kokunun/hakikatin gosterenini aktarmak igin bir dizi mesel aktarilir. Ornek olarak
getirdigi her bir meselde ve imgede Mevlana, hakikate gotiiren koku unsurunu aktarir: Bir bahge,
kisiye gotiiriilemez. Ancak o bahgeden bir dal veya bitki gotiiriilebilir. Bu bitki; koku ile var olur,
bahgeye isaret eder. Kimi zaman da riizgarin getirdigi koku, gelen noktada bir bag ve bahge oldugunu
gosterir. Kimi mesellerde, Yusuf ve gomlegi simge deger olarak kullanilir.

“Sehre bahgeden bir dal getirirler. Fakat bagi bostani oraya nasil gotiirsiinler? ...Yakup
Peygamberin oglu Yusuf, bu koku hakkinda ‘Gomlegimi alin, gotiiriip babamin yiiziine koyun’ dedi”.
(M,2/3230-3235)

Hakikat yolcusu Ve Koku: Miirsit

Koku, Mevlana’da kimi zaman miirsit/rehber/kilavuz vasfiyla aktarilmig, metaforik anlatimda Yusuf
imgesi ile iliskilendirilmistir. Kisi, hakikatin kendisinin goriiniir olmadigt zaman, hakikatin
kendisinden bir kilavuzu/kokuyu takip etmelidir. Ondan gelenlere gore adim atmalidir. Kokunun
hastaliklar1 tedavi etmesi inanisinin yer buldugu asagidaki ifadelerde, Yakup’un gézlerine stirdiigii
gomlek; kokusu da bireyin gézlerinin agilmasi gondergesi ile verilmistir:

“... Koku sana kilavuz ve rehberdir... Yakub un gozii, bir kokudan agildi... Yusuf’un kokusu ise goze
nur verir. Yusuf degilsen bile Yakup ol; onun gibi matliibuna erismek i¢in agla!” (M,1,1900-1910)

Hile ve Aldaticiik Oyunlarina Gétiiriilen Yusuf

Mevlana, hakikat arayisindaki yolcunun kimi zaman kendisine gelen haberlere aldanabilecegi ve bu
konuda dikkatli olunmasi1 gerektigini aktarmak i¢in de Yusuf imgesinden yararlanir. Haber ve bilgi
kaynaklar1 kimi zaman, ask yolcusunun aklim bulandirir. Onu gergeklikten uzaklastirir. Nasil ki
Yakup’un ¢ocuklar1 Yusuf’u “oyun oynama” bahanesiyle ondan almissa, bu diinya ve igindekiler de
“oyun” mesabesindedir.

“Koyliiniin haber iistiine haber salmasi, nihayet sehirlinin duru suyunu bulandirdi. Bir taraftan da
cocuklart negeyle “ Baba, gezer oynariz, ne olur?” demeye basladilar. Yusuf gibi. Onu da “Gezer
oynariz” sozii tuhaf bir takdir neticesi babasimin gélgesinden aywrdi. O oyun degil, canli oynayis...
Hile, diizen, hainlik. Seni dostundan aywran sozii dinleme. O sozde ziyan vardr, ziyan!” (M, 3/415-420)

Kurtlasms Yiirekler: Yusuf’un Kardesleri

Mevléna, hakikatin varligi ve onu gérmek olgusunu agiklamak i¢in Yusuf imgesini kullanir. Nasil ki
Yusuf’un kardesleri ondaki hakikati gérememisse, insanlar da c¢ok yakinlarinda olan gergekleri
gormezden gelebilirler. Hatta bunlari ret ve inkar politikasi bile gelistirebilirler.

Sen koskten ¢ikmuig, kuyuya girmisgsin. Bu genis dlemlerin ne giinahi var. “Kurt huylariyla huylanmig
olan ruh, Yusuf un yiiziinii nasil gorebilir, séyle!” (M,3/2830-2831)

Askla Bakis: Kadeh Ve Yusuf’un Sureti

Hakikatin bir testi oldugunun aktarildigi boéliimde Mevlana, bireylerin kendi yasamlarini nasil
degerlendirdikleri ve/veya degerlendirmeleri gerektigi konusunda fikirler beyan eder. Ona gore herkes
icin ayni olan bir arag; kullanim niyetine gore degiskenlik arz edebilir. Olgun birey, elindeki imkanlari
dogru sey icin harcarsa kazanclh ¢ikar. Ancak baskalarini dogru yola gotliren bir unsurun, birilerinde
olumsuz bir sonu¢ dogurmasi, bahse konu unsurun problemi degildir. Ona verilen mana ve kullanan
kisinin Ozelligi ve davranisi ya da kullamim tercihleri 6nemli bir rol oynar. Mevlana bu tirden
acgiklamalari, Yusuf imgesi ile agimlamaya calisir. Nasil ki Yusuf, kardeslerinin nazarinda farkli hatta
kurt gibi goriiniiyor; babasinin goziinde farkh hatta Ziileyha’nin goziinde daha degisik bir 6zellikle
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bulunuyorsa, bu Yusuf’un sugu degildir. Yusuf hakikatin temsili olarak degismez 6zelliktedir. Ancak
bakis a¢isina gore Yusuf’un farkli algilanmasi miimkiindiir. Mevlana bu konuyu soyle agiklar:

“Yusuf'un sureti, giizel bir kadehti. Babasi o kadehten yiizlerce nege sarabi icerdi. Fakat kardesleri,
ondan zehirli bir su ictiler de bu yiizden dfkeleri, kinleri artti. Sonra yine Zeliha, sekerler yedi, agktan
bir baska cesit afyon yuttu. O giizel, Yusuf'tan Yakup 'un aldigi gidadan baska tiirlii bir gida aldi. Cesit
cesit serbetler, fakat testi bir. Bu suretle de gayb dlemine ait hi¢hir siiphen kalmaz ya” (M,5/3300-
3304. “Yusuf, kardesinin goziinde canavar gibiydi, fakat yine o Yusuf, Yakup'un gézine huri gibi
gelivordu”. (M,2/609) “Yusuf'un giizelligini kardeslerinin gozleri gormedi. Fakat Yakup un goziinden
gizli kalmadi ki” (M,5/3933).

Arayis Ve Yusuf

Mevlana, bireyin hakikat basta olmak iizere, rizik da dahil olacak sekilde, istedikleri seye ulagmak i¢in
arayis icinde bulunmalarini sdylemlerinde siirekli giindeme getirir. Mevl@na arayis imgesini goriiniir
kilmak igin, Yusuf ve hikayesindeki imgelerden yararlanir. Arayis, oncelikle yitik bir nesne 6zelinde
disiiniilebilir. Ancak her tiirden aramak, hayali de olsa kisinin ermek istedigi hedefleri igin Onciil bir
kosuldur. Aramak ve bulmak; Yusuf’un Misir’da aranip bulunmasi metaforuyla aktarilir. Asagidaki
ifadelerde, Yusuf’un kokusunun her yerde aranmasi metaforuyla, hakikat olan Tanri’nin her yerde
aranmasi i¢in ¢aba gosterilmesine vurgu yapilmistir:

“Iki elini de aramadan ¢ekme. Arama, yvolda en iyi bir kilavuzdur. Topal olsan, sakat olsan bile,
uyuklar gibi halde, hatta edepsizce de olsa ona dogru kimildan, onu ara... Yakup, ogullarina
“Yusuf’un kokusunu haddinden fazla arayin” dedi. Siz de her duygunuzu istidatl bir hale getirin de
her yanda adamakilli onu arastirin. Dort yana kulak verip onu arastirin! Nereden bir giizel koku
alwrsan koklaywn. Ne taraftan o asinanin kokusunu alirsaniz o tarafa yiiriiyiin” (M,3/979-988)

Insanin Beden Diinyasindan Citkmasi: Yusuf’un Kuyudan Cikist

Mevlana, mesnevide ve divaninda, olgunlasma yolundaki bireyi Yusuf imgesiyle sunmustur. Kisinin
distiigii diinya ¢ukuru, Yusuf’un kuyuya disiisiiyle eslestirilir. Yine Yusuf’un diistigi kuyu, baska
alemlere acilan bir kap1 gibidir.

“Ey Yusuf, ip sarkti, iki elinle yapis. Ipten gafil olma, vakit geciyor. Tanriya hamdolsun ki bu ipi
sarkittilar, fazil ve rahmeti birbirine kattilar. Bu ipe yapis da yeni bir can dlemi apasikar, fakat
gOriinmez bir dlem goresin”. (M,2/1277-1280)

Hakikate Tutunmak: Kova ve ip

Mevlana hakikati ve tiim varligin bagli bulundugu giicii aktarabilmek i¢in 6rneklemelerde ve simgesel
bir dil kullandigimi belirtmektedir. O hakikate tutunmak icin, kova ve ip sembollerinin bile ilahi
hakikati aktarmada yetersiz kaldigin1 dile getirmektedir. Ancak buna ragmen, bu kavramlar
tanimlama ve agiklama yapabilme adma Yusuf kavram alanindaki kavramlar olan kova ve ip
sembollerini metaforik sdylemle kullanir. Ona gore, kova ve ip; ilahi hakikatin bir tecellisi ve bireyi
hakikate gotiiren unsurlardandir. Bir miirsit olabilecegi gibi, herhangi bir iz ve isaret de ip olarak
degerlendirilebilir.

“Insan bu alti koseli kuyudan ¢ikmadikca kuyudaki Yusuf, nasil olur da disari ¢ikar? Direksiz,
dayaksiz gék kubbenin iistiine biri gelir;, cismi de kova gibi kuyunun igindekine bir care bulur.
Yusuflar onun kovasina el atmiglardir. Bu surede kuyudan kurtulmuglar, Misir'a padisah olmugslardir.
Baska kovalar kuyudan ancak su ¢ekmek icindir. Hdlbuki onun kovasi, suya aldiris bile etmez,
kuyudakini arar. Kovalar, gida icin suda dalgi¢lik ederler. Onun kovasitysa hem gidadir, hem de
baligin camina hayattir. Kovalar, yiice gok kubbeye baglidir. Onun kovasiyla Tanri'min giiclii kuvvetli
iki parmagi arasindadir. Kova nedir, ip nedir, gok ne? Bu ornek: pek sudan bir ornektir ey ulu er!
Fakat nerden saglam bir érnek bulayim? Onun esi ne gelir, ne de gelmistir.” (M,6/4570-4577)

106



The Scientific Mysticism and Literature Journal, No. 1, Vol:2 March 2025 PP.99- 111

Hakikat Arayisi ve Hakikat Beklentisi: Yusuf’un Gomlegi

Kisiler, kimi zaman yasamlarinda yanlisliklara dalabilir, hata yapabilirler. Farkli sebepleri olmakla
birlikte, hakikat arayisi ve beklentisi, kisinin hakiki bir bakis acisin1 kazanmasina neden olabilir.
Gergekligin aranmasi, gergek olanlar iz ve alametler barindiran 6gelerin aranip beklenmesi hususu,
Mevlana tarafindan Yusuf'un gomlegi sembolii ile verilmistir. Asagidaki sdylemlerde, Yusuf’un
gomleginin kokusu sonucu Yakup’un gozlerine kavustugu ve hakikatin tecelli ettiginin aktarilmas,
gercek hayatta olgunlasma yolundaki bireyin de hakikati arzulamasi ve hakikatten koku tasiyan
Ogelerin isaret baglaminda degerlendirilmesi belki de bu kokunun takip edilmesi dile getirilir:

“Bu siirgme, goziintin iyi gérmeyisindendir... Kor gibi inisi yokusu goremiyorsun. Yusuf un gémleginin
kokusunu kendine senet yap... Ciinkii onun kokusu gozleri aydin eder! O gizli suretle o alindaki nur,
peygamberlerin gozlerini uzaklar: gériir bir hale getirmistir. O yiiziin nuru, insani atesten kurtariwr...”
(M,4/3220-3224)

Hakikatin Ortaya Cikmasinda Yusuf imgesi

Mesnevide, hakikat bilgisinin er ge¢ ortaya gikacagi, kisilerin geleceklerinin; yasadiklari an ortaya
¢ikmasa da ilerleyen siiregte gergeklesebileceginin simge degeri olarak Yusuf’un kullanildigi goriiliir.
Kisilerin gergeklikten ayrilmamalari, hep arayista olmalarinin da dnerildigi asagidaki sdylemlerde, iyi
kisilerin yasamlarinin sonunda, iyilikle karsilasacaklarma vurgu yapilir. Bireysel gelisim olarak, bir
birey; karsilagtigini diislindiigii kimi olumsuzluklarin gelecekteki iyi unsurlarin bir habercisi oldugu da
aym sekilde vurgulanir:

“Yirmi y1l sonra neler olacak o iyi huylu biitiin bunlar: bilir. Hatta o takva sahibi yalniz kendi halini
gormez... Batidakilerin halini de goriir, dogudakilerin halini de! Nur, onun géziinde, gonliinde yurt
tutar... Neden mi dedin? Vatan sevgisi yiiziinden! Hani Yusuf gibi... O da ayin, giinesin kendisine
secde ettigini once riiyasinda gordii. On yil once hatta daha once gordiikleri Yusuf'un basina geldi”.
(M,4/3395-3399)

Mevlana, Yusufun gordigii riiyayi, bagska hakikatleri ortaya ¢ikaran durumlarin bir isareti olarak da
simge deger diizleminde isler. Yorulmadan rizka ulagsmasi hususunda siirekli dua edip riiyasinda buna
ulasacagi bilgisini alan birinin evine gelen okiizii rizki olarak anlamasi, kesmesi ve olayim mahkemelik
olmasi ekseninde anlatilan bir hikayede, riiyanin bircok gercegi ortaya g¢ikaracaginin vurgusunun
yapildig1 anlatimlarda, Yusuf'un gordiigii riiyaya da atif yapilir. Yusuf’un riiyasinin kardeslerinin
durumunu ihanetleri, kiskanghgmni ortaya g¢ikarmasi olayi, baska hakikatlerin ortaya ¢ikmasinin
imgesel bir benzetmesi olarak diistinilmiistiir.

“Davud peygamber zamaninda calismadan, eziyet ¢ekmeden heldl rizik elde etmek isteyen kisi ve
duasinin kabul olmas1” (M,3/2305-2500) boliimiinde, Davut peygambere intikal eden olay sonrasinda
okiiziin sahibinin rityay1 goren kisinin, atasim 6ldiirdiigii tiim malin asil sahibinin 6kiizii kesip yiyen
kisi oldugu 6grenilir. Cok uzun olan bu hikdyeye gdre hazir rizik isteyen kisinin, herkesin kendisini bu
davranisindan kinamasina ragmen giinii geldiginde kinayicilarin sozlerini yiizlerine vuracagi giinii
bekledigi ve bu konuda Allah’a dayandig1 vurgusu goriiliir. Hikayede, ¢alismadan emek sarf etmeden
bir rizik geldigi yoniinde zahiri bir bilgi bulunmakla birlikte, Mevlana’nin asil amacinin, hakikatlerin
giinii geldiginde ortaya ¢ikacaginin simgesel bir aktarimi oldugu goériilmektedir.

Hakikat Yolcusunun Cekecegi Zahmetler

Mevlana, kuzgun ve dogan kusu hikdyesi meseli ile Bilal’in Mekkelilerce iskenceye ugramasini
metaforik bir dille anlatir. Bu 6rnekleri verirken diinyaya dalmis yasamlar ile hakikatin pesinde olan
daha giizeli arayanlarin bir karsilasmasi seklinde kurgu planlar. Diinyaya dalanlarin kuzgunlar ve
baykuslar gibi oldugu vurgulanirken, dogan kusunun tek sugunun dogan kusu olmasi ve diinyadaki
gecicilige aldananlari uyarmasidir. Bu yoniiyle dogan kusu ve Bilal’in ortak yonleri vurgulanir. Ancak
Mevléana bu sdylemlerinde Yusuf imgesini de kullanir. Yusuf’un tek sugu giizel olmasidir. Kardesleri
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ise dlinyaya aldanmig ve gecici diinyayr hakikat sanmaktadir. Hikdyedeki her bir sembol bu
aciklamalar ekseninde okundugunda dogan kusunun Yusuf gibi yiiceler yiicesi bir makama kavusma
emeli ile yanlis ve hatali olanlarin affi ve uyarilmasi goze carpar. Bu metaforik anlatimda, hakikat
yolcusu olan bireylerin, diinyaya aldanmis kisiler tarafindan gereksiz bir haksizliga, yolundan
vazgecirmeye, azarlamaya hatta alaya alinmalarimin olabilecegi bunun da bir imtihan oldugu
vurgulanmistir:

“Padisahin doganiyken o kuzgunlardan zahmetlere ugramada. O agir define, pislik icine gomiilmiis.
Baykugslar, dogana sitem etmedeler. Su¢suz oldugu halde kanatlarini yolmadalar. Sugu ancak dogan
olusu. Yusuf’un giizellikten baska ne su¢u var ki? Baykusun yeri yurdu yikik yerlerdir. Onun igin
dogana kdfirce kizmadalar. (M,6/ 955-964).

Benlikten Siyrilma: Yusuf’un Aynasi

Mesnevide gecen “Padisahlarin arif stfileri karsilarina oturtmasi” meseli ve ardindan gelen “Bir
konugun Yusufi Siddik’a gelmesi, Yusuf’un ondan bir armagan istemesi” (M,1, 3170-3192) metaforik
anlattmi1 ve sonrasindaki metaforik hikayede, (M,1,3193-3205)“ayna” imgesi tlzerinde durulur.
Yusuf’un ayna ile olan iletisimi ve ayna imgesi ile bireylerin hakikat iletisimine atif yapilir. Varlik ve
yokluk tartismasi, zitlik ile varlig1 bilinebilme unsurunun agiklanmasi i¢in Yusuf’a ait bir hikayeye yer
verilir. Mevlana’daki ayna imgesi, divanindaki siirlerde de geger. Meselde anlatilanlara gore
padisahlar, arif olan sufileri karsilarina oturturlar, ¢iinkii onlar can aynasi, hatta daha da Gtesidirler.
Mevlana’nin ifadeleri kisaca soyledir:

“Stifilere karsilarinda yer verirlerdi. Zira onlar, can aynasidirlar, hatta aynadan da iyidirler. Géniil
aynasimn fikir suretleri kabul etmesi o aynada bu goriilmemis suretlerin gériinmesi icin kalplerini
zikirle, fikirle cildlanmiglardwr. Yaratilis sulbiinden temiz ve giizel dogan kisinin oniine ayna koymak
gerektir. Giizel yiiz aynaya asiktir. Giizel yiiz, aynaya asik oldugu gibi cana cild, kalplere de temizlik
verir. (M,1,3150-3155)

Giizellik Ve Olgunlugun Timsali Olarak Yusuf

Mevlana, Yusuf metaforu ve benzerlik iligkisi olarak Yusuf’u 6rnek bir olay gostermenin yaninda kimi
kullanimlarda, Yusuf’u olgunlugun zirvesi olarak tasvir eder. Bireyin gun gelir Yusuf gibi gtizel bir
karaktere sahip olabilecegi iizerinde durulur. ifadelerdeki “kurt” bu baglamda énemli bir simgedir.
Zira Yusuf’un kardeslerinin goziinde Yusuf bir kurt gibidir. Onlar Yusuf’u kendi birliklerini dagitacak
bir kurt gibi gormiislerdir. Insanlar kimi zaman kurtluk dénemi yasayabilir, ama esasinda ya da
gelecekte o kisi bir Yusuf’a da doniisebilir. Bu kisinin kendindeki bilgeligin farkina varmasi ve
olgunlagma yoluna girmesi ile alakalidir:

“Insan da bir an olur, kurtluk zuhur eder, bir an olur, ay gibi Yusuf yiizlii bir giizel haline gelir”

(M,2/1420).
Olgun Bireyin Sembolii Yusuf

Bir kisinin aldig1 bir feyiz ya da bilgi sonucu, gelebilecegi yer, ulasabilecegi maddi ve manevi seviye
Yusuf imgesiyle sunulur. Yusuf olgunlukta o kadar yiicedir ki, erginlenen birey, onun simge degeri ile
sunulur. Asagida, Muhammed Peygamber’in yanina gelen Habesli bir kdlenin peygamber yanindaki
durumu, ondan feyizlenmesi, Yusuf’a benzerlik ile sunulusu vardir:

“Sasirip kalacak zaman degil. Asil sasilacak sey daha ileride. Simdi 6yle durma; davraniver bakalim,
cevik bir halde yola diig! “Miibarek eliyle kélenin yiiziinii sivazladi, onu kutlu bir hale getirdi. O
kolenin, o Habes oglunun yiizii bembeyaz oldu; gecesi, ayin on dordii gibi aydinlandi, giindiiz gibi
nurlandi! Giizellikte, isvede bir Yusuf kesildi. Peygamber ona “Hadi simdi git de hali anlat” dedi”.
(M,3/3170-3175)
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Giizelligin Olciitii Olarak Yusuf

Meryem’in kendisine miijde getirdigini dile getiren kisi tanitilirken, Yusuf’tan daha giizel olacak
sekilde anlatildigi goriiliir. Yusuf bir tiir kiyas imgesi olarak kargimiza ¢ikar:

“Gordiigii adam oyle dilberdi ki Yusuf bile gorse Yusuf'u géren kadinlar gibi sasirp kalwr, ellerini
dogrardi. Goniilden bas gosterip ¢ikan bir hayal gibi o giil yiizlii, Meryem’in éniinde topraktan
bitivermigzi. ” (M,3/3705-3706)

Sevgili ile Birliktelikte Kuyu

Kisinin sevdiginin yaninda olmasi ve bu mekanin énemi hususunda Mevlana’nin metaforik bir dil
benimsedigi gortliir. Hakikat ve hakikate gotliren 6ge neresi ise orasi kisi i¢in bir cennet olmalidir.
Birey, bu mekandan sikayet etmez, ¢iinkii o mekan hakikatin yeri ya da hakikate gotiiren bir asama
mekandir. Nasil ki kuyu, esasinda karanlik, dipsiz ve karmasik bir mekan ise, orast Yusuf ile cennete
dontigmiisse, bireyler icin de her mekan boyledir. Olumsuz gdriinmesinden ziyade, orada kiminle
oldugunun 6nemli oldugu vurgulanir:

“Yigidim, gurbette bircok sehirler gordiin. Hangi sehir daha ziyade hosuna gitti. Asik, “Sevgilinin
oturdugu sehir” Padisahimiz, nereye yaygisini yayar, oturursa orasi, igne deligi kadar dar bile olsa
bize sahra gelir. Ay gibi Yusuf neredeyse orast, kuyunun dibi bile olsa cennettir.” dedi. (M,3/ 3808-
3811).

Ask ile Birliktelik: Hakikat Ve Mecaz Arasinda

Mevlana, hakikat ve mecaz iliskisini aciklarken, Isa’nin esegi ile Yusuf drneklerini birlikte kullanir.
Iki farkli yerde, aym hikdye cercevesinde Isa ve Yusuf, hakikatin simgesi olarak sunulur. Mecaz ise,
Isa’nin esegi ve kardeslerinin goziinde “kurt olarak sanilan Yusuf” tur. Isa Kudiise giderken bir
stpanin {izerindedir. Ancak bu sipa orada bulunanlarin goziinde bir savas at1 gibi goriintir. Tiim ilgi
[sa’dan ¢ikip sipa {izerine yogunlasir. Onlar, hakikatin kendisini birakip gzlerine gériinen hayallerin
pesine diigserler. Ayni olay Yusuf imgesi agiklanarak da sunulur. Yusuf da kardeslerinin géziinde bir
kurt gibidir. Onlar, onun hakikatini égrenmektense, kendi algilarinin pesinde kosmus ve sonunda
hakikatten uzaklagsmislardir.

“Biri Yusuf yiizlii, Isa nefesli. Obiirii bir kurt, yahut ¢ingirakl bir esek” (M,2/2110)
Oliimiin Giizelligi ve Yusuf Benzetmeligi; Oliimii Kurt Gérmek

Yusuf ve kavram alanindaki imgeler; Olimiin tarif edilmesinde de nesnel bir imge olarak goérev
yapmustir. Asagidaki ifadelerde, 6liimi arzulamak, hakikat kapisini arzulamanin simge degeri olarak
sunulmustur. Ancak, liim hakikati kendi iginde Yusuf’un giizelligi ile tanimlanmigtir. Oliimii Yusuf
gibi, onun giizelligi ve hakikati yansitma gibi goren kisi sevinir, canim bile feda eder. Oliimden
uzaklasmak istemez. Siirekli onu ister. Ancak 6limil bir kurt gibi gorenler, yoldan sapar ve ondan
korkar:

«...Oliimii, bir Yusuf goren, canini feda eder, kurt olarak gérense yolunu sapitir! Ogul, herkesin oliimii,
kendi rengindendir. Diismana diismandir, dosta dost!” (M,3/3435-3439)

Hayret Makami ve Yusuf

Hayret makami, tasavvufta dnem arz eden siireglerin basinda gelir. Kisinin hakikati/gercegi gérmesi
ve onunla yiizlesmesi esnasinda, i¢ine diistigli sevk ve heyecan olarak tanimlanabilir. Bu hakikatin
giizelligi, glicii ve erdemi seklinde de hissedilebilir. Mevlana, hakikatin bir imgesi olarak Yusuf’un
giizelligini kullanir. Misirli kadinlarin Yusuf™u goriince ellerini kesmeleri ve akan kanin farkinda
olmayislari, hayret makami imgesinin aktarimi i¢in metaforik bir sdylemdir:
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“Misir kadinlart da Yusufun giizelligine daldilar, haberleri bile olmadi da, Ellerini, bileklerini
paramparga ettiler. Hayrete diisen ruh, ne énii gértir, ne ardi!” (M,3/1605-1606)

Olgun Ve Yiice Bireyin Toplumla Birlikteliginde Yusuf

Mevlana ruhbanligin ve kosesine g¢ekilen bireylerin davraniglarinin yanlis oldugunu diisiiniir. Bu
olguyu aktarirken, metaforik sdylemde Yusuf kavram alanindan Yakup imgesini kullanir. Ona gore,
kisiler Yakup’un elini belki de miirsidin elini birakmamalidir. Nasil ki Yusuf, Yakup’tan ayrilmissa,
kisiler de topluluktan ayrilirsa kardeslerinin gadrine ugrar:

“Seytan kurttur, sen de Yusuf’a benzersin. Ey temiz er, sakin Yakup 'un etegini birakma. Kurt, ¢cok defa,
stirtiden bir kuzu, yalniz basina bir yol tutup ayrildi mi onu kapar, yer. Siinneti ve toplulugu birakan
kisi, ywrtict hayvanlarla dopdolu olan boyle bir yerde kendi kamint dokmez de ne yapar?” (M,6/499-
501)

Bilgisizler ile Arkadashk imgeleminde Yusuf Ve Kardesleri

Mevlana, hakikat yolcusunu bir Yusuf gibi disiiniir. Bu yolda ve olgunlasmada, edinecegi
arkadasliklar konusunda uyarilarda bulunur. Iyi bir huy ve davranis sahibi bireylerin, kurtlarla
yolculuk yapmamasi gerektigi onerilir. Iyi bireyler Yusuf gibidir. O bilgisiz ve cahillerle olursa,
Yusuf’un kurt karakterli kardeslerinin onu yok etme planlarina ducar kalabilir. Cilinkii bilgisiz kisi
kendini tistiin goriir, kendinden iistiin olanlar1 da yok etmeye ¢alisir:

“Sakin kurtla Yusuf’u yoldas etme. Kurt kurnazliktan gelir, tilkilenirse sakin aldanma, ondan iyilik
gelmez. Bilgisiz adam bir miiddet seninle goniil arkadashginda bulunsa bile nihayet cahillikten sana
bir zahm vurur. (M,6/1420-14244).

Sonug

Mevlana, Yusuf kavram alaninda olan imgelerin her birini hakikat arayisinda olan yolcularin
ozelliklerini ve davraniglarini vermek i¢in birer 6rnek, timsal ve simge deger olarak kullanir. Kimi
zaman Sems’in gostereni olan simge degerlerden her biri, esasinda hakikat yolcularin 6zelligini
vermek i¢in de diistiniilmiistiir. Nihayetinde Sems, Mevlana’ya gore, siireci basariyla tamamlamis ve
bagkalarina bu baglamda rehberlik yapan bir sahistir. Ayn1 husus, Mevlana igin de gecerlidir. O,
kendini kimi zaman Yusuf olarak tanitirken hem Sems gibi miirsit bir hem de bu yola yeni girmis ve
nefsiyle miicadele eden bir miirit bir bireydir. Her durumda, Yusuf kavram alanindaki her bir 6ge,
olgunlastirici bir gorev iistlenen bir simge degerdir.

Yusuf’un kardesleri kimi zaman nefsin goriintiisiidiir. Kimi zaman da kurt nesnesi ile 6zdesleserek,
bireyi yok etmek isteyen bir canavardir. Kendileri kurt olmakla birlikte, Yusuf’u kurt olarak
diistinenlerin algi eksikligi ve bakis agilarindaki problem Mevlana tarafindan dile getirilir.

Yusuf kimi zaman hakikattir kimi zaman da hakikatin gosterenidir. Onun gdstereni kokudur, kokunun
gostereni  gomlektir. Gomlek Yusuf'un gosterenidir. Gomlek ve koku hakikatin bir isareti ve
gosterenidir. Yusuf ve hakikat, Mevlana’da birbirinin yerine kullanilan bir mecaz/metafor halini
almigtir. Yusuf kavram alaninin énemli 6gelerinden olan gdmlek ve koku, hakikate gotiiren, hakikate
cagiran, hakikatten bir iz ve eser tasiyan gondergenin bir gosterenidir. Kimi zaman Yusuf adi anilarak
koku ve gomlek hissettirilir. Mevlana, ¢ogu zaman miirsidi koku ve gomlek sahibi olarak da
degerlendirmistir.

Kova, halat ve su, Yusuf kavram alaninin énemli kavramlarindandir. Bunlarin Yusuf ile iliskisi kuyu
ile alakalidir. Yusuf, kuyudadir, hakikat bir ip olur. Birey Yusuf olur, hakikat ipi Yusuf’u kurtarir.
Yusuf kuyudadir, birey Yusuf gibi bir hakikatin yanina gitmek ister. Yusuf suya simge deger olur.
Onun ¢ikmasi lazimdir, ¢cevreye faydali olmak zorundadir. Yusuf kuyudadir, ¢linkii diglanmistir. Onun
¢ik(ari)masi lazimdir.
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Zileyha hem bir kadinin hem de yaglanmanin simge degeridir. Yusuf hakikattir, onu genglestirir. Ona
yaslandiran da Yusuf, genclestiren de Yusuf’tur. Ziileyha kimi zaman nefs, kimi zaman erdemli olma
yoluna giren bireydir. Bu birey, nefis ve beden kuyusundan kurtulan ama yine nefis ve beden
zindanina giren Yusuf olur. Ama hakikatin yansiticisi olunca nefsin esaretinden kurtulmus olur. Bu da
onun artik miirsit ve rehber olduguna simge deger olur. Hakikat yolundaki birey, nefsini bir yere
birakmali, nefis bedeninden/kuyusundan ve zindanindan ¢ikmalidir.

Son tahlilde, Yusuf’un yasami, hakikat arayisi icin, olgun insan olma yolculuguna ¢ikan bireyin
hayatinin metaforik bir yansimasidir.
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Abstract

Renowned as one of the leading figures of Eastern culture, Maulana Jalaluddin Rumi's multifaceted literary
and mystical legacy has found its most positive reflection in literature. Those captivated by his philosophical
thought system have preserved the magic of his words in their works and ideas. Drawing inspiration from
the thinker's literary works, hundreds of independent works, commentaries (sharh), and abridgments have
been written and translated into most of the world's languages. Rumi's masterpiece, "Masnawi1," has
established itself as a school of thought, revealing its value through those who guide their disciples and train
students with its teachings. It has also earned a place in history as one of Eastern literature's most
commented-on and emulated works. One of the extensive works inspired by "Masnawt" is "Manavi," nazira
written by Ibrahim Gulshani, the founder of the Gulshan branch of the Khalwati order. Written in Persian
with the same rhythm and structure, this work comprises 40,000 couplets. No comprehensive research has
been conducted on this work, and the information presented about Gulshani in studies has been primarily
descriptive. This article aims to compare "Masnaw1" and "Manaw1" within the context of the relationship
between the Maulawi and Gulshani traditions.

Keywords: Maulana, Gulshani, “Masnaw1”, “Manaw1”, Nazira

Ozet

Dogu kiiltiiriintin en etkili figiirlerinden biri sayilan Mevlana Celaleddin Riimi’nin ¢ok yonlii edebi ve irfani
mirasi en ¢ok edebiyatta yanki bulmus, onun felsefi diisiince sisteminden etkilenenler, s6zlerinin biiyiisiinii
kendi eserlerinde ve diisiincelerinde yasatmislardir. Diisliniiriin eserlerinden ilham alinarak yiizlerce eser,
serh ve nazireler yazilmig, diinyanin pek ¢ok diline gevrilmistir. Mevlana’nin mirasinin bagyapiti sayilan
“Mesnevi”nin degeri irsat gorevi yapan miirsitler ve klasik medeniyeti talim eden miderrisler tarafindan
ortaya ¢ikarilmis ve dogrulanmistir. Ayni1 zamanda, “Mesnevi” Dogu edebiyatinda en ¢ok serh edilen ve
nazire yazilan eserlerden biri olarak tarihe gecmistir. Bu eserin etkisiyle yazilmig genis hacimli
calismalardan biri de Halvetiligin Giilseniyye kolunun kurucusu ibrahim Giilseni’nin “Méanevi” adl
naziresidir. Aym vezin ve sistemle Farsga kaleme alinan bu eser, kirk bin beyitten olusmaktadir. Bu eser
lizerine bugiine kadar kapsamli bir arastirma yapilmamis olup, Giilseni ile ilgili ¢alismalarda genellikle
tanitic1 bilgiler sunulmustur. Bu makalede, Mevlevilik-Giilgenilik iliskileri baglaminda “Mesnevi” ile
“Manevi”nin karsilastirilmasi amaglanmustir.

Anahtar Kelimeler: Mevlana, Giilseni, Mesnevi, Méanevi, Nazire

Introduction

Ibrahim Gulshani (d. 1534), one of the Renaissance-era poets of Turkish literature, began his life within the
borders of the Ag Qoyunlu state and completed it in Egypt. He is a highly significant literary figure in the
study of Maulana Jalaluddin Rumi’s (1207-1273) sphere of influence. In addition to being the founding pir

1 Xazar Universiteti, Mdvlana 9dabi-Falsafi Arasdirmalar institutu, Baki — Azarbaycan
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of the Gulshani branch of the Khalwati order — one of the most widespread Sufi orders — Gulshani was also
engaged in literary creativity, producing works in all three major languages of classical Eastern literature.
The similarities between the methods and practices of the Gulshani and Maulavi orders (Evliya, 2012;
Semlelizade, 1982; el-Mevlevi, 1989), along with a mangaba found in sources on the Gulshani order stating
that Ibrahim Gulshani’s arrival had been foretold 300 years earlier in one of Maulana’s couplets (Muhyi,
2014; Hocazade, 1904), serve as testaments to Gulshani’s deep love and devotion to Rumi. His literary
activities also reflect this admiration, making Rumi one of the three figures who most influenced his creative
work.

Although Ramt's influence is evident in Gulshani’s Turkish and Arabic writings, his Persian works are
directly dedicated to him. His Persian “Divan” and “Masnawi-yi Manav1” (also known as Al-Manawiyy al-
Khafiyyah or Sharh-i Masnawi) are considered by the researchers of Gulshani’s literary works to be
equivalent to Rumi’s “Divan-i Kabir’ and “Masnawt” (Yazici, 1951; Musabeyli, 2012; Konur, 2000).
Unfortunately, while his Turkish works have been thoroughly studied, his Persian writings have not yet
been comprehensively examined.

The work “Masnawi-yi Manaw1”, which holds a significant place in the poet’s literary legacy and represents
the most crucial common ground between the Gulshani and Maulavi traditions, is reported in sources to
consist of 40,000 couplets (Muhyi, 2014; Semlelizade, 1982). It is a nazira to Maulana's work of the same
name. Although scholars have differing opinions regarding the quality of the work (Kog, 2014; Yazic,
1951), it is undeniable that it was directly influenced by ‘“Masnawi”. Unfortunately, since no critical
textological edition of the work has been undertaken, it is difficult to determine its full length. However, the
reference to 40,000 couplets found in sources appears to be accurate based on preliminary comparisons of
known manuscripts.

Although manuscript copies of the work have been discovered only in libraries in Turkey and Egypt,
considering the historical spread of the Gulshani order, copies likely exist in other libraries worldwide.
Overall, as noted earlier, no comprehensive research has been conducted on this work. However, scholars
such as Tahsin Yazici, Abdulbaki Golpinarli, Himmet Konur, Azade Musabayli, Mustafa Koch, and
Abdurrahman Adak have provided information about it in their studies on the Gulshani tradition (Yazici,
1951; Golpinarli, 1983; Konur, 2000; 2002; Adak, 2007; Musabayli, 2012; Kog, 2014). The most extensive
description of the work was made by H. Konur, who compiled and presented a list of its manuscript copies
(Konur, 2000).

The content and structure of the work mirror those of Masnawi, following a narrative format composed of
allegorical stories. It was written using the same motifs and ideological framework. The first 500 couplets
were commented on in Turkish by Lali Fenayi Efendi (Lali, 1872; Tek, 2009; Ozeng, 2008). According to
Golpinarli, the reason for this commentary was that Gulshani felt compelled to employ Sufi terminology at
the beginning of his Masnawi, which in turn made the language of the text more complex. This characteristic
is also evident in his Arabic Divan, where some Arab authors have referred to this style as shath (Sharani,
1897, II: 133). However, in our opinion, neither the notion of compulsion nor the comparison to shath is
entirely appropriate. Both “Manawi” and the Arabic Divan are sufficiently rich in content and
comprehensible. As Muhyi states in “Managqib-i Ibrahim Gulshan”i, during the process of writing, the sheikh
would experience unusual spiritual states, become immersed in the divine realm, and partake in hidden
mysteries (Muhyi, 2014). Consequently, some of his couplets remain enigmatic and difficult to decipher.

Connection between Maulavi and Gulshani Traditions

The 13th century in Sufi history is characterized by the formative period and the emergence and spread of
new Sufi orders. In the Turkish-speaking world, this period saw the rise of organized orders such as Yasawi,
Khalwati, Bektashi, Bayrami, and Maulavi, which spread to many parts of the world through the system of
tekkes, zawiyas, and khanagahs. Among these, the Maulavi order, which emerged in the Seljuk lands in the
13th century, remains a magnificent example of aesthetics in literature and art that is still revered today. The
Maulawi order, which gifted the world with the spiritual legacy of Maulana Jalaluddin Rumi, has been a
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significant part of Turkish culture. Rumi, the proponent of peace and tolerance who echoed across the world,
is considered one of the intellectuals who opened a new path in Sufi history. He simplified lbn Arabi's
complex style and transformed mystical idealism into a humanist form (Golpinarli, 1959), attempting to
explain the religious rulings based on the Qur'an and Sunnah through his literary artistry. Despite being
opposed to institutionalization in his lifetime as part of his malami thought (Cihangir, 2025), after his death,
the MaulawT order carried out their guiding activities through Maulaw1 khanagahs.

Gulshaniyyah emerged in the 15th century as a Sufi order founded by Ibrahim Gulshani, with its central
khanagah in Cairo. After his death, the order was further organized. Ibrahim Gulshani was born in Amid?
lived for a long time in Tabriz and rose to prominence in the court of Uzun Hasan. In addition to his political
identity, he also had a significant role in Sufism and literature. Following the Safavid conquest of Tabriz,
he migrated to Cairo, where he continued his guiding activities. He maintained constant relations with the
ruling powers of the time and passed away in Cairo in 1534, where he was buried in his khanagah (Konur,
2000; Musabeyli, 2012).

Although these two orders are separated by three centuries, they serve as an example of mutual influence
between Sufi orders. Ibrahim Gulshani, captivated by Rumi's magnetism, passed on his love for Rumi to the
members of his order, and this connection continued even after his death. Some of the facts that demonstrate
the closeness between these two traditions are as follows:

1. The prophecy of Gulshani's birth three hundred years before his time in the “Divan-i Kabir”

In the sources discussing the life of Ibrahim Gulshani, it is mentioned that his birth was prophesied three
hundred years before his time through this couplet in “Divan-i Kabir” (Muhyi, 2014):
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| saw the beautiful face of Gulshani, the light of Rovshani’s eye.
| saw the gibla, the place of prostration for the soul, that delightful and safe place.

This information, transmitted by Muhyi and reiterated in other Gulshani sources, has been dismissed as
baseless by some scholars, including Golpinarli, who suggested that the words “rovshan” (light) and
“gulshan” (garden) came together coincidentally (Golpinarli, 1983). However, there have been researchers
who have proven otherwise. For instance, the Turkish scholar Mustafa Kog revealed that this information
is not only found in Gulshani sources but also appears in Maulavi sources (Kog, Tanriverdi, 2014).

2. Gulshani’s composition as a response to Maulana’s “Masnawi™

One of the most prominent indicators of the connection between the Giilseni and Maulavi orders is
undoubtedly Gulshani’s composition of a 40,000-verse sharh and response (nazira) to Maulana’s

“Masnawi,” which consists of 26,000 verses. This work, titled “Manawi,” is considered a direct literary
response to Maulana's “Masnawi” (Muhyi, 2014; Semlelizade, 1982).

2There are two views regarding the birth date of ibrahim Gushan in the sources. According to one view, he was born
in the city of Berda in Azerbaijan, while the other claims he was born in Amid (Diyarbakir). Muhyi Gulshani (d.
1017/1608), who wrote in detail about Gushant's life from birth to death and was both a disciple and son-in-law of
his son Ahmed Khayali, did not specify his birthplace but linked his genealogy to Amid, emphasizing that his ancestors
were significant figures in Amid and that their tombs are located there (Muhyi, 2014: 43). Azade Musabeyli conducted
a statistical study on 79 sources that mention Gushani, and found that in 35 of them, his birthplace is listed as
Azerbaijan — Berda, in 16 as Diyarbakir, and 27, the birthplace is not mentioned (Musabeyli, 2012: 69-72). In our
opinion, he was born in Diyarbakir, but the name of Berda (Karabakh), where he dearly loved and met his spiritual
guide and lived for some time, also became part of his nisbah (attribution). Indeed, medieval authors often held
multiple nisbahs based on the places they traveled, studied, or lived. Considering that both cities (Diyarbakir and
Berda) were under the rule of the Ag goyunlu state during that period, Gulshani's national affiliation becomes clearer.
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3. The presence of Maulavi cells in the Gulshani khanagah in Egypt

Sources mention that in the Gulshani kahanagah, located in Cairo, there were cells specific to Maulavis,
where visiting Maulavi dervishes were hosted (Saleh, 1845; Kog, 2014). These cells in the Gulshani lodge
were the representatives of the first Maulavi lodge in Egypt. After the conquest of Egypt by Yavuz Selim
(1470-1520), Maulavi dervishes among the Turks who came with him began visiting the Gulshani lodge.
Over time, as their numbers increased, the need for a Maulavi lodge arose, and a separate Maulavi lodge
was established (Kog, 2014). According to Hojazade, who mentions the participation of Maulavi dervishes
in dhikr gatherings alongside Gulshani dervishes:

Giilseni dervig-i giildiir, goncalardir Mevlevi,

Bulbil-i hoghan okur gah Mesnevi, gah Manevi (Hocazade, 1904)
Gulshani dervish-i guldur, goncalardir Maulavi,

Bulbul-i khoshkhan okhur gah Masnawi, gah Manawi.

(The Gulshani dervishes are the roses of the garden, and the Malawi dervishes are the buds of those roses;
The sweet-voiced nightingale sometimes sings the Masnawt and the Manawi)

4. Similarities in the methods and etiquette of the two sufi orders

Both orders are based on outward dhikr, and the dhikr gatherings were accompanied by music and hymns
and performed with the Sema (whirling) and other rituals (Celebi, 2012; Goélpinarli, 1963). While in
Gulshaniyya, the Sema ritual was not as structured as in the Maulavi order; the dervishes performed the
Sema during the dhikr (Konur, 2002). These similarities were also reflected in the attire, musical
instruments, and titles used within the tekkes (Kog, 2014).

5. Other Gulshani poets and their proximity to the Maulavi order

The mutual love between the poets Khayali, Usiili, and others and the fact that Vardar Yeniceli nearly turned
the Maulavi lodge into a Gulshani center are proof that this connection continued later (Adak, 2007). There
are also instances where Maulavi dervishes took khilafah (spiritual leadership) from Gulshaniyyah. For

example, Yusuf Sinecak Dede, one of the commentators of the “Masnawi,” initially followed Gulshaniyyah
for three years, took khilafah, and later turned to Maulaviyyah (Coban, 2021).

6. The Gulshani-Rovshani connection and its inspiration from the Maulana-Shams relationship

Ibrahim Gulshani, upon reaching maturity, was in search of a sheikh. He settled in Tabriz under the pretext
of acquiring knowledge and, thanks to his wit, reached the rank of “tarkhan” under the rule of the Aq
Qoyunlu Sultan Uzun Hasan. Though he was known as Molla Ibrahim, he had yet to complete his spiritual
evolution until he heard the call of Dede Omar Rushani through Uzun Hasan's brother Uveys. After
completing his spiritual journey with Dede Omar in Karabakh, he succeeded him after his sheikh's passing
(Muhyi, 2014). His deep love and devotion to his sheikh are evident in his Turkish and Arabic poetry, where
he frequently mentions both his name and that of his sheikh in every stanza, showing his loyalty as a salik
(spiritual traveler). This devotion evokes the connection between Shams and Maulana.

From “Masnawi” to “Manawi”

Maulana Jalal ad-Din Riimi, through his works in Persian such as “Masnawi-yi Manaw1”, “Divan-i Kabir”
(Divan-i Shams), “Fihi Ma Fihi,” “Makttbat,” and “Majalis-i Sab'a,” continued the literary path previously
established by Sana'm and Attar. While each of these works holds its unique place, the “Masnawi-yi Manawi”
is the one most integrally associated with his name. This universal masterpiece is a work that can be
evaluated both in terms of its didactic-moral ideas and Sufi teachings, presented in the form of stories and
lessons (Saygin, 2025). Composed of 26,000 verses, it is a complex, six-volume Persian poetic work. Since
the Middle Ages, it has been the subject of commentaries, responses, and lexicons, with the “Masnawi”
literature having been developed around it.
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One of the largest works inspired by this text is “Manawi”, written by Ibrahim Gulshani, a lover of Maulana.
It consists of 40,000 verses and was composed in the same bahr (remel), in Persian, as a response to the
“Masnawl.” We learn from Mubhyi that this work was written in Amida, and during its composition, strange
occurrences were manifest in the sheikh. He would spontaneously recite prayers, sometimes uttering verses
in Arabic, Persian, and Turkish, losing himself in moments of ecstasy, speaking, and at other times crying
out in anguish: “Mankuldur ki, Manevi kirk iki bin beyttir. Recep ayinin evvelinde ibtida etmis, gelecek
Recebin ahirinde itmam etmis ki, on ii¢ ay tamam olur...” 1t is reported that “Manaw1” consists of forty-two
thousand couplets. He began writing at the beginning of the month of Rajab and completed it at the end of
the following Rajab, which makes a total of thirteen months (Muhyi, 2014).

Saleh Efendi, in his work “Manqgaba’ al- ‘Awliya’ al-Misr”, notes that the followers of Gulshani were guided
by Maulana’s “Masnawi” and that he consolidated all six volumes into one cohesive work, writing
“Manawi” as a response to Maulana’s text (Saleh, 1845). Although the exact date of its composition is
unknown, it is believed to have been written around the time of Gulshani’s migration from Tabriz to Amid,
likely around 1500.

The manuscript copies of “Manawi ” reflect Gulshani’s widespread influence across various regions where
he lived and where his teachings spread. These copies can be found in numerous countries, including
Azerbaijan, Turkey, Egypt, Iran, and even European libraries. However, not all countries have digitized
their manuscript heritage to the extent of Turkey, which has made physical visits essential for thorough
research. In particular, Egypt's libraries are filled with manuscripts, and scholars like Pekolcay, Kufrali, and
Beysanoghlu have mentioned some of the manuscripts of Gulshani’s “Manawi’’, with Himmet Konur being
the first to classify them systematically (Konur, 2000). His compiled list was later published by the
distinguished philologist Azada Musabayli, who also added her contributions (Musabeyli, 2012).

Here are some of the known manuscript copies of “Manaw1”:

1. Suleymaniye Library, Nafiz Pasa 694: A 383-page manuscript written in a four-column format.
It was completed in Cairo in 929 AH (1522 CE) by Murad al-Azhari. The manuscript is in Arabic
and begins with a four-page prologue, although some versions omit parts of this introduction.

2. Suleymaniye Library, Halet Efendi 272: This manuscript contains 382 pages and is dated 928
AH (1521 CE), written by Mahmud Khalifa’s son Abdullah. The manuscript includes Gulshani’s
poetry and some rubaiyat in addition to the main text.

3. Suleymaniye Library, Asad Efendi 2908: A 379-page manuscript written in a fine calligraphy
style with 25-28 lines per page. It was copied in 936 AH (1529 CE) by Khalifa Mahmud Abdullah.

4. Suleymaniye Library, Ayasofya 2080: A 393-page manuscript decorated with headings and bound
in blue leather. It was completed in 928 AH (1521 CE) by Hact Omer in Cairo.

5. Turkiye National Library, Ankara Adnan Otuken il Halk Kutuphanesi, 06 HK 330: A
manuscript with dark brown leather binding.

6. Bayazid State Library, B3588: This 386-page manuscript has beautifully decorated pages and was
written in 928 AH (1521 CE) by Haci Hasan bin Huseyin from Ardabil.

7. Topkapi Palace Museum Library, A-1502: A 508-page manuscript; detailed cataloging is
pending due to the manuscript’s limited accessibility.

8. Suleymaniye Library, Mehrishah Sultan 256: A 383-page manuscript, written in 1025 AH by
Dervish bin Muhammad, includes a prologue and begins with an introduction.

Additionally, there are separate prologue manuscripts (Dibache-i Manawi) in libraries, such as:

1. Suleymaniye Library, Shehid Ali Pasha 1390-006: A 10-page Arabic manuscript with a red title,
containing a tawhid (unity of God).
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2. Suleymaniye Library, Pertev Pasha 00314M-003: A manuscript containing both the tawhid and
the prologue, probably meant to be part of a larger manuscript.

3. Nuruosmaniye Library, 4900-007: This manuscript includes the Dibdche-i Manawi and tawhid
on pages 67-71, written in 1673-74 by Ahmed Gulshani.

Finally, Shemlelizade mentions in his work “Shive-i tarikat-i Gulshaniyya” that he transcribed a copy of
“ManawT”’, which consists of 40,000 verses (Semlelizade, 1982).

(Date of istinsakh)
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(1064 / 1653)

Unfortunately, this manuscript has not been obtained yet. As seen, most of the manuscripts were transcribed
during the author's lifetime and in his circle, making them highly valuable.

Comparison of the structure and content of two works

The “Masnawi”, written by Maulana Jalaluddin Rumi, is a six-volume masterpiece that has inspired
hundreds of commentaries to understand the luminous beauty it conveys. This timeless work, fully titled
“Masnawi-yi ManawT”, follows the classical Masnawi form, using the failatun failatun failun (remel) bahr,
and each volume begins with a prose introduction. The introductions to the first, third, and fourth volumes
are in Arabic, while the others are in Persian (Aydin, 2023). After the introduction, the first volume starts
with the Neyname, consisting of the first 18 verses, and the main body of the text continues with various
stories. The poet's narrative technique is very simple, delivering even the most complex content in an easily
understandable way. As Maulana himself states, he did not write the “Masnawi” simply to compose poetry;
for him, poetry is a means of expressing his thoughts. He believes that meaning cannot be contained within
poetry and that letters cannot fully represent meaning. He views poetry as a form that depicts meaning but
also stresses that meaning cannot emerge without form (Ceyhan, 2004).

-

The “Manawi” of Gulshani, which is a commentary on “Masnawi”, is even larger in volume than
“MasnawT”, consisting of 40,000 verses. As mentioned earlier, it is difficult to determine the exact number
of verses due to the lack of a critical edition, but a comparison of available manuscripts reveals
approximately 40,000 verses. It is also written in the same bahr (ramal). The “Manawi” starts with a prose
introduction in Arabic, followed by a section on tawhid, and continues with the Neyname, rich with
metaphors of the ney, before moving on to the Munajat (prayers). Muhammed Yusuf Akbak has compared
the Neyname in “Manawi” with the one in “Masnawi” (Akbak, 2022). After the initial prayer, there are
chapters explaining certain Quranic verses and hadiths, with additional prayers scattered between them. The
first 500 verses of the work were commented upon by Lali Fenayi Mehmet Efendi, a disciple of Sezai
Gulshani, who was also a Gulshani himself. When compared to the manuscripts, this amounts to 7-8 pages
of text (Asad ef., 2908, vr. 7a; Ayasofya 2080, vr. 15). The entire work is approximately 400 pages long.
Lali Efendi wrote a commentary of 168 pages on this 7-page portion. The final chapter of the commentary
(on the 70th verse of Al-Isra and the 2nd verse of Sharah) is also provided with an explanation (Lali, 1872).
When considering “Manawi” with the Turkish and Arabic works of the poet, it becomes clear that each
seemingly repetitive phrase hides a different meaning. Concepts like love, manifestation, unity and
difference, observation, absolute being, error and ecstasy, states, and stations are constantly present in the
poet's language. These terms are used in every verse, not intentionally or falsely, but spontaneously and as
the result of inspiration, giving rise to unique and rich content.
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The rest of the work continues with stories, explanations of Quranic verses, and hadiths. The flow of the

work aligns with "Masnawi”, but the stories are not presented in the same sequence as in "Masnawi”;
instead, they are given in a more complex manner, corresponding to the topics Gulshani seeks to address.

The ”"Masnaw1” stands out not only in its structure, system, narrative style, and language but also for its
comprehensive, rich content. In the six volumes, the poet integrates thousands of topics and motifs,
unveiling the entire philosophy of Sufism. Rather than presenting his thoughts directly, the poet reveals
them indirectly through symbols and characters. His work has been studied not only from the Sufi
perspective but also from various scientific viewpoints, revealing multidisciplinary topics. Structurally
similar, the contents and philosophical sources of these two works are naturally aligned. They explore the
pillars of the philosophy of wahdat al-wujud (unity of existence), divine love, the journey of the soul, and
universal moral and didactic themes. Maulana's ideas in the Neyname are echoed by Gulshani in the
“Manawi ”, especially in their shared interpretations:

S deid J3 o (P 053 2048 8
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Whoever empties their heart like the reed will make beautiful melodies,
They will be aware of the secret breath of the friend. ” (Asad ef., 1b)

“Manawi” is not a direct commentary on “Masnawi” but rather a work inspired by it. The poet conveys his
message through this composition, influenced by the teachings of Maulana.

Conclusion

Despite a three-century gap between them, there are numerous points of connection between Maulana
Jalaluddin Rumi and Ibrahim Gulshani, which have been preserved and carried on through their followers.
These include Rumi’s prophecy of Gulshani's future in “Divan-i Kabir”, similarities in their mystical
practices and musical instruments, the presence of Maulavi cells in Gulshani's khanagah in Egypt, and
mutual influence between Gulshani and the Maulavi poets. Undoubtedly, the most significant of these
connections is “Manawi ”, which was written by Gulshani as a work inspired by “Masnawi”. Written in
Amid, this 40,000-verse Masnaw1 has several manuscript copies in libraries across Turkey and the world.
The work begins with an Arabic prose introduction and moves into the Neyname, where the metaphor of
the reed and the richness of the ney are used extensively, followed by prayers. The core of the text is filled
with stories, explanations of Quranic verses, and hadiths. The overall flow serves to align closely with the
“Masnawi”. The stories are not presented in the same sequence as in “Masnawi” but are instead organized
around the themes Gulshani sought to expound upon.

Gulshani wrote “Manaw1” as a guide to aid in the proper understanding of “Masnawi” reinforcing its
spiritual teachings.
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