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Sevgili Okurlar, Akademisyen ve Arastirmacilar

Bilimsel Edebiyat ve Tasavvuf Dergisi, kiiltlirleri birbirine
baglayan, diisiinceyi 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 adanmais bir yolculugun kapilarini agiyor.
Haziran 2025 sayimizda sizlerle edebi metinlerin biiyiisiinii, bilgelik
geleneginin bilge cagrisim ve gecgmisten giinlimiize siiregelen
entelektiiel zenginligi disiplinler arasi bir bakis agisiyla bir araya
getiriyoruz. Cesitli lilklerden usta yazarlarin makaleleri, akademik
yazarlarin  Ozgiin bakis acillari  ve akademik katkilarla
zenginlestirilen bu sayida edebiyata bir sanat ve yasam bigimi
olarak yaklagiyoruz. Bir sonraki saymmiz Eylil 2025 sonunda
yaymlanacak  ve  siz  degerli  arastirmacilarimiz = ve
akademisyenlerimizden ¢ok onemli igerikli makaleler bekliyoruz.
Dergimizin diislince diinyaniza ilham vermesi ve yeni ufuklar
acmasi 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 June 2025 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 from different countries, original
perspectives of academic writers, and academic contributions, we
approach literature as an art and a way of life. Our September 2025
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

Rumi's years of activity coincided with the flourishing period of the socio-artistic scene of the Old East. The
development of theology, natural and social sciences, culture, and art contributed to the growing prestige of
Islam-related disciplines. Here, we aim to highlight aspects of Nabati's poetry that reflect the legacy of his
predecessor, Rumi, who lived 700 years before him. Nabati was a poet who composed works in both
classical Eastern poetry and folk art under pseudonyms such as "Majnun,” "Majnunshah,” and
"Khanchobani." His preferred poetic genres included goshma, tajnis, ghazal, charpa, and bahri-tavil. The
essence of the Masnavi form is love, through which a complete person attains knowledge and morality. This
enlightenment ultimately leads to the eternal Light and the attainment of the great Creator. As Mawlana
once said: "Love is not what you think, but what you sacrifice.” This statement profoundly influenced Nabati,
inspiring him to explore various philosophical and mystical themes. Another notable quote from Rumi
states: Yesterday | was clever and wanted to change the world. Today, | am wise, so | am changing myself."
In his works, Nabati provides insights into how this philosophy can be experienced and internalized in real
life.

Keywords: Rumi, Nabati, Wisdom, Mysticism, Love, Classical poetry
Ozet

Rumi'nin faaliyet yillari, Eski Dogu'nun sosyo-sanatsal sahnesinin gelisen donemiyle ayni zamana denk
geldi. Teoloji, doga ve sosyal bilimler, kiiltiir ve sanatin gelisimi, Islam ile ilgili disiplinlerin artan prestijine
katkida bulundu. Burada, kendisinden 700 yil once yasamis olan selefi Rumi'nin mirasini yansitan
Nabati'nin siirinin yonlerini vurgulamay1 amagliyoruz. Nabati, "Mecnun", "Mecnunsah" ve "Hangobani"
gibi takma adlar altinda hem klasik Dogu siirinde hem de halk sanatinda eserler besteleyen bir sairdi. Tercih
insanin bilgi ve ahlaka ulastig1 agktir. Bu aydinlanma nihayetinde ebedi Isiga ve yiice Yaratici'ya ulagsmaya
yol acar. Mevlana'nin bir zamanlar soyledigi gibi: "Ask, diisindiigiin sey degil, feda ettigin seydir." Bu ifade
Nabati'yi derinden etkilemis ve onu cesitli felsefi ve mistik temalar1 kesfetmeye tesvik etmistir. Rumi'nin
bir diger dnemli s6zii s0yledir: "Diin zekiydim, bu yiizden diinyay1 degistirmek istedim. Bugiin bilgeyim,
bu yiizden kendimi degistiriyorum." Nabati eserlerinde bu felsefenin gercek hayatta nasil
deneyimlenebilecegi ve igsellestirilebilecegi konusunda fikirler sunar.

Anahtar kelimeler: Rumi, Nabati, Bilgelik, Mistisizm, Ask, Klasik siir
Xulasa
Ruminin faaliyyat illori qoca Sargin ictimai-badii tofokkur tarixins yazilmis isiqlt bir dovrii shato edir.

Homin dovrds ilahiyyat, tabist vo comiyyat elmlarinin, madaniyat vo incasanatin inkisafi biitiin diinyada
islamin vo onun asasinda yaranmig bir ¢ox sahalorin niifuzunun artmasina rovac vermisdir. Rumidan

1 Assoc. Prof. Azerbaijan University of Languages, Department of Azerbaijan Literature


mailto:aytaczeynalova747@gmail.com
https://orcid.org/0009-0005-9343-6084
https://doi.org/10.32955/neujsml2025131023

The Poetic Manifestation of Mystical and Metaphysical Thought in the Works of Rumi and Nabati/ A. Zeynalova Khalid

(1207-1273) 700 il sonra Xaliq avaz1 ilo s6z sOyloyib seirlor qosan, “Maocnun”, “Macnunsah”,
“Xangobani” toxallUslori ilo ham klassik sorq, ham do xalq seri torzinds orijinal asarlar yazib yaratmis
Seyid Obiilgasim Nabatinin (1812-1873) yaradiciliginda boyiik  solofi  ilo sosloson mogamlari
isiglandirmaq maraq dogurur. Onco xatirladaq ki, sufi-irfani seirin gérkomli niimayandasi olan Nobati
yaradiciliginda qosma, tachis, gorayli, gozal, ¢arpa, bahri-tovil kimi janrlara tstiinliik vermisdir. Movlana
asarlorinin bindvrasi esq osasinda qurulmusdur. Bu esqlo kamil insan yuksak bilikloro vo oxlaqi
keyfiyyatlora nail olur, nail oldugca azoli nuruna qovusaraq Haqg-tealaya yaxinlagir. Movlana “Esq
sandigin gadar deyil, yandigin gadordir”, séylomisdir. Salofinin bu saslonigi Nobatinin do axtarig¢1 ruhuna
hakim kasilorok ona bir gox matloblori aragdirmaga sovq edtmisdir. Movlana yazir ki, diinon man agill
idim, ona goras do diinyan1 doyismok istodim. Bu glin mon miidrikom, ona goro do 6ziimii doyigirom. Nobati
isa bu halin falsofasindon deyil, onun neco yasanmasindan bohs edir.

Acar sozlor: Rumi, Nobati, Irfan, Tosovviif, Esq, Klassik odobiyyat
Introduction

In the Quran, verse 72 of Surah Al-Ahzab states: "Man is the trustee of God." Maulana Jalaluddin Rumi
(1207-1273) interprets this verse through the lens of wisdom and art as follows: "There are many ways to
reach God. | chose love... Love is a burden entrusted to man by God" (M. J. Rumi, 2013). He presents
himself as a scholar of profound intellect and refined thought, seeking enlightenment and divine guidance
from the Creator.

Jalaluddin Rumi, a great philosophical poet of the 13th century, became a foundational figure in the
intellectual and ideological landscape of the East. Through his artistic and philosophical insights, he
followed "'the path of humility' in pursuing spiritual and artistic greatness. It is possible to create a
management system that is efficient but also humane and inspiring by using the teachings of Mevlana.
Mevlana Celaleddin Rumi has been evaluated only as a philosopher and scholar of Sufism and the world of
Sufism until today; however, the detailed research and results obtained by Muslim and non-Muslim
researchers and scholars show that Mevlana's literary texts do not carry only literary meanings, but respond
to many important issues of our age in every field. (Golkarian, 2025)

The interpretation of the Masnavi states: "Allah, the owner of speech, revealed a secret to the cloud's ears,
and tears fell from the cloud's eyes like buckets of water. He revealed a secret to the ear of the rose, which
was adorned with the majesty of color and nature. He revealed a secret to the stone and transformed it into
an agate in the mine. In other words, He manifested Himself in divine beauty: He sent a flood from the
clouds, made the flowers bloom, and turned ordinary stones into precious gems... Likewise, He entrusted a
secret to the human soul. Those who guarded this secret were elevated to infinity. Inspired by the divine
realm, these beings transcended the material body and attained the intimate mystery of Truth." (Topbas,
2008).

There is no doubt that these mysteries are manifestations of divine love. Like all seekers of this mystery,
Rumi sought artistic expressions for a wide range of themes— from metaphysical and cosmogonic visions
to the inner and outer dimensions of the spiritual journey of love, from the fundamental truths of life to the
philosophical interpretations of worldly sciences.

Literary-Philosophical Parallels in the Works of Rumi and Nabati

Taking a brief excursion into history, we would like to note that Rumi's years of activity coincided with a
remarkable period in the intellectual and artistic history of the ancient East. During this era, the development
of theology, natural and social sciences, culture, and the arts significantly expanded Islam's influence and
flourishing of various disciplines worldwide.
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The prominent English scholar Watt Montgomery asserted: "From 1100 to nearly 1350, Europeans lagged
behind Arabs in intellectual and cultural advancement.” (Ahmed, 2012). Here, the term "Arabs™ broadly
refers to not only ethnic Arabs but also non-Arab peoples, including Turks, Persians, and others, who were
part of the Arab Caliphate at the time.

The philosopher-poet, who begins all his works by invoking the name of the Creator—expressing his love,
faith, and servitude—does not merely engage in cognition but also seeks to depict the movement of the
entire universe. In a broader sense, he illustrates the dynamics of nature, the essence of creation, the
principles governing existence, and their artistic representation as essential components of human
understanding. Before proceeding to our main discussion, it is fitting to recall the verses of Yunus Emre:

Soz garadan agdan deyil, yazib oxumaqgdan deyil,
Bu yuruyon xalgdan deyil, Xaliq avazindan galir (Yunus, 2004)

Soz garadan aghdan degil, yazib okhumagdan degil
Bu yuruyen khalgdan degil, Khaliq avazindan gelir.

(The word does not consist of black and white, not by reading and writing, not by the people you see, but
by the voice of the Creator).

Seven hundred years after Rumi, the creative works of Seyid Abulgasim Nabati (1812-1873), who spoke
and composed poems in the voice of the Creator, reveal intriguing parallels with his great predecessor.
Nabati wrote original works in both classical oriental and folk poetry under various pseudonyms, such as
"Majnun," "Majnunshah," and "Khanchobani." Exploring the similarities between Nabati's works and those
of Rumi sheds Light on how deeply the influence of Rumi still resonated in the 19th century.

First and foremost, it should be noted that in Nabati's works, he gave special attention to genres like couplets,
tajnis, garayli, ghazal, chara, and bahri-tawil. Historical sources show that Nabati's father, Seyid Mir Yahya,
was a dervish who spread Islamic beliefs in and around their region. Nabati received his early education
from his father, studied classical poetry- especially the works of Hafiz- and delved deeply into Eastern
Sufism. From his youth, Nabati joined his father as a blacksmith and traveled extensively on foot throughout
Azerbaijan. Given that "Kalandari" refers to a dervish who abandons worldly affairs to live a mad, ascetic
life in search of Truth, Nabati's biography reflects aspects that connect him to his great predecessor, Rumi.

The Azerbaijani literary scholar Firudin Bey Kocherli wrote: "Sayyid Abulgasim belongs to the same
category as Khaja Shamseddin Hafizi and Shams Tabrizi, and in some cases, to Maulana Jalaleddin Rumi
among the Azerbaijani Turks. Just as Hafiz was the leader of Persian-speaking poets in thought and speech,
Nabati is a prominent figure among Azerbaijani poets. Like Hafiz, Nabati followed his poetic path, and just
as he followed the teachings of the spiritual master and murshid, he entered the circle of dervishes. He
socialized and interacted with them, ignoring the world's wealth. He spent his days in worship, avoided sin,
and dedicated himself to writing poetry" (Kocherli, 1981).

Both poets' works delve into the internal and external, the introverted and extroverted, the rational and
irrational, and the physical and metaphysical realms. Maulana's intellectual journey was grounded in Sufism,
particularly concepts such as nonexistence, immortality, ecstasy, divine enchantment, and unity with the
body. Through these, he elevated Sufism to an art form and brought it into intellectual discussions. At the
heart of Maulana's works lies love. According to Maulana, this love leads a perfect person to attain profound
knowledge and moral excellence. He gets closer to God Almighty and experiences His eternal Light through
it.
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Maulana said, "Your feelings do not define love, but by how much you burn."” This voice of his predecessor
profoundly influenced Nabati's inquisitive spirit and encouraged him to explore many matters:

Bu misi-galbi arit buteyi-iflasdo,

Vur ona iksiri-esq, gabili-neqqad qil.

Holgeyi-zanciri bir silkala, saslon geno,

Esq ila bir “hay-hu”, sur il bir dad qil (Nabati, 2004).
Bu misi &rit bute-yi iflasde

Vur ona iksir-i eshq, qabil-i naqqad qil

Halga-yi zanjir-i bir silkeela, seslen gene,

Eshq ile bir “hay-ha” shir ile bir dad qil.

(Melt this fake copper in a pot (jewelers' melting pot), make it pure, then pour a love potion on it, and be
the one who separates the pure money from the fake money. Move the chain link, and say "hay" and "hu"
with love; it will make a noise with love).

Or:

Esqdon gor no acab naf’s yetisdim, vah, voh!
Aqili-asr ikon etdi mani divana. (Nabati, 2004)
Eshqdeen gor nee wjeb neef’ce yetishdim, veeh, veeh!
Agqili-cesr ikeen etdi meeni divance. (Nabati, 2004)

(Look what a great profit | achieved with love; love turned me into a mad even though | was the smartest
of my time).

Although Nabati was not a theological scholar like Maulana, he was a deep thinker and served as a murshid.
His love for searching and attaining what he sought in the places he wandered led him to explore various
ideas and beliefs, providing him with the impetus to strengthen his convictions. Maulana once said, "What
you are looking for is the one who is looking for you," and "Pray without pain is cold. When you are worried,
the prayer comes from the heart." Nabati, like the madmen and the negligent, sought God with a restless
heart, yearning to uncover deep secrets. An interesting aspect of both poets was their inclination toward
their respective sects and their desire to distance themselves from the majority. They chose the path of
humility, circling the path that leads to the Creator with a burning desire to understand.

For Nabati, avoiding sins, retreating into seclusion, and drawing nourishment from meditation was essential.
He sought spiritual enlightenment, much like his predecessors. It is worth noting that in the 19th century,
while the influence of Sufi sects weakened in many Eastern nations, there was a renewal and revival of
Sufism in Azerbaijan. Prominent figures such as Seyid Nigari, Bahaddin Efendi, and Sadi Sani Karabagi
made significant contributions to the history of Azerbaijan's social and cultural thought. Nabati belonged to
the Ahli-Haq sect and was a follower of the Shia sect of Nematullah Vali, a prominent medieval thinker. He
promoted these Sufi and sectarian ideas in his works. According to the Nematullahi sect, one must forget

4
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the material world, suffer destruction, and attain the Truth in this way to reach God. Only those who have
purified their inner selves can say "Analhagqq" and believe they have reached the Truth. Nabati, too, believed
that by continuing this path, a person could rise to the level of God through spiritual perfection. In one of
his poems, Nabati states: "All creation is nothing but us. There is nothing but us on earth, sky, sea, and
mines" (Nabati, 2004).

Maulana, the founder of the Mevlevi sect, spent three years in prison trying to learn the connection between
existence and nonexistence. "Rumi mentions that it is important to accept and face life's challenges” (M.
Karaaziz S. Yakar, 2025). It is also significant to note that Nabati's "analhaqq" philosophy aligns him with
his predecessors, Rumi and Nasimi. Rumi's interpretation of "analhaqqg" was distinct in that, by saying "I
am God," the individual zeroes himself in front of God and declares, "There is only You." With these
insights, Saadat Shikhiyeva discusses Rumi's works, particularly “Fihi ma fih," quoting Maulana: "The
people consider saying 'analhagq' a great claim. But 'analhaqq' is a great humility. Because the one who says
'l am a slave' proves two existences: one proves himself, and the other proves God. 'l am God' means | do
not exist; He is the one who exists. There is no existence other than God. | am nothing," he says. "There is
more humility in this" (Shikhiyeva, 2007).

In conclusion, the works of both poets show that there is no duality in union. Though Nabati frequently
mentions Hallaj Mansour, he is careful not to glorify the claim of being hanged for attaining the Supreme
Beauty and uncovering hidden secrets. Instead, he recognizes the humility inherent in the profound truths
his predecessors, including Rumi, sought and expressed.

Xatirim istor ola sirr — “anolhaq” moazhoari,

Kalleyi-dar {izra bir culafi gozlor gozlorim (Nabati, 2004).

Khatirim isteer ola sirr — “ena&lhaeq” maezheri,

Kelleyi-dar iizra bir julafi geezler gozlerim

(My heart wants "Analhag" to reveal the secret. But | am waiting for the executioner to hang my neck.)

In our opinion, Maulana did not cease to be a sectarian poet. Still, he aimed to become a man of
enlightenment by adopting a moderate stance — avoiding extremes in solving conflicting issues. The spiritual
and philosophical ideas of the renowned Islamic scholar Muhyiddin Ibn Arabi, who spoke about the
possibility of gaining access to supernatural realms in certain circumstances, also illustrated the fusion of
Sufism, mysticism, and art. Drawing from Ibn Arabi's teachings, Rumi concluded that this cognitive ability
could play an essential role on the path to spiritual perfection and embodied this understanding in art,
utilizing inner occupation and feeling. As P. Alioglu notes, "He introduced poetry, music, and the sky into
the khanah (Sufi gatherings) and legitimized them in a spiritual and moral sense" (Alioglu, 2016).

According to Maulana, man is a book of God - an ocean of meaning from top to toe. Man is the essence, the
foundation, the very purpose of everything. Thus, intellect and thought are slaves to man (Rumi, 2022).

Hag doéndarir haldan hals.
Dunya onun, axrat onun
Nemat onun, méhnat onun
Tamu onun, connat onun.
Hagga mana no mal goarak,
Dilayim eyi hal gorok,
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Na qul garok, no gal garok
Koandisini bilan gqula (az.wikisource.org)

Haq dondurur haldan-hale.
Dunya onun, akhrzt onun
Nemat onun, mohnet onun
Tamu onun, cenngt onun.
Haqgga mena na mal geerak,
Dilaeyim eyi hal geerak,

Ne qovl geerak, na gal geraek
Keendisini bileen gula

(The Creator turns everything from state to state; the world, the hereafter, blessings, hardships, hell, and
heaven belong to him. I don't need wealth; | don't need noise. A creation who knows himself needs only a
good situation).

According to the renowned theologian Aghamirza Abdulkarim Agha Badkubi, "There are two ways to prove
the importance of existence: through evidence and conscience. The proof of existence (Burhani) is further
divided into mental and narrative categories. The mental proof is derived from creation to God or from God
to creation. Narrative proof refers to the hadiths and narrations of the Prophet (s) and his successors." The
comparison method emphasizes the importance of existence: "Substance is that which comes into being by

itself. It does not need anything to come into existence, unlike inanimate nature, such as plants and animals™
(Abilova, 2016).

Here, a person is assumed to be free-willed and conscious. In this context, Rumi emphasizes that people can
elevate themselves to the level of a Prophet by perfecting their souls. Similarly, Nabati highlights the
significant role of the murshid (whether physical or spiritual) and emphasizes the potential for inner
transformation that occurs through their guidance. For example, in his poem about Hazrat Ali, he writes:
Edibdir sane-davar

Hor kimi bir sahs ¢akar,

Moani bir divaneyi-mehtar,

Sani bir sorvar yaradib (Nabati, 2004).

Edibdir sane-yi davcer

Heer kimi bir shahce chakeer,

Meeni bir divane-yi mehtar,

Sceni bir scerveer yaradib

(God, the Creator, created everyone in one way; he created me as a crazy, stable worker and you as a
leader.)

In another example:

Yox, yalan dedim, harza séyladim,
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Vazehin deyim, dogru soylayim,

Hoqgo arifi vasil etmays

Bir dodaqlar giilsakar gorak (Nabati, 2004).
Yox, yalan dedim, heerzae séylaedim,

Vazehin deyim, doghru soyleyim,

Heegqee arifi vasil etmeeyce

Bir dodaqlart gulshcekceer geercek.

(No, I have lied, now it is obvious, let me tell the truth. To unite the wise one with the Creator, one needs
a mind with rose-scented words coming from his lips).

Maulana writes that | was smart yesterday and wanted to change the world. Today, | am wise; therefore, |
change myself (Rumi, 2022). Nabati does not talk about the philosophy of this situation but how to
experience it:

Gah abid oldum, gah brohman,

Gah moscid, gah biitxana oldum.

Gah dorvis oldum, gah golondar,

Gah most, gah da moastans oldum (Nabati, 2004).

Gah abid oldum, gah breehmeen,

Gah masjid, gah butkhana oldum.

Gah deervish oldum, gah geelaender,

Gah meest, gah da meestance oldum.

(Sometimes, | became a priest; sometimes, | became a Brahmin. Sometimes, | became a mosque member;
sometimes, | became an idolater. Sometimes | became a dervish, sometimes | became a person seeking the
Truth, sometimes | became a drunkard, sometimes | became a reveler).

Tork edib islami, tutdum mazhabi-Ruhullahi,

Sacda qildim xaga, bir rohban1 gozlar gozlarim.

Din nadir, mazhab nadir, man asiqi-divanayam,

Eyloram mosqi-ciinun, canani gozlar gozlorim.

Masti-cami-Sadr-afagem, galondar magrabom,

Zibi-Iran x{tteyi-Tehran1 gozlor gozlorim (Nabati, 2004).

Teerk edib islami, tutdum meezheb-i Rithullahi,

Seejdce qildim xachce, bir reehbani gozlcer gozlcerim.

Din ncedir, meezheeb needir, meen ashiq-i divanceycem,
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Eyleerem maeshq-i jiinun, janani gozleer gozierim.
Maest-i jam-i Sedr-afaqem, qeelendcer meeshreboem,
Zib-i Iran khutte-yi Tehran: gozlcer gozlerim.

(I'left Islam and followed the path of Ruhullah (Jesus); | bowed down to the cross and waited for the monks'
path. Religion and sect were not for me; | am in love with the couch; | am crazy and waiting for my soul.
I am in the world of drunken mosques, and | have a strong personality; my eyes are looking for the jewels
of Iran and Tehran.).

Here, Nabati expresses not just admonitions but the experiences, descriptions, and interpretations of the
journey — searching for the path to wisdom and enlightenment, the hardships endured, and the findings
discovered along the way. He suggests that it is impossible to resist without understanding the essence of
this path, which has no beginning and end. As a theological scholar, the great Maulana outlined methods
for confronting the soul along this path, discussing its types and categories: "Your soul is a dragon. Don't
think that it is dead or asleep. It sleeps because it lacks an opportunity. It will awaken as soon as your pain
ends. True honor is awakening the soul, even when there is no pain. Closeness to God is neither going up
nor going down. Closeness to God is to shed the garment of existence" (Rumi, 2022).

Most ikon bir giin varib ustadima

Soyladim: “Varliq nadir, yoxlug nadir?”

“Boylo der: xalqin azasindan uzaq

Var va yox insan Ugiin bir pardadir” (az.wikisource.org).

Maest ikeen bir gun varib ustadima
Soyledim: “Varlg needir, yokhlug naedir?”
“Boyle der: khalqin ®zasindan uzaq

Var vee yokh insan tchhin bir paerdaedir ”

(One day when I was drunk, I asked my master what is existence and nonexistence. He said existence and
nonexistence are a thick veil for all humanity.)

Nabati, like his predecessor, expresses these experiences in such a sincere way that it is as if, for the love
of God, all the events that happened in his inner world are shown in the form of vivid tableaus:

Ta ki, sanoa ram ola hirsi-sagi-nafsi-dun,
Qamkadeyi-izlats tob’ini mo’tad qil (Nabati, 2004)
Ta ki, s&ena ram ola hirs-i seg-i nafs-i dun,
Qeemkaede-yi izleete teed 'ini mo 'tad qil

(If you subdue this low self, similar to the greed of a dog, you will become a master of sorrow with your
glory; you will get used to it with your whole nature).

Maulana writes using very interesting narrations and hadiths. Point to a hadith: "Every time light enters a
person's heart, the heart opens and expands." What is the glow of that Light, he was asked. He said that
[the shine] is to get away from the land of delusion, return to the eternal home, and be prepared before
death. Point to a hadith: "Beware of the wisdom of a believer.” Because he will see with the Light of God,
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there is food for the wise in another place from the Light of the Truth. "My nights are in the presence of
my Lord, and He feeds and drinks me." "Hunger is God's food," says Rumi (Kirlangic, 2007).

Nabati, who prefers to fall in love with the fire of the heart and is not just a protector like the ascetics,
says:

Avriflarin oshvalin edon aloma azhar,

Ol badeyi-ashmor.

Monsur-sifat samii soba zikri-"anslhag”

Olmus mono adat.

Bu arsads bas qoydu basa mardi-dilaver,

Cox sahibi-ofsor.

Gor esqi ki, govvasi-buhar oldu Nobati

Bifanni-sobahat (Nobati, 2004).

Arifleerin cehvalin edeen alemee cezheer,

Ol badeyi-ehmeer.

Meensur-sifet shamu seeba zikr-i “&nelhaeq”

Olmush meence ddcet.

Bu cerscedce bash qoydu beesa meerd-i dilaveer,

CHokh sahib-i &fser.

Gor eshqi ki, ghevvas-i buhar oldu Neebati

Bifeen-ni seebahcet

(This red goblet explains the state of the Uise one to the world. Like Mansur, I say "analhaqq" in the
morning and the evening. With this intention, many brave sons and throne-holders sacrificed their heads.
See what kind of love made Nabati a swimmer of the rivers without knowing it. )

As can be seen from Nabati's works, he referred to the Prophet and his family more than to his murshids
when he said the scholars. He says in his poem dedicated to Hazrat Ali:

Kasifi-"elmi-ladinni”, alimi-’mafiz-zomir”,
Vagifi-sirri-ozol Mirzani gozlor gozlorim.
Cakari-Qanbar, qulami-Heydari-Duldulsavar,

Bir, Nobati, rindi-biparvani gozlor gozlorim (Nabati, 2004).
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=

Kashif-i “elm-i ledunni”, alim-i “mafi’z-zemir”,

Vagif-i sirr-i eezeel Mirzani gozleer gozleerim.

Chakeer-i Qeenbcer, qulam-i-Heydeer-i Duldulscevar,

Bir, Neebati, rind-i bipcervani gozlcer gozlcerim.

(My eyes are searching for the scribe who discovers hidden sciences and inner worlds, who knows the
secrets of the unseen. My eyes are searching for Qanbari, the brave servant of Heydar (referring to Hazrat
Ali), who rides Duldul (a black horse).

By the way, it should be noted that Hazrat Ali is praised in many places within the works of the great
Maulana, regarded as a person of exceptional intelligence and fortitude, possessing extraordinary
spirituality in the history of humanity, with a heart constantly beating with the love of unity. Maulana says,
"Those who walk in the path of God are those who seek, and Ali (a.s.) is the one sought. Those who speak
will speak and remain silent, but he does not remain silent; he will continue speaking. Eternal knowledge
shone in his roots. He knew and revealed the secrets of the revelations as truth" (Rumi, 2022).

Cosmic Order in the Works of Rumi and Nabati

The expression "point-birthmark," widely recognized in classical literature, symbolizes the movement of
creation under the presence of the Divine Substance. The material world, which initially had no volume,
came into being through some form of pressure after the "Big Bang," as confirmed by science. In other
words, the concept of the preexistence of all beings in one point is expressed in classical literary-
philosophical texts - sometimes seriously, sometimes with a touch of color—through various figurative
idioms. Maulana elegantly expresses these concepts:

Agilin, bu romzlarin igindon Xabari yox,

Bu sirrlari anlayan, Haggdan geyri, biri yox!

Agilin 6zliniin do bu sevdayla na isi?!

Anadan kar dogulan, zurna ils ns isi?!

Onun gozalliyinin tasviri galmoz dilo,

Xalinin yerin vermaz, hor iki alom bels (Rumi, 2007)

Agilin, bu reemzlcerin ichindcen kheebeeri yokh,

Bu sirrleri anlayan, Hagdan geyri, biri yokh!

Agiulin ozunun dee bu sevdayla nee ishi?!

Anadan kar dogulan, zurna ilce nee ishi?!

Onun gozeelliyinin taesviri geelmez dile,

Khalimin yerin vermeez, heer iki aleem belce

10
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(The mind does not know about these symbols; no one understands these secrets except God. What does
the mind itself have to do with this love? What can it have to do with a trumpet born deaf? Cannot replace
her single birthmark.)

The same idea is expressed in Nabati's works following the laws of language and thought of the XIX
century as follows:

Mah Uzrs diison nogteyi-xalin no baladir,

Ey gozlori cadu!

Bu dairads ndqteyi-parkar qalib mat,
Satrancds gun sah (Nabati, 2004).

Mah iizree diisheen noqte-yi khalin nee beeladur,
Ey gozlceri jadu!

Bu daircedce nogte-yi pcerkar qalib mat,
Sheetreenjdee chun shah.

(O seditious eye, your birthmark, like a dot falling on your face, is causing trouble, Even the pargar who
draws this circle, and your work dumbfounds the king in chess)

Of course, when speaking of the "point-of-view," the poet referred to the creation of the world and the
event of the lover's making circle. In philosophy and Irfan (mysticism), there exists the concept of
"mustadir (circle) actions,"” which is also used in works with divine content. It has been known since ancient
times that architectural structures such as archways, arches, mosques, minbars, temples, and monuments
are arranged in a circular shape. This symbolizes the possibility of bowing down, prostrating, or turning to
the root, as in the phrase "inna lillah" (we belong to God), by performing a circular motion. As Nasimi
expressed:

Zilli sanidir sa¢in inna iloyha rociun,

Qul kofanin afitab1 ol moani gostorir (Nasimi, 2004).

Zilli sanidir sachin innce ilceyhce rajiun,

Qul keefanin afitabr ol meeani gosteerir.

(The two black hairs are like "inna ileyha rajiun" ("we will return to his side" - Quranic verse). The Light
of the word "Qul kafa™ (""say enough™ - Quranic verse) reveals this meaning.)

It can be felt from all the verses that the secrets from "Qalu-Bela™ (Bagara Surah) were always interesting
for Nabati:

Sano qurban, gatir saqi,

Birco piyalo, piyalo.

11
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“Qallu bali”dondir gismat

Moana navals, novalo (Nabati, 2004).
Seena qurban, gaetir saqi,

Birje piyala, piyale.

“Qallu beeli "deendir gismaet

Méena nzvalae, nevale.

(Oh, Sagi (distributing wine), let me be a sacrifice to you; bring a cup; our fate is from the world of
"trouble"; it has been bestowed on me.)

There are many lines where the reader finds themselves at the intersection of Rumi's art and faith. In one
of these, he affirms the idea that the Prophet consistently emphasized with his words: 'The Prophet said:
"He who hides his secret, quickly achieves his desire" (Rumi, 2022)." "

Kainat naxis naxis, sirr-i mahabbot ils.
Kas alom yaradilmus, Sirr-i mahabbat ila!l.. (Rumi, 2013)

Kainat nakhish nakhish, sirr-i meehabbeet ile.
Kash aleem yaradilmish, sirr-i mehabbeet ile!..

(The secret of love created this patterned universe and world)
Gizli sirrlarini sdylomods cahanin

O yaniq ney, o0 yaniq ney, yaniq ney

Ney nedir? O, busasi g6zal cananin

Opdiiyii sey, dpdiiyii sey, dpdiiyii sey (Rumi, 2013)

Gizli sirrleerini soyleemeedce jahanin

O yaniq ney, o yaniq ney, yaniq ney

Ney nedir? O, buscesi gozcel jananin

Opduyu shey, opduyu shey, opduyu shey.

(Ney, who plays brightly, tells the secrets of humanity. Ney is an instrument that touches the breath of a
beautiful lover and kisses her).

As a famous hadith says, "l was a hidden treasure, | wanted to be known, | created a man." It is derived
from Qur'anic verses and authentic hadiths, pointing to the revealing properties of the Nabata secret unity:

Qoyginan gadam deyrs lacaram,

Nogsi-bltda gor sirri-vahdati.

Bu ¢igunadon vagqif olmaga

Bir clnuni-hag mordi-or gorok (Nabati, 2004).

Qoygincen qeedcem deyree lajcercem,

12



The Scientific Mysticism and Literature Journal, No. 1, Vol:3 June 2025 PP.1-17

Naegsh-i butdeae gor sirr-i vaehdati.
Bu chiguncedeen vaqif olmaga
Bir junun-i haeq maeerdi-aer geerak

(Step into the tavern and see the secret of unity in all creation. To be aware of these secrets, you need to
be a brave person who loves God).

A prominent literary critic, Salman Mumtaz, stated that understanding the meaning of Nabati's poems is
very challenging. He acknowledged that Nabati's goal and words were evident to a certain degree but
insisted they held a more profound, elusive meaning.

Mystical illumination, the tear-stone-heart (well), divine ecstasy, the approach to divine mercy, and the
divine sunset form the essence of Rumi's creativity. "The wise jinn represent spiritual beings who must
overcome their egos to reach a higher level of spirituality. In this context, wine symbolizes love, which
distances the individual from worldly desires and redirects the heart" (Ceferzade, 2025). Reflecting on his
transformation, Rumi said: 'If you have turned to ashes, expect to turn to flowers again. And remember not
how many times you turned into ashes in the past but how many times you rose from the ashes and became
a new flower... No more than three words - these three words are my whole life: | was raw, then | was
cooked, then | was burned (Selected Examples, M.J. Rumi, 2013). Nabati, too, uniquely embraced the life
philosophy of his predecessors:

Saqji, mono bir cam do ver, dévrii tamam et,

Dur, qilma taalliil (Nabati, 2004).

Saqji, meena bir jam dee ver, dovru tamam et,

Dur, gilma tellul.

(Sagi, give me a glass, complete this cycle without hesitation.)

Oldiim daxi, qurbanin olum, rohm els bir az,

Bosdir bu godor naz.

Yandim, kiilo déndim (Nabati, 2004).

Oldum deekhi, qurbanin olum, reehm elce bir az,

Baesdir bu gaeder naz.

Yandim, kulce dondum

(O beauty, let me be a sacrifice; I'm already dying, have mercy, don't flirt so much, I've burned to ashes.)
The last issue we want to dwell on is the search for reincarnation, or tanasukh (transmigration of the soul)
and hulul. Because Maulana, as in pantheism, did not value existence as an essence or a part of God,
existence reflects not the essence of the Creator but the manifestation of His names and attributes. He said,

"l was lifeless, | died, | became a growing plant. | died as a plant and appeared as an animal. | passed
through an animal's body, died as an animal, and became a man. Why am | afraid of being dead? Let me

13



The Poetic Manifestation of Mystical and Metaphysical Thought in the Works of Rumi and Nabati/ A. Zeynalova Khalid

do one more thing: die like a human, go to the world of angels, and open my arms and wings. Even after
becoming an angel, it is necessary to cross this level and leave the image of an angel... Everything is mortal
perishes, but its Truth remains," emphasizes not on procreation or pantheism, but on the Truth of "oneness"
achieved through the eyes of the heart, just like Mansur” (Rumi, Wikisource). According to scholars'
research, this approach in Maulana is very different from the thought of reincarnation in Buddhism and
other religions.

Nabati, like his great predecessor, tried to be cautious enough to be felt in matters such as analhaqqg,
tanasukh, hulul, and secularism, which were voiced against Islam:

O giin ki, yarand1 insan,

Qoalom yazdi bels forman:

Soni bir sahi-gllruxan,

Moani galondar yaradib (Nabati, 2004).

O gun ki, yarandt insan,

Qeleem yazdi bel® feerman:

Seni bir shah-i gulrukhan,

Meeni gaelendser yaradib.

(The day man was created, the Creator made you a rose-shaped king and me a dervish)
Kecdim tamami-alomdan,

Slleyman ilo Xatamdan,

Guya deyildim Adamdan,

Bir huibab idim, past oldum (Nabati, 2004).

Kechdim tamam-i aleemdaen,

Suleyman ilee Keetamdeen,

Guya deyildim Adaemdan,

Bir hubab idim, paest oldum.

(After passing through all the worlds with Suleiman... As if I was not Adam, | was a bubble, | disappeared)
onga kimi bas dovr elodim ¢arxs mugabil,

Yetdim bu magams (Nabati, 2004).

Anga kimi bes dovr elaedim chaerkhae mugabil,

14
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Yetdim bu meegamae
(I circled this road like the bird Anga and reached the moment)

As can be seen from the verses, even though the poet chooses Hazrat Ali as his spiritual "Sagi," he does not
mention issues such as tanasukh (transmigration of the soul) and hulul anywhere, the return of the soul of
the Creator or these murshids and living in his soul, etc. he did not mention such issues in any way. In some
sources, there is the idea that the poet is Ali-Allah, which we think is a wrong idea:

Mon ruzi-azoldo sevmisom bir sahi,

Allah deyar, ona sliallahi,

Hoar kim ona Allah desa, kafirdir,

Sokkaldir ol Nabati tok, vallahi (Nabati, 2004).
Man ruz-i ezelde sevmisham bir shahi,
Allah deyeer, ona Aliallahi,

Heer kim ona Allah dese, kafirdir,

Shakkaldir ol Nebati tek, vallahi.

(I'have loved a king since immemorial, and the Ali Allahs (the sect's name) call him Allah. Anyone who calls
that person Allah is a disbeliever. He looks at everything with doubt like Nabati)

Conclusion

The parallels drawn between the works of Jalal al-Din Rumi and Nabati highlight similarities and differences
in their worldviews. The most significant distinction between the two thinkers is that, unlike Rumi, Nabati
was not a theologian and did not write extensive philosophical-mystical works. Rumi engaged in literary
and scientific-ideological activities, whereas Nabati utilized these themes in artistic forms. Unlike Rumi,
Nabati wrote only poetic works, expressing what he learned from his predecessors and spiritual guides
through various genres of lyrical poetry.

While Rumi discussed the spiritual and theoretical essence of mystical states and stations, Nabati focused
on the experiences, descriptions, and interpretations of those states and the search for wisdom and
enlightenment.

Nabati dedicated his entire life to the dervish way of living, preferring seclusion. He considered dervishhood
the only means to avoid becoming a slave to the self, a principle he learned from his predecessors. However,
in our opinion, while Rumi took a reconciliatory stance on some controversial and conceptual issues, Nabati
preferred to tread more cautiously, often avoiding making explicit statements.

Sufi-mystical thought is, of course, a vast intellectual system. Nevertheless, similarities in the ideas of both
authors can be observed. The foundation of Rumi and Nabati's works is built upon love. The idea of reaching
the eternal divine light through spiritual perfection via love forms the central theme of their writings. Their
poetry's spiritual and mystical quests encompass both the external and internal aspects of existence. One of
the key aspects of the Sufi worldview, self-discipline, and vigilance, is essential for the spiritual journey of
a person striving for perfection. Both poets emphasize understanding worldly desires in conjunction with
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an individual's inner world and spiritual transformations. The allure of the world is evaluated through its
visible and hidden aspects, forming the main themes of their works. Their Sufi-mystical perspectives
highlight the presence of both rational and irrational thought and the role of this duality in defining one's
existence. Their works' perception of the world integrates both the physical and metaphysical, emphasizing
the necessity of intellectual contemplation.

Both poets were in a constant state of search, striving to strengthen their beliefs. For them, suffering and its
role in purifying the soul and the cycle of spiritual burning were central themes. Self-discipline, seclusion,
and drawing strength from isolation for spiritual elevation were crucial to Rumi's and Nabati's philosophies.
Although differing in scope and depth, both poets acted as spiritual guides, aiming to help others grasp
Islam's more profound, hidden aspects through the paths of Sufism and mysticism.

In their works, prophets and saints are portrayed as figures of exceptional spiritual status, regarded as divine
guides. Although Nabati expressed boundless love and respect for all saints, Hazrat Ali held a particularly
special place in his mystical worldview. This aspect serves as a connecting link between him and his great
predecessor, Rumi.

Concepts frequently encountered in classical literature, such as the "point of the mole," the "point of the
compass,”" and the "secret,"” symbolize the movement of subsequent creation under the existence of the
Divine Substance. These themes occupy a special place in the works of both authors. However, while Rumi
extensively referenced Quranic verses, hadiths, and religious traditions to explain these matters,
approaching them as an ideologue rather than just a poet, Nobati expressed these ideas through poetic means.
He did not merely articulate them but devoted his entire life as a poet-dervish to spreading these ideas.

Like his great predecessor, Nabati was cautious in addressing issues such as Ana al-Haqq (I am the Truth),
reincarnation, incarnation, and renunciation of the world—topics often criticized in Islamic thought. Instead,
he employed these themes as a means of expressing divine unity. The conclusions drawn from both poets'
works suggest that the concept of ittihad (union with the Divine) preoccupied them deeply. Their ultimate
realization was that in ittihad, duality does not exist.

Since the beginning of human history, people have sought ways to understand the connection between the
Creator and the created, attempting to decipher the existential codes granted to them. The unifying force
between Rumi and Nabati was precisely this quest. Mystical illumination, divine ecstasy, proximity to God's
mercy, and the notion of divine closeness form the foundation of their works. Their contributions are
inscribed in human history as cultural and social phenomena and will be eternally preserved because both
remained devoted "custodians” of these ideas.
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Abstract

This study examines the relationship between the mystical themes in Jalaluddin Muhammad Balkhi's
Mathnawi Manavi, known as Rumi, and the architectural design of the Tabriz Grand Bazaar, a prominent
example of traditional Iranian-Islamic architecture. Rumi's Mathnawi addresses many facets of human life
from a mystical perspective, particularly exploring the symbolism and function of light. As a key theme in
Rumi's work, light represents divine presence, truth, and knowledge, reflecting the way of life and ideal
societal conditions. Influenced by Islamic culture, Rumi's insights on light extend to architectural contexts,
where light is used to shape spaces that foster spiritual insight and unity. Through a comparative analysis of
the Mathnawi and the Tabriz Grand Bazaar's design, this article investigates how natural light creates bright,
welcoming spaces and highlights key architectural elements. The findings reveal that Rumi's poetic concepts
are embedded in the Bazaar's design, where light bridges the material and spiritual realms. This research
contributes to a deeper understanding of how poetic and mystical inspiration can be translated into the
tangible configuration of architectural spaces, blending cultural identity, spirituality, and functionality.

Keywords: Rumi Poem, Mathnawi, Tabriz Grand Bazaar, Light symbolism, Iranian-Islamic architecture,
Mysticism in architecture.

Ozet

Bu c¢alisma, Celaleddin Muhammed Belhi'nin Mevldna Celaleddin Muhammed Belhi'nin Mevlana
Celaleddin Muhammed Belhi'nin Mesnevi-i Manevi adli eserindeki mistik temalar ile geleneksel Iran-islam
mimarisinin 6nemli bir o6rnegi olan Tebriz Kapaligarsisinin mimari tasarimi arasindaki iligkiyi
incelemektedir. Mevlana Celaleddin Muhammed Belhi'nin Mesnevi'si, insan hayatinin birgok yoniinii
mistik bir bakis agisiyla ele alir, 6zellikle 15181 sembolizmini ve islevini inceler. Mevlana Celaleddin
Muhammed Belhi'nin eserlerinde temel bir tema olarak 11k, yasam big¢imini ve ideal toplumsal kosullari
yansitan ilahi varlii, gercegi ve bilgiyi temsil eder. Islam kiiltiiriinden etkilenen Mevlana Celaleddin
Muhammed Belhi'nin 151k hakkindaki gorisleri, 15181in manevi i¢gdrii ve birligi besleyen mekanlar
sekillendirmek i¢in kullanildigi mimari baglamlara kadar uzanir. Bu makale, Mesnevi ve Tebriz
Kapaligarsisi'nin tasariminin karsilastirmali bir analizi yoluyla, dogal 1s18in nasil aydinlik, davetkar
mekanlar yarattigin1 ve temel mimari unsurlart nasil vurguladigini aragtirmaktadir. Bulgular, Mevlana
Celaleddin Muhammed Belhi'nin siirsel kavramlarinin, 1s18in maddi ve manevi alemler arasinda kopri
kurdugu Carsi'nin tasarimina yerlestirildigini ortaya koymaktadir. Bu arastirma, siirsel ve mistik ilhamin
kiiltiirel kimlik, maneviyat ve islevselligi harmanlayarak mimari mekanlarin somut yapilandirmasina nasil
cevrilebilecegine dair daha derin bir anlayisa katkida bulunmaktadir.

Anahtar Kelimeler: Rumi Siiri, Mesnevi, Tebriz Kapaligarsisi, Istk sembolizmi, iran-Islam mimarisi,
Mimaride mistisizm

! Assist. Prof. Dr. Shabnam Golkarian, Member of Architecture faculty, Department of Architecture. Nicosia/Cyprus.
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Introduction

Rumi Jalaluddin Rumi, a 13th-century Iranian poet, philosopher, and theologian, has made a significant
impact on the world through his profound teachings and poetry. While most of his works are associated with
the Sufi tradition and spiritual enlightenment, Rumi’s influence extends beyond religious and literary
circles, particularly into the realm of architecture.

The intersection of Sufism and architecture reveals how intangible spiritual concepts can be transformed
into tangible spaces. Rumi’s philosophy of unity and harmony has inspired architects and designers to create
spaces that transcend mere physicality, reaching into spiritual and emotional dimensions, (Golkarian, 2025).
His Masnavi poems offer insightful discussions on the role of light and its surfaces in architectural
structures. In architecture, harmonious spaces are often achieved through the careful placement of light,
sound, and the arrangement of elements, (Bala and Alkan, 2014).

Light serves as a symbol of divine illumination in Sufism. Architects have incorporated elements such as
stained glass, intricate mosaics, and geometric patterns into their designs to create spaces that are both
visually stunning and spiritually uplifting. Rumi’s Masnavi poems provide valuable insights into the
relationship between light and architecture, highlighting the importance of mindful attention to light in
architectural design. These poems illustrate that the strategic use of light can enhance the overall experience
and meaning of space, evoking specific emotions and moods, (Bohme, 2014).

This article explores the connection between the mystical themes of light in Rumi’s Manichaecan Masnavi
and the architectural design of the Grand Bazaar of Tabriz, a masterpiece of Iranian-Islamic architecture. In
Rumi’s poetry, light symbolizes divine truth, spiritual awakening, and knowledge. Similarly, in the Grand
Bazaar of Tabriz, natural light creates a dynamic interplay of physical and spiritual elements. This study
aims to bridge the disciplines of literature and architecture by providing insights into how Rumi's mystical
understanding of light informs the design principles of this historic architectural landmark.

1. Literature Review

Previous research has extensively examined the mystical symbolism in Rumi's works, particularly focusing
on light as a recurring metaphor for divine presence and spiritual illumination. Scholars such as Nicholson
and Schimmel have highlighted Rumi's use of light as a bridge between the temporal and eternal worlds,
(Nicholson, 1926), (Schimmel, 1978). Additionally, parallel studies in Iranian-Islamic architecture have
identified the strategic use of natural light as a defining feature of spaces such as the Grand Bazaar of Tabriz.
However, few studies have explored the relationship between Rumi's poetic symbolism and the architectural
design of traditional bazaars, highlighting a gap that this article aims to address.

1.1. Interpreting the Imagery of Light in Rumi's Mathnavi

The Mathnavi (also spelled "Masnavi®) is a major work of Persian literature written by the famous 13th-
century Iranian poet and mystic, Jalal al-Din Rumi. It is a long epic poem consisting of six books and is
regarded as one of the most important works of Sufi literature, (Bala and Elkan, 2014). From Rumi's
perspective, and that of other thinkers and mystics, everything relies on the divine essence of the Self. Other
objects and states exist as levels above this essence in the hierarchy of existence, (Nikravesh and Sabernejad,
2019). Rumi believes that all physical objects symbolize spiritual elements and that every image carries
deeper spiritual meanings accessible to mystics, (Goudarzi, 2011). The poems in Rumi's Mathnavi are rich
with images and metaphors related to light, which have profound implications for architectural design. This
article discusses how Rumi employs light as a symbol in his poetry to shape and transform architectural
spaces. Various forms of light serve as recurring motifs in Rumi's work, often associated with divine
illumination, spiritual awakening, and the path to God, (Pishvaie and Qayyoomi-Bidhendi, 2022). The most
common interpretations of light in Rumi's poetry are outlined below:
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1. Divine Light: Rumi often uses light to represent the presence or illumination of God, acting as a guide
for seekers on their spiritual journey toward self-realization and union with the divine.

2. Inner Light: Rumi speaks of an inner light that resides within each individual, symbolizing the soul's
capacity to connect with the divine. The process of spiritual awakening involves cultivating and discovering
this inner light.

3. Sun and Moon: The imagery of the sun and moon frequently appears in Rumi's poetry to represent
existential duality. The sun symbolizes divine knowledge and illumination, while the moon represents the
human soul and worldly self. The journey is often depicted as a movement from the darkness of the self (the
moon) to the light of divine awareness (the sun).

4. Light as Love: In his poetry, Rumi associates light with the transformative power of love. Love is
portrayed as a radiant force that can purify and illuminate the heart, facilitating spiritual growth and union
with God.

5. Candle and Moth: Rumi uses the metaphor of the candle and the moth to represent the soul's yearning
for the divine. The candle symbolizes divine light, while the moth signifies the seeker irresistibly drawn to
it, often at the cost of self-sacrifice.

6. Mystical Unity: In some poems, the imagery of light describes the experience of mystical union with the
divine, where the seeker and God become one, transcending the limitations of the physical world.

1.2 Mathnawi Maulavi's Perception of Light and The Relationship Of His Poem To Architecture

In Rumi's Mathnawi, light often symbolizes divine knowledge or spiritual insight. The idea is that just as
physical light illuminates the darkness, spiritual knowledge dispels the darkness of ignorance. Rumi uses
light as a metaphor for the illumination that comes from understanding one's true nature and the nature of
the divine.

The circle of vision of the world is your perception
The veil of the pure is your impure sense
Wash your senses for a while with the water of the clear
This is how you wash the clothes of the Sufis
When you have become pure, the veil is removed
The soul of the pure is upon you
The whole world was a light and a form
May the eye be aware of that goodness
(Balkhi, 2007), (Mevlana, 1987, Book Four of the Masnavi Ghazal 91).

In this verse, Rumi suggests that the light of the heart, which is synonymous with spiritual awareness, allows
one to perceive and understand the world.

Rumi often uses light as a metaphor for the divine presence that unifies all of existence. The idea is that just
as light reveals the interconnectedness of objects by making them visible, the divine light reveals the
underlying unity of all creation.

Before, your face was nothing but light

Who is not intoxicated by your love? (Balkhi, 2007), (Mevlana, 1987, Ghazal No. 505).
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This metaphorical expression highlights the oneness of the individual with the divine, suggesting that the
essence of the divine is present within each person.

Love is a central theme in Rumi's poetry, and it is often described as a transformative force that brings
illumination and enlightenment. Love is depicted as a radiant light that dispels darkness and connects
individuals to the divine.

"The wound is the place where the Light enters you." (Jalal, Al-Din Rumi, & Alan Williams, book,
Section 10)

This famous line suggests that the pain or challenges one experiences (the wound) can be the entry point for
the transformative and illuminating power of divine love, (Goudarzi, 2021).

“My head is not far from my moaning, but the eyes and ears are not that light, (Jalal, Al-Din Rimi, &
Alan Williams, book, Section 10)”

“When a dog gains knowledge, it becomes swift in crawling.
When a dog attains gnosis, it joins the Companions of the Cave.
When a dog recognizes who the true master of the hunt is,

O Lord, what is that light that grants such recognition? ”, (Balkhi,2008), (Jalal, Al-Din Rimi, & Alan
Williams, book, Section 10).

In this short yet profound verse, Rumi suggests that the wound, often associated with pain and suffering, is
also the entry point for divine light. The idea here is that through our struggles and challenges, there is an
opportunity for spiritual illumination and growth. The use of light in architecture can be seen as a
metaphorical interplay that extends beyond its physical properties. Light represents enlightenment and can
transform the experience of occupants when combined with shadows, (Dugar, 2018). Mathnawi Molavi's
poetry suggests that light in architectural structures holds spiritual and symbolic significance, especially in
sacred spaces where it creates a spiritual atmosphere and emphasizes focal points. Architects, designers,
and scholars have long been interested in the role of light in architectural structures. Similarly, Rumi's poetry
explores the symbolic power of light, which represents knowledge, spiritual insight, and enlightenment. Just
as Rumi sees the wound as a portal for light, architects may use light to transform and elevate human
experiences within built environments.

Rumi's poems frequently incorporate metaphorical and symbolic elements that can be understood in
different ways, and one recurring theme in his work is light. Light is a potent symbol in many philosophical
and religious traditions, signifying knowledge, spiritual insight, and enlightenment.

Just as Rumi views wounds as gateways to light, architects can create spaces that utilize light to enhance
and enrich human experience within a constructed environment. The use of windows, skylights, and other
architectural elements that manipulate light can represent the pursuit of knowledge and spiritual awakening.
The interplay of light and shadow within a space can create a contemplative atmosphere, inviting individuals
to reflect and seek a deeper understanding, (Dugar, 2018). While Rumi may not have directly spoken about
architectural concepts, his poetry's themes of light, transformation, and spiritual insight can be
metaphorically connected to the design and experience of architectural spaces that prioritize illumination
and enlightenment.

Light as an element of fog in the architecture of small and large buildings has always been one of the
influencing factors in the architecture and construction of buildings and even the city. Iranian architecture
has also used light as a practical element in all its periods, and natural and artificial light is used by light-
controlling elements such as portico, radiation band, shade, sabbat, jamkhaneh, rozen, roshandan, mesh, etc.
have been placed The use of vestibules in Iranian architecture and the use of natural and artificial light in
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Western architecture also indicate the use of light as an element that affects the evolution of the building
space visually and psychologically.

1.2. The History of Using Natural Light in Iranian Architecture

In Islamic culture, light is revered as a symbol of God's existence and is closely linked to architecture,
(Ahani, 2011). The word light is used 36 times in the Quran, and it has become so important that it's the
twenty-fourth chapter; It is called. The famous Surah Noor in the Qur'an inspires a reflection of a divine and
superior existence among Muslims. God sees himself as the light of the earth and the heavens: Allah is the
light of the heavens and the earth (Ahani, 2011). The world without the light of His Holiness has no concept
and meaning, and various objects cannot be separated from each other and cannot be distinguished. In
Iranian architecture, the metaphor of light creates metaphysical meanings, and that is the constant presence
of Yazdan. Light is always a virtue of heaven, heaven, truth, and knowledge, even if it is sometimes hidden
in shadow or darkness, (Ayvazian, 2004). Iranian architects have shown the manifestation of the concept
of unity in multiplicity and the return of multiplicity to unity in their works. The concept of light has evolved
over the centuries and has been able to give a living quality to architecture and affect the architectural form
with its softness and spirituality. Light is one of the components that come up next to other elements and
concepts such as structure, spatial order, materials, color, etc., and it must play its role in design as a separate
element, (Tahbaz & Moosavi, 2009). One of the most important characteristics of natural light is its
sequence and transformation during the day, which causes movement and change of state at different hours.
In the past, the use of natural light was one of the pillars of building construction, and without paying
attention to the laws of the movement of the sun and the light of the sky, choosing the direction, dimensions,
proportions, and combinations of filled and empty spaces in building complexes was meaningless. This need
caused that from the very beginning of the work and choosing the main design ideas, the possibility of
illuminating the interior spaces with natural light was considered one of the main and obvious needs.

Space is created not only through walls but also through light, order, and perspective. Architects have always
known that they can create "space” with light and have tried to work with it throughout history (Gunawan
et al., 2022). Before the arrival of Islam in Iran, religions such as Zoroastrianism, Manichaeism, and
Mithraism used the allegory of light to clarify their teachings, (Figure 1), (Ardalan & Bakhtiar, 1973).
According to Professor Wolfang's research, it has been found that the deviation of the angles of the
Persepolis buildings is since the first day of the year and different seasons were determined by creating
different light shadows, and this deviation allowed the Iranian architect to design the places needed for
living. It should be built in such a way that there is no door, but Sarpresi Sykes says Hatra Palace: The halls
of this complex all had wooden roofs. Their height is different, and their light is from the openings and
crescents that opened towards the east. Based on the reconstructed image of Nesa, which shows the lighting
of the building by the truss roof;, it is possible that the Parthians used this method for lighting the building,
(Figure 2), (Tabrizi, 1995).

Figure 1: From the right side to the left the building names are ShahrBanu House, Abasi Asgari House,
Fathollah Emami House, Aghaie House, Bani Hashemi House, Sheykh Fazlollah House, Jamali House,
(Aamili Laila & Ameli Abdullah, 2017).
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1.1. Lighting Elements in Iranian Traditional Architecture

Porch: It is a space consisting of a roof and a column that is blocked at least on one side and protects people
from contact with rain and sunlight, in areas where the intensity of sunlight and heat is high, suitable and
soft light passes inside. And in this case, we will have light in an indirect or mediated way, (Figure 1),
(Figure 2).

I
LD
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Figure 2: From the right side to the left the building names are ShahrBanu House, Abasi Asgari House,
Fathollah Emami House, Aghaie House, Bani Hashemi House, Sheykh Fazlollah House, Jamali House,
(Aamili Laila & Ameli Abdullah, 2017).

7%

Awnings: Shading on the windows prevents direct sunlight from hitting the surface of the window, and as
a result, the heat created by the sunlight in the space behind it is significantly reduced. Awnings may have
various effects such as direct sunlight control, light control, and natural ventilation. The effectiveness of
shades is different and depends on the color and location of their installation concerning the window, as
well as the natural ventilation conditions in the building. Canopies are divided into fixed, movable types, as
well as natural canopies such as trees, (Figure 3).

Figure 3: The effectiveness of shades element, Awning on the roof part of the buildings, (Sundberg, (nd))
Rumi’s Verse:
" You are the fountain of the sun; |1 am the shade beneath the willow.
When you struck upon my head, | melted down, humbled and low.
My heart received the light of the soul, it opened, it tore apart.

A new brocade my heart has woven, now an enemy to rags am I at heart”, (Mevlana, 1987, Ghazal No.
1393).

Saras (courtyard) & Sardaq: These are other elements of Tabriz bazaar including a courtyard with an
open space surrounded by series of Dokkans serving different functions concerning the importance of
commerce.
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Rumi’s Verse:
“Since I am in Your garden, beneath the shade of Tuba’s tree,
1 toil with fervor, needing no minstrel’s melody.
Like a shadow, I revolve around the radiant sun so bright,
At times, I bow in prostration, at times, I stand upright,”(Mevlana, 1987, Ghazal No. 1603)

The cellular group-form structure of the bazaar and four main axes around which the Sara “cells” develop
around the bazaar, (Figure 4). The shadow of the palace that was placed on top, thus preventing the sun
from entering the palace.

Figure 4: Saradaq & Sabat, the shading element of the narrow street in tropical claimet cities,
(Akbarzadeh, 2016)

Lattice: Mesh doors and windows: Windows are usually used to provide light, airflow, and views of the
outside scenery without disturbing the privacy of the people at home. In areas with strong sunlight. The
window should be made according to the light intensity. Mesh windows create a balance between the light
outside and the roof, a balance that can be seen from the inside, (Figure 5).

Rumi’s Verse:

"The wound is the place where the Light enters you." (Jalal, Al-Din Rami, & Alan Williams, book,
Section 10)

Figure 5: The Lattice doors and windows with specific textures and patterns on the facade of the
buildings, (Admeen, 2021).
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It blocks the strong light of the sun and prevents the eyes from getting tired in front of the strong light. Mesh
windows diffuse and moderate the strong outside light. And when the light outside is not intense, they all
pass it to the roof of the room. Sometimes it is also used for glass mesh doors and windows. The doors and
windows and openings of wooden, terracotta, and cast-iron mesh were blocked with oiled paper in winter
and opened in summer.

Aperture/ Skylight hole (Rozen): Rozen and window cannot be separated. In fact, Rozen can be considered
as a check window, which is usually used above the door and sometimes on both sides to get light and
provide free air for closed spaces. In other words, the hole refers to the holes that are embedded in the stigma
or shoulder of the arches. The hole was sometimes made of wood and sometimes made of plaster and clay,
and it was often fixed. In the buildings that had a central and introverted texture, and enough light was
provided for the vestibule from the roof of the vestibule or from other points, a hole was placed above the
entrance door, (Figure 6).

Rumi’s Verse:

"Don’t you know yet? It is your Light that lights the worlds." (Jalal, Al-Din Rimi, & Alan Williams, book,
Section 10)

Figure 6: Skylight hole (Rozen) on the roof of the bath building, (Majlesi, 2021).

Orsi/Sash: The colored window sash is a mesh that goes up instead of the gate on the round heel and is
placed in the intended compartment. The sash is usually seen in the sheds of the huts and the porches and
porticoes of the cold buildings of Siri. The role of sash nets is usually like windows and wooden openings,
(Figure 7), (Khojastepoor, 2009).

Rumi’s Verse:
"l lament so much with my cries, | raise so many colors with my sighs,

Until I remove from the mirror every stain of falsehood and lies.", (Mevland, 1987, Ghazal No. 22)
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Figure 7: The color filter windows; Orsi, (Saljoughinejad & Sharifabad, 2015).
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Freeze and Khonoun: Khoon is a decorative pattern created with pieces of carved brick and mosaic. Then
it is dyed in various colors with soil and sirisham dyes dissolved in water and placed on the front of the
building, in the middle of the columns and "door frieze". To let light and air into the rooms, they drilled
holes in the pipes created patterns, and showed those pipes above the doors and windows, (Figure 8).

Figure 8: Freeze and Khonoun on the outer facade of the building, (Saljoughinejad & Sharifabad, 2015).

Karbandi and Mugrans: In the spaces where the lighting is done through the ceiling, the light enters the
space directly and illuminates only a part of it. Apart from beauty, mugarnas are also used to take advantage
of the sunlight as much as possible. This arrangement causes it to deviate from its path in different directions
and allows it to spread inside, in this case, we will have a uniform and unfocused light inside the building,
which covers a larger volume, (Figure 9).

Figure 9: Karbandi and Mugrans on the dome of the buildings, (Saljoughinejad & Sharifabad, 2015).

Hashti: One of the important architectural factors in dividing and breaking the light intensity is the entrance
vestibules, which were made of walnut or rectangular, (Khojastepoor, 2009). At the top of the vestibule,
there is usually a skylight that transmits soft concentrated light inside at different times of the day. Using
this method to regulate and balance light and heat is one of the characteristics of traditional architecture,
especially on the edge of the desert, (Figure 10).

Rumi’s Verse:
"Show your head from the window of the soul and see the lovers,
Inform the sinners about the morning drinks of the king.
From the favors of that king, who gives life to us,
Grant a new soul to the jihad, worship, and charity.
When Abraham is a helper,

What harm is there in the beheading, O heart, of Isaac?
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| saw a dome and a palace where our king resided like the moon,

Patterns flourished and vanished in the hidden realm of that dome.", (Mevlana, 1987, Ghazal No. 151)

Figure 10: Hashti provids light to the building, (Saljoughinejad & Sharifabad, 2015).

All kinds of arches and reeds play a significant role in the illumination of the roof of the building. The
presence of filposh has led to the creation of three architectural distinction zones in the domes. The third
area is the main dome, which sometimes had kuki windows opened in its axis and helped to illuminate the
building. The invention of the arch and truss method caused the load of the roof to act directly on the joists,
and the walls and arches became lighter and split. And put a window in it and in this way, abundant and
indirect light is obtained. Wide openings can also be created in the four-part arch, which is obtained from
the intersection of two arch arches of both height and width. The cradle arch also allows the architect to
install a window in the space between the two arches and create natural lighting inside the building.

Rumi’s Verse:
"You are the union, the water of life,
You know the plan for our salvation.
Do not depart from my sight, for you are the light,
And do not separate from my heart, for you are my soul.”, (Mevlana, 1987, Ghazal No. 2733)
2.0.CASE STUDY

The Tabriz Bazaar, located in Tabriz city in the northwestern region of Iran, is recognized as a universal
historical cultural site by UNESCO. It is one of the oldest and largest covered bazaars in both the Middle
East and the world, celebrated as a significant masterpiece of Iranian artistry that has 15,000 stores, (Figure
11).
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Figure 11: The plan of Tabriz Grand Bazaar, (By Author)

Due to its location in a cold climate, the bazaar was covered to protect visitors from harsh weather
conditions, such as snow and rain. Natural light can penetrate the interior space through skylights, which
also provide ventilation. The entrances are lower, and the openings are minimized to conserve heat.
Consequently, the structural system and scale of the bazaar were designed to align with regional conditions
and local masonry techniques, fulfilling both spatial and architectural values, (Figure 12), (Figure 13).
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Figure 12: Domed roofs have traditionally been used to cover buildings, and have had a great effect on
the reduction of buildings cooling loads, in particular because of the holes in their crowns that can
increase the natural ventilation which enhances evaporation from wet surface, (shalchi, 2013)

Figure 13: The Domes Are the Crossing Point Of Two Rasteh. (Shalchi, 2013)

This enchanting bazaar shows an impressive brick structure that extends gracefully over one kilometer in
length, a true testament to the splendor of traditional architecture, (Figure 13). Built using time-honored
construction techniques, the building features exquisite materials, including sturdy columns and robust walls
crafted from locally sourced stone or rich red brick. The ceilings, intricately finished with layers of plaster

and brick, not only enhance the aesthetic appeal but also add to the structural resilience, providing a sense
of history and craftsmanship.
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The architecture employs an innovative arch-building technique that allows for expansive areas, such as the
vibrant Char Soogh or Timcheh, seamlessly combining functionality with a stunning visual experience,
(Figure 14), (Figure 15).

Figure 15: Dome in traditional bazaars in Islamic cities like Iran are seen from the exterior and arch
pathways from the inside (Shalchi, 2013)

The roofs are thoughtfully designed to offer remarkable insulation against the sweltering heat and moisture
of the changing seasons, creating a comfortable microclimate that invites visitors to linger year-round. While
the flooring primarily consists of compacted earth, which evokes a rustic charm, certain areas are adorned
with elegantly paved stone or brick, providing a delightful contrast that enhances the bazaar's overall allure.
As you step inside the traditional bazaar, soft beams of light filter through carefully positioned skylights,
creating a mesmerizing dance of shadows and light across the flooring. These intricate patterns enchant
visitors and invite them to explore the depth of space. This infusion of natural light is vital, elevating the
bazaar’s aesthetic charm and illuminating the diverse array of goods and textiles on display. The skylights
also serve a dual purpose, acting as indicators of the time of day and filling the atmosphere with a sense of
movement and life, (Figure 16).

30



Iluminating Mysticism: The Symbolism of Light in Rumi’s Mathnawi and Tabriz Grand Bazaar! S. Golkarian

Figure 16: In Iranian architecture, the light and darkness hierarchy are used in directing and guiding from
one space to another, and shows the time, (By Author)
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Figure 17: Formal analysis of Tabriz Bazaar, (By Author)

The low-profile ceilings contribute to an intimate ambiance, enveloping visitors in a warm, cozy atmosphere
that feels inviting and familiar. The artistic interplay of light enriches the vibrancy of colors throughout the
bazaar, transforming the appearance of goods and produce, making them seem larger and more abundant.
This visual transformation enhances the overall shopping experience, turning each visit into a delightful
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journey through a world of sights, sounds, and textures, leaving a lasting impression in the hearts of all who
wander through its bustling corridors, (Figure 17).

Figure 18: The courtyard in a cold climate is usually the heart of the buildings spatially, socially, and
environmentally, (By Author)

Every visitor reaches the central courtyard after passing through the corridors. The courtyard in a cold
climate is generally the heart of the buildings regarding environmental, spatial, and social aspects.
(Shokouhian, Sep. 2007) Courtyards are known as climate changers, allowing indoor-outdoor activities to
protect the building from dust, sun, and wind. Courtyards serve as light wells in a type of building that
should limit external openings. They also serve as air wells through cold, dense night air sinks, and fresh
morning and after-rain air enters the building through the abundant openings that open into the courtyards
from the surrounding areas. The combination of planting and water pools to create a safe and comfortable
environment is a place for communication between visitors and traders. It is seen that the drinking pools in
the courtyard of the bazaar are free drinking water; it is provided as a charitable foundation by religious
citizens and maintained by the waqf (Figure 18), (Figure 19).

Ly & L

Figure]9: The courtyard in a cold climate is usually the heart of the buildings spatially, socially, and
environmentally, (By Author)

3.0. Methodology

This research adopts a qualitative and interpretative approach, combining a textual analysis of Rumi’s
Mathnawi Manevi with an architectural analysis of the Tabriz Grand Bazaar. Key themes of light in Rumi’s
poetry were identified and compared to architectural elements, focusing on the symbolic and functional use
of light in the Bazaar. Field observations and historical documentation of the Bazaar complemented the
analysis, offering insights into how light interacts with its spatial design.
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This study employs a case study approach, with the Grand Bazaar in Tabriz City as the primary subject of
analysis. The method involves the following steps:

» Literary Analysis: Examination of relevant poems from Masnavi Molavi that discuss or symbolize light,
extracting key themes and concepts.

« Architectural Analysis: Examining the inner and outer design elements of the Grand Bazaar, focusing on
features related to light (Openings, reflective surfaces, etc.).

« Comparative Analysis: Establishing connections between the identified themes in Masnavi Molavi's
poetry and the observed architectural elements in the Tabriz Grand Bazaar.

+ Data Representation with recommendation: Present the findings through tables, illustrating the
correlation between specific poetic themes and corresponding architectural features.

4.0. Discussion
1. The Symbolism of Light in Rumi’s Mathnawi Manavi

In Rumi’s poetic universe, light transcends its physical properties, symbolizing divine truth and spiritual
awakening. Rumi frequently uses metaphors of light to illustrate the human soul’s journey toward divine
unity. For example, in one of his verses, he states:

"Light is not only for the eyes; it is for the heart to see what cannot be seen."
This metaphor underscores the dual function of light as both a guide and a revealer of hidden truths.
2. Architectural Symbolism of Light in the Tabriz Grand Bazaar

The Tabriz Grand Bazaar incorporates natural light as a central element in its design, creating spaces that
are both functional and spiritually resonant. The strategic placement of skylights, domes, and openings
filters sunlight into the marketplace, creating a serene ambiance that facilitates contemplation and social
interaction. These architectural features echo Rumi’s portrayal of light as a divine presence, integrating
spiritual ideals into a commercial and social setting.

3. The Intersection of Mystical Themes and Architectural Design

A comparative analysis reveals that the Bazaar’s architectural treatment of light aligns with Rumi’s mystical
themes. For instance:

Unity through Light: Just as Rumi emphasizes light as a unifying force in the cosmos, the Bazaar’s lighting
design unites its diverse sections into a cohesive whole.

[lumination of Key Elements: Light highlights specific architectural details, much like Rumi’s verses
illuminate spiritual truths. The interplay of shadows and light evokes a sense of mystery, inviting reflection.

4.1. The Symbolism of Light in Rumi’s Mathnawi and Its Architectural Parallels

Rumi’s Mathnawi Manavi represents a profound exploration of spiritual themes, particularly the symbolism
of light as an agent of divine truth, spiritual awakening, and transcendence. Light, for Rumi, is not merely
a physical phenomenon but a metaphorical bridge that connects human and the divine realms. This duality
of lights as both tangible and symbolic—is mirrored in the architecture of the Tabriz Grand Bazaar. Rumi
employs light as a recurring motif to express the soul's journey towards unity with the divine. The imagery
of the sun, moon, and inner illumination symbolizes existential dualities and the transformative process of
spiritual enlightenment. Light in Mathnawi becomes a metaphor for divine love, spiritual wisdom, and the
soul’s eternal connection with God.
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e Divine Light: Represents the ultimate truth and God’s presence, guiding seekers toward spiritual
realization.

e Inner Light: Suggests the illumination within the human soul, waiting to be discovered and nurtured
through love and devotion.

e Lightas Love: Depicts a radiant, purifying force that fosters transformation and unity.

These poetic representations establish a foundation for interpreting light not just as a physical phenomenon
but as a multidimensional element of spiritual architecture. The Bazaar's architectural design incorporates
natural light as an essential feature, reflecting its symbolic resonance. The thoughtful placement of skylights,
domes, and apertures creates dynamic patterns of light and shadow, echoing Rumi’s portrayal of light as a
revealer of divine truths. This integration of light serves multiple purposes:

e Functional: Ensures natural illumination and ventilation, reducing reliance on artificial light.
e Symbolic: Evokes a sense of spirituality, fostering a serene and contemplative atmosphere even in
a bustling commercial environment.

These elements transform the Bazaar into more than a marketplace; they create a space where material and
spiritual converge.

Skylights in the Bazaar bring natural light into space, symbolizing divine illumination. Just as skylights
brighten interior spaces, Rumi’s verse reflects the spiritual light within everyone, illuminating their
surroundings.

Domes and their intricate mugarnas designs distribute light and shadow evenly, creating a celestial
atmosphere. Rumi’s verse encourages transcendence, much like the domes symbolizing a connection to the
heavens and the divine.

Lattice windows diffuse intense sunlight, softening it to create a balanced environment. Similarly, Rumi’s
verse speaks to the transformative quality of light that enters through openings, be they physical or
metaphorical wounds.

The courtyards of the Bazaar serve as communal spaces filled with light and air, akin to spiritual gardens.
Rumi’s verse reflects the balance of light and shade, echoing the spiritual harmony found in these spaces.

Awnings provide shade while allowing light to filter through in moderation. This mirrors Rumi’s idea of
balance—using the shadow (material world) as a path toward enlightenment (spiritual world).

The Hashti or portico acts as a transitional space, often illuminated by soft, diffused light. Rumi’s verse
celebrates thresholds as portals to new spiritual or physical dimensions, much like these spaces connect the
outside world to the Bazaar.

The arches and vaults in the Bazaar provide structural stability and direct light and air. They symbolize the
infinite and eternal, much like Rumi’s verse describes them as portals to the divine.

The vibrant colors of Orsi windows filter sunlight into dazzling patterns, symbolizing the divine love that
transforms and beautifies all it touches, as described in Rumi’s verse.

4.2.Findings

The study demonstrates that Rumi’s mystical themes of light find expression in the architectural language
of the Tabriz Grand Bazaar. Both use light as a medium to bridge material and spiritual realms, reinforcing
a shared cultural identity that values spirituality and community. The Bazaar’s design reflects the
philosophical and poetic ideals articulated in Rumi’s Mathnawi, showcasing how literature and architecture
collaborate to shape human experiences.

e Unity through Light
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Just as Rumi describes light as a force of cosmic unification, the architectural design of the Bazaar uses light
to integrate its spatial divisions. The interplay of natural light across the domes and corridors creates a
unified ambiance, symbolizing harmony among the Bazaar’s diverse elements.

e Illumination of Key Features

Specific architectural components, such as skylights and latticework, are designed to manipulate light in
ways that highlight critical areas. This technique parallels Rumi’s poetic strategy, where light unveils deeper
spiritual meanings, inviting introspection.

e Cultural and Spiritual Identity

Both the Mathnawi and the Tabriz Grand Bazaar reflect a shared cultural ethos that values spirituality
intertwined with daily life. Light acts as a medium that bridges these realms, reinforcing a collective identity
rooted in mysticism and practicality.

Conclusion

By exploring the connection between Rumi’s Mathnawi Manavi and the Tabriz Grand Bazaar, this study
highlights the profound interplay between mystical thought and architectural practice. Light emerges as a
universal symbol that transcends disciplines, creating spaces that resonate with both practical functionality
and spiritual depth. Future research could further investigate similar intersections in other architectural
landmarks influenced by poetic and mystical traditions. This study explores the connection between
Masnavi poetry, contemporary architecture, and sustainable design. It proposes a captivating idea that
encourages a transformative outlook on architectural practice and cultural heritage preservation. This
approach suggests that we should consider not just physical structures, but also the stories that have stood
the test of time. To achieve this, we propose infusing Mathnawi poetry into modern architectural designs,
which will enable us to embrace the coexistence of tradition and innovation. This harmonious integration
presents an opportunity to create architectural masterpieces that reflect the essence of Masnavi while
addressing future challenges. Masnavi-inspired designs embody environmentally conscious principles and
symbolize commitment to a heritage that honors our past while innovating for a sustainable future. This
fusion not only enhances the aesthetics of architectural spaces but also elevates the emotional and sensory
impact on the people who inhabit or visit these spaces. The architectural elements become the verses of the
poem, shaping and guiding our experience as we navigate these spaces. Each window, corridor, or courtyard
becomes a stanza in the architectural poem, inviting us to explore, reflect, and connect. Poetry, with its
power to convey complex ideas and emotions in concise, evocative language, enriches the architectural
experience. For example, the design of natural light in Tabriz Grand Bazaar historical buildings is controlled
in such a way that it resonates in space. The access to daylight, the number of skylights, and the reflection
of external views in the lighting of the interior space, the volume of the building and its adjacent spaces
have been selected in such a way that the view of the sky angles in the section and the facade and the sky
mask of the interior space have been selected. One of the reasons for this decision is the need to control
glare in these spaces. Therefore, by adding lighting control factors such as colored glass or mesh frame, the
brightness of the end of the space is not less than the permissible limit. Mesh frames are a practical solution
to this challenge, effectively eliminating the contrast between light and glare in the interior. Through our
research, we have observed that even in sunny spaces, the occurrence of glare on surfaces is minimal. This
is especially useful for public activities, as it ensures optimal visual comfort without any optical
disturbances. Iranian architecture has a deep appreciation for light, which is considered an essential element
and a symbol of the spiritual world. The influence of Islam is evident in traditional architecture, where light
is seen as a manifestation of holiness.
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Ozet

Muhammed Hiiseyin Sehriyar'in "Haydar Baba'ya Selam" adl1 siiri Azerbaycan edebiyatinin en temel lirik
siirlerinden biridir. Siir yapis1 giiclii bir halk kiiltiirii ile bireysel duygulari harmanlamaktadir. Bu siir kdy
hayatini, cocukluk anilarini, gelenekleri ve modern diinyanin etkisiyle degisen toplumsal yapiyi i¢ ige
gecirmektedir. Sehriyar'in samimi anlatimi siirini evrensel bir estetik boyuta tagimaktadir.

Bu baglamda, benzer temalari ele alan diger eserlerin karsilastirmali edebiyat perspektifinden incelenmesi,
kiiltiirleraras1 baglantilara ve evrensel edebi motiflere odaklanmay1 miimkiin kilmaktadir. Ornegin:

1. Nazim Hikmet'in Siirleri: Nazim Hikmet'in kdy hayatini ve insan sevgisini konu alan siirleri, Sehriyar'in
Haydar Baba'ya Selam adli siirindeki halk kiiltiiriiyle benzerlikler tasimaktadir. Her ikisi de insanlarin
hayata dair yasanabilir dillerinin ve duygu yiikli imgelerinin boyutlarini yansitmaktadir.

2. William Wordsworth'iin Doga Siirleri: Ingiliz Romantik sair Wordsworth, Sehriyar gibi, doga sevgisini
ve ¢ocukluk anilarimi yiicelten eserlerinde, bireyin ¢evresiyle kurdugu duygusal baglar1 vurgulamaktadir.

3. Cahit Kiilebi'nin Halk Siiri Etkileri: Cahit Kiilebi'nin Anadolu'ya olan sevgisi ve siirlerinde insanlarin
giinliik yasamlarina iligskin yaklasimlari, Sehriyar'in eserindeki yerel unsurlarla tematik bir paralellik
gostermektedir.

Bu analiz, Sehriyar'in eserinin, evrensel degerlere sahip bir anlati sundugunu ortaya koymaktadir. Yerel bir
siir olmasinin 6tesinde, farkl kiiltiirlerdeki benzer siirlerle karsilastirildiginda, siirin toplumsal elestirileri
ve bireye ait duygusal yansimalari, paylasilan bir insan deneyimlerine isaret etmektedir. Bu baglamda,
Haydar Baba’ya Selam sadece edebi bir metin degil, ayn1 zamanda farkl kiiltiirleri birlestiren bir kdprii
islevi de gormektedir. "M. H. Sehriyar'in Haydar Baba'ya Selam adli eseri, geleneksel halk edebiyati
unsurlarint modern edebi tekniklerle harmanlayarak yerel kiiltiirii evrensel temalarla bir araya getirir. Bu
nedenle, farkli cografyalardaki benzer eserlerle karsilastirildiginda, evrensel insan deneyimlerine dayanan
ortak motifler ve temalar ortaya ¢ikar." (Golkarian, 2017)

Bir hipotez olarak, bu arastirma siirdeki yerel unsurlarin evrensel boyutlara nasil ulastigini anlamay1 ve bu
baglamda farkli kiiltiirler arasindaki benzerlikleri vurgulamak amaglanacaktir. Halk kiiltiirii, doga,
toplumsal degisim ve nostalji gibi temalarin diger edebi geleneklerde de benzer sekilde ele alindigi
varsayimiyla konunun bilimsel niteligi ortaya konulacaktir.

Anahtar Kelimeler: Karsilastirmali Edebiyat, M. H. Sehriyar, Haydar Baba’ya Selam, Azerbaycan
Edebiyati, Kiiltiirleraras1 Baglantilar, Evrensel Temalar

1 Prof. Dr., Near East University, Art & Sciences Faculty, and NEU, Head of Rumi Research Center
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Abstract

Muhammad Hiiseyin Shahriar's "Greetings to Haydar Baba" is one of the most essential lyric poems in
Azerbaijani literature. Its structure blends a strong folk culture and individual feelings. This poem
intertwines village life, childhood memories, traditions, and the changing social structure under the
influence of the modern world. Shahriar's sincere narrative carries his poem to a universal aesthetic
dimension.

In this context, examining other works that deal with similar themes from a comparative literature
perspective makes it possible to focus on intercultural connections and universal literary motifs. For
example:

1. Poems of Nazim Hikmet: Nazim Hikmet's poems, which deal with village life and love for humanity,
bear similarities to the folk culture in Shahriar's Greetings to Haydar Baba. Both mirror the lives of people's
liveable language and emotionally charged images.

2. William Wordsworth's Nature Poems: In his works that glorify the love of nature and childhood
memories, English Romantic poet Wordsworth, like Shahriar, emphasizes the emotional bonds an
individual establishes with his environment.

3. Cahit Kiilebi's Folk Poetry Influences: Cahit Kiilebi's love for Anatolia and his treatment of the people's
daily lives in his poems have a thematic parallelism with the local elements in Shahriar's work.

This analysis reveals that Shahriar's work, b, offers a narrative with universal values. Beyond being a local
poem, compared to similar poems in different cultures, the poem's social criticisms and individual
emotional reflections point to a shared human experience. In this context, Haydar Babaya Selam is not only
a literary text but also functions as a bridge that unites different cultures.

"M. H. Shahriar's work, Greetings to Haydar Baba, combines local culture with universal themes by
blending traditional folk literature elements with modern literary techniques. Therefore, when compared
with similar works from different geographies, common motifs and themes based on universal human
experiences emerge."

As a hypothesis, this research will aim to understand how local elements in poetry reach universal
dimensions and to underline the similarities between different cultures in this context. It will reveal the
scientific nature of the subject by assuming that themes such as folk culture, nature, social change, and
nostalgia are handled similarly in other literary traditions.

Keywords: Comparative Literature, M. H. Shahriar, Greetings to Haydar Baba, Azerbaijani Literature,
Intercultural Connections, Universal Themes

Giris

Bu arastirma, Muhmmed Hiiseyin Sehriyar’mn “Haydar Baba’ya Selam” adli eserinin karsilagtirmali
edebiyat baglaminda incelenmesi {izerine bir ¢alismadir. Sehriyar’in 6nemli ve bircok iilkelerde taninmig
ve edebi yanki birakmig eserinin igerigi ile ilgili siirin yerel unsurlardan evrensel degerlere uzanan yapisi,
farkli kiiltiirlerdeki benzer edebi eserlerle karsilastirilarak degerlendirilmistir. Dolayisiyla, metinde
vurgulanan temel noktalar1 su sekilde 6zetlemek miimkiindiir:

1. Eserin Onemi ve Temalari:

o Sehriyar’n siiri, Azerbaycan halk kiiltiirii, cocukluk hatiralari, doga, toplumsal degisim ve
bireysel duygular gibi temalari isler.

o Siirdeki samimi dil ve halk kiiltiirli, eserin evrensel bir estetik boyut kazanmasini saglar.
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2. Karsilastirmalh Edebiyat Perspektifi:

o Nazim Hikmet: Koy yasami ve halk sevgisiyle Haydar Babaya Selam arasinda tematik
paralellikler kurulmus oldugu.

o William Wordsworth: Dogaya ve cocukluk anilarina duyulan sevgi, her iki sairin
eserlerinde benzer bir duygusal bagla yansitilmis oldugu.

o Cahit Kiilebi: Halk yasamina duyulan ilgi, yerel unsurlari evrensel temalarla birlestiren bir
bakis acisiyla ele alinmasi, hedef prespektifinde incelenecektir.

3. Arastirma Hedefleri:
o Siirdeki yerel unsurlarin evrensel boyutlara nasil ulastigini analiz etmek.

o Halk kiiltiirli, nostalji, toplumsal degisim ve doga temalarinin farkli kiiltiirlerdeki
benzerliklerini ortaya koymak.

o Sehriyar’in eseriyle diger kiiltiirlerdeki benzer siirler arasinda bir koprii kurarak ortak
insanlik deneyimlerini vurgulamak.

4. Hipotez ve Sonug:

o Sehriyar’in eseri, modern ve geleneksel unsurlari harmanlayarak kiiltiirleraras1 baglar
kuran bir yapiya sahiptir.

o Bueser, yerel bir siir olmanin 6tesinde evrensel insanlik deneyimlerine isaret eden bir sanat
eseridir.

Metnin odaklandig1 karsilagtirmali edebiyat perspektifi, kiiltiirel farkliliklarin Gtesinde edebiyatin
birlestirici yoniinii 6n plana cikariyor. Ozellikle “Haydar Babaya Selam” gibi eserler, halk kiiltiirii ve
evrensel temalar1 harmanlayarak genis bir okur kitlesine hitap ediyor. Bu yaklagim, eserin edebi ve kiiltiirel
degerini derinlemesine anlamay: hedefliyor. (Golkarian, Sehriyar'in Siirlerinde Uslup ve Akim
Degerlendirmesi, 2018)

Eser iizerinde degerlendirme:

M. H. Sehriyar’in “Haydar Baba’ya Selam” adli eseri, Azerbaycan edebiyatinin lirik siir alaninda bir
bagyapit olarak kabul edilir. Bu siir, koy yasami, cocukluk hatiralari, halk kiiltiirii ve toplumsal degisim gibi
temalar1 samimi bir dille ele alir. Sehriyar’in bireysel duygular1 ve toplumsal elestirileri harmanlayan usuli,
eserin hem yerel hem de evrensel bir kimlik kazanmasini saglamistir. Bu makalede, siirin farkl
kiiltiirlerdeki benzer eserlerle karsilastirmasi yapilacak ve Sehriyar’in eserinin evrensel edebiyattaki yeri
incelenecektir. (Golkarian, Dogu Edebiyatinda Edebi Akimlar, 2003)

1. Eserin Tematik Yapisi:

“Haydar Baba’ya Selam”, ¢ocukluk ve kdy yasamima duyulan derin bir 6zlemle yazilmistir. Bu nostaljik
siir, doga sevgisi, geleneklerin korunmasi ve toplumsal degisimlere elestirel bakisi bir arada sunar. Sehriyar,
sade bir dille okuyucuyu kendi anilarinin igine ¢ekerken, insanin kozmik bir biitliniin pargasi oldugu
gergegini de hatirlatir.

Siirde su temalar 6ne ¢ikar:

¢ Doga ve Cocukluk Anilari: Sehriyar, kdyiin sade yagamini ve tabiatla kurdugu derin duygusal bagi
dile getirir.

Haydar baba lldirimlar saxanda/ Seller, sular saqqildayib axanda
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Quzlar ona sef baglayib baxanda/Selam olsun sevketize, elize
Menim de bir adim gelsin dilize
Haydar baba Quru géliin kazlari/ Gediklerin sazax ¢alan sazlart
Ket- késenin payizlari, yazlary/ Bir sinema perdesidir goziimde
Tek oturub seyr edirem 6ziimde (Yildirim, 2002)

e Toplumsal Elestiriler: Gelencksel degerlerin modernlesen diinyada yitiriligini elestirir.
Haydar baba seytan bizi azdirib/ mehebbeti iireklerden qazdirib
Qara giiniin ser-niivigtin yazdirib/ Salib xalq: birbirinin canina
Barisigi belesdirib ganina
Haydar baba yar, yoldaslar dondiiler/ birbir meni ¢olde qoyub ¢ondiiler
Cesmelerim ¢iraxlarum sondiiler/ Yaman yerde giin dondii, axsam oldu
Diinya mene xerabe-yi sam oldu (Y1ildirim, 2002, s. 9)
Haydar baba, igit emek itirmez/ Omiir gecer, efsus bere bitirmez
Namerd olan, omrii basa yetirmez/ Biz de vallah unudmariq sizleri
Goriinmesek helal edin bizleri
Géz yasina baxan olsa, gan axmaz/ Insan olan xencer beline taxmaz
Amma heyif kor tuttugun buraxmaz/ Behistimiz cehennem olmaqdadwr
Ziheccemiz Meherrem olmaqdadir

e Nostalji ve Halk Kiiltiirii: Halk siirinin motiflerini kullanarak hem bireysel hem de toplumsal bir
hafiza yaratir.

Qrs gecesi tolelerin otagi/ Kentlilerin oturagi, yatagi

Buxarida yanar otun yanagi/ Sebgeresi, girdekani, iydesi

Kendi basar giiliib danismax sesi

Yaz gecesi cayda sular sarildar/ Das qeyeler selde asib xarildar
Qaranlqda qurdun gézii parildar/ Itler gordiin qurdu segib ulasdi
Qurd da gordiin qalxib gedikden asdi

Haydar baba, kendin toyun tutanda/ Qiz gelinler hena pilte satanda
Bey geline damdan alma atanda/ Menim de o qizlarinda goziim var
Asiglarin sazlarinda séziim var

Bayramidi, gece qusu oxurdu/ Adaxii qiz bey corabin toxurdu
Herkes salin bir bacadan soxurdu/ Ay ne gozel qaydadi sal salamaq
Bey salina bayramligin baglamaq
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2. Nazim Hikmet ile Tematik Benzerlikler:
Nazim Hikmet, halkin giinliik yasami ve toplumsal sorunlarini sade ama derin bir dille ele alir.

>

Ornegin, “Memleketimden Insan Manzaralarn” eserinde insamin bireysel duygulariyla toplumsal
sorumluluklar arasindaki ¢eligkileri isler. Bu siirdeki: (Hikmet, 2002)

"Yiiregimde kirmizi giil kok salar, / Karagag dallarindaki esintiyle...”

Doga ve ¢ocukluk anilar ile ilgili sunlart dikkate alabiliriz:

Yesil ipek golgesinde... bir tuz... bir tepe ve sis

Sari papatyalar egilirken riizgara... ¢ocuk sesi, gok ve yeryiizii

Toplumsal elestiri konusuyla ilgili ise:

Baktin mi o cam kenardan kalan isciye?... Diislerindeki... evet, evet... Tepe, ama ha
Nostaljik yonden su 6rnekleri ele alabiliriz:

Giizel, nehrin iizerinden gegen sehir giizel... den en giizel, hep... sehir disi...
Sokak lambalarinin altinda ¢ocuk kahkahalari, Sokakta... Ah, o... tas...
Halk kiiltiirii ile ilgili ornekse:

Imeceyle biiyiiyen sevda tiirkiilerimiz, da... test... bir avu¢ duygu...

dizeleri, Sehriyar’in “Haydar Babaya Selam” siirindeki dogaya duyulan sevgi ve bireyin yasamina dair
derin hissiyatiyla benzesir.

3. William Wordsworth ve Doga Sevgisi:

William Wordsworth, Ingiliz Romantik déneminin &nde gelen isimlerinden biridir. “Tintern Abbey”
(Tintern Manastir1) ve “The Prelude” (Baslangic) gibi eserlerinde dogaya duyulan hayranlik ve ¢ocukluk
anilaria verilen 6nem, Sehriyar’in siirindeki tematik vurgularla paralellik gosterir. Wordsworth’un birey
ile ¢evresi arasindaki duygusal bagi islemesi, Sehriyar’in kdy yasamiyla kurdugu bagi hatirlatir.

William Wordsworth, doga tasvirlerini bireyin ruh haliyle birlestiren eserleriyle bilinir.

Tintern Abbey eserinde: (Wordsworth, 1985)

"Her yesil yaprak, benim i¢imde bir duyguyu canlandiriy, / Ve bir dost gibi sessizce benimle konusur.”
Ancak yine karsilastirdigimiza gore doga ve siluet konusu ile ilgili soyle 6rnek verebiliriz:

Bir kez daha... goriiyorum ki... Hangi... Diistince... Manzara... (doganin dingin giizelligini asir1 oldugunu
ve cocuklugunda tam bir sessiz ve derin sukiitle dolu bagda bulunabilir. Cocuklugunda doganin kendisi i¢in
bir s1ginak ve huzur kaynagi oldugunu vurgular)

Nostaljik agidan ayni1 eserde sdyle sdyler:

Ve simdi, yar: sonmiis diisiincelerin pariltilariyla, ve vesim... arasinda mevcut... o... ani... ferdiyet, yalniz
ben...

Ve yahut halk kiiltiirii ile ilgili 6rnek olarak sunu dikkate alabiliriz:

Belirsiz bir bildirimde, O ’nun gibi goriinebilir... veya Herm’in yaptig1 ananeden gelmis isleri... giizel, ¢cok
giizel herkesin begendigi entrikalar ...
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Cocukluk donemine ait anlatilari ise:

O zamanlar ben oldugumu resmedemiyorum, perili... Dag ve... Onlarn... bir istah, ne istah, O diisiinceyle
odiing almak

dizeleri, Sehriyar’in siirindeki tabiat sevgisi ve cocukluk anilarmin canlanmasiyla birebir Ortiisiir.
Wordsworth’un bireyle cevresi arasindaki duygusal bagi islemesi, Sehriyar’m kdy yasamina olan
bagliligiyla benzerlik gdsterir.

4. Cahit Kiilebi’nin Halk Siiri Etkileri:

Cahit Kiilebi, Anadolu’ya duydugu sevgi ve halkin yasam tarzina olan ilgisiyle taminir. “Tokat’a Dogru”
ve “Hikdye” gibi siirlerinde, halkin giinliik yasamini sade bir iislupla dile getirir. Kiilebi’nin yerel unsurlarla
evrensel temalar1 harmanlamasi, “Haydar Baba’ya Selam” ile ¢ok sayida ortak nokta sunar.

Cahit Kiilebi, Anadolu’ya ve halkina duydugu sevgiyle taninir.

“Tokat’a Dogru” adli siirinde: (Nayir, 2009)

"Bu daglar ¢cok once dagliklarindan, / Firtinalarindan utanmglar..."”

Ayni eserde sair siirlerde farkli temalar1 siklikla islemektedir. Iste belirttigimiz temalarla ilgili rnekler:
1. Doga ve Cocukluk Anilari:

o Tokat'a Dogu siirinde, memleketine duydugu 6zlem ve g¢ocuklugunun gectii cografyanin
betimlemeleri 6ne ¢ikar. Ornegin:

"Erciyes'e baktim yol boyunca,/Kavaklarin ucuna kondu bulutlar."
Burada doganin giizelligi, cocukluga dair anilarla harmanlanir.
e Sivas Yollarinda siirinde:
"Koylerden gectim, daglar arasindan,/Dereye inen ¢ocuklar gérdiim."
ifadesi, doga i¢inde gecen gocukluk sahnelerini hatirlatir.
2. Toplumsal Elestiriler:
e Hikdye siirinde, Anadolu koylisiiniin yoksullugu ve caresizligine vurgu yapilir:
"Bugdaya gii¢ yetmez de samani boldur,/Elleri nasirlidir kdyliiniin."
o Koyliileri Gériiyorum siirinde ise: (Ummiihan, 2020)
"Ayakkabilar delik,/Kadinlar susmus,/aglayan ¢ocuklar."
muisralariyla yoksulluk ve ihmal edilmislik elestirilir.
3. Nostalji ve Halk Kiiltiirii:
e Koy Diigiinii siirinde Anadolu'nun geleneksel diigiin ritiiellerine dair canli tasvirler yer alir:
"Davullar vuruyor kdyiin meydaninda,/Halay ¢ekiyor kizlar, delikanlilar."
o Tokat Tiirkiisti siirinde:
"Uziim baglari, kiraz agaglari,/Tiirkiilerle yankilanmir yaylalar." ifadeleriyle halk kiiltiiriiniin derin izleri

goriiliir.
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Bu temalar Cahit Kiilebi'nin Anadolu'ya olan bagliligin1 ve gozlem giiciinii yansitarak, onun siirlerinde hem
bireysel hem toplumsal duyarlilig1 6ne ¢ikarir.

Tim bu dizeleri, Sehriyar’in “Haydar Babaya Selam” eserindeki yerel degerlerin evrensel cagrisiyla
benzesir. Kiilebi’nin yerel unsurlara duydugu saygi, Sehriyar’in halk kiiltiirine verdigi 6nemle uyumludur.

5. Karsilastirmali Edebiyat Perspektifinden Inceleme:

Kargilagtirmali edebiyat, farkli cografyalardan ve kiiltiirler arasindaki tematik ve teknik ortakliklart
inceleyerek insanligin miisterek deneyimlerini ve degerlendirme sonucu degerleri ortaya koyar. Aslinda bu
yaklagim karsilastirmali edebiyatin amacidir. Ayrica, bireysel ve toplumsal boyutlarda bu ortak deneyimleri
sunan bir eserdir. (Lidar, 2024)

Sehriyar’1n siiri, yerel halkin 6zlemleri, dogaya baglilik ve nostaljik duygularla farkl kiiltiirlere hitap eder.
“Haydar Babaya Selam”, sadece bir Azerbaycan siiri olmanin 6tesinde, evrensel insanlik deneyimlerini
temsil eden bir eser olarak karsimiza ¢ikar. Halk kiiltiirii, toplumsal degisim, doga sevgisi ve nostalji gibi
temalar, farkli edebi geleneklerde benzer sekillerde islenmistir.

Sonug¢

Muhammet Hiiseyin Sehriyar’in “Haydar Baba’ya Selam” adl1 eseri, halk edebiyati unsurlariyla modern
siir tekniklerini ustaca birlestir. Bunun yani sira, “Haydar Baba’ya Selam” adli eser, geleneksel halk
edebiyat1 unsurlarint modern edebi tekniklerle birlestirerek yerel kiiltlirin evrensel temalarla bulustugu bir
caligmadir. Bu eser, Nazzim Hikmet, William Wordsworth ve Cahit Kiilebi gibi sairlerin siirlerinde de
goriilen ortak insani degerler ve temalar1 tasir. “Haydar Babaya Selam ”, farkl kiiltiirlerden okurlar igin
birlestirici bir koprii iglevi goren evrensel bir sanat eseridir. Bu perspektiften bakildiginda, edebiyatin
siileriiler (iyi ve degerli seyler) iizerine kuruldugu anlasilmaktadir. Dolayisiyla, eser sadece bir nostaljik
hikaye seklinden ¢ikarak ¢ok 6te anlamlari tasimakta ve insan- toplum, gegmis- gelecek, yokluk- varolma
kaygi1 ve gayeleri gibi konulari ele almaktadir.
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Ozet:

Tiirk diinyamizin biiyiik sairi Muhammed Hiiseyn-i Sehriyar’in sairliginin ilk donemlerinde 6zellikle
yasadig1 yogun askin da etkisinde kalarak sikintili ve ayrilik atesiyle kivrandigi yillarini, dillendiren en
giizel, en igten goniil ¢celen gazelleri dillere destan olmus. Se¢gme gazelleri {inlii bestekarlarca bestelenip
sOylenmis, bu gazeller biitiin edebiyat ortamlarinda herkesin dikkatini ¢ekmis ve goniilleri kendisine
hayran birakmigtir. Sehriyar gazellerini sdyledigi ilk donemlerde ilk asamada yakalandig1 askin yogun
e derin etkisindedir.

Bu aski ugruna yanar, kavrulur ve zamanla bir tiir ariliga, erginlige erisir. Sehriyar’in beseri ask konulu
gazellerinin bir¢ogu bu ¢aglarinda yazilmistir. Daha sonra yasadiklari onu bu beseri ask agsamalarindan
¢ekip alarak diislincesini ve manevi hayatini alabildigine etkileyen farkli bir doneme adim atmistir. Seh-
riyar bir Meshed seferinden sonra boyle manevi bir atmosfere dalar ve gordiigii bir diis nedeniyle sufice
bir yasantiya baslar. Ozellikle Behgetabad hatiras1 adl siirini yazdig1 giinden itibaren de artik bir arif
olma yolundadir ve gazelleri de artik bu icerikte yazilmaktadir.

Bu makalede Sehriyar’in gazelleri yasadig1 hayatin degisik ¢aglariyla orantili olarak gecirdigi degisim-
ler ve evreler yeni aldig1 ve terk ettigi renkler 15181nda 6rnekleriyle ele alinacaktir.

Anahtar Kelimeler: Sehriyar, iran Edebiyati, Gazel, Cagdas Edebiyat, Karsilastirmali Edebi-
yat.

Abstruct:

The most beautiful, most sincere and heart-warming ghazals of our Turkish world's great poet Muham-
med Hiseyn-i Seh-riyar, who expressed his years of hardship and separation, especially under the inf-
luence of the intense love he experienced in the early periods of his poetry, have become legendary. His
selected ghazals were composed and sung by famous composers, and these ghazals attracted everyone's
attention in all literary circles and left hearts in awe of him. In the early periods of his ghazals, Shahriyar
was under the intense and deep influence of the love he had caught in the first stage.

He burned and burned for this love and in time reached a kind of purity and maturity. Most of Shahriyar's
ghazals on the subject of human love were written in these ages. Later, his experiences pulled him away
from these stages of human love and he stepped into a different period that affected his thought and
spiritual life to the utmost. Shahriyar dived into such a spiritual atmosphere after a Mashhad expedition
and started a Sufi life due to a dream he had. Especially since the day he wrote his poem called Behge-
tabad Memory, he has been on the path to becoming a wise man and his ghazals are now written in this
context.

L Prof. Dr. Erzurum Atatiirk Universitesi, Edebiyat Fakiiltesi, Fars Dili ve Edebiyati B6liimii, Erzurum- Tiirkiye
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In this article, Shahriar's ghazals will be discussed with examples in the light of the changes and phases
he went through in proportion to the different ages of his life, and the colors he newly acquired and
abandoned.

Keywords: Shahriar, Persian Literature, Ghazal, Contemporary Literature, Comparative Literature.
Giris:

Tiirk diinyamizin biiyiik sairi Muhammed Hiiseyn-i Sehriyar’mn sairliginin ilk donemlerinde 6zellikle
yasadig1 yogun askin da etkisinde kalarak sikintili ve ayrilik atesiyle kivrandigi yillarini, dillendiren en
guzel, en icten gonul celen gazelleri dillere destan olmus, se¢gme gazelleri inlii bestekarlarca bestelenip
sOylenmis, bu gazeller herkesin dikkatini ¢ekmis ve goniilleri kendisine hayran birakmustir.

Sehriyar’in mecazi ask olarak adlandirdig: atesli bir ilk agki vardir. Sehriyar gazellerini soyledigi ilk
donemlerde ilk asamada yakalandig1 bu agkin yogun ve derin etkisindedir. Bu agki ugruna yanar, kav-
rulur, bu agk atesiyle zamanla bir tiir ariliga, erginlige erisir.

Sehriyar’in beseri agk konulu gazellerinin birgogu bu ¢aglarinda yazilmistir. Daha sonra yasadiklari bu
beseri agsk agamalarindan uzaklasarak diislincesini ve manevi hayatini alabildigine etkileyen farkli bir

doneme adim atmustir.

Sehriyar’m en icli, en anlaml ve agkinin doruklara eristigini dillendiren bu gazeli. Son derece zengin
ask simgeleriyle doludur:

1 Y dy il 8 4 alla g2
12 b ) al oalid) (he AS s By
a) 0308 il ga 53 U 4y La Ui
o L L 053 Clilsa L o8l g
LS e Gy QLG pan (93 Clamd
13 Ld p Al el (e 2R 0
O3 b Jils o) 8 2 GIA 8
1 B g by bl Ldald
A 538 Al 308 G )l g
12 L s gma el o)) e ()
Geldin, sana kurban camim, ama simdi neden?
Ey vefasiz, ben yataklara diistiikten sonra neden?
Ey giizel, senin nazin ugruna geng¢ligimizi verdik biz
Artik genclere nazlan simdi, bize nazlanman neden?
Gokyiizii kavusmak isteyenlerin haline agliyorken

Hayretteyim, par¢alanmiyor bu diinya neden?
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Giil’tin ayrilik hazaninda ey hiiziinlii biilbiil
Suskunluktu vefamin sarti, bu ¢ighklar neden?
Yolculuga ¢tkmazdin sen sevgilin olamadan ey Sehriyar
Bu yolculugun kiyamete senin, tek basina neden? ?
Schriyar bir Meshed seferinden sonra bdyle manevi bir atmosfere dalar ve gérdiigii bir diis nedeniyle
sufice bir yagantiya baglar. Ozellikle Behgetabad hatirasi adli siirini yazdigi giinden itibaren de artik bir

arif olma yolundadir ve gazelleri de artik bu icerikte yazilmaktadir.

Sehriyar, siirdeki tarziyla klasik donem Iran sairlerini hatirlatir. Bir bakima siirlerini cagdas ve klasik
siir tarzlarimi birlestiren bir tarzda yazmigtir. Sehriyar ilk gazellerinden birini, Seyh Sadi’nin

o N A g e a9 I8
() S g0 4o g s Gl g

Beytiyle baslayan gazelinden etkilenip, ayni dl¢iilerde yazdig: siirdir. Sehriyar’in sevdigi bir arkadasi
i¢in yazdig1 son derece igli, 6zlem ve vefa 6rnegi, divaninda _bed 34 baghigiyla verdigi gazeli:

o I Rasd )3 K s
T A a3 S gy 8
ol il (A 85 s 20 ) L ola
oA A g g asd JA ) as 8
o*oh,@audagﬁq@\
A S 4 A ) SR
a8 ¢ (3de ) A A () s
o O gadi ) 95 AS (gl 4y

pa sl il gd (€ 5 Ly g 4S o 1 adin
o N G e Ay i Ja 0

1) sl i iy Ol ) g e
o e s e 4l S 5 K
Cud I8 E Jla 51l Addgil 4AS g
o B8 AS oS O ) Adgad) (s b
aadh o A (g) a8 cpda

A S DA )3 5148 A ada

2 Muhammed Hiiseyn-i Sehriyar, Divdn-i Sehriydr, Tahran 1377 hs., |, 79.
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Giiliin degeri diiser gelince bahgeye sen

Yusuf’un degeri diiger gelince pazara sen

Ay buluta saklanir sagaga gelince sen

Giil dikenden diistik olur giil bagina gelince sen

A giizeller giizeli! A hiikiimdarim benim! A ordunun ayi!
Teslim bayragini ¢ektim savasa gelince sen

Aydinlik giiniimii kendime karanlik gece yaptim agkindan ben
Karanlik geceme mum olarak gelirsin diye sen
Umuyorum baygin nergis gozlerinle ben

Gecenin bir yarisinda bana uyanik gelirsin diye sen

Bir omiir candan taparim hastalik gecesine

Bir gece hastanmin basina hemgire gelirsin diye sen

Ey sikintililarin halini diisiinmeyen sen

Stkantilara diiserim diye ben diisiin bir giin sen

Boyle giizellikle ey eski sevgilinin hatirasi

3

Uziiliiriim; baskalarimn aklina gelirsin diye sen

Sehriyar bu gazelini Sadi’nin su gazeline nazire yazmistir:

3 Muhammed Hiiseyn-i Sehriyar, Divdn-i Sehriydr, Tahran 1377 hs., I, 381.
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Giiltin kyymeti diiser giil bahgesine gelince sen
Sirin’in krymeti diiser konusunca, gullince sen
Bunca cilveleri tavus, bunca salinmalari

Bir daha yapamaz artik salinip gelince sen
Baksana; kag kez sana 6giit verdim a goniil:
“Kapat gozlerini, bak tuzaga diisersin gériince sen’
Boyle giizel olamaz Ay, yoksa Giines misin sen?
Béyle kati olamaz yiirek, yoksa kaya misin sen?
Yiiz kez gelsen de sen askinla oldiirdiigiiniin basina
Gozlemeye baslar goz, bir daha gelince sen

Kilig ¢ekince sen yiize, kalkan ¢ekmek haram
Diismanlik yapmam sana, savasmaya gelince sen
Yok bir kimse gorsiin seni de, tutkun dsigin olmasin
Perdenin arkasindan bir bebek gibi gelince sen
Artik giilden, siimbiilden soz etme seher yeli
Stimbiil ziliiflii, giil yanakl sevgiliye gelince sen
Sevmiyorum sevmesini benden baskasinin seni

Kiskamrim, acirim ben yddlarin aklina gelince sen
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Sa’di! Taze kiz gibi siirlerin nice géniiller gotiiriir
Bu bezeklerle, bu manalarla sozii siisleyince sen *

Sehriyar’mn biiyiik bir ustaligi da onun gazelin biiyiik tistadi Hafiz-1 Sirazi’nin siirlerine yazdig1 nazire-
leriyle kendini gosterir. Sehriyar “Hafiz’in Mektebi’nde:

Lalyf ol ) olB6l8 (pa 4 3 i I
Lady) ol&lE ) g1 28 AL 18
Yolunu sasirir benim o Ay 1im zaman zaman ugrar bana

Kurban olurum onu yaniltip buraya getiren sasirmasina

Matlaryla baslayan siirinde sevgiliden sdz ederken Hafiz’1 onun yerine koymakta ve sik sik kendisine
ugramasini dilemekte:

Qi ledy bl X)) S ais o)y Ka
Lady) ol o S8 da o I (08 (gl R
Yolunu sasirisin da ugrasin bana ya Rabbi
Her zaman gelsin bana yolunu sasirsin o y Ya Rab
Gazelin son beytinde ise Sehriyar “Hafiz’in Mektebi’nden ayrilip baska yerlere gitmemesi konusunda
kendisine 6giit vermektedir. Zaten Sehriyar mahlasini da hafiz divanindan yaptig: tefeiiiil ile almis ol-
dugunu kendi ifadeleriyle dillendirmekte oldugunu biliyoruz.
Ldla i 31 Jlsgd KA e e
Lyl oA S g Lo (5 gira e 4S
Ayrilip gitme Sehriyar Hafiz in Mektebinden

Manevi yiicelisler burada, hangah kosesi burada ®

Sehriyar Hz. Ali hakkinda yazmis oldugu siirleri toplumun hemen hemen kesimi tarafindan biiyiik ilgi
goren bir sairdir. Siir dostlar1 Sehriyar’1 “Ali Ey Homai Rahmet” adli siiriyle tanir:

10 A As g can ) slad o) o
I Lad Aol dal (g AISE | gaila 4y 4S

O e Fo s A (ulidiad ) Jo
10143 acd a3 4y (e @EALE e 4y
Ailai U 3 i) alle g3 ja4S 1Al 4y

oW dadiy o 2l 4 £ o 5
g9 A ke & aa Glaw ) K
1o )b Ol dad 3 5m R ) i 4y

O 1o A 3 GSna 508 5 9

4 Sadi-yi Sirazi, Gazeliyyat, Gazel No. 494; Sadi-yi Sirazi Divani (cev. Nimet Yildirim), s. 388.
> Muhammed Hiiseyn-i Sehriyar, Divdn-i Sehriydr, Tahran 1377 hs., Il, 72.
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Ali ey rahmet Humas1 Allahin en biiyiik kanit1 sen
Gdélgelerde biraktin Huma 'nin golgesini sen

Goniil Allah™1 bilirsen Ali’nin yiiziine bak sen

Ali ile tamidim, yemin olsun Allah’a Allah’t ben

Yemin Allah’a eger iki diinyada yokluktan kalmaz eser
Sonsuzluk pinarinin basina gegerse Ali eger

Ey rahmet bulutu! Yagdirmazsan eger sen cehennem
Kahwr kivileimlariyla yakar her seyin canini

Git Ali 'nin kapisini ¢al be zavalli dilenci

Hiikiimdarlik yiiziigii verir dilenciye comertliginden Ali ®
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6 Muhammed Hiiseyn-i Sehriyar, Divdn-i Sehriydr, Tahran 1377 hs., |, 69.
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Abstract

This article compares the philosophy of life propounded by two outstanding Sufi thinkers: Jalal al-Din
Rumi and Seyyid Yahya Bakuvi. Both philosophers made significant contributions to the development of
Sufism and left an indelible mark on the history of spiritual thought. Rumi, who lived in the 13th century,
is renowned for his profound reflections on love, spirituality, and the path of self-discovery. His
philosophy is permeated with the ideas of spiritual awakening and the realisation of the true nature of
man, striving for unity with the Divine and overcoming the limitations of the Ego. Seyyid Yahya Bakuvi,
who lived in the 15th century, was a prominent scholar, philosopher and astrologer, whose works were
dedicated to issues of ontology and ethics. His teachings emphasise the importance of purifying the heart
and the compassionate soul as the path to liberation from worldly burdens and reunion with the Creator.
The article provides a comparative analysis of their philosophical views, identifying similarities and
differences, together with discussing their influence on the development of Sufi thought and spiritual
practice. The research methods used include an analysis of literary sources, historical documents, and the
oeuvres of the philosophers. The hypothesis of the research is that, despite the differences in epochs and
cultural contexts, the philosophies of Rumi and Bakuvi share a common foundation in the pursuit of
spiritual perfection and the search for truth.

Keywords: Jalal al-Din Rumi, Seyyid Yahya Bakuvi, Khalwatiyya, Sufism, Islam, Tolerance, Philosophy.

Ozet

Bu makalede, iki 6nemli Sufi diisiiniiriiniin yasam felsefesi incelenmektedir: Celaleddin Rumi ve Seyyid
Yahya Bakuvi. Her iki filozof da tasavvufun gelisimine 6nemli katkilarda bulunmus ve manevi diisiince
tarihinde silinmez bir iz birakmistir. 13. yiizyilda yasamis olan Rumi, sevgi, manevi diislince ve kendini
kesfetme yolu iizerine derin diisiinceleriyle taninir. Felsefesi, manevi uyanis ve insanin gercek dogasini
fark etme, ilahi ile bir olma ve egonun smirlamalarini agma fikriyle doludur. 15. yiizyilda yasamis Seyyid
Yahya Bakuvi, ontoloji ve etik konularina adanmis ¢alismalar yapan énemli bir bilim insani, filozof ve
astrogologdur. Ogretileri, kalbin ve merhametli ruhun arindirilmasinin, diinyevi yiiklerden kurtulma ve
Yaratict ile birlesme yolunun 6nemi iizerinde durmaktadir. Makale, her iki filozofun felsefi goriislerinin
karsilastirmal1 bir analizini yaparak, benzerlikleri ve farkliliklar1 ortaya koymakta ve ayni zamanda onlarin
tasavvuf diisiincesinin gelisimine ve manevi pratige olan etkilerini incelemektedir. Arastirma yontemleri,
edebi kaynaklarin, tarihi belgelerin ve filozoflarin kendi eserlerinin analizini igermektedir. Arastirmanin

1 Dr. Assoc. Prof., Institute of Philosophy and Sociology of Azerbaijan National Academy of Sciences (ANAS)
2 PhD., Institute of Oriental Studies, ANAS
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hipotezi, farkli ¢aglar ve kiiltiirel baglamlara ragmen, Rumi ve Bakuvinin felsefelerinin, manevi olgunluk
ve gercegi arayista ortak bir temele sahip oldugudur.
Anahtar Kelimeler: Celaleddin Rumi, Seyyid Yahya Bakuvi, Halvetiyye, Tasavvuf, Hosgori.

The only eternal beauty is the beauty of the heart."”
Jalal al-Din Rumi

Introduction

In the Middle Ages, ideas of tolerance were markedly different from what we understand today. Tolerance
was not a value in the modern sense; this period was marked by dominant religious and cultural structures,
such as Christianity in Europe and Islam in the Eastern Muslim world, and many aspects of life were
governed by religious norms and dogmas. Tolerance was perceived more as a reluctant acceptance of the
‘other’ to avoid conflict, rather than embracing equality or accepting differences. Today, philosophers
view tolerance as a fundamental holistic element of a pluralistic society, where a diversity of perspectives
and ways of life is the norm, not the exception. Modern tolerance implies respect for differences and the
protection of minority rights. New forms of engagement in matters of tolerance and cultural understanding
are evolving in the context of globalisation, digitalisation, and shifting social norms. However, historic
Sufi teachings in the East place a special emphasis on loving one's neighbour, considering this as an
integral part of a spiritual path and expression of love for God. This love is manifested through
compassion, mercy, and the pursuit of unity with the Creator by serving humanity.

Sufis believe that true love for God is unattainable without love for His creations. They emphasise that
loving one's neighbour reflects divine love and serves as a means of purifying the heart. For instance, a
Sufi parable states: "The first step in the soul's ascent on the Path is love for all that exists in Allah's
Creation... Every living creature of Allah becomes significant in the life of such a devotee — as a great
miracle created by Allah for his own and our perfection!" [Karimov,1991]

Sufi masters teach their followers to show mercy and compassion to all people, regardless of their faith or
social status. For example, Imam Malik narrates a story where a man expresses his love for another solely
for the sake of Allah, leading to a profound spiritual connection. Sufis emphasise the idea of human unity
and the equality of all before God. Inspired by Sufi and Bhakti traditions, the poet Kabir wrote: "Love and
Truth are not in holy places — they are everywhere, Love and Truth; and foremost — in the everyday
actions of man." He taught that true faith lies not in the formal observance of rituals but in "purifying the
heart", expressing love for one's neighbour. Sufi poets and thinkers often depict this as a direct
manifestation of love for God. For instance, a Sufi parable recounts the story of a man who, upon
expressing his love for another, is reminded of the Prophet Muhammad's teaching that Allah's love is
granted to those who love each other for His sake.

Thus, Sufi teachings focus on the practice of mercy, compassion, and the recognition of human unity,
viewing these as pathways towards drawing closer to the Divine.

Academic motivation

In this article, we will attempt to explore the ideas of Jalal al-Din Rumi and Seyyid Yahya Bakuvi on
tolerance and the spiritual interactions amongst people, ideas which share numerous points of
convergence, despite the different times and cultural contexts in which they lived. Both thinkers belonged
to the Sufi tradition, where the values of love, spiritual unity, and tolerance hold central importance.
Today, representatives of the three Abrahamic religions — Judaism, Christianity, and Islam — increasingly
advocate for interfaith dialogue, mutual respect, and tolerance, especially in the context of globalisation,
where people from diverse cultural and religious backgrounds interact more closely. In these religions, the
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approach to tolerance often rests on the recognition of shared roots, common humanity, similar spiritual
values, and the importance of peaceful coexistence.

Jalal al-Din Rumi, the 13th-century Persian poet, mystic, and philosopher, is renowned for his profound
insights into spirituality and human connection. Central to Rumi's teachings is the concept of tolerance,
which he viewed not merely as a social virtue, but as an essential spiritual practice intertwined with love,
compassion, and acceptance. He perceived the diversity among individuals as reflections of divine
wisdom and the inherent grace of humanity, believing that every person, irrespective of their background
or beliefs, follows a unique path leading towards the Divine.

Key Aspects of Rumi's Approach to Tolerance:

Love and Compassion for All: Central to Rumi's teaching is the concept that love is the foundation of the
universe, enabling one to understand others. He famously commented: "Beyond right and wrong, there is a
field. I'll meet you there." This expression of openness and tolerance means that, beyond prejudiced
judgments and divisions, there exists a unified space where everyone can be accepted as they are. His
philosophy extended beyond abstract concepts, offering practical guidance for cultivating tolerance.
Rumi's own gatherings welcomed individuals from diverse backgrounds, fostering an environment where
people could share their unique spiritual experiences and learn from one another.

Emphasis on Inner Transformation: He taught that personal transformation through love and self-
awareness leads towards the natural expression of tolerance. Rumi's poetry often incorporated elements
from various cultural and religious traditions, reflecting his appreciation for the panoply of richness that
diversity brings to the subjective human experience. For Rumi, love was also the path to spiritual
enlightenment. He believed that, through love, individuals could attain a deeper understanding of
themselves and the universe. This journey inward, guided by love, leads to a realisation that all beings are
interconnected and the Divine Essence is present in everyone. Such an awakening fosters a profound sense
of empathy and compassion, being essential components of true tolerance. Central to Rumi's teachings is
the concept of love as a universal force that permeates every aspect of existence. He believed that love is
the essence of life, a divine spark that resides within every human being. This perspective is encapsulated
in his assertion:

"Every religion has Love, but Love has no religion."

This statement highlights Rumi's belief that, whilst various religious traditions embody love, the essence
of love itself transcends any singular religious framework. By positioning love above doctrinal confines,
Rumi promotes a holistic vision of unity that embraces all of humanity.

1. Acceptance of Other Paths and Beliefs: Rumi believed that all people, regardless of
their religious beliefs, are seeking truth and striving toward God, each in their own way. He
emphasised that the external differences in religions and customs are of marginal importance as
the ultimate goal is the same for all. His poetry often features imagery where he addresses all
religions and peoples, stressing that unity is only possible via the renunciation of egoism and
prejudice.

2. Rejection of Judgment and Criticism: Rumi urged his followers not to judge others for
their faults or imperfections. He wrote: "Do not look at my sins, look at my heart." This concept
highlights the importance of accepting all people, despite their weaknesses and mistakes, for no-
one is perfect. Through this approach, Rumi demonstrated tolerance towards human imperfection.
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Empathy and Understanding: Rumi viewed empathy as the path to acceptance and love. His verses
often focus on the idea that a person must strive to understand the pain and joy of others. He believed that
each person, having endured pain and suffering, becomes more sensitive to others and increasingly
capable of understanding those who experience similar challenges. [Pymu, 2013]

Thus, for Rumi, tolerance is not merely about accepting differences, but developing a deeper capacity for
understanding and love. His teachings on tolerance have inspired and continue to be a model for many
people in their search for an inner peace.

Seyyid Yahya Bakuvi, a 15th-century Azerbaijani philosopher, Sufi, and prominent thinker, is one of the
leading representatives of Sufism in the Caucasus. He left a significant mark on Sufi philosophy and
esoteric Islam. Bakuvi lived and taught in Baku, where he was the Sheikh and leader of a religious centre
for the Khalwati Sufi order, which he helped propagate in the region. Like most Sufi teachers, he placed
great emphasis on the values of tolerance, spiritual unity, and mutual respect. His polymathic oeuvre,
penned in Arabic, Persian, and Azerbaijani, encompasses such topics such as ontology, ethics, astronomy,
and mathematics. Notable amongst his writings are the poems ‘Bayan al-‘Ilm’, ‘Atwar al-Qalb’, and
‘Manazil al-A8iqin’. His philosophical treatises, such ‘Asrar at-Talibin’, are imbued with religious-
mystical concepts and serve as invaluable resources for studying the philosophy and science of his era.
[Cleyer,1994]

Key Aspects of Seyyid Yahya Bakuvi's Approach to Tolerance

1. Unity of All Believers and Transcendent Truth: Bakuvi believed that all true
knowledge and spiritual paths lead to God and, despite the coexistence of different religious
traditions and rituals, the truth is always one and the same. In Sufi tradition, it was often
emphasised that the external forms of worship or cultural differences are merely different paths to
attaining one transcendent reality. Like many Sufis, Bakuvi adhered to the conceit that internal
sincerity and depth of faith matters, with external elements being ignored. This enabled him to
develop openness to other beliefs and commitment to interreligious understanding. [Aliyeva,
2023]

2. Teaching of Spiritual Love and Brotherhood: Bakuvi believed that spiritual love was
the foundation for all people seeking God and that, via love for the Creator, one could achieve
love and respect for others. This idea of spiritual fraternity encouraged him and his followers to
view every person with respect and understanding, being an undeniable characteristic of the Sufi
Islamic tradition. The order to which he belonged extolled unity and brotherhood, regardless of
ethnic or religious differences.

3. Preaching Tolerance and Rejecting Fanaticism: Under the influence of Sufism, Bakuvi
opposed fanaticism and religious dogmatism, which he recognised often led to divisions and
conflicts. His philosophy was a call to follow a deeper spiritual trajectory, free from prejudice and
narrow interpretations. He believed that the true path to God was possible only through the
purification of the heart, detachment from hatred, and the search for inner peace, which also
formed the basis for tolerance towards those of divergent views. [Aliyeva, 2023]

4, Mutual Understanding and Respect for Other Cultures: Bakuvi lived and preached in
a multinational and multireligious environment, which itself created fertile conditions for the
evolution of tolerance as a necessity. His respect for cultural and religious diversity is evident
from his works and the manner in which he led his religious community. His approach to teaching
was inclusive and open to all who sought knowledge and spiritual enlightenment.
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Sufism, particularly Bakuvi's teachings, significantly influenced the development of Azerbaijani culture,
literature, and philosophy. The principles of tolerance, respect for diverse cultures, and interreligious
dialogue advocated by Bakuvi have contributed to the formation of a multicultural society in Azerbaijan.
Contemporary declarations of respect and tolerance emphasise the importance of embracing cultural
diversity, aligning with Bakuvi's teachings.

Seyyid Yahya Bakuvi undeniably embodied tolerance as part of his spiritual path, supporting the ideals of
love, unity, and brotherhood that surmounted religious differences and contributed towards the
development of harmonious and respectful relationships between people of different cultures and beliefs.

Commonalities between the Teachings of Jalal al-Din Rumi and Seyyid Yahya Bakuvi regarding
Tolerance and Spiritual Interaction

Despite living in different times and cultural conditions, the ideas of Jalal al-Din Rumi and Seyyid Yahya
Bakuvi in relation to tolerance and spiritual interaction share many points of intersection. Both thinkers
belonged to the Sufi tradition, where the values of love, spiritual unity and tolerance hold central
importance. Here are the key aspects where their views align:

1. Unity of All Paths Leading to God: Both Rumi and Bakuvi believed that the truth is
one, and all people, regardless of their religious rites and cultural differences, are striving toward
this. Rumi emphasised that true connection with God comes through the heart, usurping religious
dogma and boundaries, and commented that all people are ‘rays of light’, emanating from one
source. Bakuvi also believed that the form of religion mattered less than its essence — being
internal sincerity, purification of the heart, and the pursuit of spiritual truth. Their shared belief in
the unity of the divine and striving for God through personal experience fostered tolerance
towards different religious paths.

2. Love as the Foundation of All Relationships: Both philosophers asserted that spiritual
love is the most important force uniting people. Rumi preached love as a way of knowing God,
saying that only through love can a person attain true wisdom and unity. Bakuvi also saw love for
God as the foundation for acceptance and mutual respect between humanity, believing that,
through sincere love, a person comes to understand the unity of all existence. Both thinkers
emphasised that spiritual love transcends divisions and helps human beings recognise the divine
light in each other.

3. Rejection of Fanaticism and Dogmatism: Rumi and Bakuvi both condemned fanaticism
and the narrowness of religious dogmas, which, in their view, only distance a person from the
truth. Rumi explained: "Give up ideas of what is right and wrong, and walk into the garden”.
Bakuvi, in turn, emphasised that external manifestations of faith are of marginal importance, when
compared to internal purification. Both believed that true spirituality requires freedom from bias,
and this facilitates tolerant attitudes toward differing views.

4, Spiritual Brotherhood and Respect for Diversity: Both thinkers understood that
cultural and traditional diversity is a natural part of the world order and must be respected. Rumi
often spoke of the spiritual brotherhood of all people, regardless of their faith or culture, whilst
Bakuvi maintained the principle of respect for cultural and religious diversity within his
community. Their Sufi philosophy stresses the idea of universal brotherhood, whereby all persons,
regardless of religion, deserve respect as a bearer of the Divine Spirit.
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5. The Search for Inner Peace and Purification of the Heart: Both Rumi and Bakuvi
placed great importance on the purification of the heart and search for inner peace as key tenets of
the spiritual journey of humanity. This enabled them to transcend differences and embrace others
with love and compassion, contributing to their tolerance and harmonious worldview.

Thus, the ideas of Rumi and Bakuvi inextricably intertwine in their approach to tolerance: both viewed
this as the path to spiritual unity, based on love, the rejection of dogma, and respect for different
traditions. These concepts remain relevant today, emphasising the values of spiritual and cultural dialogue
for contemporary society.

1. Love as a Unifying Force: "Love is not something we find. Love is something that finds
us" — Rumi. This stresses that love is a force that does not choose, divide, or limit. It unites
everyone, regardless of their origin, religion, or culture. According to Rumi, love can surmount
any barriers and unite humanity. [Pymu, 2009]

2. Tolerance Through Acceptance of Differences: "l do not distinguish between you and
me. | love you. You may not look like me, but inside you are me" — Rumi. He taught that behind
external differences lies a common essence, and therefore tolerance and acceptance of others are
indisputable aspects of true love. [Pymu, 1987]

3. Revelation About Love and Spiritual Unity: "Love does not look with eyes, it sees with
the soul. It is not interested in form, but reveals the hidden essence” — Rumi. Here, Rumi
emphasises that true love is not based on appearance or form, but inner unity. This ideal should
form the foundation of tolerance, whereby we begin to understand and appreciate each other not
through outward traits, but through essence and soul.

4, A Bridge Between Differences: "Do not ask who your brother or sister is. Love will
stand between you to weave your souls into one" — Rumi. This verse illustrates the idea that love
transcends divisions. In the context of tolerance, it reminds us that we are all brothers and sisters,
and it does not matter from where we come, as we share a common human bond.

5. Acceptance of All Forms of Love: "My religion is love. | follow love wherever it leads
me" — Rumi. Here, he declares that his only religion is love. He rejects rigid boundaries,
acknowledging that love is a universal feeling that exists beyond any particular religion or
tradition. This is an important message for all those seeking to achieve true spiritual unity through
mutual respect and tolerance.

These verses by Rumi highlight his deep commitment to the ideas of love, acceptance, and unity,
regardless of difference. They inspire everyone to achieve mutual understanding and respect.

Seyyid Yahya Bakuvi, like Rumi, left us many profound and inspiring verses that touch upon themes of
love, tolerance, and spiritual unity. Here are a few examples that can reveal his approach to these topics:

1. Unity of Humanity: "You and | are one. | see you in myself, and me in you. We are not
two, we are one whole" — Seyyid Yahya Bakuvi. This verse expresses Bakuvi’s main philosophy
regarding the unity of all humanity; that there are no real differences between people because,
deep inside, we are all one. The principle that all people, despite their outer appearance or
differences, constitute a single spiritual entity, lies at the heart of tolerance and respect. [Aliyeva,
2023]

59



The Scientific Mysticism and Literature Journal, No. 1, Vol:3 June 2025 PP. 54-62

2. Love as a Universal Force: "Love knows no boundaries, it forgives everything. Whoever
loves does not divide people into theirs and others" — Seyyid Yahya Bakuvi. This verse highlights
the importance of love as a force that does not erect barriers or look for differences. Love,
according to Bakuvi, unites, forgives, and accepts all people as they are, without dividing them
into ‘ours’ and ‘others’. [Aliyeva. 2019]

3. Acceptance and Understanding: "Oh, if people saw how one soul lives in the body of
everyone! Then they could not look at each other as strangers” — Seyyid Yahya Bakuvi. He
touches on the concept of the inner connection between all people. This verse reminds us that, in
reality, we are all connected by one common soul and should not perceive each other as strangers,
but rather as an inseparable part of a holistic entity.

4, The Principle of Spiritual Freedom: "It does not matter who you were yesterday, what
matters is who you become today. The true person is free from all labels and limitations™ — Seyyid
Yahya Bakuvi. In this verse, Bakuvi asserts that true freedom and spiritual enlightenment lies in
freeing oneself from all external categories and labels that divide people. This includes liberation
from dogmas and prejudices, which is also the foundation of tolerance and respect for others.
[Aliyeva, 2013]

5. All Religions Lead to One Source: "Religions may be different, but the essence is one —
the striving for the One. Whoever finds love, finds the truth” — Seyyid Yahya Bakuvi. This verse
reveals an important point regarding the understanding of tolerance: whilst religious traditions
may differ, they all strive toward one source, and that source is love. Bakuvi focuses on the
importance of the inner search, not focusing on external forms of religious difference.

6. On Love and Serving Humanity: "He who serves others with love knows neither
strangers nor his own. He serves everyone as himself" — Seyyid Yahya Bakuvi. In this verse,
Bakuvi expounds the concept that true love makes no distinctions between people. Service and
help for others should be motivated by sincere love and care, rather than by division into ‘ours’
and the ‘others’. [Aliyeva, 2013]

These verses by Bakuvi, like those of Rumi, emphasise the importance of love, acceptance, and unity
amongst all people, regardless of their superficial differences. They provide a deeper understanding of
how tolerance and love can become the foundations of spiritual practice and interpersonal relationships.

Modern Understanding of Tolerance in Philosophy

Today, philosophers view tolerance as the fundamental element of a pluralistic society where diversity of
opinions and lifestyles is the norm, not the exception. Modern tolerance implies respect for differences
and the protection of minority rights. John Rawls explored the concept of tolerance in depth in his major
works, particularly ‘A Theory of Justice’ (1971) and ‘Political Liberalism’ (1993).

1. ‘A Theory of Justice’. In this work, Rawls introduces his concept of ‘justice as fairness’,
outlining principles that he believes contribute to a ‘just’ society. Central to this idea is the
original position and social contract concept, where people with diverse beliefs agree on shared
principles of justice. Tolerance, according to Rawls, is integral to this type of society, as it
recognises and respects diversity, thereby fostering overall justice and stability. [Rawls, 1971]

2. ‘Political Liberalism’. In this book, Rawls further develops his ideas, seeking to develop a
pluralistic society where people may hold different, sometimes conflicting, worldviews. Here, he
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emphasises that tolerance is necessary for peaceful coexistence in a politically liberal society. He
introduces the concept of the ‘overlapping consensus’ — a situation whereby citizens with varying
moral and religious views agree to adhere to the same political principles of justice. Rawls argued
that tolerance is fundamental, as it helps maintain social harmony and stability.

The influence of such perspectives around tolerance on contemporary discourse suggests a continuous
thread between ancient wisdom and modern thought, inspiring new approaches to multiculturalism and
peaceful coexistence.

New Forms of Tolerance and Approaches to Diversity

In recent times, concepts like ‘inclusivity’ and ‘intersectionality’ have emerged. Inclusivity is based
around the tenet that true tolerance arises from actively involving people from diverse cultures,
orientations, and abilities in social processes. Intersectionality helps to understand how different identities
(such as gender, race and social status) intersect, deepening an understanding of inherent tolerance and
justice.

Modern approaches often emphasise the need to not only recognise others’ rights, but to actively combat
inequality. This is particularly evident in contemporary movements advocating for the rights of women,
LGBTQI+ communities, and ethnic minorities.

New forms of interaction on issues of tolerance and cultural understanding are evolving in the context of
globalisation, digitalisation, and changing social norms. Conveying the concepts of Rumi and Bakuvi on
love, tolerance, and unity to youth is an important and inspiring task. It is essential to adapt these ideas to
contemporary perceptions and the needs of technologically adept young people, using accessible and
engaging methods. Here are a few approaches that can help:

1. Music and Art: Integrating Rumi and Bakuvi's thoughts into music, poetry, or art can
resonate with young people who are passionate about creative expression. Music videos, dance
routines, or visual art, inspired by their teachings, can present their philosophies in a modern,
engaging way. Music artists or poets can reinterpret these ideas, making them more relevant to
youth culture. It is notable that quotes from Rumi are frequently used on social media.

2. Interactive Workshops or Youth Events: Organising events, such as workshops or
discussion groups, wherein young people can explore Rumi and Bakuvi’s ideas in the context of
their own lives, is a powerful method of making these concepts more tangible. These sessions can
include debates, group discussions, or role-playing activities, where youths can engage with the
ideas of tolerance, unity, and love from a personal and contemporary perspective.

3. Incorporation into Education: Integrating the teachings of Rumi and Bakuvi into school
curriculums or extracurricular programmes focused on ethics, philosophy, or social studies can
help young people directly engage with these conceits. Educational videos, debates, and projects
centered on the themes of love and tolerance could be part of the curriculum, helping shape a
generation that values unity and respect for others.

Conclusion:

The philosophy of life expounded by Jalal al-Din Rumi and Seyyid Yahya Bakuvi is rooted in deep
spiritual exploration, love for God, and self-knowledge. Rumi promoted Sufi ideas, emphasising the unity
of all existence and the necessity of inner purification via love and devotion. Meanwhile, Bakuvi
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developed Sufism within the Azerbaijani tradition of tolerance, focusing on asceticism and spiritual
perfection. Both thinkers significantly influenced the development of Islamic philosophy and spiritual
culture, leaving a legacy that continues to inspire and resonate through current and future generations.
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Ozet:

Sehriyar, Tiirk Edebiyatinin, Tiirk Diinyas1 Edebiyatinin en 6nemli sairlerinden biridir. Sehriyar’1n siiri,
icinde sekillendigi cografyanin biitiin kiiltiirel degerlerini yansitir. Siirlerinde sesbilgisi ve anlam bilgisi
ozellikleri uyum icindedir. Siirleri, gosterigsiz, abartisiz, duygularla cosup tasan bir sair niteligini tasir.
Bu 6zelligi de siirlerinde agik¢a goriiliir. Siirlerinde pek ¢ok edebi sanatin yanisira kalip sozler, atasozleri
ve deyimlerden olusan bir dil yapist bulunmaktadir. Kiiltiirii yansitan bu unsurlari yeniden
yorumlamistir. Dil bakimindan sade olan eserde birgok edebi ve etkileyici bir tislip kullanilmistir. Sairin
kullandig1 kelime, tamlama, deyim ve edebi sanatlar ve bunlarin yani sira Tirkiye Tiirkgesiyle
karsilastirmalar {islubu vurgulamak agisindan son derece 6nemlidir. Zaman zaman rakamlar ve onlara
bagli sonuglar islupta bireyselligi olusturur. Kelimeler iisliibun temel malzemesidir. Her yazarin kendine
has bir kelime hazinesi ve sozliik zenginligi vardir.

Sehriyar kullandig1 dili belki de 6zellikle degil, siirinin akigi miinasebetiyle siiregelen bir ses dizesiyle
islemistir. Bu nedenle 6nemli bir dil malzemesi olusturmustur. Yontem olarak siir kelime kelime genel
anlamiyla dil 6zellikleriyle degerlendirilerek incelemeye tabi tutulmustur... Ayrica isimleri, sifatlari,
zamirleri daima kelime gruplariyla kullanmig olmasi da bir ayricalik olmustur. Sehriyar’in siirlerinin
toplum yapisinda iligkilerin temelinde hakim olan olumlu bakis, iislubundaki sicakligi ve geleneksel
yasam bi¢iminin temelini vurgulamaktadir. Ele aldigi konularda kullandigi dille, yaptig1 tasvir ve
benzetmelerle ele aldig1 konulari 6liimsiiz bir hale getirdigi iizerinde durulacaktir. Caligmada, sonug
olarak siir vasitasiyla dil degerlendirmeleri ele alinarak genel siir dili 6zellikleri ele alinacaktir.

Anahtar sozciikler: Sehriyar, Heyder Baba’ya Selam siiri, Siir dili, Anlambilim
Abstract:

Shahriyar is one of the most important poets of Turkish Literature and Turkish World Literature.
Shahriyar's poetry reflects all the cultural values of the geography in which it was shaped. Phonetics and
semantics are in harmony in his poems. His poems have the characteristics of a poet who is
unpretentious, exaggerated and overflowing with emotions. This feature is also clearly seen in his
poems. In addition to many literary arts, his poems have a language structure consisting of stereotypes,
proverbs and idioms. He reinterpreted these elements reflecting the culture. In the work, which is simple
in terms of language, many literary and impressive styles are used. The words, phrases, idioms and
literary arts used by the poet, as well as comparisons with Turkey Turkish, are extremely important in
terms of emphasizing the style. From time to time, numbers and their results create individuality in the
style. Words are the basic material of style. Each writer has a unique vocabulary and dictionary richness.

Shahriyar perhaps did not use the language he used in particular, but rather in a continuous string of
sounds in the course of his poetry. Therefore, he has created an important language material. As a
method, the poem has been analyzed word by word in general terms by evaluating its linguistic features.
It is also a privilege that he always used nouns, adjectives and pronouns with word groups. Shahriyar's
poems emphasize the positive outlook that prevails on the basis of relations in the social structure, the
warmth of his style and the basis of the traditional way of life. It will be emphasized that he made the
subjects he dealt with immortal with the language he used, the descriptions and analogies he made. In
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the study, as a result, language evaluations through poetry will be discussed and general poetry language
features will be discussed.

Keywords: Shahriar, Salute to Heyder Baba, Poetry language, Semantics
Giris:

Sehriyar, Tiirk Diinyas1 Edebiyatinin en 6nemli sairlerinden biridir. Sehriyar’in siiri, iginde sekillendigi
cografyanin kiiltiirel degerlerini yansitir. Siirlerinde pek cok edebi sanatin yanisira kalip sozler,
atasozleri ve deyimlerden olusan bir dil yapist bulunmaktadir. Muhammed Hiiseyin Sehriyar’in (1906-
1988), en biiyiik ve en 6nemli eseri Haydar Baba’ya Selam siiridir. Bu siir, adini, Sehriyar’in dogdugu
yer ve oradaki Haydar Baba dagindan alir. Hecenin 11°li kalibiyla, beser dizelik 125 kitadan olusan
modern bir bigimde kaleme alinmistir. Eser, dil 6zelliklerini yansitacak ¢esitli yapilardan olusur.
Mehemmed Hiiseyn Sehriyar'in Haydar Baba'ya Selam adli eseri ¢esitli dillerde yayinlanmasinin yani
sira Tiirkiye’de de hem miistakil hem de parcalar halinde yaymlanmistir. Sadece 20. asir Tiirk siirinin
degil, aynm1 zamanda diinya edebiyatinin da en biiylik siir ustalarindan biri olarak kabul edilen
Mehemmedhiiseyn Sehriyar'in bu eseri, onu, kendi sohretinin zirvesine tagimistir (Tiirky1lmaz, 2003).

Eserde, olaylar tabiat olaylar1 gibidir. Tabiat olaylarinin biiyiik bir kismi, sanki teknolojiye paralel olarak
aciklanabilmektedir. Siirler, sdzcilik ¢aligmalarinin en 6nemli oldugu edebi metinleridir. S6zciik, siirin
icinde ses, anlam, duygu ve c¢agrisim gibi dort degeri gozetilerek segilir. Haydar Baba’ya Selam
manzumesinde tabiat da dnemli yer tutar. Sehriyar, yasadigi bolgenin tabiatini etkili, samimi misralarla
anlatir. Doga giizelliklerini; daglari, ormanlari, yaylalari, pinarlari, sulari, yesillikleri siirsel bir duyguyla
nazmeder. Baharin gelisini tasvir eder. Giillerle ¢i¢eklerle siislenen yurdunu cennete benzetir. Siirde yer

alan “Dag” ayn1 zamanda bir tabiat varligidir. “Daglar, tabiatin da en giizel pargalarindandir.” (Gdoksen,
2016)

Héyder, Arapca ‘haydar’dan Azeri Tiirk¢esinin de bir 6zelligi olarak yumusatilarak alinmistir. Héyder
sOzciigiiniin kullaniminda hafifletilmis bir sertlikle baslayan, yumusak ve siirekli devam eden ancak
ortada anlik kesintiye ugrayan, sonra siirekli devam ederek akip giden bir ses dizisi, bir melodik yap1
ortaya ¢ikmaktadir. Siirde yad éle-, sad ele-, derd, diinya, beht, 6liim, omiir ses degeri bakimindan hem
birbirine hem de Héyder Baba sozciik grubuna baglanmasi bakimindan siirde tek parca bir ahenk
yaratmistir. Ses ahengini saglayan 6gelerden bir digeri de uyak ve rediftir. Gergek ses dizisini bulabilmek
icin tabii sOyleyisi yakalamak, uyagi/redifi tasiyan sozciikler arasinda anlam, duygu ve cagrisim
yonlerinden kurulacak daha derin bir bag olusturmak gerekir. Siirin tamaminda asil ses zenginligi
rediflerle saglanmstir. ildirimlar, seller, sular, gizlar bir grup; sakgildiyip, baglayup bir baska grup
olusturur.

Ikinci kitada, kehlikleriin, dovsan, bahcalarun ses ve anlam 6begi olustururken, cigekleniip ifadesi de
birinci kitadakilere katilarak i¢ ahengi yayginlagtirir. Siirin ses oriintiisii Sehriyar’in duygu coskunluguna
ayak uydurarak metni bastan sona bir doniistiiriir. Sehriyar, bu sesi, binlerce yillik bir gelenekten
aldiklarin1 mizaci ve siir dehasi ile birlestirerek bulur. ‘Heyder’ aslen Arapga bir sozciik olup Tiirkce
karsiligi arslandir. Kiiltiiriimiizde arslan yiiceltilen bir varliktir. ‘Baba’ ulu bir sigmaktir, evlatlarina
glivencedir; comertliktir, hosgoriirliiktiir, saygidir. Sehriyar i¢in Héyder Baba’nin anlami sadece
bunlardan ibaret degildir. Héyder Baba’nin biitiin bir ¢ocuklugu, coskuyla hatirladigi gegmisidir, sohbet
edip dertlesecegi dostudur. Yillardir ayr1 kalmis olsalar da bir araya geldiklerinde biitiin o mesafeleri
ortadan kaldiran sicakligi, samimiyeti ve duygusallig1 yasadiklar1 objedir. O yiizden karsisina gegip
sOylesirken siirekli adin1 tekrar eder; adiyla hitap edip i¢ini doker, 6zlemini dile getirir. Sairin korkusu,
ululadigi Héyder Baba tarafindan adinin unutulmus olmasidir. Bu yiizden séze baslarken onu
selamladiktan sonra Menim de bir adim gelsin diyerek hatirlanmak ister. Cilinkii insan i¢in en ac1 his
unutulmaktir. Unutulmaktan kurtulmanin yolu yad ele’mektir; hatirlamak ve hatirlanmak insani sad
ele’yecektir. Sehriyar dis diinyadan sectigi goriintiileri olaganiistii bir anlatim yetenegi ile okuyucuya
gosterir. Yagmurlu bir giindiir. Haydar Baba daginin basinda yildirimlar ¢akmakta, sakir sakir seller
akmakta, geng kizlar da bu manzaray1 seyretmektedir. Bahgelerde ci¢ekler agmus, ¢aliliklarda tavsanlar
oynasmakta ve keklikler ugmaktadir. Nevruz bayrami gelmistir, kar ¢igekleri ¢ikmis, ak bulutlardan
bahar yagmurlar1 inmektedir. Mevsim ilerlemis gilines sicagini artirmistir. Dagda cicekler agmus,

64



The Scientific Mysticism and Literature Journal, No. 1, Vol:3 June 2025 PP. 63--67

kaynaklan giiriil giiriil akmakta, ¢ocuklar deste deste giil toplamaktadir. Héyder Baba’nin doruklarinda
kar beyazliklar1 parildarken eteklerinde su kaynaklarinin besledigi baglar bahgeler yesermektedir.
Gergekte bunlar normal olarak gézlemlenen manzaralar degil, cok uzak bir gecmisten hayal giiciiyle
bugiine getirilenlerdir. Bu dil hatiralarin dilidir ve o hatiralar birden zihninde canlanmaya baslar.

Sehriyar manzaray1 anlatirken ildirimlar sahanda, kehliklerin u¢anda, gizlar ona sef baglayup bahanda
gibi bir sOyleyisle nesneleri goriiniir kilar. Ayrica bu goriintiilere, y1ldirim, sel, su, kanat sakirtilari, yelin
getirdigi giil, nevruz, ¢igek kokulari, riizgar ugultulart karigir. Tasvir yapmayi basgli basina bir estetik
yaratma goren tasvircilikten uzaklagarak insan merkezli koyan bir tutumu benimser. Sairin ruh halini iki
sozciikte ifade edebiliriz: Hiiziin ve ask. Hiizlin ve ask romantizmin iki ana temidir. Romantik bir
sanatkar olan Sehriyar da askla baglhh oldugu kaybolan gec¢misi yad ederken onu yeniden
yasayamayacagini bilir ve hiiziinlenir. ifadenin seklini sozciiklerin segimi ve birbirleri ile kurulan bag
belirler. Héyder Baba ildirimlar sahanda, / Séller, sular sakgildiyup ahanda. /Gizlar ona sef bagliyup
bahanda/ Selam olsun sovketiize €liize/Menim de bir adim gelsiin diliize (Ergin, 1971).

Bu dizelerde olaganiistii bir cosku yansitilmaktadir. “Sehriyar’la birlikte Haydar Baba daginin eteklerine
gideriz.” Sair bizi “romantik bir ortama ¢eker.” Burada 6nce yildirim ¢akar, sonra yagmur yagar, kizlar
da seyreder. Yagmurun sel gibi akigin1 mitkkemmel bir sekilde aktarir. Sair, siire sarsici bir sdyleyisle
girer: Héyder Baba ildirimlar sahanda/Séller sular sakgildiyip ahanda/Gizlar ona sef baglayup bahanda
dizeleri sesleriyle, anlamiyla, edasiyla ve ahengiyle olaganiistii bir coskuyu yansitir Yildirim, sel, sakarti,
geng kiz sozciiklerinden bir hikdye kurmamiz istense trajik veya realist bir vaka da kurgulayabiliriz
(Karabacak, 2018).

Sehriyar romantik bir atmosfere ¢eker bizi. Bizden de bir yad éleyen sag olsun/Dertlerimiz goy dikkelsin
dag olsun. Boylece ask ve hiizniin metinde ritmik bir sekilde doniisiimlii olarak anlatildigini goriiriiz.
Her kitanin ilk ti¢ dizesi, ‘icindeki dis diinyaya bakan sairin gorsel imgeleri askla anlattig1 dizelerdir.
Alinyazisi, kader. Sehriyarin siirleri geleneksel degerleri modern ve igten bir yaklagimla modern siir
diinyasina aktarma yoniinden dikkat ¢eker. Azerbaycan bayati, tiirkli ve asik siirinin gekil, igerik ve
sOylem bicimine yeni igerik unsurlar1 ve sdyleme 6zelligi kazandirdigi muhakkaktir (Kuzucular, 2016)
. O, cocuklugunda ayr1 diistiigii vatanina ¢ok uzun yillar sonra, elinde bir ¢ikin ile donmiis, Héyder
Baba’nin huzuruna ¢ikmistir. Cikininda baska iilkelerden toplayip getirdikleri degil, gittigi giinden beri
hatiralarinda biriktirdikleri vardir. Bu ayni zamanda insanin bu diinyadaki siirgiintidiir. Ona gore,
insanin alinyazist; beht’i, bu dertlerle dolu diinya 6mrii’niin sonunda varacagi menzil 6liim’diir. Héyder
Baba, diinya yalan diinyadi/ Stileymannan, Nuhdan galan diinyadi/Ogul dogan, derde salan diinyad: /Her
kimseye her nev Eriip, alupdl/ Eflatunnan bir guri ad galupdi. Bu diinyada hi¢bir sey kalmamaktadir.
Hayatta kalan sey yalnizca iyi bir “s6z” ve insanin yaptiklaridir. Bizden de bir s6z galacah, ay aman,
/Kimler bizden soz salacah, ay aman... (Ergin, 1971).

Sair, siirde ilk olarak dogdugu, biiyiidiigii yurdun giizelliklerini dile getirir. Daha sonra halkina,
arkadaglarina, kardesine, akrabaya olan baghiligin1 gosterir. Her dizede ¢ocukluk yillarin1 en ince
ayrintisina kadar anlatir (Gahramanli, 2018). “...Sehriyar kendisini ¢ocukluk ¢caginda yurdundan ayrilan
Yusuf’a; Tebriz’i ise Yusuf’u kurt agzindan alan Yakup Peygamber’e benzetir.” (Ozkan, 2006).
Aslinda, Sehriyar’in kullandigi dil hem agir, muglak hem de yeri geldiginde kolay, anlasilir ve akicidir.
Ama buna ragmen siirlerindeki {islup farklidir. Bagka bir deyisle Sehriyar’in siirinde tislup olarak yenilik
ile tezad1 ayn1 anda gormekteyiz. Bazi elestirmenlere gore Sehriyér’in divani zitliklarla dolu ve “zitliklar
derlemesi” diye bilinir (Golkarian, 2018) . Haydar Baba’ya Selam manzumesi, “mahalli oldugu kadar
insani olusu ile yalmz Tiirk edebiyatinin en sevimli saheseri sayilacak bir eser degil, belki biitiin diinya
edebiyatinda mevki almaga layik bir eserdir.” (Ates, 1964) . Bu siirin basarisinin sebebi “sade, anlasilir
Tiirkceyle” yazilmasidir. Hangi dilde yazarsa yazsin, Sehriyar, halkina, yurduna bagl birisidir
(Caferoglu, 1964).

Yontem:
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Her yazarin kendine has bir kelime diinyas1 ve sozliikk zenginligi vardir. Sair ve yazarlarin eserlerini
kaleme alirlarken kullandiklar1 kelime sayis1 birbirinden farklidir. Bu farklilik da dil incelemelerinin
onemli bir parcasidir. Bir yazarin dil 6zellikleri yazarlarin anlatim bicimleriyle karsilastirildigi zaman
ayr1 bir 6nem kazanir. Bir siirin ses yapisini incelerken biitiin seslerin tlizerinde durmanin ¢ogu zaman
imkani olmadig1 gibi, her s6zciigiin ayn1 derecede 6nem tasimasi da diisiiniilemez. Bu bakimdan siirin
hem ses Ozelliklerinin incelenmesinde hem de fikir, his ve hayal diinyasin1 ¢éziimlemede agis
sozlerinden hareket etmek daha uygun olacaktir. Biitiin bu bilgilere dayanarak dil incelemesinde ve
degerlendirmesinde Tiirk diinyasinin 6nemli bir edebiyat eseri olan Muhammed Hiiseyin Sehriyar’in
Heyder Baba’ya Selam adli siiri lizerinde sozciik veya sozciik gruplart da Orneklenerek dil
degerlendirmeleri yapilmistir.

Sonug

Sonug olarak, Tiirk diinyasinin biiyiik sairi Muhammed Hiiseyin Sehriyar, Héyder Baba’ya Selam
baslikli siirinde lirik bir tislupla hayatinin en giizel giinlerini anlatir. Dili sade, anlatim1 edebi olan veya
anlatimi sade, dili agir olan birgok eser vardir. Bu tiir eserleri, konusma tislibuyla yazilmis eserlerle bir
araya getirip sade dil baglig1 altinda toplamak dogru degildir. Bir eserin dilinin sadeligi veya
stsliiliigiiyle ilgili olarak hiikiim vermeden 6nce bu hitkmiin dayandigi kriterlerin ortaya konulmasi
gerekir. Kiiltiirii yansitan bu unsurlar1 yeniden yorumlamistir. Dil bakimindan sade olan eserde birgok
edebi ve etkileyici anlatim bi¢imi kullanilmistir. Kelimeler dilin temel malzemesidir. Her yazarin kendine
has bir kelime hazinesi ve sozlikk zenginligi vardir. Sehriyar, kullandig1 dili belki de 6zellikle degil,
siirinin akis1 miinasebetiyle siiregelen bir ses dizesiyle islemistir. Ayrica isimleri, sifatlari, zamirleri
daima kelime gruplartyla kullanmis olmasi da bir ayricalik olmustur. Sehriyar’in siirlerinin toplum
yapisinda iliskilerin temelinde hakim olan olumlu bakis, tislubundaki sicakligi ve geleneksel yasam
bi¢iminin temelini vurgulamistir.

Siir, Tiirk diinyasiin en ¢ok taninan metinlerinden biri olmustur. Eserin etkisi 0ylesine gii¢lii olmustur
ki onun bigimi yeni bir ‘nazim bi¢imi’ haline gelmistir. Dili donemini temsil etmistir. Sair, ses ve sdyleyis
ustaligini yaratici hayal giicii ile birlestirerek bireyin hiizniinii ve agkini evrensel bir boyuta tagimistir. Bu
tarz dil incelemelerinin genel Tiirk diinyasi siiri dil 6zelliklerinin tespiti agisindan ¢ok 6nemli oldugu
bir gergektir.
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Ozet:

Dogu siirinin 6nde gelen simalarindan biri olan ve edebiyat diinyasinda Sehriyar mahlasyla taninan
Seyyid Muhammed Hiiseyin Behget Tebrizi, kaleme aldig1 degerli eserleriyle yalnizca Iran edebiyatinda
degil, Azerbaycan edebiyatinin gelisim siirecine de dnemli katkilarda bulunmustur. Sehriyar, dogustan
sahip oldugu giiclii bir siir yetenegi ve sanatsal sezgiyle klasik dogu edebiyatinin kaynaklarini
derinlemesine incelemis, kendisinden 6nce yasamis biiylik s6z ustalarinin mirasindan faydalanmastir.

Sairin edebi miras1 degerlendirildiginde, onun Sadi, Hafiz, Nizdmi Gencevi ve Fuzlli gibi klasik
sairlerin sanatsal yolunun ¢agdas devamcisi oldugu goriilmektedir. Ozellikle Azeri Tiirkge?sinde yazdig1
siirlerde — Molla Penah Vaqif, Seyyid Azim Sirvdm1 ve Mirza Alekber Sabir gibi 6ncii sairlerin etkileri
acikca hissedilmektedir. Sehriyar’in siiri, yalnizca yasadigi donemde degil, gliniimiizde de genis okur
kitlesinin ilgisini gekmeye devam etmektedir.

2008 yilinda iran'da “Negah” Yaymevi tarafindan yayimlanan Divan'inin 6n soziinde, Sehriyar'n siir
sanatina ve Fars edebiyatindaki {islup tasniflerine dair ileri siirdiigii fikirler dikkat cekicidir. O, Fars
edebi geleneginde ii¢ ana siir tislubunun bulundugunu belirtmekte; bu baglamda, Tirkistan tislubu
temelinde sekillenen Irak {islubundan ayri bir kol olarak Azerbaycan siir tislubunu tanimlamakta ve bu
kolu “Nizam1i Ekolii” seklinde adlandirmaktadir.

Sehriyar'a gére, Azerbaycanli sairlerin Fars siir geleneginin zenginlesmesindeki rolii biiyiiktiir. Ozellikle
Irak-Azerbaycan siir {islubu, Tirkistan siir anlayigina dayanmakta ve Nizdmi Gencevi'nin sanati
etrafinda tesekkiil eden miistakil bir edebi ekol meydana getirmektedir. Sehriyar, bu {islubun yalnizca
kisisel dehasinin bir yansimasi olmadigini, ayn1 zamanda Azerbaycan’in tarihi kiiltiirii, gelenekleri ve
zengin folklor mirasindan beslendigini ifade etmektedir.

Sehriyar'in “Nizdm1 Ekolii” olarak adlandirdig1 Azerbaycan edebi ekoluna olan bagliligi, onun sanatsal
yaraticiliginda agik ve parlak bigimde kendini gostermektedir. Sairin eserlerinde yalnizca Nizami
Gencevi degil, Katran Tebrizi, Hakani Sirvani, Himam Tebrizi, Evhedi-i Meragai ve Saib Tebrizi gibi
Azerbaycan edebiyatinin onde gelen s6z ustalarinin etkileri de net bir bi¢cimde izlenebilmektedir.
Sehriyar'in Farsca siir divani incelendiginde, onun ilham aldig: sairler arasinda XIII. yiizyilin sonlar ile
XIV. yilizyihn baslarinda yasamig {inlii Azerbaycanli sufi sair Evhedi-i Meragimin de yer aldigi
goriilmektedir.

Bu makalede, Azerbaycan edebiyatinin iki biiylik simas1 — Nizami Gencevi ile Muhammed Hiiseyin
Sehriyar — arasindaki siirsel baglar ve onlarmm mensup olduklar1 edebi ekoller incelenmektedir.
Yiriittiigiimiiz karsilastirmali analizler temelinde, Sehriyar ile Nizadmi ekoliiniin degerli temsilcilerinden
biri olan Evhedi-i Meragi'nin siirsel miras1 arasindaki benzerlikleri ortaya koymaya calistik.

Anahtar Kelimeler: Sehriyar, Nizami-i Gencevi, edebi iisluplar, Azerbaycan Edebi Ekolii, Evhedi-i
Meragai.

Abstract:

One of the leading figures of Eastern poetry, Seyyed Mohammad Hossein Behjat Tabrizi, known in the
literary world by the pen name “Shahriyar,” made significant contributions to the development of both

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

68


mailto:g.aqiq@litmuseum.science.az
https://orcid.org/0000-0003-3907-8027
https://doi.org/10.32955/neujsml2025131077

Muhammed Hiiseyin Sehriydr ve Nizami Edebi Ekolii/ Gulnar Aqiq Jafarzade

Iranian and Azerbaijani literature with his invaluable works. Possessing a natural poetic talent and
artistic intuition, Shahriyar deeply explored the sources of classical Eastern literature and benefited from
the legacy of great poets who lived before him. When evaluating the literary heritage of the poet, it
becomes evident that he was a contemporary successor to the artistic tradition of classical poets such as
Saadi, Hafiz, Nizami Ganjavi, and Fuzuli. In particular, in his poems written in Azerbaijani Turkish, the
influences of pioneering poets like Molla Panah Vagif, Seyyed Azim Shirvani, and Mirza Alekber Sabir
can be distinctly observed.

In the preface to his Divan, published in 2008 by the “Negah” Publishing House in Iran, Shahriyar's
insights into the art of poetry and stylistic classifications in Persian literature are also noteworthy. He
identifies three main poetic styles in the Persian literary tradition and, in this context, defines the
Azerbaijani poetic style as a distinct branch from the Iraq style, which was originally shaped under the
influence of the Turkistan style. He refers to this branch as the “Nizami School.”

Shahriyar's deep connection to the Azerbaijani literary school, which he referred to as the “Nizami
School,” is clearly and vividly reflected in his artistic creativity. His works not only bear the influence
of Nizami Ganjavi but also show clear traces of other prominent Azerbaijani literary figures such as
Katran Tabrizi, Khaghani Shirvani, Humam Tabrizi, Avhadi Maraghai, and Saib Tabrizi. A closer
examination of Shahriyar’s Persian divan reveals that among the poets who inspired him was the famous
Azerbaijani Sufi poet Avhadi Maraghai, who lived between the late 13th and early 14th centuries.This
article explores the poetic connections between two great figures of Azerbaijani literature—Nizami
Ganjavi and Shahriyar and examines the literary traditions to which they belonged. Through
comparative analysis, we aim to highlight the similarities between Shahriyar’s works and the poetic
legacy of Avhadi Maraghai, a distinguished representative of the Nizami School.

This approach reveals the profound impact of Nizami’s legacy on Shahriyar’s literary world and
illustrates how Shahriyar masterfully integrated this heritage with modern poetry.

Keywords: Shahriyar, Nizami Ganjavi, Literary styles, Azerbaijan Literary School, Avhadi Maraghai.

Giris:

Dogu edebiyatinin kadim ve zengin tarihsel gelenekleri i¢inde Azerbaycan siirinin 6zel bir yeri ve 6nemi
bulunmaktadir. Biiylik Azerbaycan sairi Nizami Gencevi, 12. yiizyilda olusturdugu edebi-felsefi epik
eserleriyle Azerbaycan edebi ekoliiniin temelini koymustur. Onun etkisi, yiizyillar boyunca c¢esitli
Azerbaycan sairlerinin eserlerinde kendini gostermistir. 20. yiizyilin fars¢a yazan biiyiik Azerbaycan
sairlerinden biri olan iistad Sehriyar, Nizami gelenegini siirdiiren ve bunu modern dénemin siiriyle
birlestiren sanatgilardan biri olarak kabul edilmektedir.

Sehriyar yalnizca Farsgadaki degil, ayn1 zamanda Tiirk¢edeki siirlerinde de klasik gelenekleri yeniden
canlandirmis, onlara yeni estetik renkler katmis bir sairdir. O, “Nizdmi Ekolii” olarak adlandirdigi
Azerbaycan siir gelenegine sadik kalarak, Nizami Gencevi, Katran Tebrizi, Hakani Sirvani, Evhedi-i
Meragai, Sadi, Hafiz ve Fuzlli gibi biiyiik s6z ustalarmin edebi ilkelerini benimsemis ve onlarin
motiflerini kendi siirlerinde yansitmustir.

Bu makalede, Sehriyar ile Nizdm1 Gencevi arasindaki siirsel iligkiler, ayrica Evhedi-i Meragai'nin edebi
mirasinin Sehriyar'in yaraticiligindaki rolii ele alinmaktadir.

Klasik Azerbaycan edebi ekolii, Nizdmi Gencevi ile temellenmis olup, estetik ve felsefl ilkeleriyle
sonraki donem Azerbaycan edebiyatini derinden etkilemistir. Sehriyar ise bu koklii miras1 20. yiizyilda
yeniden ihya ederek, hem klasik iisluba bagli kalmis hem de ¢agdas donemin toplumsal ve bireysel
sorunlari siirlerine yansitmistir. Bu makalede, Evhedi-i Meragai’nin edebi siirecteki rolii, tislup
bigimlerinin gelisimi ve Azerbaycan edebiyat ekoliniin siirekliligi baglaminda ele alinmaktadir. Bu
yaklagim, Sehriyar’in poetikasinda Nizami mirasinin ne kadar derin izler biraktigini ve onun séz konusu
gelenckle modernligi nasil bulusturdugunu ortaya koymaktadir.
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Arastirma siirecinde edebi karsilagtirmali analiz ve tarihi yaklagim yontemleri esas alinmistir. Sehriyar'in
siirinin, klasik iislup ile modern donemin sorunlarini nasil birlestirdigine 6zel bir dikkat gosterilmistir.
Elde edilen sonuglar, Sehriyar'in Nizdmi edebi okulunun ¢agdas donemdeki layik devamcist oldugunu
ve onun §iirinin Azerbaycan klasik siirinin gelismesine énemli katkilar sagladigini1 gostermektedir.

Konunun islenme derecesine gelince, simdiye kadar Nizdmi mirasinin ¢esitli sairlerin yaraticiligiyla
karsilastirmali olarak incelenmesi konusunda siirekli arastirmalar yapilmustir. Ozellikle Iranli alimler
bu konuda daha fazla ¢aligma yapmislardir. Arastirmalar, Nizdmi'nin yalnizca klasik déonem sairlerine
degil, modern sairlere de etki ettigini ortaya koymaktadir.

Ayni zamanda, Sehriyar'in seleflerinin edebi mirasindan faydalanmasina yonelik yapilan arastirmalar da
mevcuttur. Iranli alimlerden Nesrulldh Purcavadi Sehriyar'in Hafiz'dan, SeccAd Aydimlu ise onun
Firdevsi'den etkilenmesini incelemistir. Konuyla ilgili en kiymatli arastirma olarak Seid Kerimi
Karababan'in Siraz Universitesi Edebiyat Arastirmalar1 Dergisi'nde yayimlanan “Sehriyar’in Nizami
Gencevi'den Etkilenmesi” adli makalesi gosterilmektedir. Azerbaycan edebiyat biliminde N. Arasli,
Sehriyar’in kendi yaratiminda klasik edebi gelenekleri yasattigini belirtmektedir. (Arash N. , 2011, ss.
7-23) E. Siikiirova-Fuad klasik Azerbaycan siirinin, ayrica, Nizdmi Gencevi’nin eserlerinin Sehriyar’in
edebi mirasinin baslica kaynaklarindan biri oldugunu vurgulamaktadir. (Siikiirova-Fuad, 2013, ss. 184-
191)

Ayni zamanda Asger Ferdi, Camsid Alizade, Ali Muhammedi Ebiilfazl, Meryem Miiserref, Miinzevi
Hiuseyin, Mehmet Atalay, Ghadir Golkarian'in bu konu ile ilgili bilimsel eserleri incelenmistir.

Sehriydr ve siir iisluplart

Sehriyar'i siir lisluplarinin tasnifine yaklasim tarzi, onun siirinin inceliklerine ve edebi sanatina dair
derin diisiincelerini yansitmaktadir. Sehriyar, 2008 yilinda yayimlanan siir divaninin mukaddimesinde
siir sanatiyla ilgili olarak, sairlik anlayigini derin ve felsefi bir sekilde agiklamaktadir. Ona gore, siir
yazmak sadece kafiyeler olusturmak ve giizel sdzleri bir araya getirmek gibi siradan bir faaliyet degildir;
daha ¢ok ruhun ve anlamin ince bir sekilde ifade edilmesidir. Sair, siirin sekil ve formundan ¢ok, anlam
ve igerigini daha 6nemli saymaktadir. Sehriyar, sairlige baslamak isteyenlere sade ve dogal halk dilinde
yazmay1 Onerir ve bu sekilde siirin basitlestirilmesinin 6nemli bir yenilik getirecegine inandigimi belirtir.

Sehriyar'in Fars edebiyatindaki iislup bolimi yaklagimi da dikkat ¢ekicidir. Klasik Fars siirinin temel
iislup boliimleri geleneksel olarak Horasan, Irak, Hind ve Bazgest iisluplar1 olarak bilinir. Ancak
Sehriyar bu tisluplar1 daha detayli bir sekilde ii¢ ana siir iislubu olarak aciklamaktadir. Bu yaklasim,
onun edebi diisiincelerini ve bu diisiincelerin Fars siirinin farkli yonlerine etkisini gdstermektedir.

1. Tiirkiistan iislubu: Bu tislup genellikle kaside tiirlinde ifade edilmis olup, Firdevsi, Rudeki, Ferruhi,
Ibn Yemin, Attar gibi sairlerin eserlerinde kendini gostermektedir.

2. Irak iislubu: Sehriyar, bu iislubu Siraz, Azerbaycan ve Isfahan adinda ii¢ kola ayirmaktadir. Gazel
tiirliniin en belirgin gelisimi bu donemde yasanmistir. Sadi , Rimi , Hafiz gibi sairler bu donemin 6nde
gelen temsilcileridir.

3. Modernistler (Miiteceddidin) iislubu: Safevi déneminden baslay1p, Iran Mesrutiyet Devrimi'nin ilk
yillarina kadar siiren bu iislup, Fars edebiyatinin Hind iislubu ve Bazgest iislubu adli iki donemi
kapsamaktadir. Ustad Sehriyar, Tiirkiistan iislubuna dayanan Irak iislubunun Azerbaycan kolunu
ayirmakta ve buna “Nizdmi Ekolii” adim1 vermektedir. O, Azerbaycanl sairlerin Fars kiiltiiriine
katkilarimi vurgulamis ve bu iislubun temelinde Tiirkiistan tislubunun dayandigini belirtmistir.

Dogu edebiyati ¢ergevesinde akimsal yonleri dikkate alirsak mutlaka Sehriyar 6ncii olarak goze carpar
geemis ile yeni edebiyat arasinda koprii rolii oynamig bir edebi sahsiyet olarak goriiniir. (Golkarian,
2017, s. 105)

Sehriydr ve Nizdami Ekolii

Sanatgilarin birbirlerinin yaraticiligindan etkilenmesi, sairlerin kendi seleflerinin edebi deneyimlerinden
faydalanmasi meselesi klasik geleneklerden kaynaklanmaktadir. Bu meselelerin edebiyat alaninda
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aragtirtlmasi, giinlimiizde de Onemliligini kaybetmeyen sorunlardandir. Sehriyar'm siirsel mirasi,
arastirmacilar tarafindan siirekli olarak, Hakani, Nizami, Sadi , Hafiz gibi biiyiik sairlerin eserleri ile siki
bir baglant1 i¢inde incelenmektedir.

Hem Azerbaycan hem de iran edebiyatinin biiyiik sairi Nizami'nin edebi miras1, 800 y1l boyunca Farsca,
Tiirkce, Hintge, Urduca gibi pek cok edebiyati etkilemistir.

Sehriyar, “Nizdmi Ekolii” olarak adlandirdig1i Azerbaycan edebi okuluna olan sadikligini, siirlerinde
parlak bir sekilde ortaya koymustur. Kendisini “asrinin Hafiz'l, Saib'i” adlandiran sairin Farsga siir
divaninda, Nizdmi Gencevi'nin yani sira, Katran Tebrizi, Hakani Sirvani, Hiimam Tebrizi, Evhedi-i
Meragai, Saib Tebrizi gibi Azerbaycan'in iinlii s6z ustalarinin etkisi agik¢a goriilmektedir. “Sehriydr in
siirinde Nizdmi, Evhedi, Hafiz, Selman Sdveci gibi klasik sairlerin sanatsal zirvesini gormek
miimkiindiiv. Ayni zamanda, Sehriyar in siiri yeniligi, sadeligi, akiciligi ve halk diliyle bu klasik nazim
tistatlarindan ayrilmaktadir” (Beqdeli, 1963, p. 20)

Iki biiyiik sairi birlestiren ortak nokta, ilk olarak, onlarin milli kimliklerinin Azerbaycan Tiirkii olmas1
ve Fars dilinde degerli edebi miraslar birakmis olmalaridir. Ancak Sehriyar'in selefinden farkli olarak,
kendi ana dilinde yazdig: eserleri de giiniimiize kadar ulagmistir. Sehriyar'in Nizdmi'nin “Leyla ile
Mecnun” mesnevisindeki “Oglu Muhammed’e nasihat™ siirinden esinlenerek yazdigi bu beyit, onun
Nizami’nin eserlerine duydugu saygi ve sevgisinin bir gostergesidir:

i g) QAS) o gh Cpunl Gl ira 2 4S aa La
(Kerimi Kara Baba, s. 117)

Bizim manad incilerini yontan pirimiz (iistadimiz),
Onun en giizel sozii, “en yalan” olamidir séyledi.

Sehriyar'in Nizdmi'nin yaradicilifindan etkilendigi agik¢a goriilen noktalardan biri agk konusudur.
Sairin genglik yillarinin coskulu, yaglilik doneminin bilge aski, hem Farsca hem de Tiirk¢e yazdigi
siirlerinde yansimaktadir. Nizami'nin mesnevilerinde oliimsiizlesen Leyli, Mecnun, Hisrev, Sirin,
Sirtiye, Behram, Dara, Iskender gibi figiirler sairin lirik gazellerinde sik¢a anilmaktadir.?

Nizami'nin yaraticiliginda 6ne ¢ikan insanlik, ahlaki ve manevi degerlere saygi, hikmet ve irfan temalari,
Sehriyar'in eserlerinde de kendini gostermektedir. Arastirmalar, Sehriyar'in humanizm, vatanseverlik ve
didaktik-ahlaki idealleri tesvik eden epik-romantik eserlerinde, Firdevsi ve Sadi'nin yani sira, Nizami
'nin poetik geleneklerinin de acikga hissedildigini kanitlamaktadir. (Elyeva, 2017, s. 190)

Sehriyar'in yaraticilii, Nizami Gencevi yam sira, Evhedi-i Meragai gibi biiyiik sairlerin mirasindan
derinlemesine etkilenmistir. Evhedi-i Meragai, Nizdmi edebi ekoliiniin devamcisi olarak, hem edebi
hem de felsefi agidan Sehriyar'in siirine 6nemli bir etki yapmistir. Evhedi, hem sufi diisiincelerini hem
de manevi ve hikmetli degerlerle zenginlesen eserleriyle taninir ve bu etkiler Sehriyar'in eserlerinde de

kendini gosterir.

Evhedi Meragai ve Sehriyar arasindaki iligkiler, 6zellikle onlarin siirindeki lirik ve manevi derinlikte
acikca goriilmektedir. Her iki sairin siirlerinde olgun ask, ilahi sevgi ve hikmet arayisi 6n planda
durmaktadir. Sehriyar'm “Nizami Ekolii” olarak adlandirdig1 edebi akimda, bu degerler ve etkiler bariz
sekilde kendini gosterir.

Evhedi-i Merdagai — Nizami Edebi Ekoliiniin Devamcist

Unlii Azerbaycanli alim ve sair Seyh Riikneddin Evhedi ibn Hiiseyin Meragai, Azerbaycan’in
baskentlerinden biri olan Meraga sehrinde dogmustur. 13-14. yiizyillarda yasamis Evhedi-i Meragai
(1275-1338), edebi yaraticihiginda oOzellikle Sufi diislincelerinin etkisiyle taninmustir. Evhedsi,
déneminin en énemli Sufi sairlerinden biri olarak kabul edilir ve eserlerinde ilahi agk, manevi alem ve
mistik yasam tarzini 6n plana ¢ikarmustir.

Hogiae 9 e 598 (£1U23) 9l (puu] osngl ST 09 90835 e yab
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Kaynaklarda, baslangigta “Safi” mahlasini kullandig1 belirtilmektedir. (Arashi H. , p. 246) Egitimi, o
dénemin en inlii kiiltiirel merkezlerinden biri olan Meraga sehrinde almis, ana dilinin yani sira Arapga,
Farsga, nlicum, mantik, doga bilimleri, felsefe, ilahiyat gibi pek c¢ok alanda bilgi almistir. Onun
biyografisi ile ilgili, Dogu kaynaklarindan Devletsah Semerkandi, Hemdullah Kazvini, Liitfeli beg Azer
ve Rizakulu han Hidayet bilgi vermektedir.

Evhedi-i Meragai'nin en iinlii eserlerinden biri “Cdme us-Saddat” adl1 didaktik mesnevisidir. Bu eserde,
Evhedi hayatin farklit manevi degerleri ve Stfi diisiinceleri hakkinda derin felsefi ve edebi goriislerini
ortaya koyar. “Came us-Saddat”, Sufi siirinin en giizel 6rneklerinden biri olarak kabul edilir ve Mevlana
Celaleddin Riim1 ile Sadi Sirazi gibi sairlerin eserleriyle birlikte incelenmektedir. (Kopriilii, s. 225)

Evhedi-i Meragai'nin edebi mirasi, onun kisa, ancak etkili ve anlam dolu gazelleri ve kasideleriyle
zengindir. Eserlerindeki poetik imgeler ve felsefi diisiinceler, insan1 manevi bir aleme davet eder ve
Dogu edebiyatinin tasavvuf siirinin temellerini okuyucuya iletir. O, ayn1 zamanda doga tasvirleri ve
insana ait manevi calkantilar1 incelikle ifade etme yetenegine sahip bir sair olarak taninir.

Evhedi-i Meragai Nizdmi Gencevi'nin edebi geleneklerini siirdiiren Farsca yazan Azerbaycanli
sairlerinden biridir. O, eserlerinde Nizami'nin etkisini agik¢a yansitarak, 6zellikle ask ve tasavvuf
temalarina deginmistir. “Klasik Dogu edebiyatinin onciil geleneklerine sadik kalan bu yetenekli sair,
halkeilik ve hiimanizm agisindan Nizdm1 mirasina daha yakindir” (Maragali, 2004, s. 4)

Evhedi'nin en iinlii eserlerinden biri, 1333 yilinda yazdigi “Céam-i Cem” (“Cemsid’in Cam1”’) adli epik
siiridir. Bu eser, Nizdmi’nin “Sirlar Hazinesi’nin etkisiyle yazilmis, ask, hikmet ve felsefi-tasavvufi
diisiincelerle zengin bir eserdir. Eserde hikmet ve ahlak temalar1 6nemli bir yer tutar. O, ayrica, Nizdmi
asarlarina mahsus imgeler araciligiyla manevi olgunluga giden seyrii-siiluk yolunu saliklere gdstermeye
calismustir.

Evhedi, ayn1 zamanda donemin 6nemli sufi sairlerinden biri olarak kabul edilir ve onun eserlerinde
Islam tasavvufunun izleri gii¢lii bir sekilde hissedilir. O, Nizdmi Gencevi gibi, derin felsefl anlam tasiyan
hikayeler araciligiyla okuyuculara manevi dersler vermeye ¢alismistir.

A AR

Evhedi-i Meragai'nin edebi mirasi, Azerbaycan edebiyati ve Dogu edebi miras1 i¢in 6nemli bir yer
tutmaktadir. O, Dogu edebiyatinda kendine 6zgii siifi diisiinceleriyle secilen ve derin anlamlarla zengin
siir 6rnekleri yaratan bir sairdir. Bu 6zellikleriyle Evhedi, edebiyat tarihinde 6nemli bir yere sahiptir ve
donemin sufi sairleri arasinda 6zel bir saygiyla anilmaktadir.

Sehriydrin edebi mirasina Evhedi-i Merdgdi'nin etkisi

Nizami'nin edebi mirasindan ustalikla yararlanan Evhedi, Farsca yazilan Azerbaycan edebiyatinda lirik-
felsefl siirin gelisimine 6nemli katkilarda bulunmus, ayrica Nesimi ve Sah Késim Envar gibi s0fi
sairlerin edebi mirasin1 da etkilemistir. Azerbaycanli sairlerin edebi birikimlerinden istifade eden
Sehriyar da Evhedi'nin 6zgiin siir diinyasina kayitsiz kalmamis, ondan ilham almistir. Sehriyar'in Farsca
divani incelendiginde, onun Nizami geleneginin bir devamcisi olan Evhedi-i Meragai'nin eserlerinden
yararlandig1 goriilmektedir. Onun yiiksek sanatkarlikla kaleme aldig1 bazi gazellerinde, Nizdmi’nin
Hamse yaziciligi ekoliinii siirdiiren Evhedi'nin etkileri agikca hissedilmektedir.

AR

Sehriyar’in Farsca siir divani ile Evhedi-i Meragai'nin divani arasinda yapilan karsilastirmalar temelinde
sectigimiz birkag¢ drnege goz atalim:

Evhedi-i Meragat:
I 3 08384 (ke ol g Cuaa ju (Bl T p A Oy 8 I AT Ly
(Meragai, s. 372)

Padisah odur ki, boyle neseli bir baharda,
Sarhog bir saki, bir kadeh, ahenkli bir ¢algici ve bir yart olsun.
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Sehriyér:
(Sehriyar, s. 62) ) Ax ¢ MKk a3 ) O ) pb e s I8k (e 3 A 8 0a gl il

Onun saglart, benden génliimiin huzurunu yadigar aparmaus,
Ben de o sa¢lardan, huzursuzlugu hatira olarak aldim.

Evhedi-i Meragai:
(Meragai, s. 563)k 248 quad (5 g 4y i Clgl ah 2 g ggdi 4S (52

Sehvet seninle ayni sesle oldugunda,
Bagsini ofkeye dogru ¢eker tekrar.

Sehriyér:
(Sehriyar, s. 20)<jbw 30 xSl & Jhad CansS Ak o€ Ka (o)

Ey ciger par¢asi, kimdir hemdemin,
Ciger’le konusuyor senin sazin.

Sehriyar'm bu gazeli hem klasik Dogu siirine hem de Azerbaycan asiq edebiyatina bagl bir eserdir.
Sair ask, miizik ve sanati bir araya getirir, miizigi ilahi varligin sesinie, sazin melodisini meleklerin
ezgisine benzetir ve bunu ilahi agk ile iliskilendirir. Sehriyar, miizik ve sazin biiyiisiiyle Ferhat ve Sirin'in
ask hikayesini yeniden dirilttigini anlatiyor. Bu gazelde hem destan motifleri, hem de miizik terimleri
(“Sur”, “Sahnaz” mugamlari) yer almaktadir. Sair burada miizigin zamanla bir koprii yarattigini ve
gecmis agk hikayelerini yasattigini gosterir.

Bu beyitlerde saz yalnizca bir miizik aleti degil, ayn1 zamanda insan ruhuyla iletisim kuran bir varlik
olarak anlatilir. Sairin miizikle ilgili mistik duygulari, siirinin akicilig1 ve imgelerinin giicii, onu klasik
Azerbaycan siirinin en ince 6rneklerinden biri yapar.

“Cam-i Cem” mesnevisi'nin merhum Prof. Halil Yusifli tarafindan yapilmus siirsel ¢evirisinde bu beyit
su sekilde verilmistir:

Seninle ses sese verme amaciyla,

Seni ¢ekecek otke, diismanlik. (Maragali, s. 157)

Mesnev'nin ikinci boliimiinde “Diinyanin vefasizlig1 ve kaderin hitkmiine sevinmek hakkinda” kisminda
yer alan bu beyit, goriindiiyii gibi diinyanin faniligini ifade eder. Ayn1 misralar, Sehriyar'in siirinde sevgi
ve nefret arasindaki iliskiyi anlatan bir ifadedir. Sair, insanin tutkular1 ve arzulartyla ilgili miicadele
etmekten, i¢sel catismalardan bahseder. Siirdeki “sehvet”, “6fke” ve “diismanlik” kavramlar1 karsit
olarak, insanin ahlaki ve duygusal savasini1 gosterir. Sehvet ve 6fke, insanin i¢ diinyasinda birbirine zit
iki gili¢ olarak ortaya c¢ikar, bu da insan ruhunun dengesizligini ve zorluklarimi simgeler. Bu drnekte
Sehriyar'm tasvir ettigi diinya, hem igsel ¢atismalari hem de digsal iliskileri elestiren bir konudur.
Hikayenin sonunda, okuyucuya ebediligin ancak riyazet ve fanilik yoluyla miimkiin olacag bildirilir.

Evhedi-i Meragat:
(Meragai, s. 207)5 b g 258 Jb S84 AL 518 oS o g5 () puilE

Basacik kalenderler, basinda kiilah olanlardrr,
Yari terk ettiler ama, halda sabredenlerdir .

Sehriyér:

(Sehriyar, s. 31)il ) & g 431 g 13 alla 43 Sa A sl padi g (e adia g a2
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Gece olmus, gozlerimle mum birlikte gozyagsi dokiiyorlar,
Sanki pervanenin yasini tutan matemli kimseler olmuslar.

9% Cc

Sehriyar'in bu gazelin'de “gece”, “gdzyas1” ve “mum”, ayriligin yarattig1 aciy1 ifade eder. Mumun yanip
erimesi ve pervanenin onun etrafinda donerek kendini atese atmasi, klasik Dogu siirinin iinlii
benzetmelerindendir. Sehriyar'in bu gazeli hem lirik ask, hem de derin ilahi ask diisiinceleriyle doludur.
Sairin sevgiye, hicrana, bahara ve Allah'in merhametine dair betimlemeleri gazelde muazzam bir poetik
ritim olusturur. Tim insanlar baharin gelisinden zevk alirken, asik i¢in bahar yalnizca sevgilinin
yliziinde mevcuttur. Bu acidan Sehriyar'in bu gazeli hem de Fuzili ve Hafiz'm poetik geleneklerini
stirdiiren giizel bir 6rnektir.

Sehriyér:
(Sehriyar, s. 35)4s: odal JUS 43 ailad g (3is AL 253 odal AN O (e g 3 (liga

Diin gece riiyama o ldle yanakl giizel gelmisti,
Askimin ve gengligimin sahidi yanima gelmisti.

Evhedi-i Meragat:
(Meragai, s. 216)3s odal J& 43 ola b (338 5 ) 3 g3 odal JUS Ay G pad Gl L o g ol

Hisrev'im seker dudagi ile av pesine ¢ikmusti,
Ferhdd 1 éldiirmek icin magaraya gelmisti.

Sehriyar’in “Habi ve homari” adl1 15 beyitlik bu gazelinin, Nizdmi nin ayn redifli gazeliyle benzesmesi
de dikkat ¢ekicidir.

Nizami Divani’nin en giizel 6rneklerinden biri olan ve C. Handan tarafindan Azerbaycan Tiirkcesine
cevrilen s6z konusu gazelin matla beyiti soyledir:

Geceleyin gizlice bize sevgili yar gelmisti,
Yiizii aydan da giizel, nazli nigar gelmisti (Gancavi, s. 27)

(NizAmi, s. 286)29 o3a) @l gua 4y 9 (e ATRET S 399 ol AT S 1 (pa 59 Aa liga

Diin gece ay yiizliim, misk kokulu pegesiyle gelmisti,
Benim perigan hdlim ise onun sayesinde diizene girmigti.

Sehriyarin Divan'imda yer alan “Amade bud” (“Gelmis idi”) adli gazeli ile Evhedi-i Meragaimin
divani'ndaki gazel arasinda belirli bir iliski vardir. Her iki sairin eserlerinde sevgi ve genglik temalar
ayrica canli romantik betimlemeler yer almaktadir. Sairin “Amade bud” gazelinde lalé gozlii bir varligin
rilyasinda goriinmesi, sevgi ve genglik dolu bir donemin tanigi olarak tasvir edilir ve Sehriyar'in
gazellerinde sikga rastlanan giizel ve romantik anlarin sembolii olan bir konudur.

Evhedi-i Meragai'nin siirinde ise Hlsrev'un ovaya gitmesi ve Ferhat't 6ldiirmek i¢in magaraya
gelmesi’ni anlatan beyitleri, Nizdmi1 Gencevi'nin “Hisrev ve Sirin” eserine bir atif olarak
belirtilmektedir. Nizami, eserinde Hiisrev ve Sirin arasindaki biiyiik bir aski ve Hisrev'le Ferhat'in
miicadelesini anlatmistir. Evhedi de kendi siirinde bu motifi alarak onun ruhunu devam ettirir. Sehriyar
ve Evhedinin her iki gazelindeki romantik ve efsanevi unsurlar, Nizdmi mirasinin etkisini gosterir.

Sehriyar ile Nizdmi'nin “Amade bud” redifli gazelleri arasindaki benzerlik, ayn1 zamanda onun Nizami
ekoliine bagliligimi bir kez daha tesbit ediyor. Her iki sairin eserlerinde ask ve miicadele, tasavvif
diisiincesiyle birleserek insanlara derin menalar sunar. Bu iligkiler, Sehriyar'in kendine has siir
islubunun sekillenmesinde Nizdm1i ve Evhedi gibi sairlerin etkisinin devam ettigini gdsterir.
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Sehriyar'm  Nizdmi edebi okulunun deneyim ve geleneklerinden faydalanarak yaratmis oldugu
siirlerinde, Nizadmi'nin izinden giden Evhedi siiriyle benzerlikler, diger birka¢ gazelde de belirgin bir
sekilde goriilmektedir. Biz de, Nizami ile ortak noktalarin agikca ortaya ¢iktigi asagidaki kasideyi
incelemeyi tercih ediyoruz.

Evhedi-i Meragi:
(Meragai, s. 68) A8 45 313 a1 & A p Ay s 1) A U s ¢t AS (&) gua (i S

Eger su sekilde, oldugun gibi, gecerse gengligin,
Gergekten hayatin degerini riizgarda kaybedeceksin.

Sehriyér:
(Sehriyar, s. 67) 5288 pussa s ) s 4l Sa S I PR FE A FPE Oy

Bir gengle yeniden yasam karari verdim,
Belki yaslilik zamani yeniden beni geng¢lige alip gétiirsiin.

Nizami'nin “Gazel ve Kasideler Divani”nda yer alan gazelinin matla’ beyitine dikkat edelim:
(Nizamt, s. 263)1J (il 92 abi) Mg (0 SIA i) 4s b3 g Ol g I O Iy oa0ad

Diinya gérmiis ihtiyarlar o yiizden sirti egilmis oldu,
Ctinkii toprakta, gen¢lig zamanini arryorlar.

Evhedi'nin genglik dénemini 6ven gazelinin, Nizami'nin etkisiyle, Sehriyar tarafindan ayni vezin, redif
ve kafiyeye sahip asagidaki gazelin yazilmasi, Nizdmi ve onun takipgilerinin edebi mirasindan ilham
almdiginin siiphe gotiirmez bir gostergesidir. Bu, Sehriyar'in klasik Azerbaycan siir gelenegine ve
6zellikle Nizami'nin etkisine nasil derinlemesine bir baglilik gosterdigini ortaya koyar.

(Sehriyar, s. 17)15 53 paS o 5 1 NS plun 15 B g 4S a8 0 padi il n

Gengligi bir mum gibi yaktim ki, hayati arayayim,
Hayati bulamadim ve gengligimi kaybettim.

Boylece, yaptigimiz karsilagtirmalardan agik¢a goriilmektedir ki, Sehriyar, Azerbaycan siir okulunun
temellerinin Nizami'nin yaraticiliginda durdugunu belirterek, ayn1 zamanda Nizdmi edebi okulunun
geleneklerini siirdiiren Evhedi-i Meragai'nin yaraticilifiyla yakindan tanis olmus ve onun poetik
mirasindan faydalanmistir. Bu, Sehriyar'm Nizami'nin etkisi altinda gelisen bir siir anlayisina sahip

oldugunu ve Evhedi'nin siirsel mirasindan da ilham aldiginmi gostermektedir.

Sonug:

Sonug olarak yapilan aragtirmalar, Muhammed Hiiseyin Sehriyar'in edebi mirasinin yalnizca bireysel
sairlik yetenegiyle degil, ayn1 zamanda Azerbaycan klasik edebiyatinin derin geleneklerine baglilikla
sekillendigini ortaya koymaktadir. Sairin edebi mirasinda, Nizdmi Gencevi tarafindan temelleri atilan
klasik Azerbaycan edebiyat ekoliiniin etkisi acik¢a hissedilmektedir. Sehriyar, bu mirasi sadece
stirdiirmekle yetinmemis, donemin sosyal ve kiiltiirel gerceklikleri 1s181inda onu zenginlestirip yeni bir
asamaya tagimistir.

Nizami Gencevi'nin edebi miras1 etrafinda sekillenen klasik Azerbaycan edebiyat ekolii, sanatsal-estetik
ilkeleri ve felsefi derinligiyle kendisinden sonra gelen donemlerde Azerbaycan edebiyatina biiyiik
oOlciide etki gostermistir. Sehriyér, bu zengin miras1 XX. yiizyilda yeniden canlandirarak, hem klasik
iisluba sadik kalmig hem de ¢aginin toplumsal meselelerini siirine yansitarak modernlestirme gabasi
gostermistir. Makalede ayrica Evhedi-i Meragai'nin bu gelenek icindeki rolii, iislup gelismeleri ve
Azerbaycan edebiyat okulunun siirekliligi baglaminda degerlendirilmistir. Bu yaklasim, Sehriyar'in
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edebi diinyasinda Nizdmi mirasinin ne denli derin izler biraktigin1 ve bu mirast modern siirle nasil
ustalikla kaynastirdigini ortaya koymaktadir.

A~ AR

Aragtirmada dikkat ¢ceken diger onemli bir nokta, Evhedi-i Meragai'nin eserleri ile Sehriyar arasinda
mevcut olan poetik baglarin belirlenmesidir. Evhedi-i Merdgai gibi klasik s6z ustalarinin edebiyat
ilkeleri ve estetik degerleri, Sehriyar'in siirinin mana ve bigim 6zelliklerine etki gdstermis ve onun siirsel
diinya goriisiiniin olugsmasinda énemli bir rol oynamustir.

Genel olarak, Sehriyar'in edebi mirast bir yandan Azerbaycan klasik siirinin parlak geleneklerinin
yasatilmasi, diger yandan ise bu geleneklerin ¢cagdas dénemin ruhu ve sorunlariyla uyumlastiriimast
agisindan 6zel bir oneme sahiptir. Bu yaklagim, Nizdmi'nin siirsel geleneklerinin yiizyillar boyunca
korunup saklandigimi ve Sehriyar'in oOrneginde yeni doneme uygun bir sekilde sunuldugunu
kanitlamaktadir.
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Ozet:

Klasik ve modern dogu siiri birgcok konuyu, mazmunu, imgeyi i¢indi barindirir. Anne ve baba konusu
ve metaforu sirinin temel temalarindan birisi olmustur. Sairler, hayatlarinda énemli bir yere sahip olan
anne ve babalarini bazen somut olarak bazen de soyut sekilde eserlerine dahil etmislerdir. Anne ve baba
temali siirler, gogunlukla sairlerin anne ve babalar ile yasanan hatiralarinin giiclii etkisini tagimaktadir.
Insamin terbiyesi, egitimi ve kisilik gelisimi {izerinde en etkili olan kimselerin basinda anne ve baba
gelmektedir. Sairler, daha ¢ok rol- model-6rnek bakimdan anne ve babaya isaret etmektedirler ve gesitli
sikint1 ve mutlulugu anne ve baba iizerinden dile getirmektedirler. Yalnizliktan, giindelik yasamin ve
diinyadan sikintilarindan kagista anne ve babaya siginmaktadirlar. Bundan dolay1 anne ve baba sefkat,
sevgi, esirgeyici, bagislayici ve en korunakli siginak sembolii olarak kullanilmstir.

Bu sairlerden birisi de Yirminci yiizyilda yasamis Muhammed Hiiseyin Sehriyar (1906-1988)’dir.
Yirminci yiizyil Tiirk ve Fars edebiyatinin onemli temsilcilerinden sayilan Sehriyar, gazel, kaside,
mesnevi ve diger siir tiirlerini ustalikla kullanmigtir ve her tiirlii glincel konuda siir sdylemistir.

Bu ¢alismada Sehriyar’in “Héyder Baba'ya Selam” siirinden, Farsca ve Tiirk¢e siir divanindan anne,
baba ve bazen de diger akrabalari konu edinen beyitler secilerek inceleme yapilacaktir. Bu secki
yapilirken Azerbaycan Tiirkgesi ve Farsca beyitlerin orijinali verilecek ve Farsca beyitlerin altlarina
Tiirkiye Tiirkgesi ile terclimeleri yazilacaktir.

Bu calismanin hedefi yakin dénemde Iran’da yasamis ve Tiirkce-Farsca siirleri olan bir sairin diisiince
diinyasin1 yeni nesle hatirlatmaktir.

Anahtar Kelimeler: Sehriyar, Tiirkge, Farsca, Siir, Anne, Baba.
Abstract:

Classical and modern Eastern poetry encompasses many subjects, motifs, and images. The theme and
metaphor of mother and father have been among the fundamental themes of poetry. Poets have
incorporated their mothers and fathers, who hold an essential place in their lives, sometimes in a concrete
way and sometimes in an abstract manner, into their works. Poems with the theme of mother and father
often carry the strong influence of the poets' memories with their parents. Mothers and fathers are among
the most influential figures in a person's upbringing, education, and personality development. Poets
frequently highlight mothers and fathers as role models and examples and express various hardships and
joys through them. They seek refuge in their parents in times of loneliness and the difficulties of daily
life and the world. For this reason, mother and father have been used as symbols of compassion, love,
protectiveness, forgiveness, and the most secure shelter.

One of these poets is Mohammad Hossein Shahriyar (1906-1988), who lived in the twentieth century.
Considered one of the prominent representatives of twentieth-century Turkish and Persian literature,
Shahriyar skillfully utilized ghazals, qasidas, mathnawi, and other poetic forms, composing poetry on
all kinds of contemporary subjects.

" Prof. Dr., Selcuk Universitesi Edebiyat Fakiiltesi Fars Dili ve Edebiyati Béliimi, Konya, Tiirkiye
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In this study, couplets focusing on mother, father, and sometimes other relatives will be selected and
analyzed from Shahriyar's poem "Greetings to Heydar Baba" and his Persian and Turkish poetry
collections. While making this selection, the original versions of the couplets in Azerbaijani Turkish and
Persian will be provided, and translations of the Persian couplets into Turkish will be written below
them.

This study aims to remind the new generation of the intellectual world of a poet who lived in Iran in the
recent past and wrote poetry in both Turkish and Persian.

Keywords: Shahriyar, Turkish, Persian, Poetry, Mother, Father.
Giris:

Anne ve baba ile ilgili hususlar bir¢ok kutsal, dini, ahlaki ve edebi metinlerde yer almaktadir. Kur’an-1
Kerim’de Isra suresinde Allah, énce yalnizca kendisine ibadet edilmesini buyurduktan hemen sonra, ana
babaya iyilik etmeyi etmektedir. Burada Allah’a kullukla ana babaya iyilik yan yana zikredilmis,
boylece anne ve babanin 6nemi vurgulanmistir. Nitekim diger bazi ayet ve hadislerde de Allah’a kulluk
ile ana babaya iyilik etme yan yana zikredilmektedir.

3 gl OB Wb 54 s al Lagh U 8 L3S g1 Labaal ouh e (s ) T gl o) ¥ 136 YT ot ks
(Y8 T 6y s pim 5 S e ) 5 83 30330 o O i Lagd (il 5 Ly S

“Rabbin, sadece kendisine kulluk etmenizi ve anne babaniza iyi davranmanizi emretti. Onlardan biri
veya ikisi senin yaninda yaslanirsa onlara 6f bile deme! Onlar1 azarlama! Ikisine de géniil alic1 giizel
sozler sdyle. Onlara merhametle ve alcak goniilliiliikle kol kanat ger. “Rabbim! Onlar nasil kiigiikliikte
beni sefkatle egitip yetistirdilerse simdi sen de onlara merhamet goster” diyerek dua et (Kur 'an-1 Kerim,
Isrd Suresi: 23-24).” Peygamberimiz, “Cennet, analarin ayaklar1 altindadir.” Hadisi ile cenneti
kazanmaya anneyi vesile kilmis ve Islam dinin kadina ve anneye verdigi degeri gdstermistir. Zira
huzurlu bir toplumun temeli, saglam bir ailedir.

Ozette de agiklandifn iizere gerek dnceki dénemlerde gerekse Sehriyarm yasadigi yirminci yiizyilda
birgok sair “anne ve baba” metaforunu kullanarak siirler sdylemislerdir ya da yazili metinlerinde yer
vermislerdir. Bunlardan birisi de yine Azerbaycan cografyasinin dnde gelen sairlerinden Abbes Sehhet
(1878-1918)’dir. Abbes Sehhet’in “Ana ve Ogul” baslikli siirinden birka¢ dizeyi burada paylagsmak
uygun olacaktir:

Her sabah giin ki, sacar aleme nur,

Daneden 6trii ucar climle tuyur,

Guslar ol dadli civiltile ohur,

Ag gozilin uyhudan, ey tifl-i geyur,

Yatma bu payede rahet, a gocug!

Etme tenbelliyi adet, a cocug! (Celal & Hiiseynov, 2009).

Bir digeri de yine Azerbaycan cografyasinin 6nde gelen sairlerinden Bahtiyar Vahapzade (1925-
2009)’nin “Ana” ve “Ana ninnisi, ¢ocuk diinyas1” baslikl1 yazilar1 ve bu yazilarin iginde yer alan siirleri
¢ok dnemlidir (Vahapzade, 2000). Burada “Ana Hediyesi” baglikl1 siirinden bir boliimii sunulmaktadir.

Anam namaz iiste el agip goye

Allah'a yalvarir "Ya Rabbim" diye:
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“- Sensen halk eyleyen bu goyti, yeri,
Candan sirin olur bala, ay Allah
Sen benim dmriimden kesip illeri,
Balamin émriine calal, ay Allah” (Vahapzade, 2000).
Yirminci yiizyilda Sehriyar ile ayni1 bolgede ayn1 sehirde ayni zamanda yasamis olan Mir Habib Sahir
(1903-1985)’nin anne ve baba ile ilgili kosma tiirtindeki asagidaki dizelerinde babasin betimlemekte ve
bir sair i¢in annenin 6nemini dile getirmektedir:
1
SIS (Ui (550 e Al
Goa @R O om a0
G OS BT g s olaely
el <S4S satilaa ¢ Y g Ja a8y
el 38 Sy & — J5R Qe s»
(406 :1993 «Jl)
Atam menim bedeviymis, kdceri
Dervazeden bir giin giriip iceri
Bagdan sovoub atlanarken ¢eperi
Qi1z1l Sular mahallinde kok salmis
“Deveci”den gozel gdycek qiz almis.

Tiirkive Tiirkcesi:

Benim babam okur yazar degil ve disardan gelmistir.
Sehrin giris kapisindan sehre girmistir.
Bagda sevip ¢itin tizerinden atlarken
Kizil Sular? mahallesinde yerlesmis.
Deveci®’den giizel bir kiz almus.

2

o yeld il e....m‘)tg a< ﬁj\_ﬂ

! calamak: eklemek
2 jran’da Tebriz sehrindeki Sirhab mahallesidir.
3 jran’da Tebriz sehrindeki Deveci mahallesidir.

79



Sehriyar’in Anne ve Baba Kavramlarinin Mesajlary/ Ali Temizel

o 1B (s 5w ) )55 Ll
ol 53 5) Ay 0y 55 olell
Jpdia (5 )Mla g8 (YU
e Ul Le g i g2 g0
(407 :1993 «Sl)
Anadir ki, yardim ider saire
Naqqus vurar soyuq qara bir yere
[Tham viren belki odur Sahir’e
Analarin kucaklar1 Cennet’dir.
Bu diinyada dogma ana nimettir.

Tiirkive Tiirkcesi:

Saire yardim eden, soguk kara bir yere (mezarliga) resim yapan annedir.
Belki Sahir’e (Sairin kendisine) ilham veren odur.
Annelerin kucaklar1 cennettir.?
Bu diinyada dogmak annenin nimetidir.
Sehriyar’in siirlerine konu olan yakin bazi sahsiyetler

Birgok sairin hayatinda ve siirlerinde anne, masuk ve es gibi {i¢ kadinin 6nemli rolii ve yansimasi oldugu
gibi Sehriyar’m siirlerinde ve hayatinda annesi Kevkeb hatun, masuku Siireyya ve merhametli esi Azize
Hanim’m ¢ok etkisi ve yansimasi olmustur. Sehriyar’in siirlerinde “Han Nene” olarak bilinen kendi
babaannesinin ad1 Bigem veya Beglim Hanimdir. Sehriyar’in siirlerinde anasindan sonra etkili olan isim
siirlerinde “Peri” adiyla anilan Siireyya’dir. Bunlarin diginda siirlerinde “Lale” ismi de kullanilmaktadir.
“Lale” hanimin Sehriyar’in Tarhran’da iiniversite 6grenciligi sirasinda Kerim Han Zend caddesinde
kirac1 olarak oturdugu evde “Peri” adiyla anilan Siireyya’dan daha 6nce gonliinii kaptirdig1 ev sahibinin
kiz1 “Lale” oldugu sanilmaktadir. Zira, “Lale ve Piyale / 4l 5 41¥” baglikli (1380 <k ) ve “Sulu Lale
/ <) s 1Y baslikln (1380 «_bie) gazelleri ve buna benzer siirleri bu diisiinceyle incelenmeye degerdir.
Ayrict siirlerindeki Rehsende ve Nene Kiz, Sehriyar’in ¢ocukluk déneminde birlikte oyun oynadiklari
arkadaslaridir.

Sehriyar’in esi Azize Hanim Azize Hanim, kendi halasinin torunudur ve yaklasik Sehriyar’dan Yirmi
yas daha gengtir. Sehriyar’in siirlerinde genglik aski ve aci dolu anne hasreti, esinin 6liimiinden sonra
daha fazlasiyla kendisini gosterir ve asagida birkag dizesi verilen Azize baslikl siiri bunun en 6nemli
orneklerinden biridir.

“Ne zarif bir gelin Azize, seni

Mene layik Tanr1 yaratmigdi.

! “Cennet analarin ayaklari altitndadir” hadis-i serifine isaret edilmektedir.
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Bir zarif ruha bir zarif cismi,
Izdivag qudretiyle qatmusdi.
Cennet istemis menim cehennemimi
Yanmasin, yahmasin azatmisti.
Qara giin gargast gonanda, menim
Ag glinlim varsa da qarartmisdi.
Adi batmis ecel gelende bize,
Men ayim ¢ihdi, giin de batmisti...
(Sehriyar, 1380:180-182)

Birgok sair ve yazar 6liim ve 6liimle ilgili konular1 eserlerine konu etmistir. Sairler 6liime kendi diinya
goriislerine gore yaklasmislardir. Omer Hayyam 6liimii karanlik, kétii ve baslangicin sonu olarak tasvir
ederken Mevlana 6liimii her daim 6ven sairlerin baginda gelmektedir (Shamizikhelejan, 2025). Sehriyar
ise esinin O0liimiint adini zikretmek istemedigi ecel olarak tarif etmekte ve oliimii kara giin, ayrilik ve
0zlem olarak betimlemektedir.

Anas1 Kevkeb Hanim, siirdeki adiyla Hanim Nene, “Héyder Baba”daki asil 6gedir. Sehriyar’in “Héyder
Baba’ya Selam” manzumesinde sikla yer alan Héyder Baba, Iran’da Dogu Azerbaycan Eyaletinde
Tebriz sehrinin yaklagik 100 km dogusundaki Hosginab kdyiiniin ¢evresinde yiikselen dagin adidir.
Hosginab koyii Sehriyar’in kendi ¢ocukluk donemini gegirdigi kdydiir ve Héyder Baba dagi, Sehriyar’in
orta yaslarda dmriinti kendisine adadig1 ve “Héyder Baba’ya Selam” siirinde olaylarin muhatabi sahidi
olarak gosterdigi dagdir (Selam ber Héyder Baba, 1393). Aslinda siirdeki Héyder Baba metaforu evlatlar
icin bir siginagt, bir glivenceyi, comertligi, hoggorirliigi ve saygty1 (Sarigigek, 2008) temsil etmektedir.

Sehriyarin siirlerinde anne, baba, es, cocuk, kardes, kiz, oglan, nine, hisim-akraba ve benzeri
kavramlarin mesajlart

Sehriyar’in siirlerinde toplumun ve devletin temeli olan ailenin 6nemini anlamak ve sairin siirlerinde
siklikla kullandigi aile bireyleri i¢in su kiiciik bilgileri hatirlamakta fayda var:

Babas1 Ismail Musevi (Hac1 Mirza Aga Hosginabi), 1935°te vefat etti. 1942-1943 yillarinda ruhsal
bunalim gegirmeye baslayan ve dort yil kadar miinzevi bir hayat yasayan Sehriyar, 1946’da annesinin
Tahran’a gelip kendisine destek vermesi sayesinde bunalimdan kurtuldu. Annesi 1952’de annesi vefat
etti ve yeniden biiyiikk sarsint1 gegirdi. Tahran’dan Tebriz’e dondii 1953°te halasinin kiz1 Azize ile
evlendi. 1954-1969 yillarinda Tebriz’de yasadi. Burada “Héyder Baba’ya Selam”in ikinci boliimiinii
1967°de yayimladi. Esi Azize Hanim 1974 yilinda vefat etti. Sehrzad ve Meryem isimli kizlar1 ve Hadi
isminde oglu vardir. Sehriyar, aslinda her iki bunalim déneminden her ikisi de kadin olan birisi annesi
Hanim Nenenin ve ikincisi esi Azize hanimin psikolojik destekleriyle kurtuldugu gézlemlenmektedir.
Aslinda Sehriyar’in anne, baba ve aile konusundaki siirlerini babasi, annesi, eski aski1 Siireyya, esi,
cocuklari, dost ve akrabalari ve kendi gevresinde deger verdigi insanlarin kayiplari {izerine kurdugu ve
bunlara ait sembollerden yararlandig1 anlagilmaktadir.

Sehriyar, “Héyder Baba’ya Selam” baslikli manzumesinde birimci kisimda Otuz defa, ikinci kisimda
ikisi manzume i¢inde bes tanesi manzume basinda olmak tizere toplamda Otuz yedi defa “Héyder Baba”
diye seslenis yer almaktadir (Sehriyar, 1990: 34-60). Bu manzumede asagidaki li¢ misrada “baba”
kelimesi su sekilde kafiye olarak kullanilmigtir:

Mir Mustafa day1 uca boy baba,
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Heykelli sakgall1 Tolstoy baba,
Eylerdi yas meclisini toy baba (Sehriyar, 1990).

Ayrica “Héyder Baba’ya Selam” baslikli manzumede aile bireylerini, biiyik, kii¢iik dost ve akrabalarini
birbirinden farkli olarak su misralarla dile getirmektedir:

Usahlarin bir deste giil baglasin, Gar1 nene géce nagil déyende, Emme Can’in bal bellesin yéyerdim,
Hecce Hala ¢ayda paltar yuvardi, Heveslenir anasi, gaynanasi, Siica haloglunun Baki sovgeti, Héyder
Baba, Nene Gi1z’1n gozleri, Gar1 nene uzadanda isini, Hecce Sultan Emme disin kisardi, Usahlarin sesi
diiserdi kende, Hecce Sultan Emme gedip Tebriz’e, Emogliyan géden géce Gipcag’a, Emmenin de
erisinin sappasi, Hanim Emme Mir Ebdiil’lin s6ziinii, Fizze Hanim Husgenab’in giiliydi, Emme Can’im
korpelerin belerdi, Déyne menim sair oglum Sehriyar, Usagliga déyem bize gelsin bir, Yusuf’uvi usag
iken itirdim, Hanim Nenem ag kefen biiriiniir, Rehsende’nin neve dutar elini, Hanim Nenem inekleri
sagardi, Hanim Nenem nahos olan il idi, Ovladimiz mezhebini danmasin (Sehriyar, 1990).

1) Sehriyar asagidaki “Pismanh@in goz yaslar: / <wlai SV bashkh gazelde gazelinde Hz. Yusuf’un
agitlarina deginerek onun hasretini ve pismanhgim anlatmaktadir. Sair, bu acinin bir giin sona
erecegini ve hayatina degisim ve huzurun geri donecegini ummakla birlikte artik Yusuf isimli bir
oglunun olmadigina da iiziilmemesi gerektigini belirmektedir. Burada sair baba ogul arasindaki iliskinin
onemini ve baba-ogulun ayrilik acisin1 Hz. Yakup ve kardesleri tarafindan kuyuya atilan oglu Hz. Yusuf
iizerinden ortaya koymaktadir.

mﬁASL;M\THAJU)‘LyQ\AJSJ:\E\
B )y )50 4S Caui (5 ey
(7 < <157 11380 « b se)

Benim Kenan topragim piri (Hz. Yakup), artik babasina gelecek Yusuf diye bir oglunun olmadigina
tiziilme.

Tarihsel ve dini bir kisilik olan Yusuf, metafor olarak da benzetildigi 6ge araciligiyla ¢esitli anlamlar
kazanabilmektedir. Aslinda tasavvufi klasik edebiyatta Yusuf simgesi, zaman zaman islevsel olarak
degiskenlik gosterir. Zileyha i¢in agk ve sevgi olan Yusuf, Yakup i¢in 6zlem, bekleyis ve hasretin
semboliidiir (I¢li, 2025).
Sentiirk, R. (2009). A¢ik medeniyet ve sosyallik i¢erir. Muhafazakar Diisiince, 6 (21-22), 41-49.
2) Asagidaki “Basarisizhigin qghgr / <SU A5 paghkh gazelde ask ve ayrihk hikayesi
anlatilmaktadir. Sevgilisinin vefasizligini, baskasiyla evlenmesini ve bundan dolay1 kendisinin evini
ve yurdunu terk ettigini anlatan sair, bu acisini ve sevgilisinden ayr1 kalmasini babasizlik acisiyla ve goz
yas1 dokerek annesini 6zleyen cocugun duydugu hislerle agiklamaya calismaktadir. “Es, anne, baba”
kavramlarimin kullanildig1 bu beyitlerde “es” kelimesi ayrilik, “baba” ve “anne” kelimeleri 6zlem ve
yalmzlik anlamimin giiciinii anlatmak i¢in kullanilmistir.
dsrodal paayayag K HS ok 4y
ad S K g e aSall 4 O
O s 0k e s ke e (525 5

S ad 5 S g0l 2158
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163:\330)%}63,3:)33'6\qu3
(,J)S ke el (g o)) 3 xS

(7 ¢4 3 Q<157 11380 <L)
Vallahi senin 6niinde yaptigim biitiin agitlarla kafir yaptigim kafir bile merhamete gelirdi.
Sen bagkalariyla evlendin ve ben sevgilim ve yurdumdan vaz gegtim ve ailemi terk ettim.
Senin hiizniinde babasizlik acisini gérdiim ve inci gibi g6z yasi dokerek annemin etegini 6zledim.
3) Asagidaki “Kuyumcu / Gis_2 2 58” bashkli gazelin birinci beytinde sair, evlenmedigini ve gencler
gibi hald asik oldugunu soyliiyor. Evli olmayi yashilik ve bekar olmayr genglik olarak
yorumlamaktadir. Burada s~ ve b (es ve dost) kelimeleri yan yana kullanilarak es ve dostu ayni
seviyede tutmaktadir. Anne kelimesini “yaglilik” ile yorumlamakta ve bekarlig1 ise yasl da olsa anne
karsisindaki bir ¢cocuk olarak gérmektedir ve sdyle demektedir.

o 2 5 R4S b K juar 5 b

poSom A b e s e s2d

(1 < <145 -144 11380 « el

Bagima buyruk oldugum igin ne dost ne es edindim. Sen anne oldun, ben de tiim yasliligima ragmen
senin oglunum.

“Kuyumcu/_i s » 7 baslikli aym gazelin dort, bes ve altinci beyitlerinde ask ve sanatin degeri gibi
konulara deginen Sehriyar, maddi hayatta basarili olmasa da agkinin ve i¢ duygularinin kendisi i¢in altin
ve glimiisten daha degerli oldugunu sdyliiyor ve muhatabin babasinin giimiis ve altina; kendi babasinin
aska deger vermesi iizerinden karsilagtirmasini yapmaktadir. Sehriyar, altin ve glimiis olamadan agk,
ozgurliik, giizellik, genglik, sanat gibi 6zelliklerin de degerli olacagina isaret etmekte ve babalardan
birini aska deger vermekle begenisini ifade ederken diger babay1 maddiyata 6nem verdiginden dolay1
elestirmektedir:
e S 4 pdil B (e LaS (4
pom Al m A Gl ;a5 (B (e sd
g ame 5 54 )2 a Sy
oy 2l 21480 ) s (3le
s e s oma 5 Kol e
Pl s 2 AS ) 0 bae
(6 ¢5 4 <145 -144 :1380 < bes)

Gengliginde agka ve tutkuya gitmeyen ben ama yagliligimda o aski ve gengligi hatirladim.

Baban kendi sahsiyetini altin ve giimiise satt1 ama babam agki secti ve onunla yasadi.

! Durr-i Yetim: Sedef icindeki tek inci. Peygamberimiz anne ve babasinin vefatiyla yetim
kalmasindan dolayi durr-i yetime yani boyle bir inciye benzetilmistir.
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Ask, ozgiirliik, glizellik, genglik, sanat hepsi degerlidir, acaba giimiis ve altin olamadan hi¢ degeri yok
mudur?
Aslinda burada altinin ve giimiisiin esiri olan insanlarin 6zgiir olamayacagin1 ve dolayisiyla 6zgiir
olamayan insanin da sevgisinin gercek olamayacagina isaret edilmektedir. Zira Mevlana da
Mesnevisinde de sdyle demektedir:
Ey ogul! Bagi ¢6z, 6zgiir ol. Ne zamana kadar giimiise, altina bagli kalacaksin (Mesnevi, 1/19).
4) Sehriyar, asagidaki “Cennet kusu / <¢: £ »” bashkl gazelinin 9. beytinde soyle diyor:
ke (pala 2 4g S a5l 4
63)5).\3&44)\5)\}1\)4#)\45
(9 ©w 277 - 276 :1380 <« Jbes)

Calilarin dibinde annemin eteginin hatirasiyla gdzyasi dokiiyorum. Zira gocuklugumdan beri babamin
topraklarindan uzak tuttun.

5) Sehriyar, asagidaki “Kalem Kili¢ / a2 j»éa&” baghkli gazelinin 8. beytinde sevdigi kisinin giiciine
ve hakimiyetine isaret ediyor ve onu Misirh Yusuf'a benzeterek babasina kars1 gosterdigi
ihmalden dolayr duydugu iiziintiiyii dile getirir:
ngmg;q“ﬁ&\@lalu@\)d&“gj})éd\%
ddﬁﬁ)&;d\;&u)ﬁ)ﬁﬁﬁ
(8 «:¢209 :1380 «Llig)
Ey Misirli Yusuf, bu krallikta ne serefin var! ama neden yasli babanin durumunu sormadin?
6) Sehriyar, asagidaki “Zamanin seli / J&)5s, s bashkli gazelinde sevgilisinin giizelliginden ve
¢ekiciliginden bahsederken ayni zamanda kendisinin hiizniinden ve yalnizligindan da bahsetmektedir.
Gengliginin ge¢mesinden ve mutluluk déneminin sona erdiginden soz ederek, zamanin ge¢mesini
karanlik bir 6liime ve vefasizligini da temiz olmayan bir ese benzetmektedir. Ayrica gen¢lik donemini
giizel koylii kizina benzetir ama zamanin gegmesini ac1 veren deve dikenine benzetir.
$ua 2ilad (o pd Je) 1) gy s Sl
Ao | Ll usar (ks £ e I
Sl b liaa l Ks A aday
Ale 1) Gl Gl U e 49 JiiShae

(10 <9 < <261 :1380 <)

Hayatin ve 15181n sirrinin ne oldugunu bilmiyorum ama onun karanlik 6limii temiz olmayan bir es
gibidir.

Seker dudakli kdylii kizit menekse ¢icegine benzer, ancak dili yiizlerce 1sirigiyla dostuna deve dikeni
gibidir.

84



The Scientific Mysticism and Literature Journal, No. 1, Vol:3 June 2025 PP. 77-88

7) Sehriyar, asagidaki “Adanmishk enstriimam / g %’ bashkh gazelinin 10. beytinde soyle
demektedir:

Gl cue an )y Jas Gl e 2y 4
Alsal ) Dadan a8 S8 ke )
(10 <an <144 11380 <L)
Tanr1’nin muhtesem oglunun ne giinah1 vardi? Ey gokyiizlinlin annesi, ben kotii sansla dogdum.
8) Sehriyar, asagidaki “Kervamn zili / &) s)S g« »” bashkh gazelinde séyle demektedir:

Bu siir hayatindan sikayet eden bir gencin {iziintiisiinii ve ¢aresizligini anlatiyor. Annesinin ve
arkadaslarinin yoklugundan yakiniyor ve ayrilan arkadaglarinin sdzlerini 6zliiyor.

Ohgs Ok 5 ke IS ) 90
Al g g i il 3 )5
(2 < <106 :1380 «bes)
Annemden ve nazik arkadaglarimdan uzakta. Zamanenin Zal’1 benim kabaligimi 61diirdii.

9) Sehriyar, asagidaki “Annecigim / 3 & bashkl mesnevisinde annesine duydugu 6zlemi soyle
dile getirmektedir:

oo R gl d4ad (e il ke
Gt o 8 0l 53 0 g (S
Co gaien 43 padia 58 (5 58 )3 4du o
G S 45 il 5 Jly alan] 0
55 a5l as Js 5 qls
D50 5 Sl o i A4S e axilels
AS o0 plal 58 Gl a s il
S e okl a3 o sl
i (g Lled Cadigs s 5
G Y Y e a4 oy B R
s dnt Cidige § sla Aai 4y ole
W auad Jliy (B R 5 adia i
(6-1<w<1073-1071 :1380 «Lbie)

Benim cennet annem, ben tamamen sicak kucagindayim, sanki basim heniiz senin sicak yastigindadir.
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Stirekli seni 6zlemekteyim ve goziim seni aramaktadir. Her an senin 6zleminle ruhum seninle
konusmaktadir.

Heniiz riiyam ve hayalim hep seninledir. Beni yalniz birakma, ¢iinkii sensiz giin karanliktir.

Her zaman senin kutsal siginagini hissediyorum. O anin kutsal duygulariyla nefes aliyorum.
Cennetin musikisi iste senin sesindir. Senin ninninin terenniimii goniil kulagimdadir.

Annecigim senin hikayelerinle benim dertlerim uyuyor. Géziim ve kulagim senin hikayelerini artyor.

Sehriyar’in “Yegenim Huseng’e / i sa aleal 331 4” baglikli (1380 «_bes), “Peri/cs ™ bashikli « b jel)

(1380 ve “Ug erkek kardes /3 _» 4= baslikli (1380 «_b_e5) mesnevileri, divaninda on alt1 boliimden
meydana gelen “Ah Annem / 23 )5 61” baglikli (1380 < Jbed) siird, “Hiristiyan Kizi1 / Ls_5 555 baglikli
(1380 <L), “Kizim Sehrzad’in anaokulu igin iste@i/OliwSa sS (s) 3 el o isa (i) s30” baglikln < bes)
(1380, “Esin sicakligi / s &1 baglikli (49 - 48 / 3 z :1380 «_kiesk), “Essiz hayat / jwed (2 s bagliklt
(70 /3 z :1380 <L) gazelleri, “Allah, Anne, Baba /o ¢ )3l <13 baglikli (177 - 175/ 3 z :Dhoed),
“Anne giinii / ,3% 350" baglikli (180 - 178 /3 z :1380 «_lek) ve “Esin anisina / et 3 47 baglikli
(181 -180 /3 z :1380 «Llies) kasideleri, 8 Hordad 1351/ 22 Mayis 1972 Pazar gecesi Tebriz’de kaleme
alinan “Anne / 3" baglikli (250 - 249 / 3 # :1380 «_lie) siiri, 23 Hordad 1353/ 22 Mayis 1974
Persembe giinii Talie’nin esinin vefatinin kirkinci gecesinde kaleme alinan “Talie’nin Esinin Mezarina
[axdls yues i 3 27 bashikli (261 / 3 z :1380 «_bies) siiri anne, baba, es, kiz, ogul, dost ve kendisinin
deger verdigi cevresindeki insanlara vefa gostermesi bakimindan 6nem arz etmektedir. Bu da
Sehriyar’in aileyi ve ailenin i¢inde bulundugu toplumu ve kendi ¢evresini dnemsedigini gostermektedir.
Zira “Talie’nin Esinin Mezarina” baslikli siirindeki Bagher Talie, iran Mesrutiyetinden sonra yillarda
kiiltiirel, dini ve hukuki alanlardaki 6nemli sahsiyetlerden biriydi. Daha sonra ismi Firdevsi Lisesi olarak
degistirilecek olan Tebriz'deki Muhammediye okulunun ilk miidiiriiydii. Bu okul Tebriz'in ilk 6nemli
lisesiydi ve Sehriyar, Talie'nin yoneticiliginden birkag yil sonra bu lisede okudu. Sehriyar’in siirinden,
Talia’nin ailesiyle yakin bir iligkisi oldugu, dolayisiyla Telie’nin esini kendi annesi olarak gordiigii
anlagilmaktadir. Bagher Talie, 1884 yilinda dogmus ve 1975 yilinda vefat etmistir. Talia'nin kizlarindan
biri, devrimden sonra Iran Disisleri bakani ve iran Ozgiirliik Hareketi Partisi genel sekreteri olan Dr.
Ibrahim Yezdi'nin esidir ve su anda Tahran'da yastyor. Dr. Yezdi’nin kiz1 ve Bagher Talie’nin torunu
doktordur ve Tiirkiye'de Izmir’de ikamet etmektedir.! Bagher Talie, Tebrizli Hact Molla Muhammed'in
oglu ve 1884 yilinda dogdu. i1k ve orta 6grenimini tamamladiktan sonra Tebriz'de Islam ilimleri okudu
ve bir siire Tebriz’de dini okullarinda 6gretmenlik yapti, belagat ve giiclii bir hatip olmasi nedeniyle
Mirza Bakir Natik olarak tanindi. Baqir Talia, Tebriz'de Talie-yi Saadat ve Kilid Nejat adl1 iki gazete
yayinladi. Seyh Muhammed Hiyabani'yi elestirmesi ve muhalifleri arasinda yer almasi nedeniyle
Tebriz'den siirgiine gonderildi. Daha sonra bir siire Gilan savciligl yapmais, bir siire de Meshet sehir ve
istinaf mahkemelerinin bagskanligin1 yapmustir (1380 «f8le).

Bunlara ilave olarak Sehriyar’in kendi oglu Hadi i¢in kaleme aldig1 “Evladim Hadi’ye / il axi) 4 42”
baslikli (324 - 323 /3 z :1380 < k%), kendi babasinin mezar tasi i¢in kaleme aldig1 “Babamin mezar
tasina /4de 4l das ;a3 ) 3o Kin 2 baglikli (406 - 405 / 3 z :1380 < )b ed) , Tahran’da Eyliil 1975°te
kendi halasinin oglu mezar tasi igin kaleme aldigi “Hala oglum Haci Mirza Muhammed Taghi
Bagherzadeh’in mezarinin tagima / s 3 8L & dasa 1 e ala a3 je Aae e 5l 30 B 1 7 baghikll <l jed)
(409 - 408 / 3 z :1380 ve Tebriz’de 1 Isfend 1350/ 20 Subat 1972’te kaleme aldig1 “Bir erkek gocuk
artyorum / o s saiea 42 ” baglikli (424 - 419 /3 z 11380 < _b_ed) siirleri gibi pek ¢ok siir bulunmaktadir.
Ayrica Sehriyar’in Azize (Sehriyar, 1380), Azize Can (Sehriyar, 1380), Han Nine (Sehriyar, 1380),
baslikli Tiirk¢e siirleri de bulunmaktadir. Buradaki “Han Nine” babasinin annesi olan “Hanim Nine
Hosginabi”nin kisaltilmig halidir.

! Bagher Talie ile ilgili bilgiler, Tebriz Universitesi Fars Dili ve Edebiyati Béliimiinii akademisyenlerinden 1959
dogumlu Sayin Dr. Bagher Sadrnia ile 23.03.2025 tarihinde saat 23.00’te yapilan telefon goriismesiyle alinmistir.
Katkilarindan dolayi kendilerine ¢ok tesekkiir ederim.
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Sonug:

Sehriyar’in siirlerinde anne, baba, es, cocuk, kiz, oglan, nine ve benzeri kavramlarin siklikla
kullanilmas1 onun toplumun temelini olusturan aileye ne kadar 6nem verdigini gostermektedir. Bilindigi
iizere, insanligin dudaklarindaki en giizel kelime ve en giizel ses "anne" kelimesidir. Bu kelime sevgi ve
umut dolu. Kalbin derinliklerinden yiikselen tatli ve sevgi dolu bir s6zdiir.

Sehriyar siirlerinde hem Tiirkce hem de Farsca olarak aile ile ilgili kelime veya kelime gruplarindan
yararlanirken genelde asagidaki kelimeleri sembol veya agiktan kullanmistir. Bu da sairin zengin bir aile
ve toplum kiiltiiriine sahip oldugunu gostermektedir. Baz1 Fars¢a kelime ve kelime gruplart sunlardir:

#J}‘H‘#J‘&.—lu\jm6#‘Jlﬁ6&:\&33‘)%&6)&3:&\)6‘)#‘233‘J..\g66‘).3\.4)\;\56‘)3&&?\)6&5‘)3&6‘)3&
DV A

Bazi Tiirk¢e kelime ve kelime gruplari sunlardir: Héyder Baba, baba, usah, Gar1 Nene, Emme Can,
Hecce Hala, ana, gaynana, Suca halaoglu, Nene Giz, Hecce Sultan Emme, Emoglu, Emme, Hanim
Emme, Sair oglum, Yusuf, Rehsende, Ovladimiz.

Sehriyar’mn Héyder Baba’ya Selam siirinde kendi ¢ocukluk doénemindeki ve biyiidigii Tebriz
yakinlarindaki Hosginab koytlindeki anilarini babasiyla birlikte yasadigi anilar gibi anlatiliyor. Siirdeki
Héyder Baba dagi, koye bakan bir dagin adidir. Bu dizelerde Héyder Baba gibi bir dagi kisilestirerek
seslenen Sehriyar, Héyder Baba metaforuyla kendisini i¢ ve dis diinyasina iliskin sikintilardan
kurtarmaktadir. “Héyder Baba’ya Selam” manzumesinde “ataerkil koruma” semboliinii gormekteyiz.

“Héyder Baba’ya Selam” kosmasinda annesini “Hanim Nenem inekleri sagardi” misrasiyla hem
annesinin yapabildigi islerden birini hem de kendilerinin biiylik bas hayvanlarinin oldugu bilgisine
ulastyoruz. “Hanim Nenem nahos olan il idi” misrasiyla annesinin hastaligina ve isaret etmekte ve bu
misray1l o yilda anlatacagi bir olay icin zaman zarfi olarak kullanmaktadir. Annesinin vefatin1 ise
duygusal, temiz ve nazik bir betimle ile “‘Hanim Nenem ag kefen biiriiniir” misrasiyla agiklamaktadir.

Siirlerindeki lirizm, ¢ok canlidir. Sehriyar’in dizelerinden Sehriyar’in kendi halkini ¢ok iyi tanidigi,
halkinin maddi ve manevi zenginliklerini kendi 6ziinde hissettigi goriilmektedir.

Sehriyar’in her Héyder Baba diye seslenisinde sanki bir babasina veya bir din biiyiigiine yaptig1 bir
duasi, bir istegi, bir bagliligi duyulmaktadir. Sehriyar Héyder Baba dagimi gocukluk hatiralarinin
yasadig1 yer olarak gormektedir. “Dag” ve “Dag metaforu” birgok peygamberin, mutasavvifin, filozun,
sairin ve yazarin eserlerinde ve hayatlarinda 6nemli bir yer tutmaktadir. Bu yoniiyle Héyder Baba dagi,
Sehriyar i¢in kendisinin deger verdigi tiim gizli ve asikar, maddi ve manevi ne varsa her seyi i¢inde
saklayan kutsal ve sirdag bir mekandir. Sehriyar’in Héyder Baba Dagi’na seslenmesi, bizzat baba ve dag
kiiltiiniin Sehiyar’in kendi kiiltiirel, dini, edebi, tasavvufi ve mitolojik hafizasinda ifade ettigi anlami

ortaya koymaktadir.
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Xilasa:

Bagoriyyatin s0z xozinasini poetik asarlori ilo zonginlosdiran sonstkarlardan biri do Azarbaycanin
azomatli sairi Mahammadhiiseyn Sohriyardir. Sair yaradiciliginda goxcahatli inkisaf prosesi kegmis,
ham milli, hom beynalmilal ideyalari miixtalif mévzularda inikas etdirmigdir. Magaloda Sarq va Qorb
adobiyyatini, Azarbaycan va fars dillori ilo borabor arob vo fransiz dillarini bilon ustad sonotkar
Mohammadhiiseyn Sohriyarin seir disiincalori, adobi-nozari fikirlari onun asarlari vo misahibalarinda
fragmentar sokilds ifadasini tapmigdir.Homginin ustad Sahriyarin adobi-nazari fikirlori onun miixtalif
vaxtlarda verdiyi miisahibalords, seir kitablarina yazdigi 6n sézdo, asl sonstkarin Sadi, Hafiz kimi
inzivaya ¢okilorok yazib yaratmaqgla moasgul olmasii daha diizgiin saymas1 da 6z oksini tapmigdir.
Burada sairin daha ¢ox anadilli yaradiciligi, xiisusilo “Divani-tiirki”, "Heydorbabaya salam" vo
Guney Azorbaycanin gorkomli sairi Bulud Qaragorlu Sahands,eyni zamanda xalqin azomeot, qurur
romzi olan Sohond dagina hosr etdiyi “Sahandiyya” asarlori barads fikir yiirtidiilmis, onun Azarbaycan
adabiyyati vo dili barado misahibalorinds dediklori yer almigdir.

Sair seir vo poemalari, magalalori, ¢ixislari, moktublari, aSarlorinin nogrlorine yazdigi 6n sézlor vo
mixtalif soxslora verdiyi misahiboalorinds seirin yaranmasi vo mahiyyati, adabiyyatda onono vo
novatorluq, miasir seirdoki tomayullor, odobiyyat tarixi, Azarbaycan dilinin seir dili kimi inkisafi,
adabiyyatin xalq hoayatinin aynasi olmasi va . masalalara dair milahizalorini Firuz Simoreyni, Olirza
Zihaq, Olasgar Zarrabi, Zahidi, Mehaommad Hasanbayiya verdiyi misahibalarinds sdylomisdir.

Acar sozlar: Sohriyar, Musahibalar, Seir disiincalori, Tlrk dili.
Abstract:

One of the greatest poets of Azerbaijan is Mahammadhuseyn Shahriyar, who enriched the word
storehouse of the Mankind with his poetic legacy. The poet’s creativity has undergone a multifaceted
process of development, reflecting both national and international ideas on various topics. The article
presents the reflection of fragmentary expressions of the poetic thoughts and literary- theoretical ideas
in the works of the master Mahammadhuseyn Shahriyar, who had best knowledge in Eastern and
Western literature, Azerbaijani and Persian languages, as well as Arabic and French. It is also
illuminated Shahriyar’s literary and theoretical views in interviews which he gave in various times and
in the prefaces written to poetic books. The article reflects Shahriyar’s belief that it is more appropriate
for the true master of word to retreat to solitude and create like Saadi and Hafez.

The poet’s works in native language, especially “Divani-turki”, “Greetings to Heydarbaba” and
“Sahandiyya”, dedicated to the prominent poet of Southern Azerbaijan Bulud Sahand Garachorlu, as
well as to Mountain Sahand, a symbol of greatness and proud of people were discussed in the article
simultaneously with the poet’s interviews about Azerbaijani literature and language. The poet

1Ph.D., Nizami Gencevi adina Milli Azerbaycan Edebiyati Miizesi, Bilimsel fonlar béliim baskani, Baki, Azerbaycan
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expressed his opinion on the emergence and essense of poetry, tradition and innovation in literature,
trends in modern poetry, the history of literature, development of Azerbaijani language as a poetic one,
thr reflexion of literature in the life of people etc. in his interviews with Firuz Sumareyni, Alirza
Zilhag, Alesker Zarrabi, Zahedi, Mahammad Hasanbayi.

Keywords: Shahriyar, Interview, Poetic thoughts, Turkish language.
Giris:

Azaorbaycanin XX yiizillikdo yetisdirdiyi istedadli divan sairlorindon biri olan ustad sonotkar
Mohammadhiiseyn Sohriyarin adobi-nozari fikirlori onun osorlori vo misahibalorinds fragmentar
sokildo ifadasini tapmigdir. Sair yaradicihiginda ¢oxcohotli inkisaf prosesi kegmis, hom milli, ham
beynalmilal ideyalari miixtolif movzularda inikas etdirmisdir. Onun seir vo poemalari, magalalari,
cixislart, moktublari, osorlorinin nosrlorine yazdigi 6n sozlor vo mixtolif soxslora  verdiyi
musahibalarinds seirin yaranmasi vo mahiyyati, oadobiyyatda anons vo novatorluq, miiasir seirdoki
tomayiillor, odobiyyat tarixi, Azarbaycan dilinin seir dili kimi inkisafi, adobiyyatin xalq hayatinin
aynast olmasi va S. masalalora dair mulahizalarini sdylomisdir. Toossiif ki, Sohriyarin alimizo catan
musahibalarinin say1 o goador do ¢ox deyildir. Halbuki sairdon misahiba gotiiron Firuz Silimareyni
yazir: “Yadimdadir, Tabrizo hor saforimdo ustad Sohriyarin goriisiine gedoardik. Onunla s6hbat edor,
sasini lento yazar va sonra kagiza kogiirardik. Bazon do bu goriislorimiz hagqinda matbuatda mogalo
dorc etdirordik” (Nobioglu, 2006). Buradan da belo bir gonasto golmok miimkiindiir ki, sairdon
gotarilon musahibslorin hamisi ¢ap edilmomisdir. Bununla barabar, geyd etmok istardik ki, sairin
musahibalori onun odobi-estetik goriislori barado daha otrafli malumat oldo etmok Ugin ovozsiz
monbadir.  Sohriyarin  seirin  yaranmasi  prosesi haqqinda  soyladiyi  fikirlor  xususilo
diggetolayiqdir.“Odobiyyatin ictimai mahiyyatini, xalqin hoyatim1 oks etdirmoak xlsusiyyatini yiiksok
doyarlondiran ustad belo hesab edirdi ki, asl seir ilhamm mohsulu olmalidir. IThamin nuru insanin fikir
Vo tofakkiir diinyasinda parildadimi, seir adlanan hamin monzum s6zlar sairin dilindon va galomindan
axmaga baslayir. Bax, ilham dediklori budur. Ilham sairin dork etdiyi homin seydir ki, Allahin nuru
onda s6lalonir. Bu da siniq galblards daha ¢ox va daha qlvvatli ola bilar. Bu, pak va saf troklords do
vardir... Ilhamm nuru insanim siiurunda va tofokkiiriinds sélolondikdo seirin yaranmasina sebeb olur”
(Nabioglu, 2006)

Beloliklo, Sohriyar yaradiciliq prosesini bu ciir tosavviir edir: Ilahi mensoys malik ilham sairin siiur vo
tofokkiiriinii isiglandirir vo ancaq bundan sonra seir yaranir. Sairin fikrinco, ona gora bu giin do Sadi
vo Hafiz saviyyasinds asor yazmaq miimkiin deyildir. Ciinki onlar yalniz ilham goldikdon sonra
allorina golom almiglar. Ustad sonatkarin qolbi smiqlarin, pak vo tomiz droklilorin ilhamli seirlor
yazmaq imkanimin daha ¢ox olmasi fikri do maraq dogurur vo onun seirinin yaranma sababi baradoki
diistincaloring bir aydinliq gatirir.

Sohriyarin yaradiciliq prosesi barads dediyi basqa bir fikri da diggetalayiqdir. O belo hesab edir ki, asl
sonat osori yaradan soxs irfan ohli kimi gusonigin hayat kegirmalidir. Sair yaradiciliq prosesindo
tonhaligin vacib sort oldugunu deyarkan Sadi Sirazinin hoyatini niimuna gosterir. Dogrudan da, Sadi
“Giiliistan™ asarinin avvalindoki “Kitaba yazilmasinin sobobi” adli hissade Omrin hadar gedon
gunlarine teassuf etdiyini bildirir, doyarli asorlor yazmagq ti¢iin bir gusays ¢okilib tonha yasamagin
vacib oldugunu deyir:

Omiirdan gedir bu kegan har nafas

Baxiram strafa, qalmamis bir kas.

Ey yatan alli il gaflatda bUtiin,

Qoyma ki, bos ke¢o bu qalan bes giin...” (HUseynov, 1975)

Sohriyara gors, istedadla yazilmis seir hoyatin, tabistin, insanin miixtalif hallarin1 doaqiglikle tasvir vo
ifado edo bilor. Seirin qiidrati ilo aslanin gozobini, maralin sosini, lirkmiis ceyran duruxmasini,
balbullin cahcshini, qocanin nurani simasini, ana qoynundaki korps usaq yuxusunu, gonc qizin sevgi
oyununu, sdyud koélgssini, dag c¢esmosini, gunasin diizonliys yayilmasini, hicran koadorini, visal
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sevincini elo tosvir etmok olar ki, butin bunlar bir sanst 16vhasi kimi osrlorin sinagindan ¢ixaraq
nasillorin yaddasina hokk olunar.

Sohriyar seiri 6ziiniin hoyati adlandirir, asarlorini 6vladi kimi sevdiyini bildirir. O, seiri bu “kirli
diinyada” Somondoar qusuna banzadir. Hoyatin manasi hikmatdirss, seir onun bazokli donudur:

Insanlar seirsiz yasaya bilmoz,

Seira kam baxana insan deyilmaz.

Bu sulu, palgigqh, kirli diinyada,

Soamandar qusunu salirsan yada.

Seir bu diinyanin zévqii, sevinci,

Hikmat tafokkiiriin tapdig inci.

Baslangic da odur, intaha da o,

Seir isa hikmatin bazakli donu. (Sohriyar, 2014)

Olasgar Zoarrabi ilo misahibasinds boylk sanstkar sairs yazmagq iigiin ¢ox az seyin lazim oldugundan,
seirin inco z0vq tolob etmasindon, kamil insanlarin hamisinin xasiyyeotinds sairlik oldugundan
danmismusdir: “Insanin yasamasi va tobiostin bolalarindan qorunmas: iiciin ona tavam olan dérd divar
lazimdir. Gorak olan bu seylari (bina va ev) hikmot forz edin. Seir gozallikdon, tonastb, dekorasiya,
ab-havani nazors almagla mshal vo mokandan ibarstdir. Bunlar seirdir. Nohayat, harada ki, inca zévq
igo yarayir, orada seir yaranir. Ogor seir olmasa, hoyatin lozzoti yoxdur. Sair olmayan kamil insan
deyil” (Nabioglu, 2006).

Muasir adabiyyatda seirin voziyystindon danisan sair toassUf hissi ilo bildirir ki, indi asarlorini saraya
satmaq istoyon pulgir sairlor poeziyan1 abirdan, giymotdon salmislar. Indi yaxs1 seir do giymaotdon
diisiib, belo hesab edirlor ki, iramin geriliyina sobob gozoldir. Poeziyaya belo nihilist miinasibatda
olanlara, Sohriyar cavab verir ki, agar seiri, qozali hayatimizdan silsok, modoniyyatimiz yoxsullasar.
Halbuki madsniyyatin on boyuk gostaricisi seir vo hikmatli s6zdr:

Xor baxma seir9d San, seir hayatdir,

Qartal Urakliya bir ciit ganaddar.

Kimin guclidirsa seiri-sanati,

Onun sbadidir madaniyyati. (Sshriyar, 2014)

Seir sanoti barads dediklori digor mitaroqqi goriislii sanstkar vo ziyalilarin fikirlori ilo saslogso da,
“Sohriyarin adabi-badii diistincalarini, s6z sanati haqqinda fikirlarini ifads edarkon onun istor klassik
adobiyyati, istorse do muasir dovrin odobi axtarislarini, yeni tomayullori nozoro aldigini goriiriik ”
(Karaismailoglu, 2017).

Sahriyarin asarlorinin baslica qaynagi onun toxayyul guctnin zanginliyidir. O, bir dofs golom dostu
Zahidi ilo s6hbatindos etiraf etmisdi ki, asar yazarkon 6zini orada — tosvir etdiyi alomds hiss edarak,
moévcud oldugu real diinyani unudur. Qalom dostunun yazdigina gors, sair “Geconin ofsanosi”
poemasinin “Donizin simfoniyasi” adli hissasini yazanda xoyal alomins 0 godor qapilir ki, dziinii
tufanli danizin icinds bogulan vaziyyatds hiss edir. Dostu gsfildon gslib ona toxundugdan sonra sair
sanki yuxudan ayilir. Sohriyarin yaradiciliginda xayal giiciniin boyik énom dasidigimi goriiriik. Zahidi
haqli olaraq qeyd edir ki, toxoyytliunin guct ilo 6zlni tasvir etdiyi makanda hiss etmok gabiliyyatina
malik olmasi sairin oaSarlorinds miisahido etdiyimiz vaziyystlorin tofarrtiat dogigliyinin  asas
sobablarindon olmusdur: “Bali, seirlarini yazan zaman elo bir sokildo 6ziniin toxayyuliinun tasiri altina
diisiir ki, bir sey artirib-oksiltmadan hamin vaziyyati oldugu kimi miisahids edirsiniz. Danizi xayalinda
elo canlandirir ki, 6ziinii onun burulganlar1 vo dalgalart qgoynunda bogulan goriir vo gorg olmagdan
nicat tapmaq tcitin dini migoddaslora muraciot edir” (Nabioglu, 2006)

Badii asarin yaranma prosesi, sanatkarin soxsiyyati masalosi (izerinds dayanan sair belo hesab edir ki,
yaradici soxsin galbinds esq olmalidir. Gone yaslarinda sevdiyi qiza qovusa bilmayan, mahabbatins
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goro bast bolalar ¢cokon Sohriyar zaman kegdikca sonotkarin galbinds esqin kamillogdiyini, naticods
sonotkari da kamillogdirdiyini vurgulayir. M.Hasonbayiys verdiyi misahibasinda Sahriyar esqin yalniz
fiziki bir anlayis olmamasi, dorin monaya malik olmasi, sonatkari on yiksok soviyyays ucaltmasi
barods yazir: “Esq ruhani bir monbodir. Bizi sirlor vo romzlor alomi ilo birlosdirir. Ust-listo sair
peygombarlarin sirasinda yeri olan adamdir. ilhama ehtiyaci oldugundan sair yalniz o zaman sairdir ki,
asari esqlo birgo yogrulsun. Ogar esqsiz bir sair seir yazarsa, onun aSari seir deyil, yalmz bir sonat
hadisasidir vo bu halda onun yaranmasinda yalniz iislub va texniki teloblors amol olunmusdur”
(Hasanbayi, 2006).

Sahriyar hoqigi senat osori yazan sairlorin yiiksok soxsiyyats, monoviyyata malik olmasi masalosini
xisusi olaraq vurgulamigdir. O, Firuz Simoreyniyo verdiyi misahibasindo miiasir sairlordon
danisarkan onlarin asarlarinin texniki, mévzu vo mozmun cahatdon ganastbaxs oldugunu, lakin burada
tolob olunan yuksok monavi keyfiyystlorin gatismadigimi deyir: “Texniki baximdan bozilori gox
yaxsidir. Movzu vo moana cahatdon hamisi ugurludur. Amma “Heydarbaba”da olan monoaviyyat vo
ruhiyya onlarin heg birinde g6z doymir” (Nobioglu, 2006).

Sohriyar, bir torafdon, sairdon yiiksok monaviyyat talob edir, digar torofdon iso bildirir ki, sonatkar
dayoarli bir asor yazarkon onsuz da kamillik zirvasina dogru yiiksalir: “Sair xiisusilo gérkemli bir asor
yazmaq istoyanda tasavviri belo mimkin olmayan ali bir magama yiksalir” (Nobioglu, 2006)

Buradan belo bir naticoys galmoak olar ki, yaradiciliq prosesinda dialektika mévcuddur: halo asor
yazilandan 6nca mioallifdon sonotkarligla barabar manavi keyfiyyatlor talob olunur vo asarin yazilmasi
prosesi 6zl do onu manavi yuksakliys ucaldir.Seirds lakoniklik, forma vo mazmun masalasi Sohriyari
daha ¢ox diisiindiiran problemlordon olmusdur. Olirza Zihaqlo séhbatinds seirds fikri mimkin gador
qisa demayo, lakonikliya, asar izarinds ciddi cilalanma isi aparmaga iistiinliik veran, onu ¢ap edarkan
tolosmoamaya ¢agiran sair demisdir: “Orta seirin faydasi nadir? Az danis va dirr kimi segmo soz danis.
Obas yers kitabin gapina tolosmok lazim deyil” (Sorgsiinashigi, 2011).

Moalum oldugu kimi, klassik adobiyyatin Sadi, Hafiz, Flzuli, Sabir kimi gdrkemli nimayandalarinin
ananalarino sadagati ila segilon, klassik poeziyanin populyar odabi janrlarinda asarlor yazan Sohriyar
eyni zamanda odobiyyatdak: yenilikgilik coroyanina, “ser-e nou” coroyanina da maraq gostormis, bir
sira dayarli sorbast seirlor yazmigdir. Sair, bir torafdon, klassik irsin, Sarq seir janrlarmin torafdar kimi
¢ixis etmis (buna gors bir sira ganc miasirlori onu muhafizokarliqda ittiham etmislar), digar torofdan,
sorbast seir (“azad seir”) yazanlari dostoklomigdir. Sair adobiyyatda klassik dovrla muasir dévri vahid
bir prosesin iki morholasi hesab etmisdir. H.Billurinin asagidaki miilahizasini tamamilo dogru sayiriq:
“Sair haqli olaraq bu qonasto galir ki, klassik-romantik poeziya muasir marholonin adabi prosesins
tlikonmoz monbs olmus, onun tokamillina genis meydan agmigdir” (Billuri, 1984)

Olasgar Zarrabi ila séhbatinde mévzunun formani miisyyan etmasindon danigan Sohriyar sairi dorziya
banzadir. Darzi hansi pargadan neco istifads edilacayini 6zli mioyyan etdiyi kimi, sair do movzuya
goro forma, janr se¢malidir: “Haqiqi sair o adamdir ki, alinds olan mdvzu ils slagoadar avvalco yaxsi
muoayyanlasdira bilsin ki, bu mévzu hansi formada bayan edilmalidir. Bir mévzu yalnz qazal janrinda
yazila bilor. Bagsga bir mévzu gosida Vo mashaviys, basqast gitays, bir basqasi ise yeni seira daha
munasibdir. Darziys parga verands yaxsi usta bilmalidir ki, bu material hansi forma ti¢iin yaxsidir...
Har hans1 bir mévzuda seir yazmagi da sair miisyyonlosdirmalidir ki, onu hansi formada bayan etmok
olar. Bitun galiblor ixtiyarinda olan kamil sair he¢ vaxt seirin bir galibi va xiisusi formasina miixalif
olmaz” (Nabioglu, 2006).

Belaliklo, sair mévzuya uygun forma vo janrin axtarisinin vacibliyindon bohs edarsk, adobi motnin
kamilliyini forma va mazmunun vohdatinds gordiyini boyan edir. Oslinds hansi janrisa kdhnaldiyi
Va ya ahanaya uygun galmadiyini séylomok dogru deyildir. Poetik forma vs ya janrin mévzuya uygun
golib-galmadiyina diqgot yetirmok lazimdir. Mohz bu uygunlugu tapa bilmok gabiliyyati sairin
sonatkarliginin gostaricisi olur. Sohriyar xiisusi olaraq vurgulayir ki, kamil sonotkar movzudan asili
olaraq mixtslif janrlar1 segmayi Vo bu janrlarda moharstlo yazmagi bacarmalidir. Ustad sair ansnavi
janrlar1 inkar edon bozi yenilikgi gonc Iran sairlorinin Klassiklorin irsini rodd etmolorino do
0zunamoxsus sokildo belo cavab verir ki, aski dovrlorin sonstkarlar1 da 6z zomanslarinin novatoru
olmusglar.

92



The Scientific Mysticism and Literature Journal, No. 1, Vol:3 June 2025 PP. 89-96

Odoabiyyata dorindan balad olan Sohriyar biitlin ddvrlarin adabiyyatina imumi bir baxisla, bir kitab
kimi baxmagmn torofdari oldugunu bildirir. Bu barado o, ©lasgor Zorrabiys belo demisdir: “Siz
adobiyyatt bir kitab kimi tosovvir edin. Har sairin asari bu kitabin bir faslidir... Bizim osas eybimiz
budur ki, birlik ruhu bizds ¢ox zsifdir” (Nobioglu, 2006).

Sair siibut edir ki, anonagilords yenilikgilorin, mixtalif janrlara Gstunlik veranlorin arasinda gedon
mubahisalorin asas sobobi onlarin adobiyyata bir tam halinda, imumi nazor sala bilmamalarindon
ibarotdir. Olbatto ki, bunun tigiin Sohriyar kimi, genis bilgiyo, ylksok intellektual saviyyoys malik
olmaq lazim idi. Oziinii ddvriiniin Hafizi, Saibi adlandiran, klassik odobiyyat1 bir todqgigatg1 kimi
dorindon bilon Sahriyarin adobiyyatda bir-birini ovoz edon Uslublar barads fikirlori do bdyuk maraq
dogurur. Onun odobi-estetik goriiglarinds adabiyyatda mévcud olan tslublar masalasi 6nomli yer tutur.
Umumiyyatlo, klassik odobiyyatda (¢ osas iislubun olmasi barado fikir mévcuddur ki, bu da,
todqiqatgilari fikrinca, masaloni tam monasi ilo shato etmir. Sohriyara gors, adobiyyatda asagidaki
iislublar olmusdur: Tiirkiistan, iraq, hind vo yeni iislublar. Sair Tiirkiistan sobkino gehromanliq
seirlorini, Firdovsinin “Sahnama”sini, Rudokinin, Farruxinin gasidolorini, iraq iislubuna esq va irfan
seirlorini, hind sobkinds iso Saib Tabrizi, Feyzi Dakoni vo basqalarinin asarlorini aid edir. Sohriyarin
Olasgar Zorrabi ilo séhbatinds “hind tislubu”nun Azarbaycana bagliligina diqqati yonaltmasi onun
hom do milli tosssiibkeslik hissinin gostoricisidir: “Ogor “hind iislubu” barado hogigati bilmok
istasaniz, manca, “hind sabki”nin Azarbaycan koklori vardir. O daha ¢ox azarbaycangiliq koklari olan
Saib Tabrizi torafindon bayonilmigdir” (Nobioglu, 2006).

Sohriyarin Azarbaycan odabiyyati vo dili barodo miisahibalorinds dediklori seirlorinds ifado etdiklori
fikirlorini tamamlamaqdadir. Osorlorindo Azorbaycan odobiyyatinin boyiik niimayandoalori Nizami,
Flzuli, Saib Tobrizi, Sabir vo basqalarinin sonotkarliq qiidratini yiiksok dayarlondiron sair “Tiirkiin
dili” seirinds ana dilinin genis imkanlar1 barado foxrlo danigir (Sohriyar, 2014)

Olirza Zihaglo sthbatinds Sohriyar Azorbaycan turkcasinin genis imkanlara malik olmasindan, lakin
bu dilin uzun illor Glney Azorbaycanda muxtalif sahalords islok olmadigina goro liigot ehtiyati vo
terminlor baximindan gatinliklorin moévcudlugundan danmisir: “Danisiq va hisslarin ifadasi cohatdan
balka heg bir dil turk diline catmaz... Amma tirk dili barasinds deyardim ki, toassuflor olsun ki, islok
dil olmamigdir, elmi vo texniki ligatlori yoxdur vo sozlori sado oldugundan téromasi do gox azdir
(Sergsiinashigi, 2011).

Sair “Heydorbabaya salam” poemasi kimi dilimizin sah aSarinin neco yazmasi barads danigarkon do bu
dilin tosir giictinii xiisusi olaraq vurgulamisdir: “Tiirk dilini unutmusdum. Anam ki goldi, xatiralor
tozalondi: “Heydorbaba”nin birinci cildini Tehranda yazdim ki, ¢ox yaxsi oldu. Oslinds turk dilinin
goribs tasiri vardir. Harada oxuyurdum, das-divar aglayirdi” (Sorgsiinashigi, 2011)

Sohriyarin yeni seiri formaca klassik seirlo alagalondirmok cahdi do maraq dogurur.Sair bildirir ki,
sarbost seir aslindo klassik odobiyyatin bohri-tavil vo miistazad formalarindan miiasir poeziyada
istifado edilmosidir. O, Olirza Zihaglo s6hbatinds demisdir: “Azad seir do homin bahri-tavil idi ki,
avvallar da var idi. Lakin fars dilinds az, tlrk dilinds ¢ox olmusdur. Orada da iki sohifs seirdon yalniz
bir kalmasi gafiys idi... Bir gox mdvzular var ki, onlar1 basqa tislubda yazmaq olmur, onlar1 na gasida
ilo bayan etmok olar, na da gozalls... ©gor manim bazi seirlorim azad olmasaydi, bu sozlari neca deya
bilardim?” (Sargstinasligi, 2011)

M. Hasonbayi ilo s6hbstinds sair bohri-tavillo yanasi, miistozad janrinin da sorbast seirin osasinda
durdugunu soylayir: “lakin agor yeni seir nozards tutulursa, demoliyom ki, bu o gadoar tozs bir hadiss
deyil. Cox uzaq dovrlords hatta bahri-tavil vo mustozad formalart da méveud olmusdur” (Hasanbayi,
2006)

Dogrudan da, Sahriyarin, masalon, “Sohandiyys” poemasinin yazildigi sorbast vaznin ssasinda klassik
poeziyanin miistozad janrinin durdugunu goriiriik. Miistozadda oldugu kimi, burada da uzun misralarla
qisa misralar bir-birini ovoz edir:

Yasa oglan! Sizo dagdan dsli ceyran dedi, qardas,
El siza qaplan dedi, qardas!

Dag sizo aslan dedi, qardas!
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Dagh Heydarbabanin arxasi har yerds dag oldu,
Daga daglar dayaq oldu. (Calongi, 2016)

Buradan ustad sonstkarin poeziyada novatorlugun on nozars garpan xususiyyatini gors bilarik. O,
odobiyyata, seira yenilik gotirorken calisirdr ki, bu oxucu igiin qoribs, geyri-adi gorinmasin. Buna
goro do sorbast seir iislubunda yazarkon asorlorini klassik adabiyyatin miistozad, bohri-tovil kimi
nisbaton formaca oxsar janrlarina uygunlasdirmaga galisirdi. Dovriiniin bir sira iranli sair vo
tongidcilorindan farqli olaraq Sohriyar sarbast seirdo gafiys vo voznin saxlanilmasinin, bu vasits ilo do
onun ananavi seirla alagalorinin qorunmasinin torafdari idi. Onun sarbast seirlarinds gafiys ds, vozn do
vardir. Olirza Zihoglo s6hbotinds sair miiasir gonc sairloro gafiyadon imtina etsolor do, Vvozni
saxlamag tovsiya edir: “Novatorlardan ¢oxu deyirlar ki, gafiys olmasin. Yaxsi, olmasin, amma vazn
ki, olmalidir” (Sarqsiinasligt, 2011)

Sohriyar poeziyada vazni an vacib sortlordan biri hesab edirdi. O, hagli olaraq bu fikirds idi Ki, tokca
azorbaycanlilarin deyil, digor tiirk xalglarmin da seirinin dogma vozni hecadir. Firuz Simareyniys
verdiyi misahibasinda sair deyir: “Son zamanlar “Alnimin yazis1” adli bir seir yazmisam. O da sedevr
bir osordir. O seirdo siibut etmisom ki, tiirkco heca vozninin dilidir. Yoni tiirk seiri heca vozninds
yazilmalidir” (Nabioglu, 2006).

Sohriyar adobiyyat, poeziya hagqinda miisahibalorinds asarin oxucu torofindon basa diisiilmasi Uglin
onun mimkin gadar asan, anlasigh dildo yazilmasini oan vacib sortlordon biri saydigini bildirmisdir.
M.Hasanboyi ilo s6hboatinds ustad sonatkar asarlorini miirokkab, anlasilmaz dildo yazan sairlor barodo
deyir: “Inadkarliq iiziindon tapmaca vo miomma golibinds danismaq istoyanlorin islori bir név
clinunluga, divanoaliys oxsayir. Bu ona banzayir ki, bir kimya alimi kimya sahasinds todgigatla mosgul
oldugu halda biitiin formullar1 vo bildiklorini konara ataraq yenidon tozo disturlar yaratmagla mosgul
ola” (Nabioglu, 2006).

Homin miusahibosindo  odib oxucunun bodii osori basa diismosindo sairlorlo boarabor motbuat
organlarmin, tongidgilorin do boynuna béyik masuliyyst diisdiiylinii deyir: “Seira lageydlik
gostarilmoasinda xalq gunahkar deyil. Bu birinci ndvbads pis seir yazan va keyfiyyatsiz asorlori ¢ap
etdiran sairlarin tagsiridir. Bir do on az1 bu son on ilde yaxs1 seir dorc etmayoan matbuat giinahkardir...
Hamidan artiq bu giiniin seirini oxuculara tanitmaq istamayan tongidgilor mugossirdirlor. Ctnki har bir
doyisikliyin toqdim olunmaga ehtiyaci vardir... 9goar tongidgilor soy etsalor vo xalqi bu giiniin seirinin
xususiyyatlori ilo tanig etsalor, inaniram ki,voziyyatlo tanis olan oxucular giiniin seirina dogru
axisacaq, onun inkisafina, iralilomasina sabab olacaglar” (Nabioglu, 2006).

Sohriyar yasadig1 dovrda iran poeziyasinda Qarb odobiyyatinin tasiri ilo yazan abstraksionist yonimli
cavan sairlori yad coroyanlardan uzaqlagsmaga cagirirdi. O, togliddon yaranan osorlori seir yox,
“nazm” adlandirmigdir. Miiasir seirdo dadaizm, siirrealizm, naturalizm kimi carayanlar1 tongid edan
sonatkar realizm vo romantizmin torafdari oldugunu bildirmisdir. O, homiso seiri insan monaviyyatini
zonginlogdiran bir qlivvo hesab etmisdir.

Qeyd etdiyimiz kimi, yaradiciliq yolundan bshs edon sair irfana, tosavvifo ponah gotirmasini
ganunauygun hal sayir vo yaradici soxsin ilhammin ilahi qiivva ilo bagl oldugundan damsir. Ustad
sonatkara goro, yalniz oxuyub dyranmoklos sair olmaq miimkiin deyil, asl seir ibadotin torkib hissasi
kimi zikr mogaminda olmalidir. Slirza Zihaglo sohbstinds o deyir “Axirt irfandir. Sonunda diinya,
axirat vo ilahi diinyani kegmolidir vo o yola ¢atmalidir ki, desin: Allahdan basqa bir sey galmamusgdr...
Yalniz dars oxumaq deyil, kitab oxumaq deyil, Qurandaki togbihlori basa diismok Allahin liitfu ils
baglidir... Seir zikr mogamina ¢atmalidir vo ibadatin bir hissssi olmalidir vo Allah onu qorumalidir”
(Sorgstinasligt, 2011).

Ustad sonatkarin ikinci mohtagom anadilli asori — Guney Azarbaycanin gorkomli sairi Bulud Qaragorlu
Sohando, eyni zamanda xalqmn ozomot, qlirur romzi olan Sshond dagina hasr etdiyi “Sohondiyys”
poemasinin yaranmasi barada sOylodiklori do diggotslayiqdir. Burada Sohriyar Bulud Qaracgorlunu
azad bir yaradici soxsiyyat Kimi ¢ox yuksok dayarlondirmis, hotta onu Nima Yusicdon do istiin hesab
etdiyini bildirmisdir. Firuz Stimoareyni ilo sohbatinds Sohriyar deyir ki, “Sshand toxalllst ilo yazan
Azarbaycan sairi Bulud Qaragorlu mons hamidan artiq tesir etmisdir. Hotta Nimadan da daha artiq”
(Nabioglu, 2006).
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Sair “Sohandiyyo”sinin badii giicii barasinda belo deyir: “Bilirsiniz ki, mon “Iki behist qusu” seirini
Nimaya hasr etmisom. Lakin o, “Sohondiyys” saviyyasinds deyil. Oslindo heg¢ bir dilds “Sahandiyys”
saviyyasindo seir yazilmamigdir. Heg bir miqyasda vo meyarda migayise edilo bilmoz "(1368 i) .

Bundan sonra F.Slmareyninin “Ustad, miimkiindiirsa, buyurun, gérok, Sshandds no gérmiisdiiniiz ki,
Nima ona malik deyildi?” sualina Sohriyar belo cavab verir: “Sohond azad bir sair idi vo onun malik
oldugu oxlaq va xarakter he¢ kosds yox idi. Ogoar oxumusunuzsa, “Heydarbaba” asarinds yazmigam:

...Heydarbaba, mard ogullar dogginan.
Bali, Sehand Kkisi adam idi” (Fuad, 2014)

Gordiiytimiiz kimi, sair belo hesab edir ki, s6ziin hagigi monasinda doyarli badii osor seir miiallifi
yiiksok monavi-oxlagi keyfiyyatloro malik olmali va ruhi azadliga sahib olmalidir.

Sohriyar miisahibalorinds tanidig1, soxson tinsiyystde oldugu gérkomli iran sairlorini do qisa, dogiq Vo
cox sarrast ifadalorlo saciyyslondirmisdir va bu, heg siibhasiz, adobiyyat tarixinin dyranilmasinds do
istifado oluna bilar. Olirza Zihaglo séhbatinds “seir ham bayan etmokdir, hom do insan ruhunun soklini
cokmokdir” (Sorgsiinasligi, 2011) deyarak, insanin daxili alominin, psixoloji durumunun oks
etdirilmasinds poeziyanin xiisusi rolunu geyd edon sair dovriiniin bazi Sonstkarlarini yaradici vo
soxsiyyat kimi qisaca olaraq belo xarakterizo edir: “Sonot ndqteyi-nozorindon seir daima yiiksolisdir.
Mosoalon, Irac Mirzo ifado bacarigi cohatdon vo Molikiissiiora ifado cohotdon miiasir sairlorin on
sairanasidir. Poarvin Etisaminin namusu vo axlaqi kamil idi, doracasi do yiuksok idi. Seirindo heg bir
qusur yoxdur va seirlorinin ¢oxu ictimai xisusiyysto malikdir. Arifin savadi az idi, lakin zovq yaxst
idi. Nima ¢ox yaxs1 sair idi. Molikiigstioranin sagirdi idi va Uslubu da turk tslubu idi. G6zal gasids va
gitolori var idi.“Ofsana”si bir sah asardir. Mon ¢ox onun tesiri altina diismiisom” (Sargsiinashgi,
2011).

Natica:

XX oasrdo iranda osas1 Nima Yusi¢ torafindon goyulan vo elmi-nozari prinsiplori hom sairin 6zii, hom
do mixtalif odobiyyatsiinaslarin, sairlorin sorh etdiyi “ser-e nou” coroyaninin torofdarlart vo
aleyhdarlarinin elmi-nazari mibahisalorinds Sohriyar da yaxindan istirak etmis, 6z dayarli milahizs va
maslahatlarini odobi ictimaiyyste agigqlamigdir. Genis bilik dairasine, yiksak intellektual saviyyaya
malik Sohriyar musahibslorinds seir diisiincalorini sdylorkon, eyni zamanda bir sonotkar kimi 6z
tocriibasine osaslanmisdir. Gérkomli sairin, iimumiyyatlo, odobiyyat, Azorbaycan vo Iran odobiyyati,
ayri-ayri sairlorin yaradiciligi, adabiyyatda anans vo novatorlugun qarsilight alagssi, yeni tomaydllor
barada fikirlori odabiyyat nozariyyasi, oadobiyyat tarixi vo adabi tongidlo masgul olan tadqiqatgilar
Uglin xdsusi doyara malikdir. Sohriyar yaradiciliginda hom klassik, hom do yeni formadan istifads
etmis, hor iki Uslubda gelboxsayan gozal poetik asorlor yaratmisdir. 9Odabiyyat saltonstinda 6zunin
moxsusi dost-xatti ilo segilon, kondllorin sevimlisi olan Mohammaodhiiseyn Sohriyar yaradiciligi
tlikonmoyan bir doryadir.
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Abstract

It is well-documented that from approximately the 8th or 9th century onward, Christians and Muslims
engaged in theological discourses and even composed refutations against one another. This article
examines the correspondence of Samiha Ayverdi, a contemporary Turkish Sufi, with Protestant
missionaries operating in the country, through which she engaged in intellectual and theological
discourse. Her interpretations of the fundamental doctrines of Christianity, such as the Trinity, the Bible,
the crucifixion, and original sin, have been discussed in detail. What makes the article original is her
approach to these doctrines from a Sufi perspective. In this context, our study presents a unique example
of Muslim-Christian discourses in modern times within the field of the comparative history of the
religions.

Key words: Comperative Religions, Samiha Ayverdi, Christianity, Sufism, Missionary.

Ozet

Hiristiyanlarla Miisliimanlarin yaklasik 8-9. yiizyildan baslayarak miinazaralar ettigi ve hatta
birbirlerine reddiyeler yazdiklari vakidir. Bu makalede ¢agdas bir Tirk stfi olan Sdmiha Ayverdi’nin
Tiirkiye’de faaliyet gosteren Protestan misyonerlerle mektuplasmak stretiyle miicadelesi ve
misyonerlik, teslis, carmih, asli giinah, Incil gibi Hiristiyanlik doktrinlerini bilhassa tasavvufi
perspektiften yorumlamasi ele alinmistir. Bu baglamda arastirmamiz dinler tarihinde modern
zamanlarda Musliman-Hiristiyan miinazaralarina kaydadeger bir ornek teskil etmektedir.

Anahtar Kelimeler: Karsilagtirmali Dinler, Sdmiha Ayverdi, Hristiyanlik, Tasavvuf, Misyonerlik.
Introduction

Our research focuses on the correspondence of Samiha Ayverdi?, a 20th-century Turkish thinker, Sufi,
and writer, with Protestant missionaries. In this context, the article is based on her book Misyonerlik

1 Dr. llahe Mammadova Kursun, Founder and Director of the Center for Wisdom Sciences in Azerbaijan, Researcher and
Lecturer.

2 Samiha Ayverdi, born in 1905 in Istanbul, was a Turkish novelist, writer, and Sufi. She completed her education at
Siileymaniye inas Risdiyesi in 1921 and subsequently pursued private studies, acquiring proficiency in French and taking
violin lessons. Her intellectual curiosity was greatly nurtured by the availability of an extensive library, which played a pivotal
role in shaping her knowledge and cultural development. By the age of twelve, she had already read several works from her
father’s collection. From an early age, she attended gatherings alongside her father, where she became acquainted with
prominent figures of the time. The knowledge she absorbed from these discussions, combined with her exceptional memory,
provided a rich source of material for her literary works. Having witnessed the reigns of Sultan Resad and Sultan Vahdeddin,
the Second Constitutional Era, the rule of the Committee of Union and Progress, the Balkan Wars, World War |, the Turkish
War of Independence, and the Republican period, Samiha Ayverdi reflected her observations, impressions, and, most
notably, the values lost by society throughout these years in her works.The most formative influence in her life was her
spiritual mentor, Kenan Rifai (Biiyiikaksoy), The postnishin (Master of the lodge) of the Hirka-i Serif Ummii Kenan Lodge, to
whom she was introduced through her mother. Beyond her literary career, Ayverdi led an active social life, encouraging the
establishment of various social and cultural institutions through her dynamic and unifying personality while also serving as
an active member of many of them (Uluant, 2020).
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Karsisinda Tiirkiye (Turkey in the Face of Missionary Activities), which she published in 1969. This
work examines the correspondence that Samiha Ayverdi initiated in 1965 with M. Kern, the head of the
Protestant Missionary Organization based in Switzerland, and his associates. In this book, Ayverdi
incorporates numerous historical records and frequently references events that have taken place between
Christians and Muslims throughout history. However, the present study does not aim to analyze
Ayverdi’s work from a historical perspective but rather to assess it in relation to the fundamental
doctrines of Christianity. In this context, her perspective on Christian missionary activities, as well as
her views on key Christian doctrines—including the concept of the Trinity, the Bible and its alleged
textual corruption, original sin, and religious rituals—will be examined. It is important to note that
Ayverdi employs a comparative approach in evaluating these concepts, analyzing Christian doctrines
from an Islamic/Sufi standpoint and articulating her views within this framework.

As is well known in Christianity, the term missionary carry a distinct theological meaning. In the early
period of Christianity, the term mission was closely linked to the doctrine of the Trinity, as it referred
to the divine will concerning the sending of the Son by the Father and the sending of the Holy Spirit by
both the Father and the Son. In this theological context, the concept signified a fundamental aspect of
Christian belief. It was not until the 16th century that the term began to be used in the sense of an official
commission to preach, particularly by the Jesuits. Christian tradition reveals a two-stage approach to
the transmission of Jesus’ message. The first stage pertains to the period before the crucifixion, during
which Jesus restricted his mission to the Israelites®. The second stage emerges after the crucifixion,
following his resurrection, when he commands that his message be conveyed to all nations?. From a
Christian theological perspective, missionary work entails sending an individual to a foreign country or
people to partake in the messianic mission of the divine Son, Jesus Christ (Gilindliz, 2020; Robinson,
1915).

The earliest examples of missionary activities targeting Muslims can be traced back to the 8th century.
Egilon (also known as Ummu Asim), who attempted to convert her husband, the Andalusian governor
‘Abd al-‘Aziz b. Misa b. Nusayr (713-716), is considered the first Western Christian missionary
engaged in proselytizing among Muslims. Another early missionary figure was Cluniac Abbot Hugh,
also referred to as the “French monk.” Furthermore, it is suggested that Pope Gregory VII conducted a
covert missionary initiative targeting North African Muslims in the 11th century. In the history of
Christianity, the 18th and 19th centuries mark the emergence of institutionalized missionary
organizations. This period is also regarded as the era in which Christianity successfully positioned itself
as a universal religion. From the 18th century onwards, missionaries affiliated with various Protestant
churches also became active in Muslim-majority regions. Henry Martyn, a chaplain for the British East
India Company, is recognized as the first Protestant missionary to operate in the Middle East around
1810 (Giindiiz, 2020). According to Christian sources, the early Church modeled its holistic mission on
the life and ministry of Jesus Christ, drawing upon the words of Isaiah mentioned in Luke 4:18-19.
Accordingly, Jesus was sent to proclaim the good news to the poor and to announce freedom from both
physical and spiritual captivity. The four Gospels—Matthew, Mark, Luke, and John—depict Jesus as
the one who was sent.?

It should also be noted that, the missionaries state to Ayverdi that Muslims also engage in missionary
activities by propagating Islam and that they do not find this “bothersome” (Ayverdi, 1969:58-59). In
this context, it is important to highlight the difference between the concept of zabligh (to convey a
revelation) in Islam and the notion of “missionary work” in Christianity. In Islam, tabligh refers to the
act of conveying the divine revelation to people, as stated in the Qur’an (5:67). As previously

1 Matthew, 15/24, Matthew, 101/42, Matthew, 10/5-6.

2 Matthew, 28/19-20.

3 See: Jesus was sent by God with a purpose to save the world (John. 3:16), to do God’s will (John 4:34), teach in synagogues,
preach the good news, and heal people (Matthew 9:35-38), suffer on behalf of his people (Mark 8:31). God sent Jesus (John
15:26), after resurrection Jesus returns to God and sends the Holy Spirit to his followers (John 15:26). In the power of Holy
Spirit Jesus sends his disciple into world to do what Jesus did on earth (John 20:21-22, Acts 1:8, Matthew 28:18-20, Mark
16:15- 18, Luke 24:47 (Ugbedinma, 2024).
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mentioned, the Christian understanding of missionary work is expressed in Matthew, 28:19-20. In this
context, the aim is to “Christianize individuals and do whatever is necessary for this purpose.” In
contrast, in Islam, the message is simply “conveyed,” but there is no intervention in whether the
individual accepts it or not. However, in Christianity, making people Christian in the regions visited is
designated as a goal, and assimilating the culture and beliefs of that region is considered a necessary
part of the faith (Giindlz, 2002).

Missionary history is studied by researchers in five distinct periods. These are, in order: the Apostolic
Period (33-100 AD), the Age of Church Founders (100-800 AD), the Medieval Period (800-1500 AD),
the Reformation Period (1500-1650 AD), and the Post-Reformation Period (1650-1793 AD).
Furthermore, the Modern Missionary Period began in 1793 with the arrival of the missionary William
Carey in India. In the Ottoman Empire, missionary activities started in the 1500s as a result of the
friendship between the Ottoman Empire and the Kingdom of France. In this context, with the permission
of Sultan Suleiman the Magnificent, the Catholic Jesuit order began its activities in the Ottoman
territories, opening schools such as St. Joseph, St. Michel, St. Louis, and Notre Dame de Sion. Another
Christian denomination that became influential in the Ottoman Empire was Protestantism. In the
distribution of missionary organizations across the world, the Ottoman Empire mainly fell under the
influence of the United States. During the 19th and 20th centuries, the most influential missionary
organization in the Ottoman lands, particularly in Anatolia, was the American Board of Commissioners
for Foreign Missions (ABCFM or BOARD) (Cantas et. al, 2012). In the 20th century, Samiha Ayverdi,
who fought against the activities of Protestant missionaries in her own country and even wrote an article
titled “Complaint About Missionaries” to complain to Pope Paul VI, emphasizes in the preface of her
book that the reason for such a work was the interference of Christian missionary activities with the
faith of Muslims. She highlights that Muslims have never thought to intervene in the affairs of
Christians, a neighboring religion. However, she states that, faced with the shameful attacks of the
Christians, she was forced to defend her own cause (Ayverdi, 1969). However, Ayverdi expresses deep
sorrow over the relentless increase in missionary activities by Christians, particularly towards Muslims
in Turkey, and and she expresses her sadness in these words: “In 1965, we were compelled to write the
first warning letter against the organization that presumed itself to be performing a duty by sending
anonymous brochures, books, and declarations to our homes, workplaces, even to our places of worship
and to our religious leaders. This was followed by a response from the other side. After continuing this
correspondence until 1968, we decided to compile these letters into a book and present it to the Muslim-
Turkish public for its benefit” (Ayverdi, 1969). Thus, Samiha Ayverdi opposes the missionary
understanding in Christianity and regards it as an intrusion into other beliefs.

This article will examine Ayverdi’s views based on her book Misyonerlik Karsisinda Tiirkiye and the
reasons behind them in detail, with a focus on her evaluations regarding the core concepts of
Christianity. While analyzing Ayverdi’s letters, we have kept her views in the main text of the article
and evaluated her comments in the context of the history of religions in the footnotes. In this way, the
reader will be able to focus on Ayverdi’s explanations more easily. Given that it contains a discourse
between a Muslim Sufi woman and a Christian missionary, this work holds significant and unique value
as a source in the comparative history of religions in the 21st century.

Samiha Ayverdi’s Views on Missionary Institutions and Missionary Work

In her letters, Samiha Ayverdi frequently emphasizes that the nature of Islam does not involve an attack
on the faiths of the followers of other religions, supporting her argument with historical records from
the time of the Prophet, extending to the period of the Ottoman Empire in which she lived. Ayverdi
underscores this point by writing out the specific articles of the Prophet’s covenant of protection given
to the Christian communities of Sinai?, illustrating that Muslims, throughout history, have followed the
example set by their own prophet. Furthermore, it is particularly noteworthy that during the conquest

! This covenant is discussed in detail in the second chapter of John Andrew Morrow’s work The Covenants of The
Prophet Muhammad with The Christians of The World. See: (Morrow, 2013). Additionally, other covenants given
by the Prophet Muhammad to the Christians are also included in this book.

99



A Modern Example of Discourses Between Christians and Muslims/ flahe Kursun

of Jerusalem by Caliph ‘Umar, he divided the Al-Agsa Mosque between Christians and Muslims,
uniting them under the same roof?, and that this ethical practice continued uninterrupted for centuries,
particularly during the reign of Sultan Mehmed the Conqueror in the Ottoman Empire. In contrast,
Ayverdi also emphasizes that numerous historical records, especially those related to the Crusades,
highlight the hostile behavior of Christians towards Muslims.? According to her, the Qur’an, 109:6,
which is one of the fundamental principles of Islam, is an important indication of how Muslims should
respect the free faith of others. Ayverdi draws a parallel between tyrannical rulers and Christianity,
describing missionary activities. According to her, the rulers who have committed the greatest injustices
in world history have, in contrast, very small inner worlds and spiritualities. In order to cover the
smallness of their inner worlds, they attempt to impose themselves on others through brute force. In this
context, Christianity behaves similarly. Due to its weaknesses, which it is well aware of but unwilling
to accept in the face of Islam, it behaves aggressively, much like these tyrannical rulers. According to
Ayverdi, the fanatical missionary organizations that harass followers of other religions and whose
activities have no civil or humane justification, under the guise of missionary work, receive significant
support and financial aid from the states to which they belong, particularly in assisting the political
ambitions of these states. She argues that the Islamic world has nothing to learn from Christianity.
Because Islam is a religion that has transcended the Trinity and reached unity, meaning it has evolved.
While Crusader Europe, caught in the arbitrary and bloody competition of feudalism, monarchy, and
the papacy, was groaning in ignorance and darkness, the Muslim East, with its inherent wisdom,
knowledge, technology, prosperity, and justice, was holding the torch of science and civilization at the
gates of Andalusia and Sicily, illuminating that land of darkness. While Europe still turns a blind eye
to this reality, Ayverdi emphasizes that the academic community has now proven these truths (Ayverdi,
1969).

In contrast, according to Ayverdi, the Crusades have marked an indelible stain on the forehead of
Christianity, and in the present day, the same mission has been entrusted to missionary organizations.
Through organizations such as missionary companies, churches, hospitals, schools, and Bible societies,
these missionaries play their games on consciences and beliefs, resorting to every means possible to
achieve their goals (Ayverdi, 1969). The missionaries’ response to Ayverdi’s accusations, emphasizing
that she is a very intelligent and truth-seeking individual, and sending her the verse from the Bible,
“You will seek Me and find Me when you search for Me with all your heart” (Jeremiah, 29:13), is also
noteworthy (Ayverdi, 1969). Samiha Ayverdi, however, responds by saying, “You probably did not
have my response properly translated or you chose not to understand it,” emphasizing that she had
complained about this missionary organization to Pope Paul VI. She warns that if they continue their
activities, she will escalate her complaint to international authorities more powerful than the Pope.
According to Ayverdi, missionary activities are nothing more than ‘interference with freedom of
conscience and belief” (Ayverdi, 1969). It should be noted that Ayverdi sent a copy of her complaint
letter to the Pope to missionaries as well. This is a significant indication of her determination in the
tackling against missionary work.

Ayverdi also explains the true meaning of freedom to the missionaries who describe themselves as
“very open-minded people.” According to her, true freedom of thought entails tolerance, sincerity, and
transparency. However, the Students’ Volunteer Missionary Society operates covertly, assuming various
forms and disguises in its efforts to influence the masses. This, she argues, is the clearest evidence that
they are not truly open-minded. Ayverdi emphasizes that, like everything else, the concept of freedom
is relative. In her view, actions and activities that do not harm others can be considered legitimate.
However, any endeavor aimed at undermining others’ freedom of conscience and thought cannot be
regarded as freedom—it is an act of aggression. She criticizes missionaries for their presumptuous
attitude, encapsulated in the slogan: “Your faith lacks lofty ideals; therefore, you must believe what I
believe!” According to her, this is a blatant overreach, and Muslim Turks will not tolerate it (Ayverdi,
1969). Ayverdi further clarifies the concept of relativity through the metaphor of a carcass. She argues
that what Christians perceive as “beneficial” may, in fact, be harmful to others. For instance, a decaying

IFor more information see: Taberi, Tarih, 3/609 (2405-6/1; Abu-Munshar, 2007).
2 For detailed information see: (Bradbury, 1992; Willermus, 2016; Polat, 2019).
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carcass emits a foul odor, making it repulsive and something to be avoided. However, for the earth, that
same carcass is a source of nourishment. The soil absorbs it, breaks it down, integrates it through
transformation, and ultimately enhances its fertility (Ayverdi, 1969). In this context, Ayverdi asserts
that the doctrine which Christians regard as a means of salvation from their own perspective may, in
fact, be harmful to others. Thus, Ayverdi emphasizes that missionaries disrupt not only Muslims but
also people of different religious backgrounds. She argues that Christians should first resolve the
discord stemming from their own sectarian divisions before attempting to influence others. According
to her, Christians, who have yet to achieve unity among themselves, should begin by addressing their
internal conflicts. In this context, she asserts that Bible institutions are not only religious traps but also
organizations driven by underlying political concerns and ambitions. Ayverdi also recounts a
conversation in her letter between a British missionary and an experienced African elder: “When you
arrived in our land, we had the land, and you had the Holy Book. Now, we have the Holy Book, and
you have our land” (Ayverdi, 1969). Ayverdi emphasizes that missionary work has become a profession
and a means of livelihood. According to her, missionary activity serves as a “source of income,”
meaning that even individuals without faith can become missionaries, and indeed, many missionaries
fall into this category. Ayverdi also finds it “ridiculous” that missionaries frequently address her with
statements such as: “You are a seeker of truth. Your questions interest us. We will provide answers to
your difficulties.” In response to this, she states:

“It is as if I had said, ‘My conversion to Christianity was delayed. Now that | have come to my
senses, I accept your invitation and am on my way,’ portraying myself as the one asking
guestions and you as the one providing solutions to my difficulties. | see that the missionary
establishment has either lost its ability to distinguish and discern or has never possessed it,
assuming for itself the privilege and authority to look down upon the world from a position of
superiority. Let me reiterate: |1 have never posed any questions to you. For every difficulty |
have ever encountered, | have found answers within Islam. The Islamic faith possesses the
power to satisfy and uplift both myself and the entire world. Therefore, as Muslims, we do not
feel the need to affirm or validate our beliefs by attacking the faith of others.” (Ayverdi, 1969)

She firmly asserts that she will never accept Jesus Christ as “God and Savior,” emphasizing that any
efforts by these missionaries to persuade her are futile. Ayverdi prays that in both this world and the
hereafter, God will not deprive her of the honor of Islam, while also expressing her hope that Christians,
who remain bound to the doctrine of the Trinity, may ultimately be enlightened by the light of the
Qur’an (Ayverdi, 1969). In light of these statements, it is evident that Ayverdi perceives Islam as a
religion that encompasses previous faiths while also being the most perfected and complete form of
divine revelation. As will be further explored, Ayverdi frequently emphasizes that Christianity has
deviated from the original message of Jesus and has undergone significant alterations when evaluating
Christian doctrines.

Discussion in the Context of Doctrines

In her letters, Ayverdi provides commentary on the doctrines of Christianity and evaluates various
concepts within it. Among these concepts are the Bible, the Church, the issue of original sin, the death
of Jesus for the sins of humanity, and religious practices. However, it would be appropriate to first
address Ayverdi’s comments on the three Abrahamic religions, which she views as interconnected and
sequential.

The Comparison of the Three Abrahamic Religions

Ayverdi views Judaism, Christianity, and Islam as different stages of the same truth's evolution.
According to him, Allah has always sent the same message through His prophets, but this message
reached its perfection with the Prophet Muhammad. In this context, Islam contains the message of the
previous religions but reveals it in its ultimate, perfected form. For Ayverdi, just as “when one says
ninety-nine, ninety-nine is included,” when one says “Muslim,” it should be understood as the evolved
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form of Judaism, and Christianity (Ayverdi, 2005). She points out the differences between these three
religions. According to her, Christianity has failed to reconcile individual and social issues within its
doctrine. In contrast, Judaism has fully presented itself as a social religion, with no consideration for
anything outside the community. The “Chosen/Superior People,” a closed society, have taken it upon
themselves to carry out a sacred duty to restore the chaotic world after the coming of the Messiah?. In
this context, a Jew who does not participate in this mission is considered insignificant. Jews have
focused on this world as the central point for their beliefs and have not been concerned with matters of
the afterlife. The Old Testament also lacks satisfying verses related to life after death. According to
Jews, anyone who fulfills the commandments of the Old Testament is promised fame and wealth in this
world. In this regard, their “reward” is purely worldly.® According to Ayverdi, Islam emerges as the
perfect religion that maintains the balance between the worldly and the afterlife, standing in stark
contrast to these two conflicting beliefs. The Allah of Islam is not the jealous®, stern lawgiver who
separates His creatures (whether Jewish or not) as conceived in the worldview of the Israelites.
Moreover, the Allah of Islam is not the one who turns His followers” eyes away from the world, teaching
that happiness exists only in the dominion of the heavens®. Rather, He encompasses all of creation, and
His compassion embraces all races. The Qur’an emphasizes that the most honorable of people in the
sight of Allah are those who show the greatest respect towards Him. He encompasses all realms, and
His compassion embraces all races. The Qur’an emphasizes that the person who is most esteemed in
the sight of Allah is the one who shows the greatest reverence to Him.® According to Ayverdi, the world
is neither a land of curses nor a valley of tears for Muslims.” The world, created by the eternal Allah, is
given to humanity for their service, with everything in it—whether on land, at sea, or in the air—
designed to serve human beings. The Qur’an never permits the abandonment of worldly life. In this
regard, for Ayverdi, the attempt to separate the worldly and the otherworldly is an effort to distort the
idea of eternal unity and to create a dualistic regime (Ayverdi, 1969). Ayverdi also supports this view
by providing examples from the history of Islam. She emphasizes the respect shown by the Islamic
caliph ‘Umar when he conquered Jerusalem and the Prophet Muhammad’s Farewell Sermon®, as well

11t is seen that, Samiha Ayverdi points to the Jews’ view of themselves as superior to other people, based on verses from
the The Old Testament such as Deuteronomy, 7:6; Exodus, 19:6.

2 In this context, the concept of the Messiah holds significant importance in Judaism. Jews do not accept Jesus as the
“Expected Messiah.” They base this belief on the fact that Jesus did not fulfill the characteristics that were expected of the
Messiah. For example, according to Judaism, the future Messiah, the son of David, will follow the laws of the The Old
Testament and will compel the Jewish people to adhere to its teachings. Additionally, when the Messiah appears, the
Israelites will be saved and will experience prosperity. However, Jesus, in their view, annulled the laws of the The Old
Testament, and after his arrival, the Jews endured even greater hardships. Furthermore, the idea that the Messiah would be
born of both a mother and a father is also a crucial criterion for the Jews. In this regard, Jews often refer to Jesus with
derogatory terms and actively resist the idea that he was the Messiah. See: (Meral, 2021). Some of the verses in the Old
Testament related to the Messiah include: Isaiah 7:14, Isaiah 11:1, Isaiah 9:7, Malachi 4:5, Numbers 24:19, Psalm 110:4,
Genesis 49:10, Psalm 110:1.

3 From these statements, it can be understood that Ayverdi is referring to Chapter 28 of the Book of Deuteronomy in the Old
Testament. Based on the Book of Deuteronomy, God promises Jews who follow His commandments a healthy and peaceful
life in this world, respect among other peoples, the blessing of their fields, the prosperity of their livestock and dough, and
eternal superiority. However, if they fail to follow the commandments, the opposite fate awaits them.

4 Exodus, 20:5.

51 It can be seen that Ayverdi draws attention to the concept of the “Kingdom of Heaven” (or “Kingdom of God”) that
frequently appears in the New Testament. In this context, the following verses may be cited: Matthew 3:2; Matthew 13:31-
32; Matthew 7:21; Matthew 18:3.

6 Qur’an, 49:13.

7 Ayverdi primarily draws attention to the notion in Judaism that the world is a cursed place, referencing the verse, Genesis
3:17. Furthermore, she refers to the Christians’ interpretation of the world as a land of suffering and tears, based on Psalm
84:6. Although this expression does not appear explicitly in the Bible, Revelation 21:4 indicates that God will wipe away their
tears, offering a future promise of comfort.

8 According to Ayverdi, the Farewell Sermon of Prophet Muhammad, which contains a directive of truth and justice lasting

until the Day of Judgment, was delivered in 632. In contrast, the Declaration of the Human Rights, which was an attempt by

Western states to awaken from their slumber and ignorance, was published in 1789. In this context, she argues that Islam

is a belief system that declared and implemented human rights centuries before Western nations (Ayverdi, 1969).



The Scientific Mysticism and Literature Journal, No. 1, Vol:3 June 2025 PP.97-111

as the positive opinions of Western Christians, such as Will Durant® and Rene Grousset?, regarding
Islam. Ayverdi also highlights Lord Davenport’s book An Apology for Mukammad and the Koran,
where he mentions that the Spanish, while destroying 12 million Indians, justified their actions based
on Biblical verses®, further emphasizing that the history of Christianity is far removed from the “ideal
order.” In contrast, Ayverdi shares a passage from a letter written by the Prophet Muhammad to the
monks of Najran, as an example of the peaceful and respectful approach Islam had toward other
religious communities:

“In the name of Allah, the Most Gracious, the Most Merciful, from the Prophet Muhammad t0o
the Monk Abu’I-Harit, the monks of Najran, their priests, and all those who follow them, as well
as their clerics: Whatever they possess, whether in small or large quantities, their churches,
small churches, and monasteries shall remain their own. They shall have the protection of Allah
and His Messenger. No monk shall be removed from his religious position, no priest shall be
removed from his monastery, and no cleric shall be distanced from his duties. There shall be no
changes in their practices, rights, or traditions. As long as they act with sincerity and perform
their duties properly, the protection of Allah and His Messenger shall always be ensured for
them. They will neither be subjected to oppression nor will they oppress anyone” (Ayverdi,
1969; Morrow, 2013).

The Bible

Under this heading, the responses given by Ayverdi in comparison between the Qur’an and the Bible
will be addressed, in response to the statement made by the missionaries: “Please buy a copy of the
Bible from a bookstore in Istanbul. It is probably available in many places. If you cannot find one, write
to me and | will send it to you free of charge. | am sure that you will find nothing but extraordinary
truths in the Bible. You will be amazed by it” (Ayverdi, 1969).

It should be stated that Ayverdi argues that the Bible was written after Jesus and has been altered.
According to her, there are very few statements attributed to Jesus in the current Bible, and it is nothing
more than a biography of Jesus Christ. These accounts are the expressions that the apostles remembered
and wrote down to the extent that they could recall them. In this context, Ayverdi emphasizes that the
Bible began to be disseminated 50 years after the death of Jesus, and at that time, the number of Bible
copies reached over 100.* According to her, the Church, anticipating the problems that would arise from

1 Will Durant (d. 1981) was an American historian and philosopher, known for his monumental work The Story of Civilization.
Ayverdi references a quote from Durant’s aforementioned work: “The Qur’an has, for thirteen centuries, adorned the
memories of millions of people, stimulated their imaginations, shaped their character, and made their consciousness and
understanding tremble with joy.” See: (Ayverdi, 1969; Durant, 1952).

2René Grousset (d. 1952) was a renowned French orientalist, famous for his historical and art history works on Asian peoples.
In her letters, Ayverdi refers to his words: “If we ask how the Muslim world reached such a high level in such a short period,
the answer must be sought in both the personal genius of Prophet Muhammad and the loftiness of his religion.” See:
(Ayverdi, 1969; Grousset, 1955).

3 See: (Davenport, 1869).

Some of these verses include: Exodus 32:27; 1 Samuel 15:3; Deuteronomy 20:16. According to Ayverdi, in contrast to
Christianity, the Qur'an contains no commandments that contradict humanity's inherent capacity for mercy, compassion,
and empathy.

4Sources indicate that Jesus died around 30-33 AD. Biblical scholars date the first written Gospel, the Gospel of Mark, to
around 70 AD. The Gospels of Matthew and Luke were written later, between 80-100 AD. The last Gospel to be written, the
Gospel of John, differs in content from the first three Gospels and is known to have been written in the 2nd century. In this
context, the late dates of the texts lead researchers to question the theory that the Gospels were written directly by the
apostles. Additionally, based on the writings of early church fathers like Clement (d. 99) and Ignatius (d. 110-115), the term
“Good News” used in their texts does not refer to the Gospels as we know them today. This suggests that Christian writers
did not view the Gospels as sacred or binding texts until the first half of the 2nd century. In other words, during this period,
the term “Good News” did not refer to written texts. Furthermore, the original copies of the Gospels do not exist, and the
surviving manuscripts date from the 2nd and 3rd centuries. Sources also note that the Gospels as we know them today were
attributed to the apostles starting from the 2nd century. For more detailed information see: (Duygu, 2023). Another
important issue is the fact that in the 2nd century, the four Gospels were recorded without specific names, and none of their
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such a large number of versions, decided at the First Council of Nicaea in 325 AD to reduce the number
of Gospels to four?, and ordered the burning of the remaining copies (Ayverdi, 1969). Additionally,
Ayverdi emphasizes that historical records indicate that before Jesus’ ascension, only twelve individuals
had faith in him, and these individuals, known as the Apostles, were illiterate. Accordingly, they neither
memorized nor recorded the Gospel that was conveyed to them in secluded places. Furthermore, due to
the persecution faced by Christianity, it remained largely clandestine for approximately a century.
During this period, not only had the Apostles who received the Gospel directly from Jesus disappeared,
but even those who had heard it from the Apostles were no longer present. Consequently, the Gospels
available today are not direct writings of Jesus’ Apostles but rather texts composed by individuals who
transmitted the accounts at third or fourth-hand (Ayverdi, 1969: 92-94). Ayverdi also evaluates the issue
of the Gospel’s alteration from a linguistic perspective. According to her, Jesus was Jewish, and his
Apostles spoke Hebrew. However, the earliest Gospel was addressed to the Greeks and was written in
Greek. As a result, both accurate and inaccurate narratives found their way into these texts. Ayverdi
further emphasizes that the New Testament contains statements that could not have been spoken by
Jesus as a prophet. In this regard, the letters of Peter, John, Jude, and James fall into this category
(Ayverdi, 1969). Referring to the verse from the Gospel of Matthew (5:17), “Do not think that I have
come to abolish the Law or the Prophets; I have not come to abolish them but to fulfill them,” Ayverdi
highlights that Jesus adhered to the The Old Testament, whereas the present-day Gospels suggest that
the The Old Testament is no longer valid. In her view, such contradictions in the Gospels do not provide
clarity or comfort to the reader but instead create further confusion. Ayverdi notes that when she

authors are known for certain (Sheller, 2000), points out that Ehrman argues that the phrases at the beginning of the Gospels,
such as “The Gospel according to Mark” and “The Gospel according to Matthew,” should be understood as indicating that
these texts were written by others and later attributed to the apostles (Ehrman, 1999), also notes this point. In this context,
David Benjamin, a former Christian Chaldean priest who converted to Islam, raises the issue that the Gospels are not the
original revelations given to Jesus and have been altered. He poses the following questions: Could it have been possible for
Jesus and his apostles to leave the Gospel revealed by God in the language it was revealed? If such a Gospel existed, who
lost it? Was this original Gospel translated into Greek? If these questions are answered negatively, then why didn’t the Jewish
apostles or the Gospel writers, who lived in the countryside, write the Gospels in their own language but in Greek? Where
did these apostles learn Greek well enough to write the sacred texts? If the answer is “The Holy Spirit taught them,” then
the explanation becomes even more absurd, as the Holy Spirit is not a teacher of language and grammar. If such a claim is
made, the question arises as to why the Holy Spirit would have taught the apostles Greek after revealing the message in
Hebrew to Jesus, a Nazarene Israelite, and urged the apostles to write parts of the same revelation in Greek. David Benjamin
further emphasizes that no matter how faithful a translation is to the original, it can never fully encompass the meanings of
the original text. See: (Davud, 1992). In this context, Ayverdi similarly draws attention to these issues and underscores the
need for caution when approaching the information in the modern-day Gospels, considering their formation process.

1t should be noted that there are disputes regarding whether the reduction of the number of Gospels to four took place at
the Council of Nicaea (A.D. 325). Some sources suggest that while the nature of Jesus was being debated at the council,
clergy inclined toward deifying him favored these four Gospels over those emphasizing his servanthood. Ayverdi is among
those who hold this view. According to this perspective, various Christian communities across different regions possessed
distinct versions of the Gospel. Consequently, hundreds of Gospel manuscripts and epistles were sent to the Council of
Nicaea for examination, and the clergy selected four Gospels along with additional epistles from among thousands of texts,
elevating them to the status of sacred scripture. In this context, it is argued that the Church did not have a standardized
Gospel in its present form until 325 A.D. See: (David, 1999; Kavlak, 2019). The primary topics of the Council of Nicaea were
the nature of Jesus Christ, the debate over Arius’ position, which portrayed Jesus as subordinate to the Father, and ultimately,
the affirmation of Jesus’ divinity, leading to Arius’ excommunication. Other issues discussed included the appointment of
bishops, admission into the clergy, the status of those who had been excommunicated, and the precedence of certain cities
in the Christian hierarchy, among others. For the decisions adopted at the council, see: (Kagar and et al., 2023). In this context,
some scholars argue that by the time of the Council of Nicaea, the traditional four Gospels had already distinguished
themselves among their counterparts and that the decision to limit the number of Gospels to four was not made at this
council. See: (Duygu, 2019). However, it should also be noted that discussions at the Council of Laodicea (363—364) regarding
the books and epistles to be included in the New Testament, as well as the exclusion of the Book of Revelation, indicate that
even at that time, there were uncertainties about the final form of the New Testament. The version of the New Testament
closest to its present form was ultimately approved at the Third Council of Carthage in 397. See: (Westcott, 1875).
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documented the atrocities committed by Christians throughout history! in her letters, missionaries
responded by asserting, “True Christianity is the Christianity as we understand it.” In reply, Ayverdi
pointed out, “So you acknowledge that there is a Christian mass that has deviated from the truth,”
thereby cautioning the missionaries that their priority should be to reform their own co-religionists first.
According to her, when even within Christianity there exist large groups who are misguided, it becomes
difficult to believe in the saving power of the Gospel. Ayverdi then emphasizes that the Qur’'an
encompasses the scriptures that preceded it. In her view, the pre-Qur’anic scriptures are like summaries,
containing certain truths, but the Qur’an, being a complete and comprehensive revelation, serves as
their fulfillment. She argues that it is as if God, acting as the supreme educator of humanity, imparted
divine knowledge progressively. First, He sent the Old Testament to a world steeped in ignorance and
idolatry, serving as a form of elementary education for humanity. Once mankind was somewhat refined
through this, the New Testament was revealed, elevating human understanding to a secondary level.
After these two stages, the Qur’an was revealed, completing humanity’s higher education in divine
knowledge (Ayverdi, 1969). Ayverdi examines this issue through another example as well. She
emphasizes that the world was created by God and that the religious traditions of all nations are like
rivers flowing toward this ultimate truth. According to her, the revelations brought by Moses, Jesus,
Zoroaster, and other prophets are tributaries of a river that fulfills the purpose of human creation. This
purpose is the realization of God’s oneness. However, this objective cannot be fully achieved through
the The Old Testament alone, as it speaks only of the God of Israel. Likewise, the Vedas fail to
accomplish this, for according to the Rishis, molten lead should be poured into the ears of non-Hindu
listeners of the Vedas. Buddhism, too, does not present a comprehensive framework and remains
confined to India. Similarly, the religion of Jesus cannot fulfill this goal, as Jesus was not a universal
teacher. He instructed his disciples, “Do not go among the Gentiles or enter any town of the Samaritans.
Go rather to the lost sheep of Israel” (Matthew 10:5-6). Consequently, his mission was not addressed
to all nations but was restricted to a specific people and region. According to Ayverdi, prior to the
Prophet of Islam, no one had ever brought a message encompassing all of humanity. Likewise, before
the Qur’an, no scripture had addressed all of humankind. In this context, the Qur’anic verse, “O people,
indeed | am the Messenger of Allah to all of you” (Qur’an, 7:158), serves as evidence that Prophet
Muhammad was sent as a messenger to all of humanity (Ayverdi, 1969). Despite these points, Ayverdi
emphasizes that Muslims have great respect for the Gospel, as well as for Jesus and Mary. However,
she also highlights the lack of reciprocal tolerance from Christians toward Muslims by citing an incident
involving Lord William Ewart Gladstone (d. 1898), the leader of the British Liberal Party. In 1877,
during a speech in the House of Commons, Gladstone held up a copy of the Qur’an and exclaimed, “As
long as this book remains on earth, atrocities like the Batak Massacre will never cease” (Ayverdi, 1969;
Muslim News International, 1967). In this context, Ayverdi also draws attention to Prophet
Muhammad’s letter of protection to the Christians of Sinai, using it to challenge missionaries with the
remark: “Instead of asking what Christianity can teach the Muslim world, you should be asking what
Christianity can learn from Islam” (Ayverdi, 1969).

Finally, Ayverdi’s response to the missionaries’ persistent recommendation that she read the Gospel
will be examined. In reply to their insistence, she states: “You advise me to read the Gospel. I have read
it—many times. But while | have the Qur’an, an unaltered Divine Word, | leave the Gospel to the
Christian world” (Ayverdi, 1969). She then explains the reasoning behind her perspective, noting that
the Gospel frequently refers to the “God of Israel.” This led her to question, “What does the God of
Israel have to do with me? Am I Jewish? If not, then this is not my God.” Further, upon reading passages
where Jesus identifies himself as the teacher of Jewish children and instructs his disciples to reject
others (Matthew 15:21-26), Ayverdi states that she discarded the Gospel, concluding that it had nothing
to offer her. According to Ayverdi, the instances of harsh and unjust practices found in the Gospel
further deepened her respect for Islam (Ayverdi, 1969). As can be seen, Samiha Ayverdi believes that

1n this context, Samiha Ayverdi cites historical events such as the Crusades, the persecution of Muslim-Turks by Russian
tsars, and the massacre of thirty thousand Muslims in a single instance by Serbian leader Mihailovi¢ as examples of such
atrocities.
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the Gospel is not the original revelation given to Jesus, that it has been gradually altered over time, and
that the Qur’an is the final, unaltered, and complete divine book. According to her, due to its internal
contradictions, the Gospel confuses readers rather than providing them with solace. Furthermore,
Ayverdi emphasizes that Christianity, as a religious institution, is based on two fundamentally opposing
worldviews. In her view, on one side, there is an ethnocentric perspective rooted in Jewish history,
while on the other, there is a patchwork of metaphysical and mythological elements derived from
Western and Indian traditions—something that, she argues, cannot constitute a universal religion
(Ayverdi, 1969).

The Trinity

As is well known, the Trinity is the most fundamental belief in Christianity, and all other rituals are
shaped by this belief. In this context, it is noteworthy that a discourse regarding the concept of the
Trinity also took place between Ayverdi and the missionaries. The missionaries argue that the true unity
is the Trinity and offer several reasons to support their view. According to them, if everything is
singular, it would be impossible to reach anything beyond the singular, and therefore, great thinkers
emphasize the necessity of both unity and multiplicity. Christianity, through the theory of “Triune
Unity,” has resolved the potential problems arising from this issue, a problem for which neither
Muslims, nor Hindus, nor adherents of other religions have any answers. In this context, the singular
God exists in three persons: “The Father, The Son, and The Holy Spirit.” The Bible also records that
this triune unity manifests through eternal love (Ayverdi, 1969).

Ayverdi, in response to the missionaries’ interpretation, expresses her view that a human cannot be
God. According to her, although prophets are beloved by God, they are still His servants and are never
His sons. Anyone who is born and gives birth is mortal, but since God is eternal, He neither gives birth
nor is born, He only creates. For this reason, the Qur’an does not refer to Jesus as the son of God, but
rather describes His birth as occurring through the Holy Spirit, that is, Gabriel’s breath (Ayverdi, 1969).!
Ayverdi also expresses her views on the term “the Trinity” used by the missionaries. According to her,
Islam itself is the very embodiment of unity. The perception of multiplicity does not hinder the
perception of unity, nor does unity hinder the perception of multiplicity. She emphasizes the verse,
“God is neither born nor gives birth,”? indicating that Jesus was born. In Ayverdi’s view, while Muslims
accept Jesus as a servant and prophet of God, Christians view Him as “God in human form.” Christians,
who zigzag between the three persons? like the Father, Son, and Holy Spirit, have nothing to say about
unity (Ayverdi, 1969).

1 Ayverdi here refers to verses 17-22 of Surah Maryam.

2Qur’an,112:3.

3Samiha Ayverdi emphasizes the concept of “personhood” and argues that the idea of three persons cannot adequately
reflect the unity of God. This issue is one of the most significant theological debates, which has been discussed for centuries.
When examining the Gospel, it is seen that Jesus is referred to with various titles such as the Son of Man (Matthew 8:20),
prophet (Matthew 21:10-11), (Luke 7:16), (John 6:14), the Son of God (Matthew 3:17), (Matthew 11:27), or one who does
not claim to perform miracles on his own but asserts that he came from the Father (John 8:28). Additionally, the divinity of
Jesus was officially confirmed during the Nicene Council in the 4th century. However, throughout Christian history, there
have been debates about the human-God nature of Jesus and the extent of his divinity. The Gospel does not explicitly state
that Jesus is God, but instead, it points to Jesus worshiping the Father as God (Acts 2:22). See: (Brown, 1965). The verses in
the Old Testament that indicate God cannot become human (Numbers 23:19; 1 Samuel 15:29; Hosea 11:9; Job 9:32) are also
noteworthy in this context. The concept of the Trinity in Christian doctrine expresses the idea of one God in three natures.
According to this view, the three natures of the one God are fundamentally identical, but distinct in their personhood. The
Father’s role is creation, the Son’s role is salvation, and the Holy Spirit’s role is sanctification (inanlar, 2000). The term
“Trinity” was first used by Patriarch Theophilus of Antioch and was officially established in the 4th century at the Nicene
Council. See: (Michel, 1992). Abdulahad Davud critiques the idea that the Father, the Son, and the Holy Spirit share the same
essence, questioning their roles. According to him, none of the three can independently be the Creator, the Savior, or the
Sanctifier. Therefore, equality among them is not possible. Davud argues that the doctrine of the Trinity, where each person
is considered a separate God, is logically incoherent. He points out that referring to each person as “persona” contradicts
the concept of monotheism, as it presents the unity of God as three separate persons. He also discusses how in Islam, the
attributes or names of Allah are not given separate personhood. For example, when Allah shows mercy, the believer may
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As seen, Ayverdi does not consider the Christian concept of the “Trinity” as a notion of unity. According
to her, while God can manifest through different names, interpreting a manifestation upon a servant as
“God taking form” contradicts the concept of unity. To better understand her view on this matter, it is
useful to examine a commentary she makes on the Trinity in her work Milékatlar (Interviews). In this
context, Ayverdi is present in a gathering where enlightened individuals discuss the concept of the
“Trinity.” One person mentions how a lady she encountered praised Christianity and said, “I love the
Trinity,” while another person states, “The weakest part of Christianity is the Trinity.” Upon hearing
this, Ayverdi ends the discussion with the statement, “To engage in a debate over such a trivial idea is
itself a disgrace” (Ayverdi, 2005). Clearly, Ayverdi refers to the concept of Trinity as “trivial” and
considers further discussion on the subject as diminishing.

The Concept of Original Sin and Salvation Through the Cross

In the letters, the missionaries also address the issue of original sin and how Jesus was crucified to save
all humanity from these sins and grant salvation. They make the remark to Ayverdi, “I am sure you will
be convinced that Jesus suffered 2000 years ago because He loved you.” According to this view, humans
are sinners. In fact, they have committed such grave sins against God that the effect of their sins is
infinite, and the punishment for their sins is also infinite. It is written in every person’s fate that they
are condemned to infinite punishment. God is exalted, but He does not smile upon sin and does not
forgive sins without punishment. This is a requirement of God’s sacred nature (Ayverdi, 1969).
According to the missionaries, the cause of a bomb falling in the Far East can be traced back to the time
when Adam rebelled against God. In this context, Adam’s sins are seen as enormous, and the
consequence of all the sins placed upon humanity is that they are condemned to eternal punishment. In
this situation, there are two options: either humanity will endure this eternal suffering, or the eternal
God will come and suffer for humanity. Since God is loving towards His servants, He came Himself
and endured this suffering, and those who accept this truth among people will attain salvation. Those
who do not accept it will remain under God’s wrath. In this sense, if God were to send humanity to Hell
due to their sins, He would be just. However, God has treated them with love and has shown His mercy
through this path (Ayverdi, 1969). As a result, God did not consent to humanity enduring eternal
punishment and demonstrated His love by saying, “As God, I am capable of enduring suffering on the
cross for a few hours.” Therefore, God is love (Ayverdi, 1969). The insistence of missionaries who
addressed Samiha Ayverdi with the question, “Why don’t you lower your rebellious arms and accept
Jesus as your God and Savior?” is also striking (Ayverdi, 1969).

It is seen that Ayverdi responded to the missionaries’ letter by saying, “We believe in the prophethood
of Jesus, but your faith is incomplete because you do not recognize Prophet Muhammad.” According
to her, the community that is truly in need of salvation is the Christian community. Ayverdi compares
their constantly repeated words to “the monotonous sounds produced by someone sitting at a piano,
pressing the same keys over and over again.” While Christians may be satisfied with these sounds, she
emphasizes that others will never be satisfied (Ayverdi, 1969).

Later, Ayverdi addresses the issue of Jesus’ death on the cross. According to her, the idea that God
suffered on behalf of humans is a subjective and imaginary conception. The belief that those who accept
this theory will be saved is, in her view, a naive belief. Ayverdi emphasizes that she does not condemn
Christians for their belief, but she underlines that they should not interfere with those who follow their
own path (Ayverdi, 1969). She states that Muslims respect and accept Jesus as a prophet. After Prophet
Muhammad, the respect shown to Jesus, who is a past prophet with an abolished law, includes the

describe Him as “He is beautiful,” but not as “He is beauty.” In this way, beauty is linked to God but does not exist as a
separate entity. Similarly, the elements of the Trinity are connected to the Father and cannot exist independently of Him. In
this context, Davud argues that Christians forget that God cannot be divided into the Father before creation, the Son before
speech, and the Holy Spirit before life, as these attributes cannot be eternal. (Davud, 1999). This view aligns with Ayverdi’s
critique of the concept of personhood in the Trinity and her argument that unity in God cannot be discussed in terms of three
separate persons. Both Ayverdi and Davud reject the idea of a divine essence split into distinct personages, reaffirming the
monotheistic nature of Islam and its rejection of the Trinitarian view of God.
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Christian world. However, this respect should not imply that Christians, by overstepping their bounds,
would attack the faith of Muslims, nor should Muslims remain silent in the face of such attacks.
According to Ayverdi, although Islam does not endorse unnecessary attacks, it permits retaliation
against an attacker. This permission, however, must not deviate from justice, fairness, and compassion.*
Although the Islamic understanding does not suggest “to turn the other cheek to the one who strikes
you on the cheek”?, this passive and lax command in Christianity could not keep Christians away from
evil. Ayverdi concludes her letter with the question, “Which of the bloods shed in the name of the
Gospel over the past two thousand years has this command been able to prevent?” (Ayverdi, 1969). As
seen, Ayverdi considers the idea of God dying on the cross for humanity’s sin, which is one of the
fundamental doctrines of Christianity, as a fanciful belief, and refers to believing in this theory as
innocence.

Prayers

Throughout the letters, another issue that sparks discourse is the topic of worship practices. According
to the missionaries, the reason people do not accept Christianity as a religion is the absence of outdated
written prayers, rituals, and ceremonies found in other religions. In this context, they argue that Jesus
came to give life, not to provide written prayers. He did not command to fast on this or that day, but he
stated that whoever’s soul is guided by Allah to fast will be rewarded.® The missionaries then criticize
the five daily prayers (salat) in Islam, stating, “Jesus did not say, ‘Pray five times a day at specific hours
and recite this prayer in a language that neither you nor those around you understand.’ Instead, he taught
that prayer should come from the heart, and such prayer would be answered.” They also criticize the
practice of zakat in Islam, emphasizing that Jesus said that one cannot be part of his community unless
they give up everything, not just one-fortieth of their wealth.* Furthermore, they argue that Islam seeks
“cheap grace,” pointing out that Jesus already died on the cross for humanity's sins, and those who do
not accept this truth are deprived of the “good news.” The missionaries’ comparison of Islam and
Christianity, claiming that Christianity is superior, is also noteworthy. According to them, the high
ideals of Christianity are absent in Islam. They also argue that prophecies regarding the coming of Jesus
were written a century before his birth, and this is one of the greatest proofs of his divinity and role as
the Savior (Ayverdi, 1969).

Samiha Ayverdi responds to their claim of “outdated rituals and customs” by saying, “As you said,
religions, especially Christianity, have outdated ritual forms and customs. What difference is there
between the statues, decorations, toys, curtains, and fringes of a church and any other decoration?”
According to her, a Christian is bound to worship in these ornate churches, while a Muslim can worship
Allah anywhere—whether in a mountain, at home, on the street, or even in a synagogue. For her, love
for Allah is not confined to a specific place. Allah is everywhere, and He is the One who manifests
through all created things. Furthermore, Ayverdi responds to the missionaries’ attempt to view
Christianity as superior to other religions with the statement “everything is a manifestation of Allah.”
This perspective, known as “Wahdat al-wujad” (unity of being) (“Ibn Arabi Society”, 2025) in Sufi
terminology, posits that everything in creation is a manifestation of one of Allah’s names. Therefore,
nothing in the universe is meaningless. According to Ayverdi, some of these creations are
manifestations of the names of misguidance, while others are manifestations of the name of guidance.
For just as the existence of the negative is as necessary as the positive on Earth, the multiplicity in the
world does not obstruct unity. She emphasizes that, just like the mixture of yellow, red, green, purple,
and black colors creates white, the abundance of diversity and different beliefs do not prevent the
existence of one ultimate reality (Ayverdi, 1969). It is observed that Ayverdi responds to missionaries
who criticize the acts of worship in Islam through the Bible and the history of Christianity. In response

1 “Ayverdi here refers to the verse from the Qur’'an: ‘So, if anyone attacks you, retaliate in the same manner. But be mindful
of Allah and know that Allah is with those who are mindful of Him’ (Qur’an, 2:194).”

2 “Ayverdi here refers to the verse: ‘If anyone slaps you on the right cheek, turn to them the other cheek also’ (Matthew,
5:40).”

3 Matthew, 6:18.

4 Luka, 14:33.
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to the missionaries' statement, “Jesus did not say, ‘Fast on this day, fast on that day,”” Ayverdi replies,
“You are right, because only Allah knows what Jesus’ followers were told. The Bible, after all, was
written fifty years after Jesus and is composed of the words that his disciples remembered, whether
correctly or incorrectly.” Additionally, Ayverdi emphasizes that the expression in the Bible where Jesus
says, “My God, my God, why have you forsaken me?”! is unacceptable. According to her, even the
most humble and ordinary servant of Allah knows that Allah will never forsake him under any
circumstances, so it is paradoxical that Jesus, a monumental figure, would not know this. In response
to these paradoxical expressions in Christianity, Ayverdi underscores that the acts of worship in Islam
are divine commands that provide numerous benefits for both the material and spiritual aspects of
human life. She concludes by saying, “I wish the whole of humanity would follow these commands and
attain peace,” as she explains the significance of each act of worship (Ayverdi, 1969).

According to Ayverdi, who first explains the act of fasting in Islam, fasting purifies an individual both
physiologically and spiritually. Performing prayer five times a day means turning away from worldly
worries and anxieties and directing oneself toward the Divine. In this way, the believer withdraws from
the attacks of human desires. Giving one-fortieth of one’s income annually to those in need serves to
prevent extreme poverty and economic crises. She responds to the missionaries by stating, “As you
assume, zakat is not given to beggars but to those in need,” emphasizing that the institution of zakat
(alms) is a declaration of war against poverty. In this way, both the needy person benefits, and the giver,
in seeking to regain what they have given, is motivated to strive harder. Thus, the well-being of society
is ensured. After the missionaries cite the verse, “None of you can be my disciple unless you give up
everything you have” (Luke 14:33) and critique the Islamic commandment of zakat, Ayverdi
characterizes their argument as “self-contradiction.” She then questions the internal contradiction in
Christian thought by asking, “To whom will you renounce everything you possess? Surely not to kings,
princes, or the wealthy. Moreover, are you expected to give up everything and remain utterly destitute?”
Ayverdi associates the missionaries’ mockery of the Muslim pilgrimage by referring to it as “traveling
to a distant city to earn divine merit” with their failure to grasp the profundity of this act of worship.
According to her, the pilgrimage fosters movement and prosperity among the diverse Muslim nations
scattered across the globe. Once a year, they gather, establish bonds of closeness, consult each other
regarding their challenges, and collectively share in the spiritual experience of visiting the Prophet’s
sacred resting place. She further exposes another contradiction in the missionaries’ perspective by
asking, “If the birthplace of Jesus is not established as an authentic fact, why do Christians symbolically
visit Jerusalem?” Additionally, it is noteworthy that Ayverdi interprets the Islamic pilgrimage through
a Sufi lens, emphasizing its deeper spiritual significance. In this context, Ayverdi responds to the
missionaries' statement— which alludes to Jesus— that “he taught us not to seek merit by traveling far,
but rather to allow the rebirth of the divine spirit through the confession of sins” by emphasizing that
the purification of one's animalistic traits can only be achieved through self-discipline. According to
her, a person who attains spiritual purification and self-discipline frees themselves from egoism— that
is, from base characteristics— and becomes the master of their own soul, always accompanied by God.
These base traits include malice, arrogance, falsehood, hypocrisy, and discord. The Qur’an also
elucidates this idea with the verse: “Indeed, We are closer to them than their jugular vein” (Qur’an,
50:16). In this regard, Ayverdi asserts that there is no need to confess sins to a priest in order to draw
closer to God. Realizing that God is always with an individual, even closer than they are to themselves,
serves as the strongest deterrent against sinning. She argues that purging oneself of base attributes is
not as simple as merely confessing sins; rather, it is a long and arduous journey of self-discipline,
through which divine attributes are cultivated. According to Ayverdi, the growing number of converts
to Islam in the modern era is a testament to the religion’s superior principles, which provide profound
spiritual fulfillment. Because in Islam, withdrawing from the world in an attempt to become a good
person is not considered a commendable virtue. What truly matters is to live as a faithful and righteous
person amidst worldly blessings—without being led astray, falling into heedlessness, or succumbing to
one’s lower self (Ayverdi, 1969). It is noteworthy that Ayverdi describes the missionaries’ mockery of
Islamic obligatory practices, particularly zakat, as “ignorant.” Furthermore, she states that she excuses
them on the grounds that they “do not know Islam at all.” In this context, it is possible to conclude that

1 Matthew, 27:46.
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Ayverdi attributes the missionaries' attacks on Islam to their ignorance of the religion. According to her,
without even realizing the extent of their own ignorance, these missionaries have presumptuously taken
on a challenge beyond their capacity—attempting to pit Christianity, which struggles with the doctrine
of the Trinity, against the absolute oneness of God in the Muslim world (Ayverdi, 1969).

Conclusion

In her letters, Samiha Ayverdi advocates the idea that individuals adhering to a particular faith should
refrain from interfering with the beliefs of others. According to her, spreading one’s faith is one matter,
but engaging in activities that instill doubt in others about their own beliefs is problematic. It has been
observed that Ayverdi’s engagement with Christian doctrines was primarily a response to the
provocative statements of missionaries. While missionaries justified their activities through biblical
verses, they also attempted to pressure Ayverdi into accepting Jesus as “God.” Ayverdi’s responses to
Christian doctrines are original within the context of “Muslim-Christian discourses” due to their Sufi
perspective. She addresses topics such as the Trinity, the Bible, original sin, the crucifixion, and worship
practices, offering explanations both from a rational standpoint and through their esoteric meanings.
According to her, everything in the universe represents a different level of perception, and individuals
may find a particular belief system more compatible with their own comprehension. Therefore, no one
should be forced to change their faith, as each person perceives God from a different level of
understanding. The real struggle, in her view, should be against atheistic systems, such as communism,
which deny the existence of God. Within this framework, Ayverdi considers Islam the final and most
perfected form of all faiths, emphasizing that salvation lies in adhering to the last prophet and the
scripture revealed to him. In her view, abandoning Islam to adopt Christianity would be a regression in
spiritual evolution.
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