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“Her harf bir sir, her kelam bir yolculuktur...”

Tasavvuf ve Edebiyat Dergisi’nin dordiincii sayisina ulastigimiz bu
giizel merhalede, her bir satirin bir hakikat arayisina vesile oldugu
inancimizla siz degerli okuyucularimiz1 bir kez daha muhabbetle
selamliyoruz.

Bu sayimizda, ge¢misin kadim hikmetleriyle giiniimiiz insaninin
i¢sel arayislar1 arasinda kopriiler kurmaya devam ediyoruz. Ciinkii
biliyoruz ki tasavvuf, zamanla sinirlt olmayan bir hakikatin sesidir;
edebiyat ise bu sesin dile gelen halidir. Bugiin, hem bireyin i¢
diinyasinda yankilanan sorulara hem de toplumsal hafizamizda yer
etmis kiiltiirel izlere donerek, derinlikli metinlerle karsinizdayiz.
Dordiincli sayimizda yer alan makaleler, sadece akademik bir
disiplinin smirlarinda degil, ayn1 zamanda ruhu dinlendiren, gonlii
yontan, zihni uyandiran bir edebi-tasavvufi yolculuk sunmay1
hedefledik.

Dergimizin olusum siirecinde emegi gegen yazarlarimiza,
arastirmacilarimiza, tasarim ve yayin ekibimize goniilden tesekkiir
ediyor; bu dergiyi ellerinde tutan, gozleriyle satirlar1 takip eden ve
kalbiyle hisseden her bir okuyucumuzu, bu ortak yolculugun en
kiymetli yolcusu olarak selamliyoruz.

Yeni sayimmizin, goniillerde hos bir seda birakmasi temennisiyle...
Bas Editor

Tasavvuf ve Edebiyat Dergisi

Prof. Dr. Ghadir Golkarian

skosk skeoskok skosk

""Every letter is a secret, every word a journey..."

As we reach this beautiful milestone of the fourth issue of the
Sufism and Literature Journal, we once again greet you, our valued
readers, with affection, believing that every line is a means to a
search for truth.

In this issue, we continue to bridge the ancient wisdom of the past
with the inner quests of today's humanity. For we know that Sufism
is the voice of a truth that is not limited by time; literature is the
expression of this voice. Today, we present you with profound texts
that address both the questions that resonate within the individual's
inner world and the cultural traces etched in our collective memory.
The articles in our fourth issue aim to offer a literary-Sufi journey
that soothes the soul, refines the heart, and awakens the mind,
transcending the boundaries of an academic discipline.

We extend our heartfelt thanks to our writers, researchers, design,
and publishing teams who contributed to the creation of our journal.
We salute every reader who holds this magazine in their hands,
follows the lines with their eyes, and feels it with their hearts, as a
precious companion on this shared journey. We hope our new issue
leaves a pleasant echo in our hearts...

Moysticism and Literature Magazine

Editor-in-chief

Prof. Dr. Ghadir Golkarian
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Mevlevi Celaleddin Rumi'nin Cagdas1 Kara Halil Efendi’ye Atfedilen Metinler
Elyazmasi Arsivlerinde
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Abstract

We have not found any information in the sources regarding the date of birth of Khalil bin Hasan bin
Muhammad al-Birgali (1123/1711) al-Rumi al-Hanafi al-Ghazi, the son of Birgali Hasan bin
Muhammad and known by the nickname Qara Khalil Efendi. One of the Ottoman scholars, Qara Khalil
Efendi is remembered with the names Rumi, Hanafi, Birgali, Aydini and Tirali. Information about his
works is provided in a number of authoritative sources. Examples of these sources include: “Ottoman
scholars” by Muhammad Tahir Bursali, “Hadiyyatul arifin” by Ismail Pasha Baghdadi, “al-Alam” by
Khairaddin Zirikli, “Mojam muallifin” by Omar Riza Kehali, etc.

Gara Khalil Efendi wrote a footnote to the work “Jihatul-vahidah” by the 16th-century Azerbaijan
scholar Muhammad Amin Sadraddin al-Shirvani Mollazadeh Aghdashi (1036/1626) and called it
“Hashiya ala Muhammad Amin”. The work is about logic. We have discovered yet two old printed
copies of this work at the Institute of Manuscripts named after Muhammad Fuzuli of the Academy of
Sciences of Azerbaijan. These copies are protected under the codes XVI-1692; V-526. Both books were
published in Istanbul in 1288/1871 at the “Amira” printing house. On the first page of the V-526 cipher
printed book, the phrase “Rajab month 1292/1875, Abdulghani” is written in black ink. Therefore, this
book is from the collection of Abdulghani Efendi Nukhavi Khalisagarizadeh.

Shamsaddin Muhammad bin Hamza al-Fanari (751-834/1350-1430) wrote a commentary on the work
“Isaghuji” by Azerbaijan scholar Asraddin Mufaddal bin Omar al-Abhari (663/1265) and called it
“Sharh al-Risala al-Isaghuji”’. Some sources have given the name of this commentary as “al-Fawaid al-
Fanariyya”. Qara Khalil Efendi wrote a footnote to this commentary and called it “Hashiya Qara Khalil
ala al-Fanari”. Two old printed copies of the work “Hashiya Qara Khalil ala al-Fanari” are preserved at
the Institute of Manuscripts of ANAS under the following codes: XVI-1789 and V-422, the copy coded
XVI-1789 was printed in 1307/1889 at the “Sinaya” printing house in Istanbul. The copy coded V-422
was printed in 1874 at the “Haji Muharram Efendi Busnavi” printing house in Istanbul. On the first page
of the book, the phrase Haji Abdullah Ibn al-Imam al-Nukhawi is written in black ink. This means that
this book was also from the collection of Abdulghani Efendi Nukhawi Khalisagarizadeh.

Keywords: work, scholar, author, source, footnote
Ozet

Kara Halil Efendi olarak taninan, Birgali Hasan bin Muhammed’in oglu Halil bin Hasan bin Muhammed
el-Birgali er-Rumi el-Hanefi el-Gazi'nin dogum tarihine iliskin kaynaklarda herhangi bir bilgiye
rastlanmamigtir. Osmanl alimlerinden biri olan Kara Halil Efendi; Rumi, Hanefi, Birgali, Aydini ve
Tiral1 gibi lakaplarla da anilmigtir. Eserleri hakkinda gesitli giivenilir kaynaklarda bilgi mevcuttur. Bu
kaynaklar arasinda Muhammed Tahir Bursal’'nin Osmanli Miiellifleri, Ismail Pasa Bagdadi’nin
Hadiyyetii’l- Arifin, Hayreddin Zirikli’nin el-A’1am ve Omer Riza Kehhale nin Mu ‘cemii’l-miiellifin
adli eserleri yer almaktadir.

1 PhD, Associate Professor; Baku, Istiglaliyyet 26.
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Kara Halil Efendi, 16. ylizy1l Azerbaycan alimlerinden olan Muhammed Emin Sadraddin es-Sirvani
Mollazade Agdasi’nin Cihatii’l-vahide adli mantik eserine “Hasiye ‘ala Muhammed Emin” adiyla bir
hasiye (dipnot) yazmistir. Bu eserin iki eski basma niishasi, Azerbaycan Milli Bilimler Akademisi
Mohommad Fiizuli adimi tasiyan Elyazmalari Enstitiisi'nde XVI-1692 ve V-526 kodlaryla
korunmaktadir. Her iki eser 1288/1871 yilinda Istanbul’da “Amira” Matbaasi’nda basilmistir. V-526
kodlu niishanin ilk sayfasinda “1292 Recep/1875, Abdulgani” ibaresi siyah miirekkeple yazilmistir; bu
da eserin Abdulgani Efendi Nukhavi Halisagarizade’ye ait oldugunu gostermektedir.

Semseddin Muhammed bin Hamza el-Fenari (751-834/1350-1430), Azerbaycanli alim Esreddin
Miifaddal bin Omer el-Abhari'nin (663/1265) Isaguci adl1 mantik eserine Serhu’r-Risale el-Isaguci adli
bir serh yazmistir. Bazi kaynaklarda bu eser el-Fevaidii’l-Fenariyye adiyla ge¢mektedir. Kara Halil
Efendi, bu serhe “Hasiyetii Kara Halil ale’l-Fenari” adli bir dipnot ¢alismas1 yazmistir. Bu hasiyeye ait
iki eski basma niisha ANAS Elyazmalar Enstitiisii'nde XVI-1789 ve V-422 kodlariyla korunmaktadir.
XVI-1789 kodlu niisha, 1307/1889’da Istanbul’da “Sinaya” matbaasinda; V-422 kodlu niisha ise 1874
yilinda “Haci Muharrem Efendi Busnavi” matbaasinda basilmistir. V-422 kodlu kitabin ilk sayfasinda
siyah miirekkeple “Haci Abdullah ibn el-imam en-Nukhavi” ibaresi yazilmistir. Bu da eserin yine
Abdulgani Efendi Nukhavi Halisagarizade koleksiyonuna ait oldugunu gosterir.

Anahtar Kelimeler: eser, alim, miiellif, kaynak, hasiye

Introduction

The Institute of Manuscripts has a rich and rare collection of manuscripts in Azerbaijani, Turkish,
Arabic, Persian and other languages, covering all areas of medieval sciences - medicine and astronomy,
mathematics and mineralogy, poetics and philosophy, theology and jurisprudence, grammar, history and
geography, literary prose and poetry. The Institute of Manuscripts now has over 40,000 materials. About
12,000 of these are manuscripts in Arabic script, written or copied in the 9th-20th centuries. In addition,
the institute preserves personal documents of prominent Azerbaijan scientists and writers of the 19th-
20th centuries, historical documents and fragments, old printed books, newspapers and magazines of
previous periods, microfilms and photographs. The oldest manuscript kept at the Institute of Manuscripts
is a part of the Quran's “An-Nisa” surah written on leather, dating back to the 9th century.

One of the oldest manuscripts with written records is the manuscript of “As-Sihah”, an explanatory
encyclopedic dictionary of the classical Arabic language compiled by the renowned lexicographer
Ismail al-Jawhari at the end of the 10th century, which was copied from an autograph copy in 1117. Abu
Ali ibn Sina's Qanun fi-t-tibb (The Canon of Medicine) (Volume II) is a famous treatise on medicine
and pharmacology written in Arabic. It was copied in a naskh script in Baghdad in 1143, 104 years after
the author's death. It is one of the rarest copies in the world due to its antiquity (1, pp. 11-14). It is
considered one of the fundamental works that had a serious impact on the development of medical
science. When this work of Ibn Sina was published in Tashkent in the 80s of the last century in Russian
and Uzbek languages, Uzbek scholars used the Baku manuscript as the main copy to compile the
scientific-critical text of the second book.

The work of the Arab scholar Abu'l-Qasim az-Zahrawi, who lived in Cordova, Spain, in the 10th and
11th centuries, “Al-Magqala al-Salasun” (“Thirtieth Treatise”) is a volume of a fundamental treatise on
medicine in Arabic. It influenced scientific progress in the field of surgery in the Muslim East. The main
feature of the work is the drawing of about 200 surgical instruments. Az-Zahrawi is the only medieval
author who gave a description of surgical instruments and showed the methods of their application
during specific operations. The Baku manuscript of the work was copied in the 13th century. A 13th-
century copy of the pharmacology work “Zakhireyi Nizamshahi” by the author Rustam Jurjani is kept
at the Institute of Manuscripts.

The copy of Abi ibn Huseyn Qazvini's “Manahij ut-talibin wal ma'arif us-sadiqin” kept at the Institute
of Manuscripts was copied in 1377.
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A copy of Sheikh Mahmud Sabustari's “Gulshani-raz” copied in the 14th century is kept at the Institute
of Manuscripts (Qahramanov, 1986).

The following written monuments copied in the 15th century are kept at the Institute of Manuscripts:
Khaju Kirmani's “Humay-Humayun” (1415), Kamal Khojandi's divan (1436), Rovshani's divan (1484),
Nasimi's divan (1494), Sadi's “Bustan” (1494), Ibn Khalligani's “Vafayat-alayan” (1484), Nasiraddin
Tusi's astronomical table “Ziji-Elkhani”, Muhammad ibn Abubakr Ash-Shafei's treatise “Irshad-ul-
Mohtaj ila Sarhi Minhaj” and others.

The main priority activity of the Institute of Manuscripts is Azerbaijani studies. One of the most serious
and urgent problems facing us is the study of the heritage of our writers and scholars, who played a
significant role in the development of Azerbaijan and Islamic culture from ancient times to the 20th
century, which has reached our time in the form of manuscript books. Individual works, which are pearls
of this intellectual wealth, created by the outstanding intellectuals of our people both within and outside
the geography of Azerbaijan, have spread across a wide geographical area in the form of manuscripts
and have become invaluable monuments of world culture (Zeynalova, 2025). These manuscripts have
taken an honorable place in the libraries and museums of London, Paris, New York, Cambridge,
Dresden, Vatican, Belgrade, Prague, Moscow, St. Petersburg, Tashkent, Tbilisi, Dushanbe, Ashgabat,
Damascus, Baghdad, Tehran, Istanbul, Karachi, Kabul, Delhi and dozens of other cultural centers, as
well as in private collections and have become the object of research for scholars in Europe, Asia,
America and Africa. While giving due appreciation to the breadth, consistency and perfection of the
research conducted, it should be acknowledged that although the works of dozens of Azerbaijan authors
who played a significant role in the development of classical culture with their scientific and artistic
works have been studied and published in India, Iran, Pakistan, Turkiye and Arab countries, their works
have been studied very little or not at all in their native land. Examples of them include Mu'inaddin Abu
Nasr Ahmad Tantarani (XI), Ahmad bin Huseyn Charpardi Tabrizi (XIV), Muhammad Hanafi
Qarabaghi (XV), Jamaladdin Ardabili (XIII), Asiraddin Abhari (XIII), Mahmud Muhammad oghlu
Shirvani (XVI), Gul Ahmad Agdashi (XVI), Muhammad Amin Shirvani (XVI), Maulana Hafiz Bardai
(XVI), Khaja Yusif Hamadani (XI), Ahmad Hamdi Shirvani (XIX) and others.

The prominent Azerbaijan philosopher Asiraddin Mufazzal bin Omar Abhari was born (663/1265) in a
place called Abhar, near the city of Zanjan in Southern Azerbaijan (3, III, p.904). After receiving his
primary education in the city of Zanjan, he went to Baghdad to continue his education and gain a deeper
understanding of the sciences. There, Asiraddin Abhari deeply mastered the works of ancient authors
and Muslim philosophers, including Farabi (870-950), Kindi (d. 870), Ibn Sina (d. 1037) and others and
gained great fame as an outstanding scholar-philosopher of his time. Asiraddin Abhari worked for a long
time as a court physician and astrologer in the Emirate of Mosul and later for a certain period in Asia
Minor. The scientist died on February 9, 1265. He left behind a rich scientific legacy. His works
“Hidayat al-hikma” (“Introduction to Philosophy”), “Isaghoji” (‘““Al-Mantiq™), “Tabiiyyat” (“Natural
Sciences”), “Lawhiyyat” (“Theosophy”), “Marifat al-usturlab” (“Study of the Usturlab”) and others
established him as a prominent scholar of his time. One of the most widely distributed and famous works
of Asiraddin Abhari is the treatise “Isaghoji”. The author of the treatise was the Neoplatonic philosopher
Porphyria of Tyre (232-c. 304), a student of Longinus and Plato. Porphyria gained fame as a popularizer
of his teacher's system, a commentator on Plato's works and more importantly, Aristotle's treatises on
logic. The Isaghoji was used as a textbook on logic in schools.

The Arabic translation of the treatise “Isaghoji” was included in the versions worked on by Kindi, Abul-
Faraj bin al-Tayyib, Abul-Abbas Ahmad bin Muhammad as-Sarkhasi, Muhyaddin Abdullatif bin Yusuf
al-Baghdadi and Abu Muhammad al-Farabi. After the publication of “Isaghoji” in the version worked
on by Asiraddin Abhari, the versions worked on by the above-mentioned authors were suppressed and
removed from the field of education. Asiraddin Abhari's “Isaghoji” was used as a basic textbook on
logic in Azerbaijan, Iran, Turkiye and Central Asia for nearly 700 years and was taught in madrasas.
Therefore, manuscripts of the work are widely spread in European and Asian countries. In his book
“Kashf az-Zunun” (I'Bapamust, Kanuasenn, Mamymua & CamxypamBunu, 1978), the scribe Chalabi
writes: “This work on logic brought great fame to Asiraddin Abhari.” At the Institute of Manuscripts of
the ANAS, we have identified about 30 manuscript copies of this work that were copied by scribes in
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the 15th-19th centuries (Sorifli, 2010). The work “Isaghoji” is a short treatise on logic, written in a
concise manner, consisting of five chapters. Hundreds of commentaries, footnotes, taligs and
explanations were written on this work in the Middle Ages, as well as verses by several authors. The
number of such manuscripts in our treasury is up to 200. Azerbaijan scholars also wrote commentaries
and footnotes to the work “Isaghoji”. Examples of these Azerbaijan scholars include Sadaddin Sadullah
Bardai (Xammgos, 1986), Numan bin Sheikh Said Shirvani (Serifli, 2010), Muhyaddin Talishi
(Xamunos, 1986) and others. Another commentary on Asiraddin Abhari's treatise “Isaghoji” belongs to
Shamsaddin Muhammad bin Hamza al-Fanari (1350-1430). Shamsaddin Muhammad bin Hamza al-
Fanari called his commentary on “Isaghoji” “Al-Fawaid al-Fanariyya” (Xamunos, 1986; Serifli, 2010).

The great Ottoman scholar, Sheikh-ul-Islam Shamsaddin Muhammad ibn Hamza al-Fanari, was born in
the village of Fanar in 751/1350. Sources provide different information about the Fanari lineage name:
“... It is said that this lineage name comes from the village of Fanar, located on the outskirts of Bursa or
is related to the art his father was engaged in. After his father died, his sister's family took him under
their protection and under this protection al-Fanari lived until his youth” (Karatay, 1966). The scholar,
who received his initial education from his father, later studied under Aladdin Ali Asvad in Iznik,
Jamaladdin Aksaray in Amasya and Sheikh Akmaladdin Muhammad in Cairo (Aydin, II, 188-189).
After receiving permission from Sheikh Akmaladdin, he returned to Bursa and was appointed as a
teacher at the Monastir Madrasa by Yildirim Bayazid and as the gazi of Bursa in 1392. In 1424, Molla
Fanari was again appointed as the qazi of Bursa and a teacher at the Manastir Madrasa by Murad II. He
also began working as a mufti by Murad II in the same year. It is with this position that the sources state
that he began his activities as the first sheikh of Islam. In 1431, Molla Fanari died after returning from
the Hajj pilgrimage (Karatay, 1966). He was buried near the mosque he had built in Bursa. Molla Fanari
had three mosques and one madrasah built in Bursa and one madrasah in Jerusalem. Molla Fanari wrote
more than a hundred valuable works in the fields of tafsir, sufism, figh, kalam, logic and rhetoric. The
most famous of these are “Ayn al-Ayan”, “Al-Fawaid al-Fanariyya sarh ala Isaghuji”, “Asas as-sarf fi
ilmi at-tasrif”, “Majalla min ahli al-Tasawwuf”, “Sharh figh al-Keydani” etc. (Karatay, 1966).

Dozens of copies of Molla Fanari's work “Al-Fawaid al-Fanariyya sharh ala Isaghuji” (Sarifli, 2010) are
preserved in our treasury at the Institute of Manuscripts. This work is one of the numerous commentaries
written on Asiraddin Abhari's work on logic “Isaghoji”. It is also likely that many of these copies were
copied in Azerbaijan. This is clear from the scribes' lineage names and the notes written in Azerbaijani
in the margins. These manuscripts, preserved in our treasury, were copied in the 16th-19th centuries.

Gul Ahmad Fazil bin Muhammad al-Aghdashi al-Shirwani wrote a commentary on this work of Molla
Fanari and called it “Hashiya ala al-fawaid al-fanariyya.” In his book “Kashf az-Zunun” (I'Bapamusi,
KanuaBenu, Mamynua & Camkypamsmin, 1978) the scribe Chalabi highly evaluates this work of Gul
Ahmad Aghdashi and writes: “This commentary is the most perfect of all the other written
commentaries.” Ahmad bin Muhammad bin Khizr Aghdashi Shirvani (706-785/1306-1383), who lived
in the Middle Ages, was a well-known philosopher and theologian of his time, known by the pseudonym
Qul Ahmad. In medieval sources, Qul Ahmad was called a “virtuous scholar” and “the most accurate
researcher.” This also shows that Qul Ahmad was one of the most influential figures in the world of
science. Qul Ahmad, who had considerable influence in the world of science, gained wide fame in the
Near and Middle Eastern countries with his multifaceted creativity and his works have always been the
focus of attention of Eastern scholars. The manuscripts of the scientist's works spread over a wide
geographical area in European and Asian countries, attracting the attention of scholars, comments and
annotations were written on them by various researchers. Qul Ahmad gained fame as a philosopher,
philologist and theologian with his multifaceted scientific creativity. Ismail Pasha Bagdadai (Aydin, I,
15), the Georgian manuscripts catalog (Sirinova, 2019), the printed books kept at the Institute of
Manuscripts named after Muhammad Fuzuli of the ANAS as Qul Ahmad (Sarifli, 2007), A.B. Khalidov
(Karabulut & Karabulut, V, 3050—4069), Fehrist makhtutat mekteveti korpulu (Xanumos, 1986) and the
Topkapi Palace Museum Arabic manuscripts catalogs (Bursali, III, 670) gave his name sometimes as
Qul Ahmad bin Muhammad, sometimes as Qul Ahmad bin Muhammad bin Khizir Jamaladdin al-
Kirmasti (Kehhale).
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Doctor of Philology, Professor Kamandar Sharifli, writes about Qul Ahmad in his work “Scientist,

Pedagogue and Book Scholar”: ... Abdulgani Nukhavi Khalisagarizadeh recorded his full name as Qul
Ahmad Chardami Agdashi Shakavi Shirvani” (El-Baghdadi, 1951).

As aresult of our research, we have determined that in the medieval manuscripts kept at the Institute of
Manuscripts named after Muhammad Fuzuli of the Academy of Sciences of the Republic of Azerbaijan,
Qul Ahmad's lineage name is given as Agdashi. Thus, his full name can be given as: “Qul Ahmad bin
Muhammad bin Khizr al-Omari Jamaladdin (Shihabaddin) Chardami Agdashi Shakavi Shirvani.”

There is no extensive information in the sources about the life of Qul Ahmad. According to the textual
scholar Abdulghani Nuxhavi Khalisagarizadeh, he was born in the village of Chardam in the Agdash
province of Azerbaijan. As can be seen from his lineage name, Qul Ahmad later moved to Sheki, one
of the cultural centers of Azerbaijan and he settled there. After some time, he moved to the Kirmasti
province of Turkiye. His lineage name “Kirmasti” came from here. According to sources, he died in the
Kirmasti province in 950/1543 and was buried there (Kehhale).

Qul Ahmad bin Muhammad Aghdashi wrote many works: s> s¢lwl 7 )& e 4:3ls ” Hashiya ala sharh
Isaghuji”, ¢ 5,8 A& Jsall )52 = 5 “Sharh Durar al-bihar fil - fury”, 3l # »3 Je Jall Ll e 48l
44” Hashiya ala hashiyat al-Khiyali ala sharh al-Aqaid an-Nasafi”, ;S Glall gt (3 sl Lol jall
“As-sirat al-mustaqim fi tibyan al-Ouran al-Karim”,* (3_lxiw¥) & 4 ldl) 3 6dll) 5 jlainl) Al ) = 4 Sharh
risala al-istiara faraid fil -istiara” (Aydin, 2005).

Dozens of manuscript copies of Qul Ahmad Aghdashi's “Hashiya ala al-fawaid al-fanariyya”, copied by
scribes at various times, are preserved in libraries, museums and manuscript treasuries. Of these, 5
manuscript copies of the work are preserved in the book “Topkapi Palace Museum Library Arabic
Manuscripts Catalog” in Istanbul, 6 in the Kekelidze Institute of Manuscripts in Georgia, 2 in the Berlin
Manuscript Library, 1 copy in the Koprulu Library in Istanbul (copying date is not given) and about 50
(Serifli, 2010) manuscript copies copied in the 16th-19th centuries at the Institute of Manuscripts named
after Muhammad Fuzuli of ANAS (Kehhale). From the secretarial notes of these copies preserved at the
Institute of Manuscripts, it can be concluded that most of these monuments were copied in Azerbaijan.

Abdullah bin Haydar bin Ahmad al-Husaynabadi wrote “Taligat” on this footnote of Qul Ahmad
Aghdashi and called it “Taligat Hashiya ala al-fawaid al-fanariyya”. Three manuscript copies of this
Taliqat (Sorifli, 2010), copied in the 17th—18th centuries, are preserved in our treasury. I have initially
discovered two printed books preserved at the Institute of Manuscripts of Qul Ahmad Agdashi. These
printed books are kept under the codes XI-241 and XVI-1709. In the printed book with the code XVI-
1709, Fanari's commentary is included, with footnotes by Qul Ahmad, Qara Khalil and Burhanaddin ibn
Kamaladdin.

Khalil bin Hasan bin Muhammad al-Birkali al-Rumi al-Hanafi al-Qazi(1123/1711), was known by the
nickname Qara Khalil Efendi. There is no information in the sources regarding the date of birth of Qara
Khalil, the son of Birgali Hasan bin Muhammad. As one of the Ottoman Anatolian Hanafi scholars, he
is known by the lineage names Rumi, Hanafi, Birgeli, Aydini and Tirali. Information about his works
has been provided in a number of authoritative sources. Information about his works is provided in a
number of reputable sources. These sources include: Bursa's Muhammad Tahir's “Ottoman scholars”,
Ismail Pasha Baghdadi's “Hadiyyatul arifin” (Aydin, 2005), Khairaddin Zirikli's “al-Alam” (Hac1
Khalifa, 1941-43), Omar Riza Kehali's “Mojam muallifin” (Katalog, I, 683), etc. The sources we
mentioned above state a number of works by Khalil Efendi: “Tafsir Surat al-Mulk”, “Hashiya ala Adab
Tashkopruzadeh”, “Hashiyat ala sharh hikmat al-Ayan”, “Hashiya ala isbat ol-vajib”, “Hashiya ala sharh
al-Fanariyya”, “Hashiya alo sharh al-Hidaya”, “Hashiya ala mukhtasar al-muntahiya”, “Hashiya ala
sharh al-Tavala lil-Asfahana”, “Risala al-Ahqab”, “Sharh al-Valadiyya va gheyri zalik min al-Havash
va ar-Risala”. At the Institute of Manuscripts named after Muhammad Fuzuli of ANAS, we have initially
discovered old printed copies of two works by Qara Khalil Efendi. These works are called “Hashiya ala
Muhammad Amin” and “Hashiya Qara Khalil ala al-Fanari”. Two old printed copies of this work are
preserved in our treasury under the codes XVI-1789 and V-422 (Sorifli, 2007). The copy with the code
XVI-1789 (10.88) was printed in 1307/1889 at the “Sinaye” printing house in Istanbul. The copy with
the code V-422 was printed in 1874 at the “Haji Muharram Efendi Busnavi” printing house in Istanbul.
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The first page of the book has the phrase Haji Abdullah Ibn al-Imam al-Nukhawi written in black ink.
This means that this book is from the library of the textual scholar Abdulghani Efendi Nukhawi
Khalisagarizadeh.

Qara Khalil Efendi wrote a footnote to the work “Jihat al-wahdah” by the Azerbaijan scholar
Muhammad Amin Sadraddin al-Shirvani Agdashi (1036/1626), who lived in the late 16th and early 17th
centuries and called it “Hashiya ala risala jihat al-wahdah” (Koprulu library cataloq, 1401, V).

Muhammad Amin Sadraddin Shirvani received his primary education in Istanbul. It is clear from the
information provided in the catalogs of oriental manuscripts that he had great influence in the world of
science and was one of the famous personalities of his time. In one of the medieval manuscripts of
Mahammad Amin Shirvani's work “Jihat al-wahdah” preserved in the collection of the Institute of
Manuscripts named after Muhammad Fuzuli of the Azerbaijan National Academy of Sciences, he is
called “Ash-Sheikh ar-rais”. This is a clear proof of the level he rose to in science. There is very little
information about the life and work of Muhammad Amin Shirvani in medieval sources and in the
manuscripts of the scientist's works that have survived to our time. According to the reference “al-
Aghdashi” mentioned in one of the manuscripts of his work “Jihat al-Wahda”, we can say that he was
born into an intellectual family in the Agdash region of Azerbaijan and received his first education there.
Considering that Muhammad Amin Shirvani's father, Sadraddin, was one of the well-known scholars of
his time, it can be assumed that his father also contributed greatly to his mastery of certain fields of
science (Aydin, 2005).

Muhammad Tahir from Bursa called Muhammad Amin Shirvani “Fazil oghlu fazil” and addressed his
father Sadraddin as “respected father.” Muhammad Tahir from Bursa wrote that Sadraddin Shirvani was
the author of “Hekayatul-mutaa’aliyati” and other works. Since his father was one of the well-known
scholars of his time, Muhammad Amin Shirvani was given the nickname “Molla oghlu” (Mollazadeh).

Muhammad Amin Shirvani traveled to Istanbul to continue his education and studied with many famous
scholars there and lived and worked in Istanbul until the end of his life. According to various sources,
he died in 1036 AH / 1626 (Koprulu library cataloq, 1401). According to Muhammad Amin Shirvani's
will, he was buried in the beautiful landscape of Uskudar.

Muhammad Amin also wrote a work on literary ethics called “Jihat al-wahdah” (“The Direction of
Unity”). Like Nasiraddin Tusi’s “Adab al-Mu’ta’alimin”, this work by Muhammad Amin is also
dedicated to teaching correct methods of obtaining education. The scholar commented on the correct
teaching methods and directions of individual sciences and subjects. This work, which is not very large
in terms of volume, was widely distributed in the East and attracted the attention of researchers.
Abdullatif bin Muhammad bin Danjan bin Hamza Daghistani, one of the well-known scholars of his
time, wrote a commentary on this work of al-Hazi Muhammad Amin entitled “Utur al-yasamin” (“The
Fragrance of Jasmine”). On page 2b of the copy of this commentary kept at the Institute of Manuscripts,
the scholar Sheikh Ali bin Abdullah Haji Sughuri wrote a verse-based praise for it. On page 3a of the
same manuscript of the work, it is noted that in 1303 AH/1885, the scholar Shihabaddin bin Bahaeddin
Kazani Marjani, the author of many scientific works, read this commentary and highly appreciated it.
Later, on page 3b of the manuscript, the scholar Hasan Husni bey Tuyrani from the Saranik province of
Turkiye wrote a positive opinion about the commentary.

Conclusion

Muhammad Amin Shirvani also wrote a commentary entitled “Risala ala beht “Ji-hatul-wahda” on his
work “Ji-hatul-wahda”. I initially discovered two old printed copies of the commentary written by Qara
Khalil Efendi in the treasury of the Institute of Manuscripts. These margins V-526, XVI-1692 are
preserved in our treasury under the ciphers (Sarifli, 2007). Both books were published in Istanbul in
1288/1871 by the “Amira” printing house. On the first page of the printed book with the code V-526,
the phrase “Rajab month 1292/1875, Abdulghani” is written in black ink.
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Abstract

Mevlana Jalal al-Din Rumi (Molana Jalal ad-Din Muhammad Rumi), as the founder of a widely spread
school of thought in the Islamic world, has influenced numerous cultures. Through his teachings, he
advocated for the spiritual development, Divine love, and mystical enlightenment of humanity. His legacy
holds significant importance not only as a poet and philosopher but also as a guide, mentor, and spiritual
leader in the history of mankind.

In Azerbaijan, Mevlana studies are focused on the examination of Mevlana Jalal al-Din Rumi’s philosophy,
literary heritage, Sufi thought, and mystical worldview. Mevlana promoted the spiritual development and
Divine love of humanity, and his legacy holds a significant place in the history of mankind, not only as a
poet and philosopher but also as a spiritual guide.

Mevlana Jalal al-Din Rumi’s philosophy has had a profound influence on literature and the arts, also playing
a significant role in the development of Azerbaijani literature. His impact began to be felt strongly from the
14th to the 16th centuries and continued into the 19th and 20th centuries in Azerbaijani literature. Mevlana
studies also examine the place and influence of this philosophical heritage within Azerbaijani culture.

The article thoroughly examines the history and development of Mevlevi Studies in Azerbaijan. It also
investigates the scientific research conducted in this field, the influence of Mevlevi thought on Azerbaijani
culture and literature, ongoing discussions within academic circles, and efforts to preserve the Mevlevi
heritage.

Keywords: Mevlana Jalal al-Din Rumi, Mevlana Studies, Sufi Philosophy, Sufism, Mevlevi Order
Ozet

Mevlana Celaleddin Rimi (Molana Jalal ad-Din Muhammad Riimi), Islam diinyasinda genis olciide
yayilmis bir diisiince ekoliiniin kurucusu olarak birgok kiiltiirii etkilemistir. Onun 6gretileri, insanligin
manevi olgunlasmasi, ilahi ask ve tasavvufi aydinlanma fikrini savunmustur. Mevlana’nin mirasi, yalnizca
bir sair ve filozof olarak degil, ayn1 zamanda insanlik tarihinde bir miirsid, manevi rehber ve 6nder olarak
biiylik 6nem tagimaktadir.

Azerbaycan’da Mevlana calismalari, Mevlana Celaleddin Rimi’nin felsefesinin, edebi mirasinin, tasavvufi
disiincesinin ve mistik diinya goriisiiniin incelenmesine odaklanmaktadir. Mevlana, insanin ruhsal
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gelisimini ve Ilahi ask1 yiicelterek, yalnizca bir sair ve diisiiniir degil, ayn1 zamanda ruhani bir rehber olarak
insanlik tarihinde derin izler birakmuistir.

Mevlana Celaleddin Rimi’nin felsefesi, edebiyat ve sanat iizerinde derin etkiler birakmis, ayni zamanda
Azerbaycan edebiyatinin gelisiminde 6nemli rol oynamistir. Onun etkisi, 6zellikle 14. yiizyildan 16. yiizyila
kadar olan dénemde yogun sekilde hissedilmis, 19. ve 20. yiizyillarda da etkisini siirdiirmiistiir. Mevlana
calismalari, bu felsefi mirasin Azerbaycan kiiltiiriindeki yeri ve etkisini de arastirmaktadir.

Bu makalede Azerbaycan’da Mevlana arastirmalarinin tarihi ve gelisimi ayrintili olarak ele alinmaktadir.
Alanda yapilan bilimsel c¢alismalar, Mevlevi diislincesinin Azerbaycan kiiltiirii ve edebiyatina etkisi,
akademik c¢evrelerde yiiriitiilen tartigmalar ve Mevlevi mirasinin korunmasi yoniindeki c¢abalar da
incelenmektedir.

Anahtar Kelimeler: Mevlana Celaleddin Riimi, Mevlana Arastirmalari, Tasavvuf Felsefesi, Tasavvuf,
Mevlevilik.

Introduction

Mevlana Jalal al-Din Rumi (Molana Jalal ad-Din Muhammad Riim1), as the founder of a school of thought
that is widespread in the Islamic world and has influenced numerous cultures, promoted the spiritual
development, Divine love, and mystical enlightenment of humanity through his teachings. His legacy holds
a significant place in the history of mankind, not only as a poet and philosopher but also as a spiritual guide
and leader. “Meviana, as a scholar, poet, and thinker, has become one of the irreplaceable figures of Turkish
culture with his ideas and works” (Yurdal, 2025).

Mevlana studies focus on deeply understanding his profound philosophical heritage and teachings, as well
as analyzing the content and philosophical foundations of his works. The development of Mevlana studies
in Azerbaijan also encompasses the exploration of the influence of his philosophical teachings and literary
heritage on the country’s literature and culture. It is important to emphasize that Mevlana studies is a
philosophical and spiritual doctrine with rich and profound traditions within the Islamic world. This doctrine
is not merely a religious theory, but also a life philosophy aimed at the spiritual development of the
individual. Mevlevi philosophy, widely spread in the East and influencing various cultures, encompasses a
wealth of wisdom, profound thoughts, and philosophical reflections concerning the inner world of the
individual. The influence of this doctrine has deeply permeated Azerbaijani culture, to the extent that it has
not only remained a spiritual movement within these lands, but has also become one of the fundamental
factors shaping the society’s mode of thought, literature, and art.

Mevlana Jalal al-Din Rumi wrote all his works in Persian. His major works, such as Mathnavi, Divan-i
Kabir, Maktubat, Fihi ma-fih and Magqa’is-i Saba, continue to be read in the original Persian language in
Persian-speaking regions. In addition, translations of his works have spread widely, especially in Turkey,
Azerbaijan, the United States of America and South Asia. However, among these works, the one that attracts
the most attention and has had the longest-lasting impact is undoubtedly the Mathnavi. As the pinnacle of
Mevlana Jalal al-Din’s intellectual thought, the Mathnavi not only influenced his own era but also created
a broad sphere of influence in later periods, becoming one of the most important Sufi teachings. It is worth
noting that Rumi’s understanding of poetry differs significantly from traditional approaches. He did not
evaluate poetry solely based on craftsmanship and linguistic proficiency, but rather regarded it as a spiritual
and philosophical experience. Starting from the 19th century, the Mathnavi was translated into European
languages and various commentaries were written on it” (Mshammadi, 2010). In this context, the Mathnavi
serves as a work that not only highlights Rumi’s influence as a poet but also his profound impact as a
spiritual guide and instructor. “From the 15th and 16th centuries onwards, numerous commentaries were
written on Rumi’s works, particularly his Mathnavi. Selections of the Mathnavi have been translated into
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various languages, both in full and in excerpts, and hundreds of artists influenced by Rumi’s teachings have
emerged” (Ristomov, 2002).

It is noteworthy that the study of Rumi’s heritage has received considerable attention in Turkey. Among the
researchers in this field, names such as F. Kopriilii, A. Karahan, A. Kabakli, H. Aktag, N. Araz, B. Celebi
Celaleddin, B.H. Tahir, Can Sefik, A. Golpmarli, and many others can be mentioned” (Aktas, Araz,
Biiyiikkoriikeii, Can, Celebi). Among these authors, A. Golpiarli has authored significant monographs
based on primary sources, offering an in-depth exploration of Rumi’s life and worldview. Through these
works, he has left a profound imprint on global Rumi studies. His research has clearly revealed Rumi’s
philosophical and mystical universe, while also making substantial contributions to the advancement of
scholarly knowledge in this field (Golpmnarli). The dissertations written at universities across Turkey
regarding Mevlana and his works reflect the increasing interest in this field and the advancement of scholarly
research. These dissertations analyze Mevlana’s life, thought, philosophy, and mystical ideas from various
perspectives, making significant contributions to the development of Mevlevi Studies both in Turkey and
globally. These studies are also significant as a source that opens new avenues for future researchers and
deepens their investigations.

The Life and Works of Jalal al-Din Rumi

Mevlana Jalal al-Din Rumi was born in 1207 in the city of Balkh, in the Khorasan province of present-day
Iran. At the age of four, Rumi began his education under the guidance of his father, Baha' al-Din Walad,
who taught him subjects including philosophy, philology, and religion. From a young age, he demonstrated
exceptional intellectual abilities and grew into a distinguished scholar. In 1214, Rumi and his family
migrated from Iran to Anatolia (Paydas, 2007).

This migration took place particularly during the period when the Mongol invasion began. Mevlana spent
the entirety of his life in the city of Konya, the capital of the Seljuk Empire at the time, where he engaged
in significant intellectual and religious activities. The Seljuk Sultan of Anatolia, Alaeddin Keykubad,
commissioned the construction of a madrasa in Konya for Mevlana and his father’s educational and teaching
purposes. Due to the region in which he lived and the education he received, Mevlana’s name became more
widely recognized when the suffix “Rum-i” (meaning “one who resides in the land of Rum”) was added, as
he carried out his work in the land of Anatolia, known as the “land of Rum”. After the death of his father in
1231, Jalal al-Din Rumi began giving lectures. His teachings were not solely focused on religious education
but also covered topics related to Sufi philosophy and worldviews. His students, out of love and respect,
began to refer to him with the title “Mevlana”. The mystic poet and philosopher, Jalal al-Din Rumi, known
for his profound philosophical thoughts, scholarly reflections, and influential poetry, created works of great
significance in the history of literature. His most famous work, the Masnavi, consists of six volumes and
offers deep wisdom on both Sufism and the spiritual development of the human being. Other important
works of his include Divan-i Kabir, Mektubat, Majalis-i Saba, and Fihi Ma Fih. All of these works are
primarily written in Persian and constitute a vast treasure for understanding Mevlana’s language, rich
philosophical thinking, and deep mystical insights. Some sources mention that Rumi also employed Arabic
in his poetry and letters. However, his primary language of writing remained Persian (Ozok, 2025).

His most renowned and significant work, the Masnavi, is regarded as one of the greatest poems written in
Persian and is considered one of the pinnacles of world literature. The Masnavi explores profound
philosophical ideas about the inner world of the human being, spiritual development, and the connection
with God, making it both a religious and philosophical masterpiece of great importance. Other works by
Mevlana also reflect his rich Sufi philosophy and thoughts on the spiritual progress of humanity.

Additionally, translations of his works have spread widely, particularly in regions such as Turkey,
Azerbaijan, the United States, and South Asia. Mevlana’s worldview and teachings on the spiritual
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development of the human soul have been embraced and beloved not only within the Islamic world but also
by people worldwide.

Mevlana Jalal al-Din Rumi passed away on December 17, 1273, at the age of 66. Even after his death,
Mevlana left a profound legacy with his works and philosophy, influencing both the Eastern and Western
worlds as a source of inspiration. His thoughts and teachings continue to guide individuals towards spiritual
quests and inner peace to this day.

The Works of Jalal al-Din Rumi and Their Impact:

The works of Mevlana Jalal al-Din Rumi reflect the profound influence of Sufism and mysticism within
Islam, encompassing a rich blend of literary, philosophical, and spiritual depth. His writings emphasize the
inner world of the human being, spiritual quests, and the process of spiritual development. A central theme
in Rumi’s philosophy is the pursuit of a higher, more perfect ideal, transcending the ordinary confines of
daily life (Shamizi, 2025). This idealism not only depicts the struggle of an individual striving to understand
the true meaning of life, but also illuminates the spiritual journey undertaken to connect with God and find
the purpose of creation.

As a proponent of profound philosophical thoughts, this great thinker created works in Persian such as
Masnavi, Fihi Ma Fih, Divan-i Kabir, and Majalis-i Saba to express his emerging ideas and spiritual
emotions. Each of his works serves as a crucial source reflecting the intellectual and spiritual life of his
time. Among these works, however, the one that has drawn the most attention and continued to have a
lasting impact is undoubtedly the Masnavi. As the pinnacle of Jalal al-Din Rumi’s thought, the Masnavi not
only influenced his own era but also created a broad sphere of influence in later times, becoming one of the
most significant teachings of Sufism. This work brings together Mevlana Jalal al-Din Rumi’s multifaceted
thoughts and his philosophical concepts deeply explored concerning Divine love and the spiritual perfection
of the human being. It has been appreciated and valued by a wide audience both in the East and the West.
The Masnavi is a work that embodies Mevlana’s profound spiritual teachings and philosophical reflections,
written in the aruz meter (failatun failatun failun). This poetic form not only structures his poetic language
but also served to express the rhythm of Mevlana’s thoughts and emotions. However, Rumi did not compose
the Masnavi merely as a poetic work or for the purpose of writing poetry; rather, he wrote it to express the
Divine truths inspired in his heart, the spiritual experiences of the human being, and the quest for spirituality.
For him, poetry was a tool for fulfilling a purpose; it was not just an aesthetic form, but a language and
means of conveying Divine love, the inner world of humanity, and spiritual development.

Mevlana’s understanding of poetry differs significantly from traditional approaches. He did not measure
poetry solely by craftsmanship and linguistic skill, but regarded it as a kind of spiritual and philosophical
experience. Each verse of the Masnavi aims to uncover a layer of meaning and shed light on the inner life
of the human being. For Mevlana, poetry was more than presenting beauty and rhythm to external eyes; it
was a means to help each individual embark on a journey within their own soul, clarify their spiritual
development, and connect with Divine meaning.

This work is not limited to poetic expressions; it is also filled with profound philosophical and theological
thoughts. Mevlana Jalal al-Din Rumi used this aspect of poetry to more clearly express his Divine love, the
human soul’s quest for purity, and the depths of the connection with God. Through poetry, he highlighted
the importance of the freedom of the human soul, which is “under the influence of Satan”, the power of
love, and the necessity of each person’s return to their true nature. Mevlana constructed the Masnavi as a
school, a manual of teachings, and wrote each of its verses with the purpose of presenting these teachings
to a broader audience.

This approach has transformed the Masnavi into not just a poetic work, but also a guide that illuminates the
spiritual journey of the human being, a tool for spiritual enlightenment. The poetry of Mevlana aims to shed
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light on the inner world of the human being and to clarify it, with each verse presenting a new lesson or a
proposal for deeper contemplation as a result of the poet’s own search. In Rumi’s poetry, every word aims
to reveal a truth and help the individual understand their connection with God on a deeper level. The
Masnavi is one of the most-commented works in Sufi literature. Particularly from the 15th century onwards,
commentaries on the Masnavi have increased, and dozens of commentaries have been written on this work.
These commentaries have primarily been written in Persian and Turkish. However, some Masnavi
commentaries from the India and Pakistan regions were written in Urdu. Starting from the 19th century, the
Masnavi was also translated into European languages and commentaries were written on it as well
(Mammadaliyeva, 2017).

Mevlana used his poetry not only as a poet but also as a spiritual guide, an instructor, aiming to lead people
on the path of spiritual development. Each verse of the Masnavi aims to bring the individual closer to God,
to learn from Him, and to serve Him. The meanings in the poetry are not merely composed of words and
sentences; they represent the profound experience of a spiritual journey. With this work, Mevlana offered
not only a poetic beauty but also reached out to the hearts and souls of his readers.

All of these aspects transform the Masnavi into not just a literary work, but also an embodiment of a
profound Sufi philosophy and the teachings of Divine love. Mevlana did not view his poetry merely as an
art form; he regarded each of its verses as a means to awaken the Divine love within the human being, to
illuminate the spiritual journey, and to guide the individual toward discovering their true identity. In this
sense, the Masnavi is a work of art and thought that demonstrates the immense influence of Mevlana not
only as a poet but also as a spiritual guide and instructor.

Mevlana Jalal al-Din Rumi, with his rich heritage and profound thoughts, has exerted a significant influence
not only in the Islamic world but across all global cultures. Mawlanism, stemming from the Sufi tradition
of Islam, has spread widely as a school of thought focused on the spiritual development of the individual
and the union with God. This philosophy promotes love, humanism, compassion, and inner peace,
encouraging individuals to take steps toward spiritual perfection. Mevlana Jalal al-Din Rumi and his
followers emphasized the possibility of approaching God by exploring the inner depths of the human soul.
“Starting from the 15th and 16th centuries, numerous commentaries have been written on Mevlana’s works,
especially on his Masnavi. Selections of the Masnavi have been translated into various languages multiple
times, and hundreds of artists have emerged, inspired by the influence of Mevlana” (Riistamova, 2006).

In Turkey, significant attention has been given to the study of Mevlana’s heritage. Among these researchers
are prominent figures such as F. Koprulu, A. Karahan, A. Kabakli, A. Hasan, A. Naziha, B. Chalabi
Jalaleddin, B. H. Tahir, C. Shefik, A. Golpinarli, and many others. Among these authors, A. Golpiarli has
written significant monographs based on primary sources, deeply analyzing Mevlana’s life and philosophy,
leaving a profound mark on the field of Mawlavi studies worldwide. His research has clearly revealed the
philosophical and mystical world of Mevlana and has made important contributions to the development of
scientific knowledge in this field (Riistomova, 2006). Mevlana Jalal al-Din Rumi continues to maintain his
significance as a subject that is enriched by new research every passing day. Today, Mevlana Jalal al-Din
Rumi has become one of the most researched figures, with numerous conferences and symposiums being
organized about him. The dissertations written at universities across Turkey on Mevlana and his works
reflect the growing interest in this field and the deepening of academic research. These dissertations examine
Mevlana’s life, thought process, philosophy, and mystical ideas from various perspectives, making
significant contributions to the development of Mawlavi studies both in Turkey and worldwide. These
studies also serve as important resources for future researchers, opening new pathways and deepening their
investigations.

Development and Evolution of Mawlavi Studies in Azerbaijan
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Mevlana studies is a field deeply rooted in Azerbaijani culture, with a rich history of development over the
centuries. The primary aim of this field is to study in a broad and comprehensive manner the legacy of
Mevlana Jalal al-Din Rumi, exploring his philosophy, literary heritage, Sufi thought, and mystical
worldview in depth. In Azerbaijan, the influence of Mevlana Jalal al-Din Rumi’s thoughts and ideas extends
beyond religious and philosophical considerations; it is also evident in literature, poetry, art, and music.
Mevlana Jalal al-Din Rumi (Molana Jalal ad-Din Muhammad Riim1) and his works have played a significant
role in the development of Azerbaijani literature. Rumi’s creative legacy holds particular significance in
terms of the interaction and influence it has had on Azerbaijani literature. The Rumi influence, which held
an important place in the literature of Turkic peoples during the 14th to 16th centuries, also played a role in
the development of 19th-century literary and social thought. This influence became increasingly prominent
in the works of Azerbaijan’s prominent literary figures, such as A. Bakikhanov, G. Zakir, M.F. Akhundov,
S.E. Shirvani and other significant personalities, strengthening over time and acquiring a new and richer
quality. Rumi’s philosophy and literary heritage manifested both directly and indirectly in the works of these
great thinkers, deeply impacting Azerbaijani literature and making a substantial contribution to its
development.

In the works of Jalal al-Din Rumi, Sufi philosophy, particularly the expression “anal-haqq” (I am the Truth),
has amplified the influence of mystical and Hurufi thought in Azerbaijani poetry. Rumi’s works played a
pivotal role in the integration of these philosophical elements into Azerbaijani poetry. The expression “anal-
haqq”, originating from Hallaj Mansur, carries profound meanings related to the unity of being and non-
being. This expression finds a second life in the poetry of Imadeddin Nesimi. In Mevlana’s works, the
philosophy of “anal-haqq” is closely linked to the concepts of absolute existence and non-existence. He
emphasizes the idea that God created existence out of nothing and presents the unity of particles and their
interconnections through poetic elements. Traces of these philosophical ideas can be found in Rumi’s works
such as Mathnavi and Divan-1 Kabir. Imadeddin Nesimi, a prominent representative of Hurufi poetry,
embodies a distinctive period in our native poetry. In his works, the influence of Rumi and Hallaj Mansur’s
thoughts is clearly evident. The concept of “anal-haqq” in Nesimi’s poetry symbolizes the beginning of a
new era in his poetic language. In Turkish Sufi poetry, the concept of “anal-haqq” holds particular
significance, especially in Nesimi’s work, where this expression carries not only philosophical depth but
also artistic richness. By placing this expression at the core of his poetry, Nesimi skillfully presents its
mystical and spiritual meaning (Nosimi). In the works of Jalal al-Din Rumi, Sufi symbols such as “anal-
haqq” appear frequently. In fact, many of the symbols and philosophical concepts in Rumi’s poetry also
find their counterparts in Nesimi’s poetry. This indicates that both poets share the same mystical and Sufi
worldview.

In Azerbaijani literary criticism, the approach to the works of Jalaal al-Din Rumi has been evaluated from
various perspectives over an extended period. However, the article titled “On the subject of Mollayi Rumi
and his classification,” written by M.F. Akhundzade in 1876, marked an important milestone in the
reevaluation of Rumi’s works from a new perspective and in assessing their influence on Azerbaijani
literature and the history of thought.

In his article, M.F. Akhundzade evaluated Rumi’s poetry and teachings from a new perspective, examining
the influence of his artistic language and philosophical thoughts on Azerbaijani literature and the broader
Islamic world. Not only did he present Rumi as a prominent representative of Eastern literature and Sufi
philosophy, but he also highlighted the deep meanings, humanism, and the richness of Rumi's worldview in
his poetry and teachings. This approach led to a new phase in Azerbaijani literary criticism, fostering a more
serious consideration of Rumi's works as a philosophical and literary value.

M.F. Akhundzade’s article also serves as a reflection of the intellectual and literary innovations of his time.
In it, he analyzes the concepts of humanity and God in the poet's works, the complex and multifaceted
aspects of Sufi philosophy, as well as the deep spiritual messages embedded in his poetry. Akhundzade
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demonstrates that these works are not only connected to the literature of their time but also hold significance
across time and space.

This article not only allowed for a reassessment of the literary criticism regarding the works of Jalal al-Din
Rumi in Azerbaijan but also provided an opportunity to evaluate them from philosophical and religious
perspectives. As a result, this work enabled the understanding of Rumi not only as a poet but also as a figure
whose philosophical and religious teachings, as a whole, should be appreciated, while offering a deeper
understanding of their impact on Azerbaijani culture and literature.

Thus, the article written by Axundzads initiated a new phase in the approach to the works of Jalal al-Din
Rumi, expanding the relationship with his works beyond a mere literary assessment and creating an
opportunity to explore the deep meaning, significance, and impact of the poet's philosophical and religious
teachings.

In the early 20th century, the works of Jalal ad-Din Rumi began to be studied in depth from the perspective
of literary scholar F. Kogerli. Kogerli analyzed Rumi’s literary and philosophical thought within a broad
context, emphasizing that his works were not limited to the Eastern world but also influenced Western
literature and philosophical traditions. Kocherli’s research illuminated the significance of Rumi’s works
both in the fields of literature and philosophy, showcasing how his ideas had parallel developments with
Western philosophers and left a profound impact on various intellectual realms. This approach allowed for
the evaluation of Rumi's teachings and works from a universal perspective rather than being confined to a
single cultural framework. The scholarly attention Rumi received during the Soviet era deepened further,
with new research methods applied to the exploration of his works and philosophical ideas, shedding light
on their cultural and philosophical value. During this period, prominent literary scholars, including F.
Gasimzada and H. Arasli, put forward significant ideas regarding the position of Jalal al-Din Rumi in
classical Eastern literature and philosophical thought, as well as his role in Azerbaijani literature. F.
Gasimzada emphasized that in addition to being a great poet, Rumi was also a profound thinker, and that
his works and ideas served as a cultural bridge. He highlighted that Rumi’s philosophical system was an
influential factor in the formation of Azerbaijani literature. H. Arasli, on the other hand, focused on the
universal nature of Rumi's ideas and analyzed the innovations he contributed to world culture and
philosophy.

In the past two decades, interest in the works of Jalal al-Din Rumi has significantly increased. During this
period, the philosophical and poetic significance of Rumi's thought and poetry in a modern context has been
researched and analyzed in a broader scope. Rumi’s works have come to be studied not only as a religious
and philosophical treasure but also as a rich source for psychological, sociological, and cultural analysis.
Contemporary research on Rumi’s Masnavi and other works has revealed that his works create a profound
spiritual legacy that reflects the philosophical and poetic richness, as well as the search for a comprehensive
understanding of human nature and spiritual purity.

Contemporary researchers have delved deeper into the influence of Jalal al-Din Rumi’s ideas on the inner
world, spiritual and psychological development of individuals in the modern world. They have demonstrated
that his works are applied across various academic fields, particularly psychology, literary studies,
philosophy, and social sciences. These analyses further confirm how Rumi’s works serve as a spiritual guide
on the path to inner peace and union with the Creator, addressing the pressing needs of the modern era.
Thus, the creative legacy of Jalal al-Din Rumi remains not only relevant to his own time but also continues
to serve as a rich and inspirational heritage for future generations.

The scientific works of L. Ibrahimova’s “The Masnavi-ye Manavi of Jalal al-Din Rumi as One of the Main
Sources of Islamic Mysticism” and S. Asgari’s “Humor in Jalal al-Din Rumi’s Masnavi”, are significant
indicators of the growing interest in Rumi’s legacy in recent years (Ibrahimova, 2005; Asgari, 2014). These
studies not only reveal the depths of Rumi’s works but also introduce new approaches to analyzing them
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from different perspectives. Ibrahimova's work investigates the place and significance of “Masnavi-ye
Manavi” within the framework of Islamic mysticism, shedding light on the influence of this work both
historically and in the contemporary era. By interpreting the spiritual and ethical foundations of mysticism,
she analyzes Rumi’s thought system in the context of both Islamic culture and the broader philosophical
tradition of the world.

S. Asgari’s research on the theme of humor in the Masnavi offers a new and interesting approach to Rumi's
works. Asgari examines how the elements of humor present in the poetry and thought of the Masnavi are
integrated with the didactic aspects of Rumi’s teachings and evaluates their significance. In Rumi’s works,
humor does not merely serve the purpose of entertainment or jokes; rather, it emerges as a tool to help better
understand a person's inner journey, spiritual purification, and the search for truth. This analysis
demonstrates that the profound meanings in Rumi's works are not only linked to serious philosophical
thoughts but are also connected to the elevation of the human soul through humor and irony.

These studies have provided a deeper analysis of the various aspects of Jalal al-Din Rumi’s legacy and have
opened new avenues for further research into his works. In the contemporary world, Rumi’s writings are
regarded not only as a religious and philosophical treasure but also as a rich source for psychological and
social science analyses, further emphasizing their global influence.

The in-depth exploration of the poetic connections between Jalal ad-Din Rumi and G. Zakir draws attention
as an important subject in both Eastern and Western literature. As is well known, the six fables written by
G. Zakir — The Lion, the Wolf, and the Jackal, The Camel and the Donkey, The Fox and the Wolf, On the
Treacherous Companions, The Fox and the Lion, and On the Loyal Friends — are primarily derived from
the rich heritage of Azerbaijani folk literature, mythical tales, and classical literature. These fables also
present lessons that reflect various aspects of life, moral principles, and themes of friendship and betrayal.
The six fables created by G. Zakir are written drawing upon traditions and folk culture. Zakir’s fables
provide lessons and wisdom regarding certain life situations, helping readers internalize moral values and
shape a correct mindset about life. However, an even more interesting point is that three of these fables —
The Lion, the Wolf, and the Jackal, On the Treacherous Companions, and The Fox and the Lion — also
appear in the famous Masnavi by Jalal ad-Din Rumi (Teymurxanli, 2016). This shows that G. Zakir’s works
are inspired not only by local traditions but also by the depths of world Eastern philosophy and literature.
Additionally, the similarities between the fables in Masnavi and the stories created by G. Zakir reveal that
both thinkers aimed to explain universal truths about the human inner world, each within the same cultural
context, albeit in different periods. For example, the meaning present in the fable “The Lion, Wolf, and
Jackal” explores not only the issues of individual strength and weakness but also the social relationships
within a society, including themes of friendship and betrayal. This fable completely aligns with the moral
lessons found in Masnavi. Both Rumi and G. Zakir juxtapose positive and negative characters to explain
the various manifestations of life, guiding the reader's attention to these relationships in order to foster the
individual's spiritual progress. These parallels demonstrate how both poets approach the same themes with
similar philosophical and ethical considerations. C. Rumi and G. Zakir deeply analyze human nature, moral
values, and the relationships between different members of society through the use of fables. Both authors,
by means of allegory, address the subtle aspects of human behavior, presenting an artistic embodiment of
morality and life. These parallels also reveal how both poets treat themes such as morality, friendship,
betrayal, and spiritual purification in a similar manner, further strengthening the influence of their art and
philosophies.

During the period of independence, alongside the diversity of themes and issues in poetry and the increase
in creative freedom, there was also a heightened appreciation of Jalal al-Din Rumi’s legacy, and the process
of poets drawing from this legacy was accelerated. This era not only provided artists with greater freedom
and opportunities for expression, but also established a new perspective on Rumi’s works and his Sufi
philosophy.
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The folk poet Zalimkhan Yagub, draws inspiration from the depths of Sufi philosophy and its teachings in
his poetry, not only enriching his verses but also continuing and preserving the tradition of cultural heritage
and literary legacy in Azerbaijani literature. In the poet’s works, the depiction of Turkish-Islamic ethics and
the artistic expression of Sufi thought infuse Azerbaijani poetry with a new spiritual depth and ideological
richness.

In Zalimkhan Yagub’s poem “Movlanas tlirbasinda” (In the Tomb of Mevlana), the complex philosophical
contradictions between love and reason in Mevlana’s thought are analyzed with subtlety. The main narrative
of the poem illustrates how Turkish-Islamic ethics have evolved into the highest moral values over time.
This work transforms the idea of Jalal al-Din Rumi that “the human being moves from the particle to the
whole, and from the whole to God” into a vital principle within the poet’s poetic world, further promoting
his philosophy. By rediscovering Rumi’s thoughts in his own poetry, Zalimkhan Yagub presents Jalal al-
Din Rumi’s legacy and Sufi philosophy through poetic language, thereby profoundly influencing
Azerbaijani poetry.

In Zalimkhan Yagub’s series of poems titled “Istanbulda quslar qondu ¢iynime” (Birds Landed on My
Shoulder in Istanbul), his references to the works of Jalal al-Din Rumi, in various ways, complete the eight-
century-long interaction between Rumi and Azerbaijani literature (Teymurxanli, 2016). These references
complete the centuries-long continuous connection between Jalal al-Din Rumi and Azerbaijani poetry, while
also symbolizing the shift of poetry towards deeper philosophical and spiritual layers in the post-
independence era. In Zalimkhan Yagub’s poems, the influence of Rumi does not merely repeat his
philosophical principles but also transforms them into poetry in a unique way, presenting a new aesthetic
understanding. This connection further demonstrates that Zalimkhan Yagub reflects the legacy of Jalal al-
Din Rumi not only through his individual poetic experience but also through poetic expressions based on
the moral and spiritual values that form the foundation of Turkish-Islamic culture.

Mevlanaism is deeply intertwined with Zalimkhan Yagub’s soul and manifests profoundly in his creativity.
A trace of Mevlana’s Sufism exists in the poet’s inner world, breathing life into his poetry. I wish to reveal
one of his secrets: Zalimkhan Yagub writes poetry inspired by Mevlana. One of the poet’s latest books is
titled Gel.

Oxuyub ozan ollam,
Bextini yazan ollam,
Gec gelsen xezan ollam,
Rengim saralmamis gel.

“I read and became a poet,

I became the one who writes fate,

If you come late, [ may turn into autumn,
Come before my color fades”.

In these lines of the poet, traces of Mevlana’s Sufi philosophy are evident. By using the word “come”, the
poet emphasizes the transient nature of time, life, and love, while also highlighting how a person changes
over time and finds their path. In his poems, Zalimkhan Yagub also presents the deep philosophical thoughts
of Mevlana: “Mevlana says that a person goes through three stages in life: rawness, maturation, and
burning”. The poet uses these words to fully express the meaning of life and the stages a person goes through
in this world. He adds: “Blessed is the one who knows how to burn...” This clearly reflects Zalimkhan
Yagub’s worldview and his approach to understanding life. His works are truly rich in deep thoughts about
the meaning of life and mystical principles.
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It should be noted that, during the period of independence, the study of Mevlana studies deepened and
expanded in Azerbaijan. This era is marked by significant attention given to the analysis of Mevlana Jalal
al-Din Rumi’s legacy in both the scientific and cultural fields. The influence of Mevlana’s thought on
Azerbaijani literature and culture began to be more clearly felt, and various scientific studies and literary
works on his philosophy, poetry, and Sufi theories emerged. The study of the poet’s legacy became an
important step in demonstrating how deeply his ideas and works have influenced Azerbaijani society. This
development also created an opportunity for local and international researchers to explore the connections
and influence of Mevlana Jalal al-Din Rumi on Azerbaijani culture. As a result, significant achievements
have been made in the field of Mevlana studies during the period of independence, which has allowed for
the continued promotion of Mevlana Jalal al-Din Rumi’s legacy in Azerbaijani literature in a manner that
aligns with modern-day requirements. Among such works, we can mention Yusif Rustamov’s work titled
“Moviana Calaloddin Ruminin sufilik falsafasi” (The Sufi Philosophy of Mevilana Jalal al-Din Rumi)
(Riistomov, 2002). Y. Riistomov’s work, titled “The Sufi Philosophy of Jalal al-Din Rumi”, written in 2002,
is an important scholarly work that deeply examines the theoretical and practical foundations of Sufism and
spiritual orders. (Riistomov, 2002.). This work is focused on the in-depth study of Sufi philosophy,
particularly the thoughts of Mevlana Jalal al-Din Rumi. In this work, Y. Rustamov examines the ideas, life,
and philosophical system of Mevlana Jalal al-Din Rumi within a broader context, also linking them to the
rich traditions of the Turkic world and Sufi philosophy. The work primarily presents a comprehensive
overview of the emergence and development of Sufism and various spiritual orders. Sufism is a teaching
that combines both religious and philosophical elements, seeking the unity of the individual with Allah and
the pursuit of spiritual perfection. Y. Rustamov carefully explains the historical roots, fundamental
principles, and the evolution of this teaching in different periods, clearly demonstrating the place and
significance of the concept of Sufism within the Islamic world.

The work also extensively explores the life of Mevlana Jalal al-Din Rumi and his intellectual world. Rumi's
life is presented not only through his personal experiences but also by considering the social, political, and
religious context of his time. Y. Rustamov analyzes Rumi's major works, particularly significant writings
like “Divan-i Kabir” and “Fihi Ma Fih,” to explain the development of his philosophical and religious
worldview. Rustamov emphasizes that Rumi's intellectual approach is primarily oriented towards the
spiritual and psychological development of the individual, and this development is realized through the
application of the principles of Sufi teachings.

Another significant aspect of the work is the exploration of the followers of Mevlana Jalal al-Din Rumi’s
ideas and how his legacy has been preserved. Rumi's teachings spread widely after his death and were
embraced by various schools and orders of Sufism. Y. Rustamov compares and analyzes the thoughts of
these followers, highlighting the richness and multifaceted nature of Rumi's teachings.

Another important aspect of the work is that Y. Rustamov provides a detailed explanation of Mevlana Jalal
al-Din Rumi’s philosophical and religious teachings by breaking them down into more specific topics.
Among these topics, particular attention is given to the concepts of God and Islam, the purpose of human
creation and the idea of existence, divine love and its impact on the human inner world, the notions of
knowledge and philosophy, as well as the purification of intellect and soul, envy, and asceticism, which are
significant moral issues. Y. Rustamov does not only present these topics within a theoretical framework,
but also links them to practical life, explaining how Mevlana's teachings are applied in daily life.

One of the particularly notable issues in the work is the distinction between the concepts of form and
meaning. Mevlana Jalal al-Din Rumi distinguishes between the outward and inward aspects of life, calling
on individuals to seek inner spiritual purity and unity with God. This concept forms the foundation of Sufi
philosophy, and Y. Rustamov emphasizes the significance of this topic. The proportional relationship
established between light and darkness is also one of the central themes in Mevlana's worldview. For him,
light symbolizes spiritual clarity, while darkness refers to the trap of the self (nafs) and worldly desires.
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In addition, the work extensively explores the concepts of asceticism, faith, and scholarship. Mevlana Jalal
al-Din Rumi interprets asceticism not merely as renunciation of the world, but also as a turn toward the
spiritual realm. Faith, in this context, is closely related to complete submission and trust in God, requiring
the individual to act in accordance with divine will in every aspect of their behavior. Scholarship, on the
other hand, is not solely about rhetoric or knowledge but is more closely tied to understanding one’s
spirituality and the divine truths.

It should be noted that this work covers both the theoretical and practical aspects of the philosophical
teachings of Mevlana Jalal al-Din Rumi, revealing the depth and richness of his legacy. In his work, Y.
Rustamov not only discusses Rumi’s teachings but also draws attention to the relevance of these teachings
in the contemporary world, exploring how they influence human inner development, spiritual perfection,
and moral behavior in a modern context.

Y. Rustamov's aforementioned work is a valuable resource for researchers interested in the analysis of
Mevlana's teachings and Sufi philosophy in general. By presenting Mevlana's rich teachings
comprehensively and scientifically, and by emphasizing the application areas and significance of these
teachings in contemporary times, Rustamov has brought a new perspective to the subject.

Later, A. Rustamova’s 2005-published work 'Mevlana Jalal al-Din Rumi' is important scientific research
that explores Mevlana's creativity in greater depth and from various theoretical perspectives. One of the key
points of this work is the central role of the theory of 'emanation’ in Mevlana's creativity. Emanation is a
philosophical approach used in Mevlana's thought to explain the manifestation and embodiment of
existence, particularly the creation of God. A. Riistomov elaborates on how this theory developed within
the thought of Mevlana, explaining in detail how the divine light (nur) manifests upon beings. The author
also examines the position of this concept within Sufi philosophy and broader Islamic thought, illustrating
how the theory of emanation reflects Mevlana’s expression of Divine Love and his understanding of
existence.

In the work, Mevlana’s thoughts on the visible and invisible realms are also analyzed in depth. Mevlana,
transcending the outward aspects of the world, focuses on the realities encountered by the human soul in its
inner world and its journey towards eternity. A. Rustamova explains how these thoughts are reflected in
Mevlana’s poetry and teachings. The idea that the visible world is merely a “shadow” and that the true
reality is concealed in the invisible realm is extensively explained by A. Rustamova. Mevlana argues that
in order for a person to comprehend the truth and attain unity with God, they must understand this invisible
realm and merge with it.

Mevlana’s poetic structure and artistic features are also of particular importance in the work. A. Rustamova
analyzes the structure and rhythm of the poet’s verses, showing how Mevlana's poetry consists of numerous
recurring elements and symbols. The metaphors, symbolism, and imagery he uses play a crucial role in
conveying Mevlana’s spiritual and philosophical messages. A. Rustamova emphasizes that Mevlana’s
poetry is not just an art form, but also a guiding tool that encourages spiritual development. He points out
that each verse of the poet's work reflects the individual’s connection with Allah and their quest for spiritual
enlightenment.

Another important section of the work is the stylistic features of the Masnavi. A. Rustamova thoroughly
analyzes the style of Mevlana’s most famous work, Masnavi, examining how its artistic characteristics
reflect the poet's philosophical thoughts. The elevated poetic language of the Masnavi and the spiritual
teachings within it reveal that the work is not only a literary masterpiece but also a religious and
philosophical text. A. Rustamova extensively explains the complexity of Mevlana's style in the Masnavi,
highlighting both its depth in content and form.
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Thus, A. Rustamova’s work Mevilana Jalal ad-Din Rumi evaluates Mevlana’s poetry and philosophy not
only from a literary perspective but also within a philosophical and religious analytical framework. By
examining Mevlana’s thoughts and art from several different angles, A. Rustamov further clarifies the
richness of the poet and his works. This work serves as a valuable resource for anyone interested in Mevlana
Jalal ad-Din Rumi, contributing to a deeper understanding of his poetry and philosophical teachings.

Furthermore, in Azerbaijani literature, there are significant works dedicated to the promotion of Mevlana
Jalal Ad-Din Rumi's legacy in line with the demands of contemporary times. These works help deepen the
understanding of Rumi’s mystical worldview, Sufi philosophy, and his concept of the “perfect human”. For
example, in M. Shekikhanova's work titled “The Concept of the Perfect Human in Sufi Philosophy ”, the
philosophical principles explaining the life and spiritual development of the “perfect human,” as defined by
Mevlana as an embodiment of the ideal person, are extensively analyzed (Sokixanova, 2007).

D. Gurar’s “A Look at Meviana Jalal al-Din Rumi’s Quest for Love” delves into Rumi’s concept of love,
examining it as a spiritual and emotional foundation for humanity's journey toward God. Rumi views love
not just as an emotion but as a key element in one’s divine connection and spiritual ascent (Giirar, D).

F. Haciyeva’s “The Summit of Hz. Mevlana” thoroughly investigates Rumi’s wisdom, considering him as
a pinnacle of both worldly and spiritual knowledge. This work offers a deep exploration of how Rumi’s
intellectual and mystical teachings converge, highlighting his unique role as a guide in both the material and
spiritual realms.

F. Aghayeva’s “Mevlana Jalal al-Din Rumi and Shams Tabrizi” meticulously presents the profound and
intimate relationship between Mevlana and Shams Tabrizi. The work effectively showcases how this bond
served as a transformative turning point in Rumi’s life and philosophy, influencing his spiritual development
and intellectual growth. Agayeva highlights the profound impact of Shams on Rumi, not only as a mentor
but as a source of divine inspiration that shaped the course of Rumi’s mysticism and poetic expression
(Agayeva, 2009).

N. Topgu’s “Meviana and Sufism” thoroughly investigates Mevlana’s Sufi philosophy, delving into his life
and the nature of his worldview. This work provides a deep analysis of how Rumi’s spiritual teachings and
philosophy were shaped by his understanding of Sufism, and it explores the key components of his mystic
beliefs (Topgu, 2015).

Furthermore, M. Mohammadi’s “Shams and Meviana” explores the spiritual journeys of Mevlana and
Shams Tabrizi, offering a comprehensive analysis of their mutual influence. The work demonstrates how
the dynamic relationship between the two played a crucial role in the development of Rumi's ideas and his
philosophical evolution. M. Mohammadi highlights how Shams’s presence and teachings significantly
contributed to the transformation of Rumi's spiritual path and intellectual thought (Mahammadi, 2010).

Q.T. Mammadaliyeva’s “Meviana Jalal al-Din Rumi’s Masnavi and Its Commentaries” offers a profound
analysis of Rumi’s most famous work, Masnavi, alongside various interpretations and commentaries on the
text. This study explores the multiple dimensions of Masnavi, providing insights into the philosophical,
mystical, and literary layers of the work. By examining different scholarly perspectives and interpretations,
the author uncovers the rich spiritual and intellectual depth of Masnavi, shedding light on its significance
within Sufi thought and Rumi’s overall philosophical worldview (Mammadaliyeva, 2017).

S. Shikhiyeva’s “Ana’l-Haqq: Interpretations of Mevlana and Nasimi” examines how two great thinkers,
Mevlana Jalal al-Din Rumi and the poet Nasimi, interpreted the concept of “Ana’l-Hagq ” (“1 am the Truth”).
The work analyzes their differing views on this profound mystical declaration, exploring the philosophical
and theological implications of this concept within their respective poetic and spiritual frameworks. While
both Rumi and Nasimi embraced Sufi mysticism, their interpretations of “Ana'l-Haqq” reflect their unique
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spiritual journeys and intellectual approaches, shedding light on the diverse ways in which this concept has
been understood in Islamic thought and poetry (Sixiyeva, 2010).

These works not only provide the opportunity to deeply explore the philosophical heritage of Mevlana Jalal
al-Din Rumi but also demonstrate how his legacy has been adapted to the modern era and its significant role
in enriching Azerbaijani literature. Such research also contributes to the continuous preservation and further
development of the Sufi and mystical traditions in our culture. Rumi's works, by transforming his profound
wisdom into a more contemporary and universal language, spiritually enrich people both locally and
globally.

It should be noted that in recent years, the study of Mevlana’s legacy has been actively promoted in
Azerbaijan. The dissertations written on Mevlana’s legacy occupy an important place in the academic
environment and are scientific works aimed at a thorough examination of this topic. These studies explore
Mevlana’s life, works, and philosophical thoughts from various perspectives. The dissertations typically
cover topics such as his literary heritage, philosophical views, Sufi teachings, and intercultural influence.
Furthermore, these studies also consider the impact of his cultural legacy on Azerbaijani literature and the
broader Eastern culture. For example, V. Teymurkhani’s dissertation titled “Calaloddin Rumi va
Azarbaycan adobiyyat1” (Jalal al-Din Rumi and Azerbaijani Literature) analyzes the influence of Rumi’s
works on Azerbaijani literature, thus making a significant contribution to contemporary research in this field
(Teymurxanli, 2016). Kh. Aliyeva’s work “Mdéviana Calaladdin Rumi yaradiciliginda torbiya problemlori”
(Educational Issues in the Works of Mevilana Jalal al-Din Rumi) emphasizes Mevlana’s educational and
ethical views, linking them to Sufi teachings (Oliyeva). S. Asgar’s study titled “Cslaloddin Ruminin
“Mosnavi” inds yumor” (Humor in Jalal al-Din Rumi’s Mathnavi) analyzes the humorous elements in
Mevlana’s famous Mathnavi and examines their philosophical and cultural significance (9sgori, 2014). At
the same time, 1. Ibrahimova's dissertation titled “Mdéviana Calaladdin Ruminin “Masnavi-ye monavi” asari
Islam tasawviifiiniin asas qaynaglarindan biri kimi” (The Mathnavi -ye Manavi of Mevlana Jalal al-Din
Rumi as One of the Fundamental Sources of Islamic Sufism) considers Mevlana’s Mathnavi as one of the
fundamental sources of Islamic Sufism and mystical thought (ibrahimova). These studies contribute to a
deeper understanding of the richness of Mevlana’s legacy and its significance across various cultures.

It should be noted that all of these scholarly works not only make a significant contribution to the
development of Mevlana studies in Azerbaijan and the deepening of research in this field, but also create a
foundation for the future exploration of Mevlana’s legacy by a wider audience. These dissertations shed
light on various aspects of Mevlana studies, filling gaps in the field and contributing to a deeper
understanding of Mevlana’s cultural and philosophical heritage.

Conclusion

Mevlana studies in Azerbaijan represent a rich and multidimensional field rooted in deep historical, cultural,
and philosophical traditions. These studies not only honor the legacy of Mevlana Jalal al-Din Rumi as a
poet and philosopher but also explore the profound spiritual dimensions of his teachings, which continue to
resonate with the human inner world. Rumi’s worldview — centered on the values of divine love, human
compassion, self-knowledge, and spiritual purification — has played a transformative role in shaping ethical
and intellectual discourse throughout the Islamic world, including in Azerbaijan.

The influence of Mevlana's thought in Azerbaijan is not merely a passive reception but an active cultural
and literary engagement. His philosophy has permeated various layers of Azerbaijani literature, particularly
poetry, where metaphysical themes of divine union, the quest for inner truth, and the dissolution of the ego
have been recurring motifs. From classical poets such as Imadeddin Nasimi, who combined Sufi
metaphysics with bold expressions of divine unity, to later literary figures, the impact of Rumi’s teachings
has remained a source of inspiration and spiritual reflection. Nasimi, in particular, stands out as a poet whose
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mystical worldview often echoes Rumi’s ideas, particularly in his explorations of divine love, the unity of
being (wahdat al-wujud), and the sanctity of the inner journey.

In contemporary times, this intellectual and poetic engagement continues to evolve. Modern Azerbaijani
poets, including figures such as Zalimkhan Yaqub, have embraced Mevlana’s legacy, reinterpreting his
spiritual messages for the modern reader. These poets bridge traditional Sufi concepts with present-day
existential concerns, thereby ensuring the relevance and continuity of Rumi’s ideas in new literary contexts.
Their work illustrates how Mevlana's philosophy continues to inspire not only individual spiritual growth
but also national cultural identity.

Moreover, academic research in Azerbaijan has increasingly turned its attention to systematic studies of
Mevlana’s writings and their reception across different historical periods. Conferences, publications, and
interdisciplinary studies have enriched the field, making it more accessible to younger generations of
scholars and students. This scholarly activity is essential in preserving the dynamic essence of Rumi's
teachings, allowing them to be interpreted anew in light of changing intellectual, social, and spiritual
contexts.

In conclusion, Mevlana studies in Azerbaijan are not confined to the past but remain a living, evolving
discipline. By bridging historical reverence with modern relevance, Azerbaijani scholars, poets, and thinkers
continue to ensure that Mevlana’s universal message of love, unity, and transcendence is both preserved
and revitalized for future generations.
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Ozet

Bu ¢aligma, Kibris Tiirk edebiyatinda kadin yazarlarin edebi seriivenini tarihsel ve toplumsal baglamda
incelemektedir. Kadmin tarih boyunca karsilastigi sosyal, kiiltiirel ve cinsiyete dayali ayrimciliklar
cercevesinde, Kibris’ta kadin edebiyatcilarin sesini duyurmak icin verdikleri miicadeleye odaklanilmistir.
Makalede, 20. yiizyilin ortalarindan itibaren 6zellikle siir, roman ve tiyatro alanlarinda iiretim yapan kadin
yazarlari biyografileri ve eserlerine yer verilmistir. Kadinlarin edebi sahada goriiniirliikk kazanmasi, erkek
egemen edebi kanon igerisinde yer edinme ¢abalar1 ve feminist bakis acistyla kadinin yazinsal {iretimindeki
yeri irdelenmistir. Kibris Tiirk kadin yazarlarimin edebiyat tarihindeki katkilari, 6zgiin sesleri ve kimlik
miicadelesi baglaminda degerlendirilmektedir.

Anahtar Kelimeler: Kibris Tiirk Edebiyati, Kadin Yazarlar, Feminizm, Toplumsal Cinsiyet, Edebi Kanon,
Biyografi

Abstract

This article examines the literary journey of women writers in Turkish Cypriot literature within a historical
and sociocultural context. It focuses on the struggles of female writers in Cyprus to make their voices heard
against the backdrop of gender-based discrimination. The study provides biographical insights and
highlights the literary works of prominent female authors active especially in poetry, fiction, and theatre
from the mid-20th century onwards. The analysis addresses women’s efforts to gain visibility in a male-
dominated literary canon and investigates the place of women’s literary production through a feminist lens.
The contributions of Turkish Cypriot women writers are evaluated in terms of their unique voices and
identity-based struggles within literary history.

Keywords: Turkish Cypriot Literature, Women Writers, Feminism, Gender, Literary Canon, Biography
Giris

Insanoglunun yaratilisindan bugiine kadar hangi toplumda ve ¢agda olursa olsun, kadin, vazgegilmez bir
varlik olarak karsimiza ¢ikmaktadir. Ancak kadinin vazgecilmezliginin aksine, kadin ve erkek arasindaki
cinsiyete dayanan bir ayrimcilik irdelendiginde erkek iistiinliigii one ¢ikmaktadir (Kizilkaya, 2004). Fakat
kadin cinsiyet agisindan genelde ikincil planda olsa da anaerkil toplumlarda tanrisallagtirildigi da
goriilmiistiir. Bunlardan biri sayilabilecek olan Ana Tanriga kiiltii, insanin psikolojik ve toplumsal
gelisiminin ilk basamaklarina yerlestirme konusundaki ¢abalarinin ortak 6zelligidir. Bu zamanla 6yle bir
hal almistir ki ana tanrigaya duyulan inang, kendi zamani iginde evrensel bir degere ulasmistir (Roller,2004).

Kadin, toplumsal yasam igerisinde yer yer tanrisallagtirilmis olsa da tarih boyunca degerlilik ya da
degersizlik degiskeni ile yiiz ylize kalmistir. Kadinin bu durumu, ona bakisin bir tiir yansimasi olarak bigim
kazanmustir.

! Dog. Dr., Emekli Ogretim Uyesi- Lefkosa, KKTC
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Kainat tarihinde, kadinlar hemen hemen her alanda ikinci sinif bir muameleyle karsi karsiya kalmiglardir.
Gilinlimiizde hala daha 6zellikle baz1 Dogu toplumlarinda kadinlara ikinci sinif vatandas goziiyle bakilsa da
maziyle karsilagtirilirsa kadinlarin kazandigi bu yeni statiileri kiigiimsememek gerekir.

Tarih boyunca bir¢ok kiiltiir ve gelenekte erkek her zaman 6zne, kadin ise ona bagimli bir varlik olarak
gorlilmiistiir. Mesela, Michelet ‘Kadin su bagimli varlik...” der. ‘Eflatun, Tanriya 6nce kendisini kéle degil
de Ozgiir bir insan, sonra da kadin degil de erkek yarattig1 icin siikretmekteydi.” (Beauvoir, 1980) Kadin
giinliimiize kadar bir¢ok toplumda daima daha edilgen bir yapiya sahip olmustur.

Inang agisindan da diisiiniildiigiinde kadina bakis acisinin Islamiyet 6ncesiyle sonrasi arasinda farkliliklarin
oldugu c¢ok agik bir sekilde goriilecektir. Ornegin Islamiyet’ten onceki bazi Arap toplumlarinda
(kabilelerde) kiz cocuklar1 degersiz bir varlik olarak goriildiikleri i¢in diri diri topraga gomiiliirlerken,
Islamiyet ile “cennet annelerin ayag1 altindadir” inanis1 ile kadina bakis acis1 degismistir. Goriildiigii gibi
kadina bakis her ¢ag’da, her toplumda ya da inanista kendini farkl bir sekilde gostermektedir.

16. yiizyilda, Paris’te hazirlatilan ‘Parislilerin Aile Diizeni’ adli bir el kitabinda kadinlarin tek gérevinin
eslerinin rahatini saglamak oldugu belirtilir. Tarihin ¢arklari kadinlarin lehine donmeye baglamistir. Reform
hareketlerine destek veren kadinlarin sayisi erkeklerinkinden fazlaydi. Kadinlar esitsizlige karsi ¢iktilar. 18.
ylizyilda kadinlar Carige II. Katerina 6rneginde oldugu gibi iilke yonetiminde etkin oldular. Bu yiizyilda
feminist hareketler diger yillara gére daha c¢ok artti. J.J Rouseau gibi aydinlar kadinin 6zgiirlesmesiyle
toplumun 6zgiirlesecegini savundular. 1848 devriminden sonra kadinlarin ekonomik hayattaki talepleri artti.
(Arat, 1998)

Modern donemlerde kadin konusuyla ilgili tartigmalarin ‘feminizm’ kavrami etrafinda diigiimlendigi
goriiliir. ‘Feminizm’ s6zciigii Fransizcaya 1837’den sonra girmistir. (Showalter, 1979) Robert Sozliigii, bu
sozciigii ‘kadmlarin toplum igindeki roliinii ve haklarimi genisletmeyi Ongoren bir Ogreti olarak
tanimlanmaktadir.’(Michel, 1993) Feminizm kelimesi, ayni zamanda kadinlarin haklarinin daha
genisletilmesi i¢in yapilan eylemleri de igerir.

Woolf feminizmi degerlendirirken o. feminizmi ayristirici, kadinla erkegi kutuplastirict bir feminizm degil,
erkegi kadinin goziinden bakmaya zorlayici, birlestirici bir feminizmdir. Ne modern diinyamizda feminizm
adi altinda pazarlanan baska birtakim degerler, ne de ylizyillarin acisini ¢ikartirmisgasina hareket etme
mantigiyla bir ilgisi yoktur. Woolf’un feminizmi olmasi, ulasilmasi ve cinsiyet fark etmeksizin herkes
tarafindan anlasilmasi gerekendir.

Kadin yiizyillardir “yazar olamadi, edebiyatta yer alamadi” diye pigsmanlik degil, aksine, edebiyatin
olusmasinda en biiyiikk katkilar1 verdigi i¢in kendisiyle gurur duymalidir. Onlarca erkek vardir ki
yazilmasina direkt olarak kadinlarin vesile oldugu bu siirlerle yontulmus, kalbini agmis ve askin en masum
halini yasamistir. Velhasil o kadinin karsisinda erkeklerin kimisi oksijenini dost sohbetinde, kimisi
edebiyatta kimisiyse baska diinyalarda bulmaya calismistir. Zaten Ulkii Tamer’in deyisiyle de Tanr1 kadim
siir okuduktan sonra tekrar yaratmamis midir?

“Tanrt

Bin birinci gece sairi yaratti,

Bin ikinci gece Cemal'’i,

Bin iigtincii gece siir okudu tanri,

Basa dondii sonra,

Kadni yeniden yaratti.” (Tamer, 2001)

Kadin yazarlara karsi olan ©On yargilar ve karsilarina c¢ikarilan engeller kadar isabetsiz, talihsiz
yasanmisliklardir. Kadin edebiyatta hep var olmustur, Woolf’un déneminden beri onun istedigi sekilde de
var olmustur, bundan sonra daha da kuvvetli bir bigcimde var olmalidir.
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Edebiyat tarihi ve antolojilerinde kadinlara yer vermemek onlar1 edebiyat kanonunun digina itmek demektir.
Ayni durum ders kitaplari i¢cin de s6z konusudur. Edebiyat 6gretiminde kaynak alinan ders kitaplarinda
kadin yazar ve sairlere yetersiz bir yer ayrilmasi, toplumsal cinsiyet olgusuna ve cinsiyet esitsizligine dair
olusturulabilecek farkindaliklar agisindan bir eksikliktir. (Golkarian, 2018)

Ancak giiniimiizde bu durum kadinlar lehine farklilasmistir. Kadin sanatgilar, her alanda kendilerini kabul
ettirme yolunda biiylik bir yol kat etmislerdir (Baylan, 2012). Buna paralel olarak kadinlar sanatin hemen
biitiin dallarinda basarilara imza atmislardir.

Hem biyolojik hem de sosyolojik olarak kadin ve erkegin birbirinden ayri oluslari onlarin edebi eser
yaraticiliginda da farkli bakis agilarina sahip olmalarimi getirmektedir. “Kadin, bir sanat¢1 olarak nasil ve ne
sekilde yazmaktadir?”, “Ayr bir kadm edebiyatinin varligindan bahsedilebilir mi?”, “Varsa boyle bir
edebiyatin 6zellikleri nelerdir?” gibi sorular1 zihinlere getirmektedir. Bugiin hala bu sorulara cevap verme
denemeleri siirerken “kadin ve edebiyat/1” bashigiyla yeni bir inceleme sahasinin dogmus oldugu kabul
edilen bir gergektir.

Sonugta kadin da edebiyatta varligini kabul ettirmistir. Tiirk edebiyatinda da kadin yazarlarin, bu alanda yer
almalar1, kendilerini kabul ettirmeleri oldukga zor olmustur, zahmetli olmustur. Bugiin “Kadin edebiyati ve
edebiyateilar1” bagligi altinda acikca yer aldiklar1 goriilmektedir. Tiirk edebiyatinda da Tomris Uyar, Ayse
Kulin, Leyla Erbil, Canan Tan ve niceleri ile geng kusaktan kitaplari otuzdan fazla dile ¢evrilen Elif Safak
gibi yazarlar 6nemli yerler edinmislerdir.

Son yillarda daha birey-toplum c¢atismasi i¢inde kalan, kendisini sorgulayan, ayaklari iizerinde durmaya
kararli bir kadin vardir. Ozellikle 1980 sonras1 toplumdaki hizli degisim ile bu kadin imaji daha ¢ok
yayginlagmistir. Bu durum 1980 sonrasi yazilan romanlardaki kadin profilini bambagka yapmistir. Tiirk
edebiyatinda romanin kadinlar tarafindan en fazla kusatildigi donem olan 1980 dénemi, edebiyatimiz ve
ozellikle romanimiz i¢in deyim yerindeyse bir “kadin edebiyati devri” olmustur. 1980 ve sonrasinin
toplumumuz icin bir déniisiim devri olmustur.

Cahit Uguk, anilarinin bir kismini1 yayinladigi kitabinin adini1 sdyle koymustur. “Erkekler Diinyasinda Bir
Kadin Yazar” bunun nedeni ise bu dilyada yer alabilmek i¢in erkek adin1 kullanmakla olmustur. “Cahit
Ucuk ismi beni ele vermiyordu: erkek adiydi. Gergekten dyle olmustu, hem erkek adi altinda gizli kalan
Cahide’yi Cahit’lestirmistim hem de soyadimi degistirmistim.” Artik bir erkek adiyla bir kadin olarak bu
diinyanin i¢inde yer almis oluyordu.

Kibris tiirk kadiminin bu konudaki seyir defterine baktigimizda, diger diinya kadinlarinin ge¢irmis oldugu
evrelerin aynilarini ya da benzerlerini yagsamislardir. Araplara satilan kizlarimizi, kadinlarimizi unutmamiz
miimkiin mii? Edebiyatimiza birgogunun yasamlarinin yansidigini, konu olarak islendigini biliyoruz. Bekir
Kara’nin son romani, Neriman Cahit’in ¢aligmasi gibi...

Edebiyatimizda kadinlarimizin varligi, edebiyatimizin canliligimin olustugu kirkli yillarda hemen
goriilmege baglanmistir. Kibris Tiirk edebiyatinin baslangig yillarina kisaca deginmek isterim.

Gazetelerin ilk yayilanmaya basladigi yillar 1891 “zaman” gazetesi
Akbaba’da ilk hikaye ornegi.

[lk tiatro 6rnegi “Namus Intikam1 yahut Dilenci.

Ik basili roman kaytazzade Mehmet Nazim Yadigér-1 Muhabbet 1909
Ik basili tiyatro eseri 1910 “Safa Yahut Netice-I ibtila

Avrupai siir 6rnekleri kaytazzade.

26



Kibris Tiirk Edebiyati’nda Kadin Edebiyatcilary/ Yurdal Cihangir

Aradan otuz kadar y1l gecti; bu arada bir durgunluk yasandi. 1936’da yeniden romanlar yazilmaya baslandi.
Bu yillara hikayeleriyle, romanlariyla, tiyatrolariyla, siirlerile Mapolar damgasint vurmustur. 40’11 yillara
gelinince “C18” dergisi ¢evresinde toplanan sairler grubu olustu. Bu toplulugun iginde yer alan dort kadin
sairimiz de yer aldi. Bunlar1 kisaca taniyalim isterseniz.

Urkive Mine Balman (Lefke, 29.1.1927-) ilkokul 6gretmenliginden yetisme, Engin Géniille birlikte C1§
hareketine katilan iki kadin sairimizden biri olup, 1940’1 yillarin gazete ve dergilerinde adina sik sik
rastlanmaktadir. Engin Goniil gibi o da 50'li yillardan itibaren siiri yavas yavas birakirken siirlerinin bir
boliimiinii bir kitapta toplamistir. Eserleri:

Yurduma GidenYollar, Siirler, Lefkose,
Bir golge gibi kostum pesinden sokak sokak
Gonliim ¢akili kaldi duvar oyuklarinda.
Ruhumuzun tasinda bir giinah tiitiiyor bak,
Kalbim ywrtik bir pabug gibi ayaklarinda.
Hangi riizgar sagum oksuyor bilmeliyim
Geceler gozlerine doldukca kiskanirim.

Ben simdi riiyasini kaybeden bir deliyim.
Yollarda kaybettigim hayalini tanirim...

Dort kadin sairimizden biri olan Emine Hazim Remzi idi. Siirlerinin ¢ogunu Engin Goniil takma adr ile
yayinlayan Emine Hanim’in, “Sana dogru” adinda, yaymlanmig bir de siir kitabi bulunmaktadir. Aslen
Nergislili (Yenagra) olan Emine Hanim, Viktorya Kiz Lisesi’ni bitirdikten sonra, birka¢ yil Enformasyon
Dairesi’nde calisti. Ayrica Ayasofya Ilkokulu’nda da 11 yil &gretmenlik yapti. 1953 yilinda esi Hazim
Remzi ile ticaret hayatina atilan Emine Hanim, 1999 yilinda rahmetli oldu.

Sararken golgeler topraklarin
Riizgarlar askinla cagliyor Kibris
Tarih yizarken yapraklarin

Seni yildizlara baglyor Kibris
Ziimriitten bir isik renk ve cicek
Akdeniz’in siisii sensin ve teksin
Daha yiikseklere yiikseleceksin
Gegmigin davana agliyor Kibris

Necla Salih Suphi 1926 yilinda Lefke’de dogdu. Viktorya Kiz lisesini ve Omorfa Ogretmen Kolejini bitirdi.
flkokullarda ve ortaokullarda 6gretmen olarak ¢alisti Londra’ya yerlesti ve yine orada hayata veda etti.
1940’11 yillarda iin yapan ve adimi Tiirkiye’ye duyuran dort kadin sairimizden biridir. Yazin yasami kisa
stirmiistiir. Siirleri gazete ve dergi sayfalarinda kalmistir. Yayinlanmis siir kitabr yoktur. Ocak ve Diinya
dergilerinde siir yazarak adini duyurmustur.
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Icinde duysa da 6liim sesini
Korkusuz verecek son nefesini

Ne aci ne isyan ne de bir feryat
Goniil biliyor ki “hayat bu, hayat”
Kim geldi de kald: kimler gitmedi
Hangi ates bir giin soniip bitmedi
Bir uzun yol ki bak herkes yiiriiyor
Herkes pesi sira hayal siiriiyor

Pembe Marmara 25.12.1925't¢ Lefkosa'da dogdu.31.04.1984'te Lefkosa'da oldii. Ilk, Orta ve lise
ogrenimini Lefkosa'da bitirdi. Tiirk Ogretmen Koleji’ni de burada bitirdikten sonra uzun yillar orada
ogretmenlik yapti. Evlendikten sonra bir vakte kadar istanbul'da yasadi. Siirlerinin biiyiik bir gogunlugunu
1944-1958 yillar1 arasinda yazdi ve Kibris'ta yerel gazetelerde yazilart Pembe Marmara, Giilen Gaye, Nevin
Nale, Lafazan, Firtina, Mechul, Funda gibi degisik takma isimlerle Tiirkiye'de Yedigiin ve Tiirkiye Dogru
mecmualarinda yayilandi.

MERDIVENLER

Riiyalarima giren

Hiilyalarimi saran

Isiklart piril puril yanan

Bir aleme ulasmak

Sokaklarinda dolasmak

Parklarinda gezmekti gayem

Hem éldiikten sonra da yasarim belki...

Siz soyleyiniz beni sevenler

Ulastirir mi beni bu gayeme su merdivenler

Serif Miinevver Ozgerek 1934 yilinda Magusa’da dogdu. Resim galismalar1 yaninda siirler de yazmustir.

flkay Adali, 14 Ocak 1944 yilinda Magosa’da dogdu. Kutlu Adali’min esedir. Siirle ugrasmustir. Siirleri
kibris Tiirk basininda ve gesitli kiiltiir sanat dergilerinde yayinlanmistir. Yayimlanmus siir kitaplart:
“Sekize Ug Kala”, “Prangali Umut”

Bir zeytin dalyyim boynu biikiik
Yoksul yelinde Akdenizin

Ve yazin o korkung sicaginda

Kok salmisim topraga yarum aswrdir
Diinyanin begsigini sallamis yellerde

Kalmisim dimdik ayakta...
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Filiz OKTA Zorali 1958’ de Magosa kazasinin Mehmetgik kdylinde dogdu. Namik Kemal lisesinden
mezun olduktan sonra rehberlik belgesi alarak bir seyahat acentesinde ¢alismaya basladi. Siir yazmaya
okul yillarindan itibaren yazmaya basladi; yayinlanmis bir kitab1 vardir: Ak Giivercinler.

Avsen Dagh. 1962 yilinda Serdarli’da dogdu. Orta ve liseyi Lefkosa’da tamamladiktan sonra Yiksek
Teknoloji Enstitiistinden Ingaat miithendisi olarak mezun oldu. Siir ¢alismalarinin yanisira masallar da
yazmustir hem siir kitaplart hem de masal kitaplari vardir.

Dokebilsem kendimi gozlerine
Sicakligimi avuglarina doldurabilsem
Béyle kolay kacamazdin,

Beni sevmelten.

Fatma Sevem, Baf kazasinin Ayvarvara koyiinde dogdu. Siir ¢aligmalarinda kendini yetistiren ve siirekli
yazarak kendini gelistiren kadin sairlerimizdendir. Siirlerinin 6nemli bir kism1 hem kendisi hem de bagkalar1
tarafindan bestelenmistir. Basilmis iki siir kitabi vardir. Tiyatro ve roman ¢aligmalari da vardir.

Hikaye roman sahasinda da edebiytimizda kendine yer etmis kadin romancilarimiz vardir. Bu alanda basarili
calismalari ile erkek romancilar kadar s6z sahibidirler...

Sevim Baran: iki Halkin Hikayesi adl1 eseri kaleme alan yazar, 1945 yilinda Lapta'da dogmustur. ilkokul
Ogrenimini Lapta'da, ortaokul 6grenimini Girne Anafartalar Lisesi'nde, lise 6grenimini Tiirk Kiz Lisesi'nde
yapmis olan yazar, daha sonra 3 yil Tiirk Ogretmen Koleji'ne devam etmistir. 1966-1986 yillar1 arasinda
Kibris'in ¢esitli okullarinda 6gretmenlik yapmistir. Evli ve iki ¢ocuk sahibi olan yazar, emekli 6gretmendir

Sultan: “Kursun Sesi Duymadan Yasamak™ isimli romani yazan Sultan, 1961 yilinda Kibris'ta dogmustur.
Uzman Klinik Psikolog olan yazar, evli ve bir ¢ocuk sahibidir. Girne'deki Anafartalar Lisesi'nden mezun
olduktan sonra, 1979 yilinda Orta Dogu Teknik Universitesi (O.D.T.U.) Endiistri Miihendisligi Boliimii'nii
kazanarak Ankara'ya gitmistir. O.D.T.U.'deki ikinci yilinda tekrar sinava girerek Psikoloji Boliimii'ne
gecmistir. 1985 yilinda lisans, 1988 yilinda ise Klinik psikoloji dalinda yiiksek lisans derecelerini aldi.
Akademik ¢alismalar1 siirmekteyken, "tam giin" yazar olmaya karar vererek Ege Universitesi'nde baslamis
oldugu Doktora Programim terk etmistir. ilk kitab1 “Kursun Sesi Duymadan Yasamak ’tan sonra diger
eserlerini yazmaya Izmir'de devam etmistir.

Serife Miinevver Ozgerek: ~ Yorgun Yollar” adli eseri kaleme alan yazar, 1934 yilinda Gazi Magosa'nin
Aridami kdyiinde dogmustur. Cocuklugunu koytinde geciren yazar, 1958 yilinda Lefkosa Genglik Kolu'na
ilye yazilarak Lefkosa Hastanesi'nde goniillii olarak ilkyardim staji gérerek milli hizmetlerde bulunmus ve
bazi ac1 olaylardan etkilenerek siir yazmaya baglamistir.1960 yilinda Tiirkiye'ye giden yazar, bir siire
Tiirkiye'de kalmis ve Tiirkiye'nin pek ¢ok yoresini gezmistir. 1962 yilinda Kibris'a geri donen yazar, Gazi
Magosa'ya yerlesmis, birka¢ kez Londra'ya giderek seyahat etmis ve bunlarin da etkisi ile siirler yazmaya
devam etmistir. 1983 yilinda “Dertli Damlacik” isimli siir kitabi yayinlanan yazarin, 1992 yilinda “Sevgi
Cigekleri” isimli siir kitab1 yayinlanmistir. Bunlarin yani sira resim ¢aligmalarina da devam eden yazar, biri
Guney Kibris'ta olmak {izere 7 kez karma sergiye katilmis ve bu sergilerde basar1 saglamistir. Bes ¢cocuk
sahibi olan yazarin, dizgiye hazir iki siir kitabi, iki roman1 yaymlanmay1 beklemektedir.

Ozden Selenge: 1947°de Magosa kazasina bagli Altinova koyiinde dogdu. 1968°de Ankara Gazi Egitim
enstitiisiinden resim hocasi olarak mezun oldu. Kibrista degisik okullarda resim ve sanat tarihi hocaligi
yapti. Sergilerinin yaninda hikaye, roman ve tiyatro ¢aligmalar1 da vardir. Eserlerinin bazilari: Fincandaki
Kralige, Sana sevdam Sari. Lale Yiiregin Beyaz.
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Tijen Zeybek: 1965’te Letkosa’da dogdu. Uzun yillar Kibris Tiirk gazetelerinde siir ve makaleleri
yayimlandi. Yeni Diizen ve tiirkiyede Evrensel gazetelerinde haftalik makaleleri yayinlanmaktadir. Roman
calismalari da olan yazarin iki romam kitaplasmustir. Bir Yaz Usiimesi onun eseridir.

Seher Bilgehan: 1973 Bogazliyan dogumlu olan yazar kktc’de ikamet etmekte ve edebiyat 6gretmeni olarak
calismaktadir. Ayni1 zamanda Halkin Sesi Gazatesindeki kdsesinde siir ve deneme yazilar1 yazmaktadir.
“Karpaz” adl1 bir roman1 vardir.

Sonu¢

Kibris Tiirk edebiyati, uzun yillar boyunca erkek egemen bir yapi igerisinde sekillenmis olsa da kadin
yazarlar zamanla bu yapry1 sorgulamis ve doniistiirmeye baslamislardir. ilk siir &rneklerinden itibaren
seslerini duyuran kadin edebiyatgilar, sadece edebi alanda degil; toplumsal hayatta da kadin kimligini
gorlinlir kilma miicadelesi vermislerdir. 1940’11 yillardan giliniimiize kadar gelen siirecte, kadinlarin
edebiyata katkis1 artarak devam etmis, 6zellikle siir, roman ve tiyatro gibi tiirlerde kadin kalemi giiglii bir
sekilde hissedilmistir. Kadinlarin kendi yasantilarindan siiziilen deneyimleri yaziya aktarmalari, Kibris Tiirk
edebiyatina hem igerik hem de bicim agisindan yeni soluklar getirmistir. Bugilin Kibrishi Tiirk kadin
yazarlarin eserleri hem yerel hem de uluslararasi diizeyde taninmakta, kadin edebiyatinin kurucu unsurlar
arasinda yer almaktadir. Bu baglamda kadin yazarlarin edebi ve toplumsal miicadeleleri, sadece bir yazinsal
miras degil; ayn1 zamanda kiiltiirel bir direnisin ifadesidir.
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Ozet

Edebiyat ve felsefe arasindaki derin ve karmagik iliski incelenmesi sonucu edebiyatin, felsefi diislinceleri
somutlagtirarak insan deneyimini zenginlestirme giicli gosterebiliyor. Edebiyatin varligin1 somut sekilde
gostermis olan dil, 6nemini ¢agimizda ¢ok yonlii etkenleri dikkate alarak daha ¢ok farkindaligina neden
olmaktadir. Bu baglamda dil ve estetik degerleri iizerinde durmak sadece edebiyat analizi degil, dilin
varligini da ispatlamaktadir. Dilin varliginin evi oldugu bilinen edebiyat ve edebiyatta anlam kazanmis olan
diisiinceler insan ve toplum iizerindeki kritik rolii inkar etmek miimkiin degildir. Bilindigi gibi metaforlar
ve sembollerin, edebi eserlerdeki estetik degeri artirdig1 ve okuyuculara derinlemesine diistinme firsati
sundugu belirtilmistir. Bununla birlikte analizde edebiyatin boyutlarin1 dikkate alinarak ayrica din ve
edebiyat arasindaki iligski de kapsamli bir sekilde degerlendirilmektedir. Kutsal metinlerin edebi degeri ve
edebiyat eserlerindeki dini temalarin islenmesi iizerinde durulmustur. Dini temal1 edebi eserlerin, inanglarin
ve kiiltiirel degerlerin nesilden nesile aktarilmasinda nasil bir rol oynadigi tartisilmistir. Ayrica, edebiyatin
dini diisiinceleri nasil sekillendirebildigi ve toplumsal degisimlere katkida bulunabildigi incelenmistir.

21 Mart Nevruz sdleni miinasibetiyle “Edebiyat ve Falsefe” konusu ister istemez Iran edebiyati ve
kiiltiiriiniin, edebiyat felsefesi lizerindeki etkisi 6zel bir onemle ele alinmistir. Mevlana Celaleddin Rumi,
Sadi Sirazi ve Hafiz-1 Sirazi gibi biiyiik Iranli sair ve diisiiniirlerin eserlerinde dilin estetik kullanim1 ve
felsefi derinlikleri vurgulanmistir. Bu eserlerin, insanin i¢ diinyasini kesfetmesine ve evrenle olan iligkisini
anlamlandirmasina olanak tamdig1 belirtilmistir. iran edebiyatinin zengin mirasmnin, edebiyatin evrensel
boyutunu genislettigi ve felsefi diisiinceye katkida bulundugu sonucuna varilmaya ¢alisilmaktadir.

Sonug olarak, edebiyat felsefesi; dilin estetik degerleri, felsefi diistinceler ve kiiltiirel birikimlerin birlestigi
bir disiplin olarak insanlik i¢in vazge¢ilmez bir deger tasimaktadir. Edebiyat ve felsefenin ayrilmaz iligkisi,
insanin kendini ve evreni anlama ¢abasinin en giizel yansimalarindan biri olarak degerlendirilmistir.

Anahtar Kelimeler: Edebiyat, Felsefe, Edebi estetik, Din, Iletisim

Abstract

1 M.A., Payamnoor University, Department of Psychology, Tabriz, IRAN
2 Prof. Dr., Yakin Dogu Universitesi, Fen- Edebiyat Fakiiltesi Ogretim Uyesi, Lefkosa- KKTC
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Edebiyat Felsefesi A¢isindan Edebi Estetik, Din Iliskisi ve Iletisim/ Mina Golkarian& Ghadir Golkarian

An examination of the deep and complex relationship between literature and philosophy demonstrates that
literature can demonstrate its power to enrich human experience by embodying philosophical ideas.
Language, which has concretely demonstrated the existence of literature, has fostered a greater awareness
of its importance in our age by considering multifaceted factors. In this context, focusing on the values of
language and aesthetics not only serves as a literary analysis but also demonstrates the existence of
language. It is impossible to deny the critical role of literature, known to be the home of language, and the
ideas that gain meaning in literature on human beings and society. It has been noted that metaphors and
symbols enhance the aesthetic value of literary works and provide readers with opportunities for deep
reflection.

Furthermore, the analysis comprehensively examines the relationship between religion and literature,
taking into account the dimensions of literature. The literary value of sacred texts and the treatment of
religious themes in literary works are emphasized. The role of religiously themed literary works in the
transmission of beliefs and cultural values across generations is discussed. Furthermore, the examination
of how literature can shape religious ideas and contribute to social change is also explored. On the occasion
of the March 21st Newroz celebrations, the topic "Literature and Philosophy" inevitably addressed the
influence of Iranian literature and culture on literary philosophy with special emphasis. The aesthetic use
of language and its philosophical depths were emphasized in the works of great Iranian poets and thinkers
such as Rumi, Saadi Shirazi, and Hafez Shirazi. It was stated that these works enable people to explore their
inner world and understand their relationship with the universe. The aim is to conclude that the rich heritage
of Iranian literature expands the universal dimension of literature and contributes to philosophical thought.

In conclusion, the philosophy of literature, as a discipline that combines the aesthetic values of language,
philosophical thought, and cultural heritage, holds an indispensable value for humanity. The inseparable
relationship between literature and philosophy has been regarded as one of the most profound reflections
of humanity's efforts to understand itself and the universe.

Keywords: Literature, Philosophy, Literary aesthetics, Religion, Communication

Onsoz

Edebiyat ve felsefe, insanlik tarihinin en koklii ve derinlikli iki disiplinidir. Her iki alan da insan varolusunu,
evreni ve yasami anlama ¢abasimin bir yansimasidir. Edebiyat, insan deneyimlerini, duygularimi ve
diisiincelerini estetik bir bigimde ifade ederken, felsefe bu deneyimlerin ve diislincelerin temel ilkelerini ve
anlamlarin1 sorgular. Bu baglamda, edebiyat felsefesi, edebi eserlerin felsefi boyutlarini, anlamlarini ve
etkilerini inceleyen bir disiplindir.

Iran edebiyat1 ve kiiltiirii, edebiyat felsefesi baglamida onemli bir yere sahiptir. Iran edebiyati, zengin
tarihi, dilin estetik kullanimi ve felsefi derinligi ile dikkat ceker. Iran kiiltiirii, edebiyat ve felsefenin i¢ ige
gectigi, metaforlar ve sembollerle zenginlestirilmis bir edebi gelenege sahiptir. Bu ¢alisma, 21 Mart Nevruz
bayrami nedeniyle iran edebiyat: ve kiiltiiriiniin izlerini takip ederek, edebiyat felsefesinin temel
kavramlarini ve tarihsel gelisimini incelemeyi amaglamaktadir. (Giildiken, 2000)

Bu 6nsozde, edebiyat felsefesinin kapsami ve onemi iizerinde durulacak, ardindan iran edebiyati ve
kiiltiiriiniin bu disipline katkilar1 ele alinacaktir. Edebiyat felsefesinin, insan diisiincesine, kiiltiiriine ve
toplumsal yapisina olan katkilar1 vurgulanacak ve bu disiplinin neden 6nemli oldugu agiklanacaktir.
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Caligma boyunca, edebiyat felsefesinin farkli yonleri ve temsilcileri iizerinde durulacak, edebi eserlerin
felsefi analizleri yapilacaktir.

Giris

Edebiyat felsefesi, edebi eserlerin felsefi iceriklerini, anlamlarin1 ve etkilerini inceleyen bir disiplindir.
Edebiyat ve felsefe, tarih boyunca cesitli sekillerde i¢ ige gegmis ve birbirlerini etkilemistir. Antik
Yunan'dan modern doneme kadar, edebi eserler felsefi temalar icermis ve felsefi diislinceler edebi
anlatimlarla sunulmustur. Bu baglamda, edebiyat felsefesi, edebi eserlerin dil, anlam ve degerlerini
sorgulayarak, edebiyatin felsefi boyutlarini ve etkilerini ortaya koyar.

Iran edebiyati, edebiyat felsefesi acisindan dnemli bir konuma sahiptir. iran edebiyati, 6zellikle tasavvuf
edebiyati, metaforlar ve sembollerle zenginlestirilmis derin felsefi anlamlar tasir. Mevlna Celaleddin Rumi,
Hafiz, Saadi ve Feridiiddin Attar gibi Iranl sairler, eserlerinde felsefi temalari isleyerek, okuyuculara derin
diisiinsel ve duygusal deneyimler sunmuslardir. Ornegin, Mevlana'nin "Mesnevi" adl eseri, metaforlar ve
semboller araciligiyla, insanin igsel yolculugunu ve manevi arayigini anlatir. Bu eser, dilin estetik
kullanimiyla birlikte, felsefi derinlik ve anlam zenginligi sunar. (Golkarian, Nevruz- Name 4duld 544U 355
2007 ,5505)

Iran kiiltiirii, edebiyatin ve felsefenin bir araya gelerek insan diisiincesine ve kiiltiiriine katkida bulundugu
bir baglam sunar. Iran edebiyatinda, dilin estetik kullanimi1 ve felsefi temalarin islenmesi, edebiyatin felsefi
derinligini ve etkisini artirir. Bu baglamda, dilin rolii ve estetik degerleri, edebiyat felsefesinin 6énemli bir
konusudur. Dil, insan varolusunu ve deneyimlerini ifade etmenin temel araci olarak, edebiyatin felsefi ve
estetik degerlerini sekillendirir. Metaforlar, semboller ve alegoriler, dilin estetik giiciinii ve felsefi
derinligini ortaya koyar.

Iran edebiyatinin felsefi derinligi, sadece tasavvuf edebiyatiyla simirli degildir. iran'in klasik ve modern
edebiyatinda da felsefi temalar sikga islenir. Ornegin, Sadi'nin "Giilistan" ve "Bostan" adli eserleri, ahlak,
erdem ve insan iligkileri {izerine derin felsefi diisiinceler igerir. Ayn1 sekilde, Hafiz'in siirleri, agk, hayatin
geciciligi ve insanin igsel diinyasi lizerine felsefi ve tasavvufi temalar isler. Bu eserler, dilin estetik
kullanimiyla birlikte, felsefi diisiinceleri de zenginlestirir.

Modern dénemde, Iran edebiyatinda felsefi temalar isleyen eserler, toplumsal ve kiiltiirel sorunlara da
deginir. Ornegin, Samed Behrengi'nin "Kiiciik Kara Balik" adl1 eseri, bireyin dzgiirliigii ve toplumsal adalet
gibi felsefi temalari isler. Bu eser, gocuk edebiyati olarak kabul edilse de, derin felsefi ve toplumsal mesajlar
igerir. Ayni sekilde, franli yazar Sadegh Hedayat'n "K&r Baykus" adli roman, insanin varolugsal sancilarini
ve anlamsizlik duygusunu ele alir. Bu eser, varolusguluk felsefesinin temel kavramlarimi isler ve dilin
estetik kullanimiyla okuyuculara derin diisiinsel deneyimler sunar.

Edebiyat felsefesi, sadece edebi eserlerin felsefi igeriklerini degerlendirmekle kalmaz, ayn1 zamanda
edebiyatin kendisinin bir felsefi disiplin olarak kabul edilip edilemeyecegini de tartisir. Bu baglamda,
edebiyatin felsefi ve estetik degerlerini, dilin roliinii ve edebi eserlerin toplumsal ve kiiltiirel etkilerini ele
alir. Edebiyat felsefesi, edebi eserlerin toplumsal ve kiiltlirel baglamlarini da inceler. Edebi eserler, belirli
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bir donemin toplumsal ve kiiltiirel yapisini yansitarak, o donemin diisiince yapisini ve degerlerini anlama
firsat1 sunar.

Sonug olarak, edebiyat felsefesi, edebi eserlerin felsefi boyutlarini ve etkilerini inceleyen, edebiyat ve
felsefenin kesisim noktasinda yer alan bir disiplindir. iran edebiyati ve Kkiiltiirii, edebiyat felsefesi
baglaminda 6nemli bir konuma sahiptir. Iran edebiyatinin dilin estetik kullammi ve felsefi derinligi,
edebiyat felsefesinin kapsamini ve dnemini vurgular. Bu ¢alisma, edebiyat felsefesinin temel kavramlarini
ve tarihsel gelisimini ele alarak, edebi eserlerin felsefi analizlerini yapmay1 ve edebiyatin felsefi derinligini
ortaya koymay1 amaclamaktadir.

Edebiyat ve felsefe, tarih boyunca birbirlerinden beslenmis ve birbirlerini zenginlestirmis iki alandir.
Felsefe, insanin varolusu, bilgiyi ve degeri sorgulayan diisiinsel bir disiplindir. Edebiyat ise bu diisiinceleri
estetik ve sanatsal bir bicimde sunar. Felsefi diigiinceler, edebiyat eserlerinde metaforlar, semboller ve
karakterler araciligiyla somutlastirilir.

Bu baglamda Felsefenin Edebiyati katkis1 6nem arz etmektedir. Felsefe, edebiyata derinlik kazandirir.
Edebiyat eserlerinde felsefi temalarin igslenmesi, okuyucularin diisiinsel bir yolculuga ¢ikmasini saglar.
Ornegin, Albert Camus'niin "Yabanc1" romani, varolusculuk felsefesinin temel kavramlari isler. Ana
karakter Meursault'nun yasami, varolussal bir anlamsizlik ve yabancilagsma temasi etrafinda sekillenir.
(Camus, 1942)

Felsefi eserler, edebiyatin dilini ve anlatimini da etkiler. Ornegin, Friedrich Nietzsche'nin "Boyle Buyurdu
Zerdiist" eseri, aforizmalar ve siirsel anlatim tarziyla dikkat geker. Bu eser, Nietzsche'nin felsefi
diistincelerini edebi bir bigimde sunar. Ancak Edebiyatin Felsefeye katikisina gelince konu daha da 6nemli
boyutlara girmis olur. Edebiyat, felsefenin soyut kavramlarini somutlagtirir. Felsefi diisiinceler, edebiyat
eserlerinde karakterler, olaylar ve mekanlar araciligiyla hayata gegirilir. Ornegin, Dostoyevski'nin "Sug ve
Ceza" romani, ahlaki ikilemler ve insan ruhunun derinliklerini kesfeder. Raskolnikov'un i¢sel miicadelesi,
okurlara ahlaki ve etik sorular diistindiiriir. (Dostoyevski, 1866)

Edebiyat, felsefenin dilini zenginlestirir ve diisiinceleri daha erisilebilir hale getirir. Metaforlar, semboller
ve alegoriler kullanarak, karmasik felsefi kavramlar daha anlagilir hale gelir. Ornegin, George Orwell'in
"1984" romani, totaliter rejimlerin insan iizerindeki etkilerini ¢arpici bir bi¢cimde tasvir eder. Orwell,
distopik bir diinya yaratirken, 6zgiirliik, kontrol ve propaganda gibi felsefi temalart isler.

Dilin Onemi ve Estetik Degerler

Dil insan varliginin ve maneviyatinin evi sayilmaktadir. Martin Heidegger'in "Dil, varligin evidir" ifadesi,
dilin insan varolusu tizerindeki derin etkisini vurgular. Dil, diislinceleri, duygular1 ve diinyay1r anlama
bigimimizi sekillendirir. Dil olmadan, diisiincelerimizi yapilandirmak ve ifade etmek neredeyse
imkansizdir. Bu nedenle, dil, varlikla olan iliskimizin temel tasidir. (Heidegger, 1971)

Ote yandan dil ve iletisim konusuna bakilinca, dilin diger 6zellikleri ve dnemi anlasilmaktadir. Dil, insanlar
arasinda iletisimi saglar. iletisim, toplumsal iliskilerin temelidir ve dil, bu iliskilerin kurulmasinda ve
stirdiiriilmesinde kritik bir rol oynar. Dil, bireylerin diisiincelerini, duygularini ve deneyimlerini
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paylagmasina olanak tanir. Bu paylasim, toplumsal baglar giiclendirir ve kiiltiirel birikimin aktarilmasini
saglar. Iste bu siirecte dilin kiiltiir olusumundaki rolii de biliniyor. Dil, kiiltiiriin tastyicisidir. Bir toplumun
degerleri, inanglari, gelenekleri ve tarihi, dil araciligiyla nesilden nesile aktarilir. Dil, kiiltiirel kimligin bir
parcasidir ve bir toplumun &zgiinliigiinii yansitir. Ornegin, Japonca'daki sayg: ifadeleri, Japon kiiltiiriiniin
sosyal hiyerarsi ve nezaketine vurgu yapar. (Sever, 1998)

Dil ve Estetik

Dil, estetik bir aractir. Edebi eserlerde, dilin kullanimi, estetik bir deneyim sunar. Metaforlar, semboller,
aliterasyon ve ritim gibi dilin sanatsal unsurlari, okuyucuda estetik bir zevk uyandirir. Ornegin, siirlerdeki
metaforlar ve semboller, dilin estetik giiciinii ortaya koyar. Mevlana'nin "Mesnevi"si, dilin estetik
kullaniminin en giizel 6rneklerinden biridir. (Golkarian, 2019)

Metaforlar ve Semboller

Metaforlar ve semboller, dilin estetik degerlerini artiran 6nemli unsurlardir. Metaforlar, bir seyi bagka bir
seyle karsilastirarak, okuyucunun farkli bir perspektiften bakmasini saglar. Ornegin, "hayat bir yolculuktur"
metaforu, hayatin siirekli bir ilerleme ve degisim siireci oldugunu ifade eder.

Semboller ise, soyut kavramlar1 somut nesneler araciligiyla ifade eder. Ornegin, giivercin sembolii barisi
temsil eder. Semboller, okuyucunun anlam derinligini artirir ve eserin estetik degerini yiikseltir.

Dil ve Felsefe

Dil, felsefenin temel araclarindan biridir. Felsefi diisiinceler, dil araciligiyla ifade edilir ve tartisilir. Ludwig
Wittgenstein'in belirttigi gibi, "Dilimin smirlari, diinyamin sinirlaridir.”" Bu ifade, dilin diisiince ve diinya
ile olan baglantisim1 vurgular. Felsefi metinlerde, dilin dogru ve tutarli kullanimi, diisiincelerin net bir
sekilde anlagilmasini saglar. (Wittgenstein, 1922)

Dil ve Toplumsal Degisim

Dil, toplumsal degisimlerin de aracidir. Dilin kullanimi, toplumsal normlar1 ve degerleri sekillendirebilir.
Ornegin, feminizm hareketi, dilde cinsiyetci ifadelerin kullanimimi elestirerek, daha esitlik¢i bir dilin
benimsenmesini saglamistir. Bu tiir degisiklikler, toplumsal bilingte de doniisiime yol agar.

Ozet olarak dil, varhigin evi, iletisimin araci, kiiltiiriin tasiyicisi ve estetik bir deneyim sunan bir unsurdur.
Dilin estetik degerleri, metaforlar ve semboller araciligiyla ortaya gikar ve insan diisiincesine derinlik katar.
Felsefi ve toplumsal baglamlarda, dilin dogru kullanimi, diisiincelerin ve degerlerin net bir sekilde ifade
edilmesini saglar. Bu nedenle, dilin 6nemi ve estetik degerleri, insan varolusunun ve kiiltiiriiniin ayrilmaz
bir parcasidir. (Akin, 2015)

Din ve Edebiyat iliskisi

Din, edebi metinlerin temel kaynaklaridan biridir. Ozellikle Islamiyet, Hristiyanlik ve Yahudilik gibi
bliylik dinler, edebi eserlerin olusumunda 6nemli bir rol oynamistir. Din, inanglarin, degerlerin ve
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kiiltiirlerin birlesimidir ve bu nedenle edebiyat felsefesi icerisinde onemli bir yere sahiptir. Kur'an-1
Kerim'deki kissalar, edebi eserlerin temelini olusturur ve bu hikayeler, kiiltiirel ve ahlaki degerleri yansitir.

Din ve edebiyat, insanlik tarihinin en derin ve en eski alanlarindan ikisidir. Hem din hem de edebiyat,
insanlarin diinyay1 anlama, anlamlandirma ve ifade etme ¢abalarinin bir yansimasidir. Bu iki alan arasindaki
iligki, hem tarihsel hem de kiiltiirel baglamlarda karmagsiktir ve bir¢ok katmani bulunmaktadir. Bu
makalede, din ve edebiyat arasindaki iliskiyi, bu iki alanin birbirini nasil etkiledigini ve sekillendirdigini
inceleyecegiz.

Tarihsel Baglamda Din ve Edebiyat

Din ve edebiyat arasindaki iligki, tarih boyunca gesitli sekillerde ortaya ¢ikmistir. Eski caglarda, kutsal
metinler genellikle edebi eserler olarak kabul edilirdi. Ornegin, Homeros'un ilyada ve Odysseia's1, Yunan
mitolojisinin ve dini inanglarinin bir yansimasidir. Ayni sekilde, Hint edebiyatinin temel eserlerinden biri
olan Mahabharata, dini ve felsefi 6gretileri icerir.

Ibrahimi dinlerde de, kutsal metinler edebi deger tasir. Kur'an-1 Kerim, Arap edebiyatinin en 6nemli
eserlerinden biri olarak kabul edilir ve igerigi, dil ve edebi iislup agisindan son derece zengindir. Benzer
sekilde, Incil ve Tevrat da edebi anlamda biiyiik deger tasir ve Bat1 edebiyatinin temel kaynaklar1 arasinda
yer alir.

Edebi Eserlerde Dini Temalar

Edebi eserlerde dini temalar sik¢a islenir. Bu temalar, okuyuculara dini kavramlar1 ve Ogretileri daha
anlasilir ve gekici hale getirmek amaciyla kullanilir. Ornegin, Dante'nin Ilahi Komedya'si, Hristiyanlik
inancinin cennet, cehennem ve araf gibi kavramlarini edebi bir anlatimla sunar. Ayni sekilde, John Milton'in
Kay1ip Cennet eseri, incil'deki diisiis hikayesini epik bir bicimde yeniden anlatir.

Din temal1 edebi eserler, okuyuculara dini duygular ve deneyimler yasatir. Bu eserler, okuyucularin dini
inanglar1 ve degerleri lizerinde diisiinmelerine ve derinlemesine bir anlayis gelistirmelerine yardimci olur.
Edebiyat, dinin soyut kavramlarini somut olaylar, karakterler ve diyaloglar araciligiyla canlandirir.

Din ve Edebiyat Arasindaki Karsihikh Etkilesim

Din ve edebiyat arasindaki iligki, iki yonlii bir etkilesimdir. Din, edebiyatin konusu olabilecegi gibi,
edebiyat da dini diisiinceleri ve pratikleri sekillendirebilir. Ornegin, Islam edebiyatinda mistik sairler olan
Mevlana ve Hafiz, dini ve tasavvufi temalar1 eserlerinde isleyerek Islam diisiincesine katkida
bulunmuslardir. Bu sairlerin eserleri, sadece edebi deger tasimakla kalmaz, ayn1 zamanda dini bir deneyim
sunar. (Golkarian, 2024)

Edebiyat da dinin toplumsal ve kiiltiirel roliinii pekistirir. Dini temal1 edebi eserler, dini ritiiellerin ve
inanglarin yayilmasina ve benimsenmesine katkida bulunur. Bu eserler, dini degerlerin toplum i¢inde kdk
salmasina yardimet olur ve dini kimlikleri gliglendirir.

Modern Donemde Din ve Edebiyat

Modern donemde de din ve edebiyat arasindaki iliski devam etmektedir. Glinlimiizde, din temali edebi
eserler, sadece dini konular ele almakla kalmaz, aynm1 zamanda dini elestirileri ve sorgulamalar1 da igerir.
Ornegin, Umberto Eco'nun "Giilin Adi" romam, Ortagag Hristiyanlig1 ve kilise i¢indeki celiskileri
sorgulayan bir eser olarak dne cikar. Benzer sekilde, Salman Rushdie'nin "Seytan Ayetleri" romani, Islam
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diinyasinda biiyiik tartismalara yol agmis ve dini elestiri konusu olmustur. Bu tiir eserler, okuyuculara dini
konular1 farkli perspektiflerden degerlendirme firsat1 sunar. Modern edebiyat, dinin toplumsal ve kiiltiirel
etkilerini ele alirken, ayn1 zamanda bireylerin dini deneyimlerini ve inanglarini1 da irdeler. (Ricoeur, 1981)

Din ve edebiyat arasindaki iligki, insanlik tarihi boyunca derin ve karmasik bir baga sahiptir. Kutsal
metinler, dini temalar ve mistik sairler, dinin edebiyat iizerindeki etkisini gosterir. Edebi eserler, dini
kavramlar1 ve 6gretileri canlandirirken, dinin toplumsal ve kiiltiirel roliinii pekistirir. Modern donemde de,
din ve edebiyat arasindaki iliski devam etmekte ve okuyuculara dini konular1 farkli perspektiflerden
degerlendirme firsati sunmaktadir. Bu nedenle, din ve edebiyat arasindaki iligki, insan diisiincesi ve
kiiltiiriinlin ayrilmaz bir parcasidir.

Sonug¢

Edebiyat ve felsefe, insanligin varolugsal sorularina cevap arayisinda birbirini tamamlayan iki temel
disiplindir. Dilin estetik degerleri araciligiyla, edebiyat felsefesi insan deneyimini derinlestirir ve
zenginlestirir. Edebiyat, felsefi diisiinceleri somutlastirarak okuyucuya sunarken, felsefe de edebiyatin
igcerdigi derin temalar1 anlamlandirmamiza yardimci olur.

Iran edebiyat: ve kiiltiirii, edebiyat felsefesinin bu etkilesimli yapisina 6nemli katkilarda bulunmustur.
Mevlana Celaleddin Rumi, Sadi Sirazi ve Hafiz-1 Sirazi gibi biiylik sair ve diisiiniirler, eserlerinde dilin
estetik giiclinii kullanarak felsefi ve tasavvufi diisiinceleri aktarmiglardir. Bu eserler, insanin i¢ diinyasini
kesfetmesine, evrenle ve kendisiyle olan iligkisini anlamlandirmasina olanak tanir.

Din ve edebiyat arasindaki derin bag, edebiyatin felsefi boyutunu daha da zenginlestirir. Kutsal metinlerin
edebi degeri ve edebiyat eserlerinde dini temalarin islenmesi, insanlik tarihinin kiiltiirel ve manevi mirasini
nesilden nesile aktarir. Bu etkilesim, toplumlarin deger yargilarini, inanglarim1 ve diinya goriislerini
sekillendirir.

Sonug olarak, edebiyat felsefesi, dilin estetik degerleri, felsefi diistinceler ve kiiltiirel birikimlerin birlestigi
bir disiplin olarak insanlik igin vazgegilmez bir degere sahiptir. Iran edebiyati ve kiiltiirii, bu alanda zengin
bir miras sunarak edebiyatin evrensel boyutunu genisletmistir. Edebiyat ve felsefenin bu ayrilmaz iliskisi,
insanin kendini ve evreni anlama ¢abasinin en giizel yansimalarindan biridir.
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Ozet

Mevlana, glinlimiizde en ¢ok en ¢ok ihtiya¢ duyulan sevgi, birlik ve duyulan sevgi en duyulan sevgi
anlatmaktadir. Ondaki sevgi, ask ve hosgorii ilahi igeriklidir. Her ii¢ kavram da evrensel olmasi
nedeniyle etkileyicidir. Insanlik tarihinde 6nemli etkiler birakmis ve bu etkileriyle birgok insana yol
gosterici olup sevgi, baris ve hosgorii sembolii olmus sahsiyetlerin basinda gelenlerden birisi olmustur.
Mevlana, insani yaratilmiglarin en sereflisi bilen birisi olarak insana deger veren, onu sevmeyi ve deger
vermeyi herkese Ogiitleyen, her dilden, dinden, renkten insan1 hep sevginin, barisin, kardesligin ve
hosgoriiniin sembolii olarak kabul edilmistir. Mevlana’y1 bu derece insana sevdiren ve 6nemli kilan sey
elbette onun eserlerinde kullandigi so6zleridir. Onun s6zlerinin bu kadar etkileyici olmasinin din, dil, irk
ve cinsiyet ayirimi gozetilmeksizin herkes tarafindan kabul gérmesidir. Mevlana diisiincelerini ifade
ederken kendine ait bir anlatim bi¢imiyle konuya vakif olarak, bazen ¢ok derin bir konuyu anlatirken ¢ok
basit hikayelerden hatta okuyucunun zihninde yer edecek sekilde 6rneklerden yararlanmistir. Konunun
anlagilmasi i¢in hikdye anlatimina genis yer vermistir. Mevlana siir ve hikaye dilini ¢ok iyi bir sekilde
kullanmustir. Onemli konular1 ¢ok basit hikayelerle anlatmis ve bu hikayeler adeta bir vecize halini alnustir.

Calismanin amaci sevgi, ask ve hosgorli kavramlarma gore anlatim bi¢imlerinin Mevlana’nmin diisiince
diinyasina gore incelenmesi ve ayni zamanda degerlendirmeler yapilarak anlatim c¢alismalarina katki
koymasimi saglamaktir. Bu ama¢ dogrultusunda Mevlana’nin sdzleri tizerine belirli bir goriis i¢indeki
anlatim oOzellikleri hakkinda degerlendirmeler yaparak hem Mevldna’min diisiince diinyasina hem de
anlatimbilime katkis1 olacaktir.

Calismada sonug olarak evrensel deger haline gelmis olan Mevlana’nin sozlerinin bugiin ne kadar
etkileyici oldugu, ask sevgi ve hosgorii kavramlarinin bir fark gozetilmeksizin herkes tarafindan kabul
gorebilecek diizeyde olacagi anlatilacaktir.

Anahtar Kelimeler: Mevlana, Sevgi, Ask, Hoggorii, Anlatimbilim
Abstract

In his works, Mualana articulates the love, unity, and tolerance that are most needed today in the most
exquisite manner. His love and tolerance are imbued with a divine quality. These concepts are
noteworthy for their universality. He has been one of the most influential figures in human history,
whose actions have had a significant impact on the course of humanity. He has served as a beacon of
guidance for many, becoming a symbol of love, peace, and tolerance. Mevlana is a figure who regards
humans as the most honourable of all created beings, values human beings, and counsels everyone to
love and value them. He has consistently been accepted as a symbol of love, peace, brotherhood, and
tolerance by people of all languages, religions, and colours. Mualana's enduring appeal and significance
can be attributed to the eloquence and universal appeal of his words. His works resonate with a diverse
audience, transcending religious, racial, and gender boundaries.

! Prof. Dr., Yakin Dogu Universitesi, Fen- Edebiyat Fakiiltesi, Lefkosa - KKTC
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While articulating his ideas, Mualana employed a unique style of expression, utilizing straightforward
narratives to elucidate complex concepts and incorporating illustrative examples in a manner that would
leave a lasting impression on his audience. He made extensive use of storytelling as a pedagogical tool
to facilitate comprehension of the subject matter. Maulana demonstrated a remarkable proficiency in the
language of poetry and narrative. He elucidated pivotal themes through the use of simple yet profound
stories, which became akin to aphorisms in their brevity and clarity.

The objective of this study is twofold: firstly, to examine the forms of expression in accordance with the
concepts of love and tolerance as espoused by Maulana; and secondly, to contribute to the field of
expressionology by conducting evaluations. In alignment with these aims, the study will make a
contribution to both Mawlana's world of thought and narratology by offering evaluations of the forms
of expression within a specific interpretative framework informed by Maulana's words.

The study will demonstrate the continued relevance of Maulana's words, which have become universal
values, and illustrate how the concepts of love, affection and tolerance can be universally accepted.

Keywords: Maulana, Love, Tolerance, Narratology
Giris

Tiirk kiiltiiriinde ¢ok eskiden beri hosgérii kavrami islenmistir. Tiirklerin Islamiyeti kabul etmesiyle
birlikte kavram olrak yayilmistir. Tasavvuf edebiyati bunun en giizel kanitidir. Mevlana da gilinlimiiz
diinyasinin en ¢ok muhtag oldugu sevgi, ask ve 6zellikle de hosgoriiyii eserlerinde en giizel sekilde
islemistir. Hayat1 bu konularin 6rnekleriyle doludur. Ondaki sevgi ve ask ilahidir. Yaratandan otiirii
yaratilmis1 sevmis ve hos gormiistiir. Diislince, sevgi ve hosgoriisiiniin evrensel olusu nedeniyle
fikirleriyle biitiin diinyay1 etkilemistir. Kendisinin bu tutumu da insanlar arasinda sevgi ve hosgoriiniin
yayilmasini saglamigtir.

Sevgi, ask ve hosgdriiye hasret olan diinyamizda Mevlana'nin daha fazla bilinip taninmasina ve
fikirlerinin yayilmasina ihtiya¢ vardir. Hosgorii, 6zellikle giinliimiiz diinyasinda en 6nemli erdemlerden
biridir. Insana 6zgii, insan: yiicelten bir erdem. Hosgdriiniin dziinde anlayis gosterme, anlayisla karsilama
yatar. Hoggorti, olgunlugun belirtisidir. Sevgi, hosgorii i¢in 6n kosuldur. Sevmeyen, iginde insan sevgisi
tagimayan bir kimsenin hoggoriilii olmas1 beklenemez (Kavcar, 1995).

Bir deger olarak hosgorii, insanin yiiksek kiiltiir seviyesinde elde ettigi bir nitelik olarak yorumlamirken biitiin
farkliliklara ragmen birlikte yasamay1 miimkiin kilan karsilikli sevgi, saygi, giiven ve anlayis esasina dayali
olarak kurulan iletisim siireci olarak da degerlendirilmektedir. Hosgorii kavraminin bugiinkii anlamini, XII.
ve XIII. asir Anadolu toplumunun degerlerini sekillendiren Kur’an, hadis ve tasavvuf gibi kaynaklardan almisg
oldugu anlatilir. Bugiin itibariyle konuyu kendi toplumumuz agisindan ele aldigimizda halk kiiltiiriimiizde
hoggoriintin kiiltiirlimiizde hosgoriiniin goze carpmaktadir. Tasavvuf edebiyatt  bunun en giizel kanitidir.
Geleneksel Tiirk kiiltiiriinde hosgdrii koklii bir sekilde yer almigtir. Dolayisiyla Tiirk tasavvufunun genis
bir hoggorii ve sevgi Onciiliigii yaptigini sdylemek miimkiindiir.

Mevlana’nin s6zleri bugiin diinya iizerinde bir evrensel deger haline gelmistir. Dogu diinyasinda da bati
diinyasinda da Mevlana’ya ve eserlerine gosterilen ilgi giin gectikce artmaktadir. Onun sdzlerinin bu
kadar etkileyici olmasinin din, dil, itk ve cinsiyet ayirimi gozetilmeksizin herkes tarafindan kabul
gdrmesinin ¢esitli nedenleri vardir. Bu nedenler de hi¢ sliphesiz onun sozlerinin etkileyiciligi kadar
onemlidir. Mevlana i¢in insan temeldir. Mevlana’ya gore insan1 sevmek Allah’1 sevmektir. Mevlana
deneyimleri sentezleyerek insanin &ziine varir. insana yaklasirken de sevgi dilini kullanir. Ozii sevgidir.
Ciinkli insan1 insan yapabilen tek deger sevgidir. Mevlana insani kusurlariyla, giinahlariyla ve
sevaplariyla kabul eder.

“Sevgiyle acular tatliladir, sevgiyle bakwrlar altin olur. Sevgiyle tortular berraklasr,
sevgiyle dertler sifa bulur. Sevgiyle oliiler dirilir, sevgiyle padisahlar kul olur. Bu sevgi de
bilgi sonucu olusur.”
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Mevlana’nin sozlerinin etkili olmasmin en énemli nedenlerinden birisi de en 6nemli konulari higbir
zorluga girmeksizin basit bir dille anlatiyor olmasidir. Mevlana’ya goére konular ¢ok basittir. Bu basitlik
bu konularin basit oldugu anlaminda degildir. Aksine konunun iistesinden gelmek Mevlana’ya basittir.
Ancak bununla birlikte Mevlana bu konular1 bu kadar sade ve basit sekilde anlatirken yine de kendisini
yetersiz goriir ve Allah*tan bilgisini arttirmasini diler. Kendisine verilenin denizden bir damla oldugunu
ve neden daha fazla bir sey yapamadigindan yakindigini soyler:

Yanmindan bagisladigin bir damla ilimi sahip oldugun denizlere bagla. (Almaz, 2007)

Mevlana, insan, ilahi agka layik bir varlik olarak diisiinmiistiir. Insan, imani, ahlaki ve ibadeti ile bu
sevgiyi kazanmak icin ¢alisir.  Allah't sevdikg¢e, onun buyruklarim tuttukca ve kalbinden kétiiliikleri
sildikge, Allah da onu sever. Mevlana bu sevgiye layik olmanin yollarin1 gostermis, insanlari Allah
sevgisinde birlestirmek istemis ve nefsinin kétii arzularini silmesini bilmistir? insanlar1 Allah sevgisinde
birlestirme ¢abalar1 sevgi, dostluk ve baris esaslarini giindemine getirmistir (Kayadibi, 2007). Mevlana,
daima birlestiricidir, baristiricidir; sevginin, barisin ve hosgoriiniin adeta sembolii olmustur.

Mevléana, sevgi ve hosgoriiyle insanlara yaklasarak goniil diinyalarna girmistir. Yolda karsilastitig
kisilerden kavga edenlere kadar herkese i¢ diinyasini yansitmaya ¢alismis, hoggoriiyle davranmistir.
Icinden ¢ikilmasi zor bircok meseleyi herkesin anlayabilecegi bir seviyede anlatan Mevlana, tasavvuf
makamlarinda kendini kaybetmeden insan olabilmenin sirrina ermistir (Bardakei, 2007).

Mevléana, hosgorii ve sevgiye dayanan bir disiplin anlayigini1 giindeme getirmektedir. Ahmet Yesevi'nin
oOgretileriyle baslayan, gelisen ve Anadolu’ya taginan hosgdrii Mevlana, Haci Bektas Veli ve Yunus Emre gibi
mutasavviflar ile saglam bir temele oturtulmustur. Anadolu geleneginde ¢ok 6nemli bir yeri olan tasavvuf
felsefesi, hosgorii ve ahenge dayanir. Mevlana Haci Bektas Veli ve Yunus Emre farkliliklar bir zenginlik kaynagi
olarak gormiis, insanlara sonsuz bir sevgiyle kucak agmus, yiizyillar boyunca Tiirk toplumuna hoggoriiyii
aktararak Tirk milletinin génliinde taht kurmuslardir (Kolag, 2010).

Insanlar1 iyilige, hosgoriiye, barisa ve sabirli olmaya ¢agiran Mevlana, insanlara sunmus oldugu mutluluk
receteleri ile sadece yasadig1 caga degil yiizyillar sonrasina ve biitiin insanliga seslenmistir. Mevlana’nin evrensel
hosgorii mesaji; farkli din, dil ve kiiltiirden olan insanlar1 aym cografyada baris ve sevgiyle kaynastirmis, biitiin
insanlar1 kucaklayan sevgisi yerelden ulusala, ulusaldan evrensele yayilmistir. Mevlana, Kur’an temelli
tasavvufi Ogretisinde hosgorii ilkesiyle herkesi esit derecede kucaklayan evrensel bir sevgi yaklasimi
benimser.

Terminolojide hosgorii, her durum veya olay1 olabildigince anlayisla karsilama hali seklinde tarif edilir ve
miisamaha, tolerans vb. gibi tamimlardan daha ileri seviyede bir erdemi anlamlandirir. Zira miisamaha ile
toleransta gérmezden gelme, kayitsiz kalma ve tahammiil etmeyle ilintili manalar gizlidir. Halbuki tasavvufta
hosgorti, bu ifadelerin 6tesine gegerek her seyi iyi goren, sikdyet etmeden riza gosteren bir kabullenmeyi
ihtiva eder. Tam da bdylesi bir hosgoriiyle insanlar arasi smnifsal, dinsel ve dilsel farkliliklar1 reddeden
Mevlana’nin deyislerinde sevgide bir esitlik dikkati ¢eker (Sertdemir, 2021).

Mevlana’nin hosgoriisii, sevgi ve ask felsefesi yasadigr giinden bugiine sadece Tiirk halkinin degil, ¢esitli din
ve kiiltiirlerden gelen biitiin diinya halklarinim ilgi odag olmustur. Irene Melikoff” un deyimiyle Mevlana’nin
eserlerini diinya milletleri kendi dillerine ¢evirip okusalar, diinyada kotiiliik, harp, kin, nefret diye bir sey kalmazdi
(Yeniterzi, 2007).

Sevgi, Mevlana’nin diisiincelerinin ve ¢alismalarinin sirrinin anahtaridir. Bu nedenle Mevlana’nin
Mesnevi'si agkla baslar ve agkla biter. Bu sevginin 6nemi, insanlardan benmerkezci saldirganligi ortadan
kaldirmasi ve insani iggiidiilerinin gerektirdigi sekilde egitilmeye zorlamasidir. Mevlana’ya gore
sevgiyle insan yagmaci davranislardan, hayatta kalma miicadelesinden, a¢gozliiliikten, kiskangliktan ve
kotiiliikten, sagliksiz rekabetten ve ikiyiizliiliikten kaginarak unutabilir (Golkarian, 2024).

Mevlana, kendini tanimayanlarin bagkalarinin kusurlariyla ugrasacaklarini vurgular. Goriiniisten ¢ok
igyliziine bakmanin gerekliligini vurgular: Ey insan, sen goriiniiste maddi varliginnla “kiiciik bir
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dlem sin, fakat manen, gercek varliginnla, “biiyiik bir alem” sin. (Simsekler, 2005)
Yontem

Bu arastirmanin ¢alisma grubunda Yakin Dogu Universitesi, Tiirk Dili ve Edebiyati Boliimii Yiiksek
Lisans Ogrencilerine sevgi, hosgorii ve agk kavramlan ile Mevlana arasinda bir bag kurmalar
istenmistir. Bu baglamda kullanacaklar1 anlatimlarin énemli oldugu da vurgulanmistir. Bu caligsmada
veriler, nitel aragtirmaya dayali olarak degerlendirilmistir.

Bulgular ve Sonuc

Mevlana’nin sézleri dogrultusunda hosgdrii ve sevginin insan i¢in ne kadar 6nemli oldugu gercegi 6ne
alinarak inanan inanmayan herkese hosgérii nazariyla bakilmasmin 6nemi belirtilmistir. insanlarmn
birbirlerini hos gbrmesi; kavgasiz, giizellik icinde yasamasi ve bunun i¢in de aski, hosgoriiyii ve sevgiyi
hayatin merkezine yerlestirmek gerektigi vurgulanmigtir. Ciinkii temelinde ask ve sevgi olan bir insanlik
anlayisi biitiin sogukluklari 1sitir, biitiin karanliklart 1sitir, uzaklar1 yakin eder, duygulari1 derinlestirir,
sozleri anlamli kilar, her varliga sefkat, merhamet ve ibret ile bakmay1 saglardi diye diisiiniilerek
sevginin insam1 bir seye kars1 yakin ilgi gdstermeye yonelten bir duygu oldugu gergegi ile kars1 karsiya
kalinmugtir. Insam Allaha gétiiren uzun ve zorluklarla dolu bir yol oldugu, bu yolda almanin degil,
vermenin esas oldugu, sevgide karsilik beklemenin olmadigl goriisiine varilmistir. Kisinin hak ve
ozgiirliigii de bu diisiincelere baglanmustir.

Mevlana’nin, engin bir hog gorii sahibi olarak hatasiz dost arayanin dostsuz kalacagini da dile getirdigi
sOzlerinin insan hayatindaki en anlamli s6zler oldugu benimsenmistir. Eger dostlarinizin kétiiliiklerini
size anlatirlarsa, sizin onlari yetmis kere hayiwrla ve iyi niyetle tevil etmeniz gerekir. Onu agiklamaktan
tamamiyla dciz kaldiginiz zaman, "Bunun sirrini o bilir” deyiniz ve konuyu kapatiniz ki diinyada dostsuz
kalmayasimiz. Ciinkii ayipsiz dost arayan, dostsuz kalir.”’(Go6lpmarli, 1970) sozleri de tamamlayict
nitelikte oldugu gercegini ortaya koymustur.

Sonug olarak, genel bir degerlendirme yapilacak olursa, Mevlana’nin sézleri ¢ogunlukla onun sahip
oldugu bu sonsuz ve bucaksiz s6z deryasindan ¢ikmistir. Sahip oldugu ilmi, felsefi, edebi, dini bilgi
felsefi, edebi karisim olusturmus ve her seyi kapsayict ve doyurucu bir ozellik tasimaktadir.
Mesnevi’sinde “Bu sodziin sonu gelmez”, “Bu s6z son bulmaz” gibi ifadelerle sahip oldugu derin bilgiye
isaret etmistir. Bugiin diinyanin bir¢ok yerinde varligimi siirdiiren siddet, hosgoriisiizlik vb.
olumsuzluklara karst Mevlana’nin barig¢1, sevgi dolu ve hosgorii diisiincesi benimsenip uygulanirsa
barigin saglanacagi, insanlarin daha huzurlu bir yagam siirdiirecekleri stiphesizdir.

KAYNAKCA

Almaz, H. (2007). Mevlana'nin Sézlerindeki Cekiciligin Nedenleri. Haran Universitesi llahiyat Fakiiltesi
Dergisi, 18, 45-53.

Bardakgi, M. N. (2007). Mevlana'nin Evrensel Sevgi ve Hosgori Anlayisi. Marife, 3(7), 29-44.
Golkarian, G. (2024). Concepts of Love and Romance According to Sufism and Rumi. 8. Uluslararasi
Nevldna Kongresi Bildiriler Kitabi (Cilt 9, s. 183- 200). icinde Nicosia: YDU, Rumfi Arastirmalar Merkezi.
doi:https://doi.org/10.32955/neuram2023-12-8.ch11

Golpinarli, A. (1970). Divan-i Kebir'den Secmeler. istanbul: Otiiken Nesriyat.

Kavcar, C. (1995). Acilis konusmasi, Okulda Hosgori ve Egitim Toplantisi., (s. 193-208). Ankara.



The Scientific Mysticism and Literature Journal, No. 1, Vol:4 September 2025 PP. 39-43

Kayadibi, F. (2007). Mevlana'da Sevgi, Birlik ve Baris. istanbul Universitesi, ilahiyat Fakiiltesi Dergisi, 16,
1-20.

Kolag, E. (2010). Haci Bektas Veli, Mevlana ve Yunus Emre Felsefesiyle Tiirkce Derslerinde Degerler ve
Hosgorl Egitimi. Tlirk Kiiltiirii ve Haci Bektas Veli Dergisi, 13, 193-208.

Sertdemir, i. (2021). Sevgi Anlayisinda Diisiinsel Ayrimlar: Mevlana ile Konfucyiis 6gretilerinde insanlik
ve Ahlak iliskisi. Felsefe ve Sosyal Bilimler Dergisi, s. 359-374.

Simsekler, N. (2005). Mevléna'nin Diisiince Diinyasindan. Konya: T.C. Konya Valiligi il Kiiltiir ve Turizm
MidarlGga.

Yeniterzi, E. (2007). Mevlana'nin Kisisel degisim ve Gelisime Dair Disiinceleri. Selcuk Universitesi
Mevlana Arastirma Merkezi Mevlana Arastirmalari Dergisi 2, s. 13-28.

43



The Scientific Mysticism and Literature Journal, No. 1, Vol:4 September 2025 PP. 44-52

A survey of common mystic meanings and concepts in the works of Hafiz and Younus
Emrah!

Hafiz ve Yunus Emrah'in eserlerindeki ortak tasavvufi anlam ve kavramlarin incelenmesi

Received: July 24, 2025 Bahman Zahedi? Accepted: Aug. 30, 2025
Email: zahedi@uma.ac.ir
Orcid No. https://orcid.org/0009-0003-0991-0270

Ali Ghafari?
Email: gafari@uma.ac.ir
DOI No: https://doi.org/10.32955/neujsmi2025141126

Abstract

This article compares common Sufi concepts and themes found in the poetry of Hafez of Shiraz and Yunus
Emre, two renowned poets of Islamic Sufism. Based on his work, Lisan-iil-Ghayb (The Language of the
Unseen), Hafez-1 Shirazi offers a brief overview of the poetry of Hafez and Yunus Emre, the founder of
Turkish Sufi poetry. Both poets were renowned contemporary scholars of the shining galaxy of Islamic
Sufism. Despite living in different geographies, both poets were nourished by the mystical atmosphere of
the same period. Their poetic narratives, grounded in the Quran and the Sunnah, explored fundamental
concepts such as vahdet-i viicud (unity of being), fana (Annihilation), divine love, universal unity, and the
afterlife. While Hafez's Persian ghazals embody the idea of divine unity, steeped in profound contemplation
and inner intoxication, Yunus Emre's Turkish poems convey a similar truth with simple language and a
style that resonates with the people. This article exemplifies the parallels between the metaphysical
perceptions of these two mystical poets: the nothingness of humanity in the face of God's oneness, and the
idea that every being in the universe is a reflection of God. The mystical approaches developed by both
poets, inspired by the Quran, offer not only an understanding of individual salvation but also a proposed
moral system based on social peace and love. Yunus's simple truths, expressed in Anatolian Turkish, and
Hafez's profound metaphors, adorned with symbols, are considered two interpretations of the same truth in
two different cultural contexts. This study aims to illuminate the unifying power of mystical poetry in the
Islamic world by revealing the shared intellectual and spiritual roots of these two poets.

Keywords: Hafiz, Yunus Emre, Monism, Annihilation, Comparison
Ozet

Bu makale, islam tasavvufunun iki biiyiik sairi olan Sirazli Hafiz ve Yunus Emre’nin siirlerinde yer alan
ortak tasavvufi kavram ve temalar1 karsilastirmali olarak ele almaktadir. Hafiz-1 Sirdzi, Lisan-iil-Gayb
(Gayb'in Dili), eserine dayanarak Hafiz ve tasavvufl Tiirk siirinin kurucusu Yunus Emre'nin siirlerine kisa
bir bakis sunmaktadir. Her iki sair de, Islam tasavvufunun parlayan galaksisinin ¢agdas ve tanmmus
alimleriydi Her iki sair de, farkli cografyalarda yasamalarina ragmen ayn1 dénemin mistik atmosferinden
beslenmis, Kur’an-1 Kerim ve Siinnet temelli diisiince yapilariyla vahdet-i viicud, fena (yok olus), ilahi agk,
evrensel birlik ve ahiret anlayisi gibi temel kavramlari siirlerinde islemislerdir. Hafiz’in Fars¢a gazellerinde
derin bir tefekkiir ve igsel sarhoslukla yogrulmus ilahi birlik disiincesi varken, Yunus Emre Tiirkge
siirlerinde sade bir dil ve halki kucaklayan bir iislupla benzer hakikati dile getirmistir. Makalede, bu iki

L Bu makale YDU, 1. Uluslararasi Hafiz-1 Sirazi ve Yunus Emre Kongresinde sunulmustur.

2Assoc. Dr., Mohaghegh Ardabili University, Member of Faculty, Department of Comparative Religions and
Mysticism, Ardabil- Iran

3 Prof. Dr., Mohaghegh Ardabili University, Department of Comparative Religions and Mysticism, Ardebil-
Iran
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mistik sairin metafizik algilarindaki paralellikler, Allah’1n birligi karsisinda insanin hicligi, evrendeki her
varligin Tanri’nin bir yansimasi oldugu diislincesiyle 6rneklenmistir. Her iki sairin de Kur’an’dan esinle
gelistirdikleri mistik yaklasimlar, sadece bireysel bir kurtulus anlayisimi degil, toplumsal baris ve sevgi
temelinde bir ahlaki sistem Onerisi sunmaktadir. Yunus’un Anadolu Tiirkcesiyle dile getirdigi yalin
hakikatler ile Hafiz’in sembollerle siislenmis derin metaforlari, iki farkli kiiltiirel baglamda ayn1 hakikatin
iki yorumu olarak ele alinmaktadir. Bu ¢aligma, bu iki sairin ortak diislinsel ve ruhsal koklerini ortaya
koyarak Islam cografyasindaki mistik siirin birlestirici giiciine 11k tutmay1 amaclamaktadir.

Anahtar Kelimeler: Hafiz, Yunus Emre, Monizm, Yok Olus, Karsilastirma.
Introduction

Shams al-Din Muhammad, known as Hafez, Khajeh Hafez Shirazi, and nicknamed as "LesanolGheyb" and
"TarjomanolAsrar", a great and famous Iranian mystic and sonneteer, was born in the eighth century Hijri.
Date of birth, years of life and term of life, and conditions of his life are not well-known to us. Poems of
this poet are not unraveling in this regard. From his poems, it can be inferred that he was a young man who
began learning the Holy Quran, Arabic literature, and Islamic sciences at a young age. He was the elite of
his age in music science and memorized the Quran in fourteen narrations.

To thy complaint, love reacheth, if like Hafez
Thou recite the Kuran with the fourteen traditions. (ghazal 94)

Therefore, adopted the pen name Hafiz. Thanks to his excellent knowledge and the journey of truth, he was
at the center of reverence among wise men at that time. Finally, this mystic poet passed away in 791 Hijri
and was buried in his hometown, Shiraz. (Halabi,1376,676; Moain,1319,78)

YunusEmre, or as he is called in most of his poems, "QolYunus", "AshegYunus", or "YuneuEmre",
"MeskinYunus", "YunusDarwish", "QujehYunus", was a villager from the Turkmen ethnic group and an
illiterate poor person who lived in the second half of the seventh century and the early eighth century and
most likely passed away in the year 843 Hijri. During his lifetime, he chose a corner of solitude and
reclusion, and his mystical journey took about forty years. There is no clear information about the time and
place of his death, and his tomb is not precisely known. (Koprulu,1385,309-328)

Despite claims that he was uneducated, like some great mystics and the great Prophet of Islam (PBUH),
Yunus Emre's mystical poetry reflects the richness and broad, deep knowledge he possessed in Islamic
mysticism. His poems are seemingly contradictory, but in terms of reality, they reveal different mental
states rooted in faith and purity that he possesses (Schimmel, 1384, 6-7). The life of this great Turkish poet,
like that of his Iranian counterpart, Khajeh Hafiz Shirazi, is shrouded in ambiguity and is intertwined with
legends. In his poems, he introduces himself as a follower of Topduq Baba. Asheg Chalabi, in his biography,
has written: Although Yunus was illiterate, he studied in the school of God (Anushe, 1384, 919), just like
Khajeh Hafiz Shirazi, who, it is claimed, achieved great mystical truths in the light of divine blessings.
Today, despite the passage of centuries and political changes, the people of Iran and Turkey have kept the
fire of Love for Yunus Emre and Hafiz still blazing in their hearts. By singing their heavenly songs, they
make themselves happy. Although all religious and mystical schools refer to a single reality and share a
common cultural tradition, intellectual, and philosophical language, there is a notable attunement between
the two contemporary Gnostic poets who derive from the same origin. Conceptual agreements and balances
between the ideas and mystical beliefs of the two poets suggest the existence of similar experiences and
mystical tastes, although there are slight differences. Mystical affinity of these two divers in reality sea, and
that there are no valuable comparative studies on ideas of the two, can be a good reason to compare the
common mystical concepts and themes, such as Quran, Monism, Annihilation, repent, pondering over
death, carpe diem, and loving fellow men are very few amidsttheir poems. By comparing them, we can gain
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a deeper understanding of those key concepts. Indeed, more unity, empathy, and compassion among nations
could be considered one of the best blessings of such a fruitful scientific discussion.

The Quran and the idea of Monism

Monism is undoubtedly one of the most significant achievements in the history of human thought, marked
by both discovery and intuition. In this regard, Islam, as the seal of the divine religions and the guarantee
of human attainment to ultimate perfection in all its scientific and practical aspects, is based on the unity of
word and the word of unity. Naturally, the interpretations of Muslim philosophers and theologians differ
significantly from those of mystics regarding the concept of unity. The Mystics' interpretation of unity,
inspired by the Holy Quran, does not deny partnership in the essence of God and does not rule out the
possibility of a co-partner in the essence of God. Still, it is the denial of all existence other than God.
Therefore, it is natural that mystics such as Hafiz and Yunus Emre, who founded their intellectual
foundations on the Quran, have composed wonderful and amazing poems derived from the Quran to be
shared with human society.

Like Hafiz, I gained all my good habits
From the commandments, holy books entail. (319)

Muslim mystics consider belief in Monism to have emanated from the precious teachings of the Holy Quran
and Sunnah, and a result of intuitive knowledge. The sublime fact that in the universe there is nothing
except Allah has been mentioned in the Quran several times, such as

Wherever you turn, whether frontend or backend, you can observe God with all the names and attributes
(Al-Bagara:114). Or all but the Almighty is mortal. (Al-Qasas:88) Beginning and End, Apparent and
Hidden is God. (Al-Hadid:3)

Inspired by the divine scents of the Quran, Hafiz realizes all universe, including both seen and unseen, as
manifestations of God in the world and says:

Yet bind, belt, and trap are from Kingly grace

To adore itself and show endless amour.

Friend and player, and bearer are all He

Water and clay to this path are but the door. (428)

Not alone is my eye the splendor-place of His cheek,
Revolving this very mirror, the sun and the moon are. (193)

He knows the whole universe as a manifestation of God, humming and chanting 'Analhaq' (I am God), and
to perceive it, one must listen, just as Moses did.

According to the mystic insights of Hafiz and Yunus Emre, the world and appearances are not independent
of mere existence, but rather a vast and comprehensive God that exists in a shadowy, conditioned form, and
is accidental, interfaced, and dependent. The relationship between God and creation is akin to the
relationship between waves and the sea, and shadow and its owner. If the mystic has any attention to the
unsustainable and transitory world, it is because they see the divine beauty in the universe's landscape.

In the cup, we have beheld the reflection of the face of the Beloved

O thou void of knowledge of the joy of the perpetual wine-drinking of ours. (11)

46



A survey of common mystic meanings and concepts in the works of Hafiz and Younus Emrah/ A. Ghafari & B. Zahedi

To the world's work, never was 'attention mine;

In my sight, they face their happy adorner thus is. (22)

Not alone is my eye the splendor-place of His cheek:
Revolving this very mirror, the sun and the moon are. (193)

As we have stated, the mystic ethics that Yunus Emre was trying to develop had complete concordance
with the Qur'an and Hadith, ranging from the principles of Islamic law down to the smallest derivatives.
Because, in his view, the base is "Tarighat" and "law" (Koprulu, 1385, 351). In all his lyrics and divine
poems, he has drawn inspiration from the Holy Quran and Hadith. Through a rigorous and profound study
of Sufi literature, he has conveyed divine and eternal love, as well as a profound understanding of God's
unity. (Golkarian,1387,9)

To show the influence of the teachings of the Quran on this Muslim mystic, it sufficesto tell that he as his
Turkish compatriot "Merkez Effendi" who brought a faded flower to his master, "Sonbol Effendi" to
determine his successor, and in response to his master reasoned that: All the flowers are praying God, how
could I stop them and I only saw this flower that has finished its prayers so I brought it along. He claimed
that, along with the rocks, mountains, gazelles, and the prophets, he praises God, because he is a faithful
companion and interpreter of the Qur'an, and the entire universe can see that he constantly praises God. (
Schimmel,1377,104)

He says: O my God, God, God - I call You along with the mountains and rocks
O God, my God —I call You along with the birds at dawn

Along with the fish of the sea, with gazelles of free plains - with "Yahoo" of the dervishes I call You - O
God, my God. (Emre,1948,562)

He holds so profound and unwavering a belief in the Quran and the teachings of the Quran that he says:
One who does not know the Quran is like one who has never been born. (Ibid.,508)

That is why he also likes Hafiz, who is trained under Quranic teachings, under the light of its monistic
insights that are strongly influenced by monotheistic revelations. He defends the logic of unity vigorously,
and amidst his poems, he refers to the absolute unity of God and interprets the whole universe in this regard.
This great Muslim mystic considered himself to be the same as the entire world and, intoxicated with the
wine of eternal unity and in an unconscious state, writes that:

I am the first, I am the end ... life, I am also lives - I bestowed Noah storm... I am who sees, I am who
bestows, [ am who gets. (Golkarian,1387,201; Emre,1948,531)

He continues: I am the Ka'ba and home of idols, it was me who became cloud and went up to heavens and
became rain and rained, [ am the one who looks, I am the one who gets, I am the one who gives, I am
neither Gabriel nor Michael, I am Israfil, I am the poet, I am the one who speaks in every language.
(Schimmel, 1384,67)

He also likes his Iranian counterpart, Hafiz, who cries 'Anaal-Haq' (I am God), and says, 'l drink a sip of
Unity wine — I say Ana al-Haq and I proceed toward the gallows.' (Ibid.,68)

Since he has achieved the great mystery that the world is mortal, illusion, and euthanized, he was proud of
himself and declared:
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This nature and this multiplicity are only a game, and knowing these multiplicities and that they are
unrealistic affairs is an intuition of the actual reality and achieving unity. (Topcu,1994,434)

I understood whatever is in you is gone
The entire world and its work are baseless (Golkarian,1387,53)

Under the influence of such knowledge and insight, the veil before his eyes disappear, and he concludes by
this great truth that God is not one except him.

As I found myself

It means I found God

I was afraid that...

How outstanding that I got rid of fear (Ibid.,64)
I am captive of a friend and really into him
Just lovers know what I say

I gave up dualism

Because I am here to achieve unity (Ibid.,66)
Of the unity, a sip

I drank out of his hands

The scent of beloved

I smelled. Then what profit is in musk? (Ibid.,87)
Wherever I look, I see You

Whatever I imagine you, I see you (Ibid.,93)

By referring to the Qur'an and the Sunnah, it turns out that he, with his divine love and Monism, which are
depicted with unutterable feelings in all his poems, has not gone out of the circle of Islam, because in his
view, true faith is the perception of cosmic unity. He refers to the number eighteen thousand and states that
this number represents the emergence of multiplicity, which is based on the foundation of unity. A mere
unity which is not born and does not bear, and all multiplicities refer to it and are assimilated in it.
(Demirci,1997,7; Horata,1994,53)

As the Quran says: When a disaster happens to them, they say there is no doubt that everything comes from
God and to Him we shall return. (Al-Bagarah,156)

Annihilation

The literary meaning of Annihilation is the concept of passing away, inexistence, deterioration, and
destruction (Moain, 1319). In the Quran, it also means the conversion from one form to another (Al-Anbya,
104). Mystics' elders are also involved in interpreting the meaning of it in their own words, as Hojviri refers
(Hojviri, 1358, 315). The highest degree of Annihilation is mystic submergence in God, so severe that even
intelligence cannot be aware, i.e., Annihilation in Annihilation, which is the state of removal from duties
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and sentences. However, God Himself protects faithful people and prevents them from committing a
mistake. (Jami,1362,12)

Despite those who try to find the origin of mysticism and Sufism out of Islam, like who believe that
Annihilation is rooted in Hinduism and Buddhism, the first person who made Islamic mysticism common
was BayezidBastami disciple of Abu Ali Sendi that said (Khoramshahi, 1375, 11,974): I went from God to
God until I received a cry from myself: You are I. But the truth is that the conscience of Monism and
understanding the sublime fact that determinations are extra and transient things, and, in fact, the second
role of the squint eye.

In Islamic mysticism, the desire for Annihilation arises mainly from desolation in the material world,
because once one was united with God, and now they are captured in the physical world. At this time, he
recalls his heavenly origin and concludes that it is not worth limiting the spirit to an earthly cage. And by
desiring Tawaf in the sacred realm and full of hope that, by fading determination, he can fly and in heaven
whistle on his Tuba tree, he starts his journey and rips the veil between God and himself.

Such a cage is not worthy of a sweet-singing bird like me

I must go to paradise, for I am the bird of that garden

If the scent of yearning issues from my heart's blood, be not surprised
For I am the fellow-sufferer of the musk-deer of Khotan (342)

Or:

As a bird of paradise, to parting, I did agree
Fell into the trap of life and worldly tragedy. (317)

From Hafiz's perspective, like Mawlana's, he believes reason is inadequate at this stage; referring to grace
and wisdom indicates a lack of understanding and a disconnection from the divine.

You won't gird your waist with such a binding belt.

If you see that it is yourself who becomes sore. (428)

If Hafiz settles the dust on the way and, in the shadow of actual knowledge, tears his material shirt that
blocks the light from God, the heart will join the hearty, and duality will disappear.

"The day of separation from, and the night of disunion with, the Beloved is ended."
This omen, I cast; the star passed; and the work of grief is ended.

That agitation of long nights and the heart's grief,
All, in the shade of the idol's tree, is ended. (166)

Now, the stage of Hafez is the banquet place of the Kings.
To the Heart-possessor, his heart went; to the Beloved, his soul went. (170)

YunusEmre, like Hafiz, knows himself from friend's territory and shows the nostalgia of the exile from his
original home, and whining, he says:

Wow, here is a person? - alien as I- lonely, tear in his eyes- alien as 1. (Golkarian,1387,43)
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He, like many other predecessors and descendants of Sufis and mystics, even more than they, talks with a
windlass, the sound of which is typically heard in all the countries of the Near East. This inspires the poet
that the windlass is separated from its real root, and because of that separation, it laments. As the Reed of
Mowlana, which laments separations and yearns to reunite with its origin. (Schimmel, 1384, 527) Yunus
asks God nothing but God because, except God, everything is mortal and does not deserve attention and
devotion, and just God is absolute and real beauty, and hence, he says:

I do not want that Halal nymph that you gave us. My only desire is to achieve you. Give the nymph to Sufis.
Yunes is longing to meet you. If you are not oppressive, help him achieve his desire. And then he mentions
the story of Rabia Adaviyya, who wants to extinguish the fire of hell with a bucket of water to worship Him
solely because of Him, and to know that everything except God is mortal, including heaven and hell.
(Schimmel, 1384,64) .He elsewhere, based on his insight, says: Even in heaven, everything, ranging from
sound, aroma, breeze, or growth and love, is nothing but God, because everything has become mortal in
God. For him, heaven is the same as seeing the beauty of the divine face and is not the number of palaces
and nymphs. Everyone who is deprived of meeting God is in hell, even though he is in heaven.
(Schimmel, 1377, 529)

He appeals to the" love of home" hadith and looks for a friend crying, and he rebukes himself that one
should continue his way to reach kith. Deniers never acknowledge your way, and the seeker must continue
on his way and dissolve and fade his worthless and tiny existence in the absolute, boundless sea of God.
Because those close to God who sacrificed themselves have become a part of God, and the true lover should
immerse and swim in the ocean of beloved. (Golkarian,1387,32,72-73)

I shall proceed from here to there. In the midst of mine, I'm a drop
That is, among lovers- I need to parade

Each particle gets to mine —a drop tickles Oman

I will find my love — I do not need name or fame

If I am hanged to love gallows - it is a must. (Schimmel, 1384,81)

Yunus, like Hafiz, has voluntarily passed away in the material world and has become alive in the spiritual
world. He says: I have come to a city whose name they do not say; I have immersed myself in a sea whose
depth is not apparent. Thank God that I have bestowed my life before death; I have joined God, and thanks
be to God that I have been annihilated in God, and there is no return.

Annihilation in God, according to Yunus Emre, is the transformation of human nature and qualities into the
essence and attributes of God (Aktiiccar, 1384, 131-135). The optional and voluntary death is dying before
the determined death, and this kind of death is nothing but immortality and achieving God.
(Kaplan,1991,256)

YunusEmre, my faith is complete - my soul was filled with God

My place is a placeless city now - [ thank God for joining and surviving with God. (Schimmel, 1384,58-
59)

I thank God for achieving to visit Him, and for being able to attain my sweetheart
I got rid of being You and I (Golkarian,1387,35)

Yunes has sunk into God and passed away - his mind cannot help him return. (Ibid.,78)
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Conclusion

In the light of comparing ideas of these two relatively contemporary mystic poets who had a dramatic
impact on the descendent and later poetry and mystical thought, it can be claimed that:

Since both characters discuss the sublime God and utilize valuable Quranic and Sunnah teachings, they
share a series of common ideas and interests that make them appear identical in nature and substance,
although there are a few differences.

Both of the compared mystics, in their monistic vision, inspired by the Holy Quran and Sunnah, and using
intuitive logic, emphasize the presence of a real Essence behind all unstable beings that are considered
transient and subordinate, and are manifestations of God's names and attributes; in essence, they do not
exist.

Both concerning the mystical meaning of "Love of Home" Hadith and understanding the fact that they have
been separated from the eternal home and are trapped in the materialsoil, by a longing to return to their
origin and join eternity, tried hard to break the chains of dependency and affiliation and preferred optional
dying to achieve Annihilation and salvation in this material world.

References
The Holy Quran
Aktliccar, H., (1984), Yunus Emre Hayati, Sanati ve Eserleri, Goksin Yayinlari

Anushe, H. (1384). The Encyclopedia of Persian Literature in Anatolia and the Balkans, Il, The Ministry of
Culture and Islamic Guidance, Tehran, Samt Publication

Demirci, M., (1997), YunusEmre'deilahiAskveinsanSevgisi, istanbul, Kubbealti Nesriyat
Emre, Yunus. (1948). Divan, Abdolbaghi, Barli, Istanbul
Golkarian, G. (1387). Yunus Emrenin Secilmis Siirleri tercumesi, Tabriz, Yaran & Moheg Publishing

Hafez, shams al-din. (1382). Divan Khwajeh Shams al-Din Mohammad Hafez Shirazi, edited by Mohammad
Ghazvini, Qasim Ghani, Qom, Negaran Qlam Press

Halabi, A. (1376). The principles of mysticism and mystics' status, Tehran, Asatir

Hojviri, A. (1358). The Revealing of the covered (Kashf al-Mahjub), corrected. v. jokofeski, Tahuri, First
edition.

Horata, O., (1994), Yunus Emre: Risaletii'n-Nushiyye, Ankara, Tlirkiye Diyanet Vakfi Yayinlari
Jami, A. (1362). The Bills, Tehran: Noor-e Fatime

Kaplan, M., (1991), "Yunus Emre'nin insan ve Ahlak Gériisii", Yunu sEmre ile ilgili Makalelerden Se¢meler,
Ankara, Kaltir Bakanligl Yayinlari, say1:1275.

Khoramshahi, B. (1375). Hafez's Letter (Hafez nameh), Tehran, EImi ve Farhangi, Seventh edition

51



The Scientific Mysticism and Literature Journal, No. 1, Vol:4 September 2025 PP. 44-52

Koprulu, M, F. (1385). Early Mystics in Turkish Literature, translation and description by Tofigh Subhani,
Anjoman-e Asar ve Mafakher Farhangi. First Press

Moain, M. (1319). The Hafez of the Sweet Speech, Tehran, Parvin Press, First edition

Schimmel, A. (1377). Mystical Dimensions of Islam, translation and description by Abdolrahim Gavabhi,
Tehran: Office of Islamic Culture Publication.

------------ , A. (1384). By Yunus Emre in the Ways (about Life and Thoughts of the Poet Yunus Emre, Turkish
people), translation Mahrokh Maghsoodi, Tehran, Karevan Hilla, first edition

Topgu, N., (1994), "Yunus Emre’de Vahdet-I Viicud", Yunus Emre ile ilgili Makalelerden Secmeler, istanbul,
Milli Egitim Bakanligi Yayinlari

52



The Scientific Mysticism and Literature Journal, No. 1, Vol:4 September 2025 PP. 53-57

The Influence of Hafez Shirazi's Poetry on the Poetry of Mohammad Hossein Shahriar
S Gpuatana i g (s ek Bl gl il

Recieved: May 13, 2025 Mohammad Kiamarsi' Accepted: July 29, 2025
Email: kiamarsi@ut.ac.ir
Orcid No: https://orcid.org/0009-0009-3650-823X

Suleyman Zare?
Email: suleymanzare@ut.ac.ir
Orcid No: https://orcid.org/0009-0006-7847-4427
DOI No. https://doi.org/10.32955/neujsml2025141083

Abstract

Hafez Shirazi's poems are masterpieces of Persian literature that have captivated their readers for many
years. Shahriar is also among those who have been fascinated by the magical power of Hafez's words and
have created memorable works by being influenced by his poetry. The overall goal of this article is to
demonstrate the influence and its mechanism, which also encompasses more specific objectives. Therefore,
Shahriar's Influence on Hafez is categorized and considered at two general levels: linguistic and intellectual.
Standard meter and rhyme, the use of similar combinations and expressions, the mention of Hafez's name
in Shahriar's poems, the ghazals in which Shahriar praised Hafez, and the poetic titles derived from Hafez's
expressions are examined. Examining the influence of poets on one another leads to a deeper understanding
of literary works and the discovery of more nuanced thoughts on poetry.

The impact of this investigation on the development of skeptical talent and the nurturing of contemporary
poets, as well as the relationship between close and creative poetry, is undeniable. The impressionability of
one poet on another poet shows the wisdom and skeptical attitude of writers about each other and explains
how they relate to their predecessors. The overall aim of this article is to examine the effectiveness and its
approach.

Keywords: Impressionability, Hafez Shirazi, Shahriar, Poetry, Compatibility
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The Influence of Hafez Shirazi's Poetry on the Poetry of Mohammad Hossein Shahriar/ M. Kiamarsi & S. Zare
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Epitome

Hafez's poetry has been regarded as one of the masterpieces of Persian literature for centuries, captivating
many readers with its profound power. Shahriar, among these admirers, was also drawn to the enchanting
words of Hafez and created memorable works influenced by his poetry. The main objective of this article
is to prove and analyze this influence. Specifically, the paper by Hafez Shirazi has influenced most
Poetisers, but Shahriar is more influenced by it than others. Hafez maximally influenced the poet. When
we read the book "Divan Shahriar," compiled by Mohammad Hussain Shahriar, we will find that this critical
issue, which he and Hafez addressed together, is addressed. His odes in this book have indeed been created
using his natural creative force. When the reader looks at the volume of the book "Divan Shariar", they can
see the name of Hafez Shirazi in the List of All Poetry. This paper aims to prove the Influence of Hafez
Shirazi's poetry on Mohammad Hussain Shahriar's poetry.

The author has sought out the required references and books in national and international libraries. By
analytical methodology, the poems of Shahriar's poetry were analyzed and compared to those of Hafez to
prove that Hafez's poetry influenced him. Results of this study indicate that the Influence of Hafez is
examined through Shahriar's adoption of linguistic and thematic elements from Hafez, including shared
meters, thymes, and poetic expressions. It also examines direct references to Hafez in Shahriar's poetry,
including poems that praise Hafez and titles derived from his phrases.

Keywords: literature, Hafez, Shahriar, Poetry, influence.
Introduction

Hafez Shirazi holds a high place among Persian scholars and poets, with many praising him and composing
interesting and elegant verses in his honor. The fame and nationalism of this great Iranian poet became so
renowned that it spread like wildfire, making him a popular poet among all Iranian people and a globally
recognized poet, particularly famous in Persian-speaking nations. Persian scholars believe that Hafez
Shirazi is the poet of the first sonnet not only in Persian literature but also in world literature, with his fame
reaching the skies. Indeed, the poem of Hafez Shirazi is the actual festival of concepts, forms, thoughts and
feelings as well as a clear mirror for Islamic rituals and a representation for purity and true love and a
guiding voice for freedom, Jihad and revolution against dirty agents; in this case, his sonnets are among the
most beautiful manifestations of art and human perfection; therefore, it encouraged Persian translators to
translate their poems and despites having various translations, we can see new definitions of his works
every year. Thus, the literature of this great poet found its way into the hearts of global scholars, particularly
Persian scholars; consequently, they investigated his poems and translated them into order and prose to
such an extent that the number of translations from his poems exceeds twenty-five (Gorbanzadeh, 2011).

Hafez would become the most popular and well-respected poet of his day, and his reputation for piercing
mystical insight and the beauty of his composition still holds in the present day. His mausoleum in Shiraz,
surrounded by gardens and small waterfalls, attracts admirers from around the world who not only continue
to respond to his written works but claim a mystical communion with the poet in their daily lives. Examining
the influence of poets on one another helps foster a deeper understanding of literary works, thereby
developing poetic talents and refining their thoughts. This study highlights the undeniable impact of earlier
poets on their successors, and the Influence of Shahriar can be seen in his poems, particularly in his book,
"Divan-e-Shahriar".

Hafez of Shiraz (also given as Hafiz, 1. 1315-1390) is considered the greatest of the Persian poets and among
the most famous and admired writers in world literature His full name is Khwaja Shams-ud-Din
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Muhammed Hafez-e Shiraz, but he was known as Hafez (which means "memorizer") because he
memorized the Quran at an early age and would later memorize the works of other Persian poets such as
Sanai (1. 1080 - c. 1131), Attar (1. 1145 - c. 1220), Rumi (1. 1207-1273), Saadi (1. 1210 - c. 1291), and
Nizami (I. c. 1141-1209), all of whom would influence his work. He is among the most often translated
poets in the present day, and his work continues to resonate with modern audiences. Hafez's poetry focuses
on the transcendent power of love and the transformative effects of opening oneself up to all experiences
through embracing what it means to be a human being in the fullest sense, which, to Hafez, includes an
intimate relationship with God. His work is described by many scholars as antinomian, meaning a rejection
of rules, regulations, and strictures; this label is apt, as Hafez considered life too large to be contained and
dictated by small labels and narrow commandments. His many allusions to wine, drunkenness, taverns, and
abandonment to sensual desire attest to this. However, as many scholars have noted, Hafez's poetry can be
read on multiple levels, and these allusions may also be understood as allegorical references to the
experience of Divine Love. (wikipedia.org).

Subtitle

Shahriar has used more than 49 Hemistich of Hafez in his Divan. For Example:
Gl (Al e Gl 5 B Olga U
(58 & «hied il je) agr Isa b sl 4ad Blla pud
It means:As long as the world exists and love exists, poetry of Hafeze Shirazi is remains a formation of
meaningful connections between them. The extent to which contemporary poets have been influenced by
their predecessors reflects the longevity and power of poetic thought, allowing ideas and beliefs to be passed

down through generations.
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About the place and ranking of Hafez Shirazi, Shahriar in his poetry say:
M B 4y Glsh (0 Bl sy
(450 ke J2) 3 A0A Gl 3 s ) S8 (e

It means that after Hafez, no one could say a Ghazal as well as Hafez's Ghazal.

3 _ Hafez.
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Conclusion

Hafez is an artist with such influence that he has changed the way everyone speaks. Hafez is an artist with
such influence that he has changed the way everyone speaks. I know the poet by everyone's name. The
arrangement is that the poems are the same as the base poems written by Hafez. The footprints of the keeper
in the entire court are visible to the eyes of the city dweller. The urban poetry is rural, from which the heart
of the people is yearning, and by speaking in simple and flowing letters, the heart is uncovered, and the
poetry in the strings and dust of the sky is crying out. The narration is warm and sweet, and the fragrance
of honesty bestows it upon every reader. The city dweller has confessed to being impressed by the
opportunity presented to him everywhere and taking the line.

However, for personal reasons, it goes back to the visit of Shahriar from Tabrez where he considered the
importance of Hafez among different classes of people and community and saw that people are taking away
from his poems as they use Quran for this purpose; then he found out that Hafez has dominated on Iranian
culture; therefore, he took different prints of Hafez's Divan with himself to Tabrez and began reading them
and after a while he became sick and during his illness, constant on our tongues. (Shahriar's ghazaliyat,
ghazal No:58)

Among the followers of Hafez, Shahriar was the most important and greatest follower of the Hafeze Shirazi.
Shahriar say:

JUMU&.\@JJ@HBJ&"M\Q@
AlS e culd ) Bdla L 4S9 800 Jile
(1387 <L)

It means: I welcomed Hafez as maddeningly, but uncudgelled people think I match up with Hafez.
(Shahriar,1387).

Shahryar is a lover of Hafez, and as a guide and master in his own right, he strives to imitate the poems of
Hafez as closely as possible. Everywhere the lover talks about the honey and praise of Hafez, and in his
poetry, the song is based on the honey of Hafez. Diwan Hafez used many of the expressions and phrases in
his poems and selected more poems under the title from these expressions. Shahriar used the name Hafez
275 times in his court poetry. The city's poet kept his name in the book.

Among the poems of Shahriar, there has been a greater influence from Hafez.

Shahriar used the name Hafez 275 times in his court poetry. The city's poet kept his name in the book.
For example here is a Ghazal of Shahriar that he used 13 times Hafez's Name:
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As we stated above, the influence of Hafez on Shahriar's poems, particularly in Shirazat, is evident, and no
other influences from Hafez can be seen in Shahriar's poems in his other compilations. In Shirazat, the
voices of Shahriar and Hafez are the same; such a unity is apparent initially when read aloud, as shown on
the right side, where the name of Hafez Shirazi is visible, on the left side, the name of Shahriar, and in the
middle, the expression "Shirazat". - The reason for the selection of Hafez by Shahriar might be a personal
reason and or public and cultural.

The odes of Hafez found their way into Shahriar's conscience, disturbing his heart and spirit through reading
such couplets.
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Abstract

Civilization is a complex debate and a manifestation of knowledge, insight, and capabilities, serving as an
indicator of the values and ideals of each nation and a primary determinant of collective and historical
identity. Just as in the study of the epic of nations, we do not see people without a genuine historical identity
as epic, in the discussion of civilization, no civilization is seen among such people gathered in one place by
occupying the native lands of others.

Great thinkers and thinkers such as Shahriar Malek Sokhan, relying on the construction of a civilization that
is several thousand years old in Iran and adorned with Islamic values and ideals, criticize the barrage of
calamities and disasters from Western civilizations and express their concerns about the unbridled excesses
of the Western civilizationless people using deadly tools in the name of science and civilization to one of
the claimants of science and human progress in the form of wise advice and counsel.

In a letter that Shahriar writes in the form of a poem to Einstein, the Western physicist and the main factor
in the emergence of the atomic bomb, he mainly deals with the components of the Iranian-Islamic
civilization, so that perhaps by enumerating these propositions, he may awaken the dormant consciences in
the Western respiratory tract. In contrast to this civilization, he does not mention any component of
civilization, except to describe this civilization in a single sentence with the adjective "savage". In this
article, we aim to illustrate the function of each component of Iranian-Islamic civilization using the poetic
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evidence of Professor Mohammad Hossein Shahriarbeh, and to highlight the superiority of this civilization
over Western civilization.

Keywords: Shahriar, Einstein, Iranian-Islamic civilization, Western civilization
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Abstract

Azerbaijan, every inch of which is a history and chronicle, has always attracted attention not only as an
important strategic region, but also for its rich natural resources, abundant blessings, and mysterious
beauty. From this perspective, Kapaz Mountain, located in the Murovdagh range, is one of the
settlements that exhibits the features listed above. In this article, drawing on sources from Azerbaijan
literature and historical facts, several interesting points related to Kapaz are explored. Thus, in the
article, based on the works of Azerbaijani poets such as Samad Vurghun, Sa'daddin Barda'i, and Nizami
Ganjavi, as well as historical facts provided by scholars like Zakariyya al-Qazvini and Abdur-Rashid
Bakuvi, several toponymies related to this region were investigated. Manuscripts constitute a significant
factor in the results obtained. The evidence from the sources once again proves that the ancient name of
Kapaz is Harak. Harak is also the name of the castle built on this mountain. The reason why the word
‘Harak" is given in different forms in different sources is that calligraphers, unknowingly and sometimes
knowingly, distorted it during copying. All these differences are most likely errors of copyists. It seems
to have been as <l in the main version. Since the "J" of the definite article is not clear, it is sometimes
compared to "" and sometimes to the dot of "z" and read as "¢"." z" and "o" as well as "&" and "&" are
letters of the Arabic alphabet sounding close to each other and at the same time, because they are not
words of Arabic origin, they were written as they were sounded and as a result, different versions were
obtained All these differences are most likely errors of copyists. The historical name of Kapaz Mountain
is Harak (al-Harak), and it has always been located within the territory of Azerbaijan.

Keywords: Kapaz, Harak, Azerbaijani, poetry, Zakariyya al-Qazvini, Ganja, Khosrow va Shirin

Ozet

Her karisi tarih ve hatiralarla dolu olan Azerbaycan, yalnizca stratejik bir bdlge olarak degil, ayn
zamanda zengin dogasi, bol nimetleri ve gizemli giizelligiyle de her zaman dikkat ¢ekmistir. Bu
baglamda, Murovdag silsilesine ait olan Kepez Dag1, yukarida belirtilen 6zellikleri tasiyan yerlesim
alanlarindan biridir. Bu makalede, Azerbaycan edebiyati kaynaklarina ve tarihi gerceklere dayanarak
Kepez ile ilgili gesitli ilging noktalara deginilmistir. Makale kapsaminda, Azerbaycanli sairler Samad
Vurghun, Sa’daddin Berdai, Nizami Gencevi’'nin eserlerine ve Zekeriyya el-Kazvini, Abdurresid
Bakuvi gibi ilim adamlarinin tarihi verilerine dayanilarak bu bolgeyle ilgili bazi toponimiler (yer adlar)
incelenmigstir. Ulasilan sonuglarda yazma eserlerin biiyiik rolii olmustur. Kaynaklardan elde edilen
bilgiler bir kez daha gdstermektedir ki, Kepez’in eski adi Harak’tir. Harak, aym1 zamanda bu dagin
iizerinde inga edilmis kalenin adidir. “Harak” kelimesinin farkli kaynaklarda cesitli bigimlerde
gegmesinin sebebi, hattatlarin eseri ¢ogaltirken kimi zaman bilmeden, kimi zaman da bilerek bu ismi
yanlig yazmalaridir. Bu farkliliklarin ¢ogunun yazici hatalart oldugu diisiiniilmektedir. Orijinal
yaziminin "Eall" oldugu anlagilmaktadir. Belirlilik takisi olan “J” harfinin net olmamasi, bazen “J”
harfiyle, bazen de “z” harfinin noktasiyla karigtirilarak “#” seklinde okunmasina neden olmustur. Ayni
sekilde, Arap alfabesinde benzer seslere sahip olan “z” ve “” ile “&” ve “3&” harflerinin karigtiriimasi
da, bu kelimenin farkli sekillerde yazilmasma yol agmistir. Ayrica, bu kelimelerin Arapca kdkenli
olmamasi nedeniyle seslendikleri gibi yazilmigs ve bu durum da farkli yazim bigimlerinin ortaya
¢ikmasina neden olmustur. Gergekte, Kepez Dagi’nin tarihi adi Harak (el-Harak) olup, bu dag tarih
boyunca her zaman Azerbaycan topraklarinda yer almistir.

1 Dr., The Institute of Manuscripts, ANAS, Doctor of Philosophy
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Anahtar Kelimeler: Kapaz, Harak, Azerbaycan, siir, Zakariyya el-Kazvini, Gence, Hiisrev ve Sirin
Introduction

The role of manuscripts as an essential source in researching and uncovering historical facts and cultural
monuments is undeniable. From this point of view, the Institute of Manuscripts named after Mahammad
Fizuli of ANAS is an invaluable treasure rich with primary sources that talk about various fields of
science. Referring to the manuscripts in the treasury, especially the works of Samad Vurghun, Nizami
Ganjavi, and Sa'daddin Bardai, interesting toponymic facts related to the mysterious nature of the Kapaz
(Harak) plateau, as well as the number of tribes that lived in this region during the Middle Ages, were
interpreted. The opinions of scholars such as Zakariyya al-Qazvini and Abdur-Rashid Bakuvi, who were
also investigated by academician Ziya Bunyadov in the past, are critical in providing further
confirmation of these facts.

Main Part

In the sources, it is noted that the word Kapaz is of Turkish origin and means "rock" or "rock by the
water"," mountain with a hollow, stepped, rocky mountain" (Qeybullayev, 2022). Kapaz is not just an
Azerbaijan toponym. To clarify, it is not an ordinary mountain that restores the Earth's balance. This
mountain is a geographical point that is symbolized in harmony with the history of Azerbaijan, as it
evolves from era to era, century to century. As a result of the terrible Ganja earthquake that occurred on
September 30, 1139, large pieces of rock broke off from the mountain and blocked the path of the Aghsu
river, and as a result, several lakes were formed. One such lake is Lake Goygol, whose beauty is beyond

words. XX century Azerbaijan poet Samad Vurghun writes in his poem "Azerbaijan":
Gl ola oS 130 38 e
G-l Lilally
L P
& Ll L S K
IFL IR S8 glaely s
Get on a playful horse,
Hugging the its neck
While the horse is sweating
Climb up the blue plains
Look at the Lake Goygol from Kapaz (Vurgun, 1935).

Describing the fascinating nature of Azerbaijan, Samad Vurghun particularly highlights the uniqueness
of the Kapaz plateau and the mysterious Goygol, which relaxes the human soul when viewed from here.
The description of Kapaz, which has always been a plateau and a place of rest for surrounding
settlements, has been reflected in the works of Azerbaijan poets from time to time. It is known from
history that Kapaz from the Murovdagh range is remembered more for its inaccessible peaks. One of
the poems dedicated to praising Kapaz belongs to Sa'daddin Barda'i, a famous linguist of 15th-century
Azerbaijan. Sa'daddin S'adullah Barda'i was born in the city of Barda, a cultural center of medieval
Azerbaijan. He lived at the beginning of the 15th century. Besides being the author of several works on
Arabic linguistics, he also wrote poetry. (Nuraliyeva, 2009)

The scientist's work, "Hadaigud-dagaig," dedicated to linguistics, is widely disseminated. Dozens of
manuscript copies of the work are preserved at the Institute of Manuscripts named after Mahammad
Fizuli of ANAS. The "Catalogue of old printed books", which provides information about the old printed
copy of the work, notes that the book printed in Simferopol in 1905 is about linguistics and consists of
281 pages. (Arabic-language books, 2010)

Sa'daddin Bardai's five-couplet poem, dedicated to the Kapaz plateau, is a comprehensive chronicle of
the medieval history of that region. Although the poem is written in Arabic, its title is in Azerbaijani as
S o 3Ol 720 (Praise of the plateau called Kapaz). It occupies folio 84b of the manuscript coded B-
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5696 (Al-Barda'i: 84b). The cover is made of cardboard with greenish paper. It was copied with black
ink. It was copied out in Rugi's handwriting with a shikasta sign. The paper is bluish, relatively thick,
watermarked, and made in Europe. The first beyt of the five-couplet poem reads:

Sl sle Cilbaad) b o
cilidla clals ciléls
In al-Mastaf the water is (ice) cold.
It is practical, healing, pure.

"Al-Mastaf" refers to Kapaz plain. No other place is mentioned in the poem. There is enough ice-cold
water here that is effective for cultivation, healing for health, and unpolluted, so pure that there is no
danger in direct use.

2 A sl
Clyaballila ) sl 5 5
It (they) brings calm like sweet syrup,
It makes the irrigated lands fertile.

These pure and sweet waters are an invaluable asset for both household needs and farm work. As is
known, a large number of rivers flow from the Kapaz mountain, including Karachai, Buzlugchai,
Sarichai, and Todan, among others. Their total number is fifteen. It is written in the third beyt:

G Al paie dady
Gludlal dlila Lenas
(The land) is suitable for cultivation,
Stockbreeders will be satisfied here.

Like the abundant, life-giving water of the plateau, the soil is also fertile and productive. Arable land
produces good crops. It is also helpful for animal husbandry. Its vast pastures and calm waters are a rich
source of food for herds of animals in the hot summer months. Shepherds who feed their animals here
are satisfied with the conditions. The fourth beyt of the poem reads as follows:

il ol sl 8 Ll 2
il ) il e s £
But there are tribes in the regions (around),
Georgians, sarigs, razis.

The poet also writes that several tribes settled in the vicinity of this place, which is suitable for living
and recreation. He mentions the name of the Georgians, then writes "Sarigat". In Arabic, the root
"saraga" means "to steal".It can be assumed that after the 1139 earthquake, as a result of the death of
countless people, the property left in Ganja (Janza) was looted by the king of Georgia, Doment, and his
army. It is likely that the gates of Ganja would have been looted at that time. However, if we examine
history, we will see that in the second millennium of our era, the ethnic groups of Basil, Onogur, Hun,
Tuba, Avar, Khazar, Bozal, Scythian, Sok, Bulgar, Bun, and Suvar became a significant force in the
Southwest Caucasus. In the 5th century, the Onogurs, Saragurs, Ogurs, Kufrigurs, and others from the
Bun-Bulgar tribes moved to the southern Caucasus - Georgia and Azerbaijan (Kazimov, 2014: 13).
Proceeding from this, it can be said that the poem mentions the existence of Saragurs and Rasayat tribes
along with Georgians. Otherwise, the translation of the verse would be: "Georgians, thefts, misfortunes".
However, it is evident from the poem's content that the poet is listing the tribes. It is written in the last,
fifth beyt of the poem:

il s el UL 3

Sl L s Sl s
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Lezgis, Tami's, Tavi's,
Hues, grays, blacks.

We were unable to obtain information from the sources about "Tami's" and "Tavigurs". There is a wealth
of information about the tribes in the second verse. Mahammad Moin, explaining the term "huz", notes
that this tribe, known as "Huzaye" in Syriac, is the name of a tribe residing in Khuzistan Province,
located in southwestern Iran. (Moin, 1121) To protect the northern borders of the Sasanian Empire (226-
651), the capital was relocated to the northeastern part of Azerbaijan. Geybullayev states that the
toponyms of Lahij in Ismayilli district and Khizi in Absheron valley originated from the names of
Lahijan and Khuzistan in Iran. It is likely that their relocation to this region coincided with the reign of
Khosrow Anushiravan (531-579). These are the Tats who speak the new Persian dialect (Qeybullayev,
1986: 107). Abdur-Rashid Bakuvi, while providing information about Azerbaijan, states that it was a
large settlement located between Kuhistan, Arran, and Arman (al-Bakuvi, 1971). Arman is ancient
Urartu, which was always under the rule of the Turks after it was invaded by the Medes (URL 1).

As for "bozes", Mahmud Kashgari interprets this expression only as a color and writes that if an animal
is in the color between white and red, it is called: "Boz koy", i.e., "grey sheep" (Kasgari, 131). The word
"boz" in "Tarama dictionary" means "unplowed soil", "water that obstructs the vision in the eye" (657).
On the page where the poem is copied, the comments and translations given on individual words in the
verses are also translated in color. It is noted that the expression "al-bozi" in Persian means "between
black and white" in Turkish. In "Muntakhabati-lughati-Osmaniyya", the meaning of the word “boz” is
interpreted somewhat broadly, and it is noted that a "very frisky and fast horse” is also referred to as
"boz". It also carries the meanings of "clever vizier" and "man with a strong memory" (Munt. Lig.
Osman, 1298). The name of one of the 12th-century Persian judges was Boz-oba or Boz-aba. Eldaniz
(Atabey) comes to his help when the governor of Ray joins with Abbas and wants to overthrow Sultan
Masud. Abbas was killed in 1146 and Boz-oba a year later (Dursun, 1989). However, since the poem is
about tribes, when we expand the research a bit and turn to other sources, we see that Geybullayev
considers "buzal" or "bozal" to be among the Khazar tribes. The name of the Khazars, one of the Turkic-
speaking peoples of Eastern Europe, meant "mountain tribe" (Rigard, 1990). Geybullayev notes that the
name of the village of Bozalganli in the Tovuz region is derived from the root “buzal” and connects
geographical names such as Bozaleti, Buzala, and Bozaleani in Georgia with the migration of 2,000
Khazarian families to that region in the 9th century (Qeybullayev, 1986). Since the latter information is
more appropriate, it is confirmed that the poem refers to the "bozes" from the Khazarian tribes.

The name of the last tribe in the poem, the original expression "garayat," is undoubtedly derived from
the adjective "gara" (black). The Persian-Russian dictionary, which explains the toponymy of "Gare",
notes that there is a village with such a name near Medina, inhabited by tribes with a good shooting
culture (Pubingik, 1979, 1159). According to the "Tarama dictionary," the word “black” also has
meanings such as “black people" and "defect" (2252). Ibn al-Asir, while reporting on the horrors of the
1139 earthquake in his work "Kamil fit-tarikh", notes that the greatest horrors of the earthquake that
occurred in the provinces of Azerbaijan and Arran in that year were manifested in Ganja. Every side
was ruined. Losses were incalculable. It is said that 230,000 people died. Among them, the two sons of
the country's governor, Black Sungar, also died in that earthquake. Murahidaddin Bahruz's castle was
blown up, and a large amount of stock and property within the castle was destroyed (Asir, 1970). If we
consider that dozens of tribes lived in the mountains at that time, each with its ruler and language that
differed from others, it is natural that one of them was the tribe ruled by Black Sungar. This idea is
confirmed by the "Great History of Islam". The source identifies one more branch of Turkish governors
and commanders, such as Amir Gumushtekin Jandar, Amir Atabay Kara Sungur, Atabay Imadaddin
Zangi, Atabay Eldeniz, and Atabay Zahiraddin Tughtekin, who played an important role in the history
of the Great Seljuks and are attributed to the Khazars. He notes that in Azerbaijan, this ethnonym is
reflected in the name of the "Garajurlu" tribe. The names "Gara Chopo” in Kyrgyzstan and "Karachor"
in Western Siberia (17th century) are believed to have originated from here (Hakki, 1989). The
geographical name "Garachop" on the territory of Georgia can also be attributed to this area. Thus, by
reviewing Sa'daddin Bardai's five-beyt poem, we were able to uncover several topographical facts
related to the mysterious nature of the Kapaz plateau, characterized by its fertile soil, abundant water,

68



The Scientific Mysticism and Literature Journal, No. 1, Vol:4 September 2025 PP. 65-74

and extensive pastures. Such facts help study the history of Azerbaijan, as they also reveal the country's
ethnic composition at various historical stages.

The theme of Kapaz is also reflected in the creation of the genius Nizami, whom Azerbaijan gave to the
world. Y. Bertels, who studied the classical poets of the Middle Ages from the East, paid special
attention to the genius Nizami (Bertels, 1962). The poet wrote about the Ganja earthquake, which he
witnessed in his poems "Treasure of Secrets", "Khosrov and Shirin", and "Igbalnameh", which is directly
related to Mount Kapaz:

He saw an earthquake, which shook the sky,

Cities were destroyed and sunk into the ground.

When the mountains and rocks are shaken and fly away,

Destiny was covered in dust in an instant.

It was as if the Earth and sky were turned upside down (Ganjavi, 1982: 427)

The city, whose name appears in classical texts as Canza (Ganjavi, 1982: 663), was destroyed. Nizami
excitedly describes this terrible scene, which resulted in the disintegration of Mount Kapaz and the
formation of several lakes.

Bertels, who provided a philological analysis of the poem “Khosrov and Shirin”, tells Khosrov in the
language of Shahrukh that a powerful woman named Samira, known as Mahin Banu, rules the shores of
the Caspian Sea and the mountains. She spends the summer in the Arman mountains (incorrectly, in
Russian, it is given as Armenia; as mentioned above, Arman was a Turkic state), migrates to the Mughan
plain in the spring, hunts in Abkhazia in the fall, and spends the winter in her capital, Barda (Bertels,
1962). That story is given as follows on page 39 b of the manuscript (Ganjavi, B 1200):

Sla ol i ge 43 K Juaib
b S AL e BaS
Gaol oS aslh hwlia
Ged 4 apd B K s
S a2l ol 58 AR 4
BIEBTIST S JEEABERES
Gl s dae g4 (il
Gl yana S 5lsa )y nas
The lush green Mughan in the blooming season becomes her bed,
During the summer, her place is the Arman land.
From planting to planting, flower to flower
When summer is over, when autumn is coming
She hunts in Abkhazia.
Barda's weather is so perfect,
She comes here every year in winter (22.63).

Nizami, who is a master of beautiful landscapes, skillfully describes the Kapaz mountain. In the
description of Inhirag, later named Kapaz, he writes:

gl BosSasm )
I yaday | jala K Jad sapiS
Gl 3le oS S @laa gl 2
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From the mountains of Chorrum to the desert of Bughra,
Everywhere was covered in spring flowers,

It can be a shrine to Iraq

Alone at the foot of beautiful Inhirak, (Ganjavi, B 1200)

Everywhere is green. It is as if an emerald-colored carpet has been laid on the floor. Whoever watches
this beauty forgets his sorrow. These places are entirely immersed in the beauty of spring. The beautiful
Inhirak is a mihrab for Irak. Mirjalal Zaki, a prominent follower of Azerbaijan aruz studies and a
valuable translator of Nizami's works, gives the verse in the translation of "Treasure of Secrets" as
follows:

In Bughra square on Chirram mountain

Beautiful flowers have opened,

These are similar to the tugra of the king of the era
That mihrab (church) that supports Iraq

Looks like a belt around Inhirak's waist (Ganjavi, 2018)

The translator who gave the interpretation of the verse notes that Chirram is the name of a mountain in
the Arman province. Bughra was the king of Kharazm, and Bughra Square also belonged to him in that
area. The inscription with the first letters of the name and nickname of the king of the era, on the orders
of the king, is called a Tughra. The translator who referred to Vahid Dastgirdi's critical text also touches
on the wrong opinion of the Soviet orientalist Y. Marr. He reminds us that, according to Marr, "Irak" is
part of Armenia. Inhirak is currently known as "Inshirak" (Ganjavi, 2018). Some researchers who
benefited from Marr's incorrect conclusion led to the falsification of the text's shades and its
Armenianization. Among other things, the website "Ganjur" - the Poets’ Divan also repeated the same
mistake:

Pl BoSasn )

Iyada 4y | yada JS ok oa0iS

Gl Bloe oS S @l ol o

Cansl (31 il () s 2y S

Here, the name of the mountain is given as "Inshirak". According to the information provided by "Moin",

it is reported that a mountain with the same name exists in the territory of Armenia (Moin, 1999: 186).
Y. Marr also applied to "Moin" to confirm his opinion. This indicates the Armenianization of the text.

In the two examples mentioned earlier, the name of Kapaz mountain is given as &' =3 (Inhirak). While
reviewing six manuscript copies of Nizami Ganjavi's masnavi "Khosrov and Shirin" preserved at the
Institute of Manuscripts named after Mahammad Fizuli, we encountered various images of the verse
mentioned above. So, although the beyt is given in copy D-349, the name of the mountain is not written
(Ganjavi, D 349: 393). The M-156 coded copy does not contain that beyt at all (24. Ganjavi N., m., t.y.
(sheet 82 b). An exquisitely designed, gold-encrusted M-323 cypher copy, copied out in black ink, with
nastalik handwriting. The cranberry-colored leather-covered cardboard binding is decorated with gold
medallions. In the beyt mentioned in the text copied in the 15th century, the name of the mountain is
given as 3Al (al-Kharak) (Ganjavi, M, 323: 34b). The verse mentioned in ciphertext M-325 reads as
follows:

(Ganjavi, M -325: 84 b)<adl a3l () siuy diy jaS

The name of the mountain is given as &/)A) (al-Kharak) in the coded copy M-266, copied in the 19th
century, on a thick cardboard covered with golden water, with drawings of flowers, birds, and butterflies
on a black background, with grid drawings on the edges (Ganjavi, M-266: 38a).
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Thus, one of the six reviewed copies did not include the beyt at all, while the other one did include the
beyt, but the name of the mountain was not provided. In two instances, it was given as &/, (al-Kharak),
in one as &~ (Inhirak), and another as 3| A3,

Nizami Ganjavi's creativity is a deep ocean that scholars have spent their lives studying. In this field,
many studies have been conducted in our southern neighbor, Iran. In this regard, Vahid Dastgardi and
Behruz Sarvatian also made significant contributions. When we refer to the beyt mentioned above in the
copies worked by both scholars, we found it in the following way. Vahid Dastgardi (URL 2)

o JaeBoSasn )
| yaday | jada JR Jad oani€
Gl Gloe S S @l e ol 2
Behruz Sarvatiyan (URL 4)
| Olae Bo S a ) 5
| yaday | jada (€ Lo p2ui€
Gl 3o (S, IS @l aa gl 2
Sl ”LS‘);.““ st Al yeS
As it can be seen, Vahid Dastgardi gave it as “<l_~3” (Inhiraf) and Behruz Sarvatiyan gave it more
differently as “I_a1”3” (URL 4).

In the copy of the work translated by Hamid Mammadzadeh, edited by Tahir Mammadzadeh and
Ahmadagha Ahmadov, the translation of the paragraph is given as follows:

From Mount Chirram to Bughra Square

Be Irak's pillar at that altar at the historical moment

Like a pillar (winding), like a belt to the Tower of Inhirak
There was a rock-hewn monastery (Ganjavi,1962).

In the copy translated jointly by Said Mirgasimov and Gulamhuseyn Behdili (Gencevi, 1962), as well
as in the text translated into Uzbek by the Uzbek folk poet Jamal Kamal, the name of the mountain is
given as "Inhirak" (Ganjavi, 2019). The beyt mentioned in the Russian version of "Khosrov and Shirin"
published in the translation of G.Y. Aliyev and M.N. Osmanov is given as follows:

It can be considered part of the region of Iraq
Which is located in the belt of the Anharak fortress (Ganjavi, 1985).

There are historical sources that prove that the investigated mountain is modern Kapaz. Let's consider a
few comments from Azerbaijani historians. Zakariyya al-Ghazvini writes about Harak-Kapaz Mountain:
"The Harak fortress rises one pass from the city. There are fragrant herbs, abundant waters, and gardens
around it. In the summer, the weather is delightful, and the inhabitants of Janza move there. Every family
has a house here and they stay here until the cools fall. Famous people of Janza have beautiful mansions
here" (Bunyatov, 1976). Another source writes: "Janza is located on the Daruran river and takes its
source from the mountain called Murov. It is a very tall mountain and there is always fog at the top.
They say that everyone can see this mountain from the top of the castle. However, the castle is not
visible from the top of the mountain" (Bunyatov, 1976). It is known from here that there was also a
castle called Harak at the top of the mountain.

Each of the works addressing the subject reminds us that the events took place around Ganja. Abdur-
Rashid Bakuvi (second half of the 14th century - the beginning of the 15th century) writes: "Ganja is
one of the fortified cities of Arran. It is close to Georgian cities. (All kinds of) blessings and grain
abound. The population is religious. The Kargakas River flows there. Six months of the year, it flows
from the side of the Georgian states. During the remaining) Six months of the year, it has no water. Its
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inhabitants have a culture of silkworm rearing and sericulture. One passage from the city stands Harak
Castle, surrounded by fragrant herbs, waters, and gardens. Since the weather is nice in summer, residents
of Janza go there. At the top of the high mountains, there is a plant called "hur" that resembles the Syrian
mulberry. It is an ointment for liver diseases. It can only be found in Janza and Shirvan. The genius,
knowledgeable, and wise poet Abu Mahammad al-Nizami (Ganjavi) is from there (Bunyatov, 1971: 91;
manuscript 56b-57a). Another interesting aspect of Bakuvi's notes is that he records the expression
Harak in the form <l». As for the lexical meaning of the word "harak", it is also stated in the sources
that it means "camel with two humps" in Turkic languages (Bunyatov, 1976, 140). Kapaz Mountain had
two peaks before the earthquake. An earthquake tore it apart.

The evidence from the sources once again proves that the ancient name of Kapaz is Harak. Harak is also
the name of the castle built on this mountain. The reason why the word "harak" is given in different
forms in different sources is that calligraphers, both unknowingly and sometimes knowingly, distorted
it during copying. All these differences are most likely errors of copyists. It seems to have been as <l a1l
in the main version. Since the "J" of the definite article is not clear, it is sometimes compared to "¢" and
sometimes to the dot of "=" and read as "¢"." z" and "o" as well as "<" and "&" are letters of the Arabic
alphabet sounding close to each other and at the same time, because they are not words of Arabic origin,
they were written as they were sounded and as a result, different versions were obtained. The historical
name of the Kapaz mountain is Harak (al-Harak), and it has always been located within the territory of
Azerbaijan.

Conclusion

Nizami Ganjavi, recognized today as a wise poet of the world, was from the ancient city of Azerbaijan,
Ganja. It is commendable that on the occasion of Sheikh Nizami's 880th anniversary, on May 18, 2021,
on the initiative of the Ganja City Youth and Sports Department, Nizami peak was conquered in the
Kapaz mountain range and a plaque with the name of the poet was fixed at a height of 3080 meters.
Finally, I would like to remind you that on August 16, 2021, the President of the Republic of Azerbaijan,
ITham Aliyev, mentioned the need to restore our historical geographical names in his speeches while
visiting the Lachin and Kalbajar regions. In this regard, it would be appropriate to restore our ancient
toponyms mentioned in the article.
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Abstract

This study explores the deep-rooted literary and philosophical connections between Sheikh Galib and
his prominent predecessors, particularly Fuzuli and Nizami Ganjavi. The research highlights how
Sheikh Galib, within his divan and especially in his celebrated mesnevi Husn u Ashk (Beauty and Love),
not only reveres his literary forerunners but also internalizes and reinterprets their poetic and mystical
ideologies. Fuzuli's concept of divine love and symbolic interpretation of sorrow and longing deeply
influence Galib's own Sufi worldview. The study also discusses how Galib uses allegorical characters,
such as "Suhan (Word)", to reflect the sacredness of poetic speech and its transformative power. Galib,
like Fuzuli, views poetry as a divine gift that transcends worldly existence, emphasizing the supremacy
of meaning over form.

Furthermore, the paper reveals Galib's admiration for Nizami's poetic authority, especially his treatment
of love as a path to metaphysical Truth. By preserving the predecessor tradition, Galib makes a
significant contribution to the continuation and renewal of classical Ottoman-Turkish Sufi poetry. His
references to symbolic motifs, literary heritage, and Mevlevi values mark him as a conscious inheritor
and innovator of the tradition. Through comparative analysis, this article underscores Galib's poetic
philosophy, rooted in reverence, originality, and a mystic vision that binds him to his predecessors while
affirming his unique voice.

Keywords: Sheikh Galib, Fuzuli, Nizami Ganjavi, Husn u Ashk, Divine love, Sufi poetry, Poetic
tradition, Allegory, Literary heritage

Ozet

Bu calisma, Seyh Galib’in divaninda ve ozellikle iinlii mesnevisi Hiisn i Askta Fuzuli ve Nizami
Gencevi gibi edebi dnciilleriyle olan derin iliskisini ele almaktadir. Seyh Galib, kendinden dnceki biiyiik
sairleri yalnizca anmakla kalmaz, onlarin tasavvufi diislincelerini ve siir felsefelerini igsellestirerek
yeniden yorumlar. Ozellikle Fuzuli’nin ilahi ask anlayisi ve 1stirap, hicran gibi kavramlar1 sembolik
diizeyde islemesi Galib’in siir diinyasinda 6nemli izler birakmistir. Galib’in “Siihan” gibi alegorik
karakterler {izerinden soziin kutsalligini, doniistiiriicii giiciinii anlatmasi bu etkilenmenin somut bir
gostergesidir. Nitekim o da Fuzuli gibi siiri Allah vergisi olarak goriir ve bicimden ziyade anlami esas
alir. Galib’in Nizami’ye olan hayranlig1 da barizdir; 6zellikle askin metafizik hakikate ulasma yolu
olarak islenmesi yoniiyle Nizami’den etkilenmistir. Edebi seleflerine vefa borcu duyan Galib, klasik
Osmanli-Tiirk tasavvufi siir gelenegini hem yasatir hem de 6zgiin {islubuyla yeniler. Semboller, Mevlevi
degerleri ve alegorik anlatim Galib’in hem bilingli bir miras¢i hem de yenilik¢i bir sair oldugunu
gostermektedir. Bu makalede, Seyh Galib’in siir felsefesi ve seleflik gelenegi icindeki yeri
karsilastirmali bi¢imde analiz edilmistir.

Anahtar Kelimeler: Seyh Galib, Fuzuli, Nizami Gencevi, Hiisn ii Ask, Ilahi ask, Tasavvufi siir, Edebi
miras, Alegori, Klasik siir

Introduction
Among the distinguished philosophers and poets of classical literature, Jalal al-Din Rumi occupies a

! Doctor of Philology, Professor - Chief Researcher, Department of Turkic Peoples’ Literature Nizami
Ganjavi Institute of Literature, Azerbaijan National Academy of Sciences; Full Member of the Turan
Academy of Sciences; Baku, H. Cavid, 117.
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particularly prominent and enduring position. The spiritual depth and philosophical richness of his
poetry have retained their relevance across centuries, and in the context of the contemporary world's
increasing existential and spiritual uncertainties, interest in his teachings has grown considerably.
Rumi's profound influence extended beyond his lifetime, inspiring a broad intellectual and artistic circle
that continued to flourish in subsequent centuries (Baitenova, Baizhuma, Meirbayev, Abzhalov, 2025).
His legacy was institutionalized through the establishment of the Mevlevi order, which played a
significant role in preserving, interpreting, and transmitting his thought and poetic philosophy.

One of the most eminent figures who perpetuated this legacy in the context of 18th-century Turkish Sufi
poetry was Sheikh Galib (1757-1799). Recognized as the last great classical poet of the Ottoman divan
tradition, Galib demonstrated profound spiritual and poetic devotion to Rumi. This reverence was
initially instilled in him by his father and further deepened through his service as the sheikh of a Mevlevi
lodge. He frequently referenced Rumi in his poetry, notably declaring that "the guide of his heart is His
Excellency Rumi," and proudly recounting that he had read the Masnavi eleven times.

Galib's literary corpus reflects not only his veneration for Rumi and his family, including Sultan Walad
and Salah al-Din Zarkubi, but also his engagement with a broader canon of classical poets and mystics.
He acknowledged the influence of Shams Tabrizi, Nizami Ganjavi, Farid al-Din Attar, Alisher Navoi,
Muhammad Fuzuli, Saib Tabrizi, Sururi, and Ibrahim Gulshani, as well as Ottoman poets such as Asrar
Dede, Mehmed Hayali, Mustafa Chalabi Naili, Yusuf Shaykhi, and Hoca Suleyman Nashati. In his
Divan, Galib commemorates Salah al-Din Zarkubi's collaboration with Rumi in the composition of the
Masnavi and reflects on their spiritual companionship through lyrical references. Despite the
misperceptions of some contemporaries, historical sources confirm Zarkubi's intellectual merit and
spiritual maturity — qualities that underpinned his deep and lasting bond with Rumi.

Sheikh Galib and Nizami Ganjavi

Among the Azerbaijani poets whose names are mentioned with love in Sheikh Galib's Divan is also
Nizami Ganjavi. It is well known that during the Middle Ages, Nizami's Khamsa became famous
throughout the Turkic world. Despite writing his works in Persian, Nizami brought global fame to
Azerbaijan through these masterpieces. Naturally, Galib, like the rest of the Turkic world, was familiar
with Nizami's Khamsa. At the beginning of his work Husn u Ashk, Galib acknowledges that the tale of
love he is about to tell was previously written on the same theme by the Azerbaijani poet Nizami
Ganjavi.

Bulmakla bu iki hosca ta'bir,
Erlik midir izdivaca tasvir.

Dersen ki, Nizdmi giryami,
Etmis o dahi bu iltizamu.

Ol tarz-1 Acemdir, olmaz icab,
Rindan-1 Acem gozetmez abad (Okay, Ayan, 2005)

(You think that finding these two sweet words is enough — is that what you call manhood, describing
marriage in flowery terms? Do you believe Nizami, the great master, wept over such things and bound
himself to marriage like that? That was the Persian way — but it doesn't suit us. A true Persian libertine
doesn't concern himself with such formalities or look to build comfort through marriage.

From the excerpt taken from Sheikh Galib's Husn u Ashk, we see that the poet openly acknowledges
that the love story he wishes to recount had already been told by the great Nizami Ganjavi — in his own
words, "if the great Nizami Ganjavi has already accomplished this work in such a way." By saying this,
Galib declares that he intends to continue the tradition of writing a masnavi on the theme of love in the
same spirit. Setting out to follow the path opened by Nizami Ganjavi, the poet ultimately succeeds in
passing through this treasury of wisdom with great skill. Elsewhere in the masnavi, Galib again mentions
Nizami Ganjavi with deep affection, saying:

Tarz-1 selefe tekaddiim etdim
Bir baska liigat tekelliim etdim
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Ben olamadim o guriiha perver
Oymus bile Genceviye Hiisrev (Okay, Ayan, 2005).

(He said he had gone ahead of his predecessors in style, that he had spoken in a different, perhaps new,
vocabulary. But he also admitted: "I could not become one of that noble group. It turns out that Khosrow
was meant for Nizami Ganjavi alone.”)

Throughout various parts of Galib's Divan, we see that he mentions the name of Nizami Ganjavi with
deep respect. This reflects the immense admiration and reverence he held for the Azerbaijani poet. All
of this demonstrates that Nizami's talent and creative power were not limited to the boundaries of
Azerbaijan, but had spread to many countries worldwide.

In another part of his Husn u Ashk masnavi, Sheikh Galib once again mentions Nizami's name with
affection, stating that the character of Khosrow is known from Ferdowsi's work, thus referring to both
literary figures with love.

Bulmus siihani biilend nami
Firdavsiyi Husrev i Nizdmi

‘Ayni Nava’ide Fuzuli
Bulmus siihane rah-i vusili

[stanbulumuzda Nevizade
Etmis teki piyi veli piyade

Olsun m1 Nizdmi'ye hemaheng
Kur’an’a uyar mi1 nagme-yi ceng (Dogan, 2008).

(Firdawsi, Khusraw, and Nizami earned their high reputation through eloquent speech.
Fuzuli, like Navayi, found his path to the art of poetry.

In Istanbul, Nevizdde also followed the path — though only as a pedestrian behind a saint on
horseback.

But can anyone truly match Nizami?

Would battle songs ever suit the Qur'an?)

In the couplets we presented as examples, the poet states that Khosrow — a character from Ferdowsi's
epic — found his rightful place in Nizami's renowned literary art. He then mentions that both Navoi and
Fuzuli followed in Nizami's footsteps. In a later verse of the masnavi, the poet refers to Nevizade from
Istanbul, stating that although he tried to follow Nizami's path, he could not achieve the same level of
fame.

Nevizade Atayi was one of the prominent poets of his time. His work Heft Ahter (Seven Flowers) was
written as a response to Nizami's Makhzan al-Asrar (The Treasury of Mysteries). In this work, the poet
addresses social issues of his time, calling on rulers to be just and criticizing injustice. Nevertheless,
Galib poetically conveys to the reader that Atayi could not attain the same renown as Nizami.

Continuing his poem, Galib asks: "Can any of these be equal in value or weight to Nizami? Just as the
sound and battle song cannot be compared to the voice of the Qur'an.” Here, Sheikh Galib compares
the power of Nizami's words to the Qur'an itself. Just as the majesty of the Qur'an resonates throughout
the universe, Galib asserts that the grandeur of Nizami's poetry has also spread across the world,
captivating hearts and minds.

In one of his ghazals dedicated to Sakib Dede, one of the Mevlevi sheikhs, Sheikh Galib once again
mentions Nizami's name. It is known that Galib deeply respected Sakib Dede, whom he regarded as a
man of profound spiritual insight, and that he also drew inspiration from him in his creative work.
Bagi ingasinda bergi husku megzi Nergizi,

Mahzeni nezminde bir derbani tab1 Gencevi.

...Menbai esrari Mevlanadir ol zati giizin,
Hak bu kim eslafin olmusdu tamamen peyrevi (Okucu, 2011).
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(In the construction of the garden, he is the leaf of consciousness and the essence of the narcissus;
In the treasury of poetry, he is like a doorkeeper shaped by Ganjavi.

... That distinguished person is the source of Rumi's secrets.

Truly, he had completely followed in the footsteps of his predecessors.)

The tradition of writing a Khamsa continued in Turkish literature both in verse and in prose. Some poets
attempted to compose a Khamsa in prose and succeeded in doing so. One such figure, mentioned in the
ghazal, is Nergisi (d. 1635). Unlike other poets, Nergisi's Khamsa, although composed of five parts, was
unified by a single storyline and central idea. In his ghazal dedicated to Sakib Dede, Galib states that
compared to the garden of wisdom and perfection planted by Sakib, Nergisi's intellect resembles a
withered leaf.

In his work Nafahat al-Uns, Abdurrahman Jami writes the following about Nizami: "He had his share
in outward sciences and formal terminology. However, he abandoned them all and turned his face
toward the Divine. Although these masnavis may appear as legends in form, in Truth, they serve as a
means for the discovery of spiritual realities and the expression of divine knowledge" (Hummatova,
2015).

When Abdurrahman Jami refers to the "form" of the masnavis, he means the external and formal aspects
of these poems from both philosophical and poetic perspectives. He considers the resemblance of
Nizami's works to legends as external from a philosophical standpoint and formal from the standpoint
of poetics. The main point here is that Jami likens masnavis to legends in terms of their external and
formal characteristics. However, by the term "legend," Jami does not solely refer to the epic genre of
oral folk literature. In his approach, "legend" encompasses not only traditional folklore narratives but
also refers more broadly to artistic creativity, imaginative invention, poetic imagination, and the artist's
ability to construct a reality within their art.

In other words, Jami approaches Nizami's creativity through the lens of reality and artistic expression,
arguing that artistic form serves as an outer shell that conceals the inner content—the more profound
meaning. Thus, even though Nizami outwardly created artistic works — or "legends" as Jami puts it — in
their essence, these are not mere literary fictions but reflections of more profound truths.

In Jami's "reality-art" model, reality is the manifestation of the concept of "Truth." In his view — as well
as within the entire framework of religious-mystical thought — Truth (al-Haqq) is God. That is, only
God is the actual existence, while all other beings — everything perceived as real — are manifestations of
God's ultimate Truth in the material world. Therefore, Jami's assertion that "these masnavis are a means
to the discovery of truths" implies that Nizami's Khamsa is, in terms of its ideas and content, an
expression of divine and spiritual truths. (Hummatova, 2020)

Before Nizami Ganjavi, no poet in written literature had ever versified love stories drawn from folk
traditions. Therefore, when Sheikh Galib refers to the "district of verse" (mahalle-yi nazm), he is alluding
to this very idea. Of course, entering this realm of verse requires immense talent from any poet who
wishes to do so. Such poets must possess the ability to speak powerful words, and the wisdom in their
poetry must captivate and enchant the hearts of their audience. Only then can they hope to pass through
the gates of the poetic garden that Nizami opened. Those who strive to enter the garden of verse, where
Nizami stands as the gatekeeper, often face significant challenges. All of this reflects the enchanting
wisdom and power of Nizami's poetry.

Not every talented individual can grasp the secrets of Nizami's knowledge and poetic mastery. Aware
of this, Galib considered himself one of the "fruits" of Nizami's garden of skill. That is why he intensely
studied Nizami's work and found within himself the strength to pass through the gates of that treasure
of wisdom. Galib's immortal work Husn u Ashk is a clear testament to his profound understanding of
Nizami's poetic legacy. Seeing himself as one of Nizami's disciples, Sheikh Galib also earned fame in
the poetic world, just like his great predecessor.

In Husn u Ashk, Galib lovingly mentions Nizami Ganjavi as the one who first brought this love story
into written literature. While composing his work, Galib emphasizes that entering Nizami's garden of
verse is a significant trial and that not every poet who writes verse is capable of stepping into that sacred
garden.
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In Galib's Divan, there are numerous ghazals and poetic verses of various forms dedicated to Shams
Tabrizi, many of which reflect his deep friendship with Rumi. In a tarciband (a form of poem), the poet
likens the bond between Rumi and Shams to the friendship between the Prophet Muhammad and Ali.
In some of his poems, Galib describes Shams as the "source of the sun of Tecella."

Galib also portrays Rumi's family with deep affection. He poetically describes Sultan Walad as a being
"who set foot upon the heavens and was nourished with the milk of wisdom," stating:

Oldu perverde-yi cenab-1 Hiinkar,
Basti eflaka kadem Hazret-i Sultan Veled (Okucu, 2011)

(The great Hiinkar nurtured him, his Excellency Sultan Walad, stepped upon the skies)

Another notable figure mentioned in Galib's Divan is Mehmet Chelebi, who is connected to Rumi's
lineage through a chain of spiritual succession. Rumi is said to have foretold Mehmet Chelebi's arrival
with the words:

"A sultan from our lineage will appear, his name shall be Muhammad. We have conveyed the states of
love in a summarized form. This coming saint will joyfully elaborate in detail what we have outlined."

(6)

Mehmet Chelebi received an excellent education from a young age. He began reading the Qur'an at the
age of five and became a devoted follower of the Mevlevi order. He was also a poet with a delicate soul.
This is evident from the verses he composed in honor of Mevlevi saints.

Ol cemalin niiruna pervaneyim,
Gece gilindiiz yanarim, divaneyim.

(I am a moth to the light of your beauty,
1 burn day and night, mad with love.)

During the Timurid invasion, Mehmet Chelebi dreamed of Rumi's Divan-i Kabir being taken to
Samarkand by the invaders and later to Tabriz by Shah Ismail. In this dream, prompted by a sign from
Rumi, he traveled to Tabriz and retrieved the work. His act of bringing the manuscript back from Iran
and establishing new Mevlevi lodges became one of his most significant historical contributions, earning
him great fame in his time. Regarding his pen names, Nihat Azamat writes: "Mehmet Chelebi also wrote
poems under the pseudonyms Divane and Semai." (Azamat, 1994)

Sheikh Galib and Fuzuli

What brings Sheikh Galib closer to Muhammad Fuzuli is, without a doubt, the theme of love,
particularly its spiritual and divine dimensions. In this regard, it is clear from Galib's Husn u Ashk that
he was deeply influenced by Fuzuli and felt a spiritual kinship with him. The essence of both poets'
lyrical work is the celebration of divine love. What is especially notable is that beneath the surface
meanings of their verses lies a deep layer of Sufi symbolism.

Therefore, interpreting the couplets of Sufi poets like Fuzuli and Sheikh Galib requires familiarity with
Sufi symbols and concepts, as well as a deep understanding of the poetics of Divan literature. Although
Fuzuli's poetry often appears to be about worldly, earthly love, its inner meaning reveals a profound
expression of divine love. As has been observed, Sufism in Fuzuli's poetry tends to conceal itself in the
esoteric layers rather than presenting itself overtly. This can be explained by the fact that Fuzuli — a poet
of love and sorrow — saw the power and wisdom of God in every particle of the universe, regarded all
existence as a reflection of God's unity, and perceived His attributes in all beings.

Just as Fuzuli's personality defied boundaries, so too did his love transcend the limits of the material
world. That is why, in his couplets, divine and human love are intertwined (Qocayeva, 2010).

At the heart of Sufism lies the belief that God created man to be seen and loved. Therefore, according
to Sufism, the human being — as God's vicegerent-is—is the most complete reflection of His attributes
and actions. The beloved's face is a mirror, and in that mirror, to see the image of God is to enter into a
state of spiritual awe and wonder.
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Hayret ey biit, stiretin gordiik¢e 14l eyler beni,
Stret-i halim gdren siret hayal eyler beni (Fiizuli, 2005).

(O idol-like beauty, your face leaves me speechless with amazement;
Anyone who sees my condition takes me for an illusion, a phantom image.)

In this context, the Word surat (form/image) is used in three distinct senses: as an appearance or face;
as a condition or state; and as a depiction or image.

In the couplet, it is first understood that the beloved's beauty astonishes the lover, renders him
speechless, and those who see the lover mistake him for a mere image due to his state. From a Sufi
perspective, however, the interpretation of the verse reveals the essence of divine love. The beloved
refers to God, and love signifies the longing and affection directed toward Him — divine love is being
praised.

The central idea of the couplet is rooted in the Sufi belief that among all of creation, the most noble and
perfect being is the human. Sheikh Galib, like Fuzuli, attributed great value to humanity, exalting it as
the crown of creation (ashraf al-makhluqat), and celebrated the human being from this perspective in
his poetry.

Hosga bak zatina kim ziibde-i alemsin sen,
Merdiim-i dide-i ekvan olan ademsin sen (Fiizuli, 2005).

(Pay close attention to your being, because you are the purest and most refined essence of the entire
universe.

You are the human being — the most precious and central creation, like the pupil in the eye of the
COSMOS.

In the couplet, the poet is essentially saying: "Look closely at yourself and see that you are the essence
of the world. You are Adam — the pupil of existence." That is, the entire world was created for the sake
of the human being. Man is the most perfect of all God's creations.

Sheikh Galib, above all, is a Sufi poet whose heart burns with the love of God. He was raised in the
Mevlevi tradition and eventually became a sheikh of the order. In his Sufi poetry, as in Fuzuli's, the face
of the beloved is seen as a mirror (mirat) — the place where the divine manifests and reveals itself.

Sheikh Galib expresses this idea in the following couplet:
Hab i hayal-i gafleti 'dlem sanir géren
Mir’at iginde slret-i &dem sanir géren (Okucu, 2011)

Those who see the illusion and dream of heedlessness mistake it for the world itself. What is reflected
in the mirror of the world is, in fact, the image of God. Yet those who see it believe it to be merely man.
God created the human in His image. The Perfect Human (Insan-i Kamil) is the reflection of the Divine.
However, humans are often unaware that they carry the image of God within themselves.

What astonishes both Fuzuli and Sheikh Galib is the beauty of God. Both poets were Sufi mystics.
According to the Sufis, sorrow and grief are, in Truth, the source of joy and delight for the true lover.
The path to spiritual perfection leads through pain, hardship, and trials.

Var bir derdim ki, ¢ok dermandan artikdir bana,
Koy beni derdimle, derman eyleme, var ey hekim! (Fiizuli, 2005)

(I have a pain that is more precious to me than all remedies.
So, leave me with my pain; do not try to cure me, go away, O doctor.

Fuzuli's pain was the pain of love — the affliction of divine love and spiritual longing. A physician heals
a person's illness through knowledge gained by reason. But the ailments of true lovers of the Divine
cannot be cured by any physician. The poet goes so far as to describe conventional knowledge as mere
gossip, implying that in this world, the only actual reality is love itself.

Ask imis her ne var dlemde,
[lim bir kil i kal imis ancak (Fiizuli, 2005)
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(Whatever exists in the universe is love,
Knowledge is nothing but mere talk and argument.)

Treating the spiritual illness of lovers means the lover's inner death. On the other hand, those afflicted
with divine love do not wish to be cured; rather, they long for even more suffering. They desire to burn
and mature in the fire of love — to reach spiritual perfection and grasp the secrets of Truth. As Mawlana
Jalaluddin Rumi once said: "/ was raw, I cooked, I burned.” And Yunus Emre, influenced by Rumi,
gratefully declared: "Yunus the humble — we were raw, we cooked, praise be to God!"

In this sense, the suffering of Fuzuli and Sheikh Galib is more healing than any remedy. Like Fuzuli,
Sheikh Galib views love as superior to reason. According to him, where there is love in the heart, there
is no place for intellect.

Fuzuli also demonstrates that love has overpowered his reason, that he has become a captive of love,
thus declaring that love is stronger and greater than reason.

Akl yar olsaydu, terk-i ‘igk-1 yar etmez miydim?
Ihtiyar olsaydi, rahat1 ihtiyar etmez miydim? (Fiizuli, 2005)

(If reason were truly my companion, wouldn't I have abandoned the love of the beloved?
If I had free will, wouldn't I have chosen comfort instead?)

Fuzuli constantly longed for the sorrow of love, because this sorrow distanced him from the pains of the
transient world. The Sufis, who followed the path of divine love, were indifferent to the grief and sorrow
of this world. Fuzuli wrote that there is no point in worry — the world is already filled like a wine cup.
What the sorrowful lover needs is a cup so that he may forget the world's afflictions. Of course, this cup
is symbolic — it is filled with the wine of unity, the wine of divine love.

Sakiya, cam tut ol dsika kim, kaygilidur,
Kaygi ¢ekmek ne igin, cam ile alem doludur (Fiizuli, 2005).

(O cupbearer, offer a cup to that lover who is full of sorrow.
Why should he suffer, when the world is overflowing with wine?)

Such couplets reflecting Fuzuli's Sufi views are frequently encountered in Sheikh Galib's Divan as well.
According to Galib, Sufis — who are true lovers of the Divine — are untouched by worldly sorrow. The
lover constantly dwells within the pain of love, which, for him, is itself a kind of spiritual joy. He feels
no grief tied to the material world and remains indifferent to its troubles. In the eyes of the lover,
everything in existence becomes a goblet that proclaims love and inspires devotion.

The influence of Fuzuli is most evident in Sheikh Galib's Husn-e-Ashk. This masnavi, which defines
divine love, shows the impact of Fuzuli's Layla and Majnun not only in terms of composition, characters,
and motifs, but also ideologically. When we compare the two masnavis, it becomes clear that Galib,
inspired by Layla and Majnun, set out with similar ideas but did not follow a repetitive path; instead, he
created an original work. Kh. Hummatova writes: "The work is entirely built upon the idea that
'metaphor is the bridge to truth.' The author reflected the reality of his time through mystical symbols
and allegories. When appropriate, he was able to reveal the essence of the contradictions between the
ideal and the material world. At the heart of the poem lies the poet's creative subjectivity. Whether it is
Sufi or other worldviews, all enter the poem through the creative lens of Sheikh Galib's thought."”
(Hummatova, 2012)

Unlike the characters in Fuzuli's Layla and Majnun, Sheikh Galib introduces an allegorical figure named
Sukhan (Word/Speech) in Husn u Ashk, through which he expresses his philosophical reflections on the
nature of language. The poet personifies Sukhan and, through this character, portrays the sanctity of
speech, presenting it within the context of the creation narrative. He emphasizes that the Word existed
before the world itself and that it is older and more exalted than the universe.

Nam-1 sithan, aziz zat,
Mesbiik idi ¢arktan hayati (Okay, Ayan, 2005)

(His name was renowned in the art of eloquence,
And his noble soul was ahead of the heavens in life itself.)
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Therefore, the attribution of such divine meaning to the Word can be found throughout almost all
medieval poetry. This fact can also be observed in the poetry of Yunus Emre. He says:

Beniim degiil bu killeci soz,
Kudret sensin, Yunus n’eci?! (Emre, 2009)

(These words are not truly mine;
You are the power (O God), who is Yunus after all?)

According to Sheikh Galib, the Word is like a "prophet sent by God" (nebiyy-i mursel).

Muhtac an'a climle hfllk-l alem,
Aninla bulur hayati Adem (Okay, Ayan, 2005).

(All the beings in the universe require it,
And humankind (Adam) finds life through it.)

In Husn u Ashk, Sheikh Galib personifies the Word as a human figure and expresses its power by stating
that, if it so wished, the Word — even without weapons (bi-silah) or armor (cevshen, chainmail) — could
bring peace before the onset of war and prevent conflict altogether.

Kast eylese bi-silah i cevsen,
Eder idi sulhu cenge rehzen (Okay, Ayan, 2005)

(Even if he attacked unarmed and without armor,
He would still turn peace into war like a bandit.)

A single word is enough to change a person's entire state of mind. Just as bad news can drown someone
in tears of sorrow, good news can bring tears of joy. According to the poet, the Word is like a magician
— capable of bringing joy to mourners and making the sober drunk with delight.

Emriyle olur revan demadem,

Gah esk-i siirlir u gah matem.

Mesrir ederdi stk-vari,

Mechmir ederdi hiisyar: (Okay, Ayan, 2005).

(By His command, time flows constantly,

Sometimes with tears of joy, sometimes with sorrow.
He would bring joy to the sorrowful,

And intoxicate even the sober-minded.)

Sheikh Galib illustrates the beauty of the Word through symbolic meaning drawn from the story of
Prophet Yusuf (Joseph). By comparing the Word to Yusuf, he highlights its power and grace. Yusuf was
cast into a well by his brothers due to their deceitful words, and later imprisoned because of slander. Yet
in the end, it was again through his words — by interpreting a dream — that he rose to become the ruler
of Egypt.

Kast eyleyecek, eder ne minnet,

Bir anda zidd1 z1dda illet.

Gah olmus esir-i ¢ah-1 mihnet,

Gah olmus Aziz-i Misr-1 devlet (Okay, Ayan, 2005).

(When He intends to act, He shows no need for favor (from anyone).
In an instant, He can turn opposites into each other.

Sometimes, one becomes a prisoner in the pit of suffering,
Sometimes, a powerful Aziz of the Egyptian Throne.)

Muhammad Fuzuli also attributed great value to the Word and regarded poetry as a divine gift. He
always demanded a unity of content and form in poetry, as well as profound meaning. Fuzuli expressed
his thoughts on the Word — as well as his literary-critical views on poetry and the art of the poet — in the
prefaces of his divans, in his Layla and Majnun masnavi, and his lyrical poems.
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The great Fuzuli, too, considered the Word to be of divine origin, declaring: "The word is a treasure
flowing from divine grace." At the end of Layla and Majnun, Fuzuli refers to the Word as the jewel of
the heart's treasury and adds that it is only through the Word that a person's true nature is revealed. He
also alludes to the idea that the world was created through the Word — that the world came into existence,
and the soul was formed, by the Word. Through his work — his Word — the poet revived the dead and
breathed new life into Layla and Majnun.

Sozdiir giiher-i hazine-i dil,

Izhar-1 sifat-1 zat-1 kabil!

Can sozdiir, eger bilirse insan,

Sozdiir ki, derler, 6zgedir can (Fiizuli, 2005).

(Words are the jewels of the treasure of the heart,
The manifestation of the attributes of the essence.
The soul is words, if a person truly knows,

1t is said that words are the soul's true self.)

The poet dedicated a ghazal with a repeated refrain (radif) to the praise of the Word, valuing it as a
divine blessing that, like the world itself, came into being from nothingness. In his ghazal titled ""S6z"
("The Word"), Fuzuli says:

Halk’a agzin sirrin1 her dem kilar izhér soz,
Bu ne sirdir ki, olur her lahza yoktan var séz (Fiizuli, 2005).

(Your mouth constantly reveals its secret to the people through words,
What kind of secret is this that words come into existence from nothing at every moment?)

In Sufism, the mouth symbolizes non-existence — it is a concept rather than a tangible object. We have
our tongue, teeth, lips, and other organs of speech, but the "mouth" itself is not a distinct organ. The
Word spreads the secret of the mouth to the world with every breath and utterance. The poet marvels at
this mystery: how is it that something — the Word — emerges from nothing, from what does not physically
exist? Just as God created the world from nothingness, so too is the Word born from absence.

In the preface to his Persian divan, Fuzuli regards the Word as a gift sent to us from the Divine Throne
(Arsh) and interprets the revelation of the Holy Qur'an as a sign of the sacredness of the Word through
divine speech.

One must never look down upon the Word; every Word is a gift that has come to us from the Throne.

Kalbimiz meyil eder hep ona,
Ciinkii s6z nazil oldu kalbimize (Fiizuli, 2005).

(Our heart always inclines toward Him,
Because the Word has been revealed to our hearts.)

The modest poet, who admits he is not worthy of praising the Word, once again values it as a divine gift
in his famous Persian qasida Anis al-Qalb ("The Friend of the Heart"). He emphasizes that the essential
difference between humans and animals lies in speech and language, and he points out that the Qur'an
was revealed through words:

Eger hayvan konusmazsa, ona insan denmez,

Koniil ehli dil ile eyler, bilmez teshis insanu.

S6ziin san1 o endaze biiyiiktiir ki, miiellimler,

S6ziin mahsulil bilmisler diani, vahyi, Kur’ani (Fiizuli, 2005).

(If animals could not speak, they would not be called humans;

The people of the heart speak with the tongue, but cannot truly identify the human.
The grandeur of the Word is so great that the teachers.

It has recognized its fruits as prayers, revelation, and the Qur'an.)

Although Sheikh Galib devoted an entire section in his Husn u Ashk masnavi to the praise of the Word,
like his predecessor Fuzuli, he does not forget to humbly note at the end of the section that no praise can
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truly do justice to the Word — that the Word is worthy of far greater glorification than he has been able
to offer in writing.

San-1 sithdne bu paye diindiir,
Evsaf-1 diirigdan fiizlindiir (Okay, Ayan, 2005)

(The glory of eloquence is founded on this rank,
Its attributes surpass all falsehood.

Muhammad Fuzuli, in the preface to his Divan of Qasidas, likens the world to a shell and the human
being to the precious pearl within it, thus considering man as the most honored of all creation. He then
makes one of the most exalted praises of the Word by declaring that the essential core of this human
pearl is, in fact, the Word itself:

"When I opened the eye of discernment to investigate the nature of things, when I set the foot of
contemplation onto the field of witnessing the works of wisdom, I saw no pearl more precious than man
in the shell of the universe, and within the pearl of man, I found no essence more honorable than the
word."

Through this metaphor, Fuzuli emphasizes that just as the world gains its value through the presence of
humanity, the true worth of humanity lies in its ability to speak — in the Word (Fiizuli, 2005). If the
world, like a shell, derives its value from the people within it, then the human, seen as its pearl, draws
their true worth from the Word they speak. The poet regards the human being as the most noble of all
creation, and speech as the defining essence of the human soul.

As Rumi beautifully put it:

"Each time you open your mouth, others glimpse into your heart." (Coforov, 2013). In his ghazal with
the refrain "Soz" ("Word"), Fuzuli reiterates that a person's worth is determined by their words.

Artiran sOz kadrini sidk ile kadrin artirir,
Kim ne miktar olsa, ehlin eyler o miktar s6z (Fiizuli, 2005).

(The one who increases the value of words with sincerity,
People respond with words in proportion to their worth.)

In one of his git'as (short poems), Fuzuli presents speech—the gift of language—as a divine blessing
bestowed solely upon humankind. He writes that while a parrot can be trained to imitate human speech,
it only mimics the act of speaking and still does not become human. As mentioned earlier, this idea is
rooted in verse 31 of Surah Al-Baqarah — "And He taught Adam all the names" — which the poet
interprets as evidence that human superiority lies in the God-given ability to speak and articulate words.
Fuzuli writes:

Eylesen tutuya te’lim edayi-kelimat,

Nitk-i insan olur, emma 6zii insan olmaz (Fiizuli, 2005).

(Even if you teach a parrot the manner of speech and words,
Its speech becomes human-like, but it does not become human.

It is no coincidence that in the preface to his Turkish Divan, Fuzuli quotes this very verse from the
Qur'an in an Arabic git'a (short poem). By referencing this verse— "And He taught Adam all the names"—
Fuzuli emphasizes that the power of speech and naming is a divine gift uniquely bestowed upon humans.

Nukaddisu men levvel i’anete fazlihi,
Lima ellemel-esma Ademe kiilleha.

(We consider that one sacred whose merciful help made it possible for Adam to be taught all the names
(words)) (Fiizuli, 2005). Based on this verse, poets have regarded "the word"—and by extension, poetry
itself—as a divine gift, an expression of God-given talent. In the preface to his Divan of Qasidas, Fuzuli
writes about poets: "Truly, among humankind, after the prophets and saints, there is no more sincere
group than the poets." (Flizuli, 2005)
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This statement reflects Fuzuli's deep belief in the spiritual role of the poet as a truthful, divinely inspired
voice, second only to the messengers and friends of God.

The above reflections make it clear that both poets, Fuzuli and Sheikh Galib, attached great importance
to the meaning of the Word. Each emphasized that poets must strive to speak meaningful, original words.
Fuzuli presents the union of Word and meaning as the union of body and soul, form and essence. He
writes:

"Do not be content with sound and letters—seek the divine light in meaning."

In the preface to his Persian Divan, Fuzuli likens the Word to a delicate thread and meaning to pearls,
writing:

"Speech is a fine thread upon which the pearls of meaning are strung so intricately that no meaning can
take form without it: Word depends on meaning, meaning depends on Word,
Just as body depends on soul, and soul on body." (Fiizuli, 2005)

Similarly, Sheikh Galib illustrates the unity of Word and meaning with a vivid metaphor, comparing the
poem to a wine jug (surahi) and meaning to the wine that fills it. Just as wine fills and gives essence to
the jug, rich meanings "ignite" the Word, infusing it with life and intensity.

Ni¢in ma ‘né-y1 rengin lafz1 ateslendirir bilmem,
Stirahi-yi mey-i giil reng serkeslendirir bilmem (Okucu, 2011)

(I do not know why the word of meaning’s color ignites like fire,
1 do not know why the rose-colored cup of wine makes one rebellious.)

In Sheikh Galib's view, meaning must be delicate—it should filter through like rays of light slipping from
the fingers of the sun. This imagery beautifully suggests both the radiance of meaning and its refined
subtlety — like a strand of hair passing through a comb. The metaphor implies that meaning should not
be coarse or obvious; instead, it must be gracefully crafted with deep thought and artistic finesse.

Pengeyi hursid-i ma ‘na olur tari su ‘a,
Muylar ki sane-i desti te ‘emmiil-den gecer (Okucu, 2011).

(The meaning's sun's rays become the claws of the sun,
Like hairs that pass through the palm with contemplation.)

In the idea that "there can be no meaning without words, and no words without meaning,” both
Muhammad Fiizuli and Sheikh Galib share a common philosophical perspective. Sheikh Galib illustrates
this intrinsic bond between Word and meaning by drawing on the mythical belief that fairies reside
inside glass. In one of his verses, he poetically states:

"The enlightened ones (maarif sahipleri) impress the fairy of meaning through the glass of words."
(Okucu, 2011)

According to Sheikh Galib, meaning is the essential element that completes a poem-—it is what gives the
Word its value and beauty, what makes it smile, so to speak. In his view, it is the meaning that breathes
life into words, transforming them from mere sounds into vessels of wisdom and emotion. Without
meaning, words are hollow; but when infused with meaning, they shine, gain charm, and fulfill their
poetic purpose.

Thus, for Sheikh Galib, it is not the Word alone, but the deep, insightful meaning behind it, that makes
poetry truly radiant and enduring.

Mefhumu ¢esmii can kimidir dinle,
Pertivi, menadir Esed’e stihanin giildiiren yiiziin (Okucu, 2011).

(Listen: The concept (meaning) is like the eye of the soul,
Its radiance and essence are like the smiling face of Asad'’s eloquence.

Both poets, Fuzuli and Sheikh Galib, valued not only the meaning of a word but also its originality and
novelty. They believed that a poet's greatness lies in their ability to say something new, to express
original thoughts in a unique and meaningful way.
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Fiizuli himself, in the preface to his Persian divan, shares the hardship of achieving this originality. He
writes:

"There were times when I stayed awake all night, tasting the poison of sleeplessness, and with the blood
of my heart, I composed a single meaningful expression. Yet, come morning, I would discover another
poet had already used it—so I erased it and refused to claim it as mine."

"At other times, I would dive deep into the ocean of contemplation all day, piercing the pearl of meaning
with the diamond of language. But as soon as someone said, 'This meaning is unclear, this word
unfamiliar or unpleasant,’ it would lose its appeal to me, and I would not even bother to transcribe it."

Fiizuli then adds a profound observation:

"Strangely, a phrase that has already been spoken cannot be reused because it has already been said—
and one that has never been spoken is avoided precisely because it hasn't been said before."”

Dostlar gelip etti bizden evvel,

Mena-y1 sozii o kadri karat,

Teng oldu bize fezasi nezmin,

Feryad, neye bais oldu sibkét! (Fiizuli, 2005).

(Friends came before us,

And seized the value of the meaning and the Word.
The realm of poetry became narrow for us,

Alas, what caused this precedence (to be s0)?)

Sheikh Galib also occasionally confessed in his poetry that he faced great difficulty in finding and
expressing new words or fresh ideas.

Bikr-i menaya tehassiirle nevayi-sithénim,
Sar Leyla’daki mersiyesi Mecnun kimidir (Okucu, 2011)

(My melody of speech, with deep longing for the unique meaning,
Is like the elegy of Majnun at Layla's tomb.

In this couplet, the poet declares that he yearns for a "bikr-i ma 'na" (virgin or original meaning) as
deeply as Majnun mourned during the wedding of Leyla, where he recited elegies in despair. In another
couplet, the poet proudly emphasizes his originality. Sheikh Galib likens his world of imagination to a
church and the untouched meaning (ebkar-1 ma 'na) to a Magian priest (mughan) who bows before it,
boasting of his creative prowess.

In Sheikh Galib's Divan, profound respect for his literary predecessors, inspiration drawn from them,
and numerous ghazals dedicated to praising them occupy a significant place. This can be seen as an
expression of the poet's fidelity to the legacy of the great masters. One can observe the influence of both
Turkish and Azerbaijani classical poets in Galib's poetic views. Among these influences, the literary
impact of Muhammad Fuzuli stands out most prominently in Galib's oeuvre.

Like Fuzuli, Sheikh Galib regarded the Word (soz) as a sacred, divinely inspired gift and considered
poetic ability as a blessing from God. Just as Fuzuli emphasized meaning and scholarly content over
mere form, Sheikh Galib also expected poetry to reflect wisdom and meaningful expression.

The presence of polysemy — multiple layers of meaning — in both poets' works is one of the key features
that brings their creative visions closer together. As in Fuzuli's ghazals, the verses of Sheikh Galib
frequently convey mystical and Sufi meanings that transcend their surface interpretations. To fully grasp
such layers, one must possess a deep understanding of Sufi concepts as well as the intricate principles
of classical Divan poetics.

Conclusion

Sheikh Galib's Divan stands as a profound testament to the enduring legacy of classical Ottoman-
Turkish Sufi poetry, deeply rooted in the literary and spiritual traditions established by his esteemed
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predecessors such as Fuzuli and Nizami Ganjavi. Through his magnum opus Husn u Ashk and numerous
lyrical compositions, Galib not only honors these giants of the poetic and mystical heritage but also
reinterprets and revitalizes their themes, particularly the concept of divine love and the sacred power of
the Word. His poetic voice, enriched by Mevlevi Sufism and a personal mystical vision, bridges the past
with the present, affirming his role as both a devoted inheritor and an innovative contributor to the
classical tradition. The comparative analysis in this study reveals how Galib's integration of allegory,
symbolism, and spiritual philosophy solidifies his position within the lineage of great Sufi poets,
ensuring the continuation and renewal of their artistic and intellectual legacy for future generations.
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