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""Every letter is a secret, every word a journey..."
As we reach this beautiful milestone of the Second volume, 2" No. 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...

Editor-in-chief
Scientific Mysticism and Literature Magazine

Prof. Dr. Ghadir Golkarian
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Ali Sir Nevai’nin Eserlerinde Dogu Ronesansi’nin Insan Tasavvuru ve Avrupa Ronesansi
ile Karsilastirmalh Degerlendirilmesi

The Human Conception of the Eastern Renaissance in the Works of Ali Sir Nevai and Its
Comparative Evaluation with the European Renaissance

Ghadir GOLKARIAN!
Kibris Yakin Dogu Universitesi
Email: ghadir.golkarian@neu.edu.tr
Orcid: https://orcid.org/0000-0003-3801-7089

ABSTRACT

This article examines the conception of the human being as formulated within Ali Shir Nava’t’s intellectual
universe through the lens of the “Eastern Renaissance.” It compares it with the humanist tradition that
emerged during the same period in the Furopean Renaissance. Employing a comparative theoretical
framework that integrates historical and literary evidence, the study analyzes Nava’1l’s reflections on
humanity, knowledge, ethics, and social order, while establishing points of convergence and divergence
with the writings of European humanists such as Dante, Petrarch, Erasmus, and Pico della Mirandola.

The fifteenth-century Timurid cultural milieu witnessed a distinctive intellectual transformation that
blended the moral and metaphysical legacy of classical Islamic thought with the rise of the Turkic language
as a vehicle of high literature. Nava’1’s contributions to works such as Hayrat al-Abrar, Lisan al-Tayr,
Mahbiib al-Qulib, and the Khamsa tradition stand at the center of this transformation.

The findings demonstrate that although Nava’1’s thought shares certain thematic affinities with the secular
humanism of the European Renaissance, it ultimately articulates a unique form of “Eastern humanism”
grounded in divine love, justice, and moral perfection as the true path to human completion.

Keywords: Ali Shir Nava’t; Eastern Renaissance; European Renaissance; Humanism; Comparative
Literature; Timurids.

OZET

Bu makale, Ali Sir Nevai'nin diisiince diinyasinda sekillenen insan anlayigini "Dogu Ronesanst"
kavramlarinin ¢ergevesini ele almakta ve ayn1 donemdeki Avrupa Ronesansi'nda hiimanizm
gelenegiyle karsilastirmaktadir. Calisma, geleneksel ve edebi verileri biitiinlestiren karsilastirmali
bir kuramsal ¢erceve kullanarak Nevai'nin insan, bilgi, ahlak ve toplumsal diizen iizerine
incelerken Dante, Petrarca, Erasmus ve Pico della Mirandola gibi Avrupa hiimanistlerinin

metinleriyle paralellikler ve degismeler kurmaktadir.

! Prof. Dr., Fen- Edebiyat Fakiiltesi, Tiirk Dili ve Edebiyati Béliimii, Eski Tiirk Edebiyati Anabilim dali Baskani, Yakin
Dogu Universitesi, Lefkosa- KKTC

101


https://doi.org/10.32955/neujsml2026211194
mailto:ghadir.golkarian@neu.edu.tr
https://orcid.org/0000-0003-3801-7089?lang=en

No. 2, Vol.2, April 2026, 101-106 Doi No. https://doi.org/10.32955/neujsmi2026221249

Bilimsel Tasavuf ve Edebiyat Dergisi (The Scientific Mysticism and Literature Journal) @ @ @ @

Ali Sir Nevéi’nin Eserlerinde Dogu Ronesanst’nin Insan Tasavvuru ve Avrupa Ronesanst ile Karsilastrmali Degerlendirmesi
Ghadir Golkarian

15'inci yiizy1l Timurlu kiiltiir ortaminda, klasik islam hukukunun temelleri ve metafiziksel
verileri ile Tiirk dilinin yiikselisini birlestirici 6zgiin bir entelektiiel doniisiim yaratmustir.
Nevai'nin Hayretii'l-Ebrar , Lisanii't-Tayr , Mahbiibii'l-Kuliib ve Hamse torenine yaptigi
katkilar bu salonun yerini alir.

Sonuglar, Nevai'nin diisiincelerinin Avrupa Ronesansi'nin sekiiler hlimanizmiyle bazi ortak
temalara sahip oldugu, insanin kemale ayrilmasini ilahi ask, adalet ve dogustanlikla
temellendirerek farkli ve 6zgiin bir "Dogu hiimanizmi" ortaya kondugunu gostermektedir.

Anahtar Kelimeler: Ali Sir Nevai; Dogu Ronesansi; Avrupa Ronesanst; Hiimanizm,;
Karsilastirmali Edebiyat; Timurlular.

GIRIS

Ronesans kavrami, modern tarih yaziminda uzun siire yalnizca Avrupa merkezli bir doniistimiin ad1 olarak
tanimlanmis, insanin ve diinyevi yasamin yeniden merkeze alinmasiyla agiklanmistir (Burckhardt, 1990).
Ancak 15. ylizyilin genig Avrasya cografyasinda, 6zellikle Timurlu saray c¢evresinde ve Herat merkezli

entelektiiel ¢evrelerde, Avrupa’daki gelismelere paralel fakat igerik ve yonelim bakimindan farkli bir
zihinsel uyanig yasanmistir (Subtelny, 1994).

Bu doniisiimiin en 6nemli figiirlerinden biri olan Ali Sir Nevai, yalnizca bir sair degil; ayn1 zamanda bir dil
politikacisi, diisiiniir, sanat hamisi, egitim reformcusu ve ahlak filozofu olarak ortaya ¢ikar. Onun eserleri,
Cagatay Tiirkcesinin sistemli bir edebi dil héline gelmesini saglarken, Dogu diinyasinda insanin konumu,
bilgiye yaklagim, adalet ve ahlak gibi temel kavramlarin yeni bir yorumunu sunar. (Eraslan, 2001)

Bu makalede Nevai’nin insan tasavvurunun:
¢ hangi agilardan Avrupa hiimanizmine benzedigi,
¢ hangi noktada ondan ayrildigi,
e nasil 6zgiin bir “Dogu Roénesans1” fikri lirettigi

analiz edilmektedir.

Bu calisma yalnizca bir karsilastirma degil; ayn1 zamanda “Ronesans” kavraminin Bati merkezli
kullanimina elestirel bir bakis gelistirmeyi amaglamaktadir.

1. ARASTIRMA SORUSU VE HIPTEZ
1.1.Arastrima Sorusu

Ali Sir Nevai’nin insan anlayisi, Avrupa Ronesansi’nin hiimanist insan tasavvuru ile nasil karsilagtirilabilir
ve hangi yonleriyle 6zgiin bir Dogu hiimanizmi ortaya koyar?

1.2. Hipotez

Nevai’nin insan anlayisi, insanin yaratici potansiyelini merkeze almasi bakimindan Avrupa hiimanizmiyle
ortiisse de, bu potansiyeli ilahi asgk, ahlaki olgunluk, toplumsal adalet ve manevi yiikselis ilkeleriyle
temellendirdigi icin farkli ve bagimsiz bir “Dogu hiimanizmi” yaratmaktadir.

2. TEORIK CERCEVE
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Bu calisma ii¢ ana teorik yaklasim iizerine kuruludur:
2.1. Ronesans Arastirmalari: Coklu Ronesanslar Teorisi

Klasik tarih yazimi1 Ronesans’1 yalnizca Avrupa’ya 6zgii bir olgu olarak tanimlar (Burckhardt, 1990). Ancak
modern tarihgiler, farkli cografyalarda eszamanli entelektiiel doniisiimlerin yasandigini savunan “goklu
Ronesanslar” yaklagimini geligtirmistir (Garin, 1965; Kristeller, 1979).

AAY

Bu bakis acis1, Nevai'nin i¢inde bulundugu Timurlu kiiltiir ortamini diinya tarihinin paralel bir R6nesanst
olarak degerlendirme imkan1 verir.

2.2. Karsilastirmah Edebiyat Yaklasimi

Karsilagtirmali edebiyat, metinleri yalnizca bir kiiltiiriin i¢indeki gelismelerle sinirlamaz; kiiltlirlerarasi
paralellikler, ayrismalar ve bagimsiz gelisme ¢izgilerini analiz eder (Damrosch, 2003).

Nevai’nin metinleri Dante, Petrarca ve Erasmus’un metinleriyle karsilastirildiginda:
e insanin degeri,
e Dbilgi anlayisi,
e ahlakin temeli,
e insani yetkinlesme bigimleri
iizerine ortak fakat farkli temellere dayanan diisiinceler bulundugu goriiliir.

2.3. Hiimanizm Kurami: Sekiiler vs. Mistik Hiimanizm

Avrupa hiimanizmi, bireyin akil ve yaratic1 giiciinii merkeze alirken (Pico della Mirandola, 1486), Islam
diisiincesi insan1 ilahi suretin bir yansimasi olarak kabul eder (Nasr, 1987).

Nevai’nin insan anlayisi:
e bir yandan bireysel yaraticiligi,
e diger yandan ilahi agk ve toplumsal sorumlulugu
bir araya getirir.
Bu nedenle onun yaklasimi hem bireyci hem de ahlaki-toplumsal yonleri olan karma bir hiimanizmdir.
3. METODOLOJi
Bu ¢alisma, nitel arastirma yontemine dayali olup ii¢ analitik yaklagimi birlestirmektedir:

1. Metin Analizi: Neval’nin Hayretii’l-Ebrdr, Mahbibii’l-Kuliib, Lisanii’'t-Tayr ve Hamsesi
incelenmistir.

2. Tarihsel Karsilastirma: Timurlu diisiinsel ortami ile Avrupa Roénesansi’nin sosyal-kiiltiirel
baglamlar1 karsilastirilmigtir.

3. Kavramsal Céziimleme: Insan, bilgi, ahlak, adalet, 6zgiirliik, ask gibi kavramlarin iki gelenekteki
anlami karsilagtirilmistir.

4. ANALIZ VE YORUM
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Asagidaki analiz boliimii, makalenin esas bilimsel katkisini olusturmaktadir.
4.1. Nevai ve Avrupa Hiimanistlerinin Ortak Noktasi: iInsam Merkeze Alma

Avrupa Ronesansi’'nda hiimanizm, insanin yaratici potansiyeline duyulan giiven iizerine kuruludur
(Kristeller, 1979).

Petrarca, bireyin i¢ diinyasina yoneligin kapilarin1 agarken Dante insanin ilahi diizene uyum iginde
yiikseligini sembolik bir yolculukla anlatir.

Nevai’de de insan, varligin en degerli unsurudur:

“Adem eriir miilk i¢re padisahdir.”
(Hayretii’l-Ebrér)

Burada insanin “padisah” olarak tanimlanmasi, onun yaratilistaki tistiin konumuna igaret eder.

Benzerliklerin Kaynagi: Hem Avrupa’da hem Timurlu diinyasinda: 1. Siyasal istikrarsizlik, 2. Yeni
kiiltiirel merkezlerin olugmasi, 3. Bireysel yetkinlesmenin 6nem kazanmasi, insan1 merkeze alan bir
diisiincenin gelismesine yol agmistir.

Farklhilik: Avrupa hiimanizmi insan1 “diinyevi varlik” olarak temellendirirken; Nevai insan ilahi diizenin
bilincli bir iiyesi olarak yorumlar.

4.2. Bilgi Anlayis1: Akil mi, Ahlaki Bilgelik mi?

Dante ve Erasmus, bilgiye ulasmada aklin bagimsizligini savunur (Panofsky, 1955). Erasmus’un Education
of a Christian Prince adli eserinde egitim, aklin arinmas1 yoludur.

Nevai ise bilginin ahlak ve toplumsal sorumlulukla birlesmedigi takdirde eksik oldugunu vurgular: “Ilmsiz
akil karanlik, akilsiz ilm faydasizdir.” (Mahbibii’l-Kuliib)

Bu s6z, bilginin yalnizca entelektiiel birikim degil; toplumsal sorumlulukla yiiklii bir deger oldugunu
gosterir.

4.3. Karsilastirmah Sonuc:

Farklar disiiniildiigiinde, her iki gelenegin insan1 merkeze aldigi goriilmekle birlikte, bu merkeziligin
dayandig felsefi ve ahlaki temellerin belirgin bicimde ayristig1 ortaya ¢ikar. Avrupa Ronesansi’nda akil,
insanin kendi basina hakikate ulagsmasini saglayan bagimsiz bir yeti olarak kabul edilir; birey aklini higbir
ilahi sinirlamaya bagli olmaksizin gelistirebilir ve bu akil sayesinde kendi degerini olusturabilir. Buna
karsilik Nevai'nin diisiince sisteminde akil, ilahi diizenin bir pargasi olarak degerlendirilir; insan akl
dogruyu ancak ilahi hakikate uygun hareket ettigi 6l¢iide bulabilir.

Avrupa hiimanizminde bilgi, bireyin entelektiiel gelisimi ve kendi yetkinligini artirmast i¢in deger tasir;
bireyin kendini gergeklestirmesi bilgi iretiminin temel hedefidir. Nevai’de ise bilgi, bireysel yiicelisten ¢ok,
toplumsal fayda sagladig: 6l¢iide anlam kazanir; bilginin degeri halkin iyiligine hizmet etmesine baglhdir.

Ayni sekilde yenilik Avrupa Ronesansi’nda yaratici diigiincenin ve 6zgiin bireysel iiretimin dogal bir sonucu
olarak tesvik edilirken, Nevai’nin diisiincesinde yenilik ancak ahlaki sinirlar i¢inde, toplumun diizenini ve
ilahi hakikati zedelemedigi siirece kabul goriir. Boylece iki entelektiiel diinyanin ortak “insani yticeltme”
fikrine ragmen, bu yiiceltmenin yonii ve mesruiyet zemini farklilasir: Avrupa’da bireyin 6zerkligi, Dogu’da
ise bireyin ilahi diizenle uyumlu ahlaki sorumlulugu merkeze alinir.
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4.4. Askin Doniistiiriicii Giicii: Sekiiler Ask «— Mistik Ask

Dante’nin Beatrice’e duydugu ask, idealize edilmis ama diinyevi bir asktir. Petrarca ise aski ruhsal bir
doniigiim araci olarak goriir fakat tamamen ilahi bir ask sunmaz.

Nevai’de ask: hem estetik, hem ahlaki, hem metafizik bir giictiir. “Ask kulni kdmil kilar.” (Lisanii't-Tayr)
Bu yaklasim, insanin kemale ermesini yalnizca akilla degil, kalple de temellendirir.
4.5. Toplumsal Adalet: Erasmus ile Paralleikler ve Farkhliklar

Erasmus, insanin ahlaki sorumlulugunu 6n plana ¢ikarir. Nevai ise yoneticilere adaletin temel bir kozmik
ilke oldugunu hatirlatir: “Adalet, devletin kokiidiir.”

Nevail’nin Hayretii’l-Ebrdr’daki ahlaki elestirileri, toplumsal diizenin bozulmasini bireysel ahlaksizliga
degil, yoneticilerin adaletsizligine baglar. Bu yoniiyle Nevai, Avrupa’daki siyasal etik literatiiriiyle paralel
bir ¢izgi olusturur.

4.6. Dil ve Kiiltiiriin Ronesansi: Nevai’nin Dil Politikasi

Avrupa’da Ronesans, Latinceden ulusal dillere gegis siirecini desteklemistir. Nevai’nin Muhakemetii’l-
Liigateyn’de Tiirkgeyi savunmasi, bu stirecin Dogu’daki karsiligidir.

Ancak temel fark Avrupa’da ulusal dil hareketleri sekiilerlesme ile iligkili iken; Nevai’de Tiirkgeyi
yiiceltme: a) estetik, b) kiiltiirel, c) manevi bir gérevdir.

5. GENEL TARTISMA
Bu makale, Nevai’nin diislinsel mirasinin Avrupa Ronesansi ile kiyaslandiginda:
1. Paralel bir insan merkezci zihniyet {lirettigini,
2. Ancak bu zihniyetin ahlaki ve metafizik temellerinin farkli oldugunu,
3. “Ronesans” kavraminin yeniden disiiniilmesi gerektigini,
4

Nevai’'nin diinya edebiyati kapsaminda global bir hiimanist olarak degerlendirilmesi gerektigini
ortaya koymaktadir.

Bu baglamda Nevai’nin temsil ettigi doniisiim, yalmzca Tiirk-Islam kiiltiir alaninin degil, diinya kiiltiir
tarihinin 6nemli bir pargasidir.

SONUC

Nevai’nin insan anlayisi: a) insanin yaratici giiciinii kabul eder, b) akli 6ne ¢ikarir, ¢) bilginin toplumsal
sorumlulukla birlesmesi gerektigini sdyler, d) aski insanin doniisiimiiniin merkezine yerlestirir, ¢) adaleti
kozmik bir ilke olarak sunar.

Bu unsurlar, Avrupa Rénesansi’nin bireyci ve sekiiler hiimanizmiyle bazi paralellikler tasisa da, temelde

farkli bir Dogu Ronesansi fikrini temsil eder. Bu ¢aligma, Nevai’nin diinya hiimanizm tarihindeki yerinin
yeniden ele alinmasi gerektigini ortaya koymustur.
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"I was dead, I became alive; I was a tear — I became an ocean." — Rumi
""Who looks outside, dreams; who looks inside, awakes." --Car/ Gustav Jung
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ABSTRACT

This paper offers an in-depth comparative analysis of the concepts of Carl Gustav Jung (1875—
1961) and the Masnavi poetry of Jalal al-Din Rumi (1207-73) regarding the theme of the inner
path and the soul's archetypes. Despite the apparent dichotomy, Jungian analytical psychology and
the Sufi mystical tradition reveal remarkable similarities in their understanding of human
consciousness transformation. Central to both approaches are symbolic images reflecting the soul’s
movement from fragmentation to wholeness: the archetype of the Self in Jung and the Beloved in
Rumi, descent into the unconscious and the state of fand’ (ego dissolution), integration of Shadow
aspects and interaction with the inner guide (Anima/Animus and the image of Khidr), together with
the ascent, focusing on individuation and the spiritual ‘dance of love’.

This paper demonstrates that each of these experiences carries a similar symbolic charge, be it the
‘descent into darkness’, ‘soul dance’, ‘ego dissolution’, or the attainment of inner unity. Jung
emphasises the necessity of encountering and integrating the Shadow through the Anima and
Animus; Rumi poetically expresses the same process through Eastern mystical imagery.

Personality transformation thus appears as a unified, continuous narrative, both mystical and
psychological. This comparative analysis not only deepens intercultural understanding but also
contributes to a more integral perspective on the relationship between psychology and spirituality.
The conclusion asserts that archetypes, love, ego death, and spiritual ascent constitute a single
metanarrative of inner evolution relevant to both East and West.

Keywords: Jung, Rumi, analytical psychology, Sufism, archetypes, Self, Shadow, anima, animus,
Khidr, fana’, individuation, inner transformation, spirituality, intercultural dialogue
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Bu bildiri, Carl Gustav Jung’un fikirleri ile Celaleddin Rumi’nin Mesnevi siirleri arasinda, igsel yolculuk
ve ruhun arketipleri temasi iizerinden derinlemesine bir karsilastirmali analiz sunmaktadir. Jung’un analitik
psikolojisi ile tasavvufi mistik gelenek—Xkiiltiirel olarak uzak goriinen bu iki alan—insan bilincinin
doniisiimiine dair sasirtict benzerlikler ortaya koymaktadir. Her iki yaklagimda da ruhun pargalanmisliktan
biitiinliige dogru hareketini yansitan imgeler 6n plandadir: Jung’da Benlik arketipi, Rumi’de Sevgili,
bilingdigina inis ve fana’ (benligin yok olusu) hali; golge yonlerin entegrasyonu ve igsel rehberle
(anima/animus ve Hizir imgesi) etkilesim; ayrica yiikselis — bireylesme ve ruhun “ask dansi.” Bu bildiri,
“karanliga inis,” “ruhun dansi,” “benligin erimesi” ya da “igsel biitiinliik” gibi deneyimlerin her birinin
benzer sembolik anlamlar tagidigini ortaya koymaktadir. Jung, golge ile yilizlesmenin ve onun anima/animus
aracilifiyla biitiinlestirilmesinin gerekliligini vurgularken, Rumi aym siireci dogulu mistik imgelerle siirsel
bir sekilde ifade etmektedir.

Kisiligin doniistimii, hem mistik hem de psikolojik olan bir biitiinsel anlati olarak belirir. Bu karsilagtirmali
analiz, yalnizca kiiltiirler arasi1 anlayigi derinlestirmekle kalmaz, ayni zamanda psikoloji ile maneviyat
arasindaki  iligkinin daha bitinciill bir perspektiften ele alinmasina katkida bulunur.
Sonug olarak arketipler, ask, ego 6liimii ve ruhsal ylikselis—Dogu’ya da Bati’ya da hitap eden i¢sel evrimin
ortak bir metafrik anlatisin1 olusturur.

Anahtar Kelimeler: Jung, Mevlana, analitik psikoloji, tasavvuf, arketipler, Benlik, G6lge, anima, animus,
Hizir, fana’, bireylesme, i¢sel doniisiim, maneviyyat, kiiltiirleraras1 diyalog

INTRODUCTION

Contemporary scholarship is increasingly turning to the synthesis of diverse cultural and spiritual traditions
in the search for the universal foundations of human experience. One promising direction of such an
interdisciplinary approach is the comparison of Carl Gustav Jung’s analytical psychology with the Eastern
mystical tradition, particularly focusing on the poetic legacy of the preeminent Sufi thinker Jalal al-Din
Rumi. Both authors explore the theme of the inner journey as a process of transformation and the attainment
of wholeness. Despite differences in their cultural, philosophical and linguistic milieux, their concepts reveal
a profound symbolic kinship that merits close academic investigation.

Main part

The inner path described in Carl Jung’s analytical psychology begins with the archetype of the Self, being
the deep centre of the personality that strives for wholeness. Prior to Jung introducing the ancient Greek
term archetype into the psychological lexicon, it was in common parlance by classical philosophers and
medieval theologians. Given that Jung, the founder of analytical psychology, had immersed himself in
philosophical treatises since childhood, it is no surprise that his understanding of archetypes is closely
related to Plato’s concept of ‘ideas’.

Let us imagine a book, where its physical properties of shape, cover, thickness, content and title are all
various representations. The very ‘idea’ of a book is closer to what Jung would call an archetype and the
same applies to the psyche. Archetypes are universal principles, recurring patterns and the accumulated
subjective experience of humanity through which we perceive reality. According to Jung, archetypes dwell
in a shared dimension known as the collective unconscious. This realm functions as an inner compass that
guides the development of personality toward self-realisation and individuation.

Jung wrote: “The Self is the totality, yet hidden, centre toward which the process of individuation moves”
(Jung, C. G., Vol. 9, Part 2), emphasising: “A man who has not encountered the Self lives only half a life”
(Jung, C. G., 2009, p. 254). The Self is the central archetype that organises the entire psyche. It is greater
than the Ego, as it encompasses both the personal and collective unconscious.
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The Self can be understood as:

o The deep core of personality, which determines the potential of a fully-developed person
e An element beyond the conscious personality, as it encompasses the Shadow, Anima/Animus,
archetypal images and the full potential of the psyche.

The Anima (male psyche) and the Animus (female psyche) are archetypal images of the contrasexual aspect,
as they represent the feminine and masculine psychological forces, respectively. They reflect both the
hormonal and psychological elements of the opposite sex, where the Anima is the source of emotional
sensitivity and the Animus is the source of logic and rationality (Santosh Verma, 2025). Jung regarded these
figures as a ‘workshop’ stage in the individuation process: after encountering the Shadow, the meeting with
the Anima or Animus follows, fostering creativity and spiritual maturity. When these archetypes remain
unconscious, they are often projected onto others. For instance, ‘love at first sight’ may actually comprise
the projection of the Anima/Animus when we perceive the unconscious image of our inner contrasexual
counterpart in another person.

Ultimately, the Self represents the goal of psychological development, where all parts of the personality are
recognised, acknowledged and integrated into a unified whole.

In Jung’s view, personal development is unconcerned with the expansion of the Ego, but rather the Ego’s
service to and interaction with the Self. To hear the inner voice and enter into dialogue with it is to accept
the call of the Self and embark on the path where one is no longer a victim of the unconscious, but a
conscious co-participant in the Inner World. In this lies the profound meaning of authentic life, according
to Jung.

OUTER WORLD
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The Inner Journey and the Mystery of Transformation

At different stages of life, the psyche presents the individual with different tasks: in the first half of life, the
focus is on the formation of the ego and adaptation to the external world; in the second half, the gaze turns
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introspective, toward the search for personal meaning, the acceptance of limitation and the integration of
death as a natural part of life. This transition is particularly significant, for it is during the second half of life
that the true potential of individuation unfolds, which is free from the pressures of societal expectations and
rooted in an inner calling.

Individuation does not concern a withdrawal from the world, conversely representing a deeper engagement
with it through authentic and mature subjectivity. It is a path where suffering acquires meaning, inner
conflicts become a source of growth and personal history is woven into a broader mythic context. Although
uniquely subjective, this process is always connected with symbolic thinking and the mystery of inner
transformation, whereby the individual reaches their apotheosis through effort, awareness and confrontation
with the Shadow.

Ultimately, psychological development in Jung’s model is not merely a psychological journey, but also
spiritual. It is a path of profound transformation, leading to maturity, wholeness, and a sense of belonging
to something greater than the individual ego. For this reason, analytical psychology remains relevant as an
invitation to an inner journey replete with meaning, symbols and mystery.

The path toward inner unity is impossible without a descent into the unconscious. Jung emphasised: “He
who looks outside dreams; he who looks inside awakes” (Jung, C. G., 2009, p. 186), and “You must die to
live — not physically, but in the ego” (p. 190).

This striving finds a poetic parallel in Rumi’s works: the Beloved in the Masnavi symbolises how the divine
discovers what the soul desires. He writes:

“I sought God and found only love. sought love — and disappeared myself” (Rumi, Masnavi, VI1:3999), and
elsewhere: “He is not He, and you are not you — if love has truly been revealed to you” (Rumi, Masnavi,
111:4180).

This imagery corresponds to the Sufi concept of fana’, representing the dissolution of the ego in God: “Die
before you die — that is the path to immortality” (Rumi, Masnavi, 11:1359), and further: “In the fire of love,
the ego burns — and only then does the soul become pure” (Rumi, Masnavi, IV:1832).

In the Sufi mystical tradition, fanad’ (Arabic: <) is one of the central concepts, signifying a spiritual
‘dissolution’ or the disappearance of the ego-self in the Divine Presence. It is a state of ultimate mystical
union, whereby the individual / ceases to exist as an autonomous centre and becomes fully identified with
the Divine Source. In the terminology of Ibn Arabi and other Sufi thinkers, fand’ does not denote physical
death, but rather the metaphysical erasure of boundaries between the human being and the Absolute (Nasr,
S. H., 2007).

In the work of Rumi, the concept of fana’ is expressed through poetic and existential language. In the
Masnavi, he writes:

“Die before you die — that is the path to immortality” (Masnavi-i Ma’navi, 11:1359).
This teaching implies the renunciation of egoistic attachment to the material and mental ‘self’ as the

precondition for spiritual rebirth. Such a death is not passive resignation, but an act of will and love directed
toward God.
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He further affirms: “In the fire of love, the ego burns — and only then does the soul become pure”
(Masnavi, IV:1832).

This emphasises the transformative power of love and the sacred necessity of inner annihilation to ensure
the soul’s purification.

“In the fire of love, the ego burns — and only then does the soul become pure” (Rumi, Jalal al-Din,
2017,1V:1832)

This stresses the transformative power of love as a purifying fire that annihilates the illusion of separation
between the human being and the Creator.

In this context, fana’ is not merely the suppression of the ego, but a mystical transition into another mode
of being, known as wujiid, wherein personal will and desires are transcended. Following the stage of fana’,
a subsequent phase known as baga’ becomes possible, being a state of ‘eternal subsistence’ in God, wherein
the individual returns to the world, but is transformed, having been enlightened and inwardly awakened
(Schimmel, A., Mystical Dimensions of Islam, 1975).

Thus, fand’ is not an end, but the passage toward a higher ontological condition, where the individual soul
is no longer estranged from the transcendent reality. This mystical concept resonates with Jung’s idea of
individuation, whereby the dismantling of egocentrism and the integration of the Self lead to authentic
wholeness. However, in Sufism, this path is understood within a vertical, theocentric perspective, where
union with the Divine lies at the heart of spiritual realisation.

Within the transformative process, the archetypes of the Shadow and Anima/Animus play central roles. Jung
notes:

“The Shadow is that which you do not want to be, but which you are” (Jung, C. G., CW 9, Part 2),
and: “The Anima is she who leads a man into the depths of his own soul” (Jung, C. G., CW 9/I).
The archetype of the spiritual guide or mentor emerges in the figure of Khidr, whom Rumi describes not as
an external being, but as an inner voice: “When you are lost, do you not call Khidr? He is always where the
green grows” (Rumi, Masnavi, 1:182), and furthermore: “The guide is not a person, but the light within you”
(V:2455).

The ascent toward wholeness is symbolically expressed in Jung’s writings as the culmination of
individuation: “Individuation is the process of becoming who you truly are” (Jung, C. G., CW 9, Part 2),
and: “The soul’s dance begins when the ego yields to the Self” (Jung, C. G., 2009, p. 267).

In the oeuvre of Rumi, this is poetically mirrored in the image of the dervish: “The whirl of the dervish is
the turning around love” (Masnavi, V:1120), and ultimately: “I became nothing — and, in that nothingness,
I became everything” (Masnavi, 11:1870).

Conclusion

A comparative analysis of the concepts of Carl Gustav Jung and Jalal al-Din Rumi reveals that, despite the
historical and cultural distance between analytical psychology and Sufi poetic mysticism, both traditions
describe the inner transformation of the human being with remarkable symbolic and structural consonance.
The archetype of the Self and the image of the Beloved, the descent into the Shadow and the experience of
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fana’, the figure of Khidr and the voice of the unconscious are not merely parallel motifs, but interconnected
links in a shared chain that binds Eastern spiritual practice with the depths of Western psychology.

Jung, through his model of the psyche structured by archetypes, demonstrates that the path to wholeness is
impossible without confronting that which is repressed, namely the Shadow; the hidden, which is the Self;
and the other, referred to as the Anima/Animus. Rumi, in poetic form, leads the reader through the same
inner stages, using the language of love and mystical dissolution. One is left with the impression that both
authors, each in their own voice, describe a universal myth of the soul, comprising a journey through the
collapse of the ego, spiritual rebirth, and the rediscovery of deep meaning.

Such a comparison is significant, both in theoretical terms and its practical implications. It offers the
possibility for constructing an integrated model of human spiritual and psychological evolution, combining
elements of psychoanalysis, mysticism, and cultural symbolism. In the context of today’s fragmented
culture, which is centered on the external and the rational, this inward path is especially relevant. It reminds
us of the necessity of subjectively engaging with the unconscious, cultivating intuition, internal
conversations, and the seeking for meaning beyond egocentrism.

Thus, this article is not merely a theoretical juxtaposition, but an attempt to propose a more holistic paradigm
for understanding the human psyche. It is a paradigm in which science and poetry, reason and mystical
insight and East and West are no longer apparently dichotomic opposites, but mutually enriching
counterparts that open new horizons for both the researcher and the practitioner, in both academic and
personal dimensions, leading to an enlightened state of inner peace.
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OZET

Sufi edebiyati, Sufizme ilgi duyanlarin eserlerini yansitan bir edebiyat tiiridiir. Sufi siiri, yalnizca
bilenlerin (inisiyasyon almis olanlarin) erisebilecegi bir bilgi koleksiyonudur. Evrenin, insanligin ve
olaylarin 6ziinii kapsayan derin bir ezoterik kelime dagarcigidir; dis diinyay1 degil, yalnizca sinirli
saylda insanin bildigi bir bilgiyi icerir. Dini diisiince insanlik i¢in ne kadar eski ise, Sufizm ve manevi
yasam da o kadar eskidir. Eski Yunancadan 6diing alinan Sufizm kelimesi, "sessiz olmak, konugmamak,
dudaklar1 ve gozleri kapatmak" anlamina gelir. Terminolojik anlamda, bir insani ahlaki olarak
ylikseltmek, onu manevi mutluluga goétiirmek, kendi i¢indeki gercegi fark etmesini saglamak ve onu
hem goriinmez dig diinyay1 hem de goriiniir diinyay1 fark etmesini saglamak anlamina gelir. Buna dinin
i¢sel, manevi yonii denebilir. Klasik Tiirk edebiyatinda tasavvufun etkisini Sufi edebiyati veya dervis
tarikatlar1 edebiyati araciliiyla izleyebiliriz. Klasik Tiirk (Azerbaycan) edebiyatinin en onde gelen
temsilcilerinde - Ahmed Yasavi, Hac1 Bektas-1 Veli, Yunus Emre, Celaleddin Rumi, Nizami, Nasimi,
Fuzuli, Hatayi ve Nevevi - tasavvufun panteist iislubu, ifade bi¢cimi ve tonu son derece bilge bir
kapsamdadir.

Bu yazida, klasik Tiirk-Azerbaycan siirinde tasavvufun mistik diisiincesini izlemeye c¢alisacagiz.

Anahtar Kelimeler: Klasik Tiirk-Azerbaycan siiri, Yasavi, Mevlana Celaleddin Rumi, Yunus Emre,
Nizami, Nasimi, Fuzuli, Hatayi, Nevayi

ABSTRACT

Sufi literature is a genre of works by those interested in Sufism. Sufi poetry is a collection of knowledge
accessible only to those who know (those who have received initiation). It is a profound esoteric
vocabulary encompassing the essence of the universe, humanity, and events—not the external world,
but a knowledge known only to a limited number of people. Just as religious thought is ancient for
humanity, so too is Sufism and spiritual life. The word Sufism, borrowed from ancient Greek, means "to
be silent, not to speak, to close the lips and eyes." In its terminological sense, it means to elevate a person
morally, to lead them to spiritual happiness, to enable them to realize the truth within themselves, and
to bring them to awareness of the invisible external world as well as the visible world. This can be called
the inner, spiritual aspect of religion. We can trace the influence of mysticism in classical Turkish
literature through Sufi literature, or dervish lodge literature. In the most prominent representatives of
classical Turkish (Azerbaijani) literature - Ahmed Yasavi, Hac1 Bektas-i Veli, Yunus Emre, Celaleddin
Rumi, Nizami, Nasimi, Fuzuli, Hatayi, and Nevayi - the pantheistic style, form of expression, and tone
of Sufism are of an extremely wise scope.

In this article, we will examine the mystical thought of Sufism in classical Turkish-Azerbaijani poetry.

Keywords: Classical Turkish-Azerbaijani poetry, Yasavi, Mevlana Celaleddin Rumi, Yunus Emre,
Nizami, Nasimi, Fuzuli, Hatayi, Nevayi
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GIRIS

Sufizm, Islam'da yaygin dini ve felsefi akimdir. Sufizm kelimesinin anlam hakkinda cesitli goriisler
olsa da, kabul edilen goriise gore "yiin" kelimesiyle baglantilidir. Sufiler yiinlii elbiseler giyerlerdi.
Bazen "felsefe" kelimesindeki "sofiya" (bilgelik) ile, bazen de "saflik" ile iligkilendirilir. Sufizm, "safa"
kokiinden gelir. Safliga ulasmak anlamina gelir. Ayrica kelimeyi "suffa" ile iliskilendiren ve sahabeler
arasinda "ehl-i suffa" (gat1 kat1 insanlar1) olarak adlandirilan grubu ilk Sufiler olarak kabul edenler de
vardr. Ikinci gériis, tasavvufun kokenlerini Hz. Muhammed (s.a.v.) zamanina dayandirir. Rivayete gére,
sahabelerin en takva sahibi olanlar Medine camisinin avlusundaki bir gélgelik altinda toplanir ve sohbet
ederlerdi. Baska bir goriise gore ise, Sufi kelimesi "sira" (saff) kelimesinden gelir ve Sufiler kendilerini
Allah'in en takva sahibi kullar1 olarak goriir ve cennette ilk sirada yer alacaklarin diisiiniirlerdi. Ayrica,
Sufi kelimesinin "su" kelimesinden geldigini iddia edenler de vardir. Bahsettigimiz gibi, bu konuda
cesitli goriisler mevcuttur. Bu gériislerden birine gére, tasavvufun ortaya ¢ikisi, Islam déneminde
yasamis ancak Peygamberin miibarek yiiziinlii gormemis olan Uveys Karani ile iliskilendirilir. Aslinda,
yaygin bir rivayete gore, Hz. Muhammed vefat ettiginde ciibbesini ona miras birakmistir. Efsane,
mistiklerin Dbirbirlerini gérmeden manevi olarak yakinlasabildiklerini ve birbirlerine ilahi sirlar
aktarabildiklerini 6ne siirmektedir. Sufiler, evliyalarin gizli bilgiye sahip olduklarini iddia etmislerdir.

Bir Sufinin Allah'a yaklasmak i¢in izledigi manevi miikkemmellik yolu dort asamaya ayrilir: Seriat,
Tarikat, Marifet ve Hakikat. Bu asamalar geleneksel olarak biiylik Sufi ilahiyat¢ci Ebu Hamid Gazali
tarafindan derlenmistir. Muhyiddin Arabi bu asamalari soyle siniflandirir: 1. Seriat, Allah'tan insanlara
yolculuktur. 2. Tarikat, insanlardan Allah'a yolculuktur. 3. Marifet, Allah'tan insanlara yolculuktur. 4.
Hakikat, Allah'tan Allah'a yolculuktur” (Ibn Arabi, 1/150).

Tarikatin da asamalar1 vardir. Tevbe, vera, ziihd, fakr, sabir, tevekkiil, riza, murakabe ve muhabbet gibi
kavramlar da manevi makamlar olarak degerlendirilir. Sufi bu asamalardan gecerek ve bir halden
digerine diiserek kendini miikemmellestirir. Bu yola giren Sufi, Allah sevgisini hisseder. Kalbinde Allah
ile bir baglant1 hisseder, bazen kalbi aniden Allah korkusu hisseder veya bir umut (raja) yasar. Sufizmin
ilk 6gretilerini yansitan bu fikirler, Sufi felsefesinde tekrar tekrar gelistirilmis ve sistemlestirilmistir.

Béylece Sufizm, islam dininde manevi yasamin ve ahlaki degerlerin adidir. Bu dini ve felsefi dgretide
amag, kisinin ruhuyla miicadele ederek onu 1slah etmek ve egitmek, kendi varligini1 ve diinyay1 asarak
Allah'a ulasmaktir.

Sufizmin konusu genel olarak Tanri, varlik ve insandir. Kesif, vecd ve vicdan agisindan, Tanri'y1 6zii,
sifatlar1 ve fiilleriyle (marifat-ilahiya) tanimaktir. Ruh ve can agisindan insanin hali, ruhun arindirilmasi
ve ahlakin yiiceltilmesi sufizmin konular1 arasindadir. Manevi haller, vecd, ask ve diger duygular da
sufizmin konular1 arasindadir. Evren ve varlik da sufizmin konular arasinda yer alir. Ciinkii sufizm,
Tanri, insan ve varlik arasindaki iligkiyi "vahdeti-viicud", "vahdeti-suhud" veya "tevhid-i viicud ve
suhud" gibi konularla inceler (Heyet, 2011).

Sufizmin bir¢ok tanimi vardir. “Sufizm, ¢ileciliktir; ¢ilecilik ise diinyadan yiiz cevirip Allah'a
yonelmektir. Sufizm, giizel ahlak, kalbin temizligi, arinmadir; yon bulmaktir; Allah'a tam teslimiyettir;
Hakikate teslimiyettir; islam'in manevi hayatidir; i¢ benlige ve arzulara iliskin ‘fedakarlik’ ilmidir”
(Cebecioglu, 1987). Sufizm, ruhun egitimidir.

Tasavvufi goriisleri hem kendi risdleleri hem de kaynak eserler yoluyla giiniimiize ulasmis Clineyd
Bagdadi “Tasavvufu, “Her seyden aldkay1 kesip Allah’la olmaktir” veya, “Allah’in sendeki seni dldiiriip
kendisiyle diri kilmasidir” seklinde tarif eder (Kuseyri, 1930). Yine Bagdadi'ye gore, “Sufizm, barigsiz
bir savastir; durmaksizin ve dinlenmeden yapilan bir ruh cihadidir.” “Sufizm ahlaktir. Sufizm, sufizmin
ilmidir. Tiim iyi niteliklerin kazanilmasi ve tiim kétiiliiklerden kaginilmasidir. Sufizm ve ahlak yakindan
iligkilidir. Sufizm, ilahi takdire sabir gostermek ve Allah'tan gelenlerle yetinerek uzun mesafeler kat
etmektir” (Ates. 1993). Bu, teslimiyettir. Kur'an'daki ayette de belirtildigi gibi, “Alemlerin Rabbine
teslim oluyorum” (Bakara, 2/131).

114


https://doi.org/10.32955/neujsml2026221256

Bilimsel Tasavuf ve Edebiyat Dergisi (The Scientific Mysticism and Literature Journal) @ @ @ @

No. 2, Vol.2, April 2026, 113-125 Doi No. https://doi.org/10.32955/neujsmi2026221256

Klasik Tiirk- Azerbaycan Edebiyatinda Sufizm/ Liitviyye Asgerzade

Ciineyd birinci tanimda Allah’la kul arasindaki mesafeyi agmak i¢in insanin Allah’tan bagka her seyden
kopmasi gerektigini, ikinci tanimda ise bu yolculugun sonunda beseri vasiflar ortadan kalkmis
olacagindan insanin sadece Allah’in sifatlarin1 gérecegini, bu anlamda beseriligin yok olup sadece
Hakk’in var olacagini anlatmaktadir. Bu merhalede tasavvufun temel meselesi olan tevhid konusuyla
karsilasilmaktadir.

Sufizm, Allah'a giden bir yoldur. Hakikate giden yol, Sufizmin ulagsmay1 hedefledigi nihai amagtir. O'na
ulasmak ve O'nunla birlikte olmaktir. Ciineyd Bagdadi'nin su sozleri Sufilerin ruh halini ifade eder:
"Sufizm, i¢inizde sizi 6ldiiren ve sizi O'nunla yeniden dirilten Hakikattir." "Sufizm, Sufinin sahip oldugu
bir sifattir. Bu sifat, gercekte, sekli ve gorliniimiiyle, halkinin Hakikatidir." Ebu Yakub el-Mazayili:
"Sufizm, her sifatin yok oldugu bir haldir." Ebu Siileyman Darani (8. 215/830): "Sufizm, Sufi iizerinde
Hakikatten baska kimsenin bilmedigi eylemlerin ger¢eklesmesidir."

Sufizm iizerine yazilmis birgok eser bulunmaktadir: Haris ibn Asad Muhasib'in (6. 243/857) "ar-Riyali-
huququgillah" (eser birka¢ kez basilmis ve Tiirkgeye iki kez ¢evrilmistir; biri Abdulhakim Yiicey, digeri
Sahin Filiz tarafindan), Hakim Tirmizi'nin (6. 320/932) "Khatmul-Walayya" (eser Osman Yahya
tarafindan (Beyrut 1965) yayimlanmistir) ve Ebu Nasr Sarraj'in (6. 378/988) "al-Luma"s1 bunlardan
bazilaridir. Eser Ingiltere'de Nicholson, Kahire'de Abdulhalim Mahmud (Kahire 1960) tarafindan
yayimlanmis ve H.Kamil Yilmaz tarafindan "Islam Sufizmi" (istanbul 1996) bashgiyla Tiirkceye
gevrilmistir.

Teoloji, fikth ve hadis alimi Ebu Bekr Kelabazi'nin (6. 380/990) "at-Ta'ruf" adli eserinde (Siileyman
Uludag tarafindan Tiirk¢eye "Ta'rufun Dogusunda Ta'ruf" (Istanbul, 1979) olarak cevrilmistir), dini
konularm yani sira tasavvuf kavramlari da agiklanmistir; Ebu Talib Makki'nin (6. 386/996) "Kutul-
Kulub" adl1 eserinde ise (eserlerden biri Muharrem Tan (Istanbul 1999), digeri ise Yaqub Cigek-Dilaver
Selvi (istanbul 2003) tarafindan Tiirk¢eye ¢evrilmistir) tasavvufun pratik yonleri agiklanmistir. Teoloji,
felsefe ve tasavvuf alaninda iistat olan Muhammed el-Gazali'nin (6. 505/1111) "Ehyau ulumiddin",
mezhep dénemi tasavvufunun kaynaklarindan biri olan Ebu Hafs Omer Suhrawardi'nin (6. 632/1234)
"Avariful-ma'arif”, tasavvufun en onemli temsilcilerinden Muhyiddin ibn Arabi'nin (6. 638/1240)
Vahdeti-viicud temasini sistemlestirdigi "el-Futuhatul-Makkiyye" ve ask ve cosku sairi Mevlana
Celaleddin Rumi'nin (6. 672/1273) "Mesnevi'"si, tasavvuf alaninda yazilmig en biiylik eserler
arasindadir.

Sufizmin amacina gelince, evrende hicbir sey amagsiz veya tesadiifi degildir. Her seyin bir amaci vardir.
Allah'm Elgisi (sallallahu aleyhi ve sallam), peygamber olarak evrene gonderilmesinin bir amaci
oldugunu ve bunun da "en giizel ahlaki tamamlamak" oldugunu agikga belirtmistir. Sufizmin amaci,
insanlar1 kotli ahlaktan ve kirli iglerden uzaklastirmak, onlar1 gilizel 6zelliklerle siislemek ve Allah'in ve
Resulii'niin (sallallahu aleyhi ve sallam) ahlakini benimsemelerini saglamaktir. Bu amaci
gerceklestirmenin yollar1 ve yontemleri farklidir. Bazi sufiler ibadet ve zikri, bazilar ziihdii, bazilari ise
sevgi ve coskuyu bu amaca ulagsmak i¢in uygun gérmiislerdir. Tiim bunlarin nihai sonucu "Vuslat"tir.

Dini bir bilim olan tasavvuf, diger Islami bilimlerle ve felsefe, sosyoloji, psikoloji, edebiyat, siir, miizik,
hat sanat1 gibi bilimlerle yakindan iliskilidir. Islam bilimleri arasinda diger bilimlerle bu kadar yakin
iligkili bagka bir bilim yoktur. Bu yazimizda, klasik Tiirk-Azerbaycan siirinde tasavvufun mistik
diisiincesini izlemeye calisacagiz.

Tasavvuf siiri, yalnizca bilenlere (inisiyasyon alanlara) agik bir bilgi koleksiyonudur. Evrenin, insanin
ve olaylarin 6ziinii kapsayan, digsal olan1 degil, sinirli sayida insan tarafindan bilinen derin bir ezoterik
kelime dagarcigidir. Dini diisiince insanlik i¢in kadim oldugu gibi, tasavvuf ve manevi yasam da ayni
derecede kadimdir. Antik Yunancadan 6diin¢ alinan tasavvuf kelimesi, "Sessiz olmak, konusmamak,
dudaklar1 ve goézleri kapatmak" gibi anlamlara gelir. Terminolojik anlami, bir insani ahlaki agidan
yiikseltmek, onu manevi mutluluga ulastirmak, kendi icindeki gercegi fark etmesini saglamak, onu
gorilinlir diinyanin yani sira goriinmez dig diinyanin da bilincine getirmektir. Buna dinlerin igsel ve
manevi yonii denilebilir. Klasik Tiirk edebiyatindaki mistizmin izlerini tasavvuf edebiyati ya da tekke
edebiyati olarak anilan edebiyat i¢inde siirebiliriz.
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Klasik Tiirk - Azerbaycan edebiyatinda sufizm T

asavvufun en giiclii temsilcileri Ahmed Yasavi (6. 1166), Hac1 Bektag-i Veli (6. 1271), Yunus Emre
(6.1328) ve Mevlane'dir (6.1273). Hepsinde tasavvufun panteist tislubu, ifade bi¢gimi ve tonlamasi son
derece bilge bir kapsamdadir. Tiirk tasavvufun dedesi olarak kabul edilen Yasavi mezhebinin kurucusu
Ahmed Yasavi (11.y.y), tasavvufun tasavvufgulugunu Tiirk¢e olarak ifade eden ilk sair-disiiniirlerden
biridir.

Soriatni, tarikatni billoy disang,

Tarikatni hakikatka ulay disang,

Bu diinyadin diirr ii giihar alay disang,

Candm kickan xas kullart alur irmis” (Yasavi, 2004).

Veya

Kul Haja Ahmediii tutusy ucup baryar,

Garyplar nime etmeli, Hudayyii islegi yerisin, dostlarym?!

Kul Xaco Ohmad tu tisi parvaz itadiir uckaii,
Neylasiin miskin kim, ol hitkmi-Xudadur, dostlarim (Yasavi,2004).

Ahmed Yasavi, "sayisiz miiridine hem “sevgi yolu” teorisini hem de bu yolda kendi yasam tarziyla
yiirimenin deneyimlerini 6gretti. Tanr1'yr anlamanin akil yoluyla (rasyonel) degil, tam olarak kalp
yoluyla (irrasyonel) miimkiin oldugu fikrini geride birakt1" (Cafarov, 2025) ve bu da "Divani-hikmet"in
ideolojik temelini olusturur:

Zahid bolma, abid bolma, asik bolgil,

Mihnoat tartip isk yolhida sadik bolgil,

Noafsni tifip dargahiga layik bolgil,

Isksizlarnt hem cani yok, imani yok (Yasevi, 2004).

Yunus Emre (13. y.y. sonu, 14. y.y bas1), selefi Ahmed Yasavi'nin aksine, siirlerini daha canli bir yerel
dilde okumus olsa da, Sufi tasavvufunun ayrintilarina "terminolojik hassasiyetle" yaklagmistir:

Seriat, tarikat yoldur varana,
Hakikat, marifet, ondan iceri.

Yunus ¢ok bunaldi, gaflete daldi,
Kapilarda kaldi ondan igeri.

Siileyman kus dilin bilir, dediler,
Siileyman var Siileymandan iceri (Yunus Emre,1990).

13. yiizyilda yasamis ancak eserlerini Fars¢a yazmig Tiirk mistik tasavvuf diisiiniirlerinden biri de
Mevlana Celaleddin Rumi'dir. Hayatin1 ve eserlerini agk iizerine kuran Mevlana, bugiin bile herkesin
aklinda olan "Ne olursan ol, yine gel" dizeleriyle baglayan iinlii ¢agrisiyla, mensup oldugu tiirbenin
kapisinin herkese acik oldugunu cesurca ilan etmistir. Mevlana'nin bu dizeleri kosulsuz sevgi, hosgorii,
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tovbe ve insan sevgisine dayali evrensel bir davettir. Tlrbenin bir umutsuzluk yeri olmadigim
vurgulayan bu felsefe, kafir, miimin veya miisrik olsun, yiiz kere tovbesini bozmus olsa bile herkesi
tekrar donmeye tesvik eder:

Gel, gel, gel ne olursan ol yine gel!

Ister kafir, ister mecusi, ister puta tapan ol, yine gel
Bizim dergahimiz

Unmitsizlik dergahi degildir.

Yiiz kere tovbeni bozsan da yine gel... (Mevlana, 1998).

Bunun en bariz 6rnegi, zahidin ziihd ritiieli sirasinda okudugu su beyittir: "Ne tarafa donersen don, Allah't
goreceksin." "Allah'in sirlarint agiga ¢ikaran bir 6l¢ii, bir vasita, bir tisturlab" (Mevlana,1998) olan agk,
bir yaganmiglik hali, bir durumdur. Ruhun Yaraticisini1 arayiginin bir halidir. Mevlana i¢in agk, hazdir,
hayatin ta kendisidir. "Ask bir denizdir, gok onun kopiigiidiir. Goklerin doniisii ask dalgasindadir. Ask
sayesinde cansiz seyler bile bitkilerle birlesir" (Demirel, 2007).

Mevlana Celaleddin Rumi'ye gbre insan, ilahi alemden geldigi i¢in aslina dénmek ister ve onu ozler.
Biiyiik diigiiniir bu diisiincesini soyle dile getirir: "Herkes aslina uzak kalir, vuslat giinlerini arar."
Mevlana, ilahi ashna kavusamayan insanin acisini "ney" metaforuyla anlati. Dogu'nun en eski
calgilarindan biri olan neyin Farsg¢adaki asil anlami1 kamigtir. Mevlana Celaleddin Rumi'nin metaforik
yaklagimina gore, kamigliktan ¢ikarilan ney, anayurduna, yani kamisliga donmeyi 6zler ve bu nedenle
yakici1 sesiyle inler. Bu agidan ney, ayriligin semboliidiir. Gergekte ney, ilahi aslina kavugamayan insani
temsil eder. Neyistan ise insanin 6zlemini ¢ektigi ebedi yurdun semboliidiir. Mesnevi'yi serh eden
Bediiizzaman Fiiruzanfer'e gore, Mesnevi'deki "kamis"in sembolii Mevlana'nin kendisidir (Demirel,
2007). Mevlana, insanin ilahi aslina olan 6zlemini kamis diliyle dile getirir: "Beni kamisliktan c¢ekip
cikardigindan beri, feryadimla erkekler ve kadinlar inliyorlar" (Mevlana, 1998). Mevlana, eserin
icerigini Mesnevi'nin her cildinin girisinde ele alir. Birinci cildin baginda, "Mesnevi, dinin iisulunun,
tsulunun tsuludur" der. Mesnevi serhcileri, burada ii¢ kez gecen "lislup” kelimesinin seriat, tarikat ve
hakikati ifade ettigini belirtirler. Boylece Mesnevi'nin ana temasinin dinin ii¢ temel diregi olan amel
(seriat), hal (tarikat) ve hakikat oldugu ortaya ¢ikar. Hakikate ulasmak icin eylem ve hal gereklidir.

Celaleddin Rumi'nin yaraticiliginin ana igerigi, hikmet ve tasavvufun temel temalarindan biri olan ask
ve onun felsefesidir. Agk, insan hayatinda her zaman var olan, "Sinirsiz agk" olarak ifade edilen ve
insanin varolus sebebi olarak nitelendirilen bir hakikattir. "Ask Gyle bir 6zdiir ki, kaynagi yalnizca
Allah'tir. Insanin yaratilismin amaci giizelliktir, arayisi ise mitkemmelliktir. KAmil insan, baktig1 her
yerde bu ilahi hikmeti ve yiice giizelligi goren kisidir" (Soysald1,1998). Ask bir biling halidir. Askin
insani tamamen ele gegirdigi son asama, agkin en miikemmel halidir. “Kur’an-1 Kerim’de “agk” kelimesi
gegmese de, “hubb” (ask) kelimesi agk anlaminda kullanilmistir. Kur’an-1 Kerim, agki ve imani1 bir ve
ayni sey olarak kabul eder ve Allah’1 sevmeyi ve O’nun sevgisiyle salih ameller islemeyi miiminin iistiin
bir vasfi olarak goriir” (Kasapoglu,1997).

Tasavvufta ask, kamil insan olmanin yollarindan biridir. “Bu yollarin en kisasidir. Tarikus-siittar tam da
budur. Tasavvufta ask, Allah’a ve insana atfedilir. Allah, insan1 hazinelerini ortaya g¢ikarmak igin
yaratmistir ve bu nedenle insan, Allah’in yeryiiziindeki halifesidir” (Celik, 2013). Aska metafizik bir
anlam yiikleyen mutasavviflar, onu "varolus" sebebi olarak gormiis ve diinyevi aski, ilahi agk arayisinin
bir asamas1 olarak gormiislerdir. Ozellikle Ibn Arabi, "Allah giizeldir, giizelligi sever" hadisine atifta
bulunarak, insanin giizellik arayisinda oldugunu ve bu arayista gectigi asamalari gostermis ve
mutasavviflara gore bir kadina duyulan agk da ilahi agka giden yolda bir agama olarak kabul edilmistir
(ibn Arabi, 1992).

Diisiiniiriin goriisiine gore, Allah'm Rahman ve Rahim gibi giizel isimlerinin, rahm (rahim) kelimesiyle
ayni1 kokten gelmesi, Kadini ilahi baglangicin tezahiirii olarak kabul etmeye zemin hazirlamaktadir. Sufi
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diisiincesinde Tanri'min insanda tezahiirii yaygm olsa da, Islami acidan tartismalidir. Bu fikrin
savunuculari, "Tanr1 insan1 kendi suretinde yaratti", "Tanr1 giizeldir ve giizelligi sever", "Insan1 en giizel
bigimde yaratti" gibi yaygin ifadelere dayanmaktadir. Ote yandan muhafazakarlar, argiimanlarin
Tanri'nin antropomorfizmden? uzak oldugu ve tezahiiriiniin tek nesnesinin Kelam, yani Kur'an oldugu
fikrine dayandirmaktadirlar.

Sufiler tarih boyunca sembollerle konusmus, diisiincelerini ortiilii ve gizli bir sekilde ifade etmislerdir.
Sufizme gore, insan hayati boyunca Tanri'nin huzurunda oldugu giizel bir bulusmaya (bezm-i alast)
6zlem duyar. Insan ruhu her zaman Asil Ruh ile yeniden birlesmeye calisir. insanin varolusunda ilahi
bir baslangi¢ vardir. Eski Delfi tapinaginin basinda soyle yazilmistir: "Ey insan, kendini tan1." Hakikati
bilmek isteyen dnce kendini tanimalidir.

Sufizmde bu asamalar, insan sevgisinden ilahi sevgiye giden yoldur. Bu asamay1 diger klasik Tiirk-
Azerbaycan sairlerinin eserlerinde de takip etmek miimkiindiir. Nizami, Nasimi, Fuzuli, Hatayi ve
siirlerinin sdzciik dagarciginda birgok sembolle mistik inceliklere yiiksek bir zevke hitap eden diger
sairler, mistik bir kaynaktan beslenerek eserlerini yazmiglardir.

Nizami Ganjavi bu diisliinceyi hem eserlerinin basinda yer alan Peygamber (s.s.) vasfina adanmig
naatlarda hem de “Sirlar hazinesi”, "Hiisrev u Sirin" ve "Iskendername", “Yedi giizel” adl eserlerinde
dile getirmisdir. Varolusu ve yaraticisim her zaman biiylik bir saygiyla hatirlayan Nizami soyle
yazmisdir:

Biz yokken, ey binadan var olan,

Biz yok olduk, ey her zaman var olan (Nizami, 2011).

“Yedi Giizel” eserinin basinda “Iki diinyanin yaraticisi olan Allah'a siikiirler olsun” yazan Nizami,
"Hiisrev u Sirin" adli siirinde bu konuya "Yaraticinin Birligi Uzerine" 6zel bir bolim ayirmisdir:

Tekdir, misilsizdir, kim degil dgidh?
Ulular deyirler ona tek Allah (Nizami, 1983).
Yaratiliglarinin en hayirlis1 olan Muhammed'e ve ailesine salat ve selam olsun” (Nizami, 1991).

Sair, eserlerindeki naatlarda Hz. Muhammed'in nurunun tiim peygamberlerden dnce ve iistiin oldugunu
belirtir: “Ahtta sadakatta elif harfi gibi dogrudur./ O, peygamberlerin ilki ve sonuncusudur” (Nizami,
2004).

N. Ganjavi "Sirlar Hazinesi" adli eserini yazdiginda, dncelikle tevhid, namaz ve naat bagliklari altinda
Allah ve Peygamber'den bahsetmis, onlar1 Islami dini doktrinler ¢er¢evesinde 6vmiis ve ¢ok ciddi dini
sorunlara deginmistir:

Perdeyi at ve yalniz basina disart ¢ik
Perde ben olsam bile, onu yok et
Gorse kendi caresizligini beyan et,

Ac¢ diinya diigiimiinii durmadan.

2 Antropomorfizm, insan fiziksel ézelliklerinin, duygularinin, disiincelerinin ve davranislarinin insan olmayan
varliklara (hayvanlara, cansiz nesnelere, doga giiclerine veya tanrilara) atfedilmesidir. Yunanca "anthropos"
(insan) ve "morphe" (sekil) kelimelerinden tiretilen bu kavram, mitolojide, dinde ve modern teknolojide (6rnegin
yapay zeka) yaygin olarak kullanilmaktadir.

118


https://doi.org/10.32955/neujsml2026221256

Bilimsel Tasavuf ve Edebiyat Dergisi (The Scientific Mysticism and Literature Journal) @ @ @ @

No. 2, Vol.2, April 2026, 113-125 Doi No. https://doi.org/10.32955/neujsmi2026221256

Klasik Tiirk- Azerbaycan Edebiyatinda Sufizm/ Liitviyye Asgerzade

Kalibt poz, durma, hizla ruzigarin,

Yildizlarin gériintiisiinii yok et...

Kim ki karanlig sevir, onu aydinliga cevir

Kim ki sevir cevher, “araz’>den uzaklas

Zuliim atesine hizla su dok,

gorelim, riizgar yerin altinda kaybolsun (Nizami,1911).

Sair, eserlerinde ve naatlarinda Hz. Muhammed'in nurunun tiim peygamberlerden dnce ve {istiin
oldugunu belirtmistir. Not edelim ki, Nizami'de tasavvufi diisiinceler, Iranli tasavvufi sair ve mesnevi
kurucusu Sanai ve Fars tasavvufi sair Attar'a kiyasla daha ortiilii ve dolayl bir sekilde ifade edilmistir:

Kalbin perdesine gir ve perdenin iginde soyle de:
Bu perde nedir, bu sir nedir?

Perdeyi yapan soyle desin: Nizami,senin canin,
Ruhun bir perdedir, o perde bir duadir’.

Saf iman1 vaaz eden sair, goriiniise 6nem verenlerden olmamayi, aksine dogruyu sdylemeyi Ogiitler:
"[taat, peygamberinizin topragina yatmak degildir; aksine, sadakatinizi gdstermektir, Iblis de ¢ok
secdeler etdi.” Saire gore, "gercek bir miimin, Yaratici'nin sevgisi i¢in yaratilani sevmelidir." Nizami'nin
siirlerinin ayrilmaz bir pargasi, ebedi hayata ulasma fikri ve gizem kavramidir: "Dilerseniz,
bedeninizden agkin azaplarina teslim olun. Ancak o zaman ilahi sirlar1 elde etmek ve ebedi hayata
ulagmak miimkiindiir." Genel olarak, Nizami'nin "Naat"lar1, Peygamberimize (s.a.v) duyulan sevgi ve
bagliligin bir ilahisidir.

Tiirk siirinde ideolojik tasavvufun ilk ve en 6nde gelen temsilcisi Imadeddin Nasimi'dir (14. y.y. sonu,
15. y.y. bas1). Nasimi, sadece tasavvufu yaymakla yetinmemis, selefi Hallac Mansur gibi, bu yolda
hayatinin sonuna kadar "dogrulamis" vo miicadele etmisdir. Hocasi Fazlullah Naimi'nin (14. y.y.) felsefi
kisitlamasinin aksine, Nasimi'nin biyografisi ve Tiirk¢e, Fars¢a ve Arapga eserleri, son derece ¢ilgin bir
karaktere sahip oldugunu gostermektedir. Nasimi, kendisini bir sufi deyil, “ehli-irfan ’olarak tanimlar:

Ohli-irfanam, biliram balqi man sima ilon,
Ittisali-haqqii batil infisali mandadir (Nasimi,1973).

Ehli-irfanin, Rablerini bilen arifin makami ise, bu diinyadaki en yiiksek yer olarak kabul edilen Kaf
Dagi'dir:

Ohli-irfanin magami Qaf’ imis,

Arifi-rabb arifi-oraf imis,

Bilmayan ol Qafi sozii laf imis,

Koandini bilan kisi sarraf imig (Nasimi, 1973).

3 Mevcut olmayip, sonradan yaratilan

4 Siirlerin terciimesi N.Mammad'liye aitdir.

> Seyh Mahmud Sabustari'nin "Gulshani-raz" mesnevisinin inli tefsircisi Lahiji've gére, Kaf insan hakikatinin
sembolldir. Hakikatin isimleri ve nitelikleri insan hakikatinde mikemmel bir sekilde ifade edilmistir.
Aktaran:Goyushov N. (2011), Sufizmin Anlamlari ve Dervisizmin Sembolleri, Baki: "Tural-A" Yayinevi-Baski
Merkezi, s. 54
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Sair, bilgeligi 6vdiigii su dizede, ayn1 zamanda bu felsefi-entelektiiel akima olan bagliligini da ifade
etmistir:

Goal, ey Seyyid Nasimi, arif ol kim,
Cahan ciin ahli-irfan manzilidir (Nasimi, 1973).

“Nasimi'nin eserlerinde, Yaratici ile yaratilan arasindaki iliski, ilahi hakikate giden yol, ilahi hakikati
anlama araglari, Tanri'nin ve yaratilanlarin bu evrendeki konumlart vb. konular ¢ogunlukla Sufizm
perspektifinden yorumlanir. Sufizm felsefesi, yaratiligin sirrmi ve nedenini, Yaratici ile yaratilan
arasindaki iliskiyi ve sadece yiice varligin, insanin degil, tim yaratilmig varliklarin Yaraticiya,
kokenlerine sevgiyle donme arzusunu agiklar. Nasimi'nin siiri bu a¢idan Sufi edebiyat1 gelenekleriyle
de baglantilidir. Ancak, mistik goriislerinde giiclii gelenekgilik izleri bulunmasina ragmen, sair,
ylizyillardir siiregelen siir sanatinin deneyiminden ve dogustan gelen yeteneginden yararlanarak,
Hurufist diistincesi ve kendine 6zgii siirsel giiciiyle bu geleneksel degerlendirmelere 6zel bir renk
katmustir. Sairin divaninda, gelenekten farkli yonler ve bir dizi farklilik, bu konularin formiilasyonunda
degil, ayrintilarda kendini gosterir” (Sikhiyeva, 1016). Siirlerindeki ¢agrilar, tekrarlar, sorular, yargilar
vb. sadece sairin igsel calkantisin1 yansitmakla kalmaz, ayn1 zamanda ¢ok genis bir sosyo-politik
(ideolojik!) yankiya da sahiptir. Nasimi'deki tasavvuf Gazi Burhaneddin (14. yiizyil), Cihansah Hakiki
(15.y.y.) ve Sah Ismail Hatayi (16. y.y.) gibi sairlerin siirlerinde de yansitiimaktadir.

Cocuklugundan itibaren miikemmel bir egitim alan Hatayi, 6nde gelen Dogu sairlerinin eserleriyle de
yakindan tanismis ve Nizami, Khagani, Hafiz, Yunus Emre, Navayi, Kigvari ve Habibi'nin
geleneklerinden faydalanmistir.

Hatayi'nin siirinde bu tiir birgok gazel bulunmaktadir ve bu, gen¢ yasina ragmen, Sufi tarikatinin bir
seyhi olarak dini ve siyasi faaliyetleriyle baglantili olarak ortaya ¢ikmistir. Kizilbas ideolojisi temelinde
iktidara gelen Hatayi, klasik ve heceli siirleriyle bu ideolojiyi halk arasinda yaymak i¢in bir "pir-miirsid"
olarak hizmet etmistir.

Uc¢magqda tuti qusuyam,

Agr laskar ar bastyam,

Mbon sufilar yoldasiyam,

Qazilar, deyin sah manam! (Hatayi, 2005)

Hatayi'nin tarihsel misyonu, ona yeni ve popiiler bir tasavvuf mezhebinin -Siilik, Safevilik veya
Kizilbasgilik- duygular1 ile ¢osturur. Bunlarin yani sira, Hata'yi'nin siirinin olusumu ve gelisimi,
Nasimi'nin gazellerinden ve Sufi-Hurufi fikirlerinden giiclii bir sekilde etkilenmistir. Hata'yi, Nasimi'nin
siirine o kadar hayran kalmistir ki, birgok gazelini ithaf etmis ve sik sik ondan bahsetmistir.

Mondadiir yer ila goy, ham hikmoati, hom qiidrati,

Xakii badii abii atag, ciimla arkan mandadiir (Hatayi, 2004).

Yara yar olmagq dilarsan, qeyrisin yar istama,

Canii dildon ke¢moamis san, yiiri, dildar istoama

Varii varlig vermayinca saha, varmaz varimuz,

San oziinii saha tapsur, daxi gal, var istama (Hatayi, 2004).

Tasavvuf felsefesinde, bir insanin diinyevi diinyadan alem diinyasina gegisi bahariye olarak tanimlanur.
Sah Ismail Hatai'de daha yaygin olan bu sembolik gegis, biiyiikk Nizami'de en gizli yonlerini ortaya
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koymay1 basarmistir. Fuzuli'nin "Leyli ve Mecnun" adli eserinde de bir gazelin bahariye adanmig
oldugunu belirtmek gerekir. Orada, Mecnun'un Leyli'ye olan sembolik agki, alem diinyasinin kapilarim
zaten araliyor. Mecnun, pinarina kavusmay: ozlityor. Mecnun, ¢6lde Leyli'den vazgecmisti, tam da
ruhunda hayali olarak yarattig1 "Leyli pinari"na kavugmak i¢in. Bu asama, tamamen bilimsel ve felsefi
bir 6z kazanryor.

Bilindigi iizere, ger¢ek hayatta Mart aymin sonunda baharin gelmesiyle doga kis uykusundan uyanur,
agaclar cicek acar. Bu olaylar insanin manevi diinyasinda da meydana gelir. Yok olma noktasina
ulastiktan sonra, insan gaflet uykusundan uyanir; bu uyanistan sonra, bedenine yayilan enerji ve bu
enerjinin periyodik hareketi ruhun yenilenmesine ve bedenin gerginliginin azalmasina yol agar.
Kisacasi, ilahi olana dogru hareket ederek, insan biyolojik varlig1 ile ruhsal varliginin biitiinlesmesini,
onlar1 tek bir noktada birlestirmeyi gergeklestirir. Bu tek ilahi noktada birlesme siirecine klasik
edebiyatta ve Dogu felsefesinde Bahariyya denir.

Efsaneye gore, Tebriz'de kendini yeni sah ilan eden Ismail (1501), kendini hiicresine kapatmis ve uzun
siire kimseyle iletisim kurmamustir. Sah Ismail'in saltanati sirasinda Safevi sarayinda her zaman sufiler
ve seyhler icin gizli hiicreler bulundugunu belirtmek gerekir. Sah Ismail'e ait gizli hiicrelerin sayisi
birkag taneye ulasmustir. Sah, 6zellikle 1514'teki kanli Caldiran Savasi'ndaki yenilgiden sonra, hayatinin
geri kalan 10 yilim1 bu hiicrelerde gegirmistir. Geng sahin hiicreden ¢iktiktan sonra aligilmadik
diisiinceler dile getirmesi ve bir sahtan daha ¢ok bir saha 6zgii kavramlar {izerinde diisiinmesi, donemin
en onde gelen seyhlerini bile sasirtmistir. Hatayi'nin Alast Meclis hakkindaki dizeleri, bu gizemli
gorlismelerden sonra yazilmistir:

“Yer yox ikan, goy yox ikan ta azaldan var idim

Govharin yektanasindan irali pargar idim.

Girdim Adam cismina bir kimsa bilmaz sirrimi

Mon bu beytullah icinda ta azaldan var idim” (Hatayi, 2005).

Hatayi'nin bazi dizeler okuduktan sonra kendinden gectigi sdylenir. Siirde bahsedilen son meclis nedir?
Sufi inang sahiplerine gore, diinya yaratilmadan 6nce Tanr1 ve meleklerin biiyiik bir meclisi toplanmustir.
Fani diinyada, bu diinyanin bir nevi taslagi ¢izilmis ve gelisim tarihi planlanmstir. insanin bu mecliste
bulunmasi, evrenden 6nce var oldugunun bir isaretidir. Sah Hatayi de yukaridaki dizelerinde buna igaret
etmistir. Ayn1 olay Kuran-1 Kerim'de soyle anlatilir: “Rabbiniz Adem ogullarmin belinden gelecek
nesilleri yarattigin1 ve onlar1 kendi kendilerine sahit tuttugunu hatirlayin: ‘Ben sizin Rabbiniz degil
miyim?’ Onlar da: ‘Evet, sen bizim Rabbimizsin.” diye cevap verdiler.” (Bdyle bir sahitligin sebebi)
sudur ki, Kiyamet Giiniinde, “Biz gafildik” veya “Atalarimiz Allah'a ortak kostular, biz de onlarin
izinden gittik. Siz bizi, batil inan¢larin pesinden gidenlerin yaptiklarindan dolay1 helak edecek misiniz?”
demeyesiniz. Ayetlerimizi ayrintili olarak agikliyoruz ki, belki onlar (batil inangtan hakikate, inkardan
imana) donsiinler!” (Araf, 172-174).

“Tiirk siirinde estetik tasavvufun en Onde gelen temsilcileri doguda Alisher Nevai, batida ise
Muhammed Fuzuli'dir. Eger boyle denilebilirse, Tiirk tasavvufu, bu siirsel dehalarin yaraticiliginin
orneginde en yliksek edebi seviyesine ulasir ve Onceki yiizyillarin arayiglarini biinyesine katarak
miilkemmel bir okul haline gelir” (Caferov, 2025).

Nevayinin (15. yiizyil) tasavvufunda ne Ahmed Yasavi'nin ne de Yunus Emre'nin mistisizmi, ne de
Nasimi'nin duygusu, heyecani ve ¢ilginligi vardir. Bunun yerine, dylesine miikemmel bir imgelem ve
metaforik bir anlayis genisligi vardir ki, bircok durumda, tasavvufun mistik sinirlarinin 6tesine gegmek,
gbzlerimizin 6niinde estetik kriterlerle tam olarak degerlendirilebilecek ufuklar agar:

Hbr kimin ki bir malaksima parivas yari var,

Na paridan ehtiyact, na malakdan art var.
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...Mast olub, bixud olub qoy ¢cixmasin meyxanadan,

Ciin manim tak dovr alindsn dardi var, azari var.

Ey Novayi, yar iizar olsa mahabbat ristasini,
Goalmaz olsa ol sanin sari, san anin sart var! (Novai, 2004).

Sufizm (tasavvuf), Alisher Navai'nin eserlerinde merkezi bir yer tutar ve eserleri, sevgi, varlik birligi,
ruhun gelistirilmesi ve Tanri'ya yakinlhk gibi Sufi prensipleri agisindan zengindir. Navai, 6zellikle
"Hamsa"s1 ve lirik siirleriyle, Sufi ideallerini sanatsal bir sekilde ifade ederek, mecazi asktan gercek
aska (ilahi aska) gecisi yiiceltmistir.

Navai'nin eserlerinin ana fikri, Tanri'nin birligi ve her seyin O'ndan tezahiir ettigi diistincesidir. Sufizmin
temeli olan agk, Navai i¢in ilahi agktir. "Fana" hali (kisinin kendi varligindan ge¢ip Tanri1'da kaybolmasi),
Sufizmin en yiiksek seviyesi olarak sunulur. Evrendeki her giizellik, ilahi giizelligin bir yansimasidir.
Lirik kahraman, diinyevi giizellige olan aski araciligiyla ilahi agkin gercegine ulasir. Navai'nin bu mistik
goriisleri, eserlerinde derin bir felsefi anlam yaratir.

Fuzuli, Peygamberimize (Allah'in salat ve selam1 ona olsun) olan sevgisini ve 6zlemini su sekilde ifade
etmistir:

Xaki-payina yeton dor omiirlordir muttasil,
Basini dasdan-dasa urub gazor avara su... (Fuzuli, 2005).

Onun (Peygamberin) ayaklariin miibarek diyarina ulagsmak i¢in sular, 6miirleri boyunca durmadan,
tastan tasa kafalarini vurarak, rastgele akarlar."

Fuzuli'nin estetik tasavvufa yaptig1 "hizmetler" o kadar biiytlktir ki, gercekeilik (rasyonalizm!)
edebiyatta yer edinir edinmez, elestirilen ilk kisi o olmus ve Mirza Fatali'nin ince ironisiyle "Nazimi-
ustad" unvanini almistir. Fuzuli sdyle yaziyor:

Nola qan tokmaya mahir olsa cesmim mardiimii,

Hiitfeyi-qabildiiriir, gomzon kimi ustadi var.

Oul tafaxiir kim, sanin hom var manimtak asiqin,

Leylinin Macnunu, Sirinin agar Farhadi var.

Ohli-tamkinam, mani banzatma, ey giil, biilbiila,
Darda yox sabri onun, har [ohzo min foryadi var

Fuzuli'nin tasavvuf estetiginde, estetigin uyumunu tehlikeye atmayan, miitevazi (ve bilgece!) bir
bilimsellik de mevcuttur:

Fiizuli, alomi-qeyd i¢rason, dom vurma esqindan,
Kamali-cahl ila davayi-irfan eylomak olmaz (Fuzuli, 2005).

Fuzuli'nin tasavvufi diislinceleri "Leyli ve Mecnun" adli eserinde daha belirgindir. "Mecnun'un
yiikselisi, erdemleri ve asil nitelikleri"nden bahseden asagidaki dizelerde sair, Mecnun'u degerlendirir:
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... Bir pak idi ki, bu arseyi-xak,

Onun kimi gérmamigdi bir pak.
Mbomureyi-qiirbi-haq maqami,

Orvaha fariza ehtiramu. ...

Tutmugsdu tarigi-ahli-tovhid,

Bulmusdu kamali-tarkii tacrid.

... Tahsil qulib safayi siyrat,

Gormiigdii macazdan hagiqat.

dyana yox idi etimadi,

Naqqas idi nagsdon muradr” (Fuzuli, 1958).

Burada Mecnu'nun Tanri'nin birligini kabul etmesi, inzivaya cekilmesi, ruhlara olan inanci ve
metaforlardaki gergegi, tasarimlardaki sanatciy1 gorebilme yetenegi vurgulanmis ve daha goriiniir hale
getirilmistir.

Biz cahan mamurasin manida viran bilmisiz,
Afiyat gancin bu viran igra piinhan bilmisiz (Fuzuli, 1958).

Mecnun'un agzindan dokiilen bu gazelde sairin kendi diisiinceleri agik¢a hissediliyor. Leyli, 6lim
doseginde yliziinii Yaraticiya ¢evirdi:

Ya rab, mani et fonaya miilhagq,

Kim, rahi-fana imis rahi-haq (Fuzuli, 1958).

“Fenaya” kavusmasini istiyor ve hakikat yolunun, dogru yolun fena olabilecegini ifade ediyor.
Bu alom kim, koniil, geydin ¢akarson, méhnatii gomdir,

Fona sarmanzilin seyr eyla kim, bir xogca alamdir. (Fuzuli, 1958).

Gazel, Tanr1 sevgisine ulagsmak i¢in 6liimiin gerekliligini ifade ederek bu fikri bir kez daha pekistiriyor:
Sair, Leyli'nin 6liimiinden endise duyarak yaziyor:

... Tan oldu miiqgimi-arseyi-xak,

Ruh oldu qorini-ovci-aflak;

Sovq ahlina qiirb hasil oldu,

Doryasina gatra vasil oldu (Fuzuli, 1958).

Bu sozler Leyli'nin manevi-ilahi sevgiliye ulastigin1 gosteriyor. Son dize, kiillerden ayrilan parcacigin
(zerrenin) uzun bir ayriliktan sonra yeniden 6ziline kavugmasini gosteriyor. Bu diisiinceye sairin Tlirkge
divaninda da uygun bir sekilde rastliyoruz:

Miskin Fiizuliyom, ki, sona tutmusam iiziim,

Ya bir kamina qatra ki, iimmana yetmisam. (Fuzuli, 1958).
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Biitiin bunlar, tasavvufun derinliginin ve igeriginin edebiyata 6zel bir maneviyat kazandirdigini,
edebiyat tarih¢isi Nihad Sami Banarli'nin yazdig: gibi: "Tiirk edebiyatini ortaya ¢ikaran, gelistiren ve
milkemmellestiren seyin tasavvuf oldugunu gdsteriyor."

SONUC

Dini bir bilim olan Sufizm, diger Islami bilimlerle ve felsefe, sosyoloji, psikoloji, edebiyat, siir, miizik,
hat sanati gibi bilimlerle yakindan iligkilidir. Makalede Sufizm ve edebiyat arasindaki iligkiye
deginmeye calistik. Sufizm, Islam dininde manevi yasamin ve ahlaki degerlerin adidir. Sufizm, klasik
Tiirk (Azerbaycan) edebiyatinda ana felsefi akimdir ve Tanr1'nin birligi (vahdet-i-viicut), ilahi agk, ruhun
egitimi ve insan mitkemmelligi kavramlarina dayanmaktadir. Bu dini ve felsefi 6gretide amag, kisinin
ruhuyla miicadele ederek onu 1slah etmek ve egitmek, kendi varligim ve diinyayr asarak Allah'a
ulagsmaktir. Tiirk tasavvufun dedesi olarak kabul edilen Yasavi mezhebinin kurucusu Ahmed Yasavi
(11.y.y), tasavvufun tasavvufculugunu Tiirkce olarak ifade eden ilk sair-diisiiniirlerden biridir.
Maneviyyati islam tasavvuf diisiincesi ve Tiirk tefekkiirii ile yogrulan Tiirk (Azerbaycan) klasiklerinin
eserlerinde Sufizmin temel O6zellikleri: Vahtet-i viicut felsefesi: Evrendeki her seyin Tanri'nin bir
tezahiirii (goriiniimii) olduguna dair inang, Ilahi Ask: Diinyevi aski ilahi aska gegis araci olarak gormek,
gazel tiirlinde, Sufi anlamlari. Kamil insan: Nefsini 1slah ederek manevi milkemmellige ulagsmig insan
ideal1 yank1 bulmusdur. Ahmed Yasevi, Nizami Gencevi, Yunus Emre, Imadeddin Nasimi, Sah Ismail
Hatayi, Alisir Nevai ve Muhammed Fuzuli gibi sairler, ilahi olandan ayriligin acisini ve onunla yeniden
birlesme 6zlemini eserlerinin merkezine yerlestirerek, mistik anlamlar siirsel imgelerle beslemislerdir.
Onlarin eserlerinin esas kaynaklardan biri Tiirk halkinin mifik tefekkiirii ve tesevvuf diisiincesidir.
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ABSRACT

This article explores the profound influence of Mawlana Jalal al-Din Rami’s Masnavi-ye Ma ‘navi on
Uzbek literature, with a particular focus on the works of Baba Rahtm Mashrab. By critically analyzing
Mashrab’s Mabda’-yi Niir, a poetic commentary on the Masnavi, this study highlights how Rimi’s
mystical and philosophical ideas—especially those concerning divine love, annihilation (fana), and
unity with the Absolute (tawhid)—shaped the thematic and spiritual dimensions of Uzbek classical
poetry. Mashrab’s adaptation demonstrates a synthesis of Sufi ethics, humanistic values, and didactic
motifs, bridging the cultural and literary heritage of the Persianate world with Uzbek poetic tradition.
The article further examines the narrative and lyrical techniques through which Mashrab internalized
Rim1’s thought, making it accessible to his contemporaries while preserving the essence of mystical
experience. This study contributes to understanding the transmission of Riim1’s ideas beyond Persian
literary boundaries and underscores Mashrab’s role in sustaining the mystical poetic tradition in Central
Asia.

Keywords: Rimi, Baba Rahim Mashrab, Sufism, ghazals, divine love, annihilation (fana), mystical
poetry, Uzbek literature.
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Ey Aminiddin mani pandimni bil.

Sargaron aylar sani kibru g ‘urur,
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Sahli pand aro tiyma, nodoni ey mardi qaviy,
Siynayi pokimga jodur kulli sharhi masnaviy, (Mabdayi nur, 1994).
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Jiyfai dunyoga har kim bo‘ldi g‘arq,
Kufiru iymonni qilolmas hech farq (Mabdayi nur, 1994).
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O‘zingdan pastni ko ‘rsang, qil tavoze, bermagin ozor,
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Hamisha go ‘shi dilga bu edi murshidni takrori (Mabdayi nur, 1994)..

Ey birodar, mulkka qo‘yma iqtido,
Dushmani joning erur g‘ayri Xudo (Mabdayi nur, 1994).
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ABSTRACT

This study explores the convergences between the mystical teachings of Rumi and Jesus Christ as
reflected in Sufi poetry, Gospel narratives, and Christian ascetic writings. Through a comparative analysis
of symbolic imagery, archetypal motifs, and spiritual practices, the article argues that both figures
articulate a shared mystical language centered on Divine Love, inner transformation, and the dissolution
of the ego.

Special attention is given to key motifs such as the ‘inner Christ’ in Rumi’s poetry, being a symbol of
mystical awakening of the soul, and the concept of *fana’ (ego dissolution), which parallels the Christian
theory of ‘the death of the self’, and the archetype of the ‘Lover’, which unites both traditions in their
yearning for Union with the Absolute. The article analyses such metaphors as ‘walking on water’, ‘Jesus’
breath’ and the image of Mary giving birth to Christ via Divine Intervention, within each person, as found
in both Rumi’s mystical verses and Christian ascetic writings.

By analysing the images, symbols, and spiritual practices found in Sufi poetry and Christian ascetic
writings, this study demonstrates that Rumi and Jesus Christ convey a shared mystical language
accessible to all spiritual seekers, transcending doctrinal and dogmatic boundaries. This comparative
examination highlights common themes such as fana (self-annihilation), the Inner Christ, sacred breath,
walking on water, parables, and other archetypal motifs, revealing a universal grammar of spiritual
experience. By identifying these parallels, the research contributes to greater tolerance, mutual
understanding, and the promotion of interfaith and intercultural dialogue, offering a more integrated
perspective on the universal pathways of inner transformation and unity through Divine Love.

Keywords: Rumi; Jesus Christ; mysticism; Sufism; Christianity; comparative theology; Islamic
Christology; spiritual transformation.

OZET

Bu calisma, Sufi siirinde, incil anlatilarinda ve Hristiyan cileci yazilarinda yansidigi sekliyle Rumi ve isa
Mesih'in mistik 0gretileri arasindaki yakinlagsmalari inceliyor. Sembolik imgelerin, arketipsel motiflerin
ve manevi uygulamalarin karsilastirmali analizi yoluyla, makale, her iki figiiriin de Ilahi Ask, icsel
doniisiim ve egonun ¢dziilmesine odaklanan ortak bir mistik dili dile getirdigini savunmaktadir.

Rumi'nin siirindeki ruhun mistik uyaniginin sembolii olan 'igsel Mesih' ve Hristiyan 'benligin 6liimii'
teorisine paralel olan 'fana' (ego ¢6ziilmesi) kavrama ile her iki gelenegi de Mutlak ile Birlesme 6zleminde
birlestiren 'Asik' arketipi gibi temel motiflere 6zel 6nem verilmektedir. Bu makale, Rumi'nin mistik
dizelerinde ve Hristiyan cileci yazilarinda bulunan "suyun iizerinde yiiriimek", "Isa'nmin nefesi" ve
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Meryem'in Ilahi Miidahale yoluyla Isa'yi dogurmasi gibi metaforlar1 her bir kisinin icinde analiz
etmektedir.

Sufi siirinde ve Hristiyan c¢ileci yazilarinda bulunan imgeleri, sembolleri ve manevi uygulamalari analiz
ederek, bu calisma Rumi ve isa Mesih'in, doktrinsel ve dogmatik smirlari asan, tiim manevi aray1s i¢inde
olanlara erisilebilir ortak bir mistik dil aktardigini gostermektedir. Bu karsilastirmali inceleme, fana
(kendini yok etme), Igsel Mesih, kutsal nefes, suyun iizerinde yiiriimek, benzetmeler ve diger arketipsel
motifler gibi ortak temalar1 vurgulayarak, manevi deneyimin evrensel bir gramerini ortaya koymaktadir.
Bu paralellikleri belirleyerek, aragtirma daha fazla hosgoriiye, karsilikli anlayisa ve dinler arasi ve
kiiltiirler aras1 diyalogun tesvikine katkida bulunmakta, ilahi Sevgi yoluyla i¢sel doniisiim ve birligin
evrensel yollaria daha biitiinlesik bir bakis agis1 sunmaktadir.

Anahtar Kelimeler: Rumi; Isa Mesih; mistisizm; Sufizm; Hristiyanlik; karsilastirmali teoloji; Islami
Hristoloji; manevi dontisiim.

INTRODUCTION

In today's spiritual landscape, despite the apparent diversity of traditions, seekers are increasingly being
drawn to archetypal structures that transcend religious and mystical teachings. Amidst growing cultural
fragmentation, the superficiality of modern spirituality, and the estrangement between Eastern and
Western traditions, a comparative analysis of symbolic systems that reveals the universal laws of inner
transformation have become especially relevant. One particularly rich dialogue lies in the mystical and
poetic heritage of Jalal al-Din Rumi and the Christian tradition centered on Jesus Christ.

Despite the differences in their cultural and religious contexts, Rumi's poetry and the Gospel narrative of
Jesus converge in their depiction of essential stages of the inner path: ego dissolution (fana’), the birth of
the Inner Christ, walking on water as a symbol of faith, divine breath as the soul's revivification, love as a
purifying force and healing as spiritual transfiguration. These images do not merely overlap, as they form
a shared mystical lexicon that articulates the deep principles of spiritual evolution, transcending creed,
language and historical milieu.

As a 13th-century Sufi poet, Rumi was writing at the intersection of Islamic, Christian, Neoplatonic and
Judaic thought. His poetry is filled with symbolic allusions to Gospel themes, interpreted through the lens
of Sufi allegory. He does not merely speak of outer religion, but of existential mystery, including the birth
of Jesus within the soul of each person who passes through suffering, humility, and inner purification. For
Rumi, the image of the ‘Inner Christ’ is not merely a symbol of religious affiliation, but an embodiment
of the soul’s deepest potential for love, sacrifice and illumination.

From the Christian perspective, the tradition offers equally powerful archetypal forms for any seeker of
truth: the death of the self, resurrection of the soul, breath of the Spirit and crossing the waters of fear, all
of which reflect an inner alchemy, speaking the language of the heart and spirit. Moat importantly, in both
Christianity and Rumi’s path, the journey toward the Divine unfolds, not through outward force, but
through radical inner transformation.

My objective is to explore the intersection of Sufi poetry and Christian mysticism in their symbolic,
archetypal, and transformative dimensions. This study examines how the Sufi concept of fand’ can be
compared to the Christian notion of “dying for God,” how the motif of the “breath of Jesus” functions
within Sufi mystical practice as a symbol of spiritual healing and divine presence, how the image of
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walking on water operates as a metaphor for faith and transcendence, and how divine love serves as a
universal language mediating the union between the soul and the Absolute.

In a contemporary context increasingly attentive to interfaith dialogue and spiritual pluralism, this study
contributes to the field of comparative religious hermeneutics by identifying structural and symbolic
convergences between Sufi and Christian mystical traditions. Rather than positioning Rumi and Christ in
opposition, the analysis demonstrates how their respective symbolic systems articulate analogous patterns
of inner transformation. By examining these parallels, the article expands scholarly understanding of
shared mystical lexicons whilst remaining within a descriptive and analytical framework that avoids
doctrinal or prescriptive claims.

The Mystical Image of the Inner Christ and Fana’

Rumi repeatedly emphasised the symbolic interiorisation of sacred figures, writing: “The body is Mary,
and within each of us is Jesus.” In his poetry, the inner “birth of Jesus” represents the moment of spiritual
transformation, often precipitated by suffering: “When the pain of childbirth reaches us, our Jesus is
born.” This imagery resonates with the well-known Sufi maxim “Die before you die” (mutii gabla an
tamiitii), a saying attributed to the Islamic tradition and central to the doctrine of fana’, the annihilation of
the ego prior to physical death.

While Christian scripture speaks of “dying to the self” (cf. Galatians 2:20; Romans 6:6), the specific
formulation “Die before you die” is rooted in Islamic spirituality. The conceptual parallel, however,
underscores a shared mystical anthropology in which ego-dissolution becomes the precondition for
spiritual rebirth. The concept of fana’ may be placed in comparative dialogue with the Pauline
formulation “It is no longer I who live, but Christ lives in me” (Galatians 2:20). Although emerging from
distinct theological frameworks, both expressions symbolise a state of radical inner transformation in
which the autonomous ego is relinquished and reoriented toward divine presence. In Sufi metaphysics,
fana’ denotes the annihilation of the self in God, followed by baga’ (subsistence in God). However, in
Pauline theology the indwelling of Christ signifies participation in a renewed spiritual life. The parallel,
therefore, should not be read as doctrinal equivalence but as a structural resonance within mystical
anthropology.

‘Isa Masih’ literally means ‘Jesus the Messiah’ in Arabic. It is imperative to stress that in Islamic
theology, ‘Isa al-Masih literally means “Jesus the Messiah,” and he occupies a distinctive position among
the prophets. The Qur’an affirms the virginal conception of Jesus (Qur’an 3:45-47; 19:16-21), presenting
Mary (Maryam) as a figure of exceptional purity; notably, she is the only woman mentioned by name in
the Qur’an and lends her name to Strat Maryam (Chapter 19). The Qur’anic account of creation further
describes God as breathing His spirit into Adam (15:29; 38:72), a motif that later Sufi interpretation
associates symbolically with the spiritual vitality embodied in Jesus, who is also referred to in Islamic
tradition as Rith Allah (“Spirit of God”).

Within the broader prophetic typology of Islam, where Abraham is known as Khalil Allah (Friend of
God) and Moses as Kalim Allah (the one who spoke with God), these honorific titles express distinct
modes of divine proximity. In this context, the designation of Jesus as Rih Allah acquires particular
theological significance, emphasising his association with spirit and divine breath. For Sufi authors,
including Rumi, this symbolism becomes interiorised: the “breath” is not merely a historical miracle, but
a metaphysical principle of spiritual awakening. Thus, the Qur’anic language provides the symbolic
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framework within which Rumi can speak of the inner birth of Jesus as an archetype of transformation,
rather than as a purely doctrinal Christological claim.

In Book III of the Masnawi (lines 3702—-3790), Rumi revisits the narrative of the virginal conception of
Jesus, describing how God sent the Holy Spirit and appeared to Mary “in the form of a well-proportioned

man,” to which Mary responds, “I seek refuge in God.” Whilst this episode corresponds to the Qur’anic
account (Qur’an 19:17-18), Rumi’s treatment of the scene is primarily allegorical rather than historical.

In Christian theology, the virgin birth functions as a foundational Christological doctrine, affirming both
the divine origin and unique incarnation of Christ within a historical framework. In Rumi’s mystical
poetics, however, the narrative operates symbolically: Mary represents the purified soul, the Holy Spirit
signifies divine inspiration, and the birth of Jesus becomes an inner event of spiritual awakening.

Thus, the comparison does not imply theological equivalence, but reveals a functional difference
alongside symbolic similarity. What is a dogmatic affirmation in Christianity becomes, in Rumi’s
hermeneutics, an archetype of interior transformation. Recognition of this distinction allows for a more
nuanced comparative analysis that respects doctrinal boundaries whilst exploring shared symbolic
structures.

Rumi then continues:

The Holy Spirit said to Mary:

Oh, the exemplar of charity!

Don’t fear me!

I am the trusted one sent by the Divine.

Don’t hide yourself from me.

I am your dignity and honour!

Don’t hide yourself from me,

I am your comfort and confidant.

As the Holy Spirit uttered these words

The rays of pure light sprang from his lips

And shone upon the stars of the sky.

The Holy Spirit continued:

Oh Mary, how can you escape
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from my presence to non-existence?

I am the king of non-existence

and I possess all of knowledge.

My very foundation and my seat is non-existence.
What is present before you is only an image of me.
Oh Mary! Look at me. I am an image hard to come by
I am the crescent you see up in the sky

I am the image within your heart.

When such image as this settles in your heart
Wherever you go, it is within you.

This is not the delusion of a false daylight

That appears and disappears before the morning.

I am the genuine light at dawn

And the darkness of night never

gathers around my daylight.

Walking on Water: Faith and Liberation from Fear

Rumi uses the image of ‘walking on water’ as a metaphor for rising above material fears and spiritual
inertia. He contrasts our ordinary life of *walking on dry land’ with the spiritual liberation of ‘walking on
water.” In the Gospels, the image is further transformed: the apostle Peter steps onto the water,
safeguarded by faith, yet begins to sink when he loses trust. This reflects a profound truth, where faith can
elevate the soul, but its loss brings us back to fear and frailty.

In the Masnawi (Book I, lines 570—572), Rumi draws an explicit parallel:

Walking on dry land may be understood as representing the exoteric, outward dimension of ordinary life,
whereas Jesus’ walking on water symbolises the esoteric, inner journey of the soul. Faith, in this context,
is transmuted into more than mere belief; it becomes a mystical capacity to move beyond the gravitational
pull of fear and toward trust in the unseen.
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The Breath of Jesus: Nafas as a Source of Spiritual Healing

In Sufi tradition, the term ‘nafas’ means ‘breath’, and this carries profound spiritual and metaphysical
significance. This is not merely a physical function, but a manifestation of divine presence within the
human being, being a channel through which the sanctification and transformation of the soul occur.

In Sufi anthropology, breath is viewed as the ‘life-giving spirit’ that God breathed into Adam. The Qur’an
says: “When I have fashioned him (in due proportion) and breathed into him of My spirit, fall ye down in
obeisance unto him.” (Qur’an 15:29)

Nafas, in this sense, is a hidden internal divine spark. Spiritual practices like dhikr, silent meditation, and
conscious breathing help purify nafas from the ego’s impurities (nafs), restoring this to its primordial
purity.

Sufi master Ibn Arabi described ‘the Breath of the Merciful’ (nafas al-Rahman) as the creative force
through which God breathes love into the cosmos.

In Eastern Christian mysticism, breath also holds deep spiritual resonance. The Gospel of St. John (20:22)
states: “He breathed on them and said, ‘Receive the Holy Spirit.’

This gesture, where Jesus breathes upon his disciples, is strikingly close to the Sufi view of nafas as the
bearer of divine grace and healing.

Moreover, in Orthodox Christian mysticism (e.g., Simeon the New Theologian), the concept of ‘spiritual

breath’ is linked to prayerful attention, repentance and the indwelling of the Holy Spirit. In both
traditions, breath serves as a medium of inner healing:

o In Sufism: through dhikr, intentional breathwork, and immersion in the divine presence;
e In Christianity: through the Jesus Prayer, synchronised with breath:

e “Lord Jesus Christ, Son of God, have mercy on me, a sinner” is prayed in rhythm with inhalation
and exhalation.

This practice could be correctly called ‘the breath of Jesus’ — not just metaphorically, but literally: this
breath is filled with the divine name, capable of purifying the heart, healing the soul, leading to theosis
(divinisation).

We may therefore understand that ‘the breath of Jesus’ is, in fact. a multi-layered symbol: uniting Sufi
and Eastern Christian mysticism in understanding breath as the conduit of Divine Grace, which is an act
of healing that returns the soul to its source. In both paths, breath is love descending into the human
being, leading towards an encounter with the Divine within.

Love as the Mystical Force of Purification

Love is central to both traditions as the path of transformation. Rumi writes that: “In the fire of love, the
ego burns — and only then does the soul become pure.” (Masnawi, Book 1V:1832)
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He also reminds us that: “Your task is not to seek for love, but merely to seek and find all the barriers that
you have built within yourself against it.”

In the Christian tradition, God is Love (1 John 4:8), and the practice of repentance and humility leads
towards a “purified heart’, which is a necessary condition for encountering the Divine.

As Juan Cole notes, this inner process is seen as the transformation of the soul’s condition through
suffering. Rumi bridged East and West and received an education deeply rooted in the Islamic, Christian,
and Neoplatonic traditions.

Christian motifs, particularly those related to Mary and the birth of Christ, are woven into the Masnawi as
allegories of the individual spiritual path, representing the emergence of the true self through suffering
and spiritual transfiguration.

His profound grasp of Christianity is especially visible in his view of Jesus as a symbol of divine healing
and spiritual fatherhood. For example, he writes that: “The miracle of Jesus is himself, not what he said or
did.” (The Rumi Collection, 1998, pp. 126—-138).

This emphasises the inner essence of Christ as the mirror of divine love, rather than his outward acts.
Konya: A Crossroads of Religious Imagery

In the multicultural and interreligious environment of 13th-century Konya, Rumi absorbed Christian
imagery and reinterpreted it through the lens of Sufism. The city hosted Greek Orthodox communities,
Armenian and Afschar Christians, and monastic presences, providing direct and indirect exposure to
Christian rituals and narratives. Contemporary biographical sources, notably Aflaki’s Managqib al- ‘Arifin,
document Rumi’s interactions with Christian monks and his familiarity with their devotional practices.

As Alan Williams observes: “Jesus is the most frequently mentioned biblical figure in the Masnawi, but
he is presented as an inner experience, not as a dogmatic symbol” (The Philosophy of Ecstasy, 2014, pp.
199-227). For Rumi, love functions as the “surgery of the soul,” a metaphor grounded in Sufi mystical
thought, where the mystic assumes simultaneously the roles of patient and healer through union with the
Divine.

CONCLUSION

The mystical parallels between Rumi’s poetry and the message of Jesus Christ reveal profound structural
and symbolic correspondences between spiritual traditions, despite their apparent doctrinal differences.
Concepts such as the “inner Christ,” fana’ as the dissolution of the ego, the motif of “walking on water”
as a metaphor for faith, the “divine breath” as an agent of spiritual awakening, and love as a universal
principle of purification collectively point towards an archetypal framework underlying the path of inner
transformation.

This convergence of symbolic motifs between Sufism and Christianity enhances scholarly understanding
of both traditions and provides a basis for intercultural and interreligious hermeneutics. The analysis
demonstrates that, beyond religious formulations, dogma, and historical boundaries, there exists a shared
symbolic language of the spirit, articulated through imagery, suffering, love, and transformative
processes, which can be apprehended by seekers from diverse backgrounds.
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Importantly, Rumi’s universality emerges from a specific historical and Islamic context. As a 13th-
century Persian-speaking Muslim sufi residing in Konya, Rumi’s thought was deeply embedded in
Qur’anic exegesis, Islamic mystical philosophy, and the ethical frameworks of Sunni Islam. Recognising
this grounding ensures that his symbolic and allegorical use of Christian motifs, together with his
philosophical innovations, are interpreted in relation to his authentic religious milieu rather than
abstracted into a purely universalist figure. Christian imagery in the Masnawi functions primarily as a
symbolic vehicle for spiritual experience, illustrating archetypal patterns of inner transformation rather
than serving as dogmatic or cultic reference.

In the contemporary global context, where religion is frequently politicised or polarising, comparative
study of mystical dimensions, such as those expressed in the works of Rumi and Jesus, highlights the
potential for symbolic and ethical resonance across traditions. Rumi’s poetry demonstrates how motifs
drawn from multiple religious contexts can cohere into a coherent framework of personal and collective
transformation, whilst remaining rooted in a historically and theologically specific Islamic vision.

Thus, the study underscores a functional convergence: while doctrinal and historical particulars differ,
both traditions offer symbolic models for ego-transcendence, the cultivation of love, and the realisation of
spiritual union. The Masnawi exemplifies how allegorical and mystical representation can articulate a
universal language of the spirit, providing a rigorous and nuanced lens for comparative hermeneutics and
interfaith scholarship.
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OZET

Yasadigi XIII. Yiizy1l Anadolu’sunda hem Mogol saldir1 ve istilasi hem Selguklu sultanlar1 arasindaki
makam kavgalari hem de farkli dil, din ve milletlerden olusan insanlar arasindaki miicadeleler icerisinde
yetisip eserler veren Mevlana belki de bu karisikliklarin tesiri ile birlik, beraberlik, kaynagma, hor
gormeme, Otekilestirmeme, uzlasi, barig gibi konular sikga islemistir.

“Hepimiz bir agacn dallari, hepimiz ayni geminin yolculari, hepimiz aym Yaradan in kullar:” beyitleri
ile tiim insanlig1 vahdet denizinin damlalari olarak niteleyen Mevléana insanlar arasi sorun ve kavgalarin
insan nefsinin doyumsuzlugundan kaynaklandigi, kisinin baskasi ile miicadele etmezden 6nce kendi
nefsi ile savagsmasi ve kendisi ile uzlagtiktan sonra diger insanlarla daha kolay anlasabileceginin altini
cizer.

Oncelikle kisisel bariga, insanin kendini bilmesine, tanimasina ve yaradilisi gayesi dogrultusunda Allah
rizasini gozeterek topluma karigmasi gerektigine de deginen Mevlana toplumlar ve iilkeler arasi rekabet
ve savag konusunda da bir insanin uzuvlar1 misali tiim insanligin ayni bedeni olusturdugunu, bedenden
bir uzvun yani herhangi bir toplum ya da iilkenin rahatsizlik ¢ikarmasi sonucu tiim bedenin yani
diinyanin sikint1 cekecegini de vurgular.

Istatistiklere gore II. Diinya Savasindan giiniimiize yani son 85 yildir diinyada sadece 24 giin savas
olmamis. Insanlik adina oldukea utang verici bir gercek olan bu olgu karsisinda “baris” ve “uzlasi”y1
ogiitleyen, 800 yildir da bu 6giitleri hemen hemen biitiin diinya dillerine ¢evrilen Mevlana gibi evrensel
degerleri daha iyi okuma, anlama ve anlatmaya ihtiya¢ duyulmaktadir.

“Delinin elinden silahi al da adalet ve baris, senden razi olsun!” tarzi anlamli sozleri ile baris i¢in
gayret sarfetmek gerektigi ve savasa neden olan kisilerin engellenmesinin 6nemine dikkat c¢eken
Mevlana, insanin hem “cahil” (kiistah) hem de elinde silah1 bulunmasi halinde bunun tiim diinyanin
felaketine yol acabilecegine deginir ve belki de sadece gegmisi degil gliniimiizii de tarif eder; barig
yolunda bilingli ve yetkili insanlara biiyiik sorumluluk yiikler.

Anahtar Kelimeler: Mevlana, Rumi, Savas, Baris, Uzlasi

ABSTRACT

Living in 13th-century Anatolia, a period marked by Mongol invasions, power struggles among Seljuk
sultans, and conflicts among people of diverse languages, religions, and ethnicities, Rumi (Mevlana
Jalal al-Din) often addressed themes such as unity, harmony, reconciliation, tolerance, inclusion, and
peace. Possibly influenced by the turbulence of his time, Rumi persistently emphasized that all human
beings are “branches of the same tree, passengers of the same ship, and servants of the same Creator,”
portraying humanity as drops within the ocean of divine oneness (wahdat).

L Prof. Dr. Selguk Universitesi Mevlana Arastirmalari Enstitiisii Miidiirii, Konya- TURKIYE/ Director, Mevlana
Research Institute, Selguk University, Konya- TURKIYE
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According to Rumi, the roots of human conflict and discord lie in the insatiable nature of the human
ego. Rumi emphasizes that before engaging in conflict with others, one must first confront and reconcile
with oneself; only then can genuine understanding and peace with others be achieved.

Rumi also highlights the necessity of inner peace, self-knowledge, and living in accordance with one’s
divine purpose and the pleasure of God (reza-e elahi). On a broader scale, he likens all humanity to the
limbs of a single body. He asserts that when one limb, such as a nation or society, suffers or causes harm,
the entire body, meaning the world, experiences distress.

According to global statistics, since the end of the Second World War, the world has experienced only
24 days without war in the past 85 years, which is an alarming and shameful reality for humanity.
Considering this, there is an urgent need to read better, understand, and convey the universal messages
of thinkers like Rumi, whose teachings on “peace” and “reconciliation” have been translated into nearly
every major language for eight centuries.

Through expressions such as “Take the weapon from the hands of the madman, so that justice and peace
may be pleased with you,” Rumi warns of the dangers of ignorance and violence, emphasizing the
importance of preventing those who instigate war. He suggests that when a person is both ignorant and
armed, this combination becomes a calamity for the entire world, a warning that resonates not only with
the past but also with our own time. In doing so, Rumi entrusts conscious and responsible individuals
with a profound duty to safeguard peace.

Keywords: Rumi, Mevlana, War, Peace, Reconciliation

GIRIS
Tarih boyunca dini ve tasavvufi literatiir ¢er¢evesinde incelenip arastirilan Mevlana’nin eserleri bugiin
insanligin 6zlem duydugu baris ve hosgorii eksenindeki calismalarla sunuluyor insanlara. Oyle ya tek

bir diinya var ve bu diinyada yasayan c¢esitli din ve irklara mensup insanlar; bir arada ayn1 yerkiirede
nefes alip-vermek zorunda olan insanlar.

Materyalist diisiince ve yasamin esareti altinda insani, insanlig1 unutan diinya insanlar ta sekiz yiiz yil
once yasamigs Mevlana’'nin ylizyillar oncesinde beyan ettigi fikirlerle kendine gelmekte, insan
oldugunun, esref-i mahlikét olarak yaratilis gayesinin ve kendi i¢sel degerlerin varligini kavramakta.

Mevléna ile 6zdeslesen Sema vasitasiyla onunla 500 y1l oncesinden tanisan Avrupa son yiizyilda bu
konu ile ilgili galismalara daha da agirlik vermis ve belki de ingiliz Dogu bilimci Prof.Dr. Arthur J.
Arberry’nin “Mevidna, yedi yiiz yil evvel diinyayr biiyiik bir kargasaliktan kurtarmistir. Giintimiizde
Avrupa 'yvi kurtaracak tek sey de onun eserleridir.” tespiti ona olan ilgiyi artirmistir,

Avrupa araciligiyla 150 yil kadar 6nce Mevlana ile tanisan “kiiclik diinya” Amerika ise Tiirkiye ve
fran’la birlikte bugiin onunla ilgili en fazla ¢alisma yapan iilke konumunda. Su anda Mevlana ve
Mevlevilik hakkinda 200’e yakin kitabin satista bulunmasi ve bunlardan bazilarinin Amerika’da en fazla
satan kitap konumunda olmas1 onun gordiigii ilgiyi somut olarak ortaya koymaktadir.

Ekonomik ve iletisim birliktelikleri sebebiyle kiiresellesen diinya yasami igerisinde birbirleriyle bir
arada yasamak zorunda olan diinya insanlari, daha kendisiyle, ¢cevresindekilerle; ayn1 milletten, hatta
ayni dinden olmalarina ragmen yan yana bulunduklar insanlarla baris igerisinde bir arada yasamay1
beceremezken ¢esitli sifatlar1 nedeniyle kendinden farkli gordiigii diinya insanlartyla nasil yasam
stirebilecek?

Iste bu sorular ve ¢dziimlenmesi zor gibi griinen bu problem icin Mevlana’nin basta Mesnevi’si olmak
iizere eserlerinde tesbihlerle verdigi 6rnekler ve mesajlar bize 151k tutmakta; belki de Mevlana’nin nigin
hala giincel oldugu ve tarih sayfalar arasinda kaybolmadigimin da bir cevabi olmaktadir. Ciinkii
Mevlana’nm tiim eserlerinde farkli benzetme ve orneklemelerle sunulan ¢ok farkli konularin mutlaka
bir sekilde insana dayandirildigi, merkez olarak insanin, insanligin alindigi gergegiyle insan oldugu
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siirece de bu fikirlerin yok olmayacag: bir gercektir. Ayrica her ne kadar isevilikten, Musevilikten; hatti
semai olmayan diger dinlerden ve peygamberlerinden bahsetse, 6rnekler verse de Kur’an-1 Kerim ve
Hadis-i Serifler basta olmak iizere Islamiyet’in ana kaynaklarindan beslenen Mevlana’nin diisiince
diinyas1 son din merkezli oldugu i¢in saglam bir temele de oturmaktadir.

Mevlina ve insanlitk

Glnlimiizde tiim diinyada en ¢ok ilgi géren okunan ve arastirilan sGfl diisliniirlerin basinda gelen
Mevléna, basta Mesnevi olmak iizere eserlerinde bir¢ok konularda aydinlatic bilgiler ve &giitler verir.
Ancak giliniimiizde en ¢ok hosgorii, baris, kisinin kendini tanimasi ve digerleri ile iliskileri ve birlestirici
yonii ile taninir; “Hepiniz birsiniz, bu ikilik niye?” diyerek insanlarm birbirlerinden farki olmadigim
belirtir:

Lika Gl ad 5o ok
LSS gy a8 ugh e 0
LiSa Al gh 93 155 adex 093
LiSa b g g AS L g 350 0
(Kiilliyat-1 Divan-1 Sems, 1374 hs. /1995, Rubai no: 861)
“Ey insanlar, ey insanlar! Birbirinizden ayrilmayn!
Akliniza ayrilik fikrini sokmayn!
Madem ki hepiniz birsiniz, ikilik sevdasinda bulunmaymn!
Ne emrediyor vefa: Vefasizlik yapmaymn!”
Yine bir gazelinin heniiz ilk beyitinde;
9 (55 Ul 85 O e S 8 000 ) iy il T ik
(Kiilliydt-1 Divan-1 Sems, 1374 hs./1995, Gazel no: 3020)
“Beri gel, daha beri, daha beri.
Bu yol vuruculuk nereye dek boyle?
Bu hir giir, bu savas nereye dek?
Sen bensin iste, ben senim igte.” (...)

diyerek giiniimiiz modern deyimi “empati”yi bize dgiitleyen Mevlana, ¢atisma i¢inde yasayan giiniimiiz
insaninin dersler ¢ikaracagi cagimiz insanina bir haykiris, bir azarlayis, bir uyar1 vermekte.

XIII. yiizy1l Konya’sinda Anadolu’yu saran Mogol yagmacilig1 arasinda yetisen Mevlana, yetistigi
siyasi karigiklik ve savag ortaminda donemi insaninin en ¢ok ihtiya¢ duydugu “sevgi, hosgorii ve barig”
temasin1 Islam 1s13mda sik¢a islemis; insanlar arasi iliskilerde sevginin her seyin baslangici ve bast
oldugunu, bunun zitt1 olan kahrin ise tatliy1 bile acilagtiracaginin altin1 su meshur beyitleri ile ¢izer:

158 ) g iua g Ciggedi g add 25 (bl g ) 9 sga
A 2 W g Jual AS O QS g4 G Ay 1y GAL e
55 ) as Cp pad b &l A 0 (Al A ) Gk 8

298 ALE W3 G ) 298 Ala a3 Cuaa )
AU o oy ol e ) AL o 61 ) 83 4 Cuaa )
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(Mesnevi-i ma’nevi, 1925-1940, 1, 2436, 2580, 2581, I, 1530, 1531)

“Sevgi ve acima, insanlik vasfidir; hiddet ve sehvet ise hayvanlik vasfi.

Sevgi, acilari tatliya ceker, tatlilastirir. Ciinkii sevgilerin asli, dogru yola gétiirmedir.

Kahir ise, tatlyr aciliga ceker. Aci ile tath bir arada bulunur, bagdasir mi?

Sevgiden tortulu, bulanik sular, art duru bir hale gelir, sevgiden dertler sifa bulur.

>

Sevgiden olii dirilir, sevgiden padisahlar kul olur.’
(Mesnevi, 1995, 1, 2436, 2580, 2581, II, 1530, 1531)

Sevgi ve merhameti “insanlik” vasfi olarak tanimlayan Mevlana, en giizel hasletin “iyi huy” oldugunu,
iyilik yapanin daima iyilik bulacagi gibi yaradilis1 ziddina kétiilik yapan insanin da émrii boyunca
kotiiliikle karsilasacagini, insanin hem yasami boyunca hem de ahirette ne ektiyse onu bigecegini
belirtir; bu gercekler gercevesinde insanlarin buna gore hareket ederek daima iyi seyler yapmasi
gerektigini vurgular:

S8 s A o) za PG G4 Naudiga

Coal 3 g G x5 o | Gmid () ol (348 4d Gl s (s ha
o iy ) el 268 Jad Gy (S & G ML |
Gt R R g S EE S g 0 SO

298 o4 gy 393 9wl O 29 (0 s 5 sl 4S (g2
BTN FPP PR PEC PES I Ghla Gal) Gu s 58 84S (92
faa | WA A La g g 2 La Jad g il 098 g o)

O xd 3 1) () o80 pu OaS )l & ol G0

(Mesnevi-i ma’nevi, 1925-1940, 11, 810, 944, VI, 428, 3487, 3488, IV, 165, 1, 215, 3417)
“Ben, bu ¢alisip ¢cabalama diinyasinda iyi huydan daha giizel bir ehliyet gérmedim.
lyilikle gelmenin sart: iyilik etmektir; bu giizelligi, bu iyiligi huzura gotiirmektir.
Kotiiliigii yaptigin iglerde gor, talihimden deme.
lyilik ettigin miiddetce goriirsiin ki iyi yasamaktasin, gonliin rahat.
Fakat bir kotiiliikte bulundun, bir fenalik ettin mi o yasayis, o zevk gizleniverir.

Kotiiliikte bulundun mu kork, emin olma, ¢iinkii yaptigin kotiiliik bir tohumdur, Allah, onu mutlaka
bitirir!
Diinya dagdr, bizim yaptiklarimiz ses. Seslerin aksi yine bizim semtimize gelir.

Kendinize gelin! Hakk in gayreti, pusudan ¢ikmaya gorsiin; bas asagi yerin dibine gidersiniz.”
(Mesnevi, 1995, 11, 810, 944, VI, 428, 3487, 3488, 1V, 165, 1, 215, 3417)

Karsilasilan problemlerde ¢6ziim olabilecek sevgiyi bu sekilde agiklayan Mevlana sevgiyle ulasabilecek
hosgorii konusunda da su veciz beyitleri soyler:

“... Merhamete ndil olmak istersen zayiflara merhamet et.” (Mesnevi, 1995, 1, 822) diyen Mevlana bu
konuda da bazi istisnalara dikkat ¢cekerek tabiat1 bozuk, asagilik kisilere iyilik yapan, merhamet gosteren
kisinin, karsiliginda bunun ziddi olarak kotiiliikk gorecegini belirtir ve iyilik yapilacak kiginin iyi
secilmesi gerektigine vurgu yapar:
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S S s Sty o Olasll 555 352 O
O 8 Cod Cundl &t a0 Crdgal 0 gale 1) g8y
OIS & S 5 e 48 Ol gola g uals g Jla g ale

(Mesnevi-i ma’nevi, 1925-1940, 111, 2978, 1V, 1436, 1438)
“Asagulik, kétii kisilerin huyu sudur.: Sen ona iyilik ettin mi, o sana kotiiliik eder.
Mayasi kotii olan kimseye ilim ve fen 6gretmek, yol kesen eskiyanin eline kilic vermeye benzer!
Bilgi, mal, mevki ve hiikiim, kétii yaratilisl kisilerin elinde fitnedir.”
(Mesnevi, 1995, 111, 2978, 1V, 1436, 1438)

Mevlana bu konuda Kur’an’da da buyuruldugu gibi haddi asanlara da gereken cevabin verilmesi
gerektigini soyler; “Bobiirlenerek baslar kiran kigiye ne Allah’in merhameti nasip olur ne de halkin!”
(Mesnevi, 1995, 1V, 1858) beytiyle dini acidan da kisinin yaptig1 kétiiliige kars1 mutlaka kotiiliik ile
karsilik gorecegini belirtir (Mesnevi, 1995, VI, 4528).

Kigiler arast sorunlarda Mevlina énerileri

Glinlimiizde en ¢ok konusulan, insanlarin zamanimi alan ve yarattigl etkisi ile insanin diislince
diinyasinin biiyiik bir béliimiine olumsuz olarak tesir eden kisiler — toplumlar — iilkeler arasi sorunlar
Mevlana’nin da farkli 6rneklerle {izerinde sik¢a durdugu bir husustur. Kisiler arasi iligkilerde ve uzlasma
ya da sorunlarda insanin karsi muhataptan dnce kendisine bakmasi gerektigini, “ne yaptim da bdyle
oldu?” seklinde i¢ sorgulamay1 ogiitler.

Mevléana diisiincesine gore; once insan kendini kesfetmeli, “ben kimim, bende hangi unsurlar var ne
yapiyorum ne ise yariyorum, Oliip de Allah’in huzuruna varinca bunun hesabini nasil verecegim?”
(Mesnevi, 1995, 111, 2654) sorularin1 soracak kendine. Ancak bunlar1 sorgulayinca icindeki gergek
cevheri bulacak; Mevlana’nin deyimiyle i¢indeki Firavun’u yok edip Musa’sin1 kesfedecek (Mesnevi,
1995, 111, 1253), yaratilmiglarin en sereflisi oldugunun bilincinde olacak ve atlas bir kumas oldugunun
farkina varip kendi degerini anlayacak (Mesnevi, 1995, 111,1001). Bu asamadan sonra ise biitiin
insanlarin bir insandan geldigini ve ayn1 Yaraticinin “ruhundan iiflirdiigii” bir varlik olarak onlarla aym
cevheri tagidigini bilmesi gerektigini vurgulayan Mevlana, ruhlar aleminde kardesge bir arada yasadig
insanlarla, bu diinyada da giizelce yasamak gerektigini; ¢linkii insanlarin hepsinin ayni yolun yolcusu,
hepsinin ayni kervanin, ayni geminin insanlar1 oldugunu; ayni agacin dallarin1 olusturdugunu sdyler
(Kiilliyat-1 Divan-1 Sems, 1374 hs./1995, Gazel no: 1761 (1. beyit); ayni eser, 1, 783 (3. beyit); ayni eser,
I, 1702 (2. beyit).

Mevlana su gazeli ile de insanlar arasi iletisim ve muhabbetin temeli olan ve ihtiya¢ duydugumuz
cevabin ilk ipuglarin verir bize. Once “ben, ben” demeyecek insan; sonra da kendine gére uyustugu,
kendini ait sandig1 toplulukla olunca da diger topluluklara kars1 “biz, biz” demeyecek. Ciinkii insan
kendi i¢in ne istiyorsa, digerleri i¢in de ayn1 seyi arzu ettigi siirece “insan”dir.

L s 9 ke gl gl g o) sidy | sidiy
Ladd Lab 543 UT jidy e gl T iy

(Kiilliyat-1 Divan-1 Sems, 1374 hs. /1995, Gazel no: 251, 1. ve 2. beyit)
“Gel, gel; daha yakina gel!
Beni, benligi; bizi, bizligi birak,
Cabucak gel; vakit gecirmeden gel!
Gel, daha yakina gel!
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‘Biz’den de ‘ben’den de vazgeg, gel!
Gel; ‘sen’lik ve biz’lik yok oluncaya kadar gel!
Gel, gel, oyle bir gel ki;
ne sen kalasin, ne de biz.” (Simsekler, 2012, s. 106)

Mesnevi’si, gazel ve rubailerinde insanlarin diger insanlardan ¢ektigi sikintilar karsisinda daima
sabretmesi, bu sabrin1 da Allah’a duydugu sevgisi ile harmanlayip layiki ile yapabilirse kendisinin
manevi makamlara kavusacagini; “basina gelen belalara, cefa dikenlerine katlan, ¢linkii ¢ektigin acilar,
sikintilar seni dikenlerden alir da giillere kavusturur, reyhanlarin, yaseminlerin bulundugu bahgeye ¢eker
gotiiriir. Hak ugruna diismanlarin hakaretini, kiiflirlerini serbet gibi i¢! Ciinkii bu hakaretler, kiifiirler
seni manevi derecelere ulastirir.” tarzi 6rneklemelerle dile getiren Mevlana, sonrasinda bizi yine
kendimize “i¢” imize bakmayi dgiitler:

Ol g i s 5 9 048 s 9l s O 295 3 sl WK ada g0 ldIe
Oty M P O g Gl 8 (P g pa pa 0 i &y (il sd o Wil
(Kiilliydt-1 Divdan-1 Sems, 1374 hs. /1995, Gazel no: 1972)
“Ey dsik! Kendine bak da insanlarn isine karigma;
su sunu soyliiyor, bu bunu soyliiyor, deyip durma!
filan bana diken diyor,
filan yasemin diye ¢agiriyor, diisiincesine kapilma!
Her soze, herkese aldirma; giil gibi kokmaya bak sen!” (Simsekler, 2012, s. 20)

Mevlana Fihi mafih’inde de insanlari sevmenin aslinda kisinin kendi faydasina oldugunu yine
benzetme ile anlatir, tavsiye eder:

“Herkesi sev, daima giilistanda yasa...
Birisi baska biri hakkinda iyi soylerse,

o iyilik aslinda kendisinedir.

Bir ornekle anlatmam gerekirse:

Birisi evinin ¢evresine giiller-gicekler eker,
evinin bahgesini giilliik-giilistanlik yapar.
Ne vakit bakarsa giil gériir, ¢cicek goriir.
Iste digerleri hakkinda daima iyi diisiinmek,
iyi soylemek buna benzer.

Istersen daima giil bahceleri gorebilirsin;
bu senin elindedir.

Herkesi sev ve daima giilistanda yasa!
Herkesi diisman olarak bilirsen,

herkes hakkinda kotii konusursan,
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hep onlarin hayalleri gelir goziiniin oniine.
Bu da evinin gevresine diken ekmeye benzer.
o zaman da gece-giindiiz dikenliklerde gezip dolasirsin.”
(Fihi mdfih, 2009, 54. Boliim, s. 174)

Eserlerinde kisilerarasi iligkileri, tartisma ve kavgalari, uyusma ve uyusmazliklar1 gercek ya da kurgu
kisilik ornekleriyle vurgulayan Mevlana bazen de oglu Bahdeddin Sultan Veled 6zelinde verdigi
ogiitlerle tiim insanlara tavsiyelerde bulunur:

“Bahdeddin!

Eger daima cennette olmak istersen,

Herkesle dost ol,

Hig¢ kimsenin kinini yiireginde tutma!

Fazla bir sey isteme ve hi¢ kimseden de fazla olma!
Merhem ve mum gibi ol!

Igne gibi olma!

Eger hi¢ kimseden sana kétiiliik gelmesini istemiyorsan;
Kotii séyleyici,

Kotii ogretici,

Kotii diistinceli olma!

Clinkii bir adami dostlukla anarsan,

Daima seving icinde olursun.

Iste o seving cennetin ta kendisidir.

Eger bir kimseyi diigmanlikla anarsan,

Daima tiziintii icinde olursun.

Iste bu dert de cehennemin ta kendisidir.
Dostlarini andigin vakit goniil bahgen ¢icek acar,
Giil ve feslegenlerle dolar.

Diismanlart andigin vakit, goniil bahgen,

Dikenler ve yilanlarla dolar,

Canmn sikalwy, icine pejmiirdelik gelir.

Biitiin peygamberler ve veliler, boyle yaptilar,
Iclerindeki karakteri disart vurdular.

Halk onlarin bu giizel huyuna maglup olup tutuldu,
Hepsi goniil hoslugu ile

’

Onlarin timmeti ve miiridi oldular.’
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(Mendkibii’l-drifin, 1989, 11, 213, 214)

Yine farkl kisilik ve tabiat iizere yaratilmig insanlarin birbirleri ile anlasmalar1 hususu da oldukg¢a zor
olmaktadir. Bu tiir iletisimlerde de Mevlana benzetmesi ile bir bakis agis1 ve yaklasimi sergilenebilirse
basari orani artacaktir. Mevlana tegbihi ile; Yiice Allah bazilarini “toprak” gibi kuru ve durgun; bazilarini
da “su” gibi 1slak ve akici nitelikte yaratmistir. Malumdur ki eger bu iki unsur yalniz kalirsa ikisi de ise
yaramaz, biri kupkuru kalir, digeri sel olur bosuna akar gider; eger birlesirlerse de yiizlerce giil bahgesi
meydana getirirler. (Mendkibii 'l-arifin, 1989, 1, 502, 503)

Toplumlar- iilkeler arast sorunlar ve Mevilina bakis agist

Insanlar arasi iliskilerde mutlu olabilme formiiliinii bu sekilde tavsiye eden Mevlana’ya gore toplum
mutlulugu-barisi da gereklidir ve bunu da kisisel olarak kimsenin tek basina basaramayacagi bir
husustur. Ciinkii “toplumun insanlar1” uzuvlar gibi bir bedeni olusturur, eger bir ya da birkag uzuv
saglikli calismazsa saglam uzuv da rahatsizlik ¢eker, hattd biitiin beden tam anlamiyla is géremez
(Mesnevi, 1995, 1V, 3247, 3248).

Mevlana’ya gore toplumun insanlari ayri ayri goniillere sahip olsa da aynmi zincirin halkalarini,
gokyitiziinde toplu ugan kus gurubunun bir liyesidir ve ayrilmalari halinde sozrunlar olugur, varilmasi
gereken menzile ulagsamazlar:

CulaS 5L 3 (e 92 Ol pien g o ) s> K
CakaS 5y NS g Fla Candad) illda §sa s 45 5
Coola€ JU ) Bin e R L sl 4TS
(Kiilliyat-1 Divan-1 Sems, 1374 hs. /1995, Gazel no: 433, 4, 5 ve 3. beyitler)

“Su zincirin halkalarina bir bakin!

Hepsi ayrt ayri;

ama bir araya gelir,

kapiya bend olup,

ev sahibini diismandan korurlar.

Su kuglarin ugusuna bir bakin!
Hepsi de bir araya toplanir,
bir menzile dogru ugarlar;

ama kanatlarim birbirine ¢arpmadan.

Zincir halkalart ayrilsa,
kuslar kanatlarint birbirlerine vursa;
ne evin saglamligi kalr,

ne de menzile ulasilabilir.

Ey insanlar sizin de goniilleriniz ayri ayri;
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hadi siz de toplanin kopmadan, ¢arpmadan,
menzile dogru yol alin!” (Simsekler, 2012, s. 89)

Bu benzetmeyi iilkeler arasi iletisime- iletisimsizlige uyarlamak da miimkiin. Bozar, bir zincirin
halkalar1 gibi algilanarak, tekten yola ¢ikilip; uyumsuz bir kisi toplumu Bozar uyumsuz bir toplum
iilkeyi bozar; uyumsuz bir iilke de biitiin diinyay1 rahatsiz eder, bozmaya calisir tespitini yapmak
miimkdiin.

Mevlana’nin eserlerinde farkli Gzelliklere sahip insan ve toplumlarin Allah’in vahdet denizinde
yogrulabilmeleri sonucu bu denizin rengini alabilecekleri, hatta almalar1 gerektigi hep vurgulanir:

il A g8yl )y ah sledli b paily e Alaa U (S ol i 03 )2
Al Aa) 3 Alay La adid o LG La pd R Gl K pan ana K il i i gd )
P PR EWHE PP IFA PRYES paindid 398 58 aad 0334 53 1) 368

(Kiilliyat-1 Divan-1 Sems, 1374 hs. /1995, Gazel no: 1702, 1, 2 ve 4. beyitler)
“Gelin, gelin!
Hepimiz toplanalim;
bir an i¢in olsun

toprak bedenlerimizi yok edelim!

Gelin, gelin!

Kendimizi umursamayalim,

suya dalip ayni renge girelim!
Zaten hepimiz, ayni agacin dallari;

ayni yolun yolculart degil miyiz?

Gelin, gelin!

Benlikten kurtulup huzura kavusalim;

beden mezarhiginda rahat¢a uyuyalim.

Benlige kapilip kendimizi diri gériirsek;

iste o zaman sikdyet edip,

feryat etmeye bagslariz.” (Simsekler, 2012, s. 86)

Mevléna yine benzer gazellerinde daima, toplum insanlarinin birligi ve beraberligini, bunun gerekliligini

vurgular; aslinda, zaten ezel meclisinde biitiin ruhlari-insanlarin bir arada “dostca”, “el ele” yasadigini
bu diinyaya gelince de ayni sekilde kavusuldugunu sdyler birbirimizle “sohbet” etmeyi tavsiye eder:

i g Sl SA cdle plctad Sl ) dad La
i Raad cpald ara K Saar cyaiale
a9 (318 ) e Gl Ol 3dS AL ks
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(Kiilliyat-1 Divdan-1 Sems, 1374 hs. /1995, Gazel No: 1761 1. beyit; Gazel No: 1553, 1. beyit ve
Gazel No: 1761 4. beyit)

“Birbirimize yabanci degiliz biz
Hepimiz, ezel meclisinde beraberdik.
Allah katinda el ele vermistik.
Allah’a siikiirler olsun,

burada da birbirimize kavustuk.

Birbirimizle sohbet etmeyi secelim.
Birbirimizden uzak durmayalim.

Birbirimizin dizinin dibinde oturalim...

Bazen birbirimizden ayri kalsak da,
aslinda ayri degiliz biz.

I¢ yiiziimiizden birbirimizle dostuz biz.

Birbirimizile uzlasmis, anlasmisiz.
Birbirimize yabanci degiliz biz. ” (Simsekler, 2012, s. 92)

Mevlana yine birbirine zit gibi gdriinen insan ve toplumlarin kendi mizaglarinda olmak sureti ile eger
diger zitlarla bir araya gelebilirlerse “anasir-1 erbaa” gibi diinyayr mamur edeceklerini ya da “Yaratic1”
vasfi ile kendilerini Allah’in mesaj ve 6giitlerine teslim ederek sirkteki egiticiye tabi olan hayvanlar gibi
bir arada uzlasi ile yasayabileceklerini vurgular:

aidal ol g ol AT K VIR Y B RUY PR THIRLEN
Addal O o Om O O O OF 9 O O (8 2in
Adda] L9 G5 liadia 1ol s A g G il 5
Addal (e gl g ) 2a s AT g g e 9 S8

(Kiilliyat-1 Divan-1 Sems, 1374 hs. /1995, Gazel no: 2381, 2, 4, 7 ve 8. beyitler)
“Ne zamana kadar
iyiyi-kotiiyii birbirinden ayri géreceksin?
Isin sonuna bir bak!
Onlar mezarda birbirlerine karisacaklar.
Ne zamana kadar
bu boyle, su soyle diyeceksin de

onlar: belirleyene bakmayacaksin!
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Ey birbirlerine yan bakanlar, birbirlerinden hoslanmayanlar!
Su ayriligt birakin da siz de birlerinizle uzlagin, dost olun!
Suya, atese, riizgdra, topraga bak!
Birbirlerine diisman gibi (zit) olduklar: halde,
dostlar gibi nasil birbirleriyle uzlagmislar, arkadas olmuslar.
Kurt, koyun, aslan, ceylan;
bunlarin dordii de birbirlerinin zitlari iken,
yigit bir terbiyecinin korkusuyla bir arada uzlagmislar.” (Simsekler, 2012, s. 84)

Aragtirmalar gosteriyor ki, 2’nci Diinya Savasi’ndan giiniimiize kadar diinyada sadece ve 24 giin savas
olmamus. Iste bir bedenin uzuvlarina benzeyen diinya insanlar1 da hig ilgisi olmasa bile yapilan ve hala
da siiren bu savaslardan amma &yle, amma boyle etkilenmis. Mesri olan savaslara tabi ki bir sey
denemez; belki de viicuda giren hastalig1 temizlemek ve bedenin saglikli caligmasini saglamak agisindan
yapilan bir tedavi olarak gérmek miimkiindiir. Mevlana’nin; yaranin iyilesmesi i¢in sadece o bolgeyi
nesterle desmek gerekir, (Mesnevi, 1V, 1995, 2346) benzetmesi veya “Nice diismanliklar vardir ki,
dostluga c¢ikar, nice yikilmalar vardwr ki, yapilmaya déner. Bulut aglamadik¢a yesillik giilmez.”
(Mesnevi, 1995, 'V, 106, 134) dizeleri de bu anlamda degerlendirilebilir.

Ancak son 30-40 yildir yapilan savaglara bir bakilirsa iilke olarak ne kazanan belli, ne de kaybedeni.
Yesillik i¢in az bir yagmur kafi iken, ortaya ¢ikarilan sel her tarafi yikiyor. Ama kesin olarak kaybettigi
belli olan biri var bu savaslarda; o da insan, insanlik. Kendine verilen “esref-i mahlukat” sifatini
begenmezcesine ortaya atilan cigere saldiran insanlik... Paylagsa hepsinin karninin doyacagi insanlik...

“Diismanin bile olsa bagis yap ona. Bu bagis yiiziinden, diisman bile dost olur sana. Dost olmasa bile
hi¢ degilse diismanhigr azalir. Ciinkii iyilikte bulunmak kinin merhemidir.” der Mevlana (Mesnevi, 1995,
II, 2151, 2152).

Savaglara ve liderlere Mevlina’ca yorum

Hosgorii ve baris kelimesiyle 6zdeslestirdigimiz Mevlana, adeta kana susamis insan ve yoneticileri nasil
baris yoluna ¢agirir?

Mevlana “savas” konusunda ilgililere sdyle seslenir:

b 9 Jha (3 9 (it (2 ddas Olsass Kia gaar UL Kia
Hpa gl oSy a A bas o o g K i M lae 092
L p b lgala ) ala cpls N odi Kia slady ) e

(Mesnevi-i ma’nevi, 1925-1940, 1, 3435, 2137, 2392)
“Insanlarin savagsi, cocuklarin kavgasina benzer. Hepsi de anlamsiz ve sagmadir.
Sopa, mademki savas ve kavga dletidir,; ey kér, o sopayi kir, parampar¢a et!

Ben iyiyle, kotiiyle kavga edemem, kavga ile isim yok! Savagsmak séyle dursun, génliim barislardan
bile tirkmekte.”

(Mesnevi, 1995, 1, 3435, 2137, 2392)

Savag kelimesinden ve hattd savasi ¢agristirdigr icin “baris” kelimesinden bile {irktiigiinii syleyen
Mevléna, yine insanin hem cahil hem de elinde silah1 bulunmas1 halinde bunun bir felaket olacagim
belirtir:
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(Mesnevi-i ma’nevi, 1925-1940, 1V, 1434, 1435)
“Delinin elinden silahi al da adalet ve baris, senden razi olsun!

Fakat elinde silahi olur, akli da bulunmazsa bagla elini; yoksa yiizlerce zarara yol agar.” (Mesnevi,
1995, 1V, 1434, 1435)

Yine Mevlana’nin “Kalem bir zdlimin elinde oldu mu siiphe yok, Mansur dar agacina ¢ekilir.”
(Mesnevi, 1995, 11, 1398) beyiti giiniimiiz baz1 devlet liderlerine sdylenebilecek en vurucu sdzlerinden
biridir. Mevlana'nin; “Cahil ve kotii kararlar veren bir padisah oldu mu biitiin ova yilanla, akreple
dolar.” (Mesnevi, 1995, 1V, 1443) beyiti de devlet adamlarimin bilgili, akilli olmas1 gerektigini 6zellikle
vurgular ve boyle olmadig: takdirde iilkede adaletsizligin her tarafi saracagini ve hatta biitiin diinyay1
yakip yandiracagini sdyleyerek Mesnevi’sinde soyle der:

S (g jm Ol o) ) Ol S (5599508 Ala pad 0
Al 3 oS Wy (DBl a9 Ak A g e (sl

(Mesnevi-i ma’nevi, 1925-1940, 1V, 1448, 1452)

“Yol bilmeyen kisi onderlik yapmaya kalkisinca kotii ruhu, diinyayr yakar, yandirr.

Ahmaklar lider olunca, akillilar baslarint kilimin altina sokarlar.”
(Mesnevi, 1995, 1V, 1448, 1452)

Bu konuda Mevlana’nin padisahlara-liderlere tavsiyesi ise; Allah’in huyu ile huylanmalari, esirgeme ve
bagislama 6zelliklerini 6n planda tutmalar ve hile ve gazapta seytan gibi olmamalaridir:

Qual 13 e ) Caa G SR ML AS AL | el
30 AR ) MS QA Qg pa 2 52 Al g e it Al

(Mesnevi-i ma’nevi, 1925-1940, 1V, 2436, 2437)

“Padisahin, Allah’in huyuyla huylanmasi gerekir. (Ciinkii) Allah’in rahmeti gazabindan daha fazladr.

’

Seytan gibi gazabwnin iistiin olmasi gerekmez; dyle olursa hilesi yiiziinden, geregi yokken kan doker.’
(Mesnevi, 1V, 2436, 2437)

Tabi Mevlana tavsiyesi bu sekilde olmakla birlikte yine Mevlana’nin tarihten de yaptig tespitler ve tiim
diinyanin da zaman igerisinde somut olarak 6rneklerini gordiigli gibi “padisah-lider” kavramlar1 hep
miicadele, savas ve ister igeriden ister disaridan birbirleriyle ¢ekisme igerisinde gegmistir ve hatta
gliniimiizde de ge¢mektedir:

e A 22355 s Caadly ) 92 Osh 2K 5 29 53554 s
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(Mesnevi-i ma’nevi, 1925-1940, 'V, 526, 527)
“Bir sofranin etrafina yiiz tane adam oturur, yer. Fakat bas olmak isteyen iki adam, diinyaya sigamaz.

Biri, diinya yiiziinde digerinin bulunmasini istemez. Hatta padisah, padisahligima ortak olur diye
babasini bile oldiiriir.”

(Mesnevi, V, 526, 527)
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Herkesin malumu oldugu ve hatta ne yazik ki yasadigi lizere savas sadece iki tarafi degil taraf olmayan
milletleri de maddi-ménevi-psikolojik olumsuz etkilemektedir. Bunun en somut 6rneklerini son 30 yildir
biitiin diinya insanlig1 olarak canli canli gormekte ve maalesef i¢cimiz kan aglayarak yasamaktayiz. Bu
olgu da yine Mevlana’nin beyitleriyle su sekilde agiklanmaktadir:

G daale 393 b ol el a2 £ G dad ) (5 s 95 iy
(Mesnevi-i ma’nevi, 1925-1940, 1V, 3248)

“Bedende bir uzuv agriyip incinse biitiin beden agrir, incinir. Ister sulh caginda olsun ister savasta;
bu, béyledir!”

(Mesnevi, 1995, 1V, 3248)

“Modern Diinya” olarak bir tiirlii ¢6ziim bulunamayan ve aslinda bizzat yaratilan bu ¢ogu tek tarafli
dengesiz “icat” edilen “savaslar” i¢in Mevlana duyabilen ya da duymak isteyenlere su Ogiitlerde
bulunur:

a0 p ot Wgala ) als cpls N odi Kia slady ) e

-
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(Mesnevi-i ma’nevi, 1925-1940, 1, 2392; Kiilliydt-1 Divan-1 Sems, 1374 hs. /1995, Gazel No: 2451, 1.
ve 5. beyitler; Gazel No: 1450, 3. beyit)

“Kavgayla isim yok benim,
savasmak goyle dursun,

barislardan bile iirker gonliim.

Barig istiyorum sizden;
uzlasma istiyorum sizden,

kaynasma istiyorum sizden.

Barisin yiiziinii gériince giiler yiiziim ancak benim.
Barig gelince goniil,
ayaklarimin tozunu defalarca éper onun;

optiikge de opesi gelir.

Savasa dair ne diisiintirsen,
bil ki uzagim ben ondan.
Sevgiye dair ne diigiiniirsen,

oyum ben, ibaretim ben ondan.” (Simsekler, 2012, s. 97)
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Mevlana beyitlerinde bazen de “gigek” metaforu ile “barig”, “diken” metaforu ile de “savas™ kastedilir
ve iyi insan ile kavgaci insana benzetilerek ‘cicek tarafinda misin diken tarafinda mi1?’ vurgusu ile
insanin kendini sorgulamasi istenir:

Ol ) AN A aaa RS Al soga 4y (S g las A

OS 83U 1) M 2l 3 g il 35 K £.95, O Ay ) 9 Al (5 )9 8 )
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(Mesnevi-i ma’nevi, 1925-1940, V, 3894; Kiilliydt-1 Divan-1 Sems, 1374 hs. /1995, Gazel No: 1961, 5, 4
ve 6. beyitler; 2961, 6. beyit; 1161, 3. beyit)

“Sevgiyle birlesen, sevgiyi;
kinle birlesen ise kini dogurur.
Giil ayaga kalkmus,

menekse bagini egmis,

asma yapragi secdeye kapanmis...

Cinarlar def ¢calmada,
camlar el ¢cirpmada;
hepsi de ayri ayri, ama

‘Bir’e vefa gostermede.

Biitiin ¢icekler baris taraftari;

kotii huylu diken ise savas ister.

Barisi arayanlar didigmeyi biraktilar,

adam olmayanlar ise diinyalik icin ¢irpinip durdular.

Kavgayt birak da insanlarla uzlag;
giiliin liitfuna bak da dikeninden vazgeg!” (Simsekler, 2012, s. 96)

Mevlana yine adeta Yiice Allah’in kutsal kitabimiz Kur’an-1 Kerim’de, insanlar1 islam’a davet ederken
“Ey iman edenler! Hepiniz topluca baris ve giivenlige (Islam’a) girin...” (Kur’an-1 Kerim, Bakara, 208)
Ayet-i kerimesinin tefsiri niteliginde gazellerinde soyle der; bilindigi iizere “Islam” kelimesi bir seyden
kurtulmak, selamete ermek ve baris yapmak gibi anlamlara gelen “selime” kokiinden tliremistir:

“

iﬂjmeéjw M\é&g@j&l&gu&ﬂ
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(Kiilliyat-1 Divan-1 Sems, 1374 hs. /1995, Gazel No: 3304, 3. ve 10. beyitler; 3467, 10. beyit; 2346, 5.
Beyit, Gazel no: 2451, 2. ve 10. beyitler)

“Allah barisi diler, barist ister.
Askina tutulali ey Allah’im!
Barisa es oldum;

savastan ayrildim.

Seytanin inadina;
‘baris daha haywrhdr’ de;

kor et seytant!

Baris sarkisi soylemekten baska bir is-giic var mi?
Barisin yiiceligine karst su seytanligimiz hos mu?
Hadi, hadi; Allah’in emrettigi

baris sarkisini séyle:

‘barig daha hayirlidir’

‘barig daha hayirlhidir’

‘barig daha hayirlidir’

Soyle, séyle de;

baris gogiinde savas sisi kalmasin artik!” (Simsekler, 2012, s. 100)

SONUC

Diinyanin ve toplumun saglikli bir beden gibi diizenli ¢aligmasini istiyorsak, oncelikle her insan once
bedendeki temsil ettigi uzva, yani kendine bakmali. Once kendisi saglikli ¢alismali, diger uzuvlarla
uyusmali, yapacagi olumsuzluklarda diger uzuvlarin da rahatsizlik ¢ekecegini unutmamali. Ya da
Mevlana’nin vurguladigi gibi; 6z degerini ve igindeki cevherini kesfedip diger insanlarin iyi ya da kot
sOzlerine kendini kaptirmadan giil gibi kokmaya caligmali. Eger herkes bunu yapabilirse kendi i¢ hali
basta olmak {izere hem toplum hem iilke hem de diinya giil kokusuyla dolacaktir.

Sert iki sey birbirine vurulursa, sonunda mutlaka biri kirilir, digeri de zedelenir. Ya da her ikisi de kirilir.
Ama sert bir seyi yumusak bir seye; drnegin bir pamuk y1ginma vurulursa ikisi de zarar gormez. Iste
insanlar ve toplumlar arasindaki ¢ekigsmelerde de boyledir. Bir taraf biraz yumusak olmadikga, sebep
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olan ¢ekisme nedenini bertaraf etmeye veya en azindan biraz gégilislemeye ¢aligmadikca bu kirilmalar
hep olacaktir. Hele hele Mevlana’nin vurguladiginin tersine; degil diigmana, dosta bile bir fedakarlikta
bulunmadikga, birlesmeye calismadik¢a keskin ve sert halde kalinacaktir.

Yine iilkeler arasi iligkilerde de liderlerin akilli ve bariscil olmalari, aksi takdirde tiim diinyaya
rahatsizlik verilecegi; “cigek” misali olup “diken” olmamay1 se¢meleri, Allah’in kendilerine emanet
olarak verdigi “halka” Allah’1n huyu ile huylanip “bagislayict” olmalari; bir insanin uzuvlari misali tiim
diinya toplumlar1 ve insanlarinin rahatsizlik cekmesine sebep olacak savaslara girmemeleri gerektigi
Mevlana’nin tesbihli anlatimlar ile ortadadir. Bu ¢ergcevede de yine Mevlana’'nin;

S Ky g Kda adlh ey Sy 4d Gy Gy

(Kiilliyat-1 Divan-1 Sems, 1374 hs. /1995, Gazel No: 1109, 2. beyit)
“Giin nes’e giiniidiir,
savas giinii degil!
Cengin kilicint kaldw,
¢engin mizrabum getir!” (Simsekler, 2012, s. 101)
mesaj1 ve 6gidl de biz insanliga bir diistur olmalidir.
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ABSTRACT

This study comparatively examines the foundations of Love in the mystical contemplations of Yunus
Emre and Hafez. Despite their distinct geographical and cultural settings, both poets conceptualize Love
as the ontological essence of existence and the ultimate source of divine truth. The article analyzes major
themes, including the eternity and preexistence of Love, its role in cosmic creation, its revelatory function
in unveiling metaphysical truths, its miraculous nature, its ineffability, and its tension with reason.

For both poets, love precedes creation and permeates the universe as a primordial divine principle.
Through Love, the purified lover gains access to hidden truths that transcend rational inquiry. Reason is
portrayed as limited and subordinate, whereas Love is exalted as the ultimate path to spiritual perfection.
Love is further depicted as a turbulent and transformative force that produces bewilderment and suffering,
yet ultimately elevates the seeker toward higher spiritual realization.

The study concludes that Yunus Emre and Hafez, grounded in Qur'anic teachings and the broader Islamic
mystical tradition, share profound conceptual affinities. In their poetic systems, Love functions
simultaneously as an ontological foundation of being and an epistemological means of attaining divine
knowledge.

Keywords: Yunus Emre, Hafez, Sufism, Divine Love, Unity of Being, Mystical Epistemology, Reason
and Love

OZET

Bu calisma, Anadolu’nun biiyiik mutasavvif sairi Yunus Emre ile iran’m lirik dehasi Hafez’in mistik
diisiincelerinde agk kavraminin temellerini karsilagtirmali olarak incelemektedir. Farkli cografyalarda ve
kiiltiirel baglamlarda yasamis olmalarina ragmen her iki sair de aski varligin 6zii ve ilahi hakikatin
kaynag1 olarak gormektedir. Caligmada askin ezeliligi ve ebediligi, kainatin yaratilisindaki roli, ilahi
sirlar1 aciga c¢ikaran bir gii¢ olusu, mucizevi etkisi, akil ile catismasi ve ifade edilemezligi gibi baslica
temalar ele alinmistir.

Yunus Emre ve Hafiz’a gore ask, yaratilistan dnce var olan ontolojik bir ilkedir ve tiim evreni kusatan
ilahi bir nurdur. Agk sayesinde insan, varligin sirlarina erisir; kalbi arian asik, hakikati dogrudan tecriibe
eder. Her iki sair de akli ask karsisinda sinirh ve yetersiz goriir; aski ise insam kemale ulastiran yegéane

1 Assoc. Prof., Department of Persian Language and Literature, University of Mohaghegh Ardabili- Iran
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yol olarak yiiceltir. Ask aym1 zamanda yakici, sarsict ve istirap verici bir deneyimdir; fakat bu 1stirap,
hakikate ulasmanin zorunlu bedelidir.

Sonug olarak c¢alisma, Yunus Emre ile Hafiz’mm Kur’ani ve tasavvufi gelenekten beslenen agk
anlayislarinda derin benzerlikler bulundugunu ve aski hem ontolojik hem epistemolojik bir ilke olarak
konumlandirdiklarini ortaya koymaktadir.

Anahtar Kelimeler: Yunus Emre, Hafiz, Tasavvuf, Ilahi Ask, Vahdet-i Viicud, Mistisizm, Akil ve Ask
Mliskisi

Introduction

Yunus Emre, a berserk poet and mystic from the sophisticated land of Anatolia, was nurtured by the
humanitarian, idealistic culture of Islamic mysticism. Having endured harsh austerity of all kinds and
benefited from his mystical intuition and inner tranquility, he matured into an illustrious, innovative poet
in his country's mystical style.

Yunus Emre drew on the intellectual foundations of Tapduq Emre and the prominent Iranian mystic Haji
Boktas. As Rumi would be regarded as a quintessential example in Anatolia, Emre was inspired by
Rumi's pure mystical origins. As a Rumi in his own time, he managed to articulate the finest mystical
notions using contemporary, Turkish colloquialism. Influenced by mystical ideas of Tapduq Emre and in
his intellectual maturity, He says:

Tapduq tapisinda, qol oldug qapusunda Yunus miskin ¢ik idik, pisdik elhemdolellah
"We arrived at Tapduq's abode and deified him. We were raw but got sophisticated thanks to God."

Yunus Emre's poetic themes revolve around God, monotheism, the afterlife, Love, mysticism, belief, and
the unity of existence. He counts as a poet of Love, amity, and gentleness. He obtained this Love after
heartily serving a nearly forty-year apprenticeship to Haji Boktas and Tapduq Emre. He says: "I am not
born for war, my life vocation is love" (Monthly, 1392: 92-6).

Emre's mystical views stem from his mystical and intuitive experiences, but not from sophist classics. His
mystical intuitions "betray influences of sophist concepts, monastic culture, and most of all, of personal
perspectives, and contemporary environment and oral literature" (Golkarian, 1387:9). These influences
and experiences have placed Emre in the same league as Gnostics and existential mystics in the realm of
Love. This view is quite evident in the poetry of Hafez.

The two poets have lived in different geographies, undergone dissimilar mystical experiences, and
acquired distinct forms of knowledge. Nevertheless, they share significant similarities on mystical
grounds, especially in Love, because their mystical contemplation is sourced in the Quran, Islam, and the
beliefs of such mystical greats as Haji Bogktas, Tapduq Emre, and Rumi. This study sheds light on some
of these similarities.

1. Eternity and preexistence of Love

The first point is the eternity and preexistence of Love, which both poets have mentioned. Yunus Emre
says:
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Before the creation of heaven and the earth, Love existed. Love is ancient and eternal. Love has
earned you what you possess.

Since this court was not, O king! (Love) You were, oh, this Love, thereby cures malfunctioned as
agony.

Hafiz also versifies:
In the light of eternity, your virtue manifested
Love was found out, and it set the whole world on fire
Since before in that world be grapes and roses garden
Our soul was drunk with eternal wine.

The genesis of this thought lies in several verses and anecdotes that mystics often cite. The hallowed
anecdote or holy verse and Ebne Arabi.

Accordingly, Love is omnipresent in all nature and the universe. Zarrinkoub likewise remarks: "the
universe, from particular to general and simple to conglomerate whatsoever are subject to love"
(Zarrinkoub, 1379:94).

Hafiz writes:
Spongers in the world are humans and fairies
Show some regard to win felicity
1 heartened people with disabilities in two worlds
Except for your Love, the rest is mortal
And in Rumi's words:
Take the sphere of the earth as from the wave of Love

If there were not Love, the world would be dreary.

Yunus Emre similarly considers all bits of the universe as subject to Love:
Love stole pen (tabula of creation), and the world was captivated by Love.

2. Love as revealer of universe secrets and truths

Mystical truths are accessible to those who have their heart cleaned up from inner, material veils and are
emancipated from sensual and intellectual comparison. As the late Zarrinkoub puts it, "whatever
comparison and rational arguments wrap up in doubt is unmasked to a mystic (lover) here." (1379: 549).

In the words of Rumi:

Do you know why our mirror is not suggestive?
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Patina is not obvious on its face
Yunus Emre says:
From this life (Love), divine Love caused divine secrets to be uttered by tongue.
3. Miracle of Love
Both poets hold that Love is capable of working miracles. Yunus Emre observes:
Khedr's eternal life and Kosar's rhetoric
1t's called aqua vita, but Love is divine
Creator of miracles in Jesus' body and soul is even the Love of God.
Hafez also regards Love as the medium of receiving mysteries of divine wisdom:
You ignorant! Try to get aware
Unless you follow, you will not lead
If the light of righteous Love falls on your heart and soul
You will absolutely outshine the sun
Hafez construes aqua vita of Love like this:
One whose heart beats for Love will never die
In the world's journal is registered our permanence
Yunus Emre says too:
A heart devoid of Love is like a stone
Lover, said to be dead, voices:
The dead is corpse of animals, lover doesn't die
4. Love as a turbulent tempest: raging and distressing
The Old of Herat said: "Love is not pain, but inflicts pain. It is not a disaster but brings disaster.
Hafiz says:
Wayfarers in the path of God, cover the path of calamity
Comrade of Love does not worry ups and downs
In Love there is no escape from regret and grief

1 stand up like a candle; do not scare me with flame

Bilimsel Tasavuf ve Edebiyat Dergisi (The Scientific Mysticism and Literature Journa @ @ @ @
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Yunus Emre also knows that passionate Love burns the hearts of lovers:
1 flow like running water and grilles kidneys
1 take vitality from his breath. Come and see what Love did to me
I've gone insane and resorted to that companion
1 go to my sweetheart and get lukewarm. Come and see what Love did tome.
5. Love is unutterable and indescribable

Indeed, Love is a divine ecstasy or inner experience that grips the lover in a peculiar, mystical mood;
thus, it can't be described or uttered in wakefulness and sobriety.

Einolghozat says: "If love were verbalized, the nonchalant are not unconscious of the meaning of love"
(Moein, 1378: 446).

On the indescribability of the truth of Love, Hafez says:
Word of Love is not what comes out of the mouth
Wine pourer! Pour wine and shorten this dialogue
The pen hadn't the tongue to divulge the secret of Love
Recounting ambition is beyond reading

Yunus Emre also believes that true Love is divine, and so it cannot be likened to anything, let alone
talking about its effect:

Love can't be likened to anything. Nothing can take the place of Love in this world and the hereafier.
6. Glory of Love and splendor of lover

Love of a lover is divine, so that lover climbs the ladder of Love up to the highest heaven and achieves
felicity and perfection. Yunus Emre illuminates the heavenly glory of Love so:

Everybody is a drop in the sea of existence
But we offer all of it to the heavens
Roam riding on the clouds
Know the one who made it to heaven is me

Yunus Emre maintains that Love is a pure gem that not everybody deserves to attain, and therefore gem
of Love is not enveloped in the shell of the material world:

We've become pearl divers
We dug out Gem of the Sea once again
Only a goldsmith appreciates a gem
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As for the splendor of lover Emre rhapsodizes:
The field of men is superior to the throne
For he is struck by a polo ball, but does not notice
7. Conflict of reason and Love

In mystical contemplation, reason always holds a lower position than the sublime Love. In Javaher
Alasrar, we read: "reason is to pose devotion; and love to comprehend divinity" (Moein, 1387: 444).

Hafiz observes:
Torture of Love is beyond our forbearance
This fallacy can't resolve this problem
The Province of Love holds a much higher status than reason
One who kisses that door has heart on sleeve
All the magic of reason is getting around
Samaritan would do by stick and white hand

The limited capacity of reason against the tremendous storm of Love in the field of knowledge has led
Emre to repeatedly emphasize Love's importance, as though, in his mystical worldview, reason had no
place and wasn't worth discussing. Thus, somewhere he versifies so:

Yunus sank away in this type of monotheism
Even reason is unable to imagine his return

And it is here that he contradicts the schools of reason, philosophy, and rationalism and turns to Love and
mysticism.

We are knowledge seekers and know the book of Love off by heart

Our instructor is God; love our school

And therefore, he is certain of Love guiding his mystical persuasion and says:
I drove insane, Yunus, my name
Love became my guide
Tell His Holiness, I'm lonely, and it is me who rub face on his doorstep.
In another line, he lauds Love as his prayer, altar, and God:
O heart person! Love is our Imam

For prayer, the visage of a sweetheart is our altar
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8. Love as a source of perplexity and desolateness

Love brings on perplexity, desolateness, and fascination. A lover continually bears mood swings because
the face of the sweetheart frequently appears and vanishes. For this, lovers' moods are often shifting. In
this regard, Yunus Emre says:

1 leave crying and moaning
I'm covered in the blood of Love
Neither insane nor sane
See what Love has done to me
1 blow like a breeze occasionally
Like the pathway, I'm soiled and rough
Sometimes I flow in torrents
See what Love has done to me

In his poems, Hafez has frequently hailed his astonishment, desolateness, and perplexity as a lover in the
sea of Love. Indeed, he has captured the raging, stormy sea of Love:

The heart that is set on her coiffure
Don't think that heart will calm down
Not to get desolate like Hafez
Don't be attached to the nice and don't follow them
Conclusion

Yunus Emre is a Turk, a celebrated poet from Anatolia. Drawing on his mystical experiences and inspired
by the teachings of grand mystics such as Haji Boktas, Tapduq Emre, and Rumi, he has expressed the
most heart-touching mystical themes in a simple, melodious language. He has plenteous concepts and
tenets in common with Rumi, Sa'di, and Hafez. Concept of Love is a recurring theme in the poetry of
Hafez and his. Both deem the essence of Love and are descended from the heaven that exposes the secrets
and truths of existence to humans. Love is a raging, choppy sea bearing gems of knowledge. The Love, in
its knowledge-breeding light, makes humans astonished and desolate. Both poets extol the glory of Love
and rank it above reason.
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ABSTRACT

Paradox is one of the spiritual exquisites, and it is one of the most important tricks in deviation. Paradox
causes defamiliarization, foregrounding, and, at last, the text's literariness. In Hafez's poetry, Paradox
begins at the word level (equivoque) and spreads to the thought level, manifesting in three levels: word-
level equivocation, contradictory components, and contradictory thought. The meaning contradiction,
in Hafez's poetry and thought, in addition to the literary areas, can be seen in theological, mystical, and
religious areas as well. Hafez's poetry is a mirror that reflects the contradictions of the universe, of
human thought, his intermediate place, and the contradictory behavior of the governors of his age, as
well as their hypocrisy. Hafez has illustrated the non-addictive aspects through the art device of Paradox,
creating disorderly orders that make his poetry eminent, prominent, dogmatic, and roaming.

Keywords: Contradiction, Poetry, Hafez, Mysticism.

OZET

Paradoks, manevi inceliklerden biri olup sapma (deviation) estetiginin en 6nemli araglarindan biridir.
Paradoks, yabancilagtirma (defamiliarization) ve 6n plana ¢ikarma (foregrounding) etkisi yaratarak
metnin edebiligini gii¢lendirir. Hafez’in siirinde paradoks, kelime diizeyinde (tevriye/cokanlamlilik)
baslar ve diisiince diizeyine kadar yayilir. Bu yap1 ii¢ seviyede kendini gosterir: ¢elisik anlamlar tasiyan
kelimeler; birbirine zit unsurlarin bir arada kullanimi1; ve geligkili diislince yapilari.

Hafiz’1n siir ve diislince diinyasinda anlam karsitlig1 yalnizca edebi alanda degil; ayn1 zamanda teolojik,
tasavvufl ve dini alanlarda da belirgin bigimde goriilmektedir. Onun siiri, evrenin celiskilerini, insan
diistincesinin ikircikli yapisini, insanin ara konumunu ve yasadigi ¢agin yoneticilerinin tutarsiz ve
riyakar davraniglarini yansitan bir ayna niteligindedir.

Hafiz, paradoks sanatin1 kullanarak bagimlilik yaratmayan, kaliplara sigmayan yonleri ortaya koymus;
diizensiz diizenler kurarak siirini segkin, dikkat ¢ekici, 6gretici ve sinir tanimaz bir nitelikle donatmaistir.

Anahtar Kelimeler: Celiski, Siir, Hafiz, Tasavvuf

INTRODUCTION

Paradox is one of the spiritual exquisites, and it is one of the most important tricks in deviation.
According to the formalist point of view, common and automatic language can be transformed into
literary language in two ways: deviation and a synergistic rule (Safavi, 1380). Paradox, which is also a
case of meaning deviation, ultimately causes defamiliarization, foregrounding, and the text's literariness.
In the literary device of contradiction, the poet composes a contradictory component using two words

1 Associ. Prof., Persian Language and Literature Dep., University of MohagheghArdabili- Iran
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that have opposite meanings. Althoughthe contradictory component is not correct rationally, it ispossible
in imagination world, and it causes the speech to become beautiful and imaginative." Paradox is a kind
of speech that is contradictory and trashy seemingly. Still, there is a truth hidden in this contradictory
that reconciles the two contradictory affairs" (Vahidiyan-Kumyar, 137).

The value of Paradox is that it causes the addresser to hesitate, because he encounters an affair that is
opposite to habitual affairs; thus, it defamiliarizes the familiar ones. In the formalist school, this
paradoxical expression and the article picture are called "defamiliarization" (Shammisa, 1383). a trick
in which the poet makes a common topic, defamiliar and ambiguous. "The more a poet's success in
alnagyzyn community (oxymoron), the more powerful system will be gained that, at the same time of
defamiliarization in its meaning, it will imbue the poet's view more better" (Shafiee- Kadkani, 1376).

Whether Paradox shows distinct and opposite affairs, by assembling these opposite affairs, the poetic
cohesion reveals; thus, the formalists believe that the good poem is one that the distinct affairs form its
cohesion; and two art devices of " paradox and irony" are two of its important examples (Payandeh,
1385).

Contradiction is necessary for poetry because poetry ties the world of reality to the world of imagination,
and things and affairs that are impossible in the world of reality can be illustrated in the world of
imagination. A poet, by having the faculty of imagination, enjoys (uses) the contradictions of the
universe and of the interior of the human to make possible the impossible affairs in the world of poetry.
Dr. ShafieeKadkani believes that: "everyartman has contradiction in the center of his being and when it
becomes lost, the artman will be finished" (Kukhi, 1370).

DISCUSSION

In Hafez's Divan, some words, components, and thoughts are contradictory and cannot be retracted. But
this Paradox has happened in poetry and his poetic imagination." Aesthetic value of Hafez's poetry is
based on Paradox " (Shafiee-Kadkani, 1385).

Contradiction in Hafez's thought begins at the word level and spreads to the thought level. In his poetry,
contradictions can be mostly seen in four areas:

A. religious subjects
B. theological subjects
C. mystical subjects
D. literary subjects

These contrary words, components, and thoughts seem disorderly, but when they have been interpreted
according to religious, philosophical, mystical, theological, and literary points of view, the contradiction
becomes lost. "All examples of paradox enjoy some mystical, philosophical, faith, and ideological
interpretation” (Fesharaki, 1379).

In the context of mystical poetry, the manifestation of "unity at the same diversity and diversity in unity"
is one of the most important bases, and contradiction plays an important role in imbuing mystical
concepts. Different and numerous mystical conditions, such as contraction and expansion, fear and hope,
absence and presence, and determinism and free will, lead the poet to propound contradictory thoughts
that cannot be assembled.

In Hafez's poetry, contradiction is used extensively to the point that creating contradictory elements and
expressing contradictory thoughts can be considered a distinctive literary style for Hafez." Hafez's all
art is his method, and there is a kind of paradoxical expression in the center of his method"( Shafiee-
Kadkani, 1386). These contradictions can be divided into four sections and studied at four levels:

A. Words and phrases with contrary meanings
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Equivocation and satire are two topics in which Hafez uses the words in opposite senses. The territory
he assembles in his art, to show the will to freedom in the human being, begins in the thought and
emotion areas and compacts into his paradoxical pictures, then culminates in his satirical tone (Shafiee
— Kadkani, 1385).

The animus and derisive tone of Hafez cause him to use a word with a provoking and demonstrative
and acceptable meaning in its negative and minus one sense, and to enjoy sarcasm. In this non-addictive
way and style, Hafez uses a non-explicit meaning that is opposite to the explicit meaning. "Hafez, by
verbal irony, reacts to specific social, cultural, and religious circumstances of his own age, and in
essential situations or for special reasons, he changes the meaning of some specific words to their
opposite meaning" (Rastegar-Fassaee, 1385).

In the under beyt, he uses the adjective "pure-nature" for pious, "sinless" for beloved ones of the city,
and "wise" for pious in its contrary meaning that it is "impure and villain".

O Zahid, pure of nature! Censure not the profligates
For, against thee, they will not record another's crime (Hafez,1389).

In Hafez's poetry, contradiction sometimes appears through equivocation: a word has two contradictory
meanings, one of which relates to one of the words in the beyt, and the other to another word.

One of the two meanings is demonstrative, and the other is negative. For example: Through the fortune
of Love for thee, Hafiz became a Sulaiman (in grandeur):

That is of union with thee, he hath naught in hand save wind (Hafez,1389).
"In hand save wind" is equivocal or has two meanings.

This phrase regarding Sir Solomon (AS) means "enormity and royal power", but regarding Hafez means
"deprived of joiner (Vessaal) of beloved."

Or in under beyt, two meanings of to dash down the Path of piety are contradictory.
I, who nights, with the drumand the harpm have dashed down (acted contrarywise to) the Path of piety,
I, suddenly, bring my head to the Path (of piety)! What a tale this is! (Hafez, 1389).

The aesthetic base of this beyt is in the to dash down the Path of piety, whether in the meaning of to
forage in the night of piety or to play the drum and the harp in the taqva device and position. In both
cases, the poets' paradoxical tone is fully illustrated (Shafiee-Kadkani, 1376).

B. Contradictorycomponents

A part of the contradictions in Hafez's poetry lies in the oratorical domain and is connected to the
aesthetic subject. Hafez, by a paradoxical trick, fastens his own poem to his addressee's mind and
accentuates addictive, repetitive thought by using contradictory components. For example, speaking on
poverty, which had a perennial mystical history, had become repetitious concept for the people of
Hafez's age. In this age, the mystical troubles were relatively abating. In Hafez, the paradoxical "wealth
of poverty" reveals the addresser's indecision and hesitation, as he asks himself, "Is there wealth in
poverty?" Of course, this contradiction is in the appearance of speech, and in fact, it is empty of
contradiction, because poverty in mysticism means needlessness in people and neediness toward God;
thus, one who has such poverty has the wealth that makes him needless to people.

O God! Keep for me the lot of poverty
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For this blessing, the cause of pomp and of power of mine is (Hafez,1389).

Or in the beyt:

That moment when Hafez wrote this verse,

Into the snare of longing desire, the bird of his thought had fallen (Hafez, 1389).

Disorder order (agitated verse) is a contradictory component, and it is rationally incorrect, because what
is disorder has no order. Still, this component expresses the main feature of Hafez's poetry: a disorderly
exterior but an ordered, coherent inner. According to formalists, what causes to create order and
cohesion in his poetry is the same opposite and contradictory cases, so although his verse, at first and
outward sight, seems disorder and agitated, the addressers, by hesitating and pondering, discover its
inner order.

C. Contradiction in beyt- level

Sometimes at the beyt level, a claim is propounded that is contradictory to the convention, acceptable
theological subjects, and people's beliefs. For example:

Contrary to usage, seek desire. As,

From that disheveled tress (of Thine), the acquisition of tranquility (which is contrary to usage) I made
(Hafez,1389).

Hafez claims and impossible event. For example, he gains tranquility from disheveled tresses, while
disorderly things don't cause order or tranquility.

Or in this beyt:
O dainty one, sorcery-player! What doll art thou thyself?
Neither in front of the eye art thou, nor hidden from vision art thou (Hafez,1389).

In mysticism, the beloved is present everywhere, yet He isn't in any specific place; He is before the eye
while hidden from vision. Thus, the beloved is called "there is facing".

Some of the contradictions at the beyt level are derived from Hafez's animus and derisive tone. For
example, repenting means regretting sin and deciding to leave it; in Hafez's poetry, however, repenting
is itself another sin. If he repents, in fact, he repents not repenting the offence, or it is an excuse worse
than wrongdoing. For example, in under beyt, he repents of wine-drinking, but his repentance differs
from the repentance acceptable to religion and custom. In fact, he repents not drinking wine when his
beautiful beloved is not beside him.

By the hand of an idol, wine-selling, repentance has made,
That again, wine I drink not without the face of a banquet- adorner (Hafez,1389).

Repentance by the hand of an idol, wine-selling, and not drinking without the face of a banquet-adorner,
is contradictory conventionally and religiously. Still, this contradiction disappears through a mystical
interpretation.

From a mystical point of view, as the lover can obtain the beloved's joy (Vessal) of unlike beauty, he
will gain the mirth and pleasure; but until the lover does not gain Vessal, every pleasure and happiness
is the same sorrow and sadness to him. Thus, the lover's happiness derives from the beloved's sadness,
and he, unlike the others, doesn't express impatience or groan but accepts it with pleasure.
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Since, save in the joyous heart, one cannot gain grief for thee,
In hope of grief for thee, a joyous heart, we seck (Hafez, 1389)
D. Contradiction in thought-level

Throughout Hafez's Divan, we encounter habits unlike those of others. His thought is contradictory to
the customs, politics, and mysticism of the age, such that the manifestations of religion and mysticism,
and holy and sacred symbols acceptable to the public, such as vaeez and mohtasab, are scorned in
Hafez's Divan. This deny and scorn is because Hafez knows them as the hypocrite, a great liar, proud,
arrogant, unaware of the truth and the meaning, and not interested in the Love and purity of people.
(Mortazavi, 1370) On the contrary, the discards and negative affairs such as peer-e-moghan, rend, sughi,
mogh-bacheh, etc., are symbols of rightness and sanctity. These phrases are usually more elevated,
excellent thoughts, and deeper concepts than common and Iexical ones; for example, in Hafez's lexicon,
peer-e-moghan does not mean "boss of Zoroastrian priest," but rather a character who possesses all
human accomplishments and strategic benefits (Mortazavi, 1370).

Hafez illustrates the contradiction in human life, behavior, and thought: knowing it will change human
worldview, behavior, and lifestyle, and save him from the circle of habit. "The contradiction in thought-
level has two forms: the first is one that humans judge in two ways, a phenomenon whose essence is not
contradictory; for example, he says: "this moment is both night and day." This not only lacks artistic
value but is also an absurd act. The second is that the human can discover the contradiction in the essence
of a phenomenon that is seemingly contradictory but, in reality, is not. Such as human nature (Zarghani,
1384).

Contradictions in the thought level in Hafez's Divan can be mostly seen in these subjects:
a. Determinism and Free Will

Hafez repeatedly points to the belief in determinism in the Divan. This belief is proportional to the
number of people of Hafez's age who were verbally Ashari. In Hafez's Divan, the beyts that point to
determinism are numerous.

In the street of good name, they gave us no admission

If thou approve not. Change our fate (Hafez, 1389).

Give contentment to that God-given; unloose the frown form they forehead:
For the door of choice is not open to me and to them (Hafez, 1389).

Hafez doesn't support determinism, but he excuses his trickery and non-addictive affairs by appealing
to the determinism of his age. "Determinism and fay fate, help Hafez to know the pious's and faghih's
objection to his deeds, the fruit of over-man will and to continue the semblance to debauchery fearlessly"
(Rastegar-Fassaee, 1385).

But in another ghazal, he addresses the topic of free will and accepts the belief in free will for humans,
and he doesn't accept humans as condemned, convicted beings.

The sphere, I will dash together (and destroy), unless to my desire it come
Not that one is I, to endure contempt from the sky's sphere (Hafez,1389).

Hafez knows that the human's attempt to determine his own fate is effective. When he attends to the
human's intermediate state, he will see that the human's attempt plays an important role in determining
his fate.
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Come so that the rose, we may scatter, and into the cup, the wine cast.
The roof of the sky we rend and a new way, cast (Hafez, 1389).

If it seems that Hafez believes in determinism, it is also because of mystical subjects such as doom,
submission, and pleasure that appear in the guise of determinism. In contrast, these concepts and
mystical determinism are more evident than theological determinism and free will. According to Molavi:

And there he was defeated, thanks to our Enduro/ black is not autonomous in distress, Vlast
He is the utmost discretion/ that is provided here (Molavi, 1375).

Hafez doesn't reject the attempt to acquire perfection, so in his Divan, he invites to acquire knowledge
and Love, and points to the belief in free will, which is not less than that of determinism. "In Hafez's
poetry, thebeyts which point to determinism are equivalent to ones to free will" (Khorramshahi, 1375).

Not less than an atom, art thou; low, be not; Love, practice, so that to the sun's chamber of privacy;
whirlingthoumayst reach (Hafez,1389).

Khwajah! Strive; potrionless of Love be not; for none buyeth the enslaved person with the defect of
being void of skill (Hafez,1389).

Although not by effort, union with him, they give,
O heart! That much that thou canst, strive (Hafez,1389).
Hafez's thought is in vacillation between determinism and

having free will, so in this case, his speech seems contradictory."Hafez, such as Molavi and Sadi,
undulates between determinism and free will; because they deadlock because of assembling
determination of human responsibility and denying his will and power" (Zarrin-koob,1374). This
contradiction is in human existence and in his life: he is free at the same time as being obliged, and vice
versa. "Nothing in human life is more valuable than freedom, and this freedom is revealed when you
think in two sides of contradictories. If you are interested in determinism or in freedom and free will
only, your freedom has disappeared"(Shafiee-Kadkani,1385).

In the topic of "Seeing God", also, there is contradictory thoughts in Hafez's Divan. Likely, Hafez in
relative to religion(theological) bases (religion verbal) is Ashari."Hafez has a developed theological
mind. He belongs to the formal theological school, ie, Asharites" (Khorram_ Shahi, 1387). According to
Asharite's point of view, the faithful people will see God on the Day of Judgment with their eyes of the
head. In Hafez's Divan, the problem of both the possibility and the impossibility of seeing God is evident.
This beyt points to the possibility of seeing God:

This borrowed life that Hafez, the friend, entrusted
His face, one day, I shall see and (to Him) its surrender will make (Hafez,1389).

But he denies the possibility of seeing God with the eyes of the head and approaches the Mutazilite and
Shia's point of view:

For beholding the ruby(lip), the SoulSeeing eye is necessary:

Where this rank for the worldseeing eye, of mine is (Hafez,1389).
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In underbeyt, Hafez'sdoublebarreled and equivocal speech, don't let understand whether he believes in
seeing in the Judgment Day or not; Because in this beyt "thy stature" (your face) means face and
according to the words of "Tumult", "Stature", and "lovers", it springs the meaning of "Seeing" to the
mind as well.

O beloved! What is the Tumult that to lovers thou displayedest Thy race like the gleamingmoon, thy
stature like the heartravishing cypress? (Hafez,1389).

b. The political condition of the age

Sometimes, the age condition and tyranny and choke cause Hafez to express different and contradictory
speech; such that he recommends secrecy, because he knows that revealing the mystical secrets cause
to repeat the event of hanging Mansur- Hallaj:

He said: "That friend, by whom lofty became the head of the gibbet,
His crime was this that clear the mysteries of the sky, he made" (Hafez,1389).

Hafez often recommends secrecy to protect mystics from the suffering and blight of the unawareness of
Love and mysticism in the world.

For God's Sake. O pious ones! Forthfrom thehand, goeth my heart. For God's sake:
O the pain that the hidden mystery should be discovered (Hafez:1389).

But when the political and social space becomes suitable and free from tyranny, Hafez expresses the
love secrets and leaves the secrecy.

Openly, I speak; and of my own utterance, hearthappyand I:
Lover's slave, I am; and of both worlds, free am I (Hafez,1389).
c¢. Intermediate (Barzakhi) place of humans

In Hafez's poetry, the human is neither angel nor animal but an association of the two. In his poetry, not
the situation of a perfect human being, but his intermediate place is illustrated. The intermediate human's
nature and navigation are contradictory because angles and animals are not in harmony with each other,
and their features differ significantly. So, the contradictory behavior, thought, and act will be apparent
from such existence, and ignoring either of the two aspects keeps the two-dimensional state unknown.

As Hafez's poetry has illustrated, the human condition is an intermediate state, with contradictory
pictures and subjectson human. In fact, his poetry is a mirror that reflects human existence. The human
whose state and place are sometimes more elevated and higher than the angels, and sometimes he is a
sinner alive whose sin causes him to fall into the material world. "His humanity is because of this that
he is placed in the alternating challenge field that leads to encounter him contradiction of responsibility
and sin. The angels and animals don't sin because they have no responsibility" (Ashuri, 1379).

A part of the contradictions in Hafez's poetry stems from the contradiction between the human interior
and life. His poetry shows two contradictory aspects of humanity, enabling it to express the truth of the
human being. "Contradiction in his (Hafez) poetry derived from the contradiction of human's cosmos
and its obligation: In the state of an existence between angel and animal, and Hafez's sensitivity and
obsession to this great state which is both the motivation of pain and abjectness and the cause of glory
and honor" (Purnamdariya,1382).

A human who is association of angel and an animal is a set of contradictions. His animal-aspect tends
to sensuality and Saten, and his angel-aspect tends to wisdom and angel, so his nature and navigation
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mingle with contradiction, and his speech, behavior, and acts from such an existence are not strange or
unaccustomed. In the anthropology of the ancients, humans have been described as having a two-
dimensional existence: angel and devil, body and soul. The poet who discovers these contradictions and
he has some thought breath in its center, is an expressive of a contradiction that is like cosmos and that
of human being" (Zarghani,1384).

It is the climax of Hafez's art to show the two-dimensional nature and thought of humans. "The tying
contradictory aspects of human's being and maintaining them with each other, is his greatest successed"
(Shafiee Kadkani,1385).

d.Struggle with hypocrisy

Some of the other contradictions Hafez's Divan delivered from the hypocritical behavior of the age's
governors. In this case, his aim of expressing Paradox is to show contradictory speech and actions in the
governors of the age: his appearance and his interior are not the same. In contrast, his behavior and
appearance are nice, his thoughts and interior are devilish. Hafez also to show the truth of such people's
nature, uses the paradoxical statement that is a communicative picture of the contrary two dimensions
of their being."His character and mental and psychological structure is sensitive to hypocrisy, more than
each another bad feature. Perhaps his contradictory but natural and real picture of his "ego" - that in fact
is our "ego" - is derived from his sensitivity to hypocrisy which is the conclusion of hiding our negative
aspect of our own being" (Purnamdariyan,1382).

In a religious assembly, Hafiz, [ am; in a convivial assembly, dreg-drinker, I am:

This boldness (and expertness) beholds how, with (different) people, (different) professions, I make
(Hafez,1389).

In the age when thieves and wine-drinker is Muhtasib and sheikhs and pious people are hypocrites. So,
the best way to show this contradiction between their appearance and interior is to use contradictory
pictures and thoughts.

Drink wine. For the Shaikh, and Hafiz, and the Mufti, and the Muhtasib,

All- when thou looked well fraud (openly abstaining from wine, secretly drinking wine) make
(Hafez,1389).

CONCLUSION

Contradiction is one of the most common forms of meaning deviation in Hafez's poetry, which
defamiliarizes and foregrounds his speech. Contradiction in Hafez's poetry doesn't limit itself to the level
of components; it appears at the word level, the beyt, and the thought as well. The political conditions
of the age, the intermediate place of humanity, and theological subjects such as determinism, free will,
and God are topics that Hafez uses to explain and expand through contradictory images and ideas. From
a formalist point of view, poetic cohesion can be achieved through the opposite affairs that irony and
Paradox are eminent cases of. Hafez's poetry, from this point of view, has a very high place, and whereas
it seems to have an explicit difference, it enjoys implicit cohesion at the same time, so it is suitable to
call it "disorderly order".
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