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“Sems’in Gaybiibeti, Mevlan&nin Huzéiru: Mesnevi ve
Osmanl: Serhlerine Gore Sems-i Tebrizi”

Dr. Semih Ceyhan
ISAM Tiirkiye Diyaner Vakhi Islim Arasnrmalari Merkezi

Modern dénemde, Hz. Sems-Hz. Mevlina iliskisine bakista, bazi yan-
lis ve anakronik (zamana aykirs) yorumlarla karsilagilmakeadir. Yorumla-
rn kdkeninde Mevldnanin, belli bir tasavvufi gelenegin mirascisi ve bu
geleniek icerisinde siiltik siirecine tabi turuldugu gerceginin goriilmek is-
tenmemesi ya da paranteze alinmasi tavri vardir. Bu yorumlardan ilki-
ne gore, Mevlina'nin manevi déniisiimiinde, temel ve yegine fakedr
Sems-i Tebrizi'dir. Bu yoruma en sarth reddiye Sipehsilér Risilesi'nde bu-
lunabilir. Sipehsalar'a gére Mevlana, iic sohbet (manevi iliski) halkasin-
da, ruhani tekdmiiliinii gergeklestirmigtir. Birinci halka, Bahdeddin Veled
ve Seyyid Burhineddin Muhakkik Tirmizi; ikincisi Sems-i Tebrizi; figiin-
ciisii Sadreddin Konevidir. fkinci yorumda ise; Sems-Mevlana iliskisi-
nin, tarihsel agidan tekimiil kaydertigi gézard: edilmekte ve iligkiye kate-
gorik yaklasimamaktadir. Bu yorum sadece Mevlana'nin Divin-1 Sems-i
Tebrizideki, Sems'e dair remizli ifidelerine dayanmakta, 6zellikle Sems’in
gaybubetinden, uzun yillar sonra zuhdr eden, Mesnevideki Sems portre-
sinden sarf-1 nazar etmekte, ortaya muhayyel(bayal edilen) bir Sems tasav-
vuru koymaktadir. Dolayisiyla Sems- Mevlana, miinasebetinin gerek tarih-
sel acidan, gerek sufi irfan agisindan incelenmesi kaginilmazdr.

Iste bu tebligimizde, Sems'in ikinci gaybtbetinden, yaklagik 12 yil son-
ra yazilmaya baglanan, Mesnevi-i Serifte Mevlina'nin, Sems’ten nasil bah-
settigine dair Osmanli Mesnevi sarihlerinin agiklamalarini da gbzoniin-
de bulundurarak bir ¢erceve olusturmaya calisacagiz. Bu calismada Sem’i,
" Riisthi Dede, Sart Abdullah, Ismail Hakk: Bursevi, Murad-1 Naksbendsi,
Abidin Pasa, Ahmer Avni Konuk, Kenan Rifi, Abdiilbaki Gélpinarl: serh-
lerinden istifade edilmistir. Bu sarihlerin gogu, Ibnirl-Arabi mektebinde



GUNESLE | ENLIGHTENED
N AYDINLANANLAR | BY THE SUN

298

yetismisler, Sems’e ve Mevlina'ya Ibnit'l-Arabi’'nin irfan projeksiyonuny
tutmuglardir.

1. Bilindigi iizere, Sems’'in Makélafin1 nesreden ve Sems hakkinda bir
galigma yayinlayan, Iranl aragurmact Muhammed Ali Muvahhid, Sems-
Mevlana iliskisinin, Mevlana'nin eserlerine yansiyan seklini nazar- iti-
bara alarak, ii¢ asama kaydettigini sdyler. Bu asamalar aymi zamanda
Mevlana’'nin, Kiibrevi usulii iizere babast Sultinu’l-ulemi Bahieddin Ve-
led ve teknik anlamda yegane miirsidi Seyyid Burhaneddin-i Tirmiziden;
Sems’in de, Ebli Bekr-i Sellebif tarafindan, irsad edilmesinden sonra, bir-
birlerini daha yiiksek bir seviyede teslik ettikleri, siiltkun mertebeleri sek-
linde anlagilabilir.

1.1. Birinci agama, Mevlina ile Sems’in birbirlerini sinadiklari, birbirle-
rinin sirlarini idrak etmeye calistig dénemdir. Yani Sems'in, gergek dost
arayisini tam anlamiyla tatmine erdirmesi, ildhi hakikatlerin idrak edilebil-
mesi i¢in, diger seyh ve dervigleri oldugu gibi Mevlina'yr da, Hizir-Musa
kissasini haurlatir bicimde —ki ilahi hakikatlerin zuhur etmesi igin Musa
Hizir'a muhtag oldugu gibi, Hizir da Musa’ya muhtactir- geriat digi bazt
sorularla imtihan ettigi, manevi istidadini ve yiiksek irfanini kegfedince,
dostluguna kabul ettigi ilk dénemdir. Sunun vurgulanmas: gerekir ki, Mit-
hat Bahar{'ye gore, Sems-Mevl4na miildkatina dair, ilk dénem Mevlevi lite-
ratiiriinde yer alan rivayetlerin bazisina, ihtiyatla yaklasmak gerekir. Ozel-
likle Abdurrahman-1 Cami, Abdiilkidir el-Kurest ve Devletsah'in eserlerin-
de gectigi gibi, Mevlina'y1 kitap okurken bulan $ems’in, kitaplar1 havuza
attirmasi ya da yaktirmasina ve onu kitaplari miitalaa etmekten alikoyma-
sina dair menkibe rasavvufi incelik taam:imaktadm Mevl4na'nin, manevi
mertebesini kiigiiltecegi icin gercek digidir. Zira Sems, Mevlinamin do-
nuk, cansiz kitapla konugan, canli kitap arasindaki fark: bilen, bir kimil
oldugunu bilmeyecek bir veli degildir. Mevlina da, Sems’in bu tiir bir mii-
dahalede bulunmasina imkin taniyacak ve iki tiir kitap arasindaki, dere-
ce iistiinliigiinii idrak edemeyecek kadar miiptedi salik degildir. Ahmed
Avni Konuk ve Midhat Bahari, Mevlana'nin bu esnada kutbiyyet maka-
minda bulundugunu ifade eder. Sems'’in, Konya'ya onu irsad icin gelmedi-
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 gini, aralanindaki iliskinin klasik anlamda miirgid-dervig iligkisi degil, zati
tecelliye mazhariyetin s6z konusu oldugu bir sohbet yani dostluk oldugu-
nu belirtir. Sems’in Dimask’ta iken Mevlinada gordiigii irfan ve ask nuru-
na hayran kaldigini, bunu gelistirmek ve Mevlina'y1 kendisine gostermek
icin, onun sohbet dostu oldugunu, bu sebeple Sems’in, Mevl4na ile kar-
silasuginda, ona ydnelttigi sorularin, miirsidin dervisini imtihan: geklinde
anlagilmamas: gerektigini soylerler. Nitekim Hz. Pir bunu sarihaten buyu-
rurlar: “Hz. Sems benim hem pirim, hem miiridimdir. Hem derdim, hem
ilacimdir. Bu sézii agik séyledim ki, benim semsim, benim hiiddimdir.” Is-
mail Hakk: Bursevi, Sems-Mevlana sohbetinin, iiveysilerin ne ruhani ne
cismani, fakat ildhi olan, isrikilerin ise sadece ruhani olan sohbetinden
farkli oldugunu, Ibn Arabi-Konevi sohbeti gibi ekseri ehl-i siiltkun yap-
ug gibi cismani sohbet oldugunu séyler. Serhini Sems’in ruhaniyetinden
istimdad ile yazan Sar1 Abdullah Efendi, bu sohbetin Tebrizde yasayan,
zamanin gavsi Hace Ali'nin emri ile gerceklestigini ileri siirer. O’na gore
Mesnevide Héce Ali’ye ima yollu pek ¢ok defa isaret edilmistir.

1.2. {ligkinin ikinci donemi Mevlina'min, Sems'in sirrinda fani oldugu asa-
madir. Yani fend ya da sekr, mahv, cem’ ve gaybet hali. Bu hélin nericesi ise
feni ender fené hilidir. Bunu Mevléna, Sems’in 6gretilerini giinesin 1gikla-
riny, yeryiiziiniin yansitmasi misli Divén-z Sems-i Tebrizide gazellerle dile
getirmektedir. Bu donemde Sems’in, Mevlana'yr kemalde daha yiiksek se-
viyelere erigtirmek i¢in Konyadan ilk ayrilisina gahit olmaktayiz. Eflaki’ye
gore Sems’in, meldmet tavrinin geredi olarak, Mevlina'y1 birakip ilk gidi-
si, bir tiir cell tecellisidir. O zamana kadar Mevlina, Sems’te sadece cemil
tecellisini gérmiis, Sems Konyadan ayrilarak ona celdl tecellisini de goster-
misti. Bunu da Mevlina'nin, kendisini tam anlamiyla miisahede etmesi
icin yapmugtr. “Mevldna tamamuiyla liicuftur, Semseddin'de ise hem liituf
hem kahir sifati vardir” sozii de bunu teyit eder.

- 1.3. Ugiincii dénem ise, Sems'in gaybtibetinden —ki son donem Mevlevi
megdyihi Hiiseyin Fahreddin Dede, Mehmed Celileddin Dede, Azmizide
Ahmed Dede, Ahmed Remzi Dede (Akyiirek), Veled Celebi Efendi (/-
budak), Mithat Bahari) ile Bay rami-Mel4dmilerden Sar1 Abdullah ve Gél-
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pnarlt disinda, Mesnevi sirihleri Sems'in sehidetine, degil gaybiibetine
hitkmederler- sonra Mevlina'nin beka ya da huzis, sahv, fark haline ka-
vustugu asamadir. Bu agamada Sems kendisine soruldugunda, “Sems-i
Tebrizi sadece bahanedir, giizel ve latif olan biziz” seklinde cevap vermis-
tir. Mesnevi nin bu halin eseri olarak viiciid buldugu soylenebilir. Nitekim
Divan'a nazaran Mesnevide, Sems’e “dogrudan” auflar nadirdir. Bununla
birlikte Mesnevide, Sems’in hakikatine kaynaklik eden, tiim peygamber-
ler ve bu hakikatten hissedar olan veliler, Sems’in sirrini yansitmasi agisin-
dan séz konusu edilir. Mesnevf nin konusunun, siilik ve marifetu’n-nefs
ve marifetullah olmas: da, bununla ilgilidir. Diger bir ifadeyle Divanida,
Sems'in sirrt bir agk ve vecd halinin eseri olarak, dogrudan ifade edilirken,
Mesnevi'de beka ve fark halinin sonuglari agisindan, tefrik edilerek dile ge-
tirilir. Dolayisiyla hakikat ve sir bir, héle ve esere gore anlatlis bicimleri
mubhteliftir. Ancak sunun daima géz éniinde bulundurulmas: gerekir ki,
tasavvufta fend halini, bek hali takip etmekle birlikte, bekidan sonra da
fena hali stifiye niiftiz edebilir. Fakat hiikiim gilibe goredir.

2. Muvahhid Ali’nin ii¢ dénem taksimini, Sems sonrasiyla genisleterek,
Mevlana nutkunun ii¢ dénem gegirdigini ileri siirebiliriz: Sems ile gecirdi-
gi donem, Seldhaddin-i Zerkdbt ile gecirdigi dénem, Hiisimeddin Celebi
ile gegirdigi dénem. Golpinarli, Mevldna'nin “gdkren geldi yine gége gitti”
diyerek baz siirlerini yirtip atmasini, Sems 6ncesi devre hamleder.

2.1. Mevlina, Sems ile gecirdigi dénemde, O’na duydugu agkin ategin-
den tamamen yanmis, fend ender fend (fend halinin ilk farkina varma
hali) mertebesine erismis, bu mertebeyi ifade etmek iizere, Divin’inda asil
adi Muhammed b. Ali b. Melikdad olan, Semsiiddin-i Tebrizi hakkinda,
“semsii’l-hak ve'd-din, bahr-i rahmet, hurgid-i liief, hiisrev-i a'zam, nir-t
mutlak, afitdb” gibi remizler kullanmigtir.

2.2. Annemarie Schimmel’e gore, Mevlina'nin ilk halife Zerkabi ile ge-
cirdigi ikinci dénemdeki siirleri ile Sems’le gecirdigi ilk dénem siirleri ara-
sinda fark vardir. Sems sirrinin Zerk(ibi mazharindan tecelli ettigi, ikin-
ci donemdeki siirlerse Mevl4na'nin, bekd halinin bir neticesidir. Sems’in
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- gaybibeti sonrasi soylenen bu siirlerde bir dinginlik, sessizlige temayiil
eden ve siikiita davet eden ibareler goriinmekredir. “Himis” mahlasin
kullanmasi, ézellikle bu déneme aittir. Daha sonraki dénemlerde de, bu
mahlasin kullanilmasi s6z konusudur. Nitekim Mevlana’ya “Arif kimdir?”
denildiginde, “Arif, sen sustufun halde, senin sirrindan bahseden kimse-
dir. Bu da, Seyh Seldhaddindir” demesi bununla ilgilidir.

2.3. Uciincii donem ise, Mevlana'nin ikinci halife ve Mesnev? nin kendisine
hediye edildigi, Hiisimeddin Celebi ile gecirdigi dénemdir. Bu dénemde
Mevlana, kimil bir miirsid olarak “bek4 ender bek4” ya da tam huzir mer-
tebesindedir. Yani Hakk'in isim ve fiilleriyle var olma, tiim ilahi hakikat
ve sirlary, esyada tecellisi agisindan idrak etme ve bu idraki pek ok hikaye
ve mecazlar kullanarak ifade etme halidir. Bu ifadelendirme Hiisimeddin
Celebi mazhan tizerindendir. Nitekim Mesneviye “Hiisiminime” ad: ve-
rilmigtir. Mesnevi nin 6nsoziindeki, “Hiisimeddin’in dyle bir soyu vardir
ki, Sems kaftanini onun fizerine atmigur” ciimlesindeki “Sems” tabirini
Riistihi dede, Sems-i Tebrizi ile yorumlar. Buna gore Hiisimeddin, mane-
viyatta Sems tarafindan irsid edilmistir. Nitekim Sems, “Mevlinadan al-
digim feyz bana ve iig kisiye yani, Zerkbi, Celebi ve Sultan Veled’e yeter”
diyerek, Celebi’nin miirebbisi oldugunu agiklamigtir.

Sultan Veled, babasinin Sems-i Tebrizi'yi giinese, Zerkdibi'yi aya,
Hiisdmeddin Celebi’yi yildiza benzettigini kaydeder. Mevlina ise, Hakk'in
mutlak vahdet nurunu énce giines mazharindan, Sems’in gaybiibetinden
sonra, giinesin niirunu yansitan Zerkbi'deki ay mazharindan, Zerkiibi'nin
hicri 657'deki vefatindan sonra ise, giinesin nurunu dolayli, ayin nuru-
nu dogrudan yansitan Hiisimeddin'deki, yildiz mazharindan bi’l-ciimle
alan 4lem mesabesindedir. Insan-1 kimili (mikrokozmos) sembolize eden
alemin, (makrokozmos) asil 151k kaynag; ise, Sems yani giines yani, hakikat-
ler hakikatidir. Dolayistyla her hiliikirda, Mevlina'y: aydinlatan Sems'ir.
~ Fark sadece mazharlardadir.

Bilindigi tizere Mesnevi, hicri 657 ya da 659 yilinda yazilmaya baglanmig-
ur. Sems’in Konya'ya gelisi 642, gaybiibeti 645'tit. Mevlina ile Konyada
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sohbeti ii¢ yildir. Zerkibf'nin vefat: 657 yani, Mesnevs nin daha yazilmaya
baslanmadigi dénemlerdir. Hiisimeddin Celebi bu esnada 35-36 yaslarin-
da bir gen¢, Mevl4na ise 53 yasindadir. Dolayisiyla Mesnev# nin, Sems'in
gaybiibetinden yaklagik 12 yil sonra, yazilmaya baslandigi sdylenebilir.

3. Peki bu uzun yillardan sonra “bekd ender bekd” mertebesinde bir
miirsid-i kamil, bir 4rif-i kAmil olarak Mevlina, Mesnevfde Sems’i nasil ta-
savvur edip, Hiisimeddin’e dile getirmis ve sarihler bu tasavvuru nasil izah
etmislerdir? Sunu ileri siirebiliriz ki, Mesnevi beyitleri ile Sems arasinda, en
fazla irtibat kuran sarihler, gorebildigimiz kadariyla Ismail Hakki Bursevi;
Gélpinarli ve Avni KonuKtur. Bu irtibat, diger sarihlerin de serhleri dik-
kate alinirsa, daha cok Mesnevi'nin ilk cildinde, Sems’in Mevlina tarafin-
dan, dogrudan zikredilmesi sebebiyledir. Diger cilt serhlerinde, Sems’e isa-
ret nadirdir. Ancak “dilberlerin sirr1, bagkalarinin sézii icinde séylenmesi
daha hogtur” (7, 136) beytinin serhinde Avni Konuk'un vurguladig: iize-
re, Mesnevide sadece padigah-cariye, tacir-papagan, baykuslar arasina dii-
sen dogan kissalarinda degil —ki bu hikéyelerde padisah Mevlana, tabib-i
ilahi Sems; tacir Mevlana, kaybolan papagan Sems; dogan kusu Sems, do-
ganin aralanina diigriigii baykuslar gaybiibetine sebep olanlardir- belki tiim
hikayelerin zimninda Sems vakiasina isiret vardir. Bu isaretler sirihler ta-
rafindan nadiren izhar edilmis, okuyucunun kesfine havale edilmistir.
Golpinarlr’ya gére, Mevlidna'nin telmihen Semsten bahsettigi en uzun me-
tin, II. Cilddeki 1669-1707. beyitleri arasindadur.

Mesnevide gegen “sems” sembolii, Hind sirihlerinden Imdadullab’in s6y-
ledigi iizere, cesitli anlamlara gelir: Sems’ten murid, hakikatirl-hakdyik ya
da Hakikat-i Muhammediyedir. Onun zimninda Sems-i Tebrizi’ye nazar
vardir. Mevlana'nin kaidesine gore “sems” lafz1 kinayeli bir sekilde bazen
Hakikat-i Muhammedi'ye, bazen Hz. Peygamber, bazen ask, bazen ma’suk,
bazen de baska bir seye delalet eder. Bunlarin birbirinden temyizi(aysrt
etme) ise, ancak zevkan olur.

Sarihleri de nazar-1 itibara alirsak Mesnevide Sems, iki agidan rasvir edil-
mistir: 1. Sems’in sirrg; 2. Sems’in gaybiibeti.
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3.1. Sems’in Sirri: Sarihler icinde yalnizca Sani Abdullah, ilk 18 beyit-
te Sems’in anlatldiini savunur. Tarihsel bir bakis acis1 sergileyen ve ser-
hini Sems’in ruhaniyetinden istimdad (yzrdim dileme) ile kaleme alan Sart
Abdullah’a gére, ney ile kastedilen Sems’in sozleridir. Mevlana' nin kalbine
panzehir (¢iryék) olarak tesir edip, onu inciye doniistiirmiistiir. Zamanin
Konya’si olan neyistandaki (kamsslik) zehirli akrep ve yilanlar ise, Sems’in
mubhalifleridir. Sems’in sozleri muhaliflere zehir olarak tesir etmistir. Bu
zehrin tesiriyle yilan ve akrep tabiath kimselerin, zehirleri agiga ¢ikmug ve
Sems’in sehidetine sebep olmugtur. Neyzen ise, Sems’in seyhi Hace Ali'dir.
Neyzenin nefesi ile Sems, Mevlana’ya rehber olmustur.

Sem’f, Abdiilmecid Sivési ve Bursevi ise, “Giinler gectiyse, gecip gitsin,
korkumuz yok. Ey temizlikte naziri olmayan, hemen sen kal” beytinde
Mevlana'nin, $ems’e hitadben “dlemde hicbir miirsit kalmasa bile, sen bii-
tiin 4lemi irsid edecek biiyiikliik ve azamete sahipsin” dedigini séyleyerek,

3 A T e
Sems’'in manevi yiiceligi vurgulanmusur.

Sarihlere gore Mesnevide, “Giinesin delili giines geldi. Eger sana delil la-
zim ise, ondan yiiz cevirme” ile baslayip, “Fitne, kavga ve kan dékiiciilitk
isteme. Bundan ziyade Sems-i Tebrizi'den bahsetme. Bunun nihayeti yok-
tur, baga don ve hikéyeyi tamamla” ile sonlanan 116 il4 143. arasindaki be-
yitlerde Sems’in sirrindan ve gaybibetinden dem vurulmakradir. Ismail
Ankaravi, Hiisimeddin Celebi’nin “perdeyi kaldir ve ciplak soyle, zira ben
gomlekli dilberle yarmam” istegine karsilik, Mevlina'nin “eger o sir zahir-
de iiryan olursa, ne sen kalirsin, ne kenarin ne ortan kalir” cevabindaki ifsa
edilmemesi gereken Sems'in sirrinin, mutlak vahdet ya da vahdet-i viicut
sirr1 oldugunu sdyler. Sem'’ye gore bu sir kemale ermis kimselerin sirndir
ki, Celebi gibi puhte(olgun) olmayanlar, bu sirri idrak edemediklerinden,
actkca degil 6rtiilii bir sekilde séylenmesi gerekir. Bursevi'nin dedigi gibi,
her hakikat yabana atilmaz, tavuk deve pazarinda saulmaz. Zira mutak

_vahdet sirrina ermek, yani $ems'te fani olmak, beseri varliktan kiilliyen so-
yunmay gerektirir. Isti'dad kesbetmeden giinese yaklasmak, mahvolmakla
sonuglanir. Siliklere diisen sey, murad: él¢iilii istemektir.
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Ote yandan, Sems'in hakikatini halka ifsd etmek, fitne ve kavga sebebi ola-
cagindan, kissa ve remizlerle ifade edilmelidir. Avni Konuk, Ibn Arabi’nin
Fiisus'ta, vahdet-i viicQd sirrini apagik soyledigi icin, tekfire kadar varan
olaylarin meydana geldigini, Mevlana ise, vahdet-i viictidu Mesnevide, kis-
sa elbiseleri altna gizlediginden, ta'nlardan 4zide kaldigini soyler. Abidin
Pasa konuyu soyle acikliga kavusturur: “Asi hiiner, hem ruhani hallerin
soylenilmesini isteyen ve akilli olanlari haberdar etmek, hem de bazi bos ve
gereksiz davalart meydana getirmemektir. Iste bu biiyiik vazifeyi, akillara
ve belki ruhlara hayret verecek yolda Mesnevi-i Serif meydana getirmistir.”

Ankaravi, Bursevi ve Avni Konuk’a gore Sems, zamanin kutbu’l-akeabidir.
Beyitlerde Sems icin kullanilan “haricte tek” “benzersiz sevgili” (ydr-:
nazir), feleklerin kutbu olan “dérdiincii felekteki goniil giinesi”, “ména
Allab'ur diyen din seyhi” tabirleri bunu simgeler. Konuk’a gore, gokeeki
giines nasil canlilara hayat ve feyz veriyorsa, Sems-i Tebrizi'nin, giines gibi
olan zaui ve hakikati de, insan ruhlarina feyiz vermektedir. Bu ayni zaman-

da bir miirsid-i kimilin vasfidir.

Darii'l-Mesnevi nin kurucusu, Hiilasatiis-surith adlt Mesnevi serhinin mii-
ellifi, Murad-1 Naksbendi, “Git golgeden giinesi bul. Tebrizli sah Sems'in
etegine yapis” (1, 435) beytinin serhinde, kisinin golge sifath miirsidleri
terk etmesini, giines misali bir miirside baglanmasini, onun da Mevlana
zamaninda Sems-i Tebrizi oldugunu, nitekim Niy4zi-i Musti’nin “her miir-
side dil verme ki yolun sarpa ugratir. Miirsid-i kdmil olanin gayet yolu asan
imis” soziiniin bu manaya isaret ettigini soyler. Ankaravi, Bursevi ve Avni
Konuk ise Murad-1 Naksbend?'nin aksine, gélgeden kastin Hiisimeddin
Celebi oldugunu, Sems’e ulagamayan kimsenin, en azindan Hakk’in ziyas
ve asrin kdmili olan, Celebi’ye el vermesi gerektigini soylerler.

Mesnevide Sems, peygamberlerle de remzedilir. “Can su anda etegimi ce-
kiyor. Yusuf’un gomleginden koku almus.” (7, 125) beytinde Ankaravi,
Yusuf’u Sems, Yusuf’un gémleginden koku alan ve “can” vasfiyla nitelenen
Yak(ib'u, Hiisimeddin Celebi, Yak(ib’a miijde getiren elciyi de, Mevldna
olarak serheder. “Ey hos nefesli Mesih! Mesakkatten nasilsin. Zira cihan-



GUNESLE | ENLICHTENED
AYDINLANANLAR | BY THE SUN

305

da define yilansiz olmadi. Ey Isa, yahudinin bakisindan nasilsin. Ey yusuf,
diizenbaz ve hasetcilerin cefasindan nasilsin” (17, 1848—1849) beyitlerinde
Avni Konuk'a gére Isa tabiriyle Sems’e, Yusuf tabiri ile Sultan Veled’e tel- -
mih vardir, Zira Mevlana'nin ortanca oglu Alieddin Celebi, kardesi Sultan
Veled'in, Sems’e olan tevecciihlerini kiskanmug idi.

3.2. Sems’in gaybfibeti: Bursevi ve A. Avni Konuk, “Vakd ki giil gitti
ve giilistan gecti, artik biilbiilden sergiizest dinleyemezsin. Hep ma’stikdur
ve 4stk perdedir. Diri olan ma’stikdur ve dgik bir 8li” (7, 29-30) beyitle-
rinin serhinde, Sems’in gaybibetine isiret oldugunu, Sems'in giile, soh-
betinin giilistina, biilbiiliin Mevlina'ya tegbih edildigini, ma’stikean kas-
un Hakk'in ziu, 4gikean kastin ise, Haklk’in esmasinin mazharlari olan bii-
tiin mevcidit oldugunu soylerler. Konuk'a gore bu beyit, Mevlina'nin
Sems’'in gayblibetinden sonra, huzfir héline isiret eder. Séyle der: Hz.
Sarih: “Bu beyirte Hakk’in hususi tecellisinden umumi tecellisine intikal
vardir. Sems-i Tebrizi’nin cismani sureti, ilihi isimlerin mazhanidir. Sems
de benim gibi, Hakk'in 4gig1 idi. Bizler, Hakl’in hususi tecellileri olmak-
la beraber, hakikatimiz, mastik olan Hakk'in ayn’1 idi. Ancak suretimiz,
bu magukun ayn’1 olan hakikatimizi perdeledi. Sayet Sems’in cismani su-
reti gayblibet etti ise, bu goriinen egya siiretlerinin hepsi de, masiik olan
Hakk'in ayn’idir. Hakk'in 45181 olan tiim egya suretleri Hakk’in zatina per-
dedir. Zira esya suretlerindeki faaliyet ve hareker, Hakk’in hayat sifatinin
Hayy isminin eseridir. Dolayisiyla gercekte diri olan, ancak mastk olan
Hak'ur. Asik olan esya suretleri ise, 6lii ve donukrur.”

Ozellikle Ahmed Avni Konuk’a gore, Mesnevide Sems’in gaybiibetine se-
bep olan gey, Sems’in hakikatini idrak edemeyenlerin, ona besledikleri ha-
seddir. Mevlana, Sems’e hitaben Mesnevi'de soyle der: “Biz Semseddin as-
kindan urnaksiziz. Tasarrufumuz kalmadi. Yoksa biz o gozii kor olani, go-
riir hale getirirdik. Agih ol ey Hiisdmeddin, ¢abuk hasetginin, hakikati
gormeyen, kor goziine ilag ver. O kimse ki, giinege haser eder. O kimse ki,
~ giinesin varligindan incinir. Sen ki, nefsaniyet ve tabiat zulmetlerinde kal-
mis olan kimselere tedaviye saldhiyetin vardir. Fakat hasetciliginden dola-
y1, sana karg1 kalbine inkAr getirmis olan hasetcilere ili¢ verme. Zira haset-
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¢i ilag kabul etmez. Eger senin hasetcin ben olsam bile, haset sifatinin ver-
digi tesir ve kalbi istirap icinde, can gekismem icin bile can verme. Iste sana
devastz bir dert. Haset. Haset icin sadece ah vardur. Iste sana ebedi hayvani-
yet kuyusunun dibine diisiis. Hasetin sonucu, ezel giinesinin kaybolmasi-
dir.” (71, 1117-1125) Sems'’e giidiilen bu haset, KonukK'a gére Mesnevs' nin
II. Cildindeki “baykuslar icine diisen dogan kusuna beslenen haset” kissa-
sinda da ifade edilmistir.

Mevlana, aradan 12 yil gegmesine ragmen, Sems'e besledigi askin siddetin-
den, zaman zaman gaybiibeti haurlar ve hiiziinlenir. Kafesteki papaganint
yitiren tacir hikayesindeki su beyitler, Avni Konuk’a gére bu duygunun bir
tezahiiriidiir:“Eyvah yazik, benim nagmeleri latif olan kusum, benim ru-
humun giizel kokusu, benim feslegen bahcem. Eger Siileyman’in béyle bir
kusu olsa idi, ne vakit o, bu kuglar ile mesgul olurdu. Eyvah yazik. Bir kug
ki, ucuz buldum, hilbuki onun yiiziinden yiiz ¢evirdim. Ey dil sen bana
cok ziyansin. Mademki séylersin, ben sana ne séyleyeyim. Ey dil, sen hem
ates hem harmansin. Bu harmana nice bir ates verirsin. Eyvah! yazik. Be-
nim karanliklar1 aydinlatict sabahim. Eyvah! yazik benim sabahi parlatict
nurum. Eyvah! Yazik benim latif ugan kusum. Sen benim siilitktaki niha-
yet mertebemden, baslangic mertebeme ugtun. Eyvah! yazik, eyvah! yazik,
eyvah! yazik ki, bir ay bulut aluna gizlendi.” (7, 1724-1751)

Diger taraftan Mevlina, gayblibetten sonra, Sems'e yonelik “iimid-
sizlik” halinin Hakk’a duyulan iimide intikal ettigini séyler. Bu bir tiir
gaybfibetten sonra, Hakl’in huziirunda olma hélidir. $4rih Avni Konuk'un
yorumuyla, bu hal soyle ifade edilmigtir: “Sems sebepler iizerine muttali
olur. Sebeplerin ipi de, ondan kesiktir. Sems Hakk’in ma’siikudur. Mazhart
oldugu ilahi tecellileri, halktan gizler ve kendi tarafina incizaba sebep olan
akis iplerini keser, kaybolur. Sems’in kendisini asikar kilmasi ve gizlenme-
si, Hakk'in “Basit” ve “Kabiz”, “Mini™ ve “Mu'ti” isimlerinin geregidir.
Yiiz binlerce kere Sems*ten timidi kestim. Siz buna itimad ediniz. Ben sana
“limidsizligime itimad et” dersem de, sen benim Sems’in huzur ve sohbe-
tinden ayrilmaya sabredecegime veya baligin suya kars1 sabredecegine iti-
mat etme. Ey Hiisdmeddin, eger {imitsiz olsam da, her ey Hakk'in tecelli-
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sidir. Semsdeki olan ilahi tecelli nurlarinin, benim kalbime aksetmesi veya
aksermemesi birer Hakk’in tecellisidir. Veren de odur, alan da. Kabzeden
de, basteden de. Hi(;l yaratlmsin hakikati, yaratanin zatindan nasil kesilir.
Hig var olan, yoklukta otlar ms? Her sey varligin ayn’idir.”

Sézlerimizi Sarih-i Mesnevi Kenan Rifai’nin s6zleriyle bitirelim:

“Hakikat giinesi de diinyay: aydinlatan giines gibidir. Kendisine yakla-
sanlari yakar. Her ruh, ona istididi ve imkanlar: dlciisinde yaklagabilir.
Rithun, agmas: gereken dereceleri gegmeden, biiyiik niira varmasi miim-
kiin degildir. Mirag gecesinde Cebriil'in Sidre’ye geldigi zaman ,“Eger bir
adim atarsam, yanarnim!” dedigini haurla! Aziz Hiisimeddin, acele etme!”
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Tam Mesnevi Serhi, Basilmamis Doktora Tezi, MUSBE, Istanbul 2007, s.
235-239; Ismail Riistihi Ankaravi, Serh-i Mesnevi, Istanbul 1289, s. 75-79;
125-126; Ulker Aytekin, Sarz Abdullah ve Mesnevi Serbi, Basilmamis Dok-
tora Tezi, MUSBE, Istanbul 2002; Ismail Hakki Bursevi, Rahul-Mesnevi
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“Sahms’ Absence and Mevlana’s Presence: Shams-i Tabrizi

according to Masnavi ant Ottoman Commentaries”

Dr. Semih Ceyhan
Islamic Research Center (7DV ISAM)

In this paper, we will try to form a framework by taking into account
the commentaries of the Ottoman Masnavi commentators on how Maw-
lana mentions about Shams in Masnavi al-Sharif that started to be written
about 12 years after the disappearance of Shams. In this study, the com-
mentaries of Sem’t, Riistthi Dede, Sar1 Abdullah, Ismail Hakk: Bursevi,
Murid-1 Naksbendi, Abidin Paga, Ahmet Avni Konuk, Kenan Rufai, Ab-
diilbaki Golpinarli has been used. 5

1. As it is known, Iranian researcher Muhammad Ali Muvahhid, who pub-
lished Shams’ Maqélit and a study on Shams, states that Shams-Mawlana
relation underwent three stages by attaching importance to the form of
this relation that is reflected on the works of Mawlana. These stages can
be also understood as the levels (meratib al-sulik) in which Mawlana and
Shams follow each other after Mawlana was spiritually guided by his fa-
ther Baha al-din Walad according to Qubravi manner and his only guide
Sayyid Burhan al-din al-Tirmidhi in technical terms whereas Shams was
guided by Abu Bakr al-Sallabaf.

1.1 The first stage is the one in which Mawlana and Shams tested one an-
other and tried to comprehend the secrets of each other. That is to say, the
first period in which Shams examined Mawlana with non-shariah ques-
tions as he examined other sheikhs and dervishes in order for Shams to
fully satisfy his quest for a true friend and perceive divine truths in a way
to remind the story of Al-Khidr and Musa (in order for the divine truths
to appear, Moses needs Al-Khidr and Al-Khidr needs Moses likewise), and in
which Shams accepted Mawlana as his friend when he discovered Maw-
land’s spiritual aptitude and high scholarship. It must be emphasized that

e N I O I R R )
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most of the accounts that took place in the first period Mawlawi litera-
ture about Shams-Mawlana meeting are groundless according to Mithart
Bahiri. The anecdote in which Shams throws Mawlana’s books or burned
them, or prevented him from examining books as it is reported especially
in the works of Abdurrahman al-Cimi, Abdulkadir al-Qurashi and Daw-
latshah is untrue since it does not bear a sufi elegance and would diminish
the spiritual level of Mawlana. As a matter of fact, Shams is not a wali who
would not know that Mawlana is a competent intellectual who would
appreciate the difference between a dull, lifeless book and a talking, lively
book; and Mawlana is not a new pupil who would let Shams make such
an interference and would not comprehend the difference in superiority
between two types of books. Ahmed Avni Konuk and Midhat Bahari state
that Mawlana was in a scholar position at that time; that Shams did not
come to Konya to examine Mawlana; that the relationship between them
was not a guide (murshid)-dervish relationship in classical terms but a con-
versation; that Shams was filled with admiration for the light of knowl-
edge and love that he saw in Mawlana when he was in Damascus; that
he became the conversation friend of Mawlana to improve his qualities
even further and to show Mawlana to himself; that the questions asked by
Shams to Mawlana when they met should not be understood as the ex-
amination of the dervish by the guide. Consequently, Hazrat Pir expresses
this clearly: “Hazrar Shams is both my mentor and my follower. He is
both my disease and my medicine. I am telling this clearly that he is both
my sun and my father.” Ismail Hakk: Bursevi notes that Shams-Mawlana
conversation is different from the conversation of uwaysis that was neither
spiritual nor material but divine and the conversation of ishraqis that was
only spiritual; and their conversation was a material conversation that was
generally made by ahl al-suluk like Ibn Arabi-Qonavi conversation. Sari
Abdullah who wrote a commentary for Mathnawi apparently with the
spiritual help of Shams claims that this conversation was made with the
order of Haja Ali, the gaws (the highest rank wali) of that time who lived in
Tabriz. According to him, Haja Ali was reffered to many times in Masnavi
with allusions.
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1.2. The second period of this relationship is the stage in which Mawlana

perceived the secret of Shams. That is to say, this is the state of absolute
friendship, spiritual annihilation (fend) and intoxication (sekr), spritual
obliteration (mahw), perfect union (cem) and absence (gaybet). The result
of this states is annihilation within annihilation (fend ender fend), and this
is stated by Mawlana with odes in Divan-e Shams-e Tabrizi where he de-
scribes the doctrines of Shams as the reflection of sunlight by the earth.
In this period, we witness Shams’ first departure from Konya to enable
Mawlana to reach higher levels in perfection. According to Eflaki, Shams’
leaving Mawlana and his first departure as required from his reproach-
ing attitude is the manifestation of some kind of majesty (celdl). Up to
that time, Mawlana saw only the manifestation of divine beauty (cemal)
in Shams. By leaving Konya, Shams also showed him the manifestation of
majesty. He did so in order for Mawlana to observe himself fully. The fol-
lowing words confirm this: “Mawlana is entirely a blessing (lutf); yet there is
attribution of both blessing and grief (qahr) in Shamsaddin.”

1.3. The third period is the stage in which Mawlana reached the pres-
ence (huziir), satisfaction, tranquility, revival and awareness (fark) af-
ter the disappearance of Shams. The Mevlevi sheikhs of the last period
Hiiseyin Fahreddin Dede, Mehmed Celileddin Dede, Azmizide Ahmed
Dede, Ahmed Remzi Dede (Akyiirek), Veled Celebi Efendi (lzbudak),
Mithat Bahari) conclude that Shams disappeared, did not die. But some
of the Masnavi commentators like Sar1 Abdullah from Bayrimi-Melimis
and Golpinarli state that Shams is assassinated. When asked in this stage,
Shams answered, “Shams Tabrizi is only an excuse; what is beautiful and
elegant is us.” It can be acknowledged that Masnavi was written as the
work of this state. As a matter of fact, the “direct” references to Shams are
rare in Masnavi compared to Divan. On the other hand, all prophets who
serve as the source of Shams’ essence and walis that share this essence are
mentioned since they reflect the secret of Shams. The fact that Masnavi's
subject is initiation (s#/ik), knowing oneself (marifat al-nafs) and know-
ing Allah (ma'rifat Allab) is related with this. In other words, the secret of
Shams is directly expressed as the result of an affection and divine love in
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Divan whereas it is stated by being distinguished in terms of the results
of satisfaction and awareness state. Thus, essence and secret is one while
forms of narration according to state and works are varied.

2. We can say that Muvahhid Ali extended his division of three periods
with the aftermath of Shams and Mawlana’s speech underwent three peri-
ods: the period he spent with Shams, the one he spent with Saldhaddin al-
Zarkiibi, and the period he had with Husimaddin Celebi. Gélpinarli as- -
cribes Mawlana’s tearing and throwing some of his poems saying, “It came
from the skies and went to the skies again” to the period before Shams.

2.1. In the period he spent with Shams, Mawlana was completely burned
with the flames of his affection towards Shams; reached fend ender fend”
annihilation within annihilation (#he state in which annibilation is firstly
realized); he used phrases such as “shamsu a'l-hak vad-din, bahr ir-rahmet,
hursid al-liitf, husrav al-azam, nfir al-mutlak 4fitdb” in Divan for Sham-
saddin al-Tabrizi whose real name was Muhammad ibn Ali ibn Maliddad.

2.2. According to Annemarie Schimmel, there are differences between
Mawlana’s poems written in the second period in which he spent with the
first Caliph Salah al-din Zarkibi and his poems written in the first period
in which he spent with Shams. The poems in the second period in which
the secret of Shams appeared from the possession of Zarkiibi are the result
of Mawlana’s state of satisfaction. Expressions of tranquility, tendency to
serenity and invitation to calmness is observed in the poems written after
the disappearance of Shams. His using pen name “Hamiy” (Calmness) be-
longs to this period. As a matter of fact, when asked, “Who is wise man?”,
his answer “Wise man is the one who mentions about your secret even if

you remain silent. He is Sheikh Salahaddin” is related with this.

2.3. The third period is the period he spent with the second Caliph Husa-
maddin Celebi to whom Masnavi was given as a gift. In this period, Maw-
lana is in a state of “satisfaction within satisfaction” (bekd ender bekd) or
a full tranquility as a perfect guide. That is to say, to exist with the names
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" and actions of Allah; to comprehend the appearances of all divine essences
and secrets in objects; and to express this comprehension using many sto-
ries and metaphors. This expression is upon the possession of Husimad-
din Celebi. Thus, Masnavi was given the name “Husdémindme”. Riistihi
Dede interprets the word “Shams”, which is mentioned in the sentence
“Husimeddin has such a lineage that Shams placed his caftan on it” in the
preface of Masnavi, with Shams Tabrizi. According to this, Husdmeddin
was guided by Shams in spirituality. Accordingly, Shams expressed that he
is the tutor of Celebi by saying, “The insight that I took from Mawlana is
enough for me and three other people, namely Zarkibi, Celebi and Sultan
Walad.”

Sultan Walad notes that his father likens Shams Tabrizi to the sun; Zark{ibi
to the moon; and Husimeddin Celebi to a star. As for Mawlana, he is
in a position of wholeness that reflected Allah’s absolute light of unique-
ness firstly from the possession of sun; reflected the light of the sun after
the disappearance of Shams; from the moon possession of Zarkibi; from
the star possession of Husimeddin that reflected the light of the sun di-
rectly and light of the moon indirectly after the death of Zarkibi in 657
in Islamic calendar. The real source of light for the universe (macrocosm,

dlem al-kabir) that symbolizes perfect human (microcosm, Alem al-saghir) is

Shams, that is to say, the Sun.

As it is known, Mawlana began writing Masnavi in 657 or 659 in Is-
lamic calendar, Shams came to Konya in 642 and disappeared in 645. His
friendship with Mawlana in Konya lasted 3 years. Zarkiibi died in 657,
that is to say, in the period where Masnavi was not written yet. At that
time, Husimeddin Celebi was a young man in his 35s-36s; and Mawlana
was 53 years old. Therefore, it can be said that Mawlana began writing
Masnavi about 12 years after the disappearance of Shams.

3. How did Mawlana, as a perfect guide and perfect intellectual in the level
of “satisfaction within satisfaction” (bekd ender bekd), envisage Shams in
Masnavi and told Husdmeddin after these long years, and how did anno-
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tators explained this vision? We can say that the commentator who made
connections between the Masnavi verses and Shams the most are Ismail
Hakki: Bursevi; Gélpinarli and Avni Konuk. This connection is drawn due
to direct reference to Shams by Mawlana rather in the first book of Mas-
navi if we take into account the comments of other commentators. Refer-
ences to Shams are rare in the commentaries of other volumes of Masnavi.
However, Avni Konuk emphasizes in the commentary of the. following
verse; “It is better thar the lovers’ secrer should be told in the ralk of oth-
ers.” (I, 136), Shams incident is referenced tacitly in Masnavi not just in
the stories of sultan-handmaid, merchant-parrot, the falcon who fell in the
middle of owls (in these stories, sultan is Mawlana, divine doctor (tabib al-
ilahi) is Shams, merchant is Mawlana, falcon is Shams, and the owls are the
people who caused the disappearance of Shams), maybe in all of the stories
there is a hidden reference to Shams. These references were rarely disclosed
by the commentators and left for the discovery of the readers. According
to Golpinarly, the longest text in which Mawlana tacitly mentions Shams
is between the verse 1669 and 1707 in the Book II.

The “sun” symbol in Masnavi means many things as said by Imdadullah
among the Indian commentators. Shams means hagiqat al-hagayiq (reality
of the realities) or hagiqat al-mubammadiyya (the reality of Mubhammad).
He tacitly refers to Shams Tabrizi. According to Mawlana’s system, the
word “sun” sometimes allegorically signifies haqgiqat al-muhammadiyya,
sometimes the Holy Prophet, sometimes love, sometimes beloved, and
sometimes another thing. Distinguishing them from each other will only

be fqr love. S

If we take the commentators into consideration, Shams is depicted in
Masnavi in two aspects: 1. Secret of Shams (sz77-z shams) ; 2, Disappear-
ance of Shams (gaybiibet-i shams).

3.1 Secret of Shams: Among the annotators, only Sart Abdullah asserts
that Shams is told about in the first 18 verses. According to Sar1 Abdul-
lah who presents a historical point of view, what is meant by “zey” (reed
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and turned him into a pearl. Poisonous snakes and scorpions in “neyistin”
(land of the reed flutes) which is the Konya of that time are the opponents
of Shams. Shams” words affected his opponents as a poison. With the ef-
fect of this poison, the poisons of those who have the nature of snakes and
scorpions revealed and caused the martyrdom of Shams. “Neyzen” (reed
flutist) is Haja Ali, the sheikh of Shams. Shams became a guide for Maw-
lana with the breath of neyzen.

Sem’i, Abdiilmecid Sivési and Bursevi emphasized the highness of Shams
by noting that Mawlana says to Shams, “Even if no guide is left in the
universe, you have the greatness and magnificence to guide the entire uni-
verse” in the following verse: “Yet, though my days vanish, ‘It is no matter.

We are not afraid. You only stay, O Incomparable Puge One!”

According to commentators, the secret and disappearance of Shams is
mentioned in the verses between 116%™ and 143" that start with the fol-
lowing verse: “The proof of the sun is the sun (himself): if thou require the
proof, do not avert thy face from him!” and completed with the following
verse: “No longer seek this unrest, peril, and bloodshed. Hereafter impose
silence on the ‘Sun of Tabriz.” “Thy words are endless. Now tell forth
all thy story from its beginning.” Ismail Ankaravi states that the secret
of Shams which must not be disclosed is the secret of absolute unity or
the unity of beings in the following conversation between Husimeddin
Celebi and Mawlana: Husimeddin Celebi says, “Without veil or covering
or deception, speak out, and vex me not, O man of many words! Strip off
the veil and speak out, for do not I enter under the same coverlet as the
Beloved?” and Mawlana answers, “If the Beloved were exposed to outward
view, neither wouldst thou endure, nor embrace, nor form.” According to
Sem’t, this secret is the secret of those who reached perfection and it must
~be explained not expressly but tacitly since those who are not matured
like Celebi cannot comprehend this secret. As said by Bursevi, not all es-
sences are disregarded; chicken is not sold in camel market. Accordingly,
to reach the secret of absolute unity, that is to say, to be transient in the
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sun, one needs to leave the material existence completely. Approaching the
sun without gaining aptitude will result in destruction. What the seekers
(sélikdn) must do is to desire temperately.

'On the other hand, disclosing the essence of Shams to public must be
done through stories and symbols since it will be a reason for unrest and
fight. Avni Konuk notes that incidents occurred and people even called
Ibn Arabi infidel because he stated the secret of the unity of being (vahdar -
al-vucitd) expressly in Fusus whereas Mawlana hid the concept of unity of
being within the stories in Masnavi and did not experience such incidents.
Abidin Pasa explains this issue as follows: “The real skill is to inform the
intelligent ones who wants to hear about the spiritual states and not to
cause some pointless and unnecessary incidents. This great duty was ful-
filled by Masnavi al-Sharif in the path that amazed the minds and prob-
ably souls.”

According to Ankaravi, Bursevi and Avni Konuk, Shams is the gutb al-
aktab (spritual pole of the poles) of that time. The following expressions
used for Shams in the verses symbolize this condition: “unique in abroad”,
“matchless lover” (yir al-nazir), “the sun of the fourth heaven” which is the
pole of the heavens, and “a religious sheikh (shaykh al-din) who says that
the meaning is Allah”. According to Konuk, just like the sun in the sky
provides life and prosperity to living things, the personality and essence of
Shams Tabrizi which is like a sun provides prosperity to the souls of the
people. This is also a quality of a perfect guide.

Murid-1 Naksbendi, who is the founder of Diru al-Masnavi and writer of
the Masnavi annotation named Huldsatu al-shuriih, states in the annota-
tion of the following verse “Go, from the shadow gain a sun: pluck the
skirt of the (spiritual) king, Shams Tabrizi (the Sun of Tabriz)!?” (I, 435) that
the person must leave the guides shadows, follow a guide that is like the
sun, and this guide is Shams Tabrizi in Mawlana’s time. As a matter of fact,
he says that the following words of Niyazi-i Misri refer to this meaning:
“Do not seek help from all guides or you could be lost. The path of the
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perfect guide is smooth.” In contrast to Murid-1 Naksbendf’s opinion, An-
karavi, Bursevi and Avni Konuk state that the shadow refers to Husimed-
din Celebi, and those who could not reach Shams must at least lend an ear
to Celebi who is the light of Allah and wise man of the century.

In Masnavi, Shams is also symbolized with prophets. In the verse, “That
precious Soul caught my skirt, smelling the perfume of the garment of
Yusuf” (7, 125), Ankaravi annotates that Yusuf is Shams; Yakiib who smells
the perfume of the garment of Yusuf and who are described with the qual-
ity of “life” is Husdmeddin Celebi; and the messenger who brings good
news to Yakiib is Mawlana. According to Avni Konuk, in the verses, “How
art thou as to affliction, O thou Jesus who hast the breath of Jesus? How
art thou, O Jesus, at the sight of the Jews? How art thou, O Yusuf, in
respect of the envious plotter?” (7], 1848-1849), there is a reference to
Shams with the word Jesus and a reference to Sultan Walad with the word
Yusuf. Accordingly, Alieddin Celebi, the middle child of Mawlana envied
the kindness of Sultan Walad towards Shams.

3.2. Disappearance of Shams: In their annotations of the verses, “When
the rose has faded and the garden is withered, the song of the nightingale
is no longer to be heard. The beloved is all in all, the lover only veils Him;
the beloved is all that lives, the lover a dead thing.” (7, 29-30), Bursevi and
Avni Konuk state that there is a reference to the disappearance of Shams;
Shams is referenced with a rose; his conversation is referenced with the
garden; Mawlana is referenced with the nightingale; Allah is referenced
with the beloved; and all things which are the reflection of the names of
Allah are referenced with the lover. According to Konuk, this verse refers
to the state of spritiual presence with God (huzdr) of Mawlana after the
disappearance of Shams. He says, “In this verse, there is a transition of
the Allah’s special manifestation into general manifestation. Material ap-
~ pearance of Shams Tabrizi is the reflection of the divine names. Like me,
Shams was also a lover of Allah. We were the special appearance of Allah
and our essence and reality (hagiga) was the archetype (ayn) within Allah
who is the beloved. However, our appearance veiled our essence that is the
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archetype of this beloved. If the material appearance of Shams has disap-
peared, all these visible appearances of objects are the entities within Allah
who is the beloved. All appearances of objects, which are the lover of Al-
lah, are the veil to the entity (242) of Allah. As a marter of fact, the activity
and movement in the appearances of the objects is the result of Allah’s life
attribution and his name “Al-Hayy” meaning “The Ever Living”. Thus,
the one who is really alive and beloved is Allah. Appearances of the objects
who are lovers are dead and dull.”

Especially according to Ahmed Avni Konuk, the reason for the disappear-
ance of Shams in Masnavi is the envy (based) towards Shams by those who
could not comprehend the essence of Shams. Addressing Shams, Mawlana
says in Masnavi: “Through love of Shamsaddin (#he Sun of the Religion) we
are without claws (powerless); else would not we make this blind one see?
Hark, O Light of the Truth, Husdmuddin, do thou speedily heal him, to
the confusion of the eye of the envious; (Heal him with) the quick-acting
tutty of majesty, the darkness-killing remedy of the recalcitrant, which, if
it strike on the eye of the blind man, will dispel from him a hundred years’
darkness. Heal all the blind ones except the envious man who from envy
is bringing denial against thee. To thy envier, though it be I, do not give
life, (but let me alone) so that I may be suffering the agony of (spiritual)
death even as he is. (7 mean) him that is envious of the Sun and him that
is fretting at the existence of the Sun. Here is the incurable disease which
he has, alas; here is the one fallen for ever to the bottom of the pit. What
he wants is the extinction of the Sun of eternity.” (7/, 1117-1125). Accord-
ing to Konuk, this envy directed towards Shams has been explained in the
story of “the falcon who fell in the middle of owls” in Book II of Masnavi.

Although 12 years passed, Mawlana remembers his disappearance and
feels sad with the extent of his affection towards Shams. According to
Avni Konuk, the following verses from the story of the merchant who lost
his parrot are the manifestation of this feeling: “Oh, pitty for my sweet-
voiced bird! Oh, pitty for my bosom-friend and confidant! Oh, pitty for
my melodious bird, the wine of my spirit and my garden and my sweet
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‘become occupied with those (other) birds? Oh, pitty for the bird which I
gained cheaply, and (50) soon turned my face away from her countenance!
O tongue, thou art a great damage to me, (buz) since thou art speaking,
what should I say to thee? O tongue, thou art both the fire and the stack:
how long wilt thou dart this fire upon this stack? Oh, alas for my darkness-
consuming dawn! Oh, alas for my day-enkindling light! Oh, pitty for my
bird flying gently, that has flown from my end (my last state, nihiyet) to
my beginning (my first state, ibtidd). Oh pitty, pitty, pitty that such a moon
became hidden under the clouds!” (7, 1724-1751).

On the other hand, Mawlana says that the state of “hopelessness” (novmid)
towards Shams after his disappearance transformed into a hope (wmid)
towards Allah. It is a state of being before Allah after such a disappear-
ance. This state has been described with the interpretation of Annotator
Avni Konuk as follows: “The Sun is acquainted with causes; at the same
time the cord of causes is cut off from Him. The Sun is the beloved of
Allah. He hides the divine manifestations he possesses from the public
and cuts off the cords of the reflection that cause allurement to his side,
and he disappears. Sun’s enabling himself self-evident and his hiding is by
the following names of Allah: “Al-Basic” (7he Expander, The Munificent)
and “Al-Qabid” (The Restrainer, The Straightener), “Al-Mani” (The With-
holder, The Shielder, The Defender) and “Al-Mughni” (The Enricher, The
Emancipator). Hundreds of thousands of times have I cut off (zbandoned)
hope—of whom? Of the Sun? Do you believe this? Do not believe me if
I say that I can endure to be without the Sun, or the fish to be without
water; O Husdmeddin, if I become despairing, my despair is the objective
manifestation of the Sun’s work. Sun’s divine manifestation lights’ reflect-
ing or not reflecting on my heart is the manifestation of Allah. He is who
gives and who takes. He is who expands and who restrains. How can the
~ created essence be cut off from the self of the creator? How can the existent
feed in absence? Everything is the identical with divine being.”
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