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MEVLEVi AYINLERI

Mevlevi ayinlerimiz, Selimiye, Stileymaniye, Sultan Ahmet gibi btiytik mimari eserlerimizin, musikideki
karsilig1 olarak diistinebilecegimiz saheserlerdir. Ayrica, felsefi, sosyolojik, edebi, form, tslup, musiki
teknigi ve estetigi bakimindan tizerine ciltlerle kitap yazilabilecek bir 6zellige sahiptirler.

Konservatuar “Tasnif ve tespit heyeti” ile Saadettin Heper'in yayimladiklar fasikiiller ve kitabin disinda
pek de kolay ulasilamayan, ancak bazi kiittiphane ve 6zel arsivlerde rastladigimiz Mevlevi ayinlerinin
yayimlanmasina karar verdikten sonra, bazi degerlendirmeler dahilinde calismaya koyulduk. Oncelikle
kitabm hacmini dtstinerek, ayin sayisini 45 ile sirh tuttuk. Bu ayinlerin icra edilmis olmasi, bizim i¢in
en onemli 6l¢t oldu. Ses kayitlari olanlarinin biiytik bir kismini dinleyerek notalart ile uyumunu sagla-
dik. Cesitli kaynaklardan gelen notalarin tesbitini de bu dogrultuda yapmaya calistik.

Buittin bu ¢alismalarn yaparken konunun otoritelerinden degerli btiytgtim Ciineyt Kosal'in sinirsiz yar-
dim oldu. Yillarca katilmis oldugu Mevlana ihtifallerinde icra ettikleri Mevlevi ayinlerinin notalarini ve
diger bazi ntishalari degerlendirme imkanimni bana sundu. Ayni zamanda bazi makamlarda karsilastigimiz
perde sorunlarina kanunu ile getirdigi ¢oztim, verdigi fikirler ile de bir hayli katkida bulundu. Kendisine
saygl ve tesekkiirlerimi sunuyorum.

Yine musiki anlayisimiz ve yetismemizde biytik etkisi olan hocam Ismail Hakki Ozkan’'dan kitaba bir
giris yazmasin rica ettim. I¢inde bulundugu agir kosullara ragmen bu istegimi yerine getirdi ve yazdig
bu giris yazist ile kitaba deger katti. Hocama da tesekkiirlerimi sunuyorum.

Ayinlerin giftesi ise ayrica degerlendirilmesi gereken, edebi bir konu idi. (Zaman icinde olusmus vezin
ve ifade bozuklugu olan ¢ok kiictik bir boltimtn disinda) bu 6nemli konuya da cesitli safhalarda ¢oztam
getiren Muammer Ulker, Riza Heyet ve meslektasim O. Nuri Ozpekel'e ayr1 ayn tesekkiir ederim.

Nihayetinde uzun ve zahmetli sayilacak bu calismay1 bilgisayar ortaminda yazan H. Mert Eragan’a, bas-
langicindaki metni Ingilizceye ceviren Sn. Onay Eris ve M. Unsal Erise, ceviriyi gozden geciren Sn. Dr.
Pmar Canevi ve Sn. editor Kathryn Kranzler'e, yine Ttrk kulttrtine hizmeti 6n planda tutan Nurhan
Alpay'm sahsinda Otiiken Yaynevine tesekkiir ederim.

M. Fatih Salgar



MAWLAWI RITUALS

Mawlawi rituals are masterpieces that in their musicality may be considered to correspond to our great
architectural works such as the Selimiye, the Suleymaniye and the Blue Mosques. Moreover, they have
aspects that can be discussed in volumes in terms of philosophy, sociology, literature, form, style, musical
technique and aesthetics.

After deciding on the computer-mediated publication of Mawlawi rituals, which are inaccessible except
for the materials published by Saadettin Heper in cooperation with the conservatory commission of clas-
sification and establishment, and that are only available in certain libraries and private archives, we began
our study. First of all, we considered the size of the book and decided to limit the number of rituals to 45.
The selection was based primarily on whether those rituals are performed or not. We listened to most of
the performances on cassette recordings and ensured their harmony with the notes. We also worked to
determine notes from various resources.

Ciineyt Kosal, a beloved authority on the topic, contributed immensely to our study. Mr. Kosal provided
me with the opportunity to assess the notes from Mawlawi rituals performed at the Mawlana Rites, which
he has attended for years, and from some other copies. He contributed greatly with his most valuable sug-
gestions, coming up with a solution to fret problems, through his Qanun', that we faced in certain modes.
I would like to thank him most sincerely.

[ approached my mentor, Ismail Hakki Ozkan, who has deeply influenced my career training and my way
of understanding music, to write an introduction for the book. Under difficult conditions, he agreed to
do it and has enriched the book with his introduction. I would like to thank my mentor most gratefully.

Furthermore, the lyrics of the rituals were a literary topic that required sensitivity. I would like to thank
individually Muammer Ulker, Riza Heyet and O. Nuri Ozpekel, one of my colleagues, all of whom sugges-
ted solutions at different stages of the study of this critical topic (except for a small part which included
deformation of expression and measure).

Finally, I would like to thank H. Mert Eragan for the computer-mediated writing of this time-consuming
study; Onay Eris, Mahir Unsal Eris for their translation; and Kathryn Kranzler and Prof. Pinar Canevi
for their precious contributions to the translation; and Nurhan Alpay, who prioritizes tasks beneficial to
Turkish culture, on behalf of the Otitken Publishing Company.

M. Fatih Salgar



GiRiS - INTRODUCTION

MEVLANA VE MEVLEVILIK

Mawlana and Mawlawism

HZ. MEVLANA'NIN HAYATI

erek Dogu ve gerek Bat aleminin tizerinde

buytik bir ¢nemle durup, fikirleri, sozleri
ve eserleri hakkinda sayisiz kitaplar yazdig, ken-
dinden sonraki asirlarda dini, tasavvufi, felsefi ve
toplumsal hayata derin etkiler yapmis olan Hz.
Mevlananin teferruath bir biyografisine ne yazik
ki sahip degiliz. Onun hakkinda bildiklerimiz
ancak oglu Sultan Veled'in “Ibtidaname” (Veled-
name); Feridun Sipehsalarm “Risale” ve Ahmed
Eflaki Dedenin “Mendkibii’l-arif n” adli eserle-
rinde soz konusu edildigi kadardir. Ibtidaname
ozet bilgiler icerir. Eflakinin Menakib1 ise ¢ok
daha detayh olmasina mukabil, onun konular
ele ahsindaki abarul tslabu, yer yer hatali ve
celiskili ifadeleri, Mevlana biyografisini tartisma-
I bir hale getirir. Mevlana da kendi eserlerinde,
kendisinden cok az soz eder.

Bu durum karsisinda sunu ifade etmek gere-
kir ki; bugtin Mevlanamin biyografisi hakkinda
ancak, onemli satir baslarina sahibiz.

Hz. Mevlana, “Mesnev-”sinde, kendi adi-
n1 “Muhammed bin Muhammed bin Hiiseyin
el-Belhi” olarak ifade etmistir. “Celaleddin”
(Cela-ltrd-din) onun lakabidir ve “dinin celali,
hasmeti” anlamindadir. “Mevlana” ise “efen-
dimiz” anlaminda olup kendisine onun her
husustaki yticeligini goren cevresi ve halk tara-
findan verilmistir ki, bugiin de btitiin dtinyada
(¢cok yerinde olarak) boyle taninmaktadir.

“Sultan” anlamina gelen “Hudavendigar”
sani da babasi, Sultant’l-ulema Bahau’d-din
tarafindan ona verilen baska bir unvandir.

Hz.Mevlana, o devirde “Iklim-i Ram” ve
“Diyar-1 Rum” seklinde isimlendirilen Anado-
lu'ya gelip yerlestigi icin de “Rami” yani “Ana-
dolulu” olarak anihr.

weolesk dyimloni 0.

THE LIFE OF MAWLANA*

Unfortunately, we do not have a detailed biog-
raphy of Mawlana, who has deeply influenced
religious, religious mystical, philosophical and
social life of posterity, and has been attributed
great importance both by the Western and the
Eastern world and has been the inspiration for
innumerable books regarding his ideas, words
and works. What we know about him is confined to
the information given in works called /btiddname
(Veledname) by Sultan Veled, his son; Risale,
by Feridun Sipehsalar; and Menakibii’l-arifin, by
Ahmed Eflaki Dede. ibtiddndme includes summary
information. Although Menékib by Eflaki is much
more detailed, his exaggerated way of handling
topics, and occasionally incorrect or contradictory
statements, make this biography controversial.
Also, Mawlana himself speaks very little of him-
self in his own writings.

Under the circumstance, we should say that
today we have information on only the more
remarkable moments of Mawlana’s biography.

Mawlana in his great work, Mathnawi, called
himself “Muhammad bin Muhammad bin Hussain
el-Balkhi.” “Jalaladdin” (Jalalu’d-din) was his
pseudonym, meaning “glory and greatness of reli-
gion.” “Mawlana” means “our master”, a name
which was given to him by those around him
and the people who noticed his dignity in every
respect; so today, he is rightly known as Mawlana
throughout the world.

“Hudavendigar”, which means “sultan”, was
another honorary title given to him by his father,
Sultani’l-ulema Bahau’d-din.

Mawlana is also known as a “Rimi”, in other

* Some of the Mawlawi terms that appear in italics
in the text are explained on page 29-37 and 51-56

iSMAIiL HAKKI O0ZKAN



Buittin bu sebeplerle Hz. Mevlananin bugtin-
kit yaygin adi “Mevlana Celalt’d-din-i Rami”dir.
Fakat daha dogru bir ifade ile onun ad1 “Mevla-
na Muhammed Celalt’d-din-i Ram1”dir.

Sozti edilen kaynak ve menakipnamelere
gore Hz. Mevlana, Hicri 6 Rebiit'l-evvel 604 ve
miladi 30 Eylul 1207 tarihinde Horasan'in Belh
sehrinde dtnyaya gelmis, Hicri 5. Cemaziye’l-
ahir 672 ve miladi 17 Aralik 1273 tarihinde de
Konya'da Rabbine kavusmustur.

Buyiik divan sairi Seyh Galib, Farsca bir
siirinde onun ebced hesabiyla “Ask-1 samed”
terkibinin gosterdigi 604 tarihinde dogdugunu,
yasinin “Saz” kelimesinin ebced karsiligi olan
68 oldugunu ve “Sultan-1 asikan” terkibinin
karsiligi olan 672°de vefat ettigini soyler.

Burada Hicri ve Miladi tarihler arasinda
fark oldugunu ve onun 6lim tarihinde, bu fark
dolayisiyla, yasinin 68 degil 66 oldugunu hatir-
lamak gerekir (1207-1273=66).

Mevlanamin babast Horasan'in Belh sehrin-
de yerlesmis, ilmi, fazli ve kemali ile “Sultanti’l-
ulema” (alimlerin sultam) olarak amilan Baha-
wd-din Veled'dir ve ulema ailesine mensup bir
zattir. Bu zatin annesi ise, Harzemsahlar hane-
danindan Alaeddin Muhammed Harzemsah'in
kizidir. Fakat bu konu karanlikur ve Eflakinin
bir yakistirmasi oldugu da soylenmektedir.

Mevlananin annesinin adi ise Mit’mine
Hatun'dur.

Hz. Mevlananin soyu muhtelif kaynaklarda
Mevlana’dan yukart dogru su sekilde siralanir:

Mevlana Muhammed Celali'd-din-i Rami1
- Sultantl-ulema Bahauw'd-din Veled -Hiise-
yin-i Belhi - Ahmed-i Hatibi- Mevdad - Sabit
— Mti-sebbib - Mazhar - Hammad - Abdu’r-rah-
man Eba-bekir.

“Terceme-i Sevakib” adli menakibnamede
su bilgiler yer almaktadir:

“Babalar1 canibinden Ebubekr’e yetistir-
ler. Analari, Horasan padisahi Alat’d-din bin
Muhammed bin Harzemsah'in kizidir. Htiseyn-i
Hatibinin validesi, Semsti’l-eimmenin kizidir.
Semsii’l-eimme ana canibinden seriftir. Ahmed
Hatibi'nin validesi de Belh padisahinin kizidir.”

weoledk dyidoni. e o .

words, as an “Anatolian”, since he traveled to
and settled down in Anatolia, which was at that
time also called “/klim-i Ram” and “Diyér-1 Rim"
(Region of Rome).

For these reasons, in contemporary times
he was widely known as “Mawlana Jalalu'd-
din-i Rumi”, but more correctly, his name was
“Mawlana Muhammed Jalali’d-din-i RGmi.”

According to the above-mentioned resources
and menakipnédmes? , Mawlana was born in the city
of Balkh, in Horasan,® on 30 September 1207 and
died in Konya on 15 December 1273. (In Islamic
calendar 6" rabiul awwal 604 and 5" cemazi-
yye’'l-ahir 672, respectively)

A great figure in divan poetry, Sheikh Ghaleb,
states in one of his Persian poems that Mawlana
was born in 604 (the year to which the “Ashg-e
Samed” combination refers, according to the
Abjad* Calculation and Date Deduction in Turkish-
Islamic Culture) and that he was 68 years old,
which corresponded to the word “Saz,” and died
in 672, the year to which the “Sultan-e Ashegan”
combination corresponds.

Here, we should remember that there is a
difference between the Islamic calendar and the
Gregorian calendar and because of that differ-
ence, he died at the age of 66, not 68 (1207-1273
= 66).

Mawlana’s father, Bahau’'d-din Veled, an
inhabitant of Balkh, was known as “Sultanu’l-
ulamah™ because of his knowledge, virtues and
perfection. He was a member of a scholar fam-
ily. His mother was the daughter of Alaeddin
Muhammed Harzemshah of the Harzemshah
Dynasty. However, this information is obscure and
it is argued that it was fabricated by Eflaki.

As for Mawlana’s mother’'s name, it was
Mu’mineh Hatun.

In various sources, Mawlana’s ancestry is
given in the following ascending order:

Mawlana Muhammed Jalalu’d-din-i RGmi -

2- Akind of biography on heroes and great Muslim
scholars.

3- Aregion in Turkistan.

4- The arrangement of the Arabic letters accord-
ing to their numeral values

5- Sultan of Scholars, Muslim theologians.

iSMAIiL HAKKI OZKAN



Din ve tasavvuf buytklerini, o devrin ade-
tince, Dort Halife’den veya en azindan ashab-
dan birine baglamak bir gelenektir. Mevla-
nanin da yedi ytzyl icinde Hz. Ebubekir'e
ulasmasi ¢cok uzak bir ihtimaldir ve seyyidligine
dair de elde hicbir delil yoktur.

Ancak buttin bunlar Mevlana’yt Mevlana
olmaktan asla ¢ikartmaz. Ciinkit o atalan ile
degil bizzat kendisiyle; fikirleri, eserleri, yasan-
tistyla; gerek kendi devrine ve gerekse ken-
disinden sonraki devirlere, hatta bu gtine de
etkisi ile vardir ve o gercekten bir Mevlana’dir.

Mevlana;

“Beni yabanct sanmayin, ben bu mahallede-
nim. Sizin mahallenizde evimi ariyorum. Beni
diisman gibi gormeyin, diisman degilim. Her ne
kadar Hintge soyliiyorsam da aslim Tiirktiir.”

rubaisinde acikea belirttigi gibi bir Turk’tir.
Zaten baska bir etnik kimlikte olsalardi gelip
Anadolu'ya yerlesirler miydi?

Mevlanamin babasi Bahau'd-din Veled, bir
rivayete gore (Eflaki) Yunan felsefesini benim-
seyen Fahreddin er-Razi ve Zeyn-i Kasi gibi,
onlarmn goriislerine uyan Harzemsah Alaii’d-din
Muhammed’i vaazlarinda siddetle elestirdigi
icin ve bunu firsat bilen karsitlarinin, onun
siyasi amaclar oldugu, isyan hazirhg yaptug
dedikodusunu yaymalari tizerine, Belh sehri-
ni terk etmis veya terk etmeye zorlanmustir.
Bir rivayet de kendi istegi ile ayrildigidir. Sene
1212 veya 1213'dtr ve Mevlana da hentiz 5-6
yaslarindadir.

Mevlananin oglu Sultan Veled ise bu konu-
da, biiytik babasimi Belh halkinin incittigini ve
bunun icin tlkeyi terk ettigini ifade eder (Ibti-
daname, 240).

Ailesi ve muridleri ile bu yolculuga ¢ikan
Sultanttl-ulema Semerkand’'dan Nisabtr'a var-
muglar ve burada donemin énde gelen mutasav-
viflarindan Feridiiddin hentiz Mevlananin yast
kiicitk olmasina ragmen, ondaki nuru gérmiis
olacak ki Mevlana’ya “Mantiku’t-tayr” adli ese-
rini hediye etmis, rivayete gore, babasina da
Mevlana hakkinda ¢ok giizel sozler soylemis.
Nihayet mubhtelif sehirlere ugradiktan sonra

weolesk dyimloni 2.

Sultanii’l-ulema Bahau'd-din Veled -Hiiseyin-i
Balkhi - Ahmed-i Hatibi- Mevdldd - Sabit -
Miisebbib - Mazhar - Hammad - Abdu’r-rahman
Eblbekir.

In a menédkibndme entitled Terceme-i Sevakib
the following information is presented:

On his paternal side of the family, he goes
back to Eblbekr. His mother was the daughter
of Alali'd-din bin Muhammed bin Harzemsabh, the
Sultan of Horasan. The mother of Hiiseyn-i Hatibi,
was the daughter of Shamsii’l-eimme. Shamsii'l-
eimme came from a noble family on the maternal
side of the family. Ahmed Hatibi’s mother was the
daughter of the Sultan of Balkh.

It was traditional at that time to consider
prominent religious and mystical men as relatives
of the four caliphs, or at least as one of the com-
panions of the Prophet. It is a remote possibility
that Mawlana’s lineage went back to Caliph Abu
Bakr across seven centuries; there is no evidence
of his having been a descendent of the prophet.

However, all of the information presented can-
not change the fact that Mawlana was Mawlana,
since what made him important was that he was
respectable not by virtue of his ancestors, but due
to his personality, ideas, works, and life, which
influenced not only his own period, but also the
following ones, inclu- ding the modern world. He
was a real Mawlana.

Mawlana was Turkish, as he clearly stated in
his ruba’ié:

Don'’t consider me a stranger; | am from this
neighborhood, looking for my home in your neigh-
borhood. Do not take me as an enemy, because
| am not. Though | am speaking Hindi, | am of
Turkish descent.

After all, if his family had been of another
ethnicity, would they have come and settled in
Anatolia?

According to hearsay (Eflaki), Mawlana’'s
father left the city of Balkh or was forced to do
so, upon a rumor being spread about him by his
enemies that he had political aims and was pre-
paring for a rebellion. In his sermons on Islam
he had harshly criticized Fahreddin er-Razi and

6- Verse of four half-lines

iSMAIiL HAKKI O0ZKAN



1220°de Bagdad’a varmis ve orada Sihabt’d-din
Stthreverdi ile gortismustir. Burada bir stire
ikamet edilip aile ve miiridler Sam, Malatya,
Sivas, Erzincan yolu ile Aksehir'e gelmigler ve
burada Mevlananin babasi, kendi adina yap-
tirllan medresede dort yil ders okuttuktan
sonra La-rende’ye (Karaman) goc etmislerdir.
Sultanti’l-ulema burada da kendi adina yapilan
medresede yedi yil ders vermistir. Larende’de
Mevlanamin annesi Mii'mine Hatun ve kardesi
Muhammed Alaeddin vefat etmislerdir. Yine
ayni yerde, 17-18 yasinda artik evlenme cagina
gelmis olan Mevlana, Semerkandli alim Sere-
feddin Lalamin kiz1 Gevher hatunla evlenmis ve
bu evlilikten (Hicri 623) 1226’da oglu Sultan
Veled, 1227°de de diger oglu Alaeddin diinyaya
gelmislerdir.

Mevlananin Larende’ye geldikten bir iki
yil sonra evlendigini kabul edenler de vardir.!
[leriki yillarda vefat eden bu hamimdan son-
ra, bir Rum oldugu iddia edilen Kira hatunla
evlenmistir.?

Burada yedi yil ders veren Sultant’l-ulema
daha sonra Selcuklu sultani Alatiddin Key-
kubad tarafindan Konya’ya davet edilmis ve
bu defa aile Konya'ya gocmustiir. Bu sehirde
Altun-aba (Altinapa) medresesinde de 2-3 yil
kadar ders veren Sultantl-ulema Bahat’d-din
Veled 18 Rebi’t’l-ahir 618 Hicri ve 23 Subat
1231 Miladi tarihinde vefat etmistir.

Bu tarihe kadar gerek babasi gibi buytik bir
alimden ve gerekse diger buyiik ulemadan ¢ok
siki bir egitim ve dgretim goriip Ttrkee, Arap-
¢ca, Farsca, Rumca ve Latince de dgrenip, ken-
disi de ulema simifina ytikselmis olan Mevlana,
babasinin vefatindan sonra ayni medresede
miiderrislik yapmaya baslamustir.

Bu arada babasinin eski mtiridlerinden Seyid
Burhaneddin Tirmizi'nin Konya'ya gelmesi tize-
rine Mevlana ona miirid olup 9 yil da ondan
ayrica hal ilmi 6grenimi gérmustir ve onun

1- Miimine Hatun’un defnedildigi yere, cok sonra
Karaman Mevlevihanesi insa edilmistir.
2- Bu hanimdan da kizi Melike Hatun dogmustur.

weoledk il e mus e 1.

Zeyn-i Kasi for adopting Greek philosophy, and
Harzemsah Alaii'd-din Muhammed for embracing
their ideas. Morer hearsay is that he left the city
willingly. This happened in 1212 or 1213, when
Mawlana was five or six years old.

Sultan Veled, Mawlana’s son, stated that his
grandfather had been hurt emotionally by the peo-
ple of Balkh, so he had left the city (ibtidandme,
240).

Sultanii’l-ulema, who set off with his family
and his followers, traveled through Samarkand
to Nisablr. Here, Feridiiddin, a prominent Sufi
of the time, who must have seen the light in him
even though he was still very young, presented
Mawlana with his work entitled Mantiku’t-tayr,
and praised Mawlana to his father. Finally, in
1220, after they had stopped in various cities,
they arrived in Baghdad and Sultani’l-ulema vi-
sited Sihabii’d-din Siihreverdi. They stayed there
for a short time and then the family and the
followers traveled through Damascus, Malatya,
Sivas and Erzincan, and finally arrived in Aksheir,
where Mawlana’s father taught for four years at
a madrasah’ which had been built in his name.
Then they moved to Larende (Karaman). Here
too, sultanii’l-ulema taught for seven years at
a madrasah that had been built in his name. In
Larende, Mawlana’s mother, Mi’'mine Hatun, and
his brother, Muhammed Aldeddin, passed away.
Also here, Mawlana, who was 17 or 18 and eligible
for marriage, wed Gevher Hatun, the daughter of
Serefeddin Lala, a scholar from Samarkand. They
had two sons, Sultan Veled, born in 1226, and
Alaeddin, born in 1227 (according to the Islamic
calendar, 623 and 624, respectively).

There are some who claim that Mawlana mar-
ried one or two years after he arrived in Larende.®
Years later, after Gevher Hatun ad passed away,
he married Kira Hatun, who is alleged to have
been an Anatolian Greek.’

Sultani’l-ulema, who taught for seven years
in Larende, was then invited to Konya by Alailiddin
Keykubad, the Seljukid sultan. Thus the family

7- Muslim theological school.

8- Many years later, Karaman Mawlawikhéne
was built where Miimine hatun was buried..
9- Melike Hatun was born into that marriage.
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tavsiyesi ile zahir ilimlerinde daha derinles-
mesi icin Haleb’e gitmis ve orada Kemalu’'d-
din ibntl-Adim’den dersler almistir. Mevlana
buradan Sam’a gecerek orada da Muhy?'d-din
[bntr'l-Arabi, Sadri'd-din Konevi Saadeddin-i
Hammuy-ye, Evhadit’d-din Kirmani, Osman-1
Rami gibi buytik alimlerle sohbetlerde bulu-
nup dersler alarak, Arap dili ve edebiyati, lugat,
fikih, tefsir ve hadis gibi ilimler ile akli ve nakli
ilimlerde daha da derinlesmistir. Bu devrede
Mevlana'ya yol gosteren ve onun daha da olgun-
lasmas icin ttrlt tavsiyelerde bulunan hep Tir-
mizt'dir.

Btitiin bu olaylar sonunda Mevlana artik bir
ilim deryasidir, fakat bir sey eksiktir ve belki
Mevlana bile i¢in i¢in kaynamakla birlikte bu
eksigin farkinda degildir. Medresede dersler
vermekte, insanlart bilgilendirmekte ve aydin-
latmaktadir ama hentiz kaal ehli yani, kitaba
bagl bir s6z ehli, bir mtiderris hatta bir ordinar-
yus profesordar. I¢in i¢in kaynayan fakat krateri
acilmamus bir yanardagdir. Bu kraterin acilmast
icin bir seyler veya birileri gerekmektedir.

Iste o bir sey veya biri Sems-i Tebrizi'dir.
Sems-i Tebrizl isimli ve bircok yerleri dolastig
icin “Sems-i Perende” (Ucan Sems) de denilen
bu zat, Baba Kemal Cendi, Ritknii’d-din Sticasi
Ebu-Bekr-i Selebafdan dersler gormis, onlarin
ve diger pek cok mutasavvifin sohbetlerinde
bulunmus, uzun murakabelerden sonra, “kaal
ehli” olmaktan c¢ikip “hal ehli” (cezbe sahibi)
mertebesine ulasmis bir sofidir.

Bu zat rivayete gore gordugu bir ritya tize-
rine Hicrl 26 Cemaziye'l-ahir 642 ve Miladi 29
Kasim 1244 tarihinde Konya'ya gelir.

Mevlana bir gtin, ders verdigi Pamukcu
medresesinden ¢ikip, katirinin tizerinde gider-
ken dilenci kiyafetli biri aniden oéntine c¢ikip
katinn gemini tutar ve ona sunu sorar:

“Ey her seyi bilen. Bir muisktlim var. Bana
cevap ver. Muhammed Mustafa Hazretleri mi

buyuktir yoksa Bayezid-i Bestami mi?”

Bu soruyu Mevlana’ya soran, o yanardagin
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moved to Konya. In this city, Sultanii’l-ulema
taught at the Altun-aba (Altinapa) madrasah for
two or three years and bedfore passing away on 23
February 1231 (18th Rebi’ii’l-dhir 618 according to
the Islamic calendar).

Mawlana, who up to this time had undergone
an intense program of training and instruction
under both his father and other great scholars,
and had learned Turkish, Arabic, Persian, Greek
and Latin, had become a scholar in his own right.
After his father’s death, he started teaching at the
same madrasah.

Meanwhile, Mawlana became a follower of
Seyyit Burhaneddin Tirmizi, an old follower of
Mawlana’s father. When Tirmizi came to Konya,
Mawlana studied hal-ilmi"® with him for nine years.
Upon Tirmizi's advice, he went to Aleppo in order
to learn more about the sciences of Islamic law and
was taught by Kemalii'd-din ibnii’l-Adim. He went
to Damascus and had conversations with great
scholars there such as Muhyi’d-din ibnii’l-Arabf,
Sadrii'd-din Konevi, Saadeddin-i Hammuyye,
Evhadii'd-din Kirmani, and Osman-1 Rimi. He fur-
ther learned Arabic and Arabic Literature, lex-
icology, Muslim canonical jurisprudence (fikh),
commentary on the Qur'an (tafsir), the study of
Prophet Mohammad’s deeds and sayings (hadits)
as the well as speculative and practical sciences
(ulum-i aqliyyah, ulum-i naqliyyah). During that
period, it was always Tirmizi who guided Mawlana
and advised him on how to further his education.

As a result of his studies, Mawlana became
an immense resource of the knowledge, but one
thing was missing; something of which, although
simmering inside, even Mawlana himself might
not have been aware. He was teaching, providing
people with information and enlightening them at
the madrasah, but he was still a man of words;
that is, he was a scholar, an eloquent person,
a madrasah teacher. He was like a simmering
volcano the crater of which had not yet become
active. Some one or some thing was needed to
activate the volcano and open up the crater.

The individual who entered Mawlana’s life and

10- Knowledge of the mysteries of the Divine
nature, the real truth of the things.
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kraterinin patlamasina yol acacak olan, Tebrizli
Sems’den baskast degildir.

Mevlana cevap verir:

“O nasil s6z? Muhammed Mustafa btiin
peygamberlerin ve velilerin basidir. Elbette o
buyiiktir.”

Sems yine sorar:

“Peki ama Peygamber, ‘Seni tesbih ederim
Allahim, biz Seni layikiyla bilemedik.” dedigi
halde Bayezid: ‘Benim sanim ne yticedir, ben
sultanlarin sultaniyim.” diyor.”

Mevlana cevap verir:

“Bayezid’in susuzlugu az oldugu ic¢in bir
yudum su ile kandi; idrak bardag: doldu. Hal-
buki Muhammed Mustafa hazretlerinin susuz-
lugu cok fazla idi ve arttukca artiyordu. Zira
idraki de cok genisti. Her vardigi manevi merte-
bede bir onceki mertebesinden istigfar ediyor-
du. Onun gogsti Allah tarafindan acilmisti. Bu
ytizden istiyaki her giin artiyordu ve bir ihtiyact
dillendiriyordu.” diye cevap verince Sems, “Al-
lah!” diye feryad eder diiser bayilir.

Iste bu andan itibaren Mevlana ve Sems her
gtn her dakika sohbete baslarlar ve bu sohbet-
ler o kadar uzar ve derinlesir ki Mevlana, kitap-
lar1, medreseyi, talebelerini, her seyi birakir.

Bu durum zamanla Mevlanamn derslerin-
den mahrum kalan talebelerinin ve halkin sika-
yetine sebep olur.

Bu sikayetler giinden gtine artarak, kim
oldugunu bilmedikleri Sems’e karsi kine donii-
stir. Durumu fark eden Sems de bir gtin aniden
ortadan kaybolur. Bunun tzerine ¢ok btiytk
bir tztntiye kapilan Mevlana derslerine ve
vaazlarina donmez. Matem elbisesi giyerek
Sems’i aratmaya baslar. Sems’in gitmesiyle bir
seyin degismedigini goren talebeler Mevla-
na’dan oztrler dilerler.

Bir mtiddet sonra Sems’in Sam’da oldugu
ogrenilir ve Mevlana tekrar Konya'ya dénmesi
icin Sems’e oglu Sultan Veled basta olmak tizere
ricacilar ve icli mektuplar gonderir.

Nihayet Sems Konya’ya doner ve sohbetler
tekrar baslar. Bu sohbetlerde, yanlarina Sultan
Veled ve Selahaddin Zerkubi'den bagkas: gire-
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changed it was a sufi named Shams Tabrizi. Shams
Tabrizi was also called flying Shams, or “Shams-e
Perendeh”, since he had travelled a great deal.
He had been taught by Baba Kemal Cendi and
Riiknii'd-din Siicasi Ebu-Bekr-i Selebaf, attending
their discussions as well as those of other sufis.
After a long period of attendance and auditing he
had reached the level of sufi meditation, which
is a level not merely of scholarly words, but of
personal maturity. He had become “a man of con-
templation.”

Shams Tabrizi came to Konya on 29 November
1244 (26 cemaziyiil-ahir 642) upon having had a
dream.

One day, Mawlana left the Pamukgu Madrasah,
riding his mule. Suddenly a man dressed like a
beggar stepped out into the road and took hold of
the bridle of the mule, asking Mawlana:

“Ye! You, who knows everything! | have a prob-
lem. Please answer my question. Who is greater,
the Prophet Muhammad Mustapha or Bayezid-I
bestami?”

This was no other than Shams Tabrizi, he who
would cause the eruption of the volcano.

Mawlana answered, “How can you ask that?
Muhammad Mustapha is the head of all the proph-
ets and holy men. He is, of course, the greater.”

Shams replied, “Well, but the Prophet says,
‘0 Almighty! We praise you! We are unable to
know You properly’; whereas Bayezid states: 'l
have such a great reputation! | am the Sultan of
sultans.”

Mawlana answered him: “Bayezid quenched
his thirst with only one drop of water, since his
thirst was little. His glass of cognition was filled
to the brim. However, his Eminence Muhammad
Mustapha was thirsty in the extreme and since his
cognition was immense, his thirst was mounting
all the time. At each spiritual level he experienced
he asked God’s forgiveness for the previous one.
His heart was opened by God. Thus his crav-
ing increased day by day and spoke of a need.”
Upon this answer, Shams cried out “Allah” and
collapsed unconscious.

From that time, Mawlana and Shams started a
series of discussions which lasted for hours. They
became so intense that Mawlana quit his books,
the madrasah, his students, namely, everything.
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memektedir. Mevlana, Sems'’i o siralarda evlat-
151 Kimya ile evlendirir.

Fakat bir zaman sonra sikayetler ve dedi-
kodular tekrar baglar. Bunun tizerine Sems bir
gun yine ortadan kaybolur. En yaygin rivayete
gore Sems sikayetciler tarafindan oldurdlmis-
tir. Yine rivayete gore bu katil olayinda Mev-
lananin kuctik oglu Alatd-din Celebi de rol
almistir. Cesitli rivayetler arasinda, Sems'in,
Alatd-din Celebiyi sert bir sekilde azarlama-
siin yaninda, Kimya adli evlathkta gozt olan
Celebinin kizin Sems’le evlendirilmis olmasi-
na tahammiil edemeyisinin, hatta Mevlana ve
Sems’in Mevlananin biiytik oglu Sultan Veled’e
daha ¢ok kiymet veriyor olmasinin yarattig kis-
kanchk duygusunun Celebi'yi bu olaya karis-
maya zorladig1 ifade edilmistir.

Sems'’in, her ne sekilde ise, ortadan bu ikinci
kaybolusu Hicri 645 ve Miladi 1247 tarihinde-
dir.

Bu ikinci kaybolusun Mevlana tizerindeki
etkisi ¢ok buyiik olmus, Sems’i her yerde ara-
mis aratmis ve hatta kendisi de onu bulmak icin
birkag¢ kere Sam’a kadar gitmis, fakat Sems bir
daha hi¢ bulunamamistir. Bu kaybimn acisi ile
Mevlananin matem elbiseleri giydigi ve basina
da “duhani” (duman rengi) sarik sardig bilinir.

Sultan Veled, Sems’in bu tamamen ortadan
kaybolusu tizerine, Mevlananin hasret siirleri
soylemeye basladigimi ifade eder (Ibtidaname,
65).

Ortada gtn gibi asikar bir manevi gercek
vardir ki o da Sems’in Mevlana'y1 bir kitap alimi,
bir zahir ulemas: olmaktan ¢ikarip ondaki ask
caglayanini costurmak gorevi ile gorevlendiril-
digi ve bunu yerine getirdikten sonra da soyle
veya boyle bir sekilde ortadan kaybolmus olma-
sidir. Elbette bu ask mecazi yani diinyevi bir agk
degil, insan aklinm almasinin mtimkutn olmadig
kudret, kuvvet ve giizelliklerin sahibi olan ytice-
ler yticesi ve ytceligini ifadede biittn dillerin
kelimelerinin aciz kaldigi “Allah’a” olan agkur ve
arttk Mevlana bunu terenntim etmektedir.

Sems’in artik kesin olarak ortadan kaybol-
masindan sonra Mevlana kendine sohbet arka-
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In time, this behavior brought complaints from
his students, who were deprived of his lectures,
and from the people. These complaints grew
bigger and bigger, and swelled into a deep resent-
ment which was directed towards Shams, whom
the considered an outsider.

Aware of the problem, Shams disappeared one
day. Broken-hearted, Mawlana did not return to his
lectures or sermons. He started to wear clothes of
mourning and sought Shams everywhere. Seeing
that not a single thing had changed after Shams
left, the students apologized to Mawlana.

After a while, it was heard that Shams was in
Damascus. Mawlana sent messengers, includ-
ing his son Sultan Veled, and devoted Lletters to
Shams requesting that he return to Konya.

Eventually, Shams returned to Konya and they
resumed their dialogue. During their discussions
they let no one enter the room but Sultan Veled
and Selahaddin Zerkubi. It was about that time
that Mawlana joined Shams and Kimya, his adopt-
ed daughter, in marriage.

However, with time, the complaints started
again and rumors were set afloat. Shams dis-ap-
peared again. According to the best known story,
Shams was killed by the complainants because
he never did return. Alaii’d-din Celebi, Mawlana’s
younger son, was said to have played a role in the
murder. In other stories, it was said that Celebi
was led to take part in the event because he had
been scolded by Shams; that Celebi could not
tolerate Sham’s marriage to Kimya, with whom he
himself was in love; and that he was jealous of his
elder brother, since Mawlana and Shams attached
higher value to him.

The second disappearance of Shams, which
remained a mystery, was in 1247 (645 according
to the Islamic calendar).

This second disappearance had a profound
impact on Mawlana. He sent men everywhere
looking for him friend and he traveled to Damascus
a few times himself, but Shams was never found.
Itis known that in his grief, Mawlana wore mourn-
ing clothes and put a smoke-colored turban on
his head.

Sultan Veled said that upon Shams’ disappear-
ance, Mawlana started to recite poems of yearning
(/btidaname, 65).
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dasi olarak Konyall kuyumcu Selahaddin Zer-
kubt'yi se¢mistir. Selahaddin Zerkubi gencligin-
de Seyyid Burhant’d-din Tirmizi'ye, daha sonra
da Mevlana’ya miurid olmus biridir. Menakib-
larda anlatildigina gore Mevlana, bir gtin Konya
carsisindan gecerken Selahaddin’in kuyumcu
ditkkanindan alunlarn inceltilmek icin kictik
cekiclerle doguliistintn sesini duymus ve bu
ritme kendini kaptirarak sema etmeye basgla-
mus ki daha sonra tesekkiil eden Mevlevilikteki
seman mense’inin bu olay oldugu soylenir.
Fakat Mevlananin sohbet meclislerinde de cez-
belendigi zaman sema ettigi bilinir.

Mevlana bu yeni sohbet arkadas ile ailevi
iliski de kurmus ve Selahaddin’in kiz1 Fatima
Hatun’u biiytik oglu Sultan Veled ile evlendir-
mistir.

Fakat bu sohbet arkadasligi on yil kadar
stirmtis ve Selahaddin Zerkubi, Mevlana daha
hayatta iken vefat etmistir. Onun da bu suretle
ortadan kaybolusu Mevlana'y1 pek ¢ok tizmiis
ve bu derin acisin

“Ey zi hicran i firak’et dsuman b™-griste”

Misrat ile baslayan ve Ahmed Avni Konuk’
un nazmen su sekilde Ttirkce'ye cevirdigi gaze-
liyle terenntim etmistir.

“Firakat’ii hicr'nden, ey yar, cerh ii dev-
ran aglad
Kana gark oldu goniil hep, aklile can agladi
Cebra’l-i kuds’ya’'min yandi bal ii perleri
Enbiya'mn, evliya’nmin gozleri kan aglad
Ey yazik eyvah yazik eyvah yazik
Boyle bir cesm-i yak™ne sekk ii vicdan agladi

Selahaddin Zerkubimnin vefatindan sonra
Mevlana bu defa yine kendi miiridlerinden
Urmiyeli Ibn-i Ahi Tirk kiinyesiyle bilinen
Hutsameddin Celebi'yi sohbet arkadasi olarak
secmistir ki “Celebi” tinvanmini ilk kullananin bu
zat oldugu soylenir.

Hiisameddin Celebi ile baslayan sohbetler
sirasinda Mevlana artik biiytik bir caglayan gibi
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It is a spiritual fact that Shams had a mission
to excite Mawlana’s deep love and did not let him
remain a scholar and expert of the sciences of
Islamic law, and that after he had completed his
task, he mysteriously disappeared. Surely, this
is not the worldly kind of love, but spiritual. It
is the love for Allah, the almighty, the owner of
all strengths whose beauty and nobility are so
immense that no one can understand them, no
word can express them. Mawlana now began to
sing of this love.

After Shams disappeared, Mawlana chose
Seldahaddin Zerkubi, a goldsmith from Konya, as
a companion for dialogue. Seldhaddin Zerkubf had
been a follower of Seyyid Burhani’'d-din Tirmizi,
and Mawlana, respectively, when he was a young
man. According to the menakibs, one day, while
Mawlana was passing through the Konya bazaar,
he heard the sound of the little hammers used
to refine gold coming from Selahaddin’s jewelry
shop, and started to whirl to the rhythm. This is
alleged to be the origin of the whirling dervishes
in Mawlawism, which was formed later. However,
Mawlana is also known to have whirled when he
was captivated in discussions among friends.

Mawlana also established family connections
with his new companion and joined his older son,
Sultan Veled, and the daughter of Selahaddin,
Fatima Hatun, in marriage.

This companionship in conversation lasted
about ten years. Selahaddin Zerkubi died when
Mawlana was still alive. Mawlana grieved this loss
and sang a ghazal which starts with the words:
“Ey zi hicrén i firdk’et &sumén bi-griste” which it
was translated into Turkish by Ahmed Avni Konuk
in verse:

O, my beloved, all times, all universes cried out
when you were fallen apart,
Through the immense bitterness of heart
My breast was constantly covered with blood,
and my mind and my soul cried loud
The wings of Holy Gabriel were set on fire
All the Prophets, all the wise men, shed tears
and bled to death
Alas! So much the worse,
Doubt and conscience cried out to the fair eye.

After Selahaddin Zerkubi’s death, Mawlana
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akmakta, dini-tasavvufi, maddi, manevi hayat
hakkinda bir gtines gibi alemi aydinlatmaktadir.

Bu durumu hayranlikla izleyen Hiisamed-
din Celebi bir gtin Mevlana’ya bu soyledikleri-
nin sadece soz halinde kalmamasi ve yazilmasi
gerektigini sdyler. Mevlana da “Bana da boyle
bir sey ilham olunmustu.” diyerek sariginin ara-
sindan bir kagit ¢ikarir. Bu kagitta Mesnev™nin;

“Bisnev in ney ¢iin sikayet mkiined
Ez ciiday ha hikayet m"kined”

(Su ney’i dinle, nasil inleyip sikayet etmede,
ayrilik acisini nasil anlatmada.)

beytiyle baslayan Mesnev™ adli 6 cilt ve
yaklagik 25.700 beyitlik biiytik eserinin ilk 18
beyti yazihdir.

Bundan sonra arttk Mevlana soyleyecek ve
Husameddin Celebi yazacaktir.

Mesnev nin yazimina baglandigi tarih bel-
li degildir. Bu konuda cesitli tahmini tarihler
verilmistir (Bak. Mevlana’nin eserleri bol).

Mevlanamin Hiisameddin Celebi ile olan
sohbetleri dokuz veya on yil kadar stirmiistiir
ve Mesnev”™ sona ermistir.

Nihayet bir giin Mevlana hastalanir. Bu
hastalik atesli bir hastaliktir ve 15 giin kadar
stirmdustur.

Devrin 6nde gelen hekimleri tarafindan
tedaviye cahsildigi, ancak bu tedavilerin bir fay-
da saglamadigi kaynaklarda belirtilir.

Zaten bizzat Mevlana da olecegini bilmekte-
dir. Mesnev™nin 6. cildinde bunu ima eden misra-
lar vardir. Hatta bu hastalig sirasinda soyledigi:

“Benim arkamdan ayrik, ayrilik diye

Aglamayin; mezarimin kapaklart
kapandiginda

Ben ezel sevgiliyle, vuslata vartyorum.”

anlamindaki siiri ve oldigt gtintin “Seb-i aras”
(dugun gecesi) olarak anilmasini vasiyet etmesi
bu gercegi gostermektedir.
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then chose one of his followers as companion,
Hiisameddin Celebi, who was known as Urmiyeli
ibn-i Ahi Tiirk. It is said that this was the person
who used the title of “Celebi”" for the first time.

During discussions with Hiisameddin Celebi,
Mawlana was purling like a huge waterfall, and
on matters of religious, mystical of material and
spiritual life illuminating the realm like the sun.
One day, Hiisameddin Celebi, who was fasci-nated
by these discussions, told Mawlana that the things
he said should be recorded. Mawlana took a piece
of paper out of his turban saying, “I too have had
such an inspiration.” On the sheet, the first eigh-
teen couplets of Mathnawi, his great work in six
volumes which includes 25,700 couplets, were
written. The first couplets are as follows:

Listen to that ney" wailing and complaining,

How it tells of the grief of being asundered

From that day, Mawlana began to dictate and
Hiisameddin Celebi to write.

The exact date on which the Mathnawi star-
ted to be written is not known. There have been
various estimates, as will be discussed below (see
section on Mawlana’s works).

Mawlana’s conversations with Hiisameddin
Celebi lasted nine or ten years, during which time
Mathnawi was completed.

Finally, one day, Mawlana fell ill with a fever
that lasted nearly 15 days. In the resources, it is
said that the leading physicians of the time tried
to cure his illness, but all attempts were in vain.

Mawlana knew that he was dying. There are
some implications of this in the lines of the sixth
volume of Mathnawi. The following poem, trans-
lated in accordance with its meaning, which he
recited during his illness, and his desire that the
day he died should be commemorated as “Sheb-e
Aris” (the wedding night), show this fact.

Do not cry after me when | die, that we are sep-
arated, that we fall apart

When the lids of my grave are closed

I will be having my reunion with the eternally
Beloved.

11- Well-bred, educated, title of respect for man.
12- Reed-flute, played in Mawlawi music, neyzen: flutist.
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VE NiHAYET

Ve nihayet Hz. Mevlana 5 Cemaziye’l-ahir
672 Hicri ve 17 Aralik 1273 Miladi giinti aksa-
ma dogru ezeli sevgiliye kavusur.

Naasl ertesi gtin, 18 Aralik 1273 gtint ¢ok
buytk bir kalabalikla neyler, kudtmler cali-
narak kaldirihir. Bu kalabalik cemaatin icinde
erkekler, kadinlar, Hiristiyan papazlar, rahipler
ve Hiristiyan halk, Musevi hahamlar ve Masevi
halk da vardir. Bu kalabalik ve izdihami biraz
azaltmak icin Hiristiyan ve Musevileri uzaklas-
tirmaya calisanlar olur. Fakat onlar “Biz Mevla-
na’da Isanin, Masain hakikatini gordik. O,
bizim de Mevlana'mizdir.” diyerek ayrilmay1
reddederler.

Mevlana cenaze namazini buyiik alim Sad-
reddin Konevinin kildirmasi vasiyet etmis-
tir. Fakat Konevi bu gérev icin tabutun éntine
geldiginde kederinden bir “Ah” cekerek dtiser
bayilir. Bunun tizerine bu gorevi Kazi Siraced-
din yerine getirir. Cenaze bu gtin medfan oldu-
gu yere sirlanir.

Daha sonra tizerine bir tiirbe ve o zamanlar
yesil olan ¢inilerle kiimbed yapilan bu hamusan
bugtin “Kubbe-i Hadra” (Yesil Kubbe) adiyla
dogulu-batili herkes tarafindan bilinmekte ve
ziyaret edilmektedir.

MEVLANA’'NIN FiKiRLERi

Onun fikri hayaum iki bolime ayirmak
mumkundiir.

Gerek babast Sultant’l-ulema Bahai'd-din
Veled’den ve gerekse Belh’den Konya'ya gelene
kadar gecen yaklasik 16 senelik uzun seyahat-
leri esnasinda konusup gortistig buyiik alim
ve mutasavviflardan ve diger hocasi Seyyid
Burhaneddin Tirmizi'den yahut, fikih ve tef-
sir dersleri aldign Ekmeleddin Ibni Adim’den,
sohbetlerinden istifade ettigi Saadeddin Hame-
vi ve biiytik halveti seyhlerinden Evhadiddin
Kirmani vasitastyla cok siki ve mitkemmel bir
dgrenim gormtus, ogrendiklerini Muhyiddin
Arab?'nin bile ¢cok takdir ettigi zeka ve kabiliye-
tiyle yogurup daha pek gen¢ yasinda o devrin
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AND THE END

His eminence Mawlana was reunited with his
eternal love toward the evening of 17 December
1273 (5™ cemaziyiil-ahir 672). The next day, on
18 December, his mortal remains were laid to
rest in the company of an immense crowd and to
the accompaniment of the music of reed flutes
and kudum, one of the most fundamental rhythm
instruments in classical Turkish music. This was
a grand gathering of men and women inclusive of
Christian priests, ministers and believers of the
faith, rabbis and Jewish folk. In order to alleviate
the crowd some tried to keep away the Christians
and the Jews, but they refused to leave, saying:
“We have seen in Mawlana the truth of Jesus and
of Moses. He is also our Mawlana.”

Mawlana had willed that the great scholar
Sadreddin Konevi administer the burial ceremony.
But when Konevi approached the casket, he cried
out a syllable of pain and fell down unconscious.
Kazi Siracettin performed the duties instead and
the body of Mawlana was interred in its present
place.

This sepulcher upon which later was built a
shrine with a vault, covered on the outside with
tiles of green, is today known as the green dome
(Kubbe-i Hadra) to the peoples of the East and
the West, all of whom come to visit and pay their
respects.

MAWLANA'’S IDEALS

Mawlana’s intellectual life can be divided into
two periods. He was taught by many: his father,
Sultanu’l-ulemd Bahai’d-din Veled, famous
learned men of Muslim theology and mystic think-
ers whom he met and with whom he had conver-
sations during his 16-year long trip from Balkh
to Konya. Among them were Seyyid Burhaneddin
Tirmizi and Ekmeleddin ibni Adim, from whom
he learned the Muslim canonical jurisprudence
and the commentary on the Qur’an; Saadeddin
Hamevi, from whose conversations he benefited
a great deal; and Evhadiiddin Kirmani, one of
the great Halveti® sheikhs. All of these schol-
ars were instrumental in his receiving a com-
prehensive education of the highest caliber. He
combined what he had been taught with his own
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alimleri arasina alinmis bir sahsiyettir. Zaten
bu sebepledir ki babasimin vefati tizerine, onun
kurstsiine ge¢mistir ve babasinin biraktigi bos-
lugu hentiz 23-24 yasinda olmasina ragmen
basariyla doldurmustur.

Mevlana bu devrede gordiigi egitimin ona
bahsettigi bilgilerle dersler vermekte, dini-ser’
veya tasavvufi her konuda derin bir muderrisin
iktidar ile sz soyleme, akil ytiriitme, karar ver-
me kabiliyet ve yetkisine sahiptir. Bu konuda
kimsenin de bir itirazt yoktur. Ancak bu vasif-
lar, devrin diger bilginlerinde de mevcuttur ve
ona ¢nemli bir ayricalik kazandirmaz. Ctnku
bu buyiik bilgi birikiminin yaninda hentiz bir
sey eksiktir ve o hentiz kitab1 bir alimdir. Fakat
tabiidir ki bu devre, Mevlana'min daha sonraki
fikrl gelisimine zemin olusturan bir devredir.

Mevlananin hayatinin ve fikri yapisinin
birinci devresi boyle bir devredir. Bu devrede o,
daha evvel de ifade edildigi gibi i¢in i¢in kayna-
yan fakat, krateri hentiz acilmamus bir yanardag
durumundadir. Bu krateri acmak icin ilk kaz-
may1 vuracak birine ihtiya¢ vardur.

Iste bu kisi Semseddin-i Tebrizi’dir. Nasil
karsilastiklarn biyografi bolumtinde anlatilan
(b.bak) ve gezgin bir dervis oldugu i¢in “Sems-i
perende” diye de anilan Tebrizli Sems ile kar-
silastigl andan itibaren Mevlananin hayatinin
ikinci devresi baslar.

Mevlana ile Sems-i Tebrizl arasinda yapilan
uzun sohbetler onun, bugiin bildigimiz Mev-
lana olmasini temin eden, sohbetlerdir. Fikri
ve ruhi kemali bu suretle doruga ulasmis ve
Sems’in ortadan kaybolmasi ile de Mevlana
artik, hakiki ask(Allah askin)in, kiyas kabul
etmez bir miiterennimi olmustur.

Hz. Mevlana'ya literattirde “feylesof” namini
vermek, adet olmus bir yanhshktr. Belki bu
son ifadede kullanim kolayligi getirmektedir.
Fakat temelden yanhstir.

Kendi sozleriyle, feylesoflardan ve felse-
feden bikugin soyleyen Mevlana'ya bu sam
yakistirmak dogru olabilir mi?

Mevlana bir filozof degil, felsefe ve filozofi-
nin ¢ok tisttinde olan bir sahsiyettir.
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talent and intelligence, which even the Greatest
Master Muhyiddin Ibn’Arabi highly appreciated,
and became a member of the community of schol-
ars at a very young age. It was for this reason that,
when his father died, Mawlana took over his chair
and successfully replaced him even though he
was merely 23-24 years of age at the time.

With the knowledge gained from a proper
education, Mawlana thought on religious or mystic
matters with the authority of a master and had the
capacity and power to speak, deliberate and come
to judgment. This fact was conceded by everyone.
However, as other scholars of the time also had
these abilities, these qualifications did not make
him significantly special. In fact, despite his great
accumulation of knowledge, something was still
missing in him. He was as yet a man of book
learning even though this period surely formed
the basis of his intellectual ascent.

This was the first period of Mawlana’s life and
intellectual make up. During that time, he was like
a dormant volcano waiting for a catalyst to erupt.
This person was Shams Tabrizi. The second period
of Mawlana’s life started when they met. Shams
of Tabriz was also known as “Shams-i Perendeh”,
since he traveled a great deal as a dervish. The
story of their meeting is included in the biography.

Long conversations between Mawlana and
Shams Tabrizi were the catalysts that made him
the Mawlana that we know today. His intellec-tu-
al and spiritual maturity peaked during these
conversations and when Shams disappeared,
Mawlana became an incomparable spokesman of
true love (the love of Allah).

In literature on Mawlana it is a common error
to refer to him as a philosopher. Although this
allows for a practical convenience it is funda-
mentally erroneous. How can he be appropriately
assigned such a title when he himself said that
he was tired of philosophers and of philosophy?
Mawlana was not a philosopher, but a personality
far above the philosophical discipline.

After he met Shams, he saw through lived
experience that spiritual discoveries could not be
made with books, pencils, philosophy or logic and

13- Another religious order
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Sems ile karsilastiktan sonra manevi kesif-
lerin kitapla, kalemle, felsefe ile, mantikla elde
edilemeyecegini, bizzat yasayarak gormus ve
bunlardan uzaklasmstir.

Bu konuda soyle demektedir:

“Ey dil ile soylenen soz, ne zaman senden
mustagni olacagim? Ya Rabbi ecel bana gelme-
den beni varlik delili olan ilim ve amelden kur-
tar. Bilhassa, halkin diline diisen mantik ilmin-
den beni farig eyle. Ya Rabbi, bu dilden baska
bana rahani bir dil ver. Birligine ulasmak icin
gectigim yollarda, ayaklarima bag olan beseri
fikirlerim gevsesin, kendimden ytikseleyim. Iyi-
lik ve fenaligin tsttine ¢itkayim. Ezeli varhginin
kutsi sifatlarini sozstiz olarak gonlumiin icinde
soyleyeyim.”

Mevlananin fikirlerinin merkezini Allah
aski olusturur. Bu sebeple de Allah'in yer
yuzindeki halifesi olan insan da kutsal bir
varliktir. Bu bakimdan o, belki gelmis ge¢mis
en buytk “htimanist’dir. Ona gore her tiirli
toplumsal farklara ragmen, insanin ruhu tanri-
saldir ve bu sebeple de bir buittintin parcasidir.
Kendisi Stinni bir Misltiman olmasina ve; “Ca-
nim tenimde oldukc¢a Kur'an'in kolesiyim ben.
Secilmis Muhammed'in yolunun topragiyim.”
diyen Mevlana i¢in insanin s¢z konusu oldu-
gu yerde din, dil, 1irk, mezhep farki yoktur. Bu
konuda, “Ben bir pergel gibiyim. Bir ayagimla
saglamca seriatin tsttinde durur, ¢btir ayagim-
la yetmis iki milleti dolasirim.” diyerek, millet
ve mezheplere bakisini, daha dogrusu insana
bakisini veciz bir sekilde ifade etmistir. Burada
sem@'n da asil manasi ortaya ¢cikmaktadir.

O sadece Huristiyanlarin, Isanmn tanrn oldu-
guna itiraz eder ve “Ruh ashna doner. Eger Isa
tanr1 ise onun gidecegi yer neresidir?” der.

Mevlananin tasavvufunda her sey Bir'den
ibarettir. O Bir de, yaratan kudret yani Allah’dir.
[kilik ancak teferruattadir. Bu sebeple “ben”ligi
yok etmek gerekir. Zithklar “Bir”in varliginin
isbat1 icin var edilmistir. Ctinkit zidd1 olmayan
sey’i anlamak insan i¢in imkansizdir. Mesela,
inkar olmadan din olmaz. Din, inkarn birak-
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moved away from these things.

On this topic he said the following:

“0, words uttered by the tongue, when shall |
have enough of you? O lord, save me from knowl-
edge and acts of proof of being before my demise.
Set me free especially from the science of logic
so highly valued by common people. O lord, give
me a spiritual language other than that. Let loose
the human thoughts that tie me down on the road
| travel to reach your unity. Let me ascend from
myself. Let me reach beyond good and evil. Let me
recite the sacred names of your eternal presence
in the silence of my heart.”

Love of Allah is at the centre of Mawlana’s
ideas. That is why man on Earth, as a caliph of
Allah, is a holy being. As a result, Mawlana was
perhaps the greatest “humanist” of all times.
According to him, the human soul is divine despite
all social differences and therefore, he is a part
of a whole. Mawlana, who was a Sunni Muslim,
said: “I am a slave to the Qur’an as long as | am
alive. | am the dust on the road of the Chosen
Mohammed.” Where humanity was concerned
there were no difference in terms of religion,
language, race or sect. He made his attitude clear
when he said: “I am like a pair of compasses. One
foot firmly stands on the Islamic law, and the
other travels all over the world.” Here emerges
the real meaning of the sema.

He only objected to the claim in Christianity
that Jesus Christ is God, and asked, “The soul
returns to the source. If Jesus were God, where
would he go?”

According to Mawlana, everything is ultimately
One. The One is the life sustaining power, namely
Allah. Duality is merely in the details. Thus, it is
necessary to get rid of the “self.” Contrarieties
are brought into being for the proof of the “One”
because for man, it is impossible to understand a
thing without contradiction. For example, there is
no religion if there is no denial. Religion is giving
up denial. If so, both are for the One to be under-
stood and are one. If a man says “l am God,” he
denies himself and maintains that everything is
ultimately “One” and asserts the being of God.

In Mawlana, we also find the idea of a “cycle.”
The cycle, however, is not one of the “trans-migra-
tion of the soul” or “reincarnation” (soul recoil). It
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makur. Oyle ise ikisi de birin anlasgilmasi
icindir ve Birdir. Yine “Ben Hakkim.” diyen,
kendini reddedip yalniz Tanr'min varhgimi ve
her seyin “Bir"den ibaret oldugunu ifade etmek-
tedir.

Mevlana'da “devir” fikri de vardir. Fakat bu
devir “tenasuh” veya “re’enkarnasyon” (ruh si¢-
ramast) fikri degildir. Tamamen bir hayat icin-
de yasanan veya yasanabilecek devreleri ifade
etmektedir. Bu konuda soyle demektedir:

“Keramet, seni asagl bir durumdan ytiksek
bir duruma getirmesidir. Sen oradan buraya
sefer eder, bilgisizlikten akla, oliltkten dirilige
kavusursun. Mesela dnce toprak ve cansizdin,
seni bitki alemine getirdi; bitki aleminden ala-
ka ve mudza alemine yolculuk ettin (Yumur-
tamin sperm ile dollenip ana rahmindeki safha-
lar). Buradan hayvanlik alemine, hayvanlktan
insanhiga sefer ettin.”

Burada kasdedilen fikir acikur. Gergekten her
seyden habersiz yeni dogmus bir bebek zamanla
buytiyerek ve cesitli sathalar gecirerek akli bagin-
da bir insan hatta, bir dahi haline gelebilir. Iste
Mevlana bu sonsuz devir'in meleklige ve ondan
da tsttin bir mertebeye insam cikarabilecegine
kanidir. Ctinki insan Tanr’min biitiin sifatlarina
sahip olan yegane varliktir ve her insan bagli basi-
na buytik bir alemdir. Ancak insan dustinceden
ibarettir ve geri kalan et, sinir ve kemiktir.

[nsanda tirlt ihtiraslar vardir. Bunlar mer-
diven gibidir. Bunlara basip ge¢cmek ytcelmek
gerekir. Bunu kesfeden insan hakikati bulmus
demektir.

Soyle demektedir:

“Cansizdim, bu suretten oliip kurtuldum,
yetisip gelisen bir varlik haline geldim, nebat
oldum. Nebattan o6ldtim, hayvan suretinde
dustindtim. Hayvanhktan da o6ldtm, insan
oldum. Aruk olip yok olmaktan niye korka-
ymm? Bir hamle daha edeyim de insanken 6le-
yim, melekler alemine gecip kol kanat acayim.
Melek olduktan sonra da irmag: atlamak, melek
sifatini terk etmek gerek.”
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refers to the cycles lived or likely to be lived in one
life. On this he says:

“The miracle is taking you from a lower to
a higher level. You come here, and find wisdom
and life, leaving ignorance and death behind. For
example, you were originally earth and without
life. He brought you into the world of vegetation;
from there you traveled to the world of care and
creation (stages in the womb, after the impregna-
tion of an ovum by a sperm). Then you passed on
to the animal world, and advanced to manhood.”

The point made here is clear. A newborn baby
could grow into a wise man or a genius in time
after passing through the various stages. Mawlana
was convinced that this endless cycle could lead
man to the angelic level or one even superior than
that, because man is the only being that has all of
the attributes of God and each man is a world unto
himself. However, man is essentially thought and
the rest is flesh, nerve and bone.

In man, there are various desires. These are
like stairs. We need to step on them and rise
above them. He who has discovered that has found
the truth.

This is what he says:

“I was lifeless, | died, and was thus saved from
this appearance, turning into a being that grows
and develops, and | became a plant. | passed
away from being a plant and | thought in animal
likeness. | passed away from being an animal as
well, | became a man. So why should | be afraid of
death and of becoming nothing? Better to move
on and pass away from manhood while | am still a
man and move on the angelic world, extending my
wings. Afterwards, there is need to cross the river
and to leave behind the angelic attribute.”

The idea of a cycle, as is clear from his-
own example, is related to the different stages of
human life from its very beginning in the mother’s
womb and it has nothing to do with incarnation of
various sorts like the “transmigration of the soul”
or “reincarnation” at different times.

Mawlana is for unity and against duality.
Therefore, there is only One and it is the duty of
the created being to reach the One, namely Rabb,
the creator. This is the only way the created being
can gain real freedom.

He said,
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Kendinden verdigi ornekle acikca anlasili-
yordu ki bu devir fikri, insanin, ana rahminden
baslayan hayatinin cesitli safhalar ile ilgilidir
ve tenasuh veya reenkarnasyon gibi, bir kisinin
muhtelif zamanlarda muhtelif bedenlenmesi ile
alakasi yoktur.

Mevlana vahdetcidir ve ikilige karsidir.
Onun i¢in yalniz Bir vardir ve o Bir'e yani yara-
tan Rabb’e ulasmak kulun vazifesidir ve kul
gercek hiirriyete boylece ulasabilir.

Bu konuda soyle soyler:

“Sen, ben diyorsun. O da ben diyor... Ya
sen 6l ya o olstiin ki ikilik ortadan kalksin.
Onun 6lmesi imkansiz olduguna gore, dlmek
sana diser.”

Burada kasd edilenin, bedenin 6lmesi degil,
tasavvufun basta gelen prensiplerinden olan,
benligin yani nefsin 6lmesidir ki, Hz. Muham-
medin “Mutu kable ente mutu.” (Olmeden
once oluntiz.) hadisinde kisi mutlak varliga,
Allah’a kavusur ve onun irade ve istegi Allah'in
irade ve istegi haline gelir ki, gercek hiirriyet
budur. Cinki ruh Allah’da fani olmustur, yani,
en ytice kudret ile bir olmustur.

Yazinin basinda Mevlanamin felsefe ve filo-
zoflardan sikayet ettigi ve onun bir filozof olma-
dig1 ifade edilmisti. Filozof ve felsefeye karsi
olusu filozoflarn yalmz akla énem vermelerin-
den ileri gelmektedir. Ctnki o6zellikle manevi
alandaki yolculukta akil, her seyi ¢cozmek icin
yeterli degildir. Diinyevi konularda cok gerekli
olan akil maneviyatta aciz kalir. Hatta, ilaht ger-
ceklere ulasmada ve Hakk’a vuslatta engel teskil
edebilir. Bu ilahi yolculukta gercek ve samimi
bir Allah ask sartuir ki, sirlar ¢oziilebilsin, giz-
lilikler agilabilsin.

iste Mevlananin tizerinde en cok durdu-
gu konu, bu ilahi ask konusudur. Esasen o
yepyeni bir tasavvuf anlayist ortaya koymus
degildir. O'nun yapug o gtne kadar tzerinde
fazlaca durulmamus, sadece kitabi olarak soyle-
nip gecilmis olan “agk™ en ©n plana ¢ikarmis
olmasi ve her seyin basi, ortast ve sonundaki
gercegin ask oldugunu israrla tekrar etmesidir.
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“You say ‘I'. He too says ’I'... Either you or
He should die to put an end to duality. Since it is
impossible for Him to die, it is up to you to die.”

Here what is meant is not a bodily death; it is
the death of self or the soul, one of the fundamen-
tal principles of Sufi mysticism. In the Prophet
Muhammad'’s saying, “die before you die,” man
reaches absolute Being, or Allah, and his will and
volition become those of Allah. This is the real
freedom. Because the soul has been made mortal
in Allah, it is unified with the almighty.

At the beginning of the article, we mentioned
that Mawlana complained about philosophy and
philosophers and said that he was not one of
them. His being against philosophy and philo-so-
phers was caused by the fact that philosophers
solely attached importance to reason. Reason is
not enough to solve problems,, especially in the
realm of spirit and during a spiritual journey.
Reason, which is essential in worldly matters, is
not adequate to the spiritual world. It may hinder
our reaching divine realities and reunion with
the Beloved one. During this divine journey, we
need to have a real and sincere love of Allah, so
that mysteries can be revealed, secrets can be
disclosed.

This divine love is what was primarily empha-
sized by Mawlana. In fact, he did not suggest a
brand new mystic approach. What he did was to
focus on “love,” which was mentioned in books but
generally ignored. What he did was to persistently
reiterate that “love is the reality at the beginning,
in the middle and at the end of everything.”

This is, of course, love of Allah. Yet this love is
manifested when we love every creature, primar-
ily human beings, insofar as He has created them.
In fact, the common man admires the creature for
the sake of its creator, the work for the sake of its
maker. This too is a form of the spiritual journey.

Unless we have this love of God, salat" per-
formed is not a real practice. He said, “Salat starts
with the recognition of Allah’s greatness and it ends
with the acknowledgement of peace. Everything with
a beginning and an end is formal and as such it is an
idol. The real salat is performed in the heart.”

In these words, Mawlana does not reject but
explains the correct way to perform salat. The
saying of the Prophet Muhammad states the same:
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Bu ask elbette Allah’a olan asktir. Ancak
yaratilmis her sey Allah tarafindan yaratldigi-
na gore, O yarattigl i¢in her seyi ve tabii basta
insan1 sevimek seklinde tezahtir eden bir ask’ur.
Esasen siradan bir insan “eserden miiessire”
yani meydana getirilmis bir seyden onu yapana
kars1 bir hayranhk duyar. Bu da manevi yolcu-
lugun bir seklidir.

Yaradana karst bu ask olmazsa, kilinan
namaz da namaz olmaz. Bu konuda sdyle soy-
ler:

“Namazin basi tekbir, sonu selamdir. Basi ve
sonu olan her sey sekilden ibarettir, puttur. Esas
namaz, kalbin kildigi namazdir.”

Mevlana bu sozt ile elbette namazi redde-
diyor degil, namazin nasil kilinmas: gerektigini
ifade etmektedir. Nitekim Hz. Muhammed’in
“Cogunuz namag kilarsiniz, kildiginiz namag
yorgunluktan ibarettir. Cogunuz orug tutarsi-
ng, orucunuz agliktan ibarettir.” hadisi de aynmi
seyi anlatmak i¢in soylenmis sozlerdir.

Sema, Mevlana icin bir cesit ibadettir. O
bazen herhangi bir sohbet sirasinda yahut bir
tezahtire sahit oldugunda Allah'in yticeligini,
kudretini gordiigtinde cezbelenerek sema eder
ve “Sevgilisinin adi anildiginda, hangi asik
yerinde durabilir?” diyerek semamn da bir ask
tezahiirti oldugunu ifade eder.

Burada, fizik ve astronomik bilgilerimiz ile
zerreden kainata her seyin dénmekte oldugu-
nu hatirlamamiz gerekir. Sonradan Mevlevi
ayinlerinde semazenlerin hem kendi ve hem de
merkez etrafinda donmeleri, sema etmeleri de
iste bu gerceklerin bir remzinden baska bir sey
degildir. Tipki pervanelerin 1sik etrafinda donii-
sti gibi, upki ruhlarin nur-1 ilahi etrafinda, ona
ulasmak icin donmeleri gibi.

Mevlana icin ¢ok sey soylenmis, kitaplar,
brostrler, risaleler, siirler yazilmistir. Fakat
oyle sanirim ki bir husus strekli ihmal edil-
mis veya gozden kacmustir. Halbuki en dikkat
edilmesi gereken ve actkca soylenmesi gere-
ken, bu husustur. O da Mevlanann irtibat
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“Most of you perform salat; it is no more than tired-
ness. Most of you fast; it is no more than hunger.”

Samah (Sema) was a kind of religious exercise
for Mawlana. He was sometimes beguiled during
conversations or when he witnessed a manifesta-
tion and saw the nobility and power of Allah, and
started to whirl. He suggests that the Samah is
a kind of manifestation of love and says, “Which
lover can stand still when his lover’s name is
mentioned?”

Here, we should recall our knowledge of phys-
ics and astronomy and the fact that everything
ranging from the minutest particles to the uni-
verse at large goes round and round. In Mawlawi
ceremonies, semazens' whirl and go round both
themselves and the centre as an indication of
these facts. It is like moths circling a light, or like
souls around the divine light trying to reach it.

For Mawlana, much has been said, books,
booklets, brochures and poems written. However,
it seems to me that one point has been constantly
ignored or overlooked even though this is some-
thing which needs be particularly noted and stat-
ed. That is the matter of Mawlana’s communion.
Undoubtedly, Mawlana was in contact with the
divine world, especially during the time in which
he was dictating Mathnawi. He must have been;
otherwise, it is not likely that an extemporaneous
work, six volumes in length, which told the truth
accurately, without much planning or working on
drafts could have been written.

All previous and later Mathnawis by others
are the outcome of study. However, Mawlana’s
Mathnawi was recited extemporaneously. The fact
that the recitation was once in a while interrupted
for a long period of time indicates that the com-
munion was broken off at times.

About the long pauses, a skeptic could say
that “He must have written and memorized things
during these breaks, and had dictated them later
on.” This is not possible because Mawlana dic-
tated them upon a question or an event that had
taken place. There could be no preparation, since

14- Muslim ritual prayer. It is performed five
times a day.
15- The whirling dancers
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konusudur. Hi¢ stiphesiz Mevlana, ozellikle
Mesnevsini yazdirirken, ilahi alemle bir irtibat
kuruyordu. Yoksa, distinmeden tasinmadan,
miuisveddeler tizerinde calismadan irticalen alti
ciltlik ve hep gercekleri yanlissiz ifade eden
bir eser ortaya ¢ikarmak mtmkin degildir.
Daha evvel veya daha sonra, baskalarna ait
mesneviler hep bir calisma triintudtr. Halbuki
Mevlananin Mesnev~si irticalen sodylenmistir.
Nitekim bu yazihs sirasinda bazen uzun fasila-
larin araya girmesi de o irtibatin zaman zaman
kesildigini gostermektedir.

Stipheci bir bakis, o fasilalar icin “Herhalde
bir seyleri o arada yaziyor ezberliyor da sonra
gelip yazdiniyordu.” diyebilir.

Hayir, Mevlana bunlart bir soru tizerine
veya bir olay tzerine yazdirtyordu. Soruyu veya
olayr onceden bilemeyecegine gore boyle bir
hazirlik da sz konusu olamaz.

Iste bu gercegi gormis olmal ki, Molla
Cami Mevlana icin:

“Nist peygamber dared kitab.”(Peygamber
degildir, fakat kitab1 vardir.) diyebilmistir.

Elbette Mesnev™ ve diger eserler bir Kur'an
veya hadis degildir. Ctinktt Mevlana, Caminin
de dedigi gibi bir peygamber degildir.

Fakat Mesnev™ basta olmak tizere, o eser-
ler tamamen ilahi bir irtibatla alinmis ve gerek
Kur'an ve gerekse hadisleri aciklayan, tefsir
eden eserlerdir. Bu eserlerin ve Mevlanamin,
aradan 800 yil ge¢mis olmasina ragmen hala
insanliga en btiyiik etkiyi yapiyor olmast da bu
irtibat gerceginin bir isbatdur.

Zaten Mevlana oyle bir Allah asigidir ki, hic
stiphesiz sonsuz latuflarin sahibi olan masuku
da ondan bu latfu esirgemezdi ve esirgeme-
mistir.

Mevlana icin ciltler dolusu sozler séylenebi-
lir ve soylenmistir de.

Ancak onu ti¢ kelime ile ve biitiin 6zellik-
lerini icerecek sekilde anlatmak gerekirse sunu
sdylemek en dogru stz olacaktir.

Ask, ask, ask.

weohook dyilen 2.

he could not have known the question or the event
beforehand.

In recognition of this, Mullah Jami® said of
Mawlana, “He is not a prophet, but he has a book.”
Surely, Mathnawi and his other works are not the
Qur’an or a hadiths book. As Jami said, Mawlana
was not a prophet.

However, these works, particularly Mathnawi,
issue from divine contact and they explicate and
interpret both the Qur'an and hadiths. The fact
that, even after 800 years, Mawlana and these
works still have the greatest influence on man-
kind, and testify to this communion.

Mawlana was such a lover of Allah that his
Beloved, with His immense kindness, would not
have denied him. And He did not.

Volumes can be filled with statements
about Mawlana and this has been done already.
However, if he is to be fully characterized in three
words that would be: Love, Love, Love.

16- A poet & mystic of Iran, one of the greatest
admirers of Mawlana (1414-1492).

iSMAIiL HAKKI OZKAN



HZ. MEVLANA'NIN DiGER
OZELLiKLERi

Mevlana kii¢tik bir cocukken, devrinde Sul-
tant’l-ulema (Alimlerin Sultan) olarak taninan
(Bahatid-din Veled) babasindan ogrenim gor-
meye baslamistir. Bu egitimin bir bolumi de
tasavvuftur.

Babasinin ebedi aleme go¢mesinden sonra
ise, babasmin halifesi olan Seyyid Burhaniid-
din Muhakkik-1 Tirmizi’den egitime devam
etmistir. Fakat elbette bu arada ziyaret ettigi
bircok sehirlerde karsilastigi devrin 6nde gelen
din ve tasavvuf alimleri ile sohbetlerde bulun-
mus, bu suretle egitimini tamamlams; kendi
devrinde ve hentiz pek genc yaslarinda, pek
cok bilimde alim, sufi ve hilkatin ona bahsettigi
sairlikle 6ne ¢ikmistir. Ayni zamanda rebab da
calan bir musikisinastir.

Biyografi bolimiinde de ifade edildigi gibi,
btttn bu bilgileri alma kapasitesi ile olagantis-
tit bir zekaya sahip oldugu stiphe gotiirmeyen
Mevlana hentiz bir “kitap alimi” yani bir “kaal
ehli”dir.

Bu ozellikleri ile medresede dersler verme-
de, vaazlan ile halki aydinlatmada, sorulan her
soruya biiytik bir kolaylikla cevaplar verebil-
mektedir.

Eserlerinde kullandigi ifadelerden acikea
anlasthiyor ki, Mevlana bttin dini, serl, tasav-
vull bilgileri yaninda tefsir, eski dogu ve grek
felsefesi, tarih, cografya, astroloji, astronomi,
kitabiyat, sosyoloji, psikoloji, tip, fizik, zooloji,
jeoloji, musiki gibi kendi devrinde belki hentiz
ortaya ¢ctkmamis veya emekleme devrinde olan
ya da ancak ugrasanlarin fikir sahibi oldugu
bilimlerde de verdigi dogru 6rneklerle s6z sahi-
bidir ve bu 6zelligi ile de sadece dini-tasavvufi
yani, manevi konularda degil maddi konularda
da olgun bir alimdir.

Omnun bu yont simdiye kadar dikkat cek-
memis, halbuki ¢nemle vurgulanmasi gereken
bir yénudtr. Yani Mevlana tek yonlt kuru bir
alim degildir ve o bu sebeple Mevlana'dur.

Elbette o bu bilgileri asli kaynaklarindan

oMok DRHDA -the rusic of divine love 2.

OTHER CHARACTERISTICS
OF MAWLANA

When he was a child, Mawlana was taught by
his father, Bahaiid-din Veled, known as Sultani’l-
ulema (Sultan of scholars). Mysticism was a part
of this education. After his father passed away, he
continued his education with the successor of his
father, Seyyid Burhanii'd-din Muhakkik-1 Tirmizi.
Of course, during this time, he also participated
in dialogues with the leading religious and mys-
tical men of learning in the cities he visited, and
so he completed his education. As a young man
he gained recognition in his own times as a sufi
and scholar in many areas of learning, and for his
natural poe-tic gift. In addition, he was a musician
who played the rebab."”

As mentioned in the biography, Mawlana, who
was of extraordinary intelligence with a great
capacity for knowledge, was a “man of words,”
i.e., a scholar. Thanks to his qualifications, he
taught at the madrasah, enlightening people with
his sermons and answering every question asked
with great ease.

As is clear from the statements in his works,
Mawlana was an authority on the interpretation
of the Qur’an, ancient Oriental and Greek phi-
lo-sophy, history, geography, astrology, astrono-
my, literature, sociology, psychology, medicine,
physics, zoology, geology, and music, subjects
which had not been fully developed at the time or
were accessible only to those who had devo-ted
themselves to that topic, in addition to all of his
religious, legal and mystical knowledge. This was
vindicated by the appropriate examples he gave.
He was a mature thinker both on spiritual and
worldly subjects.

This aspect of Mawlana has not been given
enough attention, but it should be clearly empha-
sized. Mawlana was not a straight forward, ordi-
nary scholar. For this reason, he is Mawlana.

He could not be content with the Turkish and
Farsi languages in order to acquire such wealth
of knowledge from the original sources, so he
learned other languages such as Arabic, Greek,

17- An ancient Oriental three-stringed violin.
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elde edebilmek i¢in de yalniz Ttirkce ve Fars-
ca ile yetinemezdi. Bu sebeple bagka diller de
ogrenmistir ki bunlar Tiirkce ve Farsca basta
olmak tizere Arapca, Rumca (Grekee) ve Latin-
ce’dir. Yani Mevlananin bildigi dil adedi bestir
ve her halde bu dilleri ¢ok iyi bir seviyede bili-
yordu.

Mevlana, aym zamanda buytik bir sair yani
bir san’atcidir. Hem de Farsca gibi bir dilde,
siir san’atini bittin ince edebi sanatlarini kulla-
nabilecek kadar ilhami bol ve teknigi kuvvetli
bir sairdir. Ustelik bu san’at1, tasavvuf gibi son
derece girift bir alanda, hele o devrin seriat
anlayisinin karsisina dikilecek kadar cesurca ve
maharetle kullanabilecek kadar mahirdir.

Mevlana edebi alanda sadece iyi bir sair
olarak nitelenemez. Simdiye kadar hemen hic
dikkat cekmemis baska bir edebi ozelligi daha
vardir. O ayni zamanda bir “hikayeci”dir. Mes-
nev’deki sayisiz hikayeler bunu agikc¢a gos-
termektedir. Hatta bu ozelligi onun baska bir
yonini de ortaya koymaktadir. Mesnev~’deki
hikayelerin buiyttk ¢ogunlugu hayal mahsulit
degildir. Bunlar hep gtindelik hayattan alinma,
yasanmis veya yasanabilecek olaylar yani haya-
tin ta kendisidir. Bu da gostermektedir ki Mev-
lana, sadece ayaklar1 yerden kesilmis bir mistik
degil ayn1 zamanda bir “hayat adami” ve ¢ok
kuvvetli bir gozlemcidir.

Mesnev~de bir hikayeyi anlatirken onu bir
yerde birakip, konu ile ilgili bir veya birkac
hikayeye gectikten sonra, yine ilk hikayeye
dontip onu sonuna gotiirmesi, bu alandaki
yiiksek teknigini gostermekte ve bu suretle tek
duzeligi onleyip, okuyucunun ilgi ve merakini
diri tutmaktadir ki, bu tslap da onun bu konu-
daki buytik basarisidir ve kuvvetli bir hikaye
yazari da oldugunu ispat eder.

Mevlananin Farscast hakkindaki hiikmi
dilbilimcilere birakmak gerekir. Ancak O’nun,
ytksek Farsca'nin konusuldugu Selcuklu saray1
ve devrin Selcuklu sultani basta olmak tizere,
yiiksek devlet adamlari ile olan iliskisi ve onlar-
dan buytik saygr gormesi de Farscast hakkinda
bir fikir verebilir. Esasen bu dilin konusuldugu

weoledk il e mus e

and Latin. He thus knew five languages and he
must have been proficient in all of them.

At the same time, Mawlana was a great poet,
i.e., a man of the arts. He was able to apply fine
literary artistic devices in a language such as
Farsi since he was generously inspired and had
a strong technique. Moreover, he was competent
enough to make use of his art capably and bravely
in a most complicated area such as mysticism, so
as to stand his ground in the face of the Islamic
law of the times.

In literature, Mawlana cannot be characterized
merely as a good poet. He had another li-terary
peculiarity that has been ignored up to now: He
was a story teller. Numberless stories in Mathnawi
show this fact clearly. It also tells us something
else about him. Most of the stories in Mathnawi are
not fictitious, but taken from daily life, relating the
things people experienced or were likely to expe-
rience; that is, life itself. This shows that Mawlana
was not only a detached mystic, but also a “man of
life” and an excellent observer.

In Mathnawi, while telling a story, he cuts it
short and passes onto a couple of related stories.
He then returns to the original story and com-
pletes it, exhibiting his great technique in story
telling. He thus prevents monotonous texts, and
keeps the readers’ attention and curiosity alive.
For him, style was a great achievement in the field
and proves him a master story writer.

We should let linguists make comments on
Mawlana’s Farsi. However, we might get an idea
about it by looking at his relationship with high
officials and the Seljukid Sultan and noting his
connections in the palace, where high Farsi was
spoken, and where he was highly respected. The
fact that having been born in Balkh, where this
language was spoken, he had read all of the reli-
gious and mystic works both in Farsi and Arabic,
and held conversations with Arabic scholars and
could understand and comment on the Qur’an,
shows his proficiency also in Arabic. Probably, he
had mastered the other languages pretty much at
the same level.

Some claim that his Farsi “was a direct trans-
lation from Turkish.” It should not be forgotten,
however, that with his works in Farsi, Mawlana
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Belh sehrinde dogmus, gerek Farsca ve gerekse
Arapga ile yazilmis biittin dini-tasavvull eserle-
ri okumus olmasi, Arap alimlerle sohbetlerde
bulunmasi, Kuran1 anlayarak ve tefsir ede-
bilecek sekilde okumasi, Arap¢a’ya da olan
hakimiyetini gostermektedir. Herhalde bildigi
diger diller de bu seviyeden pek asagida degildi.
Omnun Fars¢a’sint “Ttirkce’nin Farsca'ya cevril-
mis seklidir.” diye tanimlayanlar da olmustur.
Fakat unutmamak gerekir ki Yunus nasil ki
Ttirkce’siyle halk tabakalarm 1siklandirdiysa
Mevlana da Farsca yazdigi eserlerle magrur
Selcuklu sarayini ve devlet adamlarini uyarmis,
onlari, giictin getirebilecegi yanlis davranis ve
hamlelerden alikoymustur.

Giindelik hayatin girdaplar arasinda, hayat-
lar1 miicadele ile devam eden ve teselli arayan
halki ikna etmek zor degildir. Onlar 1s18a kosan
pervaneler gibidirler ve o 15181 buldular m1 ona
itirazsiz kosarlar. Halbuki varhk ve gtctn
getirdigi gurur sahiplerinin yanhsa gitmelerini
onlemek o kadar kolay degildir. Onlar refahin
getirdigi bir umursamazlik icinde olabilirler
ve bir takim dini rittiellerle manevi gorevlerini
yerine getirdikleri inanci ile dogru-yanhs her
seyi yapabilirler.

[ste. Mevlana bu siifi aydinlatmus, onlan
ikna etmis, yanlislara kapilmalarini énlemistir.

Bu duruma gore, ayn1 vazife ile gorevli fakat
farkh tabakalara hitap eden Yunus ve Mevlana,
bir madalyonun iki ytizti gibidirler ve asla biri
digerinden ayr degildir.

Zaten eger dogruysa, Mevlananin, Yunus
icin “Hangi manevi mertebeye ciksam su
Turkmen kocasint karsimda buldum.” dedigi,
Yunus'un da, diger bir unvani, “Molla Hiinkar”
olan Mevlana icin:

“Molla Hiinkar bize nazar kilal
Onun gorklii nazan gonliimiiz aynasidir.”

nmusralarm1  soyledigi rivayet olunur ki,
yakistirma bile olsa, ikisi arasindaki gercegi
bunlar en dogru sekilde yansitan sozlerdir.

{

-
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warned the Seljuk palace and statesmen and
protected them from misbehaviors that could be
entailed by power, just as Yunus' enlightened the
people with his Turkish.

It is not difficult to convince people who con-
stantly struggle, looking for comfort amidst the
activity of daily life. They are like moths racing
to the light and once they find it they are readily
attracted to it, whereas it is not that easy to pre-
vent men who are proud of their wealth and power
from making mistakes. They might be indifferent,
born of well being, and can do anything, right or
wrong, thinking that they are doing their spiri-
tual duties through the perfor-mance of certain
rituals.

Mawlana worked to enlighten this class, con-
vincing them and preventing them from making
mistakes.

In view of this fact, Yunus Emre and Mawlana,
who had the same mission but addressed differ-
ent social classes, cannot be considered sepa-
rately; they are like the two sides of a coin.

If true, Mawlana said of Yunus, “Whichever
spiritual level | reach, | come across that great
Turkoman.” According to the story, Yunus
answered Mawlana, or “Molla Hinkar (Mulla
Sultan)”, saying,

Ever since Mulla Sultan glanced at us

His awesome glances have mirrored our heart

Even as hearsay, the statements accurately
show the relationship between them.

18- A famous Turkish poet (12th -13th century)
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MEVLANA'NIN ESERLERI

1- MESNEVi: Hz. Mevlananin bir cok dillere
cevrilmis ve emsali arasinda birinci siray1 alan
eseri Mesnev™dir.

Kendisinden evvel veya sonra yazilmis bir-
cok mesneviler oldugu halde, gerek tarihte
ve gerekse giintimtizde “Mesnevi” dendiginde
Mevlanamin bu eseri anlasilir. Mevlana tarafin-
dan “Hiisaminame” veya “Saykali’l-ervah” gibi
adlarla da anilan bu esere “Mesnevi-i manevi”,
“Mesnevi-i serif”, “Mesnevi-i mevlevi” gibi isim-
ler de verilmis olmasina ragmen “Mesnevi” ad1
yaygn olarak kabul gormiuistur.

Bu, alu ciltten meydana gelen buytik eser
benzerine pek de rastlanamayacak dini-tasav-
vufi derin konularnn Kuran ve hadis 1s18inda,
hayattan alinmis 6rneklerle herkesin anlayabi-
lecegi bir tarzda aciklayan bir eserdir.

Farsca ve siir formlarimdan mesnevi tarzin-
da yazilmis bu biiytik eserin arasinda az sayida
Arapca beyitler de yer alir. Mesnev’de Kuran'dan
alinmis ayetler, olaylar ve hadislerden alintilar
yer alir. Bu sebeple Mesnev’ye “Magz-1 Kur'an”
(Kur'an'in 6zit) adi da verilmistir.

Bu eserde bir¢ok halk hikayesi veya ata soz-
leri de yer alir ki bunlar Mesnev™nin folklorik
bir ozellik de tasidigini gosterir.

Mesnev” yaklasik 25.700 beyitten meydana
gelmis buytik bir eserdir ki benzeri de yoktur.

Bu eserin, zaman icinde cesitli kismi ter-
ctimeleri ve serhleri (aciklamalar) yapilmistir.
Tam serhi ise Rustthi Ankaravi Dede Efen-
di, ayni zamanda musikisinas olan Ahmed
Avni Konuk ve Abdiilbaki Golpinarh tarafindan
yapimustir. Digerlerinin bazist Farsca, Arap-
ca, Turkce fakat tabil en ¢ogu da Turkee'dir.
Mesnev~nin bazi cild veya boliimleri Fransizca,
Almanca, Ingilizce gibi dillere de cevrilmis ve
batida buytik alaka uyandirmistir.

2-DiVAN-I KEBIR: Farsca'dir. Mevlana'nin tasav-
vufi konulardaki gazellerinden meydana gelmis
biiytik bir eserdir. Bu siirlerdeki anlatim, Mesne-
v’deki gibi actk degildir. Bunlart anlayabilmek

weoledk dyidoni. e o 2.

THE WORKS OF MAWLANA

Mathnawi

Mathnawi is Mawlana’s unique work which has
been translated into many languages. Although
there are many Mathnawis that had been written
both before and and have been written since,
it is Mawlana’s work that is referred to every
time Mathnawi is mentioned both in the past and
present. This work, also called Hisédminame or
Saykalii’l-ervah by Mawlana, is known as Mesnevi-i
ma’nevi, Mesnevi-i gerif, and Mesnevi-i Mawlawi. "
Mathnawi”, however, is the most common name.

The six-volume great work is unparalleled in
its explanations of profound religious-mystic mat-
ters, in the light of the Qur’an and the hadiths, with
the help of examples taken from daily life, and
told in a manner that anyone could understand.

In this marvelous work, written in Farsi in the
Mathnawi poetic style, there are also a few Arabic
verses. In the Mathnawi, there are excerpts and
events taken from the Qur'an and the hadiths.
Hence, the Mathnawi is also called “The gist of the
Qur'an.”

In this work, there are many folk stories and
proverbs, which show Mathnawi to have also a
folkloric quality.

Consisting of approximately 25,700 couplets,
Mathnawi is a great and incomparable work.

Over time this work was partially translated
and explained. The full commentary was made
by Rus(hi Ankaravi Dede Efendi; Ahmed Avni
Konuk, who was at the same time a musician; and
Abdiilbaki Golpinarli. Some of the other commen-
taries are in Farsi, Arabic but most are in Turkish.
Some of the volumes or parts of the Mathnawi
have been translated into French, German and
English and have attracted much attention in the
West.

Divan-1 Kebir (Great Divan)

Itis written in Farsi. It is a great work that con-
sists of Mawlana’s ghazals on mystical to-pics.
Unlike Mathnawi, the style of expression in these
poems is not explicit but requires a speci-fic back-
ground knowledge of mysticism to understand the
poems.

19- Lyric poem of a certain pattern
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icin belli ol¢tide tasavvufi bir alt yapt gerekir.

D van-1 Kebr'deki tslub cok lirik ve cos-
kun bir ask tislubudur ve bir cogunda Mevla-
na mahlas olarak Sems, Sems-i Tebrizi adim
kullanmustir ki bu eserlerin, Sems-i Tebrizi ile
bulustuktan sonra yazildigin gosterir.

Gazellerde Selahaddin (Salahaddin-i Zerku-
bi) Hiisameddin (Hiisameddin Celebi) isimleri
de gecer. Bazilarinda Mevlananin “Hamus”
mahlasin kullandig da gorultir.

3-FiH-i MA-FiH: Mevlana'mn; “icindeki icin-
dedir” veya “her sey icindedir” vs. gibi anlam-
lara gelen bu isimdeki eseri, onun hayatta
iken yaptig1 sohbet veya vaazlarin, oglu Sultan
Veled veya bagka biri tarafindan toplanmast ile
meydana gelmistir. F'h-i ma-fh’deki anlatm
da hemen herkesin anlayabilecegi bir ifade ve
uslapta olup cok dgretici, gtindelik hayatta izle-
necek dogru yollar1 gésteren bir eserdir.

4-MECALIS-i SEB’A: “Yedi meclis” anlamina
gelen bu isimli eser Mevlananin sohbetlerinden
ve vaazlarindan olusmustur. I¢inde onun gazel-
lerinden veya Mesnev~den yahut baska sairlerin
siirlerinin de yer aldigi bu eser Kur'an ayetleri-
nin veya hadislerin de acgiklandig: bir eserdir.

5-MEKTUBAT: Mevlana'nin, cesitli sebeplerle
ailesine, mitiridlerine, devlet adamlarina yazdig
mektuplarin toplanmast ile meydana gelmis bir
eserdir. Bu mektuplarda dikkati ¢eken husus,
mektup konusunun biiytik bir vuzuh ile ortaya
konulmus olmasi ve mektubu alacak olan kisi-
ye gosterilen saygidir.

Mesela, oglu Sultan Veled'in esi olan geli-
nine génderdigi bir mektupta “Eger oglum sizi
lizecek olursa onu evlathktan reddederim.” gibi
bir ctimle sarfederek gelinine sahip ¢ikmaktadir.

Bu da Mevlanamin nasil tarafsiz gozle bak-
ugimni ve musfik bir insan oldugunun en acik
delilidir.

F ok ok

Mevlana'ya ait eserler bunlardan ibarettir.

weolesk dyimloni .

Divén-1 Kebir is written in a lyrical and impetu-
ous love style. In most of them, Mawlana uses the
name Shams, or Shams Tabrizi as a pseudonym,
which shows that these works were written after
he met Shams Tabrizi.

In the ghazals, the names Selahaddin
(Salahaddin-i  Zerkubi) and Hiisdmeddin
(Hisameddin Celebi) are also mentioned. In
some of them, it is observed that Mawlana uses
“Hamis"® as pseudonym.

Fih-i ma-fih

This one of Mawlana’s works, which means
“what is inside is inside” or “everything is inside
of you”, is a compilation of his discussions and
sermons by his son Sultan Veled or someone
else. The style of expression in the Fih-i ma-fih
is simple both in expression and style and is of a
didactic nature. The work shows us the right way
to live our lives.

Mecélis-i seb’a

This work, the title of which means “seven
assemblies,” consists of Mawlana’s conversa-
tions and sermons. Some of his ghazals, extracts
from the Mathnawi and poems by other poets are
included in this work in which the verses of the
Qur’an and hadiths are also explained.

Mektibét (The letters)

The Mektibat is a compilation of Mawlana’s
letters to his family, his followers and statesmen
on various topics. These letters show utmost clar-
ity of purpose and great respect for the recipient.
For example, in a letter addressed to his son’s
wife, he wrote: “Should my son hurt you, | will
disown him.”

This statement shows that he was sensitive to
his daughter-in-law’s interests. This is evidence
enough that Mawlana was an unbiased, merciful
man.

* %k %k

These are all the works of Mawlana. Yet some
works called Giildeste (bouquet of roses), includ-
ing poems, stories and expressions from one
or more of these works, were also published at
various times.

20- Silent, dumb
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Fakat cesitli tarihlerde bu eserlerin birinden
veya birkacindan siirler, hikayeler, deyisler ali-
narak yapilan ve “Gtldeste” adi verilen eserler
de basilmustir.

Bunlarin disinda, Mevlana’nin cesitli sare ve
dualardan meydana gelmis iki “Evrad™ vardir
ki bunlardan daha genis olan1 “Evrad-1 kebir-i
Mevlana”, daha dar olani ise “Evrad-1 sagir-i
Mevlana” adiyla anihir.

Mesnev™nin Mevlana'ya atfedilen bir yedinci
cildi vardir ki, ne tislub, ne konu, ne dil baki-
mindan Mevlananin olmadigr asikardir. Ustelik
Mevlana Mesnev~nin altinci cildinin sonlarinda
bu eserin artik bitmekte oldugunu ifade eden
beyitler soylemistir. Fakat ne gariptir ki “Haz-
ret-i Sarih” diye anilan bu Mesnev™yi serh etmis
olan, Galata Mevlevihanesi Seyhi Rusthi Anka-
ravi Dede Efendi, bu kitab1 da Mevlanamn
zannederek Mesnev™nin yedinci cildi diye serh
etmis ve devrinde bu ytizden epeyce tenkitlere
ugramistir.

Bunlann disinda, yine Mevlana'ya atfedi-
len “Tirasname”, “Askname”, “Risale-i Afak u
Enfuis”, “Risale-i Akaid”, “Habname” gibi eserle-
rin ise Mevlana ile bir ilgisi yoktur.

SEMA, SEMA’ MESKi VE
MUBTED? MUKABELES:i

Mevleviler, sema ayinine “mukabele” veya
“mukabele-i serif” derler.
Mevlana'nin, cezbelendiginde “sema” edi-
sinden mitilhem olarak, bu ayinlerde esas unsur
“sema”dir. Sema hakkinda Mevlana soyle diyor:

“Dani sima’ ¢i biived, bihod siiden zi hest
Ender fena-yi mutlak zevk-i beka cesden.”

“Sema’ nedir bilir misin? Varliktan siyrihp
kendinden gecerek, mutlak fena (yokluk) i¢in-
de beka(varlik) tad: almakutr.”

Sema’ kelimesinin mensei ve anlami tize-
rinde duranlar onu cesitli sekillerde acikla-
muglardir. Fakat sonucta bu kelimenin Ttirkce
“Samah” veya “Zamah” kelimesinin degisiklige

weoledk dyidoni. e o .

In addition, Mawlana had two Evrad, con-
sis-ting of different su'ras of the Qur’an, and
prayers. The more comprehensive one is called
the “Evrad-1 kebir-i Mawlana, and the other one
Evrad-i sagir-i Mawlana.

A seventh volume of Mathnawi, attributed to
Mawlana, obviously was not written by Mawlana
with respect to the style, the language and the
subject. Moreover, Mawlana recited at the end
of the sixth volume of the Mathnawi couplets,
sta-ting that the work was about to be finished.
However, strangely enough, Ruslhi Ankaravi
Dede Efendi, the sheikh of the Galata melevihane,
who had commented on this mathnawi, which
is called “Hazret-i Sarih”, thought this was also
written by Mawlana and commented on it accord-
ingly. For this reason he was severely criticized in
his own time.

Apart from these, some works that are
attributed to Mawlana, such as “Tiragndame”,
“Asknéme”, “Riséle-i Afék u Enfiis”, “Riséle-i
Akaid”, and “Habname,” have no connection at all
with Mawlana.

SAMAH?, PRACTISING SAMAH’
AND BEGINNERS MUQGABALAH

Mawlawis call the samah ceremony muqabalah
or muqabalah-i shareef. The main component of
these ceremonies is “samah” inspired by the fact
that Mawlana performed “samah” when he was
much captivated. Mawlana said,

“Do you know what samah is? It is, in losing
yourself through detachment from being. Tasting
eternity in absolute nothingness.

Those who focus on the origin and the mea-
ning of samah have explained it in various ways,
but they have finally agreed that the word was
adopted from the Turkish word “Samah” or
“Zamah.”

As is well known, “Samah” is a kind of reli-
gious dance performed in Anatolia today to the
accompaniment of music.

Sihabii’d-din Siihreverdi was the first Sufi to
recognize the samah as a religious practice in

21- Whirling dance of Mawlawies.
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ugrayarak bu hale geldiginde birlesmislerdir.

Bilindigi gibi “Samah” da, bugin Anado-
lu’da hala yapilagelmekte olan musikili bir dini
raksdir.

Mislimanhkta sema’1 bir dini ibadet olarak
kabul eden ilk mutasavvif Sihabii’d-din Stihre-
verdi’dir. Peygamberimizin de boyle dini rak-
sa hosgorii ile baktugma ve hatta “Allah’in adi
anildiginda kim yerinde durabilir?” tarzindaki
sozlerle tesvik ettigine dair sahabeden gelen
rivayetler vardir.

Tarih i¢inde sema’in aleyhinde bulunan bir-
takim “zahir ulemas1” olmussa da, bu ibadet
tarz1 Mevlevilerce, birtakim diizenlemelere tabi
tutularak basl basina bir ayin haline getirilmis
ve semd Mevlevilik ile 6zdeslesmistir.

Burada sema’n dini vechesinin yaninda,
Tiirkler'in ulusal bir rakst oldugu ve bu acidan
bakinca folklorik bir 6zelliginin de bulundu-
guna dikkat cekmek gerekir. Esasen bu milli
folklorik ozellik “Mevlevi ayini” bestelerinde de
goze carpar (Bk. Mevlevi ayinleri).

Mevlevilerin Mukabele-i serif dedikleri ayin
icrasinda, gtizel san’atlarin birka¢ subesi bera-
berlik halindedir. Bunlar; ayin'in sozleri (gtifte-
si) bakimindan edebiyat, musikisi bakimindan
musikl ve dtzenli, ritmik musiki ile uyumlu
sema hareketi ile de bir cesit raks san’atudir.

Elbette belli kurallara bagh olan sema der-
vislere mesk edilerek (egitilerek) ogretilirdi. Bu
dgretim su sekilde olurdu:

Eni ve boyu bir metre olan cilah bir tahta-
nin tam ortasinda, basi iri bir ¢ivi bulunurdu
ve “Sema Dedesi” denilen 6gretici, semazenlige
aday olan dervisi bu tahtanin tizerine ¢ikarir ve
¢ivinin tizerine bir avuc kadar tuz dokiiltirdii. Bu
tuz sag ayaginin bas ve ikinci parmaklar arasina
girerek, sabit bir sekilde dénmeyi temin edecek
olan ¢ivinin, parmaklar1 ve ayak tabanini tahris
etmemesi ve kayganligi saglamasi icindi.

Boylece sema meskine baslayan dervis ilk
giin birka¢ cark atar, takip eden gtinlerde bu
dontslerin (cark) sayist ve hizi, yavas yavas
artirthrdr.

eokook DRHDA -the rusic of divine love 2.

Islam. There is also hearsay going back to the
companions of the Prophet Muhammad, stating
that the Prophet favored such a religious dance
and encouraged people with his words, “Which
man can stand stillwhen Allah’s name is uttered?”

Although in history there have been scholars
of Islamic science who disapproved of samah,
this form of religious practice has been made by
Mawlawis into a ritual in itself, in accordance with
certain regulations, and the samah was identified
with Mawlawism.

Here, we should call attention to the fact that
samah is also of folkloric quality since it is a
national dance of the Turks, in addition to its reli-
gious aspect. In fact, this national folkloric char-
acteristic is to be found in Mawlawi ceremonial
compositions (See Mawlawi rituals).

During the ceremony, which was called
Muqabalah-i gerif by Mawlawis, a number of fine
arts are co-present. These are literature, in terms
of the lyrics in the ceremony; music to which the
lyrics are set; and a kind of dance insofar as the
samah movement is harmonious with the regulat-
ed, rhythmic music.

Samah which was subject to certain rules was
surely taught to the dervishes through practice.
They learned samah in the following way:

There would be a big headed nail in the middle
of a polished board one meter wide and one meter
long and the teacher, who was called Samah elder,
would have the dervish step on the board, over
which a handful of salt was sprinkled. The salt went
between the first and second right toes and was
meant to prevent the nail, which guaranteed a sta-
ble turn, from scratching toes and soles, and it also
ensured slickness.

Hence, the dervish who started the samah
practice would make a couple of turns the first
day, and then the number and pace of these turns
would be slowly increased.

Those who reached the right consistency
through practice on the board were taken off the
board and were trained in the samah’khéaneh,?
where they started turning around themselves
and around the samah’khaneh. In the meantime,
they learned how to turn around stretching out
their arms; the right palm turned upwards, the

iSMAIiL HAKKI O0ZKAN



Mesk tahtast tizerindeki calisma ile gerekli
kivama gelen dervis bu tahtadan indirilir ve bu
defa semahanede hem kendi etrafinda ve hem
de semahane etrafinda donmeye alisunlirdi. Bu
arada kollarn1 acip, sag el ayast yukariya sol
el ayasi ise asagiya bakacak sekilde donmeyi
de ogrenirdi. Sema esnasinda bas hafifce saga
yatk, gozler yar aralik ve kalp bolgesine bakar
vaziyettedir.

Bu calismalardan sonra dervise “tenntre”
giydirilir ve bir mtiddet de bununla calisilird.

Biittin bunlardan basan ile cikan dervis,
sema dedesinin Seyh Efendi’den izin almasiyla,
bir “miibtedi mukabelesi” yapilip orada basaril
olduktan sonra asil mukabeleye ¢ikma hakkina
sahip olurdu. Miibtedi mukabelesi, dergahin
resmi mukabelesinden birka¢ saat evvel yapi-
lan, kisa bir mukabeledir ve birkac kisi ile
icra edilir, ziyaret¢i kabul edilmezdi. Miibtedi
mukabelesi ile sema cikarmis olan dervis sema
dedesine, semazen ve mutriba, gticti derecesin-
de birer “niyaz” (hediye) verirdi.

MEVLEVILiK NASIL BiR TARIKATTIR?

Hz. Mevlana, hayatinda birtakim tarikatler-
den icazet almis olabilir: Babasi, buytik alim
Sultanu’l-ulema Bahau'd-din Veled ve onun
halifesi olan Seyyid Burhani’d-din Muhak-
kik-1 Tirmizi dolayisiyla “Melamet” neg'esine
sahip bir zattur. Sonraki hayatinda da bu nes’eyi
devam ettirmistir. Sems’'den sonra da bu yolda
daha btiytik bir coskunluk gostermistir.

Fakat Allah aski ve onun yerytztndeki
halifesi olan insan sevgisi disinda dil, din, 1rk,
renk farki gozetmeyen bir karaktere sahiptir. Bu
sebeple de toren veya kayit gibi ritteller, onun
icin gecersiz seylerdir. O bir asiktr ve dolayisty-
la “Asika Bagdat da sorulmaz.”

Onun bu anlayisidir ki, birtakim kayit,
kuyud ve torenlerin sekillendirdigi tarikat
muessesesinin disinda kaldigr gibi, hele, hic
stiphesiz bir tarikat kurmay: da asla diistinme-
mistir.

Ancak, onun ebedi dleme dogusundan son-
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left downwards. During the samah, the head leans
slightly to the right, and the eyes half-closed, look
upward down towards the heart.

After this exercise the dervish would be clad
in tennurah and would continue with his training
sessions in this outfit.

Those who did well earned the right to go to the
chanting in unison of Qur’anic passages by several
khafez® after having first successfully attended
a “novice chanting”, with the permission of the
sheikh received by the samah elder. The novice
chanting session was a short one conducted a few
hours before the official chan-ting of the dargah.*
It would be performed by only a few people and
no visitors would be allowed. The dervishes, who
had taken part in the “novice chanting” and had
performed samah, would give modest presents to
the samah elder, seméazen and musician.

MAWLAWISM AS A DERVISH ORDER

Mawlana might have had some icazets®
from various dervish orders during his life: He
was a man of Melamet joy, thanks to his father
Sultanu’l-ulema Bahau’d-din Veled and his suc-
cessor Seyyid Burhanii’d-din Muhakkik-1 Tirmizi.
He maintained his joy throughout his life. After he
met Shams, he displayed even more joy.

He never discriminated against people because
of their language, religion, race, or color. He had a
great love of Allah and love of human beings, who
were His reflections on Earth. As a result, sac-
ramental and liturgical ceremonies were invalid
from his point of view. He was a lover, therefore
“no task was too difficult in the pursuit of love.”

Because of his mentality, he never thought of
starting a dervish order and avoided such institu-
tions as were shaped by ceremonies of any kind.

Still, those who loved him and those who
greatly benefited from his words, sermons and
works came together after he was born into the
eternal world and laid down the foundations of the
Mawlawi dervish order under the leadership of his

22- Samah Hall,

23- One who knows the whole Quran by heart.
24- Dervish convent.

25- Authorization.
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ra, onu sevenler, sozlerinden, vaazlarindan,
eserlerinden btiytik yarar saglayanlar bir araya
gelmis ve oglu Sultan Veled'in 6nderliginde
Mevlevi tarikatinin ilk temellerini atmislar ve
onun adimna izafetle “Mevlana’ya mensub olan-
lar” anlamu ile, bu tarikate “Mevlevilik” adim
vermislerdir.

Bu tarikat ilk kuruldugunda, daha sonraki
devirlerde tesekkiil etmis olan kurallar, kaide-
ler, ayin bicimi stiphesiz daha olusmamisti. O
devirde herhalde Mevlana’dan sohbetler edili-
yor, siirleri okunuyor, ney ile, rebab ile musiki
icra ediliyor ve bu arada sevke gelen, cezbele-
nen, herhangi bir kayda tabi olmaksizin sema
ediyordu.

Zaman icinde veya zamanin ilerlemesi ile
tarikatin adab ve erkani, mutlaka bir ayete, bir
hadise, tasavvufi bir gercege dayanilarak yavas
yavas olusturulmus ve en mitkemmel ve son
seklini de XVI. veya XVII. ytizyillarda almistir.

Mevlevilik, her ne kadar bir tarikat olarak
tanimlanirsa da klasik tarikat tabirine uymaz.
Tarikatleri bicimlendiren 6©zellik bunlarin,
Allah’'m muhtelif isimlerinden sectikleri ismi
veya isimleri ki -buna “Esma” denir- belli say1lar-
da tekrar etmek, bu arada oturarak (kuudi) veya
ayakta (kiyami) belli hareketleri yapmak, bunun
yaninda yine bazi farz ve nafile ibadetlerde
bulunmalandir. Bunlara “Esma tarikatler” denir.

Mevlevilik ise bunlarin disinda, aski, cez-
beyi, sevgiyi, anlayisi ve duyguyu oén plana
alan, cezbeyi ve aski tahrik ettigi icin musiki ve
sema’1 esas alan bir yoldur ki bu ozellikleri ile
Melamilige daha yakindur.

Bu konuda daha etrafl bilgi vermeye sayfa-
larmmiz yeterli olmadigi icin bu 6zet bilgilerle
yetiniyoruz.

Diger sayfalarda da ifade edilmis oldugu
gibi, Mevlevilik sadece bir tarikat degil, ayni
zamanda bir “yasam bicimidir’. Gercek bir
Mevlevi tavri, hareketi, kilik kiyafeti, laf, sozi,
tabirleri, zarafeti ile toplum icinde derhal fark
edilebilen bir insandir. Zira Mevlevilik; dini
hosgoriiniin, edebiyatin, musikinin, zarafetin,
edeb ve terbiyenin, anlayisin, san’atin ve ask’in
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son, Sultan Veled. They named the dervish order
“Mawlawism”, meaning “those who are related to
Mawlana.”

When the dervish order was first started, the
rules, principles, ceremonies forms that were to be
established later were not as yet developed. They
probably had conversations about Mawlana, recited
his poems and made music playing the ney and the
rebab while those who were moved and captivated
started to whirl freely.

In time, the rules and principles of the dervish
order were gradually shaped, based definitely
upon a Qur’anic verse, a hadith, or a mystic reality
and were finalized to perfection in the sixteenth
or seventeenth centuries.

Though defined as a dervish order, Mawlawism
does not comply with the classical definition of
dervish orders. Dervish orders are characterized
by a certain reiteration of the va-rious names
of Allah, known as “Esma&”, certain movements
performed sitting or standing, and some binding
duties and useless practices. These are called
“Esma dervish orders.”

As for Mawlawism, it stands apart from these,
emphasizing passion, attraction, love, sympathy
and feeling. It is founded upon music and samah,
which are conducive to love. Thus it is closer to
Melamism.?

Given the limitations of space we have to con-
fine ourselves to this summary account on the
topic.

As said before, Mawlawism is not only a der-
vish order, but also a “lifestyle.” A real Mawlawi
is noticeable within society because of his atti-
tude, behavior, outward appearance, words
and statements, expressions, and his grace, for
Mawlawism is an institution which is based on
religious tolerance, literature, music, grace, good
manners and training, sympathy, art and love.
Hence, many great poets, composers and men of
arts have arisen from the dervish order and they
have deeply influenced Turkish learning, arts, and
scholarship.

Mawlawi lodges were divided into two. The
first type of mawlawikhaneh* was called asitédne. A
mawlawikhaneh was fully organized as a spacious

26- Another dervish order
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esas alindigr bir miiessesedir. Bu sebepledir ki
bu tarikatten pek ¢ok biiytik sair, btyiik bes-
teci, biytik sanatcilar yetismis, Turk irfan ve
san’at hayatina, fikir hayatina cok buytk etki-
leri olmustur.

Mevlevi tekkeleri ikiye ayrilirdi. Bunlardan
tam tesekkullt diyebilecegimiz yani, kalabalik
bir grubun yasamasina, cile ¢ikartilmaya miisa-
it, her seyiyle buytik ve genis olan Mevleviha-
nelere “Asitane”, bu teskilati olmayip da belli
gtnlerde toplanilip ayin yapilan kiictik capta
olanlarina da “Zaviye” adi verilirdi. Asitaneler
okul, zaviyeler ise birer “mahfel” durumunda
idiler.

Tabil en buytk asitane Hz. Mevlanamin da
medfun bulundugu Konya idi ve Celebi Efen-
di’'nin oturdugu bu asitane merkez idi. Butiin
Mevlevi alemin isleri buradan yuratilur idi.

Digerleri: Afyon Karahisar, Eskisehir, Bursa,
Manisa, Gelibolu, Kitahya, Istanbul'da Yeni-
kapi, Istanbul’da Bahariye, Istanbul’da Kuleka-
pist veya Galata, Istanbul’da Kasimpasa, Halep,
Misir'da Kahire Mevlevihaneleri idi.

Bu asitanelerde 1001 guinliik cilesini doldu-
ran dervis “dede” unvamini alir ve ona bir oda
tahsis edilirdi.

Asitanelerin her turli isleri icin, kidemine
ve olgunluguna gore bir dede gorevlendirilir ve
bu suretle, bu merkezlerde hiyerarsik bir dtizen
yer alird.

Bu gorevler ve silsile su sekilde idi:

Seyh: Efendi diye amilan seyhler dergahin en
btiytk amiri idi ve her sey ondan sorulur, emir
alinirdi. Seyhleri Konya'daki Celebi Efendi,
kidemine, ilmine, liyakatine gore tayin ederdi.

Ascibasi (sertabbah): Dergahlarda seyh’ten
sonra en biiytik amir idi. Fakat as¢ibasinin mut-
fakla, yemek icmekle bir ilgisi yoktur. Onlar,
ilim ve irfanlarn, kidemleri, faziletleri ile bu
goreve getirilirler ve asil gorevleri de dervisle-
i pisirmek, olgunlasirmakur. Bu sebeple ve
tekkenin en kutsal yeri olan “matbah-i serif’e
izafetle bu adi almuslardir.

Kazanci Dede: Asci basinin muavini idi.

{
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and large place that could hold groups and was
available for seclusion. The smaller ones were
called zaviye. They did not have such a capacity,
but were used for mee-tings on certain occasions
and for the hosting of ceremonies. Asitanes were
schools, whereas zaviyes were mahfels, or gath-
ering places.

Surely the largest asitdne was in Konya,
where Mawlana was laid to rest and this asitane,
where Celebi Efendi lived, was the centre. All the
dealings of the Mawlawi world were carried out
here. Other asitanes were established in Afyon
Karahisar, Eskisehir, Bursa, Manisa, Gelibolu,
Kiitahya, Yenikapi, Bahariye, Kulekapisi or Galata
and Kasimpasa in istanbul, Aleppo (now in Syria),
and the mawlawikhaneh in Cairo, Egypt.

In these asitanes, the dervishes who were able
to complete their 1001-day period of seclusion
and fasting were given the title of dede, or elder
and were assigned private rooms.

A dede was entrusted with any of the dea-lings
of asitanes, according to his seniority and maturi-
ty. As a result, there was a hierarchical order at
those centres.

The tasks and hierarchical structure were as
follows:

Sheikh: sheikhs, who were called Efendi, were
the highest officials of the lodge. They were con-
sulted on everything and they gave the orders.
Celebi Efendi in Konya appointed them according to
their seniority, knowledge, and merit.

Sertabbah (Chef): They were the second men
in the lodge after the sheikh, but the chef had
nothing to do with cooking or the kitchen. They
were appointed according to their knowledge and
wisdom, seniority and virtue. Their main task was
to guide the dervishes to maturity. Accordingly, they
bore this title in reference the most sacred place of
the lodge, matbah-i serif.

Kazanci dede (Cauldron Elder): was the
assistant of the chef.

Ascibasi (Cook Elder): He was the chief of the
kitchen and looked after matters pertaining to the
kitchen. He was the second man after the chef.

Meydanci dede (Court Elder): They would
take care of the domestic and outside affairs of

27- Lodge of Mawlawi dervishes
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Asci Dede: Mutfagin amiridir ve mutfak isleri
ile ilgilidir. Ascibasidan sonra yer alirdi.

Meydanci Dede: Dergah'in i¢ ve dis islerine
bakarlardi. Seyhin yaveri durumunda idiler ve
isleri coktu.

Neyzenbasi: Protokolde ascibasindan sonra
gelirlerdi, fakat mutrib’m bagit “kudiimzenba-
s1” idi.

Semazenbasi: Sema ayini sirasinda, sema-
zenlerin arasinda dolasip, carpismayi, kimin
nerede sema edecegini diizenler, sema ¢tkaran
nevniyaz'larin kontroltnt yapardu.

Tirbedar Dede: Dergahtaki Ttrbenin ve
yatirlarn, “Hamusanin bakimiyla gorevli idi.

Kudiimzenbasi: Mutribin bast yani musiki
heyetinin sefi idi. Ctinkti ustlleri ve usal gecki-
lerini o verirdi.

Bas Dede: Dergahin en yash ve kidemli dede-
sidir. Dedelerle, onlarin meseleleri ile ilgilenirdi.
Dergahlarda tesrifat sirasi da soyle idi:
Seyh, Ascibasi, Neyzenbasi, Tiirbedar,
Kudtimzenbasi, Kazanci, Semazenbasi, Basde-
de, Meydanci.

Asitanelerde tarikat tiyeleri genel olarak tice
ayrihirdi:

1-Dedeler: Bir asitanenin matbah-1 serifinde
1001 gunliik cilesini doldurup, bir hticre sahibi
olan dervislerdi.

2-Can: Hentiz ¢ile ¢ikarmakta olan nevniyaz-
lara bu ad verilirdi. Fakat ayn1 zamanda genel
bir tabir idi.

3-Muhib: Bir seyhe ikrar verip sikke tekbirlet-
mis olan sivil kisilerdi ki iclerinde, padisahlar-
dan, vezirlerden, san’at erbabindan, esnaf vs.ye
kadar halkin her tabakasindan insan bulunur-
du. Bunlarnn aldiklar1 “ders” (vird-zikir) disinda
bir sorumluluklar: yoktu.

Dergahlarda dedeler ve canlar edebiyat,
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the lodge. They were assistants of the sheikh and
had much to do.

Neyzenbasi (Head Reed flutist): Neyzen was
a reed flutist. The head reed-flutist immediately
came after the chef in the protocol, but the chief of
the music orchestra was kudiimzenbashi.?®

Semazenbasi (The Dance Master): Semazen
was the whirling dancer. During the samah -
sema- ceremony, the dance master wandered
among the semazens preventing them from col-
liding into one another. He determined the locus
of samah for everyone, and controlled the novices
who were learning to samah.

Tiirbedar dede (Graveyard Elder): He was
in charge of the tomb and entombed saints or
hdmugén (the place of the quiet) in the lodge.

Kudiimzenbasi (Chief kudim player): He
was the chief of the music orchestra or musicians.
He conducted rhythmic patterns and transitions.

Bas dede (Head Elder): He was the oldest
and the most experienced elder in the lodge.
He concerned himself with the elders and their
problems.

In the lodges, the protocol was as follows:

Sheikh, Sertabbah, Neyzenbasi, Tiirbedar dede,
Kudiimzenbasgi, Meydanci dede, Semazenbasi, Bag
dede, Meydanci dede.

The members of the dervish order in the
asitanes were generally divided into three:

1- Dedeler (Elders): They were the dervishes
who had completed their 1001-day period of seclu-
sion and fasting which took place for a while at the
matbéh-i gerif (the training quarters) of an sitane,
and were assigned their own cells.

2- Can (Soul): The novice (nevniyaz) who were
going through the above-mentioned period of seclu-
sion were called “soul.” However, among Mawlawis
it was a general term at the same time.

3- Muhib (Sympathizer-Brother): They were
not members of lodge. They had confessed to the
sheikh and had him bless a sikke [tall felt hat worn
by a Mawlawi dervish) with the phrase, “allahuak-
bar.” Among them were men such as sultans,
viziers, men of arts, and merchants from different
classes. They had no responsibility beyond the les-
son (litany) they were being taught.

28- A small double drum used for rhythm in Mawlawi music
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musiki, hatt, tezhib, ciltcilik, oymacilik, tesbih-
cilik, resim gibi san’atlarla ugrasirlardi.

Cile c¢ikartmakta olan can 1001 giin stre-
since gece disarida ve matbah-i serif disinda
yatamazdi. Eger boyle bir sey olursa “cilliyi
kirmis” sayihir ve yeni bastan baslamak zorunda
kalirlarda.

Dergahlann ihtiyaclart cesitli vakiflardan
temin edilirdi.

ZiKiR

Mevlevilikte zikir (zikr) diger tarikatler gibi
degildi. Onlar zaman zaman yalniz “Allah” adiyla
zikrederlerdi ve bu zikir su sekilde olurdu:

Seyhin iki yanindan baglayarak bir halka
teskil edecek sekilde oturulur, bu zikir icin 6zel
yapilmis ve her bir boncugu, kiictik bir yumruk
buytkligtnde olan tesbih, bir dervis tarafin-
dan getirilir, saglt sollu yayilir ve cesitli dua-
larla once agir ve med’ler cekilerek “Allaaaah,
Allaaaaah” diye zikre baglanir, gittik¢e hizlanmihir
ve Seyh'in kafi gorecegi bir sayida birakilirdr.
Mevleviler Allah adi icin “ism-i celal” derlerdi.

Aslinda bu merasim de oldukca teferruath
idi ama burada sadece bir fikir vermek tizere
zikirden bahsettik.

Mevleviler zikri ozellikle kutsal gecelerde
yaparlar idi.

MEVLEVILiKTE ADAB VE ERKAN

Osmanh Imparatorlugunun son devirle-
rinde siyasi, askeri, ekonomik, cografi ve diger
hususlarda ¢okiinttiye ugramasina paralel ola-
rak, diger bircok kurum gibi tarikatlerde de bir
deformasyon goze carpar. Bu konu bahsimizin
disindadir. Ancak Mevleviler, sahip olduk-
lart derin temel ve kurallara bagh prensiplere
dayandiklar icin son devirlere kadar saygi
telkin eden edeb ve terbiyelerini devam ettire-
bilmislerdir.

Bu tarikatte irfan ile edebin en 6n planda
olusu ve Mevlananm prensiplerine siki sikiya
bagli olmalar1 karsisinda, hak ettikleri saygiy
gormeleri de tabiidir.

weoledk dyidoni. e o .

In the lodges, elders and souls were occupied
with arts such as literature, music, Islamic cal-
ligraphy, ornamentation, bookbinding, carving,
rosary craft, and drawing.

Souls were not allowed to sleep outside of
training quarters during the 1001 days period.
If so, they would be considered “to have broken
the cycle” and would have to make a new start

The needs of the lodges were met by various
foundations.

LITANIES

In Mawlawism, litanies (dhikr] were not the
same as that in other dervish orders. They would
perform litany only occasionally reciting the nam,
of Allah. This litany took place as follows:

They sat in a circle starting from both sides of
the sheikh. A rosary with very large beads made
specifically for the purposes of litanies would be
brought by a dervish and was extended to the
right and to the left. First, together with various
prayers, the litany started slowly and lingeringly
saying “Allaaaah, Allaaaaah”, then it accelerated
and was stopped when the sheikh thought the
number was enough. The Mawlawis called Allah,
“exalted name.”

In fact, this kind of ceremony was a very
detailed one. Here we have mentioned litany to
give a general idea.

Mawlawis held litany sessions especially on
holy nights.

RULES AND PRINCIPLES IN
MAWLAWISM

During the last period of the Ottoman Empire,
the dervish orders became deformed like many
other institutions pursuant to the political, mil-
itary, economic, geographical and other forms
of collapse. However, this subject is beyond the
scope of this paper. Nonetheless, the Mawlawis
were able to maintain their respectable good
manners and discipline until the very end, since
Mawlawism was founded upon sound and strong
principles.

In the dervish order, it was natural that they
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Mevleviler, kiyafetlerinden, konusmalarin-
dan oturup kalkmalarindan, yiyip i¢melerin-
den, dltime, cenazeye kadar her hareket, anlayis
ve davranislarinda yapmacik olmayan bir neza-
ket ve zerafete, bir edebe sahiptirler.

Bu o6zel durumlarindan ve takip ettikleri
gorg kurallaninda Hz. Peygamberimiz(s.a.s.)in
“Allah’in huylarmi huy edininiz.” ve “En haki-
ki Mtsltiman insanlara en yararh olandir.” gibi
hadisler ile Kur'an-1 Ker'im'deki bir¢ok ayetin
tesiri vardir. Zaten onlarin her hareketi, her
prensibi, ya bir Kur'an ayetine, ya bir hadise
veya Hz. Mevlananin bir isaretine bagh idi.

Onlar ytksek sesle konusmazlar, ayaklarimi
yere hizli vurup ytrtimezler, kimsenin séztint
kesmezler, karisik bir sekilde hep bir agiz-
dan konusmazlardi. Bunlarin aksi Mevlevilerce
buyiik ayipti.

Bir Mevlevi dervisi diger bir dervisin odasi-
na gitmek isterse, kapiy1 ti¢ kere hafifce vurur,
iceriden “Hu” veya “Eyvallah” sesini duyarsa
kapiy1 acip girer ve “destar” diyerek bas keser
sonra yeri 6perek otururdu. Icerideki veya icer-
dekiler ona “Ask olsun.” diye selam verirler
o da “Askin cemal olsun.” diye cevap verirdi.
Mevlevilerce “Merhaba” vs. gibi selamlasma
ustli yoktu.

Hicbir zaman bast acik ve ciibbesiz buluna-
mazlar, otururken iki diz tisttine veya bir dizini
dikerek otururlar, bagdas kuramazlardu.

Karsilastiklarinda, daha evvel de ifade edil-
digi gibi, kollarim gogus tstiinde, elleri omuz-
larini tutacak sekilde caprazlayip, sag ayak bas
parmagini sol ayak bas parmagi tizerine basmak
(mtihtir basmak) seklinde olurdu.

El sikismak yoktu. Bunun tizerine, karsilikli
iki kisi birbirlerinin bileklerini alttan tutarak
kaldinr ve ayni anda birbirlerinin elini ¢per-
di ki buna “goriismek” denirdi. Bu davranisin
sebebi biiytik-kiictik, alim-cahil, fakir-zengin
farklarim kabul etmeyip btttn insanlar bir
gormeleri oldugu asikardr.

Bir Mevlevi kullandigi her esyay1 6perek
alir, operek yani goriiserek yerine koyardi.
Bundaki felsefe ise “O bize hizmet ediyor.
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were given the respect they deserved because
they attached primary importance to wisdom and
good manners and adhered to Mawlana’s princi-
ples.

Mawlawis had good manners, ranging from
their outward appearance, speech and conduct, to
their eating and drinking habits and their outlook,
death and funerals. They displayed sincere kind-
ness and grace with good manners in everything
they did.

After all, their every action and principle were
deeply influenced by many of the verses in the
Qur’an and the hadiths of the Prophet. Examples
of these are the Prophet Muhammad’s hadiths
“Assume the disposition of Allah” and “The most
authentic Muslim is the one who is helpful to
human beings.” Their every action and principle
was based on either a verse from the Qur’an, a
hadith or a directive by Mawlana.

They did not talk loudly, or make noise as they
walked. They did not interrupt anyone or talk all
at the same time. They deemed such behavior
shameful.

If a Mawlawi dervish wanted to visit another
dervish in his room, he knocked on the door slow-
ly three times, only entering when he had heard
“HG"? or “So be it, Eyvallah” from inside the room.
The visitor would than bow his head saying “make
away, Destur” and sit down after he had kissed the
floor. The host or those inside would salute him,
saying “Let love shine, Ask olsun,” to which he
would answer, “May your love be the beauty, Agkin
cemal olsun.” For Mawlawis, there was no term for
greeting someone like “hello” or “merhaba.”

They were never seen bareheaded or without
a cloak. They always sat down on both knees or
on one knee in the upright position; they never sat
crossed legged.

When they met each other, as mentioned
before, they crossed their arms on the chest,
hands resting on shoulders, and they stepped on
the other’s left toe with their right toe (set seal).
There was no shaking of hands. The two people,
standing face to face, raised each other’'s wrists
and kissed each other’s hand simultaneously. This
was called “meeting.” They greeted each other in

29- A greeting formula. (literally means “He” or “Him” to
refer to Allah)
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Bizim de ona izzet etmemiz lazim.” inancidir.
Hatta bir Mevlevi yatarken bile yorgani, yastigi
operek yatardi. Sikke, arakiye, hirka, ctibbe,
her neyi kullamiyorsa onu 6pmek, sonra kul-
lanmak sartti.

Mevleviler konusurken “ben” demezler,
bunun yerine “fakir, fakiriniz” kelimelerini kul-
lanir, bos bulunup “ben” diyecek olursa hemen
arkasindan “benligime lanet” derlerdi.

“Sen” veya “siz” yerine de “nazarim” hitabimi
kullanirlardi.

Mevleviler hangi sebeple ve ne ad altinda
olursa olsun “sadaka” veya “zekat” almazlardi.
Diger baz tarikatlerde, nefsi 6ldiirmek icin elde
“keskutl” sadaka talebi var idiyse de, boyle sey-
ler Mevlevilerce biiytik bir sug idi ve basindan
sikkesi alinmak (serpa edilmek) gibi pek buiytk
cezayl gerektirirdi. Yine ayni sebeple cenaze
basinda “iskat” veya “kefaret” adi altinda dagi-
tilan paraya da el strmezlerdi. Ctinkt butin
bunlart Mevlana zemmetmistir. Olmtis birin-
den soz ederken “Ruhu sad” veya “Himmeti
hazir ola” tabirlerini kullanirlardi.

Seyh'den soz ederken “Efendi”, Konya'da-
ki Celebi Efendi’den de “Aziz Efendimiz” diye
bahsederlerdi. Mevlana’ya “Hazret-i Pir” veya
“Hazret-i Pir efendimiz” derlerdi.

Mevlevilerin, iyi kotti olan her sey Allah’tan
oldugu inanci dolayisiyla “Eyvallah” soztiniin
onemi buyutkti. Evet, peki, olur, hayhay gibi
sozlerin yerine “Eyvallah” kullanihrd: ki bu s6z
“Eyi vallahi”den ttiremistir.

Yok, kalmadi, bitti gibi sozler yerine ise
“Hak vere, Hak getire” sozti kullanilir, kapiy1
kapatmak yerine kapiyr ¢rtmek, mumu son-
durmek, 15181 sondiirmek yerine, ceragi dinlen-
dirmek, yakmak yerine de ceragi uyarmak veya
uyandirmak tabirleri kullanilirdi. Bunun sebebi
ise olumsuz sozler kullanmamakur.

Rica etmek ve dua etmek yerine de “Niyaz”
kelimesi kullanilirdi. Bu sebeple, evliya tiirbe-
leri 6ntndeki pencereye de, “dua penceresi”
anlaminda “Niyaz penceresi” denirdi.

Niyaz kelimesi ayni zamanda “hediye” anla-
m1 da tasirdi ve Mevlevi dervisleri ufak tefek
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this way because they considered everyone equal,
regardless of age, learning, and economic status.

When picking up any single object he used,
the Mawlawi would kiss it, and put it back after
having kissed it, i.e., after “greeting” it, since they
believed “It serves us, so we should honor the
object.” A Mawlawi would even Kiss his pillow and
quilt when he went to bed. It was manda-tory to
kiss whatever they would use, like the sikke, the
khirqah and the cloak before use.

Mawlawis did not refer to themselves as “I.”
They used “fakir, fakiriniz” (the needy, your needy)
instead. If they referred themselves by the pro-
noun “I” by mistake, they immediately said “may a
curse be upon me.”

They addressed the other with the expression
“nazarim” (literally “my sight”,) instead of “you”
both in the singular and the plural.

Mawlawis did not accept alms or Islamic pov-
erty contributions by any means. In some other
dervish orders, there was a requirement for hold-
ing out alms bowls called kegkdil, to overcome the
cravings of the flesh. However, the Mawlawis con-
sidered this a major offence and called for a very
harsh punishment, for example, losing the right
to wear the sikke. For the same reason, they did
not take the money distributed at funerals, which
was called iskat or kefarah® because Mawlana had
spoke ill of them. They would say “may his soul
in happiness” or “may blessings with him” while
talking about a deceased person.

They referred to the sheikh as “our master,”
and to Celebi Efendi in Konya as “Our beloved
master.” They called Mawlana “Our master, the
eminent elder.”

“Eyvallah” was a very important term for
Mawlawis, since anything good or anything bad
came from Allah. They said “Eyvallah” instead of
yes, fine, all right, and sure. This term originated
from “Eyi vallahi” (so be it in the name of Allah).

They used the words “let the Lord give, let
the Lord deliver” instead of “finished” or “none
left.” They said “close the door” instead of “shut
the door”, “put the torch to rest” instead of “turn
off the light,” and “wake up or awaken the torch”

30- Action on atonement as laid down in Islamic law and
usually involving a payment
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niyaz kabul ederler, fakat eger bu akee ise,
“Nezr-i Mevlana” denilen, 18 sayisinin ast veya
tistkatlarinca olmasina dikkat ederlerdi.

“Oldt” demezler “Hakka yiirtdi” derler,
mezarliga ise “Hamusan” (susmuslar yeri) adini
verirlerdi. Basta da ifade edildigi gibi Mevlevi-
ler her hususta cok farkh bir adet, an’ane, edeb
ve terbiyeye sahib idiler. Tekkeler kapandiktan
sonra bunlardan hicbiri dilenmek, yardim iste-
mek gibi bir yola gitmeyip, yapabildikleri islerle
hayatlarin1 kazanmaya calistilar ki bunlardan
tanidiklarimiz da olmustur.

Mesela:

Osman Dede: Cadircilar denilen yerde bir
cay ocaginin ontinde kiictik kare tabla icinde
eski ufak tefek seyler ve “Ney” acip satardi.
(Fakire Ney acmay1 ve tamirini o dgretmistir.)
Stileyman Dede: Bursa koylerinden ufak capta
tereyagi alir, getirip Istanbul’da az bir kar ile
satardu.

Hasan Dede: O da Ney acip, satar gecinir-
di. Yenikapt Mevlevihanesinin cilekeslerinden
olan bu gercek “Dede’ler boylece kit kanaat
gecinirlerdi ve havadan para kabul etmezlerdi.

Bu konuyu, Mevlevi zerafetini gosteren iki
kiictik anekdotla bitirmek istiyorum.

Ney acmay1 ve tamirini kendisinden 6gren-
digim Osman Dede, bir gtin kirik bir ney vere-
rek tamir etmemi istedi. Aldim eve gétiirdiim,
o gece, elimden geldigi kadar tamir edip ertesi
gin Dede’ye gotirdum. Ney'i eline aldi, miite-
bessim bir cehre ile bakti ve “Eyvallah” dedi,
“Bu ney de bu kadar tamir edilebilir, eline
saglik.” dedi. Ama, nedense benim icime sin-
memisti. Biraz sonra “Dedem ben bunun tize-
rinde biraz daha calismak istiyorum.” dedim.
“Neden oglum iyi olmus.” diye cevap verdi ama
ben 1srar edince “Eyvallah” dedi. O gece neyin
tizerinde daha dikkatli calisarak tamir ettim ve
ertesi giin goturdum.

Ney'i eline ald1 bakti ve yine giiler ytizle
“Hah, simdi oldu iste, fakir diin pek begen-
memistim. Ama sana belli etmek istemedim,
aferin.” dedi.

Qe DR - e music of divine love. 0.

instead of “turn on the light.” These terms were
chosen because they did not want to use negative
words.

“Niyadz” (beseech) was used instead of
“request” and “pray.” That’s why the windows
at the front of the shrines were called “Niyaz
windows”, meaning “windows of prayer.” Niy4z
also meant present. Mawlawi dervishes accep-
ted small gifts in kind, but if it was money, they
checked that it was in factors of nine, which they
called “Vow of Mawlana.”

They did not say “He died”; they said “He
walked to God.” They called the graveyard “the
place of the silent.” As mentioned before, the
Mawlawis had different customs and traditions,
manners and discipline in every aspect. After the
lodges were closed down, none of them begged
for money or asked for help; they just tried to
make livings with whatever kind of work they
were capable of doing. Some of them are known
to us. For example:

Osman Dede: He made and sold reed flutes and
small old things on a square tray in front of a tea
house in Cadircilar. He taught Fakir (myself, the
needy) how to make and repair reed flutes.

Sileyman Dede: He brought butter from the
villages of Bursa and sold it in Istanbul for a small
profit.

Hasan Dede: He too made his living making
reed flutes and selling them.

The long-suffering true elders of the Yenikapi
Mawlawikhaneh lived on scraps and did not accept
any freely offered money.

| would like to tell some anecdotes that illus-
trate Mawlawi elegance.

One day, Osman Dede, who taught me how to
make and repair reed flutes, gave me a broken
flute and wanted me to repair it. | took it home and
that night | did my best to repair it and took it back
to Dede the following day. He took it and looked at
it, smiling. He said, “Eyvallah” and added: “It could
not have been done any better bless your hands.”
For some reason, | was not satisfied with it. After a
while, | said to him: “My elder, | want to work on it
some more.” He replied: “Why? It looks good, son.”
But | insisted and he said, “Eyvallah.” That night, |
worked on it more carefully and having repaired it
the next day | took it back.
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Bu tavir bazilarina ¢énemsiz goriinebilir ama
16-17 yasindaki bir geng i¢in buiyitk mana ifade
eden bir Mevlevi zerafetidir.

[kinci olay da soyle:

Yine ayni yerdeyiz. O sirada hocam Neyzen
Bestekar, Gavsi Baykara (Yenikapt Mevleviha-
nesi son seyhi Abdi’l-Baki Efendinin oglu idi)
geldi, gorustiiler, oturuldu. Tam o sirada yakin-
daki mescidden, ¢ok bed bir sesle nagmesiz,
makamsiz bir ezan sesi ytikseldi.

Hocam bu akortsuzluktan fena halde rahat-
siz oldu ve soylendi. Dede ile aralarinda su
konusma gecti:

Osman Dede:

- Ama o bu is i¢in para almiyor.

Hocam:

- Oyle ise niye okuyor?

Osman Dede:

- Allah nzasi icin okuyor.

Hocam

- Allah rizasi i¢cin okumasin.’

[ste Mevleviler boyle insanlarda.

MEVLEVi AYiNi NASIL YAPILIRDI?

(Mukabele)

Hemen her seyi ile, diger tarikatlerden fark-
lilik gosteren Mevleviligin ayin sekli de ¢ok dik-
kate deger ve farkh bir 6zellik arzeder.

Bu farklilik, daha evvel de ifade edildigi gibi
musiki, edebiyat ve raks'in, yani bu t¢ ¢nem-
li san’at dalinin Mevlevi ayinlerinde bir arada
bulunusudur.

Mevlevi tarikatinin bu hususiyetidir ki, tarih
boyunca divan edebiyatinin ve ¢cok daha ¢nem-
lisi Turk musikisinin ogretildigi, icra edildigi
bir ocak olmasini temin etmistir. Bircok sai-
rin, ondan daha biytk sayida bestekar ve
icracinin bu tarikatin mensubu veya muhibbi
oldugu bir gercektir. Kisaca ifade etmek gere-
kirse Mevlevihaneler tarihte, konservatuarlarin
olmadig1 devirlerde Ttrk musikisinin can pina-
11 olmustur. Itrfden Dede Efendi’ye, oradan

3- Benzer hikaye Sadi'nin Giilistan adli eserinde de gecer.
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He took the flute and inspected it. He cheerful-
ly said, “Now, it is done for sure. Yesterday | did
not quite like it Needy, but | did not want to show
you my dissatisfaction. Well done.”

This repair job may seem unimportant to
some, but it is an example of Mawlawi elegance,
which meant much to a boy of 16-17.

The second one is as follows:

This happened in the same place. My master,
the reed flute composer Gavsi Baykara (he was
the son of Abdii'l-Baki Efendi, the last sheikh of
the Yenikapi Mawlawikhaneh) came, they met and
took their sets. Right then came from a small
mosque nearby the sound of the call to prayer in an
extremely bad voice, tuneless and modeless.

My master was irritated by this discord and
complained. The following conversation took
place between him and the Dede.

Osman Dede:

-But he is not paid for that.

Master:

- If so, why is he giving the call to prayer?

Osman Dede:

-He does it for God’s sake.

Master:

-For God’s sake, he had better not to do it.*
The Mawlawis were such men.

THE PERFORMANCE OF MAWLAWI
CEREMONIES

Mugqabalah

The ceremonies of Mawlawism, which exhibited
differences from other dervish orders in almost all
of its aspects, are noteworthy and unusual.

As stated before, the difference is caused by
the fact that in Mawlawi ceremonies, three forms
of art, namely music, literature and dance, are
found together.

In virtue of this peculiarity, the Mawlawi der-
vish order historically has been a place where
classical Ottoman poetry, and more importantly,
Turkish music were taught and performed. It is a
well-known fact that many poets, composers and

31- A similar story takes place in Giilistan by Sadi.
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Zekai Dede’ye ve bu yolla bize kadar uzanan
bir can pinarit! Mevlevihaneler, musiki nazari-
yati calismalarinin da merkezleridir. Mevlevi-
ler ayinlerine “mukabele” derlerdi. Mukabele;
karst karsiya gelmek, karsilasmak anlaminda
bir kelimedir. Gerek Sultan Veled devrinde ve
gerekse, ayin boliimleri olan “Selam” baglarin-
da, seyh postunun ontinde karsilikli niyazlas-
malar dolayisiyla bu isim verilmistir. “Ayin” ad1
ise daha cok bu formda bestelenmis eserler icin
kullanmlmustir.

Mevlevi mukabelesi Mevlevihanelerde soyle
yapilirdi:

Namaz vaktine yakin, dervislerden biri
dedelerin odalarinin yani hticrelerinin bulun-
dugu yere yakin bir yerde durup niyaz vazi-
yeti alir ve heceleri uzatarak “Huu salaaa” veya
“Vakt-i sala ya huuu” diye seslenir bunu duyan
dervisler tennure, deste gtl, elfi nemedlerini
giyip sirtlarinda resmi hirkalarini alip hazirla-
nirlardi. Bu arada ezan okunur ve bir dervis
bu defa kapilara vurup “buyurun ya huuu”
diye davetini tekrarlardi. Boylece hticrelerinden
¢ikan Mevlevi canlart semahaneye yonelirler ve
semahane kapisinda, seyh postundan kapmin
tam ortasina kadar uzadig farz edilen “hatt-1
istiva”ya basmamaya dikkat eder, kapida niyaz
vaziyeti aldiktan sonra iceri girer, kidem ve
derecesine gore, postun sol yaninda bir yer-
de dururdu. Herkes yerini aldiktan sonra seyh
efendi gelir ve kapida niyaz vaziyeti alir, biittin
canlar da ayni sekilde mukabele ederlerdi.

Seyh Efendi postuna gecer ve burada vakit
namazinin stinnetini kilarken saflar duzilur ve
herkes stinneti kilardi. Stinnetten sonra imam
mihraba gecer* ve namazin farzini, aynen cami-
de oldugu gibi kildirirdu.

Namaz, dualar okunup, tesbih ¢ekilip Fati-
ha’dan sonra sona erer ve Seyh Efendi “post
dua”sint okurdu. Daha sonra eger Mesnev™ oku-
tacaksa kiirsiye gecer, eger dogrudan muka-

4- Mevlevi seyhleri imamlik yapmazlardi. Cinkii
Hz. Mevlana hayatinda imamlik yapmamistir. Bu
sebeple her dergahin ayrica bir de imami olurdu.
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performers in great numbers were members or
followers of this dervish order. In short, mawlaw-
ikhanehs traditionally played a pivotal role in the
teaching of Turkish music at a time when there
were no conservatories. They have been the life
source for Turkish music extending from Itri to
Dede Efendi, to Zekai Dede, and from there to our
times. Mawlavi’khanehs were also the centers of
work on music theory.

Mawlawis called their ceremonies muqgaba-lah,
which means coming across or meeting. It was
given this name because of the mutual greeting in
niy4z posture during the Sultan Veled period and at
the beginning of greeting, the ceremonial parts, in
front of the post (sheepskin) of the sheikh. “Ayin”
is the name used mostly for the compositions
which are composed in this mode.

The Mawlawi mugabalah was performed at
Mawlawikhanehs in the following way:

The niyaz posture would be taken towards the
time for prayer call by one of the dervishes in front
of the rooms of the elders. He would warn the
others with a high voice and intone, “Huu saldat”
or “it is the time of salat, y4 hooo.” Upon this, the
other dervishes would don their tennurahs, deste
glils, and elfinemeds and then put on their ceremo-
nial khirgahs. In the meantime, the call for prayer
would be heard and a dervish knocks on the doors
and repeats the invitation, saying “come on in, hey
hoo”. In this way, the Mawlawis would emerge
from their cells and head to the samah’khaneh.
At the door of the samah’khaneh, after taking a
niyaz posture at the door, they would walk care-
fully in order not to step on the “prime vertical,”
an imaginary line considered to extend from the
post of the sheikh to the middle of the door. They
would stand to the left of the post of the sheikh
according to seniority and degree. After everyone
was placed, the sheikh would come in and take his
niyaz posture at the door, and all the others would
return in the same way.

The sheikh then went to the post and here they
would line up to practice the sunna® of the salat.
After the sunna, the imam® would place himself in
the mihrab* and perform the farz of the salt just as
in a mosque.

The salat would be completed after the
prayers, telling their beads and reading the Fatiha
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beleye gecilecekse seyh postuna, dervisler de
yerlerine gecerler, hep beraber “yer optlerek”
oturulurdu.

Herkes oturduktan sonra mutribden na’t-
han na'tt ayaga kalkarak okur ve bitirdikten
sonra bir neyzen, okunacak ayinin makamina
gecki yapmak tizre taksim eder, bu arada biittin
can’lar, baslarn 6nde dinlerlerdi. Taksim biter-
ken diger sazlar da dem tutarlar ve taksim bitip
pisrevin basladigi anda seyh efendi ve biittin
dervisler ellerini siddetle yere vurup ayaga kal-
karlar ve “Devr-i Veledi” baslardi. Bu el vurup
kalkmaya “darb-1 celal” denirdi.

En onde seyh diger dervisler iclerinden “ism-i
celal” (Allah) cekerek ve mutlaka “Devr-i kebir”
usuliinde bestelenmis olan pisreve ayak uydura-
rak, bir sira halinde ytrtmeye baslarlar. Seyhin,
kirmizi renkte olan postunun éntine geldiklerin-
de, ondeki, postun ¢btir tarafina gecerken hatti-1
istivaya basmamak ve posta arkasini dénmemek
sartiyla geri doner ve arkadan gelenle karsilikl
olarak niyaz vaziyetinde bas keserek selamla-
sirlardi. Buna cemal seyri denir. Ctinkt birbir-
lerinin iki kasi arasma bakarlardi. Sonra tekrar
doéner ve yoluna devam ederken, arkadan gelen-
ler ayn1 sekilde hareketle post dntinde niyazlasir-
lardi. Siranin en sonundaki en kidemsiz dervis ile
seyh karsi karsiya gelir ve niyazlasirlardi. Boylece
semahane ti¢ defa devredilirdi.

Burada bir agiklama olarak sunlan ifade
edelim:

Seyh postunun kirmizi renkte olusunun
sebebi, kirmizimin “Vahdet” (birlik, Tanr’nin
birligi) rengi olusudur. Bu sebeple kirmizi post
ve seyh vahdet makamini temsil eder.

Semahaneler daire seklindedir ve post'un
seyhe gore sag tarafindan kapiya kadar olan ve
Devr-i Veledi'de buradan yiirtimeye baglanilan
kavis “Kavs-i ntizal” (inis egrisi), kapidan tek-
rar seyh postuna kadar olan kavis ise “Kavs-i
urac”(¢iks egrisi)dur.

Kavs-i nuztl, mutlak varhktan insana kadar
inisi, kavs-i urtic ise insandan mutlak varliga
ctkist temsil eder. Veya kavs-i ntizal maddi,
kavs-i urtic ise manevi alemdir.

Post’tan itibaren kapiya kadar uzandig farz
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Sura. The sheikh would then recite “the post
prayer.” Afterwards, if they were going to read the
Mathnawi, he would go to the seat. If the Skeikh
intended to pass on to the mugabalah directly he
would go to his post, the dervishes returned to
their places and they would sit down all together
after kissing “the floor.”

When everybody was seated, a na’athan among
singers would stand up and sing the na’af® when
he finished, a neyzen would start improvisation
in order to pass onto the ritual mode to be sung.
In the meantime, all the cans would listen to the
music with their heads down. Towards the end
of improvisation, the other instruments would
hold the drone tone and when the improvisation
was over and the peshrev (processional) started,
the sheikh and all the dervis-hes would strongly
stroke their hands onto the floor, rose to their feet
- this behavior was called “striking for glory”- and
the Devr-i Veledi, [procession of the Sultan Veled)
would start.

The dervishes silently would say the Name
of Glory (Allah), following the sheikh who stood
at the front and they would all keep in step with
the peshrev®* composed in Devr-i kebir rhythmic
pattern, lined up and started to walk. When they
came to the red post of the sheikh, the one at the
front would turn back. He would have to be care-
ful not to step on the “prime vertical” while going
to the other side of the post and would not turn
his back to the post. He would exchange salutes
with the man behind him in “niyaz posture,” with
bowed heads. The greeting was called “looking at
beauty” because they looked at the point between
each other’s eyebrows. Then, they would turn
again and the dervishes follo-wing in line would
similarly salute the others in front of the post in
niyaz posture. The back tracking dervish at the end
of the line would stand facing the sheikh and they
too do their niyaz. In this way, the samah’khaneh
was toured three times.

32- Suna and Farz are the parts of salat

33- The Prayer leader, all lodges had a separate
imam

34- Niche in the mosque wall indicating the direc-
tion of Mecca

35- A poem praising The prophet

36- The best known form of Turkish music
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edilen ve “hatt-1 istiva” denilen hat ise bu iki
devri tam ortadan ayirdigr icin onun tstiine
basilmaz.

“Devr-i Veledi”de semahaneyi ti¢ defa dolas-
mak ise bir gortise gore dokuzuncu kat gogin
devridir. Diger ve daha tasavvufi bir gortise
gore ise “Bilis, bulus ve olus”un simgesidir.

Bilis, bulus, olus; yani, her seyi Allah’tan bil-
mek, sifatlarin da Rabb’den meydana geldigini
anlamak ve sifatlarin da onun ayni oldugunu
gormektir. Na'tden sonra, ney taksimi bitip
pisrevin ilk basladigi anda, btittin derviglerin
ve seyhin, ellerini yere kuvvetle vurup ayaga
kalkmast ise, kiyamette sur tfuralduginde bu
sesi duyan btitiin 6lmiislerin kabirlerinden ¢iki-
sint temsil eder. Devr-i Veledi hakkinda buraya
kadar verilen kisa bilgilerden sonra mukabe-
lenin, sema ve selamlarina gecebiliriz. Mevlevi
ayinleri dort selamdan olusur.

1.Selam: Devr-i Veledi'den sonra yerlerine
gecmis olan semazenler, mutribdan ayin okun-
maya bagslar baglamaz sirtlarindaki “resim hir-
ka”larin sag elleri ile sirtlarindan cekip yere
atarlar ve kollarin1 goguslerinde caprazlayarak
niyaz vaziyetine girerler.

|

_J
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SEMAHANE : DERVISH MEETING-HOUSE FOR
RELIGIOUS MUSIC AND
WHIRLING

KAVS-i NUZOL : ARC OF DESCENT l[transforma
tion of the divine light into the
four elements)

KAVS-i UROC  : ACRC OF ASCENT [return of the

divine light to God after having
passed through the four ele
ments)

HATT-1ISTIVA  : EQUATOR, PRIME VERTICAL
KAPI : DOOR

SEYH POSTU : The official post of the sheikh in a

mystical order

Let us explain something at this point:

The post of the sheikhs was red, since it was
the color of unity (wahdet), unity of God, so the
red post and the sheikh represented the Wahdet
position.

Samah’khanes were round. The arch from the
right side of the post next to the sheikh to the door
was the “arc of descent”. It was also the starting
point of the walk during the Devr-i Veledi®. The
other line from the door to the post was called
“arc of ascent.”

The arc of descent symbolizes the descent
from the absolute being to man, whereas the arc
of ascent represents the ascent from man to the
absolute being. The arc of descent was the material
realm, and the arc of ascent the spiritual.

The line called the “equator,” which was con-
sidered to go from the post to the door, divided
the hall into two parts. It was forbidden to step
on the line.

According to one view, the Devr-i Veledi, or
touring the samah’khane three times repre-
sen-ted the celestial circle of the nine heavens.
According to another more mystic view, it was the
symbol of “knowing, finding and becoming.”

37- Touring the sema’khaneh three times
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Postun ontine gelip bas keserek seyhi
selamlarlarken seyh de bir iki adim ileri ¢ikip
selam iade ederdi. Bu arada semazenbasi sey-
hin ontine gelir bas kesip elini 6per, seyh de
egilip onun sikkesini dperdi. Bu niyazlasmada
da buttin dervis semazenler aymi sekilde bas
keserlerdi. Bundan sonra semazenbasi bir iki
adim geri cekilir, semazenler sirayla gelip sey-
hin ¢ntinde baskeserek selam verip el 6perken
seyh de onlarin sikkelerini dperdi.

Semazenbasinin gorevi semazenleri, ustalik
derecesine gore yonlendirmek ve sema sirasin-
da carpismalart onlemek, semanin muntazam
bir sekilde devamini saglamak idi.

Sema’a giren semazen sol ayag tizerinde, sag
ayag ile cark atarak donmeye baslarken kollarint
yavas yavas asagl dogru indirir ve ¢apraz vaziyet-
ten kurtardiktan sonra, iki yandan yine yavasca
yukart dogru uzatir ve iki yanlara dogru kanat
gibi acar, sag avug¢ dua eder gibi yukar, sol avug
ise yere dogru acilirdi. Bu arada tennurenin etek-
leri de artik acilmis vaziyettedir.

Bu suretle semazenler hem kendi etraflarin-
da hem de semahanenin etrafinda donerlerdi.

2. Selam: Birinci selamin giifteli kismu bitince,
btitiin semazenler olduklar yerde, ytzleri sey-
he dogru olmak tizere ve diismemek icin ikili
tclt grup halinde birbirlerine yaslanir, yine
kollanm goguslerinde caprazlayip niyaz vazi-
yeti alirlarda.

Ikinci selam baslayinca seyhle beraber her-
kes bas keser ve seyh yine bir iki adim ilerler,
tekrar bas keser, yine herkes ayni seyi yapardu.
Bundan sonra ayni birinci selam basinda oldu-
gu gibi semazenler sirayla gelip seyhin ¢ntinde
bas keser fakat el 6pmezlerdi. Semazenbas da
yine ilk selamda oldugu gibi hareket ederdi.
Diger semazenler de yine hem kendi ve hem
de semahane etrafinda dénerek sema ederlerdi.

3. Selam: Hareketler aynen birinci ve ikin-
ci selamda oldugu gibi tekrar edilir, fakat bu
selamlar musiki ustlleri de daha yurtik ustller
oldugundan sema’ ve vecid hali zirveye ulasirdi.

weoledk il e mus e .

Knowing, finding and becoming signify kno-
wing that everything is from Allah, understanding
that the attributes consist of Rabb, and compre-
hending that the attributes are the same as His.
The fact that after the Na’'at, as soon as the ney
improvisation was finished and the peshrev start-
ed, all of the dervishes and the sheikh stroked
their hands strongly across the floor and rose to
their feet represented the dead ri-sing from the
grave, harkening to the sound of the sur.*® After a
brief presentation of the Devr-i Veledi we will now
discuss the samah and the greetings of mugaba-
lah. Mawlawi ceremonies have four greetings.

The first greeting: As soon as the sing-
er starts to intone the rite, the semazens, who
had taken their places after the Devr-i Veledi,
take their ceremonial khirqahs off with their right
hands and throw them onto the floor. They then
take up the niyadz posture, crossing their arms on
their chests.

When they are greeting and bowing to the
sheikh in front of the post, the sheikh moves one
or two steps forward and returns the greeting. In
the meantime, the semézenbasi comes and stands
in front of the sheikh, kisses his hand after bow-
ing and then the sheikh leans forward and kisses
his sikke. During this mutual niydz, all seméazens
bow in the same way. After that, the seméazenbasi
steps back and the seméazens bow before the
sheikh in turn, greet him and kiss his hand. Then
the sheikh kisses their sikkes

The task of the semazenbasi is to lead the
semdézens according to their experience, prevent
them from careening into one another du-ring the
sema, and ensuring the sema ceremony would be
performed perfectly.

The semézen enters the sema’khane and then
starts to whirl, spinning on his left foot, with the
help of the right one. He slowly lowered his arms
as they unfolded and stretched them out and
upwards, like wings. The right hand was turned
up, the palm opened to the skies in prayer, where-
as the left hand was open to the ground. The robes
of tennure were widened.

38- The sound heralding the Resurrection and
Day of Judgment

iSMAIiL HAKKI OZKAN



4. Selam: Diger selamlardaki hareketler aynen
tekrar edilir fakat bu selamda semazenler aruk
sadece kendi etraflarinda dontip, semahane
etralinda dolasmazlardi. Yani sadece bulunduk-
lar1 yerde sema ederlerdi. Buna “direk tutmak”
denirdi.

Seyhler de genellikle bu selamda, biitiin
semazenler sema’a girdikten, bas kesip niyaz
ettikten sonra sema’a girer, semahanenin tam
ortasina yavas yavas gelip sema ederlerdi. Fakat
seyhler semazenler gibi kol acmazlar, semalarini,
sag eli ile hirkasinin sag yakasini, sol eli ile de,
bel hizasinda sag etegini tutarak sema ederlerdi.

Selam sona erince bir ney taksime baslar,
bunu duyan seyh, yavas yavas sema ederek pos-
tuna doner, yeri dperek postuna otururdu. Bu
sirada taksim de bitmis oldugu i¢in mutribdan
bir hafiz bir “asir” okumaga baslar, semazenler
de sema’1 birakip niyaz vaziyeti aldiktan son-
ra oturacak yerlerine gider, yeri operek otu-
rurlardi. Ancak bu oturus iki diz tizerinde ve
baldirlarin tizerine oturma tarzindadir. Ve yere
egilmis vaziyettedirler.

O esnada birkac gorevli can da resim hirka-
larim1 sirtlarina koyarlardi. Hirkas: sirtina veri-
len semazen hemen ona biirtintip niyaz vaziye-
tini de terk edip yine iki dizi tizerine otururdu.

Mutribdan okunan asir bitince Seyh “Fati-
ha” der ve seyhle beraber herkes ayaga kalkar,
semazenbasl yahut ascibast veya duaci dede,
Konya dergahinda ise tarikatci dede, hirkasinin
kollarini da giyerek ileri ¢ikar ve:

“Barekallah ve berekat-1 kelamullahra, sema-
ra, safara vefara...” diye baslayan uzunca bir
dua okur, sonunda Fatiha okunur ve duaci dede
tekrar ve bu defa “Azamet-i Hudara...” diye bas-
layan baska bir dua okur, bundan sonra seyh
“Fatiha” der ve Fatihadan sonra, semahanede
yaur varsa oraya dontip niyaz vaziyetinde bas
keser ve bir dua okuduktan sonra Fatiha verirdi.

Fatiha okunduktan sonra seyh ytiksek bir
sesle su “gtilbank” cekerdi.

“Ervah-1 tayyibeleri sad-ti handan ve bere-
kat-1 rahaniyet-i aliyyeleri ithsan oluna. Dem-i
Hazret-i Mevlana, Sirr-1 Sems-i Tebrizi, kerem-i
Imam-1 Ali ht diyelim” ve seyhle, bulunan her-
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In this way, the seméazens whirled around both
themselves and the sema’khane.

The second greeting: When the lyrics part of
the first greeting ends and the instrumental part
starts all the semazens are leaned against one
another so as not to fall down, in pairs or in groups
of three, facing the sheikh. They take the niyaz
posture again, arms folded.

When the second greeting starts, all bow their
heads together with the sheikh, who then goes
one or two steps further, bows his head, after
which everybody else does the same. After that,
the semazens, just as at the beginning of the first
greeting, come in turn, bow their heads before the
sheikh, but do not kiss his hand. The Semazenbasi
does the same as in the first gree-ting. The other
semazens again whirls around both themselves
and the sema’khane.

The third greeting: The movements are
repeated during the third selam, but these includ-
ed rhythmic patterns with six-beat measures.
Then the semézens reached the utmost level of
whirling and become enraptured.

The fourth greeting: This greeting starts like
the others, but during this session the semézens
do not whirl around the sema’khaneh, they just
whirl around themselves where they are. This is
called the “pole position.”

During this greeting, the sheikhs generally
whirl after all the semézens started the sem3,
after they have bowed and taken the niyaz posture.
He slowly goes to the middle of the sema’khaneh
and starts to whirl, but he does not stretch his
arms out like the seméazens do, he whirl holding
the right collar of the khirgah with the right hand,
and the right robe around the waist with the left
hand.

When the greeting ends, a reed-flute impro-vi-
sation started. Upon hearing this, the sheikh
slows down his whirling and returns to the post.
He kisses the floor and sit down at the post. In the
meantime, when the improvisation is fi-nished, a
hafiz* among the musicians starts to recite a part
from the Qur’an. The semézens stop the sem3, and
take the niyaz posture. Then, they took their seats,
after kissing the floor. However, they sit on both
their knees and they bow down.

At that moment, a few of the cans in charge
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kes yiiksek sesle ve uzatarak “Hutua” derlerdi.
Mukabele de bu suretle sona ermis olurdu.

Bundan sonra seyh yerinden hareketle kapi-
ya dogru yurtr, semahanenin ortasina gelince,
bas keserek “Esselamu aleykiim” der, herkes
bas keserek selam verir. Semazenbasi veya asci-
bast “Ve aleyktimtisselaaaam ve rahmetullahi ve
berekatuhtittt” diyerek kelime sonlarini uzatip
selama karsilik verirdi.

Seyh, kapiya yakin bir yerde yine ayni sela-
mu verir ve bu defa mutribdan biri tarafindan
selam1 ayni sekilde alinir, kapiya varinca, sema-
haneye doéntip niyaz vaziyetinde bas keser,
btitin dervisler de bas kesip selam alirlard.
Bundan sonra mukabeleye istirak eden herkes
sirayla ytraytp kapiya gelir, seyh gibi sema-
haneye dontip bas keserek niyaz ettikten sonra
¢ikarlardi. Boylece her sey sona ermis olurdu.

NiYAZ AYiNi-NiYAZ MUKABELESi

Mevlevi mukabelesinde bazen ruhani buiytik
bir nes’e hasil olur ve ziyaretcilerden, muhib-
lerden biri veya bizzat seyh veya canlardan biri
bu ruhani havanin biraz daha uzamasim ister.
Boyle bir durum oldugunda, bu uzamay iste-
yen kisi, semazenbasiya kudretine gore bir para
vererek mutriba gonderirdi. Bu para “nezr-i
Mevlana” olan 9-18 veya 9'un katlar kadardir.
Dorduncti selam bitmeden gonderilmesi gere-
ken bu para, semazenbas: tarafindan mutriba
goturtlip, kudimzenbasinin kudtmu Usttne
birakilirdi. Bunun tzerine dérdtincti selamdan
sonra son pisrev calinmaz, neyzenbast kisa bir
taksim ettikten sonra “Niyaz Ayini” ad1 verilen,
“Devr-i revan” ve “yirtik semai” usulleri ile
bestelenmis, alu kitalik kiiciik bir ayin okunur,
sonunda yuriik semai bir saz parcast calindik-
tan sonra yine kisa bir taksimle sona ererdi.

AYiN-i CEM’

Mevlevilerin “mukabele” (Biytik Ayin) ve
“Niyaz Ayini’nden baska bir de “Ayin-i cem”
dedikleri, daha kitictik capta denilebilecek bas-
ka bir ayinleri vardi.

Cem’: Toplanma anlaminda Arapca bir keli-
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put their ceremonial khirqahs on their backs. The
semézen who is given his khirqah immediately
wraps it around him, changes his niyaz posture
and sits down on his knees.

When the Qur’an reciting from the musician
ended, the sheikh call them to read the Fatiha.
Then, together with the sheikh, everybody stands
up. The Semazenbasi or chef or the pra-ying dede
(in the Konya lodge, this was a dervish order dede)
puts on his khirgah together with the sleeves, goes
forward and says a long prayer, which starts with
“Bérekallah ve berekét-1 kelamullah.” At the end
of the prayer, the Fatiha is recited. The praying
elder then says another prayer, this time starting
with “Azamet-i Hudéara...”. After that the sheikh
recites the Fatiha and a pursuant verse from
Qur’an, tur-ning towards the entombed holy men
(if there is any in the sema’khaneh), bow down in
niyéaz posture, says another prayer and then again
the Fatiha.®

After the Fatiha, the sheikh calls everybody to
collective prayer.(Gulbank)

After this praying together with the sheikh,
everybody present says “Hooo” in a high tone. The
mukabele ended in this way.

Afterwards, the sheikh stands up, walks
towards the door, and when he come into the
middle of the sema’khaneh, he bows and says,
“Esseldamu aleykiim”. Everybody bows and greets.
The Semazenbasi or chef greets him back, saying
“Ve aleykiimiisseladadam ve rahmetullahi ve ber-
ekatuhadd.” They lengthened the last syllables.

The sheikh greets again somewhere near the
door and this time one from among the musi-
cians greets him back in the same way. When
the sheikh reached the door, he turns towards
the sema’khaneh, bows down in niydz posture,
which was returned by the dervishes. After that,
one by one everybody attending the mukabele
walks to the door, where they turned towards the
sema’khaneh, bow down in niy4dz posture as the
sheikh had done and exit. This is how the cere-
mony ended.

39- One who knows the whole Qur’an by heart
40- The opening chapter of the Qur'an
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medir ve “toplama” anlamindadir. Fakat bu
kelimenin bir de tasavvufl anlami vardir ki o da
“Allah’in birligini idrak etmis insanin coskun-
luk hali"dir.

Iste “Ayin-i cem” adi kelimenin bu mana-
st ile ilgilidir. Ctinkt; Ayin-i cem’, semahane
disinda, sohbet odasinda veya hatta Mevlevi-
hane disinda herhangi bir yerde toplu olarak
bulunan Mevlevilerin, yapilan dini-tasavvufi
sohbet sirasinda, ilahi bir nes’e, ilahi bir cos-
kunluk zuhura geldigi takdirde, bu coskunluk-
la sem&’a baslamalandir. Iste ayin-i cem budur.
Fakat ayin-i cem bir sevk-i tabil ile kendiligin-
den oldugu i¢in bunda Devr-i Veledi yoktur
ve tennure acilmaz. Isteyenler, resim hirkalar
sirtlarinda ve kollart da giyili oldugu halde, sag
elleri hirkanin sag yakasini, sol elleri ise yine
hirkanin sag kanadinin belden biraz asagisin-
dan tutulmasi vaziyetinde sema ederlerdi.

Bu tur ayinde selam baslarindaki niyazlas-
malar ve cemal seyri vs. gibi zellikler yoktur.

Ayin-i cem'de pisrev yoktur. Sadece ayin oku-
nur. Ve sonda asir ve giilbank ile nihayete erer.

SEMA VE SELAMLAR HAKKINDA

Evvelki sayfalarda Mevlevi mukabele(ayin)si
hakkinda ozet bilgiler verilmistir.

Mevlevilerin mukabeleleri basta olmak tize-
re, gtindelik hayatta da her hareketleri mutlak
surette dini ve tasavvufi bir esasa, hatta bazi
menkibelere baghdir. Mukabele esnasindaki
hareketlerinin bazilar ve giyim kusamlari hak-
kindaki bu iliskiler veya sebepler aciklanmusti.
Burada o ifadelere bazi ilaveler yapmak bu tari-
katin digerlerinden farklihgina dikkat ¢ekmek
bakimindan uygun olacaktir. Bu arada sunu da
onemle bir kere daha ifade etmek gerekir ki,
Mevlevi tarikatini kuran Hz. Mevlana degildir.
Bu tarikat, kendisinden sonra oglu Sultan Veled
tarafindan kurulmus ve Mevlanamin fikir ve
hareketleri paralelinde, bugtinkt seklini almis
bir tarikattir. Ciinkii Mevlana aski ve fikirle-
ri ile kendinden sonra gelen biittin zamanlari
etkilemekle beraber kayit ve kuyud'a girecek,
sekillere baglanacak veya baglayacak bir kisi
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THE BESEECH CEREMONY - NiYAZ
AYiNi

During the mukabele, sometimes a spiritual
joy is felt and one of the visitors, brothers, cans
or the sheikh himself wishes to enjoy more of the
spiritual atmosphere. If this is the case, the one
who demanded such enjoyment sends an amount
of money that he could afford to the musician
through the seméazenbasi. The money has to be
9-18 or in factors of nine, which was considered
the “vow of Mawlana.” It has to be sent before
the end of the fourth greeting. It is taken to the
musician by the semazenbasi and placed upon the
kudiim of kudiimzenbasi. After the fourth greeting,
the last peshrev is not played. Following a short
improvisation by the neyzenbasi, a six-versed
ceremonial piece of music, called the “Niyaz
Ayini” and composed in “Devr-i revan” and “yuruk
semai” rhythmic patterns is played. Eventually,
the yuruk semat ends with an improvisation after
a short piece of instrumental music is performed.

THE JAM CEREMONY - CEM AYiNi

The Mawlawis had another ritual in addition to
the mukabele and the Niyaz &yini. It is called the
“Ayin-i cem” or “Jam Ceremony,” and is re-latively
smaller.

Cem’: An Arabic word which means gathe-
ring, but has the mystic meaning of “enrapture of
the one who has perceived the unity of God”.

The “Cem ritual” is related to this meaning of
the word. Because the “Ayin-i cem” is the star-ting
of the sema in rupture when a group is overcame by
divine ecstasy and joy during religious-mystic dis-
cussions outside of the sema’khaneh or in the room
or somewhere outside the Mawlawikhaneh. That is
a jam ceremony. However, since it is spontaneous,
the Devr-i Veledi is not included, and tennure is not
widened. Those who wish to wear their khirqahs
and sleeves, the right hand holding on to the right
collar of the khirgah and the left hand holding the
right wing of the khirgah below the waist.

Niyaz posture at the beginning of greetings and
“looking at beauty” are not included in the ritual.

Peshrev is not included, either. There is only
the ritual piece of music and the ceremony ended
with reciting the Qur'an and collective prayer.
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degildir. O tam anlamiyla bir buytk asikur ve
askta da smir ve smirlama yoktur. Onu zahit
bir kisi gibi zannedenler ¢cok yanilir. O, misli
pek de gortilmeyen bir Allah asikidir. Yani “Sev
de nasil seversen sev.” soztinde oldugu gibi bir
astkur. Yaradilmis ne varsa o ezeli sevgilinin
eseri oldugu icin, seven bir insandir.

Dolayisiyla Mevlevi tarikatinin esaslar1 da
yuzylllar i¢cinde O'nun bu telakkilerine uygun
olarak gelisip yesermistir.

Daha evvelki sayfalarda ozetle ifade edil-
digi gibi bir mevlevinin basindaki sikke onun
mezar tasidir. Resim hirkasi mezandir. icine
giydigi tennure ve destegiil ise kefeni, beline
sardigl “elfinemed” kusagi da “Hak icin halka
hizmet”in isaretidir.

Mevlevi ayininin basinda can’larin, pisrevin
basladigi anda kudim’tin ilk vurusu darbi ile
darb-1 celal diye isimlendirdikleri, ellerini yere
siddetle vurup ayaga kalkmalari, kiyamette surun
tiflenmesi ile butiin 6lmuslerin mezarlarindan
ctkmasidir. Ctunkit kudtimtn o ilk darbi da
Allah'm “Ktin” (Ol) emri olarak telakki edilir.

Devr-i Veledi'deki mana ve kavs-1 niizal ile
kavs-i urtic konusu daha evvel aciklanmisti. Bu
devrin ti¢ kere yapilmasi, tasavvuftaki lme’l-ya-
kin (Ogrenerek bilme), ayne’l-yakin- (Gorerek
bilme) ve Hakke'l-yakin (Hi¢ stiphesiz bilme,
Rabb ile bir olma) anlamindadir.

Semad’a baglama ve bttiin mukabele, kiya-
met glintint temsil eder ve her selamin da ayr
bir tasavvufi manasi vardir. Buna gore:

1. Selam: Insanoglunun Allah’m yticeligini
bilmesi kendi kullugunu idrak etmesidir.

2. Selam: Allah'in, kiyas kabul etmez kudret
ve kuvveti karsisinda, kulun hayranhigini ifade
eder.

3. Selam: Bu hayranhigin “Allah agkina”
dontismesidir ve bu askla sevk’in bir araya gel-
mesidir. (Ayin bestelerinde de bu sebeple daha
yurtik usullere geckiler yapilir.)

4. Selam: Rabbin ululugunu Hakke'l-yakin
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ABOUT SEMA AND GREETING

Above, we presented some brief information
about the Mawlawi mukabele.

All activities of the Mawlawis in daily life, pri-
marily their mukabele, were absolutely based on
religious and mystic principles or certain le-gends.
The reasons for some of the actions during the
mukabele and their outward appearance have
been explained above. Here, further information
will be given to show how the Mawlawis were dif-
ferentiated from other dervish orders.

We should reiterate at this point that it was
not the Exalted Mawlana who started the Mawlawi
dervish order. The order was established after his
death by his son, Sultan Veled, and was shaped
parallel to Mawlana’s ideas and actions. This is
because although Mawlana was a man to influ-
ence at all times with his ideas and love, he was
not one to restrict his followers or be restricted
to certain forms. He was purely a man of love
and there was no limit to love. Some think he was
an ascetic. He was a unique lover of God, as his
own words vindicate “Love however you love.” He
loved each and every creature just because it was
the work of the Beloved one.

Thus, the principles of the Mawlawi dervish
order flourished throughout centuries in accor-
dance with his counsel.

As mentioned above, the sikke of a Mawlawi is
his tombstone, and the ritual khirqah, his grave.
The tennure and destegdil worn inside is his shroud,
and the “elfinemed” waistband wrapped around
the waist, the sign of “public service for God’s
sake.”

The striking of the floor (darb-i celal) by the
cans, followed by their rising to their feet at the
beginning of the Mawlawi ceremony upon the first
strike of the kudiim* as soon as peshrev started,
represents the rising of the dead from the grave,
harkening the sur®’. Because the first strike of the
kudiim is considered God’'s command: “Kiin” (Llit-
erally be, let there be).

We previously explained the meaning of Devr-i
Veledi, as well as kavs-1 niizul and kavs-i uric.
The touring the room three times represents in
mysticism f/ime’l-yakin (knowing through learning),
Ayne’l-yakin (knowing through seeing) and Hakke’l-
yakin (knowing without any doubt, being united
with God)

iSMAIiL HAKKI OZKAN



mertebede goren kulun kullugunu tam anla-
muyla idrak etmesi ve bu kulluga devamda sabit
bir duruma gelmesidir ki, bu sebeple 4. selam-
daki semazenlerin, yalniz kendi etraflarinda
donip, semahaneyi artk dolasmamalari yani
“direk baglamalarn” bu konuda sabit-kadem
olmay1, artik bu telakkiden, bu makam’dan geri
dontilmeyecegini belirtir.

Bu dort selam, ayni zamana tasavvufta-
ki seriat, tarikat, hakikat, marifet tasnifine de
uygundur.

MEVLEVILIiKTE KIYAFET VE
TERIMLER

Mevlevilik, bir tarikat olmakla beraber ayni
zamanda bir hayat tarzidir. Mevlevi dergahlarn
bu hayatin en yogun yasandigi yerler olmakla
birlikte, o tekkede yasamayan fakat Mevlevili-
ge bagli (ikrar vermis) olan ve “Muhib” (dost,
arkadas) denilen sivil kisiler de dis hayatlarinda
Mevlevi adet ve an’anelerine uygun yasamaya
calisirlarda.

Mevlevi dergahlarinda bu ¢zel yasam tarzi-
nin bir geregi olarak birtakim tasavvufl sebep-
lere bagl, adeta farkl bir dil, farkli bir davranis
ve farkli bir giyim tarzi vardi.

Burada sunun da altim cizerek ozetle ifade
etmek gerekir ki Mevlevilikde en dikkat ceken
ve onlarin her seyine yansimis olan ti¢ husus
vardir ki, bunlar “hosgorti, zerafet ve ask”dir.

e Giyim (Dis giyim)

Mevlevihanelerde dervislerin kiyafetleri soy-
leydi:

Sirtta, yakast bir iki santim kadar dik bir
gomlek (mintan), bacakta “elfi” veya “elfi sal-
var” denilen ve ag biraz bolca bir pantolon,
sirtta gomlek tsttine giyilen kolsuz, yakasiz
fakat, omuz baslarinda, omuzlan ortecek tarz-
da, yanm daire seklinde c¢ikintilan olan bele
kadar uzanan bir yelek -ki bunun adi Hayderi
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The Sema and the whole mukabele represents
the Judgment Day, and each greeting has a differ-
ent mystic significance. Accordingly:

The first greeting: Man’s knowing God’s
exaltedness and understanding his own status in
worship.

The second greeting: Man’s adoration of
God’s incomparable might and power.

The third greeting: The adoration turns into
love of God. Fervor accompanies love. (Hence,
more yuruk rhythmic patterns are included in
ceremonial compositions.)

The fourth greeting: Man comprehends fully
his own status in worship, seeing God’s greatness
at the Hakke’l-yakin level, is established in con-
stant worship. Hence, the semézens whirl solely
around themselves during the fourth greeting,
not around the sema’khaneh, or briefly the “pole
position” which represents stability and no turn-
ing back from that status and Llevel.

These four greetings are in accordance with
the mystic classification of development the mys-
tical awareness of God, the formal purification
(through sheri’a) , essential purification (through
tarigah), truth of Being, and finally being in Truth.

TERMS AND CLOTHING IN
MAWLAWISM

Mawlawism is a lifestyle as well as being a
dervish order. Mawlawi lodges were places where
this lifestyle was intensively experienced. Lay
people, called muhib (fellow, friend), who did not
live in the lodge but were attached to Mawlawism
(avowed) tried to live their lives in accordance with
Mawlawi customs and traditions.

In Mawlawi lodges, they had almost a dif-
fe-rent language, behavior and dress code style
as requirements of this exclusive life based on
mystic principles.

Here at this point, we should highlight the fact
that there are three most remarkable features in
Mawlawism that reflected on all the aspects of
their life style: tolerance, grace and love.

41- A small double drum used for rhythm
42- The trumpet of the day of Judgment
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veya Hayderiyye'dir- nihayet en Uste giyilen
yakasiz, 6nil acik ve topuklara kadar inen bol
bir ctibbe, daha dogrusu Mevlevi tabiri ile hir-
ka bulunurdu. Bu hirkanin iki ¢n tarafinda
onsekiz (18) dikis bulunur bu dikisler ense
kisminda bir daire cizerek ©biir tarafa gecer
ve oradan asagiya kadar uzanirdi. Bu onsekiz
saylist “Nezr-i Mevlana” denilen ve Mevlevilerce
kutsal bir sayidur.

Ensede daire ¢izen bu dikisler, ters bir lame-
lif (la) meydana getirir fakat, onu sirtina giyen
kisi de bir elif harfi gibi oldugu icin bu defa
(illa) kelimesi ortaya cikardi ki bu, kelime-i tev-
hidin (illa)sinin yani, “Tanridan baska tapilacak
yoktur” ifadesinin kisa seklidir. (La vu illa)

Bu kiyafeti tamamlayan, elbette basta sikke
denilen kulahtr.

¢ Sikke

Mevleviligin en ¢nemli ve yaygin sembolii
sikke, kiillah-1 Mevlevi veya Fahir de denilen
kiilahtir ve sahibinin mezar tasini sembolize
eder.

Sikke i¢ ice gecmis, dovme keceden imal
edilmis, acik kahverengi veya bal rengi, yazin
beyazi da kullanilabilen, 40-45 santim uzunlu-
gunda, tst tarafi biraz darca bir kulahur. Sikke-
ler kaliph olurdu ve bastan hic ¢ikarilmaz hatta
gece yatarken basa, “sebkuilah” (gece kulahi)
denilen kalipsiz bir bagka baslik giyilirdi.

Mevlana soyundan gelen Celebiler, seyhler,
mesnevihanlar bu sikke tizerine “destar” deni-
len sarik sararlardi.

* Destar

Iki ti¢ kat ttlbendin, iki parmak enliligin-
de katlanip tttlenmesinden meydana gelmis
bir sanktir. Sikke tizerine destar sarma hakk:
Mevlana soyundan gelen Celebiler, Seyhler ve
mesnevihanlara aitti.

Celebiler siyah gibi gortinen ¢ok koyu mor,
seyhler ve mesnevihanlar ise yesil destar sarar-
lard1. Destar sikkeye armudi bicimde sarilir ve
“taylasan” denilen u¢ kismu sol taraftan gogse
(kalbe) kadar uzatihirdr.

Seyhler, destari sikkelerinin alt kisminin bir
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Clothing (Outer Clothing)

The typical appearance of the Mawlawikhaneh
dervishes was as follows:

On their backs, a high-necked shirt (mintan],
on their legs loose trousers called elfi or elfi sal-
var, and then a sleeveless and neckless waistcoat
called hayderi or hayderiye, that covered the
shoulders with semi-circle overhangs. Finally, as
the top layer, a neckless and loose heel-length
cloak which was open at the front.

The Mawlawis called this last item a khirgah.
There were 18 stitches on both the front sides of
the khirqgah, these stitches formed a circle on the
back of the neck and went to the other side, then
downwards. Number eighteen was a holy number
for the Mawlawis, called the “Vow of Mawlana.”

The stitches circling around the back of the
neck formed a reverse lamelif (la), but since those
who wore it looked like another elif, what came
out was the word ill4. This illd is the short form
of shahadah, which means, “There is none to be
worshipped other than God” (L& vd ill4)

The Sikke

The sikke, the most characteristic and signif-
icant symbol of Mawlawism is a conical hat also
known as kildh-1 Mawlawi or F&hir. It represents
the tombstone of its wearer.

The sikke is a conical hat that narrows
upwards, about 40 or 50 cm in height. It is ge-ner-
ally light brown or honey yellow, or white in
summer. It is made of wool wrought into felt one
within the other. Sikkes were blocked. They were
never taken off but at night, when another head-
scarf without a block called a sebkdiildh would be
worn on the head.

The Celebis, Sheikhs and Mesnevihans from
Mawlana’s family wore a turban called a destar
around their sikkes.

The Destar

It is a turban formed by folding and ironing
two or three gauze coverings to the width of
two fingers. Only the celebis and sheikhs and
Mesnevihans from Mawlana’s family enjoyed the
right to wrap a destar around a sikke.

The celebis had dark purple, the sheikhs
and Mesnevihans, green. The destar would be
wrapped around the sikke in a pear shape and the
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parmak kadar bir bolumu gortinecek sekilde,
Celebiler ise sikkenin tam alt kismindan itiba-
ren sararlardi.

Destar sarmanin 0rfi, ciineydi, sekeraviz,
sekeraviz kafesi ve dolama sekilleri vardi.

Mevlevihanenin imami sikkesinin tizerine
bildigimiz cami imamlarinin sardig1 beyaz sarik
sararlardu.

Destar sarilmamis sikkeye ise “dal sikke”
(¢ciplak sikke) denirdi.

e Tenndre

Mevlevi semazenlerinin sema sirasinda giy-
dikleri, kolsuz, yakasiz ve onti gogse kadar
acik, etekleri ise alti parcadan meydana gelmis
cok genis bir entari idi. Bunun etek kismina
icten dort-bes parmak eninde, kalin bir kumas-
tan yapilmis bir parca dikilirdi. Bu parca sema
sirasinda etegin muntazam agilmasini saglardu.

Tennre, sahibinin kefenini sembolize ederdi.

e Elifinemed (Elifndmed):

Bir bucuk metre veya biraz daha uzunca
dort bes parmak enliliginde koyu renkli bir
kusakti. Bu kusak tenntrenin tizerinden bele,
soldan saga dogru sarilir ve ucundaki kaytan
da yine bele sarihp kusagin arasma sokulurdu.
Elfinemed hizmet alameti idi.

¢ Destegiil

Tennurenin tizerine giyilen dar, ont agik ve
boyu Elfinemed’in ortasina kadar olan dtugme-
siz bir yelekti. Yelegin sol alt ucunda bir kaytan
yer alirdi ve bu kaytan Elfinemed’in arasina
sokulur boylece sema, sagdan sola dogru oldu-
gundan destegiiltin sol tarafinin acilmamasi
saglanirdi.

¢ Hirka (Resim hirkasi)

“Resmi hirka” veya “toren hirkast” anla-
mi1 tastyan ve sirta, en Uste giyilen ¢ok bol bir
ctibbedir. Resim hirkast ont agik, yere kadar
uzanan, kollart cok genis ve yerden bir karis
yiiksege kadar uzanan bu ciibbe de yakasiz-
dir ve iki 6nden enseye kadar uzanan, ense
kisminda bir daire cizen on sekiz dikis yahut
ayr1 bir serit bulunur bu suretle ters bir “lame-
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tip, which is called taylasan, would reach to the
heart from the left side.

The sheikhs wrapped the destar in such a way
that the bottom of the sikke was shown to the
width of one finger, whereas the celebis wrapped
it completely.

There were different styles of wrapping: tra-
ditional, clineydi, sekerdviz, sekerdviz cage and
rounding. The imam of a Mawlawi-khane would
wrap the usual white turban around his sikke.

A sikke without a destar is called a “bare
sikke” [plain sikke).

The Tennare

The tennure is a very loose sleeveless gown
worn by Mawlawi semédzens during sema. It is
neckless, open at the front to the chest, and the
skirt had six pieces. A piece made of thick cloth
to the width of four fingers was sewn inside the
skirt, guaranteeing neat widening of the skirt
during sema.

The tenn(ire symbolizes a shroud.

The Elfinemed (Eliflamed)

The Elfinemed is a dark waistband about one
and a half meters long, to the width of four or five
fingers. The band is wrapped around waist clock-
wise over the tenniire and the cord at the end is
wrapped around the waist and placed between
the folds of the band. The elfinemed is a symbol
of service.

The Destegiil

The destegiil is a tight, bottomless waistcoat
worn over the tenndre. It is open at the front,
reaching to the middle of the elfinemed. There
is a cord attached at the left end of the waistcoat
and it is placed between the folds of the elfinemed
so that the left side of the destegiil would not
open during the sema, which would be performed
clockwise.

The Dervish khirqah (ritual coat)

The khirgah is a loose cloak worn on top of
the other clothes. It is open at the front, and its
sleeves are wide. It is neckless and heel-length.
There is a cord or eighteen stitches from both
the front sides to the back of the neck circling
it, thereby forming a lamelif. Those who wear
it would form another elif in the middle, so that
shahadah “/a vi illd” is symbolized. The ceremo-
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lif” meydana gelmis olurdu. Giyildiginde giyen
dervis de ortada bir elif olusturdugundan “la v
illa” (kelime-i tevhid) sembolize edilmis olur-
du. Genellikle siyah renkte olan resim hirkast,
kollart giyilmeden sirta alinir dyle kullanihrdi.
Ancak, namazda, gortsmelerde veya baska
cesit merasimlerde kollan giyilirdi. Sikkesiz
giyilemezdi ve herhangi resmi bir toplanti veya
ziyarette mutlak olarak bu resim hirkas: giyilir-
di. Resim hirkasi, sahibinin mezarim sembolize

ederdi.
MEVLEVi TERIMLERI

Evvelki sayfalarda Mevleviligin yalniz bir
tarikat degil, ayn1 zamanda bir yasama bi¢imi
oldugu, onlarin terbiye telakkisi, inanclar1, hos-
gorist ve zerafetinin getirdigi birtakim adet ve
gunlitk yasamda kullandiklar farkli bir termi-
nolojiye sahip olduklan ifade edilmisti. Simdi
bunlardan bazilarin: siralayalim:

Ask olsun: Hos geldin anlaminda bir soz-
diir ve buna muhatab olan da eyvallah diye-
rek cevap verirdi. Bu tabir afiyet olsun anla-
minda da kullamihr ve muhatab da “askin
cemal” olsun diye cevap verirdi. Bu defa digeri
“Cemalin ndr olsun” der ve “nurin ala ndr
olsun” diye karsilik alrd.

Asku niyaz etmek, ask etmek: Selamlas-
mak anlaminda kullanihir ve birine selam gon-
derilirken “Ona ask u niyaz ederim” denirdi.

Agah ol: Uyan, kendine gel demektir. Birisi
uykudan uyandirihirken, hafifce dokunularak,
“Agah ol erenler” denirdi.

Can: Mevlevi dervislerinin birbirleri icin
kullandiklan tabir

Cerag: Mum, kandil vs. gibi 151k kaynag
demektir. Isig1 yak yerine “ceragi uyar”, sondiir
yerine de “cerag) dinlendir” tabirleri kullanihrda.

Eyvallah: Mevlevilerin olaylar karsisinda-
ki tavrini gosteren bir tabirdir. “Iyi vallahi’den
bozma olan bu soz, iyi kot her sey karsisinda-
ki rizay1 gosterirdi. Selam’a karsilik olarak veya
tesekkdr icin ya da verilen bir emrin, bir istegin
karsisinda da kullanihirds.

weohook dyilen 5.

nial khirqah is generally black and it is worn on
the back, with sleeves hanging down. However,
the sleeves are worn too during salat, meetings
or various ceremonies. The sikke is necessarily
put on and the ceremonial khirgah is a must for
an official meeting or visit. It symbolizes the grave
of the wearer.

MAWLAWI TERMS

In the above, it was discussed how Mawlawism
was not only a dervish order, but also a lifestyle
and how they had different terminology in their
customs and daily lives caused by consideration of
discipline, beliefs, tolerance and grace. Following
is a list of some of them:

Ask olsun: It means welcome. The welcomed
ones would reply: eyvallah.

This term also meant “may it do you good,” to
which the listener would answer, “may your love
be heart-felt.” The first speaker would then say
“may your face be enlighten by the divine light,”
whereby the other would reply, “may your light
be brighter.”

Ask’u niyaz etmek, ask etmek: It was used
as mutual greeting. They would say: “I pray for
him with a deep love” when they wanted to send
someone greetings.

Agah ol: (lit., beware!) Wake up, pull yourself
together. When one was being awakened, he would
be gently touched and the waker would say: “Agah
ol erenler.”

Can: (lit., soul) A term used by Mawlawi dervish-
es for one another

Cerag: (lit., torch) A source of light like a cadle,
oil lamp, etc. They would say “awaken the torch”
instead of “light the torch,” and “put out the torch”
instead of “blow it out.”

Eyvallah: It showed the Mawlawi attitude
towards incidents. The phrase was derived from
“Good thanks to God.” It signified consent to both
good and evil. It was used as a reply to a greeting,
an order or a request, and to thank somebody.

Dede: (lit., elder] a title used for dervishes who
had completed their 1001-day period of seclusion
and fasting at the Mawlawikhaneh and subsequent-
ly were given cells.

Fahir: Another name for the sikke worn by
Mawlawis.
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Dede: Mevlevihanelerde binbir giinliik cile-
sini dolduran ve hiicre sahibi olan dervislere
verilen bir unvan idi.

Fahir: Mevlevilerce baslarina giydikleri sik-
keye verdikleri diger isimdir.

Fakir: Yoksul anlamina gelen bu séz “Ben”
yerine kullanilirdi. Mevleviler konusma sirasin-
da ben demezlerdi. Ctinkt bu benlik yani, nefis
iddias1 gibi dustnuldiginden, kendilerinden
hep fakir diye sz ederlerdi. Kazara agizlarin-
dan ben kelimesi cikarsa hemen arkasindan
“benligime lanet” derlerdi.

Ganisiyim: Bir sey’i istemeyip reddetmek
icin kullanilird.

Goriismek: Mevlevilerin kendi aralarinda,
karsilastiklarinda birbirlerinin elini ayni anda
tutup ayni anda 6pmek anlaminda bu tabir
kullanilirdr. Kullandiklart her seyi alirken de
onunla gortstrler yani operlerdi. “O bize hiz-
met ediyor biz de ona izzet etmeliyiz” derlerdi.

Hakta-Hak vere: “Yok” anlamina gelen bir
kelime idi.

Hamlsan: “Susmuslar yeri” anlamindaki
bu tabir mezarhk icin kullanilirdi.

Hora gecirmek: Yemek anlamindaki bir
soz. Farsca Horden — yemek kelimesinden gel-
medir. Makbule gecmek anlaminda kullanilir.

ihvan: Kardesler anlamindaki bu kelime
biitiin Mevlevilerin birbirleri icin kullandiklari
bir tabirdi.

Kocek veya Kicek: Yeni dervis olmus
Nevniyazlar i¢in kullamilan bir kelimedir ve
“kiictik” demektir. Bir dedenin hizmetini géren
dervise de kocek denirdi.

Nazarim: Sen veya siz yerine kullanilan
bir kelimeydi. Mevlevilerce nazar yani bakisin
olumlu ve ¢nemli ozelligi vardi.

Nezr-i Mevlana: Onsekiz sayisina verilen
bir tabirdir.

Dokuz da ayni isimle anilir. Nereden geldigi
hususunun izahi uzundur. Cesitli gortsler vardir.

oMok DRHDA -the rusic of divine love 5.

Fakir: (lit. needy) It was used to mean “I”
although it literally meant “poor, needy”. Mawlawis
would never refer to themselves as “I” because
it was deemed as “self desertion, i.e., a claim to
selfhood. They would always refer to themselves
with the word “fakir.” If they referred to themselves
using the pronoun “I” by mistake, they immediately
said, “Curse upon my self.”

Ganisiyim: (lit., / have plenty of them) It would
be used to “refuse something.”

Goriigmek: (lit. See each other) A term which
meant lifting and kissing each other’s hand simul-
taneously when they met.

When picking up anything for use they would
i.e., kiss it. They would say: “It serves us so we
should honor it.”

Hakta — Hak vere: (lit. With God — May God give)
It was meant to indicate the lack of something.

Hamuasan: (lit. the silent) A word for graveyard
meaning the “place of the mute.”.

Hora gegirmek: A word meaning “food.” It
originated from the Farsi word khorden, food. To be
received with pleasure.

ihvan: (lit. brothers in Arabic) A term used by
all Mawlawis to refer to one another. It meant
brothers.

Kogek or Kagek: (lit. tiny in Farsi) It was a word
used for Novice who had just become a dervish. It
meant “junior”. A dervish in the service of an elder
was also called kbgek.

Nazarim: (lit. my eye, my sight) It was a word
used instead of “you”. According to Mawlawis, a
glance had a positive significance.

Nezr-i Mawlana: (lit. vow of Mawlana) A term
which meant number eighteen

Number nine was also referred to with the same
term.

Itis a long tale as to whence it originated. There
are various views on it. One of them is that while
the Mathnawi was being written, Mawlana gave
Hiisameddin Celebi the first eighteen verses.

Niyaz: (lit. beseech) It meant entreaty. But the
Mawlawis used it to mean greeting or present.

Mawlawis would greet one another, bowing down
when they met and they would act as follows:

The dervish put his first finger on his lips, kissed
it gently and put it on his heart. In the meanwhile,
the head was bowed down. The other dervish would
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Bunlardan bir tanesi, Mevlanamin Mesnev®
yazilmaya baslarken, Hiisameddin Celebi’ye ilk
onsekiz beyiti vermis olmasidir.

Niyaz: Dua demektir. Fakat Mevleviler bunu
selamlasma ve hediye anlaminda kullanirlardi.

Mevleviler karsilasinca birbirlerine bas kese-
rek selam verirlerdi ve su sekilde hareket eder-
lerdi:

Dervis isaret parmagini dudagina gotirir,
onu hafifce 6ptip elini kalbinin tizerine koyar-
di. Bu arada bas da one egilirdi. Karsisindaki de
ayni hareketi yapardi. Bu sebeple kelime “bas
kesme, bas egme” anlamina da gelir.

Bir de niyaz vaziyeti almak vardir. O da, sag
kol tustte olmak tizere kollart gogiiste capraz
vaziyete getirmek, ellerle omuz baslarini tutar-
ken sag ayagin bas parmagimni sol ayagin bas
parmag Uzerine bastirmak ve bu arada da bast
one egmek seklinde olurdu ki, ayin selamlar
arasinda (Bunlara bak.) semazenler bu vaziyete
girerek selam verirlerdi.

Sirrolmak: Gizlenmek, kaybolmak, 6lmek
anlaminda idi.

Sirlamak: Gizlemek, oluyi gommek,
mumu sondtrmek, kapiyr ortmek demekti.

Tiglamak: Kurban kesmek demekti.
Vahdet: Uyumak demekti.
Yurimek: Olmek anlaminda idi.

Burada ancak bir kismim siralayabildigimiz
Mevlevi tabirleri de gosteriyor ki onlarn ayr
bir anlayislari, inanclar ve yasam tarzlar vardi.

Mevleviler kapat, sondiir, kes gibi olumsuz
tabirler kullanmaz, bunun yerine mesela kapiy1
ort, ceragl dinlendir, kurbani tigla gibi tabirler
kullanirlardi. Ayrica birer atasozii degerinde
ctimleleri de vardi. Mesela: “Mevlevinin cilesi
bitmez.” “Géntil kalsin yol kalmasin”, “Kan et
kanun etme” gibi bilhassa Bektasilerle mtisterek
ibareleri de vardi.

weledf DRl he music of dine ove. .

do the same. Thus, the word means “bowing, bow-
ing down” as well.

Also, there was the niyaz posture. The arms
were crossed, the right one on top of the left. The
hands were on the shoulders, the right toe on top
of the left one, head downwards. During selams
(see selam), semézens would take this position and
greet one another.

Sirrolmak: (lit. go missing) To hide, disappear,
die

Sirlamak: To hide, bury the daed, blow out
cadles, close the door

Tiglamak: To sacrifice an animal to God

Vahdet: (lit. oneness) sleeping

Yiiriimek: (lit. to walk) passing away

Mawlawi terms, some of which are present-
ed here, show that they had a different under-
stan-ding, belief and lifestyle.

The Mawlawis did not use negative imperatives,
replacing them with other terms. For instance, they
said “shut the door, put out the gerag, sacrifice the
sacrificial animal.” Moreover, they had sayings that
were as important as proverbs. For example, they
had common sayings particularly with Bektashis
such as: “The suffering of a Mawlawi never ends.”
“Case is greater than remarks,” “Better to shed
blood than break rules.”

There are certain terms that were commonly
used in both Mawlawism and Bektashism, and
there were some similarities as both were Turkish
dervish orders. Nonetheless, there were humor-
ous arguments among them. The follo-wing is a
well-known story.

A Bektashi dede asked a Mawlawi dede:

— How do you perform your rituals?

Mawlawi Dede answered:

— We say “Allah” then keep whirling

This time Mawlawi dede asked:

— How about you?

Bektashi answered:

—We say “Allah” and keep our word.

This is what we call grace.

The main parallel structure between
Mawlawism and Bektashism is that both of the
dervish orders were based on the love of men.
Human beings were created by Allah with love
and they were His reflections. Therefore, human
beings were the shadows of Allah on Earth. They
were unique creatures with minds and intelli-

iSMAIiL HAKKI OZKAN



Zaten Mevlevilerle Bektasiler arasinda bazi
tabirler miusterektir ve benzerlikler de yok
degildir. Ctnki ikisi de birer Turk tarikatidir.
Bununla beraber aralarinda ntikteli cekismeler
de yok degildir. Cok meshur bir hikayedir.

Bektasi dedesi Mevlevi dedesine sormus:

- Siz ayinlerinizi nasil yaparsiniz?

Mevlevi Dede cevap vermis:

- Allah der doneriz

Bu defa Mevlevi dede sormus:

- Ya siz nasil yaparsiniz?

Bektasi cevap vermis:

- Biz Allah der donmeyiz.

Iste zerafet budur.

Mevlevi ve Bektasilerin en 6nemli paraleli
iki tarikatin de insan sevgisi tizerine bina edil-
mis olmasidir. Cinkil insan Allah'in sevgiyle
yaratuigl ve onun halifesi olan bir varliktir. Bu
sebeple de Allah'in yerytiztindeki golgesi, yega-
ne akil ve zeka sahibi varlik ve “ekmel-i kainat-
ur”. Iyi kot her insana sevgi ile, hosgori ile
bakmalari da bu gercege vakif olmalarindandir.
Cuimlesinin ruhlar1 sad ve himmetleri hazir ola.”

MEVLEVi AYiN BESTELERI
HAKKINDA

Tirk dini musikisi bashca iki simifa ayrilir.
Bunlardan biri “cami musikisi”, digeri ise “tekke
musikisi"dir.

Gerek cami ve gerekse tekke musikilerinde,
icra edilen formlarin bir kismi da miisterektir.

Cami ve Mevlevilik disindaki tekkelerin
besteli musiki formlart her ne kadar farkl: farkl
isimler alsalar da biittin bunlar1 “ilahi” genel ad1
altinda toplamak mumkiindtir.

Halbuki Mevlevi ayinleri gerek teknik ve
form yapisi bakimindan ve gerekse tslup ve
tavir bakimindan, ilahilerle benzerligi yoktur.
Meseld, zamaninda, gercekte bir hafiz olan ve
kirk yasindan sonra bir Mevlevi muhibbi olup,
musikiye hizmetleri dolayisiyla altmis yasin-

5- Mevlevilerin bir dlmis hakkinda konusurken
kullandiklari deyimdir.
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gence. They were “the perfection of the universe.”
They behaved towards everyone with love and
tolerance.

May all of them rest in peace, and may God
protect them all.

ABOUT MAWLAWI RITUAL
COMPOSITIONS

Turkish religious music is basically divided
into two classes. One of these is the “mosque
music,” and the other one is the “lodge music.”
Some of the forms are common to the perfor-
mance both of mosque music and lodge music.

Although the compositions of musical forms of
the lodges, apart from mosques and Mawlawism,
have different names, we may subsume them all
under the general term “hymns.”

However, Mawlawi ritual music has no simi-
larity with hymns either in terms of technique or
form or that of style and manner. For instance, the
Mawlawi ritual music composed by Zekai Dede,
who was in fact a hafiz who became a Mawlawi
sympathizer after the age of forty and was given
the title of dede after the age of sixty in view of
his contribution in music, was harshly criticized
by the Mawlawi musicians of the time for “having
a hymn-like manner.” These criticisms which
we shall consider more fully later are not off the
mark after all.

Now, we should ask the following questions:
“What is the difference between various forms of
mosque music and lodge music on the one hand
and Mawlawi ritual music on the other, and what
is the source of this difference?”

We should recall that in mosque music no
instrument is present. In other dervish orders,
there is no wealth of instruments as signifi-
cant and eloquent as that of Mawlawism. There
might be rhythm instruments like the bendir used
during allusion rituals, depending on the dervish
order, but in some dervish orders even the bendir
is not eloquent.

Bektashis have only the baglama (a traditional

* A term used in Mawlawism to refer to one who
has died.
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dan sonra kendisine “dede” unvani verilen
Zekai Dedenin besteledigi Mevlevi ayinleri,
kendi devrinin Mevlevi musikisinaslar tarafin-
dan “ilahi tavrt var” diye cok tenkid edilmistir
ki daha sonra tekrar donecegimiz bu konudaki
tenkidler haksiz da degildir.

Su halde, cesitli formlardaki gerek cami ve
gerekse tekke musikisi ile Mevlevi ayinleri ara-
sindaki bu fark nereden dogmakta veya nedir?

Bu arada bir hatirlatma da yapmak gerekir
ki cami musikisinde hicbir sekilde saz (inst-
ru-ment) yoktur. Mevlevilik disindaki higbir
tari-katte de Mevlevilikteki anlam, dnem ve
zenginlikte saz bulunmaz. Bunlarin, tarikatine
gore zikir ayinleri esnasinda bazilarinda “ben-
dir” gibi ritm sazlari bulunabilir, bazilarinda ise
bu bile yoktur.

Bektasilerde ise sadece “baglama” yer alir.

Gerek Hz. Mevlananin ve gerekse oglu Sul-
tan Veled’'in ayn1 zamanda “Rebab” ¢alan, hatta
Mevlananin rebabda degisiklik de yapmis olan
birer musiki mensubu oluslari, Mevlana’nin en
muhtesem eseri olan Mesnev’ye “Dinle Ney’
den” diye baslamasi ve insan neye tesbih
etmesi yani musikiye cok énem vermesi, son-
raki devirlerde bu tarikatin de musikiyi, baska
tasavvufi sebeplerle de 6n plana almasma ve
ayinlerinde musikiyi olmazsa olmaz durumuna
getirmesine sebep olmustur. Yine bu sebepledir
ki Mevlevihaneler tarihte birer Tturk musikisi
konservatuari vazifesi gormusglerdir.

Fakat gerek cami ve gerekse diger tekkeler-
de sadece insan sesi ile (a capella) okunan ilahi
genel adi alundaki eserlerle —ki bunlarin da
saheserleri az degildir- Mevlevi ayinleri arasin-
daki tislap ve tavir farkinin ana sebebi bu husus
degildir. Asil sebep, gerek caminin ve gerekse,
Mevlevilerin “sofu tekkesi” dedikleri diger tari-
katlerin felsefelerinde yatmaktadir.

Bilindigi gibi cami, seriatin temsilcisidir.
Diger tarikatler de cesitli derecelerde seriate
yani, dinin dis ytiztine baghdirlar.

“Mevlevilik ve Mevleviler seriatin disinda
mudirlar?” gibi bir sual ister istemez hatirimiza
gelebilir.

weoledk il e mus e 5.

folk instrument of the Turkic world).

Both the Exalted Mawlana and his son Sultan
Veled played “rebab.” Mawlana even brought
some changes to the rebab. He started his mar-
velous work Mathnawi, saying “Listen to the ney
and compared men to ney.” The fact that he
attached much importance to music caused the
dervish order to give priority to music for other
mystic reasons as well and to embrace music
as a sine qua non of rituals. For these reasons,
Mawlawi'khanehs* historically functioned as con-
servatories of Turkish music.

However, this is not the main reason for the
difference in terms of style and manner between
the Mawlawi rituals and the compositions called
“hymns” in general and performed in mosques
and other lodges using solely the human voice (a
capella) of which there are quite a manner of mas-
terpieces. The real reason lies in the philosophies
of mosque and other lodges to which the Mawlawis
referred to as the “sectarian lodges”

As is well known, mosques represent Islamic
law (Sharia). The other dervish orders also are
committed in different degrees to Islamic law or
the outer aspect of religion.

A question might then come in mind: “Don’t
the Mawlawis follow the Islamic law?”

Not at all; in all of the Mawlawi lodges, salat,
fasting, Islamic tax, shahadah and Hajj [the pil-
grimage to Mecca) commanded by Islamic law
and religion are carefully observed. However their
point of view on religion and Allah is made crystal
clear in the following words of Mawlana: “I firmly
stand on the Sharia* on one leg and travel around
the universe on the other”.

Let us note this affluence and call attention to
another aspect.

To evoke a sense of unity is essential in the
music of the mosque and the lodges. To this end,
tune structures do not greatly vary technically.
These works were created without missing inter-
vals, including one or more than one melodies to
evoke religious feelings by sequencing on vari-
ous frets with little change. However, they may
include features like moving in high pitches and
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Asla; biittin Mevlevi dergahlarinda, seriatin
ve dinin emri olan namaz, orug, zekat, kelime-i
tevhid, hac eksiksiz yerine getirilir. Ancak onla-
nn din‘e ve Allah(cc)a bakislart Mevlanamin:
“Bir ayagimla seriate saglamca basar, digeri ile
biitiin alemi dolasirnm.” soziinde billurlasir.

Bu zenginlige bir isaret koyup, baska bir
hususa dikkat cekelim.

Gerek cami ve gerek diger tekke musikile-
rinde tevhid duygusunu uyandirmak esastir. Bu
sebeple o duyguyu uyandirmak tzere, teknik
bakimdan nagme yapilart cok cesitli degildir.
Bunlar, belli ve dini duygu uyandiracak bir
veya birka¢ nagmenin, farkl perdeler tizerinde,
az cok degiserek tekrarindan (Sequance) ve cok
fazla atlamal araliklar kullanilmadan meydana
gelmis eserlerdir. Fakat iclerinde, tarikatin zikir
sekline gore, cezbeyi davet edici, tiz perdelerde
dolasmak veya “perde kaldirmak” gibi 6zellik-
ler de bulunabilir ve harikulade tirtinleri de az
degildir. Ancak, genel cerceve “tevhid” duygu-
sunun bu sekilde teminidir. Tevhid ise; “La ila-
he illallah” ile ifadesini bulan, Allahn tekligini,
birligini, tapilacak baska bir ilah olmadigini
kabul ve tasdiktir.

Iste, cami ve bircok tarikatin ilahilerinde
kullanilan nagme ve motifler bu gercegin musi-
ki ile de tasviri icin, yukaridaki satirlarda ifade
edilmis olan tarzda bestelenmislerdir. Hele “zi-
kir” ilahileri, cok yerinde olarak bir iki motifin
stirekli tekrar1 halindedir.

Mevlevi ayinlerinde ise durum cok farkhdir.
Cunkt Mevlananin ve dolayisiyla Mevlevilerin
felsefesi, aym kapiya yani “La ilahe illallah”a
ctkmakla birlikte oraya varmadaki fikri yollan
degisiktir. Biliyoruz ki Mevlana, tasavvuf ekol-
lerinden “Vahdetciligin 6nde gelen mensupla-
rindan biridir. “Vahdet-i viicud” nazariyesi ise,
cok kisa ifadeyle gozle gortilmeyen en kiguk
varhiktan, bildigimiz ve hentiz bilim dtnyasinin
kesfedemedigi icin bilmedigimiz biittin kainat
ve kainatlar, Allahin, insan aklinin simirlarim
cok asan yticeligi, kudreti ve kuvvetinin mik-
ron sasmaz bir ahenkle yaratug varhiklardir
ki, elbette “ekmel-i kainat” olan insan da en
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raising the frets according to the allusion manner
of dervish orders in order to provoke captivation
and there are many marvelous examples of this.
Yet the general framework is the attainment of
unity in this way. Unity, or fawhid, is expressed
as follows: “La ilahe illallah” (lit. there is no God
but Allah). It is the confession and confirmation
of Allah’s uniqueness and unity and the fact that
there is no other God.

Hence, the melodies and themes in mosque and
dervish order hymns are composed in the above
mentioned manner so as to describe this fact with
music. Accordingly, allusion hymns in particular
consist of the repetition of one or two themes.

In Mawlawi rituals, the case is very different
because although Mawlana’s and Mawlawis’ phi-
losophy also aims at reaching the “L4 ilahe illallah”
their intellectual path that leads them to their
destination is dissimilar. We know that Mawlana
was one of the leading members of “Wahdatism”
(Unity), a school of mysticism. The Wahdat'al-wujud
(unity of existence) theory is briefly that the invis-
ible creatures, all the known universe or those
which remain still undiscovered were created by
Allah in an infallible harmony by His greatness that
much exceeds the limits of human intellection, His
supreme might and power. Surely human beings
as the “perfectly matured” ones are a part of the
creation. Thinking about how the human organism
functions harmonically from birth to death or the
fact that science cannot create a single living cell
are enough to reveal God’s magnificence. Hence,
a poet has said: wise ones, examine things ranging
from a particle to the universe and understand His
majesty. We would not be so wrong to change this
line to say: “wise ones examine everything ranging
from a particle to every single creature and under-
stand His might”.

Thus, a believer in unity sees Allah in whatev-
er he beholds in creation and in the sight of this
bountifulness, he first admires Allah, then falls in
love with Him and eventually becomes captivated.
Every single creature is the manifestation of Allah
in various forms. That is why everything is one
thing, which is the eternally same God.

44~ |Islamic canonical law, religious orders
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basta buna dahildir. Bir insan organizmasimnin
dogumdan 6lime kadar nasil bir ahenkle calis-
tgini veya bilimin bir tek canl hiicre yaratama-
digini diistinmek bile, Rabb’in azametini ortaya
koymaya yeter ve artar. Bu sebeple bir sair:
“Zerreden arz’a eder ehl-i kulub istidlal” yani;
akil sahipleri bir zerreden arz’a kadar bakip
O’nun yticeligini anlayabilir, demistir. Biz bu
musra’l biraz degistirip; “Zerreden ekvan’e eyler
ehl-i akl istidlal” yani “Akil sahibi zerreden, var
edilmis her seye bakip Rabb’in kudretini anla-
yabilir” dersek her halde hata etmis olmayiz.

Iste bir vahdetci, var edilmis neye baksa
onda Allah gortir ve bu zenginlik karsisinda,
once hayran, sonra asik, sonra da meftun olur.
Var edilmis her sey Allah'in cesitli sekillerdeki
tezahtrudur. Bu sebeple de her sey bir seydir.
O da hic degismeyen Hakk'ur.

Iste Mevlevi ayinlerinde yansitilmak istenen
sey de, Allah'in bu zengin yaratist karsisinda
duyulan ask’dir ve Mevlevi musikisi bu zengin
yaratist terenntim eden ilahi bir ask musikisidir.

Buttin bu sebeplerledir ki Mevlevi ayinleri,
Allah’in hasmetine yarasir ihtisamli eserlerdir.
Bu eserlerdeki zengin nagme yapisi, makam
geckileri, usal cesitliligi ve ask’in terenntimu
hep, Rabbin sonsuz kudret, kuvvet ve sonsuz
yarataciligini tasvire yonelik; vahdet ve tevhidi
bu yolla aks ettiren saheserlerdir. Daha evvel de
ifade edildigi gibi maksat, ilahi formlarinda da
oldugu gibi “La ilahe illallah”dir ama takip edi-
len yol ve felsefe farklidir. Bu sebeple de ilahi ile
Mevlevi ayini arasinda tslap ve tavir bakimin-
dan biytk farklar vardir.

Yine ayni sebepledir ki Mevlevi ayinlerin-

de kimi zaman bir Beste, bir Agir/semai, bir
Ytirtik/semainin veya bir Sarkinin tavir ve
ahengini duymak mumkiindiir. Fakat butin
bunlarda degismeyen ana unsur askur ve bu
ozellikler arasinda bunu temin etmek de son
derece guictiir. Bir Mevlevi dergahinda o haya-
t1 ve aski yasamis olmak gerekir. Nitekim bir
mukayese yapilacak olursa, acikca anlasilir ki,
Mevlevi dergaht mensubu bir dedenin bestele-

weoledk il e mus e 5.

What is intended to be conveyed in Mawlawi
rituals is the love felt for Allah in view of His rich
creation, and Mawlawi music is a divine music of
love which sweetly tells of this wealth of creation.

As a consequence, Mawlawi ritual pieces of
music are all majestic works becoming to the
supremacy of Allah. The rich melodic structure in
these works, the transitions of different patterns,
the stylistic range and songs of love all aspire to
describe Rabb’s eternal might, power and cre-
ativity; they are the masterpieces which reflect
this unification and the unity of God. As mentioned
before, “L4 ildhe illdllah” is what is intended as in
hymn forms, but the method and the philosophy
are different. As a result, there are great differ-
ences between hymns and Mawlawi ritual music in
terms of style and manner.

For the same reason, in Mawlawi ritual music,
it is sometimes possible to hear the manner and
the harmony of a piece of composition, a slow/
semai, a Yiriik/semai or a song. However, in all
of them the unchanging main element is love and
it is really difficult to ensure such a thing amidst
all these qualities. One needs to have lived the life
and that love in a Mawlawi lodge. Comparatively
thinking, it is clear that a piece of Mawlawi ritual
music composed by an elder who is a member
of a Mawlawi lodge and one composed by some-
one from the outsider are completely different
in terms of manner and style in a way which is
inexpressible.

In order to produce such a work, it is essential
to experience love for years in the Mawlawi lodge.

Although “Ferahfeza,” a piece of ritual music
composed by Hammamizade ismail Dede Efendi
was a great piece of music he was not pleased
with it and described it as “lacking in spirit”
because it had been commissioned by Sultan
Mahmut Il demanded by Ottoman Sultan Mahmud
Il. His feelings in this matter illustrates for us his
sensitivity and the secret of this type of music.
However, let us reiterate that this work is a mas-
terpiece in musical terms.

The dervish-like feeling of the Mawlawi com-
posers is expressed by Hammamizade ismail
Dede Efendi in his own handwriting in the Yenikapi
Mawlawikhaneh ceremonial magazine on the
page where the Bestenigar ritual piece of music
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nin besteledigi Mevlevi ayini arasinda tavir ve
eda yoniinden buytik farklar vardir ki, bu sozle
anlatlabilecek bir sey degildir.

Boyle bir eseri meydana getirebilmek icin o
dergahta yillarca o aski yasamak gerekir.

Hammamizade Ismail Dede Efendi'nin,
muhtesem bir ayin-i serifi oldugu halde, Sul-
tan 1. Mahmud Han'n emri ile besteledigi
icin “o kadar ruhlu olamadi” diye begenmedigi
Ferahfeza Ayini hakkindaki bu duygusu, konu
hakkindaki hassasiyeti ve isin sirrni ortaya
koymaktadir. Halbuki tekrar edelim ki; miizi-
kal acidan o eser bir saheserdir.

Bu eserlerin Mevlevilerce nasil bir dervisane
duygu icinde bestelendiklerini, yine Hamma-
mizade Ismail Dede Efendinin Yenikapi Mev-
levihanesinin ayln mecmuasinda, Bestenigar
Ayin’in yazili oldugu sayfaya kendi el yazisiyla
yazdigt ifadeler ¢cok carpici sekilde ortaya koy-
maktadir.

Dede soyle diyor: (Sadelestirerek aliyoruz)

“... buttin dervis kardeslerime malam ola
ki, bu hakir kul'a gerci yedi aded ayin-i serif
bestelemek nasib oldu. Lakin her kutsal bey-
tin bestelenmesi basinda gtiya bu naciz kulun
agzindan Hazret-i Pir (Mevlana) Efendimiz
soylerler idi. Hatta bu bicare, iflas etmis, geri-
de kalmus, dili tutulup susmus, mecalsiz kalip,
terenniim edilen ayin-i seriflerin bestelerinde ve
her bir perdelerinde zerre kadar istirakim olma-
yip ctimlesi, yol gostericim Hazret-i Mevlana
Efendimizindir.”

Dede Efendinin ayin-i serifleri bestelerken,
acikca ifade ettigi manevi irtibat durumu, bu
konuda soylediklerimizi en vurucu bir sekil-
de isbata her halde yeter delildir ve bir sairin
dedigi gibi:

“Ol kadardir ol hakikat.”

Uzun yuzyillar icinde gercek ve cok cid-
di birer konservatuar vazifesini de buyiik bir
basart ile yerine getirmis olan ve bircok besteci,

oMok DRHpA -the rusic of divine love .

is written.

The gist of what the Dede says is the following:

“Let it be known to all dervish fellows that
seven compositions were vouchsafed for this
worthless man of God. However, at the begin-
ning of the composition of each sacred couplet
it was as if the Exalted Pir (Mawlana) Efendi had
been speaking through the mouth of this humble
admirer. All compositions are by him who has
been my guide as this helpless mute collapsed,
dragged behind, depleted of all energy, unable to
contribute to a single fret.”

As Dede Efendi clearly stated, during his com-
positions there was a piece of mediation, which
strikingly demonstrates what we have discussed.
A poet notes:

“Ol kadardir ol hakikat.”

(Lit. The truth is just as it is)

Mawlawi-khanehs were the places where for
centuries composers, performers and musicolo-
gists were trained and which functioned as real,
serious conservatories. They surely contribut-
ed much to our classical music. Similarly, the
effects of classical Turkish music were felt in
ritual music in form, style and melody. That is, the
interaction was mutual, but if there had not been
Mawlawi-khanehs, what would classical Turkish
music, which was directly under the control of
the imperial school Endertin,” be like today? This
is a question which calls for serious consider-
ation. Moreover we should not forget that most
of the musicians in the Enderdn were themselves
Mawlawis.

It is also possible to find folkloric elements
in Mawlawi rituals. The styles in musical rituals
reveal this fact, even though they are scarce in
terms of melodic structure. For instance, it is a
fact that the nine beat measure slow Evfer mode,
which is used in the second and the fourth greet-
ings is used often and most efficiently in Zeybek
tunes from the Aegean region. This cannot be a
coincidence. Yuruk semai [composite ‘nim sofyan’)
in the second half of the third greeting is known
to be used extensively in Eastern Anatolia and
Azerbaijan, even by the Turks of Central Asia.

The fourteen beat measure devr-i revdn mode
preferred in the first greeting (Greeting or Peace)
is very much favored in the region of Thrace. The
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icraci, muzikolog yetistirmis olan Mevlevihane-
lerin, hi¢ stiphesiz bu yolla klasik musikimize
etkileri vardir. Aymi sekilde ve yine ayni yolla
klasik Turk musikisi etkileri gerek form, gerek
ustl ve gerekse nagme yapist bakimindan ayin-
lerde de bulunmaktadir. Yani etkilesim karsi-
likhidir. Fakat eger Mevlevihaneler olmasaydi,
sadece sarayin Endertnuna bagh olan klasik
Tuirk musikisi bugtin nasil bir sonuca ulasirdi?
Uzerinde cok dtstiniilmesi gereken bir soru-
dur. Tabii bu arada Endertin’daki musikisinas-
larin bir ¢cogunun Mevlevi oldugu da hatirdan
cikarilmamaldir.

Mevlevi ayinlerinde folklorik unsurlar da
bulmak mumkutndiir. Melodik yapt bakimin-
dan seyrek de olsa, ayinlerde kullanilan usuller
bu gercegi ortaya koymaktadir.

Mesela 2. ve 4. selamlarda kullanilan 9
zamanlh agir Evfer ustlinin Ege bolgesi Zey-
bek havalarinda en cok ve etkili bir sekilde kul-
lanilan ustl oldugu bir gercektir. Bu husus bir
tesadiif olmasa gerektir. Yine 3. selamin ikinci
kismindaki ytirtik semai (bilesik nim sofyan)
ustliintn de, Dogu Anadolu’da ve Azerbay-
can’da, hatta Orta Asya Ttrkleri tarafindan en
cok kullanilan usal oldugu da bir gercektir.

1. Selamlarda en cok tercih edilmis olan 14
zamanl Devr-i revan usultt de Rumeli bolgemi-
zin pek sevdigi bir ustldiir. Bunun yar zaman-
lis1 (7 zamanl) ve 16’hk birim ile cok stirath
bir sekilde Karadeniz bslgemizde biiytik ragbeti
oldugu da meydandadir.

Butin bunlar gostermektedir ki, Mevlevi-
lik ve Mevlevihaneler ile Mevlevi ayinleri tarih
boyunca Ttrk musikisine buytk hizmet ve
katkilar yaptug gibi, ondan o6l¢tlt bir etki de
almistir. Fakat elbette bu hizmet ve etkilesimde,
verilen uriinlerde Istanbul Mevlevihanelerinin
roltt cok buytktir. Ayni sey, klasik edebiyati-
miz icin de gecerlidir.

k ok ok

Daha evvelki boltimlerde, Mevlevilerin
“mukabele” dedikleri bir Mevlevi ayininin nasil
yapildigi, bolimleri ve bunlarin dini-tasavvufi

weoledk dyidoni. e o o1

seven-beat measure and the sixteen-beat mea-
sure, which is really fast, are popular in the Black
Sea Region.

All of these show that Mawlawism, Mawlawi-
khanehs and Mawlawi rituals historically have con-
tributed to Turkish music and have been influenced
by that music to some extent. However, istanbul
Mawlawi-khanehs played an important role in the
products of this interaction and service. The same
applies to our classical literature.

* ¥ x

In the above, we have presented information
about how a Mawlawi ceremony, which is called a
mugabalah by the Mawlawis, is held; its sections
and their religious-mystic significance (See them)

Here at this point, it is necessary to give
some information about the technical structure
of Mawlawi ritual compositions. The Mawlawi
ceremonial chant is composed in Farsi poems
taken from the Mathnawi, or other writings of
Mawlana like Divan-1 Kebir or Rubaiyyéat. However,
in some rituals there are certain pieces which
were composed because they were considered
to be by Mawlana. For example, the lyrics of the
first greeting in Hiizzam Mawlawi Ritual by Dede
Efendi were composed, under the impression that
they were Mawlana’s whereas they belonged to
Seyhi instead:

“Mahest nemiddnem hursid rihat ya ne.”

There are some such intentionally or uninten-
tionally composed pieces in ritual music.

In rituals, there are sections from Rebabname
by Mawlana’s son Sultan Veled and the some cou-
plets and rubais by his grandson, Ulu Arif Celebi
which composed in the full knowledge of their
origin.

Sections from the poems of mystic poets may
also be cited. For instance, at the end of the saz
performance in Aksak (odd) seméri at the end of
the third greeting of the ceremonial music, there
is a ghazal by Ahmed Eflaki Dede that starts with
the following line:

“Ey ki hezér é&ferin bir nice sultan olur.”

45- Palace school
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manalart hakkinda gerekli bilgiler verilmisti.
(Bunlara bak.)

Burada, Mevlevi ayini bestelerinin teknik
yapilart hakkinda da bazi bilgilerin verilmesi
gerekiyor.

Mevlevi ayinleri, Hz. Mevlananin Mesnev",
D van-1 Kebir, Rubaiyyat gibi eserlerden alin-
mis ve tabii Farsca olan siirlerinin bestelen-
mesi ile meydana gelir. Bununla beraber bazi
ayinlerde Mevlanamin oldugu sanilarak alinmis
parcalar da vardir. Meseld Dede Efendinin
Huizzam Mevlevi Ayini'nin 1. Selaminin giiftesi:

“Mahest nemidanem hursid rahat ya ne.”

Gergekte Seyht'ye ait oldugu halde Mevla-
namin sanilarak bestelenmistir.

Bunun gibi bilerek veya bilmeyerek ayinler-
de boyle parcalar vardir.

Ayinlerde, Mevlananin oglu Sultan Veled'in
Rebabname’sinden ve torunu Ulu Arif Cele-
bi'nin bazi beyit ve rubailerinden, fakat bu defa
bilerek yapilmis alintilar da bulunur.

Baska mutasavvif sairlerin siirlerinden alin-
mis parcalar da bulunabilir. Mesela: Ayinlerin
3. selamlart Aksak semai usultinde yapilan saz
terenntmii sonundaki

“Ey ki hezar aferin bu nice sultan olur.”

musra1l ile baslayan gazel Ahmed Eflaki
Dede’ nindir ve ayinlerde bu parcanin 3. selam
sonunda bilesik nim sofyan ustli ile beste-
lenmesi bir gelenektir. Fakat biittin bunlar bir
ayin bestesi icinde azinliktadir. Bu eserler icin
gifte olarak Mevlananin siirlerinin alinmast
bir sart hitkmtndedir. Aksi, mtmkiin degildir.
Nitekim hem bir Bektasi ve hem de bir Mevle-
vi olan, buytik sark: bestekarlarimizdan Hasim
Bey, Besiktas mevlevihanesi seyhi, Yenisehirli
Seyh Nazif Dede Efendinin yazdig siirlerle bir
Suz'nak ayin bestelemis, bu ayin, bir tek defa
Besiktas Mevlevihanesinde icra edildikten son-
ra Mevlevilerce boykot edilip bir daha hicbir
yerde mukabele gdormemistir. Hatta bu besteye
sonradan Mevlananin siirleri giydirildigi halde
kabul gormemis ve okunmamusti.

eokosk DRHpr -the rusic of divine love 2.

It is traditional that this part of the ceremonial
music was composed in nim sofyan at the end of
the third. However, all of these constitute a minor
part of a composition. It is a must to make use
of Mawlana’s poems as lyrics. The opposite is
not possible. Hasim Bey, a great composer who
was both a Bektashi and a Mawlawi, composed a
suz’nak ritual piece taken from poems of Sheikh
Nazif Dede Efendi of Yenisehir, the sheikh of
the Besiktas Mawlawikhaneh, it was performed
once at the Besiktas Mawlawikhane, but after-
wards it was boycotted by the Mawlawis and never
again sow the light of mugabalah. Although later
the composition included sections of Mawlana’s
poems, it was never approved and performed.

In some pieces of music there are couplets
and stanzas in Turkish. For example, it is tradi-
tionally the case that three lines of the gazhal by
Divane Mehmed Celebi starting with the verse:

“Ne iska sabreder oldum, ne akl ile yarim”

(lit.I can no longer bear love, nor with the mind
I am in love”

This is also the case with the following verse
by Ahmed Eflaki Dede:

“Yar yiiregim yar, gor ki neler var.”

(lit. O beloved! My heart is an abysm, Come to
see what is inside.)

As for the Niyaz ceremony (See them) it is in
Turkish from start to finish.

Musicians perform, without exception, a
peshrev in the mode of “Devr-i kebir” during Devr-i
Veledi with which the Mawlawi ceremonies begin.
Although it is said that the reason for this is that
the rhythm of Devr-i kebir is suitable for the steps
in Devr-i Veledi, there must also be a mystical
significance to this practice this, however we will
not discuss in this paper.

After the peshrev and Devr-i Veledi, the first
greeting starts. The first greetings are composed
in one of the following modes: “Devr-i revén”,
“Diiyek” or “Agir diiyek. " The most preferred
of these is the first one, which is also called
“Mawlawi devr-i revéni.”

The second greeting is composed in “slow
evfer” mode, which is also called “evfer of
Mawlawi.” Generally this greeting starts during
the last five beats of the evfer mode. This is
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Baz1 ayinlerde Ttrkee beyit veya kit'alara da
rastlanir. Bu ctimleden olarak Divane Mehmed
Celebinin:

“Ne aska sabreder oldum ne akl ile yarem”

musral ile baglayan gazelinin ti¢ beyti ve
Ahmed Eflaki Dedenin:

“Yar yiiregim yar gor ki neler var”
musrat da bir ¢ok ayinde de kullanmilmistir.

Niyaz ayini (Bunlara bak.) ise zaten bastan
basa Ttirkge'dir.

Mevlevi ayinlerinde baslangicta yapi-
lan Devr-i Veledi esnasinda mutrib, mutlaka
“Devr-i kebir” usultnde olan bir pisrev icra
eder. Bunun sebebinin, Devr-i kebir ustliintin
ritminin, Devr-i Veledi’deki adimlara uygun
oldugu soylenirse de bunun baska bir tasavvufi
manasiin da olmasi icap eder. Fakat bunun
tartisilma yeri burast degildir.

Pisrev ve Devr-i Veledi’den sonra 1. selam
baslar. Ayinlerin 1. selamlari “Devr-i revan”,
“Duyek” veya “Agir dityek” ustllerinden biri ile
bestelenir ki, en cok tercih edilen usul “Mev-
levi devr-i revan1” da denilen “Devr-i revan”
usuladur.

2. Selam, “Mevlevi evferi” de denilen “agir
evier” ustliiyle bestelenir ve genellikle bu sela-
ma evler usultntn son 5 zamanmndan girilir.
Bunun prozodik ve ritmik gereklilikle boyle
oldugu acikur. Fakat bazilarinda usalin basin-
dan girildigi de gorulur.

2. Selam da gelenek olarak Mevlananin

“Sultan-1 men” Sultan-1 men”
Ender dil ii can "man-1 men”
Der men b’ dem” mengzinde sevem
Yek can ¢ seved sad can-1 men™”

kit'ast bestelenir. Daha az sayida baska bir
siirin bestelendigi de gorultr.

3. selam’larin baslangici i¢in kullanilan usal-
ler sekizlik mertebedeki “Devr-i kebir, Firenk-
¢in, Agir dityek ve Evsat” ustlleridir. Fakat en
cok tercih edilen ustl Devr-i kebirdir. Devr-i
kebir, daha az sayida olmakla beraber bazen

weledf DRl e music of e ove .

because of prosodic and rhythmic requirements,
although in some the greeting starts at the begin-
ning of the mode.

Traditionally the following stanza of Mawlana
is composed in the second greeting.

“Sultan-1 meni Sultédn-1 meni

Ender dil ti can imén-1 meni

Der men bidemi menzinde sevem

Yek cén ¢i seved sad can-1 meni”

In much fewer cases some other poem is also
seen to have been used in these compositions.

The modes for the beginning part of the third
greetings are eight beat measure Devr-i kebir,
Firenkgin, Agir dilyek and “Evsat.” The most pre-
ferred mode is Devr-i kebir. Though less in num-
ber, Devr-i kebir can be in four beat measure.
Firenkcin and Agir diiyek are less frequent. One
exception to this is Bestenigdr by Hammamizade
ismail Dede Efendi. The third greeting of the work
consists of a two beat measure seméai mode,
which is original to Dede Efendi. This is the only
work of its kind in which Dede has used what he
has called the “Beat Mode.”

At the end of the first part of the third greeting,
a 10/8 aksak (odd) seméi starts with the last two
or three syllables of the last verse. A musician
performs a saz part, just like a short saz semar
composed in this mode (without lyrics of course).

Next comes the part which traditionally con-
sists of the composition of the following line by
Ahmed Eflaki Dede, in the mode of “Yuruk semai”
or more correctly, the nim sofyan in eight beat
measures

“Ey ki hezér &ferin bd nice sultan olur”

Following this part which is quite lively there
is a saz performance in the same mode and then
other lyrics again in the same mode. It is possible
not to have at all the saz performance in between.

The part composed in yuruk seméi (nim sofyan)
of the third greeting gradually accelerates and
finally the fourth greeting starts with the last
syllable of the last verse, in slow evfer or Mawlawi
evfer.”

Like the second greeting the forth greeting is
composed in the mode of nine beat in four (9/4) in
slow evfer, or Mawlawi evfer.

The last syllable of the last verse of the third
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dortlik mertebede de olabilir. Diger Firenk¢in
ve Agir diiyek de ¢ok azinliktadir. Bu konuda
bir istisna Hammamizade Ismail Dede Efen-
di'nin Bestenigar ayinidir. Bu ayinin 3. sela-
minda Dede Efendi kendi bulusu olan ve ikilik
mertebede bir semai ustltinden ibaret bulunup
Dedenin “Darb ustalit” adini verdigi” usalit kul-
lanmis olmasidir ve tek drnektir.

3. selam’m bu ilk bolimii sonunda, son
misrain iki ti¢ hecesi ile 10/8 aksak semai ust-
ltine gecilir ve bu ustlle bestelenmis kisa bir saz
semaisi gibi bir “saz terenntimii” mutrib tarafin-
dan icra edilir. (Tabii bu guiftesizdir.)

Bu saz terenniimiinden sonra Ahmed Eflaki
Dedenin

“Ey ki hezar aferin b nice sultan olur”

musrarmin, sekizlik mertebede “Yiirtik semai”
daha dogrusu “bilesik nim sofyan usuli ile bes-
telenmesi gelenek olan kisma gecilir. Oldukca
hareketli olan bu kisimdan sonra, ayni ustlde
bir saz terenntimti gelir ve tekrar ayni ustlde bir
bagska giifte yer alir. Arada saz terenntimti olma-
ya da bilir.

3. Selamn bu yiirtk semai (bilesik nim
sofyan) ile besteli bolumi gittikce hizlanir ve
nihayet son musrain son hecesi ile 4. selama
Agir evfer veya Mevlevi evferi ustliine gecilir.

4. selam 2. selam gibi Agir evfer, Mevlevi
evieri adi verilen dortlik mertebedeki dokuz
zamanl usal ile bestelidir.

3. selamim son misrarnin son hecesi Agir
evier usaltntn ilk dort zaman tzerine kadar
uzar ve ustliin son bes zamani ile de ya 2. sela-
min giiftesi olan;

“Sultan-1 meni sultan-1 meni”
Gtiftesi ile veya
“Ey astkan ey asitkan an kes ki b ned riy-i 0”

Veya benzer baska bir giifte ile bestelenir.
2. ve 4. selamlar ¢cok zaman ayni beste ve ayni
sozlerle bestelidirler.

4. selam sonunda artik, sozlit kisim sona
ermistir ve dogrudan “son pisrev” denilen bir
pisrev parcasina veya ozel olarak bestelenmis
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greeting goes on to the first four measures of
the slow evfer and with the last five measures
are composed either with the lyrics of the second
greeting, vis.

“Sultdn-1 meni sultan-1 meni”

Or

‘Ey asikan ey asikan an kes ki bined rdy-i 0”

Or some other lyrics.

The second and the fourth greetings are most-
ly composed in the same mode and with the same
lyrics.

At the end of the fourth greeting, the vocal part
cokes to an end. Then begins the vocal part with
a “concluding peshrev” or a especially composed
saz performance in a non odd mode. Whatever
the mode of the last peshrev, qudums strike in
velveleli diyek mode and the rhythm is yuruk.
After that, an instrumental part in a yuruk semai
mode (composide nim sofyan) in eight beat mea-
sures starts. It is called “the last yuruk semai.”
This piece of music is performed in six beat
measures. The samah continues until the end of
this piece. Finally, this too comes to an end and a
ney from a musician starts improvisation. By the
time the improvisation ends, the sheikh Efendi
has returned to the post and therewith the samah
ceremony ends.

Since the musical part of the ritual has been
completed, now begin ceremonies like chant-
ing Qur’an, call to prayer (gulbank], and mutual
saluting. Following these, the mukabele ends.
The Mawlawis leave the Samah-khaneh in turn,
“torches are put out and the door of the Sema-
khaneh is shut.”

* % %k

As mentioned before, Mawlawi ritual pieces of
music are the greatest works of religious, mystic
Turkish music. An ayin-i gerif, all four greetings of
which have been composed, might have only one
rhythmic pattern, but generally it includes vari-
ous, long or short pattern transitions. Many pro-
sodic and musical skills are exhibited. However,
these are spontaneous, heart-felt, fascinating

46- A form special to vocal music
47- A rhythmic pattern of nine beats used
especially in Mawlawi music

iSMAIiL HAKKI O0ZKAN



ve aksak olmayan bir ustlin kullanildigr bir
saz bolumiine gecilir. Bu son pisrevin ustlii ne
olursa olsun kudtmler velveleli diiyek usulu
vururlar ve ritm de ytrtikcedir. Bu parcanin
ardindan “Son ytriik semai” denilen ve sekizlik
mertebede bir Ytiritk semai (bilesik nim sofyan)
ustlti ile besteli saz boltmiine gecilir ve bu par-
¢a oldukea ytiriik icra edilir. Bu par¢anin sonu-
na kadar “sema” devam eder. Nihayet bu da
sona erer ve mutribdan bir ney taksime baglar,
taksim sonunda Seyh Efendi post'una dénmiis
olur ve sema da sona erer.

Bu suretle ayinin musikili tarafi sona erdi-
ginden tilavet-i Kuran, dua, gtlbank, selam
alip verme gibi toren baslar, bunlar da bittik-
ten sonra artik mukabele sona ermistir ve sira
ile semahaneden cikilir “ceraglar dinlendirilip
semahanenin kapis: ortulur.”

EE

Bu bahsin basinda da ifade edildigi gibi
Mevlevi ayinleri dini, tasavvufi Tiirk musikisi-
nin en ihtisamh eserleridir. Dort selam1 da bes-
telenmis bir ayin-i serif tek makaml olabilecegi
gibi en buytik cogunlugunda cesitli, yakin uzak
makam geckileri yapilmus, turltt prozodik ve
mtzikal ustaliklar gosterilmistir. Fakat btitin
bunlar ilham oyle geldigi icin kendiliginden
olmus, san’at gosterisine kalkisilmamis, cok
samimi ve vecdaver eserlerdir.

Bazi ayinler bir, bazis1 iki selam halinde
bestelenmistir ki bunlar diger uygun makaml
ayinlerin eklenmesi suretiyle tamamlanip icra
edilirler. Bunlar ileriki sayfalarda ayin notalari-
nin verildigi bolumde gortlecektir.

H ok ok

Mevlevi tarikatinin kurucusu Hz. Mevlana
degildir. O, herhangi bir kayd’a kuytd’a girecek
veya birilerini bu kayitlara sokacak bir kimse
degildir. O her ttrlt diinyevi kayitlarin disin-
da bir “Asik” daha dogrusu bir “Allah asikidir”.
Nitekim bu Allah askidir ki onun biittiin var
edilmislere Allah'm eseri oldugu i¢in, goniilden
sevgi ve sefkatle bakabilmesini temin etmistir.

weledf DR - he music of dine ove .

works produced with inspiration. In these works,
there is no evidence of artistic pretension.

Some pieces of ritual music have been com-
posed as one greeting, some two. They were
completed and performed together with the addi-
tion of other pieces of composition in harmonious
modes. They will be presented below where ritual
music notes are given.

* * %

The Exalted Mawlana was not the founder of
the Mawlawi dervish order. He was not a man
to restrict people or be restricted himself. He
was a man of love, love of God, regardless of all
restrictions. It was this love of God which enabled
him to see all the creatures with tolerance and
heart-felt love because they were created by God.
Accordingly, in Mawlana’s life, there were no such
composed rituals and dervish order ceremonies.

However, Mawlana occasionally danced. His
dance is the basis of the Mawlawi mugabalah or
“samah”. Why and when then did Mawlana dance?

According to the sources, Mawlana danced
when he was captivated during a conversation or
for some other reasons. He danced even to the
rhythm of hammering of gold leaves he heard while
passing Selahaddin Zerkubi's jewelers shop. His
dance here must have been in recognition of the
harmonious rhythm of the universe, and the might
of God that created such harmony.

Personally, | think that the gold leaves being
hammered might have reminded him of the long
period of suffering, long sufferings men must
endure on the way of maturity and he must have
danced in captivation caused by compassion. Who
knows? He was captivated very often.

The Exalted Mawlana danced when he was cap-
tivated and this activity of his later formed the basis
of the Mawlawi ceremonies (muqabalah).

How was the ceremony held at that time? We
do not have precise information on this, only sup-
positions. They must have dwelt upon Mawlana’s
conversations, his poems being composed extem-
poraneously, performed immediately and there
would have been ney or rebab improvisations. In
the meantime, those who wanted todo so would
dance in whatever way they wanted. That was
the case at the time of Ulu Arif Celebi, the son of
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Dolayisiyla Mevlananin hayatinda btittin bu
besteli ayinler, tarikat rittiellerinin hi¢ biri yoktu.

Fakat Mevlana zaman zaman sema ediyor-
du. Mevlevi mukabelelerinin esast olan “sema”
onun sema edisinden kaynaklanmaktadir. Su
halde Mevlana, ne zaman, nicin sema ediyordu?

Kaynaklar gosteriyor ki, Mevlana bir sohbet
esnasinda veya herhangi bir sebeple cezbelendi-
ginde sema etmektedir. Hatta Selahaddin Zer-
kubi'nin kuyumcu dtikkan: éntinden gegerken,
alun varaklarin dogilustintn verdigi ritm ile
sema etmistir. Buradaki sema’1 herhalde kaina-
tin ahenkli ritmine, bu ritmi benzettigi ve bu
ritmi ahenkli bir sekilde yaratan Tanrinin kud-
retini hatirladign icindir.

Cok sahsi bir fikir ama belki de dogiilen
alun varaklar insani, onlarn dogen cekiclerin
vuruglart da insamin kemale erebilmesi icin
cekecegi cileleri haurlattigi icin, sefkatinin ver-
digi bir cezbe ile sema etmistir. Kimbilir? Ve o,
sik sik cezbelenen bir asiktir.

Sebep ne olursa olsun Hz. Mevlana cez-
belendigi zaman sema etmistir ve bu hareketi
sonradan Mevlevilerin ayinlerinin (mukabele)
esas1 olmustur.

O devirde ayin nasil yapiliyordu? Bu husus-
ta kesin bilgilerimiz yok. Tahminlerimiz var.
Herhalde Mevlananin sohbetlerinden bahisler
aciliyor, onun siirleri irticalen bestelenip o anda
okunuyor, belki ney veya rebab ile taksimler
yapiliyor, bu arada isteyen istedigi sekilde sema
ediyordu. Sultan Veled’in oglu Ulu Arif Celebi
zamaninda da durum boyle idi.

Tarikatin, bugtin bildigimiz gelenek, gore-
nek, nizam ve belli kurallara, belli bir intizama
girisi, sonradan gelen Celebiler zamaninda,
fakat hepsi birden degil asama asama sekle gir-
mistir.

Yine bugtin bildigimiz mukabele biciminin
XVL. veya XVII. yiizyilda tamamlandig soyle-
nebilir.

Ik Mevlevi ayini bestesinin de ne zaman ve
kimin tarafindan bestelendigi hakkinda bir bil-
giye sahip degiliz.

Ancak bugtin elimizde, bestekarlar ve beste
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Sultan Veled.

The dervish order gradually gained today’s
customs, traditions, order and rules at the time
of the celebis.

We can say that today’s mugabalah form was
completely shaped in sixteenth or seventeenth
centuries.

We do not know by whom or when the first
Mawlawi ritual music was composed.

However, today we have three compositions
based on the Penchgah, Dugédh and Huseyni
modes, which are called beste-i kadim (lit. the
old composition). Their time and composers are
unknown to us.

The claim that the first ritual music was com-
posed by Mawlana or Sultan Veled is not credible,
and as a rumor, it is worthless.

These three 8yin-i kadim” all of which are mas-
terpieces might date back to fourteenth, fifteenth
and sixteenth centuries in terms of style and
manner: It is certain that they somehow under-
went some changes over the years from the date
when they were first composed. Therefore, it is
not possible for us to determine their exact dates
of composition. However, as was stated before, we
may hazard a conjecture.

The first ritual composition of which we know
the date is Bayati Ayin-i serifi by Kocek Mustafa
Dede. Because Mustafa Dede was born into the
eternal world in 688-9, the work dates back to the
seventeenth century.

Afterwards, in 1712, Segah Ayin-i serifi was
composed by Mustafa Itri Efendi, a great Turkish
composer. He received his musical education at
the Yenikapi Mawlawikhaneh (Mawlawikhaneh-e
Bab-e Jadid) in Istanbul and was a friend to the
Mawlawis. This work of genius dates back to the
eighteenth century.

However, perhaps there were other compo-
sitions that did not survive. We do not have any
information concerning such work.

After the eighteenth century a lot of ritual
music was composed until twentieth century and
we know their composers and the time of their
composition through records.

Hamamizade ismail Dede is the most import-
ant composer in ritual music with seven pieces.
Zekai Dede follows him with six pieces. Abdii'r-
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tarihleri bilinmeyen ve “beste-i kadim” adiyla
anilan Pencgah, Dtigah ve Hiiseyni makamla-
rinda ¢ ayin vardir.

Bu ilk ayin bestelerinin Mevlana veya Sultan
Veled tarafindan bestelendigi sdylentisi mantiga
uymayan, bir rivayetten 6te kiymeti olmayan
diuistincelerdir.

Her biri birer “saheser” olan bu ti¢ “ayin-i
kadim” tslap ve tavir itibariyle XIV., XV., XVI.
asirlara ait olabilirler: Bestelendikleri tarihten
sonra gelen devirlere kadar, kulaktan kula-
ga seyahat ederlerken birtakim degisikliklere
ugradiklart da muhakkakur. Bu sebeple de bes-
telenme tarihlerini kesin olarak tesbit mtimkiin
degildir. Ancak, yukarida ifade edildigi gibi,
tahmin edilebilirler.

Bunlardan sonra tarihini bildigimiz ilk ayin
bestesi Kécek Mustafa Dedenin Bayati Ayin-i
Serifidir ki Mustafa Dede 1688-9’da ebedi ale-
me dogduguna gore, bu eser bir XVIIL. ytizyil
trtnudr.

Bundan sonra 1712’de merkadine sirlanan,
btyitk Turk musikisi bestekar: ve musiki bil-
gisini de Istanbul'daki Yenikapi Mevlevihane-
si(Mevlevihane-i bab-1 cedid)nden alip aym
zamanda bir Mevlevi muhibbi olan Mustafa Itri
Efendinin Segah Ayin-i Serifi gelir ki bir deha
trtintt olan bu eser de XVIIIL. ytizyil trtintdiir.

Fakat bu arada bize kadar gelememis baska
ayinler de belki bestelenmistir. Bunlar hakkin-
da hicbir bilgiye sahip degiliz.

Bu yiizyildan (XVII) sonra XX. yiizyila
kadar pek cok ayin bestelenmistir ki bunlarin
gerek bestekarlan ve gerekse tarihleri kayithdir
ve bilinmektedir.

Ayin besteciliginde yedi ayin ile Hammami-
zade Ismail Dede birincidir. Zekai Dede ise alu
ayin ile ikinci sirada yer alir. Abdt’r-Rahim
Seyda Dede dort ayinle tictinctilitk sirasint isgal
eder.

Diger besteciler daha ¢ok bir, bazilar da iki
ayin bestelemislerdir. Bunlar her halde ileriki
bolimlerde ve notalarn verildigi kisimda belli
edilecek veya anlasilacakur.

Ayin besteciligi kolay bir is degildir. Bel-
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Rahim Seyda Dede is the third with four pieces.

Other composers had one or two pieces. These
will be mentioned and demonstrated below where
the musical notes are presented.

Being ritual music composer is not easy, per-
haps harder than any other branch of music
because, as mentioned before, love requires
knowledge and inspiration. Ritual music cannot
be composed just by obeying rules and bringing
certain notes, forms and patterns together. In
that way, you will perhaps get the number of fifty
or sixty, but they are not called ayin-i serif and
they are not works of maturity. We have some
examples.

May all composers rest in peace, and may God
be their helper.

It is you who draws me to excitement by the
words
My heart palpitates always by your love
O, the noble Pir, pardon me for my mistakes
O, the Exalted Mawlana, refuse me not, but
take me on
ismail Hakki Ozkan

FROM THE MATHNAWI

The Mathnawi shows men the best of ways on
all the elusive aspects of the material and spiritual
world and presents us with couplets of proverb
quality on all these couplets of proverb quality.

Here is a sampling from some of them:

e “Whoever is without propensity is like a bird
without wings!”

¢ “The pitcher of the covetous onlooker is not yet
full. The mother of pearl in its contentment is filled
with pearls.”

¢ “He who is devoid of prudence harms not only
himself. He may well set the whole world on fire.”

e “What sadness and grief you endure is born of
boldness and arrogance.”

e “Azazel, though an angel, was also turned out
of the door because of his arrogance.”

¢ “Want but with discretion; a blade of grass has
not the power to carry a mountain.”

e “Love is not love if it rests on apparent beauty.
It eventually becomes a disgrace.”

e “This world is a mountain, and our deeds are
sounds. Their echo is felt in our neighborhood.”
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ki buttn diger dallardan daha zordur. Cunkt
evvelki sayfalarda da belirtildigi gibi, ask, bilgi
ve ilham gerektirir. Birtakim notalari, bi¢im ve
ustl kurallarina uyarak yan yana getirmekle
ayln bestelenmis olmaz. Bu yolla belki 50-60
sayisi ortaya c¢ikar ama bunlara “ayin-i serif”
denmez ve bunlar “meydan gormez”, ki drnek-
leri vardir.

Butin gercek ayin bestekarlarmin ruhlar

sad, himmetleri hazir ola.

“Sensin beni lafzinla siiren sen, heyecana
Gonliim gelir, askinla senin hep cevelana
Etdimse kusur affina geldim yiice P'rim
Reddetme beni eyle kabul Hazret-i Mevlana”

ismail Hakki Ozkan

MESNEViI'DEN

Mesnev™ 6yle bir eserdir ki onda, maddi veya
manevi hayatin biittin incelikleri konusunda
insana en dogru yolu gosteren konular ve bu
konularla ilgili, her biri bir “atasozii” olabilecek
beyitler yer alir.

Iste onlardan bir demet:

* “Kimin aska meyli yoksa o kanatsiz bir
kus gibidir.”

e “Harislerin goz testisi dolmadi. Sedef
kanaatkar oldugundan inci ile doldu.”

e “Edebi olmayan yalmz kendine kotuluk
etmis olmaz. Belki biittin diinyay: atese vermis
olur.”

o “Icine kasavetten, gussadan ne gelirse,
korkusuzluktan ve kiistahliktan gelir.”

e “Bir melek olan Azazil (Seytan) de yine
kustahlik ytiztinden kapidan strtlmusttr.”

o “Iste ama, derecesine gore iste; bir ot'un
bir dag1 cekmege kudreti yoktur.”

* “Ancak zahiri gtizellige ait bulunan asklar,
ask degildir. Onlar nihayet bir ar olur.”

* “Bu cihan dagdir, bizim yaptiklarimiz ise
ses. Seslerin aksi yine bizim semtimize gelir.”

e “Tavus kusunun kanadi kendisine diis-
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¢ “The wings of the peacock are its foe. Many a
Sultan have come to ruin in the hands of their own
power and pride.”

¢ “Temperance and all these sufferings are for
the fire to extract the silver from the scum.”

¢ “Testing of the good and the bad is for the sake
of purifying gold by boiling the scum away.”

¢ “Righteousness trembles when a man without
virtue is praised.”

e “Even though Hidhr made a hole in the ship at
sea, it was an act of fortitude hundred times over.”

e “Of the two kinds of bees each ate of the same
place. One produced poison, the other honey.”

¢ “The worldly feeling is the stairs of this realm
that of religion is of the heavens.”

¢ “ltis impossible to understand the essence of
religion. It is only admired.”

¢ “Many a times Satan has the face of men. Thus
it is not right to lend a hand to every hand.”

¢ “The servile steal the words of dervishes to
enchant the one with a righteous heart.”

* “When enmity enters talent is concealed. From
the heart fall hundreds of curtains upon the sky.”

¢ “0 God Almighty, there are hundreds of thou-
sands of traps and bait; as for us, we are like greedy
birds left without feed.”

* “0 soul, first get rid of the viciousness of mice,
and then try to store away wheat.”

* “He who is the man of God is in fact the shadow
of God. He has passed away from this realm and is
reborn with God.”

¢ “Blessed is he who does not have envy as a
companion.”

¢ “Though silver is white and shiny on the sur-
face, because of it our hands and clothes turn pitch
black.”

¢ “While the soul was raising you to the hig-hest
heavens, you went down to the lowest level of water
and mud.”

¢ “Should a bird, too young to have wings, try to
fly, it becomes the prey of any vicious cat.”

¢ “If you feed your child bread instead of milk,
consider the poor child dead because of the bread.”

¢ “In the presence of omnipotence, all the crea-
tures of the realm are helpless like a canvas facing
the sewing needle. The omnipotence sometimes
embroiders an image of the Devil, sometimes that of
a man, sometimes joy, sometimes sorrow.”

¢ “Go not to the land of despair, there is hope. Do

iSMAIiL HAKKI O0ZKAN



mandir. Nice padisahlar vardir ki kuvvet ve
azametleri helaklerine sebep olmustur.”

* “Bu riyazatlar, bu cefd cekmeler, ocagin
posay1 gtimusten ¢ikarmast icindir.”

¢ “lyinin, kéttintn imtihani, alun’in kayna-
y1p tortusunun Uste ¢ikmast icindir.”

e “Arz, kotii kisinin 6vilmesinden titrer.”

* “Hizir, denizde gemiyi deldi ise de onu bu
delisinde ytizlerce saglamlik var.”

* “Her iki cesit ar1, bir yerden yedi. Fakat
bundan zehir hasil oldu, ondan bal.”

* “Diinya hissi bu cihanin merdivenidir, din
hissi de goklerin merdiveni.”

* “Din isinin kiinhtnt anlamaya imkan
yoktur. Ona ancak hayran olunur.”

* “Nice insan suratl seytan vardir. Binaena-
leyh her ele, el vermek dogru degildir.”

o “Asagilik kisi, dervislerin sozlerini, bir
selim kalpli kisiye efsun okumak, onu efsunla-
mak icin calar.”

* “Garez gelince htiner orttltir. Gontilden
gdge yiizlerce perde iner.”

* “Ya Rabbi, ytizbinlerce tuzak ve yem var,
bizler de yemsiz kalmis haris kuslar gibiyiz.”

* “Ey can, dnce farenin serrini def et, sonra
bugday biriktirmeye calis.”

* “Tanrr'ya kul olan, hakikatte Tanr1 golgesi-
dir. O, bu alemden 6lmiis, Tann ile dirilmistir.”

* “Ne kutludur o kisi ki, yoldasi haset degil-
dir.”

e “Gumiistin dist ak ve berraksa da el ve
elbise ondan katran gibi bir hale gelir.”

* “Rah, seni en yiiksek goklere ¢ikarirken
sen en asagiliklara, su ve camura dogru gittin.”

* “Hentiz kanadi ¢tkmayan kus u¢gmaga kal-
kisirsa her yirtict kedinin lokmast olur.”

* “Cocuga stit yerine ekmek verirsen, zaval-
l1 yavruyu o ekmek yiiziinden ¢ldu bil.”

* “Kudret huzurunda butin alem mahluk-
lar, igne ontinde gergef gibi acizdir. Kudret
gergefe bazen seytan resmi bazen insan resmi
isler, gah nes’e gah keder isler.”

¢ “Umitsizlik diyarma gitme, tmitler var.
Karanliga varma, gtinesler var.”

weoledk dyidoni. e o .

not reach darkness, there are suns.”
* “He who introduces an ill doing is cursed for-
ever.”

* k% %

¢ “Those who have not the appendage of love are
denied the emanating light.

* k% x

* “The mother of all idols is the idol of your own
selfhood.”

¢ “If God pleases to give us a hand, He gives us
the inclination to beseech him and send him fervent
prayers.”

e “Wherever there is a stream, there it becomes
green, wherever tears are shed, there compassion
pours in.”

¢ “If you wish to have mercy, show the weak
mercy.”

* “Ask for God's forgiveness when you face sor-
row, because sorrow has its affect through God's
command.”

* “Strike not the flint and the steel for these two
will have an offspring as do man and wife.”

¢ “If you are trapped in your selfhood it is worse
in pride and filth than all other men.”

* “Whatever issues from grace is itself graceful.”

* “So long as the bowl is empty it floats on water;
when filled, it sinks low into the sea.”

e “Ye, the ill-natured! With your traps set for
others, you will hunt yourself down.”

* “If you gnaw at others and create bloodshed,
what do you do when you have a tooth ache?”

* “Ye! Who sees a wicked self on another’s face!
It is the reflection of your own self, so hate it not.”

* “It is easy to fight the lion that breaks through
the barriers. The real lion is the one who overcomes
its own selfhood.”

e “Should a man fear God and God’'s ways, he
frightens whomever he meets, be it man or daimon.”

 “Contemplation is the flirtations of a beautiful
bride; whereas status is entering the nuptial cham-
ber and meeting your beloved.”

¢ “Fortunate is he who detached himself from his
selfhood and has reached the alive.”

* “A word destroys a realm, makes lions of dead
foxes.”

* “In the hands of the wise clay turns to gold, but
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e “Kim fena bir adet koyarsa ona her an
lanet gider durur.”

* “Kimin agk etegi yoksa o nur sagismndan
nasipsiz kalmistir.”

¢ “Putlarin anasi nefsinizin putudur.”

e “Tann yardim etmek dilerse bize yalvar-
mak ve miinacatta bulunmak meylini verir.”

* “Akarsu neredeyse orasi yeserir; nerde
gozyast dokiliirse oraya rahmet nazil olur.”

* “Merhamete nail olmak istersen zayiflara
merhamet et.”

e “Gam goriince istigfar et. Cunktd gam,
Halik emriyle tesir eder.”

e “Zultim demiri ile tasim birbirine vurma.
Cunku bu ikisi, erkek ve kadin gibi meydana
cocuk getirir.”

¢ “I¢inde pusu kurmus olan nefis ise, kibir
ve kir bakimindan, biittin adamlardan beter-
dir.”

* “Zariften ne gelirse zariftir.”

¢ “I¢i dolu olmadik¢a kab, suyun yiiziinde-
dir. Dolunca denize batar.”

* “Ey zulumle bir kuyu kazan; sen kendin
icin bir tuzak hazirliyorsun.”

* “Sen birisini disinle 1sirip da kan icinde
birakirsan dis agrisina tutulunca ne yaparsin.”

* “Ey baskasmin ytiztinde kottt bir ben
goren! Gordugiin kendi beninin aksidir, ondan
nefret etme.”

e “Sunu bil ki saflar1 bozup dagitan arslanla
savasmak kolaydir. Asil arslan, nefsini maglup
edendir.”

e “Bir kisi Hak'dan korkup takva yolunu
tuttu mu,; cin olsun, insan olsun, onu kim gor-
se korkar.”

» “Hal, glizel bir gelinin cilvesidir; makam
ise o gelinle halvet olup vuslatina erismektir.”

* “Ne mutlu o adama ki kendisinden kurtul-
mus diri'ye ulasmistir.”

e “Bir soz, bir alemi yikar, 6lmus tilkileri
arslan eder.”

* “Kamil, toprag tutsa alun olur; nakis, alti-
ni1 ele alsa toz toprak kesilir.”

» “Agizdan bir kere ¢ikan soz, bil ki yaydan
firlayan ok gibidir.”

eokosk DRHDA -the rusic of divine love 0.

gold in the hands of the unwise turns to dust and
ashes.”

¢ “Know that a word once uttered is like an arrow
sprung from a bow.”

* “Have you ever sown wheat and harvested bar-
ley? Have you ever witnessed a horse give birth to a
donkey-foal?”

e “Whoever puts up his beauty for auction is
faced with hundreds of misfortunes.”

* “You need to take shelter in the grace of God
because God showered spirits with his blessings.”

e “Earthly gifts and temptations are tasteful
offerings, but partake little of them because they
are made of fire.”

¢ “The effect of praise is like that of candy. It
secretly penetrates the body and after a while an
abscess develops that needs to be lanced.”

e “The self turned into a pharaoh through too
much flattery. Be modest, despicable, humble; don’t
pretend to greatness.”

¢ “Shame on those who never see anything but
shame.”

¢ “Which head did not fall from grace, which ceil-
ing did not collapse and was spread low?”

¢ “If this maple tree should shed its leaves, God
will provide for it its due.”

¢ “A wise man sees not what is more or less, for
both flow away like a flood.”

e “Common disposition of man and wife brings
accomplishments in life.”

* “If one of the pair chafes the foot, both shoes
are good for nothing.”

¢ “If your mind becomes a hindrance, it is not
mind but a snake or a scorpion.

* “Better to be a fool than to have the kind of
wisdom that brings shame.”

 “Possessions and money are like caps on men.
Men who hide themselves under caps are bald.”

¢ “God created women as companions of men.”

e “Apparently water is superior to fire; but fire
boils it bubbly when poured into a pot.”

e “Even if the fake should be ten times more
shiny than pure gold, how black will its face be
against fire.”
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* “Hi¢ bugday ektin de arpa verdigini gor-
diin m? Hig attan esek sipast dogdugunu gor-
din ma?”

* “Kim gtizelligini mezada cikarirsa, ona
yuzlerce kott kaza ytiiz gosterir.”

e “Tanr latfunun himayesine siginman
gerektir. Ciinkti Tanri, ruhlara ytzlerce latuf-
lar dokti.”

e “Dunyamn lutfetmesi ve yaltaklanmasi
hos bir lokmadir ama, az ye. Ciinki atesten bir
lokmadir.”

e “Medhin tesiri, sekerin tesirine benzer;
gizli tesir eder ve bir miuiddet sonra viicutta
desilmesi icab eden bir ¢iban cikar.”

* “Nefis, cok dgtilmesi yiiziinden firavunlas-
t1. Alcak gontlld, hor, hakir ol; ululuk taslama.”

* “Ayiptan baska bir sey gormeyene ayiptir.”

* “Hangi bas vardir ki nahos olmamuistir?
Yahut hangi tavan vardir ki yikilmamis, yere
serilmemistir?”

e “Su cinarin yapraklart dokuliirse Tanri
ona, yapraksizlik azig1 bagislar.”

o “Akill kisi, artiga eksige bakmaz; ¢tinkii
ikisi de sel gibi gecer.”

* “Islerin basarilmasi i¢in eslerin ayn1 huyda
olmalart lazimdir.”

» “Ayakkabinin bir teki ayaga dar gelince,
ikisi de isine yaramaz.”

e “Akln, insanlara ayak kostegi olunca o
akil, akil degildir, yilan ve akreptir.”

* “Senin gibi insani utandiracak akla sahip
olmaktansa akilsizlik daha iyi.”

* “Mal ve para, basta kulah gibidir. Kiilaha
siginan keldir.”

e “Tann, kadim, erkeklere munis olmak
lizere yaratt.”
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