

  

    

      

    

  




  

    




    [image: fundamentals_cover.JPG]


  




  

    




    FUNDAMENTALS OF




    RUMI’S THOUGHT




    A MEVLEVI SUFI PERSPECTIVE




    Şefik Can




    Edited and translation by


    Zeki Sarıtoprak




    [image: missing image file]




    New Jersey




    Copyright © 2009 by Tughra Books




    First edition in Turkish published by Ötüken as Mevlana–Hayatı, Şahsiyeti, Fikirleri 1999


    12 11 10 09 4 5 6 7




    All rights reserved. No part of this book may be reproduced or transmitted in any form or by any means, electronic or mechanical, including photocopying, recording or by any information storage and retrieval system without permission in writing from the Publisher.




    Published by Tughra Books


    26 Worlds Fair Dr. Unit C


    Somerset, New Jersey, 08873, USA


    www.tughrabooks.com




    Library of Congress Cataloging-in-Publication Data




    Can, Sefik, 1910 - 2005


    [Mevlana. English.]


    Fundamentals of Rumi’s thought : Mevlevi Sufi perspective / translated by Cuneyt Eroglu and Zeki Saritoprak ; foreword by M. Fethullah Gülen.-- 1st ed. in English.


    p. cm.


    “First edition in Turkish published by Ötüken as Mevlana : hayati, sahsiyeti, fikirleri.”


    Includes bibliographical references and index.


    ISBN 1-932099-79-4


    1. Jalal al-Din Rumi, Maulana, 1207-1273. 2. Mevleviyeh. 3. Sufism.


    I. Title.


    BP189.7.M42C3513 2004




    297.4’092--dc22




    2004018391




    ISBN 978-1-932099-79-9




    Printed by


    Çağlayan A.Ş., Izmir - Turkey


  




  

    SUPPLICATION




    ORumi, our master! Many books and articles have been written about your glorious life for centuries. Many words have been said. Thousands of people across the world have benefited from your works. Your works have been translated into many languages, and those who love you have devoted a lot of work to introducing your teaching to the world. Ignoring my weakness, I also wanted to be among those who have given their hearts to you. I wanted to write and speak to those who love you. I seek your spiritual support for this work.




    Şefik Can


  




  

    FOREWORD




    Mevlana Jalal al-Din Rumi




    There are some significant personalities who with the help of their voice and breath, their love and excitement, and their promise for humanity always remain fresh and alive over the course of centuries. Time evidently fails to make these characters obsolete. Their thoughts, analyses, explanations, and spiritual messages, which never will be lost, represent ever new, alternative solutions and prescriptions for today’s social problems, in great variety and diversity.




    Rumi is one such personality. Despite the centuries that separate his life from ours, Rumi continues to hear and to listen to us, to share our feelings, to present solutions to our problems in a voice that is without equal. Despite the fact that he lived some seven centuries ago, he remains absolutely alive among and with us today. He is a man of light—one who receives his light from the spirit of the Master of Humanity (Prophet Muhammad, peace and blessings be upon him), distributing this light in various ways to just about everywhere. He was chosen to be one of the world’s saints and to be pure of heart; a blessed one whose words are outstanding among those heroes of love and passion. He was and continues to function as Israfil, blowing life into dead spirits. He continues to provide the water of life to the barren hearts of many, a spiritual irrigation. He continues to provide light for the travelers on their paths. He was and continues to be the perfect heir of the Prophet.




    Jalal al-Din Rumi, a man of God, hastened toward God on his own spiritual journey, but in addition to this he evoked similar journeys in countless others—journeys marked by an eager striving toward God. He was a balanced man of ecstasy who sprang alive with love and excitement; he did this to such an extent that he inspired in others these significant feelings, and he continues to do so. In addition to his passion for God and along with his knowledge and love of Him, Rumi further is renowned as a hero in terms of both his respect and fear of God. He was and continues to be one who beckons, one whose powerful voice invites everyone to the truth and the ultimate blessed reality. Rumi was an inclusive master whose joy was a direct consequence of His joy, whose love and passion were the result of His special favors to Rumi. His life provides real evidence of the Truth. While he spoke to those of his own times in an effective manner, Rumi has become even more influential in that he made his voice and breath, which reflected the voice and breath of Prophet Muhammad continue to be heard for centuries after. He spoke with such an enchanting voice that he was able to guide not only his blessed contemporaries, but also people of our time, centuries removed from his physical existence. God bestowed upon him this important duty. For this purpose, God blessed him with impeccable inner and outer qualities so that he would prove successful in this undertaking. His heart was full of the Divine Light. As such, his essence is marked by his wisdom, which shines like a light reflected through a precious gem. His innermost self was enveloped with Divine mysteries. His inner eyes were enlightened by this special light.




    On this horizon, Jalal al-Din Rumi represents the North Star, the heart of the circle of guidance for his time. He embodies the characteristics of the lamp of sainthood, taking its light from that of the truth of the Prophet. Many of God’s blessed creatures instinctively are attracted to light; Rumi’s light has attracted hundreds of thousands of spiritual butterflies; they are drawn to the light. He represents a guide for humanity’s quest for the perfection of human qualities. Rumi was a careful exegete of the truths presented in the Qur’an. A fluent interpreter of love and zeal for Prophet Muhammad, Rumi was able to use a mysterious language to guide others to a love of God. Those who enter his sphere are able to reach an ultimate sense or feeling in the presence of God. Those who examined the Qur’an by his guideposts underwent changes (and continue to undergo changes) similar to those witnessed by the people who lived in the era of the Prophet himself. When the verses of the Qur’an were interpreted by Rumi’s closest associates, all hearts benefited from the illumination provided by his wisdom; it was as if all of heaven’s mysteries were opened by his wholehearted recitation of that one word—God.




    Rumi’s love for God was a fiery one, with a constant longing for the mysteries of God. He experienced love and passion both in his solitary asceticism and his activities in the community. It was in his solitariness that he became most open to the truest union with God, and it was during separation from all things except God that his heart burned with fire. And while such a sense of burning would prove difficult for many to bear, Rumi never showed any signs of discontent. Rather, such burning was considered a requirement for passion, and refraining from complaint was seen to be in the tradition of loyalty. For Rumi, those who profess a love of God necessarily must accompany their statement of “I love” with a sense of furious burning—this is the price one willingly must pay for being close to or in union with God. Additionally, one must engage in behavior that is to a large extent ascetic, such as moderate eating, drinking, sleeping, and a constant awareness and orientation toward God in one’s speech, and one inevitably must experience bewilderment when endowed with God’s bounties.




    Rumi cannot understand how a lover can sleep in an immoderate way, as it takes away from the time that can be shared with the Beloved. For him, excessive sleep is offensive to the Beloved. As God instructed David, saying, “O David, those who indulge in sleep without contemplating Me and then claim to be in love are liars,” so too did Rumi state, “When the darkness falls, lovers become intense.” Rumi continually recommended this not only in words, but also in his actions.




    The following quotation from his Divan-i Kabir best represents several droplets from the ocean of his feelings and excitement, erupting like a volcano:




    I am like Majnun[1] in my poor heart, which is without limbs, because I have no strength to contest the love of God.




    Every day and night I continue in my efforts to free myself from the bonds of the chain of love; a chain that keeps me imprisoned.




    When the dream of the Beloved begins I find myself in blood. Because I am not fully conscious, I am afraid in that I may paint Him with the blood of my heart.




    In fact, You, O Beloved, must ask the fairies; they know how I have burned through the night. Everyone has gone to sleep.




    But I, the one who has given his heart to You, do not know sleep like them. Throughout the night, my eyes look at the sky, counting the stars.




    His love so profoundly took my sleep that I do not really believe it ever will come back.




    If the spirit of the anthology of Rumi’s poems—which are the essence of love, passion, divine presence, and excitement—were to be wrung out, what would result are the cries of love, longing, and hope. Throughout his life Rumi expressed love, and in turn, he believed he was beloved because of this. Accordingly, he spoke of his love and relationship with Him. When he did so, he was not alone—he took along with him many blessed individuals who were his audience. He assumed it to be a requisite of loyalty to offer, cup by cup, the drinks presented to him on the heavenly table to others who were in his circle of light.




    Thus, the following quotation represents the ambiguous chanting that is reflected in his heavenly travels:




    The Buraq[2] of love has taken my mind as well as my heart, do not ask me where.




    I have reached such a realm that there is no moon, nor day. I have reached a world where the world is no longer the world.




    Rumi’s spiritual journey was an ascension in the shadow of the Ascension of the Prophet, which is described by Süleyman Chelebi (the author of the Turkish Mevlid—recited in commemoration of the birth of the Prophet)—in these words: “There was no space, Earth, or heavens.” What his soul heard and watched was a special reflection of His courtesy, which cannot be seen by the eyes, heard by the ears, or comprehended by one’s mind or thought. Such reflections are not attainable by all. Rumi spiritually ascended, and he saw, tasted, and knew all that was possible for a mortal being. Those who do not see cannot know. Those who do not taste cannot feel. Those who are capable of feeling in this manner generally do not divulge the secrets that they have attained. And those who do reveal these secrets often find them to be above the level of the comprehension of most people. As the famous Turkish poet Shaykh Ghalib said, “The Beloved’s candle has such a wonderful light, and its light does not fit into the lamp glass of Heaven.”




    The love, relationship, and warmth toward all creation expressed by Rumi are a projection of a deeply-rooted divine love. Rumi, whose nature was intoxicated by the cup of love, embraced all of creation with a projection of that love. He was involved in a dialogue with every creature, and all this was a result of nothing but his deep love of God and his relationship with the Beloved.




    I believe that these disordered and somewhat confused explanations are far from adequate to describe Rumi. This disorder is an inevitable result of my search for a relationship with him. A droplet cannot describe the ocean, nor can an atom describe the sun. Even so, since his light falls once again on this earth, I would like to say, in a few sentences, some words about Jalal al-Din Rumi.




    Rumi was born in the city of Balkh in 1207, at a time when all of Asia was suffering from social, political, and military problems. His father, Muhammad Baha al-Din al-Siddiqi, was in the tenth generation of the descendants of Abu Bakr al-Siddiq, the first caliph of Islam. According to Tahir al-Mevlevi, Rumi’s mother was also a descendant of the Prophet. He was the blessed fruit of a hallowed family tree. Being known as the Sultan al-Ulama (the Leader of Scholars), his father was a man of truth and an heir of the Prophet. Like many friends of God, he was persecuted and eventually compelled to migrate. Accordingly, he left the land of Khawarzm, where he was born, and undertook a lengthy journey that encompassed various destinations. First, he and his family visited the Holy Land, the cities of Makka and Madina. From here, he traveled and remained for some time in Damascus, where he met many pious persons, such as Ibn al-‘Arabi, and exchanged spiritual enlightenment with them. Accompanying his father, the young Rumi, six or seven years of age, witnessed these and other events; his inquisitive senses enabled him to experience all of these with remarkable clarity. The young Rumi understood his environment even at such a tender age, and he was able to penetrate into the secret world of Ibn al-‘Arabi. As an endowment of his presence with Ibn al-‘Arabi, the child received kindness and favors. Despite the unfortunate circumstances surrounding their migration and the many difficulties that accompanied them, the family’s journey provided them with a variety of favors and inspiration. Like Abraham, Moses, and the Prophet of Islam, may God’s blessings be upon all of them, Rumi was able continuously to find these blessings and favors. Welcoming what fate gave him, he became a receiver of numerous bounties provided by God.




    The journey took this blessed family to the city of Erzincan, and later to Karaman. It was during his time in the latter city that Rumi studied, for a short period, in the Halawiyye madrasa. In addition to this school, he studied Islamic sciences in several religious schools in Damascus and Aleppo. After graduating, he returned to the city of Konya, which he considered his hometown and a place of special regard. It was there that he married Gevher Khatun, the daughter of Shams al-Din Samarqandi. After some time, Rumi’s father, Sultan al-Ulama, died and returned to God. Under the supervision of Burhan al-Din al-Tirmidhi, Rumi began his long spiritual journey. After several years, at the suggestion of Rukn al-Din Zarqubi, Rumi met with Shams-i Tabrizi who was then on a visit to Konya. It was through his meeting with Shams that he furthered his spiritual journey and eventually developed into the person who now is known the world over for his spiritual depth. What has been mentioned so far, in fact, represents an attempt to open a few small windows on the life of an exceptional personality in this creation, one whose capacity is open to the lofty world. This is also an attempt to present the life of an important representative of the Muhammadi spirit (i.e., the practice of the sunna)—displaying several snapshots of a man determined to dedicate his existence to the afterlife.




    It is not my intention to stir the waters that comprise the lives of such remarkable and pure personalities with debates and questions that ultimately only will agitate and obscure. However, one must wonder whether Rumi opened the horizon of Shams or whether Shams took Rumi to the world of the unseen. Who took whom to the reality of realities—the peak of love and joy? Who directed whom to the real Besought and the real Beloved? Answering these questions is beyond the capacity of most ordinary people. One can say, at least, the following: During this period of time, two skillful and acute spirits came together, like two oceans merging into one another. By sharing the divine bounties and gifts received from their Lord, they both reached peaks that most people would not be able to reach easily on their own account. Through their spiritual cooperation, they established camps on the peaks of knowledge, love, compassion, and joy for God. As much as they enlightened those of their own times, they also influenced all centuries to follow, an effect that is still present today. The spring of sweet water that they represent continues to nourish the thirsty. They have been remembered continuously over the centuries for their beautiful contributions to countless lives. Here it is important to note that Rumi was informed by numerous sources in the flow of ideas, including his father, the great master of scholars. During his journey, he seemed to leave many of his contemporaries behind. His love and compassion flowed like the waters of the world’s oceans, so much so that while continuing to live physically among humans, he managed to become ever closer to God. It seems he never elevated himself above others except through his writings, both during his life and after entering eternity; he provides a guiding star that echoes the spiritual life of the Prophet of Islam. Accordingly, he is among the few people who have exerted a great influence through both space and time.




    Rumi, the Master, was not a pupil, a dervish, a representative, or master as is known among traditional Sufis. He developed a new method that was colored with revivalism and personal, independent reasoning by taking the Qur’an, the sunna, and Islamic piety as his points of reference. With a new voice and breath, he successfully brought to a new divine table both those of his generation and those of later times. As far as his relationship with God is concerned, he was a man of love and passion. As for those who turn to him for the sake of God, he represents a compassionate bearer of God’s divine cup of love. Yes, as the rains of mercy fall forth from the clouds of the sky, and if the collections of his poems were to be wrung out, God’s love and the love of His Messenger would gush forth in showers. His Mesnevi, exuberant with his spirit, a book that is in part didactic and was put in book form by his disciple, Husam al-Din Chelebi, represents his largest, most monumental treatise. While it stems from his involvement with the floods of a high level love and passion, it was presented in smaller waves so that their essence might be understood by a larger part of humanity who did not share the same capacity. His other work, Divan-i Kabir, is both informed by and presented in this higher level of love and passion and better represents his own abilities.




    In the Mesnevi, feelings and thoughts are put in such a way that they do not confuse our intelligence and in such a style that it does not surpass our understanding. As for the Divan-i Kabir, everything is like an erupting volcano. Its meaning is not understood easily by most. A careful investigation will show that this great book of Rumi’s thought will explain such concepts as baqa billah maallah (to live by God with God) and fana fillah (annihilation in God) in the context of a larger understanding of the world of the unseen. Those who are capable of realizing this excitement in Rumi’s Divan will find themselves in extreme bewilderment before a flood of love and ecstasy that is comparable to an erupting volcano. In these poems of the master, which are not easily accessible for most people, the limits of reason are surpassed, the meanings of the poems are elevated above the norms for humanity, and the eternal nature of the unseen world shadows the ephemeral colors and forms of what one encounters in their physical being.




    Jalal al-Din Rumi was nourished by the fruit of numerous sources of ideas, including religious seminaries, Sufi lodges, and Sufi hermitages associated with strict Sufi asceticism. Rumi attained an understanding of the Ultimate Reality. He cultivated the heavenly through his own methods. Eventually, he became a central star, the North Star, in the sky which houses sainthood. He was like a bright moon that rotates on its own axis. He was a hero who reached the places where he should have reached and stopped where he should have stopped. He read carefully what he saw and evaluated well what he felt. He never displayed or participated in any improper behavior during his journey to God. Even though the numbers were vast, Rumi never lost any of the bountiful gifts he received from the world of the unseen, not even to the weight of an atom. Like many of his predecessors, he voiced these divine bounties through his poetry in an impressive manner. He often voiced his love and excitement in seemingly magical words that resembled the finest of precious gems. Within the vagueness of the poetry, he mastered the art of explaining his ambiguous statements in ways that opened their meaning to friends, but remained obscured to outsiders.




    These statements that were at times both clear and ambiguous are the voice and breath of his own horizon—he was not acquainted with other pens or the wells of ink which supplied them. Although one can find a few foreign words or works falsely attributed to him, Rumi’s anthology represents a warmth, the music of his own heart, a music that brings all who hear it under its influence with a captivating control.




    Rumi possessed a very delicate disposition, often appearing more compassionate than a mother to her child. In short, he was an exceptional personality, particularly in his projection of the spirit of God’s Messenger in his own time. This is illustrated in his collected works, including the Mesnevi, Divan-i Kabir, some collected letters associated with familial relations, and his special behavior with friends. Those who witnessed this were greatly excited to see the perfect heir of the Prophet and would say with great humility and respect, “This is a grace from God. He gives it to whom He wants.”[3]




    Rumi was a man of genuine sincerity and loyalty. He lived by what he felt in his heart as long as it did not contradict the teachings and laws of religion. While making his faith the focus of his life, while showing others the way of life, while blowing into the ney, and while dancing like a butterfly, his heart was burning with love and longing; it always ached and sang like the plaintive ney. Those who were not aching could not understand him. Those who were rude and tactless could not feel what he felt. He said, “I want a heart that is split, part by part, because of the pain of separation from God, so that I might explain my longing and complaint to it.” Saying this, he searched for friends who had similar longings and complaints.




    Throughout his life Rumi witnessed and experienced many difficulties. Yet, he never acted in a harsh manner or tried to hurt others in response. While proclaiming the bounties of God, Rumi roared and was fearless. In his personal engagements, he was always meek and humble, willing and ready to embrace everyone with great compassion. Bad characteristics, such as selfishness, pretentiousness, arrogance, or aggressiveness, found no quarter with him; they could not even come close to him. He was extremely respectful to all, especially those with whom he had the closest associations: he referred to his friend, Shams-i Tabrizi, the man from whom he lit his own candle, as his “Master”; he called his pupil and spiritual representative, Salah al-Din Faridun, “Spiritual Leader,” “Master,” and “Sultan”; he always mentioned Husam al-Din Chelebi with great respect. His behavior toward his family members mirrored the behavior of the Prophet toward his own family. His community of followers was open to everyone, like that of the Prophet—and he was close to even those who were farthest from him, so much so that his greatest enemies were compelled, unwillingly, to throw themselves upon his compassionate embrace. Once having entered this circle, no one ever abandoned him.




    On the one hand, Rumi, the Master, had a specific intimate relationship with the world of the unseen, but on the other hand, especially as far as his relationship with people was concerned, he never promoted any sense that he was greatly different; this was because of his utmost sincerity and humility. He lived among the people as one of them. He would listen to them, eat, and drink with them; he never would disclose the secrets cultivated between him and God to those who could not truly appreciate their value. Being a guide, he lived by what he believed and always tried to find a way to penetrate the hearts of those around him. He would call his gatherings “Talks on the Beloved,” thus making an effort constantly to draw attention to Him. He would say, “Love,” “Longing,” “Ecstasy,” and “Attraction” to try to share with others the gushing excitement and feelings that were inherent in his spirit. He would show everyone who passed within his sphere the horizon of real humanity. He never allowed his eyes to rest on worldly possessions but rather would distribute any accumulated possession or any money that was beyond his own needs among those who were in need. When food was scarce in his house, he would say, “Thank God as today our house resembles the Prophet’s house.” Accordingly, it was through thankfulness and patience that he made his spiritual flights into the world beyond. Rumi did not accept charity or alms; in this way he was able to avoid a feeling of indebtedness—he suffered from hunger, lived modestly, and yet never would let others be aware of such situations. He did not want to stain his service of guidance for God by accepting gifts or presents.




    In addition to his ascetic life, his fear of God, his chastity, his divine protection from sinfulness, his self-sufficiency, and his pure life that was directed toward the world of the unseen, Rumi’s knowledge of God, his love of God, and his utmost longing for God kept him, throughout his life, rising as one of the moons that illuminates the sky of sainthood. His love for God was one that surpassed the normal bounds of love—it was a transcendental love. He thoroughly believed that he was also loved by Him. This security did not result, for him, in losses—neither in a lack of fear nor in a loss of respect for God. This was the horizon of faith and accountability, and Rumi would hint at this balance between fear and hope as an expression of the bounties offered by God. We rightly can call this sense of balance “The Declarer of the Gifts of the Eternal Sultan.”




    In his inner world, the various waterfalls of love flowed out at a variety of volumes and distances. His sincere approach toward the Divine and his fidelity were rewarded with divine ecstasy and attractions. He was privileged with the greatest closeness to God, and he frequently sipped from the cup of divine love, cup by cup, becoming intoxicated. He wanted to see, to know, to feel, and to speak only of Him and to relate all of his work and words only to Him. He was so earnest in this regard that if his eyes turned to outsiders for even a brief moment, he would sit and cry a great many tears. He strongly desired to live in the spacious environment of togetherness with Him. He convulsively struggled to be both a lover and a beloved and spent the minutes of his life in an intoxication that emanated from both.




    Many were the lovers who felt these spiritual joys in a similar way and preceded Rumi in life and death. Yet Rumi’s superiority is revealed by the way in which he spoke out so courageously about his feelings and thoughts in his Divan-i Kabir. In fact, since the time of the Prophet and through the periods that followed, there have been many great heroes who have been afforded superiority over Rumi by common consensus. However, Rumi’s superiority lies in a special merit, whereas theirs are more general merits. Therefore, in this regard we can perceive Rumi as the leader of this field, the finest among the fine. Rumi is an outstanding guide in leading people to the Most Beautiful of the beautiful on the path of love.




    It is a lofty rank for a human to be able to love God from the depth of his heart and always to remember Him with deep love and passion. If there is a higher rank than this, it is the awareness of the fact that all love, longing, ecstasy, and attraction in human beings are the result of His kind treatment and favor. Rumi breathed God’s Beautiful Names and Attributes every time he inhaled and exhaled. He was aware that his disposition was a direct result of the grace and favor bestowed upon him by God. Those whose horizon fails to achieve this unique level may not be able to understand this. According to the following anonymous poem, there is no doubt that just as words represent the shells of meanings encompassed within, the abilities and capacities of humans are simply factors and conditions that are invitations for the receiving of divine gifts and:




    The works of His grace are based on the ability of creatures.




    From the rain of April a snake makes poison while an oyster makes a pearl.




    Some people do not consider it proper to use the phrase “love of God” in the Islamic tradition. Like many of God’s lovers, Rumi, in a way that is appropriate to the holiness and exaltedness of God, courageously defended the concept of love for God as being above all human concepts of love and relationships. He left a legacy of ambiguous divine love that was open for interpretation to the generations that followed him. Some Sufis and scholars of Islamic law questioned the use of musical instruments, such as the ney, and the music performed in the lodges, because of this ambiguity. These groups frequently criticized the performances of the whirling dervishes. However, Rumi, the master, had no doubts about the truthfulness of his interpretations. If he had, he would have broken the instruments and surely given up all such activities. In fact, I think Rumi’s heart-felt relations with the spirit of religion and his being a faultless representative and living interpretation of the way and etiquette of Muhammad forbid others to say anything against him. Furthermore, these two concepts have been more than enough for a majority of people to accept his ways.




    In fact, it was not initially my task to write on this invaluable subject; there are many others who are prepared better to address it. However, this request came from someone whom I have respected for a very long time and therefore I could not refuse. I took on this topic, which is, in reality, beyond my capacity. Hundreds, even thousands, have written about Rumi. It is their job to write—and if something important is to be said, it is their job to say it. Despite this, there is nothing that prevents simple people like me from uttering a few lines—I think that this is what I have done. It probably would have been better if I had stopped earlier and directed the reader to Şefik Can’s Fundamentals of Rumi’s Thought, so that a meaningful engagement with the actual text could have begun. Even if it is too late now, I do not want to limit or shadow the treatment any longer with my own limited understanding. And so now I stop and bring my comments to an end.




    M. Fethullah Gülen




    

      

        [1] Majnun is a legendary personality of love found in Islamic literature.


      




      

        [2] Buraq is the name of the horse that carried Prophet Muhammad during his Ascension into Heaven.


      




      

        [3] Qur’an, 5:54.
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    Mevlana Jalal al-Din Rumi is currently one of the most influential Islamic mystics in the world despite the fact that seven hundred years have passed since his death. Rumi is the most widely read poet in the United States; his passionate and inspiring poetry has attracted many people from various backgrounds. Because of this, Rumi’s ideas have become a bit ambiguous. There is no doubt that Rumi uses the elusive language of Islamic mysticism, leaving room for misinterpretation. He speaks of wine and drunkenness, but these are not meant to be taken literally. Therefore, those who are not familiar with mystical language may not be able to understand Rumi fully. His great love for Shams cannot be understood without a thorough knowledge of the concept of love within the Islamic mystical tradition; in particular, the love between master and disciple, or among friends. While Rumi’s love for Shams is emphasized, his greater love for Prophet Muhammad is not as well-known. In some circles, Rumi is not known as a Muslim mystic though he is still considered a Sufi. And some groups believe him to be a great master who does not have any relation to the Islamic tradition. This work attempts to present Rumi to the English-speaking world and to shed light on his life as seen from within the Islamic mystical tradition. The knowledge presented in this work comes from Şefik Can, a great expert on Rumi and the highest authority, ser-tariq, of the Mevlevi Sufi order in Turkey.




    This work originally was published in Turkish as Mevlana: Hayati-Şahsiyeti-Fikirleri, in 1999. It has been a great honor for me to edit this book and translate parts of it, making it available to the English-speaking world. In addition, I have annotated and referenced many Qur’anic verses and Hadith not previously documented in the original version. I have found it difficult to find references to some stories related to Rumi in the book, yet I consider these stories as a valuable part of the oral tradition in the Mevlevi order. I have updated some of the information that was not available to Şefik Can at the time he wrote the book, especially that on the cosmos and books that had not yet been published. For the sake of the reader, I decided to place the background information on Rumi and his works at the beginning of the book, as opposed to the end. I have used the Turkish version of the Mesnevi translated by Şefik Can as my primary reference for the Persian works of Rumi, as the point of this book is to convey Şefik Can’s understanding of them. In some cases, I have incorporated R.A. Nicholson’s translation of Rumi’s poetry, making minor changes so that it corresponds with Şefik Can’s version. Rather than adding a glossary, I explain most Sufi terms within the text, either in parentheses or brackets. Longer explanations or definitions are footnoted. I use the modern Turkish alphabet for Turkish terms and names, but for Arabic terms and names I have avoided a complete transliteration in the interest of the general readership. I have reorganized the structure of the book by dividing it into four chapters, removing the section on Rumi’s contemporaries in order not to draw attention away from Rumi. I have to thank my colleague Cüneyt Eroğlu, who translated several sections of this work, for allowing me to revise and edit his translation. In addition, a number of people must be thanked for their assistance in the preparation of this book: Osman Şimşek for his valuable assistance with my request for the foreword from M. Fethullah Gülen; Allison Bramblett for providing helpful editorial support; and my Graduate Assistant Eric N. Abercrombie for his assistance at various stages in the preparation of the manuscript.




    Two aspects of this work make it unique. The first is that the book originally is authored by a man who just recently passed away at the age of ninety-five and who dedicated his entire life to the teachings of Rumi. Such a Mevlevi’s view of Rumi makes this work greatly valuable. The second important contribution to the book is the foreword, which I have translated from the original Turkish, written by M. Fethullah Gülen, a prominent Muslim thinker and interfaith activist in Turkey.




    I hope that this book will bring a better understanding of Rumi worldwide. I trust that this work will please Şefik Can, who has been waiting a long time for the English version to be published. The Qur’an tells us, “Say: My Lord, Increase my knowledge!” (20:114). My wish for the readers of this book is that it will increase their knowledge of Rumi.




    Zeki Saritoprak




    Cleveland, OH




    May 12, 2004


  




  

    




    CHAPTER I


    The Political and Philosophical


    Situation of the Anatolian Seljuk


    Empire During Rumi’s Life





    Before beginning our foray into Rumi’s life, we first must review briefly the political and philosophical environment of the Anatolian Seljuk Empire during the twelfth century. This will help us to understand the time when Rumi migrated from Balkh with his father and under what circumstances he lived his life in Konya, produced his works, and guided his followers. Great poets and distinguished artists always emerge during magnificent ages. The artists need financial and spiritual support as well as peace. The famous Turkish poet Baki, called “Sultan al-Shuara,” or king of poets, emerged during the most glorious era of the Ottoman Empire, the era of Süleyman the Magnificent. So when did Rumi, “Sultan al-Urafa” (the king of gnostics), live? Rumi lived in the thirteenth century, the most troubled and restless period of the Anatolian Seljuk Empire. Shortly after enduring devastation, massacre, and looting by the crusaders, the Islamic lands faced the Mongol invasion from the east. At the same time the Seljuk kings were further weakened by internal conflicts over the control of power. The soldiers of Jalal al-Din Muhammad Khawarzmshah (reigned 1220 – 31) who came to Anatolia to escape the Mongols also were inciting conflict in the region. Although these soldiers were also Muslims, they joined forces with the Mongols, the enemies of Muslims, and captured, burned, and devastated cities. Seljuk Sultan Ala al-Din Kay Qobad I[1] was forced to mobilize his forces for a major campaign in the east. He defeated Jalal al-Din Khawarzmshah’s army in Yassı Çimen, near Erzincan in eastern Turkey. This, indeed, was a tragic event because Seljuk Sultan Kay Qobad had first proposed that Khawarzmshah join his forces against the Mongols. But the fight between these two Turkish sultans played to the advantage of the Mongols. Adding to the difficulties, the fact that the Seljuk sultan in Konya gained power and was temporarily relieved worried the Ayyubi sultan, ruler of another Muslim state. In 1232, the Ayyubi sultan began to move his forces toward the Seljuks. Sultan Ala al-Din’s army of 100,000 stopped this occupation attempt. In the era of Kay Qobad I, the Anatolian Seljuk Empire experienced a short period of political, economic, and military triumph, yet the empire weaked and ultimately collapsed. The poisoning of Sultan Ala al-Din in Kayseri in 1237 became a turning point for the Anatolian Seljuks. As the Mongols approached and under the rule of Seljuk Sultan Ghias al-Din Kay Khosrau (reigned 1237 – 1246), the weak successor of the powerful and capable Sultan Ala al-Din, the collapse of the empire accelerated.




    At the same time, the revolt of the Turkmens, who had come to Anatolia to escape the Mongols, caused major problems for the Seljuks. This uprising, which historians call the Babai Movement, was initiated by Baba Ishak, a successor of Baba Ilyas, who had migrated from Khorasan, a city in modern Iran, and settled in Amasya in modern Turkey. Baba Ishak first devoted himself to asceticism, gathering many followers and allowing his fame as a saint to grow.




    The revolt of Baba Ishak was followed by another Mongol invasion. In 1241, Mongols captured Erzurum and massacred the inhabitants. The Mongol army under Bayju Noyan’s command met the Seljuk army at Mount Kose, east of the provinceof Sivas. On Friday, July 23, 1241, the battle that was to determine the fate of the Seljuk Empire commenced. The Seljuk army suffered a terrible defeat. Sultan Ghias al-Din did not know what to do with an army defeated in chaos. He barely saved his own life by disguising himself and escaping to the city of Tokat. After dividing the immense spoils, the Mongols moved on to Sivas. They looted Sivas for three days then marched to Kayseri. They executed the entire male population in the town then left the city, taking the women and children with them. On the way, they mercilessly killed anyone who could not walk and keep pace with them. Recognizing that they did not stand a chance of defeating the Mongols, the Seljuks agreed to pay them a heavy annual tax. At this point, the Anatolian Seljuk Empire had become a Mongolian state.




    After the death of Ghias al-Din II in 1246, the power struggle between his three young sons and state officials along with Mongol oppression and destruction weakened the state even further. Internal unrest spread throughout the whole country. The heavy tax did not suffice for the Mongols, and in 1256 the Mongol commander Bayju marched to Anatolia with his army and defeated the Seljuk army near Konya. Ghias al-Din Kay Khosrau’s imprisoned son, Rukn al-Din Kılıçarslan, was enthroned, and Muin al-Din Süleyman Pervane became the new vizier. While Bayju Noyan was residing in Kızılviran, west of Konya, Sultan Rukn al-Din was held as a captive with him, subject to the Mongols’ every whim. In 1277, the Mongols executed Muin al-Din Süleyman Pervane. This event coupled with internecine struggles removed any possibility for the Seljuk Empire to recover. The Anatolian Seljuk government, thoroughly weakened under the Mongol pressure, finally collapsed. Turkish beys, or commanders, instigated local resistance movements, marking the beginning of the emergence of the Anatolian beyliks. In 1308, the Anatolian Seljuk Empire was buried in history.




    The period in which Rumi lived was a turbulent period in which people had grown weary of war and civil unrest. Rumi lived by the love of the magnificent King of Kings who was never to decline, collapse, and cease to exist. The divine poems he composed with the infinite power and inspiration he took from the beyond gave hope to the hopeless and bestowed joy, faith, and love on the troubled and saddened people. In those turbulent times, he was a source of comfort to the people, and with love and faith he freed the believers from sorrow and fear.




    Intellectual Environment of the Anatolian Seljuks during Rumi’s Time




    To comprehend the un-Islamic beliefs and philosophies against which Rumi fought in the thirteenth century, it would be beneficial to return to the origins of these beliefs and to examine briefly how they emerged and grew. This way, we also will come to know the differences and various sects among Muslims. But before beginning this discussion, I would like to mention the following point: When some respected persons in their writings about the life of Rumi explain the philosophical and ideological environment of the Islamic world during the thirteenth century, they have a tendency to include views that contradict the Islamic faith. Furthermore, some Western thinkers who do not understand Islam fully liken religions of Divine revelation, according to the Muslims, to philosophical movements. This view is incorrect because Islam was not founded by Prophet Muhammad. The Prophet who could not read or write was not a scholar or a philosopher who could have been influenced by the ideas and books of the prophets before him and, according to these, establish a religion. Prophet Muhammad was a messenger, a prophet, a bearer of revelation from God. The Prophet did not establish Islam by his own will; God made him establish it. Thus, it is a fatal mistake to think that religions of Divine revelation like Judaism, Christianity, and Islam have taken ideas from each other just because one sees similarities in the practices and the truth of these religions. Since God loves human beings whom He created and wants them not to follow their physical desires but to walk on the true path of humanity, He has sent the same truths at different times through different religions and prophets, from the Prophet Adam to Prophet Muhammad. It is for this reason that the Qur’an says, “We do not make a distinction between any of His prophets.”[2]




    Let us now briefly review the philosophical milieu of the Anatolian Seljuks during the thirteenth century as well as the diverse sects and groups that spread among Muslims in that age. Accordingly, we will be able to understand the origins of the views, ideologies, and philosophies that Rumi fought against in his writings.




    Pre-thirteenth Century Conceptual Differences


    within Muslim Communities




    The first conceptual differences among Muslims emerged after the passing away of the Prophet. When Prophet Muhammad passed away, the question that occupied Muslims’ minds was who was to assume his position. The Prophet was neither a king nor a president. He was a messenger who had made people aware of God. With the help of God, he had completed his duty and reunited with God, Whom he loved very much and by Whom he was loved very much. How would the person to replace him fill the gap? Since Prophet Muhammad was the last of the prophets, the person to replace him was simply going to be the leader of the Muslims, like a religious president. Who was the going to assume his position? While some of the notable Companions of the Prophet suggested that the person to replace him should be distinguished by his virtue and service to Islam and loved by the Prophet and his Companions, others argued that Ali, who belonged to the family of the Prophet and who was Prophet’s son-in-law as well as his cousin should succeed him.




    The Companions of the Prophet selected Abu Bakr as the first caliph, or successor[3] Following the caliphate of Abu Bakr, ‘Umar, ‘Uthman, and Ali were selected as caliphs, all within approximately thirty years after the death of the Prophet. Although Ali was appointed by the majority and was a member of the Hashimi dynasty, Mu‘awiyah, the governor of Damascus, did not recognize the caliphate of Ali. He dared to fight Ali’s supporters for the sultanate of this world, causing the shedding of many innocent Muslims’ blood on both sides. During these wars a third faction appeared among Muslims, the Kharijites, literally, “those who remain outside the main groups.” The Kharijites were opposed to one individual holding the position of both caliph and head of state, a disagreement that caused chaos and bloodshed. They were fond of neither Ali nor Mu‘awiyah. Like the terrorists of our day, they were a separatist group with destructive ideas who refused to recognize the authority of the government. As Islam spread, the former beliefs and philosophical views of the nations that had embraced Islam intermingled with the pure Islamic beliefs. Accordingly, different beliefs and different groups formed under the influence of the pre-Islamic traditions.




    The ancient Greek, Indian, and Iranian books that were translated into Arabic during the time of Caliph Ma’mun, around the beginning of the ninth century, and those translations under his successors increased the philosophical current. When the ancient Greek, Iranian, Indian, Christian, and Jewish philosophical views spread throughout the Islamic world, the Mu’tazilah used these foreign views and theories more efficiently to defend their own views. The influence of ancient Greek philosophy can be seen clearly during Ma’mun’s era in such grand masters of the Mu’tazilah movement as Ibrahim al-Nazzam (d. 835 ce) and Abu al-Huzayl (d. 840 ce).




    In the face of the Mu’tazilah’s efforts regarding these issues, the Sunni scholars did not remain idle. A new field of knowledge that the Sunnis called kalam was born out of the efforts of great scholars like Abu al-Hasan al-Ash’ari (d. 935 ce), a former Mu’tazilah scholar who returned to the Sunni path. However, while the Sunni kalam showed some inclination toward Mu’tazilah thought in a number of areas, the Mu’tazilah view had become removed further from its origins and now was saturated with Greek philosophical thought. At this stage, a new day dawned for Sunni kalam with the great scholar Abu Hamid al-Ghazali (d. 1111 ce).




    The attention paid to the philosophical works translated into Arabic during the Abbasid Caliphate is due only to Islam’s strong advocacy of knowledge. According to the holy order of the Prophet, “Wisdom is the lost property of the believer. He takes it wherever he may find it.”[4] Thus Islamic scholars carefully read those works and interpreted and refuted what contradicted Islamic precepts. They reflected on what was in accordance with Islam and wrote commentaries on these works. A Muslim must acquire knowledge even if it were in China. A Muslim must read Aristotle, Plato, and Confucius. If there had not been the commentaries written by Islamic scholars, the Greek works would not have been so well known by the Europeans. Those books are the reason behind the Enlightenment of Europe after the Renaissance.




    The Origins of Sufism before Rumi




    The different factions and beliefs that we have examined briefly weakened the holy joy and enthusiasm of faith and damaged the unity of the Islamic community. Sincerely devout Muslims who were disturbed and saddened by this situation retired to lonely places and devoted themselves to worship. They ate little, they drank little, as if turning their backs to the world. Those who behaved in this fashion eventually came to be known as Sufis. However, in the early stages of Islam, those who devoted themselves to this kind of worship were called abid (worshipper) or zahid (ascetic). Sufis took their name because they wore clothes made of rough wool, and the Arabic word for wool is suf. According to historical sources, the first person to be called Sufi and to build the first zawiyyah (retreat house of mystics) in Syria was Abu Hashim of Kufah (d. 767 ce). After him came many great saints like Sufyan al-Thawri (d. 784 ce), Dhu al-Nun al-Misri (d. 859 ce), Abu Yazid (Bayazid) al-Bistami of Khorasan (d. 874 ce), Hallaj al-Mansur (d. 921 ce), and Junayd al-Baghdadi (d. 910 ce). Despite all obstacles, all accusations, all insults and allegations of heresy and blasphemy, the Sufis’ views and way of life spread to every corner of the Islamic world.




    Due to the efforts of Abu al-Qasim Abd al-Karim al-Qushayri (d. 1072 ce) to show that the beliefs of Sufis did not contradict the Islamic and Muhammadi way and along with al-Ghazali’s (d. 1111) very well-founded works, Sufis, who previously were looked upon with suspicion and less than admiration by the scholars of Islamic law, gained great regard and respect among the public and even among the scholars of Islamic law. Many famous scholars dedicated themselves to great shaykhs; the sultans and statesmen promoted Sufism, built dervish lodges and religious retreats, and facilitated the appearance of many shaykhs and dervishes in all corners of the Islamic world. From the eleventh century to the thirteenth century, the century of Rumi, Sufi orders began to be founded in the Islamic world, and from the thirteenth century onward, this network of Sufi orders expanded and gained importance in all areas.




    In the ninth century, in which Sufism began to spread rapidly, the social and ideological environment was very suitable for the expansion of Sufism. The welfare and economic situation during the first century of the Abbasid caliphate provided a comfortable life for the public. The conditions necessary for a Sufi current to settle and grow among Muslims were now ripe.




    It is erroneous to accept as true that the beliefs of different creeds and groups, philosophical ideas that started to spread with the translation of the ancient Greek philosophers’ works, beliefs migrating from India and Iran, and especially the Neo-Platonic view of the Alexandria School, caused Sufism to emerge among the Muslims. Indeed, the main issue that led to the emergence of Sufism is the fact that popular un-Islamic beliefs had forced the believers to turn inward, to be absorbed in their religious beliefs, and to reject all views outside the Qur’an. Therefore, just as Islam was not influenced by the previous religions, Sufism was not inspired by Indian or Greek ideas. As in every religion, there is a mystical current within Islam that is unique in itself. Islamic mysticism, or Sufism, belongs to Islam. The source of Islamic mysticism is the Holy Qur’an and the Noble Prophetic Traditions. In this regard, if we remember the following, it will save us from remaining under the influence of this idea.




    At the time of Abu Hashim (d. 767 ce), the first Sufi of Islam and founder of the first zawiyyah in Syria, Indian and Greek texts had not yet been translated into Arabic, and thus the Sufis of Islam could not have come under the influence of foreign beliefs. The oldest book written about Sufism that has remained today is that of Abu Abd Allah al-Harith bin Asad al-Muhasibi (d. 837 ce).




    Rumi’s Life




    Mevlana Jalal al-Din Muhammad was born on September 30, 1207 in the city of Balkh, in modern Afghanistan. There are different opinions regarding the date of his birth. While Aflaki (d. 1360 A.D.), author of Manaqib al-Arifin, gives the above date, Rumi, in his book Fihi Ma Fih writes, “We were in Samarqand. Khawarzmshah had surrounded the city, deployed his forces around the city, and was fighting. In that neighborhood there was a very pretty girl. She was so beautiful that there was no girl like her in the city. I heard her praying, ‘O God, don’t leave me in the hands of these tyrants.’”[5] These short remarks suggest that Aflaki’s date is incorrect because Samarqand was surrounded by Khawarzmshah in 1207, the date given as Rumi’s birth year. For Rumi to remember the surroundings and the beauty of the girl, he must have been at least five or six years old. Probably for this reason, historian Will Durant shows Rumi’s birth at 1201, while Maurice Barres fixes it at 1203. The city of Balkh, in those days before being captured by the Mongols, was a center of learning. It was famous for its mosques, seminaries, and palaces. It was a capital on the Silk Road, economically developed, and full of traders.




    Titles




    His name is Muhammad and his title is Jalal al-Din. All historians know him by this title. Besides the name Jalal al-Din, he is also called Hudavendigar. In some commentaries on the Mesnevi, he is referred to as the Mevlana Hudavendigar. The term Hudavendigar is often used in the book of Manaqib, which was written by Faridun bin Ahmed Sipehsalar, who served Rumi and his father for nearly half a century. This work was translated into Turkish by my teacher and my master, the forgiven,[6] Midhat Bahari as well as Ahmed Avni Konuk and Tahsin Yazıcı. As far as the expressions Mevlevi and Mevlana are concerned, today by Mevlevi, in general, we mean people who have given their hearts to Mevlana. However, in the old days among Sufis, this title was reserved for lovers of God, people of truth, and people whose hearts were awake. Therefore, there have been people who remembered our Mevlana, Rumi, by Mevlevi. Among them, the great Sufi poet Qasim-i Envar of Tabriz (d. 1432) recalls Rumi as Mevlevi in his couplet: “O Qasim, if you desire to seek and find the spirit of meanings, read Mevlevi’s Mesnevi that is the source of meanings.” Rumi also is called “Mevlana Jalal al-Din” by preceding his name with Mevlana, meaning “our master,” and sometimes just Mevlana, the most common title for saints.




    Since Rumi spent most of his life in Anatolia, which was the land of the Romans at the time, he also is called Mevlana Rumi, Mevlana Jalal al-Din Rumi, or just Rumi. Rumi’s surname in poetry is “Shams-i Tabrizi.” He also uses the word “khamoosh” or “khaamoosh” (silent), though seldom.




    Ancestry




    Rumi’s ancestry reaches back to Abu Bakr, the first caliph of Islam. Sultan Valad writes in his Ibtidaname about his grandfather Baha al-Din Valad, “His title became Baha al-Din Valad. His devotees are countless. His ancestry reaches back to Abu Bakr. Therefore, he attained the highest spiritual level just like Hadrat Siddiq Abu Bakr.” Aflaki agrees with this position. He determined Baha al-Din Valad’s chain of ancestry as follows: Baha al-Din Valad – Huseyin Khatibi – Ahmed Khatibi – Mahmud – Mavdud – Husayyib – Mutahhar – Hammad – Abdurrahman – Abu Bakr.




    Parents




    Rumi’s father was Muhammad, son of Huseyin Khatibi. He is known as Baha al-Din Valad. He was given the title Sultan al-Ulama, the king of the scholars. There is another account in which it is related that the Prophet gave the title Sultan al-Ulama to Baha al-Din Valad. One night, Rumi’s father had a dream: The Prophet was sitting and talking with his closest Companions in a majestic tent set up on a battle ground when suddenly Baha al-Din Valad comes in. He approaches the Prophet’s presence with respect. The Prophet compliments him and shows him a place to sit on his right side. Then, addressing the group present, he says: “In our eyes, Baha al-Din Valad’s value is very high. From now on, call him by the title Sultan al-Ulama.” The next day three hundred scholars who had seen the same dream came to Baha al-Din Valad’s school. They wanted to disclose their dream. But before they could begin telling the dream, Baha al-Din Valad narrated the dream to them. They were astonished completely. It is because of the Prophet’s love for Rumi’s father that he will be called the king of scholars until Judgment Day.




    In fact, Baha al-Din Valad was not only the king of scholars, but also the king of all virtues. He was a perfect role model and a perfect human being. In addition to breadth of knowledge, he also had Muhammadi morals and virtues. He used to do good for everybody and would abstain from evil. He lectured those around him, warning them in order to protect them from faithlessness and going astray. He was an eloquent orator, and those who listened to him would be ecstatic with love and faith.




    He was not a cowardly scholar. He even pointed out the mistakes of sultans to them. Just as Shaykh Sadi shouted, “You are a tyrant!” to the face of Hulagu who had devastated Baghdad completely, Sultan al-Ulama said to Khawarzmshah’s face that the path he was on was not that of Muhammad. He was not a scholar who kept his opinions to himself because of fear, and he never praised the sultans and behaved hypocritically because of material interest. He warned scholars as well as sultans who were under the influence of Greek philosophy. Therefore, the faithful people treasured him. The people of the city of Balkh, which was a center of learning and gnosis at that time, showed great love and respect for Baha al-Din Valad, which frightened Sultan Khawarzmshah. Most of the scholars who could not appreciate him and who did not recognize his faith envied him. But he did not hesitate at all to express his opinions freely. According to Aflaki, Sultan al-Ulama’s father Huseyin, son of Ahmed Khatibi was one of the most well known scholars and most virtuous of men of his time. Razi al-Din Nishaburi, a prominent twelfth-century scholar of law, was taught by him. Muhammad Baha al-Din Valad’s mother was a member of the Khawarzm dynasty.




    Baha al-Din Valad’s Migration from Balkh




    Sultan al-Ulama migrated from Balkh due to differences of opinion and belief. Khawarzmshah’s relationship with the members of the Kubrawiyyah order was not good, and Baha al-Din Valad was devoted to Najm al-Din Kubra (d. 1221). In his sermons, he openly proclaimed that the scholars who were taken by philosophy and overvalued reason were not following the way of the Prophet. Thus the scholars who did not agree with him turned the sultan against him. Meanwhile, Majd al-Din Baghdadi, a deputy of Najm al-Din Kubra, was thrown into the river Jeyhun by the order of Khawarzmshah and drowned. On one hand, Sultan al-Ulama was envied, but on the other hand, he was kept under psychological pressure. As a matter of fact, Sultan Valad wrote that his grandfather had migrated because the people of Balkh offended him and broke his heart. On the other hand, Sipehsalar and Aflaki wrote that the great scholar of the time, Fahr al-Din Razi (d. 1210) had caused Sultan al-Ulama’s migration. But since Fahr al-Din Razi had passed away a few years before Baha al-Din Valad’s departure from Balkh, it is apparent that Fahr al-Din Razi did not personally cause Sultan al-Ulama to leave Balkh. However, although he had passed away, Khawarzmshah and other scholars who had adopted Fahr al-Din Razi’s opinions and philosophical views flinched at this great scholar who fearlessly criticized Razi’s philosophical views. It was in this situation that Sultan al-Ulama decided to migrate in order not to cause any instigation. It is not known precisely, however, when Baha al-Din Valad migrated from Balkh.




    Baha al-Din Valad left Balkh together with his closest disciples, deputies, and family, including his wife Mumine Khatun, daughter of the sultan of Balkh, his older son Ala al-Din Muhammad, and his younger son Jalal al-Din Muhammad. Some of his relatives remained in Balkh. Sipehsalar wrote that after leaving Balkh, traveling from one town to another, he went to Makka for pilgrimage, stopping over in Baghdad. He then proceeded to Anatolia, and after spending the winter in Akşehir near Erzincan, he came to Konya upon the invitation of the Seljuk Sultan Ala al-Din Kay Qobad.




    How old was Rumi when this migration started? This is not known for a certainty. Although Rumi’s date of birth is usually given as 1207, based on his statements in Fihi Ma Fih, it can be concluded that this year is not his real date of birth and that his actual date of birth must be around 1200. One can consider that Sultan al-Ulama’s departure date for pilgrimage was again approximately 1221 and that when this migration started, Rumi was twenty-one years old. However, Sultan Valad states in his Ibtidaname that Rumi was fourteen years old at the beginning of the migration.




    Baha al-Din’s Meeting with ‘Attar




    The migrating caravan’s first important stop was the city of Nishapur, another important gnostic center of that age. Moreover, Farid al-Din ‘Attar (d. 1220), who was a disciple of the same Kubrawi shaykh as Sultan al-Ulama, lived in this city. Both were among the prominent deputies of Najm al-Din Kubra (d. 1221), the founder of the Kubrawiyyah or Zahabiyyah order who was martyred along with his disciples while fighting against the Mongols. When ‘Attar heard of Sultan al-Ulama’s arrival in Nishapur, he went to visit him. The two saints attained the secret of the Qur’anic verse, “He has let free two seas meeting together.”[7] It is said that during this meeting Farid al-Din ‘Attar, sensing the spiritual greatness of young Rumi, said to his father, “It is hoped that this son of yours will soon set on fire the hearts that burn with divine love.” And he took great pleasure in presenting his book Asrarname as a gift to the spiritual boy in his early youth, the boy who would indeed set fire to the hearts that burn with love and who would become familiar with the divine secrets. Rumi liked Asrarname a lot. He always kept it with him. Years passed, and when he was dictating his Mesnevi, he not only included tales from the Asrarname, but he also expressed his love for ‘Attar at every occasion. In his Divan-i Kabir Rumi writes: “‘Attar was the spirit. And Sanai was his two eyes. We came to the realm of truth after ‘Attar and Sanai. We followed them.”




    Baha al-Din in Baghdad




    The second important stop of Sultan al-Ulama was Baghdad, which was the capital of the Abbasid state. As Jami narrates, when the caravan of Baha al-Din Valad arrived in Baghdad, people asked, “Who are these people? Where are they coming from? Where are they going to?” Sultan al-Ulama answered, “We came from God. We again are going to Him. We have no strength except for God.” When they related this answer to Shaykh Shihab al-Din Suhrawardi (d. 1235), the author of Awarif al-Ma’arif, he said, “Nobody except Baha al-Din Valad of Balkh could have made this statement.” He immediately went to see him. When he saw him coming with his caravan, he got off his horse to show respect, approached the caravan, and kissed the knee of Baha al-Din Valad. He asked them to stay and honor his dervish lodge. But Sultan al-Ulama stayed in a seminary, saying, “It is more appropriate for scholars to stay in a school.” Suhrawardi did not leave this honorable guest alone, stayed with him and served him.




    The caliph of Baghdad wanted to make a donation to this great saint. He sent three thousand golden Egyptian dinars. Baha al-Din Valad did not accept this gift, stating, “It is unlawful and dubious.” The caliph wanted personally to welcome him and to have him as a guest in his palace. Rumi’s father rejected this wish of the caliph as well because he had heard that the caliph continuously drank and engaged in illegitimate activities, inconsiderate of the spiritual significance and value of his position. It was not appropriate for a Sufi to stay in such a person’s palace and accept the gold that he sent.




    The sermon he gave in the biggest mosque of Baghdad was magnificent. Countless believers, including the caliph, filled the mosque. It was so crowded that it was impossible to find a place to sit. Everybody was standing and listening to this great saint. The entire congregation was excited, and people shed plenty of tears. This luminous and faithful saint who migrated from Balkh and was going to visit our Prophet in the Hijaz with his family and disciples spoke perfect Arabic and fascinated everyone, including the caliph. This holy man, who practiced what he believed and voluntarily migrated and endured the pain of being separated from his home, conquered the hearts of all the people of Baghdad with his conduct and speech. Before visiting the Ka‘ba, he had visited the Ka‘ba of hearts of countless believers; he had addressed them from his heart and made them aware of the calamities that Islam faced, and he had warned them. He mentioned that the beautiful city of Balkh, which he had left, had been crushed under the feet of the Mongols and that the Khawarzmshah ruler Sultan Tekish had been overthrown. The caliph as well as the believers who listened to him became his admirers. They asked him to settle in Baghdad, but he did not stay for more than three days. He continued on his pilgrimage. After performing the rites of the pilgrimage, Sultan al-Ulama touched his face to the holy shrine of the Prophet in Madina, the luminous city of the Prophet. The father, along with his sons and deputies, shed tears of love in the tomb (Rawdha al-Mutahhara—the Pure Garden) of Muhammad Mustafa, who was sent as a mercy to all the worlds. Then continuing on their way and passing through many places, they reached Jerusalem. There they visited Masjid al-Aqsa, the first qibla of Islam. Then they came to Damascus. Upon hearing that a great saint was about to enter their city, the people of Damascus gathered outside the city to welcome Baha al-Din Valad. After meeting some well-known scholars in Damascus, they continued on their way to Anatolia.




    Leaving the city of Damascus behind, the caravan went to Aleppo. They stayed there a few days before continuing on their way. Soon they set foot in the land that in those days was called the “land of the Romans.” The caravan proceeded without staying for more than a few days at any place. Arriving in Malatya, they headed to Erzincan. In those days, Erzincan was the capital of the Mangujak dynasty. When the Mangujak Sultan Fahr al-Din Bahramshah (d. c. 1218) and his wife Ismati Khatun learned that Sultan al-Ulama was coming to their city, they traveled to Akşehir near Erzincan to welcome him and his caravan. The sultan desired to take them to his palace and host them there, but Baha al-Din Valad stayed in a learning center, as he had done everywhere else. He remained there for some time.




    Sultan Fahr al-Din Bahramshah appreciated knowledge and scholars, and therefore he supported scholars and poets, appreciated their works, and as an incentive, he donated money for the books dedicated to him. In fact, Nizami, the famous poet of Ganja, dedicated his book Makhzan-e Asrar to the shah of Mangujak, and in return the shah awarded him with one hundred thousand gold coins and five valuable horses. Such a generous and scholar-cherishing dynasty wanted to devote their lives to the saint from Balkh. But, as everywhere else, he did not want to live here under the favor of others. After staying in Erzincan for a while, he came to Larende, or Karaman as it is called today, traveling through Sivas, Kayseri, and Niğde.




    Baha al-Din in Larende




    In that age in which there was no telecommunication equipment like telephones or telegrams, the approache of great saints and highly esteemed scholars to cities was known far in advance, and the people would gather at the outskirts of the city and welcome them with love and great anticipation, an expression of the value attributed to gnosis and knowledge at the time. The glad tidings would spread from mouth to mouth, and it was as if the news would reach its destination by the blowing wind and flying birds. In those times there was no telephone, but respect, feelings, and love lay in the hearts of the believers who loved knowledge, humanity, and God. As in other cities, in Larende the coming of Baha al-Din Valad was heard of a few days in advance. The sultan of Larende, Amir Musa Bey, who was a lover of God and a man of virtue, along with the other high ranking officials of town came out of the city on foot. They welcomed “the King of the Scholars” with respect and excitement. The sultan insistently invited him to his palace. But as in other places, he politely refused Amir Musa’s offer: “We need to sit in a seminary, not in a palace.” His request was accepted, and he was hosted in a seminary. However, Amir Musa immediately ordered that a new learning center, or madrasa (an institute of higher education) be built for this great saint who had come to his city. At an appropriate location, a beautiful madrasa was built, and Sultan al-Ulama settled at this college campus in a short time with his family and disciples. There he began lecturing and preaching.




    The Sultan of the Scholars was happy in Larende. Amir Musa and the public loved this great saint very much. His sermons were a source of abundant spiritual benefit and faith. Meanwhile, Mevlana Jalal al-Din Rumi, as a young but very knowledgeable dervish, attended the lectures of his father and never missed any of his sermons. He also spent his time reading other scholars’ works and expanding his knowledge of Islam.




    Rumi’s marriage




    Sharaf al-Din Lala of Samarqand, who had migrated from Balkh with Sultan al-Ulama and who was one of his favorite disciples, had a very beautiful daughter named Gevher Khatun.[8] Besides possessing a unique beauty, this young lady’s character and morals were unlike any other. God had combined physical and spiritual beauties in Gevher Khatun’s person. Baha al-Din Valad considered marrying this beautiful girl to his younger son Jalal al-Din Muhammad. What was the reason behind finding a wife for his younger son before taking into account his older son Ala al-Din Muhammad? Of course, there was wisdom in this. Up to the age of seven, Gevher Khatun had been a student of Sultan al-Ulama. The character of his younger son and that of his beautiful student were very much alike; thus he believed this marriage would be very appropriate. When he revealed his thoughts to the girl’s father, Sharaf al-Din Lala became glad and said, “This marriage brings us nothing but honor and happiness.” And so the two fathers agreed on the marriage.




    In the spring of the year 1225, these two beautiful and peerless personalities got married in a very modest and simple wedding ceremony. A short time after this marriage, Mumine Khatun, Sultan al-Ulama’s wife, noble in blood and spirit, and faithful as her name, passed away. Since they had come from Balkh to Karaman, Mumine Khatun had endured the pains of being away from home and had been a source of consolation to her beloved husband in those troubled days. In her sensitive heart, she had kept alive the sorrow and longing for their beloved, devastated, burned, and ruined hometown (Balkh), and for their relatives they had left there. The happiness she felt at the magnificent welcome Sultan al-Ulama received in big cities and the spiritual enrichment and joy of their visit to Makka and Madina had made her a Mumine Khatun,[9] which was her living name.




    The death of Mumine Khatun was followed by that of Ala al-Din Muhammad, Mevlana Jalal al-Din Muhammad’s brother. Losing first his faithful and loyal wife and then his beloved son drew Baha al-Din Valad into indescribable sorrow. Not much later, Mevlana Jalal al-Din Muhammad’s mother-in-law, that is, the wife of Sharaf al-Din Lala of Samarqand died. She was buried in Karaman next to Mader Sultan (Queen Mother), Rumi’s mother, and brother. So Rumi, who already had lost his beloved mother and brother, also lost his wife’s mother. After three of his loved ones had been buried in the soil of Karaman, God gave him two precious baby boys. Both Sultan al-Ulama and Mevlana Jalal al-Din were very happy about this favor and blessing of God. Rumi named his first son after his father, Sultan Valad. He gave his second son his brother’s name, Ala al-Din Chelebi. These two boys consoled them and made them forget their sorrows. Sultan al-Ulama stayed in Karaman for approximately seven years. He educated many students. He guided many people on the path of Truth. The number of his disciples increased constantly and his sermons and moral efforts circulated.




    The Seljuk ruler in power during this period was Sultan Ala al-Din Kay Qobad. At a time when the Anatolian Seljuk state was on the verge of collapsing, this valuable sultan provided remarkable leadership with his elevated ability, virtues, and courage and enabled the state to experience a bright period in history. Though temporarily, he achieved military successes and served knowledge and gnosis by calling scholars and other great personalities to Konya. He was also a learned and poetic sultan, and he could not accept that a great personality like Sultan al-Ulama had settled in Karaman, far from him. He sent a message to Amir Musa, whom he loved and admired very much, that he was somewhat offended because Amir Musa had blocked the way of the great saint of Balkh and had kept him in Karaman. When Amir Musa informed Baha al-Din Valad of the sultan’s offense, Baha al-Din Valad advised Amir Musa to go immediately to Konya and explain everything to the sultan truthfully.




    Amir Musa, who was devoted to the sultan and who was loved very much by the sultan, hurried to Konya. He immediately went to the palace and explained that Sultan al-Ulama had settled in Larende according to his own wishes. The good-hearted sultan carefully listened to the amir, reassuring him that he had not insulted him. Then he invited the king of the scholars to Konya, saying, “If Sultan al-Ulama cares to honor our Konya, this would make me very happy. I would become his servant and disciple and walk on the path of Truth that he shows. The city of Konya is awaiting him with all its sultans and amirs.” With this intention, gifts were given to Amir Musa, and he was sent to Larende.




    Family and children




    Rumi had married Sharaf al-Din Lala’s daughter Gevher Khatun (d. 1229) while they were in Karaman before they came to Konya with his father. Rumi’s oldest son Sultan Valad and his middle son Ala al-Din were born from Gevher Khatun. After Gevher Khatun passed away, Rumi married a widow, Karra Khatun (d. 1292). Karra Khatun, whose name resembles a Roman name but who was a Turk, already had a son, Shams al-Din Yahya, when she married Rumi. The name of her first husband was Muhammad Shah. Rumi had a son and a daughter with Karra Khatun. His son’s name was Muzaffar al-Din Amir Alim Chelebi, and his daughter’s name was Malika Khatun. Thus, Rumi had three sons and one daughter. Of these his middle son, Ala al-Din Chelebi, died in 1262 and was buried to the right of his grandfather Sultan al-Ulama’s grave. We do not know with certainty whether Ala al-Din Chelebi had any children. Although Aflaki writes that Ala al-Din Chelebi had children, since there is no such record in other books, the Chelebi’s of Rumi’s descent have all descended from Sultan Valad’s grandchildren.




    Rumi’s youngest son from Karra Khatun, Muzaffar al-Din Amir Alim Chelebi (d. 1277), worked at the Seljuk palace and advanced to the position of treasurer. He was buried in front of Rumi’s blessed grave. Rumi’s daughter, Malika Khatun, married a businessman named Shihab al-Din of Konya. Malika Khatun passed away and was buried next to the grave of her brother, Amir Alim Chelebi.




    Dwelling in Konya




    The king of the scholars accepted the invitation of the Seljuk ruler Ala al-Din Kay Qobad. He asked his family and friends to begin travel preparations immediately. He was going to leave Karaman, where he had been living for seven years. On a spring day in 1229, they set out on a journey to Konya accompanied by the tears of the people of Karaman. Baha al-Din Valad had accepted the sultan’s invitation in order to be more beneficial to the people. Were it not for this calling, he never would have left Karaman, where his loved ones were buried. He was not unaware of how much the people of Karaman loved him. The tears of separation were not shed in vain. He saw how the lectures and sermons he had given and the knowledge he had transmitted had induced the people of Karaman to change. Now he was going to a larger city, to the capital of a great sultan who loved and respected scholars. Konya was to be the last destination for him. A stronger saint, the king of the scholars was coming to Konya, the gathering point of the saints who were rushing here from Turkistan, Iran, and other Islamic lands. The mature-spirited, young Rumi was again at the side of his beloved father, his greatest guide and teacher. He had buried his mother and brother in Karaman. But now he had with him his faithful wife, two sons, and his father who was his everything.




    The little caravan proceeded slowly toward Konya. The people of Konya were preparing to welcome not only Sultan al-Ulama, the king of the scholars, but also the king of the gnostics (Sultan al-’Arifin), the king of the saints (Sultan al-Awliyya). This small caravan of five to ten people that had left Balkh years ago and traveled to cities like Nishapur and Baghdad, that had not settled in cities like Aleppo or Damascus, this small but spiritually great caravan that could not fit in any city, not even Baghdad, the fortress of the saints, would fit in Konya and settle there. The people of Konya had heard that this great saint was going to honor their city, and therefore were filled with great joy and excitement. Led by Sultan Ala al-Din Kay Qobad, all notables of Konya, high-ranking state and religious officials, scholars and shaykhs, along with the people of Konya went to welcome the king of the scholars.




    On a beautiful spring day outside Konya’s city walls on the Karaman road, two great sultans were going to meet. One was the greatest sultan of his time, Ala al-Din Kay Qobad, who had revived the great Anatolian Seljuk State at a time when it was collapsing. The other was king of the scholars and sultan of the gnostics, Baha al-Din Valad, who was fighting against ignorance and un-Islamic innovations; he was an example of humanity, virtue, and faith who was enduring voluntary separation from his home for the sake of his ideas and faith. Ala al-Din Kay Qobad had grown tired of never-ending battles and understood the nothingness of being a sultan in this rewardless world. He had decided that he would kneel in front of a sultan of spirits in hopes of becoming his dervish or disciple. It is for this reason that the great sultan Ala al-Din Kay Qobad of noble spirit was more excited than everyone else as he waited for the great saint Baha al-Din Valad.




    The modest caravan became visible on the horizon. Sultan al-Ulama with his white beard and luminous face appeared riding on his horse in front of the caravan. Rumi was following his honorable father. His dervishes, disciples, and family, and behind them a few camels carrying loads of book also could be seen. When the caravan came near, the sultan, who was waiting on his horse, dismounted immediately. He ran and grabbed the reins of Sultan al-Ulama’s horse and helped him dismount. The two sultans greeted each other with respect, and Sultan al-Ulama was helped back onto his horse. The Seljuk ruler, great Sultan Ala al-Din Kay Qobad, however, did not ride his horse next to Baha al-Din Valad. Instead he walked next to the great saint’s horse, at times pulling the reins, at times holding the saddle. The sultan of the world had become the servant of the sultan of the spirits. The people who saw this were amazed. They were fascinated by the modesty of their sultan, and they loved and admired him more. As they entered the city, the streets were filled with people. The spectators watched this unique scene from their windows and rooftops. The Seljuk sultan wanted to take his cherished guest to the room in the palace he had prepared for him. He requested that he stay and live there. Baha al-Din Valad replied, “O mighty sultan, I understand your intentions. But madrasas are for imams, dervish lodges for shaykhs, palaces for kings, caravanserai for tradesmen, and hostels for the poor. With your permission, I would like to stay in a seminary.” The sultan complied with this request. They were hosted in the greatest seminary of the city, Altun Aba. As was the custom among sultans, amirs, and men of high positions at the time, Sultan Ala al-Din showered his cherished guest with many gifts. Although he sent money, food, and many other offerings, Baha al-Din Valad politely returned all of these gifts. Just as in the other cities, in Konya he did not accept any gifts from anybody including sultans, and said, “We have no aspirations for worldly wealth. Whatever worldly possessions we inherited from our grandfather are enough for us. The sultan should not give himself the trouble of sending us things we do not deserve.”




    Years later when Sultan al-Ulama’s grandson would discuss in his book Ibtidaname his grandfather’s arrival in Konya, he would write, “All people, men, women, young, old, all turned to him. They saw his karamat (a saint’s miraculous powers). They heard many secrets from him. From his favor and abundance they progressed spiritually. They continuously spoke of him and his greatness. A few days passed in this manner. Then young, old, men, and women all became his disciples. Not long afterward, Sultan Ala al-Din respectfully came to visit him with his commanders. When Sultan Ala al-Din saw his luminous face, with love and utmost sincerity, he became his disciple. When he heard his sermon he became his admirer and in his heart he reserved a place for him. And in his heart he found many signs from him.”[10]Baha al-Din Valad occupied a few rooms in the Altun Aba seminary assigned to him and settled there with his sons and grandsons. He preached in the Ala al-Din Mosque that is still to be seen in Konya. Wherever he went, a great crowd of locals followed him. And the sultan frequently came with his commanders to listen to his sermons.




    Baha al-Din Valad had decided to settle and stayed in Konya as the greatest of the “saints of Khorasan” who had come to the “Roman land.” After a few days, Sultan Ala al-Din Kay Qobad arranged a big ceremony in the palace. He invited to this ceremony, along with Baha al-Din Valad, the foremost scholars, shaykhs, viziers, and commanders of Konya. The great Seljuk sultan welcomed Baha al-Din Valad at the gate of the palace. He led him to the great ceremony room himself. Everybody in the room stood up and greeted the two sultans. The mighty sultan who was the head of a great empire and the sultan of the spiritual world were standing next to each other. All eyes were on them. Sultan Ala al-Din Kay Qobad addressed Sultan al-Ulama by raising his voice so that those present could hear him, “O sultan of religion. I have been thinking and have come to a decision. From today on, I shall leave this throne that I inherited from my forefathers to you. From now on, you will be the sultan and I shall be your servant. The sultanate of the physical world that is seen and the other world that is not seen is with you.” He said this and gave the crown to him. Upon hearing these words, the sultan of the scholars stood up, hugged the sultan and kissed him on the eyes and said, “O sultan of angelic character and great state! You have acquired the wealth of this world and hereafter. Nobody doubts that. You sit on your throne comfortably. We long since have closed our eyes to this world’s wealth. Now we are worshipping God and trying to follow His commandments.”




    The quarters of the Altun Aba madrasa were not spacious enough for Rumi, who was married with two children, nor his dervishes and disciples. Because of his humility, Sultan al-Ulama could not let Ala al-Din Kay Qobad or others know about this situation, so he prayed in his heart. One day as he was preaching in the Ala al-Din Mosque, the sultan, his commanders, and all of the notables in Konya attended. Amir Badr al-Din Govhartash, the building master of the palace and tutor of the sultan, was also there. He had become one of Sultan al-Ulama’s disciples. He was fascinated by his sermons. That day, while listening to the great saint, he became ecstatic and had the urge to be of service to him. Was he not the architect of the palace? He decided to build a madrasa for the family of Baha al-Din Valad and his son Rumi and their children. Soon afterward, the construction of the madrasa began in the most beautiful area of the city around the sultan’s palace. This college-style madrasa was completed within a few months. Sultan al-Ulama along with his son Rumi and his family moved to this new residence. They resided in this madrasa until the end of their lives.
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