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An Introduction to Rumi's Prosopography

Prosopography, an important method of historical scholarship, aims to
illuminate social, cultural, and political structures by systematically examining
the collective biographies and networks of relationships of individuals within a
specific period, group, or society. This approach brings together individual life
stories to reveal a broader social fabric, analyzing elements such as family and
kinship ties, networks of political and sectarian relationships, intellectual
interactions, and power struggles through the dynamics of assbiyat and
solidarity.

Rumi (1207-1273) was a central figure in the intellectual and mystical life of
Konya, the capital of the 13th-century Anatolian Seljuk State. The
prosopographic method we've discussed provides an ideal focal point for
understanding Rumi's life, personality, and intellectual world, as well as the
scholarly, mystical, social, and political atmosphere of Konya, the Seljuk capital,
during the 13th century. His prosopography encompasses not only Rumi's
individual biography but also the world of relationships within Konya, the
Seljuk capital: it reveals Rumi and the world he inhabited within a network of
relationships encompassing elements such as his family, teachers, disciples,
sultans, viziers, scholars, Sufis, and opponents.

Rumi's lifetime was an era marked by Mongol invasions, political turmoil,
and intense cultural interactions. The family legacy, which began with his
father Bahaeddin Veled's work Maarif (Ma'arif), Rumi's arrival in Larende
(Karaman), his relationship with enigmatic figures like Shams-i Tabrizi, and his
influence on Seljuk sultans (e.g., Alaeddin Keykubad I), can be more clearly
understood through a prosopographical study. This method illuminates the
movements that shaped Rumi's thought—the tradition of Fakhr al-Din al-Razi,
Ibn Arabi's philosophy of unity of being, and Suhrawardi's metaphysics of
light—and his relationships with women in his circle (e.g., the Seljuk queen
Glircii Hatun), merchants, and physicians (such as Ekmeleddin Mueyyed al-
Nahjuvani). Furthermore, his relationships with non-Muslims, Ahi, Bektashi,

and Qalandars reveal the multicultural nature of the period. This



prosopographic approach positions Rumi not merely as a poet or Sufi, but as a
part of Seljuk intellectual life. For example, the symposium "Rumi's Seljuk
World: A Prosopography of Rumi," organized by the Seljuk University Institute
of Seljuk Studies in 2024, was a groundbreaking step in this field,
comprehensively exploring Rumi's network of relationships. This study
provides a fundamental framework for reinterpreting and reinterpreting Rumi's
legacy within a historical context. By emphasizing the social dimension of

Rumi's life, it illuminates both historical and contemporary scholarship.

Editor
Prof. Dr. Mustafa DEMIRCI
Konya 2025
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Seljuq Queens in the Neighbourhood of Mawlana Jalal Al-Din Al-
Rumi and His Family

Mamut Demir | 0000-0002-1895-4086 | mahmutdemirr7@gmail.com
Dr.
Antalya | Tiirkiye

ROR ID: https://ror.org/01m59r132

Abstract

During the Seljuq period, Tiirkiye; thanks to its financial wealth and cultural environment,
produced many valuable figures who distinguished themselves in various fields. One of the
most important of these is Mawlana Jalal al-din al-Rumi, whose fame and influence have
continued to increase over the centuries and have reached the present day. The teachings of
Mawlana, who had a very serious influence in Seljuq Tiirkiye, especially in the capital Konya,
spread over a very wide area in time. Mawlana Jalal al-din al-Rumi established relations with
many important people and communities in the Seljuq lands during his lifetime. Among the
people with whom he established close relations were the Seljuq sultans of Tiirkiye, the wives
of the sultans, the daughters of the sultans, state officials, and some of their family members.
The closeness of the noble Seljuq queens to Mawlana and his family is particularly
noteworthy. Moreover, there is quite a lot of information about some of them. The closest
relative of Mawlana Jalal al-din al-Rumi and his family, and the one about whom there are the
most records is Gurju Khatun. These records clearly reveal her position in the eyes of the
Mawlawis. In addition to Gurju Khatun, the sources contain information about the closeness
of Mahbari Khatun, the mother of Sultan Ghiyath al-din Kaykhusraw II, Seljuq Khatun, the
daughter of Sultan Rukn al-din Kilij Arslan 1V, his wives Gumaj Khatun and Fatma Khatun,
and Gurju Khatun's daughters Khawandzadeh and Ayn al-Khayat Khatun, who were born to
Ghiyath al-din Kaykhusraw II, with Mawlana and his family. Among them, Gurju Khatun and
Gumaj Khatun were in such a position that Mawlana was called his disciple. Therefore, it is
understood that many of the Seljuq dynasty had close relations with Mawlana and his family
and supported them in every sense. This shows that the Seljuq court and the Mawlana dervish
lodge were in a closer and more intricate relationship than previously thought, and that
Mawlawis had influence within the state.
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0z

Selguklular devrinde Tiirkiye sahip oldugu maddi zenginlik ve kiiltiirel ortam sayesinde
cesitli sahalarda temayiiz etmis ¢ok sayida kiymetli sahsiyet yetistirmistir. Bunlarin en
mithimlerinden birisi de iinii ve etkisi yiizyillar boyunca artarak devam edip giintimiize
kadar ulasan Mevlani Celdleddin-i Rim{'dir. Selguklu Tiirkiye’sinde 6zellikle de baskent
Konya’'da ¢ok ciddi bir etkisi olan Mevlanad'nin &gretileri zaman igerisinde ¢ok genis bir
alana yayilmistir. Mevlana Celaleddin-i Rlmi, yasadig1 dsnemde Selguklu topraklarindaki
pek cok miihim kisiyle ve toplulukla iliskiler kurmustur. Onun yakin iliski kurdugu
ziimreler arasinda Tiirkiye Selcuklu sultanlari, sultan esleri, sultan kizlari, devlet erkini ve
bunlarin bazilarinin aile bireyleri de bulunmaktadir. Ozellikle soylu Selguklu melikelerinin
Mevlana ve ailesi ile olan yakinliklari bilhassa dikkat cekicidir. Ustelik bunlarin bazilar:
hakkinda oldukga fazla bilgi bulunmaktadir. Mevlani Celileddin-i Rimi ve ailesinin en
yakini olan ve hakkinda en fazla kayit bulunan Selguklu melikesi Giircii Hatun’dur. Bu
kayitlar onun Mevleviler nezdindeki konumunu agikca ortaya koymaktadir. Kaynaklarda
Glircii Hatun disinda Sultan II. Giydseddin Keyhiisrev'in annesi Mahperi Hatun, Sultan
Ritkneddin 1V. Kilig Arslan’in kiz1 Selguk Hatun, esleri Gomeg Hatun ve Fatma Hatun ayrica
Glircli Hatun’un II. Giydseddin Keyhiisrev’den olma kizlar1 Hivendzide ve Aynii’'l-Hayat
hatunlarim Mevlana ve ailesi ile yakinliklar: hakkinda bilgiler bulunmaktadir. Bunlardan
Glircii Hatun ve GOme¢ Hatun Mevland’ya onun miiridesi olarak amilacak kadar bir
durumdadirlar. Dolayisiyla Selguklu hanedanindan ¢ok sayida melikenin Mevlana ve ailesi
ile yakin iliskiler kurdugu ve onlar1 her anlamda destekledikleri anlasilmaktadir. Bu
Selcuklu Saray: ile Mevlinad Dergdhrnin diisliniilenden daha yakin ve girift bir iliski
icerisinde oldugunu, ayrica devlet icerisinde Mevlevilerin bir agirligi oldugunu
gostermektedir.

Selcuklu Arastirmalari Dergisi | ISSN: 2548-0154
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Introduction

Mawlana Jalal al-din al-Rumi is a universal value that transcends the ages raised by the
Seljuq World and Seljuq Konya. He is a historical figure who has been instrumental in the
curiosity and study of Seljuq Anatolia and its capital Konya all over the world. He is a
product of the Seljuq world, but his influence far exceeded the political, cultural and
economic spheres of influence of the Seljugs, reaching beyond mountains, deserts and
oceans. As a matter of fact, Mahmud Karim al-din Agsarayi, one of the source writers of
Tiirkiye Seljug, lists Mawlana among the Seljuq scholars of the reign of Sultan Ghiyath al-
din Kaykhusraw III. He also states that his fame spread to the world with his splendid
poems. (Aksarayi, 2000, p. 69). Mawlawiyya, which is named after Mawlana's name, has
spread to many parts of the world like him and has become a movement that touches
people's hearts and enlightens and refreshes their inner worlds. Mawlana's and Mawlawi's
understanding of religion and life, which appealed to all kinds of people and society, was
also accepted by rulers and statesmen. In this respect, Mawlana was able to establish closer
relations with statesmen and rulers than other dervish orders. Mawlawiyya, which
attracted the close attention of the people and especially the intellectuals acting within the
principles of belief of the Sunni Islamic world, was always seen by the sultans as an
organisation that would support their power. This situation was maintained for centuries
starting from the first periods of the emergence of Mawlawiyya, and donations were made
to the Mawlawi lodge by statesmen. (Kayaoglu, 2002, p. 35). As is well known, the Seljuq
lands of Tiirkiye, where Mawlana Jalal al-din al-Rumi lived, were a polyphonic and colourful
geography that hosted many people of different faiths. The Seljugs of Tiirkiye also acted
with a very wide tolerance in terms of freedom of religion and sect in the lands they ruled.
Thus, Mawlana Jalal al-din al-Rumi had contact with men and women from many segments
of society and developed very close human relations with some of them (Cilaci, 1988, p.
319). Women hold a separate and special place in Mawlana’s teachings and the Mawlawi
order. In particular, the fact that Mawlana's father Baha al-din Walad lost his own father
when he was only two years old and that his mother encouraged him on the path of science
and helped him to become a well-known person in the Islamic World was adopted as a
family tradition. This situation led to women being given a special value within Mawlana’s
family. Mawlana also regarded women as one of the greatest manifestations of God in
accordance with his worldview. As a result, women gained a privileged place in
Mawlawiyya. Mawlana himself addressed all women from all segments of the society
without discrimination and enlightened the society by frequently mentioning the relations
between men and women in his works. Throughout his life, he also gave lectures to women
and participated in events organised by them. He allowed women to organise sama
ceremonies among themselves. Over time, his practices towards women became a tradition
within Mawlawiyya, spreading throughout the country, even to the villages, and women
were able to participate in sama ceremonies alongside men. In addition, in later periods,
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there were even women who served as Mawlawiyya caliphs and sheikhs in centres such as
Konya, Kiitahya and Tokat (Celebi, 1991, p. 105). Among the women with whom Mawlana
had close contact, the most remarkable group were the Seljuq queens, the wives and
daughters of the Seljuq sultans. Among them, Gurju Khatun and Gumaj Khatun are
particularly prominent. This is because they both became Mawlana's disciples and were
among his and his family’s closest friends. Apart from them, other Seljuq queens such as
Mahbari Khatun, Khawandzadeh Khatun, Ayn al-Khayat, Fatma Khatun and Seljuq Khatun
were also part of Mawlana’s close circle. They supported Mawlana and his family in every
way. Within the scope of this study, after briefly introducing these Seljuq queens in order
of importance, the details of their close relations with Mawlana and his family are
discussed.

1. Gurju Khatun (Tamara)

The Seljuq queen who had the closest relationship with Mawlana Jalal al-din al-Rumi
and his family was Gurju Khatun. There is a lot of information about her in the sources.
Tamara, one of the most famous Seljuq queens, was known as Gurju Khatun in the Seljuq
lands. She was the daughter of the Georgian Queen Rosudan, and her father was Malik
Ghiyath al-din, the son of Mugith al-din Toghrilshah, the Seljuq ruler of Erzurum'.
According to some Islamic History sources, when the Georgian Queen Rosudan ascended
the Georgian throne, the state officials searched for a ruler who would marry the queen
and put her on the throne. Hearing this, Mugith al-din Toghrilshah, the Seljuq Malik of
Erzurum, announced that he would send one of his sons to Georgian lands to marry
Rosudan. When the Georgians stated that they would never accept a Muslim king, Mugith
al-din Toghrilshah replied that his son could convert if necessary. Following this, Rosudan
married Seljuq Malik Ghiyath al-din, who then converted and ascended the Georgian
throne (El-Omerd, 1971, XXVII, p. 160. Ayrica bk. ibnii’l-Esir, 1987, XII, p. 372-373; Subasi,
2016, p. 385-386). Georgian Khatun Tamara was also born from this marriage.

Tamara's name is recorded in later histories, this time on an event related to the Seljugs
of Tiirkiye. According to Ibn Bibi, Ala al-din Kayqubad I, the Seljuq Sultan of Tiirkiye,
suspected that the Georgian Queen Rosudan was leading the Mongols to the Seljuq lands
and sent Seljuq forces under the command of Amir Kamal al-din Kamyar on an expedition
to the Georgian lands. During this expedition, Georgian lands were plundered and Queen
Rosudan asked for peace to prevent further destruction of her country. In order to make
the peace lasting, she proposed that her daughter Tamara, whom she emphasised that she
was a descendant of the Seljugs and David, marry Sultan Ala al-din Kayqubad I's son, Malik
Ghiyath al-din Kaykhusraw. (ibn Bibi, 1996, I, p. 423-425)*. This marriage, which was decided

Al-Umari records that Muin al-din Sulaiman Parwana's wife Gurju Khatun was the daughter of Ghiyath
al-din, the ruler of Erzurum. He writes that her mother was the Georgian Queen (z SV 4<k). See. Al-
Umari, 1971, 111, p. 221. See also Kaymaz, 1970, p. 125 n. 106.

A marriage issue related to Gurju Khatun is also found in the Anonymous Seljugnama. According to this
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during the reign of Sultan Ala al-din Kayqubad I, took place in 1237 during the reign of
Sultan Ghiyath al-din Kaykhusraw II. Sultan married Gurju Khatun with a great wedding
and pomp. The Sultan was deeply in love with Tamara, who was apparently very young at
the time. (Ibn Bibi, 1996, 11, p. 36-38; Subas1, 2016, p. 387-389; Demir, 2022, p. 107-110). Malik
Ala al-din Kayqubad was born from the marriage of Sultan Ghiyath al-din Kaykhusraw II
and Gurju Khatun Tamara, and although he was the youngest son, he was declared heir
apparent by his father (fbn Bibi, 1996, I1, p. 153-154; Aksaray1, 2000, p. 27-28; Turan, 1971, p.
458; Subasi, 2016, p. 389)°.

Gurju Khatun Tamara was married to Ghiyath al-din Kaykhusraw II from 1237 until his
death in early 1246. After her husband’s death, Gurju Khatun seems to have lived as a widow
for a while, before later marrying Muin al-din Sulaiman Parwana, a Seljuq statesman.
Although it is not known exactly when this marriage took place (Kaymaz, 1970, p. 125-126;
Subast, 2016, p. 394; Cahen, 2002, p. 162), it was certainly during the period when Muin al-
din Suleiman Parwana's influence in the state increased. The marriage of Gurju Khatun
Tamara and Muin al-din Suleiman Parwana also had political consequences, and Muin al-
din Suleiman Parwana gained great power in the administrative mechanism of the state. In
fact, due to the influence of this power, an anonymous Georgian source recorded Muin al-
din Suleiman Parwana as the Seljuq Sultan and his wife Gurju Khatun as the sultan's wife.
(Kartlis Tskhovreba, 2014, p. 369; Subasi, 2016, p. 394). There is no detailed information
about their married life. However, it is understood that while Muin al-din Sulaiman
Parwana gained political power, Gurju Khatun became very wealthy and devoted herself to
charity. As a matter of fact, it is recorded that she willingly converted to Islam while she
was still married to Sultan Ghiyath al-din Kaykhusraw II, and as a good Muslim (Cahen,
2002, p. 91), she established close relations with scholars, dervishes and especially Mawlana
Jalal al-din al-Rumi (Ongiil, 2017, p. 214-215). There is not much information about the last
years of Gurju Khatun's life. Only after the assassination of her husband Muin al-din
Sulaiman Parwana, it is understood that she lost all the political and material power she

record, during the period when the Khwarazmshahs took control of the Georgian lands, an agreement
was made with the Georgian King Ivani, and it was decided to marry Tamara (JWU) to Jalal al-din
Khwarazmshah. However, Jalal al-din Khwarazmshah's brother, Malik Ghiyath al-din, wanted to marry
Tamara himself, and when the Khwarazmshah state officials did not approve of this, some internal
disturbances occurred. For this reason, Tamara's marriage with Jalal al-din Khwarazmshah did not take
place (Anonim, 1952, p. 20).

That Sultan Ghiyath al-din Kaykhusraw II attached more importance to his youngest son Ala al-din
Kayqubad than to his other sons is evident from the fact that he named him after his own father and
declared him heir apparent. However, there is also contemporary information showing that he looked
at him in a different way. According to the Dominican monk Simon De Saint Quentin, when Sultan
Ghiyath al-din Kaykhusraw II gave birth to Ala al-din Kayqubad, his younger son by Gurju Hatun, he
announced everywhere that “the son of the sun was born”. He also declared him his heir on the third day
of his birth and ordered all statesmen to obey him (Saint Quentin, 2006, p. 51. See also Demir, 2022, p.
330-331).
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had*. Al-Umari records that after the breakdown of relations between Muin al-din Sulaiman
Parwana and the Mongols, all his and his wife Gurju Khatun's property and riches were
identified by the Mongols and confiscated on behalf of the new Seljuq Sultan of Tiirkiye,
Ghiyath al-din Kaykhusraw III. (EI-Omerf, 1971, 111, p. 226)°. It is not known when and where
Gurju Khatun, who apparently lived a long life, died. However, it is thought that she spent
the last years of her life in Erzurum, the centre of her paternal ancestor Mugith al-din
Toghrilshah, where she was buried in the same place with her son Ala al-din Kayqubad 11
(Subas, 2016, p. 397-398)°.

Known to be a benevolent, strong and determined woman, Gurju Khatun established
very close relations with Mawlana and those around him, and this is reflected in Mawlawi
sources. The records in these sources prove that Gurju Khatun was the most well-known
Seljuq queen in Mawlana's close circle. As an indication of this, the Mawlawi writer Ahmad
Aflaqi refers to Gurju Khatun as the “Sultan of the Ladies of the World”, “The Queen of Time”,
“The Lady of the World”, “The Lady of the Dynasty”, “The Patroness of the Dynasty”, and “The
Disciple”, and states that she always burned with the fire of Mawlana's enthusiasm. (Eflak{,
2012, p. 243, 348. See also Subagi and Day1, 2023, p. 413).

There are many narrations in Mawlawi sources that reveal the closeness between
Mawlana and Gurju Khatun. The first of these chronologically should be the incident
recorded by Dervish Mahmud al-Masnavikhan. According to Dervish Mahmud al-
Masnavikhan, a preacher working in Aksaray at that time read a couplet from Mawlana Jalal
al-din al-Rumi from the pulpit and was under his influence. A danishmand who was present
at the time reacted against the preacher and accused him of blasphemy. The preacher
punched the danishmand and caused his death and left Aksaray and took refuge in Konya.
Mawlana Jalal al-din al-Rumi, on the other hand, sent a letter to Alam al-din Qaysar to
prepare the necessary ransom for the rescue of the preacher. Alam al-din Qaysar, who
received the letter in the bazaar, sold everything he could sell at that moment, including
the clothes he was wearing, and sent the fee to Mawlana. Upon hearing this, Gurju Khatun
reproached Alam al-din Qaysar by asking why he had fallen into such a situation in public

Muin al-din Sulaiman Parwana was killed on 1 Rabi al-awwal 676 (2 August 1272) in Aladagh, one of the
summer centres of the Ilkhanids north of Lake Van, along with about thirty of his men by order of the
Ilkhanid ruler Abaka Khan. See Aksarayi, 2000, p. 90; Turan, 1971, p. 552-553; Yinang, 2014, II, p. 305.
Ibn Sheddad also mentions the riches that Gurju Khatun and Muin al-din Sulaiman Parwana could not
take with them when they left Kayseri. However, his information is different from al-Umari's. According
to Ibn Sheddad, the riches that Gurju Khatun could not take with her were presented to the Mamluk
Sultan Baybars, who was sitting on the Seljuq throne in Kayseri at the time. Bk. ibn Seddad, 1941, p. 88.
The anonymous Georgian source records that Muin al-din Parwana's property was confiscated after he
was killed (Kartlis Tskhovreba, 2014, p. 369).

There is no definite information about the burial place of Gurju Khatun and her son Sultan Ala al-din
Kayqubad II. However, based on the finds from a kumbet excavation in Ezirmik Village of Pasinler
District of Erzurum in 2019, it was claimed that this was the graves of Gurju Khatun and her son Sultan
Ala al-din Kayqubad I1. (Arslan, 2019, p. 407-411).
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and why he had not asked for help. Alam al-din Qaysar replied that he was afraid of causing
a delay and jeopardising Mawlana's request. Gurju Khatun, on the other hand, liked his
answer and took him into her personal service by giving him abundant favours. (Mahm(d-
1 Mesnevihan, 2017, p. 50-51). The information suggesting that this event is the first
chronological record of the close contact between Gurju Khatun and Mawlana is the fact
that she is recorded as “Khatun of the sultan of the time”. As is well known, Gurju Hatun was
first married to Sultan Ghiyath al-din Kaykhusraw 11, and after his death she married Muin
al-din Parwana, one of the Seljuq statesmen. It is understood that the narrations we have
identified from the sources coincide with the time when Gurju Khatun was married to Muin
al-din Sulaiman Parwana. This is the only incident in which Gurju Khatun is recorded as the
wife of a ruler. Therefore, it is highly probable that this event took place before the
beginning of 1246 when Sultan Ghiyath al-din Kaykhusraw II died.

A significant part of the information revealing the connection between Mawlana Jalal
al-din al-Rumi and Gurju Khatun can be learnt from Ahmad Aflagi's Manaqib al-Arifin. In
the work, Gurju Khatun is recorded as the wife of the Seljuq amir Muin al-din Parwana and
adisciple of Mawlana Jalal al-din al-Rumi and many events between the two are mentioned.
The work generally does not give dates for these events, a significant part of which are
legendary. However, the first narration is about a gift given by Mawlana's wife Kira Khatun
to Gurju Hatun. According to Aflaqi, while Mawlana and Shams al-Tabrizi were sitting alone
in a room, a group of six people from the saints of India's Serendip (Ceylon Island) region
miraculously came to their presence and gave Mawlana a bunch of roses from their
homeland. Mawlana gave this bunch of roses to his wife Kira Khatun and told her to keep
it and not to show it to people who were not intimate with them, because the saints of India
had sent it to him to strengthen his mind and eyes. Kira Khatun kept those roses, which
were good for eye disease, until her death, and with Mawlana's permission, she gave a few
leaves only to Gurju Khatun (EfI&ki, 2012, p. 128-129; Subasi and Day1, 2023, p. 414). Although
the narration here is legendary, it is significant as it reveals that Gurju Khatun was very
close and privileged to Mawlana and his family.

According to another legend narrated by Aflagi, Mawlana and some of his disciples
organised a sama in the vineyard of Husam al-din Celebi, and after the sama, a stone that
Mawlana picked up with his right hand turned into a ruby in his left hand and gave it to
one of his disciples. His disciple took this ruby as a gift to Gurju Khatun, who priced it at
8,000,000 dirham and gave this money to the person who brought it to her. He sent many
clothes to him and other disciples in the dervish lodge. He also donated a lot to the dervish
lodge. (Eflaki, 2012, p. 162-163). According to another record from Kira Khatun, Mawlana
travelled to (tayy) Hijaz one night and brought Hijaz sand in his shoes. Kira Khatun put
some of this sand in a paper and sent it to Gurju Khatun. When Gurju Khatun saw the sand
and listened to the story, her belief in Mawlana increased even more and she sent money
in an amount that could not be counted (Eflak{, 2012, p. 243).
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There are other records in Managqib al-Arifin that reveal the contact between Mawlana
and Gurju Khatun. One of these is the record that on a large sama ritual organised by Gurju
Khatun at Mawlana's house, two large pans of hotap were sent for the guests to eat. (Eflaki,
2012, p. 317). Another one is that Gurju Khatun decided to go to Kayseri, but when she
realised that she could not bear the longing of Mawlana, she decided to have his picture
painted. Gurju Khatun commissioned Ayn al-dawla al-Rumi, one of the most famous
painters of the period, for this work. Upon Gurju Khatun's request, Mawlana also gave
permission for his painting to be made. While the pictures were being drawn on paper,
some of Mawlana's miracles were seen. When Gurju Khatun received the paintings, she was
very happy and took them with her wherever she went (Eflaki, 2012, p. 348-349; Mahm{id-1
Mesnevihan, 2007, p. 99; Lewis, 2010, p. 339; Subasi and Day1, 2023, p. 414)". According to
another rumour, Gurju Khatun was hurt by Muin al-din Parwana, to whom she was married
at the time, and despite the intervention of all the state elders, she did not reconcile with
him and insisted that she wanted to divorce him. Muin al-din Parwana, who was in a
difficult situation and could not find a solution, consulted Mawlana and asked for help.
Mawlana showed him a way and prevented him from divorcing Gurju Khatun. (Eflaki, 2012,
p. 353; Mahm{id-1 Mesnevihan, 2007, p. 214; Lewis, 2010, p. 339; Paydas, 2013, p. 466). This
narration reveals that Mawlana Jalal al-Din al-Rumi was in close contact not only with Gurju
Khatun but also with her husband Muin al-din Sulaiman Parwana and was their family
friend. Therefore, it would not be appropriate to see the connection between Gurju Khatun
and Mawlana only as a sheikh-disciple relationship or a matter of patronage.

Gurju Khatun was kind and supportive not only to Parwana and his family, but also to
their relatives who served them. One of them was Alam al-din Qaysar, one of the famous
Seljuq amirs. As a matter of fact, Gurju Khatun rewarded Alam al-din Qaysar for some of his
services and loyalty to Mawlana. She gave him 100,000 gold coins and special gifts and
appointed him as her personal representative (Eflaki, 2012, p. 369-370). This development
was undoubtedly instrumental in the rise and strengthening of Alam al-din Qaysar within
the Seljuq state mechanism. This development also constitutes one of the early examples
of the importance of Mawlawis within the state. There are other examples of Gurju
Khatun's affection for Mawlana Jalal al-din al-Rumi and those around him. According to
Ahmad Aflagi, Mawlana Jalal al-din al-Rumi came to Mawlana Salah al-din, who was reading
the Masnawi in his cell, and gave him his own shirt as a gift. Alam al-din Qaysar gave
Mawlana Salah al-din 2,000 dirhams for this shirt and took the shirt to Gurju Khatun. She,
in turn, gave Alam al-din Qaysar 2,000 dinars for the shirt (Eflaki, 2012, p. 389). It is known
that Gurju Khatun also met with Fatma Khatun, Mawlana's daughter-in-law, in assemblies
and established a close relationship with her (Eflaki, 2012, p. 541). Gurju Khatun also
provided financial support for the marriage of Hadiya Khatun, the daughter of Salah al-din

7 For detailed information on Ayn al-Dawla al-Rumi's paintings of Mawlana Jalal al-din al-Rumi, the fate

of these paintings, and the paintings of Mawlana in many collections around the world, see. Arbas, 2001,
p. 53-63.
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Zarqub, one of Mawlana's closest relatives, upon the request of Mawlana Jalal al-din al-
Rumi, and sent dresses, clothes, 20 ornate earrings, 20 precious rings, pearl necklaces, gold
embroidered cones, precious face cloths, bracelets, carpets, prayer rugs, curtains, and all
kinds of kitchen utensils for the bride's dowry (Eflaki, 2012, p. 545-546; Lewis, 2010, p. 262;
Subasi and Day1, 2023, p. 416).

Gurju Khatun's affection and devotion to Mawlana Jalal al-din al-Rumi continued even
after his death. As a matter of fact, Gurju Khatun, who was known as the patron of artists
in that period, donated 80,000 dirhams to the tomb of Mawlana after his death and became
one of the most important figures who contributed to the construction of the tomb
(Durukan, 2019, s. 29-30). His support for Mawlana's tomb was realised as follows. After the
death of one of Mawlana's disciples, Alam al-din Qaysar decided to build an unprecedented
tomb over his grave. However, since all his wealth was 30,000 dirhams, he was very sad that
he could not realise his wish. Hearing about the matter, Gurju Khatun and her husband
Muin al-din Sulaiman Parwana felt sorry for Alam al-din Qaysar's situation and decided to
do their best. Thus, they donated 80,000 dirhams to Alam al-din Qaysar for the construction
of Mawlana's tomb. They also dressed him in precious khilats and allocated 50,000 dirhams
from the revenues of the city of Kayseri. With this support, Alam al-din Qaysar embarked
on the construction of the tomb and succeeded in completing it (Eflaki, 2012, p. 589-590;
Lewis, 2010, p. 339-340). According to M. Yusuf Akyurt, Mawlana's wooden sarcophagus,
one of the masterpieces of Turkish-Islamic art, was made by the famous artist of the period,
Selim son Abd al-wahid, by Gurju Khatun herself®.

Among the most important evidence of the close relationship between Mawlana Jalal
al-din al-Rumi and Gurju Khatun are Mawlana's letters. As a matter of fact, two letters
thought to have been written to Gurju Khatun have been identified among the letters’. The
first of these is letter 46. The letter begins with a section containing praises about Gurju
Khatun, which reads as follows:

“Veiled blessedness, state and honour of Khatun, who is the pride of the women, the
most protected and chaste of them, good-natured, sublime in her wisdom, thinking of the
end, spreading good deeds, having a good name, sultan-like nature, descendant of the
master of masters, may Allah perpetuate her sublime, veiled blessedness, state, purity, and
increase her succession; May Allah make the eyes of her friends brighten and the noses of
her enemies fall to the ground; may she fulfil their religious and worldly needs and make

In addition to its artistic and historical significance, this cist also has a source value. It clearly records
the date of Mawlana's death as 5 Jamazi al-awwal 672 (17 November 1273). The length of this walnut
wood cist is 2 metres 91 centimetres, the head height is 2 metres 65 centimetres and the foot height is 2
metres 13 centimetres (Akyurt, 1936, p. 113-115).

Miirsel Oztiirk, who evaluates the publications on Mawlana's letters, states that there are two letters
written to Gurju Khatun among the letters. See Oztiirk, 1986, p. 88-89.
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them fulfil their wishes in both worlds; may she make her reach the blessedness of both
worlds; for the sake of Muhammad and his progeny”.

In the continuation of the letter, Mawlana Jalal al-din al-Rumi refers to Gurju Khatun as
“that one and only khatun” and asks about her well-being, mentions that he prays for her a
lot, and thanks for her support by saying “No favour, no affection, no bestowal and kindness you
have done like a sultan is forgotten”. He also mentions that he asked everyone he saw about
the condition of Gurju Khatun, but he could not come in person. In the remaining part of
the letter, by saying “There have been many steep and difficult events”, he points out that there
has been an event that has upset Gurju Khatun and says nice words to console and calm
her. At the end of the letter, he expresses his longing for Gurju Khatun and sends his
greetings. (Mevlana Celaleddin, 1963, letter 46, p. 69-70).

The other letter of Mawlana Jalal al-din al-Rumi to Gurju Khatun is letter number 128.
This letter also begins with an extensive praise of Gurju Khatun, the text of which is as
follows:

“May the one whose disposition is beautiful, who has the attributes of an angel,
whose heart is alive and bright, who is the pride of the servants, the adornment of
those who abstain, who knows God, who sees the end, who is the helper of the poor
be in health and well-being; I ask from the worshipper who says, “Who heals me
when I am sick”. May Allah perpetuate the honour of that lady, increase her
greatness, and grant her the sherbet of healing, the medicine for the health of body,
religion and heart from the pharmacy that has no end, from her treasury of mercy
and donation that has no end. Because her saintly being is a friend to the poor and a
refuge for the poor. She shows the right path to the travellers of the right path at
every step, at every breath; she advises them as much as she can; she does good deeds
and favours all the time; she is in servitude, in supplication to God in the world of
solitude”.

In the rest of the letter, Mawlana praises Gurju Khatun's generosity and apologises for
not writing more often. At the end of the letter, he prays for Gurju Khatun's health
(Mevlana Celaleddin, 1963, letter 128, p. 190-191).

It is understood that Gurju Khatun established relations not only with Mawlana Jalal al-
din al-Rumi but also with his family and close circle. An example of this is the close
relationship of Sultan Walad, Mawlana's son and successor, with Gurju Khatun. It seems
that Gurju Khatun's affection for Mawlana's family continued even after the death of her
sheikh. As a matter of fact, both Muin al-din Parwana and his wife Gurju Khatun continued
to support the Mawlawis and Sultan Walad after the death of Mawlana (Mermer Ceviz, 2023,
p. 51). Sultan Walad also praised Gurju Khatun for her support. Even in his divan, while
praising the city of Kayseri, he also praises Gurju Khatun: “The pride of Anatolia and Khorasan;
That great sultan Gurju Khatun is also there” (Simsekler, 2022, p.179; Mermer Ceviz, 2023, p.
52).
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2. Mahbari Hunad Khatun

Among the Seljuq queens with whom Mawlana Jalal al-din al-Rumi appears to have
established close ties, Gurju Khatun is not the only figure mentioned. The first name we
would like to mention is Mahbari Khatun, the wife of Sultan Ala al-din Kayqubad I and the
mother of Sultan Ghiyath al-din Kaykhusraw II. She is also known as Hunad Khatun in the
Seljuq lands. Mahbari Khatun was the daughter of Kyr Vart, the former ruler of Alalyye,
known as Kalonoros before the conquest. After the conquest, she married Sultan Ala al-din
Kayqubad I, and from this marriage, Malik Ghiyath al-din Kaykhusraw, the sultan's first son,
was born. (Turan, 1971, p. 403; Demir, 2022, p. 322-323). Mahbari Khatun, who is thought to
have remained a Christian during the reign of her husband Ala al-din Kayqubad I, converted
to Islam later and intervened in political affairs, especially during the reign of her son
Ghiyath al-din Kaykhusraw II and his sons. Mahbari Khatun, who is understood to have
been a very powerful Seljuq queen, especially from the works she built in different places
in the Seljuq lands, is one of the greatest female builders of the Seljugs of Tiirkiye. As a
matter of fact, some of her buildings in Kayseri, Amasya, Tokat and Yozgat provinces,
especially in Kayseri, have survived to the present day (Bekmez, 2016, p. 61-85; Kara, 2019,
p. 114-134; Demir, 2022, p. 326). Although it is understood that Mahbari Khatun lived a long
life, it is not known when she died. Her mausoleum is in the complex in Kayseri, which is
named after her. (Demir, 2020, p. 303-304; Demir, 2022, p. 326-327). There is also a clue that
Mahbari Khatun, a philanthropist who stood out among the Seljuq queens with both her
political and material power, was in close contact with Mawlana. This clue is found through
a letter in Mawlana Jalal al-din al-Rumi's ‘Letters’. It is not clearly recorded to whom the
letter in question was written, but it is understood from the general style and address that
it was addressed to a Seljuq dynasty member. The letter is quite short and its text is as
follows: “May Allah perpetuate the greatness of the Queen of the Thunders, the lady of high
honour, the lady with a large heart, the lady of kindness, the lady who longs to reach her
Lord, the lady with great faith, the lady who thinks of the end of the work, the lady who
fears God, the pious lady, the Fatima of the century, the Khadija of the age, the Maryam of
the time, the revered harem, the lady of the pavilion of religion and state, may Allah
perpetuate her greatness; may her greatness increase; may she be the Qibla for good deeds
and the Ka'ba for worships. May she be protected from the catapult of the evil deeds of
time, like the masjid of the spiritual ones and the fortress of those in the sky, as long as the
worlds endure, as long as time marches, for the sake of Muhammad and his progeny”
(Mevlani Celéleddin, 1963, letter 139, p. 209). What is noteworthy from the phrases in the
letter is that the addressee is recorded as “Khadija of the Age” and “Maryam of the Time”.
These titles are among the titles used by Seljuq queens. However, Mahbari Khatun is the
only Seljuq Queen that we have been able to identify who used both titles at the same time.
On her sarcophagus in her tomb in Kayseri, she is referred to as the “Maryam of the Time”
and the “Khadija of the Age”, just as in Mawlana's letter™. Based on this information, it is

10 For detailed evaluations on the titles “Maryam of the Age” and “Hadije of the Time” in the Arabic
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possible to conclude that Mahbari Khatun was the Seljuq queen whom Mawlana praised
and prayed for in this letter. On the other hand, it is highly probable that Mawlana Jalal al-
din al-Rumi was in contact with such a mighty and benevolent Seljuq queen as Mahbari
Khatun (Demir, 2022, p. 325-326). However, there is no other information about the contact
between Mawlana and Mahbari Khatun in the historical sources.

3. Gumaj Khatun

Another Seljuq queen who had close contact with Mawlana Jalal al-din al-Rumi and his
family was Gumaj Khatun, who is known to have personally met Mawlana and his family.
Gumaj Khatun was the wife of Sultan Qilij Arslan IV and the mother of Sultan Ghiyath al-
din Kaykhusraw I11. It is recorded by the Mawlawi source writer Ahmad Aflaqi that she was
from Tokat and was a disciple of Mawlana Jalal al-din al-Rumi (Eflak{, 2012, p. 188, 290).
Gumaj Khatun, who came to the forefront with her political activities among the Seljuq
queens, supported her grandsons' claim to the throne during the reign of Sultan Ghiyath
al-din Mas’ud 11, who ascended the Seljugs of Tiirkiye throne with Mongol support after the
assassination of her husband Rukn al-din Qilij Arslan IV and her son Ghiyath al-din
Kaykhusraw III, but she was not successful. After the murder of his grandsons, he was made
to reside in Sivrihisar (Turan, 1971, p. 589; Kesik, 2004, p. 342; Sayin, 2019, p. 244). Gumaj
Khatun's tomb, where and under what conditions she spent the last years of her life is
unknown, is in the Musalla Cemetery in Konya's Kalenderhane Neighbourhood. There is no
inscription on this tomb, which is popularly known as the Kiz Kulesi. Therefore, there is no
information about the date of Gumaj Khatun's death (Altun, 1996, p. 149). A significant part
of the limited information about Gumaj Khatun is learnt from Mawlawiyya sources. Among
these sources, Gumaj Khatun is referred to and glorified as the “Fortunate Queen” in the work
of Ahmad Aflaq? (Efl1aki, 2012, s. 290). Gumaj Khatun was among the relatives of Mawlana
Jalal al-din al-Rumi and his family. Thus, there are many records about her in Mawlawiyya
sources. In fact, one of them is about Mawlana Jalal al-din al-Rumi and is narrated directly
from Gumaj Khatun herself. According to Ahmad Aflaqi, Faridun bin Ahmad al-Sipahsalar
and Dervish Mahm{id al-Masnavikhan, Gumaj Khatun and a large group of women were
sitting in the sultan's palace when Mawlana suddenly came to the assembly and said:
“Quickly! Get out of the house” and led the assembly away from the palace. Just as the crowd
was leaving the palace, the arches of the room collapsed and collapsed on the ground where
the crowd was sitting. Thus, the people there were saved from a great disaster thanks to
Mawlana. Thereupon, Gumaj Khatun fell at the feet of Mawlana, distributed alms to the
poor and sent 7,000 dirhams to the people around Mawlana as a gift of gratitude (Ahmed
Eflak1, 2012, p. 290; Ahmed-i Sipehsalar, 2011, p. 111; Mahm{id-1 Mesnevihan, 2017, p. 98)"".
On the other hand, according to the records of Ahmad Aflaqi, Gumaj Khatun had a close
relationship with Fatima Khatun, the wife of Sultan Walad, the son of Mawlana. They came

inscription on the cover of Mahbari Khatun's tomb cist, see also. Demir, 2020, p. 303-311.
11 See also Lewis, 2010, p. 302; Paydas, 2013, p. 469-470; Sayin, 2019, p. 244-245; Subasi and Day1, 2023, p.
418.
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together with her in various assemblies and sema rites. In fact, Fatima Khatun showed some
of her miracles to Gurju Khatun, Gumaj Khatun and Khawandzadeh Khatun when they were
together in Tokat (Eflak1, 2012, p. 540-541). Just like Gurju Khatun, Gumaj Khatun was in
contact with Mawlana as well as his son Sultan Walad and continued to support him. As a
proof of the affection between them, Sultan Walad wrote words of praise for Gumaj Khatun
in his divan and conveyed them to Gumaj Khatun through Ibn Bibi's father, the Tarjuman
Majd al-din Muhammad. The Tarjuman Majd al-din Muhammad first asked him to show
respect to Gumaj Khatun and to convey his greetings and the following words of praise:

“You were a rose garden on earth; you became the moon in the sky. The beauties,
who are slaves of your face, always walk around your neighbourhood saying, “0O
moon-faced one, there is nothing like your beauty in the world”. God gave you
sultanate here. God gave you beauty like the moon there too; here He gave you the
land of the body, there He gave you the land of the soul. You have become a leader
in two worlds; you have become a sultan in the heart and soul. You became a pearl
in the sea of truth; you became eternal with Allahu ta'4l4. God gave you news, saved
you from troubles and gave you peace. From now on your fortune will be favourable,
from now on you will be happy. Because your beloved has become happy, your end
has become blissful, your purpose has been fulfilled; these things will be revealed to
you. God has shown me your future states without any veil. Come on, listen now and
believe me; do not doubt after that. One day Walad will remind you of God's favour
and goodness; then you will be happy and joyful, and you will tell me that everything
you have said has happened” (Degirmencay, 2014, p. 146-147; Sayin, 2019, p. 245;
Subasi and Day1, 2023, p. 418; Mermer Ceviz, 2023, p. 56).

From these laudatory words of Sultan Walad, the son of Mawlana Jalal al-din al-Rumi, it
is understood that Gumaj Khatun, like Gurju Khatun, remained in close contact with and
continued to support the family of their sheikh after his death.

4. Khawandzadeh (Hundi) Khatun

Another Seljuq Queen who was close to Mawlana's family was Khawandzadeh Khatun
(Hundi), one of the two daughters born from the marriage of Sultan Ghiyath al-din
Kaykhusraw Il and Gurju Khatun. (EfIaki, 2012, p. 655; Subasi, 2016, p. 398). Although
Khawandzadeh Khatun was the daughter of Ghiyath al-din Kaykhusraw II, she is recorded
as Muin al-din Parwana's daughter because her mother Gurju Khatun later married Muin
al-din Parwana. However, she was actually Muin al-din Parwana's stepdaughter (Mermer
Ceviz, 2023, p. 47). The available information on the life of Khawandzadeh Khatun is very
limited and it is thought that she was the founder of the Cifte Minareli Medrese in Erzurum
(Giirbiiz, 2004, p. 151-152). One of the available pieces of information about her life is that
in 1262, under the influence of Muin al-din Sulaiman Parwana, she married Majd al-din
Mehmed al-Erzincini, the Seljuq amir in charge of the financial affairs of the period
(Mermer Ceviz, 2023, p. 58). Khawandzadeh Khatun is recorded by Ahmad Aflaqi on the
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occasion of a story about Mawlana's grandson Ulu Arif Celebi. It is understood from this
record that she was one of the Seljuq queens who was a close member of Mawlana's family,
participated in sema rites and supported the Mawlawis (Eflak1, 2012, p. 655; Mahm{id-1
Mesnevihan, 2007, p. 287). According to the narration, Khawandzadeh Khatun, Gumaj
Khatun and other women came together with Mawlana's grandson Ulu Arif Celebi and his
mother Kirake Khatun. They criticised his mother's excessive devotion and attention to Ulu
Arif Celebi. In response, Kirake Khatun said that the respect and love she showed to her
son, Ulu Arif Gelebi, stemmed from her respect for Mawlana. She even stated that every
time she saw her son, it was like seeing Mawlana Jalal al-din al-Rumi. Thus, he explained
that he regarded Ulu Arif Celebi not only as his son but also as his shaykh. On another day,
when the Seljuq queens were present at Ulu Arif Celebi's sema', Celebi addressed them with
the following two rubais:

“We are invisible to the eye

We appear on the ground, but we are groundless

If we lift the veil from our faces,

We'll shut everyone's minds and hearts.

The yeast of love was in the spirit world!

The wet nurse of love was a gentle wind in eternity.
The one on whose head the shadow of love falls,

It becomes completely spirit like the sun”.

Upon Ulu Arif Gelebi's rubais, the Seljuq queens Gumaj Khatun, Khawandzadeh Khatun
and other women repented and apologised to him and gave him many gifts (Eflaki, 2012, p.
669; Mahm{id-1 Mesnevihan, 2007, p. 287-288).

5. Ayn al-Khayat Khatun

Another woman who is recorded as the daughter of Gurju Khatun is Ayn al-Khayat, who
lived in Erzurum. There is not much information about her life. Ayn al-Khayat Khatun, who
seems to have established close relations with the Mawlawis like her mother, is referred to
by Aflagi as the “Queen of the World” and the “Lady of the World” and it is recorded that
she was a follower of Ulu Arif Celebi, the grandson of Mawlana Jalal al-din al-Rumi (Eflaki,
2012, p. 669; Subasi, 2016, p. 398). In addition, a story between Ayn al-Khayat Khatun and
Ulu Arif Celebi, the grandson of Mawlana Jalal al-din al-Rumi, has also been reported.
According to this story, Ayn al-Khayat Khatun, who was in Erzurum, invited Ulu Arif Celebi
to her house and started to ask him about the situation of his father Sultan Walad, his shrine
companions and his madrasah friends. At that moment, Mawlana Salah al-din, one of Ulu
Arif Celebi's relatives, interjected and answered all the questions on his behalf. Ayn al-
Khayat Khatun reacted by stating that she wanted to hear this information from Ulu Arif
Gelebi himself. Upon this, the Ulu Arif Celebi said: “Arifs speak in khalwat. I hope it will be
said”. Upon this reply, Ayn al-Khayat Khatun's devotion and affection for Ulu Arif Celebi
continued to increase. As Ahmad Aflaqi also emphasises, Ayn al-Khayat Khatun rendered
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great services to Ulu Arif Celebi after this incident and sang a couplet because of her love
for him. This couplet is as follows: “It's nice for a madman to have a love in his head, but
only if it's your love” (Eflaki, 2012, p. 669).

6. Fatma Khatun

Another Seljuq queen who has been identified as having close relations with Mawlana
and his family is Fatma Hatun, one of the wives of the Seljuq Sultan of Tiirkiye, Rukn al-din
Qilij Arslan IV. There is not much information about her in the sources. It is only known
that she was the wife of Rukn al-din Qilij Arslan IV and that a daughter named Seljuq Khatun
was born from their marriage (Ozcan, 2022, p. 214). Sultan Walad praises his mother Fatma
Khatun in the same ode in which he praises Seljuq Khatun and prays for both at the end of
the ode. The part of his ode directly addressing and praising Fatma Khatun is as follows:
“Have you ever seen a sultan like Fatma Khatun or a moon-faced one like her? Because
justice and charity reach people from both of them in the world. God created her soul
before her body and made her a shah. In eternity, before the foundation of the world, she
had become a shah in the knowledge of the Truth. She is the pure and original one, because
her sultanate is from heb 11 (&} <#). The sultanate from the God is permanent, eternal.
Shahs have seen her morals and beauties have seen her beauty; both the small and the great
have admired her patronage. In generosity, she is like the mine and the sea; in grace and
beauty, her is like the Iram (garden). Both the people of the harem, the people and the
dignitaries praise her in the same language. The rulers praise her like me; the people of the
world admire her; men and women, old and young (everyone) talks about her morals and
creation” (Degirmengay, 2014, p. 148).

7. Seljuq (Seljuqi) Khatun

The last Seljuq queen who seems to have established a close relationship with the family
of Mawlana Jalal al-din al-Rumi was Seljuq (Seljuq?) Khatun. The Information about his life
is quite limited. However, it is known that she was born from the marriage of Sultan Rukn
al-din Qilij Arslan IV and Fatma Khatun (Ozcan, 2022, p. 215). She is praised by Ibn Bibi as
an angel of unique beauty both in terms of creation and temperament. She is also referred

” ”

to with titles such as “The elite of her time”, “The favourite of her time”, “The example of
the queens with her chastity and honour”, “The honour of believing women” and “Great
Queen” (fbn Bibi, 1996, II, p. 179). On the other hand, Seljuq Khatun's name is recorded
through a political marriage between the Mongols and the Seljugs of Tiirkiye during the
reign of Sultan Ghiyath al-din Kaykhusraw III. According to Ibn Bibi, Abaka Khan, the
Ilkhanid ruler of the period, wanted his son Argun Khan to marry Seljuq Khatun. His request
was welcomed with joy by all Seljuq officials, especially Sultan Ghiyath al-din Kaykhusraw
Il and Amir Muin al-din Sulaiman Parwana. After all the necessary preparations were

completed, Seljuq Khatun was taken to the Ilkhanid palace by the Seljuq officials and
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married to Argun Khan (fbn Bibi, 1996, II, p. 179-183)"*. Some of the information we have
about Seljuq Khatun comes from her proximity to the family of Mawlana Jalal al-din al-
Rumi. It is known that Sultan Walad wrote an ode of 17 couplets praising both Seljuq Khatun
and her mother Fatma Khatun. It is noteworthy that in this ode he uses the same metaphors
he used for lovers. In this long ode, Sultan Walad briefly compares Seljuq Khatun to his
father in terms of physical characteristics. He also compares her to the spring and the moon
in the sky, explaining that all people admired Seljuq Khatun, just as the women admired
Prophet Yusuf. He states that the beauties of China, Hata, and Anatolia were slaves to her,
that her beauty was known all over the world, and that her fame spread beyond Anatolia
to China, Machin, Iraq, Talakan, and Damascus, earning her respect everywhere. In the
continuation of the ode, he writes the following words revealing the affection between
himself and Seljug:

“0 our sultan, O the only one in our time, who is both our trouble and our remedy,
who is both the light and the life of our dynasty!

0 soul! Look at us; stop travelling on horseback. O one whose lips are like sugar and
whose cheeks are like rosebud!

You, with your eyebrows like a bow, shoot arrows from narcissus eyes; burn the souls
like a lute with your fire, O cypress-length beauty!”. (Degirmencay, 2014, p. 147-148).

It is important that Sultan Walad, the son of Mawlana Jalal al-din al-Rumi, penned
couplets full of praise for both Seljuq Khatun and her mother. This situation shows that
they were also the queens who were closely associated with Mawlawis. In addition, this
information is significant in terms of showing that the influence of Mawlana and
Mawlawiyya in the Seljuq court continued at that time.

Conclusion

Mawlana Jalal al-din al-Rumi is a universal value and a historical figure raised by the
Seljuq World. His universal message from 13th century Anatolia and Konya has reached and
still reaches millions of people. Mawlana, who touched the hearts, souls and lives of many
people all over the world, has a serious impact not only on Muslims but also on people of
different religions and belief systems. When his life is analysed, it is seen that he established
close and sincere ties with Seljuq rulers, wives of rulers, Seljuq state officials and their wives
as well as with people from all segments of society. Due to these close ties, Mawlana himself
and his family always received attention and interest. In addition, Mawlawiyya, which
originated from his teachings, has always been an organisation supported by rulers and

For an evaluation of Seljuq Khatun's Mongol marriage partner, see also. Kaymaz, 1970, p. 143-145; Turan,
1971, p. 537-358; Ozcan, 2022, p. 215-216. Ibn Sheddad also mentions this incident and records the bride
as the sister of Sultan Ghiyath al-din Kaykhusraw III. He also writes that she was taken to the Ilkhanid
palace in hijri 675 (1276/1277) by Muin al-din Parwana himself to be married to the Ilkhanid ruler Abaka
Khan (ibn Seddad, 1941, p. 73).
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statesmen. The closeness and support shown to Mawlana and his family by the Seljuq
queens and women from different segments of society show that the sympathy for the
Mawlawis did not remain only in the eyes of statesmen. The affection and support of the
Seljuq sultans and Seljuq queens for Mawlana and his family while he was alive shows that
Mawlawiyya had begun to be supported by the political authorities and elites of the period
long before it turned into a sect movement. On the other hand, the affection and support
for Mawlana and his family, especially by the Seljuq kings, also enabled the Mawlawis to
gain an important influence and place within the Seljuq court.

As can be seen from the example of Gurju Khatun and her husband Muin al-din
Parwana, Mawlana did not only influence the Seljuq elites as a Sufi sheikh but also became
their family elder and life guide. He helped them overcome all kinds of problems brought
about by daily life and enlightened and enriched their inner worlds. The special bond
between the Seljuq queens and Mawlana and his family was very human and sincere. It
would be a great deficiency to see this bond only as a sheikh-disciple or patronage
relationship. Even the letters written to Gurju Khatun alone are sufficient to demonstrate
that the relationship between Mawlana and the Seljuq queens was a sincere and
humanitarian one. As a matter of fact, both Mawlana and his successors always praised,
supported, motivated, guided and even occasionally consoled the Seljuq queens to solve
their problems. Therefore, Mawlana and the Mawlawiyya movement, which is formed from
his accumulation, is not only a movement that is seen as beneficial to be supported by the
state in political and material terms, but also an impassioned movement that touches
people's hearts and lives. On the other hand, Mawlana's affection for the Seljuq queens led
the Seljuq queens to establish close relations with his family. Thus, Mawlana's family
became a privileged caste that had close relations with the Seljuq queens and their families
and was supported by the state in every sense. As a matter of fact, the available data show
that devotion to Mawlana and his family became a deep-rooted tradition in the Seljuq court,
especially with Mahbari Khatun and Gurju Khatun. Moreover, it is understood that this
tradition continued until the collapse of the Seljugs of Tiirkiye and then passed on to the
principalities and the Ottoman world.
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Abstract

Mawlana Jalal al-Din Rumi was a Sufi scholar and mystic who engaged in Islamic education
and teaching during the reigns of the Seljuks of Rum, namely Ghiyath al-Din Kaykhusraw II,
1zz al-Din Kaykawus II, and Rukn al-Din Kilij Arslan IV. After beginning his spiritual guidance
activities, he communicated directly and indirectly with Seljuk state officials. In his
conversations and letters, he admonished sultans and statesmen, advising them to base their
actions on mercy, justice, and goodness, and to work for the benefit of the people and the
state. This article aims to draw attention to research on Mawlana’s relations with the Seljuk
sultans, raise awareness, provide insights, and offer a new perspective on the subject. It is
significant for highlighting some lesser-known aspects of Mawlana and for explaining how
he interacted with Seljuk rulers. In addition to offering a fresh interpretation of previous
studies, the article is original in its focus on the fundamental philosophy of Mawlana’s
relations with the Seljuk sultans and his influence on them. This study seeks to reveal how
Mawlana’s advice, warnings, and recommendations were reflected in the actions of the Seljuk

rulers.
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0z

Mevlina Celaleddin-i Rimi, Tiirkiye Selguklu Sultanlari II. Giydseddin Keyhiisrev, IL
izzeddin Keykavus ve IV. Ritkneddin Kilig Arslan dénemlerinde islam egitim ve 6gretim
faaliyetlerinde bulunmus mutasavvif alim ve Aariftir. Irsat faaliyetlerine basladiktan sonra
Selguklu devlet yoneticileri ile dogrudan veya dolayli olarak muhatap olmustur.
Sohbetlerinde ve mektuplarinda sultanlara ve devlet adamlarina uyarilarda bulunmus,
icraatlarinda merhameti, adaleti ve iyiligi esas almalarini, halkin ve devletin menfaati igin
calismalarini §giitlemistir. Bu makale ile Mevldnd'nin Selguklu sultanlari ile iliskileri
hakkinda yapilan arastirmalara dikkat ¢cekmek, farkindalik olusturarak konu ile ilgili fikir
edinilmesini saglamak ve yeni bir perspektif ortaya konulmak amaglanmistir. Makale, tarihi
slirecte Mevlana'nin az bilinen bazi yonlerinin ifadesi ve Selguklu devlet baskanlar ile nasil
muhatap oldugunun ifadesi bakimindan énemlidir. Makale daha 6nce yapilmis ¢alismalara
yeni bir bakis agis1 ve yorum katacak olmasinin yaninda Mevlana'nin Selguklu sultanlari ile
iligkilerinin temel felsefesine ve onlar {izerindeki etkisine odaklanmis olmasi sebebiyle
dzgiindiir. Bu calismada Mevlani Celdleddin-i Rimi’'nin Sel¢uklu sultanlart ile iliski, uyart,
tavsiye ve telkinlerinin icraatlarina olan yansimalari ortaya konulmaya calisilmustir.
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Introduction

In Turkish history, contact and relationships between rulers and Sufis first appear
during the Great Seljuk period. It is known that Tughrul Bey established ties with Baba
Tahir-i Uryan-i Hamadani, a famous sheikh of the 11th century, and, together with his
brother Chaghri Bey, with Sheikh Abu Sa‘id Abu’l-Khayr, seeking to benefit from their
support, power, and influence. It is believed that this connection stemmed not only from
personal interest, affection, and respect, but also from the aim of gaining public acceptance
through them and gaining political legitimacy by establishing a religious basis for their rule
(Ravendt, 1999, 1, 97; Kéymen, 1976, 21; Ocak, 1996, 18).

As a Sufi and scholar who lived in 13th-century Anatolia, Mawlana developed his own
syncretism by analyzing the political and social developments of his time. Mawlana was
neither solely a poet nor merely a philosopher or thinker. He was certainly not an
opportunist who relied on the Seljuk aristocracy or Mongol authorities. From his
childhood, Mawlana studied under the most renowned scholars of his time, rising to the
rank of professor (Ocak, 1989, 78-79), and used poetry as a tool to express his ideas. His
father, Bahi al-Din Walad, was the first person influential in the formation and
development of his intellectual world. The Seljuk sultan and state officials also benefited
from the spiritual guidance activities of Bah4 al-Din Walad, the Sultan of Scholars, who
came to Konya upon the invitation of Ala al-Din Keykubad I. After Bah4 al-Din Walad’s
death, following two years of teaching at the Konya Altinapa (Altun-aba) Madrasa, Mawlana
became a student of Seyyid Burhaneddin Muhakkik-1 Tirmidhi his father's disciple
(Sahinoglu, 1991, 461; Ongdren, 2004, 442; Kiigiik, 2007, 41; Ceyhan, 2010, 512).

After receiving instruction from Bah4 al-Din Walad and Burhan al-din Tirmidhi,
Mawlana returned to Konya after further studying in Aleppo and Damascus, achieving a
high level of scholarly and spiritual understanding (Sipehsélar, 1977, 83-84; Golpinarly,
1952, 44-45). Five years after Sayyid Burhan al-din's death (in 1246), Mawlana met Shams-i
Tabrizi, also known as "the Kamil of Tabriz" or "Shams-i Perende" (Flying Shams), for a
second time in Konya. Immersed in conversations about the divine knowledge of God
(marifetullah), Mawlana neglected his lessons and spiritual guidance at the madrasa and
began spending all his time with Shams. Mawlana's eldest son, Sultan Walad likens the
relationship between Mawlana and Shams to that of Moses and Khidr. Sultan Walad states
that just as Moses, despite being a prophet, sought Khidr, Mawlana, despite his exalted
spiritual rank, sought Shams (Sultan Veled, 2014, 50).

Shams-i Tabrizi was a significant turning point in Mawlana's life. Before Shams, "his
love was hidden in his piety," while after Shams, "his piety became hidden in his love.”
Shams-i Tabrizi virtually demolished the dam before the raging river and added his own,
timeless Sufi understanding to it. During this period, the Divan-i Kebir, a collection of poems
sung with a Sufi lyricism, was written as an expression of Mawlana's spiritual cries. During
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the subsequent period of tranquility, the didactic Masnavi (Masnavi-i Mevlevi or Masnavi-i
Manevi or Masnavi-i Sharif) was written with the aim of inculcating and disseminating the
principles of Sufism. Fihi ma Fih was created by compiling Mawlana's conversations
recorded during his lifetime after his death. Subsequently, Mecdlis-i Seb'a, consisting of
Mawlana's speeches from his sermons and talks, and Mektiibdt, consisting of Mawlana's
letters, were written (Képriilii, 1980, 127; Ocak, 1989, 79; Ongéren, 2004, 445-447; Ozbek,
2001, 43). With the contribution of the works written by Mawlavi authors in later years, it
is possible to learn about the people around Mawlana, his interlocutors his advice and his
world of thought.

1. Research Conducted on the Subject

Mawlana Jalaluddin-i Rumi's relations with the Seljuk sultans and statesmen have been
explored by various researchers at different times. In 1983, Ahmet Sevgi wrote an article
titled “Mevlan&’nin idarecilere Tavsiyeleri". In 1993, Ahmet Yasar Ocak presented a paper
titled “Tiirkiye Tarihinde Merkezi Tktidar ve Mevleviler (XIII-XVIIL Yiizyillar) Meselesine
Kisa Bir Bakis”. In 2002, Ahmet Aksit wrote an article titled “Eflaki’nin Alaeddin Keykubad
Hakkindaki Rivayetlerine Dair”. In 2004, Murat Erten prepared a master's thesis titled
"Mevlani'da Siyaset Felsefesi Problemleri". In 2006, Selim Kaya presented a paper titled
“Mevlana'nin Siyas? Faaliyetleri (Mevlan4'nin Selguklu Devlet Erkani Uzerindeki Etkisinin
Siyasi Boyutlar1)”. In 2007, Kazim Paydas presented a paper titled “Mevlana Celaleddin'in
Anadolu Selcuklular: ile olan Miinasebetleri”. In 2007, Osman Nuri Kiiciik wrote a book
titled "Mevlana ve iktidar". In 2012, Ridvan Colak prepared a master’s thesis titled
“Selguklular Déneminde Mevlana Ailesinin Devlet Biirokratlari ile iligkileri”. In 2013, Selim
Kaya presented a paper titled “Mevlana’min Selguklu Devlet Erkam ile iliskilerin Siyasi ve
Sosyal Boyutu”. In 2013, A.C.S. Peacock wrote a book chapter titled “Sufis and the Seljuk
Court: Politics and Patronage in the Works of Jalal al-Din Rumi and Sultan Walad". In 2014,
Nimetullah Akay prepared a doctoral thesis titled “Baslangicindan XVIII. yiizyilin Sonuna
Kadar Mevlevilik-Devlet iliskisi.” In 2014, Mehmet Ali Hacigékmen wrote an article titled
“Mevlana Celaleddin-i Rumfi'nin Selguklu Sultanlar1 ile iliskileri”. In 2014, Veyis
Degirmencay wrote an article titled “Sultan Veled’in Anadolu Selguklu Devlet Adamlar: ve
Diger ileri Gelenleri Methi.” In 2015, Devris Kiigiikyildirim prepared a master’s thesis titled
“Mevlana’nin Pervine Mu'inii’d-Din Siileyman ile iligkileri”. In 2015, Nevzat Erdogan and
Umit Isik presented a paper titled “Mevlana'dan II. izzeddin Keykaviis'a Yonetme Ogiitleri”.
In 2019, Sedat Sayin wrote an article titled “Tiirkiye Selguklu Sultani IV. Ritkneddin
Kilicarslan ile Esi Gumag Hatun’un Mevlana Celaleddin-i Rm{ ile Miinasebeti”. In 2019,
Biisra Biiyiikbektas prepared a master's thesis titled “Anadolu Selguklulari Déneminde
Mevlevilerin Sultanlar, Devlet Adamlari, Beylikler, Ahiler ve Diger Ziimrelerle Olan
Miinasebetleri”. In 2023, Sinan Cereyan presented a paper titled “Mevldnd’nin Mektubat
Adli Eserinde Devlet Bilyiiklerine Nasihatler”. Apart from these, there are also studies on
the influence of Mawlana on his era and the following eras, his influence on the Ottoman
Empire or the effects of Mevlevism on state administrators after Mawlana. For example; In
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2023, Tayfur Topal wrote a book chapter titled “Siyaset-Tarikat iliskileri Baglaminda
Mevlevilik". Furthermore, while the titles of some studies evoke the Seljuk period, they
actually address the Ottoman period. For example, Ismet Kayaoglu's paper, "Sultan-Mevlevi
fliskilerine Genel Bir Bakis", examined the Ottoman Sultans' policies toward the Mevlevis.
Such studies, with general titles but post-Seljuk content, were not considered because they
were not relevant to the subject of our research.

2. The Impact of Baha al-Din Walad, the Father of Mawlana, on Sultan Ala al-Din
Keykubad I.

When Sultanii'l-Ulema Baha4 al-Din Walad came to Larende (Karaman) in 1221, Mawlana
was a fourteen-year-old boy. Baha al-Din Walad taught at Emir Musa Madrasah for seven
years, preaching and advising the people. He married his son Mawlana, who was seventeen
or eighteen years old, to Gevher Hatun, the daughter of Hodja Sheref al-Din L&l4-y1
Samarkandi. Mawlana's sons Walad and Ala al-Din were born from this marriage
(Abdurrahman Cami, 1995, 632; Fiiriizanfer, 1997, 111-112; Ozbek, 2001, 43; Hacigékmen,
2014, 119-120; Urkmez, 2020, 165).

According to Sultan Walad (2014, 252) and Aflaki (1986, 1, 27), Sultan Al4 al-Din
Keykubad I welcomed Baha al-Din Walad, who came to Konya upon his invitation, with a
ceremony and became his disciple after listening to his advice. Ahmet Aksit (2002, 248) and
M. Ali Hacigkmen (2014, 120-121) believe that Baha al-din Walad's migration to Konya was
not solely due to an invitation. Hacigékmen believes that the conquest of Larende and the
Ermenek region by Casnigir Miibarez al-din Gavli and Miibarez al-din Ertokus in 1228, and
the beginning of the Karamanid settlement in the region, also influenced Baha al-Din
Walad’s migration to the safety of Konya, where he sought peace. However, could the
change of ruler of Larende and the settlement of the Karamanids in the region have
disturbed Baha al-din Walad, who aimed to spread Islamic Sufi life and guide the people?
Wouldn't it have been a valuable service to provide Islamic education to the newly arrived
Karamanids? Could Baha al-din Walad have wanted to leave Larende because of Emir Cavli
and Emir Ertokus? Ibn Bibi (1996, I, 119, 319) describes Emir Gavl as a "senior, respected,
and special slave" and Emir Ertokus as a "skilled, knowledgeable, and skillful special slave".
It seems unlikely that these emirs, who were promoted due to their good qualities and
earned the sultan's love and trust, or the Karamanids themselves, would have disturbed
Baha al-din Walad. Therefore, we believe that it is unlikely that Baha al-din Walad was
displeased with these emirs or the Karamanids due to his mission. However, Baha al-din
Walad's departure for Konya may have been influenced by his hurt feelings at the hands of
the Belhians and his resentment of Khwarazmshah, as well as by the hadith he recounted
before his death: "People are of the religion of their rulers" (Sultan Veled, 2014, 251-253). If
people follow the religion of their rulers, the ruler's Islamic life and adherence to religious
rules and regulations are crucial. Therefore, he may have considered going to the capital to
encourage the ruler to live a life consistent with Islam and to engage in charitable and
beneficial activities. We believe that Baha al-din Walad, who deemed his residence in
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Larende sufficient, accepted the invitation of Ala al-Din Keykubid I and thought of
encouraging the sultan and the umera to perform good deeds in accordance with Islamic
rules and continuing his guidance activities in the capital. The sultan's invitation and Baha
al-din Walad's aim and goal came together and thus the migration to Konya took place.

According to Aflaki, as was customary among the umaras and scholars of the time,
Sultan Al4 al-Din Keykubad I sent Baha al-din Walad a variety of gifts. However, Baha al-din
Walad refused to accept the sultan's gifts, saying, "Your wealth is tainted with forbidden
things and is suspect. I have enough clothing for myself, and I still have the wealth our
ancestors acquired through holy war" His self-sufficiency and piety were admired by the
sultan, the statesmen, and the people (EfIaki, 1986, 1, 26; Kiigiik, 2007, 40; Akay, 2014, 58).

Aflaki states that Sultan Al4 al-Din Keykubad I, after stating that he valued Bah4 al-Din
Walad very much, asked him to come and look at Konya Castle after its construction was
completed. Baha al-din Walad, who saw the castle, said,;

“You have built a strong and beautiful fortress to protect against floods and enemies,
but what can you do against the arrows of prayer of the oppressed? Prayer pierces
castle walls, bastions, and bodies. Therefore, work hard to build fortresses of justice
and kindness and soldiers of good prayers. For these are more important to you than
thousands of material fortresses, and they are the basis of the safety of the people
and the security of the world” said (Eflaki, 1986, 1, 55; Kiigiik, 2007, 39).

Sultan Al4 al-Din Keykubad , deeply affected by this statement, strived to uphold justice
and generosity in his actions, striving to receive prayers, not curses. Baha al-din Walad
succinctly stated that justice was the foundation of the state, prayer was the expression of
people's satisfaction with their rulers, and that material measures alone were insufficient
for the state.

According to Aflaki, Sultan Al4 al-Din Keykubad I saw in a dream one night that his head
was made of gold, his chest was made of silver, his lower belly was made of bronze, his hips
were made of lead, and his two feet were made of tin. Bahi al-Din Walad interpreted this
dream as follows:

"As long as you are in this world, people will live in comfort and purity and will be
as precious as gold. In your son's time, they will be reduced to the level of silver, and
in your son's (grandson's) time, they will be reduced to the level of bronze, and vile
and greedy people will rule. When the sultanate reaches its third generation, chaos
will reign everywhere, and honesty, loyalty, and compassion will disappear among
the people. When it reaches its fourth and fifth generation, Anatolia will be
completely devastated, and all countries will be filled with evil and cruel people. The
Seljuk dynasty will decline, the world order will be disrupted, despicable people will
occupy high positions, important affairs will be left in the hands of unqualified, lowly
people, ... rebellions will break out, and the Mongol invasion will devastate the entire
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world" he said (Eflaki, 1986, I, 45-46; Kiigiik, 2007, 40). Sultan Al4 al-Din Keykubad I
was surprised and saddened by what he heard.

In his account of Baha al-din Walad's assistance to Sultan Al4 al-Din Keykubad I before
the Battle of Yassigimen, Aflaki recounts how the sultan and his men disguised themselves
and went as close as the army of Khwarezmah to obtain information and develop a strategy.
When Jalaluddin Khwarezmah, thinking that these men might be spies, acted in accordance
with the saying, "Doubt is a precaution," Baha al-din Walad told Al4 al-Din Keykubad in a
dream that night, "Get up, mount your horse, is it time to sleep?" Al4 al-Din Keykubad woke
up and continued to sleep, striking him with his staff to wake him up, asking, "Why are you
sleeping?" (Eflaki, 1986, 1, 138-139), thus saving him from a dangerous situation by forcing
him to leave his position.

According to Aflaki, Sultan Al4 al-Din Keykubad I would go to Baha al-din Walad's tomb
after his death and ask for his help whenever an important event occurred. He did so before
the battle at Yassi Cimen (Yassigemen) near Erzincan on August 10, 1230. After distributing
gratuities before the battle, Sultan Al4 al-Din Keykubad I told his soldiers, "With God's help
and Bahd al-din Walad's help, we are stronger and will be victorious" On the fifth day of the battle
with the army under the command of Jalal al-din Khwarazmshah, a wind of help and victory
suddenly blew from the prayers of God's beloved servants. It lifted the dust from the Seljuk army into
the air and scattered it over Jalal al-din Khwarazmshah's soldiers. Thus, the Seljuk army won the
battle (Eflaki, 1986, 1, 139).

From the accounts of Sultan Walad (death 1312) and Aflaki (death 1360), it is clear that
Mawlana's father, Bahi al-Din Walad, had a significant influence on Sultan Al4 al-din
Keykubad I. Sultan Al4 al-din Keykubad I heeded Bah4 al-Din Walad's warnings and advice
and sought his guidance in important events in his life. This also greatly benefited the state
policy of the Anatolian Seljuks.

The meeting of Baha al-din Walad and his son Mawlana with Sultan Al4 al-Din Keykubad
I took place through Emir Bedr al-din Giihertas (death 1262) (Hacigkmen, 2014, 122-123).
Aflaki stated that Bedr al-din Giihertas, while the warden of Karahisar-1 Devle
(Afyonkarahisar) Castle, circumcised Baha al-din Walad (Sultan Walad) and his brother Al4
al-Din in 1233. Sultan Al4 al-Din Keykubad I also attended the circumcision ceremony and
showed great respect and reverence to Mawlana (Efl4k1, 1986, I, 331; Hacigdkmen, 2011,
125).

However, Aydin Taneri's assessment of Ald al-Din Keykubad I's excessively kind
behavior toward a sheikh and his attendance at Baha al-din Walad's sermons as a sign of
his being a disciple carries the possibility that this is merely the product of the fantasies of
contemporary hagiographic writers. The claim that Al4 al-Din Keykubad I's love, respect,
and reverence for a religious leader are indicators of his membership in the religious order
should be viewed with caution (Taneri, 1978, 27-28).

Selguklu Arastirmalari Dergisi | ISSN: 2548-0154



32 + Mawlana's Relationship with and Influence on the Seljuk Sultans

3. Mawlana's View of the Relationship Between Statesmen (Umara) and Scholars
(Ulama)

Mawlana begins his work, Fihi Ma Fih, with the following hadith from the Prophet
Muhammad: “The worst of scholars (ulama) is the one who visits the statesmen (umara),
and the best of the umara visits the ulama. But how good is the emir who visits the poor,
and how bad is the poor who visit the emirs.” According to Mawlana, people mistakenly
interpret this hadith to mean that a scholar should avoid visiting the ruler to avoid
becoming the worst of scholars. However, this is not the meaning of the hadith. The ruler
is the one who acquires knowledge and wisdom. A true scholar is like the sun; he needs no
other person to radiate warmth and light. Therefore, the true meaning of the hadith must
be that the worst of scholars is the one who receives support from rulers. In other words,
the worst of scholars is the one who gains power and strength by improving his situation
through state administrators. If a scholar goes to visit a ruler, he is apparently in the
position of a visitor, but in reality he is the one being visited (Mevlan4, 1974, 3-4).

Mawlana interpreted the meaning of the hadith in a manner similar to that of al-Ghazali
(d. 1111), one of the prominent Islamic political thinkers who lived about one hundred and
sixty years earlier; A scholar who is greedy for worldly gain and does not act upon his
knowledge is a bad scholar, and rulers should avoid these scholars, as the Prophet
Muhammad (peace be upon him) explained in a similar way: "He who goes to the ruler's
door falls into discord" (Gazzali, 2002, 1, 175-176; Gazzali, 2011, 31; Bagdatli, 2016, 188). Based
on this hadith, Mawlana states that scholars may visit the umara (public servants) not for
worldly gain but to warn, counsel, and show them the right path. He clarifies the attitude a
true scholar should adopt in relations with the umara. He expresses the fundamental
philosophy of scholar-umara relationships and how and in what form they should be. When
we examine Mawlana's life and works, we see that he lived in accordance with this stated
meaning throughout his life.

In his work titled Masnavi-i Ma‘nevi, Mawlana explains the reason sufis met with rulers
by saying,

“If you remember, you must have heard this: Sultans had a custom: The brave men
stand on their left side, because the heart is attached to the left. The treasurers and
the scribes stand on their right side, because the knowledge of writing and recording
belongs to the right hand. They give a seat to the Sufis opposite them, because they
are the mirror of the soul, better than a mirror.” (Mawlana, 2015, 145)

He stated that Sufis served as mirrors for the ruler, and that the mirror of the soul was
more valuable and important than the mirror of the body. While a person can detect and
remove dirt from the body themselves, it is very difficult to detect and remove dirt from
the soul. For this reason, he said, rulers should meet with and benefit from Sufi masters.
Therefore, Mawlana's contact with the Seljuk sultans should be evaluated in this context as
well.
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According to a narration recorded by Aflaki, one day, Muin al-din Siileyman Pervane
came to visit Mawlana with the leading emirs, but they could not find him and waited for a
long time for him to come. Meanwhile, for the sake of Pervane, the just orders of the
religious elders and the sheikhs of close knowledge

"Holding them dear and respected would be a life force and a source of help for them,
and thanks to this, the emirs would find a way to guide the people and lead them to
the right path. I wonder what was the reason for Rumi's avoidance of such emirs and
kings? Yet, the sheikhs and scholars of the time longed for the favors of the emirs
and were dying for it. As for Rumi, he thought to himself, "He is avoiding us like a
paradise dweller fleeing from hell or a flying bird fleeing from a trap." At this point,
Rumi suddenly left the meeting place of the madrasa and told the following story:
One day, Sultan Mahmud Sebiik Tegin (Mahmud-1 Ghaznavi) got up and went to visit
Sheikh Abu'l Hasani'l Horkani. The viziers and the leading figures of the state ran
ahead and informed the sheikh that the Sultan of Islam was coming to visit him. The
sheikh paid no attention. The sultan and his men went to the garden of the hanigah.
He came to his door. One of the disciples, Hasan-i Maymendi, came and said to the
sheikh, "For the sake of God, the disciples' benefit, and the sultan's sake, take the
trouble to come to the door so that the honor and dignity of the sultanate are not
violated." The sheikh did not move. When the sultan arrived at the door of the
sheikh's room, the vizier ran forward and said to the sheikh, "0 people of religion,
have you not read the verse in the Quran: Obey God, His Messenger, and those in
authority among you?" Showing respect to those in authority and hosting them is
among the obligatory duties. Especially for a ruler with such a saintly character, he
said, "We have become so immersed in obedience to God that we have not even
begun to obey His Messenger, let alone command those in authority." Thereupon,
the sultan bowed his head and became a sincere disciple." (Eflaki, 1986, 1, 275-277)

says.

In this narration by Aflaki, Mawlana illustrates the attitude that scholars and
intellectuals should adopt when facing the ruler and high-ranking statesmen with an
example. He not only answers the question that came to Muin al-din Stileyman Pervane's
mind but also concisely states that it is natural for those with authority to await knowledge.

In his work titled Mesnevi-i Ma‘nevi, Mawlana says,

“The character of the heads of state settles in the people; the green sky makes the
soil green. Think of the king as a pool, and his entourage as pipes. Water flows into
the lakes through pipes. Since all of them come from a pristine pool, each one pours
out a pleasant, sweet water. If the water in the pool is salty and dirty, the same water
flows from each pipe. Because the pipe is connected to the pool. Think carefully
about the meaning of this saying.”
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He also stated one of the reasons for his strong relationship with the Seljuk sultans with
the words, Knowing that a ruler's temperament, morality, and behavior would have a direct
impact on the people, he strived to maintain good relations with the Seljuk sultans and
maintain good relations. He acted with the belief that positive guidance given to the ruler
and encouragement of good and virtue would also be reflected in the people. This must
have been one reason for his efforts to maintain this connection.

Mawlana also gave the following reason for working to ensure good relations between
the umara and the scholars/mystics:

"If great people (saints) desire high ranks and positions (in this world), it is because
these people do not have the eyes to see (they cannot comprehend) their greatness.
Their aim is to prey on the people of this world with this material and worldly trap.
They want this so that they can find the path to the afterlife. For example, Prophet
Muhammad Mustafa did not conquer Mecca and other cities because he needed
them; perhaps he conquered them to grant life to everyone and to enlighten
everyone's hearts. As it is stated in the hadith, "This hand is accustomed to giving,
not to taking," they (saints) deceive people in order to donate to the people, not to
take anything from them" (Mevlana, 1974, 40-41).

These statements of Mawlana should not be seen as an attempt to justify the association
of Sufi saints with administrators (Peacock, 2017, 177), but rather as an effort to ensure that
administrators and the people are psychologically, sociologically and pedagogically good
and do not become immersed in this world and forget the afterlife.

4. Relations Between Mawlana and Sultan Ghiyath al-Din Kaykhusraw II.

Sultan Ghiyath al-Din Kaykhusraw II (1237-1246) is depicted as a man fond of worldly
pleasures and entertainment, who spent his time with ignorant people, spoke carelessly,
behaved childishly, and lacked the ability to rule (Akay, 2014, 65; Demir, 2022, 320). 1t is
possible, but rare, that someone with this character would have established close
relationships with, and participated in, conversations with, the scholars, spiritual guides,
and Sufis of his time. However, such information is absent from the sources. Therefore, it
seems impossible to believe that Kaykhusraw II met with Rumi (Akay, 2014, 65;
Hacigdkmen, 2014, 126). However, his wife, Princess Thamara (Giircii Hatun), the daughter
of the Georgian Queen Rusudan, had a relationship with Rumi. It is not known exactly when
this relationship began. Giircti Hatun married Kaykhusraw II in 1238, a year after he became
the Seljuk Sultan of Turkey in 1237. Rumi began to guide him after the death of his teacher,
Seyyid Burhaneddin Muhakkik-1 Tirmidhi, in 1241. Meeting Shams-i Tabrizi in October-
November 1244, Rumi began to spend all his time with Shams in order to better
comprehend divine love, ecstasy, and truths. Although there was a brief separation, this
relationship continued until Shams-i Tabrizi's death in 1247. Meanwhile, IT Ghiyath al-Din
Kaykhusraw died in 1246, and his wife, Giircli Hatun, married Muin al-din Stileyman
Pervane in 1247. Given such a high level of influence within both Glircii Hatun's and
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Mawlana's circles, it seems unlikely that they ever met. The contact and friendship between
Glircli Hatun and Mawlana likely occurred after 1247, which coincides with the reign of
Ghiyath al-Din Kaykhusraw II., Omer Subasi's (2016, 399) statement that Giircii Hatun
became Muslim under the influence of Rumi, whom she met through her marriage to
Pervine, also supports our view. Kaykhusraw II, who had no personal interest in religion
or scholarship, could not have guided his wife in this matter.

5. Relations Between Mawlana and Sultan Izz al-din Kaykawus II.

Sultan Izz al-din Kaykawus I (1246-1262) became acquainted with Rumi through the
Vizier Shams al-din isfahani (d. 1249). According to Aflaki, during the early years of his
reign, Kaykawus I was unaware of Mawlana's knowledge, blinded by the pride of his
throne. One day, he asked his vizier, who visited Mawlana at every opportunity, "Why do
you constantly return to Mawlana's service? Why do you show him so much respect and
love, yet turn away from other great figures? What qualities have you seen in him that are
not found in contemporary sheikhs? What is his superiority over other learned and poor
people?" Shams al-din isfahani then described Mawlana's virtues and miracles, describing
him as a great and important person. Under the influence of what he heard, Sultan
Kaykawus II developed a love for Mawlana and wanted to visit him (EfIaki, 1968, 11, 123-124;
Taneri, 1978, 26; Kiigiik, 2007, 68; Fiiriizanfer, 1997, 339; Akay, 2014, 69-70; Kaya, 2015, 182).

Mawlana did not act in accordance with the wishes and desires of the Seljuk sultans and
even closed his door to them from time to time and did not meet with them (Kaya, 2015,
183). One day, while Mawlana was walking in the hall of his madrasah, he told those around
him, "Close the door of the madrasah thoroughly." Immediately afterwards, Sultan Izz al-
din Kaykawus II came to visit Mawlana with his viziers, emirs and vice-regents. Ordering
his disciples to reply, "They should not bother him, "Mawlana went into a cell and hid, not
meeting with the sultan and the state officials next to him (Efl4k1, 1986, I, 278; Kiigiik, 2007,
69; Hacigdkmen, 2014, 127). Mawlana, who had initially tried to establish a close
relationship with the sultan but later distanced himself, must have acted this way to teach
Kaykawus II a lesson and warn him.

On one occasion, Mawlana showed no interest, paid no compliments, and even ignored
Sultan Izz al-din Kaykawus II, who had promised to give up his bad habits but broke his
promise and indulged in alcohol and entertainment. In this incident, which probably took
place after being defeated by the Mongols in the Battle of Sultanhani (1256), Kaykawus 11
waited for a while and then said, "May Allah be pleased with him, give me some advice."
Upon this, Mawlana, with a stern look and a frowning face, said to Sultan Kaykawus II,
"What advice can I give you? They ordered you to be a shepherd, but you act like a wolf.
They ordered you to be a watchman, but you steal. God made you a sultan, but you act
according to the words of the devil." Shaken by the weight of the words he had heard,
Sultan Kaykawus II, went out crying and promised to do good deeds from now on (Efl4ki,
1986, 1, 480; Taneri, 1978, 26; Hacigékmen, 2014, 127-128). Rumi's criticism of Keykavus II
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shows that he was not trying to get close to the sultans, but rather that the sultans were
trying to get close to Mawlana (Kaya, 2015, 183).

There are nine letters that Mawlana sent to Sultan Izz al-din Kaykawus 11 (Mevlana 1963;
Oztiirk, 1986, 88; Erdogan & Isik, 2016, 262). Two of the letters, addressed as "son", were
letters of complaint. One of them was about the oppression committed by the Konya
governor, the other was about the excessive taxes collected by the Sivas tax officer and
requested that it be prevented. Two of the letters were letters of request. One of them
requested that the crimes of two people be forgiven and that they be reinstated, the other
requested that a man named Hiisameddin be reconciled with his men with whom he had
problems. One of the letters congratulated the sultan on his attainment of the sultanate
and his marriage, another expressed sadness for not being able to visit, and another
expressed the pain of separation and longing for the sultan. Two letters of were written as
a response to the sultan. In his letter of consolation to Sultan Izz al-din Kaykawus 1I,
Mawlana likened the situation of himself and the sultan to that of the Prophet Jacob and
the Prophet Joseph (Mevlana 1963; Oztiirk, 1986, 89; Lewis, 2010, 333; Hacigékmen, 2014,
129; Erdogan & Isik, 2015, 262; Paydas, 2007, 27).

Mawlana's eldest son, Sultan Walad (death 1312), wrote a poem addressed to Sultan
Mesud II, noting that, through Mawlana's intercession, the sultan's father, 1zz al-din
Kaykawus 11, had abolished taxes on some people (fourteen people who were Mawlana's
devotees), and reminding them of the donations he had made, her urged them to be as
generous as like his father.'

Inspired by the letters, researcher Peacock views Mawlana as the pivot of the system,
which granted his followers protection and privileged treatment from the political elite,
even for worldly gains such as tax breaks and positions in the palace (Peacock, 2023, 113).
However, this perspective is problematic. Mawlana's minor requests for some Mevlevis
from the rulers of the period should not be interpreted as privileges or special treatment.

6. Relations Between Mawlana and Sultan Rukn al-Din Kilij Arslan IV.

Mawlana did not send a letter to Sultan Rukn al-Din Kilij Arslan 1V (1249-1254 and 1257-
1266). As Hacigékmen (2014, 129) notes, the reason Rumi—who wrote to Izz al-Din

! Our wish and request of you is that you fulfill the promises made by your family.
It was decreed that your ancestors and fathers would grant us donations; it befits such a son to
multiply them a hundredfold.
And fourteen of Mawlana's devotees were exempt and privileged thanks to that exceedingly generous
king.
Oh Sultan! It must be so in your time, too, that each one may fully benefit from your generosity.
Samagar (Noyan) especially wrote a decree regarding this need and cleared his heart of the rust.
For his sake and for your own father's sake, grant us back the (tax) taken from us.
(Sultan Veled Divani, 2016, 526; Peacock, 2017, 174-175; Peacock, 2023, 113).
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Kaykawus 11, located far from the Seljuk heartland—did not correspond with Kilij Arslan IV
is that Muiniiddin Siileyman Pervane effectively controlled the state. Kilij Arslan IV held
the title of sultan but lacked real authority, whereas Siileyman Pervane, formally a vizier,
exercised powers akin to a sovereign. Mawlana was fully aware of this political reality.

On one occasion, when Pervine, to whom Mawlana had sent a letter with a request,
remarked, “The matter concerns the Divan,” Mawlana replied, “The state is under the rule
of Siilleyman Pervéne; Siileyman is not under the rule of the state.” Pervine was reportedly
pleased with this acknowledgment (Taneri, 1978, 35-36). Recognizing that Pervane was the
de facto ruler during Kilij Arslan IV’s reign, Mawlana met with him directly and sent a total
of twenty-five letters (Mevlan4, 1963; Oztiirk, 1986, 88). The sheer number of letters is
striking, highlighting both the nature of Seljuk administrative structures and the
considerable influence Pervane wielded in state affairs (Hacigékmen, 2014, 129).

During the reign of Pervane, Mawlana did not neglect the sultan, but established a
connection with him and maintained communication. Sultan Rukn al-Din Kilij Arslan 1V
also tried to establish good relations with Mawlana and the Turkmen ancestors. According
to Aflaki, one day Kilij Arslan IV sent five purses of “sim-i sultani.” Hoca Mecidiyeddin took
the money and brought it to Mawlana. However, Mawlana refused to accept the five purses
of gold sent by the sultan, asking, “What is a dead dog doing in al-Aqsa Mosque?” and
shouted to the person who brought it, “Throw it away, let whoever wants take it.” The bags
filled with gifts from the Seljuk sultan were thrown outside, but no one took them, and
finally Mawlana ordered that the bags be thrown into the castle moat, which was carried
out (Eflak1, 1986, 1, 420-421; Taneri, 1978, 29; Akay, 2014, 72).

During the reign of Sultan Rukn al-din Kilij Arslan 1V, he was initially attached to
Mawlana, but after a while, he separated from him and took other sheikhs besides Mawlana.
Kilij Arslan IV, who gave banquets and organized conversations in his palace, once said that
he had "taken the Turkmen sheikh Baba Merendi (Buzagi Baba) as a father" for himself;
Mawlana also said; He left there saying, “If you have found a father for yourself, we will find
achild for you” and thus a coldness arose between them (Efl4k{, 1986, 1, 157-158; Fiirlizanfer,
1997, 339-340; Turan, 1993, 531; Turan, 1990, 516; Payda§, 2007, 27; Kaya, 2015, 183-184;
Sayin, 2019, 243). Kilij Arslan IV, was very upset by this situation and fell into a
psychological void, did not know what to do and could not escape the trap prepared by his

enemies.

Sultan Rukn al-din Kilij Arslan IV apologized for the deterioration of his relations with
Mawlana through his vizier, Muin al-din Suleiman Pervane. Shortly thereafter, both
Mawlana and one of his leading disciples, Hiisam al-din Sultan, saw Kilij Arslan IV headless
on the throne. Coming to Mawlaan, Kilij Arslan IV said, "The emirs invited us, they showed
an alliance, they summoned us to Aksaray to consult on ending the Mongol domination."
Mawlana, however, did not approve of his going and replied, "It would be better if you do
not go." However, as news of the invitations arrived one after another, Kilij Arslan IV felt
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compelled to go. When he arrived in Aksaray, he was ambushed and killed (Efl4k1, 1986, 1,
158; Fiiriizanfer, 1997, 340; Kaya, 2015, 184). Mawlana, who was performing the sema at that
time, sang the following ghazal;

“He said, "Didn't I tell you not to go there, as you know me? I am the fountain of life
in this mirage of nothingness. Didn't I tell you not to go there, they will bring you
trouble? They are very long-handed strong people, they will tie your feet" (Eflak1,
1986, 1, 158-159; Fiiriizanfer, 1997, 341; Akay, 2014, 73; Sayin, 2019, 242-243).

After the sema ended, Mawlana said, "Let's perform the funeral prayer," and recited the
takbir. Those present submitted to Mawlana. After the funeral prayer in absentia, Mawlana
said, "They strangled poor Rukn al-din. This was God's will, and this is what happened." He
then added, "But Rukn al-din will be in a better position in the afterlife" (Eflaki, 1986, 1, 159).
By stating that the reason for Kilij Arslan 1V's death was Mawlana's turning away from him,
Aflaki implies that the continuation of his life and reign was possible through prayer and
spiritual support (Kaya, 2015, 184). However, it is understood from the narrations that
although Mawlana was upset with the sultan from time to time, he prayed for him and
advised him to be in a good mood and to do good deeds as a ruler, and he never severed his
spiritual bond with him.

Just as Pervane had previously dethroned 1zz al-din Kaykawus 11, he also orchestrated
the same fate for his brother, Rukn al-din Kilij Arslan IV. He convinced the Mongols that
Kilij Arslan IV was preparing for a rebellion by collaborating with the Mamluks and
obtained permission for his execution. Invited to Aksaray under the pretext of discussing
the Mongols' new rule, Kilij Arslan IV, unaware of the trap set for him, was first poisoned
and then executed with a bowstring (ibn Bibi, 1996, II, 169; Aksarayi, 2000, 64-65; Cahen,
1979, 277; Yilmaz, 2024, 100).

Mawlana took care of and established good relations not only with Sultan Rukn al-din
Kilij Arslan 1V but also with his family members. Eflaki also mentions Gumag Hatun, the
wife of Kilij Arslan IV, as one of Mawlana's disciples (EfIaki, 1986, 1, 369; Sayin, 2019, 244-
245; Ongdren, 2004, 445). Mawlana maintained his contact with women in the ruling circle
mostly through Fatima Hatun, the wife of his eldest son, Sultan Walad. Fatima Hatun played
an active role in guiding the daughters of Giircii Hatun, Gumag Hatun, and Pervéne from
the families of the rulers and ensured that they were in contact with her father-in-law
Mawlana (Eflaki, 1986, 11, 136; Urkmez, 2020, 200).

One day, while Gumag Hatun was chatting with her female relatives and friends in an
old palace, Mawlana suddenly entered and told them to leave immediately. After everyone
ran out, the arch of the hall collapsed (Efl4k1, 1986, 1, 369). This incident is also an important
indicator of Mawlana's spiritual bond with Gumag Hatun.

With his qualities as a spiritual guide and leader, Mawlana influenced the society's
thought and philosophy of life. He not only earned the love and respect of the people but
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also of the Seljuk sultans and high-ranking officials, influencing their thinking and lifestyle.
Avoiding political conflicts and rivalries between would-be rulers and state officials, he
maintained an even-handed and impartial attitude towards all, advising them to avoid
wrong decisions as much as possible and encouraging them to pursue good deeds. He
worked to ensure that the people were loyal to their state and that administrators pursued
policies that prioritized the people. This position made him a virtual ombudsman in
relations between the people and public administration. However, it is understood from
Mevlevi sources that Mawlana met with Seljuk sultans and rulers less than other scholars
and sheikhs of the period, and that the sultans and rulers visited other Sufis more than
Mawlana (Kiigiik, 2007, 41; Kiigiik, 2016, 57; Ergiil, 2015, 183; Ongéren, 2004, 445).

Aflaki, who extensively covers the relations between the Seljuk Sultans of Anatolia and
Mawlana in his work, seems to have attempted to portray almost all sultans and high-
ranking officials, especially 1zz al-din Keykavus 11 and Kilij Arslan IV, and even Sultan
Mahmud of the Ghaznavid State (997-1030), as members of the order (Taneri, 1978, 23). This
may be true, or it may simply reflect the expectations and assumptions of the order's

members.

Mawlana sometimes criticized the Seljuk sultans and sometimes expressed their good
and bad qualities through examples and analogies. With his words, "Its name is beylik,
viziership, sultanate, but secretly it is death, affliction, and the giving of life. Be a servant,
walk freely on earth like a horse; do not be like a corpse carried on shoulders" (Rumi, 2015,
786; Sevgi, 1983, 159), he satirized those who lacked any value or merit, who lived off the
people, and especially rulers and administrators who were a burden to the people,
portraying them as the living dead.

In his Masnavi-i Ma‘nevi, Rumi recalls the reign of Prophet Solomon, saying, “He saw
hundreds of dangers in his reign. He saw that worldly sovereignty was, even by an iota, a
fear for the head. Fear of the head, along with fear of secrets and religion. There is no test
like this for us.” He then added, “Despite all the power and might he possessed, the wave of
that sovereignty took his breath away. When the dust of this sorrow settled on him, he felt
sorry for all the sultans in the world” (Rumi, 2015, 126; Sevgi, 1983, 160). He stated that
rulership was very difficult, and that the burden of sultanate sometimes took the breath
away even from a prophet like Prophet Solomon, thus practically advising against such a
difficult task.

Conclusion

The extraordinary political, military, economic, and social developments experienced
in Anatolia in the 13th century were a significant factor in the turning of the public, rulers,
and state officials to Mawlana. Adopting a simpler understanding of "People's Islam"
beyond the high Islamic framework of a madrasa education, Mawlana worked to preserve
political unity and social harmony, influencing and enlightening both the Seljuk sultans,
state administrators, and the public with his ideas.
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Working to maintain Turkish sovereignty in Anatolia and preserve Islam by purifying
it of heterodox currents, Mawlana did not share the same intellectual stance with the Seljuk
sultans. While Mawlana was neither too close to the Seljuk sultans nor too distant from
them, he maintained a certain level of relationship. This was because Mawlana, as a
spiritual guide, had the duty to guide the rulers toward goodness and beauty and ensure
that the people's demands reached them.

Mawlana acted with the awareness that a ruler's morality would be reflected in his
actions, and that actions would be reflected in his actions on the people. Believing that
positive guidance and encouragement of good and beauty would also be reflected in the
people, he established connections and met with the Seljuk sultans of Turkiye to warn and
counsel them to prioritize the public interest in their actions. Taking into account the
political, military, economic, and social developments of the country, Mawlana engaged
with the Seljuk sultans and state officials with a mission that prioritized the state's survival
and the public's well-being. Mawlana's relationship with the Seljuk sultans should be
considered and evaluated as part of his mission to encourage rulers to prioritize the
interests of the state and the nation in their actions and to contribute to peace and
tranquility.

He did not completely isolate himself from the Seljuk sultans, so as to be able to offer
them warnings, cautions, and advice. Nor did he make any effort to maintain closeness to
the rulers or exert influence over them. Depending on the time and place, his relationship
with the Seljuk sultans was sometimes "father-son," sometimes "sheikh-disciple,"
sometimes "teacher-student," and sometimes "friendship." His relationship with the Seljuk
sultans was based on admonishing, counseling, and guidance for the establishment of
justice, the establishment of merit, the survival of the state, and the welfare of the nation.
In fact, Mawlana's relationship with the Seljuk sultans was a requirement of his historical

mission.

Mawlana maintained the dignity of knowledge while meeting with the Seljuk sultans of
Mawlana. He never sought to please the rulers or gain personal advantage from them, nor
did he seek financial support. He did not gain power or influence by improving his position
through state officials. However, he occasionally made requests from the Seljuk sultans for
the resolution and elimination of a problem, all for the benefit of society. Nevertheless, he
always expressed the truth in all clarity, upholding God's precedence. His response to
Sultan Izz al-din Keykavus II, who sought his advice, was, "They ordered you to be a guard,
but you are stealing. God made you a sultan, but you are acting on the devil's words," and
his criticism of him for "not guarding, but stealing" and "acting on the devil's words,"
clearly demonstrates that he did not act with the intention of gaining closeness to the
sultans.

Mawlana did not act according to the Seljuk sultans' wishes and desires, sometimes
keeping them waiting for long periods and sometimes closing his door to them, refusing to
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meet with them. Although the Seljuk sultans were sometimes irritated by Mawlaan's
warnings and criticisms, and sometimes disregarded his advice or heeded his advice, they
showed him respect and reverence, striving to be close to Mawlana.

In his relations with the Seljuk sultans, Mawlana laid out the fundamental philosophy
of the relationship between scholars and Sufis and the umara. He demonstrated in practice
how and what form a relationship should be between individuals who work for religion and
the worldly, possessing both spiritual influence and material power. The fundamental
philosophy of Mawlana's relationship with the Seljuk sultans was to ensure that they
uphold the rights of God and the people. He stated that true scholars radiate warmth and
light like the sun, and that Sufis are the mirrors of the soul to rulers. He emphasized that
scholars and Sufis should interact with rulers and statesmen not to gain material power,
influence, or advantage from them, but to give them something, visiting and meeting with
them to remove the impurity in their inner worlds. Thus, he clarified the attitude of a true
scholar and Sufi in their relations with the umara. He laid out the fundamental philosophy
of relationships between scholars and umera, and how they should be. When we examine
Mawlana's life and works, we see that he lived by this philosophy throughout his life.

Mawlana advised the Seljuk sultans to prioritize qualifications and merit when
appointing umara, to be merciful and forgiving, to prioritize goodness, justice, and the
state's interests, and to work for the welfare of the people. He used his spiritual influence
to guide those with material power (political, administrative, economic and military)
toward good and virtue. For all these reasons, it can be said that, despite the mistakes and
missteps of the Seljuk sultan and state officials, Mawlana played a significant role in
delaying the collapse of the Turkiye Seljuk State and in maintaining the people's loyalty to
the Seljuk dynasty.

Mawlana was one of the most important and influential factors in the Seljuk sultans'
commitment to a policy that prioritized the people. As a spiritual guide and leader, he
influenced the people's philosophies of life, as well as the Seljuk sultans' thinking, mission,

vision, and actions.
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Abstract

The two most frequently mentioned figures during the Mongol Invasion, Vizier Muin al-din
Parwana and Rumi, were not just two figures whose paths intersected in history. They were
also close friends with a shared bond of affection. The close friendship between Rumi, whose
actions shaped the course of the Mongol invasion and became a haven for the people of
Anatolia, and Vizier Muin al-din Parwana, whose active political activities aimed to protect
the interests of peace and tranquility in Anatolia, were among the key factors that shaped the
course of the invasion. Vizier Muin al-din Suleiman Parwana, about whom the anonymous
Seljugname described the Mongols as "like a ring on his finger," is among the most important
figures of the Mongol invasion period. According to information provided by Aksariy?,
Parwana, who came from a well-established family, was an intelligent and politically savvy
figure. His father was Muhezzib al-Din Ali, a prominent vizier of the Seljuq state. Ali began
serving the state during the reign of Ala al-din Kayqubad and was appointed vizier during the
reign Ghiyath al-din Muhezzib al-Din Ali Ali, who was also in a critical situation during the
Battle of K6sedag, a turning point in Seljuq history, warned the sultan before the battle that
abandoning the army's position would result in disaster. However, Sultan Ghiyath al-din
Kaykhusraw 1, a young and inexperienced ruler, acted on the advice of similarly
inexperienced and adventurous commanders, resulting in a major defeat. To prevent the
defeated state from falling into even worse straits and the nation from being subjected to
oppression, Muhezzib al-Din Ali appeared before the powerful Mongol governor Baycu Noyan
and signed a treaty. Muhezzib al-Din Ali took his son Parwana with him on this expedition.
From an early age, Parwana learned the finer points of politics and state sensitivity from his
father, who was dedicated to the well-being of the state. This legacy was inherited from his
father, and in later years, he was appointed to government positions.
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Despite fulfilling important roles within the Seljuq state apparatus during a highly turbulent
era, Parwana devoted all his time to the well-being of the state and the nation, falling victim
to the forces of the chaotic political environment and paying the price for these efforts with
his life. Parwana not only suffered from the chaotic environment of his time but also suffered
the wrath of contemporary historiography. Many historians, when evaluating the relations
that unfolded in this chaotic environment, place all the blame on Parwana, perhaps as a result
of their attempt to whitewash the dynasty's members, thus portraying a negative image of
the vizier. Rumi, who intimately felt the Mongol suffering and inscribed this discomfort in
almost every verse, not only suffered the Mongols' cruelty, but also, like Parwana, suffered
the cruelty of historians throughout history, becoming portrayed as aligned with the
Mongols, whom he was deeply opposed to. While a disciple of Fakhr al-Din al-Iraki, Vizier
Parwana, who had close ties with Rumi, a respected guest at Rumi's lodge, is among the most
frequently mentioned figures in Manaqib al-‘Arifin Due to his close contacts with Rumi,
Parwana is considered a significant figure in Seljuk history as well as in the Mevlevi order.
This study will examine Parwana, a prominent figure in late-period Seljuk politics, in terms
of his relations with the Mongols, his closeness to Rumi, and the impact of these relations on
statecraft. His closeness to Rumi, their relations with Rumi, his influence on him, and their
shared stance during the Mongol invasion will be discussed in light of information provided
by relevant sources.
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Mogol Istilasi siirecinde adindan en ¢okga zikredilen iki isim vezir Mulniiddin Pervane ve
Hz. Mevlini sadece tarihin yollarini kesistirdigi iki isim degildi. Onlar ayni zamanda
aralarinda goniil bagi olan yakin dostlardi. Mogol istilas1 déneminde tavirlar ile istilanin
seyrine y6n veren ve Anadolu insanin adeta siginagi haline gelen Celaleddin Rumf ile Bu
slirecte aktif siyaseti ile Anadolu insanin huzur menfaatlerini korumay1 amag edinen Vezir
Parwana’nin yakin dostlugu ve Mevlan&'nin siirekli uyarak Pervine’ye yonelik ikazlari da
istila siirecinin seyrini belirleyen 6nemli parametreler arasinda yer almaktaydi. Anonim
Selgukndme’nin Mogollar onun parmagmdaki yiiziik gibiydi dedigi vezir Muiniiddin
Siileyman Pervine Mogol istilast déneminin dnemli sahsiyetleri arasinda gelmektedir.
Aksardyi'nin verdigi bilgiye gore koklii bir aileden gelen Pervane’nin, akilli ve ok iyi siyaset
bilen bir sahsiyet oldugu anlasilmaktadir. Babasi da Selguklu devletinin 6nemli
vezirlerinden olan Miihezzibiddin Ali’dir. Aldeddin Keykubad déneminde devlete hizmet
etmeye baslayan Ali, Giydseddin déneminde vezirlik gorevine getirdi. Selguklu tarihinin
kirilma noktasini olusturan Késedag Savasi'nda da kritik bir durumda olan Miihezzibiddin
Ali, savas Oncesinde sultani uyararak ordunun mevzisinden ayrilmasinmin felaket ile
sonuglanacagim ifade etmisti. Fakat geng ve tecriibesiz bir hiikiimdar olan Sultan II.
Giydseddin Keyhtisrev kendi gibi tecriibesiz ve macera pesindeki komutanlarin soziine
uyarak hareket etmis neticesinde de bilyiik bir hezimet yasanmisti. Miihezzibiddin Ali,
yenilgi yasayan devletin daha da koti bir duruma diismemesi ve milletin zulme maruz
kalmamasi i¢cin Mogollarin kudretli valisi Baycu Noyan'in huzuruna ¢ikarak antlasma
imzalamistir. Mithezzibiddin Ali bu sefere oglu Pervine’yi de gétiirmiistii. Daha kiigiik yasta
devletin selameti i¢in ugrasan babasimdan ince siyaseti ve devlet hassasiyetini 6grenen
Parwana, babasindan aldig1 bu miras ile ileriki yillarda devlet gérevine getirildi. Oldukca
karisik bir devirde Selguklu devlet mekanizmasinda énemli gérevler if4 eden Pervéne biitiin
mesaisini devlet ve milletin selameti i¢in harcamis olmasina ragmen kaotik siyasi ortamin
gergefliginin kurbani olmus bu gayretlerinin neticesini hayati ile demistir. Muiniiddin
Siileyman Pervine sadece devrinin karmasik ortaminin miizdaribi olmamis giiniimiiz
tarihg¢iliginin de gadrine ugramistir. Pek ¢ok tarihgi, bu kargasa ortaminda yasanan iliskileri
degerlendirirken hanedan mensuplarina temize cekme gayretinin sonucu olsa gerek biitiin
vebali Pervane’ye yikarak olumsuz bir vezir imaji ¢izmektedir. Mogol Izdirabini yakindan
hisseden ve bundan duydugu rahatsizligi neredeyse her beyitine nakseden Mevlan4, sadece
mogollarin gadrine ugramamis o da tarihin akis1 i¢inde tipki Pervane gibi tarihgilerin de
gadrine ugrayarak zerrelerine kadar karsinda oldugu Mogollarla ayni safta gosterilir hale
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gelmistir. Fahreddin Irakinin miiridi olmasina karsin Mevlana dergahinin hatir1 sayilir
konuklarindan olan Mevlani Celileddin Rumi ile ¢ok yakin temaslari bulunan Vezir
Pervine Menakib(il-Arifin’de adi en ¢ok zikredilen sahislar arasinda yer almaktadir.
Pervine, Mevlani ile yakin temaslarindan dolay1 Selguklu tarihinin oldugu kadar
Mevleviligin de 6nemli sahsiyetlerinden biri olarak anilmaktadir. Bu ¢calismada son dénem
Selguklu siyasetinin 6nemli sahsiyetlerinden Muiniiddin Pervine’nin gerek Mogollar ile
iliskileri gerekse Mevlana ile yakinligi ve bu iliskilerinin devlet yonetimine etkileri
Mevlin2’ya olan yakinlig: aralarinda miinasebetler Mevland'nin onun iizerindeki etkileri
Mogol istilasi siireceinde ortak takindiklari tavir kaynaklarin verdigi bilgiler 1s1ginda ele
alimacaktur.

Selguklu Arastirmalari Dergisi | ISSN: 2548-0154



50 + Mawland and Muin al-din Parwana in the Shadow of the Mongol Invasion

Anahtar Kelimeler

Muiniiddin Pervine, Mevlani Celaleddin Rumf, Mogollar, Tiirkiye Selcuklulari

Atif Bilgisi

Haykiran, Ramazan Kemal. Mogol Istilas1 Golgesinde Mevlana Celaleddin Rum? ve Muiniiddin

Pervane, Journal of Seljuk Studies (Mevldna Ozel Sayis), (Aralik 2025), 45-61.
https://doi.org/10.23897/usad.1653005

Gelis Tarihi
Kabul Tarihi
Yayim Tarihi
Degerlendirme

Etik Beyan

Benzerlik Taramasi
Etik Bildirim

Gikar Gatigmasi
Finansman

Telif Hakk: & Lisans

6.03.2025

2.12.2025

10.12.2025

iki Di1g Hakem / Gift Tarafli Kérleme

* Bu makale, 12-14 Aralik 2024 tarihleri arasinda Konya'da diizenlenen
“Mevldnd'nin  Selguklu Diinyast - Bir Mevlana Prosopografisi”
Sempozyumu’nda sdzlii olarak sunulan ancak tam metni yayimlanmayan
“Mogol Istilasi Golgesinde Mevland Celaleddin Rumi ve Muiniiddin
Pervane” adli tebligin icerigi gelistirilerek ve kismen degistirilerek
tiretilmis halidir.

Bu ¢alismanin hazirlanma siirecinde bilimsel ve etik ilkelere uyuldugu ve
yararlanilan tiim ¢alismalarin kaynakcada belirtildigi beyan olunur.
Yapildi - Turnitin

usad@selcuk.edu.tr

Gikar ¢atismasi beyan edilmemistir.

Bu arastirmay1 desteklemek igin dis fon kullanilmamugtir.

Yazarlar dergide yayinlanan calismalariin telif hakkina sahiptirler ve
calismalar1 CC BY-NC 4.0 lisansi altinda yayimlanmaktadir.

Dergipark.org.tr/tr/pub/usad


https://doi.org/
https://creativecommons.org/licenses/by-nc/4.0/deed.tr

Mogol istilas1 Gélgesinde Mevlana Celaleddin Rum? ve Muiniiddin Pervane ¢ 51

Introduction

Baycu Noyan, who won a victory over the Seljuq army, began to advance towards the
inner parts of Konya in a dignified manner when he heard that the Seljuq Dynasty had
abandoned the capital. In the meantime, the people who were left without a sultan began
to collect all their property. Nizam al-din Ali, the only Seljugq commander in the city,
organized this rally. During the Friday prayer, the preacher gave an impressive sermon
explaining the situation to the people and that the only way out was to give up their
property. Thereupon, all the people brought all their wealth and gave it to Nizam-al-din Ali
had assigned Imam Efendi to deliver the collected money. The Imam took four mules' loads
of gold to Baycu Noyan in return for the city's pardon. However, when he arrived at Baycu's
tent, Baycu was not there. According to the narrative, Baycu's wife welcomed the Imam
and offered him food, which included wine. When the Imam refused to drink the wine, she
asked why. The Imam replied, “Allah has forbidden it.” Baycu's wife responded, “But we
drink it.” The Imam answered, “You are infidels; that is why you drink it.” She then asked,
“Are you more acceptable in the sight of Allah, or are we?” The Imam said, “Of course, we
are.” Baycu’s wife challenged him again: “Then why did Allah grant us victory and not
you?” The Imam replied, “Because we did not obey His commands. We strayed from His
path. As a punishment, He supported you against us.” The Imam’s response in this exchange
reflects the broader perception held by a significant portion of the Islamic world toward
the Mongols during that period. In the Islamic world, where things had not been going as
they should for a long time, the arrival of the Mongols was perceived as a punishment
inflicted upon them. The fact that the Mongols rose from the interior of Asia and became
the rulers of the largest land empire in world history in a short time was a significant
development that profoundly affected the Muslim world. Muslims had lost almost all of
their political power to the Mongols. The Muslim world, which fell into political disarray
with the destruction of the Muslim states in the east, the submission of the Seljuq to Mongol
rule, and finally, the brutal murder of the Abbasid caliph in Baghdad by Hulagu, began to
experience significant trauma. Within this traumatic environment, very different attitudes
towards the Mongols developed in the Islamic world. When the movement caused by the
Mongol invasion was added, although it was a period of displacement, a vivacious
intellectual environment was formed among Muslims during the Mongol period. This
environment, which also involved confusion, was the reason for the emergence of many
innovations. Western Asia's intellectual and literary climate took a completely different
course after the Mongols. If the course of intellectual development in this geography is to
be categorized, the turning point must be the Mongol invasion. With their arrival, the
Mongols prepared the ground for a completely different environment from which there
was no return. Under these conditions, it has become a generally accepted view in society
that Mawlana and his followers established good relations with all administrators and those
of Mongol origin. It is important to understand the context in which Mawlana’s relations
with the Mongols are evaluated since he does not seem to have had very hostile relations.
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In this context, it is also seen that almost all of the accusations that cause severe intellectual
pollution in minds are not interpretations that are fully aware of the event. One of the most
frequently repeated claims is that Mawlana encouraged local bureaucrats, instrumental in
the Mongol administration, to serve the Mongols. In this context, Tac-al-din Mu'taz,
appointed as a vizier to Anatolia by Hulagu Khan based on Fi-hi-ma-Fih, was responsible
for collecting the taxes belonging to the Mongols. In a letter he wrote to Mawlana, he said:
"I cannot find time to visit you because of the Mongols' busy schedule and the fact that 1
serve them." Mawlana also told him that it was right for him to serve the Mongols, that the
Mongols provided security and trust to the Muslims. He said, "You are easing the hearts of
the Mongols and ensuring that the Muslims serve in peace." It was claimed that Mu‘taz
supported the Mongols by supporting this work. (Bayram, 2012, p. 237) When we look at
FihimAaFih, first of all, the person who made the statement in question is not Tac-al-ddin
Mu'taz but Vezir Parwana. (Fi-Hi-M4-Fih, 1993, p. 13) Even if we do not focus too much on
this detail, it would be a more reasonable interpretation to think that the emphasis here is
on preventing further harm to the people by a wise person who will competently and safely
collect the taxes that will already be applied as a result of an incident, rather than
supporting cooperation with the Mongol administration. (Turan, 2010, p. 554) Moreover,
the historical course has also shown that the efforts and strategies of both Tac-al-din
Mu'taz, who was an important factor in the taxation process after 1256, and Emir Parwana,
who was an important vizier of the period, (Kaymaz, 1970, p. 62) clearly reflected in the
historical records that the people of Anatolia experienced financial prosperity and security
during this period, when Mongol domination—though at its harshest—was least felt by
them, while after 1277, with the death of both statesmen, the order established in Anatolia
was disrupted, the governors appointed from Iran caused great oppression and the Mongol
domination was felt much more harshly. (Ersan, 2010, p. 55).

This situation reveals the meaning Mawlana Jalal al-Din Rimi intended in his response
above, and how profound a spiritual figure he was. Moreover, if we pay attention to
Mawlana’s style here, we see that he does not use any complimentary or positive
expressions about the Mongols; on the contrary, he describes them as impure. (Onder,1987,
p. 25) In this context, it is known that Mawlana wrote nine letters to TAceddin Mu’taz. In

” @

his letters, Mawlana addresses Tac-al-din Mu’taz with titles such as “Sahib-i A’zam,” “Nizam
al-Mulk of the Age,” “Padishah of Viziers,” “Padishah of Emirs,” “Owner of two states.” He
often praised Tac-al-din Mu’taz, whom he referred to as just, trustworthy, and generous,
for his work. (Kurt, 2010, p. 101) Among these viziers, Muin al-din Parwana undoubtedly
had a special place. The vizier Muin al-din Parwana, about whom the anonymous
Selgukname said, “The Mongols were like a ring on his finger” (Selgukname, 2014, p. 47), is
among the important figures of the Mongol invasion period. According to the information
provided by Aksardyi, it is understood that Parwana, who came from a well-established
family, was intelligent and had excellent political knowledge. (Aksarayi, 2000, p. 31) His

father was Miithezzibiddin Ali, an important vizier of the Seljugq state. Ali, who began serving
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the state during the reign of Ala al-din Kayqubad, was appointed vizier during the reign of
Ghiyath al-din. (Turan, 2010, p. 434) Miihezzibiddin Ali, who was in a critical situation in
the Battle of K&sedag, the turning point in Seljuq history, warned the sultan before the
battle that the army leaving its position would result in disaster. (Ibn Bibi, 1996, p. 499)
However, Sultan Ghiyath al-din Kaykhusraw, II, a young and inexperienced ruler, acted on
the advice of equally inexperienced and adventurous commanders like himself, and as a
result, a great defeat was experienced.

Parwana’s politics

Miihezzibiddin Ali, in order to prevent the state from falling into an even worse
situation after the defeat and to protect the people from oppression, went before the
powerful Mongol governor Baycu Noyan and signed a treaty. (Selcuknime, 2014, p. 42)
Muhezzib al-Din Ali took his son Parwana with him on this expedition. Parwana, who
learned refined political skills and a sense of state responsibility from his father—who was
struggling for the state's safety—was later appointed to official duties, inheriting this
legacy from him. (Kaymaz, 1965, p. 95) In a very chaotic period, Parwana, who held
important positions within the Seljuq administrative structure, devoted all his efforts to
the welfare of the state and the people. However, he fell victim to the chaotic political
environment and paid for these efforts with his life. Muin al-din Parwana was not only a
victim of the chaotic environment of his time but has also suffered from the harsh
judgments of modern historiography. Osman Turan, the doyen of Seljuq historiography in
particular (Turan, 2010, p. 438), while evaluating the relations experienced in this chaotic
environment, probably as a result of his efforts to give a clean bill of health to the members
of the dynasty, places all the blame on Parwana and portrays the vizier in a negative light.
Muin al-din Parwana who was appointed to the position of Parwana as part of the new
assignments made by Rukn al-Din Kilij Arslan 1V, rose to the position of vizier in a short
time as a result of a few moves he made as a result of his intelligence and ambition. (Turan,
1958, p. 148) Parwana, who rose to second in command after the sultan, even overshadowed
him with his political genius and took control of the administrative apparatus. His
experience and politics enabled Rukn al-Din Kilij Arslan to establish a strong
administration. (fbn Bibi, p. 577) Muin al-din Parwana, a highly influential figure in the
state apparatus, was also a sincere disciple of Mawlana Jalal al-Din Riimi. (Aksar4y1, 2000, p.
34)

It has even been suggested that Sultan Rukn al-Din (Aksarayi, 2000, p. 577), acting on
his closeness to Mawlana, disregarded Parwana’s administrative experience and the
progress he had made in the state since his father’s time, and that he was brought to this
position through Mawlana’s mediation. (Bayram, 2012, p. 239-240) Parwana was so close
to Mawlana that he is the most frequently mentioned statesman in Manaqib al-‘Arifin.
According to Aflaki, Parwana was constantly in Mawlana’s company and organized many
spiritual gatherings. Similarly, Parwana's name is mentioned frequently in Mawlana’s work
Fihi Ma Fih.
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For example, Emir Parwana said to me: “The foundation is worship.”. I said: “Show me
the worshippers—those who truly seek worship—so that I can show them what worship is.”
Now you want words. You have given your ear and want to hear something—you will be
upset if I say nothing. Ask for worship so that I can show you what worship is. We are
looking for someone to whom we can show what worship truly is. We cannot find a seeker
of worship; we find seekers of words and become distracted by them. Since you do not
worship, what do you know about worship? Worship can be learned through worship;
knowledge can be understood through knowledge. Form is learned through form, meaning
through meaning. We are on the road—we have set out to worship. But what does it matter?
Who can see us? There is no traveller; the road is deserted. After all, this worship is not
merely prayer or fasting—those are just forms. True worship lies in authenticity and
essential meaning. (Turan, 1996, p. 252)

In the time of Adam—may God have mercy and grant him peace—until the time of
Muhammad, prayer and fasting were not as they are now, but worship still existed. So, this
is the form of worship, and worship is the meaning of man. You ask which medicine has an
effect; there is no form of effect—only the meaning exists. They say, “This man is a tax
collector in such-and-such a city,” but they cannot see the form of the official duty. They
call him a tax collector because of the affairs related to him. So, worship is different from
what people commonly understand. They think worship lies in its visible form. But if a
hypocrite—whose inner and outer selves do not align—performs such worship, it brings
him no benefit, because there is no reality or faith within it. (Miineccimbasi, 2001, p. 101-
102)

The foundation of everything is speech—speech. You are unaware of speech, and that
is why you despise it. Speech is the fruit of the tree of worship because worship is also born
from speech. The Almighty God created the universe with speech; He said, "Be, and it is."
Faith is in the heart; it is useless if you do not express it with words. Prayer is a duty, but it
is not valid if you do not read the Quran. Even when you say that words have no value, you
still express this worthlessness through words; how can words have no value? We hear you
say words have no value; you also say this with words. It is clear that he had sincere and
deep conversations with Parwana. (Spehsalar, 1977, p. 25)

In Anatolia, under the shadow of Mongol domination, there were never any throne
struggles among the members of the dynasty. After Parwana, Rukn al-Din, and Izzeddin,
who intervened as influential figures in the state, divided the country between themselves
and appealed to the Mongols to ensure Rukn al-Din's superiority, 1zz-al-din fled to Istanbul.
Rukn al-Din wanted to eliminate Muin al-din, who had taken over all state affairs, but
Parwana, who was on the side of the Mongols, took action against the sultan's intention
and had Rukn al-Din killed in 1265, instead enthroning his son, Ghiyath al-din Kaykhusraw
111, who was two and a half or six years old. (Turan, 2010, p. 526) This attitude deeply upset
Mawlana, who loved Rukn al-Din very much. Mawlana was not only upset that an attack
was made on a person he loved, but he was also very angry with the method of the action.
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He himself narrates this incident in Fi-hi-Ma-fih as follows: Abbas said, “Come on, tell me
whatever proof you want.” Mustafa said, “If you have become a Muslim and want the good
of Islam, donate some of the property that is left with you to the Muslim army so that Islam
will be strengthened.” Abbas said, “O Messenger of God, what have 1 left? They plundered
it all; they didn’t even leave an old mat.” May God have mercy on him, Mustafa said, “Did
you see? You are not real; you haven’t turned back from the path you have followed. How
much property you have, where did you hide it, who did you entrust it to, where did you
bury it, hide it? Should I tell you?” Abbas said, “God forbid.” Mustafa said, “Didn’t you give
all this property to your mother? Didn’t you bury it under such and such a wall? Didn’t you
make a detailed will, saying, ‘If I return, you will give it to me; if I do not return in peace,
you will spend so much on so and so, you will give so much to so and so, and this much will
be yours’?” When Abbas heard this, he raised his hand and believed with complete truth.
He said, “O true prophet, I thought that just as the heavens had been kind to previous
sultans like Haman, Shaddad, and others, you had also been kind to them and given them
good fortune. But since you commanded this, I knew and understood that this state is from
that side, from God.” Mustafa said, “You spoke the truth this time; the rope of doubt in you
was broken, I heard it; its voice reached my ear. I have a secret ear in the very depths of my
soul; whoever breaks the belt of doubt and infidelity, I hear that breaking sound with that
secret ear, and it reaches my soul’s ear. Now you spoke the truth, he believed.” I told this
interpretation to Emir Parwana for the following reason; I said: “First, you became a shield
for Islam. Let me sacrifice myself. You said, ‘Let me use my mind and precautions so that
Islam remains and Muslims increase, so that Islam will not disappear.” You trusted your
own opinion. You did not see God; you did not know that everything comes from God.
Therefore, the Almighty God caused that reason, that work, to harm Islam. Because you
have united with the Tatars, you are helping the people of Damascus and the Egyptians to
destroy them, to destroy the country of Islam. God made the precaution that caused the
disappearance of Islam a cause of harm to Islam. Therefore, turn to God, because this is a
fearful situation. Give alms so that He can save you from this fear, which is a bad situation.
Do not lose hope in Him. He led you from such an act of worship to such a crime; but you
saw that act of worship as coming from yourself, and that is why you fell into crime. Now
do not lose hope in crime either; begging and pleading, the one who created a crime from
that worship is also able to create an act of worship from that crime. It will make you regret
it, it will give you reasons, and you will try to increase the number of Muslims and
strengthen Islam. Do not lose hope, ‘No one loses hope in the mercy of Allah except the
unbelieving community.” This was my purpose; I said, let him understand this and give alms
in this state, let him beg and plead; because he fell from a very exalted state to a low state;
but he should have hope in this state.” (Fi-hi-Ma-fih, 1993, p. 9)

Parwarna's closeness to Rumi

Muin al-din Parwana clearly holds a special place among the figures Rumi valued. Many
parts of Fi-Hi-Ma-Fih, one of Rumi's most important works, appear to be addressed to
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Parwana. (bkz. Fi-Hi-M&-Fih, 1993) Mawlana Jalal al-Din Riimi and Parwana was among the
important patrons of the Mawlana Jalal al-Din Rimi lodge. Records in the Managqib al-
“Arifin clearly show that he provided financial support to the lodge on several occasions,
and that Mawlana Jalal al-Din Rami , without even knowing the amount, distributed this
money to his disciples through the knowledge of Hiisimeddin Celebi. (Menakib’il-’Arifin,
1973, C.1, p. 281-282)

Another story related by Aflaki through Vizier Pervane reveals Rumi's assessment of
the Mongols. According to Aflaki, when Vizier Parwana asked Rumi when the Mongols
would end, Rumi explained that his father, Baha-al-din Valad, who had left Balkh, had
cursed the Khwarezmshahs who had acted contrary to the Sharia, and continued as follows:
"For God is a saint possessing vengeance." (K., 3, V, 96). Thereupon, God brought forth the
boundless Mongol army from the East. They devastated the thrones of Balkh and Khorasan.
This story is long." They brought the following divine hadith as witness: God revealed to
Muhammad, "I have some soldiers. I settled them in the East and called them Turks. I
created them in the midst of anger and wrath." "If any servant, any nation, does not obey
my command, I will impose these upon them and take vengeance upon them through
them," he declared. The state of that group will decline when they mistreat our children,
our children's children, and our grandchildren, when they torment and torture them, when
they show disrespect, when they do not host our generation properly because of their
tyranny and arrogance, and when they do not receive them as they deserve because of their
tyranny and arrogance. The verse, "The oppressors have no helpers" (K., I1, p. 273; 11, p. 189;
V, 76), will be recited about them. Everyone will see how the oppressors are punished. Then
he recited the following poem: The oppression of the oppressors is a dark well. All the
scholars have said so. The more oppressor a person is, the more terrible is his well. Justice
says that the worst is worse. You are an elephant that frightens your enemies, but behold,
the birds of Ababil have come (to you) as a punishment. If the earth If a weak, oppressed
person were to say, "Oh, oh!" in his face, an uproar would rise among the inhabitants of
heaven. He expressed his belief that the Mongols, who rose as a punishment and decree of
God after the Muslim rulers had gone astray, would also be humiliated because of their
oppression and that there would be no continuation of their oppression. He expressed his
belief that justice was the basis of governance and that the true ruler was the Creator, who
governed everything. (Menakib’(l-Arifin, 1973, C. 11, p. 331-335)

A significant sign of Parwana's love for Mawlana is that, after his death, Parwana and
Gurju Khatun commissioned the construction of a modest mausoleum in accordance with
his will. However, the respect and love for Mawlana later led to the creation of his current
tomb. Later, Ilkhanate governors made partial additions. The original green-domed
mausoleum, known as the Qubbat al-Khadra, was a work of the Karamanids. The
magnificent mosque surrounding it was built much later by the Ottomans. Hazrat Pir's
tomb, like his life, is a structure that combines diverse elements. (Sevakib-1l Menakib, 2007,
p.31)
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The End of the Parwana

With these expressions, Mawlana reveals his approach to the Mongols and expresses
his anger towards Parwana because of his actions. Bad days for Muin al-din Parwana, a
skilled statesman and sincere Mevlevi, began with the Hatiroglu Rebellion. When Abaka
Khan wanted to marry his son Arghiin Khan to the daughter of Sultan Rukn al-Din Kilij
Arslan, Muin al-din Parwana and Fakhr al-Din Ali were tasked with escorting the bride to
Argh(in. (Cami’0’t-Tevarih, 1957, p. 144) The marriage of a Muslim girl to a non-Muslim
prince caused unrest in Anatolia. Fakhr al-Din Ali and Parwana, who also had religious
sensitivities, could not take the initiative and opposed this act, which was never religiously
permissible, so they proceeded very slowly with the journey. (ibn Bibi, 1996, p. 605)
Meanwhile, when the bridal procession arrived before the Mongols, Hatiroglu had already
started a major rebellion. The governor of Tokat, Tac-al-din, failed to stop it, and the
rebellion grew even larger. The reason the Hatiroglu Rebellion quickly gained widespread
support was the false news that Mamluk Sultan Baybars had come to Anatolia. Trusting this
false news, Hatiroglu relaxed his precautions and was subsequently captured and executed
by Mongol soldiers. The most critical point here is that Hatiroglu, during his trial before
execution, stated that Parwana had led him to this rebellion. (Kaymaz, 2020, p. 31, 92)
Indeed, it is evident that Parwana was involved in such an initiative; furthermore, he was
in contact with the Mamluks and was seeking ways to free Anatolia from Mongol
domination. Although he had good relations with the Mongols, Parwana was also searching
for ways to eliminate them. His question to Rimi about when the Mongols would end shows
his sincerity in this effort. (Fiirizanfer, 1997, p. 71) Some contemporary sources claim that
he carried out these actions quietly, despite his reluctance to send Rukneddin’s daughter
to Arghin, so that his connections with the Mamluks would not be exposed. Considering
that he was already delaying the bridal procession while simultaneously supporting
Hatiroglu, it can be said that he was trying to prevent this plan. (Tarth-i Muhtasariiddiivel,
1941, p. 50) After this incident, Parwana, whose connections were revealed and who had
lost trust in the eyes of the Mongols, now decided to play his cards openly, and by taking
with him some statesmen who were in the same situation as him, they went to Baybars and
convinced him to organize an expedition to Anatolia. (Ebul-Ferec, C. 11, 1993, p. 597)
Baybars, who had previously organized expeditions to Anatolia, now headed to Anatolia
with a much larger organization under the pressure of Parwana. It is understood that
Baybars had expanded his goals, entered Anatolia in 1277, and reached the Elbistan Plain.
(Aksarayt, 2000, p. 40; Tarih-i Baybars, 2000, p. 80) The Mongol headquarters in Anatolia
were headed by Toku and Tudavun Noyan. (Miistevfi, 1339, p. 382) Pervane headed the
Secuklu army. As a result of the heated battles between Baybars and the Mongol army, the
Mongol army was defeated, and the Mongol commanders Toku and Tudavun Noyan were
killed. (Spiiller, 2011, p. 84) Historical chronicles state that the defeat of the Mongols was
the end of the policy pursued by Pervane. (Amitai, 1995, p. 157)
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After these developments, Sahib Fakhr al-Din and Muin al-din Parwana went to the
presence of Sultan Ghiyath al-din Kaykhusraw III and informed him about the events. After
consultations, it was decided that it would be more appropriate to retreat to Tokat for
security reasons, and they set off. Baybars, who had won the victory, went to Kayseri, the
other capital city of the Seljugs, and sat on the Seljuq throne there. (Selcukname, 2014, p.
48) However, Parwana, who had fervently called him to Anatolia, was not present. Baybars
was very angry about this situation. Meanwhile, Parwana had formed an embassy team to
convey what had happened with the Mongol army in Anatolia and sent it to the presence
of Abaka Khan.

Hearing what had happened, Abaka immediately set out on an expedition to Anatolia
with his army. Abaka Khan became even more enraged when he came to Elbistan and
encountered the corpses of the Mongol army. That was precisely what Mu’inuddin Parwana
wanted; he wanted to bring Abaka, whom he had summoned but who had ignored him and
whom he knew was angry with him, and whom he had defeated by abandoning his army
and leaving Baybars in the lurch, against him in Anatolia. It can be clearly understood from
the historical events that Parwana had planned this from the beginning. However, things
did not go as he had hoped, and Baybars, who could not find the support and interest he
had expected in Anatolia, left Kayseri on 7 Muharram 676 (10 June 1277) and returned to
Damascus. Parwana, who could not succeed with his plan, paid a heavy price for this
attempt. Abaqa Khan, who attributed the defeat to the betrayal of the Seljuq army,
especially Parwana, took Mu'intiddin Siileyman with him when he went from Elbistan to
Aladag, where the Mongol headquarters was located, and had him executed there. (fbn Bibf,
1996, p. 615)

When we look at Rumi’s evaluation of this incident, his attitude towards the Mongols
becomes clearly apparent: Rumi said: I told this commentary to Emir Pervane for this
reason; I said, ‘First you became a shield for Islam. Let me sacrifice myself. You said, ‘I will
use my reason and my measures so that Islam remains and Muslims increase, so that Islam
will disappear.” You relied on your own opinions. You did not see God, you did not know
everything is from God. As such, the Almighty God caused that reason, that work, to cause
the harm of Islam. Because you have joined forces with the Tatars and are helping them
destroy the Damascus and the Egyptians, and destroy the land of Islam. God made the
measure that caused the disappearance of Islam a cause for harm to Islam. Therefore, turn
to God, for this is a fearful situation. Give alms so that He can save you from this evil state
of fear. Do not lose hope in him. He forced you from such an act of worship into such a
crime; but you saw that worship from yourself, and that's why you fell into sin. Now, don't
despair of him in the crime; you beg and plead; the one who created the crime from that
worship is able to create an act of worship from that crime. He will make you regret it and
present reasons before you, so you can work to increase the number of Muslims and
strengthen Islam. Don't despair that "No one despairs of Allah's mercy except the
disbelieving community." That was my intention. I said, so that he understands this and
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gives alms in this state, begs and pleads; for he has fallen from a very exalted state; but even
in this state, he must have hope. Almighty God deceives; He shows beautiful forms, within
which there are evil forms, so that people won't be deceived by saying, "A good provision
has been made possible for me, a good work has appeared, and he has shown his face." If
everything were as it appears, would the Prophet, with his sharp, clear, and illuminating
vision, still say, "Show me everything as it is"? You make it seem beautiful, but in reality it
is ugly. You make it seem ugly, but in reality it is beautiful, the essence. Therefore, show us
everything as it is, so that we don't fall into a trap, so that we don't wander endlessly. Even
if your measures are good and enlightened for now, they can't be better than his; that's
what he used to say. Now, don't trust every apparent plan; beg, plead, and fear. That was
my intention. However, he interpreted this verse, this interpretation, according to his own
intention, as if we were to draw up armies, not to rely on them, and even if we were
defeated, we should still not lose hope in them in that state of fear and helplessness; he
understood the words according to his own desire. My purpose was to convey what I said.
(F1-Hi-M4-Fih, p. 9)

Another story related in Aflaki through the Vizier Parwana reveals Rumi's assessment
of the Mongols. According to Aflaki, when Vizier Parwana asked Rumi when the end of the
Mongols would come, Rumi continued as follows: "Because God is a saint who possesses
vengeance." (K., 3; V, 96). Thereupon, God brought forth the boundless Mongol army from
the East. They devastated the throne of Balkh and Khorasan. This story is long." And they
brought the following divine hadith as witness: God revealed to Muhammad, "I have some
soldiers. I settled them in the East and called them Turks. I created them in the midst of
anger and wrath." "If any servant, any nation, does not obey my command, I will impose
these upon them and take vengeance upon them through them," he declared. The state of
that group will decline when they mistreat our children, our children's children, and our
grandchildren, when they torment and torture them, when they show disrespect, when
they do not host our generation properly because of their tyranny and arrogance, and when
they do not receive them as they deserve because of their tyranny and arrogance. The
verse, "The oppressors have no helpers" (K., II, 273; 11, 1 89; V, 76), will be recited about
them. Everyone will see how the oppressors are punished. Then he recited the following
poem: The oppression of the oppressors is a dark well. All the scholars have said so. The
more oppressor a person is, the more terrible is his well. Justice says that the worst is worse.
You are an elephant that frightens your enemies, but behold, the birds of Ababil have come
(to you) as a punishment. If the earth If a weak or oppressed person says "Oh my God!" in
his face, an uproar will rise among the inhabitants of the sky. (Menakib’ul-Arifin, 1973, V.
11, p. 331-333) He believes that the Mongols, who rose as a punishment and decree of Allah
after the Muslim rulers went astray, will be humiliated because of their oppression and that
they will not continue to be humiliated, that the basis of government is justice and that the
true ruler is the Creator and that He rules everything.
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Conclusion

The era of Muin al-din Parwana, who played an active role in the Seljuq state for a long
time, also ended. Parwana, who lost his life for this cause after the plan he established
during his time was ruined, has gained an unjust reputation thanks to today’s historians. In
order to exonerate the sultan, both Osman Turan’s various comments made assessments
that put Parwana under suspicion. Nejat Kaymaz’s independent work, which made
accusations that would amount to treason, paved the way for later historians, and in almost
all studies, Parwana was evaluated negatively. However, Parwana, an intelligent and
promising politician, worked for the safety of the state and the nation and succeeded to a
certain extent. Parwana, who took office in an environment where the Seljuq dynasty had
become a shadow dynasty in the early years of Mongol domination, provided both material
prosperity and ensured public order with the policies he implemented despite this chaotic
environment. Parwana, who also had a scholarly and dervish temperament, was a person
inspired by the Sufis of the period, especially Mawlana Jalal al-Din Rami and Fakhr al-Din
al-Iraki, and never failed to show them respect. So much so that the Anonymous
Selcukname says about him: “There was a time during Parwana’s time when the wolf and
the lamb would drink water and graze together. Parwana would converse with scholars.
The people were safe.” The fact that after the successive deaths of both Parwana and his
close friend Tac-al-din Mu’taz, public order and social order in Anatolia were disrupted,
and Mongol pressure was directly felt much more severely is clear evidence that the
delicate politics pursued by Parwana was far beyond the two-faced opportunism he was
accused of, but rather a delicate politics distilled from experiences pursued for the sake of
the survival of the state and the security of the nation.
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Abstract

Mawlana Jalal al-din Rumt, one of the most influential figures of Anatolia in the 13th century,
held a respected position in the capital city of Konya during his lifetime. He and his father,
Sultan al-Ulama Baha al-din Walad, began establishing political ties from the moment they
entered the borders of the Seljuk Sultanate of Riim. Although Mawlana did not found a
specific mystical order during his own era, he garnered a large following of people who were
sincerely devoted to him. While the majority of his disciples hailed from the common
populace, people from all walks of life, including artisans, attended his assemblies. He had
disciples and friends not only among the subjects but also within the circles of sultans, their
consorts, emirs, and statesmen of various ranks. He generally maintained his relations with
the rulers through counsel and was careful not to become entangled in the political rivalries
and struggles that existed among them. Among the statesmen he interacted with were figures
such as Jalal al-din Karatay, Qadi Izz al-din of Konya, Emir Badr al-din Gawhartash, Rukn al-
din Kilij Arslan IV, Muin al-din Sulayman Parwana, Majd al-din Atabeg, Amin al-din Mikail,
Taj al-din Mu'‘tazz, Sahib Ata Fakhr al-din Ali, Alam al-din Kayser, Jalal al-din Mustawfi, Atabeg
Arslandogmus, the Governor of Kirsehir Jajaoglu Nur al-din, and his physician Reis al-atibba
Akmal al-din al-Nakhjuwani. Furthermore, Giircii Khatun, the wife of Muin al-din Parwana,
and Gome¢ Khatun, the wife of Kilij Arslan IV, were also counted among his disciples.
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XIIL yiizy1l Anadolu’suna damgasini vurmus isimlerden biri olan Mevlana Celaleddin Rimf,
yasadigi dénemde baskent Konya’da saygin bir kisilige sahipti. Babas1 Sultanii’l-Ulema
Bahieddin Veled ile birlikte Tiirkiye Selguklu Devleti sinirlari igerisine girdigi andan
itibaren siyasi iliskiler kurmaya baslamislardir. Mevlana'nin kendi déneminde herhangi bir
tarikat kurmamis olsa da kendisine goniilden baglanan pek ¢ok insan olmustur.
Miiritlerinin ¢ogunun halktan olmasinin yani sira zanaatkarlardan ve her meslekten insan
onun meclislerine katilirdi. Tebaadan oldugu kadar sultanlar, sultan esleri, emirler ve
degisik kademedeki devlet adamlari nezdinde de miiritleri ve dostlar1 mevcuttu.
Yoneticilerle olan iligkilerini genellikle nasihat ¢ercevesinde siirdiirmiis, onlarin arasinda
bulunan siyasi ¢ekisme ve miicadelelerin i¢ine girmemeye 6zen géstermistir. Onun temasta
bulundugu devlet adamlari arasinda Celaleddin Karatay, Konyali Kadi izzeddin, Emir
Bedreddin Gevhertas, IV. Ritkneddin Kiligarslan, Muiniiddin Siileyman Pervine, Mecdiiddin
Atabeg, Eminiiddin Mik4il, TAceddin Mu‘tez, Sahib Ata Fahreddin Ali, Alimeddin Kayser,
Celaleddin Miistevfi, Atabeg Arslandogmus, Kirsehir Hakimi Cacaoglu Niireddin, doktoru
Reisii’l etibbd Ekmeleddin en-Nahcuvani gibi isimler mevcuttu. Ote yandan Muiniiddin
Pervine’nin esi Glircii Hatun ile 1V. Kiligarslan’in esi Gémeg Hatun’un da onun miiritleri
arasinda yer almaktayd.
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Introduction

Mawlana Jalal al-din Rumi, along with his father Baha al-din Walad and his family,
departed from Balkh and, following a long route, settled in Karaman (Larende). After
residing there for approximately seven years, Jalal al-din and his family moved to Konya in
1228, upon the repeated and insistent invitations of the Sultan of the Seljuks of Riim, Ala
al-din Kayqubad I (K&priilii, 1976, p. 217; Paydas, 2007, p. 24). For the purposes of this topic,
the period of Mawlana’s residence not only in Konya but also in Karaman is of importance.
This is because Mawlana, who was known to be 14 years old when he arrived in Karaman,
began his initial contacts with Seljuk statesmen through his father, Baha al-din Walad. Baha
al-din Walad, known as Sultan al-Ulama, began his relations with the Seljuk emirs during
his residence in Karaman. Emir Musa', the subashi (governor) of Larende under Sultan Ala
al-din Kayqubad, became a disciple of Sultan al-Ulama Baha al-din Walad, showed special
consideration to Mawlana and his family, and commissioned the construction of a madrasa
where they could reside in Larende. Baha al-din Walad taught at the madrasa built by Emir
Musa for seven years, and Jalal al-din Muhammad received his education there (Onder,
1998, pp. 17-21; Ongdren, 2004, p. 442; Hacigdkmen, 2014, p. 119).

Annemarie Schimmel recounts that until the 1230s-1240s, Mawlana led an ordinary life
as a religious scholar, teaching and contemplating, but that after those dates, he attempted
to use his influence to help people (Schimmel, 1996, pp. 15-16). Following the onset of
Mongol domination, the influence of many mystics and scholars increased due to the
spread of Sufism in Anatolia. Mawlana Jalal al-din Rumi was one of the foremost figures
who calmed and guided the populace suffering under Mongol oppression and tyranny,
acquiring a large number of disciples in this tumultuous environment. During this period,
not only the general populace but also some of the Seljuk sultans, notably Izz al-din
Kaykawus II and Rukn al-din Kilij Arslan IV, who traditionally showed respect for scholars,
religious figures, and tariqa sheikhs, also revered him and attended his discourses and sama
assemblies. This relationship was not limited to the sultans; many Seljuk emirs and viziers
inclined towards Sufism and respectful of religious figures also became either disciples or
supporters of Mawlana. Mawlana, in turn, made various requests to the contemporary
authorities concerning the remission of tax burdens, requests for aid, and the payment of
debts for those who approached him seeking assistance (Schimmel, 1980, p. 30; Kiigiik, 2015,
pp. 509-510; Kiigiik, 2016, p. 88).

Ahi Badr al-din Gawhartash

The first ruler with whom Mawlana is noted to have established a close relationship
after arriving in the capital Konya was Badr al-din Gawhartash, who was also his father’s
disciple and one of the important emirs of the Seljuk Sultanate. The relationships of both

! For discussions regarding the identity of Emir Musa, see (Fiiriizanfer, 2005, p. 67; Hacigkmen, 2014, p.

119).
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Sultan al-Ulama Baha al-din Walad and Mawlana Jalal al-din with Sultan Ala al-din
Kayqubad were established through this emir. Badr al-din Gawhartash, who served as the
Atabeg (mentor) to Sultan Ala al-din Kayqubad, is presumed to have had a close relationship
with the aforementioned Emir Musa. For this reason, he played an influential role in the
Mawlana family’s arrival in Konya, was present with them during their residence at the
Altunaba (Iplik¢i) madrasa upon their arrival, and was the one who commissioned the
madrasa in which they stayed in Konya. The madrasa he constructed® was located on the
northeast side of the Ala al-din Hill, near the Sultan’s Pavilion, and does not stand today.
The wagfiyya (endowment deed) of this madrasa, which stipulated that its professorship be
reserved for descendants of Mawlana, reveals that it was an educational center managed
by the Mawlawis. The Gawhartash Madrasa (Molla-i Atik), which Mawlana greatly valued,
stating, “This madrasa of ours is the dwelling of the saints,” was his home and his madrasa.
It is significant, in fact, because a large part of his works was written or dictated there, and
the events between Shams-i Tabrizi, Mawlana, and Kimya Khatun took place there (Onder,
1983, p. 44; Konyali, 2007, pp. 524, 526; Hacigokmen, 2011, p. 125; Uz, 2012, p. 32; Kiigiik,
2016, p. 111).

Emir Badr al-din did not only build a madrasa for Mawlana and his family but also
endowed an estate in the village of Qaraarslan to them. Gawhartash, whom Mawlana Jalal
al-din described as a “father’s friend,” saying, “The reality of fathers is the cause of the sons’
proximity; love is inherited, and so is hatred,” personally circumcised Mawlana’s sons, Sultan
Walad and Ala al-din, while he was serving as dizdar (castellan) of Afyon fortress, to which
he had been appointed by Sultan Ala al-din Kayqubad. Sultan Ala al-din and all the
statesmen were present at this circumcision feast. However, there is a particular issue
concerning Badr al-din Gawhartash. Gawhartash, who was also a member of the Ahi
brotherhood, is thought to have been among those who murdered Shams-i Tabrizi. The
reason for this possibility arises from the accounts in which the well into which Shams was
thrown was located in a garden belonging to him (Mevlana Celaleddin, 1962, p. 214; Eflaki,
1973, 1, pp- 38-39, 314; Lewis, 2000, p. 189; Hacigdkmen, 2011, pp. 124-125, 129-130; 2014, pp.
121-123; Kiigiik, 2016, p. 112; Colak, 2012, p. 148; Fotoohi, 1392, pp. 55-56).

Vizier Shams al-din Isfahani

One of the figures with whom Mawlana was in contact from his youth was Shams al-din
Isfahani. Shams al-din Isfahani, who was a friend and disciple of Mawlana’s teacher, Sayyid
Burhan al-din Tirmidhi, wished to host Mawlana Jalal al-din in his court while he was the
Emir of Kayseri, upon the latter’s return from Aleppo and Damascus’. Their bond of

2 For detailed information on the Gawhartash Madrasa (Molla-i Atik) commissioned by Emir Badr al-din
Gawhartash, see (Onder, 1983).

When Mawlana Jalal al-din arrived in Kayseri upon his return from Aleppo and Damascus, the city’s
dignitaries came out to welcome him. Although Shams al-din Isfahani wished to host him at his mansion,
Sayyid Burhan al-din did not permit it, saying, “The tradition of the Great Mawlana Baha al-din Walad
is to stay at the madrasa” (Lewis, 2000, p. 114; Fiiriizanfer, 2005, p. 87).
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affection, which began during the time of his teacher Sayyid Burhan al-din, continued
during Shams al-din Isfahani’s term as na’ib (deputy) and vizier, lasting until Isfahani’s
death (Eflaki, 1973, 1, p. 160; Sipehsalar, 1977, p. 119; Hacigdkmen, 2014, p. 124). According
to information found in Aflaki, Mawlana Jalal al-din’s introduction to Sultan Izz al-din II
was brokered by Shams al-din Isfahani (Eflaki, 1973, 11, p. 143; Hacigékmen, 2014, p. 127).

The Most Important Figure of His Peirod: Muin al-din Sulayman Parwana

Muin al-din Sulayman Parwana is likely the most important figure among Sulayman
Mawlana’s friends and disciples. According to Ibn Bibi, Parwana Muin al-din always strove
to increase his religious knowledge and engage in discourse with sheikhs and ascetics
during the time he had remaining from state affairs (Ibn Bibi, 2020, p. 627; Kaymaz, 1970, p.
185). Aflaki, in one of his anecdotes, recounted that Parwana stated that "emirs needed
sheikhs and religious men, and religious men did their best to approach the emirs." Based on this,
it was reported that Muin al-din Parwana showed respect to many Sufi masters, including
Mawlana (Eflak1, 1973, I, pp. 58, 212; Paydas, 2007, p. 29).

In his letters (approximately twenty-five) written to him, Mawlana would address him

” o« ” o«

with titles such as “Ulugh-Parwana,” “Parwana-i Azam,” “Qutlug Ulugh Parwana,” and
“Muin al-din Parwana Beg,” and requested aid for scholars, students, and dervishes. In one
of the letters, he sought assistance for his son, Emir Alim Celebi, while in another, he
conveyed his and the subjects’ appreciation for the compassion he showed towards the
poor and needy. Mawlawi sources also noted the presence of numerous encomiums and
anecdotes concerning Parwana Muin al-din (Mevlana Celaleddin, 1962, pp. 48, 49, 251-253;
Turan, 2016, p. 542; Lewis, 2000, p. 122; Paydas, 2007, pp. 27-28; Hacigokmen, 2014, p. 129;

Fotoohi, 1392, p. 54).

Muin al-din Sulayman Parwana, the most prominent figure of his era, wished, in light
of their friendship, to build a high-domed tomb over the grave of Sultan al-Ulama Baha al-
din Walad, whom Sultan Ala al-din Kayqubad had brought to Konya with great reverence.
However, sources relate that Mawlana politely refused this offer, saying, “Since the dome you
will build will not be more beautiful than the dome of the heavens, let his grave remain with this
celestial dome” (Ef1ak1, 1973, 1, p. 499; Paydas, 2007, p. 28; Kiigiik, 2016, p. 89). Moreover, a
demonstration of Mawlana and Parwana’s close friendship was Mawlana’s assumption of
the role of an intermediary for the populace to reach Parwana. Some members of the
populace applied to Mawlana, informed him of their problems, and Mawlana undertook
certain initiatives for their resolution. Mawlana wrote a letter requesting the pardon of a
person named Nizam al-din for his crime, and the relatives of an emir named Sayf al-din
came to him to convey their gratitude to Parwana for the emir’s pardon. Furthermore, the
best example of Mawlana’s amicable relationship with Parwana is his direct dedication of
his work entitled Fihi ma fih to the emir (Mevlana Celaleddin, 1962, pp. 28, 224; Kdpriilii,
1976, p. 230; Kaymaz, 1970, pp. 23-24, 186; Paydas, 2007, p. 29; Diilgeroglu, 2023, IX, p. 188).
Nevertheless, there were also occasions when Mawlana and Parwana criticized each other.
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In light of their friendship, Mawlana did not hold back from censuring Parwana. He
criticized him by asserting that he was helping the Mongols destroy the people of Damascus
and Egypt and ruin the Islamic countries® (Fthi ma fth, 2006, p. 6; Kaymaz, 1970, p. 138;
Schimmel, 1996, p. 25; Lewis, 2000, p. 281; Paydas, 2007, p. 29). Muin al-din Parwana, like
some other statesmen, criticized Mawlana because of the "vulgar" disciples surrounding
him (Kiiciik, 2016, p. 63).

As is evident, the friendship and affection between these two individuals, which was
founded on love and respect, was conducted through both letters and banquets and sama
assemblies. In the assemblies where they met, Parwana would ask Mawlana the questions
to which he could not find answers. Furthermore, the Khan-1 yagma (feast of plunder), which
is often seen in Turkish customs and traditions, was practiced at one of these assemblies,
and valuable objects were plundered after the meal as a requisite of these banquets. Sultan
Rukn al-din Kilij Arslan IV, who attended these assemblies, also became one of Mawlana’s
disciples (Eflaki, 1973, 1, p. 187; Turan, 2014, p. 30; Kaymaz, 1970, p. 184; Paydas, 2007, pp.
28-29; Diilgeroglu, 2023, IX, p. 187).

Parwana’s respect for Mawlana continued even after Mawlana’s death; he contributed
significantly to the costs of his tomb, ensuring its prompt construction. Moreover, a group,
taking advantage of Mawlana’s death, came before Parwana to accuse him of introducing
heresy due to his practice of listening to the rabab (rebec) and nay (reed flute) and
performing sama, demanding the immediate abolition of these practices as they corrupted
religion. The Emir not only rejected their demands but continued to organize sama
assemblies in his own mansion (Efl4k1, 1973, 11, p. 51; Kiigiik, 2016, pp. 89-90).

Sahib Ata Fakhr al-din Ali

Mawlana also had contact with Sahib Fakhr al-din Ali, one of the Seljuk viziers.
Addressing Sahib Fakhr al-din Ali as the “Great, pious, good-tempered, God-fearing, helper
of the oppressed, great emir close to the sultans,” and as “our brother,” Mawlana requested
the re-abolition of the baj and khargj taxes and the exemption of a group affiliated with him
from these taxes, stating that although these taxes had not been collected from the group
at one time with the emir’s help, they later began to be collected from all but a few
members. Furthermore, in one of the letters he wrote, he requested the emir to grant the
tekke (lodge) of Ahi Gawhartash (Giihertas) to a person named Sheikh Jamal al-din. In
another letter, he asked that a tekke vacated by Sheikh Sadr al-din be given to Celebi Husam
al-din (Mevlana Celleddin, 1962, pp. 53-54, 116-117, 164-165, 228; Paydas, 2007, p. 32).

Mawlana Jalal al-din also wrote a letter to Fakhr al-din Ali during his time as Atabeg,
advising the emir, who wished to marry the daughter of Beylerbeyi Shams al-din Yavtash to
his son, not to pay attention to rumors, asserting that the comments stemmed from envy,

*  Nejat Kaymaz draws attention to the fact that Mawlana criticized Parwana Muin al-din on this matter

but did not make any suggestion for him to change the policy he pursued (Kaymaz, 1970, p. 138).
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and informing him that Celebi Husam al-din had personally come to him to resolve the
matter (Mevlana Celaleddin, 1962, pp. 199-201).

Sahib Ata, who preferred to converse more with other sheikhs than with Mawlana, was
one of the primary critics, despite appreciating Mawlana’s prestige and spiritual eminence,
on the grounds that his disciples belonged to the lower strata of society. Mawlana, in turn,
criticized him, sometimes wittily and sometimes openly, for his lack of effort to
comprehend the world of Sufi meaning and for his failure to act upon his advice.
Nevertheless, Sahib Fakhr al-din Ali did not withhold his assistance in the construction of
Mawlana’s tomb after his death, as a display of the reverence he felt for him (Eflaki, 1973, 1,
pp. 192-193, 453-454; Kiiciik, 2016, pp. 102-104).

A Humble Statesman: Jalal al-din Karatay

Mawlana held great respect for Jalal al-din Karatay, who is encountered in Seljuk
history as a benevolent, helpful, and humble statesman, and addressed him as “our
Karatay.” He also sent requests for aid to Karatay, similar to the letters he dispatched to
other emirs. In one of the three letters he sent, he requested Jalal al-din Karatay to
personally lend 500 dirhams, the unpaid portion of a vineyard purchased by the relatives of
the goldsmith Salah al-din (Salah al-din Zarkub). In his second letter, he requested the
transfer of the Ziya al-din Khanqgah (Sufi lodge) to Celebi Husam al-din, and in the third, he
wrote a letter of recommendation for Nizam al-din (most likely Celebi Husam al-din’s son-
in-law) (Mevlan4 Celaleddin, 1962, pp. 39-40, 124-125, 137-138, 226; Lewis, 2000, p. 279;
Paydas, 2007, pp. 30-31; Fotoohi, 1392, p. 55).

According to information in Aflaki, Mawlana, who attended the opening ceremony of
the madrasa founded by Jalal al-din Karatay in 1251, visited the site many times after the
opening, occasionally performed the morning prayer there, and offered prayers for the
emir after his death. Views exist suggesting that Mawlana Jalal al-din, who took a close
interest in the students there and engaged in legal (fighi) and Sufi (tasawwufi) discussions
with them, influenced the students of the madrasa known as fagihs (jurists) on the subject
of Sufism. Furthermore, the pool located in this madrasa was important to Mawlana and the
Mawlawis as it was sometimes used to make sherbet for the Mawlana Dervish Lodge (Eflaki,
1973, 1, pp. 187, 227, 254; Okumuslar, 2020, pp. 386, 418-419).

Emir Taj al-din Mu‘tazz

Another significant figure of the period was Taj al-din Mu‘tazz, who was originally from
Khwarazm. He was also one of the emirs bound to Mawlana by a tie of friendship. Taj al-din
Mu‘tazz, who was sent to Anatolia by Hiilagii Khan with the titles of emir and vizier, was
tasked with collecting the debts and taxes taken by the Seljuk sultans and Sahib Shams al-
din. Mawlana, who addressed Emir Taj al-din as a “compatriot” owing to both of them being
from Khorasan—and whose authority was permanently established by Kilij Arslan 1TV—
would give him counsel by speaking of Sufi truths. Emir Taj al-din Mu‘tazz was quite pleased
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with this situation and occasionally sent money to Mawlana to meet the needs of his
disciples. Mawlana would then send this money to Celebi Husam al-din, asking him to
distribute it to the disciples. Taj al-din Mu‘tazz even wished to construct a large kiilliye
(complex) for Mawlana and his disciples, but this wish was not accepted by Mawlana.
However, later, through the mediation of Sultan Walad, he had several simple dervish cells
built next to the madrasa. Nine letters written to Taj al-din Mu‘tazz are present among
Mawlana’s correspondence. In most of these letters, Mawlana addressed him as “vezir-i
azam” (grand vizier) and requested that the difficulties of some people who applied to him
be resolved (Ibn Bibi, 2020, p. 585; Aksarayi, 2023, pp. 49, 55; Mevlana Celaleddin, 1962, pp.
261-262; Efl1ak1, 1973, 1, pp. 54, 269, 271; 11, p. 175; Lewis, 2000, pp. 125, 283; Kiiciik, 2016, pp.
98-101; Fotoohi, 1392, p. 55).

A Faithful Disciple Jajaoglu Nur al-din

Another significant contemporary figure with whom Mawlana Jalal al-din Rumi had
relations was Jajaoglu Nur al-din. The period when Emir Nur al-din, described as an
uneducated, mercenary Turkish soldier, rose to prominence was the reign of Kilij Arslan
IV. Thanks to the support of Parwana, Jajaoglu Nur al-din was able to assume posts in the
state hierarchy and was appointed as subashi of Kirsehir (Kiigiik, 2016, p. 104). While being
a disciple of Haci Bektash-1 Veli in Kirsehir, he also established good relations with
Mawlana, attending his presence and serving him many times. In the two letters Mawlana
wrote to Emir Nur al-din®, he requested that the fault of Nizam al-din, the son-in-law of
Celebi Husam al-din, be forgiven and that he be assisted (Mevlana Celaleddin, 1962, pp. 42-
43, 80-81; Eflaky, 1973, 1, pp. 450-451; Onder, 1998, p- 138; Kucur, 1992, pp. 541-542).

Mawlana’s Disciple Majd al-din Atabeg

Another emir with whom Mawlana maintained relations was Majd al-din Atabeg. Majd
al-din, who was the son-in-law of Parwana Muin al-din, served as Mustawfi (minister of
finance) during the reign of Kilij Arslan 1V, later became vizier in place of Sahib Ata Fakhr
al-din Ali, and was promoted to Atabeg upon the return of Fakhr al-din Ali to his post. Aflaki
states that he was one of the Seljuk rulers who respected and loved Mawlana and expressed
this at every opportunity, even desiring to perform chilla (spiritual retreat) in his dargah,
being influenced by Mawlana’s spiritual charisma. Mawlana, who was not particularly
receptive to such requests from administrators, accepted Majd al-din Atabeg’s wish, unable

Nevertheless, there is a further issue regarding these two individuals, which is that, according to the
accounts of Mikail Bayram, the Turkmen and the Ahis, who were dissatisfied with the appointments
made under Mongol pressure after Kilij Arslan IV was enthroned, revolted in 1261. Emir Nur al-din was
assigned by the Seljuk sultan and the Mongols to suppress the revolt and was appointed commander of
the Mongol army. Although the revolt was suppressed bloodily, Mawlana’s son Ala al-din, who had left
Konya and settled in Kirsehir after Shams-i Tabrizi’s murder, was among those who were killed (Bayram,
2012, p. 213). However, the fact that Eflaki (1973, I, p. 127) records that Ala al-din Gelebi died after
contracting malaria requires one to approach this idea with caution.
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to resist his insistence. Managqib al-Arifin records that Majd al-din Atabeg, who began the
chilla in Mawlana’s khangah®, could not cope with hunger due to the comfortable lifestyle
he was accustomed to, secretly left the chilla-khana (retreat cell), ate at a friend’s house, and
then returned to his cell, thus failing in his dervish duty. Six letters written by Mawlana to
Majd al-din Atabeg exist. In these letters, Mawlana addressed Majd al-din as grand vizier,
just, angelic-tempered, and the crown of men of letters. It is also known that Majd al-din
Atabeg wrote letters to Mawlana (Mevlana Celaleddin, 1962, p. 244; Ef1aki, 1973, I, pp. 58,
333-334; Sipehsalar, 1977, p. 101; Lewis, 2000, p. 282; Kiiciik, 2016, pp. 106-107). One of the
anecdotes in Aflaki relates that he went as an inviter to Mawlana’s presence during a
banquet hosted by his father-in-law, Parwana, and brought him to the assembly (Eflaki,
1973,1, p. 185).

Emir Hatiroglu Sharaf al-din

Hatiroglu Sharaf al-din was one of the emirs who felt affection for Mawlana. Hatiroglu
Sharaf al-din, who served as munshi (secretary) alongside Parwana with his brother Ziya al-
din, was appointed as beylerbeyi (governor-general) of the center and serlesker (military
commander) of Nigde after Kilij Arslan IV was enthroned. Appointed to the position of
beylerbeyi during the reign of Giyas al-din Kaykhusraw 111, Sharaf al-din revolted against
Parwana, taking advantage of Parwana’s decision to send Seljuk Khatun as a bride to the
Buddhist Prince Arghun, after their relationship deteriorated over the issue of confronting
the Mongols. Hatiroglu Sharaf al-din, who was always by the side of Muin al-din Sulayman
Parwana throughout his term of office, attended sama assemblies organized by Parwana
and other statesmen many times and engaged with the guests attending the ceremony (Ibn
Bibi, 2020, p. 594; Efl4k], 1973, I, pp. 69, 414; Kiiclik, 2016, pp. 108-109; Diilgeroglu, 2023, 1,
pp. 353-354). It is understood that Mawlana and Hatiroglu Sharaf al-din had contact by
gathering at organized invitations, albeit not on an advanced level. Aside from these
contacts which continued until Mawlana’s death, there is no letter written directly by
Mawlana to this emir (Colak, 2012, p. 161; Hacigokmen & Diilgeroglu, 2024, p. 29).

The Pride of Sons: Alam al-din Kayser

Another figure who was sincerely devoted to Mawlana was Alam al-din Kayser, the na’ib
of Giircii Khatun. Kayser, who was one of the Seljuk emirs, was essentially the person who
facilitated Giircli Khatun’s introduction to Mawlana and her becoming one of his devoted
female disciples. The emir, who came to the fore by achieving outstanding success,
especially in the Jimri incident, made sure to immediately fulfill any request Mawlana
might have of him. Managqib al-Arifin narrates many different stories to convey his love and
devotion to Mawlana. The common theme of these stories is that he would gladly spend his
wealth for Mawlana. Two letters written by Mawlana addressed to Alam al-din Kayser exist.

¢ Majd al-din Atabeg entered the Gawhartash Madrasa, which was also known as Mawlana’s residence, to

perform chilla (Konyali, 2007, p. 524). (i. Hakki Konyali records the person who entered this madrasa to
perform chilla as “Taj al-din, the son-in-law of Parwana”).
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In one of these letters, he refers to the emir as the “pride of sons.” Furthermore, it is known
that Mawlana’s tomb was constructed under the leadership of Alam al-din Kayser. He was
afriend of Badr al-din of Tabriz, one of the tomb’s architects (Mevlana Celaleddin, 1962, pp.
186, 221; Eflaki, 1973, 1, pp. 64-65, 375, 423-424, 445; 11, pp. 202-203; Onder, 1998, p. 153; Lewis,
2000, p. 283; Kiiciik, 2016, pp. 110-111).

Mustawfi Jalal al-din Mahmud

Emir Jalal al-din Mahmud, who was one of Parwana’s close associates, traveled to
Kayseri with Sultan Giyas al-din Kaykhusraw III in 1276 while Seljuk Khatun was being
taken to Abaga Khan'’s son, and sought to suppress the Hatiroglu rebellion that began at
that time. However, he was captured along with the sultan by Hatiroglu. Emir Muin al-din
Parwana, who returned after delivering his daughter-in-law to Arghun Khan, learned of the
situation and rescued them with the aid of the reinforcement troops he requested from the
Mongols. Later, he became the regent of the sultanate through an yarligh (edict) received
from the Mongols, always invited Mawlana to the meetings he organized, and also paid him
visits himself (Eflak1, 1973, 1, pp. 48-49; Kiigiik, 2016, p. 112).

Mawlana Jalal al-din, who is known to have attended the feasts organized by Mustawfi,
requested from Mustawfi Jalal al-din that the money demanded from a person named
Nizam al-din be pardoned, and it is stated that Mustawfi covered this debt from his own
money (Mevlana Celleddin, 1962, pp. 39-40; Ef14ki, 1973, 1, p. 498).

Atabeg Fakhr al-din Arslandogmus

Atabeg Arslandogmus was another one of the Seljuk emirs who respected Mawlana and
heeded his counsel. Fakhr al-din Arslandogmus stipulated in the wagfiyya of the large
madrasa he constructed that the professors to be appointed must be Hanafi and Sufi, but
not Shafi’i. However, Mawlana expressed his sensitivity on this matter, stating that a
charity bound by a condition was not a complete charity. Upon Mawlana’s advice and
request, the Emir then removed this condition (Eflaki, 1973, 1, pp. 413-414; Paydas, 2007, p.
31; Kugiik, 2016, p. 113).

Moreover, in one of the letters Mawlana wrote to Fakhr al-din Arslandogmus, he
requested the emir to appoint Afsah al-din (Afsah al-din-i Muid) to the professorship of the
Karatay Madrasa, which would be vacated by Shams al-din Mardini, whom he was
transferring to the professorship of the Atabakiyya Madrasa that he had built (Mevlan4
Celéleddin, 1962, pp. 137-138, 224, 229).

The Vizier Qadi Izz al-din

Among the Seljuk emirs, one of those who showed closeness to Mawlana was Qadi 1zz
al-din. Qadi Izz al-din, who was appointed as vizier during the period when Izz al-din
Kaykawus II was enthroned against his brothers, initially opposed Mawlana, but later
became his disciple and commissioned the construction of a mosque in his name, known
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today as the Qadi Izz al-din Mosque in Konya. He also spoke words of praise for Mawlana in
many assemblies. When this was reported to Mawlana, he expressed their closeness by
saying, “May the name of whoever remembers us kindly be remembered kindly in the world.”
Mawlana sent a letter to Qadi 1zz al-din requesting the resolution of a matter between a
person named Fakhr al-din, who had applied to him for help, and his relatives, and the issue
was resolved (Mevlana Celaleddin, 1962, pp. 107-109, 239; Eflaki, 1973, 1, p. 174; Lewis, 2000,
p. 278; Paydas, 2007, p. 31; Fihi mad fih, 2006, pp. 157-158, 198).

His Relationships with other Emirs

Apart from the figures mentioned above, Mawlana’s correspondence with emirs such
as Amin al-din Mikail, Malik al-Sawahil Baha al-din, Najm al-din ibn Khurram, Emir Shams
al-din, and Emir Ziya al-din is an indicator of their mutual relationship. In the letters
Mawlana sent to these emirs, just as he did to others, he made certain requests based on
their positions, seeking intercession for his acquaintances and the remission of debts or
taxes (Paydas, 2007, p. 30). For example, in one of his letters to Malik al-Sawahil Baha al-
din, he expressed gratitude for the assistance given to Emir Alim Celebi. He also requested
assistance from the Na'ib Amin al-din Mikail for the facilitation of a student named Taj al-
din’s education (Mevlana Celaleddin, 1962, pp. 91-93, 168-169).

Mawlana also had correspondence with Shams al-din Ganja’i, the na'ib of Taj al-din
Mu‘tazz, and wrote a letter concerning a merchant named Taj al-din, requesting that
payment not be delayed if his goods were taken. Mawlana’s reply to Shams al-din Ganja'’i,
who was inclined towards Sufism and used endearing terms in his letter to Mawlana,
indicates the warmth of their relationship (Mevlina Celaleddin, 1962, pp. 165, 185, 259;
Colak, 2012, p. 159).

Conclusion

In conclusion, Mawlana’s relationships with the Seljuk emirs constitute an important
example demonstrating the influence of Sufism within the political and social structure of
the period in which he lived. From the moment he settled in Konya, the capital of the
Seljuks, Mawlana, owing to both the influence of his father Baha al-din Walad and his own
spiritual authority, maintained contact with the leading statesmen of the era. These
contacts established a groundwork based not only on mystical devotion but also on mutual
respect and interaction among the scholarly, cultural, and administrative circles of the
time. His letters addressed particularly to emirs such as Badr al-din Gawhartash, Muin al-
din Parwana, Sahib Ata Fakhr al-din Ali, and Jalal al-din Karatay are direct sources
documenting his interaction with the upper strata of society.

It is known that the political, social, and economic turmoil, particularly during the years
when the Seljuk Sultanate of Rim was under Mongol domination, strongly inclined the
Seljuk populace towards Sufism. During this process, like other religious scholars, Mawlana
maintained a certain distance from politics. However, when necessary, he offered counsel
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to the rulers in line with the principles of justice, mercy, and equity, and assumed an
intermediary role between the subjects and the rulers. Most of the emirs acknowledged
Mawlana’s spiritual authority and revered him, demonstrating this both through their
attitudes towards him and their material support. It must be noted, however, that Parwana
Muin al-din Sulayman holds singular importance among these emirs due to the frequency
of his visits and letters, and the dedication of Fthi md fih to him.

Mawlana did not take sides in political disputes; however, by making requests to the
emirs that would contribute to the establishment of social peace, he indirectly served to
strengthen the public order. The requests and counsels he expressed in his letters ensured
that his prestige increased among both the public and the rulers. Consequently, he gained
many disciples from the common subjects, as well as supporters and disciples among the
sultans, the sultans’ consorts, and the emirs.
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Abstract

It is known that there were akhis in Konya before Baha al-Din Walad's arrival in Anatolia with
his family after 1220 and his decision to settle in Konya. This Akhi structure was influenced
by the Arab futuwwa and Persian chivalry, synthesized with the Turkish national culture and
transformed into its own unique form. The legendary architect of this transformation is Akhi
Evran. Organized exclusively among tradesmen, the Akhis came from various social strata
and belonged to various orders representing all branches and tendencies of Sufism in
Anatolia, especially Mawlawism and Bektashism. Therefore, they had a very significant role
in the harmonization of the religious life of Anatolian settlements. There is asceticism that
we see in the Hanafl tradition on the basis of this social role. Baha al-Din Walad and his son
Jalal al-Din Rimi, who were disciples of N. Kubra, had a more independent Sulfi life, partly in
line with the madrasa tradition. After his father's death, Jalal al-Din, who had been under the
edify of Sayyid Burhan al-Din Tirmidhi, experienced a real change when he met Shams al-
Tabrizi in 1244. Leaving aside the troubles of Shams' comings and goings and Damascus
journeys, Mawlana transforms into a person who spends his time in sama and dawran, singing
with a Sufi understanding based on love. In this process, it is quite normal for Mawlana Jalal
al-Din to have relations with the akhis, especially those living in Konya. When we take into
account the information in the sources, it is possible to say that these relations were often
friendly and sometimes controversial, depending on the course of events. As a matter of fact,
one of his two closest disciples, Najm al-Din Zarqiib, was a goldsmith, while Husam al-Din
Chalabi who was nicknamed Akhi Turkoglu because of his father, was someone who grew up
and lived within the akhi tradition. However, we can say that the akhis were in favor of a
regular religious life based on reason with the understanding of asceticism they adopted, and
that they distanced themselves from Sufism's dhikr forms, especially sama and dawran. On
the other hand, during the war of succession between the sons of Kaykhusraw II, the akhis
and Mawlana were on opposite sides. While the akhis supported ‘1zz ad-Din Kaykaus in
cooperation with the Turkmens against the Mongol invasion, Mawlana supported Kilij Arslan
IV, who was proclaimed Sultan in Konya with Mongol support. This political stance
sometimes made the relations between the parties contentious and controversial. In this
paper, Mawlana's relations with the akhis will be discussed within the framework of political
and social developments in the 13th century.
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Bahdeddin Veled’in ailesiyle birlikte 1220’den sonra Anadolu’ya gelisi ve daha sonra
Konya’da karar kilmasindan énce Konya'da Ahilerin varlig1 bilinmektedir. Bu Ahilik yapisi
Arap flitlivvetinden ve Acem civanmertli§inden etkilenerek, bunlar1 Tiirk millf kiiltiirtiyle
sentezleyip nev’i sahsina miinhasir hale doéniisiir. Bu doniisiimiin efsanevi mimari ise Ahi
Evran’dir. Miinhasiran esnaf arasinda orgiitlenen Ahiler, gesitli sosyal tabakalardan gelip,
basta Mevlevilik ve Bektasilik olmak tizere, Anadolu’daki tasavvufun tiim kol ve egilimlerini
temsilen degisik tarikatlara bagldirlar. Dolayisiyla, Anadolu yerlesim merkezlerinin dini
hayatinin ahenklesmesinde son derece anlamli bir role sahiplerdir. Bu sosyal roliin
temelinde Hanefi gelenekte gordiigiimiiz zithd anlayisi vardir. N. Kitbra'nin miiridi olan
Bahieddin Veled ve oglu Celaleddin Rum{ ise medrese gelenegine bagh olarak kismen daha
bagimiz bir sufiyane yasayisa sahiptiler. Babasinin vefatindan sonra Seyyid Burhaneddin
Tirmizi'nin terbiyesine devam eden Celdleddin, asil degisimi 1244’de Sems-i Tebrizi ile
karsilastiginda yasar. Sems’in gelis gidisleri ve Sam yolculuklarinin sikintilarini bir kenara
birakirsak, artik Mevlani ask temelli sufiyAne bir anlayisla terenniimlerde bulunan
zamanini sem4 ve devran ile gegiren bir kisilige dénsiir. Bu siirecte Mevlan4 Celaleddin’in
dzellikle Konya'da yasayan Ahilerle iliski icerisinde bulunmasini son derece normaldir.
Kaynaklardaki malumati dikkate aldigimizda bu iliskilerin olaylarin gidisine gére ¢cogu kere
dostane kimi zaman da ihtilafli oldugunu séylemek miimkiindiir. Nitekim onun kendi
yerine biraktigi en yakin iki miridinden Necmeddin Zerk(b kuyumcu esnafidir,
Hiisameddin Celebi ise babasindan dolay: Aht Tiirkoglu lakabina sahip akhilik gelenegi
icinde yetisen ve yasayan birisidir. Bununla birlikte akhilerin benimsedikleri zithd
anlayisiyla, akil temelli diizenli bir dini hayattan yana olduklarini sGfiligin basta sema ve
devran olmak {izere nafile formundaki zikir cesitlerine mesafeli durduklarini sdyleyebiliriz.
Ote yandan I1. Keyhusrev'in ogullar1 arasindaki veraset savasi zamaninda ahiler ile Mevlana
zit taraflarda bulunmuslardir. Ahiler Mogol isgaline karsi, Tiirkmenlerle isbirligi yaparak
izzeddin Keykavus’u desteklerken Mevlana Mogol destekli Konya’da Sultan ilan edilen 1V,
Kilicarslan’t destekler. Bu siyasi tavir taraflarin iliskilerini kimi zaman ¢ekismeli ve ihtilafli
hale getirmistir. Makalede konu, Mevlana'nin Ahilerle iliskileri 13. yiizyildaki siyasi ve
sosyal gelismeler cercevesinde ele alinacaktir.
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Introduction

Born in Balkh in 1207, Mawlana's full name was Muhammad b. Muhammad b. Husayn
al-Balhi and his nickname was Jalal al-Din. He is called Mevlana to glorify him. Mevlana, who
left Balkh with his family and came to Anatolia, completed his education in Larende with
his father and got married. Receiving his first Sufi upbringing from his father Bah4al-Din
Veled, a follower of Najm al-Din al-Kubra,” as well as his madrasah education, Jalal al-Din
came to Konya after his father's death (d. 628/1231) at the invitation of Sayyid Burhan al-
Din Muhaqqiq al-Tirmidhi (d. 639/1241)" and grew up under his edify for nine years. His
transformation in Sufism begins with his encounter with Shams al-Tabrizi. After Shams'
complete disappearance/murder in 645/1247, his maturity in Sufism begins. The
appearance of the Mathnawi was encouraged by Husam al-Din Chalabi. With this
encouragement, the Mathnawi was written over a long period in the 1260s. Mawlana died in
672/1273 (Ongdren, 2004, Vol. 24, p. 441-443).

Baha al-Din Waled residet in the madrasas during his travels and in Karaman and Konya,
which were his last residences. Following his father's death, Jalal al-Din also worked in the
madrasah. If we take this into consideration, it is understood that he turned to the love-
centered Sufi understanding after his encounter with Shams-i Tabrizi and organized mass
sema rituals. Considering Mawlana's life, it is known that the formation process of
Mawlavism started after him and the institutionalization was completed with his grandson
Ulu Arif Chalabi (Onder, 1998, p. 161-178; Kayaoglu, 2005). Again, depending on the process
of writing the Mathnawi, it can be said that the reading of the Mathnawi was limited to Konya
and its vicinity during Mawlana’s lifetime.

The network of political and social relations that Mawlana, who has a prominent place
in the Turkish Sufi tradition with his Sufi understanding, entered into with different people
and communities in his time, often attracted the attention of researchers controversial
interpretations are made on the subject. One of the communities he had relations with, was
the akhis. The akhi order was a civilian social structure that gathered different professional
groups in most of the cities in 13th century Anatolia. Considering the relevant data on the
subject, it is understood that the akhis had a strong structure and social solidarity in Konya,
where Mawlana spent most of his life. This study will try to reveal Mawlana's relations with
the akhis based on the ahis who were dealt with Mawlana himself. In addition, some
narratives about the relations before Mawlana and some narratives about his son and

Najm al-Din al-Kubra (d. 618/1221): He is the founder of the Kiibreviyye, one of the three major orders
originating from Central Asia. He determined the principles of his order in his work called Usil-u
‘Ashara.

Sayyid Burhan al-Din Muhaqqiq al-Tirmidhi (d. 639/1241): He is the sheikh of Mawlana. He has a work
called Ma‘arif, which is a record of his Sufi conversations, in which the subjects of voyage and knowledge
of Allah are explained with concise words.
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grandson after Mawlana will also be utilized. An effort will be made to determine the
situation by avoiding the current debates in recent history on this subject.

Historical sources of the period such as Ibn Bibi (1996), K. Aksarayi (2000) and
Anonymous Seljukname (2014) provide first-hand data on the subject. In addition, Aflaki's
Managib al-‘Arefin (1989), Mawlana's Letters (1963), his son Sultan Walad's Divan and other
Mawlawi sources are our main reference works. In the recent period, Thaeschner (1964),
Golpinarh (1999), Barin (1991), Bayram (1991), Degirmengay (2012), Demirtas (2016),
Urkmez (2018), Moghaddam (2019), Haykiran (2022), Hacigékmen (2011) are among the
studies on the subject.

1. Mawlana and Akhi Bedr al-Din Guhartash/Gawhartash

Badr al-Din Guhartash/Gawhartash, who seems to have been one of the akhis of Konya
(Hacigdkmen, 2011, p. 126-128), is one of the emirs in the close circle of Sultan Ala al-Din.
He seems to have been in good relations with Baha al-Din Walad, the father of Mawlana. In
fact, when Baha al-Din was teaching at the Altun-Aba madrasah in Konya, he asked him to
build a madrasah for his sons (Eflaki, 1989, Vol. 1, p. 44). Badr al-Din Guhartash built a
madrasah to the north-east of the Ala al-Din hill, later known as the Madrasa-i Mevlana, or
Madrasa-i Celaliye. It is known that Jalal ad-Din Riimi stayed in this madrasa with his children
until his death. After his death, although the Mawlawi lodge was moved to the location of
the tomb, the activities of this madrasah continued until the 19th century (Hacigékmen,
2011, p. 125-126). Again, Badr al-Din Guhartash, while he was the castellan in Karahisar-i
Sahib, personally circumcised Jalal al-Din Rimi's sons Walad and Ala al-Din and organized
a big wedding (Eflaki, 1989, Vol. 1, p. 331). This shows that Badr al-Din maintained good
relations with Mawlana and his family until the end of his life.

2. Mawlana and Chalabi Husam ad-Din

Perhaps the most vivid example of Mawlana's relationship with the akhis is one of his
closest disciples, Chalabi Husam al-Din, who was addressed as "Come, my religion, come,
my soul, come, my sultan. You are the sultan of truth" (Eflaki, 1989, Vol.. 1, p. 106). Again,
Mawlana praises Chalabi Husam al-Din at the beginning of the sixth book of the Mathnawi
(Mevlana, 2013, Vol 6, p. 691).

A gdnle hayat veren Hiisdmeddin, altinci béliime istegin costuk¢a cosuyor.
Hiisami-ndme senin gibi bir allimenin cezbesiyle diinyada dolastr oldu.
Ey manevi [er]. Mesnevi’yi tamamlamak iizere altinct béliimii sana armagan olarak sunuyorum.

0 Husam al-Din, who gives life to the heart, your desire for the sixth chapter becomes more and
more intense.

Hiisami-ndme became wandering in the world with the lure of an allame like you.

O spiritual [er]. T present the sixth chapter as a gift to you to complete the Mathnavi.
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His name is mentioned in the introduction of the Mathnawi as "Akhi Turkoglu", Husam
al-Haq ve al-Din Hasan b. Muhammed b. Hasan, and in Manaqib al-‘Arefin as Hasan b.
Muhammad b. el-Hasan b. Akhi Turk (Mevlana, 2013, Vol. 1, p. 18). Eflaki (1989, Vol. 2, p.
342) says that all of Anatolia's most respected akhis were disciples of Akhi Turk and Akhi
Bashara's grandfathers and that they were honored by them. Mawlawi sources state that
Akhi Turk was a member of the great sheikh who said, "I went to bed as a Kurd and got up
as an Arab" (Mevlana, 2013, Vol. 1, p. 18; Eflaki, 1989, Vol. 2, p. 323; Sipehsalar, 2020, p. 123).
Despite Golpiarli's (1999, p. 38-29, 115) different opinion, A. Moghaddam (2017, p. 100), in
his evaluations, determines that this saying belongs to Taj al-‘Arefin Abu al-Wafa (d.
501/1107). Although Bayram (1991, p. 95; 2012, p. 241) accepts Ahi Turk as Husam al-Din's
father, the statements in Mawlawi sources do not support this. Salih Ahmed Dede (2011, p.
107) states that Ahi Turk was the son of Abu al-Wafa, born when he was about seventy years
old. Thus, Chalabi Husam al-Din's family has been associated with the akhi for four
generations and has a respected place in Konya. This information is noteworthy when we
take into account the presence in Anatolia of Wafai dervishes such as Dede Kargin, Baba
Ilyas and his descendants, and Sheikh Edebali.

Accordingly, we are able to trace our knowledge of the akhism back to the early 12th
century. Although Moghaddam (2017, p. 101) states that Akhi Natur, one of the disciples of
Mawlana 's father Baha al-Din Waled, was working in the Kurkculer bathhouse at the age
of 110 at the time of Mawlana, and that he would have been born at least in 560/1160, it
seems possible to take this date back further. As a matter of fact, Hasan al-Jafari, a member
of the Futuwwa, who resided in the city of Khoy according to the genealogy of Akhi Sharaf
al-Din and whom the Arabs called Akhi 'Ali Bessak, the seventh generation grandfather of
Akhi Sharaf al-Din, comes to Anatolia after 550/1155 upon the invitation of Kilij Arslan T (d.
588/1192). In addition to these known names, Ibn Bibi (1996, Vol. 1, p. 52-53) mentions the
akhis and braves who defended Sultan Giyas al-Din in the incident (595/1196) when Ritkn
al-Din Siileyman Shah besieged Konya, deposed his brother Giyas al-Din Kaykhusraw and
seized power after a four-month siege. He also mentions that when ‘Izz al-Din Kaykaus came
to Konya to ascend to the throne, the ahis were among those who welcomed him (Ibn Bibi,
1996, Vol. 1, p. 140). Ibn al-Asir, (1987, Vol. 12, p. 228; Moghaddam, 2017, p. 102) on the other
hand, reports on the powerful position of the Ahlat fityan in the city and some of their
actions based on this.

After all these, it is understood that the existence of the akhism was confirmed in the
12th century. Therefore, we can say that tradesmen were among the elements that make
up the city in urban culture, that they formed an association and that certain rules were
probably applied among them. Although Baykara (1985, p. 98-106) states that the
tradesmen before the 13th century were represented by the igdis'lik organization formed
by the merchants and the igdiss, when we take into account the title of akhiidentified above
and the frequently used terms such as fetq, fityan, rind, riinid in the sources, it seems likely
that the tradesmen and merchants acted together around certain rules. Based on the fact
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that those who attained the rank of mastery in trades and craftsmanship were called akhi
in the later Futuwwatnames, it is understood that they were called akhis (Razavi, v. 16b;
Cahen, 1986). Sultan 1zz ad-Din Kaykaus I's entry into the futuwwa organization led by al-
Nasir by wearing a futuwwa robe through Majd al-Din Ishaq and the reinforcement of the
futuwwa activities with the arrival of Sh. Suhrawardi in Anatolia is a new process. One of
the most important features of this process is the inclusion of the military class, which
would later be known as Gaziyan-1 Riim, into futuwwa, and even their acceptance as natural
members of futuwwa (Kopriilii, 1991, p. 84-88). It seems that the akhis with the titles of
dizdar, shahne, and emir in 13th century sources are related to this. In this process, we can
say that akhism and futuwwa became intertwined, and their rituals became written and
widespread. In this development, the title of the founder of the Ahi organization in Anatolia
is given to Akhi Evran, who is largely a mythological hero for the time being. Thus, akhism
was influenced by Arab futuwwa and Persian chivalry, synthesizing them with Turkish
national culture and transforming into its own unique form. Although some researchers
consider Akhism to be a order organization, it has a different organization from the
classical order structure and gives its followers from various social strata the opportunity
to enter different orders (Munteanu, 1993, p. 373).

We see an example of this again in the person of Chalabi Husam al-Din. His father was
an akhi in Konya and had spiritual influence over the entire population and therefore owns
property and assets. He was probably the sheikh of the Hangah-i Ziya'a built by the Vizier
Ziya al-Din Karaarslan. After the death of his father, Chalabi Husam al-Din seems to have
hesitated in the face of proposals for him to become the head of the ahis and chose to serve
Mawlana with all his men. Chalabi Husam al-Din had a great affection for Jalal al-Din RimL.
He even wanted to leave Shafi'ism and convert to Hanafism, which was Rimi's sect, but
Mawlana did not allow him to do so (Eflaki, Vol. 2, p. 347). Considering that fame, position
and wealth do not bring anything to a person, he wants each of his men to be busy with
their own earnings and to make a living with the income from their own properties, and he
gives way to his servants and fetas. Husam al-Din donated everything he had toJ. Rimi and
had nothing left (Eflaki, Vol. 2, p.324; Golpinarli, 1999, p. 115-116; Demirtas, 2021, p. 20-21)

This information will contribute to a more accurate understanding of the events and
debates around Hangah-i Ziya and Hangah-i L3la, of which Chalabi Husam al-Din was the
subject. In the event that seems to have taken place after 659/1260, according to Eflaki, the
sheikh of Hangah-i Ziya, which probably belonged to the akhis, died. Jalal al-Din RGmi (1963,
115, 262) wrote a letter to the Mongol-appointed vizier Tac al-Din Mu'tez, requesting that
the sheikhship of the hangah be given to Husam al-Din. At Tac al-Din Mu'tez's initiative,
Chalabi Husam al-Din was appointed as the sheikh of the hangah with the approval of Rukn
al-Din Kilij Arslan IV. Aflaki states that Ahi Ahmad did not accept the appointment of
Husam al-Din as sheikh due to the hatred and animosity of bigotry in his nature. For the
sheikhdom, a great ceremony of sitting on a high office is performed (Eflaki, Vol. 2, p. 342-
345; Gélpmarli, 1999, p. 117-118; Urkmez 2017, p. 253-254; Demirtas, 2021, p. 20; Kurt, 2021,
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p. 103-104). J. Rmi carries the prayer rug of the sheikhdom. As the prayer rug is laid out,
Akhi Ahmad suddenly gets up from his seat, picks up the prayer rug and hands it to
someone and says: "I do not accept this man as a sheikh in this region". All hell breaks loose
and Akhi Muhammad Sebzvari, Akhi Kayser, Akhi Choban and others from the Akhis of
Konya take up their knives and swords, and the emirs among the followers advance on to
kill the insolent rishis. A riot breaks out. Jalal al-Din Rimi then leaves the ceremony.
Although he was apologized to, Jalal al-Din Rimi rejects Ahmad, saying, "He is not of our
kind."

It can be assumed that the ceremony described here is the ceremony of elevation of an
akhi to the position of sheikh in the akhi-futuwwa organization. In other words, it is the
elevation of a master who has reached perfection in his profession to the leadership of his
own professional group. It is understood from Eflaki's narrations that Hangah-1Ziya was in
opposition to his deceased sheikh Jalal al-Din RGmi. It seems that Jalal al-Din RGmi, taking
advantage of this death and using his power in the eyes of the political authority, wants to
put his disciple Akhi Turkoglu on the prayer rug. In this case, either Akhi Turkoglu
continued his relationship with the ahids or he had the right to become the sheikh of the
hangah based on the influence of his family. However, due to the question marks that arose
in his service to the ahis, Akhi Ahmad, the leader of the Konya ahis, intervened in the
ceremony by using his leadership authority. This situation brings confusion during the
ceremony. It would be an ambitious argument to see this event as Mawlana's attempt to
take over the hangah (Bayram, 1991, p. 95; 2012, p. 241). It is understood that Aflaki's
statements that Akhi Ahmad's attempt to be punished with death after this incident was
prevented by Mawlana's intervention and that he was no longer admitted to important
meetings are related to the zealousness of the order. Again, we can date what he narrated
about Akhi Ahmad's death to before 673/1274 if we take another narrative into account. In
the following narrative, it is possible that he is the same person as Akhi Ahmad, whom Eflaki
(1989, C. 2. 415) says died later in a narrative in which Sultan Walad and Shaykh Sadral-Din
got involved in. Eflagi's report that after the death of Akhi Ahmad, most of the Akhi youth
became followers of Mawlana, and that his son Akhi ¢ Ali became a disciple of Sultan Walad,
however, will come much later in the hangah debates. On the other hand, as will be
discussed below, Akhi Ahmad, who intervened with Akhi Ahmad Shah in a civil disturbance
in Konya in 684/1285, seems to have had a say in the administration of the city. If Aflaqi's
statements of his death are exaggerated, it seems that the same Akhi Ahmad retained his
influence until his death. Or, considering these and other similar rumours, it can be said
that more than one Akhi Ahmad lived in Konya during this period.

3. The Difference of the Temperament between Mawlana and the Akhis

Another issue that needs to be evaluated in relation to this incident is that the
worldview of the akhis is relatively different from the worldview presented by Sufism and
the general perspective, and the difference in the way of living religious life. Aside from the
interpretations based on the relationship between the Ahism and Sufism within the
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framework of the concept of futuwwa, the Akhism are the practical example of the Hanafi
understanding of asceticism. In some studies, the efforts to understand the akhis as
rationalists, the Mawlawis as intuitionists and explorers, the akhis as practitioners, the
Mawlawis as mystical theorists, and the ahis as exemplary people in their behavior and the
Mawlawis as people who try to convince are also related to this phenomenon (Taeschner,
1964, Golpinarli, 1983, p. 304-305; Bayram, 1991, p. 89-91; Munteanu, 1993). We can explain
the phenomenon we conceptualize as Hanafi asceticism as an attitude that is continuous in
worship and piety, accepts one's own bread, individual responsibilities, sees one's work as
a religious obligation, earns halal and eats one's labor, keeps out of harams, is solidaristic
and socially sharing in terms of earnings and expenditures, produces information about
current problems by staying away from the controversies of daily politics, and takes a
correct stance. The characteristics that distinguish this attitude from similar Sufi thoughts
and movements are the rejection of the knowledge obtained through discovery, inspiration
and intuition, which are the main sources of knowledge in Sufi thought and the rejection
of the charismatic leader culture created and produced around those who claim to have
this knowledge, and the distance from rituals practiced with the congregation outside of
basic worship such as nafilah. However, it should be noted that we cannot generalize that
this attitude of asceticism was adopted and practiced at the same level by all akhis or the
akhi organization. As a matter of fact, as we have stated above, akhism, which is not
exclusively an order, gives its adherents the opportunity to belong to different orders.
Thus, we can speak of akhis who belonged to Qadiri, Rifai, Bektashi, and Khalwati sects, as
well as akhis who adhered to Jalal al-Din Rimi from the time he was alive and adopted
Mawlawism after the formation of the order. Again, we should not ignore the direct
influence of Malamism, from which the Turkish Sufi tradition was nourished by the
Khorasan culture. Accordingly, we can state that the akhis, who adopted halal earning,
eating their own bread, not being dependent on others and generosity as their motto,
adopted or opposed Sufism according to their temperament.

In fact, this phenomenon of differentiation is not directly between akhis and Sufis. It is
obvious that there were different Sufi orientations among the Sufis from the early period.
As a matter of fact, Rimi's relations with the environment to which he belonged brought
some troubles after his encounter with Shams al-Tabrizi and probably resulted in Shams'
death. After this, his mystical state is characterized in a later source as asiklik. According to
the narrative, when Sari Saltuq, who visited Anatolia, could not see Mawlana and Mahmud
Hayrani among the saints, he asked why. Ahmad Faqgih replies, 'one of them is an lover and
one of them is a fan, that is why they did not come to the assembly of reason'. This answer
of Ahmad Faqih points to the three schools of thought in the Turkish Sufi tradition. The
Yassawi-based understanding that places reason at the center, the Qubrawi-based
understanding which was based on the love represented by Mawlana, which was
transformed with Shamsi Tabrizi, is the understanding of abdalism, which means the
continuation of the state of constant ecstasy (vacd and istigraq) adopted by some Rifa'is
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and different Sufi groups in the person of Mahmiid Hayrani (Yildirim, 2011, p. 606; Urkmez,
2018, p. 97). A narrative between Mawlana and Sadr al-Din al-Qlinawi points to this
differentiation. According to the narrative, Jalal al-Din Riimi was having a conversation in
a gathering of sheikhs, akabir and distinguished emirs. When it was time to pray, they asked
him to serve as imam and Rimi said, "We are from the abdal. We sit and stay wherever we
can. Sufis and steadfast people are suitable for imamate", he points to Shaykh Sadr al-Din
for imamate and follows him and says, "Whoever prays behind a God-fearing man is like
praying behind the prophet". There upon the Sheikh humbly and excitedly submits (Eflaki,
1989, Vol. 1, p. 606).

It is possible to see traces of this difference in the attitudes and expressions of some of
the akhis Aflaki reports, especially Akhi Ahmad. In one narration, Akhi Ahmad, one of the
most respected figures of the period, addressed ‘Ala al-Din, describing sama as a bid'ah and
stating that he had neither read nor heard of any record that sema was permissible (Eflaki,
1989, Vol. 1, p. 303). In another narration, a parent who lost a son during the reign of Sultan
Walad asks for the presence of ghfiyendes and kavval (hymnist) at the funeral and for
ghazals to be recited in front of the dead. Probably the same Akhi Ahmad objected and
reacted against this because it was bid'ah and not permissible. Sultan Walad states that the
foundations of this custom were laid by a great person like Jalal al-Din Riimi and that it will
continue among the lovers until the Day of Judgment. Akhi Ahmad had to remain silent.
When the matter is presented to Shaykh Sadr al-Din, who is present in the same assembly,
he agrees with Sultan Walad (Eflaki, 1989, Vol. 2, p. 414-415). Eflaki reports that Akhi Ahmad
died seven days later with the news of Sultan Walad.

A similar attitude to Akhi Ahmad is shown by a man named Akhi Mustafa during the
time of Sultan Walad. According to Eflaki's narration (1989, Vol. 2, p. 431-433), a man named
Mustafa, who was named by Rami at the request of his father, Akhi Siddiq, became an Akhi
at a later age and joined the elite, but he disobeyed and became a rebel and intimidated the
people of Konya. When the situation became a matter of complaint before Sultan Walad,
Sultan Veled advised him. Akhi Mustafa: "We know the precautions of this matter better
than our Master. Do not interfere in these matters, your realm of wisdom is one thing, ours
is another." Again, after a long sama ritual, Akhi Mustafa says that the Mawlawfs are taking
too long. When his attitude comes to Chalabi Arif he whirled sama with hymnist and he
enters Akhi Mustafa's threshold, grabs the nozzle of the fountain, turns the carpet in the
room upside down, and pours the oil from the oil lamp. No one can make a sound. Then he
says "Mawlawis have no business in this house" and leaves. After this, no sema is performed
in Akhi Mustafa's house, and those around him disperse. If Aflaki's report that he was
among the akhis killed in Yahshi Khan's raid on Konya four days later is correct, it is
understood that this event took place in 712/1312.

Gordlevski (1998, p. 199) interprets this situation as "The older generation of the akhis
were generally respectful of Mawlawism, but after the death of Jalal al-Din Rami, they
began to look down on it". However, this interpretation should be viewed with caution, as
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both the developmental process of Mawlawism and the existence of akhis who remained
loyal to Mawlana and his sons after his death do not confirm this interpretation. As a matter
of fact, there are akhis such as Akhi Sad al-Din, Akhi Yusuf, Akhi Muhammad Seydaveri,
Akhi Muhammad Shah, Akhi Amir Ahmad of Bayburtlu and Akhi Amir Haj(i) whom Sultan
Walad praises in his Divan (Seker, 2011, p. 61-67; De§irmencay, 2012, p. 55-56). On the other
hand, when the information given in al-Burgazi and Ibn Batthta about sama is taken into
account, it is seen that Akhi Ahmad's objections to the permissibility of sama are individual.
Al-Burgazi (2023, 121-125) cites the words of the past sages about sama and lists the
evidence from the Prophet on the permissibility of sema'. This narrative constitutes a more
rational first example of the narrative that would later constitute the Alawite and Bektashi
acceptance of the majlis of the Kirklar (Forties). The mention of the same acceptance in
Razawi (v. 62b) shows that sama was known and practiced among the akhis and continued

for centuries.
4. Mawlana and Akhi Amir Ahmad Bayburti (d. after 715/1315)

Another Akhi Ahmad mentioned by Aflaki is Akhi Amir Ahmad Bayburti (d. after
715/1315).Jalal al-Din Arif, who traveled to the Eastern provinces upon the will of his father
Sultan Waled, "Do not neglect Herbende Sultan (Olcaytu)," met Akhi Emir Ahmad in
Bayburt, and his relationship with Mawlana is narrated through the mouth of Akhi Amir
Ahmad. Accordingly, Ahmad, who wanted to meet Jalal al-Din Rami in his youth due to
Rami's reputation, could not go to Konya because his parents did not allow him to do so.
However, he prayed the wishing prayer with great aspiration, recited Surah al-An'am forty
times and fell asleep. In his sleep, Jalal al-Din Rumi visited their house, cut a piece of
Ahmed's hair with scissors and said, "May God bless you, this is the sheikh of Mathnawi."
When Ahmad woke up, he found his cut hair on the pillow and after wandering around like
a madman for a few days, he took his seat with a great ceremony and began to recite the
Mathnawi (Eflaki, 1989, Vol. 1, p. 421-423).

The event mentioned here must have occurred just before Mawlana's death, probably
in the 672/1270s. Considering the writing of the Mathnawi and the development of
Mawlawism, this seems unlikely. However, as will be pointed out below, if Akhi Amir Ahmad
was present in Konya, his recitation of the Masnavi can be dated to the time of Sultan Walad.
This narrative probably takes place during the journey of Ulu Arif Chalabi in 715/1315, and
Akhi Amir Ahmad pledged allegiance to Arif Chalabi and participated in his journey. It is
understood that Akhi Amir Ahmad, who is described as Zekiyyiiddin and Zekiyyii'l-Kavval in
some other texts, was also a disciple of Sultan Walad and met him. There are couplets
praising him in Sultan Walad's Divan (Degirmengay, 2012, p. 64). There is a mausoleum in
Bayburt in the name of Akhi Amir Ahmad Zanjani and a zawiyah that was active until the
19th century (Yurttas, 2014, p. 77-78; Eravci, 2014, p. 78). However, although he was from
Bayburt, there is also a mausoleum, outbuildings and a wagf in Sivas in the name of Akhi
Amir Ahmad (Barin, 1991, p. 37-82; Yildiz, 2014, p. 76). Considering that the waqf is dated
733/1332-33, it can be said that Akhi Amir Ahmad lived until these dates if he was the same
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person. Or there may be a second Akhi Amir Ahmad. For now, with our current knowledge,
it remains unclear how Akhi Amir Ahmad was connected to Sivas.

The Anonymous Seljukndme (2014, p. 67-68) mentions a person named Akhi Amir Ahmed
who lived in Konya. According to the narration, this person fell ill. Akhi Ahmad Shah has
twelve thousand sultani debt from this person. When he heard that he was ill, he went to
visit him with the elders of the city. When Akhi Amir Ahmad sees him, he gets sicker and
worries "what will he say?". Akhi Ahmad Shabh sits by his bedside and says that he forgives
his debt of twelve thousand sultanis, citing those present as witnesses. Those present, the
Akhi's children and household are happy and pray. It is possible that the person mentioned
here is Akhi Amir Ahmad, whom we have discussed above. Because we know that he had a
desire to go to Konya in his youth. Therefore, it can be considered natural for him to be in
Konya for a while, when he gets old.

5. Mawlana and Akhi Ahmad Shah (d. 697/1298)

Akhi Ahmad Shah, whom Aflaki (1989, Vol. 2, p. 184-185) introduces as Malik al-fityan
and Nadiret al-zaman, is another Ahmad. He was the leader of the akhis of Konya and a
wealthy man with several thousand rites and warriors under his command. During the
Cimri/Stingy incident (677/1278), the akhis, under the leadership of Ahi Ahmad Shah,
contributed to the defense of the city (Selcukndme, 2014, p. 50-51; Ibn Bibi, 1996, p. 210-213,
Turan, 1993, p. 566-567). In 684/1285, the conflict between Sahib Ata and the mother of
Giyas al-Din Keyhiisrev 1I and Akhi Ahmad Shah, Akhi Ahmad and the qadi of Konya
intervened and calmed the conflict (Seljukname, 2014, p. 53). In 691/1292, the Ilkhanid Han
Geyhatu came to Konya with an army of fifty thousand people, but when Mawlana, whom
he saw in his dream, prevented him from attacking the city, he visited the city with a force
of two-three thousand people. The notables of the city, especially Akhi Ahmad Shah,
brought valuable gifts and presented them to the prince. Geyhatu wanted to meet Akhi
Ahmad Shah alone. During the meeting, he addressed him as "Akhi Ata" and said that he
had chosen him as his father. Although they met alone, when Geyhatu described the person
standing next to him and asked him who he was, Akhi Ahmad Shah realized with his
intelligence that he was talking about Mawlana and said, "O sultan of the world! Only the
blessed eye of the khan can see him. He is Jalaluddin, the son of Baha al-Din of Balkh, who
is buried in this land." Geyhatu said that he had seen him in his dreams and that he would
not harm Konya for his sake. Together they visit Sultan Walad and have a conversation with
him (Eflaki, 1989, Vol. 2, p. 185-186; Turan, 1993, p. 588-589).

Another narration that shows that Akhi Ahmad Shah was a capable person in the
administration of the city is as follows: Upon the death of Sahib Fakhr al-Din Ali, Fakhr al-
Din Qazvini was appointed as Sahib. His arrival in Konya and initiation of new practices
caused disturbances in Konya (689/1290). Akhi Ahmad Shah came with the city's
chamberlains and fatas to the Sultan and voiced his complaints. Sahib Qazvini responded
to Akhi Ahmad Shah with harsh words and left. When al-Sahib's actions were exposed, he
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was dismissed and executed. According to the narrations, Sahib Qazvini who is understood
to have serve for two years, stays in Konya for twenty-four days. However, this was longer
than twenty-four years for the dervishes of Konya (Seljukname, 2014, p. 57-59; Turan, 1993,
p. 593-594).

When Akhi Ahmad Shah's brother died in 694/1294, no one opened their shops in Konya
for forty days and fifteen thousand people stayed with their heads uncovered at the funeral.
No such mourning is done for anyone (Seljukndame 2014, p. 68). The anonymous Seljukname
(2014, p. 69) also states that in 696/1296 Ahi Ahmad Shah expelled the envoy of Ghazan
Khan who committed atrocities in Konya. However, Sharab-Salar, probably to curry favor
with Ghazan Khan, killed Akhi Ahmad Shah (697/1298). Turan (1993, p. 619) states that he
must have been buried with a similar funeral and mourning with considering the mourning
at his brother's funeral. A few months later (698/1298), on the orders of the new sultan Ala
al-Din Feramurz, Akhi Caruq, probably the ameer of Nigde, killed Akhi Ahmad Shah's
murderer (Moghaddam, 2017, 73, p. 152).

In another narration, Aflaki (1989, Vol. 2, p. 490) states that when he and Ulu Arif
Chalabi arrived in Tabriz, a great feast was held at the house of Akhi Kazzaz Ahmad Shah,
one of the city's notables, and a sama majlis was organized. Since Ulu Arif Chalabi's journey
took place in 715/1315, it seems that this Ahmad Shah was different from the Ahmad Shah
of Konya mentioned above.

6. Political Attitudes of the Akhis

Although they did not have an official role in the state mechanism, akhis participated
in the official ceremonies of the sultans such as the julus, allegiance, welcome, celebration
and condolences alongside civilian and military officials (Ibn Bibi, 1996, Vol.1, p. 52-53, 140;
Moghaddam, 2017, p. 146-151). This is an indication of their place in the social structure of
cities as well as their loyalty to political authority. Considering that the tradesmen were
one of the main elements of the city, this situation should be considered natural. As a
matter of fact, Ibn al-Asir (1987, Vol. 12, p. 228; Moghaddam, 2017, p. 102), while talking
about the events of 604/1207, informs that the Ahlat fityan controlled the city, that they
deposed one sultan and brought in another, that they had disputes among themselves and
caused trouble to the people. From the events mentioned above, it is understood that the
akhis of Konya had an important place in the politics of the city. The relations of some of
them with the Wafaids and the Babal rebellion in the context of their loyalty to Chalabi

Husam al-Din's ancestors are ambiguous.

The best known information about the political attitudes of the akhis is their effective
struggle in the defense of cities, especially Kayseri, during the Mongol invasion and their
stance against the Mongol invasion (Ibn Bibi, Vol. 2, p. 75-77; Turan, 1993, p. 440-441). In
the struggle for the throne after the death of Giyas al-Din 11, the akhis of Konya preferred
to remain neutral in the disputes between the viziers and said, "We do not interfere in the
struggle among you and we do not rebel against the sultan and commit blasphemy" (Turan,
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1993, p. 466). However, the fact that they were against a Mongol-backed sultan changed
their decision not to take sides in this struggle and they started to fight against the Mongols
together with the Turkmens gathered around ‘Izz al-Din Kaykaus court (Demirtas, 2021, p.
55-57).

It is known that after Giyas al-Din Kaykhusraw I, Mawlana, from the beginning, sided
with the Mongols in order to eliminate the damage to the city, and in this regard, he
supported Rukn al-Din Kilij arslan, who was appointed by the Mongols. When we take into
account Mawlana's relations with the akhis during his lifetime, it should be stated that it is
not very accurate to reflect this politically different fronts as an enmity between Mawlana
and the akhis. Moreover, as we have seen in the example of Akhi Ahmad Shah, the akhis of
Konya also fulfilled their duties regarding the protection of Konya. From the information
in the sources, it is understood that the akhis, who often acted jointly with the official
authority, and their fityan/youth and runiidun were sometimes used in the rivalries
between the state bureaucracy (Seljukname, 2014, 50, 54, 58, 60; Eflaki, 1989, Vol. 2, p.246,
303)

It does not seem possible with the available data to reflect the events in the 13th century
during the Mongol invasion, as an Akhi Evran-Mawlana struggle as Bayram (2012) claims.
Since a comprehensive response to Bayram's claims on this subject has already been given,
we will not repeat them (Kaplan, 2021). For now, it should be stated that Akhi Evran remains
amythological figure in the context of the relationship between akhism and futuwwa, even
though he has the title of founder. In a manuscript about him in the Mawlana Museum in
Konya, it is reported that Akhi Evran Sultan is counted as a tomb along with Sheikh Ewha
al-Din Kirmani among the virtuous people lying in Konya (Seker, 2011, p. 48-49). Sheikh
Ewhad al-Din's tomb is located in Konya, while Akhi Evran's tomb is in Kirsehir. There is a
mausoleum for Akhi Evren Sultan in Kutahya. Although 15th century sources report Akhi
Evran's acquaintance with Sadral-Din Qonawi, his residence in Denizli, Konya, Kayseri and
Kirsehir, and the fact that he had a large zawiyya, information about him is limited to
managqibs (Moghaddam, 2017, p. 144-145; Sarikaya, 2021). Therefore, what he did during his

stay in Konya remains unknown for now.
Conclusion

Golpinarh's (1983, p. 305) comments on Mewlana's akhi circles seem to be accurate and
correctly identify the phenomenon. Accordingly, referring to the relationship between
Mawlana and Husam al-Din Chalabi, he states that in the early days Mawlana and his
companions socialized with the people of futuwwa. However, although there were some
akhis who could not tolerate Mewlana's enthusiasm and condemned him, the akhi youth
loved him and considered him as one of their own. This fusion continues during the reigns
of Sultan Walad and Ulu Arif Chalabi, and both of them have disciples and caliphs with the
title of ahi. Expert comments on the subject are in this vein.
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When we consider 13th century Konya, it is seen that the akhis, who controlled an
important social class in the city, made efforts together with other notables in order for the
city to overcome the events with minimal damage both in the development of political
events and during the Mongol invasion. Although the akhis of Konya endeavored to stay
away from the conflicts within the palace bureaucracy, it is understood that the youth and
runud were sometimes used in these events. On the other hand, the opposition to the
Mongols that began in Kayseri in defense of the country led the akhis together with the
Turkmens to side with ‘Izz ad-Din Kaykaus II. In this situation, a confrontation with those
who sided with the other prince became inevitable. Despite the controversial
interpretations about him, Akhi Evran's place among the akhis of Konya remains unclear
among the mythical/mythological data for now.
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Abstract

The mystical and intellectual milieu of the great Sufi poet Mawlana Jalal al-Din al-Rami (d.
672/1273) is vital reference point for researchers interested in the cultural structure and
scientific life of Seljukid Anatolia. Both his scholarly and intellectual background and the
political and sociocultural environment of Seljukid Konya, where he spent the most fertile
years of his life, paved the way for Mawlana to develop diverse and multifaceted relations
with many segments of society (scholars, Sufis, akhis, hafizes/memorisers, painters,
architects, physicians, merchants, statesmen, rulers, khatiins, poets, priests, etc.). From this
perspective, our article aims to make a modest contribution to understanding the religious
and scholarly life of Seljukid Anatolia through the relations between the prominent figures
of the period. In this framework, the biographies of two jurists, one of whom was a qadi/vizier
and the other a fagih/mudarris, are presented and the nature and degree of their relations
with Mawlana are analysed. Qadi <Izz al-Din al-Razi (d. 654/1256) was an essential figure of
Rayy origin who held critical positions (ambassador, atabag, vizier) in the bureaucracy of the
Seljuks of Tiirkiye. There is an intimate relationship between Qadi €Izz al-Din and Mawlana,
who was also known for his piety and philanthropy and who favoured the scholars and
scholarly assemblies. Shams al-Din al-Mardini (d. after 656/1258) was a critical Hanafi faqih
of 13th-century Seljuk Konya. However, we owe our knowledge of him almost entirely to early
Mawlawi sources, especially the managibnamahs. Therefore, he is an example of a person
who came within the field of view of researchers due to the intimate relations he developed
with Mawlana. The fact that not only Shams al-Din al-Mardini but also many other scholars
(mudarris, physician, qadi, faqih, etc.) who lived in Anatolia in the 13th-century are the
subject of Sufi sources, especially managibnamahs, shows how intensive the relations
between Sufis and scholars were. For this reason, manaqgibnamahs, the leading source type
we use in our article, have been subjected to content analysis on the axis of other
contemporary records. In terms of the relations between the qadis and faqihs and the Sufis,
itis concluded that Qadi Izz al-Din and Shams al-Din al-Mardini were moderate and measured

in their opposition to Sufism.
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Bilyiik sufi sair Mevlana Celdleddin-i Rimi'nin (8. 672/1273) tasavvufi ve fikri cevresi,
Selguklu Anadolu’sunun kiiltiirel yapisi ve bilimsel yasamiyla ilgilenen arastirmacilar igin
6nemli bir referans noktasidir. Zira gerek ilmi ve irfani birikimi gerekse Smriintin en
bereketli yillarmi  gecirdigi Selcuklu Konya’simin siyasi ve sosyokiiltiirel ortamu,
Mevlana’nin toplumun pek ¢ok kesimiyle (alim, sufi, ahi, hafiz, ressam, mimar, hekim, tacir,
emir, hiikiimdar, hatun, edip, sair, rahip vb.) gesitli ve ¢ok yénlii iliskiler gelistirmesine
zemin hazirlamigtir. Bu bakis agisiyla hazirlanan makalemiz, Selguklu Anadolu’sunun dinf
ve ilmi hayatini, dénemin temel sahsiyetleri arasindaki iliskiler lizerinden anlamaya
miitevazi bir katki sunmay1 amaglamaktadir. Bu cercevede makalemizde biri kadi/vezir
digeri fakih/miiderris iki hukuk insaninin biyografisi olusturulmus ve onlarin Mevlana ile
kurdugu iliskilerin mahiyeti ve derecesi mercek altina alinmistir. Kadi izzeddin-i R4z1 (61.
654/1256) Tiirkiye Selcuklular1 biirokrasisinde kritik gérevler (el¢i, atabey, vezir) iistlenmis
Rey asilli mithim bir sahsiyettir. Dindarlig1 ve hayirseverligiyle de taninan, ulemaya ve ilim
meclislerine tevecciih gésteren Kadi izzeddin ile Mevlana arasinda samimi bir iliski s6z
konusudur. Semseddin-i Mardini (5l. 656/1258’ten sonra) ise 13. ylizyil Selguklu
Konya’sinin mithim Hanefi fakihlerinden biridir. Bununla birlikte kendisi hakkindaki
bilgileri neredeyse tamamen ilk Mevlevi kaynaklarina —ozellikle menakibnamelere—
borgluyuz. Dolayisiyla o, Mevland ile gelistirdigi samimi iliskiler dolayisiyla
arastirmacilarin  gériis alanina girebilmis kisilere &rnek teskil etmektedir. Sadece
Semseddin-i Mardini’nin degil, 13. yiizy1lda Anadolu’da yasarms pek ¢ok 4limin (miiderris,
hekim, kadi, fakih vb.), basta menakibnimeler olmak {izere tasavvufi kaynaklara konu
olmasi, sufilerle ulema arasindaki iliskilerin ne kadar yogun oldugunu géstermektedir. Bu
nedenle makalemizde kullandigimiz ana kaynak tiirii olan menakibnimeler, sair muasir
kayitlar ekseninde muhteva analizine tabi tutulmustur. Kadi ve fakihlerle sufiler arasi
iliskiler agisindan bakildiginda, Kadi izzeddin ve Semseddin-i Mardini’nin tasavvufa ilimh
ve dl¢iilii muhalefet yaptiklari sonucuna ulagilmistir.
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Introduction

A gadi (judge) is a person appointed by the competent authorities to resolve disputes
and lawsuits arising between people in states where Islamic law is in force according to
shar<i provisions (Bilmen, 2016, p. 117). A faqih (jurist), on the other hand, is a person who
knows/declares all the practical judgements of Islam, such as religious, moral, social,
political, legal, etc., together with their shar<i evidence (Bilmen, 2016, p. 74). Interestingly,
Awhad al-Din al-Kirmani (d. 635/1238), who was himself a Sufi of madrasah origin, thought
that the lowest degree of figh (Islamic jurisprudence) education, which was one of the
sought-after sciences of the period, was jurisprudence, the middle degree was mudarrisship
(the study of figh), and the highest degree was qadi (Bayram, 2008, p. 138). The feature that
places the position of gadi at the top of this hierarchical structure is the appointment of
qadi by the political authority. The mudarris of figh received both figh education and the
licence to give opinions and fatwas (legal opinions) on figh issues. However, these
qualifications did not entitle them to resolve legal cases and issue binding legal judgements
like the qadi. However, qadis could serve as mudarris in madrasahs (Lewis, 2000, p. 19).

This article aims to make a modest contribution to understanding the religious and
scholarly life of Seljuk Anatolia through the relationships between the central figures of
the period. In this framework, our article focuses on the biographies of two men of law, one
a qadi/vizier and the other a fagih/mudarris and their relationship with the great Sufi poet
Mawlana, who was also a Hanafi scholar. Qadi Izz al-Din is a multifaceted figure who
appears in local chronicles, endowments, letters and legendary (manqabawi) records of the
period due to his critical duties in the Seljuk bureaucracy. Managibnamahs contain rich
content about Qadi ©Izz al-Din’s scholarly personality and the nature and degree of his
relations with scholars and Sufis. As we shall see below, Qadi ¢Izz al-Din has also been the
subject of some modern studies regarding his patron personality. Shams al-Din al-Mardini
was an important Hanafi faqih of the period. However, we owe our knowledge of him almost
entirely to the earliest Mawlawi sources, especially the manaqibnamahs of Aflaki and
Sipahsalar. Therefore, Shams al-Din al-Mardini is an example of a person who was able to
enter the field of view of researchers thanks to the relations he developed with Mawlana.
For this reason, we would like to briefly touch upon the nature of the ties between Sufis
and qadis and faqths in Seljuk Anatolia and the source value of the managibnamahs, which
are the primary references in this regard.

Some of the legends (mangabas) about the mystical communities operating in the
important cultural centres of Seljuk Anatolia, such as Konya, Sivas, Kayseri, Kirsehir and
Tokat enable us to understand where and why the scholars (mudarris, mutakallim,
mufassir, philosopher, physician, qadi, faqih, etc.) who lived in this period came from,
where they were educated, what kind of equipment they had, in which madrasahs they
taught, which books they read or taught and by whom they were patronised. Thanks to this
information, it is also possible to get an idea about the prominent scientific centres of the
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Islamic world in the 13th-century and the connection between them, the mobility of the
scholars, the scientific density of Anatolian cities and the services of the scholars towards
the public (Urkmez, 2018, pp. 280-281).

In the 13th-century, many scholars who lived in Anatolia were the subjects of the
manaqibnamahs of period, which shows how intense the relations between the mystical
communities and the scholars were. As far as we can determine, there are three main
reasons for this phenomenon. The first reason is that in Anatolia, as in the rest of the
Islamic world, Sufism was vital during this period. Sufism influenced many segments of the
society as well as the scholarly circles. The second reason is that some Sufis who left their
mark on the period were learning or teaching the zahiri (ostensible) sciences and sharing
their knowledge with those around them before they embarked on the path of Sufism. They
continued their relations with the scholarly circles after they decided on Sufism. We can
think that this development contributed to the establishment of a healthy balance between
sharica and tariqga or zahir-batin (exoteric-esoteric) in Sufi circles (Ongéren, 2000, pp. 335,
340). This balance must have paved the way for scholarly circles to be interested and
inclined towards Sufism. The third reason is the need of the Sufis to introduce and defend
their profession and teachings, and the efforts of scholars, especially faqihs, to understand
and position them. This issue is illustrated by the tales of sometimes relentless tensions and
struggles between the two sides, sometimes a distinct softening, and occasionally mutual
understanding (Urkmez, 2018, pp. 281, 305-331).

Through his poems, letters, and stories about him, Mawlana combines the reasons we
have mentioned in his person, for he was the child of a Sufi scholar who was known as the
king of scholars (sultan al-culama) and migrated from Balkh to Konya. He also studied in
Aleppo and Damascus, and after years of education in Konya, he decided on Sufism under
the guidance of Sayyid Burhan al-Din al-Tirmidhi (d. 639/1244 [?]) and Shams al-Din al-
Tabrizi (d. 645/1247 [?]) and raised his successors in such a process and environment (Lewis,
2000, pp. 9-37; Urkmez, 2020, pp. 162-196). Both his scholarly and intellectual background
and the political and sociocultural environment of the Seljuk capital prepared the ground
for Mawlana to develop various and multifaceted relations with many segments of the
society (faqih, qadi, scholar, Sufi, akhi, hafiz/memoriser, painter, architect, physician,
merchant, statesman, ruler, khatiin, poet, priest, etc.). In this respect, Mawlana’s mystical
and intellectual environment is an essential reference point for researchers interested in
the cultural structure and scientific life of Seljuk Anatolia. In addition, Mawlana
contributed to shaping the religious-scholarly life of his period and his neighbourhood
through guidance and writing, and his personality was shaped within this life. This
perspective, which looks at the forest but never neglects the tree, will provide more
accurate results in recognising and understanding a central figure like Mawlana.
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1. Qadi <Izz al-Din al-Razi

Qadis, who were among the essential elements that shaped the religious and social life
of Islamic society, were among the upper-level government officials due to the additional
duties they undertook and played an active role in administrative structuring and political
developments from the beginning (Atar, 2001, p. 67; Bligh-Abramski, 1992, pp. 40-71). Qadi
“Izz al-Din was a critical scholar who rose to the position of vizier and even ended his life
on the battlefield during the period of decline and collapse when the Seljuks of Tiirkiye
were subjected to Mongol domination (Akkus, 2021, pp. 97-102; R. Turan, 1995, pp. 39, 42-
46,115, 119, 133, 142). Incidentally, it should be noted that in the Seljuk period of Tiirkiye,
the vizierate was a position usually assigned to scholars (R. Turan, 1995, p. 87; Yinang, 2014,
Vol. 2, p. 211).

Qadi ©Izz al-Din’s full name on the inscription of his sarcophagus is as follows: ‘“Izz al-
Din Muhammad b. Ahmad b. Mahmiid b. Muhammad al-Razi’ (Konyali, 1964, p. 417). The
mosque foundation dated Rajab 652 (August-September 1254) also mentions Qadi “Izz al-
Din’s father’s name as Ahmad (Konyali, 1964, p. 418). However, in Ibn Bibi (2014, p. 560), one
of the critical historians of the period, and in some wagqf records published by 0. Turan
(1948, pp. 90, 109, 102, 122, 129, 139, 145, 149, 154. 129, 139, 145), his father’s name is
Mahmud. While this clarifies his city nisba, it obscures his family information. In addition,
although the local chronicles, endowments, letters and legendary records of the period,
which we will analyse shortly, contain satisfactory information about Qadi ©Izz al-Din’s
personality, the administrative duties he undertook and his death, there is not much
information about his education process and his life before judgeship. This is closely related
to the fact that he was of Iranian Rayy origin and, like many of his contemporaries, was one
of the immigrant scholars who came to Anatolia after studying in the important cultural
centres of the Middle East and started to work here.

Qadi “Izz al-Din’s assumption of duties other than judgeship and his rise in the ranks of
the state began with the coming to power of cIzz al-Din Kaykawus II. When we arrange the
available data in chronological order, we see that Qadi ©Izz al-Din’s first duty outside
judgeship was the inspectorate of countries (mushrif-i mamalik). Namely, in 644/1246, cIzz
al-Din II was invited to the ceremony to be held on Giiyiik Khan'’s ascension to the khanate
throne. Still, he did not go himself and sent his brother Rukn al-Din Kilij Arslan IV instead.
In this process, one of the senior executives in the delegation sent to Karakorum, the capital
of the Mongol Empire, in Rukn al-Din IV’s entourage was Mushrif-i mamalik Qadi cIzz al-
Din (fbn Bibi, 2014, p. 529; O. Turan, 1998, pp. 459-462; Yinang, 2014, Vol. 2, p. 196). Mushrif-
i mamalik was a general inspector assigned to supervise the affairs of the diwan within the
country. He came after the vizier in terms of rank (Kiigiikasc1, 2006, p. 168; Uzungarsili, 1988,
pp. 217-218). Therefore, this assignment and development show that Qadi ©Izz al-Din was
recognised as competent and reliable with his administrative qualifications and
experience.
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Qadi ©Izz al-Din was appointed as the vizier (sahib-i a*zam) following the assassination
of vizier Shams al-Din al-Isfahani, who ruled the Tiirkiye Seljuk State like a monarch on
behalf of Batu Khan (A. R. 1227-1256), the founder and first ruler of the Golden Horde
Khanate, on 8 Dhu al-Hijjah 646 (24 March 1249) (Anonim, 2014, p. 44; Bal, 2006, pp. 267-287;
fbn Bibi, 2014, p. 551; O. Turan, 1998, pp. 466-467). In this process, due to the financial and
administrative pressures and interventions of the Mongols on the one hand, and the
conflicts between €Izz al-Din II and Rukn al-Din IV and the statesmen subject to them on
the other, stability in the administration of the country could not be achieved and a
centralised structure could not be established. Although Qadi ©Izz al-Din, who was in the
faction of ©Izz al-Din Il and Jalal al-Din Qaratay (d. 652/1254), was dismissed from the
vizierate and appointed to other posts at short intervals, he was killed in a battle near
Sultanhani on 23 Ramadan 654 (14 October 1256) while fighting against Baiju Noyan'’s
second invasion of Anatolia (fbn Bibi, 2014, p. 576)" he continued to serve as a vizier and
tried to reduce their pressure on the country by following an anti-Mongol policy, to protect
the reputation of the state and to prevent power conflicts between brother rulers (Aksarayf,
2000, pp. 31-32; Anonim, 2014, pp. 45-46; {bn Bibi, 2014, pp. 551-576; Ibnii’l-ibrd, 2011, pp.
26-27).2

Let’s look at the other duties undertaken by Qadi Izz al-Din besides the viziership. We
can say the following: In 649 (1251-1252), €Izz al-Din II sent an envoy to Baghdad with Jalal
al-Din Qaratay, one of the mighty and capable statesmen of the period, to the last Abbasid
caliph Mustacsim bi-1lah (A. R. 1242-1258) and returned with a letter of reply, dresses of
honour (khil<at) and gifts for the ruler and his brothers (Anonim, 2014, p. 45; ibn Bibi, 2014,
p. 561). Qadi <Izz al-Din is also reported to have been appointed as an atabag (ibn Bibi, 2014,
p. 560; Konyali, 1964, p. 418; R. Turan, 1995, p. 42; Sahin, 2007, p. 105). The fact that he was
near and close to Izz al-Din II, who was enthroned as a child, may have led him to be
referred to with such a title. We see that Qadi <Izz al-Din was one of the people who assumed
responsibility for the religious and moral education of the ruler mentioned above and for
keeping him away from evil (ibn Bibi, 2014, p. 563; R. Turan, 1995, p. 142). Moreover,
Mawlana’s (1999, p. 111) characterisation of <Qadi Izz al-Din as the advisor of the kings
(salatin and mulak) also points to this point.

The last ten years (1246-1256) of the life of vizier Qadi €Izz al-Din, who was in the service
of the Seljuks for many years, were quite active. Although he had risen to the position of
vizier in this period, from time to time he was removed from his vizier position and
returned to the position of qadi. We can follow this situation from some foundation records.
Qadi “Izz al-Din wrote the foundation of the caravanserai of Jalal al-Din Qaratay, with whom
he worked for years in the administration of the country, in Kayseri, dated Rabi al-Awwal

1 Anonim (2014, pp. 45-46) states that this event took place on 24 Ramadan 654 (15 October 1256). Aksarayl
(2000, pp. 31-32), on the other hand, erroneously gives the date 656/1258.

2 For a detailed analysis of the period in question, see. O. Turan, 1998, pp. 471-480; Yinang, 2014, Vol. 2,
pp. 201-224.
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645 (July 1247) (0. Turan, 1948, pp. 39, 84, 90, 109, 117) and the addendum of the same
foundation dated 14 Ramadan 645 (12 January 1248) (O. Turan, 1948, pp. 84, 102, 122, 127);
the foundation dated Safar 646 (June 1248) made by his brother Jalal al-Din Qaratay for
statesman Kamal al-Din Rumtash’s masjid and zawiya in Konya (O. Turan, 1948, pp. 39, 89,
149, 154, 158) and the foundation dated 25 Jumada al-Awwal 651 (23 July 1253) of Jalal al-
Din Qaratay’s madrasah in Konya (0. Turan, 1948, pp. 40, 129, 139, 143).

Qadi Izz al-Din is frequently referred to with the following common adjectives both in
the inscription of his sarcophagus (Konyali, 1964, pp. 417-418) and in some foundation
records (0. Turan, 1948, pp. 98-99, 117-118, 135-136, 145-146): Mawlana;’ pioneer, leader,
and guide (sadr, imam); scholar (<alim), knowledgeable (callama); knowledgeable of the
world (callama al-<alam); father of virtues (Abl al-mahamid); proof of Islam (hujjat al-
Islam); fair judge; judge of judges (qadi al-qudat); the mufti* of the humankind (mufti al-
anam); the great vizier (sadr al-s3hib, sadr al-mucazzam, sahib al-aczam); the king of viziers
(malik al-wuzara); the king of scholars and viziers (sultan al-culama wa-al-wuzara); the king
of qadi, vizier and scholars (malik al-culama wa-al-wuzara wa-al-qudat); the heir of the
prophets (warith al-anbiya wa-al-mursalin); the reviver of the sunnah (muhyi al-sunnah);
the crusher of innovation (qamic al-bidca). This shows that Qadi ©Izz al-Din was a
distinguished figure with his knowledge, justice and virtue and was very sensitive to
following the basic principles of religion. Notably, the combinations of two or three of his
three main qualities (scholar, qadi, vizier) are remarkable.

Qadi ¢Izz al-Din’s body was brought to Konya after the battle near Sultanhani and buried
next to the masjid bearing his name, which he had built four years before his death
(650/1252) (Akkus, 2021, p. 102; Kii¢iikdag & Arabaci, 2016, p. 267).

2. Relations between Mawlana and Qadi ©Izz al-Din

Ibn Bibi (2014, pp. 560-562), one of the local historians of the period, introduces Qadi
“Izz al-Din as a person who aroused respect around him with the greatness of his devotion,
the perfection of his piety, and the superiority of his power of expression, and whose words
and decisions were respected. According to him, Qadi cIzz al-Din was extremely careful,
dignified in judgement, and highly skilled in resolving complex issues. With his pious
personality, he organised world affairs and ensured the people’s peace. He was interested
in scholars and scholarly assemblies. One of the scholars whom Qadi €Izz al-Din favoured
was Mawlana.

According to the records we have, we can say that there was a sincere relationship
between Mawlana and Qadi <Izz al-Din. In two letters addressed to Qadi Izz al-Din, Mawlana

3 This word, meaning ‘our master, our owner’, was used as an expression of respect at the beginning of
the names of some great sheikhs and scholars. When used alone, it refers to Mawlana Jalal al-Din al-
Riimi, the founder of the Mawlawi order (Ayverdi, 2010, p. 814).

4 A scholar of figh who answers questions about religious matters and resolves issues by issuing fatwas
(Atar, 1995, pp. 486-496).
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described him as judge of judges; the great and bright scholar like the full moon;
investigator (mudaqqiq); enquirer (muhaqqiq); the flag of specific knowledge or belief
(yaqin) and the right path (huda); the source of piety (taqwa) and knowledge; the one who
remained from the predecessors (salaf) ones and was the master of the successors (khalaf)
ones; the honour of Muslims and Islam; the spreader of goodness and justice; the mufti of
two factions (firqas); the imam of two sects (madhhabs); the scholar whose composition
(insha@?) is perfect; the great vizier. In these letters, Mawlana mentions the inheritance
problem that a student named Fakhr al-Din, who was studying figh, had with his relatives
and asks Qadi ¢Izz al-Din to find a solution to this problem by reminding him of his previous
favours (Mevlan4, 1999, pp. 107-109, 111-112, 239). Notably, the adjectives mentioned here
about Qadi cIzz al-Din are similar and compatible with those in other sources of the period.

In Fihi ma fih, a collection of Mawlana’s conversations, there is a record pointing to the
intimate relations between him and Qadi ©Izz al-Din. Although this record does not mention
any city nisba for Qadi ©Izz al-Din, he was probably the gadi of Konya, cIzz al-Din al-Razi.
Here, Mawlana responds to the words ‘Qadi “Izz al-Din has greetings, he is always praising
you’ as follows: ‘Whoever remembers us with goodness, may his name be remembered with
goodness in the world. If someone says good things about another person, it is for himself.
In reality, he is praising himself. If a person makes it a habit to say good things about people,
he starts to say good things about someone. He becomes his beloved. When he remembers
him, he remembers his beloved. The remembrance of the beloved is rose, rosery, fragrance,
peace’ (Mevlanj, 1959, p. 174).

Mawlawi author Aflaki introduces Qadi €Izz al-Din with the city nisba ‘Konawt’ and in
accordance with historical facts, he refers to him as the vizier of <Izz al-Din II and the late
martyred qadi. Qadi “Izz al-Din built a large masjid in Konya for Mawlana, of whom he was
a disciple. Qadi ©Izz al-Din, who was a generous and benevolent person, organised a
gathering in gratitude for the completion of his masjid and donated money scholars,
righteous people and memorisers. Mawlana also gave a sermon here upon his request
(Ef14k1, 2006, pp. 136-138). Built in 650/1252, the present form of this masjid is new. It is not
known precisely when the original form was demolished (Ergeng, 1995, p. 41; Kiigiikdag &
Arabact, 2016, p. 267). Qadi cIzz al-Din also built a madrasah, and a hospital called Maristan-
1 Atik in Konya, which was demolished in 881/1476 and annexed to the masjid (Erdogru,
2003, p. 149; Kahraman, 2009, p. 92; Konyali, 1964, pp. 416-418; Sahin, 2007, pp. 105-107).
However, it is not possible to determine with certainty that Qadi €Izz al-Din Masjid was built
for Mawlana. We observe that Mawlana visited this shrine from time to time. He once
criticised a sermon he heard here, finding it exaggerated in content and style (Eflak{, 2006,
p. 185).

Once, Qadi “Izz al-Din came to meet Mawlana with Qadi <Izz al-Din al-Amasi and Qadi
“Izz al-Din es-Sivasi with him. During the conversation, they asked Mawlana about his path
what he did or how he did it as a Sufi. Mawlana said, ‘Say: This is my way; I invite to Allah
with insight, I and those who follow me’ (Qur’an 12: 108), and they became his disciples
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(Ef14k1, 2006, p. 138). This situation exemplifies the fact that Qadi €Izz al-Din visited Mawlana
from time to time with his friends or colleagues. However, the fact that all three people in
the narrative are qadi and the question they ask suggests that the visit may have been an
inspection.

A conversation between Qadi ©Izz al-Din and Mawlana about the distinction between
zahir-batin draws our attention. In this conversation, Qadi “Izz al-Din compares the ways of
attaining knowledge between the people of madrasah in his person and the people of
Sufism in Mawlana’s person. Like Mawlana, Qadi Izz al-Din, had learnt the zahiri sciences
to the extent of his effort and ability by reading books and doing exercises. However, his
mind could not reach the secrets that Mawlana knew and understood and could not grasp
the meanings he expressed. Mawlana attributes this to the fact that he studied a leaf or two
of the divine sciences, which were not available to Qadi “Izz al-Din (Efl4k3, 2006, p. 137).

This comparison made by Qadi <Izz al-Din is frequently observed in narratives about the
relations between Sufis and scholars (Urkmez, 2018, pp. 310-317). For example, in a
narration in Sipahsalar (1977, p. 120), one of the first Mawlawi authors, it is stated that Sufis
are people who not only read the books, words and secrets of the sheikhs, but also pursue
mujahada (struggle with the ego, devil and the enemy) and camal (all kinds of worship, good
deeds and services done for the sake of Allah). However, the noteworthy point in the above
narrative is that Mawlana was also a person who was well-versed in the zahiri sciences. The
situation that Qadi cIzz al-Din complains about must also be the case with other scholars,
for Qadi Muhammad b. Ali b. al-Sarraj al-Dimashqi (d. 747/1346), who was also a Rifac
sheikh, states the following in a somewhat heavy tone: The hearts of some envious jurists
burn in the face of the favours Sufis receive. This is because they do not have the slightest
trace of such things in them, even though they are engaged in the zahir sciences and
extremely tired. For this reason, they issued fatwas against the people of truth who are
close to Allah. They began investigating and criticising their evils (es-Serric, 2015, p. 150).

It would be more accurate to read the presentation of Qadi cIzz al-Din as a disciple of
Mawlana in the legendary records we have analysed not as a disciple’s initiation into a
sheikh, but as a person’s being inspired by and respecting a great religious scholar. As a
matter of fact, like many of his contemporaries, Qadi Izz al-Din did not approve of the
samac ritual at first and did not attend samac ceremonies; he gave up this idea in the face
of Mawlana’s personal virtues and insistent invitations (Eflaki, 2006, p. 137).

3. Shams al-Din al-Mardini

It is known that the Middle East was one of the primary sources of nourishment for the
Islamic civilisation that developed in Anatolia from the 13th-century onwards. The 13th-
century career of Shams al-Din al-Mardini, one of the most essential Hanafi faqihs of Seljuk
Konya, exemplifies this situation. Shams al-Din al-Mardini, who started to learn science
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from an early age, read al-Hiddya,” one of the most well-known and reliable texts of Hanafi
figh, during his studies in Aleppo (Ef1aki, 2006, pp. 284, 323; Sipehsalar, 1977, pp. 98-99), and
later served in Qaratay and Atabakiya madrasahs in Konya, where he arrived later (Eflaki,
2006, pp. 205-206, 271; al-Sadri, 2002, pp. 42-43; Mevlana, 1999, pp. 137-138).

The nature and curriculum of these madrasahs, which were built by two great
statesmen who lived in the same period, are of great importance for our subject and give
us some clues. According to the foundation charter dated 25 Jumada al-Awwal 651 (23 July
1253) of the Qaratay Madrasah,® which Jalal al-Din Qaratay built in 649/1251, the mudarris
who will serve here must be from the Hanafi sect and must know the sciences of sharica,
hadith, ustl, fiira<, and khilaf (0. Turan, 1948, pp. 74, 77, 140-141). This detail sheds light on
Shams al-Din al-Mardini’s fields of study and expertise. According to the foundation charter
of the Atabakiya Madrasah,” built by the statesman Fakhr al-Din Arslandogmush, the
mudarris who will work here must be from the Hanafi sect and figh must always be taught
in the madrasah (Eflak1, 2006, p. 360).° This detail is also compatible with Shams al-Din al-
Mardini’s being a Hanafi faqih.

According to the legend, Shams al-Din al-Mardini dreamt that the Prophet turned away
from him one night. He asked the reason for this, stating that he had suffered many troubles
for years to reach his compassion and kindness, and that he had worked to understand the
hadiths and solve the difficulties of religion. The Prophet warns him that denying’ the Sufis

5  For detailed information about this vital work by Burhan al-Din al-Marghinani (d. 593/1197), see. Kallek,
1998, pp. 471-473.

6 For extensive information on the aforementioned statesman and his madrasah, see. Kuran, 1969, Vol. 1,
pp. 51-53; Miilayim, 2001, pp. 475-476; Urkmez, 2018, pp. 468-471.

7  For extensive information on the aforementioned statesman and his madrasah, see. Aksarayi, 2000, p.
31; ibn Bibi, 2014, pp. 552-553, 562-563, 570-571, 577, Konyah, 1964, pp. 785-788; O. Turan, 1998, pp. 468-
483.

8 In the continuation of the manqaba, it is stated that Mawlana did not find this situation right and that
he thought that charity should be unconditional to gain the consent of Allah. Not the original or the
first endowment of the Atabakiya Madrasah, but a copy of this endowment dated 28 Jumada al-Awwal
851 (11 August 1447) has survived. However, there is no sign of the special conditions mentioned by
Aflaki in this copy (Konyall, 1968, pp. 97, 99; O. Turan, 1948, p. 75). The sharing of an important detail of
a foundation that has not survived to the present day increases the source value of Aflaki and the
manaqibnamahs.

9  Sufisbelieved that they had a unique knowledge that was different from the knowledge attained by non-
Sufi scholars. They expressed this knowledge with their own terms such as macrifat, cirfan, yaqin.
Sometimes they also used the word <ilm for this knowledge. However, when they used the term science
in the sense of macrifat, they characterised it with some adjectives belonging to Sufi terminology and
produced new terms such as the science of ladun, the science of batin, and the science of state. With
these terms, they meant the knowledge of divine secrets and truths, the qualities of the soul, the state
of beings, and some matters of unseen nature, which they called macrifat. The Sufis, who believe that
the beginning of macrifat is knowledge, macrifat without knowledge is dissent, and knowledge without
macrifat is vandalism, are of the opinion that macrifat is a ladunni knowledge. The fine line between
knowledge and macrifat becomes more apparent through their opposite meanings. For while the
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in the person of Mawlana is a great sin. When Shams al-Din al-Mardini wakes up, he repents
and becomes a disciple of Mawlana after observing other miracles (Eflaki, 2006, p. 285;
Sipehsalar, 1977, pp. 99-100). Whatever the context, this narration is vital in that it
demonstrates the widespread opinion about the meaning and content of the works of a
religious scholar or jurist in the person of Shams al-Din al-Mardini.

The most remarkable figure among Shams al-Din al-Mardin’s students at the Qaratay
Madrasah was the Hanafi scholar <Abd al-Mu’min al-Tokadi. He taught two crucial
personage such as Aflaki (d. 761/1360), one of the primary sources of this article, and Qadi
Ahmad of Nigde (d. after 734/1333), who wrote works shedding light on Anatolia during the
Seljuk and Principalities periods (Eflaki, 2006, pp. 8, 433-434; Nigdeli Kadi Ahmed, 2015, Vol.
1, pp. 69, 335). It is also stated that <Abd al-Mumin al-Tokadi organised several scientific
meetings with the scholars of the city at the Parwana Madrasah' in Tokat (Efl4ki, 2006, pp.
433-434). These details reveal the contribution of both cAbd al-Mu’min al-Tokadi and his
teacher, Shams al-Din al-Mardini, to the scholarly life of the Seljuk period in Turkiye. At the
post-sitting ceremony held on the occasion of Shams al-Din al-MardinT’s appointment as a
mudarris at the Atabakiya Madrasah, high-ranking administrators such as Mucin al-Din
Parwina and Majd al-Din Atabag (d. 676/1277), as well as Mawlana, Sadr al-Din al-Qunawi
(d. 673/1274), and Qadi Sir3j al-Din al-Urmawi (d. 682/1283) (Eflaki, 2006, p. 271; al-Sadrd,
2002, pp. 42-43) shows the importance attached to Shams al-Din al-Mardini.

Shams al-Din al-Mardini is introduced and praised as follows in the managibnamahs of
the period: The muft1 of humankind and the goblins; the most prominent of his century in
giving fatwa, in the science of exegesis (tafsir) and in the sayings of Abli Hanifa; Shurayh of
the time and the second Nu°man;" Abi Hanifa of figh; the one who does not fail to fulfil
sunnah (practices of Prophet Muhammad) and fard (religious obligations); the sea of
knowledge; the saint (wali) of Allah on earth; the king of the mudarris (Ef1aki, 2006, pp. 169,
205, 249; Sipehsalar, 1977, p. 98).

As mentioned above, Shams al-Din al-Mardini was able to enter the field of view of
researchers thanks to the relations he developed with Mawlana and the Mawlawi milieu.

opposite of knowledge is ignorance, the opposite of macrifat is denial (Uludag, 2003, p. 54). As a matter
of fact, there are many examples in the manaqibnamahs of the period that those who criticise the people
of macrifat namely Sufis, and those who oppose Sufism are regarded as denier (Urkmez, 2018, p. 305).
This is one of them.

10 For extensive information on this educational institution, which is thought to have been built as a
medical school (dar al-shifa) by Mucin al-Din Parwana (d. 676/1277), one of the mighty statesmen of the
period, see. Kuran, 1969, Vol. 1, pp. 96-99; Uzungarsili, 1927, pp. 56-57; Unver, 1938, p. 23.

11 Shurayh was Abii Umayyah Shurayh b. Kharis al-Kafi, the qadi of Kufa, one of the leading jurists of the
Tabiin (the generation following the Companions of the Prophet Muhammad) period, who died in
80/699; Nu‘man was the great mujtahid Abii Hanifa Numan b. Thabit, the imam of the Hanafi sect, who
died in 150/767 (Ozel, 1990, pp. 11-16; Ozen, 2001, p. 119).
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Except for an obscure record in Ibn Bibi’s work, we owe our information about him entirely
to early Mawlawi sources.

When the Mongols defeated the Seljuk army under the command of Baiju Noyan in the
battle near Sultanhani on 23 Ramadan 654 (14 October 1256), <Izz al-Din II left Konya and
took refuge in Byzantium. Thereupon, Rukn al-Din 1V, who was in Borgulu (Uluborlu)
Castle, was brought to Konya and enthroned on 16 Safar 655 (4 March 1257) (0. Turan, 1998,
pp. 478-483). Ibn Bibi (2014, p. 577) states that a person named Qadi Shams al-Din served as
vizier for about a month during this period and died suddenly due to an illness. Some
researchers (0. Turan, 1948, p. 72; R. Turan, 1995, p. 131) believe that the Qadi Shams al-Din
mentioned is Shams al-Din al-Mardini. However, since there is no reference to him being a
vizier or even a qadi in the early Mawlawi sources, the accuracy of this interpretation is
relatively low. There is also a legend that Shams al-Din al-Mardini was alive in 656/1258.
Accordingly, Qadi Kamal al-Din al-Kabi, who arrived in Konya on that date, met with some
of his friends, including Shams al-Din al-Mardini, while he was preparing to return to his
province of Danishmandiya (Eflaki, 2006, pp. 186-187). Therefore, we can say that Shams al-
Din al-Mardini died after 656,/1258.

4. Relations between Mawlana and Shams al-Din al-Mardini

As it is known, the concept of mushahada in Sufism means seeing the manifestations of
God (Uludag, 2006, pp. 152-153). In addition, Sufis consider the idea of kashf (unveiling)
discovery as knowing some unseen things because they are behind the veil and beyond the
mind and watching the manifestations of God. This is because both situations result from
lifting or parting the veil (Uludag, 2002, pp. 315-317). In one of the legends, we will look at
in line with this conceptual framework, Mawlana said to Shams al-Din al-Mardini, who
came to visit him, ‘Come, come, it is good that you have come. Until today they were talking
about God without seeing, and you were listening. From now on, listen directly from God!’
(Ef18k1, 2006, p. 169). Another legend in the same vein is as follows: One day a fervent samac
ritual was being performed with the participation of dignitaries. So much so that Shams al-
Din al-Mardini was disturbed by the sounds of enthusiasm that reached his madrasah. So,
to disguise himself, he dressed in a simple outfit and went to where the samac ritual was
performed. He retreated to a corner and engaged in reading the Qur’an. Whenever he reads
a prostration verse, he observes with astonishment and admiration that Mawlana
prostrates himself. At this time, Mawlana said to Shams al-Din al-Mardini, ‘These
prostrations are not the prostrations of ordinary people. These are the prostrations of the
people of bliss. From now on, stop being a pedant and be one of those who see. It is
forbidden to test the people of God any longer’. After this incident, Shams al-Din al-Mardini
left the place and returned with his family and students and became a disciple of Mawlana
(Ef1ak1, 2006, pp. 285-286; Sipehsalar, 1977, pp. 100-101). The common theme in both two
legends is that Mawlana evaluates the people of the madrasah as those who speak of God in
absentia, that is, without seeing Him, and finds the zahiri sciences inadequate and criticises
them.
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Interesting narrations point to Shams al-Din al-Mardini’s view of Sufism, who is
mentioned to have shown great sensitivity in obeying religious orders and prohibitions.
For example, Shams al-Din al-Mardini denies the samac and the miracles of the Sufis. A
group of faqihs, who had some knowledge of the states of the saints (walis), praised
Mawlana in the presence of Shams al-Din al-Mardini, saying, ‘Mawlana gives fatwas in
sama° without thinking, without looking at books, and so enchants the souls of
philosophers and stops the minds of wise people that none of these great ones can say or
breathe anything in his presence; the belts of the scholars of logic remain tied in his
presence’. Shams al-Din al-Mardini silenced the jurists by saying, ‘It is necessary to give up
these corrupt dreams and continuously engage in religious sciences’. However, he realises
the greatness of Mawlana after a dream (Eflak1, 2006, pp. 205-206).

In some of his letters, Mawlana mentions that Shams al-Din al-Mardini behaved well
towards the students who became his disciples and studied at the Qaratay Madrasah
(Mevlan3, 1999, p. 137). The attitude and approach of Shams al-Din al-Mardini, who is
described as a great scholar (sadr al-kabir) and the master of the virtuous (ustaz al-fuzala)
in these letters, constitutes a representative example of the moderate opposition that
should be taken into consideration in the relations between scholars and Sufis. Mawlana’s
statement about Shams al-Din al-Mardini ‘...he is a wise man, but he does not know himself.
Let us introduce him to himself. Some of the saints do not know their own sainthood, and
some know their own sainthood but not others’. His comment and his assessment that
Shams al-Din al-Mardini became ‘a unique saint (wali) in the world’ after becoming a
disciple of one of God’s friends (Mawlana refers to himself here) make sense within this
framework (Efl4k1, 2006, p. 323). This moderate approach also manifests itself in the fact
that Aflaki had Shams al-Din al-Mardini issue interesting fatwas about samac and rabab.
Shams al-Din al-Mardini felt that Mawlana was placing a small tambourine on his head in
the samac ceremony, and he put forward the following opinion: ‘Whoever says that this
samac is taboo (haram) is a depraved (haramzada)’ (Efl4k1, 2006, p. 207).

In aletter addressed to Akmal al-Din al-Nahjuwani (d. after 701/1302), one of the famous
physicians of the period, Mawlana requests that the Qaratay Madrasah be allocated to Afsah
al-Din Mucid, the great scholar (sadr al-kabir) and the pride of the mudarrises (fakhr al-
mudarrisin), upon the appointment of Shams al-Din al-Mardini to the Atabakiya Madrasah.
The only reason why Mawlana considers Afsah al-Din Mu<id competent for this job is not
only his knowledge. He is both aware of the states of the Sufis and a person who approaches
the Mawlawi students studying at Qaratay Madrasah with fatherly affection (Mevlan4, 1999,
p. 137). Mucid is a teaching staff that we can define as the assistant of the mudarris. He was
chosen by the mudarris from among the senior students and repeated his lectures to the
students (es-Sakkar, 2003, pp. 86-87). Afsah al-Din Mucid, who was Shams al-Din al-
Mardini’s assistant at the Qaratay Madrasah, is mentioned in some legendary stories that
both point to this aspect and show that he established positive relations with Mawlawi
circles. For example, Afsah al-Din Mucid gave up his denial of Mawlana upon a dream he
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had and became a follower of Mawlana along with nearly forty of his disciples (Eflak1, 2006,
p. 207). The mudarris of the Qaratay Madrasah was required to be a member of the Hanafi
sect and to know the sciences of sharica, hadith, usil, fiirc and khilaf (0. Turan, 1948, pp.
74,77,140-141). This detail shows that Afsah al-Din Mucid’s fields of study and specialisation
were the same as his teacher. It is also stated that he was related (khishavend) to his
teacher, and there was no difference between them; therefore, Shams al-Din al-Mardini
approved this appointment (Mevlan4, 1999, p. 138).

There are many narratives enriched with miracles (Eflaki, 2006, pp. 208, 249, 258, 347-
348, 434-435; Sipehsalar, 1977, pp. 100-101) about Shams al-Din al-Mardini’s becoming a
disciple of Mawlana together with his disciples and developing intimate relations with him.
However, it would be more accurate to read this situation not as a disciple’s initiation into
asheikh, as in the relationship between Qadi “Izz al-Din and Mawlana, but as a person being
inspired by and respecting a great religious scholar. In addition to his disciples, Shams al-
Din al-Mardini was instrumental in bringing some of the people around him closer to
Mawlana. One of the prominent figures of the period, Qadi Kamal al-Din al-Kabi,"? who
served in the province of Danishmandiya (Sivas, Tokat, Kastamonu, Sinop, Samsun), is an
example of these people (EfIaki, 2006, pp. 186-187, 258). It is also mentioned that twenty
stubborn scholars (danishmands) became disciples after hearing that Mawlana had helped
Shams al-Din al-Mardini in solving a jurisprudential issue (EfIaki, 2006, pp. 347-348). The
fact that a scholar referred his friends to Sufis shows that positive relations were
established between the scholars and the Sufis, resulting in favour of Sufism.

Conclusion

When the relationships that Mawlana established with Qadi cIzz al-Din and Shams al-
Din al-Mardini are examined, it becomes evident that although both jurists initially
maintained a certain distance from Sufi circles, they eventually acknowledged Mawlana’s
spiritual authority through personal interactions and intellectual/mystical engagements.
The evidence that Mawlan3, in his letters addressed to Qadi “Izz al-Din, praised him with
various titles and honorifics and appealed to his judgment in the resolution of certain
juridical matters—together with Qadi <Izz al-Din’s supportive attitude toward Mawlana—
suggests that relations between Sufis and qadis in this period could encompass both a
supervisory distance and reciprocal cooperation. Similarly, Shams al-Din al-Mardini’s
initial criticism of samac and miraculous phenomena (karamat), followed by his
rapprochement with Mawlana through dreams and experiences of mystical witnessing
(mushahadah), and the reflection of this closeness upon his students and colleagues within
the madrasa milieu, demonstrates that jurists did not merely oppose Sufism but could, over
time, become actors who helped to legitimize it. When these two examples are considered
together, the narratives found in the manaqibnamahs clearly reveal that Sufi-culama?

12 Both Mawlana and his son Sultan Walad (d. 712/1312) speak highly of this man who developed cordial
relations with them (Mevlan4, 1999, pp. 61-62, 243; Sultan Veled, 2016, p. 29).
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relations in Seljuk Anatolia displayed a dynamic structure oscillating between tension and
reconciliation, and that the contact between juridical/intellectual circles and Sufism was
shaped largely through personal relationships and social networks.

The examples of Qadi Izz al-Din and Shams al-Din al-Mardini, both of whom showed
moderate opposition to Sufism, reveal that Mawlana had a considerable circle among
scholars of the status of qadi, faqih, mudarris, etc. Considering his family, education,
background and the fruitful relations he established with many segments and layers of
society as a scholar, mudarris, jurist, preacher, Sufi and poet, this situation is quite normal.
Therefore, the analysis of Mawlana’s relations with these two crucial figures contributes to
our understanding of the nature and degree of the ties between Sufis and gqadis and faqths
in Seljuk Anatolia. In this context, the following point is particularly noteworthy: In this
period, some qadis and faqihs were seen as a jurisprudential shield against criticism of
Sufism on the one hand, and as a mechanism to control some Sufi practices on the other.

We see that qadis and faqihs, who were in the public eye due to their administrative,
legal and scholarly activities and were subjected to various criticisms, have a special place
in the manaqibnamabhs of the period. In this way, we have valuable information about them
that cannot be found in other tabaqat books.
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Abstract

During the Seljuk period in Anatolia, thanks to the economic policies developed by the sultans
and statesmen themselves, commercial activities reached their peak in Anatolia and became
an important part of daily life. As a result of increasing commercial activities, it is understood
that the local and foreign merchants living in Konya, which became a cosmopolitan city, had
intense relations with the sultan, emirs, and notables as well as the Sufis living in the city. The
nature of the relationship between Mawlana Jalal al-Din Riami’s, who was known to have
disciples and friends from among the merchants who frequently traveled to and from the
city, and these people, who represented the most distinguished group of the period, was
generally shaped within the framework of the mentor-disciple relationship. In addition, it is
striking that while other scholars and Sufis living in Seljuk Konya had friends from the
Maghreb, that is, from the Western world, Mawlana Jalal al-Din Rami’s had merchant friends
from Eastern regions such as Khorasan, Iraq, and India. This situation undoubtedly stands out
as a development related to the lands where Mawlana Jalal al-Din Rimi was born and his
family ties. On the other hand, while Mawlana Jalal al-Din Rimi’s relationship with merchants
was shaped by the Sufi tradition, his relations with the city's notables blossomed with the
dynamics of political and social life. These include details that allow us to learn the names of
merchants living in Konya during the Seljuk period, some of whom traveled overseas, the jobs
they did, and even the countries they visited. Thus, it is aimed to reveal both sections of the
Seljuk trade life of the period and the ties that Mawlana Jalal al-Din Rimi established with the
merchants. Original information was obtained from Mevlevi and Anatolian sources and
interpreted using a prosopographic approach. Arguments that Mawlana Jalal al-Din Rimi had
a network of relations with merchants, generally developing within the framework of
mentor-disciple, were identified. Thus, conclusions were reached about the kind of
contributions of merchant groups and city notables to the rich cultural atmosphere of the
Seljuk world of Turkey in the context of their examples of devotion to a distinguished Sufi.
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0z

Tiirkiye Sel¢uklular1 zamaninda bizzat sultanlar ve devlet adamlar: tarafindan gelistirilen
iktisadi politikalar sayesinde Anadolu'da ticari faaliyetler zirveye ulasmus, glindelik hayatin
Snemli bir parcasi haline gelmistir. Artan ticari faaliyetler neticesinde kozmopolit bir sehre
doéniisen Konya’'da yasayan yerli ve yabanc tiiccarlarin sultan, emir ve esrafin yani sira
sehirde mesk(in mutasavviflarla da yogun iliski icerisinde bulunduklar: anlasilmaktadir.
Sehre gelip giden tacirlerden miirit ve dostlari oldugu bilinen Mevlin4 Celaleddin-i
Rimi'nin dénemin en seckin ziimresini temsil eden bu kisiler ile miinasebetinin mahiyeti
genellikle miirsit-miirit iliskisi cercevesinde sekillenmistir. Ayrica Sel¢uklu Konya’sinda
yasayan diger alim ve sufilerin Magrip’ten yani Bat1 diinyasindan dostlari varken Mevlani
Celaleddin-i RGm{'nin Horasan, Irak, Hindistan gibi Dogu bdlgelerinden tacir dostlari olmasi
dikkat ¢ekicidir. Siiphesiz bu durum, Mevlana Celaleddin-i Rim{'nin dogdugu topraklar ve
aile baglar ile ilgili bir gelisme olarak géze carpmaktadir. Diger yandan Mevlina
Celaleddin-i Rimi'nin tiiccarlar ile iliskisi tasavvufi gelenek tizerinden sekillenirken, sehir
esrafl ile miinasebetleri siyasi ve sosyal yasamin dinamikleri ile gelismistir. Tiim bunlar,
Selcuklular déneminde Konya'da yasayan ve bir kismi denizasir1 yolculuklar yapan
tiiccarlarin isimlerini, yaptiklari isleri, hatta gidip geldikleri tlkeleri 6grenmemizi
saglayacak detaylari icermektedir. Béylece hem dénemin Selguklu ticareti hayatindan
kesitlerin hem de Mevlani Celaleddin-i Rimf'nin tiiccarlar ile kurdugu baglarin ortaya
konulmas: amaglanmaktadir. Calismada Mevlevi kaynaklar: ile Anadolu'nun yerli
kaynaklar1 tizerinden hareket ile 6zgiin bilgiler elde edilmis ve bunlar prosopografik
yaklasim ile yorumlanmustir. Mevlana Celaleddin-i RGmi’nin tiiccarlar ile genellikle miirsit-
mirit cercevesinde gelisen bir iliskiler ag1 olduguna dair argiimanlar tespit edilmistir.
Boylece tiiccar ziimrelerin ve sehir esrafinin, seckin bir mutasavvifa olan baglilik drnekleri
baglaminda Tiirkiye Selcuklu diinyasinin zengin kiiltiirel atmosferine ydnelik ne tiir katki
sagladiklarina dair sonuglara ulasilmistir.
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Introduction

Mawlana Jalal al-Din Riami’s (d. 672/1273) relations with merchants cannot be
considered independently of the Seljuk economic system; more precisely, they cannot be
separated from the commercial activities of the Mongols in Anatolia. Contrary to the
prevailing view, and borrowing a concept from the historian of civilization André Miquel,
the phenomenon referred to as an “internal conquest” — marked by the dynamism the
Mongols brought to trade routes and the mobility of merchants — triggered the rise of a
new commercial network in Anatolia. (Miquel, 1991, Vol. 1, p. 292). For instance, cities such
as Erzurum, Sivas, and Trabzon acquired new commercial potential, while the Yabanlu
Bazaar established in Kayseri attained the status of an international fair (Kazvini, 1848, p.
357; Stimer, 1985, p. 15-16). Accordingly, during this very period, trade not only influenced
the social diversity of the Seljuk capital, Konya, but also came to occupy a significant place
in the daily lives of prominent figures such as Mawlana Jalal al-Din Rimi and Sadr al-Din
Qiinawi (d. 673/1274). Indeed, Mawlana Jalal al-Din Rimi makes reference to the Yabanlu
Bazaar in several verses of his renowned Mathnawi (Siimer, 1985, p. 11). Particularly,
merchants of Jewish, Armenian, Venetian, Genoese, Cypriot, and North African origin
settled in Konya, constructing houses and establishing neighborhoods (Ibn Battita, 2018,
p. 282-283). For instance, the "Ermen-hans" located in and around Konya evoke the
presence of Armenian merchants (Baykara, 1985, p. 67). It is also worth noting that in Seljuk
Anatolia, the term used for merchants was khwdjagan (hicegin). Undoubtedly, this
designation did not merely serve as a technical term, but rather denoted individuals of high
social standing. In fact, the khwajagan were counted among the most influential figures of
the city and were regarded in social life as important sources of information.

Merchants from Konya also undertook international journeys and were known by
the nisba “al-Koinawi al-tajir” (the merchant from Konya). For example, al-Hajj Yasuf b.
Sawtagin al-Kiinawi al-T3jir, mentioned in the endowment deed of Altun-Apa, along with
Aritmis b. Toghan al-Kiinawi and Ibn Ghazi al-Kiinawi al-Haydari, was among such
individuals (Aflaki, 2012, p. 185).

1. Merchants in the Circle of Mawlana Jalal al-Din Rami

Mawlana Jalal al-Din Rami attached great importance to commerce and to those
engaged in trade. He encouraged his companions to engage in commerce rather than to
seek assistance from others, and he had many merchant-disciples who supported him
(Schimmel, 1980, p. 30; Paydas, 2007, p. 32; Kiigiik, 2015, p. 509-510; Kiiciik, 2016, p. 88). This
attitude appears to be closely related to both the economic structure of the region his
family originated from and the social identities of those in his immediate circle. The city of
Samargand, where his father had migrated and temporarily settled, stood out as the most
prominent commercial center of the Mawara’al-Nahr (Transoxiana) region; while Termidh,
the birthplace of his teacher Sayyid Burhan al-Din Muhaqqiq al-Tirmidhi, served as a
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gateway from Mawara’al-Nahr to Khurasan (Lewis, 2012, p. 81). Perhaps for this reason,
merchants from Balkh and Nishapur held a significant place in Rimi’s recollections (Aflaki,
2012, p. 185). His father, Sultan al-‘Ulama> Baha> al-Din Walad (d. 628/1231), likened his
departure from his homeland with his family to that of merchants—leaving everything
behind in a spiritual exile (Lewis, 2012, p. 126).

Mawlana Jalal al-Din Rimi’s earliest experience as a teacher was also associated with
the mercantile community. The Madrasah of Penbefuriishan, where he taught as a young
scholar in Konya during the 1240s, is believed to have been endowed by the cotton
merchants' guild (Lewis, 2010, p. 50). Thus, from his early years, Mawlana Jalal al-Din Rimi
established close ties with Konya’s elite merchants and artisans. Aflaki, who provides
detailed accounts of nearly every aspect of Mevlevi circles of the time, emphasizes that
after RUmi’s death, the great merchants also seemed to have reached the end of their days:

Less than a year had passed since the death of the noble Mawlana, when all the world’s
rulers, leading religious figures, elders, and great merchants departed for the hereafter,
one after another. The land of Riim was left orphaned and without leadership, and, as he
had foretold, the world was turned upside down: all signs of order, harmony, and peace
vanished from the face of the earth (Aflaki, 2012, p. 140).

In the following section, the dimension of Mawlana Jalal al-Din Rami’s relationships
with merchants—based on real events—as well as his approach, predominantly shaped by
the culture of manaqib (anecdotal hagiography centered on advice and moral teachings),
will be analyzed.

a. Shams al-Din of Tabriz

One of the most striking aspects of Mawlana Jalal al-Din Rami’s closest friend and
confidant, the architect of his intellectual framework, Shams al-Din of Tabriz, is the
mention of his mercantile background in the Magalat. Shams al-Din’s father was a cloth
merchant who migrated from Khurasan to Tabriz for trade purposes and settled there
(Ceyhan, 2010, p. 511). The strongest evidence for Shams al-Din having been a merchant, or
at the very least possessing a deep understanding of commerce, is seen clearly in the story
of his arrival in Anatolia. According to the classical account, he embarked on his journey to
Rim, his first stop being Tabriz after leaving Damascus. He then stayed at a caravanserai in
Konya, the Shakarfuriishan Khan, where merchant groups, particularly those from Tabriz,
typically lodged. In fact, in an effort either to conceal his identity or to avoid standing out
as a foreigner in the city, he took measures to be perceived as a merchant. Shams al-Din
had previously traveled on his journeys, mostly in the capacity of a merchant (Baykara,
1985, p. 64). One of the most important authors of Mevlevi literature, Ahmad Aflaki (d.
761/1360), recounted the process of Shams al-Din’s arrival in Konya as follows:

He was inspired with the words, "Go to the land of Riim to reach your true purpose
and what you seek." Upon this, Shams fastened the belt of sincerity and set off for
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the land of Riim with complete truthfulness and great love. Some say that he came
from Damascus to Riim, while others claim he went to Tabriz first and then
traveled to Rim. Upon reaching the city of Konya, he famously descended at
the Shakarfuriishan Khan. He rented a small room and, to ensure that people would
perceive him as a wealthy merchant, he placed a rare lock worth two or three
dinars on the door of the room. He tied the key to the end of a valuable scarf and
draped it over his shoulder. However, inside the room, the only belongings he had
were an old mat, a broken jug, and a brick pillow. Once every ten to fifteen days,
he would dip a piece of dry bread into broth to make a stew and eat it (Aflaki, 2012,
p. 125, 360-361).

According to this important account, Shams al-Din Tabrizi’s journey from Damascus to
Tabriz was no mere coincidence. During this period, as a result of Mongol rule, trade routes
had shifted, and especially Tabriz’s commercial potential had increased. The Tabriz route,
operating along the Erzurum-Konya-Antalya line in Anatolia, was generally a preferred
path for merchants (Burgu, 2023, p. 266). Shams al-Din Tabrizi’s arrival in Anatolia and his
choice of a merchant caravanserai over a Sufi lodge facilitates the conclusion that he was
indeed a merchant. As previously mentioned, he was not someone unfamiliar with trade
and economics. In his youth, he had been a disciple of the Sufi artisan Abu Bakr al-Selabaf
al-Tabrizi, who wove baskets and mats in Tabriz (Aflaki, 2012, p. 125). According to another
narration, individuals with the Tabrizi nisba in Konya were known as merchants, and the
Tabrizi merchants, mentioned in the Wagfiye of Altunapa, were prominent figures known
for conducting Eastern trade in Anatolia (Baykara, 1985, p. 130).

b. Shihab al-Din of Konevi

Shihab al-Din Konevi (Rugani-yi Karamid), a merchant known for his stinginess among
the disciples and within the family circle of Mawlana Jalal al-Din Rami (Aflaki, 2012, p. 283),
was one of Rimi’s sons-in-law, a member of his family. Shihab al-Din Konevi married
Efendipula Melike Hatun, the daughter of Mawlana Jalal al-Din Rami and his wife Kira
Hatun, in Konya, and likely remained married to her until his own death, which occurred
after 1303. Rimi wrote several famous letters, some of which were addressed to his son-in-
law, Shihab al-Din Konevi, in order to assist him with his commercial affairs, and most of
these letters were sent to high-ranking officials. One such letter was addressed to Shihab
al-Din Konevi, who was facing difficulties due to the bac (a type of customs tax) while
conducting trade in Sivas. This letter was translated and published by one of the leading
Mevlevi scholars of the late period, Abdiilbaki Golpmarli (d. 1982).

May God grant a good end, the pride of merchants, our noble son, the faithful Shihab
al-Din, will elevate our letter to your highness. He is among those who pray for the
prosperity of your state and for its success. He has dedicated himself to the righteous deeds
that God loves and wishes to devote himself to this path. However, due to the large number
of his children, he has been distracted by trade and was compelled to travel as far as Sivas.
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Yet, because of the customs officers and their persistent troubles, he has been unable to
continue his trade for some time. The blessings of the Sultan, the Emperor of the World,
extend throughout the entire earth. He hopes that, with your blessed command, he will be
freed from the customs officers and the tax, and will present this letter as proof, boasting
about it to his peers (Mevlana, 1963, p. 43-44; Lewis, 2010, p. 165).

The recipient of this letter was the powerful statesman of the time, Pervine Mu'in al-
Din Siileyman (d. 676/1277). In the letter, Mawlana Jalal al-Din Riimi requests that his son-
in-law be exempted from the high commercial taxes and other levies (Mevlana, 1963, p.
260). Additionally, Rimi had made it a regular practice to gather with his friends at his son-
in-law’s house to spend time together (Aflaki, 2012, p. 368). It is likely that Shihab al-Din
Konevi took care of the guests' needs, such as food and drink, during these gatherings.

c. Sheref al-Din al-Hind1

One of the merchants who played a significant role in the cultural world that nourished
Mawlana Jalal al-Din Rimi’s Konya, coming from ancient civilization centers or residing
and operating in the city, was Sheref al-Din al-Hind1. This merchant frequently traveled to
India, bringing back goods that were especially sought after by individuals with refined
tastes and those in search of rare items. It is noted that Mawlana Jalal al-Din Rimi's wife,
Kira Hatun, symbolically referred to a spiritual atmosphere when she presented a bouquet
of roses to the wife of a man from the city. Mawlana Jalal al-Din Rami was curious about
these roses, which he had never seen before, and inquired with the city's perfumers to learn
more about them. The perfumers of Konya, unable to identify the roses, were told by Sheref
al-Din al-Hindi, "This rose is from India, specifically from the Serendip region. What is it
doing here in the Rum climate? I need to understand how this came about and how it
reached Rum." It is also recorded that Mawlana Jalal al-Din Rlimi was somewhat disturbed
when the roses were taken out and shown to foreign people (Aflaki, 2012, p. 125). As seen,
in Konya, merchants and artisans, whom Mawlana Jalal al-Din Rami would define as
namahram (those who are not of close kinship), also resided. However, the indirect
interaction between his wife and this merchant suggests the existence of a more complex
relationship.

d. al-Hajj Taj al-Din

al-Hajj T3j al-Din, also known as al-Hajj Kashi in Aflaki's accounts, was one of the
prominent merchants of the period, who acted as a messenger for scientific figures of the
Seljuk era such as Sadreddin Konevi and Ahi Evren (d. 661/1262). In addition to carrying
letters for these notable individuals, he also delivered letters from Mawlana Jalal al-Din
RUmi to the Emir of Kirsehir, Seyfeddin Tugrul, urging Mawlana Jalal al-Din Rimi's son,
Alaeddin Gelebi (d. 661/1262), to return to Konya, to his paternal home (Bayram, 2012, 67-
68, 69). According to one view, the work Tuhfetii's-Sekir, attributed to Ahi Evren or,
according to Zehebi (d. 748/1348), to Sadreddin Konevi, was written for this merchant, al-
Hajj Taj al-Din (Bayram, 2012, p. 90-91). It is highly likely that this merchant, al-Hajj Kashi,
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was associated with the Kasinhani, located south of Konya. Over time, the name of Kashi's
inn seems to have evolved in local usage. al-Hajj T3j al-Din was responsible for delivering
three letters written by Mawlana Jalal al-Din Rami to his son, Alaeddin Celebi, as well as a
letter to Seyfeddin Tugrul. As demonstrated by this situation, the merchants surrounding
Mawlana Jalal al-Din Rami led an active life, gathering significant news and ensuring that
various letters reached their intended recipients.

e. Merchant Taceddin

From the letters sent by Mawlana Jalal al-Din Riimi to the prominent Seljuk vizier Sahib
Semseddin Isfahani (d. 1249), it is understood that a merchant named TAceddin was not
only the messenger but also a highly praised and revered figure by Mawlana Jalal al-Din
Rimi. According to the contents of the letter, TAceddin was engaged in the timber trade
and embarked on long journeys to sell various bronze tools. Mawlana Jalal al-Din Rami
requested that Sahib Semseddin Isfahini ensure prompt payment for the goods sold by
TAceddin and expressed hopes for his safe return (Mevlan4, 1963, p. 185).

f. Merchant Shamseddin al-Attar

The merchant mentioned in a letter sent to Sultan II. izzeddin Keykavus (d. 677/1278-
79) —a letter in which Mawlana Jalal al-Din RGmi complains about the governor of the non-
Muslim community in Sivas (referred to as the igdisbas) —is of particular interest. In this
letter, Mawlana Jalal al-Din RGmi requests that certain merchants, particularly Shamseddin
al-Attar, a merchant mentioned among his entourage, be exempt from taxes. Shamseddin
al-Attar appears to be regarded as a highly esteemed merchant by Mawlana Jalal al-Din
Rimi, as evidenced by the following passage in the letter: “There exists a filial bond
between us. He has always regarded service to the dervishes as a sacred duty.” Moreover,
it is notable that the merchant himself personally delivered this letter, and the following
lines were written by Mawlana Jalal al-Din RGmi:

The one who brought our letter, our true son, the pride of merchants, Shamseddin,
shares the bond of 'sonship' with us; he always considers serving the dervishes as a sacred
duty. The Bey of the Sivas gdisler, who has been asking for money and taxes from them
and their relatives, has gone too far in his demands. We request that something be written
to the Bey of Igdfsler from you, so that he may know he is one of your servants; thus, by
seeking refuge in your sultanship and generosity, he will be released from all his troubles
and will pray for the continuation of your state and its blessings.

The aforementioned merchant was entrusted with the task of delivering Mawlana Jalal
al-Din RGm's letters to the vizier of the Seljuk state, Sahib Semseddin isfahani, on various
occasions (Mevlan4, 1963, p. 178).

Mawlana Jalal al-Din Rami's relationship with merchants was not limited to Anatolia
and Konya. Merchants engaged in the textile trade from Egypt were among his most
esteemed merchant friends. They would bring him gifts of Alexandria fabrics and Utabi
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textiles during each of their visits. Indeed, Mawlana Jalal al-Din Riimi had a fondness for
Egyptian garments.

2. Unknown Merchants

In classical Mevlevi sources, unknown merchants are generally mentioned in the
context of miracles. They often serve as central figures in the unfolding of one of Mawlana
Jalal al-Din Rimi's miracles. These narrative-driven events are primarily recorded in the
form of moral advice or cautionary tales. As a result, merchants who disregarded Mawlana
Jalal al-Din Raimi's warnings had to endure the difficulties that befell them.

a. Merchant from Tabriz

A merchant who had come from Tabriz and stayed at the Sekerfiiris Khan in Konya
inquired about the pious, revered, and knowledgeable individuals of the city and expressed
a desire to meet them. The merchant was taken to Sheikh Sadreddin (Sadreddin Konevi),
and upon seeing that he had servants, attendants, chamberlains, and slaves, he reacted by
saying, 'I have come to the house of a prince, not a poor man.' (Eflaki, 2012, p. 132).
Disappointed by the Sheikh's affluent lifestyle, the merchant begged to be taken elsewhere,
and eventually, he was brought to the madrasa of Mawlana Jalal al-Din Rimi. Here, it was
revealed by Mawlana Jalal al-Din Rami that the cause of the merchant's misfortunes and
miseries was his ill-treatment of a dervish in the land of the Franks. Mawlana Jalal al-Din
Rimi connected him spiritually to the Frankish dervish from the unseen realm, and after
the merchant sought forgiveness and returned to Konya, he became a sincere disciple of
Mawlana Jalal al-Din Rami (Efl4k1, 2012, p. 132).

It should also be noted that Mawlana Jalal al-Din Rami received donations from
merchants in various ways. For example, he took 50 dinars from the merchant from Tabriz
mentioned earlier." (Efl4k1, 2012, p. 132)

b. Selahaddin-i Zerkub's Merchant Friend

Selahaddin-i Zerkub, a well-known artisan and merchant, was among the sincere
friends of Mawlana Jalal al-Din Rami and was part of the circle that included many
prominent figures of Konya. In fact, Mawlana Jalal al-Din RGmi had a significant influence
on figures such as Ahi Hiisameddin, one of the city's notables (Lewis, 2012, p. 168).
Selahaddin-i Zerkub (d. 657/1258), who was a close friend of Mawlana Jalal al-Din Riimi, had
a merchant associate who, likely wishing to engage in commercial activities in Istanbul,
sought permission from Mawlana Jalal al-Din Rimi for this purpose. When the merchant
set off for Istanbul, Mawlana Jalal al-Din Riimi instructed him to visit a monastery in a town
and deliver his greetings to the monk there. Upon reaching Istanbul, the merchant followed
this instruction and entered the monastery, where he experienced certain spiritual
sensations. The monk, recognizing the merchant as his friend, wrote a letter to the local
lord requesting that he be protected and spared from any difficulties along his journey.
After completing his business, the merchant returned to Konya and conveyed the monk's
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greetings to Mawlana Jalal al-Din Rami (Eflaki, 2012, p. 158-159; Sipehsalar, 1977, p. 105-
106).

As it is understood, Mawlana Jalal al-Din Rimi facilitated communication between his
friends in distant lands through his merchant disciples. This was possible because
merchants, due to the nature of their work, had the opportunity to enter various places and
environments. Furthermore, Mawlana Jalal al-Din Rami noted that in the city of Konya,
merchants resided in larger and more magnificent houses compared to artisans (Eflaki,
2012, p. 224).

c. The Merchant on the Pilgrimage

One of Mawlana Jalal al-Din Rami's merchant disciples went on a pilgrimage to the
Kaaba. His wife prepared halva to distribute among the poor, orphans, and neighbors, and
she also brought a portion of it on a tray to Mawlana Jalal al-Din Ram's disciples. The helva
was greatly enjoyed by the disciples, and surprisingly, the tray never diminished. Mawlana
Jalal al-Din RGmi took the tray, went up to the roof of the madrasa, and returned without
it. When others inquired, he replied, ‘I took the tray so that the pilgrim might also partake
of it." Later, when the merchant returned from the pilgrimage, he immediately visited
Mawlana Jalal al-Din Rami. After returning home, the tray of helva appeared among his
belongings, and his wife, surprised, asked why the tray was with him. The merchant
explained that while at Arafat, a hand reached out to him with the tray, which revealed
that this event was a miracle of Mawlana Jalal al-Din Rtmi (Efl4ki, 2012, p. 180-181).

d. The Merchant in the Desert

A young merchant, who had been separated from his caravan in the Syrian desert, was
saved from perishing in the desert due to hunger and thirst through the intercession of
Mawlana Jalal al-Din RGmi. He safely returned to Konya. After this event, the merchant
became a disciple of Mawlana Jalal al-Din Riimi and offered various gifts in gratitude (Ef14kj,
2012, p. 243-244).

e. Merchants at Sea

Mawlana Jalal al-Din ROGmi intervened spiritually when merchants traveling from
Alexandria to Antalya were caught in a storm and faced the danger of sinking. This event
was narrated by a member of the elite of Konya, named Tiirbedar Kadi-i Kiird. While each
of the merchants sought help from their own pir and sheikh, Kadi-i Kiird invoked Mawlana
Jalal al-Din Rami, and it was through his intervention that the ships were saved from
sinking. Upon witnessing this, the merchants came to Konya to visit Mawlana Jalal al-Din
RUmi and presented various gifts. Among these, they gave him a robe made of Alexandria
and Utabi fabrics, as well as two garments—one woolen and the other fabric—made of
Egyptian cloth. They apologized for their delay in coming to him, as they had initially been
delayed in saving their ships from disaster (Eflak1, 2012, p. 378-379).
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f. The Merchant Who Was a Disciple of Evhad al-Din Khoyi

A prominent merchant among the disciples of Sheikh Evhad al-Din Khoyi, who held
deep affection for Mawlana Jalal al-Din Rimi, had a son who persistently urged his father
to allow him to become a disciple of Mawlana Jalal al-Din Rimi. However, the father refused
to grant his request. During a gathering, Mawlana Jalal al-Din Rimi performed a miraculous
act that allowed the child to become a disciple. As a result, the merchant and his family
became sincere disciples of Mawlana Jalal al-Din Rami (Efl1aki, 2012, p. 430-431).

g- The Young Merchant Who Wanted to Go to Egypt

A young merchant residing in Konya and counted among the disciples of Mawlana Jalal
al-Din Rami decided to travel to Egypt. His friends tried to dissuade him from this venture,
and Mawlana Jalal al-Din Rimi himself did not approve of the journey, expressing a desire
for the young disciple to abandon his intentions. However, ignoring all advice and
admonitions, the young merchant set out on the road to Damascus and boarded a ship in
Antioch, only to be captured by Frankish pirates. He was imprisoned in a pit for forty days,
repeatedly lamenting that the misfortune had befallen him for disregarding his master
Mawlana Jalal al-Din RGmi’s counsel. On the fortieth day, he had a dream in which Mawlana
Jalal al-Din Rimi instructed him to respond, “I know whatever the Franks ask,” to any inquiry
they might make. When the Franks approached and asked whether he knew medicine, he
replied affirmatively. They then informed him that their commander was ill. Through
Mawlana Jalal al-Din RGmi’s spiritual support, the merchant managed to treat the illness
and, as a reward, was granted his freedom and allowed to return to Konya. Upon his return,
Mawlana Jalal al-Din Rami advised the young merchant to pursue lawful earnings and
contentment (Eflaki, 2012, p. 154-155).

The late Franklin Lewis made a significant claim that the spread of the Mevlevi order
can be traced back to its mercantile roots (Lewis, 2012, p. 473). This assertion aligns well
with the urban foundation of the Mevlevi tradition. For many years, the Mevlevi Order
maintained its presence under the patronage of the urban elite, stretching from Iran to the
Balkans.

Conclusion

Mawlana Jalal al-Din Rimi took active steps to protect and support the merchants who
were among his disciples and close companions. He communicated with the statesmen of
his time through letters to advocate on behalf of these individuals. In return, prominent
merchants and members of the local elite offered him their sincere support.

According to information derived from the chronicles of the period and the literature
specific to the Mevlevi order, Mawlana Jalal al-Din Rimi not only encouraged commercial
activity but also maintained direct relationships with figures engaged in trade.
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From the institutionalization of the Mevlevi order onward—shaped by Mawlana Jalal al-
Din Rami’s teachings and evolving after his time—the movement came to reflect
characteristics typical of urban culture, especially when compared to other Sufi orders
active in Anatolia. This urban character of the Mevlevi Order is undoubtedly a result of its
close connection with artisans and merchants, a relationship that continues to shape its
role in modern urban life.
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