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Introduction. Nasimi attracted the attention of not only eastern but also western
scholars to be investigated. One of these scholars was Gibb who wrote about Nasimi
in his Ottoman poetry and this article is about analysis of his writing about Nasimi.
The 14th and 15th centuries represent a vibrant and transformative period in the
cultural and literary history of the Azerbaijani people. These centuries are particularly
notable for the rise of Imadaddin Nasimi, one of the most prominent figures in
Azerbaijani literature. The socio-political conditions that emerged in Shirvan from the
late 1200s to the early 1300s created a fertile environment for the flourishing of literary
expression in the native tongue. While Azerbaijani-language literature had earlier
roots, it was during this era that it reached a new level of artistic and intellectual
development.

Nasimi played a pivotal role in this cultural awakening. A poet, philosopher,
and mystic, he brought renewed vitality, depth, and philosophical complexity to
Azerbaijani poetry. His command of poetic form and his commitment to expressing
sophisticated theological ideas in the vernacular contributed significantly to the
elevation of Azerbaijani as a literary language. Owing to his immense talent, poetry
in Azerbaijani achieved both clarity and poetic brilliance, expanding its reach and
appeal.

One of the enduring debates among scholars concerns Nasimi’s place of birth.
Various historical sources attribute his origins to different cities, including Tabriz,
Baghdad, and Shiraz. Some even propose a Turkmen background. These divergent
theories likely stem from the poet’s extensive travels and the multicultural influences
evident in his body of work. However, a majority of Azerbaijani and international
literary historians support the theory that Nasimi was born in Shamakhi — a major
intellectual and cultural hub in the Shirvan region. This view is largely informed by
linguistic and stylistic analysis of his works, which align closely with the traditions of
Shirvani literature. Although definitive historical documentation is lacking, the
scholarly consensus favors Shamakhi as his birthplace due to its cultural and
philosophical atmosphere during that period.

Nasimi’s life and creed by Gibb. The evolution of Turkish and Persian
literature also provides important context for Nasimi’s contribution. Historically,
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Nasimi through Gibb's eyes: the transmission of hurufi mysticism to the west

Turkish authors primarily composed in Arabic and Persian before fully developing
their own literary tradition in Turkish. Similarly, Persian literature was shaped by
Arabic influences before emerging as an independent and distinctive tradition. In
contrast, Arab writers typically composed exclusively in Arabic. Despite the
multilingual literary environment, Nasimi distinguished himself by producing works
of both aesthetic and intellectual merit in his native Turkish. His writings are rooted
in the Turkic poetic tradition and incorporate elements of oral folklore, proverbs, and
spiritual motifs, highlighting his deep cultural grounding.

Accounts of Nasimi’s life are limited and occasionally contradictory, as noted
by prominent Orientalist E. J. W. Gibb in his History of Ottoman Poetry [1, p.343].
Nevertheless, the fragments that remain — together with his poetic legacy — suggest a
man of profound spiritual commitment and intellectual depth. Gibb characterizes
Nasimi as belonging to a particular class of Eastern mystics — individuals who devote
themselves fully to the pursuit of divine Truth. For such mystics, Truth is not a mere
theological abstraction but a sacred purpose that defines the very essence of life. Once
convinced they have encountered this Truth, they embrace it with fervent passion,
transcending worldly fears and constraints. In this light, Nasimi can be seen not only
as a poet but also as a courageous Sufi thinker who lived and ultimately died for his
convictions.

Before adopting the Hurufi creed, Nasimi was already involved in spiritual
quests and had likely studied under notable Sufi masters such as Shaykh Shibli.
However, his formal initiation into Hurufi doctrine is most often linked with his
association with Fazlullah Naimi, the founder of Hurufism. Ottoman biographers and
Hurufi texts provide ample evidence of their intellectual relationship. A particularly
revealing source is the Istiwa-Name by Ghiyasud-Din, which recounts a meeting
between Ghiyasud-Din and Fazlullah at a gathering where they engaged in theological
discussions about Nasimi’s verses. This account strongly implies that Nasimi had
adopted Hurufi beliefs well before Fazlullah's execution in 1401.

Nasimi did not limit himself to passive adherence. He became an active
proponent of Hurufi thought and successfully inspired other intellectuals. One such
figure was the poet Refii, who composed the Besharet-Name (“Book of Glad
Tidings”) in 1409, a manuscript of which is preserved in the British Museum. In this
work, Refii describes Nasimi with reverence, portraying him as a spiritual mentor who
endured persecution and imprisonment with stoic grace. Such admiration reflects the
growing tension between Nasimi’s unorthodox teachings and the religious
establishment, represented by the ulema (Islamic scholars).

In the final years of his life, Nasimi’s behavior became increasingly radical. His
allegiance to Hurufism appeared to diminish in favor of a more intense spiritual
emulation of Mansur al-Hallaj, the 10th-century mystic martyred for proclaiming
unity with the divine. Nasimi praised Hallaj and condemned those who executed him,
viewing martyrdom for mystical truth as the highest form of divine union. He believed
that the era of divine revelation had arrived and that those enlightened by God’s truth
could no longer remain silent. Inspired by this conviction, Nasimi traveled and
publicly voiced the very declarations that had led to Hallaj’s execution: “I am the
Truth! I am God!” Though these phrases held profound mystical meaning for Sufi
followers, they were considered acts of blasphemy — a serious offense in Islamic
jurisprudence.
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Ultimately, Nasimi’s refusal to recant his beliefs and his provocative
declarations led to his persecution and execution. Yet, his legacy lives on — not just as
a poet of immense skill, but as a spiritual rebel who challenged religious orthodoxy
and paid the ultimate price for his unwavering faith in divine truth.

Despite his earnest attempts, Shah Khandan — Nasimi’s own brother and a
fellow Sufi mystic — was unable to curb the poet’s overwhelming spiritual fervor. As
someone deeply devoted to the esoteric path of mysticism, Shah Khandan repeatedly
urged Nasimi to preserve the sanctity of their shared spiritual knowledge. He implored
his brother to refrain from disclosing sacred teachings to those who lacked the proper
preparation or spiritual insight to understand them. His warnings were rooted in a
foundational principle of Sufism: that divine secrets are not meant for the general
public, but rather for the spiritually initiated.

This concern was eloquently expressed in the form of poetic advice:

Look ye, unto none disclose that Secret Word;
Feed not from the Chosen’s board the common herd.

Through these lines, Shah Khandan conveyed the idea that sacred knowledge
should be guarded carefully, and that revealing such truths to the uninitiated could
lead to distortion, disrespect, or even danger. Within the Sufi tradition, spiritual truths
are often considered too profound and too sacred to be shared with those not
spiritually mature enough to grasp them.

However, Nasimi offered no direct response to his brother’s pleas. Instead, he
chose to answer through his own poetry, making it clear that he no longer saw silence
as an option. Driven by an unshakable belief that a new era of divine revelation had
dawned, Nasimi considered it his duty to proclaim the truth — regardless of who
listened or how it was received.

This moment illustrates a fundamental tension within the mystical tradition: the
dilemma between concealing spiritual truths for the sake of reverence, and declaring
them openly out of a sense of moral or divine obligation. While Shah Khandan
adhered to the cautious, protective stance typical of many mystics, Nasimi followed a
radically different path — one of boldness, public expression, and spiritual defiance.
In doing so, he positioned himself not only as a poet but also as a revolutionary voice
within Islamic mysticism, one willing to risk everything for the truth he believed was
no longer meant to remain hidden.

Nasimi did not offer a straightforward verbal or written answer to the question
posed to him. Instead, he responded through a poetic excerpt from one of his works,
which begins with the following lines:

Stirred to its depths is the Circling Ocean,

Being and Space are in wild commotion!

“Tis the Secret Eternal’s revelation,

Shall the Lover practise dissimulation?”[2, p.160]

These verses are filled with spiritual and philosophical meaning, which is
typical of classical Eastern poetry. The image of the “Circling Ocean” being deeply
disturbed suggests a major shift in the universe, reflecting a deep existential change.
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The phrase “Being and Space” in confusion shows that the physical world has lost its
order and is now in a state of chaos. This connects to Sufi ideas, where the collapse
of the outer, material world allows the inner, spiritual truth to be revealed.

The third line speaks of the appearance of the “Secret Eternal,” meaning a divine
or hidden truth is becoming visible. This idea matches Hurufi beliefs, which see a
connection between the human being and the cosmos. The final line “Shall the Lover
practise dissimulation?” — asks whether a true lover, or seeker of divine truth, can hide
their feelings. For Nasimi, love is a path to understanding the truth, and it must be
honest and open.

Through these lines, Nasimi gives more than a poetic reply — he expresses a
deeper message about truth and sincerity. In his view, truth — whether about God, love,
or human life — should not be hidden. When the world is in spiritual disorder, the true
lover cannot remain silent or pretend.

According to Ali, an important and meaningful event happened during the
painful execution of the poet Nasimi. Among the people watching the cruel act of
flaying him alive was the Mufti of Aleppo, the very person who had given the fatwa
that sentenced Nasimi to death. Filled with anger, the Mufti loudly cursed Nasimi and
said that both he and his death were impure. He also said that if even one drop of
Nasimi’s blood touched anyone’s body, that part must be cut off to keep it clean
according to religious law.

At that moment, a drop of Nasimi’s blood suddenly splashed onto the Mutfti’s
finger, leaving a red stain. An old Sufi nearby saw this and told the Mufti, “Because
of your own fatwa, you must now cut off your finger.” The Mufti tried to avoid the
punishment and answered, “But the blood fell on me only while I was giving an
example, so no legal action is needed.”

Nasimi saw what happened with his own eyes and noticed that the people giving
the torture were afraid and tried to avoid their own words. He mentioned this
important and meaningful moment briefly and powerfully in his poem. This poem
shows not only his own fate but also his deep love for God and the pain he endured.
Nasimi says that ascetics — those who only follow religious rules on the surface —
cannot understand the great difficulties that a true lover of God faces.

In the poem, Nasimi describes the ascetic as a fearful person who is not truly
devoted to divine love. When the ascetic loses one finger, he becomes scared and turns
away from God. But the true lover — someone ready to give their life for God — endures
the hardest punishments, like having their skin flayed, and does not feel pain. [7,
p.120]

‘So thou’d cut the zealot’s finger, from the truth he turns and flees!
‘Lo, this hapless Lover weeps not though they flay him head to foot.

Imadaddin Nasimi, remembered in Hurufi sources as the Blessed Martyr, was
executed under tragic circumstances. However, the exact reason for his death remains
unclear. While it is commonly believed that he was killed because of his connection
to the Hurufi movement, some historical accounts suggest otherwise. For example,
the well-known Ottoman biographer Latifi states that the real reason for Nasimi’s
execution was a specific verse he wrote. The verse is as follows:
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"Mansur declared ‘I am The Truth!’ His words were truth, ’twas truth he spake;
Nor aught of dole was in his doom, by aliens on the gibbet hanged."[1, p.350]

In this couplet, Nasimi refers to the famous Sufi mystic Mansur al-Hallaj, who
was executed for proclaiming Ana al-Haqq (“1 am the Truth”). Nasimi defends Hallaj
by saying that what he said was indeed the truth, and that there was no sorrow in his
fate, even though he was hanged by outsiders.

If Latifi’s account is accurate, then the main reason for Nasimi’s execution was
not his connection to Hurufism, but his public expression of a controversial Sufi idea.

The literary heritage of Imadaddin Nasimi is predominantly comprised of divans
composed in Arabic and Persian. His Arabic poetry, in particular, provides profound
insights into his spiritual and philosophical worldview, illustrating the confluence of
Sufi mysticism and Hurufi doctrine. Among these, the Arabic divan holds a central
place, revealing Nasimi’s distinct intellectual identity and aesthetic innovation. It is
through this corpus that his literary persona diverges markedly from his
contemporaries.

What distinctly characterizes Nasimi’s poetic style is the philosophical depth and
spiritual intensity that permeate his verse. Unlike many Hurufi poets who cloaked their
theological ideas in allegory, Nasimi articulated them with daring clarity. A recurring
motif in his poetry is the invocation of Mansur al-Hallaj and the phrase “Ana al-Haqq ™
(“T am the Truth), symbolizing an unwavering belief in the unity of the divine and the
human. In Nasimi’s vision, this is not merely a theoretical or dogmatic stance; it is a
lived mystical reality. His poetry, thus, functions as a channel of metaphysical
introspection and spiritual restoration, offering readers not only theological reflections
but also transformative aesthetic experiences.

At the core of Nasimi's poetic doctrine lies the exaltation of divine love. This
love, as articulated in his works, is not abstract or detached from worldly emotions but
is perceived as their ultimate source and culmination. Human affection, in Nasimi’s
poetic system, is merely a reflection of a higher, all-encompassing divine love. To
deny this love, he suggests, is to deny truth itself and oppose the very essence of God.
Such denial is metaphorically equated with satanic resistance to divine will.

Nasimi’s poetic references to the Qur'an do not simply echo its literal content;
instead, they embody a profound interpretive engagement with its mystical
dimensions. His treatment of Qur'anic motifs illustrates a commitment to uncovering
the inner, esoteric meanings of scripture, positioning his poetry as a medium for
spiritual awakening and metaphysical insight.

The scholar Hamilton Gibb underscores this point by highlighting the Hurufi
belief, reflected in Nasimi’s poetry, that the human face is a microcosmic mirror of the
divine visage. According to this belief, while all transient forms may vanish, the
essence of the divine — symbolized by the “face of God” — endures eternally. Gibb
draws a contrast between Western religious thought, which often centers on faith and
piety, and Eastern traditions, which emphasize knowledge and spiritual perception.
Nasimi’s thought, he argues, successfully integrates these approaches, merging reason
with mystical devotion. Gibb further asserts that even if Nasimi’s entire corpus were
lost except for his divan, the strength of his inner faith and sincerity would remain
undeniably evident.
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Such depth of conviction and poetic authenticity has secured Nasimi’s place as
a foundational figure in the development of Turkish-language literature. His influence
resonates in the works of many subsequent poets. Scholars have recognized him as a
vital creative force, declaring that "Nasimi was the breath of Turkish poetry." In
contrast to many poets of his era, Nasimi’s poetry is imbued with originality, passion,
and philosophical resonance. His treatment of love is more elevated, his expression
more nuanced, and his linguistic artistry more refined and melodious.

To engage with Nasimi’s poetry is to encounter a deeply personal and mystical
journey. His verses do not merely echo doctrinal formulas; rather, they communicate
the lived experience of one who believes he has seen the divine. Nasimi’s poetry,
therefore, transcends the boundaries of theological expression and becomes a spiritual
testimony — a lyrical manifestation of divine encounter.

In Nasimi’s poetry, there is no systematic or explicit exposition of Hurufi
doctrine. Instead, these beliefs are treated as foundational knowledge, and the reader
is presumed to be familiar with them. Without such background, much of the symbolic
and philosophical depth in his verse may remain opaque. This implicit reliance on pre-
existing understanding justifies a more detailed exploration of Hurufi thought than it
might otherwise seem to merit.

Notably, Nasimi never explicitly identifies himself or his fellow adherents as
“Hurufis.” Rather, he refers to them using the more universal mystical designation of
“Lovers,” as is common within the Sufi tradition. Nevertheless, he frequently alludes
to the founder of the Hurufi movement. However, instead of using the Arabic name
“Fazlullah,” meaning “Grace of God,” he often substitutes Persian equivalents such as
“Fazl-i Yezdan” or “Fazl-i Khuda.”

This substitution likely served a dual purpose. First, these Persian phrases, being
more descriptive than nominal, allowed Nasimi to employ the kind of wordplay and
layered meanings favored in Eastern poetic traditions. Second, they provided a subtle
means of deflecting potential criticism from religious authorities. If accused of
glorifying a controversial figure, Nasimi could plausibly argue that he was merely
praising the divine grace itself, not any specific individual.

Thus, through carefully chosen language and symbolic allusion, Nasimi
managed to embed the core tenets of Hurufi belief within his poetry while also
protecting himself from direct theological condemnation. His verses function not only
as literary expression but as veiled spiritual discourse, accessible primarily to those
attuned to the esoteric dimensions of his thought.

Imadaddin Nasimi holds a unique position in Turkish literary thought,
distinguished not only by his religious and philosophical ideas but also by his
remarkable attention to poetic form and technical skill. His lyrical work is notable for
its artistic richness and technical excellence, especially in the ghazal genre, which has
secured him a prominent place not only in his own time but also in the broader
development of Turkish and Islamic poetry. From a literary criticism perspective,
Nasimi’s poetry stands out from other works of the same genre, offering a distinct
poetic model that enriches both the content and the structure of literature from his era.

Nasimi’s poetry is fundamentally based on the Persian prosodic system. He
skillfully utilized various meters of the classical aruz, occasionally making deliberate
modifications to its rigid rules. These intentional variations are not random mistakes
but rather reflect his poetic intent and artistic vision. Such departures allow a deeper
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resonance between meaning and rhythm, enhancing the overall aesthetic experience
for the reader. Thus, Nasimi’s style blends traditional forms with innovative and
personal touches.

Gibb’s translation of Nasimi’s poetry. Gibb approached Nasimi’s poetry with a
dual focus on scholarly accuracy and poetic expression. Although his translations
cover only a small portion of Nasimi’s work, they demonstrate a careful attempt to
retain both the musicality of the original poems and the profound metaphysical and
theological ideas they convey. This task is especially complex given the specialized
Hurufi themes, which revolve around the sacredness of letters, numbers, and the
human form as manifestations of divine reality. Gibb’s English versions successfully
capture much of the original’s mystical imagery and intensity by using evocative
language and metaphor.

It is also essential to consider Gibb’s translations within the context of 19th-
century Western Orientalism, a period when many Islamic mystical texts were being
introduced to European scholars for the first time. By translating Nasimi alongside
Ottoman poets in his notable collection Ottoman Poems, Gibb played a significant role
in bringing attention to Nasimi’s enduring literary and spiritual importance beyond his
native cultural context.

Although more comprehensive and detailed translations have since been
produced, Gibb’s early work remains influential. His translations paved the way for
later academics and translators to delve deeper into Hurufi poetry and helped preserve
Nasimi’s works in Western scholarship. Today, Gibb’s contributions are valued not
only for their literary qualities but also for their historical significance in shaping
Western understanding of Turkic and Islamic mystical literature.

Translating the poetry of Imadaddin Nesimi is notably challenging due to the
intricate and esoteric nature of his work, which is deeply intertwined with the mystical
doctrine of Hurufism. His poetry employs complex symbolism and layered metaphors
that convey spiritual and philosophical meanings, making faithful translation
particularly difficult without compromising the depth and nuance of the original texts
(Yazici, 2001). Despite these obstacles, E. J. W. Gibb successfully navigated these
complexities by carefully selecting poems that best represented Nesimi’s themes and
stylistic qualities. A significant factor in Gibb’s success was his thorough
understanding of Eastern poetic traditions, including their rhythmic patterns, thematic
conventions, and symbolic language [2, p.100]. His familiarity with the spiritual
underpinnings of Hurufi thought allowed him to capture not only the literal content
but also the metaphysical subtleties embedded in Nesimi’s verses. Consequently,
Gibb’s translations serve not merely as linguistic conversions but as insightful
interpretations that introduce Western audiences to the profound mysticism inherent
in Hurufi and Sufi poetry [5, p.90].

Following the overview of Edward G. W. Gibb’s engagement with Imadaddin
Nasimi’s divan, it is instructive to examine some of his key translations to better
understand his approach and the nuances he sought to convey in English. Gibb’s
selections, though limited in number, exemplify his attempt to balance fidelity to the
original text with poetic elegance in the target language.

Mbanam o asiq-i sormast ki, sardon kegmisom,
Moanam o dildads ki, candan va cihandan ke¢misom [6, p.225].
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Gibb translated this couplet:

I am that rapturous lover who hath passed beyond the head;
I am that heart-possessed one who from life and world hath fled.

In this couplet, Nasimi depicts the mystical state of the lover who has
transcended ordinary consciousness. The phrase “passed beyond the head”
symbolizes surpassing rational thought and intellect, indicating a spiritual awareness
that goes beyond reason. This aligns with Hurufi philosophy’s emphasis on
transcending mundane knowledge to reach divine truth. The second line underscores
the lover’s complete detachment from material existence (“life and world”), reflecting
a total immersion in divine love. The term ‘“heart-possessed” emphasizes the
dominance of spiritual passion over worldly concerns. Gibb’s translation effectively
captures this ecstatic and transcendent state of spiritual realization.

Lets’s have a look to another couplet which highlights Nasimi’s use of vivid
imagery and metaphor:

Sirin hadisin har s6zli min gévhari-yekdanadir,
Onvaring somi-riixiin ay ils giin parvanadir.

Gibb’s Translation:

“Yea, every dulcet speech o’ thine is e’en a pearl of lustrous ray;
Both sun and moon are moths that round the Face’s taper flit and play”. [3, p.200]

This couplet employs rich symbolism to elevate the beloved’s speech to the
status of priceless pearls (“min govhori-yekdana”), emphasizing its unique spiritual
and aesthetic value. The metaphor of “pearls” reflects the beauty and rarity of divine
words. The second line introduces the image of the sun and moon as moths drawn to
the flame of the beloved’s radiant face (“‘somi-riix”). This is a potent Hurufi symbol
expressing cosmic harmony and the magnetic pull of divine beauty. The sun and moon
circling like moths illustrate the celestial bodies’ subservience and attraction to the
spiritual light. Gibb’s translation preserves the symbolic richness and lyrical quality
of the original.

Gor ki, cahan i¢ra no sirin can imis,

Bir bondo-i piir-hasrat-i Yezdan imis,

Bagrinda yiirek namina hor no varmas,

Esq oduna yanmis da, duman olmusmus! [5, p.148]

Gibb’s Translation:

Lo, what a sweet soul in the world was he,
A thrall all yearning unto Deity.
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Whatever in his breast went by the name of heart,
Had burned in passion’s flame and turned to smoke. [4, p.160]

In this quatrain, Nasimi portrays the soul’s complete surrender and passionate
yearning for the Divine. The “sweet soul” phrase highlights the soul’s purity and
charm. Describing the subject as a “thrall” (slave) of divine longing (“piir-hasrat-i
Yezdan”) conveys a deep spiritual devotion. The metaphor of the heart burning and
turning to smoke illustrates the process of fana (annihilation of the self) central to
Hurufi and Sufi mysticism. The imagery vividly expresses purification through divine
love, where all worldly attachments are consumed and transformed. Gibb’s translation
skillfully conveys the emotional intensity and mystical depth embedded in the
original.

E. J. W. Gibb’s translations serve not only as linguistic renderings but as
interpretative bridges connecting the mystical Hurufi ideas of Nasimi with an English-
speaking audience. Although selective and sometimes adapted to English poetic
forms, his work maintains the spiritual essence and poetic beauty of the original
Azerbaijani verses. Gibb’s contributions remain historically significant in introducing
Nasimi’s profound mystical poetry to Western scholarship, especially during a period
when Hurufi thought was little known outside its cultural context.

Conclusion. Considering the historical and cultural context, some of Nasimi’s
poems were likely composed before Timur’s campaigns in Anatolia and Iran. Evidence
for this comes from documented poetic discussions between Nasimi’s mentor,
Fazlullah Nasimi — founder of the Hurufi doctrine central to Nasimi’s worldview — and
Ghiyas-ud-Din. Even after the execution of Fazlullah by Timur, Nasimi continued
writing poetry for around twenty more years until his own martyrdom. The consistent
quality of his early and later poems indicates his early and sustained mastery of poetic
art.

Nasimi’s poetic maturity was influenced not only by his talent but also by his
social and cultural environment. He traveled extensively, engaging with diverse cities
and intellectual communities, including Sufi mystics and learned scholars. In that
period, religious spirituality and intellectual pursuits were deeply interconnected.
Through such interactions, Nasimi likely absorbed a nuanced understanding of poetic
form and rhythm, which he transformed into a sophisticated artistic tool conveying
both external beauty and internal spiritual meaning. This allowed him to incorporate
literary techniques that were not yet widespread among Turkic peoples.

Although Nasimi’s name may not be as widely recognized as the Hurufi sect he
belonged to, his poetic influence has outlasted the movement itself. For centuries,
many people unfamiliar with Hurufism have regarded him as a saint and martyr who
sacrificed his life for divine truth. His poetic heritage continues to captivate audiences
not only through its theological and philosophical depth but also through its artistic
quality and sincere spiritual expression, enduring across time.

In conclusion, Imadaddin Nasimi is celebrated not just as a key figure of his era
but as one of the most influential voices throughout Turkish and Islamic poetry. His
work masterfully unites form and content, rhythm and philosophy, as well as aesthetic
beauty and metaphysical insight. Therefore, Nasimi remains a prominent spiritual and
artistic symbol in Turkish literature, extending far beyond his role as the foremost
representative of Hurufism.
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Cinara NORIMANOV A

GIBBIN BAXIS BUCAé!NDAN NOSiMi: HURUFIi MISTIKASININ
QORB DUNYASINA TANIDILMASI

Xiilaso

Bu todqiqat isi Azarbaycan klassik poeziyasinin gérkomli niimayondslorindon
biri olan Imadoddin Nosiminin odobi vo falsofi irsinin Boyiik Britaniyanmn tanmnmus
sarqsiinast vo odobiyyatsiinasi E.J.W.Gibb torofindon neco anlasildigini vo Qorb
auditoriyasina hanst metodlarla toqdim olundugunu ohatoli sokilds tohlil edir.
Arasdirmanin markazinds Nasimi yaradiciliginin asas siitunlarindan sayilan hiirufilik
falsofosinin — sufi-mistik ideyalarla zongin bir monovi sistemin Gibb torofindon neco
sorh edildiyi vo onun bu falsafi tolimi Qarb elmi miihitins hansi filoloji vo interpretativ
vasitolorlo ¢atdirdig1 dayanir. Maqalodo Gibbin Nasimini sadacs istedadli bir sair kimi
deyil, eyni zamanda, monovi ideallar ugrunda miibarizo aparan bir sohid obrazinda
togdim etdiyi vo onun poetik irsindoki simvolik, ezoterik vo batini qatlar1 agmagq ii¢lin
kompleks tohlil metodlarindan istifads etdiyi gostarilir. Todqiqatin elmi yeniliyi ondan
ibarotdir ki, burada ilk dofo olaraq Gibbin yanagsmasinda mdvcud olan oriyentalist
tosirlorin hiirufilik kimi spesifik bir sufi coroyaninin Qorbdoki elmi vo modoni
qavrayigina neca tosir gostordiyi dorindon va sistemli sokildo ortaya qoyulur. Totbiqi
ohomiyyati iso bu arasdirmanin sorqsiinasliq, odobiyyatsiinasliq vo madoniyyatlorarasi
todqigat sahalori lizro ¢alisan todqiqatcilar ticlin nozari vo praktik bir resurs funksiyasi
dasimasi ilo yanasi, modoniyyaotlorarast anlasma vo torclimo sahosindo yeni baxis
bucaqlar1 agmasidir. Todgigat, homginin, bu istigamotdo aparilacaq golocok elmi
aragdirmalar {ig¢iin baza rolunu oynayir vo Sarqle Qarb arasinda menavi va falsofi
dialoqun giiclonmasina do tohfs verir. Elmi natico olaraq miioyyan edilir ki, Gibbin
foaliyyoti Sorq mistik diislincesinin Avropa elmi kontekstino inteqrasiyasinda
ohomiyyatli rol oynamis vo modoniyyetlorarasi elmi dialoqun inkisafina xidmot
etmisdir.

Yunapa HAPUMAHOBA

HUMAJIE/JUIUH HACUMH B UHTEPIIPETAIIMU I'MBBA:
TPAHCJISILIAS XYPY(I)I/II?ICISOPI MUCTHUKMU B 3ATIAJTHBIN
HAYYHBINA JTUCKYPC

Pezwome

B nmamHOM WHccrnenOBaHHWM — BCECTOPOHHE  aHANM3UPYETCS  BOCHpPUATHE
auTepaTypHOro W - GmIocopCKOro HACIeAWsl  BBIJAIOMIETOCS  MPEICTABUTEIIS
azepOaipkaHCKON  Kiaccuuecko mola3uu  Mmanennumaa Hacumu  OpuTaHCKUM
BOCTOKOBEJIOM M JiuTepaTypoBeaoM D.JIx.V.['ub6om, a Takke METO/bI, C TOMOIIBIO
KOTOPBIX OH MPEACTAaBUJI 3TO HACJIEIUE 3amagHoi HaydyHOU ayauTopuu. OCHOBHOE
BHUMaHHE COCPEJIOTOYEHO Ha TOM, Kak ['mb0 wuHTEepmperupoBan (Huaocopuio
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Xypyhusma — MHUCTUKO-CY(UHCKOTO y4deHHs, SBISIOMIETocs (yHIaMEHTOM TBOP-
yectBa Hacumu, — 1 Kakue (QUIOIOTHYECKHE W MHTEPIPETAMOHHBIE TTOIXO0Bl OH
MPUMEHSIT [T TOHECEeHUs 3Tol punocoduu 10 3amagHoro Hay4Horo coodimectsa. B
CTaTbe MoaYepKuBaercs, 4ro [ md0 mpexacraBmsm HacuMu He TONBKO Kak TalaHT-
JMBOTO T03Ta, HO U KaK JYXOBHOTO My4Y€HHKa, OOPIOIIErocs 3a Heaibl, pacKpbIBas
P 3TOM CUMBOJIHMYECKHE, H30TEPUUYECKHE U TIIYOOKO MHUCTUYECKHE IUIACTHI €ro
M033HUH MMOCPECTBOM CIIOKHOTO aHATUTHUYECKOTO METO/IA.

Hayunas HOBHU3HaA HCClIeIOBaHUS 3aKJII0YAETCsl B TOM, YTO BIIEPBbIE CUCTEMHO
paccMaTpuBaeTCsl BIMSHUE OPHUEHTATUCTCKUX CTEPEOTHIIOB Ha BOCHPUATHE XYPY-
¢u3ma kak cnenuuIeckoro TeYeHus cypusma B 3amaHOW HAYYHOW M KYJIbTYpPHOUH
cpeze.

[TpakTHyeckast 3HAaUUMOCTbh PabOThI MPOSABISAETCS B €€ LIEHHOCTH Kak Teope-
THYECKOTO U METOJI0JIOTHUECKOT0 pecypca Ul UcclieioBaTeNei B 00J1acTsIX BOCTOKO-
BEJICHUS, JIUTEPAaTypOBEACHUS U MEXKKYJIbTYPHbIX KOMMYHMKAIMM, a Takxke B
OTKPBITUM HOBBIX IIEPCIEKTHB B O0JACTH MEXKYJIbTYpHOTO IE€peBOja MU
B3aMMOIIOHUMAaHHS.

Pabora Takke 3akiajgplBaeT OCHOBY [uid OyIylIMX HCCIEJOBAaHUN U
CIOCOOCTBYET YKPEIJICHUIO JTYXOBHOTO U (prstocodckoro auanora mexay Boctokom
1 3anasiom.

B kadecTtBe HaydyHOro pesyjbTaTa yCTAHOBJIEHO, YTO JAesTeNbHOCTh [ nb0a
ChITpajia BAXHYIO POJb B HHTETPALMA BOCTOYHOW MUCTHUYECKONH MBICIH B €BpO-
MEWCKU HaydHBIH KOHTEKCT M CIOCOOCTBOBajga pPa3BUTHIO MEXKYJIBTYPHOTO
HAy4yHOT'0 JUaJora.

RISALDO.

ELMI
ARASDIRMALAR
JURNALI
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