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Abstract

Tadhkirat al-Awliya by Attar is a mystical work written in simple prose, with some sections in rhymed prose (saj‘), in which the life
accounts of seventy-two saints and Sufi sheikhs are presented. Attar has sought to reflect the political, social, economic, and literary
conditions of his time. In examining the dramatic aspects of this work, it is necessary not only to understand the mindset and language of
Attar, but also to possess comprehensive familiarity and command over elements of dramatic structure, including plot motifs, genre, style,
and theatrical techniques. The story of Uwais al-Qarani holds significant dramatic potential, which can be actualized through the
identification of theatrical elements within the narrative and analysis of various methods of adapting these elements for performance. The
central question posed in this study is: What are the dramatic aspects of this story, and how can a dramatic reading be produced through
their analysis? The method employed in this research is descriptive-analytical, and the data were collected through library-based research.
The findings of this study demonstrate, to a certain extent, the dramatic value of a sample narrative from Tadhkirat al-Awliya, and provide
a foundation for adapting other narratives from the text into theatrical plays.

Keywords: Tadhkirat al-Awliya by Attar, Sufism, dramatic aspects, play, Uwais al-Qarani.
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EXTENDED ABSTRACT

The present study conducts a comparative
analysis of two fundamentally divergent yet
phenomenologically overlapping experiences
of human solitude: Ervin Yalom’s concept of
‘existential loneliness” and the notion of
“mystical separation” (firaq) in the works of two

eminent Islamic mystics, Rumi and Hafez. As

modern  existential psychology frames
loneliness as one of the four ultimate
existential concerns—alongside death,
freedom, and meaninglessness—Yalom

conceptualizes existential isolation not as a
transient emotional state but as a foundational
ontological reality (1, 2). He asserts that
existential isolation is inherent in the human
condition, irreducible through interpersonal
intimacy or social interaction, as no
relationship can ever fully bridge the inherent
chasm between self and other. This view
resonates particularly during moments of
existential crisis, such as the confrontation
with death or the recognition of radical
freedom.

In contrast, Islamic mysticism

interprets human solitude not as an

inescapable void but as a spiritually significant
rupture—an ontologically purposeful
separation from the Divine. The motif of “firaq,”
poetically rendered in Rumi’s Masnavi and

Hafez’'s ghazals, reflects a metaphysical

r.@_é_} g‘_;.:kﬂ)ztdu ‘C».;J_J.S_j (".’.‘L"."J"‘J" BE 6‘0)[3 6&&3‘ "\"‘.33&

ALK i e 5l oLl

the

paradoxically signals His presence through

distance  from Beloved, which
absence. In Rumi’s metaphor of the reed flute,

the vyearning sound is a complaint of
severance from its origin—a symbol of the
human soul's lament of separation from its
divine source. Hafez, likewise, presents the
pain of separation as an evidence of primordial
love ignited at the dawn of creation. This
comparative inquiry aims to delineate how
these two traditions interpret and navigate the
experience of existential aloneness, and how
these interpretations are rooted in distinct
ontological and anthropological assumptions.
Yalom’s theoretical framework originates from
secular existentialism and situates the human
being as an isolated self within a silent,
his

psychotherapy, the confrontation with one’s

purposeless cosmos. In existential

ultimate isolation is not only inevitable but

(4). He
isolation  from

necessary for authentic living

distinguishes  existential
interpersonal or intrapersonal loneliness by its
irreducibility—no matter how emotionally
connected we are to others, the individual
ultimately dies alone, makes unsharable
decisions alone, and faces the void of meaning
alone. This confrontation, while anxiety-
inducing, is also an invitation to construct

one’s own values and meanings from within,
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without recourse to metaphysical guarantees
or religious comforts (11). Yalom’s narratives,
as portrayed in novels like When Nietzsche
Wept and The Schopenhauer Cure, dramatize
this inner struggle, showing characters who
wrestle with inner despair yet find purpose
through meaning-making. In this model, love
and relationship, while valuable, serve
primarily to alleviate the existential ache rather
than to ontologically complete the self. Fromm,
similarly, sees love as a human solution to the
problem of separateness (10). On the other
hand, Maslow highlights the necessity of self-
knowledge and transcendence in embracing
solitude (9). These views coalesce into a
psychological paradigm wherein existential
anxiety is both threat and opportunity—a call
to existential maturity in the face of an
indifferent universe.

Islamic mysticism, particularly in the works of
Rumi and Hafez, offers a sharply contrasting
perspective on solitude. Rather than being
framed as an ontological void, solitude is
experienced as “firaq"—a spiritual
estrangement from the Divine that evokes
longing, devotion, and mystical journeying.
Rumi constructs the human soul’s isolation not
as a metaphysical curse, but as a sign of its
celestial origin and a catalyst for spiritual
ascent. His verses declare that the one who is
‘cut off” from their origin perpetually seeks
reunion: “Whoever is kept away from his origin
/ Will seek the day of reunion again” (Masnavi,
Book I). This pain of separation is interpreted
not as despair but as divine magnetism; the

ache itself is evidence of connection, a sacred
wound that draws the seeker toward the
Beloved. In Zarrinkoub’s analysis, Rumi’s
portrayal of firaq is not paralyzing sorrow but
an ontological thirst for union with the Real (6).
Similarly, Hafez poeticizes the primordial light
of Divine Beauty as the source of existential
love and longing: “At the dawn, the ray of your
beauty emerged / Love arose and set fire to
the entire world.” The cosmic drama of love
and absence infuses Hafez’s poetry with hope
and esoteric depth. For Shafiei Kadkani,
Hafez’'s recognition of loneliness is never
devoid of hope; it is a mystical solitude always
pregnant with the promise of reunion (7). Thus,
unlike the secular isolation of Yalom, mystical
solitude is not meaningless—it is a form of
sacred discontent that redirects the soul
toward its divine telos.

At the level of metaphysics, the dissimilarity
between the two frameworks becomes most
evident. Yalom’s worldview, grounded in
atheistic existentialism, perceives reality as
structurally meaningless, where meaning must
be fabricated through individual effort. There is
no cosmic order to reveal the purpose of
human life; the universe is silent, devoid of
inherent value (1, 12). Consequently,
existential loneliness emerges from the
recognition that there is no ultimate Other to
receive or respond to one’s cries. In contrast,
Rumi and Hafez envisage a cosmos filled with
divine presence. The world is not mute but
speaks in signs and symbols; it is not empty
but reflective of the Beloved’s beauty. “The

N\.N
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entire world is the glow of His face / God is
hidden within it by His manifestness,” Rumi
declares, articulating a metaphysics where
being is imbued with divine radiance. Hafez
continues this theme, suggesting that every
image in the world is a reflection of the wine-
bearer's (i.e., God’s) face. Hence, mystical
solitude is not an experience of ontological
abandonment, but of divine imminence. The
perceived absence is a veil over the all-
present. These radically different ontologies—
the silent cosmos of Yalom versus the
theophanic world of Rumi and Hafez—inform
their respective interpretations of loneliness as
either meaninglessness or mystical yearning.
Anthropologically, Yalom and the mystics also
diverge significantly. Yalom views the
individual as a self-responsible, autonomous
being whose identity is formed through
personal choices and inner strength (2, 13). He
calls upon individuals to accept their
solitariness and create meaning without
reliance on external absolutes. This vision
prioritizes  self-authorship and internal
coherence over relational dependence. Even
love, in Yalom’s framework, is seen as a
subjective attempt to ameliorate existential
dread, not a path to ontological fulfillment. By
contrast, Rumi and Hafez portray the self as
relational, incomplete, and defined by its
longing for the Other. For Rumi, love is not
therapeutic but the animating force of
existence: “Love entered and flowed like blood
in my veins and skin / It emptied me and filled
me with the Beloved.” Hafez, too, insists that

the true meaning of life emerges only through
love: “Become a lover, or else one day / The
workshop of the world will end, and you’ll have
read the design of life in vain.” In this view, the
human being is not an isolated island of
consciousness but a lover estranged from its
origin, whose ultimate purpose lies in returning
to its Source. Therefore, while Yalom’s
individualism  culminates in personal
responsibility, the mystics’ vision culminates in
self-transcendence.

From a psychological standpoint, the
experience of solitude in Yalom’s model is tied
to anxiety, dread, and an inevitable
confrontation with nothingness. He maintains
that “facing the void, no one can help us; this
is the moment of absolute existential isolation”
(1). Such loneliness is stark, inescapable, and
must be navigated alone. However, in the
mystical framework, solitude is not terror but
transformation. Rumi sees the tears of
separation not as weakness, but as signs of
inner awakening. Hafez invokes the messianic
breath of the beloved to transform pain into
ecstasy: “There is no remedy for our pain, O
help us! / O healers with Jesus-like breath.” In
both poets, the experience of firaq generates
not  despair, but  movement—toward
remembrance, longing, and ultimately reunion.
Where Yalom calls for courageous
confrontation, the mystics invite soulful
surrender. Yet both perspectives affirm that
solitude, properly understood, can catalyze
profound inner evolution—whether through

self-authored meaning or divine connection.
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In conclusion, this comparative study has
illuminated how two vastly different worldviews
interpret and respond to the universal
experience of human aloneness. Yalom,
rooted in secular existentialism, frames
loneliness as an existential given, an
ontological rupture without cosmic
consolation, to be met with courage and
creative meaning-making. Rumi and Hafez,
drawing from the spiritual wellspring of Islamic
mysticism, understand solitude as firag—a
sacred ache that invites the soul to return to its
origin. While Yalom’s therapy aims for
psychological integration in a disenchanted
world, the mystics aim for divine union in a
cosmos radiant with meaning. These divergent
responses to loneliness offer distinct pathways
for navigating the human condition—one
grounded in self-creation, the other in mystical
love and surrender. Rather than viewing them
as mutually exclusive, this study proposes that
existential psychotherapy and Sufi
metaphysics, in their shared recognition of
solitude as transformative, may offer
complementary insights for those seeking to
live authentically in a fragmented world. By
integrating the rigor of psychological realism
with  the depth of mystical longing,
contemporary readers and practitioners may
find a more holistic framework for
understanding and inhabiting the complexity of
being alone.
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