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To all who have joined me on this path
You may have touched me briefly
Merging our harmonies together
Or delved deeply into my heart
Unlocking faith, joy and love
Alas, a longing remains…

























Abstract


Research has shown scholars have considered cosmology in various ways, from being a self-creating order, to inducing creative imagination to the cosmos being spiritually alive. This thesis aims to explore how, Plato the Greek philosopher who was associated to reason and Rumi a Sufi poet and mystic associated with rapture, both engaged mystically with the cosmos by going beyond reason and rapture. The research was library-based and the two texts explored were Plato’s Complete Works and Rumi’s Masnavi. The concepts of reason, rapture and the beyond were delved into and underpinned the themes of Poetry and Dialogue, Phenomenology and Lived Experience, Dervish Dance and Motion, Mystical Experience and Enchantment, Imagination, Love and Union. The exploration discovered how Plato and Rumi engaged with the cosmos leading to mystical experiences within these themes. Rumi’s engagement with the cosmos led to his poetry being more transparent of mystical elements. Whereas, Plato’s led to his dialogues, where he mentioned spirit beings and trance states but did not elaborate on these mystical elements. It was further ascertained, those who have mystically engaged with the cosmos can depart such illuminated knowledge and wisdom.
























1. Introduction

Every culture has a cosmology that helps to give meaning to the world; Nicholas Campion stated ‘cosmology deals with the way in which humans orient their culture, their buildings, practices, beliefs and rituals, to the cosmos.’[footnoteRef:1]  The term cosmos comes from the Greek word ko’smos which means order in relation to the universe, the self-creating order.[footnoteRef:2] Furthermore, Nicholas Campion considered that ‘the study of the cosmos aids understanding of the nature of existence’ and is ‘inside us as much as outside us.’[footnoteRef:3] Campion described the cosmos ‘as a ‘meaning-ful’ place in which humanity is an active participant.’[footnoteRef:4] Angela Voss advocated Henri Corbin’s stance that cosmology brings forth a ‘creative imagination, an interpretative function in the realm of visionary experience.’[footnoteRef:5] Richard Maurice Bucke stated that the cosmos is a living presence it is ‘not of dead matter governed by unconscious, rigid, and unintending law; it shows it on the contrary as entirely immaterial, entirely spiritual and entirely alive.’[footnoteRef:6] At the same time Bucke said that understanding and knowing the cosmos in its entirety is not attainable. While humans have gained self-consciousness, understanding the cosmos is a work in progress and may take millions of years. Nevertheless, he specified ‘that the universe is God and that God is the universe.’[footnoteRef:7] Bucke also asserted that few have attained cosmic consciousness and the deeper understanding of the cosmos, and those that have float within the essence of the cosmos.[footnoteRef:8]  [1:  Nicholas Campion (ed), Cosmologies (Ceredigion, Wales: Sophia Centre Press, 2016), p. 1.]  [2:  Bernadette Brady, ‘Cosmos, Chaosmos and Astrology, Rethinking the Nature of Astrology’ (Ceredigion, Wales: Sophia Centre Press, 2014).]  [3:  Nicholas Campion, Astrology and Cosmology in the World’s Religions (New York and London: New York University Press, 2012), p. 6.]  [4:  Campion Cosmologies, p. 2.]  [5:  Angela Voss, ‘A methodology of the Imagination’, Eye of the Heart: A Journal of Traditional Wisdom, 3 (2009), p. 37 ]  [6:  Richard Maurice Bucke, Cosmic Consciousness: A Study in the Evolution of the Human Mind (Philadelphia: Ines & Sons, 1905), p.14.]  [7:  Bucke, Cosmic Consciousness, p. 14.]  [8:  Bucke, Cosmic Consciousness, p. 177.] 

	This thesis will consider Greek and Sufi cosmologies with regard to Plato’s dialogues and Rumi’s poetry, respectively. Mowlana Jalaloddin Rumi (1207-1273) was a Sufi poet and mystic; Sufism is the mystical approach to Islam.[footnoteRef:9] He is often referred to as Rumi and will be referred to by this name throughout this thesis. Plato (c. 427-347 B.C.) was considered by many scholars as a defining philosopher in Greek culture, his cosmology has influenced Greek intellectual culture and has become a text for philosophical study.[footnoteRef:10] The exploration will consider the mystical elements of how both, Plato, the philosopher and Rumi, the mystic and poet, engaged with the cosmos. According to Thomas McEvilley Plato’s philosophy appeared to many as irrational and ‘non-Greek.’[footnoteRef:11] It is this so-called irrational, tender-minded aspect of Plato’s cosmology pointed out by McEvilley that I would like to explore, as it aligns with Rumi and the Sufi perspective. Seyyed Hossein Nasr acknowledged in traditional Islamic cosmology, [9:  Rumi, The Masnavi: Book One, trans. by Jawid Mojaddedi (Oxford: Oxford University Press, 2004).]  [10:  Plato, Plato Complete Works, ed. Cooper John M (Cambridge: Hackett Publishing Company, 1997), p.vii. ]  [11:  Thomas McEvilley, The Shape of Ancient Thought: Comparative Studies in Greek and Indian Philosophies (New York: Allworth Press, 2002), p. xx.] 


‘that cosmos whose phenomena sing the praise of God’s power and wisdom, whose heavens descend from the Divine Empyrean and whose earth, reflecting the heavens, contains in harmony the multiplicity of species and forms which have issued from the inexhaustible “treasury of the Invisible World.”’[footnoteRef:12]   [12:  Seyyed Hossein Nasr, An Introduction to Islamic Cosmological Doctrines (New York: State University of New York Press, 1993), p. xxi.] 


This quote forms the basis of this thesis, as it is the exploration of the mystical engagement of the cosmos that is beyond reason and rapture. According to Cyrus Masroori human reason is what philosophers used to gain knowledge through deduction and he suggested rapture for Rumi was becoming irrational by engaging with the Divine and rejecting reason and deduction.[footnoteRef:13] Furthermore, as stated above, it is Nasr’s invisible world, as illustrated in the works of Plato and Rumi that will be explored in the pages that follow.  [13:  Cyrus Masroori, ‘Rumi’s Plato: Between Reason and Rapture,’ Philosophy East and West, 4, (2020), p. 1002.] 

Few scholars have delved into the work of Plato and Rumi as a comparative study and those who have, such as Masroori considered the works in relation to reason and rapture. Masroori pinpointed that ‘Plato plays an elaborate symbolic part,’[footnoteRef:14] in Rumi’s Masnavi. Masroori mentioned ‘Plato was widely known as one of the wisest people of all times among Rumi’s contemporaries.’[footnoteRef:15] Therefore, exploring the two scholars became imperative as both of their works, Rumi’s poetry and Plato’s dialogues, were thought to hold the highest truths. Rumi’s poetry is revered as sacred texts by Sufis and Plato’s dialogues are studied worldwide as scholarly text and considered the epitome of wisdom by many scholars; one such contemporary scholar is Omid Safi who not only lectures on Rumi in America he also runs online courses and tours to Rumi’s resting place.[footnoteRef:16] Hence it is essential to explore how they may have come to these highest truths and insights, especially in regard to their mystical engagement with the cosmos.  [14: Masroori, Reason and Rapture, p. 1000.]  [15:  Masroori, Reason and Rapture, p.999.      ]  [16:  Omid Safi, Illuminated Tours, Illuminated Tour Founder: Omid Safi (illuminatedtours.com).] 

The two primary texts used as library-based research were Rumi’s Masnavi by Mojadeddi and Plato’s Complete Works by John Cooper.[footnoteRef:17] Both Mojadeddi and Cooper have each translated and edited both the original works of Rumi and of Plato, respectively. Therefore, there is a reliance on accurate interpretations of original texts. Still, the thesis will be aware of bias and reflexivity of the translators. Sara Mckinnon suggested that in order to cover ethical considerations it is important to let the text speak to you. At the same time, it is essential to be reflexive and aware of the relationship held with the subject matter, in this case being aware of Plato and Rumi and their influences over philosophy and Sufism; to refrain from influencing the textual analysis while also, along the way, continuously questioning whether the exploration is adding a depth to the topic.[footnoteRef:18]  [17:  Plato, Plato Complete Works, ed. Cooper & Rumi, The Masnavi: Books One - Four, trans. by Mojaddedi.]  [18:  Sara Mckinnon, ‘Text-Based Approaches to Qualitative Research’, in Volume VII: Research Methods in Media Studies, ed. by Fabienne Darling-Wolf (New Jersey: John Wiley & Sons, 2014), pp. 14-15.] 

The literature review examined Rumi and Plato and the importance of their work. The headings of Reason, Rapture, and Beyond were chosen as all three concepts run through the thesis. The discussion section is organised thematically: Poetry and Dialogue, Phenomenology and Lived Experience, Dervish Dance and Motion, Mystical Experience and Enchantment, Imagination, Love and Union. These themes form the backdrop for an exploration of Plato and Rumi’s mystical engagement with the cosmos. 








2. Literature Review

2.1 Rumi

According to Mojaddedi Rumi was born in Balkh, Persia and died in Konya, Turkey. He was held in high regard for his poetry which became known as a sacred text, his disciples organised an order after he passed. Rumi lived in a time that was consumed by terror from the invading Mongols, and his family was forced to flee to Turkey. His family was quite religious, and religion was a strong influence in his life; he followed in his father’s footsteps to become a scholar and a religious teacher. However, his encounter with Shamsoddin of Tabriz (Shams), a mystic, not only transformed but changed the course of Rumi’s life. After his interactions and private retreats with Shams, Rumi shifted from traditional Islamic teachings to Sufi Mysticism.[footnoteRef:19]  [19:  Rumi, Masnavi, trans. by Mojaddedi. ] 

According to Manijeh Mannani, Rumi removed all labels and did not consider himself either a Muslim or from earth but traceless belonging to the Beloved.[footnoteRef:20] Therefore, this dissertation considers Rumi’s poetry on the basis of mystical engagement with the cosmos and not in reference to the religious terms, Beloved, Divine or God. Rumi orally transmitted his great mystical poem the Masnavi, which is well renowned worldwide. Rumi’s Sufi poetry is a mystical cosmology of union with the divine through radical love, and it is his engagement with the cosmos that will be explored.   [20:  Manijeh Mannani, ‘The Metaphysics of the Heart in the Sufi Poetry of Rumi,’ Religion & Literature, 42, 3 (2010), p. 165.] 


2.2 Plato

Plato was a student of Socrates, and his renowned dialogues covered the topics of justice, soul, love and creation.[footnoteRef:21] At times, the dialectic is complex. Plato offers many questions and few definitive conclusions. Cooper pointed out that Plato’s technique ‘forces these questions on us but gives no easy answers.’[footnoteRef:22] This may have been intentional, allowing the reader to develop their own ideas through self-inquiry and critical examination of existential questions. Like Rumi’s poetry, Plato’s dialogues have been valued as containing the highest truths.  Still, his work was not held in esteem by everyone.  According to Peter Kingsley, fellow philosophers, Aristotle among them, considered Plato’s work dogmatic.[footnoteRef:23]  Cooper proposed an alternative asserting that Plato’s dialogues consisted not of dogma but of open-ended inquiry meant to expand and deepen personal understanding of metaphysical and scientific principles of the cosmos and human life.[footnoteRef:24]  [21:  Plato, Complete Works, p. xv.]  [22:  Plato, Complete Works, p.641]  [23:  Peter Kingsley, Ancient Philosophy Mystery and Magic: Empedocles and Pythagorean Tradition (Oxford: Oxford University Press, 1995), p.3. ]  [24:  Plato, Complete Works, p.1225.] 


2.3 Reason

According to A. C. Grayling philosophy is based on gaining knowledge and wisdom from the world around us and is considered to be led by reason, reflection and asking the right questions.[footnoteRef:25] However, Peter Kingsley argued that ancient philosophy involved various ways of exploring knowledge, and poetry was one of those ways. Kingsley pointed out how Greek philosophy ‘almost unquestioningly decided to embrace Aristotle’s arrogant assessment of presocratic philosophy.’[footnoteRef:26] Likewise, Thomas McEvilley suggested that the credentials of certain philosophers were debated upon. On the one hand, there was the rigour and rationality of Aristotle and on the other the tender-mindedness of Plato.[footnoteRef:27] Therefore, according to Kingsley and McEvilley, reason is not to be constrained to scientific logic and intellect but to go beyond contemporary views of reason and back to presocratic reasoning. Although, Grayling believed Plato’s dialectic was also a way of finding truth; thus reason is not to be discarded as a valid way of engaging with the cosmos. [footnoteRef:28]  [25:  A. C. Grayling, The History of Philosophy: Three Millennia of Thought from the West and Beyond (Milton Keynes: Penguin Books, 2019), pp. xv-xx.]  [26:  Kingsley, Mystery and Magic, p. 2-3.]  [27:  McEvilley, Ancient Thought, pp. xix-xx.]  [28:  Grayling, History of Philosophy, p. 292.] 

	Serena Roney-Dougal supported Kingsley’s notion that ancient philosophy was more than rational enquiry. Roney-Dougal said, ‘the subliminal mind is the arena in which magic acts.’[footnoteRef:29] This statement reinforces the idea that reason and logic are not one but two dimensional. Roney-Dougal pointed out how: [29:  Serena Roney-Dougal, Where Science and Magic Meet (Street: Green Magic, 2010), p.28.] 


‘poetry has been called ‘the language of the subconscious,’ possibly because the subconscious appears to more easily accept suggestion given to it in rhythmic form.’[footnoteRef:30]  [30:  Roney-Dougal, Science and Magic, p.222.] 


Her exploration of science and magic supported the idea that beyond reason lies ‘wisdom and mysteries.’[footnoteRef:31] Similarly, Mary Midgley’s work dismantled the stance ‘that the arts are mere luxuries and science is the only intellectual necessity.’[footnoteRef:32] Furthermore, Midgley identified an ‘emotional estrangement of human life from the cosmos….science grows out of philosophical thinking-out of the criticism of imaginative visions.’[footnoteRef:33] Both Roney-Dougal and Midgley asserted that the subconscious is where poetry, magic, imagination  and wisdom reside. Thus, suggesting that the mysteries lie beyond the realm of strict reason. [31:  Roney-Dougal, Science and Magic, p.222.]  [32:  Mary Midgley, Science and Poetry (Abingdon: Routledge, 2001), p.28.]  [33:  Midgley, Science and Poetry, pp. 48-49.] 

	In The Master and His Emissary, Iain McGilchrist delved into the different functions of the right and left hemispheres of the brain.[footnoteRef:34] McGilchrist stated that the left hemisphere is the rational side of the brain, noting pieces of information in isolation, while the right hemisphere allows the whole picture to be processed with all its details, colours, beauty, and truth: [34:  Iain McGilchrist, The Master and his Emissary (London: Yale University Press, 2009).] 


‘Romanticism is a manifestation of right-hemisphere dominance in our way of looking at the world….is more inclusive, and can equally use what the left hemisphere uses as well as its own preferred approach, whereas the left hemisphere does not have this degree of flexibility or reciprocity.’[footnoteRef:35] [35:  Mcgilchrist, Master and Emissary, p. 354.] 


His assertions highlight the importance of an inclusive approach to reason, intellect and rationality. While both sides of the brain surely work together, McGilchrist argued that the right hemisphere, encompassing depth, beauty and truth is the superior of the two. In order to go beyond reason and understand the depth of the cosmos, the right hemisphere of the brain must be engaged.
	On a similar thread, Radha D’Souza argued there are two types of knowledge necessary in the pursuit of freedom. She used Rumi’s story of the merchant and the parrot, in the Masnavi, where the parrot was captured in a cage, to describe how ‘knowledge of constraint’ is required to gain freedom. Like the parrot, one must first know that they are imprisoned. Then, they must gain the knowledge of how to be free, as the parrot did in Rumi’s story.[footnoteRef:36] Knowledge alone does not result in freedom, and intellect alone is not enough. D’Souza suggested that Rumi’s intuitive knowledge was a source of ontological freedom.[footnoteRef:37] Reason consisting of logic and systematic deduction is not sufficient, listening to the intuition is imperative in order to go beyond reason and gain freedom. [36:  Radha D’Souza, ‘What can Activist Scholars Learn from Rumi’, Philosophy East and West, 64, 1 (2014) p. 9.]  [37:  D’Souza, Scholars Learn from Rumi, p. 10.] 

	Sadeghi considered Plato’s dialectical method a way of understanding knowledge and truth. He pinpointed two aspects of reaching truth through dialogue. First, it is a social process. The philosopher does not reach truth alone but requires discourse with another. Further, reaching truth requires challenging and questioning everything.  No assumptions can be accepted; everything goes through a reasoning process. Therefore, there is no separation when discovering truth; the social, political and philosophical are merged together.[footnoteRef:38] Sadeghi recognized the all-encompassing nature of Plato’s dialectic methods observing that Plato relied on multiple forms of reasoning. [38:  Ali Sadeghi, ‘Utopia, the Philosopher, and the Pir: A Comparative Analysis of the Ideas of Plato and Rumi,’ Journal of Islamic Philosophy, 2 (2006), p.138.] 


2.4 Rapture

Sadeghi noted that Rumi believed ‘reason alone is unable to rescue man…reason is unable to find truth on its own.’[footnoteRef:39] Sadeghi stressed the importance of the period Rumi lived in; the 13th century was a time of Mongol invasion and fear, which would have contributed to his Sufi path. According to the early 19th Century psychologist Carl Jung ‘the work of the poet comes to meet the spiritual need of the society in which he lives,’ relating to his theory of the collective unconscious and the whole affects one another.[footnoteRef:40] Therefore, Rumi’s quest to turn inwards towards the heart, soul and spirit was plausible because the state of the country and the terror people were possibly feeling led to his poetic work.[footnoteRef:41] Also, Masroori acknowledged Rumi’s belief that reason alone was limited. However, Greek philosophers alleged that ‘poets are not engaged in dialectics. Instead, they rely on transitory inspiration,’[footnoteRef:42] which was deemed as irrational. Whereas, for the Persians and Rumi wisdom is achieved through divine love and heart not reason alone. Relating to the notion that rapture is deemed as an alternative to reason.[footnoteRef:43] [39:  Sadeghi, Philosopher and the Pir, p.147-8.]  [40:  Carl Gustav Jung, Modern Man in Search of a Soul (Abingdon: Routledge, 1933), p. 175.]  [41:  Sadeghi, Philosopher and the Pir, p. 151.]  [42:  Masroori, Reason and Rapture, p. 1008-9.]  [43:  Masroori, Reason and Rapture.] 

	Michael Waddell delved into the concept of rapture in Thomas Aquinas’s teachings, that ‘human intellect must be separated from sense perception during the act of rapture.’[footnoteRef:44] This rapture is what leads to Divine connection that intellect is unable to achieve. William Chittick’s translation of Rumi’s work illustrated Waddell’s concept of rapture, ‘the dervish gives away his body and spirit.’[footnoteRef:45] Bucke’s account of experiencing intense rapture, which was difficult to place a time span on as time did not exist whist in rapture.[footnoteRef:46] However afterwards there was ‘relaxation, the happy tears, the murmured, rapturous expression.’[footnoteRef:47] In addition to a sense of joy, rapture also revealed a vision of the cosmos as a harmonious whole consisting of universal love.[footnoteRef:48] Both concepts fit in with Rumi’s visions and notions. Therefore, rapture goes beyond, it is not only ecstatic madness but comes from cosmic consciousness, universal visions and love.  [44:  Michael Waddell, ‘The Importance of Rapture in the Thought of Aquinas’, Nova et Vetera, 12, 1 (2014), p. 260.]  [45:  William Chittick, The Sufi Path of Love: The Spiritual Teachings of Rumi (Albany: State University of New York Press, 1983), p. 155.]  [46:  Bucke, Cosmic Consciousness, p. 270.]  [47:  Bucke, Cosmic Consciousness, p. 270.]  [48:  Bucke, Cosmic Consciousness, p. 270.] 

	D’Souza discussed what scholars and activists could learn from Rumi, apart from ‘rigorous investigation, testing and evaluating,’ to get to superior knowledge. D’Souza said that it is important that knowledge transcends ‘the intellect and grasps intuitively the human spirit.’[footnoteRef:49] Further, D’Souza viewed knowledge as an intellectual activity while actions is emotionally and psychologically driven. He suggested that there needs to be a bridge between knowing and doing.[footnoteRef:50] Therefore, on one hand there is reasoning, the other rapture and bridging the two allows the process to go beyond reason and rapture.  [49:  D’Souza, Scholars Learn from Rumi, p. 8.]  [50:  D’Souza, Scholars Learn from Rumi, p. 7.] 

2.5 Beyond

The discussion in the previous sections has illustrated that reason, with its underpinnings of rationality, philosophy, and science, is one way of considering the cosmos.  Rapture, involving the heart and going beyond sense perception, is another. The creative imagination goes beyond both.  Henry Corbin said,

‘the encounter between Heaven and Earth in the mid-zone…is the active Imagination…it is essentially a theophanic Imagination and, as such, a creative Imagination, because Creation is itself theophany and theophanic Imagination.’[footnoteRef:51] [51:  Henry Corbin, Alone with the Alone: Creative Imagination in the Sufism of Ibn Arabi (Chichester: Princeton University Press, 1969), p. 98.] 


Corbin identified an intermedial place between the heavens and earth where the beloved engages with Divine beauty, love and mysticism. This engagement with theophany and creative imagination is what transforms and inspires. Similarly, Chittick highlighted the ‘World of Imagination’ in Rumi’s ontology, 

‘the imagination does not create the images and ideas it sees, nor does it derive them from within itself, the memory or the mind. Rather, it receives them from a separate World of Imagination which exists independently of the mind.’[footnoteRef:52] [52:  Chittick, Sufi Path of Love, pp. 248-9.] 


Both Corbin and Chittick’s concepts of the imagination are based on Ibn al-Arabi’s work which looked beyond reason and rapture to engaging with the mystery of the cosmos. Furthermore, Chittick pointed out that Ibn ‘Arabi’s engagement was ‘entirely personal, irreplaceable, barely communicable to the most fraternal soul…fruit of a long quest.’[footnoteRef:53] Therefore, not only does engaging with the cosmos rely upon imagination, it is also a mystical and personal experience.	Therefore, it is imperative to consider Maurice Merleau-Ponty’s Phenomenology of Perception regarding engagement with the cosmos being a personal experience.[footnoteRef:54] This can be witnessed in Durkheim’s work on totemic societies that advocated the importance of phenomenological experiences; as the natives were actively involved with their environment.[footnoteRef:55] Merleau-Ponty ascertained the importance of mind and body when considering the essence of perception and consciousness.  [53:  Corbin, Alone with the Alone, p. 44.]  [54:  Maurice Merleau-Ponty, Phenomenology of Perception (Abingdon: Routledge, 2012).]  [55:  Emile Durkheim, The Elementary Forms of the Religious Life, trans. by Joseph Ward Swain (Great Britain: Amazon), p.169.] 


‘I weave dreams around the things, I imagine objects or people whose presence here is not incompatible with the context, and yet they are not confused with the world, they are out in front of the world, on the stage of the imaginary…Perception is not a science of the world, nor even an act or a deliberate taking of a stand; it is the background against which all acts stand out and is thus presupposed by them.’[footnoteRef:56] [56:  Merleau-Ponty, Phenomenology of Perception, p. xxiv.] 


Merleau-Ponty infused intellectual analysis with reflective description; the inner and outer world is not separated but intrinsically intertwined. The imaginary is the backdrop of perception, be it scientific thought or lived experience; they are one in the same, they come out of each other. Therefore, Merleau-Ponty brings together reason and rapture, so they are not two distinct camps but part of a whole. Similarly, Heidegger’s lectures on Hegel pointed out the importance of consciousness experienced through embodiment.[footnoteRef:57] Hannah McClure supported the notion of an embodied experience in her personal account of dervish dancing.[footnoteRef:58] Safi, a Sufi scholar, described the dervish dance as a way of emptying yourself and connecting with the heavens.[footnoteRef:59] Therefore, reiterating the importance of embodied phenomenological engagement with the cosmos. [57:  Martin Heidegger, Hegel’s Phenomenology of Spirit, trans. by Parvis Emad and Kenneth Maly (Indiana: Indiana University Press, 1988), p. 21.]  [58:  Hannah McClure, ‘The Dervish Dance: A Path of Love’, (PDF) Dervish Dance: A Path of Love | Hannah J E W E L McClure - Academia.edu, p. 4.]  [59:  Omid Safi, ‘The Heart of Rumi’s Poetry’, Illuminated Courses, Lessons 2-3, Online Course: The Heart of Rumi's Poetry by Omid Safi (illuminatedcourses.com).] 

	Moreover, Angela Voss delved into creative imagination, saying that it is ‘an interpretative function in the realm of visionary experience, whether the experience is entered through divinatory methods or spontaneous intuitive insight.’[footnoteRef:60] Expanding on Corbin’s insights, Voss considered imagination as ‘a primary research tool;’[footnoteRef:61] which she promoted as an effective and enriching methodology due to having multiple levels of knowing.[footnoteRef:62] Not only is it integrative, Voss implied that imagination is an effective ‘path of both re-enchantment and knowledge.’[footnoteRef:63] Consequently, Voss’s outlook brings together the two spectrums of reason and rapture, intellect and perception, dialect and poetry.  [60:  Voss, Methodology of Imagination, p. 37. ]  [61:  Voss, Methodology of Imagination, p.39.]  [62:  Voss, Methodology of Imagination, p.43.]  [63:  Angela Voss, ‘Docere, Delectare, Movere: Soul-learning, Reflexivity and the ‘Third Classroom’’, in Re-enchanting the Academy, ed. by Angela Voss and Simon Wilson (Auckland: Rubedo Press, 2017), p. 137.] 

	Similarly, Patrick Curry’s work in Enchantment, portrayed the importance of wonder in society. Curry explained, ‘enchantment is a matter of relationship…the heart of true enchantment is sheer existential wonder.’[footnoteRef:64] Curry illustrated how enchantment disappears when there is only a ‘rational pursuit of mastery, including self-mastery,’[footnoteRef:65] once again demonstrating how personal perception and experience are relevant when engaging with the cosmos and not a ‘mastery over a mystery.’[footnoteRef:66] Similar observations were made by anthropologist Lucien Levy-Bruhl in his account of natives. Levy-Bruhl used the terms ‘the law of participation’ and ‘prelogical’ to describe the relationship natives had with divine entities. He also emphasised the notion of ‘the individual in the collective and the collective in the individual.’[footnoteRef:67] Levy-Bruhl identified that natives viewed their relationship with the cosmos as one of interconnection.  He reported that they used many methods of divination to commune with the cosmos. Their methods involved imagination, and relationships with ‘mythical animals’[footnoteRef:68] were commonplace in the tribes.  [64:  Patrick Curry, Enchantment: Wonder in modern life (Edinburgh: Floris Books, 2019), p. 13.]  [65:  Curry, Enchantment, p. 21.]  [66:  Curry, Enchantment, p. 37.]  [67:  Lucien Levy-Bruhl, How Natives Think (London: George Allen &Unwin Ltd, 1926), p. 96.]  [68:  Levy-Bruhl, How Natives Think, p. 94.] 

Anthropologist Edward Evans-Pritchard alluded to the importance of participant observation when integrating with tribes. Immersing oneself in a different culture means living ‘in two different worlds of thought at the same time.’[footnoteRef:69] While Evans-Pritchard was speaking about cultural worlds, the notion of two different worlds could also be applied to the imaginal world of Corbin and the method of creative imagination suggested by Voss. One world is of reason and the other rapture, and to go beyond the two means to engage with the cosmos. It requires a sense of wonder and enchantment.  [69:  Edward Evans-Pritchard, Witchcraft Oracles, and Magic among the Azande (London: Oxford University Press, 1976), p. 244.] 

Literature suggests the importance of mystical experiences in various ways outlined below; Harrild and Luke explained how mystical experiences trigger a certain awakening that leads to transpersonal and transcendental states.[footnoteRef:70] MacLean referred to this  as transcending time and space and moving into sacredness.[footnoteRef:71] Weber believed the world has become disenchanted, consequently mystical experiences are not occurring or are being discarded[footnoteRef:72] whereas Josephson-Storm argued magic and enchantment have never disappeared as technology and modernity are just as enchanting and full of wonder.[footnoteRef:73] Nevertheless, Coleridge maintained how primary and secondary imagination are crucial to connect and bring forth a creative element after experiencing mystical elements.[footnoteRef:74] Chittick advocated the imaginal and imagination as expressed through poetry, and Cheetham believed it was the source of deep knowledge and truth.[footnoteRef:75] At the same time, Snowden explored how Jung actively bought about mystical experiences by active imagination.[footnoteRef:76] Jung’s Red Book displays many of his experiences by using the active imagination technique to engage with the beyond.[footnoteRef:77]  [70:  Freya Harrild and David Luke, ‘An Evaluation of the Role of Mystical Experiences in Transpersonal Ecopsychology,’ University of Greenwich (2020), p. 5.]  [71:  Katherine Maclean, Jeannie-Marie Leoutsakos, Matthew Johnson and Roland Griffiths, ‘Factor Analysis of the Mystical Experience Questionnaire: A Study of Experiences Occasioned by Hallucinogen Psilocybin’, Journal for the Scientific Study of Religion, 51, 4 (2012).]  [72:  Max Weber, Essays in Sociology, trans. by H. H. Gerth and C. Wright Mills (New York: Oxford University Press, 1946), p. 350.]  [73:  Jason A. Josephson-Storm, The Myth of Disenchantment: Magic, Modernity, and the Birth of the Human Sciences (London: The University of Chicago Press, 2017), p. 305.]  [74:  Samuel Coleridge, Biographia Literaria (Great Britain: Amazon), pp. 59-62. ]  [75:  William Chittick, Imaginal Worlds: Ibn al-Arabi and the Problem of Religious Diversity (Albany: State University of New York Press, 1994), p.77 and Tom Cheetham, Imaginal Love: The Meanings of Imagination in Henry Corbin and James Hillman (Zurich: Spring Publications, 2015), p. 43.]  [76:  Ruth Snowden, Jung: The Key Ideas: From analytical psychology and dreams to the collective unconscious and more (London: Hodder & Stoughton, 2017).]  [77:  C. G. Jung, The Red Book: Liber Novus, A Reader’s Edition, ed. by Sonu Shamdasani (Zurich: Philemon Series, 2009).] 











3. Discussion

3.1 Poetry and Dialogue

Rumi’s poetry is about union with the Beloved due to the separation from the celestial heavens. The union is achieved by bringing the path of love (poetry) and the path of knowledge (dialogue) together.[footnoteRef:78] Poetry and stories were the methods Rumi used to express the relationship and yearning felt during the separation from the Beloved. Whereas, in Timaeus, Plato’s cosmology is based on emulating the heavens and expresses it in dialectic form.[footnoteRef:79] This section will explore whether mystical engagement led to Rumi’s poetry and Plato’s dialogues. [78:  Omid Safi, ‘The Heart of Rumi’s Poetry’, Illuminated Courses, Lessons 4, Online Course: The Heart of Rumi's Poetry by Omid Safi (illuminatedcourses.com).]  [79:  Plato, Timaeus, p.1224. ] 

Rumi’s poetry in the Masnavi portrayed the journey of awakening on a mystic’s path and all that the path may entail.[footnoteRef:80] It is fervently expressed throughout the Masnavi that the rational mind is not enough. One must move beyond to the realm of what he called madness. [80:  Rumi, Masnavi, Book 2, p. xii.] 


‘Although your intellect could soar the skies;
Blind imitation will not let you rise.
Knowledge through imitation is Man’s bane,
A borrowed thing they’ve thought is theirs in vain.
Ignorant knowledge all of must flee
And then embrace complete insanity.’[footnoteRef:81] [81:  Rumi, Masnavi, Book 2, p. 136 & 2335.] 


However, Rumi’s expression of insanity, which Masroori alluded to as rapture, does not discount reason. He believed knowledge was a method to advance, but knowledge could only take you so far. It was rapture that led to the ultimate truth.[footnoteRef:82] Rumi spent many years as a scholar and religious leader, so he was not unfamiliar with or averse to the knowledge contained in books.  Still, it was only after a mystical encounter and his connection with Shams that transformation took place for him. [82:  Masroori, Reason and Rapture, p. 1010.] 


‘The two began to spend endless hours together in retreat. What was shared by the pair during this time remains a mystery that can only be guessed from the volumes of poetry that it inspired.’[footnoteRef:83] [83:  Rumi, Masnavi, Book 1, p. xvi.] 


Poetry emerged from Rumi after time in retreat with Shams. The methods the two mystics used while in retreat together is unknown, but the consequence of their time together was great. The impact of this time spent in retreat with Shams subsequently led Rumi to discard his role as a scholar and teacher and take to the Sufi path. Rumi’s transcendence from the intellectual path of reasoning to the love-induced path of rapture is illustrated throughout all of the Masnavi books. According to Bucke, the combination of mystical engagement and consciousness of the cosmos leads to ‘an intellectual enlightenment or illumination which alone would place the individual on a new plane of existence.’[footnoteRef:84] Bucke further explained how this elevation and enhanced intellectual power becomes a source for new understanding of the cosmos and consciousness. This implies that Rumi was able to create his poetry from Bucke’s notion of cosmic consciousness.[footnoteRef:85] [84:  Bucke, Cosmic Consciousness, p. 268.]  [85:  Bucke, Cosmic Consciousness, p. 268.] 

	After Rumi’s mystical experience with Shams, poetry became a meaningful part of his path. Seemingly in contrast, in Republic, Plato condemned tragic and imitative poetry as being removed from truth.[footnoteRef:86] It is important to note that his condemnation was aimed at imitation, not at poetry itself.  In fact, both Plato and Rumi criticised imitation. Plato believed imitation was a low art form, inferior to actual knowing and practice; Rumi criticised it as being blind and restricting the path to truth.[footnoteRef:87] Plato emphasised that there are three ways a craft is displayed – using it, making it or imitating it. Of these it is imperative to have inner knowledge.[footnoteRef:88] Again, Plato did not denounce poets or poetry completely.  He said, ‘good poets really do have knowledge.’[footnoteRef:89] Still, he advocated hymns to gods as the only acceptable poetry, [86:  Plato, Republic X, 595b, 595c and 598b.]  [87:  Rumi, Masnavi, Book 2, p. 136. ]  [88:  Plato, Republic X, 601-602.]  [89:  Plato, Republic X, 599. ] 


‘hymns to the gods and eulogies to good people are the only poetry we can admit into our city. If you admit the pleasure-giving Muse, whether in lyric or epic poetry, pleasure and pain will be kings in your city instead of law or the thing that everyone has always believed to be best, namely, reason.’[footnoteRef:90] [90:  Plato, Republic X, 607.] 


Plato and Rumi both encouraged living a just life. This is reflected in Plato’s reasoning regarding when and why poetry should be used. Rumi’s poetry was representative of Plato’s sentiment about using poetry in relation to gods and moral undertakings, and, they both denounced imitation of knowledge and encouraged truth. Hence, Plato and Rumi had similar principles.  They were interested in methods that promoted a higher good and related to the cosmos, and to God/gods. Bucke said that  poetry that is of higher status and has ‘divine light shining,’[footnoteRef:91] accordingly higher poetry doesn’t come from training or study but from within the poet and after illumination.[footnoteRef:92] Likewise, Kingsley advocated that  philosophers and scholars of antiquity used poetry as a way to express mysteries and truths in ways reasoning was unable to.[footnoteRef:93] Roney-Dougal asserted that the subliminal mind played an important role and is where poetry came from.[footnoteRef:94] McGilchrist suggested that it is formed in the right hemisphere of the brain.[footnoteRef:95] Below is an example of Rumi expressing truths and mysteries from his Masnavi, [91:  Bucke, Cosmic Consciousness, p. 146.]  [92:  Bucke, Cosmic Consciousness, p. 146.]  [93:  Kingsley, Mystery and Magic, p. 2-3.]  [94:  Roney-Dougal, Science and Magic, pp. 28 & 222.]  [95:  Mcgilchrist, Master and His Emissary, p. 354.] 


   ‘Heaven and earth will both transform then, too.
Since I’m at peace with him, to my own eyes
   The world appears a wonderous paradise.
A new form and new beauty will appear
   Each moment; weariness will disappear.
I see the world as something full of bounty,
   With springs that keep on gushing water strongly;
Their waters’ noises reach my ear – I find
   Myself a drunk and lose my wits and mind:
Like worshippers the branches are all dancing;
   Like minstrels all the leaves on them are clapping.’[footnoteRef:96] [96:  Rumi, Masnavi, p. 195.] 


Rumi has used symbolism and metaphors to express the joy and beauty he sees and experiences within and around him. As suggested by Kingsley the poetry is used to evoke emotions, create reflections and lead to transformation.
While the scholars mentioned above seem to support similarities between Plato and Rumi, many scholars have argued that there was a vast void between their cosmologies. Masroori represented both Plato and Rumi’s views on poetry. He pointed out Plato’s criticism of poets and his insistence that ‘true knowledge, the only knowledge worthy of teaching and learning, was acquired through dialectic.’[footnoteRef:97] At the same time, Masoori suggested that Rumi believed Plato required a guide to take him to the next level of wisdom, ‘to deliver him from the bounds of rationality and give him the opportunity to experience the higher level of wisdom and the ultimate truth.’[footnoteRef:98] Still, within the works of both Plato and Rumi conflicting ideas arise about what they thought regarding poetry and dialectic reasoning. Plato did not completely disregard poetry. He simply asserted that only certain poetry, the highest form, free of imitation and dedicated to gods and the good of humanity, should be admitted.[footnoteRef:99] On the other hand, Rumi, with his background as a scholar, respected knowledge, and reasoning, and he respected Plato for having wisdom. Rumi simply believed that wisdom was limited, [97:  Masroori, Reason and Rapture, p. 1008.]  [98:  Masroori, Reason and Rapture, p. 1009.]  [99:  Plato, Republic X, 607.] 


‘Be joyful, love, our sweetest bliss is you,
Physician for all kinds of ailments too,
The cure for our conceit and stubborn pride
	Like Plato here with Galen, side by side;
Through love the earthly form soars heavenward’ (1:23-25)[footnoteRef:100] [100:  Rumi, Masnavi, 1:23-25, p. 5.] 


‘I am in love with the art of madness, 
I am surfeited with wisdom and sagacity’ (6:573)[footnoteRef:101] [101:  Rumi, Masnavi, 6, Nicholson, p. 438.] 


‘In this Way everything except derangement and madness is (a cause of) 
	farness and alienation (from Him).
Hark, put that fetter on my leg, for I have torn the chain of (rational)
	consideration to pieces’ (6: 609-610)[footnoteRef:102] [102:  Rumi, Masnavi, 6, Nicholson, p. 440.] 


     Not only was Rumi rejecting reason, but he also declared that philosophers such as Plato were conceited with stubborn pride. Rumi placed joy and love above reason, claiming to have had enough of discerning wisdom and preferred his type of madness. 
	As an alternative to Rumi’s poetic expression, Plato used dialectic form to convey his cosmology. Grayling pointed out Plato’s ‘dialectic was the process by which, in a question-and answer discussion, an approach is made towards truth.’[footnoteRef:103] Similar to Rumi, Greek dialogue was a method of finding truth, albeit in a different format. At times the dialectic was complex with considerable amounts of questioning and curiosity and very few, if any definitive conclusions. Similarly, Cooper believed the dialectic form ‘forces these questions on us, but gives no easy answers,’[footnoteRef:104] this may have been intentional, allowing the reader to develop their own ideas through self-inquiry and critical examination of existential questions. Heidegger said, ‘dialectic is a powerful instrument that imposes an easy-going attitude on the matter of philosophy (the matter of being) or because dialectic goes so far as to bewitch one.’[footnoteRef:105] Furthermore, Plato’s dialectics were a way to express inner knowledge and knowing. They were, like Rumi’s poetry, tools for communicating wisdom that followed engagement with the cosmos. This is apparent in particularly in Plato’s Timaeus, where the dialogue delves deeper and deeper into the creation of the world, as the ‘world is an image of something.’[footnoteRef:106] It’s this creation Plato dissects and relates features of the cosmos to human life, elements and the body. Rumi mentions going to the heavens and being one with the Beloved repeatedly, only one who has experienced this union can express it so deeply and fervently, Rumi said, [103:  Grayling, History of Philosophy, p. 292.]  [104:  Plato, Timaeus, 30c.]  [105:  Heidegger, Hegel’s Phenomenology, p. 76.]  [106:  Plato, Timaeus, 29b. ] 


   ‘I’m taking my belongings to the sky!...
I’ll sit with Jesus from now on up there
   In heavens’ summit, like a perfect pair.’[footnoteRef:107]  [107:  Rumi, Masnavi, Book 1, p.42.] 


Engagement with the cosmos is apparent as both poetry and dialogue refer repeatedly to the heavens and bringing the wisdom of the heavens down to human existence.  Both also refer often to living a just life with the goal of reaching ultimate truth. 
	However, Kingsley argued that poetry was considered a respectable teaching method in antiquity and pointed out that Plato himself paraphrased Orphic’s poetry in Phaedo.[footnoteRef:108] Kingsley identified that in the pre-Socratic period ancient Greek philosophy was portrayed as poetry, which is seen in the works of Parmenides and Empedocles, neither of which illustrated a rational or logical stance. Plato believed in gods and ‘spiritual beings (daimones)’ even though he was reluctant to expand on the notions within his dialogues.[footnoteRef:109] Parmenides in his poem described a journey he took to meet a goddess in the underworld which possibly is similar to the notion of daimones in Plato’s work. Rumi said, ‘through silence only one can hear,’[footnoteRef:110] similarly Parmenides experienced states of ecstasy and stillness and this engagement with the inner and outer cosmos and revealed mystical knowledge. Likewise, Empedocles expressed his teachings through poetry giving techniques on how to experience divinity. Both Parmenides and Empedocles’s work has been distorted with misinformation, and the mystical as well as poetic elements have been disregarded. Kingsley emphasised the importance of missing the meaningful nature of both of these poetic scholars.[footnoteRef:111]  [108:  Kingsley, Mystery and Magic, pp.3 and 130.]  [109:  Plato, Timaeus, 40d. ]  [110:  Rumi, Masnavi, Book 1, p. 11.]  [111:  Kingsley, https://peterkingsley.org/parmenides-empedocles.] 

	     Kingsley’s assertion that both the rational and the poetic were important to the work of Parmenides and Empedocles aligns with McGilchrist’s investigations of the left and right hemispheres of the brain. The left hemisphere, associated with finer details and rationality, relates to Plato’s dialogues, and the right hemisphere, with its wide and expansive focus, corresponds with Rumi’s poetry. Moreover, McGilchrist explained how it is important that the brain looks at the world in two different ways,

‘In the one, we experience – the live, complex, embodied, world of individual, always unique beings, forever in flux, a net of interdependencies, forming and reforming wholes, a world with which we are deeply connected.’[footnoteRef:112] [112:  Mcgilchrist, Master and his Emissary, p. 31.] 


On the other hand, it is looked at in a static and isolated way which makes it mechanical and lifeless. From this description, it is unacceptable to place Plato’s dialogues in the rational, fixed category as they contain various elements of connecting with daimones, love and the cosmos. It is possible, although Plato was savvy of the poetic teachings of the pre-Socratics, he himself was required to use dialogue form to fit into a changing time, where rationality and intellect prevailed over mystical knowing that befits poetic prose. 
	According to Midgley, it is difficult to rationalise our inner world and similar to McGilchrist, he suggested there are different ways to relate to the world. Midgley used the analogy of maps, 
‘We have to see the different maps as answering different kinds of question, questions which arise from different angles in different contexts. But all these questions are still about a single world, a world so large that it can be rightly described in all these different ways and many more.’[footnoteRef:113] [113:  Midgley, Science and Poetry, p. 113.] 


There’s a wider whole that encompasses all the various ways and neither discounted for their differences. Poetry is used to express certain information that cannot be rationalised. Whereas a logical process within critical dialogue form is just as vital to give an alternative perspective of the same world. This is evidenced in the work of both Rumi and Plato, as they use their respective methods, poetry and dialogue, to make sense of their experiences of engagement with the cosmos.	

3.2 Phenomenology and Lived Experience

Merleau-Ponty defined phenomenology as ‘the study of essences…essence of perception or the essence of consciousness.’[footnoteRef:114] It is also the ‘account of “lived” space, “lived” time, and the “lived” world.’[footnoteRef:115] Therefore, phenomenology is a direct, lived experience of an object, a place and consciousness and how that feels. The engagement Merleau-Ponty speaks of is represented in Rumi’s poetry, where he describes losing himself in the Beloved and this can only happen when you live a just life of reverence, Rumi is very clear that to experience Divinity and feel Divine Love you must clear oneself from all impurities and bad deeds as explained in the following lines: [114:  Merleau-Ponty, Phenomenology, p. xx.]  [115:  Merleau-Ponty, Phenomenology, p. xx.] 


‘ ‘How can my mind stay calm this lonely night
      When I can’t find here my beloved’s light?’
Love wants its tale revealed to everyone,
   But you heart’s mirror won’t reflect this sun,
Don’t you know why we can’t perceive it here?
   Your mirror’s face is rusty – scrape it clear!’[footnoteRef:116] [116:  Rumi, Masnavi, Book 1, p.6.] 


On the other hand, Plato speaks of many experiences and encounters with the cosmos and deities, they are possibly metaphorical references. In Symposium Plato speaks of divination and ‘loving affection between gods and men.’[footnoteRef:117] Further into the dialogue he mentioned how ‘Gods do not mix with men; they mingle and converse with us through spirits instead.’[footnoteRef:118] Therefore Plato is suggesting an engagement and relationship between gods and spirits and humans which relates to this section of phenomenology and lived experience. As they are both demonstrating knowledge and understanding gained from the lived experience of continuous exploration of the cosmos and the world around them. Rumi evokes more internal feelings and thoughts, whereas Plato’s work portrays an understanding of the external cosmos. [117:  Plato, Symposium, 188d.]  [118:  Plato, Symposium, 203.] 

     Likewise, Heidegger’s lectures on Hegel delved into Phenomenology of the Spirit and defined it as an ‘experience of consciousness.’[footnoteRef:119] From this perspective, the world is revealing itself through consciousness and the lived experience. Whereas, Merleau-Ponty emphasised an embodied experience, engaging the physical senses as well as the imagination. Merleau-Ponty did not separate the bodily self from consciousness.[footnoteRef:120]  [119:  Heidegger, Hegel’s Phenomenology, p. 21.]  [120:  Merleau-Ponty, Phenomenology, p. xxxi.] 


‘Beginning from our experience of the world, reflective analysis works back toward the subject as if toward a condition of possibility distinct from our experience and presents universal synthesis as that without which there would be no world.’[footnoteRef:121] [121:  Merleau-Ponty, Phenomenology, p. xxiii.] 


Other scholars highlighted the difference between reflective analysis, which is more descriptive, and rational analysis, which dilutes direct engagement. In his study of totemic societies in Australia, Durkheim explained a phenomenological experience where ‘a man does not recognise himself; he feels himself transformed and consequently he transforms the environment which surrounds him.’[footnoteRef:122] Rumi’s poem demonstrates the importance of feeling the soul in a lived experience: [122:  Durkheim, Forms, p. 169.] 


   ‘Beyond the sky the inner journey leads,
While bodily senses only know things dry,
   Like Jesus, over water souls pass by;
The body’s journey takes place on dry land
   While souls dive into seas when they expand,
But since the land is all you’ve ever known,
   The barren mountains, desert sand, and stone,
You’ll not find Water of Eternal Life.’[footnoteRef:123] [123:  Rumi, Masnavi, Book 1, p. 38.] 


Rumi is expressing an enlightened soulful experience by comparing it to a bleak and desolate bodily experience. Therefore, rejecting the notion of an embodied phenomenological and lived experience. Arguably, to express such deep and detailed sentiments would require an embodied soulful phenomenological lived experience. 
Consequently, when viewed through the lens of phenomenology as explained by Heidegger, Hegel and Merleau-Ponty, Plato and Rumi’s work preceded a lived experience. In both their dialogue and poetry there were references to the cosmos, the heavens and how that affects oneself. Rumi translated his experience of cosmic engagement through feelings he felt after the mystical experience, as stated in the above poem. Plato, in contrast, used reasoning to translate his engagement with the cosmos as evidenced in the Timaeus, where Plato delved into the creation of the cosmos and its relationship to the body.[footnoteRef:124] Plato stated the brain was the divine part, which relates to McGilchrist’s notion of the divided brain and the capacities the right hemisphere holds.[footnoteRef:125] However, Plato does support the concept of phenomenology and lived experience as he stated ‘the divine, for which we must search in all things if we are to gain a life of happiness.’[footnoteRef:126] Therefore, Plato is advocating an embodied experience and engagement for fulfilment. [124:  Plato, Timaeus.]  [125:  McGilchrist, Master and his Emissary.]  [126:  Plato, Timaeus, 69.] 

This leads to how the embodied experience relates to mystical engagement. Bucke considered mystical engagement to be similar to his concept of intellectual illumination. He stated in this experience ‘like a flash there is presented to his consciousness a clear conception (a vision) in outline of the meaning and drift of the universe.’[footnoteRef:127] According to Bucke, these types of experiences were ultimately indescribable but instantaneously gave the experiencer a profound insight of wisdom. Plato and Rumi used dialogues and poetry to express indescribable experiences. Waddell’s account of Aquinas’s De Veritate and rapture stated, ‘the divine essence experienced in this life, might actually constitute the highest mode of human knowing.’[footnoteRef:128] Hence, direct experience is the highest mode of cognition, and rapture is engaging with God and the cosmos, which may reveal ultimate truths. [127:  Bucke, Cosmic Consciousness, p. 61.]  [128:  Waddell, Rapture, p. 256.] 

	According to D’Souza, poets and saints brought together different levels of reality, amalgamating head and heart. Therefore, mystical experiences are shared through relatable poetry and stories of everyday life, resulting in reason and unreason coming together. Plato’s Timaeus demonstrated how rational and irrational were amalgamated together and the last paragraph summed it up:

‘This world of ours has received and teems with living things, mortal and immortal. A visible living thing containing visible ones, perceptible god, image of the intelligible Living Thing, its grandness, goodness, beauty and perfection are unexcelled. Our one universe, indeed the only one of its kind, has come to be.’[footnoteRef:129] [129:  Plato, Timaeus, 92c.] 


Throughout the dialogue Plato switched from mystical explanations of spiritual beings, how order occurred in the universe to cycles elements, being. Therefore, the mystical elements of the cosmos come together to engage and to be experienced as it is a living thing.
D’Souza distinguished between scholarly dialogues and mystical writing and poetry saying that the former ‘relied on logical reasoning and conceptual abstractions removed.’[footnoteRef:130] Poets and mystics relayed knowledge from lived experience for ‘Being’; there was a reflexive awareness in the reality they were expressing and, in this way, they were able to create a bridge between intellect and intuition and knowledge and action.[footnoteRef:131] D’Souza said that ‘seeking is in itself evidence of the Love that unites our social Self with the cosmic Self.’[footnoteRef:132] D’Souza highlighted the importance of lived experience and phenomenology giving depth to poetry and dialogues. Rumi’s poetry illustrated lived experience through many everyday stories, while Plato made the philosophical and mystical relatable by using conversational and questioning techniques to delve deeper into subjects. [130:  D’Souza, Scholars Learn from Rumi, p. 15-16.]  [131:  D’Souza, Scholars Learn from Rumi, p. 16.]  [132:  D’Souza, Scholars Learn from Rumi, p. 16. ] 


3.3 Dervish Dance and Motion

Following on from the section on phenomenology and lived experience, this section focuses and explored the Sufi dervish movement and how it reflects the motion of the heavens. Mojaddedi explained that the dervish dance came through listening to music that induced love and mystical poetry.[footnoteRef:133] Within the dance, ecstasy is experienced leading to spontaneous movements. Rumi experienced this ecstasy and later a Sufi dervish order was established.[footnoteRef:134] While dervish spinning is referred to as a dance, it is important to note that it is not a social outlet.  Mannani described how Rumi and his followers  [133:  Rumi, Masnavi, Book 1, p.xii.]  [134:  Rumi, Masnavi, Book 1, p.xii.] 


‘viewed the whirling dance as an instrument to help them distance and detach themselves from their material surroundings through rhythmic yet controlled and highly symbolic movements of different body parts.’[footnoteRef:135] [135:  Mannani, Heart in the Sufi, p. 164.] 


The dervish dance requires engagement with the cosmos; the body and cosmos spin together, creating a uniting energy that allows the dervish to see the Divine in every direction when swirling. Waddell stated that the experience of rapture ‘transcends reason, faith, and indeed every mode of human knowing.’[footnoteRef:136] He argued ‘human intellect must be separated from sense perception during the act of rapture.’[footnoteRef:137] Consistent with Waddell’s understanding, during the dervish dance the dancer remains in the present moment, and the circling motion aids in disengagement from thought. Cosmic engagement occurs as the mind and body dissolve, and the dancer is elevated by the cosmos or higher nature.  Human nature is not removed, rather, it is elevated to a higher level.  The dervish has engaged with divine essence.[footnoteRef:138]  [136:  Waddell, Rapture, p. 269.]  [137:  Waddell, Rapture, p. 260.]  [138:  Waddell, Rapture, p. 262-263.] 

In her work, McClure described her own direct experience of dervish dancing,

‘Spiritual ecstasy is pure and strong like a river from heaven. It takes me in its powerful grasp however it is not wild. In the wake of its waves I fall silent. I rest with open eyes and ears, hands that sense, feet that are alive upon the earth and the sema floor. Here there us only Love and possibility.’[footnoteRef:139] [139:  McClure, Dervish Dance, p. 4.] 


McClure’s experience of performing the dervish movement connected her to the heavens and left her empty of everything apart from love and possibility. Chittick’s definition of the dervish validated McClure’s personal experience; as the dervish is translated as realisation of poverty and acknowledging ‘one’s own nothingness.’[footnoteRef:140] Safi further clarified how the dervish dance facilitates a state of nothingness. Safi described the experience as, ‘emptying yourself of yourself so divine spirit can flow through you and within.’[footnoteRef:141] Therefore, the movements are a way to induce mystical experience by connecting to the heavens and emptying the self.  [140:  William Chittick, Divine Love: Islamic Literature and the Path to God (London: Yale University Press, 2013),   p.383.]  [141:  Safi, ‘The Heart of Rumi’s Poetry’, Illuminated Courses, Lessons 3.] 

	Another defining feature of the dervish dance is hand placement.  Safi explained that the dancer holds their right hand up toward the heavens and their left down toward the earth.  As the dervish whirls, they maintain their hand positions.  While the circular motion empties the ego, the right hand receives the divine, and the left releases divine energy into creation.[footnoteRef:142] In Plato’s Timaeus, there are many references to motion and circular movements similar to those of the dervish dance. Plato described the cosmos thus, ‘the dancing movements of these gods, their juxtapositions and the back-circlings and advances of their circular courses.’[footnoteRef:143] Hence, the circular movements of the dervishes reflect the circular motions of the cosmos, and as Plato explained the ‘revolving shape of the universe’ is copied by the gods and reflected in the human body.[footnoteRef:144] Both Plato and Rumi indicated the connection between the cosmos and the human body; they are a reflection of each other and work together in motion and stillness. [142:  Safi, ‘The Heart of Rumi’s Poetry’, Illuminated Courses, Lessons 2/3.]  [143:  Plato, Timaeus, 40c.]  [144:  Plato, Timaeus, 40d.] 

	Italian Renaissance artist, Raphael’s renowned painting of Plato is situated at The School of Athens.[footnoteRef:145] In the painting, Plato points to the heavens and Aristotle towards earth, symbolising the importance of the cosmos, similar to the dervish hand movements. Plato advocated the universe being ‘endowed with soul and intelligence,’ the world was created by the mind of God infused with soul and ‘within itself all intelligible living things.’[footnoteRef:146] He implied that the creation of matter and beings resembled the World Soul and humans are replicas of the Divine. For Plato, the Cosmos was deemed a higher priority than the physical world, though, contrary to some scholarly belief, he did not disregard the importance of physical life.  He believed that living a just life was a prerequisite to reaching the heavens.    [145:  Accessed: https://www.bbc.com/culture/article/20200910-the-school-of-athens-a-detail-hidden-in-a-masterpiece ]  [146:  Plato, Timaeus, 30c.] 


3.4 Mystical Experience and Enchantment

Rumi participated in the dervish dance to induce a mystical experience and engage with the cosmos. On the other hand, in the Symposium, Plato described Socrates standing motionless on a neighbour’s porch, and Agathon saying ‘if I touch you, I may catch a bit of the wisdom that came to you under my neighbor’s porch. It’s clear you’ve seen the light.’[footnoteRef:147] Plato’s description of Socrates’s state of stillness is in contrast to Rumi’s dervish movement, though both induced trance-like states. Whereas Socrates’s trance was spontaneous, Rumi’s dervish dance was induced. Plato wrote that Socrates was walking along and ‘lost himself in thought, and kept lagging behind,’[footnoteRef:148] eventually standing still and engaging with the cosmos, which resulted in seeing the ‘light.’ These are two examples of different forms of engagement with the cosmos, one involving movement and the other, stillness. However, there are accounts of Rumi also being in solitude and retreat with Shams. Nobody is privy to what practices they engaged in, but there is an awareness of the profound changes that occurred in Rumi after their time in retreat.[footnoteRef:149]  [147:  Plato, Symposium, 175d.]  [148:  Plato, Symposium, 174d.]  [149:  Rumi, Masnavi, p.xvi.] 

	MacLean et al outlined some defining features of a mystical experience, which are possible to relate to Rumi and Plato’s engagements,

‘feelings of unity, sacredness, ineffability, peace, and joy, as well as a sense of transcending time and space and intuitive belief that the experience is a source of objective truth about reality.’[footnoteRef:150]  [150:  Maclean et al, Mystical Experience, p.2.] 


In their evaluation of mystical experiences, Harrild and Luke discovered that they enhanced transpersonal and transcendental aspects and increased feelings of being connected to the self and the wider world. Therefore, mystical experiences trigger a certain awakening that changes the ‘perception of their own consciousness and a deeper connection to the Earth itself, influencing their own self-perception and behaviour.’[footnoteRef:151] This lends support to the notion that Rumi and Plato experienced a mystical element which led to the creative output of their respective writings. [151:  Harrild and Luke, Mystical Experiences. p. 5.] 

	There is a relationship between mystical experience and enchantment. Curry noted ‘enchantment is an experience of wonder.’[footnoteRef:152] Enchantment is seeing ‘magic’ in the world, not the magic of trickery and deceit, but that of awe and amazement.[footnoteRef:153] Rumi and Plato’s mystical experiences led to states of enchantment; each saw the wonder of the cosmos around them. This aligns with Levy-Bruhl’s observations of natives’ interaction with the world around them; they saw ‘the individual in the collective and the collective in the individual.’[footnoteRef:154] Notably, for the natives that Levy-Bruhl studied, no separation existed between the inner and outer worlds. Animistic beliefs guided their relationship to nature, which likely increased the experience of enchantment.[footnoteRef:155] Arguably, Rumi and Plato communed with the inner and outer cosmos and saw no separation. Rumi’s poetry displayed the connection, [152:  Curry, Enchantment, p. 7.]  [153:  Patrick Curry, ‘Magic vs Enchantment’, Journal of Contemporary Religion, 14, 3 (1999), p.1.]  [154:  Levy-Bruhl, Natives, p.96.]  [155:  Levy-Bruhl, Natives, p.101.] 


‘This enchantment
I bought with heart and soul

His enchantment 
brings the world to dance’[footnoteRef:156]  [156:  Rumi et al, Radical Love: Teachings from the Islamic Mystical Tradition, trans. and ed. by Omid Safi (New Haven: Yale University Press, 2018), p. 180.] 


For Rumi enchantment merged the internal and external world, it is felt within, which in turn reflects on how the world is experienced. Therefore, similar to Harrild and Luke’s findings, a mystical experience enhances feelings of connectedness with the cosmos. In the cases of both Rumi and Plato, however, there is yet another step, and that is sharing the experience.  Rumi expressed his experiences through poetry. Likewise, Plato shared his mystical experiences and enchantment using a rational approach, this is demonstrated by the complexity of the triangles and the wholes which he relates to the body and the cosmos.[footnoteRef:157] Therefore, showing how the cosmos is internal as much as external through scientific and mathematical reasoning in the Timaeus. [157:  Plato, Timaeus, 55c-56b.] 

	Plato’s dialogues often examined complex concepts, as discussed above in the Timaeus there were references to mathematical concepts and he also delved into bodily functions, cosmic cycles, and motions; all of these are part of the creation and involves some mystery and enchantment. Curry argued rationalising enchantment is ‘a quest for security, for mastery over a mystery.’[footnoteRef:158] In this view, poetry is an apt way to express the inexpressible, the irrational and wonder which is a personal experience. Plato’s rational approach could be explained as a consequence of the times in which he lived. The post Socratic era was a changing time when rational thinking was revered, and poetic expression was mocked.[footnoteRef:159] Weber pointed out ‘rational, empirical knowledge has consistently worked through to the disenchantment of the world.’[footnoteRef:160] Therefore, rationality and enchantment are non-aligned; according to Weber and Curry they do not co-exist. On the other hand, Josephson-Storm argued against the notion that rationality and enchantment are separate and disconnected. Josephson-Storm asserted that modernity is not void of enchantment, reaffirming that ‘magic never truly vanished.’[footnoteRef:161] There is magic in orthodox and established disciplines, it is enchantment that encourages new developments within technology and modernity. Curry agreed that there is wonder in modern life, nevertheless enchantment ‘however endless while it’s happening, will not last forever.’[footnoteRef:162] Therefore, it is difficult to keep wonder and enchantment consistent, and this is notable in Plato’s description of Socrates’ spontaneous trance like state; it came suddenly which prevented him from joining the group.[footnoteRef:163] When enchantment happens, embrace the moment fully, take what is offered, and nourish life. This is what Rumi has done with his poetry, where he described ‘your spirit urged you to the highest sphere.’[footnoteRef:164] He has converted those moments of enchantment into verse. Curry described poetry has ‘the purest and the most concentrated literary enchantment.’[footnoteRef:165] According to Curry, enchantment and poetry are connected, as one affects the other.  Poetry is both inspiration and the language of enchantment.  [158:  Curry, Enchantment, p. 37.]  [159:  Kingsley, Mystery and Magic, p. 3.]  [160:  Weber, Sociology, p. 350. ]  [161:  Josephson-Storm, Disenchantment, p. 305.]  [162:  Curry, Enchantment, p. 9.]  [163:  Plato, Symposium, 175b.]  [164:  Rumi, Masnavi, p. 36.]  [165:  Curry, Enchantment, p. 49.] 

	According to Roney-Dougal ‘the subliminal mind is the arena in which magic acts.’[footnoteRef:166] There are certain techniques used enabling one to tap into this arena. These include biofeedback, meditation, and trancework that increases awareness within the subliminal mind where the magic operates.[footnoteRef:167] This suggests that both Plato and Rumi tapped into the subliminal to access the magic which, according to Curry, is the sense of wonder and enchantment that enhances creative output such as Rumi’s poetry and Plato’s wonderings of the cosmos. Roney-Dougal’s assertion validates Weber’s argument that ‘intellectualization and rationalization’ have caused the world to become disenchanted and void of ‘magical means’ and ‘mysterious powers.’[footnoteRef:168] Alternatively, Plato used reasoning to give credence to the magical and the mysterious as enchantment alone was not enough for society at that time.  [166:  Roney-Dougal, Science and Magic, p. 28.]  [167:  Roney-Dougal, Science and Magic, p. 25.]  [168:  Weber, Sociology, p. 139.] 

	Plato’s allegory of the cave in the Republic illustrated how humans live their life as prisoners in a cave and devoid of enchantment. They can only see the shadows projected on the walls, and they believe the shadows are their reality. However, when someone escapes the cave, they find freedom by seeing true light real objects. Plato advised that in the intelligible realm there is a beauty and a knowing, even if the path to that realm is difficult.[footnoteRef:169] [169:  Plato, Republic VII, 517b.] 


‘In the knowable realm, the form of the good is the last thing to be seen, and it is reached only with difficulty. Once one has seen it, however, one must conclude that it is the cause of all that is correct and beautiful in itself.’[footnoteRef:170] [170:  Plato, Republic VII, 517b.] 


In this quote, Plato is describing a mystical experience in which someone sees the true light; once experienced, this truth cannot be unseen, and there is no return to the previous way of being.  The question arises about whether the person who has engaged with the cosmos and discovered deeper knowledge and awareness should return to their community and share what they have discovered. Sadeghi suggested that for Plato, returning and sharing discovered truths was an ethical and social responsibility. Plato’s beliefs in this regard were inherent in the Greek philosophical outlook of the times.[footnoteRef:171]  [171:  Sadeghi, Philosopher and Pir, p. 139.] 

Sadeghi portrayed the differences between the philosopher and the Sufi. The Sufi looks to abandon society and lead an isolated life in search of the truth. Alternatively, the philosopher aims to share their knowledge in the hope of transforming society.[footnoteRef:172] Sadeghi also made distinctions regarding the truth that each discovered.  For Plato reason is universal, and everyone possesses truth, though in differing amounts. Conversely, for the Sufi or mystic, truth is gained through mystical experience, something that not everyone seeks out or experiences. Sadeghi shared, ‘in some Sufi texts it is suggested that the secrets of God and the universe have been revealed to a select few who are not allowed to share it with others.’[footnoteRef:173] In accordance with Bucke, he believed mystics possessed cosmic consciousness, a higher form of consciousness, due to their love for mysticism and deep need for solitude.[footnoteRef:174] Therefore, it can be deemed that the knowledge or truth gained from a mystical experience through rapture is considered sacred. Rumi did share his experiences with others through his poetry, which is inconsistent with the Sufi view that such knowledge should not be communicated with others. In book four Rumi shared ‘that the whole world is the form of the Universal Intellect. If you treat Universal Intellect unjustly by your corrupt action, the form of the world increases your grief.’[footnoteRef:175] However, Rumi attracted followers, he did not seek them out.  Rather, seekers found him and engaged with his work. This seems to correspond with the idea that mystical engagement with the cosmos should be shared only with those who seek. [172:  Sadeghi, Philosopher and Pir, p.140.]  [173:  Sadeghi, Philosopher and Pir, p.141.]  [174:  Bucke, Cosmic Consciousness, p. 244.]  [175:  Rumi, Masnavi, Book 4, p. 194.] 


3.5 Imagination

Enchantment and mystical experience have often been associated with the realm of the imagination. According to Corbin, imagination is a concept defined as an “objective” existence or knowledge and it is separate from fantasy.[footnoteRef:176] Recalling Roney-Dougal’s notion that the subliminal mind is the location of magic, it seems reasonable to assert that subliminal mind may also be the home of the imagination. The use of the imagination is clear in Rumi’s poetry; he relied upon metaphors and spoke of a connection with nature and the cosmos, an example of this is when he says ‘it’s the sun which fills your soul with light.’[footnoteRef:177] Likewise, Plato referred to daimones and spirits between this world and the cosmos demonstrating his connection with the realm of imagination.[footnoteRef:178] To distinguish imagination and the imaginary from fantasy Corbin used the term mundus imaginalis.[footnoteRef:179] [176:  Henry Corbin, Creative Imagination in the Sufism of Ibn Arabi (Princeton: Princeton University Press, 1969), p. 3.]  [177:  Rumi, Masnavi, Book 1, p. 11.]  [178:  Plato, Timaeus, 40d.]  [179:  Henry Corbin, ‘Mundus Imaginalis or The Imaginary and the Imaginal’, trans. by Ruth Horine, Cahiers Internationaux de Symbolisme, 6 (1964), pp.3-26.] 

	The mundus imaginalis consists of another world similar to the terrestrial world with heavens, sea, animals and plants, but it is a celestial world. It is accessed through the imagination, but it is not available to everyone. ‘certain reality is seen at a specific level of existence.’[footnoteRef:180] Rumi and Plato appeared to have accessed this celestial realm as they both revealed truths by accessing higher vision. In his book Cosmic Consciousness, Bucke shared William Blake’s ideas of the world of imagination, it is eternal, a place one goes after death as though changing from one room to another.’[footnoteRef:181] Therefore, imagination is part of the universe, it is eternal, exists beyond reason and requires mystical engagement with the cosmos. [180:  Chittick, Imaginal Worlds, p. 69.]  [181:  Bucke, Cosmic Consciousness, p. 163.] 

Coleridge explained there is a difference between primary and secondary imagination. Primary imagination is that of the divine Creator, similar to Plato’s notion of the Demiurge. Primary imagination is the basis of all human perception and is where Rumi and Plato found their inspiration. According to Coleridge, secondary imagination is the same source and power as primary, but it operates through a person. Therefore, Rumi and Plato tapped into primary imagination, and it became secondary imagination through their poetry and dialogues.
Rumi shared this experience of the imaginations intermingling,
‘see this world
And that world
Mingling’[footnoteRef:182]  [182:  Rumi et al, Radical Love, trans. by Safi, p. 160.] 

     For secondary imagination to express itself Plato and Rumi used symbols and metaphors to communicate from the imagination. Plato used forms and the allegory of the cave, and Rumi employed storytelling and symbols of nature and the cosmos. Both enlisted symbolic languages to express the field of imagination.  It is reasonable to state that the field of imagination relates to McGilchrist’s creative, expansive right hemisphere rather than the rational, more focused left hemisphere.[footnoteRef:183] Corbin stated, [183:  McGilchrist, Master and his Emissary.] 


‘our imaginative faculty specifically relates, is the intermediary between the world of pure spiritual realities, the world of Mystery, and the visible, sensible world.’[footnoteRef:184]  [184:  Corbin, Creative Imagination, p. 217.] 


Plato and Rumi both alluded to this imaginative realm and appear to have communicated with the Mystery that Corbin referred to. The realm of the imagination exists between this physical world and the world of Mystery. When accessing this in-between world, mystical engagement with the cosmos occurs. Thereafter, the essence of the experienced connection can be communicated. Plato referred to this world of spirits in Symposium, as this is the place spirits reside that converse with humans, as messengers to God.[footnoteRef:185] This essence can only be expressed through symbolism, metaphor, storytelling, poetry, and music. Some of these techniques are evidenced in the work of both Plato and Rumi.  [185:  Plato, Symposium, 203.] 

	Furthermore, in the realm of imagination, intuition is a powerful tool. According to Chittick, ‘Ibn al ‘Arabi expresses the basic intuition of tawhid…referring to the whole cosmos as “imagination.”’[footnoteRef:186] Al ’Arabi’s understanding of tawhid suggests that all sensory things and consciousness come together in imagination involving the soul. Chittick suggested ‘the possibilities of poetical expression [are] gained through imaginal perception.’[footnoteRef:187] It is through poetical language that the invisible realm can be expressed.  McGilchrist identified how logic is preferred over imagination and argued that Plato was a poet despite the fact that he renounced poetry for the dialectic form due to his association with Socrates. Nevertheless, Plato’s dilemma was apparent in his dialogues where he condemned poetry and poets while at the same time giving credence to poetry that is just and also beyond imitation.[footnoteRef:188] Corbin placed poetry and dialectic as ‘testimonies to visionary mystic experience.’[footnoteRef:189] Similarly, Chittick suggested poetry awakens imaginal perception.[footnoteRef:190] McGilchrist advocated the differences of the left and right hemisphere, and Chittick described how two eyes have been given for both the power of poetry and rational perception.[footnoteRef:191] Subsequently, this is associated with active imagination which Corbin referred to as ‘the Godhead revealing Himself to Himself.’[footnoteRef:192] According to Coleridge it is the inspiration of primary imagination into secondary imagination. However, it is connecting to the mundus imaginalis, the imaginal realm and what Nasr in the introductory quote of this thesis called the ‘invisible world,’ is where the imagination is expressed in Rumi’s poetry and Plato’s dialogues.[footnoteRef:193]  [186:  Chittick, Imaginal Worlds, p. 54.]  [187:  Chittick, Imaginal Worlds, p. 67.]  [188:  McGilchrist, Master and his Emissary, p. 287.]  [189:  Corbin, Alone with the Alone, p. 181.]  [190:  Chittick, Imaginal Worlds, p. 77.]  [191:  Chittick, Imaginal Worlds, p. 77.]  [192:  Corbin, Alone with the Alone, p. 183.]  [193:  Nasr, Cosmological Doctrines, p. xxi.] 

Examples of imagination and connecting to the imaginal or invisible world as expressed by these various scholars in Rumi and Plato’s writings are:

From Rumi:
‘Again, as soon as the trance departed from me, the form of each one seemed to me to be diverse…..
Again, I beheld some mighty angels…
Verily, the marvels of the citadels of Heaven have no relation (cannot be compared) to the wonders of the (lower) world.’[footnoteRef:194] [194:  Rumi, Masnavi, Book 2, trans. by Nicholson, p. 535.] 




From Plato:
‘Philosophy then persuades the soul to withdraw from the senses… to trust only itself and whatever reality, existing by itself, the soul by itself understands…what the soul itself sees in intelligible and invisible.’[footnoteRef:195] [195:  Plato, Phaedo, 83b.] 


From the above quotes it can be ascertained that Rumi demonstrated an engagement with the cosmos by connecting with the imaginal realm where angels were witnessed. Whereas, in Plato’s writings he alluded to the imaginal realm of spirit beings and daimones but when he wrote it was in relation to philosophical reasoning. On the other hand, Rumi mentioned coming out of a trance, he was going beyond rapture. Whereas, Plato explained to connect with the invisible world it is essential to connect to the soul and go beyond the physical senses and reasoning. Therefore, both Rumi and Plato shared anecdotes of going beyond reason and rapture to experience mystical engagement.
	According to Voss, imagination has been discredited over the years, however with the work of Corbin and Chittick, a certain level of acceptance has occurred.[footnoteRef:196] Chittick argued ‘perfect knowledge demands knowing God through reason and seeing Him through imagination.’[footnoteRef:197] For Sufis like Rumi, an integration of both knowledge and imagination has occurred. Though Rumi often discounted rationalization and logic, his scholarly background cannot be dismissed. Furthermore, Cheetham advocated imagination fundamentally being a source of knowledge and intelligence. [196:  Voss, Imagination.]  [197:  Chittick, Imaginal Worlds, p. 72.] 


‘For Corbin, Platonist and mystic, we are not trapped in history – history is in us. The key unlocking the mysteries of illuminationist hermeneutics, that is to say, true spiritual hermeneutics, is the Imagination. The world of the Angel of Knowledge and of Revelation is the world of Imagination. The active Imagination is the foundation upon which the Active Intelligence, and therefore all knowledge, depends.’[footnoteRef:198] [198:  Cheetham, Imaginal Love, p. 43.] 


According to Cheetham’s description, it is reasonable to posit that, both Rumi and Plato were engaged in active imagination, as this is the foundation that leads to intelligence and knowledge, not the other way round. Therefore, the poetry, dialogues and revelations of cosmic truths were products of engagement in active imagination. Cheetham stated that after the 12th century imagination became neglected corresponding with Kingsley’s view of how the ancients were poetic, that was their form of rationality.[footnoteRef:199]  [199:  Cheetham, Imaginal Love, p. 43 and Kingsley, Mystery and Magic, pp. 2-3.] 

	Jung, a colleague of Corbin’s, was also known for his work on active imagination. Corbin came from a theological background whereas Jung’s background was psychological.[footnoteRef:200] The term active imagination is common to both, implying they may have worked on the concept together. Jung linked active imagination to the psyche, where all mind, body and soul came together and created possibilities through fantasy.[footnoteRef:201] On the other hand, Corbin identified active imagination with transcendence. As suggested previously, Rumi and Plato both mentioned trance states in their writings, corresponding to the use of active imagination to engage with the cosmos and gain mystical insights that were translated into their work. [200:  Cheetham, Imaginal Love, p. 44.]  [201:  Cheetham, Imaginal Love, p. 44-45.] 

	Furthermore, Plato’s understanding of spontaneous engagement with the imagination is illustrated by his account of Socrates’s sudden distraction and unmoving trance like state.[footnoteRef:202] On the other hand, Rumi appeared to have cultivated engagement with active imagination while in retreat with his master Shams, though we do not know the techniques they utilised.[footnoteRef:203] Active cultivation of, versus spontaneous engagement with the imagination is consistent with Jung’s approach and understanding.  According to Snowden, Jung’s ‘techniques encourage a person to produce fantasy images that are very much like waking dreams.’ [footnoteRef:204] Jung encouraged people to dim mind chatter and listen to the subliminal messages of the subconscious. Active imagination is not a new concept developed by Jung, it was a process used in antiquity, but it was rediscovered by Jung and bought back into prominence.[footnoteRef:205] Further, active imagination has been used by people of varying backgrounds, to retrieve knowledge that is beyond comprehension.  Similar techniques are used by shamans and mystics alike to engage with the imagery and words that emerge from the inner world; Jung, in his work Dreams, shared his own experience of watching a Lama using active imagination to create a mandala.[footnoteRef:206] Jung also described a state he referred to as daydreaming in which real entities may be encountered. These entities impart the knowledge and wisdom of the cosmos to those that enter and engage with the imaginal realm.  Plato may be describing daydreaming in his account of Socrates’s trance like state.[footnoteRef:207] The knowledge Plato shared in his dialogues, especially Timaeus, goes beyond the rational, intellectual mind and into a realm from beyond.  [202:  Plato symposium p.461]  [203:  Rumi, Masnavi, Book 1, p. xvi.]  [204:  Snowden, Jung, p.89. ]  [205:  Snowden, Jung, p.175.]  [206:  Carl Gustav Jung, Dreams (Abingdon: Routledge, 1982), p. 170.]  [207:  Snowden, Jung, p. 175.] 

	Jung believed the modern man was becoming solitary and losing touch with the collective consciousness.[footnoteRef:208] The shift away from mystical participation or participation mystique’, a term Jung credited to Levy-Bruhl, also resulted in disconnection from the imagination. Harrild and Luke suggested that mystical experience could be induced through the use of psychedelics.[footnoteRef:209] However, Jung’s active imagination process carries on the imagery of dreams and brings them into the wake state. Jung’s The Red Book is a testimony of the imagery and encounters he had during his active imagination episodes. Jung specifically stated, ‘if no outer adventure happens to you, then no inner adventure happens to you either.’[footnoteRef:210] Mystical participation is richer for the connection established with the outer world. Therefore, inner and outer are interconnected and require each other’s participation. This interconnection is clear in Rumi’s poetry and Plato’s dialogues.  Both Rumi and Plato stressed the importance of living a just life, while also expressing the beauty of the cosmos, the relationship with divine, and human love. [208:  Jung, Search of a Soul, p. 201.]  [209:  Harrild and Luke, Mystical Experiences, p.11.]  [210:  Jung, Red Book, p. 225.] 


3.6 Love and Union 

Corbin suggested that human imagination ‘is the heart and the creativity of the heart.’[footnoteRef:211] Accordingly the principal tenet in Rumi’s poetry is love coming from the heart and the yearning to unite with the Beloved. From retreating, to the dervish dance and poetry, these are all tools to engage with the cosmos and ultimately join in union with the Divine. Through this love, the whole universe is deemed beautiful. Engagement and yearning to be one with the cosmos brings forth admiration for and a sense of wonder about all creation. Rumi said that ‘beauty surrounds us, but usually we need to be walking in a garden to know it.’[footnoteRef:212] To see beauty, it is important to look beyond reason, intellect and finer details of McGilchrist’s left hemisphere and enlist the right hemisphere skills of being and knowing.[footnoteRef:213] Beauty is not seen through fine details and analysis, rather it is experienced personally through meaningful connection and being, according to Merleau-Ponty.[footnoteRef:214] Consequently, it is the radical reflection of perceiving, bringing consciousness to, and then synthesising the experience, which he described as primordial experience of a phenomenon that comes from the primordial field.[footnoteRef:215] Rumi’s poetry appeared to come from a primordial field and experience that he synthesised. Merleau-Ponty believed philosophy should be practiced for it to become an absolute knowledge.[footnoteRef:216] [211:  Corbin, Alone with the Alone, p. 183.]  [212:  Rumi, The Essential Rumi, trans. by Coleman Barks (New York: Harper Collins, 1995), p. 172]  [213:  McGilchrist, The Master and his Emissary, p. 354.]  [214:  Merleau-Ponty, Phenomenology, pp.246-251.]  [215:  Merleau-Ponty, Phenomenology, p. 252.]  [216:  Merleau-Ponty, Phenomenology, p. 63.] 


‘The center of philosophy is no longer an autonomous transcendental subjectivity, situated everywhere and nowhere, but is rather found in the perpetual beginning of reflection at that point when an individual life begins to reflect upon itself. Reflection is only truly reflection if it does not carry itself outside of itself, if it knows itself as reflection-upon-an-unreflected, and consequently as a change in the structure of our existence.’[footnoteRef:217] [217:  Merleau-Ponty, Phenomenology, p. 63.] 


Therefore, being in the garden as Rumi suggested, metaphorically or literally, connecting within or engaging with the cosmos externally, is the way to see, experience and be beauty. Through a perceived past experience, bringing radical reflection and introspection which then creates unity and in turn gives a deeper more meaningful stance to science.[footnoteRef:218] Rumi’s work has displayed Merleau-Ponty’s concept of radical reflection and the embodied consciousness of falling in love with not only the Divine but also seeing the love and beauty within oneself and the surrounding cosmos.  [218:  Merleau-Ponty, Phenomenology, p. 115.] 

Rumi reiterated many times that the journey of love and union is both demanding and arduous.
  ‘But your heart’s mirror wont reflect this sun,
Don’t you know why we cant perceive it here?
  Your mirror’s face is rusty – scrape it clear!’[footnoteRef:219] [219:  Rumi, Masnavi, Book 1, p. 6.] 


Rumi believed that being a ‘good’ human was necessary on the path to the beloved, and he understood the hard work inherent in the task.[footnoteRef:220] Likewise, numerous dialogues by Plato spoke of being a just human.  This quality seems to have been important for both of them. It appears evident that love, then, was not a state of madness, but was derived from honourable living, which placed importance on justice.  Thus, love and intellect are linked. Furthermore, Mannani related leading a just life to the Masnavi’s first poem of the reed. The reed needed to be hollow and clean for it to experience melodious sound. Similarly, humans must be clean within and free of the ego in order to understand the truth of oneself, existence and the Divine, and for the lover to hear the Beloved.[footnoteRef:221] [220:  Rumi, Masnavi, Book 1, p. 9.]  [221:  Mannani, Sufi Poetry, p. 166.] 

Rumi used love and heart synonymously. it is perceived that through the heart love transpires. Sadeghi suggested the Mongol invasion created fear, and that many people sought solace and escape from the outside world by turning the mind’s eye ‘inwards to the joys of the heart.’[footnoteRef:222] The upheaval of that era may have given rise to many Persian’s listening to and enjoying poetry.[footnoteRef:223] Corbin’s work on Ibn ‘Arabi discussed the relevance of the heart in Sufism; it is where true knowledge, intuition and divine mysteries are produced.[footnoteRef:224] Sufism is the path of love, and it derives from Islam and the teachings of the Qur’an. Chittick explained the Qur’an honoured the heart above the brain and was considered the centre of intelligence. The heart is the ‘intimate conjunction between God and man,’ that holds wisdom and knowledge and is the ultimate path to reach the heavens.[footnoteRef:225] The intricate relationship between the self and the cosmos is clear. Throughout his poetry Rumi mentioned being like the heavens, saying ‘this is love: to fly heavenward.’[footnoteRef:226] Rumi’s constant desire to be merged with the cosmos is what Plato speaks of as madness and frenzy.[footnoteRef:227]  [222:  Sadeghi, Philosopher and the Pir, p. 151.]  [223:  Sadeghi, Philosopher and the Pir, p.144.]  [224:  Corbin, Alone with the Alone, p. 221.]  [225:  Chittick, Divine Love, p. 118-119.]  [226:  Rumi, Divan-e Shams-e Tabrizi, trans. by R. A. Nicholson (Maryland: Ibex Publishers, 2001), p. 137.]  [227:  Plato, Symposium, 218b.] 

	Likewise, Plato refers to love many times in his dialogues; in the Symposium Plato stated ‘that Love is one of the most ancient gods. As such, he gives to us the greatest goods.’[footnoteRef:228] Similar to Rumi, Plato placed high regard on love, especially ‘Heavenly Love.’[footnoteRef:229] However, Rumi’s poetry was clear that his references to the Beloved were associated with the heavens. Whereas Plato’s heavenly love can also be associated with young and old lovers, hence he discussed human love as well as cosmic love.  Sometimes it is unclear which is being addressed in the dialogues, at times however, he makes clear distinctions. [228:  Plato, Symposium, 178c.]  [229:  Plato, Symposium, 180e.] 


‘Divination, therefore, is the practice that produces loving affection between gods and men; it is simply the science of the effects of Love on justice and piety.’[footnoteRef:230] [230:  Plato Symposium, 188d.] 


Therefore, Plato suggested that divine love can be recognised and experienced through the love between ‘men.’ This love is the reflection of the gods but only if it is pure. Like Rumi, Plato also advocated living and loving righteously. Plato does see that ‘love fills us with togetherness and rains all of our divisiveness.’[footnoteRef:231] Although it appears at first glance that Plato is speaking only of human love, later in the dialogue he describes Love as a spirit messenger between gods and men.[footnoteRef:232] Both, Rumi and Plato see love as a divine interaction, a sacred act that needs to be considered with reverence.  [231:  Plato, Symposium, 197d.]  [232:  Plato, Symposium, 203b.] 

Plato goes on to describe the difference between being loved and being a lover, and this distinction is exactly what Rumi lived and wrote about. 

‘It’s only when people are devoted exclusively to one special kind of love that we use these words that really belong to the whole of it: ‘love’ and ‘in love’ and ‘lovers.’’[footnoteRef:233] [233:  Plato, Symposium, 205d.] 


There is a depth to wisdom and beauty and the desire for these becomes the love Plato and Rumi write of in their dialogues and poetry respectively. Plato and Rumi have been considered as being on opposite ends of the spectrum of reason and rapture. However, when exploring their cosmologies, the similarities are apparent. Their cosmologies carry similar themes; love and union with the cosmos are evident in them both. 
	Love is the path to union with the Divine for Rumi. For Plato, it is union with the cosmos. Chittick explained the union Sufi’s speak of is tawhid, which is the assertion of uniting with God. This is the cycle of returning to the origin, descending and ascending; life is a preparation for the return.[footnoteRef:234] According to Plato ‘a soul in this state makes its way to the invisible, which is like itself, the divine and immortal and wise, and arriving there it can be happy.’[footnoteRef:235] Uniting with the cosmos is what makes the soul happy and wise. For Plato, arriving with the gods is uniting with the cosmos and life is a preparation for death and this union.[footnoteRef:236] Mannani suggested that Rumi ‘sees himself immersed in the ocean of God’s love and bounty.’[footnoteRef:237] Both Plato and Rumi appear to be describing a similar invisible cosmic place and a divine ocean. The only difference is semantic; Plato uses the word happy to describe the ultimate feeling, and Rumi uses the word love.  [234:  Chittick, Divine Love, pp. 6-7.]  [235:  Plato, Phaedo, 81.]  [236:  Plato, Phaedo, 81.]  [237:  Mannani, Heart in the Sufi, p. 165.] 

Rumi believed you need to be a lover of the beloved to unite with god, and for Plato it was imperative to practice philosophy to join the gods.[footnoteRef:238] However, it is apparent as you delve into Plato’s work that his was not the philosophy of his contemporaries, that of logical, rational reasoning. Rather, Plato, through the use of dialogue, tried to return poetry to reverence and place it alongside philosophy.  As Kingsley suggested, philosophy in antiquity was of poetry and Plato in Phaedo, mentioned how Socrates wrote poetry in prison, Socrates went onto say poetry helped him to ‘find out the meaning of certain dreams and to satisfy my conscience in case it was this kind if art they were frequently bidding me to practice.’[footnoteRef:239] Likewise, McGilchrist has proposed the importance of both the left hemisphere of rationale and the right hemisphere of art working together for a wholesome collaboration. [238:  Plato, Phaedo, 82c.]  [239:  Plato, Phaedo, 60e.] 

	Rumi’s poetry expressed union with the divine as the ultimate purpose of life, and his works were a mixture of stories and advice.

‘And travel like a star up in the heavens,
       Beyond them too, with God, free from conditions.’[footnoteRef:240]   [240:  Rumi, Masnavi, Book 3, p. 79.] 


Rumi’s engagement with the cosmos through his poetry and dervish dancing emphasised radical love and union. At the same time, his stories advocated living a just and righteous life. Therefore, connection with the heavens does not cut you off from human life. Mannani, similar to Masroori, emphasised how Rumi placed love above reason when engaging with the cosmos. Mannani said, ‘the power and efficiency of love when compared to logic and reason in looking for God and meaning in life,’ is essentially the goal of human existence.[footnoteRef:241] D’Souza asserted that the love Rumi expressed ‘provides us with the capacity to discriminate between the light of a candle and the light of the sun.’[footnoteRef:242] Therefore, D’Souza suggested that love is experiential and allows you to see phenomena in a transformational way.  [241:  Mannani, Philosopher and the Pir, p.165.]  [242:  D’Souza, Activist Scholars, p. 13.] 

Similarly, Plato’s dialect concentrated on wisdom and living a just life, although he also spoke of love and connection with the cosmos.[footnoteRef:243] This is evident in Timaeus, where he wrote that the human is not separate from the cosmos, the divine divided ‘number of souls equal to the number of the stars and assigned each soul to a star.’[footnoteRef:244] Whether this is metaphor or reality is not being considered here, it is the connection between the heavens that is relevant. Further on in the dialogue, Plato explained that the head of the body is ‘the most divine, most sacred part,’ and the liver is for the purpose of divination.[footnoteRef:245] Therefore, in the Timaeus, the human body and soul have a connection with the cosmos; this corresponds with the notion of uniting with the heavens found in Rumi’s poetry. Both focus on the connection our souls have with the stars. [243:  Plato, Timaeus, 41d. ]  [244:  Plato, Timaeus, 41d.]  [245:  Plato, Timaeus, 45 and 72b-c.] 


For Plato:
‘And if a person lived a good life throughout the due course of his time, he would at the end return to his dwelling place in his companion star, to live a life of happiness that agreed with his character.’[footnoteRef:246] [246:  Plato, Timaeus, 42b.] 


     For Rumi:
‘Because the sun from star to star must spin.
If you’re associated with a star,
You’ll share your journey home, however far.’[footnoteRef:247] [247:  Rumi, Masnavi, Book 1, p. 49.] 


Rumi and Plato’s cosmologies were not dissimilar, rather, they were portrayed differently. As Masroori stated, one was thought to be led by reason, the other rapture. However, comparable ideas about the importance of living a just and love-filled life in order to return to the cosmos and the achievable nature of ultimate union are evident in the reviewed texts.
Corbin described the Sufi understanding of God’s love thus:  God loves you as he sees himself and his beauty in you like a mirror. This concept is apparent in Plato’s cosmology of Being and Demiurge.[footnoteRef:248] Corbin, in his discussion of the Sufism of Ibn ‘Arabi, distinguished between three types of love. Firstly, there is Divine love, which is the Creator’s love for the one who has been created in His form and the love of the one created, who has a yearning to return to the Creator. Secondly, there is spiritual love, which occurs once one discovers that they are the image of the Creator, and their sole aim becomes to live in accordance with and be adequate for the Creator. The third and most common in the world at this time, is natural love; one purely seeks to satisfy personal desires with no regard to the Creator.[footnoteRef:249]  There was also mystical love.  Corbin stated that Ibn ‘Arabi observed mystical love was for the Creator and for the mystic himself simultaneously, by combining mystics knowledge and vision.[footnoteRef:250]  	Rumi combined mystical knowledge and vision to create his poetry and through his practices, such as the dervish dance, as there was a yearning to return to the Divine. Whereas, for Plato, within his dialogues he appeared to swing between the three types of love. He described the love between male mentors and their male students, and at the same time he advised a just life as the pathway to merging with the gods. Plato may not have displayed the same yearning expressed in Rumi’s poetry, but he did discuss returning to the cosmos and coming from and returning to the stars. Therefore, in accordance with Corbin’s three types of love, both Plato and Rumi participated in mystical engagement with the cosmos to gain knowledge and vision of the Creator.  [248:  Corbin, Alone with the Alone, p. 148 and Plato, Timaeus.]  [249:  Corbin, Alone with the Alone, p. 149.]  [250:  Corbin, Alone with the Alone, p. 150.] 

Safi considered love a ‘cosmic divine force’ and said, ‘for the mystics, love is light.’[footnoteRef:251] He suggested that the essence of love has been reduced and to look at it as alchemical, a fire that purifies and transforms. Safi explained,   [251:  Rumi et al, Radical Love, trans. by Safi, p. xxii.] 


‘For these love mystics, in order to know our own selves, we have to know God. To know God, we have to learn the mysteries of our own selves. And love is the key to unlocking these mysteries.’[footnoteRef:252] [252:  Rumi et al, Radical Love, trans. by Safi, p. xxiii.] 


Love is a realm that is accessed through the heart that fills up with light and pours out creative knowledge and vision. Safi believed mystics possessed cosmic consciousness due to their love for mysticism and deep need for solitude. Bucke shared the same belief; he believed Socrates possessed cosmic consciousness, and he reflected on Plato’s description of Socrates’s unmoving trance, which some called insanity.[footnoteRef:253]  To Bucke, rather, it was evidence that Socrates was a mystic. Bucke argued that the character of Socrates on all levels, physically, intellectually, and morally means there was what Bucke called a cosmic sense and not madness.[footnoteRef:254] Plato’s recognition implied that he shared Bucke’s opinion that Socrates was not mad, rather he was engaging with the cosmos. [253:  Bucke, Cosmic Consciousness, p. 244.]  [254:  Bucke, Cosmic Consciousness, pp. 221-222.] 










4. Conclusion

	The thesis explored Nasr’s invisible world beyond reason and rapture considered by Masroori. Reason and rapture formed the backdrop of the thesis and were the two main themes discussed when considering the work of Plato and Rumi respectively. However, the thesis discovered that neither Plato nor Rumi were confined to the two notions of reason and rapture. Both went beyond them. Plato’s dialogues went beyond reason, Rumi’s poetry, beyond rapture. Plato has been renowned as a philosopher of great reasoning capacity, and Rumi has been revered for his mystical poetry.  Both are scholars, and their backgrounds are reflected in their works; Plato arose in the Greek period when reasoning was most esteemed while poetry, though still used, was considered less valid. Whereas Rumi’s poetry and dervish dance was considered to be representative of rapture and madness, giving his path less validity.
	However, exploring the two texts, Plato’s Complete Works and Rumi’s Masnavi, it is evident the ideas, beliefs, and concepts went beyond reason and rapture. As noted in the thesis’s section, Poetry and Dialogue, Rumi considered rapture crucial in the quest to find truth. While he did not disregard reason, he believed that going beyond reason was required. Bucke suggested only a few go beyond reason and attain cosmic consciousness, and following the exploration in this thesis, it has been ascertained that Rumi was one who had done so. Accordingly, Plato’s dialogues demonstrated his acceptance of original poetry directed to the gods.  He was interested in true knowledge and held imitation and tragic poetry in low esteem. Whether reason or rapture, both Rumi and Plato advocated only the highest truths, and both asserted the importance of just living.  Kingsley and Bucke both considered experiences with the cosmos to be indescribable. Still, Rumi used poetry in an effort to relay the knowledge and wisdom discovered through cosmic engagement. Plato’s dialectic was his effort to share similar knowledge. Grayling and Heidegger argued Plato’s work was a valid form to uncover knowledge and truth as it promoted questioning, curiosity, and self-inquiry. Furthermore, Kingsley and McGilchrist advocated the importance of poetry and creativity, as rationality which comes from the left hemisphere of the brain and only deals with the finer details and doesn’t understand the whole. Roney-Dougal and Midgley considered the inner world is difficult to rationalise and it is part of the subliminal mind. 
	The next section covered phenomenology and lived experience.  Rumi and Plato both engaged with the cosmos and expressed their experiences through poetry and dialogues respectively. Rumi’s poetry expressed a yearning to unite with the Beloved whereas Plato’s dialogues, especially the Timaeus, discussed the creation of the cosmos. Plato’s knowledge was extensive and came from engaging with the cosmos to understand knowledge beyond reason such as spirit beings and daimones. Here we are reminded again of Bucke’s assertion that few access cosmic consciousness, and it seems safe to consider Plato one of the few. Further, based on an exploration of phenomenology as explained and illustrated by Merleau-Ponty, Heidegger, and D’Souza, it is clear that the lived experience of cosmic engagement gave depth and meaning to Rumi’s poetry and Plato’s dialogues.	
Dervish dance and motion were examples of mystical engagement with the cosmos; the dervish dance emulates the circular motion of the cosmos. Mannani and Waddell both described how the movement allowed separation from the material and unity with the cosmos. McClure and Safi both suggested that the dervish dance facilitates the emptying of the self thus creating space for divine love to enter. As Plato does in Raphael’s painting, dervishes point one hand toward heaven and the other toward earth, symbolizing the importance of living a just life on earth to reach the heavens.  Further, the circular movements of the dervish dance imitate the back-circlings of the cosmos, or the dancing movements of the gods, so-called by Plato, and are used to engage with the cosmos and bring the heavens down to earth. The state of nothingness experienced by the dervish dancer is temporary; it is still imperative to live in the physical world, hence both Plato and Rumi’s work reiterates about the honourable ascending to the heavens. 
	Engagement with the cosmos induces mystical experiences and enchantment and can happen either intentionally or spontaneously. Rumi’s dervish dance is an act of intentional engagement with the cosmos.  In contrast, Socrates’s trance, described by Plato, was completely spontaneous. Both are examples of engaging with the cosmos and experiences that led to enchantment. However, there is little known about what transpired in Rumi’s personal retreat experience with his master Shams, whether there were intentional experiences and revelations or spontaneous. However, Rumi does mention coming out of a trance like state where connection was made with angels and this state may have been the tool used in those retreats. MacLean et al as well as Harrild and Luke suggested mystical experiences enhanced transcendental and transpersonal awakening, along with feelings of peace, joy, and unity. Consequently, there is a correlation between mystical experiences and enchantment; Curry believed there is an experience of wonder and seeing magic in the world. This is relatable to Plato and Rumi who both wrote of the wonder they saw around them. 
	Curry advocated that poetry was the language of enchantment, which supports the notion that Rumi was experiencing enchantment through mystical experiences that then led to his poetry. Roney-Dougal considered that magic and wonder come from the subliminal mind which McGilchrist would argue is the domain of the right hemisphere of the brain. Therefore, both Rumi and Plato were functioning from the subliminal mind and the right hemisphere of the brain as well as being enchanted by mystical experiences. In the Republic and the allegory of the cave, Plato gave the example of someone seeing the truth and coming out of the confines of the cave in order to return to society and share that truth. Whereas, Sadeghi explained how Sufis such as Rumi kept themselves isolated and shared the secrets of God and the cosmos with only a select few. However, both Plato and Rumi’s writings appeared to be teachings for the masses. Nevertheless, Plato mentioned poetry and spirit beings, but never delved further and create separate dialogues but were intermingled. On the other hand, Rumi had been in spiritual retreat with Shams, this may have continued with selected members whom Rumi chose to depart advanced wisdom, hence the dervish order was created after his passing by those who were closer to Rumi’s teachings.
	Subsequently, the imagination section explored how Rumi and Plato were both engaging with the invisible world, the mundus imaginalis. Corbin and Coleridge both described a world between the physical and the celestial, and Rumi related his engagement with the cosmos as a mingling of two worlds. Plato mentioned daimones that exist between this world and the cosmos. Both were aware of the imaginal world, and according to Coleridge and Chittick, this world is where celestial knowledge is attained; accordingly, where the Rumi’s poetry and Plato’s dialogues came from. This is further reiterated by Corbin, who described the imagination as the world of Mystery, and Cheetham suggested this is where Platonists and mystics gain knowledge and revelation. Jung used the process of active imagination to access the imaginal world, Mystery and imagination. It is possible that one way Rumi accessed the imagination was through the dervish dance, and Plato explained to go beyond sense perception and connect with soul and the invisible, he also described a trance like state that seems consistent with Jung’s description of daydreaming.. Regardless of the methods used or whether they were induced or spontaneous, they allowed access to the imagination where entities, like Plato’s daimones and Rumi’s angels exist and communicate. Nonetheless, there were various attempts to actively engage with the cosmos to gain mystical experiences. 
	However, what brings the beyond together for Rumi was love and union with the Beloved or cosmos. Rumi’s poetry came from the heart; the heart is where love resides, and love is all there is as it unites you to the Beloved. Merleau-Ponty believed enhanced experience beings forth meaningful connection, and Rumi saw beauty all around him. Therefore, Rumi practiced his philosophy, and this is what Merleau-Ponty recognized as someone who possesses absolute knowledge through radical reflection and embodied consciousness. For Rumi, it is the path of love that connects you with the cosmos. Plato also referred to heavenly love. Plato suggested in Symposium that divine love can be experienced through ‘men,’ hence amalgamating the love, bringing it down to earth, where there is no separation from the cosmos. Both Rumi and Plato describe becoming one with the cosmos. Rumi believed that through love, and Plato through just living and preparation for death, the union with the cosmos would be a happy one. For Rumi, the union with the divine was the ultimate goal of life. For Plato, leading a just life full of wisdom was preparation for death and unity with the cosmos. Plato used the analogy that we came from the stars and after death, we return to them. Corbin explained how love is like a mirror, the beauty of God is reflected in humans. This concept is portrayed in Plato’s Timaeus, in which humans are created to reflect the creator. Similarly, Rumi advocated to keep the heart’s mirror clean. Corbin described three types of love: the love of the creator, spiritual love, and natural love. Rumi’s longing to return and unite with the creator was an expression of the first type of love. Whereas, through his dialogues, Plato discussed all three types of love, and while he may not have expressed the same longing as Rumi did, he conveyed ideas like returning to the stars and uniting with the cosmos.
	It is apparent Plato and Rumi engaged mystically with the cosmos to be inspired to write their dialogues and poetry respectively. The themes of Poetry and Dialogue, Phenomenology and Lived Experience, Dervish Dance and Motion, Mystical Experience and Enchantment, Imagination, Love and Union that were explored, expressed how both Plato the philosopher and Rumi the poet and mystic, went beyond reason and rapture to delve into the mysteries of the themes to attain knowledge and wisdom. Even though Plato and Rumi have gone beyond reason and rapture by mystically engaging with the cosmos; it can still be ascertained there are elements of the Mystery that remain.
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