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Abstract 
Avicenna ushered in a new era in Islamic thought with his ideas and debates. Without 
understanding his ideas, Islamic thought cannot be fully mastered. However, in our time, 
Muslims have focused mainly on his works on medicine. However, as science is constantly 
evolving, old knowledge is rapidly aging. There is nothing like it in Aristotle’s book of physics 
today, but it is still new to philosophy. The same is true for Avicenna’s works: medical 
knowledge has now become a subject of history, but his philosophy is still alive. In this article, 
we follow the traces of Avicenna’s philosophical research in Seljuk Anatolia. Since this work 
is a study of history, the change in content of the philosophy of Avicennain 13th century 
Anatolia is not the main problem of this article. These problematics can be revealed and 
discussed by the studies in the field of philosophy written in Anatolia by philosophers. 
However, I must say that during this period, serious criticisms against Avicennadrew 
attention since he was thought to have religiousized the philosophical tradition and 
disrupted philosophy. This article aims to reveal the development and influence of this 
philosophy through the commentaries, criticisms and discussions around his thoughts on 
Avicenna’s works. 
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Öz 
İbn Sînâ, fikirleri ve tartışmalarıyla İslam düşüncesinde yeni bir çağ açmıştır. Onun fikirleri 
anlaşılmadan İslam düşüncesi tam anlamıyla kavranamaz. Ancak zamanımızda 
Müslümanlar daha çok onun tıp alanındaki eserlerine odaklanmışlardır. Ancak bilim sürekli 
geliştiği için eski bilgiler hızla eskimektedir. Bugün Aristoteles’in fizik kitabında buna 
benzer bir şey yoktur ama felsefe için hala yenidir. Aynı şey İbn Sînâ’nın eserleri için de 
geçerlidir: Tıp bilgisi artık tarihin konusu olmuştur ama felsefesi hala canlıdır. Bu yazıda 
İbn Sînâ’nın Selçuklu Anadolu’sundaki felsefi araştırmalarının izlerini takip ediyoruz. Bu 
eser bir tarih çalışması olduğu için 13. yüzyıl Anadolu’sunda İbn Sînâ felsefesinin 
içeriğindeki değişim bu makalenin temel problemi değildir. Bu sorunsallar, filozofların 
Anadolu’da felsefe alanında yazdıkları çalışmalarla ortaya çıkarılabilir ve tartışılabilir. 
Ancak bu dönemde İbn Sînâ’nın felsefi geleneği dinselleştirdiği ve felsefeyi bozduğu 
düşünüldüğünden kendisine yönelik ciddi eleştirilerin dikkat çektiğini söylemeliyim. Bu 
makale, İbn Sînâ’nın eserleri hakkındaki düşünceleri etrafında yapılan yorum, eleştiri ve 
tartışmalar aracılığıyla bu felsefenin gelişimini ve etkisini ortaya koymayı amaçlamaktadır. 
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Introduction 

1. The Introduction of Avicenna’s Philosophy to Anatolia 

In XVII. century, Katip Çelebi wrote, “In Asia Minor, the philosophical sciences 
flourished during the period starts from the conquest of Islam to the middle term of the 
Ottoman Empire”. Dimitri Gutas said, “the heirs of Avicenna’s views in the Seljuk and 
Ottoman periods in Asia Minor were not sufficiently studied.” If we discuss the works of 
Avicenna, we can see that this period was very productive and creative.  

Before the development of scientific and intellectual life in the Anatolian 
Seljuks, Islamic science and philosophy had great thinkers such as Ghazzali, Ibn 
Rushd, Sistani and Fakhr al-Din al-Razi and heated discussions took place. It is seen 
that the philosophical tradition in the Anatolian Seljuks started during the 
foundation years. The information Ibn al-Athir gave about Qutalmish confirms 
this: “It is surprising that Qutalmish was very well versed in the science of astronomy, 
although he was a Turk. He also knew the sciences related to the philosophical tradition. 
After him, his sons and his followers continued to learn the sciences that came from the 
philosophical tradition. And they took the scientists who are renowned in this field under 
their auspices. This situation caused trouble in their religious beliefs...”. (İbnü’l-Esir, 1966, 
Vol. X, pp. 36-37).  

These statements show that there has been a philosophical tradition since the 
time of Suleiman ibn Qutalmish and his father, the founder of the Anatolian 
Seljuks. However, according to the famous Seljuk historian Mikail Bayram, the 
growing number of Seljuk organizations in Türkiye brought the philosophical and 
scientific tradition to Anatolia. For example, the famous statesman ‘Ali Taylu and 
the Minister of the Great Seljuk’s Künduri’s men headed towards Anatolia and laid 
the foundations of the scientific and philosophical tradition there. According to 
Bayram, both men belonged to the Mu‘tazila sect that naturally inclined to 
philosophy and other mental sciences. Because The Mu‘tazilites had their own 
philosophical views at that time when scientific life was taking shape in Asia 
Minor. As a result, under the Danishmends dynasty emerged a religious-scientific 
concept with a rational philosophical dimension in the early twelfth century in 
Asia Minor. (Bayram, 2001, pp. 1-11). 

On the other hand, the Danishmendid Dynasty, which was established in 
Anatolia just after the Battle of Manzikert, and his Kayseri city guard Ilyas b. 
Ahmad who was as famous as İbn al-Kamal presented an astronomy treatise called 
“Kashf al-Aqaba” to Danishmend’s son Danishmend Ahmad Ghazi. In the preface 
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of this book, it was written: “Many philosophers and virtuous people and intellectuals 
(ahl-i ‘ukul) from all over the world have turned to that great person and each of them has 
their knowledge and experience from that sea of generosity.” (Fatih Süleymaniye Lib. no. 
5426, fol. 250a) During this period, Omer b. Mohammed b. ‘Ali as-Savî came to 
Anatolia and settled in Kayseri, and wrote the book named “‘Aka’id-i Ahl-i Sunna” 
and stated the following in the preface of his book: “I came to the Anatolian Seljuk 
country (Bilad-i Rum). I saw that everyone is dealing with and interested in ‘Ilm-I Nujum 
(Astronomy), but they are aware of religious sciences ...” For this reason, he says that he 
wrote his book to meet the need for religious sciences in the Seljuk state (no. 5426, 
fol. 193a). 

2. The Philosophy of Avicenna in the Anatolian Seljuk Sultans and Palace 
Environments 

The tendency of achieving knowledge went neither unnoticed nor limited by 
the Seljuk sultans in Asia Minor, and as a result, the sultans also became interested 
in philosophy and science. The Assyrian historian Mikail, who was close to the 
Anatolian Seljuk sultan Kilich Arslan (1154 – 1182), reports that the Sultan was 
interested in philosophical issues and participated in the scientific debates on 
these issues. In the second half of the twelfth century, philosophical views led to a 
conflict between the Seljuk sultan Kilich Arslan II and Salah al-Din al-Ayyubi. Even 
Salah al-Din al Ayyubi accused the Seljuk sultan of heresy and called for his 
repentance. Shortly after this incident, in the same way, Kilich Arslan II’s son Rukn 
al-Din Sulayman Shah I (601/1204), who succeeded him to the throne, was also for 
his interest in (Turan, 1971, pp. 230-233) philosophical sciences (İbn Bibi, 1956, p. 
25) Ibn al-‘Asir said about this sultan: “People used to say that the sultan was strongly 
attached to philosophical views, that his faith was corrupted, and that even people in this 
sect worshiped him and sought his help. Only because he was a wise sultan, he did not reveal 
his sect and belief so that there is no division between society according to sects and 
philosophical views and to avoid sectarian separation...” (İbnü’l-Esir, Vol.  XII, p. 196). 
His sons ‘Izz al-Din Kaykaus (1212–1221) and ‘Ala’ al-Din Kayqubad (1221–1237), 
who succeeded Ghiyath al-Dīn Kaykhusraw I (1204–1212) to the Seljuk throne after 
his death, were also poetic, curious and philosophical. As sultans who loved debate, 
with these qualities they considered the actions of the people around them. 

The philosophy of Avicenna was brought to Anatolia by the Mu‘tazilites, who 
were supported by the Vizier Künduri, whom we mentioned above. The second 
came with Shihab al-Din Suhravardi (d. 1191), the founder of “Ishraq” philosophy, 
who did his scientific activities in Anatolia for a while and participated in 
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educational activities here. We know that Suhravardi had a close relationship with 
both the Danishmendids and the Seljuk palace environment. This strengthens the 
possibility that Avicenna’s thoughts came through the channel of Shihabeddin 
Suhravardi.  

Written by Shihabeddin Suhraverdî in the line of Messhai philosophy, his 
Works such as Kitab al-Talvihat al-Lavhiyya wa-l-Arshiyya, Kitab al-Mulk, al-Mashari‘ 
wa-l- Mutarahat  (Şihabuddin, 1993, I/10, 34, 69, 195; Id, 1993, Vol. II, pp. 274-275). 
He not only deals with the issues of Messhai philosophy, but also discusses in detail 
the thoughts of Avicenna, such as Bahmanyar (d. 1066), Abu al-‘Abbas Lavkari (d. 
1109), ‘Umar Savi (d. 1169). Some concepts and chapters in Avicenna’s book al-
Isarat and Tenbihat had the same effect on Suhraverdî. “Maqamat al-
‘Arifîn”“Hikmat al- Mashriqiyya”, which Avicennaincluded in his work “al-Isharat 
wa-l-Tanbihat”, “Hikmat al Mashriqiyya”, concepts such as active mind, intuition, 
love, symbols and thoughts and similar approaches. They are the counterparts of 
Suhraverdî in the world of ideas and exactly overlap with the concepts he used 
(Ibn Sînâ, 2005, pp. 113-114, 183-186,187). His separation of Avicennafrom these 
criticisms shows that he is an Avicennian, although he is directed towards 
criticisms of the Messhai philosophers. Ishrak philosophy was able to develop on 
the ground established by Avicenna. The unfinished “Mashriqi Hikmat” project of 
Avicenna, Suhraverdi, was developed by melting theology, philosophy and 
mysticism in a pot, under the name of philosophy of Islam. Suhraverdi wrote some 
of these books during the eight years he stayed in Anatolian cities such as Konya, 
Tokat and Sivas during the Seljuk period. He also went to Aleppo, where he was 
executed, from Anatolia (Kutluer, 2011, pp. 92-97; Bekiryazıcı, vol: 50/1, pp. 123-
139).  According to the information provided by Ibn Ekfanî (d. 1348), Suhraverdi’s 
works were both taught in Seljuk madrasahs and circulated among scholars. In the 
second half of the twelfth century in Anatolia, Suhraverdi was the first person to 
bring and teach the philosophy of Avicennain an early period when a serious 
scientific atmosphere did not begin yet (Mecmua-i Musennefat-i Sheikh Ishrak 
Shihabuddin ibn Yahya Sühreverdî, ed. Najafkali Habibi, Vol. I, Tehran 1380). In my 
opinion, in the twelfth century, the influence of Avicennian philosophy on the 
Seljuk palace circles and sultans was due to the influence of Suhraverdi and his 
students. The fact that the subject of philosophy-creed mentioned above between 
the Ayyubids who executed Suhraverdi later and the Seljuks was a matter of 
diplomatic crisis also strengthens our prediction. 
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Anatolia is the most productive area in terms of science and philosophical 
movements in the thirteenth century. The Mongolian invasion that started in the 
first quarter of this century devastated the cities, especially in Turkistan and Iran. 
Consequently, scholars, philosophers, and other people in these cities migrated to 
the west to save their lives. During this destruction, the followers and works of 
Avicenna, who were in a new revival, were destroyed. Those who could be escaped 
from the Mongol massacre took shelter in Seljuk Anatolia. It is possible to see this 
situation in the prosopography of science, art and culture of men who came to 
Anatolia during the time of Sultan ‘Ala’ al-Din Kayqubad, when the Mongolian 
invasion started in the Eastern Islamic-Turkish countries. Most of the scholars who 
came to Anatolia were not from Arab countries. They were mostly among the 
Eastern countries where Turks were concentrated, such as Turkistan, Khwarezm, 
Khorasan, Iran and Azerbaijan, which were destroyed by the Mongol invasion. 
Regions outside Anatolia such as Iraq, Syria and Egypt belonged to the Arabi-
Ash‘ari-Shafi‘i sect and did not adopt the philosophical tradition anyway. In this 
respect, the thirteenth century of the Seljuk Anatolian was the last refuge of 
Avicennian tradition. For this reason, the Seljuk Anatolian requires special 
attention and concentration.  

3. Studies on the Philosophical Works of Avicennain the 13th Century in 
Seljukid’s Anatolia 

Due to the Crusader wars and internal conflicts that continued throughout the 
12th century, scientific and civil life activities did not develop yet. Nevertheless, 
as we have shown above, it is very important and remarkable that some 
philosophical studies were able to be found around the Seljuk palace and sultans 
in the 12th century in Konya. However, scientific studies mainly spread and 
developed in the Seljuk Anatolia in the 13th century. According to the data 
mentioned above, since the foundation of the Seljuks in the last quarter of the 
eleventh century in Asia Minor there were sufficient conditions for the 
development of science and philosophy. This means that this scientific and 
philosophical tradition continued in Anatolia in the following periods. The earliest 
Avicennawork in the thirteenth century is seen at the time of ‘Ala’ad-Din 
Kayqubad. Sultan ‘Ala’ ad-Din Kayqubad translated Avicenna's work “al-Risala fi 
Nafsi Natiqa” from Arabic to Persian by Ahi Evran who was also the founder of the 
Ahi Organization in Anatolia (Bayram, p. 184, 483). In the Anatolian Seljuk period, 
as indicated above, Messhai philosophy, that is, of course, was always considered 
in line with Avicenna. In the same way, one of the last and most perfect Works of 
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Avicenna’s philosophical system on logic, physics and metaphysics and which is 
the summary of the philosophy of Avicenna, al-Isharat wa-l-Tanbihat, and an “al-
Isharat commentary” tradition has occurred. Works and books belonging to this 
tradition, especially al-Isharat wa-l-Tanbihat, always were always taught and 
considered. Many commentaries were written on the works belonging to the 
philosophical tradition (İbn Sînâ, Vol. I-III, 1338). One of the traditions is ‘the 
Tradition of Sharh al-Isharat’, which have begun with al-Mas‘udi’s and Fakhr al-
Din al-Razi’s commentaries on al-Isharat wa al-Tanbihat which is one of the last and 
perfect works of the Avicennian thought.  

The first major commentary on al-Isharat in this tradition is the Sharh al-Isharat 
written by Fakhr al-Din al-Razi (d. 606/1210). Râzî made a serious philosophical 
criticism in this work, which is also named as “cerh (wounding)” due to the 
criticisms he directed to Avicenna. Despite this, there is also a summary called 
Lubab al-Isharat in which he summarizes al-Isharat. Written by Nasir al-Din a l-Tusi 
(d. 672/1274) in order to answer the criticisms of Avicenna’s philosophy in the 
commentary of Râzî, Hall al- Mushkilat al-Isharat wa-l-Tanbihat is one of the biggest 
and most famous commentaries in this tradition. These two commentaries formed 
the basis and framework of the “Isharat commentary tradition” that would be formed 
later in Anatolia. Until now, it has been determined that about twenty 
commentaries and hashiya had been written on Avicenna’s al-Isharat. Among 
them; Kashf al-Tamvihat fî Sharh al-Isharat wa-l-Tanbihat by Sayf al-Din Amidi (d. 
631/1233), Sharh al-Isharat of Siraj al-Din Urmavi (d. 653/1255), Najm al-Din 
Ahmad b. Tecrî Makr al-Havashi wa-l-Ta‘liqat al-Kitab al-Isharat of Muhammad al-
Nakhjuvani (before 650/1253), Abhari (d. 1265)14 Sharh al-Usul wa-l-Jumal of al-
Isharat wa-l-Tanbihat and Ibn Kammuna (d. 683/1284)1. In this tradition of 
annotation, the last piece of Mutahhar el-Hillî (d. 726/1325) named al- Muhakamat 
bayn al-Shurrah al-Isharat can be mentioned among important scholars on this 
subject2. 

On the other hand, there have also been studies that oppose this intense 
interest in Avicenna’s works and criticize his views. In this sense, one of the 
earliest criticisms of Avicennain Anatolia during the Seljuk period undoubtedly 
belongs to ‘Abd al-Latif Baghdadi (d. 1231). The philosopher-physician ‘Abd al-Latif 
Baghdadi, who wrote nearly 160 works in different fields in addition to medicine 
                                                           
1  M. Sami Baga, for an evaluation on the Isharat tradition, see. (Coar, 2013 p. 47-66). 
2  For detailed information about Avicenna’s commentary on al-Isharat and manuscripts in libraries, see. 

Katip Çelebi, 1941, I, 94-95; Brockelman, 1942, I, 597, 1956, I, 816; Anawati, 1950, 4-12. 
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and philosophy, lived in Erzincan, Erzurum, Kemah, Malatya and Besni under the 
auspices of the Mengücek Principality for a period of his life (Toorawa, 2004, p. 91-
109.). Baghdadi harshly criticizes Avicenna’s philosophy and his work al-Qanun fi 
al-Tibb in his book Kitab al-Nasihatayn3. Baghdadi, a pure Aristotelian and follower 
of the Farabi tradition analyses the philosophy of Avicenna’s period and warns 
people about his works. At the beginning of his criticism, Baghdadi says that in a 
society “it is better not to have any philosophical thought than to spread a 
distorted philosophical thought”and criticizes Avicenna  for it. According to him, 
the philosophical tradition of Avicennawas distorted by new themes that did not 
exist in the philosophy of Plato and Aristotle. ‘Abd al-Latif Baghdadi criticizes 
Avicennaand his followers for distorting parts of Plato and Aristotle philosophy. 
In addition, after reading the works of Avicennafor many years, he finds the works 
of Iranian scholars on Avicennainsufficient. Despite the obvious truths of 
Aristotle’s philosophy, people’s orientation towards the works of Avicennaand the 
spread of his works everywhere led him to write a rejection of Avicenna’s 
philosophy. Because the works of Avicennado not contain any wisdom, and he did 
not use the “burhan” method correctly and completely like Farabi and Aristotle, 
considering the logic science as analogy (Taş, 2011; Id, 2016/1, pp. 74-95). On this 
issue, Baghdadi said the following: (Bursa İnebey Lib., Hüseyin Çelebi, no. 823, fol. 
94ᵇ 11-16) “When it comes to the word” logic is a legal tool “, it should have been said that 
logic itself is a tool, an art and a science. Because logic is science in terms of understanding 
the classes of beings, it is a tool in terms of its use, and art in terms of acting with itself. It is 
an art in terms of being a tool, not a science and a tool in terms of being an art ...” 

Baghdadi’s criticism is not limited to philosophy and mathematics but also 
criticizes Avicenna’s medical works. He makes the following determination by 
comparing Avicenna’s definition of pulse in al-Qanun fi al-Tibb and Hunayn’s 
definition of pulse in Masa’il (Bursa İnebey Lib., Hüseyin Çelebi, no. 823, fol. 94ᵃ 4-
6). Finally, Baghdadi states that there are reports from the followers of 
Avicennathat he drank alcohol, wrote books drunk, and committed sins. He says 
that they see these sins as a means of obtaining taste, a result of specialization and 
wisdom. However, according to Baghdadi, a person who has wisdom must have a 
virtuous creed. Wisdom should guide people towards righteous deeds. The wisdom 
of Avicennaand his followers is a bad wisdom that requires being caught up in taste 
and despising sharia and righteous deeds (Bursa İnebey Lib., Hüseyin Çelebi, no. 

                                                           
3  The work is available in Bursa İnebey Manuscript Library Hüseyin Çelebi Baghdâdî section at 823 

number. 
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823, fol. 96ᵃ 16-96ᵇ 1). In my opinion, Baghdadi makes unfounded accusations about 
Avicennain his last accusation, acting with some sensations. The evidence that he 
used alcohol is very weak and inadequate (Taş, pp. 91-93). 

When we follow the chronological development, one of the earliest names who 
developed Avicennain Anatolia is undoubtedly Sayf al-Din Amidi (d. 1233). Its 
presence in Anatolia is not known for sure. However, he influenced many students 
from Anatolia with the lectures he gave while he was in Damascus and Hama 
(Yüksel, Vol. III, 1991, pp. 57-58). The author, better known for his theologian 
identity, is essentially an ideal representative of the “Philosophical Kalam” period 
with his works. He criticizes both the Avicennian line and Fakhr al-Din Razi with 
his unique theological approach in his work on the philosophy of Avicennanamed 
“Kashf al-Tamvihat fî Sharh al-Tanbihat”4. In this respect, it appears as a different 
voice among Seljuk thinkers. At the beginning of his work, he clearly states that he 
wrote this book to answer the criticisms made to Avicenna’s views. Therefore, the 
work is an answer to Fahreddin Razi’s criticisms rather than annotation. Therefore 
his work has the feature of “AvicennaDefence” written against the criticisms of 
Razi (Endress, 2006, pp. 408-410). As a matter of fact, the name of his work clearly 
shows the purpose of its writing: Kashf al-Tamvihat fî Sharh al-Isharat wa-l-Tanbihat 
on al-Isharat wa-l-Tanbihat. Since Amidî’s ideas and views were written in his 
maturity period, this work reflected all his philosophical accumulation and was 
able to reveal his own opinion on controversial issues with great skill. He says that 
the mistakes he saw in Râzi’s Sharh al-Isharat led him to answer. He states that his 
original intention to write this book, he wants Avicennaand philosophical sciences 
to be understood correctly and wrong ideas to be eliminated (Coşar, pp. 54-55). 
Amidi’s knowledge in philosophy enables him to easily understand and explain 
some of the closed expressions of Avicenna. However, this commentary of his is 
not as systematic as the Commentary of el-Ishârât by Tusî, who also defends 
Avicenna. Despite this, it is important in terms of being a ring of the “Isharat Sharh 
tradition.” Since his philosophical works did not receive the necessary attention, 
they were rarely copied, so some of his books were lost or not reached today 
(Özvarlı, 2009, pp. 323-330).  

One of the most successful representatives of Fârâbî and Avicenna’s 
philosophical traditions in Anatolia was Asir al-Din Abhari (d. 1265) (Ebherî, 1998, 
p. 31.). Ebherî spent most of his life in Anatolia. In his philosophical works, Ebheri 
                                                           
4  On the manuscripts of the work, see. Süleymaniye Lib. Laleli no. 2519, 340 fol.; Carullah Efendi no. 1313 

243 fol.; Berlin no. 5048 135 fol. 
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took the traditional trinity classification of Avicenna’s works named al-Isharat wa-
l-Tanbihat and al-Najat and classified his work as logic, physics and metaphysics. He 
took as an example the traditional triad classification of logic, physics and 
metaphysics in Avicenna’s works named al-Isharat wa-l-Tanbihat and al-Najat. 
Especially his work named Hidayat al-Hikma is a summary of his encyclopaedic 
Works that deal with the philosophy of Avicenna. In addition, Ebheri in his book 
named “Hidayat al-Hikma”, made a summary of Avicenna’s book named Healing, 
which is an encyclopaedia of philosophy (Alper, 2014, p. 24). This work, besides 
being taught as a textbook in Ottoman madrasas for centuries, has many 
commentaries written on it (Kılıç, 2014, pp. 425-440; Bingöl, Vol. X, 75-76). Ebheri 
also wrote other works such as Kashf al-Haqa’iq fi Tahrir al-Daqa’iq (Ayasofya, no. 
2453.) and Zubdat al-Asrar (Millet Lib., Feyzullah Efendi, no. 1210), in which the 
philosophy of Avicennawas examined in detail. Ebheri, as a philosopher who 
walked along the line of Avicenna, also wrote a commentary on Euclides’s work 
named Usul al-Handasa wa-l-Hisab called “Kitab Islah al-Ustukussat fî al- Handasa li 
Iqlidis” (Bingöl, Vol. X, 1994, pp. 75-76).  

Another prominent figure that draws attention in studies on Avicennain Seljuk 
Anatolia is Siraj al-Din Urmavi5. Siraj al-Din Urmavi, who came to Malatya in 
Anatolia for the first time during the time of ‘Ala’ al-Din Kayqubad, and then later 
went back and stayed in Egypt in the last period of the Ayyubids. After the 
destruction of the Ayyubids and the death of his teacher Huneci, he came back to 
Anatolia and stayed in Konya, the capital of the Seljuks6. In the introduction of al-
                                                           
5  We have enough information about Urmevi’s arrival in Anatolia and his life there. Siraceddin Urmevî, 

who came to Anatolia for the first time during the time of Ala ad-Din Kayqubad, then returned to 
Malatya, remained in Egypt in the last period of the Ayyubils, and after the collapse of the Ayyubils and 
the death of his teacher Huneci, he came to Anatolia, the capital of the Seljuks, Konya at the end of the 
year 655 [/ 1257] Urmevi say in the introduction of his work named Letâif. He says that Keykavus II (d. 
677/1278–79) has arrived (be-hazret-i… resîdem). His work named Letaif also presented to Izzettin 
Keykavus II of Seljuk Sultan and served as a judge for a while. It is understood from here that he was in 
Konya in 1257. In 1258, the year when Hülagü invaded Baghdad, he was sent to him as an ambassador. 
On the other hand, we see Urmevi in Konya during the “Cimri incident” in 1277. Mevlevi sources report 
that he was in close relationship with Mevlânâ Celaleddin-i Rûmî (604 – 672 / 1207 – 1273) and other 
Sufis during his stay in Konya for about twenty years. See. bn Bîbî, 1996, p. 212; Menakıb-ı Evhadüddîn 
Hâmid b. Ebi‘l-Fahr-i Kirmânî, 1347/1969, p. 91-92). Eflâkî, 1953, Vol. I, 3/37, 3/83, 3/185, 3/251, 3/268, 
3/286, 3/301, 3/480, 3/547; Çağrıcı, 2009, p. 262. 

6  Sirâceddîn al-Urmevî’s real name is Mahmud, his father’s name is Abu Bakr and his grandfather’s name 
is Ahmed. His tag is Ebü‘s-Senâ and his nickname is Sirâcüddîn, which means the lantern and lamp of 
the religion. He was born in 1198/594 in the city of Urmia (Urmiye, today Iran’s Rizaiye) in Azerbaijan. 
He died in 1283/682 in Konya. For detailed information about the life of Urmevi See. Sübkî, 1413/1993), 
Vol. 8, p. 371; Ibn Şühbe, 1407/1986), Vol. 2, p. 202; Çağrıcı, 2009, 37 p. 262. 
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Lata’if al-Hikma, Urmevî writes; “At the end of the year 655 [/ 1257] (d. 677/1278-79) came 
to Konya the capital city of Seljuk and presented his work titled Letaif to Izzettin Keykavus 
II (be-hazret-i… resîdem) and was a judge for a while” (Füruzanfer, 1347/1969), pp. 91-
92). It is understood from here that he was in Konya after 1257. In the year 1258, 
when Hülagü invaded Baghdad, we learned that the Seljuk Sultan sent him to 
Hülagü as an ambassador. On the other hand, we see Urmavi in the Jimri incident, 
in Konya in 1277 (Çağrıcı, p. 262). The period when Urmevî was the head judge of 
Seljuks, coincides with the term when Anatolia was invaded by the Mongols. He 
maintained the title of chief judge until his death (İbn-i Bibi, 1996, 2/212).  Mevlevi 
sources report that he was in close relationship with Mavlana Jalal al-Din Rumi 
(604 – 672/ 1207 – 1273) and other Sufis during his stay in Konya for about twenty 
years. On this occasion, some information about his life was reflected in the 
Mevlevi sources (Eflâkî, Vol. I, 3/37, 3/83, 3/185, 3/251, 3/268, 3/286, 3/301, 3/480, 
3/547.). Aksarayî, one of the local sources of Seljuk, saying “The scholar of science, 
the sea of virtues, the sun of the sky of Sharia, the center of the ocean of truth and sect; 
surpassing World scholars in intellectual and transmitting sciences” (Aksarayî, pp. 69, 93-
94). According to Nighdeli Qadi Ahmad, Siraj al-Din Urmavi is “the sultan of the 
impudent, the judge of the judges, the Shafii of the later ones and the ruler of Konya ...” 
(Niğdeli Kadı Ahmed, Vol. I, p. 335.) 

Siraceddin Urmevî wrote a commentary on Avicenna’s book named (Katip 
Çelebi, Vol. I, 95; H. Ziriklî, VIII, 42.) Sharhal-Isharat wa-l-Tanbihat. In addition, his 
book written in Persian named “Lata’if al-Hikma” (Ed. Gulâm Hüseyin Yûsufî, 
Tahran 1340), which is accepted as his main work, is based on the philosophy of 
Avicennaby filtering Ghazali and Fahreddin Razi (Kaya, “Bir Filozof Olarak 
Sirâceddîn el-Urmevî (v. 1283/682): 17/33, 2012, 1-45). Although the work consists 
of two main parts as “Hikmat-i ‘ilmi / teorical” and “Hikmat-i ‘amali / practical”, it 
consists of a kind of “mixture” of theology and philosophy. In this respect, it 
represents the “Philosophical- Kalam” period (1-45.). 

The Avicennian thought was formulated in Qazvini’s works titled al-Shamsiyya 
fî al-Mantiq and Urmevî’s Matali‘ al-Anvar fi al-Hikma wa-l-Mantiq. These two 
works of logic were “retailed” by “Shaykh al-Mantıqiyyin” by Qutb al-Din Razî, a 
student of Qutb al-Din Shirazi, who taught in the cities such as Kayseri, Konya, 
Sivas and Malatya during the Ilkhanid period. After the 13th century, during the 
period of Principalities (beylikler) and the Ottoman period, Avicenna’s philosophy 
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and logic were developed in detail with the works written by many philosophers-
logicians (Fazlıoğlu, 2006, Vol. I, pp. 413-427). Efdalüddin Huneci is a scholar in the 
fields of rational sciences, especially medicine and logic, as well as the real sciences 
recorded as a relative (karib) or teacher of Urmevî. Hûnecî was sent to the Seljuk 
Sultan Ghiyath ad-Din Kaykhusraw II (slt. 634–644/1237-1246) by the Ayyubid 
Sultan Melik Kamil in 634/1237. However, Hûneci, who received the news of the 
death of Melik Kamil on the way back, returned to Anatolia and remained in 
Anatolia until the Kösedağ War (641/1243), when the Seljuks were defeated by the 
Mongols, and was appointed as a judge by Kaykhusraw II. The famous medical 
history writer Ibn Ebi Usaybia says that he read the part “Kulliyyat” of al-Qānûn by 
Avicennafrom Huneci. Ibn Usaybia gives us the name of a treatise of Huneci named 
Sharu mâḳāletü’r-Reʾîs Ibn Sînâ fi’n-nabz (Usaybia, pp. 586-587). However, we know 
that he gave lectures in madrasahs besides the judge (Çağrıcı, Vol. XVIII, 1998, p. 
375). Another noteworthy name who made scientific studies on Avicennais Shams 
al-Din Samarqandi (d. 702/1303), about whose life we have little information. As 
can be understood from his shore, it is known that he was born in Samarkand, later 
came to Anatolia and stayed in the capital city of Mardin during the Artukid 
period7. Although it is not known exactly why he came to Anatolia, it is thought 
that he may have escaped from the Mongol invasion or internal disturbances in 
the region where he lived. Considering the names of his works in different fields, 
it is understood that he was a competent scholar in both Islamic sciences, 
philosophy and natural sciences8. Philosophy occupies an important place among 
Samarqandi’s works. He wrote a wide commentary on Avicenna’s work named “al-
Isharat wa-l- Tanbihat” with the name “Basharat al-Isharat”. Al-Isharat is considered 
an essence and summary of Avicenna’s last great work and philosophy. 
Samarkandi presented this work to Artuqid Emir Fakhr al-Din Karaaslan (1260-
1292)9. In this work, Semerkandî applied to the authorities such as Fârâbî (d. 
                                                           
7  There is not enough information about the life and works of Samarkandî in his that works see. Yörük, 

1991, p. 8-14. 
8  That is why he is referred as “Muhakkik”, “Hakim”, “Allame” in the sources. His works include Eşkâlüt 

Tesîs in the field of geometry, Adâbül-Bahs, Kıstâsü‘l-efkâr fî tahkîki‘l-esrâr (and Şerhu‘l-Kıstâs), el-
Mu‘tekadât, el-Envâru‘lilâhiyye and his work titled Risâle fî âdâbi‘l-bahs was taught in madrasas for a 
long time in the periods after him. In addition to these, he became famous with his work named as-
Sahâ‘if in the field of teologi(kalam).For the works done on Samarkandi‘s, see. Gökçe, 1996, p. 21-25; 
Sinanoğlu, 2006,  p. 32,; Kutluer, 2009, Vol. 36, p. 476-477; Miller, 2019, p. 65-68; Pehlivan & Ceylan & 
Ensar, 2020, p. 115-207. 

9  There are four manuscripts of this book in Türkiye’s Manuscript Library. See. Ayasofya no. 2418, 269 fol., 
19 line. There are seals of Bayezid II and Mahmud I on the book. Second copy Köprülü Fazıl Ahmet Paşa 
library, no. 879, 165 fol., 23-25 line. The text will be annotated in this copy is not completely quoted. The 
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339/950), Ibn Sînâ, Gazzâlî (d. 505/1111), Râzî (d. 606/1210), and did not hesitate to 
take a critical attitude against the approaches of the scholars mentioned. He 
analyzed and explained their ideas in the light of evidence. Based on the ideas he 
put forward, Samarkandi’s comments mostly show that Imam Mâturîdî (d. 
333/944) had a world of ideas parallel to the Sunni theology and other 
Mavarannahr scholars. In this respect, we can say that this commentary is a 
Maturid interpretation of Avicenna(Semerkandî 2020, p. 20). Samarkandi, in the 
introduction of the commentary, complains that some of the al-Isharat 
annotations made before him unnecessarily prolong the subject and some keep it 
short. 

From this point of view, he wrote his annotation by stating that a commentary 
was needed, “"encompassing all details, but excluding irrelevant elements”. It is 
the most important commentary written not only on certain parts of Basharat al-
Isharat Avicenna’s work named al-İşarât ve’t-Tenbîhât, but on the whole10. In this 
commentary, Samarkandi prioritized the text of Avicennarather than putting his 
own ideas to the foreground and wrote with an anxiety that prioritized 
understanding of his views. Samarkandî has annotated all parts of the work by 
staying with to the plan of the work. In accordance with the plan of Avicenna, the 
commentary continues with the sections of Tabi‘iyya and Ilahiyyat, which are 
intertwined with the Logic section. Although the commentary of Samarkandi was 
overshadowed by great commentaries such as Razi and Tusi, it also found a certain 
place in the tradition of Isharat during the Ottoman period, and studies were 
carried out on it (Coşar, 2013 (43), p. 59-61). Samarkandi’s Avicennastudies were 
not limited to al-Isharat commentary. His work titled ‘Ilm al-Afaq wa-l-Anfus, like 
Avicenna’s al-Shifa, was written on logic, natural philosophy, geography, 
meteorology, mineralogy, psychology, botany, biology, mathematics, geometry, 
arithmetic, music, astronomy and it includes theology topics. Although this 
similarity is in terms of content and style, Semerkandî never moved away from the 
theological line. Just as Avicennafollowed Aristotle in logic and divinity, Euclides 
in geometry (330-275 BC), Ptolemy (AD 85 and 165) in geography, Samarkandi 
followed the same scholars in geometry and geography. Although he came to 
                                                           

third copy is Süleymaniye library. Carullah 1308, nesih 153 fol., 25 line. Last manuscript in Süleymaniye 
Library, Fatih no. 3195, 81 fol., 25 line. 

10  Recently, many academic studies have been conducted on the different parts of this comprehensive 
commentary written by Samarkandi in Türkiye. See on these studies. Baga, 2008; Korkmaz, 2009; Yılmaz, 
2010; Arsan, 2015. 
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different results, he made maximum use of Aristotle’s ideas. He made quotations 
from Euclides’ Elements, and also used the commentary on Ptolemy’s work in the 
relevant chapters in his work. In addition, the spiritual and bodily structure of 
mankind, who is considered to be the highest of creatures and the perfect one, is 
explained in a rather Neo-Platonic style in the fourth altar. The general 
explanation of what the soul is, the features of the body and the soul-body dualism 
have been made. We also see a brief summary of the understanding of course, 
which is necessary for the evolution of the soul, in our author who opened the door 
to Sufism. This part is almost like the summary of the section called “The Authority 
of the Arifs” in Avicenna’s work named al-Isharat wa-l-Tanbihat (Semerkandî, 
2020, p. 31, 36). 

Sadr al-Din Konavi (d.1274), the most important representative of Sufism 
philosophy, developed by Ibn Arabi, the most prominent thinker of the Anatolian 
Seljuk world in the second half of the 13th century, considered the results achieved 
by the apparent philosophy, which limits it to what can be achieved with reason, 
as well as what discovery has achieved. He seeks to reconcile the results of wise 
philosophy (tawfiq) and a reconciliation. He clearly expressed this intention in his 
second letter to Nasir al-Din Tusi (d. 1273) (Konevî, 2007, pp. 71-77.).  In the 
correspondence (Murasalat) between Sadr al-Din Konavi and Nasir al-Din Tusi, 
Konevi was very in-depth and superior in the most discussed topics of Avicennian 
philosophy such as the relationship between God and the universe, the first being 
and the arrival of the first being in the body, God’s knowledge of the universal and 
the particular. We see that he has a level of fundamental argument. The content of 
the philosophical debate reflected in the letters also shows how much Konevi 
dominated Avicenna’s philosophy. In addition, these discussion topics, style and 
point of view, held in the second half of the 13th century, draw attention in terms 
of revealing the height of scientific and philosophical joy in Anatolia and the 
influence of the philosophy of Avicennain the world of thought (Kaya, 2012, pp. 
27-38; Demirkol, Vol. 2, 2010, pp. 83-102; Demirli, 2005). It is meaningful that 
Konawî used Avicenna’s (d. 1037) al-Ta‘liqat to realize this association and advised 
Tusi to read it. It is also noteworthy as it shows the place of Avicenna’s 
encompassing discourse in the reconciliation process11. 

                                                           
11  el-Muraselat, 2002, p. 72-77; Miftahu’l-Gayb: 2002. About the content of the discussion here: see.. Kaya, 

2012, Vol. 37, pp. 27-38. 
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As a result, the works of Avicenna’s followers in the Seljuk period were shaped 
especially in the axis of his work named al-Isharat wa-l-Tanbihat, which is a 
summary of the philosophy encyclopaedia called al-Shifa (the Healing) and the last 
great work of the philosophy of Avicenna. Avicenna’s philosophy mostly 
influenced madrasahs and philosophical discussions with the following 
commentaries on al-Isharat. A tradition that can be defined as the tradition of sign 
annotation was formed and continued in the following centuries. Since the 
commentaries are mostly the product of the philosophical theological period, they 
have been shaped around the basic discussion topics of philosophy and kalam. A 
lively intellectual and philosophical atmosphere was experienced where different 
views were defended and opposing views were criticized. In these commentaries 
and discussions, Avicennian tradition in Anatolia passed through the filter of 
Ghazzali and the criticisms of Fakhr al-Din Razi, and Najm al-Din Katib al-Qazvini 
(d. 1276) and Qadi Siraj al-Din Urmavi’s (d. 1283) “Matali‘ al-Anvar fi al-Hikma” and 
al-Mantiq. Qutb al-Din Razi (d. 1365), wrote a commentary on both works. A 
tradition started with Asir al-Din Abhari (d. 1265)-Shams al-Din Samarqandi (d. 
1302) – Najm al-Din Qazvini – Siraj al-Din Urmavi – Qutb al-Din Razi. Later, this 
tradition was developed in the Ottoman period with the works written by many 
philosopher-logicians, including Sayyid Sharif Jurjani – Mulla Fanari, Sain al-Din 
Türki – Muhammad Amin Shirvani – Mehmed Darendevi – Isma’il Gelenbevi – ‘Abd 
al-Nafi Afandi. This tradition, which continued during the Seljuk and later 
Ottoman periods, left a rich legacy of Avicennian literature. Today, the richest 
manuscripts of Avicennaare in the manuscript libraries in Türkiye.  
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