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EDIiTOR’DEN

Tasavvuf Arastirmalar1 Enstitiisti Dergisi (TAED), ilk sayisindan itibaren tasavvuf diislin-
cesinin farkli disiplinler ile etkilesimiyle ortaya ¢ikan iiriinlerin, yeni diislinme imkénlar1
dogurmasi hususuna ehemmiyet vermektedir. Bu anlamda, 6zellikle geng arastirmacilarin
caligmalarinin tegvik edilmesi, dergimiz yayin politikas1 kapsaminda dnem verdigimiz bir
husustur. O sebeple yedinci sayimizda lisansiistii caligmalarini yiirtitmekte olan ya da yakin
zamanda tamamlamis olan arastirmacilarin yazilarina 6ncelik verdik. Bu yazilardan ilki,
Ankara Sosyal Bilimler Universitesi Temel Islam Bilimleri doktora dgrencilerinden Siimeyye
Arpacr’ya ait. Arpact yazisinda ilimler tasnifine yer veren temel bibliyografik eserlerde
tasavvufi 6gelerin ve ilm-i tasavvufun nasil konumlandirildigini ele aliyor. Ikinci arastirma
makalesi, Ko¢ Universitesi Tarih Boliimii doktora dgrencilerinden Adile Sedef Donmez
tarafindan hazirlandi. Yazar, isgal altindaki Istanbul’da 1921-1923 yillar1 arasinda yayinlanan
Dergdh Dergisi'nin, modern Tiirk kimliginin insa siirecinde, hakim milliyetcilik anlayisla-
rina bir alternatif olarak manevi milliyetgiligi sekillendirme ¢abasini gézler 6niine seriyor.
Ugiincii siradaki arastirma makalesini hazirlayan Uskiidar Universitesi Ogretim Uyelerinden
Dr. Esin Tiimer Kurnaz, XVI. yiizy1l dini, ahlaki ve tasavvufi mesnevilerinde yer alan hika-
yelerden se¢melerle, “kdpek ve kopek metaforu’na yiliklenen sembolik anlama, ikili bir tasnif
cercevesinde insani helake veya kurtulusa gotiiren davranislar iizerinden ortaya koyuyor. Bir
sonraki arastirma makalesi, 19 ve 20. yiizyillarda Bat1 Afrika’daki islami diisiince tarihinin
en etkili isimlerinden biri olan Miiridiyye tarikatinin kurucusu Ahmedu Bamba hakkinda.
Makalenin yazar1 ibn Haldun Universitesinden Khadim Cheikhouna Mbacke, Bamba’nin
orijinal el yazmasi eserleri lizerinden, onun diisiince hayatini sekillendiren tarihsel baglam,
kisiler ve eserler hakkinda bilgi veriyor. Bu makalenin, Afrika’daki tasavvufi diisiince ve
yasam konulu ¢alismalara 6nemli katki saglayacagina inantyoruz. Bu sayinin son arastirma
makalesi, Uskiidar Universitesi Tasavvuf Arastirmalar1 Enstitiisii Ogretim Uyelerinden Dr.
Arzu Eyliil Yal¢inkaya tarafindan kaleme alindi. Yazida Mevlana’nin ask dilini, ilahi agk ve
tevhidin tarif edilemez mistik gergekliklerini ifade etmek ve nefsin tekamiiliinii hizlandirmak
icin nasil bir arag olarak kullandig1 belirlenmekte, Mesnevi’de askin sadece bir tema degil,
bilingli bir pedagojik arag ve talibi, ilahi birligin tecriibi bilgisine yonlendiren varolugsal bir

ilke oldugu vurgulanmaktadir.



Yedinci sayinin “Ozgiin Derleme Makale ve Yazilar” kategorisindeki ilk yazis1 Uludag
Universitesi Ilahiyat Fakiiltesi emekli 6gretim iiyelerinden Prof. Dr. Mustafa Kara tara-
findan hazirlandi. Yazar Osmanli tasavvuf geleneginin 6nde gelen temsilcilerinden Ismail
Hakk1 Bursevi’nin, Yazicioglu Mehmed’in Muhammediyye’sine yazdig1 Ferdhu'r-rith isimli
serhi hakkinda bizleri kisaca bilgilendiriyor. Bu boliimiin ikinci yazisi, Uskiidar Universitesi
Tasavvuf Arastirmalar1 Enstitiisii Ogretim Uyesi ve halihazirda IRCICA Genel Direktorliigii
gorevini yliriiten Prof. Dr. Mahmud Erol Kili¢’a ait. “Y{inus Emre: Siiri ve Felsefesi” bagligini
tastyan bu yazisinda Kilig, Yinus’un Allah-alem-insan birlikteliginde insana yaptigi vurgu-
nun 6nemine dikkat ¢ekiyor ve onun zaman ve mekan1 asan ¢ok katmanli din yorumunun,
Mutlak Hakikat’e erismeye vesile olan bir iglev tasidigini vurguluyor. Bu kategorinin son yazist
Cambridge Universitesinden Dr. Lee Shan Tse tarafindan kaleme alind1. Tse, Endonezya’da
pedagojik bir egitim araci fonksiyonuna sahip olan geleneksel golge oyunu wayang kulit’in,
Ibn Arabi diisiincesinin karmasik ve kavranmasi zor meselelerini agiklamada nasil bir islev
iistlendigini ve bu anlamda gdlge oyununun, yiizyillardir s6zii gecen cografyada Islami 6gre-

tinin merkezinde ne sekilde yer aldigini agikliyor.

Yedinci sayinin takdim yazisini bitirirken, katkida bulunan yazar ve hakemlere destekleri
icin hususi tesekkiirlerimi arz ederim. Bir sonraki sayida daha zengin bir i¢erikle bulugmak

dilegiyle...

Prof. Dr. Resat ONGOREN
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EDITOR’S NOTE

The Journal of the Institute for Sufi Studies (JISS) emphasizes the importance of the outcomes
arising from the interaction of Sufi thought with different disciplines, creating new possibilities
for thinking since its first issue. In this sense, encouraging the work of young researchers is
an important aspect of our Journal’s publication policy. Therefore, in this seventh issue, we
have given precedence to articles by researchers who are currently pursuing or have recently

completed their postgraduate studies.

The first of these writings belongs to Siimeyye Arpaci, a PhD student in Basic Islamic Sciences
at Ankara Social Sciences University. In her article, Arpaci discusses how Sufi elements and
the discipline of Sufism are positioned in foundational bibliographic works that include the
classification of sciences. The second research article was prepared by Adile Sedef Donmez,
a PhD candidate in the History Department at Ko¢ University. The author reveals the effort
to shape spiritual nationalism as an alternative to dominant nationalist discourses during the
publication of the Dergdh Journal in occupied Istanbul between 1921-1923, in the process of
constructing modern Turkish identity. The third research article is written by Dr. Esin Tiimer
Kurnaz, a faculty member at Uskiidar University. Through selected stories from 16th-century
religious, moral, and Sufi mathnawis, she explores the symbolic meanings attributed to the “dog
and dog metaphor” within a binary classification, highlighting behaviors that lead humans to
either destruction or salvation. The next research article focuses on Ahmadu Bamba, one of the
most influential figures in the Islamic intellectual history of West Africa during the 19th and
20th centuries and the founder of the Muridiyya Sufi order. The author, Khadim Cheikhouna
Mbacke from Ibn Haldun University, provides insights into the historical context, key figures,
and works that shaped Bamba’s intellectual life from his own manuscripts. We hope and believe
that this article will make a significant contribution to studies on Sufi thought and tradition
in Africa. The last research article of this issue was written by Dr. Arzu Eyliil Yal¢inkaya,
a faculty member of the Institute for Sufi Studies at Uskiidar University. The article analyzes
how Rumi employs the language of love as a tool to express the indescribable mystical realities
of divine love and unity (fawhid) and to accelerate the soul’s purification. It emphasizes that
in the Masnavi, love is not merely a theme but a deliberate pedagogical instrument and an

existential principle guiding the seeker toward experiential knowledge of divine unity.
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The first piece of the category of “Original Review Articles and Essays” is penned by Professor
Mustafa Kara, a retired faculty member from Uludag University’s Divinity School. The author
briefly introduces Farah al-rith, a commentary by Ismail Hakki Bursawi—one of the leading
figures of Ottoman Sufism—on Yazicioglu Mehmed’s Muhammadiyya. The second article of
this section belongs to Professor Mahmud Erol Kili¢, a faculty member of the Institute for
Sufi Studies at Uskiidar University and currently serving as the Director General of Research
Centre for Islamic History, Art and Culture (IRCICA). In his article “Ytinus Emre: His Poetry
and Philosophy,” Kili¢ draws attention to the importance of Yiinus’s emphasis on the human
presence mediating between God and the universe and highlights how his multilayered interp-
retation of religion transcends time and space and serves as a means to attain Absolute Truth.
The last article in this category is written by Dr. Lee Shan Tse from Cambridge University.
Tse explains how wayang kulit, the traditional shadow play in Indonesia with pedagogical
functions, has been used to elucidate the complex and challenging concepts of Ibn ‘Arabi’s
thought. The essay also explores how this art form has remained central to Islamic teaching

in the region for centuries.

As we conclude the introduction to the seventh issue, I extend my heartfelt gratitude to all
contributing authors and reviewers for their support. We are looking forward to sharing more

of our content with you in the next issue.

Professor Resat ONGOREN
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Kitabiv’l-fihrist, Irsadii’l-kasid, Miftahu’s-sadde ve Tertibii’l- ‘ulitm
Adh Bibliyografik Eserlerde Tasavvuf Ilminin
Nasil Yer Aldigina Dair Bir inceleme

A Study on the Inclusion of Sufism in the Bibliographical Works
Kitab al-Fihrist, Irshad al-qasid, Miftah al-sa‘adah, and Tartib al-‘uliim

Siimeyye ARPACT*

Ozet

Islam 6ncesine ait felsefe eserlerinin terciimesiyle baslayan ilimler tasnifi, Islim alimleri tarafindan da
yapilmaya baslanmis ve devam ettirilmistir. Bu tasnif ile ele alinan, incelenen ilim dallarinin sinirlar1 ve
ilgi alanlar1 belirlenmeye ¢alisilmis ve belirli bir teori gergevesinde okuyucuya sunulmustur. Bunlardan
bazilari salt akil melekesiyle ulasilan ilimler iken bazilar1 da vahyi bilginin en iist hakikat kabul edilmesiyle
siniflandirilan ilimler olmustur. Boylelikle bu ilmi tasnifler ile ilimlerin hudutlar1 belirlenirken bu ilimlerin
kendi aralarindaki iliskiler de ortaya konulmustur. Islam kiiltiir ve medeniyetine ait mirasin literal dokii-
miinii yapmasi bakimindan bibliyografik eserler 6nem arz etmekte ve kiiltiirel tarihimize 11k tutmaktadir.
Calismada iizerinde durulan konu, ilim tasnifleri arasinda yer bulan tasavvuf disiplini ¢er¢evesinde ilgili
eserlerin tasavvufi 6gelere, tasavvufi sahsiyetlere ve bir ilim olarak bu tasnifler arasinda tasavvufun nasil
konumlandirildigina dair 6zet niteliginde bir bakis ve degerlendirmedir. Makalenin sinirlilig1 bakimindan
giiniimiize kadar yazilmis biitiin bibliyografik eserleri degerlendirmek miimkiin olmadigindan, incelemeye
tabi tutulan eserler, kronolojik siralamaya gore Ibnii’n-Nedim’in el-Fihrist, ibnii’l-Ekfani’nin Irsddii’l-kasid,
Taskdprizade nin Miftahu’s-sadde ve Sagaklizade’ nin Tertibii’l-‘uliim adli eserleri ile sinirlandirilmistir.
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KITABU’L-FIHRIST, IRSADU’L-KASID, MIFTAHU’S-SAADE VE TERTIBU’L- ‘ULUM ADLI BIBLIYOGRAFiK ESERLERDE
TASAVVUF ILMININ NASIL YER ALDIGINA DAIR BiR INCELEME

Abstract

The classification of sciences, which began with the translation of pre-Islamic philosophical works, was also
carried out by Islamic scholars. The classification of sciences was an attempt to determine the boundaries
and areas of interest of the branches of sciences and to present them through the lens of a certain theory.
While some of them were classified as sciences acquired only through reason (‘agl), others were defined as
transmitted or revealed knowledge (wahy) to be the font of all truths. While these scientific classifications
defined the boundaries of the sciences, they also revealed the relationship between them. Thus, bibliographical
works are important in terms of revealing the literal output of the heritage of Islamic culture and civilisation
and shed light on our cultural history. The subject of this study is a brief overview and evaluation of the
Sufi elements, Sufi personalities and situating Sufism as a science among the classifications of sciences.
As it is not practically possible to evaluate all the extant bibliographic works hitherto written, this study
focuses on four different books, written in chronological order below: Kitab al-Fihrist of Ibn al-Nadim,
Irshad al-qasid of 1bn al-Akfani, Miftah al-sa‘adah of Taskoprizade, and Tartib al-‘uliim of Sacaklizade.

Keywords: Sufism, Kitab al-Fihrist, Irshad al-qasid, Miftah al-sa‘adah, ‘Tartib al-‘uliim, classification

of sciences.

Giris

[slam diisiince geleneginde ilimlerin tasnifi,
sadece bilgi dallarinin siniflandirilmasiyla
sinirli kalmayan; ayni zamanda bu ilimlerin
epistemolojik ve metodolojik mahiyetlerinin
de degerlendirildigi, teorik bir ¢abanin iirii-
niidiir. Antik Yunan diisiincesinden Islam
diinyasina aktarilan ilimler, islam alimle-
rinin kendi bilgi telakkileri dogrultusunda
yeniden ele alinmis ve sistematik tasniflere
konu edilmistir. Bu ger¢evede telif edilen
bibliyografik eserler, Islam medeniyetinin
bilgi evrenine dair essiz birer kaynak teskil
etmekte olup, ilimlerin sinirlarini ve karsi-
liklh iligkilerini tespit etme agisindan oldugu
kadar, kiiltiirel stireklilik ve doniistimleri
tespit etmede de biiyiik 6nem arz etmektedir.
Makalemiz bu ¢ergevede degerlendirilebile-
cek dort temel bibliyografik eserde —Ibnii’n-
Nedim’in el-Fihrist, 1bnii’l-Ekfani’nin
Irsadii’I-kasud, Taskoprizade nin Mifidhu's-
sadde ve Sacaklizade’nin Tertibii’l- ‘uliim—
tasavvuf ilminin nasil konumlandirildigini,
hangi kavramsal ¢ergevede ele alindigini
ve ilmi kategoriler arasinda nasil bir yerde
konumlandirildigini tespit etmeyi amacla-
maktadir.

Bu baglamda yapilan ¢alismada, klasik
donem Islam alimlerinin tasavvuf ilmini bir
disiplin olarak nasil kavramsallastirdiklar:
ve hangi ilimlerle iliskilendirerek degerlen-
dirdikleri analiz edilmektedir. Calisma, lite-
ratiirde siklikla felsefi ilimlerle dini ilimler
arasindaki sinir tartismalarinin bir 6rnegi
olarak degerlendirilebilecek olan bu dort
eserde, tasavvufun mistakil bir ilim olarak
kabul edilip edilmedigini sorgulamakta ve
her bir miiellifin yaklagimini kendi ilmi ve
tarihi baglami i¢inde ele almaktadir. ibnii’n-
Nedim’in el-Fihrist adl1 eseri, tasavvufu
miistakil bir ilim olarak adlandirmamakla
birlikte, zahid ve stf1 kimlikli sahsiyetlere
ve eserlerine genisge yer vermektedir. Buna
karsilik Ibnii’l-Ekfani, tasavvuf ilmini “ilm-i
ilahi” basligi altinda metafizik bir mahiyetle
ele alirken, Taskoprizdde onu batini ilimler
kapsaminda sistematik olarak degerlendir-
mis, Sacaklizade ise ahlak ilminin bir par-
casi olarak ele alip tasavvufu “kalbin halleri”
baslig1 altinda konumlandirmistir.

Makale boyunca takip edilen yontem, karsi-
lagtirmali analitik okuma ve igerik ¢6zlim-
lemesine dayanmaktadir. incelenen her bir



SUMEYYE ARPACI

eserin ilgili boliimleri, miellifin tasavvufa
yaklasim tarzini anlamaya yonelik olarak
yorumlanmis, 6zellikle terminolojik tercih-
leri, ilimler arasindaki hiyerarsik siralama
ve referans verilen kaynaklar dikkate alina-
rak degerlendirilmistir. Bu yoniiyle makale,
betimleyici olmanin 6tesinde, karsilastirmali
ve ¢Oziimleyici bir yontem benimsemektedir.
Ayrica, her bir miiellifin ilm1 gelenek igeri-
sindeki konumu ve bu gelenek icerisindeki
etkileri de géz oniinde bulundurulmustur.
Boylelikle, sadece eser igerigine odaklan-
makla kalinmamis, ayn1 zamanda eserlerin
ilmi ve tarihi baglamlar1 da dikkate alinarak
bir degerlendirme yapilmistir.

Bu ¢alismanin amaci, tasavvufun slam ilim
gelenegi icerisindeki yerini tespit etmeye katki
saglamakla birlikte, ayn1 zamanda klasik
donem Islam diinyasinda ilimlerin nasil kav-
ramsallastirildig1 ve disiplinlerarasi sinirlarin
nasil kuruldugu sorusuna da yanit aramaktir.
Bibliyografik eserlerin birer kiiltiirel hafiza
metni olarak diisiiniilmesi, bu eserlerdeki ilim
tasniflerinin sadece entelektiiel bir ¢aba degil,
ayn1 zamanda sosyo-kiiltiirel bir insa siireci
oldugunu géstermektedir. Bu baglamda tasav-
vufun konumu, sadece epistemolojik bir tercih
degil, ayn1 zamanda donemin ilmi ve siyasi
ikliminin de bir yansimasidir. Dolayistyla, bu
makale, hem tasavvufilminin tarihsel seren-
camin1 takip etme hem de Islam diisiincesinde
ilimlerin anlam diinyasina dair daha genis bir
perspektif sunma niyetindedir.

1. ibnii’n-Nedim’in el-Fihrist
Adh Eserinde Tasavvuf ilmine Dair
Kisa Bir Degerlendirme

Ibnii'n-Nedim olarak taninan Ebii’l-
Ferec Muhammed b. Ebi Ya‘kiib ishak b.
Muhammed b. Ishak en-Nedim’in (6. 385/995
[?7]) hayat1 hakkinda yeterli bilgi bulunma-
makla beraber Yaktt el-Hamevi’den (6.
626/1229) 6grendigimiz kadariyla kiinyesi
Ebu’l-Ferec’tir. Kitabii’l-Fihrist adl1 eserin

musannifi olup kitap satan bir varrak oldu-
gu bilinmektedir.! Bu “viraka” (kitap istin-
sah edip ciltlemek, kitap ticareti yapmak)
meslegini babasindan 6grenmistir. Bundan
dolayidir ki bir¢ok kitaba ulagma ve onlar1
inceleme imkani bulmustur. Bu durum onun
ilmi gelisimini desteklemis ve yazdigi eser-
lere tesirlerini gostermistir.? Mezhepge Sii-
Mu‘tezili temayiilliidiir.’> Ancak bu duruma
kesin goziiyle bakilmamalidir. Her ne kadar
Zehebi (6. 748/1348) Tarihii’l-Isldm adl1 ese-
rinde onu “el-Ahbari”, “el-Edib”, “es-Sii” ve
“el-Mu'tezili” sifatlariyla nitelemis olsa da
Ibn Hacer el-Askalani (6. 852/1449) onun
kitabin1 mitalaa edince, kendisinin Rafizi-
Mu'tezili oldugunu anladigini sdylemektedir.
“O ki Ehl-i Stinnet’i el-Hagviyye; Esariler’i
Miicbire/Cebriyye; Sia’dan olmayan herke-
si Ammi/siradan olarak isimlendirmistir.”
diye de eklemektedir.* e/-Fihrist’in biitiinii
incelendiginde onun, devrinin sartlarina gore
tarafsiz ve miimkiin mertebe bilimsel bir
isluba sahip oldugu anlagilmaktadir ve miiel-
lifinin varrak olmasindan dolay1 da bir¢ok
eserle ilgilendigi ve farkli birgok mezhepten
kisilerin kitaplarindan alintilar yaptig1 goriil-
mektedir. Bu sebepledir ki Ibnii’n-Nedim,
kendisine kimi zaman Ehl-i Siinnet, kimi
zaman Sii, bazen de Mu'tezili dedirtecek
tiirden seylere yer vermistir.’ Ornegin imam

1 Yakut el-Hamevi er-Rami, Mu'cemii’l-iideba irsa-
dii’l-erib ild marifeti’l-edib, thk. Thsan Abbas (Liib-
nan: Daru’l-Garbi’l-Islami, 1993), 2427.

2 Nasuhi Unal Karaarslan, “Ibnii'n-Nedim”, Tiirkiye
Diyanet Vakfi Islam Ansiklopedisi, 2000, XXI: 171-
173.

3 Ebii’l-Ferec Muhammed b. ishak en-Nedim, e/-Fih-
rist, gev. Prof. Dr. Ramazan Sesen, (istanbul: Tiir-
kiye Yazma Eserler Kurumu Baskanlig1 Yayinlari,
2019), 12.

4 Bkz. Ahmed b. Ali b. Hacer el-Askalani, Lisd-
nu’l-mizan, thk. Selman Abdu’l-Fettdh Eba Gud-
de (Liibnan: Mektebetii’l-Matbiati’l-Islamiyye,
1423/2002), VI: 557-559.

5 Betiil izmirli, “en-Nedim’in [Tbnii’n-Nedim] el-Fih-
rist Adl1 Eserinde Stfilere ve Tasavvufa Yaklasgi-
m1”, Tasavvur: Tekirdag Ilahiyat Dergisi 5, 2
(2019): 1186-1187.
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Malik (6. 179/795), imam-1 Azam Ebt Hanife
(6. 150/767), Taberi (6. 310/923) gibi Siinni
imamlar1 ¢ok 6verken, Sii oldugunu iddia etti-
g1 tasavvuf ilminin 6nemli sahsiyetlerinden
kabul edilen Hallac-1 Mansur’u (6. 309/922)
tenkit ettigi goriilmektedir.®

el-Fihrist, Ibnii’n-Nedim’in 377 (987) yilinda
kaleme aldig1, Fihristii’I-kiitiib, Fihristii’l-
‘uliim ve Fihristii’l-‘ulema’ adlartyla da bili-
nen eseridir. Kisaca el-Fihrist diye taninan
kitab1 Islam diinyasinda bibliyografik eserler
tirliniin ilkidir.” e/-Fihrist, sosyal bilimler ve
ozellikle de Islami bilimler agirlikli bir eser-
dir. Fuat Sezgin’in eserin konusuna ve kapsa-
mina dair sunlara degindigi goriilmektedir:

Tam bir bilimler tarihi denen ilk kitap
Ibnii’n-Nedim’in e/-Fihrist’idir. Bu kitap
tam manastyla bir bilimler tarihi kitabidir.
Bu adamcagiz kitabinda sadece Miislii-
manlardan degil Araplardan, Yunanlilar-
dan, Babillilerden, Hintlilerden hatta Cin-
lilerden bile bahsediyor ve biitiin bunlar1
bir objektivite ile anlatiyor. Yani bilimler
tarihinin kurucusu Ibnii’n-Nedim’dir.®

Tasavvufun miistakil bir ilim disiplini olarak
tesekkiil siireci, Ibnii’n-Nedim’in yasadig
donemden Onceki asirlara, bilhassa hicri 3.
asrin sonlari ile 4. asrin baslarina tekabiil
etmektedir.’ Ibnii’n-Nedim’in kaleme aldig
el-Fihrist, soz konusu suirecin neticelerini
yansitmasi bakimindan miithim bir kaynak
mabhiyetindedir. Miiellifin eserinde, ekseri-
yetle hadisci yahut kelamci vasfiyla zikrettigi
bir¢ok ismin, ayni zamanda ziihd ve tasav-
vuf ehli arasinda da anildig1 goriilmektedir.
Nitekim Hasan el-Basri’nin (6. 110/728)

6 Ibni’n- Nedim, el-Fihrist, (Beyrut- Liibnan: Da-
ru’l-ma’rife, ty.), 269.
Karaarslan, “Ibnii’n-Nedim”, XXI: 171-173.

8 Fuat Sezgin, Bilim Tarihi Sohbetleri, (Istanbul: Ti-
mas Yayinlari, 2018), 98. Ayrica bkz. Fuat Sezgin,

Islam Bilim Tarihi Uzerine Konferanslar, (Istanbul:
Timas Yayinlari, 2018), 108-109.

9 Muhammet Mustafa Cakmaklioglu, Tasavvuf, (An-
kara: Bilay Yayinlari, 2020), 28.

hem kelam ilmi mensuplar1 hem de stfiler
arasinda yer aldigi; keza el-Haris b. Esed
el-Muhasibi’nin (6.243/857) de fakih, kelamci
ve zahid sifatlariyla kaydedildigi miisahede
olunmaktadir."” Bu durum, tasavvufun hentiz
bagimsiz bir ilim sahasi olarak kesin sinirlarla
tesekkiil etmedigi, ancak ilmi ve ameli bir
temayliz siireci igerisine girdigi bir devreyi
yansitmaktadir.

Miiellifin eserinde nahiv, kelam, fikih, mez-
hepler, felsefe, edebiyat, Kuran ilimlerine
dair miistakil basliklar agtig1 halde, tasav-
vufilmine yonelik bdyle bir baglik agmadigi
goriilmektedir. Ancak eserin besinci makale-
sinin besinci fenninde “Seyyahlar, Zahidler,
Abidler, Hatardt ve Vesvese Hakkinda
Konusan Mutasavviflarin Haberleri
Hakkinda” baslig1 altinda stfilerden ve bazi
eserlerinden s6z edilmektedir. Bu boliimde de
“tasavvuf” terimi veya bu anlami1 kargilayan
herhangi bir ilim terimi kullanilmamaktadir.
Bu durum, miellifin tasavvufu miistakil bir
ilim olarak gormedigini diisiindiirmektedir.

Ancak bu tutumu degerlendirirken donemin
ilm1 tasnif anlayist da gz 6niinde bulun-
durulmalidir. Himmet Konur’un belirttigi
tizere “tasavvuf” kavrami, 4. (10.) yiizyil-
dan itibaren, 6zellikle EbG Nasr Serrac’in
(6. 378/988) el-Liima® ve Muhammed b.
Ibrahim Kelabazi’nin (6. 380/990) et-Ta‘arruf
li-Mezhebi Ehli’t-Tasavvuf adl1 eserlerinde
acik bicimde kullanilmaya baglanmistir. Bu
eserlerde tasavvuf hem kavram hem de ilim
olarak ele alinmistir."! Bu baglamda, mielli-
fin tasavvufu miistakil bir ilim olarak tanim-
lamaktan imtina etmesi, yalnizca kisisel bir
tercih degil, ayn1 zamanda donemin genel
ilmi terminolojisinin ve ilim telakkisinin
bir yansimasi olarak da degerlendirilebilir.
Nitekim eger tasavvuf o donemde ilim olarak

10 ibni'n-Nedim, el-Fihrist, 261.

11 Himmet Konur, “Sufi ve Tasavvuf Kavramlarinin
Tarihi Uzerine”, Tasavvuf Ilmi ve Akademik Aras-
tirma Dergisi2l, 41 (2020): 104-115.
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riistlinii ispat etmis olsaydi, miiellifin diger
ilimlerde oldugu gibi ona da miistakil bir
baslik ayirmasi beklenebilirdi.

Ibnii’n-Nedim, eserinde genellikle “falan-
ca sahsin hattiyla sunlar1 okudum” seklin-
de ifadelerle kendisine intikal eden bilgileri
zikretmekte, varraklik mesleginden kaynak-
11 olarak okudugu kitaplarin miielliflerine
dair sahsi gozlemlerine de yer vermektedir.
Besinci makalenin besinci fenninde de benzer
bir anlatim tarzi benimsenmistir. Bu boliim-
de, Muhammed b. ishak’m (6. 151/768) Ebi
Muhammed Ca‘fer el-Huldi’nin (6. 348/959)
hattiyla naklettigi bilgiler aktarilmakta;
Huld?’nin mutasavviflarin reislerinden ve
zahid bir sahsiyet olduguna vurgu yapil-
maktadir. Huld’nin bizzat hattiyla yazdigi-
na atfen, stfilerin manev1 silsilesi su sekil-
de verilir: “Ben Ebii’l-Kasim el-Ciineyd b.
Muhammed’den aldim. Ciineyd, Ebii’l-Hasan
el-Mugallis es-Sakati’den aldigini sdyledi.
O da Seri’nin Ma‘rif el-Kerhi’den, onun
da Ferkad es-Sebahi’den, Ferkad’in Hasan
el-Basri’den, Hasan’in ise Enes b. Malik’ten
ve Bedir Savasi’na katilan yetmis kisiden aldi-
gin1 sdyledi.”"? Bu rivayet, tasavvuf gelene-
ginde merkezi bir yere sahip olan “silsile”
anlayisinin erken bir tezahiirii olarak deger-
lendirilebilir. Zira silsile, tasavvufi irsad yet-
kisinin ve manevi terbiyenin kesintisiz bir
bicimde seyhten miiride intikalini temin eden
bir yapidir ve sifi gelenekte otoritenin sahih-
ligini saglamada temel islev gérmektedir."
Hasan el-Basri’nin “Bedir Savasi’na katilan
yetmis kisiyi gérdiim, hepsi de yilinden elbise
giymisti” rivayeti dikkate alindiginda, bu
sahabilerin ziihdi yasam tarzlar1 sQfilerin
prototipi olarak telakki edilmistir." Nitekim

12 ibni'n-Nedim, el-Fihrist, 260.

13 Ayrmtili bilgi icin bkz. Necdet Tosun, “Silsile”,
Tiirkiye Diyanet Vakfi Islam Ansiklopedisi, 2009,
XXXVII: 206-207.

14 Bkz. Ebi Bekr Muhammed el-Kelabazi, et-Taar-
ruf li mezhebi ehli’t-tasavvuf, thk. Mahmud Emin
en-Nevevi, (Kahire: Mektebetii’l-Kiilliyati’l-Ezhe-
riyye, 1400/1980), 31.

[ PEaY

sif1” kelimesinin kokeninin “ylin” anlamina
gelen “stf” kelimesiyle iliskilendirilmesi,
bu yorumun tarihsel dayanaklarindan biri
olarak degerlendirilmektedir.”” Bu baglam-
da, Ibnii’n-Nedim’in aktardig: silsile hem
tasavvufi gelenekteki manevi nisbet fikri-
nin sekillenmesinde hem de sifi gelenegin
sahdbeye dayandirilma ¢abasinda erken bir
ornek olarak dikkat cekmektedir. Huldi’nin
hattindan nakledilen ve “abid, zahid, tasavvuf
ehli zevat” olarak nitelenen otuz dort ismin
zikredilmesi de bu gelenegin kurucu isim-
lerini belirlemek bakimindan kayda deger-
dir. Miiellifin zikrettigi “Ca‘fer el-Huld’nin
kendi eliyle yazdig1 abid, zahid, tasavvuf ehli
zevatin adlar1 sunlardir” dedigi 34 kisinin
ismi ise sdyledir: el-Hasan b. Ebii’l-Hasan
el-Basri Muhammed b. Sirin, Herim b.
Hayyan, Alkametii’l-Esved, ibrahim en-Ne-
hai, es- Sa‘bi, Malik b. Dinar, Muhammed b.
Vasi‘, Ata es-Siilemi, Malik b. Enes, Siifyan
es-Sevri el-Evzai, Sabit el-Biinani, Ibrahim
et-Teymi, Siileyman et-Teymi, Ferkad es-Se-
bahi, Ibnii’s-Semmak, Utbetii’l-Gulam, Salih
el-Miirri, Ibrahim b. Edhem, Abdiilvahid b.
Zeyd, Ibnii’l-Miinkedir, Muhammed b. Habib
el-Farisi, er-Rebi‘ b. Hasyem, Ebli Muaviye
el-Esved, Eyytb es-Sahtiyani, Yasuf'b. Esbat,
Ebi Siileyman ed-Darani, Ibn Ebi’l-Havari,
David et-Tai, Feth el-Mevsili, Seyban er-Rai,
el-Muafa b. imran, el-Fudayl b. Iyaz.'e

Bundan sonra miiellif, daha bir¢ok zahid
ve abid zevatin ismini ve eserini zikret-
mektedir ve bunlar i¢cin de “Zahidlerin,
Mutasavviflarin Adlar1 ve Yazdiklari
Eserler” diye ayr1 bir baglik agmistir. Ancak
Yahya b. Muaz er-Razi’yi, el-Yemani’yi, Bisr

15  Ayrmtili bilgi i¢in bkz. Resat Ongoren, “Safi”,
Tiirkiye Diyanet Vakfi Islam Ansiklopedisi, 2009,
XXXVII: 471-472.

16 Miellif bu isimlerin bazilarini zikrettikten son-
ra “yukarida kendisinden bahsedildi” diye not
diismektedir; bdylece tekrara diismeyip bir daha
acitklama lizumu goérmemektedir. Daha Onceki
makalelerinde bahsettigi kisiler de muhtelif ilim ve
fenlerde meshur alimlerdir.
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b. el-Haris’i bu baslik disinda zikretmek-
tedir.!” Yahya b. Muaz er-Razi’yi anlatir-
ken onun bir de ashabi oldugundan bah-
settigi goriilmektedir.'® Ramazan Sesen’in
terclimesinde bu kelime miiritleri olarak
terciime edilmis olup isabetli bir terclime
oldugu goriilmektedir.'” Sunu da belirtmek
gerekir ki, kanaatimize gore miellifin zik-
rettigi bazi bilgilere, her zaman kesin bilgi
goziiyle yaklasilmamasi isabetli bir yakla-
stm olur. Ornegin el-Yemani hakkinda bilgi
verirken onun kiinyesinin “Eb0 Hafs” oldu-
gu zikredilmektedir ancak arastirmamiza
gore “Ebl Hafs” kiinyesi ile taninan kisi
melamet ve fiitiivvete dair fikirleriyle tani-
nan Nisaburlu stf1 olarak bilinen EbG Hafs
Amr b. Seleme el-Haddad en-Nisabtri’dir (.
260/874).° Miiellifin kastettigi kisi bu stfi
midir, bilemiyoruz. Haddad ile Ibnii'n-
Nedim’in 6liim tarihleri karsilastirildinda
goriilmektedir ki miiellifin bu stfiyi eserine
almas1 muhtemeldir. Ayrica el-Yemani’ye ait
oldugunu soyledigi Kitdabii Kiyami’l-Leyli
ve't Tehecciid® adli eser de el-Yemani’den
sonra zikrettigi, kendisi hem muhaddis hem
de mutasavvif olarak taninan, ibn Ebi’d-
Diinya’ya (6.282/895) ait oldugu bilinmekte-

17 Stewart bunun nedeninin, Ibnii’n-Nedim’in bu
zevatin kitaplarinin adlarini verse de onlar1 tam
anlamiyla birer musannif olarak digsiinmemesi ve
muhtemelen onlarin eserlerini, siradan ziihd kitap-
¢iklariin ifadesi olarak kabul etmesi olabilecegini
belirtir. Devin Stewart, “The Structure of the Fih-
rist: Ibn al-Nadim as Historian of Islamic Legal

and Theological Schools,” International Journal of

Middle East Studies 39, 3 (2007): 382.
18 ibnii'n-Nedim, el-Fihrist, 260.

19  Zira tasavvufta ¢ogulu “ashab” olan “sahib” keli-
mesinin, “sohbete katilan arkadas, miirid, dervis,
yoldas, musahib” gibi manalar1 bulunmaktadir.
Bkz. Siileyman Uludag, Tasavvuf Terimleri Sozlii-
gii, (Istanbul: Kabalc1 Yayinevi, 2005), 305; Ethem
Cebecioglu, Tasavvuf Terimleri ve Deyimleri Sozlii-
gii, (Istanbul: Agag Kitabevi Yayinlari, 2009), 535.

20 Tahsin Yazici, “Eba Hafs el-Haddad”, Tiirkiye Di-
yanet Vakfi Islaim Ansiklopedisi, 1994, X: 127-128.

21 Ibrahim Hatiboglu, “Ibn Ebii’d-Diinya”, Tiirkiye
Diyanet Vakfi Islam Ansiklopedisi, 1999, XIX: 457-
462.

dir. Ancak miiellif onun 33 eserini sayarken
bu eseri dahil etmemistir.?

ibnii’n-Nedim’in eserinde zahidler hakkin-
da dikkat ¢eken diger bir konu ise Hallac-1
Mansir hakkinda yazdiklar1 olmustur.
Miiellif, Hallac i¢in diger sufilerden farkli
olarak ayr1 bir baslik agmis ve uzunca bir
sekilde onun hayatindan, miiritlerinden,
diinya goriisiinden, mensup oldugu mez-
hepten ve yasadigi devirdeki siyasi olaylara
nasil dahil oldugundan s6z etmistir. Actig1
basligin ismi sdyledir: “el-Hallac, Mezhebi,
Onun Hakkindaki Hikayeler, Kendisinin ve
Talebelerinin (Miiridlerinin) Kitaplarinin
Adlar1”. Onun hakkinda Ebi’l-Hiiseyin
Ubeydullah b. Ahmed b. Ebt Tahir’in hat-
tiyla okudugu bazi bilgileri aktarir. Hallac’in
hilekar, goz boyayici, stfilerin yoluna dal-
mis, onlarin sézlerini diline dolamis, hig-
bir sey bilmedigi halde her seyi bildigini
iddia eden biri oldugunu aktarir. Kimya
sanatini bildigini ve cahil, atilgan, vaziyeti
kotii, sultanlara kars1 séziinii esirgemeyen,
biiyiik islere kalkisan, devletleri yikmak
isteyen, miiridlerinin yaninda ilahlik iddia
eden, hullle inanan, hiikkiimdarlara karsi
Sii, halka kars1 stfi mezhebinde goriinen
bir kisi oldugunu ekler. Bunlarin yaninda
“kendisine 11ah’mn huldl ettigini, kendisinin
O, O’nun da kendisi oldugunu iddia eden
biriydi” der.”® Nitekim tasavvuf tarihinde
Hallac hakkinda ileri siiriillen en yaygin
elestiri bu konu tizerinden olmustur. Onun
tevhid ve fena goriisiinii ifade eden “ene’l-
hak” sozii ile hulal ve ittihadi ¢cagristiran
ifadeleridir. Ibnii’n-Nedim gibi diisiinen-
ler onun bu s6zlerinden dolay1 kendisinin
ilahlik iddia ettigini ileri stirmiislerdir ve
onu zindiklik ve kéafirlikle suglamislardir.
Ancak onu biiyiik bir veli olarak taniyanlar
ise bu sozii diger stfilerin sathiyeleri gibi
gorlp cesitli sekillerde yorumlamiglardir.

22 ibnii’n-Nedim, el-Fihrist, 262.
23 age. 269-270.
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Nitekim onun tam ifadesi soyledir: “Eger
Allah’t tanimiyorsaniz eserini taniyiniz, iste
o eser benim, ben Hakk’1m, ¢iinkii ebediyen
Hak ile Hakk’im.”?* Onu veli olarak kabul
edenler, Hallac’in bu sozlerini daima onun
fena, sekr ve tevhid halinde sarf ettigi sek-
linde yorumlamislardir. Dolayisiyla diyebi-
liriz ki Ibnii’n-Nedim’in, Hallac’a iliskin bu
sOylenenleri oldugu gibi naklettikten sonra
“Allah Teala onlarin sdylediklerinden ytice-
dir, bitytiktiir.”* demesi zikrettigi bilgilerin
dogrulugunun muhtemel oldugunu diisiindii-
giine ve Hallac’1 savunmaya liizum gérmedi-
gine delildir.?® Miiellif Hallac’a ait oldugunu
sOyledigi bircok eserin adin1 verir: “Kitabii
Tasini’l-Ezel ve’l-Cevheri’l-Ekber ve's-Se-
cereti’z-Zeytuneti'n-Nuriyye, Kitabii’l-
Ahrufi’l-Muhdese ve’l-Ezeliyye ve’l-Es-
ma’i’l-Kiilliyye, Kitdbii’'z-Zilli’l-Memdiid
ve'l-Ma’i’l-Meskub ve’l-Hayati’l-Bdkiye,
Kitdabii Hamli’'n-Nir ve’l-Haydt ve’l-Ervah,
Kitabii’s-Sayhiin, Kitabii Tefsiri “Kul hiive’l-
lahu ehad”, Kitabii’l-Ebed ve’l-Me’ bud,
Kitabii Kirani’lI-Kur’an ve’l-Furkan, Kitabii
Halkv'I-Insan ve’l-Beydn, Kitabii Keydi’s-
Seytan ve Emri’s-Sultan, Kitdbii’l-Usil
ve'l-Fiirti, Kitabii Surri’l-Alem ve’l-Meb ‘iis,
Kitabii’l-Adl ve't-Tevhid, Kitabii’s-Siydseti
ve’'l-Hulefa ve’l-Umerd, Kitdbii Ilmi’l-
Beka ve’l-Fenad, Kitabii Sahsi’z-Zuliimat,
Kitabii Nuri’'n-Nur, Kitabii’l-Miitecelliyat,
Kitabii’l-Heydkil ve’'l-Alemi ve’l-Alimi,
Kitabii Medhi’n-Nebi ve’l-Meseli’l-A°la,
Kitabii’l-Garibi’[-Fasih, Kitabii 'n-Nukta ve
Bedi’l-Halk, Kitabii’l-Kiyame ve’l-Kiyamat,
Kitabii’I-Kibr ve’l-Azdme, Kitabii’s-Salati
ve’s-Salevdt, Kitabii Hazd'ini’l-Hayrdt,
(bu eser Elifii’l-Maktu ve’l-Elifii’I-Me’ luf

24 Hallac-1 Mansur, Kitdbii 't-Tavdsin, ¢ev. Yagar Nuri
Oztiirk, (Istanbul: Fatih Yayinevi Matbaasi, 1976),
208.

25 Ibnii'n-Nedim, el-Fihrist, 270.

26  Izmirli, “en-Nedim’in [Ibnii’n-Nedim] el-Fihrist
Adli Eserinde Sifilere ve Tasavvufa Yaklagimi”,
1206.

adiyla da taninir), Kitdbii Mevabidi’I-Arifin,
Kitabii Halki'I-Haldiki’lI-Kur’dan ve’l-I ‘ti-
bar, Kitabii’s-Sidk ve’l-Ihlds, Kitabii’I-Emsal
ve’'l-Ebvab, Kitabii’I-Yakin, Kitabii't-Tevhid,
Kitabii “Ve'n-Necmii izd Heva”, Kitabii
“Ve'z-Zariyatii Zerva”, Kitabiin fi “Inne’llezi
enzele aleyke’l-Kur‘an leradiikke ild Me‘dd”,
Kitabii’d-Diirre ila Nasri’I-Kustirt, Kitabii's-
Siyase ile’l-Hiiseyn b. Hamddn, Kitabii
Hiive Hiive, Kitabii Keyfe Kane ve Keyfe
Yekunii, Kitabii’l-Viicidi’l-Evvel, Kitabii’l-
Kibriti’I-Ahmer, Kitabii’s-Semri ve Cevabihi,
Kitabii’l-Viicudi’s-Sani, Kitabii la Keyfe,
Kitabii’I-Keyfiyyeti ve’l-Hakikati, Kitabii’l-
Keyfiyyeti bi’l-Mecdz.””” Uludag, “Ibnii’n-
Nedim’in adlarin1 vererek Hallac’a nisbet
ettigi kirk alt1 eser glinlimiize ulagmamistir”
demektedir.?®

Sonug olarak Ibnii'n-Nedim el-Fihrist adl1
eserinde diger ilimler gibi tasavvuf ilmi-
ne miistakil bir baslik agmamigstir. Hatta
“tasavvuf” kelimesini dahi kullanmay1 tercih
etmemistir. Ancak zahid, safi gibi ifadelerle
tanimladig1 tasavvuf ilminin temsilcilerinden
ve onlarin eserlerinden bahsettigi bolimii,
kelama ayirdig1 makale i¢inde degerlendir-
mistir. Bunun nedeni ise biiylik ihtimalle
onu diger ilimler gibi ayr1 bir disiplin olarak
gormemesinden kaynaklanmaktadir. Her ne
kadar onu ayr1 bir disiplin olarak gormese
de bizlere aktardigi bilgiler bibliyografik bir
eser olmast hasebiyle arastirmalarimiza hem
1s1k tutmakta hem de kiltiiriimiize 6nemli
katkilarda bulunmaktadir.

2. ibni’l-Ekfani’nin rsadii’l-kasid
Adh Eserinde Tasavvuf Ilmine Dair
Kisa Bir Degerlendirme

Asil adi Ebi Abdillah Semsiiddin Muhammed
b. Ibrahim b. Said el-Ensari es Sincari (6.

27  ibnii'n-Nedim, el-Fihrist, 271-272.

28  Siileyman Uludag, “Hallac-1 Mansur”, Tiirkiye Di-
yanet Vakfi Islam Ansiklopedisi, 1997, XV: 377-381.
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749/1348) olan Ibnii’l-Ekfani’nin tip, eczaci-
lik, felsefe, astronomi, geometri, aruz, ahbar
ve tarih sahalarinda genis bilgi sahibi oldugu
kaynaklarca belirtilmistir. Hatta kendisinin
gelistirdigi 6zel yontemlerle ilag gelistirdigi
de bilinmektedir.”” Tip, fizyonomi, mineralo-
ji alaninda eserlerinin yani sira diger tiirden
baska eserleri de mevcuttur. Ancak bizim
calisma alanimiza dahil edecegimiz eseri, bir
ilimler ansiklopedisi diyebilecegimiz bibli-
yografik eser 6zelligi tasiyan Irsddii’l-kasid
ila esne’l-makasid adl1 eseridir. Mahiyeti
bakimindan Ibnii’'n-Nedim’in el-Fihrist’i-
nin takipgisi olan eser,*° altm1s ilim dalinin
tanimini ve ana konularini vermektedir.
Ayrica daha sonra kaleme alinacak olan
genis capl ilimler siniflandirmasi miiellif-
lerinden ve bizim de ¢alismamizda en son
kisimda degerlendirmeye tabi tutacagimiz
Tagkoprizade nin Miftahu’s-sadde ve misbd-
hu’s-siydde fi mevzii ‘ati’l- ‘uliim’ una ve Katib
Celebi’nin Kegfii ’z-zuniin’a kaynaklik etmis-
tir. Irsdadii’I-kasid’da zikredilen bircok alim,
Ibnii’l-Ekfani’nin yasadig1 yiizyilda yasa-
mis olan kisilerdir. [rsddii’-kasid’ i Islam
ilimler tarihinde ¢esitli alanlardaki degisik
gelenekleri ve aralarindaki felsefi ve teknik
temel farklar1 kisaca ortaya koyuyor olmasi
da dikkat cekicidir.*! Yontem bakimindan
Farabi’nin (6. 339/950) Ihsad’ii’l- ‘uliim™un
ile ibn Sina’nin (6. 478/1037) Kitabii’l-
Hudud’unu takip ederek bu eserlerden isti-
fade ettigi goriilmektedir.’?> Ancak onun
kitabinin 6nemli bir 6zelligi vardir ki o da
hem daha sistematik ve kapsamli olusu hem

29  Thsan Fazlioglu, “Ibnii’l-Ekfani”, Tiirkiye Diyanet

Vakfi Islam Ansiklopedisi, 2000, XX1: 22-24.

30  ibni’l- Ekfani, Muhammed b. ibrahim b. Said el-
Ensari, Irsadii’l-kasid ilé esne’l-makdsid, thk. Ab-
diilmiinim Muhammed Omer, (Kahire: Darii’l-Fik-
ri’l-Arab’i, ty), 45.

31 Cahid Senel, “Tbni’l-Ekfani’nin ‘Irsadii’l-Kasid’1
ve ‘Nevamis’in Ilimler Siniflandirmasi Literatii-
rinde Yer Edinme Siireci”, Kutadgubilig Felse-
fe-Bilim Arastirmalari, 29 (2016): 189-221.

32 Fazlioglu, “Ibnii’l-Ekfani”, XXI: 22-24.

de tanittig1 her ilim igin ilgili eserlerin bir
listesini vermis olmasidir.*

Eserinin nasil bir 6neme sahip oldugunu
anlama acisindan ve o donemin ilmi ve
kiiltiirel yapisini ortaya koyup ardindan
Ibnii’l-Ekfani’nin nasil bir tasavvufi cevre-
de yasadigini ve ne tiir bir etki i¢inde kal-
digin1 gormek bakimindan, eserin muhak-
kiklerinden olan Abdiilmiinim Muhammed
Omer’in Irsddu’l-kasid’in takdiminde, bize
aktardiklarinin 6nemli oldugunu diistinmek-
teyiz. Abdiilmiinim, o donemki kiiltiirel ve
ilmi ortami tanimlarken mutasavviflarla ilgili
olarak dipnot diyebilecegimiz soyle bir iddia
ortaya atar: Mutasavviflarin 6nde gelenlerin-
den bazilar1 o déneme kadar Islam literatii-
riinde olmayan birtakim nazari diislinceleri
tasavvuf anlayisi felsefesi etrafinda bir naza-
riyatla ortaya koymuslardir. Abdiilmiinim,
hicri ikinci yiizyildan sonra Islam beldele-
rinde kargasa ve fitnenin bir donem hakim
oldugunu ve Suriye’den baslamak {izere daha
sonra Asya’ya yayilan bir tasavvuf anla-
yisinin gelistigini, bunun da kutup olarak
kabul edilen ziihd ehli kisiler tarafindan, Hz.
Peygamber’in ahlak ve amele yonelik birta-
kim hadisleri siar edinilerek, nefsi dizginle-
me ve terbiyeye yonelik bir anlayisekseninde
gelistirildigini sdylemektedir. Boylelikle bu
anlayis, kisinin sadece kendisi ile ilgilenip
baskasinin giinahlariyla mesgul olmamasi
gibi dgiitler verilmek suretiyle Islam belde-
lerinde ciddi bir yayilma ve kabul gérmiistiir.
Ozellikle Islam’in “emr-i bi’l-ma’rtif ve nehy-i
ani’l-miinker” ilkesi, mutasavviflarin bu diis-
turlar1 yaymasina onemli bir onciiliik eden
muhakkikin ifadeleriyle salik verilmektedir.
Ibnii’l-Ekfani de o donemde yasayan fukaha
arasinda yer almaktadir.*

33 Ali Arslan, “Ibnii’l-Ekfani’nin (6. 749/1348) ilim-
leri Tasnifi ve Bu Tasnifte Hadis [lmi”, Bozok Uni-
versitesi Ilahiyat Fakiiltesi Dergisi [BOZIFDER],
18 (2020): 15-39.

34 ibni’l- Ekfani, Irsadii’l-kasid, 15-32.
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Ibnii’l-Ekfani eserine mukaddime ile bas-
lamaktadir. Burada ilme talip olan kisinin
uymasi gereken adap ve erkani anlatmis,
kisacas1 pedogojik egitime dahil olan konu-
lar diyebilecegimiz mevzular1 ele almistir.
Eserde ameli ve nazari ilimlerin tasnifi-
ni yaparak on asli ilim olarak kabul ettigi
ilimlerin isimlerini zikreder. Nazari olanlar
mantik, metafizik, fizik, geometri, aritmetik,
astronomi, misiki; ameli olanlar ise siyaset,
ahlak, tedbirii’l-menzildir.

Ozellikle tasavvuf ilmi ile ilgili bilgileri ve
tasavvufun ana kaynaklar1 diyebilecegimiz
eser isimlerini gordiigiimiiz kisim ilm-i ilahi
boliimiidiir. Nitekim miiellife gore insanin
ilmin degerini anlamak i¢in Allah’in kendi-
sini “ilim sahibi olmakla” nitelemesi, ayrica
peygamberlere ve velilere ilim bahsetmis
olmas: yeterlidir. Insan sanki higbir sey bil-
meyen -elbette mutlak anlamda degil- bilkuv-
ve bir varliktir ancak ne zaman 6grenmeye
baslarsa o zaman bilfiil insan olur. Mutlak
anlamda cehalet durumunda ise insan, hay-
vandan da asag1 bir seviyede olmaktadir. Bu
ilimlerin ise en sereflisi, en faziletlisi ve iti-
bar bakimindan en iist diizeyde yer edineni
ise kendinde biitiin ilimleri toplayan ilm-i
ilahi yani metafizik ilmidir.** Bu ilim batil ile
hakik1 olan1 ortaya koymaktadir. Ayrica insa-
nin kendisini tanimasin1 ve daru’l-beka’da
mutluluga ulasmasini saglamaktadir. Ibnii’l-
Ekfani ilm-i ilahlye giden yollarin farkli oldu-
gunu da sdylemektedir. Bunlardan birincisi
filozoflar ziimresidir ki bunlar, arastirma ve
nazar yolunu kullanirlar; delil ve burhan orta-
ya koyarlar. Bunlar arasinda Sokrat, Eflatun,
Aristo gibi isimler bulunmaktadir. Bir de
riyazetle nefis tezkiyesi yolunu benimseyen-
ler vardir ki bunlar da niissak zlimresidir.
Bunlarin ¢ogu dille tavsif edilmekten beri
olan zevki hallere ulasirlar. Delilleri sadece

35  age.229-232.

36 Senel, “Ibnii’l-Ekfani’nin ‘Irsadi’l-Kasid’r”, 194-
195.

kesftir. Islam milletinde niissak, stfilerdir.
Miiellif, en sonda ise sunu belirtmektedir ki
iki ziimre de fazileti elde etmektedir.>’

[bnii’l-Ekfani eserinde, dini ilimleri ilm-i
ilahi bashigi altinda toplamistir.®® Ancak
miellifin belirttigi sekliyle biitiin ilimler bu
ilmin i¢ine dahildir. Eger insan bu hakikatleri
ogrenmezse, kendisi ziyana ugrayacaktir.

Eserde belirtildigine gore ilm-i ildhi’nin bes
asli cliz’ii vardir. Biitiin mevctdatin hakikati-
ni anlayabilmek i¢in bu bes ciiz’ii anlamak
gerekmektedir. Bunlar:

1. Viicid, mahiyet, vahdet, kesret, viictb,
imkan, kadim, esbab, miisebbibat.

2. Ilimlerin birbiri ile olan iliskisi ve mer-
tebeleri.

3. Allah’in rubibiyetle birligi ve tekligi ve
sifatlarinin isbati. (Zatinin sadece kendin-
den olmasi)

4. Nefisler, akillar, melekler, cinler, sey-
tanlar ve onlarin hakikatleri ve durumlari.

5. Insan iskeletinin yaratilis hakikati.

Bu konular hem tasavvufi hem de kelam1
disiplin igerisinde yer alan ve arastirilan
konulardir.

Ibnii’l-Ekfani eserinde her ilim dalina ayir-
dig1 boliimde yaptigi gibi bu boliimde de bir-
¢ok isim ve onlarineserlerini zikretmistir.
Bunlar arasinda mutasavvif olarak bilinen ve
ozellikle de tasavvuf alaninda ve tasavvufun
sistematik olarak degerlendirilmeye basladigi
tarihten itibaren dnemli eserler ortaya koy-
mus kisilerin isimlerini gérmek miimkiindiir.
Bu isimlerden bazilar1 sunlardir:

1. Ebt Hafs Sihabiiddin Omer b. Muham-
med b. Abdilldh b. Ammiye el-Kuresi

37 Ibnii’l- Ekfani, Irsadii’l-kasid, 133. Ayrica bkz.
Selime Cinar, “Farabi’den Taskoprizade’ye: Islam
Medeniyetinde flimler Tasnifinin Gelisimi”, (Yiik-
sek Lisans, Fatih Sultan Mehmed Vakif Universite-
si Medeniyetler Ittifak1 Enstitiisii, 2014), 34.

38 [bni’l-Ekfani, Irsadii’l-kasid, 132-168.
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el-Bekri es-Sithreverdi (6. 632/1234) ve
Avarifii’l-Madrif adli eseri. Ondan onder
sahsiyetlerden biri olarak bahseder ve Avd-
rif’te tasavvuf ehlinin adab-1 ser’iyyeleri-
nin ve 1stilahlarinin yer aldigini aktarir.

2. Ebii’l-Fazl Abdiilmiin‘im b. Omer b.
Abdillah el-Cilyani el-Gassani el-Ende-
liis1 (6. 602/1205-1206). Cilyani’nin, ese-
rinde, tasavvuf ehlinin gorgii kurallarin-
dan ve rabbani nefeslerin rumuzlarindan
bahsettigini aktarir.

3. Ebi’'l-Kasim Zeyniilislam Abdiilkerim
b. Hevazin b. Abdilmelik el-Kuseyri (6.
465/1072) ve er-Risdle adli eseri. Miielli-
fin eserinde, tasavvufta onde gelen sahsi-

yetlerden kabul edilen stfileri anlattigin-
dan bahseder.

4. Ebl Talib Muhammed b. Alil b. Atiyye
el-Mekki el-Acemi (6. 386/996) ve Ku-
tii’l-kulub adli eseri. Mekki’nin, eserinde,
ilim ve amel yolunda salikin ihtiya¢ duydu-
gu konulardan bahsettigini aktarmaktadir.

5. Muhyiddin Muhammed b. Ali b. Mu-
hammed el-Arabi et-Tal el-Hatimi (6.
638/1240) ve el-Fiitihdtii’l-Mekkiyye f7
ma'rifeti’l-esvari’l-malikiyye  ve’l-miil-
kiyye adli eseri. Ibn Arabi’nin sadece bu
eserinin degil diger biitiin eserlerinin yu-
karida zikrettiklerinden farkli oldugunu
soyler ve bu kitaplarda gecen bilgilerin
higbirinin onlara dahil olmadigini belirtir.
Ona gore bu eserlerin icerikleri bos degil-
dir ve biiyilik bir kismi rumuzlardan iba-
rettir. Kim onu dis goriiniisii ile agagilarsa
ondan tecrit edilir.

6. Ebi'l-Meali Sadriiddin Muhammed b.
Ishak b. Muhammed b. Yasuf Konevi (6.
673/1274) ve Fatiha Saresi'nin tefsirini
yaptig1 eser olarak tamittigi asil adi /‘cd-
zii’l-beyan fi te'vili timmi’l-Kur’an adli
eseri.

7. Asil adi Ebii’l-Mugis el-Hiiseyn b.
Mansir el-Beyzavi (6. 309/922) olan Hal-
lac-1 Mansur olarak taninan sifi. Ancak
eserde Hallac’m ismi, Islami firkalarin

anlatildig1 boliimiin sonundaki huldl ve it-
tihad firkasi igerisinde zikredilmektedir.*

3. Tagskoprizade’nin Miftahu’s-sadde
Adli Eserinde Tasavvuf ilmine Dair
Kisa Bir Degerlendirme

Asil adi Ahmet b. Mustafa b. Halil olan
Taskoprizdade Ahmed Efendi eg-Sekd’i-
ku'n-nu‘maniyye fi ‘ulema’i’d-devleti’l-Os-
maniyye adli meshur eserinde, kendi oto-
biyografisine yer vermistir. Burada kendi
dogumuyla ilgili, 14 Rebiiilevvel 901 (2
Aralik 1495) tarihinde Bursa’da dogdugunu
belirtir.** Medresede nahiv-sarf okuduktan
sonra Kivamiiddin Kasim Efendi’nin yanin-
da tahsilini siirdiirmiistiir. Taskoprizade’nin,
Seyhzade Muhyiddin Mehmed Kocevi,
Mahmid b. Kadizade-i Rimi, Muhammed
et-Tlnis? gibi alimlerin tedrisinden gectigi
bilinmektedir. Birgok medresede yaptigi
miiderrisligin yaninda Koca Mustafa Pasa,
Sahn-1 Seman, Edirne Ug Serefeli, Edirne
Sultan Bayezid (951/1544) gibi 6nemli med-
reselerde miiderrislik yapmistir. 30 Receb
968 (16 Nisan 1561) tarihinde Istanbul’da
vefat etmistir.*' {lmiye sinifina mensup bir
aileden gelen Tagkoprizade’nin, birgok alimin
tedrisinden gecerek tahsilini tamamladig:
bilinmektedir. Tefsir, fikih, kelam, man-
tik, ahlak, Arap dili ve edebiyati, biyogra-
fi, ilimler tarihi, tip gibi degisik alanlarda
cesitli kitaplar yazmigtir. Bunlarin yaninda
otuza yakin risale telif ettigi de bilinmekte-
dir. Tagkoprizdde Ahmed Efendi eserlerini
Arapga yazmis ve biiylik dl¢iide serh ve hasi-
ye gelenegini de siirdiirmiistiir.** Kendisi en

39  ibnil-Ekfani, [rsddii’l-kasid, 147.

40 Bursali Mehmed Tahir, Osmanii Miiellifleri, haz. A.
Fikri Yavuz, (Istanbul: Meral Yaynevi, 1972), I: 454.

41 Mustakim Arici, Mehmet Arikan (ed.), Tasradan
Merkeze Bir Osmanli Ulema Ailesi: Taskopriiliiza-
deler ve Isamiiddin Ahmed Efendi, (Istanbul: Ilem
Yayincilik, 2020), 40.

Yusuf Sevki Yavuz, “Taskoprizade Ahmed Efendi”,

Tiirkiye Diyanet Vakfi Islam Ansiklopedisi, 2011,
XV: 151.
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cok Miftahu’s-sadade ve misbahu’s-siyade fi
mevzi ‘ati’l-‘ulum ve es-Sekd’iku’n-nu‘ma-
niyye fi ‘ulemd’i’d-devleti’l- Ossmaniyye
eserleriyle taninmaktadir. Taskoprizade
omriiniin sonlarina dogru Miftahu’s-
saade’nin Medinetii’l- ‘uliim adiyla bir 6ze-
tini yazmistir.* Oglu Kemaleddin Mehmed
Efendi de eseri Mevziidtii’I- ‘ultim** ismiyle
Osmanh Tiirk¢esine terciime etmistir.

Miftahu’s-sadde Osmanli alimlerinin ilmi
miiktesebatini ortaya koymasi bakimindan
ilim tasniflerinin yapildigi 6nemli bir bibli-
yografik eserdir. Dort mukaddime, iki bolim
ve yedi kissmdan meydana gelmektedir. Bu
dort mukaddimenin igerisinde su konular
anlatilmaktadir: Birinci mukaddimede, ilmin
fazileti, egitim ve 6gretim; ikinci mukad-
dimede, 6grenmenin sartlar1 ve 6grencinin
vazifeleri; liciinci mukaddimede, 6gretmenin
vazifeleri; dordiincii mukaddimede ise tari-
ku’n-nazar ve tariku’t-tasviye anlatilmakta-
dir. Mukaddimelerden sonra ‘taraf” olarak
belirttigi iki bolimii ele alir ve basliklara
bolerek bilgi verir. Bu iki bolimiin ilkinde
nazari, ikincisinde ise ameli ilimleri zik-
retmektedir. Bu iki tiir ilmin her ikisine de
hakim olan kisilerin, kurtulusa ereceginden
bahsetmektedir. Bu iki bolimiin altinda yedi
adet, ‘devha™ adin1 verdigi kisma geger ve
tek tek hepsini bagliklandirir. Bu kisimlar
sirastyla, yaziyla ilgili ilimler (hat sanati
ve Arap imlasi), dile ait ilimler (sarf, nahiv,
belagat ve edebiyat), mantik ilimleri (man-
tik disiplinleri ve tartisma yontemleri), dis

43 Taskdprizade Isamiiddin Ahmed Efendi, Medine-
tii’I-‘uliim (Istanbul: Siileymaniye Ktp., Halet Efen-
di, 791; Kopriili Ktp., 1387).

Taskoprizade Isamiiddin  Ahmed Efendi, Mev-
zidtii’l-‘ulum, ¢ev. Kemaleddin Mehmed Efendi,
(Istanbul: 1313), 1-2.

45  “Devha” kelimesinin anlami, dalli budakli bityiik
aga¢ demektir. Tagkopriizade de bu adlandirmayla,
her bir ana ilim boliimiintin bir¢ok dali, dallarin
dallar1 ve budaklarin oldugunu kastetmis olmalidir.
Hiiseyin Atay, “Baz1 Islam Filozof ve Diisiiniirleri-
ne gore [limler Sayimi ve Tasnifi”, A.U.LF. Islami
Ilimler Enstitiisii Dergisi, 4 (1980): 27.

44

diinyay1 konu alan ilimler (metafizik, fizik,
matematik, mekanik, tip, cografya ve astro-
nomi dahil biitiin disiplinler), ameli hikmet
ilimleri (ahlak, ev idaresi, siyaset), ser‘] ilim-
ler (kiraat, hadis ve usulii, tefsir, kelam, fikih
ve usulil) ve batin ilimleri (ibadetler, adetler,
helake gétiiren ahlaki koétiiliikler ve necata
ulastiran erdemler) seklindedir.*® Bizim
incelemeye tabi tutacagimiz boliim, batini
ilimlerin yer aldig1 yedinci kisim olacaktir.

Yedinci kismin gerek ara bagliklandirmasina
gerekse igerisinde bahsedilen konulara bakil-
diginda dikkat geken husus Gazzali’nin [ryd i
‘ultimi’d-din’de* igledigi konularla tam bir
benzerlik arz etmesidir. Eserin genel usliibu,
planlandirilmasi ve icerigi dikkate alindigin-
da ise akla gelen Ibnii’l-Ekfani’nin frsddii’l-
kasidr olmaktadir. Miiellifin eserini telif
ederken bu eserden yararlandig1 agiktir.
Ayrica etkilendigi ve 6rnek aldigr diger bir
kitap olarak erken donem bibliyografik eser-
lerinden Ibnii’n-Nedim’in el-Fihrist’ini zik-
retmek miimkiindiir.*®

Miiellifin, batini ilimlerle ilgili boliimii, kendi
icerisinde 4 ara baglikta topladig1 goriilmek-
tedir:

Birinci kisimda, “Ibadetler” baslig: altin-
da, ilim, akaid kurallar1, temizligin sirlari,
namazin sirlari, zekatin sirlari, orucun sir-
lar1, haccin sirlari, evrad-1 ezkarin sirlari,
evradin kisimlari, faziletleri ve hikmeti yer
almaktadir.

ikinci kisimda, “Adetler” baslig: altinda,
yeme adabi, nikah adabi, kazanma ve ge¢im
adabi, helal ve haram kazang hakkinda, yara-
tilig siniflarina gére muaserat ve sohbet adabi,
gorgii kurallar, sefer adabi, semau’l-vecd,

46  Taskoprizade Ahmed Efendi, Miftdhu's-sadde ve
misbahu’s-siyade fi mevzuati’l-‘ulum, (Beyrut: Da-
rii’l-Kiitiibi’l-Ilmiyye, 1985).

47  bkz. Eba Hamid Muhammed el-Gazzali, Ihya’ii
‘ultimi’d-din, (Kahire: 1332), 3-4.

Ilhan Kutluer, “Miftahu’s-sadde”, Tiirkiye Diyanet
Vakfi Islam Ansiklopedisi, 2020, XXX: 18-19.
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emr-1 bi’l-maruf nehy-i ani’l-miinker, pey-
gamber ahlaki yer almaktadir.

Uciincii kisimda, “Rub‘u’l-muhlikat” baslhig
altinda, kalbin acayipliginin serhi, riyaze-
ti’'n-nefs ve tehzibu’l-ahlak, arzu ve isteklerin
kirilmasi (aclik ve cinsi miinasebet), dilin
afetleri, 6fkelenme, haset, kinin zemmi, diin-
yanin zemmi, malin zemmi ve onu sevme-
nin kerahati ve cimrilik, riya ve san sohretin
kotiliigii, kibir ve ucb, gurur yer akmaktadir.

Dérdiincii kisimda, “Rub‘v’l-miinciyat” basli-
g1 altinda, tevbe, siikiir ve sabir, havf ve reca,
ziihd ve fakr, tevekkiil, muhabbet, sevk, iins
ve r1za, niyet, ihlas ve dogruluk, muhasebe ve
murakabe, tefekkiir, zikrii’l-mevt ve dirilme
ve niistr yer almaktadir.*” Miiellif bu bolimde
anlattig1 ilimleri ‘miikasefe ilimleri’ olarak
adlandirmakta ve bu ilimleri ancak Allah’in
bildirdigi kisilerin bilebilecegini sdylemekte-
dir. Ayrica sunu da belirtmektedir ki manevi
mutluluk ve yiicelmeyi saglayacak olan ilim-
ler, Cibril hadisinde ifade edilen iman, islam
ve ihsan1 konu alan kelam, fikih ve tasavvuf
ilimleridir.*

Taskoprizade ilimleri ovillen (mahmiid)
ve yerilen (mezmum) ilimler olarak da tas-
nif etmektedir. Bu tasnifte de bahsedilen
ilimlerin insana nasil fayda sagladigi veya
nasil zarar verdigi konusu esas alinmistir.
Anlagilmaktadir ki ona gore hangi tasnif
yapilirsa yapilsin mithim olan insanoglunu
diinyada da ebedi hayatinda da mutluluga
ve refaha ulagtirmasidir. Bundaki mizan ise
dini ilimlerin herkes tarafindan 6grenilmesi,
diger ilimlerin ise ona uyup yardimci olmasi
noktasindadir. Ebedi mutluluk ise bu ilim-
lerin amele dontlismesi ile gergeklesecektir.
Nitekim bunlar ikiz kardesler timsali birbi-
rinden ayrigsmamakta ve birbirlerine yardimci

49
50

Taskoprizade, Miftihu's-sadde, 111: 565- 578.
Hiiseyin Sarioglu, “Taskopriiliizade’de Tlim ve Fel-
sefe”, Osmanli Bilim Tarihinde Taskopriiliizadeler

Sempozyumu, ed. Celil Glingor, (Kastamonu: Tas-
koprii Belediyesi Yayinlari, 2006), 60.

olmaktadirlar. Dolayisiyla ilimde derinlesen
kimse o ilme uygun amel etmelidir. Ciinkii
amelde kusur olursa ilimde kemale ulasila-
maz.”!

Miiellifin, kalbin acayipligi bashigi altinda
kalb, ruh, nefs ve akil kavramlarini deger-
lendirdigini gérmekteyiz. Batini ilimler ice-
risinde kalbin askerlerinden bahsetmekte ve
onlarin ¢alisma sisteminin énemini vurgu-
lamaktadir. Kalbin batini askerleri olan ruh;
hiikiimdar gibidir, onun iilkesi bedendir; vezi-
ri ise akildir; sehveti, kolesi; 6fkesi, emniyet
miidiiriidiir. insanin terkibinde, canavari,
hayvani, seytani ve rabbani olmak iizere
dort kuvvet mevcuttur. Nitekim bu sifatlar-
dan hangisi insana hakim olursa, ahlaki da o
surette olur. Canavardan diismanlik, insanla-
ra saldirma; hayvan sifatindan hirs, sehvet;
seytani ve rabbani sifattan sevgi, ylikseklik,
basgkanlik, kendini iistiin gérme, herkese emir
verme gibi duygular dogar. Bunlar aslinda
rubtbiyet sifatlarindandir. Ancak 6fke ve seh-
vetle ortaklik bakimindan seytani sifatlardan
olmaktadirlar. Mesela ilim kuvveti, sehvet ve
Ofkeye uyarsa insan suretinde seytan olur.
Bunlara uymazsa ilim, hikmet, esyanin
hakikatini bilme, basiret gibi rabbani sifat-
lar gerceklesir. Sehvet itidale gevrilirse iffet,
haya, zarafet, yardimseverlik; 6fke giiciinii
yenince de yigitlik, kerem, sabir, kendine
hakim olma, sebat, affetme, hilm gibi giizel
sifatlar dogmaktadir.’?

51 Fatma Zehra Pattabanoglu, “Taskoprizade’nin
Felsefe, Kelam ve Tasavvuf ilimlerine Bakis1”,
11. Uluslararast Seyh Sa’ban-1 Veli Sempozyumu,
(Kastamonu: Kastamonu Universitesi Yayinlar,
2014), 533-547.

52 Taskdprizade, Miftahu’s-sadde, 111: 323- 325. Su da
belirtilmelidir ki kalbin askerleri konusu gibi eserin
icerisinde bulunan bazi konular Taskoprizdde’nin
hocast Seyhzade Muhyiddin Mehmed Kocevi’ye
ait olan Noktatii’l-Beydn adli eserde de yer almak-
tadir. Bkz. Siimeyye Arpaci, “Seyhzade Mustafa
Kocevi’nin Noktatii’l-Beyan Adli Eseri: Nesir ve
Inceleme” (Yiiksek Lisans, Marmara Universitesi
Sosyal Bilimler Enstitiisii, 2019) Kocevi'nin ese-
rinin genelinde de Gazzali disiincesinin esintileri
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Miiellife gore diinya sevgisi, dolayisiyla da
mal miilk sevgisi insan1 hiisrana ugratacak
sevgilerin basinda gelmektedir. Kisi, nefsin
ve kalbin riyazeti i¢in nefsinin ayiplarini bil-
meli ve bunlardan elini etegini ¢ekmelidir,
ancak zaruret miktar1 bunlarla istigal olma-
lidir. Nefsin tezkiyesi ve tasfiyesi ise uzlet
ile miimkiindiir. insan her daim murakabe
ve muhasebe halinde olmalidir.*

Sonug olarak Taskdprizade’nin bu eseri,
yukarida zikredilen, ilimlerin tasniflerinin
yer aldig1 bibliyografik mahiyetteki Ibnii’n-
Nedim’in el-Fihrist, Tbni’l-Ekfani’nin
Irsadii’I-kdsid adl1 eserleri gibi bir eser olup,
yakin donem Osmanli ilim zihniyetini de
ortaya koyan onemli bir yapittir. Ozellikle
akli ve dini ilimleri degerlendirme konusun-
da cami bir eser oldugu asikardir. Kisacasi
miellifimiz hem felsefi ilimleri hem de dini
ilimleri Miftahu’s-sadde’sinde vaz’ etmistir.
Akli ve dini ilimler hakkinda bilgi verirken
ilminden ozellikle faydalandigi sahsiyet
Ibnii’l-Ekfani, batini ilimler hakkinda bilgi
verirken etkilendigi kisi ise Gazzali olmustur.

4. Sacakhizade’nin Tertibu’l-‘ulitm Adh
Eserinde Tasavvuf ilmine Dair Kisa Bir
Degerlendirme

1070-1080 (1660-1670) yillar1 arasinda
Marag’ta dogan Sacaklizade Mehmed Efendi,
dogum yerine nispet edilerek Mar‘asi olarak
taninmaktadir. [lkdgrenimine memleketinde
baslayan Sacaklizdde’nin hocalar1 arasinda
Hasan Mar‘asi, Darendeli Hamza Efendi
ve Tibydn Tefsiri’'nin miitercimi Ayintabi
Mehmed Efendi gibi isimler yer almaktadir.
Ayrica hayatinin belli bir evresinde gittigi
Sam’da, zamaninin biiyiik alimi Abdiilgani
en-Nablisi’den (6. 1143/1731) tefsir, hadis ve
tasavvuf tahsil ettigi ve Nablasi’den icazet ve

mevcuttur. Dolayisiyla anlasilmaktadir ki Taskop-
rizade’nin tasavvufi diisiince yapisinin olusmasin-
da hocalarinin da etkisi agikardir.

53 Taskoprizade, Miftahu’s-sadde, 111: 542.

hilafet aldig1 bilinmektedir. Boylece tarik-i
Halidiyye ve Naksbendiyye erkani iizere
yetistigi, zahirl ve batini ilimleri tahsil etti-
gi soylenmektedir. Sacaklizade’nin Maras’ta
1145 (1732) yilinda vefat ettigi, kabrinin de
Seyh Adil Mezarligr'nda bulundugu kabul
edilmekte ve vefatina “es-Seyh Sacgakli” ve
“Tacii’l-miirsidin™ gibi ibarelerle tarih diisii-
rildigi gorilmektedir.>*

Tertibu’l-‘uliim, ilimler tasnifi konusunda
yazilan 6nemli eserlerden biridir. Ozellikle
Osmanli donemi medrese diizeni, verilen
derslerin niteligi, tanitilmasi ve elestirilmesi
bakimindan ayr1 bir konuma sahiptir. Eser,
mukaddime ile baslamaktadir. Altinda 23
fasla ayrilir. Daha sonra iki maksad zikredi-
lir. Bunlar ise kendi igerisinde tekrar fasillar
olarak bagliklandirilmistir. Birinci maksad,
on fasil ikinci maksad iki fasil olarak diizen-
lenmistir. Son olarak ise hatime kism1 yazil-
mis, o bolim de dort fasilda toplanmastir.
Miiellif mukaddimede faydali ilimleri siralar
ve onlar1 ser’1 ve ser’i olmayan olarak ikiye
ayirir. Bu ilimlerle ugrasmanin hiikiimleri-
ni anlatir. Birinci maksadin konusu faydali
ilimlerin tarifleri ve zararli davranislarin
beyan1 hakkindadir. ikinci maksadin konu-
su ise ilimlerin mertebeleri ve bu ilimlerle
ugrasacak talebenin baslangi¢ seviyesinde
hangi ilimlerle mesgul olacagina dair bilgi-
lendirmedir. Hatime kismui ise felsefe ilmine
ayrilmistir.

Miiellif, faydali ilimler olarak Arapga ile ilgi-
li olan bazi ilimleri, akli ilimleri, lediinni
ilmi, kitap ve siinnet kaynakli ilimleri, Kur’an
ilimlerini, hadis ilimlerini ve bunlara ek ola-
rak da anatomi, tip, firdset, riiya tabirleri ve
Farsc¢a dilini saymaktadir. Bunlarin disin-
da kalan felsefe, sihir, astroloji gibi ilimleri
zararl ilimler kategorisinde degerlendirir.
Bu ilimlerin bilinmesinin bir fayda sagla-

54 Tahsin Ozcan, “Sagaklizade Mehmed Efendi”,
Tiirkiye Diyanet Vakfi Islam Ansiklopedisi, 2008,
XXXV: 368.
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mayacagi, bilinmemesinin de bir zarara yol
agmayacagini belirtir.%

Miiellif, tasavvuf ilmini ahlak ilmi altinda
degerlendirmektedir. Ona gore ahlak ilminin
konusu riihi melekelerdir. ilm-i ahvali’l-kalb
yani kalbin halleri ilmi olarak da adlandirilan
ahlak ilmi, tistlin ahlakin ne oldugunu ve onu
insanin nasil elde edecegini, kotii ahlakin ne
oldugunu ve insanin ondan nasil uzak dura-
cagini anlatan bir ilimdir. Ahlak ilminin
ogrenilmesindeki maksat kotii ahlaktan ari-
narak, iyi ahlaka yonelmektir. Tasavvufilmi
de bu ilmin bir parg¢asidir ve iistiin ahlakin en
iist derecelerini a¢iklamaktadir. Bu kisimda
Suyti’nin (6. 911/1505) en-Nukaye adli ese-
rindeki tasavvuf tanimini aktarir: “Tasavvuf,
kalbi Yiice Allah’in disinda bulunan biitiin
varliklardan tecrid ederek Yaratici’ya don-
mektir.” Sacaklizade’ye gore ise tasavvuf bu
tecrid ilmidir.>

Miiellif eserinde bir¢ok tasavvufi eser-
den ve sahsiyetten referanslar vermekte-
dir. Bunlardan bazilar1 soyledir: Suyfti ve
en-Nukaye adl1 eseri, Kuseyri ve er-Risa-
le adl1 eseri, Stibki ve Mu’idu’n-niam adli
eseri, Stihreverdi ve Avarifii’l-madrif adli
eseri, Fahreddin er-Razi ve Tefsiru’l-kebir
adli eseri, Gazzali ve [hyd’ii ‘uliimi’d-din
adl eseri, Beydavi ve Envaru’t-tenzil adli
eseri, Imam el-Yafii ve Ravdu'r-Riydhin adl
eseri, Nesefi ve Akdidu n-Nesefiyye adl1 eseri.
Miiellifin 6zelikle Gazzali’den yaptig1 alinti-
lar1 gerek eserin genelinde gerekse tasavvufa
ayirdigi boliimde ¢okca gormek miimkiindiir.

Miiellif, ahlak ilminin hikmiini anlatti-
g1 fasilda bu ilmin bir kisminin farz-1 ayn,

55 Sacgaklizdde Mehmed Efendi, Tertibu’l-‘ulim,
(Beyrut: Daru’l- Besairu’l-Islamiyye, 1408), 82-83.

56  Adem Akin ve Remzi Demir, “Sacaklizide Mu-
hammed Tbn Ebi Bekr el-Marasi ve Tertib el-‘ulim
Adl Eseri”, OTAM Dergisi, 16 (2004): 1-64; Ayri-
ca bkz. Ahmet Kayacik, “Sacaklizdde’nin flimler
Siniflamasina Dair Goriisleri”, I. Kahramanmaras
Sempozyumu, (Istanbul: Marasder-Kahramanma-
ras Belediyesi, 2005), I: 81-88.

biitiiniiniin isefarz-1 kifaye oldugunu zikreder.
Ancak tasavvuf ilmi bunlarin disinda tutul-
maktadir. O ne farz-1 ayn ne de farz-1 kifaye-
dir. Ciinkt tasavvuf ehlinin yasadigi haller, o
tecriibeye sahip olan kisiyi baglar. Bu da bir
zorunluluk olmaktan ¢ikar ve sadece miiste-
hap derecesinde degerlendirilebilir. Miiellif
bu baglamda Kuseyri’nin su soziinii aktarir:

Hamdin der ki, selefin yol aligi (seyr)
tizerinde diisiinen kimse, kendi eksikligi-
nin ve insanlarin elde ettigi derecelerden
geri kalmishiginin farkina varir. Bu ilme
ait bazi 1stilahlar vardir ki, bunlar1 bilme-
mek miiderris bir alim i¢in kusurdur. Bu
istilahlardan bir kismi sunlardir: Firak,
beka, fena, seyr, tecelli, siirb (igmek), reyy
(suya kanma), sekr (sarhosluk), sahv (ayik-
l1k) vb. Kuseyri der ki: “Bu grup, ehil ol-
mayanlar arasinda sirlarinin yayilmasin
istemedikleri icin kastettikleri manalar1
kendilerinin disinda kalan insanlardan
gizlemek maksadiyla kendi aralarinda bir-
takim lafizlar kullanmaktadir.”

Sacaklizade bu soze binden sunlar1 soy-
ler: “Onlarin s6zlerinin zahirinden anlasi-
lan manalarin seriatin o sozlere yiikledigi
manalara muhalif olduguna, bu durumun bir
tevilinin bulunduguna ve bunlarin seriatin
bildirdigine ancak bu tevil sebebiyle muhalif
diismeyecegine inanman gerekir.”’

Miiellif, lediinni ilmi, tasavvuf ilminden ayr1
tutarak sunlari aktarir:

Lediinni ilme gelince —ki o, gdrecegin
lizere tasavvuf ilminden bagka bir sey-
dir— batin ilmi, miikasefe ilmi, mevhibe
ilmi, sirlar ilmi, gizli ilim, veraset ilmi
ve hakikat ilmi olarak da adlandirilir. Bu
ilim, er-Razi’nin et-Tefsirii’l-kebir'inde
su sekilde soziinii ettigi ilimdir: Safi-
ler miikasefe yoluyla elde edilen ilimlere
ledinni ilim adinm1 vermislerdir.” Razi,

57  Sagaklizade, Tertibu’l-‘uliim, 170-171. Krs. Sagak-
lizade, Tertibu’l-‘ulim, g¢ev. Zekeriya Pak ve M.
Akif Ozdogan, (Kahramanmaras: Ukde Kitaphig,
2009), 202-203.
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bu adlandirmanin Allah Teala’nin su so-
ziinden yola ¢ikilarak yapilmis oldugunu
kastediyor: Biz ona katimizdan (min le-
diinna) bir ilim verdik. Kevasi bu ayetin
tefsirinde soyle der: ‘O, batin ilmidir ve
lediinni ilimdir.” el-Medarik’te ise soyle
gecer: ‘O, gaybdan haber verme ilmidir.’
Ben derim ki: Allah’in Hizir’a &gretti-
gi seyleri kastediyor, —ilerde gorecegin
iizere— mutlak anlamda batin ilminden
degil. et-Tatarhdniyye’de miellifi soyle
der: ‘Miikasefe ilmi 6grenme ve 6gretme
yoluyla 6grenilmez; ancak Allah’in dogru
yolu bulmak i¢in temel kabul ettigi mii-
cahede yoluyla elde edilir.” Nitekim Allah
Teala sOyle buyuruyor: Bizim yolumuzda
gayret (miicdhede) gosterenleri, yollari-
miza eristiririz. Hadiste de soyle geger:
Bildigi seylerle amel edenlere, Allah bil-
medigi seylerin ilmini bahseder. Lediin-
ni ilmin kars1 kutbunda seriat ilmi, zahir
ilim ve muamele ilmi yer alir. (Bu boliim
kitapta kaginct sayfadan alindi? Bir refe-
rans gerekir.)

Sacaklizade bu boliimde anlattig1 bazi soz-
lerinden dolay1 tenkitlere maruz kalmistir.
Ozellikle bu diisiincelerini elestiren sahis
Alemi Ahmed Efendi olmustur. Sacaklizade
de bu tenkitlere cevap mahiyetinde Risaletii’l-
cevdb adli bir eser kaleme almigtir.>

Miiellif batin ilmini iki kisma ayirir.
Bunlardan birincisi; Allah’in kalpte olustur-
dugu gayba dair bilgidir. Ikincisi; insanin
gosterdigi itaatkar tutum nedeniyle Allah’in
kendisine bahsettigi halleri bilmesidir.*

Miiellifin tasavvuf kisminda degerlendirdi-
g1 bir diger konu, batin ilminin zahir ilmi-
ne aykir1 olup olmadigi sorusudur. Burada
Gazzali’nin “Kim batin ilmi zahir ilmine
aykir1 derse, bu sz, imandan ¢ok kiifre

58  Detayli bilgi icin bkz. Mehmet Gel, “XVIIL Yiizyil
Osmanlr’sinda Tasavvufi Bilgiyi Tartismak: Sacak-
lizade ile Alemi Arasindaki Lediinni {lim ve Ilham
Tartismasina Dair Bir Inceleme”, Nazariyat 4, 3
(2018): 125.

59 Sacaklizade, Tertibu’l-uliim, 172.

yakindir.”®® ifadesini aktararak bu soéziin
manasini agiklar.

Sacaklizade “Stfileri Miidafaa” baslig: altinda
da bir fasil agmistir. Bu fasilda genelde el-Ya-
fii’nin eserinden alintilar yaparak sifilere has
bazi1 6zel hallerden ve tecriibelerden bahseder.
ISonug olarak diyebiliriz ki Sagaklizade tefsir,
hadis, belagat, tecvid, kiraat, ahlak, tasavvuf,
felsefe, miinazara, mantik, edebiyat ve bircok
ilmi alanda derin bilgi sahibi olmasinin yani
sira Tertibu’l-‘uliim adli eseri ile de Osmanli
medrese egitim ve dgretim yapisini ¢ok iyi
bilmekte ve bu uygulanan egitim sisteminin
cikmaz alanlarini ve olumlu yanlarini bizlere
sunmaktadir. Gerek miiderris gerekse talebe-
nin sahip olmasi gereken vasiflari, pedagojik
cercevede bizlere sunmaktadir. [limlerin tasni-
fini yaparak egitimde nasil bir siire¢ izlenmesi
gerektigi ve hangi ilmin, ne zaman ve kimle-
re ogretilmesi gerektigini de belirtmektedir.
Miiellif, tasavvuf ilmine de diger ilimler gibi
bir baslik agmis olup bir¢ok kaynak goste-
rerek konulara agiklik getirmistir. Ozellikle
de referans olarak verdigi kaynaklar arasinda
makalemizin sinirlilig1 baglaminda, degerlen-
dirmeye tabi tuttugumuz Osmanli ddneminde
kaleme alinmis ilimler tasnifi kaynaklarindan
Taskoprizade’nin Miftahu’s-sadde’sini de gor-
mek bizler i¢in dnem arz etmektedir.

Sonug¢

Islam alimleri tarafindan izlenen ilimler tas-
nifi gelenegi hem filozoflarin ilim tasnifi
gelenegine hem de vahiy-akil merkezli bir
gelenege sahiptir. Boylelikle de yazilan eser-
ler dogal olarak felsefe ve din iligkisini ortaya
koymaktadir. Bu ilimlerin tasnifi ele alinir-
ken 6zellikle Farabi, ibn Sina ve Gazzali’nin
diisiincelerinden ¢okca etkilenildigi goriil-
mektedir. Dini ilimlerin tasnifnde o alanin
yetkin temsilcilerinin isimleri ve eserleri

60  age. 174.
61 age. 175.
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zikredilerek aktarimlar gergeklestirilmistir.
Calismamizda kronolojik siraya gore ince-
ledigimiz dort eser genelinde 6zellikle su
belirtilmelidir ki s6z konusu eserler, kendi
aralarinda etkilesim igindedirler. Ibnii’l-
Ekfani’nin Irsdadii’l-kasid adli eseri, mahiyeti
bakimindan Ibnii’n-Nedim’in e/-Fihrist’inin
takipgisi olmus ve kendinden sonra kaleme
alinan TaskoOprizade’nin Miftdhu’s-sadde
eserine de kaynaklik etmistir. Sagaklizade
de Tertibu’l-‘uliim adli eserinde bir¢ok kere
referans olarak Miftahu’s-sadde’yi vermistir.

Dini ilimler arasinda tasavvuf ilminin e/-Fih-
rist’te bir ilim olarak degerlendirilmedigi ve
adlandirilmadigi goriilmektedir. Ancak zahid
ve sufi olarak adlandirilan birgok mutasav-
vifin hayatina dair bilgiler ve eserlerinin
adlar1 aktarilmustir. [rsddii’l-kasid’da kar-
stmiza ¢ikan tabloda Ibnii’l-Ekfani, tasav-
vufu -metafizik de diyebilecegimiz- “Ilm-i
11ahi” seklinde adlandirdig1 baslik altinda ele
almistir. Miellifin, 6zellikle tasavvuf 1sti-
lahlar1 konusunda birer klasik haline gelmis
eserleri fazlaca zikrettigi goriilmektedir.
Taskoprizade, Miftahu's-saddesi’nde tasavvuf
ilmine “Batini {limler” biciminde bir baslik
a¢cmistir. Bu anlamda, tasavvuf alaninda hem
amel hem adab hem de 1st1lahi bilgi bakimin-
dan genis ¢apl bir ¢alisma ortaya koymustur.
Son olarak Sacaklizade ise Tertibu’l-‘uliim
eserinde tasavvufilmini “Ahlak ilmi” altinda
degerlendirmis ve onu bu ilmin bir pargasi
olarak kabul ederek, iistiin ahlakin en tist
derecesi olarak gormiistiir.
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A Dergdh for the Nation:
Spiritual Identity and Cultural Continuity
in Occupied Istanbul (1918-1923)
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Abstract

This article examines how Dergah Journal articulated a vision of spiritual nationalism, framing national
identity as a continuity from the Ottoman Empire to the Turkish Republic, grounded in cultural inheritance,
artistic expression shaped by Ottoman-Sufi traditions, and a deep historical consciousness. Published during
the Allied occupation of Istanbul between 1921 and 1923, Dergdah positioned itself outside the dominant
nationalist paradigms of its time: on one side, militant resistance; on the other, rigid positivist moderniza-
tion. Instead, it sought an alternative path to reimagine Turkish nationalism. The journal’s contributors
contended that the true foundation of a nation lies not only in political structures but in the ability to preserve
and reinterpret its spiritual, cultural, and artistic heritage. Rejecting both passive Western imitation and
reactionary nostalgia, Dergdh pursued a dynamic synthesis of past and present, asserting that literature,
art, music, and language must evolve organically while remaining anchored in their cultural and spiritual
roots. Drawing inspiration from Henri Bergson’s (d. 1941) concepts of intuition (intuition) and duration
(durée), the journal envisioned national identity as a living, ever-evolving force. Through its engagement
with themes such as linguistic fragmentation, artistic mimicry, and the erosion of historical temporality,
Dergdh sought to reclaim national consciousness by reviving a cultural and spiritual sensibility deeply
rooted in Ottoman-Sufi traditions, envisioning art and thought as living continuities rather than borrowed
imitations. This study situates Dergah within the broader debates on nationalism and modernization,
highlighting its distinctive attempt to reconcile spiritual depth and artistic vitality with the challenges of
shaping modern Turkish identity.
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A DERGAH FOR THE NATION

Keywords: Spiritual nationalism, cultural continuity, artistic expression, historical consciousness, Henri
Bergson, Dergdh

Ozet

Bu makale, Dergdh Mecmuasr’nin (1921-1923) milli kimligi kiltiirel sireklilik, koklerine bagli sanatsal ifade
ve tarih bilinci izerinden kavrayan manevi milliyetcilik anlayisini nasil sekillendirdigini ele almaktadir.
Istanbul’un miittefik giigler tarafindan isgal altinda oldugu 1921-1923 yillar1 arasinda yayimlanan Dergdh,
donemin hakim anlatilarindan—militan direnige yaslanan bir milliyetcilik ya da kat1 bir pozitivist modern-
lesme anlayisi—farkli bir ¢izgide durarak Tiirk milliyet¢iligini yeniden diistinmenin yollarini aramaktadir.
Dergiye katkida bulunan donemin en yetkin entelektiielleri bu baglamda, bir milleti ayakta tutan baglayici
Ogelerin yalnizca siyasi kurumlar degil, ayni zamanda onun manevi, kiiltiirel ve sanatsal mirasini koruma
ve yeniden yorumlama kabiliyeti oldugunu 6ne siirer. Bat1 karsisinda edilgen bir taklit¢iligi de, gegmige
sikisip kalan tepkisel bir nostaljiyi de elestiren Dergdh, ge¢cmis ile bugiinii dinamik bir senteze oturtarak
edebiyatin, sanatin, miizigin ve dilin organik bir sekilde gelismesi gerektigini, fakat bunun kendi manevi
ve kiiltiirel kokleriyle bagini koparmadan yapilmasinin elzem oldugunu vurgular. Henri Bergson’un (.
1941) sezgi (intuition) ve siire (durée) kavramlarindan esinlenen dergi yazarlari, milli kimligi duragan bir
miras olarak degil, yasayan ve degisen bir varlik olarak ele alir. Dilin pargalanmasi, sanatin taklitcilige
saplanmasi ve tarihsel zaman duygusunun kayb1 gibi meseleleri tartigarak, estetik ve entelektiiel incelik
yoluyla milli bilinci yeniden insa etmeye calisir. Bu ¢alisma, Dergah’ milliyet¢ilik ekseninde siiregelen
daha genis tartismalar baglamina yerlestirerek, manevi derinligi modern Tiirk kimligi insa siirecinin zor-
luklariyla uzlastirma ¢abasini incelemektedir.

Anahtar Kelimeler: Manevi milliyetcilik, kiiltiirel siireklilik, sanatsal ifade, tarihsel farkindalik, Henri
Bergson, Dergah Mecmuasi

Introduction
Dergdh is one of the most celebrated peri- occupying forces sought to suppress nation-
odicals in Turkey’s national literary histo- alist sentiment through an extensive censor-

ry.! Published biweekly between April 10, | ship apparatus, Dergdh subtly but persistent-
1921, and January 5, 1923, for a total of 42 | |y signaled its support for the independence

issues, it emerged as a crucial intellectual | movement.* However, its nationalism was not
and cultural platform during the final years

of the Ottoman Empire.? Its significance is

lowing the defeat of the Ottoman Empire in World
War 1. It resulted in the abolition of the Ottoman

amplified by the context of its publication— Sultanate, the expulsion of foreign powers, and the
amidst the turmoil of the Turkish War of establishment of the Republic of Turkey in 1923,

. marking a decisive break from imperial rule and
Independence (1919_1923) and under Allied the beginning of a new national sovereignty. See
occupation (1918-1923) in Istanbul.* While Edward J. Erickson, The Turkish War of Indepen-

dence: A Military History, 1919-1923 (Santa Barba-
ra: Bloomsbury Publication, 2021), 1-54. For more
information on the Occupation of Istanbul please

1 Abdullah Ugman, “Dergéh,” Tiirkiye Diyanet Vakfi
Islam Ansiklopedisi, 1994, 1X: 172-174.

2 Ekrem Karadisogullari, “Dergdh Mecmuasi’nin see, Daniel-Joseph MacArthur-Seal and Gizem
Tiirk Edebiyati ile Milli Miicadeledeki Yeri,” 4.U. Tongo, “Representing Occupied Istanbul: Docu-
Tiirkiyat Arastirmalart Enstitiisti Dergisi 11, 27 ments, Objects and Memory,” YILLIK: Annual of
(2005): 219-226. Istanbul Studies, 4 (2022): 91-98.

3 The Turkish War of Independence (1919-1923) was 4 “Sunus,” Dergah: Girig-Ceviriyazi-Dizin Vol. I,
anationalist struggle led by Mustafa Kemal Atatiirk eds. Arslan Tekin and Ahmet Zeki zgder (Ankara:
(d. 1938) against the occupying Allied forces fol- Tiirk Tarih Kurumu, 2014).
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a mere reactionary response to occupation;
rather, it was a carefully crafted intellectual
project that intertwined cultural revivalism,
spiritual depth, and literary innovation.

This paper argues that the contributors of
Dergah articulated a threefold nationalistic
discourse. First, the primacy of tradition and
cultural heritage as the foundation of national
identity. Second, a conscious reclamation of
Turkish history, customs, and language as
defining elements of collective conscious-
ness. Third, the pursuit of nationalizing lit-
erature and the arts as a means of fostering
an independent intellectual sphere. Through
close readings and content analysis of select-
ed Dergah articles, this study examines how
these three interwoven dimensions shaped
the Journal’s vision of Turkish nationalism.
Rather than being framed as a rigid ideological
construct, Dergdh’s nationalism was fluid,
adaptive, and intellectually engaged with
contemporary debates, including the tension
between positivism and religious traditions.

The Journal’s very title, Dergdh, derived from
Persian, carries profound symbolic resonance,
drawing directly from the Sufi tradition (tasav-
vuf) in which the dergah (Sufi lodge) func-
tioned as a sacred space for spiritual guidance,
intellectual exchange, and cultural creativity.
More than a place of worship, the Sufi lodge
was a vibrant community of learning where
seekers (dervishes) cultivated their moral and
aesthetic sensibilities, contributing to liter-
ary, philosophical, and artistic life alongside
their spiritual practice.’ Through this seman-
tic choice, the Journal positioned itself as a
religious sanctuary, much like its Sufi coun-
terpart, fostering a form of spiritual national-
ism that intertwined historical consciousness
with mystical, aesthetic, and cultural renewal.®

5 Mustafa Kara, “Tekke,” Tiirkiye Diyanet Vakfi Is-
lam Ansiklopedisi, XL, 2011: 368-370.

6 For an examination of how Dergdh’s contributors
invoked “spiritualism” as a source of inner strength
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Furthermore, it reflected an attempt to reclaim
and revitalize the spiritual and cultural ethos of
the Eastern world, which its contributors saw
as imperiled by the encroachment of materi-
alist and positivist modernity.’

Among Dergadh’s key contributors were
prominent literary and intellectual figures,
including Yahya Kemal Beyatl1 (d. 1958),
Ahmed Hasim (d. 1933), Yakup Kadri
Karaosmanoglu (d. 1974), and Ismail Hakki
Baltacioglu (d. 1978), among others.® These
writers were part of a new generation of intel-
lectuals—many of whom were affiliated with
Dariilfiiniin’s Faculty of Letters—who sought
to redefine Turkish cultural identity by inte-
grating historical consciousness, aesthetic
refinement, and spiritual sensibility.” While
some contributors, such as Yahya Kemal,
drew upon classical Ottoman and Islamic tra-
ditions to construct a vision of cultural conti-
nuity, others, like Ahmed Hasim, approached
national identity through a more symbolist
and impressionist lens, emphasizing intu-
ition and aesthetic experience."® Ismail Hakki

in the face of Western dominance and the pressures
of modernization, see Seyma Afacan, “Searching
for the Soul in Shades of Grey: Modern Psychol-
ogy’s Spiritual Past in the Late Ottoman Empire,”
European Journal of Turkish Studies, 32 (2021):
13-14.

7 Ugman, “Dergah”, 172-174; Abdullah Ug¢man,
“Dergiler Arasinda: Dergah, Hayat, Ma’limat ve
Bilgi Mecmualar1,” Tiirkiye Arastirmalari Literatiir
Dergisi, 4 (2016): 519-532.

8 Cemal Melik Divarci, “Miistear Isimleri ve Onde
Gelen Yazarlari ile Dergah (1921-1923) Mecmuasi,”
Folklor Akademi Dergisi 7, 1 (2024): 340-350.

9 For more information on how Dariilfiiniin func-
tioned as an important educational arena for the
transmission of Bergon’s ideas, see Nazim Irem,
“Undercurrent of European Modernity and the
Foundations of Modern Turkish Conservatism:
Bergsonism in Retrospect,” Middle Eastern Studies
40, 4 (2004): 79-112.

10 See Gokberk Yicel, “The Reflection of Roman-
ticism in Dergah Journal: Yahya Kemal’s Discus-
sions (1921-1923),” Milliyet¢ilik Arastirmalar: Der-
gisi 4,2 (2022): 71-107; Yordanka Bibina, “Ahmed
Hasim and Symbolism,” Etudes Balkaniques, 2
(1994): 59-72.
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Baltacioglu, a reformist thinker and peda-
gogue, brought a more explicit engagement
with cultural philosophy, arguing that Turkish
national identity had to be grounded in both
an appreciation of its past and an openness
to intellectual evolution." What united these
figures was their rejection of the rigid ratio-
nalism and materialist determinism associat-
ed with the dominant sociological paradigm
of the time.

The intellectual climate in which Dergdh
operated was marked by a significant phil-
osophical schism: on one side stood the
Durkheimian positivists, led by Ziya Gokalp
(d. 1924), who sought to construct a nation-
al identity through sociological principles,
emphasizing the role of collective conscious-
ness, scientific progress, and institutional
modernization.”? On the other side, a growing
number of Turkish intellectuals—many asso-
ciated with Dergah—were drawn to the ideas
of Henri Bergson (d. 1941), whose philoso-
phy of intuitionism, creative evolution, and
metaphysical realism offered an alternative
framework for understanding national and
cultural identity.”® Unlike the rigid, secular-
ist nationalism advanced by Ziya Gokalp’s
(d. 1924) Durkheimian sociology, Dergdh’s
intellectuals were deeply influenced by the
Bergsonian perspective and sought to con-
struct a national identity that was deeply

11 Ismail Giillii, “Durkheimci bir Sosyolog: Ismail
Hakki Baltacioglu’nin Din ve Toplum Goriisleri,”
Ekev Akademi Dergisi 9, 62 (2015): 205-228.

12 M. Sair Ozervarl,, “Reading Durkheim Through
Ottoman Lenses: Interpretations of Customary
Law, Religion and Society by the School of Gokalp,”
Modern Intellectual History, 14 (2017): 393-419; for
critics against Gokalp and Durkheim in Dergdh see
Efe Arik, “Ambiguous Plays of Light (Ziya): The
Critics against Ziya Gokalp and Durkheim’s Sociol-
ogy throughout the National Struggle in Turkey and
the Journal of Dergéh,” Turkish Journal of Sociolo-
gy 3,28 (2014): 139-170.

13 Efe Arik, “Tiirk Milliyet¢iliginde Spiritiialist Yak-
lagim: Dergah Dergisi (1921-1923),” (PhD Thesis,
Mimar Sinan Giizel Sanatlar Universitesi, 2011), 7.
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infused with mysticism, metaphysical real-
ism, and cultural romanticism.

Bergson’s philosophy, which had gained trac-
tion among European intellectuals in the late
19th and early 20th centuries, presented a
direct challenge to the deterministic models
of positivist sociology."* Central to his thought
was the concept of élan vital—a dynamic life
force that defied mechanistic explanations
of human existence.”® For Bergson, intuition
(intélligence intuitive) was a more authen-
tic means of grasping reality than analyti-
cal reason, as it allowed for a deeper, more
organic connection to time, memory, and
consciousness. These ideas resonated deep-
ly with Turkish intellectuals who sought to
articulate a national consciousness that was
not confined to rigid structuralist frameworks
but was instead rooted in the fluid, evolving
continuity of cultural and spiritual traditions.'

In the context of early 20th-century Turkey,
Bergson’s ideas became particularly appeal-
ing as a response to the prevailing scientism
and secular modernization efforts that sought
to sever ties with the Ottoman past.”” The
Dergah intellectuals approached Turkish
cultural identity as something that could not
be reduced to a set of sociological catego-
ries or institutional reforms; rather, it was an
organic, lived experience shaped by historical
memory, aesthetic sensibility, and spiritual
depth. This Bergsonian influence allowed
Dergdh to position itself as a counterpoint to

14 Suzanne Guerlac, Thinking in Time: An Introduc-
tion to Henri Bergson (New York: Cornell Univer-
sity Press, 2006), 1-13.

15 Henri Bergson, The Creative Mind: An Introduc-
tion to Metaphysics, trans. Mabelle L. Andison,
(New York: Dover Publications, 2010), 88.

16 ~ Mustafa Aslan, “Competing Intellectual Currents
within Modern Turkish Conservatism: The Bergso-
nian Connection,” DIYAR 2, 2 (2021): 232-253.

17 Nazim irem, “Bergson and Politics: Ottoman-Turk-
ish Encounters with Innovation,” The European
Legacy: Toward New Paradigms 16, 7 (2011): 873-
882.
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both the radical secularism of the emerging
Republican ideology and the dogmatic tradi-
tionalism of religious orthodoxy. Instead of
advocating for a wholesale rejection of the
past or a blind embrace of modernity, the
Journal’s contributors sought to construct a
nationalism that was rooted in cultural con-
tinuity, spiritual renewal, and creative evo-
lution.

1. Occupation and Resistance:
The Historical Context of Dergih

The publication of Dergah coincided
with one of the most turbulent periods in
Ottoman history. While the Turkish War of
Independence (1919-1923) was ongoing on
multiple fronts across Anatolia, the Caucasus,
and the Aegean; Istanbul, the imperial cap-
ital, remained under Allied occupation. The
occupation transformed the city into a con-
tested space of foreign domination, politi-
cal fragmentation, and intellectual resis-
tance.”® These years were not only pivotal
for the military struggle to establish a new
Turkish state but also critical for the ideo-
logical and cultural articulation of Turkish
nationalism. In Istanbul, the position of the
Sultan remained ambiguous, as the imperi-
al administration, aligned with the Allied
forces, condemned Mustafa Kemal Pasha
(d. 1938) and the nationalist movement in
Anatolia as adversaries of Islam."” Following
the full-scale occupation of Istanbul in March
1920, the Ottoman parliament was effectively
incapacitated, operating under heavy Allied

18 Erickson, The Turkish War of Independence, 1-58;
For a detailed bibliographical information on the
period, Daniel-Joseph Macarthur-Seal and Gizem
Tongo, A Bibliography of Armistice-Era Istanbul,
1918-1923 (London: British Institute at Ankara,
2022).

19 Feroz Ahmad, The Making of Modern Turkey
(London: Routledge, 1993), 50; Siikrii Hanioglu,
Atatiirk: An Intellectual Biography (Princeton:
Princeton University Press, 2011), 86-128.
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restrictions. In response, Mustafa Kemal con-
vened the Turkish Grand National Assembly
in Ankara, which soon emerged as the sole
legitimate governing authority in the country.

The Ottoman Empire’s sovereignty was
increasingly dismantled under the terms of
the Mudros Armistice (1918).2° As the war
drew to a close, Allied forces swiftly moved
into Istanbul, marking the beginning of a pro-
longed occupation that would deepen societal
rifts and redefine political allegiances. The
first phase of the occupation, initiated in 1918,
saw British, French, Italian, and Greek forces
strategically securing key military and admin-
istrative points while allowing the Ottoman
government to function under surveillance.
However, by 1920, the occupation escalated
into a full-fledged takeover of the imperial
administration, marking the effective dissolu-
tion of Ottoman authority in its own capital.”!
The arrival of Allied forces was a spectacle
of military dominance, signaling the empire’s
submission to Western imperial powers.*
Within weeks of the Mudros Armistice, a for-
midable flotilla of 55 warships sailed through
the Bosporus, anchoring in full view of the
city’s residents.?”® This overwhelming show
of force was followed by a systematic divi-
sion of Istanbul into occupation zones: the
Italians took control of Uskiidar, the French
occupied the Old City and western suburbs,
while the British secured Pera, Galata, and

20  David Fromkin, The Fall of the Ottoman Empire
and the Creation of the Modern Middle East (New

York: Holt Paperbacks, 2009), 371-373.

21 Hakan Ozoglu, “Living Conditions of Ottoman Is-
tanbul under Occupation at the End of World War
I, Osmanli Istanbul 'u 111, eds. Feridun Emecen and
Ali Akildiz (Istanbul: 29 Mayis Universitesi Yayin-
lar1, 2015), 365.

22 Bilge Criss, Istanbul Under Allied Occupation:
1918-1923 (Leiden: BRILL, 1999), 2.
23 Ryan Gingeras, Fall of the Sultanate: The Great

War and the End of the Ottoman Empire 1908-1922
(The Greater War) (Oxford: Oxford University
Press, 2016), 249.
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Sisli.?* The once-unified imperial capital was
now a fractured city, its streets patrolled by
foreign soldiers enforcing the new order.

The occupation was not a passive military
presence—it was a force of suppression that
sought to dismantle nationalist resistance and
curb political dissent. The Allied administra-
tion closely monitored press activity, imposed
censorship, and orchestrated arrests of intel-
lectuals and political figures who were sus-
pected of supporting the nationalist movement
in Anatolia. The occupation reached its most
repressive phase in 1920 when Allied forces
stormed the Ottoman parliament, arresting
and exiling deputies, while some fled to
Ankara to join Mustafa Kemal Pasha’s resis-
tance. The Ministry of War was seized and
placed under British command, with General
Shuttleworth assuming direct control. For
the city’s intellectuals, writers, and univer-
sity circles, the occupation was both a direct
threat and an ideological battleground. The
fear of surveillance, imprisonment, or exile
loomed over the literati of Istanbul, many of
whom were affiliated with Dariilfiinin (later
Istanbul University). In his memoirs, Ismail
Hakk1 Sunata (d. 1988), a faculty member at
Dariilfiiniin, captured the escalating violence
and repression that intellectuals faced:

March 17, 1920. The British searches con-
tinue. The occupation of the Ministry of
War is ongoing. Two squads of British
soldiers patrol the streets from Beyazit
Square to Saraghanebasi. The ophthal-
mologist Esat Bey was killed for resisting
the British. Mrs. Halide (Adivar) has been
arrested. They have detained all members
of the National Education and Training
Society. Hamdullah Suphi (Tanridver),
Ciiriiksulu Mahmut Pasha, Miisir Izzet
Pasha— all arrested. The number of those

24 Pmar Senisik, “The Allied Occupation of Istanbul
and the Construction of Turkish National Identity in
the Early Twentieth Century”, Nationalities Papers

46, 3 (2018): 501-513.
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imprisoned is estimated between 1,500
and 4,000.%

The occupation thus transformed Istanbul
into a city of paradoxes—on the one hand,
a hub of foreign rule and suppression, and
on the other, a space of intellectual defiance
and cultural negotiation. It was within this
volatile environment that Dergah emerged,
offering an alternative intellectual refuge
where nationalism, tradition, and mysticism
converged as a form of resistance against
both colonial control and the erasure of
Ottoman cultural heritage. The occupation
profoundly disrupted the lives of Istanbul’s
inhabitants, deepening social divisions and
sparking intense debates within intellectual
circles. While many viewed the presence of
the Allied forces as an unwelcome assertion
of foreign control, some segments of the local
and foreign Christian communities, partic-
ularly those who had historical grievances
against Ottoman rule, initially welcomed
the Entente powers. In certain districts with
higher non-Muslim populations, Allied
flags—especially those of Greece—were
prominently displayed as symbols of shifting
power dynamics.? Between 1918 and 1923, as
Britain and its allies consolidated their hold
over the city, they reinstated their consular
courts and introduced new legal mechanisms,
including mixed tribunals and court-martial.”’
These institutions were designed both to pro-
tect expatriate civilians and Allied soldiers
and to suppress individuals or groups deemed
a threat to the occupation regime.?

One of the most profound transformations
reflected in Dergah was the shift in Istanbul’s

25  Ismail Hakki Sunata, Istanbul’da Isgal Yillar: (Istan-
bul: Tirkiye Is Bankas1 Kiiltiir Yayinlari, 2006), 79.

26  Daniel-Joseph MacArthur-Seal, “Resurrecting Legal
Extraterritoriality in Occupied Istanbul 1918-1923,”
Middle Eastern Studies 54, 5 (2018): 796-787.

27  Ibid. 769.

28  Ibid.
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socio-cultural landscape under the Allied
occupation. The city’s demographic and
cultural composition evolved dramatical-
ly as prolonged interaction with European
imperial forces introduced new moral and
social values. The physical presence of Allied
soldiers—stationed in military barracks and
encampments—reshaped urban life, leading
to the militarization of public spaces where
civilian and military domains increasingly
overlapped.” According to Pinar Senisik,
Allied control altered patterns of time and
space usage, influencing daily routines, lei-
sure activities, and the city’s nocturnal life.
Istanbulites found themselves in a state of
cultural ‘in-betweenness,” oscillating between
tradition and modernity, East and West, past
and present.*

During the Allied occupation of Istanbul
(1918—-1923), the presence of foreign forces
was most visible within the historic walls
of the city (surigi/intra muros), particularly
around key sites like Topkap1 Palace, which
held immense military, political, and cultural
significance. The visibility of Allied troops
and their activities in intramural Istanbul,
especially in prominent areas such as
Sultanahmet, Sirkeci, and Beyazit, reinforced
the sense of foreign dominance in the heart
of the imperial capital, leading to heightened
anxieties about cultural displacement and
sovereignty among both Ottoman authorities
in Istanbul and the nationalist movement in
Ankara.’! As students and faculty members of
Dariilfiinun (Istanbul University), Dergah’s

29  Daniel-Joseph MacArthur Seal, “Intoxication and
Imperialism: Nightlife in Occupied Istanbul, 1918-
1923,” Conparative Studies of South Asia, Africa
and the Middle East, (2017): 299-313.

30 Senisik, “The Allied Occupation of Istanbul and the

Construction of Turkish National Identity,” 506.

31 Nilay Ozlii, “Under the Shadow of Occupation:
Cultural, Archaeological, and Military Activities at
Topkap1 Palace During the Armistice Period, 1918—
1923, New Perspectives on Turkey, 71 (2024): 83—
113.
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intellectuals primarily lived and worked in the
historical core of the city, where the Allied
presence was highly visible and deeply felt.
Unlike certain factions within Ottoman soci-
ety that accepted or even welcomed foreign
intervention, Dergdh’s contributors rejected
both the occupation and any proposed form of
mandate rule. The experience of living under
foreign control instilled in them a profound
sense of displacement, which manifested
as a longing for a lost past—one that they
sought to reclaim through cultural and liter-
ary nationalism.* This nostalgia, however,
was not merely sentimental; it became a pow-
erful intellectual force, shaping their vision
of Turkish identity through an emphasis on
tradition, history, and spiritual heritage.

Beyond these socio-cultural shifts, the occu-
pation also fostered an intense period of polit-
ical expression through print media.** The
upheaval and the deep divisions within soci-
ety created fertile ground for the proliferation
of periodicals, particularly newspapers and
literary journals. Censorship, negotiations
with local authorities, and struggles against
military restrictions shaped the press land-
scape, leading to the emergence of both pro-
and anti-resistance publications. Between
1919 and 1923, an estimated 746 periodicals
were published in Istanbul, 539 in Turkish,
and 225 in other languages, reflecting the
city’s contested and vocal nature during this
period.*

32 Ozen Nergis Dolcerocca, Comparative Modernism
and Poetics of Time: Bergson, Tanpinar, Benjamin,
and Walser (London: Palgrave Macmillan, 2023),

93-94.

33 Aysun Akan and Uygur Kocabasoglu, Miitarake
ile Milli Miicadele Basini: Direnis ile Teslimiyetin
Sozciileri ve “Mahgser”in 100 Atlist (Tstanbul: Bilgi
Universitesi Yayinlari, 2019), 131.

34 Ibid.
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2. Fragmented Loyalties: Intellectual
Debates in Occupied Istanbul

The occupation of Istanbul (1918—1923) has
a pivotal, yet often underexamined, place in
the intellectual and cultural history of mod-
ern Turkey.* Rather than serving merely as
a transitional moment between the Ottoman
Empire and the Republic, this period crys-
tallized many of the ideological tensions
that would shape the Turkish nation-state.
As Erdag Goknar observes, Istanbul under
occupation became “the unstable nexus of
European colonialism and national moder-
nity,” a city where conflicting imperial
legacies and emergent nationalist visions
collided.*® Contrary to mainstream Turkish
historiography, which tends to subsume this
era under the categories of “Armistice Period”
or “Emergence of Modern Turkey,” the occu-
pation years constituted the very crucible in
which Turkishness was being socially and
culturally constructed.’” Senisik similarly
emphasizes that national identity during
this time was not a post-war creation but an
evolving response to the humiliations of for-
eign control and the complex socio-political
realignments of the moment.*®

For intellectuals in both Istanbul and
Anatolia, the years of national independence
were marked by confusion, disorientation,
and a profound sense of crisis.* Orhan
Kologlu refers to this period as the “years
of depression” for Ottoman intellectuals,
capturing their existential dilemma in the
face of imperial disintegration and foreign

35  Erdag Goknar, “Reading Occupied Istanbul: Turk-
ish Subject Formation from Historical Trauma to
Literary Trope”, Culture, Theory and Critique 55, 3
(2014): 321-341.

36 Ibid.
37 Ibid.

38 Senisik, “The Allied Occupation of Istanbul and the
Construction of Turkish National Identity”, 506.

39  Bilge Criss, Istanbul Under Allied Occupation:
1918-1923 (Leiden: BRILL, 1999), 51.

occupation.*” Two distinct factions had clearly
crystallized: first were those who support-
ed military resistance and aligned with the
Kemalist nationalist movement.*' The sec-
ond consisted of lobbyists who believed that
Turkey’s best path forward was through an
American or British mandate, arguing that
foreign guidance could ensure stability and
modernization.* In this fragmented milieu,
print culture flourished as an important medi-
um for intellectuals to put forward their ideo-
logical stances: newspapers and periodicals
proliferated, some fervently supporting the
nationalist cause, while others—pejorative-
ly labeled as “miitareke journalism”—sided
with the occupiers or advocated for cautious
diplomacy. Yet, the intellectual scene was
far from binary.* Debates were multifacet-
ed, branching into complex discussions over
modernization, Westernization, nationalism,
Ottomanism, Bolshevism, Anatolianism
(Anadoluculuk), monarchism, and even pro-
posals for foreign mandates.* Intellectual
life was as fragmented as the political arena,
which saw tensions between the Ankara and
Istanbul governments, wars against Greece
and Armenia, and the ever-looming shadow
of the Allied occupation.

40  Orhan Kologlu, Aydinlarimizin Bunalim Yili-1918
(Istanbul: Boyut Yayin Grubu, 2000), 2.

41 Yakup Kadri Karaosmanoglu (d. 1974) invented the
term Kemalism to represent the principles and ide-
als of the new republic’s economic, social, political,
and cultural transformations on June 28, 1929. Ke-
malism broadly implied the six arrows: Republican-
ism, Populism, Nationalism, Secularism, Statism
and Reformism. For more information, see Nazim
irem, “Turkish Conservative Modernism: Birth of
a Nationalist Quest for Cultural Renewal”, Interna-
tional Journal of Middle East Studies, 34 (2002):
87-112.

42 Criss, Istanbul Under Allied Occupation, 51.

43 For an extensive disccusion on press during the
occupation of Istanbul, Erol A. F. Baykal, The Ot-
toman Press (1908-1923) (Leiden: Brill, 2019), 222-
227.

44 Mustafa Ozdemir, “Miitareke Dénemindeki Siyasal
Akimlarin Tirk Basinina Yansimalari,” CTTAD 7,
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With the Allied occupation of Istanbul, these
latent doubts crystallized into overt disillu-
sionment: the same powers once admired
as models of progress now stood revealed
as agents of subjugation and cultural ero-
sion. This rupture intensified a growing
skepticism among intellectuals towards the
West as a model and increasingly discussed
progress as a selective and critical process
grounded in one’s own traditions and his-
torical consciousness.* The Turkish novel,
in particular, became a powerful medium
for exploring these dilemmas. The literary
landscape became a central participant in
nation-building. Fiction served as a mirror to
society, offering reflections on the tensions
between East and West, modernity and tra-
dition, nationalism, and cosmopolitanism.

In a sharp tone, Yakup Kadri Karaosmanoglu’s
(d. 1974) Sodom ve Gomore (1928) frames
the occupation as a moral and spiritual cri-
sis, portraying the decay of societal values
under foreign domination.*® These literary
works did not merely depict the times—they
participated in shaping the contours of nation-
al consciousness, dramatizing the cultural
dislocation that many Turks experienced.
Halide Edip Advar’s (d. 1964) Atesten Gomlek
(1922) offers a powerful narrative of national
awakening through the lens of personal sac-
rifice and collective struggle.’ Set against

45  Alp Eren Topal and Einar Wigen, “Ottoman Con-
ceptual History,” Contributions to the History of
Concepts 14, 1 (2019): 93—114.

46  Yakup Kadri Karaosmanoglu, Sodom ve Gomore
(Istanbul: iletisim Yayinlar1, 1966); Goknar, “Read-
ing Occupied Istanbul”, 323.

47  Even within the nationalist camp, ideological frac-
tures ran deep. Halide Edip Adivar (d. 1964) was
one of the most passionate and influential support-
ers of the independence movement. Despite her
fervent advocacy for Turkish sovereignty, she was
also a vocal proponent of an American mandate,
believing it to be a pragmatic solution for ensur-
ing Turkey’s survival. For a recent study on Halide
Edip Adivar’s political stance and identity through
the analysis of her novels, Erdag Goknar, “Turk-

the backdrop of Istanbul’s occupation and
the Anatolian resistance, the novel illustrates
how the trauma of foreign domination galva-
nized a search for national dignity and moral
renewal.*®* Complementing these portrayals,
Ahmet Hamdi Tanpinar’s (d. 1962) Sahnenin
Disindakiler (1950) evokes the shifting social
dynamics of the occupied city, depicting
Istanbulites who, seduced by theaters and
operas, increasingly felt alienated from their
cultural roots.* Yet beneath this veneer of
Westernized entertainment, Tanpinar reveals
an undercurrent of resistance, a growing
unease towards the occupiers, and a reassess-
ment of the Istanbul government’s legitimacy.

The intensifying debates on nationalism in
occupied Istanbul were, in essence, the out-
come of divergent positions and intellectual
factions that had already emerged promi-
nently within the vibrant intellectual climate
following the Young Turk Revolution. In the
wake of 1908, Ottoman intellectuals were
preoccupied with a pressing and existential
question: How could the Ottoman state be
sustained?® This inquiry dominated the
political and intellectual landscape of the
late empire, giving rise to competing visions
of modernization, governance, and collec-
tive identity. Erik Jan Ziircher identifies two
central dilemmas that framed this debate:
first, determining the appropriate path for

ish-Islamic Feminism Confronts National Patriar-
chy: Halide Edib’s Divided Self,” Journal of Middle
East Women’s Studies 9, 2 (2013): 32-57. Also see,
Hac1 Murat Arabaci, “The Activities of Halide Edip
Adrivar During the Prepator Stage of The National
Struggle and Mustata Kemal Atatiirk,” Dumlupinar
Universitesi Sosyal Bilimler Dergisi 19 (2007): 271-
294.

48  Halide Edip Adivar, Atesten Gomlek (Istanbul: Can
Yayinlari, 2019).

49 Ahmet Hamdi Tanpinar, Sahnenin Disindakiler (Is-
tanbul: Tletisim Yaynlar1, 2024).

50  Erik Jan Ziircher, “Young Turks, Ottoman Muslims
and Turkish Nationalists: Identity Politics 1908-
1938, in Ottoman Past and Today’s Turkey, ed.
Sevket Pamuk, (London: BRILL, 2000), 152.
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modernization, and second, identifying the
binding force that could unify the state in
its moment of crisis. Yusuf Akgura, in his
seminal U¢ Tarz-1 Sivaset (Three Types of
Policy) of 1904, had already outlined the con-
tours of this ideological contestation, pos-
iting Ottomanism, Islamism, and Turkism
as three alternative solutions to the empire’s
fragmentation.’!

Ottomanism, the ideological pillar of the
1876 Constitution, championed a pluralist
imperial order grounded in legal equality and
parliamentary representation for Muslims
and non-Muslims alike.>? Islamism, by con-
trast, envisioned a pan-Islamic unity under
the aegis of the sultan-caliph, rallying the
empire’s diverse Muslim communities around
a shared religious identity. Turkism, the third
current, increasingly gained ground in the
late Ottoman period, particularly under the
policies of the Committee of Union and
Progress (CUP).* While early iterations of
Pan-Turkism aspired to unify Turkic peoples
across the Ottoman and Russian empires,
by the early twentieth century, as Ziircher
observes, nationalist thought shifted inward,
idealizing the Anatolian peasantry as the
authentic repository of Turkish identity.’*

51 Originally published in Cairo, 1904: Yusuf Akg¢u-
ra, Ug¢ Tarz-1 Siyaset, (Istanbul: Bogazici Yayinlari,
1995).

Ottomanism, a vision conceptualized as an effort
to unify the multiethnic and multireligious Otto-
man Empire under a unifying identity. There is a
vast amount of literature that discusses the signif-
icance of the Ottomanist ideology within late Ot-
toman historiography. See Alp Eren Topal, “Otto-
manism in History and Historiography: Fortunes
of a Concept,” in Narrated Empires: Perceptions
of Late Habsburg and Ottoman Multinationalism,
ed. by Johanna Chovanec and Olof Heilo (London:
Palgrave, 2021), 77-98; Stefano Taglia, “Ottoman-
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56 (2016): 279-289.
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Dergah’s contributors reflected this intel-
lectual turn, reframing Turkishness through
cultural and historical continuity rather than
narrow ethnic or racial determinism.

This ideological realignment unfolded
alongside a profound reimagining of space,
community, and belonging. Behliil Ozkan
compellingly argues that the collapse of the
Ottoman imperial system necessitated the
reconstitution of collective identity around
the concept of the vatan—the national home-
land.”® Replacing the transregional identity
of the iimmet, the vatan was not merely a
geographic entity but a symbolic and polit-
ical space imbued with narratives of sac-
rifice, historical destiny, and communal
belonging. Ozkan’s observation that “space,
which seems homogenous, which seems to
be completely objective in its pure form ...
is a social product™® captures the ideologi-
cal work required to transform the Ottoman
imperial landscape into a national homeland.
For Dergah, this spatial imagination mani-
fested in an effort to anchor Turkish identity
within the cultural and spiritual geographies
of Istanbul and Anatolia, treating space itself
as an active agent in the shaping of national
consciousness.

Yet this intellectual reorientation was far
from uniform or uncontested. Umut Uzer
underscores the dynamic tension within
Turkish nationalism, caught between an eth-
nic conception of nationhood and a cultur-
al-religious identity deeply interwoven with
Islam.’” Rather than presenting these posi-
tions as mutually exclusive, Uzer highlights

55  Behliil Ozkan, From the Abode of Islam to the Turk-
ish Vatan: The Making of a National Homeland in
Turkey (New Haven: Yale University Press, 2012),
13-56.

56  Ibid. 8.

57  Umut Uzer, An Intellectual History of Turkish Na-

tionalism: Between Turkish Ethnicity and Islamic
Identity (Salt Lake City: The University of Utah
Press, 2016), 17.



ADILE SEDEF DONMEZ

how intellectuals navigated between Ottoman
pluralism and the homogenizing demands of
nation-building. Dergadh’s writings exemplify
this negotiation: its contributors sought to
harmonize the spiritual unity of Islam with
a distinctively Turkish cultural ethos. Earlier,
Hakan Kayali also mapped these ideological
currents, particularly the complex entangle-
ments of Ottomanism, Arabism, and Islamism
within the Young Turk era.’® These debates
provided the backdrop against which the con-
tributors of Dergah operated, grappling with
the loss of imperial cosmopolitanism while
attempting to craft a cultural nationalism that
did not entirely sever ties with its Islamic and
Ottoman past. By engaging with these ten-
sions, Dergah advanced a vision of national-
ism that transcended rigid ethnic definitions,
embracing instead a synthesis of spiritual
heritage and cultural authenticity.

The subsequent defeats of the Ottoman
Empire and the traumas of the Balkan Wars
(1912—1913) and World War I intensified
the urgency of these nationalist debates.
According to Peyami Safa (d. 1961), support
for Turkish nationalism and the demand for
independence surged in the wake of these
catastrophes.* The CUP’s increasing empha-
sis on Turkish identity, the prominence of
Turkish language and history in print cul-
ture, and the galvanizing effect of the War
of Independence (1919-1923) all coalesced
to consolidate nationalist sentiment.*®® Vedat
Giirbiiz identifies the Balkan Wars as a crit-
ical inflection point, crystallizing national-
ist consciousness and catalyzing a revival of
intellectual engagement with Turkish iden-

58  Hasan Kayali, Arabs and Young Turks: Ottoman-
ism, Arabism and Islamism in the Ottoman Em-
pire, 1908-1918 (Berkeley: University of California
Press, 1997), 1-16.

59  Peyami Safa, Tirk Inkilabina Bakislar (Istanbul:
Otiiken Nesriyat, 2016), 65.
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tity.' It was within this context that founda-
tional texts such as Akgura’s Ug Tarz-1 Siyaset
were republished in 1911, and Ziya Gokalp
(d. 1924) emerged as the principal architect
of Turkish nationalist ideology.

Gokalp’s theoretical contributions were piv-
otal in defining the parameters of Turkish
nationalism.*? Rejecting racial and ethnic
reductionism, he conceptualized the nation as
a cultural and sociopolitical community uni-
fied by shared language, values, and historical
consciousness. Crucially, he distinguished
national belonging from religious identity,
arguing that the nation must be conceived
independently of the Islamic iimmet. Gokalp’s
famous distinction between Aars (culture) and
medeniyet (civilization) further refined this
vision. While culture formed the unique and
authentic identity of the nation, civilization
represented the universal achievements of
humanity that Turkey could adopt selectively
and pragmatically.®* This synthesis of cul-
tural nationalism and pragmatic modernism
became a cornerstone of early Republican
ideology.

Complementing this perspective, Uzer further
emphasizes that Turkish nationalism emerged
not in opposition to ethnicity per se, but as a
response to the dual legacies of Ottomanism
and Islam, culminating in a form of territorial
nationalism that valorized vatan and yurtsev-
erlik (patriotism).®> Ahmet Agaoglu, writing
in Tiirk Yurdu in 1912, poignantly captured
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to Turkish Nationalism,” Middle East Journal 8
(1954): 375-390.
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64 Yicel Bulut, “A Thinker Stuck Between Social and
Political: Ziya Gokalp and His Theory of Culture
and Civilization,” Istanbul Universitesi Sosyoloji
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this synthesis: “Islam is not only a religion
for the Turk; it is the ethnic and national
religion.”*® As Nazim Irem has argued, the
intellectuals of the Second Constitutional
Period endeavored the Turkification of reli-
gion and language grounded in national
ethics, integrating Islamic spiritual heritage
into the framework of cultural nationalism.®’
Though reflective of only one strand within
Turkish nationalist thought, this integration
of cultural identity and spiritual heritage res-
onated strongly with Dergdh’s contributors.
Throughout the journal’s writings, we find
an intellectual pursuit of nationalism that
eschews both rigid ethnic essentialism and
narrow religious orthodoxy, favoring instead
a model grounded in cultural authenticity
and historical continuity. In this way, Dergdh
articulated a vision of Turkish identity that
harmonized spiritual depth with cultural
resilience, offering an alternative pathway
amid the fractured ideological landscape of
the early twentieth century.

The intellectual debates that had developed
in the late Ottoman public sphere—over
the fate of the empire, the role of Islam, the
meanings of homeland, and the contours of
cultural identity—had already shaped the
deeper currents of nationalist thought that
would intensify under the Allied occupa-
tion of Istanbul. Far from dissipating with
the occupation, the intellectual turmoil of
the Young Turk era crystallized under the
weight of foreign domination and internal
upheaval, finding renewed expression in lit-
erature, journalism, and political discourse.
Dergah emerged from the heart of this vibrant
yet fractured landscape as its contributors
struggled with the unresolved cultural and
philosophical dilemmas left in the wake

66  Mehmet Kaan Calen, “The Relationship between
Islam and Nationalism in Ahmet Agaoglu,” Journal
of Nationalism Studies, 2 (2020): 27-46.

67 Irem, “Turkish Conservative Modernism,” 97.
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of imperial disintegration and the trauma
of war. Yet, unlike the overtly political or
state-centered articulations of nationalism
that gained prominence in the same period,
Dergah advanced a more contemplative and
spiritually infused vision—one that wove
together historical memory, aesthetic sensi-
bility, and cultural continuity to shape a dis-
tinctly Turkish identity. What Dergdh offered
was both an intellectual response to the crisis
of the nation and also an attempt to reimagine
belonging and nationhood itself, grounded in
the lived experience of time, tradition, and
the enduring spirit of place.

3. Spiritual Nationalism in Dergdh:
A Bergsonian Approach
to Turkish Identity

The years during which Dergdh was published
(1921-1923) were shaped by decades of intel-
lectual debates about how to salvage, reform,
or replace the declining Ottoman Empire.
The journal emerged at a moment when var-
ious ideological movements—Ottomanism,
Islamism, Turkism, and Westernization—had
already competed for dominance. Rather than
wholly aligning with any of these factions,
Dergah formulated a synthesis of nationalism
that maintained deep cultural and spiritual
ties to the past, rejecting both the strict sec-
ularism of Westernization and the rigid pos-
itivism of Gokalp’s sociological nationalism.®®

The influence of Bergsonian thought pro-
vided Dergah with a distinct framework for
conceptualizing spiritual nationalism, setting
it apart from the dominant nationalist dis-
courses of the time. Unlike the rigidly pos-
itivist and secularist nationalism associated
with Ziya Gokalp and later Kemalist ideol-
ogy, Dergah’s contributors sought to infuse
nationalism with a spiritual, cultural, and

68  Arnk, Tiirk Milliyet¢iliginde “Spiritiialist” Yak-
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metaphysical dimension, viewing national
identity as an organic, evolving force rather
than a construct defined solely by political
and institutional frameworks. Dergdh’s con-
tributors aimed to imbue politics, art, society,
and philosophy with a spiritual outlook, forg-
ing a connection between what they described
as the national spirit (milli ruh) and the key
elements of nationalization, civilization, and
religion. This perspective positioned Dergdh
at a unique crossroads, embracing modernity
and national consciousness while refusing to
sever ties with the traditions, cultural her-
itage, and spiritual depth that had shaped
Ottoman-Turkish identity for centuries.

Yakup Kadri Karaosmanoglu, one of the lead-
ing ideologues of early Republican national-
ism and a key figure in the development of
Kemalist thought, recognized the intellectual
and ideological significance of Dergdh in
shaping nationalist discourse. Reflecting on
its role, he stated:

The nationalist feeling and nationalist ex-
citement reached its epitome in Dergdh;
nationalist consciousness developed in
this journal, and while these sentiments
were being actualized in Anatolia [through
the Turkish War of Independence], they
reached their best theoretical version in
Dergdh.®”

This statement underscores how Dergdh
served as an intellectual incubator for Turkish
nationalism at a time when the movement was
being defined both in the battlefield and in
the realm of ideas. While Turkish nationalism
was often discussed in pragmatic or institu-
tional terms—centered on military strug-
gle, state-building, and language reforms—
Dergah’s contributors emphasized its philo-
sophical, aesthetic, and cultural dimensions,
drawing from both Bergsonian intuitionism

69  Metin Cinar, “Anadoluculuk Hareketinin Gelisimi
ve Anadolucular ile Cumhuriyet Halk Partisi
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and Sufi-influenced mysticism to construct
an alternative vision of national identity.

At the heart of Dergdh’s distinct nationalist
vision was a rejection of positivist national-
ism, which had been strongly advocated by
Ziya Gokalp and the Committee of Union
and Progress (CUP). Gokalp’s formulation of
nationalism rested on the idea that modern
Turkish identity should be defined through
institutions, language reforms, and a strictly
secularized collective consciousness.”” By
contrast, Dergadh’s contributors sought to pre-
serve the organic, intuitive, and historically
rooted aspects of national identity. Heavily
influenced by Bergson’s philosophy of intu-
ition and creative evolution, they believed
that nationalism was not a project that could
be imposed by sociological models but rather
a spiritual and cultural process that had to
emerge from within the collective conscious-
ness of the people.

This emphasis on historical continuity also
distinguished Dergdh from other nationalist
movements. While radical Turkism sought
to define Turkishness in purely ethnic terms
and Kemalism later attempted to sever his-
torical ties with the Ottoman past, Dergadh
envisioned national identity as something
culturally inherited rather than politically
engineered. The contributors saw Turkish
nationalism as a movement that did not need
to break from the empire’s literary, artistic,
and philosophical traditions but could instead
reinterpret and revive them in a way that
would ensure national survival. Literature,
poetry, and historical memory played a cen-
tral role in this formulation, as Dergah’s intel-
lectuals turned to the cultural aesthetics of
the past to shape the national consciousness
of the present.

A critical aspect of Dergah’s nationalism
was its spiritual and mystical dimension.

70  Ziya Gokalp, Tiirklesmek, Islamlagsmak, Muasirlas-

mak (Ankara: Akcag Yayincilik, 2010), 19-28.
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Unlike the rigidly secular stance that later
came to define Turkish nationalism, Dergah
attempted to forge Islam and Ottoman-Sufi
tradition with national identity, as many of
its contributors were drawn to Sufism, see-
ing it as an essential part of Turkish cultural
heritage.”! This inclination aligned closely
with Bergson’s emphasis on intuition and the
non-rational aspects of human experience,
which resonated with Sufi ideas of divine
knowledge (ma‘rifa) and the transcendent
unity of being (wahdat al-wujid). While the
contributors did not advocate for an explicitly
religious nationalism, they saw spirituality as
anecessary counterbalance to materialist and
bureaucratic definitions of identity.

Perhaps the most defining characteristic of
Dergah’s nationalism was its deep sense of
nostalgia. While many nationalist movements
of the time were forward-looking, focusing
on creating a new political order, Dergah was
deeply invested in remembering, preserving,
and mourning the past. The trauma of war,
occupation, and the impending dissolution
of the empire created an intellectual envi-
ronment where nostalgia became a power-
ful undercurrent in nationalist discourse.
For Dergah, nationalism was not only about
constructing the future but also about safe-
guarding the memory of a world that was dis-
appearing. This perspective led the journal’s
contributors to craft a nationalism that was
at once modern and deeply rooted in histor-
ical consciousness, cultural refinement, and
spiritual longing.

3.1. In Search of Lost Time:
Nostalgia, Tradition, and Longing

Nostalgia is a modern phenomenon shaped
by the disjunction between past and present,

71 Dilek Tigloglu Kapici, “Seyh ve Feylesof: Mod-
ern Mistisizmin Erken Cumhuriyet Donemindeki
Yansimalar1 ve Riza Tevfik,” Kutadgubilig Felsefe-
Bilim Arastirmalari, 43 (2021): 95-113.
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a longing for a home that no longer exists or
perhaps never truly did. It emerges from an
idealized past fixed in the present, revealing
a temporal rupture that the nostalgic mind
seeks to mend. At its core, nostalgia is not
just about place but about time—an attempt
to recover lost duration, to reinhabit a past
that has been fragmented by the forward
thrust of history. The term itself, derived
from the Greek nostos (return home) and
algos (pain), was first coined by Johannes
Hofer in the seventeenth century, originally
describing pathological homesickness.”” Yet,
nostalgia extends beyond spatial longing—it
underscores a temporal void, a yearning for
continuity where time and place converge.”
In a Bergsonian sense, nostalgia resists the
spatialization of time, rejecting the idea that
the past is a closed chapter, instead viewing
it as a lived, evolving force that lingers in
memory and material traces.” Objects and
monuments become vessels of temporal
experience, embodying the tension between
permanence and decay. Even in ruin, they
retain an affective charge, not as static relics
but as sites of temporal retrieval, where the
past is reactivated in the present. Bergson’s

72 Constantine Sedikides, Tim Wildschut, Jamie
Arndt and Clay Routledge, “Nostalgia: Past, Pres-
ent, Future,” Current Directions in Psychological

Science 17,5 (2008): 304-307.

Dylan Trigg, The Aesthetics of Decay: Nothingness,
Nostalgia, and the Absence of Reason (Bern: Peter
Lang, 2006), 54.

Bergson’s philosophy of durée (duration) presents
time as qualitative, fluid, and continuously unfold-
ing, opposing the rigid, mechanistic segmentation
of phenomena into discrete, measurable units. His
rejection of the spatialization of thought—where
reality is artificially divided, categorized, and con-
trolled—Ileads to an understanding of culture as an
ongoing, lived process rather than a static system
of fixed meanings. Central to this is élan vital,
the creative force that drives improvisation rather
than rigid organization, emphasizing movement,
transformation, and embodied experience over
structural determinism. See Stephen Linstead and
John Mullarkey, “Time, Creativity and Culture: In-
troducing Bergson,” Culture and Organization 9, 1
(2003): 3-13.
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durée—time as qualitative, continuous, and
indivisible—offers a framework for under-
standing nostalgia not as a mere longing for
the past but as an intuitive engagement with
memory, a movement through time rather
than a fixation on it.

Ahmed Hasim (d. 1933), one of the most influ-
ential Turkish poets of the early 20th century,
offers in “The Muslim Clock™ (Miisliiman
Saati) an elegy for a lost world—one in which
time itself was once intimately woven into the
rhythms of tradition, religion, and daily life.””
One of the most prominent figures in Turkish
symbolist and impressionist poetry, Hagim
was known for his evocative imagery and his
focus on aesthetic experience over ideologi-
cal concerns. His poetry, deeply influenced
by French literary movements, emphasized
personal perception, color, and atmosphere,
often reflecting a dreamlike nostalgia.”® In
addition to his poetry, Hasim contributed to
literary criticism and cultural commentary.
Hasim’s article does not merely mourn the
occupation of Istanbul in political terms;
rather, he presents the imposition of foreign
time as the deepest and most transformative
aspect of colonial domination. For Hasim, the
Allied presence in Istanbul is not just a matter
of foreign soldiers patrolling the streets; it is
an existential rupture, a violent reordering of
time and, by extension, of lived experience
itself.

At the heart of Hasim’s critique lies the idea
that time is not a neutral, universal measure
but a culturally specific experience shaped by
religious and historical traditions. He opens

75 Ahmed Hasim, “Misliiman Saati,” Dergah: Gi-
ris-Ceviriyazi-Dizin Vol. 1, eds. Arslan Tekin and
Ahmet Zeki izgder (Ankara: Tiirk Tarih Kurumu,
2014), 121-123; Alim Giir, “Dergdh Mecmuasi ve
Ahmed Hasim,” Uluslararast Sosyal Arastirma-
lar Dergisi 3, 10 (2010): 316-331; M. Orhan Okay,
“Ahmed Hasim,” TDV Islam Ansiklopedisi, 1989, IT:

88-89.

76  Bibina, “Ahmed Hasim and Symbolism,” 59-72.
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with a striking declaration: “By clock, we
mean not the instrument that measures time,
but time itself. In the past, we had our ‘hours’
and days according to our style of life, just
as we had our own way of living, thinking,
dressing, and a taste based on religion, race,
and tradition.””’

This passage immediately sets “The Muslim
Clock” apart from other nationalist discours-
es of the period, which were primarily con-
cerned with political sovereignty or territori-
al integrity. Hasim’s nationalism is, instead,
rooted in the concept of temporal sovereign-
ty—the idea that a nation must experience
time in accordance with its own traditions,
rather than through the artificial imposition
of foreign systems. The shift from Ottoman-
Islamic timekeeping to the twenty-four-hour
European clock becomes, in Hasim’s anal-
ysis, an act of epistemic violence, severing
Istanbulites from their past and forcing them
into an alien temporality.”® Hagim’s reflections
on time resonate deeply with Henri Bergson’s
philosophy of time (duration), which distin-
guishes between lived time (fluid, qualitative,
experienced subjectively) and mechanized
time (quantitative, segmented, imposed by
external systems).” Bergson argues that real
time is not something that can be measured
mechanically but is something that flows,
shaped by human consciousness and percep-
tion. Hasim’s lament for Muslim time versus
Western time reflects this same concern: the
loss of Ottoman-Islamic timekeeping is not
just a technical change but a rupture in cul-
tural consciousness itself.

For Hasim, the imposition of European
time on Istanbul is akin to the imposition

77 Hagim, “Miisliman Saati,” 316-317.

78  For the changing politics of time see Avner Wish-
nitzer, Reading Clocks Alla Turca: Time and Soci-
ety in the Late Ottoman Empire (Chicago: The Uni-
versity of Chicago Press, 2015), 151-152.

79  Mullarkey, “Time, Creativity and Culture: Intro-

ducing Bergson,” 3-13.
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of Western thought, aesthetics, and gover-
nance—it restructures life on a fundamental
level, divorcing people from the natural, intu-
itive experience of time that had shaped their
daily existence for centuries.*” This echoes
Bergson’s critique of modernity’s reliance
on rational, clock-based structures at the
expense of organic, lived experience. Hagim’s
reflection on time reveals a deeper critique
of Western-imposed temporal regimes, which
he sees as fundamentally altering the lived
experience of Istanbul’s inhabitants. He
does not simply mourn the loss of Ottoman
sovereignty but highlights the displacement
of indigenous temporalities—the rhythms,
structures, and perceptions of time that once
shaped everyday life. As he laments: “The
new measure, like an earthquake, destroyed
all the barriers of the old day by sweeping
up the landscapes of time around us, and by
adding the night to the day, it brought into
being a new day with little happiness and a
lot of hardship, with a long blurry color.”®!

Here, Hasim describes the transition from
Ottoman time to Western time as a violent
rupture, akin to an earthquake—a sudden and
irreversible transformation that has shattered
the continuity of temporal experience. The
phrase “adding the night to the day” under-
scores the erasure of natural, organic time—a
temporal order once structured by prayer,
celestial movements, and the rhythms of daily
life—and its replacement with an artificial,
continuous temporality dictated by Western
rationalism, industry, and standardization.®?

80  For a study of the everyday experiences of Istanbu-
lites through a Sufi lens, see Arzu Eyliil Yal¢inkaya,
“Sufi Practices and Urban Spaces: Everyday Expe-
riences of Sheikh Ken’an Rifai (1867-1950) in Late
Ottoman Istanbul,” Osmanli Mirasi1 Arastirmalari

Dergisi 12, 32 (2025): 21-47.
81 Hasim, “Miisliiman Saati,” 316.

82  Ozen Nergis Dolcerocca, “Free Spirited Clocks:
Modernism, Temporality and The Time Regulation
Institute,” Middle Eastern Literatures 20, 2 (2017):
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This critique is more than nostalgia for a
bygone era; it is a profound observation of
colonial modernity’s power to reorder not
just space, but time itself. Western hegemo-
ny, Hasim suggests, extends beyond military
occupation and political domination to the
restructuring of perception, knowledge, and
experience, imposing a linear, mechanistic
temporality that alienates individuals from
their own historical and cultural sense of self.
As aresult, time is no longer something expe-
rienced intuitively, but something external-
ly imposed, transforming life into a blur of
indistinct days, devoid of clear boundaries
between work, rest, and spiritual fulfillment.
Hasim’s lament, therefore, is not simply for
the loss of an empire but for the loss of a world
in which time was intimately connected to
identity, meaning, and belonging.

Hasim’s portrayal of the new order of time as
an earthquake serves as a profound nationalist
critique, one that extends beyond political
rhetoric to question the ontological conse-
quences of foreign occupation, a disorienting
experience of time, disrupting the spiritual
and cultural coherence of Turkish identity.
His nostalgia is not just a sentimental longing
but also a political assertion, positioning the
lost Muslim day—one of clarity and harmo-
ny—against the “bitter and endless day of
great civilizations,”® a phrase that encapsu-
lates his view of modernity as an unnatural,
imposed force that measures, structures, and
ultimately disempowers. Hasim’s rejection of
Western temporality is, at its core, a call for
national and cultural independence, one that
seeks to reclaim the rhythms of daily life, the
continuity of tradition, and the organic flow
of time that modernity has fragmented. His
concluding words—*Like those who strayed
in the desert, we are now lost in time”—
capture this existential rupture, evoking both

83 Hasim, “Misliman Saati,” 318.
84  Ibid.
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Islamic themes of exodus and Bergson’s idea
of disrupted duration, where time no longer
unfolds intuitively but is instead externally
imposed and alien.*

In a similar but less poetic tone, Falih Rifk1
Atay’s (d. 1971) article “Disclaim to Be from
the Same City” (Hemsehrilikten Feragat) is a
powerful lament for what he perceives as the
growing estrangement of Istanbul’s Turkish
population from their own cultural and his-
torical identity. The occupation of the city,
in his view, has not only resulted in political
subjugation but has also eroded the social
and cultural fabric of Istanbul, turning its
Turkish inhabitants into passive spectators
rather than active participants in their own
homeland. He is particularly critical of how
Istanbulites have adapted to this new reality,
adopting foreign habits and lifestyles rather
than asserting their own traditions.

Atay describes how Turks now walk through
Beyoglu—the westernized heart of the city—
like embarrassed travelers, detached from
their own heritage. He sees this as a funda-
mental crisis of identity, where Istanbulites
have internalized a sense of alienation, grad-
ually forgetting that the city is, at its core,
Turkish. This detachment manifests not just in
the political sphere but in daily habits, tastes,
and aesthetic sensibilities. The once-familiar
rhythms of the city have changed, replaced
by a culture that no longer feels like home:

The most obvious proof of this is that the
Turks have gradually forgotten how much
of a Turkish city Istanbul is over the last
two years. Even in the streets of Beyoglu,
there are Turks walking like embarrassed

85  In Islam, the Exodus (Arabic: al-Khuriij) refers to
the departure of Prophet Musa (Moses) and the Isra-
elites from the tyranny of Pharaoh, as recounted in
the Qur’an. See Babak Rahimi, “The Exodus in Is-
lam: Citationality and Redemption,”in Israel’s Exo-
dus in Transdisciplinary Perspective, eds. Thomas
Levy, Thomas Schneider and William Propp (New
York: Springer, 2015), 377-385.
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travelers who lost their manners and lost
their traditions. The Turks find all the
beauties and flavors of their capitals ala-
turga.®®

The most visible sign of this transforma-
tion, according to Atay, is the way Turks
now regard their own traditions as outdated,
labeling them alaturka, while embracing for-
eign lifestyles as the new standard. He is not
merely lamenting a shift in preferences—he
is diagnosing a deeper cultural rupture, where
the loss of customs and traditions signals a
weakening of national consciousness itself.
The occupation is not only a political event;
it is also, in Atay’s eyes, a form of cultural
colonization. He is particularly disturbed by
the way Istanbul’s public spaces—its streets,
its cafés, its shores—have become sites of
Western social norms, where foreign customs
dictate how people should interact and move
within the city. One of the most striking exam-
ples he provides is the increasing visibility of
mixed-gender leisure in Florya and Maltepe,
where Turks, Greeks, and Armenians are seen
sunbathing and swimming together:

Russians and foreigners have invented a
new Istanbul for two years. These guest
foreigners swimming in Florya and frying
their skins on the shores of Maltepe are
now guides and examples to us, to those
who have descended from generations in
this city since the conquest.®’

86  Falih Rifki Atay, “Hemsehrilikten Feragat L,”
Dergadh: Girig-Ceviriyazi-Dizin, Vol. 1, eds. Arslan
Tekin and Ahmet Zeki izgder (Ankara: Tiirk Tarih
Kurumu, 2014), 479-481; For discussions regarding
the identity of Istanbul following the disintegration
of the Ottoman Empire, Ramazan Erhan Giilli,
“Identity Disputes in Occupied Istanbul: Was Istan-
bul to Become a Turkish City or Remain a Turkish
City,” Middle Eastern Studies 60, 1 (2024): 65-79.

87  Falih Rifki Atay, “Hemsehrilikten Feragat 1,”” 479.
In the early 1920s, Istanbul saw a significant influx
of Russian migrants fleeing the Russian Civil War
(1918-1922). By the peak of this migration, the city
hosted up to 190,000 Russian refugees, who quickly
became a visible presence in its economic, social,
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To Atay, this shift represents more than just
a change in social habits; it symbolizes the
extent to which Istanbulites are no longer
in control of their own cultural spaces. The
once-private, Ottoman-era engagement with
nature—through gardens, hamams, and
courtyards—has now been replaced by an
imposed Western practice, turning the act of
enjoying the city’s landscape into something
foreign. His frustration reaches a peak when
he states that foreigners are now teaching
Turks how to live in their own city: “They
don’t teach us the city, they make us for-
get.”®® This line encapsulates the depth of
his anxiety—not that foreigners are present
in Istanbul, but that Turks themselves have
abandoned their own cultural agency.

He is not railing against Western influence
per se but against the idea that Istanbulites are
simply absorbing these new customs rather
than shaping them into something uniquely
their own. For Atay, the erosion of these tra-
ditions is not just a sign of cultural change but
of national weakness. His critique, however,
is not purely reactionary. It is not a call for
isolationism or for rejecting all foreign influ-
ence. Rather, it is an appeal for cultural and
national self-awareness, a call for Istanbul’s
Turkish population to reclaim their own city
before it is transformed beyond recognition.
His nationalism is not framed in military or
expansionist terms but in cultural ones—his
concern is not about territorial sovereignty
but about aesthetic and historical continuity.

and cultural landscape. While many sought to leave
for Europe due to harsh economic conditions, those
with financial means established restaurants, cafés,
clubs, and entertainment venues, leaving a lasting
imprint on Istanbul’s socio-cultural life. In addition
to civilian refugees, organized Russian military
units were also present in the city, further shaping
the dynamics of this migratory wave. For more in-
formation: Yelena Lykova, “Russian Emigration to
Turkey in the 1920’s: A Case Study,” H. U Iktisadi
ve Idari Bilimler Fakiiltesi Dergisi, 25 (2007): 332-
33s.
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Atay’s nationalism, therefore, is fundamen-
tally different from the more aggressive,
exclusionary forms of nationalism that were
dominant in the early 20th century. His is
a nationalism rooted in memory, tradition,
and a poetic sense of belonging. When he
nostalgically recalls a past where young peo-
ple in Istanbul took pride in knowing and
loving Turkish Istanbul—contrasting it with
the new generation, which admires foreign
travelers more than their own heritage: “At
that time, there was a love of Istanbul among
young people, a love of knowing and loving
Turkish Istanbul. Today’s generation knows
behind the Russians, loves behind the French,
and admires the reputation of Anglo-Saxon
travelers.”®

He is thus articulating a vision of national
identity that is deeply intertwined with cultur-
al memory. His concern is not that Istanbulites
are engaging with Western influences but
that they are doing so without grounding
themselves in their own history. This sense
of loss is not merely sentimental; it is exis-
tential. The past, in Atay’s view, was not just
a different time—it was a different way of
experiencing the world, one that was organic,
intuitive, and uniquely Turkish. Now, under
occupation, time itself has been disrupted,
and Istanbulites find themselves caught in
a city that no longer belongs to them. His
nationalism is not about reclaiming political
dominance but about reviving a lost way of
life. Atay’s reflections in Dergah align closely
with the Journal’s broader intellectual proj-
ect: the belief that nationalism should not be
reduced to political or military action but
should be rooted in cultural and spiritual
depth. For Atay, the ultimate act of patriotism
is not simply defending one’s homeland in
a military sense but ensuring that its tradi-
tions, language, and customs are preserved
as living, evolving elements of identity. His

89  Ibid.
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work represents Dergdh’s unique nationalist
vision—one that is neither militant nor reac-
tionary but one that sees cultural preservation
as the foundation of national sovereignty.

3.2. Rethinking Nationalism:
Aesthetic and Spiritual Patriotism
in Dergdih

In his article “Beautiful Patriotism” (Giizel
Vatanperverlik) Falih Rifk1 Atay (d. 1971)
articulates a longing for a gentler, more
refined form of nationalism, one that is nei-
ther aggressive nor performative but instead
rooted in culture, literature, and spiritual
depth.”® Atay’s critique emerges in response
to the militant nationalist movements that had
taken shape in the Balkans, ultimately leading
to the disintegration of the Ottoman presence
in the region. He expresses concern that the
national sentiment of the Turkish people has
been shaped by the legacy of violent revolu-
tionaries from Rumelia, who, through their
radical separatist movements, contributed to
the empire’s fragmentation.” The memory of
the Balkan Wars (1912—1913) looms large in
his reflections, as these conflicts had been
instrumental in fomenting Turkish national-
ism while simultaneously marking one of the
most devastating losses in Ottoman history.”

Atay presents a fundamental distinction
between two forms of nationalism: one that

90  Falih Rifki Atay, “Gtlizel Vatanperverlik,” Dergadh:
Girig-Ceviriyazi-Dizin, Vol. 1, eds. Arslan Tekin
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is aggressive, exclusionary, and rooted in
external symbols, and another that is aes-
thetic, intellectual, and spiritually conscious.
He is critical of those who reduce nationalism
to mere gestures—waving flags, idolizing
heroes, or attaching symbolic meaning to
geographic landmarks—arguing that such
expressions fail to cultivate a deeper, more
enduring national consciousness. Instead, he
champions poetry, music, and artistic heritage
as the true mediums through which national
identity can be nurtured. By emphasizing cul-
tural production over political slogans, Atay
aligns his vision of patriotism with Dergah’s
broader intellectual project: a nationalism
that is cultivated through literature and the
arts rather than through militarized fervor.

Atay’s critique extends beyond Turkish
nationalism to the Greek community in
Istanbul, whom he reproaches for their overt
and provocative displays of allegiance to the
Allied occupation.” He observes that since
the arrival of foreign forces, Greek nation-
alists have flooded the city with their flags,
draping Istanbul in blue and white. His reac-
tion must be understood within the broader
context of 1918—-1923, a time when certain
segments of the Greek population welcomed
the Allied presence, seeing it as a potential
step toward the realization of Megali Idea,
the dream of a Greater Greece that included
‘Constantinople’. While Atay critiques these
nationalistic excesses, he does not advocate
for an oppositional, retaliatory nationalism.
Instead, he reflects on the arbitrary nature of
national symbols, poetically stating:

More and more, red is the color that the
Greeks detest, and blue is a color that the
Turks abhor. Blue is the color of the sea,
and red is the color of blood. How can we
separate from these colors, both of which
are in nature?®
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Here, Atay rejects the rigidity of nationalist
binaries, pointing out the absurdity of defin-
ing identity through arbitrary symbols. His
nationalism is not about opposition or exclu-
sion but about cultural and spiritual depth,
which he sees as the only viable alternative
to the divisive nationalisms that fueled the
Balkan Wars. Atay’s vision of an elevated,
intellectual form of nationalism is further
evident in his assertion that true patriotism
can only be cultivated by the educated elite
of Istanbul, particularly those associated with
Dariilfiinun and, by extension, the contribu-
tors of Dergdh. He writes:

Wide, free, tasteful, and fuss-free patrio-
tism; and as free as it is, as wide as such
a tasteful nationalism—who can replace
the old narrow, suffocating nationality and
homeland air with this noble and windy
air, which refreshes the hearts, other than
someone from Dariilfiiniin?®

Atay’s use of spatial metaphors here—
contrasting the “narrow and suffocating”
nationalism of the past with a “wide and
noble air”—is revealing. He suggests that
nationalism should not be rigid, confined,
or exclusionary, but rather expansive and
rejuvenating, capable of breathing new life
into the national spirit. This conceptualiza-
tion of nationalism is deeply aligned with
Bergsonian thought, which emphasizes flu-
idity, intuition, and organic evolution over
rigid, mechanistic structures.

However, there is also a class dimension to
Atay’s argument. By identifying the intel-
lectuals of Istanbul as the vanguards of this
refined nationalism, he implicitly distances
Dergah’s vision from the more populist or
grassroots iterations of nationalism emerg-
ing elsewhere in Anatolia. The Journal’s
contributors were mostly urban, educated
elites who did not have direct ties to rural

95  Ibid.
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communities and whose world was largely
centered around the cultural and intellectual
milieu of Istanbul. While Dergdh positioned
itself as an alternative to radical nationalism,
its conception of Turkish identity remained
intellectually exclusive, emphasizing aesthet-
ic cultivation over mass mobilization.

Atay’s article is emblematic of Dergah’s
broader attempt to redefine nationalism as
a cultural and spiritual project rather than a
militaristic or purely political movement. His
rejection of performative nationalism, his cri-
tique of binary oppositions, and his insistence
on literature and the arts as the foundation
of national identity all align with Dergdh’s
commitment to a refined Bergsonian vision
of Turkish nationalism. Yet, the article
also reflects the inherent contradictions in
Dergadh’s nationalism—while advocating for
a gentler, more inclusive national identity,
Atay’s emphasis on the role of the Istanbul
intellectual elite suggests a limited accessi-
bility to this vision. Nevertheless, his work
remains an essential articulation of how
Dergah sought to carve out a new, distinctly
Turkish nationalism, one that was rooted in
history, culture, and aesthetics rather than in
aggression and exclusion.

3.3. Constructing a National
Consciousness through Literary
and Artistic Expression

One of the central intellectual projects of
Dergah was the nationalization of cultur-
al elements that had been adopted from the
West, a process that extended beyond polit-
ical and social realms into the fields of art,
literature, and music. For the contributors of
Dergadh, national identity was not merely a
matter of political sovereignty but was deeply
tied to the aesthetic and creative expressions
of the Turkish people. Artistic production,
therefore, was not seen as a passive reflec-



ADILE SEDEF DONMEZ

tion of cultural identity but as an active site
of national construction, one that required
conscious engagement with tradition, reinter-
pretation, and creative renewal. This vision
was deeply Bergsonian in the sense that it
rejected rigid, mechanistic imitation in favor
of organic, evolving expressions of cultural
identity.

The Dergdh intellectuals were critical of
unquestioned imitation, particularly in the
realm of visual arts. Cavide Hayri Hanim (d.
?), an Ottoman-Turkish composer and vocal-
ist, in her correspondence with Calli ibrahim
(d. 1960)—one of the most renowned paint-
ers of the late Ottoman and early Republican
period—records a striking critique of Turkish
artists’ reliance on Western artistic tradi-
tions.” Ibrahim, himself trained in Paris and
well-versed in European academic painting,
expresses his disappointment with an exhibi-
tion they attended, stating that Turkish paint-
ers were working in a way that was entirely
adopted from the West, without adding any-
thing of their own: “Only when we take our
subjects from our own land, our monuments,
our life, and our sorrows, do we truly create
art.””’ His frustration was not with the use of
Western techniques—after all, ibrahim had
been part of the 1914 Generation, a group
of Turkish artists sent to Europe to master
oil painting and Impressionist methods—but
with the lack of creative synthesis. He lament-
ed that Turkish artists, rather than engaging
in a dialogue with their own traditions, were
merely replicating European styles without

96  Cavide Hayri Hanim, “Ressamlar Diyorlar Ki,”
Dergah: Giris-Ceviriyazi-Dizin, Vol. 1, eds. Arslan
Tekin and Ahmet Zeki Izgder (Ankara: Tiirk Tarih
Kurumu, 2014), 493-498; Semseddin Dagli, “Tiirk
Resminde Bir Sanat Dehasi: Tbrahim Calli,” Giizel
Sanatlar Enstitiisii Dergisi 27, 47 (2021): 489-497.
Also, see Sefa Yiice, “Dergah Mecmua’sinda Resim
Temast,” Soylem: Filoloji Dergisi 5,2 (2020): 395-
404.

Cavide Hayri Hanim, “Ressamlar Diyorlar Ki,”
493.
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embedding their work in the historical and
cultural memory of their own land.

For Call1 ibrahim, art was more than a mere
adaptation of foreign techniques; it was a
means of expressing a people’s conscious-
ness, lived experience, and deep connection
to history. His concerns aligned closely with
Dergah’s intellectual project—if Turkish art
was to possess a distinct identity, it could
not remain a passive reflection of European
aesthetics. This perspective is particularly
evident in his Mevleviler Serisi (1920), where
he closely observed the Mevlevis and dervish
lodges, approaching them not as exoticized
Orientalist motifs but as integral subjects
within Turkish artistic expression.”® By incor-
porating their rituals, presence, and spiritual
depth into his work, Calli reclaimed Mevlevi
imagery from Western stereotyping, ground-
ing it instead in the cultural and artistic lexi-
con of Turkey. His vision paralleled Dergdh’s
broader mission—to construct a national
identity that was not imposed from above
but emerged organically from Anatolia’s his-
torical, cultural, and mystical traditions. Just
as the Journal’s literary and philosophical
contributors sought to establish a spiritually
and historically rooted nationalism, Call1’s
artistic approach sought to infuse Turkish
painting with an authentic aesthetic language,
shaped by local experience rather than exter-
nal artistic conventions.

This same concern extended to literature and
music, both of which were key arenas for the
nationalization of artistic expression. Yahya
Kemal Beyatli (d. 1958), one of the founders
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of Dergdh and a towering figure in Turkish
poetry, wrote extensively on the values that
Turkish society had lost and the necessity
of reconnecting with tradition to create a
national aesthetic.”” A leading Turkish poet,
writer, and intellectual, Beyatli was instru-
mental in shaping modern Turkish poetry
through his synthesis of classical Ottoman
and modern poetic sensibilities.'”” He was
deeply concerned with cultural continuity
and the aesthetic foundations of nationalism,
advocating for the preservation of Ottoman
literary traditions while integrating them into
arefined, modern Turkish expression. In his
article “Sade Bir Gortis,” he argues that liter-
ature and art, when entirely borrowed from
a foreign source without adaptation, become
lifeless, rootless, and ultimately alien to the
society that produces them.

Kemal’s assertion that art must be rooted
in national consciousness was not merely
an aesthetic preference—it was a cultural
philosophy. His poetic project, much like
Dergdh’s broader intellectual mission, was
one of reconstruction, of reinterpreting the
past in order to shape the future. He was deep-
ly engaged in the idea that a nation’s artistic
production must be connected to its histori-
cal and spiritual traditions, lest it become a
shallow mimicry of foreign trends. This was
not a rejection of modernization but rather a
Bergsonian view of cultural evolution, where
the past was not discarded but reintegrated
into an organic, living present.

Kemal’s insistence on grounding Turkish lit-
erature and music in native traditions aligned
with the larger debate on Westernization in
the arts that was taking place in Istanbul’s

99  Mesut Kogak, “Yahya Kemal Estetiginin Sinirlari
ya da Alternatif Modernlik: Dergdh Mecmuast
Uzerine Bir Degerlendirme,” Dil ve Edebiyat
Arastirmalari, 27 (2023): 291-17.
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intellectual circles during this period. The
question of how to engage with Western
modernity while maintaining a distinct
national identity was not unique to Dergdh—
it was a central issue in literary and artistic
movements throughout the late Ottoman and
early Republican era.'” However, what set
Dergah apart was its insistence that nation-
alism was not just a political movement but
a cultural and philosophical one. National
identity, in their view, was something that
had to be continuously cultivated through
literature, art, and music, rather than some-
thing that could be dictated through laws or
political rhetoric alone.

Yahya Kemal’s vision of language was deeply
intertwined with his understanding of nation-
al identity and artistic expression. For him,
language was not merely a tool of communi-
cation but the lifeblood of a civilization, the
repository of its cultural memory, and the
vessel through which its aesthetic and intel-
lectual heritage was transmitted. His reflec-
tions in Dergdh were part of a broader effort
to rescue Turkish poetry and literature from
what he saw as decay, fragmentation, and
the disorienting effects of cultural rupture.
Rather than embracing the revolutionary lin-
guistic reforms that sought to sever ties with
Ottoman Turkish, he believed in a gradual
evolution of language, one that preserved his-
torical depth while allowing for renewal. His
stance reflected a fundamentally Bergsonian
approach to cultural continuity, in which the
past was not discarded but carried forward
in an organic, intuitive manner. In his article
“Sade Bir Goriis,” Yahya Kemal presents a
striking metaphor for the decline of Turkish
poetry and language, likening it to the slow
decomposition of a corpse:

101 Orhan Kogak, “*Westernisation against the West’:
Cultural Politics in the Early Turkish Republic,” in
Turkey’s Engagement with Modernity, eds. Celia
Kerslake, Kerem Oktem and Philip Robins (Lon-

don: Palgrave Macmillan, 2010), 305-322.
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Just as a corpse gradually fades, decays,
and disintegrates piece by piece until only
a skeletal frame remains, so too did Turk-
ish poetry: first, its soul was drained, then
slowly its language rotted, its meter was
distorted, its harmony became convoluted.
In the end, only a dry skeleton remained.
For years, even the most skilled artists
have been unable to revive this skeleton.
This is the primary hallmark of periods
of decline: when literature dies, lexicog-
raphy, meter, syntax, and grammar obses-
sions spread everywhere; literary theories
multiply; novelty becomes an addiction,
and as poetry itself perishes, thousands
of poets emerge—just like how a corpse,
once a living body when it had a soul,
turns into a swarm of worms after it de-

cays.'®

This passage encapsulates Yahya Kemal’s
profound sense of loss, cultural mourning,
and frustration with modernist literary move-
ments that, in his view, had abandoned the
organic soul of Turkish poetry in favor of
artificial innovations. His critique is direct-
ed at the disruption of continuity, a rupture
that resulted in the loss of poetic harmony
(@henk), linguistic beauty, and the rich rhyth-
mic structures (vezin) that had once defined
Ottoman-Turkish literature. Instead of an
intuitive evolution of poetic language, he
observed a process of disintegration, where
poets were more concerned with theoretical
debates on language reform than with the
essence of poetry itself.

Yahya Kemal’s reflections align closely with
Dergadh’s broader intellectual project, which
sought to reclaim Turkish literature, music,
and art as essential components of national
consciousness. He saw language as a living
entity, one that carried the soul of a people,

102 Yahya Kemal, “Sade Bir Gortis,” Dergah: Girig-Ce-
viriyazi-Dizin, Vol. 1, eds. Arslan Tekin and Ahmet
Zeki izgi’)er (Ankara: Tiirk Tarih Kurumu, 2014), 55-
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and he believed that a true national literature
could not be built on a rejection of tradition,
but on its careful reinterpretation. His cri-
tique of literary modernism was not simply
an aesthetic one; it was a deeply philosophi-
cal concern about memory, heritage, and the
integrity of cultural transmission.

Atits core, Yahya Kemal’s vision of language
was Bergsonian in nature—he saw it as some-
thing that should evolve intuitively, rather
than being forcefully restructured through
abrupt breaks and mechanistic reforms. Just
as Bergson argued that time and conscious-
ness could not be artificially segmented into
rational units, Yahya Kemal believed that lan-
guage could not be revitalized by sheer the-
oretical innovation alone. He viewed poetry
as an organic manifestation of national con-
sciousness, and if poetry were to be revived,
it had to come from a return to intuitive, his-
torical thythms, not through abstract experi-
mentation divorced from the past.'”®

This concern with historical continuity and
linguistic beauty was also reflected in his
broader approach to nationalism. Yahya
Kemal was not interested in a reactionary
return to the past but in a thoughtful syn-
thesis of past and present.'” His ideal vision
of Turkish literature was one that honored
the depth and richness of Ottoman literary
traditions while embracing a refined, mod-
ern Turkish expression. This approach was
radically different from the purist linguistic
nationalism that sought to purge Turkish of
its Arabic and Persian influences; instead, he
advocated for a harmonized evolution, where
the essence of the past was preserved, even as
language adapted to the needs of a new era.'”®

103 Orhan Kogak, “Our Master, the Novice: On the Cat-
astrophic Births of Modern Turkish Poetry,” The
South Atlantic Quarterly 102, 2 (2003): 567-598.
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Yahya Kemal’s reflections on language
and poetry were deeply intertwined with
Dergah’s mission to shape Turkish national-
ism through artistic and intellectual refine-
ment. He believed that a nation’s cultural
identity could not thrive on fragmentation,
imitation, or enforced modernization; instead,
it required a coherent, living continuity where
language, literature, and artistic expression
seamlessly connect the past to the present,
fostering an evolving national consciousness.
His critique of poetry, using the metaphor
of a decaying corpse, served as a caution
against severing ties with linguistic and
artistic heritage, emphasizing that genu-
ine artistic expression must originate from
within rather than being externally imposed.
This perspective resonated with Dergah’s
spiritual nationalism, which viewed art as
an organic manifestation of a people’s col-
lective memory, history, and spirit. In this
context, Dergah’s intellectual endeavor stood
as a cultural counterpoint to the emerging
state-driven nationalism of the post-Ottoman
era. While state institutions sought to define
Turkish identity through language reforms,
historical reinterpretations, and educational
policies, Dergdh approached nationalism as a
philosophical and artistic pursuit, advocating
for a profound engagement with the past and
resurrection of cultural authenticity rooted
in centuries-old cultural and religious val-
ues rather than a complete rupture from it.!°
Emphasizing artistic expression as a means
to construct national consciousness was not
merely a cultural preference but a political
stance, rejecting the notion that moderniza-

fication discussion in the late Ottoman Empire to
Turkish Republic, Agah Sirr1 Levend, Tiirk Dilinde
Gelisme ve Sadelesme Evreleri (Ankara: Turk Dil
Kurumu Yayinlari, 1972), 178-263.

For discussions surrounding language reform
and literary landscape, Jale Parla, “The Wounded
Tongue: Turkey’s Language Reform and the Canon-
icity of the Novel,” Modern Language Association
23, 1 (2008): 27-40.
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tion necessitated erasing history. Instead, it
declared that authentic national identity arises
from a conscious reconciliation of past and
present.

This was an inherently Bergsonian vision
of cultural identity—one that saw national
consciousness as something evolving through
intuition, memory, and creative expression,
rather than something that could be imposed
through rigid ideological frameworks."” By
positioning literature, painting, and music as
central to the formation of Turkish national-
ism, Dergdah’s contributors were making a
profound argument: that a nation is not sim-
ply defined by political borders or military
victories but by the continuity of its artistic
and cultural expression. This was a nation-
alism of aesthetics, of feeling, of spirit—a
vision that set Dergadh apart from many of its
contemporaries and remains one of its most
significant contributions to the intellectual
history of modern Turkey.

Conclusion

The intellectual vision of Dergdh was ground-
ed in a distinct form of spiritual national-
ism—an understanding of national identity
that transcended the boundaries of political
sovereignty to embrace cultural continuity,
historical depth, and aesthetic sensibility. Ata
moment when Turkish nationalism was being
shaped by competing ideologies—ranging
from ethnocentric essentialism to positivist
modernization—Dergah offered a distinct
alternative. It proposed a vision that merged
historical memory with intuition, and artis-
tic creativity with cultural rootedness. The
nationalism articulated in its pages was not
militant or exclusionary, but introspective,
fluid, and deeply connected to the spiritual
and intellectual traditions of Ottoman and
Anatolian life. For the contributors of Dergah,

107  Irem, “Turkish Conservative Modernism,” 87-112.
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a nation could not be sustained by political
institutions and territorial boundaries alone.
It required the cultivation of a living cultural
tradition—expressed through language, liter-
ature, and the arts—that carried the moral and
imaginative fabric of a people across time. In
rejecting both mechanical Westernization and
nostalgic traditionalism, Dergdh envisioned a
dynamic continuity between past and present.
The past was neither a relic to be preserved
in amber nor a burden to be discarded in the
name of progress; it was a generative force—
organic, evolving, and essential to the shaping
of modern Turkish identity.

Underlying this project was a profound anxi-
ety over cultural alienation. The experience of
occupation, rapid social transformation, and
accelerated Westernization created a sense
of temporal dislocation and the erosion of
traditional rhythms. In response, Dergah’s
contributors turned to language and literature
as key vessels for restoring a sense of nation-
al belonging. Language, they believed, was
not a mere instrument of communication but
the spiritual embodiment of a civilization’s
soul. The fragmentation of Turkish poetry
and the decline of literary coherence were
seen as symptoms of a deeper cultural rup-
ture—one that could only be healed through
a conscious return to the aesthetic and philo-
sophical sensibilities embedded in Ottoman
and Anatolian traditions. Artistic expres-
sion was equally central to this vision. The
Journal’s contributors criticized the passive
imitation of Western forms, not for their tech-
niques, but for their failure to resonate with
the historical and spiritual texture of Turkish
life. True national art, they argued, must be
born of an intuitive engagement with one’s
own tradition—an insight deeply informed
by Henri Bergson’s philosophy of durée and
creative evolution. Art, like identity, was not
static but a living process shaped by memory,
intuition, and time.
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In this way, Dergdh articulated a holistic
model of nationalism—one rooted not in
state policy but in cultural sovereignty. It
argued that true independence required more
than political autonomy; it demanded the
power to live by one’s own rhythms, to speak
in one’s own language, and to create from
one’s own traditions. Through its synthe-
sis of spiritual heritage and artistic expres-
sion, Dergah offered a compelling vision of
Turkish identity that sought not to erase the
past, but to carry it forward—transformed,
yet intact—into the uncertain landscape of
the modern world.
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XVI. Yiizyil Dini, Ahlaki, Tasavvufi Mesnevilerinde
Kopek ve Kopek Metaforu

Dog and Dog Metaphor in XVI" Century
Religious, Moral, and Sufi Mathnawts

Esin (TUMER) KURNAZ*

Ozet

Klasik Tiirk edebiyatinda hayvanlar pek ¢ok arastirmaya konu olmus; hayvanlar arasinda kdpek ise halk
arasindaki inanislardan baglamak tizere mitlere, destanlara, siirlere kadar genis bir alanda islenmistir. Kopegi
diger hayvanlardan ayiran temel 6zelliklerin “dogasindaki duygusallik ve 6grenme kabiliyeti” oldugu kabulii
ile “insan1 insan yapan nitelikler ile kopek™ arasinda siklikla iliski kurulmasinin olagan oldugu sdylenebilir.
Bu ¢aligmada X VI. yiizyilda kaleme alinan dini, ahlaki, tasavvufi mesneviler i¢inde kopek ve kdpek meta-
foruna yer veren hikayeler tespit ve tasnif edilerek, sembolik olarak ifade ettigi konulara dikkat ¢cekilmeye
calistlmistir. incelenen eserler sdyledir: Mahzenii’I-Esrar (Behisti, Ahmed Sinan Celebi); Tuhfetii’l-Ussdk
(Uskiiplii Ata); Pend-ndme ve Ibret-ndame (Giivahi); Ridvdnivye ve Mahzenii’I-Esrdr (Ahmed-i Ridvan); Ab-1
Hayat (Hizri); Giilsen-i Ebrdr ve Ma’den-i Esrar (Muniri); Kitab-1 Bag-i1 Behist (Zaifl); Giil-i Sad-Berg (Bursali
Rahmi); Hest Behist (Behisti, Vizeli Ramazan); Gencine-i Raz, Kitab-1 Usiil ve Giilgsen-i Envar (Taslicali
Yahya); Naks-1 Haydl (Azeri Ibrahim Celebi); Camiu'n-Nesdyih (Hiiseyin Ahmed-i Sirozi); Riyazii’l-Cindn
ve Cildii’[-Kulib (Cinan?); Ibret-niimad, Hest Bihist ve Mir’atii’I-Ahlak (Semseddin-i Sivasi); Riyazii s-Salikin
ve Tuhfetii’I-Ussdk (Gelibolulu Mustafa AI7); Isimsiz Mesnevi [Netice-i Siiliik] (Cemal?). Tespit edilen hikaye-
ler, ilgili mesnevilerdeki beyit yerleri ile verilmis olup hikayelerde iizerinde durulan konular “insan1 Helake
ve Kurtulusa Gétiiren Konular” seklinde ikili bir tasnif ¢ergevesinde 6zetlenmeye ¢alisiimistir. Calismanin
sonug bolimi, kdpek/kdpek metaforuna yer veren sairler/eserler ve isaret edilen kavramlar1 6zetlemektedir.
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XVI. YUZYIL DINI, AHLAKI, TASAVVUFI MESNEVILERINDE KOPEK VE KOPEK METAFORU

Abstract

Animals have been the subject of many studies in Classical Turkish literature; among them, the dog has been
widely featured ranging from folk beliefs to myths, epics, and poems. The main characteristics distinguish
dogs from other animals, that is “the sensitivity in their nature and their learning capability,” often lead to
the common perception that they possess qualities resembling to those observed in human beings. In this
study, the stories that include dog and dog metaphor in religious, moral and sufi mathnawis written in the
XVIth century were identified and classified, in order to draw attention to the issues which are symbolically
expressed. The following works included in the study are as follows: Mahzenii’l-Esrdr [Makhzan al-as-
rar] by Behisti, Ahmed Sinan Celebi; Tuhfetii’l-Ussak [Tuhfat al-‘ushshagq) by Uskiiplii Ata; Pend-name
[Pand-nama] and Ibret-name [ ‘Ibrat-nama) by Giivahi; Ridvéiniyye [Ridwaniyya) and Mahzenii’l-Esrdr
[Makhzan al-asrar] by Ahmed-i Ridvan; Ab-1 Haydt [Ab-e Hayat] by Hizri; Giilsen-i Ebrdar ve Ma’den-i
Esrar [Gulshan al-abrar and Ma‘dan al-asrar] by Muniri; Kitab-1 Bag-1 Behist [Kitab-e Bagh-e Bahasht]
by Zaifi; Giil-i Sad-Berg [Gol-e Sad-Barg| by Bursali Rahmi; Hest Behist [Hasht Bahasht] by Behisti,
Vizeli Ramazan; Gencine-i Raz [Ganjina-ye Raz] and Kitdb-1 Usil [Kitab al-usil] and Giilsen-i Envar
[Gulshan-i Anwar] by Tashcali Yahya; Naks-1 Haydl [Nagsh-e Khayal] by Azeri ibrahim Celebi; Camiu'n-
Nesayih [Jami‘ al-nasa’ih] by Hiiseyin Ahmed-i Sirozi; Riyazii’l-Cindan [Riyaz al-jinan] and Cilaii’[-Kuliib
[Jila’ al-qulib] by Cinani; Ibret-niima [ ‘Ibrat-numa) and Hegst Bihist [Hasht Bahasht] and Mir’ atii’I-Ahldk
[Mir‘at al-akhlaq] by Semseddin-i Sivasi; Riyazii’s-Salikin [Riyaz al-salikin], ve Tuhfetii’l-Ussak [Tuhfat
al-‘ushshaq] by Gelibolulu Mustafa AlL; Isimsiz Mesnevi, Netice-i Siiliik, [An Anonymous Mathnawr, Natija-e
Suliik] by Cemali. The stories identified in the mathnawis are categorized in accordance with the respective
locations of their occurence. The themes of the stories are summarized and studied within a context of two
categories: Themes that lead human beings to destruction and/or to salvation. The conclusion part of the
study encapsulates the poets and their works that include dog and dog metaphor and the concepts which
were pointed out through this study.

Keywords: XVIth century, Turkish literature, mathnawt, story, dog, symbol, nafs (self)

Giris
Dini, ahlaki, tasavvufi mesneviler i¢indeki olarak verilirken olumsuz bir referans iginde

hikayeler bir yandan Kur’an ve siinnet kay- gecer.! Ayrica Maide Stiresi’nde (Maide 5/4)
nakli kissa ve rivayetlere yer verirken diger

1 Ashabu’l-Kehf kissasi i¢inde magarada uyuyanlar:
yandan tasavvuf sahasina dair kavramlari koruyanlar arasinda gecen kopek, magaradakiler

agan sifi sahsiyetlerin izlerini tasir. Hikayeler ile dost gbzikmektedir:

Uykuda olduklar: halde sen onlart uyanik sanirdin.
Onlart saga sola ¢eviriyorduk. Kopekleri de maga-
ve hadis temeli tizerine insa edilirken, meto- ramin girisinde on ayaklarini uzatmig yatmaktaydi.
Eger o insanlar1 gérseydin doniip kagardin ve gor-
diiklerin yiiziinden i¢ini korku kaplard:. (Kehf 18/18).

(Sonra gelenler) bilmedikleri konuda karanliga tas

araciligi ile aktarilan ahlaki degerler Kur’an

dolojik bir aktarim araci olarak hikayelerin
tercih edilmesi de sairlerin ayn1 kaynaktan

beslendiklerine igaret eder. atar gibi tahminler yiiriiterek, “Onlar ii¢ kisidir;
dordiinciileri de kopekleridir” diyecekler; “Bes kigi-
Kur’an’da kutsal diyebﬂecegimiz nitelik gés- dir, altincilart kopekleridir” diyecekler. “Onlar yedi
s I 5 (1,5 kisidir, sekizincisi kopekleridir” diyecekler. De ki:
termemekle birlikte “Kelb (kopek), Kehf “Onlarin sayisint rabbim daha iyi bilir. Onlar hak-
Stiresi’nde (Kehf 18/18 ve 22) insana dost, kinda bilgisi olan ¢ok azdir. Artik onlar hakkinda
hizmet eden bir yardimci olarak olumlu; gercegi agiklama disinda tartismaya girme ve kim-
. . seden de onlarla ilgili bilgi isteme!” (Kehf 18/22).

Afraf Stresi'nde (A‘raf 7/175-176) ise Allah’in Allaly - lenleri
ah’in emirlerine karsi gelenlerin durumunu tas-

emirlerine karsi1 gelenlerin hallerine 6rnek vir i¢in verilen 6rnek ise soyledir:
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av hayvanlarinin ve onlarin yakaladiklari
avlarin helal olmasi bahsinde anilir.? Hadis-i
serifler aracilig1 ile aktarilanlara bakildigin-
da ise egitilmis kopekler (avei, bekgi gibi)
kabul goriirken, evde gereksiz yere beslenen
kopekler olumsuz degerlendirilir.?

Kendisine kanmitlarimizi verdigimiz, fakat onlar
bir kenara atan, bu yiizden seytanin pesine taktigi,
nihayet azginlardan olan kisinin haberini onlara
anlat. Eger biz isteseydik o kisiyi delillerimizle yii-
celtirdik. Fakat o diinyaya saplanip kaldi, hevesinin
pesine diistii. Iste boylesinin hali, kovsan da birak-
san da hep dilini ¢ikarip soluyan kdpegin haline
benzer. Ayetlerimizi yalan sayan toplulugun duru-
mu iste boyledir. Simdi sen bu kissayr anlat, umulur
ki iyice diisiiniirler. (A’raf 7/175-176).

2 (Ey Muhammed!) Sana, kendilerine nelerin helal
kilindigini soruyorlar. De ki: “Size temiz ve hog
olan seyler, bir de Allah’in size verdigi yeteneklerle
egitip alistirdiginiz aver hayvanlarin tuttugu (av-
lar) helal kilindi. Onlarin sizin igin tuttuklarindan
yiyin. Onu (av i¢in) salarken iizerine Allah’in adini
anin (besmele ¢ekin). Allah’a karsi gelmekten saki-
min. Stiphesiz Allah, hesabr ¢abuk gérendir. Bkz.
Girdal Aksoy, “Kur’an ve Hadislerin Yol Ayrimin-
da islam’da Képek ve Kopegin insanlar Aleminde-
ki Statii Seriiveni Uzerine”, Academia, 2024, 3-7,
https://academia.edu, erisim 23.02.2025; Ziileyha
Tiirkeri Baltaci, “Tiirk Kiiltiiriinde Kopek (Inanis,
Uygulama ve Anlatilar)”, (Yiiksek Lisans, Balike-
sir Universitesi Sosyal Bilimler Enstitiisii, 2015),
79-91.

3 Kopeklerin temizligi ve onlarla ilgili fikhi kural-

lar konusunda net ifadeler bulunur. Ozellikle av ve
koruma gibi pratik kullanimlarinda olumlu bir yak-
lasim sergilenirken, gereksiz yere beslenmelerinin
kisinin sevaplarini eksiltecegi sdylenir. Bu duruma
isaret eden bir hadiste sdyle buyrulur:
ibn-i Omer (r.a), Restlullah (s.a.v)’i sdyle buyurur-
ken dinledim, dedi: Av veya ¢oban kiopegi disinda
her kim kopek edinirse her giin o kimsenin ecir ve
sevabindan iki kirat eksilir. (Nevevi, Riyazi’s Sa-
lihin, 1692).
Hz. Muhammed’in Mekke’nin fethine giderken ko-
pek yavrulari nedeni ile yol degistirdigini rivayet
eden anlatida yolda yavrularini emziren ve onlari
sakinan kopegi korumak tizere ashabindan bir ki-
siyi gorevlendirdigi sdylenir. Baska bir drnekte ise
namaz esnasinda gecen kopek ve esek icin Hz. Mu-
hammed’in tutumu aktarilir:

Ebii Cuhayfe Vehb Ibni Abdullah (r.a.) soyle dedi:
Peygamber (s.a.v.)’i Mekke'de Ebtah denilen yerde
deriden yapilmis kirmizi ¢adirinda gordiim. Bilal,
elinde Resiil-i Ekrem’in abdest aldigi su kabu ile ¢a-
dirdan ¢ikti. Sahabilerden bazist o su ile viicudunu
wslatiyor, bazist da avugla aliyorlardi. O esnada
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Peygamberlere ait kissalarda her canlinin
birbirinden iistiin 6zellikleri olabilecegine,
her canliya esit hiirmet edilmesi gerektigine
dair verilen ornekler i¢inde insanin zaman
zaman kopekten daha asagi olabilecegine
dair hikayeler aktarilir.*

Resiil-i Ekrem (s.a.v.) iizerinde kirmizi bir elbise
ile disari ¢ikti. Bembeyaz baldirlar: hdla goziimiin
ontindedir. Sonra abdest aldi; Bildl ezan okudu, ben
de suraya ve suraya, yani saga ve sola dénerken,
Bilal’in agzini takip etmeye basladim: Hayye ‘ale’s-
saldah, hayye ‘ale’l-feldh diyordu. Sonra Resiil-i Ek-
rem’in oniine siitre olarak ucu sivri demirli bir asd
dikildi. Peygamberimiz éne ge¢ip namaz kildird:.
Stitrenin éniinden kopek ve esek gegiyordu da onla-
rin gegmesine engel olunmuyordu. (Nevevi, Riya-
zU’s Salihin, 783).

4 Ornek bir hikdaye Hz. Misa ile bir kopek arasinda
geger:
Hz. Misa bir giin Tur Dagr’na varir ve Cenab-1
Hakk’a yalvarip yakararak ne kadar dilegi varsa
hepsini bir bir belirtir. Cendb-1 Hak; “Ya Musa!
Senden algak bir kul getir ki, senin biitiin dilekleri-
ni yerine getireyim.” buyurarak mukabelede bulu-
nur. Bu nida iizerine Tur Dagi’ndan inip sehre giden
Hz. Msa biitiin sehri dolagmasina ragmen bir tiirlii
kendisinden daha diisiik birine rastlayamaz. Aciz
bir sekilde geri donerken, yolu bir as¢1 ditkkkanina
ugrar. Orada dolasip duran uyuz bir kopek dikka-
tini ¢eker. Zavalli kopegin tiiyleri dokiilmiis, bir
deri bir kemik kalmis, kaginmaktan neredeyse bii-
tlin govdesini kipkizil kan biiriimiistiir. Hz. Misa;
“Cendb-1 Allah’in huzuruna hi¢ olmazsa bu kdpegi
gotlireyim, benden degersiz olsa olsa bu olabilir.”
diye disiiniir ve hayvanin bogazina bir ip gegirip
sehirden disar1 dogru ¢ikarir.

Bu arada kopek dile gelir ve Hz. Misa’ya soyle ses-
lenir: “Ey Allah’in Peygamberi! Beni nereye gotii-
rityorsun, benimle isin nedir, bu telasin ne i¢indir?”
Hz. Mdasa ise; “Kaygilanmana gerek yok, ben seni
dovecek veya oldiirecek degilim, korkma! Cenab-1
Hak bana, kendimden algak birini bulup getirdigim
takdirde dileklerimi kabul edecegini buyurmustu.
Biitiin sehri gezip dolasmama ragmen benden daha
diiskiin hi¢ kimse bulamadim. Tam timidimi ke-
sip geri donmeye karar verdigim bir zamanda seni
gordiim. Tste, seni bu nedenle oraya gotiiriiyorum.”
diye cevap verir. Bunun iizerine kdpek Hz. Mlisd’ya
sunlar1 sdyler: “Ya Masa, dinle beni! Sen beni hor
hakir gordiin ve benim kendinden algak oldugumu
zannettin. Eger bu diisiincende 1srar edersen, bityiik
yanlis yaparsin. Yaradan bana pek ¢ok haslet ver-
mistir ki, bunlarin hig birisi sende yoktur.”

Kopegin soyledikleri kargisinda sagiran Hz. Miisa,
Cenab-1 Allah’in k6pege ihsan ettigi hasletlerin ne-
ler oldugunu 6grenmek ister. Képek sahip oldugu
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meziyetleri soyle siralar: “Evvela ben, sahibimi
kayitsiz sartsiz beklerim, 6lse bile onun kapisindan
ayrilmam. Sahibime asla kin beslemem ve bugzet-
mem. Fakat sen birine hizmet edip de karsiligini
alamazsan, hizmet ettigin kisiye ya kin beslersin ya
da diigsmanlik yaparsin. Bilirsin ki, araya kin girin-
ce dinin de asli kalmaz.

Ikinci olarak, ben kanaat sahibiyim, her zaman nef-
sime diismanlik ederim. Bana ne verirlerse onu ye-
rim, bana verileni asla az bulmam ve begenmemez-
lik etmem. Bana higbir sey vermeseler dahi hizmete
devam ederim. Eger seni bir kisi iki giin calistirsa
da karnini doyurmasa; i¢in disin tasa ile dolar, seni
calistirana diigmanlik edersin ya da onu terk edip
gidersin. Ben ise ne giderim ne de diismanlik ede-
rim ne gelirse ontime ona kanaat ederim.
Ukciinciisii; elime ne gegerse onu yerim, bugiiniim
yarina kalsin demem, diinya i¢in asla kederlenmem,
ben heniiz diinyada iken diinyay1 iken diinyay1 terk
etmisim, benim gonliimde diinya sevgisi asla bari-
namaz.

Dérdiinciisii, sahibim beni suglu sugsuz dévse dahi
onun kapisini terk etmem. Sen bunlari yapabilir mi-
sin? Sen benim yerinde olsan, sana haksizlik ettigi-
ni diistindiigiin kisi ile kars1 karsiya gelirsin, onunla
belki tirnak tirnaga savasirsin.

Besincisi; hi¢ kimse benim mirasimi birbiriyle
kavga ederek yemeye g¢alismaz, benim ardimdan
beddualar da edilmez. Altincisi; ben giybet ehli de-
gilim, hakir, miskin ve fakir bir kulum, ancak kendi
halimi disiiniir dururum, hi¢ kimse hakkinda koti
bir sey diisiinmem ve soylemem. Son olarak; benim
hig itibarim yoktur, fakat himmetim gayet ¢oktur.
Bu halkin itibarindan da dedikodusundan da hase-
dinden de uzagim, her seyden elimi etegimi gekmi-
sim, bir dost ile bir post bana kafidir. Senin 6ziinde
de bu hasletler var midir, yoksa dilindeki kuru bir
dua midir?”

Hz. Musa bu sozler karsisinda goz yaslarini tuta-
maz ve “Ey sevgili hayvan! Allah beni bagislasin,
sen de bagisla, ben sasirdim ve hata ettim. Simdi
bana, ne yapacagima dair bir nasihat ver, zira ben
bu iste nasil davranacagimi bilemez oldum, aklim
basimdan gitti!” diyerek kopekten af diler. Kopek;
“Izzet sisesini yere ¢al, kirilsin, ipi boynuna tak,
Yiice Allah’in huzuruna dylece var ve yere kapan,
ona yalvararak; ‘Padisahim, benden daha diiskiin
bir kulun yok!” deyip agla. Belki Cenéb-1 Allah seni
affeder.” diyerek mukabelede bulunur.

Hz. Misa kopegin dedigi gibi yapar, gururu kibri
bir kenara birakip toprak gibi miitevazi bir haletle
kopegin boynundaki ipi alip kendi boynuna takar
ve Tur Dagi’nda Cenédb-1 Allah’in huzuruna ¢ikar.
Cenab-1 Hak, kendisine verdigi sozii sorunca; “Ya
Rabbi! Basimdan gegenleri biliyorsun, biitiin gehri
dolagtim ve gordiim ki, benden daha algak bir kulun
yoktur.” diye cevap verir. Bu cevap iizerine Yiice
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Tasavvuf sahasinda kopekle ilgili bir 6rnek,
ilk mutasavviflardan Bayezid-i Bistami’nin
(0. 234/848 [?]) tovbesine sebep olan hikaye
ile verilebilir.> Hiicviri (6. 465/1072 [?]) ise
“Nefis bir kopektir, onun avladig1 seylerin
mubah olmasi i¢in egitilmesi sarttir” der.®

Platon’dan baslamak iizere mitoloji ve destan-
larda hayvanlarin yeri ve sembolik nitelikleri,
sunu ve adak oluslari, bela ve felaketlerdeki
rolleri, mitsel formlar1 ve putlastirilmalari
gibi konularin yani sira Tiirk diinyas1 ve
cografyasinda hayvan masallar1 gibi akade-
mik arastirmalarda da kopek hikayelerine
dair 6rneklere yer verilmistir.” Kopek figii-

Allah; “Ey muteber kisi! Sayet, ipi kdpegin boy-
nundan almayip da buraya o vaziyette gelseydin,
izzetim hakki i¢in kopegi Kelim (konusan; Misa),
seni de kopek haline getirecektim. Simdi yiiri git
buradan ve bir daha kimseyi kendinden kiigiik gor-
me!” buyurur. Atabey Kilig, Miiridi ve Pend-i Rical
Adli Mesnevisi (Kayseri: Akademi Kitapevi Yay.,
2001), 55-57.

5 Bayezid-i Bistami hac vazifesini yetmis defa ifa
etmistir. Yine bir giin hac yolunda iken insanlar
susuzluktan kirilmaktadir. Bayezid, hacilarin top-
lanmig olduklar1 bir kuyunun basinda bir kdpek
gorlir. Hayvan bitkin bir halde Bayezid’e bakar.
Derken birisi “Makbul bir hac sevabina bir bardak
suyu kim satar?” diye bagirir. Hi¢ kimse bu ¢ag-
riya aldirig etmez. Adam yaya olarak yapilmis bes
hac sevabini, alti, yedi derken yetmis hac sevabina
kadar artirir. Bayezid “Ben vereyim” diye seslenir.
Bayezid, “Ne mutlu bana ki, bir kopek i¢in aldigim
bir bardak su ile yetmis piyade hac sevabi satin al-
dim” diye iginden geg¢irip suyu hemen bir ¢anaga
doker, kopegin oniine koyar. Kopek suya yiiziini
cevirir. Bayezid hatasini anlar; yiliziistii kapanarak
tovbe eder. Kendisine ilahi bir ses gelir: “Allah igin
yaptigin bir is dolayisiyla, daha ne kadar zaman,
sunu yaptim, bunu yaptim diyeceksin? Goriiyorsun
ki bir kdpek bile bunu kabul etmiyor.” Bunun iizeri-
ne Bayezid, “Ya Rabbi! Tévbe ettim. Bundan boyle
bir daha yanlis diisiinceye kapilmam.” der. Bunun
iizerine kopek suyu igmeye baslar. Sems-i Tebrizi,
Makalat, gev. Mehmet Nuri Gengosman (Istanbul:
Atag Yay., 2006), 371-372.

6 Siileyman Uludag, Tasavvuf Terimleri Sézligii, (Is-
tanbul: Marifet Yay., 1991), 400.

7 Kopek, Platon’un Deviet’inde dogasi geregi filo-
zof olarak gosterilir. Platon, devlet adamlarinin
kopek gibi iyi koku alip tehlikeleri sezecek kabi-
liyette olmasini bekler. Cesaretlerini dogru yerde
ve zamanda kullanabildiklerini bunun da insanlar
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rii, Anadolu sahasi Tiirk halk hikayelerinde
bazen yardimci bazen de engelleyici rollerde
karsimiza ¢ikar.® Tiirk-Fars edebiyat sahasina
ait klasiklerde de ana ve yan karakter olarak
kopek hikayelerine siklikla yer verilir.’

tarafindan egitilebilme avantaji ve dolayisi ile sahi-
bine olan sadakatten kaynaklandigini sdyler. Bkz.
Necip Uyanik. “Platon’un Devlet Eserinde Siyasal
Teorinin Araci Olarak Hayvan Metaforlar1”, Felse-
fe Arkivi- Archives of Philosophy, Advance Online
Publication, 60 (2024), 1-18.

Bu alanda yapilan akademik ¢alismalardan bazilari
icin bkz. Nedim Bakirci, “Tiirk Diinyasi ve Cograf-
yasinda Tespit Edilmis Hayvan Masallar1 Uzerine
Bir Inceleme”, (Doktora Tezi, Selcuk Universitesi
Sosyal Bilimler Enstitiisii, 2004); Baki Ocal, Riva-
yetlerde Hayvan Figiirleri ile Anlatim (Ankara: Yil-
dirim Beyazit Universitesi Yay., 2021); Zeliha Gii-
lag “Kutsal Kitap’ta Hayvanlar”, (Yiiksek Lisans,
Akdeniz Universitesi Sosyal Bilimler Enstitiisii,
2023); Omer Demirtas, “Kur’an-1 Kerim’de Ad1 Ge-
¢en Hayvanlar ve Ozellikleri”, (Yiiksek Lisans, Bo-
zok Universitesi Sosyal Bilimler Enstitiisii, 2019);
Celal Cayir, “Kur’an-1 Kerimde Zikredilen Hay-
vanlar ve Zikir Sebepleri”, (Yiiksek Lisans, Harran
Universitesi Sosyal Bilimler Enstitiisii, 1999).

8 Kopegin; Anadolu’da ve diger cografyalarda yasa-
yan Tirkler’in kiiltiiriindeki inanislara, uygulama-
lara ve anlatilara mukayeseli yansimalari i¢in bkz.
Ziileyha Tiurkeri, “Tiirk Kultiirinde Kopek”, (Yik-
sek Lisans, Balikesir Universitesi Sosyal Bilimler
Enstitiist, 2015).

9 Ornegin, X VIIL. yiizy1l iginde Feridiiddin-i Attar’in
(6. 1221) Musibetndame ve Esrarndme’sinde nefis ile
micadele basliklarinda siklikla kullanilir. Nefsini
stirekli kopek olarak gosteren ve onu her daim ke-
mik ile besleyen Attar, Mantiku't-Tayr’da nefsine
hitkmedemedigi igin siirekli dert yandig bir hika-
yeyi verir:

Bir seyhin yaninda bir pis kopek vardi; seyh o ko-
pekten hi¢ ¢ekinmez, dokunmasin diye etegini
toplamazdi. Birisi, “Ey temiz ve ulu kisi, neden
kopekten ¢ekinmiyorsun” dedi. Seyh soyle cevap
verdi: “Bu kopegin dist pis; halbuki benim i¢cimde-
ki pislik goriinmiiyor. Onun disinda goriinen pislik
bu yoksulun igindedir ve gizlidir. Igim kopegin dis1
gibi pis olduktan sonra, ni¢in ondan kagayim? O da
benimle es! Pek ehemmiyetsiz bir sey bile yolumu
kesiyor; ister dag olsun ister saman ¢opii, hepsi bir!

Feridiiddin-i Attar, Mantiku't-Tayr, ¢ev. Abdiil-
baki Golpinarli, (Istanbul: Is Bankasi Kiiltiir Yay.,
2006), 185.

Ayni yiizyilda Mevlana Celdleddin-i Rimi’nin (0.
1273) Mesnevi-i Serif’inde, kdpek, “yaraticisini
tanimayan, nefsin heva ve hevesine takilip kalmis,
manevi degerlere kars1 saldirgan, zalim, cahil, az-
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gin kisilik gibi olumsuz; ayn1 zamanda da aklet-
mek, vefa, ask, itaat, Mevla’y1 aramak, Allah dostu
olmak gibi olumlu kavramlara referans verir. Daha
detayl bilgi igin bkz. Ismail Hakki, “Mesnevide
Hayvan Karakterleri (Metaforlar1)”, Uluslararasi
Tiirk Kiiltiir Cografyasinda Sosyal Bilimler Dergisi
2, 1 (2017): 29-47 ve Omer Dilmen. “Mevlana’nin
Mesnevi’sinde Kopek Metaforu”, Turkish Academic
Research Review, 5,4 (2020): 507-535.

Emine Yeniterzi, Mevlana’nin cahil insani anlattigi
hikayeyi “Kopek bile egitim alinca degisir; egitimli
kopek yaban esegi avlarken, egitimsiz olani korle-
rin pesinden kosar” diyerek verir:

Bir kdyde, kor bir dilenciye bir kopek harp aslani
gibi saldirdi. Nasil sasilacak seydir ki kopek 6fkele-
nip dervislere saldirir da ay dervislerin ayak bastik-
lar1 topragi gozlerine siirme diyerek siirer. Zavalli
kor dilenci korkusundan ne yapacagini sasirir. Onu
sozleri ile yatistirmaya calisir. Ona “Ey avcilarin
avcist! Ey av aslani! Giglusiin, kuvvetlisin, her
sey senin elinde. Benden elini etegini ¢ek, benim
gibi zavalli birine ilisme!” der ve sdyle devam eder:
“Senin dostlarin yaban esekleri avlamakta, akil sa-
hibi itler merkep tutar. Bilgisiz itler de 4ma pesinde
kosar.” Yine korkusundan ve kurtulma ¢abasindan
“Aslanim! Benim gibi degersiz, zayif bir av avla-
maktan senin eline ne gecer? Arkadaslarin dagda
yaban esegi avliyor, sen de kdyde kor bir dilenci ya-
kaliyorsun; bu sana yakisir m1?” der. Mevlana soy-
le devam eder: “Kopek avlanmada marifet sahibi
olunca sapikliktan kurtulur da ormanda helal olan
av yakalar. Kopek bilgi sahibi olunca da Ashab-1
Kehf’ten sayilir. Képek ava ¢ikan beyini ve kendi
sahibini tanir, bilir. Allah’im! Her seyi tanitan ve
i¢i aydinlatan o niir nedir? Emri Hak’tan ayrilanlar
yetim kalirlar. Bilmemek kor gozden degil, sadece
cehalet sarhoslugundan dogar. Topraktan kor kim
var ki? Ama toprak bile Allah’in emri ile Hakk’a
diisman olanlari tanir. Toprak Misa’nin nurunu go-
riip saygi duyar ve Hak diigmani Kartn’u taniyip
onu da yutmus olur. Kalbi korler gérmiis, isitmis
olsa da yine de Seytan’in tuzagina diiserler, gergegi
sen ehline sor. Cahil kimseleri de ger, ¢op olarak
diistin.”

Emine Yeniterzi, “Mevlana’nin Kisisel Degisim ve
Gelisime Dair Diisiinceleri”, Sel¢uk Universitesi
Mevldna Arastirmalar: Dergisi, 1,2 (2007): 1-13.
Ayni yiizyilda Sa‘di-i Sirazi (6. 1292) Bostan ve
Giilistan’inda yardima muhtag olan kdpege yapilan
iyiligin Allah katindaki yerini aktardig: bir hikaye
verir. Bkz. Sirazi, Sa‘di, Bostan ve Giilistan, gev.
Mehmet Kanar, (Istanbul: Ayrint1 Yay. 2018), 71-79.

XV. yiizy1l mutasavvif sairlerinden Dede Omer Ri-
seni’nin (6. 1487) Kiilliyat'inda kdpek metaforunu
Mevland’nin Mesnevi’sindeki referanslara yakin
anlamlarda kullanilir. Bkz. Necip Fazil Senarslan,
“Riseni Dede Omer Aydini Kiilliyat: (Miskin-Na-



XVI. YUZYIL DINI, AHLAKI, TASAVVUFI MESNEVILERINDE KOPEK VE KOPEK METAFORU

1. XVI. Yiizyila Ait Mesnevi
Hikayelerinde Képek/Kopek Metaforu

Klasik Tiirk edebiyati1 XVI. yiizyil dinf,
ahlaki, tasavvufi mesnevileri i¢indeki hika-
yeler, degerler egitiminin parcasi niteliginde
olup “Giizel Ahlak™ aktarir. Bu aktarimlarda
kopek veya kdpek metaforu ile islenen konu-
lar, insan1 Hakk’a yaklastiran veya O’ndan
uzaklastiran huylar/aliskanliklar/yasayis
iizerine olup, ahlaki degerlere referans verir.
Hikayelerde, insan1 ytiicelten, dogru yola sevk
eden kisaca “irsad” kavraminin fonksiyonunu
iistlenen kopek, ayni1 zamanda zit yondeki
olumsuz davranislar1 érneklemek tizere de
elverisli bir zemin olusturur.'

XVI. yiizyil dini, ahlaki, tasavvufi mesnevi-
leri iginde bas veya yan rollerde kopegin rol
aldig1 hikayeleri tespit etmek iizere irdelenen
eserler, Mahzenii’l-Esrdr (Behisti, Ahmed
Sinan Celebi, 6. 917, 926/1511-12, 1520 [?]),
Tuhfetii’l-Ussak (Uskiiplii Ata, 6. 1523),
Pend-name ve Ibret-name (Giivahi, 6. 1526),
Ridvaniyye ve Mahzenii’l-Esrar (Ahmed-i
Ridvan, 6. 1528), Ab-1 Haydt (Hizri, 6. 1534),
Giilsen-i Ebrar ve Ma’den-i Esrdr (Miniri,
0. 1549 sonrasi), Kitab-1 Bag-1 Behist (Zaifi
Pir Muhammed, 6. 1552, 1555 sonrasi), Giil-i

me, Soban-Name, Der Kasemiyat ve Miinacat, Der
Medh-i Mesnevi-i Ma’nevi-I Mevleviyyet, Ney-Na-
me, Kalem-Name, Divan) Dil Incelemesi-Metin-Di-
zin”, (Doktora Tezi, Atatiirk Universitesi Tiirkiyat
Arastirmalari, 2020).

Ayni yiizyilda Molla Cami’nin (6. 1492) Baharis-
tan’inda sarhos bir adama ders veren kopegin hika-
yesi aktarilir. Bkz. Molla Cami, Giilistan ve Baha-
ristan, haz. Mustafa Memluk (Izmir: Renkli Bahge
Yay., 2012), 99-100.

10 XVIL yiizyilda yazilmis dini, ahlaki, tasavvufi
mesneviler icindeki hikayelerde yer alan hayvanlar
akbaba, aslan, at, biilbiil, ceylan, deve, domuz, esek,
fare, inek, kaplan, kaplumbaga, karga, kartal, kaz,
kegi, kedi, kopek, kurbaga, kurt, tilki, yilan olup;
hayvanlardan olusan hikaye sayis1 130’dan fazladir
ve bu hikayelerde en fazla rol alan hayvan kopektir.
Detayli bilgi i¢in bkz. Esin Timer Kurnaz, /6. Yiiz-
yil Tiirk Edevebiyatinda, Dini, Ahlaki, Tasavvufi
Mesnevilerdeki Hikdyeler (Tespit, Tahlil ve Kéken
Aragtirmasi), (Doktora Tezi, Uskiidar Universitesi
Tasavvuf Arastirmalar1 Enstitiisii, 2024), 612-647.
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Sad-Berg (Bursali Rahmi, 6. 1567-68), Hest
Behist (Behisti Vizeli Ramazan, 6. 1571-
72/79), Gencine-i Rdaz ve Kitdab-1 Usiil ve
Giilsen-i Envar (Taghicali Yahya, 6. 1582),
Naks-1 Haydl (Azeri ibrahim Celebi, 6. 1585),
Camiu'n-Nesdyih (Hiiseyin Ahmed-i Sirozi,
0. 1592), Riyazii’l-Cinan ve Cilaii’l-Kuliib
(Cinani, 6. 1595), Ibret-niimad ve Hest Bihist
ve Mir’atii’l-Ahldk (Semseddin-i Sivasi, 0.
1597), Riyazii’s-Salikin ve Tuhfetii’l-Ussak
(Gelibolulu Mustafa Ali, 6. 1600), Isimsiz
Mesnevi/Netice-i Siilitk (Cemali, 16.yy) olup;
kopek/kopek metaforu tespit edilen eserler ve
hikayelerin beyit yerleri soyle 6zetlenebilir:

Ahmed-1 Ridvan, Ridvaniyye (929-944) ve
Mahzenii’l-Esrar (1156-1198 ve 1404-1423);
Zaifi Pir Muhammed, Kitab-1 Bag-1 Behist
(1426-1437, 2601-2609, 2875-2889, 2784-
2801); Taslical1 Yahya, Kitab-1 Usul (604-
619); Gelibolulu Mustafa Ali, Riyazii s-Salikin
(2290-2309) ve Tuhfetii’l-Ussak (2025-2049);
Semseddin-i Sivasi, Hest Bihist (1470-1499)
ve Ibret-niimad (1165-1174, 1191-1198, 1233-
1264, 1935-1959, 2047-2065).

Kur’an-1 Kerim’de Allah’in sevdigi kullarin
nitelikleri; iyilikte bulunma, giinahlardan
tovbe etme, maddi ve manevi temizlige ria-
yet etme, kdtiilitklerden sakinma, sabretme,
tevekkiil etme ve adaletli olma olarak say1-
lirken sevmediklerinin nitelikleri de mesri
sinirlar1 agsma, bozgunculuk yapma, alabildi-
gine nankor ve glinahkar olma, inangsizlik,
zuliim, kibir, bobiirlenme, israf ve simariklik
olarak siralanir.! Ayni bakis agisi ile galis-
mada, hikayeler i¢cinde bas veya yan rollerde
gordiiglimiiz kopegin olumlu/olumsuz ser-
giledigi tavirdan ziyade isaret ettigi anla-
ma yonelik bir tasnif tercih edilmis olup bu
siiflandirma, insan1 “helake” ve “kurtulusa”
gotliren konular ¢ergevesinde iki temel alanda
yapilmistir.

11 Abdiilhamit Birisik, “Rahmet”, TDV islam Ansiklo-
pedisi, 2007, XXXIV: 419.



ESIN (TUMER) KURNAZ

1.1. insam1 Heldke Gétiiren
Konular icinde Képek

Kur’an-1 Kerim, 6nceden yasamis topluluk-
lar1 helake gotiiren konulari, ¢esitli kavimler
ve peygamberler iizerinden verir. Kissalar;
Niah, Ad, Semtd ve Lit kavimlerinin helak
olmadan once elgilerin uyarilarini anlatir.
Helak, kavimlerin 6l¢iiden kagmis tutumlarsi,
inangsizliklari, zulmii benimseyen tavirlari
nedeni ile gelirken, toplumlara zulmedenin
Allah degil bilakis kendileri olduguuyarisi
Tevbe Suaresi’nde verilir."? Toplumlar1 helake
gotiiren konularin bireylerin kisisel tutum-
larinin sonucu oldugu bilgisi ile kendini bil-
meyen, harami aligkanlik haline getirmis,
gosteris ve riya diigkiinii, sadece nefsine hiz-
met eden insanin kendine zulmettigi agiktir.
Boyle insanlarin ilahi emaneti tastyamadigi-
na dikkat ¢eken sairler, hikayelerinde kopegi
bazen kendine zulmeden insani uyaran rolde
bazen de s6z konusu kotii huylarin temsi-
li olarak kullanirlar."® Kendini bilmemek,
cahillik, nefis, haram, gosteris, riya, kisve
gibi konular i¢cinde kopek hikayenin bazen
nesnesi bazen 6znesi olur.

1.1.1. Kendini Bilmeyen insam
Gosteren Kopek

Tashcah Yahya, Kitab-1 Usiil, (604-619)

Kopegin biri, bir ayna diikkkaninin éniinden
gecerken aynalarin her birinde kendi timsali-

12 Bunlara kendilerinden oncekilerin, Nith, Ad ve
Semud toplumlarinin, Ibrahim’in kavminin, Med-
yen halkimin ve yikilip giden beldeler ahalisinin
haberleri gelmemis miydi? Onlara peygamberleri
apagik delillerle geldiler. Demek ki Allah onlara
zulmetmis degildi, asil onlar kendilerine zulmet-
miglerdi. (Tevbe 9/70).

13 XVI. yiizyilda Latifi tarafindan yazilmis olan
Tezkiretii’s-suarda ve Tabsiratii'n-nuzemd isimli
sairler tezkiresinde, “fitne” kelimesinin bilinen an-
lamlarinin yani sira, halk arasinda “kiiciik kopek”
anlaminda kullanildigi da séylenir. Bkz. Yasemin
Karakus, “Klasik Tiirk Siirinde ‘Fitne’ Kelimesinin

‘Kopek’ Anlamiyla Kullanimina Dair”, Journal of

Turkish Language and Literature 7, 2 (2021): 389-
400.
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ni goriir. Gordiigi sekillerin bagka bir kopek
oldugunu zannederek, havlar ve aynalara
saldirmaya baslar. Kendi kendisiyle kavga
ederek komik duruma diiser."

Sair, devam eden beyitlerde isi kavga ve
giiriiltii citkarmak olan zalimlerin halini
kopege benzetir. “Mazlum zulme ugrayarak
sevap kazanirken zalim de zulmiiyle azaba
hak kazanir” diyen sair, zalimin bu sekilde
davranmasinin sadece ahiretine degil, ayni
zamanda diinyasina da zarar verecegi 0gii-
diiyle hikayeyi tamamlar.

Aynalarda kendini tanimayan kdpek, ken-
dini bilmeyen insan1 temsil eder. Kendini
bilmeyen kisi karsisindakine kars1 saldir-
gan/kaba, ayn1 zamanda da komik duruma
diiser. Kisinin kendi kabul edilemez diisiince,
duygu ya da diirtiilerini baskasina atfetmesi
(yansitma), psikoanalitik kuram ile savunma
mekanizmalar1 ¢er¢evesinde incelenirken,
tasavvufi perspektiften bu durum, igsel bir
kusurun disariya atfedilmesi, bireyin ken-
dini savunmak veya aklamak i¢in bagkasini
suclamasi, gergekle yiizlesmekten kaginmasi
gibi haller “nefsin hilesi” olarak yorumlanir.

1.1.2. Harama Diisenin Durumunu
Gosteren Kopek

Semseddin-i Sivasi, Hest Bihist,
(1470-1499)

Adamin biri kor kiitiik sarhos olur, ayakta
duramaz, yolda y1gilir kalir. Midesi bulanir,
kusar. Kalkmak ister ama basaramaz. Ustii
basi camur icinde yatarken bir sokak kdpegi
gelip agzini yalar. Adam onu dostlarindan biri
zannedip dualar eder. Kopek bu sefer ada-
min yiiziine iser. Adam yiiziinii yikadigi i¢in
tesekkiir eder. Kopek isini bitirip giderken,
sarhos “Dur gitme ben de sana iyilik yapmak
isterim” diye bagirir ve ancak o anda bu isleri

14 Mehmet Akif Alkaya, “Kitab-1 Usul Taslicali Yah-
ya”, (Yiiksek Lisans, ingnii Universitesi Sosyal Bi-
limler Enstitiisti, 1996), 272-273.
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yapanin bir kdpek oldugunu anlar. Diistiigii
duruma ah edip, inler. O sirada, “Yoldan ¢ik-
mak yakisti mi1 sana, agzin1 kopekler yalar,
yliziinii sidikler yikar” diye nida gelir."®

Takip eden beyitlerde sair, “ickiyle 6lenin
cenazesini kopek yikar, suyu da kopegin
idraridir” der ve haram ve pis olanlara heves
edenlerin sonunun yine pislik olacagin1 belir-
tir. Devaminda ise sembolik manay1 verir ve
sarhoslugun diinya sevgisi, kusmanin inkar,
sarhosun agzini yalayanlarin onu metheden
riyakarlar, yiiziine gelen idrarin da utanma
suyu oldugunu agiklar.

Tasavvufta diinya sevgisi (hubbu’d-diinyad),
kalbi Allah’tan alikoyan en biiyiik perdeler-
den biri, hatta pek ¢ok manevi hastaligin kay-
nag1 olarak kabul edilir. Bu sevgi, fiziksel
diinyaya degil, diinyanin kalbi mesgul eden
cazibesine ve tutkularina baglanma haline
yoneltilmis bir elestiridir. Riya, ahlaki bag-
lamda ¢ikar saglama amagh 6vgiiyii igerir
ve hikaye 6zelinde de sarhosu 6ven kisilere
elestiri niteliginde kopegin davranisi olarak
verilir. Sarhosu ayiltan yine kopek olup diinya
zevki ile perdelenmis kulun utanip kendine
gelmesine vesile olur.

1.1.3. Gosteris ve Riya Diiskiinliigiinii
Gosteren Kopek

Semseddin-i Sivasi, Ibret-niima,
(1935-1959)

Din zevkini az ¢ok tatmis adamin biri, mes-
cide gider ve geceyi ihya etmek iizere ibadete
baslar. Mescide birisi gelir. Ancak hava ¢ok
karanlik oldugu i¢in kimin geldigini gérme-
yen adam, kendisinin ne kadar iyi bir kul
oldugunu gorsiin diye sabaha kadar namaz
kilar, zikir ¢eker. Derken yavas yavas giin
agarir. Adam gecenin karanliginda mescide
girenin kopek oldugunu anlar. Kopek i¢in
geceyi ihya ettigini, Allah rizas1 i¢in uyanik

15 Alim Yildiz, Hest Bihist, (Sivas: Sivas Belediyesi
Yayinlari, 2015), 216-218.
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kalmadigini bilen adam pismanlik i¢inde
g0zii yasli kalir.'* (Com 2007: 384-386).

Tasavvufi baglamda gdsteris icin yapilan
ibadet, insanlar gorsiin begensin diye yapi-
lan amel anlamina gelen riya, nefs-1 emmare
veya nefs-i levvame mertebesinin hastalikla-
rindan sayilir ve klasiklerin hemen hepsinde
en tehlikeli perdelerden biri olarak gosterilir.
Gazzali Thyd’ii ‘ulimi’d-din’de konuya dair
psikolojik ve pedagojik agidan dikkat ¢ekici
tahliller yapar ve amellerin kabul edilmesine
etkisi bakimindan riyanin farkli derecelerini
siralar. (Cagrict 2000: 22, 10-13). Hikayede
kopek, 1hlas yani amellerde niyetin sadece
Allah’in r1zas1 tizerine olmasi gerektigi konu-
sunda uyarici rol istlenir.

1.1.4. Kisveye Aldanmamak Gerektigini
Gosteren Kopek

Semseddin-i Sivasi, Ibret-niima,
(1233-1264)

Sirtinda abasi ile gezen bir sofu, elindeki asa
ile karsisina c¢ikan kopege bir darbe indirir.
Feryat eden kopek, Seyh Eba Said’e gider,
sikayetci olur. Seyh sofuyu ¢agirarak durumu
sorar; sofu namaz kildig elbisesini kirlettigi
icin kdpege vurdugunu sdyler. Seyh kopege
doner ve “Kiyamette hakkin kalmasin, gon-
liinii hos etmek i¢in sdyle yapayim” deyin-
ce kopek, “Ben onun abasina bakinca emin
olmus ondan kagmamistim, meger dis1 sofu
ama i¢i bagka bir seymis. Siradan bir insan
gibi giyinseydi zaten kagardim” diyerek,
kendisini doven adamin dervis kiyafetini
cikarmasini ister.

Hikaye, i¢i dis1 bir olamayanlara genel; 6znesi
sofu, nesnesi aba olmasi dolayist ile de stfile-
re 0zel bir elestiriyi aktarir. Tasavvuf gelenegi
icinde “kisve” (dergah kiyafeti, sarik, ciibbe,

16 Erol Com, “16. Yiizy1l Ahlaki Mesnevileri ve Sem-
seddin-i Sivasi Ibret-niima Adli Mesnevisi (Incele-
me-Metin)”, (Doktora, Selguk Universitesi Sosyal
Bilimler Enstitiisii, 2007), 314-316.
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hirka vs.), zahiren bir aidiyet ve terbiyeyi tem-
sil etse de zamanla bazi ¢evrelerde goriiniige
indirgenmis bir kimlik gosterisine donligsmiis,
stfiler tarafindan da yogun bicimde elesti-
rilmistir. Hikdyede manevi olgunlugu haiz
olmayan sofunun sekilde kaldigini ortaya
cikaran kopek, insanlastirilarak dile gelmis
ve hakkini aramistir. Herhangi bir elbise degil
de namaz elbisesinin kirlenmesi dikkat ¢eken
bir detaydir. Sairler, XVI. yiizyilda kisvenin
manevi olgunluk yerine sosyal ayricalik gos-
tergesi olarak kullanilmasini diger hikayele-
rinde de elestirir, i¢i dis1 bir olmanin ahlaki
ve manevi onemine dikkat ¢ekerler.

1.1.5. Nefsin Gerekliligini
Gosteren Kopek

Gelibolulu Mustafa AR, Tuhfetii’l-Ussik
(2025-2049)

Nefsine yenik diisen Bayezid-i Bistdimi’nin
can1 yemek ¢eker, pisirir ve nefsine “Ey nefis
yemekler hazir; disari ¢ik, bakalim dayanabi-
lecek misin?” der. Bunu der demez agzindan
bir képek ¢ikip yemege baslar. Bayezid’in
“Allah’a siiktirler olsun! Bir daha seni yeri-
ne koymam” demesi iizerine sdyle bir ses
duyar: “Senin senligin onun iledir. Sakin onu
terk etme; agzin1 a¢ yerini bulsun, yoksa sen
yerinirsin.” Bunun iizerine Bayezid-i Bistam1
agzini agar, kopek de dnceki mekanina déner."”

Hikayede nefisten vazgegmemek gerektigi
konusuna dikkat ¢eken kdpektir ve nefsten
temelli kurtulmanin insana yarar1 sorgulanir.
Mutasavviflar nefsi saldirgan kdpege, kurnaz
tilkiye, pisbogaz domuza, igreng fareye, kor-
kung yilana ve ejderhaya, bazan Firavun’a ve
Nemrud’a, bazen puta, bazen zindana, bazen
cehenneme, bazen hak hukuk bilmeyen hir-
siza, bazen cadiya, bazen da insani bastan
cikaran kadina benzetmislerdir. Stfiler bir

17 1. Hakki Aksoyak, Gelibolulu Mustafa Ali Tuhfe-
tii’l-Ussak, (Istanbul: MEB Yayinlari, 2003), 277-
278.
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yandan nefis mertebelerinden, nefsin muha-
sebesinden bahsedereknefsi siirekli kinarken
Ote yandan ne kadar kotii olursa olsun nefsi
1slah ve terbiye edip disiplin altina almanin
istikamet agisindan 6nemini vurgular ve egi-
tilmis nefisten ahiret amelleri igin yararlan-
manin miimkiin oldugunu soylerler."® Aslinda
temiz kabul edilmeyen kopegin egitimli
oldugu takdirde tuttugu avin temiz ve helal
olusu gibi egitilmis ve disiplin altina alinmis
nefsin de gerekli oldugu sdylenir."” Nefsin
insanin fitrl ve bedeni hayatinin devamina
hizmet eden yonleri agisindan da tutulmasi
zaruridir.?® Hatta nefsin hazlar1 oldugu gibi
haklar1 da vardir.”!

1.1.6. Nefsin Simgesi Olan Kopek

Semseddin-i Sivasi, Ibret-niima,
(2047-2065)

Anlayist kuvvetli bir rahip, kendini riyaze-
te adar ve bir kiliseye kapatir. Ebu’l-Kasim
Hemedani kiliseyi goriir, kapali oldugu igin
kiliseye giremez, seslenir ama cevap alamaz.
Aradan bir ay gegtikten sonra rahip pence-
reden basini uzatir ve “Kimsiniz, benden ne
istiyorsunuz?” diye sorar. Seyh de kilisede tek
basina ne yaptigini sorar. Rahip “Nefsimi sehir
icinde ¢er ¢Op toplayan, her pislige meyleden
kopek gibi gordiim ve baska kimseye zarar
vermesin diye buraya hapsettim. Coluk ¢ocu-
gu birakip burada o kopegin bekgisi oldum.
Simdi havlamasini kesti. Arzu edersen sen de
kopegini bagla, zindana at” diye cevaplar.>

18 Siileyman Uludag, “Nefs”, TDV Islam Ansiklopedi-
si, 2006, XXXII: 526-529.

19 ‘Alib. ‘Uthman al-Jullabi Hujviri, Kashf al-Mahjib:
The Reveleation of the Veiled, gev. R. A. Nicholson,
(London: Luzac&Co., 2025), 110-111.

Hace Yusuf Hemedani, Rutbetii’l-Hayat, ¢ev. Nec-
det Tosun, (Istanbul: Insan Yayinlari, 1998), 58.

21 Nefsin haklar1 i¢in bkz: H. Mehmet Soysald, “Is-
lam’da Giinah Kavram1”, [Imi Akademik Arastirma
Dergisi Tasavvuf3,7 (2001): 151.

22 Com, “16. Yiizy1l Ahlaki Mesnevileri ve Semsed-
din-i Sivasi Ibret-niima Adli Mesnevisi”, 395-397.
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Tasavvufi 1stilahta; nefsin yeme i¢cme, mal
miilk, makam mevki, san sohret gibi diinyevi
talep ve tutkularini denetim altinda tutmak
icin yemeyi i¢gmeyi, uyumay1, konusmay1
azaltarak zaruret ve ihtiyag kadari ile sinirla-
mak riyazetin esaslarini olusturur. Hikayede
kiliseye kapanan rahip i¢in nefsin arzularini,
taleplerini, diinya tutkusunu yani riyazete
neden olan esaslarin hemen hepsi kopek ile
simgelenmistir, diyebiliriz. Rahip, nefis dene-
timi i¢in kiliseye kapanmuis, nefsinin diinyevi
arzularini bu yolla kesmistir.

1.1.7. Cahili Anlatirken
Basvurulan Kopek

Gelibolulu Mustafa AIi, Riyazii’s-Salikin,
(2290-2309)

Cahil bir vezir kitap okurken bir duaya rast-
lar. Duay1, “Derdine c¢are arayan su duay1
okur, ardindan kopek gibi bagirirsa, istegi
kabul olur” seklinde anlar. Sabah aksam bu
duay1 suursuzca okumaya baslar. Okuyup
bitirince de kdpek gibi havlar. Giinlerden bir
giin hocalardan biri pasaya gelir. Igeriden
kopek sesi geldigini duyar, “Pasanin yanina
coban kdpegini kim getirdi” diye diisiiniir,
bir anlam veremez. Bir siire bekler, ardindan
odaya girer. Paganin kopek gibi havladigi-
n1 goriince, sagkinlik iginde nedenini sorar.
Cahil vezir, “iste nedeni budur, kitap boyle
der” diyerek olayin kaynagini gosterir. “Iste
su kitab1 alin goriin kitapta bu sekilde yaziyor,
sen de okuyup tiresin” diyen vezirin uzattigi
Tiirk¢e metni okuyan hoca, goriir ki ahmak
vezir, “lUrmek” kelimesinin uifiirmek anla-
minda kullanildigin1 anlayamamigtir.®

Hikayede hayvanlar i¢inde kdpegin se¢ilmis
olmasi, sembolik bir gobndermeden ziyade
cahil vezirin baglamdan kopuk okuma yap-
mas1 ve bu hatadaki gramerin ses uyumu
nedeniyledir demek yanlis olmaz.

23 Mehmet Arslan ve 1. Hakki Aksoyak, Gelibolulu
Ali  Riyazii’s-Salikin. (Sivas: Dilek Matbaacilik,
1998), 164-166.
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1.2. insam Kurtulusa Gétiiren
Konular icinde Kopek

Kur’an ve Siinnet’e uyarak, asiriliga kagma-
dan dogru yolda olmay1 anlatan “istikamet ve
sirat-1 miistakim” insan1 insan yapan degerle-
ri kazandirir ve onun kurtulusuna vesiledir.
Kisinin her tiirlii asiriliktan ve kot alis-
kanliktan sakinarak dogruluk {izere bulun-
mast olarak ifade edebilecegimiz istikamet
kelimesi i¢in Arapga sozliiklerde “dini ve
ahlaki hiikiimlere uygun bir hayat siirme,
her tiirlii asiriliktan sakinma, Allah’a itaat
edip Hz. Muhammed’in silinnetine uyma”
seklinde 6zetlenebilecek aciklamalar yapil-
mistir. Kur’an-1 Kerim’de dokuz ayette isti-
kamet masdarindan fiiller yer almakta ayn1
zamanda otuz yedi ayette ayn1 kdkten olan
“miistakim” kelimesi gegmektedir. Ayetlerde
gecen sekli ile kelimenin kok manasindaki
“dogruluk, asiriliklardan uzaklik, sebat ve
kararlilik” anlamlarinin korundugu goriiliir.**

Mevlana, dlemin gaye sebebi olan insanin en
giizel bicimde yaratildigini, aklini kullanarak
hayvanlardan ayrilabilecegini, bu anlamda
sorumlu oldugunu, Hakikat-i Muhammedi’yi
kendine rehber edinerek belli bir miicahede ve
miicAdele siirecine girmesini 6giitler.?s insan1
kurtulusa gétiiren konular1 /aydii Uliimid -
Dir’in son cildinde “Rub‘u’l-miinciyyat” bas-
l1g1 icinde toplayan Gazzali (6. 1111), kurtulu-
sa dair ozellikleri tovbe, sabir ve siikiir, havf
ve reca, fakr ve ziihd, tevhid ve tevekkiil,
muhabbet, sevk, lins ve r1z4; niyet, ihlas ve
sidk; murakabe ve muhasebe, tefekkiir, 6lim
ve dhiret hayati basgliklariyla verir.?®

Rahmet, vahdet, esitlik/hak, iman, riza, goniil
goziline sahip olmak, kulun acizligini bilmesi

24 Mustafa Cagrici ve Siileyman Uludag, “Istikamet”,

TDV Islam Ansiklopedisi, 2001, X X111, 348-349.

25  Hasan Hiiseyin Bircan, “Mevlana’da insan ve Kur-
tulusu”, Journal of Islamic Research 27, 1 (2016):
1-11.

Mustafa Cagrict, “Ihyaii Ulimi’d-Din”, TDV Islam
Ansiklopedisi, 2000, XXII, 10-13.
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konular i¢inde kopek hikayelerin bazen 6zne-
si bazen de nesnesidir.

1.2.1. Hakk’in Rahmetini Gostermeye
Vesile Olan Kopek

Ahmed-i Ridvan, Ridvaniyye, (929-944)

Zaifi Pir Muhammed, Kitib-1 Big-1
Behigst, (1426-1437)

Adamin biri susuzluktan yanmis bigimde
ylriirken bir kuyu goriir ve hemen igine girip
susuzlugunu giderir. Kuyudan ¢ikar ¢ikmaz
susuzluktan dili kararmis 6lmek tizere olan
bir kopek ile karsilasir. Olmek iizere olan
kopegi kurtarmak i¢in yeniden kuyuya iner.
Cizmesini suyla dolduran adam ¢ikar ¢ikmaz
kdpege su icirir ve onu susuzluk atesinden
kurtarir. Kopegi hayata dondiiren adam sade-
ce bu sebep ile Hakk’in sayisiz rahmetine
nail olur.”’

Sa‘di-1 Sirdzi’nin Bostdn’inin tamamina yapi-
lan ilk manzum Tiirk¢e tercliime olan Zaifi
Pir Muhammed’in Kitdb-1 Bag-1 Behist mes-
nevisinde ayn1 hikaye ufak farklarla verilir.
Hikayenin bu versiyonunda adam kopegi
kurtarmak i¢in basindaki kiilah1 kova, tiil-
bentini ip yapar ve kopegi susuzluktan kur-
tarir. Hikdyenin sonunda ise cennet ile miij-
delendigi haberi Hz. Muhammed tarafindan
kendisine dogrudan bildirilir.?®

Ahmed-i Ridvan bunun herhangi bir anlati
olmadigini, Ebl Hiireyre’den nakledilen bir
hadis-i serif oldugunu belirterek hikayenin
kaynagini verir. Ebli Hiireyre’den nakledi-
len hadis-i serif, Buhari, Miislim, Malik,
Ahmed, Eba Davud, Eba Ya‘la, Ibn Hibban

27 Nebi Yilmaz, “Ahmed-i Ridvan ve Ridvaniyyesi”,
(Yiiksek Lisans, Ankara Universitesi Sosyal Bilim-
ler Enstitiisti, 2007), 110-113.

28  Nilgiin Biiytiker, “16. Yiizyil Sairlerinden Rumelili
Zaifi ve Manzum Bistan Terciimesi: Kitab-1 Bag-1
Behist (Metin-Nesre Ceviri-inceleme)”, (Doktora,
Marmara Universitesi Tiirkiyat Aragtirmalar1 Ens-
titiisii, 2017), 249-250.
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ve Beyhaki’nin kaynaklarinda olup, sahih ve
hasen olarak igaret edilmektedir. Ebl Hiireyre
tarafindan nakledilen rivayetin ilk gegtigi
kaynak olarak Imam Malik’in Muvatta’st
verilir.?

Sebepsiz yere evde beslenmesinin sakincali
oldugu sdylenen, salyasi ve tiiyleri nedeniyle
pis olarak nitelenen kdpegin, hikaye i¢inde
Cenab-1 Hakk’in rahmetini anlatmak {izere
rol almas1 dikkat ¢ekicidir. Tasavvufi bag-
lamda iyilik siradan bir ahlaki davranistan
ote, hakikat yolculugunun ayrilmaz bir parga-
sidir ve kulun Hakk’a yakinlasmasinin (kur-
bet) aracidir. Talip, fiil ve davraniglarinda
iyilik merkezinde durarak bu yakinligi arzu-
lar. Bu baglamda yapilan eylemin karsiligi
ise sayisiz rahmet, cennet miijdesi gibi Hak
katindan gelir.

1.2.2. Varhksal Esitligi Gostermeye
Vesile Olan Kopek

Semseddin-i Sivasi, Ibret-niima,
(1191-1198)

Horasanlhi Tiirkmen Mastk-1 TGs1 bir 6gle
vakti yolda karsilastig1 kopege tas atar ve
kopegin canin1 yakar. Kopek hizla kacar-
ken yesiller icinde heybetli bir ath, kamgi-
st ile Maslk-1 Tasi’ye kuvvetlice vurur ve
“Hayvani1 nigin incittin, hepimizin madeni
bir degil mi, hepimiz ayn1 Allah’in kullar1
degil miyiz?” der.*

Tasavvufi diisiincede herkesin ayni cev-
herden yaratilmis olmasi, biitiin insanligin
ontolojik (varliksal) olarak esitligini, birligini
ve ilahi kaynaga ortak nispetini ifade eder.
Bu yaklasim, hem vahdet-i viiclid anlayisini

29 Senet tahlili i¢in bkz. Mehmet Akif Coskun, “Hz.
Peygamber’den Nakledilen Kissalar ve Hadis Ustlii
Acisindan Degerlendirilmesi”, (Doktora, Cukurova
Universitesi Sosyal Bilimler Enstitiisii, 2018), 400-
403.

30 Com, “16. Yiizy1l Ahlaki Mesnevileri ve Semsed-
din-i Sivasi ibret-niima Adli Mesnevisi”, 309-310.
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hem de sosyal ve ahlaki esitlik olgusuna refe-
rans verir. Kesretteki farka takilanlar hataya
diisebilir. Vahdet icindeki birlige ise hikayede
oldugu gibi bir bilen dikkat ¢eker.

1.2.3. Hak Etmeyene itibar Etmemeyi
Gosteren Kopek

Zaifi Pir Muhammed, Kitab-1 Baig-
Behist, (2601-2609)

Bir kopek, bir kdyliiniin ayagini ¢ok kotii 1s1-
rir. Adam ayaginin acistyla biitlin gece inler,
uyuyamaz. Kdyliiniin kiz1 babasinin acisina
sahit olunca Once ¢ok {iziiliir. Ardindan baba-
sina kopek 1sirinca ne yaptigini, neden karsi
koymadigini, neden képegi 1sirmadigini sorar.
Adam giiliimseyerek; “Evet ben de onu 1sira-
bilirdim ama beni zorlasalar bile o kdpegin
ayaklarina dislerimi dokundurmak istemem.
Kopekle kopek olmak bana yakismaz” der.*!

“Kopekle kopek olma” sozii, ahlaki ve ozel-
likle tasavvufi baglamda nefsin tahrikine
kapilmamay1, kotiiliige kotiiliikle karsilik
vermemeyi ve ahlaki mertebeyi muhafaza
etmeyi anlatir. Islam ahlakinda ve tasavvufi
edepte, sabir, tahammiil ve vakar (agirbasli-
l1ik) ytiksek faziletlerdir. Hikaye, bu faziletle-
rin stnand181 yerlerde imtihan1 kaybetmemek
gerektigini hatirlatir. Bireyin eylemlerinde
karsidakinin degil, kendi ahlaki seviyesinin
belirleyici olduguna dikkat ¢eken olayda
kopek zarar veren eylemi/kotiiliigii, koyli ise
onun seviyesine diismeye tenezziil etmeyen
ahlaki temsil eder.

1.2.4. imanin Onemini Anlatmaya
Vesile Olan Kopek

Semseddin-i Sivasi, Ibret-niima,
(1165-1174)

Giinlerden bir giin Hoca Zengi’ye gelen bir
adam, “Siz mi daha iyisiniz yoksa su ¢anak

31 Biiytiker, “16. Yiizyil Sairlerinden Rumelili Zaifi
ve Manzum Bistan Terciimesi”, 337-338.

62

yalayan kopek mi?” diye sorar. Seyhin etra-
findaki miirid ve muhipleri soruyu soran kiis-
tah adam1 dovmek isterlerde de seyh onlara
engel olur ve “Bunu kimse bilemez, imanimi
koruyarak bu diinyadan gogersem ben hayir-
ltyim, imansiz 6lecek olursam kdpek benden
hayirlidir” buyurur.?

Kalp ile tasdik, dil ile ikrar ve organlarla
amel seklinde tanimlanan iman, Kur’an’da
tasdik, sadece dilin ikrari, tevhid, peygam-
beri onaylama, namaz manalarinda kullanilir.
Kur’an’da Allah’a, peygamberlerine ve ahiret
gliniine inananlarin, salih amel isleyenlerin
kurtulusa erecegi®® ve insanlarin bu konular-
da irade hiirriyetine sahip kilindiklari** anla-
t1lir.*® Insan akil ve irade sahibi oldugundan
dolay1 sorumludur. Bu yiizden siifilere gore
suurla inkar, suursuz fitrattan daha asagi-
dir. Hikayede kopek suursuz fitrati anlatmak
tizere kullanilmistir, diyebiliriz.

1.2.5. Akibeti Sorgulamaya
Vesile Olan Kopek

Zaifi Pir Muhammed, Kitab-1 Big-1
Behist, (2875-2889)

Sair, Ciineyd-i Bagdadi’nin San’an’da sahrada
bir av kopegi gordiigiinii naklederek hikaye-
ye baslar ve soyle devam eder: Kopek aglik-

32 Com, “16. Yiizy1l Ahlaki Mesnevileri ve Semsed-
din-i Sivasi Ibret-niima Adli Mesnevisi”, 307.

33 Iman eden ve iyi isler yapanlara, kendileri i¢in ze-
mininden irmaklar akan cennetler bulundugu miij-
desini ver. Onlara cennetteki meyvelerden biri rizik
olarak her sunuldugunda, “Bu daha énce de bize
rizik olarak verilendir” derler. O kendilerine, ben-
zer sekilde verilmistir. Ayrica orada kendileri igin
tertemiz esler de vardwr ve orada onlar sonsuza ka-
dar kalicidirlar. (Bakara 2/2-5).

34 Ve de ki: Gergek, rabbinizden gelendir. Artik di-
leyen iman etsin dileyen inkar etsin. Biz, za limler
icin alevleri kendilerini ¢cepecevre kusatan bir ateg
hazirladik. (Susuzluktan) imdat dileyecek olsalar
buna, erimis maden gibi yiizleri haslayan bir su ile
cevap verilir. Ne fena bir i¢ecek ve ne kétii bir bari-
nak! (Kehf 18/29).

35 Mustafa Sinanoglu, “iman”, TDV Islam Ansiklope-
disi, 2000, XXII: 212-214.
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tan zayiflamis, bedeni perisanmis. Domuz
gibi keskin disleri, kurbaga gibi kor olmus.
Ciineyd, kopegin ava gidemeyecek acizlik-
te oldugunu goriince ona aziginin yarisini
vermis. Ardindan Ciineyd’in aklindan sun-
lar gegmis: O mu ben mi daha iyiyim, kim
bilir? Goriiniiste bugiin ben ondan iyiyim
ama kader nasil yazildi bilemem. Eger ima-
nim zayiflarsa, Allah’in af tacini alabilecek
miyim? Eger bedenden marifet elbisesi ayri-
lirsa itten beter olurum. Cilinkii it bu koti
nam ile oliirse ona “yiirii, cehenneme git!”
demezler.*®

Allah, ilahi sifatlar, fiiller, isimler ve tecelliler
hakkinda manevi tecriibeyle dogrudan elde
edilen bilgi anlamina gelen marifet igin stfi-
ler, bu bilginin siilik vasitasiyla yasanarak
elde edilecegini isaret ederler. Ayni zamanda
bu bilgilerin ayni1 konularda akil, istidlal ve
kiyaslarla yahut belli metinleri okumakla elde
edilen bilgilerden daha iistiin oldugunu soy-
lerler. Ote yandan Islam ahlak literatiiriinde
marifet-i nefs, insanin kendi ruh diinyasinin
ahlaki boyutunu, karakter yapisini, ahlaka
temel olusturan yeteneklerini ve zaaflarini
tanimasini ifade etmektedir. Bu ¢aba, ahlaki
egitim ve gelismenin, yani kiginin ruhunu
kotii huylardan arindirip erdemlerle bezeme-
sinin ilk sartidir.*” Buradan hareketle hikaye-
de gecen marifet elbisesi, kalbin ilahi haki-
katle donanmus, kotii huy ve aligkanliklardan
temizlenmis halini temsil eder, demek hatali
olmaz. Tasavvufi gelenekte kul bir yandan
bu elbiseyi korumak ile ylikiimlii iken diger
yandan akibetinden de emin degildir. Bu
idrak ile tevazu ve ihlasin1 korumanin yani
sira nefsaniyet tuzaklarindan uzak durmak
tizere sorumluluk tagir. Oysa hikdyenin igaret
ettigi gibi kopek idrak sahibi degildir, bu sor-
gulamay1 yapamaz; dolayisi ile sorgulanmaz.

36  Biyiiker, “16. Yiizyil Sairlerinden Rumelili Zaifi
ve Manzum Bistan Terciimesi”, 358-359.

37  Siileyman Uludag, “Marifet”, TDV Islam Ansiklo-
pedisi, 2003, XXX VIII: 54-56.
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1.2.6. Goniil Gozii ile Bakmaya
Vesile Olan Kopek

Ahmed-i Ridvan, Mahzenii’l-Esrdr,
(1404-1423)

Hz. Is4, bir koseye cekilip oturmaz, birkag
dostu ile siirekli gezer, dolasir. Bir giin,
kargalarin iizerine siistiigi olii bir kopek
goriirler. Kopek cok kotii kokmakta, etrafa
rahatsizlik vermektedir. Birisi “Bu kopek lesi
insanin goziinii kor eder ve goniil goziiniin
nurunu sondiirlir” deyince digerleri de lesi
lanetlemeye baslarlar. Hz. Isa ise 6lii kopege
bakar ve “Ne giizel inci gibi disleri var” der.
Sonra da etrafindakilere “Cevrenize bakip
ay1p ve kusurlar1 gérmek yerine kendi nef-
sinize bakin. Karsiya bakarken giizelliklere
odaklanin” der.*®

Tasavvufi anlayista bagkalarinin ayiplari-
n1 ortmek ve her yerde giizeli gormek hem
ahlaki kemalin hem de kalbin saflasmasinin
isaretidir. Bu iki 6zellik, tasavvufta “hiisn-i
zan”, “setr-i ayb” ve “cemali bakis” gibi kav-
ramlarla ifade edilir. Bunlar, nefsin terbiyesi
ve ilah1 ahlakla ahlaklanma siirecinin {iriinii-
diir. Allah nasil kullarinin ayiplarini ortiiyor-
sa, kul da kardesinin kusurunu teshir etmek
yerine ortmeli, dua ve sefkatle yaklasmali,
once kendi kusurlariyla mesgul olmalidir.
Stfilere gore, kisinin baskasindaki kusuru
gormesi, kendi i¢ aleminin yansimasi hatta
nefsin hilesi olup kibrin ve benligin eseridir.
Tipki hikayede 6giitlendigi gibi kusuru ortiicii
g0z ile bakabilme kabiliyeti 6ncelikle kendi
nefsine odaklanmak ile olur ve bu anlamda
kopek lesi cemali bakis i¢in zor sinavlardan
biri olarak goziikmektedir.

38 Avni Goziitok, Hayati (Metin-Dizin-Tipki Basim).
(Erzurum: Atatiirk Universitesi Yay., 2001), 157-
159.
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1.2.7. Kulun Acizligini Anlatmaya
Vesile Olan Kopek

Zaifi Pir Muhammed, Kitib-1 Bag-1
Behist, (2784-2801)

Eski piiskii giyinen, tek basina viranesinde
yasayan bir arif, diinyadan elini etegini ¢ek-
mis, oturur. Giiniin birinde adamin biri ari-
fin evinden bir kopek ulumasi duyar. Adam
garipser ¢iinkii eski piiskii giyinen dervis,
hayvani birak insan dostu bile degildir. Eve
gider, kdpegi arar ama evde ariften bagkasi
yoktur. Yaptigindan utanmistir ki igeriden
arifin ayak seslerini isitir. Arif, adam igeriye
davet eder. “Burada uluyani kopek zannettin,
ancak o bendim. Ciinkii Allah’in bigareligi
kabul ettigini gordiim; kibri biraktim, akli
bastan attim. K&pekten daha zavallisinin
olmadigini gérdiim ve Allah’in kapisinda
kopek gibi ¢ok bagirdim.*

Tasavvuf klasiklerinde iistiinde durulan
konulardan biri olan kulun acizligi, 11. yiizyil
sonrasinda Tanr1 ile beser, X VII. yiizyil son-
rasinda ise Alem-Adem-Tanr iliskisi tizerin-
den tartisilmistir. Bu tartismalarda her seye
muktedir oldugunu sanan insanin hiisranina
dair 6rnekler Kur’an ve siinnet 1s1g1inda deger-
lendirilmis, acizligin idraki imanin kemali
olarak gosterilmistir.** Kul, acizligini anlarsa,
rahmet ve keremin sahibinin Allah oldugunu
idrak eder. Boylece ne kendi ameline giivenip
kibre diiser ne de kullugunu yeterli gortir.
Hikayede kopek ulumasi bu acizligin idraki-
ne isaret ederken, arif kendi halini kopekten
daha zavalli olarak vurgular.

39  Biyiiker, “16. Yiizyil Sairlerinden Rumelili Zaifi
ve Manzum Bistan Terctimesi”, 351-352.

40  Mustafa Cagrici, “Ucb”, TDV Islam Ansiklopedisi,
2012, XLII: 36-37.

1.2.8. Kadere inanmaya
Vesile Olan Kopek

Ahmed-i Ridvan, Mahzenii’l-Esrir,
(1156-1198)

Yetenekli bir avcinin, her kokuyu alan iyi bir
av kopegi vardir. Sadik kopek, bir giin géziine
kestirdigi bir avin pesine diiser. Uzun siire
kovalar ve gozden kaybolur. Avci, kdpegi-
nin ayak izlerini takip ederek pesine diiger,
durmaksizin her yerde onu arar ama bula-
maz. Cok tliziiliir, arkasindan aglar, yoklugu-
na alismaya calisir. Derken avei bir giin bir
tilki goriir. Tilki ona {iztilmemesi gerektigini,
6lenin sadece bir kdpek oldugunu, kendisi
hayatta oldugu i¢cin mutlu olmasini ama sev-
gili dostuna vefa gosteremedigini, onun i¢in
canini tehlikeye atip da onu kurtaramadigini
sOyler. Sozlerinde suglayici bir taraf da var-
dir. Avcr “Bu diinya boyledir, tiziintii de var,
seving de var. Glin dogmadan neler dogar,
kdpegim de geri gelir” diyerek tilkiye pabug
birakmaz. S6zlerini bitirirken aslan gibi bir
kopek gelir, tilkiyi oldiiriir. Gelen avcinin
kopegidir. Kopek; “Eger gec kaldimsa beni
affet. Allah’in kaderi ile gittim ve dondiim
clinkti tilkinin eceli gelmisti. Yoklugum til-
kinin goziinii act1, gdnliine sliphe diisiirdii.
Oysa Allah daha biz diinyaya gelmeden riz-
kimiz1 belirlemistir. Senin yedigin Allah’in
sana nasip olarak gonderdigidir, giydigin de
viicuduna giydirdigidir. Clinki Allah insa-
nin rizkina kefil olduguna dair s6z verdi.
Olmayinca liziilmeye gerek yok. Kaderde
ne yazili ise insanin basina gelir, ondan kagil-
maz” der.*!

Allah’in nesneleri ve olaylari, 6zellikle
sorumluluk doguran beseri fiilleri, ezelde
planlayip zamani gelince yaratmasi, inang
diinyasinda imanin sartlarindan biridir.
Allah’in biitiin nesne ve olaylar1 ezeli ilmiyle
bilip belirlemesi seklinde tanimlanan kader,
ezeli planin 6nceden yazildigina, bu alemde

41  Goziitok, Hayati, 136-140.
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sebeplere takilmanin dogru olmayacagina
da isaret eder.*> Avcinin tilkiye “Bu hayat-
ta seving/hiiziin beraber yer alir” demesi,
kopegin kaybolmasi karsisindaki tevekkiil-
lii davranisini ve kader planina olan inanci-
n1 gosterir. Kopegin avciya sdyledikleri ise
Kur’an’da birgok ayette isaret edildigi gibi
rizkin Allah’tan olduguna dairdir. Ayetler
sadece insanin degil, tiim mahlikatin riz-
kinin Allah’in garantisinde olduguna isaret
eder.®® Sifilere gore rizik endisesi, kulun
nefsine ve diinyevi tedbirlerine asir1 giiven-
mesinden dogar. Hakiki mii'min, sebeplere
basvurur ama kalben yalniz Allah’a giivenir.
Kopek, sozlerinde bu giiveni anlatmaktadir.

Sonug¢

XVI. yiizyilda kaleme alinan dini, ahlaki,
tasavvufi mesneviler icinde kdpek veya kopek
metaforuna yer veren hikayelerin tespitine ve
tasnifine iliskin sonuclar 6zetle soyledir:

— 24 mesnevi i¢inde 8 eserde, hikayenin
konusu i¢inde bas/yan karakter olarak
“Kopek” igeren hikayeler tespit edilmis-
tir. Bu eserler, Ridvaniyye ve Mahzenii’l-
Esrar (Ahmed-i Ridvan), Kitab-1 Bag-i
Behist (Zaifi Pir Muhammed), Kitab-1
Usul (Taslicali Yahya), Riyazii’s-
Salikin ve Tuhfetii’l-Ussak (Gelibolulu
Mustafa Ali), Hest Bihist ve Ibret-niimd
(Semseddin-i Sivasi)’dir. 8 eser icinde 16
hikaye tespiti yapilmistir. Bunlardan 7
tanesi konusu itibar1 ile insan1 helake
gotiiren, 9 tanesi ise insani kurtulusa
gotiiren konular i¢indedir.

— 24 mesnevi i¢ginde 16 eserde, hikayenin
konusu i¢inde bas/yan karakter olarak
“Kopek” iceren hikaye tespit edilmemis-
tir. Bu eserler, Mahzenii’l-Esrdr (Behisti,

42 Yusuf Sevki Yavuz, “Kader”, TDV Islam Ansiklope-
disi, 2001, XXIV: 58-63.

43 Yeryiiziinde rizki Allah’a ait olmayan hi¢bir canl
yoktur... (Hud 11/6).
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Ahmed Sinan Celebi), Tuhfetii’l-Ussak
(Uskiiplii Ata), Pend-ndme ve Ibret-
name (Giivah1), Glivahi (Hizr?1), Giilsen-i
Ebrar ve Ma’den-i Esrdar (Miinirl), Giil-i
Sad-Berg (Bursali Rahmi), Hest Behist
(Behisti, Vizeli Ramazan), Gencine-i
Rdz ve Giilgen-i Envar (Taslical1 Yahya),
Naks-1 Haydl (Azeri Ibrahim Celebi),
Camiu’n-Nesdyih (Hiiseyin Ahmed-i
Sirozi), Riyazii’l-Cinan ve Cilaii’I-Kuliib
(Cinani), Mir’atii’I-Ahlak (Semseddin-i
Sivasi), Isimsiz Mesnevi, Netice-i Siilitk
(Cemali)’tiir.

24 mesnevi i¢inde bas/yan rol olmay1p,
diger hayvanlar ile ad1 anilan ve/veya
bir rolii olmay1p sadece huylarina sifat
olarak atif yapilan hikayeler bulunmus
ancak calisma sinirlari i¢inde bu hika-
yeler tespit ve tasnife alinmamuistir.
Ornegin XVI. yiizyil icinde sultanla-
rin, beylerin av ritiielleri icinde kdpek
vazgecilmez bir figiir olarak pek ¢ok
hikayede gecer veya siiriileri bekleyen,
kap1 bekleyen kopek, sadik dost olarak
anilir.

Insan1 helake gétiiren konular i¢inde
kopek/kopek metaforu ile islenen bas-
liklar nefis odakli olup, nefs-i emmare
(kotiiliigi emreden nefs) veya hayvani
nefis mertebesi olarak da gosterilen
nefis konularina (kendini bilmemek,
kibre diigmek, gosteris ve riya, kisveye
Oonem vermek, harama meyil vb.) yone-
liktir. Bu baglik altindaki hikayelerden
nefsin bir ara¢ olarak kullanilmasi ve
egitilmesinin gerekliligi genel sonucu
elde edilir.

Insan1 kurtulusa gotiiren konular igin-
de kopek/kopek metaforu ile islenen
hikayeler, akibetin bilinmemesi, kulun
acizligi, Hakk’in rahmeti, her canlinin
Allah katinda esit olusu, iman ve kader
konularinda ogiitler verir, uyarir. Bu
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hikayelerde insandan asag1 bir varlik
olarak kopek, kulun Allah katinda-
ki durumuna referans ile verilir. T1ahi
olan ile beser arasindaki iligkide beserin
durumu ve aczi i¢in kopek/kopek meta-
forlar1 kullanilir.

—  Hikayeler genelinde kdpek olumsuz
bir olay orgiisii icinde verilse de insan1
insan yapan degerleri 6giitleyen olumlu
sonuglara vesiledir.
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Abstract

This study examines the intellectual formation of Ahmadu Bamba Mbacke (d. 1927), founder of the
al-Muridiyya Sufi order in Senegal, whose teachings have significantly shaped West African Islamic thought
and practice. While the socio-political influence of al-Muridiyya has been widely acknowledged, the intel-
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AHMADU BAMBA AND THE PRECEDING SUFI HERITAGE

Ozet

Bu galigma, Senegal’de Miiridiyye tarikatini kuran ve 6gretileriyle Bat1 Afrika islam diisiince ve pratigini
derinden etkileyen Ahmedii Bamba Mbacke’nin (6. 1927) fikir diinyasinin tesekkiiliinii incelemektedir.
Miiridiyye’nin sosyo-politik etkisi yaygin olarak kabul edilmekle birlikte, Bamba’nin tasavvuf anlayisi-
nin entelektiiel arka plani yeterince aragtirilmamistir. Bu aragtirma, Bamba’nin diisiincesinin Eba Hamid
el-Gazzali (6. 505/1111), Abdu’l-Vahhab es-Sa‘rani (6. 973/1565), Ahmed Zerrik (6. 899/1493), Ibn Ataullah
el-Iskenderi (6. 709/1309) gibi biiyiik sufilerin yani sira, Muhtar b. Ahmed Kiinti (8. 1226/1811) ve Muhtar
ed-Deymani (6. 1166/1753) gibi Moritanya kokenli alimlerin etkisiyle sekillendigi hipotezine dayanmaktadir.
Bamba, hususen spekiilatif ve felsefi tasavvuftan uzak durarak, manevi disiplin, ahlaki islah ve toplumsal
hizmet merkezli pratik ve etik temelli bir tasavvufu 6n plana ¢ikarmistir. Bu ¢alisma, metin analizi ve
tarihsel baglamlandirma yoluyla, s6z konusu entelektiicl ve manevi akimlarin Bamba’nin tasavvufi egitim
ve 1slah anlayisina nasil yon verdigini incelemekte ve kokleri yerel ancak nitelikleri evrensel olan bir Islami
maneviyat modeline katkilarini ortaya koymaktadir.

Anahtar Kelimeler: Tasavvuf, Bati Afrika, Senegal; Ahmedii Bamba, Miiridiyye

Introduction

The study of Islamic intellectual history is tions underpinning Ahmadu Bamba’s Sufi
enriched by figures whose contributions have writings. Understanding these foundations is
shaped religious thought and left enduring leg- crucial for situating Bamba’s thought within
acies within specific socio-cultural contexts. the broader Sufi tradition and assessing the

One such figure is Shaykh Ahmadu Bamba originality of his contributions. This study
Mbacke, the founder of the al-Muridiyya Sufi argues that Bamba’s Sufi vision was shaped
order in Senegal. Revered for his deep spiri- | by a creative and selective engagement with
tuality and transformative teachings, Bamba | classical Sufi texts and ideas, deeply rooted
emphasized unwavering faith, devotion,anda | in earlier traditions yet distinctly adapted to

disciplined spiritual journey toward Allah. His his historical and cultural milieu in colonial
life, deeply rooted in the pursuit of knowledge, Senegal.

religious observance, and moral excellence
(thsan), profoundly influenced the Sufi tradi-
tion in West Africa, particularly in Senegal.

To pursue this inquiry, the study is guided
by two central research questions: How did
Ahmadu Bamba engage with and adapt exist-
Over the past few decades, a growing body ing Sufi traditions to articulate his teachings?

of scholarship has explored the multifaceted What are the key sources cited or echoed in
dimensions of Ahmadu Bamba’s life and the his literary corpus, and how do they reflect

development of al-Muridiyya. These works
have shed light on the historical, spiritual, lit-
erary, and social aspects of his legacy. Despite
the richness of this scholarship, one critical
area remains underexplored: the intellectual
sources and Sufi figures that shaped Ahmadu
Bamba’s Sufi writings and spiritual vision.

his intellectual and spiritual lineage? By
addressing these questions, the research aims
to achieve two primary objectives. First, it
seeks to identify and analyze the Sufi sources
embedded in Bamba’s written works—his
poetry, letters, treatises, and sermons—with
special attention to his engagement with
This study seeks to fill that gap by investi- classical Sufi literature. This textual anal-
gating the intellectual and spiritual founda- ysis is intended to reveal recurring themes
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and references that indicate his intertextual
dialogues with past Sufi masters. Second, the
study aims to establish a conceptual map of
Bamba’s intellectual heritage that can serve as
a foundation for future research on al-Muridi-
yya’s significance within both West African
Islam and the global Sufi tradition.

The study begins with a biographical over-
view of Ahmadu Bamba, followed by situ-
ating his writings within the broader Sufi
tradition through examining his approach
towards earlier Sufi literature. The research
further explores Bamba’s major Sufi works,
then provides a detailed analysis of the texts
and scholars that influenced his Sufi thought.
The study concludes with reflections on
Bamba’s contributions to Islamic intellectu-
al and spiritual history, offering a foundation
for future research on the global significance
of al-Muridiyya.

1. Ahmadu Bamba: A Short Biography

Ahmadu Bamba’s complete name is Ahmad or
Muhammad ibn Muhammad ibn Habibullah.!
He is renowned by various nicknames in
Senegal, such as Serigne Touba (the Sheikh
of Tuba), Borom Touba (the owner of Ttba),

1 Important sources for Ahmadu Bamba’s Biography
are as follows:

a. Muhammad Abdullah al-‘Alawi, Nafahat al-Mi-
skiyya ft al-Strati al-Mbakkiyya, ed. Mohammed
Bamba Drame andAbu Madyan Shu‘ayb Thiaw,
(Rabat: Dar al-Aman, 2019).

b. Muhammad al-Bashir Mbacke, Minan al-Bagr
al-Qadim ft Sirati al-Sheikh al-Khadim, ed. Dr.
Muhammad Shakrun, (Cairo: Dar Al-Mugattam for
Publishing and Distribution, 2017).

¢. Muhammad al-Amin Diop ad-Daghani, lrwaa‘u
an-Nadim min Adhbi Hubbi al-Khadim, edited by
a group of researchers, (Rabat: al-Ma‘arif al-Jadida
Printing Press, 2017).

d. Rawdu al-Rayahin, al-Sheikh Ahmadu Bamba
Mbacke Abdullah awa Khadimu Rasilihi, (Beirut:
Dar al-Fikr for Printing and Publishing, 2022).

e. Muhammad al-Murtada Mbacke, al-Muridiyya
al-haqgiqa wa al-waqi‘* wa afdaq al-mustagbal, (Ra-
bat: al-Ma'‘arif al-Jadida Printing Press, 2011).

7

Seugn Bu Mak Bi (the greatest Sheikh), and
Khadim ar-Rasiil (the Prophet’s Servant).” He
was born in 1854° in Mbacké Bawol, a city
built by his great-grandfather Muhammad
al-Khayr in 1781.

Ahmadu Bamba was descended from a
distinguished family known for their piety,
knowledge, nobility, and righteousness. His
father, well-known as Momar Anta Sali, was
anoble scholar, recognized by Muslims as an
imam, and admired by the kings and princes
for his wisdom, knowledge, sincerity, and
sound judgment.* He established a prominent
Islamic school and served as a respected judge
and an advisor to Prince Latjor Joob (d.1886).
Ahmadu Bamba’s mother is Sokhna Maryam
Bousso (Mam Jara), renowned as Jaratullah
(the Almighty’s neighbor) for her piety and
devoted worship.® Bamba grew up immersed
in Qur’anic education and had substantial
knowledge of sharia sciences and language
under his family’s guidance. His thirst for
knowledge led him on numerous journeys
across the country to seek wisdom and expe-
riences of different scholars.’

Ahmadu Bamba began his educational activ-
ities as an assistant teacher in his father’s
school, where he displayed extraordinary
teaching and writing skills, earning admira-
tion, especially from his father, who eventual-
ly entrusted him with overseeing a significant
portion of the school’s administration and
teaching. Following his father’s passing, he
continued this role for a year. Then, in the
early days of 1883, he gathered the students

2 See ‘Abdou Diouf, Muridiyya: A Revivalist Sufi Or-
der in Senegal, (MA, Ibn Haldun University School
of Islamic Studies, 2021), 9.

3 Some reports have said that he was born in 1853,
while others suggest 1855, 1856, and 1857. See Raw-
du, Sheikh Ahmadu Bamba, 19.

Mbacke, Minan al-Bagt al-Qadim, 47.
Ibid.

Diouf, Muridiyya, 10.

Rawdu, Sheikh Ahmadu Bamba, 27.
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and said: “Let whoever has accompanied us
for only learning (mere learning of knowl-
edge) go where they wish and seek what suits
them. And whoever desires what we desire,
let them hasten in our path and abide by our
command.” This declaration caused a signifi-
cant stir among those deciding whether to stay
or depart, eventually resulting in a select few
remaining and becoming the initial nucleus
of the Muridiyya Sufi order.?

Ahmadu Bamba stated that Prophet
Muhammad instructed him as follows: “Raise
your companions through high determination
(himma), not only teaching.” Embracing this
directive, Ahmadu Bamba encouraged his
followers to exert themselves through rigor-
ous exercises, fasting, frequent remembrance
of God, strict observance of purity, and seclu-
sion from people, particularly women, sur-
passing others in their commitment.’

A resentment among Bamba’s detractors
began to grow, as large numbers responded
to his call and rallied around him. This led to
suspicions and allegations made to the French
colonial authorities dominating the region.'.
Conflicts ensued between the Sheikh and the
colonial power, which resulted in his exile to
Gabon from 1895 to 1902, then to Mauritania
from 1903 to 1907, followed by a period in
the area of Djolof in Senegal from 1907 to
1912, and eventually the house arrest in the
city of Diourbel from 1912 until his passing
in 1927. His body was laid to rest in his city,
Touba, where his shrine became a renowned
place of pilgrimage."

Ahmadu Bamba’s contributions to Sufism
reflect his broader mission to fight against
ignorance and religious innovations (bid ‘a)
through the dissemination of knowledge and

ad-Daghani, /rwa ‘u an-Nadim, 75.
Mbacke, Minan al-Baqri al-Qadim, 63.
10 ad-Daghani, /rwa ‘u an-Nadim, 109-111.

11 See Muhammad al-Murtada Mbacke, al-Muridi-
yva, 81; ad-Daghani, Irwa ‘u an-Nadim, 128.
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spiritual reform. At the heart of his intellec-
tual legacy is a vast body of Sufi literature
that includes poetic and didactic works aimed
at guiding disciples (murids) on the spiritual
path. He produced foundational texts such
as Masalik al-jinan (Pathways of Paradise),
which explores the principles and branches
of Sufism, and Huga-I-buka’'u (On Weeping
Over Deceased Sufis), which addresses
the ethics of Sufi life and the relationship
between the shaykh and the disciple. Other
notable works include ethical guides like
Nahj gada’ al-haj (The Path to Fulfilling the
Need), abridgements of classical texts such
as Munawwir as-sudir (Illumination of the
Hearts), and devotional poems like Maghaliq
an-niran (The Locks of Hell) and Jalibat
al-burir (The Bringer of Good Fortunes). His
teachings extended to reflections on detach-
ment from the world in Silk al-jawahir (Gems
on the String), and he composed numerous
collections of letters, fatwas, and legal opin-
ions addressing various aspects of Islamic
thought. A significant portion of his oeuvre
also comprises praise poems dedicated to
Allah, Prophet Muhammad, and spiritu-
al themes, many of which can be found in
manuscript form. Through this rich corpus,
Bamba not only revived and systematized
Islamic knowledge but also provided a com-
prehensive Sufi framework that continues to
shape the Muridiyya tradition.

2. Ahmadu Bamba
and the Preceding Sufi Heritage

Ahmadu Bamba employed Baghdadi Sufism
to address existential issues facing a soci-
ety oppressed by two dominant forces: the
aristocratic power and the French colonial
power.”” However, Ahmadu Bamba engaged
with Baghddadi Sufism critically, extracting

12 See Muhammad Gallay Ndiaye, “al-Jadal al-
‘aqim bayn al-ana wa-l-akhar f1 qir@’at at-turath
al-khadimiyy,” al-Wa'y al-Muridyyu 1, (2008): 40.
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its essence and aligning it with the Qur’an and
the Sunnah. He emphasized grounding Sufi
discussions in these foundational texts, which
is evident in his fatwas and correspondences.
Bamba carefully chose reliable references
in Sunnt Sufism, avoiding the inclusion of
questionable or incorrect opinions attribut-
ed to specific Sufi figures. His approach
prioritized purity and authenticity in Sufi
teachings that also influenced his writings
and teachings, which will be elaborated on
later in this study.”

Ahmadu Bamba followed a unique meth-
odology in dealing with these sources and
references, which can be outlined as follows:

1. Representing the most essential purpos-
es of serious scientific research, such as:

a. Collecting scattered pearls of wisdom
within the pages of Sufi books and com-
piling them into a single classification,
similar to his work Diwan silk al-jawahir.

b. Many students overlook the importance
of abbreviating lengthy books due to their
difficulty and complexity, resulting in
a lack of understanding of their subject
matter. Commenting on the references he
used when composing his book Masalik
al-jinan he said: “But their books were
lengthy, which most of this generation ne-
glected.”™

c.  Explaining complex issues in Sufism and
reorganizing them creatively to simplify
and clarify concepts.

d.  Discovering new insights and correcting
errors made by some individuals due to
shortcomings in understanding language
and context or deviating from the truth. In
Masalik al-jinan he said:

13 See Ahmad Mokhtar Lo, “Manhaj Sheikh Ahma-
du Bamba {1 tahdhib al-fikr as-stfT wa tanqiyatih,”
The African Scholars Journal of Islamic Studies 4
(2021): 382.

14 Ahmadu Bamba Mbacke, Masalik al-jinan, ed.
Rawdu-r-Rayahin, (Rabat: Matba'at al-Ma‘arif
al-Jadida. 2017), 59.
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Some claim to seek closeness to Allah,
abandoning worship until they perish,
leading them astray due to misunder-
standing, defiling their minds, and lacking
knowledge. This is because they interpret-
ed the term ‘certainty’ at the end of Surah
al-Hijr, — meaning Allah’s statement, ‘And
worship your Lord until there comes to
you the certainty’ — to mean attaining cer-
tainty, when, in fact, it means death.'

The editors of Masalik al-jinan highlight
that Ahmadu Bamba’s contribution to
the book went beyond mere versification
of Muhammad al-Yadali’s (d. 1166/1753)
al-Khatima; instead, he presented it within
the context of his personal Sufi perspective,
integrating his educational methodology for
social reform and religious renewal. The
book, therefore, serves as a summary of the
distinctive Muridi Sufi thought shaped by
Ahmadu Bamba’s unique contributions.!®

2. Selecting and categorizing Sufi sources,
relying only on the most authentic and
reliable ones that align closely with the
Sunnah. Philosophical Sufi works, such
as those by Ibn ‘Arabi (d. 638/1240) and
al-Hallaj (d. 309/922), are excluded due
to their controversial nature. Despite the
different views among scholars regard-
ing these figures, ranging from efforts to
seek excuses for to efforts to exonerate
them, Ahmadu Bamba chose to refrain
from mentioning their names in his writ-
ings. He avoided mentioning them in his
books, and did not rely on their work to
determine or formulate his thoughts or
take any position indicating agreement
or condemnation towards them."”

3. Avoiding Sufi Esoteric Discourses
(Shatahat): One common criticism lev-
elled at both classical and contemporary

15 1Ibid. 177.
16 Ibid. 21.
17 Lo, Manhaj Sheikh Ahmadu Bamba, 386-387.
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Sufi thought is the proliferation of pecu-
liar behaviors and statements among the
general public. These often contradict
the principles of shari'a and the funda-
mentals of religion, leading their pro-
ponents to be accused of straying from
the faith and facing condemnation and
curses from believers, especially among
the Ahl al-Hadith." The phenomenon of
“shath” is attributed by researchers to
the prevailing intellectual trend in Sufi
thought since the third century of the
Hijra. ‘Abd ar-Rahman Badaw1 (d. 2002)
states: “We find genuine shath for the
first time with Abt Yazid al-Bistam1 (d.
261/875) in the third century of the Hijra,
where he employs the original form of
this phenomenon, namely speaking in
the first-person narrative.”

Ahmadu Bamba’s writings clearly reflect
a deliberate avoidance of relying on Sufi
authorities associated with this school,
demonstrating caution by adhering strictly
to the purified shari‘a and distancing him-
self from such influences. We do not find
any indication of adopting or promoting such
shatahat in his writings. Instead, he opposes
them, elucidating a sound approach to deal-
ing with the Sufi heritage based on careful
selection and discernment. In a farwd about
some Sufi concepts and terminologies, he
responded, saying:

As for your question about apparent an-
nihilation (al-fana’ az-zahir) and inner
annihilation (al-fana’ al-batin), apparent
annihilation means not stepping out of
the circle of the purified Shari'a, while
inner annihilation is your stillness under
the carpet of illuminated Hagiga. (...) In
the distinction between al-Ahadiyya and
al-Wahidiyya: al-Ahadiyya is the removal
of everything else from the heart besides
Him, and al-Wahidiyya is the removal of

18  Ibid. 388.
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the love of inclination towards anything
other than Him from the heart. (...) And
in the distinction between al-Mahw and
Mahw al-Mahw: al-Mahw is the absence
of seeing anything other than the reward
of Allah, Blessed and Exalted, and Mahw
al-Mahw is the absence of seeing what
emanates from you to your Lord of good
deeds.”

In this fatwa, Ahmadu Bamba did not con-
ventionally interpret these terms as the pro-
ponents of shath understood them. Instead,
he associated them with precise shari'a
meanings devoid of any implication of union
(ittihad) or incernation (hulil).

It is important to clarify that while Ahmadu
Bamba avoided explicitly citing the works and
scholars of this school in his Sufi writings, this
does not mean he refrained from mentioning
them in all his writings. He mentioned some
of them in his supplicatory poems, praying
to Allah for their sake. This is exemplified in
his renowned poem Khamsatu-r-rijal, where
he invoked Allah through the intercession of
Prophet Muhammad and five esteemed Sufi
figures, including Abi Yazid al-Bistam1 (d.
234/8487).%

Thus, Ahmadu Bamba’s approach to Sufism
was characterized by a careful selection of
the Sufi heritage, distinguishing between
its beneficial and problematic aspects. He
sought ways of grounding Sufi concepts on
their foundational sources, which are the
Qur’an and the Sunnah of the Prophet, and
thus, reviving practical Sufism in Senegal
while avoiding philosophical interpreta-
tions. In addition to Baghdadi Sufism, he
integrated elements from his African heritage

19  Ahmadu Bamba Mbacke, al-Majmii‘at as-sughra,
ed. the Khadmiyya Association for Researchers
and Scholars, (Rabat: Matba‘at al-Ma‘arif al-Jadida,
2018), 85.

Ahmadu Bamba Mbacke,
muridin, ed. ar-Rabita al-Khadimiyya, (Rabat: Dar
al-Aman li an-Nashr wa at-Tawzi', 2021), 339-341.

20 Diwan saadat al-
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that aligned with Islamic shari ‘a* into his
teachings, infusing his Sufi thought with an
African essence.

3. Ahmadu Bamba’s Sufi Writings:
Influential Figures and Sources

This section delves into the key figures and
sources that profoundly influenced Ahmadu
Bamba’s Sufi writings throughout his life,
focusing on the books he frequently refer-
enced. This analysis is essential for eluci-
dating the fundamental characteristics of
Bamba’s Sufi thought. By examining these
foundational influences, we gain deeper
insight into the development and distinct
characteristics of his spiritual and intellec-
tual legacy.

The section will begin by discussing the key
figures in Bamba’s life, focusing on their role
in his spiritual and intellectual progression
until he declared that he had been ordered
to pledge allegiance exclusively to Prophet
Muhammad. This discussion will highlight
the sources Bamba frequently referenced in
his Sufi writings. Each stage contains numer-
ous sub-stages, which will be carefully ana-
lyzed to provide a comprehensive understand-
ing of Bamba’s spiritual evolution and literary
contributions. The approach adopted here is
to provide a brief overview of each scholar’s
life, followed by a concise discussion of their
presence in Ahmadu Bamba’s writings, and
concluding with examples of their influence.

3.1. Before Pledging Allegiance to
Prophet Muhammad (1854-1893)

This stage is considered one of the most
significant phases in Ahmadu Bamba’s life.

21 See Moustapha Diope al-Kokkiyyu, al-‘Umda
fT nazariyyati al-khidma, (Rabat: Matba‘atu al-
Ma‘arif al-Jadida, 2019), 163; Gallay Ndiaye, Sheikh
Ahmadu Bamba: Sabil as-salam, (Rabat: Matba‘at
al Ma’arif al-Jadida, 2011), 10.
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During this period, his Sufi personality was
formed, and he proclaimed his call for renew-
al, while outlining the principles of his Sufi
order. Moreover, this stage marked the prolific
production of his scholarly legacy, including
his most renowned works on Sufism and other
fields. Additionally, this period witnessed
numerous political and social changes that
Ahmadu Bamba interacted with, playing a
prominent role in shaping his Sufi thought,
as previously discussed. Reflecting on the
course of Ahmadu Bamba’s life during this
stage and the developments that occurred in
his Sufi persona, we can divide this period
into three sub-stages: the stage of upbringing
and the initiation into the Sufi path, the stage
of seeking knowledge and authorship, and
finally, the Stage of Collecting Sufi wirds
and searching for sheikhs.

3.1.1. The Stage of Upbringing and
Initiation into the Sufi Path

This stage, covering roughly from Ahmadu
Bamba’s birth in 1854 to 1866 when he turned
twelve, overlaps with the subsequent stage.
During this period, his mother, Sokhna
Maryam Bousso, had a prominent role, as
she had a profound influence on Bamba’s
education and spiritual life. The signifi-
cant influence of his father, Muhammad
ibn Habibullah, during this period is also
remarkable, noting that under his guidance,
Bamba engaged in ascetic practices, fasting,
and constant remembrance of Allah.?

3.1.2. The Stage of Seeking Knowledge
and Authorship

This stage extends from Ahmadu Bamba’s
early pursuit of knowledge until his father’s
passing in 1881, marked a crucial phase
in his scholarly development. This peri-
od laid the foundation for his Sufi journey

22 See Mbacke, Minan al-Baqr al-Qadim, 130-132.
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and marked the beginning of his profound
engagement with Sufi literature. In this stage,
Ahmadu Bamba’s intellectual development
was influenced by prominent figures such
as Abl Hamid al-Ghazzali (d. 505/1111),
‘Abdu-1-Wahhab ash-Sha'rani (d. 973/1565),
Ahmad Zarriiq (d. 899/1493), Ibn ‘Ata’ Allah
as-Sakandari (d. 709/1309), and Mauritanian
scholars like Sheikh Sid1 Mukhtar al-Kunti-
yyu (d. 1226/1811) and Muhammad ibn
al-Mukhtar ad-Daymani (d. 1166/1753).
These scholars played crucial roles in shaping
Ahmadu Bamba’s understanding of Sufism
and contributed significantly to his Writings.

3.1.2.1. Abu Hamid al-Ghazzali

Abt Hamid al-Ghazzali (d. 505/1111) is con-
sidered one of the renewers (mojaddid) of the
fifth century of the Hijra. He represents a
symbol of moderate Sunnt Sufism, adhering
to the Qur’an and the Sunnah while rejecting
esoteric and gnostic views that influenced
some Sufis through the impact of philosophy
or ancient Eastern religions.?® Al-Ghazzali
had a notable impact on Ahmadu Bamba in
his early stages of spiritual development, and
this influence continued into the later stages
of his life, with al-Ghazzali consistently pres-
ent in Bamba’s Sufi thought. Some aspects of
this influence can be summarized as follows:

1. The first Sufi book acquired by
Ahmadu Bamba in his early days was
al-Ghazzali’s Bidayat al-Hidaya (The
Way of Salvation). He thoroughly read
and studied this book, then versified it
into poetry in 1875 to facilitate memo-
rization for his students. He named this
work Mulayyin as-Sudiir (The Soother
of Hearts). Later, during his stay in
Mauritania in 1906, he abridged and
refined the book and change the title to

23 See Shams ad-Din adh-Dhahabi, Siyar a‘lam
an-nubala’ (Beirut: ar-Risala Foundation, 1985),
322-346.
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Munawwir as-Sudiir (The Enlightener
of Souls). This book was the prima-
ry source for Ahmadu Bamba’s early
involvement in Sufism. Bamba nar-
rates a captivating tale of his first book
acquisition, Bidayat al-Hidaya. He
recounts seeing it with a Mauritanian
in the region of Salum and negotiating
its purchase for a dirham. Wanting to
honor his commitment, Ahmadu Bamba
took the Mauritanian to collect the price
from a well-known merchant who was a
disciple of his father. However, upon see-
ing Ahmadu Bamba’s ragged clothing,
the merchant reprimanded him and pro-
vided a new white garment, urging him
to discard the old one. Ahmadu Bamba
outwardly complied yet secretly retained
his old garment. After the encounter, he
returned to the Mauritanian, exchanged
the new garment for the book, and ded-
icated himself to studying it diligently.**

In his early life, Ahmadu Bamba
extensively engaged with the works
of al-Ghazzali, particularly focusing
on Minhaj al-Abidin (The Path of the
Worshipers) and /hya’” ‘Uliim ad-Din
(The Revival of the Religious Sciences).”
This led to his heavy reliance on these
works and their author, especially /hya’
‘Uliim ad-Din which served as a pri-
mary source for Ahmadu Bamba’s
work Masalik al-jinan. Additionally,
al-Ghazzali’s Minhaj al-Abidin was
also an essential source for some of
Ahmadu Bamba’s writings, fatwas, and
valuable advice, such as Fath al-Man-
nan fiJawab Abd ar-Rahman (The Gift

24

25

See ad-Daghani, An-Nubdha al-mubaraka, (Un-
published manuscript, private collection of Khadim
Cheikhouna Mbacke, Senegal: Touba, nd.), 8-9.

Serigne Elhadj Mbacke, Waxtane Serigne Touba,
(Unpublished manuscript in Wolof language, pri-
vate collection of Khadim Cheikhouna Mbacke,
Senegal: Touba, nd.), I: 35.
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of the Gracious (God) in Response to
‘Abd ar-Rahman) and Silk al-Jawahir ft
Akhbar as-Sara’ir (The String of Jewels
on the Accounts of Inner Secrets).

If we delve into the book Masalik al-jinan,
which is regarded as Bamba’s most compre-
hensive work on Sufism, representing his
profound insights on the practical aspects of
Sufi thought, we see him frequently referring
to al-Ghazzalt to the extent that he specifical-
ly uses the term “gala” (he said) to refer to
al-Ghazzali, while mentioning other scholars
by their names. In the introduction of this
book, Bamba states: “But when I mention
‘he said’ with the pronoun (he), it refers to the
famous al-Ghazzali. And for others among
these people (the Sufi scholars), I explicitly
mention their names.”?

Examples of his reference to al-Ghazzali
include his statement in his book al-Jawhar
an-Nafts (The Precious Jewel): “The reality
of riya’ (showing off) according to the wise
people, is performing worship intending to
seek people’s praise. And riya’ according to
our Imam al-Ghazzali, is the abundance of
righteous deeds with virtues, so that he may
attain in the hearts of people an amazing status
in life.””” In his poem Tazawwud ash-Shub-
ban (Provisions of the Youth) he refers to
al-Ghazzal1’s definition of Sufism and states
that: “The definition of Sufism according to
al-Ghazzalj, is stripping our hearts for Allah,
with disdain for anything other than Him, out
of the heart and body, may Allah guide us.”*®
Additionally, in his Masalik al-jinan he cites
al-Ghazzal1’s perspective on Sufism: “As for
Sufism, it is an obligatory duty according to
al-Ghazzali, without falsehood.”*’

26 Ahmadu Bamba Mbacke, Masalik al-jinan, 60.

27  Ahmadu Bamba Mbacke, Diwan al-‘ulim ad-dini-
yya, ed. ar-Rabita al-Khadimiyya (Rabat: Dar al-
Aman li an-Nashr wa at-Tawzi', 2022), 224.

28  Ibid. 577.

29  Ahmadu Bamba Mbacke, Masalik al-jinan, 108.
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In his book Silk al-jawahir, Ahmadu Bamba
extensively relied on the books al-Minhdaj
and at-Tibr al-masbiik by al-Ghazzali. An
example can be found in one of his statements
in Silk al-Jawahir:

And al-Ghazzalt said in al-Minhdj: ‘Know
that 1 asked some of our teachers about
the practice of our saints in reciting Surat
al-Wagqi‘a during times of hardship. Is it
not intended thereby that Allah Almighty
would alleviate their hardship and grant
them some worldly provision as custom-
ary? So how can the desire for worldly en-
joyment be legitimate through actions of
the Hereafter?*

Similarly, in the same work, Bamba stated:

And in at-Tibr al-masbitk by al-Ghazzal -
may Allah be pleased with him — he states
that Moses (peace be upon him) was sup-
plicating to his Lord on the mountain, say-
ing in his supplication: ‘O Lord, show me
Your justice and fairness.” So, Allah said,
‘O Moses, you are a bold and impulsive
man who cannot endure patiently.” Moses
replied, ‘O Lord, I am capable of patience
with Your help.”!

3. In Ahmadu Bamba’s view, al-Ghazzali
was more than a great Sufi scholar from
whom knowledge was aquired; he was
also deeply revered and regarded as a
spiritual guide in Sufism. This is evi-
dent in how Ahmadu Bamba often refers
to al-Ghazzali as “our Sheikh” or “our
Imam” in his writings. For example,
in Masalik al-jinan, he says: “Like our
Sheikh, the reformist al-Ghazzali.”
And in the poem Jalibat al-masarra
wa dafi‘at al-madarra (The Bringer
of Delight and the Repeller of Harm),

30  Ahmadu Bamba Mbacke, Diwan silk al-jawahir,

ed. ar-Rabita al-Khadimiyya (Touba: n.p, 2020),

87-88; Abti Hamid al-Ghazzali, Minhaj al-‘abidin

(Cairo: Dar al-Mugqattam, 2017), 348.

31 Ahmadu Bamba Mbacke, Diwan silk al-jawahir,
55; al-Ghazzali, at-Tibr al-masbiik, 48-49.
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he states: “Our Imam, our Sheikh
al-Ghazzali.” In addition, as a sign
of his belief in al-Ghazzal1’s spiritual
authority, Bamba included him among
the five names from whom he wished to
be his intercessors. In his famous poem
“Khamsatu ar-rijal” (The Five Men), he
says:

O our Lord, to You I complain of my state,
through the Prophet and the five men:
My sheikh and savior ‘Abdu-I-Qadir al-
Jilani,* the possessor of knowledge and
gnosis. Then Abl Yazid al-Bistami,* the
venerable saint, the resolute. Then Tayfur
ibn ‘Tsa** the saint. Then Abii Hamid al-
Ghazzali. The fifth is Ma'raf al-Karkhi,*
the prominent saint. O our Lord, O our
Lord, O our Lord, O our Lord, O our
Lord, O our Lord, respond to us. Through
Mustafa, the best of creations, Ahmad,
bring them to me at my death tomorrow.
Save me through their status from dis-
grace and guide me through them to the
right path. And rectify what has become
corrupt in my affairs. Their status makes
my path easy.*

Therefore, it is evident from the foregoing dis-
cussion that al-Ghazzali significantly influ-
enced Ahmadu Bamba, both as a scholar and

32 Sheikh ‘Abdu--Qadir al-Jilani (d. 561/1166), the

founder of the Qadiriyya Sufi order.
33 Abil Yazid al-Bistami a/-Kabir, Tayfir ibn ‘Tsa ibn
Surooshan (d. 234/848?), one of the prominent Sufi
masters in Khurasan.
Tayfiir ibn Tsa ibn Adam ibn Tsa az-Zahid. He
shares his name with his father, and place with
the previously mentioned figure. (See Abiui ‘Abd
ar-Rahman as-Sulami, Tabagat as-Sifiyya, ed.
Mustafa ‘Abd al-Qadir ‘Ata (Beirut: Dar al-Kutub
al-Tlmiyya, 1998), 68; ‘Abdu-1-Karim al-QushayrT,
ar-Risala al-Qushayriyya, ed. ‘Abd al-Halim
Mahmiud and Mahmid b. al-Sharif (Cairo: Dar al-
Ma‘arif, 1974), 6.
35  Ma‘raf ibn Fayrtz al-Karkhi al-Baghdadi
(d.200/815), one of the renowned early ascetics and
Sufi masters.

Ahmadu Bamba Mbacke,
muridin, 339-341.

34

36 Diwan sa'adat al-
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as a Sufi. This influence is prominently evi-
dent in Bamba’s Sufi writings from the early
to the later stages of his life. This influence
is manifested in the continuous reference to
al-Ghazzali in his writings and his reliance
on his books and concepts in analyzing and
interpreting matters of religion and Sufi
thought. Furthermore, the influence is evident
in the incorporation of al-Ghazzalt’s rejuve-
nating approach and ideas in a manner that
harmonizes with Ahmadu Bamba’s vision,
making it effectively responsive to his time
and environment.

3.1.2.2. Ahmad Zarriiq

Sheikh Abt al-‘Abbas Ahmad ibn Ahmad ibn
Muhammad ibn ‘Tsa al-Barnasi (attributed to
the Berber tribe of Baranis) al-Fast, known as
Zarrugq (d. 899/1493), was a prominent faqih,
a Sufi leader, and a Sheikh of the Shadhiliyya
order. He authored works in various fields.*’
Ahmad Zarruq is also considered one of the
Sufi figures to whom Ahmadu Bamba fre-
quently referred to in his writings, particu-
larly in some of his advice to his disciples,
as will be demonstrated. Among Zarriiq’s
books that Ahmadu Bamba often referred to
in some of his compositions and fatwas are:
‘Uddat al-murid as-sadiq (The Preparation of
the Sincere Disciple), Urjiiza: wyib an-nafs
wa dawduha (The Poem: The Flaws of the
Self and Their Remedies), an-Nasiha al-kafi-
ya (The Sufficient Advice), an-Nasd'ih
az-Zarriqiyya (Zarrouqian Advice), and
Qawa ‘id at-Tasawwuf (Principles of Sufism).

One example of his reference to Zarriiq in his
writings is his elucidation of the principles of
Sufism in his admonition entitled Diinaka ya
mahmiid, where he said:

Take this, O Mahmid, if [Allah] the Exalt-
ed wills, it will heal a seeker and a desired

37 See ‘Umar Rida Kahhala, Mu'jam al-muallifin

(Beirut: Maktabat al-Muthanna, 1957), I: 155.
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one from distress. If you inquire about
Sufism, to be counted among those who
have gnosis. Then Sufism has well-known
principles, nine things according to the
people of gnosis. The first is adherence to
the Qur’an and the Sunnah of the chosen,
the one of correctness. And abandoning
desires and innovations (bida‘). Likewise,
venerating the humble, devout sheikhs.
Excusing the faults of all creatures. Per-
petuating the wird for the sake of Allah.
Among them is the abandonment of all
permissions (rukhas) and the abandon-
ment of interpretations, for this is what
‘Zarriiq’ explicitly stated. He said, ‘These
are the principles; whoever neglects them
is deprived of reaching [Allah].*®

This statement originates from the book ‘Ud-
dat al-murid as-sadiq, where Zarruq quotes
Abii al-Qasim an-Nasrabadht (d. 367/978)
saying: “The foundation of Sufism is adher-
ence to the Qur’an and the Sunnah, abandon-
ing desires and innovations, venerating the
sanctities of the sheikhs, excusing the faults
of creatures, perpetuating the regular wirds,
and abandoning permissions and interpre-
tations.” Then Zarrtiq added: “I say, these
are the principles; whoever neglects them is
deprived of reaching Allah.”*

Another example of his referral to Zarrtuq’s
books is his mention of al-Wasiyya*® (The
Letter) in the same previous poem, in the
context of mentioning some qualities of the
seeker:

And it came from them that five qualities
lead the seeker to attainment and union.
The first is adherence to congregational

38 Ahmadu Bamba Mbacke, al-Majmii‘at as-sughra,
ed. the Khadmiyya Association for Researchers
and Scholars, (Rabat: Matba‘at al-Ma‘arif al-Jadida,

2018), 188-189.
Abu al-‘Abbas Ahmad Zarrtuq, ‘Uddat al-murid as-
sadig (Beirut: Dar Ibn Hazm, 2006), 37.

A letter composed by Zarriiq addressed to two of
his students, embedded within the collection titled
an-Nasd'ih az-Zariigiyya (The Zartqian Counsels).
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prayer, for it enriches the follower. And
the second is avoidance of stubborn peo-
ple, in private and in public, and from
corrupt individuals. Except for advising
them gently (...), Zarriiq mentioned this in
‘al-Wasiyya.” May he remain content and
dignified.

3.1.2.3. Jalal ad-Din as-Suyuti

Jalal ad-Din ‘Abd ar-Rahman ibn Abi Bakr
ibn Muhammad al-KhudayrT as-Suyitt (d.
911/1505) was an eminent Sufi*? and Islamic
scholar known for his expertise in jurispru-
dence, hadith, Usil al-Figh, history, and liter-
ature. He authored nearly 600 works, includ-
ing al-Itqan ft ‘ulim al-Qur’an, al-Alfiya f1
mustalah al-hadith, and Tafsir al-jalalayn.®
In his writings, Ahmadu Bamba frequent-
ly references the works of as-Suyiiti. One
notable example is al-Jami as-saghir, a col-
lection of hadith arranged in alphabetical
order by as-Suyiitl. Ahmadu Bamba cites a
hadith from this book in his poem Diinaka
va mahmiud, where he states:

We have received from the best of creation
— peace, and blessings be upon him, the
bestower of gifts - that preoccupation with
the faults of creation, hardness of heart
due to the rejection of truth, love for the
world, and lack of modesty, and injustice
- where there is no limit. Five qualities
render deeds null, and a sixth for them is
prolonged hope. Narrated by Sheikh Jalal
ad-Din in ‘al-Jami‘ as-saghir’ with clari-
fication.*

41 Ahmadu Bamba Mbacke, al-Majmii‘at as-sughra,
196-197.

For more information about as-Suyti’s Sufi affil-
iations, see Ferzende Idiz, fmam Suyuti: Tasavvuf
Risaleleri (Istanbul: Nizamiye Akademi Yayinlari,
2017); Eric Geoffroy, Le soufisme en Egypte et en
Syrie (Beirut: Presses de I'Ifpo, Institut Francais de
Damas, 1996), 516.

See Khayruddin az-Zarkali, al-A‘lam (Beirut: Dar
al-Ilm Lilmalayin, 2002), I1I: 301.

Ibid. 192.
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Bushra al-ka'tb f1 liga’ al-habib (Consoling
the Bereaved Through Reunion with the
Deceased) is another book by as-Suyti, in
which he discusses the conditions of the inter-
mediate realm (barzakh). It is summarized
from his larger work, Sharh as-sudiir bi sharh
ahwal al-mawtd wa-I-qubiir (The Expanding
of the Chest or Commentary on the State of
the Deceased in the Grave). Ahmadu Bamba
extensively quoted from this book in his work
Diwan silk al-jawahir, especially in the sec-
ond chapter, where he collected hadiths and
reports related to the trials and tribulations of
the grave. For example, he states: “as-Suyiti
said in Bushra al-ka’th bi liga’ al-mawla
al-habib: ‘It was narrated from Bilal ibn Sa'd
that...”™ and “In ‘Bushra al-ka’th’ also Ibn
Abi ad-Dunya narrated...™®

Ahmadu Bamba also cited verses of as-Suyt1
in his treatise Miftah al-ghuyiib (The Keys
of the Unseen) while discussing the deeds
beneficial to a person in the grave, without
mentioning the name of the book. Upon
investigation, it was found that as-Suytti
mentioned these verses in his commentary
on Sahith Muslim. Here is the text quoted by
Bamba:

Indeed, the esteemed Imam as-Suyiti —
may Allah be pleased with him — compiled
several qualities, urged by the Prophet —
peace and blessings be upon him — in the
form of a report, with his statement —
peace and blessings be upon him — “When
a person dies, his actions are sealed except
for ten qualities.” He versified them as
follows: “When the son of Adam dies, no
actions continue upon him except for ten:
Knowledge that he disseminated, a sup-
plicating offspring, planting palm trees,
and ongoing charity, inheriting a Qur’an,
endowing a stream, digging a well, or the
provision of water, a house for the travel-

45 Ahmadu Bamba Mbacke, Diwan silk al-jawahir,
133.
46  1Ibid. 134.
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er, built for refuge, or a place erected for
remembrance, teaching the noble Qur’an,
so grasp these from the narrations with
precision.™’

3.1.2.4. ‘Abdu-1-Wahhab ash-Sha‘rani

Sheikh Abi al-Mawahib ‘Abdu-1-Wahhab
ibn Ahmed ibn ‘Al al-Hanaf7, attributed to
Muhammad ibn al-Hanafiyya, ash-Sha'rant
al-MasrT (d. 973/1565), was one of the most
prominent scholars of his time and among
the esteemed masters of Sufism. He authored
numerous works in various fields.*® ash-
Sha‘rani is considered one of the Sufi figures
who had a prominent presence in the writings
of Ahmadu Bamba during this stage of his
life. It has been established that Bamba, at
the beginning of his path, extensively studied
the books of ash-Sha'rani, especially his book
Kashf al-ghumma (Lifting the Hardship).*
Among the books of ash-Sha'rant frequently
referred to by Bamba are Lata’if al-minan
(The Subtle Blessings), known as al-Minan
al-kubra, al-Anwar al-qudsiyya fi ma'rifat
qawa'id as-sifiyya (The Sacred Illuminations
on the Knowledge of the Principles of
Sufism), al-Kawkab ash-shahiq fi’l-farq
bayn al-murid as-sadiq wa ghayr as-sadiq
(The Supreme Star on the Difference between
the Sincere and Insincere Wayfarer), Tanbih
al-mughtarrin (The Advices of the Great
Ones), and Mukhtasar at-tadhkira fi ahwal
al-mawta wa-umiir al-akhira (Summary of
Reminder of the Conditions of Dead and The
Affairs of Afterlife).

Perhaps the most significant book of Ahmadu
Bamba, where the influence of ash-Sha'rant’s

47 Ahmadu Bamba Mbacke, al-Majmii‘at al-kubra,
(Unpublished manuscript, private collection of
Khadim Cheikhouna Mbacke, Senegal: Touba, nd.),
578-579.

48 See Kahhala, Mu‘jam al-mu’allifin, V1: 218.

49  Serigne Elhadj Mbacke, Waxtane Serigne Touba, 1

3s.
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works is evident, is the poem entitled Hugqa
al-buka’u, in which he extensively refers to
several books of the latter. For example, when
describing the qualities of “the sincere disci-
ple” in this poem, he says: “Among their qual-
ities is immersion in the knowledge of shari'a
alongside the knowledge of truth before the
discipline of the self. Because disciplining the
self with guiding people before delving into
these two sciences is conducive to arrogance
and misery.”® These two verses encapsulate
the meaning of ash-Sha'rani’s statement in
al-Kawkab ash-shahig: “Among the ethics of
sincere disciples is that none of them seeks to
enter the path of a group until after immersing
himself in the sciences of until he is allowed
to proceed to another matter.”!

In the same poem, Ahmadu Bamba also
mentions the pillars of sainthood (al-wilaya):
“The pillars of the house of the Sufis are
four, on them is founded the structure of
al-wilaya: Silence and prolonged hunger
followed by wakefulness, and isolation,
through the company of sheikhs of indica-
tions.”*? Here, Ahmadu Bamba rephrases
two verses with the same meaning found in
ash-Sha‘rani’s book al-Anwar al-qudsiyya
fT ma'rifat gawa ‘id as-sifiyya.> Thus, one
can trace the verses of this poem and find
many of them referenced in the works of
ash-Sha'rani.

An example of Bamba mentioning the name
of ash-Sha'rani in his writings is the statement
in his poem Diinaka ya mahmiid: Top of Form

50  Ahmadu Bamba Mbacke, “Huqqa al-buka'u” in al-
Muntqd min qasa’idi Abdullah wa khadimi rasilih,
ed. ar-Rabita al-Khadimiyya (Rabat: Dar al-Aman
li-n-Nashr wa at-Tawzi', 2024), 370.

51 ‘Abdu-1-‘Abdu-1-Wahhab ash-Sha'rani, al-Kawkab
ash-shahiq fi’l-farq bayn al-murid as-sadiq wa
ghayr as-sadiq (Cairo: Dar al-Ma‘arif, 1991), 33.

52 Ahmadu Bamba Mbacke, Hugqa al-buka’u, 370.

53 ‘Abdu-1-‘Abdu-1-Wahhab ash-Sha'rani, al-Anwar
al-qudsiyya ft ma‘rifat gawa ‘id as-sifiyya, 2nd Edi-
tion, (Cairo: Dar Jawami* al-Kalim), 39.
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Indeed, the principles of the Sufi peo-
ple are seven, all of which our Lord has
adorned us with. Holding fast to the Book
of Allah and emulating the Messenger of
Allah. Eating halal and avoiding sin, the
fifth is safeguarding oneself from harm.
The sixth is fulfilling rights and repen-
tance from transgression. These are af-
firmed by our master ash-Sha‘rani, The
knower, the verifier, the divine.>*

Another example of his referral to ash-
Sha‘rani’s books is his statement in the same
preceding poem:

The qualities of the sincere disciple, in
brief, [are] four, | have organized [them]
for fear of delusion. [The first is] sincer-
ity in the love of the Sheikh forever, then
obedience to his command wherever it is
found. And absolute abandonment of ob-
jection [toward his deeds], even inwardly,
as they narrated. And alongside it is the
submission of choice, due to his good
opinion without denial. So, whoever com-
bines these qualities among the disciples
will attain certainties. Look for this in the
Lata’if of ash-Sha‘rani, you will find it
[there] like rubies and corals.*

Another primary reference for this poem,
which we did not mention before, is the book
Ta’iyat as-sulitk ila malik al-mulitk and its
commentary, both authored by the scholar
S1di Ahmad ‘Arab ash-Sharniibi, who passed
away in 994/1586. Although the book’s name
is not explicitly mentioned in the poem, com-
paring the two works reveals many similar-
ities, sometimes even leading to repeating
some verses with minor variations.

3.1.2.5. al-Kuntiyyu and His Son

During this period, the names of Sheikh
Sid1 al-Mukhtar al-Kuntiyyu (d. 1226/1811)

54 Ahmadu Bamba Mbacke, al-Majmii‘at as-sughra,
189.
55 Ibid. 192.
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and his son Sheikh Muhammad al-Khalifa
al-Kuntiyyu (d. 1241/1826) also emerged.
Sheikh Sidi al-Mukhtar ibn Ahmad ibn
Abi Bakr al-Kuntiyyu was considered one
of the most prominent scholars of Shindt,
the Sahara, and West Sudan. He was the
Sheikh of the al/-Kuntiyya branch of the
Qddiriyya Sufi order in his time. He was a
knowledgeable, devout, politically influential,
wise man and a social reformer.*® His son
Sheikh Muhammad, who was nicknamed as
“al-Khalifa” for succeeding his father in the
leadership of the Qadiriyya al-Kuntiyya Sufi
order for fifteen years, was a devout worship-
per and a knowledgeable jurist. He authored
numerous works in various fields.?’

Ahmadu Bamba’s relationship with these
two figures was a strong spiritual bond, as
they were primarily his spiritual mentors
in the Qadiriyya order. Bamba received
the Qadiriyya wird from his father, Sheikh
Muhammad, who, in turn, received it from
Sheikh Samba Tukloor Ka. Sheikh Samba
received it from Sheikh Sidiya al-Kabir in
Mauritania,>® who was initially a disciple of
Sheikh Sid1 al-Mukhtar al-Kuntiyyu and later
of his son, Sheikh Muhammad al-Khalifa.
This highlights the depth of the relationship
between Ahmadu Bamba’s family and the
Kunta family.

Ahmadu Bamba frequently relied on the
books of these two sheikhs in his writings
during this period, especially in his book
Masalik al-jinan. In the introduction of the
book, he stated that one of his referenc-
es in its composition was Junnat al-murid
(The Paradise of the Disciple), a work on
Sufism by Sheikh Muhammad al-Khali-

56

See Ahmad ibn al-Amin ash-Shingiti, al-Wasit
T tardjumi udabd’i shingit (Cairo: ash-Sharika
ad-Duwaliyya li at-Tiba'a, 2002), 361.

57  See Abu Bakr al-Wulati, Minah ar-Rabb al-Ghafir
(Nouakchott: Maktabat al-Qarnayn, 2014).
58 See Mbacke, Minan al-Baqi al-Qadim, 233.

82

fa.”® Additionally, in his poetic composition
Diinaka ya mahmiid, he relied on the book
of the latter titled at-Tard’if wa at-Tala’id
f1 Karamat ash-Sheikhayn al-Walida wa-1-
Walid (The Rare and Precious Accounts of
the Miracles of the Two Shaykhs: the Mother
and the Father), which is a biography of his
parents, enriched with extensive Sufi knowl-
edge. As for Sheikh Sid1 al-Mukhtar, we
find his book al-Kawkab al-wagqad (The
Shining Star -a book focusing on wirds and
Sufi masters-) presented in Ahmadu Bamba’s
book Masalik al-jinan. Additionally, his book
Nasihat al-batt li jami T Kunta (some advice
to his people) can be considered a primary
reference for Ahmadu Bamba’s Fath al-man-
nan fi jawab Abd ar-Rahman.

Examples of al-Kuntiyyu’s presence in
Ahmadu Bamba’s writings are numerous and
often both the father and the son are men-
tioned together. Notably, in Masalik al-jinan,
while discussing predecessors who wrote
about Sufism he states: “I found Sufis, the
chosen ones, have authored books that have
secrets. Like (...) our Sheikh al-Kuntiyyu
the one with the lights, the Aid of humanity,
the Pole of guidance, al-Mukhtar. And our
Sheikh al-Khalifa, the supported by the truth
from the Lord of the worlds, Muhammad.”*
Similarly, in recounting the dispute onreciting
the Qur’an loudly orsilently, he said: “The
debate among the noble sheikhs regarding
reciting the Qur’an loudly versus secretly
remains ongoing. (...) Some sought a mid-
dle ground on this matter, (...) and it was
the choice of our Sheikh al-Mukhtar, upon
him be the satisfaction of the Creator. So,
my brother, refer to Junnat al-murid by our
righteous Sheikh al-Khalifa the wise.”!

Examples of his specific reference to Sheikh
S1d1 al-Mukhtar al-Kuntiyyu include his

59 Ahmadu Bamba Mbacke, Masalik al-jinan, 60.
60  Ibid. 58.
61 Ibid. 85.
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words in Fath al-mannan fi jawab Abd
ar-Rahman:

And in ‘Nasithat al-batt li jami ‘i Kunta,’ by
our great Sheikh, Sheikh Sid1 al-Mukhtar
- may Allah be pleased with him and make
us among his followers - he said: ‘I advise
you to fear Almighty Allah and control
your tongues; for indeed, the tongue is the
worst of enemies and the truest of friends.
If you control it or remember Allah with it,
you will be safe.’®?

He also mentioned in the book Masalik
al-jinan where he discusses the difference
between mu jiza (miracles) and karama (spir-
itual gifts): “What suffices as a mu'jiza for
the Prophet may be permissible as a karama
for the Saint. Because he is His inheritor, for
the prophets are the proofs of our Lord to
creation. (...) But the ‘isma (infallibility) of
the prophets is obligatory, unlike that of the
saints. This is a statement of Sid1 al-Mukhtar
in al-Kawkab al-waqgqad, do not overlook it.”*
Here, he narrates the statement of Sheikh
Sid1 al-Mukhtar al-Kuntiyyu indicating that:
“Everything that could be a mu'jiza for the
Prophet could also be a karama for the Saint
(...) The prophets are infallible, and the saints
are protected. They share in ‘isma, except that
the infallibility of the prophets is obligatory
while the immunity of the saints is permis-
sible.”**

Examples of his reference to Sheikh
Muhammad al-Khalifa include his words
in “Diinaka ya mahmiid” after discussing
the five etiquettes of the Sufis: “These five
[etiquettes] confined the Sufi’s etiquettes in

62  Rawd ar-Rayahin, Min wasaya Sheikh Ahmadu
Bamba Mbacke, (Rabat: Matba'at al Ma’arif al-Jadi-

da. 2018), 75-90.
63 Ahmadu Bamba Mbacke, Masalik al-jinan, 82-83.
64  Sheikh Sidi Sidi al-Mukhtar al-Kuntiyyu,
al-Kawkab al-waqqad ft dhikr fadl al-masha’ikhi
wa haqa’iq al-awrad (Riyadh: King Saud Univer-
sity Library - Manuscripts Department, no. 7246,
nd.), 1.
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a concise form. All of this was mentioned
in at-Tara’if by our Sheikh al-Kuntiyyu, the
knowledgeable.”® In the same work, where he
discusses the importance of time management
for the murid, he says: “The sincere seeker
revolves according to the dictates of his time
[i.e., the present] and does not covet the time
that lies ahead, for that [i.e., the anticipation
of the future] prevents rectification of what is
present. So, contemplate Junnat al-murid by
our esteemed Sheikh al-Kuntiyyu.”® The text
of Sheikh Muhammad al-Khalifa in Junnat
al-murid states:

The true seeker revolves according to the
dictates of time, without turning his atten-
tion to another time or circumstance for
the betterment of what that time or cir-
cumstance has given him, for it is incum-
bent upon him to fulfill the rights of time,
to adhere to the proper conduct within it,
and not to anticipate another time. For his
inclination toward another time prevents
him from fulfilling the rights of the first
time in which he has been established, and
accomplishing what is required of him,
contrary to what is expected.®’

In the Sufi compilations of Ahmadu Bamba,
there are several poetic books in which he ver-
sified works authored by previous Sufi schol-
ars. When Bamba rewrites these books in
poetic form, he aims to facilitate their mem-
orization for students. He goes beyond mere
versification, often condensing the original
text, explaining it, or adding further insights.
In the following sections, we will mention
the Sufi figures who had a notable impact
on Bamba’s writings, as they -at least- had
one book that was the foundation for one of
Bamba’s Sufi compositions.

65 Ahmadu Bamba Mbacke, al-Majmii‘at as-sughra,
195.

66  Ibid. 191.

67  Sheikh Muhammad al-Khalifa al-Kuntiyyu, Junnat

al-murtd diin al-marid (Morocco: Dar Abi Raqragq,
2012), I1: 214.
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3.1.2.6. Sheikh Muhammad ibn al-
Mukhtar al-Yadal1 (ad-Daymant)

Sheikh Muhammad ibn al-Mukhtar ibn
Muhammad ibn Sa‘ld ad-Daymant al-Yadali
(d. 1753) was one of the scholars of the Shingt
region. He was a prominent jurist, well-
known for his righteousness. He followed the
Shadhiliyya Sufi order. He authored numer-
ous works, some even attribute around fifty
to him.%® His book Khatimat at-Tasawwuf
(The Conclusion of Sufism) is considered the
main reference that Ahmadu Bamba relied
upon in composing his book Masalik al-jinan.
Khatimat at-Tasawwuf'is a book of tawhid
following the method of the Sufis, the peo-
ple of spiritual insight and gnosis. Ahmadu
Bamba also relied on another book on tafsir
by al-Yadalt entitled adh-Dhahab al-ibriz ft
tafsir kitab Allah al-"aziz (The Pure Gold in
Interpreting God’s Holy Book).

In the introduction of Masalik al-jinan,
Ahmadu Bamba elucidates his preference
of Khatimat at-Tasawwuf: “Most of this
generation abondened their (the early Sufis)
books, due to their length. Therefore, I chose,
seeking help from Allah, to versify the book
written by al-Yadali, as it gathered all that
was scattered among the predecessors, and
being as the conclusion of Sufism.”® He also
mentions the name of the book and its sources
he relied upon: “I named it Masalik al-jinan
fiJam'i Ma Farrqah ad-Daymani (The Paths
of Paradise in Compiling What ad-Daymani
Scattered), as everything he mentioned in the
Khatimat, 1 have brought in this book in the
form of verses. Then from adh-Dhahab, 1
derived some benefits to complete this work.
And perhaps, in it, I may add some more from
others for completeness.””°

68 See ash-Shinqiti, a/-Wasit, 223.
69 Ahmadu Bamba Mbacke, Masalik al-jinan, 59.
70 1Ibid. 60.

3.1.2.7. Sheikh Ahmad ibn Muhammad
al-Haj1 ash-Shinqiti (ad-Dalhaj1)

Ahmad ibn Muhammad al-Haji (d. 1252/1836)
was among the prominent scholars renowned
for his expertise in linguistics, jurisprudence,
the sciences of the Qur’an, and genealogy.
He authored works such as Tahrir an-nazar
ft sharh asma’ as-suwar (An Analytical
Commentary on the Names of the Siiras)
and Tuhfat al-walid fi ahkam at-tajwid (The
Gift of the Child on the Rules of Tajwid).
ad-Dalhaj1 died few years before Ahmadu
Bamba’s birth. He belonged to the /dulh3j
tribe, one of the famous Mauritanian tribes,
who collectively pledged allegiance to
Ahmadu Bamba and joined his Sufi order.”

ad-Dalhaj1 wrote a treatise on ethics and
morals, which Ahmadu Bamba versified
in 212 verses and named Nahj qada’ al-haj
ft ma min al-adab ilayhi al-murid yahtaj.
This treatise combines noble character
traits and exquisite manners that draw the
servant closer to his Lord. It covers topics
such as self-discipline, behavior towards oth-
ers regardless of their status, and manners
towards parents. Additionally, it addresses
the etiquette of seeking knowledge, such as
sincerity, piety, reverence for one’s teachers,
and a diligent approach to learning. Ahmadu
Bamba states in the introduction of this book
that:

Today, I stand ready to respond to some of
the devoted murids who requested a struc-
tured guide to refine their manners, which
is a necessary task. (...) So, I hastened to
fulfill their request, seeking contentment
and reward [from Allah]. Its content is the
prose of our saint, al-Haj1, and its through.
I hope to fulfill the need. (...) I named it
Nahj Qada’ al-Haj (The Path to Fulfilling

71 See Ahmadu Bamba Mbacke, Nahj qada’ al-haj, ft
ma min al-adab ilayhi al-murid yahtaj, ed. Da’irat
Fath al-Ghaffar (Rabat: Matba‘at al-Ma‘arif al-Jadi-
da, 2017), 19-20.
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the Need) in harvesting the teachings of
our Sheikh, ad-Dalhaji.”?

At this stage, alongside the previously men-
tioned books, there are additional sources that
Ahmadu Bamba referenced in his writings.
These sources also played a notable role in
shaping his Sufi ideas. However, because
they are cited less frequently than the earlier
works, they will be discussed separately in
the next section.

3.1.2.8. Lesser-Cited Sources
in Ahmadu Bamba’s Sufi Writings

In this section, [ will discuss the infrequently
mentioned sources that are explicitly refer-
enced—either by name or by the author’s
name—in Ahmadu Bamba’s Sufi writings.
The methodology employed involves pro-
viding a brief overview of the author, then
introducing the titles and the themes of the
book(s) referenced in Bamba’s writings, and
finally to indicate where reference to this
book was made.

It is worth noting that Ahmadu Bamba
frequently incorporates the expressions of
early Sufi figures, whose sayings are wide-
ly spread in classical Sufi texts, such as
ar-Risala by ‘Abdu-1-Karim al-QushayrT (d.
465/1072), al-Luma“ by Abt Nasr as-Sarraj
at-Tast (d. 378/988), at-Ta‘'arruf by Abu Bakr
al-Kalabadhi (d. 380/990), Tabagdt as-Siifi-
yya by Abt ‘Abd ar-Rahman as-Sulam1 (d.
412/1021), Qiit al-Qulib by Abi Talib al-Mak-
k1 (d. 386/996), and others. Furthermore,
statements of renowned Sufis such as Ibrahim
ibn Adham (d. 161/778), al-Fudayl ibn ‘Iyad
(d. 187/803), Yahya ibn Mu‘adh (d. 258/872),
are always mentioned in Bamba’s works
without specifying the source from which
the sayings were derived. Consequently, it is
not easy to trace the sayings back to a specific
source, as they are presented in many books.

72 Ibid. 25-26.
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Shajarat al-yaqin wa takhliq nir
sayyid al-mursalin wa bayan hal
al-khala’iq yawm ad-din

(The Tree of Certainty

and the Creation of the Light

of the Prophet and the States

of the Creature on the Day

of Judgment)

This book, attributed to Imam Abu al-Hasan
‘Ali ibn Isma‘Tl al-Ash‘ari” (d. 324/935), is a
doctrinal work that addresses issues related to
the Day of Judgment. Its attribution to Imam
al-Ash‘arT is subject to debate, and it has been
printed under various titles and attributed
to different authors. Much of the content in
the second section of Bamba’s Diwan silk
al-jawahir is taken from this book, including
some chapter titles, as indicated by his state-
ments: “... concluded from Shajarat al-Ya-
gin by al-Ash‘ari,”’* and “...and in Shajarat
al-Yagin by al-Ash‘ari...””

2-  Tanbih al-ghafilin bi-ahadith sayyid
al-anbiya’ wa-l-mursalin

(The Warning of the Heedless

with the Sayings of the Head

of the Prophets)

It is a book of sermons, ethics, and spiritual
guidance, authored by Abii al-Layth Nasr ibn
Muhammad ibn Ahmad as-Samarqandt (d.
373/983), the HanafT jurist, hadith scholar, and
ascetic known as Imam al-Khuda. He is also
the author of a Qur’anic exegesis called Bahr
al-Uliim (The Ocean of the Sciences) and a

73 The founder of the Ash‘arT school of thought. He
was one of the diligent theologian /mams. He was
born in Basra. He initially followed the Mu’tazilite
doctrine and advanced in it but later recanted and
openly opposed them. He passed away in Baghdad.
It is said that his authored works reached to three
hundred books, including ar-Radd ‘ala al-Mujas-
sima, Magalat al-Islamiyyin, and al-Ibana ‘an usil
ad-diyaanat. See az-Zarkali, al-A ‘lam, 1V: 263.
Ahmadu Bamba Mbacke, Diwan silk al-jawahir,
148.

75 Ibid. 150.
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book on Islamic mysticism named Bustan
al-‘arifin (The Garden of the Gnostics).”
Ahmadu Bamba frequently referred to this
book in his writings, especially in his advice
poem, Diinaka ya mahmiid, where he stated:

It was mentioned that the fortress against
Satan consists of three things, which my
statement has bestowed. The first is the
mosque, the second is the continuous re-
membrance of Allah at all times, and the
third is the recitation of the Qur’an with
purity and contemplation of its meanings.
This was mentioned by Sheikh as-Samar-
gandi, the prominent and esteemed schol-
ar.”’

3-  Makarim al-akhlaq

(Nobilities of Character):

This book was authored by Amin ad-Din
Abt ‘Al1 al-Fadl ibn al-Hasan at-Tabr1sT (d.
548/1153), an esteemed linguist and com-
mentator within the Imami Shia school. He is
attributed to Tabaristan. Among his works are
Majma“ al-bayan f7 tafsir al-Qur an wa-I-fur-
qan and Jawami * al-jami ‘ also in tafsir.® This
book is considered one of the renowned Shia
sources dedicated to ethics and morality.
Ahmadu Bamba referenced it in one of his
responses found in al-Majmii‘at al-kubra,
where he said: “And in Makarim al-akhlag
by at-Tabrisi —may Allah be pleased with him
— some wise men advised a man, saying to
him: ‘O man, do not approach your wife at the
beginning, middle, and end of the month, for
insanity, leprosy, and madness hasten towards
her and her child...”””

76 See az-Zarkali, al-A lam, VIII: 27.

77  Ahmadu Bamba Mbacke, al-Majmii‘at as-sughra,

193.
78 See az-Zarkali, al-A ‘lam, V: 148.

79 Ahmadu Bamba Mbacke, al-Majmii‘at al-kubra,
646.
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4-  Awarif al-ma‘arif

(Benefits of Intimate Knowledge)
It is one of the classical Sufi books,
authored by Abu Hafs Shihab ad-Din
‘Umar ibn Muhammad al-Qurashi al-Bakrt
as-Suhrawardi (d. 632/1234), a Shafi‘1
jurist, commentator, and preacher, among
the great Sufis. He was a leading Sufi mas-
ter in Baghdad and the author of several
works including Nughbat al-bayan f1 tafsir
al-Qur’an and Jadhb al-qulub ila muwasalat
al-mahbiib.?®* Ahmadu Bamba mentioned
the name of this book in his poem Diinaka
va mahmiid, where he quoted the words of
Yahya ibn Mu‘adh from it, saying: “They
say that the noble angels weep for the seeker
(murid) if he is gourmand, [they do that] out
of mercy for him. Find that in the book of

Awarif al-ma‘arif”®

5- at-Tadhkira f1 ahwal
al-mawta wa umiir al-akhira
(Summary of Reminder

of the Conditions of Dead
and The Affairs of Afterlife)

It is one of the most renowned books on the
conditions of the deceased and matters of the
Hereafter. It was authored by Abiu ‘Abdul-
lah Muhammad ibn Ahmad ibn Abtu Bakr
al-Andalust al-Qurtubi (d. 671/1272). He was
a MalikT jurist and one of the eminent scholars
in tafsir, known for his piety and devoutness.
He originally hailed from Cordoba, then jour-
neyed eastward and settled in Munyat ibn
Khasib in the north of Asyut, Egypt, where
he passed away. Among his notable works
are al-Jami® li ahkam al-Qur’an in twenty
volumes, and al-Asna fi sharh asma’ Allah
al-husna.®® Ahmadu Bamba mentioned this
book in Miftah al-ghuyiib, discussing the

80

81 Ahmadu Bamba Mbacke, al-Majmii‘at as-sughra,
191.

82 See az-Zarkali, al-A‘lam, V: 322.

See az-Zarkali, al-A ‘lam, V: 61-62.
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form of the “Sirat” (the bridge over Hell), say-
ing: “Regarding its arches, in the Tadhkirat
of Sayyid al-Qurtubi —may Allah be pleased
with him— some scholars stated: None will
traverse the Sirat until they are questioned at
seven arches. As for the first arch, one will
be asked about faith in Allah, the Exalted...”®}

6- Bahjat an-nufis

(The Beauty of the Souls)

This book was authored by Abii Muhammad
‘Abdullah ibn Abi Jamra al-Azadi al-Anda-
lust (d. 695/1295), a renowned scholar, com-
mentator, hadith specialist, Maliki jurist,
and Sufi. He was known for speaking the
truth, commanding good, and avoiding peo-
ple. Among his works is the abridgment of
Sahth al-bukhari titled Jam' an-nihdya ft
bidayat al-khayr wa ghayat al-ghdya.®* The
book Bahjat an-nufiis is a commentary on his
Jam' an-nihaya. Ahmadu Bamba mentioned
this book in his Masalik al-jinan where he
discusses “fafakkur” (contemplating), stating:
“Ibn Abi Jamra, a pillar of religion, may Allah
be pleased with him at all times, explicitly
stated that at-tafakkur in times, is the best of

deeds for the believer.”®

7- al-Hikam al-Atd’iyya

(The Book of Wisdoms)

One of the works Ahmadu Bamba drew upon
in Masalik al-jinan, alongside the works of
al-Yadali, al-Ghazzali, al-Kuntiyyu and
his son, is the al-Hikam al-Ata’iyya by Taj
ad-Din Ahmad ibn ‘Ata’ Allah as-Sakandart
(d. 709/1309). The latter was a prominent
Maliki jurist and a Shadhilr Sufi, regarded
as one of the pillars of the Shadhiliyya Sufi
order. He was a knowledgeable scholar whose

83  Ahmadu Bamba Mbacke, al-Majmii‘at as-sughra,
583.

84  Siraj ad-Din ‘Umar ibn al-Mulaqqin, Tabagat
al-‘awliya’ (Cairo: Maktabat al-Khanj1, 1994), 439.

85  Ahmadu Bamba Mbacke, Masalik al-jinan, 94.
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lessons were attended by many people. He
left many writings behind, the most famous
of which is his book al-Hikam, mentioned
earlier, a small book compiling many Sufi
aphorisms.*

An example of Ahhmadu Bamba’s reference
to al-Hikam in Masalik al-jinan is as follows:
“As for the one who rejects the importance
of the wird, mocking it out of dislike and dis-
dain, He is ignorant, as stated by the scholar
Ibn ‘Ata’ Allah in his text al-Hikam.”®” This
statement encapsulates the meaning of Ibn
‘Ata’ Allah’s saying: “Only the ignorant belit-
tles the wird.”®® In another passage from the
same book, Bamba says: “Our Sheikh, the
knowledgeable one, Ibn ‘Ata” Allah, said at
the beginning of al-Hikam that among the
signs of reliance on action is a decrease in
hope when committing faults.”® This is
the equivalent of Ibn ‘Ata’ Allah’s saying:
“Among the signs of reliance on action is a
decrease in hope when committing faults.”*°

8- al-Madkhal ila tanmiyat al-a'mal
bi tahsin an-niyyat wa at-tanbth
‘ald bad al-bida“ wa-l-‘awa’id
(Introduction to the Increase

of the Deeds through Perfection

of the Intentions)

This book reveals the flaws and innova-
tions (al-bida’) practiced by people. It was
authored by Abii ‘Abdullah Muhammad ibn
Muhammad al-‘Abdar1 al-Fas1 al-Maliki,
known as Ibn al-Haj (d. 737/1336). He was
one of the renowned scholars known for his
asceticism and righteousness. Among his
many works are Buliigh al-qasd wa-l-muna

86  See Kahhala, Mu‘jam al-mu’allifin, 11: 121.

87 Ahmadu Bamba Mbacke, Masalik al-jinan, 83.

88  Tajad-Din Ahmad ibn ‘Ata’ Allah as-Sakandari, a/-
Hikam al-Ata’iyya (Cairo: Dar al-Andulus al-Jadi-
da, 2010), 36.

89 Ahmadu Bamba Mbacke, Masalik al-jinan, 119.

90  Ibn ‘Ata’ Allah, al-Hikam, 3.
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f1 khawas asma“ Allah al-husna, Shumiis
al-anwar wa kuniiz al-asrar (The Suns of
the Lights and the Treasures of the Mysteries),
and his most famous book, al-Madkhal ila
tanmiyat al-a‘mal’* The name of Ibn al-Haj
appears frequently in the jurisprudential,
Sufi, and doctrinal writings of Ahmadu
Bamba. He relied on him for his fatwa regard-
ing whether it is permissible to pour Zamzam
water into a well for blessings, as he states in
al-Majmii‘at as-sughra: “Know that blessing
is only by following the Prophet’s (peace and
blessings be upon him) example. Ibn al-H3j
warned against those innovations introduced
there...”?

9-  Rawd ar-rayahin
ST hikayat as-salihin
(Paradise of the Basils in the Stories

of the Righteous Ones)

This book is a collection of stories,accounts
and anedotes of great Sufi saints. It was
written by ‘Afif ad-Din Abii as-Sa‘adat, Abi
Muhammad ‘Abdullah ibn As‘ad al-Yafi‘1
ash-Shafi'1 (d. 768/1366). He was a Sufi
poet who authored books on jurisprudence,
language, history, and mathematics. His
notable works include ad-Durr an-nazim
f1 khawass al-Qur’an al-‘azim (The Pearls
Strung in the Qur’an) and Asna al-mafakhir
f1 manaqib ash-Sheikh Abdu-I-Qddir (The
Most Brilliant Glory in the Virtues of ‘Abd
al-Qadir).”> Ahmadu Bamba relied heavily
on this book in a letter of advice to one of
his followers, which is fully mentioned in
al-Majmii‘at as-sughra. He frequently cited
many anecdotes of saints from it. He gen-
erally mentions the story in full and then
gives the title of the book which he refers to.
Bamba also referred to this book in Diwan

91 See Kahhala, Mu'jam al-mu’allifin, X1: 284.
92 Ahmadu Bamba Mbacke, al-Majmii‘at as-sughra,

83.

93 See Kahala, Mu'jam al-Muallifin, V1: 34.
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silk al-jawahir as follows: “It is narrated from
al-Yafi'1 about some saints who said: ‘I asked
Allah to show me the stations of the people
in the graves...”*

10- Kitab an-niirayn f7 islah ad-darayn
(The Book of the Two Lights
in Reforming the Two Realms)

This book discusses ways of refining the
souls and enlightening the hearts. Its main
purpose is to encourage the journey towards
Allah. The book was authored by Jamal
ad-Din Muhammad ibn ‘Abd ar-Rahman
ibn ‘Omar, famously known as al-Hubayshi
(d. 780/1378), a Shafi‘1 jurist from Yemen.
Among his works are al-Baraka f1 fadl
as-sa’y wa-l-haraka (Blessings in the Virtue
of Striving and Motion) and Masa’il at-talag
(The Matters of Divorce).” Ahmadu Bamba
mentioned him several times in his book
Diwan silk al-jawahir. He is also referred to
as “al-Yamant,” like “in Kitab an-niirayn by
al-Yamani...”® Additionally, he is called as
“al-Hubayshi1,” as in the following statement:
“...as mentioned by al-Hubayshi in Kitab

an-nirayn.”’

11- ar-Rawd al-fa’iq ft al-mawda ‘iz wa
ar-raqa’ig (The Superior Garden
of Sermons and Spiritual Advice)

This book is a work of sermons and guidance,
comprising speeches, hadiths, stories, and
the virtues of pious people. It was authored
by Sheikh Abii Madyan Shu‘ayb ibn Sa'd
al-Makki al-MasrT (d. 810/1408), known as
“al-Har1fish.” He was a renowned scholar,
ascetic, and Sufi preacher.”® Ahmadu Bamba

94  Ahmadu Bamba Mbacke, Diwan silk al-jawahir,
183.

95 See az-Zarkali, al-A ‘lam, V1. 193.

96  Ahmadu Bamba Mbacke, Diwan silk al-jawahir,
165.

97  1Ibid. 128.

98 See Kahhala, Mu‘jam al-Mu’allifin, IV: 302.
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extensively relied on this book in a letter of
advice to one of his followers, which is fully
included in al-Majmii ‘at as-sughra. He often
cited many stories of saints from it. An exam-
ple of his statement is as follows: “In ar-Rawd
al-fa’ig it is mentioned that as-SarT as-Saqa-
ti—may Allah have mercy on him—passed
by a man lying on the ground, drunk, with
wine spilling from his mouth, saying: ‘Allah,
Allah.” as-SarT then raised his gaze to the sky
and said...””

12- al-Hisn al-hasin min kalam
sayyid al-mursalin
(The Fortified Fortress)

This is a book about the supplications and
invocations transmitted from the Prophet
Muhammad. It was authored by Imam Shams
ad-Din Muhammad ibn Muhammad ibn
Yisuf ad-Dimashqt ash-Shafi‘1, known as Ibn
al-Jazart (d. 833/1429). He was a prominent
Qur’an reciter and memorizer of hadith of his
time. He was born and raised in Damascus,
where he established a school called “Dar
al-Qur’an.” He traveled to Egypt several
times.!”° Ahmadu Bamba cited this book fre-
quently in his Diwan silk al-jawahir, often
referring to Ibn al-JazarT as “ad-Dimashq,”
in his statements like: “In al-Hisn al-hasin
by ad-Dimashqi...”""" and “...as stated by
ad-Dimashqi in al-Hisn al-hasin.”'**

13- ad-Durr ath-thamin
wa-l-mawrid al-mu‘Tn
(The Eighth Pearl
and the Helpful Source)

This is a commentary on the book al-Murshid
al-mu‘in ‘ala ad-darart min ‘ulum ad-din
(The Concise Guide to the Basics of the

99 Ahmadu Bamba Mbacke, Diwan silk al-jawahir,
249.
100  See az-Zarkali, al-A ‘lam, V1I: 45.

101
102

Ahmadu Bamba Mbacke, Diwan silk al-jawahir, 89.
Ibid. 128.
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Deen) by the Malik1 jurist ‘Abdu-1-Wahid
ibn ‘Ashir (d. 1040/1631). This book was
authored by Abii ‘Abdullah Muhammad ibn
Ahmad Mayyara al-Fast (d. 1070/662). He
was a Maliki jurist from Fez, renowned as
a scholar with deep expertise in various sci-
ences, and known for his trustworthiness,
piety, and devoutness. Among his works are
Fath al-‘alim al-khallaq bi-sharh Lamiyat
az-Zaqqaq (Discovering the All-Knowing
Creator through the Commentary of Zaqqaq’s
Lamiyat) and al-Itqan wa-I-ihkam fi sharh
Tuhfat al-Hukkam (Precision and Perfection
in Explaining the Gift of Rulers)."”> The
book includes an introduction to the Ash‘ar1
credo and a conclusion on the principles of
Junaydi Sufism. It was mentioned in Ahmadu
Bamba’s poem Diitnaka ya mahmiid, where he
discusses the struggle against the self, saying:
“It is established among the scholars that the
wise [people] have unanimously agreed, that
there is no path to happiness on the Day of
Judgment when the terror appears, except by
restraining the self from every desire, and
from all passions, with great restraint. Look
for this in ad-Durr ath-thamin by our Sheikh
Mayyara, the astute scholar.”'%¢

14- Kitab an-Nastha
(The Book of Advice)

It is a poem on Sufism and noble ethics,
consisting of 128 verses. It was authored by
Abii al-‘Abbas Ahmad ibn ‘Abdu-1-‘Aziz ibn
Rashid ibn Muhammad al-Hilalt as-Sijilmast
(d. 1175/1761). He was a MalikT jurist known
for his piety and asceticism. He wrote a com-
mentary on the Mukhtasar of Sheikh Khalil
and authored other works in various fields.
Renowned for his devoutness and renuncia-
tion of worldly pleasures, he performed the
pilgrimage twice and studied under scholars

103 See az-Zarkali, al-A ‘lam, VI: 11.

104 Ahmadu Bamba Mbacke, al-Majmii‘at as-sughra,
193.
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from the Hijaz and Egypt. He also wrote a
book about his travels.'®

Ahmadu Bamba mentioned this poem in his
book Masalik al-jinan while discussing the
benefits of knowledge, saying: “In the poem
of our Sheikh al-Hilali—may Allah, the
Glorious, be pleased with him—: ‘knowledge
[is what] engenders fear of the All-Knowing
(Allah); whoever lacks this fear is a repre-
hensible ignorant.””'® He also referenced
it in his treatise on advice Fath al-mannan
when talking about eating lawful and unlaw-
ful food, stating: “al-Hilali—may Allah be
pleased with him—said: ‘Whatever the
tongue reaps, a person will find on the Day
of Judgment.””'”” In another context of the
same book, he quoted: “Ahmad al-Hilali—
may Allah be pleased with him—said in his
poem: ‘Every piece of flesh that has grown
from unlawful means, the fire [Hell] is more
deserving of it, as is established [in a hadith-
177198 Additionally, Ahmadu Bamba relied on
this book in various parts of his work Diwan
silk al-jawahir.

15- al-Wasiyya (The Testament)

This is a poetic composition on the virtues
of ethics and the beauty of manners. It was
authored by Sheikh Hammad ibn Allamin
al-Majlist ash-Shinqitt (d. 1255/1840). He
was a renowned linguist and genealogist.
Proficient in the science of biography and
Arab lineage, he was also deeply engaged
in various Islamic sciences. He was known
for his asceticism and devotion. Among his
works is Rawd an-nihdaya ft sharh Nazm
al-Ghazawat (The Commentary on the Rules
of Combat)."”” Ahmadu Bamba quoted verses

105
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107

az-Zarkali, al-A ‘lam, 1. 157.
Ahmadu Bamba Mbacke, Masalik al-jinan, 70.

Ahmadu Bamba Mbacke, al-Majmii‘at al-kubra,
30.

Ibid. 32.
See ash-Shingiti, al-Wasit, 352.

108
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from this book in his work Masalik al-jinan
under the chapter on etiquette and virtues,
saying: “And the author of al-Wasiyya also
said, addressing his son with virtue: ‘Embark
on the virtues of ethics, with deeds pure from
hypocrisy...””!?

16- Tadhkirat al-mustarshidin
wa-falah at-talibin
(Memorial of the Disciples

and Salvation of the Seekers)

It is a poem on advice and etiquette, con-
sisting of 204 verses. It was authored by
Sheikh “‘Umar ibn Sa‘id Tal al-Fatiyyu (d.
1280/1864), one of the prominent Sufi schol-
ars in Senegal and West Africa and a nota-
ble figure in the Tijaniyya order. He led the
largest armed jihad movement in West Africa
against the pagans and the French. He met
his demise during fierce battles against his
enemies, and it is said that he disappeared
under mysterious circumstances on February
12, 1864, in the “Banjagara” cliffs in Mali. He
left many books behind, the most famous of
which are: Rimah hizb ar-rahim fi nuhiir hizb
ar-rajim (The Lances of God’s Party against
the Throats of the Satanic Faction), Bayan
md waqa'a (A Clarification of the Events
That Took Place), and this book in question
Tadhkirat al-mustarshidin."

Ahmadu Bamba quoted a verse from this
book in his work al-Jawhar an-nafts, where
he discusses the etiquette of prayer: “And his
(the prayer’s) state should be like the saying
of “Umar [al-Fitiyyu], who is adorned with
piety and knowledge: ‘And be when you enter
the prayer, like a person who is in his death
bed.”!2
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Ahmadu Bamba Mbacke, Masalik al-jinan, 148.

See Muhammad al-Muntaga Ahmad Tal, al-
Jawahir wa ad-durar f1 sirat ash-Sheikh al-Haj ‘U-
mar (Tunis: Dar al-Buraq, 2005.

Ahmadu Bamba Mbacke, Diwan al-‘ulim ad-dini-
yya, 251.
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17- Shudhiir al-adhkar al-mahiya
li al-awzar wal-muhayyi’'a
li husil al-anwar wa-l-asrar
(Fragments of Remembrances
that Wipe Out Sins and Prepare
for the Attainment of Light
and Secrets)

This is a book on adhkar (remembrances)
and wirds, authored by Sheikh Sidiya ibn
al-Mukhtar ibn al-Hib al-AbirT al-Miiritant
(d. 1284/1868). He was a prominent Sufi
scholar who studied under Sheikh Sidi
al-Mukhtar al-Kuntiyyu and his son
Muhammad al-Khalifa. He then estab-
lished his own scholarly and Sufi circle in
his hometown, attracting students from all
over the Islamic West (Arab and African
regions). He also opposed to the French
colonial attempts to occupy the country. He
authored numerous letters addressed to his
contemporaries, emirs of his time, tribal
leaders, and the French governor of West
Africa. Additionally, he wrote treatises on
social and ethical guidance, the science of
Qur’anic recitation (tajwid), and commen-
taries on grammar and other subjects, all of
which are currently in manuscript.'?

Ahmadu Bamba referred to this book in Fath
al-mannan fi jawab Abd ar-Rahmdan while
discussing the importance of piety and fear-
ing Allah, stating: “In Shudhiir al-adhkar
by our Sheikh Sidiya ibn al-Mukhtar—may
Allah be pleased with him and us through
him—it is mentioned that the benefits are
based on beliefs and that piety is the source of
all wisdom and the sum of all goodness and
blessings. Whoever seeks knowledge should
fear Allah...”"* He also quoted this book mul-
tiple times in his Diwan silk al-jawahir where
he explains the properties of certain verses,
stirahs, and names, he said: “And in Shudhiir

113 See ash-Shindit1, al-Wasit, 240-243.

114  Ahmadu Bamba Mbacke, al-Majmii‘at al-kubra,
24,
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al-adhkar al-mahiya lil-awzar by our Sheikh
Sidiya—may Allah have mercy on him and
benefit us with his blessings: And among
what is used for safety from enemies...”'"

An analysis of the books referenced in
Ahmadu Bamba’s writings reveals that they
constitute a substantial part of the Sufi her-
itage that shaped his thought. Notably, none
of the works associated with philosophical
Sufism are included among these sources,
which underscores his deliberate avoid-
ance of that particular school of thought.
Furthermore, Ahmadu Bamba’s intellectual
openness is evident, as he did not hesitate
to draw from a Shia text, despite doctrinal
differences.

3.1.3. The Period of Collecting Sufi
Wirds and Searching for Sheikhs

This stage is what some researchers call “the
stage of wandering among the sheikhs,” it
extends from the death of his father in
1881 to his direct allegiance to the Prophet
Muhammad in 1893. It is considered one of
the most crucial stages in the life of Ahmadu
Bamba, as he embarked on numerous jour-
neys -some lasting up to nine months- during
this period between different regions within
Senegal and Mauritania. During these trav-
els, he visited many scholars and saints, both
living and deceased, sought permission (ijaza)
from scholars, and received wirds from the
sheikhs of the Sufi orders.!"® He was given
the Shadhiliyya wird, the Tijaniyya wird, and
renewed the Qdadiriyya wird, the sect into
which he eventually initiated."”, Ahmadu
Bamba describes this period in the following
poem where he recounts his journey on the
path of Sufism:

115 Ahmadu Bamba Mbacke, Diwan silk al-jawahir,

98.
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See ad-Daghani, /rwa u-n-nadim, 86.
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AHMADU BAMBA AND THE PRECEDING SUFI HERITAGE

Since I reached the age of reason, I have
been a seeker of knowledge of Allah, re-
pentant. I wandered among the scholars
and saints with my intention, actions, and
words, so that my life’s efforts would not
go to waste, for the sake of a good reck-
oning. Until I devoted myself in the year
1311/1893 to serving “the best of crea-
tures” [Prophet Muhammad] the Highest.!8

He also announced his reformist thoughts
during this period, now known as the princi-
ples of “al-Muridiyya Order.” He began raising
his followers in a Sunni Sufi way after receiv-
ing permission from Prophet Muhammad in
1883.""° This period highlights personalities
that influenced Ahmadu Bamba’s charac-
ter and writings significantly, three of them
standing out in particular, Sheikh ‘Abdu-I1-
Qadir al-JilanT'® (d. 561/1165), Sheikh Abu
al-Hasan ash-Shadhili'*! (d. 656/1258), and

118  Ahmadu Bamba Mbacke, Bidayat as-sulitk (Touba:

Maktabat Dar al-Quddais, 1972), 7.

See Ibid. 38-39.

Abt Salih ‘Abdu-1-Qadir ibn Musa ibn ‘Abdullah
al-Jilant (d. 561/1165), the founder of the Qadiri-
yya Sufi order. He was knowledgeable in numer-
ious fields of study, including Qur’anic exegesis,
hadith sciences, Hanbali jurisprudence, jurispru-
dential differences, principles of figh, and Arabic
grammar. He recited the Qur’an in various form of
recitations and issued legal opinions according to
the Shafi‘T and Hanbali schools of law. See al-Mu-
laqqin, Tabagqat al-"awliyaa’, 120.

Abi al-Hasan ‘Ali ibn ‘Abdullah ibn ‘Abdul Jabbar
ash-Shadhili al-Maghribi (d. 656/1258) was a Sufi
scholar, and the founder of the Shadhiliyya Sufi or-
der. He began his spiritual journey studying under
Imam ‘Abd as-Salam ibn Mashish (d. 625/1228?) in
Morocco, who had a profound influence on his schol-
arly and Sufi life. Later, he traveled to Tunisia and
secluded himself for worship on Mount Zaghwan,
where he deepened his spiritual practices and stud-
ied under Abll Sa1d al-Bajt (d. 628/1231). He then
journeyed to Egypt and settled in Alexandria, where
he attracted followers and disciples, and his Sufi or-
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der gained prominence in Egypt. He was renowned
as one of the spiritual luminaries of his time. He
passed away in the valley of Himaythara in the des-
ert of Aydhab while travelling to Mecca in the year
656/1258. See Ibn al-Mulaqqin, Tabagat al-'awliya’,
458; Salah ad-Din as-Safadi, al-Waft bi al-wafayat
(Beirut: Dar Ihya’ at-Turath, 2000), XXI: 141.
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Sheikh Ahmad at-Tijan1'** (d. 1230/1815).
We will briefly examine Ahmadu Bamba’s
associations with these figures and their rep-
resentation in his corpus.

3.1.3.1. The Three Sheikhs: al-Jilani,
ash-Shadhili, and at-Tijant

When examining the writings of Ahmadu
Bamba, one can observe a deep respect and
love for the Sufi saints (awliya’). He consis-
tently upholds their stature without dimin-
ishment, offering unwavering reverence and
recognition to each. The esteemed position of
the awliya’ in Ahmadu Bamba’s perspective
is evident in his following words: “The love
of all the awliya’ is incumbent, and anyone
who opposes the chosen ones is prohibited.
[May] upon all the awliya’ [be] the content-
ment of the One [Allah], who made them
His mercy in every era.”'** Furthermore, his
son Sheikh Muhammad al-Bashir quoted
Ahmadu Bamba as follows: “The honor of
the awliya’, prophets, and diligent scholars is
poisoned; speaking ill of them is like drinking
the poison of venom.”'?*

122 Abu al-‘Abbas Ahmad ibn Muhammad ibn al-
Mukhtar at-Tijant (d. 1230/1815) was born in the
village of ‘Ain Madi (Algeria). He memorized the
Qur’an at the age of seven and delved into the study
of various Islamic sciences and literature. He began
issuing legal opinions (fatwas) at the age of six-
teen. He was a Maliki jurist, an interpreter of the
Qur’an, a hadith scholar, and a prominent Sufi. He
embarked on spiritual journeys during which he
met numerous saints and righteous individuals from
whom he gained knowledge. In the year 1196/1782,
the Prophet Muhammad granted him permission to
spread the wird that was assigned to him, in the vil-
lage of Abl Sam‘lin in Algeria. He later moved to
Fez, which became the main center for the Tijaniyya
Sufi order, from where it spread to various regions.
See Sidi ‘Al1 Harazim Barada, Jawahir al-maant
wa buligh al-amant f1 fayd sidi Abt al-Abbas at-
Tijjant (Cairo: al-Matba'a al-Mahmudiyya, 1318
AH), 19-40.

Ahmadu Bamba Mbacke, Jalibat as-Sa'dda, (Un-
published manuscript, private collection of Khadim
Cheikhuna Mbacke, Senegal: Touba, nd.)

Mbacke, Minan al-Bagqri al-Qadim, 103.
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Despite Ahmadu Bamba’s profound love and
respect for the awliya’, he did not consider
them all to be of equal stature. While rec-
ognizing the distinctive merits of each, he
identified three figures - al-Jilani, at-TijjanT,
and ash-Shadhili- as his principal spiritual
mentors and practiced their wirds for a long
time before receiving his own. Bamba often
mentions them together in the same verse or
poem where he talks about his spiritual guides
during this period, as in these verses: “I have
accepted the Messenger of Allah- may Allah’s
endless prayers and peace be upon him- as a
prophet and a messenger. [ have accepted his
Book and the Ka'ba as a guide and a gibla. |
have accepted the awliya’ as mentors guiding
me to my Lord. With a particular adherence,
with perfection, to al-Jilani, ash-Shadhils,
and at-Tijan1.”*> Ahmadu Bamba took pride
in having these three as his spiritual guides
in Sufism and frequently mentioned it in his
writings: “My mentors are our master al-J1lan,
and ash-Shadhilt along with at-Tijan1.”'*

There are numerous examples in his writings
where he mentions these three mentors. Given
space limitations, a single illustratve example
will be provided for each. Bamba gives ref-
erence to the words of Sheikh ‘Abdu-1-Qadir,
where he enumerates the pillars of Sufism:

Our Master, the Imam al-J1lanT, said- [may
he] continue to be pleased and revered-:
Indeed, Sufism is built upon eight pillars:
The generosity of al-Khalil (Abraham), the
contentment (rida’) of Ishaq (Isaac), the
patience of Ayyiib (Job), who surpassed,
the allusions of Zakariyya (Zechariah),
such is the solitude of Yahya (John), the

125 Ahmadu Bamba Mbacke, Diwan as-salawat ‘ala
an-nabi al-hashimi, (Unpublished manuscript, pri-
vate collection of Khadim Cheikhuna Mbacke, Sen-

egal: Touba, nd.)
Ahmadu Bamba Mbacke, 4 Poem Embroidered
with the Letters of Bism Allah ar-Rahman ar-

Rahim, (Unpublished manuscript, private collection
of Khadim Cheikhuna Mbacke, Senegal: Touba, nd.)
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wool of Miisa (Moses), so count it, the as-
ceticism of Tsa (Jesus), and the poverty of
our beloved Mahmiid, blessings and peace

be upon him.'?’

The origin of this quotation is indeed found in
the book Futiih al-Ghayb (The Revelations of
the Unseen) by Sheikh ‘Abdul Qadir al-J1lant
in prose and cited as it is.'®

In regard to the words of Sheikh Ahmad
at-Tijani, an example of such a statement
can be found in his definition of Sufism in
a preceding poem. He said: “Our Sheikh,
ar-radiyyu, at-TijanT, who remains among
the people like coral, said: Verily, Sufism is
obedience to the command of the One whose
majesty endures while avoiding all that He
has forbidden, outwardly and inwardly, from
where He is pleased, exalted is He, not from
where you are pleased, so understand with
intellect.”'® The origin of this quotation is to
be found in at-Tijan1’s Jawahir al-Maani (The
Gems of Meanings): “The reality of Sufism
is obedience to the commands and avoidance
of prohibitions, both outwardly and inwardly,
from where Allah is pleased, not from where
you are pleased.”'*

References to Sheikh Abu al-Hasan ash-
Shadhili’s teachings appear with less fre-
quency in Ahmadu Bamba’s corpus com-
pared to the two aforesaid sheikhs. This could
be attributed to the limited availability of
Shadhili’s books during that period, as the
Shadhiliyya order did not have a significant
presence in Senegal compared to the other
two Sufi orders. However, it would not have
prevented Ahmadu Bamba from acquiring
books of Shadhiliyya from Mauritania or

127  Ahmadu Bamba Mbacke, al-Majmii‘at as-sughra,

190.

See Sheikh ‘Abdul Qadir al-Jilani, Futih al-ghayb
(Dhaka: Markaz al-I‘lam al-‘Alami, 2014), 126-127.
Ahmadu Bamba Mbacke, al-Majmii‘at as-sughra,
190.

Sidi ‘Ali Harazim Barada, Jawahir al-ma'ani (Bei-
rut: Dar al-Kutub al-'Ilmiyya, 1997), I: 286.
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Mauritanian traders in his country, as he
previously did when purchasing some rare
Sufi books. Nevertheless, the impact of some
other sheikhs of the Shadhiliyya order is quite
eminent in Bamba’s writings, as he relied on
the works of al-Yadali and Ibn ‘Ata” Allah, as
we explained earlier. The following passage
from the aforementioned poem demonstrates
the incorporation of ash-Shadhili’s teach-
ings in Bamba’s works, where he addresses
the causes of spiritual blindness (a/-basirat).
He said: “The reasons for the blindness of
insight are three, all of them are veils. Say:
abundance of disobedience, pretense in obe-
dience, and covetousness for creation. So,
look for these in Rith al-bayan after ‘fahum
ld@ yarji un (but they will not return)’ in the
al-‘awan (al-Baqara 2/18)."!

This statement includes the words of Isma‘il
Haqqt Bursawt (d. 1137/1725), the author of
the book Rizh al-Bayan f1 Tafsir al-Qur an-
where he said: “And the causes of blindness
of insight are three: the sending of the senses
in the disobedience of Allah, covetousness
for the creation of Allah, and pretense in the
obedience of Allah.”'*? In this text, said the
source this statement is not mentioned, but
in the book Iqdz al-himam fi sharh al-Hikam
(The Awakening of Spiritual Aspirations in the
Commentary of the Hikam) the author Ahmad
ibn ‘Ajiba (d. 1224/1809) attributed it to Abu
al-Hasan ash-Shadhilt stating: “Sheikh Abu
al-Hasan ash-Shadhilt -may Allah be pleased
with him- said: ‘Blindness of insight is in three:
the sending of the senses in the disobedience of
Allah, covetousness for the creation of Allah,
and pretense in the obedience of Allah.””'*

131  Ahmadu Bamba Mbacke, al-Majmii‘at as-sughra,

191.

132 See the commentary on the 19th verse in Surat
al-Bagara in the book Rith al-bayan [t tafsir al-
Qur’an by Isma‘il Haqqi BursawT (Beirut: Dar al-
Fikr,2008).

133 Ahmad ibn ‘Ajiba, Iqdz al-himam fi sharh al-Hikam

(Beirut: Dar al-Kutub al-‘Ilmiyya, 2023), I: 108.
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Thus, considering that ash-Shadhilt passed
away five centuries before Haqqi’s birth, it
strongly suggests that the original statement
was from ash-Shadhilt’s tradition.

3.2. The Period from Pledging
Allegiance to Prophet Muhammad
to His Passing (1893- 1927)

The year 1893 marks a significant landmark
in Bamba’s personal and spiritual develop-
ment, which is evidenced in various aspects
of his life: his personality, his writings, his
public statements, and even the methods he
employed in educating his followers. The
main reason behind this shift lies in the cog-
nitive rupture he experienced in that year,
when he declared his abandonment of all
Sufi sheikhs and wirds and confined himself
to Prophet Muhammad as his only spiritu-
al guide, along with the Qur’an as his sole
wird. The following excerpts from his writ-
ings during this timeframe clearly manifest
the change in his thought:

Today, I pledge allegiance to the chosen
Messenger, to do service (khidma) for him,
and I ask Allah for fidelity. I pledge to Al-
lah to take the Book [Qur’an] in service to
the chosen one [Muhammad], the gate of
Truth. The most deserving of all creatures
of my service, in prose and verse, is the

134

Messenger of Mercy [Muhammad].

He also said: “It has become clear to everyone
with reason, that my means [Sheikh] is the
Messenger [Muhammad].”’** “His [Allah’s]
noble book has become my wird and has
expelled my adversaries.”"* “The book of my

134  Ahmadu Bamba Mbacke, Futith al-mukarram, ed.
‘Abdu-1-Qadir Mbacke Sheikh Maymiina (n.p.,
2010), 10.

135 Ahmadu Bamba Mbacke, al-Manahil as-safiya,
(Unpublished manuscript, private collection of
Khadim Cheikhuna Mbacke, Senegal: Touba, nd.)

136 Ahmadu Bamba Mbacke, Diwan al-Qur’aniyya,

ed. ‘Abdu-1-Qadir Mbacke Sheikh Maymiina (n.p.,
2010), 285.
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Lord has become my intimate friend, after the
Prophet [Muhammad] became my leader.”"*’

These citations reveal a decisive shift in
Bamba’s spiritual affiliations, marking his
exclusive alignment with Prophetic guid-
ance and the cessation of other influenc-
es. Moreover, all his writings and actions
would be directed towards serving Prophet
Muhammad. While this study has previously
analyzed the figures shaping Bamba’s early
works, it now investigates how this doctrinal
shift manifested in his writings during this
critical period.

3.2.1. The Period of Shift
in Ahmadu Bamba’s Writings

This period represents one of the most pro-
lific phases in Ahmadu Bamba’s life in terms
of writing. However, most of these writings
consist of poems in which he praises Prophet
Muhammad, sends blessings upon him, or
expresses gratitude to Allah for the blessings
bestowed upon him. This phase is therefore
notable for its absence of scholarly literature
on Ahmadu Bamba, particularly in the field
of Sufism. Moreover, the books on Sufism
he authored during this period mostly con-
sist of the rewrites of his earlier works with
some moderations. For instance, he rewrote
his book Mulayyin as-Sudiir, which was
originally an adaptation of al-Ghazzali’s
Bidayat al-Hidaya and renamed it Munawwir
as-Sudir. Similarly, he rewrote his book
Masalik al-jinan, which was originally an
adaptation of Khatimat at-Tasawwuf by
al-Yadalt and retitled it Masalik al-jinan f1
Khidmat al-Mutahhar al-Janan.

A comparative analysis of Bamba’s engage-
ment with Sufi textual traditions reveals both
continuities and divergences between his
earlier and later works, particularly in terms
of autonomy and the method of reference.

137 Ahmadu Bamba Mbacke, Futiih al-mukarram, 13.
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An example of continuity is the reference
to certain Sufi figures in Ahmadu Bamba’s
writings, although less frequent compared
to the earlier stage. Al-Ghazzali remains a
key reference point, with Bamba’s Munawwir
as-Sudur directly engaging with Bidayat
al-Hidaya, as previously mentioned. Likewise,
we see Bamba relying on al-Ghazzalj,
Ahmad Zarriiq, and Abu al-Abbas al-Hilalt
es-Sijilmast (d. 1175/1761) in his book Masalik
al-jinan aww Mawahib al-Mannan,"*® which
is his third book with this title.

The points of divergence all stem from the
shift of his thought and change in his approach
during this period. This period reveals
Bamba’s mature intellectual persona -that of
an autonomous Sufi thinker, firmly grounded
in tradition yet intellectually independent.
This marks a notable difference from his ear-
lier phase as a young seeker of knowledge,
when his seminal Sufi writings primarily
engaged in synthesizing existing scholarly
traditions. This emerging independence is
manifested most clearly in his responses and
fatwas, where he gradually moves away from
textual reliance on earlier authorities. From
this point on, he offers answers and fatrwas
directly from his own personal opinion.

During this period, his thoughts may at times
reflect those of other Sufis; however, this
may merely be a resemblance, or it could be
attributed to the fact that Sufism encompasses
arange of expressions and insights that ema-
nate from Allah to the hearts of His saints,
each of whom conveys them according to
their own spiritual state. Therefore, expres-
sions may converge due to the unity of the
source. Evidence of this can be found in a nar-
rative where Ahmadu Bamba gave a response
to a question, and then one of the attendees
remarked that the response was taken from
al-Hikam of Ibn ‘Ata’ Allah. Ahmadu Bamba
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ad-diniyya, 418-420.
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replied, “Bal innahii min ‘ata’i Allah, ‘wa-ma
kana ‘ata’u rabbika mahziira™?* (Rather, it is
from the gifts of Allah, and the gifts of your
Lord are not prohibited). This explains his
decision to revise some of his earlier works
while omitting references to previously cited
scholars. It also implies that he reached a
state of direct inspiration from Allah and the
Prophet Muhammad, the ultimate sources of
all wisdom and understanding.

Another sign of this shift is his avoidance of
traditional honorifics like ‘our Sheikh’ or ‘my
Sheikh’ when referring to scholars—a prac-
tice common in his earlier works. Instead, in
this later phase, he no longer acknowledges
any spiritual guide apart from the Prophet
Muhammad. When mentioning other schol-
ars, he does so with profound reverence, pray-
ing for divine blessings and mercy upon them.
However, since his allegiance was devoted
solely to Prophet Muhammad, he no longer
referred to them as his sheikhs. We observed
hints of this in his discussion of the three
sheikhs, but the distinction becomes even
more evident when comparing two texts from
different books: Masalik al-jinan ft Jam" Ma
Farrgahii ad-Daymani, which he authored
in the first phase, and Masalik al-jinan fi
Khidmat al-Mutahhar al-Janan, which he
authored in the second phase. In the first
book, he mentioned the names of some schol-
ars who wrote about Sufism, saying:

I found Sufis, the chosen ones, have au-
thored books that have secrets. Like our
sheikh, the reformist al-Ghazzali, and
Ibn ‘Ata’ Allah, the one with greatness.
And our Sheikh “al-Kuntiyyu” the one
with the lights, the Aid of humanity, the
Pole of guidance, “al-Mukhtar.” Our
Sheikh “al-Khalifa” the supported one
by the truth from the Lord of the worlds,
“Muhammad.” And our Sheikh the Mu-

139 Serigne Elhadji Mbacke, Garabu Touba, (Unpub-
lished manuscript, private collection of Khadim

Cheikhuna Mbacke, Senegal: Touba, nd.), 11: 74.
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fassir, Muhammad, who belongs to the

Dayman tribe.'*°

Here, we notice that he referred to four as
his sheikhs. However, in the introduction of
his second book, which is a reworking of the
first, he said:

I found Sufis, the chosen ones, have au-
thored books that contain virtues Like
the Sheikh, the one with abundant tal-
ents, al-Ghazzali, may the one who brings
down revelation be pleased with him.
And the Sheikh with abundant talents,
al-Kuntiyyu, may the hidden bestower be
pleased with him. And like “al-Khalifa,”
his supported son [by Allah] Muhammad,
who has always been a master. And like
the saint, the miracle of the Merciful, Ibn
as-Sa‘ld, the accomplished one from the

Daymant lineage."!

Here, despite being described as “sheikhs,”
they are no longer referred to as “his sheikhs”
as before. Nonetheless, the verses show the
extent of his respect and reverence for them.

Conclusion

The intellectual growth of Ahmad Bamba
was deeply influenced by his education, his
interactions with scholars, and the scholarly
traditions he engaged with. Bamba was born
into a scholarly family, and from a young
age, he was immersed in Islamic education.
His early involvement in Qur’anic studies,
jurisprudence, and Sufi ethics formed the
intellectual foundation for his later contri-
butions to Islamic thought. Bamba’s forma-
tion of al-Muridiyya Sufi order represented a
transformative moment in Senegalese Sufism.

This research delved into the influential
scholars and sources that shaped Ahmadu
Bamba’s Sufi thought, emphasizing how his
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spiritual and intellectual journey was deeply
rooted in practical application rather than
philosophical Sufism. It detailed Bamba’s
relationship with key figures through direct
mentorship and the study of their works and
traces the phases of his intellectual devel-
opment before he pledged allegiance to the
Prophet Muhammad. The period from 1854 to
1893 was a transformative phase in Ahmadu
Bamba’s life, during which his Sufi identi-
ty was shaped, and he began to outline his
principles for spiritual renewal. This phase
saw Bamba’s deep intellectual engagement
with Sufism and other disciplines, producing
significant works that would later define his
scholarly legacy.

Prominent Sufi figures, such as Abii Hamid
al-Ghazzali, Sheikh Ahmad Zarriq, Jalal
ad-Din as-Suyiti, ‘Abdu-1-Wahhab ash-
Sha‘rani shaped Bamba’s intellectual for-
mation. These scholars offered him a rich
array of spiritual and ethical teachings that
he would later synthesize with his Sufi works.
In addition to these classical figures, Bamba’s
intellectual development was further shaped
by the Kunta family, a major source of Sufi
thought in West Africa. The Kunta family,
including figures like Sheikh Sid1 al-Mukhtar
al-Kuntiyyu and his son Sheikh Muhammad
al-Khalifa al-Kuntiyyu, provided Bamba a
framework for understanding ethics, piety,
and the practical application of Sufi teachings.
as seen in his works like Masalik al-jinan and
Diinaka ya mahmid. Key influences includ-
ed some Mauritanian scholars like Sheikh
Muhammad ibn al-Mukhtar al-Yadali, whose
Khatimat at-Tasawwuf Bamba versified,
and Sheikh Ahmad ibn Muhammad al-Hajt
ash-Shinqiti, whose treatise on manners and
ethics became a key reference for Bamba’s
Nahj qada’ al-haj.

In addition to these primary books, which
Bamba cited frequently, he also drew from

97

various less-cited sources to enhance his
understanding of piety, knowledge, and
spirituality. These works include texts such
as Awarif al-ma‘arif by al-Suhrawardi,
al-Hikam al-Ata’iyya by Ibn ‘Ata’ Allah
as-Sakandar1, Rawd ar-rayahin by al-Yafi'1,
Ta’iyat as-Sulitk ila malik al-mulitk and its
commentary by ash-Sharnubi, Tadhkirat
al-mustarshidin by ‘Omar al-Futiyyu, and
Shudhiir al-adhkar by Sheikh Sidiya al-Kabir,
among others. The absence of philosophical
Sufi texts from his references underscores
his purposeful avoidance of that debated
tradition. Yet his scholarly openness shines
through in his unhesitating use of Shia sourc-
es, transcending sectarian differences.

This period of Bamba’s life, marked by his
travels and spiritual education, culminated
in the foundation of al-Muridiyya Order in
1883, during which he sought spiritual guid-
ance from key Sufi figures like Sheikh ‘Ab-
du-1-Qadir al-Jilani, Sheikh Abu al-Hasan
ash-Shadhili, and Sheikh Ahmad at-Tijant.
Their influence was crucial in shaping
Bamba’s teachings and the development of
al-Muridiyya. However, Bamba’s spiritual
journey came to a climax in 1893, when he
formally abandoned all intermediaries and
devoted himself entirely to serving Prophet
Muhhmmad. This shift is considered a crucial
phase in the growth of al-Muridiyya order,
where Bamba emphasized “al-khidma” (ser-
vice) to the Prophet. This guiding principle
would define his spiritual legacy.

Despite his spiritual independence, Bamba
continued to honor and praise his former
sheikhs and recognized their contributions
to Sufism. His poems and writings during
this time reflect his unique position as some-
one who was both deeply connected to the
Prophet and still respectful of the legacy of
earlier Sufi masters. This balance allowed
him to maintain his independent spiritual
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path while fostering mutual respect with the
followers of the other orders.

Bamba’s writings during this period further
illustrate his spiritual maturing. He produced
fewer scholarly works but engaged heavily in
poetry, often praising Prophet Muhammad
and expressing gratitude for the divine
blessings he received. His later works were
more personal and independent, marked by
areduced reliance on earlier Sufi texts and a
greater emphasis on direct spiritual experi-
ence. While his writings occasionally echoed
the teachings of other Sufi figures, this was
less about citing them as authorities and
more about reflecting the universal spiritual
truths he had received directly from Allah
and the Prophet. In his revised versions of
earlier texts, Bamba refrained from invoking
specific Sufi sheikhs as his direct mentors,
further emphasizing his singular devotion
to Prophet Muhammad as his only spiritual
guide. This shift underscores the extent to
which Bamba’s identity and spiritual practice
had evolved, setting him apart as a uniquely
independent figure in the Sufi tradition.

The primary focus of Bamba’s intellectual
and spiritual journey was the integration of
practical Sufism into everyday life. Different
from many other Sufi scholars who empha-
sized mere theoretical knowledge or philo-
sophical discourse, Bamba’s approach was
fundamentally practical. His teachings cen-
tered around practical action, particularly in
the areas of worship, work, and service. His
intellectual contributions were not abstract
ideas but were deeply rooted both in his own
experience and that of his followers.

Can Bamba’s approach be viewed within
the context of Neo-Sufism? Neo-Sufism, as
discussed by scholars like Fazlur Rahman,
Bernd Radtke, Nehemia Levtzion, and John
Voll, emerged as a response to challenges in
the 18th and 19th centuries, with Sufi leaders
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focusing on shari ‘a, organized brotherhoods,
and societal roles.'* Despite the problematic
nature of the term,'* Bamba’s thought, as
we have outlined in this study, shares many
similarities with the general characteristics
associated with the term Neo-Sufism. Thus,
al-Muridiyya order might reflect the trend
of neo-Sufi brotherhoods adapting to politi-
cal and colonial contexts while preserving a
devotional core.

Further research into Ahmadu Bamba’s
understanding of key Sufi terms is essential
for gaining a deeper insight into his unique
spiritual practices and approach to Sufism.
Additionally, a more comprehensive investi-
gation into Bamba’s works in Islamic jurispru-
dence (figh), theology, and Arabic language
would contribute to a broader understanding
of the intellectual foundations of his teachings
beyond the realm of Sufism. A comparative
examination of Bamba’s Sufi teachings in
relation to other influential West African
Sufi traditions would reveal commonalities,
divergences and unique contributions of his
methodology. These studies would offer a
more nuanced understanding of Bamba’s his-
torical significance and clarify distinctive
features of his spiritual paradigm.
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Mevldnd min Mesnevi-i Ma'nevi sinde Askin Metaforik Ifadeleri
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Abstract

Jalal al-Din Ram1’s (d. 672/1273) Masnavi-i Ma'navi is replete with metaphors of love that function as
epistemological and ontological instruments, serving both to impart knowledge and to reflect the structure
of reality. This study examines how Riimi employs the language of love as a means to express ineffable
mystical realities of divine love and union, and to catalyze the transformation of the soul. Rim1’s poetic
metaphors—such as likening love to the astrolabe of God’s mysteries or to a consuming flame, images that
frame love as both a navigational tool to the Divine and a fire that purifies by consuming the self—con-
vey the paradoxical nature of divine love, wherein intense longing and self-annihilation lead to spiritual
fulfillment. Through allegorical narratives and symbolic imagery, RimT articulates profound insights into
the soul’s journey toward the Divine and its inner metamorphosis through love. The analysis highlights
the indispensable role of metaphor in expressing what is beyond ordinary language, illustrating that in the
Masnavi love is not merely a theme but a deliberate pedagogical tool and an existential principle guiding
the seeker toward experiential knowledge of divine unity.
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THE POETICS OF DIVINE LOVE

Ozet

Celaleddin Ram1i’nin (6. 672/1273) Mesnevi-i Mdnevi’si, hem bilgi aktarmaya hem de hakikatin yapisini
aksettirmeye hizmet eden epistemolojik ve ontolojik araglar olarak iglev géren agk metaforlariyla doludur.
Bu galisma, Mevlana’nin ask dilini, ilahi agk ve tevhidin tarif edilemez mistik ger¢ekliklerini ifade etmek
ve nefsin tekdmiliinii hizlandirmak i¢in nasil bir arag¢ olarak kullandigini incelemektedir. Mevlana’nin
siirsel metaforlar1 -6rnegin onun, agki, Allah’in esrarinin usturlabina ya da hem Hakk’a giden yol gosterici
bir ara¢ hem de benligi yakarak arindiran yakici bir aleve benzetmesi gibi- ilah1 agkin paradoksal dogasini
aktarir ki bunun i¢inde kisiyi manevi itminana gétiiren yogun istiyak ve ifna-y1 nefs yer alir. Mevlana,
alegorik anlatilar ve sembolik imgeler araciligiyla, ruhun Hakk’a dogru yolculuguna ve ask yoluyla igsel
doniistimiine dair derin anlamlari dile getirir. Bu ¢alisma, giinliik dilin 6tesinde olani ifade etmede metaforun
vazgecilmez roliinii vurgulamay1 ve Mesnevi’de askin sadece bir tema degil, bilingli bir pedagojik arag ve
talibi, ilah1 birligin tecriibi bilgisine yonlendiren varolussal bir ilke oldugunu géstermeyi amaglamaktadir.

Anahtar Kelimeler: Tasavvuf, metafor ve sembolizm, ilahi agk, ilahi agkin metaforik temsilleri, Mesnevi-
vi Manevi, alegori, fena.

Introduction

In the vast and profound world of Sufi litera- dom articulated through direct definitions.
ture, the concept of love (‘ishg) has occupied Ratbher, it is encoded within layers of symbol-
a central role, serving as both a cosmic prin- ism, allegory, and poetic imagery, rendering
ciple and an existential reality. Sufi poets and it accessible only to those who can decipher
philosophers alike have engaged deeply with its hidden meanings. This dynamic is evi-

the notion of love, depicting it as the force that dent in the works of Jalal al-Din Riim1 (d.
binds creation to the Divine.! Yet within this 672/1273),* whose Masnavi-i Ma‘navi—often

discourse, love is not a singular or uniform revered as a masterpiece of Persian mystical
experience; rather, it unfolds in a spectrum, poetry—presents love not as a theoretical
encompassing both the transient affections construct but as a lived reality that finds its
directed toward worldly attachments and the truest articulation in experiential form.* Rumi
ultimate, all-encompassing love that draws | inherits and expands upon this literary legacy
the soul toward God. Classical Sufi thought in the Masnavi, crafting interconnected lay-
differentiates between ‘ishq al-majazi, the | ers of narrative and symbolic discourse that
metaphorical love that manifests in human | probe deeply into love’s existential and onto-
desires and inclinations—including one’s | Jogical realities, particularly through motifs
attachment to the self (nafs)—and ‘ishgq such as the annihilation of self (fana’) and

al-haqigqi, the true love that transcends all | the ceaseless longing (shawq) toward union
finite objects of affection and is directed with the Beloved. This dual focus reveals the
solely toward the Divine.? In the realm of | paradoxical nature of love in RimT’s vision:

mystical discourse, the concept of love is sel- | at once intimately personal and cosmically
1 Siileyman Uludag, “Ask (Tasavvuf),” TDV Islam all-encompassing—a paradox that the bOdy
Ansiklopedisi, 1991, 1V: 11-17; Omneya Ayad, “Di- of the paper will unpack in detail.
vine Love and Direct Witnessing in the Thought of
Ibn ‘Ajiba,” The Maghreb Review 45, 4 (2020): 839- 3 Resat Ongoren, “Mevlana Celaleddin Raimi”, TDV
855. Islam Ansiklopedisi 2004, XXIX: 441-448.
2 William C. Chittick, Divine Love (Connecticut: 4 Semih Ceyhan, “Mesnevi”, TDV Islam Ansiklopedi-

Yale University Press, 2013), viii, 41-51. si, 2004, XXIX: 325-334.
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Unlike philosophical treatises that attempt
to define love in abstract terms, Ram1
resists explicit conceptualization, adhering
instead to the Sufi understanding that true
knowledge cannot be transmitted through
discursive reasoning but must be realized
through experience.’ At the heart of Rim1’s
discourse is an understanding of love as an
ontological principle that underlies existence
itself. He writes that “love is the astrolabe
of God’s mysteries,” suggesting that love is
the instrument by which one navigates and
uncovers the deepest truths of the Divine. In
Rim1’s cosmology, love is not confined to
personal sentiment; it is the very force that
“makes the wheel of the Heavens turn,” with-
out which “the world would be inanimate”
—a creative power woven into the fabric of
reality. The ontological dimension of love in
the Masnavi thus emerges through myriad
examples: each parable and lyrical digression
ultimately points back to love as the source
and sustainer of the universe, echoing the Sufi
notion that divine love is the raison d’étre of
creation. Riim1 is careful to note that worldly
loves are but pale reflections of the one true
Love, ‘ishq al-haqiqi. As he indicates, to love
anything apart from God is “metaphorical
love” that must eventually lead the seeker to
the Real Beloved. This perspective sets the
stage for RUm1’s intricate use of symbolism,
where every earthly tale of longing or devo-
tion in the Masnavi becomes a doorway to
understanding the love of God.

5 While RimT’s corpus—encompassing the Diwan-i
Kabir and didactic prose works such as Fihi Ma
Fihi—frequently engages with the theme of love, it
is in the Masnavt that love unfolds through a com-
plex interplay of metaphors, narratives, and arche-
typal lovers. See Annemarie Schimmel, The Trium-
phal Sun: A Study of the Works of Jalaluddin Rumi
(Albany: State University of New York Press, 1993),
32-42.

6 Reynold A. Nicholson, (ed. and trans.), The Math-
nawi of Jalalu’ddin Rumi: Edited from the Oldest
Manuscripts Available, with Critical Notes, Trans-
lation, and Commentary, (London: Luzac & Co.,
1926), 1. 109-114.
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Because divine love in Rim1’s vision tran-
scends ordinary definition, metaphor and nar-
rative become essential tools for expressing
what cannot be directly stated in prose. The
Masnavt, opens with the plaintive song of the
reed flute, separated from its reed-bed—a
metaphor for the human soul’s estrangement
from the Divine and its yearning to return
. This iconic image immediately situates
the reader in the symbolic world of Rim1’s
poetry, where literal events and characters
signify deeper spiritual realities.” Throughout
the Masnavi, Rimi relies on such figurative
narratives to articulate the process of mystical
transformation. The imaginal dimension of
love manifests clearly in how seemingly mun-
dane stories—a lover’s heartache or a moth’s
fatal attraction to a flame—are imbued with
transcendent meanings concerning the soul’s
journey toward God.® For Riim1, these meta-
phors are not decorative; they are necessary,
for the truth of love transcends earthly desires
and attachments and eludes ordinary rational
discourse. The transformations depicted in
these tales (the moth annihilated in the flame,
or the self-dissolved in the beloved’s presence)
illustrate what Riim1 sees as love’s power to
fundamentally change one’s state of being. In
his view, love is a transformative force that
carries the soul from the realm of separa-
tion to the realm of union. The Masnavi’s
rich imagery—drawn from everyday life,
nature, and Islamic lore—serves to bridge
the gap between ineffable spiritual truth and
the reader’s own experience, preparing one to
grasp insights that logic alone cannot convey.’

RimT’s insistence on the primacy of expe-
rience is closely tied to his epistemology of
love. He maintains that love can never be

7 Masnavrt, I: 1-18.
8 Emine Yeniterzi, Sevginin Evrensel Miihendisi
Mevldna (Istanbul: TDV Yayinlari, 2011), 7-11.

9 Amir H. Zekrgoo and Leyla H. Tajer, “The Seven
Avatars of Love: Deliberations on Rimi’s Math-
nawi,” Mawlana Rumi Review, 9 (2018): 67-75.
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understood through abstract definitions or
dry intellectual proofs; it must be tasted and
lived. As one scholar observes, for Rimi love
is “something that has to be experienced to
be understood.” No amount of second-hand
description can substitute for the direct know-
ing that comes when the heart is enraptured by
the Beloved. Riim1 dramatizes the limitations
of reason and language in multiple passages
of the Masnavi. He cautions that “however
much we describe and explain love, when we
fall in love, we are ashamed of our words,”
and that while “explanation by the tongue
makes things most clear, ... love unexplained
is clearer.” Intellectual discourse falters at the
threshold of this mystery: when the pen of
reason reaches the subject of love, “it splits
in twain... paper [is] torn.” Only love itself,
Riim1 concludes, “can explain love and lov-
ers.” This epistemological stance—that true
knowledge of divine love comes only through
loving—is a cornerstone of Sufi thought. By
emphasizing the limits of rationality, Rim1
prepares the reader to approach the Masnavi
not as a set of doctrinal teachings, but as an
invitation to personal transformation. The
poems aim to engender an experience in the
reader, using words as catalysts for an inner
realization that ultimately transcends words.

Scholarly studies on the Masnavi have long
recognized Riim1’s mastery of metaphor and
his intricate use of representational language,
tracing its roots within the broader Sufi tra-
dition. His metaphors and allegorical expres-
sions do not merely ornament the text; they
serve as epistemological tools, guiding the
reader toward an embodied understanding of
divine love. Existing research has examined
individual representations— the reed flute,'
such as water, light, fire, and intoxication,

10 Sener Demirel, “Sembol, Sembolik Dil ve Bu
Baglamda Mesnevi’nin i1k 18 Beytindeki Sembolik
Unsurlar,” Turkish Studies - International Period-
ical for the Languages, Literature and History of

Turkish or Turkic 7,3 (2012): 915-947.
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exploring their ontological and mystical
implications.!! Studies specifically address-
ing love and the lover in the Masnavi have
also contributed to this field, emphasizing
their role in articulating mystical transfor-
mation and the evolving states of the seeker.
However, while these studies offer valuable
insights, a systematic examination of the met-
aphorical framework through which Rimi
constructs the themes of love (‘ishq) and the
lover (‘ashig) remains absent.””? However,
while these studies provide crucial insights,
they often isolate such images from the broad-
er narrative framework within which they
operate. The Masnavi, as a poetic and didactic
work, does not present a static repository of
allegories but constructs a fluid and intercon-
nected web of metaphorical relationships, in
which love, and the lover emerge as central
figures. The text does not simply describe
love; it enacts it, structuring its discourse in
a manner that compels the reader to engage
with love’s paradoxes experientially rather
than conceptually.

This study seeks to explore how Rimi1’s
Masnavr articulates a definition of love not
through explicit theological discourse but
through an evolving system of metaphors
and literary representations.”* Rather than
extracting a singular definition of love, the
body of the paper will closely examine key
tales and metaphors in the Masnavi to show

11 Hasan Cicek, “Kadim Ug¢ Felsefe Problemi
Baglaminda Mevlana’nin Mesnevi’sinde Metaforik
Anlatim”, Ankara Universitesi Ilahiyat Fakiiltesi
Dergisi 44, 1 (2003): 293-311; Ali Alizadeh Amoli
and Bahaeddin Eskandari, “Cognitive Metaphors of
the Unity of Existence in Rumi’s Masnavi,” Journal
of Language Studies 2, 1 (2024): 167-190; Abdullah
Oztirk, “Mevlana’nin Mesnevi’sinde Gece Sem-
bolii,” Eskiyeni 5, 2 (2020): 77-96.

12 Musa Kaval, “Mesnevi’de Ask ve Asik,” EKEV Ak-
ademi Dergisi - Sosyal Bilimler 15, 49 (2011): 117-
128.

13 Emel Siinter Yal¢in, “Mesnevi'de Ask,” Tiirk-Is-

lam Medeniyeti Akademik Arastirmalar Dergisi, 3
(2007): 223.
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how Riim1’s poetic method illuminates love’s
transformative power. The key question
driving this inquiry is: Can we discern from
Rim1’s metaphorical language an implicit
articulation of how he conceptualizes love?
Although he refrains from defining it in
explicit terms, his verses, rich with allegory
and mystical signification, appear to con-
struct a poetic framework that reveals his
understanding of love’s nature, function, and
ultimate purpose.'* By situating Rimi’s use of
metaphors within the broader tradition of Sufi
discourse, this analysis aims to illuminate the
epistemological and existential dimensions of
love as presented in the Masnavi.

1. Sufi Tradition and the Symbolic
Language in Raim1’s Masnavr

The Sufi tradition has long been characterized
by its distinctive use of symbolic language, an
involved system of metaphors and allegories
through which the ineffable dimensions of
divine reality are expressed.”” This reliance
on symbolic discourse emerges from a fun-
damental epistemological conviction: the ulti-
mate truths of existence—those concerning
God, love, and the human soul—transcend
the limitations of conventional language.'®
Moreover, as al-Qushayr1 (d. 465/1072) notes
in his Risala, this esoteric knowledge was
intentionally veiled to protect it from those
unprepared to grasp its deeper significance.”
Indeed, within this framework of caution
and reverence, from the earliest periods of
Sufism, symbolic language was employed
as both a necessity and a protective strategy.

14 Coleman Barks, The Essential Rumi (San Francis-
co: HarperSanFrancisco, 1995), 193-199.

15 A. J. Arberry, Classical Persian Literature (Lon-
don: Allen & Unwin, 1958), 5-19.

16 Sadik Kilig, Isldm’da Sembolik Dil (Istanbul: Insan
Yayinlari, 1995), 56.

17 Abd al-Karim al-Qushayri, al-Risala al-Qushayri-

yya, ed. Abdiilhalim Mahmid, (Matabah Muassa-
sat Daralgab, 1989).
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As Abii Nasr al-Sarraj (d. 378/988) observed,
Sufi discourse often relied on ramz (symbol-
ism) and ishara (allusion), forms of speech
that concealed mystical knowledge from the
uninitiated while allowing the enlightened to
discern deeper meanings.'®

The Sufi adoption of symbolic language is
respected as deepening of Islamic tradition’s
inherent epistemology, in which hidden real-
ities (batin) are suggested through outward
forms (zahir). The influence of the Qur’anic
and Prophetic precedent for symbolic dis-
course is also evident in early Sufi canon,
where scriptural references are seamlessly
woven into a broader mystical semiotics.
The Qur’an itself provides the foundational
precedent for this mode of communication,
frequently using parables (amthal) and met-
aphorical language to articulate realities that
defy human comprehension.” For instance,
the Qur’anic statement, Allah is the Light of
the heavens and the earth,” is not a literal
description but a metaphysical metaphor that
suggests divine immanence and illumination.
This principle is equally evident in the say-
ings of the Prophet Muhammad, whose use
of symbolic gestures and metaphoric speech
sought to convey truths inaccessible to dis-
cursive reason alone. Similarly, hadith qudst
traditions often employ symbolic imagery,
such as the famous saying, / was a hidden
treasure, and I desired to be known.?' Thus,
from its inception, Islamic spirituality artic-
ulated itself through symbols and metaphors,
preparing the spiritual soil from which the
rich garden of Sufi poetry would flourish.

18 Semih Ceyhan, “Remiz”, TDV Isldm Ansiklopedisi,
2007, XXXIV: 566-568; Siileyman Uludag, “Isaret”,

TDV Islam Ansiklopedisi, 2001, XXIII: 423.

Necdet Cagil, “Hakikat-Mecaz Kutuplagmasi
Baglaminda Kur’an’da Temsili (Simgesel) An-
latim,” Islami Ilimler Dergisi 8, 1 (2013): 93-112;
Murat Siiliin, 4/ Temsil ile Kur’dn Gergegi (Istan-
bul: Camlica Yayinlari, 2017), 30.

Nar 24/35.

Acluni, Kegfii’l-Hafa, 11: 132.

20
21



THE POETICS OF DIVINE LOVE

These textual precedents established a fer-
tile foundation for Sufi hermeneutics, which
approaches sacred language as dynamic
expressions whose layers of meaning pro-
gressively unfold through contemplation and
direct spiritual realization.?? As a result, Sufis
have sought alternative means of expression,
employing poetic and imaginal forms that
gesture beyond the constraints of ordinary
speech. Thus poetry emerged as the primary
medium for Sufi self-expression, precisely
because it accommodates ambiguity, paradox,
and multiplicity of meaning—all essential
features of the mystical path.? Unlike ratio-
nal discourse, which seeks to categorize and
define, poetry allows for a simultaneity of
meanings, reflecting the paradoxical nature
of divine love: it burns and nourishes, anni-
hilates and fulfills, veils and reveals. The
inherent flexibility of poetry made it an ideal
instrument for Sufi instruction, where literal
explication was often deemed insufficient to
convey the depths of spiritual experience.*
Poetry became the most natural vehicle for
this symbolic discourse, offering the fluidity
necessary to capture the paradoxical nature of
divine love. This symbolic tendency is further
reflected in early Sufi poetry, where divine
love is typically expressed through intense
imagery—fire representing purification, the
ocean signifying divine vastness, and the
nightingale and the rose symbolizing the
lover’s longing for the Beloved.” Unlike dis-
cursive prose, poetry allows for simultaneous

22 Annabel Keeler, Sufi Hermeneutics: The Qur'an
Commentary of Rashid al-Din Maybudi (Oxford:

Oxford University Press, 2006), 107-124.

Seyyid Hiiseyin Nasr, Seyyid Hiiseyin Nasr: Tasav-
vufi Makaleler, trans. Sadik Kilig, (Istanbul: Tnsan
Yayinlari, 2002), 191-207.

Mahmood Jamal, “Introduction”, Islamic Mystical
Poetry, Sufi Verse from the Early Mystics to Rumi
(London: Penguin Books, 2009), i-xxii.

23

24

25  Annemarie Schimmel, Mystical Dimensions of
Islam (Chapel Hill: University of North Carolina

Press, 1978), 309-327.
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meanings—layered expressions that veil and
unveil at the same time, mirroring the Sufi
understanding of reality as both hidden and
revealed. As the tradition matured, poets such
as Sana'1 (d. 525/1131?), ‘Attar (d. 618/1221),
and finally Jalal al-Din Riim1 developed this
symbolic language into a comprehensive sys-
tem, where metaphors were not mere literary
embellishments but instruments of spiritual
transformation.

Among the most illustrious figures to
embrace this symbolic mode of expres-
sion is Jalal al-Din Rum1, whose Masnavi-i
Ma'navi stands as a preeminent testimony to
the ways in which symbolic language serves
as both a pedagogical tool and a vehicle for
mystical illumination.?® Love (‘ishq), a cen-
tral theme of this voluminous work, is never
described in straightforward doctrinal terms
but is instead given shape through metaphors
and symbolic representations. Fire, ocean,
intoxication, and madness—these and other
evocative images structure the discourse, not
merely as literary flourishes but as ontologi-
cal markers that embody the transformative
power of divine love. Unlike rational theo-
logical discourses that define love within
doctrinal frameworks, Rimi1 presents love
as something that must be experienced rather
than explained—an all-encompassing reality
that shapes the soul’s journey.?” A defining
feature of Rum1’s approach is his highly
dynamic use of metaphor, where love shifts
fluidly between different images, depend-
ing on the aspect being emphasized. Rather
than describing love as a static concept, Rim1
immerses the reader in its unfolding mys-

26 William C. Chittick, The Sufi Path of Love: The
Spiritual Teachings of Rumi (Albany: State Uni-
versity of New York Press, 1983), 19-35; Schimmel,
The Triumphal Sun, 32-42.

27  ibrahim Gamard, “Jalaleddin Rumi and His Place

in the History of Sufism,” in The Routledge Hand-
book on Sufism, ed. Lloyd Ridgeon, (London: Rout-
ledge, 2020), 103-117.
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tery, enacting its fluidity through the move-
ment of his verse. This interplay of shifting
metaphors—fire and moth, ocean and ship,
intoxication and madness—establishes love
as both a process of self-annihilation and an
ecstatic fulfillment.

2. Metaphorical Expressions
of Love in Rim1’s Masnavr:

2.1. Love as the Ocean:
The Boundless and Transformative
Power of Ishq in Rim1’s Masnavt

RamT’s depiction of love (‘ishg) in the Masnavi
is deeply rooted in a symbolic framework that
transcends conventional descriptions, offering
an experiential and transformative model of
divine love instead. In Rim1’s Masnavr, love
is not a mere sentiment or abstract principle
but the very fabric of reality—the primordial
force that gives rise to creation and sustains
all existence. Among the most enduring and
potent metaphors in Rim1’s Masnavi is that
of love as an ocean—an unfathomable and
inexhaustible expanse, whose depths remain
beyond the reach of the intellect. This image
captures the incomprehensibility and all-con-
suming nature of divine love, which engulfs
the lover (‘ashiq) entirely, dissolving all traces
of selfhood into the overwhelming presence
of the Beloved (ma'shiig).

“When the envoy brought her (to him),
the captain straightway fell in love with
her beauty. Love is an (infinite) ocean,
on which the heavens are (but) a flake of
foam: (they are distraught) like Zalikha in
desire for a Joseph. Know that the wheel-
ing heavens are turned by waves of Love:
were it not for Love, the world would be

frozen (inanimate).”?

Here, Riim1 presents love not merely as an
aspect of existence but as its very animating
principle. Love is the undercurrent that sets

28 Masnavi, V: 3852-54.
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the cosmos in motion, sustaining all things
in a ceaseless state of flux and transforma-
tion. The heavens, seemingly immutable and
distant, are described as nothing more than
fleeting foam upon love’s oceanic expanse—
impermanent, transient, and wholly contin-
gent upon the deeper reality that is love itself.
In this cosmological vision, love operates as
the force that prevents stagnation, ensuring
that creation remains dynamic and perpetu-
ally unfolding.”

Rimi conveys this boundless force through
the following lines:

“The servant (of God) desires to be freed
from Fortune; the lover (of God) never-
more desires to be free. The servant is
always seeking a robe of honour and a
stipend; all the lover’s robe of honour is
his vision of the beloved. Love is not con-
tained in speech and hearing: Love is an
ocean whereof the depth is invisible. The
drop of the sea cannot be numbered. The
Seven Seas are petty in comparison with
that Ocean. This discourse has no end,
nor can it be grasped through mere desire.

29  RumT’s depiction of love as an infinite ocean in the
Masnavi resonates deeply with his poetic elabora-
tions in the Diwan-i Kabir, where the bahr al-‘ishg
(ocean of love) emerges as a central metaphor for
the boundless and transformative power of divine
love. While the Masnavi portrays love as the cos-
mic force that animates existence and keeps the
universe in perpetual motion, the Diwan-i Kabir
presents this ocean as the site of complete immer-
sion, where the lover dissolves into the Beloved’s
limitless expanse. In the Masnavi, the heavens,
described as mere foam upon love’s waves, depend
entirely on this force for movement and vitality.
Similarly, in the Diwan-i Kabir, Rimi expands
upon this imagery, emphasizing the annihilating
and regenerative nature of love: “Love is the wa-
ter of life—immerse yourself in it. Every drop of
this ocean contains another life, another eternity.”
Just as the world would fall into stillness without
love’s motion in the Masnavi, the lover in the Diwan
recognizes that love is the only reality, dissolving
worldly attachments and ushering the seeker into
an eternal realm. See Mevlana Celaleddin RGmi.
Rubailer (Rubd‘iyyat). trans. Sefik Can. 2 vols
(Ankara: Kiiltlir Bakanlig1 Yayinlar1, 1990-1991),
2090, 946, 1389, 857, 1911, 614.
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Love is an ocean whose depths remain un-
fathomable.”*°

In this passage, Rimi1 extends beyond mere
analogical expressions between love and the
ocean, collapsing any distinction to illus-
trate that love itself manifests as the ocean.
Rather than employing a simile (tashbih),
which would retain a conceptual separation,
he engages with metaphor (isti ara), whereby
love is not like the ocean—it is the ocean.
This metaphorical fusion underscores the
boundless and immersive nature of divine
love, suggesting that the human experience of
love is akin to being in the ocean’s embrace, a
profound existential and ontological melding.
This subtle yet profound distinction aligns
with the ontological framework of Sufi
thought, wherein love is not merely an emo-
tion or a psychological state but the very force
that animates existence. The ocean, vast and
unpredictable, mirrors the nature of divine
love—Ilimitless in depth, transformative in
its movement, and ultimately inescapable.
Just as the ocean dissolves all that enters it,
love eradicates the illusion of individual self-
hood, leaving only the unifying presence of
the Beloved.?!

Yet, the ocean Rim1 describes is not a tran-
quil expanse; rather, it is turbulent, boiling,
and tempestuous, mirroring the restless,
transformative power of love: “Love makes
the sea boil like a cauldron. Love crumbles
the mountain like sand.”*? Here, love emerges
as a dynamic current of immense upheaval,
resonating deeply with the Sufi doctrine of
fana’ (self-annihilation in the Divine), which
articulates a profound fusion with the ultimate
reality. The boiling sea represents the para-
dox of divine love: it nourishes and destroys,
grants life while demanding sacrifice, simul-

30
31

Masnavi , V: 2728-2732.

Stileyman Uludag, “Deniz”, Tasavvuf Terimleri S6-
zliigii, (Istanbul: Kabalc1 Yayinlari, 2007), 104.

32 Masnavt, V: 2735.
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taneously drawing the seeker toward union
(wasl) while subjecting them to the agonies
of longing (shawq) and separation (firaq).
This oscillation between fulfillment and
yearning—between presence and absence—
defines the mystical conception of love in the
Sufi tradition. Through this imagery, Rim1
does not simply describe love’s effects; he
immerses the reader in its turbulence. Love
is not something that can be understood from
a distance—it must be plunged into, surren-
dered to, and endured. The seeker cannot
remain an observer on the shore; they must
cast themselves into the waves, allowing love
to submerge them entirely.*

If the ocean represents the vastness and
peril of divine love, the ship emerges as its
counterpoint—a metaphor for guidance, sur-
render, and the salvific power of love. Rim1
frequently likens the lover to a voyager at
sea, carried upon a ship that navigates the
uncertain waters of love’s trials:

“Intelligence is (like) swimming in the
sea; he (the swimmer) is not saved: he is
drowned at the end of the business. Leave
off swimming, let pride and enmity go; this
is not a Jayhtin (Oxus) or a (lesser) river, it
is an ocean. And, moreover, (it is) the deep
ocean without refuge; it sweeps away the
seven seas like straw. Love is as a ship for
the elect; seldom is calamity (the result),
for the most part it is deliverance. Sell
intelligence and buy bewilderment; intel-
ligence is opinion, while bewilderment is
(immediate) vision. Sacrifice your under-
standing in the presence of Mustafa.”**

Here, the ship functions as a symbol of divine
guidance, recalling the Qur’anic motif of
Noah’s Ark, which saves the faithful while

33 The lover is not the captain but a passenger, carried
by forces beyond their control: “The lover is tossed
upon the waves of longing / Drifting without an-
chor/ Pulled by unseen tides toward the horizon of

love.” (Masnavr, 111: 4435—-4457).

34 Masnavi, IV: 1403-1408



ARZU EYLUL YALCINKAYA

leaving behind those who reject divine mercy.
Yet, Rim1’s metaphor extends beyond con-
ventional eschatological narratives. In his
cosmology, love’s ship is not granted to all;
it is available to those who surrender to its
currents. Some remain on the shore, bound
by reason, fear, and attachment to worldly
concerns. Others cast themselves into the sea,
trusting that love will either carry them to
safety or obliterate them entirely. The met-
aphor also highlights the contrast between
those who seek security in reason and those
who abandon themselves to love. Rationality,
in Rim1’s cosmology, is like the shore—a
stable ground that offers the illusion of safety
but ultimately prevents the soul from journey-
ing toward the Divine. The lover, by stepping
onto the ship, renounces this false security,
embracing the uncertainty of the open sea
in pursuit of union (was/). This distinction
reflects a key aspect of Sufi epistemology:
true knowledge is not attained through reason
alone but through surrender. Love, like the
sea, cannot be charted, predicted, or con-
trolled; it must be yielded to. The ship, then,
represents both the means of salvation and the
necessity of trusting in the unseen, a principle
central to the Sufi path. Beyond the structured
imagery of the ship as salvation, RimT also
depicts the lover as a helpless voyager—one
who is at the mercy of love’s currents, unable
to control their destination.

The ship of love is not navigated by human
hands but moves according to the pull of the
Beloved.”

This passage also introduces a critical
epistemological distinction which echoes
throughout the Masnavi. Rim1 explicitly
contrasts intelligence (‘aq/) and bewilder-
ment (hayrat), suggesting that convention-
al reason is insufficient for navigating the

35 Bekir Kole, “Mevlana’nin Mesnevi’sinde Gemi
Metaforu,” Uluslararast Sosyal Arastirmalar Der-

gisi 9,42 (2016): 1869-1877.
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depths of divine love. The intellect, like a
swimmer, may temporarily remain afloat,
but ultimately, it will be overcome by the
vastness of love’s ocean. The ship of love,
by contrast, represents surrender—the relin-
quishing of self-will and rational calculation
in favor of a deeper, experiential knowing
(ma'rifa). The lover, rather than attempting
to master the sea, must yield to the guid-
ance of the ship, which moves not by his own
will but by the unseen hand of the Beloved.
Within this framework, the ship also signi-
fies the role of the qutb (the spiritual pole or
perfected guide). As Riim1 states elsewhere
in the Masnavi, “the Qutb of the time,” or
arif,’® is the ship of salvation™’ underscor-
ing the Sufi understanding that true spiritual
navigation requires the guidance of one who
has already traversed love’s perilous waters.™
This notion is rooted in the classical Sufi con-
cept of the murshid al-kamil (the perfected
guide), one who transcends book knowledge
and rational inquiry, having attained divine
knowledge (‘ilm al-ladunnt) through unveil-
ing (kashf).*® Yet, even aboard the ship, the
journey remains perilous. The sea of love is

36  In the Masnavi, Rim1 expounds on the distinction
between intellectual (‘agl/r) and transmitted (naqli)
knowledge, as well as the divergence between the
scholar (‘alim) and the gnostic (‘arif). This themat-
ic focus is further accentuated in his work F1hi Ma
Fihi, which comprises a compilation of his conver-
sations (sohbat). For an example, see Muhammed
Celaleddin ROmi Fihimdfih, trans. Meliha An-
barcioglu (Istanbul: Konya Miilahakat: Eski Eser-
leri Severler Dernegi, 2006), 38-39.

Masnavt, IV: 1418.

Mojaddedi offers a fresh theological perspective
by comparing Rimi’s concept of intimate divine
friendship (diistr) with classical Sufi love theories
and connects RGmT’s poetic imagery of the Lov-
er—Beloved with the notion of walaya (friendship/
saintship), showing how Rim1 recasts ecstatic love
for God in terms of spiritual companionship. This
work from a reputable press situates Rimi’s met-
aphors of love within broader Sufi thought. Jawid
Mojaddedi, Beyond Dogma: Rumi’s Teachings on
Friendship with God and Early Sufi Theories (New
York: Oxford University Press, 2012), 55-63.
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vast and untamed, and those who embark
upon it must endure its tempests. The lover is
not promised a safe arrival; rather, they must
withstand the storms of longing, separation,
and despair (huzn). The ship does not move
according to the will of the passenger; it is
directed by the Divine, and the lover’s task
is not to steer but to submit.

Through these interwoven metaphors of
ocean and ship, RimT articulates a vision of
love that is both overwhelming and redemp-
tive. Love is an all-encompassing force—an
ocean that drowns all distinction between
self and the Beloved, a sea that boils with
the intensity of longing, a tempest that both
devastates and delivers. And yet, amid this
boundless expanse, the ship of love remains,
carrying those who surrender toward an
unseen destination. This duality—between
immersion and guidance, obliteration and
deliverance—is central to Rimi1’s depiction
of divine love.

3. Love as Fire, Love as Magnetism:
The Dual Pull of Devotion in the Masnavi

Rum1’s portrayal of love (‘ishg) in
the Masnavri is deeply paradoxical, shifting
fluidly between seemingly contradictory ele-
ments—water and fire, expansion and anni-
hilation, journey and stillness. While earlier,
he likened love to an unfathomable ocean,
boundless and consuming, elsewhere he casts
it as fire—burning, refining, and ultimately
obliterating all that is not the Beloved. Unlike
the tranquil ocean, love as fire signifies a
relentless energy, a transformative trial that
purges the lover (‘ashiq) of all illusions. Fire,
in RGm1’s cosmology, is not simply a destruc-
tive force; it is a furnace that shapes the soul,
reducing its impurities while illuminating
its essence. Just as a crucible tempers gold,
so too does love’s fire refine the lover into a
being fit for divine proximity. The reed, from
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which the nay (flute) is crafted, is hollowed
out and burned within so that it may produce
music—just as the lover must be emptied of
selfhood to become an instrument of divine
song. Wine, another potent symbol of spiri-
tual intoxication, carries the same fervor; it
consumes reason, dissolves boundaries, and
fills the soul with ecstatic surrender. Thus,
RamT declares: “Tis the fire of Love that is
in the reed, ’tis the fervour of Love that is
in the wine.™® He pushes this theme fur-
ther, equating true love not with comfort or
understanding, but with a state of complete
immersion, an all-encompassing burning:

“How much more of these phrases and
conceptions and metaphors? I want burn-
ing, burning! Become friendly with that
burning! Light up a fire of love in thy soul,
(and) burn thought and expression entirely
(away)! O Moses, they that know the con-
ventions are of one sort; they whose souls
and spirits burn are of another.”™!

Here, love’s fire manifests as an existential
reality, actively transforming perception by
surpassing conceptual thought and unifying
all distinctions. The transformative power
of love is not something the seeker can
merely observe—it is something that must
be become. This notion echoes the Sufi idea
of fana’ (annihilation), in which the self is
completely effaced in the presence of the
Divine.*” This transformative process rep-
resents an essential metaphysical reality, for
authentic love requires the total assimilation
of the lover into its own luminous essence.
The lover is drawn into this fire, consumed
in its heat, yet paradoxically sustained by it.
The imagery of fire in the Masnavi operates
on multiple levels: it is both the trial and the

40  Masnavi, 1:10
41 Masnavt, I1: 1762-1765.
42 Carra de Vaux, Bernard. “Fana’,” Encyclopaedia of

Islam, First Edition Online, 2012, accessed March
18, 2025, https://doi.org/10.1163/2214-871X _eil _
SIM_2270.
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fulfillment, the means of purification and
the mark of divine proximity. This metaphor
actively embodies an existential reality; the
lover fully merges with love’s fire, experienc-
ing it as his very being. Unlike an ordinary
flame, which destroys indiscriminately, the
fire of love burns selectively, reducing the self
(nafs) while leaving behind only the Beloved’s
light. In this way, love’s fire functions as
the mechanism of fana’ (annihilation in the
Divine). The lover must undergo complete
obliteration, mirroring the fate of the moth
(parvana) drawn irresistibly to the candle.

The well-known Persian motif of the moth
and the flame encapsulates the lover’s condi-
tion: he does not approach the fire cautiously,
nor does he attempt to control its blaze—he
surrenders to it completely, knowing that
true illumination comes only in self-loss.
“To lovers there is a burning (which con-
sumes them) at every moment: tax and tithe
are not (imposed) on a ruined village.™ Yet,
fire is not the only force at work in Rim1’s
poetic cosmology. Alongside the image of
the moth drawn to the flame, Rimi presents
another metaphor—that of straw helplessly
attracted to amber—which conveys love’s
magnetic pull. In contrast to fire, which
actively consumes, amber exerts an invis-
ible force, drawing the lover toward the
Beloved without resistance. This interplay
of fire and magnetism—annihilation and
attraction—defines the Sufi understanding
of love. Love is not merely a choice or an
intellectual pursuit; it is an elemental force,
one that moves the lover in ways beyond his
comprehension.**

By employing isti ara (metaphor) rather than
mere tashbih (simile), RGm1 intertwines love
and fire so intimately that they become indis-
tinguishable, rendering the flame both the
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journey itself and the lover’s ultimate desti-
nation. This is the essence of ‘ishg, a love that
is neither passive nor possessive but one that
unmakes the lover entirely. Love’s fire does
not merely reduce to ashes—it transmutes,
refining the lover until nothing remains but
the radiance of the Beloved.

3.1. Flame and Parvana

One of Riim1’s most evocative metaphors
for love is that of the moth (parvana) drawn
toward the flame (nar-i ‘ishq). The moth
(parvana) serves as one of the most vivid
symbols of this surrender, a recurring motif
in Persian mystical poetry. This dynam-
ic is poignantly captured in the allegorical
narratives common to Eastern literatures,
where the moth’s dance around the can-
dlelight (sham®) has long been emblematic
of the lover’s spiritual journey towards the
Beloved.® Unlike other creatures that recoil
from fire, the moth is drawn to it, seeing in
the flames not destruction but fulfillment.
As RuimT’s imagery suggests, the true lover
does not merely endure the fire—he seeks it,
knowing that to burn is to be transformed.
In this sense, love is not a passive sentiment
but an active trial, a process of purification
that demands total sacrifice.

The notion that death within the fire is not an
end but a passage into a higher state is central
to RiimT1’s conception of love. He affirms this
mystical reality, where love’s annihilation is
paradoxically a means of renewal:

45  The allegorical love story of the moth (pearvana)
and the candle (sham®) has been interpreted through
Sufi symbolism by several prominent mystics. No-
tably, Mansir al-Hallaj (d. 922) presented this motif
in his Kitab al-Tawasin, where he explores pro-
found mystical themes. See Manstr al-Hallgj, The
Tawasin of Mansur al-Hallaj, trans. Aisha Abd
ar-Rahman at-Tarjumana (Louisville, KY: Fons Vi-
tae, 2002), 16; Ahmad al-Ghazali, Sawanih: Inspi-
rations from the World of Pure Spirits, trans. Nas-
rollah Pourjavady (London: KPI, 1986), 180.
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“Inasmuch as in death he sees a hundred
existences, like the moth he burns away
(his own) existence.™¢

“I am seated at the edge of a fire with an
exceedingly unpleasant blaze and flame;
Ye are hastening towards it like moths,
(while) both my hands have become moth-
flaps (to beat you off).*

“Listen to what passes between the rose
and the nightingale, though in that case
there is no overt speech. On mute elo-
quence and the understanding of it. Listen
also to what passes between the moth and
the candle, and pick out the meaning, O
worshipful one. Albeit there is no speech,
there is the inmost soul of speech. Come,
fly aloft, do not fly low, like the owl.”™®

Here, Riim1 invites the reader to move beyond
literal meanings and instead contemplate the
unspoken truths revealed in nature. The silent
exchange between the rose and the nightin-
gale, like that between the moth and the can-
dle, conveys the depths of love’s mystery. The
rose’s allure and the nightingale’s lament, the
moth’s destruction and the candle’s flame—
each relationship speaks to a fundamental law
of attraction and sacrifice.* Love’s essence,
Rim1 suggests, is not bound by language; it
is known through experience, through sur-
render, and ultimately, through obliteration.
Rimi implicitly urges the soul to ascend
beyond the domain of the ordinary, affirm-
ing that only by embracing the luminous fire
can one soar toward the transcendent heights
of authentic love.

46  Masnavr, 1. 3965.

47 Masnavr, 1: 2855.

48 Masnavt, 1: 3624-3626.

49 The motif of the rose and the nightingale, originating

in Persian literature, entered Arabic literary tradi-
tion and subsequently reached European literature
through Andalusia and Sicily, thus becoming a com-
mon literary symbol bridging Eastern and Western
cultures. One of the earliest examples attributed to
this theme is the Bulbulnama, traditionally ascribed
to Farid al-Din ‘Attar. Mustafa Ozkan, “Giil i Biil-
biil,” TDV Islam Ansiklopedisi, 1996, XIV: 222-223.
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In this imagery, Rim1 captures the essen-
tial paradox of divine love: it is a force that
both attracts and destroys. The moth does not
approach the flame out of ignorance but out
of necessity; its very being compels it toward
the light, even as it knows that this journey
will end in its own dissolution. Similarly,
the ‘ashig does not love in order to preserve
himself but to erase himself, to be absorbed
completely into the Beloved. Here, Rimi does
not merely liken love to fire; he equates the
two. Love is the very flame that consumes
all that is other than God.

By employing metaphor (isti ‘ara) rather than
simile (tashbih), Rimi1 unites the lover and
love, the moth and the flame, the subject and
object into a single existential reality. The
lover fully embodies love, merging with the
very essence that once appeared distinct. This
notion aligns with Sufi ontology, in which
love functions as an all-encompassing force
that guides the seeker beyond individual
identity into divine unity. The flame resides
within the moth as its hidden essence, and to
burn is to embrace one’s true nature, dissolv-
ing into the greater reality of love’s infinite
expanse.

The fire of love does not merely destroy—it
purifies, refining the lover in the same way
that gold is purified in fire. This echoes the
classical Sufi notion that selthood (nafs)
must be incinerated before the divine pres-
ence can fully manifest. What appears to be
destruction is, in fact, illumination; the moth’s
annihilation is not the end but the moment it
merges with the light it seeks. Through the
profound deployment of metaphor (isti ara),
RumT unifies the lover and the beloved, the
moth and the flame, the perceiver and the
perceived, into a single luminous reality. The
lover surpasses mere experience and fully
embodies love itself, merging seamlessly
into that Reality which previously appeared
separate from his own being.
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“The moth, though it burns itself by strik-
ing the candle and perishes, is still called
to surrender to this fiery embrace; yet, if
a creature were to withstand the candle’s
light without hurling itself into the flames,
it could not truly be called a moth. Sim-
ilarly, the candle itself must possess the
capacity to consume the moth in its fiery
glow, for if the light does not incinerate,
it is not a candle. Thus, those who lean
upon God without striving to reach Him
are not truly human; likewise, if God is
comprehended and known, then what is
understood is not truly God. Humanity is
defined by the relentless endeavor around
the divine light, never finding peace or
respite therein. God is the One who both
annihilates and transcends understanding,

yet no intellect can fully grasp Him.”>°

Rim1’s metaphor, which links the moth to
the flame, does not merely illustrate a passive
journey but underscores a profound engage-
ment with the path of annihilation—a theme
vividly portrayed through the allegory of the
moth. This motif aligns with the quintessen-
tial Sufi aspiration towards fana’ (annihi-
lation) where the self dissolves within the
divine.’! As we contemplate this merging, we
must ask: While the moth’s destruction in the
flame signifies union, what of the agency that
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Rumi, Fihimdfih, 30.

From the passage in Fihimdfih, Rimi seemingly
elucidates the allegorical interaction between the
straw and the amber as reflective of the moth and the
flame—a pervasive theme of mystical union within
Sufi literature. This interpretation, as Rim1 himself
confirms, extends the narrative to embrace a broad-
er metaphysical discourse, harmonizing individual
dissolution with divine presence. As the moth sac-
rifices its being to the flame, so does the lover re-
linquish selfhood in the consuming fire of love, a
dynamic vividly portrayed in this allegory. “Do not
prolong this; it is through your profound love that
you have not vanished, you do not perish... If you
vanish, if you perish, then you exist with His exis-
tence, you revive with Him.” This profound symbi-
osis, where annihilation begets eternal existence,
encapsulates the quintessential Sufi journey toward
divine absorption.” Rumi, Fihimdfih, 180-182.
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propels it towards this fiery end? Is it merely
destiny, or is there a deeper volition at play
within the soul of the moth? These questions,
essential yet unresolved, weave through the
narrative of the Masnavi, reemerging in var-
ied forms such as the interplay between the
straw and the amber, inviting the reader to
ponder the complexities of divine love and
human destiny.

3.2. The Lover as Straw to Amber

If the moth represents the lover’s active pur-
suit of love’s fire, the image of the straw (kah)
drawn helplessly toward amber (kahruba)
illustrates the opposite: the passivity of sur-
render. In classical Islamic thought, amber’s
natural magnetism was often employed as
a symbol for divine attraction (jadhba), the
irresistible force by which the Beloved draws
the lover into His presence. This dynamic of
longing and response unfolds within a recip-
rocal framework, where the lover’s yearning
is met by an equally profound, albeit veiled,
attraction from the Beloved. Rim1 expands
on this notion by invoking a broader cosmic
order, where love functions as the binding
force between all things. In illuminating this
universal attraction, Rimi pens:

“The earthenware (basins) of two lamps
are not joined, but their light is mingled in
(its) passage. No lover, in sooth, is seeking
union without his loved one seeking him;
but the love of lovers makes the body (thin
as) a bowstring, (while) the love of loved
ones makes it comely and fat. When the
lightning of love for the beloved has shot
into this heart, know that there is love in
that heart. When love for God has been
doubled in thy heart, without any doubt
God hath love for thee. No sound of clap-
ping comes forth from one hand of thine
without the other hand. The thirsty man
is moaning, “O delicious water!”” The wa-
ter moans too, saying, “Where is the wa-
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ter-drinker?” This thirst in our souls is the
attraction exerted by the Water: we are Its,
and It is ours. The Wisdom of God in des-
tiny and in decree made us lovers of one
another. Because of that foreordainment
all the particles of the world are paired as
mates and are in love with their own mate.
Every particle of the universe is desiring
its mate, just like amber and the blade of
straw. Heaven says to the earth, “Wel-
come! To thee I am (in the same relation)
as the iron and the magnet.”

This passage from the Masnavi articulates a
fundamental principle of Sufi metaphysics:
love moves in a reciprocal thythm, woven into
the very structure of existence. The lover’s
yearning arises in response to the Beloved’s
call, just as the straw gravitates toward the
amber’s unseen pull. Riim1 dissolves the illu-
sion of separation between seeker and sought,
unveiling love as both a human longing and
a cosmic law that sustains all things. This
attraction is not merely emotional but onto-
logical, manifesting the deeper reality that
the existence of each being is fundamentally
relational. Just as two hands must meet to
create a clap, every act of love is met with
a corresponding attraction from its source.
The lover and the Beloved, much like the
thirsty one and the water, engage in an eter-
nal dialogue, drawn toward each other in a
relationship that precedes individual volition.

“(The desire of the soul is for ascent and
exaltedness; the desire of the body is for
gain and the means of procuring fodder.
That exaltedness too hath desire and love
towards the soul: from this (fact) under-
stand (the meaning of He loves them, and
they love (Him). If I explain this, ‘twill
be endless: the Mathnawi will amount
to eighty volumes. The gist is that when-
ever anyone seeks, the soul of the object
sought by him is desiring him. (Whether it
be) man, animal, plant, or mineral, every

52 Masnavr, 111: 4391-4405.
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object of desire is in love with everything
that is without (has not attained to) the
object of desire. Those who are without
their object of desire attach themselves to
an object of desire, and those desired ones
draw them (on); But the desire of the lov-
ers makes them lean, (while) the desire of
the loved ones makes them fair and beau-
teous. The love of the loved ones illumines
the cheeks; the love of the lover consumes
his soul. The amber loves (the straw) with
the appearance of wanting naught, (while)
the straw is making efforts (to advance) on
that long road.”

Unlike the moth, which actively seeks its
annihilation, the straw has no will of its
own. It is utterly powerless before the pull
of love, moving not by choice but by neces-
sity. This reflects a fundamental shift in the
Sufi conception of love—from one of effort
(mujahada) to one of surrender (taslim).>* In
the earlier stages of the spiritual path, the
seeker believes that he is striving toward the
Beloved through ascetic discipline, devotion,
and longing. Yet, as he progresses, he comes
to realize that his journey was never his
own; he was always being drawn, not by his
own volition, but by the unseen hand of the
Beloved. This shift from agency to passivity
mirrors the Qur’anic declaration: He draws
toward Himself whomever He wills.> In this
light, the lover’s longing is not self-generated
but is itself a divine gift. His love was never
his own possession but was placed within him
as a sign of the Beloved’s pre-eternal desire
to be known. This is a theme echoed in Ibn
‘Arab1’s doctrine of fa'allug—the idea that
all love originates from God and returns to
Him, with the lover serving only as the pas-
sive medium through which love manifests.

Through these two metaphors—the moth and
the flame, the straw and the amber—Ruam1

53 Masnavr, 111: 4439-4447.
54 Uludag, “Miicahede”, 259.
55 Sara 42/13.
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articulates the paradox of love’s nature. On
one hand, the lover appears to rush toward
the Beloved with reckless abandon, seeking
annihilation in the fire of longing. On the
other, he is shown to be entirely passive,
drawn inexorably toward his fate without the
ability to resist. These two images do not con-
tradict one another but instead reveal love’s
dual reality: it is both an act of devotion and
an inevitability beyond human agency. While
Riim1 does not resolve this paradox explic-
itly, his poetic structure itself enacts it. The
shifting nature of his metaphors mirrors the
fluidity of love’s movement, resisting any
fixed definition. The lover is neither fully
active nor fully passive; he both seeks and is
sought, burns and is consumed, moves and
is moved. Love, in Rim1’s cosmology, is not
a mere emotion but the fundamental law of
existence—the unseen force that governs all
things, leading every soul toward its destined
reunion with the Beloved.

4. Love’s Enchantment
and the Bewildered Lover:
Sorcery and Madness

RimT’s poetic cosmos is one of perpetual
transformation, where love emerges not as
a static ideal but as a force that unravels
and remakes the lover’s perception of real-
ity. Within this intricate symbolic network,
love is simultaneously depicted as an act of
enchantment and as a state of divine intox-
ication.’® The lover (‘@shiq), under the spell
of love, oscillates between bewilderment
(hayrat) and ecstasy (wajd), as reason (‘aql)

56  Chittick notes that RimT describes the joy of spiri-
tual union through “a great variety of images, most
of them connected with love and wine.” He cites
a ghazal in which Rim1 writes “When I come to
the gathering, He (the Beloved) is the wine and the
sweetmeats... When I go to a banquet at the time of
joy, He is the saqr (cupbearer), minstrel, and cup,”
meaning that the Divine Beloved is both the giver
and the substance of mystical intoxication Chittick,
The Sufi Path of Love, 233-238.
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is dismantled, and perception is restruc-
tured. Love does not merely alter the lover’s
state of mind; it reconfigures the very fabric
of his being, suspending him between the
veils of illusion and the unveiling (kashf) of
truth.”” The theme of love as sorcery (sihr)
has deep roots in Sufi poetry, particularly in
the Arabic and Persian traditions. As Meisami
has observed, classical Persian poets such as
‘Attar and Sana’1 employed the imagery of
enchantment to describe the radical transfor-
mation of the lover’s awareness, wherein love
functions as a invocation that erases the con-
ventional boundaries of perception. Similarly,
Ernst notes that early Sufi authors drew upon
Qur’anic and folkloric traditions of sorcery to
symbolize the overwhelming, reality-shifting
effects of divine attraction (jadhba), wherein
the lover loses control over his own will and
becomes subject to a force beyond himself.
In Rim1’s Masnavi, this metaphor reaches
its full expression, depicting love as both an
illusion and the very means of penetrating
illusion.*®

Throughout the Masnavi, love emerges as a
force that transcends ordinary perception,
at times depicted through the evocative
metaphor of a sorcerer whose enchantment
reshapes reality, illuminating truths acces-
sible only beyond the realm of reason. Here,
love actively embodies a profound sorcery
whose enchantment reveals hidden realities
and illuminates the deeper dimensions of
existence. Central to Rim1’s cosmology is the
understanding of love’s spell as an initiatory
veil (hijab), steering the lover beyond the con-
fines of illusion (ghurir) into the luminous
realm of higher truth. Before being overtaken
by love, the salik, spiritual seeker, perceives
the world through the limitations of rational
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Masnavt, V: 3257-3283.

Julie Scott Meisami, Medieval Persian Court Po-
etry (Princeton: Princeton University Press, 1987),
221-236.
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understanding. Once love exerts its transfor-
mative influence, however, the constraints
of reason yield to intuitive knowing, arising
directly from spiritual experience. Rimi
further illustrates love’s enchanting power
through vivid and poetic imagery:

“Love and imagination weave (create) a
hundred (forms beautiful as) Joseph: in
sooth they are greater sorcerers than Hartt
and Marit. They cause a form (of phanta-
sy) to appear in memory of him (your Be-
loved): the attraction of the form leads you
into (conversation with it). You tell a hun-
dred thousand secrets in the form’s pres-
ence, just as a friend speaks (intimately)
in the presence of a friend. No (material)
form or shape is there; (yet) from it pro-
ceed a hundred (utterances of the words)
“Am not I (thy Beloved)?” and (from you)
a hundred “Yeas.””

The reference to Harut and Marut, the fall-
en angels sent to test humanity with knowl-
edge of sorcery, highlights love’s paradox-
ical nature—both its power to liberate and
its potential to ensnare.®® Love, like the
enchantment of these celestial beings, can
unveil the highest truths or lead the seeker
into the perilous depths of bewilderment. This
dual potential underscores Rimi’s vision of
love as a transformative force that does not
simply dissolve perception but reconstructs
it, guiding the lover through an initiation that
is as disorienting as it is illuminating. In this
framework, love’s magic is not an illusion to
be dispelled but an instrument of unveiling—
an alchemy of perception that reveals the
Beloved where once there was only absence.

This is the paradox of love: it both blinds and
illuminates, disorients and guides. The lover,
caught in its spell, no longer distinguishes
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Roberto Tottoli, “Hartit and Marut,” Encyclopae-
dia of Islam, Third Edition Online, accessed May
3, 2025, https://doi.org/10.1163/1573-3912_ei3_
COM_30337.

116

between self and other, real and unreal. His
perception, once anchored in certainty, now
drifts in the tides of love’s unseen currents.
This transformation mirrors the classical
Sufi doctrine of jadhba (divine attraction),
in which the Beloved (ma'shiig) actively pulls
the lover toward Himself, rendering all per-
sonal effort meaningless.® The imagery of
love presented here as an enchanting force
closely parallels the Sufi concept of mahw
(obliteration), wherein the lover’s identity is
dissolved through direct encounter with the
divine presence, transcending intellectual
reasoning. The enchanted lover does not
merely perceive a new reality—he is absorbed
into it, becoming inseparable from the force
that has overtaken him. Yet, if love’s magic is
an enchantment, what becomes of the self that
once clung to reason? Does the lover retain
any agency, or is he entirely dissolved into
the fabric of love’s possession? Rimi does
not resolve this tension; rather, he deepens
it, emphasizing that the very state of bewil-
derment is a form of knowledge. Love, like
sorcery, does not offer clarity—it dismantles
the structures of perception, compelling the
lover to navigate a reality where all distinc-
tions between self and Beloved are erased.

5. The Lover as a Drunkard:
The Ecstasy of Love’s Wine

If love as sorcery conveys the bewilder-
ment of perception, love as intoxication rep-
resents the complete surrender of selfhood.
The imagery of wine (sharab), the cupbear-
er (saqi), and intoxication (masti) has long
been a staple of Arabic and Persian poetry,
originating in the convivial verse of pre-Is-
lamic poets and later becoming central to the

61 Arin Salamah-Qudsi, “The Concept of Jadhb and
the Image of Majdhaib in Sufi Teachings and Life in
the Period between the Fourth/Tenth and the Tenth/
Sixteenth Centuries,” Journal of the Royal Asiatic

Society 28, 2 (2018.): 255-71.



ARZU EYLUL YALCINKAYA

bacchic themes of Abbasid-era court poetry.®
This profane motif was reinterpreted by Sufi
poets as a means to express ineffable spiri-
tual experiences, particularly the states of
ecstasy (wajd) and annihilation in the Divine
(fana’). Early Sufis recognized that direct
exposition of mystical truths was inherently
limited by language and rational discourse;
thus, they turned to figurative expression,
adopting familiar poetic symbols to convey
the overwhelming experience of divine love.
The first notable Sufi appropriation of wine
symbolism appears in the ecstatic utteranc-
es of Abu Yazid al-Bistami1 (d. 261/874 or
234/848), who described his mystical states
using intoxication metaphors, marking the
beginning of a tradition that would flourish
in Arabic, Persian, and later, Turkish Sufi
poetry.® Schimmel notes that this transfor-
mation of secular imagery into a mystical
lexicon was deliberate; it allowed Sufis to
communicate the rapturous states of divine
union in a language that was at once veiled
and revelatory. Over time, poets such as Abt
Nuwas (d. 198/813), Ibn al-Farid (d. 632/1235)
in Arabic, ‘Attar and Ram1 in Persian, and
Yinus Emre (d. 720/1320) in Turkish integrat-
ed this motifinto their verse, each adding lay-
ers of meaning to its spiritual connotations.*

The earliest Sufi poets, inspired by themes
of divine joy and abundance found in their
spiritual tradition, adopted the motif of the
cupbearer (sdqri), the wine, and the barroom
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as allegorical expressions of mystical inebria-
tion (sukr)—a state in which the self is over-
whelmed by the presence of the Divine. For
Sufi poets, wine symbolizes divine love—an
authoritative force that overwhelms the self,
dissolves the boundaries of ego, and leads to
mystical absorption in God. The cup, in turn,
represents the heart that receives this divine
outpouring, while the cupbearer serves as the
intermediary who imparts spiritual knowl-
edge, often identified with the spiritual mas-
ter (shaykh) or God Himself. The tavern, fre-
quently referenced in Rim1’s poetry, becomes
a metaphor for the space where worldly con-
straints are shed, allowing the seeker to taste
the ecstasy of divine proximity.® With this
symbolic foundation established, we turn to
Rim1’s Masnavi, where the imagery of wine
and intoxication is intricately woven into the
fabric of his mystical discourse.®

From the very outset of the Masnavi, Rimi
links wine with the fire of divine love. In
the famous Song of the Reed prologue, he
declares: “’Tis the fire of Love that is in
the reed, ’tis the fervour of Love that is in
the wine.”®” Here, the ferment of love is
explicitly identified as the “wine” that inspires
spiritual fervor. The image of wine represents
the enrapturing sweetness of Divine Love,
an inebriant that induces spiritual ecstasy.
RimT1’s choice of metaphor is deliberate—
rather than depicting love as a concept to be
grasped intellectually, he presents it as an
experience that overwhelms the senses and
dissolves ordinary perception. The motif of
wine appears throughout his poetry as a sym-
bol of mystical intoxication, signifying a state
in which rational boundaries collapse, allow-
ing the soul to move beyond ordinary cogni-
tion. This intoxication, however, is not mere

65  Reynold A. Nicholson, The Mystics of Islam, 102—
105.

66  Chittick, The Sufi Path of Love, 212-217.

67 Masnavr, 1: 10.
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loss of reason but a sukr that elevates the lover
beyond the confines of selfhood. In this state
of rapture, Riim1 offers a prayerful appeal to
God to be drawn into the tavern of true lovers:
“Take hold of our ear and draw us along to the
assembly where the joyous revellers drink of
Thy wine. Forasmuch as Thou hast caused a
walft of its perfume to reach us, do not stop-
ple the head of that wineskin, O Lord of the
Judgement!”®® In these lines, the seekers have
caught only a whiff of God’s wine and are
already enraptured, begging God to pull them
in completely and not cut off the supply. In
this symbolism, the “perfume” of this celes-
tial wine alludes to an initial grace—a hint
of divine love that ignites an irrepressible
yearning. Such mystical drunkenness entails
a conscious emptying of mundane senses and
intellect. RGmT often encourages the loss of
“head” (intellect) in love’s inebriation so that
a higher perception can take over. In other
words, by drinking the wine of love, the mys-
tic’s ordinary mind is obliterated, making
room for the “supra-rational” insight of the

soul.¥
68 Masnavi, V: 305-307.
69  Rumi dramatically illustrates this in a bold para-

dox: “I am drunken...not with wine of the grape.
Be drunken in love, for love is all that exists” (a
sentiment echoed throughout his lyric and didactic
poetry). The “drunkenness” here is entirely spiri-
tual — Rimi is careful to distinguish it from literal
alcohol. Indeed, he elsewhere admonishes that one
should drink from God’s cup, not from Dionysian
spirits. In Rim1’s ghazals, symbolism takes on a
markedly distinct, more immediate, passionate, and
intensified form compared to the instructive tone
and structured symbolism found in the Masnavi.
Particularly, symbols such as wine, the cupbearer
(sagqr), and the cup (kasa) are depicted with an el-
evated emotional resonance, diverging significant-
ly from their more pedagogical employment in the
Masnavi.

“All the time / [ am forging an idol/and then in front
of your eyes / I melt down all the idols / I conjure
myriad forms infuse them with spirit / When I see
your form / I cast them all in flames.” These vers-
es articulate the transformative path to divine love
through symbolic imagery powerfully and directly.
The ghazal continues, illustrating the profound im-
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Indeed, intoxication in Rumi’s path of
love is not an end in itself, but a means to
achieve fana’ — the complete dissolution of
the individual self in the Divine. Repeatedly,
Ram1’s verses link the theme of dying to one-
self with that of drunken love, declaring: “I
am drunken with desire for non-existence,
not for the existent, because the Beloved of
(the world of) non-existence is more faith-
ful”’” This startling line encapsulates the
essence of fana™: Rumi craves the obliteration
of his ego (“non-existence”) because only by
becoming nothing can he be united with the
truest Beloved, God, who dwells in the realm
of the Unseen. The lover’s inebriation here
is directed not towards any earthly pleasure
but toward erasing the illusion of independent
existence. In Nicholson’s commentary, we
find that RGmT “is not more crushed than
non-existence, from the mouth of which all
these peoples have come forth” — a reference
to the mystical notion that creation emerg-
es from the void of God’s essence. RimT1’s
“drunkenness” is thus a passionate self-ne-
gation: under love’s influence he actively
seeks to destroy his own selfhood, trusting

pact of the symbolic wine on consciousness: “Are
you / wine-pouring vintner? / foe to conscious-
ness? / or sworn to destroy each home that I build?”
(Ghazal, 1462). Thus, the symbolic language in
Ram1’s ghazals possesses a more dynamic and
emotionally profound resonance, sharply contrast-
ing with the gradual and instructive symbolism
typical of the Masnavi. The Masnavi itself, often
called “the Qur’an in Persian,” uses the language
of taverns and cupbearers as a cipher for mystical
truths, embedding the wild imagery of intoxica-
tion within a framework of piety and orthodoxy.
Riim1’s audience would have understood this sym-
bolic language in context, appreciating that the joy
of spiritual sukr (intoxication) actually reinforces
devotion rather than negating it. She notes how
RimT’s verses lead the reader through an emotion-
al performance — from yearning and rapture to an
eventual awe-struck silence —thereby “elevation of
the soul through mystical intoxication” as a real and
transformative process. Franklin D. Lewis, Rumi:
Swallowing the Sun (Oxford: Oneworld Publica-
tions, 2007), 70.

70 Masnavi, V: 310-314.
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that what will remain is the Beloved alone.
In Sufi psychology, this is the state of fana
f1’l-mahbiib (annihilation in the Beloved). By
emptying himself, the lover makes space for
God to subsist in him (baqa’).

Rimt illustrates this process with rich para-
doxical imagery, where proclaims that what
appears to the world as “death” is in fact the
soul’s true life in God: ““(But) those who quaff
the cup of death are living through His love:
they have torn their hearts away from life and
the Water of Life.” To “quaff the cup of death”
means to willingly drink one’s own annihi-
lation. The reward of this fearless self-sacri-
fice is to live by God'’s love eternally.”! Rim1
pointedly says that such lovers turn away
even from the “Water of Life” — the legend-
ary fountain of immortality — because they
have found a better wine in God’s love. In
other words, physical immortality or worldly
paradise (symbolized by the Water of Life)
becomes worthless once one has tasted the
immortal love of the Divine:

“Endeavour to gain freshness (spiritu-
al grace) from God’s cup (of love): then
you will become selfless and volitionless.
Then all volition will belong to that Wine,
and you will be absolutely excusable, like
a drunken man. Whatsoever you beat will
(then) be beaten by the Wine; whatsoev-
er you sweep away will (then) be swept
away by the Wine. The drunken man who
has quaffed wine from God’s cup— how
should he do aught but justice and right?
The magicians said to Pharaoh, ‘Stop! He
that is drunken hath no care for his hands
and feet. The wine of the One (God) is our
(real) hands and feet; the apparent hand is

(but) a shadow and worthless.””””

This is a direct allusion to the Qur’anic story
of the Water of Life, which Rim1 reinter-
prets: true life is not gained by drinking an
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Masnavrt, V: 4220.
Masnavt, V: 3110-3115.
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elixir to extend one’s earthly existence, but
by relinquishing one’s mortal self to merge
with the Eternal Beloved. Rimi continues in
the same passage to describe how undergoing
continual “spiritual death and resurrection”
by the grace of God has made the prospect
of literal death utterly non-threatening to
him: “Thou didst bestow on me a (spiritual)
death and a resurrection continually, that I
might experience the conquering power of
Thy bounty. This dying became (as unfor-
midable) to me as sleeping, from my confi-
dence that Thou, O God, wouldst raise me
from the dead.”” Here RUmi testifies that
through love he dies and is reborn multiple
times in this life — each ego-death followed
by a rebirth in the spirit by God’s “bounty”.
Because of this repeated experience, dying
has become “as easy as falling asleep” for
him, with full faith that God will awaken
him into true life. This beautifully reflects
the Prophet’s saying (which Riim1 explicitly
cites) that “None ever died without wishing
that he had died (to self) earlier,” (Masnavi
V: 600-605) since the righteous only regret
not reaching God sooner. Rum1 has so
embraced fana’ that he perceives the death
of the ego as a gentle slumber and a gateway
to union, rather than a terror. Keshavarz, in
her analysis of Rim1’s poetry, stresses that
this notion of self-annihilation is far from
bleak or nihilistic. Instead, it is depicted as
an ecstatic consummation of love — a trans-
formation in which the lover “dies” to all that
is false and is resurrected in a new identity
grounded in God.” The seemingly morbid
imagery of decapitation, burial, or drowning
in RUm1’s verses is consistently accompa-
nied by images of rebirth, golden treasure, or
wine, signaling the joyous outcome of fana'.
For example, when Rim1’s speaker cries out
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Masnavi, V: 4222-4224.

Fatemeh Keshavarz, Reading Mystical Lyric: The
Case of Jalal al-Din Rumi (Columbia: University of
South Carolina Press, 1998), 89-95.
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that he is drunk on “non-existence,” reading
this as the lover’s exhilaration at shedding
the constraints of the ego to partake in the
infinitude of the Beloved’s being.” Indeed,
in another verse he links it directly with the
primordial act of creation: “He who drank of
the cup of Alast (the Pre-Eternal ‘Am I not
your Lord?’) last year, this year he suffers the
pain and headache (in consequence of having
drunk).”” This refers to the mystical idea
that all souls tasted the “wine” of God’s love
at the beginning of time (when God’s voice
declared alastu bi-rabbikum — “Am 1 not
your Lord?” — and all souls replied balaa —
“Yes!”). That first draught has left us spiritu-
ally hungover —longing and aching to return
to that intoxicating moment of nearness to
God. Thus, even our present spiritual quest is
driven by a faint memory of that fana’ in the
divine presence. In Rim1’s view, the soul’s
highest ambition is to regain that state by
dying to self now. Ultimately, annihilation in
love is for Riim1 the doorway to abiding in
God (baga’). Once the “mirror” of the heart
is polished free of self, it reflects nothing
but the Divine. The Masnavi therefore por-
trays fana’ not as loss, but as supreme gain —
the “death” that opens into union.

6. Love as Illness, the Lover as Patient:
The Affliction That Leads to Healing

In Jalal al-Din Rim1’s Masnavi, love appears
as a double-edged ailment — a malady that
wounds the lover even as it heals the soul.
Rim1 portrays love’s suffering through a
literary-mystical lens, describing the heart

75  The Masnavr uses storytelling to reinforce this les-
son: tales such as “the candle and the moth” or “Je-
sus and the dying sick man” all underscore that to
burn (or die) for love is to truly live. In one place,
Riim1 uses the metaphor of a moth circling a candle
— the moth’s fatal attraction to the flame mirrors the
lover’s yearning to obliterate himself in God’s light,
and when he finally burns, he becomes light him-

self.

76 Masnavt, V: 830-836.
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inflamed by love as if stricken by illness.
Yet this “illness” is a Divine intervention
and mercy, meant to transform the lover and
prepare the soul for union (was/) with the
Beloved. Embracing classical Sufi imagery
and epistemology, Rim1 develops the para-
dox that the pain of love, however debilitat-
ing, is ultimately redemptive. The Masnavi’s
stories and verses repeatedly depict how the
affliction of passionate love refines the self,
drawing the lover away from worldly illu-
sions toward spiritual truth. Love’s “sick-
ness” thus becomes the very remedy for all
other sicknesses of the self, aligning Rim1’s
thought with a long Sufi tradition that cele-
brates ‘ishq, passionate love, as the path to
God. In this vision, the lover is not merely
one who suffers for love—he is defined by
this suffering, shaped by it, and ultimately
redeemed through it. Love does not grant
comfort; it unsettles, disrupts, and ultimately
annihilates all that is other than the Beloved
(ma’shiiq). Just as gold is purified through
fire, so too must the soul be refined through
love’s affliction:

“Nowise was it possible (for him) to open
his lips in discussion, but never for a mo-
ment did soul cease to converse with soul.
It came into his mind that ’twas exceed-
ingly mysterious— “all this is reality:
whence, then, comes the form (appear-
ance)?” (’Tis) a form that frees thee from
(the illusion of) form, a sleeper that awak-
ens everyone who is asleep (to the Truth).
The words (spoken by him) deliver (thee)
from words (of idle disputation), and the
sickness (of love inspired by him) lets thee
escape from the sickness (of sensuality).
Therefore, the sickness of love is the (very)
soul of health: its pains are the envy of ev-

ery pleasure.””

Here, Rim1’s imagery is unmistakable: pain
is not simply a byproduct of love but its essen-

77 Masnavt, VI: 4590-4599.
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tial condition. Love unsettles the soul, forcing
it out of complacency and toward transfor-
mation. The lover, once burdened with the
weight of his own existence, is broken open,
made raw by longing (shawq), and stripped
of all that is lifeless within him. This suffer-
ing, however, is not destructive—it is regen-
erative. The fire of love does not consume
aimlessly; it purifies, reshaping the lover into
something wholly new.

“Being in love is made manifest by sore-
ness of heart: there is no sickness like
heartsickness. The lover’s ailment is sep-
arate from all other ailments: love is the
astrolabe of the mysteries of God. Wheth-
er love be from this (earthly) side or from
that (heavenly) side, in the end it leads us
yonder. Whatsoever I say in exposition
and explanation of Love, when I come to
Love (itself) I am ashamed of that (expla-
nation). Although the commentary of the
tongue makes (all) clear, yet tongueless
love is clearer. Whilst the pen was making
haste in writing, it split upon itself as soon
as it came to Love.””®

This conception of love aligns with the broad-
er Sufi understanding of suffering as a divine
intervention, a means of drawing the seeker
(salik) closer to the ultimate truth. Tribulation
is not seen as punishment but as guidance, a
veiled mercy that redirects the lover toward
his true origin. The greater the suffering, the
deeper the purification; the more intense the
affliction, the nearer the soul is drawn to the
Beloved. The ‘ashiq does not seek relief from
his suffering, for the very nature of his pain
is transformative. This aligns with the Sufi
conception of tribulation (bal/@’) as a neces-
sary means of spiritual refinement.” Love is
the fire that burns away the dross of the self,
leaving only the purified essence of the soul.®

78 Masnavt, 1: 109-114.
79  Uludag, “Bela”, 71-72.
80  The ashiq’s longing (shawgq), his separation (firdq),

and his despair are not signs of his demise but the
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Yet, if pain is intrinsic to love, why does the
lover not seek relief? Why does he not attempt
to escape his suffering? The answer lies in the
paradoxical nature of love itself—its wounds
are not wounds in the ordinary sense; they are
openings through which divine reality enters.

Rim1 pushes this paradox further by declar-
ing that whether one’s love is “from this earth-
ly side or from that heavenly side, in the end
it leads us yonder™®' the lover’s suffering thus
contains its own cure: embedded in the very
affliction is an awakening to higher reality.
He addresses Love as a “sweet madness” (an
affliction) that “healest all our infirmities”
(a remedy). “Hail, O Love that bringest us
good gain — thou that art the physician of all
our ills, the remedy of our pride and vain-
glory, our Plato and our Galen!”® The true
lover does not flee pain; rather, he recognizes
pain as the indispensable evidence of love’s
presence and the means to its fulfillment.
RimT encapsulates this in a concise oxymo-
ron when he elsewhere refers to love as “pain
with remedy.” The greater the lover’s agony,
the greater the potential for wholeness hid-
den within it. Thus, the Masnavi portrays

necessary conditions for his eventual union (was/)
with the Beloved. Ram1’s likening of love to an ill-
ness also echoes Qur’anic and hadith traditions that
speak of trials as divine tests. Just as a physical ill-
ness may serve to purge the body of impurities, so
too does love to cleanse the soul. However, whereas
the common patient longs for recovery, the ‘ashiq
desires only to remain in this state of affliction,
knowing that his suffering brings him ever closer
to the Beloved. Julian Baldick, Mystical Islam: An
Introduction to Sufism (New York: NYU Press,
1989), 115-120.

Masnavrt, 1. 111.

Masnavr, 1: 23-24 ; RumT uses the metaphor of the
reed flute (whose song symbolizes the agony of
love) as something that contains both poison and its
antidote — again portraying love as both the ailment
and its cure. In he writes: “Who ever saw a poison
and an antidote like the reed? Who ever saw a sym-
pathizer (to our pain) and a longing lover like the
reed?” Masnavi, 1: 12. Together these verses show
love itself'is a hurt that heals, a “poison” and a “rem-
edy” in one.
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the heart wounded by love as the heart made
receptive to grace — a state of weakness that
becomes strength, an illness that becomes
healing.

Despite its grandeur, love is also the cause of
anguish, a force that unsettles the soul and
drives it toward longing. The lover’s suffer-
ing, however, is not a meaningless affliction
but a necessary purification, a refinement that
prepares the soul for union with the divine:
“Pain (dard) is the ancient remedy made new
again; pain breaks every dried and lifeless
branch. Love is the fire that renews the weary
heart, for in pain’s presence, weariness can-
not remain.”® Here, pain and love are inter-
woven love is the cause of longing, but that
very longing is what refines and elevates the
soul. The suffering of love, when properly
understood, is not a punishment but a trans-
formative force, an alchemical process that
strips away all that is impure. Rumi’s imag-
ery of broken branches and renewed growth
emphasizes that through the trials of love, the
lover is continually rejuvenated, made anew
through the intensity of yearning.®*

A further extension of this motif is Rim1’s
depiction of love as an illness, a paradoxical
affliction that does not weaken but strength-
ens, does not destroy but purifies.® He pens:
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Masnavr, VI: 4302-4304.

Keshavarz provides a literary analysis of Rimi’s
metaphors of suffering and healing, situating them
within the broader context of Persian mystical lyri-
cism. She discusses how Riim1’s poetic structure re-
inforces the experience of love as both an affliction
and a means of transcendence. She examines how
Rim1 portrays love’s transformative power through
medical and alchemical imagery, demonstrating
that affliction (dard) is not accidental but central to
the lover’s journey. Fatemeh Keshavarz, Reading
Mystical Lyric: The Case of Jalal al-Din Rumi (Co-
lumbia: University of South Carolina Press, 1998),
89-95.

85  For a broader discussion of the role of illness met-
aphors in Persian mystical poetry, see J.T.P. De
Bruijn, Persian Sufi Poetry: An Introduction to the
Mystical Use of Classical Persian Poems (London:

Curzon Press, 1997), 134-140.
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“Love’s illness is unlike any other/The more it
afflicts, the greater its cure.”*® Rimi portrays
the lover as a willing patient, one who not
only endures love’s suffering but embraces
it as part of the cure. There, a lover rebukes
a counselor who offers conventional advice,
insisting that no scholarly “doctor” can under-
stand his condition. “Do not thou threaten me
with being killed, for I thirst lamentably for
mine own blood.”®” The lover here is “sick”
with love and accepts even death as joyous
treatment. He goes further declaring that
pain from the beloved is sweeter than any
cure: “If that One of friendly countenance
(the Beloved) should shed my blood, danc-
ing (in ecstasy) 1 will strew my soul upon
Him.”®® In other words, the lover (as a patient)
gladly sacrifices himself and finds healing
in the very wounds inflicted by the beloved.
This motif — the lover’s willingness to “die
at every moment” for love — recurs through-
out the Masnavi. It illustrates that true lovers
accept suffering as the price of love and even
view that suffering as the remedy for their
separation: “For lovers, there is a dying at
every moment... if the Beloved slays me, ’tis
through that death that I live.”®

This paradox—where love’s wound is simul-
taneously its remedy—recalls the doctrine
of divine jadhba (attraction), where it is
the Beloved, not the lover, who initiates the
journey. The affliction of love is not some-
thing the ‘ashiq takes upon himself; rather,
it is inflicted upon him by the very nature
of divine beauty, which pulls him irresist-
ibly toward annihilation. In this sense, the
‘ashiq is not a mere metaphorical figure but
anecessary ontological category within Sufi
cosmology. His annihilation is not an end but
a beginning, for it is only in ceasing to be

86 Masnavt, VI: 4593—-4599.

87 Masnavrt, 1. 23-24; Masnavi 111: 3832-3833.
88 Masnavr, 111: 3838.

89 Masnavrt, 111: 3835-3840.
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that he can truly become. The path of love
is thus not one of fulfillment but of disso-
lution—of vanishing into the reality of the
Beloved, where all distinctions of self and
other, being and nonbeing, love and madness,
are finally erased.

7. Love as the Prime Mover

and the Guide to the Origin:
The Cosmic Motion of Love
in Rumi’s Masnavi

At the heart of Rum1’s Masnavr, love is not a
passive sentiment or a mere subject of reflec-
tion; it is the primal force that animates exis-
tence, the unseen sovereign that commands
the ceaseless motion of creation. Love is both
the origin and the return, the cause of all long-
ing and the final destination of that longing. It
is a force that simultaneously draws all things
toward their source while dismantling their
illusions of selthood. Riim1’s poetic cosmos
is constructed through layered metaphorical
frameworks, where love is depicted alternate-
ly as fire and water, a guiding light and an
all-consuming darkness, a force that gives
and a force that annihilates. Beneath these
shifting images lies a fundamental dialectic
between movement and stillness, a tension
that defines the lover’s journey. Love propels
all things toward their ultimate destination,
yet it also strips away the illusions of auton-
omy, leaving the lover bereft of independent
will. It is this very tension—the simultaneous
assertion and negation of agency—that under-
scores the deeper ontological reality Rim1
seeks to unveil. This is mirrored in RGm1’s
treatment of love’s visibility. Love, like the
Beloved, is both manifest and concealed—it
reveals itself through signs and metaphors,
yet its essence remains veiled. The Masnavi
frequently plays with this paradox, suggesting
that love is both the light that illuminates the
path and the darkness that blinds the seek-
er. “Love is a veil, concealing the Beloved
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from sight. Yet within this veil, the Beloved
is closer than breath.””° This notion of love as
a veil (hijab) underscores the impossibility of
grasping it directly. The lover may strive to
comprehend love, to define it, to name it—but
each attempt only reinforces its ineffability.
Love is not something that can be possessed;
it is something that possesses. In this sense,
the lover’s journey is not one of acquiring
knowledge but of being undone by it, of relin-
quishing the illusion of comprehension in
favor of immersion.

The transformative nature of love extends
beyond the realm of individual experience
to the fabric of the universe itself. Rumi
describes love as the great kinetic energy
that moves all things, from the revolution
of the planets to the fluttering of leaves in
the wind: “Love has thrown the heavens into
ceaseless motion; it has set the sun and moon
on their course. If love did not stir them, they
would remain still; without love, existence
itself would be motionless.”" This vision of
love as the fundamental force behind all cos-
mic activity closely parallels the Aristotelian
notion of the Prime Mover, an unmoved entity
that imparts motion to the entire universe.
Yet, in Rim1’s formulation, love is not an
impersonal or indifferent principle but an
active, dynamic energy that compels all
things to seek union with their source. This
relentless movement—whether in the form
of celestial revolutions, the rippling of water,
or the yearning of the soul—is ultimately
the journey back to the Beloved. Love does
not merely set things into motion; it provides
them with direction and purpose. As Rim1’s
metaphors unfold, the lover’s path reaches
its inevitable conclusion: he does not merely
return to the Beloved—he ceases to exist alto-
gether. His being is not merely transformed
but eradicated, leaving behind only the reflec-
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tion of love itself. This dissolution is not a
loss but the fulfillment of love’s demand: the
lover does not find love; he becomes it. This
idea is most powerfully conveyed through
RimT’s famous metaphor of the astrolabe:
“Love is the astrolabe of divine mysteries,
The instrument by which hidden truths are
unveiled.”? Just as the astrolabe reveals the
movements of the celestial spheres, so too
does love to unveil the hidden architecture
of existence. Yet, for the lover to become
this instrument, he must first be emptied—
stripped of selthood, purged of all that is
other than the Beloved. In this final state, he
no longer distinguishes himself from love;
he is absorbed into its essence, his identity
dissolved in the radiance of divine presence.

Ultimately, Rim1’s Masnavri refuses to
resolve the paradox of love. It does not offer
closure but instead leaves the reader suspend-
ed in love’s unfolding mystery. Is the lover an
active seeker or a passive recipient? Is love a
force that moves or a stillness that absorbs?
Does the lover reach the Beloved, or does he
vanish before he arrives? The Masnavi offers
no final answers—only the recognition that
love, by its very nature, defies containment.
It is a journey without end, a fire that both
consumes and illuminates, a wound that heals
as it deepens. And so, the lover remains in
motion, forever drawn toward a Beloved who
is at once infinitely distant and closer than
his own breath.

Conclusion

Riim1’s metaphors of love in the Masnavi are
integral to his didactic and mystical frame-
work. Far from literary embellishments, they
operate as deliberate pedagogical devices
and reflect an ontological vision grounded
in divine love. Through the language of pas-
sion and longing, Rim1 conveys truths that

92  Masnavt, I: 109-220.
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elude straightforward expression, communi-
cating the ineffable via symbol and parable.
In his poetry, love emerges as both a way of
knowing and the very fabric of reality — an
epistemological means to divine insight and
the ontological foundation of existence. Thus,
RumT1’s poetic symbolism simultaneously
instructs the seeker’s soul and articulates a
cosmology in which love is the ultimate reali-
ty. Furthermore, Rim1’s metaphors illuminate
love’s paradoxical nature and transformative
power. Only love, he suggests, can resolve
the tension of opposites and “make them
one”— uniting joy and sorrow, absence and
presence, in the wholeness of divine unity.
This unifying process requires purgation
of self: love “burns away everything except
the Everlasting Beloved,” annihilating the
ego’s illusions. Yet in this annihilation lies
the soul’s revival, for “divine love makes
the seeker capable of bearing... all the pains
and afflictions” as trials that purify the heart
. RimT1’s parables thus show that love’s suf-
fering is not contrary to its fulfillment but
instrumental to it — a healing paradox for the
soul. The Masnavi’s allegorical narratives do
not merely describe this transformation; they
facilitate it. Immersed in these tales, the read-
er is subtly guided through a similar spiritual
experience. RUim1’s use of poetic symbols
therefore serves as both a pedagogical meth-
od and an existential commentary on divine
love, demonstrating how love’s paradoxical
fire ultimately transforms separation into
union with the Divine. Each of these meta-
phors illustrates the paradox of divine love:
it is both suffering and ecstasy, dissolution
and fulfillment. Finally, the lover’s return to
the divine is framed through the imagery of
the straw drawn by amber, the wanderer lost
in the desert, and the astrolabe that unveils
divine mysteries. At this final stage, the lover
does not merely approach the Beloved but
becomes the instrument through which the
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divine is known. Love is not a path one walks
but the very force that guides, moves, and ulti-
mately consumes the traveler. By structuring
his discourse in symbolic language, Rumi
does not simply describe love—he enacts its
transformative nature through the rhythm,
imagery, and metaphoric density of his poet-
ry. The Masnavi, then, is not a manual for
love but an immersion into love’s unfolding
mystery. It does not offer a definition but a
path, not an explanation but an experience.
In the end, the only true articulation of love
is not in words but in becoming love itself.
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Vefatinin 300. Yilinda Ismail Hakki Bursevi
ve Muhammediyye Serhi: Ferdhu’r-Riih

Ismdil Hakki Bursevi on the 300th Anniversary of His Passing
and His Commentary on Muhammadiyya Entitled Farah al-rith

Mustafa KARA*

Ozet

Osmanl tasavvuf diisiincesinin énde gelen isimlerinden biri olan ismail Hakki Bursevi (6. 1137/1725),
bir Celveti seyhi olmasinin yani sira velid bir miiellif, miifessir ve sairdir. Bursevi, Mevlana Celaleddin-i
Rami’nin (6. 672/1273) Mesnevi’si ve Ibnii’l-Fariz’in (6. 632/1235) Nazmii’s-siilitk’u, Yanus Emre (6.
720/1320) ve Hac1 Bayram-1 Veli’nin (6. 833/1430) bazi siirlerinin de aralarinda bulundugu eserlere yazdigi
serhlerin yani sira, Yazicioglu Mehmed’in (6. 855/1451), kardesi Ahmed Bican’in (6. 870/1466) tesvikiyle
kaleme ald1g1 Kitabii Muhammediyye adl1 eserine yazilmis en iinli serhlerden biri olan ve ¢ok sayida
yazma niisha ve baskist bulunan Ferdhu'r-riih’u da telif etmis ve bu serh vazifesinin, Yazicioglu Mehmed
tarafindan kendisine bir riiyasinda tevdi edildigini ve serh esnasinda “Mevla’nin feyzi miktarinca ona
bakmasin1” salik verdigini belirtmistir. Bu yazida, hem vefatinin 300. y1l1 miinasebetiyle Ismail Hakki
Bursevi’yi yad etmek hem de Osmanli dini-tasavvufi literatiiriiniin olusmasina biiyiik katk: saglamis
olan Muhammediyye ve ona yazilmis en meshur serhlerden biri olan Ferdhu'r-rith hakkinda kisaca bilgi
vermek amaglanmistir.
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VEFATININ 300. YILINDA iSMAIL HAKKI BURSEVI VE MUHAMMEDIYYE SERHI

Abstract

Ismail Hakki Bursevi (d. 1137/1725), one of the prominent figures of Ottoman StfT thought, was not only
a JalwatT sheikh but also a prolific writer, commentator and poet. Alongside the partial commentaries on
Ram1’s (d. 672/1273) Mathnawt, Ibn al-Farid’s (d. 632/1235) Nazm al-sulitk and some of the poems of figures
like Yunus Emre (d. 720/1320?) and Hact Bayram Veli (6. 833/1430), Bursevi wrote one of the most famous
commentaries, Farah al-rith, on the Kitab Muhammadiyya, a work attributed to Yazicioglu Mehmed (d.
855/1451) which was encouraged by his brother Ahmed Bican (d. 870/1466), assertimg that he was chosen
for this undertaking through a dream, in which he was handed the book by Yazicioglu himself. In this
article, we aim both to commemorate Ismail Hakki BursawT on the occasion of the 300th anniversary of his
death and to give brief information about the Muhammadiyya, which contributed greatly to the formation
of Ottoman religious-SufT literature, and one of the most famous commentaries written on it, Farah al-rih.

Keywords: Ismail Hakki Bursawi, Yazicizade Mehmed, Muhammadiyya, Farah al-rith

Meger giinlerde bir giin emr-i takdir tizere eserin tam ad1 Kitabii Muhammediyye
Oturmustum Gelibolu’da sirra fT na'ti seyyidi’l-alemin habibillahi’l-a’zam
Elimi ¢ekmis idiim climle halktan Ebi’l-Kasim Muhammedini’l-Mustafa sek-
Dilimde zikr idi kalbimde zikra lindedir.

Gelibolunun ol agiklarindan

Dirildiler geliip katima turra Miiellifini iine kavusturan eser, ii¢ ana
Dediler ki ni¢in kilmazsin ey dost boliimden meydana gelmektedir. Yazicioglu,
Resiliin vasfini alemde Biigra rityasinda Restilullah’1 goriip ondan aldigini

soyledigi emirle 850 (1446) yi1linda yazmaya
basladig1 kitabin1 853 Cemaziyelahir’inde
(Agustos 1449) Gelibolu’da tamamlamis-
tir. Cok sayida yazma niishast bulunan
eserin muellif niishast Vakiflar Genel
Miidirligii Arsiv ve Nesriyat Mudiirligi
Kiitliiphanesi’nde korunmaktadir (nr. 431/A).
Kazan’da basilan eserin (1845) Istanbul’da
rami 1262-1326 (1846-1910) yillar1 arasinda,
dokuzu resimli olmak iizere yirmi iki baskisi
yapilmistir. Eserdeki ¢esitli mersiyeler ara-
sinda “Vefatii’l-Hasan ve’l-Hiiseyin” baglikl1
elli dort beyitlik Kerbela Mersiyesi, Stinni
cevrelerdeki muharrem torenlerinde asirlarca

Giris

Siileyman Celebi’nin Mevlid’i gibi Restlullah
askiyla yazilan ve asirlar boyu sevkle oku-
nan, ezberlenen halk klasiklerimizden biri
de Muhammediyye’dir. Yazicizade Mehmed
Efendi (6. 855/1451) tarafindan 1449 yilinda
Gelibolu’da kaleme alinmis olan yaklasik
9000 beyitlik eseri, ismail Hakk1 Bursevi
(6. 1137/1725)! iki asir sonra 1669’da nesir
olarak serhedecektir. Mustafa ismet Uzun’un
Islam Ansiklopedisi’nde kaleme aldig1
Muhammediyye maddesinde® belirtildigi

1 2025 yilinin, 1725°de vefat eden Bursevi’nin vefa- okunmus mersiyenin Zakirl Hasan Efendi
tinin 300. yili olmasini vesile bilerek Bursa’daki . ’ .
dostlarimizla bu senenin BURSEVT YILI olmasini (O' 1032/1623) tarafindan nithiift makaminda
Sayin Valimiz Erol Ayyildiz Beyefendi’ye teklif et- yapllan bestesi Turk dini musikisinde QOk

tik. Memnuniyetle kabul buyurdular. Kiiltiir ve Tu-
rizm Bakanligina yazi yazdilar. Yilboyu yapilacak
faaliyetlerin, bu topraklarin din ve kiiltiir diinyasi-
nin daha iyi anlasilmasina vesile olmas1 goniilden

ragbet gdrmiistiir.’ Iste o misralar:

temennimizdir. 3 Genis bilgi igin bkz. Giilgin Yahya Kagar, “Hatip
2 Mustafa Ismet Uzun, “Muhammediyye”, Tiirkiye Zakiri Hasan Efendi’nin Niihiift Makamindaki
Diyanet Vakfi Islam Ansiklopedisi, 2020, XXX: Imam Hiiseyin Mersiyesi”, Tirk Kiiltiirii ve Hact
583-584. Bektag Veli Arastirma Dergisi, 66 (2013): 239-254.
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Rivayette gelir bir giin Restlullah oluptu
sad

Ki dizinde oturmustu Hiiseyn ile Hasan
seh-zad

Hiiseyn’i 6ptii boynunda Hasan agzin du-
daginda
Ikisin bab-1 sefkatte bu resme eyledi irad

Eristi Cebrayil derhal elinde var idi ii¢ sal
Biri kara biri sar1 biri kizil idi vekkad

Dedi Allah selam eder buyurur kim reva
midir
Beni nice sever ¢iinkim bana karst oper
evlad

Divaninda eli bagli kulundur Ya Restilallah
Yazicioglu'na eyle sefaat olasin dilsad

Muhammediyye’nin 6nemli 6zelliklerinden
biri, matbu niishalarindan bir kisminin devrin
Oonemli hattatlar1 tarafindan yazilmis ve icin-
de bazi dini resim ve ¢izimlere yer verilmis
olmasidir. Muhammediyye sonraki donem-
lerde serhedilmis ve esere nazireler yazil-
mistir. Ismail Hakk1 Bursevi’nin Ferdhu'r-
rith adiyla kaleme aldig1 serhi en meshur
serhlerden biridir. Kitabin nazireleri ara-
sinda en dnemlisi ise, X VI. asir mutasavvif
sairlerinden, kendisinden “Yusuf-i Bicare”
diye bahseden Ankaral1 bir miiellifin 913’te
(1507) tamamladigr Muhammediyye adli
eseridir.

Yazicioglu Mehmed (Muhammed), karde-
si Ahmed Bican’in tesvikiyle Arapca kaleme
aldig1 Megaribii’z-zaman li-guribi’l-esya’
fi’'l-‘ayn ve’l-‘1ydn adli eserini Tirkceye
¢evirmesini ondan istemis, Ahmed Bican’in
bu eserden hareketle Envarii’l-dsikin’i orta-
ya koymasindan bir miiddet sonra bu defa
kendisi, Megaribii’z-zaman’in ozellikle
Hz. Peygamber ve ashabuyla ilgili kisimla-
rin1 Tiirkge olarak yeniden yazmis ve ese-
rine Kitabii Muhammediyye fi na‘ti seyyi-
di’l-alemin habibillahi’l-a’zam Ebi’l-Kasim
Muhammedini’[-Mustafd adin1 vermistir.
Miiellif Restl-i Ekrem’in diliyle aktardigi,
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Yenile mevlidim ¢iksin cihana
Egergi soylenir dehren-fe-dehra

beytiyle, na‘t diye nitelendirdigi eserinin
ayni zamanda mevlid 6zelligi tasidigina isa-
ret etmektedir. Mevlidlerde yer alan biitiin
boliimleri iceren ve dini torenlerde mevlid
gibi okundugu bilinen eser siyer-mevlidler
arasina girecek dini-destani bir muhteva tasi-
maktadir. Yazicioglu, ¢ilehanesinde zikir ve
ibadetle mesgul oldugu sirada bazi yakinla-
rinin kendisinden Hz. Peygamber (s.a.v.) hak-
kinda bir kitap kaleme almasini istediklerini,
daha 6nce birgok siyer ve mevlidin yazilmis
oldugunu soyleyerek bu teklifi kabul etme-
digini, ancak riiyasinda Restlullah’t goriip
ondan,

I¢ir hikmet sarabin immetime
S6ziimii soyle halka asikara

emrini alinca eseri yazmaya bagladigini belir-
tir. Muhammediyye 853 Cemaziyelahir’inde
(Agustos 1449) Gelibolu’da tamamlanmistir.*

Evliya Celebi Gelibolu, Ankara ve Amasya
halkinin Muhammediyye’yi ezbere oku-
makla tanindigin1 kaydeder. Eser, Anadolu
ve Rumeli’nin yani sira Kirim, Kazan ve
Bagkurt Tiirkleri arasinda da taninmigtir.’

Muhammediyye sade ve samimi ifadesi,
akici tislibu ve halk dilinden tabirleriyle
asirlardan beri genis halk kitleleri tizerinde
etkili olmustur. Medrese, tekke ve camiler
yaninda, kdy odalarinda da muhafaza edil-
mis, okunup dinlenmis, bu suretle yaygin din
egitiminin dayandigi en mithim eserlerden
biri kabul edilmistir. Elde bestesi bulun-
mamasina ragmen musiki arastirmacilari,
eserin XV. ylizyilda bestelenmis oldugu
kanaatine sahiptirler. XVII. ylizyildan iti-
baren bazi sanatkarlarin “muhammediye-
han” diye kayitlara ge¢cmesi eserin mevlid
gibi irticalen ve beste ile okundugunu gos-
termektedir. Bu hususta meshur isimlerden

4 Uzun, “Muhammediyye”, XXX: 583-584.
5 agm.
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biri Halveti seyhi Miistakim Efendi’dir.
XVIIIL. ytlizyilda muhammediyehan olarak
taninmis en onemli isimler arasinda Akbaba
imami bestekar Mehmed Zaif1 (6. 1115/1703)
ve Istanbullu Hafiz Siihtidi Mehmed Efendi
gibi {istatlar da bulunmaktadir. Ismail Hakki
Bursevi, Akbaba imaminin Sultan Selim
Camii’'ne muhammediyehan tayin edilmesi-
nin sehirde biiyiik bir sevingle karsilandigini,
onun basarili icrasiyla hatim meclislerinin
sonunda eserin bazi bolimlerinin okunma-
sinin bir adet haline geldigini yazmaktadir.®

XV.yiizy1l Anadolu Tiirkgesii¢in zengin birdil
malzemesine sahip olan Muhammediyye’nin
miiellif hatt1 harekeli niishas1 Vakiflar Genel
Miidiirligii Arsiv ve Nesriyat Midiirligi
Kiitiiphanesi’ndedir (nr. 431/A).” Istanbul’da
otuz ikisi Siilleymaniye Kiitiiphanesi’nde
olmak tizere elli sekiz tam, yedi eksik niisha-
st tesbit edilmistir. Bunlarin disinda Anadolu
kiitiiphanelerinde otuzdan fazla, Kahire,
Londra ve Vatikan kiitiiphanelerinde onu
askin yazmasi bulunmaktadir. Eski harflerle
yirminin tizerinde baskisinin yapilmis olma-
s1, eserin gordiigii ragbeti gostermektedir.
Amil Celebioglu, Muhammediyye tizerine
hazirladig1 doktora ¢alismasinin (Erzurum
1971) metin kismin1 daha sonra yayinla-
mistir.®

Ismail Hakki Bursevi Muhammediyye’yi
Ferdhu'r-rih adiyla serhetmis, Istanbul ve
Kabhire’de birgok defa basilan eseri Mustafa
Utku dostlartyla birlikte sadelestirerek
yayimlamistir.” Muhammediyye, XVIL. yliz-
yilda Esiri Mehmed Yusuf Efendi tarafindan
nesre ¢evrilmistir.!”

6 agm.
Tkinci Diinya Savasi'na kadar Gelibolu’da idi.
Amil Celebioglu, Muhammediye I-II, (Ankara: Mil-
li Egitim Bakanlig1, 1996).

9 ismail Hakk1 Bursevi, Ferahu'r-rith: Muhammedi-

ye Serhi I-1X, haz. Mustafa Utku, (Bursa: Uludag
Yayinlari, 2000-2010).

10 Uzun, “Muhammediyye”, XXX: 583-584.
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Muhammediyye’nin bazi niishalar1 hattat-
lar tarafindan 6zellikle nesih hattiyla yazil-
mis ve tezhip edilerek ciltlenmistir. Ayrica
matbu niishalarin bir kism1 Mustafa Rakim
(1758-1826) gibi taninmis matbaa hattatla-
rinca yazilarak bastirilmistir. Istanbul’daki
[ranl1 yayincilar eliyle yapilan kacak baski-
lara okuyucularin dikkatini ¢ekmek tizere
bazi baskilarin ilk sayfasina kayitlar kon-
masi Tiirk yayincilik tarihi bakimindan ese-
rin 6nemini arttirmaktadir. Bunun yaninda
cennet, cehennem, ars, kiirsi, livai’l-hamd,
Mekke, Medine, Kabe ve Mescid-i Nebevi
ile ilgili sekil ve ¢gizimlerin eklenmesi eseri
dini halk resimciligi acisindan degerli kil-
maktadir."

1. Bir Eser Nicin ve Nasil Yazilir?

Simdi Bursevi’nin, Muhammediyye serhi
Ferdhu'r-Rih’a yazdig1 Mukaddime’yi oku-
yalim:

Evliyanin kalplerine tecelli ederek onlar1
sirk ve riya saibelerinden arindiran, gay-
riyyet sifatlarindan onlar1 temizleyerek
iclerinden evhami ve hayalati ¢ikartan ve
boylece onlar1 Zat ve sifat aleminin nakis-
larin1 tastyacak parlatilmis aynalar haline
getiren Allah’a hamdolsun!

Alemlerin kendisiyle ayakta durdugu, yol
izleri ve isaretlerinin onunla devam ettigi,
[sm-i A’zamin sirr1, zatinin cevheri kevn
bulanikligindan ve gayr tozundan arinmis
ve yiice himmetinin her ¢esit miraca, seyr
ve tayra kadir oldugu efendimiz Hz. Mu-
hammed Mustafd’ya (s.a.v), Allah’ta fani
olan ve ahadiyyet sirrina eren Aline ve
etvar-1 Ahmediye ile menazil-i Muham-
mediye’yi bilen Ashabina ezelden ebede
kadar salat ve selam olsun!

Hakk’in tecelll mertebelerinin en {istiine
yiikselmeye muhtag, kurbanlik Ismail’in
ismini tagiyan, Celveti tarikatina mensup,
Bursa’da -Allah bu sehri ve sakinlerini ko-

11 agm.
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vulmus seytanin igvasindan korusun- yer-
lesmis olan Ismail Hakki der ki Muham-
mediye kitabi, asiklarin sultani ve afakta
meshlr olan Seyh Yazicizdde Mehmed
Efendi’ye (ks) aittir.

Bu kitap, ibaresi ve ciimle yapisi itibariy-
le her ne kadar Tiirkce olsa da sasilacak
bir tertib lizere yazilmistir. Kamdisuna an-
cak mahir dalgiclarin dalabilecegi zor ve
karisik sozler ve ancak havastan olan bir
madencinin ¢ikarabilecegi karmasik keli-
melerle doludur. Ciinkii bu kitapta zevk-i
kiillinin anlayamayacag sirlar ve tecelli-i
0la ile ¢oziilmeye muhtag diigiimler var-
dir! Sara tfiiriilecegi giine kadar bu konu-
da 1srar edip yorulsa da kusurlu insanlarin
elleri bunlara ulasamaz! Bunun sebebi ise
yakin olmak ile uzak olmak arasindaki
fark gibi, haber vermek ile gozle gérmek
arasinda fark olmasidir. Ashab-1 isaratin,
Kur’an-1 Kerim’deki miitesabihler gibi
miitesabihleri, rumiz ve 1stilahlar1 vardir
ki bunlar1 da ancak kendileri ve onlara ya-
kin olan irfan ehli bilir.

Bu yiizden de her asirda ve iilkede yasa-
yan birtakim inkar ehli, uyaniklik halinin
uyku gibi oldugunu zannederek stfilerin
kullanmis oldugu bazi kelimelere itiraz
edip onlarda kusur aramakla mesgil ol-
mustur. Heyhat ki esir olan kimse hiir
kimselere benzemedigi gibi kor olan da
goren gibi degildir!

Allah’in, eski elbiseler i¢inde dyle kullar
vardir ki onlar1 ancak Settar’in kendisine
tanitmis oldugu kimse taniyabilir. Onlar
sultan ve vaktin Siileyman’idirlar. Miihiir
ellerindedir. Onlar diinyanin diregidirler.
Dogru yolu gosteren isaretler ve ilim bag-
larinin {izerindedir. Onlarin mihiirlerini
ancak giiclii parmaklar ¢ozebilir. Kelime-
lerini ise ancak harf-i miiseccel-i manevi
silebilir. Ben, Anka-y1 mugribin yaninda
bir yonde kusu veya biilbiiliin yaninda,
giilleri ve ¢igekleri tanimayan bir serge
gibiyim ki onlarin makamlarini beyan ve
ifade etmekten acizim!

133

Lakin, yukarida isaret edilen kitabin sahi-
bini iki kez ritydmda gordiim. Birincisinde
beni miijdeleyerek kucakladi ve bana sa-
dece ihvan arasinda cari olan bir dostluk
gosterdi. Ikincisinde ise bana kendi yiice
kaleminden ¢ikmis olan kitabini verdi ve
serhini yazarken Mevla’nin feyzi mikta-
rinca ona bakmami isaret buyurdu.

Makam sahibi, ediplerin iistadi Imam Ak
Baba olarak anilan Seyh Muhammed Haz-
retleri, mezkQr kitabt [Muhammediye’yi]
saltanat sehri Istanbul’daki Sultdn Selim
Camii'nde okumak {izere tayin olundu-
gunda, dinen ve tineten sehir bir hos oldu!
Asiklarin sinelerinin derinliklerinde bulu-
nan kalpleri harekete gecti, huzir ehlinin
goniilleri onun hayret verici devirleri ve
yumusak nagmeleriyle cogsmaya basladi.
Meclisin sonu, yemegin sonunda yenilen
meyve ve tatlt mesabesinde olsun ve kalbi
hasta olanlar sifa bulsun diye hatim esna-
sinda bu manziim eserin bazi bolimlerini
okumak aligkanlik haline geldi.

Sonra [Yazicizdde Hazretleri (ks)] bana
isaret ederek bu kitapta bulunan bazi
Arapga ve Farsca kelimeleri, yeryiiziiniin
bu Rim diyarinda cari olan lisan {izere
terciime etmemi; isaret elinin, ibarenin
agirliginda digiimlemis oldugu manay1
himmet parmaklariyla ¢ozmemi ve hi-
rilerin boyunlarinda asili duran incilere
benzemesi i¢in her bahire miinasip man-
zlmeler yazmami yemin alarak benden
istedi.

Yiice Allah’tan birinci ritydm1 gergekles-
tirmesini, ikinci riilyam konusunda beni
basarili kilmasini diledim ve satirlarin
karanliginda hayat pinarina ve tertemiz
sardba yol bulabilmek, susuzluktan ci-
gerleri yananlarin bogazlarinin ona [Mu-
hammediye’ye] bakmakla susuzluktan
kurtulmasi, siiphede olanlarin beyan dai-
resinden istenen noktaya gelmeleri, gayb
perdesinin goz iizerinden kalkmasi ve in-
sanlardaki inat ve ihtilafin izale edilmesi
icin bu istegini kabul ettim.
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Bu serhin her tiirlii [manevi] yara bereye
deva olacagini zannediyorum. Ciinki bu
eser, her gesit ilim ve letdifi i¢cinde topladi-
81 ve Allah’in kapisini bekleyen sadir ehli
olan akil sahipleri tarafindan bilindigi gibi
onda, baska kitaplarda bulunmayan bir¢ok
sey vardir.

Hidayete erdiren ancak Allah’tir ve itima-
dim O’nadir. Biitiin muradima O’nun yar-
dimiyla ulagabilirim."?

2. Bu Serhe Ferdhu’r-Riih
Ad1 Verilmesine Dair

Yazicizade Mehmed Efendi, eserinin son mis-
ralarinda Ahad olan Allah’in ResI'li Ahmed’e
(s.a.v.) tahsis ettigi eserine Muhammediyye
ismini verdigini Arapca-Tiirk¢e misralarla
sOyle ifade etmisti:

Ciin esbab oldu ettim soze biinyad

Cun oglan dogdu verdim bir giizel ad
Hade’l Ahadu min delaleti’l-Ahmediyye
Bade’l-Ahmedii min celaleti’l-Ahmediyye
Lemma hademtii bi’r-risdleti hatme’r-risalet
Semmeytiiha bi’r-Risaleti’l-Muhammediyye

Bursevi de son misralarinda ayni yolu izlemis
ve eserine Ferdhu'r-Ruh isminin verilmesi
konusuna agiklik getirmistir:

Hakkiya Hak uyardi ¢lin canin
Dide-i mahz oldu her yanin
Sana gosterdi ndzimi der-hab
Iznin aldin o dem o sultanin
Basladin serh-i kitaba bi-bak
Cas edip mevce geldi ummanin
Serh ederken dediler glis-1 dile
Ferahu’r-Rtih ko ndmin anin
Hamdiilillah bu stret ii mana
Litf u ihsan1 oldu Mevlanin
Giil gibi dogdu anadan rengin
Komadi ragbetin giilistanin
Ferah-1 rithu oldu ussakin
Yeniden cani geldi devranin

12 Bursevi, Ferahu'r-rih:Muhammediye Serhi, 1: 15-

16.
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Muhammediyye gibi li¢ asirdan beri
Osmanlr'nin goniil cografyasinda okunan
bu halk klasigi dua ile son bulmaktadir:

[1ahi dembedem Senden ricamiz
Bizi iméan ile hatm eyle ahir
Budur dergaha riz i seb dudmiz
Bizi Iman ile hatm eyle ahir

Bahar-1 6mriin erdikte hazani
Ucur bag-1 cindna miirg-i can
Koma vahsette Sen rih-1 revani
Bizi man ile hatm eyle ahir

Okunmustur bu hat levh-i ezelden
Kamu zi-rGh i¢er cam-1 ecelden
Siline ¢ilin kalem ketb-1 amelden
Bizi iman ile hatm eyle ahir

Tamam olur eger¢i salike rah
Tamam olmaz veli diinyada derd ah
Deyip ahir nefeste Allah Allah

Bizi iméan ile hatm eyle ahir

Cenabindan diler Hakk1 atiyyat
Kilar her dem Habibine tahiyyat
Bi-hakki’l-al hem hayri’l-beriyyat
Bizi iman ile hatm eyle &hir'?
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Yinus Emre’s Poetry and Philosophy

Yiinus Emre Siiri ve Felsefesi
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Abstract

Yiinus Emre was a Turkish Sufi master of the 13th century whose poetry continues to reverberate to this
day. The simplicity of the language used to convey the inherently complicated concepts of divine love, love
of humanity, the illuminated heart, all from the perspective of unity transcends the boundaries of language
and religion and speaks to all. His multi-layered interpretation of religion in one of his poems, where he
writes, “Seriat, tarikat, yoldur varana / Hakikat marifet andan igeru” — “Laws and paths are roads for those
who arrive / The fruit of truth is what is within,” takes the listener beyond religion as a set of rules and into
the deeper and vast realm of belief, where it is the truth and reality of these rules that are brought to the
forefront in order to support the believer in reaching the Ultimate Truth. Recent events have demonstrated,
at times violently, the danger of denying or neglecting the profound side of religion and only concerning
oneself with the dogmatic aspects. Yunus Emre’s focus on humanity within the context of the divine and
the universe allows the reader or listener to step back, acknowledge that all of humanity is one, and as part
of Creation, all of us are subjects of the same message: “Sen sana ne sanirsan, ayruga da onu san / Dort
kitabin manasi, budur eger var ise” — “You have a self-image in your own eyes, Be sure to see others in the
same guise / Each of the four holy books clarifies; this truth as it applies to man’s affairs.”
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YUNUS EMRE’S POETRY AND PHILOSOPHY

Ozet

Siirlerinin zamani asan etkileriyle giiniimiizde de yasamaya devam eden Yanus Emre, bir 13. yiizy1l Tiirk
mutasavvifidir. {1ahi ask, insan sevgisi, bilen kalp gibi 6ziinde son derece karmasik olan tasavvufi kavramlari,
tevhid perspektifinden aktarmak i¢in kullandig dilin sadeligi, dilin ve dinin sinirlarini asarak herkese hitap
eder. “Seriat, tarikat, yoldur varana / Hakikat marifet andan iceru” beyitleri araciligiyla dine getirdigi cok
katmanli yorum, dinleyiciyi bir kurallar biitiinii olarak dinin 6tesine, inancin daha derin ve engin alemine
gotiiriir ki burada aslolan, inananlar1 Mutlak Hakikat’e ulasmada destekleyen kurallarin batini yoniidiir.
Son zamanlarda yasanan olaylar, dinin der(ini yoniinii inkar veya ihmal ederek sadece dogmatik tarafiyla
mesgul olmanin tehlikesini zaman zaman siddetli bir sekilde gostermektedir. Yinus Emre’nin Allah ve
alem baglaminda insanliga odaklanmasi, okurun bir adim geriye ¢ekilerek tiim insanligin bir oldugu ve
yaratilisin bir pargasi olarak hepimizin ayni mesajin muhataplari oldugumuzu kabul etmesine olanak tanir:
“Sen sana ne sanirsan, ayruga da onu san / Dort kitabin manasi, budur eger var ise.”

Anahtar Kelimeler: Ynus Emre, ilahi ask, insanlik, bilen kalp, tasavvuf edebiyat1

Introduction

One of the few things we know for certain expressing Sufi concepts, with the differ-

about Yiunus Emre is that he was a Turkish ence of doing this plainly, and in Turkish. He
Sufi poet who lived in Anatolia in the 13th writes, “Bu bizden 6ndin gelenler ma‘niyi
century. While much research has been done pinhan didiler / Ben anadan togmis gibi
about the more specific details of his life, in geldiim ki ‘uryan eyleyem”2 — “In those who
terms of who he was, where he came from, came before us, hidden was the meaning / |
and what he did, what concerns us is the came as if just born from my mother, fully
power of his poetry reverberating in listeners’ revealing.” Once again following in the path

hearts 700 years later. As one author states,
“what is it to us where he is from, or who
his family is? Even if we don’t know any of
this, there is a Yunus whom we do know,
and what we know is more than enough for
all of us. This Yunus has the capacity to not
only develop this world, but to build for us
the hereafter world as well. This is the Lover
Yianus, the Pained Yunus, the Silent Yainus,
the Dervish Yiinus, and above all, he is Our
Yanus!™!

of these two great figures, Yiinus Emre states
that poetry is simply the means by which he
tries to convey what is truly important, which
is the meaning, the spirit behind the words.?
He writes, “Y(nus’un so6zi si‘irden amma
asli(dur) kitabdan / Hadisile dinene key (bil-
gil) sadik olmak gerek™ — “Yunus’ words are
poetry, but their origin is the Book / remain
loyal to it and the Hadith constantly, no fur-
ther one need look.” While preparing for
this paper and thinking and reading through

Our Yunus has been referred to as the Yiinus’ poetry, what continually resonated

“hdtem-i lisan-1 Tiirk”, the seal of the Turkish
language, for his mastery over the words he
uses to express divine wisdom, divine love,
love of humanity, all from the perspective of
tevhid, of unity. He continued the tradition
of Ibn ‘Arabt and Mevlana in explaining and

with me was the immense love within Yiinus
Emre, expressed through the powerful and
encompassing perspective of tevhid, unity.

2 Mustafa Tate1, Yiinus Emre Divan-1 [lahiyat, (Istan-
bul: H Yayinlar1, 2014), 367, 173/7.

3 Mahmud Erol Kilig, Sifi ve Siir, (Istanbul: Insan

1 Nezihe Araz, Anadolu Evliyalari, (Istanbul: Atlas Yayinlari, 2014), 79-80.
Kitabevi, 1975), 62. 4 Tate1, Yiinus Emre Divan-1 Ilahivat, 342, 137/9.
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Yinus Emre’s love shines from his poetry
because it is not just the Divine whom he
loves, it is every single existing thing that has
been graced with one of the names of God. His
cascading love flows to every single one of the
seventy-two nations under the sky; this love
is a fundamental part of his faith.> The con-
cept of humanism might come to mind when
speaking of the love of humanity, wherein the
focus is on the value of the human in different
manners and interpretations throughout the
world, but it has remained only at a theoret-
ical level, not reaching what Yiunus Emre
and others like him demonstrate where this
love is an active part of life. We can see this
call to action where he writes, “Bir hastaya
vardunisa bir i¢im su virdiinise / Yarin anda
karsu gele Hak sarabin igmis gibi™® — “If you
visited the infirm, if you gave a sip of water /
Tomorrow that will return, as if that sip was
from the elixir of the Truth.” It should be noted
that while one interpretation of this verse is
the more worldly one of acting for the care
of the individual and society, there are mul-
tiple layers of meaning here. For someone
at Yunus Emre’s spiritual level, the real sick
person would be the one who is unaware of
their Lord, who persistently refuses to mature
in their level of humanity, who continually
denies the entrustment God bequeathed them.”
Yiinus Emre offers the remedy for such a sick
person in the second part of the couplet — what
is it that can awaken the sick person from their
heedlessness? That sip of water you give — it
might not have an effect on them immediately,
but it might awaken within them tomorrow, or
later on, and it will be as if they have drunk
from the elixir of the Divine.?

5 Samiha Ayverdi, Abide Sahsiyetler, (istanbul: Kub-
bealt1 Nesriyati, 2022), 61.

6 Tate1, Yianus Emre Divan-1 fldhiydt, 525, 388/5.

Personal conversation with Riza Tekin Ugurel,
13/11/2022.

8 Personal
14/11/2022.

conversation with Kenan Giirsoy,
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Another couplet that demonstrates the mul-
tiple layers of interpretation is as follows:
“Bu diinyada bir nesneye yanar i¢im goyner
Oztiim / Yigid iken 6lenlere gok ekini bigmis
gibi”? — “One thing in this world wrenches
my heart and brings tears to my eyes / When,
like a too-early harvest, a young one dies.”
This couplet can be read as Yiinus Emre
being fully a part of the human communi-
ty, sharing in both their triumphs and their
losses, in this case, the death of the young.
While this deep feeling might appear as
going against the will of the Divine, there
is no protest or rebellion against what occurs
— this is the compassionate sharing of an
immense pain.'” The additional meanings
here, however, ask one to consider what it is
Yiinus Emre means when he writes “yigit/
youth”. Is this a situation where it is really
an early harvest, or is it the harvesting of the
spiritual bounty provided by God? Thus the
“early death” referred to here might instead
be to the concept of miitu kable en temiitu
— to die before dying, meaning to advance
beyond the constraints of the ego (nafs), to
strive for the level of insan al-kamil, the
Perfected Human Being."

Yiinus Emre truly believes that every human
is equal, that true maturity can only occur by
regarding every single person out in the world
with the same eyes.'” He writes, “Sen seni
ne sanursan ayriga da ani san / Dort kitabun
ma‘nisi, budur eger varisa”?® — “You have a
self-image in your own eyes, Be sure to see
others in the same guise / Each of the four
holy books clarifies, This truth as it applies

9 Tate1, Yiunus Emre Divan-1 fléhiydt, 525, 388/4.
10 Mehmet Demirci, Yunus Emre’de Ilahi Ask ve Insan
Sevgisi, (Istanbul: Kubbealt1 Nesriyati, 1997), 103-

4.

Personal conversation with Riza Tekin Ugurel,
13/11/2022.

Demirci, Yunus Emre’de Ildhi Ask ve Insan Sevgisi,
91-2.

Tate1, Yiunus Emre Divan-i fldhiydt, 459, 299/6.

11

12
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to man’s affairs.”"* He does not ever consider
the human as a lone entity, separated from
what surrounds her; instead, the human is
always regarded in correlation with God and
the universe, as the deposit for the divine
entrustment, as the potentiality of reaching
the Divine Essence (zd?)."” This Divine pres-
ence can be witnessed within the heart of
the believer, hence Yiinus Emre’s following
verses: “Bir kez goniil yikdunisa bu kildu-
gun namaz degiil / Yitmis iki millet dahi
elin yiizin yumaz degiil”'® — “If you even
once broke a heart, it is no prayer to God,
your obeisance / all the seventy-two nations
may gather, but you, no effort is enough to
cleanse.” The same feeling comes through
in another verse, where he writes, “Goniil
Calab’un taht1 goniile Calap bahdi/ iki cihan
bedbaht1 kim goniil yikarisa™’ — “The heart
is the Creator’s throne, wherein God’s gaze
lies / whosoever breaks a heart, misery in
both worlds is where their destiny lies,” thus
once again emphasizing how important it is
to treat everyone equally, justly, with respect
and love, because we are all created by the
same hand.

The universality of Yunus Emre’s message
and love has an underlying emphasis on unity.
What he says can be applied to every religion
and faith, and all one needs is an open heart
to understand; it is not linguistic knowledge
that forges connections. Yiinus Emre writes,
“Benem Hakk un kudret eli benem beli ‘1sk
biilbiili / Séyleyiip her diirlii dili halka haber
viren benem”"® — “I am the Truth’s hand of
power, yes, I am the nightingale of love / |

14 Talat Halman (ed.), Yunus Emre and His Mystical
Poetry, (Indiana: Indiana University Turkish Stud-
ies, 1989), 155.

15  Kenan Giirsoy, “Yunus Emre: ’homme, le monde
et I'univers chez Yunus Emre,” speech at Gregorian
University, 6-9 November 1991.

16 Tatc1, Yiinus Emre Divan-1 Ildhiyat, 362, 166/1.

17 1Ibid. 459, 299/5.

18 Ibid. 384, 193/11.
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am the one who speaks all the different lan-
guages and informs the people.” Using the
Turkish language, he expresses his purpose,
his belief, his love, feelings, and thoughts all
with the aim of achieving tevhid, unity."” As
an internal act, tevhid is rather hard to define,
although it might be referred to as a matura-
tion, working on the submission of the ego
rather than to the ego, and ultimately to see
Truth, Haqq, in every single existing thing.
Yiinus Emre does not have this difficulty of
expression,?’ as he writes, “Eger ayine bin
olsa bakan bir / Goren bir, gorinen bin bin
gorindi”* — “Even if there are thousands of
mirrors, there is only one who looks / the
one who looks is one, the seen appear in the
thousands.”

In the matter of unity, there is an external
unity that Yiinus Emre speaks to as well.
The matter of loneliness, of disconnect, is
one we face as humans all over the world.
There has been a distancing from each
other despite — or perhaps because of — the
hyperconnectivity brought about by the
internet age and social media. Not only is
there distance among humans, but we have
also become isolated from nature. There is
a line of thought in Islam where the Qur’an
is a divine book that should be studied and
read, exemplified through the living Qur’an
that was the Prophet Muhammad (saw), but
there is also the book of nature, a book that
continually renews itself and rejuvenates,
that overcomes all its travails while fully
submitting to that which occurs to it and
within it. We have become ignorant of this

19  Miijgan Cunbur, “Yunus ve Tirk¢emiz,” Yunus
Emre Sempozyumu Bildiriler, (Istanbul: Marma-
ra Universitesi Yayinlari No 514, Fen-Edebiyat
Fakiiltesi Yayinlar1 No 25, 1992), 27.

20  Mehmet Demirci, “Tirkiye’de Yunus Emre
Calismalarina Genel Bakis,” Uluslararasi Yunus
Emre Sempozyumu Bildirileri, (Manisa: Yunus
Emre Belediyesi, 2016), 18.

21 Tate1, Yiunus Emre Divan-1 fldhiydt, 541, 411/9.



MAHMUD EROL KILIC

book as well, living in concrete jungles with
very few forays into nature. Yinus Emre
bears witness, however, to the fact that even
the trees, the flowers, every single grass
blade, every insect, every bird, is also in
the process of remembering God. One of the
stories related about him is that while in the
service of his miirsid, his teacher, he would
go out to gather wood from the surrounding
areas. One day, however, he is on his way
back with not even a single piece of wood
on him, instead holding a single violet in
his hand. When asked why he did not gather
any wood to be used in the lodge, he replies,
“How could I? Every time I went to cut a
piece, they were all clearly saying — ‘Do not
cut me, you are keeping me from my dhikr,
my prayer!” All I am bringing back is this
small flower, and the flower requested that
I take it — ‘I forgot my dhikr for a moment
and fell into heedlessness, please, take me
away!””** And in one of his poems, he writes,
“Daglar ile taslar ile ¢agirayin Mevlam seni
/ Seherlerde kuslar ile cagirayin Mevlam
seni / Su dibinde mahi ile sahralarda aha
ile / Abdal olup ya Hii ile cagirayin Mevlam
seni”? — “I call for you My Lord, with the
mountains and the rocks / I call for you My
Lord, with the birds at dawn / With the fish
in the depths of the ocean and the gazelles
in the deserts / I call for you My Lord, as an
Abdal shouting ‘O You!”” There is clearly a
shared call here, where it is not just Yunus
Emre who is engaged in the remembrance of
God, it is every single rock, tree, fish, bird,
and everything else in existence.

The atomization that has happened under
the guise of specialization has caused rifts
within the feeling and perception of being
in unity. It is almost as if humans no longer
have the time and energy to simply stop for

22 Ahmet Kabakl1, Sohbetler-I, (Istanbul: Tiirk Edebi-
yat1 Vakfi Yayinlari, 1991), 131-3.
23 Tate1, Yianus Emre Divan-i fldhiydt, 781-2, 176/1-2.
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a while and think and observe that truly, in
the end, we are all one. This is the point that
Yiinus Emre addresses throughout his many
poems where he writes in different verses,
“gelin tanis olalim” — “come, let us become
acquainted,” “gelin birlik olalim” — “come, let
us become one,” or “bir iken ayrilmayalim”
— “let us not separate when we are already
one”.?* This appeal to remain one is a reflec-
tion of his understanding of the human as a
social being — a human is not meant to be
alone, only engaging in the bare minimum of
whatever is necessary to continue to live. The
human has been created with an enormous
potential for love and mercy; every human is
a manifestation of an illuminated heart that
loves, that is loved, and that connects with
compassionate and passionate love. Another
of his verses points to the active nature of
unity as well — “Gel hey kardes gel sen birlige
0zen / Birliktir her nefsin kal’asin bozan” —
“Come, brother, and aspire to unity / It is
unity that breaks down the castle of the ego.”*

I have mentioned already the capacity Yunus
Emre has for stating simply what is compli-
cated, and one of the examples of this is in
how he characterizes himself in his poems.
He refers to himself in different ways, but
one of the more common ones is “Miskin
Yinus”. Although miskin is usually taken
to mean sluggish, lazy, poor, spiritless, and
even helpless, the entire character changes
when considered from the perspective of
tasavvuf. When considered from this per-
spective, miskin means “the fighter of the
heart who comprehends their lack of power
and presence in the face of God, who knows
that God is the ultimate wealth and that they
are the dervish servant, the poor one, who is

24 Levent Bayraktar, “Yunus’un Giincelligi”, Uluslar-
arast Yunus Emre Sempozyumu Bildirileri, (Mani-
sa: Yunus Emre Belediyesi, 2016), 19-20.

25  Fulya Bayraktar, “Yunus’ta Baglanma”, Uluslar-

arast Yunus Emre Sempozyumu Bildirileri, (Man-
isa: Yunus Emre Belediyesi, 2016), 32.
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forever utterly dependent upon God.””* Yiinus
Emre demonstrates this meaning in one of
his poems where he writes, “Miskinlikden
buldilar kimde erlik varisa / Nerdiibandan
yitdiler yliksekden bakarisa?’ — “It’s the true
man who leads the mystic life — whoever is
human, whoever dares / Those who stand
high and look below with scorn, are bound to
fall from the top of the stairs.”*® His powerful,
almost magical voice is an appeal to both the
physical and the spiritual side of the human
in urging them to think, listen and to bring
themselves to account, thus fully activating
the energy within them.”

Loving the created because of the Creator,
respecting all of creation because the very
atoms of every single existing thing are con-
tinually remembering God, and looking at
everyone through this ultimate perspective
of tevhid, unity, Yunus Emre himself is the
one who actually answers the question of
why he remains relevant and influential 700
years later: ““Asik 6ldi diyii sala viriirler / Olen
hayvan durur ‘asiklar 6lmez’*" — “The death
knell rings, claiming the lover’s death / It is the
animal part that is gone, for lovers do not die”.

Conclusion

I would like to conclude my words with what
reads to me as a prayer from Yinus Emre
upon those who walk with him. He writes,

Her kime ki dervislik bagislana
Kalp1 gide pak ola giimiislene
Nefesinden miisk ile amber tiite

Budagindan il ve sehr yemislene

Topragi dertli i¢in derman ola
Ayaginda saz bitip kamislana

26  Tlhan Ayverdi, “Miskin,” Kubbealt1 Lugat1, http:/
lugatim.com/s/miskin, accessed November 2, 2022.

27 Tate1, Yiunus Emre Divan-i fldhiydt, 459, 299/1.

28  Halman, Yunus Emre and His Mystical Poetry, 155.

29 Ayverdi, Abide Sahsiyetler, 60.

30 Tate1, Yinus Emre Divan-1 fldhiydt, 324, 113/8.
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Cilimle sair dost bahgesi biilbiilii
Yunus Emre orada diirraglana®

Whoever receives the gift of the dervish
state

Is cleansed, rid of counterfeit, gets his sil-
ver-plate

He’s that tree whose breath oozes musk
and amber

From whose branches, city and country
receive fruit

Those who are suffering find their cure in
its leaves;

Reeds and bushes sprout and blossom at
that tree’s feet.

Poets are the nightingales in the Friend’s
garden,;
Yunus Emre is the singing partridge in it.*
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IBN ‘ARABI AND THE METAPHYSICAL MEANINGS OF THE SHADOW PLAY IN JAVA

Ozet

Bu makale, Endonezya ve 6tesinde pedagojik bir egitim metodu olarak goriilen geleneksel gblge oyununu,
Ibn Arabi’nin 6gretileriyle iliskilendirerek ele almay1 amaclamaktadir. ibn Arabi, 13. yiizyilin en 6nemli
Islam diisiiniirlerinden biri olarak bilinir ve 6gretileri tiim islam diinyasina yayilmistir. Bununla birlikte,
iki bas yapit1 olan Fiitithat ve Fusiis, son 800 y1l boyunca biiyiik 6lciide erisilemez kalmistir. ibn Arabi
metinlerinin ¢agdas bir 6greticisi olan Mursyid’in Islam1 egitimi, 2019°dan bu yana artik yaygin bir sekilde
halka acik hale geldi. Bu anlamda ben de, insanlarin hayatlarina anlam ve deger katmak i¢in ¢aligmalar
yiriiten topluluklarda, pedagojik bir metot olarak golge oyunu 6gretileri, agiklamalar1 ve kullanimu ile
ilgili arastirmalar yiriitiiyorum. Aragtirmalarimi siirdiirdiigiim toplulugun rehberi olan Mursyid, manevi
bir egitim arac1 olarak gélge oyununa dair farkli perspektifler sunuyor. Dolayisiyla bu makale, ytizyillar
boyunca Islami 6gretinin merkezinde yer alan gélge oyununun ¢ogu zaman kaybolan anlamina deginmek-
tedir. Mursyid tarafindan bana anlatildig: sekliyle, gblge oyununun, talibin manevi yolculugundaki roliine
dair etnografik bir galisma sunacagim. Béylelikle, gélge oyunundaki Allah ve Insan arasindaki etkilesimi,
nefs yolculugunu ve onun metafiziksel perde, 151k ve golgeler diizenini anlayacagiz.

Anahtar Kelimeler: Ibn ‘Arabi, tasavvuf, gélge oyunu, wayang kulit, Java, Endonezya, perde, nir, golge

Introduction

The importance and value of the shadow Ibn ‘Arabi’s teachings. Ibn ‘Arabi is known as
play as a quintessential artistic inheritance one of the most important Islamic thinkers,
of Indonesia with its cultural values and iden- from the 13th century, and his teachings have
tities has been studied in colonialist studies.! expanded across the entire Islamic world.
Historical anthropologist Ward Keeler and However, his two main works, al-Futuhat
many other scholars along the way document- and al-Fusiis have remained largely inacces-
ed extensively the religious and philosophical sible over the last 800 years. The Mursyid, a
interpretations of the ritual uses of shadows contemporary teacher of Ibn ‘Arabi’s texts,
in Javanese shadow plays, drawing links has offered his teachings to the public since
between shadow plays and Javanese selves. 2019. These teachings are having a global
I am interested in delving beyond the material impact. As an anthropologist, [ am interested
culture of the shadow play to understand the in the teachings, elucidations and use of the
practice and the use of the shadow play in pedagogy of the shadow play in communities
religion and traditional arts, in contemporary which strive to make meaning and value in
contexts. people’s lives.

This article is about the shadow play as a ped- I have been following Mursyid’s teachings on

agogy in Indonesia and beyond, connecting it the metaphysical meanings of a popular tra-
1 Schechner studies how the Dutch colonial inter- ditional arts performance’ the art of wayang

vened into the practices of the wayang kulit (shad- kulit (shadow play),? from the 15th century
ow play), especially during the Java War (1825-
1830) onwards. Many changes took place during the

for three years. Mursyid leads a Sufi order

Dutch East Indies during the long colonial epoch, of 800 members across Java and Sumatra
where the Dutch ‘stripped wayang of its politics and across the globe’ helplng them to define
and historicity, its ability to relate contemporary

events’. Instead, they emphasized on ancient myths, 2 Readers are invited to enjoy the webpage and the
aesthetics, and mystical functions. See Richard illustrations on wayang kulit created by Momina
Schechner, “Wayang Kulit in the Colonial Mar- Khattak, an artist from Pakistan. www.n-sphere.
gin,” TDR 34, 2 (1990): 25-61. space/shadow-play
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and negotiate their past, present, and future.
This community’s lineage traces back to the
first saints of Indonesia, called the Council
of Nine Saints — the Wali Songo (also tran-
scribed as Wali Sanga), who introduced Islam
to the Hindu islands (Indo-nesia) through the
shadow play. This community follows the
Islamic teachings of Ibn ‘Arabi closely and
focuses specifically on the teachings of Ibn
‘Arab1’s second major work, called al-Fusiis.
The teacher of this community offers insights
into the shadow play as a mystical tool for
pedagogy, which we explore in this article.

According to Ibn ‘Arabi in his work al-Fu-
tihat, the shadow play begins with the pup-
peteer, who uses a three-dimensional puppet,
making it come alive as it is removed from
the first box called ‘womb’ to be placed at
the end in the box called ‘grave’ — what the
audience sees is the life on stage, the in-be-
tween, narrating a universal story of human-
ity. The audience behind the veil sees only a
two-dimensional shadow play, having lost the
dimension of the intricate, colourful puppets
which had been crafted in great detail.

This article will touch upon the often lost
meaning of the shadow play central in Islamic
teaching over the centuries. [ will offer an eth-
nographic study of the role of shadow play in
the seeker’s search for their self as it was told
to me by the Mursyid. By doing so, we under-
stand the interplay between the Divine and
the Human within the shadow play, the search
for the soul, and its metaphysical order of veil,
light, and shadows. These findings come from
a series of semi-structured interviews with
the community teachers and puppeteers, and
local shadow play audiences. I used partici-
pant observations in my fieldwork during two
summers between 2022-2024 and received
permission to publish the research findings
by all research participants. All research par-
ticipants have been given anonymous names
for privacy protections.
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As part of a decolonial way of engaging with
ethnographic material in the field, this article
uses direct, first-hand teachings, without the
academic, colonial, performative rituals of
citation. This encourages the research par-
ticipants of the community (farigat) I spent
2 years’ time with, to speak in their own
voices, without the constant mediation of an
anthropologist.’

1. The Process of Wayang Kulit

I met one of the contemporary puppeteers
(dalang), whose name is Nani, in a radio sta-
tion in Java, who was about to give a perfor-
mance later that evening. He was a man in his
forties with more than 30 years of experience
in the shadow play. Inspired by his grandfather
who was a well-known village dalang, close
to Jogjakarta, he became a dalang at a young
age and later studied at a dalang performative
arts school in Jogjakarta — and with a chuckle,
he goes on: “Against my parents’ permission
— I only told them to come to my graduation,
when they became aware of my professional
path as a dalang.” He explained the process
of the shadow play to me as follows: some of
them can go on over many hours, sometimes
even 9 hours, from early evening to the dawn.
The dalang is the puppeteer who is also the
narrator of the selected plays he performs
during the evening. He often sits cross-legged
facing the rectangular screen, with the light
shining on to the puppet on to the screen.
Traditionally, the audience sits behind the
screen so that the dalang would not be seen,
but nowadays, many of the audiences sit on
the side of the dalang. (The Mursyid sees this
as evidence that the lesson of the shadow play
has been lost.) Then behind the dalang sit
the gamelan players, who are the musicians

3 I would like to thank all research participants who
contributed to the findings and made this research
possible in the first place. I am grateful for the
Evans Fellowship for funding this independent re-
search.
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Image 1: A Drawing of the Shadow Play. In Ward Keeler, Javanese Selves, 1987.

improvising the musical accompaniment of
the shadow play. Spectators are on both sides
of the screen. In most contemporary perfor-
mances, invited guests are seated on chairs
watching the shadows, while uninvited guests
and passersby observe from the dalang’s side.
Other scholars noted that in the past, there
was a gender-segregated seating plan, where
women and children were on the shadow side,
while men on the dalang’s.* The stories that
are narrated include familiar puppets known
to the community, containing stories of leg-
endary Javanese figures, some based on the
Ramayana, some on the Mahabharata. As the
play begins, I find Nani in the middle of the
stage, concentrating on the shadow play. He
is focused and multi-tasking, using a wooden
mallet in his left hand and a small mallet held
between his toes. While all the puppets are
arranged in order of size at the sides of the
screen, with the smallest placed nearest the
screen, he starts the dialogue, interchanging

4 Willem Huibert Rassers, “On the Origin of the
Javanese Theatre”, in Paiji, The Culture Hero: A
Structural Study of Religion in Java, (Dordrecht:
Springer Netherlands, 1931), 93-215.
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the voices of the different characters on stage,
as he is the only narrator of the play. He does
so without any script. He explained to me
at another meeting how he is always mak-
ing sure that he is in ritual purity (ablution,
wudii’), that he is prepared with a few shadow
plays and has practiced them. But for most
part they are inspired or improvised on the
day of the shadow play: “We (dalang) are in
the veil between the light and the audience,
and we feel out what is in the atmosphere. It
is a special role as a dalang, as 1 feel | am
the intermediary between both sides of the
screen.”

Most dalangs do not learn their plays (lakons)
by reading them but rather through oral and
spiritual transmission. It used to be that there
was great importance in knowing and more
profound understanding the puppet arrange-
ment, language, sacred music and plots, fol-
lowing the character’s journeys, relationships
and hierarchies.” However, when I asked
about the meanings of the shadow play and

5 Schechner, “Wayang Kulit in the Colonial Margin,”
TDR 34,2 (1990): 25-61.
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interviewed participants in the audience, they
seemed not to know them nor were concerned
about them. Instead, they were interested in
the play itself as an evening entertainment for
themselves and for the meaning. How these
meanings are lost has not been a concern for
the professional puppeteer Nani, who feels
that the shadow play invites anyone inter-
ested in the arts, whether they are called
to understand the meaning or not; to him,
this is not important. However, it has been
a concern for the local community teacher
Mursyid, who maintains the importance of
shadow play and the need for its accuracy
and faithful tradition.

2. Towards a New Meaning of the
Javanese Shadow Play — Shadows,
Puppets, and the Light

I was introduced to Mursyid through one of
his disciples, T, who works as a translator
and writer in the Netherlands. After I had
known her for 3 months in 2021, she soon
invited me to visit Mursyid and the com-
munity, in Autumn 2022. All my interviews
with Mursyid were accompanied by T., who
translated the conversations from Indonesian
to English. She was enthusiastic about the
shadow play because Sunan Kalijaga of the
Wali Songo was one of her ancestors. Sunan
Kalijaga is known as the one who brought
the shadow play.

Mursyid is her teacher and is a spiritual
leader of a Sufi order with 800 followers in
Bandung. During the day, he is a professor
at the local university, and he offers spiritual
teachings outside office hours, almost daily.
During the visit, there were three wayfarers
(salikin), who generously offered their help
with communication between Mursyid and 1,
and simultaneously translated our conversa-
tions, which were often held in a living room
set up. Sometimes, the interviews took place
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on Zoom, while T. was in Bandung to help
with the interview. All conversations were
recorded and then translated into English,
with full transcripts into Indonesian, provided
by a team of salikin who offered their skills
and assistance to me.

During the first visit, a community mem-
ber, one of his salikin, brought me to a Batik
store, and they selected a unique dress for
me with the wayang’s feature. I was gifted
a shadow play dress by the community! In
our first meetings, I saw Mursyid’s passion
for shadow play. He explained the etymol-
ogy to me: “Wayang comes from the root
word ‘bayang, which means shadow.” For
the traditional Sufi order Q., the shadow play
has an extraordinary metaphysical meaning
beyond the cultural tradition of storytelling.
From our meeting, I knew that the shadow
play existed in a deep meaning dimension for
his community. Mursyid reminisces about
the beginning of his spiritual journey when
he met his teacher, whom he calls ‘father’ or
Bapak. From however long he has been on
the path, he recalls his fascination with the
wayang kulit.

“The shadow is related to the imagination,”
says Mursyid with his head nodding and a
gentle smile. He continues: “Humans who
are guided by the light, need to imagine the
meanings of the teachings, that are often
in the unseen dimensions.” He picks up his
Qur’an and looks through it, explaining that
the shadow is mentioned 33 times, which is
the key to the deeper meanings of the shadow
play. During this interview, I saw how his
face lit up when he was talking about his
own guide, his teacher: “My teacher Bapak
used to say, ‘Our true self is not the body; this
is only a copy, a shadow of our true self.””
He opens the Qur’an and reads out loud to
me: Have you not seen your Lord (Rabb)
how He lengthens the shadows and if Allah
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wills will be made permanent (not moving
and not changing). And We made the sun a
guide over the shadow (al-Furgan 25/45-46)
For Mursyid, there is an interaction between
the shadow and its puppet and the puppet and
its source of light, with the shadows either
aligned or misaligned. When the shadow is
aligned, it is possible that they even become
‘lengthened’ — that is extended shadow. It
immediately occurred to me that a shadow
is not just a shadow, rather different kinds
of shadows exist. He shared that the wayang
kulit may seem like a performance, but it
is not. Mursyid, now unpacked two large
puppets from his bag, demonstrates what he
meant by ‘image’.
Now, look at these beautiful puppets.
Look at the shape, the carvings. They are
made of leather. Do you see all the colours
and details? All of this, [he points to the
puppets,] speaks for a very detailed and
serious craft. But when one is sitting in the
audience, all one can see is the shadow.
If the puppet was not that important, and
all it needed to do was cast the shadow,
why would the craftsman put hours and
hours perfecting the puppet in its volume,
depths, colours and detailed carvings?
This, in fact, already shows the two lev-
els of realms. The first one is the shad-
ow, which is but the image on the screen
that can only speak of the physical realm
(‘alam al-mulk). And the puppet, being the
second realm.

This comment indicates multiple levels of
understanding of shadow play as a pedagogy.
On the one hand, he details the materiality
of the puppet, which is three-dimension-
al, hand-carved with intricate details, and
colourful; on the other hand, he speaks of the
shadow as an image of the puppet, and when
the puppet’s shadow is cast on the screen.
What happens is that the three-dimensional
puppet becomes, because of the casting, a
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two-dimensional shadow. Traditionally, the
screen is supposed to be illuminated by a
single source, a flickering oil lamp, and the
puppets are supposed to be made from parch-
ment formed out of water buffalo hide, horn
and bone, but these days such practices dis-
appeared.® From the audience’s perspective,
sitting on the other side of the curtain, all
they see are the two-dimensional shadows,
and they know that their origin is the true
puppet behind the veil. These are the first
two immediate realms of shadow play, which
form part of the metaphysical cosmic order
of the shadow play: the first higher dimen-
sional realm is that of the light shone onto the
puppet, which represents the unseen world,
while the second realm represents the seen
world, with one lesser dimension.

Then he continued: “Now, let’s look at the
shadow. The shadow indicates where the
sun is.” I thought that this comment was
very interesting because he starts with what
is seen and backtracks to the backstage; he
extrapolates the shadow, to the puppet, all the
way to the light, which is behind the veil. I
would have thought that he would start with
the light, puppet, and shadow, but he very
much turned the sequence around, beginning
with the shadow.

In the eyes of Mursyid, the shadow represents
all that we can perceive, akin to the physical
realm we inhabit. It is not just the puppet that
casts a shadow; everything we see is merely
an image of something that truly exists, such
as the puppet in this case. Initially, it seemed
perplexing to me that we could perceive shad-
ows, as I had always thought that what we see
with our eyes is light. However, to Mursyid,
the visual imagery and the physical stage of

6 See Roger Long, Javanese Shadow Theatre: Move-
ment and Characterization in Ngayogyakarta
Wayang Kulit, (Ann Arbor, Mich.: UMI Research
Press, 1982). See also Schechner, “Wayang Kulit in
the Colonial Margin,” TDR 34, 2 (1990): 25-61.
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the shadow play explain it all: what we see
is what the audience observes watching the
shadow play, representing the shadow world
(‘alam al-mulk). However, the True realm in
the jabarut and the malakiit is the world of
Light, with souls and spirits and the source
of life. That world is concealed behind the
screen. What we perceive are shadows, while
what is illuminated by the light, like the pup-
pet, remains unseen. Every image we per-
ceive is merely the shadow of the actual entity
behind the veil. I came to realize that the two
opposites, light, which remains unseen, and
the shadow, the only ‘thing’ we see, are two
necessary antipodes in the shadow play.

3. The Search for the Self

He lifts the puppet this time and explains
that everything begins with a story of a
story. “The Wali Sunan Kudus of the Wali
Songo was one of my ancestors,” Mursyid
explained that Sunan Kalijaga’s mother was
one of the Chinese emperor’s daughter and
travelled across the sea from ancient China
to Indonesia in the 15th century. His father
was King Brawijava the 5th. Indonesia was
a Hindu nation at the time, hence the ori-
gin of the name Indonesia, my interlocutors
told me.”* Sunan Kalijaga brought with him
the shadow play. The art of the shadow play
made its way to Indonesia during the pre-Is-
lamic era when the majority of the popula-
tion was Hindu-Buddhist; however, wayang
kulit emerged and played a central role in the

7 The community I worked with often referred to In-
donesia as a nation-state even when they talk about
the 15th century, though from a historiographical
point of view the name Indonesia was a modern de-
velopment from the 19th century. Before the places
would be named after individual kingdoms, and is-
lands and the archipelagoes (Java, Sumatra etc), or
colonial terms such as East Indies company. Offi-
cially the name Indonesia came into being with the
gaining of independence in 1945. I have an impres-
sion that the community was mainly referring to the
geographical region of Java, rather than Indonesia.
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spread of Islam, marking the beginning of an
Islamic period. The shadow play was suited
as a tool for the spread of Islam because it
used ancient tales that were already familiar
to the Hindu population, and enhanced the
universal truth, while effective in introducing
new dimensions and aspects of Islam.

See, there was not any Javanese-style shad-
ow puppet like the ones we know today,
before his coming. Neither did the shadow
play, the way they existed in Java, exists
in India itself, though the stories originate
from Mahabharata and Ramayana. It was
created only at the time of Sunan Kalijaga.
We have to understand that was not Sunan
Kalijaga’s subjective or personal artistic
expression, but the existence of wayang
kulit is by the command of Allah, divine
sacred art, so to speak, and includes its
very details how the puppets should look
like and which stories they convey. So, he
did not create them because he was an ex-
cellent craftsman or artist, but there was
more to the art of wayang.

What he meant by ‘bringing with him the
shadow play’ is that it is now an enhanced
version. The art of wayang was not destroyed
but rather transformed and enriched with
Islamic teachings, ultimately evolving into
the shadow play we know today. The capti-
vating stories of Mahabharata and Ramayana
revolve around the pursuit of truth. According
to Mursyid, the Javanese tale of Dewa Ruci
-based on the epic Mahabharata- was com-
posed not by Sunan Kalijaga, but by his
teacher Sunan Bonang, who was the son of
Sunan Ampel, a wali of the Wali Songo. The
main characters featured in the epic tales
of Mahabharata, present the characters of
Pandawa Lima (the five warriors) who are
representing human beings and the journey
of each of them to find and embody their
specific dharma (the mission of one’s life),
also referred to as ‘amal salih. It is a lesson
that we each have such a dharma.
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Mursyid begins to tell the story. The story of
Bima is about one of the Pandawa brothers—
of his quest for sacred knowledge:

It all began on the day Bima heard about a
superior knowledge, Sastra Jendra Hayun-
ingrat Pangruwating Diyu, which Drona
said could turn giants into humans. Bima
asked Drona to teach him Sastra Jendra,
to which Drona replied that Bima would
not understand unless he drank from the
Tirta Pawitra (the Water of Life) first.
However, Drona accidentally revealed a
secret, which mesmerized Bima and made
him thirsty to understand. Bima learned
that he could not comprehend this sacred
knowledge unless he found the water of
life. His mystical journey led him to the
isolated region of the South Sea, where he
faced terrifying waves and fought a drag-
on as he crossed the ocean world. Finally,
reaching the South Ocean, Bima ventured
deeper inside and found himself stranded
in a sea of despair and fear. He does not
know what to do. He begins to drown and
slowly sink into the deep ocean. Amid this
deep ocean, in which he was about to die,
he suddenly wakes up. He could not be-
lieve what he saw. Bima meets Dewa Ruci,
the thumb-sized Lord, who is an incarna-
tion of his spirit. Bima was told to enter
Dewa Ruci’s left ear. The story does not
tell the end, but the universal story only
begins.

Mursyid’s eyes lit up when he explained and
interpreted what the story of Bima meant.

Each element is purposefully guided.
This work of art is truly exceptional. Be-
hind this meticulousness in composition,
details and form, a message must be con-
veyed. The public enjoys the lively per-
formance of wayang kulit, but the central
message in the story of Bima is to see
him as a seeker who is searching for true
knowledge, here the Water of Life (Tirta
Pawitra), the water which is ‘at the bottom
of the sea’. He sees a dragon in his jour-
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ney while seeking the Water of Life. He
must swim on the surface of the sea and
first defeat the dragon. The dragon sig-
nifies his ego, also known as ‘the lower
self” (hawan). In this struggle, there are
two things he needs to learn: how not to
drown but to endure, and how to defeat the
dragon. In the inner struggle against his
ego, Bima asks for forgiveness (istighfar)
and repentance (fawba) from the Divine.
Repentance is the key to the gate. And the
peak of repentance is knowing one’s na-
ture - something that is not possible with-
out ‘the turning to the Divine’, to discover
what he is called to do in life.

Here, the vignette shows multiple teachings.
For Mursyid it is clear that Bima’s story is
a universal story of seeking truth, for all of
humanity. Mursyid continues:

Only when he overcomes the struggle, and
only when Bima dives deep into the ocean,
to his death, does he find his self. The goal
of the path is to find one’s true authentic
self. Dewa Ruci is Bima’s Rith al-Qudus
(Ruci comes from Ruh Suci, which means
the Guide Suci). Bima and Dewa Ruci’s
faces are identical, but there is one differ-
ence. Look at their different sizes; one is
Bima, and the other is “little Bima”. That
is because one is the shadow, while the
other is the puppet, significantly smaller
than the shadow of Bima.

The ultimate meeting of Bima and Dewa Ruci
is akin to the meetings of the selves — Bima
finds his self, and he does so by meeting
his guide who shows him who his true seldf
is. They become united when Bima enters
Dewa Ruci’s left ear. Bima and Dewa Ruci are
merged and enter a different dimension, when
Bima ‘makes himself small’ to enter Dewa
Ruci, and together they enter a new realm.
This means that now Bima is transformed and
becomes lit up and guided from the divine
light within and becomes a perfect human.
Mursyid refers to Ibn ‘Arabi and says that
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only a person with an awakened self, through
the guidance of Divine Light (misbah) and
then becomes the perfect human (insan
al-kamil). And when he becomes the perfect
human, his shadow and his true self become
aligned, and the three elements, the light, the
true self (here the puppet behind the veil),
and the shadow on the curtain all become
an extension of the divine. The shadow is no
longer just wandering around not knowing its
true purpose, but instead the ego is vacated
with Bima’s near-death experience at the bot-
tom of the sea. Bima and his soul’s meeting
marks the beginning of a new chapter. The
metaphysical mechanism can be described
as the shadow space becoming vacated, and
in its space, the light fills in — that is when
the shadow is illuminated with divine light,
which the Mursyid explains as ‘becoming an
extension of the shadow’. “See, the wayang
kulit has existed for centuries and lived for a
long time in his country. Many people also
interpret various things, for example, that the
master puppet is God. Until now, there have
been many interpretations of wayang kulit,
and not all of them are true,” says Mursyid.

He is saying the meaning is lost: when I asked
what the shadow play meant for Mursyid, he
immediately referred to a Qur’anic verse and
recited, Whoever saves one soul, it will be as
if they saved all of humanity (al-Ma’idah 5/32).
Every human being carried a divine mandate,
something of inestimable value. Every soul
(nafs) is called by Allah before being sent
down to the face of the Earth and put into
the womb (al-A‘raf 7/172). This is the true
interpretation of the shadow play. Mursyid
ends our conversation with a final teaching
from his own life:

My teacher, Bapak, always says that you
must know your life mission. The true
you is not this body, which is motivated
by your lower self, but to meet the true
self that resides inside you. This is the uni-
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versal human story that is so magnificent.
The story is a story of you and me, of ev-
ery human being. The role of a Mursyid is
only to guide his students to find their true
selves. For as long as the self is unknown,
the shadow will not be at peace. Without
meeting Bapak, I would not understand
this story of Bima meeting his Dewa Ruci.
I would not understand the metaphysical
meaning of the self in its reference to the
Qur’an. I would be completely lost. I see
myself as Bima, and my meeting with my
guide Bapak as my Dewa Ruci, my rith
al-qudus.

From the Mursyid’s reflections, I understand
that his teaching is about humans finding
their selves, not merely a teaching of a region-
al, cultural identity, referred to as Javanese
selves. The essence of the shadow play is to
be found in the Qur’an, without its connec-
tion, the teachings are lost and become merely
entertainment. I could see how Bima was not
only a universal story but also had a personal
dimension in the life of Mursyid, as well as a
historical and a spiritual trajectory, all inter-
woven in the shadow play. What I found most
striking over the many months of collaboration
with the community teacher is the profound-
ness of his personal story that lends itself'as a
pedagogy to his community of salikin. Each
personal story is also tied to the wayang kulit,
as stories within stories, and these stories are
to be unfolded. They became richer as I spent
more hours with this local community teach-
er and as he taught about wayang kulit. The
stories of wayang kulit are hence not just of a
performative nature but are teachings, deep-
ly rooted in the tradition of Islamic studies,
passed on from one generation to the next.

4. Three Realms — Islamic Cosmology
in Wayang Kulit and Islamic Studies

According to Ibn ‘Arabi, our existence is
multi-dimensional, and this understanding
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is crucial to contemporary Islamic studies and
scholarship. In the manuscript a/-Futithat, in
chapter 317, Ibn ‘Arabi makes a direct com-
mentary on the teachings of the shadow play:

If you want to recognize the truth of what
I am hinting at for this issue, conder the
shadow play and its images, and the one
who is the narrator for these images shown
before the little children, who are sitting
away from the covering curtain drawn
down between them and the players mov-
ing these images, and the narrator speak-
ing about them... The little ones, in that
sitting, are delighted and enjoying the
play, while the heedless adults are taking
it as mere play and amusement — while the
ones who know are crossing over it as a
lesson to be learned and are aware that
God raised this only as a parable. This is
why there comes out, in the first act, a per-
son called the ‘describer’, and he gives a
sermon glorifying God and declaring Him
majestic.®

This depiction of Ibn ‘Arabi as quoted above
from al-Futuhat tells us that in the audience
of the shadow play there are children seated
who are delighting in the shadow play and
understand that a lesson is being taught. They
are contrasted with the adults and the schol-
ars who see in the shadow play and in the
existence of this life on this earth as mere
play, and thus unimportant. Instead, Ibn
‘Arabi encourages and warns us to see this
as a Divine parable, in which the Divine is
teaching the audience, the people, that the
shadow play is the deen (way of life, com-
monly known as religion) itself, meaning the
path of worship, and should be considered a
precious teaching and treated with the utmost
attention, care and importance. The children,
and the knowledgeable (‘arifiin) understand
these Divine teachings. I began to see that
the Arabic concept of deen, which is finding

8 Eric Winkel, An [llustrated Guide to Ibn Arabi,
(New York: Pir Press Inc., 2021), 169-171.
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your wayof life and your purpose in life, to
correspond to the word dharma that Mursyid
uses. Already in the 13th century, before the
Javanese shadow play, Ibn ‘Arabi used the
shadow play as a pedagogy to convey the
deen.

Further, consistent with ‘Ibn Arabi’s teach-
ings in al-Futithat, Mursyid explains the three
dimensions through verse 35 in Stirah an-Niir
(the Light). According to Mursyid, Islamic
teachings should incorporate the three lev-
els of the shadow play, ‘alam al-mulk, ‘alam
al-malakat, and ‘alam al-jabarit. First, ‘alam
al-mulk can be translated as the kingdom, the
seen world. Second, ‘alam al-malakit can
be understood and translated as the angelic
world, and largely unseen to humans (in the
same way the audience do not sit with and
see from the perspective of the dalang — but
now they do, and this leads Mursyid to say
a lesoon has been lost). The third realm is
the realm of the heart of Islam. The puppet
behind the screen is the true self in a higher
fourth dimension who remains in the unseen
world called ‘alam al-jabariit. These three
realms form the metaphysical realms of the
shadow play.

The in-between curtain is also referred to the
barzakh; though Mursyid did not explicitly
mention it as the realm of the shadow play, he
does teach about barzakh to his students. It is
here described as the ‘curtain of the heart’” and
referred to as the screen in the shadow play,
which is a non-orientable, non-dimensional
surface, which on the one side faces the light,
and on the other the shadow. This in-between
space is the place in which all the shadows
play, and scenes happening in the life of a
human being’s life takes place there. This
barzakh is lit up and guided by the misbah,
the Divine lamp.

What is relevant for contemporary Islamic
studies, as inspired here by the teachings of
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Ibn ‘Arabi and Mursyid, is to consider the
shadow as ‘everything we see’, meaning ‘exis-
tence’. The shadow play stands for everything
that is happening in our lives ‘from womb to
the grave’, as we first see it with our eyes in
the seen world. Then, when human beings
become more aware of their own spiritual
and religious seeking, especially in Islam,
accordingly they become more aware of the
different dimensions beyond the seen world.
And hence, they are seeking their true authen-
tic self, asking existential questions about
where they are from, where they are now,
and where they are going. This is when they
become aware of what is beyond the bounds
of the physical world and bodies. This is the
beginning of the search for meaning and the
true self. This is the true self which lies ‘deep
within one’s self”. With the beginning of the
search for their soul, humans transform from
humans (bashar) to human beings (insan), to
eventually become perfect humans (insan
al-kamil), and they begin to function in the
multi-dimensionality of the shadow play.

Mursyid explains that Bima is looking for the
water of life, which here in this verse is the
olive oil - because without the latter, the lamp
cannot be lit. The veil (shade, chadar, hijab)
connects the body and the self. The human
has all these three realms because it is the veil,
the barzakh, and Allah breathed into the body
of His spirit (rizh), which remains an unseen
secret to the body, residing in the heart. The
heart is central in Islamic studies, as it often
is referred to the hadith qudsi: The heavens
and the Earth do not contain Me, but the heart
(qalb) of my faithful servant (mu’min) does
contain Me. It means that the human heart
(qalb) has a tremendous capacity to contain
the Divine. The universe is contained within
the human in his heart, such as the human
is part of the universe. Bima finds his self
then, when he meets his guide, Dewa Ruci;
only then his Divine guidance is opened, and
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he transforms from being human to human
being, to the final stage of the perfect human,
who is the sum of all extraordinary worlds.

For Mursyid, the truth revealed in the Qur’an
takes on multiple forms. First, he sees a
historical truth in the Wali Songo’s role in
Indonesia, bridging the Hindu and Islamic
worlds, as one of his ancestors brought the
Divine gift of shadow play to Indonesia.
Second, he sees the story of Bima as the
search for the self. Third, the shadow play
teaches directly the secrets revealed in the
manuscript of Ibn ‘Arabi, and the scripture of
the Qur’an itself. Mursyid encourages his stu-
dents and the public to study the importance
of shadow play and see the critical value of
shadow play beyond mere entertainment, but
link it to daily worship, practices and Qur’an
studies.

Conclusion

This ethnographic study of the shadow play
contributes to the tradition of Islamic study
and Sufi studies, as it offers a pedagogy
directly inspired by the teachings of Ibn
‘Arabi. The ethnographic materials presented
in this article come directly from the lived
experiences and teachings on the ground,
which foregrounds the participants’, per-
formers’ and community teachers’ theolog-
ical and metaphysical aspects of the shadow
play. Rather than reducing the shadow play
to either a performance or merely a form of
entertainment, this article encourages others
interested in the topic to delve into the ethno-
graphic study of the shadow play itself and
appreciate the value of incorporating sacred
text, such as the Qur’an, and unique works,
such as Ibn ‘Arabt’s al-Futihat, as well as
live and living teachings, such as the ones
provided by Mursyid. Just as with Ibn ‘Arabi,
Mursyid uses many modes and languages to
convey his teachings — shadow play, Bima and
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Dewa Ruci, Qur’an, grammar and metaphysi-
cal dimensions and realms, all to demonstrate
a multi-dimensional reality and existence.
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