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Abstract: Ahmad al-Khani (d.1707) is one of the rare characters who has been able to influence the society he
was born into and lived in for centuries in many ways. He has also made his scientific, cultural, literary, social
and political intellectual wealth felt in his sufi interpretation. In his work Mim wa Zin, written in Kurdish, al-
Khant touched upon many mystical subjects, especially love. With his work, which he established a connection
with real life, Ahmad al-Khani presented a local, original example of mysticism, which is the science of state. In
his work, which he states has greatly contributed to his spiritual development, al-KhanT delicately reflects his
perception of humanity. While revealing the diversity in human typology of the region shaped by the Islamic
faith, it is also understood that al-KhanT is trying to spread the sufl transformation process he has derived from
his own personal experiences to the public. al-Khani, who also performed the didactic role that sufism requires
as a science of state, has demonstrated his activism in terms of sufism as well as in many other areas. It has been
seen that he has written his basic sufi thoughts in his own unique style on the topics he has dealt with regarding
humanity. In order to better understand his thoughts on humanity, the views of the classical period sufis,
especially Ibn Arabi (d. 1240), Rumi (d. 1273) and Yunus Emre (d. 1320), were examined. It is evaluated that
this study, which is handled from this aspect for the first time from a sufi perspective, will contribute to the field.
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Ahmed-i Hani’nin Mem @i Zin Adh Eserindeki Insan Algisinin Tasavvuf Ilmi A¢isindan
Degerlendirilmesi

Oz: Ahmed-i Hani (61.1707) igerisinde dogup yasadig1 toplumu birgok yonden asirlardir etkileyebilmis ender
karakterlerden biridir. ilmi, kiiltiirel, edebi, sosyal ve siyasal entelektiiel zenginligini tasavvufi yorumunda da
hissettirmistir. Kiirtce kaleme aldigi Mem @ Zin adli eserinde Hani, agk basta olmak {izere tasavvufl birgok
konuya deginmistir. Ger¢ek yasamla rabitasini kurdugu eseri ile Ahmed-i Hani, hal ilmi olan tasavvufun yerel,
0zgiin bir numunesini ortaya koymustur. Kendisinin manevi gelisimine bilylik katki sagladigini ifade ettigi
eserinde Hani, insana dair algisini incelikle yansitmaktadir. Islam inancimin sekillendirdigi bdlgenin insan
tipolojisindeki ¢esitliligini ortaya koyarken Han1’nin kendi sahsi tecriibelerinden devsirdigi tasavvufi doniigiim
stirecini halka yaymak gayreti igerisinde oldugu da anlasilmaktadir. Tasavvufun hal ilm1 olmasinin gerektirdigi
ogreticilige de icra eden Hani bir¢ok alanda oldugu gibi tasavvufi agidan da aksiyonerligini ortaya koymustur.
Insana dair ele aldig1 basliklarda temel tasavvufi diisiincelerini kendi 6zgiin iislubu ile kaleme ald1g1 goriilmiistiir.
Onun, insana dair diisiincelerinin daha iyi anlasilmasi i¢in makalede Ibnii’l-Arabi (6. 638/1240) Mevlana (.
672/1273) ve Yunus Emre (6. 720/1320) basta olmak iizere klasik donem mutasavviflarinin goriiglerine
deginilmigtir. Tasavvufi agindan ilk defa bu yoOniiyle ele alman ¢aligmanin alana katki sunacagi
degerlendirilmektedir.
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Introduction

The first being that a person must discover on his journey towards unity is himself. Sufis, who
have made the saying “He who knows himself, knows his Lord” a maxim for the ordered self-
discipline, have given great importance to the nature of man. It would be a great deficiency for Ahmad
al-Khani to leave out sufism in the correct understanding of human perception, as he was a jurist,
thinker, poet, educator, wise and sufi figure. In his masterpiece Mim wa Zin, Khant said, “You created
the mirrors of existence repeatedly. Then You reflected Your own beauty in them” (Khani, 2013), and
thus, he combined unity with the idea of fena and pointed to the perception of sufism (Resul, 2007).
When his poems are examined, it is seen that although he was influenced by the views of the sufis
before him, he developed his own original interpretation and created a style that is unique to himself
(Tenik, 2019).

His work, which touches upon many themes related to faith, worship, morality and transactions,
reveals Ahmad al-Khan1’s deep knowledge of Islamic scholarships. For instance, his ideas on the first
creation of man, his destiny and choice are remarkable. Due to this richness of content, his works have
been the subject of studies by different scientific disciplines to this day and will continue to be an
object of research in the future.

When Allah is evaluated in the context of the universe, it is seen that Khant uses many local
patterns delicately in addition to the general sufi thought in his inferences about man. In Mim wa Zin,
which he wrote in Kurdish, he addressed many religious, cultural, social, political and intellectual
issues of the region he lived in (Khani, 2010). Khani, who included many issues that a person needs
to be social in his work, combined his knowledge in different scientific disciplines with his sufi
understanding and presented problems and solutions in an original perspective.

In addition to the madrasah education he received, Khant was also competent in philosophy,
astrology and rhetoric. For this reason, he depicted human typologies in parallel with the sufi teachings
he had internalized in order to develop the society in which he was raised. Thus, he helped the people
of his time define their souls while providing examples of the truth of his essence and the processes of
change and struggle. Adopting the sufi tradition, which has an educational and instructive purpose,
Khant’s work, which deals with the levels of the soul and its struggle in the society where he lived,
has not been addressed in this respect before. A number of studies have been conducted on Khant’s
sufi thought and works, but it has been seen that no study has yet been studied on human perception
he put forward in the context of his work Mim wa Zin.

Ahmad al-Khani, who combined his religious, mystical, intellectual and literary richness with
the natural observation method. He also touched upon the administrative and human resource problems
of the geography in which he lived (Khani, 1968). Khani, who did not refrain from expressing the
problems he observed, displayed a constructive attitude by also taking into account the administrative
and management system (Y1ildirim, 2011) and conveyed his message in a way that the society could
understand. While he served to manifest the universal religious and mystical truth, Khani, as a national
figure, was a thinker with his political thoughts (Y1ildirim, 2011). Mim wa Zin, which tells a love story
that evolved from metaphorical love to divine love, also addresses national values along with Islamic
education (Caglayan, 1996). For this reason, although Khani knew Arabic, Persian and Ottoman
Turkish well, he preferred Kurdish for educational purposes (Kreyenbroek, Allison, 2003).

Khani’s style, which is in harmony with the purpose of sufism, is also supported by the similarity
of literary form. In the couplets he expressed in the masnavi form, it is shown that his connection with
Rumi continues in a superficial way (Bulut, 2011). In the work where his thoughts on unity-existence
are explained, it is understood that Khani presents his thoughts similar to Ibn Arabi’s theories in his
own unique style, accompanied by local patterns (Karabey, 2006).

In light of this information, it is thought that it is not possible to evaluate the human perception
in Khant’s masterpiece Mim wa Zin ignoring sufism. In order to support this thesis, the reasons of
which will be discussed in detail, the studies conducted on the subject were scrutinized with the textual
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analysis method. First of all, all of Khan1’s works, the studies conducted on his works were collected
and subjected to textual analysis, and then an attempt was made to reinterpret them in the context of
sufi literature. In the context of sufi masters and classical works, significant similarities were detected,
and explanations were included in the context of the subject, and the meta-analysis method was tried
to be supported by the comparative technique.

The Life of Ahmad al-Khani, His Sufi and Literary Aspects

As stated in Ahmad al-Khani’s work, he was born in 1650 in Dogubayazit (Khani, 2010). Some
sources state that he was from Cizre (Celil, 2000). Some sources state that he was a member of the
Khan tribe that settled in the Khan village in Hakkari/Cukarca due to his naming convention Khant
and that he was born there (Gokalp, 1992). However, most researchers agree that Khani was born in
Dogubeyazit and died there (Resul, 2007). According to general opinion, the Khan tribe migrated from
Hakkari before Khan1’s birth and settled in Dogubeyazit after residing around Van for a while (Khanf,
2010).

Khani began his education with his father Sheikh Ilyas, who was a scholar in Dogubayazit, and
continued with his older brother Molla Kasim (Khant, 2008). It is reported that he later studied in
Ahlat, Urfa and Bitlis madrasahs (Resul, 2007). It is stated that Khant went to Egypt and Iran to
increase his religious knowledge (Khant, 2008).

With his intelligence and well-rounded education, Khani was noticed by his environment at a
young age and began writing when he was only fourteen years old (Khani, 1968). In addition to his
religious knowledge, Khant had the opportunity to develop his social and administrative knowledge
by serving as a divan clerk like his father and elder brother Molla Kasim (Khani, 2008). All of these
experiences enabled Khani to develop himself in many ways and to learn Arabic, Persian and Ottoman
Turkish well (Khani, 2010). The sufi understanding adopted by Khani, who had high scientific and
social knowledge, is far from some of the exploitative and ignorant fake sufis he witnessed during his
time. The sufism he put forward is learning religious sciences based on the Quran, the Sunnah and
acting righteously in accordance with them. Khant states that sufism and miracles cannot be considered
separately from the sharia (Khani, 2008). It is seen that Khani puts forward a scholarly understanding
of sufism by criticizing the sufi life, which is adorned with superstitions and dominated by miracles
instead of knowledge and good deeds (Gegit, 2013).

KhanT’s interest and knowledge in the sufi tradition can be understood from the subject matter,
sufi theory and concepts of Mim wa Zin. It has been determined that Khani, who stated that he adopted
a sufi perspective in the center of knowledge, did not provide any clear information about his spiritual
disposition. For this reason, there are discussions that he was an Uwaysi. Although the data on this
subject did not reach a concrete conclusion, it was seen to be noteworthy (Yilmaz, 2011). Because
Khant stated that he was familiar with the science of the inner world by learning the ledun science
from Hizir for fifteen years and that the curtains of the heart were lifted by divine grace (Tenik, 2019).

Another view is that Ahmad al-Khani was a member of the Naqgshbandiyya order, which was
influential among scholars in the 17th century geography where he lived. As mentioned above, the
scholar Khani preached a scientific sufi approach. The fact that the Nagshbandiyya school gave
importance to the external aspects of the sharia as much as the internal aspects of sufism makes this
possibility noteworthy. Beyond these discussions, the following couplets he uttered in his Divan are
shown as evidence for the claim that Khani was a member of the Nagshbandiyya (Varli, 2004).

1 saw a embroidery from the embroidery of the Nagshbandis
The ties of the hands were untied one by one from the wrists

The development of the heart would not have been successful for me
If it were not for the conversation of those people with beautiful faces
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The path to the Kaaba of union became shorter for me
This shortening was due to the stature of tall lovers. (Khani, 2014, p.118-119)

The fact that the conversation he expressed in the poem was on the principles of guidance of
Nagshbandiyya is presented as evidence that strengthens Khani’s affiliation with Nagshbandiyya
(Y1ilmaz, 2011). It is also narrated that he left Dogubeyazit Palace in 1700 where he worked as a clerk,
and entered the Nagshbandiyya lodge next to the Sheikh Mosque in Hosap (Yasin, 2012). It has also
been argued that Khant was a Naqshbandi sheikh, probably because of his expression that shows that
he reached the peak of spiritual evolution such as the development of the heart and union (Kaplan,
Aydin, 2013). Apart from these uncertain narrations, it is seen that the ideas expressed by Khani in
Mim wa Zin are parallel to the understanding of unity adopted by the Nagshbandiyya, which caused
him to be interpreted as a Naqshbandi (Yilmaz, 2011).

Apart from his scientific and mystical aspects, Khani is the most famous figure among the
classical Kurdish poets (Ocek, 2016). It is said that Khani has four known works, and around twelve
works attributed to him, although not definite, in addition to his famous work Mim wa Zin (Y1lmaz,
2011). It is understood from the lines he wrote in his Divan that Khani knew four languages enough
to produce works (Khani, 2014). Despite his knowledge of other languages, Khani consciously
preferred Kurdish. Because, according to his own statement, Kurdish was a despised language at the
time. He wrote his work Nibehara Bichiiqgan for Kurdish children because he was against this idea
(Khani, 2008). The work he wrote with this intention was taught in madrasahs for three centuries
(Celiker, 2016). The work, which is like a dictionary, makes learning easier with its simple and concise
style of expression that teaches children good morals (Kurdo, 2009). Similarly, in his work Egideya
Imané, Khani explained basic faith issues such as divinity and prophethood in a plain and simple way
that children can understand. With this work, which is the first textbook written in the field of belief,
Khani set an example for those who came after him (Khant, 2008).

Mim wa Zin

Mim wa Zin, identified with the name of Khan1, was written in the masnavi style. It is considered
to have a unique importance in Kurdish Divan Literature as the first masnavi style work in Kurdish
(Yasin, 2012). In fact, with this work, Khant is considered to be the representative of the love masnavi
tradition founded by Nizami Ganjavi in Persian Literature in Kurdish Divan Literature (Adak, 2016).
The work is an original one that tells the transition from metaphorical love to divine love. In his work,
where he tells the world of unity, the beginning and end of which is love, he touches upon many basic
sufi concepts, stations and explains and guides the travellers on the journey of union. Aiming to convey
national values, Khani, in this work, has tried to explain in the light of the Quran and Sunnah, while
using the human and natural elements of the geography he lived in delicately at every stage of the
journey, he has benefited from the mystical language of symbolism. In the work, many elements from
the ontological discussions of sufism and theology to literature, folklore and geography are presented
to the reader as a delicious taste. In the work, written with divine love, the reflections of individual
and social morality are also projected, and the conflicting examples of ontological dualism are
presented in an understandable simplicity.

Khant’s work, written in Kurdish for didactic purposes, consists of 2656 couplets. This work,
which was chosen to reveal his interpretations of sufi thought and moral understanding within the plot,
is divided into 60 sections. In addition, it is understood that the work presents a very striking style in
terms of literary arts as well as sufism. It is seen that many arts such as simile, allusion, metaphor, pun,
allusion and others which are frequently seen in sufi literature, are used masterfully (Khant, 2013).
The work also reflects the thought, tradition and life perspective of the society in which Khani lived
in terms of its political, social, cultural and literary aspects (Karabey, 2006).

The love story told in Mim wa Zin is similar to Memé Alan Epic, which is quite common among
the Kurds. The Memé Alan Epic, which has a long history, was reinterpreted among the people in
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different variants with the dangbaj after the acceptance of Islam among the Kurds (Kaplan, Aydin,
2013). The Memé Alan Epic tells the love of two young people from Cizre and the events that took
place between them (Lescot, 2013). Khant himself referred to the partial similarity between the Memé
Alan Epic and Mim wa Zin, saying: “Some of them are legends told in Botan. Some of them are
groundless things that are the means of my idea.” (Khani, 1968, p. 404). He expresses the same idea
in another place of the work: “Let me explain the troubles inside me and make them legendary. Let
me use the story of Mim wa Zin as an excuse. Let me take the melodies out of the curtain in such a
way that I can revive Mim wa Zin.” (Khani, 2011, p. 167) Reinterpreting the epic of Memé Alan, from
which he took his intellectual basis, according to his own feelings and thoughts, Khani, also reflected
his sufi understanding, which he adopted, in its original form, along with many other subjects (Resul,
2007). Mim wa Zin, in which he reveals his inner troubles together with the environment he lived in,
is Khani’s original work (Khant, 2011). Khani declares the originality of the work, which is accepted
by researchers, in his work; “But I did not take advantage of anyone’s vineyard. I did not follow
someone like a thief and steal his work.” (Khant, 2011, p. 169).

Mim wa Zin, in which he also narrates the reality of the people of the region with a broad
perspective (Khani, 2011, p. 39), is considered to be a love story that Khani wrote from a more mystical
perspective (Buti, 2013). This perspective that Khant presents is more clearly understood with the
following statement in his work; “But his purpose in these interviews. His purpose in all these
investigations. Is to reveal the beauty of love. Is to prove the perfection of love.” (Khani, 1968, p. 405).
With his work, in which he reflects the ideas of love, fana and unity, Khani has reached the peak of
mystical thought like Rumi, who presents spiritual truths in a similar way by narrating them (Resul,
2007). Just as Khani wrote Mim wa Zin, which he built on the basis of the Memé Alan Epic in order
to convey its contents, Rumi also reinterpreted the stories of Kalila and Dimme, Aesop, in order to
make the divine truths more understandable (Kaval, 2020). Because Rumi also stated that his aim was
not to write poetry, but that he had a didactic purpose like Khani (Rumi, 1990). Like the Masnavi,
which Rumi described as a store of unity, Khani also says that the purpose of everything he wrote and
conveyed in Mim wa Zin is Allah; “The purpose and aim in everything that is cleared and darkened
(written and drawn) is Him.” (Khani, 1968, p. 405).

The Secret of Human Creation

Ahmad al-Khani, in Mim wa Zin, has presented his thoughts about human in accordance with
the saying “He/She who knows his/her soul knows his/her Lord”, which is one of the basic thoughts
of the sufi tradition. Because human, who is glorified as the manifestation of the divine breath, must
first develop awareness in terms of body, soul and heart in order to reach perfection. Internalizing the
basic theses of sufi thought about human and conveying them in his own style, Khani concisely
presents the issue in terms of knowledge, destiny, soul, spirit, cosmic formation and interactions,
starting from the first creation:

Human is one of the two created worlds
“Be!” He said and it was, is also a letter of the imperative mood (Khani, 2011, p. 128)

After emphasizing the similarity between the concrete reality of letters and the physical reality
of man, Khani expresses that just as letters refer meaning, human also has a spiritual, secret power
beyond the body.

They are physical patterns drawn humanly
They are spiritual structures stamped divinely (Khant, 2011, p. 128)
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Emphasizing that the true nature of human is the soul created by divine breath, Khant also points
out with the expression “stamp” that human is the end of the realm of existence. Referring to the verses
stating that all existence was created before human and given to human’s command, Khanf states that
human, who was created later as the caliph, is the stamp of existence (Khani, 2011, p. 128). We see
that Khan1’s metaphor of stamp is expressed as a seal in the language of Ibn Arabi. The word “fustis”
in Fustisu’l-Hikem, which translates to “Homes of Wisdom”, means the eyebrow or seal of the ring.
What is meant by the seal is the Muhammadan truth or Muhammadan light (Kiigiik, 2014). In Fustsu’l-
Hikem, Ibn Arabi explains in detail the divine wisdom contained in the twenty-seven prophetic names
between Adam and Muhammad (Ibn Arabi, 2014). What Ibn Arabi means by each word is actually
the truth of the prophets (Konevi, 2012). In terms of the secret wisdom in the names of each prophet,
in reality, the entire universe is the words of Allah and the manifestations of Alif, the manifestation of
Allah (Kiigiik, 2016).

It has been seen that Rumi also made explanations based on the similarity between humans and
letters. For example, in the story of the grocer and the parrot, after expressing that the letter is like the
rough and the real meaning is like water, Rumi explains that bitter and sweet waters flow without
mixing in the sea of God’s meaning (Rumi, 2014). We read a similar representation of the universe
used by Khant as a manifestation of divine letters in the Masnavi. When one of the ants walking on
the paper sees the pen, he starts praising it. The smarter one sees the fingers, and the smarter one sees
the arm and starts praising it. The nation of ants praises the real master of the art, the miniaturist,
behind the images (Rumi, 2010). Having the same idea about man, whom Khant describes as one of
the two worlds, Rumi clarifies the concept by comparing the world of man and the world of martyrdom.
As follows: “In appearance, you are a small world, but in reality, you are the greatest world. In
appearance, the branch is the origin of the fruit; but in reality, the branch exists for the fruit. If there
was no inclination to obtain fruit, no hope of bearing fruit, would a gardener plant a tree? In that case,
the fruit is apparently born from the tree, but in reality, the tree has come into being from the fruit.”
(Rumi, 2010, p. 3/520-524).

In the continuation of the above couplets, after touching upon the simplicity of human’s physical
aspect due to his/her creation from soil, Khani draws attention to the luminousness of his/her soul,
which is an aspect of divine beauty (Khani, 2011). After these reminders, which bring to mind the sufi
inculcations that frequently warn against being deceived by looking at the external appearance of
human like the devil, we read that human was created very delicately and meaningfully. It is
understood that human, who has elegant embroidery and secrets in terms of appearance, is in fact the
masterpiece of the greatest pen (Khant, 2011, p. 128).

Khant’s thoughts, summarized in his unique style regarding the creation of human and the
universe by the sufi understanding, coincide with the following statements of Ibn Arabi in his
Ahddiyyet Treatise: “Know that sometimes Allah Almighty manifests and creates things and manifests
Himself through things by leading them to their own perfection, and sometimes He manifests Himself
by annihilating and concealing things.” (Ibn Arabi, 2012, p. 90).

After reminding us of the dark and bright aspects that humans have carried since creation, Khant
states that humans are both near and far beings. Because light represents near, and darkness represents
far. Stating that everything in the universe exists in humans, Khani says that magnificent heavens and
angels were created for humans and were placed under responsibility for their service. As follows:

All these heavens are magnificent,
All these angels are honorable,

This magnificent wheel that turns and turns,
This dazzling traveling palace,

All these places and elements,
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All these substances and essences,

So many insatiable blessings and values,
And all the food and clothing,

So many things sought and desired,
So many things desired and loved,

Animals, minerals and plants,
What is sought, what is aimed for and what is desired;

All are in operation for us,
All are burdened for us. (Khani, 2011, p. 23).

There is the idea of the existence of human as a spiritual prototype before his/her body is created.
In sufi thought, there are the worlds of malakut and jabarut, where the created are located, apart from
the visible world of shahada, which we live in and the seven intertwined heavens and earth surrounding
it (Yilmaz, 2015). It is clearly seen that Khani also adopted the thesis of the light of the Prophet (Nur-
i Muhammad-i) (Ghazali, 2019), in which the secret of the creation of the light of the Prophet
Muhammad and its becoming a mercy to the worlds is tried to be explained in this first phase when
existence is determined. Khani argues that before this shahada/visible world, which is also described
as the material world, was created, a light shone and the Prophet Muhammad was created from it. He
explains that first, other souls were created from the being that started to be created with the light of
the Prophet, and then material beings began to be created. This theory, which is exactly the same as
the theory of creation in sufism, has been adopted by almost all sufis. The light of the Prophet
Muhammad, who is the origin of all souls, is both the first reason for the emergence of existence and
the means of their blessings. Mentioning the same idea of the first manifestation/emergence advocated
by many sufis, especially Ibn Arabi (2010), Yunus Emre (1997) and Rumi (1990), Khant also reminds
us that the Prophet Muhammad is the leader of all prophets (Khani, 2011, p. 37). As a person who
received a madrasah education, Khant interprets the hadith in which the Prophet Muhhammad declares
that he is the ancestor of Adam created before him physically, but that he is the first of the creations
spiritually (Tirmidhi, 2006).

After the manifestation of existence from the first light, Khani reveals the distinction between
the soul and body of man due to the secrets of form and meaning in the context of divine love and will.
Then, he emphasizes the duality of man, which is a great world in terms of its secret in the form of a
small world but in the unifying position, as stated in the verse (es-Shams, 91/7-9). He emphasizes the
good-bad contrast of man with the quality that he represents the two aspects of darkness and light
(Khanit, 2011). It is proven by many verses that this contrast contained by human is his/her test. Human,
who aspires to be the vicegerent of the earth with the divine breath, has become an exceptional
embroidery drawn by the pen with the divine word in terms of his nature. Khant immediately after this
reminder to man’s inner voice and self, says that although the external worlds seem large in
appearance, they are at the command and service of man who seems small (Khani, 2011). As
exemplified above, it can be seen that the source of nourishment of Khani, who has the same perception
of man as all the sufis who spiritually leavened the Anatolian geography, is the joy of sufism.

The thing that causes the divine and satanic aspects of human to emerge is love. It is clearly
seen that the sufi thought that human was created for love was also adopted by Khani. He shows this
idea in the love story in his work Mim wa Zin, which is identified with him. In this story, Khant tells
the emotional development and transformation stages of the lover and the beloved, as well as how all
the other characters are tested in the context of the soul. Each character in Khani’s work, which begins
with monotheism and praises Allah, is in fact a manifestation of unity. Drawing attention to the pen
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from which all kinds of fates, good and bad, emerge, the poet also concludes the morality problem
necessitated by the sufi understanding with the unfailing justice of divine providence. It is seen that
Khant, who tries to reveal the secrets of unity that emerge as a result of perfect justice behind the
negative events in which the worst characters are active, also expresses his own shortcomings. Because
in his couplets, he confesses that he is also heedless, lazy and sinful, just as it is stated about people in
the verses, with the magqam of the nafs-i levvame. In the maqam of the nafs-i levvame, he always
denounces the nafs-i emmare, which orders evil (Khani, 2011). He tells how the heart, which is the
place of manifestation of Rahman, loses its humanity by moving away from its real function due to
the evils of the nafs (Khanit, 1968).

Like every sufi Khani, who reveals his understanding of account on his own self in his work,
has displayed the manners of the prophets by referring to the evil-commanding self. Because when
Joseph was tested with the beautiful wife of the vizier, he declared that he would not purify his self
despite having the quality of infallibility. Because even if he is a prophet, it will be through the mercy
of Allah that a person can overcome his own self (Joseph, 12/53). Therefore, Khant practically guides
the reader by applying the practice of the sufi tradition to himself by starting his thoughts and actions
regarding. Ibn Arabi, who stated that one meaning of sufism is “marifetu’n-nafs” (knowing his/her
onw self) stated that the traveler can only know his Lord as a result of purification of the soul. As
Khan stated, the consciousness of the servant that transcends himself towards his Lord can only be
achieved through purification under the supervision of the Quran and the Sunnah (Demirli, 2013).
What Khant did, who applied the verse in which purification of the soul is commanded through Joseph,
is actually what intelligent people do. Similarly, Rumi also says that a person can only defeat the
enemy of the soul with his mind (Rumi, 1990, p.1/2719). We read about the purification of the soul,
which is the Sunnah of the Prophet, which Khani applied to his own soul, in Ahmet Yesevi’s Divan-
Hikmet. Ahmet Yesevi, who condemned his soul, said in the last lines of his wisdoms, in which he
expressed his contempt for his soul, “With what face should I go to Hazrat?” (Yesevi, 2016). The same
practice is encountered in Yunus Emre. Yunus Emre, who says that his soul has many deficiencies,
repents to Allah for his sins (Yunus Emre, 2008, pp. 20-32). He states that although his name is spread
in a positive sense among the people, his obedience will not save him without the grace of Allah
(Yunus Emre, 2008, p. 45). The modesty that the sufis sincerely show despite their high spiritual
positions is an important characteristic of the people of state. These personalities, who are spiritual
leaders, teach the people humility, service to the people, and modesty through their state language.
Apart from this, although they are currently respected spiritually in the eyes of the people, they do not
believe that Allah is the owner of the unseen. In the presence of Allah, the heart’s claim other than
humility does not comply with modesty (Kelabazi, 2014). Because even if a person is a saint, he cannot
be sure of what his future state will be (Kelabazi, 2014, p. 109-119). A saint whose knowledge and
love for Allah increases acts much more sensitively regarding commands and prohibitions (Htcvird,
2018). For example, Bayezid-i Bistami did not find it appropriate for the etiquette of religion when a
person who was reported to be a saint spit in the direction of the mosque and returned without meeting
him (Kiseyr1, 2013). Therefore, as the spiritual rank of the saint increases, together with his efforts,
diligence, seriousness, piety and sincerity, humility, despair and modesty towards Allah, contempt for
the self, and observance of the rights of Allah upon Him, There is also an increase in the feelings of
caring (Kelabazi, 2014).

Having experienced the arduous journey of sufism and having produced an original work, Khant
expresses his modesty in not exonerating his ego and not boasting about what he has done on various
occasions in the work. As stated, Khani, who presents his work with an original story from his own
situation and language without taking it from someone else, asks for the tolerance of the masters by
putting himself in the place of a student. This statement is an example of the perception of seeing
oneself as a student who is always open to development, together with the etiquette of not having a
new claim seen in the sufi tradition. In sufism, which is a profession of abandoning all egoistic claims
in a sense, a person must be distant from the love of leadership and the desire to be famous with a
melancholic reaction and be in humility (Hucviri, 2018; Kelabazi, 2014). In this respect, Khani
exemplifies the concept of the perfect human adopted by the sufi perspective through his own
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personality. Khant likens his work, in which he conveys the process of his sufi purification effort,
which he went through with great difficulty, leading to rebirth, to an innocent child:

1 only ask the scholars:
Do not expose the students’ mistakes.

Whether this book is bad or good,
We have suffered two hundred times with it.

This book is early, young, newly-grown,
Although it is not very distinguished.

1 did not collect it from the vineyards.
Let them search for my mistakes like thieves.

This is the early of the garden of the heart,
It is sinless, innocent and noble.

Whether it is sweet or bitter, it is early,
1t is like the kind of child, that is its nature. (Khant, 2011, p. 75)

The science of sufism has developed a relatively changeable system of ethics with fixed general
principles with the intention of enriching the world of meaning of man with correct belief, deeds,
morality and contemplation. In this process, where each sufi and scholar contributes dynamically, it is
aimed for man to know himself and reach perfection in changing times and places. As a sufi thinker
and poet, Khani exemplified the implementation of the sufi tradition by first accounting for his own
soul while making sense of the various difficulties of the period he lived in and producing solutions.
Accepting the reality of the time and geography he lived in, Khani, who provided spiritual leadership
especially to children and young people with his scientific, religious and sufi ideas, became the living
example of the sufi etiquette mentioned above. The scientific perspective and modeling that Khanf,
who preached this aspect of sufism, which is described as a science, by living it, also coincides with
pedagogy. Because instead of a pedagogical principle of mere verbal advice, it is known that there are
many benefits to leading figures expressing the weaknesses and deficiencies of being human through
their own examples. The feeling of being a helpless and incomplete servant, crowning the feeling of
poverty with evil, which is one of the essential principles of sufi training, primarily includes
characteristics such as being able to make healthy introspection by purifying oneself from complexes
for treatment, being open to criticism, and using the possibilities of positive psychology against
change. In addition to these, the accessibility of the ideal role model feeds motivations such as
purification of the soul, purification of the heart, and realization of good morals. With the expression
“We suffered two hundred times with it”, Khani stated that his work is a fruit of the struggle he has
given.

4.The Duality of Human Being

As mentioned above, since a human being has a structure consisting of opposites in his/her inner
world, it is essential to purify the heart, which is the battlefield of the struggle between the soul and
the spirit. Allah created everything from the microcosm of man to systems at the macro level with
opposites and there are lessons should be taken from all them (az-Dhariyat 51/49). The entire sea of
existence, from the atom to the universes, is made permanent by opposites. Although existence and
non-existence, beauty and ugliness, good and bad, etc. are all enemies of each other, they are necessary
to each other in order for each of them to be understood and to be a subject of comparison. Although
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it is expressed in various sections of the work, Khani expresses this idea in the most beautiful way
with a holistic approach as follows:

Beings according to their attributes and actions.
He created them in various states.

He made beings apparent with each other,
He clarified opposites with opposites.

These slowly walking and rolling places and the skies.
These lands, standing and walking, and angels.

This light, darkness, infidelty and faith.
This heaven, hell, garden and fire.

These cold, hot, wet and dry.
These gentlemen, beggars, rich and poor,

These earth, air, water and fire.
These night, day, shadow and sun.

These separations, reunions, joys and sorrows.
These deaths, resurrections, celebrations and mournings. (Xani, 1968, p. 75)

Explaining the manifestation of existence in various states with the theory of unity, Ibn Arabi
says that behind everything that comes to the realm of existence according to its ability is the Divine
Unity (2014, pp. 9-11). Since unity is specific to Allah, it is a natural result that multiplicity has been
created in the universe and in human being (Ibn Arabi, nd., p. 3/339). Therefore, not only in creation,
but also before, duality, multiplicity and opposition have manifested themselves in the divine
knowledge where the truths first began to emerge (Ibn Arabi, nd., p. 3/286). Rumi explains the wisdom
of the diversity manifested in the universe with the famous story of the grape. Rumi expressed the
secret of unity and multiplicity through people who could not get along because the intention and
meaning were the same but the words and forms were different (Rumi, 1990, p. 2/3681-3742). The
diversity in the universe, which Yunus Emre also frequently mentioned in his poems, is actually the
manifestation of unity (Yunus Emre, 1997, p. 203).

Repeating the idea of contrast that the sufi tradition has built on the basis of creation at micro
and macro levels, Khant moves from the basic classifications of human beings to the concept of good
and evil in the following couplets. He explains the wisdom of the contrast that human beings exhibit
through their types. According to him, some people have the qualities of light, while others have the
qualities of docility and hardness like fire, which come from creation. Creation is essentially righteous
and good-natured people who go to heaven, while liars and frauds go to hell, and therefore they are on
their way to divine decree. After mentioning the hadith in which the people of heaven and hell are
determined while they are still in their mother’s womb, Kelabaz1 says that this situation of the Sufis,
while accepting the will and power of man, is a manifestation of the justice, grace and punishment of
Allah, who is the First and the Last of the truth (Kelabazi, 2014, p. 94).

Expressing that there is wisdom in everything, Khan1 points out the necessity for people of the
same disposition to find and get to know each other and for those ones with opposite morals to separate
(Khani, 1968, p. 215). In Rumi’s Masnavi, it is also argued that people are divided into two groups
from creation: the people of light and the people of fire (1990, p. 2/84; 4/275). The Prophet Muhammad
said, “Souls are like congregations. Those who have met each other (before) come together, and those
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who have not met each other separate.” (Bukhari, Enbiya 2; Muslim, Birr 159) Rumi, who narrates the
hadith, says that people who are separated in the world of spirits find each other in the world according
to their dispositions and work together (1990, p. 1/2386-8; 2/275-294.). In another couplet explaining
the wisdom of the contrast in creation, Khani draws attention to the effect of people’s lineage in
relation to good and evil:

Creatures with bad character,
Will that character ever be cleansed of themselves?

Forty years, plant the Ebucehil watermelon.
Even if you give it honey a hundred times,

Even if you feed it with sunlight,
Even if you always sprinkle it with rosewater.

Even if you open its veins every day,
Even if you fill its joints with sugar.

Even if you serve it like this for as long;
Will it ever become a watermelon for you?

When it bears fruit, do not think.
1t will bear any fruit other than bitter. (Khanit, 1968, p. 447)

It is questionable that Khani evaluated the individual not with his own responsibilities and
talents but with the habits inherited from his lineage. Because in today’s world where individuality has
increased, it is obvious that there is a relatively changing tendency in terms of man and his morality
compared to the past. Of course, these statements do not say that an individual whose ancestors were
remembered with evil cannot be guided when he develops himself positively and directs his will and
morality towards goodness. Khani wants to understand that he has become mentally and spiritually
polluted by becoming one with evil and turning it into a habit/morality. This situation, which is
ingrained in a person’s nature, is stated in the Quran (al-Baqara, 2/7:74). He also reiterated a divine
truth by stating that not only the physical characteristics of a person but also his emotional and spiritual
heritage are transmitted to the next generations through his DNA. Because Allah has declared that the
jinn and human beings, who have hearts but do not feel, eyes but do not see, and ears but do not hear,
are inferior to animals (A’raf 7/179). Despite being created as the most honorable beings, these people
who have lowered their own ranks and are destined for hell have wasted the physical and spiritual
blessings that Allah gave them. The fact that most people are destined for hell even though the
apocalypse has not yet come requires a correct understanding of divine justice and destiny, and
focusing on the heedless who cannot properly use their other organs, especially their hearts. Although
modern science has revealed that DNA has the most ideal structure in the universe for storing data, it
has not yet been able to fully reveal what a person inherits from their ancestors when they come into
the world. However, experts accept that genetic transfers from ancestors have a significant effect on
an individual’s behavior (Nuffield, 2002). DNA is not only about biological characteristics, but also
about emotions and thoughts that leave an important mark on the lives of ancestors. Jung built his
famous concept of archetypes on this idea (Jung, 2005). Research shows that information stored in
many ways in human’s brain is not completely erased (Todd, 2013).

Like the macrocosm, a very limited area of human DNA has yet to be discovered. However,
Ghazali, who stated that he was saved from his depression with sufi upbringing, stated that the morality
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of many people who grew up with forbidden food would be affected by it and revealed his discovery
information (2019). It is also known that the family in which a person is born shapes his self-
construction with behaviors and discourses that are a continuation of the biological basis. As a result
of the fact that personality is shaped by the environment, the process is continued based on the fact
that the individual’s self-perception is developed through social learning (Ghazali, 2020). The hadith
of the Prophet Muhammad; “Everyone is born with the nature of Islam. Then his parents make him a
Christian, Jew or Zoroastrian” (Bukhari, Janaiz, 92) reveals this secret. It is seen that the scholar Khani,
who knew the Islamic creed well, adopted the Ash’arite faith and Shafi’ite jurisprudence school based
on the works he wrote, especially Egideyd Imané, which he wrote for Kurdish children (Khani Xant,
2011, p. 20). Khani, who adopted the Sunnah sufism, knew that there was no forced imposition on
fate, will, or choice. Apart from sufism, Kelabazi, who was accepted as an authority in the science of
Kalam, summarized the general views of the sufis on this subject, which Khani also adopted (2014,
pp. 76-82).

In the context of people who have hardened in the evil and oppression noted above, concepts
such as fate, will, freedom and responsibility are also touched upon. By presenting his views on these
concepts, Khant ultimately defends the thesis that there can be a universal morality. Islam, the religion
of monotheism that forms the basis of his understanding of morality, also specifies what qualities a
person and his morality should have within its own integrity. In this respect, as an Islamic thinker and
mystic of the period, Khani actually interpreted the following verse while expressing the bad ends of
those who are nourished and raised from a source that corrupts the nature and dulls the insight of the
heart; “And among them are those who listen to you (while you recite the Qur’an). We have placed
veils over their hearts so that they do not understand it, and We have put heaviness in their ears. Even
if they see every miracle, they will not believe in it. Even when they come to you to argue, the
disbelievers say, “This (the Qur’an) is nothing but tales of the ancients.” (Al-An’am 6:25).

While trying to explain how a person can realize himself, Khani also resolved the discussions
that have not yet been fully clarified. These facts that he expressed by observing are actually the sufi
tradition; the system of wisdom that he produced as a result of observation and contemplation by
experiencing the practices of Islam, belief and practice with asceticism. Because we see similar
expressions of Khant in Rumi, Ibn Arabi and Yunus Emre, who, like him, observed the manifestation
of unity in everything. For example, just like him, Rumi also divides people into people of light and
people of fire; “The people of hell attract the people of hell. Those who belong to light only want those
who belong to light (1990, p. 2/84). In other verses, Rumi states that the reason for the inevitable
struggles of the people of light and fire is the desires that everyone grows in their hearts (1990, p.
1/2386-2387). He mentions that every enmity has a reason and the differences in treatment of Iblis and
Adam due to the difference between the types. As a continuation of the actions forced by the difference
between the types, he describes people who constantly sting people and attempt their lives with the
representation of snakes and scorpions. The evil that people do, although they do not harm themselves,
originates from their origins (Rumi, 1990, p. 2/228-231).

Yunus Emre also mentions that just as man is full of sultans by nature, his other side is full of
animals (Yunus Emre, 1997, p. 125). Khani explains the characteristics of Bekir, who tries to separate
Mem and Zin, who fall in love with each other as a result of the eternal spiritual closeness adopted by
sufi thought. Bekir, the doorman of the lord; is a deceitful, sycophantic, two-faced, spiteful, disloyal,
hypocritical and a seditionist, a foreigner not from the land of Botan. Bekir, who is a gossipy, ugly,
filthy and quarrelsome because of his bad lineage, would even make the devil wear his shoes wrong
(Khant, 1968, p.215).

Administation
Bekir, who is described as the evil character of the Mim wa Zin epic, has gathered many negative
characteristics in himself. The lord, who knows this bad morality of Bekir, still keeps him near. Even

though those who know the evils that Bekir exhibits warn the lord about that, the lord would not throw
Bekir away. Because there are similarities between the lord and Bekir. For this reason, Khani, who
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compares the lords to fire, says that they should not be believed and recommends that lords be avoided
as much as possible (Khani, 2011, p.225). Khani is a thinker who is aware of all the problems of the
society he lives in with his knowledge and experience. The scholar, who worked as a court clerk, stated
that he wrote the Mim wa Zin epic to express his inner troubles as a sufi figure and also touched on
political and social problems. Because the political and social power behind Bekir, who prevents Mim
and Z1n’s coming together, is the lord. The fact that Bekir, who is known among the people as (Bekoyé
Le’in) Cursed Beko (Ebdurreqib, 2012), is present with the lord is enough reason for the people to stay
away from him. Because according to Khani, such lords are from the lineage of the king of snakes.
Bekir and the lord are two examples of the separation of evil that begins in the worldly world and find
each other. Khani wanted to raise the political awareness of the society by processing this phenomenon,
which has found its place in the Islamic creed and sufi tradition, with the most well-known love epic
in the geography where he was born. Khani warns the heedless who are fooled by the changing
conditions of the rulers who are descendants of the king of snakes as follows;

The lords are from the lineage of the king of snakes
They are the owners of poison and seals

When they stamp, know that it is poison
When they show love, know that it is anger

Wise men avoid snakes
Heedless people become their friends and comrades

No matter how honorable and coy you are with them
No matter how sincere and informal you are with them

Has there been a slight change in you?
They will turn their backs on you completely

Especially if there are evil and devil-like people with them
If they are also evil and wicked people” (Xani, 1968, p. 319-321).

In accordance with what Khant stated, the lord has Mim imprisoned through the trick of evil
Bekir. Due to the attitude he exhibits in the story, Khani explains the reason why the lord who has
Mim imprisoned by falling for Bekir’s trick behaves like this. Khani, who shows from the beginning
that not every lord is the same, says that some lords are holy and intelligent people. Khant praised the
rulers for their good behavior when the time comes in his work (Khani, 1968, p. 83). Such lords, who
have good qualities in terms of character, cannot distinguish between things because they are pure-
hearted. These lords, who are unaware of the truth of what they hear, are described by Khani as fools
because they reduce their hearts to their ears. Such lords believe the words of bad people due to their
heart’s inadequacy. These lords, who are far from distinguishing between good and bad, are
thoughtless. Despite their lack of intelligence and reason, these lords have very dark eyes. They are
intolerant and quick to anger. These gentlemen, who think they are intelligent, are arrogant and proud.
Since they have such egoistic weaknesses, they are deceived by evil and malicious people (Khani,
1968, pp. 371-373). In another part of his work, Khani describes how the lords who follow this ego
inflict cruelty on the people because of their love of hunting. By the order of the lord, all the people of
Botan have to join the hunt with their weapons at the first dawn. Those who do not come will die in
chains or shackles. Due to his anxiety, many animals are mercilessly killed in the hunt in which all the
men participate (Khani, 1968, pp. 275-277).
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The love of being the leader is considered an important deficiency of the soul in sufi perspective.
Since it causes arrogance and feelings of grandeur, it must be disciplined by thinking of the real owner
of the blessing, showing modesty and compassion to people (Silemi, 2016, p. 52). Ghazali, who
comprehensively reveals the soul and its characteristics, says that the love of being leader is the last
desire that arises in the hearts of those who receive spiritual training (2020, p. 3/585). It is probably
for this reason that Bursevi states that a person cannot reach perfection unless the love of being leader
is eliminated from the heart (1969, p. 1/178).

We see that the expression “fool” that Khant used for the leader was used by Rumi before. These
fools who are leaders are characters who are devoid of using their minds, far from subtlety, deviated
from truth, arrogant and self-important (1990, p. 2/1392). Rumi, who advises to stay away from these
people who follow their egos, says that such people have the potential to claim divinity like the Pharaoh
because they follow their egos (1990, p. 4/3621.). Because every person who reaches their egoistic
desires whenever possible will eventually turn to the desire to be the leader (Ghazali, 2020, p. 3/402-
419). Therefore, according to Rumi, every soul, when given the opportunity, will want to transform its
desire for kingship into divinity, as Pharaoh did (1990, p. 3/965-975).

Khant states that the lords think that their egoistic weaknesses such as negligence,
thoughtlessness, intolerance, and anger for patriotism as their strength (Khani, 2011). Describing these
lords who are unaware of even recognizing themselves, Khani has committed an important and risky
act against the society he lives in. After presenting these political and mystical realities in the context
in which the story develops, Khant also mentions the qualities that administrators should have. An
intelligent, far-sighted, meticulously scrutinizing ruler tests the people near them. Since such a ruler,
who cannot hold a position alongside those like Bekir, knows politics well, he does not give anyone
power or opportunity without testing them forty times. Such lords who value justice also show
compassion to their people (Khant, 2011, p. 373). Based on these findings, it is understood that Khani
had knowledge and experience in the science of administration and politics beyond his brief stint as a
divan clerk. Because it is seen that these issues he drew attention to were also discussed in Nizam al-
Mulk’s Siyasetname (Nizam al-Mulk, 2017). Again, it is seen that the qualities that KhanT said that
lords should have coincide with the characteristics that a ruler should have in order to establish a
perfect city in Farabi’s work al-medinetul a-fadila (Farabi, 2011).

It is possible to find the importance of the lords choosing and controlling the people they gave
authority to in previous sources. Apart from Sheikh Edebali, Sar1 Saltuk, one of the first dervishes of
the Ottoman Empire, told Osman I that he could only carry out a fair and compassionate administration
with competent administrators that he had chosen and given authority (Inalcik, 2006, p. 72). When we
look at the 17th century of the Ottoman Empire, when the administrative problems mentioned by Khani
in the context of the love story coincided, we see that the lords in the region were changed frequently
and the dissatisfaction of the people increased. It is reported that in that period when the Ottoman
Empire was in decline, the people’s complaints increased due to the incompetence of the
administrators, bribery became widespread and the state mechanism began to deteriorate (Aziz Efendi,
1985).

In addition to being a scholar, Khani has shown that he has adopted a sufi perspective in life
with these observations on governance and people. Because another aspect of what Mim and Zin, who
started with metaphorical love and evolved into divine love, experienced is the Lord and Bekir, who
are the representations of worldly evil desires. Knowing that sufism is a struggle, Khani describes the
adventure of union that begins in this world and extends to the hereafter in the Mim wa Zin epic. It is
essential for two opposite poles to exist in order for this struggle to take place. Therefore, there is also
a need in the world for lords who are descendants of the king of snakes and Bekirs with evil souls. So
that the mills of ignorant, arrogant, angry lords full of tyranny and oppression can work. The lord, who
fulfills his duty as a manifestation of divine fate, gives the following answer when the evil deeds of
Bekir are explained to him:
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Don’t we know what Bekir did?
We, the gentlemen, are like a mill.

We are very roundabout and tortuous, forward and backward.
A miller is necessary for us.

A doorkeeper is a must for us.
We manage the government’s affairs so much,

Sometimes justice is our job, sometimes cruelty.
Although Bekir is a child of adultery.

But our mill turns and blows with him.
This group of avenes who are cruel,

The chiefs of the police, the stewards, the doorkeepers,
They turn the mill of us cruel people. (Khant, 1968, p. 217).

Khani, who wrote these couplets, expresses in the following section that all of this is by the will
of Allah. He states that when Allah creates a sultan, He creates ten times as many devils and says that
the struggle between good and evil is a manifestation of the Law of Allah (Khant, 1968, p. 219). The
reason for this situation is that most of the people are ignorant and uninformed. These people, who do
not know their own souls and whose will and determination are weak, are deceived because they do
not have a guide (Khani, 1968, p. 463). For this reason, Khant is determined to lead his people by
prioritizing knowledge above all else.

It is seen that Rumi also pointed out these issues that Khani touched upon. Rumi; “When the
ruling is in the hands of a pervert, he thinks it is a position, but he does not know that he has actually
fallen into a dark well. Despite his ignorance, he attempts to lead, and eventually destroys and burns
the world (1990, pp. 5/1436-48). Therefore, Rumi, who emphasizes that the mercy of the rulers should
be dominant, explains that if their wrath, like the devil, prevails and they act cruelly, the rulers will
cause serious harm to the society (1990, pp. 4/2435-2438). It is seen that Rumi, who witnessed the
collapse of the Seljuks and knew the problems in the administration, used negative expressions against
the rulers (1990, p. 3/3000). In his work Fihi ma fih, Rumi gave examples of the actions of cruel rulers
who obey their egos and described them as dragons (1985, pp. 11-19). After describing a situation
similar to the relationship between the lord and Bekir, Rumi says: “Of course, such vile men respect
such dogs. To respect such a vile person, to believe in such a vile man, is a shame for a lion.” (1990,
p. 3/3002).

The phenomenon of keeping one’s distance from the rulers, which Khant advised to stay away
from, is an important principle of sufi ethics. Because sufi elders such as Sarraj (1996), Makki (2004),
Hujwir1 (2016) made statements about staying away from rulers. In this sense, it can be seen that
Khani, as a scholar and thinker who knew the political and social life of the period well, recommended
the path adopted by the sufis.

6-Common People

Khani, who knows the social and administrative system well, also expresses the lack of will,
stupidity and ignorance of the common people governed by cruel lords. In fact, the reason for what
happened is due to the situation that most of the people are in. Since they are deprived of a guide who
can educate them spiritually, the mass of the people do not know their own souls and sell their religion
and worldly life for a worthless price. Khani says the following verses for them:
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But the majority of ordinary people are ignorant,
They do not know or recognize their own souls.

They are not mature, they are foolish and unintelligent,
Or they are ascetics, devout and religious scholars,

They are ignorant, even extremely ignorant and wretched,
They are without a guide, without a leader and without a guide.

They sell their helpless love,
They give their money for beauty in vain. (Xani, 1968, p. 463)

In these couplets, KhanT says that the common people, despite their ignorance, consider
themselves ascetics, devout people and religious scholars. In reality, they are ignorant and miserable,
but they are unaware of themselves. These people who do not undergo self-discipline under the
guidance of a spiritual guide are described as ignorant and miserable because they are deprived of
divine love. Khant’s purpose in writing Mim wa Zin, as he has previously stated, is to tell of divine
love. According to Khani, those who are slaves to their souls and cannot go beyond the surface of
religion are deprived of the real pleasure, Riiyetullah (seeing God), due to their desire for the worldly
life or the palace in the hereafter (Khani, 2011).

Expressing these thoughts about the general state of the people, Khani says that the people
played a role in the fact that Mim wa Zin could not reunite and in their deaths. Bekir and the lord were
able to harm the two lovers who hid their feelings for each other because of the gossip of the people
who knew about their situation. Khani expresses this event as follows:

The gatherings were filled with whispers,
Full of love for Zin and Mim.

As if the burden on the camel were not enough,
The delators were like bells.

That is, the gossipers, the jealous and the cheaters
The news of the two lovers.

They carried them around in so many gatherings,
They delivered them to so many liars.

Until even Bekir, who was in the nature of the devil,
Even that astonishing, wicked, and spiteful one. (Khani, 1968, p. 317-319)

Rumi, who thinks like Khani about the majority of the people, also says that the coomon people
are uneducated and inclined to worldliness. Rumi, who likens the uneducated mass of people to the
darkness of night, says that contrary to the behaviors that science and morality require, most of them
have become the playthings of the devil. As a result of this situation, people harm each other. For this
reason, Rumi likens the mass of people to the darkness of night (1990, p. 1/2939). Rumi, who likens
the people who should not be obeyed to a scale that weighs them incorrectly, recommends scattering
soil on the friendship of the wise (1990, p. 2/122-124). Therefore, Rumi draws attention to the fact that
the responsibility for the evil in society should not be placed solely on administrators (1990, p. 6/2460-
2462).
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Hujwiri, who explains in detail the dangers of conforming to the people, says that most of the
common people will want an eternal property and state for themselves. Despite this, he states that the
people hypocritically say, “We are doing things for the Almighty God.” In addition, HujwrT says that
the path of friendship, or love, is something else (2016, pp. 212-125). His statements are consistent
with Khant’s approach. In sufi literature notion of common people is appeared as a term used for those
who are not sufis (Uludag, 2012, p. 53). When evaluated in the light of this conceptualization, it is
understood that the people that Khani describes as without a mentor are also a valid definition.
Although the people focus on the formal aspect of religion, they are deprived of understanding the
wisdom of its rulings (Seyyar, 2007). Ibn Tufayl also states that the people are incapable of
understanding the knowledge gained through sufi enlightenment, and that it is not possible to expect
anything from the people other than basic religious knowledge (2009, pp. 83-85). All these sufi
explanations coincide with the issues Khani mentioned above regarding the people.

7-Lovers

Despite the general state of the people, those who are secretive because of love, like Mim and
Zm, recognize the essence and know its value despite all kinds of apparent deception. Because they
are acquaintances from the world of spirits. Like the sufis before him, Khant also thinks that love is an
unseen path that opens from the world of spirits and becomes visible in the world. He thinks that love
that begins with the soul continues in the world by uniting with the body and that the beauty of the
soul is reflected in the beauty of the body (Khant, 2011, pp. 119-121). However, lovers must still go
through the test of the world and perfect their souls;

1t has not yet become the sealed wine,
1t has not yet reached a certain station.

As long as it recognizes an existence for itself,
There is no appearance from God to it.

Without the cup of joyful love,
1t cannot go to that divine winery.

Unless it is absolutely non-existent,
1t cannot see immortality with God (Khani, 1968, p. 475).

The human being who emerges from nothingness with the divine breath into the realm of
existence has to experience nothingness again in order to reach union. However, in this difficult
process, lovers not only lose everything but also tear the curtains of honor and modesty (Khani, 1968,
p- 169). Despite this, it is their sincerity and honesty that enable them to reach the destination. Because,
as Hani said, it is not possible to reach the destination without truthfulness (Khant, 2011). The lover
who continues his journey with the grace of God first and then with the help of the sheikh also needs
a friend who will help him in difficult days. Tajdin, who is a spiritual brother of Mim, has already been
tested many times as an old friend. Moreover, friendship is not easy, it is difficult because it requires
loyalty and courage (Khani, 2011). Therefore, Tajdin, who has the characteristics that such a friend
should have, is more than a brother for Mim. Although the closest ones to a person, even relatives, can
be treacherous and hypocritical, Tajdin is a true friend. Khani, who recommends that unfaithful
relatives are to be sacrificed for the sake of a friend like Tajdin without any hesitation, thinks that true
brothers are those who are connected to each other not by blood but by the heart. Because such people
are both the light of one’s eyes in this world and the light of the hereafter (Khani, 1968, p. 211). These
statements of Khani are another evidence that his previously mentioned words about lineage and
genetic inheritance do not point to a biological or ethnic basis but to a spiritual and moral unity.
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Tajdin, because of his friendship with Mim, kills Bekir, who deceived them with his tricks and
separated them from union and life. Thus, as a requirement of his friendship, Tajdin shows his loyalty
to Mim by taking revenge on him (Khant, 2011, p. 99). However, Bekir, whose lineage is corrupt, does
not give Mim and Zin any peace despite his death. Because the thorny juniper that grew from Bekir’s
grave showed its hostility by wrapping itself around the necks of these two saplings (Khani, 1968, p.
445-447).

Khani, who voices this eternal struggle, evaluates the events from the perspective of unity. He
compares good people to red roses and bad people to thorns. He sees all of these as a blessing, as this
apparent contrast feeds each other and also serves as a means for testing moral values such as patience
and loyalty. He even evaluates the killing of the evil character Bekir by Tajdin as a martyrdom.
Because Bekir, who stands on the path of spiritual evolution of all the heroes of the story, has helped
them. Bekir, who acts like an aggressive dog blocking the way, will be forgiven and will be happy in
the afterlife in exchange for being killed. Khani, who describes people with the qualities of Bekir as
dogs, draws a similarity between them and the dog of Seven Sleepers as the cause of their rise,

Although he seemingly opposed,
In fact he agreed with us.

If he had not been an obstacle between us,
Our love would have been spoiled and wasted.

Although he did evil for himself.
But he acted very correctly about us.

He was the means for us to reach the truth.
He joined our order.

He is also a martyr on our path,
Believe me he is happy.

Do not leave the martyrdom where Mim is,
Do not leave the cemetery where we are,

Be careful of this, do not deprive Bekir,
We are protected by that dog.

When we reach the high ground,
He will be our dog on the threshold. (Khani, 1968, p. 427)

The mystical thought seen from the very beginning and at the end of the story with the idea of
unity, it is actually intended to tell that the contrast is relative, limited to space and time. The process
that evolved from metaphorical love to divine love ended with Mim, who became the sacrificer of
love. Mim, the pioneer of the sacrificers of love who endured hardships with patience, does not show
mercy even to his murderer. With this characteristic, which is one of the basic characteristics of
believers, those who are separated in the world of spirits like Mim and Z1n, are finally worthy of the
blessings of heaven (Khani, 1968, pp. 429-431). Because the contrast of what is seen originates from
the imperfect view of the creature. Khani, who experienced the physical unity, transforms the
multiplicity in the gaze into unity with these verses in which he states that every work comes from the
pen of the Creator’s power.

According to Ibn Arabi’s thought, Allah manifests in the universe after the station of Essence
and Divinity. He manifests the perfection of His divinity through His names on every object in the
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universe (Ibn Arabi, 1911, p. 2/588). This manifestation of Allah continues in the knowledge of Allah
while it is still in a state of non-existence before it reaches the realm of contingent witnessing. Because
He is the perpetual creator (1911, p. 3/452). Therefore, the creation of Allah never ends, on the
contrary, it continues by being constantly renewed (1911, p. 2/677). Since the names of Allah are
beautiful, their manifestations in the universe are also beautiful (1911, p. 3/83). Therefore, there is no
absolute evil in anything that appears in the universe. What seems bad and ugly to humans is a
requirement of religion (1911, p. 1/70-78). Like him, Rumi, who adopted Ibn Arabi’s idea of
manifestation, argued that existence was brought into being as a manifestation of the idea that “I was
a hidden treasure, I loved to be known and I created existence” (1990, p. 2/2539). Therefore, despite
all the negative perceptions, according to Rumi, all the letters that Allah wrote at the divine command
are beautiful, appropriate and constantly renewed and flow (1990, p. 3/2776).

We also see Khani’s comparison of beautiful people to roses and bad people to thorns in Rumi’s
Masnavi. As a voluntary manifestation of the unity, beautiful people who separate their ranks obtain a
rose garden and bad people obtain a thorn garden (1990, pp. 2/153-5). Again, the mill and wheat
metaphor used by Khant (Khant, 1968, pp. 217, 467) was used by Rumi for the same purpose. Wheat,
which is compared to a human, is planted in the dark soil. The wheat that sprouts from that dark and
narrow place becomes life, blood and intelligence for a human only after it is ground in the mill and
baked in the oven. It is the suffering love that causes the wheat to become life (1990, pp. 5/2014-2018).
Man also gains value and reaches the sublime by going through similar processes (1990, p. 1/3165-
3167).

Like all sufis, in Khan1’s understanding of existence, human is the treasure of the worlds, the
gathering place of manifestation of Allah. The management and sustenance of all created beings are
in the powerful hands of Allah. Command and creation are the forms of the manifestations of Allah’s
names. Good and bad souls and bodies are matched with the decree of Allah. While Khani expresses
his thoughts about all beings, especially humans, in a style unique to himself, he also explains the idea
of unity that he adopts. While expressing that everything visible and invisible exists in Him, he believes
that whatever is virtue and defect is visible in Him and the opposite is polytheism (Khani, 1968, p.21).
Muhammad b. Wasi expressed the same feeling as follows; “I have not seen anything that Allah has
not be seen on it.” (Kelabazi, 2014, p. 98).

Khani believes that human is the most honorable of all creatures. Since the reason for existence
is human, it is stated that Adam was made the qiblah before the angels expressed their servitude by
prostrating to Allah. With these statements, Khan1 wants to explain that prostrating to Adam is actually
means prostrating to the Creator in fact (Khani, 1968, p.31). His statements are consistent with the
idea of unity that Ibn Arabi put forward in the first part of Fusiis al-Hikam with concepts such as the
creation of Adam, perfect human, caliph, fusts (Ibn Arabi, 2014, pp. 9-21).

At the end of the work, Khani expresses the sufferings of lovers through himself with the
metaphor of a ney (reed flute). He tells about the love he experienced during the painful process he
went through until he was able to make a sound from his cry that started with being plucked from a
reed like a ney. At the end of all the suffering he went through for the sake of unity, Khani reaches the
station of fana as a reward. Khani is now mute, and the One Who blows is him. Khani, who sips fate
like the wine of love, says that his heart is now in the hands of Allah (Khani, 1968, pp. 485-487).
Khant, who experienced the divine love, declared that he had lost his will and power, and experienced
the state of fana by being cut off from everything other than himself, including his soul, in the face of
the manifestation invasion of God (Kiseyr1, 2003, p. 161). As a natural result of this situation, Khant
finished his work by declaring that his aim was His consent, without even knowing his own benefit or
harm (Khant, 1968, pp. 487-489).

Makki described love as the perfected state of faith and sincerity (2004, p. 2/103). HujwirT also
said that love is an enthusiastic state experienced by the faith in the heart while searching for Allah
(2016, p. 424). What Rumi said about love is very similar to what Khani said. According to him, love
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is like a fire that engulfs and destroys everything, including the person himself. The lover in the fire
of love, in which all human feelings are lost, is now destroyed in the Beloved (1990, p. 1/1740). In
fact, love is the state of sacrificing life for the sake of the Beloved (1990, p. 6/965).

Conclusion

The rich content of Mim wa Zin, whose competence in terms of religion, language, culture,
social and political knowledge is accepted, also differs from the sufi perspective. First of all, it is seen
that Khani, who presents a sufi understanding based on sharia and knowledge, criticizes the sufi life
based on superstition and ignorance in the relevant parts of the work. Khani, who opposes the
phenomenon of uneducated sufism that he observes from the very beginning, draws attention to the
importance of practicing sufism, which requires self-discipline, under the guidance of a competent
mentor. Emphasizing this issue is essential, Khani has made the principles of the spiritual journey
concrete by giving examples from his own experiences. In this respect, he has exhibited an education-
teaching strategy suitable for sufism, which is described as the science of state. Khani, who put forward
a functional understanding of sufism rather than a theory, criticized the exoteric scholars who thought
that religion consisted of formalism and tried to express the lack of a religious understanding that was
far from enthusiastic feelings such as ecstasy, ecstasy and trance.

In his work Mim wa Zin, where he narrates the transition from metaphorical love to divine love,
Khani also reveals sufi concepts, states and stations through the experiences of man. He presents basic
sufi concepts such as unity, creation, destiny, human, worlds, sharia, love, struggle, observation,
patience, loyalty, annihilation, poverty, unavailability, knowledge, and the stages of the soul with his
own interpretation. While doing this, Khani, who first translated the masnavi form, which is widely
used in sufi literature, into the Kurdish language, played a pioneering role in Kurdish Divan Literature.
With his sufi thoughts that he interpreted in a unique way in Mim wa Zin, Khani Hani is accepted as
the representative of the Love Masnavi tradition, founded by Nizami Ganjavi, in Kurdish Divan
Literature.

Adopting the idea that a person equipped with particular free will separates while still in the
world of spirits and everyone establishes kinship with those who are similar to them, Khani defends
the possibility of a universal morality through the morality of human, whom he sees as the reason for
the creation of the universes. For he states that the difficult struggle between these opposites, which
manifests itself in all the processes of creation, life and death, cannot be considered separately from
unity. Of course, some apparent means such as lineage and disposition differences will be included in
this process. Narrating all these processes in a style unique to himself, Khani explains in his work how
the morality that makes a person perfect can be learned and transformed into behavior, first and
foremost through belief in Allah, love and respect for Prophet Muhammad, and then through
competent guides.

In his work, which he began by drawing the general framework of the creed of monotheism,
Khani narrated the pure love of Mim and Zin to test many people through it aligned with social
realities. With the style he adopted, Khani combined the educational quality of sufism with social
realities and revealed the unity of worldly life and spiritual life. In the story, where every character of
social life, in which opposites take place, plays a role, the bad as well as the good serve an aspect of
monotheism. Therefore, in addition to the bad characters Bekir and the lord, the common people are
also the addressees of the love of Mim and Zin. Khani, who tries to present the causes and results of
the experiences formed by the opposites in human nature, accompanied by religious and mystical
realities, does not hesitate to express psychological and sociological realities. Because the struggle of
opposites, who need each other, is inevitable in order to reach the truth and love in the world where
goodness as well as evil manifests itself. Therefore, it is explained that all the events are not
coincidences, and that the phenomena observed in the world of witnessing, which is the harmonious
reflection of the divine measure and the human will, are nothing but manifestations of unity within
multiplicity.
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In the story that he tried to tell with the basic principles that Sunni sufism put forward, Khant
showed how the love hidden in the secret of creation reached perfection with sufi concepts such as
struggle, patience, suffering, loyalty, poverty and annihilation. Despite this feature of love that brings
people together with the truth, it also has enemies. Bekir and the lord, who entered the privacy of the
love that blossomed in the secret of two hearts, caused corruption with the evil in their souls. However,
as a manifestation of monotheism, their natural evil caused the immortalization of the love of Mim
and Zin and the attainment of the truth of love. The wine of love that they tried to spoil under the
guidance of worldly and egoistic desires matured even more in this process and evolved into a divine
dimension. Later, the cause of the pain of love that Mim and Zin suffered was a mercy that the wicked
Bekir benefited it, too. Because the unity that manifests itself in the universe is nothing but mercy.
With the sufi pattern he used in the story, he presented the idea of unity that many sufis, especially
Khant, Ibn Arabi and Rumi, adopted in his own unique style.

In his work, Khant tells how servitude, submission and love become the ultimate goal for lovers
amidst the wheels of the mill of cruelty of fate. Khani, who states at the very beginning of the story
that the right morality first passes through poverty and helplessness in order to reach this station, also
states the same servitude at the end of the work and reiterates that sufism is free from all kinds of
egoistic claims. In order to attain the morality of Allah, he suggests that one should break away from
all kinds of imaginary claims of the world of abundance and benefit from the rays emanating from the
light of the praised Prophet Muhammad. Khani, who experienced these processes, explains to the
travellers the wisdom of the contrasts of the world of abundance and guides them to attain the union
of divine love.
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Giris

Insanm, vahdete dogru yolculugunda ilk kesfetmesi gereken varlik kendisidir. “Kendini bilen,
Rabbini bilir.” soziinii, emredilen nefis terbiyesi i¢in vecizelestiren mutasavviflar, insanin méhiyetine
biiyliik 6nem vermiglerdir. Fakih, diisiiniir, sair, egitimci, arif ve sufi bir sahsiyet olan Ahmed-i
Hani’nin, insan algisinin dogru anlasilmasinda tasavvufun disarida birakilmasi biiyiik bir eksiklik
olacaktir. Bagyapiti olan Mem @i Zin’de “Sen varlik aynalarini miikerrer yarattin. Sonra onlarda kendi
giizelligini yansittin” Xani, 2013) diyen Héni, vahdeti fena diisiincesinde cem eyleyerek tasavvuf
telakkisini isaret etmistir (Resul, 2007). Yazdig: siirleri incelendiginde kendinden onceki sufilerin
goriislerinden etkilenmekle birlikte kendi 6zgiin yorumunu gelistirmis, sahsina 6zgii bir tarz ortaya
koymustur (Tenik, 2019).

Inang, ibadet, ahlak ve muamelata dair bircok temaya degindigi eseri, Ahmed-i Hani’nin, Islami
ilimlere dair derin bilgisini ortaya koymaktadir. Ornegin insanm ilk yaratilisi, kaderi ve ihtiyari
konusundaki fikirleri dikkat ¢ekicidir. Bu muhteva zenginliginden 6tiirii eserlerinin giiniimiize kadar
farkl1 Ilmi disiplin tarafindan galismalara konu edildigi, bundan sonra da arastirma nesnesi olmaya
devam edecektir.

Allah, alem baglaminda degerlendirildiginde Hani’nin, insana dair ¢ikarimlarinin genel
tasavvuf diisiincesinin yaninda yerel bir¢ok motifi incelikle kullandig1 goriiliir. Kiirtce kaleme aldigi
Mem 0 Zin’de, iginde yasadig1 bolgenin dini, kiiltiirel, sosyal, siyasal, diisiinsel pek ¢ok konusunu ele
almistir (Xani, 2010). Insanin, toplumsal olmasimin gerektirdigi bircok konuya eserinde yer veren
Hani, farkli ilm1 disiplinlerdeki bilgisini tasavvufil telakkiyle birlestirerek sorunlar1 ve ¢oziimlerini
Ozgiin bir bakis acisiyla ortaya koymustur.

Ahmed-i Hani aldigi medrese egitiminin diginda felsefe, astroloji ve belagat ilimlerine de
vakiftir. O nedenle i¢inde yetistigi toplumu inkisaf ettirmek i¢in 6ziimsedigi sufi 6gretiyle paralel bir
sekilde insan tipolojileri resmetmistir. Boylece donemin insanlarina, cevherinin hakikatini, degisim ve
miicadele siirelerine dair 6rneklem sunarken nefislerini tanimlarina yardimer olmustur. Ogretici ve
egitici bir gayeye sahip olan tasavvuf gelenegini benimseyen Ahmed-i Hani’nin i¢inde yasadig
toplumun nefis mertebeleri ve miicahedesini isleyen eseri, bu yoniiyle daha once ele alinmamustir.
Hani’nin tasavvufi diisiincesi ve eserleri ile ilgili bir takim ¢aligmalar yapilmistir fakat Mem @i Zin eseri
0zelinde ortaya koydugu insan algisina dair heniiz bir ¢aligma yapilmadig1 gortilmiistiir.

Dini, tasavvufi, fikrl ve edebi zenginligini dogal gdzlem metodu ile birlestiren Ahmed-i Hani
yasadig1 cografyanin yonetim ve insan kaynagi sorunlarina da deginmistir (Xani, 1968). Miisahede
ettigi sorunlar dile getirmekten imtina etmeyen Hani, yonetim ve idari sistemi de dikkate alarak yapici
bir tutum sergileyerek (Yildirim, 2011) mesajim toplumun anlayabilecegi sekilde iletmistir. Dini ve
tasavvufl evrensel hakikatin tezahiir etmesine hizmet ettigi gibi milli bir sahsiyet olarak Hani, siyasi
diisiinceleri olan bir miitefekkirdir (Yildirim, 2011). Mecazi agktan ilahi agka evrilen bir agk hikayesini
anlatan Mem @ Zin Islami terbiye ile birlikte milli degerleri de ele almaktadir (Caglayan, 1996). O
nedenle Hani Arapga, Farsca, Osmanlica’y1 iyi bilmesine ragmen dgretici bir gaye ile Kiirtce’yi tercih
etmistir (Kreyenbroek, Allison, 2003).

Hani’nin tasavvufun amaciyla uyumlu olan bu dslubu, edebi sekil benzerligi ile de
desteklenmistir. Mesnevi formunda ifade ettigi beyitlerinde Mevlana ile olan rabitasinin zahiri yonden
de siirdiigiinii gostermektedir (Bulut, 2011). Vahdet-varlik ile ilgili diisiincelerinin agiklandig1 eserde
Hani’nin, Ibnii’l-Arabi’nin teorilerine benzer diisiincelerini kendi has iislubuyla, yerel motifler
esliginde sundugu anlasilmistir (Karabey, 2006).

Bu bilgiler 15181nda Hani’nin bas yapit1 olan Mem #i Zin’indeki insan algisinin, tasavvuftan azade
degerlendirilemesinin miimkiin olmadigi diistiniilmektedir. Gerekgelerinin detayli sekilde ele alinacagi
bu tezimizi desteklemek adina konu ile ilgili yapilmis caligmalar metin analizi yontemine tabi
tutulmustur. Oncelikle Hani tiim eserleri, bu eserler ile ilgili yapilmis galismalar toplanmis metin
analizine tabi tutulduktan sonra tasavvufi literatiir baglaminda yeniden yorumlanmaya calisilmstir.
Tasavvuf biiyiikleri ve klasik eserler baglaminda da onemli benzerliklerin tespit edildigi konu
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baglaminda agiklamalara yer verilerek meta analizi yontemi karsilastirma teknigiyle desteklenmeye
caligilmistir.

Ahmed-i Hini’nin Hayati, Tasavvufi ve Edebi Yonii

Ahmed-i Hani’nin eserinde belirttigi {izere 1650 yilinda Dogubeyazit’ta dogmustur (Xani,
2010). Baz1 kaynaklarda Cizreli olduguna dair bilgilere rastlanmaktadir (Celil, 2000). Kimi
kaynaklarda ise nisbesi Xani’den o&tiirii Hakkari/Cukarca’da bulunan Xan koyiinde yerlesen Xani
agiretine mensup oldugu ve orada dogdugu bilgisine yer verilmistir (Gokalp, 1992). Fakat ¢ogu
arastirmaci, Xani'nin Dogubeyazit’ta diinyaya geldigi ve orada vefat ettigi konusunda ittifak etmistir
(Resul, 2007). Genel kanaate gore Xan agireti, Xani’nin dogumundan 6nce Hakkari’den go¢ ederek
bir siire Van civarinda ikamet ettikten sonra Dogubeyazit’a yerlesmistir (Xani, 2010).

Hani Dogubeyazit’ta miiderris olan babasi Seyh ilyas ile basladig1 egitimine agabeyi Molla
Kasim’in yaninda devam etmistir (Xani, 2008). Daha sonra Ahlat, Urfa ve Bitlis medreselerinde egitim
aldig rivayet edilir (Resul, 2007). Dini ilmini arttirmak icin Hani’nin, Misir ve Iran’a gittigi ifade
edilmektedir (Xani, 2008).

Zekas1 ve donanimli egitimi ile kiiciik yasta ¢evresi tarafindan fark edilen Hani heniiz on dort
yasindayken eser yazmaya baglamistir (Xani, 1968). Hani, dini bilgisinin yaninda babas1 ve agabeyi
Molla Kasim gibi icra ettigi divan katipligi goreviyle sosyal ve idari bilgisini gelistirme imkani
bulmustur (Xani, 2008). Tiim bunlar Hani’nin kendini ¢ok yonlii gelistirmesine, Arapga, Farsca ve
Osmanlica’y1 iyi derece dgrenmesine vesile olmustur (Xani, 2010). Ilmi ve ictimai acidan yiiksek bilgi
sahibi olan Hani’nin benimsedigi tasavvufi anlayis, yasadig1 donemde sahit oldugu kimi istismarci ve
cahil sahte tasavvufgularinkinden ¢ok uzaktir. Onun ortaya koydugu tasavvuf, Kur’an ve siinnet
temelinde din ilimleri 6grenip ve ona uygun salih &mel etmektir. Hani, tasavvuf ve kerametin seriattan
ayr1 disiiniilemeyecegini ifade eder (Xani, 2008). Hani’nin hurafelerle bezenmis, ilim ve salih amel
yerine kerametlerin hakim oldugu tasavvufi yagsami elestirerek alim mesrep bir tasavvuf anlayisi ortaya
koydugu goriiliir (Gegit, 2013).

Hani’nin tasavvufi gelenege karsi olan ilgi ve bilgisi Mem i Zin in konusu, ihtiva ettigi tasavvufi
teorisi ve kavramlarindan anlasilmaktadir. ilim merkezinde tasavvufi bir telakki benimsedigini ifade
eden Hani’nin, méanevi mesrebi ile ilgili net bir bilgiye yer verilmedigi tespit edilmistir. Bu nedenle
onun Uveysi oldugunu yoniinde tartismalar séz konusudur. Bu konudaki verilerin somut bir sonuca
ulasmamasina ragmen dikkate deger bulundugu goriilmiistiir (Yilmaz, 2011). Cilinkii Hani, on bes y1l
boyunca Hz. Hizir’dan ilm-i lediin 6grenerek kalp perdelerinin ilahi liitufla kaldirildigini sdyleyerek
batin ilmine vakif oldugunu dile getirmektedir (Tenik, 2019).

Diger bir goriis ise Ahmed-i Hani’nin, yasamis oldugu 17. yiizy1l cografyasinda alimler
arasindan etkin olan Naksibendiyye tarikatina mensup oldugu tezidir. Yukarida deginildigi iizere alim,
miiderris Hani ilmi bir tasavvufl yaklagimi vaaz etmektedir. Naksibendiyye ekoliiniin en az tasavvufun
batim1 kadar seridtin zahirine de 6nem vermis olmasi bu ihtimali dikkate deger kilmaktadir. Bu
tartismalarin 6tesinde Divan ‘inda dile getirdigi su beyitleri Hani’nin, Naksibendiyye miintesibi oldugu
savina delil gosterilmektedir (Varli, 2004).

Naksibendilerin nakislarindan bir nakig gordiim ben
Ellerin baglar: ¢oziiliiverdi teker teker bileklerden

Kalbin inkisaf etmesi benim i¢in miiyesser olmazdi
Eger yiizleri giizel o insanlarin sohbeti olmasayd:

Benim icin vuslat Kabe sine gitmekte olan yol kisaldi
Bu kisalma yiiksek boylu sevgililerin endamuylaydi. (Xani, 2014, s.118-119)



668 Kaval, M. / Anemon Mus Alparslan Universitesi Sosyal Bilimler Dergisi, 2025 13(2) 645-687

Siirde ifade ettigi sohbetin, Naksibendiligin irsad esaslarinda olmasimi da Héani’nin
Naksibendiyye’ye intisabini kuvvetlendiren delil olarak sunulmaktadir (Yilmaz, 2011). Ayrica katiplik
yaptigt Dogubeyazit Sarayi’ndan 1700 senesinde ayrilarak Hosap’taki Seyh Camii’nin yaninda
bulunan Naksibendiyye dergahina girdigi rivayet edilmektedir (Yasin, 2012). Kalbin inkisafi ve vuslat
gibi ménevi tekamiiliin zirvesine ¢iktiginmi izhar eden ifadesinden olsa gerek Hani’nin, Naksi seyhi
oldugu da savunulmustur (Kaplan, Aydin, 2013). Kesin olmayan bu nakillerin disinda Hani’nin, Mem
i Zin’ de serd ettigi diisiincelerin Naksibendiyye’nin benimsedigi vahdet anlayisina paralel olmasi
onun Naksi oldugu yoniinde yorumlanmasina neden oldugu goriilmektedir(Yilmaz, 2011).

[Imi ve tasavvufi yoniiniin disinda Hani, klasik Kiirt sirleri arasinda en biiyiik sohrete sahip
olan sahsiyettir (Ocek, 2016). Hani’nin, meshur eseri Mem 7 Zin’in disinda bilinen dért tane, on iki
civarinda da kesin olmamakla birlikte kendisine atfedilen eseri oldugu rivayet edilmektedir (Y1lmaz,
2011). Han?’nin dort dili, eser ortaya koyabilecek kadar bildigi Divan’inda yazdig1 dizelerden
anlagilmaktadir (Xani, 2014). Diger dillere dair vukifiyetine ragmen Hani bilingli sekilde Kiirtce’yi
tercih etmistir. Clinkii kendi ifadesine gore o donemlerde Kiirt¢e hakir goriilen bir dildi. Bu diisiinceye
kars1 oldugu igin kaleme aldig1 Niibehara Bigiikan adli eserini Kiirt ¢ocuklari igin yazmigtir (Xani,
2008). Bu niyet ile kaleme aldig1 eseri, medreselerde ii¢ asir boyunca okutulmustur (Celiker, 2016).
Sozlik mahiyetindeki eser ¢cocuklara giizel ahlaki 6greten basit ve veciz ifade tarzi ile 6grenmeyi
kolaylastirmaktadir (Kurdo, 2009). Aymi sekilde Hani, Eqideyd Imané adli eserinde uliihiyet ve
niiblivvet gibi temel inang meselelerini ¢ocuklarin anlayabilecegi sadelikte basitlikte anlatmustir.
Akidevi alanda yazilmus ilk ders kitab1 olan bu eseriyle Hani, kendinden sonrakilere 6rnek olmustur
(Xani, 2008).

Mem ii Zin

Héani’nin adiyla 6zdeslesen Mem i Zin, mesnevi tarzinda yazilmistir. Kiirtce ilk mesnevi
tarzinda eser olmasi acisindan Kiirt Divan Edebiyati’nda essiz bir 6neme haiz goriiliir (Yasin, 2012).
Hatta bu eseriyle Hani, Fars Edebiyati’nda Nizdmi Gencevi’nin kurucusu oldugu ask mesnevi
geleneginin Kiirt Divan Edebiyati’ndaki temsilcisi olarak telakki edilir (Adak, 2016). Eser mecazi
agktan ilahi agka gecisin anlatildig1 6zgiin bir ¢caligmadir. Bagi ve sonu agktan ibaret olan vahdet
alemini anlatti1 eserinde bircok temel tasavvufi kavram, makam ve hallere temas ederek vuslat
yolculugundaki séliklere rehberlik etmistir. Milli degerleri aktarmay1 gaye edinen Hani, bu eserinde
de Kur’an ve Siinnet 15181nda izah etmeye calistig1 yolculugun her safthasinda yasadigi cografyanin
insan ve tabiat unsurlarini incelikle kullanirken mistik dil olan sembolizmden istifade etmistir. Eserde,
tasavvuf ve kelamim ontolojik tartigmalarindan, edebiyat, folklor ve cografyanin bir¢ok unsuru
okuyucuya lezzetli bir ¢esni tadinda sunulmaktadir. Ilahi ask ile kaleme alinan eserde birey ve toplum
ahlakinin yansimalaria da projeksiyon tutularak ontolojik dualizmin c¢atismaci 6rnekleri anlagilir
sadelikte sunulmustur.

Hani’nin didaktik gaye ile Kiirtce kaleme aldig1 eseri 2656 beyitten olugmaktir. Onun tasavvuf
diisiincesine ve ahlak anlayigina dair yorumlarini olay orgiisii icerisinde ¢ikarabilmek igin secilen bu
eser 60 bolime ayrilmistir. Ayrica eserin tasavvufl agindan oldugu kadar edebi sanatlar yoniiyle de
oldukga garpici bir tslup ortaya koydugu anlagilmaktadir. Tasavvuf edebiyatinda siklikla kullanilan
tesbih, kinaye, istiare, cinas, telmih, kinaye, hiisn-ii ta’lil tecahiil arif, intak gibi bir¢ok sanatin ustalikla
kullanildig: goriiliir (Xani, 2013). Eser ayn1 zamanda siyasi, igtimai, kiiltlirel ve edebi yonii itibartyla
Hani’nin igerisinde yasadig1 toplumun diisiince, gelenek ve hayata bakisini yansitmaktadir (Karabey,
2006).

Mem 4 Zin’de anlatilan agk hikayesinin, Kiirtler arasinda olduk¢a yaygin olan Memé Alan
Destant ile benzerligi s6z konusudur. Uzun bir gegmisi olan Memé Alan Destan, Islamiyet’in Kiirtler
arasinda kabuliinden sonra farkli varyantlar seklinde dengbejler esliginde halk arasinda yeniden
yorumlanmustir (Kaplan, Aydm, 2013). Memé Alan Destani, Cizreli iki gencin askini ve aralarinda
gecen olaylar1 anlatir(Lescot, 2013). Hani’nin kendisi de Memé Alan Destani ile Mem 1 Zin'in
arasindaki kismi benzerlige atif yaparak soyle demistir: “Bir kism1 Botan’da anlatilan efsanelerdir.
Bazilar fikrimin vesilesi asilsiz seylerdir.” (Xani, 1968, s. 404). Ayn1 diislincesini eserin bir baska
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yerinde de dile getirir: “Igimdeki dertleri agiklayip efsanelestireyim. Zin ve Mem hikayesini buna
bahane edeyim. Nagmeleri dyle bir ¢cikarayim ki perdeden. Zin ve Mem’i canlandirayim ben yeniden.”
(Xani, 2011, s. 167) Diisiinsel temelini aldig1 Memé Alan Destan1 kendi duygu ve diisiincelerine gore
yeniden yorumlayan Hani, diger bir¢ok konu ile birlikte benimsedigi tasavvufi telakkisini de 6zgiin
haliyle yansitmistir (Resul, 2007). Icindeki dertleri yasadigi cevreyle birlikte izhar etti§i Mem i Zin,
Hani’nin orijinal eseridir (Xani, 2011). Arastirmacilar tarafindan kabul edilen eserin orijinalligini Han1
eserinde beyan etmektedir; “Fakat ben kimsenin bagindan yararlanmadim. Hirs1z gibi birini takip edip
eserini ¢almadim.” (Xani, 2011, s. 169).

Genis bir perspektifle bolge insaninin realitesini de anlattigt Mem @ Zin (Xani, 2011, s. 39),
Hani’nin daha ¢ok tasavvufi bakis acisiyla kaleme aldig1 bir agk hikayesi oldugu degerlendirilmektedir
(Bati, 2013). Hani’nin ortaya sundugu bu perspektif, eserinde dile getirdigi su ifadeyle daha net
anlagilmaktadir; “Fakat onun, bu sdylesilerden maksadi. Onun biitiin bu aragtirmalardan amaci. Askin
giizelligini ortaya koymaktir. Askin mitkemmelligini ispatlamaktir.” (Xani, 1968, s. 405). Ask, fena
ve vahdet diislincesini yansittigi eseri ile Hani, manevi hakikatleri benzer sekilde hikayelestirerek
sunan Mevlana gibi tasavvufi diigiincenin zirvesine ¢ikmistir (Resul, 2007). Hani, i¢indekileri
aktarmak amactyla Memé Alan Destan1 zemininde insa ettigi Mem i Zin’i kaleme aldig1 gibi Mevlana
da Kelile ve Dimme, Ezop hikéyelerinin benzerlerini ilahi hakikatleri daha anlagilir kilmak igin
yeniden yorumlamistir (Kaval, 2020). Ciinkii Mevlana da amacinin siir yazmak olmadigini, Hani gibi
didaktik bir gaye giittliglinii ifade etmistir (Mevlana, 1990). Mevlana’ nin birlik diikkani olarak tarif
ettigi Mesnevi gibi Hani de Mem i Zin’ de yazip aktardiklarinin tiimiinden maksadin Allah (c.c.)
oldugunu soyler; “Aklandirilip karartilan (yazilip ¢izilen) her seyde amag¢ ve maksat O’dur.” (Xani,
1968, s. 405).

Insanin Yaratihs Sirri

Ahmed-i Hani, Mem @i Zin’inde tasavvuf geleneginin temel diisiincelerinden olan “nefsini bilen
Rabbini bilir” s6zii mucibince insana dair diislincelerini serdetmistir. Zira ilahi nefesin tezahiirii olarak
yiiceltilen insan, kemale erebilmek icin Oncelikle bedensel, ruhsal ve kalbi agidan farkindalik
gelistirmek durumundadir. Tasavvufi diislinceninnin insana dair temel tezlerini i¢sellestirerek kendi
iislubuyla aktaran Hani, meseleyi ilk yaratilmadan baglayarak ilim, kader, nefis, ruh, kozmik olusum
ve etkilesimler agisindan 6zlii bir sekilde ortaya koyar:

Insan bizzat yaratilan iki dlemden biridir
‘Ol! dedi oldu da emir kipinin bir harfidir (Xani, 2011, s. 128)

Harflerin somut ger¢ekligi ile insanin bedensel hakikatinin bezerligine vurgu yaptiktan sonra
Hani, harften kastin mana oldugu gibi insanin da bedenden 6teye ruhsal sirri bir giicii oldugunu dile
getirir.

Begeri olarak izilen bedensel kaliplardir
1lahi olarak damgalanan ruhsal yapilardw (Xani, 2011, s. 128)

Insanin asil mahiyetinin ilahi nefes ile yaratilmis ruh oldugunu vurgulayan Hani “damga”
ifadesiyle insanin varlik aleminin sonu olduguna da isaret eder. Biitiin varligmm insandan Once
yaratilarak insanin emrine verilmis oldugunu bildiren ayetlere referansta bulunan Hani, halife olarak
sonradan yaratilan insanin, varligin damgasi oldugunu dile getirir (Xani, 2011, s. 128). Hani’nin
damga metaforunun ibnii’l-Arabi’nin dilinde miihiir seklinde ifade edildigini goriiriiz. “Hikmetlerin
Yuvalar” anlamma c¢evrilen Fiisusu’l-Hikem’deki “fiistis” kelimesi; yliziigin kasi ya da miihrii
anlamina gelmektedir. Miihiir olarak kast edilen ise Muhammedi hakikat ya da Muhammedi nlir’dur
(Kiigiik, 2014). ibnii’l-Arabi, Fiisusu’l-Hikem’de Hz. Adem (a.s.) ile Hz. Muhammed (s.a.v.)
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arasindaki yirmi yedi peygamber isimlerinin barmdirdigi ilahi hikmetleri tafsilath sekilde ortaya koyar
(Ibnii’l-Arabi, 2014). Ibnii’l-Arabi’nin her bir kelime olarak kast ettigi sey aslinda peygamberlerin
hakikatidir (Konevi, 2012). Her bir peygamberin isimlerindeki sirl1 hikmet 6zelinde, hakikatte ise tiim
varlik dlemi Allah’m (c.c.) kelimeleridir ve Allah’in (c.c.) mazhari olan Elif’in tecellileridir (Kiigiik,
2016).

Insan ile harf arasindaki benzerlikten hareketle Mevlana’nin da agiklamalar yaptig1 goriilmiistiir.
Ornek olarak Bakkal ile Papagan hikayesinde harfin kaba, asil olan mananin da suya benzedigini dile
getirdikten sonra Mevlana, aci ve tatli sularin Hakk’1in mana denizinde birbirine hi¢ karigmadan akip
gittigi anlatir (Mevlana, 2014). Hani’nin kullandig1 alemin ilahi harflerin tecellisi oldugu temsilinin
benzeri Mesnevi’de de okuruz. Kagidin iizerinde yiiriiyen karincalarindan birisi, kalemi gériince onu
ovmeye baglar. Daha akilli olam1 ise parmaklari, daha da akilli olan1 ise kolu goriip dvmeye baslar.
Karincalarin ulusu ise siretlerin arkasinda asil hiiner sahibini, nakkas1 6vmektedir (Mevlana, 2010).
Hani’nin iki dlemden biri olarak tarif ettigi insan ile ilgili aym diisiinceye sahip Mevlana, insan ve
sehadet alemini mukayese ederek kavrama agiklik kazandirir. Soyle ki, “Strette sen kiigiik bir alemsin
ama hakikatte en biiyiik alem sensin. Goriiniiste dal, meyvenin ashdir; fakat hakikatte dal meyve i¢in
var olmustur. Meyve elde etmege bir meyli, meyve vermege bir iimidi olmasaydi hi¢ bahgivan, agac
diker miydi? Su halde meyve, goriiniiste agactan dogmustur ama hakikatte agac, meyveden viicut
bulmustur.” (Mevlana, 2010, s.3/520-524).

Yukaridaki beyitlerin devaminda Héni, insanin bedensel yoniiniin topraktan yaratilmis olmasi
sebebiyle onun basitligine temas ettikten sonra, ruhunun ilahi giizelligin vechesi olan nuraniligine
dikkat ceker (Xani, 2011). iblis gibi insanmn zahirine bakarak aldanilmamasi gerektigi yoniinde
uyarilarin siklikla yapildig: tasavvufi telkinleri akla getiren bu hatirlatmalardan sonra insanin ¢ok ince
ve mana yuklil yaratildigini okuruz. Saret yoniinden sirlar barindiran zarif nakigh insanin hakikatte en
biiyiik kalemin saheseri oldugu anlagilmaktadir (Xani, 2011, s. 128).

Hani’nin, tasavvuf telakkisinin insan ve alemin halk edilisine dair kendine has iislubuyla
ozetledigi diisiinceleri Ibnii’l-Arabi’nin Ahadiyyet Risdlesinde’ki su ifadeleri ile drtiismektedir. “Bil ki
Allah Teala Hazretleri bazi kere esyay1 izhar ve icad eder ve onlar1 kendi kemalatina 1sal eylemek
stiretiyle esya ile tecelli eylemekte, bazi kere de esyayr i’dam ve ihfd eylemek stretiyle tecelli
eylemektedir.” (Ibnii’l-Arabi, 2012, s. 90).

Hani, insanin yaratiligtan itibaren tasidigi karanlik ve aydinlik yoniinii hatirlattiktan sonra
insanin hem yakin hem uzak bir varlik oldugunu dile getirir. Zira aydinlik yakinin, karanlik ise uzagin
temsilidir. Evrende olan her seyin insanda mevcut oldugunu sdyleyen Héani, muhtesem felekler ve
meleklerin insan i¢in yaratildigini ve insanin hizmeti i¢in mesuliyet altina alindigin1 sdyler. $oyle ki:

Hepsi muazzam bunca felek,
Hepsi muhterem bunca melek,

Doniip dolasan bu muazzam ¢ark,
Bu gz kamastirict gezgin saray,

Bunca yerler ve unsurlari,
Bunca arazlar: ve cevherleri,

Bunca doyulmaz nimet ve deger,
Ve biitiin yiyeceklerle giyecekler,

Bunca aranan ve istenenler,
Bunca arzu edilen ve sevilenler,

Hayvanlar, madenler ve bitkiler,
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Arananlar, amag edilenler ve muratlar,

Hepsi bizler igin isler haldedir,
Hepsi bizler igin yiik altindadir. (Xani, 2011, s. 23).

Insan heniiz bedeni yaratilmadan evvel ruhsal bir prototip olarak onun varhig diisiincesi s6z
konusudur. Tasavvuf diislincesinde goriinen ve icinde yasadigimiz sehadet aleminin, ki onu da
cevreleyen i¢ ice gecmis yedi sema ve arzin disinda halk edilmislerin bulundugu melekit, ceberit
alemleri vardir (Yilmaz, 2015). Varligm taayyiin ettigi bu ilk evrede Hz. Peygamber’in (s.a.v.)
nlrunun yaratilarak alemlere rahmet olmasinin sirrinin agiklanmaya galisildigi Nir-i Muhammedi
(Gazali, 2019) tezini Hani’nin de benimsedigi acikca goriiliir. Hani, maddi alem olarak da tarif edilen
bu sehadet/goriinen alem yaratilmadan 6nce bir nir’un parladigin1 ve Peygamber’in (s.a.v.) ondan
yaratildigin1 savunur. Peygamber’in (s.a.v.) niiru ile yaratilmaya baglayan varliktan ilk once diger
ruhlarm yaratildigini, ardindan da maddi varliklarin yaratilmaya basladigimi anlatir. Tasavvuf
diisiincesinin yaratilis teorisi ile bire bir Ortiisen bu teori hemen biitiin sufiler tarafindan
benimsenmistir. Biitiin ruhlarin asli olan Hz. Peygamber’in (s.a.v.) niiru varligin hem ilk ortaya cikis
sebebi hem de onlarin nimetlendirilis vesileleridir. Ibnii’l-Arabi (2010), Yunus Emre (1997) ve
Mevlana (1990) basta olmak iizeren bir ¢ok sufinin savundugu ilk taayyiin/ortaya ¢ikis diisiincesinin
aynisini zikreden Hani, Hz. Peygamber’in (s.a.v.) biitiin peygamberlerin serdar1 oldugunu da hatirlatir
(Xani, 2011, s. 37). Medrese egitimi almis bir sahsiyet olarak Hani, bu beyitleriyle Hz. Peygamber’in
(s.a.v.) beden olarak Hz. Adem’in kendisinden once yaratilan atas1 oldugunu fakat ruhani olarak
kendisinin yaratilanlarm ilki oldugunu beyan ettigi hadis-i serif’ini tevil etmektedir (Tirmizi, 2006).

Varligin ilk nlirdan tezahiir etmesinden sonra Han1 ildhi muhabbet ve irade baglamindaki sGiret-
mana sirlarindan 6tiirli insanin, rih ve beden ayrimini ortaya koyar. Daha sonra alem-i sagir stiretinde
fakat cem makamindaki sirriligi agisindan alem-i kebir olan insanin ayette (Sems, 91/7-9) belirtilen
¢ift yonliigiine vurgu yapar. Insanm karanlik ve aydmlik olan iki yoniinii temsil ettigi vasfi ile onun
iyi-kotii zithgina vurgu yapar (Xani, 2011) Insanin ihtiva ettigi bu zithginm, onun imtihan1 oldugu
birgok ayet ile sabittir. I1ahi nefes ile birlikte yeryiizii halifeligine talip olan insan mahiyeti itibartyla
ilahi keldm egliginde kalemin ¢izdigi miistesna bir nakis olmustur. Hani, insanin basta kendi i¢ sesi
ve benligine yaptig1 bu hatirlatmanin hemen ardindan stireten biiyiik gortinse de dis alemlerin, kiigiik
goriinen insanin emir ve hizmetinde oldugunu sdyler (Xani, 2011). Yukarida 6rneklendirildigi iizere
Anadolu cografyasim1 manen mayalayan biitiin sufiler ile aym insan algisina sahip olan Hani’nin
beslendigi kaynagin tasavvuf nesvesi oldugu goriiliir.

Insanin rahmani ve seytani yonlerinin ortaya gikmasina sebep olan sey ise muhabbettir. Insanin
muhabbet i¢in yaratildigi tasavvufi disiincenin, Héani tarafindan da benimsendigi agikca
gorlilmektedir. Bu yondeki fikri, kendisiyle 6zdeslesen eseri Mem # Zin’de islenen agk hikayesinde
kendi gostermektedir. Bu hikdyede Hani, asik-masukun duygusal gelisim ve doniisiim evrelerinin
yaninda onlarla birlikte biitiin diger karakterlerin nefis baglaminda nasil sinandiklarii da anlatir.
Hani’nin tevhid ile baglayip Allah’1 (c.c.) 6vdiigii eserinin igindeki her bir karakter hakikatte vahdetin
birer tecellisidir. Iyi ve kotii her tiirlii yazginin ¢iktig1 kaleme dikkat ceken sair, tasavvuf telakkisinin
icbar ettigi ahlakilik sorununu da ildhi takdirin sagsmaz adaletiyle neticelendirmektedir. En kotii
karakterlerin etkin oldugu menfi olaylarin ardinda miitkemmel adaletin bir sonucu olarak zuhur eden
vahdet sirlarmi ifsa etmeye c¢alisan Héani’nin, kendi eksikligini de dile getirdigi goriliir. Zira
beyitlerinde tipki ayetlerde insanlar hakkinda bildirildigi iizere kendisinin de gafil, tembel ve giinahkar
oldugunu nefs-i levvame makamiyla ikrar eder. Bulundugu nefs-i levvadme makaminda daima kotiliigi
emreden nefs-i emmareyi zemmeder (Xani, 2011). Nefsin kotiiliikleri yiiziinden Rahman’in tecelli
mekani olan kalbin asil islevinden uzaklagarak insanligini nasil yitirdigini anlatir (Xani, 1968).

Muhasebe anlayisini eserinde kendi nefsi lizerinde izhar eden Hani, her mutasavvif gibi nefs-i
emmareye atifta bulunarak peygamberlerin edebini sergilemistir. Zira Yusuf (a.s.), vezirin giizel esi
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ile imtihan edildiginde ismet vasfina haiz olmasina ragmen nefsini temize ¢ikarmayacagini beyan
etmistir. Zira peygamber dahi olsa kisinin kendi nefsine kars1 galip gelebilmesi Allah’in (c.c.)
merhametiyle gerceklesecektir (Yasuf, 12/53). Dolayisiyla Hani, insana dair diisiince ve eylemlerine
oncelikle kendisi ile baslamak stretiyle tasavvuf geleneginin pratigini nefsinde tatbik ederek
okuyucuya adeta fiili rehberlik etmektedir. Tasavvuf’un bir anlaminin da “marifetii’n-nefs oldugunu
ifade eden Ibnii’l-Arabi ancak nefis tezkiyesi sonucunda salik’in Rabbini bilecegini dile getirmistir.
Hani’nin ifadede ettigi gibi kulun kendinden Rabbine dogru askinlasan bilinci ancak Kur’an ve Siinnet
nezaretinde yapilacak tezkiye ile elde edilebilinecektir (Demirli, 2013). Nefsi tezkiye etmenin Hz.
Yusuf (a.s.) vesilesi ile emredildigi ayeti tatbik eden Hani’nin yaptig1 aslinda akillilarin yaptig: seydir.
Aymni sekilde Mevlana da insanin, nefis diigmanimi ancak akliyla alt edebilecegini soyler (Mevlana,
1990, s.1/2719). Hani’nin kendi nefsinde tatbik ettigi nebi siinneti olan nefis tezkiyesini Ahmet
Yesevi’nin Divan-i Hikmet’inde de okuruz. Kendi nefsini kinayan Ahmet Yesevi nefsini kiigiik
gordiiglinii dile getirdigi hikmetlerinin son dizelerinde, “Ne yiiz ile Hazret’ine varayim ben iste.”
nakaratin tekrarlar (Yesevi, 2016). Ayni uygulama Yunus Emre’de karsimiza ¢ikar. Nefsinin birgok
eksikliginin oldugunu sdyleyen Yunus Emre giinahlarindan &tiirii Allah’a (c.c.) tevbe eder (Yunus
Emre, 2008, s. 20-32). Halk arasinda adinin miispet manada yayilmasina karsin Allah’in (c.c.) inayeti
olmadan taatinin kendisini kurtarmayacagini dile getirir (Yunus Emre, 2008, s. 45). Sufilerin ménevi
acidan yliksek makamlarda bulunmalarina ragmen samimiyetle gosterdikleri tevazu, hal ehlinin
onemli bir vasfidir. Manevi onder olan bu sahsiyetler nefisleri vasitastyla halka zilleti, halka hizmeti,
alcak goniilliiligii hal dilleriyle 6gretmektedirler. Bunun diginda an itibariyla halk nazarinda ménevi
acidan itibarl olsalar da gaybin sahibi Allah’in (c.c.) huzurunda kalbin zilletten bagka iddias1 tevazua
uymaz (Kelabazi, 2014). Ciinkii veli dahi olsa kisi gelecekteki ahvalinin ne olacagindan emin olamaz
(Kelabazi, 2014, s. 109-119). Allah’a (c.c.) kars1 marifet ve muhabbeti artan veli, emir ve nehiyler
konusunda ¢ok daha hassas hareket eder (Hiicviri, 2018). Ornegin Bayezid-i Bistimi, veli oldugu
rivayet edilen bir kisinin mescide dogru tiikiirmesini, dinin edebine uygun bulmayip onunla
gorlismeden geri doner (Kiseyri, 2013). O nedenle manevi riitbesi yiikseldik¢e velinin himmeti,
gayreti, ciddiyeti, takvasi, ihlasi ile birlikte Allah’a kars: zillet, meskenet ve tevazu, nefsi hakir gérme,
Hakk’1n tizerindeki haklarina riayet etme duygularinda da artis olur (Kelabazi, 2014).

Tasavvufun mesakkatli yolculugunu tecriibe ederek 6zgiin bir eser ortaya koyan Hani, nefsini
temize ¢ikarmama ve yaptigindan dviinmeme miitevaziligini eserin icerisinde gesitli vesilelerle dile
getirir. ifade edildigi iizere eserini bir bagkasindan almadan kendi halinden ve dilinden 6zgiin bir
hikaye ile ortaya koyan Hani, kendini 6grenci yerine koyarak pirlerin miisamahasimi istirham
etmektedir. Bu ifadesi, tasavvuf geleneginde goriilen yeni bir iddia sahibi olmama edebi ile birlikte
kendini her zaman gelistirmeye acik bir 6grenci gibi gorme telakkisinin drnegidir. Bir anlamda nefsani
tiim iddialan terk meslegi olan tasavvufta kisi, melami bir tepki ile riyaset sevdasi ve meshur olma
arzusunda uzak, mahviyet igerisinde olmasi1 gerekmektedir (Hiicvirl, 2018; Keldbazi, 2014). Bu
yoniiyle Hani, tasavvuf telakkisinin benimsedigi kdmil insan anlayigini kendi sahsiyeti lizerinden de
orneklendirmektedir. Hani, biiyiik zorluklarla gecirdigi tasavvufl arinma ugrasinin, yeniden doguma
vesile oldugu siirecini aktardig: eserini, glinahsiz bir ¢ocuga benzetir:

Yalmz bilginlerden rica ediyorum:
Ogrencilerin yanhshiklarim agiga vurmaswnlar.

Bu kitap ister kotii, ister iyi olsun.
Biz onunla iki yiiz istirap ¢ektik.

Bu kitap turfandadir, yavrudur, yeni yetismedir,
Gerci ¢cok seckin olmasa bile.

Ben onu baglardan derlemedim ki.
Hirsizlar gibi yanhghiklarimi arastirsinlar.
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Bu, goniil bahgesinin turfandasidrr,
Giinahsizdir, masum ve asildir.

Ister tatl, ister aci olsun turfandadir,
Cocuk ¢esidi gibidir, o huydandwr. (Xant, 2011, s. 75)

Tasavvuf ilmi, insanin anlam diinyasin1 dogru inang, amel, ahlak ve tefekkiirle zenginlestirme
kastiyla sabit genel esaslarla birlikte gorece degisebilen edep sistemi gelistirmistir. Her bir sufi ve
alimin dinamik sekilde katki sundugu bu siirecte degisen zaman ve zeminde insanin kendini bilip
kemale ermesi hedeflenmektedir. Mutasavvif bir diigliniir ve sair olarak Hani yasadig1 donemin ¢esitli
zorluklarimi anlamlandirip ¢ézlim tiretirken 6nce kendi nefsini muhasebe ederek sufi gelenegin icrasini
orneklendirmistir. Iginde bulundugu zamanin ve cografyanin gercekligini kabul ederek ilmi, dini ve
tasavvufi fikirleriyle, 6zellikle ¢ocuklara ve genglere méanevi onderlik eden Héni, yukarida deginilen
tasavvufl edebin yasayan numunesi olmustur. HAal ilm1 olarak tavsif edilen tasavvufun bu yoniinii
yasayarak vaaz eden Hani’nin {izerine titredigi ilmi bakisi ve modellemesi pedagoji ile de
ortligmektedir. Zira pedagojik bir ilke olan salt sz ile nasihatin yerine, dnder sahsiyetlerin, insan
olmanin zaaf ve eksikligini kendi 6rnekliginde ifade etmesinin birgok faydasi oldugu bilinmektedir.
Tasavvuf terbiyesinin elzem esaslarindan olan aciz ve eksik bir kul olma, fakr duygusunu fena ile
taclandirma hissiyat1 oncelikle tedavi i¢in komplekslerden arnarak saglikli i¢ gbzlem yapabilme,
elestiriye acik olma, degisime kars1 pozitif psikolojinin imkanlarini kullanma gibi hasletleri barmdirir.
Bunlarin yaninda ideal rol modelin erisilebilirligi, nefis tezkiyesi, kalp tasfiyesi, giizel ahlaki tahakkuk
ettirmek gibi motivasyonlar1 beslemektedir. “Biz onunla iki yiiz 1stirap ¢ektik” ifadesi ile Hani, ortaya
koydugu eserinin, vermis oldugu miicadelenin bir semeresi oldugunu dile getirmistir.

Insanin Cift Yonliiligii

Yukarida deginildigi iizere insan, kendi i¢ dleminde zithiklardan miitesekkil bir yapiya sahip
oldugu i¢in nefis ile rih arasindaki miicadelenin savag alani olan kalbin tasfiyesi sarttir. Her seyi ¢ift
yarattigini1 ve bundan ibret alinmasi1 gerektigini buyuran Allah (c.c.) (ez-Zariyat 51/49) mikrokozmos
olan insandan makro seviyede sistemlere kadar her seyi zitlar ile halk etmistir. Atomdan alemlere
kadar varlik denizinin hepsi zitlar ile kéim kilinmigtir. Varlik-yokluk, giizel-¢irkin, iyi-kotii vb. biitiin
zitlar birbirine diigman olmakla birlikte her birinin anlasilmasi ve kiyasa mehaz olmasi igin birbirlerine
mecburdurlar. Eserin degisik bahislerinde dile getirilmekle birlikte biitiinciil bir yaklasgimla bu
diisiincesini Hani en giizel sekilde soyle ifade eder:

Varliklar: sifat ve fiillerine gore.
Cesitli hallerle yaratti.

Varliklar: birbirleriyle belli etti,
Zitlary zitlarla agikliga kavusturdu.

Bu agwr yiiriiyiislii ve yuvarlanan yerlerle gokler.
Bu topraklar, duran ve yiirtiyenler ve de melekler.

Bu aydinlik, karanlik, kiifiir ve iman.
Bu cennet, cehennem, bahce ve ates.

Bu soguk, sicak, yas ve kurular.
Bu beyler, dilenciler, zengin ve yoksullar,

Bu toprak, hava, su ve ates.
Bu gece, giindiiz, gélge ve giines.
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Bu ayriliklar, kavusmalar, seving ve gamlar.
Bu oliim, dirilis, senlik ve matemler. (Xani, 1968, s. 75)

Varligin cesitli hallerde tezahiir etmesini vahdet teorisi ile agiklayan ibnii’l-Arabi, kabiliyetine
gore varlik sahasina gelenler her seyin arkasinda ilahi Bir’ligin bulundugu sdyler (2014, s. 9-11).
Teklik Allah’a (c.c.) mahsus oldugu i¢in dlemde ve insanda ¢oklugun halk edilmis olmas1 dogal bir
sonugctur (Ibnii’l-Arabi, ts., s. 3/339). O nedenle sadece halk ediliste degil daha éncesinde ikilik, cokluk
ve zitlik hakikatlerin ilk ortaya ¢ikmaya basladig ilahi ilimde tezahiir etmistir (Ibnii’l-Arabi, ts., s.
3/286). Mevlana alemde tecelli eden cesitligin hikmetini meshur {iziim hikayesiyle anlatir. Kasit ve
mananin bir, kelime stiretlerin farkli olmasindan 6tiirii anlagsamayan kisiler tizerinden Mevlana vahdet-
kesret sirrimi dile getirmistir (Mevlana, 1990, s. 2/3681-3742). Yunus Emre’nin de siirlerinde sik sik
dile getirdigi alemdeki ¢esitlik hakikatte vahdetin tecellileridir (Yunus Emre, 1997, s. 203).

Tasavvuf geleneginin yaratilig temelinde bina ettigi zitlik diisiincesini mikro ve makro diizeyde
tekrar eden Hani ilerleyen beyitlerde insana dair temel tasniflerden iyilik ve kotiiliik olgusuna gecis
yapar. Tipleri iizerinden insanin sergiledigi zithgin hikmetini agiklar. Ona gore insanlarin kimisinin
nir, kimisinin de ates gibi uysallik ve sertlik vasiflar yaratiligtan gelmektedir. Yaratilis 6zii itibartyla
dogru, iyiliksever insanlar cennetlik oldugu gibi yalanci, sahtekar insanlarin da cehennemlik olduklar
icin ilahi takdire dogru seyretmektedirler. Keldbazi, cennetlik ve cehennemliklerin daha anne
karnindayken belli olduklar1 hadis-i serifini zikrettikten sonra sufilerin bu durumu, insanin irade ve
kudretini kabul etmekle birlikte hakikatin Evvel-Ahir olan Allah’in (c.c.) adalet, lituf ve cezasinin
tecellisi oldugunu soyler (Kelabazi, 2014, s. 94).

Her seydeki zithgin hakikatte bir hikmet oldugunu dile getiren Hani, aym1 mesrepte olan
insanlarm birbirlerini bulup tanigmalari, zit ahlaka sahip olanlarinda ayrismalarmin zaruretine isaret
eder (Xani, 1968, s. 215). Mevlana’nin Mesnevi’sinde de insanlarin yaratilistan niir ve nar ehli olarak
ikiye ayrigtign savunulur (1990, s. 2/84; 4/275). Hz. Peygamber’in (s.a.v.); “Ruhlar toplanmig
cemaatler (gibidir). Onlardan birbiriyle (6nceden) tamiganlar kaynasir, tanigmayanlar ayrilirlar.”
(Buhari, Enbiya 2; Miislim, Birr 159) hadis-i serif’ini nakleden Mevlana, ruhlar dleminde ayrigsan
insanlarm diinyada da mesreplerine gore birbirlerini bulup ortak is tuttuklarini sdyler ( 1990, s. 1/2386-
8;2/275-294.).

Yaratilistaki tezatlhigin hikmetini agiklayan bir bagka beyitlerinde Hani, iyilik ve kotiiliikle ilgili
olarak insanlarin seceresinin tesirine dikkat ¢eker:

Soyca kétii huylu olan yaratiklar,
O soy kendilerinden temizlenir mi hi¢?

Kirk yil Ebucehil Karpuzunu eksen.
Ona yiiz kere bal suyu da versen,

Giines wsigiyla da onu beslesen,
Her zaman ona giilsuyu da serpsen.

Her giin damarlarni yarsan,
O bogumlarina seker de doldursan.

Bir o kadar daha béyle hizmet etsen;
O sana karpuz olur mu hi¢?

O meyve verecegi zaman, sanmayasin ki.
Acidan baska bir meyve verecek. (Xani, 1968, s. 447)
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Hani’nin, bireyi kendi mesuliyet ve istidadiyla degil de soyundan nakil olunan huylan ile
degerlendirmesi sorgulanabilir. Zira bireyselligin arttig1 giliniimiizde insan ve onun ahlakina dair
geemis ile kiyaslandiginda gorece degisen bir egilimin hakim oldugu ortadadir. Elbette bu ifadelerde
atalann kotiilikle amilmis bireyin, kendini olumlu yonde gelistirerek irdde ve ahldkina hayra
yonelttiginde hidayet ehli olamayacagi sOylenmemektedir. Hani, kotiilikle hemhal olup onu
huy/ahlak haline getirerek zihinsel ve kalbi agidan kirlenmigligini anlamak istemektedir. Kisinin
fitratina islemis bu durumu Kur’an-1 Kerim’de bildirilmektedir (Bakara, 2/7:74). Ayrica DNA’s1
araciligiyla insanin sadece bedensel 6zelliklerin degil duygusal ve ruhsal mirasinin da sonraki nesillere
aktarildigini ifade ederek ilahi bir hakikati yinelemistir. Zira Allah (c.c.), cinler ve insanlar1 kalpleri
oldugu halde hissetmeyen, gozleri oldugu halde gormeyen, kulaklari oldugu halde isitmeyenleri
hayvandan daha asagi olduklarini bildirmistir (A’raf 7/179). En serefli varlik olarak yaratilmasina
ragmen kendi derecesini en asagilara diisiiren, bu cehennemlik insanlar Allah’in kendilerine verdigi
beden ve nefis nimetlerini zAyi etmislerdir. Insanlarn heniiz kiyamet kopmadig1 halde ¢ogunun
cehennemlik oldugunun bildirilmesi; ilahi adalet ve kader algisinin dogru anlasilmasi, kalp basta
olmak tizere diger organlarini lay1giyla kullanamayan gafillere odaklanmayi gerektirmektedir. Modern
bilim, DNA’nin evrendeki en ideal veri depolanabilecek yapiya sahip oldugunu ortaya koymasina
ragmen insanin diinyaya gelirken atalardan neleri miras olarak tagidiklar1 heniiz tam olarak ortaya
koyamamaktadir. Fakat uzmanlar, atalardan gelen genetik aktarimlarin bireyin davraniglarinda 6nemli
etkisi oldugunu kabul etmektedirler (Nuffield, 2002). DNA ile sadece biyolojik 6zelliklerin degil, huy
ve atalarm yasamlarinda 6nemli iz birakan duygu ve diistincelerin de nakledilmesi s6z konudur. Jung
meshur arketip kavramimi bu diislince lizerine insa etmistir (Jung, 2005). Yapilan arastirmalar insan
beyninde bir ¢ok sekilde depolanmis bilgilerin tamamen silinmedigi gostermektedir (Todd, 2013).

Makro kozmos gibi insan DNA’sinin da heniiz ¢ok sinirli bir alam1 kesfedilmistir. Fakat
tasavvufi terbiye ile buhranindan kurtuldugunu ifade eden Gazali, haram lokma ile biiyliyen bir¢ok
kisinin ¢ogunun ahlakinin ondan etkilenecegini sdyleyerek kesif bilgisini ortaya koymustur (2019).
Ayrica insanin, i¢ine dogdugu ailesinin, biyolojik temelin devami niteliginde davranis ve sdylemlerle
benlik insasi sekillendirdigi bilinmektedir. Sahsiyetin ¢evreyle sekillendigi olgusunun bir sonucu
olarak bireyin benlik algisinin, sosyal 0grenme ile gelistirildigi ger¢egi iizerinden siirecin devam
ettirilmesi s6z konusudur (Gazali, 2020). Hz. Peygamber’in; “Her dogan, Islam fitrat: {izerine dogar.
Sonra anne-babasi onu Hiristiyan, Yahudi veya Mecusi yapar” (Buhéri, Cendiz, 92) hadis-i serif’i bu
sirr1 ifsa etmektedir. Islam akidesini iyi bilen 4lim Hani’nin, Kiirt gocuklari i¢in yazdigi Eqideyd Imané
basta olmak iizere kaleme aldig1 eserlerden hareketle Eg’ari itikadi ve Safii fikhi mezhebini
benimsedigi goriiliir (Xani, 2011, s. 20). Ehl-i siinnet tasavvufunu benimseyen Héani, kader, irade,
ihtiyar konusunda cebri bir dayatmanin olmadigini bilmektedir. Tasavvufun disinda Kelam ilminde
s0z sahibi bir otorite olarak kabul edilen Keldbazi, Hani’nin de benimsedigi goriilen bu konudaki
sufilerin genel goriislerini 6zetlemistir (2014, s. 76-82).

Yukarida dikkat ¢ekilen kotiiliik ve zulimde katilasmis olan insanlar baglaminda kader, irade,
ozgiirliik ve sorumluluk gibi kavramlara da temas edildigi goriiliir. Bu kavramlara dair goriislerini serd
eden Hani, nihai olarak evrensel bir ahlak olabilecegi tezini de savunmus olmaktadir. Onun ahlak
anlayisinin temelini olusturan tevhid dini olan Islam, kendi biitiinliigii icerisinde insan ve onun
ahlakinin hangi vasiflarda olmas1 gerektigini de belirtmektedir. Bu yoniiyle devrin islam diisiiniirii ve
mutasavvifi olarak Hani, fitrat1 bozacak bir kaynaktan beslenip yetiserek kalbin basiretini koreltenlerin
kotii sonlarini ifade ederken aslinda su Ayeti tevil etmistir; “Iglerinden, (Kur’an okurken) seni
dinleyenler de var. Onu anlamamalan i¢in kalpleri iizerine perdeler (gereriz), kulaklara agirhik
koyariz. Her tiirlii mucizeyi gorseler de onlara inanmazlar. Hatta tartismak {izere sana geldiklerinde
inkar edenler, “Bu (Kur’an) evvelkilerin masallarindan bagka bir sey degil” derler (En’am 6/25).

Hani, insanin kendini nasil gerceklestirebilecegini anlatmaya galisirken giiniimiizde tam olarak
vuzuha ermemis tartismalar da ¢oziime kavusturmustur. Onun gézlemleyerek ifade ettigi bu olgular
aslinda tasavvuf gelenegi; Islam, akaid ve ameli uygulamalarini zahidlikle tecriibe ederek miisahede
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ve miikagefe sonucu tirettigi hikmetler sistemidir. Zira Hani’nin benzer ifadelerini kendisi gibi vahdet
tecellisini her seyde miisahede eden Mevlana, Ibnii’l-Arabi ve Yunus Emre’de de gérmekteyiz.
Ornegin Mevlana da tipki onun gibi insanlari nur ve nar ehli olarak ayirir; “Cehennem ehli olanlar,
cehennem ehli olanlar1 cezbeder. Nur’a mensup olanlar, ancak nura mensup olanlart ister (1990, s.
2/84). Mevlana diger beyitlerde nlr ve nar ehli insanlarin kaginilmaz miicadelelerinin sebebinin,
herkesin kalbinde biiyiittigii arzulardan kaynaklandigi ifade eder (1990, s. 1/2386-2387). Her
diismanligin bir sebebi oldugunu ve cinsler arasi farklihiktan 6tiirii Iblis ve Hz. Adem’in (a.s.) muamele
farkliliklari dile getirir. Cinsler aras1 farkliligin icbar ettigi eylemlerin devamu niteliginde yilan ve
akrep temsili ile her daim insanlar1 sokarak canlarina kast eden insanlari anlatir. insanlarm kendilerine
zarar vermedigi halde onlarin yaptig1 koétiilik asillarindan kaynaklanmaktadir (Mevlana,1990, s.
2/228-231).

Yunus Emre de yaratilig itibariyla insanin sultan dolu oldugu gibi diger yaninin da hayvan dolu
oldugundan bahseder (Yunus Emre, 1997, s. 125). Hani, tasavvufl diisiincenin benimsedigi ezeli
ruhsal iinsiyetin bir sonucu olarak birbirine asik olan Mem ve Zin gibi onlar1 ayirmaya ¢alisan Bekir’in
de vasiflarini agiklar. Beyin kapicisi olan Bekir; hilekar, dalkavuk, ikiyiizli, kinci, vefasiz, miinafik
bir fitneci olarak Botan diyarindan olmayan yabanci birdir. S6z getirip gotiiren, nesebi bozuk, ¢irkin,
cirkef ve kavgaci Bekir, seytana dahi pabucunu ters giydirirdi (Xani, 1968, s.215).

Yonetici

Mem i Zin destaninin kotii karakteri olarak tavsif edilen Bekir bir gok menfi 6zellikleri kendinde
toplamistir. Bekir’in bu kotii ahlakini bilen bey yine de onu yaninda tutmaktadir. Hatta Bekir’in
sergiledigi kotiilikkleri bilenlerin, beyi bu konuda uyarmalarina ragmen bey, Bekir’i yanindan
kovmazdi. Ciinkii bey ile Bekir arasinda benzerlikler s6z konusudur. O nedenle beyleri atese benzeten
Hani, onlara inanilmamas1 gerektigini sdyleyerek miimkiin oldugunca beylerden uzak durulmasini
tavsiye eder (Xani, 2011, s.225). Hani bilgisi ve tecriibesiyle i¢inde yasadigi toplumun tiim sorunlarin
farkinda olan bir diisiiniirdiir. Divan katipligi yapmig alim, mutasavvif bir sahsiyet olarak i¢indeki
dertleri anlatmak i¢in yazdigim belirttigi Mem 4 Zin’de politik ve sosyal sorunlara da deginmistir.
Ciinkii ve Mem ile Zin’in kavusmalarina engel olan Bekir’in arkasindaki siyasi ve sosyal gii¢ olan
beydir. Halk arasinda “Bekoyé Le’in” yani Lanetlenmis Beko olarak anilan (Ebdurreqib, 2012)
Bekir’in, beyin yaninda bulunmasi dahi halkin, beyden uzak durmasi i¢in yeterli sebeptir. Ciinkii
Hani’ye gore bdyle beyler, yilanlar sahinin soyundandir. Bekir ve bey, kotiiliigiin ruhlar dleminde
baslayan ayrigmasinin diinyadaki tezahiiri olarak birbirini bulan iki &rnegidir. Islam akidesi ve
tasavvuf geleneginde yerini bulan bu olguyu Héani, i¢cine dogdugu cografyada en ¢ok bilenen ask
destani ile isleyerek toplumu politik agidan da bilinglendirmek istemistir. Yilanlar sahinin soyundan
gelen yoneticilerin degisin ahvaline kanan gafilleri, Hani soyle uyarr;

Beyler yilanlar salunin soyundandiriar
Zehir sahibi ve miihiir sahibidirler

Miihiirleri bastiklart zaman, bil ki zehirdir
Sevgi gosterdikleri zaman da, bil ki hisimdir

Akilly adamlar, yilanlardan sakinirlar
Gafil insanlar onlara dost ve ahbap olurlar

Onlarin yanminda ne kadar kadirli ve nazli olsan
Onlarla her ne kadar samimi, laubali de olsan

Azicik senden degisiklik goriindii mii?
Tamamuyla sana surt ¢evirirler

Bilhassa yanlarinda habis ve seytan gibi kimseler olursa
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Onlar da bedhah ve habis insanlardan olursa” (Xani, 1968, s. 319-321)

Hani’nin ifade ettigine uygun sekilde habis ve seytan Bekir’in hilesi ile bey, Mem’i hapse attirir.
Hikayede sergiledigi tavrindan otiirii Hani, Bekir’in hilesine kanarak Mem’i hapse attiran beyin boyle
davranmasinin sebebini izah eder. Her beyin ayni olmadig1 bastan ortaya koyan Hani, bazi beylerin
aziz ve akilli insanlar olduklar1 sdyler. Hani eserinde yeri geldiginde giizel davraniglarindan &tiirti
yoneticileri dvmistiir (Xani, 1968, s. 83). Karakter olarak iyi vasiflara sahip bdyle beyler, saf kalpli
olmalar1 nedeniyle islerin ayrimina varamazlar. Duyduklarmin hakikatinden gafil olan bu beyler,
kalplerini kulaklarina indirgediklerinden &tiirti Hani tarafindan ahmak olarak tarif edilir. Boyle beyler
kalbi yetersizliklerinden otiirii kotii insanlarin sézlerine inanirlar. Iyi-kétii ayriminda uzak olan bu
beyler diisiincesizdir. Akil ve zeka yoniinden eksik olmalarina ragmen bu beylerin gozleri oldukca
karadir. Tahammiilsiiz ve cabuk ofkelenirler. Kendilerini akilli zanneden bu beyler kibirli ve
magrurdur. Boyle nefsani zaaflar1 oldugundan kotii, bedhah insanlar tarafindan kandirilirlar (Xan,
1968, s. 371-373). Hani, eserinin bir baska yerinde nefsinin pesinde kosan beylerin av sevdasi
yiiziinden halka nasil zuliim ¢ektirdigini anlatir. Beyin emri ile Botan halkinin hepsi ilk fecirde silahlar
ile birlikte ava katilmak zorundadir. Gelmeyenler ise zincirde ya da prangada 6lecektir. O endiseden
erkeklerin hepsinin katildig1 avda birgok hayvan merhametsizce 6ldiiriiliir (Xani, 1968, s. 275-277).

Bas olma sevdasi, tasavvufi agidan nefsani 6nemli bir eksiklik olarak kabul edilir. Kibir, yiicelik
duygularma sebep oldugu i¢in nimetin asil sahibini diisiinme, tevazu ve insanlara sefkat gostererek
terbiye edilmesi gerekmektedir (Siilemi, 2016, s. 52). Nefis ve 6zelliklerini kapsamlica ortaya koyan
Gazali, bas olma sevdasinin ménevi terbiye gorenlerin kalbinde en son ¢ikan arzu oldugunu soyler
(2020, s. 3/585). O nedenden olsa gerek, Blirsevi, bas olma sevdasi kalpten atilmadik¢a insanin kemale
eremeyecegini dile getirir (1969, s. 1/178).

Hani’nin bey i¢in kullandigi ahmak ifadesinin, Mevlana tarafindan daha once kullanilmig
oldugunu goriiriiz. Bas olan bu ahmaklar aklim1 kullanmaktan yoksun, ince fikirden uzak, dogruluktan
sapmis, kendini begenmis kibirli karakterlerdir (1990, s. 2/1392). Nefislerine uymus bu kisilerden uzak
durulmasim tavsiye eden Mevlana, nefislerine tabi olmalar1 nedeniyle bdylelerin, Firavun gibi ilahlik
iddiasina yeltenme potansiyeli tasidigimi soyler (1990, s. 4/3621.). Ciinkii imkan bulduk¢a nefsani
arzularina ulagan her insan, sonunda bas olma hevesine yonelecektir (Gazali, 2020, s. 3/402-419). O
nedenle Mevlana’ya gore, eline imkan gectiginde her nefis, Firavun’un yaptig1 gibi krallik arzusunu
ilahliga evirmek isteyecektir (1990, s. 3/965-975).

Hani, beylerin gaflet, diislincesizlik, tahammiilsiizliik, 6fke gibi nefsani zaaflarin1 kendilerince
hamiyet zannettiklerini ifade eder (Xani, 2011). Kendileri dahi tanimaktan gafil bu beyleri tarif eden
Hani, icinde yasadig1 topluma kars1 6nemli ve riskli bir ifa etmistir. Hikdyenin gelistigi baglamda
siyasi ve tasavvufi bu gercekleri ortaya koyduktan sonra Héni, yoneticilerde bulunmasi gereken
vasiflar1 da zikreder. Zeki, ileri goriislii, ince eleyip sik dokuyan yonetici, yanina alacag: kisileri
imtihan eder. Bekir gibilerin yaninda konum sahibi olamayan bdyle yonetici siyaseti iyi bildiginden
kirk defa ssnamadan kimseye gii¢ ve imkan vermez. Adalete dnem veren boyle beyler halkina da sefkat
gosterir (Xani, 2011, s. 373). Bu tespitlerinden hareketle Hani’nin bir siire yapmis oldugu divan
katipliginin 6tesinde yonetim ve siyaset ilmine dair bilgi ve tecriibe sahibi oldugu anlasilir. Ciinkii
onun dikkat ¢ektigi bu hususlarin Nizamiilk’iin Siyasetname eserinde de ele alindig goriiliir (Nizamii’l
Miilk, 2017). Yine Hé&ni’nin beyler de bulunmasi gerektigini soyledigi vasiflarin, Farabi’nin el-
Medinetii’l Fazila adli eserinde mitkemmel sehrin tesisi i¢in yoneticide bulunmasi gereken 6zellikle
ortlistiigii goriiliir (Farabi, 2011).

Beylerin yanlarinda yetki verdigi kisileri iyi se¢ip kontrol etmesinin ehemmiyetini daha 6nceki
kaynaklarda da bulmak miimkiin. Seyh Edebali’nin diginda Osmanli’nin ilk derviglerinden Sar1 Saltuk,
Osman Bey’e sec¢ip yetki verdigi ehil yoneticiler ile ancak adil ve sefkatli bir yonetim icra
edebilecegini sdyler (Inalcik, 2006, s .72). Hani’nin ask hikayesi baglaminda dile getirdigi yonetimsel
sorunlar denk geldigi Osmanli’nin 17. asrina baktigimizda bolgedeki mirlerin sik sik degistirildigi
ve halkin memnuniyetsizliklerin arttig1 goriiliir. Osmanli’nin diisiise gectigi o donemde yoneticilerin
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liyakatsizliginden otiirii halkin sikayetlerinin arttif1, riisvetin yayginlasarak devlet mekanizmasinin
bozulmaya basladig1 aktarilmaktadir (Aziz Efendi, 1985).

Alim olmasimin yaninda mutasavvif Hani, yonetime ve insana dair bu tespitleri ile hayatin icinde
bir tasavvufi telakki benimsedigini gostermistir. Zira mecazi ask ile baslayip ilahi aska evrilen Mem
ve Zin’in bagindan gegenlerin diger bir tarafi da diinyevi koétii arzularin temsili olan bey ve Bekir’dir.
Tasavvufun miicahede oldugunu bilen Hani, Mem # Zin de diinyada baglayip ahirete uzanan vuslatin
serencamini anlatmaktadir. Bu miicadelenin yasanmasi igin iki zit kutbun bulunmasi elzemdir. O
nedenle diinyada yilanlar sahinin soyundan gelen beyler ve habis ruhlu Bekir’lere de ihtiya¢ vardir.
Ki, bdylece cahil, kibir, 6fkeli beylerin zorbalik ve zuliim dolu degirmenleri ¢aligabilsin. Kader-i
ilahinin bir tecellisi olarak gdrevini yapan bey, Bekir’in yaptig1 kotiiliikler kendisine anlatilmasina
karsin su cevabi verir:

Bekir’in yaptiklarint sanki bilmiyor muyuz?
Biz beyler kismi degirmene benzeriz.

Cok doniislii ve dolambagliyiz, ileri ve geriyiz.
Zorunludur bizim icin bir degirmenci.

Sarttir bizim i¢in bir kapici.
Hiikiimet iglerini o kadar yonetiyoruz ki,

Bazen adalettir isimiz, bazen da zuliim.
Gergi Bekir zina ¢ocugudur.

Ama degirmenimiz onunla doniip yelleniyor.
Zalim olan bu avene ziimresi,

Subasilar, kdhyalar, kapicilar,
Biz zalimlerin degirmenini dondiiriiyorlar. (Xani, 1968, s. 217)

Bu beyitleri kaleme alan Hani ilerleyen bdliimde tiim bunlarin Allah’m (c.c.) takdiriyle
oldugunu dile getirir. Allah’n (c.c.) bir sultan yaratirken on misli seytan yarattigim belirterek hayir-
ser miicadelesinin Adetullah’in bir tezéhiirii oldugunu soyler (Xani, 1968, s. 219). Bu durumun
yasanmasinin sebebi de halkin ¢ogunun cahil ve bilgisizligidir. Kendi nefislerini bilmeyen, iradesi ve
himmeti zayif bu kisiler miirsitsiz olduklarindan dolay1 aldanmaktadir (Xani, 1968, s. 463). O nedenle
Hani, ilmi her seyin 6niinde tutarak halkina onciililk etmeye azmetmistir.

Hani’in degindigi bu konulara Mevland’nin da isaret ettigi goriilir. Mevlana; “Hiikim bir
sapigin elinin altinda oldugunda onu mevki zanneder ama bilmez ki aslinda karanlik bir kuyuya
diismiistiir. Cehalet i¢inde olmasia ragmen onderlik etmeye kalkisir, en nihayetinde diinyayi yikar,
yakar (1990, s. 5/1436-48). O nedenle yoneticilerin merhameti baskin olmasi gerektigini vurgulayan
Mevlana eger seytan gibi gazaplan iistiin gelip zalimlik ederlerse yonetcilerin topluma ciddi zararlar
vereceklerini anlatir (1990, s. 4/2435-2438). Selcuklularin yikilis donemine sahitlik eden ve
yonetimdeki sorunlar1 bilen Mevlana’nin yoneticilere karsi menfi ifadeler kullandigini goriiliir (1990,
s. 3/3000). Fihi md fih adli eserinde Mevland’nin nefislerin uyan zalim ydneticilerin yaptiklarindan
ornekler vererek onlar1 ejderha olarak tarif etmistir (1985, s. 11-19). Mevlana, Han1’nin nefislerinin
kolesi bey ve Bekir’in iligkisine benzer bir durumu anlattiktan sonra su ifadeleri kullanir; “O cesit
kdpeklere elbette bu cesit bayagilik adamlar hiirmet ederler. Oyle adi kisiye hiirmet etmek, dyle adi
adama inanmak, aslana ardir.” (1990, s. 3/3002).

Hani’nin uzak durulmasini tavsiye ettigi yoneticilere karst mesafeli durma olgusu tasavvufi
edebin onemli bir esasidir. Zira Serrac (1996), Mekki (2004), Hiicviri (2016) gibi sufl biiyiikleri
yoneticilerden uzak durulmasi konusunda agiklamalar yapmistir. Bu anlamda devrin siyasi ve



Kaval, M. / Anemon Mus Alparslan Universitesi Sosyal Bilimler Dergisi, 2025 13(2) 645-687 679

toplumsal yasamim iyi bilen alim ve miitefekkir bir sahsiyet olarak Hani’nin, sufilerin benimsedigi
yolu tavsiye ettigi gortiliir.

6-Halk/Avam

Toplumsal ve idari sistemi iyi bilen Hani, zalim beylerin yonettigi halkin irade noksanligi,
ahmaklik ve cahilligini de dile getirir. Zaten basa gelenlerin sebebi de halkin ¢ogunun icginde
bulundugu bu ahvalden otiirlidiir. Méanen terbiyesi altina girdikleri bir rehberden mahrum olduklar
icin halk kitlesi nefislerini tanimaz, din ve diinyalarini degersiz bir pahaya satarlar. Onlar i¢in Hani su
beyitleri dile getirir:

Fakat siradan insanlarin ¢cogunlugu bilgisizdir,
Kendi nefislerini bilmez, tanimazlar.

Olgun degil, ahmak ve akilsizdirlar,
Ya da zahit, sofu ve din bilginleridirler,

Onlar cahil, kara cahil ve sefildirler,
Miirsitsiz, onciistiz ve kilavuzsuzdurlar.

Caresiz aski satarlar onlar,
Paralarmm giizellige verirler bosuna. (Xani, 1968, s. 463)

Bu beyitlerinde Hani, avamdan insanlarin bilgisizliklerine ragmen kendilerini zahit, sofu ve din
bilgini zannettiklerini sdyler. Hakikatte ise kara cahil ve sefildirler fakat kendilerinden bihaberdiler.
Miirsit rehberliginde nefis terbiyesinden gecmeyen bu kisiler ilahi asktan mahrum olduklarindan
dolay1 cahil ve sefil olarak nitelendirilir. Hani’nin Mem @ Zin'’i yazmasindaki gayesi daha once dile
getirdigi gibi ilahl aski anlatmaktir. Hani’ye gore nefsine kole olan ve dinin zahirinden Oteye
gecemeyenler diinya hayati ya da ahiretteki saray hevesiyle asil zevk olan Riiyetullah’tan mahrum
kalirlar (Xani, 2011).

Halkin genel durumuna dair bu diislinceleri serd eden Hani, Mem ve Zin’in birbirine
kavusamamas1 ve Oliimlerinde de halkin rolii oldugunu soyler. Birbirlerine karsi duygularim
goniillerinde gizleyen iki asigin ahvalinden haberdar olan halkin dedikodusu yiiziinden Bekir ve Bey
onlara kotiiliik edebilmistir. Hani bu olay1 sdyle dile getirir;

Meclisler fisiltilarla dolmustu,
Zin ve Memo 'nun askindan doldu.

Devenin tizerindeki yiik yetmiyormus gibi
Gammazlar zil misaliydi.

Xani dedikoducular, kiskanclar ve hilekarlar
1ki sevgilinin haberlerini.

O kadar meclislerde gezdirdiler ki,
O kadar yalancilara ulastirdilar ki.

Ta ki Iblis huyundaki Bekir bile,
O sagwrtict, habis, garaz sahibi bile. (Xani, 1968, s. 317-319)
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Halkin ¢ogunlu konusunda Hani gibi diisiinen Mevlana da halkin biiyiik ¢cogunun egitimsiz ve
diinyaya meyilli oldugunu sdyler. Egitimsiz halk kitlesini gece karanligina benzeten Mevlana ilim ve
ahlakin icbar ettigi davraniglarin tersine, onlarin ¢ogunun seytanin oyuncagi haline geldigini soyler.
Bu durumun sonucunda da halk birbirine zarar verir. O nedenle Mevlana halk kitlesini gece karanligina
benzetir (1990, s. 1/2939). Uyulmamasi gereken halki, yanlis tartan teraziye benzeten Mevlana,
agyarin dostluguna toprak sagilmasini tavsiye eder (1990, s. 2/122-124). Dolayisiyla Mevlana,
toplumdaki kotiiliiglin mesuliyetin sadece idarecilere yliklenmemesi gerektigine dikkat ¢eker (1990, s.
6/2460-2462).

Halka uymanin tehlikelerini tafsilath sekilde anlatan Hiicviri, avam olan halk kitlesinin cogunun
kendisi i¢in ebedi bir miilk ve devlet isteyecegini sdyler. Buna ragmen halkin riya ile “Biz Yiice Allah
icin ig yaptyoruz” dediklerini ifade eder. Buna ilave olarak Hiicviri, dostluk yani agk yolunun ise bagka
bir sey oldugunu soyler (2016, s. 212-125). Onun bu ifadeleri Hani’nin yaklasima ile ortiismektedir.
Tasavvuf literatliriinde halk/avam, sufi olmayanlar i¢in kullanilan bir tabir olarak karsimiza
cikmaktadir (Uludag, 2012, s. 53). Bu kavramlastirma 1s181inda degerlendirildiginde Hani nin miirsitsiz
olarak tarif ettigi halk i¢inde gegerli bir tanimlama oldugu anlagilmaktadir. Halk, dinin sekilsel yoniine
agirhik vermekle birlikte onun hiikiimlerin hikmetini kavramaktan yoksundur (Seyyar, 2007). ibn
Tufeyl de halkin tasavvufl aydinlanma ile elde edilen bilgileri anlamaktan yoksun oldugunu, halktan
temel dini bilgiler diginda bir sey beklemenin miimkiin olmadig: ifade eder (2009, s. 83-85). Tiim bu
tasavvufl agiklamalar Hani’nin yukarida halka dair dile getirdigi hususlarla ortiismektedir.

Havas/Asik

Halkin genel ahvaline karsin Mem ve Zin gibi asktan 6tiirii sir ehli olanlar ise her tiirli zahiri
aldatmacaya ragmen cevheri tanirlar ve kiymetini bilirler. Ciinkii onlar ruhlar dleminden tanigiktirlar.
Kendinden 6nceki sufiler gibi Hani de sevmenin ruhlar aleminden acilan gaybi bir yol oldugunu ve
diinyada goriiniir hale geldigi diisliniir. O, ruh ile baslayan sevginin diinyada tenle birleserek devam
ettigini ve ruhun giizelliginin ten giizelligine yansidigim diisiiniir (Xani, 2011, s. 119-121). Fakat yine
de asiklar, diinya imtihanindan gegmeli, nefislerini keméle erdirmelidirler;

Heniiz agzi miihiirlii nefis sarap olmamigstir,
Heniiz belli makama gitmemistir.

Kendi kendine bir varlik tanidigi miiddetce,
Allah tan ona bir goriiniis yoktur.

Seving vefasini magrapast olmadan,
O ilahi saraphaneye gidemez.

Mutlak olarak yok olmadikea,
O Hakla 6liimsiizliigii goremez (Xani, 1968, s. 475)

Yokluktan ilahi nefes ile varlik dleminde zuhur eden insan vuslata ermek igin yeniden yoklugu
tecriibe etmek durumundadir. Fakat mesakkatli bu siirecte asiklar her seylerini yitirdikleri gibi namus
ve haya perdelerini de yirtarlar (Xani, 1968, s. 169). Buna ragmen onlarin menzile ulasmalarini
saglayan samimiyet ve diiriistliikleridir. Zira Han1’nin dedigi gibi dogruluk olmadan menzile ulagmak
miimkiin degildir (Xani, 2011). Once Allah’m (c.c.) indyeti, sonra seyhin himmeti ile seyrine devam
eden asi1ga bir de zor giinlerde yardimci olacak dost gerekir. Mem ile ruh kardesligi yapan Tacdin eski
bir dost olarak zaten evvelden ¢ok smanmustir. Kaldi ki dostluk kolay degil zordur ¢iinkii vefa ve
cesaret gerektirmektedir (Xani, 2011). O nedenle bdyle bir dostta bulunmasi gereken 6zelliklere sahip
olan Tacdin, Mem igin kardesten de Gtedir. Akraba dahi olsa insanin en yakinlarinin hainlik ve
miinafiklik edebilmesine ragmen Tacdin gercek dosttur. Tacdin gibi bir dost ugruna vefasiz
akrabalarm hig¢ tereddiitsiiz kurban edilmesini 6neren Hani, gercek kardesin kan yoluyla degil goniil
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yolu birbirine baglananlar olduklarini diisiiniir. Zira boyleleri birbiri i¢in hem diinyada géz aydinligi
ve hem de dhirette nlir’dur (Xani, 1968, s. 211). Hani’nin bu ifadeleri daha 6nce deginilen salt soy ve
genetik miras ile ilgili sézlerinin biyolojik veya etnik bir temele degil ruhsal ve manevi birliktelige
isaret ettiginin bir bagka delilidir.

Tacdin, Mem’e olan dostlugundan 6tiirii hileleri ile onlar1 vuslat ve yasamdan koparan Bekir’i
oOldiiriir. Boylece Tacdin dostlugunun bir geregi olarak Mem’in §ciinii alarak ona olan vefasimi gosterir
(Xani, 2011, s. 99). Fakat soyu bozuk olan Bekir, 6lmesine ragmen Mem ve Zin’e rahat vermez. Ciinkii
Bekir’in mezarindan yetisen dikenli ardig, hasimligini bu iki fidanin boynuna sarilarak diismanlig
yine izhar etti (Xani, 1968, s. 445-447).

Bu ezeli miicadeleye dile getiren Hani, yasananlar1 vahdet penceresinden degerlendirir. Iyi
insanlar1, kirmiz giile; koétiileri de, dikene benzetir. Goriiniisteki bu zithigin birbirini beslemesi gibi aynm
zamanda sabir ve vefa gibi ahlaki degerlerin sinanmasina vesile oldugu i¢in hepsini rahmet olarak
gorlir. Hatta kotli karakter Bekir’in, Tacdin tarafindan oldiiriilmesini sehitlik mertebesinde
degerlendirmektedir. Zira hikdyenin biitiin kahramanlarinin ménevi tekamiil yolunun {izerinde duran
Bekir, onlara yardim etmistir. Yolu kapatan saldirgan bir kopek gibi davranan Bekir, 6ldiiriilmesine
bedel olarak affedilip &hiret yurdunda mutlu olabilecektir. Bekir vasifli insanlar1, kopek olarak tavsif
eden Hani, ylikselmenin miisebbibi olarak Ashab-1 Kehf’in kdpegi ile onlar arasinda benzerlik kurar,

Gergi goriiniiste muhalefet etti,
Ashinda bize muvafakat etti.

Eger o olmasaydi aramizda engel,
Askimiz da bozulur ve zail olurdu.

Gergi o kendisi i¢in kotiiliik yapti.
Ama bizim hakkimizda ¢ok isabetli davrandi.

O, gergege kavusmamiza vesile oldu.
Tarikatimiza dahil oldu.

Q da bizim yolumuzda sehittir,
Inanmin ki o mutludur.

Sakin Memo 'nun bulundugu sehitlikten,
Sakin bizim bulundugumuz mezarliktan,

Bekir’i mahrum etmeyin, buna dikkat edin.
Biz o kopekle korunmusuzdur.

Biz yiiksek yere varacagimiz zaman,
O da esikte kopegimiz olacaktir. (Xani, 1968, s. 427)

En basindan itibaren goriilen tasavvufi diisiince, hikdyenin sonunda da vahdet diisiincesi ile
aslinda zithgin goreceli, mekan ve zamanla sinirli oldugu anlatilmak istenmistir. Mecaz-i agktan ilahi
agka evrilen siirecin sonun sehadete eren Mem agkin fedaisi olmustur. Cefalara sabirla gogiis goren
ask fedailerinin Onciisii Mem, katiline dahi merhamet gostermemektedir. Miiminlerin temel
ozelliklerinden olan bu vasfi ile Mem ve Zin gibi ruhlar dleminde ayrisanlar sonunda cennet
nimetlerine layiktirlar (Xani, 1968, s. 429-431). Ciinkii goriinenlerin zithigimin mahlukun nakis
nazarindan kaynaklanmaktadir. Vucidi tevhid-i tecriibe eden Hani, her isin Halik’in kudret
kaleminden ¢iktigini ifade ettigi bu dizelerle bakislardaki kesreti, vahdete evirmektedir.
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Ibnii’l-Arabi’nin diisiincesine gére Allah (c.c.), Zat ve Ulihiyyet makamindan sonra alemde
tecelli eder. Isimlerini vasitastyla ulGihiyetinin mitkemmelligini Alemdeki her bir nesne iizerinden
tecelli ettirir (Ibnii’l-Arabi, 1911, s. 2/588). Allah’m (c.c.), bu tecellisi miimkinat sehadet dlemine
gelmeden heniiz yokluk halindeyken Allah’in (c.c.) ilminde devam etmektedir. Ciinkii O, daimi olarak
yaratandir (1911, s. 3/452). O nedenle Allah’in (c.c.) yaratmasi hi¢bir zaman sona ermez aksine daimi
yenilenerek devam eder (1911, s. 2/677). Allah’n (c.c.) isimleri giizel oldugu i¢in, alemdeki tecellileri
de giizeldir (1911, s. 3/83). O nedenle Alemde zuhur eden higbir seyde mutlak kétiiliik yoktur. Insana
kotii ve girkin goriinen ise dinin icabmdandir (1911, s. 1/70-78). Ibnii’l-Arabi’nin tecelli diisiincesini
benimseyen Mevlana da onun gibi “Gizli bir hazine idim bilinmeyi sevdim ve varlig1 yarattim” fikrinin
bir tezahiirii olarak varligin viicida getirildigini savunur (1990, s. 2/2539.) O nedenle tiim olumsuz
algilara ragmen Mevlana gore Allah’in (c.c.) emr-i ilahi de yazdig1 tiim harfler giizel, uygun ve daimi
yenilenerek akip gitmektedir (1990, s. 3/2776).

Hani’nin giizel insanlar, giil; kotiileri de dikene benzetmesini Mevlana’ nin Mesnevi’sinde de
goriiriiz. Vahdet tecellisinin irdd1 bir tezahiirli olarak saflarin1 ayiran giizel insan, giil bahgesi; kotii
insanlar ise dikenlik elde ederler (1990, s. 2/153-5). Yine Han1’nin kullandig1 degirmen ve bugday
metaforu (Xani, 1968, s. 217, 467) ayn1 gaye ile Mevlana tarafinda da kullanilmustir. Insana benzetilen
bugday, kara topraga ekilir. O karanlik ve dar yerden filiz veren bugday degirmende 6giitiillip firinda
pistikten sonra ancak insana can, kan, akil olur. Cileli agktir, bugdayin can olmasina vesile (1990, s.
5/2014-2018). Insan da benzer siireglerden gegerek kiymet kazanir, yiicelere erigir (1990, s. 1/3165-
3167).

Biitiin sufiler gibi Hani’nin de varlik anlayisinda insan, alemlerin hazinesi, Allah’in (c.c.) cem-
i tecelligdhidir. Yaratilan biitiin mevcudatin yonetimi ve gecimi Allah’in (c.c.) kudret elindedir. Emir
ve yaratilis Allah’in (c.c.) tecellilerinin siirete biiriinmiis sekilleridir. Iyi-k&tii ruh ve bedenlerin
Allah’1n (c.c.) takdiriyle eslestirilmistir. Hani, insan basta olmak {izere biitiin varlikla ilgili diisiincesini
kendine 6zgii bir tslupla dile getirirken benimsedigi vahdet diisiincesini de agiklamaktadir. Goriinen
ve goriinemeyen her seyin O’nda mevcut oldugunu ifade ederken erdem ve kusur her ne varsa O’nda
goriindligiinii aksinin ise sirk olduguna inanir (Xani, 1968, s.21). Ayni hissiyatt Muhammed b. Vasi
sOyle dile getirmistir; “Higbir sey gérmedim ki ondan Allah’in gérmiis olmayayim.” (Kelabazi, 2014,
s. 98)

Hani, insanin tiim yaratilanlarm en sereflisi olduguna inanir. Varligin sebebi insan oldugu i¢in
melekler, Allah’a (c.c.) secde ederek kulluklarini ifade etmeden 6nce Hz. Adem’in kiblegah yapildig
dile getirilir. Hani, bu ifadeleriyle secde edilenin seklen Hz. Adem olsa da aslinda Yaratan’a secde
edildigini anlatmak ister (Xani, 1968, s.31). Onun bu ifadeleri, Ibnii’l-Arabi’nin Fiisiisii 'I-Hikem’in 1.
Fass’inda Hz. Adem’in yaratilmasi, insan-1 kamil, halife, fiisGs gibi kavramlar esliginde ortaya
koydugu vahdet diisiincesi ile drtiismektedir (Ibnii’l-Arabi, 2014, s. 9-21).

Eserin sonunda Héani, ney metaforu ile ¢ektigi kendi iizerinden &siklarin ¢ektigi ¢ileleri dile
getirir. Bir ney gibi sazliktan koparilmasiyla baslayan feryadinin iginden ses ¢ikaracak hale gelene
kadar gegirdigi cileli siirecte tattig1 agkr anlatir. Vahdet ugruna g¢ektigi onca ¢ilenin sonunda miikafat
olarak Hani, fena makamina erer. Artik Hani dilsizdir, {ifleyen ise O’dur. Kaderi agk sarabi tadinda
yudumlayan Hani, kalbinin artik Allah’in (c.c.) elinde oldugu sdyler (Xani, 1968, s. 485-487). Ask
halini yasayan Hani, iradesini ve kudretini yitirdigini beyan ederek Hakk’in tecelli istilas1 karsisinda
nefsi dahil tim méasivadan kesilerek fena halini tecriibe etmistir (Kdseyri, 2003, s. 161). Bu durumun
tabi bir sonucu olarak Hani, kendi menfaat ve zararmi dahi bilmeden maksadinin, O’nun rizasi
oldugunu beyan ederek eserinin bitirmistir (Xani, 1968, s. 487-489).

Mekki, aski, imanin ve ihlasin kemal bulmus hali olarak tarif etmigtir (2004, s. 2/103). Hiicviri
de askin, kalpteki imanin Allah’1 (c.c.) ararken tecriibe ettigi coskun bir hal oldugu sdylemistir (2016,
s. 424). Mevlana’nin aska dair sdyledikleri Hani’nin dillendirdikleri ile ¢ok benzesmektedir. Ona gore
ask kisinin kendisi dahil her seyi i¢ine alip yok eden bir ates gibidir. Tiim insani duygularn yitirildigi
ask atesi icerisindeki asik artik Maslk’ta yok olmustur (1990, s. 1/1740). Zaten ask, sevgili ugruna
candan ge¢me halidir (1990, s. 6/965).
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Sonuc¢

Din, dil, kiiltiir, sosyal ve siyasal bilgi acisindan yetkinligi kabul edilen Mem @i Zin’in zengin
muhtevasi tasavvufi bakis agisiyla da farklilik arz etmektedir. Oncelikle Hani’nin, seriat ve ilme dayali
bir tasavvuf anlayisin1 ortaya koydugu eserin ilgili yerlerinde hiirafe ve cehalete dayali tasavvufi
yasantiy1 elestirdigi goriiliir. Miisahede ettigi ilimsiz tasavvuf olgusuna en bastan karsi duran Hand,
nefis terbiyesi gerektiren tasavvufun ehil bir miirsit rehberliginde icra edilmesinin 6énemine dikkat
cekmektedir. Bu konunun elzem olduguna vurgu yapan Héni, kendi tecriibelerinden &rnek vererek
manevi yolculugun esaslarini bizatihi musahhas hale getirmistir. Bu yonii ile hal ilmi olarak tarif
edilen tasavvufa uygun bir egitim-6gretim stratejisi sergilemistir. Teoriden ¢ok islevsel bir tasavvuf
anlayis1 ortaya koyan Hani, dini sekilcilikten ibaret zanneden zahir alimlerini elestirmis, vecd, istigrak,
cezbe gibi cogskun duygulardan uzak bir dini anlayisin eksikligini ifade etmeye ¢aligmistir.

Mecazi asktan ilahi aska geg¢isi anlattig1 eseri Mem # Zin’de Hani, insanin tecriibe ettikleri
iizerinden tasavvufi kavram, hél ve makamlar da ortaya serer. Vahdet basta olmak iizere yaratilis,
kader, insan, alemler, seriat, ask, miicahede, miisahede, sabir, vefa, fena, fakr, mahviyet, muhabbet,
marifet, nefis mertebeleri gibi temel tasavvufi kavramlar1 kendi yorumuyla sunmustur. Bunu yaparken
Tasavvuf Edebiyati’nda yaygin sekilde kullanilan mesnevi formunu ilk defa Kiirt diline yansitan Hanf,
Kiirt Divan Edebiyati’nda oncii bir rol listlenmistir. Hani, Mem @ Zin’de 6zgilin sekilde yorumladigi
tasavvufi diisiinceleriyle Fars Edebiyati'nda Nizdmi Gencevi’'nin kurucusu oldugu Ask Mesnevi
geleneginin Kiirt Divan Edebiyati’ndaki temsilcisi olarak kabul edilmistir.

Ciiz-i irade ile donatilan insanin heniiz ruhlar aleminde iken ayrisip, herkesin kendine
benzeyenler ile linsiyet kurdugu diisiincesini benimseyen Hani, alemlerin yaratilis sebebi olarak
gordiigii insanin ahlaki iizerinden evrensel bir ahldkin miimkiinliiglinii savunur. Zira ilk yaratilis,
yasam ve Oliim siireglerinin hepsinde tezéhiir eden bu zitlar arasindaki ¢etin miicahedenin tevhidden
ayr diistiniilemeyecegini ifade eder. Elbette ki nesep ve mesrep farkliligi gibi bir takim zahiri vesileler
bu siirece dahil olacaktir. Biitiin bu siiregleri kendine has bir {islup ile hikayelestiren Hani, eserinde
insani, kdmil yapan ahlakin en basta Allah (c.c.) inanci, Hz. Peygamber (s.a.v.) sevgisi ve hiirmeti,
sonra da ehil rehberler vasitasiyla nasil 6grenilip davranisa evrilecegini anlatir.

Tevhid akidesinin genel ¢ergevesini ¢izilerek basladigi eserinde Han1, Mem ve Zin’in saf agklart
vesilesiyle bir ¢ok kisinin verdigi imtihani sosyal gergeklikler esliginde hikayelestirerek anlatmigtir.
Benimsedigi bu tarziyla Hani, tasavvufun 6greticilik vasfini toplumsal hakikatlerle cem etmis, diinya
hayat1 ile méanevi yagamin ittihadini ortaya koymustur. Zitlari yer rol aldigi toplumsal yasamin her
karakterinin rol aldig1 hikayede iyiler kadar kotiilerde tevhidin bir vechesine hizmet etmektedir.
Dolayisiyla kotii karakterler Bekir ve Bey’in disinda avam halk toplulugu da Mem ve Zin’in askinin
muhataplaridir. Insan fitratinda bulunan ztliklardan sekillenerek yasanan tecriibelerin sebep ve
sonuglarin1 dini ve tasavvufi hakikatler esliginde sunmaya ¢alisan Hani, psikolojik ve sosyolojik
gerceklikleri dile getirmek ¢ekinmez. Clinki iyilik kadar kotiiliigiin de kendini gosterdigi alemdeki
hakikat ve muhabbete ulasabilmek i¢in birbirine muhtag olan zitlarin miicahedesi kaginilmazdir.
Dolayisiyla tiim yasananlarin tesadiif olmadigi, ilahi 6l¢i ile insan iradesinin uyumlu yansimasi olan
sehadet dleminde miisahede edilen olgularin kesret icerisinde vahdetin tecellilerin bagka bir sey
olmadig1 anlatilmistir.

Ehl-i slinnet tasavvufunun ortaya koydugu temel esaslar esliginde anlatmaya ¢alistig1 hikayede
Héani, yaratilis sirrinda gizli olan askin; miicahede, sabir, cile, vefa, fakr, fena gibi tasavvufi
kavramlarla nasil kemale erdigini gostermistir. Askin, insam1 hakikatle bulusturan bu 6zelligine
ragmen onun da diismanlari vardir. Iki génliin sirrinda yeseren agkin mahremine giren Bekir ve Bey,
nefislerindeki kotiilikle fesada yol agmigslardir. Fakat tevhidin bir tecellisi olarak onlarin fitri
kotiiliikleri, Mem ve Zin’in askinin oliimsiizleserek muhabbetin hakikatine erigilmesine vesile
olmustur. Onlarm, diinyevi ve nefsani arzularin giidiimiinde bozmaya ¢alistiklar1 agk sarabi bu siirecte
daha da olgunlasmis ilahi bir boyuta evrilmistir. Daha sonra Mem ve Zin’in ¢ektikleri ask acisinin
miisebbi, habis Bekir’in daha istifade ettigi bir merhamet kaplar dlemi. Ciinkii dlemde tecelli eden
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vahdet, rahmetten ibarettir. Hikayede isledigi tasavvufi driintii ile Hani, Ibnii’l-Arabi ve Mevlana basta
olmak {izere bir ¢ok sufinin benimsedigi vahdet diisiincesini kendi 6zgiin iisliibu ile ortaya koymustur.

Hani eserinde kullugun, teslimiyet ve muhabbet ile kaderin zuliim degirmeni ¢arklar1 arasinda
agiklar icin nasil erdirici hale geldigini anlatir. Bu makama erismek i¢in dogru ahlakin 6nce fakr ve
acizlikten gectigini hikdyenin hemen baginda dile getiren Hani, ayni kulluk mahviyetini eserin sonunda
da dile getirerek tasavvufun nefsani her tiirlii iddiadan vareste oldugunu yineler. Allah’m (c.c.)
ahlakiyla ahlaklanabilmek igin kesret aleminin her tiirlii sanal iddialarindan koparak G&viilen
Peygamber’in niirundan yayilan huzmelerden istifade edilmesini Onerir. Bu siiregleri tecriibe eden
Hani, saliklere kesret dleminin zitliklarinin hikmetini agiklayarak onlara iladhi agkin vuslata ermesi i¢in
kilavuzluk eder.

Beyan ve Ac¢iklamalar

1.Arastirmacilarin katki oram beyami: Makalenin hazirlanmasinda tek bir yazarin sorumlulugu
olmasi nedeniyle beyan edilen yazarin kat oran1 %100’ diir.

2.Cikar catismasi: Herhangi bir ¢ikar ¢atigsmasi bulunmamaktadir.

3.Etik Raporu: Arastirma dncesi ve sonrasinda herhangi bir etik kurul onayina ihtiya¢ duyulmamustir.
Ciinkii calisma edebi ve ilmi metinler {izerinden yapilan analiz, degerlendirme, tartisma ve
yorumlamalarin sonucunda tiretilmistir.

4. Aragtirmanin Modeli: Arastirma makalesi tiirlinde olan ¢alismada metinlerin tahlili, analizi,
degerlendirme, mukayese yontemleri kullanilmustir.
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