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EDIiTORDEN

Tasavvuf Arastirmalart Enstitiisii Dergisi (TAED) elinizdeki bu iiciincii sayist ile yine dopdolu bir igerikle
huzurlariniza ¢ikmis bulunuyor. ilk sayisindan itibaren tasavvuf diisiincesi, tarihi ve edebiyati konularina, bu
konularm felsefi, sosyal ve kiiltiirel, antropolojik ve sanatsal yonleri hakkinda yapilan aragtirma ve ¢aligmalara
odaklanan dergimiz, yayinlarryla farkli disiplinlerin bir araya getirilmesi baglaminda ortaya ¢ikan konular iize-
rinde diigiinme gesitliligine imkan sagliyor. Bu sayida aragtirma makalelerinin ilki Agadir’de bulunan Ibn Zohr
Universitesi dgretim iiyelerinden Dogent Rachid Acim’e ait. Yazar makalesinde Muhyiddin Ibnii’l-Arabi’nin
Terciimanii’l-esvak adli risalesinde “dteki” ve “hayali” kavramlarmi nasil kapsayici bir bakis acistyla ele aldi-
gina isaret ederek, bu bakis agisinin giiniimiizde milletler aras1 dostane iliskilerin tesis edilmesine verebilecegi
katkiya deginiyor. Bir sonraki yazida Paris Amerikan Universitesi Iletisim Fakiiltesi Dekam Profesor Waddi-
ck Doyle, giiniimiizde dijitallesmenin dogurdugu sonuglar sosyal, siyasal ve ekonomik yonleriyle ele alarak
“dijital kolonizasyon”a dikkat ¢ekiyor; bu anlamda konuyla ilgili sorunlara tasavvuf diisiincesi ve pratiginin
cOziimler getirebilecegini one siiriyor. Kevser Kivan¢ Karatas tarafindan kaleme alinan bir sonraki yazi Nak-
si-Halidi seyhlerinden Seyyid Mustafa Dagistani (1824-1909) hakkinda. Seyhin hayati ile ilgili aile arsivlerin-
den istifade edilmis olmasi1 yoniiyle orijinallik tagiyan bu yazida ayrica seyhin hayatta iken Siinnilerle birlikte
Alevilerce de sevildigine dikkat cekilerek birlestirici kimligine isaret ediliyor. Necmeddin Erbakan Univer-
sitesi 6gretim iiyelerinden Prof. Dr. Hiilya Kiiciik tarafindan kaleme alman yazinin konusu, tasavvufta
“annelik” mefhumuna ve tasavvufun 6nde gelen bazi isimlerinin gerek biyolojik gerekse méanevi annelerinin
g0zetim ve terbiyesi altinda yetismelerinin ehemmiyetine dair. Aragtirma makalelerinin sonuncusu ise Senegal
Dakar’da bulunan Cheikh Anta Diop Universitesi Afrika Dilleri ve Medeniyeti Béliimii dgretim iiyelerinden
Mamarame Seck tarafindan kaleme alindi. Yazar Senegal, Gambiya ve Moritanya’da hakim yerel dil olan
Wolof diliyle yazilmig bazi metinler kapsaminda Senegal tasavvufunu inceleyerek bolgedeki tasavvuf anlayist
hakkinda bir perspektif ortaya koyuyor.

Bu sayida ayrica hakemlik siirecine tabi olmayip yayimlanmasina dergimiz yaym kurulu tarafindan karar veri-
len dort makale daha yer almakta. Medeniyet Universitesi Islami flimler Fakiiltesinden Dog. Dr. Muhammed
Bedirhan’in terciimesiyle yayimlanan Hindistan’in taninmug alim ve sifilerinden Muhammad Abdul Haq
Ansari’nin yazis1 Ciineyd-i Bagdadi’nin tevhid anlayisma; Uludag Universitesi [lahiyat Fakiiltesinden emekli
ogretim tiyesi Prof. Dr. Mustafa Kara’nin hazirladigi yazi, Cevdet Pasa’nin (6. 1895) tasavvufi kimligine;
Derya Kilickaya'nin yazist Halveti-Cerrahi biiyiiklerinden Omer Tugrul Inanger’in (6. 2022) dilimize yerles-
mis tasavvufl ibare ve deyimleri kendine 6zgii iislibu ile nasil ele aldigini 6rneklerle kaydederek tasavvufun
giindelik hayata etkilerine odaklantyor. Bu sayimin son yazisi ise sosyal antropoloji alanmin taninan arastirma-
cilarindan ve Indiana Universitesi (ABD) dgretim iiyelerinden biri olan Profesér Nazif Shahrani’ye ait. Yazi-
da, son yarim asirdir Afganistan’da siiren savaslarin nasil bir kaos ortaya ¢ikardigina ve niifusun ¢ogunlugunu
olusturan genglerin yasanan kaos karsisinda duyduklari zihinsel istiraba deginiliyor; ayrica bu ‘sessiz ¢ogunlu-
gun’ kendi zengin manevi kaynaklarina yonelmelerindeki nedenler ortaya konuluyor.

Prof. Dr. Resat Ongiren
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FROM THE EDITOR

The third issue of the Journal of the Institute for Sufi Studies (JISS) is once again delivered to you with a rich
content. From day one, our Journal is focused on Sufi thought, history and literature in general, as well as stu-
dies on the philosophical, social, cultural, anthropological and artistic aspects of Sufi thought. Thus, enables
diverse approaches on matters which emerge on bringing different disciplines together. Our first research article
belongs to Associate Professor Rachid Acim from Ibn Zohr University in Agadir, Marocco. In his article, Dr.
Acim points out that how inclusively Ibn ‘Arabi addresses the concepts of “Other” and “Imaginary” in his
well-known treatise Turjuman al-Ashwagq, and how could this perspective contribute for the establishment
of peaceful relations between nations today. Next article, written by Professor Waddick Doyle, Dean of the
Faculty of Communication at the American University of Paris, draws attention to “digital colonization” by
referring the social, political and economic aspect of the consequences of digitalization today. In this context,
he suggests that Sufi thought and practice could bring some profound solutions to the problems such as lack
of attention arisen from digitalization. Following article by Kevser Kivan¢ Karatas is about Nagshi-Khalidi
sheikhs, Sayyid Mustafa Dagistant (1824-1909). Due to the usage of family archieves, the article preserve its
originality and let us dive deeper into the life of the sheikh. It also draws attention to sheikh’s unifying identity,
for during his lifetime he gained an exalted position given by both Alaws as well as Sunnis. The article written
by Professor Hiilya Kiiciik, a faculty member at Necmeddin Erbakan University, is about a seldom studied
subject. Kiiciik discusses the concept of “motherhood” in tasawwuf and touches upon the importance of the
upbringing of some of the foremost names of Sufism under the supervision of both their biological and spiritual
mothers. Last but not least, Dr. Mamarame Seck from the Department of African Languages and Civilization
at Cheikh Anta Diop University, Dakar, analyzes Senegalese Sufism within the context of some material writ-
ten in Wolof, a dominant local language spoken in Senegal, Gambia and Mauritania and additionally presents
a perspective on the understanding of Sufi thought in the region.

This issue also includes four more articles which are not subject to the peer-review process and whose publi-
cation is decided by the editorial board. The one written by Muhammad Abdul Haq Ansari, one of the well-
known Hindu scholars and Sufis, and translated by Associate Professor Muhammed Bedirhan, a member
of Istanbul Medeniyet University Faculty of Islamic Studies, focuses on the perception of tawhid of Junayd
al-Baghdadt. The article belongs to Professor Mustafa Kara, a retired faculty member of Uludag University
Faculty of Theology is about an Ottoman scholar, Cevdet Pasha (d. 1895) and his Sufi identity. Derya Kili¢-
kaya wrote about late Omer Tugrul Inanger (d. 2022), a Khalwati-Jerrahi sheikh, and focuses on the effects of
Sufism on daily life by picking some Sufi phrases and idioms that Inanger oftenly used. Last article is written by
Professor M. Nazif Shahrani, a well-known researcher on social anthropology at the Indiana University. The
article discusses the chaotic environment due to the on-going wars in Afghanistan over the last half-century and
the mental anguish of the youth against it, who constitute the majority of the population. It also tries to figure
out the reasons for this “silent majority” to turn their own spiritual resources.

Prof. Resat Ongoren
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The Foreign and Imaginal
In Ibn ‘Arab?’s Turjuman al-Ashwaq

Ibn Arabi’nin Terciimdanii’l-Esvak Adl Eserinde
Oteki ve Hayali

Rachid ACIM*

Abstract

Turjuman al-ashwaq is a mystical treatise that was penned by the great Sufi saint Ibn ‘Arabi. This work,
which was rendered into English under various appellations, reflects his orthodoxy of love and serves as a
plea for initiating friendly relations amidst cultures and world nations. The allegorical poems and annota-
tions underscore that Ibn ‘Arabi possessed a third eye and clairvoyance when he approached specific truths
around him. Building on Henry Corbin’s framework of “creative imagination” and Stuart Hall’s theoretical
model of “preferred reading”, I showcase how Ibn ‘Arab1’s inner and insightful journey to the realm of the
heart shaped his knowledge and simultaneously unleashed his cognition about dialogue and Otherness.

Keywords: Ibn ‘Arabi; kashf; Turjuman al-ashwagq; the foreign; preferred reading.

Oz

Terciimdnii’l-esvaik, Seyh-i Ekber Muhyiddin Ibn ‘Arabi tarafindan kaleme alinmis tasavvufi bir risaledir.
Farkli isimler altinda Ingilizceye terciime edilmis olan bu eser, onun, ilihi aska sikiya sikiya bagh olan
tutumunu yansitirarak g¢esitli kiiltiir ve uluslarlar arasinda dostane iligkilerin tesis edilmesi maksadiyla
bir “bahane” islevi goriir. Eserde yer alan alegorik siir ve hasiyeler, ibn ‘Arabi’nin, etrafindaki birtakim
hakikatlere yaklagirken nasil bir {igiincii gbze ve basirete sahip oldugunun altini ¢gizmektedir. Bu ¢alismada,
Henry Corbin’in gercevesini ¢izdigi “Aktif Hayal” ile Stuart Hall’un “egemen okuma” teorik modeline
dayanarak, Ibn ‘Arabi’nin “kalp alemi’ne yaptig1 manevi seferin, onun ilmini (knowledge) nasil sekillen-
dirdigi ve es zamanli olarak yine onun diyalog ve Otekilik hakkindaki yaklasimini nasil ortaya ¢ikardigi
incelenmeye c¢aligilmistir.

Anahtar Kelimeler: ibn ‘Arabi, kesf, Terciimanii’l-esvak, oteki, egemen okuma.

*  Associate Professor, Ibn Zohr University, E-mail: racim@uiz.ac.ma..
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THE FOREIGN AND IMAGINAL IN IBN ‘ARABT’S TURJUMAN AL-ASHWAQ

Introduction

When Ibn ‘Arabi (d. 543/1240) met the late Muslim
philosopher and eminent theologian Ibn Rushd,
popularly known in the West as Averroes, “he stood
up in his place out of love and respect.” Then, he
embraced the youth and exclaimed: “Yes!” To
which the young mystic unhesitatingly responded:
“Yes.”! Some historical records informed us that the
Aristotelian philosopher wanted to see Ibn ‘Arabi
as he heard of his kashf (lit. unveiling) — a spiritual
station he savoured during his spiritual retreat.” This
paper is a reflection upon the foreign and imaginal
that crop up in Ibn ‘Arabi ’s Turjuman al-ashwag.
Aside from detailing on Kashfand human dialogue,
[ aim to account for the symbols of the heart and
inner journey to apprehend Ibn ‘Arabi’s creed of
love and view of the “Other”.

Kashf: A Heavenly Light

Kashf'is located at the center of the STfT epistea
mology and can be described as “supersensory,
revealed knowledge that is confined to the select
few.” It is generated by the faculty of the heart
without the interference of the mind or the intellect.
Such heavenly light also points to the exploration of
hidden truths and the capacity to penetrate beneath
the surface to the substance of things. On account
of their devotional and supererogatory practices,
SufTs, and for the time being, Ibn ‘Arabi, were able
to see what the mainstream believers were unable
to behold or capture with their sensory systems.

1 William C. Chittick, The Sufi Path of Knowledge: Ibn
al-Arabi’s Metaphysics of Imagination (New York:
State U of New York, 1989) 145-190.

2 In Arabic “khalwa”, retreat or spiritual seclusion, is
regarded as a traditional practice amongst the Sufi or-
ders, consisting of a period during which a Sheikh’s
disciple engages in a total retreat from the world, li-
ving in the zawiya in complete isolation, meditating,
and fasting in order to advance on the mystical path.
See Paulo G. Pinto, “The Limits of the Public: Sufism
and the Religious Debate in Syria”, in Public Islam
and the Common Good, ed. Armando Salvatore and
Dalte F. Eickelman (Leiden: Brill, 197).

3 Alexander Knysh, Islamic Mysticism: A Short History
(Leiden: Brill, 2000), 311.

According to one saying often evoked in SufT texts,
“Knowledge is a light which God throws into the
heart of whomsoever He will.”** Specks of this
knowledge were so eloquently expressed by Ibn
‘Arabi in his mystical poetry through a constellation
of wise symbols -allusions and coded images that
baffle and sometimes perplex SifT and non-Siif1
practitioners.

His masterwork, Turjuman al-ashwag,’ is indeed
replete with some historical figures appertaining
to the Seen and Unseen worlds. In these poems,
he pointed metaphorically to several patterns of
Divine knowledge and spiritual mysteries, along
with various intellectual sciences and religious
exhortations.® The poems subsume instances of
human dialogue and deeply felt expressions of
love, nostalgia and communion. Ever single text
of it can be deemed as a plea for restoring human
relations and building horizontal links between
human beings regardless of their stark differenc-
es. The proper names and figures of speech used
throughout propose a roadmap for peace makers and
apologetics of dialogue to endorse unity and decry
all forms of division and partitioning. By dialogue,
[ mean the spontaneous overflow of the SiifT love
and enlightened reflections, the craving after amity
as well as the pursuit of communal harmony and
co-existence.

Dialogue and Reconciliation

Irrespective of the definitions circulating in aca-
demia, there is still much fuzziness hovering over
the boundaries of this theoretical concept that seems
to shape Ibn ‘Arabi’s poetry and hymns on the

4 Chittick, The Sufi Path of Knowledge, 170.

The book includes the love-poems that Ibn ‘Arabi
composed at Mecca whilst visiting the holy places.
He admitted that he used the erotic style and form
of expression because men’s souls are enamoured
of it. See Muhyi’ddin Ibn al-‘Arabi, The Turjuman
al-ashwagq: A Collection of Mystical Odes, edited and
translated by Reynold A. Nicholson (London: Royal
Asiatic Society, 1911), 2-4.

6  Ibid.



RACHID ACIM

divine. This term has long been part of the human
discourse, yet in recent decades it has taken on a
greatly deepened meaning, especially in the area
of spirituality and religion.
It comes originally from two Greek words,
dia, “across”, “together”, and logos, “think-
ing” as in “logic”, and all the words ending
in “logy,” meaning systematic thinking about
something (...). Secondarily, it means the ex-
pression of our thinking, “words”. Thus, liter-
ally “dia-logue” means “thinking and speak-
ing together”.

When transposed to the realm of Stifism, and more
precisely to Turjuman al-ashwag, dialogue indicates
peace and love within; what is more, it delineates
wholeness and inner as well as outer symmetry
in as much as it assists in offering a new perspec-
tive to unity and reconciliation that are achieved
through the interplay of humanity and love and
the positive engagement of the individual with the
world at large. Across history, world leaders might
have introduced a recipe of dialogue to heal the ills
humanity sustained. However, the enormous roles
played by the Suft masters either in inaugurating
dialogue or nurturing the orthodoxy of love amidst
nations and civilizations have been overshadowed
or obscured.

This rings true for Ibn ‘Arabi’s Turjuman al-ash-
wag, which did not receive considerable attention
by scholars and researchers. The book stands out as
a salutary reference for fixing human relations and
initiating a rapprochement between world religions.
It conveys the essential unity of the divine vision
in three religious houses: the mosque, the church
and the synagogue.® This collection of love-po-
ems, which was rendered into English with various
appellations such as The Interpreter of Desires;’ The

7  Leonard Swideler, “Sorting Out Meanings: ‘Relit
gion’, ‘Spiritual’, ‘Interreligious’, ‘Interfaith’, Etc.”
Journal of Ecummenical Studies, 49 (3) 376.

8  See Roger Boase, Islam and Global Dialogue (Lon-
don: Routledge, 2016).

9  This English version harks back to 1911, and it was
penned by the English orientalist and scholar Rey-

Translator of Desires;" The Discloser of Desires,"
is presumably his magnum opus because it yields
profound insights, directions and signposts for
human beings to immerse themselves into inter
and intra-faith dialogue by imbibing Divine love
and merging with the Beloved."

In fact, the multiple readings and translations avail-
able bear a testimony to the polysemous nature of
the work, its subtle meanings and allegorical dimen-
sions. Take for instance, the first word, Turjuman,
featuring in the title of the source text; it can be
rendered as “translator, translation, interpreter,
interpretation, discloser, disclosure, guide, or guide-
book. The word is closely related to the word for
biography, tarjama”.” It is an eye-striking title that
positions the reader in a kaleidoscopic space where
a priori assumptions and subjective exegesis ought
to be avoided and deactivated. By opting for such
arcane expression, Ibn ‘Arabi, directly or obliquely,

nold A. Nicholson (1868-1945) of Cambridge. He re-
mains the most celebrated exponent of Ibn ‘Arabi in
the Anglophone world; he was well erudite both in
Islamic Stfism and Islamic literature as he translated
the works of several mystics such as al-Hujw1r1, Rim1
and Igbal.

10 Michael Sells has also provided another translation of
these medieval odes; he referred to the metaliterature
or accounts that passed on by subsequent generations
as ‘The Tale of the Tarjuman’, with three interrelated
aspects: ‘The Romance of the Tarjuman’, ‘The Trial
of the Tarjuman’, and the ‘Allegory of the Tarjuman’.
See Michael Sells, The Translator of Desires: Poems
by Muhyi’ddin Ibn ‘Arabt (Princeton, NJ: Princeton
U Press, 2021), xv.

11 This translation appertains to Mohamed Haj Yousef
and it is one of two unique versions of Ibn ‘Arabi’s
Turjuman al-ashwaq and his own commentary on it:
Dhakha’ir al-‘Aalaq (The Precious Repository).

12 Other mystic poets including but not limited to Raa
bi’a ‘Adawiya, Rumi, al-Shushtari, al-Harraq, etc.
have chanted over Divine love. Such sort of love has
the potential to bring the wayfarer closer to God and
nearer to His creations. In Turjuman al-ashwagq, Ibn
‘Arabt refers to Stfism as the religion of love. As for
God, He comes in different guises: the Lover, Loved
and the Beloved. However, the last term remains the
most common as it is frequently used in his love poe-
try. Thus, for Ibn ‘Arabi and all mystics, it is only
through the power of love that humanity can return to
its inherent origin and purity.

13 Sells, The Translator of Desires, xv.
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advances what can be called a “preferred reading”"
to his love-poems so as to guide, limit and control
their interpretation by the potential audience on the
one hand and so as not to be misunderstood and go
misjudged on the other hand.

The book comprises about 61 love-poems that are
encoded and simultaneously decoded by the author
to enable the reader to perceive the true enigma of
Divine love and knowledge with the view to discern
the essence of humanity and its vocation on mother
earth. Love is not as easy as we may think; it is not
dissimilar from dialogue which in turn appears to
encapsulate both esoteric and exoteric meanings
(i.e. inner and outer realities), each of which requires
specific tools, methodologies and acumen to be
fully apprehended and grasped.

The Turjuman al-ashwdg is itself a display of
encoding; it is filled with secrets that need de-
ciphering, as Ibn ‘Arabt himself seems to pera
form in the commentary he later produced.
At the heart of Ibn ‘Arabi’s cosmogony is an
Essence, a Being, that calls to all the Lovers
of creation, that secks to find each shattered
remnant of the Unity and gather them all to-
gether.”

Notwithstanding the controversies it sparked among
some scholars and jurists, Turjuman al-ashwaiq was
viewed as a chef-d ‘oeuvre par excellence; it is a
hymn to God, a soliloquy and a code of conduct
for the StufT seekers walking on the STifT path since
it unpacks the requisites of human/divine love and
the etiquettes of the mystical journey in such a mar-
velous and intriguing fashion. This accounts for its
strong presence in the SifT circles because some
orders tend to recite its lines in their occasional

14 A ‘preferred reading’ of a media text is one in which
the spectator takes up the intended meaning, finding
it relatively easy to align with the messages and at-
titudes of those who have created the text. An ‘op-
positional reading’ is one that rejects this intended
response. See Jill Nelmes, An Introduction to Film
Studies (New York: Routledge, 2003), 111.

15 A. S. Lazikani, “Secrecy”, in Emotion in Christian
and Islamic Contemplative Texts, 1100-1250: Cry of
the Turtledove (Oxford: Springer, 2021), 189.

meetings and regular gatherings.

In this seminal love-poem, isharat (codes and allu-
sions) hint to the longings, hardships and afflictions
of lovers, their unwavering desires to achieve unifi-
cation and reunion with their beloveds, and it is as
the author admitted, an endorsement of the theme
of “Heavenly”, not earthly love,"” where he himself
injected some borrowings from sacred texts and
holy sites to showcase “the spiritual realities” that
he and his ilk have access to."® The most recurrent
images and symbols permeating his reflections on
the divine are doubtlessly embedded in the shifting
symbol of “the heart”.

The Heart of Gnostics

What does the heart stand for in the Turjuman? It
is an interworld that accepts and never rejects the
formal differences existing in the wide cosmos.
The heart is hailed as the heart owing to its evolv-
ing and mercurial nature. As Ibn ‘Arabi reminds
us, the heart also takes the colour of “the various
influences by which it is affected” (69: comm. 13).
His heart also designates the hearts of gnostics and
saints of God who hanker after the “Divine Ideas,
for they seek it and it seeks them” (48: comm. 1).
The mission of the heart, therefore, is to be our
compass or director in life.”

There is a compromise among the StfT masters that
the whole universe is included in the heart of the
noble saint and that the heart of the noble saint is

16 In Morocco, adherents to StfT orders and paths re-
cite, individually and collectively, some poems from
Turjuman al-ashwagq during the sessions of dhikr and
Sama’ (lit. audition), and the recitations in question
concern odes IV (p. 7), XI (p. 19), XLV (p. 39) and
LIX (p. 45). See Ibn al-‘Arabi, The Turjuman al-ash-
wagq, 7-45.

17 See Ibn al-‘Arabi, The Turjuman al-ashwag, 2.

18  See Eric Geoffroy, Introduction to Sufism: The Inner
Path of Islam, translated by R. Gaetani (Blooming-
ton, IN: World Wisdom, 2010), 7.

19  See Nicholas Pearson, Crystal Healing for the Heart:
Gemstone Therapy for Physical, Emotional and Spi-
ritual Well-Being (New York: Simon and Schuster,
2017).
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at the center of the universe.” When human beings
encounter peace and dialogue within the realm of
the heart, and when they savour the fragrance of
love and unity inside their souls, they can reflect
them easily in the outside world. At that moment,
they can realize their uniformity and likeness and
understand that the outward differences are not real
at all but rather illusionary.

The symbols and soulful images associated with
Ibn ‘Arabi’s “dilatable heart” are hard to decipher
if one is not equipped with mystical knowledge and
insights. A spiritual experience that hinges upon
“neither sensual nor rational methods” is therefore
required.”! Put differently, the best explanation to
Ibn ‘Arabi “remains Ibn ‘Arabi himself. The only
medium to understand him is to become for a
moment his disciple.””* This is confirmed by his
renowned translator Reynold A. Nicholson, who
admitted finding himself often on the brink of con-
fusion and defeat while reading and translating Ibn
‘Arabl.

For he found that rendering Ibn ‘Arabi into
a Western language was a labour almost be-
yond the capacities of any scholar. ‘The vast
bulk of Ibnu’l-‘Arabt’s writing’, he declared,
‘his technical and scholastic terminology, his
recondite modes of thought, and the lack of
method in exposition have, until recently, de-
terred European Orientalists from bestowing
on him the attention which he deserves.”

The image of “the pilgrim’s Ka’ba” (XI: 14), for

20 According to the mystic scholar Musa Muhaiyad-
deen, God placed the soul within a tiny dot within
each heart and the entire universe is contained with-
in that. Everything on the outside exists within. See
Musa Muhaiyaddeen. Elixir of Truth: Inner Dimen-
sions, Vol. 2 (Atlantic City, NJ: The Witness Within,
Inc., 2014), 175.

21 See Annemarie Schimmel, Mystical Dimensions of
Islam (Chapel Hill: U of North Carolina Press, 1975),
4.

22 Henry Corbin, Creative Imagination in the Sufism of
Ibn Arabi, translated by R. Manheim (Princeton, N.J:
Princeton U Press, 1969), 5.

23 Rom Landau, The Philosophy of Ibn ‘Arabi (London:
Routledge, 1959), 67.

instance, and as Ibn ‘Arabt notes, indicates that
his heart was encompassed by exalted spirits (69:
comm. 14), and he was driven to follow “a faith
of fedele d’amore” (Italics original)* through the
chaste quest of love and search for reality. The “pas-
ture of gazelles” (XI: 13) is arguably the transient
world and the beautiful creatures that graze freely
and wittingly in it, yet in the poem, as Ibn ‘Arabi
comments, it is a marker of “the objects of his life”
(69: comm. 13).

“The tables of the Tora” (XI: 14) and “the book
of the Koran” (XI: 14) underline that Ibn ‘Arabi’s
heart sheltered a unique wisdom and inspiration
from different religious orthodoxies; these miscel-
laneous creeds led him to a new discernment and
recognition. Based on this explication, his heart mir-
rored the Mosaic sciences and the Muhammadan
knowledge (69: comm. 14). The phrase “A temple
for idols” (XI: 14) can be described as an incarna-
tion of the divine realities that were showered on
his celestial heart, which in Turjuman al-ashwagq
appeared also like “a solitary chamber” (52: comm.
7) in as much as it paves the ground not only for
learning and meditation, but for discovery and edi-
fication as well.

The Inward Journey

Ibn ‘Arabi’s voyage to Mecca was part and parcel of
the mystical journey -a journey toward the embrace-
ment of spiritual harmony, well-being and, most
importantly, the espousal of alterity and Otherness.”
It was a voyage from himself to the “Other” in him-
self, where the traveler would not take a single step

24 Ibid. 135.

25 A term that acquired considerable value in contem-
porary critical and social theory from the 1980s; al-
terity is ‘otherness’. Popularized in the work of the
philosopher Emanuel Levinas in the 1970s, it origi-
nally meant a sense of the non-self, of something that
is outside of, and therefore different from, the self.
It is that which enables us to distinguish ourselves
from the world, to see the world as outside us and our
consciousness. See Pramod K. Nayar, The Postcolo-
nial Studies Dictionary (West Sussex: John Wiley &
Sons, Ltd, 2015), 6.
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since “he was carried by the Real”.?® This physical
and non-physical voyage entailed that Ibn ‘Arabi
keep the company of the spiritual gurus and mys-
tics of the East, who would instruct him the outer
sciences of fariga (path) and the inner sciences of
the hagiqa (reality).

Albeit his encounter with Nizam Ayn ash-Shams®’
(i.e. the daughter of Makinu’ddin), was coincidental
and not scheduled beforehand, it opened up Ibn
‘ArabT’s eyes to the countless beauties of alteria
ty and Otherness within him; because of this, he
could not conceal his mesmerism by her godly-like
features and imposing character. She was young,
exceedingly beautiful, well-known for her piety and
asceticism, and accustomed to taking part in the
intellectual gatherings of her father. Elaborations of
her spectacular wisdom and incredible eloquence,
not to mention her vast scholarship and erudition,
are accentuated by Ibn ‘Arabi in this mystical trea-
tise, which was initially condemned by some schol-
ars as “vain and amatorious.”

Nizam is a woman that dazzled whoever looked at
her and her presence enriched intellectual conversa-
tions and implanted joy and jubilation in the hearts
of the speakers. She is symptomatic of the sparkling
light that we can spot at first sight in the Prophets
(peace be upon them). The brightness springing up
from her godly face, continues Ibn ‘Arabi (II: comm.
8), is identical to the brightness of the four Books:
the Koran, the Psalms, the Tora, and the Gospel.

Another character trait that is allotted exclusively to
this spiritual being is that she is after all a tender girl,
who outshined the moon and other women by her
irradiation, to the effect that it is impossible for the
human eyes to encompass her imposing charm or
for the mind to delimit her ingenuity and righteous-
ness. Thus, Nizam was approached by Ibn ‘Arabi
from a mystical standpoint with affable expressions

26  Muhyi’ddin Ibn Al-‘Arabi, The Secrets of Voyaging:
Kitab al-Isfar ‘an natd’ij al-asfar. Translated by An-
gela. Jaffray (Oxford: Anqa Publishing, 2015) 10.

27  Lit. the Spring of the Sun.
28  See Ibn al-‘Arabi, Turjuman al-ashwag, 2.

and friendly descriptions as he positioned her on the
plane of sublimity and human perfection.

At times, she seemed like “a bishopess” (II: 6), a
descendent from Rome not belonging to the realm
of “expression and composition” (73: comm. 4). At
other times, she is screened as a princess of Persia
and an offspring of Iraq (XX: 17-18). In certain
contexts, she is projected as “A phantom of delight”
(XLIV: 4), veiling herself in a blush of shame as a
pearl hides in a seashell. Remarkable of this accom-
plished woman is that she initiated the harmony of
union because she is the reminder to peace, love and
co-existence: she is half-Arab, half-foreign (XXIX:
14). The purity and serenity with which she talk-
ed and walked amongst intellectuals imparted the
sweet odours of musk and the irresistible aroma of
eastern breeze and saffron.

The Other Within

When Ibn ‘Arabi beheld Nizam, he beheld the
“Other” in himself; he was entirely overcome with
awe and delight, and he disclosed his philosophy of
union and credo of unity, yielding entirely to Divine
love and lamentation over the pains of disengage-
ment and separation from his Beloved -God. For
example, he admitted that he could not resist crying
beside this Heavenly creature; so he was left to
reminisce about the ancient tales of Arabian lovers
such as Bishr and Hind, Qays and Lubna, Zaynab
and ‘Umar, or even Mayya and the forlorn Ghaylan.””

In truth, all these pre-mentioned earthly names,
with the sensual love they may suggest to some
people, were part of the imaginal world that “allows
abstract meanings to take on concrete form.”’ The
mundus imaginalis at hand, to use Corbin’s phrase,
engenders metaphorical symbols and images, codes
and allusions that are extracted from the Sensible
Forms to ease understanding and make the invisible
truths intelligible to the average man. In the words

29  Ibid. 87.
30  Chittick, The Sufi Path of Knowledge, ix.
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of Groff Stanislav,

The imaginal world possesses extension and
dimensions, forms and colours, but these are
not perceptible to the senses as they would
be if they were properties of physical objects.
But this realm is in every respect as fully
ontologically real as the material world per-
ceived by sensory organs and experiences of
it can be verified by consensual validation by
other people.’!

Of particular note here is that the imaginal world
Ibn ‘Arabi sculptured with the allegorical images
and conceptual metaphors explicated above is not
aworld of division or sectarianism, nor is it a world
of anarchy or disruption; it is obviously a world of
possibilities and potentialities, immortal longings,
love and human visions. Unlike the corporeal world
he inhabited, this ethereal world he observed and
revisited, so to speak, does not confine him to a par-
ticular space or doctrine so long as it unchains him
from the manacles of egomania and self-centered-
ness, prompting him at the same time to espouse
sameness and eschew duality and binarism.

Conclusion

To cut it short, Ibn ‘Arabi has connected the lower
world with the higher worlds of truth and reality,
where dialogue and everlasting love prevail. While
longing for “a tender maiden” (XX: 16), learned
and well-versed in poetry like Nizam, he aspired
to plunge himself into the basin of Divine love and
Otherness so that he could settle in the station of
“the Divine contemplation” (XX: comm. 8), which
was unmistakingly eased by the heart and not by
the rational mind. The objectives were twofold:
first, he wanted to fathom the raison d’étre of his
own existence and second, he wanted to abrogate
opposites and dualities disengaging humankind.

31  Stanislav Groff, “Transpersonal Theory”, in The
Wiley Blackwell Handbook of Transpersonal Psy-
chology, ed. Harris L. Friedman and Glenn Hartelius
(West Sussex: Wiley & Sons, Ltd, 2015) 112.
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Sufism, Attention and Digital Colonization

Tasavvuf, Dikkat ve Dijital Somiirgecilik

Waddick DOYLE*

Abstract

The contemporary world is being transformed by digitization with social life, politics and economics all in
aprocess of flux. In this article we examine three key concepts, namely attention, the commons and digital
colonialism. Attention economics argues that we have far too much information, but not enough attention.
The received wisdom goes that attention has become a commodity in extremely short supply compared to
the huge quantity of information available. However, the notion of digital commons allows us to imagine
attention as a shared resource to be available to all, just as water or air that must be. The notion of digital
colonialism allows us to imagine data and attention as resources which huge companies are extracting
from human consciousness just as oil and coal are extracted from the earth. Attention is harvested and data
extracted from humankind’s activities on digital media to generate profits for giant tech companies such as
Meta and Google. However, the deeply rooted ‘mind and body cultivation’ practices of traditional cultures
provide another perspective on attention which may not be in such short supply. Indeed, these suggest
a different model of attention based on abundance and not scarcity. Foucault refers to such practices as
‘technologies of the self’. This article suggests that Sufi theory and practice can provide creative solutions
to the over-solicitation of our minds by the global digital media platforms. The Sufi practice of tawajjuh
(turning towards the eternal often through the intermediary form of a guide) allows us to consider the
art of orientating attention spiritually as a technology beneficial to the self and others. Furthermore, Sufi
practices, while active in knowledge production, are also underpinned by a theory of knowledge, ma‘rifa.
An object of knowledge for the social sciences, they are very much active in the production of knowledge.
From a normative point of view, the development of a dialogue between Sufism and the social sciences may
allow us to imagine the generative abundance rather than an inevitable scarcity of attention.
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SUFISM, ATTENTION AND DIGITAL COLONIZATION

Oz

Glinlimiiz diinyasi dijitallesme yoluyla doniisiiyor. Sosyal yasam, siyaset ve ekonomi devamli bir akigkanlik
icinde. Biz de bu ¢aligmada konuyla ilgili {i¢ anahtar kavram1 incelemeye ¢alisacagiz: Dikkat, miisterekler
ve dijital somiirgecilik. Dikkat ekonomisi, etrafimizda ¢ok fazla sayida bilgi oldugunu, ancak bunun aksine
bir meta haline gelen ve kendisine olduk¢a nadir rastlanan dikkatin yetersiz kaldig1 tezini savunur. Bir
diger deyisle, mevcut devasa bilgi miktari ile dikkat oran1 arasinda bir uyusmazlik vardir. Dijital miiste-
rekler, dikkati, hava veya su gibi insanlarin ortak paylasmasi gereken bir kaynak olarak tasavvur etmemize
imkan verir. Dijital somiirgecilik, tipki petrol ve komiiriin toprak altindan ¢ikartilarak insanligin hizmetine
sunulmasi gibi, bilylik miktarda verinin ve dikkatin biiyiik sirketler tarafindan insan bilincinden ¢ikartilan
kaynaklar oldugunu diistinmemizi saglar. Artik Meta ve Google gibi dev teknoloji sirketlerinin karlari
icin dikkat odaklar1 toplanip iglerinden gerekli veriler ¢ikarilmakta. Bu anlamda tasavvuf teori ve pratigi,
konuyla ilgili sorunlara yaratici ¢oziimler ve farkli bakis agilar: getirebilir. Sufilerin “dikkati yonetme”ye
iligkin uygulamalari bize farkli bir bakis acis1 saglar. Foucault’nun “benlik teknolojileri” olarak adlandirdig:
sey ile dikkati, manevi olarak yonlendirme sanati olan tasavvuftaki fevecciih uygulamasi arasinda bir iliski
kurmamiza zemin hazirlar. Sufi pratikleri, bilgi tiretmede etkin bir rol oynar; bu anlamda tasavvuf marifet
denilen bir bilgi teorisine de sahiptir. Bu pratikler, antropoloji gibi sosyal bilim dallar1 i¢in sadece birer
bilgi nesnesi degil, ayn1 zamanda bilgi iiretiminde de aktif rol oynayan pratiklerdir. Tasavvuf ve sosyal
bilimler arasinda bu anlamda kurulacak bir diyalog bize, dikkat kitlig1 yerine bollugu imkanini sunabilir.

Anahtar Kelimeler: Tasavvuf, dikkat, dijital somiirgecilik, miisterekler, benlik teknolojileri.

“Attention, taken to its highest degree,
is the same thing as prayer’”

Simone Weil

Introduction: the Importance of
Attention

In this paper we compare two different conceptions
of attention, one based on an economy of scarcity
and the other on an economy of abundance, two
different perceptions of the commons, one material
and the other immaterial and two different concep-
tions of power, one of domination and one rooted
in the generation of energy and productive force
through spiritual practice. Faced with the digital
transformation of our world, we wish to compare
knowledge derived from reason and mental logic
with knowledge derived from the heart and spiritual
practice. How can different epistemologies speak to
each other in the context of a radical transformation
of society and habits provoked by the new commu-
nication technologies of the twenty-first century?

1 Simone Weil: An Anthology, ed. Sian Miles, (London:
Virago Press, 1986).

The present-day digital communications revolution
is often compared to the huge changes wrought
by print from the fifteenth century onwards. The
book reached unimagined publics, new forms of
media appeared. Today, digitization is transforming
all sectors of society. Money is being replaced by
digital payment systems, books by electronic texts,
physical classes by online ones, public libraries by
virtual learning commons and letters by email.
Capitalism is increasingly dealing in dematerial-
ized commodities such as options, data or online
platforms. Gazing at the screens of their smart
phones, human beings spend endless hours online;
digital devices are available to vast swathes of the
world’s population. With this new digital literacy,
based in social media such as Facebook, Instagram,
Pinterest, Tumblr, people have endless opportunities
to make images and distribute them. They are often
images of themselves. The spread of pathologies
such as anorexia and bulimia are attributed by some
to the obsession with obtaining others’ attention
through excessive cultivation of the self-image.
Sufism, the interior branch of Islam which claims
to be the knowledge of the heart and of the imag-
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ination, would seem to present an ethical practice
of developing love, deep generosity and a spiritual
attention towards others. How can a dialogue be
built between such different yet co-existing bodies
of knowledge, between two different practices of
attention?

The world’s contemporary culture, economy and
society are increasingly dominated by highly medi-
ated communication and a materialism facilitated
by digitization, brands, the smart phone and social
media platforms. Zuboff describes this paradigm as
surveillance capitalism and delineates how powerful
corporations can predict and control human behav-
ior by managing attention.> Much of our economy
is now concentrated not in material objects but in
abstract networks and social media platforms such
as Facebook, Bit Coin, Google, Twitter, Instagram
and Tik Tok. Many recent contemporary mega-for-
tunes have been built through controlling these
media platforms. Uber is a major provider of urban
transport but owns no vehicles; Airbnb controls
much of the world’s temporary accommodation but
owns no property. These organizations encourage,
monitor, and manage digital habits and transform
them into economic value. These habits are in fact
habits of attention which generate vast quantities of
valuable data. Therefore, the study of communica-
tion networks is absolutely central to understanding
power and domination, and much work has sought
to understand this process. This has confronted the
social sciences with new challenges and driven a
relatively new discipline, communications, to the
center of our intellectual life.

This is all happening at an accelerated pace. The
world has seen nothing like it since the invention of
moveable type hence the printed book by Gutenberg
in Europe in the fifteenth century. Print transformed
religion, political and economic systems and, along
with other technological developments, led ulti-
mately to the colonization of much of the planet

2 See Shoshana Zuboff, The Age of Surveillance Cap-
italism: The Fight for a Human Future at the New
Frontier of Power, (London: Profile Books, 2019).

by European monarchies and eventually to the
hegemony of the North Atlantic powers. Elizabeth
Eisenstein claimed that print transformed capitalism
and set the stage for the new world of print capi-
talism.* Benedict Anderson argued that the nation
state was sustained by new media forms, notably
the novel and the newspaper.* Today, just as when
print was invented six hundred years ago, few if any
can see where the digital revolution is taking us. In
all the speculation about the digital revolution, it is
very clear that our world is in a state of mutation, but
towards what sort of state we remain very unsure.

The scholar Manuel Castells emphasizes that com-
munications is the discipline central to understand-
ing power relations. Following Marshall McLuhan,
he argues that media shapes our behavior due to the
very nature of a given medium, a position summed
up by McLuhan’s famous adage “The medium is
the message”. This is most clear in the development
of technologies underpinning the organization of
our societies with global multi-modal networks.’
Castells argues this creates what he calls a network
society and that networks have become our model
regardless of the content they communicate.

“The struggle for power is a struggle for our minds,
and our minds function in a communication envi-
ronment. Communication, because of the kind of
society we are in, has become the core field of social
sciences at large.”® This struggle for our minds is
linked to the digital networks we use. Our use of
digital networks can be monitored and recorded to
produce data which can in turn be sold. This usage
is highly managed, stimulated, and encouraged.
The data so generated is then used to modify habits

3 See Elizabeth L. Eisenstein, The Printing Revolution
in Early Modern Europe (2nd ed.), (Cambridge: Cam-
bridge University Press, 2005).

4 Benedict Anderson, Imagined Communities: Reflec-
tions on the Origin and Spread of Nationalism (re-
vised and extended ed.), (London: Verso, 1991).

5 See Manuel Castells, The Rise of the Network Soci-
ety, (Oxford: Blackwell, 1996).

6 Terhi Rantanen, “The Message is the Medium: An
Interview with Manuel Castells”, Global Media and
Communication 1, 2 (2005): 135—147.
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and encourage new ones. Recent years have provid-
ed spectacular examples of this, for example, the
Cambridge Analytica scandal which broke in 2018,
revealing the scale to which data obtained from
social media had been used to identify potential
voters in the USA’s presidential elections, manip-
ulate their emotions and hence change their voting
intentions.’

Such manipulations show major changes in the ways
in which human beings are being trained to behave
and imagine their place in a world where emotional
reactions, attention and subjective self-awareness
can be constantly solicited and managed. These new
patterns of media domination are superseding older
religious, ethical and political ways of forming and
training the self and, as Castells said, of shaping
minds. Social scientists have a contribution to make
to our understanding of the current situation through
the study of how different notions of the self may
arise, examining how individual practices sit in
relationship to the media and social structures.®

Spiritual and religious practices that once lay at
the core of the self’s formation have been slowly
eroded by media habits. This point was made by
Hegel in the mid-nineteenth century when he said
that newspapers were the modern man’s prayers.’
Many sociologists, most notably Max Weber, argued
for a link between spiritual education (the practices
central to Protestantism, Taoism and Judaism) and
the formation of the self.'” Now however media

7  See Christopher Wylie, Mindf*ck: Cambridge An-
alytica and the Plot to Break America (New York:
Random House, 2019).

8  Jenny Odell’s popular book of 2019 is an example of
how we might react to the ever persistent calls of the
digital platforms. See Jenny Odell, How to Do Noth-
ing: Resisting the Attention Economy (New York:
Melville House, 2019).

9  “Reading the morning newspaper is the realist’s
morning prayer. One orients one’s attitude toward
the world either by God or by what the world is. The
former gives as much security as the latter, in that
one knows how one stands.” Miscellaneous Writings
of G.W.F. Hegel, translated by Jon Bartley Stewart,
(Evanston, Illinois: Northwestern University Press,
2002), 247.

10 See Max Weber, Peter Bachr and Gordon C. Wells,

and internet play a similar role in the cultivation of
personal orientation.

In what ways can human beings find autonomy from
the increasingly hegemonic practices of manipula-
tion of modern capitalism? If we agree that human
subjectivity is increasingly subject to shaping by
communications networks, social scientists must
ask how individuals may gain agency within these
digitally shaped social structures.

One way to the subject’s freedom might be a return
to traditional practices of self-training. In his article
0f 2022, Muhammad Faruque takes a comparative
approach to notions of the self (or the non self),
comparing modern notions of the self with tradi-
tional ones, notably Islamic and Sufi ones. A similar
approach is taken by Ganeri in his 2017 book in
which he develops a specific theory of attention
and self linked to ancient Buddhist philosophy. All
of this work participates in the slow emergence of
a post-enlightenment theory of the self by which
traditional systems of knowledge are linked to mod-
ern theories developed by the social and cognitive
sciences.

Before we move to look at Sufism in this light, let
us consider the ways in which spiritual practice is
linked to the human subject’s autonomy in the work
of Michel Foucault.

Foucault and Technologies of the Self

Foucault’s monumental scholarship showed how
language and linguistic forms controlled the
thought and self-perception of humans, how they
shape what they believe to be true. The existence
of spiritual transformation of the human being was
certainly not one of his concerns. In his work, truth
found its place in discourse and allowed power to
be exercised. However, to the great surprise of
Foucauldians at the end of his life, Foucault took a
sharp turn and acknowledged the role of spiritual
practice in creating power or agency. He described

The Protestant Ethic and the Spirit of Capitalism and
Other Writings (London: Penguin, 2002).
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this as “technologies of the self”” when he theorized
a fourfold system underpinning the production of
power. Firstly, power could be established by physi-
cal force or domination, secondly, through industrial
production and thirdly by media and sign systems.
He forged a new category: “technologies of the
self”, that is the capacity for individuals to access
divine contemplation and hence free themselves
from domination. He expressed this succinctly in
a lecture given at the University of Vermont in 1982:

The technologies of the self, which permit in-
dividuals to effect by their own means or with
the help of others a certain number of opera-
tions on their own bodies and souls, thoughts,
conduct, and way of being, so as to transform
themselves in order to attain a certain state
of happiness, purity, wisdom, perfection, or
immortality. The soul cannot know itself ex-
cept by looking at itself in a similar element,
a mirror. Thus, it must contemplate the divine
element. In this divine contemplation, the soul
will be able to discover rules serve as a basis
for behavior and political action. !

Foucault, whose previous work was largely about
genealogies of systems of domination and margin-
alization, of punishment and surveillance, opened a
whole new field of inquiry. These techniques of the
self are similar to Sufi practices of meditative con-
templation. Foucault opened a new way to consider
the role of spiritual practice in theorizing the social
sphere and thinking about empowerment. What is
particularly interesting is that it uses a number of
terms, among them ‘mirror of the self’, ‘soul’, and
‘divine contemplation’, all foreign to Foucault’s ear-
lier work. This opening to the discussion of spiritual
practices by the major theoretician of power of the
late twentieth century authorizes us to consider
Sufism and Sufi practices outside their original
confessional religious confines and think of them
in relationship to contemporary social theory.

11 Michel Foucault, “Technologies of the Self”, Lectuua
res at University of Vermont, October 1982, in Tech-
nologies of the Self, (Amherst, Massachusetts: Uni-
versity of Massachusetts Press, 1988), 16-49.

Foucault demonstrates that in classical Greece and
Rome, individuals under the guidance of a teacher
used such activities to transform themselves through
spiritual practices to develop a certain power which
freed them from domination. Foucault’s purpose is
to historicize, showing how the concept of the self
has changed over time. He is concerned to trace the
history of practices of the self in the classical period
from the ancient Greeks and Romans, from Plato to
the Stoics to the Neo-Platonists and Albinus. He is
particularly interested in the relationship between
Marcus Aurelius and his teacher Fronto which bears
all the hallmarks of a dialogue between spiritual
teacher and disciple which involves the empower-
ment of the individual by mediative and spiritual
practices.

In this article, we wish to consider how individ-
uals can achieve autonomy from a communica-
tions system that increasingly dominates them and
explore the nature of the intellectual instruments
available to them for a process of autonomization.
In Foucault’s terms we live in a world where power
operates largely through media and sign systems.
We have described how this is linked to surveillance
capitalism. Foucault allows us to think of emancipa-
tion through disciplining and managing attention,
by power brought through the soul looking at the
divine element in contemplation. So even in a world
where there is little agency, there is the possibility
of freeing oneself from domination and acquiring
agency through attention and contemplation.

Sufism: a Technology of the Self

Much of what Foucault says about technologies of
the self is also true of Sufism. Unlike much aca-
demic work on Sufism, the present study seeks to
invigorate contemporary discussions in the social
sciences with the input of traditional knowledge, in
this case from Sufism. Rather than having Sufism
as an object of anthropological, historical, or theo-
logical study, it considers how Sufism can provide
knowledge in a way that complements the social
sciences and how its epistemology can provide some
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insights into the study of attention and data.

Much has been said about the need to decolonize
the curriculum. The serious consideration of the
epistemology of traditional knowledge systems
such as Sufism would be a first step in this direc-
tion. Academic research into Sufism has drawn
from a variety of academic disciplines including
anthropology, political science and religious studies.
There is also much detailed exegesis of the canoni-
cal Sufi texts while other research takes a political
organizational view of Sufi orders and movements.
In all this, there is little examination of a possible
epistemological conversation between the social
sciences and Sufism or other traditional forms of
knowledge." This article is concerned with this,
aiming to show the applicability and creativity of
Sufi concepts born from experiential knowledge to
deal with contemporary intellectual and material
problems. Indeed, the purpose of our research is to
reverse the subject/object relations: Sufism for us
is not an object of study but rather part of a great-
er project, the development of a fruitful dialogue
between knowledge systems. Put simply, how can
the study of Sufism transform the social sciences
that study it?'

This dialogue between different cultures of knowl-
edge has been pioneered by the Moroccan Sufi
tariga, the Qadiriya Boutchichiya," which organizes
every year at the commemoration of the Mawlid
or Prophet’s birthday the Rencontres Mondiales
du Soufisme — the World Meeting on Sufism. This
event assembles a heterogeneous group of professors
and intellectuals from around the world to discuss

12 See Seyyed Hossein Nasr, “Intellect and Intuition:
Their Relationship from the Islamic Perspective”,
Studies in Comparative Religion 13, 1 (1979): 6.

13 An interesting recent example of such an approach
is to be found in Muhammad U. Faruque’s article
“Charles Taylor and the Invention of Modern Inward-
ness: A Sufi, constructive response”, Religions 13, 8
(2022): 674.

14 See Fadwa Islah, “Maroc: voyage au coeur de la Boutt
chichiya” Jeune Afrique 30 avril 2022, https://www.
jeuneafrique.com/1338309/politique/maroc-voyage-
au-coeur-de-la-boutchichiya/.

contemporary intellectual themes from a Sufi angle.
Speakers include Moroccan, African and European
social scientists trained in the disciplines of social
sciences but also scholars from Muslim institutions
such as al-Azhar as well as leaders of Sufi move-
ments from around the world. Many of the speak-
ers are university professors. While some often
combine their research with a personal practice
of Sufism, others are specialists of Sufism. Every
year, a theme is chosen that generally has resonance
in contemporary debates in the social sciences. In
2019, the theme was “the commons”. This event
was where the question of the relations between
the commons and Sufism arose."

Three contemporary issues will be discussed in this
article: the theory of attention, the theory of “the
commons” and the theory of digital colonialism. All
of these are related to the fundamental questions
of the constitution of value, an important subject
but one that we hope to explore in future articles.
Linking the social sciences and western philoso-
phy with traditional forms of Islamic knowledge
practices of the twentieth century, scholars such
as Bedilizzaman Said Nursi, Mehmet Ayni and
Mehmed Maksudoglu compared and contrasted
the intellectual work of European philosophy with
Islamic and Sufi ideas. Maksudoglu, for example,
sought to compare Sufi knowledge with the phi-
losophy of Bergson.!¢ All these thinkers believed
deeply in the importance of integrating traditional
Islamic knowledge with modern intellectual life.

15 See Francesco Piraino, Le soufisme en Europe. Islam,
ésotérisme et New Age (Paris, Karthala and Tunis,
Institut sur le Maghreb contemporain, 2023). Piraino
approaches the Boutchichiya from an ethnographic
angle.

16  See Dilek Sarmis, “Variations bergsoniennes dans
les écritures intellectuelles et littéraires turques”, An-
nales bergsoniennes, 1X (2020): 155-175.
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Attention

In the book I co-authored with Claudia Roda in
2019, we stated in the introduction that:

Across the social order complaints are grow-
ing about a scarcity of attention. In the cur-
rent context, attention is perceived as bearing
a similarity to money: most of us do not have
enough of it, we seek more of it, but it is un-
equally distributed across the board. We are
yet to understand the full consequences of
digitization and how it will change politics,
ethics and economics, just as print may have
done in the early modern period."”

Attention or how humans direct their minds has
become a central notion in the social sciences.
The American Psychological Association defines
attention as “a state in which cognitive resources
are focused on certain aspects of the environment
rather than on others.”"® It has become increasing-
ly common to talk of ‘the attention economy’, a
term coined by Herbert A. Simon which in general
now refers to the fact that we have a surplus of
information accompanied by a scarcity of attention.
Simon claimed that attention was the “bottleneck
of human thought” that limits both what we can
perceive in stimulating environments and what we
can do. He also noted that “a wealth of information
creates a poverty of attention”.”” Mintzer explains
the contribution of theoretical physicist Michael
Goldhaber who argues that the international econ-
omy is shifting from being material-based economy
to attention-based, pointing to the many services
online offered free of charge. As fewer people are
involved with manufacturing and we move away
from an industrial economy, Goldhaber argues that
while information is not scarce, attention is.

17 Waddick Doyle and Claudia Roda, “Introduction” in
Communication in the Era of Attention Scarcity, ed.
Waddick Doyle and Claudia Roda (London: Palgrave
Macmillan, 2019).

18  Ally Mintzer, “Paying Attention: the Attention Ecoe
nomy”, Berkley Economic Review, March 2020.

19 Ibid.

My own earlier work considered how television
seeks to attract human attention and sell it to adver-
tisers.’ The economic concept of attention is that
of a valuable commodity that can be bought, sold,
and traded. In the attention economy, while attention
1S a scarce resource, information is conceived of
as abundant and ‘free’, provided by online tech-
nologies such as Google, Wikipedia and Baidu. In
reality, audiences ‘pay’ for information by letting
themselves be tracked.

In such a world, companies that can capture and
hold the most attention are the ones that are often
successful, at least in terms of stock market values.
This has led to a proliferation of attention-grabbing
strategies, from social media notifications to new
forms of advertising. The attention economy has
been studied extensively in the field of economics.
For the economist Richard Thaler, attention is a
limited resource that is subject to the laws of supply
and demand.? In other words, attention is a finite
resource, and as demand for attention increases,
the cost of obtaining it also increases. There is a
huge supply of information but a lack of attention.

Commons

[s this attention individual or collective, personal or
transcendental? In the planet’s current ecological
crisis, a key notion has been the maintenance of that
which we share, namely the commons, which may
be defined as “the cultural and natural resource
accessible to all members of a society, including
natural materials such as air, water, and a habit-
able earth. These resources are held in common,

not owned privately.”* The term can be used to

20 See Waddick Doyle, “From Deregulation to Monoe
poly: A Cultural Analysis of the Formation of a Priva-
te Television Monopoly in Italy” (PhD diss. Griffith

University, 1990).

21  See Richard Thaler, “Mental Accounting and Consuua
mer Choice”, Marketing Science 4, 3 (1985): 199-214.

Soutrik Basu, Joost Jongerden and Guido Ruivena
kamp, “Development of the Drought Tolerant Variety
Sahbhagi Dhan: Exploring the Concepts Commons
and Community Building” in International Journal
of the Commons 11, 1 (2017): 144.

22
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refer to a broad set of resources, natural and cul-
tural, shared by many people. While traditional
examples of commons include forests, fisheries, or
groundwater resources, increasingly we see the term
commons used for a broader set of domains, such
as knowledge commons, digital commons, urban
commons, health commons, cultural commons, etc.
Is there also an attention commons? Might there not
be a spiritual commons?

Humanity faces the challenge of how to respond to
the decline of the commons, which is taking place in
many ways, notably through pollution. For example,
the waters flowing in our streams and rivers, many
privately owned, are becoming highly polluted.
At another level, the pastures for animals which
were once open to all have become private property.
Even the air we breathe is increasingly polluted as
humanity destroys the forests, the lungs of the plan-
et. Good air itself will become rarer and rarer. Can
we think of attention in the same way, as a natural
resource that is being depleted and not regenerat-
ed? Our capacity for attention is being destroyed
by a media system based on constant distraction,
tempting humans away from concentration towards
desire and the illusionary satisfaction of artificial
needs.” Is attention a natural resource, which is
now being extracted and transformed through algo-
rithmic tracking of our data and digital lives? The
commons have moved from being material things
to the intangible. From streams of water to streams
of words and streams of images.

As yet, the term ‘the commons’ has not been used
to discuss attention, normally conceived of as indi-
vidual rather than collective or as supra individu-
al. In general, the concept of the commons refers
to a shared resource or asset that is available to a
group of people, rather than being owned by any
one individual or organization. The idea of the
commons has been the subject of much theoretical
debate and discussion, with scholars and thinkers

23 See Razmig Keycheyan, Les besoins artificiels :
Comment sortir du consumérisme. (Paris: Editions
de la Découvert, coll. Zones, 2019).

exploring its various dimensions and implications.
Hardin** argues that selfish exploitation destroys the
commons; Ostrom argues that collective manage-
ment of the commons can lead to more well-being.”
However, to our knowledge, no one has argued
directly that attention is a commons and a natural
resource.

Our supposition here is that human attention is
comparable to resources such as water, air and the
oceans. Is human attention not a collective resource?
In other words, if one of us loses their attention,
might not the consequence be that we all lose some,
too? We are living in a society where the distraction
of populations on digital platforms is immensely
profitable for corporations. However, as more and
more of our population is distracted constantly,
the poorer our collectivity is and the weaker our
capacity to concentrate becomes. Our capacity to
care becomes rarer. It would seem that the digital
utopia promised when the Internet was new has
not been borne out.

In terms of attention studies, rituals may be also
understood as ways of maintaining collective atten-
tion towards the infinite, for example, in collective
invocations of the infinite or of prayers.? This spir-
itual energy is drying up like our rivers.

Data Colonialism

Colonialism was a process of world conquest where
northern capitalist countries extracted value and
commodities from the rest of the world including
natural resources such as gold, iron and oil. Even
people became commodities. This conquest was

24 See Garrett Hardin, “The Tragedy of the Commons”,
Science 162, 3859 (1968): 1243—48, accessed 27 May
2023. http://www.jstor.org/stable/1724745.

25 See Frank Van Laerhoven and Elinor Ostrom, “Traa
ditions and Trends in the Study of the Commons”,
International Journal of the Commons 1, 1 (2007):
3-28. https://www.jstor.org/stable/26522979.

26 The process of how such practices were transformed
by secularized societies into invented nationalist ritu-
als or civil religion such as commemorations is bril-
liantly described by Hobsbawm and Ranger in their
book Invented Traditions.
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combined with settler colonialism which seized land
and exploited indigenous peoples, often destroying
their cultures. This process of wealth extraction was
accompanied by the enrichment and expansion of
cities in the core capitalist countries. Ownership
shifted from the collective towards the private; the
commons were seized and transformed into pri-
vate wealth. Above we have argued that attention
was a type of collective natural resource that was
transformed and dispersed. So far, this position has
been explored by the academy in relation to data
rather than attention.

Data colonialism refers to the exploitation and
commodification of data from individuals and
communities by powerful actors, often from the
Global North, for their own benefit. It involves the
extraction and appropriation of data, often without
informed consent or compensation, and the impo-
sition of Western data models and standards on
non-Western societies where capitalism has less
hold. Data colonialism can reinforce existing power
imbalances and exacerbate social and economic
inequalities. One example of data colonialism is
the use of data from developing countries by large
technology companies for their own commercial
gain, without providing adequate benefits to the
communities from which the data was sourced.

Nick Couldry and Ulises A. Mejias have collab-
orated on several papers exploring the concept of
digital colonialism. (The concept was first elab-
orated as ‘electronic colonialism’ by Schiller in
1976). In their 2019 paper,”’ Couldry and Mejias
define digital colonialism as a process that “entails
the appropriation of digital processes and products
by capitalist powers to extend their control over
societies and territories.”” They argue that digital
colonialism involves the exploitation of data and the
extraction of value from it, in ways that replicate
and extend the historical dynamics of colonialism.

27  See Nick Couldry and Ulises A. Mejias, “Data co-
lonialism: Rethinking Big Data’s Relation to the
Contemporary Subject”, Television & New Media, 20

(2019): 768-782.

28  Ibid. 768.

Specifically, the term “data colonialism” refers to
the ways in which data is extracted, processed, and
monetized for the benefit of a few powerful actors,
while the vast majority of people are left without
control over their own data.”? They also note that
data colonialism often reinforces existing power
imbalances, as those with more data and computing
resources are better able to extract value from it.
Couldry and Mejias suggest that data colonialism is
not limited to any industry or sector, but rather is a
pervasive feature of the contemporary digital land-
scape. Their argument runs that digital platforms
are prime examples of data colonialism in action,
as they have built their business models around
the collection and exploitation of user data. Data
colonialism highlights the ways in which power and
control in the digital realm are deeply intertwined
with historical patterns of exploitation and domi-
nation. They argue that digital colonialism is the
way in which the power dynamics of colonialism
have been reproduced and extended through digital
technologies and platforms.

In other words, digital colonialism refers to the ways
in which the control and exploitation of resourc-
es, labor, and data in the digital realm mirrors the
patterns of colonialism in the physical world. Data
and attention have replaced raw materials as things
that are extracted for profit. According to Couldry
and Mejias, digital colonialism is not limited to the
exploitation of resources and labor in developing
countries but can also be seen in the ways in which
digital platforms extract and commodify data from
users in developed countries. He argues that the
power dynamics of colonialism are not just repro-
duced but intensified in the digital realm due to the
unprecedented scale and scope of data extraction.

We would like to extend the concept of data colo-
nialism to consider the practice of attention. Digital
technologies allow for far more than just the basic
extraction of data. They also work on our con-
centrated mental energy, absorbing our attention
through the systems of distraction they vehicle.

29  See Ibid. 769.
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Such systems, which function by habituating us
to endlessly available visual and narrative plea-
sure, can be found replacing centuries old cultural
forms which were based on spiritual practices and
collective spiritual actions. Such traditions, despite
their deep-rooted character, can be found declining
in many different cultural frameworks: Buddhist
meditative practices are less followed in Bhutan due
to the introduction of television and the Internet; the
traditional systems of Muslim societies are equally
under attack through media in this process. We
argue that it is not simply data that is being collected
but that there is in fact an actual loss of a collec-
tive natural resource which takes individuals away
from producing attention to being distracted from
it. This argument needs to be developed further but
a term like ‘attention colonialism’ might be very
productive.

Traditionalist and perennialists have long argued
that it is transcendental traditions which generate
energy and attention. René Guénon argued that this
relationship to a transcendental principle was pre-
served within different exoteric traditions and that
in modern times it has come been threatened in the
colonial western attack on traditional oriental cul-
tures. Since, the Second World War, this attack has
no longer been through military means but largely
through the media. If we return to our quotation
from Michel Foucault and his four technologies of
power, we see that the West used (and still uses)
violence to extend its domination. Secondly, its
use of force is accompanied by the technologies of
economic hegemony operating through industrial
capitalism. Thirdly, power was exercised through
the forces of cultural colonialism operating through
seizure of the meaning systems of colonized peoples
in a type of semiotic conquest. It is our contention
that it is only the fourth type of power, the technol-
ogies of the self which remain capable of generating
resistance to this.*

30 In Attention, Not Self, his monograph of 2017, Jonar-
don Ganeri has done remarkable work in linking the
concept of attention in the sixth century Buddhist

texts of the Buddhaghosa with the contemporary
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Sufi rituals are examples of this type of power and
can be individual but are also collective sharing
attention directed towards a spiritual guide or
ultimately a divine presence. Is human attention a
natural resource that can be generated through the
practice of dhikr,”' the recall of God’s name? Like
land itself, attention must be cared for and allowed
to generate ever more resources, or it will dry up
and and its land become infertile. The world’s great
spiritual traditions all had systems of meditation
through which the infinite was recalled, remem-
bered. Few of these survive. Nevertheless, one of
the principal survivors among these traditions is
Sufism. Might not its technologies of the self allow
us a generative theory of attention in abundance?

Sufi Techniques of Attention

Let us turn now to some key concepts in Sufism
and its epistemology in relation to the economy of
attention. Sufism might help us understand this
new digitally based economic and social world and
help us find appropriate ethical responses. Sufism
is above all a spiritual practice which connects
humans with the absolute, a divine presence often
manifested in a love of others. It offers us a theory
of transcendental knowledge which includes other
forms of knowledge, bringing to us centuries-old
techniques of managing attention, ways of achiev-
ing a deeper sense of connection to a source of
meaning through disciplining attention and ethical
practices that shape the self and the way of knowing.
The techniques of Sufism are based on the idea of
expanding attention or awareness and hence not
simply directing attention towards information as
attention economists would argue.

cognitive sciences. Ganeri does this by rejecting what
he calls the authorship view whereby intention is at-
tributed to a self. He imagines attention as something
pure and abundant, unpredicated around a subject and
their intentions. His notion corresponds to Simone
Weil’s notion of pure attention or attention as prayer,
mentioned above. See Jonardon Ganeri, Attention,
Not Self (Oxford: Oxford University Press, 2017).

31  For the translation of Arabic terms, we have used the
lexis of Sufi terminology provided by the following
site: http://www.almirajsuficentre.org.au/qamus/app/
single/2076, consulted 17 April 2023.
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The principle technique is tawajjuh®* which, as
William Chittick explains, can be translated as
alignment, orientation, concentration, or attentive-
ness. Chittick prefers the literal meaning of the term,
“to turn the face towards something”*® Tawajjuh
is also used to refer to the spiritual concentration
exercise between the spiritual guide (murshid) and
his disciple (murid) where the disciple concentrates
on the spiritual guide’s himma (spiritual energy),
sometimes imagining the name of God written on
the forehead of the guide. In an authentic tariga
this can lead towards “the truth of orientation”:
hagiqa al-tawajjuh.** The guide is described as
having the power to orientate the heart of his dis-
ciple towards the guide, then to the Prophet, and
ultimately towards the divine. This practice directs
attention through looking or interior concentration
and contemplation. Attention is directed towards a
saintly person (walf), understood as a spiritual fig-
ure who through the illumination of his ego (nafs)
is transparent to luminous energy and can transmit,
thereby providing an infinite source of attention.
A related principle is the attention focused on the
visualization of Arabic letters which appear in iso-
lation at the start of certain suras of the Qur’an.®

32 Tawajjuh can refer also to the spiritual concentration
exercised between the murshid and his murid (ap-
prentice or disciple). On a higher level of meaning,
tawajjuh is Allah’s Attentiveness towards the possi-
ble thing which brings that thing into existence. Also,
through the attentiveness to a Divine Name, the trav-
eler is drawn towards Allah. from http://www.almira-
jsuficentre.org.au/qamus/app/single/2076, consulted
17 April 2023

33 See William Chittick, The Self-Disclosure of God:
Principles of Ibn al-Arabi’s Cosmology (Albany: Sta-
te University of New York Press, 1998), 425.

34 Hagiqa al-tawajjuh: the reality of Facing or Align-
ment, the power which enables the murshid to turn
the heart of his murid towards him, and through him
towards the Holy Prophet Muhammad and ultimately
towards Allah. Definition from http://www.almiraj-
suficentre.org.au/qamus/app/single/2076, consulted
17 April 2023.

35  For a more detailed discussion of this see Kris Ramm
lan and Ana Ludovico, “Desiring the Sweet Perfume
of Closeness in the Oscillating Tawajjuh of the Letter
Ra”. Religions, 14 (2023): 69 https://doi.org/10.3390/
rel14060692.

From a Sufi perspective, dhikr is a key practice
involving the repetition of sacred formulae prin-
cipally la ilaha illa Allah (no reality outside the
divine reality) to open consciousness to memo-
ry of the infinite. The word itself means memo-
ry. Dhikr implies memory of the divine which is
infinite and limitless following Foucault’s descrip-
tion above: “The soul cannot know itself except
by looking at itself in a similar element, a mirror.
Thus, it must contemplate the divine element.”* Sufi
practice works in a similar way concentrating on
the transcendental and generating a “common’ of
attention by linking the microcosm of individual
dhikr or remembering to the infinite world of the
divine. This is perhaps one of the best respons-
es to digital colonialism as it produces the very
energy and resources that allow attention. Human
beings can attain infinite attention by contempla-
tion, by tawajjuh towards the infinite. This practice
is designed to lead the adept towards knowledge
understood as ma rifa. Shah-Kazemi explains clear-
ly that “[ma‘rifa] entails the spiritual realization that
there is but one Reality. Attainment of identity with
the sole Reality is said to flow from this truth in the
measure that the autonomous existence of the world

and the ego is concretely effaced.”’

Nasr compares ma rifa to other types of knowledge
- the rational mind, the intuitive sense but says that
they are all contained in marifa, to be understood
as ultimate direct knowledge in terms of expansion.
He distinguishes between ma'rifa and ‘ilm, between
knowledge through direct perception of reality and
knowledge through reason or logical deduction. He
compares this distinction to Bergson’s differentia-
tion between intellect and intuition.*

36  Michel Foucault, “Technologies of the Self” Lectuu
res at University of Vermont, October 1982, in Tech-
nologies of the Self, (Amherst, Massachusetts, Uni-
versity of Massachusetts Press, 1988), 16-49.

37 Reza Shah-Kazemi, “The Notion and Significance
of Ma‘rifa in Sufism”, Journal of Islamic Studies 13
(2002): 155-181.

38 Seyyed Hossein Nasr, “Intellect and Intuition: Their
Relationship from the Islamic Perspective” Studies in
Comparative Religion 13 (1979): 65-74.
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The philosopher Simone Weil, a remarkable figure
who converted to Christianity from Judaism in the
1940s following a mystical experience explains
clearly how attention is linked to spiritual experi-
ence. What she says is also true of Sufism. Humans
can gain access the infinite or divine through pure
attention, through what she termed ‘negative effort’,
an effort with egotism removed. This perception
of attention is entirely similar to the definition of
ma‘rifa in Sufism as eloquently described by Shah-
Kazemi above.

In the Sufi tradition, the intellect is also referred
to as the heart or the spiritual center of the human
being and like ma'rifa, it refers to a form of spiri-
tual intelligence linked to union with the infinite.
The cluster of concepts around the terms ma'rifa
(intellect), hagiqa (truth), galb (heart) and akl nir
all refer to a single reality which I would term, to
quote Simone Weil, ‘pure attention’.

Nasr draws upon the concept of the Luminous
Intellect which he views as central in Islamic phi-
losophy and theology. We could argue that this is
related closely to the concept of tawhid, or the unity
of God. In Nasr’s view, the intellect is not just a
cognitive faculty of the human mind, but a spiritual
power that enables human beings to perceive the
underlying unity and coherence of reality. For Nasr,
the term ‘intellect’ is “a spiritual power that is dis-
tinct from the rational or logical mind, and it is seen
as the highest aspect of human consciousness.”**
It is through this luminous intellect that the nature
of reality and the mysteries of existence is revealed,
that higher states of knowledge are attained. It is
believed that the intellect must be purified from the
influence of the ego through spiritual practices such
as dhikr contemplation, and ethical self-reflection.
The intellect is conceived a gift from God and is the
means by which human beings can attain knowl-
edge of the divine.

In so doing, Nasr follows the logic of French meta-
physician and Sufi René Guénon, for whom intellect
was not simply a cognitive faculty of the human

39 Ibid.
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mind, but a transcendent principle that is present
in all levels of reality. He believed that the intellect
is the highest aspect of human consciousness and is
capable of directly apprehending the infinite and the
metaphysical realities that lie beyond the material
world. Guénon saw the intellect as a unifying prin-
ciple that integrates both the rational and intuitive
faculties as well as the higher spiritual faculties.*’

A Possible Dialogue of Ways of Knowing

May a Sufi perception of attention as knowledge
enter into dialogue with a social scientific percep-
tion? If attention has become central to both the
digital economy and the power system based also
on media and distraction, what can Sufism teach
us about it? As we have seen above, much of the
understanding of attention in the social sciences
derives from the model of supply and demand
underpinning liberal economic theory, based on
the idea of scarcity. Whereas the fundamental idea
of most academic attention studies is the scarcity
of attention in the digital era,* Sufism contains a
notion of the generation of attention by linking it to
awareness of the infinite, an endless source. In Sufi
practice, intellect or ma‘rifa is cultivated by paying
attention to the infinite universal rather than the
particular. Hence attention is not to be considered
scarce but abundant and renewable. This is import-
ant in the digital era, for as artificial intelligence
rises to replace many mental and rational func-
tions, it is through the pure or egoless vision of the
luminous intellect or heart that abundant attention
can be generated. Sufism, however, is not simply a
means of increasing one’s capacity to pay attention
to any subject at hand. Rather, it may enable one to
experience an infinity of attention which, as in the
Buddhist case described by Ganeri, is not predicated
by any particular subject. This implies that attention
is also linked to ethical practice, a topic which we
needs to be explored in another article.

40 See René Guénon, Perspectives on Initiation (Hills-
dale: Sophia Perennis, 2004), 114.

41 See Doyle and Roda, “Introduction”, 1-6.
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Early in this article we quoted Manuel Castells who
argues that communications technologies shape our
minds. Sufi practices also shape minds, cultivating
attention and regenerating it through the experience
of concentration on the infinite, the unlimited and
the unknown, all of which can be conceived of as
the divine. This orientation towards the infinite
would indicate a human capacity to produce an
infinite quantity of attention and abundance where-
as attention economists like Goldhaber, Thaler,
Davenport and Beck, and Herbert A. Simon all
conceive of attention as limited. This distinction
is central: attention which is ego centered cannot
regenerate in the way that ego effaced attention
can. The scarcity of attention is not a result of too
much information but rather of too much egotism,
too much projection of the self into attention. The
basis of the liberal economic theory of demand
does not question the source of demand or desire
but rather assumes it as natural. In fact, the narrow
target-driven self limits attention. As lan Gilchrist
writes:

Attention is not just receptive, but active-
ly creative of the world we inhabit. How we
attend makes all the difference to the world
we experience. And nowadays in the West we
generally attend in a rather unusual way: gov-
erned by the narrowly focused, target-driven
left hemisphere of the brain.*

The posture described here assumes ego-driven
purposes to be the sole purpose of attention. Such
anotion of instrumentalized attention is inherently
linked to the logic of capitalist extraction and digital
colonialism.

In contrast, the Sufi theory of ma‘rifa assumes the
source to be the infinite. While the nafs or ego
restricts attention towards specific objects, a turning
of the face towards infinite being empties the subject
allowing it to attain, in Foucault’s words, “a certain
state of happiness, purity, wisdom, perfection, or

42 lain McGilchrist, Ways of Attending: How Our Divid-
ed Brain Constructs the World (Abingdon and Lon-
don: Routledge, 2018).
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immortality”. We have argued this type of knowl-
edge can be considered as part of a commons, a
natural resource like water, and hence may enable
us to avoid the reefs of the ego-centred attention’s
inevitable and grinding poverty.

Pure Attention is, as Simone Weil says, prayer.
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Oz

Osmanli topraklar1 birgok go¢ hareketine sahitlik etmis topraklardir. 19. ylizyi1lda Dagistan halki da Rusya’nin
tehdidi altinda inleyen topluluklardan biridir. Bu makalede Isparta, Senirkent’te yasamis bir Naksi-Halidi
seyhinin detayl1 biyografisi anlatilmis olup, elbette kisa Dagistan tarihi de ister istemez bu makaleye ilave
edilmistir. Mustafa Dagistani Efendi, Mevlana Halid-i Bagdadi tarafindan kurulmus olan ve dénemin en
genis yelpazeli tarikati olan Naksi-Halidi seyhlerinden biridir. Bu makale Mustafa Dagistani’nin yasadigi
devrin meshur ulemasi ve mesayihiyle baglantilarini da icermektedir. Makalede, bir yandan Seyh Mustafa
Dagistani Efendi’nin hayati anlatilirken diger yandan da 19. yiizyilin ilk ¢eyreginde Osmanli topraklarinda
yasamis tasavvuf seyhleri arasindaki iliskiler ve entelektiiellerin i¢ ice gegmis ilmi baglantilar1 gésterilecektir.
Ayrica bu makale, Mustafa Dagistani’nin hayati ve baglantilarina dair aile arsivlerini de kapsamaktadir.

Anahtar Kelimeler: Seyh Mustafa Dagistani, Dagistan, Senirkent, Naksibendiyye, Mevlana Halid-i Bagdadi.

Abstract

The land of the Ottomans had witnessed many migration movements. Dagestan and the people of Dagestan
are one of the most oppressed groups under the threat of Russia. In this article, I will touch upon the detailed
biography of a Naqgshi-Khalidi sheikh of Senirkent-Isparta who was separated from his family at a very
young age. The short history of the lands of North and South Dagestan is also included in the article. He
was one of the sheiks of Khalid1 branch of Naqgshbandiyya SafT order, which was established by Mawlana
Khalid al-Baghdadi and the most widespread StfT order at that time in the Ottoman lands. This article
will further include Mustafa Dagestani's connections with the renowned scholars and S@ifT masters of his
time. While narrating his life story, I will demonstrate the relationships among the SafT masters and how
the scholarly life of the intellects intertwined in the first quarter of the 19th century in Western Anatolia as
well. Moreover, this article will encompass recently acquired family archives as sources of his biography
and networks.

Keywords: Sheikh Mustafa Dagestani, Dagestan, Senirkent, Nagshbandiyya, Mawlana Khalid al-Baghdad1
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Giris

Bu makale Isparta’nin Senirkent ilgesinde med-
fun bulunan Seyh Mustafa Dagistani Efendi’nin
hayatini ve hayat: iizerinden Dagistan, Istanbul
ve Anadolu arasinda uzanan bir iletigim haritasini
aydilatmak gayesiyle yazilmistir. Ilk etapta aile
soy kiitiigiinii 6grenmek maksadiyla yola ¢ikilmig
ise de Dagistan-Istanbul-Malatya-Mekke-Denizli ve
ardindan Isparta’da nihayete eren bir hayat yolcu-
lugunun gizemine ve seline kapilmamak miimkiin
olunamadi ve bu makale ortaya ¢ikt1. Naksi-Halidi
tarikatinin Dagistan’dan Bat1 Anadolu’ya uzanan
baglantilaria deginirken, kaynaklarin yetersizli-
gine ragmen, Seyh Mustafa Dagistani 6zelinde,
Naksibendiyye’nin halkla birlikte isleyis gosterdi-
gine taniklik ettik.

Mustafa Dagistani Efendi’nin elimize ulasan bir
eseri ve hatirati olmamasina ragmen, hayati hak-
kinda elde ettigimiz ilk veriler, Isparta Senirkent’te
bagimsiz arastirmaci olarak ismine ulagtigimiz
Necati Olgiin tarafindan yazilmis olan belgedir.
Kendisi, kaleme aldig1 notlarin, Senirkent ahalisin-
den olan esrafin hustsi argivlerinden, Seyh Mustafa
Dagistani Efendi’nin torunlariyla yapilmis roportaj-
lardan ve bu makalede bizim de istifade ettigimiz
Seyyid Ahmed Hiisameddin Efendi'nin Edvar-i
Alem isimli eserinden derlenerek olusturuldugunu
ifade etmektedir. Aile seceresine ise Senirkent’e
yaptigimiz yolculukta ziyaretinde bulundugumuz
ve halen Seyh Mustafa Efendi’nin tiirbe anahtar-
larmnin sahibdarligini yapan Fadime ve Hasan Ali
Savli sayesinde ulagabildik. Makalenin sonunda
yer alan tiirbeye ve camiye ait fotograflar, sahsi
kameram ile amatorce ¢ekilmis resimlerdir. Aile
seceresi ve Seyh Mustafa Dagistani’nin hayatina
dair yararlandigimiz diger baz1 evraklar da maka-
lenin sonunda yer almaktadir.

Kokenleri ve Hayati

1 Temmuz 1824 tarihinde Dagistan’da dogmustur.
Aile kayitlarina gore, Dagistan’in Derbend bol-
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gesindeki Rukkal' sehrinin Sekilagdas® kdyiinde
diinyaya gelmistir. Kiinyesi, Imam Hasan oglu
Ebu Kasim torunu Hidir oglu Hac1 Mustafa Nuri
Dagistani’dir. Serif olup, soyu Hz. Hasan’a dayan-
maktadir.® Ancak tistiinliigiin neseb yoluyla ge¢me-
digi ve iistiinliglin ancak Allah’a kulluk ile miim-
kiin oldugunun bilincinde olarak bu vasfin1 halka
kars1 gizli tuttugu kayitlara gecmistir. Aile sece-
resinde oglu Ahmed Feyzi Efendi’nin anlattigina
gore, Ulugbey (Ulubey, eski adryla {legdp) koyiinde
meskun Mehmed Takiyuddin Efendi, kendisiyle
yaptiklari sohbetin birinde, babasi Seyh Mustafa
Dagistani Efendi’nin irfan sahibi oldugunu ama
Ehl-i Beyt’ten olmadigi i¢in bunun bir kiymet-i
harbiyesi olmadigini isaret etmesi tizerine Ahmet
Feyzi Efendi sikintili bir bigimde Senirkent’e, baba-
sinin yanina dénmiis ve ona olaylar1 anlattiginda
Seyh Mustafa Dagistani Efendi’nin soyunun Hz.
Hasan’a dayandig1 ancak bunu insanlar {izerinde bir
sohret vesilesi olarak kullanmay1 uygun bulmadig
cevabini almugtir.*

1 Rukkal ismi Rukal olarak kullanimiyla Serafettin
Erel tarafindan belirtilmektedir. Mesudi, ibn Rusta
ve diger bazi yazarlar tarafindan isaret edilen Da-
gistan kavimlerinin isimlerini siraladigi yazisinda
Sinzan, Ruklan ve Leycan adlar1 yer almaktadir ve
bu isimlerin bugiinkii Sinazlar, Rukkallar ve Lehicler
oldugunu ifade etmektedir. bkz. Serafettin Erel, Da-
gistan ve Dagistanlilar, (Istanbul: Istanbul Matbaast,
1961), 15.

2 Biitiin arastirmalarimiza ragmen Dagistan’da Sekit
lagdas isminde bir yerlesim yerine rastlayamadik.
Ancak Serafettin Erel, Dagistan ve Dagistanlilar
kitabinda “Sekililer” adinda bir Dagistan kavmin-
den bahsetmekte olup, Dagistani Seyhi’nin aile seu
ceresinde konusu edilen kdyiin Sekililer tarafindan
kurulmus bir kdy oldugunu tahmin ediyoruz. bkz.
Erel, Dagistan ve Dagistanlilar, 72.

3 bkz. Hakan Altin, “XIX. Yiizy1l Bat1 Anadolu Bol-
gesine Kafkas Gogleri”, (Yiiksek Lisans, Pamukkale
Universitesi Sosyal Bilimler Enstitiisii, 2019). Altin,
tezinde, Ehl-i Beyt’in Dagistan bolgesine nasil yer-
lestigini adim adim izlemektedir. Ayrica bazi amator
caligmalar da bilgilerimizi destekler haldedir: bkz.
“Ehlibeyt Ilk Olarak Kafkasya’ya Ne Zaman Geldi?
(860-865),”  https://afurca.com/ehlibeytin-kafkas-
yaya-hicreti/ehlibeyt-ilk-olarak-kafkasyaya-ne-za-
man-geldi-860-865/.

4 “Dagistani Mustafa Efendi Aile Seceresi - Fadime ve
Hasan Ali Savli Hustisi Evraki”, ts.



SEYH MUSTAFA DAGISTANT (1824-1909)

Bu aragtirmamiz esnasinda giiniimiizden bakin-
ca ¢ok enteresan ama aslinda o giiniin sartla-
rinda alisildik baglarla karsilagtik. Bunlardan
biri Bedilizzaman Said Nursi’nin talebelerinden
Senirkentli Ali ihsan Tola’nin soyunun Dagistanh
Seyh Mustafa Efendi ile bir noktada birlestigi ve
Ehl-i Beyt'ten olduklart ile ilgili seceredir.’ [hsan
Atasoy, kitabinda su bilgilere yer verir: Ali [hsan
Tola’nin Bediiizaman’ Isparta’da ziyaret ettigi bir
glin duvarda Dagistani Seyh Mustafa Efendi’nin
isminin de yer aldig1 bir secereye rastlar ve o sirada
iceri giren Said Nursi, bu secerenin eksik yerlerini
Ali Ihsan Tola’nin tamamlamasini salik verir.* Bu
kayith evrak bize Seyh Mustafa Dagistani’nin Ehl-i
Beyt’ten oldugu bilgisini vermektedir. Akla ilk ola-
rak gelen, Kafkaslarda Ehl-i Beyt'in nasil bulundugu
sorusudur. Bu konuda Seyyid Ahmed Hiisameddin
Efendi’'nin oglu Musa Kazim Oztiirk tarafindan
kaleme alinan Seyyid Ahmed Hiisameddin Hayat
ve Eserleri isimli eserde tafsilath bilgiye ulasilabil-

5  bkz. lhsan Atasoy, Bediiizzaman’in Lokman Hek-
im Ruhlu Talebesi: Ali Ihsan Tola, (Istanbul: Nesil,
2012). Kitapta gegen su kisim ehemmiyet arzetmekk
tedir: “Vefatindan bes-alt1 giin 6nce rahlesinde Hizd
bi’l-Kur’ant yazmaya baslayinca, Handan Hanim’a,
“Kizim ¢ok siikiir, nihayet secereyi tamamladim”
der. “Baba nasil tamamladin, Anadolu’ya giristen
sonrast yoktu?” deyince, “Cenab-1 Hak hizmeti
yaptiracaksa ayagina getirir. Allah razi olsun, sizden
sonra Dagistanli Seyh Mustafa Efendi’nin oglu gela
di, kendilerininkini getirdi, onunla tamamladim.”
Tam elini uzatip “Surada” diye gésterecegi sirada,
siddetli bir oksiiriik tutar. Kriz iki saat devam eder
ve halsiz diiser. Handan Hanim kalkip bakamaz.
Sonra kaybolmasin diye kaldirilir. Secereyi tamamk
ladigint manevi kizt Leyla ile kii¢iik kizi Nurdan’a
da sdyler. Oliimiinden énce gelip gidenlerden yorgun
diistigi ve “Artik kimseyi almayin” dedigi bir giin,
g6zl pencerenin 6niinde birilerine ilisir ve “Onlar1
iceri alin” der. “Baba kimseyi almayin demistiniz?”
dediklerinde, “Onlar akrabamiz, Dagistanl’’nin to-
runlar1” der. Evet, Dagistanl’nin torunlar1 olan seyy-
idler, Afyon’dan kalkip ziyaretine gelmislerdir.” age.
37.

6  bkz. Atasoy, Bediiizzaman’in Lokman Hekim Ruhlu
Talebesi, 36. Bu belgenin bir kopyasinin Ali Thsan
Tola Efendi’nin torunu Omer Tola Bey’de oldugunu
ogrendik. Ancak kendisi bu secerenin uzun olmasi ve
teknik yapi yetersizliginden ulastirilmasinin miim-
kiin olmadigini dile getirdi.
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mektedir.” Seyyidler 15. yiizyildan itibaren giivenli
bir bolge olan Derbend’e yerlesmekle kalmayip,
Rukan kéytinii de kurmuslardir. Bu baglamda
Seyh Mustafa Nuri Dagistani Efendi'nin de Rukkal
koyiinden oldugunu bildigimize gore, seyyidlik
bagindan emin olmaktayiz. Dahasi, Musa Kazim
Oztiirk’iin kitabinda belirttigi secereye gozattigi-
mizda Mustafa Dagistani Efendi’nin kiinyesinde
yer alan isimleri de kesfedebilmekteyiz.

Ehl-i Beyt’ten oldugu kabul edilen Seyh Mustafa
Dagistani Efendi'nin Berberogullar: lakabiyla bili-
nen ailesi® Sam’dan, Dagistan’in Kurtkas® kazasinin

7 bkz. Musa Kazim Oztiirk, Seyyid Ahmed Hiisamedh
din Hayati ve Eserleri, (Izmir, 1996). Dagistan’da
Ehl-i Beyt’in izlerini takip ettigimizde ipin ucunu
Muhammed Cevad Taki’de yakaliyoruz. Muhammed
Cevad (rahmetullahi aleyh), Restlullah Efendimiz’in
torunu olup, Hazret-i Ali ile Hazret-i Fatima’nin ev-
ladlarindandir. Hazret-i Hiseyn’in torunlarindan ol-
dugu i¢in Seyyid'dir. bkz. Mustafa Oz, “Muhammed
el-Cevad”, Tiirkiye Diyanet Vakfi Islam Ansiklope-
disi, 2020, XXX: 512-513. Ne var ki, Seyh Mustafa
Nuri Dagistani Efendi’nin soyu Hz. Hasan’a dayan-
makta olup kiinyesi aile soy agacinda mevcuttur.
Lakin, seyyid ve serif kavramlarinin birbiri yerine
kullanildigi bazi tanimlamalara da rastlamak miim-
kiindiir. bkz. Mustafa Sabri Kiigiikasg1, “Seyyid”,
Tiirkiye Diyanet Vakfi 1slam Ansiklopedisi, 2009,
XXXVII: 40-43. Ayrica, Kafkaslar'da Naksi-Halidi
tarikatinin yayilisi ve direnis hareketiyle alakali bkz.
Halim Giil, “Dagistan’da Naksibendilik ve Hasan
Hilmi Dagistani”, 2016, 483.

8  Edindigimiz sifahi bilgilere gore, bugiin hala Sam’da
“Berberogullar1” adiyla bilinen biiyiik bir aile mev-
cuttur. Ancak bunlarin, Seyh Mustafa Dagistani’nin
soyu olan aile olup olmadig1 hakkinda kesin verilere
ulasamadik. Erel, Sam taraflarindan Dagistan
bolgesine ilk yerlestirmelerin Emeviler doneminde
Halife Yezid tarafindan gergeklestirildigini ifade
etmektedir: “Halife Yezid Sam, Cezire ve Musul
havalisindeki ahaliden 7000 haneyi Derbend civari-
na naklederek oralara yerlestirdi. Bu arada Rukkal,
Kalesuvar, Mutai, Magarani, Mihraka, Bilhadi ka-
lelerini insa ve tamir ettirdi.” Erel, Dagistan ve Da-
Sistanlilar, 65. Hz. Hasan’in soyundan gelen Seyh
Mustafa Dagistani Efendi’nin Sam’daki ceddinin bu
yerlesenler arasinda olup olmadig1 bir muammadir.

9  Arastirmalarimizda aile seceresinde yer alan Kurt-
kas isimli bir mekana rastlayamadik. Ancak muhte-
melen burasi, o0 donemde Nadir Sah’in kontroliinde
olan “Kutkasin” olarak anilan yerdir. bkz. Erel, Da-
gistan ve Dagistanlilar, 104.
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Vendam' nahiyesine yerlesmistir. Babasi kiigiik
yasta vefat edince amcalariin himayesi altinda
annesi tarafindan yetistirilmistir. Dagistan’daki
hocas1 Hasan Hasbi Efendi’nin' Rus mezalimi-
nin basladig1 donemlerde heniiz 11 yasinda olan
Mustafa Dagistani’yi ailesinin tasvibi ile Istanbul’a
g6tiirdiigiini aile kayitlarindan 6grenmekteyiz.”

Kafkaslar’da “Imamlar Dénemi” olarak isim-
lendirilen donem, 1829-1859 yillar1 arasindadir.
Seyh Mustafa Efendi'nin 1835 yillar1 civarinda
Dagistan’dan ayrildigi donemde Imam Samil,
lider pozisyonundaydi. Aile seceresinde yer alan
ve Mustafa Dagistani’yi Osmanli topraklarina geti-
ren Imam Samil’in gdzde komutan Hasan Hasbi,
ayrica Seyh Samil’in miirididir.”* Bu durumda 11
yaslarindaki Mustafa’y1 Hasan Hasbi’nin Osmanli
topraklarina getirmesi de hakikati yansitir boyutta-
dir. Dagistan kiiltiiriiniin korunmasinda ve yasatil-
masinda Islamiyet ve hususen tasavvuf ¢ok ehem-

10 Aile seceresinde yer alan Vendam isimli bir yere rastr
layamadik. Ancak yaptigimiz calismalarda karsilas-
tigimiz ve Seyh Samil’in askeri birliklerinin merkezi
konumunda olan Viden, Vendam isminin agizdan
agiza degisen bir tiirevi midir, emin olamiyoruz. bkz.
Erel, Dagistan ve Dagistanlilar, 159.

11 bkz. Omer Kucak, “Cildir Sancagi (1830-1877)",
(Doktora, Atatiirk Universitesi Tiirkiyat Arastir-
malar1 Enstitiisii, 2018). Cildir Sancagi (1830-1877
Kucak, tezinde Rusya’nin miiridizm hareketlerinden
¢ekindigini ve Osmanl’ya Seyh Samil i¢in ¢alisan
adamlarin verilmesi konusunda bask1 yaptigini ifade
etmektedir. Seyh Samil’in komutanlarindan Hasan
Hasbi’nin heniiz ¢ocuk yastaki Mustafa Dagistani’yi
Istanbul’a gétiiren hocasi olma ihtimalinin, {izerin-
de calisilmasi ve arastirilmasi gereken noktalardan
oldugunu diisiiniyoruz. Hasan Hasbi Efendi'nin
Seyh Samil’in sufi komutanlarindan biri oldugunu
ongordigiimiizde Kafkas halklarinin Ruslara karsi
direnme giiciinii ortaya koyan bir akimla kars1 karsi-
ya geliriz. Detayl1 bilgi i¢in bkz. Siileyman Uludag,
“Miiridizm”, Tiirkiye Diyanet Vakfi Islam Ansiklopen
disi, 2006, XX XII: 50-52.

12 “Dagistani Mustafa Efendi Aile Seceresi - Fadime ve
Hasan Ali Savli Hustsi Evraki.”, ts.

13 bkz. Altin, “XIX. Yiizyil Bati Anadolu Bolgesine
Kafkas Gogleri”, 43. Kafkasya genel tarihi, Ruslarla
miicadeleler ve Hasan Hasbi hakkinda bilgi i¢in bkz.
Abdullah Saydam, Kirim ve Kafkas Gogleri: (1856-
1876) (Ankara: Tiirk Tarih Kurumu Basimevi, 1997),
52.
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miyetli bir mevkide idi."* Tasavvufi ekoller arasinda
da Naksibendiyye tarikatinin Halidiye kolunun,
Dagistan bolgesinde yaygin oldugu goéz oniine
alindiginda Dagistani’nin yetim olusu ve Hasan
Hasbi tarafindan Osmanli topraklarina gétiiriilmesi
ile birlikte Anadolu’da Naksi-Halidi baglaminda
tasavvufi egitim siirecini devam ettirdigini diigiin-
mekteyiz. Bu devirde Anadolu’da Halidiye’nin yay-
gin olduguna Hamid Algar isaret eder.”® Algar’m
belirttigine gore, Naksibendiyye’nin Halidiye kolu-
nun kurucusu Mevlana Halid-i Bagdadi’nin 1827
yilindaki vefatindan sonra Halidilik biitiin Anadolu,
Balkanlar, Dagistan, Suriye, Irak ve Endonezya’ya
yayilmist1.' Kuzey Kafkasya Dagistan bolgesin-
de Yukar1 Yeragli Medresesi, Naksibendiyye'nin
onemli hareket merkezi idi. Sadece manevi egitim
ve terbiye calismalar1 sebebiyle degil, Ruslarla
miicadelelerde de ozellikle bahsedilmesi gereken
isimler Seyh Muhammed Yeragi, Seyh Cemaleddin
Gazikumuki ve damadi Seyh Samil Dagistani’dir."”

14 bkz. Akhmet A. Yarlykapov ve Marya S. Rozanoe
va, “The Islamic Religion and Cultural Diversity in
Contemporary Russia: Case Study of North Caucasus
Region, Dagestan”, OMNES: The Journal of Multi-
cultural Society 5, 1 (2014): 24. Ayrica, Dagistan’a
Islamiyet’in girmesiyle alakali olarak, Miisliimanlar
Dagistan’t cografi ve topografik nedenlerden dolay1
tamamiyla fethedememislerdir ancak dini kimligin
tohumlarin1 atarak yerlesme imkani bulmuslardir.
Daha fazlasi i¢in bkz. Robert Bruce Ware and E. F
Kisriev, Dagestan: Russian Hegemony and Islamic
Resistance in the North Caucasus, (New York: Rout-
ledge, 2015).

15 bkz. Hamid Algar, “Halidiyye” Tiirkiye Diyanet Vakn
fi Islam Ansiklopedisi, 1997, XV: 295-296. Hamid
Algar Naksibendiyye tarikatinin Halidiye kolunun
Seyh Samil’a kadar uzanan silsilesinde, Kuzey Kafz
kaslar’da siyasi bir miicadelenin esigi olduguna isaret
eder. “Halid el-Bagdadi’nin 6nde gelen halifelerinden
Ismail Sirvani’nin, XIX. yiizyilm ilk on yilinda Ha-
lidiyye’nin Kuzey Kafkasya’da yayilmasini” sagla-
digini da ekler. Ayrica Naksibendiligin Kafkaslar’da
yayilmasiyla alakali olarak bkz. Abdulcebbar Kavak,
“19. Yiizyilda Bati Asya’da Naksibendiligin Yayil-
mas1”, Afro Eurasian Studies 10, 1 (2022): 15-26.

16 Hamid Algar ve Ethem Cebecioglu, “Volga-Ural
Bolgesinin Son Biiyiik Naksibendi Seyhi: Zeynullah
Resulev”, Ankara Universitesi Ilahiyat Fakiiltesi 37,
1(1997): 137.

17 bkz. Abdulcebbar Kavak, “Naksibendiligin Orta
Dogu’da Yayilmasinda Mevlana Halid al-Bagda-
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[Imi Sahsiyeti

Istanbul’da ilk egitimine Haci Feyzullah
Efendi’den'® aldig1 derslerle baslayan Seyh Mustafa
Dagistani, hocasi ile beraber 1838-1840 yillari civa-
rinda Malatya’ya gitmistir. Aile seceresinden aldi-
gimiz bilgilere gére Malatya’da Mevlana Halid-i
Bagdadi'nin talebelerinden Malatyali Hiiseyin
Vaiz Efendi’den icazetnamesini aldiktan sonra
Mekke’ye giderek hac farizasini yerine getirmis,
dondiigiinde ise Malatyali seyhi ona vefatindan
evvel, istihare yapmasini ve kendisine bu sekilde
hakiki bir miirsid gosterilecegini salik vermistir. Bu
vesileyle kendisine, Yalvag’a giderek, Hac1t Hasan
Feyzi Efendi’ye intisab etmesi isaret olunmustur.
Bu noktada bir iletisim agina deginmek istiyoruz:
Hac1 Feyzullah Efendi, kendisinden icazetnamesini
aldig1 seyhi Malatyal1 Hiiseyin Vaiz Efendi’nin
vefatiyla bir rehber arayisina baslar. Dahasi, Seyh
Mustafa Efendi’nin seyr i siilikunu devam ettirdigi
miirsidi Hact Hasan Feyzi Efendi de Seyh Feyzullah
Efendi’nin rahle-i tedrisatindan gegmis olup, ken-
disine “Feyzi” ismini de miirsidi vermistir. Ikisinin
de Muhammed Kudsi Bozkiri Efendi’nin talebesi
olmalar1 elbette ki bu meyanda tesadiif olmaya-
caktir.”” Yalvag’taki Haci Hasan Feyzi Efendi ile
tanisan Seyh Mustafa Dagistani, miirsidinin hacca
niyetlenmesi iizerine ve Senirkent’ten gelen bir
grubun kendilerine irsad vazifedar1 gorevlendi-
rilmesi talebi iizerine Hac1 Hasan Feyzi Efendi

di’nin Roli”, Uluslararasi Mevlana Halid-i Bagdadi
Sempozyumu, 2016, 6. Serafettin Erel, Ruslara karsi
silahli ayaklanmay1 destekleyen Naksibendi seyhlet
ri arasinda Kiirali Muhammed’i de sayar. bkz. Erel,
Dagistan ve Dagistanlilar, 124.

18 bkz. Fatma Kaymakei, “Naksbendi Mesayihinden
Haci Feyzullah Efendi ve Tasavvufi Goriisleri”,
(Yiiksek Lisans, Marmara Universitesi Sosyal Bilims
ler Enstitiisii, 2019).

19 bkz. Nurettin Aksakal, Tarihte Denizli'nin Goniil Sul-
tanlari- Hasan Feyzi Efendi ve Uziim Dedesi Hulusi
Efendi (Istanbul: Seha Nesriyat, 1998).Ayrica bkz.
Kavak, “Naksibendiligin Orta Dogu’da Yayilmasin-
da Mevlana Halid al-Bagdadi’nin Roli”, 169. Hasan
Feyzi Efendi'nin Muhammed Kudsi Bozkiri’nin talen
besi ve halifelerinden biri olduguna dair bkz. Ismail
Bilgili ve Ahmet Celik, Muhammed Kudsi El-Bozkiri
(Memis Efendi), (Konya: Konya Dizgi, 2013).

tarafindan Senirkent’e irsad vazifesini ifa i¢in
gonderilir.?’ Boylelikle, Seyh Mustafa Dagistént,
Naksibendi tarfkatinin Halidiye kolunun devami
olarak, Isparta’nin gliniimiizdeki ismiyle Senirkent
ilgesinde gorevlendirilmistir.*! Bu gérevlendirme-
nin sebebinin, yore halkinin Siinni anlayis ¢erce-
vesinde irsad edilmesi oldugu tartigma gotiirmez
bir hakikattir.?2

Mustafa Dagistani Efendi'nin Senirkent’te
irsad vazifesine baglamasindan bir siire sonra
Dagistan’dan aile dostlari olan Seyyid Muhammed
Said er-Rukkali’nin oglu Seyyid Ahmet Hiisamettin
Efendi’nin, babasinin vasiyetine uyarak onu ziya-
rete Uluborlu’ya geldigini ve burada Dagistanl
Seyh Hacit Mustafa Efendi’nin baldizi Ayse
Sidika Hanim’la evledigini Ahmed Hiisameddin
Efendi’nin oglu Musa Kazim Oztiirk’iin ese-
inden 6greniyoruz.”* Burada dikkati mucib olan

20 bkz. Selda Ozgiin Cirtil, “Konya Yalvag Denizli Ug-
geninde Bir Seyh ve Denizli Hac1 Hasan Feyzi Efendi
Tekke Camisi”, XI. Uluslararas: Tiirk Sanati, Tarihi
ve Folklorii Kongresi/Sanat Etkinlikleri, ed. Osman
Kunduraci, Ahmet Aytag, (Konya: Konya Biiyiikse-
hir Belediyesi, 2018).

21 bkz. Sami Sinav, “1844-1845 (H. 1260-1261) Tarih-
li Temettuat Defteri'ne Gore Uluborlu Kazasi'nin
Sosyal ve Ekonomik Yapis1”, (Yiiksek Lisans, Siiley-
man Demirel Universitesi Sosyal Bilimler Enstitiisii,
2007). Senirkent, Osmanli Devleti déneminde Ispare
ta Uluborlu’ya bagliyken ancak 1952°de ilge olmus-
tur. Bu durumda, 1886’da belde olmaya hak kazanan
Senirkent’e Seyh Mustafa Efendi’nin gidisi Ulubor-
lu’ya ait kdy oldugu doneme rastlamaktadir. Hatta,
Uluborlu Temettuat Defteri’ne gore, Senirkend’e
bagli dort mahalleden bahsedilmektedir. Ispar-
ta-Burdur bolgesine yerlesen Hamitogullar1 Agireti
ve Senirkent’in kurulusu ile ilgili detayli bilgi i¢in
bkz. Erol Civelekoglu, “Senirkent Fikralar1 Uzerine
Bir Arastirma”, (Yiksek Lisans, Stileyman Demirel
Universitesi Sosyal Bilimler Enstitiisii, 2010).

22 Sinav, “1844-1845 (H. 1260-1261) Tarihli Temettuat
Defteri’ne Gore Uluborlu Kazasi’'nin Sosyal ve Eko-
nomik Yapist”,

23 bkz. Harun Alkan, “Ahmed Hiisameddin DagistaH
ni’nin Hayat1, Eserleri ve Tasavvufi Goriisleri” (Yiik-
sek Lisans, Hitit Universitesi Sosyal Bilimler Ensti-
tlisi, 2015), 142. Ahmed Hiisamettin Efendi’nin ailesi
14. yiizy1lda Horasan’a bagli Senebad’dan Dagistan’in
baskenti Derbend’e tasinir. 19. ylizyilda Rus mezali-
minden kagarak 1860 yilinda Istanbul’a yerlesir. Fay
kat bir siire sonra babasinin 1870’deki 6liimiine kadar
yaklasik on y1l kalacagi ve egitim gorecegi Mekke’ye
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husus, Ahmed Hisameddin Efendi’nin baba-
st Muhammed Said er-Rukkali’nin ogluna 6nce
Denizli’deki Seyh Haci1 Hasan Feyzi Efendi ve
ardindan Uluborlu’ya gecerek Seyh Haci Mustafa
Dagistani ile gériigmesini vasiyet etmesidir.”*
Oyleyse, hem Hasan Feyzi Efendi’nin hem de
Mustafa Dagistani Efendi'nin, Muhammed Said
Efendi ile heniiz Dagistan’dan go¢ etmeden evvel
tanistiklart sonucunu ¢ikarabiliriz. Ancak burada
sadece soy bagina dayanan bir yakinlasma sebebi
goremiyoruz. Acaba dzellikle bu isimlerle goriis-
mesinin kendisine vasiyet edilmesinin ardindaki
sebeb nedir?* Hasan Feyzi Efendi’nin Denizli’ye
yerlesmesinden yani 1850 yilindan evvel Horasan’a

yaptigl manevi ilimlerde riigdiinii artirma ziyareti-

taginir. Babasinin dlimii iizerine vasiyeti geregi dnce
Denizli’ye giderek Seyh Hasan Feyzi Efendi ile sonra
da Uluborlu Naksibendi seyhlerinden Dagistanl
Hac1 Mustafa Efendi ile gériisiir. Bu meyanda Seyh
Hac1 Mustafa Dagistani’nin baldiziyla evlenir. 1897
yilina kadar da babasinin dostu ve halifesi olan Da-
gistanli Seyh Mustafa Efendi ile goriigmelerine de-
vam ederek bir yandan babasinin vasiyetine de riayet
etmistir. bkz. Musa Kazim Oztiirk, Islam Felsefesine
Isik Veren Seyyidler, (Ankara: Yenigiin, 1969).

Bu bilgiye ayrica Seyyid Ahmed Hiisameddin Efent

di tarafindan yazilmis Edvar-i1 Alem asli eserden de
ulasabiliyoruz. Seyyid Ahmed Hiisameddin Efendi,
Edvdr-1 Alem, (Izmir: Yeni Savas, 1967).

Burada yaptigimiz tahliller neticesinde Ahmed
Hiisameddin Efendi’nin annesi Serife binti AbdulE
lah olmasi ve Dagistanli Seyh Mustafa Efendi’nin
de babasinin Abdullah olmasi ve Muhammed Said
Efendi'nin oglu Ahmed Hiisameddin’e muhakkak
Uluborlu’ya gidip Dagistani Mustafa Efendi’yi zit
yaret etmesi 1srarinda bulunma sebebi, onun dayisi
olma ihtimali olup olmadigi kafamizi mesgul etmek-
tedir. Oztiirk, Seyyid Ahmed Hiisameddin Hayat1 ve
Eserleri, 14. Musa Kazim Oztiirk’iin kitabinda bah-
settigi akrabalik orgiisii, Ahmed Hiisameddin Efenk
di’nin babas1t Muhammed Said Efendi’nin Dagistanl
Mustafa Efendi’nin hem hocast hem enistesi olma
ihtimali, acaba bu sekilde midir? Bir diger mesele
ise, her ne kadar niifus kayitlarinda babasinin ismi
Abdullah olarak yer alsa da kiinyesinde “Hidir oglu”
ifadesinin bulunmasi, o zamanlarda resmi kayitlarin
eksikliginden kaynaklanan bir bilgi hatasi olarak,
“kolelere verilen lakap icabi baba adi1 Abdullah sek-
linde yer almis olabilir mi?” sorusunu aklimiza ge-
tirmektedir. Seyh Mustafa Nuri Dagistani Efendi’nin
Muhammed Said er-Rukkali’nin halifesi olduguna
dair bkz. Alkan, “Ahmed Hiisameddin Dagistani’nin
Hayati, Eserleri ve Tasavvufi Gorisleri”, 10.
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ni g6z oniine aldigimizda bu meyanda kendisinin
Muhammed Said er-Rukkali’nin talebesi olma ihti-
malini gézden kagirmamaliyiz. Dahasi, kuvvetle
muhtemeldir ki, o vakitlerde heniiz cocuk yastaki
Seyh Mustafa Dagistani ile de burada Muhammed
Said er-Rukkali’nin tekkesinde karsilasmislardir.

Miirsidi Seyh Haci Hasan Feyzi Efendi’nin de
Horasan erlerinden bir aileye mensup olarak
Isparta Yalvag’ta diinyaya gelmis olmasi ve ancak
1850 yillarinda Denizli’ye yerlesmesi® bir tesadiif
miidiir, bilemiyoruz. Yalvag’ta Naksibendiyye’nin
Dagistan kolu Mevlana Halid-i Bagdadi silsilesine
bagli olan bir medrese insa eden ve daha sonra
gittigi Denizli’de de Halidiye kolunun silsilesi-
ni devam ettiren Seyh Hasan Feyzi Efendi’nin
Kafkaslardan 6zellikle de Dagistan’dan gelen
birgok talebesi oldugu bilinmektedir.?’” Ancak
yaptigimiz arastirmalar neticesinde, Seyh Hasan
Feyzi Efendi’nin Dagistanli talebeleri arasinda
Seyh Mustafa Efendi’nin ismine rastlayamadik. O
zamana ait yapilan irsad faaliyetlerinin zabit altina
tutulmamis olmasinin, talebelerinin tam listesine

erismemize engel oldugunu diisiiniiyoruz.

Tesirleri

Mustafa Dagistani’nin Naksibendiye tarikatine
baglhiligmnin kat’iligine ragmen, mezhebi meselesi
dikkate sayandir. Dagistan 6zelinde Kafkaslarin
Miisliiman olma siirecinde Abbasi Devleti’nin
politikalar1, bélgenin Iran sinirma yakimhgi ve
Ruslarla olan miicadeleler ekseninde, Dagistan ve
Derbend bolgesinin Siilige karsi tavirlarini aragtir-
digimizda Siiligin bolgede yaygin oldugunu dgre-
niyoruz.”® Aslinda bu durum Ahmed Hiisameddin

26 bkz. Mustafa Oral, “Denizli’de Bir Burg: Hac1 Hasan

Feyzi Efendi,” Yeni Asya, 28.11.2018.

bkz. Cagdas Yenidede, “Hac1 Hasan Feyzi Efendi ve
Uziim Dedesi Tiirbeleri”, 01.03.2014, https:/www.
youtube.com/watch?v=LAY4-61-k8M.

bkz. Giilreyhan Novruzova, “Dagistan Derbent Bol-
gesi Terekeme Tirklerinde Sosyal ve Dini Hayat”,
(Yiiksek Lisans, Erciyes Universitesi Sosyal Bilim-
ler Enstitiisti, 2005), 79. Ayrica Abdullah Saydam’in
belirttigine gore, Hz. Omer (634-644) zamanindan
itibaren Giineydogu Kafkasya’ya yayilmaya bas-

27

28
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Efendi’nin oglu Musa Kazim Oztiirk’{in Islam
Felsefesine Isik Veren Seyyidler adli eserinde de
zahiren goriilmektedir.”? Fakat konu Dagistani
Seyh Hac1 Mustafa Efendi olunca, aile seceresin-
de bizzat oglu Ahmed Feyzi Efendi’nin belirttigine
gore, atalarinin Dagistan’a yerlestikleri donemde
bolgede Safil mezhebinin yaygin oldugunu ancak
amcasinin Hanefi mezhebi lizerinde sabit kaldi-
ginin altini ¢izmistir. Agikcasi, kafalari karigti-
ran ve chemmiyet arz eden bir diger mesele de
hem Naksi hem Sii olmanin imkan1 vaziyetidir.
Zira Naksibendiyye tarih boyunca Siinniligin en
biiyiik destekgisi olmustur. Ote yandan, Senirkent
Alevilerinin Mustafa Dagistani’nin dgretisine ve
oliimiinden sonra tiirbesine sahip ¢tkmalar1 nemli
bir noktadir. Tabii ki bu mesele bagka bir makalenin
konusudur ancak Bdciizade Siileyman Sami’nin
Isparta Tarihi’nde belirttigine gore, Seyh Mustafa
Dagistani Efendi’nin Senirkent’in hem Stinni hem
Alevi halki tarafindan benimsenmis olmasi ve hatta
tiirbedarliginin da bu iki birbirinden farkli ziimre
tarafindan istlenilmesi gosteriyor ki, Mustafa
Dagistani Efendi Siilige aginayd:.*

Mustafa Dagistani’nin Senirkent’teki irsad faali-
yetlerine dair, hatirat ve aile seceresinden baska
elimizde pek fazla kaynak bulunmamaktadir. Lakin
yukarida soy meselesinde belirtildigi gibi yerel
diger dini onderlerle bir rekabet halinde oldugu-
nu soyleyebiliriz. Yukarida bahsi gegen Veli Baba

layan Islamiyet, sonraki senelerde bilyiik bir giic
gostermistir. Saydam, Kwrim ve Kafkas Gogleri:
(1856-1876), 23. Kirim ve Kafkas gocleri: (1856-1876
bkz. Bruno De Cordier, “Russia’s ‘Other Ummah’:
From ‘Ethnic Shi’ism’ to Ideological Movement?,”
Anthropological Journal of European Cultures 27, 1
(2018): 122.

bkz. Oztiirk, Islam Felsefesine Isik Veren Seyyidler.
Abbasiler doneminde S$ii hareketleri, hilafet kaye
gisindan dolayr ortaya ¢ikmistir. Daha fazla bilgi
icin bkz. Mehmet Azimli, “Abbasiler Dénemi Mui
hammed en-Nefsu’z Zekiyye ve Kardesi Ibrahim’in
Isyan1”, Dinbilimleri Akademik Arastirma Dergisi 8,
2 (2008): 20.

bkz. Bociizade Siileyman Sami, Isparta Tarihi, haz.
Hasan Babacan, (Isparta: Isparta Il Kiiltiir Turizm
Midirlagi, 2012), 316.
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postnisini Takiyuddin Efendi’nin Seyh Mustafa
Dagistani’nin seyyidligini inkar etmesi, bu rekabeti
gosteren acik bir delildir. Osmanli arsivlerinden
elde ettigimiz evrakta, Takiyiiddin Efendi bolge-
de etkin bir figiir olarak ortaya gikiyor. Ornegin,
1312 tarihli bir sikayette Takiyuddin Efendi’nin
Uluborlu kaza idare meclisi yardimiyla bolgede
bir degirmene el koydugu ve art arda gonderilen
sorusturma yazilarina karsi korundugu goriilmek-
tedir.’! Ertesi y1l bu sefer Takiyuddin Efendi’yi,
zapt ettigi degirmenini Senirkent ahalisinden iki
kardese kaptirmis ve degirmenin kendisine iade-
si i¢in sikayet halinde goriiyoruz.”> Bu belgelerde
Takiyuddin Efendi karsimiza hirsh ve kendisine
halkin tevecciihiinii kazanma manasinda rakip
tanimak istemeyen bir sahis olarak ¢ikmaktadir.
Mustafa Dagistani Efendi'nin Ehl-i Beyt’ten olma-
dig1 meselesini de ortaya atmasinda bu hirsinin etki-
li oldugunu diisiiniiyoruz. Bunlara ilaveten ilegdp
koytlindeki Veli Baba Dergahr'nin son postnisini
olan Mehmed Takiyuddin Efendi’nin, Veli Baba
hakkinda keramattan sayilabilecek ifadeleri, bize,
Seyh Dagistani Efendi ile Osmanl1 Arsivlerine de
yanstyan miicadelenin bir kiskanglik unsuru oldugu
hissiyatini vermektedir.*

Hayatinin sonuna kadar Senirkent’te irgad faaliyetle-
rine devam eden Seyh Mustafa Efendi, Senirkent’te
medfun olup, tiirbesi ve camii de bulunmaktadir.
Seyh Mustafa Dagistani Efendi, 1909 yilinda vefat

31 “Uluborlu Kazasinin Senirkent Nahiyesine Bag-
It Yassiviran Karyesindeki Degirmeninin Eblekiip
Karyesi Ahalisinden Takiyiiddin Efendi Tarafindan
Zabtedildigine Dair Mustafa Nuri Imzasiyla Yapilan
Sikayetin Tahkiki”, (Cumhurbaskanligi Devlet Ar-
sivleri, DH. MKT./366-4-0, Hicri 1312).

32 “Hamidabad Sancaginin Uluborlu Kazasina Tabi
Ulukéy’de Bulunan ve Zaviyedarligi Uhdesine Ve-
rilen Sadat-1 Kiramdan Veli Baba Dergahi’'na Baglh
Veli Baba Degirmeni’nin Zaptedildigine Dair Meh-
med Takiyiiddiin Efendi Tarafindan Yapilan Sikaye-
tin Tahkiki”, (Cumhurbagkanligi Devlet Arsivleri,
DH.MKT./420-10-0, Hicri 1313).

33 Boclizade Siileyman Sami, Isparta Tarihi, 315. Veli
Baba’nin Alevi dedeligi hakkinda bkz. Yasin Erdenk,
Isparta Yoresi Ziyaret ve Adak Yerleri, (Yiksek
Lisans, Siileyman Demirel Universitesi Sosyal
Bilimler Enstitiisii, 2001).
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etmis, bugiin cami olarak kullanilan zaviyesinin
haziresinde defnedilmistir. Maalesef yazdig1 ve
kendisinden sonra biraktig1 bir eser mevcut degildir.
19. yiizyilin ilk yarisinda ki bu tarih Seyh Mustafa
Dagistani’nin Senirkent’e gérevlendirildigi zaman-
lara denk gelmektedir, Kirim Muharebesi’ne kadar
mektepler, medreseler ve tekkeler ilim talipleriyle
dolu idi. Bociizade nin bildirdigine gore, Isparta
ve oniki ilgesinde elli alt1 cesit mekteb-i sibyan ve
eski medrese abad ve mamur oldu. Senirkent’in
ancak 1886°da belde ve 1952 yilinda ilge olusu
Seyh Mustafa Efendi’nin Senirkent’te degil de
Uluborlu’da gorevlendirilmis olabilecegi ihtimalini
aklimiza getirmektedir. Zira 1872 tarihli salname
bilgileri uyarinca Uluborlu kazasinda 11 medrese
ve 4 zaviye bulunmaktadir.**

Sifahi kaynaklardan ve aile seceresinden edin-
digimiz bilgileri ve parcalari birlestirerek hayati
hakkinda malumat sahibi oldugumuz Seyh Haci
Mustafa Dagistani Efendi’nin babasinin ismi
Abdullah, annesinin ismi ise Havva’dir. Niifus ve
Vatandaslik Bilgileri kayitlarina gore de 17 Subat
1909 yilinda Senirkent’te vefat etmistir. Oysaki,
Seyh Mustafa Dagistani Efendi’nin hayatinin kayith
oldugu bir diger belge olan ve Senirkent’in yerel
arastirmacilarindan Necati Olgiin imzastyla yazi-
larak bilgilerin derlendigi ¢alismada 1904 yilinda
vefat ettgi belirtilmektedir.

Seyh Mustafa Dagistani Efendi’nin torunlari
daha sonradan Afyon-Suhut ve Aydin taraflarina
dagilmig olup bir kismi ise Senirkent’te kalmay1
yeglemistir. Suhut’un cografi anlamda yakinligini
bir tarafa birakacak olursak, dzellikle Aydin bol-
gesine yerlesmelerini bireysel olarak irsad gele-
neginin devami olarak nitelendirebiliriz. Ancak
Bociizade’nin Isparta Tarihi eserinde de degindigi
gibi, 19. yiizyilda Aydin treninin faaliyete gegme-
siyle, ticari gelismelerin gozle goriiniir hale gelmest,

34 Sinav, “1844-1845 (H. 1260-1261) Tarihli Temettuat
Defteri’ne Gore Uluborlu Kazasi’'nin Sosyal ve Eko-
nomik Yapist”, “Hamidabad’a Bagli Senirkent Nahis
yesi’ne Ait Resmi Islemlerin Daha Siiratli ve Kolay
Yapilabilmesi Igin Daha Yakin Olan Uluborlu’ya
Baglamasmin Uygun Oldugu”, (Cumhurbaskanligi
Devlet Arsivleri, DH. MKT./84-44-0, Hicri 1310).

33

Isparta zanaat ehlinin kullandig1 malzemelerin,
pamuk, zeytin ve zeytinyagi, liziim ve incir ve hatta
Manisa tiitiiniiniin, hammadde halinde Isparta’ya
gelerek islenmis sekillerinin Aydin treni vasita-
styla [zmir limanina gdnderilmesi* ve ulagimin
bu manada kolaylagsmasi yukarida bahsettigimiz
gdciin bir sebebi olabilir. Boclizade nin anlatimini
dogrulayan Aydin’a go¢ hikayesinin bir drnegi su
sekildedir: Seyh Mustafa Dagistani Efendi’nin oglu
Ahmed Feyzi Efendi’nin (1865-1937) iizerinden
torunu Veli Daghan (1895-1969) kiiciik yasta yetim
kalmasi sebebiyle Aydin’daki akrabalari tarafindan
Balikkdy mahallesinde bosalan imamlik vazife-
sini yerine getirmek tizere Aydin’a ¢agirilmigtir.*
Aydin Kalfakdy kabristaninda medfun olan Veli
Daghan’in Emin, Necati, Ayfer ve Zehra isimli
cocuklar1 olmus ve Aydin civarina yerlesmislerdir.

Tekkesi ve Halifeleri

Sadik Akdemir’in belirttigine gore, Kinalizade
Ali Efendi’nin dedesi olan Abdiilkadir Hamid1
Efendi’nin tiirbesi ve etrafindaki tek katli birkag
odal1 tekkesi hala durmaktadir. Miistakil bir seyhi
ve dervisani olmadigindan, disaridan gelen bazi
kisileri ihya etmek iizere, yirmi sene kadar evvel
Senirkent’te Postnigin Dagistani Hac1 Mustafa
Efendi’nin halifesi Ispartali Ali Dede Efendi bu
tekke postnisinligini canlandirmis ve Naksi tari-
kati dyinini icraya devam etmistir.”’ Hac1 Mustafa
Dagistani Efendi'nin Ehl-i Beyt’ten geldiginin

35 bkz. Bociizade Siileyman Sami, Isparta Tarihi, 523.

36 bkz. age. 521. “... Her sahis iki oglu var ise birisini
kendisine birakacagi cihetle digerini medreseye so-
kup kurtarmak fikrine istinaden oglunun birini ken-
di yaninda sanat ve ticarete almak ve digerini dahi
behemahal medreseye koymak arzusunu takip ve
medreseler ve hocalar da bu arzuyu takviye ve tervic
ediyorlardi.”

37 bkz. M. Sadik Akdemir, “Kinal1 Abdiilkadir Hamidi
Efendi ve Tekkesi”, Uluslararasi Kinalizade Ailesi
Sempozyumu (Isparta: SDU Ilahiyat Fakiiltesi Yayin-
lar1, 2014). M. Sadik Akdemir’in Kinali Abdiilkadir
Hamidi Efendi ve Tekkesi isimli makalesine gore,
“1400°1i yillarin basinda Isparta’da diinyaya gelmis-
tir. Osmanli doneminde Isparta ve gevresine Hamid
{li ve Sancag1 ismi verildiginden memleketine izafel
ten Hamidi olarak da anilmistir.”
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gizlenmesi gerektigini ogullarina tembihleyen de
onde gelen halifesi Ispartali Ali Efendi’dir. Aile
seceresinden edindigimiz bilgiler cergevesinde,
sehrin sadece esrafinin degil, ilim ve irfan ziim-
resinin de takdirini kazanarak o donemin meshur
miiderris ve alimlerinin kendisine ve dergahina
intisabiyetini saglamigtir. Bu isimlerden bazilari,
Miiderris Halil Ibrahim Efendi Hoca, Miiderris
Okkal1 Hiiseyin Hoca, Durmus Efendi Hoca, Hact
Hidir Efendi, Hact Ak Mehmed Efendi’dir.

Sonug

16. yiizyildan beri Kafkaslari, Dagistan’, tehdit
eden bir gli¢ olan Rusya’ya kars1, daha kii¢iik yasin-
da birakmak zorunda kaldig1 ve hasret ve 6zlem
icinde oldugu ailesine karst hissettigi duygularini
ve diisiincelerini hi¢bir zaman bilemeyecek oldu-
gumuz Seyh Mustafa Dagistani Efendi, tistlendigi
manevi irsad vazifesini yerine getirmek igin tale-
beler yetistirmis ve daima bunun miicadelesini
vermis bir Naksibendi-Halidi seyhidir.*® Hayati
hakkinda elde ettigimiz bilgilerin bir kismi, torun-
larindan sifahi olarak dinledigimiz olaylar serisi ve
daha sonradan ogullar1 tarafindan aktarilmis ve
aile seceresine yazilmig resmilesmis evraklardan
miitesekkildir. Biz, bu makalemizde dinledigimiz
ve 6grendigimiz bilgileri resmi kaynaklardan da
teyit ederek birlestirmeye ¢alisarak Seyh Mustafa
Dagistani Efendi’nin bir hayat silsilesini olustur-
maya gayret ettik. Yazili bir eserinin olmayisi ve
kendisi hayattayken Dagistan’daki ailesi hakkin-
da bir resmi kaynagin olugturulamamasi elbette
hayatin1 yazarken bazi eksik parcalara sebebiyet
vermistir. Ancak elimizden geldigince bu noktalari
aragtirip, en makul olanina ulagmaya calistik. Aile
seceresine ulasmamda ¢ok biiyiik katkilar1 olan
Seyhler siilalesinden Fadime Savli ve esi Hasan
Ali Savlr'ya, Dagistani Seyhi’nin torununun kizi

38  Dergahi ziyarete gelen Bedilizaman’in Mustafa Dai
gistani Efendi’nin “Naksibendi Hazretlerinin son hae
lifesi oldugu ve on iki y1l kutupluk vazifesini yerine
getirdigi” ifadesi aile seceresinde yer almaktadir.
bkz. “Dagistani Mustafa Efendi Aile Seceresi - Fadia

me ve Hasan Ali Savli Husisi Evraki”, ts.

34

olan babaannem Ayfer (Daghan) Kivang’a* bu ese-
rin meydana gelmesindeki hatiralar1 igin tesekkiir
ediyorum.

Tarihce-i Hayat

1824 | Dogumu / Rukkal, Dagistan

1835 | Osmanli topraklarina gelisi, Istanbul’da
Hac1 Feyzullah Efendi’den ders almasi

1840 | Hac1 Feyzullah Efendi ile birlikte
Malatyali Hiiseyin Vaiz Efendi’den ders-
lere baglamasi

1842 | Hac vazifesini ifasi

1845 | Tekrar Malatya’ya miirsidine doniisi

1850 | Yalvag’a, ardindan Denizli’deki Seyhi
Hac1 Hasan Feyzi Efendi’nin rahle-i ted-
risatindan gegmesi

1860 | Senirkent’e Naksibendiyye’nin Halidiye
kolu seyhligi i¢in gorevlendirilmesi

1870 | Dagistan’dan hocast Muhammed Said
er-Rukkali’nin oglu Seyyid Ahmed
Hiisameddin Efendi’nin Seyhi ziyareti

1909 | Vefat1 / Senirkent, Isparta
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SEYH MUSTAFA DAGISTANT (1824-1909)

Seyh Mustafa Dagistani’nin Tiirbesine Ait Bazi Fotograflar

Ayrica haziresinde kendisinden baska ogullarinin da kabri bulunmaktadir.
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Tasavvuf Literatiiriinde “Anne” Kavrami ve Miirsid Olarak Anneler:
Tiirabi (Biyolojik) Anneden Ilahi Anneye*

The Concept of “Mother”in Sift Literature and Mothers as Guide:
From Biological Mothers to the Divine Ones

Hiilya KUCUK**

Abstract

In Saff literature, there are many terms that include the word “mother/al-umm”. As limited to the subject of
“spiritual guidance in Sufism in general and the guidance of the mother in particular” —without diving into
other material about the concept of “mother” in STfT literature—, this article deals with the following main
ideas: In the history of Sufism, there were examplary mothers such as Ibn Khafif’s mother Umm Muhammad;
Ibn al-*Arab1’s turabi (biological) mother Niir, Ibn al-*Arab1’s divine mother Fatima Bintu Ibnu’l-Muthenna
and Kenan Rifar’s mother Hatice Cenan Valide Sultan, who were described as “guides” in the literal sense. It
is a remarkable detail that of these, Ibn Khafif’s is known as al-Shayh al-Kabir and Ibn al-Arabi is known as
al-Shayh al-Akbar. That is to say that the leading figures of Sufism were brought up under the surveillance of
their mothers. In addition to these mothers, all furabi mothers are the most worthy of the quality of being a
guide (Murshid) having a major role in upbringing of her child, which begins before she/he is born. Besides,
the mother is very sincere in all of her efforts to educate her child, not having any other intention than desir-
ing happiness for him/her in this world and the hereafter. Thus, the hazards that al-MuhasibT warned about
(i.e., slackness in respecting the rights of Allah while teaching/guiding others, falling into hypocrisy, and
neglect to take his own lower-soul into account) do not pose a problem in mother’s education of her child.

Keywords: Guidance, al-Harith al-Muhasib1, mother, divine mother, Abii Abdillah Ibn Khafif, Ummu
Muhammad, MuhyT al-din Ibn al-‘Arabi, Mother Niir, Fatima Bint Ibn al-Muthanna, Hatice Cenan Valide
Sultan.

*  Bumakale, yazarin, 10 Subat 2023 tarihinde Uskiidar Universitesinde diizenlenen Meskure Sargut Anisina Panel
kapsaminda sundugu “Sifilere Gére Analik Vasfi: Tiirdbi Anneden 11ahi Anneye” adli tebligin, gozden gegirilmis ve
genisletilmis halidir.
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TASAVVUFLITERATURUNDE“ANNE”K AVRAMIVEMURSIDOLARAKANNELER:TURABI(BIYOLOJIK)ANNEDENILAHIANNEY E*

Oz

Tasavvuf literatiiriinde “iimm/ana, anne” kelimesi, Ummii’I-Kitab/Kur’an, Ummii’l-esma’ veya Ummiihdt-1
Esma’ gibi temel dini/metafizik terimlerde ge¢cmektedir. Bu makale, “Tasavvufta seyhlik ve annenin
seyhligi” konusuyla sinirl bir makale olarak, su konular1 incelemektedir: Tasavvuf tarihinde, ibn Hafif’in
annesi Ummii Muhammed; Ibnii’l-‘Arabi’nin tiirabi annesi Nr, ilahi annesi FAtima Bintii [bnii’l-Miisenna;
Kenan Rifat’nin annesi Hatice Cenan Valide Sultan gibi, terim anlamiyla miirsid olarak tavsif edilen anneler
vardi. Dikkat gekici bir detaydir ki bunlardan Ibn Hafif’in es-Seyhu’l-Kebir; Ibnii’l-‘Arabi’nin de es-Sey-
hu’l-Ekber olarak bilindikleri ve dolayisiyla tasavvufun 6nde gelen isimlerinin, annelerinin kontroliinde
yetismis olduklar1 hususu, calib-i dikkattir. Bu annelere ek olarak biitiin anneler/tiirabi anneler, cocugun
dogumdan 6nce baslayan terbiyesinde biiyiik rolleri olmasi agisindan miirsidlik vasfinin kendilerine 1tlakina
en layik kisiler olsa gerektir. Anne, gocugunu terbiye igin yaptigi biitiin cabalarinda, onun diinya ve ahiret
mutlulugunu isteme ve baska bir niyeti olmamasi ac¢isindan gayet samimidir ve riya, bagkalarina dindar
goriinmeye ¢alismak, kendini hesaba ¢ekmeyi ihmal etmek gibi el-Muhasibi’nin s6ziinii ettigi tehlikelerden
(yani baskalarina yol gosterirken kendisinde Allah’in haklarina ri‘dyet etmede ihmalin baslamasi, riyaya
diisme ve nefsini hesaba ¢ekmeyi ihmal etme) gibi tehlikelerden uzaktir.

Anahtar Kelimeler: Miirsidlik, Haris el-Muhasibi, anne, ilahi anne, Ebii Abdillah Ibn Hafif, Ummii
Muhammed, Muhyiddin Ibnii’l-‘Arabi, Anne Nir, FAtima Bintii [bnii’l-Miisenna, Hatice Cenan Valide Sultan.

Giris: Tasavvuf Literatiiriinde “Anne/Ana” rak “Tasavvufta Analik Kavrami”ni ele almakta;
Kavrami ikinci boliimii, Sdmiha Ayverdi’de analik vasfinin
tezahiirlerine odaklanmaktadir. Bir digeri, Tiirkge
gevirisi de olan Ingilizce bir makaledir.* Makale,
klasik donem tasavvufunda (III/VI-V/XI. asirlar)
anne imaj1 ve rolleri basligiyla olmasina ragmen,
icerisinde Islim’da ve mezktr dénem tasavvuf
tabakat literatiiriinde kadin, es, anne ve day1 imaj-
larin1 kargilagtirmali olarak incelemekte oldugun-
dan “anne” konusuna miinhasir bir ¢alisma olarak
durmamaktadir. Ustelik “anne” konusunun ihmal
edildigini soylerken kendisi de bir bakima ihmal
ederek daha ¢ok “Tasavvufta Kadin” konusuna
odaklanmakta, zaman zaman Hippolu Augustine
gibi Hiristiyan mistiklerden de 6rnek vermekte/
karsilagtirma yapmakta ve bir iki 6rnek iizerinden
cok umtim1 hiikimler ¢ikarmaktadir.

Tasavvuf literatiiriine ve tasavvufi mes’elelerle ilgili
calismalara baktigimizda goriiriiz ki “Tasavvuf’ta
kadin” veya “Tasavvufta miiennes unsur” gibi
mes’eleler ¢cok calisilmistir. Ama “Tasavvuf’ta
anne” konusuyla ilgili dogrudan ilgili bir kitap
veya makale bulmak kolay degildir. Bu konunun
onemli olduguna ama ihmal edildigine ve ¢ali-
silmasi gerektigine isaret eden bu alanin duaye-
ni Annemarie Schimmel’den' sonra da durum
pek degismemistir.? Yapilan hizl bir Tiirkge ve
Ingilizce internet arastirmasi sonucunda bu konuyu
baghigina tasimig birkag¢ caligmaya rastlanmistr.
Bunlardan birisi, yayimlanmamus bir yiiksek lisans
tezidir.’ Bu ¢alismanin ilk bolimii, umimi ola-

1 bkz. Annemarie Schimmel, Mystical Dimensions of Bu gahsmalarm dlsmda, Uskiidar Universitesi

Islam (Chapel Hill: The University of North Carolina Tasavvuf Arastlrmalarl Enstitiisiiniin (1stanbu1)
Press, 1975), 429-430.

2 Konu su veya bu sekilde baska kitap ve makalelerin Arastirmalar1 Enstitiisi, 2021).
icinde de gegiyor olabilir. Ancak biz konuya hasredil- 4 Arin Shawkat Salamah-Qudsi, “A Lightening Trigger
mis/monograflar: aragtirdigimizdan tali olarak konu or a Stumbling Block: Mother Images and Roles in
edinenleri aragtirma geregi duymadik. Zaten bir iki Classical Sufism” (Oriens, 39/2 (January 2011), 199-
ciimlenin diginda fazla girilmemis bir alana benze- 226). Makalenin Tiirkce terciimesine ilskin bilgiler
mektedir. su sekildedir: “Giiclii Bir Tetikleyici mi Tokezleten

3 Adalet Sehvar Tiikek, “Tasavvufta Analik Kavra- Bir Engel mi: Klasik Tasavvufta Anne Imgeleri ve
mi1: Samiha Ayverdi ve Vehbi Giineri’ye Mektupla- Rolleri”, ¢ev. Zeynep irem Ceven, Umde Dini Tetki-
r1”, (Yiiksek Lisans, Uskiidar Universitesi Tasavvuf kler Dergisi IV, 11 (2021): 259-260.
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her y1l Meskure Sargut Anisina —genelde, Meskdre
Sargut’un irtihal tarihi olan 10 Subat’ta— diizenledi-
gi panel ve sempozyumlarda sunulan baz1 tebligler
bulunmaktadir.’ Konuya sahip ¢ikan ve bu panel-
lerden sonuncusunda (10 Subat 2023), elinizdeki
satirlarin yazarimin, sundugu tebligi makalelestir-
meye davet eden de bu kurulustur.®

Elinizdeki makale, bu iki ¢alismayz1, “annenin miir-
sidligi” acisindan incelemeye matuf bir ¢alisma-
dir. Muhteva olarak, once tasavvuf literatiiriinde
timm/ana kelimesinin gectigi kavramlara degin-
meyi, sonra da annenin miirsidligi ile ilgili verilere
ornekler sunmay1 amaglamaktadir. Binaenaleyh,
cok genis bir konu olan “Tasavvuf Literatiiriinde
Anne”yle ilgili biitiin imaj ve rolleri ele almak, bu
makalenin amaglari arasinda degildir.

“Anne” veya daha igten bir kelime diye diisiindii-
glimiiz “ana” (Arapcast “imm”), dinimiz ve dili-
mizde Ozel bir yere sahiptir. Her namazda y6neldi-
gimiz Kabe’nin bulundugu Mekke-i Miikerreme,
Ummii’l-Kura ve Ummii’l-Bilad'dir; yani sehirlerin
anasidir. Namazimizin her rek’atinda okudugumuz
Fatiha Stiresi, Ummii’l-Kitab (Kitab’in anasi) ve
Ummii’l-Kur’a'dir (Kur’an’in anasi). Tasavvufa
gore, varlikta zuhtira gelen ilk sey ve varligin ash
olan Akl-1 Evvel'e de Ummii’l-Kitab denir. Bunun
icin ona, Ebu’l-Ervah da denir. Cisimler, ervah
(ruhlar) iizere ondan dallanip budaklanmislardir.
Gayret-i [1ahiyye’ sebebiyle, mezktir Ummii’l-
Kitab’a, Levh-1 Fevkani (liste ait olan levh) derler.
Onun Levh-i Tahtan’si (altta ait olan levhi), nefs-i

5 Mesela bkz. Hiimeyra Livatyali, “Mutasavvif Kadin-
da Analik Vasfi: Meskire Sargut Anisina”, (Meskure
Sargut Hatirasina Kadin ve Tasavvuf Sempozyu-
mu, Uskiidar Universitesi Tasavvuf Arastirmalari
Enstitiisii, Istanbul, 10 Subat 2018); Adalet Sehvar
Tiikek, “Tasavvufta Analik Vasfi”, (Meskure Sar-
gut Anisina Panel, Uskiidar Universitesi Tasavvuf
Arastirmalar1 Enstitiisii, Istanbul, 10 Subat 2023).

6  Budavetleriyle tebligi makalestirmeme vesile olduk-
lar1 i¢in kendilerine tesekkiir ediyorum.

7 Gayret-i {lahiyye, “Hakk’m, kulunun kendisini seva
gi tdatinda baskasini ortak kilmasina rdzi olmamasi”
olarak tarif edilebilir. bkz. ‘Abdu’l-Kerim el-Kusey-
ri, er-Risaletii’l-Kuseyriyye, ed. M. Ziirayk ve A. A.
Baltact, (Beyrut: Daru’l-hayr, 1413/1993), 255.
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kiilliyedir ki ona levh-i kader derler ve o hakikatte
Levh-i Mahftiz’dur. Ummii’l-Kitab, ‘Alem-i lahit,
‘dlem-i cebertit gibi lemleri ifade icin de kullanilir.®
“Umm” kelimesinden tiiremis diger 5nemli terimler
arasinda Ummii’l-Esm&’ (yani Lafza-i Cell, Allah
ismi) veya Ummiihatii’l-Esm4’ terimleri vardur.
Ummiihat-1 esma’, Allah, Rabb, Rahmén, Rahim,
Malik veya Hayy, Alim, Miirid, Kadir, Cevad,
Muksit, Evvel, Ahir, Zahir ve Bazin isimleridir.”

Viicudumuzu yoneten beyin, immii’r-ra’s’dir (bagin
anas). “Ummiihatii’l-kuva” diger 5nemli bir terim-
dir ve bes duyu organiyla birlikte kuvvet-i akile,
kuvvet-i miifekkire ve kuvvet-i hayaliyye’yi kapsar
ve hayalden daha genis bir kuvve yoktur. Allah’t
ve alemi, hatta ademi (yoklugu) bile tahayyiil
eder: IImi, siit veya bal veya icki veya inci seklin-
de; Islam’1, kubbe stiretinde; Kur'an’s, bal ve din
stretinde; Hak Te‘alayy1 siiret-i insanda ve diger
suretlerde seyredebilir."’

Kendisi olmadan insanlik sifatini hak edemeyece-
gimiz ilim, Ummii’l-fezd’il, yani faziletlerin ana-
sidir. Kotii seylerin de anasi vardir. Mesela sarap,
timmii’l-habd’is’tir (pisliklerin anasi). Savas, 6liim,
bela ve sirtlan gibi seylerse, timmii kag'am’dir."

Uzerinde durmak istedigimiz temel ve miihim
konular, “ana konular”dir. Dahasi, iizerine iyinin
de kotiiniin de bastig, giizelligin de kotiiliigiin de
atildig1 ama kendisinden sadece giizelligin bittigi
yerylizii, “toprak ana”dir. Bu sebeple ana, bereketin
metaforudur.

Kur’an-1 Kerim, daha ¢ok “Valideyne (anne ve
babaya) ihsan ve iyilikte” bulunmaktan'? ve dua
etmekten”® s6z edip anneye 6zel bir vurgu yapmaz-

8  bkz. Seyyid Mustafa Rasim Efendi, Tasavvuf SozIliigii
(Istiléhadt-1 Insdn-1 Kamil), haz. Thsan Kara (Istanbul:
Insan, 2008), 223.

9  Dbkz. ay.

10  bkz. Mustafa Rasim Efendi, Tasavvuf Sozliigii, 224.

11  Kasg‘am, “yash erkek veya kadin, her seyin blytigi”
anlamlarina gelir. bkz. el-Muncidu fi’l-lugati ve’l-
a‘lam (Beyrut: Daru’l-Mesrik, 1973), 631.

12 Mesela bkz. Lokman 31/14; Ankebit 29/8; Ahkaf
46/15; vb.

13 Mesela bkz. Ibrahim 14/41; Neml 26/19; Nih
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ken, hadisler de anne ve baba iizerine takdim edilir.
Mesela bir hadise gore, mahlikati yarattig1 zaman,
Arg'inlizerinde, indinde bulunan kitaba, Muhakkak
ki rahmetim gazabima galebe etmistir."* diye yazan
Allah Te‘ala, bu biiyiik merhametine tecelligéh ola-
rak anneyi se¢mis ve bu serefi ona bahgetmistir.
Diger bir rivayette Rastlullah (a.s.), Allah, arz ve
semayt yarattigi giin, yiiz rahmet yaratti. Her bir
rahmet goklerle yer arasint dolduracak kadardir.
Ondan yeryiiziine tek bir rahmet indirdi. Iste anne,
yavrusuna bununla sefkat eder. Vahgsi hayvanlar
ve kuglar birbirlerine bununla merhamet ederler.
Kiyamet giinii geldigi vakit Allah, rahmetine bunu
da ilave ederek [tekrar yiize] tamamlayacaktir.”
buyururken bu gercege parmak basarlar.

Bagka bir rivayette bu soyle ifade edilir: Rasalullah
(a.s.) buyurdular ki: Allah rahmeti yaratti ve onu
yiiz par¢aya boldii. Bundan doksan dokuz pargay
kendine ayirdi. Yer yiiziine geri kalan bir ciizii indir-
di. [Bunu da cin, insan ve hayvan gibi biitiin mah-
lukat arasinda taksim etti.] Bu tek ciiz/den nasibine
diisen pay] sebebiyledir ki mahlukat birbirlerine
karsi merhametli davranir. At [hayvan] yavrusuna
basmamak i¢in ayagini bu sayede kaldurir.'s

Yine bagka bir rivayette, Allah’'ln merhametinin
biiytikligii yine siit yagindaki gocugunu kaybetmis
esir bir anneninki ile kiyaslanarak soyle ifade edilir:
Omer ibnii’l-Hattab (r.a.) anlatryor: Rasiilullaha
(a.s.) bir grup esir getirilmisti. Iglerinde bir kadin
vardl, belli ki gogiisleri siitle doluydu da saga sola
kosuyor, esirler arasinda bir ¢ocuk buldugu zaman
onu yakalayp kucakliyor, gégsiine bastirtyor ve
emziriyordu. (Dikkatleri ¢eken bu manzara kar-
sisinda), Peygamber Efendimiz (a.s.), ‘Bu kadinin,
cocugunu atese atacagina kanaat getirebilir misi-
niz?’ dedi. Sahabe ‘Hayw!* diye cevap verince,
Hz. Peygamber ‘(Bilin ki), Allah’in kullarina olan

71/28; vb.

14 bkz. Buhari, “Bed’ii’l-halk”, Sahih, (Istanbul: Cagr1
Yayinlari, 1981), 59.

15 Miislim, “Tevbe”, Sahih, (Istanbul: Cagr1 Yayinlari,
1981), 21.

16  Buhari, “Edeb”, 19; “Rikak”, 19; Miislim, “Tevbe”,
17.
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rahmeti, bu kadinin ¢ocuguna olan sefkatinden
fazladir.” buyurdular.”

Anne, Allah’in Vedid (¢ok seven) ve Rahim (¢ok
merhametli) sifatlarinin tecelligahidir. Anne, sevgi
ve itdate babalardan daha ¢ok layiksa, bu sekilde
bir sevgi pinar1 olmast sebebiyledir. Ancak hepi-
miz ¢ok 1yi biliyoruz ki evlat annesine ne kadar
lyilik ederse etsin, annesinin yaptiklarinin kiigiik
bir ciiz’linii bile yapmis olamaz. Bir giin sahabeler-
den birisi Rastllullah’a, “Ben kime iyilik yapayim?”
diye sorar. Ras(lullah (a.s.), “Annene” der. Sonra
tekrar “Kime?” diye sordugunda, Efendimiz tekrar,
“Annene” der. Adam tekrar sorar; O (a.s.) da tekrar,
“Annene” der. Adam tekrar sorunca Rastlullah (a.s.)
bu sefer (yani ancak dordiincii seferde), “Babana”
diye cevap verir."®

Stfiler, bu ve benzeri hadislerdeki “anneye iyilik”e
yapilan vurguyu iyi anlamus ve harfiyen uygulamis
goriinmektedirler. Mesela, atalar1 dnceleri Mecist
olup sonradan Miisliiman olmus olan' Bayezid
el-Bistam{i’ye bakalim. Bistami, soguk bir gecede
kendisinden su isteyen annesinin istegini yerine
getirmek icin hemen digari firlayip su getirmeye
gider. Ama dondiigiinde annesini “uyur” halde
bulur ve o uyanincaya dek testi parmagina asil
olarak yaninda ayakta bekler. Annesi uyandig1
zaman testiyi verirken —soguktan parmag testiye
yapismis oldugu icin— parmaginin derisi testiye
yapisip kalir.?’ Bistami, annesine olan iyiliklerini,
baglangicta “Allah’in emri olarak annesinin hak-

17  Buhari, “Edeb”, 18; Miislim, “Tevbe”, 22.
18  Buhari, “Edeb”, 78.
19  bkz. Kuseyri, er-Risale, 395.

20 ‘Abdulhalim Mahmud, Sultanu’l-‘arifin Ebi Yezid
el-Bistami, 2. baski, (Kahire: Daru’l-Ma‘arif, 1985),
21. Bistami burada, muhtemelen, ¢ok bilinen bir ha-
dis olan “Magara Hadisi”ndeki, “ailesine vermeden
once ebeveynine aksam siitlerini vermek i¢in fecre
dek yanlarinda ayakta durarak uyanmalarini bekle-
yen adam” gibi olmak istemistir. Magara Hadisi diye
bilinen hadiste, yaptiklar1 giizel amelleri sayip kapali
kaldiklart magaradan kurtulan genglerin hikayesi an-
latilmaktadir (bkz. Buhari, “Enbiya’”, 53). Bu hadis,
Kuseyri Risalesi’'nde, Kur’an ve hadislerde anlatilan
keramet olaylarina 6rnekler sunuldugu yerde de zik-
redilmistir. bkz. Kuseyri, er-Risale, 358-359.
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kin1 6demek” i¢in yaptigini ve nefsinin istekleri-
ne muvafakat gibi bir durumla ilgili olabilecegini
diistinmedigini ama parmaginin testiye yapismast
yiiziinden yaptiginin kendisine biraz agir gelmesin-
den dolay1, annesine iyi davranmasinin sebebinin
aslinda “nefsinin bunlardan zevk almasi” oldugunu
anlay1p nefsine, “Amelin bosa ¢ikt1. ibadetlerini
yaparken nesattan (goniilden isteyerek yapmaktan)
s6z ediyorsun ama bak bunu yapmak sana agir geldi.
Bu yaptigin kendi hevan i¢indir; Allah i¢in degil!”
diyerek onu kinadigini soyler.”! Bistami, kendisi-
ne, “Elde ettigini (ulastigin bu konumu) nasil elde
ettin?” diye soranlara da, “Siz ne derseniz deyin;
annemin benden razi olmasiyla elde ettim.” derdi.??

Bu 6rnekleri ¢ogaltmak yerine, biraz teorik bazda
ilerlemeye galisirsak Muhyiddin Ibnii’l-‘Arabi’ye
bakmamiz gerekir. Ona gore, oglun anneye degil de
babaya nisbeti asildir ve ogul, her agidan babasina
daha gok benzer. Hz. Isd’nin annesine nisbeti, baba-
ya nisbetinin miimkiin olmamasindan dolayidur.
Zaten kadin, erkegin ege kemiginden yaratiimistir
ve onun bir parcasidir. Kadin, 6nce erkek, yani
baba; sonra kadin, yani annedir. Kadin, “erkeklikte
ve “babalikta erkege miilhaktir/ayni hilkmiin altina
girer.” Bu sebeple, insanin sadece anne veya sadece
babasina degil, ikisine birden itdati emredilir. Su
kadar var ki anne, oglun varligina sebepse de, ogul
erkek olarak babaya ve dolayisiyla kadinin bir ciiz’ii
oldugu varliga daha yakindir.**

Daha 6nemlisi, bizim {bnii’l-‘Arabi’nin terminolo-
jisinde anneligin altini ¢izen bazi kelimelere rastli-
yor olusumuzdur: el-Umm (ana: el-Cami, yaratma
mahalli, ilham eden, degistiren, doniistiiren ve
yaratan), Ummiihdtii’l-kelimdt veya Ummiihdtii’l-
istilah (kelime veya terimlerin anas), Ummiihdtii’l-
Esma w’'l-Ilahiyye (kAinatin yaratilmastyla ilgili
f1ahi/Miirsid isimlerin anast), Ummiihatiind’s-
stifliyat (sifli annelerimiz; yani su, hava, toprak

21 Mahmad, Sultanu’l-‘arifin, 17.
22 age. 21.

23 Muhyiddin Tbnii’l-‘Arabi,
ye, takdim: M. Mataraci (Beyrut:
1414/1994), 170.

age. V: 19-20.

el-Fiitihatii’I-Mekkiy-
Daru’l-Fikr,

24
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ve ates olan dort unsurun kaynagi olarak alemimiz),
el-Ummii’l-aliyyat el-kubra Ii’I-alem (alemin yiik-
sek yerleri, yani masiva -Allah digindaki seyler-),
Ummii’l-meveidat (varligin anas, yani rahmet) ve
Ummiihatii’ l-viiciid veya ekvan (varliklarin anasi,
yani sifatlar, zaman, yer, durum, yerlestirme, nite-
leme, yapmak ve yapilmak).> Mesela bunlardan
Ummiihatiind’s-siifliyat’1 soyle izah eder:

Manalar, cisimlerle gaybi bir nikahla evle-
nirler ve aralarinda ahkamlar1 olusur. Bu,
anlagilmak yapisinda olmayan gaybi Ilahi/
Miirsid elin oOrtiileridir. Hebd’da zahir olan
biitiin siiretler bundandir. Hebd (murad edilen
shretleri ve sekilleri iceren ilk mevcid) kadin
gibi; siiret onun kocasi gibidir. Bunlarin sa-
dece ‘aynlar1 bulunur. Iste en acayip sirlardan
biridir ki ¢ocuk, ¢cocugu oldugu babanin ve
annenin ayni olur. Baba ve anne de kendisi-
nin ebeveyni olan ¢ocugun ayni olur. Halla-
¢’in (Allah rahmet etsin), “Annem, babasini
dogurdu.” sozii de buna isaret eder. Veled ile
le valid arasindaki ayniyet, ancak bu nikéhla
olur. Biitiin cisimler, gaybi nikahin g¢ocuk-
laridir. Bazilar1 hissi nikah iginde miinderic
olan gaybi nikahlardir. Tabii cisimler degil
de unsirf cisimlerde tevelliid eden riizgarlar,
sular, hayvanlar, nebatlar, madenlerin nikahi
gibi... el-Alemii’l-Miilkide higbir sey tevelliid
etmez ki ayn1 zamanda ona attig1 ve sebep ol-
dugu (¢ocuk) ile unsiiri bir anneye baba olma-
sin. Bu aralarindaki ¢ocuk, bir melek yaratir
ki “lemmetii’l-melek/melegin diirtmesi” diye
tabir edilir. Ve bu, insani nefse attigidir ve
aralarinda tesbihat, tehlilat gibi (zikirlerdir)
ki, tesbihat ve tehlilat yapandan nefes olarak
cikarlar. Bu nefesin ayninda cevherinde me-
leki bir stiret agilir/yaratilir ki, bu atilan melek
babasi, nefes de annesi olur. Bu siret babasina
yiikselir ve kiyamet giiniine kadar annesi i¢in

25 Bu terimler igin bkz. mesela, Ibnii’l-‘Arabi, age.
I. 358-366; III: 238; IV: 539-541; Ibnii’l-‘Arabi,
Zeha'irii’lI-A'lak serhu Terciimanii’l-egvak (Beyrut:
el-Matba‘atu’l-unsiyye, 1312), 55. Ayrica bkz. Su‘ad
el-Hakim, el-Mu'‘cemii’s-siaft (Beyrut: Dandara,
1401/1981), 114-126, 217.
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istigfar eder. Serfatte, cocugun (anne-baba
bosandiginda temyiz yasindan 6nce annesine
verilip) temyiz yasina ulasip akli ermeye bas-
ladiginda tartigmasiz bir sekilde annesinden
alinmasimin sebebi budur. Ciinkii bu melek,
akilli olarak yaratilir. Ve nikahlarmn en aca-
yibi, yok etme seklinde vuk(” bulandir. Bu
sebeple ehlii’l-kesf, ihtilaf etmislerdir. Ciinkii
Allah Teala, bu yok etmeyi de mesiete/dile-
mesine baglamistir: “Isterse sizi yok eder ve
baskalarini meydana getirir.” (Nisa 4/133).%6

Tasavvufta sik¢ca basvurulan “Cocuk, babasinin
sirridir.” s6zii de konumuzla yakindan ilgilidir ve
annenin —ve babanin—, cocugun olusumu aninda
baktig1 cisimle doguracagi cocuk arasindaki ben-
zerlikten dem vurur. Séyle ki, bu sozii Mesnevi'de
“Inkitd-1 nesl korkusundan ndsi padisahin kendi
ogluna gelin getirmesi” baslig1 altinda serh eden
Ahmed Avni Konuk sdyle demistir:

O nebih olan sah ki, Mustafd’dir. Bunun igin,
‘Cocuk babasinin sirridir.” buyurdu.”” Nebih,
uyaniklik ve san ve seref ve sohret ma’nasina
olan ‘nebahet’den sifat-1 miisebbehedir; ‘4gah
ve uyanik ve serif ve meshlir’ demek olur. (...)
Ya'ni ‘Cocuk babasinin sirridir.” hadis-i serif-
dir. Ya'ni ‘Ogul, babanin ma’nasi ve batini
oldugu i¢in her seyin hakikatinden haberdar
ve agah olan sah —ki, Mustafd’dir (s.av.)—,
‘Cocuk babasinin sirridir” buyurdu. Ma’lim
olsun ki, bu hadis-i serifin tefsiri husfisun-
da ulemanin muhtelif akvali vardir. Burada
onlarmn zikri uzundur. En musibi budur ki:
Cocugun hayati babasinin viicidundan te-
kevviin eder. Zira, fennen sabitdir ki, nutfe-
de birtakim huveynat [hayvanciklar] vardir.
Cocugun ashi bu hayvanciklardan birisidir.
Ana rahminde tibben ma’liim olan birtakim
istihalat1 gecirip insan yavrusu seklini iktisab

26  Ibni’l-‘Arabi, Fiitihat, (1414/1994 baskist), IV: 539-
540.
27  Mevlana Celédleddin er-Rami, Mesnevi, (Konya

Asar-1 Atika Miizeleri Miidiriyyeti, 1345/1927; Tip-
kibasim Ankara: Kiiltiir ve Turizm Bakanligi, 1993),
199b (1V/3103).
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eder. Cocuk insaniyetde babasinin misli ve
naziridir; ve kable’z-zuhlir babasmin viici-
dunda mahf1 olup onun batini ve sirridir. Bu
nutfe, ana rahmine dokiliirken kadimin nazar
ve erkegin tahayyiilati cocugun hilkati iizerin-
de miiessirdir. Nitekim Cenab-1 Seyh-i Ekber
Muhyiddin ibn Arabi Efendimiz Fiirtihdt-1
Mekkiyye’lerinin 188. babinda soyle buyu-
rurlar: ‘Inde’l-cima’ [cinsel birlesme] kadin
bir stirete nazar ettikde veyahud inde’l-vika’
ve'l-inzal erkek bir sQireti tahayyiil eyledikde
cocuk tahayyiil olunan stiretin hulku iizerine
olur. Bunun i¢in hiikkema inde’l-cima’ erkek
ile kadin o siirete nazar etmek lizere, emakin-
de ekabir-i hiikemadan fuzalanin sretlerini
tasvir ile emrederler [mekanlarda, biiyiik hik-
met sahibi ve faziletli kisilerin resimlerinin
konulmasini emrederler]. Zira hayalde miin-
tabi’ olan sey tabiatda te’sir eder. Imdi o si-
ret lizerine olan bu kuvve-i hayaliyye sudan
tekevviin eden veledde zahir olur ve bu, ilm-i
tabiatda bir sirr-1 acibdir.?®

Konuk’un aktardig1 Ibnii’l-Arabi’nin bu sézle ilgili
soylediklerine sunu da eklemek gerekir: Ibnii’l-
‘Arabi, bir insan i¢in kadin, mal, ¢ocuk ve mev-
kinin temel fitne sebepleri oldugunu sdyledikten
sonra ¢ocuk konusunu incelerken, “Ciinkii ¢ocuk
babasimnin sirr ve cigeridir.” der.?” Konevi, bu sozii
aciklarken Allah’tan insana gelen tecellilerin onun
kalbinde hakim olan hal ile karistig1 ve ondan sadir
olan biitiin fiil ve eserlere, hatta evlad ve amellere,
ibadetlere sereyan ettigini séyler.** Mustafa Rasim
Efendi ise burada Adem’in ¢ocuklarinin muhtelif/
cok cesitli sekillerde olmasina ragmen, hakikatte
hepsinin Adem’in siireti iizere olusunun ifade edil-

28  Ahmed Avni Konuk, Mesnevi-yi Serif Serhi, haz.
Safi Arpagus ve Mustafa Tahrali, (Istanbul: Kitabevi
Yayinlari, 2007), VIII: 392 (yazim ve imla isaret-

lerinde bazi diizeltmeler yapilmistir).

bkz. Ibni’l-‘Arabi’, Fiitihat, (1414/1994 baskisi),

VIII: 307.

30  bkz. Sadreddin Konevi, I'cazii’l-beyan fi te'vi-
li’l-timmi’l-Kur'an, ed. A. A. Ata (Kahire: Da-
ru’l-Kutubi’l-Hadithe, 1389/1979), 138.

29
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digini belirtir.*!

a. Tasavvufa Gore Bir Miirside Olan
Ihtiyac ve Miirsid Olarak Anneler

Tasavvufta umumen gegerli olan bir kabule gore,
her miiridin (Allah’ isteyenin, Allah’in iradesinde
yok olanin) bir seyhten edeb 6grenmesi gerekir.
Ustadi bulunmayan kimse ebediyyen iflah olamaz.
Bayezid el-Bistim, “Ustad olmayanin imami sey-
tandir” buyurmustur. Kuseyri’nin hocast Ebu Ali
Dekkak da, “Kendiliginden biten aga¢ yapraklanir
ama meyve vermez.” demistir.*

Ancak dikkat edilecek olursa, sozii edilen bir “iista-
d”dir. “Her ilimde oldugu gibi tasavvufta da, insana
bu ilmi dgretecek birisi gereklidir. Diyebiliriz ki,
bir “hal ilmi” oldugu i¢in, tasavvufta hoca, diger
dallardakinden daha da dnemlidir; kitaplardan
ogrenmek, sanildig1 kadar kolay degildir.

Tasavvuf ilmine gére Allah, arif kullarina giinah-
lardan kurtulmanin garesini 6gretmistir ve bunlar,
tibbu’l-kuliib/kalplerin tibbi hususunda kamil seyh
ve miirsidlerdir. Ancak Haris el-Muhasibi'nin de
yerinde bir sekilde dikkat cektigi tizere, miirsidlik
meslektir ve yolu da ¢ok ¢etrefildir ve bazi tehli-
keleri oldugu gozden uzak tutulmamalidir. Soyle
ki, Muhasibi, kitabinin sonunda agtig1 bu babda,
her seyi yerine getiren ve bu haliyle bagkalarina
yardim etmeye calisan kimseyi, “gdziinde veya
viicidundaki ciddi bir hastaliktan dolay1 gecesi
giindiizii ac1 ve elemle dolmus, derken bu hastaligin
licretsiz ve higbir zarar1 olmayan (bitkisel) bir ilacini
bulmus, ardindan ayni1 dertten muzdarip diger din
kardeslerine de ayni ilagla yardim etmeye ¢aligan
ama bu arada insanlarin etrafina toplanmasindan
dolay1 Allah rizasini birakip insanlarin hosnutlugu
icin amel etmeye bagslayan” kimseye benzetmek-
tedir.”* Muhasibi, bunu yapmaya baslayan insani
bekleyen tehlikeler olduguna da dikkat ¢eker: Bir

31  Mustafa Rasim Efendi, Tasavvuf Sozligii, 437.
32 Kuseyri, er-Risale, 380.

33 bkz. Haris el-Muhasibi, er-Ri ‘aye li-hukiikillah, ed.
‘A. A. ‘At2> (Beyrut: Darw’l-Kutubi’l-“Tlmiyye, ty),
515-517.
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insan din kardesine yardim etmeye baslayip da
etrafinda gruplar olusturacak kadar basarili olursa,
burada korkmasi gereken iki durum ortaya ¢ikar:

1. Etrafinda insanlar toplaninca nefsi kabarmaya
baglar ve ucba/kendisini begenmeye diisebilir.

ii. Insanlar kendisini sevmeye basladigindan,
Allah’in rizasin1 birakip insanlarin hognutlugu
pesinde kogsmaya baglayabilir.

Oyleyse, kardesine yardim etmeye calisan her-
kes —ozellikle, dini rehberler— bu tehlikeyle karst
karstyadir: Bu makamlardakiler, din kardeslerine
yardim edip yol gosterirken, kendisini bilerek veya
bilmeyerek tehlikeye atabilenlerdir. Hain nefs, her
seyi yaparak zirveye ¢ikmis bir kulu ancak boyle
aldatabilir ve kulun “kemaluhu, zevaluhu” (Kemale
ermesi, yok olmast) olur. Nitekim Muhasibi, kitabini
bitirdigi, “{Ama] sdyledigin seyleri, fiilen gercekles-
tirememekten sakin! Sakin, sakin! [Onlara soyleyip
de kendini unutma!]™**
olmamast i¢in vurgulu bir sekilde uyarmaktadir.

ctimleleriyle, bu tiir seylerin

Daha sonraki donemlerde, bu tehlikelerden soz
etmek yerine, seyr U siilikda bir seyhin gerekli
olup olmadig1 yolundaki tartigmalara tanik oluyo-
ruz. Bilhassa VIII/XIV. asirlarda 6zellikle Endiiliis
alimleri arasinda siddetlenmisti. Burada, bu tar-
tigmalar1 vermek yerine, bir sosyal tarih¢i olmasi
agisindan Ibn Halddn’un (6. 809/1406), bu konudaki
goriislerini vermek istiyoruz. O, Sifau’s-sail li teh-
z1bi’l-mesa’il adli eserini sirf bu gayeyle kaleme
almistir. Mukaddime’sine gore tasavvufa karsi daha
sert tenkitlerine muttali oldugumuz bu kitabinda
ibn Haldin, ii¢ cesit tasavvuftan soz eder ve seyhin
zarlriligini bu cesitlere gore ele alir:

1. Tasavvufun “Allah’m emirlerine tam olarak ridyet
etmek, bu emirlere aykiri hareket etmemek icin
dikkatli, hassas, titiz, itinal1 ve uyanik olmaktan”
bahseden boliimii yani takva miicahedesi, herkese
farzdir. Bunlarin neler oldugunu insan kitaptan
okuyup tatbik edebilir; burada hoca (seyh) zarGiri
degildir ama olsa daha iyi olur. Neyi nereden okuya-
cagini, nasil yapacagini daha giizel 6gretir. Nitekim

34 bkz. age. 519.
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Peyamber (a.s.) immetini bu sekilde egitmisti: Beni
nasil namaz kiliyor goriiyorsaniz dylece namaz kili-
niz. demisti. Miisliiman ¢ocuklar da boyle egitilir.
Diisiiniin ki hacca giden kisi, hacci, kitaplardan
okuyarak 6grenenden daha gok bilir; zaten kitaptan
okuyan da bizzat hacca gitmis kisiye sorar.

ii. Herkese agik olmakla beraber sadece yiiksek
kabiliyet ve biiytik istidat sahiplerinin, bizzat kendi
irade ve tercihleriyle ihtiyari olarak benimsedikleri
bir miicahedeye yer veren tasavvuf, yani kisinin,
eger temaytilii varsa, bu giizel ahlakini nafilelerle
nastl bezemesi gerektigini 6greten, istikamet miica-
hedesinden sz eden tasavvuf. Bu da kitaplardan
ogrenilebilir ama tipki yukarida oldugu gibi, bir
seyhle birlikte daha saglikli olur.

iii. Kesfve itt1la“ miicahedesinden bahseden tasav-
vuf. Burada, yolu 6nceden ge¢mis, yolun tehlike-
lerini, vartalarini bilen “kamil bir seyh” muhak-
kak gereklidir. Aksi takdirde, miiridin seriatten
sapmast, zindik olmasi igten bile degildir. Zira, bu
yolda kalbe dogacak ilham ve kesf gibi bilgilerle
karst karstya gelmek kaginilmazdir. Ibn Hald(in, bu
sonuncu tip tasavvufu tavsiye etmez ve istikamet
miicahedesinde kalmak, daha ileriye gitmemek
gerektigini, ¢linkii bu ii¢lincii yolun tehlikeli ve
gereksiz oldugunu soyler.®

Ebu’l-‘Abbas Ahmed b. Muhammed ez-Zerrtik (6.
889/1493) da konuyu Ibn Haldfin’un anlatim tarzina
benzer bir sekilde 6zetler* ve sonunda, “insanin,
seyr i siiliikiinde, salih ve basiretli bir arkadasa
veya kendisine nasihat edecek, ayiplarini gostere-

35 bkz. Ibn Haldin, Sifa'u’s-sa’il li-tehzibi’l-mesa’il,
haz. M. T. et-TancT (Istanbul: A.U. Tlahiyat Fakiiltesi,
1957), 71-74. Ayrica seyhsiz siilik derken “Somut bir
sekilde bir seyhle karsilagsmadan, peygamber, hizir
veya muasir1 olmayan bir velinin terbiyesi altinda ye-
tismek” manasina gelen “‘Uveysilik’ de akla gelebilir
ama bu bizi su an fazla ilgilendirmemektedir.

36 Ebu’l-‘Abbas Ahmed ez-Zerrtk, Kava‘idii’t-Tasav-
vuf, ed. ‘Abdulmecid Hiyalt (Beyrut: Daru’l-Kutut
bi’l-“TImiyye 1426/2005), 54-55. ez-Zerrik, riyazeti
ogreten kitablara Ornek olarak olarak Silemi’nin
kitaplarint zikreder. Kuseyri’nin er-Risale’sinden
faydalanmanin zor oldugunu; ¢iinkii onun, konulari
hikaye tarikiyle anlattigini sdyler. bkz. ez-Zerruk,
Kava‘idi’t-Tasavvuf, 56.

cek, hatalarina dikkat ¢ekecek, hakikate erigmis
bir seyhe ihtiyag oldugunu” soyler.”’

Goriildiigi tizere her iki teorisyen de, insanin asgari
miktarda, yani Islam’in temel farz ve ibadetlerini
uygulayabilecek bir hale getirebilecek tasavvufi bilgi
ve beceriyi, insanin kendi kendisine veya iyi bir egit-
men yardimiyla 6grenebilecegini savunmakta ama
bunu zaten aile iginde anne ve babanin yaptigini, s6z
konusu bile etmemektedirler.*® Bu, onlarin deger-
lendirmelerindeki bariz bir eksikliktir. Bir sonraki
baslikta, bu eksikligi tamamlayici bilgiler sunulmaya
calisilacaktir.

b. Terim Anlamiyla “Miirsid”
Konumundaki Annelere Misaller

Insanin diinyaya geldigi ortam agisindan bakti-
gimizda goriiriiz ki haddizatinda herkesin —hem
de dogumundan dnce— baslayan bir miirebbisi
ve miirsidi vardir ve bu miirsidin ad1 “anne”dir.
Anneler ¢ocuklarin nefs terbiyesinde, riyazet uygu-
lamalarinda ve ahlak egitimlerinde ilk miirebbileri
ve miirsidlerdir. Bu konuyu ilerleyen sayfalarda (c
maddesinde) isleyecegiz. Burada oncelikle, anne-
ligin verdigi miirsidligin 6tesinde ve Gistiinde terim
anlamiyla “miirsid” anneleri ele almak istiyoruz.
Asagida, her dénemden bir 6rnek secerek konuyu
izah ediyor olacagiz.

[Melike/Kralice] Ummii Muhammed:
Ebii ‘Abdillah Muhammed ibn Hafif es-
Sirazi’nin (6. 371/981) Annesi

Ziihd doneminden sonra gelen ve tasavvufun
artik ayri bir ilim dali olarak hiiviyet kazandi-
g1 tasavvuf donemindeki tasavvuf ekollerinden
Hafifiyyenin kendisine nisbet edildigi* Eba ‘Abdil-

37  ez-Zerrlk, Kava‘idi t-Tasavvuf, 54

38 Detay ve diger kaynaklar igin bkz. Hiilya Kiigiik,
Ana Hatlariyla Tasavvuf Tarihine Giris (Buradan
sonra: Tasavvuf Tarihi) (Istanbul: Ensar Nesriyat,
2019), 348-356.

39  Buekol “Gaybet ve huziir’a vurgu yapmaktadir. Kala
bin maddi alem ile ilgisini kesmesine gayb, ziddina
huziir denir. Gaybet, ezdaddandir (birbirine muha-
lif iki anlam tasiyan kelimelerdendir). Ciinkii hem
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lah Muhammed ibn Hafif eg-Sirazi’ye (6. 371/981),
“Ummii Muhammed” diye taninan* annesi hurka
givdirmigtir.** Ummii Muhammed, kadin evliya
arasinda zikredilmekteydi.*

Burada, 6nce Ebl ‘Abdillah Muhammed ibn
Hafif’i, sonra annesini tanimaya ¢alisalim: ibn
Hafif, tasavvuf literatliriinde —aynen Sadreddin

kendinden ge¢meye, hem de kendine gelmeye denir.
Huzir da ezdaddandir. “Allah’in huzirunda olmak”
halktan gaybet i¢inde olmay1, Allah’tan gaybet iginde
olmak da halkin huzurunda olmay: gerektirir. Gaybet
ve huzirun hangisinin daha degerli oldugu konusun-
da, sifiler arasinda ihtilaf vardir. Gaybeti huzirdan
onde tutanlar, Tbn ‘Ata’, Hallac, es-Sibli, Semnin
el-Muhibb ve Irak sifilerinden bir cemaattir. Diger
taraftan Muhasibi, Ciineyd, Sehl b. ‘Abdillah, Hafifi-
yye’nin 6nderi Eba ‘Abdillah Muhammed ibn Hafif
ve bunlarla birlikte diger bir cemaat, bilakis huziru
gaybetten Onde tutarlar. Bunlara gore, biitiin giizel-
likler huztra baglidir. Bayezid Bistami’nin, kendisini
arayan birisine: “Bayezid de kimdir? Nedir? Nere-
dedir? Ben de bir miiddettir Bayezid’i artyorum ama
heniiz bulamadim.” demesi, gaybet haline bir rnek-
tir. bkz. Kuseyri, er-Risale, 69-70; Ebu’l-Hasan ‘Ali
ibn Osman Hiicviri, Kesfii’l-Mahciib, 5. Baski, ed.
Mahmid ‘Abidi, (Tahran: Intisarat-1 Sada ve STma,
1383), 366-372.

Ummii Muhammed adinda, Abdiilkadir Geylani’nin
halas1 olan bagka bir kadin veli daha vardir. bkz. Ab-
durrahman Cami, Nefahatii’l-ins: Evliya Menkibele-
ri, trc. ve serh. Lamii Celebi, haz. Siileyman Uludag
ve Mustafa Kara, (Istanbul: Marifet Yayinlari, 1995),
859; onunla karigtirilmamalidir.

40

41 Tasavvufta hirka giydirmek, bir seyhin/miirsidin,

kendisinin ilim ve halini talep eden miridini, ken-
di yoluna kabul etmesinin sembolik bir isaretidir.
Hiicviri’ye gore, Hakk’in dostlugunda kemal mertee
besine ulasan bir seyhin, ancak ve ancak kitabinin
bu babinda izah ettigi tarzda ti¢ yil boyunca nefsine
riydzet ve terbiye uyguladiktan sonra baska bir
miiride hirka giydirmesi uygun olur; daha Once
giydirmesi yakisik almaz (bkz. Hiicviri, Kegfii’l-
Mahcib, 75).
Burada hemen belirtelim ki daha sonralar1, 6zellik-
le tarikatler doneminde ve sonrasinda, hirka-i tevbe,
hirka-i irade, hirka-i teberriik gibi birgok cesitleri
olan bir ritiiel haline gelmistir. Tbn Hafif*in yasadi-
&1 yillarda —heniiz biiyiik tarikatler mevcut olmayip
“firkalar/ekoller” diyebilecegimiz tasavvuf anlayis-
lar1 s6z konusu edilebileceginden—, 6zellikle hirka-i
teberriikiin giydirildigini soyleyebiliriz. Tasavvuf
ilminde hirka giydirmeyle ilgil detaylar i¢in bkz. Sii-
leyman Uludag, Tasavvuf Terimleri Sozligii (Istan-
bul: Marifet Yayinlari, 1995), 237-238.

42 Cami, Nefahatii’l-iins, 852.
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Konevi’ye (6. 673/1274)* verilen bir unvan olan

—“eg-Seyhu’l-Kebir” veya es-Seyhu’s-Sirazi
bilinir.* Hiicviri, [bn Hafif’i anlatirken,

Hafifiler, Ebi Abdullah Muhammed ibn
Hafif’e (r.a.) tevelld ederler. O, bu taifenin
onde gelen biiyiiklerinden ve vaktin azizle-
rindendi, ondan ve cemi-i eslafindan (biitiin
seleflerinden) Allah razi olsun. Zahir ve batin
ilimlerinde alimdi. Bu yolun ¢esitli ilimleri
hakkinda tasanifi (eserleri) vardir. Hakkinda
anlatilan menkibeleri de dyle coktur ki say-
mak miimkiin degildir.

olarak

der.®* Hiicviri, Muhammed ibn Hafif’in, her sene
dort kere erba‘ine (halvete/cileye) girdigini*® ve her
erba‘inde hakay1k ilminin gamiz (derin) konularin-
da eser yazdigini da kaydeder.” Diger kaynaklar da
ibn Hafif’in gok sayida eser yazdigini ve bunlarin
ozellikle $iraz halkinin elinde dolagtigini kaydeder-
ler. Ibn Hafif’in otuz eserinin adi bulunmussa da
bunlardan sadece Vasiyyeti ibn Khafif ve Mu'tekad-1
ibn Khafif adli iki kiiciik risalesinin Farsga tercii-
meleri giiniimiize kadar gelmistir.*

Annesinden hirka giymis olan bu biiyiik stfiye,
daha sonralar1, zamanin biiyiik stifilerinden Ibn
‘Ata’ (6. 309/922)* da hirka giydirmek istemis ama

43 Hakkinda kisa bilgi i¢in bkz. mesela, Kiigiik, 7Tasav-

vuf Tarihi, 305-305.

bkz. mesela, J. C. Vadet, “Ibn Khafif”, Encylopedia
of Islam, ed. P. Bearman vd., (Leiden: Brill, 2016),
137-143.

bkz. Hiicviri, Kesfii’l-Mahciib, 366-367.

Hiicviri, baska bir yerde de onun, diinyadan goctiigii
sene, pey-a-pey kirk ¢ile ¢ikarmis oldugunu yazmak-
tadir. (bkz. Hicviri, Kesfii’l-Mahciib, 473). Bu de-
mektir ki o, yasliliginda bile nefsine kars1 ¢cok sedid
davrananlardandi.

Hiicviri, Kesfii’l-Mahciib, 70.

Asillar1 Arapga olan bu risdleler Annemarie Schim-
mel tarafindan, Deylemi’nin Siretu Ebi ‘Abdillah
ibn Hafif es-Sirazi adli eserinin ekinde (Ankara
1955, 274-310) yayimlanmustir. ibn Hafif’in, imam
Es‘ari’nin faziletleri hakkindaki s6zlerinden derleme
bes sayfalik bir risalesi daha bulunmustur. Detaylar
i¢i bkz. Tahsin Yazici, “Ibn Hafif”, Tiirkiye Diyanet

Vakfi Islam Ansiklopedisi, 1999, XIX: 535-537.

Tam adi, Ebu’l-Abbas Ahmed b. Muhammed b.
Sehl b. ‘Atd’ el-Edemi’dir. ilk dénem tasavvufunun
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o, annesinin giydirdigi hirka tizerine baska hirka
giymek istemedigi igin kabul etmemistir.* Oysa Ibn
‘Atd’, Ibn Hafif’in bilyiik saydigi, ilim ve hakikat
(serfat ve hakikat) arasini birlestirdigini soyledigi
bes stifiden birisi idi.* Hiicviri’nin naklettigine gore
Muhammed ibn Hafif, yirmi y1l boyunca kaba bir
yiin elbise giymisti. Bu yirmi y1l boyunca gikar-
madigi elbise/hirka, belki de annesinin giydirdigi
hirkaydi.

Hiicviri, EbG ‘Abdillah Muhammed ibn Hafif’ten
s0z ederken, onun “Ez ebna’i miiliik: krallarin
ogullarindan (sehzade)” oldugunu, tevbe edip de
manev1 hali artinca Siraz halkinin ona tevecciih
ettigini, dyle ki reis ve padigah kizlarinin onunla
teberriiken nikah akdi yapmak istediklerini, onun
da onlar1 kirmayarak onlarla evlenip fiziki bir evli-
lik yasamadan ayrildigini, [ve boylece prenseslerin,
onun eski hanimi olma serefine kavustuklarini]
belirtmekte ve konuyla ilgili sozlini soyle bitir-
mektedir: “Bunlardan birisi kirk y1l ona arkadaglik

onemli simalarindandir. Ayni zamanda miifessir ve
muhaddistir. Ayetlere yaptigi agiklamalari/tefsirlea
ri es-Sillemi’nin Haka'iku't-tefsir’inde yer almistir
ve bunlari, Paul Nwyia, Nusisu Sifiyye adli eser
icerinde nesretmistir (Beyrut, 1986, 35-182). Ibn
‘Ata”’ya isnad edilen Kitabii ‘avdeti’s-sifat ve bed’iha
adli bir de eser bulunmaktadir. Diger detaylar i¢in
bkz. Resat Ongéren, “Tbn Ata”, Tiirkiye Divanet Vak-
fi Islam Ansiklopedisi, 1999, XIX: 336.

50 bkz. Yazici, “ibn Hafif”, 535.

51 Eb Abdillah Muhammed Ibn Hafif sdyle demis-
tir: “Su bes seyhimize uyunuz: Haris el-Muhasibi,
Ciineyd ibn Muhammed, Ebli Muhammed Ruveym,
Ebu’l-Abbds b. Ata’ ve ‘Amr ibn Osman el-Mek-
ki. Ciinkii onlar ilim ve hakikat arasini bir araya
getirrmislerdir.” (bkz. Kuseyri, er-Risale, 429).
Burada gdz oniinde tutmak gerekir ki Tbn ‘Atd’ —
gaybet ve huzirla ilgili dipnotta zikrettigimiz iize-
re—, gaybet ve huzirdan hangisinin 6nemli oldugu
husiisunda Tbn Hafif’ten ayrilmaktadir (bkz. Hii-
cvirl, Kegfii’l-Mahcib, 369- 370). Birbirlerinden
ayrildiklari baska hususlar da mutlaka vardi. Cesitli
konularda goriis ayriligi, sufilerin umimiyetle i¢in-
de olduklar1 bir haldi. Ciinkii, “iginde bulunduklari
hal ve makama, yani “sahid”lerine gére konugurlardi
(Detay ve kaynaklar i¢in bkz. Kiiciik, Tasavvuf Ta-
rihi, 221).

52 Hiucviri, Kegsfli’l-Mahciib,70.

53 age. 240, 366-367.

50

yapmust1. O da bir vezirin kiztydi.”** Burada dikka-
timizi celbetmesi gereken husus sudur ki Ibn Hafif
“melik/kral oglu” ise, annesi de bir melike, yani
kralice olmalidir. Ancak ne zaman ve hangi tilke-
nin, fran’in m1 bagka bir yerin mi melikesi oldugu
konusunda elimizde veri yoktur. O dénemde —yani
ibn Hafif’in tasadig1 asir olan—IV/X. asirda, Iran-
Siraz’da Biiveyhiler hakimdi ama onlarin disin-
da Bavendiler, Miisafiriler, Ravvadiler, Ziyariler,
Seddadiler gibi pek ¢ok kii¢iik mahalli hanedan
goze carpmaktaydi.* Ibn Hafif, bunlardan birisinin
soyundan geliyor olabilir. Ancak o, kendisinden
bahsederken: “Avam ve Havas arasinda biiytik bir
kabul gérmeme ragmen, kirk yildir iizerime fitr
zekat: (fitre) vacib olmamigtir”™¢ diyerek halkin
kendisine ragbetini tasdik ederken sehzadeligi hak-
kinda bir sey sdylememekte ve bu yoniinii gizli
tutmay1 yeglemis goriinmektedir.

Abdurrahman Cami, Ummii Muhammed’in melike/
kralice olusu gibi diinyevi bir Gstiinliigiinii goste-
ren kelimeler kullanmadan, onun sdliha ve kanita
(Allah’a boyun egmis, itdat eden) bir hanim oldugu-
nu sdyler. Daha sonra, Ebli ‘Abdillah Muhammed
ibn Hafif’in, annesini bu derece yticeltmesine sebep
olan hususlardan birisi olarak addedilebilecek soyle
bir olay nakleder: Ebt ‘Abdillah Muhammed ibn
Hafif, Ramazan ayinin son on giiniinde itikafa girer,
biitlin gecelerini ibadetle gecirirdi. Kadir Gecesi
olunca evinin dami iizerine ¢ikarak namaz kilard.
Yine boyle bir gecede, annesi Ummii Muhammed,
evde Hak Te‘ala’ya miiteveccih olmus ve evine
Kadir Gecesi'nin feyz ve niiru zahir olmaya bas-
lamigts. Ummii Muhammed oglu Ebd ‘Abdillah
Muhammed ibn Hafif’e: “Oglum Muhammed,
yavrum! Neredesin? Senin orada aradigin sey,
buradadir.” diye seslendi. EbQ ‘Abdillah asagiya
indi. Bir de ne gorsiin: Biitiin ev nirla doluydu. Bu
durumu goriince, annesinin ayaklaria kapandi.
Daha sonralar1, annesinin degerinden bahseder-
ken: “Annemin kadr {i kiymetini, o zaman bir kere

54  Hicviri, Kesfii’l-Mahciib, 366-367.

55  bkz. O. G. Ozgiidenli, “Iran”, Tiirkiye Diyanet Vakfi
Islam Ansiklopedisi, 2000, XXTI: 395-400.

56  Kuseyri, er-Risale, 279.
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daha anladim.” demistir.”” Bundan dolaydir ki onun
giydirdigi hirkanin {izerine baska hirka giymek
istememistir. Diger stfiler gibi o da annesinin
muvafakati ve izni olmadan hacca dahi gitmedi-
gini anlatirken goyle der: ...ve bana murakla‘ami
getirecek birisini anneme gonderdim. Annem de
[hacca gitmem husfisunda bana] itiraz etmedi ve
gitmeme razi oldu.”*® Bu climle, onun, annesini
ne kadar mukaddem tanidiginin diger bir delilidir.

Muhyiddin ibnii’l-‘Arabi’nin (6.
638/1240) Tiirabi Annesi “Niir” ve ilahi
Annesi Niina FAtima Bintii ibnii’l-
Miisenna (6.595/1198-1199]?], Isbiliye)

Muhyiddin ibnii’l-Arabi, Islam tasavvufundaki
“vahdet (birlik)” ve “tevhid” terimlerini, ¢ok 6zel
bir formda takdim etmesiyle bilinen ve diinyaca
taninan Endiiliisli s0fi-i hakimdir. Daha sonralart
“vahdet-1 viicOd” olarak bilinecek olan bir tevhid
anlayisinin piri olan Ibnii’l-‘Arabi, 560/1165 tarihin-
de Ispanya’nin Miirsiye sehrinde, soylu bir ailenin
¢ocugu olarak diinyaya gelmistir. {1k tahsil yillari,
Endiiliis’iin Isbiliye ve Kurtuba sehirlerinde gegmis,
daha sonraki yillardaki 6grenim ve 6gretimini, bir
seyyah olarak dolastig1 Islam iilkelerindeki (Kuzey
Afrika, Arabistan ve Anadolu) alim ve fazil zatlarla
ders ve sohbet seklinde devam ettirmistir. Sam’da
638/1240°da vefat etmis, Kasyun Dagi eteklerine
gomiilmiistiir. Bir kismi1 ona ait olmadig1 halde
popiilaritesinden faydalanmak isteyen kisilerce
ona nisbet edilen ve sayilar1 500°’den, hatta 800°den
fazla oldugu sdylenen eserleri arasinda en ¢ok bili-
nen ve okunanlar1 Mekke’de Kabe'nin golgesinde
dogrudan Rabbinden aldig1 ilhamlarla yazdigini
soyledigi el-Fiitiihatii’I-Mekkiyye’si ve rilyasinda
Peygamber’in (a.s.) isareti lizerine yazdigini soy-
ledigi Fiisiisu’l-hikem’idir.”

57 Cami, Nefahatii’l-iins, 852.

58 bkz. Kuseyri, er-Risale, 293.

59 Hakkinda detayli bilgiler i¢in bkz. Claude Addas, Qu-
est for the Red Sulphur: The Life of Ibnu’l-Arabi, gev.
P. Kingsley (Cambridge: The Islamic Texts Society,
1993); Mahmud Erol Kili, Seyh-i Ekber: Ibn Arabi
Diisiincesine Girig (Istanbul: Sufi Yaynlari, 2017).
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Her ¢ocuk gibi —hatta her ¢cocuktan daha ¢ok—,
¢ocuk Muhyiddin ibnii’l-‘Arabi’nin ilk seyhi de
annesiydi. Onu Fatima Bintii {bnii’l-Miisennd’ya
gotiiren, tiirabi annesi NVir olmustur. Miracinda
da kendisini “Muhammed ibn N{r” olarak tanit-
mast belki de bundan dolayidir. Zira annesi Nir
el-Ensariyye,” Ibnii’l-‘Arabi’nin de ilk seyhi olan
Fatima Bintii [bnii’l-Miisenna’nin miirideleri ara-
sindadir. {bnii’l-“Arabi Fiitithat'inda annesinden
bahsederken, “Annem onun ziyaretine geldiginde,
Fatima Bintii Ibnii’l-Miisenna ona, ‘Ey Nir! Bu
[cocuk] benim ¢ocugumdur ve senin babandir. Ona
iyi davran ve asi olma!””" dedigine gore, annesi
Fatima Bintii Ibnii’l-Miisenna’ya giderken yaninda
oglu Ibnii’l-‘Arabi’yi de gotiirmiistiir. Annesinin,
Fatima Bintii [bnii’l-Miisenna’nin Nir el-Ensariyye
ile muhaveresinden —yani, eski goriismelerinden
ve saire s0z etmesinden—, onlarin birbirleriyle sik
sik goriistiiklerini anltyoruz. Burada antrparantez,
Fatima Bintii bnii’l-Miisenna’nin, Ibnii’l-‘Arabi
icin annesine “Senin babandir.” demesi, ger¢ek
anlamda babalik s6z konusu olamayacagina gore,
“baba’ kelimesinin tasavvuf ilminde kullanilistyla
veya Ibnii’l-‘Arabi’nin kelimeye yiikledigi anlamla
bir ilgili oldugunu disiinebiliriz. Tasavvuf ilmin-
de, manevi boyutta “baba” olmak, “terbiyeci” ve
“pir” olmaktir. Ibnii’l-‘Arabi’ye gdreyse mes’elenin
baska bir boyutu daha vardir: Anne, oglun varligina
sebepse de ogul, erkek olarak babaya ve dolay1sty-
la kadinin bir ciiz’i oldugu varliga, yani babaya
daha yakindir.* Burada miicerred olarak, biitiin
kiiltiirlerde esas olan “babaya itdat” kastedilmis,
yani “Ona, babana itaat eder gibi itaat et!” demek
istemis de olabilir.

Yine Fiitihat'ta anlattig1 rihani miracinda, mele-

60 bkz. Ibni’l-“Arabi, Fiitithat, (1414/1994 baskisi), I:
605. Ayrica bkz. Nihat Keklik, Ibnii’l-Arabi’nin
Eserleri ve Kaynaklar: Igin Misdak Olarak el-
Futihat el-Mekkiyye (Ankara: Kiiltir Bakanligi,
1990), 262. Burada hatirlatmak yerinde olur ki belki
de bu sebepten, Ibnii’l-‘Arabi Fiitiihdt'ta Ensar’dan
sikca s6z eder.

61 Tbnii’l-‘Arabi, Fiitithat, (1414/1994 baskisn), I11: 632.

62 bkz. Ibnii’l-‘Arabi, Fiitiihat, (1414/1994 baskisi), V:
19-20.
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gin Ibnii’l-‘Arabi’yi semanin kapicisina annesine
nisbetle tanitmasi, annesinin manevi degerini anlat-
maya kafidir saniriz. $oyle ki: “Melekle birlikte
semanin kapisina yiikseldiklerinde, kapi arkasindan
biri, ‘Ancak Allah’m tarifiyle bilinebilecek olan bu
makamin kapisini ¢alan kimdir?” diye sorar. Melek,
‘Yanimdaki Muhammed ibn Nar’dur.” deyince kapt
acilir.”® Miracinin sonrasinda da “nir”a dondii-
giinii anlatirken yine annesinin ismine gonderme
yaptig1 diisiiniilebilir.* Ibnii’l-‘Arabi’nin miracinda
annesinin ismiyle tanitilmasi, annesinin melekler
tarafindan saygiyla anildiginin ve Allah katinda
ménevi degerinin isareti say1labilir.

ibnii’l-‘Arabi, tiirbi annesinden ayrica, Rithu’l-
Kuds’te ve Diirretii’l-Fahire’de de bahsetmektedir.
Birinci gectigi yerde, Ronda’ya giderken ondan izin
istemektedir.* [bnii’l-‘Arabi annesinden, babast ‘Ali
ibn Muhammed’in 6liimiinii anlatirken de bahset-
mis ve annesinin de bu anda etrafinda olan aile
fertleri arasinda oldugunu sdylemistir.% Oyleyse
annesi, babasindan sonra vefat etmistir ki elimiz-
deki verilere gore bu siire ¢ok da uzun degildi."’

“Sadece sohbetinden faydalanilacak kisilerle otur-
may1” kendisine diistr edinen®® ve titizlikle takip
eden Ibnii’l-‘Arabi’nin, ancak halifelerinden fay-
dalandig1 Eb( Medyen (6. 594/1198), Eb(’l-Abbas
el-Uryabi (6. ?) ile Ebd Imran Misa b. Imran
el-Mirtdli (6. 604/1207), ibn Kassim (6. 606/1209),
Seyh Salih el-Berberi (6. ?), Yiinus el-Hasimi (6. ?),
Mevriri (6. ?) ve Zeynuddin ‘Abdusselam el-Zevavi
gibi kendilerinden ¢ok bahsettigi “bey” seyhleri

63 bkz. ibnii’l-‘Arabi, Fiitihat, (Kahire: Matba‘a-i
‘Amire, 1293 baskisi), I1: 820.

bkz. ay. Burada belirtmek gerekir ki miraca ne za-
man ¢iktigin1 bilmemekteyiz. Krs. Stephen Hirtens-
tein, The Unlimited Mercifier: The Spiritual Life and
Thought of Ibn Arabi (Oxford: Anga Publishing,
1999), 257 (n13).

65 Ibn ‘Arabi, The Rith al-Quds (Sifis of Andalusia
icinde), trc./ed. R. W. J. Austin, (Sherborne: Beshara,
1988), 118.

bkz. Ibnii’l-*Arabi, Fiitihat, (ty), I1: 289 ; (1414/1994
baskisi), I: 519.

67 bkz. Kilig, Ibnii’l-‘Arabi Diisiincesine Girig, 24.
68  bkz. Ibnii’l-‘Arabi, Fiitihat, (1293 baskis1), IV: 598.

64

66
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yaninda haklarinda tabakat kitaplarinda maalesef
bir bilgi bulamadigimiz birgok “hatlin” miirsidle-
ri ve hocalar1 da vardi. Bunlar arasinda, kendisi
hakkinda ‘I1ahi/Miirsid anne” tabirini kullandigi
Fatima Bintii Ibnii’l-Miisenna, Sems Ummii’l-
Fukara ve “Hicaz ulemasinin 6viincii” gibi tavsif-
lerle yiicelttigi Fahru’n-Nisa Bintii Riistem gelir.
Bunlardan ilk sirada zikrettigimiz Fatima Bintii
[bnii’l-Miisenna (6. 595/1199 [?], Isbiliye) konu-
muz i¢in ziyadesiyle 6nemlidir. Ciinkii o, kendisini
[bnii’l-‘Arabi’nin, “{1ahi annesi” olarak nitelerdi.

“lahi anne” terimi tasavvuf literatiiriinde miirsidler
icin kullanilan “rahi baba” terimine benzemektedir.
Siihreverdi’nin su s6zii miiridin, miirsidiyle manevi
bir doguma eristigini ve onun bir parcasi haline
geldigini betimlemesi agisindan 6nemlidir: “Allah
Teala’nin sahib ve mashiib arasinda bir iilfet hazir-
lamig olmasindan dolay1 miirid, seyhin/miirsidin
bir ciiz’ii gibidir. Cocugun tabii dogumla babanin
cliz’ii olmasi gibi, bu dogum da manevi bir dogumla
seyhin/miirsidin bir ciiz’ii haline gelir.”®

[bni’l-“Arabi’nin anlatimuyla, Fitima Bint Ibnii’l-
Miisenna “Allah’in ciizzam derdini verdigi salih
bir adamla evlidir ve Allah’a kavustugu ana kadar
glinlin yirmi dort saati ona severek hizmet etmis-
tir” [bnii’l-‘Arabi, Fatima Bint Ibnii’l-Miisenna ile
isbiliye’de (Endiiliis) karsilasmistir” Tamdiginda
95 yasinin {izerinde™ olan bu yash hanim igin
[bni’l-Arabi, gealiall 1Sl el (Salihlerin
biiyiiklerindendi) tavsifini kullanir.”® Ayrica, tah-
kikli Fiitiihat baskisinda parantez iginde “Ibnii’l-
‘Arabi’nin Nefesii'-Rahman Ricaliyle Karsilasmasi”

69 Sihabi’d-din EbtG Hafs es-Sithreverdi, Avarifii’l-
ma‘arif (Beyrut: Daruw’l-kiitiibi’l-ilmiyye, 1426/2005),
54.

70 Ibn ‘Arabi, al-Durrat al-Fakhirah (Sufis of Andalua
sia icinde muhtelif sayfalar), trc. ve ed. R. W. J. Aus-
tin, (Sherborne: Beshara, 1988), 145.

71 ibni’l-‘Arabi, Fiitiihat, ed. O. Yahya, (Kahire: el-
Hey’eti’l-Misriyye el-‘amme, 1992), IV: 236 (para-
graf no: 320)

72 bkz. Ibnii’l-‘Arabi, Fiitahat, (1293 baskisi), II: 459;
(1414/1995 baskisi), 11: 632.

73 Ibnii’l-‘Arabi, Fiitihat, (1990 baskist), XIIT: 245 (pa-
ragraf no: 317).
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notuyla verilen boliimde, Ibnii’l-‘Arabi: “Bu babda
gordiigiimiiz kadinlardan en sadik olanlarr” diye-
rek en baga Fatima Bint [bniil-Miisennd’y1 koyar.”*
Bagka bir yerde onu, “cilé)lall cilasall (e’ Muhibbe
ve arifelerden”” bir kadin veli olarak takdim eder.

Bu hanima “kendi elleriyle” kamistan bir kuliibe
yapan ve yillarca hizmet eden” ibnii’l-‘Arabi, ona
“Anne!”; o da Ibnii’l-‘Arabi’ye, “Evladim!” diye
hitab etmekte’”” ve kendisinin Ibnii’l-‘Arabi’nin
“{1ahi annesi” oldugunu sdylemektedir. Fiitithat'ta
bu durum séyle ifade edilir: “Ben Isbiliyyeli Allah
asig1 ve arife bir kadina hizmet ettim. Adi Fatima
Bint ibn el-Miithenna idi. (.......) O bana sdyle derdi:
Ben senin ilahi annenim (Ummiike’l-ilahiyye) ve
senin tiirabi (biyolojik) annenin niruyum.”” Burada
ibn ‘Arabi’nin tiirabi annesinin adinin “Nir” oldu-
gunu hatirlayalim. [bnii’l-‘Arabi’yi bu anneye gétii-
ren, zaten tlirdbi annesidir ve bu rehberlik ilkinin
bir devami gibidir.

[bnii’l-‘Arabi’nin, Fatima Bint Ibnii’l-Miisenna’nin
yaninda nasil bir edeb i¢inde bulundugunu onun
su ciimlelerinden anliyoruz: *...Doksanli yaslarin-
da olmasina ragmen, yaninda oturdugum zaman
giil gibi giizel sakaklarina bakamaz; utanirdim.””

74 Digerleri Sems Ummii’l-Fukara’ ile Isbiliye’de karsiF
lastigt Ummii’z-Zehra ve Mekke’de karsilastigr “Sit-
tu Gazale” diye ¢agrilan Giilbahar’dir. bkz. Fiitihat,
(1992 baskist), IV: 236-7 (paragraf no: 320).

bkz. Tbnii’l-‘Arabi, Fiitihat, (1293 baskis1), IT: 459;
(1414/1995), T11: 632.

bkz. Tbnii’l-‘Arabi, Fiitahat, (1293 baskisi), IT: 459;
(1414/1995 baskist), I111: 632. Burada hatirlatmak ge-
rekir ki, tasavvufta, fazil ve arif bir kimsenin sohbet
ve yasadig1 tasavvufi hallerini gérmek ve ondan bu
sekilde faydalanmak isteyen kisiler, kendilerini onun
hizmetine adayarak gece giindiiz ona yakin olma ve
onun s6zlerini dinleme firsat1 elde ederlerdi. Yukari-
da da bdyle bir durumdan s6z edilmektedir.

bkz. Tbnii’l-‘Arabi, Fiitihat, (1293 baskisi), IT: 459;
(1414/1995), T11: 632.

bkz. ay. (Burada, Ibnii’l-‘Arabi’nin biyolojik annesi-

nin adinin “Nar” oldugunu hatirlamak gerekir.)

bkz. Tbnii’l-‘Arabi, Fiitihat, (1293 baskis1), IT: 459;
(1414/1995 baskis), IIT: 632; Tbn ‘Arabi, al-Durrat
al-Fakhirah, 144-5; Mahmid Mahmid el-Gurab,
Serhu Risaleti “Rith el-Kuds fi muhasebeti’n-nefs”
(Buradan sonra, Serhu Risaleti “Riih el-Kuds), (Bey$
rut: Matba‘atii Nadra, 1414/1994), 132.
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[bnii’l-“Arabi’nin onun huzurunda tam bir hust‘
ile ve biitiin eczastyla oturdugunu, Fatima Bint ibn
el-Miisennd’nin, “huztiruna girenler iginde Ibnii’l-
‘Arabi’den daha ¢ok begendigi kimse olmadiginr”
soylemesinden de ¢ikarabiliriz. Onun bu sézlerin-
den dolay1 Ibnii’l-‘Arabi’ye gibta ettigi belli olan-
larin, “Neden?” seklindeki sorularina su cevabi
verirdi: “Siz hepiniz benim huziruma geldiginiz
zaman bir kisminizla gelir, bir kisminizi evinde ve
ailesinde birakir. Ama evladim ve goziimiin niru
Muhammed ibnii’l-‘Arabi, huzdruma girince bitii-
niiyle girer, kalkinca biitiiniiyle kalkar; oturunca
biitiintiyle oturur; arkasinda nefsinden baska bir sey
birakmaz. Zaten bu yolda usil de boyle olmalidir.”*°

[bnii’l Arabi’nin ona “Annecigim” diye hitabini ige-
ren bir olay sdyle bir kontekste gegmektedir: Fatima
Bint ibn el-Miithenna’nin Kur’an’-1 Kertm’den siire-
si, Fatiha idi. O, Fatiha stiresi ile kerametler mey-
dana getirir ve herkesin de boyle olmasi gerektigini
diisiiniirdii: “Bagsina gelen herhangi bir sikintidan
kurtulmak i¢in, Fatiha’y1 bildigi halde onu okuma-
yana sasarim’™! derdi. Kendisine “Fatiha Stiresi’nin
ve onu istedigi iste kullanma giiciiniin verildigini”
saklamaz,® hatta herkesin bunu bildigini sanird1.®
Fatiha Stresi’nden himmet diledigi veya onunla
tasarrufta bulundugu olaylara érnek olarak, Ibnii’l-
‘Arabi’nin Fiitihdt ve ed-Diirretii’I-Fahire’de anlat-
t1§1 su olay gosterilebilir: Bir giin Ibnii’l-‘Arabi,
miirsidi FAtima Bint [bnii’l-Miisenna ile muhabbet
konusu hakkinda sohbet etmektedir. Fatima Bint
[bnii’l-Miisenna: “Allah’ sevdigini sdyleyip de
O’nu bir an bile goziinden kaybetmeden miigahe-
de etmekten dolay1 sevinmeyen kimsenin haline
sasarim. O’nu sevdiklerini s6yledikleri halde agla-
yanlara da sasarim. Ona yakin olanlarin yakinli-
gindan kat kat tistiin yakinliktan utanmuyorlar mi1?
Muhib [Hakk’a muhabbeti olan], Hakk’a yakinlik

80 Ibn ‘Arabi, The Rih el-Kuds, 143; el-Gurab, Serhu
Risaleti Riuh el-Kuds, 132.

81 TIbni’l-‘Arabi, Fiitiahat, (1990 baskisi), XIII: 245
(paragraf no: 317).

Bkz. Ibn ‘Arabi, al-Durrat al-Fakhirah, 145-146.
Ibnii’l-‘Arabi, Fiitihat, XIII (1990 baskis1), 245
(paragraf no: 317).
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acisindan insanlarin en biiyiigiidiir ki O, muhible-
rin meshidudur. Daha ne diye agliyorlar sagsarim.”
dedikten sonra miiridi Ibnii’l'Arabi’ye dénerek:
“Evladim! Bu hususta sen ne diisiiniiyorsun?” diye
sorar. Ibnii’l-‘Arabi, tam bir miirid gibi davranarak:
“Annecigim, sen ne diyorsan dyledir.” der. Fatima
Bint ibnii’l-Miisenna devamla: “Ben Habibim’in
bana Fatiha Stresi’ni vermesine de sasarim. Bu slire
bana hizmet etmektedir. Allah onu benden hig ali-
koymamustir.” der. Tam da o anda bir kadin ¢ikage-
lir. Isbiliye’den iki giinliik mesafede olan Sidonia’da
(Cerez de Sidonia) bulunan kocasinin orada bagka
bir kadinla evlenmek iizere oldugunu ve kocasini
geri getirip getiremeyecegini sormaktadir. {bnii’l-
‘Arabi, miirsidi FAtima Bint [bnii’l-Miisenna’ya
donerek: “Annecigim, bu kadinin ne dedigini duy-
muyor musun?” der. O: “Evladim! Ne yapmami
istiyorsun?” diye sorunca, Ibnii’l-‘Arabi, kadina
ihtiyact olan hususta yardim edilmesini istedigini
soyler. Bunun {izerine FAtima Bint Ibnii’l-Miisenna:
“Tamam. Ben simdi hemen Fatiha Stresi’'ni gonde-
rip bu kadinin kocasini getirmesini sdyleyecegim.”
der ve Fatiha Stresi’ni okumaya baslar. Ibnii’l-
‘Arabi de onunla birlikte okumaktadir. Okurken
onun makamini bir kez daha daha agik anladigini
diisinmektedir. Zira onun Fatiha Stresi’ni okumay1
bitirmesini miiteakip Fatiha Stresi havada secde
etmis bir halde temessiil etmis ve ona, “ Buyrun!
Emrinize hazirim!” diye tekmil vermistir. Bunun
tizerine o, “Ey Fatihate’l-Kitab, Siris Sezone’ye
(Cerez de Sidonia), bu hanimin kocasinin yanina
git ve onu almadan geri gelme!” diye cevap ver-
mistir. Bu soziin {izerinden, Cerez de Sidonia’ye
gidip gelme siiresi kadar bir siire gectikten sonra,
kadinin kocasi evine donmiistiir. Bunun tizerine
Fatima Bint Ibnii’l-Miisenna def calip eglenirce-
sine sevinir.* Ibnii’l-‘Arabi bu negesinin sebebini
sorunca soyle agiklar: “Allah bana onem verip beni

84  Keklik, muhtemelen olaymn bag tarafini terciime
etmeden ortadan almasindan nasi, Fatima Bint Ib-
ni’l-Miisennd’y1 def ¢alip miiridlerini eglendiren
bir hanim geyh olarak takdim etme yanilgisina
diismiustiir. Cok genis bir konuyu ¢alisirken tali konus
larda ve detaylarda bu tiir yanilgilar olagandir. bkz.
Keklik, Misdak Olarak el-Futthat el-Mekkiyye, 287.
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velilerinden yaptig1 ve beni kendisine sectigi i¢in
seviniyorum. Ben kim oluyorum ki Rabbim beni,
benimle ayni cinsten olan diger insanlara tercih
ediyor! Sahibimin izzetine yemin ederim ki ben
anlatamayacagim kadar [Allah tarafindan] kiskani-
liyorumdur. Zira ne zaman O’ndan bagka seye iltifat
etsem, o iltifat ettigim seyde bagima bir bela gelir.”**
Bu durum Ibnii’l-‘Arabi’nin miirsidine baglihgim
iyice giiclendirir ve ona hizmete devam eder.®

Fatima Bint [bnii’l-Miisenna’nin, Fatiha Stresi’nin
kendisinin hizmetinde olusuna sevinmesi ve bunu
veliliginin delili saymasi, onun keramete dnem
verdigini ve kerameti velayetin onemli bir ciizii
olarak kabul ettigini gdsterir. Ayni tutumu, [bnii’l-
‘Arabi’nin bunu miirsidesinin “makaminin yiice-
ligine delil” saymasinda da gdrmekteyiz. ibnii’l-
‘Arabi, ed-Diirretii’l-Fahira ve Rithu’l-Kuds adli
eserlerinde de tistadlari, karsilasip tanistigi kisileri
anlatirken de ayn1 tutumu sergiler ve her birisini
anlatirken mutlaka kerametlerinden soz eder.”

85  Burada goriiniise gore, tasavvufta 6nemli bir konu
olan “Gayret-i {1ahiyye” den (I1ahi gayret) bahsedil-
mektedir.

86  bkz. Ibni’l-‘Arabi, Fiiriihat, (1293 baskisi), II: 459;
(1414/1994 baskisi), 11I: 632-633. Burada belirtmek
gerekir ki ed-Diirretii’l-Fahire’de olay biraz farkli
bir sekilde anlatilsa da ana hatlariyla aynidir. Soyle
ki Fatima Bint Ibnii’l-Miisenna’nin Fatiha Stresi’ni
okumasindan sonra, ligiincii giin adam evine gelir.
Duruma sevinen karisi, Fatima’ya gelip tesekkiir
eder. [bnii’l-‘Arabi ve beraberindekiler, adama neden
geri dondiiklerini sorarlar. Adam, evlenme akdi igin
giderken iginde bir sikinti hissettigini ve her seyin
kapkaranlik goriindiigiinii, bunun {izerine esyalarini
bile almadan oradan ayrilip giines batmadan Tri-
ana’ya gelip Isbiliye’ye gelen bir sandala atladigini,
nasil ve neden geldigini hala anlamadigini soyler.
bkz. Ibn ‘Arabi, al-Durrat al-Fakhirah, 145-146.
Ayrica bkz. el-Gurab, Serhu Risaleti Rih el-Kuds,
133.

87  Keramet, mii'min bir kuldan sudir eden (agiga ¢i-
kan) harikulade vak‘alara isdret eden bir terimdir.
Tasavvuf literatiiriinde bir sGff anlatilirken mutlaka
kerdmetlerine de vurgu yapilir. Bu vurgu, aslinda
kerametin tasavvufta ¢ok onemli oldugundan degil,
stfi olmayan bazi gruplarin keramet diye bir olgu-
yu akla aykirt bularak reddetmelerine inat yapilan
bir vurgudur. Haddizatinda sifilere gore keramet
saklanmasi gereken bir sirdir ve gergeklestigi zaman
veli, bunun kerdmet mi istidrac mi oldugunu kesin-
likle bilemez. Ustelik Allah’in kendisine verdigi bir
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Fatima Bint [bnii’l-Miisenna’nin daha bir ¢ok kera-
metlerine vakif oldugunu ve tasavvufi hallerinin
¢ok yiice sdyleyen Ibnii’l-‘Arabi, onun éliimiine de
sahid olmustur.®® Bu demektir ki tanigtigi andan
oliimiine kadar ona hizmet etmistir.*’

Ummii Kenan: Kenan Rifai’nin Annesi
Hatice Cenan Valide Sultan (6. 4
Cemaziyelahir 1919)

~ 9

“Annenin miirsideligi” dendigi zaman, yakin tari-
himizde akla ilk gelen, Hatice Cenan Hanim/Valide
Sultan’dir. Kenan Riféi (6. 1950), “Rifai” nisbetin-
den da anlagilacagi iizere, Ahmed er-Rifa‘T’ye (6.
578/1182) isnad edilen bir tarikat olan Rifa‘iyye
Tarikati menstibudur. Ancak miintesiplerinin
genel kabuliinii géren anlayisa gore, onun tasav-
vuf anlayis1 biitlin siifilerin ve hikmet sahiplerinin
goriislerini bir araya getiren bir yapidadir.”’

Kenan Rifai, ilk tasavvufi terbiyesini annesi Hatice
Cenan Valide Sultan’dan almistir. Haddizatinda
her ¢ocuk ilk terbiyesini annesinden alir ama onun
aldig1 terbiye, siradan terbiyelerin 6tesinde bir tabi-
atteydi. Ayverdi’nin kelimeleriyle sunarsak,

Annesi onu emsaline az rastlanir bir askla se-
viyor; o da annesini herseyin listiinde bir ask-
la seviyordu ve bu marazi bir ana muhabbeti

sirr1 acgiga ¢ikarmak biiyiik bir vebal oldugu gibi
misahede halinde bulunan bir velinin kerametini,
kendisinden bagkasinin gérmesi imkansizdir. Detay
ve kaynaklar i¢in bkz. Kiiciik, Tasavvuf Tarihi, 182-
186.

88 Ibn ‘Arabi, al-Durrat al-Fakhirah, 144-145; el-
Gurab, Serhu Risaleti Rith el-Kuds, 133.

89  Detaylar icin bkz. Hiilya Kiigiik, “From His Mott
her Nir al-Ansariyya to His Shaykh Fatima bt. Ibn
al-Muthanna: Important Female Figures Around
Muhyi 1-Din b. al-‘Arabi”, Arabica, 59 (2012): 685-
708; Hiilya Kiigiik, Uzatiimis Yol: Hz. Sems’ten Hz.
Mevildnd’ya: Hz. Ibnii’l-Arabi’den Kadin Velilere
(fstanbul: Nefes, 2016), 203-358.

Hayat1 ve 6gretisi hakkinda detayli bilgi igin bkz. Se-
miha Ayverdi vd., Kenan Rifai ve Yirminci Asrin Is1-
ginda Miisliimanlik, (Istanbul: Hiilbe, 1983); Mustafa
Tahral1, “Kenan Rifai”, Tiirkiye Diyanet Vakfi Islam
Ansiklopedisi, 2002, XXV: 254-255; Rahmet Kapisi
Kenan Rifai Sempozyumu (29-31 Mays 2015, Istan-
bul) Bildirileri, (Istanbul: Nefes Yayinevi, 2017).

90
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de degildi. (...) Bu anne, oglunun yoluna 151k
tutan, ona kendini ve insanlik idealini, vazi-
fesini, bir kelime ile, su diinya ytiziine gelmis
olmasinin hikmetini bildiren, onu kendi suu-
runa vardiran ilk insan ve belki de o zaman
bunu yapabilecek tek insand1.”!

Annesi, biitiin insanliga olan muhabbetini bir men-
surda toplanan ziya gibi oglunda toplayip sembol-
lestirmisse, o da annesinde baslayp gelisen insanlik
askini biitiin dleme ve climle mahliikata yayiyordu.”

Annesi onu geng yaslarda, herhangi bir tekkede
seyhligi olmayan kendi miirsidi, Uveysi-Kadiri
Edhem Efendi’nin terbiyesine tevdi* etti. Kenan
Rifai, Balikesir, Adana, Kosova, Manastir, Uskiip,
Trabzon ve Medine gibi ¢esiti yerlerde ma‘a-
rif miidiirligi yapt1 ve Medine’deyken Ahmed
er-Rifa‘’nin torunlarindan Hamza er-Rifa‘i’ye
hizmet etti ve akabinde ondan icazet ve hilafet
aldi. Kenan Rifai, Medine’den doniiste annesinin
1908°de Hirka-i Serif’te yaptirdigt Ummii Kenan
Dergahrnda® seyhlik yapti. Dergahta irsada bas-
ladiktan sonra, Carsamba giinleri hanimlara soh-
bete, Persembe giinlerini Mesnevi serhine, Cuma
aksamlari ise erkeklere zikre ayirdi. Dergahtaki
dersler verimli ve tesirli oldu; derslere mesnevi-
hanlar da istirak etti ve bunlardan haberdar olan
Konya’'daki Celebi ailesi, yaptiklarini takdir ederek
ona Mevlevi icazeti verdi. Boylece Kenan Rifai,
Kadirilik ve Sazililigin yaninda bir de Mevlevi
seyhligi de yapma icazetine sahip olmus oldu.”*
1925’te tekke ve zaviyeler (tarikatler) seddedildikten
sonra, kendi miilkii olan bu dergahu, eve ¢cevirmek-
te gecikmedi ve kanuna harfiyen uydu. Annesine
derin bagliligindan kaynaklanan Allah’in Halik
stfatinin tecelligah1 anneye —ve kadina— saygr” ve
XX. asirda Miisliimanlig1 yasama sekli onun en
belirleyici 6zellikleri arasindadir. Annesinin kabri

91 age. 13-14.
92 age. 17

93  Dergah hakkinda bazi detaylar i¢in bkz. Giirbiiz Erb
tiirk, “Ummii Ken’an Dergah1”, Rahmet Kapis: Ke-
nan Rifdai Sempozyumu (31-29 Mayis 2015, Istanbul)
Bildirileri, (Istanbul: Nefes Yayinevi, 2017), 153-159.

94  Ertiirk, “Ummii Ken’an Dergahr”, 156.
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de, kendi kabri de Merkez Efendi Camii avlusun-
dadir.”

Kenan Rifai’nin annesine derin baglilig1 ve intisabu,
kendisine derin sevgiyle bagl miintesipleri tara-
findan devam ettirilmekte ve gelenek titizlikle
korunmaktadir. Ayni ekolden Samiha Ayverdi (6.
1993)* ve Meskire Sargut (6. 9 Subat 2013)°7 ve
Cemalnur Sargut’a (1952— Halen) evlatlarinin ve
diger miintesiplerinin gosterdigi hiirmet ve baglilik
da bu gelenegin bir devamdir.

XVII-XVIII. Asirda Seyhlik
Makamindaki Anneler

Tarikatler doneminde, sadece Mevlevilik, Cerrahilik
ve Bektasilik gibi bazi tarikatlerde hanim seyhler
atanabildigini biliyoruz. Bunlardan XVII-XVIIL
asir Mevleviliginde, Afyon Karahisar ve Kiitahya
Mevlevihaneleri'nde Gilines Hanim, Kamile
Hanim, Hacce Fatima Hanim gibi baz1 anneler,
— heniiz kii¢iik yasta olan ogullarina vekaleten—
uzun siire seyhlik yapmiglardir: Afyon Karahisar
Mevlevihanesi'nde Kiigiik Arif Celebi’den sonra
mesihati devralan kiz1 Glines Han, kiiciik yasta
olan ogullar1 adina mesihata gegmistir (1683
civari). Kiitahya Mevlevihanesi de 1010/1601 ve
1101/1689 yillar1 arasinda I1I. Mehmed (Kiigiik
Arif) Celebinin kizt Mesnevihan Kamile Hanim
ile oglu Hiiseyin Celebi ve kiz1 saire Hacce Fatima
Hanim (6. 1122/1710) tarafindan 40 y1l boyunca
yonetilmistir. Ozellikle Hacce Fatima Hanim’in
seyhlik yaptig1 yillar, Mevlevilik tarihinde ¢ok par-
lak bir sayfa olusturur. Bu konu ¢ok uzun oldugun-

95 Detaylar igin bkz. Semiha Ayverdi vd., Kenan Rifai
ve Yirminci Asrin Isiginda Misliimanlik, 101-207,
291-476; Tahrali, “Kenan Rifai”, 254-255.

Samiha Ayverdi’nin mirsideligi icin bkz. Tiikek, “Ta*
savvufta Analik Kavrami: Sdmiha Ayverdi ve Vehbi
Giineri’ye Mektuplar1”; Cemalnur Sargut, Samiha
Ayverdi ile Swrra Yolculuk, der. Sadik Yalsizuganlar
(istanbul: Nefes Yayinevi, 2018).

Konuyla ilgili ¢ok ¢alisma mevcuttur ancak her yil,
genelde Meskire Sargut’un Hakk’a kavusma tarihi
10 Subat’ta anisina diizenlenen sempoyum veya pa-
neller, burada séylediklerimizin kaniti olarak yeterli-
dir.

96

97
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dan ve konumuzu dogrudan ilgilendirmediginden
burada agamiyoruz.”

Anadolu Tarikatlerinde Ana-Bacilar

Anadolu’da tarkat seyhlerinin hanimlarina “ana-ba-
c1” denir. Siinni tarikatlerde, hanimlarin erkeklerle
birlikte sohbet meclisine katilmalari, zikir, sema ve
diger tasavvufi ayinleri birlikte yiriitmeleri caiz
goriilmedigi i¢in ana-bacilar, seyh ile miirid arasin-
da vasita sayilmaktaydilar. Seyhin talimat ve uygu-
lamalar1 ana-bacilar vasitastyla hanimlara intikal
ettirilirdi. Analarin, kocalari olan seyh iizerinde de
biiyiik tesiri olurdu. Seyhin miiridi olmay1 basara-
mayan niceleri onlarin gosterdigi yolla, sonunda
seyh tarafindan hiisn-i kabul goriirdi.”

¢. Biitiin “Tiirabi Anne”lerin “ilahi”ligi

Tasavvuf, iyi bir kul ve iyi bir insan olmak igin
gereken nefs tezkiyesi, riyazet ve ahlak giizelligidir.
“Ahlaki giizellik ve kemale ulasmanin ilk basama-
g1 ise, bunlarin ne olduklarini 6grendikten sonra
ogrendiklerini pratikte uygulamaya caligmaktir. Bu
haliyle tasavvuf i¢in, “6grenilen Kur’an ve hadis-
lerle amel etmektir, onlar1 uygulamaya koymaktir”
da diyebiliriz. Ogrenilen bu dogrulari uygulamak
icin verilecek ¢aba dmiir boyu siirer. Ciinkii insan
nefsi, bir nefes olsun bagibos kaldig1 zaman hemen
dogrudan ayrilmaya ve giinaha diismeye meyyal-
dir. Bu konuda biitiin sifilerin “en zor miicahede’-
nin, az yemek, az igmek ve az uyumaktan once,
“0grendiklerini uygulamak” oldugunu vurguladik-
larin1 biliyoruz. Mesela Bayezid el-Bistami, 30 y1l
miicahede i¢inde ¢abalayip durdugunu, ama ilme

98 Detaylar i¢in bkz. Hiilya Kiiciik, “Female Substitu-
tes and Sheiks in the Mawlawiyya Sufi Order: From
the Early Phase of the Order to the 12/18th Century”,
Mawlana Rumi Review, 4 (2013): 106-131; a. mlf.
“Kiitahya Mevlevihanesi’'nin Hanim Seyhleri”, (Er-
gun Celebi Sempozyumu, Kiitahya, 23- 25 Ekim
2014). (Basili hali: Ergun Celebi ve Kiitahya Mev-
leviligi, ed. Bilal Kemikli, Asiye Tigh, (Kiitahya:
Ticaret ve Sanayi Odasi, 2015) 181-201); a.mlf., Uza-
tilmis Yol, 220-244.

Ornekler igin bkz. Siileyman Uludag, Sufi Goziiyle
Kadin (Istanbul: Insan Yayinlari, 2014), 119-121.
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tabi olmak/uygulamaktan daha zor bir miicadhede
gormedigini belirtmigtir.'”

Tasavvufun ahlak giizelligi ve kemaliyle ilgisini
en miifid sekilde vurgulayan tasavvuf teorisyeni
Gazzali‘dir. Gazzali, el-Miinkizii mine d-dalal adli
otobiyografisinde, stfilerin kitaplarini okuduk-
tan sonra onlar1 uygulamaya gelince zorlandigini;
¢linkd bir seyi 0grenmenin kolay, uygulamanin zor
oldugunu o zaman daha iyi anladigini, hata ve giina-
ha diismekten ilim adamlar1 dahil hi¢ kimsenin
beri olmadigini, hatta ilim adamlarinin hatalariyla
stradan ve cahil insanlar1 da giinaha sevkettiklerini,
¢linkii cahil halkin ilim adaminin giinahlarindan
cesaret ve gii¢ aldigini, onlar1 kendisine drnek aldi-
gin1 belirtirken hi¢ de haksiz degildir. Imanin belli
alametleri vardir ve bunlar her organ lizerinde farkli
sekillerde goriiliir: Goziin imani, harama bakma-
mast; kulagin iméani, harami dinlememesi; ayagin
imani, harama gitmemesi; midenin imani, haram
yiyecek yememesidir. Kalbin amelleri ise ¢cok giz-
lidir ve digardan goriinmesi, ancak diger organlara
tagan isaretleriyle anlagilir. Nitekim, mesela kalbin
kotii amellerinden olan “hased” ilim adamlarinin
irtikab ettigi ve en sik diistiigii tuzaklardan birisi
olmugtur.'”!

Ahlak egitimi, anne karninda baslay1p, bebeklik,
cocukluk ve genglik, sonra da dliime dek devam
eden bir egitimdir. Anne, cocugunu karninda kanty-
la canlandiran, dogduktan sonra siitiiyle besleyen ve
canini canina katan varlik olarak, cocuk iizerinde
cok koklii bir tesir icra etmektedir.'” Cocuk, dog-
duktan sonra, 6zellikle yedi yasina dek zamaninin
hemen hepsini annesiyle ve onun ¢evresindekilerle
gecirir. Annesi onu helal siitiiyle besler, babanin
helal kazang getirmesi i¢in ona uyarilarda bulunur
ve ¢ocugun babasi eve haram girmesin diye liiksten
kaginip ziihdii tercih ederek cocugu giizel bir edep
ve Uistiin bir ahlakla yetistirmeye calisirsa; ayrica
yattig1 yerden, yattig1 saate; yedigi seyden ictigi

100 Hiucvird, Kegfii'l-Mahcub, 28.

101 Bu konuda bazi 6rnekler igin bkz. Kiiciik, Tasavvuf
Tarihi, 35-37.

102 Krs. Samiha Ayverdi vd., Kenan Rifai ve Yirminci
Asrin Isiginda Miisliimanlik, 16.
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seye, birlikte oldugu arkadastan ara sira gordiigii
arkadasina kadar her seyiyle ilgilenirse cocuk salih
bir karaktere sahip olarak biiytitebilir.

ilk ve temel bilgiler de aileden —6zellikle anneden—
alinir. Ibadetlere alisma, yeme igme ve uyumada
islami élgiileri uygulama gibi nefs tezkiyesinin
onemli bir parcast olan pratikler, cocuk yasta ve
anneyle baglar. Anne, ¢ocugunu her seyden sev-
gili gbren ve aziz tutan haliyle terbiye etmeye ve
yetistirmeye en layik olan varliktir. Cocuk, genclik
cagia geldiginde, bir siire degisebilir ama sonra
yine ¢ocuklugundaki bu asli tabiatine doner.
Annenin/ebeveynin cocugunu terbiye icin ¢abalari,
ibn Haldfin ve ve Seyh Zerriik’un zikrettigi takva
miicahedesi — hatta istikamet miicahedesi— igerisine
giren gabalardir. Kanaatimizce, Ibn Haldfin ve ve
Seyh Zerrtk bunu zikretmemekle konuyu eksik
incelemislerdir.

Daha da 6nemlisi sudur ki annenin rehberligi, daha
once agiklamig oldugumuz, Muhasibi nin soziinii
ettigi mahziirlardan da uzaktir. Ciinkii anne, cocu-
gunu gercekten ¢ok sevdigi, onun dareyn (diinya ve
ahiret) mutlulugunu istedigi ve onu salih bir insan
olarak yetistirmek istedigi i¢in, yaptiklarinda riya
ve gosteris yoktur; sidk ve samimiyet vardir. Bunlar
goz 6niinde bulunduruldugu zaman, “seyhin gerekli
olup olmadigini” tartismak bile abesle istigaldir;
zira bir annesi olan herkes, zaten “seyh gibi olan
birisinin, yani annenin” kontrolii altindadir. Bu
miirsidlik, zarri ve gosteristen uzaktir. Dahast,
annenin yaptiklari, ibn Haldin’un tasnifine gore,
takva miicahedesi ve istikamet miicahedesinde
yapilacak olanlarla paralellik arz eder mahiyettedir.

Oyleyse, “insanin kendine, Rabbine ve etrafindaki
insanlara kars1 vazifelerinin 6gretilmesi, yani kul-
luk ve insanlik i¢in gerekli din ve ahlak egitiminin
cocuga verilmesi” veya “cocuga evde verilecek
egitim” soz konusu oldugunda, tirabi (biyolojik)
annelerin hepsi, ildhi/miirsid anneler olurlar. Ciinkii
insanin ilk egitmeni ve ilk seyhi annesidir. Annenin
bu roliinii Gazzali, [hya’u ‘uliimi’d-din adli eserin-
de “Beyanu’t-tariki f1 Riyazati’s-sibyan f1 evveli
nesvihim ve vechu te’dibihim ve tahsini ahlakihim
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(Cocuklarm geligmelerinin baslangicinda, riyazet/
nefs terbiyelerinde, te’dib ve ahlaklarini giizelles-
tirmede izlenecek yolun beyani)” baghg altinda

13 Hemen belirtelim ki burada, annenin

ele alir.
cocuguna yaptig fiziki bakim da riyazetin icinde
distiniilmiistiir: Annenin, ¢gocugun yeme-igme,
uyku saat ve miktarlarini ayarlamasi, ¢ocuk konus-
maya baglayip da bir seyler ister hale geldiginde
bu isteklerinin hangisinin kabul edilip hangisinin
edilmeyecegi gibi birgok husus bu konunun iginde-
dir. Biitiin annneler bunlar1 yapmakta ama bunlarin
“riyazet (bedeni az yeme az igme ve yeterinden
fazla uyumama; zor sartlara alistirmak)” igine gir-
digini hi¢ diisiinmemektedir.

Mezkr baslik altinda Gazzali, gocuklugun “tas
tizerine nakig yapmak” kadar etkili bir egitim done-
mi oldugunu ve bu donemde ¢cocugun, fitrati kabile
yatkin bir cevher oldugunu 6nemle vurgular. Her
seyden Once ona haram siit emzirmemek (giinkii
haramdan hasil olan siitte bereket olmaz); onun
temizi pisten ayirmasina yardim etmek; temyiz
yasina gelince hayay 6gretmek gerekir. Ciinkii
haya aklin nirudur; ¢irkin ve giizeli bu duyguy-
la ayirir. Bunun yaninda onu fazla rahat etmeye,
bol bol yiyip igmeye, giindiiz uyumaya, hele ¢cok
rahat yataklarda yatmaya kesinlikle alistirmamali,'*

103 bkz. Ebl Hamid el-Gazzali, [hya’u ‘uliimi’d-din, ed.
Ebii Hafs Seyyid b. Ibrahim b. Sadik b. ‘imran, (Ka-
hire: Daru’l-Hadtth, 1412/1992), I11: 116-120.

Birg¢ok anne, kendisinin asli gérevinin, ¢cocugun vii-
cliduna iyi bakmak ve onu rahat ettirmek oldugunu
distiniir. Oysa ¢ocugun hayatin her tiirlii cilvesine
alistirilmasi, nefsinin terbiyesi i¢cin —yukarida da
acgiklandig1 tizere—, tam tersi olmalidir. Bu noktay1
bazen bilgili anneler dahi gozden kagirabilir. Me-
seld, iinlii stfi Necmiiddin-i Kiibra’nin (6. 618/1221)
miirid ve halifelerinden olan Mecdiiddin Bagdadi (6.
606/1209 veya 616/1219), annesi ve babasi gibi bir ta-
bibdi. Giizel ve parlak yiizlii bir delikanliydi. Babasi,
Harzemsah’in sarayina tabib olarak cagrilanlardandi.
Anne, oglunu Necmiiddin-i Kiibra’ya miirid olarak
teslim etmisti. Seyhin, oglunu kendisine abdest suyu
dokme hizmetinde kullandigini goriince, oglunun
nazik tabiatli birisi oldugunu, yerine baskasini kul-
lanmasini rica etmis, seyh buna karsilik ona: “Tip
ilmini bilen bir kisi olarak bu s6ziin sizden sadir ol-
mast ne tuhaf bir seydir! Oglun atesli bir hastaliktan
ac1 ¢ekse, onun ilacini baska bir delikanliya versem
oglunuz sthhat bulur mu?” diye sormus, onu ricasin-

104
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hatta tam tersi husiinete (kat1 ve zor sartlara) alistir-
malidir ki biiylidiigii zaman ¢ocuk tembel olmasin,
nefis terbiyesini de kolayca yapsin.'” Gazzali’ye
gore, cocuga yeme adabini 6gretmek, bu babdan
olarak lokmalar iyi ¢ignemeye, birini yemeden
digerini agzina almamaya alistirmak; giysi olarak
beyaz elbise giymeye alistirmak ve —erkek cocuk-
sa—kadinlar gibi rengarenk elbise giymekten uzak
tutmak gerekir. Cocugu, giindiizleri yiiriiyts, hare-
ket ve jimnastik yapmaya alistirmalidir ki tenbellige
alismasin. Gazzali, cocuga altin ve giimiis sevgisi
asilamamak, onu bunlardan yilan ve akreplerden

196 einki

sakindirircasina sakindirmak gerektigini,
bunlarin, hem ¢ocuga hem de biiylige yilan ve
akreplerden daha zehirli olduklarini; aksi takdirde,
cocugun altin ve giimiisli, haram yemeye vara-
cak kadar sevecegini, dolayistyla diinya ve ahiret
mutlulugunu elde edemeyecegini birkag kez tekrar
ederek vurgular. Gazzali’ye gore, cocugu giizel
ahlaklr olarak yetistirmek; kotii arkadastan koru-
mak gerekir. Anne baba ¢ocugu, yalan yere olsun
dogru yere olsun yemin etmemeye alistirilmalidir.
Aksi takdirde biiytidiigiinde de dyle olur. Cocuk,
kimseye kiifretmemeye, lanet etmemeye, haram
yememeye, hiyanet etmemeye ve yalan sdylememe-
ye aligtirilmalidir. Cocuk, higbir ¢ocugun elinden

dan vazgecirmisti. bkz. Cami, Nefehatii’l-iins, 596.
105 Burada hemen belirtelim ki Gazzali’nin “¢ocukluk-
ta 6grenilenin tas lizerine yazi yazmak gibi oldugu”
ve “cocuklukta husinete alistirilmasi gerektigi”
gibi goriisleri, kendinden &nceki Ibn Miskeveyh (6.
421/1030) ve Ragib el-Isfahani (6. 431/1040) gibi is-
lam filozof, egitimci ve ahlak¢ilarinin da savunduk-
lar1 goriisler arasindaydi. Gazzali, bu fikirlerinde
onlarla paralellik gosterse de, sunum tarzi ¢ok farkli-
dir ve tasavvufun kendisine sundugu agilimla gelis-
tirmis goriinmektedir. Ibn Miskeveyh gibi, sifilerin
zithd anlayisint elestiren bir filozofun, “Cocugun
rahata degil husunete alistirilmasi”gerektigini soy-
lemesi dikkate deger bir husustur. Ibn Miskeveyh’in
fikirleri onun, Tahdhibu’l-akhlak (ed. Constantine
K. Ziirayk, Beyrut, 1966) adl1 eserinde; Ragib el-Is-
fahani’nin benzer fikirleri onun, Kitab ez-Zeri‘a ila
Mekarimi’s-seri‘a (ed. Ebu’l-Yezid el-A‘jemT, Kahire,
1987) kitabinda bulunabilir.
Bu demektir ki ¢ocuk, herhangi bir sekilde taltif
edilip ddiillendirilecegi zaman bu, kesinlikle para
ve maddi vasitalarla olmamalidir. Bu, ebeveynlerin
yapacagi en biiyiik hata olur.

106
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bir seyini almamaya, 6zellikle zengin ¢ocuklarin
elinden malini almamaya aligtirilmalidir. Hig kim-
senin birseyini calmamaya; hakki olmayan bir seyi
almamaya, ebeveyninin zenginligiyle éviinmemeye
alistirilmalidir. Cocuk, kibirli olmamaya alistiril-
mal1, hodbin ve miitekebbir olmasina sebep olacak
yollardan uzak tutulmalidir. Igtiméilesmesinin sela-
meti agisindan ¢ocuga toplum i¢inde oturup kalma
adabini da 6gretmelidir: Oturdugu yere tiikiirme-
meye, esnememeye, ayak ayak Uistiine atmamaya,
birisine —hele biiyiiklere— sirtin1 doniip oturma-
maya aligtirilmalidir. Cocugu belli bir yasa gelince
mektebe gonderip Kur’an, hadis ve salih insanlarin
hayatlarimi 6gretmek; cocugun giizel bir davranigini
gordiigii zaman, ona taltif ve ikramda bulunarak tes-
vik etmek gerekir. Ancak burada hemen belirtelim
ki Gazzali bunlari, daha ¢ok babanin gorevi olarak
anlatir ve anneyi ikinci plana atar. Ciinkii ona gore
erkek, Kendinizi ve ailenizi, yakiti tas ve insan olan
cehennemden koruyunuz! (Tahrim 66/6) ayeti muk-
tezasinca, ailesini cehennem atesinden korumaya
gorevlidir ve kadin da bunun i¢indedir. Bu, onun
genel olarak kadin konusuna bakis agistyla ilgilidir
ve onun elestirilebilecek yonlerinden birisidir. Ona
gore, bu terbiyeyi veren day1, amca gibi ayni1 evde
oldugu birinci derece akraba da olabilir. Gazzali
bu fasli, heniiz ii¢ yasinda oldugu yillarda, dayist
Muhammed ibn Sevvar’dan 6grendigi bir duayla
biiyiik bir sifi olan Sehl et-Tiisterd (6. 283/895)!"7

107 Kendi anlattigina gore Sehl, heniiz li¢ yasindayken,
geceleri kalkar, namaz kilan dayist Muhammed ibn
Sevvar’t seyreder. Bir giin dayisi ona: ‘Sen de seni
yaratan Allah’1 zikretmek istemez misin?’ diye sorar.
O: “Isterim ama nasil zikredeyim?’ deyince dayisi
ona, yatagina girdiginde dilini oynatmadan, yani
igindenj ¢ kez “:.‘éJAL.& 4l ggl\ ohlialll (2 411 Allah
benimledir, Allah bana bakandir ve Allah benim
sahidimdir.” seklinde dua etmeyi Ogretir ve bunu
birkac¢ gece yapmasini, sonra da kendisine bildirme-
sini ister. Sehl, birka¢ gece bunu yapar ve sonra bunu
ona bildirir. Dayisinin ¢ok hosuna gider ve bir siire
sonra, zikrin sayisini1 yediye ¢ikarmasini sdyler. Son-
ra bu say1y1 on bire ¢ikarir. Sehl de bunu yapar ve
kendi kelimeleriyle sdylersek, “kalbinde tadini his-
seder”. Bu zikir lizere bir yi1l devam eder. Sonra
dayisi, bu hal tizere kabre girene dek devam etmesini
soyler; o da oyle yapar (bkz. el-Gazzali, Ihya'u
‘ultimi’d-din, 111: 116-120. Sehl et-Tusteri ile ilgili bu
rivayet, ufak tefek farklarla baska tasavvuf kaynak-
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ornegi tizerinden anlatarak bitirir.'*®

Bu ayrintiy1 bir kenara birakarak “anne” iizerinde
yogunlagirsak diyebiliriz ki biitiin anneler, yani
tlirabi anneler, cocuga ahlak ve adabi dgreten egi-
ticiler olarak birer miirsid konumundadir ama bunu
kimse bilmez; hatta kendileri bile bunun farkinda
degildir. Bunun sebebi, belki de onlarin biiyiiklen-
memesi ve yaptiklarini gérmemesi, bagkalarina da
gostermeye calismamasidir. Clinkii Muhasibi’nin
de dedigi gibi, “Tiirabi olan, kibirden uzaktir.
Lokman’m (a.s.) ogluna sdyledigi: ‘Ogulcugum!
Tiirabi (topraktan olanin) kibir neyine?” Lokman
—Allah rahmet eylesin— dogru sdylemis. Asli, ayak-
larla ¢ignenen, tistelik tiynetinde kokmusg siyah bir
camur olan kimse, bu asli [gamur] insanlar arasinda
asag1 ve degersiz bir madde iken nasil kibirlenir
ki?!”1% fste bu, “anne”dir.

Sonug

Tasavvuf literatliriinde “iimm/ana, anne” kelime-
si, Ummii’[-Kitab/Kur’an, Ummii’l-esmd’ veya
Ummiihdt-1 Esmd’ gibi temel dini/metafizik
terimlerde gegmektedir. Tasavvuf tarihinde de,
[bn Hafif’in annesi Ummii Muhammed; Ibnii’l-
‘Arabi’nin tiirabi annesi Nr, ilahi annesi Fatima
Bintii [bnii’l-Miisenna; Kenan Rifai’nin annesi
Hatice Cenan Valide Sultan gibi terim anlamiyla
miirsid olarak tavsif edilen anneler vardi. Bunlardan
Ibn Hafif’in es-Seyhu’l-Kebir; Ibnii’l-Arabi’nin de
es-Seyhu’l-Ekber olarak bilindikleri ve dolayisty-
la tasavvufun onde gelen isimlerinin, annelerinin
kontroliinde yetigmis olduklar1 hususu, calib-i dik-
kattir. Bu annelere ek olarak biitiin anneler/tiirabi

larinda da geg¢mektedir. Mesela bkz. Kuseyri, er-
Risale, 401; Cami, Nefahatii’l-iins, 194).

Iste, Tefsirii’l-Kur’'an’il-azim gibi ilk tasavvufi tefsir
sahibi biiyiik bir stfi bu kadarcik sayidaki bir zikirle
—yani on bir kez: “.csaaldalll ( N Hhlialll ¢ aealll Al-
lah benimledir, Allah bana bakandir ve Allah ben-
im sahidimdir.” zikriyle— biiyiik safi olmustur. De-
mek ki zikirde kerdmet, sayida degil; “s6ylediginin
suurunda ve Allah’in kendisini gordiigiiniin farkkin-
da olmada”dir.

108 bkz. Gazzali, fhya'u ‘ulidmi’d-din, 111, 116-120.
109 bkz. Muhasibi, er-Ri ‘Gye li-hukikillah, 397.
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anneler, cocugun dogumdan once baglayan terbi-
yesinde biiyiik rolleri olmasi agisindan miirsidlik
vasfinin kendilerine 1tlakina en layik kisiler olsa
gerektir. Annenin ¢ocugunu terbiye i¢in ¢abala-
r1, Ibn Haldtin ve Seyh Zerrik’un zikrettigi takva
miicahedesi —hatta istikamet miicahedesi— dahi-
linde diisiiniilebilir. Anne, cocugunu terbiye i¢in
yaptig1 biitiin ¢abalarinda, onun diinya ve ahiret
mutlulugunu isteme ve baska bir niyeti olmamasi
acisindan gayet samimidir ve riya, baskalarina din-
dar goriinmeye calismak, kendini hesaba cekmeyi
ihmal etmek gibi mezm{m/yerilmis huylardan da
uzaktir; hatta tam tersine onlarin “gdrevlerini iyi
yapma dert ve tasasini hi¢ kaybetmediklerini” goz
oniinde tutmak gerekir. Bu sebeple de Muhasibi’nin
soziinii ettigi, “insanin/miirsidin, bagkalarina yol
gosterirken kendisinde Allah’in haklarina ri‘ayet
etmede biiyiik gevsekligin baglamasi, riydya diisme
ve nefsini hesaba ¢cekmeyi unutma” gibi tehlike-
lerden uzak ve selamette olduklar1 da goz oniinde
bulundurulmasi gereken bir husustur.
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Wolof Sufi Oral Narratives’ Structure and Function

Wolof Dilindeki Sozlii Tasavvuf Anlatilarinin Yapist ve Islevi

Mamarame SECK*

Abstract

This study explores the unstudied rich Wolof Sufi oral cultural productions and their contribution to the
knowledge about Islam in Senegal. It only focuses on oral production by Sufi leaders and their followers.
This consists of an oral corpus of the life stories of past and current Sufi leaders, woven by multiple (re)
tellers across generations, designed in such a way that they can give Sufi adepts examples to follow and,
possibly, reproduce. The storytelling varies according to the speaker’s skills and charisma, the audience’s
expectations and context of the performance. The combination of all these factors makes the structure of
the stories unique, especially compared to those coming from western cultures.

Keywords: Narrative, Sufism in Senegal, Sufi oral Production, Islam in Senegal.

Oz

Bu ¢alisma, hakkinda oldukc¢a az ¢alisma bulunmakla birlikte son derece zengin bir igerige sahip olan
Wolof dilindeki sézlii tasavvufi kiiltiir iiretimlerini ve bunlarin Senegal’deki Islim hakkindaki bilgilere ne
tiirden bir katki sagladigini arastirmaktadir. Caligma yalnizca tasavvuf biiyiikleri ile onlarin miintesipleri
tarafindan olusturulan sozlii iiretime odaklanmaktadir. Bahsedilen sozlii gelenek, tasavvuf biiyiiklerine
izleyebilecekleri, hatta yeniden iiretebilecekleri ve nesiller boyunca farkli anlaticilar tarafindan aktarilmis,
geemis ve giiniimiiz tasavvuf figilirlerinin hayat hikayelerinden olusan sozlIii bir kiilliyattan olugsmaktadir.
Hikaye anlatimi, konusmacinin beceri ve karizmasi ile dinleyicilerin beklentileri ile icranin baglamina
gore gesitlilik gosterir. Tiim bu etkenlerin birlesimi, 6zellikle Bat1 kiiltiirlerinden gelen benzerleriyle
karsilastirildiginda, hikaye yapisini nevi sahsina miinhasir kilmaktadir.

Anahtar Kelimeler: Anlat1, Senegal’de tasavvuf, sozlii tasavvufi iiretim, Senegal’de Islam.

*  Scholar, Fundamental Institute of Black Africa (IFAN), Department of African Languages and Civilizations.
E-mail: mamarseck@gmail.com.
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Introduction

Senegal is a country that counts 94% Muslims, the
majority of which are followers of Sufi Islam. This
study explores the overlooked, yet rich oral cultural
productions of the Senegalese Sufi orders and their
contribution to the knowledge about practices of
Islam in West Africa in general and Senegal in par-
ticular. The study only focuses on oral production
by Sufi leaders and their followers. This tradition
consists of an oral corpus of the life stories of past
and current Sufi leaders, woven by multiple (re)tell-
ers across generations, and designed in such a way
that they reinforce the faith of Sufi adepts in their
leaders. In addition, these stories set examples for
Sufi adherents to follow and, possibly, reproduce.

Every Sufi congregation in Senegal is an opportu-
nity to tell stories about past and current Sufi lead-
ers. The ways in which the stories are selected and
framed may vary according to the speaker’s skills
and personal charisma, the audience’s expectations
and the context of the performance. The combina-
tion of all these factors makes the structure of these
stories unique, especially compared to ordinary
stories and those coming from western cultures.

Why such a pervasiveness of oral stories in the
practice of Sufi Islam in Senegal? What functions
do the stories fulfill in Senegalese Islam in general
and Sufi groups in particular? How do the stories
manage to fulfill such functions?

Having observed my society for a very long time,
participated in several Sufi gatherings in Senegal
and abroad, in Europe and the United States, and
collected data from various sources including video
and audio-cassettes, television broadcasts, and oth-
ers, I came to the following conclusion, which also
serves as the main argument of this study. Sufi
oral narratives in Wolof, which are centered on the
shaykhs or Sufi masters, their exemplary charac-
ters, and the miraculous deeds they are said to have
accomplished during their lifetime, are the medi-
um through which Sufi orders carry their spiritual
message and earn the loyalty of their adherents. In
addition, the survival and continuity of these Sufi

64

orders and the supremacy of their leaders largely
depend on the spread of such narratives. By telling
these stories, Sufi speakers aim to reinforce the
disciples’ faith in their respective Sufi movements
and leaders. The social and religious contexts of
the narrative performance and the speaker’s goal
together shape the structure of the texts, which ful-
fill cultural and religious functions.

Although Sufi orders in Senegal are known as
important social, political and economic organi-
zation' in Senegalese society, the significant con-
tribution of their oral cultural productions to the
spread of Sufi Islam and the knowledge about Sufi
practices in the region is not well known.

The study fills a gap by presenting a selection of
Sufi oral stories, of which it explores the context of
production as well as the characteristic discursive
features. In addition, it shows how Wolof’s discur-
sive mechanisms and the context of production of
the stories shape their structure and help them fulfill
their cultural and religious functions.

Theoritical Frameworks
A corpus of texts

Oral discourse in West-African societies in many
ways consists of a corpus of texts, interconnected

1 Christian Coulon, “Prophets of God or of History?
Muslim Messianic Movements and Anti-Colonialism
in Senegal”, in Theoretical Explorations in African
Religion, ed. W. van Binsbergen and M. Schoffeleers,
London: Routledge&Kegan Paul, 1985, 346-66; Jean
Copans, Les marabouts de |'Arachide: La confrérie
mouride et les paysans du Sénégal, (Paris: L’'Harmat-
tan, 1988); Donald Cruise O’Brien, Saints and Poli-
ticians: Essays in the Organization of a Senegalese
Peasant Society, (London: Cambridge University
Press, 1975), “Introduction”, in Charisma and Broth-
erhood in African Islam, ed. D. Cruise O’Brien&C.
Coulon, (New York: Oxford University Press, 1988),
1-31; Philip D. Curtin, “Jihad in West Africa: Ear-
ly Phases and Inter-relationship with Mauritania and
Senegal,” Journal of African History 12, 1 (1971):
11-24; Leonardo Villalon, Islamic Society and State
Power in Senegal: Disciples and Citizens in Fatick,
(Cambridge: Cambridge University Press, 1995).
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and dialogic.” This conception of text, as developed
in Barber’s 2007 book, draws upon the Latin ety-
mology of the word, “a tissue of words, from Latin
texere, meaning literally to weave, join together,
plait or braid”* Verbal texts, as Barber refers to the
corpus of oral discourse, are “locally-produced texts,
composed and transmitted according to people’s
own conventions, in their own language, encapsu-
lating their own concerns”, which “do seem to speak
as if from ‘within’* In other words, texts, whether
written or spoken, are rooted in their context of
production and reception. From early on, in their
edited volume, Explorations in the Ethnography of
Speaking,’ Bauman & Sherzer looked at the same
issue and used the term “speech community”, which
they define in terms of “the shared or mutually com-
plementary knowledge and ability (competence) of
its member for the production and interpretation of
socially appropriate speech”. Along the same lines,
these two authors speak of “the set of community
norms, operating principles, strategies, and values,
which guide the production and interpretation of
speech, the community ground rules of speaking”.®

Wolof Sufi oral narratives can be considered both
globally and locally framed. Indeed, the norms of
speaking in Sufi Islamic communities draw upon
a long tradition, departing from the hadiths or
teachings of the Prophet Muhammad or Muxamet
in Wolof. The latter is considered a model for all
Muslims -titled given to him by his Lord in the
Qur’an-; and his life and teachings, are recounted at
religious gatherings in Muslim societies to inspire

2 M. M. Bakhtin, The Dialogic Imagination, translated
by M. Holquist & C. Emerson, (Austin: University of
Texas Press, 1981), 259-422; Karin Barber, The An-
thropology of Texts, Persons, and Publics: Oral and
Written Culture in Africa and Beyond, (Cambridge:
Cambridge University Press, 2007), 1.

3 David C. Greetham, Theories of the Text, (Oxford:
Oxford University Press, 1999), 26; Barber, ibid., 2.

4 Barber, ibid., 3.
Richard Bauman & Joel Sherzer, Explorations in the
Ethnography of Speaking, (Cambridge: Cambridge
University Press, 1989), 6.

6  Bauman & Sherzer, Exploration in the Ethnography
of Speaking, 7.
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other Muslims.

Although Sufi leaders may not consider themselves
prophets, their followers may give them attributes
of the Prophet Muhammad, or even of God some-
times. For instance, the Sufi group called Layene
in Senegal considers the founder of its movement,
Limamou Laye (1843-1909), a re-embodiment of
the Prophet Muhammad. That is to say that West-
African Sufi communities have adapted locally the
tradition mentioned above; and they recount the
lives and miraculous deeds or muhjizat, of their
leaders at Sufi ceremonies. Local norms for public
speaking are set by the géwél in Wolof, or griot’ to
use a notion from the West. The latter’s intervention,
as verbal specialist in West-African societies, adds
complexity to this oral tradition. Moreover, Sufi oral
narratives that make up Sufi oral discourse are the
major means of communication among followers of
Sufi orders. The storytellers are actually re-tellers
because their stories are generally well-spread out
and known to almost all Sufi adherents. People
re-tell these narratives to remind themselves of the
good deeds of their leaders and to reinforce their
faith in them. The episodic nature of such stories
has given them a structure that differs from regular
stories such as narratives of personal experience
described by Labov & Waletzky.® In the West-
African Sufi tradition, narratives are boundless
because every speaker takes on an episode of a
master text and links it to previous or incoming
ones recounted by other speakers. In one of the
narratives, the speaker ends his story by telling
his audience that he just wanted to share this epi-
sode with them, which they can add to “what they
already know™:

7 George Olakunle, “The Oral History and Literature
of the Wolof People of Waalo, Northern Senegal: The
Master of the Word (Griot) in the Wolof Tradition”, in
Research in African Literatures 31, 1 (2000): 175.

8  William Labov and Joshua Waletzky, “Narrative
Analysis: Oral versions of Personal Narratives”, in
the Essays on the Verbal and Visual Arts: Proceedings
of the 1966 Annual Spring Meeting of the American
Ethnological Society, ed. June Helm, (Seattle: Uni-
versity of Washington Press, 1967), 12-44.
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Loolu dama leen koy seede

Ngeen dolli ko ca la ngéen xam

This, I am sharing it with you

So that you can add it to what you already
know

Also, every speaker adds his personal skills to the
storytelling, which make his account somehow dif-
ferent from other versions of the same story.

In addition, the context of the narrative performance
has an impact on the framing of the story. Some
parts of the story may be given preeminence over
others while some others may be left out.

Context-based texts

The West-African Sufi context of the narratives,
characterized by the dominant figure of the shaykh
whose known actions and teachings are recalled
by Sufi speakers, has certainly given shape to the
five-step structure, instead of six as in the Labovian
well-known model:’ pre-story, abstract, orientation,
complication and evaluation. The actions accom-
plished by the shaykh and the teachings that can be
learned from these actions are the most important
aspects of the storytelling. As a result, after high-
lighting these actions, the speaker wraps up his
account with his personal assessment.

The majority of the Senegalese Sufi adepts do not
read Arabic, which is the language of the Qur’an
and other Islamic resources. They rely on oral trans-
lations and interpretations of the Qur’an by learned
people; including the Sufi shaykhs themselves and
the adepts they trained in the traditional Qur’anic
schools or daara in Wolof. On Fridays, for example,
local televisions and radios broadcast programs on
Islam and Islamic teachings for those who have
questions but cannot find the answers in the Qur’an.
Question and answer series always follow the trans-
lation and interpretation of Qur’anic chapters and
verses by so-called Arabisants or students of the
Arabic language.

9  Labov and Waletzky, “Narrative Analysis”, 12.
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Many references in the stories told by Sufi speakers
come from written sources, such as the Qur’an,
hadiths or teachings about the Prophet Muhammad,
or the writings of a Sufi scholar, which many people
cannot have access to due to linguistic barriers.
Some of the texts only exist in Arabic and in Ajami,
wolofal in Wolof, meaning an Arabic-based script
for Wolof for another African language. A few
Senegalese can read Arabic, but most of them rely
on storytelling to be educated about the history of
their Sufi clerics. The storyteller selects the passage
that best corresponds to the context of his perfor-
mance and audience’s needs, and weaves and pres-
ents that passage in his own words. The listeners,
who are generally very excited and enthusiastic
about the stories, will show respect and admiration
to the storyteller by leaving their seats to join him
and give him some monetary reward.

It is also important to note that oral tradition has
been for a very long time the major means of knowl-
edge transmission and circulation in West African
societies. Djeli Mamadou Kouyaté, the griot who
tells the epic story of Sundiata in an Epic of Old
Mali," said at the beginning of his account that the
stroty came from his great-great grandfather, who
told it to his grandfather, who passed it down to his
father, who related it directly to him. This is how
the memory of the ancestors is kept alive through
generations. In these West African societies, the
spoken word is as important as the written docu-
ment, if not more important.

It is in this multifaceted context, that is, historic,
socio-cultural and religious, that one must situ-
ate the diffusion of Sufi stories in Senegal. Sufi
storytellers are among the minority who can read
the Qur’an and writings of past and current Sufi
masters, passages of which they relate to their audi-
ence. There is no Sufi gathering without stories
about Senegalese Sufi Muslims. As a result, each
Sufi order has its capital of stories. In addition,
the name of a particular shaykh is associated with

10  Djibril Tamsir Niane, Soundjata ou I’ épopée man-
dingue, (Paris: Presence Africaine, 1960), 1.
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some miracle stories or important statements and
predictions he made during his lifetime.

Wolof Sufi oral narratives are therefore con-
text-based narratives. The context of the narrative
performance dictates the structure, language, and
functions of the narrative units. The word context
here refers to a set of factors that determine the
forms and functions of the stories. By context we
refer here to what Gee called “the material set-
ting, the people present (and what they know or
believe), the language that comes before or after
a given utterance, the social relationships of the
people involved, and their ethnic, gendered, and
sexual identities, as well as cultural, historical, and

institutional factors”."

Following Gee’s view of context, I stipulate that
the people who compose the audience of Wolof Sufi
oral narratives, their common background as well as
the physical and cultural Sufi setting of the narrative
performance together constitute the context that
determines the structure, language and functions
of the narratives. For instance, the way a story is
told at a Sufi gathering that took place in Touba, the
headquarters of the Muridiyya order,? is expected
to be different from the way the same story will
be told at another Sufi gathering taking place in
Philadelphia, in the United Sates. Attendees of the
Touba gathering will likely be mostly composed of
Murids or followers of the Muridiyya, while those
of the Philadelphia meeting will likely be mixed,
that is, composed of followers and non-followers of
the Muridiyya. The Senegalese community in the
United States is composed of followers of different
Sufi orders for whom every event is an opportunity
to see other people and reconnect with the homeland
culture and traditions. As a result, Sufi speakers
tailor their speech based on the audience’s back-

11 James P. Gee, An Introduction to Discourse Analy-
sis: Theory and Method, (London: Routledge, 2005),
57.

12 Cheikh Babou, “Contesting Space, Shaping Places:
Making Room for the Muridiyya in Colonial Sene-
gal, 1912-45”, in The Journal of African History 46,
3 (2005): 405.

67

ground and needs at the time of the performance.
The audience-designed nature of Sufi narratives
leads to some variations in the accounts of the same
story and the language speakers use.

Hybrid genre

Sufi oral discourse, especially Sufi oral narrative
in Wolof, is a hybrid genre, both at the language
and the text levels. As Hill stipulates about the lan-
guage in use in the religious meetings held by the
Taalibe Baay or disciples of Baay or father, the name
given to shaykh Ibrahima Niass (1900-1975), son
of Shaykh Abdoulaye Niass (around 1844-1922),
founder of the Niass branch of the Tijaniyya order
of Senegal:

The oratorical genres employed in religious
meetings are fundamentally heteroglossic,
Jjuxtaposing many speech registers and other
genres: ancient classical Arabic prose, formal-
ized Arabic poetry, Quranic verses, “deep
Wolof” narratives and translations, and con-
versational Wolof explanations incorporating
many French loanwords. "

The hybrid language in Sufi oral narratives consists
of the use of at least three languages in the speech:
Wolof, French and Arabic. These three languages
have different statuses and fulfill different func-
tions in the communication between followers.
Wolof is the vernacular spoken by the majority of
Sufi followers. To reach out to a larger audience
and make themselves understood by the majority
of Senegalese Muslims, Sufi orators use Wolof.
They use French, the official language and that of
the former colonial power, for high-prestige and to
show global connection. Arabic is the language of
the Qur’an and the Prophet Muhammad. Therefore,
Sufi orators use it to show their mastery of the
Qur’an and other religious texts written in Arabic
such as the hadiths of the Prophet Muhammad and
the Sufi poetry by Senegalese Sufi clerics. They

13 Joseph Hill, “Languages of Islam: Hybrid Genres of
Taalibe Baay Oratory”, in Islamic Africa 2, 1 (2011):
70.
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may have to translate their Arabic message into
Wolof afterwards.

Beside the hybrid language found in Wolof Sufi oral
narratives, there is also a hybrid text nature featured
by presence of different genres or text types such
as monologues, dialogues, praises and genealogies.
Because these texts are centered around the shaykh
and his miraculous deeds or philosophical stance,
narrators use monologues, dialogues, praises and
genealogies for various purposes, among which that
consisting of highlighting the sanctity of that shaykh
and legitimating his or her status. In this society, it is
believed that Baraka is transmitted from grandpar-
ents to parents and then to grandchildren. Moreover,
the oldest son of a deceased shaykh often becomes
his successor. A Pulaar saying stipulates: Debbo
pijoo wo jibintaa waliyu (A woman that commits
adultery does not give birth to a saint.) Many people
do not know who the father of these saints are, but
their mothers are well-known and given as examples
to other women.

Methodology of the Study

To analyze my narratives, I use two interrelated
approaches. The first approach is a form-function
analysis," that is, a study of the correlations between
form (structure) and function (contextual meaning).
This approach is used to analyze the structure of
Sufi oral narratives and its function in the context
of production. Such an approach led to interpreting
the pre-story stage, first stage of the Wolof Sufi oral
narrative structure, as a necessary stage, in this oral
cultural context, to suit the audience’s needs for a
thematic context in order to process and understand
the message of the upcoming story.

The second approach is language-context analy-
sis,” meaning a study of the interaction between
language and context. The interaction between the
two is often considered reflexive by some schol-
ars, meaning, “an utterance influences what we

14 Gee, An Introduction to Discourse Analysis, 54.
15  Ibid., 4.

68

take the context to be and context influences what
we take the utterance to mean”.' The application
of this approach to my data led me to look at the
relationships between the wording and structuring
of Wolof Sufi oral narratives and their context of
production, that is, the Wolof Sufi Islamic context.
For instance, the widespread use of Arabic formulas
in Sufi narratives shows the place of that language
in Islamic practices in Senegal. Arabic is used to
lend authority to a narrative, given that it is the
language of the Qur’an and, therefore, it is highly
valued to be able to speak it.

However, given the complexity of Wolof Sufi oral
narratives and the interaction between their contexts
of production, language, structure, and function, it
becomes necessary to combine both form-function
and language-context analyses to best analyze these
narratives. In other words, my analysis consists
of showing how the structure of Wolof Sufi oral
narratives, the functions of the narratives, and the
language in use, reflect the context of the narrative
performance and together tell us about practices
of Islam in Senegal. Particular attention will be
paid to the complication stage of the narratives and
how its structure interacts with the context. The
complication is the stage where various linguistic
devices such as dialogues, monologues, praises and
genealogies, are used to highlight the figure of the
shaykh, which is the goal of the storyteller and the
reason why the audience has come to attend his talk.

Context of Sufi Oral Discourse

A West African Sufi Culture

Students of Islam in Africa commonly mention
the eleventh century as the beginning of the pres-
ence of Islam in West Africa. In Senegal, the gate-
way was the State of Tekruur in the Senegal River
Valley, which subsequently became involved with
the Almoravid reform movement that extended

16 Ibid., 57.
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northward into Morocco and Spain."” According
to Babou, Waar Jaabi, the first ruler of Tekruur,
became Muslim in that period and supported the
Almoravid movement." The latter was a movement
of Islamic conversion that spread throughout the
Western Sahara, led by the nomadic Berbers or
Almoravids early in the eleventh century. However,
the real spread of Islam in Senegal and the sur-
rounding region only happened in the nineteenth
century with the advent of the Sufi orders. There
are four of them: the Qadiriyya —the oldest order—
originated in Baghdad in Iraq in the 11™ century, and
is named after its founder, Abd al-Qadir al-Jilani.
The Tijaniyya —the largest order in present-day
Senegal— was not founded until the 18" centu-
ry. It originated in Algeria and is named after its
founder, Ahmad al-Tijani, an 18th century mystic.
The Muridiyya and the Layenes both originated
in Senegal. The founders of the last two orders are
respectively Amadu Bamba Mbacké (1853-1927)
and Limamou Laye (1843-1909). al-Hajj Malick Sy
(1855-1922), al-Hajj Umar Tal (1797-1864), al-Hajj
Abdoulaye Niass (around 1844-1922) and his son
Ibrahima Niass (1900-1975) are often cited among
the most popular propagators of the Tijaniyya in

Senegal and the surrounding region.

Sufi orders appropriated Islam and adapted it to
the local values and beliefs, leading some scholars,
especially from the European perspective, to use the
term Islam noir or Black Islam. Robinson rejects
this term, which he believes is pejorative, but rather
speaks of the Africanization of Islam, meaning, the
way “African groups have created Muslimspace or

made Islam their own”."” In Senegal it is through
the Sufi brotherhoods and supreme direction of

17  Philip D. Curtin, “Jihad in West Africa: early phaa
ses and Inter-relationship with Mauritania and Sene-
gal”, 12; Cheikh Babou, Fighting the Greater Jihad:
Amadu Bamba and the Founding of the Muridiyya
of Senegal, 1853-1913, (Ohio: Ohio University Press,
2007), 21.

18  Babou, ibid., 21.

19  David Robinson, Muslim Societies in African Histo-
ry, (Cambridge: Cambridge University Press, 2004),
42-59.
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Muslim leaders called shaykhs, or marabouts in
local parlance, that many Senegalese practice Islam.

Sufism is seen by some scholars as a search for
wisdom, piety, and closeness to God through rituals
and litanies.” Brenner sees it as a “spiritual disci-
pline intended to liberate the human spirit from its
corporeal shell and enable it to move closer to God.?!
In general Sufism is considered as the annihilation
of the individual’s ego, will, and self-centeredness
by God, and the subsequent spiritual revival with
the Light of His Essence. However, the main aspect
of Sufism is a belief in mystical forms of knowledge
that can only be obtained through studying with a
master or guide. Salafists do not concur with this
view and rather promote strict observance of the
shari’a, or Islamic law, the Qur’an and the Sunnah,
or traditions of the Prophet Muhammad. Such critic
does not necessary mean that Sufi Muslims, at least
in Senegal, do not follow Sunni Islam. In fact, what
makes Islam in Senegal an original case study for
scholars of Islam in Africa is that there is no ambiv-
alence between Sufis and Sunnis. Sufis have been
Sunnis from early on.

The core Sufi relationship is the individual bond
between a student and a shaykh, who expects
complete submission to his or her guidance. There
has been presence of female shaykhs, also called
shaykha, in Senegal. This tradition goes back to
the time of the Prophet onward beginning with the
youngest wife of the Prophet Muhammad, Aicha,
who was knowledgeable of the Qur’an and the had-
iths, or sayings of the Prophet, to the extent that
she is often cited by hagiographers of the Prophet
Muhammad. Senegal has seen female shaykhs such
as Soxna Maimouna Mbacké, who had several disci-
ples during her lifetime. The tomb of Mame Diarra
Bousso, mother of Amadu Bamba, is visited by
thousands of people every year, coming to celebrate
her sanctity. To find a female shaykh is less common

20 Ibid., 19.

21 See Louis Brenner, “Sufism in Africa”, in African
Spirituality: Forms, Meanings, And Expressions, ed.
Jacob K. Olupona, (New York: Herder and Herder,
Crossroad Publishing Company, 2000).
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today than it was before but there are still a few
female Sufi leaders such as Sokhna Aida Diallo,
wife of late Cheikh Bethio Thioune. Her leadership
is though challenged, if not simply rejected by mem-
bers of the Murid Sufi brotherhood. Before her, late
Sokhna Mariama Niass, from the Niass branch of
the Tijaniyya used to teach the Qur’an and held a
large community of disciples.

The shaykh reveals efficacious litanies to his or her
students in the process of study, and enthusiastic
disciples seek to acquire religious secrets as well as
the shaykh’s permission to transmit them to others.
There is also a widespread belief in the power of
particular shaykhs, leading to the practice of making
pilgrimages to the tombs of shaykhs where pilgrims
asked the dead to intercede for them before God.
Disciples of Sufi orders often work for the shaykh,
expecting Baraka or blessings in return.

In Senegal, Sufism is practiced individually, through
formulaic prayer rituals known as wird and dhikr, in
which one recollects and meditates upon the names
of God.? It is also practiced collectively, through
the chanting of Sufi poems at gatherings and cele-
brations known as jang in Wolof.

The two most popular Sufi events are the Gammu
or Mawlid al-Nabi in Arabic, meaning celebration
of the birthday of the Prophet Muhammad,* which
is the major event of the Tijaniyya order, and the
Great Maggal of Touba, or remembrance of the day
of departure of Amadu Bamba into exile, which is
the major event of the Muridiyya order. Senegalese
Sufi leaders are known for their love of the Prophet
Mouhammad in honor of whom they composed
a vast body of poetry. When comes the birthday
day of the Prophet, they gather at their respective
headquarters to celebrate. Part of the celebration

22 John Glover, Sufism and Jihad in Modern Senegal:
The Murid Order, (New York: University of Rochesi

ter Press, 2007), 47.

Marion Holmes Katz, The Birth of the Prophet Mu-
hammad: Devotional Piety in Sunni Islam, (New
York: Routledge, 2007), 11; Annemarie Schimmel,
And Muhammad is His Messenger: The Veneration of
the Prophet in Islamic Piety, (Chapel Hill: UNC Press
Books, 2014), 125-145.
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consists of a remembrance of the time of Prophet,
his life and challenges he faced during the early days
of [slam when trying to establish the new religion.
As for the Maggal, it celebrates Amadu Bamba’s
forced exile for seven years out of Senegal because
of the fear that he would take up weapons against
the French colonial regime, in addition to their hope
of putting his movement to an end. For the Murids,
this was a test for their Shaykh which he had passed
and for which he was rewarded with a large com-
munity of followers and a magnificent mosque in
the holy of Touba. There are other events such as
ziara, or visits to the living marabouts, in the holy
cities of Touba, the headquarters of the Muridiyya,
Tivaouane, the headquarters of the Sy branch of the
Tijaniyya, Medina Baye and Leona in Kaolack, the
headquarters of the Niasse branch of the Tijaniyya,
Njaasaan, the headquarters of the Qadiriyya, and
Yoff, the headquarters of the Layenes. Other plac-
es where companions of the founding fathers of
the Sufi orders were buried are also visited. The
purpose of the visits is to seek Baraka or spiritual
blessings from the shaykhs, dead or alive, and from
the holy places.?* In addition, the daayiras or local
Sufi associations hold local events to practice and
worship in communion.

Sufi discourse is characterized by the pervasiveness
of stories about the Sufi leaders’ miracles and life
itineraries (jaar-jaari sériii bi in Wolof, meaning
the spiritual itinerary of the shaykh). The stories are
organized around various themes and contents. The
most common themes are prediction making and
relationship between shaykh and disciple while the
content ranges from biographies of the shaykh to
anecdotes. A designated speaker is hired to talk and
tell these stories, and recite other testimonies about
the shaykhs, punctuated by the chanting of moraliz-
ing poems written by these shaykhs in honor of the
Prophet Muhammad. The Sufi songs constitute an
important dimension of the meetings because they
entertain the audience spiritually. Some attendees
may stand up and dance as the chanters perform.

24 Glover, Sufism and Jihad in Modern Senegal, 47.
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Sometimes, they walk to the group of chanters and
the speaker and offer them money to show their
satisfaction. The speaker may or may not be from
a griot or gewél lineage, although géwél speakers
are especially good at recalling past events, which
they combine with praises and genealogies. Indeed,
in West-African societies, the figure of the griot
or master of speech,” or the géwél in Wolof, is
fundamental in the weaving and spreading of texts.
In this respect, the géwél is the one who sets the
fundamentals of public speaking as he or she is
known for his or her verbal skills, inherited from
his or her ancestors. While not all public speakers
are gewél, the fact a speaker is from that lineage
makes the difference between his speech and the
others. In this Sufi context, singers are mostly griots.

Functions of Sufi Oral Narratives

The cultural functions of Sufi oral narratives consist
of extolling the great actions of past and current Sufi
dignitaries. This practice is rooted in Senegalese
culture, in which whoever has accomplished great
deeds is sung and praised for these deeds. Moreover,
there is a popular Wolof saying that says: Ku def
lu réy, dégg lu réy “whoever did something big,
will hear something big.” Famous Senegalese griot,
el-Hajj Mansur Mbay, often retraces sequences of
the lives of the past political notabilities such as
former President Leopold Sedar Senghor, first pres-
ident of Senegal, Lamine Gueye, and Blaise Diagne,
respectively, the first black lawyer and the first black
African elected to the French National Assembly in
French West Africa (Afrique Occidentale Frangaise
in French). Mbay’s shows on local televisions and
radios are very popular and many Senegalese enjoy
watching and listening to them. The chanting and
praising of Sufi shaykhs draw upon that long lasting
tradition and aim at presenting them as examplums.

The religious function of Sufi oral narratives con-
sists of highlighting the mystical dimension of the

25 Judith Temkin Irvine, “Caste and Communication in
a Wolof Village”, (Ph.D. diss., University of Pennsyl-

vania, 1973), 146-147.
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shaykh’s personality and the miraculous deeds he
would have accomplished during his lifetime. Sufi
followers expect their master to be able to accom-
plish miracles or make noteworthy statements or
predictions for the future. The philosophical teach-
ings of a shaykh as well as his predictions are as
important as his miraculous actions. Each section of
the story either prepares or evaluates the actions or
statements of a particular Sufi shaykh. The goal of
the speaker is to present the shaykh as someone with
amystical power or baatin in Wolof Sufi language,
which differentiates him from “ordinary” people.

These cultural and religious functions of Wolof Sufi
oral narrative have made their structure unique,
different from other Wolof ordinary narratives.
The latter can be accounted for using Labov and
Waletzky 1967’s six-stage narrative framework, that
is, they are composed of an abstract, orientation,
complication, evaluation, resolution and coda. By
contrast, Wolof Sufi oral stories, because of their
context of production and the cultural and religious
functions assigned to them, are composed of five
stages: a pre-story (absent in Labov’s model), an
abstract, an orientation, a complication and a final
evaluation. They lack a resolution and coda and the
story ends with an evaluation and has a particularly
rich and complex complication. The pre-story and
the rich complication are the particularity of Wolof
Sufi oral narratives. This shift in narrative struc-
ture can be seen as the evidence that narrative is
culturally and contextually defined. The pre-story,
abstract, orientation and evaluation sections do not
advance the story. Rather, they provide the audience
with useful information about the theme, point,
setting and characters of the story as well as the
narrator’s assessment of that story. By contrast, the
complication advances the story.

Beside the general functions of Sufi oral narratives,
each these sections fulfills a specific communica-
tive function.

The pre-story is the first stage before the actual
storytelling. This is the step where Sufi narrators
announce the theme or subject matter of the story
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being told. It brings in a context that legitimates the
telling of such a story. In this oral culture, nothing is
taken for granted; the more you say, the better you
make yourself understood. Everything is verbalized
for pedagogical purposes. The audience needs to be
prepared for the reception of the message.

The abstract has the function of stating the point
of the story. It briefly introduces the point of the
narrative and answers the question: Why tell such
a story in this particular setting? The abstract gives
the audience a reason for listening to the story being
told. Generally, it is not longer than a single state-
ment.

The orientation has the function of setting the his-
torical background: the site of the story, and the
characters that are involved. Locations and time
expressions are among the linguistic expressions
that make up the orientation in order to help the
listeners situate the event both territorially and
temporally.

The complication is the most important section
of the story, the one that features the shaykh, his
actions and philosophical teachings. It is the stage
everybody looks forward to hearing, and it also is
the reason they come to listen, because it highlights
and magnifies the shaykh. The fact that the shaykh
is the focus of Sufi stories also explains the preem-
inence given to the complication stage. This is the
stage where speakers emphasize the actions and
teachings of a given shaykh. The stages preceding
and following that complication respectively prepare
for or wrap it up. Various linguistic tools are used
for highlighting the shaykh’s actions and teachings
within that complication, which include embedded
dialogues, monologues, praises, and genealogies.

The final evaluation serves as moralistic conclusion
provided by the speaker. This is not only an assess-
ment of the actions of the story being told, but also
an opportunity for the speaker to draw a conclu-
sion from the whole story and transmit a didactic
message to his audience. This final evaluation is
different from the embedded evaluations within the
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complication. It indicates the end of the story being
told. It is tied to the abstract, giving the whole story
the shape of an orthorhombic crystal sheltered by
the pre-story stage as in the figure below.

Pre-story

Abstract Orientation

Complication

Evaluation

Figure: Wolof Sufi Oral Narrative Structure

Discourse Analysis of Sufi Oral Narratives

The following section of this paper consists of ana-
lyzing Sufi oral narratives. In this regard, I show
how the macro and micro-structure of the narratives
interact with their context of production. A special
emphasis will be placed on the complication or peak
of the narratives, due to the complexity of that stage
and the specific preeminence given to it by story-
tellers as it is the stage of the actions accomplished
by the shaykh. The pre-story, abstract, orientation
and evaluation support the actions, which compose
the complication.

Pre-story

The pre-story is normally the first stage of the narra-
tive although it is sometimes skipped by the speaker.
In the context of an interview or lecture in which
the speaker really wants to make sure his story will
be understood, he generally starts with a pre-story.
This provides the listener with the topic of the story
in the form of a statement or, if it is a story about
a particular shaykh, with praise of that shaykh. In
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the pre-story below, from the narrative “Warning
about Arrogance”, recounted by Abdoul Aziz Sy
Dabakh (1904-1997), son of al-Hajj Malick Sy, the
speaker announces the topic of his story, which is
Xeebaate or “arrogance”, by warning his audience
about the potential consequences of such an atti-
tude. He asks God to preserve him and his audience
from arrogance. The use of the inclusive object
pronoun ‘us’ is common in this context where the
speaker does not want to exclude himself from his
preaching. He usually includes himself among the
addressees of his speech, so that his audience feels
comfortable accepting his message. This speaker
was also known for this practice: Xeebaate Yal nanu
ci Yalla musal!

“May God preserve us from being arrogant!”

The next pre-story from “An Example of
Faithfulness” told by Kuridiyu Touré, a disciple
of Ababacar Sy, is a long one in which the speaker
introduces his topic, the faithfulness and discre-
tion of his shaykh, Ababacar Sy (1885-1957), the
oldest son and first khalifa of al-Haj; Malick Sy
(1855-1922). The speaker denied his shaykh any
unfaithfulness and indiscretion, which explains the
use of negative statements throughout the whole
passage (e.g., ku dul soppeeku ba abada “someone
who never changes”). The pre-story also contains
praises of the shaykh and his attachment to Islamic
law, to sharia and tariga, turiq in Arabic, meaning
“path” (e.g., Nit ku fonk sariyaa ngoogu ak tariiga
“someone who respected the Islamic law, and Sufi
orders”). This pre-story is a prelude to a series of
anecdotes, in which Sérifi Baabakar was warned by
his father and aunt against being unfaithful:

1. ku dul soppeeku ba abada

2. Ku dul soppeeku ba abada mooy Sérifi Baabakar
Si

3. Nit ku maanuwoon la

4. Li mu rawe iépp, doomi soxna yi, mooy maanu

5. Maa la wax loolu man

6. Mboleem doomi soxna yi ci addina,

7. 1i 1éen Sérifi Baabakar Si rawe mooy maanu
8. Li Iéen Xalifa rawe mooy maanu

9. Xam nga maanu?

10. Lool la rawe doomi soxna yi

11.Du Allaaxu Akbar, Asalaamu Aleykum

12. Nit ku goree ngoogu

13. Nit ku am xam-xama ngoogu

14. Nit ku bégg diinee ngoogu

15. Nit ku fonk sariyaa ngoogu ak tariiga

Translation

1. Someone that never changes his personalality

2. Someone that never changes his personality was
Sérin Baabakar Si.

3. He was very discreet.

4. What he had more than anybody, any children
of saint women, was his discretion.

5. ITam who told you that.

6. Of all children of saint females in the world,

7. discretion was what Sérifii Baabakar Si had over
them

8. What khalifa had over them was discretion

9. Do you know what discretion means?

10. That’s what he had over any children of saint
females

11.Not “God is great”, “peace be with you” (mean-
ing initiating and closing a prayer.)

12. Here was an honest person

13. Here was a knowledgeable person

14. Someone who loved religion (Islam)

15. Someone who respected the Islamic law, and
Sufism

In the next pre-story taken from “The Lion Chasing
the Warthog”, the speaker, Sérifi Moustapha Mbacke
Ibn Abdoul Khadre Mbacke, grandson of Amadu
Bamba (1853-1927), claims that his grandfather,
who founded the city of Touba, wanted it to be a
city of pity and compassion (yérmande in Wolof).
The pre-story is an introduction to a story about a
lion chasing a warthog. The event would have hap-
pened in Touba, before it became the modern city
we know today. The presence of a lion in that place
is sufficient to show that it was a bush, inhabited by
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wild animals. Amadu Bamba and his descendents
then built the place and modernized it. The function
Amadu Bamba has given to the city also appears
in the pre-story, fakkub yérmande “place of com-
passion”, which means that Touba is a city of peace
where the Murids can live safe, just like the warthog
was safe when it found refuge in Amadu Bamba:

1. Fii jumaa ji ne, gayndee ngi fi woon
2. Waaye mel na ni nak bam ko fakkee
3. Fakkub yérmande la ko def

Translation

1. Here where the mosque is, there was a lion

2. But it seems like when he (Amadu Bamba)
cleared up the place

3. he did so for compassion

In the pre-story below, taken from the narrative
“Throwing Dates”, the speaker, Sériii Abdul Aziz
Sy Junior, grandson of al-Hajj Malick Sy, launches
his narrative about miracles by arguing in favor of
an esoteric or mystical knowledge as opposed to
exoteric or rational knowledge. He states that mysti-
cal knowledge is beyond rationalism, that is, beyond
lu ni fang “something that is overt.” This statement
prepares his audience for the series of miracles they
will be hearing, which are not rational, but rather
mystical. This pre-story is characterized presence
of non-narrative clauses, verbal inflection (danu
clause 1) and object focus auxiliaries (lafiu clauses
3 and 5). The rational knowledge characteristic of
western cultures is object-focused by lafiu both in
clauses 3 and 5. This helps set a barrier between
Sufi believers and non-Sufi believers. The story the
speaker will be telling is for Sufi believers, those
who believe in mystical knowledge and not non-Sufi
believers or rationalists:

1. Danu nekk ci jamono boo xam ne xel dafa ubbiku
lool

2. Te tubaab yi bokkul ci séen xam-xam baatin

3. Noom lu ni fang nit man caa teg loxo lafiu xam

4. moo tax i fu jangal fépp
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5. lool lafiu xam

6. suma waxee mbiru baatin sax daf leen di jaaxal
7. te baatin pourtant am na

8. am na am nan ci préw

9. gisnail fiu ko jéffe

10. gis nafi fiu ko wone

Translation

1. We are in a time when people’s minds are very
open

2. and the white people do not believe in mystical
knowledge

3. they, all they know is something one can touch
with his hand,

4. which is why the people they trained

3. that’s what they know

6. Even when I talk about mysticism, they get sur-
prised

7. but, mysticism does exist

8. it exists; we have proof of its existence

9. we have seen people who practiced it

10. we have seen people who showed it

Sometimes, the pre-story is skipped as in the nar-
rative “The Mean King and the Clumsy Waiter”,
which started directly with the abstract. The story
was told by al-Hajj Ibou Sakho, a Tijan disciple,
affiliated to the Sy branch of the Tijaniyya order in
Senegal. It does not contain a Sufi element although
it was narrated in a Sufi setting. Maybe that is the
reason why it does not contain a pre- story. The story
was rather meant to entertain the audience. It begins
directly with the statement of its point as follows:
Caay-caay ga réy na waaye lay wi dafa rafet, “The
action was bad but the justification was beautiful.”

We draw from these examples that pre-stories are
meant to prepare the audience for the upcoming
story.
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Abstract

While the pre-story prepares the listeners for the
understanding of the forthcoming story, the abstract
clearly states the point of that story, that is, the rea-
son the story is worth telling and listening to. The
most common abstract in Sufi stories is the one
centered on the shaykh. As mentioned earlier, the
shaykh is the most important figure in this Sufi cul-
ture, and almost all stories are somehow related to
him. In the example below from the narrative “The
Prediction”, Ahmet Iyane Thiam, the representative
of the Tall family, from al-Hajj Umar Tall (1797-
1864), justifies his presence at the Great Maggal
of Touba, the major event of the Muridiyya, tell-
ing people about his shaykh, Seexu Umar (al-Hajj
Umar Tall), his visit to Mbacke, the area where the
city of Touba is located today, and, especially, the
prediction Seexu Umar had made about the coming
of Amadu Bamba. The reference to his prediction
will make the audience, essentially composed of
adepts of the Muridiyya, aware of the relationship
between the Mbacke and the Tall families. The point
of telling this story is to make people acknowledge
the truth of the prediction, because Amadu Bamba
came and founded one of the biggest Sufi orders
in Senegal:

1. Ndax Seexu Umar bés ba muy annoncer fidéwu
Seex Amadu Bamba
2. boobu dara xewagul

Translation

1. Because Seexu Umar the day he announced the
coming of Seex Amadu Bamba
2. At that time nothing had happened yet

In the abstract below, the speaker announces that
the point of his story is Séil Tuubaa (Amadu Bamba)
himself (ci boppam in Wolof) and not anybody else:
Sén Tuubaa ci boppam, ma musal léen ci benn xisa,
“Serin Tuubaa, let me tell you a story about him.”

In the next example, the abstract is in the form of
a rhetorical question: lan moo ma yobbu ci Sérii
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Baabakar? or “what took me to Sérin Baabakar?”
The point of labeling the abstract that way is to
answer that question by telling the whole story of
the relationship between the speaker, Abdou Karim,
and his marabout, Ababacar Sy, referred to in the
text as S€rifi Baabakar ‘marabout Baabakar’:

1. Lan moo ma yobbu ci Sériii Baabakar ?
2. Du benn nit du benn Sérifi du doomam

Translation

1. What took me to Sériii Baabakar?

2. It is nobody, it is not a marabout, it is not his
child

As one can see, from the examples above, abstracts
in Sufi narratives, are generally shaykh centered
because Sufi narratives are meant to magnify a
shaykh and his extraordinary actions. The abstract
provides the listener with the purpose of the story,
which is followed by the orientation.

Orientation

The orientation is the stage where the narrator
gives information about time, place, and the people
involved in the story. Ifit is a Sufi story, a shaykh is
always involved with other characters. The orienta-
tion is important for the audience to know where and
when the event happened, and who were involved.
Sometimes the speaker cites his sources in the ori-
entation to show some credibility. In the example
below, from the story “When the Shadows Will Be
the Same”, recounted by Moustapha Mbacke Ibn
Abdoul Khadre Mbacke, Amadu Bamba, referred
to here as sérifl bi, ‘the marabout’, is involved with
his disciple called Tafsiir Muse Paate Daraame,
from Saalum (Saloum in French spelling), a region
located in the central Senegal, north of the Gambia.

1. Ku fiuy wax Tafsiir Muse Paate Daraame ab
seexub

2. seex bu dékk Saalum la bu bokk ci taalibey sérifi bi

3. daa xorumuwoon lool man a waxak sérifi bi nak. ..
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Translation

1. Someone called Tafsir Muse Paate Daraame,

2. a shaykh from Saalum, who was among his stu-
dents.

3. Hewas avery funny person, but good at speaking
with the marabout

One can also find an orientation within the compli-
cation, as in the next example, from the story “In
the Governor’s Office,” by Mouhamadou Thioune,
a griot murid follower, living in New York City,
who wants to inform his audience that Amadu
Bamba’s brother, Maam Seex Anta, owned a house
in Dakar, when the former came there to meet with
the colonial governor: Maam Seex Anta jéndoon
na fa kér,"Maam Seex Anta bought a house there.”

As stated earlier in this study, sometimes, the story
does not have a Sufi element; it is just made up
by the storyteller or derived from sources other
than the Sufi repertoire. The setting in the “The
Mean King and the Clumsy Waiter” story as will
be recalled, features a king and one of his subjects,
who, accidently, poured some sauce over the king's
coat. The latter, upset, commanded his guards to kill
the waiter. Knowing that he would die anyway, the
waiter poured the rest of the sauce over the king's
coat. When the king asked him why HE did such
an action, he responded wisely saying it is because
he did not want the king to kill for minor action,
but a major one.

The final evaluation of the story preceding “The
Clumsy Waiter and the Mean King” served as
abstract to the following one. Indeed, the story
preceding. The Mean King and the Clumsy Waiter
concerns a woman who attempted to poison the
Prophet Muhammad but was denounced by the
poisoned food. She was excused by the Prophet
thanks to her wise argument that she wanted to
challenge the Prophet and see if he was a real one.
After telling this religious story, the speaker wanted
to entertain his audience with another, non-religious
story, but on the same topic. Hence, he used the final
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evaluation of the story as the point (abstract) of the
following one. The audience’s reaction to second
story is telling of its function. They laughed heartily
to death after hearing the “The Mean King and the
Clumsy Waiter”. The fact that this story and the
previous are on the same theme may also explain
why “The Mean King and the Clumsy Waiter” does
not include a pre-story, to announce the topic. Below
is the abstract of “The Mean King and the Clumsy
Waiter:” Caay-caay ga réy na waaye lay wi dafa
rafet (evaluation from previous story), “The action
was bad but the justification was beautiful.”

Evaluation

There are two types of evaluations in Sufi narra-
tives, an embedded climactic evaluation, within the
climax or complication, and a final or post-climactic
evaluation, after the complication. The division is
based on the function of the evaluation.

1. Climactic evaluation

Climactic evaluations usually consist of praises
and genealogies found within the complication
and are meant to highlight and magnify specific
actions accomplished by a shaykh. The function
of praises and genealogies is twofold: first they
are used to extol a Shaykh’s great actions; second,
they justify the performed actions by the shaykh’s
family lineage.

For instance, in the example below, from “The
Prediction”, the storyteller praised his shaykh,
Seexu Umar Tall to legitimate his capacity of mak-
ing true predictions. In referring to Seexu Umar as
Amiirul Moominun or ‘commander of the faithful’
in Arabic, a title given to some highly ranked Sufi
leaders, the speaker intends to justify his capacity
to perform miraculous actions. In the same praise
passage the speaker refers to his shaykh as ‘kodd
Aadama Aycha’ ‘youngest son of Aadama Aycha’.
In fact, it is common in this West-A frican matrilin-
eal culture to praise someone via his or her mother.
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It is also a common belief in that society that the
success of a child relies on the quality and personal-
ity of his or her mother. While in western societies
the logic seems to be ‘like father like son’, in this
matrilineal society it is ‘like mother like child.” The
speaker, a multilingual communicator, uses Arabic
and Pulaar when praising his shaykh who is a Pulaar
speaker. Pulaar is the speaker’s native tongue. The
rest of the story is in Wolof. The use of Arabic,
the language of the Qur‘an, shows the speaker’s
knowledge of that language. It also gives authority
and sacredness to the message since Arabic is the
language of the Qur’an and the hadiths or sayings
of the Prophet Muhammad:

1. kodd Aadama Aycha (Pulaar expression)

2. Amiirul Moominun (Arabic, “Commander of
the faithful”)

3. Nga xam ni moo daan wax:

4. yaqoolul Fuutiyu wazaakal afharu al gadariiyu
ibn Seyiidu Umaru

Translation

1. The youngest son of Aadama Aysa

2. Commander of the faithful

3. You know that he used to say:

4. “Lam from the region of Fuuta, the poor servant
of his lord, the son of Seyiidu Umaru”

The speaker in the next example is the same speaker
as in the previous one. In the passage below he
praises his host at the Great Maggal of Touba, Sérifi
Saaliwu Mbakke, as someone whose testimoni-
al cannot be wrong because of his holiness. The
praises followed the recounting the prediction of
al-Hajj Umar Tall. According to the speaker, Sérii
Saaliwu Mbakke, a son of Amadu Bamba, at that
time supreme leader of the Muridiyya, gave his tes-
timony to the prediction, the first time the speaker
told it in his presence, and the marabout’s testimony
was sufficient to grant the narrator’s story truth
and reliability. In the praise the speaker also says
that Sérifi Saaliwu Mbakke does not speak for his
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own pleasure, but only under God’s control. Such
a statement corresponds to what is expected from
a Sufi in this culture, that is, to not do anything for
one’s pleasure, but only for God’s pleasure.

1. Ku mel ni Sérin Saaliwu Mbakke

2. Dootul waxe bakkanam

3. Lumu wax rekk Yallaa moo ko deside ca Hazal
4. Yal na ko fi Yalla yaggal

Translation

1. Someone like Sérini Saaliwu Mbakke

2. Does not speak anymore for his own pleasure

3. Whatever he says, God has decided it in Azal
(This is an Arabic word which refers to the place
where God is said to have made all the decisions
about our lives)

4. May God leave him here (in this life)

Finally, in the example below, from “In the
Governor’s Office”, the griot speaker who was
telling a story about a meeting between Amadu
Bamba and the colonial governor in Dakar, men-
tions that another griot, Goor gi Mapaate Mbaay,
a witness of that meeting, praised Amadu Bamba.
It seems as if the narrator appropriated the praises
to magnify Amadu Bamba. It would be interesting
to see whether the praises are the narrator’s praises
or the eyewitnesses’ ones since this way of praising
Amadu Bamba has become very common. Goor gi
Mapaate Mbaay found Amadu Bamba very auda-
cious when he performed, unexpectedly, two long
rakkas in the governor’s office. So, he praised him.
The narrator reports the praise in the form of an
embedded evaluation.

Complication

1. Goor gi Mapaate Mbaay daadi koy daadi koy
woy foofa, tagg ko, ne ko

Embedded praise

2. Balla Aysa Buri Séfi Mbakke Maaram fii nga
taxaw fattaliku sa boroom, ku fi mésa taxaw
fatte nga sa boroom ndax sa moroom, yow rekk
yaa fi njékk a taxaw fattaliku sa borooml
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Translation

Complication

1. the man Mapaate Mbaay then sung him, sung
him there, praised him, told him

Embedded praise

2. Balla Aysa Buri Séii Mbakke Maaram, here you
step and recall your Master, whoever stepped
here before, forgot about his creator/owner
because of someone, you are the first one to
step here and recall your creator/owner.

2. Final evaluation

The final evaluation serves as a closing statement for
Wolof oral Sufi stories. It consists of the speaker’s
personal remarks and conclusion about the story.
In effect, since Sufi stories give preeminence to the
complication which contains the actions and the
teachings of Sufi leaders, speakers evaluate those
actions and teachings and provide their audience
with a take home message. One of the forms this
evaluation can take is a simple statement, which
rephrases the abstract of the story as in the follow-
ing, from the narrative “In the Governor’s Office”.

1. kon nag képp kuy wax Asxadu Anlaa Ilaaxa
[llalaa
2. cinjabootu Sén Tuubaa nga bokk

Translation

1. Therefore whoever says: “I bear witness that
there is no god but God,
2. You belong to Séri Tuubaa’s family

Note the resemblance between the evaluation above
and the abstract below which it rephrases. The
expression “whoever says: “Assadu Anlaa Ilaaxa
[llalaa” in the passage above refers to all Muslims
as mentioned in the one below. This is the evidence
of the close relationship between the abstract and
final evaluation in Sufi narratives. The abstract, to
which this evaluation is tied, is in the passage below:
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1. Séi Tuubaa féwu fi ngir Murid yi rekk
2. Sén Tuubaa daf fi fidw ngir jullit yépp

Translation
1. Sén Tuubaa did not come here just for the Murids

2. Sén Tuubaa came here for all Muslims

The final evaluation can also be composed of praises
in honor of the shaykh as in the next example, from
“Staying with the Shaykh”, in which, the speaker,
Abdou Karim, after he finished talking about his
companionship with Sérifi Baabakar Si, his shaykh,
who trained and educated him, praises that shaykh
for his personal success:

1. Waaye fii ma toog ba Makka

2. Benn foore yabuma

3. Loolu dama 1éen koy seede

4. Ngéen dolli ko ca la ngéen xam

Translation

1. From here to Mecca

2. No savant undermines me

3. This, I am sharing it with you

4. So that you can add it to what you already know"

Complication

Thisis the stage that everybody looks forward
to hearing. It is a complex section which includes
embedded text types such as dialogue, monologue,
praise, and genealogy. The function of the compli-
cation is to highlight the actions a shaykh is said to
have performed in a particular context, and also his
teachings and ways of thinking, through dialogues
and monologues. These actions and philosophical
thoughts are constantly assessed by the speaker in
the form of embedded praise evaluations.
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Embedded Text Types
Monologue

A monologue consists of an uninterrupted speech
in which a speaker communicates his thoughts to
himself or an audience. The purpose of attributing
a monologue to a shaykh in Wolof Sufi narratives
is to justify upcoming actions and also to highlight
that shaykh’s philosophical teachings. The justifi-
cation of actions is a way for the speaker to tell the
audience that all a shaykh has done, was done for a
reason, which always has to do with his relationship
with God. A shaykh does not act for his own sake,
but for the sake of serving God and other believ-
ers. The example below, in which Amadu Bamba
justifies his decision to go to the water, is telling.
This monologue is from the narrative “Praying on
the Water” by Abdou Samade Mbacke, grandson
of Amadu Bamba. All the actions of the story are
suspended during this monologue. Below is an
excerpt from this monologue:

. mu wax nag ne bégg sa bakkan warta tax

. ma faat waxtu Yalla wii

. ndox mi jaamu Yalla ni man la

. suuf si mu lalu nga xam ne moo ko lal

. jaamu Yalla la ne man

. defuma ko ngir ndam

defuma ko ngir xarbaax

. dama koy def ngir bail a faat waxtu Yalla wi
leegi dinaa sanni der bi

10. mu dem ci ndox mi

© 00 1 N L AW N —

11.1u yagg yagg dina dem ca ci suuf sa

12. ma man ca taxaw julli

13. wala ndox mi taxaw ngir ndigalu Yalla

14. ndax ab jaam la

15. ma man a taxaw ci ndox mi julli

16. wala sama baat bi, sama bakkan bi ma nakk ko
ci ndigalu Yalla

17.waaye lépp a ma génal bégg sama bakkan

18. tax ma bail a julli waxtu wi

Translation

1. Then he said: the fact I want to survive (literally

[ like my nose)

2. should not allow me to skip this prayer of God.

3. The water is a slave of God just like me.

4. The sand that lays on it, that you know, covers
it

5. Is a slave of God just like me.

6. I am not doing it for pride,

7. Lam not doing it for the sake of performing mir-
acle,

8. I am doing it to avoid skipping God’s prayer
(time).

9. Now [ am going to throw down the prayer skin,

10. it will go in the water.

11.1t will surely reach the shore

12. So that I can stand up and pray.

13. Or the water will stop at God'’s will

4. because it is a slave,

15. So that I can step on the water and pray.

16. Or my (neck meaning) my life, I will lose it in
Jollowing God'’s recommendation.

17.But, all this will be better for me than hanging
on to my life

18. resulting in not praying on time.

There is another monologue in “Throwing Dates”,
when Aliw Tamaasiina entered the date palm field,
found a bunch of dates, and wanted it for his shaykh,
Seex Axmet Tijaan. Before grabbing the bunch of
dates, he expressed his intention to send it to his
shaykh in a short monologue. The narrator justifies
the success of Aliw Tamaasiina’s action by his faith
in Seex Axmet Tijaan and the blessing he received
from God: mu ni kii daal sama seriil bi rekk laa ko
yéene, “he said, this, I want it for my shaykh only.”

Beside the monologues, in which the shaykh com-
municates his thoughts to himself, there are also
dialogues involving the shaykh and the other pro-
tagonists. Dialogues are a tool used by Sufi narra-
tors to magnify some of the attitudes, sayings, and
teachings of the shaykh during his life, and through
his exchanges with others. By talking to the other
protagonists, the shaykh appears to reveal himself,
not only to his interlocutors, but, indirectly, to any-
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one who listens to the story. Some of the sayings
attributed to a shaykh were passed down through
oral tradition and are still current.

Dialogue

It is very common to have dialogues in Sufi nar-
ratives, in which a shaykh speaks directly to other
protagonists, instead of having his speech indirectly
reported by the narrator. Dialogues convey Sufi
morals as is the case for monologues. Both dia-
logues and monologues interrupt the storytelling
and, therefore, the sequence of actions.

In the example below, from “The Prediction”, the
dialogue between Seexu Umar and the people seated
on the bench in Mbakke is meant to let the audience
listen to Seexu Umar’s prediction of the advent of
Amadu Bamba as if they were present when the
event happened. Recalling the prediction also gives
a credit to its author and pride to his adepts, those
who believe in his holiness.

1. Mu ne léen: “ndaw see

2. Am na ku nekk ci moom

3. Suidwee Baayam sax dina ko topp
4. Waxumalaak keneen”

Translation

1. He told them: “that woman

2. there is someone in her

3. when he comes, even his father will follow him
4. A fortiori someone else”

The next dialogue from the story “In the Governor’s
Office” features Amadu Bamba and the colonial
governor. The rationale for having this dialogue was
to give Amadu Bamba an opportunity to tell what
this movement, the Muridiyya Sufi order, meant
to him. Amadu Bamba’s answer to the governor’s
question about the Muridiyya was also a pretext
for the narrator to remind his audience of the key
elements of that order. The narrator did not talk
about the necessary allegiance to a shaykh in this
definition. Maybe Amadu Bamba’s response was

80

contextual since he did not want to differentiate
himself from the other Muslims, or, maybe, the
speaker wanted his report of that conversation to
accommodate the non-Murids present at his lecture:

Dialogue

1. Tubaab ne ko:

2. “li ma lay doye du lenn.

3. Li may doye du dara ludul rekk takkal la

medaayu legion d“honneur”

. Sérin Tuubaa ne ko yittewoowu ko.

Mu ne ko:

. “agit di la laaj fian fiooy say njaboot,

flan fioo di say njaboot, ba nu xammee

leen ci nit i,

8. ba am nu nu jéflanteek floom ci xeetu teraangal

9. Sén Tuubaa ne ko:

10. “ képp kuy wax Asxadu Anlaa Ilaaxa Illalaa,
wa asxadu ana Muxamada Rassuulula, igamu
salaat, itaamu xakaat, sayru ramadaan, xajul
bayti, ci sama njaboot nga bokk »

AN NIV N

Translation

1. The Tubaab said to him:

2. “the reason I wanted you to come here is nothing
but...

3. The reason I wanted you come here is nothing
but to give you the legion d’honneur
medal”

4. Sérini Tuubaa told him that he did not need it.

5. He [the Tubaab] said to him:

6. “and also to ask who your people are,

7. who your people are, so that we recognize them
amongst others,

8. so that we treat them with lots of hospitality”

9. Séit Tuubaa said to him:

10. “whoever says: there is only one God and
Mohamed is his prophet, prays, helps the poor,
fasts during the month of Ramadan, accom-
plishes the pilgrimage to Mecca, belongs to my

Sfamily”

The next dialogue, from “When the Shadows Will
Be the Same” features Amadu Bamba and one of his
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disciples, Tafsiir Muse Paate Daraame, presented
by the narrator as full of humor, (daa xorumuwoon
lool ‘he was a very funny person’) who came to
complain about the fact that people compare Amadu
Bamba with the other shaykhs, as it usually hap-
pens between followers of different Sufi leaders.
Amadu Bamba’s reaction was to give his disciple
the assurance that all these people will ultimately
join his movement. Below is the dialogue between
Amadu Bamba and Tafsiir Muse Pate Daraame:

Complication

1. mu fiow nuyu sérift bi daad ni ko:

Dialogue

2. “ mbakke. » Sérifi bi nuyu ko

3. mune ko : “ waaw tafsir lu réew mi wax nak ? »
4. muneko : “ ah réew mi fiungi wax rekk di sant
rekk

5. waaye man de lenn rekk a ma metti

6. tudd gin lay tudd di tudd kenn rekk moo ma
metti”

7. sérif bi ne ko: “booba keryi daa doonul genn
rekk

8. bés bu ker yi doone genn wax ji doon jenn
(laughs)”

Translation

Complication

1. He came, greeted the shaykh, and told him:

Dialogue

2. “Mbakke.” The shaykh greeted him back,

3. told him: “Tafsir how are people in the country
doing?”

4. Hetold him: “people talk and are thankful only.

. But only one thing bothers me

6. the fact they talk about you alonside someone
else at the same time, bothers me.”

7. The marabout said to him: “it is because the
shadows are not the same, yet.

8. The day the shadows will be the same, the talk
will be the same, as well”

o
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Conclusion

In the course of this study I have shown that the
cultural context of the Wolof Sufi oral narratives has
shaped their structure and determined their content.
[ defined context, as both a global and local concept.

Globally, the Sufi narratives are rooted in the long
tradition of stories about the Prophet Muhammad
and his hadiths or sayings within Islam, to which
many Muslims are accustomed. These stories are
told along with chanting during Mawlid celebrations
across the Muslim Ummah, specially in countries
where Sufism is practiced.

Locally, Sufi storytelling has developed within a
West-African Sufi culture dominated by the fig-
ure of the shaykh, who is the center of the stories.
The life itineraries of previous shaykhs are related
to their adepts by other Sufi shaykhs or disciples
during Sufi events.

The purpose of telling such stories is to enhance the
disciples’ faith in their shaykhs and their attachment
to a particular Sufi order. The content and quality
of the storytelling vary according to the setting and
the speaker. The norms for telling stories in West-
African culture were set by the griot, an important
figure known for his speaking skills. However, Sufi
stories are not told by griots only. Moreover, most
of the speakers in the corpus of narratives collected
for this study were told by non-griots, members of
the two leading Sufi families in Senegal, namely
the Mbacke and the Sy lineages.
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Tek Fail Doktrini: Ciineyd’in Tevhid Goriisii
The Doctrine of One Actor: Junayd’s View of Unity (Tawhid)

Muhammad Abdul Haq ANSARI *
Ceviren: Muhammed BEDIRHAN **

[k stfiler arasindaki en gdze ¢arpan figiir,
Ciineyd'dir. Zira Ciineyd, tasavvufun ana akiminin
tesekkiiliine o devirdeki diger herhangi bir sahis-
tan daha fazla katki saglamistir. XIII. yiizyilin
meshur Hintli alim ve stfisi olan Sah Veliyullah
(6. 1176/1762) tasavvufun gelisimi hakkindaki
son derece aydinlatici olan degerlendirmesinde
Ciineyd’in katkisin1 agagidaki alintida oldugu gibi
tasvir eder:
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Muhammed Abdul Hak Ensari (1931-2012), Hindis-
tanli Islam alimidir. 2003’ten 2007’ye kadar Hin-
distan’daki Cemaat-i Islami’nin bagkanligin1 yiiriit-
miistiir. Tasavvufil ve ser’i diisiincenin bir sentezi
olan ve ozellikle Ahmed Sirhindi ve $ah Veliyullah
Dihlevi’nin etkilerini tasiyan Seriat ve Tasavvuf
adl1 kitabin yazaridir. Haricen, Tbn Miskeveyh’in (6.
421/1030) ahlak felsefesi iizerine yazmis ve Ibn Tey-
miyye’nin (8. 728/1328) fetvalarini Ingilizce’ye ge-
virmistir. Kur’an’in Dilini Ogrenmek (Learning the
Language of Quran) isimli kitabiyla Kur’an 6gren-
meye yeni baslayanlar icin yazilmis en iyi Ingilizce
eserlerden biri olarak kabul edilmistir.

ORCID: 0000-0003-0834-8733. Dog. Dr., Istanbul
Medeniyet Universitesi. E-mail: muhammedbedir-
han@yahoo.com
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Biitiin tarikat miiessisleri ve tasavvuf akide-
sinin sarihleri veya en azindan bunlarin co-
gunlugu her ne kadar ameli tahakkuklarinda-
ki yontem konusunda birbirlerinden farklilik
arz etseler de tarikatin ana esaslar1 tizerinde
ittifak etmislerdir. Bu ana esaslar seyyi-
di’t-taife Ciineyd ismi ile iligkilidir. Soyle ki,
bu esaslarin ¢ogu onun tarafindan formiile
edilmistir. Kendi ¢agindaki sufiler ona ra-
cidir. Hatta hicbir seyhe ihtiyag duymayan
pirler (Uveysiler) disindaki biitiin tarikatler
ondan ¢ikar.!

Sah Veliyyullah’in bu tespitini kabul etmeyen
bir sifi bulmak olduk¢a zordur. Kuseyri* (0.

Sah Veliyullah Dehlevi, Hemedt, ed. Nuru’l-Haqa
Alwi, Shah Waliy Allah Academy, (Haydarabad (Pa-
kistan), 1941). (Metnin orijinalinde sayfa numarasi
verilmemistir. (¢.n.))

Ebu’l-Kasim el-Kuseyri, Ciineyd’i “Safiler taifesi-
nin efendisi ve dnderi” olarak niteler. bkz. er-Risa-
letu’l-Kugeyriyye, thk. Dr. Abdiilhalim Mahmad ve
Mahmd b. es-Serif, (Kahire: 1966), 116.
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465/1072) ve Hucviri’den® (490/1096) Attar* (6.
622/1225) ve Cami’ye’ (6. 898/1494) kadar her-
kes Ciineyd’i Sah Veliyyullah’in s6yledigine ol-
dukea benzer bir dille tanitir. Asagidaki yazimizda
biz tarikatin Ciineyd tarafindan formiile edilen ana
esaslarmi tartisacagiz. Daha sonra da Ciineyd’in
ortaya attig1 spekiilatif fikirler iizerinde duracagiz.
Mistik tecriibeyi betimlemenin Gtesine gegme ve
kavram onerme konusunda Ciineyd’in ilk® teseb-
biisti, muhtemelen bu mistik tecriibeyi agiklama
ve kamtlamaktir. Gelistirilen bu kavramlar tasav-
vufi teosofinin bir miitemmim ciizii haline gelmis-
tir.

Ebu’l-Kasim el-Ciineyd b. Muhammed b. Cii-
neyd el-Kazzaz,” Hicri I11. asrin ilk onlu yillarinda

3 Alib. Osman Hucviri der ki: “Biitiin tariklerin sifile-
ri onu ortak onderleri olarak kabul ederler. Sifi olan
ya da kendisini sufi addeden hi¢ kimse onun goriis-
lerine karsi ¢gitkmaz.” bkz. Kegsfu'l-Mahciib, ed. V. A.
Zukovskiy, (Leningrad: 1926), 161.

4 Feridiiddin Attar soyle yazar: “Biitiin sifiler onun
onderligini kabul ederler ve onun sozlerini tarikatte
hiiccet kabul ederler.” bkz. Tezkiretii’l-Evliya, (Tah-
ran), I1: 5.

5 Abdurrahman Cami soyle soyler: “Ciineyd sifilerin
dikkate deger 6nderlerinden biridir. Herkes kendi sil-
silesini ondan alir.” bkz. Nefahdatii’I-Uns, (Lucknow,
Nawalkishire), 53.

6  Ciineyd’den dnce yasamis olan stifiler hakkindaki az
bilgiye dayanarak onlara hakikat hakkinda net bir 6g-
reti atfetmek zordur; 6te yandan bu goérev, bir¢ok ke-
limenin birden fazla yoruma tabi oldugu gercegi goz
ontine alindiginda daha da zor bir hal alir. Ciineyd
oncesi donemde hakkinda daha fazla bilgi sahibi ol-
dugumuz tek siifi Bayezid el-Bistami’dir (6.260/874).
Bu da Sehlegi tarafindan hazirlanan, Bistdmi’nin
sozlerinden olusan derlemenin Dr. Abdurrahman
Bedevi tarafindan en-Nir min Kelimdti Ebi Tayfir
(Kuveyt, 1976) ad1 altinda yayinlanmasiyla miimkiin
olmustur. Bagka bir yerde (bkz. “Abu Yazid’s Desc-
ription of Mystical Experience”, Hamdard Islamicus
(Karagi) basilmis) tartistigim tlizere bu Koleksiyon,
Bayezid’in mistik deneyimlerinin bir tasvirini ihtiva
etmektedir. Bu sozlerdeki deneyimler lizerinde gok
az teemmiil vardir. Bu nedenle onlar kelimenin tam
anlamiyla bir doktrin sahibi degillerdir.

7 Ciineyd’in biyografisi i¢in bkz. Ebtit Abdurrahman
es-Stillemi (6. 412/1021), Tabakdtu’s-Sifiyye, 141
vd.; Ebl Nuaym fIsfahani (6. 430/1038-9); Hilye-
ti’l-Evliya, (Beyrut), X: 375 vd.; Hatib el-Bagdadi
(6. 463/1070-1), Tarihu Bagddd, (Kahire, 1349/1931),
VII: 242 vd; Yafi’i (6. 654/1256); Mir'atu ‘I-Cindn,
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Bagdat’ta dogdu. Ailesi aslen, emirii’l-mii’'minin
Omer (6. 23/644) devrinde fethedilen iran’m
Cebel bolgesindeki Nihavend’dendir. Babasi zii-
caciyecidir. Devrin onde gelen stfilerinden olan
dayist Seriyyii’s-Sakati baharat tiiccaridir. Cii-
neyd’in kendisi ise ham ipek saticisidir. Babast,
Ciineyd ¢ok genc yaslardayken vefat etmistir. Bu-
nun iizerine dayisi onu yetistirmis ve egitimiyle
ilgilenmistir. Ciineyd, Kur’an dgrenmis ve Imam
Safi‘?’nin Irak’ta kendisini gostermesinden once
burada sahneyi yoneten segkin bir fikih alimi Ebd
Sevr’den (0. 240/834) hadis ve fikih tahsili yap-
mugtir. Ciineyd fikihta dyle biiyiik bir kemal elde
etmistir ki, heniiz yirmi yaglarinda iken hocasinin®
huzurunda suallere cevap vermistir.” Devrin mes-
hur hukukgularindan olan Ibn Serrac (6. 306/919)
Ciineyd’in uzmanliginin biiyiik bir hayraniydi ve
Ciineyd’le olan birlikteliginden ¢ok sey 0grendi-
gini itiraf ediyordu.'

Bagdadi, Mu‘tezile kelamcisi Ebu’l-Kasim el-

Ka‘bi tarafindan Ciineyd’e yoneltilen 6vgiiyii

soyle kaydeder:
Bagdat’ta gozlerimin benzerini daha dnce hig
gormedigi bir seyh gordiim. Katipler kelime-
ler i¢in, filozoflar, fikirler i¢in, sairler imgeler
icin, kelamcilar sdylemler i¢in ona geliyorlar.
Onun konusmasi ise her zaman onlarinkin-
den daha iist seviyede oluyor. Sozleri daha
derin, daha zarif ve daha aliméane..."

Bu tespit su anlama geliyor ki, Ciineyd oldukca
kiiltiirlii bir adamdir. Kendi ¢agmin gesitli disip-
linleri konusunda bilgiye sahiptir ve devrin alim-
lerinin, sair'? ve yazarlarmin ¢ok Ustiindedir. Bir
keresinde kendisi hakkinda soyle demistir: “Allah

(Beyrut), II: 233; Tbn Hallikan (6. 681/1282), Ve-
feyatu’l-A’yan, 1: 208 vd; Siibki (6. 772/1370), Ta-
bakdtu’s-Safiiyye, (Kahire), 1I: 28-36; Tbn Kesir (6.
774/1373), el-Biddye ve'n-Nihdye, (Beyrut), XI: 114;
ibn Imad (6. 1089/1679), Sezerdtu’z-Zeheb, (Beyrut),
IL: YYA vd.

8  Siibki, Tabakat, 11: 28.

9  el-Bagdadi, Tarthu Bagdad, 7: 242.
10 Tbn Hallikan, Vefeydt, 1: 208.

11 el-Bagdadi, Tdarihu Bagdad, 7: 243.
12 Siibki, Tabakat, 11: 28.
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yeryliziinde herhangi bir ilim yaratmamis ve in-
sanogluna o ilmin yolunu gostermemistir ki, bana
bu ilimden bir pay vermis olmasin!”"® Ebd Nasr
es-Serrac tarafindan nakledilen beyitleri,'* yine
onun tarafindan kaydedilen mektuplari® ve ¢ok
sayida uzman tarafindan korunan sozleri onun
edebi yeteneklerine yeterli derecede sahittir. Fakat
son zamanlarda Abdiilkadir tarafindan nesredilen
baz1 riséleleri zor ve muglak bir dile sahiptir.'® Sa-
nirim bu kullanim, fikirlerin avamdan saklanmasi
amactyla kasten tercih edilmistir.

Ciineyd’in Bagdat’ta teologlar arasinda siiren teo-
lojik tartigmalarin farkinda olmasi gerekmekteydi.
Mu‘tezile inancina reddiye yazan Haris el-Muha-
sibi'? (6. 243/837) ile miindsebeti bu goriisi pe-
kistirmektedir. Ciineyd, ayrica bazi felsefi fikir-
lerin de farkinda olmalidir. Zira Ciineyd’den, bir
ylizyildan fazla bir zaman 6nce, Bagdat’ta Grek-
¢e kelimelerin Arapgaya terciimesi baglamigti ve
sozde Aristo’nun Teolojisi isimli eserin Arapgast
o stralar kullanimda idi." Dolayistyla Ciineyd’in
felsefi fikirlerden haberdar olmamasi pek de ola-
st degildir. Bununla beraber popiiler yazilar1 ve
tartigmalarini teolojik ve felsefi fikirlerden uzak
tutma kasitli siyasetini takip etmis goziikmektedir.

13 el-Bagdadi, Tarihu Bagdad, 7: 242.
14 Serrac et-Tusi, el-Luma‘, ed. Abdiilhalim Mahmud
ve Abdiilbaki Server, (Kahire, 1380/1960), 318-319.

15 Serrac et-Tasi, el-Luma’, 310-314.

16  Ali Hassan Abdel-Kader, The Life, Personality and
Writings of al-Junayd, (Londra: Luzac Co. Gibb Me-
morial Series, 1962). Bu eser ayrica “Resailu’l-Cii-
neyd” basligr altinda Ciineyd’in 18 mektubunun
Arapg¢a metnini de ihtiva eder.

17 Bagdatl stfilerin 6nde gelenlerinden biri olan Eba
Abdullah el-Haris el-Muhasibi (6. 243/857) sufi psi-
kolojik etigi, 6zellikle de niyet hakkindaki yazilar:
nedeniyle taninir. er-Ri‘dye li hukikillah isimli eseri
onun en iyi ¢alismasidir. Dr. Margaret Smith, a/-Mu-
hasibi: An Early Mystic of Baghdad isimli eserinde
onun fikirlerini ¢aligmistir. bkz. Margaret Smith,
al-Muhasibi: An Early Mystic of Baghdad (Amster-
dam: Philo Press, 1935).

18  Aristo’nun Teolojisi isimli eser aslinda Plotinus’un
IV-VI. Enneadlarr’nin bir kisaltmasidir. Grek mira-
sinin Arapgaya terciime edilmesinin ilk donemle-
rinde Arapcaya g¢evrilmistir. Arap filozofu el-Kindi
(6.247/861) de halife el-Mu‘tasim (218/833- 251/865)
icin bu eserin ¢evirisini gézden gecirmistir.
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Bu bakimdan Seriyy nin uyarisina dikkatle kulak
vermis goriinmektedir: “el-Muhasibi’ye git ve
onun ilmi ve yontemini al! Ancak onun Mu‘tezi-
le’ye yonelik reddiyeleri konusunda dikkatli ol!”*
Bu siyasetin sebebi ile onun muglak séyleminin
ardinda yatan anlay1s benzerdir.

Ciineyd’in tasavvuftaki seyhleri dayis1 Seriyy (0.
257/870), Haris el-Muhasibi (6 243/857) ve Ebl
Ca‘fer Muhammed el-Kassab’dir (5. 257/849).
Seriyy,® onu tasavvufa intisab ettirmistir ve onu
en fazla etkileyen kisidir. Ozellikle Ciineyd’in
seriat karsisindaki tutumunun sekillenmesinde bu
etki belirgindir. Nitekim Kuseyri soyle der: “Se-
riyy safiyet, siinnete ittiba ve tevhid bilgisi konu-
sunda devrinde emsalsiz biriydi.”?' Onun goriisii-
ne gore “Gergek sifi, marifet niiru kulluk nirunu
bastirmayan, batini soylemleri Kur’an ve siinnetin
ibaresiyle ters diismeyen, kerameti Allah’mn ha-
ram kildig1 seyler iizerindeki perdeyi yirtmayan
kimsedir.”?

Seriyy’nin Ciineyd i¢in duasi ise “Allah seni stfi
muhaddis degil muhaddis sifi kilsin!”dir? Ci-
neyd, Serriyy’ye olan borcunu soyle soylerken
itiraf eder: “Ebl Ubeyd (6. 224/838) ve Ebl Sevr
(6. 240/854) gibi muhaddis alimler tarafindan
formiile edilen fikih anlayisini tahsil ettim. Daha
sonra Haris el-Muhasibi ve Seriyy b. Mugalles’in
ashab1 arasma katildim. Bagarim i¢in sebep iste
budur. Bizim bu ilmimiz Kur’an ve siinnet tara-
findan desteklenmek zorundadir. Dolayistyla kim
tasavvuf yoluna girmezden dnce goniilden Kur’an
6grenmez, hadis ve fikih tahsil etmezse insanla-

19 Abdel-Kader, The Life, Personality and Writings of
al-Junayd, 3. (“Resailu’l-Ciineyd” baglig: altinda Cii-
neyd’in 18 Arapca mektubunu igerir.)

Ma‘rGf-i Kerhi’nin (6. 200/815) miiridlerinden seg-
kin bir sf1 olan Seriyy es-Sakati (6. 257/870), zithd
ve takvasiyla sohret bulmustur. Siilemi, onu tevhidi
ogreten ve sembolik ifadeyi (isarat) kullanan ilk stf1
olarak kabul eder.

21  Kuseyri, Risdle, 64.
22
23

20

age. 65.

Abdel-Kader, The Life, Personality and Writings of
al-Junayd, 3. (“Resailu’l-Ciineyd” baslig: altinda Cii-
neyd’in 18 Arapga mektubunu igerir.)
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11 irgdd etme hakki yoktur!”* Surasi kayda deger
bir noktadir ki, Clineyd alim kiyafeti giymeyi stfi
kiyafeti giymeye tercih etmistir.

Haris el-Muhasibi, Seriyy gibi bir zahid degildi.
Ayrica el-Muhasibi’nin, Ciineyd’in hayatinda
gordiigliimiiz denge ve ilmliliga katkist oldugu
da goriilmektedir. Fakat Ciineyd, Muhasibi’nin
nefsin gizli hilelerini kesfetme konusundaki asi-
11 titizligi ve onun kotii ahlaka dair ince analizini
takip etmemistir. Ciineyd, Muhasibi’nin ders hal-
kasina olgun bir yas olan otuzunda katilmis ve on-
dan Kur’an ve siinnetin rihuyla uyumlu buldugu
hususlar1 kabul etmistir.

Ebl Ca‘fer Muhammed el-Kassab ile olan miina-
sebeti hakkinda ise Ciineyd sunlart sdyler: “In-
sanlar beni ¢ogunlukla Seriyy ile iligkilendirirler
fakat benim gergek tistddim Muhammed el-Kas-
sab’dir (6. 275/888).” 2 Ciineyd’in Muhammed
el-Kassab ile olan miinasebeti hakkinda bilinenle-
rin ¢ok az olmasi nedeniyle bu aciklamaya neyin
sebep oldugunu tespit etmek oldukca giictiir. Bir
keresinde Ciineyd, el-Kassab’a tasavvuf hakkin-
da sorar. el-Kassab cevap verir: “Tasavvuf, asiller
meclisinde asil bir adamdan ¢ikan asil davranig-
tir.”?” Bu 6rnek, tasavvufta asil davranigin 6nemi-
ne bir dikkat ¢gekmedir ve muhtemelen Ciineyd’in
sosyal degerlere karst tutumunun sekillenmesine
katk1 saglamigtir. Fakat bu, yukarida zikredilen
sekilde, Ciineyd’in el-Kassab’a duydugu minnet-
tarlig1 yeterince agiklamamaktadir.

Hemen hemen biitiin biiyiik tasavvuf eserleri Cii-
neyd’in s0z ve dgretilerini igerir. Bunlar igerisinde
en onemli olam Serrac’in (6. 378/788) el-Luma
isimli eseridir. Fakat Siilemi, Kelabazi, Kuseyri
ve Eb{i Nu‘aym da Ciineyd’in ¢ok 6nemli sozle-
rini muhafaza etmislerdir. Abdiilkadir tarafindan
basilan Ciineyd’in mektup kiilliydt1 onun teorik
fikirlerinin anlasiimasi hususunda 6zellikle nem
arz eder. Bazi ¢alismalar Ciineyd’le iliskilendiril-

24 Sibki, Tabakat, 11: 36.

25 Attar, Tezkiretii’l-Evliya, 11: 10.
26 Bagdadi, Tarihu Bagdad, 111: 61.
27  Kuseyri, Risdle, 552.
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migtir. Bunlarin bazilar1 gliniimiize kadar gelebil-
mistir. Ancak Abdiilkadir’in de isaret ettigi iizere*
bunlar gercek degildir. Ote yandan bunlar, insan-
larin kendi fikirlerini tasavvufun segkin tistatlariy-
la iligkilendirerek mesrilastirmay1 nasil denedik-
lerini de kanitlamaktadirlar.

Tasavvuf Yolu

Ciineyd, tasavvufu, avam-1nasin yoluna karst havas
icin olan yol anlaminda daha yiiksek bir hayat yolu
olarak gormekteydi. Bu nedenle Ciineyd soyle der:

Tasavvuf, avamin yolunu takibe yonelik her
arzudan kalbi temizlemektir. Bu ise tabii ah-
laktan mufarakat, beseri sifatlar1 sondiirme,
nefsani giidiilerden sakinma, rtihani sifatlarin
miinazelesi, ulim-i hakikiyyeye baglanma,
ebediyet acisindan evla olani istimal, biitliin
timmete kars1 samimiyet ve ictenlik, Allah
icin hakikat lizere vefa, seriatte Hz. Peygam-
ber’e ittibd anlamina gelir.”

Iste bu, tasavvuf fikrinin veciz bir ifadesidir.
Miiteakip sayfalarda gelecek olan hususlar muh-
temelen Ciineyd’in burada séylemis oldugu seylerin
bir tafsili olarak degerlendirilebilir.

Bunun tahakkuku hususundaki ilk adim ise zii-
hdii uygulamaktir. Ciineyd ziihdii “elleri diinya
nimetlerinden, kalbi de bu nimetleri arzulamak-
tan uzak tutmak™’ olarak agiklar. Onun goriisiine
gore “insanlarmn en hayirhilari fakirlikleriyle mutlu
olanlardir.””*' Bununla beraber Ciineyd bu konuda
cok da kati degildir. Dolayisiyla o, miilk edinme,
para veya servete karst zahid olmanin mutlak ola-
rak herkes ve her siff i¢in zorunlu oldugunu dii-
sinmez. Ozellikle miintehi sifiler icin ziihdii bir
mecbriyet olarak dikkate almamis ve daha ziya-
de kalbi bir ziihdii tavsiye etmistir. Miintehi der-

28  Abdel-Kader, The Life, Personality and Writings of

al-Junayd, 62-63.

Kelabazi, et-Taarruf'li Mezhebi Ehli’t-Tasavvuf, (Ka-
hire), 34.

30  Kuseyri, Risale, 295.
31  Serrac, Liima‘, 293.

29
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vislerinden olan Ruveym’in* (6. 303/915) sorusu-
na karsilik Ciineyd ziihdii soyle agiklar: “diinyay1
hor gérmek ve kalpten ona kars1 olan her sevgiyi
ctkarmak...”*

Ciineyd, diinyay1 da “kalbe taalluk eden ve seni
Allah’tan ayiran sey™* olarak tavsif eder. Diger
bir ifadeyle ziihd, elin dyle miilk, para ya da servet
sahibi olmaktan 6zgiir olmasi degil aslinda kalbin
bu seyler tarafindan tutsak edilmekten ve zihnin
Allah’tan ayrilmaktan 6zgilir olmasidir. Gergek
ziihd, zihnin bir vasfidir; igsel bir tutumdur. Cii-
neyd’in kendi hayati da bu tiir ziihdiin bir 6rnegi-
dir. Hayat1 boyunca bir tiiccar olarak kalmis olan
Ciineyd, hatir1 sayilir 6lglide bir servete sahipti.
Ne yazik ki bu durum, baz1 insanlar1 onun riyaze-
tinin samimiyetini sorgulamaya® yonlendirmistir.
Buna ragmen Ciineyd, diinya metama kars1 her-
hangi bir sevgiye sahip degildir; kendisi i¢in ¢ok
az harcama yaparken fakir sifi dostlarna® daha
fazla harcamada bulunur. Misafirinin oldugu giin-
ler diginda biitiin y1li oruglu gegirir.*” Der ki: “Biz
tasavvufu konugmayla elde etmedik. Aksine biz
onu aglik, diinyaya karsi zahid olma, genellikle
ihtiyag duyulan ve arzulanan seylerden yoksun
kalmayla elde ettik.”® Bir diger vesile ile de soyle
der: “Bizim tasavvufumuz dort sey tlizerine kurul-
mustur: Biz yasamaksizin konusmayiz; agliktan
0leyazmadik¢a yemeyiz; bitab diismedikce uyu-
may1z; yalmzca Allah korkusu i¢in susariz.”

Ciineyd, kendi tasavvuf anlayigmin tahlilinde ta-
bii arzulardan feragat etmeyi ilk basamak olarak
ifade eder. Bu durum herhangi bir abart1 tagimaz;
Ciineyd gercekten bunu kasteder. Tasavvuf, tabii

32 Ciineyd’in arkadasi ve miiridi olan Ebli Muhammed
Ruveym b. Ahmed (6. 303/915), Bagdat’in ileri gelen
stfilerinden biriydi. Zahiri fikih alimlerinden olup,
mahkemede kadilik yapmustir. bkz. Kuseyri, Risdle,
127; Cami, Nefahdt, 86-98.

33 Kuseyri, Risdle, 295.

34 Ebl Nuaym, Hilyetii’l-Evliya, 1: 27.
35  Abdel-Kader, age. 50.

36 age. 49.

37  Attar, Tezkiretii’I-Evliya, 11: 10.

38  Siilemi, Tabakdtu’s-Sifiyye, 144.
39  Siibki, Tabakdtu's-Sati‘iyye, 11: 36.
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arzular1 kontrol etme ve onlari smnirlar i¢ine hap-
setme demek degildir. Aksine tasavvuf, miimkiin
oldugunca bu duygular1 azaltmaktir; arzulari tes-
kin etme degil arzular1 bastirma anlamma gelir.
Ciineyd, dervislerinden biri olan el-Huldi’ye “kirk
yildir elbisesini yataga girmek maksadiyla ¢ikar-
mamig oldugunu™ soylemistir. Bu ifade agikca
Ciineyd’in bu siire boyunca uyumadigi anlami-
na gelmemektedir. Bu ciimle sadece Ciineyd’in
kendisini uykuya hazirlamadigi, aksine tamamen
bitab diistiigiinde uyuyakaldig1 anlamina gelmek-
tedir.

Tasavvufun Ciineyd’in tesis etmekle miiserref
oldugu ikinci prensibi ise toplumdan cekilmedir.
Ciineyd, ilk prensibe gére bu prensip iizerinde
daha 1srarcidir. Séyle der: “Kim dinini kurtarmak
isterse ve akil ve bedeninin huzurundan hosnut-
luk duyarsa insanlardan uzak durmalidir. Ciinkii
bu devir fitne devridir. Miinzevi bir hayat yasayan
kisi bilgedir.”*' Bu miilahaza 6ncelikle devlette ya
da disaridaki servet ve iktidar sahiplerine kars1 yo-
neltilmistir. Onlara gore Ciineyd’in tavsiyesi mut-
laktir. Ruveym, yonetimin kendisini kadi olarak
atamasini kabul ettiginde Ciineyd gliclii bir 6tkeyi
disa vurdu: “Eger diinya sevgisini kalbinde yirmi
yildir gizleyen bir adam gérmek istiyorsaniz su
adama bakin!”* Benzer bir sekilde dostu Amr b.
Osman el-Mekki* (6. 291/903-4) benzer bir go-
reve basladiginda Ciineyd onu kendisinden ayir-
di.* Ciineyd yonetime ya da siyasete dahil olmayi
sevmiyordu. Bu durum muhtemelen Ciineyd’in
Hallac’dan (6. 309/921) hoslanmamasi ve onu ki-
namasinin® sebeplerinden biri olmalidir.

40  Siibki, age. II: 28.

41 Kuseyri, Risdle, 226.

42 Ebl Nuaym, Hilye, 10: 268.

43 Amr b. Osman el-Mekki (6. 291/903-4), Kuseyr1i ta-
rafindan “usilde ve tarikatte stfiyye taifesinin 6n-
deri” olarak tanimlanir. Hallac’in ilk iistadi Amr b.
Osman’dir. Ancak Hallac yeni fikirlerini 6gretmeye
baglayinca Osman ona diisman olmustur. bkz. Ku-
seyri, Risdle, 636; Ibn Kesir, el-Biddye, X1: 135.

44  IbnImad, Sezerdt, V: 225.

45 Ciineyd’in Hallac’a kars1 ¢ikisi ile ilgili farkli gerek-
geler ileri siiriilmektedir. Hucviri’nin dedigine gore
Hallac Osman’dan ayrildiktan sonra Ciineyd’in as-
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Ciineyd, diinya hakkinda oldukca karamsar bir go-
riige sahiptir: O diinyay1 mutlak manada ciirtimiis
ve biitiinilyle yozlasmus sayar. Diinyadan ¢ekilme
diginda herhangi bir giivenli durum géremez. “Bu
diinyada bana ne olursa olsun kotii degildir. Ciin-
kii bu diinya benim dogruya olan inancima gore,
wstirap, sikinti, zorluk ve act ¢ekme yurdudur.
Diinyanin biitliniiyle kotii olduguna inantyorum.
Oyleyse diinyanin biitiin bu menfiir seyleri {ize-
rime yagdirmasmin gerekliligi beklenmedik bir
durum degildir.”*

Ote yandan Ciineyd, toplumdan kagmay1 tavsiye
etmedi ya da serfatin emrettigi degismez sosyal
gorevleri yok saymaya miisamaha gostermedi.
Bir s0ff, miinzevi (rahip) olamaz; o her tiirlii in-
sanla birlikte yasamak zorundadir; o ne yoksuldan
kacabilir, ne de zengine géz dikebilir.*” O, hilm
sahibi ve tahammiilkar olmalidir.*® Kimseye zarar
vermemesi gerekir ve herkese karst alicenap ol-
malidir.* Ciineyd der ki: “lyi ya da kotii herkesin
kendisini ayaklartyla ¢igneyip gectigi toprak gibi;
herkesi sicaktan koruyan bulut gibi; hoslansin ya
da hoslanmasin her beldeyi sulayan yagmur gibi
olmadikga bir kimse gergek arif olamaz.” Yine
Ciineyd demistir ki: “Allah’m vahdaniyetinin ger-
cek sahidi su kimselerdir ki, diinyada sanki hig

habi arasina girmek ister. Ancak Ciineyd onu “Ben
delileri ashabima dahil etmiyorum. Ciinkii sohbet
sahvi iktiza eder.” diyerek geri ¢evirir (Kegfu'l-Mah-
ciib, 235). Hallac’in oglu Ahmed ise babasinin bazi
konular hakkinda fikir sormak i¢in Ciineyd’e gitti-
gini nakleder. Ancak Ciineyd Hallac’t reddetmis ve
onu kendisinden bir seyler 6grenmek degil kendisini
imtihan etmeye kalkismakla suglamistir. (Bagdadi,
Tarihu Bagdad, V1. 112). Ahbdru’l-Halldcin (ed.
Massignon ve Paul Kraus, Paris, 1936, 38) yazarinin
naklettigine gore de Hallac, Ciineyd’le tartisir. Tar-
tisma Ciineyd’in “Sozlerinde hi¢bir ména goremiyo-
rum. Kaninla kim bilir hangi tahtay1 1slatacaksin!”
sozleriyle son bulur. Ciineyd’in siyasete ve idareye
miidahil olma konusundaki genel tavr: ve Hallac’in
siyasi imalar1 olan hareketlerle baglantis1 ve sempati-
si One stirdiiklerimizin dayanagidir.

46  Siibki, Tabakat, 11: 30.
47  Kuseyri, Risdle, 476.
48 age. 343.

49  age. 474.

50 age. 606.
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yagsamiyormus gibi yasarlar. Diinyadan hig el etek
cekmemis gibi el etek cekerler. Bedenleriyle es-
yaya yerlesirler ancak kalplerinin derinliklerinde
onlardan uzaktirlar,™!

Ciineyd evliydi ancak evliligi ruhun tekamiili
oniinde bir engel olarak kabul etmekteydi. Cii-
neyd soyle diyordu: “Evli ve rivayet ilimleriyle
mesgul olan sifi ise yaramazin biridir.”* Sadik
bir hanim hizmetkar® Ciineyd’e ve daha sonra da
onun iki arkadast olan Nari> (6. 295/907) ve Eba
Hamza’ya> (6. 269/882) bakmustir. Kendisine bir
cariye sunulmus, o bunu kabul etmeyip bir arka-
dagma hediye etmistir.® Ciineyd’in tarikati insa-
nin tabii diirtiilerinin nefyedilmesi tizerine kurul-
257

mustur. Bu durum onun “beseri vasiflar silme
cagrisinin bir pargasidir.

Tarikatin {i¢lincii prensibi ise ibadete ve Allah’
zikretmeye yogun konsantrasyondur. Ciineyd’in,
carsidaki diikkaninda her giin {i¢ yiiz rekat namaz
kildig1 ve otuz bin tesbih ¢ektigi nakledilmistir.*®
Evde ise her gece dort yiiz rekat namaz kilardi.”
Haram olan giinler ya da misafir kabul ettigi za-
manlar hari¢ biitiin bir y1l orucluydu. Dostlarla
yemenin oru¢ tutmaktan daha asagi olmadigimi
soyleyerek misafirlerle yemek yemeyi de tercih
ederdi.®

51  Serrac, el-Luma’, 422.

52 Attar, Tezkiretii’l-Evliyd, 11: 22.

53 Abdel-Kader, age. 50.

54  Ebu’l-Huseyn Ahmed b. Muhammed en-Nuri (0.
295/987) Bagdat’ta dogdu ve yetisti. Bununla bera-
ber atalar1 Horasan’a dayanir. Kendisine vecdi dene-
yimler ve uzun siireli trans halleri atfedilir. Siirleri
vardir ve alegorik ifadeler kullanmis olup sathiye’ye
diiskiindiir. Bununla beraber Ciineyd kendisine kars1
dostane ifadelerle niteler ve ona saygi duyar. bkz.
Hucviri, Kesfu’l-Mahciib, trc. Nicholson, (Londra,
1926), 189.

55 Ebl Hamza (6. 269/892) Ciineyd’in bir diger sermest
dostudur. Cuma giinii bazi tasavvufi konular hakkin-
da konusurken vecde gelmis ve koltugundan diisiip
vefat etmistir. bkz. Kuseyri, Risdle, 150.

56  Abdel-Kader, age. 50.
57 Kuseyri, age. 171.

58  Sibki, Taubakat, 11: 28.
59 ay.

60  Attar, Tezkire, 11: 10.
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Orug tutmay: tarikatin yarist olarak kabul edi-
yordu.! Bu uygulamalar1 hayatinin sonuna dek
siirdiirdii. Oliim geldiginde (297/910) Ciineyd,
uzun uzun yere secde etmekle mesguldii. Onu bu
durumdayken géren Ceriri “Efendim c¢ok biiyiik
bir mertebeye eristiniz ama yine de bu saatte ken-
dinizi héla ¢ok hirpaliyorsunuz. Bir miiddet din-
lenseniz!” dedi. Clineyd “Ona su andakinden daha
fazla ona ihtiya¢ duymadim.” cevabini verdi ve
son nefesini verene dek de bunu devam ettirdi.®
Ciineyd’e gore higbir sifi serfati izlemeye ihtiyag
duymaktan disari ¢ikamaz. Adamin biri ona bazi
arif-1 billahlarin ibadet ve salih amelleri terk et-
tikleri bir mertebeye ulastiklarini soyledi. Ciineyd
sert bir sekilde buna tepki gosterdi:

Bu adamlar teklifi diisiirmekten bahsediyor-
lar. Bu kesinlikle biiyiik bir giinahtir. Onlar
hirsizlardan ve zinakarlardan bile daha kéti-
diirler. Gergek arifler Allah’tan gelen emirleri
kabul ederler ve yine O’na mutmain olarak
donerler. Eger bin yil yasayacak olsaydim
beni onlar1 yapmaktan alikoyacak bir engelle
kars1 karsiya kalmadikga en kiigiik bir ameli
yapmay1 dahi terk etmezdim.®

Yine bir giin Ciineyd, cdmideki cemaatle kilinan
farz namazlarin iftitah tekbirini yirmi yildir hig
kacirmadigini sdylemistir.*

Stfi kesinlikle ibadetleri ¢ogaltir; ancak o, iba-
detleri daha iyi yapmaya daha fazla 6zen gosterir.
Hz. Ali’nin soyundan gelen biri hac yolu {izerinde
Ciineyd’i ziyaret eder. Ciineyd ona “Ey Seyyid,
ceddinin iki kilict vardi. Biriyle kiiffar ile cihad
ederdi, digeriyle ise kendi nefsiyle savasirdi. Sen
onun oglusun, bu iki seyden hangisini yapiyor-
sun?” diye sordu. Bunu isiten Seyyid gozyaslarina
boguldu ve “Efendim benim haccim buradadur.
Liitfen bana Allah’a giden yolu gosterin!” dedi.
Ciineyd “Senin kalbin Allah’m muhterem evidir.
Oyleyse giiciin yettigi siirece Allah’in evine her-

61  Hucviri, Kegsfu'l-Mahciib, 413.

62  Serrac, el-Luma’, 281.

63  Ebl Nuaym, Hilye, 10: 278; Kuseyri, age. 106.
64  Attar, age. II: 9.
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hangi bir seyin girmesine miisaade etme, bu yeter-
lidir!” cevabim verdi.®

Tarikatin dordiincii prensibi ise ihlastir. Stfi her
ne yaparsa yapsin bunu Allah i¢in yapmalidir.
Bunun anlanmi “sofi ibadetini, hayr u hasenatint
ve zikrini Allah r1zas1 i¢in yapmali, baska birinin
rizas1 ya da kendi saadetini dikkate alarak yapma-
malidir” demektir. Ciineyd soyle der: “hls, bir
kisinin yaptig1 biitin seylerde Allah’mn disinda
higbir seyi arzulamamasidir.”*® Bagka bir yerde ise
s0yle der: “Ihlas, mahlikat: kendinle Allah arasin-
daki iliskiden uzak tutma; kendini de (bu uzak
tutulan) mahlikat arasinda gormektir.”” Burada
su noktaya isaret edilmelidir ki, biz, Ciineyd’den
once Rabia el-Adeviyye® (6. 185/801) veya Ba-
yezid el-Bestami’de® (6. 261/875) gorebildigimiz
gibi, Ciineyd’de de, onun her zaman Allah rizasini
kazanma ile uhrevi saddet pesinde kogma arasin-

65 age.II: 21.

66  Kelabazi, et-Taarruf, 118.

67  Serrac, el-Luma’, 290.

68  Bu, Rabi‘atii’l-Adeviyye’nin (6. 185/801) fena halin-
den ¢ikmis gibi goriinen sozlerinde ¢ok yaygin bir
temadir. Rabi‘a’nin “Cenneti atese verecegim ve ce-
hennemin iistiine de su dokecegim. Ta ki, Allah yolu-
nun yolcular1 tizerinden bu iki perde kalksin da gaye
kesinlesebilsin. Boylece Allah’mn kullar1 herhangi
bir umut ya da korku olmaksizin O’nu miisdhede
edebilsinler.” s6zii bunun 6rneklerinden biridir. bkz.
Margaret Smith, Readings From the Mystics of Islam,
(London Luzac & Co., 1972), 10-11. Dr. Smith ayrica
Rabi‘a’y1 Rabi‘a, The Mystic, and Her Fellow Saints
in Islam, isimli eserinde de ¢aligmistir. bkz. Margaret
Smith, Rabi‘a, The Mystic, and Her Fellow Saints in
Islam, (Amsterdam: Philo Press, 1928, yeniden basi-
mi, 1974).

69 Ebii Yezid b. Tayfir b. is4 el-Bistami tasavvufun ku-
rucu isimlerinden biridir. fran’in Bistam kasabasin-
dandir. Vecd deneyimleri ve satahati dolayisiyla s6h-
ret bulmustur. Bayezid’in cennet nimetlerine karsi
tutumu su sozlerinde net olarak goriilmektedir: “Ben
nice nimetlerle imtihan edildim. Once diinya nimet-
lerine mazhar oldum, sonra onlardan yiiz ¢evirdim,
sonra dhiret nimetlerine mazhar oldum. Baglangigta
onlara yoneldim ama (Allah) onlarin bir aldatmaca
(hud‘a) olduklar1 konusunda beni uyardi, ben de on-
lardan yiiz ¢evirdim. Benim onlardan hoglanmadigim
ortaya ¢ikinca -¢linkii onlar yaradilisin bir pargasty-
dilar- Mevla beni ilahi nimetlerle (el-atau’l-ilahiyye)
nimetlendirdi.” bkz. Sehlegi, Kitibu'n-Niir min Ke-
limati Ebi Tayfiir, 153.
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da bir celigki bulundugunu diisiindiigiine dair bir
aciklamasina rastlamamaktayiz.

Fakat bu, ihlasin yalmzca bir veghesidir. Diger
vechesi ise stifinin, her ne yaparsa yapsin biitiin
bunlarin kendisinin ¢abasi sonucu degil yalnizca
Allah’1n lutfu sayesinde oldugunu fark etmesi ge-
rektigine iliskindir. “Ihlas, yaptigin seyde kendini
gbrmeye engel olman ve ondan gaib olmandir.”
Ciineyd ayni noktay1 degisik agilardan agiklar:
“Zarafet, her kotii huydan sakinmak, her giizel
huyu kullanmak, Allah i¢in amel etmen sonra da
bunun senin isin oldugunu diisiinmemendir.””" Ya
da “Fakr, kendine nazar etmeyi unutman ve esyay1
kendi irddene baglamay1 kesmendir.””*

fhlash ibadet ve kendini nafi (fendya dayah) tes-
limiyet muhabbetullaha giden yolu hazirlar ki, bu
tasavvuf yolunun besinci prensibidir. Mekke’de
kudema-y1 stifiyyenin bir toplantisinda Ciineyd’e
askin tanimi soruldu. Sozlerine basladiginda goz-
lerinden yaslar siiziildii ve sunlari soyledi:

Muhib, kendisinden ge¢mis bir kuldur. Sii-
rekli Rabbini anar. Ona kars1 yiikiimliiliikleri
eda etmekle mesguldiir. Kalbiyle O’na nazir-
dir. Kalbi O’nun hiiviyyetinin niiru tarafindan
yakilmistir. Onun askinin kadehinden saf bir
yudum i¢mistir. el-Cebbar olan Rabbi ona
gaybinin perdesini aralamistir. Eger konu-
sacak olsa bu Allah’tandir. Eger nutkedecek
olsa bu, Allah iledir. Eger hareket etse bu,
Allah’in emriyledir. Eger sakin olsa bu yine
Allah iledir.

Bunun fiizerine yaninda bulunan diger seyhler
gozyaslaria boguldular ve “Bundan daha fazla
soze gerek yoktur! Allah sana hayirlar versin ey
ariflerin tac1!” dediler.”

Muhabbet, kendini nafi teslimiyet ve ihlash iba-
detten daha fazla bir seydir. Ciineyd der ki: “Mu-
habbet, derinlemesine niifiz eden bir baglanma

70  Serrac, el-Luma’, 289.

71  age. 296.

72 Hucvird, Kesfu’l-Mahcib, 154.
73 Kuseyri, Risale, 623.
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duygusudur.” Stfinin muhabbetinin nesnesi 6n-
celikle zat-1 ilahidir. Ancak kendisi ve dostlarini
da hesaba katarak Ciineyd, Allah’in s0fi iizerine
yiikledigi sorumluluklart bu muhabbetin yoriin-
gesinden ¢ikarmamaya dikkat eder. Cilineyd der
ki: “Muhabbet, kalbin meylidir. Yani bu, kalbin
Allah’a ve tekelliifsiiz olarak Allah icin olana
meyletmesidir.”” Bir bagka vesile ile de soyle der:
“Muhabbetin hakikati, Allah’in kulu i¢in sevdigi
seyi sevmen ve kulu i¢in nefret ettigi seyden de
nefret etmendir.””’®

“Allah’ta, Allah i¢in, Allah ile beraber yasama”
durumu ise Ciineyd’in bir baska yerde insanin
sifatlarinin Allah’in sifatlariyla yer degistirmesi
durumu i¢in verdigi 6rnektir. Kendi bulundugu
noktayr bir kudsi hadisle pekistirir: “Kul Bana
Ben kendisini sevinceye degin nafilelerle yaklasir.
Ben onu sevdigimde ise onun géren gozi; isiten
kulagy; tutan eli olurum.””

Bu kudsi hadis ilk elden su anlama gelmektedir:
Allah’mn kulu 6yle bir mertebeye ulasir ki, orda
onun esyaya bakisi, se¢imi, yapip etmesi ve Al-
lah ile arasindaki ayrilik ortadan kalkar. Artik kul,
esyayl, Allah’in onu gérmesini sevdigi gibi goriir;
secmesini sevdigi gibi secer; yapmasini istedigi
gibi yapar. Diger bir ifadeyle kulun idréki, irddesi
ve ameli Allah’in idraki, irddesi ve ameli ile yer
degistirir. Ikinci olarak bu hadis, bazen Allah’m
kuluna, normal zamanda kul tarafindan kullanila-
mayan Ozel bir giicle idrak, karar verme ve amel
etme yetkisi verdigi ve boylece kul, gordiigiinde,
isittiginde, irade ettifinde ya da amel ettiginde,
sanki bunu yapanin kul degil kulun iginden amel
edenin Allah oldugu anlamma da gelir. Hadisin
normalde terclimesi ise iste budur.

Fakat Ciineyd ve diger sifiler bu hadisi daha de-
gisik acidan yorumlarlar. Onlara goére bir sifi ne
zaman bir seyi murad etse ya da yapsa, bu sey
ister olagan ister olaganiistii bir sey olsun, kendi-

74 Kuseyri, age. 617; Kelabazi, Taarruf, 130.
75  Kelabazi, age. 130.

76  Silemi, Tabakatu's-Siifiyye, 149.

77 Buhari, “Rikak”, 38.
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sinde bu seyi irade edenin ya da yapanin kendisi
degil fakat Allah oldugunu miisahede eder. Bu
idrak (ru’yet) muhtemelen iki yolla anlasilabilir.
Bunlarin ilki, bir kimse ne zaman bir segim yap-
sa ve salih bir amel islese, bu sahsin bu is veya
istekteki paymin, Allah’in o isteki payma gore
olduk¢a dnemsiz oldugunu bilmesidir. Bu algi o
kadar giiglenir ki, sonugta stifi kendi paymi unutur
ve kendi fiilinde yalnizca Allah’1n elini goriir. Cii-
neyd’in “Agirbash olmak senin Allah i¢in amel et-
men ve daha sonra amel edenin kendin olmadigin
miisahede etmendir.””® sozii daha once soyledik-
lerimize ek olarak bu duruma da isaret etmekte-
dir. Kudsi hadisin bu yorumu hadis ulemasimin bu
hadisten anladigiyla ¢elisik degildir. Bu ru’yetin
ikinci anlamu ise stfinin higbir sekilde herhan-
gi bir giice sahip olmamasi ve goriintiide sifinin
muradi ya da yapip ettigi seyin hakikatte Allah ta-
rafindan murad edildigi ve yapildigidir. Stfi, irade
ve kudretten yoksun bos bir cesetten daha fazlasi
degildir; kendi kendine hareket etmez; onu hare-
ket ettiren Allah’tir. Bu anlay1s tasavvufi termino-
lojide daha sonra tevhid-i fi‘li ya da fiilin birligi
olarak bilinir. Baglangigta o, yalnizca mistik bir
deneyim durumudur; daha sonra esyanin tabiati
ile ilgili bir inang haline gelmis, bir doktrin ol-
mustur. Ciineyd’in yazilarinda ¢ok acik anlatimlar
vardir ki, bunlar Ciineyd’in gergekte bu doktrini
kabul ettigini gostermektedir. Mesela:

Tevhid, yakindir. ...Tevhid, esyanin harekat:
ve sekenatiin baska hicbir seyin ortakligi
olmaksizin yalnizca Allah’in fiili oldugunu
bilmendir. Bunu yaptiginda Allah’in tevhi-
dini hakikatte tasdik etmis olursun.” Iste bu,
Allah’1 kendi ef*dlinde tasdik etmendir; aslin-
da hicbir seyin kendi fiilinde bir yapma giicii
yoktur. Yakin, tevhidin adidir; yakin kamil
oldugunda tevhid de saflagir.%

Kendisine sorulan bir soruya Ciineyd’in verdigi
asagidaki cevap da bir diger ornektir:

78  Serrac, el-Luma’, 296.
79  Kuseyri, age. 36.
80  Ebl Nuaym, Hilye, X: 256.
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Soru: “Bir kisinin yaptigi sey onun kendi fiili mi-
dir?”

Cevap: “Hayir, o Allah’in sendeki fiilidir ve Al-
lah’in onu senin i¢in yapmis olmasi nedeniyle
stikretmen gerekir.”®!

Tasavvuf yolunun bir sonraki 6nemli prensibi ise
murakabedir. “Allah’a giden yol nedir?”” Bu soru-
ya cevap veren Ciineyd bu yoldaki adimlari tasvir
eder: “Giinahta 1srar1 bertaraf eden tevbe; faydasiz
istekleri yok eden korku; seni dogruluk yolunda
tutan umut ve Allah’t murakabedir ki bu, kalbe
diger diislincelerin girisine izin vermez.”®* Bag-
ka bir vesile ile de murakabenin dnemine soyle
vurgu yapar: “En hayirli ve en serefli celse tevhid
sahasindaki bir murakabedir.”®* Murakabe, haki-
kati izhar eder ve tevhidin sirlarmi ortaya ¢ikarir.
Tasavvufi bilgiyi elde etmek isteyen kimse hak-
kinda kendisine soruldugunda Ciineyd evindeki
merdivene isaret ederek soyle cevap verdi: “Ben
bu bilgiyi otuz y1l su merdivenin altinda Allah’m
huzurunda oturarak elde ettim.”*

Mistik Tecriibe

Murakabe fenayi tiretir. Her ne kadar fena stfinin
manevi gelisimi igerisinde cliz’i bir agama olsa
da muhtemelen fena terimi, stfinin geligsiminin
simdiye degin tasvir ettigimiz cesitli asamalarini
karakterize etme gorevini Ustlenir. Bu durum daha
once gordiigiimiiz iizere bu asamalarin hakikatte
fenanin agamalar1 olmasindan ileri gelir. Bu genis
algida fenanin kullanimiyla Ciineyd gesitli asama-
lar1 agagidaki sekilde ozetler:

Fenanin {i¢ mertebesi vardir: I1ki sifatlar, ah-
lak ve tabiatin otesine gecmektir. Bunu mii-
kellefiyetlerini yerine getirmekle, miicahede
yapmakla ve nefse muhalefetle ve onu hos-
lanmadig1 seyleri yapmaya zorlamakla onun
arzularini nefyederek elde edersin.

81 Ebl Nuaym, age. X: 268.

82  Siibki, age. 30.

83  Kuseyri, age. 47-48.

84  Bagdadi, Tdrihu Bagddd, VIII: 245.



TEK FAIL DOKTRINI: CUNEYD’IN TEVHID GORUSU

Fenanin ikinci mertebesi, Allah’'in emrine
itaatte bulunuyor olman dolayistyla bir haz
ve mutluluk diisiincesi i¢inde olmaktan ce-
kilmendir. Bu agamay1 Allah’in emirlerine
yalnizca O’nun i¢in uydugunda elde edersin.

Fenanin iclinci derecesi ise Allah’m seni
miisahedesinin bunaltict yogunlugu sebebiy-
le senin vecd halinde olmanin bilincini son-
landirmandir. Bu mertebede hem yasar hem
Oliirsiin; kendinden 61digiin ve Allah ile ya-
samaya basladigin igin hakikatte yasamakta-
sindir. Resmin varligini1 devam ettirir ancak
ismin ortadan kalkar.®

Bu mertebelerden ilk ikisi {izerine yorum yapma-
ya gerek yoktur; okurun kendisi dnceki sayfalar-
da bunlardan haberdar olmustur. Bu nedenle biz
kendimizi yalnizca terimin teknik anlami iginde
fendy1 olusturan iiglincli mertebeyle smirlayaca-
giz. Ciineyd’in agikhik getirdigi ilk sey, fenanin
olaganiistii deneyiminin aslinda Allah’in biitiiniiy-
le kendi tasarrufunda gerceklestirdigi bir sehadet
(tamiklik) meselesi oldugudur. Stfi buna erigemez;
fena kendisine bahsedilir. Ikinci nokta ise fena de-
neyiminde sifinin kendisinin miistakil bir varlik
oldugu yanlhs algisinin ortadan kalkmasi ve ken-
disinin biitiinilyle Hakk’m varligiyla var oldugu
gerceginin farkina varmasiyla stfi hakiki hayata
katilmasidir. Ugiincii olarak ise fend deneyimi
stfinin miisahhas varligini (resm) ortadan kaldir-
maz; bilakis ilah1 bir kokenden geldiginin farkina
vardirarak onu daha da gii¢lendirir.

Ciineyd, fenad tecriibesinin gesitli karakteristik
ozelliklerine de isret eder. 11k 6zellik, fenanin his-
si bir deneyim olmasidir. Ciineyd soyle der: “Al-
lah’1n birliginin bilgisi, Allah’in miisahedesinden
farklidir; Allah’1t miisahede ise Allah’1 bilmekten
biitiiniiyle farklidir.”*® Ikincisi, feninmn zamaniis-
tii bir durumda gerceklesen bir tecriibe olmasidir.
“Tevhid, zamani riisim darhigindan sermediyyet
fenast genisligine cikistir.” Uciinciisii, fenanin

85  Abdiilkadir, Resdilu Ciineyd, 55.
86 Kuseyri, age. 226.
87  Serrac, age. 49.
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stfinin, iginde kendi benligine ait bilincini ve et-
rafindaki esyay1 kaybettigi Allah ile cem* deneyi-
mi olmasidir. “Vecddeki kurbiyet, Hakk ile cem
olmaktir.”®® ve “Tevhid, i¢inde benlik bilincinin
yittigi ve esyaya ait bilginin ortadan kalktig1 ve
Hakk’1n ezelde nasilsa o halde tecelli ettigi bir du-
rumdur.”® Fend tecriibesinin en tist mertebesinde
ise kendini unutma bilinci bile ortadan kalkar. Bu
mertebede fena artik tam olur.”* Bir kisi kendisinin
yok oldugunu bile fark etmeyecek oldugunda bii-
tiiniiyle Allah ile yasar.”

Fena, hayat-1 hakikiye bir istiraktir. Fakat fena,
sufi tecriibenin zirvesi ya da en yiice hayat-1
hakiki degildir. Bu durum Ciineyd’in Bayezid el-
Bestami’nin tasavvufi tecriibesi hakkindaki yo-
rumunda netlesir. Ciineyd bunu “Bayezid’in tec-
riibesi hakkinda nakledilenler gostermektedir ki,
Bayezid aynu’l-cem‘ makamina ulagmigtir.”” ifa-
desiyle kayda gecer ve “Bayezid halinin yiiceligi
ve isaretinin yiiksekligine ragmen bidayet halin-
den ¢ikamamustir. Ondan kemal ve nihayete dela-
let eden higbir s6z isitmedim.”* yorumunu yapar.

Bayezid’in nihai tecriibesine dair bu hiikiim (6n-
ceki bolimde de gosterdigimiz {izere)* dogru
degildir. Bu hiikiim Bayezid’in tecriibesine dair
Ciineyd’in ulagabildigi eksik aktarimlara dayali-
dir. Fakat bu yorum, Ciineyd’in aynu’l-cem* ya
da fena deneyimini sfinin manevi yolculugunda
nihal sona ulasabilmek i¢in gecmek zorunda ol-
dugu bir asama olarak kabul ettigini ¢cok agik bir
sekilde gostermektedir.

Tasavvufi tecriibenin son agsamasi1 Bayezid’in fark
ba‘de’l-cem*? olarak tasvir ettigi ya da Kuseyri’nin

88 age. 284.
89  Kuseyri, Risdle, 583.
90  Serrac, age. 49.

91 age. 285.
92  Serrac, age. 450.
93  Serrac, age. 479.

94  Bkz. kendi makalem “Abu Yazid’s Description of

Mystical Experience”, Hamdard Islamicus, Yaz 1983.
95 Sehlegl, en-Niir min Kelimdti Ebi Tayfiir, 101, 106.
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fark-1 sani”® dedigi seydir. Ciineyd bu birlik duru-
muna agagidaki dizelerde sdyle isaret eder:

Sen benligimin derinliklerine niifiiz ettin

Dilim senle ittisal kurdu

Bazi duyularda bir, bazilarinda farkl olduk senle
Senin ihtisamumin bilinci bana kendimi unuttur-
duysa eger

Vecd seni kalbime yaklagtirmigtir”

Asagidaki alintida Ciineyd nisbeten daha zor bir
dille “cem® ve fark” makamlarini tasvir eder:

Imdi, sifi meved mefkid ve mefkid mev-
cliddur: Olmadig1 yerde olmus, oldugu yerde
ise olmamistir. Sonra ise oldugu yerde olma-
manin ardindan olmustur. Bu nedenle o, o ol-
mayan odur. Dolayistyla o, mefkiid mevcid
olduktan sonraki mevcid mevctddur. Zira o,
galebe sarhoslugundan (sekr) ayiklik (sahv)
beyanina ¢ikmistir. Eserlerinin bekas vasita-
styla kendi sifatlarini idrak etmesi ve fiiline
uyulmasi ve esyay1 menzillerine inzal etmesi
ve mevzilerine vazetmesi igin fenadan ken-
disine nasip olan son noktaya ulagmasindan
sonra kendisine miisahede (duyulariyla algi-
lama durumu) geri verilir.”*

Ciineyd, ‘aynu’l-cem‘ mertebesi ile cem‘ ve fark
mertebesi arasindaki farki tasvir eder. Buna gore
‘aynu’l-cem‘ mertebesi vecd ve sekr mertebesi
iken cem* ve fark mertebesi sahv ve ayiklik mer-
tebesidir. Ciineyd der ki: “Vecd, kendisiyle mutlu
olanlarm hosuna gider. Fakat miisdhede ortaya
ciktiginda vecd kaybolur.”® Kuseyri de iistadi
Ebl Ali ed-Dakkak’in (6. 410/1010) sozleriyle
ayn1 noktaya dikkat ¢eker: “Kisi vecdden yiiksel-
digi vakit Hakk’a erer. Kisi ancak kendi insani-
yetini tamamen sildiginde Hakk’1 tahakkuk ettirir.
Clinkii hakikat egemen oldugunda inséniyet varli-
gint siirdiiremez.”' Ciineyd de su sozlerinde ben-

96 Kuseyri, age. 226.

97 age. 226-27.

98 Abdel-Kader, Resdil, 51-52.
99 Kelabazi, age. 134.

100 Kuseyri, age. 203.
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zer durumu ortaya koyar: “Viiciid vecdin sonlan-
masidir.”"®" Ikinci olarak ‘aynu’l-cem* tecriibesi
“1zdirab, kopus, hiddet, 6fke ve sath™'® tarafindan
tamamlanir. Ote yandan ‘cem* ve fark’ tecriibesi
ise biitiiniiyle kisinin duyu ve aklinin sahiplenil-
mesidir (temkin).'®

Ciineyd “Kisi, haller ve makamlar1 geride birak-
madik¢a gercek marifete ve tevhid-1 sirfa ere-
mez.”'™ soziiyle ‘aynu’l-cem‘ tecriibesine eslik
eden hallere de gonderme yapar. Uciincii olarak
‘aynu’l-cem‘ durumuna yerlesen mistiklere biiyiik
iddialarda bulunma (da‘avi) verilmisken cem* ve
fark durumu algak goniilliiliik durumudur. Sathin
‘aynu’l-cem‘le iliskili olmasi dolayisiyla bu du-
rum zaten aciklamada ima edilmistir; sath, tanimi
geregi iddia igerir.!® Diger taraftan cem* ve fark
hali ise i¢inde husti duygusu olan kimseye yakin-
lik getirir.'”

Tevhid

Tasavvuf edebiyatinda da kullanildigr iizere tev-
hid dért farkli sey anlamma gelir. Oncelikle tev-
hid, bir kimsenin Tanri’nin birligi hakkindaki
inancina isaret eder ve esasinda Tanri’nin dogasi,
Tanri’nin insan ve alemle iligkisi gibi hususlardaki
cesitli nazariyelerden miitesekkildir. Bu nazariye-
ler, mii’'minin avamdan ya da kelamc1 havastan ol-
masina gore degiskenlik arz edebilir. Ikinci olarak
tevhid, inanglari 151¢1nda kisinin zahir ve batin ha-
yatini disipline etmesi durumudur. Burada da yine

101
102
103
104
105

Attar, Tezkiretii’l-Evliya, 11: 25.
Serrac, age. 488.

age. 488.

age. 436.

Eb Nasr Serrac sath kavramini “Sath, lisanin vecd
halinden terclime ettigi bir sozdiir ki, iddiaya bitisik
olarak kaynagindan feyezan eder. Soyle ki bu sathin
sahibi bagkasinin durumunu ifade etmektedir ve ken-
disi korunmustur.” Bkz. el-Luma‘, 428. Ibn Arabi ise
sath1 su sekilde tanimlar: “Sath, kendisinde nefsin
hazlarindan bir pay ve iddia kokusu bulunan sézden
ibarettir.” der ve ardindan ekler: “Muhakkikler ve
seriat ehli olan kimselerde bu tiir seylerin bulunmasi
nadirdir.” Bkz. Tbn Arabi, el-Fiitihdtu’'I-Mekkiyye,
(Beyrut: Daru’s-Sadir), b: 73, 11: 133).

106 Serrac, age. 97.
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kisiler arasinda hayat alanlartyla ilgili farkliliklar
bulunabilir ki, bunlar disiplin kosuluna baglidir ve
muhtemelen vurgu bunlar iizerinde yogunlagmis-
tir. Uglincii olarak tevhid, mistik cem‘ ve ittihdd
tecriibelerine isaret eder. Bu tiir tevhid ne bir inang
ne de bir disiplindir; o diger siradan duygusal tec-
riibelerden bir bakimdan farklilik arz eden duy-
gusal bir tecriibedir. Daha once de gordiigiimiiz
lizere bu deneyimin ¢esitli seviyeleri vardir. Bu
tecriibenin ilk seviyesinde mistik kendisinin Allah
ile ittthad ya da birliginin suuruna erer; bunun aka-
binde yer alan {ist seviyede ise mistik artik kendi-
sinin ve Allah ile ittihddinin farkinda olmaz; yal-
nizca saf birligin suurundadir. Bu cihetten tevhid,
yukarida tasvir olunan fena tecriibesi i¢in diger bir
isimdir. Tevhid tecriibesinin son seviyesinde ise
mistik kendisinin Allah’tan farkli oldugu suurunu
tekrar kazanir ki, bu aslinda cem‘deki fark ya da
ittthaddaki ayriliktir. Bizim ¢agimizin akademik
tartigmalarinda genellikle birlik tecriibesi diye ad-
landirilan durum ¢ogunlukla bu tecriibenin ikinci
seviyesindeki tevhid tecriibesine yani Ciineyd’in
tevhid-i sirf dedigi tecriibeye isaret eder. Dordiin-
cii olarak tevhid, tevhid tecriibesinden nes’et eden
bir hakikat anlayigina da isaret eder. Bu stfinin
mistik tecriibenin 1518na bagh bir sekilde tesis
ettigi iizere askin bir idrak (miisdhede) ve inan-
cin bilesimi, hakikatin felsefi bir yapilandirilmast,
sonsuz olanla iliskidir. Bu yoniiyle tevhid Ciineyd
oncesi stfilerde yoktur. Bu anlayis Ciineyd’le bas-
lar. O, tasavvuf yolunu tesis ettigi gibi tasavvuf
doktrinini de baslatmigtir. Marifet kavrami erken
donem tasavvuf literatiiriinde bircok anlama ge-
lir; hakikatin akil @istii bir bilgisi olma bakimindan
teknik anlamiyla marifet ise nihai cihette tevhidin
diger bir adidur.

Kaynaklarimiz Ciineyd’in tevhid olarak takdim
ettigi ¢ok sayida agiklamay: kaydeder. Bunlarin
bir kismu inanca,'”’ bir kismu pratik disipline,'* bir

107 Mesela: “Tevhid, Allah’in kendi ezeliyyetinde tek
oldugu ve O’nunla beraber hig¢bir seyin bulunmadi-
&1, O’nun isini hi¢ kimsenin yapmadigini bilmen ve
ikrar etmendir.” Bkz. Kuseyri, Risdale, 31.

108 Mesela: “Tevhid bes seyden ibarettir: hudisu ref",
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kismi ise mistik deneyime'” isaret eder. Bu agik-
lamalarin burada incelemeye deger bir tarafi yok-
tur. Biz daha ziyade Abdiilkadir tarafindan nesre-
dilen bir mektuptan, i¢inde Ciineyd’in tevhidin
dort yolu arasini tefrik ettigi bir pasaji tartigmay1
tercih edecegiz. Soyle naklediliyor:

Bil ki, halk arasinda tevhid dort vecih iize-
redir. Bu vecihlerden biri avamin tevhididir.
Digeri ilm-i zahirle ehl-i hakayik olanlarin
tevhididir. Son iki vecih ise ehl-i marifet olan
havassin tevhididir. Avamin tevhidine gelin-
ce o, erbab, endad, ezdad, eskal ve esbahin
olumsuzlanmasiyla (Allah’in) vahdaniyeti(-
ni) ikrardir. Fakat Allah’tan bagkasina ragbet
(yonelme) ve rehbet (¢ekinme) muhalefetini
barindirir. Yine de ikrarla birlikte efalde
onun i¢in tahkikin hakikati vardir.

[lm-i zahir hakikatlerinin ehlinin tevhidine
gelince bu, zahirde emrin ikamesi ve yasak-
tan da intihayla birlikte erbab, endad, eskal ve
esbah ru’yetinin olumsuzlanmasidir. Bu du-
rumda onlarin gozlerinden ragbet ve rehbet,
emel ve tamah istihra¢ olmustur. Dolayisiyla
ef‘alde tahkikin hakikatinin ikamesi ikrar ile
tasdikin hakikatinin kiyydmindan dolayidir.

Havassin tevhidinin ilk vechine gelince, o
Allah’tan bagkasina ragbet ve rehbet muhale-
fetinin izalesiyle zahir ve batinda emrin ika-
mesi ve bununla beraber (yukarida sayilan)
bu seylerin olumsuzlanmasiyla vahdaniyetin
ikraridir. Bu durumda davet ve icabet sahi-
dinin kiyam1 Hak sahidinin onunla birlikte
kiyamiyla muvafakat gozlerinden istihrag ol-
mustur.

Havassin tevhidinin ikinci vechi ise arada
licincii biri bulunmaksizin Allah Oniinde
kaim bir ceset olmaktir. Allah’in tasarrufati

kidemi ifrad, ihvani terk, vatanlardan ayrilis ve bili-
nen ya da bilinmeyen seyleri unutus.” Bkz. Kuseyri,
Risdle, 586.

109 Mesela: “Tevhid zamansal belirlenimlerin darligin-
dan ¢ikis ve sermedi fendnin genisligine girigtir.”

Bkz. Serrac, el-Luma’, 49.
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tevhidinin denizlerinin engin sularinda kud-
retinin ahkdmimin mecrasinda Hakk’n, kul-
dan istedigi seyde kul i¢in kaim olmast do-
layistyla kulun duyu ve hareketinin gitmesi
ve Hakk’m kurbiyetinin hakikatinde Onun
vahdaniyetinin hakikatleriyle nefsinden fani
olmasi ve Hakk’in kendisine davetinden do-
lay1 bu ceset iizere cereyan eder.

Bu husustaki bilgi ise kulun ahirinin evveli-
ne riiciiudur; kul olmazdan 6nce nasilsa dyle
olur, ¢iinkli olmazdan 6nce kul o halde idi.
Bunun kanit1 Allah’mn “Rabbin, Adem ogul-
larindan, onlarin bellerinden ziirriyetlerini
almis, onlar1 kendileri aleyhine sahid tutmus
ve “Ben sizin Rabbiniz degil miyim?» demis-
ti. Onlar da “Evet dylesin, sahidiz!» dediler.”
(A'raf, 172) soziidiir.

O halde bu durumda var olan kimdir? O daha
once var degilken nasil var olabilmektedir?
Nafiz kudret ve tam mesietle cevap veren
mukaddes, pak ve tertemiz ruhlar diginda ce-
vap veren oldu mu? Simdi de dnceden oldugu
gibidir. Ciinkii su anda var oldugu durumdan
once dyleydi. Iste bu, vahidin muvahhidinin
tevhidinin hakikatinin son noktasidir: O, var
olmay1 sonlandirir."?

Cilineyd burada siradan Miisliiman’in tevhidini,
ulemanin tevhidini ve stfilerin tevhidini tasvir eder.
Siradan Miisliiman gozle goriilebilen tanrilarin var-
ligin1 inkar eder, fakat goriinmez tanrilara hizmet
etmekten kendisini kurtarmaz, ¢iinkii o Allah’m
diginda baska giiclerden korkmaya ve onlarin lituf-
larini ummaya devam etmektedir. Ulema, Allah’
disindaki diger gii¢lerden korku ve imit durumunun
gercek tek tanri inanciyla zit diistiigiinii fark ettik-
leri igin goriinmez tanrilar1 da inkar ederler. Fakat
bununla beraber ulema tevhidin zirvesine ermek-
ten uzaktirlar. Ciinkii onlar Allah’in emirlerini sirf
Allah i¢in eda etmezler. Bilakis korumak istedikleri
bazi menfaatler ya da korunmak istedikleri bazi
zararlar dolayistyla yaparlar. Diger bir deyisle onla-
rin Allah’a itaatleri basit olarak muhabbetullah igin

110 Abdel-Kader, Resdil, 55-56.
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degildir. Tevhidin en yiice mertebesi Allah’in ezelde
secmis oldugu insanlara has kilinmistir. Yalnizca
onlar tevhidin en yiice mertebesinin yolunu agan
miisahede-i cemalullah tecriibesi ile nimetlenebilir-
ler. Bu derece menfaat giitmenin son izlerini siler
ve salikin, Allah’in muradini yalnizca O’nun igin
izlemesine imkan tanir. Ciineyd, Allah’a kayitsiz
ve benliksiz itaatin, Allah’t miigghede deneyimi
olmaksizin ger¢eklesmesinin imkansiz oldugunu
iddia etmekte oldukga nettir, ¢linkii bu yalnizca
tasavvuf yolunu izlemek vasitasiyla elde edilebilir
oldugu igin tevhidin en {ist mertebesine yalniz-
ca stifiler erisebilir. Iste bu, Ciineyd’in tasavvuf
yolunu kanitlamasidir. Belki de su not edilebilir
ki, bu inang stfilerin kism-1 ekserisi tarafindan
paylasilmaktadir.

Hakk’in miisahede edilmesi deneyimindeki ilk mer-
tebede stifi kendi benliginin suurundadir, Allah’in
emirlerinin suurundadir ve kendisinin emirlere
karst riza karsihiginin da suurundadir. Fakat bir
sonraki mertebede sifi Allah’a karsi dyle giiclii bir
yakinlik duygusuna sahip olur ki, kendi benliginin
ya da Allah tarafindan memur edilmis oldugu ve
bu memuriyete cevap verdiginin bilincine son verir.
Biitiin bu suur sekilleri ortadan kalkar ve Allah ve
O’nun fiilleri tarafindan yeri doldurulur. Artik stfi
Allah’in kendisinden ne yapmasini arzu ediyor ise
onu yapar, ancak bunu kendi 6z fiili olarak gérmez;
bunun yerine kendisinden yapip edenin Allah oldu-
gunu gormeyi tercih eder. Kendisini kendi iradesi
veya hareketi bulunmayan bos bir kalip durumuna
getirir. SOfT adeta tevhid denizinin giiglii dalgalari-
nin belirledigi {izere oteye beriye hareket eden bu
denizdeki bir saman ¢opii gibidir.

Ciineyd’in tevhidin son menzilini tasvir etmek
amactyla sectigi kelimeleri dikkatli bir sekilde
not etmemiz gerekir. Bu durum ittihad/birlik’ten
ziyade kurb/yakinlik tecriibesidir; sifi Allah ile en
sik1 yakinlikta durur, O’nunla bir olmaz. Stfi ilahi
cagri (davet) ve kendisinin cevabinin (isticabe)
kesinlikle suurunda degildir, fakat bu, ittihad ya
da vahdetin degil sifinin gii¢lii yakinlk tecriibe-
sinin etkisidir. SGfi, kendisinin amel ettigini degil
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kendisinin icinden Allah’mn amel ettigini algilar.
Ortada yalnizca Allah’m iradesi ve O’nun fiilleri
vardur. Iste bu durum en yiice hakikattir ki, sifi
kendi tecriibesinin son menzilinde bunu tahakkuk
ettirir.

Son tecriibe tek varlik (vahdetii’l-viicid) tecriibesi
degil bir tek fail (vahdetu’l-fa‘il) tecriibesidir. Bu
tecriibe varligin coklugunu degil faillerin goklu-
gunu nefyeder ve varligin tekligini degil yapilan
isin tekligini ortaya ¢ikarir. Yukarida alitiladigi-
miz pasajin son kismi Ciineyd’in kendi tecriibesi
15181nda insanin varhigmin dogasini tespiti ve ken-
di goriisii icin Kur’an’dan destek arayigmin bir
cabasidir. Ciineyd ige Oncelikle Kur’an’da insan
ruhlar ile Allah arasindaki kadim ahitlesme yani
ruhlardan Allah’in rubtibiyetine sahidlik etmeleri-
nin istendigi ve onlarin da can u goniilden bunu
yerine getirdiklerini anlatan ayete referans vere-
rek baglar. Ciineyd ayetten insan ruhlarinin gergek
anlamda varlia gelmezden once bir tiir varliga
sahip olduklart sonucunu ¢ikarir. Ciinkii eger ruh-
lar hicbir anlamda var degil iseler, hi¢bir sekilde
muhatap kiliamazlar ve sahid olmazlardi. Fakat
bununla beraber ruhlarin Allah’in varligindan
ayrt bir varliklarinmn bulunmadigi da esit sekilde
dogrudur, ¢iinkii aksi durumda bu ruhlarin ezelili-
g1 anlamma gelir ve ruhlarin yaratilmis olduklar
hususundaki Islami inanisa kars1 ¢ikis olur. Dola-
yistyla ruhlarm var olmakla var olmamak arasinda
bir varlik durumuna sahip olmalari gerekir. Ruhlar
bagimsiz varlik sahibi olmak anlaminda mevcut
degildirler ve su kadar1 var ki, Allah ile mevcut-
turlar. Allah ile bir olduklar1 gibi yine O’ndan ayr1
seylerdirler.

Bu, stfinin kendi deneyiminin son mertebesinde
tahakkuk ettigi var olus tarzi ile benzerdir. Zira
Ciineyd’in de “var olmazdan onceki durumda
nasil ise Oyle olma” dedigi iizere sifinin ideali
gercek anlamda varliga gelmezden onceki varlik
durumuna tekrar doniistiir. Boyle bir mertebenin
ovgiiye deger ve sufi i¢in bir ideal teskil etmeyi
gerektirmesinin nedeni ise Rabbin, insan ruhlar
tizerindeki hiikiimranliginin kemali ve ruhlarin
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derhal ve mutlak bir sekilde Allah’mn emrine itaat-
kar olmalaridir. Ciineyd bu noktay1 “Ezeli Misak™
hakkindaki risalesinde tartigir. Soyle yazar:

Onlar ki, Allah onlar1 kendi katindaki ezel
kevninde yaninda var kildi. Ahadiyet binek-
leri katindaydi. Onlar1 davet ettiginde yine
Allah’in onlara bir fazli ve keremi olarak on-
lar siiratle O’na icabet ettiler. Allah onlar1 var
kildiginda bununla onlardan kendisine icabet
etmis, onlara kendisinden gelen daveti tefhim
etmis, kendi zatini, onlar kendi katinda ika-
me kildig1 bir mesietten baska bir sey degiller
iken onlara tanitmustir.

Onlar1 kendi irddesiyle nakletmis sonra da
onlart mesietiyle halk olarak ¢ikardigi to-
humlar kilmustir. Onlart Aden’in (a.s.) sulbii-
ne tevdi etmistir. Bundan sonra aziz ve celil
olan Allah soyle demistir: “Hani bir vakit
Rabbin ademogullarindan onlarin sirtlarin-
dan ziirriyetlerini almis ve onlart kendileri
aleyhinde ‘Ben sizin Rabbiniz degil miyim?’
diverek sihit tutmugstu.” (Araf, 172)"" Iste
boylece onlar kendilerine ait bir viicidlar
olmaksizin Hakk’in vacidleri olduklari igin,
zikri yiice olsun Allah Teéld, yalnizca kendi
varligiyla mevcutlarken kendisinin onlarla
muhatap oldugunu haber vermektedir. Zira
bu durumda Hak Hak’la birlikte, kendisinin
diginda kimsenin bilmedigi bir anlamda mev-
ctddur ve kendisi disinda kimse O’nu bula-
maz. Dolayisiyla Allah vacid, muhit ve onlar
aleyhine sahittir. Onlar1 yokluk durumlarinda
iken yaratmigtir.'

111 Ayetin tamami soyledir: Hani Rabbin Ademogul-
larindan, onlarin swrtlarindan ziirriyetlerini ¢ika-
rip kendilerini nefslerine sahid tutmus, “Ben sizin
Rabbiniz degil miyim?” (demisti). Onlar da: “Evet,
(Rabbimizsin), sdhid olduk.” demislerdi. (Iste bu sd-
hidlendirme) kryamet giinii “‘Bizim bundan haberimiz
yoktu” dememeniz igindi.

112 Profesor R. C. Zachner bu climleyi su sekilde ¢evir-
mistir: God addressed [the human souls] when they
did not [yet] exist except in so far as he “existed” them
[wujudi-hi la-hum); for he was [eternally] “existing”
[his] creation in a manner that was different from his

“existing” individual souls (anfus), in a manner that
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Onlar ki, ezelde ezel igindirler. Fena halle-
rinde fani ve bekalarinda baki mevcadlardir.
Onlar1 Rabbani sifatlari, ezeliyet eserleri ve
daimilik/deymamiyet alemleri ihata etmistir.
(...) Onlarin fenalarini bekalarinda ve bekala-
rin1 da fenalarinda tekmil etmistir. Hi¢ kim-
senin ortak olamadig1 yiice sifatlar1 ile dile-
digi bakimdan Allah’in muradi onlar iizerine
carl oldugunda emirler onlar1 kusatmistir.
[ste bu viicid en tam viiciddur. O, en 6nce-
likli, en ytice ve kahir, galebe ve sihhat-i istila
ile en hak sahibi olandir. Oyle ki, bu viictd
o kullarm eserlerini siler, resimlerini ortadan
kaldirir, viicidlarmi giderir. Ciinkii gergekte
ne bir beseri sifat, ne malimi bir viiclid, ne
de mefhimi bir eser s6z konusudur. Biitlin
bunlar ancak ruhlarin tizerindeki elbiselerdir.
Ezelden bu ruhlara ait seyler degildirler."*

Bu pasajdan net bir sekilde anlagilmaktadir ki, in-
san ruhlar1 Allah’in sutinu olarak Allah’la mevcid
olmuslardir, dolayistyla Allah’mn onlar idrak et-
mesi disinda mevcid degillerdir. Ruhlar Allah’in
bildigi ve kusattig1 se’nleri olarak mevciddurlar.
Bagimsiz bir viictidlar1 olmamasi bakimindan on-
lar olidiirler; Allah’n idrak ettigi seyler olmalart
bakimindan ise diridirler. Dahasi, ruhlar Allah’in
rublbiyetine ezelde sahidlikte bulunmak tizere
var kilinmiglardir. Fakat Allah’in rubibiyetine
sahidlikte bulunmaya yetecek bir duygu igerisin-
de var kilmmis olmalar1 nedeniyle bu bakimdan
se’nler olmaktan fazla bir anlam arz ederler. Bu
nedenle ruhlar iki yone sahiptirler: Bir yonden on-
lar Allah’ta mevctd olan se’nlerdir ki, Allah onlar
bilir ve kusatir ve diger yonden onlar Allah’1 idrak
eden ve O’nun davetine icabet etme kapasitesine
sahip olan hakikatlerdirler. Bu ikinci yone Ciineyd
viiciid-i rabbani demektedir ki bu yon, Allah’ta-
ki bir se’nden bagska bir sey olmamasi dolayisiyla

he alone knows... bkz. Hindu and Muslim Mysticism,
(New York: Schoken, 1960), 146. Ben viicid ve vacid
terimlerinin “var olus (existing)” anlaminda kullanil-
digini diigtinmiiyorum. Zira bunun igin fiilin gecisli
formu olan icad (fiili evcede) kullanilir.

113 Abdel-Kader, Resdilu’l-Ciineyd, 32-33.
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Ciineyd ayrica bu yonii idrak-i ilahi olarak da ka-
rakterize eder.

Yine su da ¢ok agiktir ki, bu halin nigin en iyi hal
oldugunun kriteri bu halin se’ni bir sey olmas de-
gildir. Bilakis bu halin Gstiinliigii burada Allah’in
irddesinin en miikemmel durumda olmasindan
kaynaklanir.

Bu pasajin tebyin ettigi {iciincii sey ise ruhlarin
sutini hallerinde gercekte herhangi bir iradeden
yoksun olmalaridir. Dolayistyla onlar Allah’mn da-
vetine icabet ettiklerinde icabet eden onlar degil-
dir. Gergekte onlardan kendi davetine icabet eden
Allah’tir. Insanin diinyevi mevcidiyetinin karak-
teristik 6zelliklerinden biri olan irade bu varlik du-
rumunda kendisine verilmistir, gercekte ise insana
ait bir 6zellik degildir. Bu duruma ragmen Ciineyd
bu irddeyi Allah’m laneti degil bir lutfu olarak an-
mast ise dikkat edilmesi gereken bir noktadir. Bu
ylizden insanin bu diinyadaki mevctdiyeti Hiristi-
yanlikta kabul edildigi gibi ser bir durum degil, bir
lutuftur. Stfinin vazifesi bu miistefad irddeyi Al-
lah’a itaati yetkin kilmaya tahsis etmek ya da Cii-
neyd’in sdzlerinde oldugu gibi bu irddeyi Allah’in
iradesi ile degistirmektir. Bu gorev tasavvufun he-
defi olan Allah’a sahidlik durumudur. Bu durum
insan irddesinin bagimsizligini yikar. Sanki insan
hi¢ irade sahibi olmamis gibi irddeyi biitiiniiyle
itaatkar bir duruma getirir. insan1 tekrar ezelde bu
diinyada mevctid olmazdan 6nce oldugu gibi ken-
di 6z iradesine sahip olmadig1 bir hale sokar.

Ciineyd’in fikirleri donemin inanglarindan olduk-
ca farklidir. S6z gelimi avam-1 nas, insan ruhunun
yaratildigina ve ezell olmadigina inanir. Bu inang
ayn1 zamanda kelam alimleri ile Ehl-i Hadis’in de
itikadint olusturur. Fakat Ciineyd’e gore ruh bir
tiir ezelilik ve yaratilmamighk ozelligi tasir. Yine
avam-1 nas bir irddeye sahip oldugu ve kendi fi-
illerinin faili oldugu inancindadir. Her ne kadar
avam Allah’m kahir kudretini ve tevfikini kabul
etseler de Allah’in kendi fiillerinin icracisi oldu-
guna inanmazlar. Ehl-i Hadis ve Siinni kelamci-
lar Allah’1 fiillerin faili degil haliki olarak kabul
ederler. Hem bu alimler, hem de avam-1 nasin na-
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zarinda Allah’1n fail-i hakiki oldugu inanci ve Cii-
neyd’in yaptig1 iizere bunun mutlak hakikat olarak
kabul edilmesi, devrin deterministleri kabul edilen
Cehmiyye ve Kerramiyye ile ayni tarafta olmak
anlamima gelecekti. Bu arada Es’ari’nin kesb te-
orisinin bu dénemde heniiz dogmamis oldugunu
da kaydetmek muhtemelen faydali olacaktir. Bu
durumda Ciineyd’in problem hakkindaki gorii-
st bir diger popiiler kirllma noktasini teskil eder.
Avam-1 nasin kulagina tuhaf gelen ve ulemay1 da
yadirgatan ticiincii sey ise Ciineyd’in mistik tecrii-
benin yeni bir bilgi (marifet) sagladig iddiastyd:
ki, bu bilgi akil tarafindan tahsili imkansizdi ve
mistik tecriibenin rehberligi olmadigi durumda
vahiy lizerindeki derin teemmiillerde kesfolunma-
s1 miimkiin degildi.

Su oldukga agiktir ki, tek fail doktrininin hakiki te-
meli, Clineyd’in zikrettigi misak ayetinden ziyade
Ciineyd’in fena tecriibesidir. Ciineyd’in evindeki
bir merdivene isaret ederek “Ben bu ilmi otuz yil
boyunca su merdivenin altinda Allah’in huzurun-
da oturmakla elde ettim.”'"* s6zii mistik tecriibe-
nin marifet saglayicilik kapasitesine referanstir.

Ciineyd kendisinin bu itikadimn hem Miisli-
manlarm avdmimnin hem de ulemanin inancindan
farklt oldugunun biitiiniiyle idrakindedir. Dogal
olarak bunlarm halk tarafindan bilindigi takdirde
ortaya cikacak istenmeyen sonuglarmdan ¢ekin-
mistir. Iste bu, onun bu goriislerini neden cetrefil
ve miiphem bir ile ifade ettigi ve halk iginde bun-
lart konugsmaktan sakindiginin sebebidir. Ciineyd,
Sibli’yi pervasizca sarf ettigi sozler dolayisiyla bir
kez daha uyarir: “Biz bu ilmi remizli bir dille ve
yer altindaki mahzenlerde gizlice ifade ediyoruz.
Sen ise gelip bunu halkin i¢inde anlatiyorsun.”'"

Bizim burada ele aldigimizin disinda Ciineyd’e ait
aciklanmast gii¢ fikirler vardir. Biitiin bu fikirler
birlikte ele alindiklarinda, bunlar herhangi bir teo-
zofi teskil etmezler, fakat yalnizca teosofik bir ba-
kis acisinin bir pargasidirlar. Bazi 6nemli hususlar
dolayisiyla Ciineyd bu fikirleri ne cevaplamis ne

114 Bagdadi, Tarihu Bagdad, X: 245.
115 Kelabazi, age. 172.
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de gelistirmistir. O, kendi mistik tecriibesi igeri-
sinde mitkemmel bir irdde nefyi anlayisi olustur-
mustur ve onun fikri miitalaalari yalnizca bu mis-
tik tecriibeyi delillendirmeye yoneliktir. Cineyd
insanin inang, bilgi, sekavet ve saadet gibi diger
ozelliklerinde “Ozne kimdir? Genelde inandigi-
miz {izere insan mi, yoksa Tanrt m1?” gibi soru-
lart gelistirmemistir. Ya da “Viicid bir mi, degil
mi? Insanin viictidu/varhg ile ilahi viicid/varlik
arasindaki iliski nedir?” gibi sorular sormaz. Bu
nedenle ona gore, varlik monizmi'® yani tev-
hid-i viictdi, hattd sifatlarm birligi yani tevhid-i
sifat akil dis1 bir durum olurdu. O, fiilin birligi/
tevhid-i fiili doktrinini gelistirmistir ki bu doktrin,
bir bakima varolug monizmine dogru ilk basamak
olarak gortilebilecek bir ickinlestirme faaliyeti ka-
bul edilecegi gibi daha sonra Es‘ariyye’nin yaptig1
lizere bir tiir agkinlastirma/tenzih ¢aligmasi olarak
da kabul edilebilir."’

116 Massignon, Ciineyd’in goriisiinii “tutarli fakat bos
monizm” olarak niteler. Ancak bu dogru degildir.
R. C. Zachner ve Abdel-Kader de bu yanlisa dikkat
ceker (Hindu and Muslim Mysticism, 137, metin ve
dipnot).

117  On yedinci asirda yasamis Hintli sGfi miiceddid

Seyh Ahmed Sirhindi (971/1564-1034/1624) tevhid-i

fi‘llyi zindikligin ana nedeni olarak kabul eder, Mek-

tibat-1 Imdm-1 Rabbani, ed. Nur Muhammed (Lahor),

mektup no: 30, I: 99.



Mesnevihan Ahmet Cevdet Pasa
(d. Lofca, 26 Mart 1823 / 6. istanbul, 26 Mayis 1895)

Mathnawi-khwan Ahmet Cevdet Pasha
(br. Lofca, March 26, 1823 / d. Istanbul, May 26, 1895)

Mustafa KARA¥*

Bazi insanlar hayatin bir alaninda dmriindi tiiketir.
Bazi insanlar farkli alanlarda at kosturur. Bunlarin
bir kism1 basarili olur, hos sada birakir; eserleriyle,
fikirleriyle, talebeleriyle yasamaya devam eder.
Bazilar1 hased, hirs ve sahsi menfaatleri sebebiyle
nahos sadalar birakir. Sonra gelenler ise onlarin
yapip ettiklerini ibret nazariyla okur ve kendi bakis
acilarina gore degerlendirirler.

Ahmet Cevdet Paga, XIX. yiizyilda Tanzimat done-
minin tam ortasinda ¢ok farkli alanlarda hizmet
veren, ilim, fikir, hukuk, maarif, tarih ve siyaset
diinyasinin en iist noktalarinda hos sadélar birakan
sahsiyetlerden biridir. Bu ciimlenin, “hayatinda
hig¢ hata yapmamistir” anlamina gelmedigini ilave
etmeye gerek var midir?

Kisaca hayatinin seyri soyledir:

1823 y1linda Bulgaristan/Lofca'da dogdu. Babasinin
ad1 Ismail Aga, annesinin ise Ayse Siimbiil'diir.
[lk hocast Lofca Miiftiisii Hafiz Omer Efendi’dir.
Tanzimat’in ilan edildigi y1l, tahsiline devam

*  Prof. Dr.
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etmek {izere Istanbul’a intikal etti ve dmiir boyu
Tanzimat'in ideallerine bagli kaldi. Medrese ilim-
leriyle beraber hesap, cebir, hendese gibi ilimleri de
tahsil etti. Bu faaliyetleri devam ederken tasavvuf
kiiltiiriyle de yakindan ilgilendi. Genglik y1llarinda
Kusadali Ibrahim Efendi’nin sohbet halkasina katil-
d1. Carsamba Murat Molla Tekkesi Seyhi Mehmet
Murad Efendi'den Mesnevi okudu ve —Tezakir’de
anlattigina gore- mesnevihanlik icazeti aldi. Pasa, o
demleri, hayatinin en tatli giinleri olarak yad etmek-
te ve soz konusu tekkenin “bayagi bir darulfiinin
gibi” cesitli ilimlerin okundugu bir mekén oldu-
gunu ifade etmektedir. Arapga, Farsca, Fransizca
ve Bulgarca bilmenin imkanlarini kullanarak siir
ve nesirdeki kabiliyetini gelistirdi. Yazdig1 bazi
siirleri daha sonra begenmedigini, gerekceleriyle
birlikte anlatmustir.!

Su beyitler onundur:

Ger ye’s u humarin verecek ise sonunda

1 bkz. Ahmet Cevdet Pasa, Tezakir 40-Tetimme, haz.
Cavit Baysun, (Ankara: TTK Yayinlari, 1967), 14,
22,23.
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Evvelce sikest olsun o peymane-i immid
kKoK

Uymaz zamane kimseye hakkiyle caresiz

Lakayd olup da gitmeli adem uyarina
seskesk

Hiiban-1 bi-vefa gibi dehr-i desise-baz

Naz ehline niyaz eder ehl-i niydza naz

Ust kademelerde gorev aldiginda ‘ne oldum delisi’
olanlara ise soyle sesleniyor:

Bezm-i meyde kusura bakma sakin
Alem-i 4b baska dlemdir

Mey-i ikbali hazmeden amma
Mesrebimce sahih ademdir?

Gorevli olarak bulundugu Misir’da asir1 sicaklar-
dan duydugu rahatsizhg1 Istanbul’a duyurmak icin
demler redifli dokuz beyitlik gazeli kaleme almustir:

Gelince yada Cevdet, aglarim sadr-1
kerem-karin
Der-i lutfunda ekdari ferams ettigim demler®

Cevdet Pasa’nin ilk gorevi (1844), Rumeli
Kazaskerligi'ne bagli Premedi Kazasi Kadiligrdir.
Otuz yasinda iken (1853) Osmanli Devletinin 1774-
1826 doneminin tarihini yazmakla gorevlendiril-
mistir. Bu gorev ayni zamanda Tdrih-i Cevdet diye
meshur olan on iki ciltlik eserin baglangi¢ noktasi
olmustur. Otuz yil siiren bu ¢aligmanin son hali
1891 yilinda basilmistir.*

1855 yilinda, devletin vak’aniivisi olarak gorevlen-
dirilmistir. On y1l devam eden bu gorev de Tezakir
diye bilinen eserinin kaleme alinmasina vesile
olmustur. Bu eserde bagka kaynaklarda bulunmayan
birgok konunun detaylarin1 bulmak miimkiindiir.
Eser, devlet carkindaki aksakliklari zaman zaman
kendine has tsliibuyla satirlara aktaran miellifin
biyografisi i¢in de birinci elden bilgileri ihtiva
etmektedir. Bir anlamda hatirat 6zelligi de tastyan
eser, Mehmet Cavid Baysun tarafindan yeni harfle-

2 age. 94.
age. 59-60.

4 bkz. Zeki Arkan, “Tarth-i Cevdet”, Tiirkiye Diyanet
Vakfi Islam Ansiklopedisi, 2011, XV: 75-77.
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re aktarilmis, 1953-1967 yillar1 arasinda dort kitap
olarak Tiirk Tarih Kurumunca yayimlanmustir.®

Ahmet Cevdet Pasa’nin, konu itibariyle bu esere
yakin olan bir diger kitabinin ad1 ise Ma rizat tir.
Eser, Sultan II. Abdiilhamid Han’in bizzat kendi-
sinden istedigi 1839-1876 yillar1 arasindaki tarihi/
siyasi olaylarin, onun kalemiyle 6zeti niteligindedir.
Sultan, yonetimde bulundugu siire i¢inde bu eser
hep yaninda olmustur. S6z konusu kitap Yusuf
Halagoglu tarafindan yeni harflere aktartlmistir.®

1860’11 yillarda yildiz1 parlayan Cevdet Pasa’ya
birgok iist diizey gorev ve paye verilmistir. Siiphesiz
bunlarin en biiyiigli Anadolu Kazaskerligi idi.
Seyhulislamliga dogru hizla giden bu yiirtiyiis,
rakipleri tarafindan ustliince engellendi. Onun,
yiirliylisiine ilmiyede degil, miilkiyede devam
etmesi istendi. Oyle de oldu. Kazaskerlik vezarete,
efendilik pasaliga tahvil edildi.

1866’daki Halep Valiligini, Divan-1 Ahkam-1 Adliye
Baskanlig1, onu da Adliye Nazirlig1 takip etti. Ama
bunlardan daha 6nemli bir gérev, onun ismiyle
biitiinlesen Mecelle-i Ahkam-1 Adliye Cemiyeti’nin
bagkanlig1 oldu. Orada da siyasi oyunlar birbirini
takip etti. Gorevden alinarak Bursa Valiligine tayin
edildi. Kisa bir siire sonra eski gorevine dondii.
Once Evkaf Naziri, sonra Maarif Nazir1 oldu.
Maarif Nazir1 iken ders kitaplari konusuna egildi.
Ug tanesini bizzat yazdi ve her biri 15.000 adet
basildi. Bunlari su sekilde siralamak miimkiindjir:

Kavdid-i Tiirkiyye, (Istanbul, 1292).
Mi’yar-1 Seddd, (Istanbul, 1293): Oglu Ali Sedad
icin kaleme alinan ilk Tiirkge mantik kitabidir.

Adab-1 Sedad, (Istanbul, 1294): Tartisma usiil ve
adabuyla ilgilidir.

5 S0z konusu eser, Seyit Ali Kahraman tarafindan
kismen sadelestirilerek /9. Yiizyilda Osmanli Devlet
Yonetimi adiyla dort cilt halinde basilmistir. Ahmet
Cevdet Pasa, 19. Yiizyilda Osmanli Deviet Yonetimi,
der. Seyit Ali Kahraman, (Istanbul: Yeditepe
Yayinevi, 2019).

6  Ahmet Cevdet Pasa, Ma riizat, sade. Yusuf Halagog-
lu, (Istanbul: Cagr1 Yayinlari, 1980).
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Bu iki eserle ilgili Osmanli Miielliflerinin yazari-
nin kanaati soyledir: “Acizane fikrime gore mek-
teplerde mantik ve miinazara usillerine dair bu
eserlerden fazlasi liizumsuzdur.”

Adliye Nazir1 iken adliye teskilatinin eksiklerini
tamamladi. 1880°de ag1lan Mekteb-i Hukuk’ta Ustil-i
Muhékeme-1 Huktikiyye, Belagat-i Osmaniyye ve
Ta’lim-i Hitabet derslerini okuttu.

Ahmet Vefik Pasa’nin basvekil olmasi lizerine
1882°de Adliye Nazirligindan ayrildi. “Mecalis-i
Aliye Memuriyeti” ile kitaplariyla bas basa kald:.
Yillar i¢inde eserlerinde savundugu fikirlerle ilgili
hususlar1 yeniden ele ald; bir baska ifade ile eser-
lerini, yapilan tenkitler 1s1¢inda ikmal etti. Yazma
halinde olan baz1 eserleri istanbul Belediyesi
Atatiirk Kitapligindadir. Diger bazi eserleri ise
sunlardir:

1. Kisas-1 Enbiya ve Tevérih-i Hulefd, (Istanbul,
1915):® Isminden anlasilacag1 gibi peygamberler
tarihidir. Hz. Peygamber’e daha genis yer ayi-
ran eser, Emeviler, Abbasiler, Miisliiman Tiirk
Devletleri tarihini 1439 yilina kadar anlatir. Tam
sekli, kizi Fatma Aliye’nin kontroliinde 1915 tarihin-
de 12 ciiz halinde nesredilmistir. Bursali Mehmed
Tahir’e gore “adeta sehl-i miimteni kabilinden” olan
bu eserle ilgili olarak Ahmed Hamdi Tanpinar’in
degerlendirmesi soyledir:

Cevdet Pasa, Kisas-1 enbiya’da ve bilhassa
bu kitabin Peygamber’in hayatina ait olan
kisminda nesrinin kemal noktasina varir.
Tiirkge’de Mevlid’den baska higbir kitap bu
kadar herkesin dilini konusuyor hissini birak-
mamistir. Bununla beraber her ikisinin sirr1
sadece lugatta degildir. Kisas-1 enbiya, Tazar-
rundme’den X VIII. asir, XIX. asir muharrir-
lerimize kadar Tiirk nesrinin biitiin tecrube-
lerini kendinde toplar. Ben gerek devrinde ve

7 bkz. Bursali Mehmed Tahir, Osmanli Miiellifleri,
haz. M. Yekta Sarag, (Ankara: TUBA Yayinlari,
2016), I: 75.

8  Ahmet Cevdet Pasa, Kisas-1 Enbiya ve Tevarih-i Hu-
lefd, ngr. Mahir iz, (Ankara: Milli Egitim Basimevi,
1972).
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gerek ondan ¢ok sonra, Tiirkge’ye bu kadar
hakkiyla sahip bagka bir usliib tanimiyorum.’

2. Kirim ve Kafkas Tarihgesi, (Istanbul, 1307):
Fransizca’ya ¢evrilmistir.

3. Kavdid-i Osmaniyye, (istanbul, 1303): Tiirkce’de
yayinlanan ilk gramer kitabi olma 6zelligini tagi-
maktadir. Almanca’ya terciime edilmistir.

4. Mecmua-i Aliye: Kiz1 Fatma Aliye Hanim’a
okuttugu hikmet, felsefe, ilm-i ruh, matematik,
geometri, astronomi vb. ilimlere ait ders notlarint
icermektedir.

5. Mukaddime Terciimesi: Pirizade Mehmed Sahib
Efendi’nin eksik biraktig1 altinct boliimiin terciime-
sidir. iki cildi Pirizade’ye, bir cildi Cevdet Paga’ya
ait olmak iizere Bulak ve Istanbul’da basilmistir.
6. Beydnii’l-unvan, (Istanbul, 1273): Islam ilimleri
metodolojisi ile ilgilidir.

7. Ma’lumat-1 ndfia, (Istanbul, 1279): Riisdiye mek-
tepleri i¢in yazilmustir.

8. Eser-i ahd-i Hamidi, (Istanbul, 1309): ibtidai
mektepleri igin kaleme alinan bir ilmihal kitabidir.

9. Hilye-i saddet, (Istanbul, 1304).

10. Huldsatii’l-beyan, (Istanbul, 1303): Kur’an-1
Kerim’in toplanmasi ile ilgili Arapga bir eserdir.
Ali Osman Yiiksel tarafindan Muhtasar Kur’an
Tarihi" adiyla terciime edilmistir."

11. Takvimu’l-edvar: Hicri, Semsi takvim ile ilgi-
lidir. Miiellifin, bu eserle ilgili olarak sdyledigi su
ciimle dnemlidir: “..Herkesin anlayacagi surette
bir risale yazip Takvimu’l-edvar tesmiye ettim ve
‘lisan-1 Tiirki ilim lisan1 olamaz’ diyenlere lisa-

9 1291 yilinda basilan Kisas-1 enbiya’nin Pertevniyal
Valide Sultan’a takdim edilmesi ile ilgili Tezkire’de
bilgi vardir. bk. Ahmet Cevdet Pasa, Tezdkir 40-Te-
timme, 126-127.

Ahmet Cevdet Pasa, Muhtasar Kur’dn Tarihi, gev.
Ali Osman Yiiksel, (Istanbul: Hamaloglu Yayinlar,
1975).

11 Tezakir’in son cildinde hayatiyla ilgili bilgi verirken
eserlerinin hazirlanma sebepleri, merhaleleri, hazir-
lanma yerleri ile ilgili bilgi, yeri geldik¢e detayl1 bir
sekilde anlatilmigtir.

10
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nimizin her seye kabil oldugunu ve bu lisan ile
her fenden giizel eserler yazilabilecegini tasdik
ettirdim.”"

Ahmet Cevdet Pasa’y1, eserlerini ve fikirleri-
ni, yoneticiligini ve miicadelesini, artilarini ve
eksilerini, sevenlerini ve sevmeyenlerini usta
bir kalemden okumak isteyenler, Ahmet Hamdi
Tanpinar’in Edebiyat Uzerine Makaleler' isimli
eserine bagvurmalidir. Isteyenler ayrica Pasa’nin
kiz1 Fatma Aliye Hanim tarafindan kaleme alinan,
yeni harflere de aktarilan Ahmet Cevdet Pasa ve
Zamant isimli eserini de miitalaa edebilir."* Umit
Meri¢’in sosyoloji anabilimdalinda yaptig1 doktora
tezi de onunla ilgilidir: Cevdet Paga’nin Cemiyet
ve Devlet Goriigii."

Cevdet Pasa, 26 May1s 1895’te Bebek’teki evin-
de alem-i cemale intikal etmis ve Fatih Sultan
Mehmet Tiirbesi’nin haziresine defnedilmistir. '
Kendisiyle ilgili, 1995°te Istanbul'da, 2021 tarihinde
de Bursa’da birer sempozyum tertip edilmis ve
bildiriler basilmustir.

Vefatina Tarih!’

[lim, irfan sanatta bir beyefendi

Yonetim ve hukukta bir beyefendi

Alti ciltlik Mesnevi ile syledim:
“Mesnevihan Ahmed Cevdet Beyefendi”'®

12
13

Ahmet Cevdet Pasa, Tezakir 40-Tetimme, 110.

bkz. Ahmed Hamdi Tanpinar, Edebiyat Uzerine Ma-
kaleler, (Istanbul: Dergah Yayinlari, 1977), 196-206.

bkz. Fatma Aliye Hanim, Ahmet Cevdet Pasa ve Za-
mant, (Istanbul: Pinar Yayinlari, 2018).

bkz. Umid Merig, Cevdet Pasa’nin Cemiyet ve Deviet
Goriigii, (Istanbul: Otiiken Yayinlar1, 1975).

bkz. Yusuf Halagoglu ve M. Akif Aydin, “Cevdet
Pasa”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi,
1993, VII: 443-450.

Cevdet Pasa, Belagat-i Osmaniyye isimli eserinde
Ebced ile tarih diisiirme konusuna, “San’at-i Tarih”
baslig1 altinda genisce yer vermistir. bk. Ahmet Ceve
det Pasa, Beldgat-i Osmaniyye, haz. Mehmet Giimiis-
kilig, (istanbul: Kap1 Yayinlar1, 2016), 209 vd.

Bu tarihi distiigimde Cevdet Pasa’nin Beyefendi
redifli gazelinden haberdar degildim. Residpasaza-
de Ali Galib Beyefendi’nin bir iltifatnAmesine cevap
olarak yazilan sekiz beytin ilk ve son beyti sdyledir:

Hos geldi kerem-name-i Galib Beyefendi

17

18
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Ahmed Cevdet Pasa’nin Mesnevihanhgi

Burada dikkatinize sunmak istedigim boliim, onun
mesnevihanligr ile ilgili bilgileri ihtiva eden, kiil-
tiir diinyasina, kismen tekke-medrese tarihine de
151k tutan satirlardir. Genglik yillarinda Istanbul
medreselerinden/miiderrislerinden zami derecede
istifade etmek i¢in nasil gece giindiiz ¢alistigina,
uykusuzluk ve yorgunluk sebebiyle hastalandigi-
n1, nihayet “eyyam-1 tatil” diye bir sey oldugunu
anlattiktan sonra sozii Darulmesnevi’ye ve mes-
nevihanlk konusuna getirmektedir:"

...Fakat hem teneftiis etmek ve hem de Farisi
ogrenmek tizere eyyam-1 tatilde Carsambapa-
zar1 civarinda vaki Murad Molla Tekyesine®
devama basladim. Ol vakit Istanbul'da iki
meshur Mesnevihan vardi. Biri Hoca Hii-
sameddin Efendi,” Kii¢iik Mustafa Pasa'da
Mesnevi-i serif okuturdu. Hiisn-i zann-1 ena-
ma mazhar bir pir-i riigen-zamir olup rical u
kibardan pek c¢ok zevat ona mutekid idi. Her
taraftan ve her siniftan nice zevat onun dersi-
ne miidavemet ile nutkunu nimet ve nasiha-
tini ganimet bilirlerdi. Bazan biz dahi gidip
takrir-i dil-pezirini istimd ederdik. Badehu
Eyytb-i Ensarl semtine nakl-i ikametgah
edip ahir-i dmriine kadar orada ikamet eyledi.

Yenikapi Mevlevihanesi seyhi Osman Efendi*

Her bendeye lutfetmege ragib Beyefendi

Bir vakt-i miibarekde eristi bana Cevdet
Ferhunde peyam-1 Ali Galib Beyefendi

bkz. Ahmet Cevdet Pasa, 19. Yiizyilda Osmanli Dev-
let Yonetimi, 27.

19
20

Asagida verilen alint1 igindeki dipnotlar bize aittir.

Genis bilgi i¢in bk. M. Baha Tanman, “Murad Molla
Kiilliyesi”, Tiirkiye Diyanet Vakfi Islam Ansiklopedi-
si, 2020, XXXT: 187-188.

Mehmed Emin Kerkuki’nin yaninda Bursa’da ye-
tisen Hiisameddin Efendi’nin sahsiyetini gosteren
Mehmet Akif, “Hiisam Efendi Hoca” siirini yazmig-
tir. 1927°de vefat eden Hasirizade Tekkesi Seyhi Elif
Efendi, mirsidi i¢in Tengitu’l-muhibbin Mendkib-1
Hace Hiisameddin adiyla bir eser yazmistir.

bkz. Bayram Ali Kaya, “Osman Seldhaddin Dede”,
Tiirkiye Divanet Vakfi Islam Ansiklopedisi, 2019, Ek-
2: 378-379.

21
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onun telamizindendir.

Digeri Carsamba kurbunda Murad Molla
Tekyesi postnisini Mehmed Murad Efendi
olup eyyam-1 muayyenede Mesnevi-i serif
okutur ve eyyam-1 sairede sabahtan aksama
kadar miitenevvi dersler verir idi. Tekyesi
bayag1 bir Darulfiinin idi. Burada her nevi
ulim u madrif tahsil olunurdu. Kendisinin
akdem-i sakirdani olan Hafiz Tevfik Efendi
dahi burada hiicrenisin olup miiracaat eden-
lere Farisi tedris eylerdi. Bu dergaha rical
il kibardan nice zevat gelip gider ve karib u
baid mahallerden pek ¢ok sakird gelip ahz u
istifade eder idi. Ben dahi bos vakitlerimi bu-
rada tahsil-i maarife sarf eylerdim. Ve bazen
dahi Sevket ve Urfi divanlarini okumak iize-
re sair-i meshur Fehim Efendi'nin Karagiim-
riik’teki konagina giderdim.

Fehim Efendi Tefsir-i Kevakib sahibi Ferruh
Efendi'nin® terbiye-kerdelerinden olup, Ara-
bi’de ¢endan kuvveti yok ise de a’la Farisi
bilirdi ve giizel siir soylerdi. Ziirefadan fey-
losof mesrep bir zat-1 meal-i simat idi. Mas-
rafin1 irddina uydurmus, hanesine ¢ekilmis
kendi aleminde yasar, gelip giden zlivvar ile
gortistir ve devavin-1 Farisiyye okutur idi. Bu
cihetle dairesi mecma-1 urefa ve ziirefa idi.
Mukeddema memuriyetle tasralarda pek ¢ok
dolagmis oldugu cihetle umiir-i dahiliyeye va-
kif oldugu gibi Ferruh Efendi'nin dairesinde
bliylimiis oldugundan umir-i ecnebiyyeye
dahi &sina olduguna mebni meclisinde géh
maarife dair sozler sdylenir ve gah mesail-i
politiktyyeden bahs olunur idi.

Vaktiyle Fehim Efendi’den Farisi okumus
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Ilim, fikir ve sanat adamlariyla birlikte Besiktas’ta

bulunan evinde yaptig1 sohbetlerle taninan Ferruh
Efendi, 1826 yilinda yasaklanan Bektasilik sebebiyle
muhalifleri tarafindan o giin i¢in en biiyiik sugla sug-
lanarak “Bektasidir” gerekgesiyle siirglintine karar
aldirilmistir. Araya giren dostlari, “Tefsir yaziyor,
Istanbul’da kalmasi lazim” gerekgesiyle siirgiiniin
Kadikéy’e gevrilmesini saglamistir. bkz. Tbniilemin
Mahmut Kemal Inal, Son Asir Tiirk Sairleri, (Istann
bul: Dergah Yaynlari, 1988), I: 116.
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olan sair-i meshur Safvet Efendi de ol esnada
Fatih civarinda bir hanede mukim oldugun-
dan onunla dahi goriiglip si't u insaya dair
musahabet olunurdu. Bu vesileler ile si't u
ingdya dahi heves u ragbet ve giirih-i ideba
ve kiittab ile iins i iilfet eyledim. Bu cihetle
ara sira siir soylerdim. Lakin soyledigim siiri
kendim de begenmez idim ve siiliis ve nesih
yazilarindan izin aldigimda verilen Vehbi
mabhlastyla tahallus eylerdim...

Ol vakit Fatih civarinda pek ¢cok ulema ve fu-
dala oldugu gibi Fatih’ten Sultan Selim’e ve
bir taraftan Karagiimriik’e kadar bu arada pek
cok erbab-1 §i’r u ingd var idi ve Carsambapa-
zarr'nda Papasoglu Medresesinin karsisinda
Vaki Konaginda sakin olan Kusadali [brahim
Efendi* ol asrin en bilyiik ademlerinden zahir
u batint mamdr bir zat idi. Biiyiik kii¢iik pek
cok kimseler kendisinden ahz-1 dest-i inabetle
ona miirid olmuslar idi. Viizeradan ve rical-
den pek ¢ok zevat konagina gelip huzuruna
girmek {izere sofada nevbet beklerler idi. S-
fiyye meslegine salik olmadigimiz halde biz
de komsuluk hasebiyle gidip goriistirdiik ve
en bilylik hocaefendilerden halledemedigi-
miz siibuhati ondan istiksaf ile hallederdik.
Ulim-i aliyeden ve alelhusus tefasirden han-
gi mebhas agilsa fevkalade tetkik eyler ve
hatirlara gelmedik niiket {i mezaya soyler idi.
Murad Molla seyhinin sigar u kibardan pek
¢ok miiridi olup ancak kendisi munsif bir zat
olduguna mebni miiridleri i¢inden ciddi bir
salik zuhur ettikte: “Bu bizim isimiz degil-
dir” deyu onu Hafiz Tevfik Efendi vasitasiyla
Kusadalr’ya gonderirdi.

Bélada ulema sirasinda ismi mezkir olan Ha-
fiz Seyyid Efendi dahi gayet abid ve zahid bir
zat olmagla ona dahi nice zatlar mutekid olup
meham-i umurda istihare ettirirlerdi. Hatta
Damad-1 sehriyari Said Pasa’nin ettirdigi is-
tihare karibu’l-ahdde ayniyle zuhtra gelmis
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Genis bilgi i¢in bkz. Yasar Nuri Oztiirk, Kusadal Ib-
rahim Efendi, (Istanbul: Yeni Boyut Yayinlar1, 1981).
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oldugundan Hoca Efendi’ye pek cok ikram
etti ve Carsambapazari civarinda kendisine
bir de hane aliverdi ve kendisini teehhiil et-
tirdi. Hafiz Seyyid Efendi ise sifiyye mesle-
gini inkarda mutaassib olup hatta Kusadali
gibi mesayih-i sfiyyenin miridlerine telkin
eyledigi rabita, seyhin suretini zihnine alarak
ona tevecciih demek oldugundan bunun sirk-i
celi oldugunu isbat i¢in bir risale telif eyledi.
Ve Kiitiib-i Farisiyyeye: “Kizilbas kitaplar1”
der ve Murad Molla seyhini Sii ve sapik deyu
zemmeylerdi. Seyh Efendi dahi onu: “Kaba
sofu ve zahid-i hugk” deyu kadhederdi.

Ben ikisinden dahi tederriis eyledigim ci-
hetle boyle yekdigere miindkiz sozler isitir
idim. Mamafih, Seyh efendi kadirsinas bir
zat olduguna mebni Hoca efendiye idnede
kusur etmezdi. Ciinkii Hoca Efendi pek fakir
oldugundan kitap alacak akcesi yok idi. Bir
derse baglayacak olsa istiare-i kiitiibe muhtac
idi. Seyh efendi ise ona lazim olacak kitaplar1
evvelce tedarik ederek Hafiz Tevfik Efendi
vasitastyla ona isal eylerdi. Sanki aleyhinde
kullanmak i¢in Hoca efendiye bir¢ok esliha
verirdi.

Dekayik-1 hikemiyye ve kelamiyye ile mesgul
oldugum sirada o tiirlii miicadeleler dahi isit-
mekle miinazaanin aslini anlamak iizere kii-
tiib-i stifiyyeyi ve alelhusiis Muhyiddin Ibn
Arabi hazretlerinin telifatin1 miitalaaya dahi
hayli evkatimi sarfettim. Elhasil Fatih sem-
tinde ol vakit ulim ve maarife dair bahisler
cereyan eyledigi sirada boyle zahir ve batin
miicadeleleri dahi eksik degil idi. Simdi ne o
var ne bu var. O zevatin ciimlesi alem-i bahs
u cedeli terk ettiler. Hep yerlerini bos koyup
gittiler. Kaski bir Murad Molla Seyhi olaydi
da onu zemim edecek bir de Hafiz Seyyid bu-
lunaydi.

Murad Molla seyhi, Katar seyhlerinden® olup
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Cuma giinleri namazdan sonra, o giin Arapga olarak
okunan hutbenin konusu etrafinda vaaz eden, Istan-
bul’un saygideger seyh efendilerine verilen isim. Ka-
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strastyla Sultan Ahmed Cami-i Serifi vaizi
olmagla Cuma giinleri bu camide vaaz eder-
di ve mani zuhdrunda bilvekale Hafiz Tevfik
Efendi’yi ve bazen Fakir’i gonderirdi. Vaizlik
benim meslegim olmayip sinnim dahi ¢endan
buna muvafik olmadig1 ve vaizlere mahsus
bol yenli ciibbe mizdcima hos gelmedigi
halde Seyh Efendi’nin hatir1 i¢in bazen onun
clibbesini giyip ve Sultan Ahmed Camii kiir-
siisiine ¢1kip nasa va’z u nasihat eylerdim...

Murad Molla seyhi epeyce servet sahibi olup
tekyesinin tayyarati dahi ziyade idi ve hay-
yir bir adem olup eline gecen paralari umdr-i
hayriyyeye sarfederdi. Bu cihetle tekyesi ci-
varinda hala mevcut olan Darulmesnevi’yi
insa eyledi® ve 1260 senesi Muharreminin 9.
giinii’ onu kiisad ettikte teberriikken Sultan
Abdiilmecid Han hazretleri tesrif buyurdu. Ol
gilin Seyh Efendi eski sakirdanina icazet ver-
digi sirada ben dahi Mesnevi-i serif’ten®® ica-
zet aldim ve onunla beraber Kaside-i Biir'e ve
Hizbii’l-bahr® okumaga dahi ondan mezun
oldum.** Ondan sonra her sene Muharrem’in
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tar Seyhleri adin1 alan bu stifiler sirayla su camilerde
vaaz ederek nihayet Ayasofya Kiirsi Seyhligi iinvani-
n1 alirlardi: Eytip, Sultan Selim, Fatih, Bayezid, Si-
leymaniye, Sultan Ahmed ve Ayasofya.

Tarihgesi hakkinda bkz. M. Baha Tanman, “Me-
nevihane Tekkesi”, Tiirkiye Divanet Vakfi Islam An-
siklopedisi, 2004, XXIX: 334-336.

18 Ocak 1845.

Mesnevi’nin 7. cildi meselesiyle ilgili degerlendirme-
leri i¢in bk. Ahmet Cevdet Pasa, 19. Yiizyilda Osman-
It Devlet Yonetimi, 228.

XIII. yiizyilda Misir’da yasayan Busiri tarafindan
kaleme alinan Kaside-i Biir’e, Hz. Peygamber’le il-
gilidir. Biitlin diinya dillerine gevrilecek kadar ge-
nis bir sohrete sahip olmustur. bkz. Mahmut Kaya,
“Kasidetii’l-Biirde”, Tiirkiye Diyanet Vakfi Islam
Ansiklopedisi, 2001, XXIV: 568-569. Hizbu’l-bahr
ise Sazeliyye'nin Piri Ebu’l-Hasan Sazeli’ye nisbet
edilen bir duadir. Biitiin tarikat mensuplarinca bilinir
ve okunur.

Mesnevi’yi terciime ve serh eden Sivas Valisi Abidin
Pasa’nin 1. cildi Cevdet Pasa’ya gondermesi lizerine
yazdig1 uzun bir Cevabname’de esas olarak Mes-
nevi’nin 7. cildi meselesini tartisirken Murad Molla
Tekkesi ile olan aligverigine de temas etmistir. bkz.
Ahmet Cevdet Pasa, 19. Yiizyilda Osmanli Devlet Yo-
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dokuzunda Darulmesnevi'de mersiye okun-
mak adet olmustur. Dokuzuncu giin tayin
olunmasi dahi her sene Muharrem’in onuncu
glinii Koca Mustafa Pasa dergahinda mersiye
okumak adet oldugu cihetle iki mersiye bir
gline gelmemek igindir.

Ol devirlerde ne giizel giinler gondiim. Ne
tatli omiir stirdim. Her dem ferag-1 hatir ile
safa-y1 derlin bana hemdem idi. O alem ne
giizel alem idi...

Murad Molla Dergahina tereddiidiim miina-
sebetiyle hangi tekyeye varsam ridyet bulur-
dum. Alelhustis Mesnevihan oldugum cihetle
Mevlevi dergéhlarinda muhterem olurdum ve
bazen geceleri dahi Galata Mevlevihanesi'n-
de kalirdim ve si’r u ingdda miimaresem ol-
dugundan ketebe-i aklam ve bazi rical u kibar
ile tilfet ve muarefe peyda etmis idim.*

Dogumunun 200. yilinda alim, arif ve yoneticimiz
Ahmet Cevdet Paga’y1 rahmetle anariz.
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Tasavvufun Giindelik Hayata Tesiri Hakkinda Tiirkcedeki Bazi
Ifadelere Dair Omer Tugrul inancer’in Tespitleri*

Omar Tugrul Inancer’s Detections on Some Turkish Idioms and Metaphores
About The Influence of Islamic Sufism on Daily Life

Derya KILICKAYA**

Oz

Osmanli bakiyesi bir aile ve gevrede yetisen Omer Tugrul Inancer, tasavvuf terbiyesini/gorgiisiinii yetistigi
ve bulundugu ortamdan bizzat tecriibe ederek almis bir zattir. Kendisi, devrinin mithim addedilen miirgid-i
kamillerinin, tabir yerindeyse “dizinin dibinde yetigsmis” bir sfi, bir inang eriydi. Mutasavvif kimligini
gerek mevcut sartlar sebebiyle gerekse reklam unsuru olarak kullanmamak adina, kendini “sofimesrep”
olarak tarif etmisse de miirsid-i kamil vasfi daima ilgi gérmiistiir. Manzum kirk hadis tercimelerinde
sikca gegen “Miiminler 8lmez. Bir yerden bir yere go¢ ederler” hadis-i serifini dilinden diisiirmeyen Omer
Tugrul Inanger, 4 Eyliil 2022°de ahirete “gd¢ etmistir”. Cok iyi bir hatip olan Inanger’in sohbet iislibuyla
yazilmis birgok eseri vardir. {1k baskis1 2006 yilinda yapilan Vakte Karsi Sozler adli kitabindaki tasavvuf
ve giindelik hayat bahislerini, lisanimiz agisindan degerlendirmek bu yazinin amaglar1 arasindadir. Kitap,
esas itibartyla Ayse Sasa Oran’in Omer Tugrul Inanger ile yaptig1 bir tasavvuf sohbetinin yaziya dokiila
mesinden olusmaktadir. Bu sohbetin ses kaydini daha sonra Berat Demirci desifre etmis ve sohbeti kitap-
lastirmistir. Bu kitapta, tasavvuf ve gilindelik hayat konusuyla ilgili iki baglik vardir. Bunlardan ilki, Ayse
Sasa Hanim’in sordugu sorular etrafinda gerceklesen sohbettir. ikincisi ise 2003 yilinda, Tiirk Edebiyat1
Vakfi’nda Omer Tugrul Inanger’in verdigi konferansin metnidir. Bu ¢alismada, her iki metinden hareketle
Inanger’in tespitleriyle bazi tasavvufi sdzlerin lisanimiza tesiri degerlendirilecektir. Makalede ele aliacak
tasavvufi ifadeler su sekildedir: “Kilibik, Tllallah, altmisaltiya baglamak, bel baglamak, esige basmamak,
oliisti kandilli, ism-i Celal ile baslayan sozler, imamsuyu, ¢ile ¢ekmek, eline, diline, beline sahip olmak,
habbeyi kubbe yapmak, ¢elebi adam, agzi kara, abdala malum olur, hii demek ve Resullullah’t temsil eden
giil”. Halkin dini anlamadaki rolii ve folklorik bakimdan, bu ifadeler hig siiphesiz 6nem arz etmektedir.

Anahtar Kelimeler: Tiirkce, s6z, Omer Tugrul Inanger, tasavvuf, giinliik hayat.

*  Bumakaleyi, 11 Nisan 2020°de 22 yaginda koronadan kaybettigim ITU Ugak Miihendisligi son sinif grencisi
kardesim Emircan Kiligkaya’ya ithat ediyorum.

**  ORCID ID: 0000-0000-XXXX-0000, Dr. Ogr. Uyesi, Kocaeli Universitesi Rektorliik Tiirk Dili Boliimii.
E-mail: derya kilickaya@kocaeli.edu.tr.
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Abstract

Omar Tugrul Inancer, who grew up in a family and environment with Ottoman remnants, is a person who
received his mystic education and manners by personally experiencing it from the environment where he
grew up. He was a SifT, a man of faith who was “bred at the bottom of the knee”, so to speak, of the perfect
masters of his time, who were considered important. Although he described himself as “sofimeshrep” in
order not to use his STfT identity either because of the current conditions or as an advertising element, his
qualification as a murshid-e-kamil has always attracted attention. The hadith, “Believers do not die but
rather migrate from some place to another” which is frequently mentioned in forty hadith translations in
verse was often used by Omar Tugrul Inancer. He himself “migrated” to the hereafter on September 4, 2022.
Inanger, who is a very good orator, has many works written in conversational style. It is among the aims of
this article to evaluate the mysticism and daily life in his book, Vakte Karsi Sozler (Words Against Time),
the first edition of which was published in 2006, in terms of our language. The book essentially consists
of translating a SUfT conversation carried out by Ayse Sasa Oran with Omar Tugrul Inancer. The audio
recording of this conversation was later deciphered by Berat Demirci and was also made into a book. There
are two titles in this book on the subject of Sufism and daily life. The first of these is the conversation that
took place around the questions asked by Ayse Sasa. The second was held in 2003 at the Turkish Literature
Foundation. This is the text of the conference given by Omar Tugrul Inancer. In this study, the effects of some
mystical words in our language will be evaluated with the determinations of Inanger, based on both texts.

Keywords: Turkish, word, Omar Tugrul Inancer, mysticism, daily life.

Giris bir sekilde gosterir. Kisacasi, tarikat kiiltiirinden
gliniimiize siiziilen bu sozler, zengin birer folklorik

Tirk kiltiiriinde, tasavvufi kavramlar ve kurum-
malzeme olarak addedilmelidir. Tarikat ve folklorun

lardan ilham alinarak iiretilen sozler, adina folk-

lor de denen halk bilimiyle alakaldir. Folklorik | 0V mUhim miinasebetine ilk dikkat geken aragtir-
deyimler/kaliplasmig sozler, herhangi bir kisiye mact Cemaleddin Server Revnakoglu'dur:

ait olmay1p halkin ortak eseridirler. Ancak bazen, Revnakoglu, tarikat ve folklor miinasebetle-
halkin igerisinde yer alan ve Allah’a ulasma, onu ri iizerine de onemli tespitler yapmustir. O,
tanima yollarini 6greten bir kurum olan tarikat ve tarikatlar1, folklorun ¢ok 6nemli malzeme-
onun cevresinde gelisen kiiltiir, tek basina bu tip si olarak gdrmiistiir. Onun tarikatlarla ilgili
deyimleri ortaya koyabilir. Tarikatler ve cevresinde yazilarinin biiyiik ¢ogunlugu tarikatlarin bu
geligen gorenek ve uygulamalar, folklorun ¢aligma folklorik yonii iizerinedir. Ciinkii ona gore
alani i¢inde gosterilmistir. Tarikatler, topluma tesir tarikatlara ait bu folklorik malumat oldukg¢a
ederek bir anlamda halk bilimini de sekillendirirler. onemlidir ve mutlaka derlenmelidir.!

Tekkeden ¢ikan dolayistyla tasavvuf ile alakali bu
s0z gruplari, zamanla tiim halka sirdyet eder ve
herkesge kullanilir hale gelir. Bu sekildeki soz-
ler tekke hafizasinin {iriinii olmakla beraber, ayn
zamanda yiizyillar dncesinden giiniimiize stiziilerek
de gelirler. Bu anlamda, tasavvufi hayatin yasandig
tekkelerden dilimize gegmis pek ¢ok deyim oldu-
gu séylenebilir. Kahp lasmls sozlerin kaynaglnln 1 Selim Selimoglu, “Tarikat Folkloruna Dikkat Ceken
tasavvuf da olabilecegini gosteren bu tip misaller, ilk Arastirmacilarimizdan Cemaleddin Server Rev-

tasavvufun Turkgeye ve folklora Olan etlelnl aglk nakoglu”, Atatiirk Universitesi Edebzyat Fakiiltesi
Sosyal Bilimler Dergisi, 53 (2014): 192.

Revnakoglunun bu hassasiyetine sahip Siiheyl
Unver, Samiha Ayverdi, Ali Fuat Basgil, Mahir
[z, Ahmet Yiiksel Ozemre gibi tasavvuf kiiltii-
riiyle beslenen miinevverler arasina, giiniimiizden,
Tiirkgenin muhafazasini bir dava olarak addetmis
olan Ugur Derman ve Omer Tugrul inanger’i de

109



TASAVVUFUNGUNDELIKHAYATATESIRIHAKKINDATURKCEDEKIBAZIIFADELEREDAIROMERTUGRULINANCER INTESPITLERT*

katmak gerekir. “Lisan, giinliik hayatin 1azimesi-
dir2 diyen Inanger, Anadolu halkinn kiiltiiriiniin
ve inanglarinin tarihinin giindelik Tiirkcede adeta
miize gibi muhafaza edildigini vurgularken ¢ogu-
muzun bunun farkinda olmadigina dikkat cekmek
istemistir. Ne var ki dilde sadelesme siirecinden
bugiine Arapca ve Farscadan Tiirkcelesen pek ¢ok
deyim, kullanilmadig1 i¢in unutulmus veya yok
olmaya yiiz tutmustur. Bu yiizden Omer Tugrul
Inanger’e gore dilde sadelesmenin, maalesef
Tiirkgeye bir soykirim kadar kotii etkisi olmustur.
Modern hayatin gelenege duyarsizlig1 sebebiyle de
artik yeni nesiller Tiirk¢enin bu zenginligine itibar
etmemektedir. Bugiin 6zellikle gengler, gegmisten
gelen ¢ogu kelimeyi ve tabiri artik anlamamakta-
dirlar. Halbuki lisan, insanlarin anlasmasinin en
biiyiik vasitasidir. Inanger’e gére ecdadinin dilini
anlamayan nesiller bilgi, beceri ve kiiltiir olarak
cok sey kaybetmis demektir.

inanger’in perspektifinden insanoglunun hakikati,
tasavvufta “hazret-i insan” olarak nitelendirilir;
¢linkii Allah, insana insandan tecelli eder.’ Bu ag1-
dan, insanlarin iletisim araci olan dil de ilahi kay-
naklidir. Hasily, insan ve lisan ayrilmaz bir biittindir
ve sohbet gelenegi ¢ok 6nemlidir. Bugiin “hakiki
Tiirkge” diye gordiigiimiiz Eski Anadolu Tiirkgesi
kiiltiirii ortada yoktur. Giiniimiizde, lisanimiza
karg1 eskiden gosterilen hassasiyet ve farkinda-
lik ortadan kalkmistir. Sadece aklina giivenerek
hareket eden insan, maneviyattan uzaklastikca
kullandig1 kelimeler de bu durumdan nasibini alir
ve sekiilerlesir. Maneviyat i¢eren bir kelime telaf-
fuz edildiginde, onu duyan kisi kimi zaman bunu
farkli yorumlayabilmektedir. Mesela bir zat, ciimle
icerisinde “Ingallah” dediginde kars: taraf ona tepki
gostererek “Insallahla, masallahla olmaz.” diye-
bilmektedir. Bugiin, degil tasavvufi kavramlari
kullanmak, bazen bu sekilde “Eger Allah dilerse”
demek dahi, birtakim sorunlara yol agabilmektedir.
Ciizi aklina giivenen, iist anlam1 gormek isteme-
yen insan, ayni zamanda i¢indeki “hazret-i insan”

2 O.Tugrul inanger, Vakte Kars: Sozler, (Istanbul: Sufi
Kitap, 2020), 143.

3 bkz. inanger, Vakte Kars: Sozler, 146.
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potansiyelini de gérmezden gelmektedir.

Omer Tugrul inanger, deyim ve mecazlarin anlam-
lar1 ve ¢ikis hikayelerine dair, sozliiklerde rast-
lanmayan miiktesebata sahip bir miinevverdi. O,
ozellikle glindelik hayatta kullandigimiz sozlerin,
tabirlerin ve deyimlerin birgogunda tasavvufi etki-
nin oldugunu belirtir. Ona gére Islam tasavvufu,
Tiirk-Islam toplumlarina, tarihin her devrinde ¢ok
giilii bir sekilde niifiz etmistir. Oyle ki bu sozler,
tasavvufla ilgisi olmayan halkin bile, giindelik
hayatta diline girmistir:

Ve tasavvuf hayati, zannedildiginin ve 6g-
retildiginin ¢ok Otesinde, glinliik hayatimiza
fevkalade girmistir. Biz tasavvufsuz adim
atmay1z ama farkinda degilizdir. Tabii tasav-
vufu oturup seccadenin iizerinde tespih ¢ek-
mekten ibaret zannedenler bunu boyle kabul
etmezler, anlamazlar.*

Her ne kadar insanlarin biiyiik bir kismi, esas haki-
katini bilmeden s6z sdylese de sozler, tasavvufun,
aslinda hayatla ne kadar i¢ i¢e oldugunun bir gos-
tergesidir:

(Tasavvuf) kisinin hayatinin tamaminda yer
tutar. Ama bunlarn kimisi suurundadir, ki-
misi degildir. Kimisi babadan gérme taklit
olarak yapar, kimisi tahkikine erisir, dogru
olarak yapar ama din ayr1 hayat ayr1 degildir.’

Islam’in bir diisiince sistemi degil, bir hayat tarzi
oldugunu vurgulayan inancer, tasavvufun giinliik
hayata intikalinin bu esasli temelden kaynaklandi-
gin1 diisiiniir. Adetlerin ¢ogu tasavvuf kaynaklidir.
Bu konuda, muharrem ayindaki agure pisirmeyi
misal olarak verir ve bunun aslinda bir tarikat
adeti oldugunu soyler. Eski toplum hayatimizda
asure pismeyen tekke yoktur.® Cemaleddin Server
Revnakoglu'nun tarikat folkloruna dair yaptig aras-
tirmalarda da bu hususa deginilmistir:

Muharremin onuncu giiniinden otuzuncu gii-
niine bazen de Muharrem’den sonra gelen Se-

4 age. 143.
Inanger, Vakte Karsi Sozler, 103.
6  bkz. age. 102-103.
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fer ayinin onuna kadar dergéhlarda tantanals,
musikili ayinler yapilmaz. Ayinlerin havasi
agir ve hiiziinliidiir. Bu ayinlerden sonra otuz
giin boyunca once dervis ve ailelerinden bas-
lanarak yakin komsular ve gelebilen herkes
i¢in sofralar kurulur, kurbanlar kesilir, fakir
fukara doyurulur; o giinler i¢in 6zel ayarlan-
mig olan toprak ¢anaklarda asure dagitilir,
sevap ve hasenat1 Hasan, Hiiseyin soyuna he-
diye edilir.’

Aslinda bir ask iliskisi olan tasavvuf, goriildiigii gibi
giinliik hayatin i¢inde zaten vardir. Tasavvuf1 hayati
yasayabilmek i¢in birtakim incelikleri bilmek gere-
kir. Tasavvuf ehli, kendi tekke ve dergahlarindaki
bu incelikleri, bilhassa da dile dair olanlar1 giin-
liik hayata yansitmislardir. Bugiin dergéhlarin ve
tekkelerin kapali olmasi, tasavvufun yasanmadigi
anlamina gelmez. Tasavvuf, glinliik hayatin tama-
men iginden gelen bir olgudur. Dolayistyla Omer
Tugrul Inancer’in de hep ifade ettigi gibi, tasavvu-
fun zuhuru degismis fakat manasi degismemistir.
Tasavvuf, gegmiste oldugu gibi bugiin de o lisan
inceliklerini topluma aksettirmektedir. Her ne kadar
“hakiki Tiirkce” pek kalmasa ve lisan sekiilerlesse
de tasavvuf, vazifesine bir sekilde devam etmekte-
dir. Tasavvufi rittiellerin, konugma lisanina intikal
edisinden bahsetmek bile, tasavvuf-giinliik hayat
iligkisini gozler oniine serecektir. Bugiin sadece
inang yoniiyle 6n plana ¢ikarilan miiesseseler olan
tarikatlerin, aslinda folklorik taraflarinin da oldugu
bir hakikattir. Bu miiesseselerin kiiltiir ve folklora
bakan yonlerinden biri de, goriildiigii gibi, kullani-
lan kalip ifadelerdir. Asagida, tasavvufun lisanimi-
za kazandirdigi/giinliik hayata kattigi deyimler ve
terimler hususunda Omer Tugrul Inanger’in misal
olarak verdigi bazi sozler degerlendirilecektir.
Degerlendirme yapilirken Inanger’in gesitli ortam-
larda gergeklestirdigi ve internette de bulunan soh-
betlerinden istifade edilecektir. Boylelikle, tarikat

7 Selim Selimoglu, “Cemaleddin Server Revnakog-
lu'nun Hayati, Eserleri ve Folklor Calismalarr” (Yiik-
sek Lisans, Atatiirk Universitesi Sosyal Bilimler Ens-
titiisii, 2015), 130.

m

folkloru hususunda mithim olan bu sézlerin, giinliik
hayata nasil aksetmis oldugu daha iyi anlagilacaktir.

1. Kilibik / Kalbi Ik

Vakte Karst Sozler isimli eserde, Hz. Peygamber’in
hanimlarina kars1 gosterdigi nezaketle ilgili ayrinti-
lar bulmak miimkiindiir. Omer Tugrul inanger, Hz.
Aige’den rivayet olunan bazi ifadeleri aktararak Hz.
Peygamber’in kadina verdigi degeri anlatmaya ¢ali-
sir. Mesela Hz. Aise, O’na bir kapta su gotiirdiigii
zaman “Bir yudum 0nce sen i¢” der. Sonrasinda Hz.
Peygamber, Hz. Aise’nin suyu ictigi yere dudak-
larin1 degdirerek ve onun ictigi yerde dudaklarint
gezdirerek suyu icer. Bu tavir, kadinin degerini
yiiksek bir sekilde ifade etmektir:

Oyle bir deger vermek ki, daha dogrusu kadi-
nin degerini 6ylesine ifade etmek ki. .. Bir ka-
dina nasil deger verildigini géstermenin bun-
dan daha baska ve ytiksek bir numunesi yok.
Miisliimanlar boyle bir peygamberin iimmeti
olduklarini unutup egolarina tabi bir sekilde
kadinlarina davraniyorlar.®

Miisliimanlar Hz. Peygamber’in pek ¢ok vasfini
unuttugu igin, bugiin bu tavri takinan bir kimseye
halk arasinda “karisina boyun egmis, islevsiz erkek”
anlaminda “kilibik” denebilmektedir. Inanger, sira
dig1 bir sekilde menfi anlama sahip bu tabirin aslin-
da miispet anlamiyla ortaya ¢iktigini sohbetlerinde
stk sik belirtmistir. Ona gore “kilibik” tabiri, “kalbi
1lik” ifadesinden galattir. Eskiden “kalbi 1l1k” tabiri,
“merhametli, sevgi dolu (insan)” anlaminda kul-
laniltyordu. Ne var ki ataerkil toplum yapisinda
yetisen Tiirk erkeklerinin eslerine ve ¢ocuklarina
sevgi gostermesi, acziyet ve otorite kaybi olarak
goriildigii icin “kalbi 1lik” tabiri zamanla anlamint
yitirmis ve “kalbi 1l1k” yani “kilibik” erkekler halk
arasinda alay konusu olmustur. Oysa insanin sevgi
dolu olmas1 ve bunu muhatabina gostermesi onemli
bir erdemdir. Bizzat Hz. Peygamber, hanimlarina,
evde ev islerinde yardim ederek, kizlarina, torunla-
rina sevgi gostererek kalbi 1lik davranmanin iman

8 Inanger, Vakte Karsi Sozler, 40-41.
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belirtisi oldugunu gdstermistir. Inancer’e gére su
halde “en kalbi 1lik erkek Hz. Muhammed’dir.” Zira
o muhabbet peygamberidir, Habibullah’tir.’

2. illallah

Tasavvuf, biinyesinde barindirdig1 giizellik nede-
niyle hep ¢ekici olmus ve kimi zaman taklidi de
yapilmustir. Tasavvufun kendisinin taklidi oldugu
gibi, tasavvufi sozlerin de taklidi vardir. Tasavvufi
kalip sozlerin halk tarafindan kullanilmast, giizeli
taklit etmek olarak degerlendirilebilir. Kotii s6z
soylemekten insan1 men eden tasavvuf terbiyesi,
bir sekilde halka da sirayet etmistir. Bu ylizden
insanimiz bir seyden veya kimseden usandiginda/
biktiginda bunu bir tasavvuf tabiri ile ifade etme
geregi duyar. Folklor adina incelenmeye deger olan
bu kalip sézlerden biri “illallah”tir. “Illallah” sozii,
halkin segici dikkatine giizel bir misal teskil eder.
Bu soziin tasavvufta “Yeter” anlamina geldigini
idrak eden toplum, bunu giizel bir sekilde kendi
hayatinin i¢ine sokmustur. Kelimenin, bugiin eskisi
kadar kullanilmadigi ise bir hakikattir. Tasavvuftan
stiziilerek gelen bu tabirin yerini bugiin, i¢i bos
ve edep disi kimi sozler alabilmektedir. Ustelik
bu tip sozleri orta yagin iistiindeki kimseler dahi
¢ekinmeden kullanabilmektedir. Omer Tugrul
Inanger, lisanimizda usanma ve bikkinlik anlatan
bir s6z olan ve “Il1allah, yaka silktim senden!” gibi
ctimlelerde kullanilan “illallah”in aslinin ne oldu-
gunu anlatir. Bu sz, esasen her giin her tekkede
kullanilan kelime-i tevhid zikrinin son ciimlesinin
giinliik hayatimiza bir yansimasidir: ‘Ee illallah be!”
kullaniriz bunu degil mi? ‘Ee illallah be!’, herhangi
bir tekkede zikrullah meclisini idare eden zatin,
zikrin bittigini gosteren tabiridir illallah. “Yeter’
demektir."

Aslinda “Yeter” demek olan ve tarikat dyinlerinde
zikri bitirmek i¢in kullanilan illallah sozi, ilging
bir sekilde halkin diline yansimistir. Bir seyden
usanildig1 zaman, “Yeter” anlaminda halk arasinda

9  bkz. O. Tugrul inancer, Muhabbet Peygamberi, (Is-
tanbul: Sufi Kitap, 2019), 200-202.

10 inanger, Vakte Kars: Sozler, 145.
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kullanilan bu s6ziin aslinin ne oldugu ise herkesce
bilinmemektedir.

Tarikat ayini sirasinda yetmis bin kelime-i tevhid
cekilirken “Muhammedun Resulullah™in en son
denilmesi, dyinin “tamamen” bittigini gosterir:
““Lailahe’ ki miirsid soyler, ‘illallah’a hep beraber
girilir. Belli bir miktarda sdylenir en sonunda zik-
rullahi idare eden zat, tevhidin sanki sonuncu ‘illal-
lah’tymus gibi yiiksek sesle ‘Il1allah Muhammeden
Restllullah’ der bitirir.”"

“Muhammedun Resullullah” kelime-i tayyibesi ile
“L4 ilahe illallah” arasindaki fark1 Omer Tugrul
Inancer bir sohbetinde soyle aciklar: “Muhammedun
Resullullah” kelime-i tayyibesi Allah’in lafzidir. “La
ilahe illallah”, mahlik soziidiir. Nir-1 Muhammedi
yaratildiginda tecessiim etmistir ve dile gelmistir.
Dile geldiginde yaratilan bu nurun ilk sozii “La
ilahe illallah” olur. Bu soze karg1 Allah cevap verir:
“Muhammedun Resullullah”. Buradan yola ¢ikarak
Halik s6ziiniin mii yoksa mahliik soziiniin mii daha
biiyiik olacaginin diisiiniilmesini isteyen Inanger,
boylelikle “Muhammedun Resullullah” demenin
Onemine isaret etmis olur.'?

Tarikatlerde zikir sirasinda bazen seyh efendi, uzun
seyh efendinin idaresi altinda zikir devam ederken
bir siire birakmak gerektiginde dahi bu “illallah”
sozli soylenir. Seyh efendinin bu surette kesinlik-
le “Muhammedun Resulullah” dememesi gerekir.
Eger yanlislikla derse zincirleme devam eden zikir,
kesintiye ugrar. Tevhidin seyri ve devri bozulmus
sayilir. Boyle oldugu takdirde o ana kadar ¢ekilen
say1 say1lmaz, zikre sifirdan baglamak gerekir."* Bu
durumun bir benzeri, giiniimiizde halk arasinda da
uygulanmaktadir. Tespih ile kelime-i tevhid ¢eker-
ken sadece “La ilahe illallah” denir. “Muhammedun
Resulullah” ise tespihin imamesine gelindiginde

11 age. 146.

12 O. Tugrul Inanger, “Bir insanin Biiyiik Oldugu Nasil
Anlasilir?”, MyMecra Youtube Kanali (4 Ocak 2022),

https:/www.youtube.com/watch?v=i-L-BiCVeRg.

13 bkz. Ramazan Muslu, “Tiirk Tasavvuf Kiiltiiriinde
Stfilerin Oliime Bakist ve Cenaze Merasimleri”,
EKEV Akademi Dergisi 13, 38 (2009): 0.
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Fotograf 1: Kelime-i Tevhid Zikri Esnasinda, Shems Friedlander Arsivinden 5

yiiziincii “La ilahe illallah” ¢ekildikten sonra dene-
bilmektedir.

Kelime-i Tevhid ¢ekmekten maksadin bir defa “La
ilahe illallah” diyebilmek oldugunu anlatan Inanger,
yetmis bin defa ¢ekilen kelime-i tevhidin gayesinin
de aslinda bir defa “Muhammedun Resulullah”
diyebilmek oldugunu belirtir. Kisacast “illallah”
soziiniin asli, tarikat ayinlerine dayanmaktadir.
Goriildigi gibi ayinlerde seyh, “illallah™ der ve
ayine bu sekilde ara verilir. Melodisiz kelime-i tev-
hid, bu duruma misal olarak gosterilebilir:

Postnisin bir kere ‘fa’lem enne hi. La ilahe
illallah’ der ve ti¢ kere agirca kelime-i tevhi-
di okur. Ugiincii esma ile birlikte Seyh Efen-
di bir tempoda zikri baglatir ve dordiinciide
hazirtin girer. ‘La" derken baslar saga egilir,
‘ilahe’ derken yukar1 ve ortaya kaldirilr, “il-
lallah’ derken baslar yine sol tarafa egilerek
yapilir. Belirli bir sayida ¢ekildikten sonra
Seyh Efendi’nin meydanin perdesinden biraz
yukarda bir perdede ‘[llallah’, ‘L4 ilahe illal-
lah, Allah, HG’ demesiyle Kelime-i Tevhid
zikri biter'*

Muhammet Enes Ustiin, “Albay Selahattin Giirer’in
Hayat1, Eserleri ve Riyasetindeki ‘Kiyam Kelime-i
Tevhidi'nin Miizikal A¢idan Incelenmesi” (Yiiksek

13

Kelime-i tevhid zikrinin Muhammed Sairesi'nde'®
gecmesi ve bu zikrin bizzat Peygamber Efendimiz
tarafindan tavsiye edilmesi nedeniyle, tekkelerde
tevhid zikrine bilhassa 6nem verilmistir.

Inanger’e gdre miirsidin vazifesi, goniil hanesine
gelecek olan Allah'in tecellisi igin hazirlik yapmak-
tir. Hazirlik, temizlikten ibarettir. Miirsit, kisinin
kalbini para gibi ilahlardan temizler. ilah mesabe-
sine gelmis bu seylerden temizlik i¢in “Ia ilahe”,
“Ilah yoktur.” sézii gereklidir. “La ilahe illallah”,
bazi tarikatlerin zikir adabinin temelini teskil eder.
islam diinyasiin en yaygn tarikatlerinden biri
sayilan Halvetiyye’nin temel esaslarindan biri,
“La ilahe illallah” zikrine devam etmektir. Nefsin
tezkiyesini merkeze alan tarikatlerde ilk telkin edi-
len zikir, kelime-i tevhiddir. Mesela, Halvetiyye-i
Ramazaniyye’den neset eden Cerrahiyye’ye ait olan

Lisans, Marmara Universitesi Sosyal Bilimler Ensti-
tust, 2019), 22.

15  Muzaffer Ozak, “Zikrullah Albimi”, https:/www.
flickr.com/photos/muzafferozak/22445022333/in/al-
bum-72157648360814957/.

Bil ki, Allah’tan baska ilah yoktur. (Habibim!) Hem
kendinin hem de miimin erkeklerin ve miimin ka-

16

dinlarin giinahlarimin  bagiglanmasini dile! Allah,
gezip dolastiginiz yeri de duracaginiz yeri de bilir.
(Muhammed 47/19)
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Cerrahi Asitanesi’nde seyh postu mavidir.”” Mavi
renk, kelime-i tevhidin niruna isaret eder. Postun
bir diger manasi da kurban edilmig benligi, nefs-i
emmareyi temsil etmesidir.”® Asagidaki fotograf,
kelime-i tevhid zikri esnasinda cekilmistir ve
Cerrahiyye’ye aittir.

Son olarak “illallah” s6ziinden, tevazu gercevesinde
bahsetmek gerekirse, Omer Tugrul inanger’in bir
sohbetine bagvurmak yerinde olur. Inanger, herke-
sin miitevazi olmasi gerektigini belirtirken tahkir
edilmek ile tevazuu birbirine karigtirmamanin liizu-
mundan bahseder. Insanlarin ayag: altinda ezilmek,
tahkir gérmek anlamina gelir. Ancak bu, tevazu
degildir. Tasavvuf kurumunda, bunun karsilig1 ola-
rak “eyvallah” kelimesi vardir ama her eyvallahin
bir “illallah” noktast da bulunur. Inancer, sohbetin-
de, bir kisinin o “illallah” noktasini idrak edemedigi
takdirde dervis dahi olamayacagindan s6z eder.”
Bu “illallah” noktasinin muhakkak olmasi gerek-
tigini belirtir ve tevazuun, tahkir edilmeye riza
gostermek olarak algilanmamasi gerektigini israrla
vurgular. Kisacast, kisi hakaret gordiigiinii hissettigi
zaman, bu duruma “Yeter” diyebilmelidir. “Yeter”
dememesi, onu kesinlikle miitevazi yapmaz.

3. Altmisaltiya Baglamak

Bir isi Allah’a havale etmek, onu vekil tayin etmek
tasavvufi bir bakis agisidir. Maruz kalian bir kot
soze veya davranisa cevap dahi vermeyen dervis,
aslinda bu cevabi kendisinin yerine Allah’in verme-
sini diler. Bilir ki Allah, bu karsilig1 en iyi sekilde
verecektir. Bu ylizden, kendisi kargilik verme geregi
dahi duymaz. Dolayisiyla Allah’a havale etmek,
cok giiclii bir imanin ve teslimiyetin gostergesidir.
Meshur “Kabagin sahibi” kissasinda oldugu gibi,

17 bkz. O. Tugrul Inanger, “Osmanl Tarihinde Safilik
Ayin ve Erkanlari”, Osmanli Toplumunda Tasavvuf
ve Sufiler, haz. Ahmet Yasar Ocak, (Ankara: Tirk

Tarih Kurumu, 2014), 131.
bkz. Mustafa Merter, Nefs Psikolojisi ve Riiyalarin
Dili, (Istanbul: Kakniis Yayinlar1, 2014), 406.

O. Tugrul Inanger, “Allah’in En Sevmedigi Hal”,
MyMecra Youtube Kanali (16 Subat 2021), https:/
www.youtube.com/watch?v=0Kzb_Svvceo.
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kimi zaman da dervisin maruz kaldig1 hal Allah’in
gayretine dokunur, yani giiciine gider. Bu durumda
da zulme ugramis zatin yaninda, Allah ilahi ada-
letiyle tecelli eder.

Tiirk Dil Kurumu Sozliigii ile Kubbealt: Liigati’ne
bakildiginda “altmisaltiya baglamak™ séziiniin
olumsuz bir anlam ifade ettigi gortilmektedir.
TDK, ifadeyi “gegici bir ¢dziimle durumu kurtarmig
goriinmek” seklinde agiklarken® Kubbealt: Liigati,
“bir isi saglam bir ¢oziim yoluyla degil, gegici ve
kolay bir tarzda halletmis goriinmek” seklinde izah
eder.”! Her iki liigatte de bu ifadenin bir tiir kagit/
iskambil oyunu olan altmisalti ile iliskilendiril-
digi goriiliir. Omer Tugrul Inanger, bu bilgilerin
yanhshgina dikkat ceker ve soziin kagit oyunuyla
alakast olmadigini belirtir. “Isi 66’ya baglamak”
seklinde yazilan deyimin 6ziiniin “Allah” oldugu
ifade edilir. Yapilan aragtirmalar, ifadenin anlam
kaybina ugradigina isaret eder: “Altmisaltiya bagla-
mak deyimi de Allah ile ilgilidir. Altmus alt1 say1st
ebcet hesabinda “Allah” lafzinin karsiligidir; ama
bu deyim, anlam kaybina ugramugtir.”

Osmanli elifbasinin her harfine bir deger veril-
migtir. Harflerin yan yana gelmesiyle olusan tarih
hesabina ise ebced denir. Altmis-alti, ebcedle ism-i
Celal’e isarettir. Ismi-i Cell, Cendb-1 Hakk’in uli-
hiyete ait sifatlarinin hepsini kendinde toplayan
en ytice adidir.” “Allah” ism-i serifinin ebceddeki
karsilig1 ise altmis altidir: “Ebced hesabiyla Allah
kelimesini olugturan harflerin sayisal degerinin
(a=1, 1=30, 1=30, h=5) toplamu. Bir isi altmisaltiya
baglamak, her tiirlii tedbiri aldiktan sonra sonucun
gerceklesmesini Allah’tan beklemek ve kalp huzuru

20 “Altmisaltiya Baglamak”, TDK Giincel Tiirkge
Sozliik, Erisim Tarihi: Aralik 30, 2022. https://sozluk.

gov.tr/.

“Altmis  Alt1”, Kubbealti Liigati, Erisim Ta-
rihi:  Aralik 30, 2022. http:/lugatim.com/s/alt-
m%C4%B1%C5%9F.

izzet Eser, “Tiirk Dil Kurumunun Atasozleri ve
Deyimler Sozligi'ndeki Dini Motifler”, (Yiiksek
Lisans, Yiiziincii Yil Universitesi Sosyal Bilimler
Enstitiisii, 2012), 80.

“Ism-i Celal”, Kubbealt: Liigati, Erisim Tarihi: Ara-
11k 30, 2022. http:/lugatim.com/s/%C4%B0S%C4%-
BOM.
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i¢inde olmak demektir.”**

Hasili, altmigaltiya baglamak “Allah’a havale
etmek” anlamina gelir:

Kagit 66 ile karistiriyorlar, 66 diye bir oyun
varmig, ben bilmiyorum. Hayir! Altmis-altiya
baglamak Allah’a havale etmektir. Camileri-
mizde ve sair yerlerde, giizel hiisn-ii hat eser-
lerinde ¢ifte vav goriiniir. Vav 6’d1r, iki tane 6
yan yana gelince toplam1 12 yapar, ama karsi-
likl1 (miisenna) yazilinca 66 yapar; erbabi i¢in
¢ifte vav, Allah ism-i serifidir.”

Eskiden dergahlarda muharrem ayinda yapilan asu-
rede, biiyiik kazanin etrafindaki dervigler sirayla
dua ederek kepceleri alip “cifte vav” olacak sekilde
asureyi karistirirlardi. Boylelikle dervis, asureyi
karigtirirken ayni zamanda zikretmis olurdu.?

24 Siileyman Uludag, Tasavvuf Terimleri Sozliigii, (1s-

tanbul: Kabalci Yayinlari, 2002), 40.

25 Inanger, Vakte Karsi Sozler, 149.

26 Elif Ceylan Erol, “Tiirk Sanatinda Tarikat Esyalari:
Ritiieller Baglaminda Sembolik Okuma”, (Doktora,
Canakkale Onsekiz Mart Universitesi Lisansiistii

Egitim Enstitiisii, 2021), 55-56.

Fotograf 2: Tiirbe-i Serif, Shems Friedlander Arsivinden
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Gorildiugi gibi, glindelik hayatta pisirilen yemek
ve kullanilan aletler dervisin zikrinin pargast olarak
goriiliirdii.

Istanbul’'un en eski miisenna “vav’inin Misir
Carsisr'nin koprii tarafindaki kapisinin iginde
bulundugu bilinmektedir. Ancak bu vav, tamir
esnasinda ortadan kaldiriimustir.”” Omer Tugrul
Inancer’in bahsini ettigi miisenna/cifte vava,
Cerrahi Asitanesi’nden misal vermek gerekirse
yukaridaki fotograf gosterilebilir’:

4. Bel Baglamak

Birisinin kendisine yardimei olacagina inanmak,
glivenmek anlaminda kullanilan bel baglama, esa-
sen tasavvufta kemer/kusak ile iliskili bir tabirdir.
Tabirin sonradan anlam degismesi ile yardimin
gelecegine inanmak/giivenmek sekline doniismesi
bile, insanimizdaki tasavvuf1 bakis agisini gosterir.

27 Dbkz. Ali Alparslan, “Miisenna”, Tiirkiye Diyanet Vak-
fi Islam Ansiklopedisi, 2006, XXXII: 87-88.
28 Muzaffer Ozak, “Cerrahiyye Alblimii”, https:/www.

flickr.com/photos/muzafferozak/22467309064/in/
album-72157661233948986/.
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Kendisine yardimei olunacagina inanmak ve giiven-
mek tam anlamiyla bir teslimiyettir. Tasavvufta her
zaman Umitvar olmak miithimdir. Allah’in cemal
isimlerinin celal isimlerinden daha fazla oldugunu
bilen tasavvuf ehli, her zaman iimitvar olmustur.
Omer Tugrul Inancer’in de hep bahsettigi gibi
Allah, “Yakarim!” der ama yakmaz. Tasavvuf ehli-
nin Allah’in sefkatine olan bu tam inanc1 sayesinde,
cehennem atesi dahi sadece yakan bir ates degil,
pisiren bir ates olarak da algilanmistir. Boylesine
bir teslimiyete ve itminana sahip tasavvuf ehlinin
bu hususiyeti, “bel baglamak” tabiri 6zelinde halka
da sirayet etmis gibidir.

Bel baglamak, Omer Tugrul Inanger’in ifadesi-
ne gore esasen Ahilik’teki pestemal kusatmaktir.
Bilindigi gibi, Ahilik’te sed baglanir. Emel Esin,
kusagin aslinda bir kam aksesuar1 oldugunu ve
bunun Islamiyet sonrasinda tarikatlerde ve Ahilik
teskilatinda, kusak kusanma pratigi etrafinda
devam ettigini belirtmistir.* Ahi Evran’in yeni
taliplere, kalfalara ve ustalara sed bagladig1, pes-
temal kusattig1 bilinmekle beraber, her tarikatte
bir kusak baglama merasimi de vardir: “Sufiler,
bir tarikata girmek ve ikrar vermek anlaminda bel
baglamak derler. Fiitiivvet ehli, kendi halkalarina
dahil olanlara set (yiinden dokunmus kemer) kusa-
tagelmislerdir.”*

Inanger, giinliik hayatta “Su isi yaptim, suna bel
bagladim ama dur bakalim insallah hay1rlis” gibi
climlelerde gegen “bel baglamak™ tabirinin tama-
men tasavvufi bir tabir olduguna dikkat ceker.
Tarikatlerdeki kusak/kemer baglama ile Hendek
Savasi’'nda agliktan dolay1 midesi guruldamasin
diye karnina tag baglayan Islam Peygamberi ara-
sinda miinasebet kurar: “Karnina tas baglad1, aghg1
belli olmasin diye. Ahilikte ve ona bagli esnaflikta
pestemal kusatmak diye bir sey vardir biliyorsunuz.
Onun resmi adi ‘sed baglamak’tir. Ahilikte sed

29  bkz. Emine Cakir, “Gelin Kusagi: Bekaret Kusa-
&1 mi, Bereket Kusagi mi1?”, Milli Folklor 134, Yaz

(2022): 148.

iskender Pala, /ki Dirhem Bir Cekirdek, (istanbul:
Kap1 Yayinlari, 2005), 19.

30
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baglanir.”!

Bir baska sohbetinde ise Omer Tugrul Inanger, karin
achigini gidermek i¢in miibarek karnina tag bagla-
yan, Ustiinii de kusakla saran Efendimiz’in mide
ufaltmasi ameliyatinin dnciisii oldugunu belirtir.
Bu sebepten tasavvuf ekollerinde yani tarikatlerde
seyhler, tas kemer kullanirlar. Bellerine bagladiklart
kemerin tas1 bilinen, normal tas olmak durumun-
dadir. Granit, mermer her tiirlii tas, ancak illa ki
tas olmalidir.*> Mesela kanberiyye; 6rme kaytan
seklinde, bele bir kez dolanacak uzunlukta, bir ucu
halka seklinde sonlanirken diger ucunda balga-
mi, akik, yesim, Siilleymani ve kan tagindan orta
biiyiikliikte habbelerle sonuglanan bir kusaktir.*
Omer Tugrul Inanger, eserinde miiteahhide bel bag-
layanlarin sonu ile Restillullah’a bel baglayanlarin
sonunu mukayese ederek bu bahse bir de latife katar.
Inanger, tasavvuf ve giindelik hayat iliskisinden
bahsederken her tarikatteki kusak baglama gele-
negine verilen adlara da yer verir:

Mevleviler elifi-nemed veya elif-lam-bend
denen ozel bir kemer baglar. Bektasiler tig-
bend baglarlar. Isimleri degisiktir, yoksa hep-
si kemer baglarlar. Hizmete soyunmamiza
isarettir. Bel baglama ayni1 zamanda ikrar ver-
digim, baglandigim seyhe ve ala silsile pire
ve ala silsile Restllullah’a baglilik ve hizmet
gostergesidir.>*

Iste ‘Miiteahhide bel bagladim, isim iyi git-
medi’ vs. gibi laflardaki kullandigimiz ‘bel
baglamak’ o seye teslim olma durumunun bir
ifadesidir ve aslinda tarikatlarda kullanilan
bir merasimden dilimize ge¢mis, giinliik ha-
yatimiza bir deyim olarak oturmustur.®

Tarikat mensuplari tarafindan on tiirlii sedd oldugu

31
32

Inanger, Vakte Karsi Sozler, 156.

O. Tugrul Inanger, “Unutulmaz Hatiralar”, MyMecra
Youtube Kanali (16 Mart 2021), https://www.youtube.
com/watch?v=hKpoyFhHHe0.

bkz. Erol, “Tiirk Sanatinda Tarikat Esyalari: Ritiiel-
ler Baglaminda Sembolik Okuma”, 217.

Inanger, Vakte Karsi Sozler, 156.
age. 102.
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belirtilmektedir. Bunlardan birincisi Hz. Adem’in
cennetten ¢iktiginda beline bagladigi incir yapra-
gindan seddir. Ikincisi Hz. ibrahim’in pestemalidir.
Ugiinciisii Hz. Nuh’un gemisini insa ederken kusan-
d181 pestemaldir. Dordiinciisii Hz. Peygamber’in
Mi’rac’da kusandig1 pestemaldir. Besincisi Hz.
Ebubekir’e, altincisi Hz. Omer’e, yedincisi Hz.
Osman’a, sekizincisi Hz. Ali’ye, dokuzuncusu Hz.
Hamza’ya, onuncusu Halid bin Velid’e aittir.*

Tarikat ehlinin kullandig1 kemerlere/kusaklara
sembolik anlamlar yliklenmistir. Kusak, giiven
ve sadakatin de simgesidir.”’ Bele sarilan kusak,
her tarikatte farkli adlandirilmistir. Yukarida say1-
lanlarin yani sira, kimi tarikatler kusaga “gayret
kemeri”, “sedd-i serif”, “kanberiye”, “palheng” gibi
isimler de vermislerdir.* Omer Tugrul Inanger, bir
kisi dervis oldugu zaman onun i¢in tarikat ¢eyizi
“tekbirlendiginden” bahseder. Ceyiz kelimesinin
asli ise cihazdir: “Sozliiklerde tarikatlarda kulla-
nilan esyalar genellikle ‘cihaz’ kelimesi ile ifade
edilmistir ki ‘cihdz-1 tarikat’ ile hem tarikat men-
suplarinin kullandiklari hem de tarikat binalarinda
yer alan esyalar kastedilmistir.”¥

Dervis, hilafet hakki kazaninca bir merasim ile
ona kemer baglanir. Dervigler i¢in gayret kemeri
baglamak, kisinin “nefisle miicahede hizmetine
bel baglamasr” anlamindadir.*® Tac-1 serif de ayni
sekilde bir erkan ve merasim dahilinde giydirilir.
Mesela, “Cerrahi taci” sadece halifelere, hizmetnisi-
nin katildig1 bir téren dahilinde salavat ve tekbirlerle
seyh tarafindan giydirilir. Bu merasime “tekbir-
leme” denir. Tarikatlerde kullanilan bel baglari,
diger giyim esyalarinda oldugu gibi belirli ritiieller
ile dervise tekbirlenmektedir ve bu esyalar ayn1

36  bkz. Erol, “Tiirk Sanatinda Tarikat Egyalar1: Ritiiel-
ler Baglaminda Sembolik Okuma”, 216.

37 bkz. Uludag, Tasavvuf Terimleri Sézligii, 72.

38 bkz. Ramazan Muslu, “Tiirk Tasavvuf Kiiltiiriinde
Tarikat Kiyafetleri ve Sembolik Anlamlar1”, EKEV
Akademi Dergisi 36, Yaz (2008): 56.

39  Erol, “Tirk Sanatinda Tarikat Esyalari: Ritiieller
Baglaminda Sembolik Okuma”, 52.

40 age. 215.

17

zamanda ritiiellerin bir pargasidir.*!

Ceyizin i¢inde tacin yani sira hirka, haydari, deste-
giil, tenndre, kemer, rida, mengis, tigbende, nefir
(shr), keskiil, cilbend, sofra, teslim tasi, habbe,
palheng, tash toka, kanberiyye, asa, teber, nize,
kamargin, pabug, seccade, post gibi giysi ve aletlerle
ilgili unsurlar yer alir.*? es-Seyh Muzaffer Ozak
Aski el-Cerrahi’ye ait “Elifleme belinde, tespihi
var elinde/Gonliim agkin selinde, siikiir elhamdii-
lillah... Tac1 vardir baginda, nurdan hilal kasinda/
Yikandim gézyasinda, siikiir elhamdiilillah...”
dizeleri Cerrahiyye’ye ait dervis ¢eyizlerini ifade
etmesi bakimindan 6nemlidir.*

5.Esige Basmamak

Rasyonel akli iflas ettiren sirlarla dolu tasavvufta,
hiirmet ve tazim cesitli sekillerde gosterilir. Bu nok-
tada, Islam ve sembol iliskisi gz ard1 edilmemeli
ve Kabe’nin sembolik anlami da hatirlanmalidir.
Her giin, bes vakit namazda Miisliimanlar etrafi
duvarlarla cevrili, kiibik ve i¢i bos bir yap1 olan
Kabe'’ye ylizlerini donerler. Hac sirasinda ise kefene
benzeyen beyaz bir beze biiriinerek zahirde bos
olan bu kiipiin etrafinda donmektedirler. Aslinda
bu doniis, iyice tefekkiir edildiginde bambagka
anlamlar tagir. Zahirde kisi bog bir kiip olan Kéabe
etrafinda donmektedir, fakat batinda bu, kendisini
saflastirip arindiracak ve manevi anlamda dogu-
munu saglayacak bir doniistir.

Tiirk kiiltiiriinde esik, Hz. Ali’'nin semboliidiir. Hz.
Muhammed’in, “Ben ilim sehriyim, Ali onun kapi-
sidir” hadisinden esinlenerek esigin Hz. Ali’yi tem-
sil ettigine inanilmig ve esik, yola girigin bir sem-
bolii olarak algilanmustir.* Omer Tugrul Inanger,

41
42

age. 235.

bkz. Semih Ceyhan, “Osmanli Tacname Literatii-
riine Gore Dervis Tact ve Abdullah Salahaddin-i
Ussak’nin Cevahir-i Tac-1 Hilafet Risalesi”, Isldm
Arastirmalart Dergisi, 25 (2011): 115.

bkz. Erol, “Tiirk Sanatinda Tarikat Esyalari: Ritiiel-
ler Baglaminda Sembolik Okuma”, 63.

bkz. Dilek Tiirkyilmaz, “Esik Alti Bos Degildir:
‘Esik’ Kavraminin Tiirk Diisiincesine Yansimala-

43

44

11”, Avrasya Uluslararasi Arastirmalart Dergisi, 17
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esigin tasavvufta Hz. Ali'nin makami oldugundan
bahseder. Hasili, esige basmamanin aslinda tasav-
vufi bir adet oldugunu belirtir. Her ige sag ayakla
ve sag elle baglamak ise siinnet oldugu i¢in umumi
hale gelmistir.* Esige basmama, ise sag ayakla ve
elle baglama gibi hususlara daha ¢ok tarikatlerde
ridyet edildigi ise bir hakikattir. Tarikatlerde tekke
esigi, cok mithim bir yerdir. Bu esik, dervislik hiz-
metlerinde ilk ehemmiyetli makam olarak kabul
edilir. Her zaman ¢ok biiyiik bir hiirmet gosterilir.
Iceri girerken ve cikarken asla iizerine basiimaz,
mutlaka istiinden atlanarak gegilir.*

Esige basmamaktan soz edilirken esik 6pmekten de
bahsetmek gerekirse sunlar sdylenebilir: Inancer,
bir sohbetinde dervisin esik dpmesini s6z konusu
eder. “Islam’da yoktur” diyenlere ise bir hazretin
esigini 6pmenin ne kadar mithim oldugunu vurgu-
layarak su sekilde cevap verir:

Hadi ana baba sefkatinden bahsedeyim. Yav-
runun her yerini Opiiyor musun? Hazreti yav-
run kadar sevemiyor musun? Esigini dpsen
ne oluyor? Islam’da yokmus. Yasak var mi?
Daha ilerisini sdylemedim. Herkes her seyi
Opiiyor. Ben esik opmiisiim ne olacak? Yok-
mus. Islam’1 miikellefiyetten ibaret zanneden-
lerle iste bugilinkii Miislimanlar ortaya ¢ikar.*’

Bu durumun muhabbet eksikliginden kaynaklan-
digim dile getiren Omer Tugrul Inanger, muhabbet
eksikliginin ise “Allahuekber” diyerek, yine kendisi
gibi “Allahuekber” diyen kardesine bomba atan
kisilerin tiiremesine yol agtigini belirtir.

6. Oliisii Kandilli

Tasavvuf kiiltiiriinde kullanilan egyalar, maddeye
yiiklenen ruhsalligin 6tesinde, ruhiligin maddesel
hal alisinin da bir temsilidir. Tarikatlerde kullani-

(2019): 156.

45  bkz. Inanger, Vakte Karsi Sézler, 102.

46 bkz. Selimoglu, “Cemaleddin Server Revnakoglu’nun

Hayati, Eserleri ve Folklor Calismalar1”, 148.

47 0. Tugrul inanger, “Tarikatlarin 4 Diregi Vardir”,
MyMecra Youtube Kanali (4 Temmuz 2022), https:/

www.youtube.com/watch?v=VRNEi32rMGM.
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lan bir esyay1 giinliik hayattaki esyadan ayiran bir
ruhsallik vardir. Mesela kandil hem tarikat yapi-
larinda hem de giindelik hayatta kullanilmasina
ragmen, bir tekke binasi i¢in farkli anlamlar da
tagir. Kandil, hangi malzemeden yapilirsa yapilsin
hem zengin sanatsal 6zellikler hem de sembolik
anlamlar tagimakla birlikte, barindirdigi ruh yonii
nedeniyle “maddi olmayan bir kiiltiir 6gesi haline”
de gelmektedir.*®

Kendini fazla dnemseme huyu ve bunun ele alinis,
bigak sirtinda bir yerde durur. Bunu iyi ayarlayabi-
len kisi, hayata kars1 dogru bir bakis agisi gelistirir.
“Insan, kendini ne kadar 5nemsemelidir?”” sorusu
glindeme geldiginde insanin aklina iki cevap gelir:
1- Insan, acizdir. Akli vardir, fakat bu akl1 ile her
seyi ¢ozlip halledemez. Nefis sahibidir. Nefsin diz-
ginlerini eline alamadig1 miiddetge kotii seylerle
mesgul olmaya ve asagilara diismeye mahkim-
dur. Dolayisiyla insan, kendini fazla dnemseme-
meli, nefis ve seytan sahibi oldugunu aklindan
¢tkarmamalidir. 2- Insan kendini Snemsemelidir.
Ciinkii o, hazret-i insandir. Allah’in yeryiiziindeki
halifesidir. Allah’in kendi ruhundan tifledigidir ve
Hz. Muhammed’in nurunu kendinde tagtyandir. O,
ayni zamanda evliya cocugudur, “0liisti kandilli"dir.
Her insanin gegmisinde bir veli vardir. Olmasa bile
insanin kendisi, hazret-i insan olma vasfi nedeniyle
degerlidir.

Tiirk Dil Kurumu Sozligii ve Kubbealt: Liigati'ne
bakildiginda “6liisii kandilli” s6zii bir argo ve kiifiir
sozii olarak gecer. TDK, ifadeyi, kizilan kisiyi asa-
gilamak amaciyla sdylenen bir sovgii sozii olarak
verir. Es anlamlist olarak da “0liisii kinal1”y1 goste-
rit.*” Kubbealt: Liigati ise tabirin, kiifiir sozii olarak
kullanildigim belirtir. “Oliisii kandilli” sézii, genel-
likle serserilere/kabadayilara ait bir tabir olarak
bilinir. Ornegin, Omer Seyfettin’in Hatiften Bir
Seda hikayesinde ibare, bu anlamda kullanilmugtir.¥

48  bkz. Erol, “Tiirk Sanatinda Tarikat Esyalar1: Ritiiel-

ler Baglaminda Sembolik Okuma”, 53.

“Olustt Kandilli”, TDK Giincel Tiirk¢e Sozliik,
Erisim Tarihi: Aralik 30, 2022. https:/sozluk.gov.tr/.
bkz. Ozlem Kayabasi, “Omer Seyfettin’in ‘Zamane
Yigitleri’”, 21. Yiizyilda Egitim ve Toplum Dergisi, 25

49

50
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Omer Tugrul Inanger ise bunun sévgii degil bilakis
iltifat oldugunu dile getirir:

Bazen soveriz... Kiiflir baska sey, sovmek
baska seydir. Fakat insanin agzina kot keli-
meler yakismadigi igin, sovmeye mani olmak
icin ‘kifiir kelimesi kullanilmigtir. Yoksa
kiifiir, sovmek degildir (...) Zarif bir sGvme-
miz vardir bizim: ‘Ulan, 6liisii kandilli”” Bu
bir sovgii degildir, argoya girmistir ama sov-
gii degildir. Iltifattir! Hangi 6lii kandilli olur?
Evliya tiirbesinde kandil yakilir. Ey gecmisi
evliya, ey evliya cocugu diyor. Sovme degil-
dir.”

Inanger, bu konuya temas etmisken tiirbelerde
neden kandil yakildigina da deginmek ister ve
bunu Kur’an’daki “sirdc-1 miinir” * ile izah eder.
0O, Cenab-1 Allah’in Restllullah Efendimiz hakkin-
daki “kiin” emri ile “sirdc-1 miinir’1 iliskilendirir.
Bu konu hakkinda, bir sohbetinde kisaca sunlari
belirtir: Cenab-1 Hakk, “OI” emrini zatindan sifa-
tina vererek™ aninda kendi nurundan bir nur ayirir.
Oradaki “OI” (kiin) emri, o nura 6zel olarak “Kiin
Muhammedan” (Muhammed ol!) diye gelir. Allah,
o nura “Ol” deyince ona irade de vermis olur ve o
nur; yani Nir-1 Muhammedi insan seklinde teces-
sim eder, yani insan gibi goziikiir.** Bu sekilde

(2020): 155.

51 Inanger, Vakte Karsi Sozler, 148.

52 Ey Peygamber! Biz seni bir sahit, bir miijdeleyici, bir
uyarici; Allah’in izniyle kendi yoluna ¢agiran bir da-
vet¢i ve aydinlatict bir kandil olarak gonderdik. (Ah-

zab 33/45-46)

Inanger, eserinde bu hususla ilgili Biyikli Mehmet
Efendi hakkinda anlatilan bir hadiseyi de aktarmig-
tir. Buna gore enfiye tiryakisi olan Bryiklt Mehmet
Efendi’ye bir ramazan giinii talebeleri sdyle bir soru
sorarlar: “Cenab-1 Hak ‘kiin’ (Ol) diye emretti oldu.
Iyi ama muhatap kimdi? Eger bir sey varsa ol de-
meye lizum yok... Yoksa ‘yok’a nasil hitap edilir?”
Mehmet Efendi, bu sual lizerine biraz durur ve tir-
yakisi oldugu enfiye tabakasini oruglu oldugu halde
¢ikartmak zorunda kalir. Enfiyeyi ¢ektikten sonra
“61 bana, cevap size” diyerek “Heh aklima geldi;
Cenab-1 Hak zatindan sifatina 6yle soyledi” der ve
ardindan “Aldiniz m1 cevabinizr” ciimlesini kurarak
talebeleri ugurlar. Inancer, Vakte Kars: Sozler, 147-
148.

0. Tugrul Inanger, “Cevap Size 61 Bana”, Sohbet

53

54
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yaratilan Nir-1 Muhammedi, aydinlatict sirgadan
kandil anlamina gelen sirac-1 miinir ve tiirbelerde-
ki kandil arasinda miinasebet kuran Omer Tugrul
Inancer, mahalle aralarinda bulunan tiirbelerde
kandillerin yanmasinin biiyiik faydasi olduguna
deginir. Tiirbelerdeki kandiller sayesinde yatsi
namazindan sabah namazina kadarki vakitte bir
aydinlik olmaktadir, yani bu kandiller ayni zaman-
da islevseldir. Kilisede mum yakmakla kesinlikle
aymi sey degildir.

7. Ism-i Cell ile Baglayan Sézler

Tesadiif diye bir seyin olmadigini, her seyin terti-
b-i {lahi oldugunu bilen tasavvuf ehli, olaylar ara-
sindaki irtibat1 gorebilme konusunda mahirdir.
Tecelliyatin istikametini ancak Allah’in bilecegini
idrak ederek yasayan ehl-i tasavvuf, tevafuk denen
anlamli rastlantilara, isaretlere kalbini agmigtir.
Aklin1 6nceleyenler ise Allah’tan gelen isaretleri
yorumlayamadiklar1 gibi tefekkiir halini de yasa-
yamazlar. Halbuki tasavvuf, her seyi Allah ile ilis-
kilendirir ve Allah’1 hatirlar. Allah’tan geldigini ve
yine O’na donecegini bilen sufinin duyu ve duygu
organlari, takva hali ile ince bir sekilde ayarlanmis
gibidir. Bu yiizden her yerde Allah’t ve O’nun habibi
Hz. Muhammed’i goriir, hatirlar. Tasavvuf ehlinin
Allah’la dogrudan iligkili bu hali, toplumun lisanina
da sirayet eder.

Insan hayatinin dogum, evlilik ve 6liim gibi gegis
doénemleriyle ilgili en ¢ok telaffuz edilen kaliplar,
genellikle dua niteligi tasiyan ve igcinde Allah laf-
zinin gectigi ifadelerdir: Allah bagislasin, Allah
anal1 babali biiytitsiin, hayirl evlat olsun; Allah
mesut etsin, Allah bir yastikta kocatsin; Allah rah-
met eylesin, mekani cennet olsun; Allah taksiratini
affetsin, Allah sabir versin vb.%

Ekrani (20 Aralik 2021), https://www.youtube.com/
watch?v=EATJ-ASQcVc&list=LL &index=480.

bkz. Inanger, Vakte Kars: Sozler, 148-149.

bkz. Fatma Odabasi, “Dindarlik Gostergesi Olarak
Dil/Dil Dindarhig1”, Dinbilimleri Akademik Arastir-
ma Dergisi, 14 (2014): 142.
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Fotograf 3: ism-i Celal ve Ism-i Nebi®’

Giinliik hayata tasavvufun nasil yansidigina, hatta
hayatin i¢ine nasil isledigine dair misaller vermeye
devam eden Omer Tugrul inancer, baska toplumla-
rin bu konuda pek muvaffak olamadiklarini belirtir.
Tasavvuf ve tarikatlerde Allah’t hatirlamak, kisiyi
tyiliklere sevk eder. Allah’t unutmak, kotiliiklere
zemin olusturmaktadir. Allah’tan gafil olmak, yapi-
lan ibadetlerde elde edilecek faydalara engel teskil
eder. Hasili, tasavvufta “zikr-i ddim” yani siirekli
Allah’t hatirlar hale gelmek hedeflenir. Boylelikle,
siirekli hayr tizere olmak saglanmis olacaktir. Bu
hale kavusabilen bir sufinin/dervisin kisiligi, kema-
le ermis demektir.® Allah’t zikretmeye bu kadar
ehemmiyet veren tasavvuf kiiltiiriindeki ve tari-
katlerdeki bu halin topluma sirayet etmemesi ise
miimkiin degildir. Bu yiizden Omer Tugrul Inanger,
sadece ism-i Celal ile baslayan yirmi alt1 kavrami-
miz oldugunu sdyler ve bunlarin birkagini sayar:
Allalh’a ismarladik, Allah’a emanet, Allah bereket
versin... Araplarin ism-i Celal’i Tiirkler kadar kul-
lanmadigina dikkat ¢eker. Tiirkler, “Allah selamet

57  Muzaffer Ozak, “Kamil Akdik Hatt1”, https:/www.
flickr.com/photos/muzafferozak/15501281034/in/
photolist-DeVrwj-BmrCcD-Dfqzkc-pBN7N7-qyHX-

zU-q5C3fv-dvcfEl.

bkz. Veysel Akkaya, “Stfi Kisiligin Tesekkiiliinde
‘Hatirlama’ Baglaminda Zikrin Roli”, Turkish Stu-
dies - Comparative Religious Studies 14, 3 (2019):
449.
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versin.” derken Araplar, “me’a’s-selame” derler.
Araplarin ism-i Celal’i kullandiklar1 tek s6z “Allah
vekil”dir. Bunu ise Tiirkler pek kullanmazlar.”

8. imamsuyu

Tasavvufa gore insan ne kadar rasyonel, akilct,
slipheci biri olursa olsun, hatta isterse ateist olsun,
her zaman yukarilara dogru bir ¢ekime maruz kalr.
Yukarilardan kasit, yiiksek alemdir, yani tevhid-
dir. Her insanin hazret-i insan olmasi nedeniyle
icinde tevhide kars1 bir istiyak vardir. Kimi insan,
hasretini ¢ektigi bu alemi farkli ve yanlis yerler-
de arayabilir. Boyle oldugunda tasavvuf ehlinin
vazifesi, hasretten ve hararetten tutusan bu tevhid
asigin1 dogru istikamete yoneltmektir. Bu yiizden
tasavvufta alkol bagimlilari, tevhidi yanlis yerde
ve yanlis sekilde arayan yardima muhtag kimseler
olarak goriiliir ve onlarin da hazret-i insan olduklari
asla goz ard1 edilmez.

Bir ilgi veya benzetme sonucu, gercek manasin-
dan baska anlamda kullanilan s6ze mecaz denir.
Rakiya, argoda imamsuyu dendigi bilinmektedir.
Bir mecaz misali olan “imamsuyu” tabiri, genelde
sefil ve ayyaslarin muhitlerinde kullaniimaktadir.*
Imamlarin, Allah’in haram ettigi bir sey olan raki-
y1, hakli olarak ¢ok tenkit ettiklerine vurgu yapan
Inanger, buna ragmen ona bile dini bir unsur kattig1-
miz1 vurgular.® Omer Tugrul Inanger, bu kelimeyi
Rabbimiz’i hayatimizin igine nasil soktugumuzun
bir misali olarak verir. Onun hadiseye bu sekilde
yaklagmasi miihimdir. Mutasavviflarin alkol gibi
haram olan seyleri icen veya kullanan kimselere
kars1 6teleyici bakis agisindan uzak, yapici tutumla-
r1 oldugu bilinmektedir.> Burada, Inancer’in iisld-
bundan ve hadiseye bakis agisindan yola ¢ikarak
onun da bu kimselere kars1 sefkatli bir tavrinin

59
60

bkz. Inanger, Vakte Karsi Sézler, 149.

bkz. Faruk Giirbiiz, “Mecaz Kapsamindaki Anlamlar
ve Bu Anlamlar Arasindaki Ince Ayrintilar”, Erzin-
can Egitim Fakiiltesi Dergisi, 10 (2008): 208.

61 bkz. Inanger, Vakte Karsi Sézler, 149.

62 Genis bilgi icin bkz. Seyda Oztiirk, “Tasavvufi
Diisiincenin Bagimliliga Bakist”, Turkish Academic

Research Review 6,2 (2021): 498- 522.
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oldugu séylenebilir. “Imamsuyu” demenin bile,
Allah’t hatirlamanin bir vesilesi oldugunu belirten
Omer Tugrul Inanger’in bu tavri, baska bir arifin
durumunu hatirlatir. Son donemde yasamus arifler-
den olan ve irsat niyetiyle meyhanelere gidip orada
ayran igerek insanlarla sohbet eden Bandirmali
Tatlic1 Ali Efendi’nin vaziyeti, bu noktada hatir-
lanmalidir. Necdet Tosun’un verdigi bilgiye gore
soyle bir hadise yasanmustir:

Tatlict Ali abi bir defasinda Bandirma'dan
otobiis ile Bursa’ya giderken yanindaki kol-
tukta oturan adam siirekli ceketinin i¢ ce-
binden konyak, viski gibi kiigiik bir siseyi
cikarip igmekte, demlenmekteymis. Ali abi
adama bakip: “Beyefendi! Ben size ¢ok Oze-
niyorum” demis. Adam: “Bey baba! demis,
bizim neyimize Ozeniyorsun, ben ayyas bir
adamim, bak otobiiste bile duramayip iciyo-
rum”. Ali abi: “Yok yok, demis, hani siz igip
sarhos olduktan sonra gecenin bir yarist soka-
ga ¢ikip Allah diye na’ra atarsiniz ya, iste ona
¢ok dzeniyorum. Ben de sizin gibi sokaga ¢i1-
kip Allah diye bagirmak istedim, i¢im yandi
ama bagiramadim, konu komsudan utandim.
Siz ise kimseyi takmadan ne giizel Allah di-
yorsunuz” deyince yanindaki adam aglamaya
baglamis ve i¢kiyi birakmig.%

Tatlic1 Ali Efendi’nin, Rabb’inin adin1 ¢ekinmeden
anan sarhosa zenmesi misélinde oldugu gibi, raki-
ya “imamsuyu” diyerek haram s6z konusu oldugun-
da dahi bir sekilde Allah’t hatirlayan insan, ancak
tasavvuf kiiltiiriinden feyz almig insandir.

9. Cok Cile Cekmek

Gozii masivadan muhafaza etmenin bir sekli olan
cilede, kirk giin esastir. Tasavvufta ¢ile gekmek bir
anlamda halvete girmektir. Halvete giren yani cile
ceken dervis, muhakkak kontrol altinda olmalidir.
Orada kendi bagina gibi goziikse de aslinda kendi
basina birakilmamustir. Dervisin ¢ile ¢ekmesinin
nedeni, kendini ahaliden tistiin gérmek degildir.

63 Oztiirk, “Tasavvufi Diisiincenin Bagimliliga Bakist”,
515.

121

Salik, ahalinin kendisine zarar1 dokunmasin diye
halvete girer, ¢ile ¢ekerse o zaman devreye benlik
girer. Omer Tugrul Inanger, dervisin “Benim aha-
liye zararim dokunmasin” seklinde diisiinmesinin
miihim oldugunu séylemistir.

Herkesin bir manevi biiyiimesinin oldugunu isaret
etmek iizere sik sik “Siit cocuguna bulgur pilavi
yedirilmez” s6ziinii sdyleyen Omer Tugrul Inanger,
cilenin tamamen bir tasavvuf terimi oldugunu vur-
gular. O, kelimenin aslinin ¢ille oldugunu belirtir.
Kubbealt: Liigati'nde bu durum soyle izah edilir:
(«da) i. (Fars. ¢ihil “kirk” > gihile > ¢ille “kirk giin-
liik riyazet”)* Cihar dort, ¢ihil ise kirk demektir.
Cille, ciharin gogaltilmigidir. Bir sohbetinde, eziyet-
li hayata gileli hayat dendigini vurgulayan Inanger,
Arapcada kirk anlamina gelen erbain ile miinasebet
kurar. Halvetin kirk giinliik siiresinin adinin erba-
in oldugunu, buna “erbain ¢ikarmak” dendigini,
bunun Farsgadaki adinin ise gile oldugunu belirtir.
Cile, eziyet ve cevrin digaridakilere gore oldugu
hususuna dikkat ceken inancer, “Tadini almayan
bilmez” diyerek “Kime gore eziyettir?” diye bir
soru sorar. Cile ¢ikarmak, disaridan goriindiigii gibi
degildir. Kisinin muhabbetten, agktan behresi yoksa
yasadig1 bu hal, ona cevir gibi gelebilir. Ancak
emek, muhabbeti besler. Cile ise emek gerektirir.
Boylelikle inanger, aslinda ¢ilenin, onu yasayan igin
giizel bir sey oldugunu anlatmaya caligir.%

Iskender Pala, “cile cekmek” ifadesinin bir tasavvuf
terimi oldugunu belirtmekle beraber, bu deyimin
bir anlaminin daha oldugunu, bazi insanlarin her
iki anlami birden ima ederek bu sozii sylediklerini
aktarmugtir:

Tiifegin icadindan evvelki zamanlarin en
onemli silahinin, ok ve yay oldugu muhak-
kaktir. Atalarimiz yayin kavisli kismina ke-
man, yay1 germeye yarayan ipe de kiris veya
“cile” demislerdir. Cile, genellikle hayvan ba-

64 “Cile”, Kubbealt: Liigati, Erisim Tarihi: Aralik 30,

2022. http://lugatim.com/s/%C3%87%C4%B0le.

O. Tugrul Inanger, “Enderun Sohbetleri”, Vav TV
(16 Nisan 2021), https://www.youtube.com/watch?-
v=021-KW4nozc 1:03:00 ve devamu.
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girsagindan yapilir ve ince olani tercih edilir-
mis. Osmanli askeri teskilatinin glingérmiis
askerlerinin agzindan sik sik “Cok ¢ile ¢ektik
vesselam! Ben az mu ¢ile ¢ektim karindas!
Biz ne cileler ¢ektik!, vs.” sozler duyuldugun-
da aslinda “kirise asildik” demek istedikleri;
ancak, deyimin diger anlamini da ima ettik-
leri anlagilirmag.5

Omer Tugrul Inanger ise eserinde ¢ile gekmek
hususunda Hz. Mevlana’nin ne buyurdugunu soyle
aktarir:

Disaridan ahalinin yaka silktigi yardan cile
gelmez, yardan medet gelir. Rabbini yar edi-
nenler i¢gin ¢ile mevzubahis degildir. Zahirde
Oyle goziikiir. Ayrica erbab-1 zahire, tasavvuf
hayatinin ¢ok acik olmadiginin gostergesi
olarak bir engel olarak da kullanilir. Bu kadar
s0z dinleyemezsin, bu kadar isi yapamazsin
diye, bastan caydirmak i¢in kullanilir. Clinki
tasavvufta ‘gelme gelme; dsnme dénme’dir."

Yukarida gecen “Gelme gelme, donme donme’dir”
ifadesi su sekilde agiklanabilir: Bilhassa Ahilik
ve Bektasilik’te dyinlerde ortak bir nasihat verilir.
Bektasiler “Gelme, gelme; donme donme; gele-
nin mali, donenin can1” seklinde nasihat verirken
fiitiivvet ehli ise “Gelenin mali, gidenin bag1 gider”
diyerek gelme ve gitme hususunda iyi diigtiniilmesi
gerektigine dikkatleri cekmislerdir.® Omer Tugrul
Inanger, ¢ilenin nasil bir sey olduguna misal ver-
mek tizere Aziz Mahmud Hiidayi’den bahseder.
Inancer’e gore, Bursa Kadisi iken bir dava miinase-
betiyle tiim bildiklerinin bir higten ibaret oldugunu
ogrenen ve kunduract Mehmed Dede vasitastyla Hz.
Uftade’ye intisap eden Hiidayi Hazretleri, Inancer’e
gore ¢ilenin esasini gekmistir:

66  Pala, Iki Dirhem Bir Cekirdek, 38.
67 Inanger, Vakte Karsi Sozler, 149- 150.

68  bkz. Muhittin Eliagik, “Anadolu ikliminde Gelismis
Bektasilik ve Ahilik Uzerinde Ortak Ritiieller Ince-
lemesi”, IV. Uluslararast Alevilik ve Bektasilik Sem-
pozyumu (18-20 Ekim 2018 Ankara) Bildiriler Kitabz,
ed. Orhan Kurtoglu, Ayse Camkara Erginer, (An-
kara: Ankara Haci Bayram Veli Universitesi, 2018),
514.

Bursa Kadis1 demek ¢ok onemli bir gorev
demek. O, koskoca Bursa Kadisi sirtinda si-
rikla, arkasinda bir siirii kedi kopekle ciger
satiyor, nefsini dldiirecek, miirsidinin terbiye-
si Oyle. Bir mahalle arasindan gegerken eski
siirgiilii kafesli camlardan biri agilmis, ihtiyar
bir hanim teyze (Ziigiirt Aga filminde kisik
sesle ‘Cig kofte, domates’ diye bagirtyordu
Sener Sen. Satict dedigin giir bir sesle bagirir.
O da kisik bir sesle ciger diye bagirtyormus)
kafesi acip ‘Sana seyhin dyle mi soyledi!” de-
yivermis.®

13 99,

Inanger, tasavvuf istilahinda “er”in cinsiyetinin
olmadigini, kadindan da er olabilecegini belirterek
kafesi ac1p s0z sdyleyen “er”in tavrina dikkat ceker.
Ona gore, erkege rahmet okutan erkek kadinlar
da vardur.

Nefsini terbiye etmeye calisan Hiidayi Hazretleri,
Uludag eteklerinde gayet yiiksek bir mevkide
bulunan Kestanelik iistiinde tekke hizmetleri ile
mesguldiir. Tuvalet temizligi de yapmaktadir. Eski
tuvaletler, S boru heniiz icat edilmedigi i¢in hep
evlerin digindadir ve koku ¢ok fazla olmaktadir.
Disaridaki binada tuvalet temizlerken kendisinin
biraktig1 Bursa Kadilig1 makamina yeni biri atan-
migstir. Bu yeni kadi, mutlaka ytice bir merasimle
karsilanir. Yeni kad1 efendi, eskiden Kursunlu’da
yer alan iskeleye gelir. Vakit aksamiistiidiir. Giines,
1s1ltil1 kosumlariyla atlarin kilik kiyafetlerini akset-
tirir:
Iste biitiin bunlar1 gdriince Aziz Mahmud,
‘Surada yaptigin ige bak!” diye bir an aklindan
geemis. Tovbekar olmus ama o an aklindan
boyle bir s6z gecirmis olmanin kefareti ola-
rak siipiirgeyi atmis, sakaliyla temizlemeye
baslayinca tuvaletleri, ensesinden yakalamig
‘Kiyamam!’ demis Hz. Uftade. Iste ¢ile boyle
bir seydir. Hepimize simdi hela temizligi ke-
rih gelir, ama kerih gelmezse Aziz Mahmud
Hiidayi oluruz.”

69 Inanger, Vakte Karsi Sozler, 150.
70 age. 151.
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Aziz Mahmut Hiidayi, ¢ektigi bu ¢ile sayesinde
Uftade Hazretleri'nin yaninda yetisecek ve boylece
Celvetiyye tarikati tesekkiil edecektir.” Bir sohbe-
tinde, Uftade Hazretlerinin Hiidayi Hazretleri'ni
tahkir etmek i¢in bu sekilde davranmadigini 6zel-
likle belirten Inancer, bu durumun tamamen onun
zatina mahsus, 6zel bir terbiye oldugundan soz
eder. Ona gore, nefis terbiyesi i¢in herkesin sokakta
sirikla cier satmasina liizum yoktur. Sonug olarak
bugiin Aziz Mahmut Efendi, Bursa Kadisi olarak
anilmamaktadir.” O, simdi Hazret-i Pir olarak ani-
lryorsa Omer Tugrul Inanger’e gre tamamen aldig1
bu terbiye sayesindedir.

10. Edep: Eline, Diline, Beline Sahip Ol

Tasavvufa gore edep, evvela Allah’a ve O’nun habibi
olan Peygamberi'ne karsi 6zel bir hal takinmaktir.
Edep; sadece namaz ve tespihat gibi ibadetlerde
degil, her an Allah’in huzurunda oldugunu idrak
ederek laubali olmamak, tazime son derece itina
gostermektir. Insanin her an huzurullahta oldugunu
hissedebilmesi ise tasavvufun maarif metotlarindan
biri olan rabita ile iliskilidir. Ayni durum biiytlikler
icin de gegerlidir. Bir biiyiigiin hiirmetine aykir1 bir
sey yapmamak i¢in de ayni1 tavir takinilir. Kisi onu
gdrmese, onun uzaginda olsa dahi, her daim onun
huzurunda ve yakininda oldugunu hissetmesi ve
buna gore bir hal takinmas, edeptir. Edeple, ilahi
kurallara riayet etme arasinda siki bir miinasebet
vardir. Rab, kelimesinin miirebbi ile ayn1 kokte
oldugu ve terbiye eden manasina da geldigi goz
oOniine alindiginda, aslinda terbiyecisini duymayan,
hissedemeyen insanin edepsiz oldugu soylenebi-
lir. Asli prensiplere uymamak, askin ucuzlamasi
vb. seyler, bir miiddet sonra kiginin hicbir seyden
utanmamasina yol agabilir. O zaman, dzgiirlesme
ad1 altinda ahlaksizlasma giindeme gelir ki bu da
eline, diline ve beline sahip olmayan “edepsizi”
glin yiiziine ¢ikarir.

71  bkz. Mustafa Kara, Tiirk Tasavvuf Tarihi Arastirma-
lar1, (Istanbul: Dergah Yayinlar1, 2020), 30.

72 Inanger, “Allah’in En Sevmedigi Hal”.

Edebin birgok tarifi olmakla birlikte genel olarak
bu kavram, kisiyi k6tli davraniglardan vazgegirme
iradesi ve yetenegi olarak tanimlanir. Esas itibartyla
terbiye, nezaket, 6zenilecek ve hayranlik uyandi-
racak hal gibi manalara gelir. Bir tasavvuf tabiri
olarak, daima Hakk’in huzurunda oldugunu bilip
bu huzurun gerektirdigi sekilde davranma, kainat-
ta Allah’in birligini gorerek biitlin yaratilmiglara
kars1 saygili olma seklinde tarif edilen edep,” Omer
Tugrul Inanger’in iistiinde durdugu sozlerdendir:
““Edeb’sizce ‘edebiyat’ olmaz. Kem alat ile kemalat
olmaz. Edepsize de edepsiz dememek terbiyesizlik-
tir. Edepsize edepsiz dememek, edeplilerin hakkini
¢ignemektir,”™

Edep, bir sosyal yapinin kurumlar1 vasitastyla sekil-
lendirdigi, istenen davranislar biitiinii olarak da
tanimlanabilir. Anadolu insani, bu durumu kivrak
zekastyla eline, diline, beline sahip olmak deyimi-
nin ilk ii¢ kelimesinin bas harfleriyle formiillesti-
rerek edebi icsellestirmistir. Bu diistura uymay,
edebin vazgecilmez sart1 olarak kabul eden Anadolu
insani, ¢izilen sinirlar1 agan kimseleri edepsiz ola-
rak nitelendirir. Onlar1 kimi zaman, ayristirict utan-
dirma yaklasimiyla islah etmeye galisir.” Hastli bu,
aslinda Anadolu irfanidir. Anadolu insaninin bu
formiillestirmeyi yapmasinda, ister istemez tesiri
altinda kaldig1 tasavvuf ve tarikat folklorunun da
etkisi vardir. Ciinkii Omer Tugrul inancer’in de
belirttigi gibi, her dergahta bilaistisna “Edeb Ya
HuG!” levhast asilidir.

73 “Edep”, Kubbealt: Liigati, Erisim Tarihi: Aralik 30,
2022. http://lugatim.com/s/EDEP.

74  Inanger, Vakte Karsi Sozler, 111.

75  bkz. Ibrahim Cekic, “Edep Ender Edebiyat”, 2016
Hoca Ahmet Yesevi Yili Anisina Uluslararas: Tiirk
Diinyasi Egitim Bilimleri ve Sosyal Bilimler Kongre-
si, ed. M. Kogak, (Ankara: Tirk Egitim-Sen Genel
Merkezi Yayinlari, 2016), 272.
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Fotograf 4. Edeb Ya Hi™
Edep, tarikat adabinin olmazsa olmazidir:

En fazla talik yahut celi siiliis hat ile yazilan
bu ibare, aslen tarikat adabina mugayir bir
hareketi sadir olan dervise hitaben, miirsit
agzindan dokiiliir. Ancak zamanla yalnizca
tasavvuf cevreleriyle sinirli kalmayip biitiin
bir Tiirk-Islam kiiltiiriinii kaplayacak sekilde
sohret bulmus, yayginlasmistir. Bu bakimdan
tasavvufi mekanlarin haricinde dahi Edep ya
Hu’lara rastlamak mimkiindiir.”

Omer Tugrul Inanger, bir sohbetinde elif, dal ve be
harflerinden olusan edebi, Efendimiz’in bir hadisi
ile iligkilendirir: Kur’an-1 Kerim Allah’in sofrasi-
dir. Oradan edinebildiginiz seyleri edinin. Hasil
Inanger, kavramin tanimini sdyle yapma ihtiyaci
duyar: Eline, diline, beline sahip olmaya edep denir.”
Asli Arapga olan ve ¢okluk hali adap olan kelimeyi
giizel bir yorumlama ile Tiirkgelestirdigimizi ifade
eden Inancer, sézciigii yukaridan asagiya nasil yaz-
digimiz1 da oyle tarif eder:

E
D
B
Elif, Dal, Be

76  Muzaffer Ozak, “Ahmet Depeler Hatt1”, https://
www.flickr.com/photos/muzafferozak/18586070478/
in/photolist-QRe8s1-ujow99-ujotel.
Pala, Iki Dirhem Bir Cekirdek, 28.

O. Tugrul Inanger, “Miisliiman Sahsiyeti ve Edep”,
Konusacaklarimiz Var (5 Eylil 2022), https:/www.
youtube.com/watch?v=kWOmI-Z8bBY.

77
78
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Demisiz ki: Eline, diline, beline sahip ol....”

Bu durum, sayg1 ve edebin terk edilmedigi tasavvuf
ve tarikat folklorunda yaganan “hallerin”, topluma
nasil sirdyet ettiginin giizel bir misalidir.

11. Habbeyi Kubbe Yapmak

Dervisler i¢in hazirlanan ¢eyiz, elbette gelin olacak
hanim i¢in hazirlanan ¢eyizden mana ve muhteva
bakimindan farklilik arz eder. Dervis ¢eyizinde yer
alan esyalar, bunlar1 kullanan zat i¢in asla alelade
unsurlar degildir. Tasavvuf ehli, esyanin da ruhu
oldugunu bilir ve herhangi bir nesneyi eline aldi-
ginda veya birine verdiginde hafifce dperek alir
ve ayni1 sekilde operek verir. Tasavvufi hayatin
inceliklerinden olan bu hal, dervisin kalbinde o
nesneye karsi bir hiirmet uyandirir. Yatagina yat-
tiginda yastigini 6piip uykuya dalan, uyandiginda
yine onu dpen; ceketini giymeden dnce yakasini
open, ¢ikarirken de ayn1 hareketi yapan zat, ancak
bir dervistir. Allah’in yarattig1 her seyin Allah’ zik-
rettigine dair imandan kaynaklanan bu tavir, kimi
zaman esya ile konugsmaya kadar varir. Egyanin
laftan anlayacagini bilen dervis, gerektiginde ona
seslenir. Her ne kadar cemadat, cansiz cisimler
demek olsa da tasavvuf ehli, onlarin da bir cana
sahip olduklarini bilir.

Habbe, dervis ¢eyizi arasinda yer alan unsurlardan
biridir. Cihaz-1 tarikat da denen dervis ¢eyizinde
genel olarak sunlar bulunur:

Sozliiklerde “cihaz-1 tarikat” kavrami kap-
saminda tac-1 serif, hirka, teslim tagi, alem,
kanberiyye, habbe, palheng, tesbih, asa, kes-
kiil, teber, tigbend, ibrik, pabug gibi kilik ki-
yafetten ritiiel egyalarina, giindelik hayatta
kullanilan egyalara, mutfak esyalarindan mu-
siki aletlerine kadar oldukca genis bir ¢erceve
sunulmaktadir.®

Omer Tugrul Inanger, “habbeyi kubbe yapmak”

79
80

Inanger, Vakte Karsi Sozler, 151.

Elif Ceylan Erol, “Tarikat Esyalarinda Siisleme ve
Sembolizm Uzerine Bir Deneme”, Tiirk Kiiltiirii ve
Haci Bektag Veli Arastirma Dergisi, 100 (2021): 622.
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tabirinden bahsederken habbenin aslinda “su kabar-
c1g1” anlamina geldiginden s6z eder. Cokluk hali
habab olan kelime, onu ister istemez Fuzuli haz-
retlerine gotiirtir:

Bozma ey meve goziim yast hababin ki bu seyl
Komad hi¢ imaret bende binadan gayri®!

Habbe, ayn1 zamanda “yuvarlak tane” manasinda
olup “bitkilerin taneleri, tohum ve ¢ekirdekleri”
anlamlarinda kullanilmaktadir. Tarikatlerde kiiciik
akik, Necef, Seylan, yesim, cevher, balgami gibi
taglardan yapilmig taneler habbe olarak adlandi-
rilmaktadir ve bunlar kemer uglarma ya da kiya-
fete takilmaktadir. Tane manasindaki bu kelime,

81 Eserin bu kisminda Fuzili’den uzunca bahseden
Inanger, bize onun isminin manasini dahi dogru
ogretmediklerinden sz eder. Fuzdli kelimesinin,
“fazl”; yani comertlik ve iyilik anlamina geldigine
vurgu yapar. Gereksiz fazla sey anlamina gelen “fu-
zul” kelimesi ile bir ilgisinin olmadigindan bahseder.
Onu bir asik olarak nitelendiren Inanger, onun Ehl-i
Beyt-i Mustafa oldugunu belirtir. Fuz@li’nin, Hz. Hii-
seyin’in tiirbesinin vakfiyesinin bekeisi, Hz. Hiiseyin
Efendimiz’in tiirbedar1 oldugundan sz eder. Fuzili,
aslinda vakfiyede ¢alismaktadir. Inanger’in ifade-
siyle Fuzili, meshur Sikayetname’sinde “Selam ver-
dim riigvet degildir deyii almadilar” soziiyle aslinda
vakiftaki caliganlarin para ¢aldiklarini ve vakfa iyi
bakmadiklarini anlatmaya ¢aligir. Kisacasi, Sikayet-
name kendisiyle ilgili degildir. Aslinda, Bagdat’taki
idarecilerin Hz. Hiiseyin Efendimiz’in vakfina ve
tlirbesine gerekli 6zeni gostermedikleri hakkinda
Sultan Siileyman Han’a yazdig: bir dilek¢edir. Onun
Hz. Hiiseyin sevgisine deginen Inanger, Fuzili’nin
kendi tiirbesinin konumu hakkindaki talebini de
paylasir: “Benim tiirbemi 6yle bir yere yapin ki sa-
bahleyin giines Hz. Hiiseyin’in tiirbesinin kubbesi-
ne vurmadan bana dogmasin.” Giines, Hz. Hiiseyin
Efendimiz’e vurmadan bana vurmasin, beni ona goére
defnedin demistir. 1974’te, Hz. Hiiseyin ile Fuzli’yi
ziyaret ettiginden, o sirada Fuz@li’nin tiirbesinin Hz.
Hiiseyin’in bat1 tarafinda yer aldigindan, ancak daha
sonra tiirbenin yerinin degistirildiginden bahseden
Inanger, “Allah’in &yle nazlilari vardir ki kabrinin
yeri degistirildi diye biitiin ahaliyi yok ettirebilir”
der. Inanger, Vakte Kars: Sozler, 152. Bir sohbetinde
ise insanlarin, Fuzali’yi $ii zannettiklerinden yaki-
nir. Halbuki Sia, cenaze namazini {i¢ tekbirle kilar.
Ehl-i Siinnet ise dort tekbirle kilmaktadir. Fuzali
bir siirinde, “Dort tekbirle kilalar namazim” diye-
rek Ehl-i Siinnet oldugunu vurgulamistir. O. Tugrul
Inanger, “Hadislerdeki Inceligi Asiklar Bilir”, Bekir
Develi ile Peynir Gemisi (5 Subat 2020), https:/www.
youtube.com/watch?v=mFDrWRatLkQ.
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Bektasiyye tarikatinde kanberiyye ve teslim tag-
larinin uglaria, hirkalarin iki yanina yedi ya da
on dort adet olacak sekilde takilan tanelere verilen
isimdir.*> Omer Tugrul Inanger, habbenin tarikat
ceyizlerinden olduguna vurgu yapar. Bir ziyaret
yapildiginda, pir evine ugrandiginda bir Bektasi
veya Mevlevi dervisi habbe takar. Ziyaretin yapil-
diginm1 gostermek tizere hirkanin iki yakasina habbe
takilir. Habbenin ucuna bir igneyle zincir takilir ve
tasinir. Hacilar ise iki habbe takarlar. Aslinda habbe,
tasavvufi bir kelimedir ama miibalaga etmeye bu
vesileyle habbeyi kubbe yapmak denmistir.** Bu
durum da halkin tasavvuf ve tarikat folklorunun bir
pargast olan habbeyi hayatin igine nasil soktuguna
dair giizel bir misal hilkmiindedir.

12. Celebi Adam

Hayasizligin 6zgiirliik ve cesaret olarak algilandig,
kisinin diiriist oldugu siirece her seyi yapmasinin
miibah oldugunu anlatmaya caligan bu zamanin
ahlak anlayisiyla; gorgiili, terbiyeli, olgun kimse
anlamina gelen “celebi” kelimesi arasinda bugiin
miinasebet kurmak zor olabilir. Insanin yiiceligi,
Tin Stresi'nde “ahsen-i takvim” olarak tanimlan-
digindan aslinda, insandan beklenen bu yiicelige
yaragir bir sekilde davranmasidir. Ancak bu ahsen-i
takvim igerinde degerlendirilebilecek bir de mesrep
vardir. Yaradilig, huy, karakter gibi manalara gelen
mesrep, Allah’in herkesi birbirinin ayni sekilde
yaratmadiginin da bir gostergesidir. Yaradilis fark-
liliklarini1 dogru anlamak ve dogru goérmek lazim-
dir. Bu noktadan hareketle, kimi insanlarin ince
ruhlu ve hassas yaratildiklarini sdylemek gerekir.
Celebilik, bilhassa bu tip ince ruhlu, zarif insan-
lara yakigan bir haslettir. Celebi denen bu zatlarin
bir hususiyeti de kendilerinden bahsetmemeleri,
kendilerini 6vmemeleridir. Terbiyeli olmak mec-
buriyetinde oldugunu bilen ¢elebi, her daim buna
gore yasar.

Nazik, efendi, edepli manalarina gelmesinin yanin-

82  bkz. Erol, “Tiirk Sanatinda Tarikat Esyalari: Ritiiel-
ler Baglaminda Sembolik Okuma”, 219.

83  bkz. Inanger, Vakte Karsi Sozler, 152.
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da ¢elebi, tasavvufi bir anlam da igerir. “Filanca
zat ¢ok celebi adamdir” tabiri hakkinda izahat
veren Omer Tugrul Inanger, zarif ve nazif eski
Istanbullu'nun “gelebi adam” ifadesini kullandi-
gindan sz eder. Istanbul kiiltiiriine sahip olan,
bu agizla konusan, Istanbul mésikisini dinleyen
kimselerin simdilerde saklandiklarini, pek ortada
goriinmediklerini de dile getirir.

Kubbealti Liigati kelimeyi soyle agiklar: “Eski
Tiirkiye Tirkgesinde ‘efendi, sahip; Rab, Tanrr’
anlamlarina gelen ¢alap kelimesinin ¢alab: sekli
de vardir; ¢elebi bu ikinci sekilden gelmis olmali-
dir”™ Aragtirmalar da sozliikteki bu bilgiyi dogrular
niteliktedir:

Asil, zarif, okumus, bilgili kimseler i¢in kulla-
nilan bir unvan olan ‘celebi’, Tiirkmen dilinde
Allah’in isimlerinden biri olan ‘Calap’tan gel-
mektedir. Sondaki nisbet ‘ya’s1 ile kelimeye
‘calab?’, yani ‘Allah’a mensup, Allah’a baglr’
anlami verilmis ve telaffuzu zamanla ‘celebi’
sekline doniigmiistiir. Kelimenin Grekceden
veya bagka bir Hint-Avrupa dilinden geldigi
konusundaki iddialar ise inandirict olmak-
tan uzaktir. Nitekim Ibn Battiita, ‘celebi’nin
Anadolu'da ‘efendi’ anlaminda kullanildigini
belirtmektedir.®

Omer Tugrul Inanger de eserinde, Calap’in en eski
Tiirkgede tanr1 anlamina geldigini belirtir. Rab
kelimesinin Arapgada terbiye eden demek oldugu
g0z Oniine alinirsa calap, miirebbi manasindadir.
Inancer’e gore en eski Tiirkgede tapilacak anlamin-
da degil, terbiye edici manasinda kullanilmistir.
Ancak zaman i¢inde kelime doniisiime ugrayarak
tanriya ait olmak gibi bir anlama gelir. Bu, Allah
adam1 olmak da demektir. Onun verdigi bilgiye
gore celebi, bir tasavvuf tabiridir. Mevleviler’e
gore Hz. Mevlana soyundan gelenlere, Bektasiler’e

84  “Celebi”, Kubbealt: Liigati, Erisim Tarihi: Aralik 30,

2022. http://lugatim.com/s/%C3%A7elebi.

Betiil Saylan, “Mevlana Ailesi ve Mevlevilik’te Ce-
lebilik Makami - Sefine-i Nefise-i Mevleviyan Orne-
gi - (Doktora, Marmara Universitesi Sosyal Bilimler
Enstitiisi, 2013), 21.
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goreyse pir soyundan gelenlere “celebi” denir.
Mevleviler’de ve Bektasiler’de bu kelime 6zel
olarak kullamilir. Mesela Inancer, bu tarikatlerde
biitiin seyh ¢ocuklarina “gelebi” dendigini belirtir.
Ciinki seyh cocugu, geldigi aileden dolay1 Allah
adam1 olmak durumundadir. Normalde, bir zatin
¢ocugu olmak demek, o zat gibi bir kimse olmak
anlamina gelmez. Ancak bu misalde, kan bag1 goz
oniine alinir. Inanger, bu 6zelligin Mevlevilige ve
Bektasilige ait 6zel bir egitim sistemi oldugunu da
bilhassa vurgular.’’

Mevleviyye'de Konya'daki Asitane seyhlerine ve
Hz. Mevlana siilalesinden gelenlere mutlaka “cele-
bi” dendiginden bahseden Inanger, “Ocaklr” tabir
edilen Bektasi-Alevileri’nden de soz eder. Bunlarin,
Haci Bektas Veli'nin Kadincik Ana ile olan evlili-
ginden olan ¢ocuklari olduguna inanirlar. Onlara
da Bektasi Celebisi denmektedir:

O zamanlarda Birinci Biiyiik Millet Meclisi-
nin Baskan1 Mustafa Kemal Pasa. Ikinci bas-
kanlardan biri Mevlevi Celebisi Abdiilhalim
Celebi Efendi Hazretleri, digeri Bektasi Ce-
lebisi Cemaleddin Celebi Hazretleri’dir. Niye
soyledigimi fehminize terk ediyorum. Gok-
ten zembille inmedik biz.®

Daha Meclis kurulmamis ve Mustafa Kemal Paga
Samsun’a ¢ikarak Milli Miicadele’yi baglatma-
migken bu sirada Osmanli Devleti’nin baskenti
Istanbul’un, Ingiltere ve Fransa tarafindan isgal
edilecegi anlagilir. Bagkentin Anadolu’ya tagin-
mas1 ihtimali ortaya ¢ikar. Ocak 1919°da ise ingiliz
Yiiksek Komiserligine Hac1 Bektas Veli dergahi
celebisi Cemaleddin Efendi tarafindan protesto telg-
raflart gonderilir.¥ Goriildiigii gibi Bektasi Celebisi
Cemaleddin Celebi, Meclis kurulmadan evvel de
faaliyetlerde bulunmus bir zattir.

86  bkz. Uludag, Tasavvuf Terimleri Sozliigii, 94.

87  bkz. Inanger, Vakte Karst Sozler, 153.

88 age. 155.

89  bkz. Hasim Erdogan, “Hac1 Bektas Veli Dergahinin

Birinci Diinya Savasi ile Milli Miicadele Donemin-
deki Tutumu ve Mustafa Kemal Pasa ile Tliskileri”,
Nevsehir Haci Bektag Veli Universitesi SBE Dergisi
Haci Bektas Veli Ozel Sayisi (2021): 197.
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Omer Tugrul Inancer, eserinde bir celebilik drnegi
de verir: Sultan Abdiilaziz Han, Kavalali Mehmet
Ali Pasa ailesinden Tevfike (Tevhide) Hanim’a
gonliinii kaptirir.” Mehmet Emin Ali Pasa ise bu
birliktelige kars1 ¢ikar:

‘Sultanim, kendi istediginizi yapamazsiniz,
siz devletsiniz, Misir hanedanindan kiz alir-
saniz, Allah bir evlat verirse o hanedan tah-
tinizda hak iddia eder. ‘Affedersiniz Pasa
hazretleri, ben bunu diistinemedim’ der. (...)
Ask boyle bir seydir. Sultan Aziz Han da dev-
let igin vazgecmistir askindan. Iste celebilik,
Allah’a ait olmak boyle bir seydir. Bir terbiye
sistemidir®'

Sultan Aziz’in bagrina tas basip evlenmemesi,
Omer Tugrul Inancer tarafindan “celebilik” olarak
degerlendirilmistir. Clinkii ona gore, devlet i¢in
agktan vazgegmek ¢ok zor bir seydir.

13. Agz1 Kara

Dervisligin bir okul oldugunu dile getirmis
olan Omer Tugrul inanger, bu okulun hataya
acik bir yer oldugunu bilhassa vurgulamistir.
Tasavvuf sirlarini disariya vermek, agzi kara
olmak anlamina gelirken ayni zamanda, iftira
atmak da agzi1 karaliktir. Hata yapildig1 tak-
dirde bunu miisamaha ile karsilayan tasavvuf,
dervisin de bir insan oldugu hakikatini g6z
ard1 etmez. Bu noktada, insan tipleri igerisinde
en asagilik kimseler olarak goriilen miinafiklar
hatirlanir. Resullullah’in huzurundaki miina-
fiklar1 kovmadig1 hakikati géz oniine alinarak
hata yapan dervise miisamaha ile yaklasilir.
Dergahta dervisler arasinda dahi miinafiklar
olabilir. Ancak bu noktada, su hususiyete dik-
kat ¢ekilir: Dergahlar bu sekildeki olumsuz
tipleri diizeltmek i¢in vardir. Miirsit, génliin-

90 0. Tugrul Inanger, bir baska sohbetinde de Sultan
Aziz Han’in yasadig1 bu halden bahsetmistir. bkz. O.
Tugrul Tnanger, “Muradin1 Unutan Bizden Degildir”,
MyMecra Youtube Kanali (2 Nisan 2022), https:/

www.youtube.com/watch?v=EXC_In0Cixs.

91 Inanger, Vakte Karsi Sozler, 154.
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deki himmeti ile miiridine yol gosterir, onun
iyi olmasini saglar. Hatta miirsit, dervis koti
huyunu yenebildiyse onun kendisini gegme-
sini de ister. Kisacasi dervisin agz1 karaliga
diismesi, diizelttigi takdirde daha sonra kendisi
icin hayirlara vesile olabilir. Mecaz anlamda
kullanilan ve kara haber vermekten hoslanan,
som agizli manasina gelen “agz1 kara”, ayni
zamanda bir yerde konusulan1 veya yapilani
duyup goérmesi istenilmeyen kisi anlaminda
da kullanilir.”

Kubbealti Liigati’nde her seyi kotiiye yoran, kot
haber vermekten hoslanan (kimse), som agizli, fit-
neci olarak tarif edilir.”® Bu tabirin tamamen tasav-
vufi bir s6z oldugunu dile getiren Omer Tugrul
Inanger, tasavvuf sirlarini disartya verenlere boyle
dendigini ifade eder. Ayn1 zamanda iftira edenlere
de “agzi1 kara” denmektedir. Ahmet Talat Onay
da bu tabiri tasavvufla iliskilendirmis ve tabirin
Bektasiler arasinda kullanildigina dikkat cekmis-
tir: “[Agz1 kara] Bogbogaz, yalanci ve miinafik
demektir. Bektasi ve Aleviler arasinda- meclisle-
rinde kendilerinden olmayan biri bulundugu zaman

sOylenir.”*

Hasili “agz1 kara”, glinliik hayatimiza girmistir.
Giinliik hayatta ise sadece iftira edenler yani miif-
teriler i¢in kullanilmaktadir.”> Asli itibariyla bir
tasavvufl ifadedir.

14. “Abdala Malum Olur”

Hadiselerin zuhurunu sadece akilla yorumlamak,
“Abdala malum olur” soziiniin anlagilmasini engel-
ler. Her seyi anlamsiz bir rastlantiya baglamak,
her seyi bir tesadiif olarak gormek, tasavvufa gore
kainatin gizli ahenginden yiiz ¢evirmek demektir.
Dogruyu, egri sekilde gormek, higbir seye “anlam”

92 “Agzi1Kara”, TDK Giincel Tiirk¢e Sozliik, Erisim Ta-
rihi: Aralik 30, 2022. https:/sozluk.gov.tr/.
93 “Agzi1Kara”, Kubbealt: Liigati, Erisim Tarihi: Aralik

30, 2022. http:/lugatim.com/s/a%C4%9F %C4%B1z.

94 Ahmet Talat Onay, Eski Tiirk Edebiyatinda Mazmun-
lar ve Izahi, (Ankara: Ak¢ag Yayinlari, 2000), 75.

95  bkz. Inanger, Vakte Karsi Sozler, 155.
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yiiklememek ve ilahi isaretlerden kagmak demektir.
Boyle davranan bir insanin, ilhamat-1 Rabbani’ye
duyarli hale gelmesi miimkiin degildir. Aslinda her
kisi, hazret-i insan olmasi hasebiyle bu tip hayret
hali uyandirabilecek ilhamlara aciktir. Kisi, giin
icerisinde yasadig1 anlamli rastlantilar gibi hayret
kaynaklarini dogru okumazsa, bunu bir mesaj ve
isaret olarak gérmezse sonsuzluga agilan pencere-
yi kapatmis olur. Tasavvufa gore insan, yasadigi
bu hadiseyi teget gegmemeli, i¢ine sindirmeli ve
ibret goziiyle tefekkiir etmelidir. Abdal ise dogru-
yu, yine dogru sekilde gorebilen, kaosun igindeki
diizeni fark edebilen bdyle bir zattir. Onun yasadig1
hal, gecici bir sey olmaktan uzaklagmis ve artik
makamlagmustir.

Halk arasinda “Aptala malum olur” diye bilinen soz,
Kubbealti Liigati'ne de boyle gecmistir: “Aptala
malim olur: Olacak bir seyi nceden soyleyenlere
karsi saka yollu kullanilir.”® Arastirmalarda bu s6z
hakkinda sunlar dile getirilir:

Abdala malim olur atasozii, melami dervigin
halk nezdinde biraktig1 gizemle de ilgilidir.
Her geceyi kadir, her gérdiigiinii Hizir bil-
mekle terbiye edilmis nesil, gezgin melami
dervisini de bu beklenti ile karsilamis ve ona
cesitli olagan dig1 haller yiiklemistir. Bir seyin
olacagimi onceden sezen kimseler i¢in soy-
lense de bugiin i¢in sezgi dis1, iizerine sezgi
yakistirilmayan durumlarin, alayci bir ifade
ile disavurumunu karsilar. Tarihi siirecte de-
yimin olusumu melami dervislere atfedilen
keramet derecesi ile ilgilidir. Clinkii malim
olmak, ilahi bir gii¢ tarafindan bilgilendiril-
mek, sezdirilmek demektir.”’

Omer Tugrul Inanger, bu sdziin dogrusunun “Abdala
malum olur” seklinde oldugunu belirtir. Cok kul-
lanilan bir s6z olmakla birlikte, bunun hafif haka-
retamiz bir ifade oldugunu da ilave eder. Halbuki
Inanger’e gore abdallar, yerine “bedel” birakabilen

96  “Aptala malum olur”, Kubbealt: Liigati, Erisim Tari-

hi: Aralik 30, 2022. http://lugatim.com/s/aptal.

M. Esat Harmanci, “A[pt]al’in Velice GOriiniimii”,
Modern Tiirkliik Arastirmalar: Dergisi, 4 (2006): 87.
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yiiksek zatlardir. Sozliikte kelimenin kokii soyle tarif
edilir: (J) i. (Ar. bedel “karsilik” veya bedil “halef,
bedel”in ¢ogul sekli ebdal > abdal) [Kelime
Tiirkcede teklik anlaminda kullanilmustir.]®

Abdallar, bir yerde birden fazla sekilde goriinebi-
lirler. Onlar, ayn1 zamanda ricali’l-gaybin miithim
zétlarindandir. Bu yiizden hafidirler. Ahmet Talat
Onay, kelimenin tasavvufi méanast hakkinda, abdal-
larin rical-i gayb olmalarina da isaret ederek su
bilgileri verir:

Tasavvuf 1stilahlarindan olan bu kelimenin
dogrusu ebdaldir ve bedelin cem’idir. Allah
yeryiiziinii yedi iklim iizerine yaratmistir. Bu
iklimlerin manevi idaresini birer abdal ma-
rifetiyle idare etmektedir. Her iklimin isleri,
mens{b oldugu semadan gelir ve buraya o
semanin en bilyiik yildizinin ruhaniyeti ba-
kar. Her iklim abdali, yani bedeli peygamber-
lerden birinin kalbleri iizerine bulunurlar.”

Her abdalin, peygamberlerden birinin kalbi {izerine
olmasinin ne mandya geldigini anlayabilmek igin
tasavvuftaki su bilgiler hatirlanmahdir: Ug yiiz-
ler, kirklar, yediler, iigler ve kutuptan olusan rical-i
gaybe, gayb erenleri de denir. Manevi mertebelerin
en yiiksegi kutuptur. Kutup vefat edince yerine
ticlerden biri gecer. Uclerden biri vefat ederse yerine
yedilerden biri geger. Yedilerden biri vefat ettigi
takdirde yerine kirklardan biri geger. Kirklardan
vefat eden olursa yerine {i¢ yiizlerden biri geger.
Son olarak ii¢ yiizlerden biri vefat ettigi zaman
yerine, halk i¢erisinden Allah’in sectigi biri geger.
Yeni vazife almis iig yiizlerin kalpleri Hz. Adem’in
kalbi iizerinedir, yani ondan ilham alirlar. Kirklar,
Hz. Musa’nin kalbi iizerinedirler. Yediler ise Hz.
[brahim’in kalbi iizerine olurlar.

Omer Tugrul Inancer, abdallarin en Snemli 6zel-
liklerinin mesafeyi asma seklindeki tayy-i mekan
oldugunu belirtir. Birden ¢ok yerde goriinebilen bu
zatlara, sadece “olanlar” malum olmaktadir. Gayb

98  “Abdal”, Kubbealti Liigati, Erisim Tarihi: Aralik 30,

2022. http://lugatim.com/s/abdal.

bkz. Onay, Eski Tiirk Edebiyatinda Mazmunlar ve
Izahi, 56.
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ise hi¢ kimseye malum olmaz, ¢linkii gaybr ancak
Allah bilir. Bu durumu, Inancer soyle aciklar:

Ne falc1 bilir ne abdal bilir ne Resullullah
bilir. Gaybr ancak Allah bilir. Zat-1 uluhiye-
tine aittir. Peki, abdalin bildigi nedir? Zaman
ve mekanla sinirl olmadigi icin baska yerde
olanlar1 bilir, bundan ibarettir. Yoksa gayb
degil. Gayb, bes duyu ile algilayamadigimiz
seylere denir. Bilinmeyen seye gayb denmez.
Biz bes duyu ile algilayamiyoruz, ama vardir
o. Iste odur. Bizim algilayamadigimiz sey-
leri abdal, o bes duyunun digina ¢iktig1 i¢in
algilar. Ama bilinmeyen, gizli olan seyin ar-
kasma siginmaz. Iste ‘aptal’a malum olmaz,
‘abdal’a malum olur.'®

Bir sohbetinde ise “Iman, gaybadir” sozii {izerinden
durumu izah eden Omer Tugrul inanger, “gayb”
kelimesinin dogru algilanmadigina vurgu yapar.
Genellikle, “kay1p, bilinmeyen” olarak idrak edi-
len “gayb”, bes duyu ile algilanamayan anlamina
gelmektedir. insan, bes duyu ile algilayamadigini
yani gaybi kabul ederse ancak o zaman iman etmis
olur."" Hasili din, bu sekildeki bir kabulden ibaret-
tir. Bugiin Anadolu’da Allah’in hakiki fatihlerinin
abdallar oldugunu vurgulayan Inancer, Bursa’daki
bazi abdallara 6rnek verir: Abdal Mehmet, Abdal
Murat... Bunlarin kabirleri ve isimleri bilinmek-
tedir. Bu noktada Bektasiler’deki abdal kelimesini
ayr1 diisiinmek gerektigine de vurgu yapar. Mesela
Kaygusuz Abdal, Abdal Musa. .. Burada abdal keli-
mesinin bagka bir manada yani abdal seviyesine
yiikselmis anlaminda kullanildigina dikkat ceker.

15.Hu

Insanlara ismi ile hitap edilmemesi igin mahlasla
birlikte ¢ift isim kullanan terbiye sistemi, bugiin s6z
konusu degildir. Bir diger ifadeyle, bugiin insanlarin
cocuklarina gift isim koymalarinin nedeninin, eski
terbiyemizdeki bu hassasiyetle bir ilgisi yoktur.

100 Inancer, Vakte Karsi Sézler, 156.

101 O. Tugrul Inanger, “Siinnetleri Hikmetle Yorumu
lamak”, MyMecra Youtube Ka nali (23 Mart 2021),

https://www.youtube.com/watch?v=ZqStA7KVRYO0.
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Giiniimiizde ¢ocuklara konan ¢ift isimlerin biiyiik
bir cogunlugunda su goriilmektedir: Insanlar kent-
li olduklarini, modernlestiklerini gostermek icin
cocuklarima dini /geleneksel bir ismin yaninda bir
de modern isim koyma ihtiyact duymaktadirlar.
Buna ragmen, giiniimiizde kimi Miisliimanlarda bu
hassasiyetin de ortadan kalktig1, degisik olabilmesi
adina ¢ocuga tamamen dinden ve gelenekten kopuk
¢ift isimler de kondugu goriilebilmektedir. Ozetle,
eski terbiyede kisiye bityiiklerin birinin ismi verilir
ancak ay1p oldugu i¢in bu isim telaffuz edilmezdi.
Bugiin ¢ocuklarina ¢ift isim koyan ebeveynlerin,
bunu bilmeden ve farkli diisiincelerle hareket ettik-
leri goriilmektedir. Bunun yani sira giinliik hayatta
hitap sirasinda hanimlarin beylerine, beylerin de
hanimlarina isimleriyle seslenmemeleri hassasiyeti
yahut terbiyesi de kentlerde soz konusu degildir.
Gliniimiizde bu terbiye, bilhassa Dogu Anadolu’da
devam ettirilir. Bu bolgede, kimi ailelerde hala
gelinlerin, eslerine ¢ocuklarinin yaninda isimleri
ile hitap etmedikleri bilinmektedir. Omer Tugrul
Inanger, eskiden bu terbiyeye dikkat edildiginden
bahseder. Cift isimler, aslinda bunun i¢in vardir. Bu
terbiye toplum igerisine yerlesmistir; yani bir orf
haline gelmistir. Dolayistyla hanimlar beylerine,
beyler hanimlarina dahi ismi ile hitap etmezler.
Bey veya hanim gibi sozlere mutlaka yer verilir.
Klasik edep kitaplarinda da bu hassasiyete dikkat
cekilmistir. Bu kitaplarda “hanimefendi, esine olan
saygidan dolay1 ona ismiyle hitap etmemeli, onu
tazim edecek, onu yticeltecek, biiytitecek bir vasifla
ona seslenmelidir” seklinde bilgiler vardir. Clinkii
es, saygiy1 gerektiren bir zattir. Dolayistyla hanim,
ona olan sevgisini ve saygisini, sevgi ve saygiy1
ifade edecek bir bagka cins isimle belirtmelidir.
Mesela beyefendi, haci efendi seklinde seslenme-
lidir. Ancak bu durum tamamiyla dini bir emir
degil, orfle ilgilidir.'

Daha samimi olduklari zaman ise esler baska tiirlii
konusgurlar. O zaman devreye “HG” kelimesi girer.
Birisi ¢agirilirken “HG” veya “Komsu H0” den-

102 Tahir Tural, “Kadinin Esine Ismiyle Hitap Etmesi
Gilinah m1dir?”, Diyanet TV (25 May:1s 2022), https://
www.youtube.com/watch?v=vNlyntuxaW U.
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mesi, bugiin sehir hayatinda s6z konusu olmasa
da Anadolu'nun kimi kdy ve kasabalarinda hala
gecerlidir. Bu durumun aslinda dervislik edeple-
rinden oldugu, kisiye adiyla hitap etmek yerine
“Hiicugum” seklinde seslenmenin bir incelik oldu-
gu Inanger tarafindan sdyle anlatilir:

Hu demek, Hakk’in esmalarindan biridir, on-
dan dyle bahsedilir. O kim? O. Iste ‘Hi’yu
ancak Allah’a agina olanlar bilir. O deyince
ismini sdylemeye gerek yok. ‘Hi” demek, ‘O’
demektir. Bizim Hicular var ya, iste onlar
‘O diyorlar. Kadinlar beylerine, beyler ha-
nimlarina, ya isminin sonuna hanim ya da
bey ekleyerek veya Hii Hicugum diyerek ko-
nusurlar idi. Stiimbiil Efendi Hazretleri’nin bir
“Tag’ risalesi vardir. Orada da kat’iyen ‘Hicbir
dervis kardesinize ismiyle hitap etmeyin, mu-
hakkak sonuna veya basina bir sifat ekleyin’
diye buyuruyor.'*

“Ben dedemin bir kere babaanneme ismiyle, baba-
annemin bir kere dedeme ismiyle hitap ettigini duy-
madim” diyen Inanger,"™ eskiden ¢ift isim kulla-
nilmasinin nedenini su sekilde agiklar:

Onlardan birisi mahlastir, isim kullanilmaz
mahlas kullanilir. Isim genellikle biiyiiklerin
birinin ismidir. Mahlas ise ona giinliik hitap-
ta kullantlan isimdir. Benim adim Omer, Hz.
Omer’den gelir. Dedem, Hz. Omer’i (radiyal-
lahu anh) adil oldugundan ¢ok sevdigi icin
adimi1 boyle koymus. Ama adim Omer, mah-
lasim Tugrul.'®®

Ziimriidiianka kusunun Tiirk mitolojisindeki adinin
“Tugrul Kusu” oldugunu ve bu kusun Feriduddin-i
Attar'm Kuglarmm Dili adli eserinde “miirsid-i
kamil”i temsil ettigini de burada bilhassa ifade
etmek gerekir.'®

103 Inanger, Vakte Kars: Sozler, 158.

104 O. Tugrul inanger, “Omer Tugrul Inanger’in Hayat1”,
Vav TV (17 Eyliil 2021), 00:25:00 ve devami, https://
www.youtube.com/watch?v=2qZBRwCIytA.

105 Inancer, Vakte Karsi Sozler, 157.

106 bkz. Mustafa Merter, Psikolojinin Ugiincii Boyutu:
Nefs Psikolojisi ve Riiyalarin Dili, (Istanbul: Kakniis
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Benzer sekilde, ismin sonuna ‘Can’ kelimesini ekle-
mek de s6z konusudur. Omer Tugrul Inanger, bunun
bir dervis terbiyesi oldugundan bahseder. Bahsi
gecen tiim bu terbiye unutuldugu icin inanger, oglu-
nun ismini Emrecan koydugunu belirtir. Boylelikle,
insanlar mecburen ‘Can’ kelimesini sdylemek duru-
munda kalirlar, sadece Emre diyemezler. Omer
Tugrul Inanger, eski terbiyemizde insanlara isimle
hitap etmenin ay1p telakki edildiginden sz eder.
Bir sohbetinde, insanlarin mesela “amca” kelime-
sini dahi dogrudan kullanmadiklarini izah eder:
Ya efendiamca ya da beyamca diye hitap edilir.
Tek basina “baba” denmez. Ya beybaba denir ya
efendibaba denir. Beybabanin kisaltilmis “beyba”,
efendibabanin kisaltilmist ise “efemba”dir. Bir hani-
ma ismiyle hitap etmek diye bir sey s6z konusu dahi
degildir. Isimle hitap etmek, laubalilik addedilir.
Dadiya dahi ismiyle hitap edilmez ve dadikalfa
denir.'"”

Fotograf 5: Ism-i Hii'"®

16. “Giil, Resullullah’1 Temsil Eder”

Muhammedi bir asik olan Omer Tugrul inancer,
Allah’a ulagmanin yolunun Hz. Muhammed oldu-
gunu bilhassa vurgulamis bir zattir. O kapidan

Yayinlari, 2014), 634.

107 O. Tugrul Inancer, “Omer Tugrul Inanger’in Hayat1”,
00:25:00 ve devami.

108 Muzaffer Ozak, “Ism-i Hu”, https:/www.flickr.com/
photos/muzafferozak/29915757744/sizes/z/
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girilmeden Allah’a ulasiimasinin miimkiin olma-
digini, Allah hissiyatinin, Allah bilgisinin bile Hz.
Muhammedsiz 6grenilemeyecegini siklikla dile
getirmistir. Tasavvuf ehline gore, tasarruf toprak
altina girmekle bitmez. Dolay1siyla bedeni toprak
altinda bulunan ama hususi hayati ile “hayy” olan
Hz. Muhammed ile de rabita kurulabilir. Bu sekilde
miimin, onun manevi glictinii hisseder, boylelikle
ozlemini giderir, sevgiliye kavusmanin keyfi yasa-
nir. Bagta Peygamber Efendimiz, sonrasinda da
Allah’in velileri ile kurulabilecek olan bu rabita,
cicekler lizerinden dahi saglanabilir. Her ¢igegin
bir kokusu vardir ve her koku bir biiyiik veliyi
remzeder. Cigek koklandiginda o ¢igek, kimi tem-
sil ediyorsa o hatirlanir ve bu muhabbetle o zatin
ruhaniyeti hissedilebilir. Omer Tugrul Inanger bu
kabuliin dogrulugunu belirtmekle beraber, eksik-
liginden de bahseder. “Giil, Resullullah’ temsil
eder” seklindeki kabul, yanlis olmamakla birlikte
noksandir:

Biz feslegen, nergis, lale, giil, siimbiil, papat-
yalara ‘cigek’ diyoruz; Acemler ise ‘giil’ di-
yor. Giil de demezler de ‘gol” derler (...) Giil,
Farscada ¢icek demektir. Bildigimiz dikenli
giil, yedivereni olan, kayisist olan, serbeti
yapilan o giiller var ya biz o giile giil diyo-
ruz. Kokusuyla, tarihiyle, dayaniklihigiyla,
bakimi kolay yapilan (...) Giil en giizel ¢igek
oldugu i¢in biz giilii 6zel isimle isimlendirmi-
siz. Acemlerin, Farslarin kullandigi manada
genel cicek manasina kullanmiyoruz. Halbu-
ki giil kokusu Resullullah’n demek, biitiin
ciceklerin kokusu Resullullah Efendimizin
demektir.'”

Omer Tugrul Inancer, bizim “giil” kelimesinden
anladigimiz ile Iranlilar’in anladiginin farkls oldu-
gunu ifade eder. Tiirkgemizde, “cicek” diye bir
cicek ismi yoktur. Cicek deyince hepsi anlagilir.
Farscada “giil” ise ¢icek demektir. Ayni sekilde,
bugtin Tiirkiye Tiirkleri'nin “giil” kelimesinden
anladigi ile Tiirk boylarinin anladig da farklilik
gostermektedir. Glinlimiizde Tiirkge Sozliik’te giil,

109 inanger, Vakte Kars: Sézler, 159.

131

giilgillerden katmerli, genellikle kokulu olan ¢igegin
ad1 olarak gecer. Tiirkiye Tiirk¢esinde bir ¢igek
ad1 olarak gegen giil kelimesi, Kazak ve Kirim-
Tatar Tiirk¢elerinde ise tipki Farsgada oldugu gibi,
genel olarak biitiin ¢icekleri karsilamaktadir. Yani;
gliniimiiz Tiirk¢e Sozliik 'teki gigek kelimesine, bu
Tiirk boylar1 giil demektedirler."° Giiliin Fars¢adaki
ozel ismi ise “verd”dir. Inanger, “Giil, Resullullah’a
remizdir. Onun i¢in giil koklandiginda salavat oku-
nur.” diyenlerin eksik soylediklerine vurgu yapar.'
Kisacas giil, Farscada cicek demek oldugu icin,
sadece giil ad1 verilen ¢igek degil, biitiin ¢igekler
blly-1 Muhammed’yi tasir.

Sonug¢

Gunimiizde tasavvuf, kimileri tarafindan bir
felsefe ve diisiince olarak ortaya konmaya calisil-
maktadir. Omer Tugrul Inanger ise tasavvufun bir
yasay1s bicimi ve hayat tarzi oldugunu her firsatta
ifade etmis ve bu dogrultuda hayatini siirdiirmiis
bir zattir. Tasavvufun yegane amaci Hak oldugu
icin, Hakk’a ulasma yolunda ilerleyebilmek adina
insanin bu hayat tarzina ihtiyaci vardir. Insanin
bu diinyadaki hayati, ana rahmine veda etmesiyle
baslar. Inanger’e gre ise insanin tasavvuf hayati
miirside biat etmesiyle baslamaktadir. Tasavvuf
hayat1 bir miirside baglanarak baglayan dervis,
giinliik hayatinda lisanina da 6zen gostermek
zorundadir. Dervisin giinliik hayatinda kullandig1
lisan ehemmiyet arz eder. Tarikat erbabinin glinliik
lisanda kullanmaya gayret ettigi soz ve tabirlerin
bir kismi, toplumun geneline yayilmis ve dervis
olsun olmasin tiim insanlar tarafindan kullanilir
olmustur. Toplumun ¢ok biiyiik bir kismi, kullanilan
bu ifadelerin tarikat/tekke/dergah yani tasavvuf
kaynakl1 oldugunu ise bilmez. Halbuki Tirk kiiltiir
ve medeniyet tarihinde ¢ok mithim etkilere sahip

110 bkz. Emine Atmaca, “Tiirk Dilinde Anlam Degis-
meleri ve Nedenleri”, Uluslararasi Tiirk Dili ve
Edebiyati Bilgi Soleni (12-14 Mayis 2017 Erzurum)
Mabkaleler Kitabi, ed. Lokman Turan, Oguzhan Se-
vim, (Erzurum: Atatiirk Universitesi, 2017), 144.

111 O. Tugrul Inanger, “Kiismek Neden Yasaktir?”, My-
Mecra Youtube Kanali (20 Temmuz 2021), https:/

www.youtube.com/watch?v=vYrTmxmQjmg.



TASAVVUFUNGUNDELIKHAYATATESIRIHAKKINDATURKCEDEKIBAZIIFADELEREDAIROMERTUGRULINANCER INTESPITLERT*

olan tasavvuf/sufilik, lisanimiza da etki etmis ve
boylelikle Tiirkgeye pek ¢ok soz intikal etmistir.
Tasavvuf ekolii denebilecek tarikatler sayesinde
toplumun tamamina yayilan, sufi terminolojisinden
gelen bu tabirlerin bir kism1 bugiin hala kullanim-
dadir. Tasavvuf erbabinin, giinliik lisaninda kul-
landig1 kelimelere dahi hassasiyet gosterdikleri ve
kelimeleri secerek kullandiklari goz 6niine alinirsa
lisanimiza gecen bu tabirlerin ehemmiyeti daha
iyi anlagilacaktir. Ancak, bu sozlerin zaman igeri-
sinde gerek mana gerek bicim itibarryla degisime
ugradiklari da bir hakikattir. Omer Tugrul inanger
ise gortildiigii gibi sozlerin gecirdigi bu degisimi
ayrintilariyla anlatmis ve aktarmuig bir zattir.

Omer Tugrul Inanger’i yayimladigi kitaplardan
hareketle tanimaya ve anlamaya calismak, onu
sadece okuyarak 6grenmek, onun diisiince ve tes-
pitleri hakkinda hig siiphesiz ¢ok az sey bilmek
anlamina gelir. Sadece kitap okunarak elde edilen
bilginin higbir ige yaramayacagini1 dmrii boyunca
dile getirmis olan Inanger, en kiymetli dgreticinin
yine “Hazret-i Insan” oldugunu vurgulamstir. Kitap
sadece bir arag, bir alettir. Insan ise alet olamayacak
sekilde yiicedir; yani zat-1 alidir. Dolayistyla Vakte
Kargi Sozler isimli kitapta bulunanlar, sadece onun
fikirleri ve yazilaridir. Bilginin, hakikatte Allah’mn
mali oldugu ve Allah’in da insana kitaptan degil,
insandan tecelli ettigi, diinyadaki her hadisenin
Allah’in bir esmasinin tecellisi oldugu bu noktada
goz 6niine alinmalidir. Inanger’in de hep belirt-
tigi gibi, kitap okuma sirasinda Allah’in sadece
“el-Alim” esmast tecelli eder. Halbuki insan sohbet
ettiginde Allah’in diger esmalar1 da tecelli eder.
Kulak, agi1z, gbz ve bu organlarin sagladig1 isitme,
konusma ve gorme hassalar1 esmalar1 ¢ogaltir ve
her sey miikemmellesir. Bu anlamda, Omer Tugrul
Inanger’in lisanimiz ve tasavvuf hayat: arasindaki
iligkiyi ifade eden tespitlerini anlayabilmek i¢in
onun kitaplarini okumak kafi degildir. Onun soh-
betlerini de dinlemek lazimdir. Inanger, 4hirete
gocmeden evvel, giiniimiiz teknolojisinin sagladig1
imkanlar1 layikiyla kullanmis bir zat idi. Isteyen
herkesin dinleyebilmesi i¢in gerek televizyon gerek
internet vasitastyla sohbetlerini insanlara ulagtira-
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bilmisti. Bu sayede esma tecellileri artms, insanlar
isiterek ve bakarak sohbetlerin tadina erigmis ve
onun tespitlerini dinleyebilmistir. Ancak kendisinin
de belirttigi gibi goz goze gelmek, anlatanin agz1
ile muhatabin kulag: arasinda rabita kurmak, ancak
“ri-be-rt” miimkiin olabilmektedir. Bunun nasil
bir sey oldugunu, galiba ancak onunla yiiz yiize
sohbet etme imkani bulmus zatlar bilebilir. Bizim
bilebilmemiz ise miimkiin degildir.
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Abstract

Peoples of Central Asia in general and Afghanistan specifically have been traumatized by Western colonial
aggression, occupation and low intensity forever wars for more than a century. Much has been written about
their armed struggles in this region, but their passive and spiritual resistances have been for the most part
ignored. In this paper I discuss two significant forms of their passive resistance: the saga of the repeated
century-long transnational migration of a small community of Kirghiz (Kirgiz) from the Osh Valley to the
Pamirs of Afghanistan and from there to the safety of Anatolia in eastern Turkey; and the reliance of the
educated Afghan youth on the spiritual resistance poetry of Rumi and other masters to cope patiently with
the tyrannical environment of the Taliban controlled Afghanistan.
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Oz

Genel olarak Orta Asya, dzelde ise Afganistan halklari, yiizyili askin bir stiredir, Batr’nin somiirgeci saldir-
ganlig1, isgalleri ve bitmek bilmeyen diisiik yogunluklu savaslar1 nedeniyle biiyiik sarsintilar gegirmekte.
S6z konusu halklarin bélgedeki silahli miicadeleleri hakkinda ¢ok sey yazilip ¢izildi; ancak gosterdikleri
pasif ve manevi direnis genellikle géz ardi edildi. Bu yazida ben, bu pasif direnislerin 6ne ¢ikan iki dnemli
ornegini tartistyorum: Kiigtik bir Kirgiz toplulugunun, Os Vadisi’nden Afganistan’in Pamirleri’ne ve ora-
dan da Anadolu’nun giivenli dogu topraklarina yiizyillar boyu siiren ulusasir1 gé¢iiniin destani ve egitimli
Afgan gengliginin Taliban yonetimi altindaki Afganistan’in acimasiz ortamiyla sabirla baga ¢ikmak igin
Mevlana ve diger tasavvuf biiyiliklerinin manevi dayanikliligi pekistiren siirlerine itimadi.

Anahtar Kelimeler: Manevi dayaniklilik, direnisin siirselligi, go¢, Afganistan Kirgizlari, Afgan gengligi,
Taliban.
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I

Forty-five years of forever wars -of direct inter-
vention by the great powers and violence by their
domestic and regional proxies- have resulted in mas-
sive suffering, unprecedented poverty and oppres-
sion in Afghanistan, today. The post-9-11-2001
UN sanctioned American-led NATO and others’
military intervention cost more than $2 trillion in
treasures and considerable blood, mostly of Afghan
lives and fewer international casualties. This so
called “war on global terror”, promised to combat
terrorism and its enablers, and liberate the peoples
of Afghanistan from the Taliban rule, especially
liberate Afghan women and girls. But, twenty years
later, on August 15, 2021, the Americans and their
allies abandoned Afghanistan, handing the country
back to the Taliban, whom they had been fighting as
terrorists for two decades. The irony is, the Taliban’s
current governing leaders’ names are still on the
UN’s terrorists” black list. Such ending of the West’s
war on terror has disillusioned the rest of the world
including the peoples of Afghanistan to the core,
especially the educated youth, men and women
alike. The outcome of America’s longest war in
history has left many in Afghanistan questioning the
very meaning of the world order. For some Afghans,
the meaning of even life itself is being questioned.

The peoples of Afghanistan while under persistent
duress, especially the bulging youth bellow the age
of 35 who make up an estimated 60% to 70% of the
country’s population of about forty million, how-
ever remain spiritually resilient and hopeful about
Afghanistan’s future. But how? Specifically, how
has one of the world’s most Muslim country (over
99.9% Muslim) coped with decades of persistent
spatial displacements, war, tyranny and anguish?
How have Muslim Afghans coped with persistent
conditions bringing their lives to the edge of loom-
ing disasters, what Clifford Geertz has called “the
ultimate problems of meaning.... [when.,] chaos -a
tumult of events which lack not just interpretation
but interpretability- threatens to break in upon man:
at the limits of his analytic capacities, at the limits
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of his power of endurance, and at the limits of his
moral insight?” (emphasis is in the original).'

My aim in this brief reflection is twofold: to draw
attention to many Afghans voting with their feet
during the past decades, and the great many of its
youth today, using their rich poetic and spiritual
resources to resist and resolve their tenacious fun-
damental problems of meaning, both individually
and collectively. I do so both as someone born,
raised and initially educated through two years of
college in Afghanistan, and as someone who got
professionally trained as a native anthropologist in
the US, studying and teaching the history, society
and culture of the country with a focus on its poli-
tics, uses and abuses of religion/Islam by its rulers
and clerics alike. Ultimately, my goal is to explore
how “particular attempts by particular peoples to
place... things in some sort of comprehensible,
meaningful frame’ makes it possible for them not
only to survive the mental anguish of impending
chaos, but to remain hopeful and even in some rare
instance —thrive.

11

Much of the recent literature on Afghanistan has
been necessarily focused on the war and the armed
resistance. Here, I would like to focus on two
instances of important, assertive but non-violent
experiential cases of resistance: a) my own half a
century-long ethnographic engagement with a small
community of mostly non-literate Afghan Kirghiz
pastoralists constantly striving to comprehend their
predicaments and to find a meaningful frame as a

1 See Clifford Geertz, “Religion as a Cultural Syss
tem” in The Interpretation of Cultures, (New York:
Basic Books, 1973), 100. In this widely read article
on the definition of “Religion as a Cultural System”,
Geertz suggests that the primary function of religion
is to “resolve”, but not solve, the problems of mean-
ing -i.e., addressing the existential questions of why
a disaster happens and why to me; why extremes of
suffering and pain and how to endure them; and why
injustice, specifically the problem of theodicy (why
bad things happen to the good people or good things
happen to the non-deserving people?)

2 Ibid. 30.



PASSIVE POLITICS AND POETICS OF SPIRITUAL RESISTANCE IN TALIBAN AFGHANISTAN

Muslim community amidst endless threats of ano-
mie brought upon them. Their feelings of threat
and uprooting were caused primarily by their fear
and the reality of 20" century Communist atheism
(kufr, denial of the Truth). And, b) I would like to
focus on the efforts of the well-educated, mostly
urban Afghan Muslim youth, now trying to cope
and survive Taliban despotism and oppression in
the name of Islam. Let me begin with the plight of
the Kirghiz first.

The over a century-long saga of this small, vulner-
able Central Asian Kirghiz (also Kyrgyz or Kirgiz)
community of mobile herders, has been a signif-
icant part of my life-long academic endeavors. |
examined their attempts to preserve their spiritual
and communal integrity as Muslims in the face of
repeated forced transnational displacements and
the consequences of their resettlement in eastern
Anatolia. Their forced migrations begun as a result
of the Russian Bolshevik Revolution (1917) from
the Osh Valley (now in southern Kyrgyzstan), to the
Pamirs of Afghanistan, above 12.000 feet altitudes,
in the Wakhan Corridor. In 1945 they were forced
to flee to the Chinese occupied Eastern Turkistan
(Xinjiang), due to Soviet Russian hostilities against
them. They returned to the Afghan Pamirs in 1949,
after Mao’s successful Communist Revolution in
China; only to take refuge in Northern Pakistan
(1978) because of the Communist coup in Kabul and
Soviet invasion of Afghanistan (1979). They were
then resettled as refugees in Van, eastern Turkey,
in 1982. The last four of their displacements were
led by one man, Haji Rahmankul Khan (Kutlu).?
The sole motivational drive for the Kirghiz hijra,
voting with their feet, has been their love of God and
maintaining the integrity of their tribal community
as Kirghiz Muslims intact. A refugee, according to
Lenin “is a man who votes with his feet.” For this

3 In Central Asia, the Kirghiz did not use family na-
mes, the last name “Kutlu” was assigned to the family
of the Khan by the Turkish government upon arrival
and resettlement in Tiirkiye.

4 See M. Nazif Shahrani, “Afghanistan’s Muhajirn
(Muslim ‘refugee-warriors’) in Pakistan: Politics of
Mistrust and Distrust of Politics” in Mistrusting the
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group of Kirghiz, ironically, it has been search for a
refuge from the threats of Communism. Fortunately
for them, they have succeeded finding their refuge
in Tiirkiye.

Spiritually inclined and relentlessly dedicated to
safeguarding his Muslim community, their tribal
leader, Rahmankul Khan, led them from Central
Asia to the safety of Anatolia, in Tirkiye. Born
in about 1913, he was but a child when his father,
a Mingbashi (a tribal judge) in the Tsarist admin-
istration, decided with his two brothers and their
Qochqar (Ram) clan members, to take refuge in
the remote Pamirs of Afghanistan, an area some
of them previously used as their summer pas-
tures. Rahmankul’s father, Haji Jabbarkul (the
Mingbashi), had taught Rahmankul the Qur’an,
reading and writing using vernacular Islamic
didactic texts -i.c., he had become a Mullah. Tall,
well-built, ambitious and conscientious of their
vulnerabilities, he had demonstrated his courage
and leadership abilities early in his youth. During
WWII, he had waged jihad, leading raids into
the Soviet territories across the border while the
Russian Communists were busy with the war in
the Western front. After the war, in retaliation, the
Soviets had raided Rahmankul’s camp and taken
him prisoner to Soviet territory. After about six
months of detention, he got released. In the Soviet
lands he had become enamored by transistor radio
and newspapers. Once back, he had decided to lead
most of the Kirghiz away from the Soviet Russian’s
threat, moving them into the Taghdumbash Pamirs
next door in Chinese Turkistan (Xinjiang). He had
proven a capable leader negotiating good terms
with the Chinese officials during their brief stay
in Chinese territory.

But, Mao’s success in 1949, forced them to return to
the Afghan Pamirs, to preserve their Muslim faith
from Communist atheism. By then, Rahmankul
had gained the title of Khan (chief), and the story

Refugees, edited by E. Valentine Daniel & John Chr.
Knudsen. (Berkeley, Los Angeles & London: Univer-
sity of California Press, 1995).
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of his bravely fighting the Chinese Communist
border guards to return to the Afghan Pamirs had
spread widely in northern Afghanistan, reaching
even the royal court in Kabul. While in China, he
had acquired his first transistor radio, a critical
information technology he owned and used avidly
thereafter, listening to multiple vernacular broad-
casts daily, including the BBC, Radio Moscow,
and Islamic broadcasts from Muslim countries in
the region.

By late 1950s, Marco Polo sheep hunting in the
Afghan Pamirs had become a sought-after prize for
international trophy hunters and a source of income
for the Afghan government. Hunting trips to the
Pamirs among foreign diplomats and government
officials in Kabul had also become popular. Khan’s
help facilitating and ensuring security of such VIP’s
had become necessary. In early 1960s, even King
Zaher Shah (r. 1933-1973) of Afghanistan went for
a royal hunting trip to the Pamirs and Rahmankul
hosted him. He may have asked the King’s permis-
sion then to go to the Hajj. Rahmankul made the
pilgrimage to Mecca and shortly after he became
Haji Rahmankul Khan. After that, he made annual/
biannual trips to Kabul in the autumn, staying for
several weeks in Kabul hobnobbing with diplomats,
religious scholars/dignitaries and officials as well
as trading. It was during this period, when as a
boarding school student in Kabul, I saw the famous
anti-Communist warrior Khan of the Kirghiz. His
special relations with the monarch and courtiers in
Kabul had boosted his prestige immensely, espe-
cially in Badakhshan province, where the Pamirs
are located. It was also during this calm period, at
the height of the Khan’s fame, during 1972-1974,
that I conducted my dissertation research among
the Kirghiz. I revisited them during the summer of
1975, accompanying a documentary film crew from
Granada TV, UK, as a consultant anthropologist,
to film them for the well-known, Disappearing
World series. An updated edition of it with re-edits
was screened in 1981 in the US as part of the PBS’s
ethnographic series, the Odyssey.
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During my initial dissertation field work, the Khan
enjoyed perks from his government contacts and
trading in Kabul, benefitting himself and the
Kirghiz community as a whole. The Kirghiz had
successfully adapted to the stresses of high altitude
(hypoxia), extreme cold and closed borders. They
also adapted well with virtually all neighbors except
within Afghanistan.’ But, that brief tranquility was
shattered by the Communist coup in April 1978 in
Kabul. After ascertaining the Communist orienta-
tion of the regime, Rahmankul decided to leave the
Pamirs to the safety of Pakistan, and virtually all of
the Kirghiz in the Little Pamir valley, some 1200
souls joined him in his flight to Pakistan. Those
living in the Great Pamir valley to the north of them,
about 600 persons, due to terrain, distance and secu-
rity, were not able to join him on this journey and
were regrettably left behind.® The Kirghiz spent
four difficult years in Pakistan, but the Khan
managed to negotiate their successful resettle-
ment as refugees in eastern Turkey. They were
settled temporarily in Afet Evleri near the village
of Karagiindiiz, close to the city of Van, and some
were placed in Afet Evleri in Malatya, while their
permanent village, Ulupamir Kdyii, near the town
of Ercis on Lake Van, was built.” They were per-

5 See M. Nazif Shahrani, “Kirghiz Pastoral Nomads
of the Afghan Pamirs: A Study in Ecological and
Intra-Cultural Adaptation”, (Ph.D. diss., University
of Washington, 1976); Shahrani, “Kirghiz Pastoral-
ists of the Afghan Pamirs: An Ecological and Ethno-
graphic Overview” Folk, 18 (1976): 129-143; Shahra-
ni, “The Retention of Pastoralism Among the Kirghiz
of the Afghan Pamirs” in Himalayan Anthropology:
The Indo-Tibetan Interface, edited by J. F. Fisher,
(Hague: Mouton Publishers, 1978), 233-250; Sharani,
The Kirghiz and Wakhi of Afghanistan: Adaptation to
Closed Frontiers, (Seattle: University of Washington
Press, 1979).

6 See M. Nazif Shahrani, The Kirghiz and Wakhi of
Afghanistan: Adaptation to Closed Frontiers and
War, (Seattle and London: University of Washing-
ton Press, 2002); Shahrani, “Life and Career of Haji
Rahmanqul Khan, 1913-1990”, Berlin Geographical
Papers, eds. Andrei Dorre, Hermann Kreutzmann
and Stefan Schutte, (Center for Development Studies,
Friei Universitat, Berlin, 2016).

7 See M. Nazif Shahrani, “The Kirghiz Odyssey” in
Odyssey: The Human Adventure, edited by Jane E.
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manently settled in the new village during 1988.

Upon arrival in Tiirkiye, Rahmankul and his fam-
ily members had been assigned the family name
of Kutlu (fortunate, lucky, endowed with power,
etc.). Soon, he also assumed the Turkish titles of
Aga and Han.* He had overseen the construction
of the new village and the resettlement of his com-
munity before his death in 1990. Haji Rahmankul
Han Kutlu is apotheosized by some. His Muslim
leadership character continues to influence the
new generations of Kirghiz in Tiirkiye even after
his death and is likely to continue to do so due to
his determination and dedication to safeguarding
his Muslim community’s spiritual integrity and
preservation of their faith against the threat of
Communism. He, without a doubt, is being slowly
but surely turned into a hero among the Kirghiz,
not only in Tiirkiye, but also in Kyrgyzstan.’

What Rahmankul Khan did to lead his people
away from the impending danger was not unusu-
al. Millions of other Central Asian Muslims and
Afghans also followed the admonitions for Aijra
(to immigrate when faced with existential threats)
in the Qur’an (16: 41-42)." What was unusual was
that the Khan and his tribesmen kept voting with
their feet against Communism repeatedly, trans-
nationally and across a continent. This clearly set
them apart from most other Kirghiz and Kazakh
nomadic herders in Central Asia who submitted to
the Soviet rule.

The Afghan Kirghiz, like most other Kirghiz were
also non-literate. Due to their nomadic lifestyle, they

Aaron, (Boston: Public Broadcasting Associates,
1981), 16-19; Shahrani, “The Kirghiz of Afghani;
stan Reach Turkey”, Cultural Survival Quarterly 8§,
1 (1984): 31-34.

8 See M. Nazif Shahrani, “Social Transformations in
an Afghan Kirghiz Pastoral Nomadic Community
Resettled in Turkey: A Brief Report”, The American
Research Institute in Turkey (ARIT) Newsletter, 7
(1988): 3-4.

9 See Shahrani, “Life and Career of Haji Rahmanqul
Khan, 1913-1990”.

Also see Shahrani, “Afghanistan’s Muhajirn (Mus-
lim ‘refugee-warriors’) in Pakistan”.

10
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had no mosques and with one exception, no tradi-
tionally madrasa trained Kirghiz scholars among
them. Haji Rahmankul Khan’s family had invested
in Islam (his father and uncle had performed the
Hajj in the early 1900s, and his father a judge).
However, his Islamic education and knowledge was
limited and based on a corpus of didactic Islamic
religious, especially Sufi texts in the vernaculars of
Turki (literary Uzbek/Chaghatai) and Farsi language
texts primarily in poetry or rhythmic prose. For a
small nomadic group living in one of the remotest
places in Inner Asia to possess old Islamic text pub-
lished in Qazan, in Bukhara and Lahore was both
unusual and notable.

Rahmankul Khan was a keen listener of radio
news programs and was a highly inquisitive host
to outside visitors especially about world affairs
with intense interest in his two giant Communist
neighbors, Soviet Union and Peoples Republic of
China. What was reported by radio news about
the impact of the policies and practices of Soviet
Russia and Communist China, in the Central
Asian Muslim republics (Western Turkistan) and
Sinkiang/Xinjiang (Eastern Turkistan), respectively,
were discussed extensively with any visitor. Such
discussions were constant reminders of colonial
oppression of the atheist states against their own
people -the Muslims of Turkestan or Central Asia.
The threat of Communism remained imminent and
real at all times for the Kirghiz Khan and to his
community, and it required constant vigilance.

Such Kirghiz attentiveness was reinforced by other
critically important matters. Haji Rahmankul Khan
was an avid collector of vernacular Islamic books,
and would read them or ask his older sons to read
aloud. This practice compensated for the non-lit-
eracy of many who listened." The most significant

11 For details of the significance of this phenomenon
in the region in general, see M. Nazif Shahrani,
“Local Knowledge of Islam and Social Discourse in
Afghanistan and Turkistan in the Modern Period”,
in Turko-Persia in Historical Perspective, edited by
Robert L. Canfield (A School of American Research
Book), (Cambridge and New York: Cambridge Uni-
versity Press, 1991), 161-188.
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of such texts were Tadhkirat al-Awliya’, Safinat
al-Awliya’, Qisas al-Anbiya’, Hikmat of Ahmed
Yasawi, Diwan of Sufi Allahyar, and Diwan of Shah
Mashrab Awliya, as well as moral axioms from
Sa'di’s Gulistan and Biistan or verses of spiritual
love from Hafiz Shirazi. It is important to note that
the Afghan Kirghiz did not have organized Sufi
tariga as such. However, their world was enchanted
by the spirits of awliya (saints) of Turkistan such
as Yasawi, Nagshbandi, Ghijduvani as well as their
own ancestral spirits, and stories of the karamat of
the virtuous ones.

The Kirghiz resistance was further strengthened by
“The foundational Kyrgyz epic Manas most com-
monly refer[ed] to [as] a trilogy about Manas, his son
Semetey, and his grandson Seytek. Described as the
‘[liad of the steppes’.' Parts of this exceptionally
long oral epic of over a half million recorded verses
are recited by the Afghan Kirghiz Manaschilar/
Erchilar (bards) with their own Islamic embel-
lishments, since each reciter has some degree of
improvisation and augmentation in their own oral
performances. Manas, the hero and his descendants,
heroically fights the Kirghiz existential enemies, the
Oirats and the Chinese kafirs (deniers of the truth,
non-Muslims). Given their own struggles against
modern Communists, Manas’s heroic fights, and
times strategic flights, remained inspirational for
their own survival.

The Afghan Kirghiz® struggle to resolve their
problems of meaning -i.e., the constant threats of
Communist atheism- was responded to by holding
fast on to their Islamic spiritual frame by making
repeated hijras across Asia, eventually finding
refuge in Muslim Tiirkiye. Millions of others in
Afghanistan, who also tried to make hijra were
not so lucky.

The remaining Kirghiz, still living in the remote
Pamir mountains are described by their recent

12 See Roberta Micallef, “Manas”, in Columbia Univer-
sity World Epics, available at: https://edblogs.colum-
bia.edu/worldepics/project/manas/. (Accessed May

11, 2023).
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observers as living in extremes of poverty and inse-
curity, as in the “stone age”. The Afghan Kirghiz
reaching Tiirkiye, on the other hand, have glided
into the 21% century with their sense of communi-
ty mostly intact. They are now almost all literate
in modern Turkish and for the first time in their
history they have their own village mosque led
by one of their own youth who has completed the
Imam Hatib school in Tiirkiye. Without the fear
or threat of Communism in their new mountain
refuge in the village of Ulupamir K&y, they hold
daily communal prayers and have scheduled Qur’an
courses offered to both women and men. More than
a dozen of their youth have earned MD and PhD
degrees, both men and women, serving in major
Turkish hospitals and teaching in universities sub-
jects ranging from mathematics to psychology, to
history, language and literature. Some are serving as
pilots in the Turkish Air Force and yet others work
in a wide array of other public and private services
and occupations. They are indeed the fortunate
ones amidst the oceans of a century-long chaos
and anomie.

I

The Kirghiz passive but effective response to the
chaos of pervasive and prolonged threats spanning
generations in Afghanistan has been tried by many
others, but they remain poorly studied, so far. What
has been written about largely has been the armed
resistance, jihad, in Afghanistan. The popular
armed resistance of the 1980s, was led by multiple
groups including the traditionally madrasa trained
‘ulama’, the newly university educated Muslim
youth as well as some of the organized tariga or
Sufi groups.

The role of Sufis and Sufism in Afghan society,
culture and history also remain seriously under-
studied.” On Sufi beliefs and its practitioners, as

13 See Marian Brehmer, “Sufis in Afghanistan: The
Forgotten Mystics of the Hindu Kush”, in Qantara,
available at: https://en.qantara.de/content/sufis-in-af-
ghanistan-the-forgotten-mystics-of-the-hindu-kush,

(Accessed May 18, 2023); Ken Lizzio, “Embodying
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Annika Schmeding says,

the common shorthand of Sufism as ‘Islamic
mysticism’ which suggests a united, overar-
ching category, is misleading. Sufi commu-
nities [in Afghanistan and beyond] exist on a
contested spectrum, from poor to rich, prac-
tice-oriented to erudite, quietist to opposition-
al or government-aligned."

On the whole, “a proclivity toward mystical interpre-
tations and [poetic spirituality] is a constant theme in
popular and pious practice.”™> Sufis are found in the
shape of individual ascetics around popular shrines,
and self-effacing groups led by unassuming local pirs/
murshids uninterested in power and politics avoiding
government officials. Sufis in Afghanistan could also
be found in the forms of well-established dynastic
clans leading by the Nagshbandiyya and Qadiriyya
orders aligned with the rulers of the country, except
under the Taliban. During the initial massive popu-
lar jihadist uprising of the 1980s at least two major
Sufi families, the Mujaddidi (Nagshbandi) and Gilani
(Qadiri) orders, were occasionally in tension, but they
were mostly partnering with the governments, led
smaller resistance organizations.

History: a Naqgshbandi Shaikh of Afghanistan Em-
bodying History: a Naqshbandi Shaikh of Afghani-
stan”, in Central Asian Survey, 22 (2003): 163-185;
Lizzio, Embattled Saints: My Year with the Sufis of
Afghanistan, (Wheaton, Illinois and Chennai, India:
Quest Books, 2014).

See Annika Schmeding, “The Problem of Multip;
licity: Deconstructing ‘Sufism’ and ‘the Taliban’”,
in Islam, Politics, and the Future of Afghanistan,
Georgetown University Berkley Forum, Berkley
Center for Religion, Peace & World Affairs, 2021,
available at: https:/berkleycenter.georgetown.edu/
responses/the-problem-of-multiplicity-deconstruct-
ing-sufism-and-the-taliban. (Accessed May 22,
2023).

Ahmad Rashid Salim, “The Taliban vs. Global Iss

lam: Politics, Power, and the Public in Afghanistan”,
in Islam, Politics, and the Future of Afghanistan,
Georgetown University Berkley Forum, Berkley
Center for Religion, Peace & World Affairs, 2021,
available  at:https:/berkleycenter.georgetown.edu/
responses/the-taliban-vs-global-islam-politics-pow-
er-and-the-public-in-afghanistan. (Accessed May 22,
2023).
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The 1980s witnessed the globalization of the con-
cept of jihad in Afghanistan and the recognition
of the Afghan Mujahiddeen as the “freedom fight-
ers” against Communism and Soviet aggression in
Afghanistan and beyond. However, despite the mili-
tary triumph in 1992, the jihadists faltered politically
and failed to form a functioning Islamic government
they had promised and fought for. Indeed, during
the 1990s, the jihadi groups (for varieties of reasons
beyond the scope of this brief reflection), engaged in
some of the bloodiest internecine/interethnic/sectarian
warfare giving way into the proxy wars of the 1990s.
This ultimately gave rise to the Taliban movement, the
formation of Al Qaeda, the terrorist attacks in New
York and Washington DC, ultimately inviting the
US-NATO intervention toppling the Taliban regime.
However, America’s longest war on global terror in
Afghanistan appears to have been disastrous, espe-
cially for Afghanistan.

Historically, Islam in Afghanistan’s political culture
is instrumentalized and manipulated by the rulers as
well as by some clerics and government-aligned Sufi
dignitaries. More recently, with resumption of power
by the Taliban in mid-August 2021, instrumental abus-
es of Islam have been put on steroids. ‘Ulama’ and
government-aligned Sufi orders, with rare exception
have been part and parcel of the politics of zar,
zoor and tazweer (i.€., reliance on the uses of gold/
money, reliance on force and deception). For the
great majority of the educated youth, the credibil-
ity of the self-appointed gatekeepers of faith -the
mowlawis, mullahs, talibs, imams, pirs, hazrats,
naqeebs, etc.-has reached zilch.

Indeed, collaborating Sufi orders, have been respon-
sible for what Ali Shari’ati aptly has described as
istihmari deeni (making donkeys out of people via
religious deception), especially among the least
informed and non-literate vulnerable masses.
Such a condition has arguably produced and to an
extent still sustains the current Taliban regime in
Afghanistan.

Much has been reported and written with anticipa-
tion whether the Taliban have changed since their
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pre-2001 rule. However, so far major elements of the
Taliban beliefs, policies and practices remain intact:
disinterest in modern education or social welfare
services, belief in “innate female inferiority”, imple-
mentation of their punitive forms of shari a, policing
vice among their ra’yat (subjects), indifference to
peoples’ worldly needs and despite their claims to
the contrary, historian Robert Crews asserts that,
“the Taliban see Afghan society through an ethnic
lens. Power is to be exercised exclusively by ideolog-
ically allied Pashtun men.”" This reality has made
the “country unlivable for millions of men, women,
and children”."” Lack of international support for
armed resistance, and the inability of discredit-
ed, unpatriotic, corrupt politicians of the previous
regime to coalesce and present an alternative to the
Taliban rule has left the starving masses especially
the large numbers of innocent educated youth in the
country helpless, if not hopeless.

1A%

In the remainder of this reflection, I wish to focus
on the plight of the recently educated youth some
of whom are actively participating in another
form of passive resistance. Their method is Aijra
of searching the soul and spirit, seeking inner calm
and resolve for future resistance against the Taliban
oppression. This is achieved either by composing
their own poetry or reading and circulating the
poetry of the masters of vernacular Sufi literature
via gathering of shi 7/Mathnawi khawni and social
media, domestically and internationally. The poems
recited and circulated are often from the sages such
as Mowlana Jalaluddin Balkhi or Rumi, Khawja
Abdullah Ansari, Hafiz Sherazi, Sa’di Sherazi, Farid
ud-Din Attar, Ahmed Jami and many others, as
well as, resistance poetry composed by their own

16  Robert Crews, “The Ephemeral Emirate? Dilemmas
of a Taliban State”, Georgetown University Berkley
Forum, Berkley Center for Religion, Peace & World
Affairs, 2021, available at: https:/berkleycenter.
georgetown.edu/responses/the-ephemeral-emir-
ate-dilemmas-of-a-taliban-state. (Accessed May 22,
2023).

17 Ibid.
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cohorts. Their aim is to question the validity of the
imposition of a punitive shart at by the Taliban and
its impact on Afghan society and on the image of
Islam itself.

These young Afghans are keenly aware of their
vulnerabilities but they are helpless to find a ref-
uge and vote with their feet, as much as they want
to. They are unable to escape the Taliban rule and
unable to launch any type of open resistance against
their harshly enforced security regime. Here I will
try to offer a very few examples, hardly represen-
tative of the chorus of poetry recitation that hums
within Afghanistan and in the Afghan social media
(inside and diaspora) constantly in a form of peace-
ful resistance. When I was asked to consider this
assignment, | was not certain as to what to write
and reflect on. Though as clairvoyantly, I received
a video clip from a young friend living in Kabul.
It was the recording of his own performance, some
weeks earlier at a Mathnawi Khawani, recitation of
Rumi’s and others’ poetry session with his friends.
The theme appeared to be on differing interpreta-
tions of the meaning and significance of the verse
in the Qur’an regarding the story of Prophet Moses
in the Sinai asking Rabbi ariniy (Show [Thyself]
unto me) (A’raf:143)."® Allah responds to Moses’s
request by saying: lan taraani, (“Never canst thou
see Me”). The point of the discussion was to high-
light how three spiritual masters of Persian poet-
ry -Sa’di, Hafez and Rumi—have construed the
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And when Moses came [to Mount Sinai] at the time
set by Us, and his Sustainer spoke unto him, he said:
“O my Sustainer! Show [Thyself] unto me, so that I
might behold Thee!” Said [God]: “Never canst thou
see Me. However, behold this mountain: if it remains
firm in its place, then -only then- wilt thou see Me.
And as soon as his Sustainer revealed His glory to the
mountain, He caused it to crumble to dust; and Moses
fell down in a swoon. And when he came to himself,
he said: “Limitless art Thou in Thy glory! Unto Thee
do I turn in repentance; and I shall [always] be the
first to believe in Thee!” (7: 143)
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implications of the same exchange between God
and Moses very differently.

Sa’di has said:

When at Mount Sinai, don’t say: show me
Thyself (taraani), just pass

Such a demand is undeserving, it calls for the
response: “lan taraani”

Sa’di clearly questions the wisdom of Moses for
asking such a question. Because, a demand such
as this from God in his judgement is uncalled for.
Hence, what could God’s response be, except to
say: Lan taraani, (“Never canst thou see Me,” it
is not possible!)

Hafez, however, has a significantly different view
of the same Qur’anic episode. He says:

When you are at the Sinai, say tarani/[ariniy]
[Show [Thyself] unto me, and keep going

The aim is to hear the voice of the Beloved,
not the answer, “lan taraani”

For Hafez, the lover of God, what matter is hearing
the voice of his Beloved, regardless of the response.
The goal is just to hear the voice of the object of
your love.

But Jalaluddin Balkhi Rumi, renders the impor-
tance of the encounter, yet differently from both.
Rumi says:

Taraani/ariniy, says someone who has not
seen You (God)

You are always with me, whether it is taraani
or lan taraani

Stressing his own intimacy with God, Rumi feels no
need for making such a request, because God is
always with him (Rumi), whether He is seen or not.

From the perspective of the reciters of these poems,
there is a subtle critique of the Taliban’s absolutist
and often ignorant interpretive approach to Qur’an
and other Islamic foundational texts.

Hence here they demonstrate how Prophet Moses
has questioned God, and how the interpreters of the
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Qur’anic event are also posing their own questions
and infer different meaning and significance to it.
For these youth in today’s world, it is deemed abso-
lutely necessary to make use of the exceptional gift
of human reason and to understand the Qur’an and
other primary Islamic texts. The youth participating
in these poetry reading sessions expect and demand
such dialectical and hermeneutical approaches to
understanding the Qur’an. But such approaches
seem beyond possible under the Taliban rule in
today’s Afghanistan.

This exchange alerted me to the fact that direct
criticism of, and confrontation with rulers, poli-
ticians and dignitaries in the political cultures of
this region (Central and Southwestern Asia), espe-
cially in Afghanistan is rare and is best avoided.
Therefore, criticisms are mostly expressed indirect-
ly, and the effective and efficient means of doing
so are the timely use of poetry, especially from
the old masters. This gives the reciter of the poem
personal deniability against retribution of existing
authorities. The safe alibi is reference to the classical
poems of the well-regarded sages.

Hence, given the draconian policies and practices
of the Taliban, I asked my young friend to tell me
about how folks are coping. This is a bright, 27-year-
old well-read and thoughtful graduate of Kabul
University who used to work for the old regime
but is now mostly unemployed and desperately
impoverished. He is also quite worried about his
sick father in the hospital. My question to him was:
how are the young men and women of his cohorts
in Afghanistan coping under the Taliban regime?"

In a series of conversations over several weeks via
voice mail and text messages he finally shared with
me the following:

After the collapse of the republican regime
on August 15, 2021, the reactions of the youth
in Afghanistan maybe categorized into three
different spectrums: First, active young peo-

19 Because of his personal safety, in consultation with

him, I am withholding his name.
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ple who are alive in visual, audio and written
media who disapprove of the performance of
the Taliban. They express such disapproval
via poetic sarcasm and acerbities, question-
ing the Taliban policies and practices. They
express their subtle opposition to the Taliban
governance, ignorance and backward think-
ing forcefully but delicately. Most of these
young people live in hiding and are aftraid of
being caught by the Taliban.

Second, the silent youth in-waiting are mainly
the non-Pashtun youth, who expect the situ-
ation to change and assume greater resourc-
es for resistance will become available soon.
Only then, would they stand-up and fight
against the false claims of the Taliban. This
group of youth currently do not engage in any
kind of special activities. They do not even
express their opinions publicly but when in
private conversations, they firmly believe that
the conditions in Afghanistan must and will
change. And, when the conditions change,
this second group of youth will join the resis-
tance and fulfill their responsibilities towards
the nation by standing against the Taliban.

Third, there are the inactive helpless and
hopeless youth who believe governments and
regime changes in Afghanistan are controlled
by the big powers. Therefore, armed strug-
gle in this country has no positive outcome
except to kill compatriots or die ourselves.
Hence, it has no lasting positive results. They
believe, the Great Powers, in order to protect
their interests, deploy their intelligence ser-
vices in backward nations using the people of
these nations as tools, as proxies. The power-
ful foreign countries then choose which Af-
ghan group to empower in the country, and
those chosen will serve their foreign patron’s
interests, not the country.
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After recognizing these three categories of youth
responses to the Taliban, my young informant-friend
then added that,

the recitation of poetry by well-known mas-
ter poets and sharing them via social media is
our indirect means of expressing opposition
and resisting the present situation in the coun-
try, especially when poetry verses are filled
with double entendre and multiple hidden
meanings. Each selection of poems recited or
relayed via social media relate to particular
event(s) or situation(s). The reciter or sender
expresses his/her own dissatisfaction with
sarcasm, or forcefully demonstrates the neg-
ative outcome of Taliban policies on peoples’
lives as well as their harm on the public im-
age of our faith, Islam. We believe such civil
resistance, even if done in secret, will slowly
but surely swell our ranks and make us grow
stronger and stronger. More importantly, these
efforts bring us inner peace and make us feel
better since our youth are unemployed and
idle, having nothing much to fill their time.
Hence, the spiritually powerful critical poems
also induce a sense of inner relief and peace
within ourselves. This relief helps mitigate
our suffering and potentially decreases more
our vulnerability to serious mental illness.

Based on my contacts with other youth in Kabul and
outside of Kabul, especially in the north and northeast,
most of them also believe the Taliban rule is tempo-
rary -such oppression and despotism in the name of
[slam, they say, cannot last. That makes them search
for spiritually informed poetic explications from the
masters of Persian literature to not only comfort them-
selves but to challenge the Taliban’s misinformed
interpretations of the shari at.

Many of these Afghan contacts served as mid-
ranked government officials with college or in some
cases post graduate degrees, but did not qualify for
overseas evacuation. They also lack the required
means to leave the country on their own. This is
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where gatherings of Mathnawi Khawney™ (reciting/
reading from Rumi’s Mathnawi) come as the spiri-
tual rescue. Traditionally widely indulged national-
ly, these Mathnawi gatherings are being curtailed
in face to face meeting by self-censure in Kabul and
other urban areas by young groups of women and
men, but they also sometimes anonymously broad-
cast recitations of poetry.?! Other poems shared by
my very helpful young friend are many, mostly
from Rumi, and neither time nor space will allow
me to recount them all. However, [ will indulge you
here with very few samples of what is being read
and circulated in the social media among the not
so silent masses under the Taliban rule.

This short poem, the author is not identified (but
likely to be Rumi), pasted on top of a picture of a
young gitl salvaging something from a trash bin,
circulated on Facebook. It speaks poignantly to the
current situation of induced hunger and starvation
of millions in Afghanistan under the Taliban rule:

Don'’t build the Ark, O Noha
The storm will not come

In the salt marshes of the hearts
The rain will not come

Because of my bitter poetry

You may disparage me, but
Where the table is empty

Faith (iman) will not come

Collective helplessness combined with a large
dose of hopelessness is clearly expressed in this
Facebook post. Particularly significant is cogni-
zance of the outcome of Taliban policies -i.e., flight

20 It is important to mention that such sessions are by
no means limited to reading from the Mathnawi only,
rather there is a wide array of poetry from other Sufi
masters as well as from young poets who are also

read and discussed.

21 Lynzy Billing, “The Keeper of Afghanistan’s Poetic
Past”, Arts and Culture, feature article, Aljazeera,
2021, available at: https://www.aljazeera.com/fea-
tures/2021/6/6/the-keeper-of-afghanistans-poet-

ic-past. (Accessed on May 15, 2023).
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of/from iman, the true belief- among the starving
children. Distressingly reference is made to the story
of Noha building the Ark in the Qur’an for rescu-
ing the true believers (alluding to themselves, the
reciters of these verses, the youth of Afghanistan),
from the impending deluge. That is, the torrent of
the Taliban’s heartless policies emanating from the
salted marshlands of the Taliban heart, is unlike-
ly to invite any hope of rain and relief. The poet
(reciter) indicates, even if blamed for such poetic
disparagement, it must be stated what the looming
consequences of the Taliban induced mass hunger
and deprivation policies are: “Where the table is
empty -Faith (iman) will not come.” The possible
loss of faith in Islam among some young Afghans
is openly discussed in this post. Traditionally, this
could come as shocking, taboo, and profoundly
threatening,

Another poem of Rumi, from the third daftar/book
of Mathnawt, is deployed by the youth to directly
challenge the Taliban pretension of being powerful:

O pharaoh, don’t be dishonorable

You are a jackal, don’t pretend to be
a peacock

If you were among peacocks

You couldn’t display their grace, and face
humiliation

I will take pride in a banquet of love where
A beggar is sitting face to face with a king

The pride that Taliban take for having defeated the
US and its NATO allies in the war is considered
to be dishonorable and false. Because, the Taliban
are still funded and maintained in power by the
United States. The Taliban are indeed assumed to
be a “rented regime” in the pay of their American
masters. As such their claims of victory over kuffar
(deniers of truth) is that of a jackal who pretends
to be a peacock. Taliban’s claim of protecting and
safeguarding Islam is refuted, repeatedly by the
leading international Muslim scholars and institu-
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tions, including the Shaykh al-Azhar.?* Also, their
claims of erudition in Islam’s foundational texts
is questioned and the shallowness of their educa-
tion in Islam is considered by Afghans a source
of humiliation. The Taliban performance based
on their policies and practices lack grace to face
the facts. The youth of Afghanistan’s perception
of Islam as Allah’s mercy and love are inviting the
Taliban, void of compassion and care for the people,
to sit face to face with the Truth, the king.

In another fragment of one of Rumi’s vivid verses
from the Mathnawi, true faith is juxtaposed with
the Taliban’s uttered claims. It says,

True faith is a blessing, like a tasty and
filling meal
O’ you who are satisfied with mouthing the
word faith (iman)
The faithful believer, whether in high or
low tide
The unbeliever begrudges and yearn for
his faith
Rumi sees the essence of iman is a ni‘mat, a bless-
ing. Like a delicious and satisfying meal, when con-
sumed, this blessing satiates all the basic human
needs of individuals, both physical and spiritual.
A person of such faith becomes virtuous, free of
anger, jealousy, greed, ignorance and attains tagwa
or becomes mindful of God -i.e, becomes a true
Muslim, unlike the Taliban who simply utter the
word of faith, but display nothing of its effect. A
True believer, a Muwahhid, a Unitarian, whether
in the best of times or the worst, is the envy of the
unbelievers for his/her conduct. On the contrary, the
Taliban, their policies and practices of abusing the
rights of Afghan women, girls and the non-Taliban
men, have brought nothing but contempt from the
international community, so far. The Taliban have
indeed given both Islam and Afghanistan a bad
name, thus shaming and dishonor nation.

22 See Salim, “The Taliban vs. Global Islam: Politi¢
cs, Power, and the Public in Afghanistan”, https://
berkleycenter.georgetown.edu/responses/the-tali-
ban-vs-global-islam-politics-power-and-the-pub-
lic-in-afghanistan. (Accessed May 22, 2023).
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In this poem from Rumi, the Taliban’s lack of inter-
est in providing the much-needed social services,
employment and food for the starving, is targeted.
Also, condemning their decrypt and misguided
view of the sharrat:

Pity, my beautiful nightingale
Pity, my bosom companion
Pity, my melodious singing bird
My joy, the garden of sweet basil
If you are not a palm tree, making
sacrifices
Don’t pile old upon old and store
them away
The old, the rotten and the foul
You may gift to the ignorant
Those seen the modern, are not your
customers
Hunters for the Truth, are not enamored
by you
When one is hungry and starving, the melodious
songs of the nightingale, as lovely as they may
sound, even if within a garden of sweet-smelling
basil, they do little for the owner’s physical comfort.
What is needed is a palm tree making sacrifices of
its fruits to fill the stomachs of the famished. Here
the Taliban songs of victory over kuffar and the
implementation of true Islam, even if true, do not
relieve the people’s hunger and remove their exis-
tential threats. The poem also refers to the Taliban
dredging up and piling old promises of heaven one
on top of the other. It reminds the Taliban that such
gifts as virgins in paradise may work with the igno-
rant suicide bombers but among the educated youth
of Afghanistan, the Taliban have nothing to peddle.

A twenty something year-old rising artist and poet,
Nagshband Haidari, the son of a very well-known
‘arif (Sufi) and poet, Haidari Wujudi chimes in his
own poetic sentiments similar to those of Rumi just
discussed.” The young Naqshband Haidari comes

23 For details of Mr. Wujudi’d life and accomplish-
ment, see Billing, “The Keeper of Afghanistan’s Po-
etic Past”, available at: https://www.aljazeera.com/
features/2021/6/6/the-keeper-of-afghanistans-poet-

ic-past. (Accessed on May 15, 2023).
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from the Panjsher Valley, a bastion of resistance
both against the Soviets and the Taliban, past and
present. The inhabitants of Panjsher (meaning Five
Lions) have been subjected to some of the most
heinous crimes since the imposition of Taliban rule.
Nagshaband Haidari’s poems are filled with helpless
hidden emotions. He tells the Taliban:

It’s all bragging and exaggeration when
you speak!

Your mean spirit defines better who and
what you are!

Why are you speaking of the heavens in
vain?

What is your message to people, here on
earth?

You keep telling the same disappointing
tales

You have no new message,

Only the same old disturbing fiction!

Here, young Haidari points to the habit of the
Taliban exaggerated claims. He also tells them that
their spirit of suspicion and hostility towards the
people are the better indicators of who they truly
are. Ponting to the false and empty heavenly prom-
ises to the Taliban to the suicide bombers and their
other followers, Haidari asks the Taliban directly
what message do they have for those living here on
earth, in the country now? He charges the Taliban
rulers of mouthing the same old disappointing tales
time and again.

In another poem, Haidari meticulously describes
the situation both he and millions of his cohorts find
themselves under the Taliban rule. It is a condition of
hopeless imprisonment in a cage, with no possibility
of learning or possibility of growth in their youth
(the spring of their lives), leaving the children and
youth feeling like a thirsty burnt tree in the desert,
denied the warmth of sunshine. Haidari says, he
is trying his best to move ahead, but still hold the
last place. Here, Haidari is referring to the rankings
of the population by the Taliban based on tribal
and ethnolinguistic or religious/sectarian identities
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and loyalties each may have towards the Taliban in
which the Panjsheris are at the lowest place.

Haidari concludes his poem saying: he does not
fear dying, rather, he fears a meaningless life in
his ancestral home (the Panjsher Valley). The
Panjsher valley is where the Taliban have imposed
the maximum pains of silence, but he, Haidari, is
the thundering resonances of the Panjsher River.

In this cage, what can I do? Have no
options
How can I speak of emancipation? I am
prisoner
[ am denied my season of growth,
cannot sprout
Burnt tree, thirsty in the desert, I am
Away from the warmth of sun and life
You are telling me it is spring, [ am
freezing
Busy with life’s go-arounds and
wondering
Even if [ am moving forward, I stand last
Very exhausted, I am taking slow steps
Such a distressed traveler on the road, I am
1 feared a life of meaninglessness
Not meeting the angel of death or dying
Silence is sowing pain in the midst of
the Valley
1 am the painful roar of the River of
the Five Lions*
I will end this section with Nagshband Haidari’s
lamentation of some of the losses by the peoples of
Afghanistan, especially the educated youth under
the Taliban rule. He describes:

In this land of oppression, mirror of the
sun is gone
Here, with no light, the thought of hope
is gone
Dim are the nights, hidden from the
sight of stars
The pool of moonlight, so visible, is now
gone

24 Reference to his homeland, the Panjsher Valley un-

der constant siege.
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Who will water the thirsty land again?
Look, the cloud which brought the rain,
is gone

A%

The challenges facing the small community of
Kirghiz in response to the Bolshevik Revolution
was finding safety from the threat of atheism, kufr.
They were faced with existential threats repeatedly
as were the first beleaguered Muslim community
in the Meccan period. Given their size and their
vulnerabilities, the options of early Muslims in
Mecca, like the Kirghiz, were limited and clear
-hijra (seeking safety by immigrating) from the
oppression of the kuffar to Abyssinia and finally to
Yathrib (Medina). No armed resistance was possible
in Mecca and in the earliest years in Medina. Armed
resistance, jihad was mandated when capabilities
of the Muslim community improved.

Muslims’ challenges in Medina and beyond, howev-
er, became more complicated and got worse as time
passed, especially after the phenomenal Muslim
victories went beyond the Arabian Peninsula. The
reasons for such complications are offered in the
anthropology of the Qur’an rather clearly. That is, in
the beginning verses of the Qur’an (2: 1-20), people
are categorized into three major types. It starts with
the juxtaposition of a simple dichotomy of Mu minin
(believers in Truth, in verses 2: 1-5) and Kafirin (the
deniers of Truth, verses 2: 6-7) and then extensively
describes in the next thirteen verses the appearance
of the third category, the Munafiqin, (the deceivers,
the pretenders, the hypocrites, the dissemblers, in
verses 2: 8-20). These early verses in the beginning
of the Qur’an, detailing attributes of the munafigin
in such clarity is a clear warning of their poten-
tially destructive role in Muslim societies. That
fact indeed haunted Muslims of Medina during
the Prophet’s own life and subsequently tested the
Muslim umma time and again.

Responding to existential threats from the kuffar
has been clearly mandated for Muslims by either
resisting (when possible) or making Aijra, moving
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away from the danger. Historically, these practices
were held firm whether during the Islamic expan-
sion periods, the Mongol terror, the Crusades or the
early Western colonialist incursions into the Muslim
lands. However, the most frustrating challenges
to the Muslim Umma have been fitnas (seditions)
within, whether it was the Khawarij (Kharijites or
Seceders) leading to the first sectarian bifurcation of
Muslims to Sunni and Shi’a sects or the later fitnas
revolving around dynastic changes and successions
to power and privileges historically.

The dynamics of responding to threats from both
kuffar and fitna have however changed substan-
tially with the emergence of new forms of colonial
imperialism. That is, the shape shifting of the old
empires of faith into the empires of commerce and
then to the colonial empires of conquest have given
way, since WWII, into the new and emergent forms
of colonial empires. This new and emergent form
is far more deceptive and effective since they work
through a strategy of sowing fitna within and among
Muslim nations.” Indeed, Afghanistan during the
past almost half a century has been a major victim
of this new form of imperialism -the empires by
invitation.

The Soviets were invited to militarily intervene
in support of their Afghan Communist clients in
December of 1979. It resulted in immediate pop-
ular jihad resistance against Communism and the
Soviet occupation. The Afghanistan jihad was
quickly manipulated by the offer of weapons and
cash to jihadi clients transforming Afghanistan’s
[slamic resistance into an instrument of the Cold
War between Capitalist West and the Communist
East. Thus, the jihad in Afghanistan was assured
triumph against the Communists militarily, but was
not allowed to succeed politically. The anti-Com-
munist wars in Afghanistan also globalized the
concept of jihad. The jihadists begun to target
both their presumed far enemies (in the East &

25 See M. Nazif, Shahrani, “Why Muslim Sectarian Poe
litics of Rage in the Age of ‘Empire of Trust?’”, Jour-
nal of Islamic and Muslim Studies 1, 1 (2016): 28-46.
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the West) as well as the near enemies (the auto-
cratic rulers within, propped up by both the West
and the East). The demise of the Soviet Union and
the apparent victory of Capitalism, soon augured
the invasion of Iraq by the US and its coalition
(1993). Subsequently, the US-Iraq war led to the
formation of the Al Qaeda under the protection of
the Taliban extremists in Afghanistan. Al Qaeda
then allegedly organized and launched the attacks
against targets inside America on September
11, 2001. That tragic event triggered the United
States to militarily intervene in Afghanistan with
the UN sanctions to topple the Taliban regime (r.
1996-2001). However, American war on terror in
Afghanistan soon became America’s global war for
terror. American policy makers adopted a method
of fighting terrorism and terrorists by forming or
supporting competing extremist groups to fight
cach other for domination. Hence the rise of ISIS,
ISISK, and Daesh in Afghanistan. Daesh is now
presented as an existential threat to the Taliban
rule in the country. Therefore, US while not willing
to recognize the Taliban regime so far, is giving
substantial financial support to the Taliban for fight-
ing the Daesh, their common enemy. But the US
and its allies are unwilling to support the National
Resistance Forces led by Ahmed Massoud.

Losses incurred to the Afghan nation are massive
and all segments of society are affected and forced
to respond in some form. Taliban are the product of
multiple seditious extremist’s organization trained
and controlled by foreign security agencies during
the last three decades of wars in Afghanistan. They
have proved themselves to be the most successful
product of fitna in the country by the enemies of
Islam and Muslim, both near and far. Their claims,
their policies and practices, all in the name of unde-
fined Islamic shariat, and the damage they are
incurring to the fabric of Afghan society, especially
the educated youth could be immeasurable. The
challenges facing the educated Muslim youth as
Ahmad Rashid Salim, an Afghan Ph.D. Candidate
at UC Berkeley, has simply put it, “is not whether
am Muslim or not, but rather what is the Islam of the
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Taliban?* Claiming guardianship of Islam, they
accuse anyone who disagrees with them of disbelief,
moral corruption and westoxification. They have
glorified families of their suicide bombers while
denying women and girls their Qur’anic rights to
education and work and forcing the non-Taliban
member of the Hazara and Uzbek farmers off of
their lands and villages and handing over their prop-
erties to the Taliban supporters.”’

The problems facing the peoples of Afghanistan
in general, and the women, girls and large num-
bers of educated youth in particular are the result
of a new post-modern form of fitna in which the
enemies of Afghanistan and Islam, both near and
far, have weaponized groups of extremist hypo-
crites (munafigin) within the Muslim societies to
destroy or weaken Muslims. The Taliban rule, in
recent memory might be the most vicious challenge
to the Afghan society at the dawn of twenty first
century, may not be the last. With pervasiveness of
the political economy of creating needs and depen-
dencies by the great powers (i.e., empires of trust
or by invitation), the likelihood of deploying fitna
(sedition) to undermine the freedoms and liberties
of others, especially Muslims, is likely to increase
in the foreseeable future. Resorting to the poetics
resistance for solace and temporary psychological
relief by the educated youth in Afghanistan may
offer them momentary resolution to their pressing
problems of meaning, it does not solve the long-
term solution to the tyranny brought upon them
by the Taliban duplicity and oppression. But for
those among them who call themselves “the silent
youth in-waiting” to resist, their only hope is a
maxim from Nizam al-Mulk’s elevenths century
Sivasatnama (The Book of Government) promising
“a state can last with kuf [unbelief/irreligion], but

26 See Salim, “The Taliban vs. Global Islam: Poli-
tics, Power, and the Public in Afghanistan”, ava-
ilable at:  https:/berkleycenter.georgetown.edu/
responses/the-taliban-vs-global-islam-politics-
power-and-the-public-in-afghanistan. (Accessed
May 22, 2023).

27  Ibid.
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not with zulm [inequity/despotism].”
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