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EDIiTOR’DEN

Tasavvuf Arastirmalar1 Enstitiisii Dergisinin bu sayisinda tasavvufun estetik, sanat, kiiltiir
ve hayata yansimalarini konu edinen yazilarla birlikte klasik eserlerdeki temel tasavvufi
kavramlar incelenmektedir. Bes arastirma makalesi, iki 6zgiin derleme ve bir kitap deger-
lendirmesinin yer aldig1 bu sayida ilk yazi, Tahran Shahid Beheshti Universitesinden emekli
profesér Gholamreza Aavani’ye ait. Islam felsefesi ve tasavvuf alanindaki yetkinligiyle bilinen
Aavani, 10-14 Temmuz 2024 tarihleri arasinda Tasavvuf Arastirmalar1 Enstitiisiiniin tertip ettigi
“Insan, Tasavvufi Diisiince ve Sifa” konulu konferanslar serisi i¢in sozlii olarak da sundugu
calismasinda, Mevlana’nin ilahi birlik (tevhid) anlayisini ve tevhidin insanda tahakkuku igin
bir rehber esliginde nefsi terbiye etmenin geregini Mesnevi’den 6rnek beyitlerle ortaya koyuyor.
Bir sonraki yazida Marmara Universitesi Mimarlik ve Tasarim Fakiiltesi Endiistriyel Tasarim
Boliimii profesorlerinden Hatice Hilmanur Bagl, tarikat ve tasavvufkiiltiirii ile iliskili olarak
goriilen nesnelerin glinlimiizdeki miize ve sergi koleksiyonlar1 baglaminda kiiltiirel bir deger-
lendirmesini yapiyor. Bursa Uludag Universitesi Tasavvuf Anabilim Dali doktora 6grencilerin-
den Serkan Denkci ise yazisinda, Ibn Arabi diisiincesi temelinde estetik kavramini ele alarak
onun estetik anlayisinda tasavvufi terbiye sonucu elde edilen kesf1 tecriibenin belirleyiciligine
dikkat cekiyor. Dordiincii makalede Berlin Freie Universitesi Miisliiman Kiiltiir ve Toplumlar
Enstitlisii doktora 6grencilerinden S. Razi Shaikh, Hindistan’daki Cistiyye tarikatinin 6nde
gelen biiyliklerinden Nizamiiddin Evliya'nin Melfiizat'inda edep kavraminin toplum insasinda
ve medenilesme siirecindeki onemine vurgu yaparak bu kavramin fiitiivvet, garipleri gézetme
ve ahlaki tekamiil ile iliskisini sosyolojik bir ¢cercevede ele aliyor. Arastirma makalelerinin
sonuncusu, Uskiidar Universitesi Tasavvuf Arastirmalar1 Enstitiisii doktor dgretim iiyelerin-
den Arzu Eyliil Yal¢inkaya’ya ait. Yal¢inkaya yazisinda, son donem Osmanli sufilerinden
Ken‘an Rifai’nin, [ldhiydt-1 Ken’dan isimli eserinde, temel tasavvufi kavramlari, dénemin tarihi

ve sosyo-politik ortaminda, ¢agin gergeklerine uyacak sekilde nasil yorumladigini inceliyor.

Bu saymin “Ozgiin Derleme Makale ve Yazilar” kategorisinde yayimlanan ilk yazisi, North
Carolina Universitesi Dini Arastirmalar Boliimii William R. Kenan, Jr. Kiirsiisii emekli profe-
sorii Carl W. Ernst tarafindan kaleme alind1. Ernst, hakkinda 7 Cannot Write My Life: Islam,
Arabic, and Slavery in Omar ibn Said’s America adiyla kitap hazirladigi, anavatanindaki savasta
esir diiserek Amerika’ya kole olarak satilmis Miisliiman alim Omar ibn Said’in notlarinda

gecen ii¢ 6nemli sufinin Arapea ii¢ siirini Ingilizceye gevirerek ilk defa bizlerle paylasiyor.



Yazara gore bu siirler Atlantik 6tesindeki Afrikali Miisliimanlarin asina oldugu entelektiiel
ve teolojik kaynaklar1 gostermesi bakimindan 6nem arz ediyor. Boliimiin ikinci yazisi Stony
Brook Universitesi Asya ve Asya-Amerika Calismalar1 Boliimii profesdrlerinden Sachiko
Murata tarafindan yazildi. Ozellikle Islam, Konfiigyanizm ve diinya dinlerinde kadinin rolii
gibi konularda alanin en 6nde gelen isimlerinden olan Murata yazisinda, Fahreddin Iraki’nin
Lema‘at’ine Molla Cam1’nin yazdig1 Esi “‘atii’l-lema‘at isimli serhin Cince terciimesi ve eserin
miitercimi ile ilgili bilgiler veriyor. Derginin son yazisi ise Enstitiimiiziin doktora programinin
ilk mezunu ilahe Memmedova Kursun tarafindan hazirlandi. Miihtedi bir ilahiyat¢1 olan
Abdiilahad David’un Tevrat ve Incil’e Gore Hz. Muhammed adli eseri lizerine kaleme aldig:
degerlendirme yazisinda Kursun, miiellifin diisiincelerini boliim bolim ele alarak eserin,

hakikat arayisinda olan her okur i¢in yeni pencereler actigini ifade ediyor.

[lim diinyasina altinci say1sini1 hazirlayip sundugumuz dergimiz i¢in uzmanliklariyla katkida

bulunan tiim yazarlara, hakemlere ve yayin kuruluna siikranlarimizi arz ederiz.

Prof. Dr. Resat ONGOREN

Xi



EDITOR’S NOTE

The current issue of the Journal of the Institute for Sufi Studies focuses on the influence of
Sufism on aesthetics, art, culture, and daily life, as well as the fundamental concepts associated
with Sufism as presented in classical manuscripts. This edition includes five research articles,
two original reviews, and a book review. The opening article is authored by Gholamreza
Aavani, a Professor Emeritus from Tehran Shahid Beheshti University. Aavani, a well-known
expert in the fields of Islamic philosophy and Sufism, in his article, which he also delivered
orally at the series of conferences on “Humanity, Sufi Thought and Healing” organized by
the Institute for Sufi Studies between July 10-14, 2024, reveals Mawlana’s understanding of
divine unity (tawhid) and the indispensable role of a spiritual guide in disciplining the soul
(nafs) for the realization of unity in human beings, presenting selected couplets from the
Mathnawi. In the following article, Hatice Hiimanur Bagl, a professor at the Department of
Industrial Design at Marmara University, offers a cultural evaluation of objects associated with
Sufi culture in the context of today’s museum and exhibition collections. In the next article,
Serkan Denkgi, a doctoral candidate at the Faculty of Theology at Bursa Uludag University,
discusses the concept of aesthetics based on the thought of Ibn ‘Arabi. Denkgi highlights the
significant influence of kashf (unveiling) attained through Sufi practice on Ibn ‘Arabi’s under-
standing of aesthetics. In the fourth article, S. Razi Shaikh, a doctoral fellow at the Institute
for Muslim Culture and Societies at the Freie Universitdt Berlin, underscores the importance
of the concept of adab in the Malfiizat of Nizam al-Din Awliya’, one of the leading names of
the Chishtiyya order in India. Shaikh emphasizes on adab in the construction of society and
the process of civilization, and further discusses the relationship of this concept with futuwwa,
gharib nawazi, and moral perfection in a sociological framework. The final research article is
authored by Arzu Eyliil Yalg¢inkaya, a faculty member at the Uskiidar University Institute for
Sufi Studies. In her article, Yal¢inkaya examines how Ken‘an Rifa‘1, a prominent late Ottoman
Sufi, interprets fundamental Sufi concepts in his work [ldhiydt-1 Ken’dn in a way that aligns
with the realities of the age, particularly within the context of the historical and socio-political

environment of the period.

The first review article in this issue belongs to Carl W. Ernst, William R. Kenan, Jr. Distinguished
Professor of Religious Studies at the University of North Carolina. The article presents three

previously untranslated poems quoted by Omar ibn Said (1770-1863), a Muslim scholar, who

Xii



was captured in warfare in his homeland and sold into slavery in America. According to Ernst,
these poems provide a clear indication of the intellectual and theological sources that the com-
munity of African Muslims across the Atlantic was familiar with. The second article of this
category was authored by Sachiko Murata, a professor of Asian and Asian-American Studies
at Stony Brook University. Murata, one of the most prominent names in the fields of Islam,
Confucianism and feminine sprituality in world religions, presents insights into the Chinese
translation of the commentary on Fakhr al-Din Iraqi’s Lama at, titled Ashi’at al-lama’at by
Jami, along with the identity of the translator, She Yunshan. Finally, the Journal features a book
review written by Ilahe Memmedova Kursun, the first PhD graduate of the Institute. In her
review of Muhammad in the Bible by ‘Abd al-Ahad Dawiid, a Chaldean Catholic priest who
converted to Islam, Kursun provides a detailed examination of the author’s ideas, highlighting

how the book offers new insights and perspectives to readers seeking truth.

We would like to express our sincere gratitude to all the authors, reviewers, and the editorial
board whose hard work and expertise continue to develop the quality of this Journal. We welcome

your feedback and look forward to your ongoing engagement with our scholarly community.

Professor Resat ONGOREN

xiii






Arastirma Makaleleri

Research Articles






The Reverberations of Divine Unity in the Mathnawi of Rumi*

Mevlana ' nin Mesnevi sinde Tevhidin Yansimalari

Gholamreza AAVANI**

Abstract

Maulana Jalal al-Din Balkhi (d. 1273), commonly known as Riimi, is widely regarded as one of the foremost
expositors of Sufi thought throughout Islamic history. One of the most central concepts that encapsulates
the essence of Rm1’s message in his magnum opus Mathnawr is tawhid, or Divine unity. In this article, |
argue that for RGmi, the realization of zawhid—the oneness of God—is achieved through an experiential
form of knowledge attained in the annihilation of the carnal self in God (fana). I further maintain that this
knowledge is not discursive or conceptual but rather a direct and realized understanding, accessible solely
through the path of love and the guidance of a spiritual master. I will begin by demonstrating that the triad
of the Truth (hagiqah), the spiritual path (farigah), and Divine law (shari‘ah) are intricately interconnected,
each reflecting a distinct aspect of the unified reality of Divine oneness. This foundation paves the way for
discussing a crucial prerequisite for understanding tawhid in Rim1’s thought: purification. According to
Rami, purification is an essential step in the path of wayfaring, enabling the self to break free from vices
and worldly attachments, thus becoming a vessel for Divine Light. However, this purification process
ultimately culminates in the annihilation of the self, as the carnal ego represents the greatest obstacle and
the root of all attachments.

Following this point, I will explore the relationship between the declaration of shahdadah (la ilaha illa "Liah)
and the understanding of Divine unity, arguing that this knowledge transcends the discursive reasoning of
theologians. I will then examine the outcome of this realization of unity, wherein all creation is perceived as

*

An earlier version of this article was presented at Al-Mahdi Institute in the Spring 2023.
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THE REVERBERATIONS OF DIVINE UNITY IN THE MATHNAWI OF RUMI

a manifestation of the beautiful Divine Names and attributes. Finally, I will turn to the metaphysical princi-
ples underlying Rim1’s vision of tawhid, offering a deeper insight into his understanding of Divine oneness.

Keywords: Maulana Jalal al-Din Balkhi, Mathnawr, Divine Unity, tawhid, divine names

Ozet

Batr'da daha ziyade “Rimi” nisbesiyle bilinen Mevlana Celaleddin Belhi (6. 1273), islam tarihi boyunca
tasavvuf diisiincesinin en 6nde gelen diisiiniirlerinden biri olarak kabul edilir. Mevlana’nin biiyiik eseri
Mesnevi’deki mesajinin 6ziinii olusturan merkezi kavramlardan biri tevhit ya da ilahi birliktir. Bu maka-
lede, Rim{ i¢in tevhidin -Tanr’nin birliginin- ger¢eklesmesinin, nefsin Tanrr’da ifna bulmasiyla (fend)
elde edilen tecriibeye dayal1 bir bilgi bigimiyle saglandigini 6ne siirecegim. Ayrica bu bilginin, dolayli
veya kavramasal degil, yalnizca manev1 bir miirsidin rehberliginde ask araciligiyla erisilebilen dogrudan
ve tahakkuka dayali bir bilgi oldugunu savunacagim. Hakikat, manevi yol (farikat) ve ilahi nizam (seriat)
tiglisiiniin karmasik bir sekilde birbirine bagli oldugunu ve her birinin ilahi birligin hakikatinin farkli bir
yoniinii yansittigini gostererek baslayacagim. Bu temel bize, Riim1’nin diislincesinde tevhidi anlamanin
6nemli bir 6n kosulunu tartismanin yolunu agar: Tezkiye-i nefs. Rimi’ye gore tezkiye, nefsin kotii aliskan-
liklardan ve diinyevi baglardan kurtulmasini ve bdylece ilahi niir i¢in bir kap haline gelmesini saglayan,
seyr u siiliik yolunda énemli bir adimdir. Bununla birlikte, bu arinma stireci nihayetinde nefsin ifna olma-
styla sonuglanir; ¢linkii nefs-i emmare en biiyiik engeli ve tiim diinyevi baglarin kokenini temsil eder. Bu
noktadan sonra, sehadet beyani (/d ilahe illallah) ile tevhid anlayis1 arasindaki iliskiyi inceleyecek ve bu
bilginin kelamcilarin dolayl: akil yiiriitmelerini astigini savunacagim. Daha sonra, tiim yaratilisin ilahi
isim ve sifatlarin bir tezahtirii olarak algilandig1 bu birlik idrakinin sonucunu inceleyecegim. Son olarak,
Rami’nin tevhit tasavvurunun altinda yatan metafizik ilkelere dénerek, onun ilahi birlik anlayisina dair
daha derin bir perspektif sunacagim.

Anahtar Keliemler: Mevlana Celaleddin-i Rumi, Mesnevi, ilahi birlik, tevhid, ilah1 isimler

Our Mathnawr is the shop for Unity
anything you see except the One is an idol.
(Math., V1, 1528)!

Introduction

In the preface of the Mathnawt, RGm1 intro-
duces his work as “the root of the roots of
the roots of Religion” alluding to the fact

1 Math., V1. 1528.

If you are thirsting for the spiritual ocean

make a breach in the Island of MathnawT.

Make such a great breach that at every moment

you will see the Mathnawl to be only Spiritual
(Mathnawi, VI: 67-68).

The Latin numeral indicates one of the six books of
Ram1’s Mathnawt, and the following number signi-
fies the number of the verse in the specified book.
The English translation of the verses is by R.E.
Nicholson, in his Mathnawi of Jalaluddin Rimt
(Cambridge: Cambridge University Press, 1982).

that it unveils the mysteries of attaining the
Truth and certainty. Moreover, it said that the
Mathnawt “is the greatest science of God,
the clearest way of God, and the most mani-
fest evidence of God.”* According to Riimi,
religion as such comprises three main and
inviolable elements: shari'a (Divine Law),
tariga (The Path) and hagiga (The Truth).
Shari'a is like a candle; unless one possesses
a candle, one cannot proceed on the Path.
Once one has embarked on the way, one’s
wayfaring is the Path and finally, when one
has reached the destination, that is the Truth.?

In another simile which presumes the ancients’
belief in the science of alchemy, this science
itself is likened to the Law; the application

2 Math., 1: 3.
3 Math., 1V: 3.
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of this science, namely, the act of rubbing the
copper upon the philosophers’ stone is the
Path, and Truth is like the transmutation of the
copper into gold. “Those who know alchemy
rejoice in their knowledge of it saying “We
know the theory of this science”; and those
who practice it rejoice in their practice of it
saying “We perform such works”; and those
who have experienced the reality, rejoice in
the reality saying, “We have become gold and
are delivered from the theory and practice of
alchemy: We are God’s freedmen.* Each party
is rejoicing in what they have.”

On another occasion, Riim1 compares the Law
to the science of medicine and the Path to
regulating one’s diet in accordance with that
science and taking the medications prescribed
by the physician, and he compares the Truth
to gaining everlasting health. So, the Law
implies knowledge, the Path implies knowl-
edge combined with action and the Truth
implies reaching God and when a man dies,
he is cut off from the Law and the Path and
what remains is the Truth.®

Analyzing the above similes, one could per-
haps say that until reaching the destination, the
three aspects cannot be totally separated from
each other. It is only a matter of emphasis in the
sense that priority is much more given to one
aspect rather than the others. They might be
identified with what the Sufi masters designate
as the three ways of action or fear (makhdafa),
Love (mahabba) and gnosis (ma rifa).

Riim1 presents a view of tawhid in which one
truly knows the meaning of Divine Unity
only after undergoing spiritual training and
self-cultivation which culminates in the state
of the annihilation of the carnal ego in God
(fana@’). Rumi refers to a verse in the Qur’an
according to which most of the believers do

4 ibid.
5 Q23/53.
6 ibid.

not believe in God, but they associate other
gods with Him.” This means that there are two
kinds of idol-worship, hidden (kAafiyy) and
manifest (jaliyy). The Prophet is reported to
have said, shirk (idol worship) is more hidden
in my community than the creeping of a black
ant in a tenebrous night on a massive rock.

The Temptation of this World and of the
Carnal Ego

In order to attain the station of the Divine
Union the wayfarer (salik) should undergo
spiritual training. He should abandon the
merely mundane aspects of the world and
crave for the Hereafter. In order to purify
his soul, he must abandon the passions of the
carnal self. He should forsake the company
of evil companions and opt for a spiritual
retreat. He must abandon foolish talk in order
to seek the Divine science. If he is to keep
the spiritual vigilance (bidari),® he should
relinquish oversleep. In order to gain spiri-
tual nourishment, he should abandon taking
excessive food. Since spiritual wayfaring
is encompassed by afflictions and tribula-
tions which require the traveler’s endurance
and patience, he should abandon luxurious
comforts. The spiritual traveler, moreover, is
required to abandon blind imitation (faqlid) if
he is to gain knowledge through realization
(tahqiq). He should give up the habit of pride
and boastfulness and adopt the practice of
prayer and supplication. He should moreover
incline toward anonymity rather than repu-
tation and fame.

It is narrated that the Prophet said that this
world is a prison for the believer and a par-
adise for the disbeliever.” What do we mean

7 QI12/106.

8 Bidart is a Persian equivalent of the Arabic yagzah,
meaning both wakefulness and spiritual vigilance.

9 al-dunya sijn al-mu’min wa jannat al-kdafir. See,
M.H. al-Tusi, al-’Amali (Beirut: Dar al-Thigafah,
1414 AH lunar), 346.
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when we say that it is a prison for the disbe-
liever? Or generally speaking what do we
mean when we blame this world? It is to be
blamed when it brings in its wake the forget-
fulness of God. Every blessing of God can
be used for good or evil purposes. Water, for
example, beneath a ship in a vast ocean is a
blessing because it carries the ship safely to
the seashore. But when water pierces through
the ship, it causes it to sink and brings a boat
its perdition.

This world is a prison, and we are prisoners
dig a hole in the prison and let yourself out.
What is the world? It is to be forgetful of
God

it is not merchandise, silver, weighing
scales and women.

As regards the wealth that you spend for
religion

how good the righteous wealth is as the
Prophet said.

Water in the boat is the ruin of the boat
but water underneath the boat is a support.'

Purification of the Soul

The condition sine qua non of spiritual way-
faring to the Divine Threshold is the purifica-
tion of the soul. In the Holy Qur’an prophets
are said to purify the soul of believers first and
then to teach them the Scripture alongside the
Divine Wisdom (Q 2/51, et al.) In the Surah
al-Shams, salvation of the soul is premised
solely on its purification (Q 91/1-11) which
polishes the mirror of the soul and makes it
possible to reflect and comprehend the Divine
mysteries through knowledge by realization.

As in all sacred scriptures, Rim1 makes fre-
quent use of parables which are the symbolic
representation and expression of universal
truths in concrete terms.! In a famous simile,

10 Math., 1: 982-985.

11 See G.R. Aavani, “Rumt’s Use of Tales, Parables
and Similes” in Rimi: a Philosophical Study (Chi-
cago: Kazi Publications, 2016), 307-315.

Riimt1 likens this world to a bathhouse which
comprises a bathroom above and a bath-stove
or a furnace below. The share of the pious
from the bathhouse is cleanliness which is
visible from their shining faces. The mundane
and worldly people are like the stokers of the
furnace who keep it always warm, and the
sign of the stokers is visible from their impure
complexions.

The lust of this world is like the bath-stove
by which the bath, piety, is resplendent.
The pious man’s portion from this stove is
purity

because he is in the hot-bath and in clean-
liness.

The Worldly superiors resemble those who
carry dung

for the bath-keeper’s fire-making.

God has implanted cupidity in them,

in order that the bath may be hot and
well-provided.

Abandon this stove and advance into the
hot-bath,

know that abandonment of the stove is

the very essence of the bath.

Anyone who is in the stove is as a servant
to him that is self-denying and on his
guard.

Whoever has entered the bath his sign

is visible upon his face.

The signs of the stokers are conspicuous
too

in their dress and in the smoke and dust.!”

But more detrimental to the spiritual wayfarer
is the love of the carnal ego. It is the worst
enemy in the path of spiritual realization and
a great barrier in the vision of Divine reality
in this world. The Prophet is reported to have
said, Your worst enemy is your carnal soul
within your two flanks."® The more lenient you
are towards it, the stronger it becomes and the
more rigorously it opposes the inspirations of

12 Math., VI: 238-245.

13 a'ada ‘aduwwika nafsuka allatt bayna janbayk.
M.'1. Warram, Tanbih al-khawatir (Qom: Maktabat
al-Faqth, n.d.), 59.
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the heart and the mandates of the intellect.
The idol of the carnal ego is the mother of all
idols. The material idol is a snake, whereas
the idol of the carnal self is a dragon. It is
very easy to break an idol but to regard the
carnal ego as easy to subdue is indeed folly.
The Hell in the Qur’an is depicted as having
seven gates which are nothing but the ves-
tibules of the carnal soul leading to eternal
damnation.'*

The entire Qur’an is a description of the
viciousness of the carnal souls.

look into the Holy Book, where is thine
eye?’’

Listen to this good counsel of the Prophet,
Your worst enemy is between your two
sides.

Do not listen to the pompous talk of this
enemy

she is like Satan, obstinately wrangling
and quarrelling.

For the sake of this world and for conten-
tion,

she has made the everlasting torment easy
to you.

Like magicians it makes a straw a moun-
tain by artifice

again it weaves a mountain like a straw.

It makes ugly things beautiful by sleight
of hand

and things beautiful ugly by false opinion
The work of magic is this that it breathes
incantations

and at every breath transforms realities.
Such a magician is latent within you

and this concealed magic of temptation

is wrought by your carnal soul.'s

Annihilation (fana’)

There is a tradition from the Prophet who is
reported to have said, neither I, nor anybody
else before me uttered a formula like la ilaha

14 Q15/44.
15 Math., VI: 4862.
16 Math., 111: 4066—4074.

illa-"Llah, that is there is no Divinity save
Allah." This terse formula delineates the very
essence of tawhid or the Divine Unity. It com-
prises both an affirmation and a negation, a
negation of absolute reality from everything
other than God, and its affirmation of the
Absolute Being, namely God.

The above formula of tawhid has other vari-
ants, seldom noticed by common believers
but essential for a deeper understanding of
it. Another version of the above formula is
“la ilaha illa huwa,"® There is no Divinity but
He,” which means that the Ipseity (huwiyyah)
of every being is due to the Absolute Ipseity
of God. Still in another version of the for-
mula we read “/a ilaha illa anta,"” there is no
Divinity but Thou,” which signifies that had
not God created the world there would be no
“thou-ness”. Therefore, God is the absolute
“Thou” who is the creator of every “I” and
“Thou”.

But most important of all and specially
emphasized by Rum is the formula “/a ildha
illa ana,” there is no Divinity but I’ which
signifies that God the Almighty has the sole
prerogative of being the Absolute “I”” and that
His absolute “I-ness’ has manifested itself in
everything. The latter version of tawhid is
much emphasized by Rimi. True tawhid can
be realized if and only if one’s phenomenal
“I” is annihilated in the Absolute Divine “I”.
In this connection, Rim1 often refers to the
story of Moses and Pharaoh in the Qur’an.
God spoke to Moses and encouraged by this
interlocution with God, Moses addressing
God said: “My Lord show me that I might look
upon Thee.” God said: “Thou shall not see
me, but look upon the mountain, if it remains
in its place then you will see me.” When God

17 By which is meant only the formulation and not the
Reality of tawhid.

18 Q20/8.
19  Q21/87.
20 Q20/14.
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manifested Himself to the mountain, He made
it crumble to dust and Moses fell down in a
swoon. When he recovered, he glorified God,
turning to Him in repentance of what he had
already said *

In the process of interlocution there was still
the duality between “I”” and “Thou’ and since
a physical vision of God was impossible, God
manifested Himself to the mountain whereby
the mountain crumbled to dust and Moses
fell in a swoon, which is almost equivalent
to what the Sufis call the state of annihila-
tion (fana’). The recovery of Moses from
the swoon is tantamount to what Sufis term
as baga’ (subsistence after annihilation).
Pharaoh, instead, by denying the Divinity of
the Absolute, appropriated to himself the title
of Divinity by saying, I am your Lord, most
high (Q 79/25). This means that by denying
the Divinity of God, he falsely appropriated
it to himself.?

I am not of the same genus as the King of
beings

but I have a light from Him in His
self-manifestation.

Since my genus is not the genus of my
King

my ego has been annihilated for the sake
of His Ego.”

Holding fast to the carnal soul is the cause of
one’s perdition, but true fawhid can be real-

21 Q 7/143.

22 According to Rimi, every human being has a share
of Moses and Pharaoh in him or herself. One should
see to it which of the two preponderates in one’s be-
ing.

The mention of Moses has become an obstruction to
you

for you think that these are stories which happened
long ago.

The mention of Moses serves for a mask

but the light of Moses is thy actual concern, O good
man!

Moses and Pharaoh are in thy being

thou must seek these two adversaries in thyself.
(Math., 111: 1251-1253)

23 Math., 11: 1170-1173.

ized through the works of devotion and not
by mere discourse.

Egoism is the ladder of creatures

they must fall from the ladder in the end.
Unless thou hast died and become living
through Him

thou art an enemy seeking partnership
with Him.

When thou hast become living through
Him, He alone remains

it is absolute unity, how is it partnership?
Seek the explanation of it in the mirror of
devotional works

thou wilt not gain the understanding of it
from speech and discourse.?*

Such knowledge can be gained through real-
ization, unveiling and spiritual tasting. If it
were attainable merely through academic
learning, Fakhr Razi1 (d. 1210), the greatest
scholar-theologian of his time would have
obtained it.

Since it has been delivered from “I”, it has
now become “I”

blessing on the “I” that is without afflic-
tion.

If the intellect could discern the true way
in this question

Fakhr-i Razi would be an adept in reli-
gious mysteries.

Since he had no knowledge through Spir-
itual tasting

his intelligence and imagination increased
his perplexity.

How should this “T” be revealed by ratio-
cination?

That “I” is revealed after passing away
from self (fana’)

These intellects in their quest of the Real “I”’

24 Math., IV: 2763-2768. According to Rimi, in or-
der to glorify God, one should be humble before the
Divine Majesty. To attain to the station of unity the
seeker should consume one’s self in the Divine Self.
The murky carnal ego to become luminous it must
burn up in the radiance of the Divine Sun. As long
as we have staunchly clutched our hands on the du-
alism of “I”” and “We”, we shall never attain to the
station of unification. Math., I: 3008-3012.
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fall in the abyss of incarnation (fulil) and
immanentism (ittihad).”

In the following couplets Rimi contrasts the
ecstatic utterance of Hallaj (d. 922) (ana-I
Haqgq, “1 am the Real”) with the claim of
Pharaoh to be the supreme Lord. Hallaj,
being God-intoxicated, uttered it, after hav-
ing reached the state of annihilation, while
Pharaoh’s utterance was a claim to Divinity
accompanied by the negation of the Divinity
of God.*

25 Math., V: 4142—4147. Here Rumi wants to show the
incapacity of reason alone to achieve the reality of
tawhid, which is solely possible through the anni-
hilation of the carnal ego and not merely by rati-
ocination. He also wants us to understand that in
relying on ratiocination alone, there is the danger
of falling into the abyss of incarnation (hulil) or
immanentism (ittihad) which are the identification
of the Divinity either with a single person or with
material entities.

26 There has been a prolonged and intense controver-
sy over Hallaj’s ecstatic utterance “I am the Real”
(ana ’lI-Haqq). According to Rumi, Hallaj’s utter-
ance should be distinguished from Pharaoh’s bold
and misleading statement “I am your most supreme
Lord” (79/24) because in the case of Hallaj, the ut-
terance was due to the annihilation of his illusive
self in the Divine Absolute Self, whereas Pharaoh
claimed the Divinity for himself. According to
the great Persian poet Hafiz, Hallaj was crucified
because he divulged Divine secrets that should be
kept concealed. (Ghazal No. 136, Khanlari edition.)
According to Ibn ‘Arabi, ecstatic utterances, even
if valid in their own right, being uttered in the state
of Divine Intoxication (sakr) do not represent the
highest stage of spiritual attainment. Divinity is the
sole prerogative of God, and it does not behoove a
servant of God to claim it (See Ibn ‘Arabi, a/-Fu-
tuhat al-makkiyah, (Beirut: Dar Sadir, nd.), chapter
195). Nonetheless RimT argues that to exist is to be
something and to be something is to be determined.
A perfect human being is not like an entity among
other entities and as such is beyond any determina-
tion and hence is a perfect image of Divinity.

Since you have heard the description of the sea of
non-existence

continually endeavor to stand upon this sea
Inasmuch as the foundation of the workshop

is that non-existence which is void and traceless and
empty.

All master-craftsmen seek non-existence

and a place of breakage for exhibiting their skill.
Necessarily the Lord, the master of all masters

his workshop is non-existence and naught.

A Pharaoh said, “I am God” and was laid
low,

a Mansur (Hallaj) said “I am God” and
was saved.

The former “I” is followed by God’s curse,
and the latter “I” by God’s Mercy, O lov-
ing man.

For that one (Pharaoh) was a black stone,
this one a cornelian.

that one was an enemy to the Light, and
this one passionately enamored of it.

This “I” was He (God) in the inmost con-
sciousness

through oneness with the Light not through
incarnation.?’

When a man’s “I” is negated from exis-
tence,

then what remains, consider well, O denier
If you have an eye open it and look

tell me after “not” what remains.*®

According to Rim1, man is made in the image
of God, that is, God has bestowed on him all
His Names and Attributes. He has blown into
him of His own Spirit. So, when the loving
believer sincerely treads the Straight Path
leading to God, his essence and attributes
become Divine. When he is annihilated in
God, in a state of intoxication he will utter
like Hallaj “T am the Real.” When we eat
lifeless bread, for example, it is transubstan-
tiated into life. When a bundle of dark wood
is turned into fire, it loses its darkness and
is turned into light. The black iron when
thrown into the furnace becomes fiery and
red and totally loses its darkness. The Qur’an
talks about the “dyeing of God” and asks
that “who is better than God in dyeing?” (Q
2/138) Now, dyeing involves plunging cloth
in the dyeing vat.

Whenever this non-existence is greater, in that
quarter

the more manifest is the work and workshop of God.
Since the highest stage is non-existence

the dervishes (Sufis) have outstripped all others.
(Math., VI: 1466—1471)

27 Math., V: 2035-2039.
28  Math., V1, 2096-2097.
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The baptism of Allah is the dyeing vat of
Ha (the Absolute God)

therein all multi-colored things become of
the one color.

When the mystic falls into the vat and you
say to him “arise”

he says in rapture, I am the vat, do not
blame me.

Saying “I am the vat” is saying “I am God”
he has the color of fire, even though he is
iron.

The color of iron is naughted in the color
of fire,

it boasts of its fieriness, though keeping
silence.

When it has become like gold in redness,
then without tongue it boasts “I am the
fire.”

Being glorified by the color and nature of
the fire

it tells you “T am the fire, [ am the fire”

I am the fire, if you have doubt and sus-
picion

make trial, put thy hand upon me

[ am fire, if it seems dubious to you

lay your face upon my face for one mo-
ment.”

Then Rim1 apologizes for the simile. One
should not take it in a quite literal sense and
then he advises himself to leave the sea of
Divine Unity untouched and unprofaned by
such comparison.

Do not set foot in the Sea, speak not of it
on the shore of the Sea keep silence, biting
your lips in amazement.*

Appearance and Reality

According to the Qur’an, God is both manifest
(al-zahir) and Hidden (a/-batin). Being mani-
fest means that He has made His appearance
in the world such that the world is nothing
but the manifestation of Divine Names and

29
30

Math., 11: 1342-1352.
Math., 11: 1353.

Attributes. Now, this world appears to human
beings as objects of the five senses, that is,
as perceptible phenomena, and we take these
sense phenomena to be not only real but as
constituting absolute reality. In other words,
if we trust our senses alone, we are deceived
because we are suffering from the illusion
that there is no reality save the perceptible
phenomena. There are some phenomenalists
who absolutely deny any reality beyond what
is given to us in sense perception. There are
still others who do not deny extra-phenome-
nal reality, but nonetheless to them the data
of sense perception are more real, and that is
why they use deduction to infer the existence
of ultra-sensible realities.

God hath caused the non-existent to ap-
pear existent and magnificent

He hath caused the existent to appear in
the form of non-existent.

He hath concealed the sea and made the
foam visible

He hath concealed the Wind and displayed
to thee the dust.

The dust is whirling in the air as a minaret
how should the dust rise aloft, of itself.
Thou seest the dust on high, O infirm of
sight

and not the wind except through knowl-
edge by induction.

Thou seest the foam moving in every di-
rection

without the Sea the foam hath no exis-
tence.

Thou seest the foam by sense perception,
the sea by induction

thought is hidden, speech manifest.

We deemed negation to be affirmation

we had an eye that saw only the non-ex-
istent.

The eye that made its appearance in a state
of slumber

how can it see aught but phantasy and
non-existence.’!

31 Math., V: 1026-1033.
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He who depends solely on the authority of
his senses gets totally perplexed because he
is refused and denied the vision of reality.
He is overwhelmed by phantasy and illusion.
Riimt asks the question as to why God being
generous and beneficent, caused the reality
to be hidden from some and revealed to oth-
ers? God is a master magician. He who is the
Absolute Reality has made the phenomena
appear as reality to those who have turned
away from Him.

Wondering why He set up this non-exis-
tence in full view

and why He caused that Reality to be hid-
den from sight.

Praise to Thee O Master-weaver of magic
who hast made

dregs to seem pure wine to them that turn
away from the Truth.®

The impermanent phenomena of the world of
appearances are constantly changing, which
the unenlightened minds take as the only real-
ity. It is quite an illusion to take the phenom-
enal world to be the absolute and immutable
reality.*® For Riimi, God alone is the Absolute
reality and the world and everything in it is a
theophany or a manifestation of the Divinity.
The formula of tawhid signifies that the reali-

32 Math., V: 1035-1036. According to Rimi1 those
who deny the reality of atman, necessarily deem
the maya to be the sole reality. In addition, he con-
siders it to be an artifice of God “the Master-weav-
er of magic who has made everything other than
the Real to appear as absolute reality to those who
deny Him.”

33 The multifarious phenomena of the world are as the
veils of the Reality concealed behind them. They
are like the froth and foam which conceal the re-
ality of the ocean. It is one of the paradoxes of the
Divine theophany in the world that the Real mani-
fests itself in the phenomena to become known and
to be recognized, but the phenomena, instead, are
like the veils which conceal the Real, who is only
known by those who have either shattered the veils
or having pierced the veils have been able to catch
a glimpse of the Real. See, Qaysarl, al-Tawhid
wa’l-nubuwwah wa’l-waldyah, edited by S.J. Ash-
tiyan (Tehran: Iranian Institute of Philosophy,1360
AH solar), 13.

ty of anything other than God is derived from
the Divine reality.

Who are we, O Thou soul of our souls
that we should remain in being beside
Thee.

We and our existences are really non-ex-
istences

Thou art the Absolute Being which mani-
fests the perishable phenomena.*

In the next few lines which has drawn the
attention of many saints and sages and on
which many commentaries have been written,
Maulana depicts the world as a flute and God
as the flute-maker and the flute-player. The
music in us comes from Him. We are the harp
and he is the harp-maker who strikes with the
plectrum the notes of joy and lamentation; we
are pieces of chess and our victory or defeat
is from Him. We are the rushing lions of the
banner in front of the wind of His glory. He has
given to non-beings the delightfulness of being.

We are all lions, but lions on a banner
because of the wind They are rushing on-
ward from moment to moment.

Their onward rush is visible and the wind
unseen

may that which is unseen not fail from us.
Our wind and our being are of thy gift
our whole existence is from thy bringing
us into being.

Thou didst show the delightfulness of Be-
ing unto non-being

after Thou hadst caused not-being to fall
in love with Thee.

Take not away the delightfulness of Thy
bounty

take not away the dessert and wine and
wine-cup.

And if Thou take it away who is there to
make inquiry?

how should the picture strive with the
painter.

Do not look on us, do not fix Thy gaze
upon us (in anger)

34 Math., 1: 601-602.
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look on Thy own kindness and generosity.
We were not and there was no demand on
our part

Thy grace was hearkening to our unspo-
ken prayer.*

In the state of annihilation, the wayfarer is
awakened by and enlightened through God,
an enlightenment which awakens one from
the spiritual slumber, a slumber which the
worldly people falsely call an enlightenment.

Whosoever is awake (to this material
world) is the more asleep

His wakefulness is worse than his sleep.
When our soul is not awake to God
wakefulness is like closing the gates of Di-
vine Grace.*

The Simile of Color

Tawhid literally means “Unification,” that
is taking plurality and multiplicity back to
their original unity. Unity and plurality are
correlative terms, meaning that one cannot
be found without the other. This relationship
between unity and multiplicity can be best
illustrated by the simile of light. Sunshine,
for instance, is colorless but when it passes
through glasses of different colors and hues,
it takes on the different colors of the multifar-
ious glasses through which it passes. When
the glasses are cast away, the original light
becomes resplendent.

The glasses of diverse hue
cause that Light to seem colored to us.
When the many-colored glasses are no more

35 Math., 1: 599—-600.

36  Math., I: 409—410. Enlightenment, that is awaken-
ing to the Real is of paramount importance in all
religions. In Hinduism the ultimate goal in life is
the attainment of Moksha, which is the final libera-
tion and release from all bonds such as Karma and
Samsara. In Buddhism it is equivalent to Bodhi,
which literally means “awakened”. “Without this
experience there would be no Buddhism.” (See the
articles “Moksha” and “Enlightenment” in Ency-
clopedia of Eastern Philosophy and Religion, (Bos-
ton: Shambala Publications, 1994).)

then the colorless Light makes thee
amazed.

Make it thy habit to behold the Light with-
out the glass

so that when the glass is shattered there
may be no blindness.”

There are many who see the coloured glass-
es but not the light. There is no doubt that
what RtimT has in mind is the Divine Light,
which if taken away, everything reverts back
to the original state of non-being. Time and
again Rimf1 reiterates that when the sun sets,
it becomes clear that the cause of daylight was
not the day but the luminous sun. Similarly,
God is the source of every excellence, and
perfections of the world are borrowed from
the Divine Perfections.

The beauty of everything beautiful, the beau-
ty of the beloved in the bosom or that of the
rose in the rose-garden fade away, which
means that their beauty was borrowed. They
put on a borrowed adornment and pretended
that these robes were their own property.

O God, I wonder what fault did that or-
chard commit

that these beautiful robes should be
stripped from it!

It paid regard to itself and self-regard is a
poison

beware, O thou who art put to trial.

The minion for love of whom the world
wept

the world now is repulsing him from itself:
what is his crime?

The crime is that he put on a borrowed
adornment

and pretended that these robes were his
own property.

We take them back in order that he may
know for sure

that the stack is Ours and the fair ones are
only gleaners.

That he may know that those robes were
a loan

37 Math., V: 989-991.
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it was a ray from the Sun of Being.

All that beauty and power and virtue and
knowledge

have journeyed hither from the Sun of Ex-
cellence.

They, the light of that Sun, turn back again
like the stars, from these bodily walls.
When the sunbeam has gone home

every wall is left dark and black.

That which made thee amazed at the faces
of the fair

is the Light of the Sun reflected from the
three-colored glass.*®

If the lamps are distinct yet their beams merge
into one, this suggests that their illumination
does not originate from separate sources—
which often lead to diversity—but from the
Infinite Light above, the primal source of all
light below. Keeping our gaze fixed upon that
absolute and infinite light will deliver us from
dualism and idol-worship.

This earthenware lamp and this wick are
different,

but its light is not different: it is from Yon-
der.

If thou keep looking at the glass (lantern)
thou wilt be lost.

because from the glass arise plurality and
dualism.

But if thou keep thy gaze upon the Light
thou wilt be delivered from dualism and
the plurality of the finite body.

From the point of view, O thou the kernel
of existence

there arises the difference between the be-
liever, the Zoroastrian and the Jew.*

38 Math., V: 979-988.
39 Math., 111: 1255-1258:

If ten lamps are present in one place

Each differs in form from another.

But if you turn your face towards their light

It is impossible, without any doubt to distinguish
the light of each. (Math., 1: 678-679):

In things spiritual there is no division and no num-
bers

In things spiritual there is no partition and no indi-
viduals (Math., 1: 681):

The Duplicity of Vision

When we think about this world, we conceive
it as being totally other than God. But this
“otherness” in the strict sense is conducive to
dualism. According to the Qur’an, God is the
First, the Last, the Manifest, and the Hidden.
(Q 57/3) These four attributes of God reveal
to us the secret of His Self-disclosure in the
universe. Being the First means that He is
the primordial principle of everything. He is
the Last in that everything returns to Him.
He is Manifest in that the world is His locus
of self-disclosure; He is Hidden, that is His
reality is concealed behind everything, an
“indication that God is outwardly manifest

25 40

and inwardly hidden”.

Now to separate the First from the Last and
the Manifest from the Hidden is a symptom
of the duplicity of vision.

This dualism is characteristic of the eye
that sees double

But the First is the Last and the Last is the
First

Hark! By what means is this made known
to thee?

By means of the Spiritual resurrection
seek to experience that resurrection.!

“Spiritual resurrection” is a reference to the
Prophetic Tradition, Die before you die, which
in the Sufi tradition means mortifying the
passions of the carnal soul in order to make
the Spiritual vision of Divine realties pos-
sible.*?

Do not say “two” do not know “two” and
do not call “two”
deem the slave to be effaced in his master.

40  See S. H. Nasr (editor-in-chief), The Study Quran,
(New York: HarperOne Publishers, 2015), 1331.

41  Math., VI: 819-820.

42 Math., V1: 3837-3838.
The mystery of “die before death” in this
that all the prizes come after dying, not before.
Except dying no other skill
avails with God, O artful schemer!
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The Khwaja likewise is naughted and dead
and checkmated and buried in Khwajah’s
Creator.

When you regard this Khwaja as separate
from God

you lose both the text and the preface. (i.e.
the two aspects of the one reality)

Hark, let your inward eye and your heart
pass beyond the bodily clay

this is one Qibla (object of worship) do not
see two qiblas.*

There are few people to whom one can con-
fide the secrets of the Divine Unity. One
must close one’s mouth and be silent or else
one should speak in the language of the
double-seeing man or one should wield both
ways: to speak and to be silent; to be silent in
the presence of the people of falsehood and
deceit and patiently endure their presence
who might by the stone of their ignorance
break the jar. One should speak to them with
fair words and with divinely inspired reason.
Being patient with the unworthy purifies the
heart.

That unity is beyond description and con-
dition

nothing comes in the arena of speech but
duality.

Either like the double-seeing man drink in
this duality

or close your mouth and be very silent.

Or do both in turns, now silence, now
speech

with the uninitiated beat the drum like
him that sees double.

When you see a confidant declare the
mystery of the Spirit

if you see the rose sing loud like nightin-
gales.

But when you see a water-skin full of de-
ceit and falsehood

shut your lips and be like a dry-lipped jar.
For he is an enemy of water, in his pres-
ence do not move

43 Math., VI: 3215-3218.

your lips, else the stone of his ignorance
breaks the jar.

Patiently endure the punishments inflicted
by the ignorant man

give him fair words and dissemble with
the divinely-inspired reason.

Patience to the unworthy is a means of pu-
rifying the worthy

wherever a heart exists, patience purifies it.**

The Path of Love

So far, we have had almost a theoretical dis-
cussion about the meaning of fawhid. But the
question now is as to how this sublime stage
can be achieved not by conceptualization and
theoretical deduction but through Spiritual
realization. To this question Riim1 answers
categorically that the surest and the best way
to achieve the union is the Path of love. When
the fire of love blazes up, there remains no
duality between the lover and the beloved.
The lover’s being gets consumed and there
remains only the beloved. If there is still the
duality between the lover and the beloved, it
is not lover, in the proper sense; it is only an
idle passion. Only through Divine love, can
the meaning of tawhid be realized.”

Love is that flame which when it blazes up
consumes everything else but the Beloved.
The lover drives home the sword of not (la)
in order to kill

all other than God: thereupon consider
what remains after not.

44 Math., VI: 2034-2041.

On the Gnostic’s lips is a lock while his heart is full
of mysteries

his lips are silent, but his heart is filled with melodi-
ous songs

Gnostics who have drunk from the cup of God
have known the mysteries and kept them hidden.
Whosoever has been taught the mysteries of the Di-
vine action

his lips are sealed and as it were stitched. (Math., V:
2238-2240)

45 For a more detailed discussion about love in Riimi,
see Gholamreza Aavani, Riami: A Philosophical
Study, 119-135.
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There remains except God (illa-Llah), all
the rest is gone

Hail, O mighty Love, destroyer of polythe-
ism!

Verily, He is the First and the Last, do not
regard polytheism

as arising from aught except the eye that
sees double.*®

In the Qur’an we read, He loves them, and
they love Him (Q 5/54). His love, being abso-
lute and infinite, precedes our love which
is only a pale reflection of it. Love is first
and foremost an attribute of God. Man being
created in the image of God has potentially
all the Divine Attributes which can be assim-
ilated only through Divine Love.

Love is an attribute of God, but fear is an
attribute of the servant

who is afflicted by lust and gluttony.
Since you have read in the Qur’an “they
love Him”

joined in a certain place with “He love
them.”

Know, then that love (mahabbah) and ex-
cessive love (‘ishq) too

is an attribute of God; fear is not an attri-
bute of God, O honoured Sir!

What relation exists between the attributes
of God and those of a handful of earth
what relation exists between the attributes
of the temporally originated man and
those of the Holy one.*’

God loves all those who love Him. God does
not look upon our outward forms. He keeps
in deep regard the heart of the servant who
loves Him. So, we should not care whether
we are beautiful or ugly, infirm or stout in
stature. We should only look upon our noble
aspiration. We should always keep search-
ing for Him at all events. We should be like
the dry-lipped thirsty ones who are seeking
water. This unquenchable Spiritual thirst will

46  Math., V: 586-591.
47  Math., V: 2185-2188.

remove all the obstacles in our way to ulti-
mate Union.

Do not regard thy ugly or beauteous form
regard Love and the object of thy search.
Do not regard the fact that thou art despi-
cable or infirm

look upon thy aspiration, O noble one.

In whatsoever state thou be, keep search-
ing

O thou with dry lips, always be seeking
water.

For that dry lip of thine gives evidence
that at last it will reach the Springhead.
Dryness of lip is a message from the water
that this agitation will certainly bring thee
to the water.

For this seeking is a blessed motion

this search shall remove obstacles on the
way to God.*®

The Role of the Spiritual Master

It is necessary for a spiritual wayfarer to
choose, by Divine Grace, a spiritual mas-
ter who guides him on the Way. To travel in
this path without the Divine aid and spiri-
tual direction of a master (pir) is extremely
dangerous even if one has travelled on the
way many times. One should follow in the
footsteps of the master lest Satan lying in
ambush make the neophyte deviate from the
way. He has already caused many wayfarers
to go astray.

48  Math., 111: 1437-1442. According to RaimT, Prophet
Muhammad is the consummation of Divine Love.
God, addressing him, said: Were it not for you, 1
would not create the spheres (laulaka lamma
khalaqtu’l- aflak).

The pure love was united with Muhammad

for love’s sake God said to him “but for thee.”
Since he alone was the ultimate goal of love,
therefore, God singled him out from the other
prophets.

Saying, had it not been for pure love’s sake

how should I have bestowed an existence on the
heavens

I have raised up the lofty celestial sphere

that thou mayst apprehend the sublimity of love.
(Math., V: 2737-2740)
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Choose a pir, for without a pir this journey
is exceeding full of woe and affright and
danger.

Without an escort you are bewildered on
aroad

you have travelled many times before.

Do not, then, travel alone on a Way that
you have not seen at all

do not turn your head away from the
Guide.

The ghoul will entice you from the way
and cast you into destruction

there have been in this way many craftier
than you.

Hear from the Qur’an the perdition of the
wayfarers

what the evil-souled Iblis did unto them.*

When one has chosen a pir, one must not
be faint-hearted like water and crumbly like
earth. If one is enraged by every blow, then
one is like he who wants to become a mirror
without being polished.

Go thou, take refuge in the shadow of the
sage

that thou mayst escape from the Enemy
that opposes in secret.

Of all the acts of devotion this is the best
for thee

thereby thou wilt gain precedence over ev-
ery outstripper.

When the pir has accepted thee take heed,
surrender thyself

go like Moses under the authority of Kh-
izr.>

How canst thou go without being coun-
selled by a wise shaykh (master)

since thou hast not a discerning heart.
Woe to the unfledged bird that

flies up to the zenith and falls into peril.
Intelligence is wings and feathers to a man
when he lacks intelligence, he must seek
the intelligence of a guide.

Either be victorious or in search of a victor

49  Math., 1: 2943-2949.
50  Math., 1: 2967-2969.

either have insight or be in search of one
endowed with insight.>!

The Sufi’s book is not composed of ink
and letters

it is naught but a heart white as snow.»

Divine Names

The best way to know God and His image,
man, is through the Divine Names and
Attributes. The Qur’an is unique among all
Scriptures, nay, among the world literature
in its unsurpassed allusions to the Divine
Names. Unto God belong the Most Beautiful
Names, so call Him by them and leave those
who deviate with regards to His Names.>
Concerning Adam, the progenitor of human-
kind, it is said in the Qur’an that He taught
Adam the Names, all of them. Considering
the fact that the all-inclusive Name, Allah,
comprises in itself all the Divine Names, this
verse signifies that Adam and his progeny are
the manifestations of the Supreme Name.>*

Innumerable books and treatises have been
compiled concerning the Divine Names, deal-
ing with the subject from Sufi, theological
and philosophical viewpoints. But it is one of
the great achievements of Riim1, that without
being entangled in hairsplitting scholastic
casuistry, using the symbolic allegories and
similes sums up the whole doctrine in a few
lines.

In a beautiful simile, the Divine Names
are likened to the stars in the galaxy which
are reflected in the pure and limpid water
of the stream. The water in the stream has

51 Math., VI: 4037-4076.
52 Math., 1: 159.
53 Q7/180.

54 The story of Adam’s creation as the vicegerent
(khalifah) of God on earth and the dialogue of an-
gels with God about their own superiority to Adam
and the instruction of all the Divine Names to Adam
is beautifully recounted in Sirah al-Baqarah (2/31-

35).



GHOLAMREZA AAVANI

changed many times or is ever changing,
but the reflection of the stars and the moon
remains unaltered. Divine Names are like the
ideal stars. Generations and generations have
passed but these Ideas (Divine Attributes) are
permanent and everlasting. One should not
seek the foundation of these Names in the
running water, rather one should raise one’s
head and behold them in the wide expanse of
Heaven. These attributes are like ideal stars
which are established in the Sphere of Divine
Realities.

Know that the created world is like pure
and limpid water

in which the attributes of the Almighty are
shining.

Their knowledge and their justice and
their clemency

are like a star of heaven reflected in run-
ning water.

Kings are the theatre for the manifestation
of God’s kingship

the learned are the mirror for God’s Wis-
dom.

Generations have passed away and this is a
new generation,

the moon is the same moon, the water is
not the same water.

The justice is the same justice, and the
learning is the same learning too,

but those generations and people have
been supplanted by others.

The beauteous are the mirror of His Beau-
ty

Love for them is a reflection of His being
desired

This cheek and mole go back to the Source
thereof.

How should a phantom continue in the wa-
ter forever?>

In the end Maulana advises us not to be veiled
and deceived by these phenomenal forms,
rather we should lift our spiritual eyes and
behold their reality in the Divine Realm. One

55 Math., VI: 3172-3182.

should wake up from the dream of phenom-
enal forms and be fully awakened from the
dizzy slumber of engagement with phenom-
enal appearances. One should rub one’s eyes,
which makes one aware that all phenomenal
configurations are in reality nothing but He.

The whole sum of pictured forms is mere
reflection in the water of the river

When you rub your eyes, you will see that
all of them are in reality He.*

Everything in the universe is a manifestation
of the Divine reality and according to the
Qur’an is a “face” of God: To God belong
the East and the West, wheresoever you turn
there is the face of God.”” Everything is a
face of God in the sense that God has man-
ifested Himself in that thing, by which He
may be known. All things will perish but
His Face.”® Things due to their contingent
nature are evanescent, but the Divine man-
ifestation is permanent. That which is with
you comes to an end but that which is with
God subsists.”

The peerless God hath made all the six di-
rections

a theatre for the display of His signs for the
enlightened

In order that whatever animal or plant they
look upon

they may feed upon on the meadows of Di-
vine Beauty

Hence, He said to the company of believ-
ers

Wheresoever you turn, there is His Face.
If in thirst they drink some water from a
cup

They are beholding God within the water.®

Surely contemplating the signs of God and
beholding His resplendent appearance in

56  Math., VI: 3183.

57 Q2/115.

58 Q28/88.

59 Q19/96.

60  Math., VI: 3640-3643.
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everything as displaying His Most Beauteous
Face is a sure sign of Divine Unification
(tawhid). To summarize one can say that
spiritual journey for Rimi lies in the human
recognition that there is ultimately one reality,
the Absolute Reality of God, to whom one
should return through contemplating the real-
ity of Divine Names and Attributes through
deciphering the secrets of their manifestation
in creation and through wayfaring and spiri-
tual realization.

Man Made in the Image of God

In the Holy Bible we read: “Then God said:
Let us make man in our image, after our
likeness (N.T. 1:26.)” Now the question arises
as to what the Bible signifies by this state-
ment. What does God mean by “His image,
after His likeness?” In my estimation, the
best, most precise and rather more detailed
account is to be found in the terse formu-
la of the Qur’an with regard to Adam. And
God taught Adam all His Names (Q 2/31).
Since the Holy Name A4//ah, according to the
Qur’an, comprises all the Divine Names (Q
17/110), it follows that humans are made in
the image of God and after His likeness in
this sense that they potentially encapsulate
all the Divine Names and Attributes. So the
emphasis of the Qur’an as well as the Bible
is to actualize them as much as possible by
assimilating all the Divine Attributes inher-
ent in us human beings. After such assimi-
lation no doubt the light of true tawhid will
dawn upon and illuminate the depth of the
self of the believers.

If you are born of Adam sit like him
And behold all his progeny in yourself.®!

61  Math., 1V: 809.

The Primordial Covenant of Tawhid

In the Surah al-A‘raf, there is a well-known
verse about the Primordial Covenant of God
contracted with human beings with regard
to tawhid: And when thy Lord took from the
children of Adam, from their loins, their prog-
eny and made them bear witness concerning
themselves, “Am I not your Lord?” They said,
“Yea, we bear witness.”*

This verse emphasizes the fact that the fun-
damental relationship between God and all
human beings is premised upon the simple
and unmediated recognition of his Lordship
before their creation. This verse is also con-
nected with the Quranic notion of fitrah, or
the primordial nature with which all human
beings were endowed.® It is also connect-
ed with the imago Dei conception of man
discussed above. In the above verse God
addresses human beings “Am I not your
Lord?” (alastu bi-rabbikum?) and by their
responding “Yea” they bear witness to Divine
Lordship.*

In the Mathnawri, Rim1 refers to this pact as
“‘ahd-i alast” (pre-eternal covenant). We have
come to this court of justice of the Divine
Decree in order to fulfil the covenant. We
had already said “yea” to God’s question,
Am I not your Lord? We are already on trials.
Our words and deeds are the best evidence
of that assent. Why are we silent in the court
of the Judge? Have we not come here to bear
witness?

How long, O witness! Wilt thou remain
under detention

In the court of the Judge, give thy testimo-
ny, now...

Until thou give that testimony, O witness
How wilt thou escape from this court?...%

62  Q7/172.
63  Q30/30.
64  See S.H. Nasr, The Study Quran, 466-468.

65  Math. V: 174-180.
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Some Metaphysical Problems
Concerning Tawhid

1. God the Cause of All Causes

Philosophers consider God as the first cause
and moreover believe in many secondary
causes other than God. This, according to
Maulana, is a sort of polytheism. In addition,
they deem the sensible causes to be proxi-
mate and using them as premises, argue for
the existence of God as the remote cause.
This is to be veiled by phenomena and to see
everything topsy-turvy. One should not be
veiled by the secondary causes. The formula
of tawhid demands us to uphold that there
is no cause other than God. If, for example,
an injury befalls us from a creature, it is in
reality no more than an instrument for the
Divine act. A true gnostic refers everything
to God and not to the instrument. There is
a well-known proverb to this effect: “The
wall said to the nail: Why are you splitting
me? The nail replied: Look at him who is
hitting me.”®¢

Rimi1 cites Abl Yazid Bastamt as a good
example who said that during all his bygone
years he had never spoken to any creature,
nor had he heard any creature speak to him,
but people fancied that he was speaking and
listening to them because they did not see the
Most Glorious Speaker and Listener behind
the scene.

All prophets, according to Maulana, have
come to cut the cord of the secondary causes.
The whole of the Qur’an consists in cutting
off the chain of secondary causes.®’

God says: “I am all-sufficing, I will give
thee all good,

without a secondary cause, without the
mediation of another’s aid.

I am all-sufficing, I will give thee satiety
without bread,

66  Math., V: 1680-1685.
67  Math., 111: 2517-2520.

I will give thee sovereignty without
armies.

I will give thee narcissi and wild-roses
without spring,

I will give thee instruction without a book

and teacher.”®®

God is the Causer of all causes (musab-
bib-al-asbab), so, one should not be veiled
by the causes from the vision of the Causer
who is the absolute cause of everything.

These causes are veils on the eyes

for not every eye is worthy of His work...
Everything good or evil comes from the
Causer

cause and means, O father, are naught.*

2. God’s Essence and Attributes

The Holy Prophet is reported to have said:Do
not meditate upon God’s Essence but medi-
tate upon His bounties. According to Maulana
the intellect has no way to the Divine Essence,
because it is in bondage to separation and
union. What we humans think about the
Essence, is in reality our speculation about
the Essence and not the Essence itself. It is
our false opinion, because on the way to God
there are a hundred thousand veils.”” This
might remind us of the following utterance
attributed to Imam Muhammad Bagqir who is
reported to have said: “Whatever distinctions
you make (concerning the Divine Essence)
by your fancies (reasons) in the most strict
sense, it is a creation like you, forged by you
and mirrors back to you.”

But according to Maulana, human reason
can have no access to the Divine Essence,

68  Math., 1V: 3517-3518.

69  Math., V: 1551-1554. It might seem that Maulana
believes in absolute determinism and predestina-
tion. But this is far from being the case. Shams, his
spiritual master is a staunch adherent of human free
choice. Maulana, too, offers many arguments to
prove the reality of human free choice. See, Aavani,
Ruami: a Philosophical Study, 55, 301-305.

70 Math., 1V: 3700-3702.
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but such an access is possible in the state
of union when one transcends all relations
and all signs. He who has lost the Essence is
confined to the Attributes or to the actions
or relations proceeding from the Attributes.

Inasmuch as those in the state of union
Are absorbed in the Essence, O Son!

How should they look upon the Attributes?
When your head is at the bottom of the
river,

How will your eye fall on the color of the
water?”!

In that sublime presence that there is the light
of God, there is no past, present or the future.
Again, those men of God who have transcend-
ed the space and in whom is resplendent the
light of God, have likewise transcended the
three mentioned moments of time.”

Proximity to God, moreover, is not spatial
such as going up and down. It is to escape from
the prison of mundane existence. Existence as
such has nothing to do with “up” and “down”.
There is no “up” and “down”, “soon” or “late”,
“near” and “far” in the non-existence of the

Divine Threshold.”?

3. The Manifestation of Divine Names
in Opposites

In the worldviews expounded by the theo-
ry of Theophany, the Divine Attributes are
said to be manifested in the world through
opposites. This point is reiterated by Maulana
on different occasions. In the first book of
Mathnawt, he emphasizes the fact that since
God has no opposite, He is ever hidden, but
the manifestation of the hidden Divine Names
and Attributes is through the opposites.

We humans, too, know everything by their
contraries such as light, which is known by
its opposite, i.e. darkness.

71 Math., 11: 2811-2814.
72 Math., 111: 1151-1152.
73 Math., 111: 4514-4516.
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The light of God hath no opposite in all
existence

That by means of that opposite it

Should be possible to make Him manifest.™

In the Holy Qur’an, we often see the Divine
Names in opposites. For example, we read: He
is the First (al-awwal), the Last (al-akhir), the
Manifest (al-zahir) and the Hidden (al-Batin).
These four attributes best articulate the reality
of tawhid. In one sense we can say that they
are opposites but, in another sense, they are
correlative and complementary in that one
cannot exist without the other. But at the same
time, they are all processions or emanations
of the one single and unique Divine Ipseity
(huwa) which remains ever hidden from the
world.

The Divine Attributes are as if the sub-cate-
gories of these four Divine Names. God for
example is both the Abaser (a/-khafid) and the
Exalter (al-rafi ‘). Without these two attributes
nothing can be accomplished. The lowliness
of the earth and loftiness of heaven are clear
instances of these two Names without which
the revolution of the celestial bodies would
be impossible. The loftiness and lowness of
the earth are of another sort because one half
of the year the earth is barren and the other
half'it is fresh and green.”

Again, the sovereignty of God and His man-
ifestation through the opposite Attributes is
best exhibited in the course of human his-
tory which is no exception to this universal
rule. In eternity it was the decree of God to
reveal and manifest Himself. But since He
has no opposite and nothing can be shown
without a contrary, He created a vicegerent
(khalifah) to function as the mirror of His
sovereignty and endowed him with all His
Names and Attributes. But at the same time,
He set up against him a contrary of darkness.

74 Math., 1: 1131-1134.
75 Math., V1: 1847-1853.
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He made two banners: one white and the
other black. The white one was Adam and
the other Iblis (The Devil) and as a result
there was combat and strife between these
two opposite camps.

In the next generation there was the combat
between Habil (Abel) and Qabil (Cain). These
two banners of justice and iniquity continued
to be raised till the period of Nimrod who was
staunch adversary of Abraham and as a con-
sequence they waged war against each other.
These two contrary parties carried on the
struggle from generation to generation down
to Pharaoh and Moses, who fought bitterly
against each other. God made the water of the
sea His arbiter to decide which party should
prevail. This banner of struggle between the
two parties was kept unfurled till the time of
Mustafa (Prophet Muhammad) who contend-
ed with Abii Jahl, the commander of the army
of ignorance and iniquity.”® The same kind
of antagonism existed between the former
prophets and their respective tribes, as the
one between Lot and his people or the prophet
Hud and his tribe (‘Ad).”

4. Everything is a Miracle of God

For the one who perceives everything with
his or her spiritual eye, everything in exis-
tence is a true miracle of God. Take as an
example the physical eye and ear. God has
caused the light to flow from the fountain of
the eye. This light has no source of supply in
the fat of the eye or in the retina. But God has
made them a veil for Himself when bringing
light into existence. Again, the cavity of the
ear by attracting the words into itself appre-
hends that which is spoken and distinguishes
between what is true or false. As in the case
of the eye, the bone and the ear only veils.
“In the two worlds there is none except God.

76 Math., VI: 2151-2163.
77  ibid.
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He is the Hearer, He is the Speaker unveiled
(to the Gnostics).”"

In the second book of Mathnawr, he reiterates
the same theme, adding thereto the miracle
of the tongue from which flow the words of
wisdom and that of understanding and reason
in the midst of blood and intestines.

Save through Thy munificence it is impos-
sible to convey

understanding and reason into the midst of
blood and entrails.

This flowing light proceeds from two
pieces of fat,

their waves of light reach up to the sky.
The piece of flesh which is the tongue
from it the flood of wisdom is flowing like
a stream.

Towards a cavity whereof the name is ears
up to the orchards of the soul, whereof the
fruit is intellections.

Its main course is the highway of the or-
chards of soul

the orchards and the gardens of the world
are its branches.

That, that is the source and fountainhead
of joy

quick, recite: Gardens beneath which flow

the rivers.”

If we do not understand the miraculous nature
of everything created by God, as expound-
ed in Holy books, prophets like Moses have
brought knowledge into stone and rod, that
we might by analogy deem all other lifeless
things to be like rod and stone.*

5. All the Particles of the World
are the Army of God

All the atoms of the earth and Heaven are
God’s army. We can see it from what the wind
did to the people of ‘Ad or what the water did
at the Deluge. The vengeful sea by Divine

78 Math., VI: 1019-1024.
79 Q2/25.
80  Math., IV: 2825-2826.
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command dashed on Pharaoh. See what the
swifts (ababil) did to the elephants®' and how
a gnat devoured the head of Nimrod. How
David, using his sling hurled with his hand a
stone which became six hundred pieces and
shattered the army.®

Air and earth, water and fire are all His slaves
and obey him. With God they are alive, even
if with us they seem to be dead.® To the vul-
gar all the particles of the world seem to be
dead, but before God they are possessed of
knowledge and are submissive to his com-
mands.®

6. One Should Seek Everything
from God

A devout servant of God seeks Divine favors
as much as possible at every instant. He is
content with whatever God grants him; he
seeks his sustenance from God alone and
does not beg it from people of sundry ambi-
tions. He desires wealth from Him and not
from treasures and worldly possessions. He
seeks aid from Him and not from paternal or
maternal uncles whom one will lose in the
end. In order to inherit the kingdom of the
world one should call unto Him and leave
all the rest.®

Throughout the Mathnawi, Maulana calls
for God’s assistance and supplicates Him to
come to his succor.

Without the favors of God and God’s elect
ones

angel though he be, his page is black.

O God, O Thou whose bounty fulfils ev-
ery need

it is not allowable to mention anyone be-
side Thee.

81 Q105/3.
82 Math., IV: 783-787.
83 Math.,1: 838.

84 Math., VI: 860.

85  Math., V: 1495-1499.
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This amount of guidance Thou hast be-
stowed upon us until now

Thou hast covered up many a fault of ours.
Cause the drop of knowledge

Thou hast given us heretofore

to become united with Thy seas.

In my soul there is a drop of knowledge,
Deliver it from sensuality and from the
body’s clay,

before these winds sweep it away.*

Conclusion

In conclusion, this study has demonstrated
that Maulana Jalal al-Din RGim1’s conception
of tawhid transcends mere theological dis-
course, presenting it instead as an experiential
and transformative journey. For Riimi, the
realization of Divine unity is achieved through
the annihilation of the carnal self (fana) and
the cultivation of an experiential knowledge
that emerges through love and the guidance
of a spiritual master. The interconnected triad
of haqiqa, tariga, and shart‘a underscores the
multi-faceted nature of this journey, rooted
in the purification of the self and culminat-
ing in a direct awareness of the oneness of
God. Riim1’s emphasis on the shahadah (/@
ilaha illa "Llah) as a transformative decla-
ration further highlights the supra-discur-
sive dimensions of this realization, where
the self transcends conceptual reasoning to
perceive creation as a manifestation of Divine
Names and Attributes. Ultimately, Rim1’s
metaphysical vision of tawhid invites seekers
to recognize the all-encompassing unity of
existence, urging them to move beyond duali-
ty and embrace the reality of Divine oneness.
Through this lens, Rim1 not only provides
a profound exposition of Sufi thought, but
also offers timeless insights into the transfor-
mative power of love and spiritual devotion.

86  Math., 1: 1879-1884.



GHOLAMREZA AAVANI

Bibliography

Aavani, Gholamreza. Rimi: A Philosophical
Study. Chicago: Kazi Publication, 2016.

“Enlightenment”. Encyclopedia of Eastern
Philosophy and Religion. Boston: Shambala
Publications, 1994.

“Moksha”. Encyclopedia of Eastern Philosophy
and Religion. Boston: Shambala Publications,
1994.

Ibn ‘Arabit. Futithat al-Makiyyah. 4 vols. Beirut:
Dar Sadir, no date.

Nasr, S.H. (editor-in-chief). The Study Quran.
New York: HarperOne Publishers, 2015.

Nicholson, R.E. Mathnawi of Jalalu’ddin Riami
(English Translation). Cambridge: Cambridge
University Press, 1930, 1982 reprint.

Qaysar. al-Tawhid wa-l nubuwwah wa-l walayah.
Edited by Sayyid Jalal Ashtiyani. Tehran:
Iranian Institute of Philosophy, 1360.

Rami. Mathnawi-ye Ma‘'nawrt. Edited by Reynold
A. Nicholson. Tehran: Intisharat-i Amir
Kabir, 1339.

— Mathnawi-ye Ma‘nawi. 2nd Edition. Edited
by Mohammad ‘AlT Movahhid. Tehran:
Farhangistan-i Zaban wa Adab-i Farsi, 1396.

23



Cilt/Volume: 3 ¢ Sayi/Number: 2 ¢ Kasim/November 2024

DOI: 10.32739/ustad.2024.6.67

Tasavvuf ve Maddi Kiiltiir:
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Ozet

Bu caligmada, tarikat ve tasavvuf kiiltiirii ile iliskili olarak goriilen nesnelerin giinlimiizdeki miize ve sergi
koleksiyonlar1 baglaminda degerlendirilmesi planlanmistir. Ozellikle son dénem tasavvuf seyhlerinden
Kenan Rifat’nin iki farkli mekanda sergilenen esyalarina dair degerlendirmelerin, giinlimiizde tasavvuf
kiltiirt hakkinda yeni bir perspektif sunacagi diistintilmiistiir. Bu koleksiyonlar, “dervis ¢eyizi” tanimina
uygun nesneleri igerdigi gibi, farkli nitelikte esyalar1 da barindirmakta ve bu da tasavvufi esya kiiltiirtini
degerlendirmek konusunda yeni bir kap1 aralamaktadir. Bu sergilerle baglantili olarak, ayni zamanda kutsal
emanetler geleneginden kaynaklanan, bir ziyaret ve hirmet kiiltiiriiniin var oldugu da goériilmektedir. Bu
da ele alinan konunun sadece sergilenen esyalarla ilgili olmadigini gostermektedir. Ayni zamanda konunun
nostalji ve fetisizm gibi modern kavramlar tizerinden karsilagtirmali analizi de sergilerde yasanan dene-
yimlerle ilgili 6nemli tespitler yapabilmeyi saglamaktadir. Calismada ek bir yontem olarak, maddi kiiltiir
unsurlarinin gostergebilimsel analiz yontemi ile incelenmesi planlanmistir. Bu yaklagim araciligiyla ele
alinan koleksiyonlardaki esyalarin tiimiinii kapsamaya ¢alisan bir envanter ¢alismasi yerine sistematik
bir kiiltiirel degerlendirme hedeflenmistir. Bu koleksiyonlarin Cumhuriyet dénemi sonrasindaki siiregte
modern miizecilik perspektifinden ele alinmasi, giiniimiizde tasavvuf kiiltiiriine dair 6zgiin tespitlerin
yapilmasina da imkan saglayacaktir.
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Abstract

This study aims to evaluate objects related to the culture of Sufism and tariga within the context of con-
temporary museum and exhibition collections. Specifically, it examines the artifacts of Ken‘an Rifa‘1, a
prominent Sufi sheikh from the late Ottoman period, showcased in two different venues, positing that these
collections will provide a new perspective on contemporary Sufi culture. These collections not only include
items of dervish accessories and outfits but also encompass objects of various natures, thereby opening a
gateway for evaluating the culture of Sufi artifacts. At the same time, examining the topic through mod-
ern concepts such as nostalgia and fetishism provides an important comparative framework related to the
experiences encountered in the exhibitions. Additionally, the exhibitions feature a culture of visitation and
reverence, stemming from the tradition of sacred relics in Islam, indicating that the topic extends beyond
merely the displayed objects. The study employs a semiotic analysis approach for investigating material
culture elements. Rather than conducting a comprehensive inventory of all objects within the collections,
the focus is on systematic cultural evaluation. Analyzing these collections from the perspective of modern
museology in the post-Republican period of Tiirkiye will enable the development of original insights into
Sufi culture today.

Keywords: Dervish garments and accessories, museology, material culture, Sufism, visitation culture

Giilabddnin icine giil suyu koymak ldzim lar1 ve aksesuarlar olarak tanimlanabilecek
gelirken sirke koyarsan, dervis ¢eyizi, bazi eski eser ve risalelerde
giilabdana da giilsuyuna da zulmetmis ol- | ve giiniimiiz tasavvuf ve sanat tarihgileri-
maz misin? nin ¢aligmalarinda ele alinmis ¢ok ilging ve

Kenan Rifai renkli bir ¢alisma alanidir. Tasavvufkiiltiirii

icinde bir¢ok Osmanh risalesinde bu konu
1. Giris ve Amag ozellikle sembolik anlamlari ile ele alinmis,
modern literatiirde de bu eserler yeni deger-

Tiirkiye’deki tasavvuf ve maddi kiiltiir ilig- lendirmelerle yeniden calistlmistir

kisine bakildiginda 6zellikle Anadolu kiiltiir

tarihinde tasavvufun en belirgin maddi kiil- Yahya Agih Efendi, giiniimiizde “Tarikat
tiir 6geleri arasinda “dervis ceyizi” olarak Kiyafetlerinde Sembolizm” olarak ¢evrilmis
isimlendirilen esyalar geldigi goriiliir. Isin, ve orijinali 20. yiizy1lin baslarinda yazilmis
bu tarihin arkeolojik katmanlar1 iizerine kazi Mecmii*atii’z-Zara if Sandiikati’l-Ma'arif
yapildiginda toplumsal doniisiimiin en belir- isimli eserinde dervis hayatina iliskin sem-

gin izlerine, 6zellikle 12. yiizyildan itibaren | bol ve esyalari detayli ¢izim ve aciklamalar-
la destekleyerek anlatmistir.? Yahya Agah

Efendi’nin, fotografin heniiz yayginlasmadigi
bir déonemde renkli ¢izim ve notlarla des-
tekli boyle bir ¢alismay1 akademik bir saik
olmadan yapmasi ger¢ekten ¢cok benzersiz bir
durumdur. Kendisi ¢ok sistematik bir sekilde
tekke ve zaviyelerin heniiz kapatilmadig: bir
donemde daha bu kiiltiiriin kurumsal izleri

tasavvuf ve dervis ¢eyizine ait zengin sem-
bollerde rastlandigini soyler.' Tarikat kiiltii-
ri unsurlarina ve ilgili klasik ya da modern
literatiire bakildiginda da bu esyalar siste-
minin kiltiir tarihimizde ¢gok 6nemli bir yer
kapsadig1 goriiliir.

Tasavvuf kiiltliriiniin i¢inden yeserdigi

kurumlar olarak tarikatlere ait giyim esya-

2 Yahyd Agah b. Salih el-istanbuli, Mecmii‘a-

1 Ekrem Isin ve Selahattin Ozpalabiyiklar (eds), Hos tii’z-Zaraif Sandiikatii’I-Ma‘arif: Osmanlilarda Ta-
Gor Ya Hu: Osmanh Kiiltiiriinde Mistik Semboller, rikat Kiyafetleri ve Sembolleri, ed. M. Serhan Taysi
Nesneler (Istanbul: Yap1 Kredi Yayinlar1, 1999). and Mustafa Askar, (Istanbul: Sufi Kitap, 2006).
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silinmeden bu ¢alismay1 yapmis, boylece kay-
bolmaya yiiz tutmus ¢ok degerli bir envanteri
gelecek nesillere kazandirmistir.

Ancak dervis ¢eyizi sinirlar belli bir esya-
lar sistemi olarak 6zellikle giiniimiizde bazi
sorgulamalar1 dogurabilir. Dervis ¢eyizi
kapsaminda literatiirde sadece tarikat kiil-
tiirline ait ve tekkeler baglami iginde yer alan
kiyafet® ve aksesuarlar gibi nesneler ele ali-
nirken, tekke ve zaviyelerin kapatilmasinin
iizerinden 100 sene gegmis olan giiniimiizde
tasavvufi esya kiiltiirii denildiginde nelerden
bahsediyor oluruz? Kaybolmaya yiiz tutmus
bir kiiltiirden mi, yoksa gittik¢e zenginlesen
bir envanterden mi?

Tasavvufta esyalar sistemine iliskin boyle bir
sorgulamanin yani sira daha temelde sorgu-
lanabilecek benzer diger bir konu da “kutsal
sanat” konusudur.

[slAim’da sanat konusunu ele alan yazarlardan
Grabar, 6zellikle erken donem Emevi eserle-
rini inceledigi calismalarinda, Islam sanatinin
kisa bir zamanda kendi sinirlarini belirleye-
cek sekilde olusmadigini, uzun siire Islamiyet
oncesi unsurlarin ¢esitli mabetlerde ve diger
yapilarda goriildiglinii sdylemektedir.* Bu
gercekten de ilgingtir. Cilinkii bir inang siste-
mi biiytik bir cografyayi1 kapsayan bir kiiltiirii
yaninda getirdiginde, sonraki donemlerde
birbirine hi¢ benzemeyen ve farkli cograf-
yalarda, farkli sekil ve dinamiklerle, kiiltiirel
odiing alma ve etkilesimlerle kendini gos-
teren sanat bicimleri de olusmustur. Ancak
Grabar’in ifade ettigi problem, Islam1 bir ese-
rin kendisinin ya da i¢inde bulundurdugu
unsurlarin da kisa yoldan “Islami” olarak
nitelendirilmesinin dogru olmadigi, daha

3 Atasoy’un ¢alismasinin alt basligi olan “Tiirkiye’de
Tasavvuf Giyim-Kusam Tarihi” ifadesi bu sorgu-
lamalardan birini giindeme getirmektedir. Nurhan
Atasoy, Dervis Ceyizi: Tiirkiye'de Tarikat Gi-
yim-Kusam Tarihi (Istanbul: Kiiltiir A.S. Yayinlar,
2005).

4 Oleg Grabar, Islam Sanatinin Olugumu, ¢ev. Nuran
Yavuz (Istanbul: Alfa Yayinlari, 2017).
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dogrusu bu konulara biraz daha temkinli
yaklasmak gerektigidir.

Burckhardt ise benzer sekilde kitabinin adini
Doguda ve Batida Kutsal Sanat olarak vermis
olmasina ragmen sanatin kutsallig1 konu-
sunu sorgulayan giris kisminda, 6zellikle
Ronesans ve Barok doneminde dini sanat ve
din dis1 sanat arasinda bir farkin bulunmadi-
gin1 belirtir.’ Ancak yine Burckhardt’a gore
din dis1 sanat yoktur, ¢iinkii tipk1 maddi ve
manevi arasinda oldugu gibi bi¢cim ile anlam
arasinda da siki bir iliski vardir® ki bu da
anlam tastyicisi olarak sanatin kendisini kut-
sal bir boyuta tagimaktadir.

Biitiin bu tespitler aklimiza su sorular1 getir-
mektedir: Kutsal sanat ya da Islami sanat,
sadece ibadet mekanlarinda m1 aranmalidir,
yoksa bu kutsalligin konu oldugu cograf-
yalarda tretilmis olan ve hayati etkileyen
her tiirlii maddi unsurda m1? Biitiin maddi
iretimlere bdyle siniflandirmalarla bakmak
gorlistimiizli genisletecegine daraltir m1? Bu
sorular tipki dervis ¢eyizi dedigimiz esyalar
toplaminin sinirlarinin ¢izilmesinin zorlugu-
na benzer bir zorlugu giindeme getirmektedir.

Biitiin bu sinirlandirma problemlerini agma-
y1 da hedefleyerek, bu ¢aligmada, tarikat ve
tasavvuf kiiltliriine ait nesnelerin degerlen-
dirmesini farkli bir modern siniflandirma
sistemi olusturan miize ve sergi koleksiyon-
lar1 baglamlarinda yapmak planlanmaistir.
Boylece bugiin bu kiiltiire nasil bir bakis
acist ile bakildigini ve nelerin bu baglamda
cercevelendigini anlamak da miimkiin ola-
bilecektir.

Bu sebeple bu ¢aligmada son donem tasavvuf
seyhlerinden Kenan Rifai’nin farkl1 mekan-
larda bulunan, 6zellikle miize ve sergiler
icerisinde yer alan esyalarinin olusturdugu

koleksiyonlara odaklanma karar1 alinmistir.

5 Titus Burckhardt, Dogu’da ve Bati’da Kutsal Sa-
nat, gev. Turan Kog (Istanbul: Klasik, 2007).

6 ay.
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Bayle bir bakis acisi, bu kiiltiirel nesnelere
daha genis bir perspektiften bakma firsati
verecegi gibi, Kenan Rifai ile ilgili esyalara
yonelik bir ilk ¢alisma olmasi agisindan da
degerli olacaktir. Sergilenen bu esyalarin
biiylik 6l¢lide mevcut kaynaklarda yer alan
dervis ¢eyizi tanimlarina girmesi, ancak
bunlarin ¢ok disinda yer alan bagka esya-
lar1 da igermesi, bu genisletmenin ve yeni
degerlendirmelerin yapilabilecegine dair bir
ongorii olusturmustur. Kenan Rifai’nin bir
tarikat seyhi olmasi kadar cumhuriyetin ilk
yillarinda yasamis modern bir Tiirk miinev-
veri olmasi da kendisinin dine, tasavvufa ve
hayata bakis1 ve tekke ve zaviyelerin kapatil-
masit ile ilgili goriisleri bugiin elimize ulagan
koleksiyonlarin icerigi ile baglantt kurmamizi
da saglamaktadir.

Yontem ve yaklasimin, belgelerden ziyade,
maddi kiltiir unsurlarinin degerlendirilme-
sine dayal1 bir ¢alisma olarak belirlenmesi
uygun bulunmustur. Diger yandan ek bir yon-
tem ve yaklagim olarak 6zellikle nesneler
araciligi ile olusan anlam sistemini daha iyi
kavrayabilmek ve nitelikli bir siniflandirma
yapabilmek acisindan gostergebilimsel analiz
yontemi kullanilmistir. Bu siniflandirma ayni
zamanda bu koleksiyonlarda yer alan esya-
larin hepsinin envanterini ¢ikarmak yerine,
belli 6zellikleri ve karakteristikleri i¢ceren
esyalara dair bir degerlendirme yapmay1
saglayarak calismay1 daha sistematik hale
getirmistir.

Tarihsel baglami i¢inde dervis ¢eyizinin,
ozellikle Cumhuriyet doneminde, tekke ve
zaviyelerin kapatilmasi siireci ile birlikte
degerlendirilmesi de ayrica onemlidir. Diger
yandan konunun modern miizecilik ¢aligmala-
r1 ve tartigmalari {izerinden ele alinmasi 6zgiin
tespitler yapmay1 miimkiin kilmaktadir.

Bat1 kokenli ve modernitenin getirdigi bir
konu olan miize ve miizecilik pratikleri,
batili olmayan kiiltiirler icinde korunan ve
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sergilenen nesneler agisindan bakildiginda
yeni tartismalara kap1 agmaktadir. Miizecilik
konusunu kavramsal ve tarihsel olarak ince-
lemek, sonrasinda bu 6zel konu agisindan
kiiltiirel bir degerlendirme yapmay1 denemek
calismanin 6zgiin katkilarindan biri olarak
diisiiniilmektedir. Konuyu daha kapsamli el
alabilmek i¢in miizecilige sadece sergilenen
esyalar agisindan degil, miize deneyimi ve
ozellikle bu konu ile yakin iligkili bir kavram
olarak ziyaret kiiltiirii agisindan bakmak da
bu calisma agisindan gerekli goriilmiistiir.

2. islam’da Maddi Kiiltiir

Maddi kiiltiir, adindan da anlasilacag: gibi
kiiltiiriin maddi vasitalarla anlasilmasi lize-
rine bir yaklagim ve ¢alisma alanidir. Maddi
kiiltiir terimi, goriiniliste cansiz olan ve ¢ev-
remizde yer alan seylerin, toplumsal fonksi-
yonlar1 ve iliskileri belirledigini ve insanlarin
hayatina sembolik anlamlar katmak konusun-
da etkin oldugunu ifade eder.

Maddi kiiltiir ¢alismalari, merkeze nesneleri,
onlarin 6zelliklerini, neden ve nasil yapildik-
larin1 alarak, kiiltiirii ve sosyal iligkileri bu
araglarla anlamay1 hedefler. Klasik anlayista
doga bilimleri maddi konulari, sosyal bilim-
ler sosyal iliskileri incelerken, maddi kiiltiir
calismalar1 ikisinin arasinda bir koprii gibi
goriilebilir. Aslinda insanlarin yaptigi, tasar-
lad1gy, iliskiye girdigi maddi nesneler, sosyal
ve kiilttirel iligkilerin olugsmas1 ve yeniden
tiretiminde temeldir.®

Bazi popiiler kaynaklarda maddi kiiltiir bag-
lig1 “manevi kiltir” ile karsilastirilmistir.’
Halbuki, tipk: “kutsal sanat” diye ayr1 bir

7 Tan Woodward, Maddi Kiiltiirii Anlamak (Istanbul:
Tiirkiye Is Bankasi Kiiltiir Yayinlari, 2016), 8.

8 “Material Culture.” Oxford Bibliographies. Erisim
Tarihi: 29 Eylil 2024, https:/www.oxfordbibliog-
raphies.com/view/document/obo-9780199766567/
0b0-9780199766567-0085.xml.

9 “Maddi Kiilttir”, Nedir.org, Erisim Tarihi: 29 Eyliil
2024, http://maddi-kultur.nedir.org/.
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sanat tipi olup olmadigini sorgulayan calig-
malardaki gibi, maddi ve manevi kiiltiir ola-
rak ayr1 kiiltiir bicimlerinden bahsetmek de
tartismalidir. Burada maddi kiiltiir agisindan
giindelik olanin nasil manevi degerlerin tasi-
yicist haline gelebildigine, 6zellikle tasav-
vufi bakis acisindan bakmak daha yerinde
olacaktir.

Maddi kiiltiir konusunu din ile baglantili ola-
rak inceleyen Morgan ve Promey,' dini plato-
nik bir gerceklik olarak ele alip, onun maddi
yansimalarini ikincil bir sonug olarak goren
yaklagimi elestirerek, maddeyi bir anlam-
da dinin “yapilmasi1” ile ilgili bir 6ge olarak
degerlendirir. Maddi kiiltiir bagka bir seyin
yansimasi degildir; farkli nitelik ve yonleri
ile dini olusturur. Diger bir deyisle inang,
soyut ve sdylemsel bir alanda ger¢eklesmez;
tam tersine “seyler” araciligi ve bu seylerin
maddeselligi ile ilgili olarak insanlarin yap-
tiklar1 dogrultusunda gerceklesir. Inancin ya
da dinin maddi kiltiiri, o kiiltlirii meydana
getiren ibadet pratikleri ve hassasiyetleri ile
de olusmaktadir. Mesela Islam’da namaz,
orug gibi ibadetlerin gerektirdigi zaman ve
mekana dair nitelik ve sinirlar, gecmisten
gliniimiize ilgili mekan, esya ve iiriinlerin
gelistirilmesine ve teknolojinin farkli kulla-
nimlarina yon vermistir."!

Strijdom, dinin materyal tarafini goz ardi
etmenin kokenlerini Protestan bakis agisina
baglar ve tipk1 Morgan ve Promey gibi, artik
dini maddi kiiltiir caligmalarinda bedensel
pratikler, duyusal deneyimler ve kutsal nes-
nelerin ele alinmaya baslandigindan s6z eder.
Ele alinabilecek kiiltiirel nesne ve durumlar

10 David Morgan ve Sally M. Promey, The Visual Cul-
ture of American Religions. (Berkeley: University
of California Press, 2001).

11 Hiimanur Bagli, “Material Culture of Religion:
New Approaches to Functionality in Islamic Obje-
cts,” The Design Journal 18, 3 (2015): 305-325.

12 Johan M. Strijdom, “The Material Turn in Religious
Studies and the Possibility of Critique: Assessing
Chidester’s Analysis of the Fetish,” HTS: Theologi-
cal Studies 70, 1 (2014): 1-7.
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arasinda kalintilar, kiyafet kodlari, resme-
dilmis ya da heykellestirilmis imajlar, yazili
metin ve mimari alanlar gibi objeler, duyma,
gdrme, koklama gibi duyusal deneyimler,
belli viicut jestleri, ritliel, seremoni ve festi-
valler gibi bedeni performanslar da sayilabi-
lir."* Bu konuyla baglantili olarak bu ¢aligsma-
da sergilenen nesnelerin kendileri ve bunlari
kullananlarin atfettikleri anlamlar kadar, bu
koleksiyonlarin oldugu mekanlardaki ziyaret
dinamikleri ve ziyaretcilerin deneyimlerine
de deginilecektir.

Necipoglu, Islam kiiltiiriiniin tasarimci olarak
kisilerin degil de iiretilmis nesnelerin 6nemli
oldugu bir kiiltiir oldugunu belirtmektedir.
Diger yandan ona gore Islam kiiltiirii gériintii-
ye dayal1 bir “imge kiiltiirii” olmaktan ziyade
“nesne kiiltiirii” olmaya yakindir ki bu tespit
ozellikle maddi kiiltiir calismalar1 agisindan
verimli bir alan olusturmaktadir. Bu anlayss,
dogal ya da insan yapimi nesnelerin ikinci
elden imgesel temsili olan resim ve heykel
yerine nesnelerin kendisini kiiltliriin pargasi
olarak goriir. Ozellikle tarihsel perspektiften
bakildiginda kiiltiirler aras1 diyalog, tilkeler
arasi hediye aligverisi gibi alanlarda -modern
anlamda olmasa da- tasarlanmis nesneler,
kiiltiirel sirkiilasyon ve anlam aktariminin
onemli araglar1 olagelmislerdir."

Maddi kiiltiir konusunun Islam’daki yeri-
ne daha kritik bir gozle bakan Schimmel,
Tanrimin Yeryiiziindeki Isaretleri isimli kita-
binin “Insan Yapimi Nesneler” baslikl1 bolii-
miinde giindelik esyalardan s6z eder. Bunu
yaparken de “fetis” kelimesinin tanimini
glindeme getirir:

Ibadet araglar1 olarak kullanilan ve kutsal

bir gii¢le dolu kabul edilen insan yapimi

13 Dick Houtman, ve Birgit Meyer (eds.), Things: Re-
ligion and the Question of Materiality, (New York:
Fordham University Press, 2012).

14 Gilru Necipoglu, “The Concept of Islamic Art: In-

herited Discourses and New Approaches,” Journal
of Art Historiography, 6 (2012): 25.
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nesnelere genellikle “fetis” (Portekizce fe-
itico sozciigiinden iiretilmistir) denilir. Bu
terim, insan eliyle yapilip sonradan insan
hayatinda 6zel bir yer kazanan hemen her-
seye uyarlanabilir. (...) Bununla birlikte
“fetis”in giiciine giivenmek, her seyin ya-
raticist tek Allah inanci ile uzlasmayacagi
i¢in Islam’da kesin olarak yasaklanmistir;
bu acidan insan yapimi nesneler, baska
dinlere gore Islam’da daha 6nemsiz bir
yere sahiptir, bununla birlikte bu nesne-
ler eski rollerinin belirli izleriyle Islam’da
varliklarini siirdiirmiis ve simgesel dilde
kullanilmaya devam edilmistir.'s

Schimmel bu giristen sonra, Hz. Ali’'nin
“Ziilfikar” isimli kilicindan baslayarak Islam
kiiltiirti iginde 6nemli bulunan bir seri nes-
neden bahseder: Baltalar, asa ve degnekler,
sancak, ayna, Hz. Peygamber’in ayak izi,
dokuma nesneler, baslik ve elbiseler, hirkalar
ve Hirka-i Serif vb.!® Schimmel’in saydig1 bu
esyalarin bir kismi dervis ¢eyizi konusunun
icinde yer alan nesnelerle benzerdir; bazilar1
da bu esyalarin kokenini olusturan Kutsal
Emanetler arasinda sayilabilir. Asa, ciibbe,
tac gibi kadim Islam geleneginde, Kur’an
ve hadislerde ge¢en, menkibelerde vurgula-
nan Hz. Peygamber ve diger peygamberlere
ait esya ve semboller, bircok dervis ceyizi
unsurunun kokeni olarak da goriilebilir ve
bu ac¢ilardan konuya bakmak ¢ok 6nemlidir.

Schimmel’in ¢alismasinda siralayip agikladi-
g1 ve bliyiik 6l¢iide dervis ¢eyizi unsurlarini
iceren bu nesneler kelimenin ilk anlamiyla
“fetislestirilme™nin 6tesinde ve disindadir ki
bu farklilik “ceyiz” kelimesinin etimolojik
kokeninde de bulunabilir. Ceyiz, Fars¢ada
“cihaz” kelimesinin ¢oguludur ve ¢ogun-
lukla islevsel nitelikleri olan esyalar1 isaret
etmektedir. Bu da konuyu sadece dogatistii
giiclere atfedilen fetisistik bir anlamdan fark-
11 bir noktaya tagimaktadir. Giiniimiizde bu

15  Annemarie Schimmel, Tanrinin Yeryiiziindeki Isa-
retleri (Istanbul: Kabalci, 2004), 56.

16 ay.
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esyalarin islevlerinden uzak bir bicimde sergi
ve koleksiyon nesnelerine donilismesi ise bu
calismay1 da ilgilendiren ilging bir fenomen
olusturmaktadir.

3. Miizecilik ve Maddi Kiiltir

Miize, belli nesnelerin bir koleksiyon mantig1
icinde paylasildig1 kurgusal bir ortami isaret
eder. Kiiltiir ve Turizm Bakanliginin web
sitesinde “Tarihi eserleri tespit eden, bilimsel
yontemlerle aciga ¢ikaran, inceleyen, deger-
lendiren, koruyan, tanitan, sergileyen, egitim
programlari araciligryla tarihi eserler konu-
sunda halki bilinglendirerek toplumun kiil-
tiir diizeyini ylikseltmeyi amaglayan egitim,
bilim ve sanat kurumlar1”” olarak tanimlanan
miize, 6zellikle tarihsellik a¢isindan 6nemli
olan nesneleri ve konular1 igerir.

ICOM (International Council of Museums)
web sitesinde ise; “miize, somut ve somut
olmayan mirasi arastiran, toplayan, koru-
yan, yorumlayan ve sergileyen, toplumun
hizmetinde olan, kar amaci giitmeyen kalici
bir kurumdur. Kamuya agik, erisilebilir ve
kapsayic1 miizeler ¢esitliligi ve siirdiiriilebi-
lirligi tesvik eder. Egitim, eglence, yansima
ve bilgi paylasimi i¢in ¢esitli deneyimler
sunarak etik ve profesyonel olarak ve top-
luluklarin katilimiyla faaliyet gosterir ve
iletisim kurar.”*® ifadesiyle klasik miizecili-
gin tarihsel ve egitim boyutuna ve kiiltiirel
miras konusuna vurgu yapmaktadir. Ayrica
miizelerin mutlaka nesne kdkenli olmayip
somut olmayan mirasi da i¢erebilecegine dair
bir vizyonu da ortaya koyar. [COM un site-
sinde paylastigi ve miizeciligin amaglarini
anlattig1 listede ise tarihsel olanin disinda
miizelerin kar amaci giitmeyen kuruluslar

17 “Miize Nedir?”, Kiiltiir ve Turizm Bakanligi, Eri-
sim Tarihi: 1.8.2024, https:/kvmgm.ktb.gov.tr/TR-
110024/s-s-s.html.

18  “Museum Definition,” International Council of
Museums, Erisim Tarihi: 1.8.2024, https://icom.
museum/en/resources/standards-guidelines/mu-
seum-definition/.
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olmasini, sadece tarihsel degil dogal 6gelerin
de arastirilmasini, tanitilmasini, korunmasi-
n1 ve egitim araci olarak kullanilmasini 6ne
¢ikaran ifadeler vardir.”

Osmanli Miizeciligi konusunda calisan Shaw,
miizeleri, gegmisi “ge¢mis’” haline getiren ve
o sekilde algilanmasin1 saglayan mekanlar
olarak tanimlar.?® Genel miizeciligin tarihini
ise 17. ylizyildan sonra Ronesans hiimaniz-
mine ve fiziksel diinyaya olan merakin art-
masina dayandirir. Bu dénemden 6nceki Orta
Cag anlayisinda gorsel kiiltiir cogunlukla
sakincali olarak goriilmekte, temel metinler
yerine gorselligin one ¢cikmasi elestirilmekte-
dir. 17. yiizy1l sonrasinda ortaya ¢ikan nadire
kabineleri (cabinet of curiosities), “maddi
servetlerine manevi bir boyut katmak iste-
yen donemin zenginlerinin, ender bulunan,
ilging ve farkli nesneleri bir araya getiren 6zel
koleksiyonlar1” olarak modern miizeciligin
ilk 6rnekleri bigiminde goriiliir.”' Bu nesneler,
tarihi simgelemekten ¢ok, diinyanin cesitli-
ligine dair 6zel ¢ergeveler olusturmaktadir.
Nadire kabineleri bu yoniiyle miizeciligin,
tarihsel olmanin disinda koleksiyon olarak
daha genis anlamlara sahip olabileceginin
ilk isaretleri seklinde goriilebilir.

Cagdas miizeciligin ilging 6rneklerinden biri
olan Masumiyet Miizesi, i¢inde sergiledigi
nesnelerin bir roman kurgusunun i¢inden
¢ikmis olmasi ile farkli ve sira disi bir 6rnek
olusturmaktadir. Ayni sekilde Ankara’daki
Kelime Miizesi, Anne Miizesi gibi miizeler
de i¢lerinde somut ve tarihsel bir nesnenin
sergilenmesinden ziyade, belli kavram ve
kurgulara isaret eden ve klasik miizeciligin
sinirlarini asan 6rneklerdir.

Masumiyet Miizesi, Orhan Pamuk tarafin-
dan yazilmis ayni isimli romanda gegen

19 ay.

20  Wendy M. K. Shaw, Osmanli Miizeciligi: Miizeler,
Arkeoloji ve Tarihin Gorsellestirilmesi, ¢ev. Esin
Sogancilar, (Istanbul: Tletisim Yayinlari, 2004), 7.

21 age. 9.
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nesnelerin, kitabin piyasaya stirtilmesinden
sonra fiziksel bir miize konsepti ile izleyiciye
sunuldugu ilging bir 6rnektir. Daha da ilging
olan, kitabin yazilma siirecinden once belli
giindelik esyalarin kitabin hikaye oriintiisii-
ni belirlemesi, sonrasinda bunlarin ikinci
seviyede tekrar fiziksel olarak miize bagla-
mu1 i¢inde izleyiciye sunulmasidir. Burada
onemli olan “gercek” bir tarihin degil, bir
roman kurgusu i¢indeki nesnelerin miizenin
koleksiyonunu olusturmasidir.

Miizelerde sergilenen tarihsel ya da dogal
nesnelerin “gercek” olmasi ile baglantili bir
kavram olan “otantiklik™ sorunu da miize
calismalarindaki temel konulardan biridir.
Masumiyet Miizesi gibi bu tiir yeni kurgular
otantiklik tanimini genisleterek, kurgunun
kendi i¢indeki tutarliliginin 6nemine agir-
lik vermektedir. Otantiklik bir¢ok tanimda
“orijinal” olan ile es anlaml1 kullanildig1 i¢in,
aslinda bu tiir modern 6rnekler de kendi i¢in-
de tutarli ve benzersiz drnekler sunduklari
stirece otantik tanimina girmektedir.

Bruner’in miizeler 6zelinde yaptig1 otantiklik
kategorizasyonu, bu genisleyen anlami siste-
matik bir sekilde anlamamiza 6n ayak olmak-
tadir. Gergege benzeyen, gergek olan, orijinal
ve tescilli gibi basliklar altinda bir kategorizas-
yon oneren Bruner, Abraham Lincoln temali
miizenin deneyiminde farkli otantiklik bi¢cim-
lerinin sergilenmesinden bahseder. Bruner,
gercekten 1830’1u yillarda, o donemde neyin
otantik ve ger¢ek oldugu degil, seyircilerin o
doneme dair alg1 ve beklentilerinin ne oldugu
ve otantikligi nasil deneyimlediklerinin 6nem-
li oldugunu dile getirir.*> Ancak diger yandan
da klasik miizecilik anlayisina gore tescilli ve
orijinal olanin seyirciye sunulmasinin etik bir
sorumluluk oldugunu belirtir.”*

22 Edward M. Bruner, “Abraham Lincoln as Authentic
Reproduction: A Critique of Postmodernism,” in
Museums in the Material World, ed. Simon J. Knell
(London: Routledge, 2007), 302.

23 age.
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Felsefi literatiirde “kendi olma” anlamina
da gelen otantiklik, 6zellikle Heidegger’in
ele aldig1 noktadan dini literatiirde de tar-
tigtlmigtir.* Aslinda bir seyin kendi olmasi
ya da otantik olmasi bir degerler sistemini
isaret eder ve bu yOniiyle otantiklik etik ve
tasavvufi bir kavram olarak da goriilebilir.
Bruner’in belirttigi gibi, 6zellikle manevi
bir deneyim ya da baglant1 s6z konusu oldu-
gunda, bir sergi ya da miizeler baglaminda
otantiklik, sergilenen seyin otantik olmasi
kadar, oradaki deneyimin de otantikligini,
diger bir deyisle samimiyetini gerektirir.

Miizecilik ve kutsallik deneyimi arasindaki
baglantiya dair Duncan ve Alan Wallach,
miize deneyiminin hem bigim hem de igerik
acisindan dini ritiiellerle ¢arpici bir benzerlik
tasidigini one stirmektedirler. Yine miizecilik
ve kutsallik deneyimi iizerine yazdigi ¢alis-
masinda Buggeln, buna benzer bir deneyimi
bir Hintli gb¢menin bir miizede yasadikla-
r1 ile 6rneklemistir.”® Los Angeles County
Sanat Miizesi’nin Giiney Asya galerilerinde
Hint kiiltiiriine ait bir heykele dokunan ve
dua eden bir Hintli kadinin bunu her yapti-
ginda miize gorevlisinin ona dokunmama-
sin1 sOylemesi ama onun bu aligkanligindan
hi¢ vazgegmemesi anektodu modern miize
deneyimine dair bir kirilmay1 giindeme getir-
mektedir. Bu durum batil sekiiler bir kamu-
sal alan olarak miize kavramina bir meydan
okuma olarak da goriilebilir.?® Bu anektot, bir
onceki kisimda sozili gegen ve bu makalede
ele alinacak olan koleksiyonlar iizerinden
yapilan degerlendirmede tizerinde durulan
ziyaret kiiltiirii ile de yakindan iligkilidir.

24 Martin Heidegger, Being and Time, trans. Joan
Stambaugh (Albany, NY: SUNY Press, 2010).

25 Carol Duncan and Alan Wallach, “The Universal
Survey Museum,” in Museum Studies: An Antho-
logy of Contexts (New Jersey: Wiley Blackwell,
2004), 51-70.

26 Gretchen T. Buggeln, “Museum Space and the
Experience of the Sacred,” Material Religion 8, 1
(2012): 41.
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Manevi bir deneyimden beklenen, kisinin
kendi icat ettigi bir hali yasamasindan ¢ok,
baglant1 kurulan kisi ya da degerin kendisine
ilham ettirdigi durumu yasamaktir. Bu agi-
dan bakildiginda burada beklenen tam olarak
otantik bir durumdur. Esyanin ve deneyimin
otantikligi birbirine ¢ok baghdir ama diger
yandan bu formiiliin kuruldugu her yerde bu
baglant1 olmasa da yani orada sergilenen esya
o donem ya da o kisiye ait olmasa da sozii
edilen manevi deneyim yasanabilir.?’

Buggeln’e gore dini ve manevi olana ait olan
askin ve ilham verici 6zellikler artik giinii-
miizde modern miize ortaminda da bulun-
maktadir ve dini olan kurumsal ve kiiltiirel
olarak varligini siirdiirse de deneyim olarak
kutsal ortamlarda yasanan bir tiir vecd hali
miizelerde de hissedilmektedir. Yazar bunu
nerede ise bir hac deneyimine benzetir ki
bu da manevi ziyaret ile miize ziyaretlerini
benzer bir noktaya tagimaktadir.”® Bunun ters
cevrilmis hali de s6z konusudur: Kutsal yerler
de artik turistikleserek turizme yonelik bir
ziyaret deneyimi sunabilmektedir.”” Bu duru-
mun tipik bir 6rnegi olarak Aslan, bir kutsal
mekanin turistiklesmesi siirecinde Mevlana
Miizesi’ni degerlendirmektedir.*

4. Tasavvufta Esya Kiiltiirii
ve Dervis Ceyizi

Tasavvufta esya kiiltiiriiniin temelleri 6zellik-
le tarihsel perspektiften bakildiginda biiyiik
Olciide dervis c¢eyizi unsurlarina dayalidir.
Dervis ¢eyizi konusunun temel kaynakla-
11 olarak, stfi yasantisina yon veren temel

27  Buna ornek olarak, Anadolu’da Yunus Emre gibi
topluma mal olmus erenlerin tiirbelerinin birden
fazla olmasi verilebilir.

28  age. 36.

29  age. 40.

30 Rose Aslan, “The Museumification of Rumi’s
Tomb: Deconstructing Sacred Space at the Mevlana

Museum,” International Journal of Religious Tou-
rism and Pilgrimage 2,2 (2014): 2.
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ilkelerin anlatildig1 menakibname, fiitiivvet-
name, tacname, kiyafetname gibi eserlerden
olusan ¢ok zengin bir literatiirden bahsedilir.*
Bunlar hem sembolik ve mitolojik génderme-
ler hem de bir adab olusturan merasim, kabul,
inanis ve uygulamalarla iliskilidir. Modern
donemde bu konuda yazilmis literatiiriin
cogu, bu temel metin ve risélelere dayalidir ve
bu kaynaklarin ¢ogu, tac, seccade, hirka gibi
ayr1 ayr1 dervis ¢eyizi unsurlari ile ilgilidir.

Bir¢ok risdleden olusan ve dervis ¢eyi-
zi konusu ile ilgili farkli unsurlar1 i¢ceren
en kapsamli ¢alismay1, Istanbul’daki Erdi
Baba Dergahr’nin postnisini olan Yahya Agah
Efendi yapmistir. “Incelikler Derlemesi,
Marifetler Sandig1” anlamina gelen
Mecmii‘atii’z-Zarad ‘if, Sandukatii’l-Ma'arif
isimli eser, bu konudaki en temel eserlerden
biridir. “Dervis Ceyizi” tanimi orijinal baslik-
ta gegmemesine ragmen, miiellif eserinde tac
konusundan bahsederken “bizim serh etmek
istedigimiz konu, dervislerin ¢ehizi arasinda
sayilan saddet taci ...” diyerek konuyu metin
icinde ilk defa bu terimle ifade eder.®

“Fahr-i Alem Efendimizin Cehizi” baslig1
altinda ise kutsal emanetler arasinda sayilan
ve “Allahu Teala Hazretleri Restl-u Ekrem’i
mi‘rac’a davet ettigi zaman Tac, Hulle,
Kemer, Asa, Na’leyn, Burak ve Refref’den
olusan ¢ehizi Cebrail ile gondermisti” ifa-
desi ile baslayan boliimii yazmistir. Burada
da hem dervis ¢eyizi konusunun kékenini
hem de bu terimin yeniden tekrarlandigini
gortiriiz.*

Eserin yazilis tarihi H.1322-1325 aras1 yani
1904-1907 tarihleri aras1 olarak belirtilmistir.
Cok detayl1 ve kapsamli olan bu eser 6zellikle
tekke ve zaviyelerin 1925 yilinda kapatil-

31 Giildane Giindiizéz, “Sembolizm ve Mitoloji Bag-
laminda Tasavvuf Kiiltiiriinde Hirka, Alem ve Sec-
cade,” IV. Tiirkiye Lisansiistii Calismalar Kongresi
Bildiriler Kitabi, (Kiitahya: 2015), 123-136.

Yahya Agah, Mecmii ‘atii’z-Zard ‘if, 24.
ay.
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ma stirecinden sonra tasavvuf kiiltiriinin
tanitilmasi ve sonraki nesillere aktarilmasi
acisindan ¢ok biiyiik 6nem arz etmektedir.

Bu eser disinda tasavvuf kiiltiirlinde tac,
hirka, asa gibi birgok unsurla ilgili farkli
zamanlarda, farkl tarikatlere ait risalelerin
yazilmig oldugu goriilmektedir.** Bunun
sebebi, tarikat kiiltiiriine ait birgok islevsel
ve hiyerarsi bildiren semboliin bu unsurlar-
da yatmasi olarak goriilebilir. Bu unsurlara
ait, renk, say1 ve bigimlere dair semboliz-
min zenginligi ve 6zellikle referans verdigi
manevi a¢ilimlar da bu ¢aligmanin kapsamini
asacak kadar fazla ve detaylidir. Giindiiz6z
bu unsurlarin kiiltiirel ve tasavvufi anlamini
ozellikle islevsellige de vurgu yaparak su
sekilde ozetler:

S6z konusu tasavvufi unsurlar, bir taraf-
tan tekkedeki merasimler ve tarikat hi-
yerarsisi ile baglantili temsil ve atiflarla,
bilgi ve degerlerin birbiriyle olan iligkisini
organize etmekte, diger taraftan bilgiyi
sadece teorik boyuta mahkim olan bir
sey olmaktan ¢ikararak istlendikleri pra-
tige doniik islevlerle dervisin yasantisinda
seyrl sliliku daha miisahhas bir tecriibe
boyutuna tasimaktadir. ...Bdylece tasav-
vufun kendine 6zgii metodolojisi ¢erge-
vesinde lrettigi sembolizm ve zahir ilim-
lerden goreceli olarak farkli olan marifet
anlayisi, tasavvuf disiplinini teorik kalip-
lar ile sinirli kalmayan ve pratige doniik
dinamik bir yap1 haline doniistiirmektedir.
Ustelik bunu yaparken, kendine 6zgii tem-
sili bir dil insa etmektedir.*

Modern literatiirde dervis ¢eyizi konusun-
da yazilmis yeni akademik calismalar da
mevcuttur. Giindiizoz, yakin donemde konu
ile ilgili en kapsamli akademik ¢alismalar1
yapmis, biitiin unsurlar1 kadim kaynakla-

34 Bu konuda eser vermis olan ¢cagdas yazarlarin kay-
nakgalarinda bu risalelerin ¢ogunu gorebiliriz.
35  Giindiizéz, “Sembolizm ve Mitoloji Baglaminda

Tasavvuf Kiiltiiriinde Hirka, Alem ve Seccade,”
135-36.
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ra dayali olarak detaylari ile ele almigtir.*®
Muslu, “Tiirk Tasavvuf Kiiltiiriinde Tarikat
Kiyafetleri ve Sembolik Anlamlar1” isimli
makalesinde giil miihiirleri, taclar, giysiler,
kusaklar ve nefir basliklar1 altinda dervis
ceyizi konusunu sembolik olarak detayli bir
sekilde incelemistir.’” Maden ise konuyu
Bektasilik kiiltiirli agisindan tarihi pers-
pektifte ele almistir.®® Atasoy, gorsel ola-
rak da ¢ok zengin bir sanat tarihi ¢aligmasi
ve popiiler bir kaynak olan Dervis Ceyizi
isimli kitab1 ile konuya giincel bir katki
getirmistir.*

Dervis ¢eyizine iliskin konular belli tarikat-
lerin usul, adab ve erkaninin anlatildig1 eser-
lerde de gegmektedir. Yahya Agah Efendi’nin
eserindekine benzer sekilde, zikir adabi,
taharet adabi, yemek adabi gibi konularin
arasinda giyim adabi gibi bir basligin bulun-
dugu Miydr-1 Tarikat gibi eserlerde, elbise,
sar1k, hirka, tac gibi basliklara yer verilmis,
bu esyalarin sahip olduklar1 sembolik mana-
larla birlikte, ilgili malzeme, bi¢im gibi fizik-
sel ozellikleri de tariflenmistir.*

Tasavvuf kiiltiirtinde dervis ¢eyizi unsur-
larinin neredeyse canli birer varlik oldugu
kabul edilerek bunlara hiirmet gdsterilme-
si gerektigi siklikla ifade edilmistir. Ancak
asil olan bu ¢eyizin batini temsillerinin 6ne
ciktig1 bir tasavvuf ddabina sahip olmaktir.

36 age.; Giildane Giindiizéz, “Tasavvuf Kiiltiiriinde
Hirka, Alem ve Seccade”, Akademik Bakis Ulusla-
rarast Hakemli Sosyal Bilimler Dergisi, 64 (2017):
79-94; Giildane Giindiizoz, “Tekke Hayatinda Ug
Muktedir Figiir: Sancak, Alem ve Tug”, Tiirk Kiiltii-
rii ve Hact Bektas Veli Arastirma Dergisi, 85 (2018):

161-181.

37 Ramazan Muslu, “Tiirk Tasavvuf Kiiltiiriinde Ta-
rikat Kiyafetleri ve Sembolik Anlamlar1”, EKEV
Akademi Dergisi 12, 36 (2008).

38  Fahri Maden, “Bektasilikte Giysi ve Sembol Olarak
Tac”, Tiirk Kiiltiirii ve Hacit Bektas Veli Arastirma
Dergisi, 60 (2011): 65-84.

39 Atasoy, Dervig Ceyizi.

40  Mustafa Tatci, Halveti Sabani Yolunun Adabi (Mi-
yart Tarikat), (Istanbul: H Yayinlar1, 2013).
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Bununla baglantili olarak bir ziimre de s6z
konusu adabi, tac ve hirka gibi unsurlara
baglamadan melamet yolunu tercih etmistir.
Halk ile i¢ i¢e yasayan ancak goniillerindeki
manevi halleri halktan gizlemeye 6zen gos-
teren Melami mesrepteki sufiler, dis gorii-
niise dair bu egyalara itibar etmemislerdir.*!
Tasavvuf edebiyatinda yer alan,

Dervislik olayd: tac ile hirka
Biz dahi alirdik otuza kirka

gibi ifadeler bu kiiltiiriin icinde gecen, esas
konunun bu esyalar ve bunlarla ilgili sere-
moniler degil, temsil ettikleri degerler oldu-
gunu belirten bir literatiirii de beraberinde
getirmistir.

Calismada temel bir baslangic noktasi olmasi
itibariyle konu ile ilgili eski ve cagdas eser-
lerden yararlanarak dervis ¢eyizi kategorisine
girebilecek esyalar su sekilde listelenebilir:
Tac ve bagliklar, asa, ciibbe, hirka, kemer gibi
kiyafetler; post, seccade, tesbih, sancak, t1g,
teber, sis, muin, miitteka gibi zikir ve ibadet
esyalart; masiki aletleri; keskiil, sofra gibi
giindelik dervis esyalari.

5. Kutsal Emanetler ve Ziyaret Kiiltiirii

Kutsal emanetler bircok kaynakta da izlerini
stirebilecegimiz gibi bugiin bildigimiz dervis
¢eyizi esyalarinin cogunun temelini olustu-
rur. Halifeligin Osmanli Imparatorlugu’na
gecmesinden sonra, Hz. Peygamber’e ait
olan hirka, asa, sakal-1 serif gibi emanetler
Osmanlr’da titizlikle korunmus ve saklanmis,
belli giin ve donemlerde de seremonilerle
izleyicilerin ziyaretine sunulmustur. Padisah,
vezir ve diger saray erkani cuma giinlerinde,
bayramlar, devlet torenleri ya da askeri sefere
cikmadan once bu kutsal emanetleri ziyaret
ederler, her Ramazan ayinin 15’inde hirka-i
saadet, mahfazasindan ¢ikarilarak, padisah

41 Giindiizoz, “Sembolizm ve Mitoloji Baglaminda
Tasavvuf Kiiltiiriinde Hirka, Alem ve Seccade”,
124.
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ve ileri gelen erkan tarafindan opiiliirdi.*
Ayrica Hirka-i Serif’e temas etmis, “desti-
mal” ad1 verilen tiilbentler de ziyaretcilere
dagitilirdi. Temelde bu ziyaret kiiltiiriiniin
IslAm’m sartlarindan olan hac ibadetine ve bu
ibadetlere iliskin ritiiellere dayali oldugunu
sOylemek de miimkiindiir. Sadece inang ve
amele degil, peygamber agk1 ve hiirmetine de
dayali olan bu “Osmanli dindarligr’* bugiin
manevi anlamda sozii edilen tiirde bircok
ritlielin de temelini olusturmaktadir.

Giinay’in “ziyaret dindarlig1” olarak isim-
lendirdigi bu kiiltiir, halk dindarliginin da
o6nemli bir parcasi olmustur:

Tiirbe, yatir, mezar, kutsal agac, tas, ma-
gara ve su kaynaklari ile tiirlii dilekler,
adaklar ve amaclar ve gesitli usullerle zi-
yaretlere konu teskil eden 6teki adak ve zi-
yaret yerleri ile adak ve ziyaret dindarligi,
egemen dini kiiltiire nispetle bir alt-kiiltiir
ve hatta bazen karsit-kiiltiir olarak Tirk
halk dindarliginin olduk¢a fonksiyonel
kutsal odaklar1 olarak karsimiza ¢ikmak-
tadir.*

Gilinay’in da belirttigi gibi bu ¢ercevede efsa-
ne, menkibe ve kerametler, ziyaret yerlerinin
kutsal olarak mesrulagmasini saglayan vasi-
talar ya da mekanizmalar olarak da gorii-
lebilir.* Adak ve ziyaret dindarlig1 sadece
tiirbe ziyaretlerini degil, belli usullerle kutsal
bilinen objeleri ziyareti ve onlara sayg1 etra-
finda olusmus zengin bir kiiltiirii de ifade
etmektedir. Burada hem kutsal emanetler
konusu ile baglantili ziyaret ve ritiieller, hem
de Anadolu’da yaygin olan bir¢ok farkl adeti,
baglantili olarak kutsal nesne ve deneyimleri

42 Christiane Jacqueline Gruber, Osmanli-Islam Sa-
natinda Tapinma ve Tilsum (Istanbul: Yapr Kredi
Sanat, 2020).

43 age. 15.

44 Unver Giinay, “Tiirk Halk Dindarhiginin Onemli

Cekim Merkezleri Olarak Dini Ziyaret Yerleri”, Er-
ciyes Universitesi Sosyal Bilimler Enstitiisii Dergisi
1, 15 (2003): 6.

45  age.
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de yaninda getirmektedir. Bu tiir durumlarda,
mekan, nesne ve deneyimler birbirinden ayri-
lamayan bir biitiin olmaktadir. Bu nedenle
modern baglaminda miize ve sergi ziyaret-
lerinin de bu ziyaret kategorisi ile kesistigi
durumlar 6zellikle bu ¢alismada ele alinan
koleksiyonlar gibi sergilerde 6ne ¢ikmaktadir.

6. Tekke ve Zaviyelerin Kapatilmasi
Siirecinde Dervis Ceyizi

Tekkeler, Tiirk-Islim tasavvuf geleneginin
ve kiiltlirtiniin i¢cinden yeserdigi ¢ok 6nemli
kurumlardir. Yiizyillarca varliklarini siir-
diirdiikten sonra Osmanli Devleti’nin son
devirlerinde bozulmaya basladiklar1 ve
kurulus amaglarindan saptiklar: goriilmiis-
tiir. II. Mahmut déneminde ciddi bir devlet
miidahalesi ile kars1 karsiya kaldiktan sonra
Osmanl1 Devleti’nin yikilmasinin ardindan
kurulan Tiirkiye Cumhuriyeti Devleti tara-
findan devletin temel prensiplerinden birisi
olarak kurgulanan laiklik anlayis1 ile uyum-
suz bulundugu i¢in 1925 yilinda kapatilmis-
lardir.*®

Tekke ve zaviyelerin kapatilmasindan sonra
16 Eylil 1925 tarihinde ise mimari eser-
ler disindaki eserler i¢in Bakanlar Kurulu
karartyla tekke ve tiirbelerde mevcut sanat
ve tarihi kiymeti olan ve nakledilme imkani
bulunan esyalarin, miizeler miidiiriince tet-
kik ve tespit edilerek miizelere nakledilmesi
karar1 alinmigtir.*’” Yayinlanan kararname-
ler sonrasinda tekkelerdeki esyalar1 tasnif
etmek konusunda farkli illerde komisyonlar
kurulmus, bu komisyonlarda il muhasebe,
hukuk ve vakif midiirleri, miiftii, ortaokul
tarih ve cografya d6gretmenleri yer almis-
tir. Bu uzmanlar arasinda sanat tarihgileri
gibi uzmanlarin olmamasi dikkat ¢ekicidir.
Nitekim bu siirecte bir¢ok esyanin degerli ya

46  Sabit Dokuyan, “Tekkelerin Kapatilmasi ve Tasfi-
ye Stireci 1925-1938”, Tiirk Kiiltiirii ve Haci Bektag

Veli Arastirma Dergisi, 98 (2021): 217-244.
47  age. 237.
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da sergilenmeye deger olup olmadig1 konu-
sunda tereddiitler yasanmistir.*®

19 Aralik 1925 tarihinde Resmi Gazete’de
tekke ve zaviyelerdeki esyalar hakkinda
yayinlanan tamimde soyle denilmektedir:

Tarih ve sanat alaninda kiymete sahip ve
yazma eserler miizelere konmak iizere ay-
rilacaktir. Her tiirli mizik aleti, rahle, asa,
kiirsii, tesbih, kan tasi, kavuk, post, sam-
dan, kandil, Bektasi nefeslerinden birkag
beyit veya resim ihtiva eden levhalar, to-
puz, kili¢ ve kalkan gibi esyalar ayrilacak-
tir. Acemkari ve Anadolu mamulii nebati
boya ile boyanmis kilim, hali ve bunlarin
pargalar1 gibi Islami eserler ve giizel sanat
triinleri 6nem arz etmektedir.*

Bu egyalarin bir kismi1 olusturulan inkilap
miizelerine, bazilar1 ise Ankara Etnografya,
Tiirk ve islam Eserleri ve Topkap: Saray1
Miizeleri’ne nakledilerek, teshirlerine bas-
lanmustir.>

Tekke ve zaviyelerin kapatilmasindan sonra
miize olarak ziyarete agilan ilk dergah, Konya
Mevlevihanesi’dir. Dergah, 1925 yilindaki
kanunun hemen ardindan 1926 yilinda Konya
Asar-1 Atika Miizesi olarak diizenlenmis ve
devlet destegi ile 1927 yilinda da hizmete
actlmistir.”' Ancak yine ¢ok 6nemli bir kiilliye
olan Hac1 Bektas Veli Dergahi ancak 1964’te
miize olarak hizmete girmistir. Bu siiregten
once dergahtaki bilumum esya farkli miize-
lere, Ozellikle de Ankara’daki Etnografya
Miizesi’ne naklettirilmis, miizenin ag¢ilma
siirecinde Etnografya Miizesi'ne gonderi-
len esyalarin iadesi istenmistir.>> Benzer bir

48  age. 238.

49  Dokuyan, “Tekkelerin Kapatilmasi ve Tasfiye Sii-
reci 1925-1938”, 238.

50  age.

51  Naci Bakirci, “Konya Mevlana Dergahi1”, Istem, 10
(2007): 191-202.

52 Hisnii Giirbey, Mahsuni Giil ve Hakki Tasgin,
“Tekke ve Zaviyelerin Kapatilmasinin Ardindan
Haci1 Bektas Veli Dergahr’'ndaki Esyalarin Duru-
mu”, Tirk Kiiltiirii ve Hact Bektas Veli Arastirma
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durum da Karagiimriik Cerrahi Tekkesi icin
gecerlidir. Bliyiik miicadelelerden sonra der-
gah, Miizeler Miidiirliigiine gegerek “kiiltiir
evi” olarak kaydettirilmistir.>® Bu ¢alisma-
da ele alinan mekanlardan biri olan Ummii
Kenan Dergahi ise yeniden insa ettirilerek
2007 y1linda miize olarak hizmete agilmistir.

Tiirkiye’de tekke ve zaviyelerin kapatilmasin-
dan sonra bu ve benzeri bir¢ok farkli siireg
yasanmis, bazi tekkeler ve iclerindeki esyalar
miizeleserek yerlerinde korunmus, bazilari
farkli miize ve sergilere, ya da kisisel kolek-
siyonlara devredilmistir. Dervis ceyizi ile
ilgili caligmalar ve sanat tarihi agirlikli ya
da tematik koleksiyonlarin olusturulmalari
ise daha geg tarihlere rastlamaktadir.

Diinyada ise tasavvuf temali miizelerin say1-
sinin ¢ok az oldugu sdylenebilir. Ozellikle
bu caligmada ele alindig1 gibi bir tasavvuf
biiytigii lizerinden gelistirilen sayili miize
orneklerinden biri Inayet Han igin olustu-
rulmus miizedir.* Bunun disinda tasavvuf
miizesi konusu ve ad1 altinda genel ve tematik
miizelerin sayisi da sinirhidir.

7. Kenan Rifai: Tasavvufi Goriisii,
Dervis Ceyizi ve Esya Konusuna Bakis1

Son devrin 6nemli mutasavvif ve miinev-
verlerinden Kenan Rifai, 1867°de Selanik’te
diinyaya gelmistir. Galatasaray Sultanisinden
ve Hukuk Fakiiltesinden mezun olmus, birgok
sehirde maarif mudiirligii ve 6gretmenlik
yapmistir. 11k icAzetini Kadiri tarikati seyhi
ve annesinin de miirsidi olan Seyh Ethem
Efendi’den almistir. Sonrasinda dort yil kal-
dig1 Medine’de Seyyid Hamza er-Rifai tek-

Dergisi, 101 (2022): 421-440.

53 Iskender Ciire, “Tekke ve Zaviyelerin Kapatilma-
sindan Sonra Turkiye’de Tarikatlar: Cumhuriyet
Doneminde Cerrahilik”, 9. Tiirkiye Lisansiistii Ca-
lismalart Kongresi Bildiriler Kitabi 111, 2021, 103-
116.

Sufi Museum, Erigim Tarihi: 5 Ekim 2024, https:/
www.sufimuseum.nl/.
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kesine devam etmis ve Rifailik’ten icazet
ve hilafet almistir. Kenan Rifai, Medine’den
dondiikten sonra Fatih’te 1908 y1linda Ummii
Kenan Dergahi adi altinda kendi dergahini
acmistir.

1925°te tekkelerin kapatilmasi sirasinda
kendisinin kurdugu dergah aktiftir, ancak
bu tarihte birgok tarikate ait tekke ve zaviye
onunki ile birlikte kapatilmistir. Bu donem-
de tekke mensuplari i¢cinde bu karara karsi
c¢ikanlar oldugu gibi, karsi ¢ikmadan bu duru-
ma uyum saglayanlar da olmustur. Kenan
Rifai bu ikinci grupta sayilabilir. Dergahlar
kapatilmadan 6nce de miiritlerinin dikkatini
zahiri unsurlardan dertni olana yonlendir-
meye doniik bir bakis agis1 olan Rifai, ilgili
karardan sonra tekke faaliyetlerine son vermis
ve devletin konu ile ilgili hiikmiine sayg1 gos-
tererek vakfiyesini feshettirmistir. Kendisinin
bu konu ile ilgili olarak “ulii’l-emre itaat” yani
devrin gerektirdiklerine uyma anlayisinda
oldugu goriilmektedir.” Bunun asil sebebi de
sahip oldugu “vahdet felsefesi”dir ki, bu da
fail olarak yalniz Allah’1 kabul edince, kul isi
denilen bir emri de Hak’tan bilmesi, boylece
dergahlarin kapatilma emrini de Allah’in bir
tecellisi olarak gormesidir.>

Tekkeler kapatildiktan sonra “bir zaman-
lar ndy-1 Mevlana ile demsaz idik, simdi
olduk masaallah bir diidiik” diyerek mah-
zun oldugunu belirten bir dostuna verdigi
cevap bu konudaki goriisiini 6zetlemeyi
saglar: “Evvelce, zahir tekkesinde demsaz
idik, simdi kalp tekkesinde dilsaziz. Allah
bdyle istemis, boyle yapmis, simdi ten tekke
oldu, goniil de makam, yine kalpler cemal
nuruyla doldu. Mescid ii meyhanede, Kabe’de
biithanede, hanede, viranede, ¢cagiririm dost,

55 Arzu Eyliil Yalginkaya, Ken'an Rifdi: Hayati, Eser-
leri ve Tasavvuf Anlayisi, (Istanbul: Nefes Yayinla-
r1, 2021), 160.

56 Samiha Ayverdi, Nezihe Araz, Safiye Erol, Sofi
Huri, Ken'an Rifai ve Yirminci Asrin Isiginda Miis-
Limanlik, (Istanbul: Hiilbe Yayinlar1, 1983), 99.
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dost.” Bu sozleriyle Kenan Rifai, tekkede
yapilan ibadetler, ritiiel ve geleneklerden ¢ok
bunlarin ifade ettigi mananin ve insanin nasil
bir tekamiil icinde oldugunun 6nemli oldu-
gunu belirtmektedir. Bu konuda kendisinin
de tekkelerde yetismedigini, kendi dergahi
acilacagi zaman bizzat tekke tekke gezip usul
erkan 6grenmeye calistigini, mirsitligin zikir
ve devranda iistat olmakla dl¢iilemeyecegini
ifade etmesi ¢ok onemlidir. Ona gore “tarikat
demek, edep, irfan ve insanlik demektir.””®

Kenan Rifat’nin bir kurum olarak tekkeler
konusundaki perspektifi, farkli vesile ve
araclarla manevi egitimin miimkiin oldugu-
na dair bir goriisii i¢erir. Kendisinin en yakin
ogrencilerinden yazar ve miitefekkir Samiha
Ayverdi’nin eserleri i¢in sdyledigi “Hey Koca
Samiha! Kitaplarinla dergahimi yeniden
agtin™ sozii bu goriislinii bize aktarmaktadir.
“Tekkeler bir giin agilacaktir fakat akademi
olarak agilacaktir’™® sozii de yine dergahla-
rin, tasavvufun prensiplerinin aktarildig tek
merkez olmadigi, 6zellikle modern ¢cagda bu
egitimin farkli kanallardan yapilabilecegine
dair vizyonunu ortaya koymaktadir.

Kendilerinin dervis g¢eyizine iliskin 6zel
olarak sOyledigi bir soze rastlanmamaistir.
Ancak Giildiituna’nin makalesinde ele aldig1
ve bizzat Kenan Rifai’nin kendisinin yaptir-
di1g1 mihrap resmi (Resim 1) de sadece dervis
c¢eyizinin tanitildigi bir resim olmaktan ¢ok
farklidir. Bu resim ve halifesi Ziya Cemal
Bey tarafindan hazirlanan bu resimle ilgili
yazilmis “Mihrab ve Zarfin Tefsiri” baglikli
yaziyla Kenan Rifai dervis ¢eyizindeki biitiin
esya temsillerinin sekillerinden ziyade sem-
bolik manasina referans vermektedir.®!

57  Ken’an Rifai, Sohbetler, (Istanbul: Kubbealt: Nesri-
yat, 2000), 123.

58  Ayverdi ve digerleri, Yirminci Asrin Isiginda Miis-

liimanlik, 98.
59 Yalc¢inkaya, Ken'an Rifai, 172.
60  age. 283.

61 Hatice Dilek Giildiituna, “Tasavvufta Sembolizme
Tipik Bir Ornek: Ken’an Rifa’nin ‘Rifai Mihrabr’
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Resim 1. Kenan Rifai’nin Seyyid Ahmed er-Rifai
kitabinin kapaginda kullanilan mihrap temsili

Ancak Kenan Rifai’nin yaratilmig her esyaya
yaratandan Otiirii hiirmet gosterdigini, esya,
hayvan ve bitkilere karsi 6zel yaklagimini da
sohbetlerindeki bazi alintilardan anlayabili-
riz. Bu anlayisinda temel olan, her seyi yerli
yerine koymak ve o sekilde hiirmet etmektir
ki bu onun adalet anlayisini da 6zetlemekte-
dir. Bununla baglantil1 ve zit bir kavram ola-
rak kendisi zuliim kavramini “bir seyi yerli
yerine koymamak” olarak tanimlamaktadir.
GozlIigiinii basucunda hep ayn1 yere koyma-
s1, hayvanlara insan ismi konulmasina karsi
¢ikmasi bunlara 6rnek olarak verilebilir. Bir
miiridine, i¢tigi sigaray1 bile yiiziinii burus-
turmadan sondiirmeyi telkin etmesi de her
seye kars1 duyulmasi gereken hiirmet {izerin-
den ayni1 anlayisi desteklemektedir.®

Esyalarin islevlerini, insanlarin vazifeleri ve
manalart ile ilgili semboller ya da drnekler

Tasviri,” Eskisehir Osmangazi Universitesi Ilahiyat
Fakiiltesi Dergisi 9, 2 (2022): 1276—-1307.

62 Ken’an Rifai, Sohbetler.
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olarak kullanan Kenan Rifai sdyle demektedir:

Bir diikkana girdiginiz zaman, vazo, bar-
dak, tabak, kase ve daha bircok esya go-
riirsiiniiz. Her gordiiglinliz seyin de bir
vazifesi vardir. Higbiri bos yere yapilma-
mistir. Fakat bir vazonun vazifesi ile bir
sisenin veya tabagin vazifeleri bir midir?
Keza, insanlarin da her biri birer mana
ile bu alem sahnesine gonderilmislerdir.
Mesela, senin viicidun vazosuna iyilik-
ler, giizellikler konmustur. Onun i¢in sen
hos ve latif gseyler yapiyorsun. Bir bagkasi-
nin viiciduna ise kotiiliikler ve fenaliklar
konmus, o da halka eza verici kotil isler
isliyor. Ne diyelim ki bu diinyada iyilerin
oldugu gibi, kotiilerin de vazifeleri vardir.®

Bazen de konuyu Allah’in yaratma maksadi
ile birlestirerek, esyalar1 sembolik birer 6rnek
olarak ele almaktadir:

Elindeki gozliik kutusunu géstererek: “Su
belli bir ig i¢in yapilmistir. Bunun igine
seker koyamazsin. Su basit esyay1 bile dii-
stiniip tasarlayan bir akildir. Ya biitiin kai-
nat1, her seyi, denizleri, dereleri, daglari,
tepeleri, madenleri, nebatlar1 ihtiva eden
insan1 nasil olur da bir akil icat etmemis
olur? Iste onun mucidi de akl-1 kiildiir,
yani Allah’tir.”*4

Biitiin bu 6rnekler, kendisinin esyaya, ait
oldugu ortamlardan ya da temsil ettiklerinden
ziyade, yaraticisindan dolay1 hiirmet ettigini
ve onlar1 sohbetlerinde sembolik degerleri
acisindan konu ettigini gostermektedir.

8. Kenan Rifai Koleksiyonlari

Kenan Rifai’nin dergahina ait esyalarin biiyiik
kismi, bugiin vakif olarak kullanilan Ummii
Kenan Dergahr’'ndaki semahane ve konak kis-
minda bulunan Huzur Odasi ve ¢evresinde;
biiyiik dl¢tide kisisel koleksiyonlardan toplan-
mis esyalardan olusan bir diger koleksiyon ise

63 Ken’an Rifai, Sohbetler, 411.
64  age.20-21.
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NEF Vakfi Kenan Rifai Uluslararas: Tasavvuf
Kiiltiirti Arastirma Merkezinde sergilenmek-
tedir. Bu boliimde, her iki koleksiyonun genel
muhtevasi ile ortak ve farkli 6zellikleri ele
alinacaktir.

8.1. Cenan Vakfi Ummii Kenan Dergihi
Miize ve Koleksiyonu

[1k merkez Kenan Rifai’nin daha 6nce
Fatih’te dergah olarak actig1 ve su anda Cenan
Vakfi’'nin merkezi olarak kullanilan ve Kenan
Rifai Tasavvuf Arastirmalar1 Enstitiisiiniin
de i¢inde oldugu binadaki miize ve koleksi-
yondur. Cenan Vakfi’nin web sitesinde miize
ve restorasyon siireci su sekilde anlatilmistir:

Ken’an RifaP’nin 1908 yilinda, Ummii
Ken’an Dergdh-1 Serifi adiyla agtig1 der-
gah binas1 bir asir sonra restore edilmis,
Cenan Egitim, Kiiltiir ve Saglik Vakfi ve
bilinyesinde Kenan Rifai Tasavvuf Aras-
tirmalar1 Enstitlisii olarak kiltiir ve irfan
hayatinin hizmetine girmistir.

2007 senesi i¢inde, Cenan Vakfi uhdesinde
bulunan binanin yeniden insas isi biiyiik
6l¢lide tamamlanmais, aslina uygun olarak
mimarisi tamamlanan eski semahanenin
bir “miize” olarak diizenlenmesi i¢in ¢a-
lismalara baslanmistir. Semahéanenin as-
lina uygun olarak diizenlenebilmesi i¢in
elde bulunan temel iki materyal kullanil-
mistir. Bunlardan birincisi ve c¢aligmaya
esas teskil edeni Ekrem Hakki Ayver-
di’nin 1920’1i yillarda ¢ektirdigi dort adet
semahane i¢ mekan fotografi, ikincisi Ke-
nan Rifai’den intikal etmis, Mehmet Orte-
noglu tarafindan tamir edilmis semahane
maketidir. Ilk olarak, bunlar bilgisayar
imkanlar1 da kullanilarak ayrintili bir se-
kilde elden gegirilmistir. Daha sonra, Ke-
nan Rifail Hazretleri’nin ailesinden hayat-
ta olanlarla irtibata gecilerek, bilgilerine
bagvurulmustur.®

65 “Miize”, Cenan Vakfi, Erisim Tarihi: 5 Ekim 2024,

https://www.cenanvakfi.org/muze/.
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Web sitesinde bu agiklamalarin altinda fotog-
raflari ile yer alan egyalar, dergahin semahane
boliimiine aittir. Burada levhalar, alemler,
sancaklar ve mihrap etrafindaki esyalar,
klasik dervis ¢eyizi parcalar1 olarak dikkat
cekicidir. (Resim 2) Bunun yaninda “kiirsii-i
serif” olarak gegen, Kenan Rifai’nin iizerine
cikarak sohbette bulundugu ahsap kiirsii ve
avizeler de yine bu mekanda bulunan esyalar
olarak miizede yer almaktadir.

Resim 2. Ummii Kenan Dergahi Semahanesindeki Mihrap

Bunun disinda bu web sitesinde yer alma-
yan ve konak kisminda bulunan, 6zellik-
le manevi gilinlerde ziyarete acilan Huzur
Odasi ve girisinde yer alan esyalar, miize
kapsaminda olmasa da, koleksiyonun par-
cast olarak sergilenmektedir. Burada da yer
alan egyalarin cogu dervis ¢eyizi olarak nite-
lendirilebilecek sistemin disindadir. Dervis
¢eyizi unsurlarinin i¢inde goriilebilecek olan
esyalarin biiyiik cogunlugu seméahanenin tist
katindaki koridordaki camekanlarda sergi-
lenmektedir. (Resim 3)
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Resim 3. Merasim hirkasi ve Kemer-i Serif
(Ummii Kenan Dergahi)

Konak ve semahane’de ziyarete agilan ve
sergilenen esyalarin bazilar1 su sekilde lis-
telenebilir:

- Dervis ¢eyizi unsurlari: Semahanedeki
sancaklar, alem, kiirsii, mihraptaki biitiin
unsurlar (sis, tesbih, keskiil, nefir, post,
topuz ve sis vb.); semahanenin ikinci katin-
da camekéanlarda sergilenen merasim hirkasi
ve Kemer-i Serif, Sam hirkas1,*® Haydariye,
clibbe, Mevlevi sikkeleri ve sikke tepeligi,
mutteka, kemer, kasagi, sis, miihiir, topuz, t1g,
Rifai giilleri, rida ve sedd, seccade ve tesbih;
(musiki aletleri) ney ve bendir, Mevlevi ayin-
leri, na‘tler, Miraciye giifteleri ve /ldhiyat-1
Ken’an isimli eserin ilk el yazmasi; konak-
taki Huzur Odasi’nda cam mahfaza i¢indeki
Rifai taci.

- Fotograflar: Kenan Rifai’ye ait tek basina,
yakin c¢evresi ve ailesi ile ¢cekilmis fotog-
raflar, yakinlarina ait fotograflar, Ahmed
er-Rifai’nin tiirbe fotografi

66

Hirka ve kemerlerin bazilar1 Kenan Rifai’nin tize-
rinde oldugu fotograflari ile sergilenmektedir.
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- Hatlar
- Kitaplar ve defterler

- Mekana ait unsurlar: Rahle, odanin girisinde
yer alan duvar saati, sedirler, sedir yastiklari,
kitaplik, halilar, el islemesi duvar panolari

- Maketler: Ummii Kenan Dergahinin maketi,
Mekke ve Medine maketleri, cAimi maketi

- Giindelik nesneler: Giilabdan, buhurdan gibi
esyalar, samdanlar, mumlar, fincanlar, yazi
aletleri, biblolar, semazen figiirii, sicaklik
olcer, kitaplik, vb.

- Giuindelik kiyafetler: Deri ayakkabi-
lar, Kenan Rifai’nin muritlerinden Nazl
Hanim’in etegi, tiilbenti vb.

Semahane ve sozii edilen konaktaki oda, bay-
ramlar, kandiller ve Kenan Rifai’nin vefat
y1ldoniimii olan 7 Temmuz giinlerinde ziya-
rete agilmakta, ziyaretgiler belli bir diizenle
bu mekan ve esyalar1 ziyaret etmekte, soziinii
ettigimiz ziyaret adabi i¢inde tazim ve duada
bulunmaktadirlar. Ozellikle semahanedeki
kiirsti ve odada yer alan sedirlerin iistii ziya-
retciler tarafindan oniinde egilerek, bazen
dokunulup bazen de opiilerek ziyaret edil-
mektedir.

8.2. NEF Vakfi Kenan Rifai
Uluslararasi Tasavvuf Kiiltiirii
Arastirmalar1 Merkezi Koleksiyonu

Kenan Rifai ile ilgili ya da iliskilendiril-
mis esyalarin bir kisminin sergilendigi
Istanbul’daki diger mekan ise Bebek’te,
2024 yilinda acilan NEF Vakfi Kenan Rifa1
Uluslararasi Tasavvuf Kiiltiirii Aragtirma
Merkezidir. Buradaki egyalar biiyiik dl¢iide
Kenan Rifai’nin yakinlarina ve 6grencileri-
ne ait kisisel koleksiyonlardan toplanmaistir.
Burasi 6zel bir kiiratorliik ve tasarim hiz-
meti ile gelistirilmis yeni bir mekan olarak
dikkat ¢ekicidir. Koleksiyonda mekéanin
ortasinda yer alan sakal-1 serif ile birlikte,
ekranlar, bilgi panolar1 ve esyalarin ser-
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gilendigi camekanlar ve ¢ekmeceler yer
almakta, ayrica burada ¢evrimigi sesli reh-
ber teknolojisi kullanilmaktadir.®” Mekan,
Kenan Rifai’nin hayatina iligkin tarihi bir
panorama, ¢ocukluk, egitim hayati, maarif
donemi gibi hayatinin ¢esitli donemleri, ica-
zet aldig1 tarikatler ve manevi 6grencilerine
ayrilmis nesne ve fotograflarin bulundugu
0zel panolar, camekanlar ve ¢ekmecelerden
olusmaktadir. (Resim 4)

Kenan Rifai’nin bu merkezde sergilenen
esyalarindan bazilari su sekilde listelenebilir:

- Hz. Peygamber’e ait Sakal-1 Serif

- Kenan Rifa1’ye ait sakal-1 serifler

B S 111 1

Resim 4. NEF Vakfi Kenan Rifai Uluslararasi
Tasavvuf Kiiltiirii Arastirma Merkezi

67 “NEF Vakfi Kenan Rifai Uluslararast Tasavvuf
Kiultiri Arastirma Merkezi”, izi. TRAVEL, Erisim
Tarihi: 5 Ekim 2024, https://izi.travel/es/c6b8-nef-
vakfi-ken-an-Rifai-uluslararasi-tasavvuf-kulturu-
arastirma-merkezi/tr.
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- Dervis ceyizi unsurlari: Farkl tarikatleri
tanitan camekanlarda yer alan taclar, arakiye,
seccade

- Fotograflar: Cocukluk ve gengligine dair
resimler, akrabalarinin resimleri, arkadas
ve muritlerinin resimleri, kutsal mekanlarin
resimleri

- Hatlar

- Kitap ve defterler: Sohbet defterleri, basili
kitaplar, notlar, mektuplar

- Giindelik nesneler: Mumluk, yastik kiliflari,
seccade, sigara agizligi, buhurdanlik, catal
kasik seti, sahan, kase vb.

N
il Qoculkluk

>
Childhood,




HATICE HUMANUR BAGLI

- Giindelik kiyafetler: Ayakkabilar, ceketler,
robdésambrlar, pijama, gomlek, battaniye,
coraplar, takkeler, baston

- Yakinlarina ait giindelik esyalar: Gecelik,
ceket, fular, fincanlar, ithaflar, kitaplar

- Dogal pargalar: Kutsal mekanlar, Ehl-i beyt
ve tarikat biiyiiklerinin tlirbelerine ait toprak-
lar, Dergah-1 Serif’ten yap1 pargalari ve taglar

- Kutsal hediyeler: Kabe Ortiisii, Ravza
Ortiisii, diger ortiiler, sancaklar, destimaller
vb.

NEF Vakfit Kenan Rifai Uluslararasi
Tasavvuf Kiiltiirii Arastirma Merkezinde yer
alan esyalarin biiyiik ¢ogunlugu dergahta,
ozellikle konaktaki Huzur Odasi ad1 verilen
odada sergilenenlerle benzerdir. Dergahtaki
semahanede yer alan esyalarin cogunlugu
dervis ¢eyizi kategorisine dahil edilebilecek
nitelikteyken konaktaki Huzur Odasi ve giri-
sinde ise glindelik esyalar1 da igeren esyalar
vardir. NEF Vakfi Kenan Rifai Uluslararasi
Tasavvuf Kiiltiirii Arastirma Merkezinde
ise egyalarin ¢cogu 6zel koleksiyonlardan
toplanmis, giindelik hayata 6zgii esyalar-
dir. Bu agidan buradaki esyalarla konaktaki
Huzur Odasr’'ndaki koleksiyon arasinda bir
benzerlik vardir. Konaktaki koleksiyonun
en 6nemli 6zelligi, bizzat Kenan Rifai’nin
yasamis oldugu yer olmasindan dolay1 meka-
na ait sedir, kiitiiphane, hali, duvar saati gibi
unsurlarin da yerinde ziyaret edilebilmesidir.
(Resim 5)

Nef Vakfi Kenan Rifai Uluslararasi Tasavvuf
Kiiltiirti Arastirma Merkezi koleksiyonunu
digerinden ay1iran en 6nemli unsurlarin basin-
da ise kutsal emanetler arasinda da yer alan
Hz. Peygamber’e ait sakal-1 serif gelmektedir.
Sakal-1 serif bu sergi mekaninin ortasinda
bir camekanda 6zel muhafazasi igerisinde
sergilenmektedir. Geleneksel kutsal emanet-
ler adabina uygun bir sekilde 6zel giinlerde
muhafazasi kaldirilarak ziyaret edilebilmek-
tedir (Burada yer alan cam goriiniimlii kaide,
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Resim 5. Huzur Odasinin Girisindeki Biiyiik Duvar Saati
ve Sedir (Ummii Kenan Dergahi)
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sakal-1 serif’in gelenekte 40 adet ipek bohga
icerisinde muhafazasini temsilen i¢ ice gec-
mis kf1 bir hat tertibidir). (Resim 6)

/

©:serleri

(L2 ]
hew'in

y

Resim 6. Sakal-1 Serif ve 6zel tasarlanmig camekani
(Nef Vakfi Kenan Rifai Uluslararasi Tasavvuf Kiiltiiri
Arastirma Merkezi)

NEF Vakfi Kenan Rifai Uluslararasi Tasavvuf
Kiiltiirti Arastirma Merkezinin diger ayirici
ozelligi, diinyanin farkl yerlerinden farkl
tarikatlere ait yakin zamanda hediye olarak
gonderilmis sancaklar, sanduka ortiileri ve
farkli kutsal mekanlara ait topraklarin kolek-
siyonda yer almasidir. Bir diger 6zellik ise
sadece Kenan Rifai’ye ait olmayan, ancak
yakinlarina ait egyalar i¢in sergi boliimleri-
nin hazirlanmis olmasidir. Kenan Rifai’nin
manevi O0grencilerinden Nazli Hanim,

Meskure Sargut ve Samiha Ayverdi’ye ait
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esyalar da tipki Kenan Rifai’ye ait oldugu
diistiniilen egyalar gibi siniflandirilarak sergi-
lenmektedir (Resim 7). Diger yandan esyalar
disinda yazili panolar ve sesli rehber araciligi
ile Kenan Rifa1 ile ilgili kapsamli bilgi ve
aciklamalara ulasilabilmesi de ayirt edici bir
Ozellik olarak one ¢ikmaktadir.

Resim 7. Samiha Ayverdi’ye ait camekan
(Nef Vakfi Kenan Rifai Uluslararasi Tasavvuf Kiiltiiri
Arastirma Merkezi)

9. Analiz

Bir 6nceki boliimden de goriildigii gibi calis-
maya konu olan koleksiyonlarin ¢ok farkl
niteliklerde esyalar1 ve sergileme bi¢imini bir
arada barindirmasi dikkat ¢ekicidir. Tarikat
kiiltiiriiniin devami olarak goriilebilecek der-
vis ¢eyizi unsurlarinin digsinda bir¢ok farkli



HATICE HUMANUR BAGLI

esyanin bu koleksiyonlarda ziyarete acilmasi
kiiltiirel anlamda analiz edilmeyi bekleyen
6zgiin bir durum olusturmaktadir. Ozellikle
bu vasita ile klasik tarikat kiiltiiriiniin disinda
daha genis ve kapsamli tespitlere kapi acil-
digin1 sOylemek yanlis olmaz. Bu durum
ayni zamanda c¢alismaya konu olan Kenan
Rifat’nin tasavvufi bakis agisindaki genislik
ve kapsayicilikla da iligkili goriilmektedir.

Calismada incelenmis olan ve tarihsel ve
sembolik anlamlari ile degerlendirilmis esya-
lar sisteminin, bir koleksiyon olarak varolus
sebebi ve anlamlar1 agisindan su genel tes-
pitleri yapmak miimkiindiir:

1. Tasavvuf anlayisinda her tiirli yaratil-
mi§ esyaya duyulan sayginin 6nemi

2. Kamil insan olan tarikat biiyiigi ile te-
mas etmis olan esyanin onun bir pargasi
olduguna inanilmasi.

3. Geleneksel anlamda manevi ve manevi
olmayan ayriminin tasavvufta olmamasi

4. Sergilenen bir¢ok esyanin bir semboliz-
me ve hikayeye kap1 agmast

- Oncelikle tasavvuf bakis acisindan esyaya
bakildiginda, Kenan Rifai’nin de vurgula-
dig1 gibi, genel olarak yaratilmis her seye
yaraticisindan dolay1 saygi ve sevgi duyma
motifinden bahsetmek dogru olacaktir. Bu
durum hem Islami hem de tasavvufi gelenek-
le baglantilandirilabilir. Bu nedenle dervis
ceyizi kadar bir Miislimanin kullandig1 nes-
neler ve ¢evresinin ve onlarla olan iliskisinin
bu edep sistemine dayali oldugu sdylenebilir.
Olusturulan koleksiyonlarin tam da bu neden-
le daha genis ve anlam olarak daha derin bir
cerceveye sahip olmasinin sebepleri de ortaya
cikmaktadir.

- Diger yandan kamil insanla baglanti-
ya gecmis uriinlerin temsil ettigi deger bu
baglantidan dolay1 olusmakta ve tanimlan-
maktadir. Bunun sebebi Miisliimanlikta Hz.
Muhammed’in agkin bir figiir ve temsil edile-
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mez olarak algilanmasi kadar gergek bir insan
olarak yasamis ve hayatinin insanlara 6rnek
olmasi kiiltiiriine dayalidir. “Ben sadece sizin
gibi bir beserim; bana tanrinizin tek tanri
oldugu vahyedilmistir, dogruca O’na yonelin”
(Fussilet Strresi 41/6) ayetinde gectigi gibi
Hz. Peygamber’in beseri varligi ile vahye
muhatap olmast arasindaki iligki tasavvuf
anlayisinda kamil insanlar i¢in de gegerlidir.

Kenan Rifai bir sohbetinde de bu konuyu
tasavvufi terminoloji ve berzah kavramai ile
su sekilde aciklamaktadir:

Samiha Hanim: -Buyuruluyor ki: Kamil
insan viicup ve imkan denizleri arasinda
bir berzahtir...”. -Evet, bu makam: Yiha
ileyye yani bana vahy oluyor diyen Resi-
lullah’in mak&midir. Viicuptan maksat,
rihani ve ilahi kuvvetler, imkan da diinya
hadiseleridir. Restlullah iste bu iki kuvve-
tin ortasinda birlestirici ve ayarlayict bir
berzahtir. Yani la ilahe ile illallah arasinda
her ikisini birden idare edici mevkidedir.®®

Bu sebeple kutsal emanetler geleneginden de
baslayacak sekilde kamil insanla baglantili
ya da onun pargasi olmus esya, onun beseri
yonii ile askin yonii arasinda bir koprii ola-
rak da degerlendirilebilir ki insan-1 kdmil’in
kendisinin de Hak ile halk arasinda bir koprii
vazifesi gordiigi belirtilmektedir.®

- Bu nedenle sergilenen eserler, 6zellikle
gilindelik esyalar, hiirmet edilen bir insan-1
kamilin hayatr ile ilgili olduklar1 i¢in koleksi-
yona dahil edilmisler ve ziyarete agilmislar-
dir. Bu baglamda bu koleksiyon sergilerinin
glindelik esyalarin sergilendigi biyografik
miizelerle benzer oldugu sdylenebilir. Ancak
biyografik miizelerde esyalar, tanitilan sah-
sin hayatina dair detaylar1 tarihsel bir moti-
vasyonla gostermek ve canlandirmak igin
yer alirken, tasavvufi bir sahsin tanitilmasin-
da o insanin temsil ettigi maddi ve manevi

68  Ken’an Rifai, Sohbetler, 229.

69 Mehmet S. Aydin, “Insan-1 Kamil”, TDV Islam An-
siklopedisi, 2000, XXII: 330-331.
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degerlerin ve bunlarin uygulamasi olarak
hayatinin izleyenlere gosterilmesi niyeti s6z
konusudur. Bu nedenle Kenan Rifai koleksi-
yonlarinda goriildiigii gibi, kendisinin secca-
de, clibbe gibi manevi roliinii ya da tasavvufi
ritiielleri ifade eden esyalar kadar, sigara
tabakasi, ag1zlig1, vefat ederken bas ucun-
da olan mumluk vb. giindelik hayatina dair
unsurlar da benzer sekilde ayni sergilerde
sergilenmektedir.

Bu noktada tasavvufun, giindelik olan ve
olmayan ayriminin ¢ok keskin yapilmadigi
bir diislince bi¢imi olmasinin da rolii vardir.
Ornegin sadece dervis ¢eyizi unsurlarinin
sergilendigi Mevlana Miizesi gibi bir kolek-
siyonda, ya da Islam Eserleri Miizesi gibi bir
miizenin koleksiyonunda dini ve tasavvufi
pratikler ya da tekke disindaki giindelik yasa-
yisa dair nesneler bulunmamaktadir. Ancak
bdylesi bir sergi tiirlindeki gilindelik hayati
da iceren bir koleksiyon anlayisi bu ayrimin
keskin olmamasi ile ilgili goriilebilir.

Diger yandan giindelik esyalarin s1g bir
bicimde sadece giindelik anlamlari i¢in ser-
gilendigini sdylemek de ¢cok dogru olmaz.
Sergilenen bir¢ok esya hem o esyanin sahi-
bine duyulan hiirmetten, hem de o esya-
larla ilgili yasanmis bazi olaylardan dolay1
onemli ve degerli bulunmaktadir. “Modern
menkibeler” olarak da adlandirilabilecek bu
hikayelerden bazilar1 yazili bazilari ise sozli
olarak cesitli sekillerde aktarilmaktadir. NEF
Vakfi Kenan Rifai Uluslararas: Tasavvuf
Kiiltiirti Arastirma Merkezinde ise uygulama
ile ulasilabilen sesli rehbere bu anekdotlar da
aktarilmistir ve ziyaretgiler sergiyi gezerken
ayni zamanda bu kaynaklara ulagabilmek-
tedirler.”

70 “NEF Vakfi Ken’an Rifai Uluslararas1 Tasavvuf
Kiltiirti Arastirma Merkezi Sesli Rehber”, izi.TRA-
VEL, https://izi.travel/es/c6b8-nef-vakfi-ken-rifa-
i-uluslararasi-tasavvuf-kulturu-arastirma-merkezi/

tr#fgoogle vignette.
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10. Gostergebilimsel Analiz

Calisma, metot olarak sanat tarihi inceleme-
lerinde siklikla goriilen ve mevcut esya ve
nesnelerde salt tanimlayici ve “ne” sorusunu
cevaplandiran bir niteligin 6tesine gegmeyi
ve olusturulan anlamlarin temsilinin “nasil”
yapildigin1 anlamay1 planlamaktadir. Bu
sebeple, temsil konusunun énem kazandigi
bu tiir bir ¢alismada, dilbilim kokenli goster-
gebilimsel analiz yontemleri ve bu yontemlerin
belli kategorilerinin kullanilmasi uygun goriil-
miistiir. Ozellikle Peirce’in goriintiisel, belir-
tisel ve simgesel gosterge siniflandirmasi,”
bdyle bir konunun sistematik olarak ele alin-
masinda bir arag olarak uygun goriilmektedir.
Bu yontem sayesinde segcilen koleksiyonlarin
temel eksenlerini olusturan esyalardan belli bir
orneklem segilerek daha sinirli ve sistematik
bir ¢ercevede ¢alismak miimkiin olmustur.

Bu calismada kullanilacak {iclii gosterge
siniflandirmasindan 6nce bazi temel kav-
ramlarin tanimina bakmak yararli olacaktir.
Gosterge, dilbilim kaynakl1 bir tabir olup,
temsiliyetin temel birimidir. Bir seyin yeri-
ne gecen baska bir sey olarak tanimlanan
gosterge, gosteren ve gosterilen olarak ikiye
boliinebilecek bir yapidan olusur. Burada gos-
teren ses ya da yazi gibi somut bir aragken,
gosterilen soyut bir kavramdir.” Dilsel olarak
bir kelime, ifade ettigi anlami tiimiiyle bu
sistem tizerinden temsil eder.

Peirce ise, gosteren ve gosterilen iliskisinin
“nas1l” kuruldugu tizerinden bir siniflan-
dirma yaparak sozilini ettigimiz gorintii-
sel, belirtisel ve simgesel gosterge baslik-
larin1 giindeme getirir.”? Boylece Peirce,
Saussure’iin dil tizerinden tanistirdig1 goster-
ge kavraminin gorsel ya da duyusal olan her

71 Charles S. Peirce, Writings of Charles S. Peirce: A
Chronological Edition, vol. 2, (Bloomington: Indi-
ana University Press, 1984).

72 Ferdinand de Saussure, Course in General Linguis-
tics (New York: Columbia University Press, 2011).
73 Peirce, Writings of Charles S. Peirce.
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sey icin kullanilabilecegini dnerir ki bunlarin
icinde edebiyat, metin tahlilleri, reklam ana-
lizi gibi konularla birlikte nesneler de vardir.

Peirce’e gore gosteren ve gosterilenin benzer-
lik iligkisine dayandi81 kategori géoriintiisel
gosterge olarak tanimlanir; buna 6rnek olarak
fotograf, figiiratif resim, ya da geleneksel
sanatlarda kitap resimleri (minyatiir) 6rnek
olarak verilebilir. Gosteren ve gosterilen ara-
sindaki iliski neden sonug iligkisine dayali
ise, bu belirtisel gostergedir; 6rnek olarak
dumanin atesi, ayak izinin oradan birinin
gectigini temsil etmesi verilebilir. Eger bu
iliski kurgusal ve kiiltiirel olarak olusturul-
mus ise simge ya da semboldiir; buna verile-
bilecek drnekler ise giiliin ask1, kurukafanin
olimi, kirmizi rengin durmayi ya da tehli-
keyi isaret etmesidir.™

Islam kiiltiiriinden zellikle Hz. Peygamber’i
temsil eden orneklerle bu tanimlara hizlica
bakildiginda, Hz. Muhammed’in resmedildigi
kitap resimleri (minyatiir) gibi bir eserdeki
temsil bigimi goriintiisel gostergeye ornek
olarak gosterilebilirken, hilye gibi bir eser
hem dilsel 6zelliklerinden hem de grafik yapi-
sindan dolay1 sembolik bir gostergedir. Kutsal
emanetler kiiltiirtinde, mesela sakal-1 serif ya
da birgok yerde rastlanan Hz. Peygamber’e
ait ayak izleri (kadem-i serif) onun bizzat
viicuduna bagli ve parcasi oldugu i¢in degerli
goriildigiinden ve kendisinin bu diinyadaki
varligini temsil etmesi acisindan belirtisel-
dir. Goriildiigii gibi sadece Hz. Peygamber’in
gorsel kiltiirdeki temsiliyet bigimleri bile,
Peirce’in siniflandirmasina gore yerini bul-
makta ve sembolik olmanin disinda daha
farkli anlam agilimlarini ifade etmektedir.

Tasavvufkiiltiiriiniin insan-1 kamil, miirsit ve
miirit iligkisi gibi ana temalara dayali olmasi,
gortintiisel, belirtisel ve simgesel temsil ara-
sinda hareketlilige sebep olmaktadir. Diger
bir deyisle, agkin bir insan figiirii olarak Hz.

74 age.
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Peygamber ve onun temsilcisi miirsid-i kamil-
ler, hem bu diinyadaki beser1 var oluslar1 hem
de tasidiklar1 mana itibariyle temsiliyetin
farkli sinirlarinda yer alirlar. Yukarida Hz.
Peygamber’in farkli temsil araglari ile farkl
diizeylerde temsil edilmesi durumu bunun bir
izdligiimii olarak goriilebilir. Yani tenzih ile
tesbih, diinyevi ile uhrevi arasinda bir ber-
zah teskil eden insan-1 kamil diistincesi bu
manada 6zgiin bir temsiliyet problemini isaret
etmektedir. Ozellikle Islami gorsel kiiltiir igin
tartisilan tasvir problemi de bu hareketlilikten
tarihsel olarak farkli sekillerde etkilenmistir.”

11. Kenan Rifai Koleksiyonlarinin
Gostergebilimsel Analizi

Goriintiisel Gosterge

Bu baslik altinda 6ncelikle genel olarak Islam
kiiltiirtinde gorsel temsilde benzerlige dayali
bir imge kiiltiiriiniin ¢ok baskin olmadigin-
dan s6z edilebilir. Ozellikle Hristiyanliktan
farkl olarak peygamberlerin ya da tasavvuf
biiyiiklerinin goriintiisel gosterge olarak ben-
zerlige dayali resimlerini ya da heykellerini
gormek neredeyse imkansizdir. Belki Alevi
kiiltiiriinde yer alan Hz. Ali, Hz. Hiiseyin gibi
Ehl-i beyte dair portreler disinda bu tiir bir
resmetme kiiltiiriiniin Islam kaynaklarinda
kitap resimleri disinda ¢ok da yer almadigi
sOylenebilir.”

Ancak bu ¢alismada ele alinan koleksiyonlar-
da goriintiisel temsilin tamamen yok oldugu
da soylenemez. Ozellikle bu sergilerde bu
kategori i¢inde ¢agdas birer 6rnek olarak
goriilebilecek fotograflar dikkat ¢ekicidir.

75 Nicole Kangal-Ferrari and Ayse Taskent (eds.), Tas-
vir: Teori ve Pratik Arasinda Islam Gorsel Kiiltiirii
(Istanbul: Klasik, 2016).

76  Bunun sebebi de bati literatiiriiniin dikte ettigi or-
yantalist kliselerdeki gibi basit bir putlastirma ya
da fetisizmden kaginma degil, bu temsillerin anla-
mi sinirlt hale getirdigine dair diisiincedir. Nicole
Kangal-Ferrari, “Islamda Tasvir Problemi ile Tlgili
Son Donem Literatiiriine Bir Bakis”, Tasvir: Teori
ve Pratik Arasinda Islam Gérsel Kiiltiirii, 117-153.
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Fakat bu durum fotografin ele alinan konu
ve kisi ile ilgili varolugsal bir ispat olustur-
masi1 ve giindelik hayat ve deneyimlere dair
bilgi vermesi ile ilgilidir. Bu durum, fotografi
cekilen nesne ya da kisinin goriintiisiiniin 6ne
cikarilmasindan ¢ok, otantik gercekliginin
ve yasayisinin g6z oniine serilmesi agisindan
ortaya ¢ikmaktadir. Mesela, semahanenin
camekanlarinda yer alan ciibbelerin 6zellikle
Kenan Rifai’nin lizerinde yer aldig1 fotog-
raflarla birlikte gosterilmesi buna bir 6rnek
olarak verilebilir. Bu yoniiyle fotograf bir
sonraki basliktaki belirtisel gosterge kate-
gorisine de yakindir.

Necipoglu'nun ifade ettigi, Islam kiiltiirii-
niin bir imge kiiltiirii degil bir nesne kiiltiirii
olmasi aciklamasi da bu savi destekler goriin-
mektedir.”” Hem dervis ¢eyizi kapsaminda
hem de diger diplomatik ve kiiltiirel egilimler
acisindan nesnenin kendisi, o nesnenin ikinci
seviyeden temsili olan goriintiisel yoniinden
daha 6nemlidir.

Belirtisel Gosterge

Yukarida belirtilen sebeplerden, tasavvufi
kiiltiirii anlatan bu koleksiyonlarda goster-
gebilimsel agidan belirtisel gosterge kate-
gorisi 6zellikle 6nem kazaniyor denebilir.
Koleksiyonlardaki bir¢ok nesne o nesnenin
ait oldugu kamil insanin yasamis oldugu-
na, diger bir deyisle bu diinyadaki varligina
delil olusturdugundan 6zel bir 6neme sahiptir
ve bu durum ve ¢erceveleme sistemi klasik
dervis ceyizi koleksiyonundan ayrigmakta-
dir. Dervis geyizi i¢cinde goriilebilecek yine
o kisiye ait hirka, aba, asa gibi nesneler bu
kategori ile kesisse de bu kapsama girmeyen
(mumluk, yastik kilifi vb.) baska giindelik
nesneler de yine sahip olduklar1 ispat 6zel-
liklerinden dolay1 koleksiyonlara alinmakta-
dir. Bu tiir nesne sistemleri biyografik olarak
nitelendirilebilecek baska koleksiyonlarda

77  Necipoglu, “The Concept of Islamic Art”.
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da goriilebilir. Ancak bu iki farkli durumda
nesnelere yonelik ziyaret kiiltiirliniin ve yasa-
nan deneyimin degismesi bu nesnelere iliskin
kiiltiirti birbirinden ay1rir hale getirmektedir.

Belirtisel gosterge kategorisindeki en belirgin
ornek, NEF Vakfi Kenan Rifai Uluslararasi
Tasavvuf Kiiltiirii Arastirma Merkezi kolek-
siyonunun ana salonunun ortasinda 6zel bir
bicimde sergilenen Hz. Peygamber’e atfedilen
Sakal-1 Serif’tir. Bu 6rnek belirtisel gosterge
kategorisini 6zellikle kutsal emanetler kiiltii-
rii ile baglayan en karakteristik 6rneklerden-
dir. Ayn1 sekilde Kenan Rifai’ye ait sakal-1
serifler de yine ayn1 gelenegin kamil insan
baglantisi ile yasatildig1 6zel bir unsur ola-
rak dikkat cekmektedir. Kutsal emanetler
kiiltiirii ile bu sekilde baglant1 kurulabilecek
bir diger 6rnek, tipki Hz. Peygamber’e ait
emanetlerde oldugu gibi Kenan Rifai’ye ait
deri ayakkabilardir. Bunun disinda Kenan
Rifai’ye ait asa, baston, ciibbe gibi 6rnekler,
dervis ¢eyizi unsurlarinin iginde de yer alan
belirtisel gostergelerdir.

Bu kategorideki diger 6zel bir 6rnek de 6zel-
likle 6rneklerini NEF Vakfi koleksiyonunda
gordiigiimiiz belli kutsal mekanlardan getiril-
mis ya da gonderilmis topraklar, restore edilen
tiirbelerin tas ve tuglalaridir. Bunlar miibarek
addedilen kisi ve yerlerin dogrudan temsilci-
leri olarak ziyarete agiktirlar. (Resim 8)

T

Resim 8. Ummii Kenan Dergahindan Yapi Pargalari
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Belirti kategorisi i¢inde goriilebilecek bir
diger grup ise Cenan Vakfinda ziyaret oda-
sinda goriilen semahane maketidir. Bu tiir
maketler, tipk1 Yahya Agah Efendi’nin kita-
binda ¢izimleri yapilan dervis ¢eyizi unsurla-
r1 gibi ileri nesillere bazi esya ve mekanlarin
ozelliklerinin aktarilabilmesi i¢in yapilmis
olabilir. Nitekim Cenan Vakf1 miizesi web
sitesindeki agiklamada bu maketin, dergahin
restorasyonunda referans olarak kullanildigi
belirtilmektedir. (Resim 9)

Resim 9. Ummii Kenan Dergah Maketi
(Ummii Kenan Dergahi)

Sembol

Kenan Rifai’nin sohbetlerinde de goriildii-
gl gibi tasavvufta biitiin esya, hatta insanin
kendisi hakikatin ve mananin bir remzi, bir
sembolii olarak goriilmektedir. Bu ele aldi-
g1imiz koleksiyonlar agisindan ¢ok genis bir
tanim olsa bile, esyaya iliskin genel bir tavir
belirlemesi agisindan 6nemlidir.

Dervis ¢eyizi konusuyla ilgili birincil kay-
naklara ve bu konuda yapilmis giincel ¢alis-
malara bakildiginda da konunun ¢ogunlukla
sembolik ¢ercevede ele alindig1 goriilmek-
tedir.®

Dervis ¢eyizinin tasavvuf kiiltlirliniin iglev-
sel bir pargasi olmasinin yani sira, gerek
her unsurun temsil ettigi degerler gerekse
renk, say1 ve bicimsel olarak kodlanmis ve
anlamlar1 belirlenmis ve yerlesmis bir sem-
bol sistemine sahip oldugu goriilmektedir.
Bu sembolik anlamlarin ¢ogu, giiniimiizde-
ki ziyaretciler tarafindan anlasilmasa da, bu
esya sisteminin onemli bir pargasi oldugu
literatiir kaynakl olarak bilinmektedir. Diger
yandan bu koleksiyonlardaki hat, defterler,
yazilar, notlar gibi unsurlarin hepsi de dil
bazli bir sembolizmi drneklemektedirler.

Temel sembolik anlamlarin disinda bu
koleksiyonlar kapsamindaki 6zel bir durum
da farkli bir sembolizmi isaret etmektedir.
Sergilenen nesnelerin arasinda bazen orijinal
olanlar yerine benzerlerinin ya da iligkili olan
baska nesnelerin konuldugu goriilmiistiir. Bu
konu ile ilgili 6nceki boliimlerde soziinii etti-
gimiz otantiklik konusu ve tartigmalar1 giin-
deme gelebilir. Zaten bu tiir ortamlarda ger-
¢ek nesnenin sergilenip sergilenmemesinden
ziyade, var olan kurgunun bir hatirlatict ve
ziyaret ve hiirmet kapilarini acan bir bakisa
yol agmasi yeterlidir. Bu da fetislestirmenin
bir motif olarak bu tiir koleksiyon ve kur-
gularda yer almadigini gosterir. Bu durum

78  Giindiizéz, “Sembolizm ve Mitoloji Baglaminda
Tasavvuf Kiiltiiriinde Hirka, Alem ve Seccade”.
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ayni1 zamanda klasik miizecilik anlayisinin
otesinde bir otantiklik anlayisini ve ziyaret
kiiltiirtinii ifade etmektedir.

12. Kavramsal Degerlendirmeler:
Nostalji ve Fetisizm

Bu boliimde konuyla ilgili goriilen modern
kavramlar olarak nostalji ve fetisizm, hem
tasavvufkiiltliri hem de ¢alismadaki kolek-
siyon sergilerinin anlam dinamiklerini, 6zel-
likle de bunlarin bu modern kavramlardan
nasil ayristigini anlatmak icin ele alinacaktir.

Nostalji, kaybedildigi diisiiniilen bir gegmise
duyulan asir1 duygusal ve idealize edilmis
bir 6zlem olarak tanimlanabilir. Bu 6zlem
bazen sahip oldugumuz ya da nostalji duy-
gusunu tetikleyen esyalar araciligi ile de his-
sedilebilir.”® Ozellikle miizecilik kapsaminda
gecmisin temsilinin ve gecmise ait esyalarin
sergilenmesinin temel motivasyon olmasi bu
tiir mekanlarda nostaljiyi bir duygu olarak
harekete geciren bir durumdur.

Bu ¢alismada ele aldigimiz koleksiyonlar-
da sadece sergilenen nesnelerin ne oldugu
degil, nasil bir tarzda ziyaret edildiginin de
onemli oldugu ortaya ¢ikmaktadir ve bu bakis
bu kiiltiiriin nostaljik bakis agisindan ayri-
san yonlerini isaret etmektedir. Manevi bir
deneyim yasamak i¢in yapilan bir ziyaret,
koleksiyondaki esyalara “kayip” bir done-
mi temsil eden “eski” esyalar olarak degil,
tam da “simdi”, o anda ve “orada” yasanan
bir hiirmet deneyiminin tetikleyicisi olarak
bakilmasini saglamaktadir. Bu durum ayni1
kiiltiirel dinamikler i¢inde yapilan tiirbe ve
mezar ziyaretleri i¢in de sdylenebilir. Bir tiir-
beyi ziyaret eden inangli bir kisi, o tecriibeyi
tarihsel bir bakis agisiyla degil, o an dene-
yimlenen bir dua ve méanevi baglant1 kurma
niyetiyle yasamaktadir. Bu ge¢mise degil

79  Susan Stewart, On Longing: Narratives of the Mi-
niature, the Gigantic, the Souvenir, the Collection

(Durham, NC: Duke University Press, 1993).
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an’a dair bir deneyimdir. Bu nedenle burada
modern bir kavram olan ve ideallestirilmis
bir zaman temsili olarak nostaljinin temel bir
noktada durdugu sdylenemez.

Benzer bir durum yine modern bir kavram
olan ve maddi kiiltiir literatiiriinde de goriilen
fetisizm meselesi ile ilgilidir. Fetisizm psi-
kolojik ve antropolojik oldugu kadar,* tapin-
ma pratikleri ile ilgili olarak dini, ekonomik
anlamda da meta fetigizmi olarak kargimiza
¢ikar.®! Nesnenin kendisine, sahip oldugu
degerden fazlasini1 verme ya da putlastirma
olarak goriilebilecek fetisizm, tasavvufi bir
deneyimde yer almamaktadir. Cilinkii nesneye
manevi bir deneyim yasamak icin yaklasan
bir ziyaret¢i, o nesneye sadece ilgili manevi
kisi ya da olayin hatirlaticisi olarak bakmak-
tadir. Bu durum Misliimanliktaki Selefi
anlayista 6zellikle yanlig anlagilmalara sebep
olmus, bu tiir bir ziyaretin bir tapinma bigimi
olduguna dair elestiriler glindeme gelmistir.

Halbuki kadim gelenekte yer alan ve koken-
leri kutsal emanetlere kadar dayanan bu kiil-
tlirde, sakal-1 serif, hirka-i serif, pagsmak-1
serif gibi objeler hep benzer bir hiirmet ve
belirtisel bir anlam sistemi i¢inde ziyaret
edilirler. Burada nesneyi degerli kilan, nes-
nenin sadece fiziksel olarak kendisi degil, bu
anlamin tasiyicisi olmasidir.

13. Sonug

Kenan Rifai’nin farkli mekanlarda sergilenen
esya koleksiyonlari, bir yoniiyle dervis ¢eyi-
zi ad1 verilen klasik tarikat esyalarinin, bir
yoniiyle de modern biyografik miizelerde yer
alan giindelik esyalarin toplam1 gibi goriin-
mektedir. Ancak dervis ¢eyizi tiiriine giren
esyalar artik sahip olduklari ritiiel anlamlari

80 William Pietz, “The Problem of the Fetish, I,” RES:

Anthropology and Aesthetics 9, 1 (1985): 5-17.
81 Karl Marx, Capital: A Critique of Political Eco-

nomy, Volume 1, trans. Ben Fowkes (London: Pen-
guin Books, 1976).
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ve islevleri ile kullanilmadigindan giliniimiiz-
de farkli bir sergi degerine sahiptir. Dervis
ceyizi bu tiir sergi ortamlarinda artik baglam
degistirerek yeni bir sembolik anlam kazan-
maktadir. Glinlimiizde artik kurumsal ola-
rak yasamayan bir kiiltiiriin temsilcisi olarak
bakildiginda bu esyalar, nostaljik bir bakisin
nesnesi olarak goriilebilirken, kamil insan1 ve
manevi degerleri temsil eden bir bakis agisi
ile bakildiginda bir hiirmet ve ziyaret nesnesi
olarak doniisiip yeniden tasavvufi anlamina
kavusmaktadir.

Bu koleksiyonlarda biyografik olarak gorii-
lebilecek esyalar ise modern miizecilik anla-
yisindaki tarihsel bakisin disinda bir degere
sahiptirler. Bu esyalar ve fotograflar bicimsel
benzerlige dayali ikonik anlamlarindan ziya-
de bir zamanlar ait oldugu ya da ilgili oldugu
kamil insanin hayatinin belirtisel temsilcisi-
dirler. Bunlar yine ziyaret nesneleri olarak
islev gormekte, bu sebeple de tarihsel ya da
fetisistik olmaktan ¢ok ziyaret¢inin o ana dair
yasadig1 manevi bir baglantiy1 isaret etmek-
tedirler. Bu tiir bir manevi deneyimin disinda
bir motivasyonla miizeyi ziyaret edenler i¢in
bu koleksiyonlar yine biyografik ve tarihi
degere sahiptirler. Ancak bu noktada, bazi
nesnelerin tarihsel olarak otantik olmasa da
sadece manevi birer temsilci olarak yer alma-
lar1 da koleksiyon olarak bu sistemi diger
biyografik ve tarihi miizelerden ayirmaktadir.

Bu calismada ele alinan koleksiyonlar iizerine
yapilan arastirma ve sistematik degerlendir-
meler, farkli cografya ve kiiltiirlerdeki benzer
sergi koleksiyonlar1 tizerine ileri ¢alisma ve
degerlendirmeler yapmay1 tesvik edebilir,
yeni koleksiyonlarin olusturulmasinda yol
gosterici olabilir. Derinlemesine envanter
olusturma, kisisel koleksiyonlarin incelen-
mesi ya da goriigsmeler, saha incelemeleri ve
etnografi gibi ek metotlar da tasavvufkiiltii-
riiniin glinlimiizdeki yansimalarini daha iyi
anlayabilmeyi miimkiin kilacaktir.
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Ozet

Insan, diinya sahnesinde yer aldig1 giinden beri, merakiyla pek cok seyi arastirmis, sorusturmus ve ken-
disine goniil rahatlig1 verecek seyleri bulmaya calismistir. Kars1 karsiya kaldig1 ya da tecriibe ettigi her
objeyi anlamlandirma ¢abasinda olmus, ona giizel, ¢irkin, iyi, kotii, faydali vb. estetik degerler yiliklemistir.
Bu estetik degerlerden en 6nemlisi ise kuskusuz giizellik degeridir. Estetigin ele alip inceledigi giizellik
fenomenini felsefi bir sorun olarak ilk kez Yunanli filozoflar ele almis ve bu sorun iizerine tefekkiir edip
eserler vermislerdir. Ibn ‘Arabi ise giizelligi, hissi yoniinii ihmal etmeden etik, estetik ve metafizik bir
eksende incelemistir. Onun diisiincesinde giizellik, tasavvufi terbiye sonucu elde edilen kesfi tecriibenin,
varlig1 idrakteki tesirleri baglaminda ele alinir. ibn ‘Arabi diisiincesinde insanin muhtelif hissi ve riihi
halleri, estetik hayati oldugu kadar etik hayati, hatta tanr1 ve varlik anlayisini da tayin edici keyfiyettedir.
Dahas1 Ibn ‘Arabi diisiincesi, ask sayesinde ruhlardaki giizellige, ruhlardaki giizellikten de eylemdeki
giizellige ve neticede Mutlak Giizel'de yani Tanrr’da yok olusa gegisi miimkiin gériir. Bu sebeple ibn ‘Arabi
diisiincesinde metafizik, estetik ve etik arasindaki bag oldukg¢a kuvvetlidir. Bu diisiinceye gore alemdeki her
seyde Allah’in Cemal ismini alan ilah1 giizellik vardir. Glizellikten bagka bir sey yoktur, zira Allah alemi
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SERKAN DENKCI

Bu makalede, islam’in ihsan boyutu olan tasavvuf alaninda bir kurucu diisiiniir, muhakkik ve sufi metafi-
zikgi olan Ibn ‘Arabi’nin; “bir estetik anlayisin oldugunu séylemek miimkiin miidiir? Eger bu imkéan varsa
Ibn ‘Arabi icin giizel ve ¢irkin nedir? Tanrisal giizelligin tecellisi ne demektir? Giizellik ve ask arasindaki
iligkiyi sezmede nasil bir alg1 dnerilebilir? Tanri’nin varligini temellendirmede estetigin bir rolii var midir?”’
sorularina cevaplarini, onun diisiince evreni ¢ergevesinde ele alip degerlendirecegiz.

Anahtar Kelimeler: Estetik, Giizellik, Varlik, Ask, Insan-1 Kamil, Kadin.

Abstract

Ever since the human life started on earth, man has been curious about the world around him and sought for
the things that would give him peace of mind. He has tried to make sense of every thing he has encountered
or experienced, and has attributed aesthetic values such as beauty, uglyness, goodness, badness, useful-
ness, etc. to it. The most important of these aesthetic values is undoubtedly the beauty. The phenomenon of
beauty, which falls within the field of aesthetics, was first addressed as a philosophical problem by Greek
philosophers as they contemplated and wrote various works on it. Ibn ‘Arabi, on the other hand, approached
beauty on an ethical, aesthetic and metaphysical level without neglecting its emotional aspect. In his thought,
beauty is considered in the context of the effects of the experience of unveiling (kashf) obtained as a result
of Sufi training on the perception of existence. In Ibn ‘Arab1’s thought, the various emotional and spiritual
states of man are in a quality that determines not only the aesthetic life but also the ethical life and even the
understanding of God and existence. Moreover, Ibn ‘Arabi’s thought sees it possible to transcend by means of
love first to beauty in spirits, then from beauty in spirits to beauty in actions, and ultimately to annihilation
in the Absolute Beauty, that is, in God. Therefore, the interconnectedness between metaphysics, aesthetics,
and ethics is quite strong in Ibn ‘Arabi’s thought. According to Ibn ‘Arabi, the divine beauty, the Beauty of
God, is manifested in everything in the universe, There is nothing but beauty in this realm, because God
created the universe in His own image, and He is beautiful. Thus, the entire universe is beautiful. Beauty
is an attribute of God’s mercy and grace to existence. The beauty that stems from this effulgence of unity
encompasses existence, and in fact, this unifying beauty is called “Beautiful Unity.” In this article, we try
to find answers to the questions below within the framework of Ibn ‘Arabi’s ontology, a founding thinker,
realizer (muhaqqiq), and metaphysician in the field of Sufism, which is the dimension of perfection (izsan)
in Islam “Is it possible to claim that there is an aesthetic understanding? If there is, then what is beautiful
and/or ugly for Ibn ‘Arabi? What does the manifestation of divine beauty mean? What kind of perception
can be suggested in considering the relationship between beauty and love? Does aesthetics have a role in
establishing the existence of God?”

Keywords: Aesthetics, Beauty, Being, Love, Perfect Man, Female.

Giris sanattan maksat, his uyandirma amacina
yonelik aldatic1 bir kopya yapmaktan ziya-
de, Tanrr’y1 hatirlatici bir imaj yapilmasidir.
Estetige baska bir agidan baktigimizda, “este-
tik, sadece sanat eserleri ile mi ilgili olmalidir
yoksa tiim evren ve i¢inde bulunan canlilar

Titus Burckhardt’in tanimiyla, tanrinin hatir-
lanmasina bir sebep teskil eden giizellik,
tasavvufi yorumla diinya iizerindeki her seye
yanstyan tanrisal bir niteliktir. Bunun mana-
s1, esyanin Allah’la aynilestirilmesi degil,
g(’)r]’jnenlerin ardindaki goriinmeyene yani, zan Altn.ltas, Islam Diisiincesinde Tevhid ve Estetik
Allah’a ula§maya vesile aramaktir.! Cﬁnkﬁ 1liskisi (Istanbul: Pinar Yay. 2002), 12-13.

2 Ananda Kentish Coomaraswamy, Sanatin Tabiatin-
1 Titus Burckhardt, Aklin Aynasi, ¢ev. Volkan Ersoy daki Baskalasim, gev. Nejat Ozdemiroglu, (Istan-
(Istanbul: Insan Sanat Yayinlar1, 2020), 35; Rama- bul: insan Yayinlari, 1995), 32.
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agisindan da ele alinmali midir?” sorusuna
muhatap oluruz. Ornegin, doga giizelligi
estetigin neresindedir? Dagdan akan bir sela-
lenin estetikle bagi nedir? Tabiatta yetismis
bir giil ile ressam tarafindan yapilan giil resmi
arasinda bir kiyas yapildig1 zaman, hangi-
sinin estetik acidan incelenmesi gerekir?
Estetik iizerine eser yazan pek ¢ok filozof
bu ve benzeri sorularla kars1 karsiya kalmas,
ancak hepsinin ortak bir noktada birlesmesi
s6z konusu olmamuistir.?

Estetik sorunlardan en 6nemlisi giizelligin
neligidir. Giizellik ve giizelligin kapsami,
tiim var olan seylere mi uzanir yoksa bazi
seylerle sinirlandirilabilir mi ve eger giizel-
lik sinirlandirilabilirse bu sinirin disinda
kalan seyler ¢irkin olarak kabul edilebilir
mi? Aslinda bu sorularin cevaplari, esteti-
ge bakis acisina gore degismektedir. Islam
diistincesinde bu ve benzeri sorulara; Farabi,
Ibn-i Sina ve Ibn Riisd gibi filozoflar cevap
verdikleri gibi ansiklopedik risaleleriyle tani-
nan felsefe toplulugu ihvan-1 Safa da bazi
agiklamalarda bulunmustur. Sufiler de bu
sorulara bigane kalmamaislar ve tasavvufun
olusum doneminden itibaren bu sorulara fark-
I1 cevaplar vermislerdir. Ancak ibn ‘Arabi,
yiizyillar boyunca sufiler arasinda en etkili
kisilerden biri oldugundan bu makalede, onun
estetik ve glizellik hakkindaki goriislerine
ontolojik ve estetik boyutlardan yaklasarak
aciklamaya odaklandik.

Bu agiklama ¢ercevesinde estetik kavraminin
tercih edilmesinin temel nedeni ise sistem
diisiincesinin “bir sistemi ¢6zmek icin ayri
bir sisteme yani ayr1 bir kavram gercevesine
basvurulmasi gerekir’™ ilkesinden hareketle,
estetik kavraminin; kavram ¢ercevesi acisin-
dan Ibn ‘Arabi diisiincesini farkli diisiince

3 Osman Mutluel, Kur’'an ve Estetik (Istanbul: Otii-
ken Nesriyat, 2016), 21; Osman Mutluel, Giizelin
Dile Geldigi Anlam Islam Sanati (Ankara: Otto Ya-
yinlari, 2017), 22-29.

4 Teo Griinberg, Anlam Kavrami Uzerine Bir Dene-
me (Istanbul: Yap1 Kredi Yayinlari, 2006), 15-25.
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sistemleriyle kiyas etmeye en uygun kav-
ramlardan biri olmasidir.

Hem Antik Yunan’da hem de Orta Cag’da
giizelin kavranisi ya da estetik ilgi; duyum
(aisthesis) ya da duyulur seylerle sinirlanma-
mis; anlam alan1 duyularla algilanamayan
gilizelligi icerecek sekilde genis tutulmus
ve giizel kavrami tanr1 ile iligkilendirilerek
aciklanmistir.” Bu dénemlerde sanatin gergek
giicli, metafizik bir 6ziin goriintiiye ¢ikma-
sindayd1 ve giizelligin kaynag1 da buydu.
Daha sonra bu gii¢ sanat¢iya donmiis ve
yaraticilik kavrami ile 6zdeslesmistir. Bugiin
ise yaratma diigiincesi yerini, yeniyi arama
olgusuna birakmistir. Maalesef gliniimiizde
estetik hayat1 yasayan birey yani estet, mani-
piilatif bir sekilde dayatilan zevk merkezli bir
hayatin i¢indedir ve bdylece hayatinda 6zgiir
bir se¢im yapabilmesi de s6z konusu degildir.
Cilinkii beseri zevkin ve hazzin nesnesi duyu-
lardir ve estetik birey, kosullu olarak duyu-
larin pesinde kosmaktadir. Boyle bir insanin
ahlaki standartlara iliskin ilgisi olmamakla
birlikte tahmin edilebilecegi gibi 6ziine ve
Tanrr’ya yabancilagmasi ise had sathadadir.
Bu yabancilagmay1 saglayan unsurlardan biri
de gorselligin aldatmacasi ve ayartmasidir.
Bundan dolay1 sanatin, estetigin, giizelin ve
glizelligin; gorselligin esaretinden ve por-
nografisinden ayristirilmasi biiyiik bir 6nem
arz etmektedir.®

Gergekte insan, failini ve sanatkarini gdsteren
ilahi bir sanat eseri olmasina ragmen’ giinii-
miiz insani, kendisini soyut felsefi kurgulara
kaptirip pek ¢cok soyut meseleyi diisiinmekte
fakat var olamamaktadir. Niceligin tahakkii-
miiniin her seyi perdeledigi cagimizda varlik
ile temas kurabilmek i¢in belki de elimizde

5 Ayse Taskent, Giizelin Pesinde-Farabi, Ibn Sina
ve Ibn Riisd’de Estetik (Istanbul: Klasik Yaynlari,
2018), 12.

6 Zeynep Sayin, Imgenin Pornografisi (Istanbul: Me-
tis Yayinlari, 2013), 177.

7 Mahmut Erol Kilig, Sufi ve Sanat (istanbul: Sufi
Kitap, 2015), 14.
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kalan tek arac sanatin giiciidiir. Iyiyi, dogruyu
ve giizelligi cem etme niyetiyle yapilacak tiim
eylemlere onciiliik edecek ana eylem; ruhu
kurtarilmasi gereken felsefe ve dine mesa-
feli modern insana, Islam sanati iizerinden
giizeli ve glizellik tizerinden varlig1 yeniden
anlatmaktir. Ayni zamanda bu kutlu eylem,
ictenlikle insanliginin hakkini vermek iste-
yenlere bir rahmet kanali da olabilir.?

Aslen Islam sanatinin 6zellikleri, kelime-i
tevhid merkezli bir arayisin sonunda ortaya
cikmistir. Sadece mesaj odakli bir yaklagim,
[slam sanat1 icin yeterli degildir. Buyurgan,
muhatabini nesnelestiren bir anlayis1 Islam
sanat1 onaylamaz. Tesbih ve tenzihi birlesti-
ren tevhid yaklasimi sonucunda, Islam sana-
t1 anlaml ve giizel eserler tiretebilir.” Onun
icin Islam estetiginde giizelin ve giizelligin
ne olduguna dair farkli perspektiflere sahip
goriislerin anlagilmasina ve anlatilmasina ihti-
yag vardir. Ulkemizde Farabi, ibn Sina, Ibn
Riisd, Gazzali, Fuzali, ibn Hazm ve Thvan-1
Safa’nin estetik anlayislarina dair calismalar
yapilmistir. Ayrica, Besir Ayvazoglu, Turan
Kog, Ayse Taskent, Selguk Miilayim, Enver
Giilsen, Fatih Okumus, Osman Mutluel,
Mahmut Cetin, Mustafa Ugur Karadeniz’in
eserlerinde Islam sanatlarinin temel zellikle-
rine ve estetik ilkelerine dair bazi a¢iklama-
lar yapilmistir. Mahmut Erol Kili¢’in Sufi ve
Sanat adl eserinde, Islam estetigini genelde
tasavvuf, 6zelde gelenekselci ekol yoniiyle ele
almas literatiire farkl bir katki yapmuistir.
Ancak Islam medeniyetinde estetik bir ara
bolge ve estetize edilmis ilahi bir yasam olan'
tasavvuf diisiincesinin seyrinde en 6nemli
role sahip Ibn ‘Arabi’nin estetik ve giizellik
anlayis1 hakkinda tilkemizde herhangi bir
calisma yapilmamistir.

8 Burhan Toprak, Din ve Sanat (Istanbul: Varlik Ya-
yinlari, 1962), 68-84.

9 Mahmut Cetin, Islam Sanatinin Ozellikleri (Anka-
ra: Biyografi Net Yayincilik, 2018), 229.

10 Kilig, Sufi ve Sanat, 16.
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Ulkemiz disinda Islam sanati adina yapilan
calismalari ele alacak olursak Oleg Grabar’in
Islam Sanatimin Olugumu adli eserinde ve
Louis Massignon’un Islam Sanat Felsefesi
adli makalesinde kismen Islam sanatlarina
giris yapilmistir. Gelenekselci ekoliin 6nemli
temsilcileri Titus Burckhardt, Martin Lings,
Frithjof Schuon, Seyyid Hiiseyin Nasr’in
yazilarindaysa ezeli hikmet anlayisinca kis-
men deginilmistir.!" Pablo Benito ve José
Miguel Puerta’nin Ispanya’da, Cyrus Ali
Zargar'in Amerika’da karsilastirmali birkag
tez ve makalesi haricinde Ibn ‘Arabi’nin este-
tige ve giizellige yaklasimi miistakil olarak
ele alinmamistir.”> Bu yiizden “Rahmani

11 Bkz. Gregory Lipton, Rethinking Ibn Arabi, (Uni-
ted Kingdom: Oxford University Press, 2018), 4-13.

12 Bkz. Ayse Taskent, Giizelin Pesinde-Farabi, Ibn
Sind ve Ibn Riisd’de Estetik (Istanbul: Klasik Ya-
yinlari, 2012); Kamil Cihan, /bn Sina ve Estetik
(Istanbul: Beyaz Kule Yayinlari, 2009); Mehmet
Karakus, [hvdn-1 Safd’da Estetik ve Sanat (Istan-
bul: Litera Yayncilik, 2018); Mevliit Saglam, “Ga-
zali Diistincesinde Estetik” (Yiiksek Lisans, Sivas
Cumbhuriyet Universitesi Sosyal Bilimler Enstitii-
sii, 2013); Mustafa Yildiz, “Ibn Hazm’in Giizellik
Anlayis1”, Erciyes Universitesi, FLSF Felsefe ve
Sosyal Bilimler Dergisi, 13 (2012): 89-106; Pablo
Benito, “On the Divine Love of Beauty”, Journal of
the Muhyiddin Ibn ‘Arabi Society, 18 (1995): 1-22;
José Miguel Puerta Vilchez Aesthetics in Arabic
Thought: From Pre-Islamic Arabia through al-An-
dalus, trans. Consuelo Lopez-Morillas (Leiden:
Brill, 2017); Cyrus Ali Zargar. Sufi Aesthetics: Be-
auty, Love, and the Human Form in the Writings of
Ibn ‘Arabi and ‘Iraqi (South Carolina: University of
South Carolina Press, 2011); Oleg Grabar, Islam Sa-
natinmin Olusumu, ¢ev. Nuran Yavuz (Istanbul: Alfa
Yayinlar1, 2018); Seyyid Hiiseyin Nast, Islam Sana-
11 ve Maneviyati, gev. Ahmet Demirhan, (Istanbul:
Insan Yayinlari, 2017); Seyyid Hiiseyin Nasr, Geng
Miisliimana Modern Diinya Rehberi, ¢ev. Osman
S. Giindogdu, (Istanbul: Insan Yayinlar1, 2017);
Seyyid Hiiseyin Nasr, Bilgi ve Kutsal, ¢ev. Yusuf
Yazar, (fstanbul: Insan Yayinlari, 2013); Frithjof
Schuon, Islam’in Metafizik Boyutlari, gev. Mahmut
Kanik, (Istanbul: iz Yaymecilik, 2010); Frithjof Sc-
huon, Manevi Perspektifler, ¢ev. Nebi Mehdiyev,
(Istanbul: Tnsan Yayinlar1, 2013); Titus Burckhardt,
Dogu’da Bati’da Kutsal Sanat-Sanatin Ilkeleri ve
Yéntemleri, ¢ev. Tahir Ulug, ((Istanbul: Tnsan Ya-
yinlari, 2017); Martin Lings, Shakespeare’in Kutsal
Sanatt, gev. Thsan Durdu, (Istanbul: Ayisig1 Kitap-
lig1, 2001).
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Nefes” olgusu tizerinden ask, glizellik ve
iyilige dayali varlik sistemiyle bir metafizik
6ze kavusma imkanini sunan Ibn ‘Arabi’nin
kusatan ve birleyen giizellik anlayisin1 ortaya
koymak bir boslugu doldurmak adina oldukc¢a
mithimdir.

Bu makale de bir yoniiyle boyle bir ihtiyaca
cevap vermeye calisacaktir. Ayni zamanda
tasavvuf geleneginde ziihd doneminden bas-
layarak genellikle amel-i salih olarak algi-
lanan glizellik anlayislarinin izi stiriilerek
estetigin kismen Gazzali ile ama en nihaye-
tinde Ibn ‘Arabi ile nasil bir ontolojik mese-
leye doniistiigii aciklanacaktir. Boylelikle ibn
‘Arabi ile tasavvufun gecirdigi doniisiim ve
oturdugu metafizik eksen ortaya konacaktur.
Makalemizde ibn ‘Arabi metafizigi, estetik
ve giizellik kavrami iizerinden ele alinacagi
gibi, bu kavramlarin anlam bilesenlerinin
nasil bir diisiince sistemi kurdugu ti¢ boliim
halinde agiklanacaktir. Bu sistemin ontolojik,
epistomolojik ve aksiyolojik yonleri farkl: alt
basliklarla detaylandirilacaktir. Boylelikle
fslam sanatlarinin ontolojisine ve heniiz ciddi
bir literatiir olusmamis Islam estetigi calis-
malarina katki saglanmasi amaglanmaktadir.
Zira Sezer Tansug’un dedigi gibi ¢agimizda
[slam sanatlar1 adina evrensel diizeyde etkile-
yici sanat eserleri tiretmenin oniindeki engel,
bu konuda ciddi bir bosluk olmasidir.®

Ibn ‘Arabi dncesi donemde batin fikhi* ola-
rak ahlak egitimini dnceleyen tasavvufilmi,
daha ¢ok iman-amel iligkisine odaklanmis
ve sufiler Islam filozoflarindan farkli olarak
pek cok meseleyi bu merkezden ele almistir.
Bu ytizden Haris el-Muhasibi, Ebl Osman
el-Hiri, Hakim et-Tirmizi, Kuseyri, Kelabazi
gibi erken donem sufileri, Allah giizeldir,
giizeli sever hadisine dayanarak giizelligin,

13 Sezer Tansug, Herkes Icin Sanat (Istanbul: Altin
Kitaplar Yayncilik, 1982), 255.

14 Bkz. Abdallah b. Ali es-Serrac et-Tusi, e/-Luma fi
Tarthi't-tasavvufi’l-islami (Beyrut: Darii’l-Kiitii-
bii’l-ilmiyye, 2016), 25, 103-104.
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meshur Cibril hadisinde gecen ithsan kavra-
miyla bagin1 kurmus ve onu, giyim-kusamda
sadelik, davranis estetigi ve ahlaki yetkinlik
olarak yorumlamislardir.

Bu konuda en genis aciklamalar ise Gazzali’de
bulunur. Gazzali, giizellik bahsinin sade-
ce muamele ilminde detayl1 bir sekilde ele
alinmasini uygun bulmadigini belirterek
Thyaii Uliimi’d-Din adli eserinin “Rub‘u’l-
miinciyat” adini1 verdigi dordiincii cildinde
bu konuyu ele alan miistakil bir baslik agmis
ve hem estetik agidan hem de ahlak agisin-
dan giizelligin anlamini tahkik etmistir.
Gazzali’ye gore ahlak bakimindan s6z konusu
edildiginde deger kazanan giizellik, ayrica bir
iman estetigi olarak da ele alinabilir. Olgun
bir imanin estetigine ulasmanin yolu ise mari-
fetii'n-nefs ve marifetullah diye ifade ettigi
gayeye ulagsmak niyetiyle Hz. Peygamber’in
stinnetini muhabbetle takip etmektir.’®

Gazzali’den yaklagsik bir asir sonra yasamis
olan Ibn ‘Arabi’nin diisiince sistemiyse; ale-
min goz bebegi insanoglunu, tekbencilikten
kurtararak ademligine anlam katacak olan
“Ben kimim?” sorusunun cevabina yaklas-
tirma potansiyeline sahiptir. Ayrica ontolojik
anlamda kimlik krizi yasayan bugiiniin insa-
nina, hatirlamaya ve anlamaya giden kutsal
yolu, estetik {izerinden kesfetme imkanini da
fazlasiyla tasimaktadir.'® Bu yoniiyle bakil-
diginda Ibn ‘Arabi diisiincesinde estetigin
varligindan s6z edebiliriz. Clinkii estetik ve
sanat ontolojisi baglaminda giizellik'” ibn

15  Haci Bayram Bager, “Tasavvufun Kimlik Miicade-
lesinin Bir Tezahtirii Olarak Stfilerin ‘Allah Glizel-
dir Giizeli Sever’ Hadisi Hakkindaki Yorumlar1”,
Islam ve Sanat, ed. Seref Gokiis-Rifat Atay-Yasin
Piskin, (Istanbul: Ensar Yaylari, 2015), 473-
489.; Eba Hamid Muhammed Gazzali, Ihya-i Ulu-
mi’d-Din, ¢ev. Ahmet Serdaroglu (Istanbul: Bedir
Yayinevi, 2002), 2: 697-698.

16  William C. Chittick, Sufi'nin Bilgi Yolu: Ibn Arabi
Metafiziginde Hayal, ¢ev. Omer Saruhanoglu (is-
tanbul: Okuyan Us Yayinlari, 2016), 13.

17 Ismail Tunali, Sanat Ontolojisi (Istanbul: Inkilap
Kitabevi, 2002), 154-155.
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‘Arabi’de sadece goriiniis degeri olarak degil,
ontik yoniiyle temasay1'® miimkiin kilan mut-
lak bir deger olarak degerlendirilir.

1. ibn ‘Arabi’nin Bakisiyla Giizelligin
Temel Goriiniimleri

Ibn ‘Arabi’ye gore ilahi kelamin ve varlikta
zuhur eden her seyin celal, cemal ve kemal
yonii vardir. Allah’in tecellilerinin ortiisii-
niin ardindaki mutlak vahdeti idrak etmek;
bu {i¢ yoniin ilahi isimlerin sirr1 ve “Bir”in
tezahiirleri oldugunu anlamaktan gegcmekte-
dir. Varlik’in ulhiyetiyle sehadet alemindeki
tecellisinin idrakine ulasmaksa seriati ihmal
etmeyen bir sefer ve yolculugu gerektirir.
Peygamber’e ittiba ederek yapilmasi gereken
bu yolculugun yolcusu ise ibadetlerini kdmi-
len yerine getirmeli, giizel ahlak sahibi salih
bir kul olarak giizellesmeye gayret etmelidir."”

1.1. Ontolojik Acidan Giizellik

Ontolojik agidan giizelligi anlamak varligin
yapisini ve tezahiirlerini kavramay1 gerek-
tirir. Bu nedenle oncelikle, “Varlik nedir?”
sorusuna ibn ‘Arabi’nin verdigi cevabi agik-
lamak gerekir. ibn ‘Arabi’ye gére “Varlik
olmak bakimindan varlik Hak’tir (viiciid min
haysii hiive viiciid el-Hak)”. O, bu ifade ile
var olmak ve varlik kavramlarin1 Allah’in
zatinin mahiyetinden bahsederken kullanir.
Ona gore tanr1 Viicid’tur. Boylece Viicld,
Allah’in zatin1 gostermis olur ve Allah saf,
mutlak Varlik’tir.’

Ibn ‘Arabi’nin estetik anlayisinin daha iyi
anlasilmasi i¢in iyinin ve kotiiniin, giizelin

18 Titus Burckhardt, Islam Sanati Dil ve Anlam, gev.
Turan Kog (Istanbul: Klasik Yayinlar1, 2013), 265-
266.

19 ibn Arabi, Nefsin Terbiyesi, gev. Selahaddin Alpay
(Istanbul: Kirkambar Yayinlar1, 2011), 6-7.
William C. Chittick, The Sufi Path of Knowledge:
Ibn al-Arabi’s Metaphysics of Imagination (New
York: State University of New York Press, 1989),
6-7.

20
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ve ¢irkinin varliktaki durumlar: hakkindaki
goriislerine de basvurmak gerekir. Ibn ‘Arabi,
bu kavramlar1 agiklamak i¢in ilk olarak onlar1
ontolojik asillarina irca eder. Ona gore iyi,
dogru, faydali, giizel gibi nitelikler mutlak
anlamda Allah’tan baskasina izafe edilemez.
Ona gore, Biitiin giizel isimler O nundur®
seklindeki Kur’ani ifadenin anlamlarindan
biri budur, ¢linkii Aiisnd kelimesinin tiiretil-
digi hasen, hem iyi hem de giizel anlamina
gelir. Allah, biitiin olumlu ve iyi nitelik-
lerin sahibi olarak Viicid’dur. Kotiiliik ve
cirkinlik ise iyiligin ve giizelligin olmama
durumudur ve dolayisiyla asli olarak mevcut
degillerdir. Giizellikten de ancak giizellik
sadir olur. O halde varlik tiimiiyle giizelliktir;
yokluk ise ¢irkinliktir. ibn ‘Arabi’ye gore
Hz. Peygamber’in, kotiiliigli Allah’a izafe
etmeyerek; “Hayir tiimiiyle senin elindedir,
kotiiliik sana ulasmaz?? seklinde dua etme-
sinin nedeni de budur.

Ibn ‘Arabi’de Varlik yani Allah; giizelin,
iyinin, dogrunun ve sevginin oldugu gibi
her seyin merkezi ve kaynagidir. Saf Viicid
agisindan varolusta iyiden ve gilizelden
baska bir sey yoktur. Ancak varolus ve var
olmanin gergekligi hesaba katilir katilmaz,
iyiye ve giizele, kotiiliik ve ¢irkinlik bulasir.
Insanoglu, kdinatta mevcut olan diger seylere
gore konumlandigi i¢in secenekler arasinda
bir tercih yapmak durumundadir ve bunlar
lyi-giizel, daha iyi-daha giizel, kotii-¢irkin,
daha koétii-daha ¢irkin olanlardir.?®

1.2. i1ahi Bir Nitelik Olarak Giizellik

Ibn ‘Arabi diisiincesinde, giizelin ve giizelli-
gin ontolojik ve epistemolojik anlamda teka-
biil ettigi anlam katmanlarina niifuz edebil-
mek i¢in varligin zuhur ve tecellisinin basla-
dig1 ultihiyet mertebesinin anlagilmasi biiyiik

21 Araf7/180.
22 Mislim, “Miisafirin”, 26.
23 Chittick, Sufi'nin Bilgi Yolu, 389.
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onem arz etmektedir. Zira biitiin isim ve sifat-
lar1 kendisinde toplayan ultihiyet mertebest;
Allah ile alem arasinda irtibat ve miinasebeti
var eden mertebedir. Clinkii Hak, mutlakli-
g1 agisindan bilgimizin konusu olmaz. Bu
yonilyle Hakk’in dlemle yaratma veya baska
bir irtibat i¢inde olmasi s6z konusu degildir.
Hakk’in miimkiinleri yaratmaya tevecciihii,
ahadiyeti agisindan degildir. Ciinkii ahadi-
yet mertebesinde yaratmanin gerekliliginin
O’na izafe edilmesi veya edilmemesi denk-
tir. Her tiirli kayit ve sarttan miinezzeh bu
makamsizlik makaminda mutlak varlik higbir
taayylin géstermemistir. Bu mertebe sadece
tenzihle ifade edilebilir. Bu acidan zat ile
herhangi bir seyin miinasebeti, tesir ve tees-
stir doguracak bir miinasebet degildir. Allah,
Islam filozoflarinin iddia ettigi gibi miiteal
ve mutlaklig1 itibariyla alemin illeti olarak
isimlendirilemez.?* O, ulihiyetinin bir geregi
olarak alemi var etmis ve sadece bu acgidan
alemin illeti olmus ve alemi; kendisindeki
kabiliyet ve sifatlarin, Allah’a en biiytiik delil
olan halife insan tarafindan bilinmesi i¢in
zuhura getirmistir. Zaten Ibn ‘Arabi’ye gore
Hakk’1n sevgisinin konusu alemi yaratmaktir
ki bu da Hakk’in sevmeyi irade etmesiyle
(el-irddetii’-hubbiyye) olusun zuhur etmesi-
dir. Bunun sebebi de Hakk’in hiiviyeti ve vah-
deti bakimindan icmalen se’nlerinde, tafsilen
zuhurunda kendisini gérmek istemesidir.?

ibn ‘Arabi diisiincesinde tek Zat’mn yani
Varlik’in iki kutbu, mutlaklik ve taayytindiir.
Bunlar genel olarak tanrinin karsit isimlerinin
ifadesinden ibarettir. Bu yoniiyle celal anlamli
isimleri; tanrinin mutlaklik ve bilinmezligini
dile getirirken, cemal anlamli isimleri ise;
O’nun bilinmesini ve yaratmasini dile getiren
isimlerdir. Bu halde taayytinsiizliik ve taay-
yln, celal ve cemal terimlestirmesinin bagka

24  TIbn Sina, Sifa Kitabi, haz. Hiiseyin Gazi Topdemir
(Istanbul: Say Yayinlar1, 2009), IT: 601-606.
25  Ekrem Demirli, [slam Metafiziginde Tanri ve Insan

(Istanbul: Kabalc1 Yayinlari, 2009), 264-282; Chit-
tick, Sufi’nin Bilgi Yolu, 122.
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bir ifadesidir.?® Mutlak varlikta igkin olarak
bulunan ilahi isimlerin birbirinden ayrigma-
mis halde ortaya ¢iktig1 ve Ibn ‘Arabi’nin
hakikat-i Muhammediyye?’ ismini verdigi
taayyiin-i evvel yani ulithiyet mertebesi;
biitlin i1ah1 isimlerin anlamlarini kendisinde
tastyan en samil mertebedir. Ultthiyet merte-
besinin ilahi isim olarak karsilig1 ise kusatici
ve toplayici bir ilahi isim olan Allah ismidir.
Aslinda zat ve ulthiyet terimleri ayni hakika-
tin farkli ifadeleridir. Allah, Zat’1 bakimindan
kendisine atfedilebilecek olumlu higbir seyle
anlasilamaz ve yine Allah, zat1 bakimindan
alemlerden miistagnidir. Zat, bir mertebe
degildir ama Zat’in mertebesi ulGhiyettir. O
halde O’ndan ancak ve sadece ilah olusu baki-
mindan bahsedebiliriz. Bu vesileyle ulthiyet,
en list mertebedir ve ulithiyet bakimindan
biitlin isimler O’na izafe edilebilir.®

Ibn ‘Arabi i¢in Alemde her bir seyin Allah’tan
bir hissesi vardir ve bu hisse de Allah’in
esma-i hiisnad diye adlandirilan giizel isim-
lerinden herhangi birisine tekabiil eder. Bu
durumda alemde her sey O’nun isimleridir
ve her sey O’nun, O olusuna yani hiiviyetine
delalet eder. Allah bu nedenle, De ki: ‘Gerek
Allah diye ad verip ¢agirin, gerek Rahman
diye ad verip ¢agirin, hangisi ile ¢cagirirsaniz
nihayet en giizel isimler O ’nundur...”™ sek-
linde buyurmaktadir. Kendisiyle yakarilan
her ismin hiikmii budur ve en giizel isimler
O’na aittir. Oyleyse alemin biitiin isimleri
O’na miitealliktir ve biitlin alem daima en
giizel mertebededir.*

26  Ekrem Demirli, Islam Metafiziginde Tanri ve Insan
(Istanbul: Kabalc1 Yayinlari, 2009), 233.

27  ibn Arabi’ye gore Hakikat-i Muhammediye biitiin
varligin ilkesidir. Bkz. ibn Arabi, Kitabu'l-Mesail,
Resai’l Ibn Arabi, thk. Muhammed Abdulkerim
en-Nemri (Beyrut: Daru’l-Kutubu’l-ilmiya, 2001),
307.

28  Demirtli, Islam Metafiziginde Tanr1 ve Insan, 131-
143.

29 sra 17/110.

30  Ibn Arabi, el-Futihdtu’l-Mekkiyye (Kahire: Mekte-

betii’s-Sekafeti’d-Diniyye, ty) I: 267.
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Bununla birlikte Allah, alemi muhtag¢ oldugu
icin yaratmamuistir. Varlik sadece O’na 6zgii
olmasina ragmen O, dlemi yalnizca alemin
iyiligi i¢in ve bir liituf olarak yaratmustir. ibn
‘Arabi’ye gore iste tam da bu durum giizel-
liktir ve fiitiivvettir. Buradaki giizellik ve
fiittivvet; Allah’in mevcudata var olmay1 bah-
sederek nimetlendirmesi, hi¢ligin serrinden
ve cirkinliginden kurtarmasi, ademogullarini
ilah1 isimlerle ahlaklanarak halife olma imka-
n1 ile yaratmis olmasidir.

Sadece insan yaratilist itibariyle, alemin varli-
ginin, isminin ve miisemmasinin O oldugunu
ve her bir seyin giizelligini idrak imkani-
na sahiptir. Bu idrake ulasan insan, Allah
Teala’nin cirkin bir sey yarattigini gérmez,
tam aksine O’nu, O, her an (giin) bir istedir
(fi se’nin)*' suurundaki bir bakisla siirekli
cemil olarak goriir. Clinkli O; hem ilktir hem
sondur; hem Zahir’dir hem Batin’dwr; O her
seyi bilendir®* ve vahdaniyetiyle zahir, ferda-
niyyetiyle batin olmustur.*® Sonugta tanri, tek
olan biitlindiir ve tek olan bu mutlak varlik,
tecelliler ag¢isindan biitiin her seydir.>*

1.3. Giizelligin Alemdeki Tecellisi

Bu baglikta dncelikle sorulmasi gereken soru-
lar1 soyle siralayabiliriz: “Alemdeki giizellik-
leri géren kimdir? Goriilen nedir ve goriiniis
nasildir? Goriintii olarak goziimiize ilisen
seylerin asli nedir? Karsimizda duran ve gor-
diiglimiiz objelere nasil bir gozle bakmaliy1z?
Bu bakis, merkezi bir perspektifle mi, tersten
bir perspektifle mi yoksa Bir’e bagl ¢oklu
perspektifle mi olmalidir? Goriilen obje var
midir? Eger varsa biz mi o objeye bakmak-

31 Rahman 55/29.
32 Hadid 57/3.

33 ibn Arabi, Ahadivet Risalesi-Risaletii’l-Ahadiyye,
¢ev. Mahmut Kanik (Istanbul: Insan Yayinlari,
2021), 29.

Ozkan Gézel, Ne-Varlik ve Ahlak-Trans-Ontolojik
Bir Diisiiniim (Istanbul: Ketebe Yayinlari, 2021),
85.
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tay1z yoksa baktigimizi sandigimiz o obje mi
bize bakmaktadir? Eger objenin varligi reel
ise tanrinin varligi irreal bir alana m1 hapse-
dilmistir?” Bu ve benzeri sorularin tiirevleri
cogaltilabilirse de makalenin basligina sadik
kalarak bahsi gecen sorulara ibn ‘Arabi’nin
diislince evrenine gore kismen cevap veri-
lecektir.

Alemin ve doganin goriiniisiiniin insan tara-
findan algilanis1 belirlenmedikge, tanri-a-
lem iliskisinin estetik agidan ele alinmasi ve
anlagilmasi imkansizdir. Tanri-dlem miina-
sebetini ele alan diisiiniirlerin genel olarak
soyut-somut ikiligi ¢er¢evesinde agiklamalari
karsimiza ¢ikmaktadir. Alem ve alemdeki
objeler somut, tanri ise soyut ve kavramsal
olarak degerlendirilir. Bu da insani, islevsiz
ve alemle bagi zayif olan Gtelerin 6tesindeki
bir tanr1 anlayisina gotiirmektedir.

Ancak Ibn ‘Arabi diisiincesinde tanri ve alem
miinasebeti; tinsel igerigi barindiran tek bir
Varlik’in farkli formlar vermesini esas alan
metafizik bir temelle aciklanir. Ancak bu
anlayis ne panteizm ne panenteizm ne de
tekei bir mistisizmdir. Bu anlayisin ontik
mekanizmasi mantiksal ve kiyasi bir akli
cikarim da degildir. Bu anlayisin esasi; vecdi
merkeze alan kesf1 bilgi yontemi sayesinde
daimi fakr halinde olma suuruyla Viictd ile
vuslat1 amaglar. Boylece alemdeki her seyin
“hem O oldugu hem de O olmadigr” para-
doksu hayretle idrak edilir.

Tam da bu noktada aleme ve varliga sas1 baki-
sa kars1 ¢ikan Ibn ‘Arabi’nin tevhid anlayist,
bilen 6zne ile bilinen nesne arasinda gergek
bir ayrimin olmasina izin vermez. Zira bu
ayrima miisaade etmek, tevhidi unutmak,
dagilmak ve ben-merkezci olmak anlamina
gelir. Bilen 6znenin hakikatine dair bu tiir
bir cehlin olmasi, alemi, hakikatten kopuk
gayeler ugruna manipiile edilebilecek esyalar
ve nesneler biitiintine dontistiiriir. O ylizden
ferdin gérme, alg1 ve idrak bi¢iminin nasil-
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1181, pek ¢ok seyi belirledigi gibi, dleme ve
varliga bakisi da belirler.

Ibn ‘Arabi diisiincesinde kesfe dayali bilme-
nin, kemale dogru giden etik, estetik, epis-
temik ve ontik bir giizellesme siireci oldugu
varsayilabilir. Bu giizellesme siirecini dene-
yimlemeye gayret etmeden, nesne ve 6zne-
nin hakikatini gérmezden gelmek, estetik
alginin bozulup her seyi pejoratif gormekle
sonuglanir. Bu yiizden mutlak giizelle bag1
koparilmis bir kdinat, ancak ve sadece kuru-
yup c¢olleserek mana fukarasina donlismiis
bir nefsin aynasi olabilir. Aydinlanma done-
miyle baslayan tanrinin o6ldiiriilmesi stireci
ve modern donemde Nietzsche tarafindan
ciglig1 atilan “Tanrr’nin 6limii”, insan akli-
nin hadim edilmesinden ve ruhun ¢olles-
mesinden baska bir sey degildi. Dolayisiyla
gliniimiizdeki sosyal ve ekolojik felaketler bu
manevi ¢oziilmenin kaginilmaz sonuglaridir.?
Insanin cevheri akildir.*® Ancak ¢agimizda
bu aklin, alginin ve idrakin ne olduguna dair
ciddi bir karmasa s6z konusudur. Bu karmasa
da insanin tahkike giden idrak siirecine ve
mutlak giizeli bilmeye dogru giden yolculu-
guna barikat kurmaktadir.

ibn ‘Arabi, nebevi mirasin insanliga hediye
ettigi sahih gelenegi ve unutulan ilahi haki-
katleri yeniden canlandiran biri olarak kendi-
ne 6zgl tevhid yorumuyla insanliga yeni bir
rahmet nefesi tifledigini iddia eder. Ona gore
her bir sey sirf yaratilmis olmak itibariyle biz-
zat Allah’in birligine teslim oldugundan tev-
hid, her bir seyin andaki ve ebediyetteki asli
durumunu ifade eden evrensel bir hakikatin
kabul edilmesidir. “Allah’tan bagka ilah yok-
tur” beyani; her bir vahiy ciiziiniin birincil
hakikatidir ve kelime-i sehadetin ilk kismidir.

35  William C. Chittick, Kozmos taki Tek Hakikat, gev.
Omer Colakoglu (Istanbul: Sufi Kitap, 2010), 154-
166.

36  Ebu Abdurrahman Siilemi, Tabakatu’s-Sufiyye,
thk. Mustafa Abdiilkadir Ata (Beyrut: Darii’l-Kii-
tiibi’l-Ilmiyye, 1998), 61.

60

Bu birleyen hakikat goriisii, Ibn ‘Arabi’nin
disiince sisteminde hem varlik hem de koz-
mogoni agisindan ele alinan bir hakikattir.
Ona gore kainattaki her seyin farkli diizey-
lerde bir hakikati, Hak olma hali, giizelligi
ve ger¢eklik durumu vardir. Allah, mutlak
anlamda giizel olandir ve masiva ancak gore-
celi olarak Hak’tir. Ibn ‘Arabi tevhid diisiince-
sini; insanoglunun madd, maanevi, akli, rihi,
bireysel ve sosyal acgidan iliskide oldugu her
bir seydeki nispi Hak olma durumunu tespit-
le; “Her seyin hakkini vermeyi, mutlak giizel
olana irca etmek”, temeli lizere insa etmistir.

Ibn ‘Arabi, eserlerinde siirekli olarak su ayeti
hatirlatir: Allah’tan sakinin, Allah size 6gre-
tiyor.’” O’na gore insan, kullugunun hakkini
vermek i¢in ulagmasi gereken hakiki bilgiye
Allah’tan sakinma yani takva yoluyla ula-
sabilir.*

Ibn ‘Arabi tenzihin, sinirlama ve daraltma
oldugunu ve bu konuda hakikat ehlinin de
ittifak ettigini, Hak’la sadece tenzih tize-
rinden bag kuran kisinin ya bilgisiz ya da
saygisiz oldugunu ifade eder. Seriati kabul
eden mi’min, Hakk’1 tenzih eder ve tenzih
sinirinda durup bundan baskasin1 gérmez-
se, saygisizlik yapmis ve farkinda olmadan
Hakk’1 ve Peygamberi’ni yalanlamis olur.
Ayni sekilde Hakk’1 tesbih edip tenzih etme-
yen kimse de O’nu sinirlamig, tanimlamis ve
dolayistyla layikiyla bilmemis olur. Allah
bilme noktasinda tenzih ve tesbihi iki nitelik-
te tevhidle birlestiren kimse ise Hakk’1 bilmis
demektir ki bu da hayal giicii sayesinde olur.*

Mantik ilminin tenzihe haddinden fazla
vurgu yaparak tesbih hususunu ihmal etmesi,
tevhidin hakikatini anlamamiz1 ve alemde-
ki giizelligin Hak ile irtibatin1 kurmamizi
engellemektedir. Mantik, Allah’in miiteal ve

37  Bakara2/282.
38  Chittick, Sufi’nin Bilgi Yolu, 105-112.

39  ibn Arabi, Fusiisu’l-Hikem, thk. Abu’l-Ala Afifi
(Beyrut: Daru’l-Kitab al-Arabi, 1980), 68-69.
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tek oldugunu kavrayabilir, ancak O’nun say1-
s1z sekillerdeki tecellilerini anlayabilmek ve
ickinligini kavrayabilmek i¢in muhayyileye
ihtiyac vardir. Aklin ve hayalin bakislarini
birlestirme isi aslinda o kadar ¢etin bir mese-
ledir ki bu ancak vahyin hakemligiyle ger¢ek-
lesebilir. Zira Ibn ‘Arabi’nin hayal kavramiyla
anlatmak istedigi sey, zihne ait kurmaca bir
durum degildir. Hayal aleminin de kendine
has bir isleyis bigimi vardir.

Ibn ‘Arabi diisiincesinde hayal; birincisi ale-
min kendisi olarak, ikincisi berzahi bir makro
kozmik alem olarak, iki temel diizeyde ele
alinir. Ancak bu diisiincede hangi diizeyde ele
alinirsa alinsin hayal, her zaman iki gerceklik
ya da iki alem arasinda bulunan ve her ikisine
gore tanimlanmasi gereken bir berzahtir. Bu
ylizden bir riiya imgesi, hem 6znel deneyime
hem de nesnel igerige gore tanimlanmaya
gereksinim duyar. Boylece bu imgenin hem
gercek hem de gercek olmadigini ispatlariz,
clinkii bir anlama gore 6zel bir sey olarak
goriiliir, bagka bir anlama gore de goriilen
o degildir.

Bu yiizden Ibn ‘Arabi dleme “hayal” der-
ken, Allah’tan bagka her seyin iki anlamli
durumlarini ve aynadaki goriintiiniin aynaya
bakan bir kimsenin gercekligini gostermesi
gibi alemin de ilahi hakikati sergiledigi ger-
¢egini diisiiniir.** Adeta hayalin ilmini kuran
[bn ‘Arabi’ye gore hayalin kendine has giicii,
“mimkiin varlik”a; varlik vermektir. Clinki
Allah’in yani Zorunlu Varligin ne formu ne de
sureti olabilir ve tahayyiil eden Hazret,* onu
tam olarak bir surette izhar eder. Tecellilere
ickin olan paradoksun, yani “Beni géremez-
sin” reddiyle “Allah’ suretlerin en giizelinde
gordiim” olumlamasi arasindaki celiskinin
¢Ozilildiigl yer de burasidir.*> Hayal, hem

40  William Chittick, Hayal Alemleri, gev. Mehmet De-
mirkaya (Istanbul: Kakniis Yayinlari, 2003), 97-98.

41 Hayal-i muttasil ve hayal-i munfasili iceren mutlak
hayal, mutlak kapsayici hayali ifade eder.

42 Henry Corbin, Bir’le Bir Olmak: Ibn Arabi Tasav-
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duyumsal hem diisiinsel; hem duyularda
hem de akilda; miimkiinde; zorunluda ve
imkansizda araci ve tastyici bir niteliktir. Bu
nedenle Ibn ‘Arabi’ye gére gercek ilmin yani
marifet ilminin diregi hayaldir. Clinkii hem
batini hem de zahiri olarak, tesbihi, dliimii,
giizelligi ve bir¢ok seyi anlamamizi saglayan
sey muhayyiledir.®

Aslinda goren ve goriilen, var eden ve var
olan, bilen ve bilinen, birleyen ve birlenen,
idrak eden ve idrak edilen birdir. O, varligi-
n1 kendi varligiyla goriir ve varligini kendi
varligiyla bilir. O, varligini, gérmenin ve bil-
menin herhangi bir niteligi olmaksizin kendi
varligiyla idrak eder. Bu idrak, gérme ve
bilme sekli, harflerin ve suretlerin bir varlig
olmaksizin gergeklesir. O’nun varliginin bir
keyfiyeti, bir nasilligi olmadigi gibi, kendini
gérmesinin, idrak etmesinin ve bilmesinin
de bir keyfiyeti ve nasillig1 yoktur. O halde
“Biitiin bu igrenilen mekrthat ve ¢irkinlik-
lere veya sevilen mahbtbata ve giizelliklere
hangi nazarla bakilmalidir? Ornegin, bir hay-
van pisligi veya bir les gordiiglimiiz zaman
“0, Allah midir?” sorularina, Ibn ‘Arabi su
sekilde cevap verebilecegimizi soyler:

San1 yiice ve ulu Allah; bu seylerden biri
olmaktan miinezzehtir ve mukaddestir.
Bizim soziimiiz, pisligi pislik ve lesi les
olarak gérmeyenedir; bizim séziimiiz ba-
siret sahibi olanadir ve dogustan kor olma-
yanadir. Ciinkii kendini tanimayan kimse,
dogustan amadir ve bu durum ortadan
kalkmadik¢a, kisi bunlarin anlamlarina
ulasamaz. Bu sozler, Allah ile beraber
olanlaradir, Allah’tan baskasiyla beraber
olanlara ve amalara degildir. Hi¢ kusku-
suz arifler, Allah’tan bagka bir seyin ol-
madigini bilir. Bizim soziimiiz, Allah’ ta-
nima adina kendi nefsini tanima isteginde
azmi ve himmeti olan kimseyedir. Ciinkii
boyle bir kimsenin kalbinde bu tanima

vufunda Yaratict Muhayyile, ¢ev. Zeynep Oktay
(Istanbul: Pinhan Yayincilik, 2013), 232-233.

43 ibn Arabi, el-Futihdatu’l-Mekkiyye, 11: 309-311.
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arzusu biitiin tazeligiyle ortaya cikar, bu
arzu kalbinin her tarafini sarar ve orada
Allah’1 tanima arzusu ve istiyaki konusun-
da bir suret olusur. Bizim séziimiiz boyle
bir arzusu, niyeti ve amact olmayan kim-
seye yonelik degildir.*

ibn ‘Arabi, tevhid anlayisini daha anlagilir kil-
mak adina alemin ve ¢oklugun, mutlak giizel
olan birlikten nasil ¢iktigini yorumlarken gol-
geler, aynalar, suretler vb. baz1 benzetmeler
kullanir. Ona gore Hakk’in disindaki her sey,
O’nun suretidir. Suretler, bakilan mahallin
istidadina gore derecelenir. Her varlik, kendi
ayn-1 sabitesinin gerektirdigi tarzda Hakk’in
suretiyle zuhur eder. Yeniden yaratmaya daya-
I1 bu alem tasavvuru, atom ve onun surekli
hareketlerinin kesfinin ardindan ortaya ¢ikan
cagdas-bilimsel tasavvurlara benzer sekilde
dinamik ve canli bir tasavvurdur. Buna gore
giizel olan alem, her an ezeli ve ebedi olarak
yok olur ve taze bir glizellikle yeniden yara-
tilir. Dolayistyla varlik birdir ve o da her an
say1siz giizel suretlerde tecelli eden Hak’tir.
O halde halk, stirekli ve daimi bir bagkalagma
ve yeni bir yaratilma igindedir. Su anlamda
ki stirekli ve ebedi ilahi tecelli, her anda var
olanlarin suretlerinde zuhur eder. Bu zuhur,
cokluguna ve siirekliligine ragmen, asla tek-
rarlanmaz. Dolayisiyla yaratilmislar, her anda
yok olurlar ve ikinci anda benzerlerinin gel-
mesi i¢in, suretleri yok olur. Ama bu nokta-
da, zamansal bir ayrimin veya kopuklugun
s0z konusu oldugunu diisiinmemek gerekir.
Clinkii bu durum, bir suretin gidis an1 ve ayni
anda bagka bir suretin yeniden yaratilis anidir.
Tiim bu siirecte ise mutlak giizel olan Allah
daima miidahale halindedir. Ibn ‘Arabi, bu
yeniden yaratmanin, insanlarin ¢oguna kar-
masik geldigini ve boylece ikinci anda ortaya
cikan benzer suretin, ilkinin aynisi oldugu
zannindan, sadece kesif ehlinin kurtulabile-
cegini ozellikle belirtir.*

44 Ibn Arabi, Ahadiyet Risalesi, 44-45.

45  Ibn Arabi, el-Futithatu’l-Mekkiyye, 11: 205-206, TV:
22; Muhammed Abdiilkerim en-Nemri, “Kitdbu’l-
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ibn ‘Arabi, Allah’m her an yaratma halinde
olmasini; tecellilerin farkl: sekillerde olabile-
cegi imkanini tasimasi olarak da degerlendi-
rir ve bu tecellilerinin bazen adalet, rahmet,
kudret, irade tecellileri olabilecegi gibi bazen
de saadet ve izzet tecellisi vb. seklinde ger-
ceklesebilecegini belirtir. Saadet tecellisinde
giizellestirme ve giiclendirme nefesleri dort
bir yanda tecelli eder. Meyveler giizellesir,
tirtinlerin fiyatlar1 diiser, Hak Teala insanlar
arasinda linsiyet kurar, herkesi anlagsma konu-
sunda uyumlu hale getirir, emr bi’l-ma‘riif ve
nehy ani’l-miinker cogalir, sirk atesi yatisir ve
Hz. Muhammed iimmeti arasinda hayir yol-
lar1 yiiriiniir. Sonra kalplerinde rahmet nehir-
leri, dillerinde sidk agilir. Kendilerinde 6liim
yani nefslerinin 6limii gergeklesir; cimrilik
kaybolur, comertlik can bulur. Izzet tecel-
lisinde ise iman artar, arifler ortaya cikar,
tasavvuf ¢ogalir, halk bilmeden de olsa tasav-
vufa yénelir ve Islam zuhur eder.*

Sonug itibariyle ibn ‘Arabi’ye gore alem,
Allah’in sanatinin mitkemmelligini gosteren
bir alamettir. Biitiin varliklar1 ilahi muhabbet-
le yaratan Allah, onlarin her birini kendisinin
sanatina ve kemaline delil kilmistir. Daglar:
goriir, onlarin durdugunu sanirsin;, oysa
bulutlar gibi hareket ederler. Bu, her seyi
sapasaglam yapan Allah’in sanatidu’ ayeti
biitlin kudret, giizellik ve kemalin O’na ait
oldugunu gosterir. Zahirde goriinen miikem-
mellik O’nun sifat ve isimlerinin tecellisi ile
gergeklesmektedir. Bu ytlizden giizellik iizere
var olan alem tekdiize bir yapiya sahip olma-
y1p rahmani nefese dayanan ilahi tecellilerle
varlik kazanmakta ve gériinenin Gtesinde
ilahi katmanlardan olusmaktadir.*®

Mesail”, Resdilii Ibn Arabi, mlf. Tbnii’l-Arabi (Bey-
rit: Darw’l-Kiitiibi’l-[lmiyye, 2004), 23.

Ibn Arabi, Kitabu’l-Gdydt, ¢ev. Osman Nuri Kara-
day1 (Istanbul: Insan Yayinlar1, 2022), 204.

47  Neml 27/88.
48  Ibn Arabi, Kitabu’I-Gdydt, 202.
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1.4. ibn ‘Arabi’de

Rihi Giizelligin Kemali:

Nefsin Tezkiyesi ve Kalbin Tasfiyesi
Alemin ve insanin ¢ikis yeri olarak uli-
hiyet mertebesinin ve giizelligin alemdeki
tecellisinin anlasilmasi, dlemin ve insanin
ilahiligini, kutsalligin1 ve giizelligini anla-
mamizi sagladig: i¢cin dnemlidir. Bunun
gibi giizelligi ve giizelligin algisini tartigir-
ken ulthiyet ve kozmos kadar anlasilmasi
gerekli olan bir diger 6nemli seyse ruhtur.
Ruh, duyuiistii alemler ve anlamlardan,
duyumsadig: fiziksel diinyaya kadar kendini
cevreleyen her seyi i¢ine alir. Ruhun algi
stirecinde onemli bir yaratici giicli olsa da
giizelle, dolayisiyla ilahi olanla ve varlikla
karsilagsmasi, kendi egilimlerine baglidir.
Varolus tek bir gergekliktir ancak ruhlar ona
farkli ezeli kabiliyetlerine gore talip oldugu
i¢in, ruhlarin yapilarina gére de varolus fark-
11 sekillerde algilanabilir. Bundan dolayidir
ki ibn ‘Arabi’ye gére insan algisi agisindan
glizellik ve cirkinlik izaf1 seylerdir.

Ote yandan Ibn ‘Arabi’nin eserlerinde giizel-
lik; cazibe ve sevimlilige karsilik gelir. Yani
algilanan bir nesnenin algilayani cezbetme-
si ve algilayanda sevgi uyandirma derecesi
onemlidir. Her algilayan 6znenin kendi-
ni sevme egilimi vardir; kendisine en ¢ok
uyani arar. Kendisine ayna olan seyi goriince
sevinir, o nesneyi glizel bulur ve ona tutulur.
Bir yandan bu durum insanin diger insan-
lara olan hayranligini da ac¢iklamaktadir.*
Tam da burada varligin mahiyetine dair Ibn
‘Arabi’nin ilah-1 mu‘tekad goriisii sirrina vakif
olan arifler ve muhakkikler, varligin giizelligi
yani celalinin cemali karsisinda siirekli bir
hayret halindedirler. Zira Celal’in Celali ile
hi¢ kimse muhatap olamaz; bu mertebe “la
ta‘ayytin”e tekabiil eder ve herkese kapalidir.

49  Cyrus Ali Zargar, Sufi Aesthetics: Beauty, Love,
and the Human Form in the Writings of Ibn ‘Arabi
and ‘Iraqi (South Carolina: University of South Ca-

rolina Press, 2011), 5-15.
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Peygamberimiz’in, celdlinden cemaline sigi-
nirim seklinde dua etmesi bununla iligkilidir.

Allah’in Celal’i, O’ndan O’na uzanan bir
miinasebet ve yakinliktir ve O, bizi onu ger-
cek anlamda bilmekten alikoymustur. Cemal
ve giizellik ise O’ndan insana uzanan bir ilis-
kidir ve insana O’nun hakkinda sahip olabi-
lecegimiz her tiirlii bilgiyi, ayrica tiim vahiy-
leri, tefekkiirleri ve manevi durumlari verir.
Bunun iki bi¢imi vardir; hust ve yakinlik.
Ciinkii Cemal’in hem yiice bir yonii vardir
hem de Mutlak Giizel’le iliski kurmamizi
saglayan linsiyet imkanini tasir.

Ayetlerdeki tenzih ve tesbih icerikli ifade-
lerin pes pese siralandigi durumlarda, Hak
Teala ile aramizda nefsin sifatlar1 agisindan
gerek kiilli gerekse ciiz’1 acidan bir benzer-
lik olamayacagini, bunun ancak manevi bir
benzerlik* olacagini kabul eden Ibn ‘Arabi,
insanla O’nun arasindaki benzerligin nefye-
dildigini 6zellikle vurgular. O ’nun benzeri
hi¢bir sey yoktur. O, her seyi duyan, her seyi
gorendir’' ayetini; “O’nun benzerinin ben-
zeri bir sey yoktur” seklinde yorumlar ve
varsa Hak ile benzerligin “Zeyd aslan gibi-
dir” soziinde oldugu gibi sadece dilsel bir
benzerlik oldugunu belirtir. Ciink{i mutlak
celal, Hakk’a has bir alandir hi¢gbir mahlik
onu bilemez ve miisahede edemez. Yine mut-
lak celal sadece O’nun kendisini oldugu gibi
gosterdigi huzurdur. Eger bu huzura ve bu
huzurda sergilenen mutlak celale miidahale
etme imkanimiz olsaydi, o zaman bilgi olarak
Allah’1 ve katinda olan seyleri ihata etmis
olurduk ki bu imkansizdir.

Ibn ‘Arabi’ye gore bu dilsel benzerlikler saye-
sinde insanin halifeligi sahih olur ve ruhlar
dahil pek ¢ok sey insanin emrine verilir. Hak

50  Ibn Arabibu benzerlige kiilli ve kAmillik benzerligi
adini verir. Buradaki benzerlik mana ve anlam ben-
zerligidir. bkz. Muhyiddin Tbn Arabi, Risaleler-1,
cev. Vahdettin Ince, (Istanbul: Kitsan Yayinlari,

2004), 57-58.
51 Sara42/11
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Teala, cemal sifatiyla ariflerin kalplerine
acilma makamina iner ve mahlikat i¢cinde
ariflere benzeyen varliklar olmasi ihtimalini
de celal sifatiyla nefyeder. Yiice Allah boy-
lece, isimlerin anahtarlarina sahip kilarak
biitiin yaratilmislardan serefli ve iistiin konu-
ma yiikselttigi insanda tamamlik ve kemal
sifatlarin izhar eder. O halde Ibn ‘Arabi i¢in
celali; benzerlik ve esitlikle iligkisi bulunma-
yan bir denklik, cemali ise mislin bulunmasi
olarak varsayabiliriz. En nihayetinde celal,
hakkin kutsanmasini; cemal, kulun yticeltil-
mesini ifade eder.”

Halife insanin, varligin her zerresinde celali,
cemali ve kemali tecellileri fark edebilmesi
icin bir tasavvufi terbiye siirecinden gege-
rek nefsini tezkiye ve kalbini tasfiye etmesi
gerekir. Tevbe, itikad, muhabbet, sevk, ask,
riyazat, takva, vera, ihsan, aldanmamak,
zikir, istigfar, belli sartlar1 haiz halvet, 6fkeyi
yutmak, giinah islememekte 1srar, diinyadan
yiiz cevirmek, ama 6zellikle siikit, uzlet,
aclik ve uykusuzluk pek gok sufinin ve ibn
‘Arabi’nin de kabul ettigi iizere nefsin tez-
kiyesi ve kalbin tasfiyesi i¢in gerekli sart-
lardir. Allah erlerinin siisii ve giizelligi, ibn
‘Arabi’ye gore de ser’i esaslara baglidir. Tim
bu dini pratikler yapilirken Kur’an ve siinnete
ittiba ise en temel 6gedir.

Hz. Muhammed’in, Cebrail’in rehberligin-
deki 6gretim siirecinde, Cebrail’in makami-
nin seyhlik, Hz. Muhammed’in makaminin
ise dervislik makami1 oldugunu belirten Ibn
‘Arabi, Beni Rabbim terbiye etti ve terbiyemi
de giizel yapti> hadisini ele alarak, miiride
bir miirebbi gerektigini, onun da miirsid oldu-
gunu ifade eder. Ona gore tasavvuf yolunun
neticesi izzet ve serefse, ona giden yollar her

52 ibn Arabi, Resai’l Ibn Arabi, thk. Said Abdulfettah
(Beyrut: Intisaru’l-Arabi-Arab Diffusion Com-
pany, 2002), 2/215-220; Rabia Terri Harris, “The
Kitab al-Jalal wa-1 Jamal of Muhyiddin Ibn ‘Arabi:
On Majesty And Beauty”, Journal of the Muhyiddin
Ibn ‘Arabi Society, 8 (1989): 5-32.

53 el-Camiu’s-sagir, I, 12.
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taraftan afetler, yol kesiciler ve yok ediciler
tarafindan sarilidir. Bu nedenle o yolu ¢ok iyi
bilen cesur bir kilavuzdan baskasiyla o yol-
dan gecilemez. Bu kimseden faydalanmak da
ancak ona tam olarak teslim olundugu zaman
gergeklesir. Seyhe diisen, seyhlik mertebesi-
nin hakkini1 vermek, miiride diisense yolun
gerekliliklerinin hakkini vermektir.**

Fustisu’l-hikem ve diger eserlerinden hare-
ketle Ibn ‘Arabi icin nefs ile yapilan savasin
ayni zamanda rabbani bir stratejisi oldugu-
nu soyleyebiliriz.s Ibn ‘Arabi’ye gore nefsin
olgunluk ve kemali i¢in akil, ilim ve seriate
uymak asli gerekliliktir. Zaten nefsin, seriate
aykir1 sehvet ve cehalet icerikli yanlis egiti-
minden dolay1 kusurlu eylemler ortaya ¢ikar.
Oysa diinya, giinesin nuru ile nasil parlar ve
canlanirsa, insan da ruhunun nuru ile dylece
parlamali ve 1g1ldamalidir.® Bu nurun 1silda-
masini ve nefsinin kurtulusa ermesini iste-
yen miiridin ilk yapacagi seyse, ayiplarini
bulup gosterecek bir miirside bende olmasi-
dir. Miirid, o miirsidi arayip bulmak i¢in ¢ok
uzaklara gitmesi gerekse bile bundan imtina
etmemelidir; ¢link{i miiridi, nefsin tahakkii-
miinden kurtaracak yegane kisi odur.’” Zira
Ibn ‘Arabi igin varligin yaratilmasinin yega-
ne gayesi, her bir varligin kendisine yarasan
kemaline ulastirilmasidir. Kemale ulasip
nefislerini terbiye edenlerse Allah’in gelin-
leri ve glizelleridir.*®

Ibn ‘Arabi, devasa kiilliyatindaki diger her-
hangi bir eserinde olmadig1 kadar Fusiisu’l-
hikem adl1 eserinde, manev1 terbiye ve tefek-

54 Ibn Arabi, Hakikat Yolcusuna Kilavuz: Allah Yolun-
daki Miiride Nasihatler, gev. Muhammed Bedirhan
(Istanbul: Hayy Kitap, 2010), 14-15; bkz. Ibn Arabi,
Tedbirdt-1 [ldhiyye, haz. Mustafa Tahrali (Istanbul:

iz Yayicilik, 2001).
55  Ibn Arabi, Nefsin Terbiyesi, 85-94.
56  age. 27.
57 age. 252.

58  Ibn Arabi, el-Bulga fi’l-Hikmeh: Hikmette Son
Nokta, gev. Vahdettin Ince (Istanbul: Kitsan Yayin-
lar1, 2008), 121-122.
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kiire, akli ve ilmi tetkiklere yer vermis, 6nce-
ki donemlere ait Islam entelektiiel gelenek-
lerinin, 6zellikle nefs ve riyazet hakkindaki
karsit yaklagimlarini bir araya getirmistir.>
Ayrica Islam felsefecileriyle ortak olarak,
ilah1 ahlakla ahlaklanmak yerine bigimcili-
ge bagnazlikla kendini adamis ilahiyatgilar
elestiren Ibn ‘Arabi’ye gore melekler, insanin
organlarinda ve zihinsel yeteneklerinde sakli
giiclerdir. Bu sakli giicleri riyazetle hareke-
te gecirerek giizellesmek ise sufinin gercek
amacidir.®

2. Muhammedi Soylemde
Giizelligin Yansimasi

Ibn ‘Arabi eserlerinde pek cok ayet ve hadisi
kendine has tarziyla yorumlar. Bu yorumlarin
onun diisiince sisteminin her noktasiyla iligki-
lendirme imkanina sahip oldugunu 6zellikle
belirtmek gerekir. Ayrica varolus bakimindan
varligin farkli boyutlara ve mertebelere sahip
oldugu fikri, Ibn ‘Arabi’nin bilgi ve insan
diistincesini ele alirken dikkate alinmasi
gereken oldukca 6nemli bir noktadir. Zira
ayet ve hadislerde gegen kelimelerin uzak,
yakin, zahir, batin vb. gibi farkl ve ¢ok kat-
manli anlamlarin1 sonuna kadar kullanan
ibn ‘Arabi’nin konumuzla ilgili baz1 hadis-
ler hakkindaki yorumlamalari okuyucuyu
hayrette birakan farkli ve yeni bakis acilari
ortaya koyar.

Ibn ‘Arabi icin tasavvufa dair yazim aslin-
da bir sevgi eylemidir. Diisiinceler, harfler-

59  J. W. Morris, “How to Study the Futuhat”, Muh-
yiddin Ibn Arabi: A Commemorative Volume, ed.
S. Hirtenstein vd. (England-Shaftesbury: Element
Books Limited, 1993), 73-89; Alexander Knysh, Ta-
savvuf Tarihi, gev. Nurullah Koltas (fstanbul: Kete-
be Yayinlari, 2020), 174.

Mehmet Zahit Tiryaki, “Nefs Teorisi”, Metafi-
zik-Nedensellik, Ruh, Niibiivvet ve Mead, ed. Omer
Tiirker (Istanbul: Ketebe Yaynlari, 2021) 3: 1293;
Idris Sah, Sufiler-Sufi Gelenegin Tarihsel ve Kiiltii-
rel Bir Iz Stiriimii, gev. Ferma Lekesizalin-Nurullah
Yakut (istanbul: Beyaz Baykus Yaylari, 2022),
175.
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le somutlasan kelimelerin sekillerinin i¢ine
akar. Bu sekiller, adeta disil bir bedendir ve
varliklarin evrensel sevgi yasasiyla varlik-
larint siirdiirdiigii, alemin tiikkenmez ilahi
kitabinin semboliidiirler.! Semboller insan
tarafindan yaratilamaz ve insan semboller
tarafindan doniistiiriiliir.5

2.1. Allah Giizeldir; Giizelligi Sever

Ibn ‘Arabi, mutlak ve ebedi giizellik ile gore-
celi glizellik arasinda temel bir ayrim yapar.
Daha sonra giizellige olan ilahi sevgiden s6z
ederek, Peygamber’e uyarak Allah i¢in nasil
giizellesileceginin yollarini belirtir. Ibn ‘Arabi
icin yolu takip edilen kisi Hz. Muhammed
olunca, giizellik, nur ve sevginin yakinlig1
dogaldir. Glizellik de nur gibi varlik oldugu
olgtide hem var olur hem de algilanabilir. Yani
evrenin her yerine yayilmis olan mutlak ve
kosulsuz giizellik i¢inde, Allah daha sonra
goreceli ve kosullu bir giizellik diizenlemistir.
Bu sayede bazi varliklar digerlerinden daha
giizeldir. Hz. Peygamber’in hadisinde, Allah
giizeldir ifadesinden hareketle her insanin
glizelligi sevdigini, sevmeye en layik olan
giizelin de Allah oldugunu belirtir.*

ibn ‘Arabi, hadisin Allah giizelligi sever
kismini ise; kisinin rabbi i¢in glizellesmesi
adina Peygamber’e uymak disinda bir alter-
natifi olmadigi, ona tabi olmanin kisinin siisii
oldugu boylece Hakk’in da bu sayede kulu-
nu sevecegi seklinde yorumlar. Zaten Hz.
Muhammed hakkinda, De ki: ‘Eger Allah’t
seviyorsaniz bana uyun ki, Allah da sizi sevsin
ve glinahlarimizi bagiglasin. Ciinkii Allah ¢ok

61 Ekrem Demirli, “Normatif Gelenege Karst Sem-
bolik Anlatim: ibnii’l-‘Arabi’de Harf Sembolizmi”,
Istanbul Universitesi Ilahiyat Fakiiltesi Dergisi, 17
(2008): 229-233; Tahir Ulug, /bn Arabi’de Sembo-
lizm (Istanbul: Insan Yayinlari, 2007), 206-213.

62  Lale Bahtiyar, Sufi Tasavvufi Arayisin Disavuru-
mu, ¢ev. Mehmet Temelli (fstanbul: 1z Yayincilik,
2019), 35-36.

63 ibn Arabi, lahi Ask, cev. Mahmut Kanik (Istanbul:
Insan Yayinlar1, 2005), 110-111.
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bagislayandir, ok merhamet edendir** aye-
tinde belirtildigi izere Peygamber’in manevi
stisleriyle siislenilmesi durumunda “Allah sizi
sevecektir”, vaadi gercek olur, ¢iinkii “Allah
giizelligi sever”. Bu yiizden Ibn ‘Arabi’ye
gore asiklar mazur goriliir. Clinkii asik, sev-
gilisini kendi goziinde diinyanin en giizel seyi
olarak gortir ve sevgilisinde buldugu giizelligi
ka¢inilmaz bir fitrat geregi sever.%

Bu ilahi tezahiir veya tecelli, insanin Allah’
her tiirlii mantiZin 6tesinde sevmesini sag-
layan seydir. Yaratilmis formlara duyulan
sevgiden farkli olarak, tanriya duyulan sevgi,
siirekli tefekkiire ve Gergek Varlik’ta ben-
ligin yok olmasina yoneliktir. Bu agk, diin-
yevi askta oldugu tizere sevilenin giizelligi-
nin her karsilasmada artmasi gibi her yeni
birliktelikte sondiiriilen ve sonra yenilenen
bir arzudur.% Ibn ‘Arabi, ilahi aska vurgu
yaparken, yaratilmislar1 sevenin de yalnizca
Allah olabilecegini 6zellikle belirtir. Ciinkii
her sevgilide tecelli eden, her sevenin goziine
sevdigini sunan O’dur. Varlikta tek bir Asik
vardir; biitlin diinya seven ve sevgilidir; bun-
larin hepsi O’ndan kaynaklanmaktadir. O, tek
mabuttur ve hayalinde ilahlig1 gérmeyen hig
kimse O’na tapmaz.®’

2.2. Giizelligin Kadinda
ve Dogada Yansimasi

Ekberi diisiincede, ilah1 zuhur siirecinde kadi-
nin yaratilmasi ¢ok bilyiik ve onemli bir hadi-
se olarak degerlendirilir. Zira Ibn ‘Arabi’nin,
rasyonalist diinya goriisiiniin disinda kala-
rak; erotizm, ask, kadinlik, evlilik ve varolus
kavramlarini diisiince sisteminde birlestirip

64 Al-i Imran 3/31.

65  Ibn Arabi, flahi Ask, 111-112.

66  Stephen Hirtestein, Muhyiddin Ibn Arabi-*Bir Mer-
hamet Abidesi”, ev. Irfan Kelkitli (Istanbul: Litera
Yayincilik, 2021), 298-299.

67 Ibn Arabi, el-Futihdtu’l-Mekkiyye, TI: 322-327,
Pablo Benito,“On the Divine Love of Beauty”,
Journal of the Muhyiddin Ibn ‘Arabi Society, 18
(1995): 1-22.
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yaziya aktarmadaki basarisi tartisilmaz bir
gercektir.

Ibn ‘Arabi, tiim diisiincelerinin dzeti olan
Fustisu’l-hikem adl1 eserinde tiim nebile-
rin hakikatini, “hakikat-i Muhammediyye”
incisinin yansimalar1 olarak tanimlar ve
ona gore Hz. Muhammed, ferdiyet hikme-
tiyle tiim peygamberlerin ve insan-1 kamilin
miihrii ve 6zetidir. Ibn ‘Arabi’nin bu eserinin
“Muhammed” fassinda, Peygamberimiz’in
biitiin varliklarin asli olan sevgi adina soy-
ledigi; Diinyanizdan bana ti¢ sey sevdirildi,
kadin, giizel koku ve géziimiin nuru namaz®
hadisini yorumlamasi alisilmisin disindadir.
Allah’in kadina 6zel bir rol yiikledigine ve
askin bir deger verdigine inanan Ibn ‘Arabf,
diinya planinda ortaya ¢ikisi erkekten daha
sonra olan kadini, erkegin bir parcasi olarak
goriir ve ona gore bir kadina duyulan agk,
biitiiniin kendi par¢asina duydugu 6zlemdir.

Bu nedenle erkekler de tanrinin yarattik-
larina duydugu sevginin aynisi bir sevgiy-
le kadina 6zlem duyarlar. Tam bu noktada
tanr1 ile bir yakinligimiz vardir. Cilinkii ilah1
izinle kadinin, erkegin varligini kopyalayip
ona goriintiide es olmas1 ve erkegin varligini
cogaltmasi, tipki Gergek Varlik’in varligini
cogaltmasi gibidir. Bu da en biiyiik ve en
mitkemmel ilahi kurbiyettir. Bu nedenle
erkek, bir kadini sevdiginde, onunla fiziksel
yapisina uygun olarak en yogun sekilde, cin-
sel iligki vasitastyla iletisim kurmaya ¢aligir.
O anda arzu, onun tiim parcalarini kaplar ve
zevkine ulastigindaysa tiim varlig tiikenir.
Kadinla erkegin yasadig1 bu sevgi birligi-
nin ve kaynagmanin hazzi o kadar biiyiiktiir
ve insanin varliginin dylesine yok olmasi-
na neden olur ki insan, birligini ve zevkini
Gergek Varlik’tan baska bir seyde bulduguna
inanir. Ibn ‘Arabi’ye gore bu nedenle Hakiki
Varlik, kiskanglik duyar ve kula abdest alma-
sin1 emreder. Ancak o zaman kul, sonmiis

68  Nesat, Isretii'n-nisa’ 7, 3392.
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benligini yeniden yaratabilir ve Hakk’a dogru
yonelebilir.

“Nizam” adli bir gen¢ kiza duydugu muhab-
bet ve ilgisini Terciimdnii’l-esvak adli eserin-
de siirleriyle miikemmel sekilde dile getiren
ibn ‘Arabi’ye gore kadin, insanin hakiki var-
lig1 tefekkiir ettigi en miikemmel formdur.
Hem pasif hem de aktif yonleriyle erkegin
sureti olan kadin araciligiyla temsil edilen
gergek varlik, kadinin yaratilmasini emre-
den fail olarak goriiliir. Kadinin sundugu
gergek varlik imajinin daha tam olmasinin
ve Peygamber’in onu sevmesinin nedeni de
budur.

Gergek Varlik, hi¢bir zaman maddeden
soyutlanmis olarak diistiniilemez. Allah, zat
itibariyle, Her seye kdfidir ve hi¢hir varliga
ihtiyact yoktur.™® Eger ilahi 6z, bu anlamda
erisilemez ise ve yalnizca maddede idrak edi-
lebiliyorsa, o zaman hakiki varligin kadinda
tefekkiir edilmesi en biiyiik ve en miitkemmel
idrak tiirtidiir. Ayn1 sebepten dolay1, miim-
kiin olan en biiyiik birlik, ulihiyetin “Kendi
Suretinde” yarattig1 ve tanrinin yeryiiziin-
deki halefi ve temsilcisi olan insana goster-
digi ilgiyle eslesen iliskidir. Kendisi onun
icindedir; bu nedenle O, onu simetrik olarak
sekillendirmis ve ona Ruh undan iiflemistir.!
Insan disaridan bakildiginda bir ¢esit mah-
laktur ama batin1 Hak’tir.

Ayrica ibn ‘Arabi, kadinlar1, pasifligi yani
infial mahallini temsil etmeleri ve yarati-
listaki Ozel yerleri nedeniyle de ele alir.
Ona gore Gergek Varlik i¢in doga ne ise,
Hz. Peygamber i¢in kadinlar da odur. Hak,
yaratma iradesi ve ilahi kanunlar1 ile dogada
diinyanin suretlerini agar. Bu suretler; hem
elementsel imgeler diinyasinda bir iliskiyi

69  Bkz. Ibn Arabi, Terciimanu’l-esvak (Beyrut: Dar
Sader Publishers, 2003); ibn Arabi, Terciima-
nu’l-esvak (Arzularin Terciimaniy), ¢ev. Mahmut
Kanik (Istanbul: Iz Yayincilik, ty.), 42-57.

70 Al-i Imran 3/97.
71 infitar 82/7.
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hem ruhlar diinyasinda manevi bir enerji-
yi hem de yaratici fikirlerin diizenlenme-
sini miimkiin kilar. Bu ac¢idan bakildiginda
kadinlar1 sevmek, Allah’t sevmektir. Ancak
sevgiyi fiziksel istaha ve sehvete indirgemek
ise cahilane bir sinirlandirmadan baska bir
sey degildir.”?

Genelde kutsal anlatilar ve fikih metinlerin-
de disilik ve kadin; tehlike, kotiilik, zuliim,
hile, yalan sdyleme vb. anlamlar1 cagristirir-
ken, kadin giizelligi ise insanlar1 yasaklari
cignemeye tesvik eden bir sehevi unsurdur.
Ozellikle fikth metinlerinde kadin genellikle
zevk almay1 ve neslin devamini saglayan bir
cinsel obje ve dini yagsamin niteligine yonelik
bir tehlike olarak goriilmektedir. Bu neden-
le kadmin mutlaka dine ve Islam hukukuna
tabi kilinmasi gerekir. Kadin sessiz olmali,
sessizlik onun ahlaki giizelliginin bir 6zelligi
olmalidir. Hatta kadin, otoritesi ilahi giiciin
bir uzantisi olan erkegin aktardigi vahyi ve
erkegin tahakkiimiinii itiraz etmeden sorgu-
suz bir sekilde stirekli olarak kabul etmelidir.”®

Fikih metinlerindeki kadina bakis tarzi,
kadin1 erkege kiyasla dezavantajli duruma
diisiirmiisse de Ibn ‘Arabi’de kadinin bir ad
ve degeri vardir. Kadin; kendi adina konusur,
bilgedir ve ahlak cercevesinin disinda, insan-
ligin tanriyla ve bizzat hayatla iliskisinin
yenilenmesi i¢in bir kdprii olarak kabul edilir
ve kadinin giizelligi, kozmosun giizelligini
ozetler. Ibn ‘Arabi, kadinin erkegin suretinde
yaratildigini ve dolayistyla kadinin fail oldu-
gunu savunur. Hem ulvi hem de siifli alemle-
rin goriintiilerini saglayan yani miinfail olan
dogay1, kadin temsil eder. Ibn ‘Arabi, Hz.
Muhammed’e sevdirilen ii¢ seyden bahseden
hadiste, disil cinsiyetin eril cinsiyete tercih
edildigini belirtir. Zira bu hadiste yalnizca
bir eril 6ge olan glizel kokuya kars1 iki disil

72 ibn Arabi, Fususu’l-Hikem, 216-217.

73 José Miguel Puerta Vilchez, Aesthetics in Arabic
Thought, ¢ev. Consuelo Lopez-Morillas (Leiden:
Brill, 2017), 778.
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6ge olan kadin ve namaz vardir. Ayrica eril
0ge olan glizel koku, disil 6gelerin tam orta-
sinda yer alir. ibn ‘Arabi’ye gore giizel koku
Adem’e benzer. Baska bir deyisle Adem, ken-
disine hayat veren ilahi 6z, namaz ile kendi-
sinden ¢ikan Havva arasinda yer alir. Boylece
Ibn ‘Arabi, bu diisiince tarziyla, disiligin her
seyi kapsadigini savunur.’

Ayrica Ibn ‘Arabi’ye gore hem toprak hem de
su, dogay1 yoneten disil unsurun ifadeleridir.
Toprak disil bir unsur olarak hosgoriili, istik-
rarli, saglam ve alicidir; iginden ¢iktigimiz ve
ona dénecegimiz annedir. Su da yine disil bir
unsur olarak ruh gibidir; ¢iinkii kendisinden
hayat verir ve su, her seyin hayatiyetinin kay-
nagidir. ibn ‘Arabi’ye gére su ayn1 zamanda
askla da baglantilidir. Ask hayatin sirridir
ve agk, tiim elementlerin ve ilkelerin kokeni
olan suda akar.”

Yiice Allah tarafindan yaratilan ve Adem’in
gonderildigi bu maddi diinyada c¢ardaklar,
bahgeler, hayvanlar, mineraller vb. vardir.
Akilla donatilmis her varligin hayati gibi,
diinyada olan her sey canlidir ve konugmak-
tadir. Onlar ebedidir; 6lmezler, degismezler,
diinyalar1 da asla yok olmaz.”® Ciinkii ibn
‘Arabi’ye gore evlilik, nikah, cinsel iliski
gibi eylemler bireysel bir eylem olmaktan
cok daha fazlasidir. Bu eylemler, sevginin
ve yasamin evrensel hareketinin bir parca-
sidirlar ve kisinin kendi kdkenine doniisiini
ve ayni zamanda doga ile Tanr’nin kaynas-
masini temsil ederler. Ibn ‘Arabi’ye gore bu
birlesmeler ve kaynasmalar, manevi ve ilahi
agidan ¢ok onemlidir. Cilinkii bu eylemler
tanrinin “Ol!” emriyle diinyaya olan sevgisini
temsil eden kozmik evliligin bir pargasini
olustururlar. Tanri, tiim esyay1 var etmis ve
onlara gesitli bicimlerde hayat vermistir. Bu
hayatlarin baslangici ve devami hep bir evli-
lik iligkisine dayanir.

74 age. 779-781.
75 ibn Arabi, Fusisu’l-Hikem, 170.
76 1bn Arabi, el-Futithatu’I-Mekkiyye, 1: 246-247.

Gece ile giindiiziin, evrensel akil ile evrensel
ruhun, gokler ile yerin vb. arasindaki ilis-
kiler, bir evlilik ve birlik iliskisidir. Evlilik
her seyde gergeklesir ve bunun sonucunda
varligin kesintiye ugramasi vaki degildir. Bu
nedenle Ibn ‘Arabi, evlilik, nikah-1 sari ve
biitiin varliklara sirayet eden cinsel birlesme-
yi; dini ibadeti, zevki ve gekiciligi birlestiren
bir ilahi sirra baglilik eylemi olarak deger-
lendirir.”” Ibadet olarak degerlendirilen bu
eylem, kisinin ilah1 olanla iliskisini yeniler;
zevk olarak kisinin kadinla iligkisini tazeler;
cekim olarak ise kisinin dogayla ve goriiniir
giizellikle iliskisini yeniler.

Dolayisiyla erkek ve kadin arasindaki evli-
lik, nikah ve cinsel birlesme, ilk yaratilisi
ve yasami doguran ilahi birligi yeniden iire-
ten kutsal eylemlerdir. Boylelikle Ibn ‘Arabi
diisiincesinde kadin bedeni, tiim asagilayici
cagrisimlarini kaybeder ve tam tersine ola-
rak varolugsal miikemmelligin en yiiksek
mertebesine yiikseltilir. Kadinin kapasitesi-
ni ve sirrint bilen, agkindan asla vazgegmez
ve gergekligin bilgisine sahip kisi, kadinlar1
sever. Clinkii onlar gaybi bilgilerin ve ilahi
sevginin mirasini tasirlar’® 11ahi vasfi anla-
mak, disil olan1 bilmeyi gerektirir. Kadini
tantyan, ilahi olanin problemini bilen, ayn1
zamanda her bakimdan erkegi de anlayandir.
Ibn ‘Arabi, her erkekte bir disilik ve her disi
de bir erkeklik goriir. Clinkii her erkekte bir
nefs vardir ve nefs disidir.

Ibn ‘Arabi, zat kelimesinin miiennes olmasi
ile zuhur ve tecelli suretiyle dlemin bu Zat’tan
meydana gelmesine 6zellikle dikkat ¢eker.
Sonugta tiim mevcutlar hakikatte de bir nevi
varliga sahiptirler ve bu mukayyet varliklari
da Zat’tan kaynaklanir.”

77  age. 1I: 656-657.
78  Ibn Arabi, el-Futiihdtu’l-Mekkiyye, T1: 190.

79  Ibn Arabi, el-Futihdtu’l-Mekkiyye, 111: 89-90; Sii-
leyman Uludag, Sufi Goziiyle Kadin, 6. Baski, (Is-
tanbul: Insan Yayinlari, 2014), 75-86.
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Sonug¢

Estetik ve giizellik kavramlari, manevi ve
duyusal anlamlar1 ¢cagristiran genel bir anlam
tasimakla birlikte felsefenin 6nemli ve tartis-
mali problemlerindendir. ibn ‘Arabi’nin pek
cok konuda oldugu gibi giizellik hakkindaki
goriisleri de kozmik bir vizyona dayanmakta-
dir ve giizelligin Allah, alem ve insanla iligki-
li yonleri tizerinden mutlak varliga ve sinirh
varolusa dair soyledikleri dikkate degerdir.

Ibn ‘Arabi diisiincesinde estetik kavrama;
heybet, miikemmellik, uyum ve ask kav-
ramlariyla baglantilidir. O, her varligin giizel
oldugunu kabul eder ve varlikta ¢irkinligin
bulunmadigina inanir. Cirkinlik, yokluk ile
iliskilendirilir ama yokluk da izafi bir yokluk
oldugu i¢in Ibn ‘Arabi diisiincesinde herhangi
bir varligin ¢irkinligi olumsuzlanir.

ibn ‘Arabi ayn1 zamanda, ontolojik agidan
varlik mertebeleri arasinda bi¢imlendirici
ve birlestirici bir iliskiye inanir. Dolayisiyla
diinya, varolusun tezahiirii ve giizelligin nes-
nel olarak gergeklesmesine imkan saglayan
bir vatandir. Ona gore bu vatandaki yaratilis,
yaraticinin yaratilmislarin aynasinda tecelli-
sinden bagka bir sey degildir. Biitiin kainat,
Allah’n giizel isimlerine delalet eder; bu da
iyilik ve giizellik kavramlarini agiklar. Ona
gore alem sereflidir ve bu nedenle asla kiigiik
goriiliip kinanmamalidir. Kinanacak yegane
sey, esyanin hakikatine yonelik cehalettir.
Zira Kur’an, Allah’in isaretlerini fark eden
muttakileri 6ver. Ciinkli muttakiler, Allah’a
delalet eden her seyin yiiceliginin hakkini,
kendi degerinden dolay1 degil, isaret ettigi
seyden dolay1 teslim ederler.

Ibn ‘Arabi diisiincesinde kainattaki her sey
tanriy1 adlandirir, gosterir ve kanitlar. Bu
bakis agisina gore her bir sey iyidir, gilizel-
dir ve dvgiiye layiktir; clinkii her sey Hakk’t
izhar etmektedir. Viiclid olan tanrinin tecel-
lisinden baska higbir sey yoktur. Ister ufuk-
lara ister kendi nefsimize, nereye bakarsak
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bakalim, varoluglar1 bakimindan Viicidun
nurundan olan yaratilmis seyleri goriiriiz.
Belki de kabih olarak goriilebilecek tek sey
karanliktir, fakat aslinda karanlik da yoktur.
Bunun sonucunda katisiksiz bir sekilde kot
ve ¢irkin var olamaz. Her bir yaratilmis sey
ve onlarin eylemleri, mutlak iyi ve mutlak
giizel olan tanrinin bir ayeti ya da alametidir;
bu da Viicid’un olumlanmasidir.

GazzalT'nin, “mimkiinliik i¢cinde alemden
daha harikulade bir sey yoktur” goriisiine
katilan Ibn ‘Arabi igin de Allah, alemi iyi-
ligin, giizelligin ve ahengin son sinirinda
yaratmustir. Hz. Peygamber’in, Allah, Adem’i
kendi suretinde yaratti hadisini etraflica tarti-
san Ibn ‘Arabi’ye gére insanoglu biitiin alemi
kendinde cem etme potansiyeline sahip tek
mahliktur. Allah’in alemi bilisi, O’nun kendi-
sini bilisinden baska bir sey degildir; zira ger-
cekte alemde O’ndan bagka higbir sey yoktur.
Alem de insan gibi O’nun suretindedir. Allah
alemi, alemin kendi aslinda ortaya ¢ikarinca
alem O’nun mazhar1 olmus, O alemde kendi
glizelliginden baska hicbir sey gérmemis,
giizeli sevmis ve bdylece alem, Allah’in
cemali olmustur. Ciinkii O, giizeldir ve giizeli
sevendir. Aleme bu agidan bakan ve alemi
bu yoniiyle seven, onu Allah’in sevgisiyle
sevmistir ve sevdigi ancak Allah’in cemalidir.
Zira sanat eserinin giizelligi kendisine degil
ancak sanatkara izafe edilir. Oyleyse alemin
giizelligi de Allah’in giizelligidir.

Ibn ‘Arabi icin bu giizelligi fark edebilmek,
ancak manevi rehber esliginde yapilacak
ciddi bir egitim siireciyle gergeklesir. Bu
sayede Allah kaginilmaz olarak kulun batin
alemini giizellikle tezyin eder. Ciinkii O
ancak muhabbet ve sevgiden dolay: tecelli
eder.

Zat-111ahi’nin ihsan suuruyla ibadet edenlerin
ve nefsini terbiye edenlerin kalplerine akan
bir tecellisi daha vardir ki bu da giizelligin
tecellisidir ve bu sayede kul her seyin Hakk’a



IBN ‘ARABI DUSUNCESINDE ESTETIK ANLAYIS

bagli oldugunu goriir. Béylece insan, ontolo-
jik agidan fakir oldugunu, asil varlik sahibi
ve zengin olanin Allah oldugunu ve Allah’a
her haliyle muhtag¢ oldugunu idrak eder. Bu
algisal giizellik ise hakikati itibariyla nurla-
rin akil ve kalplerdeki en yiiksek tecellisidir.
Boylece ilahi inayetle miisahedesi agilan kul,
mutlak giizelligin gergek 1518101 kendi igcinde
idrak edecek alg1 diizeyine ulasir.

Bu tecellilerle nefsini ve ruhunu temizle-
yen kul, 11ahi kudret sayesinde farkl hal ve
makamlara ulasarak sahip oldugunu sandig1
her seyini tanrida tiiketen bir konuma yiik-
seltilir. Bunun anlami1 ise Hakk’in azameti
ve heybetinin kulun kalbine hakim olmasi,
kulun kendisi tizerinde Allah disinda higbir
tesir edenin olmadigini anlamasi ve ilahi sev-
ginin etkisi altinda Hak’ta tiikenmesidir. Bu
durum en mitkemmel sekilde insan-1 kamilde
tahakkuk eder ve o da Hz. Muhammed’dir.

Bu ve bunun gibi rahmani ve cemali tecelliler,
insanda ve alemde pek cok mahalde en giizel
sekliyle zuhur eder. Ibn ‘Arabi’ye gore aslinda
her mahallin kendisine mahsus ve tekrar1
olmayan bir giizelligi vardir. Allah giizelles-
tirdikten ve miitenasip hale getirdikten sonra
aleme nazar eder ve alem de istidadi Ol¢ii-
stinde Allah’in tecellisiyle kendisine verilen
giizelligi kabul eder. Tecelli aleme giizellik
iizerine giizellik bahseder ve boylece dlem
tipk1 kendisinde ebediyen yeni bir yaratilis
tizere oldugu gibi her tecellide yeni ve taze
bir glizellik tlizere kalir.

Diger yonden ibn ‘Arabi’de sanat ve este-
tik, Miisliimanin aleme bakisi ile ilgilidir.
Miisliiman igin alem, gegici ve baki olmayani
ifade etmelidir. Bu anlayis ifadesini alem ile
tanriy1 bir géren panteizmde degil, esyada
varlik tecellisini goren ibn ‘Arabi diisiince-
sinde bulur. Ciinkii bu diisiince ¢ergevesinde
sanat, inanan insan i¢in Allah’a ulasmada
bir tiir yol olarak ele alinir. Bu durum este-
tige duyarli sanat¢1 ve sanatseverin duygu,
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diisiince, niyet ve bakisinda kendini gos-
terir. Bu anlayis ¢ergevesinde Miisliiman,
sanat1 varilacak son nokta olarak géremez;
bilakis varilacak son nokta i¢in ilk basamak
olarak ele alir. BOylece sanati ve estetigi put-
lastirmaktan uzaklasmis, siradanlastirmis
ve giinliik hayatin 6nemli bir eylemi haline
getirmis olur. Bu durum camide yazi, tez-
hip, mimari; kitapta siisleme, ciltleme; evin
duvarinda resim olarak ortaya ¢ikar. Sanatgi
da yaptig1 her tiirlii sanati, aslinda Allah’in
kendisine verdigi bir yetenegin ortaya ¢iki-
s1 olarak goriir. Bu durum, “esyada esmay1
gormek” olarak ifade edilebilir.

Sonug olarak Ibn ‘Arabi’ye gére varolus,
mutlak giizelligin tecellisinden baska bir
sey degildir ve giizellik biitiin varlig1 kap-
sar. Zaten bu da Hakk’in izzeti ve nesesidir.
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Abstract

Civility has been variously described as a social norm, an attitude, even a virtue. The wide variety of ascrip-
tions attached to it indicate as much its versatility as its indispensability for the construction of a sustainable
society. Yet how widespread is civility, across history and societies? This is a question that attempts to wean
the concept off its often-Eurocentric conceptualization, wherein civility was tied to the ‘civilizing process’
described and championed by Norbert Elias. This article undertakes a study of civility in a very different
social context, by zooming onto the Chishti khangah of Hazrat Nizamuddin Awliya’ in early thirteenth century
India. The underlying contention is that civility in this milieu was expressed through the key Sufi vocabulary
of adab, futuwwa and gharib nawazi, it was not tied to the civilizing process of a Leviathan State. Rather, it
was the individual moral self, trained and elevated by a charismatic Shaykh, aided by the comradeship of the
khangah, and grounded in a world that was resolutely ‘enchanted’ that made the acquisition and solidification
of civility a feasible process. This article seeks a sociological examination of that project.
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CIVILITY IN THE ENCHANTED CITY

Ozet

Edep, kimi zaman sosyal bir norm, bir tavir ve hatta bir fazilet olarak gesitli sekillerde tanimlamistir.
Kavrama atfedilen tanimlarin gesitliligi, onun, siirdiirtilebilir bir toplumun insas1 adina vazgec¢ilmezligine
oldugu kadar ¢ok yonliiliigiine de isaret etmektedir. Peki ama edep tarihte ve toplumlar arasinda ne denli
yaygindir? Bu soru, edebin Nobert Elias tarafindan tanimlanan ve savunulan “medenilesme siireci” ile
iliskilendirildigi, kavramin ekseriyetle Avrupa merkezli bir kavramsallagtirmadan styrilmasini saglamaya
calisan bir sorudur. Bu makale, oldukea farkli bir sosyal baglamda, on ii¢iincii yiizy1l baslarinda Nizamiiddin
Evliya’nin Hindistan’daki hankahi 6zelinde edep kavramini mercek altina almaya ¢alismaktadir. Calismada
ileri siiriilen fikir, belirtilen sosyal ¢evredeki edebin, Leviathan devlet tipi bir medenilesme siirecine
bagli olmaktan ziyade, adab i erkan, fiitiivvet ve garib-niivazlik (garipleri gozetme, kollama; onlara hos
davranma, goniillerini alma) gibi temel tasavvufi terminoloji araciligiyla ifade edildigidir. Bilakis, edebin
kazanilmasini ve pekistirilmesini uygulanabilir bir siire¢ haline getiren sey, hankahtaki ihvan kardesliginin
destegine ve hankah iginde kararli bir bigimde siirdiiriilen “efsunlu” bir diinyaya dayanarak, etki sahibi
bir miirsidin terbiyesi altinda tekamiil eden bireysel ahlaki benliktir. Bu makale, s6z konusu uygulamanin
sosyolojik bir incelemesini amaglamaktadir.

Anahtar Kelimeler: Edep, tasavvuf, adab, fiitiivvet, medenilesme siireci

...the Prophetic subtlety of human close- spiritual path. The Khwaja asked him about
ness and empathy, the firasa that is the | the first task. When the disciple remained

discernment of spirits...a sense of wonder silent, the Khwaja smiled and said since he

at the brilliance of creation and the marvel had not remembered the first lesson. how

of other souls. The Quran invites us to see should he be given another?* This story, from

th 1d derful t displ . e

y Wor, as WORCeriu’, as a vast ¢ispiay the Fawa’id al-Fu'ad, is narrated as part of
of God’s signs, of which human beings ) o
a sermon on the basis of spiritual progress.

The other segment from the same discus-
sion details abstinence from worldliness. The

are the most remarkable of all. When we
regain the lovely enjoyment of admiring
the brilliance of creation in the world and

in other people, we will start to reclaim first segment prescribes a model of relations
the natural human virtue of empathy and with others, the second a model of the self'in
courtesy, which is the foundation of all the world. Both help us construct a vision of
moral existence.' civility, the chief variable this article seeks
to investigate.
1. Conceptualizing Civility Civility is a phrase as varied in its definition
A disciple once presented himself to Khwaja as it is in its practice. It qualifies as “both a
Ajall Shirazi, seeking instructions on the spir- social condition and a normative value.” An
itual path. The Sufi master gave him a simple everyday example is of lining up in queue,
task: “What you do not prefer for yourself, waiting for one’s turn, allowing the other to
do not prefer it for others too, and wish for speak without interruption, and so on. More
yourself only that which you would wish for broadly, we may include “the tolerance for
others.” The disciple returned soon after, he free speech and, at the same time, the avoid-
wondered if the Khwaja would now give him ance of hate speech; the acceptance of ‘devi-
the prayers or litany formula necessary for the ant’ cultural norms and habits as practised
1 Abdal Hakim Murad, “Taqwa in An Age of Distrac- 2 Amir Hasan Sijzi, Fawd'id al-Fu'ad (New Delhi:

tions,” Islamic Horizons, (November 2018): 28-9. M.R. Publishers, 2007), 158-60.
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by ethnic minorities; and the lending of a
helpful hand to those in need” as examples
of civility. Civility is then at the most basic
the “recognition of the other”.’

Over the past few years, there has been a
recognition for “understanding civility as a
normative ideal of social behaviour which
varies in content over time and from one
cultural context to another.”” This was a
necessary correction to the Eurocentric con-
cept and trajectory of civility. Delineating a
roadmap for the sociology of Islam, Salvatore
proposes to “reconstruct a rather transversal
notion of civility and emancipate it from its
dependence on a unilateral Western heritage
one needs to take into account non-Western
experiences and trajectories.” In the case
of the Islamicate, Salvatore sees Sufism not
“confined to a purely spiritual level or to
a mere private sphere,” but rather a potent
force which through “its elastic yet formative
relation to Islamic normativity” became “a
major—if not the principal—arrow of Islamic
civility.”

The present study proposes to examine
this civility, by taking the case study of the
teachings of Hazrat Nizamuddin Awliya’,
the preeminent Sufi Shaykh of the Indian
subcontinent during the pre-Mughal period.
This article will pursue three objectives. The
first is identifying the specific form of civility
propagated through the Shaykh’s teachings.
A second objective is to study the social
imaginary of the thirteenth century Delhi
khangah, to probe what built and sustained

3 Britta Baumgarten, Dieter Gosewinkel and Dieter
Rucht, “Civility: Introductory Notes on the History
and Systematic Analysis of A Concept”, European
Review of History: Revue europeenne d’histoire
18/3 (2011): 289-312.

4 ibid. 290.

Armando Salvatore, The Sociology of Islam:
Knowledge, Power and Civility (Chichester: Wiley
Blackwell, 2016): 43.

6 ibid. 80.
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its worldview. This objective is ancillary to
the first one, it is only by locating the subjects
epistemologically that we can come to terms
with their worldview. In other words, it makes
no sense to study a ‘view-out-of-nowhere’, it
is crucial to ground it in the background of its
subjects. A third objective is to examine how
an alternative conception of civility, such as
the one being probed, can help widen the idea
of civility itself, by taking it from a passive
to a more active frame.

The Fawa’id al-Fu'dad, a seminal Sufi text
in the genre of the Malfiizat, serves as the
primary reference for this article. Written
by Amir Sijzi Dehlavi, a high-ranking offi-
cer of the Sultanate, and a devout disciple
of the Shaykh, the book records over fifty
of the author’s meetings with the Shaykh.
Most of these meetings chronicle detailed
public sermons of the Shaykh, alternating
between his counsel, and tales of former Sufi
masters. The text’s focus therefore is not a
neat, impersonal historical account, rather it
is on “the remembered past, on former human
experience as a key to unwrapping God’s (and
humankind’s) purposes in the world.” Similar
to the texts on other key Sufi figures, the writ-
ing is hagiographical, which brings about an
“endless perplexity to researchers seeking to
reassemble the positive facts of Sufi history.”
At the same time however, as a hagiography,
it shows us the “Muslim views of India’s his-
tory seen from the ‘inside’.””” Hagiographies
embellish, exaggerate, but they nonetheless
provide us the entry point, the critical mass
necessary to approximate a social imaginary
different than ours.

The example of Barani is instructive here.
A Delhi noble, he was connected to both the
Sultan’s court and the Shaykh’s khanqgah, he

7 Nile Green, “Between Texts and Territories: An
Introduction,” in Making Space: Sufis and Settlers
in Early Modern India (Delhi: Oxford University
Press, 2012): 10.
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was in fact a disciple of Hazrat Nizamuddin.
In his Tarikh-i-Firoz Shahi, Barani says that
the city of Delhi witnessed a mass spiritual
revolution in the thirteenth century, owing
squarely to the intervention of the Sufi saints,
and their hospices. A great number of people
had pledged allegiance at the hands of the
Sufi Shaykhs, and with their spiritual help,
the two forms of devotion, mandatory and
supererogatory, became a habit, worldliness
was shunned, and a spirit of renunciation took
over people’s hearts. In the realm of public
behavior, Barani notes that “the hearts of most
Muslims had turned towards righteousness,
honesty, piety, justice and religiosity were
visible in the transactions of the people.””®

How do we evaluate this statement? Using
fuzzy logic or approximate reasoning, we may
place it anywhere in the spectrum of “true,
very true, completely true, not very true,
untrue, etc.”” This provides us the necessary
scaffolding to appreciate a counter-scenario,
without nit-picking or engaging in zero-sum
games over its absolute historical veracity. And
while we “may never actually attain an ide-
alized realm of complete neutrality or objec-
tivity,” this shouldn’t prevent us “to aspire in
the direction of a greater understanding of the
phenomena under discussion.”’® The article
therefore walks a tightrope, to both investigate,
and imagine an alternative vision of civility.

2. The Aja’ib and the Gharib

The two wings of Sufism, the ascetic-moral,
and the mystical, anchor the Fawa’id too; the

8 Ziauddin Barani, Tarikh-i-Firoz Shahi, trans. Ishti-
yaq Ahmad Zilli (New Delhi: Primus Books, 2015),
208-9.

9 Lotfi Asker Zadeh, “The Concept of A Linguistic
Variable and Its Application to Approximate Rea-
soning—I”, Information Sciences 8/3 (1975): 199-
249.

10 Richard King, Orientalism and Religion: Post-Co-
lonial Theory, India and “The Mystic East” (New
York: Routledge, 2013), 49-50.

Shaykh’s sermons tap into everyday routines,
spiritual discipline, praiseworthy traits, but
also refer to fabled men, mystical powers, and
events beyond rational grasp. The mystical
elements are where we are firmly in the realm
of the enchanted. Yogis levitate, dervishes fly,
mountains speak, awliya’ predivine events,
the world is soundly held in place by the force
of both the Shaykh’s charisma and his fol-
lower’s belief in him. The Shaykh affirms
the reality of the evil eye (ngj\) and magic
(!, he interestingly brings up the exam-
ple of the Mu‘tazila who denied it."

What can be said of the gissa genre and the
‘aja’ib literature may well be repeated for the
Malfizat too: their ‘incredible’ nature makes
them less than palpable to modern readers,
who are trained in a “certain epistemological
strictures” and for whom ““factuality, rather
than sincerity, is paramount.”” In a reveal-
ing sermon, the Fawa’id expounds upon the
three modes of acquiring knowledge: senso-
ry, cognitive, and divinely guided. The final
category relates to the prophets and awliya’,
who can intuit knowledge which others may
reach only through cognitive labour. In anoth-
er sermon, the Shaykh explains karama or
miracles as actions that the intellect cannot
decipher.” This is where the Fawa’id returns
to the idea of ‘aja’ib, which Isfahant defines
as “the state of astonishment that results from

not knowing the cause of a phenomenon.”"

The medieval period was the high noon of
‘aja’ib literature in the Islamicate world.
Representative of this genre is the author
al-Qazwini, known for the The Wonders of
Creatures and the Marvels of Creation. The

11 Sijz1, Fawa’id al-Fu'ad, 368.

12 Pasha M. Khan, The Broken Spell: Indian Storytell-
ing and the Romance Genre in Persian and Urdu
(Detroit: Wayne State University Press, 2019), 161.

13 Sijz1, Fawa’id al-Fu'ad, 370.

14 Raghib al-Isfahani, Mufradat al-alfaz al-Qur’an
(Deoband: Darul Ma‘arif, 1993), 547.
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book is cross listed as both cosmography and
geography. If we are to stretch the modern
definition of encyclopedias, to accommodate
both the known and the possible, the ‘aja’ib
tradition fusing both natural history, geo-
graphical wonders, and fabulous humans and
animals, may well figure as an early propo-
nent. In these texts, the “geographical and zoo-
logical projections of marvels and monsters
resonate within a larger theological universe
populated with jinn, demons, angels, saintly
marvels, and prophetic miracles, all in concert
with broad currents of salvation history.”'s

von Hees makes two pertinent observations
with regards to the ‘aja’ib literature. Firstly,
rather than limiting it to the supernatural,
fantastic or fairy-tale, it is far more accu-
rate to see the ‘aja’ib literature “as themes
that evoke astonishment.” The broader focus
brings into relief the idea that “in the medieval
period, ‘aja’ib was perceived not as opposed
to science but as encouraging it.” Al-Qazwini
embodied this idea: ‘aja’ib for him was “the
beginning of the inquiring search that ulti-
mately leads to the cognition of God.”

The aim of these wondrous texts is beyond
mere pleasure, it is the Quranic injunction
to reflect often upon the natural word and
to “turn to the sign of the marvelous as a
path toward understanding the divine order
of existence”. For al-Qazwini, the “pursuit
of the strange and remote as part of the per-
fection of the mind in a progression toward
greater awareness, which is only achieved
after studying the various branches of knowl-
edge (al- ‘uliim), purifying one’s morals, and
disciplining the lower self (riyadat al-nafs).”"’

15 Travis Zadeh, “The Wiles of Creation: Philosophy,
Fiction, and the ‘Aja’ib Tradition”, Middle Eastern
Literatures 13/1 (2010): 25.

16 Syrinx von Hees, “The Astonishing: a Critique and
Re-reading of Aja’ib Literature,” Middle Eastern
Literatures 8/2 (2005): 105-106.

17 Zadeh, “The Wiles of Creation,” 30.
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Perusing these texts, either in the written or
oral form generates hayra or bewilderment
as “a transformative experience that takes
the partial, creatural intellect beyond itself”!®

In this sense, the Fawa’id bridges the two
wings of Sufism, the ascetic-moral and the
mystical. Rivers listen, as do water springs;
trees sprout up in an instance; the sky is held
afloat by the angels; the prayers of the der-
vishes bring rains on parched land. Anecdotes
and parables from the natural world couple
with exemplars of ascetic-moral behavior;
the pairing is bound by the common theme of
miracle or wonder. In the case of the former,
the wonder is apparent. In the latter it is latent,
as the wonder results from the perfection of
one’s character and conduct. In an assembly,
the Shaykh favors the latter over the former;
he observes that the performance of miracles
is a hindrance on the spiritual path. The true
seeker pursues steadfastness in the pursuit of
(divine) love."”

The Fawa’id expounds upon this steadfast-
ness through Quranic injunctions, prophetic
practices, and the lofty behavior of past pious
predecessors, the themes return to a com-
bat of the four enemies, i.e. dunya, shaytan,
nafs, and shahwa, which may be translated
respectively as worldliness, the devil, the
lower human self, and desires, respectively.
The emphasis on refraining from worldli-
ness is especially strong. The renunciation
of the world however did not entail running
away from it per se or sacrificing one’s basic
needs or basic social norms. The renunci-
ation espoused by the Shaykh relates to a
personal disposition, manifest both in speech
and deeds, having an inclination neither to
hoard, nor develop attachment to material
objects.?

18 Khan, The Broken Spell, 184.
19 Sijzi, Fawa’id al-Fu'ad, 246.
20  ibid. 160-2.
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If one puts ghee, pepper, garlic, and onion
into a cauldron and adds only water, the
end result is known as pseudo-stew. The
basic staple for stew is meat; there may or
may not be other ingredients. Similarly,
the basis for spiritual progress is leaving
the world; there may or may not be other
virtuous practices.?!

At the khangah, no food grains were allowed
to stay in the storerooms for greater than a
week, lest the habit of accumulation creep
in. At the end of his life, the Shaykh asked
that the entire treasury be emptied out. On
receiving a huge amount of money from
the Sultan, the Shaykh had them distribut-
ed immediately. Even before becoming the
head of the khangah, Hazrat Nizamuddin
was loath to accumulation, even it be a coin.
This is in line with the way of the Chishti
tariga in India, the fountainhead of which
is Mo‘Tnuddin Chishti, often referred by
his title Khwaja Gharib Nawaz. Gharib
Nawazi is a word common to both Urdu and
Persian. By gharib, the reference is to both
the stranger as well as the destitute, while
nawazi means hospitality. Gharib Nawazi
therefore means kindness or hospitality to
the strangers/the poor.

The word gharib is part of the same seman-
tic field that encompasses ‘@jab and hayra.
The gharib is distinguished by the quality of
being peerless in the genus/type to which it
belongs.? In that sense, he is a stranger who
inhabits “a certain spatial circle—or within
a group whose boundaries are analogous to
spatial boundaries—but his position with-
in it is fundamentally affected by the fact
that he does not belong in it initially and that
he brings qualities into it that are not, and

21 Amir Hasan Sijzi, Morals for the Heart: Conver-
sations of Shaykh Nizam ad-din Awliya Recorded
by Amir Hasan Sijzi as Fawa’id al-Fu'ad, trans.
Bruce Lawrence (New York: Paulist Press, 1992),
88.

22 Isfahani, Mufradat al-alfaz al-Qur’an, 604.
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cannot be, indigenous to it.”** The Fawa'id
spells out the ideal dervish type, the one “who
has passed beyond considerations of time or
place,” who is neither “uplifted by any joy”
nor “depressed by any sorrow,” a person who
has traversed “beyond the domain of this
world.”** The Sufis, whether in residence or
travel, had “adopted homelessness as a way
of life and were not strangers as ordinarily
understood, they were at home everywhere
but nowhere in this material world and con-

stituted thus a special type of stranger.”

Early in his youth, Hazrat Nizamuddin
sought to move away from the city, a space
which held no comfort for him. His attempts
to find a dwelling outside the city however
proved futile, and he was led back to the
city. A young man met him after prayers;
his appearance marked him from the ‘people
of the unseen,” and he asked Nizamuddin:
“What strength, what benefit is there in
retreating from people and immersing
yourself in God? Strength and benefit is in
staying amongst people, yet being immersed
in God.” His words had the desired effect
for Nizamuddin decided to stay in the city.
His master Baba Farid preferred solitude,
residence in uninhabited places, yet he had
foregone it, to instead reside in the town of
Ajdhon. The hospice catered to an unending
stream of visitors, yet Baba Farid would treat
first-time and long-time visitors both with
equal attention and care.?’

Rosenthal quotes al-Tawhid1 that “the gharib
is in fact the real garib, the person unrelated
to the outside world and related to the spiri-

23 George Simmel, On Individuality and Social Forms
(Chicago: The University of Chicago Press, 1971),
143.

24 Sijzi, Morals for the Heart, 211.

25 Franz Rosenthal, “The Stranger in Medieval Islam,”
Arabica 44/1 (1997): 54-58.

26  Sijzi, Fawa’id al-Fu'ad, 622.

27 ibid. 386.
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tual world, man’s true and only home.”*® The
khangah was the earthly hospice, catering to
earthly needs, yet fundamentally positioned
to prepare the believers for the permanent
hospice of the hereafter. The khanqah catered
to a bustling local community, yet its doors
were equally open to the outsiders. Both in
times of scarcity and tribulation, disciples
would flock its doors, and the Shaykh would
not disappoint them. The Shaykh who was
the most gharib and garib, became the patron
of all the gharib who came in his refuge.
Rare would be the visitor who would return
empty-handed from the khangah. Khaliiq
Nizami is perceptive in noting that the khan-
qah of Hazrat Nizamuddin functioned as a
welfare center.”” By welfare, the reference is
not only to the provision of material needs,
but also spiritual ones. The former was pro-
vided through daily food, gifts and aid, the
latter through the public sermons, private
counsel and the daily routines observed in
the khangah.

The Fawa’id distinguishes between two forms
of devotion: mandatory and supererogatory.
The mandatory forms of worship, whether
through prayers, remembrance or pilgrimage
accrue benefit to the individual alone. The
supererogatory ones however bring “benefit
and comfort to others, whether through the
expenditure of money or demonstration of
compassion or other ways of helping one’s
fellow man.” Their rewards, both for the indi-
vidual and society, are incalculable.*

3. Ihsan

The place of civility in our collective lives
is unquestionably important. The problem is
finding a cross-cultural and cross-temporal

28 Rosenthal, “The Stranger in Medieval Islam,” 58.

29 Khaliq Ahmad Nizami, “Introduction,” in Morals
for the Heart, 32.

30 Sijzi, Morals for the Heart, 95.
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definition of it. It is, to paraphrase one lead-
ing political philosopher of the last century,
a value “like happiness and goodness, like
nature and reality, the meaning of this term is
so porous that there is little interpretation that
it seems able to resist.”*! The philosopher in
question was Isaiah Berlin, the quote is taken
from his celebrated speech “Two Concepts of
Liberty.” Berlin’s division of liberty into two
separate realms, the positive and the negative,
was valuable in broadening the boundaries
and interpretations of liberty.

The case of civility can likewise benefit from
being phrased in the negative and the positive.
In its negative, passive avatar, civility puts a
premium on restraint, of one’s passions, one’s
lower selves. In a more expansive, positive,
and active avatar however, civility would
demand us certain duties, pushing us well
beyond our comfort zones of doing the bare
minimum, to instead engage in activities that
may not yield immediate benefits, but which
nonetheless are helpful for spiritual and soci-
etal reasons. The idea of active and passive,
positive and negative civility is gleaned from
Hazrat Nizamuddin’s teachings.

The master observed: “The conduct of hu-
man beings with one another is of three
kinds. The first kind is that whatever a
person does neither benefits nor harms
another. Such conduct replicates the order
common in the mineral and plant world.
The second kind is that whatever a per-
son does brings only benefit to his fellow
man, not harm. This is better. But the third
kind is still better: that whatever a person
does benefits another and even if someone
harms him, he does not retaliate but exer-
cises forbearance. This is the conduct of
the righteous.”*

31 Isaiah Berlin, “Two Concepts of Liberty,” in Four
Essays on Liberty (Oxford: Oxford University
Press, 2002), 168.

32 Sijzi, Morals for the Heart, 346.
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The first type is passive; the variety of civility
we are most accustomed to settling for. The
second is a slight improvement over the first.
It is the final type, seemingly impossible,
closer to the realm of the heavenly kingdom
than the earthly one, that comes closest to
describing Hazrat Nizamuddin’s teachings,
but also his lived example. Once, a disciple
rose in the assembly and informed the Shaykh
that certain people in the city were speak-
ing ill of him. The Shaykh responded that
he had forgiven them. He asked the people
gathered in the assembly to likewise forgive
them and not harbor enmity against them.
For, “what place would it be if people were
to occupy themselves with slander and hatred
against the other?” In another instance, the
Shaykh visited the grave of a person who had
constantly slandered him. He prayed for his
forgiveness.*

This is iksan civility, a beautification of
one’s character, and through it, a perfection
of one’s relations. The word ihsan is taken
from the Hadith Jibril which spells out the
three dimensions of religion: iman (beliefs),
islam (practice/worship) and ihsan (per-
fection/excellence). The study of beliefs is
through the sciences of agida (theology),
of practice through figh (law), and of ihsan
through tasawwuf (Sufism/spiritual excel-
lence). /hsan draws from the root of h-s-n,
translated as beauty. To do iksan is to there-
fore beautify something, perfect or, complete
it. Actions, qualifying for the bare legal min-
imum, are perfected through a greater degree
of efforts, until they approximate the lofty
stage of iisan. Thsan is to seek less than what
is owed, and to give greater than what is due.
It is manifest in two ways, by bestowing kind-
ness upon others, but also through beauty in
knowledge and beauty in actions.*

33 Sijzi, Fawad’id al-Fu'ad, 462-4.
34 Isfahani, Mufradat al-alfaz al-Qur’an, 236.
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Characteristic of the Sufi tariga, ihsan is tied
to the restraint of one’s lower self (nafs), with
social life becoming both the theatre for good
character as well as the means to perfect it.
The Fawa’id draws a distinction between two
types of human behavior: the one emanat-
ing from the nafs (lower self), and the other
from the galb (heart). The nafs behavior is
deflected by the galb one, the former is the
place of “enmity, turmoil, and strife,” while
the latter nurtures “tranquility, contentment,
and gentleness.” If confronted by the former,
the disciple is urged to not resort to a tit-for-
tat, a nafs-to-nafs clash would only result in
an endless cycle of strife.

The antidote to nafs, and the strife it engi-
neers is a behavior emanating from the heart.*
Reciprocity does not govern the behavior,
the principled position of issan does. In this
heightened, practiced state of mindfulness,
anger from the other is met with patience and
forbearance, a behavior praised as beautiful
in the Fawa'id.*® In the same spirit of iisan,
if a conflict occurs among two parties, one
of the two should seek to cleanse his heart
of ill-feelings towards the other. He will find
that eventually the discord between the two
of them will lessen.”” Elsewhere, the Shaykh
expounds the way of the dervishes: they are
kind to those who’re kind with them, but also

with those who aren’t.®®

4. Adab as Location

Ibn ‘Abbas was once in congregational prayer
with the Prophet. As the sole follower, he was
expected to stand next to the Prophet who was
leading the prayer. He, however, kept breaking
the prayer and retreating to the back row. The
Prophet inquired as to why he kept moving

35  Sijzi, Fawa’id al-Fu'ad, 562-4.

36 ibid. 610.
37 ibid. 464.
38  ibid. 432.
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back. Ibn ‘Abbas said, “How can I stand and
pray next to the Messenger of the Lord of the
Universe?”” The Prophet was pleased with his
beautiful conduct. (<> -pw>) He prayed that
Ibn ‘Abbas be granted deep knowledge of the
religion.*

The anecdote from the Fawa’id introduces
the interwoven concepts of adab and haya.
Haya is ordinarily translated as shame. The
translation, however, falls well short of con-
veying the meaning of the original. Haya is
conceived not as disgrace, but as a sense of
modesty, bashfulness, a heightened degree of
self-awareness and self-reflection relating to
both one’s thoughts and actions. Al-Ghazali,
for example, advises people to imagine a
pious person observing them during their
prayers, should they seek presence in them.
He then asks them, if a mere mortal can bring
about a positive change in their prayers, then
do they not feel haya when they are in front
of their Master and Creator?* Ibn al-Qayy-
im al-Jawziyya finds haya as muragaba or
watchfulness before God and a presence of

the heart (&)} ,s2>) with Him.*

The adab a person achieves through their
spiritual efforts is manifested in their actions
or behavior. This is the idea of magam.* A
variant of magam is mugam, meaning “being
placed.”™ Adab can therefore be conceived as
correct location. The inward states are stages
for the seeker’s spiritual journey. The journey
speaks to the dual nature of humans as both
rational and animal. For an individual, the

39  ibid. 500-2.

40  Abu Hamid al-Ghazali, The Beginning of Guidance
(London: White Thread Press, 2010), 69-71.

41 Ibn Qayyim al-Jawziyya, Madarij al-Salikin (Ranks

of the Divine Seekers)(Leiden: Brill, 2020), II: 511.

Jalal al-Din al-Suyti, “Mu‘jam Maqalid al-'Ulam

1 1-Hudtd wa-1-Rustim,” Arabic Lexicon, accessed

August 2023, http://arabiclexicon.hawramani.com/

Aaally

43 Abw’l-Qasim al-Qushayrt, AI-Qushayri’s Epistle on
Sufism (Reading, UK: Garnet Publishing, 2007),
77.
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onward ascension from the latter to the former
is actualized “when the former subdues the
latter and renders it under control,” it is then
that “one has put both of them in their proper
places, thereby placing one’s self in the right
place.* The outward relates to how the indi-
vidual situates themselves to their peers and
guide, but also to God and a God-ordained
cosmic and moral order.

Adab therefore returns to an awareness of
one’s station, both present and potential, and
the demands the intermittent journey calls for.
Adab helps us realize the human subject as the
‘relational self,’ related at varying levels, to a
cosmic order, as well as to ones’ family and
society. It is concerned with “the discipline
of body, mind, and soul; the discipline that
assures the recognition and acknowledgement
of one’s proper place in relation to one’s self,
society and Community.”™

5. Adab as Habitus

The Fawa’id draws a distinction between
lisan al-qal and lisan al-hal, the former is
limited to mere speech, whereas the latter
is embodied through deeds and states. If a
Sufi master espouses renunciation while
remaining worldly themselves, their words
are unlikely to be effective, for theirs would
be a lisan al-gal, not lisan al-hal.** On a sim-
ilar note, the Shaykh recounts the story of a
dervish named Bu Ali who once sought to
know from an acquaintance about his akhldq
or character. His acquaintance replied that he
did not possess good akhlag. The dervish was

44 Wan Mohd Nor Wan Daud, “Al-Attas’ Concept of
Ta‘dib as True and Comprehensive Education in Is-
lam,” SeekersGuidance, December 2009, accessed
July 7, 2021, https://seekersguidance.org/articles/
general-artices/al-attas-concept-of-tadib-as-true-
and-comprehensive-education-in-islam-wan-

mohd-nor-wan-daud/.

45 Syed Muhammad Naquib al-Attas, Islam and Secu-
larism (Kuala Lumpur: ISTAC, 1993), 105.

46 Sijzi, Fawa’id al-Fu'ad, 774.
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indignant, he asked how could he not possess
akhlag, having written so many books on the
subject? To which his acquaintance smiled
and said, “I did not say Bu Ali does not know
about the nobility of character, I said he does
not possess it!"™’

If we are to conceptualize lisan al-hal as the
acquisition of akhldg, we must return to the
concept of adab. In his definition of adab
as “correct knowledge and behavior in the
total process by which a person is educated,
guided, and formed into a good Muslim,”
Lapidus identifies it as a “part of an interre-
lated set of concepts that constitutes the basic
vocabulary of Islamic belief and makes up
a Muslim anthropology of man.* A useful
way to understand adab is to see it as con-
sisting of two components, one of temporal
hal, the other as consisting of a disposition,
a habitus that is more permanent. As a tool
of sociological inquiry, the term habitus was
revived and creatively utilized by the French
sociologist Pierre Bourdieu.

Bourdieu’s chief concern throughout his
academic life was to figure out “how can
behavior be regulated without being the prod-
uct of obedience to rules?”” The concept of
habitus was key to unravelling this puzzle.
For Bourdieu, habitus “expresses first the
result of an organizing action, with a meaning
close to that of words such as structure; it also
designates a way of being, a habitual state
(especially of the body) and, in particular, a
predisposition, tendency, propensity or incli-
nation.™ Elsewhere, he explains habitus, as

47
48

ibid. 778-80.

Ira Lapidus, “Knowledge; Virtue, and Action: The
Classical Muslim Conception of Adab and the Na-
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Conduct and Authority: The Place of Adab in South
Asian Islam, ed. Barbara Metcalf (California: Uni-
versity of California Press, 1984), 39-40.
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(Cambridge: Cambridge University Press, 1977),
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“that which one has acquired, but which has
become durably incorporated in the body in
the form of permanent dispositions.”°

Al-Ghazali employs the example of learning
a skill like calligraphy to explain the circular
mind-body relationship. It is only through
repetition and perseverance that calligraphy
becomes a “firmly-rooted attribute” in the
soul of the calligrapher, it is through repeti-
tion that “he comes to write naturally with a
beautiful hand, whereas he had earlier done
so only artificially.”' The acquiring of good
character follows a similar trajectory. At the
outset, it is achieved “through self-discipline,
by means of imitating the actions which result
from such traits so that they may ultimately
become part of one’s nature.” The actions
must be repeated, to be performed by simu-
lation “until they become part of one’s habit-
ual nature.” And the more one performs the
action, “the greater will be the reward, the
purer and clearer the soul, and the stronger
and more deeply-rooted the good traits of
character.”*

Similar to al Ghazali, Ibn Khaldiin relies upon
the example of a craft to explain formation of
a trait, wherein “any skilled activity, craft, or
profession, such as the scribal profession, and
any manual, ritual, or intellectual skill, such
as poetic, linguistic, and scientific abilities
that are acquired as a result of instruction,
practice, and repetition, form a habit.”

A habit, “malaka” in Arabic, is more than
just a learned semiautomatic activity as
in the English sense of the word. It bears

50  Pierre Bourdieu, Sociology in Question (London:

Sage, 1993), 86.

51 Abtu Hamid al-Ghazali, 4/-Ghazali on Disciplining
the Soul: Kitab Riyadat al-nafs & on Breaking the
Two Desires: Kitab Kasr al-shahwatayn: Books
XXII and XXIII of the Revival of the Religious Sci-
ences (Ihya’ ‘Ulum al-din), 2nd ed., trans. Timothy
Winter (Cambridge: Islamic Texts Society, 2016),
35-6.

52 ibid. 33.
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the meaning of the Latin, habitus—an
acquired faculty, rooted in the soul. Each
activity “gives the soul a special coloring
that forms it.” This mark, imagined as a
corporeal trait, is made deeper and more
permanent as a result of constant practice
and repetition.>

The “special coloring” is taken from a pas-
sage in the Mugaddimah:

The soul takes shape by the process of ac-
quiring such habits. An action done once
adds an attribute (sifa) to the essence of the
soul. With repetition it becomes a “condi-
tion” (hal) that is not firmly established.
After more repetition it becomes a habit
(malaka), that is, a firmly established at-
tribute.>

Adab therefore is not pregiven; it is actual-
ized through malaka, the routines and the
discipline of repetition. It deals with the
“formation of the person,” it is ‘a position
that brings together shari‘a, theology, phi-
losophy, and Sufism’ with shari‘a being “the
dimension of Islam that exposits the law to be
observed” whereas “theology and philosophy
deal with the structure of the soul and the
rationale for ethical behavior.” Lapidus notes
that “Sunni-Sufi Islam rejects self-cultivation
in detachment from the world,” the ideal to
be pursued is instead adab, by which the
reference is to “a cultivated way of living
in the world, without being absorbed by the
world or fleeing from it,” it is “a life journey
toward self-realization and religious salva-
tion that can only be achieved by cultivating
clear vision, ethical responsibility, honorable
relations with one’s fellow man, and sincere
worship.”¢

53 Lapidus, “Knowledge; Virtue, and Action,” 53.
54 Quoted in ibid. 53-4.

55 Ibn Khaldin, The Muqaddimah: An Introduction to
History (New Jersey: Princeton University Press,
2005), 638.

56  Lapidus, “Knowledge; Virtue, and Action,” 59-60.
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Adab as malaka, as a habitus is crucial to
ensuring that civility does not become, what
some have characterized as a “precarious
acquisition.”’ It gives specificity and pur-
pose to the rather abstract but worldly crucial
ideal of civility, through active self-discipline
it becomes a habitus, as opposed to staying
as just a temporary condition. Adab in this
reading is resolutely individual-driven and
individual-focused, guided and mediated by
a Shaykh or a similar charismatic authority.
There is no Leviathan-like state hovering
over society to ‘civilize’ it, rather it is the
moral individual, responsible and ready for
their own action, who becomes the prime
engine of civility. This poses an interesting,
if troublesome question: Can there be a model
of civility without first having a model of a
moral human agent? The final section closes
off on this note.

6. The Relational Self

The modern human belongs to the class of
“politically integrated subjects, which is to
say that they are not integrated in a meta-
physical or cosmic-moral order but instead in
the metaphysics of the state and its nation.”
There is thus “a deep sense of loss, the loss
of the sacred, of a state of wholeness, of the
spiritual anchoring of the selfin the world, in
nature, and in...a moral cosmology.”*®

The expansive conception of civility this arti-
cle has favored presupposes and demands a
community of strong moral agents to lead
it. The question we may rightfully be afraid
of asking is, do we have such a community
at hand, and more worryingly, do we have
a working mechanism to produce the moral
agents that formulate it? In other words, is
there a concrete program to instrumentalize

57  Baumgarten, “Civility: introductory Notes”, 290.

58  Wael Hallaq, The Impossible State (New York: Co-
lumbia University Press, 2013), 104-8.
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it in practice, to make it a habitus, a malaka,
a disposition that’s well-grounded?

Charles Taylor draws our attention to the
‘buffered self,” a new understanding of the
self in the cosmos which was “not open and
porous and vulnerable to a world of spirits and
powers”; it was created in part by disenchant-
ment, but also by the newfound confidence
to engage in a “moral reordering.”® This was
a self “not open to normative demands from
any site external to itself.” And to be “the
source and makers of all value” was to make
“all talk of our moral behavior as something
responsive to callings from source outside
ourselves as at best sheer projection and at
worst, irrational, an abdication of human
agency and the rigors of individual respon-
sibility.”®

This is a key motif in the disenchantment
process. It speaks of the changes in human
attitudes vis-a-vis the natural world, but more
importantly, it also points at the changes with-
in the human self. Disenchantment is more
than just the loss of magic and fables, it is the
enfeeblement of the moral self, the “exclu-
sion of all external callings,” the “absence
of agency, reducing us to mere receptacles
for our desires and their satisfaction.”® The
idea of agency in the disenchanted world is
therefore limited to satiating one’s wishes, it
is conceived “entirely in terms of the pursuit
of the gratification of ones desires and moral
sentiments.”*

The distinction between the buffered self and
the non-buffered self therefore boils down to
the question of allowing sites outside the self

59 Charles Taylor, 4 Secular Age (London: The Belk-
nap Press of Harvard University Press, 2007), 27.
60  Akeel Bilgrami, “What is Enchantment?” in Vari-
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Warner, Jonathan Antwerpen and Craig Calhoun
(London: Harvard University Press, 2010), 152.

61 ibid. 155.
62 ibid. 153.
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to influence it, to alloy it within some kind
of moral order. A more eloquent term for the
non-buffered self is the relational self, as an
entity perfectly aware of its relation within the
cosmos, as an aware agent within a hierarchy,
as a social being bound and responsible for the
other. As adab actualized, the relational self
is part-dream part-reality, it occupies center
stage in the project to imagine a different
kind of society. It is also a project to imagine
a different kind of the human self, one which
is harmonized into a state of well-being with
itself and its social and natural environment.

What the constellation of Sufi ideals allows
us, is to critique our present models, to peg
them to a higher standard. As the ideal type,
they mirror utopia. But “it is with utopia that
philosophy becomes political and takes the
criticism of its own time to its highest point.”
And because “we lack resistance to the pres-
ent,” the “creation of concepts in itself calls
for a future form, for a new earth and people
that do not yet exist.”®

6.1. Conclusion:
Re-turning (to) the World

Disenchantment is a state of not being in the
world, a turning away from the world, a state
of imbalance separating humans both from
their natural and social ecologies. It follows
then that to return to the world, to be in a
state of enchantment is to undo the processes
which brought us to this stage in the first
place. This is the project of re-enchantment,
which at least at the level of the individual,
may well take roots if we, following the lead
of the Sufis, return ourselves to a state of
hayra, of ecstasy, at the presence of being
alive and human.*

63 Gilles Deleuze and Felix Guattari, What is Philos-
ophy?, trans. H Tomlinson and G Burchell (New
York: Columbia University Press, 1994), 108.

64  Abdal Hakim Murad, Becoming Living Things,
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This is a project wherein we attune ourselves
“to the life principle to being in the world,
seeing it as gulestan (the rose garden), to
recognize that although we are part of this,
this world bespeaks another garden which is
more real, which is in the pre-past and the
future.” It begins in the radical simplicity
“to intuit in the miracle of living things, and
to be in living things, to recognize that you
yourself are a living thing.” This a state of
hayra, “the sheer amazingness of stuff, this
bewilderment of which the Sufis speak...to
be completely amazed by everything.” It is
the possibility, at once dramatic and delight-
ful, to be “like the dervish that takes off his
rose petals and dances like a galandar in the
kharabat, the tavern of intoxication which is
what the world is designed to be, our natural
matrix is a beautiful and ecstasy-inducing
place.”®

This is the possibility and backdrop of the
expanded notion of civility that this article has
favored. It is ihsan civility, a beautification
of the self and its surroundings. To return
to it is a tall task, we are left with scraps of
the dreamscape, we have textual signposts
holding us afloat, but not much by way of
living, mass actions. However, if we are to
de-cannibalize our present, we must make
a start. If civility is a project of fashioning
a sustainable society, we must return to the
state of wholesome being, a state of being ‘in
the world,” alive to its mysteries and promise,
joyful of what it beholds, even more joyful
towards what it points. It is this state that can
power civility and uphold it. In the secular
madness that we inhabit, this sal is nothing
short of a miracle, a karama. But it is a kara-
ma that is open to the awliya’ and laity alike,
it is a karama indispensable for the running
of a human society.

2022, accessed June 11, 2022, https://www.youtube.
com/watch?v=GbyBx-uivSw.
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Ken‘an Rifa‘t and the Dynamics of Late Ottoman Sufi Poetry:
Continuity, Innovation, and Intellectual Engagement

Kenan Rifai ve Son Donem Osmanli Tekke Siiri:
Stireklilik, Yenilik ve Entelektiiel Katilim

Arzu Eyliil YALCINKAYA*

Abstract

This article examines the poetry of Ken‘an Rifa‘1 (1867-1950), a late Ottoman sufi bureaucrat, poet, and
musician. It explores Rifa‘T’s contributions to Turkish Sufi poetry, focusing on his role as a bridge between
the Ottoman Sufi tradition and the intellectual world of the late Ottoman period. In his work, Ildhiydt-1
Ken‘an, Rifa‘T reinterprets traditional Sufi themes such as divine love, dervishhood, and the unity of being
during the socio-political transformations of the Tanzimat and Constitutional eras, developing a voice,
unique to his time. His poetry skillfully combines Sufi metaphysical concepts with contemporary issues
like homeland, freedom, and progress, offering meaningful responses to changing social realities while
preserving the spiritual essence of Ottoman Sufi thought. This study conducts a detailed textual analysis
of Ildhiydt-1 Ken'dn, positioning Rifa‘T’s works within their historical and socio-political contexts and
highlighting his ability to engage tradition while addressing the needs of his era. Rifa‘T emerges not only
as a guardian of Sufi ideals but also as a significant cultural figure, adapting and integrating these ideals
into the contemporary realities of his time.
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KEN‘AN RIFA‘T AND THE DYNAMICS OF LATE OTTOMAN SUFI POETRY

Ozet

Bu makale, ge¢ Osmanli donemi sufi biirokratlarindan, sair ve miizisyen Kenan Rifai’nin (1867-1950)
siirlerini incelemektedir. Rifai’nin Tiirk tasavvuf siirine katkilari, onun Osmanli tasavvuf gelenegi ile geg
Osmanli entelektiiel diinyasi arasindaki kopri isleviyle ele alinmustir. [ldhiyét-1 Ken*dn adli manzum eserinde
Rifai, Tanzimat ve Mesrutiyet donemlerinin sosyo-politik doniisiimleri sirasinda, ilahi agk, dervislik ve
vahdet-i viiciid gibi temel tasavvufi temalar1 yeniden yorumlayarak dénemine 6zgii bir ses gelistirmistir.
Siirlerinde, tasavvufi metafizik kavramlari vatan, hiirriyet ve terakki gibi cagin meseleleriyle harmanlayarak,
Osmanli tasavvuf digiincesinin manevi 6ziinii korurken, degisen toplumsal gerceklere anlamli cevaplar
sunmustur. Bu ¢alisma, [ldhiydt-1 Ken‘dn’in ayrintili bir metin analizini yaparak Rifai’nin eserlerini tarihi
ve sosyo-politik baglamda konumlandirmakta ve onun siirlerini hem gelenekle uyum i¢inde hem de done-
min ihtiyaclarina yanit verecek sekilde anlamlandirmaktadir. Rifai, siirleriyle sadece tasavvufi idealleri
korumakla kalmamis, ayni zamanda bu idealleri cagin gercekleriyle ustaca uyumlandirarak énemli bir

kiiltiirel figiir olarak 6ne ¢ikmistir.

Anahtar Kelimeler: Tiirk Tasavvuf Siiri, Ge¢ Osmanli Donemi, Tasavvuf, Kenan Rifai

Introduction time.> How did Ken‘an Rifa‘T’s poetic inno-

The Turkish Sufi poetic tradition is a dynamic vations reflect and respond to the demands of

field wherein metaphysical inquiry, cultur-
al identity, and poetic expression converge.

an evolving society, while remaining deeply
rooted in Ottoman Sufi poetic traditions? This

This literary form, marked by its rich engage- article investigates how his work negotiates
ment with the perennial Sufi poetic themes the tension inherent in making the tradition of
of divine love (‘ishg), spiritual annihilation | Ottoman Sufipoetry speak to the socio-intel-

(fand’), and the unity of existence (wahdat lectual discourse of the late Ottoman Empire.
al-wujiid), has long shaped and been shaped The late Ottoman era (1789-1918),* charac-
by the spiritual and socio-political currents
of Anatolia and beyond." During the late
Ottoman period—a time marked by rapid

terized by extensive socio-political transfor-

2 Some of Ken‘an Rifa‘T’s hymns and verses were
first published in Rehber-i Salikin and Tuhfe-i

modernization and intense cultural negotia- Ken'an in 1911, followed by a further collection
tion—Sufi poetry faced new challenges and in 1924 in Seyyid Ahmed er-Rifdi, and later com-

.- . . piled with additions in [lahiyat-i Ken‘an in 1925.
opportunities as 1t sought to remain relevant A detailed analysis of the work will be provided in
amidst the shifting paradigms of the Tanzimat the relevant section. See Ken‘dn Rifai, Ildhiydt-1
(1839-1876) and Constitutional eras. It was Ken'dn, ed. Yusuf Omiirli, Dinger Dalkilig, (Istan-

. . . _ bul: Giinliik Ticaret Gazetesi Tesisleri, 1988).
within this evolving landscape that Ken‘an )

e . .. L. 3 The late Ottoman period, spanning from 1789 to
Rifa‘T occupied a noteworthy position within

1918, represents a historically turbulent interval

the late Ottoman Sufi tradition, ref]ecting the characterized by profound societal transformation.
broader dynamics of Continuity and change Historians Haniogl.u and. Qu.ataert portrays %t as an
. . . . . ” epoch of the Empire with its own dynamics and
in his work. His poetry, particularly in his characteristics, rather than a mere transitional phase
collection, jldhiydl—l Ken‘dan, provides a valu- from traditional to modernized, or more factually,
able case stu. dy for examining how tradition- empire to republic. This contemporar.y historiogr.a—
phy reevaluates the late Ottoman period, recogniz-
al Sufi motifs were adapted to engage with ing it as an epoch deserving examination on its own
the intellectual and spiritual contexts of his merits. For more information see Siikrii Hanioglu, A
Brief History of Ottoman Empire (Princeton: Princ-
1 Mahmood Jamal, “Introduction,” Islamic Mystical eton University Press, 2008), 8, 150-7; Donald Qua-
Poetry, Sufi Verse from the Early Mystics to Rumi taert, The Ottoman Empire, 1700-1922, (London:
(London: Penguin Books, 2009), xix-xxii. Cambridge University Press, 2005), 54.
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mations, significantly altered the landscape
in which Sufi thought and expression had
traditionally flourished.* As the Empire intro-
duced top-down reform initiatives, spaces
such as Sufi lodges—historically semi-au-
tonomous centers of spiritual and cultural
life—faced both direct state interventions
and broader cultural shifts.” These changes
redefined the role of these lodges in society,
compelling them to navigate a subtle bal-
ance between preserving Sufi practices and
responding to an emerging modernity imbued
with rationalist and secular paradigms.® Sufi
lodges (tekkes) played a crucial role in these
transformations in urban space, especially in
Dersaadet, the capital of the Empire, acting as
dynamic hubs for spiritual, intellectual, and
poetic production.” Sufi poetry, long a medi-
um for articulating spiritual and communal
identity, became a site of negotiation where
the mystical lexicon met the era’s intellectual
challenges, reflecting the broader cultural
dynamics at play. In this evolving context,
questions arise about how Sufi poets, who
were once the custodians of a distinct meta-
physical tradition, adapted this tradition to
these new ideological landscapes.

Ken‘an Rifa‘T’s poetry reflects an interplay
between the classical Sufi themes of divine
love, spiritual annihilation, and unity, and the
shifting intellectual and cultural contexts of
the late Ottoman era. His /ldhiyat-1 Ken‘dn,

4 For the history of Sufism in the Ottoman Empire
see John J. Curry, “Sufism in the Ottoman Empire,”
Routledge Handbook on Sufism, ed. Lloyd Ridgeon
(London: Routledge, 2021), 399-413.

5 Carter Findley, Bureaucratic Reform in the Otto-
man Empire: The Sublime Porte, 1789-1922, (Princ-
eton: Princeton University Press, 1980), 152.

6 Mustafa Kara, Metinlerle Giiniimiiz Tasavvuf Hare-
ketleri, (Istanbul: Dergah Yayinlari, 2010), 57, 163-
175.

7 Mustafa Kara, Din-Hayat Sanat A¢isindan Tekkeler
ve Zaviyeler, (Istanbul: Dergah, 2013), 49-51; Mus-
tafa Ulger, “XIX. Yiizy1l Osmanl Fikir Hayatinda
Konaklarin Yeri”, /lahiyat Fakiiltesi Dergisi 13, 1
(2008): 197-206.
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in particular, reflects this dynamic, where the
established themes of divine love, spiritual
annihilation, and unity are not merely repeat-
ed but creatively reinterpreted. Through his
poetry, Rifa‘T extends the legacy of poets
like Yiinus Emre (d. 720/1320 [?]) and Niyaz1
Misrt (d. 1105/1694);® yet he reinvigorates
these motifs by blending ecstatic expression
with didactic guidance. It diverges through a
unique commitment to human experience in
its raw complexity. Rifa‘?’s portrayal of divine
love and unity transcends mere depiction, as
he weaves into his verses the complexities of
human existence—its sorrows, limitations,
and aspirations—positioning empathy for the
individual’s plight alongside a profound spir-
itual resolve that seeks to illuminate the path
toward transcendence. This engagement with
human reality reflects a rhetorical strategy
where Rifa‘1 directly addresses his audience,
framing individual struggles as part of larger
spiritual and existential quests. Rifa‘?’s poetry
explores the intersection of the divine and the
human, presenting the sacred as an integral
part of the profane and engaging with spiri-
tual questions that resonate across temporal
and cultural contexts

What distinguishes his poetic voice in its
treatment of core Sufi themes—such as unity
(tawhid), divine love, and dervihshood— and
how does it engage with the pressing concerns
of his contemporary audience?’ Through

8 Mustafa Tat¢1, “Yunus Emre,” TDV Islim Ansik-
lopedisi, 2013, XLIII: 600-606; Mustafa Askar,
“Niyazi-i Misri,” TDV Islam Ansiklopedisi, 2007,
XXXIII: 166-169; Derin Terzioglu, “Sufi and the
Dissident in the Ottoman Empire: Niyazi-i Misr1
1618-1694,” (PhD Diss, Harvard University, 1999).

9 Annemarie Schimmel’s exploration of Sufi poetry
highlights three major themes. First, the tension be-
tween mystical and worldly love is central, where
the imagery of love, beauty, and longing transcends
the earthly to reflect the divine. Second, Sufi po-
etry frequently merges religious and profane sym-
bols, particularly in Persian and Turkish traditions,
allowing for fluid interpretations of spiritual ex-
periences through everyday images like roses and



KEN‘AN RIFA‘T AND THE DYNAMICS OF LATE OTTOMAN SUFI POETRY

careful textual analysis, framed within the
broader intellectual and cultural shifts of the
late Ottoman period, this study reveals how
Rifa‘T’s work stands as more than a continu-
ation of earlier Turkish Ottoman Sufi poet-
ry. Rather, it marks a critical reimagining
of the tradition, one that resonates beyond
its historical context. His poetic discourse
distinctively navigates core Sufi themes like
unity (tawhid), divine love, and dervishood,
engaging directly with the pressing issues of
his era. This engagement is notably charac-
terized by Rifa‘r’s depiction of human love
as a delineation, rather than an evolution, of
Divine love, a portrayal that unveils the mys-
tical depth within seemingly profane expe-
riences. By exploring how his verses artic-
ulate the perennial human desire for divine
connection while addressing contemporary
challenges, this study positions Rifa‘i’s poet-
ry as a living, breathing discourse—one that
continues to offer insights to contemporary
and future audiences.

1. Changing Dynamics of the Reforms
Era and Their Impact on Sufi Lodges
and Sufi Poetry: Positioning Turkish
Sufi Poetry within the Late Ottoman
Literary Context

Marked by a determined drive for modern-
ization and centralization, grounded in the
principle of tajdid (renewal), the Tanzimat
period (1839-1876), extending into the Second
Constitutional Era (1908-1920), witnessed
profound reforms in the Ottoman military,
economy, and society, ultimately resulting

nightingales. Lastly, in the Turkish-Ottoman con-
text, the culmination of Sufi poetry centers on the
transformation of the lover’s soul, where human
love evolves into divine love, reflecting the ulti-
mate union of lover and Beloved. See Annemarie
Schimmel, Mystical Dimensions of Islam, ed. Carl,
W. Ernst, (Chapel Hill: University of North Caro-
lina Press, 2011); A. J. Arberry, Classical Persian
Literature, (London: Allen & Unwin, 1958), 5-19.
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in cultural conflict and bifurcation.'” These
reforms sought to reorganize a broad range
of institutions, from administration to edu-
cation, all with the aim of reinforcing state
control and fostering integration into the
broader international milieu." Amidst these
changes, the traditional structures of Sufi life,
long-standing pillars of Ottoman spiritual and
social order, faced increasing pressures.'? As
regulatory frameworks tightened, the autono-
my and influence of Sufi institutions, partic-
ularly the tekkes, were significantly reduced,
reshaping their role in the socio-religious
fabric of Ottoman life.”* Once bolstered by
endowments (wagqf) that granted them a
degree of economic independence, many of
these endowments were taken over by the
state and lodges saw their autonomy erode
under state-led reforms aimed at tightening
control over religious and civic institutions."
Key among these measures was the establish-
ment of the Assembly of Sheikhs (Meclis-i
Mesayih) in 1866, which introduced stricter
regulatory oversight and curtailed their auton-
omy, drawing them deeper into the state’s

10 Selguk Aksin Somel and Seyfi Kenan, “Introduc-
tion: The Issue of Transformation within the Otto-
man Empire,” The Ottoman Empire and Its Heri-
tage: Politics, Society and Economy, ed. Suraiya
Faroghi and Bogag¢ Ergene (Leiden: Brill, 2021), 2;
Brian Silverstein, “Sufism and Modernity from the
Empire to the Republic,” in Islam and Modernity in
Turkey, ed. Brian Silverstein (New York: Palgrave
Macmillan, 2011), 65-6.

11 Peter Crooks and Timothy Parsons, “Empires, Bu-
reaucracy and the Paradox of Power,” in Empires
and Bureaucracy in World History: From Late An-
tiquity to the Twentieth Century, eds. Peter Crooks
and Timothy Parsons (Cambridge: Cambridge Uni-
versity Press, 2016), 15.

12 Brian Silverstein, “Sufism and Modernity from the
Empire to the Republic,” in Islam and Modernity in
Turkey, ed. Brian Silverstein (New York: Palgrave
Macmillan, 2011), 65-6.

13 Somel and Kenan, “Introduction: The Issue of

Transformation,” 2.

14 Nathan Hofer, “Endowments for Sufis and Their
Institutions,” Sufi Institutions, ed. Alexandre Papas
(Leiden: Brill, 2021) 68.
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orbit."” These reforms penetrated beyond
the economic and administrative spheres,
striking at the core of Sufi intellectual life.
The very ethos of Sufi thought—rooted in
concepts like contentment (rid@) and trust
in God’s plan (tawakkul)—was increasingly
framed by modernist reformers as antithet-
ical to progress, demanding a recalibration
of their role in a rapidly changing society."®
Under such conditions, Sufi lodges were com-
pelled not only to navigate the pressures of
institutional control but also to confront an
intellectual climate that was steadily targeted
to redefine the contours of spiritual practices
and their cultural expression.!’

Sufi literary production at the time faced
a kind of cultural shock, confronting both
internal and external pressures to adapt. In
numerous instances, the transformation was
less about complete cessation and more about
developing in response to the socio-politi-
cal as well as literary landscape. The liter-
ary milieu of Sufi lodges, particularly their
poetry, appears to have navigated a complex
terrain—maintaining its traditional meta-
physical focus while subtly having concerns
to engaging with the evolving needs of its
audience."” Despite the growing influence
of Western literary models and the gradual
decline of classical Ottoman forms, Sufi poets
continued to produce works in traditional for-
mats and genres, embodying classical themes

15  Melek Cevahiroglu Omiir, “The Sufi Order in a
Modernizing Empire: 1808-1876,” Tarih 1, 1 (2009):
78-79.

16~ Mehmet Akif Ersoy (d. 1936), a preeminent Isla-
mist thinker, emphasizes how a particular religious
mindset, born from ignorance, produces societal
lethargy by misinterpreting major Islamic ideas like
tawakkul and fate, reflecting Islamic civilization’s
stagnation. Mehmet Akif Ersoy, Safahat [Stages]
ed. M. Ertugrul Diizdag (istanbul: Kiiltiir ve Tur-
izm Bakanlig1 Yayinlari, 1987), 413.

17 Kara, Metinlerle Giiniimiiz, 57, 163-175.

18 A. Azmi Bilgin, “Tekke Edebiyat1,” TDV Islam An-
siklopedisi, 2011, XL: 381-384.
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through established literary motifs. While
prominent figures like Mehmed Celaleddin
Dede (d. 1908) and Mehmed Es‘ad Dede (d.
1911) of the Mevlevi Sufi order sustained this
tradition through their poetry and biograph-
ical works, this era also witnessed the
emergence of significant women poets who
enriched this literary heritage."” Certain Sufi
poets, in their engagement with the dynamics
of the literary era, stand out for their contri-
butions to the traditional poetic forms of the
mathnavi and ghazal. Following in the foot-
steps of Seyh Galib (d. 1213/1799),2° whose
Hiisn ii Ask (Beauty and Love) revitalized
the mathnavi genre, poets like Kececizade
and Yenisehirli ‘Avni (d. 1884) incorporat-
ed these classical themes while layering
them with allegorical representations and
political critique.?' His Giilsen-i Ask illus-
trates a nuanced blend of spiritual guidance
and reflections on the swiftly modernizing
Ottoman world. Known for his aesthetic
refinement and poetic skill, Osman Sems
Efendi (d. 1893), further demonstrated this
synthesis by merging fekke and divan poetry.*
He appears to have bridged the classical con-
cerns of the divan poets with the spiritual and
ethical imperatives of Sufi literature in his

19 Such as Leyla Hanim (d. 1847) and Hatice Nakiye
Hanim. See Mehmed Zihni, Megdhirii n-nisd, (Is-
tanbul: Dari’l-matbaati’l-amire, 1295 [1877]), 1I:
195.

M. Muhsin Kalkisim, “Seyh Galib,” TDV Isldm An-
siklopedisi, 2010, XXXIX: 54-57.

21 ibniilemin Mahmud Kemal inal, Son Aswr Tiirk
Sairleri. 1-10 (Istanbul: Milli Egitim Basimevi,
1970). As Ottoman society, particularly in urban
centers like Dersa‘ddet, grappled with the influx of
Western literary forms and secular ideologies, Sufi
poetry—especially in mathnavi genre—demon-
strated its adaptability by absorbing Western aes-
thetics while retaining its mystical core. A. Azmi
Bilgin, “Osmanlilar (Tekke Siiri,” TDV Islim An-
siklopedisi, 2007, XXXIII: 559-562.

Nihat Azamat, “Osman Sems Efendi,” TDV Islim
Ansiklopedisi, 2007, XXXIII: 473-475; Hiiseyin
Vassaf, Sefine-i Evliyd, ed. Mehmet Akkus, Ali
Yilmaz, (istanbul: Kitabevi, 2006), I: 171-190.

20
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critical membership in the Council of Poets
(Enciimen-i Su‘ard).

As the literary and political landscape shifted
with the advent of the Tanzimat era (1839-
1876), the Enciimen-i Su‘ara, a literary com-
munity formed by a group of poets in the
second half of the 19th century, represented
a pivotal starting point in the broader literary
scene of the late Ottoman period, where the
poets emerged as central figures.”® Although
its members were not formally affiliated with
Sufi orders, they were known as sufi-mashr-
ab, indicating their familiarity with the ethi-
cal and spiritual dimensions of Sufism, which
had deeply permeated the socio-cultural
fabric of Ottoman society, allowing them
to infuse their works with Sufi themes and
thought.?* These poets developed a unique
literary approach that blended this spiritual
heritage with the rapidly modernizing polit-
ical and literary atmosphere of the Tanzimat
period, bridging the old with the new. Young
Ottoman poets, particularly Namik Kemal (d.
1888) and Sinasi (d. 1871) became champions
of a new literary expression that sought to
reconcile the old with the new.? Educated in
European literary and political thought, these
intellectual penmen sought to fuse tradition-
al Ottoman poetic forms with novel ideas
and genres producing a literature that was
both a continuation of tradition and a radical
departure from it.*¢ The Young Ottomans,

23 DIA, “Enciimen-i Suara,” TDV Isldm Ansiklopedisi,
1995, XI: 179-181

24 Tanpmar discusses the development of both tra-
ditional and new literary forms during this period
within the framework of Enciimen-i Su‘ara’s contri-
butions. See Ahmet Hamdi Tanpinar, 19. Asir Tiirk
Edebiyati, (Istanbul: Caglayan Kitabevi, 1988),
249-300.

25 Elias John Wilkinson Gibb, and Edward Granville
Browne, 4 History of Ottoman Poetry (London: Lu-
zac, 1907), 3-21.

26 Serif Mardin, Yeni Osmanli Diisiincesinin Dogusu
(The Genesis of Young Ottoman Thought), trans.
Miimtazer Tiirkone, Fahri Unan, Irfan Erdogan,
(Istanbul: letisim, 2018).

with their revolutionary zeal, injected new
life into Ottoman literature, encouraging
debates around the concepts freedom (/hiir-
riyet), homeland (vatan sevgisi), and progress
(terakkt).”

While mainstream literature began to embrace
themes reflecting emerging socio-political
values and introspective, emotional motifs
inspired by European Romanticism, the
dawn of the Second Constitutional era—a
period marked by synthesis and introspec-
tion—intensified the cultural and literary ten-
sions between alaturka (traditional Ottoman)
and alafranga (Western European) sensibil-
ities.”® The period was thus marked not by
wholesale Westernization but by the selective
adaptation of Western ideas and forms, fil-
tered through diverse ideological and cultural
lenses.?’ The Edebiydt-1 Cedide movement
gained renewed momentum during this period
through the efforts of the Fecr-i Ati commu-
nity. This group of writers leaned towards
Western literary models, especially in poetry,
and cultivated a style characterized by indi-
vidualism, personal narratives, and an empha-
sis on aesthetic values. This inward-looking
literature was heavily focused on the search
for meaning in human existence. Emerging in

27 With the Tanzimat and the First Constitution, new
concepts like civilization, progress, law, freedom,
and constitutionalism entered Ottoman thought.
These ideas, particularly freedom and constitution-
al rule, were central in opposition to Abdulhamid
II, prompting efforts to align Western concepts
with Islamic principles. For more information, see
Gokhan Cetinsaya, “Kalemiye’den Miilkiye’ye
Tanzimat Zihniyeti,” Cumhuriyet’e Devreden
Diisiince Mirasi: Tanzimat ve Megsrutiyet'in Birik-
imi 1, ed. Tanil Bora, Murat Giiltekingil, (Istanbul:
Tletisim, 2017), 55-60.

28 Emre Araci, “The Turkish Music Reform: From
Late Ottoman Times to the Early Republic,” in
Turkey’s Engagement with Modernity: Conflict and
Change in the Twentieth Century, ed. Celia Ker-
slake and Kerem Oktem (London: Palgrave Mac-
millan, 2010), 336—48.

29  Hanioglu, 4 Brief History of Ottoman Empire, 8,
150-157.
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Ottoman discourse in the second half of the
19th century, materialist and positivist thought
began to influence literary circles, inspiring
works like Ben Neyim?, which sought to
address existential questions through a sci-
entific lens.*® These currents asserted that an
understanding of human reality could only be
attained through modern science, particularly
physiology, while deliberately excluding the
religious and spiritual explanations that had
long shaped conceptions of human nature. The
debate regarding the means of understanding
human meaning—whether through scientif-
ic inquiry or novel spritual explanations—
became a global matter,* profoundly affecting
art and literature, leading to a sensitive and
defensive tone within these domains. This
intellectual confrontation currents provoked
reactionary stances among authors on many
sides of these debates.

This context raises significant questions about
the interaction between Sufi poetry, cultivated
in the Sufi lodges (tekkes), and the broader
literary and socio-political currents of the late
Ottoman period. It is crucial to investigate
whether and how these socio-political shifts
resonated within Sufi poetic expression.* Did
Sufi poets adapt their themes to align with
emerging modern concerns, or did they per-
sist in employing their traditional lexicon of
divine love, unity, and spiritual annihilation
(fana”)? Did tekke poetry remain inward-fac-
ing or did it seek to engage a broader audi-
ence by responding to modern challenges? As
Ottoman society underwent secularization,
embraced nationalism, and implemented mod-

30  Ahmet Mithat, Ben Neyim? Hikmet-i Maddiyeye
Miidafaa, (Istanbul: Terciiman-1 Hakikat Matbaast:

1891).
31 Ozgiir Tiiresay, “Between Science and Religion:
Spiritism in the Ottoman Empire (1850s-1910s),”
Studia Islamica 113, (2018): 175.
Necati Cavdar, “Ali Suavi’de Terakki ve Medeni-

yet Diigiincesi: Muhbir Yazilar,” Tiirk Diinyasi
Arastirmalar: 126, 149 (2020): 309.

32
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ernist reforms, Sufi poetry’s response to these
changes is particularly noteworthy. How did it
cater to the dervishes who moved beyond the
tekke and became part of the state bureaucra-
cy? Were mystical themes like love and tawhid
reimagined to address new social and intellec-
tual realities? The intellectual atmosphere of
the Sufi lodges was not unaffected by these
transformations; indeed, the lodges had to
engage, whether directly or indirectly, with the
broader cultural currents of their time. Despite
the shifting cultural landscape and relative
marginalization of traditional Sufi forms,
Sufi poets continued in their craft, ensuring
that Sufi poetry evolved while preserving its
essential characteristics. In an era increasingly
seen as spiritually desolate, such a vision may
have constituted a quiet but potent critique of
a rapidly transforming society.

In exploring these questions, we aim to posi-
tion late Ottoman Sufi poetry not as an iso-
lated, static tradition but as a living, evolving
practice that engaged—however selectively or
cautiously—with the intellectual and cultural
currents of its time. By examining Ken‘an
Rifa‘T’s poetry, we can delve deeper into these
themes, as his works offer a unique vantage
point from which to understand how Sufi
poets might have responded to, or resisted,
the pressing questions of their era. Rifa‘1’s
poetry thus serves a case study in this broad-
er investigation, providing insights into the
ways in which Sufi literary production could
be both a reflection of continuity and a site
of engagement with the rapidly shifting late
Ottoman literary, intellectual, and socio-po-
litical landscape.

2. Formative Influences: The Early Life,
Education, and Literary Foundations of
Sheikh Ken‘an Rifa‘l

Ken‘an Rifa‘1 Biiylikaksoy (1867-1950), a
multifaceted figure in late Ottoman and early



KEN‘AN RIFA‘T AND THE DYNAMICS OF LATE OTTOMAN SUFI POETRY

Republican intellectual life, was not only an
authorized Sufi sheikh of the Rifaiyya order
but also a bureaucrat, poet, and musician.
His early life and education deeply shaped
his poetic and Sufi trajectory, providing the
intellectual and spiritual foundation upon
which his future contributions to Turkish
literature and music would be built. To
understand Rifa‘?’s later poetic and musical
endeavors, it is crucial to examine his forma-
tive years, particularly his early engagement
with Ottoman poetic traditions. Born into
a distinguished Ottoman family in Plovdiv,
located in today’s Bulgaria, Rifa‘1 inherited
a legacy steeped in both imperial adminis-
tration and the spiritual traditions of Sufism.*
His father, Haci Abdiilhalim Bey (d. 1904),**
was a high-ranking official, while his mother,
Hatice Cenan Hanim (d. 1919), was his first
spiritual guide. It was under her influence
that Rifa‘T began his spiritual training at a
young age. Cenan Hanim, a devout follow-
er of Sufi thought, regularly studied Niyazi
MisrT’s Divan under the guidance of Sheikh
Edhem Efendi, a renowned Qadiri-Uwaist
Sufi figure.** This maternal connection to
Sufism fostered Rifa‘r’s early exposure to
the mystical dimensions of Islamic thought
and poetry.*

Ken‘an Rifa‘c’s formal education at the
Galatasaray Imperial Lyceum (Mekteb-i
Sultani) further developed his intellectual

33 The Ottoman Archives of the Prime Ministry
(BOA), Dahiliye Nezareti Sicill-i Ahval Komisyonu
Defterleri (DH.SATD.), folder no: 72, no: 405 (Zi-
hicce 1310/July 1893).

The Ottoman Archives of the Prime Ministry
(BOA), Dahiliye Nezareti Sicill-i Ahval Komisyonu
Defterleri (DH.SAID.), folder no: 1: 37 (Zilhicce
1252/April 1837).

35  Arzu Eylil Yal¢inkaya, Ken’dn Rifdi: Hayati, Eser-
leri ve Tasavvuf Anlayist, (Istanbul: Nefes Yayine-
vi, 2021), 46-50.

36  Arzu Eyliil Yalginkaya, “Son Dénem Osmanli Sey-
hlerinden Ken’an Rifai: Hayati, Eserleri ve Tasav-
vuf Anlayis1,” Sirnak Universitesi [lahiyat Fakiilte-
si Dergisi 11, 24 (2020): 98-128.

34
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and literary sensibilities.”” Founded to train
Ottoman bureaucrats, Galatasaray was one
of the most prestigious schools in the empire,
offering a unique curriculum that combined
Western and Eastern subjects and pedagogies.
As a student in the literary department, Rifa‘t
was exposed to a rich blend of Ottoman,
Persian, and Arabic poetry, the main literary
languages of the empire, alongside instruc-
tion in French and German.* This dual expo-
sure to classical Eastern poetry and emerg-
ing Western literary ideas would become a
defining characteristic of Rifa‘r’s own poetic
output, which sought to synthesize various
literary currents.

At Galatasaray, Rifa‘1 studied under some
of the most influential literary figures of the
period, including Muallim Naci (d. 1893) and
Recaizade Mahmad Ekrem (d. 1914), both
of whom left an indelible mark on his poetic
development. Naci, renowned for his classi-
cal ghazals, was dedicated to preserving the
traditions of Ottoman divan poetry—situated,
as Tanpinar describes, between the old and
the new schools.* His mentorship of Rifa‘T,
whom he dubbed “the orator” for his eloquent
recitations of poetry, instilled in the young
student a deep reverence for classical genres
and themes. Naci’s influence on Rifa‘T can
be traced in the latter’s early poetic composi-
tions, as well as during the time the two had

37  Adnan Sisman, “Galatasaray Mekteb-i Sultanisi,”
TDV Islam Ansiklopedisi, 2002, XTIT: 323.

38 Arapga ve Farsca dersleri almaya ve her iki lisan-
dan da Tiirk diline terclimeler yapmaya Galatasaray
egitimiyle baslamistir. Arapga ve Farsgadan Tiirke-
eye tercimeler yaptigi gibi, aymi sekilde Tiirkce
metinleri de bu dillere kuvvetli bir sekilde gevire-
bilmektedir. Galatasaray diplomasinda, Farsga
ve Arapca dilbilgisi ile geviri derslerinin notlar1
oldukea yiiksek gériinmektedir. See Ismet Binark,
Dost Kapisi: Ezel ve Ebed Arasinda Ken’an (Rifdi)
Biiyiikaksoy (Istanbul: Cenan Egitim, Kiiltiir ve
Saglik Vakfi Nesriyati, 2005), 41.

39 Tanpinar, 19. Asir Tiirk Edebiyati, 593-610; Abdul-
lah Ugman, “Muallim Naci,” TDV Islim Ansiklope-
disi, 2020, XXX: 313-316.
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the contributer’s of Ahmet Midhat Efendi’s (d.
1912) Terciimdn-1 Hakikat towards the turn
of the century.* Simultaneously, Recaizade,
who was instrumental in the Tanzimat-era
efforts to modernize Ottoman literature by
integrating Western forms and ideas, provid-
ed Rifa‘1 with a broader literary framework
that went beyond the confines of traditional
Ottoman poetics. The dual poetic tradition
he was introduced during these years—an
emphasis on literary innovation alongside his
deep respect for the classical canon—appears
to have influenced Rifa‘T’s later attempts to
balance the preservation of Sufi poetic tradi-
tion with an engagement with the developing
literary milieu."!

His early exposure to Ottoman literary culture
was combined with spiritual education in the
Qadiriyya Sufi order under the guidance of
Sheikh Edhem Efendi with whom he studied
Misr’s Divan, during his post in Balikesir.** It
was during this period that Rifa‘1 first began
to develop his distinctive poetic voice, blend-
ing his formal education with his deepening
Sufi consciousness. Niyazi Misr1’s approach
to Sufism centers on metaphysical themes
such as the levels of existence (maratib al-wu-
jud), the relationship between unity (wahdat)

40  Mehmet Tekin, “Halkimizi Okumaya Alistiran flk
Gazete: Terciman-1 Hakikat,” Tarih ve Edebiyat

Mecmuast 18, 12 (1982): 28-33.

41  Muallim Naci, a Tanzimat-era poet advocating for
modernization without breaking ties with tradition,
served as the literary editor for Terciiman-i1 Hakikat
starting in 1883. As Ahmet Midhat Efendi be-
gan publishing works by the modernist Recaizade
Mahmut Ekrem, Muallim Naci, along with sever-
al of his associates, eventually parted ways with
the newspaper. This tension exemplified the on-
going debates between traditionalists and reform-
ists within the late Ottoman literary scene, which
also influenced Rifa‘’’s own poetry. See Nese
Oktay, “Recdizade Mahmut Ekrem ile Muallim
Naci Tartigmasini Kanon Uzerinden Okumak,”
RumeliDE Uluslararasi Hakemli Dil ve Edebiyat
Aragtirmalari Dergisi, 38 (2024): 310-325.

42 Ekrem Demirli, “Niyazi-i Misri (Tasavvufi
Goriisleri),” TDV Islam Ansiklopedisi, 2007,
XXXIII: 169.
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and multiplicity (kathrat), and the idea that
all actions ultimately stem from the Divine
as the sole actor. Misr1’s poetry, celebrated
across many Sufi circles, became an essential
part of dervish culture, with his Divan wide-
ly reproduced and studied. Ken‘an Rifa‘1
described the influence of Niyazi’s Divan on
his own collection, /ldhiydt-1 Ken‘dn, stating,
“We have, in a sense, distilled its essence
in [lahiydt-1 Ken‘an** As evidenced by ref-
erences in Rifa‘1’s Sohbetler and Mathnavi
commentary, Niyazi’s works continued to res-
onate throughout his life and works, especial-
ly in his poetry. This phase set the stage for
Rifa‘T’s later contributions to Turkish poetry.

After serving as a high-ranking official in
the Ministry of Education (Madrif Nezareti),
Ken‘an Rifa‘1 requested to be assigned to
Medina, where he established the a high
school (Idddi-i Hamidr) reflecting the progres-
sive educational reforms of the Hamidian era.
During this time, his connection to both spir-
itual practice and poetry deepened. Medina,
as the city of the Prophet Muhammad (s.a.s.),
became a pivotal site in Rifa‘T’s spiritual and
literary journey, providing fertile ground for
his poetic and mystical development. It was
in the spiritual atmosphere of Medina, near
the Prophet’s tomb, that Rifa‘t underwent
profound personal transformation. Under the
guidance of Sheikh Hamza er-Rifa‘1, he com-
pleted his sufi training in the Rifaiyya tradi-
tion and received his Sufi licence (icazah).
His time in the Rifa‘1 tekke and his devo-
tion to meditation at the the Prophet’s Tomb
(within the Mascid al-Nabawrt), imbued his
life with spiritual ecstasy, which is reflect-
ed in his poetry.** During these three years,
Rifa‘T composed a significant number of

43 Kenan Rifal, [ldhiydt-1 Ken’dn, Notalariyla
Bestelenmis Ildhiler, ed. Yusuf Omiirlii, (Istanbul:
Cenan Egitim, Kiltir ve Saglik Vakfi Nesriyati,
2013), 14.

44  Mustafa Tahrali, “Kenan Rifai,” TDV Isldm Ansik-

lopedisi, 2002, XXV: 254-255.
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hymns (ilahi) and praise poems (na‘f), many
of which he composed within the traditional
genres of Ottoman lodge music.* His poet-
ry during this period embodies not just the
technical mastery of a poet, but the emotional
and spiritual fervor of a lover of the Divine.
In his na‘ts, Rifa‘m emerges not only as an
administrator or educator but also as a poet
profoundly moved by his proximity to the
Prophet. His compositions humbly confess
his human shortcomings, express his deep
love for the Prophet, and articulate the sor-
row of separation from the Divine Presence.
Lines such as “A handful of soil from my
body entered the sea of grace’™® evoke the
intimate spiritual states he experienced in
Medina. The profound impact of this period
on both his spiritual development and poetic
output solidified his legacy as a key figure in
Turkish Sufi literature.

Upon returning to Istanbul from Medina,
Ken‘an Rifa‘1 resumed his longstanding role
as an educator while also assuming on new
responsibilities as a spiritual leader, a posi-
tion formally recognized by the Assembly
of Sheikhs. Rifa‘T’s years as a sheikh at the
Ummii Ken‘an Lodge in Fatih were marked
by extensive Sufi teaching and poetic engage-
ment. His Sufi teachings, rooted in the classi-
cal works of luminaries such as Najm al-Din
Kubra (d. 618/1221), Jalal al-Din Riim1, and
Muhyiddin ibn al-‘Arabi were reflected and
expanded upon through his use of poetry
during the lodge’s gatherings.*” Rifa‘T drew
extensively from the Seljuk-Ottoman poetic
tradition, frequently citing works by Sultan
Walad (d. 712/1312), Yiinus Emre, Fuzalt (d.
963/1556), and Misri. Among these, Misri’s
Divan held particular significance, resonat-

45 Yalginkaya, Ken'dn Rifdt, 77-80.

46  ibid. 85.

47 Hatice Dilek Giildiituna, Nazli Kayahan, “The
Concept of the Goodly Life (Hayat Tayyiba) in the
Works of Kenan Rifa‘1,” Journal of Islamic and
Muslim Studies 7, 2 (2022): 50-82.
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ing profoundly with Rifa‘T’s embrace of the
doctrine of wahdat al-wujiid (the unity of
being). In his lodge discourses and the selam-
Ik gatherings at his residence, Rifa‘T’s poetry
served as a bridge between the Sufi traditions
and the evolving intellectual landscape of
early 20th-century Istanbul. Signs of maturity
in Rifa‘T s poetry began to appear during
this period, reflecting his dual identity as a
spiritual mentor and an educator. Drawing
from the rich traditions of Turkish Ottoman
Sufi poetry, his works balance instructive
elements with lyrical expressions. His poetry
opens a conversation between the old and the
new by demonstrating the enduring nature of
Sufi teachings while simultaneously address-
ing the contemporary concerns of his day.

Ken‘an Rifa‘r’s Poetic Vision

in Ildhiydt-1 Ken‘n

Ilahiydt-1 Ken‘dn, first published in 1925,
is a significant compilation of Ken‘an
Rifa‘T’s hymns and poetry, including those
previously featured in works like Rehber-i
Salikin and Tuhfe-i Ken'an.** The collection
presents a nuanced convergence of spiri-
tual and literary elements, reflecting the
deep-rooted tradition of Sufi poetics while
integrating musical notations that highlight
Rifa‘T’s influence in both mystical and musi-
cal spheres. The subsequent editions, fea-
turing musical corrections and additions,
showcase an evolving engagement with the
magam system, underlining the dynamic
adaptability of Rifa‘T’s poetic and musical
legacy in Turkish Ottoman Sufism.

Ildhiydt-1 Ken'an represents a critical junc-
ture in the trajectory of Turkish Sufi poetry,
merging traditional genres with subtle yet
notable innovations. The poetic landscape of
Ilahiyat-1 Ken‘an is richly layered, incorpo-

48  Ken‘an Rifai, Tuhfe-i Ken'dn: Armagan, ed. Musta-
fa Tahrali, (Istanbul: Cenan Egitim, Kiiltiir ve Sanat

Vakfi, 2018).
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rating genres from both the divan poetry and
tekke traditions. Among these are the canoni-
cal forms like tevhid (hymns on divine unity),
na‘t (praise of the Prophet), miindcat (intimate
discourses), and mersiye (elegies), which are
commonly found in classical Ottoman poet-
ry. At the same time, Rifa‘T engages with
genres particular to the Sufi lodge tradition,
including il@hi (devotional hymns), medhi-
yye (panegyrics), nutuk (didactic addresses),
and sathiye (ecstatic utterances).” The work
begins with poems about fawhid (the oneness
of God) and continues with na‘t (poems in
praise of the Prophet). It then addresses the
Ahl al-Bayt (the Prophet’s family), the Four
Caliphs, and other significant figures of Islam
and the Sufi order, followed by eulogies dedi-
cated to Ahmed al-Rifa‘T and the saints of the
order appear, which reveals a profound con-
nection to traditional divan poetics and allows
for an exploration of distinctly Sufi themes.
The next section of the collection consists of
hymns (ilahis) and the poetic genres that are
typical of tekke (Sufilodge) literature. These
works explore various religious, mystical, and
moral topics, conveying an involved discourse
on devotion and ethical conduct. In [lahiyat,
the majority of the poems are composed in the
classical forms of ghazal, qasida, and kit‘a.™®
The ghazal form, as is well known, found its
initial Sufi articulation through Yiinus in the

49 Rifa‘, fldhiydt—z Ken’an, Tevhid, 26, Naat, 45, Mer-
siye 48-50.
50  The term “kit‘a” in Turkish poetry refers to a type

of lyric poem that typically consists of a single
stanza with a mono-rhyme scheme, similar in struc-
ture to the poems of the famous Persian mystic al-
Hallaj. Each line of a “kit‘a” ends in the same rhyme
throughout the poem, and it often conveys a com-
plete, self-contained expression or idea. This form
allows the poet to focus intensely on a single theme
or emotion, using concise and potent language to
create a vivid impression in just a few lines. For a
detailed exploration and examples of the kit‘a in
classical Turkish poetry, see Walter G. Andrews,
Najaat Black, and Mehmet Kalpakli, Ottoman Lyr-
ic Poetry: An Anthology (Austin: University of Tex-
as Press, 20006), 65-67.
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13th century, and was subsequently refined
by Asik Pasa (6. 733/1332) and elevated fur-
ther by Hac1 Bayram Veli (d. 833/1430) who
embedded it firmly within the repertoire of
Sufi poetic tradition for later mystic poets.
Rifa‘T emerges within this enduring lineage
through his adept mastery of the ghazal, con-
tributing significantly to the evolving Sufi
expression within Ottoman literary culture.”

Rifa‘T’s approach to prosody further under-
lines his poetic dexterity. His adept use of
both ‘ariz (quantitative meter) and zece (syl-
labic meter) exemplifies his rootedness in the
tekke literary tradition while showcasing a
willingness to adapt and experiment. One of
the dominant meters in his work is the remel
meter (fa‘ilatiin fa'‘ilatin fa‘ilatin fa‘iliin),
which is widely recognized within the Sufi
poetic canon.” Additionally, his use of the
mutadarik meter (mefa iliin mefa ‘iliin fe'uliin)
highlights a convergence between the ‘ariiz
and Turkish syllabic meter (4+4+3 = 11 syl-
lables), echoing the stylistic tendencies of
earlier masters like ‘Aziz Mahmud Hiiday1 (d.
1038/1628) and Misri.” This specific metrical
choice is notable for its ability to evoke the
rhythmic cadence necessary for the themes
of divine love and longing that permeate
Rifa‘1T’s poetry. His choice highlights his
skill in weaving lyrical content seamlessly
into musical form, a quality that makes it

51  Mehmet Fuad Kopriilii, Tiirk Edebiyatinda Ilk Mu-
tasavviflar (Ankara: Tirk Tarih Kurumu Basimevi,
1976), 232-236; Fikret, Turan, “Erken Donem Tiirk
Tasavvuf Siirinde Dervisane Uslup ve Nazim Dili
Tercihleri,” Asik Pasa ve Anadolu’da Tiirk Yazi
Dilinin Olusumu Sempozyumu Bildiriler 1-2 Kasim
2013 Kirsehir, ed. Fatih Koksal, (Kirsehir: 2013),
455-462.

52 Bilgin, “Tekke Edebiyati,” 381-84.

53 Indeed, the poem titled “Supplication to Rifai Haz-
retleri,” composed according to this meter, was
later set to music by Ken‘an Rifa‘1 in the Hiizzam
mode. The conscious selection and application of
the lyrics, poetic form, and musical composition by
a single artist warrant examination as a noteworthy
contemporary instance of integrated artistic expres-
sion. Rifa‘1, [lahiydt-1 Ken’dn, 45.
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especially fitting for the sarki genre, dis-
tinctive to Ottoman-Turkish poetry. Rifa‘1’s
use of the hezec meter reaches beyond mere
form, embodying a synthesis of poetry and
music deeply rooted in Persian and Turkish
Sufi traditions.** This meter is particularly
well-suited for compositions intended for
musical performance, valued for its rhythmic
repetition and melodic appeal. In particu-
lar, the salim form of hezec (bahr-i hezec)
with its recurring “mefa‘Tliin” units (tef ’ile),
is employed by Rifa‘T with notable finesse
in his musically infused poetry.>® This har-
monious blend of poetic structure, metrical
cadence, and melodic adaptation elevates his
work, transforming it into an intricate artistic
composition that exceeds the sum of its parts.

Building on this synthesis, his selection
of specific hezec meters—such as “mef -
lu mefd‘ilun feilun” and “mef iillu mefailu
mefailu feitlun”—reflects the enduring influ-
ence of his teacher Muallim Naci, anchoring
Iléhiyat-1 Ken'an within the classical Turkish
poetic tradition.’” This choice of meters,*®

54 Rifa‘, lldhiyat-1 Ken’dn, 26, 68, 78.

55  Tevfik Riistii Topuzoglu, “Hezec,” TDV Islam An-
siklopedisi, 1998, X VII: 302-304.

Rifa‘1, [lahiydt-1 Ken’dn, 26.

Certain meters of the hezec in Turkish literature,
akin to Persian literature, gained popularity due

to their suitability for the Turkish language. For
instance, “mef‘ali mefailii mefailii fedlin” was

56
57

frequently used in miistezad poems, and the sarki,
a form unique to Turkish literature, was also com-
monly composed in this meter. To gauge the pop-
ularity of the hezec meter, one can look at works
such as Mawlana Jalal al-Din Rami’s Divan-i
Kebir, which prioritized hezec, and the poems of
Nedim, Abdiilhah Hamid, and Yahya Kemal. Nota-
bly, famous mathnavi works like Fuzuli’s Leyla vii
Mecniin, Seyh Galib’s Hiisn ii Ask, and Abdiilhak
Hamid’s Makber were also composed in the hezec
meter. Topuzoglu, “Hezec,” 302-304.

58  The meter “mef*alii mefailiin fetliin” has been
commonly used in mathnavis. Famous works such
as Khaqani Shirvani’s Tuhfetii’l-[rakeyn, Nizami
Ganjavi’s Leyla vii Mecniin, and Khwaja ‘Abd Al-
lah Ansari’s Zadii’l-'arifin are written in this me-
ter, along with many other mathnavis composed in
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combined with Rifa‘1T’s expertise in musi-
cal composition, underscores the symbiotic
relationship between his poetic and musical
pursuits. A striking example of this harmony
appears in the poem “My Pain is Grievous,”
which demonstrates how the salim hezec
meter can achieve rhythmic and melodic
coherence.®® Here, the interplay between
his poetic and musical expressions lends a
dynamic quality to his work. Although the
intricate relationship between form, meter,
and theme in [ldhiydt-1 Ken‘dn invites further
study, Rifa‘’’s work undoubtedly represents
a distinctive and original contribution to late
Ottoman tekke poetry and music.®!

Rifa‘T’s language is notably more accessible
than many of his predecessors, particularly
when he adopts a didactic tone to address
the spiritual and ethical responsibilities of
the dervish. His thematic scope encompass-
es central Sufi concerns—ranging from the
nature of divine unity (tawhid), love for the
Prophet, devotion to the Ahl al-Bayt, and
praise for Sufi masters to reflections on
human existence, mystical states, the der-
vish ethos, and the complexities of divine
love—which makes //Ghiydt-1 Ken‘dn a semi-
nal work in the study of Ottoman Sufi poetry.
Rifa‘T’s poetic oeuvre stands out for its adept
navigation between didacticism and ecstat-
ic expression, achieving a dynamic balance
between instructive guidance and mystical
fervor. Rifa‘1l not only preserves the core

response to these works; the poem “Asikin Tehas-
stirleri (The Lamentations of the Lover)”, composed
in the “mef‘ali mefa‘iliin fe'@lin” meter and set to
the Nihavend maqam, provides a compelling in-
stance of how Rifa‘T enhances the evocative power
of language through musicality. Rifa‘t, [dhiydt-1
Ken’dn, 78.

Rifa, [lahiyat-1 Ken’dn, 68.

Ibrahim Yilmaz, “Klasik Arap Siirinde Nazim
Sekilleri,” Atatiirk Universitesi Ilahiyat Fakiiltesi
Dergisi, 22 (2004): 109-136.

61 Daniszade Sevket Gavsi, “Musikinin Edebiyata

Tatbiki,” Peydm-1 Edebi, (1330 [1912]): 34/5.
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60



ARZU EYLUL YALCINKAYA

motifs of Sufi poetry—divine love (‘ishgq),
unity (wahdat), and the Sufi journey—but
also reimagines them within contemporary
context. His didactic poems, often framed
as intimate conversations with his followers,
convey moral and religious lessons through
verse, offering practical guidance on the Sufi
path. For example, his call, “Come O my
companion! Let us say Allah,”* extends an
invitation to collective spiritual reflection.
On the other hand, Rifa‘T’s ecstatic poems
reflect the tradition of sathiye (ecstatic
utterances), mirroring the mystical states of
earlier Sufis. His line “Just a dot I was, He
made me a tall Tuba-Tree/ He, my Master,
dressed me up from A to Z”% encapsulates
the mystical experience of annihilation and
unity in the Divine. This oscillation between
didactic instruction and ecstatic utterance
in [lahiydt-1 Ken*dn reveals Rifa‘T’s strategic
balance: his work is both a guide for spiritu-
al seekers and a medium for expressing the
ineffable. His poetry thus serves not only as
artistic expression but also as a tool for spir-
itual transformation, encapsulating both the
universal Sufi quest and the particularities
of his social context.®

4. Ken‘an Rifa‘r’’s Engagement with
the Concepts of Turkish Ottoman Sufi
Poetry

4.1. Divine Love (‘ishq)

Divine Love (‘ishq/mahabba) is a founda-
tional theme in Sufi literature, shaping the
metaphysical and spiritual dimensions of
Islamic mysticism from its earliest articula-

62  “Yoldasim gel Allah diyelim” Rifa‘i, Ildhiydit-1
Ken’an, 62; Ken‘an Rifa‘1, Listen from Love, trans.
Asuman Sargut Kulaksiz, Aylin Yurdacan, (Istan-
bul: Nefes Yayinlari, 2021), 52.

63  “Bir nokta idim kild1 beni kamet-i Ttba/Giydir-
di eliften beni ta yAye o Mevla” Rifa‘1, [ldhiydt-1
Ken’an, 78; Rifa‘1, Listen from Love, 44.

64  Rifa‘, [ldhiyat-1 Ken’dn, 78.

tions. Rooted in the teachings of early mystics
such as Rabi‘a al-‘Adawiyya al-Kaysiyya (d.
185/801 [?]) and further enriched by the poetic
explorations of figures like Abi Sa‘id Abu
al-Khayr (d. 1049) and Ahmad al-Ghazzali
(d. 1126), the theme of love evolved to signify
more than just an emotional or sentimental
bond, culminating its apex with Mawlana
Jalal al-Din Ram1’s (d. 672/1273) Divan.®
In the Turkish poetry of Yiinus Emre, ‘ishq
signifies more than just emotional or senti-
mental attachment; it is an all-consuming
devotion that transcends the self, ultimate-
ly merging the lover with the Divine. In the
Turkish Sufi poetic traditon, divine love is
expressed through a variety of metaphors,
each aiming to capture its intensity and trans-
formative power.®® Rifa‘T’s [lahiyat engages
deeply with this long-standing Sufi poetic
tradition, drawing on metaphors and symbols
that were well established by his predeces-
sors, while simultaneously reimagining them
within a contemporary framework.

Rifa“T’s [ldhiyat-1 Ken‘dn unfolds an intricate
tapestry of love, with poems that explore its
myriad dimensions, each piece reflecting the
interwoven themes of lover, beloved, and the
transcendent journey between them.®” Rather
than mere labels, the titles of his works reveal
a nuanced engagement with classical Sufi
motifs while opening windows into his dis-

65  Ali b. Osman al-Hucviri, Hakikat Bilgisi: Kes-
fuw'l-Mahciib. ed. Siileyman Uludag, (Istanbul:
Dergah Yayinlari, 2018), 445-46; Ebu Bekir
Kelabazi, Dogus Devrinde Tasavvuf, Ta'arruf, ed.
Siileyman Uludag, (Istanbul: Dergah Yayinlari,
1992), 161.

66  Siileyman Uludag, “Ask (Tasavvuf),” TDV Islim
Ansiklopedisi, 1991, IV: 11-17.

67  These titles include: The Joy of Love, The States of
the Lover, About Love, Love for the Prophet, The
States of the Lover, What is Love?, Love, The Lega-
cy of the People of Love, The Rapture of Love, The
Conquest of Love, and The Lover Does Not Gain
Freedom from Separation by Beholding the Be-
loved. Rifa1, [ldhiyat-1 Ken’dn, 59, 76, 85, 110, 135,
146, 153, 146, 153, 155, 166, 169, 175.
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tinct interpretive approach. Titles like The
Glow of Love (Askin Savki), Spring in My
Heart (Gonliimde Bahar), and Realm of
Ecstasy (Vecd-i Diyar) are not only themat-
ic markers but also subtle invitations, each
offering insight into his deeply personal yet
tradition-rooted reflection on love’s essence
and the mystical path. These names encapsu-
late his systematic inquiry into love’s essence,
dynamics, and implications within a mystical
framework, positioning his work as both a
continuation and an innovative reimagining
of the Sufi tradition. Through these titles,
he signals an intention to approach love not
only as a metaphysical quest but also as a
deeply personal and transformative experi-
ence that remains tethered to human emotion.
His systematic use of evocative language in
the titles provides a framework within which
each poem can unfold, illuminating love’s role
as both a divine attribute and an accessible
human reality, bridging the sacred and the
worldly. Each title’s evocative quality under-
scores Rifa‘T’s intentional reimagining of Sufi
tradition within a modern, often secularized,
Ottoman setting.

Rifa‘t’s treatment of the theme of love
in [lahiydt-1 Ken‘an reflects an ongoing
inquiry into the ontology and phenomenol-
ogy of love. His exploration involves under-
standing the reality of love, the characteris-
tics of the lover, and the intrinsic qualities
of divine passion. He addresses the dichot-
omy between acquired (kasbr) and divinely
bestowed (wahbi) love, emphasizing love’s
transformative and invasive nature, which
engulfs the lover’s whole being.®® Moreover,

68  Rifa‘T’s perspective follows the early Sufi belief
that divine love is bestowed upon the seekers heart
by divine grace. He asserts that the flame of divine
love is sparked within the salik (seeker) by a spark
from the murshid (spiritual guide), who embodies
the realization of Truth (al-Haqq). Rifa‘1 states:
“The murshid is the iron transformed into fire,

and the spark that leaps to pure hearts becomes the
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Rifa‘T’s poetry frequently highlights the con-
ditions and spiritual states unique to those
on the path of love. It positions lovers as a
distinct group within the mystical journey,
and focuses on the interplay between lover
and beloved.® This relationship encapsulates
both the struggles between the ego (nafs) and
the divine will, as well as the complex, fluc-
tuating dynamics of longing, union, and sep-
aration—core themes within Sufi poetics that
Rifa‘revisits with an insightful sensitivity.”

Rifa‘T’s poetry portrays divine love as both
the origin and sustainer of the universe, a
theme that reflects a deep metaphysical per-
spective where love is the driving force behind
all creation: “It is love that brings man into
existence from nonexistence and makes him
both nothing and everything.””" The poem
beautifully describes the spiritual journey
through love (ask), and reflects the Sufi con-
cept that all of creation is an expression of
divine love and that human beings find their

light of divine love.” This description highlights the
pivotal role of the murshid in transmitting divine
love to the disciple. For detailed explanations, see
Ken‘an Rifa‘i, Serhli Mesnevi-i Serif, (Istanbul:
Kubbealt1 Nesriyati, 2000), 80.

Rifai, jldhiydt—t Ken’dn, 144,

Jalal al-Din Rami, The Mathnawi of Jalaluddin
Ruami, 1-V1. ed. Reynold A. Nicholson, (London:
The Cambridge University Press, 1925), I: 1-19; In
his Mathnawt discourses, Ken’an RifaT posits that
the ultimate station reached through renouncing
one’s nafs is union with the Beloved. By abandon-
ing the nafs, an individual becomes revived by the
divine breath and attains eternal existence. He ex-
plains, “The one who speaks is also the listener; the
lover is the beloved. To be everlasting in Allah, one
must forget their own existence and surrender the
desires of the nafs, ultimately dissolving into the
greatest being.” See Rifa‘1, Serhli Mesnevi-i Serif,
243-244.

“Askidir insani yoktan var, hem yok, var eden/
Askidir insdn1 Hakk’a mazhar u mir’at eden”; In
another couplet, “With love, the heavens and both
worlds, even the celestial sphere, take flight/By
love, the Throne and the Footstool, man, and angel,
endure (Ask ile eyler sema diinya vii uhra, niih fe-
lek, Ask ile kdimdir Ars u Kiirsi vii insan, melek)”
Rifa‘q, fldhiydt—z Ken’dn, 55-56.
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true essence and connection to the Divine
through this love. The line “makes him both
nothing and everything” alludes to the mys-
tical states of annihilation (fana’) and subsis-
tence (baga’), where one becomes “nothing”
in oneself and “everything” in the Divine.”
The key detail in Rifa‘1T’s poetic approach is
his translation of the Arabic terms associated
with the Sufi concept of fana’ and baqa’ into
the Turkish phrase “yok-var olmak” (non-
being and being), which is foundational in
Sufi doctrine and literature. This choice
aligns him with the enduring tradition of
Turkish tekke poetry, which has always
sought to embody the mystical journey in
accessible language. By incorporating such
Turkish terms, Rifa‘1 binds himselfto a poet-
ic lineage that resonates deeply within the
mystical Sufi tradition while simultaneously
adapting it for the people of his time—who,
distanced from the traditional lexicon, needed
a more accessible articulation of these pro-
found spiritual concepts.

For Rifa‘1, the beginning, purpose, and end of
creation, or the circle of existence, is also love
(“ishg). In one of his poems, he expresses this
perspective with the following lines: “Love
bursts forth from a single dot, radiant as the
sun’s bright light/ The purpose of creation

72 In the poem Rifa‘T uses Qur’anic terms to explain
the methaphisical roots of the existente and cosmos
to illustrate how love is the sustaining force of the
cosmos. This aligns with the Sufi doctrine of the
unity of existence (wahdat al-wujid), where the
Divine is seen as manifesting through all of cre-
ation, and love becomes the divine attribute that
both creates and sustains all beings. By invoking
symbols like the Throne (al- Arsh) and the Footstool
(al-Kurst), Rifa‘1 places love at the heart of cosmic
existence, which reflects the metaphysical thought
of Muhyiddin ibn al-‘Arabi (d. 638/1240) who artic-
ulated that every facet of creation is a manifesta-
tion of God’s love for Himself. “Ask ile eyler sema
diinya vii uhra, nuh felek/Ask ile kaimdir Ars u
Kiirsi vii insan, melek” Rifa‘1, [ldhiydt-1 Ken’dn,
54. A similar couplet reads as follows: “Askla kaim
climle alem, cevher-i ervahtir ask/Ciimleden giryan
il handan, can iginde candir ask.” Rifa‘1, [ldhiydt-1
Ken’dn, 146.
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is love, an eternal truth shining bright.””*As
the circle is completed only by returning to
its beginning, the source and reason for the
entire realm of existence is ‘ishg, its goal is
‘ishq, and the life between these two points is
entirely sustained by ‘ishq. Here, we see that
Ken‘an Rifa‘T strives to not only explain Sufi
concepts beyond a mere theoretical under-
standing but also employs them in an ontolog-
ical interpretation of ‘ishq. He draws practical
conclusions for seekers on the Sufi path in
light of this understanding. The most practical
outcome of the proposition that mahabba and
‘ishq are the sole reasons for the universe’s
constant motion is the belief that every event,
from the tiniest to the greatest, occurs by the
will, mercy, and love of the Real, al-Haqq."*

Ken‘an Rifa‘T’s approach to love, as presented
in his poetry, particularly explores how world-
ly loves can serve as a bridge to the Divine.
This concept is crucial in understanding
Rifa‘T’s Sufi perspective on love—wherein all
forms of affection, be it for people, objects, or
ideals, are seen not as ends in themselves but
as steps leading towards the ultimate goal of
Divine love. Unlike the romantic currents of
the early twentieth century, which often ele-
vated individual love and personal interest as
ultimate ends, Rifa‘1 emphasizes the transfor-
mative potential of these earthly attachments,
positioning them as integral to the spiritual
journey that leads to a higher, divine pur-
pose. Love in its worldly form, when rightly
understood and properly directed, serves as
a bridge that leads to the Divine, echoing the

73 Rifa‘1, Listen from Love, 28; “Bir nokta idim, kild:
beni kamet-i Tuba/Giydirdi elifden beni ta ya'ye o
Mevla/Ayanda iken gizlice bir gevher-i yekta/ Rab-
bim beni kild1 ulu bir Kabe-i ulya.” Rifa‘1, Ildhi-
yat-1 Ken’dan, 78.

74 Ken‘an Rifa‘T uses the Arabic word “garam” as the
equivalent of the word ‘ishq. For him, the reality
of ‘ishq remains a secret, and the Sheikh’s expres-
sions suggest that this secrecy is a requirement of
its nature. For Rifa‘T’s detailed explanations on the
subject in his discourses, see Rifa‘1, Sohbetler, 569,
632.
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Sufi sentiment of “From Layla to Mevia (The
real Beloved).”” This traditional expression
captures the essence of Rifa‘1’s approach:
that the fervor which one feels for earthly
beloved ones ultimately carries the potential
to guide the seeker towards a love far greater
and more encompassing.

Whatever Layla and Yaisuf’s face revealed,
Made Majniin and Zulaykha restless, their
hearts unhealed.

Love is the light that makes all lovers lose
their way,

Till dawn, the yearning for union keeps
them weeping in sway.

The lover’s true wealth is giving his soul
to the Beloved’s call;

Who does not, O Ken‘an, let him never
speak of love at all!”®

This poem expresses the transformative
potential embedded in worldly attach-
ments. Just as Majniin’s devotion to Layla or
Zulaykha’s to the prophet Yisuf represents
a love so consuming it leads to divine mad-
ness, Rifa‘1’s depiction of worldly love points
toward the idea that human affections, when
purified and transcended, can become vessels
for a profound spiritual journey.”” This per-

75  This mysterious state of love finds its most promi-
nent expression within Sufi symbolism in the love
exchange between Layla and Majniin, which not
only finds reflection in Rifa‘T’s poetry but also fre-
quently emerges in his discourses, particularly in
the context of explaining the transformative states
to which love can elevate an individual. Rifa‘i, Soh-

betler, 182-206.

“Vech-i Leyla vii Ylsuf da her ne gordiilerse hem/
Oldu Mecnin’la Ziileyha bi-karar, asiifte-hal/Ask
nlrudur biitin ussaki sergerdan eden/Subha dek
asiklar giryan eden sevk-i visdl/Aska sermayesi
mastka canin vermedir/Vermeyen Ken‘an, can,
urmasin asktan makal!” Rifa‘i, [ldhiydt-1 Ken’dn,
76-77; The story of Layla and Majniin has been con-
tinually rejuvenated throughout history, taking on
new scenes through the imagination of great poets.
Riimi, in his Mathnawr, presents the tale from var-
ious perspectives. Rumi, The Mathnavi, V: 2716-
2776.

The story of Yiisuf and Zulaykha, and the matter

76

77
of the nature of love within this context, are topics
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spective aligns with classical Sufi thought,
where human love is seen as the first step in
awakening the soul’s deeper longing for its
true origin. Contrasting with the early twenti-
eth-century romantic idealization of individ-
ual love as the pinnacle of human experience,
Rifa‘T’s poetry instead, posits these earthly
passions as part of a larger, more significant
pursuit. The romantic movement of his time
often focused on personal fulfillment through
love stories, portraying the attainment of a
beloved as the ultimate end. However, Rifa‘1
challenges this notion by implying that love’s
true value lies in its capacity to elevate the
soul beyond its immediate, tangible concerns.

As as we delve into the lyrical passages of his
Divan, Rifa‘1 transcends the realm of phys-
icality, invoking the archetypal Sufi sym-
bolism of the lover (‘@shiq) and the beloved
(ma‘shiiq). These figures are presented as
manifestations of an eternal and abstract reali-
ty, their interaction symbolic of the soul’s end-
less striving towards the Divine. The Persian-
origin terms can (soul) and canan (beloved)
are frequently employed in Rifa‘T’s poetry,
reflecting the dialectic of eternal love, where
the lover and the Beloved are conceived as
inseparable entities.”® This conceptual pair
evokes the dynamic of longing and fulfill-
ment, where the soul, ever yearning, is drawn
towards its Divine source. His preference for
Turkish words like sevgi (love), sevdigim (my
beloved), and sevgili (the beloved) captures
the essence of Divine love’s interplay between
the lover and the beloved, thus making his
poetry more immediate and resonant for
contemporary audiences, while maintaining
the mystical depth of Sufi thought.” In such
verses, metaphorical love is used as a mir-

frequently addressed in RifaT’s Sufi discourses.
Rifa‘, Sohbetler, 264, 267, 268.

78  “Can misin, canan misin, sayyad-1 bi-aman misin?
(Are you my soul, or my beloved, or a relentless
hunter?)” Rifai, [ldhiydt-1 Ken’dn, 208.

79 Rifa, [lahiyat-1 Ken’dn, 207.
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ror reflecting divine beauty, illuminating the
mystical states that arise from divine love—
states that, by their very nature, elude straight-
forward expression. The poetic language thus
serves as an intermediary, revealing what
prose alone cannot fully articulate. Rifa‘t’s
imagery of the “beautiful” (giize/) and “beau-
ty” (giizellik)—attributes frequently ascribed
to the beloved—serves as an emblem of the
purest, most abstract expression of divine
beauty. For instance, in the lines:

O my ‘At your service’ of love, O my be-
ing, my soul, O beautiful one,

Tell me, is it fitting to burn my wound and
then forsake me?®°

In these verses, we find a reflection on the
paradoxes of love, union, and separation.
The Beloved is the poet’s very being, and
soul yet has forsaken him. How can his being
and soul be absent from him? The presence
of the beautiful Beloved is also likened to
the burning of a wound, a second wounding
that, like cauterization, paradoxically heals
the first wound of intense longing produced
by the beloved’s beauty. But this brief kiss
of burning passion is followed by the even
greater pain of separation, of being “forsak-
en.” This separation, which, in the Sufi tra-
dition, is more than an emotional state—it
becomes the perpetual catalyst that ignites
and sustains the flame of love between the
lover and the beloved. For Rifa‘, separation
is not merely a physical or emotional distance
but an essential and dynamic element in the
spiritual relationship, echoing the larger Sufi
cosmology where longing and union exist in
a cyclical relationship, each deepening the
spiritual journey. This dialectic interplay
between earthly and divine love, between
presence and absence, illuminates the Sufi
conviction that even in the depths of longing,

80  “Ey Benim Lebbeyk-i agkim, cismi canim ey giizel/
Soyle, zahmim daglayip revd mi1 benden ihtiva?”

Rifa, flahiyat-1 Ken’dn, 207.
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divine proximity is palpably felt. Thus, every
moment of separation becomes an oppor-
tunity for transcendence, a step toward the
ultimate realization of union with the Divine.*

The dual nature of love in Rifa‘T’s portray-
al—the ability to lead toward the Divine and
its capacity to mislead—reflects the ambiva-
lence and complexity of the human predica-
ment. This vision speaks to the timeless and
universal aspects of human longing, while
simultaneously offering a subtle critique
of the intellectual milieu of his own time.
By positioning love—whether earthly or
divine—as the most authentic human pursuit,
Rifa‘1 challenges the reductionist tendencies
of his era, suggesting that the mysteries of
love lie beyond the scope of scientific dis-
section. Love, in its purest form, eludes the
grasp of cold analysis, embodying instead the
passionate quest for meaning and connection
that lies at the heart of the human experience.*

4.2. Dervishood and Sufi Journey

Derived from the Persian language, the term
dervish originally meant someone who was
needy or poor. Within the Sufi lexicon,
however, it signifies an aspirant who has
embraced the fariga—the spiritual path—
through a formal pledge of allegiance to a

81  Rifa‘T’s approach in this regard evokes the works
of earlier luminaries like Rtimi, whose Mathnawi
deftly wove tales of worldly lovers as allegories of
divine aspiration, and Seyh Galib, whose Hiisn ii
Ask (Beauty and Love) famously utilized romantic
imagery as symbols of the mystical quest for union.
In Galib’s poetry, the pair “soul and beloved” (cdn
ile candn) emerges as the most natural expression of
the reflection of love: “He who knows the essence
of beauty and love, understands both their warmth
and their cold. His reflection, a lantern of gnosis,
illuminates the secrets of soul and beloved.” Seyh
Galib, Hiisn ii Ask, ed. Muhammed Nur Dogan, (is-
tanbul: T.C. Kiiltiir ve Turizm Bakanlig1 Yayinlari,
2002), 48.

For Rifa‘T’s poems that explore different aspects of
love and reflect them in their titles, see Rifa1, /1dhi-
ydat-1 Ken’dn, 59,76, 85, 110, 135, 146, 153, 146, 153,
155, 166, 169, 175.
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sheikh, or a spiritual guide. This act of com-
mitment initiates the dervish into a life ded-
icated to the rigorous discipline of the self,
particularly in striving to subdue the nafs (the
ego) that obstructs true understanding and
spiritual ascent. The journey of a dervish is
thus marked by a deliberate renunciation of
worldly attachments and a gradual erasure
of the self, culminating in a consciousness
where one perceives the oneness of the Divine
(tawhid) in all things. Through this transfor-
mative journey, the dervish not only seeks
proximity to God but also commits to serving
both the Creator and humanity, embodying
the virtues of humility and devotion.®

In the literature of the Seljuk and Ottoman
periods, dervishes are portrayed as figures
whose mystical pursuits and societal roles are
inseparably interwoven, embodying a holistic
way of life. Their presence is central to the
fabric of daily life, particularly within the
tekke (Sufilodges), which served as vital hubs
for both spiritual instruction and community
engagement.® In Ram1’s Mathnawt, the der-
vish appears in multiple guises—sometimes
naive, at other times passionately engaged—
illustrating the seamless flow between inner
spiritual journey and the tangible realities of
the material world.® Yunus Emre, on the other
hand, provides a more structured depiction
of the dervish, emphasizing their role within
the organizational life of the tekke, and high-
lighting their service to both God and soci-

83 Tahsin Yazici, “Dervis,” TDV Islam Ansiklopedisi,
1998, IX: 188-190.

84 By integrating Sufi principles into daily life, der-
vishes around fekkes and zawiyas blended mystical
and practical aspects of Islam, uniting urban and
nomadic Turks in their shared Central Asian beliefs
and the spirit of gaza to defend their faith and state.
See Omer Liitfi Barkan, “Osmanli Imparatorlugun-
da Bir Iskan ve Kolonizasyon Metodu Olarak Vaki-
flar ve Temlikler, 1. Istila Devirlerinin Kolonizator
Tirk Dervigleri ve Zaviyeler”, Vakiflar Dergisi 2, 2
(1942): 279-387.

85 Rami, The Mathnawt, 11: 160-200.

ety.®® As the institution of the fekke became
more formalized, particularly during the
Ottoman period, the dervish emerged as a
central figure in the empire’s socio-cultur-
al environment. Far from being a marginal
or isolated actor, the dervish, as part of the
broader Ottoman social order, contributed to
art, literature, and the intellectual currents of
the time.*” Their dynamic role, evolving over
centuries, is especially evident in the works of
poets like Esrefoglu Rimi (6. 874/1469-70 [?7])
and Misr1, who not only depicted the internal
stages of the dervish’s spiritual journey but
also their important roles in the urban and
frontier landscapes of Ottoman life.®® In this
way, the dervish became a symbol of both
individual spiritual transformation and col-
lective cultural identity, as Cemal Kafadar
has demonstrated, standing alongside other
key figures like the merchant and the janis-
sary in shaping the contours of early modern
Ottoman society.*

Ken‘an Rifa1 offers a sophisticated reevalu-
ation of dervishhood, especially evident in
his works Sohbetler and Serhli Mesnevi-i
Serif (Commentary). Rifa‘T’s treatment of the
murid centers predominantly on the theoretical
dimensions of the Sufi journey, the spiritual
progression within the Sufi path.” In contrast,

86  Yunus Emre’s poetry is imbued with a deep longing
for tawhid, reflecting the stages of the Sufi spiritual
journey (sulitk) and the principles of dervishhood.
He emphasizes the necessity of having a clear and
unwavering intention (kasd) and will (irdde) to
reach the ultimate goal (maksad), which is reunion
with God. Ytnus Emre, Yinus Emre Hayati ve
Divdni, ed. Mustafa Tatg1, (fstanbul: H Yayinlari,
2023), 281, 413.

87 Kara, Din-Hayat Sanat Agisindan, 197-216.

88 Omer Faruk Giiler, Merve Yildiz, “Esrefoglu
Rimi Divanr'ndaki Dini Tipler Uzerine Bir Deger-
lendirme,” RumeliDE Uluslararasi Hakemli Dil ve
Edebiyat Arastirmalart Dergisi, 32 (2023): 695-
722.

89  Cemal Kafadar, Kim Varmus Biz Burada Yog ITken?
Ddért Osmanly: Yenigeri, Tiiccar, Dervis ve Hatun,
(Istanbul: Metis Yayinlari, 2017), 13-29.

90  Rifa‘, Sohbetler, 319, 509-510.
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his discussions of dervishhood delve into the
practical aspects of the journey, emphasizing
the everyday challenges a dervish encoun-
ters and the dispositions they adopt—or are
expected to adopt—in navigating these trials.”!
His reflections emerge during a time when the
traditional Sufi lodge system faced increasing
scrutiny, and dervishes were often portrayed as
contributing to societal stagnation in critiques
of Islamic civilization’s perceived decline.”
Dervishes, often sidelined in contemporary
critiques, faced widespread disregard for their
contributions, with their roles reduced to rel-
ics of a bygone era.”” Through his works and
teachings, Rifa‘T challenges these reductive
perceptions, lamenting how the essence of
dervishhood had been diminished to mere
outward appearances—rituals, clothing, and
other superficial markers—while ignoring the
deeper spiritual essence that originally defined
Sufi identity. In his works Rehber-i Salikin and
particularly /lahiydt-1 Ken‘dn, Rifa‘T reimag-
ines the dervish not as an ascetic detached
from society, but as an active, ethical figure
who, having conquered inner battles, embod-
ies virtues such as humility, selflessness, and a
commitment to the betterment of society.”* He

91
92

Yal¢inkaya, Ken’dn Rifat, 380-85.

Rifa‘i, Sohbetler, 151, 214, 612-13; Yalginkaya,
Ken’dn Rifai, 390-95.

During the 19th century, Sufi organizations faced
heightened official oversight, and growing criti-
cism from intellectuals portrayed them as major
obstacles to the Empire’s advancement. Orientalist
philosophy perceived Sufi communities as incom-
patible with the notion of development due to their
emphasis on a lifestyle characterized by passive
submission rather than active endeavor, rationali-
ty, or will. This mentality, defined by dependence
on divine providence, patience, acceptance, and
satisfaction with a life of minimal requirements,
contrasted sharply with the principles of diligence
and proactivity. Ismail Kara, “Islamcilik,” Modern
Tiirkiye’de Siyasi Diigiince VI: Islamcilik, ed. Yasin
Aktay (Istanbul: Tletisim Yayinlar1, 2004), 38.

Rifa‘T’s depiction of the dervish is not that of a di-
sheveled individual who disregards shari‘a and is
consequently condemned for such conduct. He de-
picts the dervish as an individual who embodies or

93

94

105

emphasizes that true dervishhood is not rooted
in external forms but in cultivating an inner
life. As he writes, “We are Rifa‘T dervishes,
our honor lies in nonexistence (yok-var),”
pointing to the transformative journey of tran-
scending the ego and attaining spiritual endur-
ance. The opening lines of his poem, “Come,

% invoke the

O dervish, let us make a pact,
commitment to overcome the ego through
divine love and fulfill one’s predestined role
in service to humanity. Ultimately, Rifa‘1’s
conception of dervishhood is one of being
deeply immersed in divine love while actively
serving society—offering a vision ground-
ed in Anatolian Sufi ideals of love for God
and selfless service (Hakk'a muhabbet halka
hizmet). This vision emphasizes a seamless
unity between spiritual and worldly realms,
where each moment in life, however mundane,
becomes a manifestation of the sacred, invit-
ing a more expansive understanding of what
it means to live a life of spiritual dedication.”’

In this framework, Rifa‘1’s poetic and philo-
sophical exhortations deepen the concept of
dervishhood, expanding its appeal to individ-

seeks to achieve all moral traits of perfection and
seeks to rehabilitate the image of the traditional
dervish archetype with this depiction. See Rehber-i
Salikin written by Ken‘an Rifa‘1 for Turkish-speak-
ing seekers, explains Sufi concepts and manners as
a spiritual guide. Ken‘dn Rifa‘1, Rehber-i Salikin
(Istanbul: n.p., 1909); Ken‘an Rifa‘1, Rehber-i Sa-
likin, ed. Mustafa Tahral1 (Istanbul: Cenan Egitim
ve Kiiltiir Vakfi Yayinlari, 2019).

95 “Kagma dervislikten ey bicare avare/Biz Rifal
dervisiyiz, yok var olmak sanimiz.” Rifa‘1, fldhi-
yat-1 Ken’dn, 57-58.

96  “Gel ey dervis seninle sozleselim” Rifa‘1, Ildhiydt-1
Ken’an, 52-53.

97  Rifa‘T’s llahiyat-1 Ken'an contains several poems

that delve into various aspects of dervishhood, re-
flecting both its spiritual and moral dimensions.
For titles and content that address the virtues, ad-
vice, and encouragement towards dervish life,
see “Gel ey dervis seninle sozleselim” (p. 52),
“Kag¢ma dervislikten ey bicare avare kisi” (p. 57),
“Dervis Ogiidii” (p. 62), “Dervis Sozleri” (p. 66),
“Dervislige Tergib” (p. 70), and “Dervislik Evsafr”
(p. 72) in Ilahiyat-1 Ken‘dn.
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uals outside the Sufi path while addressing
the social upheavals of his time. In his poet-
ry, the repeated invocation to “come” (gel)
operates on multiple levels, addressing both
prospective dervishes and individuals navi-
gating the changing world of late Ottoman
society. In the first instance, gel functions
as an invitation to the tekke itself, a space
where spiritual seekers engage with Sufi
practices such as the spiritual journey (seyr
u stilitk) under the guidance of an authorized
guide, a sheikh.”® However, Rifa‘T’s command
also extends beyond the tekke walls, calling
individuals—whether they are immersed in
the material world or seeking spiritual direc-
tion—to engage with the deeper values of
Sufism. His poetry seeks to bridge the divide
between those on the spiritual path and those
grappling with modern life’s complexities.
The verse “Strip yourself of your possessions

79 where

and purity, come and enter this arena,
Rifa‘7 calls on the individual to strip them-
selves of worldly attachments, particularly
wealth and pride, encapsulates the essence
of this spiritual invitation. This line speaks
directly to both dervishes and those living
within a rapidly modernizing, secularizing
society, urging them to relinquish material
distractions and enter into a space of spiritual
reflection and transformation. By doing so,
Rifa‘T connects the spiritual discipline of the
tekke with the larger, often chaotic, societal
changes outside it, creating an accessible path
for anyone willing to embrace the Sufi ethos
and ideals. However, Rifa‘T’s emphasis on
surrendering to a murshid (spiritual guide)
ran contrary to the ethos of the era in which
concepts of liberty and individualism were

98  For Rifa‘T’s poems in which he addresses dervishes
and potential audiences beyond the tekke, inviting
them with the call come/gel see. Rifa‘1, Ildhiydt-1
Ken’an, 15, 52, 54, 70, 84, 142, 121, 122, 132, 138,

192.

“Soyun varindan arindan hele gel gir bu meydane”
Rifa‘q, fldhiydt—z Ken’an, 70-71.

99

106

gaining prominence in the Ottoman world.'”
As Rifa‘1 writes, “Surrender with loyalty,”'"!
he is offering a direct challenge to the modern
ideals of personal autonomy, positioning the
spiritual journey as one that cannot be com-
pleted without supervision from a spiritual
guide. This aspect of Rifa‘1’s teachings—sub-
mission to authority in a time of growing indi-
vidual freedom—highlights the countercul-
tural nature of his message, emphasizing that
spiritual liberation requires the surrender of
one’s ego, which might seem at odds with the
aspirations of modernizing Ottoman individ-
uals.'”? Yet, for Rifa‘T, this surrender is crucial
for the dervish to achieve a deeper connection
with the Divine, reminding seekers that true
freedom comes not through individualism
but through submission to the Divine will,
guided by the hand of the murshid.

Ken‘an Rifa‘1T’s poetry often also invites deep
introspection, particularly with his call to
“come” as an invitation to spiritual awaken-
ing. His use of “ten tekke, goniil makam (the
body as a tekke and the heart as the seat of
divine experience),” highlights the transfor-
mation of external practices into deeply per-
sonal, internal realizations.'” This is evident
in a poem written in the manner of giving
counsel to his dervishes “Transcend this state,
come and reflect on your future, O heart!,”'%*

100  Ken‘an Rifa‘1, similar to many Sufis, believes that
seyr u sulitk (spritual journey) requires a murshid.
In his works, he provides a detailed description of
the ideal murshid. Rifa‘1 expressed his fatigue re-
garding the “cradle sheikhdom” problem associated
with the lodge institution in the later years of the
Ottoman Empire. The sheikh typically endorses a
murshid in sulitk, yet he emphasizes that yielding to
the spiritual guide is essential for uncovering truth.
Ken‘an Rifa‘1, Seyyid Ahmed er-Rifai, ed. Mustafa
Tahrali, (Istanbul: Cenan Egitim Kiiltiir ve Sanat
Vakfi Yayinlari, 2015), 176.

101  “Sadakatle gerek teslim”
70.

Yalginkaya, Ken'an Rifai, 380-395.
Rifa‘1, Sohbetler, 306, 324, 393.

“Ge¢ bu hali, gel teemmiil eyle ferdani gonul!”
Rifa, flahiyat-1 Ken’dn, 132.

Rifa‘1, Ildahiydt-1 Ken’an,
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which encourages the heart to rise above the
present condition and contemplate what lies
beyond. Here, the heart becomes the center
of spiritual reflection, inviting the dervish to
look past worldly preoccupations and mate-
rial distractions. This call to transcendence
highlights the Sufi emphasis on inner growth
and the journey towards divine understand-
ing, urging the seeker to engage in deeper
introspection beyond the transient concerns
of the material world."”® This urges the heart
to transcend the present state and reflect on
what lies beyond. Here, the heart becomes the
locus of spiritual contemplation that urges the
dervish to look beyond worldly concerns and
material distractions. The world, according
to Rifa‘t, is not simply a physical place but
a realm where seekers can uncover divine
wisdom through the remeberence of God all
the time and spiritual discources (sohbet).!*®
His poetry emphasizes that while outward
forms, like attending a tekke or performing
rituals, are important, the true essence of der-
vishhood lies in the purification of the heart.
When the heart is cleansed, every moment
and every place can become a tekke (Sufi
lodge) where one can experience divine pres-
ence. Rifa‘T’s call, therefore, transcends time,
encouraging the seeker to move beyond the
transient concerns of past, present, and future,
and to embrace the eternal presence of the
divine in their heart.!”’
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Rifa‘T, [lahiyat-1 Ken’an, 132-133.

When asked “What is a tekke?,” Rifa‘1 explained
that the fekke is not merely a physical place; rather,
for one who attains the essence of sama"‘ (mystical
dance) and dhikr (remembrance), the body becomes
the tekke and the heart becomes the true spiritual
station (magam). Rifa‘1, Sohbetler, 615.

107 “Ug zaman var: Mazi vii miistakbel ile [bir de] hal!/
Bir diisiin mazide neydin, ya ne oldun, iste hal!/
Geg bu hali, gel teemmiil eyle ferdani goniil!/Kendi
nefsin hem yeter artar, ne hacet kiyl i kal!” Rifa‘,

Ilahiyat-1 Ken’an, 132.

107

5. Engaging with the Late Ottoman
Discourse Through Sufi Poetry

This section examines how Ken‘an Rifa‘1’s
poetry intersects with the broader intellec-
tual, cultural, and political discourses of
the late Ottoman period, particularly as the
empire underwent profound transformations.
During this era, the themes of vatan (home-
land), hiirriyet (freedom), and terakki (prog-
ress) became central to the rhetoric of both
the Young Ottomans and the Young Turks,
reflecting shifting conceptions of identity and
belonging. The critical question is whether
Rifa‘T’s poetic works engage directly or indi-
rectly with these emergent themes, and how
he incorporates such notions into his Sufi
lexicon while maintaining his spiritual focus.'”®

To understand this integration, it is crucial to
first consider how these themes, particularly
vatan, were conceptualized within Sufi liter-
ature and in the late Ottoman context. In Sufi
literature, vatan traditionally held a deep-
ly spiritual meaning, signifying the soul’s
yearning for its divine origin rather than a
physical homeland. Early Sufi figures such
as Husayn al-Nur1 (d. 295/908) and Sulayman
al-Darani (d. 215/830) conceptualized vatan
as the ultimate destination of the soul—a
return to the divine unity that transcended
material attachments.'”” This interpretation
framed earthly life as a state of exile, with
the true vatan representing spiritual intimacy
with God."” Such a conception imbued vatan
in the novel phrase of profound emotional and
spiritual resonance that persisted throughout

108  Mardin, Yeni Osmanli Diisiincesinin Dogusu, 17-
39; Yusuf Akcura, U¢ Tarzi Siyaset, (Istanbul:
Otiiken Nesriyat, 2018), 18, 19-40.

109  Abu Nasr al-Sarraj, e/-Luma’ fT al-tasawwuf, trans.
R. A. Nicholson, (Leiden: Brill, 1914), 367-369.

110 In Sufi literature, vatan (homeland) has also been

used to refer to the stages and stations reached by
the seeker on their spiritual journey. For accounts
from early Sufis on this subject, see Hucviri, Haki-
kat Bilgisi, 79, 247, 535.
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Islamic mystical literature. One such central
concept that embodies the essential themes of
Sufism is the as/i vatan (the original home-
land). From the time of Junayd of Baghdad
(d. 297/909), the idea of asli vatan has been
articulated within Sufi discourse in rela-
tion to notions like the primordial covenant
(mithagq), divine unity (tawhid), and annihi-
lation and subsistence (fana’-baga’).!'' With
Muhyiddin ibn al-‘Arabi the concept of asli
vatan further expanded, offering insights into
the relationship between the Divine and the
cosmos, as well as addressing the question
of the universe’s eternity. Ibn al-‘Arabt’s doc-
trine of a‘yan al-thabita (immutable entities)
emphasizes the timeless relationship between
existence and the Divine."” The notion of
eternal homeland (asli vatan), as reflected
in the writings of Turkish Sufi poets such
as Yunus, Misr1, and Uftade (d. 988/1580)
consistently refers either directly to God or
to the state of being with God before earthly

existence.!?

The concept of vatan (homeland) began to
acquire its current sociopolitical meaning in
the Islamic world in the early 19th century,
influenced by modern Western notions of
the nation-state. During this era, as Ottoman
territories were fragmented and Muslim lands
experienced attacks and occupations, terms
like “homeland,” “patriotism,” and “defense
of the homeland” gained prominence in the

111 Silleyman Ates, Ciineyd-i Bagdadi: Hayati, Eser-
leri ve Mektuplari, (Istanbul: Sénmez Nesriyat,
1969), 111.

Mubhyiddin Ibnii’l-Arabi, Resdilu Ibnii’l-Arabi: Ibni
Arabi’nin Risdleleri, trans. Vahdettin ince, Istan-
bul: Kitsan Yayinevi, I, (ty.) s. 268-270.

Ekrem Demirli, “Yunus Emre’de Insanin Kadim-
ligi Sorunu: ‘Ezeli Vatanda Idik’,” Dogumunun
770.  Yildéniimiinde
Sempozyumu Bildirileri, (Istanbul: TBB Kiiltiirel
ve Sosyal Tsler Daire Baskanhg Kiiltiir Miidiir-
ligi Yayinlari, 2010), 98-109; Feyza Giiler, “Seyh
Uftdde’nin - Tasavvuf Anlayisinda  Asli  Vatan
Diisiincesi ve Kaynaklar1,” Biilent Ecevit Universi-
tesi Ilahiyat Fakiiltesi Dergisi IV, 2 (2017): 191-207.
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Uluslararast  Yunus Emre
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political, educational, military, moral, and
religious literature of Islamic societies. Most
Ottoman intellectuals followed Namik Kemal
in increasingly viewing vatan as a power-
ful source of collective identity.'* Kemal’s
influential work, Vatan Yahut Silistre, exem-
plified this new understanding by elevating
the homeland to a sacred entity, intertwining
its defense with the principles of freedom
(hiirriyet) and civic responsibility.'”® In this
reimagining, vatan became not only a geo-
graphical domain but also an emblem of the
Ottoman community’s shared fate, one that
demanded both personal sacrifice and col-
lective solidarity, marking a departure from
its earlier metaphysical roots in Sufi thought.
This duality—where vatan encapsulates both
a metaphysical longing for divine unity and
a political call to action—reflects the broad-
er tensions of the late Ottoman intellectual
landscape.!®

Ken‘an Rifa‘T’s poetry offers a nuanced
exploration of the concept of vatan, inter-
twining its timeless Sufi interpretation with
the burgeoning nationalist discourse of the
Ottoman Empire’s last and “longest centu-
ry.””" In Rifa‘T’s verse, vatan carries layered
meanings—reflecting its metaphysical ori-
gins in Sufi literature while also resonating
with the secular, political connotations that

114 Mustafa Cagrici, “Vatan,” TDV Islam Ansiklopedi-

si, 2012, XLII: 563-564.

Namik Kemal’s impactful remarks on the impor-
tance of understanding the meaning of the concept
of vatan (homeland) through the words of his pro-
tagonist can be found in Namik Kemal, Vatan Yahut
Silistre, (Istanbul: Trend Yayinlar1, 2004), 34-35.

Mehmet Unal, Nurettin Caligkan, “Tiirk Siirinde
Vatan Kavraminin Anlam Seyri,” Sosyal Bilimler
Dergisi 4/11 (2017), 264-286.

The phrase “The Empire’s Longest Century,”
coined by historian [lber Ortayli, has found a place
in the literature as a term referring to the reform
and transformation processes experienced by the
Ottoman Empire in the 19th century, as well as the
significant historical events that occurred during
this period. Ilber Ortayli, Imparatorlugun En Uzun
Yiizyil, (Istanbul: Tletisim Yayincilik, 2003), 13-33.
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were gaining prominence in contemporary
thought. At first glance, the Sufi concept
of asli vatan unfolds in Rifa‘r’’s poetry
through the evocative phrase canlar vatani—
the homeland of souls. Rifa‘1’s rendering
of asli vatan articulates a profound vision of
existence, where origin and return converge
within a singular ontological framework,
underscoring the unity of cause and purpose
in the divine reality. His poetry embodies a
profound sense of hicran—separation from
the divine origin—experienced by the soul
upon its descent into the material world. The
couplet from his poem “Canlar Vatani” cap-
tures this sentiment with vivid imagery:

Canlar vatanindan kopup hicran ile geldim
Stz-1 dertin hem nale vii efgan ile geldim
Asktan beni men’ ettiler ah, agk beni yakti

Hasretkes-i can, firkat {i nalan ile geldim'®

Torn from the homeland of souls, I came,
burdened with the sorrow of longing,
With the fire of the heart, with laments,
and with cries, I came.

They sought to keep me from love—yet
love devoured me still,

As a soul steeped in yearning, | came,
wailing, lost, and forlorn.

Rifa‘T’s depiction of the soul’s journey from
the homeland of souls (canlar vatani) serves
as a symbolic reflection of the metaphysical
Sufi idea that life in this world represents a
state of exile—a departure from the unity
with the Divine. This poetic rendering res-
onates with the concept of as/i vatan (the
original homeland), described by early Sufi
figures like Junayd of Baghdad, whose inter-
pretation of this original homeland ties into
the mystical journey back to the Divine after
separation. This longing to return is connect-
ed to the mithaq (pre-eternal covenant) men-
tioned in the Qur’an (7/172), wherein souls
bear witness to God’s lordship before being
sent into the material plane. While Rifa‘i’s

118  Rifa‘i, [ldhiyat-1 Ken’dn, 154.
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poetry may not explicitly invoke the concept
of asli vatan from Ibn ‘Arabi’s metaphysical
framework, his discourses and Mathnavi
commentaries make deliberate use of the term
in full accord with its doctrinal context, as
demonstrated by his clear expression: “The
lover forever yearns for his original home-
land.”"" In addition, Rifa‘T poetic narrative
aligns with the teachings of Ibn al-‘Arabf,
who conceived of asli vatan in terms of the
a‘yan al-thabita (immutable entities)—arche-
typal realities whose existence finds com-
pletion only through manifestation in the
material world and ultimate return to their
origin.'” The fire referenced in “With the fire
of the heart, with laments, and with cries, |
came”?' symbolizes the transformative force
of ‘ishq (divine love), which is at the core of
Sufi striving. Love becomes both a burden
and a means of purification, as seen in the
works of Anatolian Sufi poets, who similarly
evoked the image of burning in love as a nec-
essary means of spiritual progression.'?> This
internal fire, or siiz-i deriin, represents the
unquenchable yearning of the heart for union
with the beloved. Rifa‘T’s poetic articulation
of vatan as the homeland of souls not only
evokes this esoteric journey of return but also
carries the inherent tension between earthly
existence and the soul’s inherent drive for
transcendence. The imagery of being “torn

119
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Rifa‘, Sohbetler, 25, 494.

While defining the spiritual unchanging reality
(haqiga) of an object, QunawT refers to it as “the
fixed truth in divine knowledge.” Accordingly,
a‘yan thabita has been defined as “the hagiga of
the object in the divine knowledge.” Ekrem Demir-
li, Islam Metafiziginde Tanri ve Insan (God and
Human in Islamic Metaphysics), (Istanbul: Alfa
Yayinlari, 2017), 207; Sadrettin Konevi, Vahdet-i
Viiciid ve Esaslari, tran. Ekrem Demirli, (Istanbul:
iz Yayncilik, 2008), 108.

Rifa‘T, [ldhiyat-1 Ken’dn, 154

For Rifa‘T’s perspectives on wahdat al-wujid (the
unity of being) and the immutable entities, see
Rifa‘1, Sohbetler, 5, 87, 108, 122, 183,239, 400, 477;
Yalginkaya, Ken’dn Rifat, 314-320.

121
122



KEN‘AN RIFA‘T AND THE DYNAMICS OF LATE OTTOMAN SUFI POETRY

from the homeland” reflects an ontological
rupture—a motif that permeates classical
Sufi literature. By referring to the “wailing,
lost, and forlorn™ state, Rifa‘1 speaks to the
deep sense of gariplik (estrangement), a feel-
ing that encapsulates the existential plight of
the human condition as understood by Sufis.'*
This theme of estrangement underscores the
temporary nature of earthly life and the soul’s
restless yearning for reabsorption into the
Divine.

In the poem “Nefisle Hasbihal,”'?* Rifa‘l
masterfully constructs a dual narrative of
displacement, transforming vatan into a mul-
tilayered symbol of both literal and spiritual
exile. Through expressions like,

Ben ciida diistiim vatandan bu garib hake

Bir garib avareyim, rahmeyleyin siz, dad

Ahd i peyman eylemistim sabr icin amma
Pek yamanmig firkat-i can olmadim hig
séd’125

I’ve been cast far from my homeland, to
this desolate soil,

A lone wanderer, adrift—show mercy,
bring me justice.

I swore to patience, pledged to endure, yet,
The pain of parting is fierce, and my heart
has never known joy.

Rifa‘T entwines themes of estrangement and
longing with a poetic resonance that under-
scores both spiritual and physical displace-
ment. Rifa‘T’s poetry vividly constructs the
soul’s journey from the homeland of souls
(canlar vatani) to this world as a profound

123 Ismail Rusthi Ankaravi, Minhdcii’l-Fukard, ed.
Safi Arpagus, (Istanbul: Vefa Yayinlari, 2008),
436-8; Herawi records that ‘arif experiences a
constant sense of estrangement, for he is a strang-
er (garib) both in this world and in the hereafter.
Hace Abdullah el-Herevi, Mendazilii's-sdirin, trans.
Abdiirrezzak Tek, (Bursa: Emin Yayinlari, 2008),
131-2.

124  “Ben ciida diistim vatandan bu garib hake, Bir
garib avareyim, rahmeyleyin siz, dad!” Rifa‘,
[lahiyat-1 Ken’dn, 122.

125 Rifa‘i, [lahiyét-1 Ken’dn, 122.
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exile, capturing the Sufi notion of separa-
tion from the Divine. In “Canlar vatanindan
kopup hicran ile geldim/Stiz-i derin hem
nale vii efgan ile geldim”'?® he reinforces
this symbolism, with “siiz-i deriin” (inner
burning) and “hicran” (separation) portraying
a heart in constant yearning for its Divine
origin. While Rifa‘T’s verses resonate with
the broader Ottoman experience of territo-
rial loss, his poetic rhetoric resists engaging
directly with political polemics, instead situ-
ating such symbols within a mystical frame-
work that seeks to reconcile socio-political
realities with metaphysical truths. Phrases
like “Vatandan oldu hicranim (My separa-
tion is from the homeland)”'*” and “Garibim
ben, ciida diistiim vatandan (I am a stranger,
exiled from the homeland)”'*®
as both the homeland of souls and a tangi-
ble physical realm, where the estrangement
of empire resonates with the Sufi concept
of gurbet (spiritual exile). The recurring
motifs of efgan (lament), nale (wail), hicran
(separation), firkat (estrangement), gariplik
(solitude), and gurbet (exile) thread through
his verses, each evoking the duality of earth-
ly displacement and spiritual longing. This
usage calls to mind Namik Kemal’s nation-
alist poetry, where the loss of Balkan lands
similarly intertwines the notions of vatan
and gurbet in a masterful allegory of dis-
placement. Rifa‘1’s layered representation of
vatan, while situated within the tekke poetry
tradition, avoids engaging in direct political
discourse, instead inviting a dual contempla-
tion of personal and collective estrangement
within a mystical framework. His articulation
of longing and rupture not only mourns the
physical loss of Ottoman territories but uses
the language of Sufi mysticism to speak to
a metaphysical estrangement, encapsulating

position vatan
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a uniquely Ottoman blend of national and
spiritual consciousness.

This duality situates his work within the
broader Ottoman experience of hicran—
estrangement experienced in the face of
territorial disintegration—while also draw-
ing from the Sufi conception of gurbet, the
ontological alienation that characterizes the
soul’s descent into the material world.'”” In
blending these dimensions, Rifa‘T’s poetic
discourse can be read as a tapestry of national
and mystical longing.”*° The motifs of firdk
(separation) and figan (lamentation) serve as
potent emblematic representations of both the
empire’s socio-political crises and the peren-
nial estrangement of the soul. His works,
therefore, function on multiple interpretive
levels—simultaneously mourning the loss
of an earthly homeland while evoking the
timeless, spiritual journey towards union with
the Divine. Rifa‘T’s unique approach to the
theme of vatan reconfigures national grief
into a profound spiritual reflection, trans-
forming the historical trauma of territorial
disintegration into an allegory for the trials
of the material world and the ongoing quest

129 Robert Martran, Osmanli Imparatoriugu Tarihi,
trans. Server Tanilli, (Istanbul: Is Bankas1 Yayin-
lar1, 1989), 618.

Ken‘an Rifa‘1’s profound sense of homeland, both in
his poetry and personal life, is deeply influenced by
his direct experience of the Ottoman Empire’s ter-
ritorial losses, being a member of a notable family
that migrated from Rumelia. An anecdote recounts
how, upon returning to his homeland, Rifa‘Tt would
disembark from the train as soon as it crossed into
Turkish territory, kiss the soil, and embrace the first
gendarme he saw—an expression of his attachment
to the homeland. This reflects how his understand-
ing of vatan (homeland) and millet (nation), central
concepts of the Tanzimat era, was shaped not by
written discourse but through the lived experience
of loss. He visited Plovdiv, now in Bulgaria, multi-
ple times as an adult to oversee the condition of his
family’s abandoned property, further emphasizing
his enduring bond to his ancestral lands. Samiha
Ayverdi, Nezihe Araz, Safiye Erol, Sofi Huri, Ke-
nan Rifai ve Yirminci Asrin Isiginda Miisliimanlik
(Istanbul: Kubbealt1, 2003), 536.
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for divine reunion. In this poetic vision, the
loss of physical space becomes more than a
political lament; it is recast as a meditation on
the inherent struggles of human existence—
interpreted through the Sufi understanding of
separation and return. Rifa‘T’s discourses, as
reflected in his poetic and exegetical works,
demonstrate a consistent effort to preserve
the sanctity of Sufi tradition while subtly nav-
igating the intellectual and socio-political
undercurrents of his era, without reducing
mystical themes to political polemics

The theme of hiirriyet (freedom) is closely
related to that of vatan in Ken‘an Rifa‘t’s
poetry, particularly within its late Ottoman
context, where these twin concepts were cen-
tral to political, philosophical, and literary
discourse.”! For the youth of the late Ottoman
Empire, vatan was not merely a geographical
entity to be defended, but a space where lib-
erties—both constitutional and individual—
could thrive, embodying the aspirations of the
emerging modern Ottoman consciousness.
Since the Tanzimat era, hiirriyet (freedom)
had become a significant concept in Ottoman
intellectual and political discourse, symbol-
izing the aspirations of a society undergo-
ing profound transformation. As an Ottoman
bureaucrat and Sufi sheikh, Ken‘an Rifa‘1
engaged deeply with this term, reflecting
both the intellectual trends of his time and
the enduring metaphysical dimensions rooted
in Sufi tradition. His reflections reveal a sus-
tained concern with the proper understand-
ing and application of freedom particularly
as its misinterpretations gained prominence
following the Hamidian period and into the
Second Constitutional Era. Rifa‘1’s discours-
es indicate his awareness of the risks of con-
flating hiirriyet with unbounded license, an

131  Figures like Namik Kemal and the Young Otto-
mans, who saw the defense of homeland as inti-
mately linked with the pursuit of political freedom.
Mustafa Cagrici, “Hiirriyet,” TDV Islim Ansiklope-

disi, 1998, X VIII: 502-505
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error he frequently sought to address. In his
Sohbetler, Rifa‘t emphasized that hiirriyet
must be understood within the boundaries of
ethical and spiritual discipline. “Freedom,” he
stated, “is only meaningful within the bound-
aries granted to man.”"*? This perspective
underscores his insistence that true freedom
is inseparable from self-restraint and respon-
sibility. For Rifa‘1, the liberty celebrated in
his era often lacked a deeper understanding
of its limits, leading individuals to perceive it
as the mere ability to act without constraint.
Such misunderstandings, he argued, were
rooted in an incomplete grasp of hiirriyet’s
true essence: the liberation of the self from
the ego (nafs) and the attachments of worldly
desires.

This understanding is mirrored in Rifa‘T’s
poetry, where the term dzdd (liberation) fre-
quently substitutes for Ahiirriyet, anchoring his
reflections in the Sufi tradition. In his verses,
dzad is not a political condition but a spiritu-
al achievement, realized through the soul’s
emancipation from the lower self. For instance:

Love frees one from the self,
Your lovers are always free.!*

Here, Rifa‘1 frames dzdd as the outcome of
devotion and love—a state of inner liberation
that transcends the constraints of the ego.
Similarly, he connects dzdd to ethical and
spiritual guidance, as in:

Do not exhaust me, or you will tire in the
end,
Hear my advice if you seek to be free.'**

These lines illustrate Rifa‘1’s alignment with
Sufi ideals, where freedom is not merely a

132 Ayverdi et al., Ken’'dn Rifai ve Yirminci Asrin

Isiginda Miisliimanlik, 498.

133 “Kular benlikten agk 4zad, Senin asiklarin her dem”
Rifa‘T, lldhiydt-1 Ken’dn, 95.

134 “Gel beni yorma, olursun akibet bitab/Dinle pen-
dim ger dilersen olmaya azad; Vuslat-1 yardir ben-
im ancak isim, bil sen!/Yarimin ferméanina ben siib-

hesiz miinkad” Rifa‘1, /lahiydt-1 Ken’dn, 122.
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release from external constraints but a dis-
ciplined journey toward self-awareness and
divine proximity. His poetic articulation of
dzad reveals his concern with the zidd (antith-
esis) of freedom—servitude to the ego and
material desires—and his effort to clarify
hiirriyet through contrasts. In his discours-
es, Rifa‘T addresses this dynamic explicitly,
lamenting how humanity’s misunderstanding
of freedom leads to chaos and self-destruc-
tion:

They call this freedom—spilling blood,
destroying the achievements of centuries,
and boasting of these vile acts. Such be-
ings are far removed from the concept of
humanity. True freedom requires rising
above these animalistic traits, finding
one’s higher self, and, through this pro-
cess, discovering and surrendering to the
Creator.'®

When considered alongside Rifa‘T’s discussions
on freedom in his Sohbetler (Discourses),
it becomes evident that he approached the
concept not merely as a matter of individual
or societal rights, which had gained prom-
inence since the Tanzimat period, but as a
quality that could only be fully understood
and implemented through elevated education
and self-awareness.'*

This perspective underscores Rifa‘1’s insis-
tence on defining freedom with clarity and
precision, suggesting that it must be under-
stood within its natural limits before it can be
properly exercised. Such an approach reflects
his recognition of the challenges faced by
individuals of the modern age, who were
just beginning to navigate the complexi-
ties of individuality. Particularly attentive
to the misunderstandings surrounding Aiir-
riyet after the proclamation of the Second

135  Ayverdi et al., Ken'dn Rifai ve Yirminci Asrin

Isiginda Miisliimanlik, 498.

—

For Rifa‘T’s perspectives on the concept of freedom,
see Rifa‘1, Sohbetler, 6, 508, 516.
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Constitutional Era (1908), Rifa‘1 observed
that many equated freedom with unrestricted
license—the ability to act according to one’s
desires. However, in his poetry and discours-
es, he refrained from addressing hiirriyet as a
concept that could be granted or revoked by
political authorities."*” Instead, he emphasized
its deeper Sufi meaning: liberation from the
desires of the nafs (ego). For Rifa‘, this inner
freedom represented the most authentic form
of hiirriyet and the foundation upon which
any societal or individual application of the
concept should be built. His reflections and
writings consistently highlight this spiritual
understanding, offering it as a critical con-
tribution to the broader discourse on free-
dom in his era. Indeed, in both his official
capacity and personal life, Rifa‘1t approached
the various ideas and movements present in
society with a pragmatic tolerance, grounded
in a sense of maslahat (public interest). Much
like in the tradition of Ahmed Cevdet Pasa (d.
1895), he appears to have favored the gradual
application of personal and social freedoms,
contingent upon the strengthening of educa-
tion. This emphasis is also notably evident
in his poetry, where the idea of progress and
liberty through education takes precedence

Having explored vatan and hiirriyet, exam-
ining terakki (progress) in Ken‘an Rifa‘1’s
work further reveals his engagement with late
Ottoman intellectual discourse while remain-
ing rooted in his Sufi worldview. The concept
of progress was a central and often conten-
tious element within the broader intellectual
upheavals of the late Ottoman period. Initially

137 Rifa‘T’s Sufi discourses encompass a variety of re-
flections on the metaphorical and spiritual interpre-
tations of freedom. Statements such as, “True per-
fection and freedom for a person come only through
reaching maturity that connects them to their ori-
gin,” and “How can a person who cannot resist even
the smallest desire of their own ego claim to be
free?” illustrate profound insights into the nature of
personal growth and autonomy. For further details,
see Rifa‘l, Sohbetler, 11, 168, 245, 516.

understood as internal reform aimed at restor-
ing Islamic governance, terakki gradually
adopted the material connotations associat-
ed with European scientific and technolog-
ical advancements."”® Ottoman intellectuals
were influenced by new Eurocentric declinist
perspectives, which replaced the Haldunian
cyclic view of history with a linear notion
of progress. These novel views prompted an
internal critique, challenging whether align-
ing with European models was appropriate
for Ottoman society.

While figures like Ahmed Midhat Efendi
approached progress as primarily a technical
pursuit, focusing on scientific and material
advancements, Rifa‘T offered a counter-narra-
tive that emphasized the ethical and spiritual
progress.”* Although Sufis were often viewed
as embodiments of backwardness during this
period,'? it is important to note that Rifa‘1, as
an Ottoman bureaucrat, played a role in enact-
ing educational reforms and actively worked
to incorporate the new methods (usiil-i cedid)
into the curriculum during the Hamidian and
Young Turk Era."*! For Rifa‘1, progress could

138 Regarding the entry of progress in the Ottoman
intellectual life and its representatives, Hilmi Ziya
Ulken, Tanzimat'tan Sonra Fikir Hareketleri (Is-
tanbul: Maarif Vekaleti, 1940), 70-80.

139 Erdogan Erbay, “Terakki, Islam ve Ahmed Midhat
Efendi,” Ahmet Midhat Efendi, ed. Mustafa Mi-
yasoglu (Ankara: Kiiltir ve Turizm Bakanligi,
2012), 333.

140  An Orientalist discourse, Sufi orders were often de-
picted as inherently incompatible with the notion of
progress, largely due to their emphasis on a mode
of existence centered around passive submission
rather than active exertion, rational inquiry, or in-
dividual volition. This worldview, marked by reli-
ance on divine providence, patience, acceptance,
and contentment with a modest life, was construed
as fundamentally at odds with the values of indus-
triousness, initiative, and the drive for material ad-
vancement that underpinned modernist ideals. See
Kara, “Islamcilik,” 38.

141 Usiil-i cedid was a term coined by Selim Sabit Ef-
fendi and it referred to the educational reforms dic-
tated by the Statute of Education. It is a comprehen-
sive term that represented “all kinds of innovations”
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not be reduced to technological development
alone; it required a holistic transformation that
included personal moral and spiritual growth.
His perspective diverged significantly from
the Tanzimat-era model, which increasingly
centered on Western-inspired material devel-
opment, reflecting the prevailing fascination
with European notions of progress.

In contrast, Rifa‘T argued that material prog-
ress should be subordinate to spiritual eleva-
tion rather than an end in itself. His poem,
“Man Is the Essence of All Things” illustrates
this viewpoint, declaring: “Man is the source
of wisdom, bearer of knowledge and perfec-
tion; Within him resides, without doubt, the
Creator’s power.”'*> Here, Rifa‘T emphasizes
that human progress must unfold from the
recognition and embodiment of divine attri-
butes inherent in the self. The microcosmic
reality of humanity, as reflected in the lines:
“The earth and throne, tablet and pen, heaven,
hell, and skies; Plants, animals, angels, dev-
ils—all are reflected in man.”"* These verses
suggest that the human being, as a mirror of
creation, carries the potential for both worldly
and spiritual advancements. Rifa‘1’s thought
aligns with the classical Sufi notion that the
macrocosmos is a reflection of the human

in the field of education, ranging from the number
of students in the classrooms to the required quali-
fications of teachers. Selguk Aksin Somel, Osman-
Ida Egitimin Modernlesmesi (1839-1908) Islam-
lasma, Otokrasi ve Disiplin, trans. Osman Yener,
(Istanbul: Tletisim, 2010). Mustafa Ergiin, Baris
Ciftci, “Tiirk Diinyasinin Ik Ortak Egitim Refor-
mu: Usil-i Cedid Hareketi,” 1. Uluslararasit Tiirk
Diinyas: Kiiltir Kurultay:, (Izmir: Ege Universitesi
Tiirk Diinyas1 Arastirmalar: Enstitiisti, 2006), 1-14;
Rifa‘T was a member of the executive and legislative
staff of the late Ottoman education reforms, serving
as the director and inspector of the Ministry of Edu-
cation. For detailed information and evaluations on
the subject, see Yalg¢inkaya, Ken’dn Rifai, 243-251.

142 “Menba-1 hikmettir 4dem, sahib-i ilm @ kemal/
Onda mahfidir bila-sek kudret-i Perverdigar”
Rifa‘, lldhiyat-1 Ken’dan, 127.

143 “Arz u Ars, Levh u Kalem, cennet, cechennemle

sema/Hem nebat, hayvan, melek, seytan sifat1 onda
var” ibid. 27.
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soul’s inner journey. By purifying the self
and striving for ethical excellence, humanity
can unlock its divine potential, manifesting
both material and spiritual progress. For him
spiritual refinement leads to a broader unveil-
ing of truths in the material realm, creating
a dynamic interplay between inner enlight-
enment and external advancements. Unlike
the modernist focus on material wealth and
technological superiority, Rifa‘T advocates for
a holistic vision of ferakki (progress), wherein
ethical and spiritual growth take precedence.

This perspective diverged notably from the
rationalist inclinations of modernist currents
within late Ottoman intellectual circles,
which often prioritized Western-inspired
material progress and empirical knowledge
over the pursuit of spiritual insight. Rifa‘1’s
critiqued such rationalist approaches, assert-
ing that genuine knowledge (ma rifa) begins
with self-realization and culminates in divine
understanding. In his poem, “Know yourself,
know yourself, they always ask you about
you,”"** reminding the prophetic message he
challenges the view that separates intellectu-
al pursuit from spiritual introspection. Rifa‘t
held that self-awareness was the foundation
of true wisdom and that knowledge devoid
of spiritual depth remained incomplete. He
emphasized: “A sound heart is achieved
through knowledge and actions,”* linking
intellectual pursuit to ethical conduct and
spiritual practice. Rifa‘T’s concept of terakki
was deeply embedded in the classical Sufi
framework, where ‘ilm (knowledge) is tied
to moral cultivation and the purification of
the heart. He contended that the pursuit of
modern sciences or empirical knowledge
could not independently constitute a worthy
objective but could become beneficial when
employed as tools to aid in the ultimate Sufi

144 “Nefsini bil nefsini, senden sorarlar hep seni/Ilm ii
irfandir hemen, diinyaya gelmekten garaz!” Rifa‘q,
[dhiyat-1 Ken’dn, 130.

145  “ilm ile, a’'mal ile hasil olur kalb-i selim” ibid. 177.
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goal of “knowing oneself, knowing one’s
humanity.” He critiqued secular materialism
for its neglect of ethical considerations in
technological advancement. Rifa‘t saw scien-
tific development (fenndn) meaningful only
when it served spiritual goals. In his verse,
“The [source of] power and craftsmanship
(fennan) unique to the Divine Essence,”*° he
portrays the sciences as possessing divine
significance when aligned with spiritual
principles. Technological advancements
were not ultimate ends but instruments to
serve humanity’s ethical and spiritual uplift-
ment. His disillusionment with unrestrained
technological advancement, particularly
during the empire’s early twentieth-century
conflicts, highlights his belief that genuine
progress must encompass both practical
and spiritual dimensions. This perspective
appears to have served as a critique of the
growing secular materialism and rationalist
tendencies of his time."

5.1. The Sufi Response to Crisis:
Ken’an Rifar’s Reclamation
of Human Purpose in Modern Times

Amid the intellectual ferment and ideologi-
cal shifts of the late Ottoman period, Ken‘an
Rifa‘T’s poetry emerged as a profound count-
er-narrative to the prevailing disenchanted
rationalism and materialism of his time. As
the empire faced immense social, cultural,
and political transformations, traditional

146 “Ciimleden al gonliinii, sen Allah’a dayan/Zadt-i
uliihiyyete has kudret ii fenndn,” ibid. 111.
147  Rifa‘ posits that the pursuit of self-knowledge and

ethical development must take precedence over
the singular pursuit of material gains. His critique
aligns with a broader Sufi understanding of exis-
tence—where the true essence of progress is char-
acterized by the soul’s journey towards divine uni-
ty. This duality, which balances material progress
with spiritual fulfillment, places Rifa‘T’s work as a
significant counterpoint to the secularization and
rationalism increasingly prominent in the late Otto-
man intellectual world. Rifa‘t, Sohbetler, 15, 37, 49,
473.
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metaphysical frameworks were increasing-
ly marginalized. Engaging both the meta-
physical heritage of Sufism and the anxi-
eties brought about by modernity, Rifa‘1’s
poetry and his general discourse offers a
critical examination of human existence and
an existential quest for meaning that speaks
to a broader Ottoman audience struggling
with dislocation and identity loss. His verses
address the human condition within a cosmic
framework, positioning humanity not merely
as an autonomous entity but as an integral part
of a divinely orchestrated narrative, deeply
connected to the sacred."*® Rifa‘T’s depiction
of human existence is, therefore, an antidote
to the modern portrayal of individuals as
independent, self-contained beings—a per-
ception that gained ground through the ratio-
nalistic and secular ideologies that permeated
Ottoman intellectual circles during the late
19th and early 20th centuries.'” By return-
ing to traditional Sufi perspectives, Rifa‘1
presents humanity as the focal point within a
broader spiritual cosmology and metaphysics.'>
His poetic work thus critiques the intellectual
currents of the era, emphasizing that human
life cannot be reduced to material existence
or empirical achievements but should be
understood in its spiritual and divine con-
text. This interplay between the individual
and the divine cosmos is vividly illustrated in
Rifa‘T’s verses, where he poetically articulates
the metaphysical dimensions of humanity’s
sacred origins and existential purpose:

Man is the fountain of wisdom, bearer of
knowledge and grace,

148  Rifa‘1, [lahiyat-1 Ken’an, 99-100; Rifa, Serhli

Mesnevi-i Serif, 3-4; Rifa‘1, Sohbetler, 149.

For information on the growing individualism and
rationalism that influenced Ottoman intellectual
circles, challenging traditional metaphysical frame-
works see M. Siikrlii Hanioglu, Preparation for a
Revolution: The Young Turks, 1902-1908, (New
York: Oxford University Press, 2001), 145-150.

150  Yalginkaya, Ken'dn Rifai, 351-361; 263-266.
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Within him lies, beyond doubt, the Cre-
ator’s hidden embrace.

Though his form is small, frail, and weak
in design,

The Creator has placed all things within
his confined line.

Seek what you will, noble one, in human-
kind’s sphere,

He is the grand mirror of the cosmos, no-
ble and clear."!

Ken‘an Rifa‘T’s verses articulate a deeply
rooted Sufi perspective on the human con-
dition, presenting humanity as both a micro-
cosm (niisha-yt kiibra) and a reflection of
divine wisdom. The opening line, “Man is
the fountain of wisdom, bearer of knowledge
and grace,” reaffirms the Sufi principle that
humanity embodies the potential for divine
insight and knowledge. This is not merely
an intellectual assertion but a metaphysical
claim that positions humanity as a conduit for
divine attributes. Rifa‘1 elevates humanity’s
spiritual station, situating it as the niisha-
vt kiibra, the great mirror of the cosmos,
where all divine names and attributes con-
verge and find expression. The second couplet
highlights the paradoxical nature of human
existence: despite humanity’s small physical
stature (frail and weak in design), it serves
as the repository of all creation’s essence.
This duality—of frailty and divine encap-
sulation—encapsulates the Sufi worldview,
which sees the human being not as a mere
physical organism but as a site where the
divine reality manifests. Rifa‘1 critiques the
reductionist tendencies of modernist thought,
which increasingly viewed humanity through
materialist paradigms, and reasserts the spir-
itual and metaphysical dimensions of exis-
tence. By asserting that humanity contains the
“grand mirror of the cosmos” Rifa‘1 offers a
counter-narrative to the disenchanted view of
human beings as autonomous, self-contained

151 Rifa‘i, [lahiyét-1 Ken’dn, 128-129.
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entities. Instead, he positions humanity within
a sacred cosmology, deeply interwoven with
divine purpose and the fabric of the universe.

This rhetorical strategy reflects Rifa‘r’s
broader engagement with the philosophical
and existential crises of his time. His poetry
not only critiques the intellectual frameworks
that sidelined metaphysical perspectives but
also reclaims human purpose by reconnecting
it to its divine origins. In doing so, Rifa‘1
underscores that understanding humanity
necessitates an acknowledgment of its sacred
dimension—where intellect, body, and soul
converge as integral components of a divinely
orchestrated whole. Through these verses,
Rifa‘T’s work exemplifies a profound Sufi
response to the crises of modernity, affirm-
ing that true wisdom lies not in material or
empirical achievements but in recognizing
and embodying humanity’s divine potential.

While Rifa‘1 frequently elaborates on human-
ity’s role as the fountain of divine wisdom
(menba-1 hikmet) in his poetry, he also shifts
his focus to its darker capacities, portraying
human nature as the source of destructive
tendencies (menba-1 vahget). In the following
poem, he critiques these base instincts and
questions whether such behaviors are worthy
of humanity’s exalted position as the pinnacle
of creation:

Man is the source of wildness, frail and
powerless in his form,

Yet takes pride in spilling blood, boasting
with alarming scorn.

Tyranny, theft, arrogance, slander, disbe-
lief, and rebellion,

All disgrace humanity, rendering it bound
for damnation.

How fitting is it to name such a creature
“man”?

From such vile beings, disgrace flows

again and again.'”

152 Menba’-1 vahsettir insan aciz i bi-iktidar/Birbirin

bogazlayip kanin iger bi’l-iftihar.
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Rifa‘T’s exploration of humanity’s darker
capacities highlights the inherent paradox
of human existence: a being imbued with
divine wisdom yet susceptible to destructive
impulses. This duality, central to his poetic
and philosophical reflections, aligns with
the Sufi perspective of the human condition
as a realm of both challenge and spiritual
opportunity. In his book Sohbetler, Rifa1
mourns humanity’s moral decline, particu-
larly in reference to the wars and widespread
devastation experienced during the first half
of the 20th century. He expresses profound
dismay at humanity’s capacity for violence
and self-destruction, observing that people
destroy the very civilizations they have pains-
takingly built over centuries, acting in ways
far removed from the true essence of human-
ity."® Through this lens, Rifa‘T underscores
that overcoming such destructive tendencies
is imperative for reclaiming the higher self.
He emphasizes that transcending such ani-
malistic traits necessitates a conscious effort
to rediscover humanity’s divine purpose and
work toward spiritual fulfillment, illuminat-
ing a path away from destruction and toward
inner peace.

Rifa‘T’s poetry grapples with humanity’s
existential quest for meaning, weaving ques-
tions of origin and purpose into a Sufi frame-
work. In lines such as “Who spoke us into
being when our name did not yet exist?,”'>
he probes the metaphysical dimensions of
creation, portraying it as an act inseparable
from divine will. This reflection extends to
questions like “Why have you come to this

Zulm 1 sirkat, kibr @i grybet, kiifr i isyandir biitiin/
Eyleyen insani1 riisva, akibet mahkm-i nar!

Hig seza m1 boyle bir mahlika adem koymak ad?/
Boyle algak ziimreden insan demadem eyler ar”
Rifa, [lahiyat-1 Ken’dn, 204.

153 Ayverdi et al., Kenan Rifai ve Yirminci Asrin Isigin-
da Miisliimanlik, 498.
154 “Namimiz yokken ademde, var eden kimdir bizi?”

Rifa‘i, [lahiyat-1 Ken’dn, 98.
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world, what is sought?,”'*> echoing classical
Sufi traditions that consider introspection cen-
tral to understanding one’s divine purpose. By
situating humanity within a sacred cosmol-
ogy, Rifa‘t affirms the interconnectedness
of intellect, soul, and body as reflections of
divine attributes. Such inquiry transcends
individual spirituality, offering a profound
counterpoint to the distractions of material
existence. For Rifa‘1, self-realization emerges
as the rediscovery of humanity’s divine ori-
gins, a process that realigns the human condi-
tion with its metaphysical roots. His emphasis
on reflective practice aligns with classical Sufi
traditions, where the journey of self-realization
is considered a pathway to understanding one’s
existential purpose within the divine order.'*

The human quest for meaning, disoriented
by rapid social and cultural shifts, is one of
the central themes Rifa‘1 explores. How can
an individual, submerged in the turbulence
of modernity, rediscover their essence? By
invoking the Sufi concept of the garib (strang-
er), he crafts an evocative metaphor for the
soul’s exile in the material world. His verse,
“We are strangers in this world, let us know’”'>’
calls attention to the displacement, many felt
in the face of rapid modernization. This line
is more than a lament—it’s a challenge to
the dominant intellectual trends of his time,
a reminder that human existence transcends
the physical world. Rifa‘1’s use of the bridge
(koprii) metaphor further develops this cri-
tique. In urging his audience to “gracefully
cross the bridge of existence,”’*® he reframes

155  “Tefekkiir et, ni¢in geldin bu diinyaya, nedir mat-

1Gb?” ibid. 115.

For more information on the socio-cultural shifts of
the late Ottoman period, particularly the tension be-
tween material progress and spiritual needs during
modernization efforts, see Quataert, The Ottoman
Empire, 223-230.

“Bu fani cihanda garibiz biz” Rifa‘1, [ldhiydt-1
Ken’an, 52.

ibid. 52-54.
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life as a transitional state, a journey, rather
than an end in itself. The bridge becomes a
symbolic passage, representing the spiritual
path that leads beyond the material world.
Rifa‘T’s poetic imagery invites readers to
question: if life is but a bridge, what lies
on the other side? And how does one walk
this bridge gracefully, without succumbing
to the distractions of the secular world? In
one of his contemplative lines, Rifa‘T writes,
“In humanity is the perfection of love, in
humanity is beauty”'® Rifa‘1’s portrayal of
humanity as an integral part of the cosmic
narrative further expands his exploration of
the human condition. He envisions humani-
ty as the beloved within the grand narrative
of existence, suggesting that “time and the
cosmos are enamored” with human potential.

In this context, humanity transcends the
role of a passive recipient of divine grace,
taking on the role of an active participant
in the ongoing recreation by love that invig-
orates the universe. This vision challenges
the reductionist views of his contemporaries,
which often prioritized empirical progress
and disregarded the sacredness of existence.
Instead, Rifa‘T advocates for a cyclical, sacred
understanding of existence—one that brings
individuals closer to the Divine rather than
leading them astray in the pursuit of mere
worldly gains. Through the integration of
these elements, his poetry extends an invi-
tation and a challenge to everyone who face
the modern world’s unknowns, both his der-
vishes and those beyond the tekke. Rifa‘1’s
lyrical reaction, by reconnecting with the
soul and acknowledging the impermanence
of the material world, offers a framework for
managing the complicated search for meaning
both in his time and beyond.

159  “insandadir askin kemali, insandadir cemali”

Rifa, flahiydt-1 Kendn, 161.
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Conlusion

Ken‘an Rifa‘T’s poetry emerges as a remark-
able synthesis of the Ottoman Sufi poetic
tradition and the intellectual and cultural
shifts of the late 19th and early 20th centu-
ries. In fldhiyadt-1 Ken'dn, Rifa‘1 preserves
the formal richness of classical divan and
tekke poetry while creatively engaging with
the socio-intellectual challenges of his era.
By addressing perennial Sufi themes such
as divine love, unity, and the human condi-
tion, his work bridges the continuity of the
Ottoman poetic canon with the transformative
demands of a rapidly modernizing society.
The findings of this study answer the research
question—“How did Ken‘an Rifa‘r’s poet-
ic innovations maintain the Ottoman Sufi
poetic tradition while responding to mod-
ern concerns?”—by highlighting the duality
of preservation and adaptation in his work.
Formally, Rifa‘t’s use of traditional meters
such as remel and hezec demonstrates his
rootedness in classical poetic structures, yet
his rare ability to seamlessly align his poet-
ry with musical compositions highlights an
innovative synergy, making his works a dis-
tinguished representation of the late Ottoman
tekke poetry and music tradition at its full
potential. His poetry transcends mere tex-
tuality, becoming an auditory and spiritual
experience.

Thematically, his portrayal of love—encom-
passing both its earthly and divine aspects—
reframes traditional Sufi ideals for a mod-
ern audience. By presenting worldly love as
a bridge to divine union, Rifa‘T modernizes
the classical Sufi discourse, making it acces-
sible and relevant to the individual struggles
of his contemporaries. Rifa‘T’s engagement
with concepts such as progress (terakki), free-
dom (hiirriyet), and homeland (vatan) reflects
his nuanced response to the intellectual cur-
rents of his time. His poetry critiques the
rationalist and materialist tendencies of the
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late Ottoman intellectual landscape, offering
instead a holistic vision where self-realization
and spiritual refinement are integral to mean-
ingful progress. Similarly, his reinterpretation
of vatan bridges its traditional Sufi meaning—
denoting the soul’s return to its divine origin—
with the emerging nationalist discourse of the
period, situating his work within a complex
interplay of metaphysical and political thought.
Crucially, Rifa‘T’s poetic vocabulary elevates
the potential of Turkish within the Sufi tradi-
tion, as he develops a lexicon that harmonizes
Turkish expressions with profound mystical
themes. His use of terms like sevgili (beloved)
and sevdigim (my beloved) reimagines the
expression of divine love, while phrases such
as yok-var olmak (to be in nonexistence-ex-
istence) provide an accessible articulation of
core Sufi concepts like annihilation (fana’)
and subsistence (bagd’). By synthesizing the
linguistic heritage of earlier Turkish Sufi
poets such as Yinus Emre, Niyazi MisrT, and
Uftade, Rifa‘T not only strengthens the con-
tinuity of this tradition but also expands its
expressive capacity, demonstrating the adapt-
ability of Sufi poetry to the evolving needs of
its audience. Ultimately, RifaT’s poetry does
more than sustain the Ottoman Sufi poetic
tradition; it reimagines it in ways that reso-
nate with the shifting intellectual and cultural
dynamics of his time. His ability to balance
instructive, didactic elements with lyrical and
ecstatic expression positions his work as both
a continuation of Sufi heritage and a medium
for addressing modern existential and social
questions. This duality—rooted in both clas-
sical forms and creative reinterpretation—
exemplifies Rifa‘T’s unique contribution to
late Ottoman tekke poetry. His works stand as
both a testimony to the enduring relevance of
Sufi thought and as a model of how spiritual
and cultural traditions can evolve without los-
ing their essence. By engaging thoughtfully
with the dynamics of contemporary discourse,
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Rifa‘Trevitalizes Turkish Ottoman Sufi poet-
ry and weaves it seamlessly into the fabric of
modern contexts.

Bibliography

Abdulbaki, Muhammed Fuad. el/-Mu‘ce-
mii’l-Miifehres li Elfizi’l-Kur’an, Istanbul:
Cagr1 Yayinlari, 1987.

Afifi, Ebwl-Ala. Tasavvuf, Islam’da Manevi
Devrim. Translated by H. Ibrahim Kagar,
Murat Siiliin, Istanbul: Risale Yayinlari, 1996.

Ahmet Midhat Efendi. Ben Neyim? Hikmet-i
Maddiyeye Miidafaa. Istanbul: Terciiman-1
Hakikat Matbaasi: 1891.

Akgura, Yusuf. Ug Tarzi Siyaset. Istanbul: Otiiken
Nesriyat, 2018.

al-Hucviri, Ali b. Osman. Hakikat Bilgisi:
Kesfu’l-Mahciib. ed. Sileyman Uludag.
Istanbul: Dergah Yayinlari, 2018.

al-Sarraj, Abu Nasr, el-Luma’ f1 al-tasawwuf.
Translated by R. A. Nicholson. Leiden: Brill,
1914.

Andrews, Walter G., Black, Najaat, and
Kalpakli, Mehmet. Ottoman Lyric Poetry:
An Anthology. Austin: University of Texas
Press, 2006.

Ankaravi, Ismail Rusthi. Minhdcii’l-Fukard. ed.
Safi Arpagus. Istanbul: Vefa Yayinlari, 2008.

Araci, Emre. “The Turkish Music Reform:
From Late Ottoman Times to the Early
Republic,” in Turkey’s Engagement with
Modernity: Conflict and Change in the
Twentieth Century. ed. Celia Kerslake and
Kerem Oktem. 336-148. London: Palgrave
Macmillan, 2010.

Arberry, A. J. Classical Persian Literature.
London: Allen & Unwin, 1958.

Askar, Mustafa. “Niyazi-i Misri”. TDV Islam
Ansiklopedisi, XX X111, 2007, 166-169.
Ates, Siileyman. Ciineyd-i Bagdddi: Hayati,

Eserleri ve Mektuplari. istanbul: S6nmez
Nesriyat, 1969.



KEN‘AN RIFA‘T AND THE DYNAMICS OF LATE OTTOMAN SUFI POETRY

Aydin, Mehmet. “Insan-1 Kamil”. TDV Islam
Ansiklopedisi, XX11, 2000, 330-331.

Ayverdi, Samiha, Nezihe Araz, Safiye Erol, Sofi
Huri. Kenan Rifai ve Yirminci Asrin Isiginda
Miisliimanlik. Istanbul: Kubbealt1, 2003.

Azamat, Nihat. “Osman Sems Efendi”. TDV Islim
Ansiklopedisi, XXXIII, 2007, 473-475.

Barkan, Omer Liitfi. “Osmanli Imparatorlugunda
Bir Iskan ve Kolonizasyon Metodu Olarak
Vakiflar ve Temlikler, 1. istila Devirlerinin
Kolonizator Tiirk Dervisleri ve Zaviyeler”,
Vakiflar Dergisi 2/2 (1942), 279-387.

Bilgin, A. Azmi. “Osmanlilar (tekke siiri)”. 7DV
Islam Ansiklopedisi, XXXIII, 2007, 559-562.

— “Tasavvuf ve Tekke Edebiyat1”. [Imi
Arastirmalar, 1 (1995): 61-82.

— “Tekke Edebiyatr”. TDV Islam Ansiklopedisi,
XL 2011), 381-384.

Binark, Ismet. Dost Kapisi: Ezel ve Ebed Arasinda
Ken’dn (Rifdi) Biiyiikaksoy. Istanbul: Cenan
Egitim, Kiltiir ve Saglik Vakfi Nesriyati,
2005,

Cevahiroglu Omiir, Melek. “The Sufi Order in
a Modernizing Empire: 1808-1876.” Tarih 1,
1 (2009): 78-79.

Crooks, Peter and Parsons, Timothy. “Empires,
Bureaucracy and the Paradox of Power”, in
Empires and Bureaucracy in World History:
From Late Antiquity to the Twentieth Century,
edited by Peter Crooks and Timothy Parsons.
Cambridge: Cambridge University Press,
2016.

Curry, John J. “Sufism in the Ottoman Empire,”
in Routledge Handbook on Sufism, edited by
Lloyd Ridgeon. 399-413. London: Routledge,
2021.

Cagrici, Mustafa. “Hiirriyet”, TDV Islim
Ansiklopedisi, X V111, 1998, 502-505.

— “Vatan”, TDV Islam Ansiklopedisi, XLII, 2012,
563-564.

Cavdar, Necati. “Ali Suavi’de Terakki ve
Medeniyet Diisiincesi: Muhbir Yazilar1”.

120

Tiirk Diinyasi Arastirmalar: 126, 149 (2020):
307-322.

Cetinsaya, Gokhan. “Kalemiye’den Miilkiye’ye
Tanzimat Zihniyeti” (The Mindset of
Tanzimat from Kalemiyye to Mulkiye),
Cumhuriyet’e Devreden Diisiince Mirasi:
Tanzimat ve Mesrutiyet’in Birikimi (The
Legacy of Thought Transferred to the
Republic: Learning from the Tanzimat and
the Constitutional Eras), edited by Tanil
Bora, Murat Giiltekingil. Istanbul: letisim,
2017.

Daniszade Sevket Gavsi, “Musikinin Edebiyata
Tatbiki”, Peyam-1 Edebi, Istanbul: 1330
[1912], 34: 5.

Demirli, Ekrem. Isldm Metafiziginde Tanrt
ve Insan (God and Human in Islamic
Metaphysics). Istanbul: Alfa Yaynlari, 2017.

— “Niyazi-i Misri (Tasavvufi Goriisleri)”, TDV
Islam Ansiklopedisi, XX XIII, 2007, 169.

— “Yunus Emre’de Insanin Kadimligi Sorunu:
‘Ezeli Vatanda idik’”. Dogumunun 770.
Yildoniimiinde Uluslararas: Yunus Emre
Sempozyumu Bildirileri 98-109. Istanbul:
BB Kiiltiirel ve Sosyal Isler Daire Baskanlig
Kiltiir Midirligii Yayinlari, 2010.

DIA. “Enciimen-i Suard”. TDV Islim
Ansiklopedisi, X1, 1995, 179-181.

el-Herevi, Hace Abdullah. Mendzilii s-sdirin.
trans. Abdirrezzak Tek, Bursa: Emin
Yayinlari, 2008.

Erbay, Erdogan. “Terakki, Islam ve Ahmed
Midhat Efendi”, Ahmet Midhat Efendi, edited
by Mustafa Miyasoglu. Ankara: Kiiltiir Ve
Turizm Bakalig1, 2012.

Ergiin, Mustafa, Ciftci, Baris. “Tiirk Diinyasinin
Ilk Ortak Egitim Reformu: Usil-i Cedid
Hareketi”. I. Uluslararas: Tiirk Diinyasi
Kiiltiir Kurultay:. 1-14. izmir: Ege Universitesi
Tiirk Diinyasi Arastirmalari Enstitiisii, 2006.

Ersoy, Mehmet Akif. Safahat [Stages]. Edited
by M. Ertugrul Diizdag. Istanbul: Kiiltiir ve
Turizm Bakanlig1 Yayinlari, 1987.



ARZU EYLUL YALCINKAYA

Findley, Carter. Bureaucratic Reform in the
Ottoman Empire: The Sublime Porte, 1789-
1922. Princeton: Princeton University Press,
1980.

Gibb, Elias John Wilkinson, and Edward
Granville Browne. 4 History of Ottoman
Poetry. London: Luzac, 1907.

Gildiituna, Hatice Dilek, Kayahan, Nazli. “The
Concept of the Goodly Life (Hayat Tayyiba)
in the Works of Kenan Rifa‘1”. Journal
of Islamic and Muslim Studies, Indiana
University Press 7, 2 (2022): 50-82.

Giiler, Omer Faruk, Merve Yildiz. “Esrefoglu
Rimi Divanrndaki Dini Tipler Uzerine Bir
Degerlendirme”. RumeliDE Uluslararasi
Hakemli Dil ve Edebiyat Arastirmalari
Dergisi, 32 (2023): 695-722.

Giiler, Feyza. “Seyh Uftadenin Tasavvuf
Anlayisinda Asli Vatan Diisiincesi ve
Kaynaklar1”. Biilent Ecevit Universitesi
Ilahiyat Fakiiltesi Dergisi 1V, 2 (2017): 191-
207.

Halman, Talat S. 4 Millennium of Turkish
Literature: a Concise History. Edited by
Jayne L. Warner, Newyork: Syracuse
University Press, 2011.

Hanioglu, Siikrii. 4 Brief History of Ottoman
Empire. Princeton: Princeton University
Press, 2008.

— Preparation for a Revolution: The Young Turks,
1902-1908. New York: Oxford University
Press, 2001.

Hofer, Nathan. “Endowments for Sufis and Their
Institutions,” in Sufi Institutions, edited by
Alexandre Papas. Leiden: Brill, 2021.

Hiiseyin Vassaf. Sefine-i Eviiyd. 1. ed. Mehmet
Akkus, Ali Yilmaz. Istanbul: Kitabevi, 2006.

Isik, Sever. “Akideden Mite: Antikite’den 20.
Yiizyila Ilerleme Kavram1”. Gaziantep

University Journal of Social Sciences 17, 1
(2017): 15-31.

Ibnii’l-Arabi, Muhyiddin. Resdilu Ibnii’l-Arabi:
Ibni Arabi nin Risdleleri. 1. Translated by

121

Vahdettin Ince. Istanbul: Kitsan Yayinevi,
(ty.).
Inal, Ibniilemin Mahmud Kemal. “Tahir”, Son

Asur Tiirk Sairleri. 1-10. Istanbul: Milli Egitim
Basimevi, 1970.

Jalal al-Din Rumi. The Mathnawr of Jalaluddin
Rami, I-VI. Edited by Reynold A. Nicholson.
London: The Cambridge University Press,
1925-1940.

Jamal, Mahmood. “Introduction.” Islamic
Mpystical Poetry, Sufi Verse from the Early
Mystics to Rumi. London: Penguin Books,
20009.

Kafadar, Cemal. Kim Varmis Biz Burada Yog
Tken? Dért Osmanli: Yeniceri, Tiiccar, Dervis
ve Hatun. Istanbul: Metis Yayinlar1, 2017.

Kalkisim, M. Muhsin. “Seyh Galib”. TDV Isldm
Ansiklopedisi, XXXIX, 2010, 54-57.

Kara, Ismail. “Islamcilik”, Modern Tiirkiye’'de
Siyasi Diisiince VI: Islamcilik. Edited by
Yasin Aktay. Istanbul: Iletisim Yayinlari,
2004.

Kara, Mustafa. Din-Hayat Sanat A¢isindan
Tekkeler ve Zaviyeler. Istanbul: Dergah
Yayinlari, 2013.

— Metinlerle Giiniimiiz Tasavvuf Hareketleri.
Istanbul: Dergah Yayinlari, 2010.

Kelabazi, Ebu Bekir. Dogus Devrinde Tasavvuf,
Ta’arruf. Edited by Siileyman Uludag.
Istanbul: Dergah Yayinlari, 1992.

Kemal, Namik. Vatan Yahut Silistre. Istanbul:
Trend Yayinlari, 2004.

Konevi, Sadrettin. Vahdet-i Viiciid ve Esaslari.
Translated by Ekrem Demitli. istanbul: iz
Yayincilik, 2008.

Kopriilii, Mehmet Fuad. Tiirk Edebiyatinda Ilk
Mutasavviflar. Ankara: Tiirk Tarih Kurumu
Basimevi, 1976.

Mardin, Serif. Yeni Osmanh Diistincesinin Dogusu
(The Genesis of Young Ottoman Thought).
Translated by Miimtazer Tiirkone, Fahri Unan,
Irfan Erdogan. Istanbul: fletisim, 2018.



KEN‘AN RIFA‘T AND THE DYNAMICS OF LATE OTTOMAN SUFI POETRY

Martran, Robert. Osmanli Imparatorlugu Tarihi.
Translated by Server Tanilli. Istanbul: s
Bankasi Yayinlari, 1989.

Oktay, Nese. “Recaizade Mahmut Ekrem ile
Muallim Naci Tartismasini Kanon Uzerinden
Okumak”. RumeliDE Uluslararasi Hakemli
Dil ve Edebiyat Arastirmalari Dergisi, 38
(2024): 310-325.

Ortayli, Ilber. Imparatorlugun En Uzun Yiizyili.
Istanbul: Iletisim Yayincilik, 2003.

Quataert, Donald, The Ottoman Empire 1700-
1922. London: Cambridge University Press,
2005.

Rifai, Ken’an. Rehber-i Salikin. Edited by
Mustafa Tahrali. Istanbul: Cenan Egitim ve
Kiiltiir Vakfi Yayinlari, 2019.

Rifai, Ken‘an. Ildhiyat-1 Ken’dn. Edited by Yusuf
Omiirlii, Dinger Dalkilig. Istanbul: Giinliik
Ticaret Gazetesi Tesisleri, 1988.

—. Ilahiyat-1 Ken’dn, Notalariyla Bestelenmis
Hahiler. Edited by Yusuf Omiirlii. Istanbul:
Cenan Egitim, Kiiltiir ve Saglik Vakfi
Yayinlari, 2013.

—. Listen from Love. Translated by Asuman
Sargut Kulaksiz, Aylin Yurdacan. istanbul:
Nefes Yayinlari, 2021.

—. Rehber-i Salikin. Istanbul, n.p., 1909.

—. Seyyid Ahmed er-Rifai. ed. Mustafa Tahrali.
Istanbul: Cenan Egitim Kiiltiir ve Sanat Vakfi
Yayinlari, 2015.

—. Sohbetler. Istanbul: Kubbealt1 Nesriyati, 2000.

—. Serhli Mesnevi-i Serif. istanbul: Kubbealt:
Nesriyati, 2000.

— Tuhfe-i Ken’an: Armagan. Edited by Mustafa
Tahral1. Istanbul: Cenan Egitim, Kiiltiir ve
Saglik Vakfi Nesriyati, 2018.

Schimmel, Annemarie. Mystical Dimensions of
Islam. Edited by Carl W. Ernst. Chapel Hill:
University of North Carolina Press, 2011.

Silverstein, Brian. “Sufism and Modernity
from the Empire to the Republic,” in Islam

122

and Modernity in Turkey, edited by Brian
Silverstein. 65-66. New York: Palgrave
Macmillan, 2011.

Somel, Selguk Aksin, and Seyfi Kenan.
“Introduction: The Issue of Transformation
within the Ottoman Empire,” in The Ottoman
Empire and Its Heritage: Politics, Society
and Economy, edited by Suraiya Faroghi and
Bogac Ergene. Leiden: Brill, 2021.

Seyh Galib. Hiisn ii Ask. Edited by Muhammed
Nur Dogan. istanbul: T.C. Kiiltiir ve Turizm
Bakanlig1 Yayinlari, 2002.

Sigsman, Adnan. “Galatasaray Mekteb-i Sultanisi”.
TDV Islam Ansiklopedisi, X111, 2002, 323.

Tahrali, Mustafa, “Ken’an Rifai”. 7DV Islam
Ansiklopedisi, XXV, 2002, 254-255.

Tanpinar, Ahmet Hamdi. 19. Aswr Tiirk Edebiyati.
Istanbul: Caglayan Kitabevi, 1988.

Tat¢1, Mustafa. “Yunus Emre”. TDV Islam
Ansiklopedisi, XLIII, 2013600-606.

Tekin, Mehmet. “Halkimizi Okumaya Aligtiran
[1k Gazete: Terciiman-1 Hakikat”. Tarih ve
Edebiyat Mecmuast 18, 12 (1982): 28-33.

Terzioglu, Derin. “Sufi and the Dissident in the
Ottoman Empire: Niyazi-i Misr1 1618-1694.”
PhD Diss., Harvard University, 1999.

Topuzoglu, Tevfik Riistii. “Hezec”. TDV Islim
Ansiklopedisi, XV1I, 1998 302-304.

Turan, Fikret. “Erken Donem Tiirk Tasavvuf
Siirinde Dervisane Uslup ve Nazim Dili
Tercihleri”. Asik Pasa ve Anadolu’da Tiirk
Yazi Dilinin Olugsumu Sempozyumu Bildiriler
1-2 Kasim 2013 Kirsehir. Edited by Fatih
Koksal. 455-462. Kirsehir: 2013.

Tiiresay, Ozgiir. “Between Science and
Religion: Spiritism in the Ottoman Empire
(1850s-1910s).” Studia Islamica, 113 (2018):
166-200.

Ucgman, Abdullah. “Muallim Naci”. TDV Islam
Ansiklopedisi, XXX, 2020313-316.

Uludag, Siileyman. “Ask (Tasavvuf)”. TDV Islam
Ansiklopedisi, 1V, 1991, 11-17.



ARZU EYLUL YALCINKAYA

Ulger, Mustafa. “XIX. Yiizy1l Osmanl Fikir
Hayatinda Konaklarin Yeri”. [lahiyat
Fakiiltesi Dergisi 13, 1 (2008): 197-206.

Ulken, Hilmi Ziya. Tanzimat tan Sonra Fikir
Hareketleri. Istanbul: Maarif Vekaleti, 1940.

Unal, Mehmet, Nurettin Caliskan. “Tiirk Siirinde
Vatan Kavraminin Anlam Seyri”. Sosyal
Bilimler Dergisi 4, 11 (2017): 264-286.

Yalginkaya, Arzu Eylil. Ken’dn Rifai: Hayat,
Eserlerive Tasavvuf Anlayisi. Istanbul: Nefes

Yayinevi, 2021.

Yazici, Tahsin. “Dervis”. TDV Islam Ansiklopedisi,
IX, 1998188-190.

Yilmaz, Ibrahim. “Klasik Arap Siirinde Nazim
Sekilleri”. Atatiirk Universitesi Ilahiyat
Fakiiltesi Dergisi, 22 (2004): 109-136.

Zihni, Mehmed. Mesdhiri n-nisd. 11. Istanbul:
Dari’l-matbaati’l-amire, 1295 [1877].

123






Ozgiin Derleme Makale ve Yazilar

Review Articles & Essays






Arabic Literature in America:
Sufi Poems Quoted by Omar ibn Said

Amerika’daki Arapga Literatiir:
Omer bin Seyyid’in Atifta Bulundugu Tasavvufi Siirler

Carl W. ERNST*

Abstract

One of the most remarkable figures in the history of Islam in America was Omar ibn Said (‘Umar b. Sayyid,
1770-1863), a Muslim scholar educated in West Africa, who was captured in warfare in his homeland and
sold into slavery in America in 1807. For over half a century he lived in North Carolina, enslaved by the
prominent Owen family of Fayetteville, and he left behind a small body of writings in Arabic that have for
the most part been misread and misunderstood. In this article, I would like to present three short poems
quoted by Omar in his writings, which provide a clear indication of the intellectual and theological range
of materials that he was familiar with.

Keywords: Omar ibn Said, Islam in America, al-Qasida al-Dimyatiyya, Magsiurat al-jawhara, Wasitat
al-suliik.

Ozet

Islam tarihinin Amerika’daki en dikkat gekici isimlerinden biri, Bat1 Afrika’da egitim gormiis, ana-
vataninda savasta esir diismiis ve 1807°de Amerika’da kole olarak satilmis Miisliiman bir alim olan
Omer bin Said’dir (1770-1863). Yarim asirdan fazla bir siire Kuzey Carolina’da yasamis, Fayetteville’in
onde gelen ailelerinden biri olan Owen ailesi tarafindan kolelestirilmis ve ardinda, cogunlukla yanlis
okunmus ve yanlis yorumlanmis Arapga kiiciik capli bir liretatiir birakmistir. Bu makalede, Omer’in
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yazilarinda alint1 yaptig1 ve asina oldugu entelektiiel ve teolojik malzeme yelpazesini agikar eden ii¢

kisa siir sunulacaktir.

Anahtar Kelimeler: Omer bin Said, Amerika’da Islam, Kaside-i Dimyatiyye, Divéinii Ebi Medyen, Serhu

Vasitatii’s-stiliik.

Introduction

One of the most remarkable figures in the
history of Islam in America was Omar ibn
Said (‘Umar b. Sayyid, 1770-1863), a Muslim
scholar educated in West Africa, who was
captured in warfare in his homeland and sold
into slavery in America in 1807. For over half
a century he lived in North Carolina, enslaved
by the prominent Owen family of Fayetteville,
and he left behind a small body of writings
in Arabic that have for the most part been
misread and misunderstood. In a recent study,
my colleague Mbaye Lo and I have produced
anew interpretation of his eighteen surviving
documents, systematically establishing their
meaning, and using them to correct the lies
and misrepresentations of Omar that were
widespread among missionaries and advo-
cates of slavery.! They maintained that Omar
had converted to Christianity and had refused
to consider going back to Africa because of
his happiness as a Christian slave.

Our reading of Omar’s documents has yielded
convincing evidence that this belief in Omar’s
conversion was false. Not only did he habit-
ually employ in his writings Islamic formu-
las from the Qur’an and blessings upon the
Prophet Muhammad, but he also quoted and
made reference to a significant range of Islamic
texts in Arabic, something that has barely been
recognized until now. He quotes twenty-five

1 Mbaye Lo, and Carl W. Ernst, I Cannot Write My
Life: Islam, Arabic, and Slavery in Omar ibn Said’s
America (Chapel Hill, NC: University of North
Carolina Press, 2023). A preliminary version of the
editio princeps of the Arabic texts can be seen on-
line at https://openiti.org/projects/Digital _Editions.
html as part of the Islamicate Texts Initiative (Open
ITI).
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passages from the Qur’an and only five brief
excerpts from the Bible. Arabic sources that he
quotes include grammatical works by al-Harir
and Ibn Malik (the only sources previously
discovered in Omar’s writings). In addition,
at critical junctures Omar cited fundamental
works of the Maliki legal school, such as the
Mukhtasar of Khalil and the Risala of Ibn
Abi1 Zayd al-Qayrawani. All this escaped the
notice of white enslavers and missionaries,
who assumed that there could not possibly
exist in Africa any literature to speak of, so
they firmly believed that literate Muslims
could only read the Qur’an and nothing else.

In this article, I would like to present three
short poems quoted by Omar in his writings,
which provide a clear indication of the intel-
lectual and theological range of materials that
he was familiar with. In evaluating his use
of these texts, as John Hunwick pointed out
some years ago, several preliminary assump-
tions can be made. First, any text from which
Omar quoted one or two lines was probably
known to him in its entirety, since these texts
were commonly memorized in West African
Islamic academies. Second, it is reasonable
to treat his quotations as intentional and not
random; they should be interpreted both in
terms of their location in Omar’s documents
and with reference to their original context.
Third, the items that we know he quoted were
not the only texts that he had read.?

Analyzing Omar’s documents and the texts
that he quoted highlights a paradox that faces

2 John Hunwick, “‘I Wish to Be Seen in Our Land
Called Afrika” *Umar b. Sayyid’s Appeal to Be Re-
leased from Slavery (1819),” in Journal of Arabic
and Islamic Studies 5 (2003): 62-77.
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any investigator of an unknown archive. That
is, it is challenging to interpret a text without
knowing the intellectual milieu that framed
it, yet one cannot understand that situation
without having read the texts. As a researcher
on Central Asian Sufi texts put it,

In order to have a more or less adequate
understanding of how the sufi brother-
hoods evolved in the region and which
transformations they underwent, it is in-
dispensable to study the corresponding
body of source materials; but in order to
describe them according to the standards
set, it is likewise indispensable to have a
clear understanding of the phenomenon it-
self which after all is reflected in a given
manuscript.’

Thus, the translation of the texts quoted by
Omar is an important step for the compre-
hension of his writings as a whole.

While the full analysis of Omar’s quotations
from these writings is found in the mono-
graph by Mbaye Lo and myself, I offer here
translations of these three poems in their
entirety, to provide a larger context for his
writings. The text he quotes are the follow-
ing: (1) a recitation of the 99 names of God
in a poem of 61 verses, of uncertain author-
ship, known as “The Damietta Poem” (with
some variations, al-Qasida al-Dimyatiyya,
al-Manzima al-Dimyadtiyya, or al-Da‘'wa
al-Dimyatiyya); (2) a poetic sermon in 120
lines by the famous early Sufi of the Maghrib,
Abt Madyan, entitled “The Pearl Poem in
A” (Magsurat al-jawhara); and (3) a theo-
logical poem in 144 verses on the fundamen-
tals of Islamic belief, “The Pearl Necklace
of the Path” (Wasitat al-suliik), by al-Hawdi1
al-Tilimsani. All three of these poems have
a strong resonance with the themes, prac-

3 Jirgen Paul, Handlist of Sufi Manuscripts (18th -
20th centuries) in the holdings of the Oriental Insti-
tute, Academy of Sciences, Republic of Uzbekistan
(Berlin: Klaus Schwarz Verlag, 2021), ix-x.

129

tices, and traditions of Sufism, which is not
surprising in light of the strong presence of
Sufism in West Africa over the centuries. To
my knowledge, none of these poems has been
previously translated into English, so this
will be an opportunity to present sources of
the Islamic literature of Africa that have not
only been preserved in their original milieu,
but also have played a part in the diaspora of
African Muslims across the Atlantic under
the appalling conditions of slavery. Space
does not permit a detailed examination of
these poems here, but they are presented as
anotable example of the extent of the literary
traditions connected to Sufism. Omar ibn
Said’s allusions to these texts two centuries
ago is an important reminder that Islam and
the Arabic language have had a role to play
in America from its very beginning.

1. The Damietta Poem
(al-Qasitda al-Dimyatiyya)*

Aside from being associated with Damietta
in the Nile Delta, nothing is known of Nur
al-D1n al-Dimyati, the presumed author of
this popular Arabic ode on the names of God,
which circulated widely in the Maghrib and
West Africa due to its magical and therapeu-
tical virtues. Its commentators include the
prominent Moroccan Sufi, Ahmad Zarriiq
(d. 899/1494). 1t is popular today in Arabic-
speaking Internet forums and YouTube
videos, where it is presented as having an
exceptionally strong power over celestial and
terrestrial bodies, as well as over humans and
jinn, especially as protection against occult

4 Nar al-Din al-Dimyati, “al-Qasida al-Dimyati-
yya,” al-Safha al-Rashidiyya al-Idrisiyya li-ahbab
wa-tilamidhat al-sayyid al-sharif Mahmud ibn
‘Uthman Basri (blog), 13 September 2018, ac-
cessed August 19, 2022, https:/hi-ain.facebook.
com/386896678322561/posts/729043544107871/, a
convenient source that has been used in the absence
of any modern published edition. The divine names
are capitalized in this translation.
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influences.’ Its key feature is the inclusion
of the 99 names of God mentioned in the
Qur’an, according to the standard list, gen-
erally presenting two names in a single verse.
Omar cites verse 12 on God’s forgiveness
and wrath as the fourth quotation in a short
undated text (Document 15 in our reckoning,
listed as no. 8 in the I'TI online version) that
presents an outline of salvation. His quota-
tion is inexact and even omits the two divine
names mentioned in this verse (Forgiving and
Wrathful), presumably out of respect for the
divine names, and under the assumption that
those familiar with the text would instantly
be able to supply the missing names.

I'begin first with “in the name of God” and
“Praise be,”

for the uncountable gifts in revelation.
Among them is God’s praise of himself
for himself, since no reciter accounts for
him.

And among them is God’s blessing, then
his peace

on Mustafa, the perfect secret of existence.
And another is when a problem is solved
by reciting the names of God when seclud-
ed.

5. We ask you, God, for safety and mercy,
and in safety, O Merciful, no fears endure.
O Compassionate, make my weak strength
compassionate,

O King, make me a helper and a refuge.

O Lord, O Holy One, make me a transcen-
dentalist,

and a changer of evil to peace, O Peace!

O Faithful, give me sound security,

and a long full veil, O Preserver.

O Glorious, remove my lowliness, for by
your glory,

I always have plenty, O Overpowering.

10. Reduce and humble the arrogant, O Lofty
One,

O Creator, make for me a retreat from people.

5 Ruggero Vimercati Sanseverino, “al-Dimyatt, Nar
al-Din,” in EI3, accessed August 19, 2022, http://
dx.doi.org/10.1163/1573-3912 ¢i3 COM_26037.
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15.

20.

O souls’ Originator, 'm exonerated;

O Shaper, by you my sickness is removed.
I’ve asked you, O Forgiver, for forgiveness
and repentance;

O Wrathful, by your wrath remove the ob-
stacles.

And give, O Giver, knowledge and wis-
dom.

and ease my sustenance, O Nourisher.
Open the way, O Opener, with guidance
and goodness,

and favor me with knowledge, O Knower.
Seize the spirit of every enemy, O Seizer;
and O Releaser of grace, overwhelm me
completely.

And O Diminisher, reduce every oppo-
nent’s power,

and O Exalter, raise me up despite the hat-
er.

By your strength, O Strengthener, my
power is strengthened;

O Abaser, be the one who humbles oppres-
sors.

You heard my prayer, O Hearer, so now
become

the Seer of my condition, with generous
mercy.

They complained of oppression to a Judge;
he is the Just — how much hard tyranny has
he destroyed!

He is Gracious toward my state, merciful
to my complaint,

and Knowing of my weakness if I am dis-
turbed.

I keep making mistakes, but the Gentle
one conceals them;

my Lord is Great at forgiving when I
stumble.

Pardoning one, cancel and forgive my sins
and my missteps,

Grateful one, maintain thanks in my heed-
less heart.

And raise my station, Lofty one, for by
your mention,

my worth is glorious, O Mighty one.
Preserver for my spirit, keeping me won’t
burden you,
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30.
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the Guardian, so send me sustenance, O
Lord.

Your protection is enough, Sufficer, so
save me;

you are Splendid, so illuminate my worth.
You are Judging, O God, so excuse me;
Loving one, make love descend into my
heart.

My Lord Noble in giving, make my gift
the best;

Watcher of enemies, that is enough, though
they be none.

I’ve asked, O Answering one, for accep-
tance of something,

O Comprehensive good, the source of
wondrous gifts.

Exalted one, make my memorial great for
the people,

and raise my victory’s army soon, O
Quickener.

O Witness of a people in what they have
done,

O Truth, take revenge upon them soon!
For you are my Protector, O Protector for
them all,

and my sufficiency, since the Powerful
one is guardian.

Strong one, strengthen my force, and pre-
serve me,

and your first ones in my friendship, O
Ruler!

I praise a Praiser who continues favor,

a Reckoner for those who seem cheerful
destroyers.

And Lifegiver, extend for me a precious
life;

Deathgiver, hasten death for my slander-
ous foes.

You began with your own goodness, Mak-
er of gifts;

and you are the Restorer of all that fades
or dies.

O Living one, bring back to life my dead
heart, so I keep

remembering you, Eternal one, while I am
connected.

And O Finder, find for us every objective,

40.

45.
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and O Supreme one, raise me, make me
trustworthy.

O Single one, I have no relief but you;

O Everlasting one, relieve me, say, “Your
worry’s gone.”

O Forceful one, destroy my enemy in his
trap;

O Destiner, ruin the lying gossiper.

O Quickener, let my memory continue in
the heights,

as my enemy’s memory sinks, O Delayer.
For precedence, O First one, say, “You are
the first,”

O Last one, decree that I die in prayer to
you.

My God, show me the truth, you are the
Outer,

and O Inner, cancel one who is a liar.

O Ruler, preserve people’s rulers, when
they become just and lofty, O Sublime one.
O Good one, drench me with goodness,
serve me

with my fate; forgive and accept me, O
Absolver.

O Avenger, my lord, avenge me on ene-
mies,

be kind and pardon me, O Exonerater.

Be kind to me, O Kind one, and helpful,
you've been my fortress, Master of the
Kingdom.

Pour your majesty on me, Majestic one;
your goodness keeps flowing, O Generous
one.

O Apportioner, base my intention on jus-
tice;

Encompasser, collect for me satisfaction’s
rest.

O Rich one, replace my poverty with
wealth,

O Enricher, sweeten my drink with con-
tentment.

Preventer, prevent me from evil and pro-
tect me;

Damager, be a punishment for enviers.
Provider, provide me with knowledge,
guide me;

Light, be the lamp for the light in my heart.
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O Guide, guide me to the truth with won-
ders;

O Renewer, increase my gain of knowl-
edge.

Keep guidance in my heart, O Subsisting
one,

and be my link to the mind’s knowledge,
O Inheritor.

Set my prayers on guidance, O Leader,

O Patient one, give me adornment for pa-
tience.

By your beautiful names! I prayed to you,
my lord.

As a beggar I brought them, my creator.
By your beautiful names! I prayed to you,
my sustainer.

As a beggar I brought them, my creator.
By your beautiful names! I prayed to you,
O God.

As a beggar I brought them, my creator,
In supplication to you, my lord, by their
grace,

and by them I hope for every hoped-for
goal.

So accept, O God, with your own satisfac-
tion,

and help me against troubled times, many
or few.

Be good, forgive, have mercy, suffice, and
help quickly,

turn, guide, and save everything com-
pletely.

For after that, the names of God are many,
and the greatest is most beautiful to the
wise.

So recite them, you there, repeat again,
And you’ll see all things made easy and
simple.

And God, be responsive to our prayer,
and please bestow your best bounties
upon us.

2. The Pearl Poem in A
(Magsirat al-jawhara)®

Abu Madyan Shu‘ayb al-Ghawth (d. 1198) is
one of the most famous Sufis of the Maghrib,
born near Seville and buried in Tlemcen
where his tomb is a prominent place of pil-
grimage. His Arabic poems have been widely
known throughout the region.” This particular
poem, which includes some stern sermons on
the topic of hellfire, was extremely popular
in West Africa, and hundreds of copies of
the text are known to exist. It is known as a
magsira, 1.e.,a poem rhyming in alif magsira.
Its distinct character justifies its title, “the
pearl” (jawhara). Especially noteworthy is
the section in verses 20-26, where the author
provides a list of the most prominent Sufis
of Baghdad in the ninth and tenth centuries.
This demonstrates a wide range of appreci-
ation of the Sufi legacy, from the ecstatics
such as Abt Yazid and Mansiir (Hallgj) to the
founders of the four major Sunni schools of
law. Omar quotes lines 64 and 65 in his 1819
letter (Document 1 in our inventory, listed as
no. 13 on the ITI website), addressed to his
enslavers, Jim Owen and John Owen, as part
of a strong warning against sin and invitation
to repentance, accompanied by his request to
be returned to Africa.

The poem in A that I have called the Pearl
is a polish for the rust that stains the mind.

6 Abii Madyan Shu‘ayb al-Ghawth, Diwan, ed. ‘Abd
al-Qadir Su'td and Sulayman al-Qurashi, (Beirut:
Kitab-Nashirtn, 1432/2010), 89-95. The title refers
to the use of alif magsiira as the end rhyme. Four-
teen additional lines not found in this edition (num-
bered 40, 50, 81, 83, 92, 95, 99-102, 111-114 in my
translation) have been supplied from the Spanish
translation by Ahmed Shafik, who discovered them
in a manuscript in Libya. See Ahmed Shafik, “Po-
ema de Exhortacion Piadosa: Maqsiirat al-Yawhara
de Abl Madyan: Traduccion y Notas,” in al-Anda-
lus Magreb: Estudios Arabes e Islamicos 23 (2016):
93-126.

7 Denis Gril, “Abt Madyan,” in EI3, ed. Kate Fleet
et al., accessed August 19, 2022, http:/dx.doi.
org/10.1163/1573-3912_ei3 COM_24740.
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Don’t keep company with others, except
those who

guide you from error to guidance.

Don’t be at peace with the world, for it

is a violent poison without a cure.

There is no hope of strength or healing
for one sickened by its disease.

One who does not study sciences and wis-
dom

is like the insects in the grass.

One who does not look away from the for-
bidden -

nothing can be expected from his heart but
obscurity.

One who seeks no counsel from the wise
and pious

is blackened inside from his regret.

We have no abode except the letters,

nor do we have knowledge except for vir-
tue.

Save provisions for a lonely grave,

where a man has lost what he acquired.

So do a good deed for the day of judgment
to be rewarded at death when meeting
God.

My brother, practice repentance, patience,
silence, fasting, and nightly vigil.

You must do retreat and meditate

to be safe from speech that causes harm.
For death comes suddenly, so be afraid;
you’ll meet it either by night or by day.
Repent what’s past, and anticipate now
what still remains of life that is decreed.
Awake from sleep, you heedless one,

and study hard, and be aware —

Travel the path of one who surpasses men,
Muhammad, best of messengers and
prophets.

Be careful, boy, of wandering from his
path,

for innovations are the worst of deeds.
Beware of greed, and likewise envy,
avarice, vain wishes, and arrogance.

The best virtues are abstinence and humil-
ity;

practice good morals and be generous.
Follow Ma'ruf al-Karkhi and then Sari,
then Ibn Adham, the pure and pious.
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Then Uways, and after him Abu Yazid,
and Junayd — how beautiful these loyal
ones!

Then follow Masriiq, and Dhii al-Niin

and Shibla, and Malik the pure,

And Thabit al-Banant, Ibn WasT',

then Habib al-‘Ajam1 who came,

Salih al-Madd, and Fath al-Mawsili,
Sufyan, Tawis al-Yamaniya,

Also Shaqiq, al-MunkadirT,

and Khawass, and Manstr were famous.
And Malik and Shafi‘1 excelled,

and Hanafi and Ibn Hanbal.

They are the ones illuminated by light of
him

who is beyond all other lights,

The noblest born of woman,

the best example of generosity,

More bountiful than a flood during a
drought,

braver than a lion when facing the enemy.
Beg help from him, when battles clash
where there is conflict, and trouble cen-
ters.

Those who follow his tracks are saved,
but those who oppose him perish.

Of all who rebel, one seeking his interces-
sion

perhaps will be saved from crimes he
committed.

Recognizing his guilt in this disaster,
paradise may be hoped for by their rank.
Then after this what he wants is attained
in pleasure in the highest paradise,

With clothing, food, and drink,

and then he weds his fair houri.

He attains great rank, including

a station alongside the chosen Prophet.
One who fights his soul over what it de-
sires

finds his lord’s satisfaction on judgment
day.

One who attains knowledge to practice it
reaches his desire and is saved from the
fire.

And one who is obedient to his parents
gets to eternity with full satisfaction.
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One who is disobedient to his parents

and does not repent, has a hard heart.

One who performs prayer at its times
you’d call blessed and satisfied.

One who does prayer at other times

you’d count cursed and destroyed.

One who fasts in heat and wakes by night
receives all that he wants in paradise.

One who fails to give alms on what he
earns,

his face and back will burn.

One who swears an oath as a criminal

fire will scorch his face and scalp.

One who cares not from where his food
comes,

his abode is hell, unlucky youth!

One who never stays within the laws

will perish with swift retribution.

One who is slack in repentance

himself will be burned until death.

The cause is your love of that which is
worth

a gnat’s wing to humanity’s creator.

One who does not proceed with intention
free of vanity only gains fatigue.

One who does not purify himself from
usury

will be like lion’s prey, all unaware.

One who does not abstain from fornication
tomorrow becomes like a great mountain.
One who is with the crowd committing
crime

licks the pus that drips from him.

One who does not save his tongue from
lies—

consider hypocrisy as his profession.

One who kills a soul without any right
receives eternal punishment from hellfire.
Snakes and scorpions bite him;

their poison won’t abate in seventy years.
The serpent is the size of a camel,

and the scorpion is like black mules.

The serpent travels six months,

while the scorpion’s journey is for a month.
One who doesn’t struggle with his soul is
lost,

and it won’t stop calling him to ruin.
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So protect yourself from enemies, these
four:

the soul, the devil, the world, and desire.
Do not harm a Muslim in his possessions,
his family, his honor, or his body.

Don’t approach oppression, or orphans’
goods,

don’t drink wine, and you get salvation.
False testimony, slander of women,

and back-biting lies are great sins.

By God! You're turning gray — what are
you waiting for?

my brother, do you grasp the fate of those
departed?

Are you crazy, or are you a fool?

your hair is white, but the heart is black.
You have seen how death destroys,
turning lovers’ houses into wasteland.

It alarms them no matter what they own,
orphaning children and burdening women.
You will think them hunters after happi-
ness

in the narrow grave in suffering.

How shall one who seeks heaven ease up
or sleep, if he obeys the lord?

How shall he laugh if he fears hellfire?
Amazing! how the weakling enjoys him-
self!

How can we be safe from hell fire,

before we reside in highest heaven?

For beyond us there will be the balances,
then the bridge, and scrolls unfurled —

A man will not recall his family there
until he sees salvation from those three.
Don’t pay attention to your soul, or an in-
novator,

and don’t accompany the ignorant.

Do not follow the erring and lustful,

or those who invite you to vanity.

Stay with the wise and the insightful,

my brother, so they save you from desire.
Hold the image of death before your eyes
to make poverty and suffering easy for
you.

Then remember the grave and the fear of
Munkir

and Nakir and their dreadful task.
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Their eyes are like blazing lightning,

And their voices sound like thunder,
When they come with dragging hair

to question the dead in the grave.

The dead man remains terrified to see
these angels and becomes confused.

God supports those who have faith

as they answer, in this world and the next.
The transgressor remains terrified,

as they beat him with iron goads and
hooked rods.

And after this reproof and mustering,

the sun’s heat, as it comes close to people,
Finally multiplies seventy times,

boiling the brains of all who disobey.

God will question all the worshippers
about four things, so think about them:
Their lives and what has perished of their
youth,

that’s lost, and what they purchased,
What they did with what they learned—
store up rewards, so you can answer this.
The lord will put a seal upon their mouths
so that their limbs will tell about their sins.
“Would that this creation never existed,
and that the day of judgment were not
seen!”

This day will be difficult, and feared

by every prophet, and every near angel.
Out of ignorance we have forgotten it.
Alas, our hearts distracted to indifference!
For everything you did is written down
what you seek pardon for, both great and
small.

For death is unavoidable for all,

no doubt of resurrection and reward.

Our sins surround us;

we weep over them and never tell them.
Our eyes don’t see, as if by night,

blinded from guidance by worldly desire.
Our life is fated to be heedlessness

of guided paths on which the race is run.
Our ears do not listen to the preacher;
their hearing’s deafened by obscenities.
We spend the day in search of sustenance
and pass the night in deepest sleep.

100. It’s a loss that has been aggravated
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to an extreme well known to the insightful.
One who sells his religion for interest,
will disobey during a fleeting life.

One who invests it for the benefit of oth-
ers,

will be in the most precious of assets.

[ warned you of corruption and rebellion,
I guided you with counsel and advice.

I told you what to do, but I didn’t do it,

I forbade you, but my heart didn’t cease.

I preached to others, but I should have
preached to my soul,

for it had abandoned the castle of guid-
ance.

Preaching to others is a torch that sancti-
fies —

it burns itself but is a light for people.

It’s a whetstone for sharpening another’s
spearpoint

made of iron, although it cannot cut.

By my soul! Be first to copy its command
and prohibition in everything traditional.
Command the right, forget about yourself,
As you have read in revelation’s book.

My soul, why do you say what you don’t
do?

The word of one who doesn’t act is hateful.
I hope you will make efforts for salvation
In order to become intelligent.

Abandon vanity, open up to the guide,
And be sincere, to round up enemies.
This is advice I give

to the sensible, the sane,

And every Muslim longing

For a fate that leads him to the right path.
I’'ve asked you, God almighty, who looks
over him

with a pure prayer, who is a host,

And by the Hashemite prophet Ahmad
Who seals peace and victory for me to-
MOITow,

For all the Muslims, each and every one,
Living or dead, and underneath the stars.
May God the Creator bless

the Messenger, the chosen sea of faith,

As many times as he numbers his crea-
tures, in heaven
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And earth, as grains of sand, plants, and
pebbles.

120. May God bless his companions and family,
The stars that guide the travelers by night.

3. Pearl Necklace of the Path
(Wasitat al-suliik)®

This poem was written by another schol-
ar from Tlemcen (modern Algeria), a poet
known as al-Hawd1, who was a close disciple
of the famous theologian Abt ‘Abd Allah
al-Santst (d. 895/1490).° The latter was the
author of many important works on Islamic
theology and mysticism, and was particularly
famous for his creeds, which are available in
short, medium, and long versions. Al-Hawd1
transformed the short creed of al-Saniist into
a poem of 144 verses, making it a neat sum-
mation of Islamic doctrines, handily avail-
able for memorization because of its verse
form. Al-SaniisT was so appreciative of his
disciple’s poetic summary that he wrote a
detailed commentary on it. The poem’s Sufi
tendencies are evident in passages like lines
25-26, where the author reflects on the pro-
phetic saying that describes creation as the
vehicle by which God is known. Omar quotes
verse 2 at the beginning of his 1819 letter to
the Owen brothers, and also as the first quo-
tation in Document 15, mentioned above. For
him, it functions as a declaration of divine
transcendence that is a fitting way to begin
any writing.

[Invocation]
Praise be to God, proved by our creation,
then by our need of him,

8 Abt ‘Abd Allah Muhammad b. Yiasuf al-Santst
al-Hasan1, Sharh wasitat al-suliik, ed. Nizar Ham-
madi, (Damascus: Dar al-Taqwa, 1440/2018), 249-
257. Since the poem of al-Hawdi covers a number of
themes, section titles have been added in brackets;
the author had already inserted the word “section”
in several places, evidently with the same intention.

9 H. Bencheneb, “al-Saniisi,” in E12, ed. P. Bear-
man et al., accessed August 18, 2022, http:/dx.doi.
org/10.1163/1573-3912_islam COM_1001.
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The first, the only, without beginning,

the last, the eternal, without ending.

I praise him in thanks at all times,

for guidance to the faith.

Then blessing and eternal peace

upon the chosen Prophet Muhammad,

His fine, gracious, and noble family,

and his companions, pious men and ca-
liphs.

[Introduction]

Now the noblest science is theology,

since he on whom it rests is its foundation.
I have asked God to make easy for me

a poem in rajaz meter with clear meaning,
Close to the source and the topics

that youths study in academies,

Which take the reader outside narrow dog-
ma,

requiring an insight that’s correct.

Many a just man among the great

gets from it what he needs, since it’s a
summary.

Inamed it “the Pearl Necklace of the Path,”
since it explains the nature of the path.
And we ask our lord for success

towards guidance, towards realization.

[Reason in Theology]

The subject is in dividing intellect’s judg-
ment

by clarify of proof, not by tradition.

The intellectual realm is restricted to proof
by necessary, possible, and impossible.

So intellectual necessity is everything
that is not impossible for the active intel-
lect.

And the impossible is all that is not found
as a concept in intellect when intended.
The possible can correctly be nonexistent
or existent, but its eternity is impossible.
Then for adults it is legally required

to know the truth of God decisively

From the necessary, possible, and impos-
sible,

not by tradition, but by proof.

In this way, the truth of the noble prophets
flows for them by these principles.
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[Proof of God as Creator]

The first, whose existence is necessary—
his proof'is our existing world.

For it requires an originator

independent of any other,

So that the subject is not thought to depend
on circular reasons or endless chains.
That is itself the proof of eternity,

the everlasting denial of nothingness.
Before, God was a solitary treasure

who had no need to create anything.

But he made creatures so they would know
him,

and worship him, and proclaim his unity,

[The Nature of God]

And his existence, different in its essence
and attributes from anything temporal,

Is not a body, no! Not bodily,

and not a place, not spatial.

And nothing is above to overshadow him,
nor any foundation beneath to lessen him.
He has no left or right or before

or behind or sleep or state of slumber.
For if he were to incline to the temporal —
glory to him!—he would be created,
Because of the preceding conclusive
proofs of eternity and permanence.

For he the most high exists by himself,
and independent in his holy attributes.
He does not stand in need of any place

or position to produce a journey,

For permanent eternal attributes

require the attribute of transcendence.
And he is solitary in his kingship,

and all is under his wrath and possession.
He has no second and no peer,

no administrator or minister,

For if by fate such were to be the case,
there would be two gods, or even many.
Impotence unavoidably negates
description of God, due to difference.
But proof and demonstration is correct,
because he is one without a second.
Living, knowing, wishing, decreeing,
conversing, hearing, and seeing,
Knowledge, power, and wish,

with life: you have won a gift.
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Were a single one of these attributes de-
nied to him,

all being from him must have been de-
stroyed.

[Creator and Creation]

But the creator’s power has influence,
and every being is measured by it.

And with the wish he is the specifier

and by it every measured thing is speci-
fied.

They both have connection to the possible,
not to the impossible, by clear proof.

And servants have an elemental power
through the creator’s own created power.
But he is not subject to influence

from servants; that is the teaching of guid-
ance.

Just as they have an intended purpose,

he has one in his healing and beneficence.
The servant is compelled by this expres-
sion

in a frame chosen without coercion.

But our lord does as he wishes,

fate flowing according to his desire.

[God’s Knowledge]

And his knowledge absorbs what is known,
containing existence and nonexistence.
He has encompassed everything named
in knowledge, in number, and in splendor.
The universal is not hidden from his
knowledge

among the rest of things, nor the partic-
ular,

On land or sea or in the heavens,

or anything else in existence.

His hearing, sight, and speech are all
existent, having no cessation,

Eternal, like his sublime essence,

and like his lofty radiant attributes,
Which have the book and saying as a
scripture—

denying that to him would be a defect.
But defect in his attributes is impossible—
no, he is first and truest in perfection.

He hears the footfalls of ants and mosqui-
toes

whether in desert or in deep ravine.
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He hears the worry in one’s thoughts
and what is uttered in one’s mind.

He sees the atom and what is yet smaller; 80.

nothing is hid from him in any station.
And he sees food on the path

of its journey through veins to limbs.

All that is heard and all that is seen

is unveiled to our powerful lord.

His hearing and seeing are both connected
to everything existing, as verified.

[God’s Speech: the limits of scripture]
His speech is eternal, without discrepancy,
without sounds, and without letters.
Moses heard him on Mt. Sinai,

and our Prophet heard him in the heights.
But all that’s thought within the heart,

the conceptions, and the limbs —

85.

Our lord God the powerful king

is glorious and mighty beyond that.
Resemblance does not apply to one who
lacks

resemblance or likeness, which he tran-
scends.

Intellects are confounded by describing
him;

there is no path to comprehending him.
How different are they who are guided to
him

by his creation, from those who seek proof
of him.

Section. [God’s Attributes]

And the attributes that are mentioned are
for negation, for the soul, or for the essence.
So it is incumbent on mature believers

to firmly know that these are all correct,
In our lord’s truth, just as it’s impossible
for their opposites to be in his transcen-
dent truth,

Since he is prior and truer in majesty,

in ornaments of glory, and qualities of per-
fection.

Section. [God’s Actions are Free]

As for what he permits in his actions,
the possible proclaims his perfection.
Therefore what he originates for people,
and sustenance that he conveys to them,
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And benefits that he has shown to them,
and all the bounties and the gifts,

And the guidance and the faith,

and deviation and disobedience,

And generosity and reward,

and permission and punishment—

There is no duty for him in all these;
rather, he is deserving of praise.

If he is kind to the sinner and harsh to the
good,

and merciful to all, yet punishes the whole,
That is the possibility that was ordained,
and his action was fine and beautiful.

The one who has absolute ownership

has control that is verified.

If some affair were obligatory for him,

or if his possibility became impossible,
Permissible would turn into impossible,
or necessary — that’s incomprehensible.
And seeing God is proven intellectually;
how, in this world or the next, comes from
tradition.

Just as God sees us without direction,

we shall clearly see his sublime essence.
The view of one who denies this is refuted,
for he who is transcendent is existent.

Section. [Revelation]

The mission of the noble prophets

to humankind is in accord with reason,
Despite their challenge to the miracles
according with the prophets’ call to people.
For this is in the role of the divine word,
addressing people without any error:

“My servant speaks truth; accept what he
brings,

and follow him in everything he does.”
Then in the prophet’s case, it is necessary
to meet what he calls for with acceptance
Or the miracle that they challenged,
according with his call when it appeared.
Honesty, purity, and eloquence

are parts of prophecy to him entrusted,
And his authority is to be seen

over his people, likewise his command.
And they prefer him over their posses-
sions,

life, and children, and their family.



CARL W. ERNST
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of lies, deception, or sinfulness,

Or hiding any part of revelation,

or abandoning advice for violent force.

He defies every description attached to
him

by faultfinding and all that it implies.
[The Prophetic Role]

The Prophet is permitted necessities
recognized as the human condition,

Such as eating, drinking, marriage,
sleeping, sickness, war, and conflict,
Lodging, riding, wearing clothes,

and everything else on which life is based,
And other things required by the body.
His words and deeds are all beautiful!
The right of one prophet is like the right of
all of them,

since they are the people worthiest of
highest honor,

For they are in the attribute of prophecy,
made equal or superior to humanity.
Some exceed others in their gifts,
distinguished by superior degrees.

[Uniqueness of Muhammad]

But the best of the prophets and the mes-
sengers

is our prophet, Muhammad the faithful
guide.

Existence was created from his light,

so proof and demonstration then appeared.
For he has brought the established Qur’an,
a miracle to last through the ages,

And miracles whose number is uncounted,
whose worth is proclaimed among the
prophets.

Every prophet’s miracles came to an end
when he expired, while his law remained.
But the signs of Ahmad did not expire

nor were they voided over time by resis-
tance.

The everlasting miracle of the Qur’an,
one of the greatest proofs, will be enough,
And his completed mission to the wise,
the strongest evidence he was the best of
men.
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And if tomorrow he holds the flag among
the prophets,

his community will thereby be the best.
This is proof by intellect and tradition,
which intellects don’t contain by counting
it.

[Faith]

Faith and confirming it are necessary,
with everything that sums up or defines it,
Like duty, the exemplary, or virtue,

that constitutes his glorious community.
And faith in the angels is required,

and their reality, so don’t neglect it.

And all that is affirmed, delivered, and
corrected by his words, should be estab-
lished.

And everything that’s finished or will fin-
ish now,

and things that are concealed in the future,
Like what will happen at the end of time —
corruption, opposition, and dissent,

The question of the grave and its reward,
and punishment and forgiveness,
Resurrection, bridge, and balance scales,
garden of paradise and fire of hell.

When all associations are cut off,

and justice is delivered to the people,
Then one who obeyed or rebelled in action
is rewarded in measures weighing a mus-
tard seed.

[Judgment]

There is no one who escapes his own in-
justice

in anything, even if it’s only nail clippings,
Except if God wishes it from generosity,
bestows forgiveness, and satisfies oppo-
nents,

With hidden things other than that,

and every strange thing that is controver-
sial,

Like the night of the ascension and what
it entails,

and everything good that it produced for
him;

That is an ocean that does not have a shore,
nor do buckets muddy its water.
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[Prayer]
135. Let us be satisfied with them to this extent,
since it contains enough for happiness.
And let us ask God, who inspires us
with his grace, for the poem on what he
taught us,
That it closes beautifully for us and with
proof
both for a question and at time of death.
Let him show forgiveness to the fathers
and the mothers, so too the prophets,
and our shaykhs from whom the light
of their influence shines on us and explains,
140. And every reciter and every scribe
and kindly overseer and master,
By the glory of the best of prophets,
Mustafa,
illustrious leader and best possession,
Muhammad the praised, the best of prais-
ers,
the chosen one, beloved of creation’s lord.
The best of blessings and peace be upon
him,
the dawn that dispels the shadows of dark-
ness,
And his family, companions, and all who
follow him privately and publicly.
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Abstract

There are only four Islamic texts on theology and philosophy which are known to have been translated
into Chinese before the twentieth century. One of them, Ashi “‘at al-lama‘at, JamT’s commentary on Fakhr
al-Din ‘Iraqi’s Lama‘at, was translated by She Yunshan. He was one of the earliest members of the school
of thought known as “the Muslim Confucianists.” In this article, I will present a few examples from
Yunshan’s translation, who is also known by the penname Ponachi, in order to illustrate the elegance of
his understanding of the universal dimensions of Sufism.
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Introduction

Only four Islamic texts on theology and phi-
losophy are known to have been translated
into Chinese before the twentieth century.
All four were in Persian and written by
well-known Sufi teachers. Two are from the
thirteenth century, namely Mirsad al-‘ibad
of Najm al-Din Razi and Magsad-i agsa of
‘Aziz Nasaf1. Two more were written by ‘Abd
al-Rahman Jami, the prolific poet and propa-
gator of Ibn ‘Arabi’s school of thought, who
died in 898/1492.

One of the two books by Jam1 was Lawa’ih,
which was translated by Liu Zhi #|£Y in the
early 18" century, and which I translated into
English in Chinese Gleams of Sufi Light.'1
The other is Ashi “at al-lamaat, “The Rays
of the Flashes,” which is Jam1’s commentary
on Fakhr al-Din ‘Iraqi’s Lama‘at. ‘Iraqi wrote
The Flashes, which is an exquisite little text
on divine love, after attending Sadr al-Din
QunawT’s lectures on Ibn ‘Arabl’s Fusiis
al-hikam. So, in fact, we have three Chinese
texts pertaining to the line of Ibn ‘Arabt and
Qiinawl. Two are by Jami and the third is
by ‘Iraqi, which is included in Jam1’s text.
The translator, however, makes no attempt
to distinguish ‘Iraqt’s text from Jam1’s com-
mentary, so it would be extremely difficult
to separate the Chinese text of the Flashes
from its explanation.

The translator of Rays was She Yunshan
i, Twill be referring to him as Ponachi
Tz 441952, which is the penname he used when
he translated the book. He was one of earliest
and most active members of the school of
thought known as the Huiru, “the Muslim
Confucianists.” He was also involved with the
translation of Magsad-i agsa. He was born
around 1635 and was still alive in 1697, when

1 Sachiko Murata, Chinese Gleams of Sufi Light:
Wang Tai-yii’s Great Learning of the Pure and Real
and Liu Chih’s Displaying the Concealment of the
Real Realm (Albany: SUNY Press, 2000).
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he wrote a preface to the genealogy of the
Huiru composed by one of his students.?2

We do not know when Ponachi translated
Rays. From the genealogy we do know that
he found it the most difficult of the Persian
texts with which he worked. This is not sur-
prising, given that Jam1 was well-versed in the
technical terminology that was established
in the thirteenth century by Qunawi and his
students, such as Sa‘ld al-Din Farghani, ‘Afif
al-Din al-Tilimsani, and Mu’ayyid al-Din
Jand1. None of these authors is easy to read.
In contrast, even though ‘Iraqi was a student
of QuinawT, he wrote prose and poetry that is
relatively simple and straightforward.

In any case, in his commentary on the
Lama‘at, Jam1 wanted to show that ‘Iraqi’s
text, despite its apparent simplicity, is deeply
rooted in this school of philosophical Sufism.
Jam1 was of course a master of this school
of thought, as he demonstrates in several
theoretical books. The earliest of his books
on philosophical Sufism was Naqd al-nusiis,
which consists mainly of texts selected or
translated from the main line of Ibn ‘Arabi’s
followers. And the last of his books was his
Arabic commentary on the Fusiis al-hikam.

Jam1’s 150-page commentary on the Lama at
has a dense introduction concerning technical
terms. He then uses this terminology through-
out the text in order to show how ‘Iraqi is
firmly rooted in the metaphysics, cosmolo-
gy, and spiritual psychology that formed the
backbone of this school of thought.

In their writings the Chinese scholars made
little or no attempt to transliterate Arabic
words into Chinese. This meant that they
needed Chinese equivalents for all the Islamic
terminology. This situation was much dif-

2 On this genealogy, see the study of Zvi Ben-Dor
Benite, The Dao of Muhammad: A Cultural Histo-
ry of Muslims in Late Imperial China, (Cambridge:
Harvard University Asia Center, 2005).
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ferent from that of other languages, espe-
cially those that adopted the Arabic script,
for those languages simply imported Arabic
and Persian as needed—as we do in English.

The Chinese terminology that Ponachi and
other Muslim scholars used would have
been familiar to all educated Chinese, since
they would have been conversant with the
language of Neo-Confucianism, which had
been the basis of the Chinese worldview for
centuries and was presupposed in the exam-
inations through which government officials
were accepted and promoted. Western schol-
ars call this school of thought “Neo” because,
in contrast to early Confucianism, it borrows
and adapts many concepts from Daoism and
Buddhism.

I began translating Ponachi’s book into
English about five years ago. I am following
the literal meaning of the Chinese terms as
closely as I can. At the same time, [ am trying
to translate the terminology as it has been
rendered into English by Western specialists
on Chinese thought. As a result, the English
text reads like a book on Chinese philosophy,
which in fact it is. But, as soon as we juxta-
pose it with the Persian original, we see that
it is also a thoroughly Islamic text.

In order to provide a sense of what Ponachi
accomplished by translating this book into
Chinese, I want to take a brief look at the first
five sentences of the second flash in ‘Iraqt’s
text, which altogether has twenty-eight flash-
es. The first three sentences are prose, the
second two are two lines of poetry. The sen-
tences are these:

) o 4 aas oS Canler gie Ollo
. = . Ve .

v\.:'\:UL_J. (JLQ 2 Cfbj—&.{; u.g_bp— BEE

Sultan Love wanted to pitch His tent in the

desert. He opened the door of the store-

houses. He sprinkled the treasure on the
cosmos.
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In the first Flash, ‘Iraqr had explained that
Love—which is the absolute, unbounded
reality that underlies all reality—disclosed
itself as lover and beloved and thereby estab-
lished all dualities in the universe. Now, in
the second Flash, ‘Iraqt is explaining how
Love discloses Itself through the multiplicity
of the universe.

In his commentary, Jam1 assumes that the
reader already knows that “Sultan Love”
means the beginningless and endless Essence
of God, since this was explained in detail in
the introductions and the first Flash. Hence he
comments that the discussion here concerns
the Essence understood as the Beloved, not
as the unbounded, absolute reality, which
transcends any sort of relation with anything
else. This is because, “the Essence Itself has
an equal relation with the existence and
the nonexistence of the cosmos. It does not
demand the existence of the cosmos, nor does
It demand its nonexistence.”

Ponachi translates “Sultan Love” as “the sov-
ereign of Real Love.” The word Real (zhen IE)
plays an especially important role in Chinese
Islam. It is used to translate Arabic sagq in
its two main senses, that is, “real” as opposed
to unreal, and “truth” as opposed to false-
hood. It is also used as a modifier to show that
something is thoroughly Islamic. One of the
most common designations for the religion of
Islam is “The Pure and the Real” (gingzhen
{HIE). As a result, the word “Real” occurs
much more often in the Chinese translations
of Persian texts than does the word fagq in
the Persian originals. Ponachi’s translation
of “love” as “real love” is a good example.

In JamT1’s explanation, we meet several import-
ant technical terms, including “unbounded-
ness” (itlag), “Essence” (dhat), “‘existence”
(wujid), and “nonexistence” (‘adam). The
translator needed Chinese equivalents for
these words. Existence and nonexistence—or
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being and nonbeing—are common terms in
Chinese thought, so the difficult words here
are dhat, “Essence,” and itlag, “‘unbounded-
ness” or “absoluteness,” both of which are
used frequently by Jami.

In Islamic thought the word essence is used to
designate the thing in itself as contrasted with
the thing’s names and descriptions. In the case
of God, the standard triad is Essence, attri-
butes, and acts. The word “attributes” (sifaf) is
a synonym for “names” (asma’), both of which
are commonplace in Islamic texts. But how
should they be expressed in Chinese? For both
attribute and name, Ponachi uses two Chinese
characters to designate one Arabic word. For
“names,” he sometimes uses “names-and-col-
ors” (mingse %4tf) and sometimes “venerated
names” (zunming B44). For “attributes” he
uses “movements-and-stillnesses” (dongjing
HJii). In the ancient Yijing—the Classic of
Change” to which both Confucianism and
Daoism look back—and in later Chinese
thought, “movement and stillness” are used
to designate all activity in the universe. The
relation between the two is similar to that
between haraka and sukun in Islamic texts.
When Jami talks about God’s “names and
attributes,” as he commonly does, the Chinese
text typically has four characters, which I
translate, for example, as “names-and-colors
and movements-and-stillnesses.”

As for God’s Essence, it is unknowable by any
but God Himself, which is why knowledge of
Him is confined to His names and attributes.
Jami explained this in the introduction. After
translating Jam1’s explanation there, Ponachi
made the comment that this is exactly what
the Confucian scholars say when they draw
a distinction between the Non-Ultimate (wuji
JHEMY) and the Great Ultimate (taiji AH), a
well-known discussion in Neo-Confucianism.

As a Chinese equivalent for the word dhat,
Ponachi uses several different words. Most
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commonly he uses “suchness” (ran %),
though usually with a modifier, as in the
expression “the root suchness” (benran ZK3X),
which occurs 140 times in the text. Translators
of Chinese texts often render “suchness” as
“self-so.” It means what a thing is in itself.
It points to something that is undoubtedly
there but is also ineffable and beyond. This
is exactly what the word dhat does in Arabic.
Remember that dhat is originally a pronoun,
meaning “possessor of.” Pronouns, as the
Arabic grammarians tell us, “point” (ishara)
at something without telling us what the thing
1s. Hence when we talk about God’s attributes,
we are explaining the reality at which we are
pointing. In this sense, the word dhat means
the same as the pronoun Auwa, “He.” Hence
huwiyya, “he-ness,” is a synonym for essence.

The next important term, it/ag, I am translat-
ing here as “unboundedness.” Ponachi trans-
lates it as “penetration” (fong i), a common
philosophical term that suggests omnipres-
ence—for example, the omnipresence of the
Dao. This is the same sort of notion that can
be understood from the Quranic verse He is
with you wherever you are (57:4).

In the passage, Jam1 says that ‘Iraqt is look-
ing at Love “in respect of belovedhood, not
in respect of unboundedness.” The Chinese
reads, “from the level of Belovedhood, not
from the station of the Penetrating Suchness.”
Jam1 then writes, “the Essence Itself has an
equal relation with the existence and the non-
existence of the cosmos; It does not demand
the existence of the cosmos, nor does It
demand its nonexistence.” Ponachi trans-
lates: “In respect of Itself, the Substance is
equal relative to the being and nonbeing of
the world; It searches neither for its being nor
for its nonbeing.” Here Ponachi translates
essence as “substance” (ti ), as he does in
several other passages as well. Substance
is one of the most common terms in Neo-
Confucian thought. It designates the thing in
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itself as contrasted with its “function” (yong
H). The pair, “substance and function,” is
used in much the same way as the Arabic
pair “essence and attribute.”

To come back to ‘Iraqr’s first sentence, he
said, “Sultan Love wanted to pitch His tent
in the desert.” Jam1 next explains that the
“tent” which Love wanted to pitch was man-
ifestation (zuhiir). And the “desert” in which
Love pitched the tent was “the engendered
beings” (mukawwanat). The “engendered
beings” are all the things that come into exis-
tence as a consequence of God’s engendering
command (amr takwini), which is His word
“Be!” (kun). In other words, the engendered
beings are all creatures.

= =

Ponachi translates ‘Iraqi’s sentence as “[Love]
wanted to set up the curtain of the treasure
of appearance in the great desert of the ten
thousand images.” “Ten thousand images” is a
fine translation for “engendered beings.” “Ten
thousand” is a commonly used to refer to all
created things, as in the common Chinese
phrase “heaven, earth, and the ten thousand
things.” Muslims understood this phrase to
be equivalent to the Quranic expression,
“heaven, earth, and everything between the
two.” The idea that the ten thousand things
are “images” (xiang %) is often found in
Chinese thought. After all, “manifestation” is
the manifestation of something. To talk about
phenomena is to say that there are noumena
beyond the phenomena. In Quranic terms,
everything is a “sign” of God, that is, an
image pointing to the Real.

In the second sentence, ‘Iraqi says that the
sultan of love “opened the door of the store-
houses.” Jami explains that these storehouses
are the names and attributes, “for each name
and attribute is like a storehouse within which
pearls are hidden—that is, properties and
traces—which become receptive to mani-
festation after they are entified.”
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In this sentence, “properties and traces”—
ahkam wa athar—is a common expression
that was used constantly by Ibn ‘Arabi to
refer to the manifestation of the names and
attributes on the level of phenomenal things.
The “property” of a thing is that which is
proper to it or specific to it. In Quranic terms,
the properties and traces are the “signs” of
God. Hence the “names and attributes” are
the universal realities that disclose God’s
Essence. The “properties and traces” are
then the signs that display these names and
attributes. Ponachi translates the two terms
together as “tracks and traces” (zongji HtHh).

In Ponachi’s version, ‘Iraqi’s sentence along
with Jam1’s explanation comes out like this:
Love “opened up the various storehous-
es of the names-and-colors and the move-
ments-and-stillnesses, for each of the names-
and-colors and the movements-and-stillness-
es is one treasure-place in which is contained
the treasure of the tracks and traces that are
revealed after manifestation.”

In the third sentence, ‘Iraqt says, Sultan Love
“sprinkled the treasure on the cosmos.”
In Jam1’s explanation, we run into another
famous term made current by Ibn ‘Arabi,
namely ‘ayn thabita, “fixed entity.” Ponachi
translates it as “subtle root” (miaoben IHAS).
This translation demonstrates his excellent
understanding of Arabic technical terminolo-
gy. By the time of Jamy, “fixed entity” was a
common expression. Like Qiinaw1 and many
others, Jam1 used it interchangeably with the
philosophical term mahiyya, “quiddity” or
“whatness.”

According to Ibn ‘Arabi, the fixed entities
are the infinite things that are known for-
ever in God’s omniscience. They do not
exist in themselves, only as they are known
to God. They come into apparent existent
when God says “Be” to them. Once they
appear in the cosmos, they can be called “the
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existent entities.” These existent entities are
precisely “the engendered beings,” the result
of the engendering command “Be!” Or, as
Ponachi puts it, these existence entities are
“the ten thousand images.” But existence—
wujiid—is strictly a divine attribute, so the
existence of the entities is not real because
they disappear. They are images of reality,
not reality itself.

Ponachi was perfectly aware that “fixed enti-
ty” and “quiddity” are synonyms. Jam1 uses
both terms throughout the text, and Ponachi
translates both as “subtle root.” “Subtle”
(miao %) in Chinese thought designates
the invisible, impalpable something that is
perceived only through its tracks and traces.
“Root” (ben &) is an extremely common
word in these texts, meaning the beginning
and origin of things in the Real. Ponachi often
uses it for emphasis, in the same way that he
uses the word “Real” itself. In fact, he adds a
comment in the introduction saying that one
of the ways to refer to the reality of Existence
is to call it “the Real Root” (zhenben E.A),
an expression that he often uses in the trans-
lation, though it has no exact parallel in the
Persian.

As for “subtle root,” Ponachi provides his
own definition of the term by saying “your
subtle root is the substance of the Real Being
related to your affairs.” This is an excellent
description of how the fixed entity, though
nonexistent in itself, is the root of a thing in
the Real Existence. In this respect Ibn ‘Arab1
sometimes calls the fixed entity “the specif-
ic face” (al-wajh al-khdss), meaning God’s
face—which is His Essence—inasmuch as
it is looking at that specific entity.

JamT1’s explanation of the third sentence is as
follows: “He sprinkled the treasure, that is,
the treasure of the properties and traces of the
names and attributes, on the cosmos, that is,
on the fixed entities of the cosmos.” Ponachi
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translates it like this: Love “scattered the var-
ious traces of the treasure of these names-
and-colors and movements-and-stillnesses
over the subtle roots of the world.”

The two lines of poetry are taken from one
of the poems in ‘Iraqr’s divan. They read:

e LaSy cslsy
e 92y ) ppr 4 U
ﬁébﬁwd)w&
e )3 uSS g8 4 52

He raised the parasol and lifted up the
banner

to mix existence with nonexistence.

The unsettledness of tumult-inciting Love
threw evil and tumult into the world.

Jam1 explains each of the half-lines of the
poem individually, so it is not completely
clear that the four half-lines are in fact one
poem. In commenting on the first half-line,
he begins by explaining the appropriateness
of the poem’s imagery for a sultan. A para-
sol is raised over a sultan’s head only when
he comes out from his private residence to
appear in public. But clearly the poem is about
the relationship between existence and non-
existence, so Jam1 then offers an explana-
tion in terms of the fixed entities, which are
“nonexistent,” as the texts tell us repeatedly.

So, JamT says, it may be that “what is meant
by the ‘parasol’ is the fixed entities of the
cosmos, and what is meant by ‘raising’ them
is bringing them forth from the level of fixi-
ty in Knowledge to manifestation in entity.”
“Fixity in Knowledge” means, of course,
existing as fixed entities in God’s knowl-
edge. Manifestation “in entity” (dar ‘ayn)
means in the existent entity, that is, in the
outward world. But the “existent entity” and
the “nonexistent entity” are the same thing.
The only difference between the two is the
manifestation of the existent entity to itself
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and to others because of its engendered being,
the result of the engendering command “Be!”

Ponachi’s usual habit with poetry is to turn
the lines into Chinese verses. In the resulting
formal Chinese poems, the relation of the
Chinese characters to the Persian words is
often difficult to discern, though the overall
sense of the poem is usually preserved. We
know from the genealogy of the Huiru that
Ponachi was taught the Chinese classics as
a child and was already showing skill at rec-
itation and literary composition by the time
he was ten years old. He displays this skill
in his translations of the many poems in the
Persian text. This is in stark contrast to Liu
Zhi, the scholar from the next generation
who translated Jam1’s Lawaih into Chinese.
Liu Zhi usually dropped Jam1’s quatrains,
even though they sum up the argument of
the prose.

In translating the first half-line of the poem,
Ponachi gives the gist of Jam1’s explanation
of the raising of the parasol without both-
ering with the technical terms like “fixity”
and “entity.” He writes “The explanation
may be this: The ‘parasol’ means the subtle
roots of the ten thousand images. ‘Opening’
means making them ascend from the level
of the Inward World to manifestation in the
Outward World.”

Jam1 continues: “For, when they come from
the level of Knowledge to entity, the shadow
of their properties and traces must fall upon
the Outward of Existence; and the Outward
of Existence becomes imbued with and cur-
tained by these properties and traces, like the
owner of the parasol in its shadow.” Ponachi
translates: “For, when they come from the
inward to the outward, the hiddenness of the
tracks and traces surely falls to the outward
of the Real Being, and the outward receives
the shade of the tracks and traces, just as the
parasol’s owner receives shade from it.”
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Next Jam1 says that when ‘Iraqt says, “lifted
up the banner,” the “banner” refers to the
divine names. As for “lifting up,” it means
“conveying the names from the level of the
potentiality of manifesting the traces to the
level of the actuality.” Ponachi’s translates
“lifting up the banner” as “raising the flag.”
Here he translates Jam1’s expression “the
divine names” (asma’ ilahiyya) as “the vari-
ous names-and-colors of the Non-Seeking.”
Ponachi uses the expression “Non-Seeking”
(wugiu JEK) for the first time in translating
the very first paragraph of Jami’s theoret-
ical introduction where Jam1 is explaining
the difference between “the Necessary in
Existence” (wajib al-wujiid) and “the possible
thing” (mumkin). The Necessary in Existence
is that which cannot not exist, and the possible
thing may or may not exist, depending on
the engendering command. Ponachi trans-
lates necessary as “non-seeking” and pos-
sible as “seeking” (giu >K) or “beseeching”
(gi ¥7). The Quranic equivalent of mumkin,
as Ibn ‘Arabi sometimes remarks, is fagir,
poor and needy. So the “Non-Seeking” is
the Necessary in existence. It is God who,
in Quranic terms, is ghani ‘an al-'alamin,
“unneedy of the worlds. Ponachi explains
lifting up the banner like this:

“Flag” means the various names-and-colors
of the Non-Seeking. “Raising” means send-
ing these names-and-colors from the level in
which tracks and traces are not manifest to the
station of bright revelation so that they will be
conforming with and contrary to each other.

The second half of the first line reads, “to
mix together existence and nonexistence.”
Jami explains that Sultan Love mixed nonex-
istence, which consists of the fixed entities,
with existence. This mixing is known to be
there, but it is unknown how it came to be
there. Ponachi translates: “The subtle roots
are called ‘nonbeing’ because they exist in the
Inward World but do not exist in the Outward
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World. The allotted station of this blending
is clear, but its rules are difficult to know.”

Jam1 explains the second of the two verses
like this: “The unsettledness of tumult-in-
citing Love” This means its lack of ease
in the station of nonmanifestation, and the
movement it shows toward the level of man-
ifestation. “threw tumult and evil into the
world.” This is because, when the entities
came from Knowledge to entity, contrarieties
and clashes became manifest among their
properties and traces. Contrariety and clash
are the same as tumult. And every trace that
is contrary to another trace and that clashes
with it is evil [sharr] in relation to it. Ponachi’s
translation: Real Love’s unsettledness brought
about disturbance. This means that the Real
Love moved from unsettledness in the sta-
tion of hiddenness and faced the station of
manifestation, starting to throw evil and
disturbance into the world. For, when the
various subtle roots came from the inward
to the outward, some of their traces had to
become manifest as mutual disobedience and
mutual transgression. These two are nothing
but “disturbance.” In this respect each trace
of mutual transgression is evil [bushan ).

Conclusion

In conclusion, these few examples show that
Ponachi was an accomplished scholar, well-
versed in both Chinese thought and Sufi theo-
ry of the fifteenth century. His interpretation
of JamT1’s text offer an elegant understanding
of Sufism’s universal dimension, one of many
factors that allowed Chinese Muslims to find
themselves at home with two traditions that
are too often seen as antagonistic.
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Miisliiman olmadan 6nceki adi1 Peder David
Benjamin Keldani olan Abdulahad Davud,
Uniate Keldani mezhebinin Roma Katolik
Kilisesine bagli bir rahip idi. Iran’in Urmiye
sehrinde 1867 yilinda diinyaya gelen Davud,
ilk tahsilini burada aldiktan sonra Canterbury
Bagpsikoposu Misyon Teskilatinda gre-
tim iiyesi olarak calismis, daha sonra ise
Propaganda Fide College’de dini ve felsefi
caligmalar yapmak iizere Roma’ya gonderil-
mistir. Ug y1l sonra rahiplik riitbesine yiikse-
len Davud’un Ibranice, Siiryanice, Aramice,
Yunanca, Arapga gibi dillere hakim olmasi,
eski dinleri asli kaynaklarindan 6grenmesine
ve incelemesine sebep olmustur. Zamanla
Islami meselelere vukifiyeti, onun haki-
kati beyan etme istiyakini ortaya cikararak
Ingiltere déniisii Istanbul’da “Abdulahad

Davad” adini alip miisliiman olmasina 6n
ayak olmustur.

Davud’un degerlendirmesini yaptigimiz
Tevrat ve Incil’e Gore Hz. Muhammed adli
eserinin ¢evirmeni Prof. Dr. Nusret Cam, ese-
rin kiymetini daha 6nce konuyla ilgili yapilmis
caligmalarla kiyas ederek ortaya koymaktadir.
Buna gore, her ne kadar Hz. Muhammed’in
son nebi olusunun Eski ve Yeni Ahid’de miij-
delenmesiyle ilgili arastirmalar daha dnceleri
bir¢gok kere yapilmis olsa da, bu ¢caligmalarda
arastirmacilar ya yetersiz dilbilgisi sebebiyle
asli kaynaklara ulasamamaslar ya da goriisle-
rini sadece Barnabas Incili’ne dayandirmuslar-
dir. Cam’a gore, bu eksiklik Davud’un orijinal
ismi The Prophet in the Bible olan eseriyle
onemli olciide giderilmistir.
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Eserin dili Ingilizce’dir. Eser iki ana
boliimden miitesekkil olup ilk bolim Eski
Ahid’de Hz. Muhammed, ikinci bolim ise
Yeni Ahid’e gore Hz. Muhammed bagligi-
n1 tasimaktadir. Yazar, eserin ilk boliimiin-
de “Eski Ahid ve Ahmed”, “Biiyiik Evlat
Olma Hakk1 ve Ahit Meselesi”, “‘Mispa’
Kelimesi”, “Hz. Muhammed Siloh’dur”,
“Hz. Muhammed ve Biiyiik Konstantin”,
“Hz. Muhammed Daniel’in Riiyasinda Szl
Edilen Insanoglu’dur”, “Kral Davud’un O’na
‘Efendim’ Diye Hitap Etmesi”, “Ahid’in
Efendisi ve Restli”, Ger¢ek Peygamberler
Sadece Islam’t Vazetmislerdir”, Islam Dini
Allah’in Yerylizlindeki Saltanatidir™ alt
basliklar1 altinda Hz. Muhammed’in pey-
gamberligini ve Islam’n ilk ve son din
oldugunu ortaya koymaktadir. Bu bag-
lamda, Abdulahad Davud esere baslarken
amacinin asla Hiristiyan dostlarini rencide
etmek olmadiginin altin1 ¢izmekte ve bu
hakikatleri beyan etmekle onlar1 dost¢a bir
miizakereye davet ettigini belirtmektedir. O,
Hiristiyanlar’in distiikleri hatanin Allah’in
zatini tarif etmeye ¢alismak oldugunu vur-
gulamakta ve Islam’daki (Allah’in isim ve
sifatlar1 baglaminda) tevhid anlayisini ortaya
koyarak bu konuya aciklik getirmektedir.

Bu boliimde Abdulahad Davud, Eski Ahid’den
Hagay 2/7-9' ayetlerini 6rnek gostererek bura-
da zikredilen “Hamida” ve “Salom” kavram-
larinin Hz. 154 ile bir ilgisi olmadigini, Hz.
Ahmed ve Selam’a (islam) isaret ettigini orta-
ya koymaktadir. Onun bu hususta beyan ettigi
bir diger ayet ise Malaki 3/12 ayetidir. Yazar,

1 ‘Biitiin uluslari sarsacagim, biitiin mlletlerin Hima-
da’si buraya gelecek. Ben de bu tapinagi gorkemle
dolduracagim.’ Boyle diyor Her Seye Egemen RAB.
‘Giimiis de, altin da benim’ diyor Her Seye Egemen
RAB. ‘Yeni tapinagin gorkemi, éncekinden daha
biiyiik olacak. Buraya esenlik verecegim.’ Boyle di-
yor Her Seye Egemen RAB.

2 ‘Iste habercimi gonderiyorum. Oniimde yolu hazir-
layacak. Aradiginiz Rab ansizin tapinaga gelecek;
gormeyi oOzlediginiz antlagsma habercisi gelecek’
diyor Her Seye Egemen RAB.
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bu ayetle Hz. Peygamber’in miraci ve Isra
17/1° ayeti arasinda irtibat kurmaktadir. Daha
sonra Davud, Ismailogullar1 ve Ishakogullar:
arasinda uzun asirlardir siiregelen kurbanlik
evlat ve Hz. Ibrahim’in ziirriyetinin kimden
devam ettigi hususunu detayli bir sekilde ele
alarak Eski Ahid’den ayetlerle bu kurbanligin
Hz. ismail oldugunu saglam bir zemine oturt-
maktadir. Bu baglamda Abdulahad Davud,
oncelikle Hz. Ibrahim’den miras kalan ve eski
Yahudi tas kiiltii olan Misfa izerinden Hz.
Peygamber’in Mustafa olusu arasinda irtibat
kurarak ilging bir bulguyu da ortaya koymak-
tadir. Ayrica Tekvin 49/10* ayetinde gegen
Silo kelimesinin uzun bir tahlilini yaparak
burada bahsi gecen kisinin Hz. Muhammed
oldugunu iddia etmektedir. Davud, Tevrat’ta
ismi gecen Daniel Peygamber’in meshur
rilyasini yorumlayarak buradaki son kur-
taricinin Hz. Muhammed oldugunu gerek
tarihi kayitlar gerek dini bilgiler 151g1nda sag-
lam delillerle ele almaktadir. Malum oldugu
iizere, Hiristiyanlar arasinda bu kisinin Hz.
Isa oldugu fikri kabul gérmektedir. Davud
ise, bu kisinin neden Hz. Isa olamayacagini
sordugu iki soruyla agikliga kavusturmak-
tadir: 1) Eger Hz. Isa bir insan olarak kabul
edilecekse, o zaman onun dini teblig etme
konusunda basarili olup olmadig: tartisil-
maktadir. Zira bu ¢ergeveden bakildiginda
o0, Hz. Peygamber’in sahip oldugu sana sahip
degildi. 2) Eger Hz. Isa teslisin ii¢ unsurundan
birisi ise, 0 zaman ona nasil insanoglu deni-
lir? Bu baglamda yazar, Hiristiyanlar’in, Hz.
[sa’nin Eski Ahid’deki alimetlerinden birisi
olarak sik¢a glindeme getirdikleri Mezmurlar
110/1° ayetini ele alir. Abdulahad Davud’a

3 Kulunu, kendisine birtakim dyetlerimizi gostermek
icin bir gece Mescid-i Haram’dan ¢evresini miiba-
rek kildigimiz Mescid-i Aksa’ya yiiriitenin sani pek
yiicedir. Siiphesiz o duyandir, gérendir.

4 Silo gelinceye kadar saltanat dsasi Yahuda’dan,
hiikiimranlik dsasi da ayaklarimin arasindan ayril-
mayacaktir ve insanlarin itaati de O’na olacaktir.

5 Rab, rabbime dedi ki, ‘diismanlarini ayaklarinin
altina basamak yapincaya kadar sagimda otur.’
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gore, Hiristiyanlar yanlis terclime yaparak
bu ayette Hz. Davud’un agzindan nakledi-
len “Rabbim rabbime dedi ki” ifadesindeki
ikinci rabbi Hz. Isa olarak yorumlamakta-
dir. Halbuki metnin orijinalindeki ilk rab
“Yahve” (Allah) ikincisi ise “Adoni” (Efendi)
anlamina gelmektedir. Dolayisiyla bu ayette
Hz. Davud, “Allah Efendim’e dedi ki” sek-
linde seslenmektedir. Ona gore, Seyyidii’l-
miirselin (Peygamberlerin efendisi) lakabiy-
la da bilinen Hz. Muhammed burada bahsi
gecen Efendi’dir. Yazar, yukarida s6zii edilen
Malaki, 3/1 ayetini de konu baglaminda ele
almaktadir. Bilindigi iizere Hiristiyanlar Eski
Ahid’deki bu ayete isaret ederek, “onden gele-
rek yolu agan” kisinin Hz. Yahya (Vaftizci
Yahya), gelecek kisinin ise Hz. Isa oldugu
hususunda goriis birligindediler. Yazar,
Incil yazarlarinin bu ayeti garpitarak yanlis
ifade ettiklerini vurgulamakta, Hz. Yahya
ve Hz. Isa hakkinda Yahudiler’in de goriis-
lerini ortaya koyarak bu ayette miijdelenenin
Hz. Muhammed oldugunu ifade etmektedir.
Ayrica o, Tevrat’ta sik¢a soz konusu edilen
gercek ve sahte peygamberlerden de bahsede-
rek Tevrat’ta Peygamber Yeremya tarafindan
ortaya konulan ger¢ek peygamberin Salom'u
(Islam’) séylemesi ve bu séylemin de gercek-
lesmesi gerektigi (Yeremya, 28/9)° ayetini bir
kriter olarak kullanmakta ve bu kriterin Hz.
Peygamber’in hak peygamber olduguna isaret
ettigini birgok tarihsel ve ilmi delil tizerinden
ortaya koymaktadir.

Kitabin ikinci esas boliimii ise “Yeni Ahid’e
Gore Hz. Muhammed” ana bagligini tagimak-
tadir. Oncelikle Incil’in degistirildigi hususu
iizerinde duran yazara gore, Incil’de birgok
celiskili hikayeler bulunmakla birlikte elde
olan niishalarin Yunanca terciimeler olmasi
da isi icinden ¢ikilmaz hale sokmaktadir.
Buna gore Ruhw’l-kuds Hz. Isa’ya vahyi

6 Ancak esenlik olacagini séyleyen peygamberin sozii
yerine gelirse, onun gercekten RAB’bin génderdigi
peygamber oldugu anlasilir.
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Ibranice veya Aramice indirmistir. Ancak
giiniimiizdeki Inciller Yunanca’dir. Oyleyse
ortaya su sorular ¢ikmaktadir: Hiristiyanlar
neden gercek Incil’i muhafaza etmediler?
Neden Incil’i yazan havariler veya yahudi-
ler Ibranice degil de Yunanca yazmistir? Bu
havariler Yunanca’yi kitap yazacak kadar
usta bir sekilde nasil 6grenmisti? Yazara gore
eger bu sorularin cevabi Rithu’l-kuds olursa
durum daha dakarmasik bir hal alir. Cilinki
o zaman Ruhu’l-kuds, neden Hz. Isa’ya vahyi
Ibranice getirip de diger havarilere/yahudi-
lere Yunanca getirdigini de agiklamalidir.
Ayrica her Incil’in yazarmin onu neden farkli
uslupta ve zaman zaman ¢eliskili bilgiler-
le kaleme aldiginin sebebi de miiphemdir.
Daha sonra yazar, Siiryanice veya Aramice
Incillerdeki ayetlerin Yunanca terciimeden
daha farkli anlamlara geldiginin de lizerinde
durmaktadir. Ona gore, elimizdeki Inciller
Yunanca terclime bile olmayip Yunanca
yazilmig kitaplardir. Zira Luka gibi 6nem-
li bir Incil yazar1 bu bilgileri vahiy yoluyla
degil, arastirip 6grenerek kaleme aldigini
daha Incil’in basinda agikga belirtmektedir.’
Yazar Hiristiyanlar tarafindan sik¢a okunan
ve Hz. Isa’ni dogum miijdesi olarak melekler
tarafindan sdylenen En yiicelerdeki Allah’a
izzet ve yeryiiziindeki razi oldugu kimselerdir
selamet (eudokia) (Matta 2/14) ilahiyi tahlil
ederek buradaki “selamet”in Miisliimanlar’a
isaret ettigini ortaya koymaktadir. Buna gore
Hz. isa, (Luka 12/49-53) ayetinden de gorii-
lecegi lizere diinyaya selameti getirecek olani
miijdeleyendir; kendisi selamet getirmemistir.

7 Abdulahad Davad burada, Sayin Teofilos, bir¢ok
kisi aramizda olup bitenlerin tarih¢esini yazma-
ya giristi. Nitekim baslangigtan beri bu olaylarin
gorgii tanmigi ve Tanrt soziiniin hizmetkadr: olanlar
bunlart bize ilettiler. Ben de biitiin bu olaylar ta
basindan ozenle arastirmis biri olarak bunlar: sana
sraswyla yazmayr uygun gordiim. Oyle ki, sana ve-
rilen bilgilerin dogrulugunu bilesin (Luka, 1:1-3)
pasajina atifta bulunmaktadir.

8 Diinyaya seldmet getirmeye geldigimi mi saniyor-
sunuz? Size séyliiyorum ki hayir, fakat ayrilik getir-
meye geldim.
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Yazara gore, incil’in Yunanca niishalarinda
gecen “eudokia” kelimesinin Yahudiler’in ana
dilinde hangi kelimeye tekabiil ettigini tespit
etmek oldukea zordur. Incil’in orijinal niis-
has1 bulunamadigi i¢in Yunanca terciimede
gecen bir kelimenin asil lisandaki karsiligini
bulmak imkansizdir. Ancak kelimenin tahlili
yapilarak ne anlama geldigi ortaya konula-
bilir ki bu kelime “san, seraf, sena, ovgii”
anlamlarina gelmekte ve Hz. Muhammed’in
“Ahmed”, “Mehmed”, “Mahmud” isimlerinin
kok manasiyla birebir ortiismektedir.

Daha sonra ise, Incil ayetleri iizerinden Hz.
Yahya’'nin haber verdigi peygamberin kimligi
ile Hz. Yahya’nin Hz. Is hakkindaki goriisle-
rinin ¢eliskili oldugunu ortaya koymus ve bu
baglamda kutsal ruh ile vaftiz kavramlarinin
derinlemesini tahlilini vermistir. Davud’a
gore hem Hz. Isa hem de ondan sonra havari-
leri hep su ile vaftiz yapmistir. Dolayisiyla
ayette belirtilen ve gelecek kisinin Matta
13/11’de de belirtildigi lizere, O sizi atesle
ve Kutsal Ruh’la vaftiz edecektir sdziinden
maksadin Hz. Isa degil, Hz. Muhammed
oldugu asikardir. Yazar, “eger Hz. Yahya’nin
bildirdigi bu kimse Hz. Is4 ise, neden Hz.
Yahya’nin Urdiin Nehri’nde suyla vaftiz ettigi
kimseleri yeniden atesle ve Kutsal Ruh ile
vaftiz etmedi ve Allah’in Ibrahimogullar’na
vaad ettigi topraklarda putperestligi yok ede-
rek Allah’in hakimiyetini ates ve askeri gii¢
kullanarak kurmadi?” sorusuyla okuyucuyu
bahsi gecen konuya farkli bir perspektiften
bakmaya sevketmektedir.

Bolimiin sonunda ise Davud, sirasiyla
“Parakelet”, “Peryqletos” ve Inciller’de sikca
vurgulanan “Insanoglu”nun kimligi iizerin-
de durmaktadir. Bu baglamda yazar, tarih
boyunca Hiristiyanlar ve Miisliimanlar ara-
sindaki ¢atisma konularinin basinda gelen
“Faraklit” kelimesiyle ilgili tahlillerini ortaya
koymustur ki bu bulgu, catigsma alanin1 ilm1
delillerle agiklama ve muglakliklar1 gider-
me yOniinden kiymetlidir. Yazarin esasen
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kitaptaki esas odak noktasinin insanoglu
(Barnasa) kelimesi oldugunu da vurgulamak
gerekmektedir. O, diger biitiin kavramlari bu
odak mefhum iizerinden degerlendirmekte
ve biitlin isaretlerin Hz. Muhammed’i gos-
terdigini 1srarla vurgulamaktadir. Davud,
Yahudi apokalipslerinde de insanoglu kav-
ramin1 detayl bir sekilde ele almaktadir. O,
Yahudiler’e ve Hiristiyanlar’a ¢ok miithim
oldugunu diisiindiglimiiz sorular sormakta-
dir. Yazar, “Eger atesli bir siyonist olsaydim
hala Davudoglu olan bir kurtarici bekle-
melerine karsilik Yahudiler’e bu bekleyisin
anlamsiz oldugunu c¢iinkii o kurtaricinin
biitiin delilleriyle birlikte Hz. Muhammed’in
sahsinda geldigini vaaz u nasihat ederdim”
demektedir. Hiristiyanlar’a ise, “Eger bek-
lediginiz insanoglu gercekten Hz. Isa ise,
neden Onceki vahiylerde haber verildigi lizere
Roma Imparatorlugu’nun boyundugurundan
Israilogullar’’n1 kurtarmadi ve bu kurtarici
Hz. Muhammed oldu?” sorusunu sormak-
tadur.

Sonug¢ olarak Yahudiler, Hristiyanlar ve
Miisliimanlar arasinda Hz. Muhammed’in
kimligi hususunda giiniimiizde de devam
eden tartismalar goz 6niinde bulunduruldu-
gunda Abdulahad Davud’un bu eseri dinler
tarihi alaninda kiymetli kaynaklardan birisi
olarak karsimiza ¢ikmaktadir. Zira yazarin
zengin dilbilgisi, 6nceki kitaplara hakimiyeti
ve isledigi her konuyu her {i¢ dinin kutsal
kitabi tizerinden mukayeseli sekilde ele alma-
st eseri bilimsel kategoride de degerli kil-
maktadir. Bununla birlikte, yazarin eserinde
bazi argiimanlarini teyit etmek i¢in Barnabas
Incili’ni de kaynak olarak kullanmasi ve yak-
lasimlarindan anlasilacag iizere bu Incil’deki
ayetlerin dogru oldugundan tam anlamiyla
emin olmasi dikkat cekmektedir. Zira bilin-
digi lizere, yapilan bazi arastirmalara istina-
den Barnabas Incili bilim diinyasinda 16-17.
ylizyila tarihlenmektedir. Bunun en 6nemli
etkenlerinden birisi ise bu Incil’in daha énce-
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ki yillarda bilinmemesi ve Avusturya Milli
Kiitiiphanesi’nde bulunan yegane Italyanca
yazma niishasinin 6zelliklerinin bu tarihlere
isaret etmesidir. Ayrica Barnaba’nin havari-
lerden olup olmadig1 hususu da Hiristiyanlik
tarihi boyunca 6nemli tartigma konularindan
olmustur. Pavlus’la birlikte mesaji yayan kisi
olmas1 hasebiyle Incil’de Pavlus, ilk donem
Hiristiyan apolojistlerden olan Iskenderiyeli
Clement gibi isimler tarafindan havari ola-
rak kabul edildigi ise bir ger¢ektir. Bununla
birlikte, Barnabas Incil”’ni Hiristiyanlik
tarihi hakkinda kesin bilgi veren bir incil
olarak degerlendirmek de miimkiin degildir.
Her ne kadar bazi arastirmacilar bu Incil’in
5. ylizyilda Papa Gelasius’un “Gelasyan
Kararnamesi”nde isminin gegtigini belirt-
seler de bu Barnabas Incili ile 16-17. yiizy1-
la tarihlenen ve Abdulahad Davud’un atifta
bulundugu Barnabas Incili’nin ayn1 oldu-
gunu ortaya koyabilecek deliller de yoktur.
Icerigindeki bazi tarihsel hatalar Barnabas
Incil nin tarih perspektifinden de yiizde yiiz
dogru bilgileri sunmadig1 hususundaki siip-
heleri desteklemektedir. Ayrica bu incil her
ne kadar {slami gelenege yakin bir yaklasim
sunsa da gelenekle bagdagmayan yonleri de
bir hayli mevcuttur. Bu baglamda, yazarin
Barnabas Incil’ne dayandirarak teyit ettigi
hususlari ihtiyatla kargilamak gerekmektedir.
Bilim 1s181nda bu Incil’in asli niishalarina
ulagilmadigi siirece konu miiphem olmaya
devam edecektir.

Bununla birlikte, Abdulahad Davud’un kendi-
sinin de vurguladigi gibi iddialarint mantikls,
tutarl1 ve ikna edici yontemle ele almasi her
li¢ semavi dinin “Hz. Muhammed’in son pey-
gamber oldugunu kabul etme” yoniiyle orta
noktada bulusabilecegini ortaya koymaktadir.
Zira hem Yahudiler hem de Hiristiyanlar tah-
rif olunmus kitaplari tizerinden Miisliimanlar
ile asirlar boyunca Hz. Peygamber’in hak pey-
gamber olup olmadig1 hususunda miinakasa
halinde olmustur ve olmaktadirlar. Onlarin
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beklenen Mesih ve beklenen Peygamber ile
ilgili argiimanlarini1 desteklemek i¢in Eski
ve Yeni Ahid’den ortaya koyduklar1 ayetlerin
sonradan Hiristiyanlik’tan Islim’a ihtida eden
eski bir papaz tarafindan titizlikle ve islami
bir nazar ile incelenip degerlendirilmesi ve
bunca tahrife ragmen hala isaretlerin Hz.
Muhammed’i gosterdigini delillendirmesi
dikkata sadyandir. Bu eser, taassubdan uzak
ve hakikatin pesinde olan her din menstibunu,
objektif ve insafli bir okumanin ardindan,
zihninde hicbir kuskuya yer kalmaksizin Hz.
Muhammed’in son hak peygamber oldugun-
dan yana bir neticeye ulastiracaktir.
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