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Aksemseddin’in Devraldig) Tasavvufi
Miras: Risdletii’'n-Ndriyye Uzerine Bir
| ~ Okuma
Ars. Gor. M. Nedim Tan

istanbul Marmara Universitesi ilahiyat Fakiltesi, Tasavvuf Anabilim Dali

Ozet

Haci Bayram-i Veli'nin halkasinda ye-
tismis bir sfi olan ve Osmanli dénemi
tasavvufi birikim icerisinde seckin bir
yeri bulunan Aksemseddin, hem soyu
ve biyografisi hem de déneminin ilim-
lerine hakimiyeti bakimindan Gzerin-
de durulmasi gereken 6nemli bir sah-
siyettir. Tasavvufi terbiyenin sohbet ve
evrad gibi cesitli irsad yontemlerinin
yanisira, farkli tiirlerde eserler kaleme
alarak muhataplarina ulasan Aksem-
seddin, yiizy/nin kiltiirel giindemini
belirlemis konulara iliskin yaptigi yo-
rumlar ve getirdigi ¢6ziimlerle dikkat
ceker. Biz bu bildiri gergevesinde onun
Risaletii'n-Nariyye'sini merkeze alarak
tasavvuf tarihine yaptigi katkiyi irde-
lemeye calisacagiz. Giinkii Aksemsed-
din, Risdletii'n-Nariyye'sinde tasavvu-
fun tevhid ve viicida dair konularinin
hakikatliligini anlatirken, kendisinden
onceki stfilerin kaleme aldigi metinle-
re siirekli atifta bulunarak gelenekteki

kesintisizligi ortaya koymus, boylelik-
le tasavvufun hem 6greti hem de uy-
gulama bakimindan kokld bir birikim
oldugunu gerekcelendirmistir.

Mak'ad-1 sidki dilersen olasin Allah ile
Sen tebettiil eyle ana isk-1 derd-i éh ile
Masivadan kalbini ger sen musaffa idesin
Safi vii saff oluban kalasin ol sah ile®3

Bir stfi soziinde “kem tereke'l-evvel -

li'l-ahir, yani “oncekiler (miitekad-
dimin) sonrakilere (mdteahhirin) nice
ilimler birakmistir” denilir. Algilayis-
larin, kavrayislarin ve yasayislanin za-
man icindeki kagimlmaz degiskenligi
karsisinda stfiler, tecellinin istidat ve
kabiliyetler nisbetinde vuku buldugu-
nu ve her safinin kendi kemaline gére
marifet ortaya koydugunu séyleyerek
bir stireklilik tesis etmislerdir.*” Once

336 Ali ihsen Yurd-Mustafa Kagalin, Akgem-
seddin -Hayat: ve Eserleri-, [stanbul: [FAV,
1994, s. 350.

337 Ismail Hakk Bursevi, Kitabii'n-Nefice (haz.
Ali Namli, Imdat Yavag), insan Yayinlan, {s-
tanbul 1997, 1, 5. 10.



gelenlerin sdyleyip yazmadigi ancak
isaret ve im4 yoluyla biraktigi incelik-
ler sonraki stfilerce yeniden ele alinip
tafsilatlandirilarak anlatiima yoluna
gidildiginden bu streklilik iliskisi hep
yinelenerek varolagelmistir. Dolayisiy-
la 6ncekilerde karsilik bulmus anlam-
larin sonrakilere devredilmesi ve son-
rakiler tarafindan yeniden irdelenerek
sunulmasi, tasavvufi faaliyetin derin-
ligini hep canli tutmus, alinan ilham-
larla aktarnlan manalar hakikat kay-
nakl bir Gslup gesitliligi icerisinde akis
bulmustur. Biz bu bildiri cercevesinde
Haci Bayram-1 Veli'nin (v. 833/1430) ir-
sad halkasindan yetismis bir arifin, Ak
Seyh Mehmed b. Hamza ya da Aksem-
seddin’in (v. 863/1459) 6nceki stfiler-
den neleri tevaris ettigi ve bunu na-
sil sonraki dénemlere intikal ettirdigi
Uzerinde duracak, boylelikle ylzyillar
arasi atiflarla zenginlesen ve hep yeni-
den okumalar yapilarak hayatiyet bu-
lan-tasavvufi mirasin dikkate deger bir
ornegini verecegiz.
Aksemseddin hakkindaki biyografik
bilgilere bakildiginda tasavvuf tarihi
acisindan ilk dikkati ceken husus, onun
Sam dogumlu olmast ve nesebinin
inlu sGfi Eba Hafs Siihreverdi'ye (v.
631/1234) dayanmasidir. Eb( Hafs Siih-
reverdi,** sonraki donem safilerince bir

338 Hayat ve faaliyetleri i¢in bkz. H. Kamil
Yilmaz, “Siihreverdi -Hayati ve Eserleri-",

tasavvuf ilmihali olarak benimsenmis
olan Avdrifii'l-Madrifiyle tanidigimiz bir
sahsiyettir®? Aksemseddin’in neseben
boyle bir baginin bulunmasi, devral-
digi mirasin kaynagi hakkinda vurgu-
lanmasi gereken bir noktadir. Nitekim
Def'u’l-Metdininde  Avdrifii'l-Madrif'
siklikla basvurdugu kaynaklar icerisin-
de goriiriz3* Ayrica eserin basinda
ceddini ismen anacak, kendisiyle onun
arasinda yalnizca nesep degil ayni za-
manda bir misyon ortakhigi oldugunu
muhataplarina ima edecektir.

Hallu Miigkilat ya da Def'u Metaini’s-Sa-
fiyye diye bilinen ve kardesi Haci Ali
Efendi tarafindan yapilmis terciimesi
Kasifii'l-Mdskilat adiyla taninan eser-
le Risdletii’n-Nariyye arasinda bir bi-
tlnltik bulunmaktadir. Eserde, daha
cok tasavvufi faaliyetlerin 6zellikle de
tekkelerde gozetilen &dab-erkanin

Tasavvufun Esaslari Avérifii’l-Mairif Ter-
ciimesi, istanbul: Erkam, 1989, s. IX-XXX-
II; Kamer ul-Hudd, S$ihibeddin Omer
Sithreverdi -Hayati, Eserleri, Tarikati- (gew
Tahir Ulug), Istanbul: Insan, 2005.

Avdrif Osmanli déneminde, heniiz Aksem-
seddin hayatta iken Haci Ahmed Bigavi
1458 yilinda terciime edilmigtir. Ayrica Ibn
Arabi'ye atfedilen ama artik Ebu’l-Fazl
Kivimuddin Muhammed b. Abdilhamid
el-Bistimi’ye aidiyeti netlik kazanan Tuh-
fetii’s-Sefere 6meginde oldugu gibi Avirif’in
genel siifi metinlerine derinden bir tesiri bu-
lunmaktadir. Bu tesirin tespiti igin bkz. fbn
Arabi, Hakikat Yolcularina Rehber -Tuh-
fetii's-Sefere- (¢ev. H. Semsi Ergiineg-haz.
M. Nedim Tan), istanbul: Iz, 2011, s. 16, 17
-hazirlayanin girigi-.

iki eser arasindaki kaynaklik iliskisinin takibi
icin bkz. Yurd-Kagalin, s. 305-327.
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nitelikleri, incelikleri ve gerekcelerine
deginilmistir. Safilerin  yaptiklarinin
uydurma, huylarinin tuzak kurmaktan
ibaret ve sozlerinin yalan oldugunu
soyleyenlere bir cevap olarak kaleme
aldig bu eserinde, Aksemseddin, tek-
ke yasayisinin ve tasavvufi merasimle-
rin acgiklayicist ve savunucusu olarak
kargimiza ¢ikar. Stfilerce giyilmesi ter-
cih edilen libaslar, hirka giymek, biat
almanin anlami, toplu halde zikir yap-
mak ve zikir esnasinda ortaya cikan
ahsiimadik durumlar, halvete girmek
ve cile gkarmak gibi konular Aksem-
seddin tarafindan tek tek irdelenip
kaynaklarina atfedilmek saretiyle ge-
rekgeli bir bicimde ortaya konur. Def'u
Metdin, tasavvuf kiltiriiniin amagsiz
ve gerekgesiz birtakim uygulamalar
barindirmadigini, bu kilttirdeki en
kiiglik ayrintinin bile anlam y(klii ol-
dugunu ve dolayisiyla kendi tarihini
icinde barindiran incelikler tasidigini
gostermeyi hedefler. Clinkii Aksem-
seddin icin tiim bu yapilanlar ya Hz.
Peygamber'in (s.a.s) siinnetine dayan-
makta, ya safi biyiiklerinin glizel go-
riip faydasini bulduklart hakikatlerden
kaynaklanmakta, ya da siiltk esnasin-
da zevkine erilen inceliklerden dog-
maktadir ki ona gére bu sayilanlarin
herhangi biri hicbir sekilde nefsin ve
seytanin faaliyet sahasi icerisinde sa-
yilamazlar. Ancak eseri boyunca tim

bu savunmalari yaparken, Aksemsed-
din‘in ele aldigi her konuyu ve getir-
digi her gerekgeyi yazili kaynaklara
baglamayi ihmal etmedigini, tstelik
konulari islami ilimler biitiinii icerisin-
de konumlandirarak iceriklendirdigini
goririiz. Onun tslubunda fikih, hadis,
tefsir ve kelam gibi ugras sahalari, be-
nimsenen bakis agisina gore tasavvufi
faaliyetin yoriingesini diglamayacak,
bilakis tasavvufun anlam dinyasini
taniyabilecek ya da taninmasina im-
kan saglayabilecek bir biittinliik sergi-
lerler3*" Aksemseddin’in bu tslubun-
da Haci Bayram-i Veli'den miras aldigi
manevi ihatanin rolii oldugu kadar
nesepce bagini ortaya koydugu Ava-
rif muellifi Stihreverdi'nin de belirle-
yiciligi vardir. Bu itibarla Def'u Metdin
ylizyillinin medrese birikimi ile mevcut -
tasavvufi hafizanin kaynastigi ve bu
ytizden tasavvufi stirekliligin somut
belgesi olarak derinlemesine okuna-
bilecek metodolojik uzanimlar olan
miihim bir metindir.

Def'u Metdin'i bitinleyen ve muh-
temelen maksat ortakligi sebebiyle
birbiriyle karnistinlarak sunulan Risdle-
ti'n-Nariyye'de’? ise tasavvufun tev-

341 Eser boyunca atifta bulunulan farkh sahalara
ait eserler igin bkz. Yurd-Kagalin, s. 18.

“Aslinda gerek burada gerekse bagka yerlerde
eser Hazd Kitabu 'n-Niiriyye adiyla gegme-
ktedir. Gelgelelim iginde anlatilanlar Def u
Metdain'dir. Baslikta bir yanhshgn olabilecegi
akla bile gelmemis, bugiine degin yanhs
adla adlandirma kalmig, boylesi bir yanhghk
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hide dair kavrayigindan dogan yanlis
anlagiimalarin éniine gecmeyi amag-
lamis bir Aksemseddin’le karsilasiriz.
Eser, tevhid-i zatiyi, yani Allahin hem
ma'biid ve rab olarak hem de viic(d
ve hakikat olarak birligini konu alir ki,
bu nokta sufilerin tevhidi bozmakla
ve dinin maksadini saptirmakla itham
edildikleri hususlarin basinda gelir. Fa-
kat Aksemseddin, insan zihninin sinir-
larini zorlayan bu konunun sdfiler agi-
sindan hi¢ yadirganacak bir nitelik ta-
simadiginin ispati gayretindedir. Bunu
yaparken de miras aldigim tasavvufi
hafiza tarafindan orilmis metinlerin
anlam diinyasina siginir.

Risaletii'n-Nariyye'de en dikkati ¢eken
sey, eserin, Ibn Arabi'nin tercimanli-
gini Ustlendigi vahdet dili ve mesre-
binin bizzat stfilerce kinanmasina ve-
- rilmis bir cevap olusudur. Varligin gé6-
rtndr bicimlerinden ve oluslarindan
baslayip iclerine ve &zlerine uzanan,
onunla da yetinmeyerek nesnelerin

beklenmediginden alntilar siire gelmistir.
Ustiinde Def'u Metdin diye yazili olan eser
de Kitdbii'n-Nirivye'dir. Bu durum bugiin
basimevinde kitaba yanhs kapak gegirilmesi
gibi bir igtir.” Yurd-Kagalin, s. 305. Nitekim
aym yanhshk yakin zamanlarda yapilmig
bir yilksek lisans tezinde de siirdiiriilmiigtiir:
M. Ali Yildinm, Aksemseddin Mehmed
bin Hamza'mn Hayati, Risaletii’n-Niri-
yye ve Makidmati’l-Evliydi Ash Eserlerin-
in ieriginin Incelenmesi, Ankara U. SBE,
2008. Biz bu bildiri boyunca Risaletii 'n-Niiri-
yye’'nin Ayasofya, nr. 4092, vr. 85°-148*'daki
_niishasim dikkate alarak metin icerisinde bu
niishamn varak numaralanna igaret ettik.

gercekliklerine ve asillarina yonelen,
nihayetinde mutlak hakikat karsisin-
da edilgenlikle sonuclanan, yani za-

hirden batina ve oradan da batinin

batinina, sirra ve hakikate dek giden
tasavvuf yolunun hedefi noktasinda
yasanmasi muhtemel
oniint almak Aksemseddin'in Risdle-

ayrismalarin

ti'n-Ndriyye'sindeki yegéne gayesidir
(vr. 89°). Dolayisiyla eser, tasavvufun
icinden olan muhatabini iknd mak-
sadini tasir. Nitekim Aksemseddin,
tevhidin nihai mertebeleriyle tahak-
kuk etmis arifler arasinda asilca bir
ayriik yasanmayacagina vurgu yapar.
Vahdete dair soyledikleriyle birbirini
te'yid etmis stfilerin ilgili sézlerine atif
yapmak, bdylece mevcut tasavvufi
hafizanin muhkemligine siginarak
bir gecerlilik iddiasi ortaya koymak
Aksemseddin'in Risaletii’'n-Ndriyye'de
benimsedigi metodun 6zetidir. Clinkd
adi anilan ve séileriyle eserlerinden
iktibaslar yapilan safilerin birini bir ko-
nuda itham yahut reddetmenin, tipki
peygamberlerin birini inkann tim
digerlerini inkdr demek oldugu gibi
gercekte tim diger sdfileri itham ve
red anlamina gelmesi sézkonusudur
(v. 879).

Bu eserinde bir nakilci olarak karsimi-
za cikan Aksemseddin, muhtemelen
yillar yilt okudugu, okuttugu ve dinle-
digi metinlerden maksadina en uygun
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olanlarini secip muhatabina sunarak
aslinda ciddi bir basvuru eserleri reh-
beri de ortaya koymus olmaktadir. ibn
Arabi, Eba Talib el-Mekki, Abdullah
Ensari Herevi, Abdiirrezzak Kasani,
Abdiilkerim Kuseyri, Abdiilmelik Dey-
lemi ve Tahir bin Ali Aksemseddin‘in
ilk olarak adini andigi séhretli muellif-
lerdendir (vr. 86° 87°). Eserin ozellik-
le tevhidin tahakkukunu konu alan
satirlan tizerinde, Herevi'nin Menazi-
lii’s-Sairin'i ile Tilemsani ve Kasaninin
bu esere yazdiklari serhlerin belirleyici
oldugu gozlenir* Aksemseddin, He-
revinin kulun Hak'ta fenasi ve Hakk'in
kulu tevhidine dair sozlerini sarihle-
rinin genis izahlarlylé birlikte iktibas
ederek eserine girizgah yapmaktadir.
Dolayisiyla Menazil'in hakikatler ve
nihayetler baghkh boltimleri Risale-
tii'n-Nariyye'nin  ilham  kaynaklarin-
dan olmaktadir. Fakat Aksemseddin
alelade bir iktibasci degildir. Climleleri
birebir aktarmamakta, muhtemelen
muhataplarinin beklentilerine ve so-
rularina uygun bir sekilde genisletip
daraltarak tasarruflarda bulunmak-
tadir. Mesela tevhid mertebelerini

343 Mesela bkz. Risaletii’'n-Niriyye, vr. 89* vd.
Kr. Menazilu’s-Sairin -Tasavvufta Yiiz Ba-
samalk- (haz. Abdiirrezzak Tek), Bursa: Emin
Yay., 2008, s. 142; Tilemséni, Serfin Mendzi-
Ii’s-Sairin (thk. Abdilhafiz Mansur), Tunus:
Darii’t.Tiirki, 1989, s. 569-573; Késani, Ser-
hu Menazili’s-Séirin (tahk. Muhsin Bidar-
fer), Tahran: Intigarét-1 Bidar, 1994, s. 574-
578.

Menazilden ve serhlerinden hareket-
le anlatirken s6ze Mesnevi'den beyit-
ler aktararak genislik kazandirmasi
bunun giizel bir 6rnegidir3* Risdle-
ti'n-Nariyye'de Menazil'in belirleyicili-
gine bir baska dikkat ¢ekici 6rnek de,
Aksemseddin'in halifelerinden Ab-
diirrahim Karahisari’nin tim Menazil
bablarini manzum bir tertiple yazdig
kasidedir (vr. 96°).

Menazil ylizd(ir ey salik mesdaythdan ri-
vayet kil
Ald tertib nazminca gelen seyi bidayet kil

beytiyle baslayan bu kasidenin, Ak-
semseddin’in delaletiyle yazildig! an-
lasiimaktadir.®*

Risaletii'n-Nariyye, hakikatin dolaysiz-
ligini séyleyen ve tevhidin hakikatini
ifsa eden stfi sézlerinin aktariimasina
ozel 6Gnem veren bir metindir. Nitekim
eser boyunca Bayezid-i Bestami ve
Ciineyd-i Bagdadi'den nakledilen yiik-
sek irfanin terenntim edildigi deyisle-
rin Aksemseddin tarafindan herhangi
bir tasarrufta bulunulmaksizin akta-
nldigi gozlenir (vr. 98° vd.). Bu nokta-
da dikkat ¢ekici olan bir diger husus,
Aksemseddin'in Mendzil ve serhlerine

344 Risdletii’n-Nitriyye, vr. 94°. Krg. Ahmed Avni
Konuk, Mesnevi-i Serif Serhi (haz. M. Tah-
rali vd.), Istanbul: Kitabevi, 2010, V, s. 453,
454.

345 Siirin tamami i¢in ayrica bkz. Yurd-Kacalin,
5. 34, 35.



ilaveten ozellikle Kutu'l-Kulab'a atifta
bulunmasidir. Anlasildig kadanyla ta-
savvufun ilk dénemlerini dillendiren
saff metinleriyle Ibn Arabi sonrasinda
sekillenmis metafizik Gslup Aksem-
seddin nezdinde birbirini serheden
ve tamamlayan bir bittinliik olugtur-
maktadir. Bu yiizden de onun sirekli
capraz referanslar yaptigini, tasavvuf
ahlakini konu alan eserlerle tasavvu-
fun yiiksek meselelerini anlatan me-
tinleri icice kattigimi goririiz.

Risdletii'n-Ndriyye, muhatabina, karsi
karsiya kaldigi konunun énginligi sun-
ma amaci tasidig) icin olanca genisli-
giyle tasavvufi telif tarzlarinin timiin-
den drnekler ihtiva etmektedir. Yuka-
nda adini andigimiz klasiklere ilave-
ten Aksemseddin, Feridiiddin Attar'in
manzum eserlerine de Ozellikle yer
~ verir. Onun Mantiku't-Tayrindan, Es-
rarname’'sinden, Musibetname'sinden,
ayrica diger gazel ve mesnevilerinden
uzun iktibaslar yapar (vr. 128°-130°).
Mevlana da Aksemseddin’in 6zel bir
ilgi gosterdigi ve beyitlerine uzun
uzadiya yer verdigi s(filer arasindadir
(vr. 131°-135"). Evhadiiddin Kirmani ve
Muhammed Sirin Magribi gibi man-
zum deyisleriyle taninan sdfilerin vah-
det nesvesi tasiyan beyitleri de eserde
yerini almistir (v. 136° vd.). Turkge ola-
raksa yukarida andigimiz tizere hali-
fesi Abdiirrahim Karahisari'nin Mena-

zilin bablarini manzum olarak yaz-
dig siire ilaveten Asik Pasa'dan uzun
bir manzum iktibasta bulunulur (vr.
136>-137°). Aksemseddin agisindan
tim bu iktibaslarin maksadi, muha-
tabint vahdet nesvesiyle asina kilmak,
Hakk'in viicd ve hakikat olarak tev-
hidinin sGfiler tarafindan paylasilan
ve yasanan bir ortak umde oldugunu
gostermektir. Aksemseddin‘in anlat-
tigt mertebe, ikiligi hitkkiimstiz kilan,
Hak ile dostlugu netice veren, varlikta
Hak ile tasarrufu doguran, nihayetin-
de Hakk'i Hak ile bilme seviyesini in-
sana saglayan ve insanda gizlenmis
olan hakikatlerin sonsuz sekillerde
zuhdruna imkan veren bir mertebedir
(vr. 138°vd.).

Sonuc olarak Aksemseddin Risdle-
ti'n-Nariyye'sinde maksadini gercek-
lestirirken, Haci Bayram-1 Veli'den
aldigi irsadla nesebi Eba Hafs Stihre-
verdi'nin telif ¢izgisini koruyup bunun
lizerine ibn Arabi mektebinin seckin
temsilcisi Abdiirezzak Kasani'nin tslu-
bundan aldigi ithami ekleyerek tasav-
vufu anlama ve anlatma noktasinda
ciddi bir metot ortaya koymus, bunu
yaparken de devraldigi hafizadan
comertce Ornekler aktararak muh-
tabinin  kavrayisint  derinlestirmeye
cabalamistir. Bugilinden bakildiginda
ise kendimize bu metottan ¢ikaraca-
gimiz pay kanaatimizce sudur: Dokt-
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rin ve kultir olarak tasavvuf, disindan
bakanlarca yer yer koksiizliikle, sap-
kinhkla ve aldaticilikla suclanmus, bir
bitiin olarak yanhs oidugu dillendi-
rilmis ve bu yapilirken ekseriyetle dini
gerekeeler ileri striilmistdr. Bugiin
de tasavvufu sucglayarak onu dista bi-
rakmak isteyenlerin ayni akilyiiriitme
yontemlerini ve hatta ayni gerekgeleri
kullandiklari goriilmektedir. Dolayisiy-
la Aksemsettin'in Def'ul-Metdin‘inde
ve Risdletii'n-Nariyye'sindeki muhteva
tarz ve Gslupca bugtine uzak goriile-
bilse de muhteva ve maksatca bugi-
ni dogrudan ilgilendirecek bir nitelik
tagir. Allahla insan arasindaki bagin
nasil kurulmasi gerektigi, insanin haki-
kate dolaysiz bir sekilde ermesinin im-
kani ve imkansizligi, Allah bulmada
alemin mevkii ve insanin olmazsa ol-
mazlid etrafinda dénen miinakasalar,
her biri misliman kiltiir icerisinde
edindigi entelektiiel cagnisim alanina
bagl olarak yekiinli bir tarihi sirtlayan
konulardir. Bugiinden bakildiginda
adab-erkadn cercevesinde dustinile-
bilecek pek cok tarikat adetinin folk-
lorik bir nitelik tasidigini ve yalnizca
tarihi birtakim unsurlar barindirdigini
diisiinmek yaygin olarak benimsenen
bir bakis acisi olmakla birlikte Aksem-
seddin ve mirasini devraldigi stfiler
okundugu zaman aslinda tim bu
uygulamalarin bir anlami oldugu ve

bu anlamin insanla hakikat arasinda-
ki bagin diizeylerine ait gdstergeleri
olusturdugunu sezeriz. Clinkii saff,
amacindan bagimsiz distinllemez.
S6zi ve eylemi, yoneldigi ile anlamli-
dir. Kendisine yénelinen hakikat oldu-
du icin her uygulama ve kabuliin bu
hakikatten bir nesve verecegi agiktir.
Nihayetinde tasavvuf baslangici itiba-
riyla salikin istidadina, orta noktast iti-
bariyla pirin nazar ve himmetine, son
mertebesinde ise cezbenin zuhdruna
baghdir. Tasavvuf adina yapip edilen
hicbir sey ve s(filerin tim yazip soy-
ledikleri bu ii¢ mertebeye has farkli
tezahiirlerden baska bir sey degildir.
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Abstract

Ak Shams al-Din, a Sufi who matured
in Haji Bayram Vali's circle and has
a prominent place in the tasawwuf
repertoire of the Ottoman period, is
an important person who must be
paid attention due to his ancestry and
biography as well as for his command
over the sciences of that period.
Reaching his audience to teach them
-the right path through a variety of
means, such as the sohbat and avrad
of tasawwuf manners and writing
many types of works, Ak Shams al-
Din also grabs attention through the
comments he made and the solutions
he brought to the topics that were at
the forefront of his century’s cultural
agenda. Through the framework of
this paper we will be looking at the
additions he made through his Risala
al-Nuriyya. While writing about the
constancy of the concepts of unity
and vujud of tasawwuf in Risala al-

Nuriyya, Ak Shams al-Din continuously
refers to previous sufis’ works and
thus presents the uninterruptedness
of the tradition, and thus has given
justification to the fact that tasawwuf
is a rooted repertoire both in terms of
teaching and in practice.

If you wish to reach the stage of pious
in the Paradise, be with God

Leave all aside and turn to God out of
the pain of love

Cleanse your heart from all. else
besides God

Then you would stay with the King by
becoming clean and a Sufi

Mak’ad-1 sidki dilersen olasin Allah ile
Sen tebettiil eyle ana isk-1 derd-i ah ile
Masivadan kalbini ger sen musaffa
idesin

Safivii safi oluban kalasin ol sah ile'

1 Alifhsan Yurd-Mustafa Kagalin, Aksemseddin
—Hayat: ve Eserleri—, Istanbul: IFAV, 1994, p.
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In a Sufi statement it is said “kem
li'-ahir”  meaning
“the previous (mutagaddim) have
left much knowledge to the latter
(mutaakhhirin)! Sufis, by saying that
manifestation occurs according to
aptitude and capacity and that each
sufi produces a feat according to his
or her own maturity, have established
a continuity in the inescapable
change that occurs in perceptions,
understandings and the ways of life. 2
Due to the fact that what the previous
said only through signsand inferences

tereke'l-evvel

but did not write were taken up
by latter sufis again and detailed,
this relationship of continuity kept
recurring. Therefore the meanings
that found acknowledgement in the
previous and which were transferred
to the latter, who then presented
it once again after thorough
investigation kept the depth of sufi
activity alive, and the meanings
which were transmitted after being
received from inspiration found a
reflection in various styles of wording
with the same source of truth. In the
framework of this paper, we will be
talking about an enlightened human
who matured in Haji Bayram Vali's (d.

350. (Ak Shams al-Din, His Life and Works)

2 ismail Hakki Bursevi, Kitabii'n-Netice (haz.
Ali Namh, Imdat Yavas), Istanbul: insan,
1997, 1, p. 10.

833/1430) irshad circle, Ak Shaykh
Mehmed ibn Hamza or Ak Shams
al-Din (d. 863/1459), and what he
inherited from previous sufis and
how he transmitted this to later
periods and thus give an attention-
deserving example of the tasawwufi
heritage which has been enriched
through references among centuries
and that has found life through
renewed readings.

When looking at the biographic
information on Ak Shams al-Din the
first thing that grabs our attention
in terms of the history of tasawwuf
is that he was born in Damascus and
that his lineage goes back to the
famous sufi Abu Hafs Suhravardi (d.
631/1234). Abu Hafs Suhravardi 2 is
a personality that we learn of from
Awarif al-Ma‘arif which has been
embraced by sufis of the later period
as the catechism of tasawwuf? The

3 For his life and activities see H. Kimil
Yilmaz, “Sithreverdi —Hayat: ve Eserleri-",
Tasavwufun  Esaslart  —Avarifii’l-Madérif
Terciimesi-, istanbul: Erkam, 1989, p. IX-
XXX11; Kamer ul-Hudi, Sihdbeddin Omer
Sithreverdi —Hayan, Eserleri, Tarikan— (gev.
Tahir Ulug), Istanbul: Insan, 2005.

4 Avdrifwas translated in the year 1458 by Haji

- Ahmad Bigavi while Ak Shams al-Din was
still alive in the Ottoman period. Also just as
in the example of Tuhfat al-Safara that used
to be attributed to Ibn Arabia but which is
clearly attributed to Ebu’l-Fazl Kivimuddin
Muhammed b, Abdiilhamid el-Bistimi
shows a deep effect of general sufi texts as
in Avarif. For the evaluation of this influence



fact that Ak Shams al-Din has such a
connection cf lineage is important to
emphasize in terms of the heritage he
took over. As a matter of fact we see
that the Awarif al-Maarif is one of the
sources frequently referred to in the
Daf al-Matain. * Also, he would refer
by name to his grandfather and imply
to his audience that the connection
between them is not just one of blood
but of a shared mission as well.

There is an entirety to be found
between the Risala al-Nuriyya and
the work Hallu Mushkﬁaf, otherwise
known as Daf al-Matain al-Sufiyya,
which was translated by his brother
Haiji Ali Affandi and is known as Kashif
al-Mushkilat. Tasawwufi  activities
and especially the attributes, fine
points, and reasons for the adab and
~rules that are followed in takkas are
mentioned in this work. Ak Shams
al-Din appears in front of us as the
explainer and defender of the takka
life and sufi ceremonies in this work
which he wrote as a response to those
who stated that what the sufis were
doing was just made up and that

see Ibn Arabi, Hakikat Yolcularma Rehber
.. —Tuhfetii 5-Sefere— (gev. H. Semsi Erglines-
haz. M. Nedim Tan), Istanbul: Iz, 2011, pp.
16, 17 —hazirlayanin girigi—
5  For the follow up to the source relationship
between the two works see Yurd-Kagalin, pp.
305-327.

their habits were simply to set traps
and that their words were lies. Topics
such as the clothes that are preferred
by sufis, wearing the mantle, the
meaning of receiving allegiance,
doing zikr as a community and the
unexpected occurrences during zikr,
going into seclusion are examined
one by one by Ak Shams al-Din and
presented in a justified manner by
way of reference to their sources.
Daf al-Matain aims to show that the
tasawwuf culture does not include
any pointless or unjustified practices,
that even the smallest details have
meaning and that thus it carries
subtleties within its own history. For
according to Ak Shams al-Din, all
of what is done either rests on the
Prophet Muhammad's (pbuh) sunna,
orthatitisdueto truthsthat were seen
as beautiful by great sufis who also
benefited from them, or that they are
born out of subtleties whose joy was
reached during the process of sulug;
none of which, according to him, go
within the field of activity of the ego
or the devil. But as he conducts these
defenses throughout the entire work,
we see that Ak Shams al-Din connects
every topic and every justification he
brings to that topic to sources, and
that these are all included within
the totality of Islamic knowledge. In
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his style, fields such as figh, hadith,
tafsir and kalam all demonstrate
a totality that will not exclude sufi
activity according to the point of
view and that rather it will provide
a potential method of presenting
and understanding the world of
tasawwuf’s meaningf In this style
of Ak Shams al-Din, we can see the
spiritual understanding he inherited
from Haji Bayram Vali as much as the
decisiveness of Suhravardi, the writer
of Awarif, with whom he puts forward
the connection of lineage. In this
regard, due to the fusion of madrasa
knowledge of that century and the
existing tasawwuf memory and thus
as the tangible documentation of
the continuity in tasawwuf, it is an
important text with methodological
extensions that can beread in depth.

In the Risala al-Nuriyya® , which
completes Daf al-Matain and which
was probably presented mixed
together due to a shared aim, we see
an Ak Shams al-Din thataimed to avert
the misunderstandings that are born
from the understanding of tawhid
in tasawwuf. The work takes tawhid
al-zati, meaning the unity of God as

6  For the works belonging to different fields
throughout the work see Yurd-Kagalin, p. 18.
7  For the works belonging to different fields
throughout the work see Yurd-Kacalin, p. 18.

both ma’bud (One to whom everyone
prays) and rab (Lord) and as vujud
(being) and truth, as its topic, which
is the point where sufis are accused
of ruining unity and distorting the
intention of religion. But Ak Shams
al-Din is endeavoring to prove that
for sufis there is nothing strange to
be found in this topic which strains
the human mind. As he does this, he
takes refuge in the world of meaning
of the texts sown by the memory of
tasawwuf which he inherited.

What grabs the attention in Risala al-
Nuriyya is that it is a response to the
condemnation by sufis themselves
of the language and temperament
of unity whose translation Ibn Arabi
took on. Ak Shams al-Din’s sole goal in
his Risala al-Nuriyya s to start from the
shape and composition of being and
to go into its inside and essence; not
content with this to head towards the
reality and original of things; in the
end, to conclude with submissiveness
in the face of the absolute truth--
meaning from the outer to the inner
and from there to the inner of the
inner, to the point that is the aim of
the path of tasawwuf which goes until
the secret and reality and to prevent
the dissolutions that might occur at
this point (vr. 892). Therefore this work
carries the purpose of convincing the



audience that is within tasawwuf.
As a matter of fact, Ak Shams al-Din
emphasizes that there is no actual
separation that could occur between
the enlightened who have realized
the final levels of unity. The summary
of the method used by Ak Shams al-
Din in the Risala al-Nuriyya is to refer
to the statements sufis have made
supporting each other through their
words on unity, and thus to put
forward an assertion of validity by
taking refuge in the steadfastness of
the existing memory of -tasawwuf.
Because to accuse or refuse just one
of the sufis on any of the topics who
are remembered by name and whose
words are quoted, just as the denial of
one prophet is the denial of all others,
is in reality to accuse and refuse all of
the other sufis as well (v. 87°).

In this work Ak Shams al-Din,
appearing to us as a relator, probably
chose the most appropriate of
the texts he had read, taught, and
listened to for many years and by
presenting them to his audience has
actually formed a serious guide of
reference works. Ibn Arabi, Abu Talib
al-Makki, Abdullah Ansari Haravi,
Abd al-Razzak Kashani, Abd al-Karim
Kushayri, Abd al-Malik Daylami and
Tahir ibn Ali are the writers of renown
first mentioned by Ak Shams al-

7

Din (vr. 86° 872). Especially in the
lines on the recognition of unity, it
is observed that Haravi's Manazil al-
Sairin and Tilemsani and Kashani's
commentaries on this work are
distinctive® Ak Shams al-Din makes
the introduction to his work by
quoting from Haravi’s writings on the
dissolution of the servant in the Truth
and Truth's unity with the servant
together with the wide explanations
by its commentators. Therefore the
sections of Manazil called truths and
endings are the sources of inspiration
for Risala al-Nuriyya. But Ak Shams
al-Din is not just a regular quoter. He
does not simply relate the sentences
one by one, but rather widens or
lessens them and makes explanations
according the  probable
expectations and questions of his
audience. His use of couplets from
the Masnavi when relating the levels
of unity from the Manazil and from
its commentaries and thus giving it a
wider perspective is a good example
of this.” Another attention-grabbing

to

8  For example see Risdletii'n-Niiriyye, vr. 89°
vd. Krs. Menazilus-Séirin —Tasavvufta Yiiz
Basamak— (haz. Abdiirrezzak Tek), Bursa:
Emin Yay., 2008, p. 142; Tilemséini, Serfu
Mendzili s-Sairin (thk. Abdilhifiz Mansur),
Tunus: Déri’t-Tarki, 1989, pp. 569-573;
Kigini, Serhu Menazilis-Sdirin  (tahk
Muhsin Bidérfer), Tahran: Intigarit:1 Bidar,
1994, pp. 574-578.

9 Risdletii'n-Nariyye, vr. 94*. Krs. Ahmed Avni
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example of the distinctiveness of
the Manazil in Risala al-Nuriyya is
the gasida written in verse by one of
Ak Shams al-Din’s students, Abd al-
Rahim Karahisari, on the chapters of
the Manazil (vr. 969). It is obvious that
this gasida, which starts with the lines,

Lo wayfarer, it has been transferred
through the masters that the goal is
hundreds,

Make sure to begin in accordance to
the order.

Menazil yiizdiir ey salik mesayihdan
rivayet kil

Ald tertib nazminca gelen seyi bidayet kil

was written with the guidance of Ak
Shams al-Din.'® 3

Risala al-Nuriyya is a text that gives
specialimportancetothetransmission
of sufi statements that tell of the
unequivocalness of truth and that
reveal the reality of unity. As a matter
of fact, it is observed that the sayings
wherein great wisdom is sung by
Bayazid Bistami and Junayd Baghdadi
are transmitted by Ak Shams al-Din
without any additions (vr. 98° vd.).
Another subject that draws attention

Konuk, Mesnevi-i Serif Serhi (haz. M. Tahrali
vd.), Istanbul: Kitabevi, 2010, V, p. 453, 454.

10 For the entire poem see Yurd-Kagalin, p. 34,
35.

at this point is that Ak Shams al-
Din, in addition to Manazil and its
commentaries, refers especially to
Qut al-Qulub as well. As far as can be
understood, the sufi texts that tell of
the first periods of tasawwuf and the
metaphysical style that was shaped
after Ibn Arabi formed a totality for Ak
Shams al-Din where they explained
and completed each other. This is
why we frequently see him making
cross-references, including works on
the ethics of tasawwuf along with
texts that consider the high issues of
tasawwuf.

Risala al-Nuriyya, because it has the
aim of presenting the immensity
of the topic that its audience faces,
contains examples of all types of sufi
writing in all of its width. In addition
to the classics we have listed above,
Ak Shams al-Din also especially refers
to Farid al-Din Attar’s poetic works
as well. He quotes at length from
Attar's Mantiq al-Tayr, Asrarnama,
Musibatnama, and other odes and
couplets (vr. 128*>-130%. Mavlana is
also among the Sufis to whom Ak
Shams al-Din pays special attention
and .gives lengthy spaces for his
couplets (vr. 131°-135%). Avhad al-
Din Kirmani and Muhammad Shirin
Maghribi, two Sufis known for their
poetic sayings, are also included in



this work through their couplets
carrying the scent of unity (v. 136° vd.).
In Turkish, in addition to his student
Abd al-Rahim Karahisari's poem
written in verse on the chapters of
Manazil, he also quotes at length from
Ashiq Pasha’s verses (vr. 136"137°).
From Ak Shams al-Din’s perspective,
the purpose of all of these quotes is to
familiarize his audience with the scent
of unity and to show that Truth’s unity
in presence and reality is a principle
shared by and lived among sufis. The
level talked about by Ak Shams al-Din
is a level at which duality is void, a
friendship with Truth gives solutions,
where will and Truth is born in being,
and where in the end the possibility
to know Truth from Truth is given to
humans and where the truths hidden
in humans is given the opportunity to
ﬂappear in infinite forms (vr. 1382 vd.).

To conclude, in the Risala al-
Nuriyya, Ak Shams al-Din has put
forward a serious method in the
understanding and relation of
tasawwuf by way of the teaching he
received from Haji Bayram Vali and
the protection of the writing from
his ancestor Abu Hafs Suhravardi,
adding the style of Abd al-Razzak
Kashani--renowned representative
of the school of lbn Arabi--from

which he was inspired; he has striven

to deepen the understanding of
his audience by magnanimously
relating examples from this memory
which he inherited. When looked
at from today, the portion that
we are to get for ourselves from
this method is as follows: when
looked at from outside tasawwuf
as a doctrine and culture has been
accused of rootlessness, perversion,
and deviousness, sounded out as
mistaken as a whole and generally
religious justifications brought
forward while doing this. Today we
see that those who want to leave out
tasawwufbyaccusing itare using the
same reasoning methods and even
the same justifications. Therefore,
even though Ak Shams al-Din’s Daf
al-Matain and Risala al-Nuriyya seem
far away from today in terms of style
and manner, in terms of content and
purpose it contains qualities that
directly interest us today. The way
in which the connection between
God and human should be built,
the possibility and impossibility
of the human to reach reality, the
place of the world in finding God
and the debates that turn about
the essentiality of humans, are
all topics that shoulder a weighty
history in terms of their intellectual
connotationsin each Muslim culture.
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When seen today, the idea that many
of the customs of the tarigats that
can actually be thought of in the
framework of adab and rules carries
a folkloric quality-and that they only
contain certain historical elementsis
a view that is pervasively accepted,
we feel that when Ak Shams al-Din
and the sufis whose heritage he
took on are read that all of these
practices have a meaning and that
these meanings form indicators for
the levels of connection between
this meaning and the human.
Because a sufi cannot be thought of
separately from the_\ir purpose. Their
words and practices are significant
through their trend. Since what is
headed towards is reality, it is clear
that every practice and acceptance
will give off a scent of-this reality.
After all, tasawwuf is connected
in its beginning to the capacity of
the student, in its middle to the
glance and favor of the master, and
in its last level to the appearance
of ecstasy. What has been done
in the name of tasawwuf and the
things that have been written and
said by Sufis are nothing other than
different appearances specific to
these three levels.



