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EDIiTOR’DEN

Tasavvuf Arastirmalari Enstitiisii Dergisi’nin (TAED) bu yeni sayisinda tasavvufun tarihi
derinligi, disiplinler arasi iligki ufku ve giinlimiiz diinyasindaki yansimalar1 ele aliniyor.
Onun sadece gegmise ait bir olgu degil, ayn1 zamanda bugiiniin karmasik meselelerine cevap
arayan ve ¢Ozlimler sunan, canli bir diisiince ve yagam bi¢imi oldugu gozler 6niine serili-
yor. Arastirma Makaleleri kategorisinin ilk yazisinda, Colorado Boulder Universitesinden
arastirmaci Shafiu Alidu, Nijerya’daki Ticaniyye-ibrahimiyye yolundan neset eden “Yan
Hakika” hareketinin radikal iddialarini, bunun toplumsal dokuda tetikleyebilecegi hararetli
tartismalar lizerinden inceliyor. Boylelikle hareketin, bid’at ile gelenek arasindaki kadim geri-
limi modern bir baglamda nasil yeniden canlandirdigini gosteriyor. Kesmir’deki Awantipora
Islam Bilim ve Teknoloji Universitesinden doktora aday1 Nasir Ahmad Ganai, Hindistanli
biiytlik alim ve tarih¢i Halik Ahmed Nizam1’nin ¢aligmalar1 1s1g1nda, Orta Cag Hindistani’nda
sufi-devlet iliskilerini inceliyor. Makale, sufilerin siyaset karsisindaki tavrinin basit bir “uzak
durma” ya da “is birligine girme” ikilemine sigdirilamayacagini; aksine, manevi biitiinliigii
korumaya c¢alisan, pratik, baglama duyarli ve miizakereci bir denge arayisi oldugunu ortaya
koymay1 hedefliyor. Dergimizin Onceki sayilarina yazilariyla katkida bulunmus olan Meiji
Universitesi Psiko-sosyal Calismalar Béliimiinden Dog. Dr. Kie Inoue ise bizi metafizik
bir diyaloga davet ediyor. Tasavvuf tarihinde ilahi ask edebiyatinin taninmis isimlerinden
Fahreddin-i [raki’nin Lema‘at adl1 eserindeki ask anlayisini, Japon filozof Kitaro Nishidanin
diistincesiyle bulusturarak, tasavvuf ile Uzak Dogu felsefesi arasinda etkileyici bir koprii
kuruyor. Bu karsilastirmali okuma agkin, varligin ve Allah-insan iligkisinin dualizm otesi
bir anlayisla kavranabilecegine dair yepyeni ufuklar agiyor. Dergimizin bir 6nceki sayisinda
yayimlanan “Ahmedii Bamba ve Selefleri: Bamba’nin Tasavvufi Yazilarinin Fikri izlerini
Siirmek” isimli makalenin devamu niteliginde bir ¢aligmayla bu sayimizda da yer alan ibn
Haldun Universitesinden Khadim Cheikhouna Mbacke, bu kez, Seyh Ahmedii Bamba’nin
nispeten az ¢alisilmig olan Kur’an tefsiri mirasini giin yiiziine ¢ikariyor. Bamba’nin, zahiri ve
batini ilimleri harmanlayarak olusturdugu 6zgiin yorum metodolojisi, somiirge donemi Bati
Afrika’sinda Kur’an bir ruhsal doniisiim rehberi olarak yeniden merkeze almasi agisindan
onem tastyor. Onceki yazisi gibi bunun da oldukga ilgi ¢ekecegini umuyoruz. Bu bdliimiin
son yazis1 Uskiidar Universitesi Tasavvuf Arastirmalar: Enstitiisii doktora programi
mezunlarindan Dr. Pinar Ersoy Ozdogru’ya ait. Ozdogru yazisinda tasavvufi kavramlari

gilinlimiiz is diinyasina tastyarak Z kusagi geng profesyonellerin méaneviyat arayislarini ince-



lemekte, modern insanin anlam, amag ve varlik sorgulamasinin is hayatindaki yansimalarini

anlamamiza yardimci olmaktadir.

Dergimizin Ozgiin Derleme Makale ve Yazilar kategorisinin ilk yazisinda Kocaeli Universitesi
Rektorliik Tiirk Dili Boliimiinden Dr. Ogr. Uyesi Derya Kilickaya, Dr. Mustafa Merter’in
“Nefs Ilmi” ekoliinii bir edebi analiz araci olarak kullaniyor ve Ahmet Hamdi Tanpinar’in
Abdullah Efendiynin Riiyalar: adli eserini psiko-tasavvufi mercekten okumayi oneriyor.
Kategorinin ikinci yazisinda, Istanbul Universitesi Cerrahpasa Tip Fakiiltesi Tip Tarihi
ve Etik Anabilim Dali emekli profesorlerinden Nil Sari, Osmanli hekimligindeki mesleki
ahlakin temelini olusturan hekimlerin fazilet ve vasiflarini, tip yazmalari ve hastane vakfiyele-
rinden yola ¢ikarak inceliyor. Boylelikle, modern tibbin ¢ogu zaman gézden kacirdigi hastanin
gbnliinii hos etmeye verilen 6nemin, hastaya ve hastaliga biitiinciil yaklasimin temel bir ilkesi
oldugunu gosteriyor. Bu sayinin son yazisinda ise Uskiidar Universitesi Kurucu Rektérii ve
Tip Fakiiltesi Ogretim Uyesi Psikiyatrist Prof. Dr. Nevzat Tarhan, sira dis1 bir perspektifle,
2015 yilinda kabul edilmis olan Birlesmis Milletler Siirdiiriilebilir Kalkinma Hedefleri (SKH)
ile tasavvufi prensipler arasindaki baglantilar1 kesfetmemizi sagliyor. Kanaatkarlik, paylagim,
esitlik ve merhamet gibi degerlerin, yoksulluk, esitsizlik, ¢evre ve iklim krizi gibi kiiresel
sorunlara nasil ¢6ziim sunabilecegini ele alan bu ¢aligma, geleneksel bilgeligin evrensel dilini

glclii bir sekilde bizlere hatirlatiyor.

Bitirirken bu zengin igerikli say1 i¢in destek veren tiim yazarlarimiza, degerlendirmeleriyle
katkida bulunan hakemlerimize ve yayin siirecini titizlikle yiiriiten editorliik ekibimize en kalbi

stikranlarimi sunarim. Yeni ve daha zengin icerikle bir sonraki sayida bulugsmak niyaziyla...

Prof. Dr. Resat ONGOREN

Xi



EDITOR’S NOTE

This new issue of the Journal of the Institute for Sufi Studies (JISS) invites you on a journey
to explore the reflections of an ancient tradition in the modern world, its historical depth, and
its interdisciplinary horizons. While focusing on the vibrant and transformative geography of
Sufism, stretching from West Africa to South Asia, it also questions how Sufism can illuminate
contemporary issues, the world of business, and even sustainable development goals. In the
first article of the Research Articles category, researcher Shafiu Alidu from the University of
Colorado Boulder examines the radical claims of the “Yan Hakika” movement, which emerged
from the Tijaniyya-Ibrahimiyya path in Nigeria, and the intense debates it can trigger within
the social fabric. Thereby, he demonstrates how the movement revitalizes the ancient tension
between bid ‘ah (innovation) and tradition in a modern context. PhD candidate Nasir Ahmad
Ganai from the Islamic University of Science and Technology Awantipora, Kashmir, sheds
light on Sufi-state relations in medieval India through the works of the great Indian scholar
and historian, Khaliq Ahmed Nizami. The article reveals that the attitude of Sufis towards
politics cannot be confined to a simple dilemma of “staying aloof” or “‘cooperating with the
state”; on the contrary, it was a quest for a practical, context-sensitive, and negotiatory bal-
ance aimed at preserving spiritual integrity. Assoc. Prof. Kie Inoue from the Department
of Psycho-Social Studies at Meiji University, who has contributed to our Journal’s previous
issues, invites us to a metaphysical dialogue. By bringing together the understanding of love
in Lama‘at by Fakhruddin al-Iraqi, a prominent figure of the AkbarT school, with the philos-
ophy of the Japanese thinker Kitaro Nishida, she builds an impressive bridge between Sufism
and Far Eastern philosophy. This comparative reading opens brand new horizons on how love,
existence, and the God-human relationship can be comprehended through a non-dualistic
understanding. Contributing to this issue with a study that serves as a follow-up to his high-
ly noteworthy article, “Ahmadu Bamba and His Predecessors: Tracing the Intellectual
Genealogy of Bamba’s Sufi Writings,” published in our May issue, Khadim Cheikhouna
Mbacke from Ibn Haldun University now brings to light the relatively understudied exe-
getical legacy of Shaykh Ahmadu Bamba. Bamba’s unique methodological synthesis of the
exoteric and esoteric sciences is of great importance for recentering the Qur’an as a guide for
spiritual transformation in colonial-era West Africa. Dr. Pinar Ersoy Ozdogru, a graduate
of Uskiidar University’s Institute for Sufi Studies doctoral program, brings Sufi concepts

to the modern stage of today’s business world. This qualitative study, exploring the spiritual
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quests of Generation Z young professionals, brings a fresh and necessary breath to the field
by helping us understand the reflections of modern humanity’s search for meaning, purpose,

and being in professional life.

In the first article of the Review Articles and Essays category, Dr. Derya Kilickaya from the
Turkish Language Department of Kocaeli University utilizes Dr. Mustafa Merter’s “the Science
of the Self” approach as a tool for literary analysis and proposes a reading of Ahmet Hamdi
Tanpinar’s The Dreams of Abdullah Efendi through a psycho-Sufi lens. In the second article
of this category, Professor Emeritus Nil Sar1 from the Department of History of Medicine
and Ethics at Istanbul University-Cerrahpasa, examines the virtues and qualities of physi-
cians that formed the basis of professional ethics in Ottoman medicine, drawing on medical
manuscripts and hospital foundation deeds (waqfiyyas). Thus, she shows that the importance
given to pleasing the patient’s heart, often overlooked in modern medicine, was a fundamental
principle of the holistic approach to the patient and illness. Finally, Professor Nevzat Tarhan,
MD Founding Rector of Uskiidar University and Faculty Member of the School of Medicine,
employs a unique perspective to establish meaningful connections between Sufi principles
and the United Nations’ Sustainable Development Goals (SDGs) adopted in 2015. This study,
discussing how values such as contentment, sharing, equality, and compassion can offer solu-
tions to global problems like poverty, inequality, and the climate crisis, powerfully reminds

us of the universal language of traditional wisdom.

We are deeply grateful to our authors for embarking on this journey with us, to the referees for
their insightful reviews, and to our editorial team for their meticulous work. Looking forward

to sharing our next issue, featuring new and richer content.

Sincerely,

Prof. Dr. Resat ONGOREN
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Divine Whispers: Unraveling the Enigma of the Sufi
“Yan Hakika” Movement in West Africa

Ilahi Fisiltilar: Bati Afrika’daki
Yan Hakika’ Hareketinin Gizemini Cozmek

Shafiu ALIDU*

Abstract

In the vibrant heart of West African Sufism, an enigmatic force stirs—the Yan Hakika movement, emerging
from the Tijaniyya-Ibrahimiyya Sufi order in Nigeria. Imagine self-proclaimed spiritual guides declaring, “I
am God,” and whispering that “everything and everyone is a shimmering reflection of the Divine,” echoing
the metaphysical depths of Ibn al-‘Arabi’s Wahdat al-Wujiid (Oneness of Being). This study explores how
such radical claims disrupt notions of religious authenticity, spark fierce debates on social cohesion, and
reshape communal bonds. Drawing on songs, interviews, historical letters, and responses from mainstream
Tijaniyya and Sunni voices, it traces the raw tension between spiritual daring and doctrinal boundaries. In a
world where faith evolves amid modernity, Yan Hakika provokes both ecstatic awakenings and heated con-
troversy—inviting reflection on the dance between sacred innovation and enduring orthodoxy. Ultimately,
this article offers a lens on the interplay between tradition and transformation in the pursuit of spiritual
truth in contemporary West African Islam.

Keywords: Sufism, authenticity, religious authority, West Africa, Wahdat al-Wujad.

Ozet

Bat1 Afrika tasavvufunun dinamik kalbinde esrarengiz bir kipirdanmaya sebebiyet veren ‘Yan Hakika’
hareketi, Nijerya’daki Ticaniyye-Ibrahimiyye yolundan neset eden bir harekettir. Hareket i¢inde, kendini
manevi rehber ilan ederek ‘Ene’l-Hak’ iddiasinda bulunanlarin, alemdeki her seyin Hakk’in gz kamastirici
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DIVINE WHISPERS

bir tecellisi oldugu yoniindeki beyanlarini, Ibnii’l-‘Arabi’nin vahdet-i viiciid diisiincesinin metafizik boyut-
lar1 {izerine insa ettikleri diisiintilebilir. Ancak bu ¢alisma, s6z konusu gruba ait bu tiir radikal iddialarin,
‘hakikidin’ kavramini nasil altiist ettigini, sosyal birlik ve beraberlik hakkindaki hararetli tartigmalar1 nasil
tetikledigini ve toplumsal baglar1 nasil yeniden sekillendirdigini ele almaktadir. Calisma ayni zamanda
ilahiler, roportajlar, mektuplar ile ana akim Ticani ve Stinni ¢evrelerden gelen tepkiler tizerinden ‘manevi
ctiretkarlik’ ve doktrine bagli sinirlar arasindaki gerilimi incelemektedir. Yan Hakika hareketi, inancin,
modernizmin ortasinda gelismeye calistig1 bir donemde, bir yandan vecdi uyanislari tahrik ederken diger
yandan hararetli tartigmalari tetikleyerek bid’at ile gelenek arasindaki kadim ihtilaf iizerine tefekkiir etmeye
imkan tanimaktadir. Son olarak bu ¢alisma, ¢agdas Bat1 Afrika Islam diisiincesindeki hakikat arayisinda

gelenek ile degisim arasindaki etkilesime bir bakig agis1 getirmeyi hedeflemektedir.

Anahtar Kelimeler: Tasavvuf, 6zgiinliik, dini otorite, Bat1 Afrika, vahdet-i viicid

1. Introduction

Amidst the bustling city of Kano, Nigeria,
a startling claim echoes through some Sufi
circles: “I am God” and “Everything and
Everyone is God.” This audacious declara-
tion, uttered by self-proclaimed divine figures
within the Tijaniyya-Ibrahimiyya Sufi order,
has sent waves through the religious fabric
of Nigeria and West Africa in general. The
Tijaniyya Sufi order,' with its emphasis on
personal spiritual development and commu-
nal bonds, has particularly flourished in West
Africa? and Nigeria in particular.

Among the numerous branches of the
Tijaniyya Sufi order, the Yan Hakika® move-
ment stands out for its controversial claims
of divine authority. The Yan Hakika claim
to be the true followers of Ibrahim Niasse.*

1 The Tijaniyya Sufi order traces its roots to Ahmad
al Tijant (d. 1815), founder of Tijaniyya Sufi Order.

2 Riidiger Seesemann, “Sufism in West Africa,” Reli-
gion Compass 4, 10 (2010): 606-614.

3 Yan Hakika is a Hausa (one of the widely spoken
languages in West Africa) phrase which literally
means “People of Reality or Truth”. “They derive
their name from one of the doctrines of Tijaniyya
Sufi order known as haqiqa, divine reality.” Kabiru
Haruna Isa, “A History of ‘Yan Hakika, a Revision-
ist Islamic Group in Northern Nigeria,” Africa 92, 5
(2022): 780-797.

4 Ibrahim Niasse (1900-1975) was a Senegalese Sufi
mystic and the founder of the Tijaniyya-Ibrahimi-

However, they are regarded as a heretical
group by mainstream Tijaniyya members
and Sunni Muslims’ in Nigeria. Originating
within the Tijaniyya-Ibrahimiyya Sufi Order,
the Yan Hakika group asserts unique divine
insights and authority, challenging traditional
Islamic interpretations and the roles of Sufi
leaders and adherents. Central to their ide-
ology is the concept of Wahdat al-Wujiid
(Oneness of Being and Unity of Existence),
as highlighted by Ibn al-‘Arabi, which posits
that all existence is a manifestation of the
Divine.® As noted by Isa,’” the Yan Hakika
group believes that there is no distinction
between the existence of God and the world
and therefore everything and everybody is a
manifestation of the Divine.

The emergence of these divine claims raises
profound questions about the nature of spiri-
tual leadership and the boundaries of religious
interpretation. Are these claims a natural evo-

yya, a subsect of Tijaniyya Sufi Order, and was piv-
otal for the spread of the Sufi Order in West Africa.
Isa, “A History of “Yan Hakika,” 780.

6 Ibn al-‘Arabi, Fusius al-Hikam: An Annotated Trans-
lation of “The Bezels of Wisdom”, trans. and anno-

tated by R. W. J. Austin (Princeton: Princeton Uni-
versity Press, 1980).

7 Isa, “A History of “Yan Hakika,” 784.



SHAFIU ALIDU

lution of Sufi thought, or do they represent a
radical departure from Sufi principles? How
do these self-proclaimed divine-figure group
constructs and communicates their authority,
and how are their claims perceived by their
followers and the broader Muslim and Sufi
community?

In religious studies, the concept of authen-
ticity is pivotal. It shapes our understand-
ing of religious practices, beliefs, and their
legitimacy.® Authenticity claims often serve
as socio-rhetorical techniques to construct
group identity in the face of changing social
interests.’

Understanding the impact of Yan Hakika’s
claims on the authenticity of religious
practices and social dynamics within their
communities is crucial for comprehending
contemporary Islam in West Africa. By sys-
tematically analyzing the construction, com-
munication, and perception of these claims,
this study seeks to unveil their implications
for religious and social structures. The main
question guiding this research is: How do Yan
Hakika claims of divine authority in West
Africa impact the authenticity of religious
practices within their communities?

To conduct this study, I performed a textual
analysis of religious texts, interviews, and
songs by Yan Hakika leaders and adherents.
This was complemented by a review of sec-
ondary literature, including academic works
on Sufism, authenticity, and divine author-
ity. This approach allowed me to combine
insights from primary sources with secondary
perspectives, ensuring a holistic understand-
ing of the subject matter.

8 Lewis F. Carter, The Issue of Authenticity in the
Study of Religions (Greenwich, CT: JAI Press,
1996).

9 Russell T. McCutcheon “The Jargon of Authenticity
and the Study of Religion,” Religion and Theology
8, 3-4 (2001): 229-252.

While previous scholarship, such as Isa’s
work!? provides a detailed historical account
of the movement’s origins and key figures,
this research extends beyond that foun-
dation by focusing on the contemporary
implications of Yan Hakika’s divine claims
for religious authenticity and social cohe-
sion. Isa’s work emphasizes the group’s
revisionist theology and its conflicts with
mainstream Tijaniyya in the 20th century,
but it does not deeply explore how these
claims are constructed and perceived in the
digital age through songs, interviews, and
online media. Nor does it theorize authen-
ticity using classical Sufi epistemologies,
such as those drawn from Ibn al-‘Arabi’s
Fusiis al-Hikam or Ibrahim Niasse’s Kashif
al-1lbas. By integrating primary sources like
recent interviews and songs with these Sufi
frameworks, this study achieves a nuanced
analysis of how Yan Hakika reshapes spiritu-
al authority today, highlighting the ongoing
tension between innovation and tradition
in ways that Isa’s historical focus does not
fully address.

Through this exploration, I aim to contribute
to a deeper understanding of the authentic-
ity of religious experiences and the evolv-
ing nature of Sufi practices in West Africa.
Ultimately, this paper posits that the claims
made by Yan Hakika not only redefine
the contours of spiritual authority in West
Africa, but also reshape the socio-religious
landscape.

To fully appreciate the contemporary dynam-
ics of the Yan Hakika movement, it is nec-
essary to dig into the historical roots and
evolution of the Tijaniyya Sufi Order, which
forms the background for these developments.

10 Kabiru Haruna Isa, “A History of Yan Hakika, a
Revisionist Islamic Group in Northern Nigeria,”
Africa 92, 5 (2022): 780-797.
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2. Historical Roots and Evolution
of the Tijaniyya Sufi Order

The Tijaniyya Sufi order has become a dom-
inant force to be reckoned with. Annemarie
Schimmel’s (d. 2003) landmark work,
Mystical Dimensions of Islam, highlights
the broad historical and spiritual contexts
of Sufism and provides insights into its var-
ious manifestations." According to Riidiger
Seesemann, Sufism in West Africa has been
marked by a mix of local traditions and
Islamic teachings, leading to unique prac-
tices and interpretations within the region.'
This blend of local and Islamic elements has
fostered a rich, diverse spiritual tradition that
continues to evolve.

The Tijaniyya Sufi order gained significant
following in West Africa in the later part of
the 19th century, particularly through the
efforts of various leaders like Ibrahim Niasse
who adapted its teachings to local contexts.
As Seesemann points out, the Tijaniyya
has played a crucial role in shaping Islamic
identity and spiritual practice in West Africa,
where it continues to exert great influence
today.”® Jamil Abu'n-Nasr’s influential work
provides a detailed historical account of the
Tijaniyya’s development and its adaptation
to modern contexts.!* This background is
crucial for understanding the emergence of
the Tijaniyya-Ibrahimiyya branch and, sub-
sequently, the Yan Hakika movement. With
this historical context in place, we can now
look at the specific origins and development
of the Yan Hakika movement.

11 Annemarie Schimmel, Mystical Dimensions of
Islam (Chapel Hill: University of North Carolina
Press, 1975).

12 Seesemann, “Sufism in West Africa,” 606-614.

13 Ibid.

14 Jamil M. Abun-Nasr, Muslim Communities of
Grace: The Sufi Brotherhoods in Islamic Religious
Life (New York: Columbia University Press, 2007),
148-156.

3. History of Yan Hakika

Yan Hakika derive their name from the
Tijaniyya doctrine of hagiga, which signifies
divine reality. Ibrahim Niasse, the spiritual
leader whom this movement claims to fol-
low, embodied both the sacred law (shari a)
and the divine essence (hagiga), position-
ing himself as a guide to the Sufi way."* The
Tijaniyya tradition differentiates between two
types of knowledge: batin (esoteric knowl-
edge) and zahir (exoteric knowledge). Zahir
encompasses the knowledge a spiritual seeker
(murid) acquires through a teacher to fulfill
religious duties,'® while batin focuses on the
purification of the soul, fostering spiritual
growth, and shielding oneself from negative
traits such as arrogance, hypocrisy, superior-
ity complex, and lies. As stated earlier, Yan
Hakika consider themselves genuine follow-
ers of the Tijaniyya-Ibrahimiyya Sufi order
and observe several of the order’s rituals.
However, they reportedly engage in behav-
iors that contradict the Islamic law like alco-
holism, promiscuity, and engaging in illicit
sexual behaviors."”

Yan Hakika in Kano emerged in the early
1960s and saw leaders like Malam Abdallahi
Ja’afaru and Malam Jibrilu and their followers
engaging in practices deemed ‘un-Islamic’
under the guise of the Tijaniyya Sufi order.
Reports indicated that Ja’afaru’s followers
abandoned Islamic rites, such as prayers,
after undergoing certain spiritual practices
called tarbiya (spiritual nurturing or training).
Ja’afaru instructed them to perform dhikr
(the remembrance of God through repetitive

15 Zachary Wright, Muhtar Holland, and Abdullahi
El-Okene, The Removal of Confusion Concerning
the Flood of the Saintly Seal Ahmad al-Tijani: A
Translation of Kashif al-Ilbas of Shaykh Ibrahim
Niasse (Louisville, KY: Fons Vitae, 2009).

16  Yasir A. Quadri, “The Tijaniyya in Nigeria: A Case
Study,” (PhD diss., University of Ibadan, 1981).

17 Isa, “A History of “Yan Hakika,” 786.
18 Ibid.
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invocation of divine names and attributes)
instead of obligatory prayers, justifying this
with the ayah from the Qur’an, which states
that “remembrance of God indeed is the
greatest.””” The issues raised and the con-
stant complaints about Ja’afaru and his fol-
lowers’ behavior led mainstream Tijaniyya
members to address this delicate and reli-
giously sensitive matter. Ja’afaru’s actions
were reported to the spiritual leader, Ibrahim
Niasse, who responded with a letter dated 24
February 1961, addressed to his companions
(the Salgawa scholars) in Kano, Nigeria. The
letter reads as follows:

Recall that immediately after I sent you
the first letter, I got wind of the activities
of Abdallahi Ja’afaru whom I tried sev-
eral times to put on the right path, but he
insisted on suiting himself, following the
dictates of Satan and going after his fan-
cies and venal interests. Probably God has
not destined him to prosper/attain divine
bliss. I therefore revoke his ijaza (license)
to initiate others into tariga (The Tijani-
yya Sufi path) and guide their spiritual
training. With regard to Jibrilu, if he wish-
es good for himself and is also ready to
maintain our friendship, he should relate
closely with our companions and follow
in their footsteps. Religion belongs to
God; it is not to be practiced with laxity
or manipulated for personal gain, or any
other fantasy for that matter. It consists
of a minor and major jihad (a struggle to
promote Islam and to purify one’s soul,
respectively). Anything short of this is a
road to perdition. So, if this man [Jibrilu]
is not willing to comply with my admon-
ishing, then drive him away from you, and
he too stands unauthorized. I have hence-
forth forsaken him...?°

The letter reveals that Ibrahim Niasse made
several attempts to guide Abdallahi Ja’afaru

19  Q2945.
20 Isa, “A History of “Yan Hakika,” 787.

onto what he considered the authentic or true
spiritual path. Despite these efforts, Ja’afaru
continued to follow his own desires and
interests, which Niasse describes as being
influenced by Satan. This persistent devi-
ation from orthodox practices and the core
spiritual principles of the Tijaniyya order led
Niasse to take a firm stance. The revocation
of Ja’afaru’s ijaza is a powerful statement of
disapproval. By removing Ja’afaru’s authority,
Niasse not only isolates him, but also protects
the integrity of the Tijaniyya teachings from
what he perceives as corrupt influences. This
action by Ibrahim Niasse is a definitive move
to isolate Yan Hakika teachings from the core
principles of the Tijaniyya-Ibrahimiyya order.
It highlights Niasse’s commitment to main-
taining doctrinal purity and his readiness to
take decisive measures against those who
deviate from the established path. The let-
ter also emphasizes the need for sincere and
authentic religious practice, devoid of person-
al gain or laxity. This serves as a critique of
the Yan Hakika practices, which he perceives
as manipulated for personal interests.

The revocation of Abdallahi Ja’afaru’s ijaza
and public hostility, compelled Ja’afaru and
some of his followers to relocate from Kano,
Nigeria to Kumasi in Ghana. Ja’afaru held
strongly to his beliefs and activities even in
Ghana. News of their activities spread within
the Muslim community in Kumasi, Ghana,
ultimately leading to their expulsion from
Ghana.”!

Ja’afaru’s actions demonstrate his unwaver-
ing belief in his ideology and his refusal to
renounce it. Although Ja’afaru’s migration to
Ghana in 1961 facilitated the spread of his
ideology beyond northern Nigeria, it faded
from the religious public sphere in Kano
until the second decade of the twenty-first
century, when young Tijant singers began

21 Ibid. 788
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making divine claims in their songs that
the Muslim public viewed as blasphemous.*?
Understanding the historical trajectory of
Yan Hakika leads us to explore the broad-
er concept of divine authority in Sufism,
which forms the theological foundation of
their divine claims.

4. Divine Authority in Sufism

In Sufism, divine authority, or wilaya, is
considered a divine gift bestowed upon cer-
tain individuals who achieve a high level of
spiritual purity and closeness to God. Ibn
al-‘Arabi1’s influential work, Fusis al-Hikam,
explores the metaphysical foundations of
divine authority and the concept of Wahdat
al-Wujiid* (Oneness of Being and Unity of
Existence). This concept posits that all exis-
tence is a manifestation of the Divine, and
those who attain a deep understanding of
this unity are regarded as possessing divine
authority. This authority not only legitimizes
their spiritual leadership, but also their abil-
ity to guide and influence their followers.
Schimmel’s research further elucidates how
spiritual authority is perceived and operation-
alized within various Sufi orders.*

The Tijaniyya order, like other Sufi move-
ments, is characterized by the belief in a
lineage of spiritual authority that is distinct
from traditional religious hierarchies. This
has sparked differing views on what counts
as divine authority within the Tijaniyya order.
The Yan Hakika movement’s ideology, is
rooted in the teachings of Ibn al-'Arab1’s con-
cept of Wahdat al-Wujid (Oneness of Being
and Unity of Existence).”® This belief system
by the Yan Hakika movement challenges tra-
ditional Islamic interpretations and has sig-

22 Ibid.

23 Ibn al-‘Arabi, Fusis al-Hikam, 1980.

24 Schimmel, Mystical Dimensions of Islam, 1975.
25 Isa, “A History of “Yan Hakika,” 780.

nificant implications for the authenticity of
religious practices within their communities.

This article’s focus on Yan Hakika is posi-
tioned to contribute to a deeper understanding
of how these movements actualize claims of
divine authority and how such claims resonate
with broader discourses around authenticity
in religious practice.

Moreover, while foundational texts by schol-
ars like Schimmel, Seesemann and Isa men-
tioned above provide historical context and
theoretical frameworks on divine authority
in Sufism, this study will delve into how
Yan Hakika’s claims of divine authority are
constructed, communicated, and perceived
in today’s digital age, where information
dissemination and religious teachings are
increasingly mediated through new technol-
ogies.

Furthermore, by investigating the intersec-
tion between historical practices of Tijaniyya
Sufi order and the innovation brought forth
by Yan Hakika, this research highlights the
fluidity of spiritual authority in a rapidly
changing world. In doing so, it fills a crit-
ical gap in understanding how Sufi orders
like the Tijaniyya are adapting to or resisting
contemporary divine claims of legitimacy.

As we dig deeper into Yan Hakika’s theo-
logical claims, it is crucial to analyze the
broader concept of authenticity in religious
practices and leadership, a central theme in
understanding their impact. Drawing from
classical Sufi thought, authenticity in faith
can be understood through the lens of hagiga
(divine reality), as articulated by Ibn al-‘Arab1
in Fusits al-Hikam, where genuine spiritual
experience aligns with the unveiling of divine
unity, transcending mere outward observance
(zahir) to inner realization (batin). This Sufi
epistemology emphasizes that true authentic-
ity emerges from ma‘arifa (gnosis or experi-
ential knowledge of God), achieved through
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tarbiya (spiritual training), rather than insti-
tutional validation alone. In this framework,
Yan Hakika’s claims of divine embodiment
reflect an extreme interpretation of Wahdat
al-Wujiid, where the seeker becomes a mirror
of the Divine, but this risks antinomianism
if it neglects shari‘a (sacred law), as warned
in Niasse’s Kashif al-1lbas. Such perspectives
allow us to unpack self-proclaimed author-
ity not as a departure from tradition, but as
a contested extension of Sufi metaphysics,
where authenticity is measured by the balance
between fand’ (annihilation of the self) and
baqga’ (subsistence in God).

This Sufi-centered approach to authenticity
reveals a fundamental paradox: the tension
between tradition and innovation. Leaders
like those in Yan Hakika navigate claims to
wildya (sainthood) by emphasizing person-
al ma‘arifa, yet this often clashes with the
communal safeguards of tariga), as seen in
Niasse’s revocation of Ja’afaru’s ijaza. By
using these classical concepts as a foundation,
my analysis shows that authenticity in Sufi
practices is not fixed but constantly shaped
by the dynamic relationship between hidden
spiritual knowledge and shared community
traditions.

Having established this framework for authen-
ticity rooted in Sufi epistemology, I now turn
to how Yan Hakika leaders craft their divine
claims and community narratives, which are
pivotal in shaping their followers’ beliefs and
practices.

5. Crafting Divinity:
Formulating Theological Claims

At the heart of the Yan Hakika movement lies
a rich tradition of storytelling that infuses
spiritual teachings with meaning and authori-
ty. Such stories are often drawn from Islamic
texts, local folklore, and the mystical tradi-
tions of Sufism. The members and leaders

of Yan Hakika utilize narratives not only to
assert their divine status, but also to cultivate
community identity and reinforce individu-
al beliefs. This section explores how these
practices are manifested through religious
texts, teachings, and charismatic leadership,
demonstrating the potent role of storytelling
in shaping the religious landscape of West
African Sufism. Building on this, these divine
claims and narratives do not exist in isolation;
they have sparked significant controversies
and reactions within the broader Islamic con-
text, which I will examine next.

6. The Practices, Claims,
and Social Impact of Yan Hakika

The narratives constructed by Yan Hakika
leaders have a profound impact on commu-
nity dynamics and individual beliefs. The
communal retelling of these stories facilitates
a shared identity, wherein followers come
to see themselves as part of a larger divine
mission. Hiskett’s analysis of the debates sur-
rounding theology and mysticism in Muslim
West Africa underscores the importance of
these narratives in defining and defending
the group’s unique theological stance.?® This
is particularly relevant given that some doc-
trines of the Tijaniyya can lead, though not
necessarily, to forms of pantheism and anti-
nomianism, where orthodox Islamic practices
may be neglected in favor of the remembrance
and chanting of the names of God (dhikr) and
litany of the order (wird).”’

Also, religious texts, teachings, and practices
form the backbone of these narratives. The
Kashif al-1lbas by Ibrahim Niasse is partic-
ularly influential, as it provides a compre-

26 Mervyn Hiskett, “The ‘Community of Grace’ and
Its Opponents, the ‘Rejectors’ A Debate about The-
ology and Mysticism in Muslim West Africa with
Special Reference to Its Hausa Expression,” African
Language Studies, 17 (1980): 99—140.

27 Ibid.
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hensive guide to the spiritual journey within
the Tijaniyya-Ibrahimmiyya order. Niasse’s
teachings emphasize the importance of direct
personal experience of the divine and the
importance of spiritual training or nurtur-
ing (tarbiya),”® which Yan Hakika leaders
and members leverage to substantiate their
divine claims. By aligning their narratives
with the respected teachings of Niasse and
other Tijaniyya authorities, they enhance
their legitimacy and credibility within the
community.

Moreover, spiritual training (tarbiyya) and
charismatic leadership is vital in reinforcing
divine claims and community narratives with-
in the Yan Hakika movement. Yan Hakika
leaders, through their charismatic presence
and rigorous spiritual training, embody the
principles and teachings they espouse. This
charismatic authority, coupled with a disci-
plined approach to spiritual training, ensures
that their followers not only accept, but also
internalize these narratives. Seesemann bril-
liantly explains the objective of the doctrine
of ‘tarbiya’ in Tijaniyya Sufi order below:

According to Seesemann:

The objective of spiritual training (tarbi-
ya) is thus to cleanse the evil-command-
ing soul (al-nafs al-ammara; see Qur’an
12:53) of all negative influences, up to the
point where it becomes the perfect soul
(al-nafs kamila). The latter stage ideally
culminates in the temporary annihilation
(fana’i) of the ego, which prepares the as-
pirant for mystical union with the divine.
This moment is described as wusil (ar-
rival), was/ (union), or fath (illumination),
and is equivalent to attaining cognizance
or spiritual knowledge of God, ma‘arifa in
Arabic. We can tentatively define tarbiya
as spiritual training dispensed by a quali-
fied shaykh or spiritual master, based on

28
Confusion, 2009.

Wright, Holland, and El-Okene, The Removal of

a set of rules, meant to guide the aspirant
during the journey (sulitk, literally means
wayfaring) on the Sufi path, with the aim
of purifying one’s self and achieving mys-
tical union with and experiential knowl-
edge of God.”

Through a combination of mystical teach-
ings, personal experiences gained through
spiritual training or nurturing (tarbiya), and
charismatic authority, these leaders create a
compelling and resonant narrative that shapes
the beliefs and practices of their communi-
ties. This quest for spiritual authenticity not
only reinforces the leaders’ authority, but
also transforms the collective identity of
their followers, positioning them as active
participants in a divine narrative that shapes
their understanding of faith in the contem-
porary context. As Seesemann notes in 7he
Divine Flood, this dynamic process is central
to the spiritual revival movements within the
Tijaniyya order and illustrates the enduring
power of narrative in religious life.** To illus-
trate these narratives in action, let us examine
specific stories, songs, and controversies from
Yan Hakika, which reveal how divine claims
are woven into everyday spiritual expression.

7. Analysis of Specific Narratives,
Utterances and Controversies
of Yan Hakika

The Yan Hakika movement is rich with cap-
tivating narratives that exemplify the inter-
play of divine claims, communal identity, and
spiritual authority. These stories are not just
tales of faith but are powerful tools used by
the movement’s leaders to assert their divine
authority and spiritual legitimacy. Here, |
delve into some of the most intriguing songs
and controversies surrounding Yan Hakika,

29  Rudiger Seesemann, The Divine Flood: Ibrahim
Niasse and the Roots of a Twentieth-Century Sufi
Revival (NY: Oxford University Press, 2011).

30 Ibid.
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offering a window into the unique world of
this Sufi group.

The use of songs (in Hausa language) is a
significant aspect of the Yan Hakika move-
ment. [smail and Rabiu Takalafiya were the
most notable singers, as highlighted by Isa,’
who composed songs praising the ‘divine
virtues’ of Ibrahim Niasse. The prelude to
one of Ismail’s compositions is as follows:

Allahu la’ilaha ilallahu Shehu Barhama,
Shehu ba kai Haifa ba, Haihuwarka karya
ne,

Lam yalid wa lam yulad ya ke Shehu Bar-
hama

English Translation:

Allah, there is no deity but Allah, O Shehu
Barhama,*

Shehu, you are not born, your birth is false,
He does not beget, nor is He begotten, O
Shehu Barhama.

The song depicts Ibrahim Niasse as a divine
entity, attributing essential divine character-
istics to him, suggesting that he was neither
born nor does he give birth* in the conven-
tional human manner. In 2013, Takalafiya
composed other provocative songs, such as
“Barhama nake bautawa, dan shi ya halicce
ni” (I worship Barhama because he created
me) and Baba uban Allah Inyassi (Niasse, the
father of God).** These songs, particularly
the second one, caused a momentous public
turmoil, resulting in the arrest of the singer
by the Kano State Censorship Board on May
31, 2013.% Despite the public backlash, the

31 Isa, “A History of “Yan Hakika,” 789.

32 Shehu Barhama is Ibrahim Niasse (d.1975) as de-
scribed in the footnote section earlier.

33 This is an attribute of the Almighty God that no hu-

man poSSesses.

34  A. U. Adamu, “Profaning the Sacred in Tijaniyya
Sufi Songs in Kano,” in Kano: The State, Society
and Economy, edited by M. A. Isa et al., 123-145,
(Kano: Trans West Africa Limited, 2017).

35 Isa, “A History of “Yan Hakika,” 789.

Yan Hakika members continued to perform
and listen to the song privately to reach a state
of spiritual ecstasy.*

The Yan Hakika movement also uses songs
to assert their divine claims and reinforce the
spiritual authority of their current leaders and
themselves. One such song, sung in the pres-
ence of Shehu Dan Anty, the current leader of
Yan Hakika in Kano, encapsulates the deep
veneration and divine attributes ascribed to
him. The song*” goes as follows:

Allah Allah ne Allah Allah ne.

Na che Shehu na Dan Anty She ma Allah
ne.

Na che Shehu Dan Anty she ma Allah ne.
Koowa Allah ne, Ne ma Allah ne.

Allah Allah ne Allah Allah ne.

English Translation:

Allah is Allah, Allah is Allah.

I say Shehu Dan Anty, he is also Allah.
I say Shehu Dan Anty, he is also Allah.
Everyone is Allah, I am also Allah.
Allah is Allah, Allah is Allah.

This song underscores the belief that Shehu
Dan Anty (the current leader of Yan Hakika)
embodies divine qualities, paralleling the
divine essence of God. This song’s narrative
also echoes the broader theological claims
of the Yan Hakika movement, rooted in the
concept of Wahdat al-Wujiid (Oneness of
Being), where the divine presence is seen
in all creation. By using such evocative and
controversial songs, the Yan Hakika leaders
reinforce their spiritual authority and draw a
clear line between their beliefs and those of
mainstream Tijaniyya Sufi Order.

Another particularly powerful element of
the Yan Hakika narrative is their use of a

36 Ibid.

37 Muslim Ummah TV, “Inna lillahi wa’inna ilaihir
raji’un Kafircin ‘yan Hakika kara bayyana yake.
Allah ka tsare mu,” YouTube, November 14, 2023,
https://www.youtube.com/watch?v=8gKUPX-
WNXjQ.
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hadith qudsi:*® “Allah said, “Whoever shows
enmity to a friend of Mine, I shall be at war
with him. My servant draws not near to Me
with anything more loved by Me than the
religious duties I have enjoined upon him,
and My servant continues to draw near to
Me with supererogatory works so that [ shall
love him. When I love him, I am his hearing
with which he hears, his seeing with which
he sees, his hand with which he strikes, and
his foot with which he walks...”””**

This quote emphasizes the intimate relation-
ship and profound connection between the
Almighty God and His devout servants, sug-
gesting that when a person reaches a certain
level of piety and devotion, their actions and
senses are guided by divine will and are that
of the “Divine”. This serves as a powerful
validation for the Yan Hakika leaders’ claims
of divine authority and spiritual guidance.

In an interview titled “Shehu Dan Anty
Responds to Those Who Say He’s Not
Tijaniyya - Live!” on the Qibla FM chan-
nel,*® provides a clear illustration of the
controversies surrounding the Yan Hakika
movement and its current leader, Dan Anty.
In this live session, Dan Anty addresses
various allegations and criticisms, particu-
larly those questioning his affiliation with
the Tijaniyya Sufi order and the practices of
his followers. One of the most contentious
claims made by Dan Anty in the interview
is his defense of the consumption of alco-
hol which is forbidden in Islamic law and
promiscuity among his followers. He argues

38  Hadith Qudsi are sacred sayings of Prophet Mu-
hammad, believed to be divine revelations from
Allah, communicated through Muhammad.

39 Ibn Hajar al-Asqalani, Fath al-Bari, (Cairo: al-Mat-
ba’a al-Salafiyya, 1930), 34041, XI: 6502.

40  Qibla FM, “Shehu Dan Anty Responds to Those

17

Who Say He’s Not Tijaniyya - Live!”, Facebook,
July 4, 2021,https://www.facebook.com/qiblafm/
videos/shehu-dan-anty-responds-to-those-who-
say-hes-not-tijaniyya-live/138569801628309/.

that their spiritual practices and the pursuit
of divine reality (hagiqa) transcend conven-
tional religious prohibitions.* He emphasizes
the spiritual freedom and divine connection
experienced by the Yan Hakika, which, he
claims, elevates them above ordinary moral
constraints. This stance has been met with
strong opposition from traditional Islamic and
Sufi scholars who view it as a blatant violation
of Islamic law (shari‘a). These claims have
sparked significant backlash from the broader
Muslim community, prompting us to consider
the controversies and reactions in the wider
Islamic context.

8. Controversies and Reactions:
The Broader Islamic Context

8.1. Interaction with Established
Islamic Beliefs

At the heart of Yan Hakika’s controversial
stance is their interpretation of key Islamic
doctrines such as hagiga (divine reality) and
their unique application of concepts like
Wahdat al-Wujiid (Unity of Being). While
mainstream Islam distinguishes between
the Creator and creation, emphasizing God’s
absolute transcendence, Yan Hakika blurs
these lines. By attributing divine attributes
to human leaders like Ibrahim Niasse and the
members of Yan Hakika, they challenge the
fundamental Islamic tenet of tawhid.*

This shift in the source of religious author-
ity raises provocative questions about the
nature of knowledge and authority in Islam.
Proponents of Yan Hakika argue that personal
encounters with the divine offer an authentic
path to faith that transcends conventional or
orthodox scholarly boundaries.* However,

41 Ibid.

42 Tawhid is a fundamental belief in the oneness of

God, essential in Islam.

Qibla FM, “Shehu Dan Anty Responds to Those
Who Say He’s Not Tijaniyya - Live!” Facebook,
July 4, 2021,https:/www.facebook.com/qiblafm/
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this perspective has sparked resistance from
traditional leaders who view the move-
ment’s claims as an affront to established
Islamic tenets, potentially leading followers
astray and causing fragmentation within the
Tijaniyya Sufi community.

This theological innovation often leads to
practices perceived as antinomian, such as
neglecting the five daily prayers and fast-
ing in the month of Ramadan in favor of
dhikr (remembrance of God). The tradition-
al Islamic community views these practices
as undermining the foundational pillars of
the faith, causing friction with established
religious norms.

8.2. Responses from Traditional
Religious Leaders

Traditional Islamic leaders have responded to
Yan Hakika’s claims with strong disapproval
and corrective measures. In the 1960s, the
letter of Ibrahim Niasse quoted earlier above,
in which he revoked Abdallahi Ja’afaru’s
ijaza is a prime example of an authoritative
response aimed at curbing the spread of what
he viewed as deviant practices. This action
illustrates the broader pattern of resistance
from established religious authorities, who
seek to preserve Tijaniyya doctrinal purity
and maintain religious cohesion.

In recent times, the reaction from traditional
Islamic leaders to the Yan Hakika movement
has been multifaceted, ranging from con-
demnation to attempts at dialogue. Many
Muslim clerics such as Tahir Osman Bauchi
and Abdul Jabbar Kabara** have public-
ly denounced the movement, labeling it as
heretical and warning their congregations

videos/shehu-dan-anty-responds-to-those-who-
say-hes-not-tijaniyya-live/138569801628309/.

Tahir Osman Bauchi is a highly influential leader
of the Tijaniyya Sufi order, with a large following.
Abdul Jabbar Kabara is a prominent leader of the
Qadiriyya Ashabul Kafi Sufi movement in Nigeria.
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against engaging with its teachings. This
resistance is often framed as a protective
measure designed to preserve the integrity
of Islamic and mainstream Tijaniyya belief
and practice. By rallying against what they
perceive as misinterpretations of Islamic and
Sufi teachings, traditional leaders aim to rein-
force their own authority and maintain the
status quo in religious and Sufi practices.

In addition to outright rejection, some tradi-
tional scholars like Abdallah Shaban® have
sought to engage with Yan Hakika’s claims
through theological debate. This approach is
rooted in a belief that addressing the move-
ment’s narratives and teachings can lead to
a constructive discussion about the nature of
spirituality and authenticity in the Tijaniyya
Sufi context. However, debates like the one
between Dan Anty, the current leader of
Yan Hakika, and Abdallah Shaban*® reveal
deep-seated divisions and differing visions of
faith, as traditional scholars emphasize adher-
ence to established Islamic jurisprudence and
orthodoxy, while Yan Hakika proponents
champion a more personal, experiential, and
innovative approach to spirituality.

Reflecting on these controversies and reac-
tions, it becomes evident that the Yan Hakika
movement has far-reaching implications for
our understanding of spiritual authenticity
and authority, as explored through the lens
of classical Sufi thought.

9. Conclusion: Reflections on Spiritual
Authenticity and Authority

This research into the Yan Hakika move-
ment provides valuable insights into how
their claims of divine authority influence

45  Abdallah Shaban is a mainstream Tijaniyya scholar
from Ghana.

Qibla FM, “Sh Dan Anty vs Sh Abdallah Shaban
- Haqiqa And Tijaniyya Debate On Qibla FM,”
YouTube video, 2:03:15, July 23, 2021, https:/www.
youtube.com/watch?v=hl QZBI7Fgw.
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Aspect Mainstream Tijaniyya Yan Hakika
Authenticity Shari‘a + Tariga Ma'rifa/Haqiqa primacy
Prayer Obligatory (5x daily) Optional post-tarbiya
Personal divine
Authori . .
uthority Shaykh lineage/ljaza embodiment
Ecstati
Practice Wird/Dhikr + Law cotatic Sones,
antinomianism
Niasse Sufi Shaykh God incarnate
Alcohol/Fornicati C .
Prohibitions conovrormication Permissible in gnosis

(zina’) forbidden

Table 1: Divergences in Authenticity & Practice — Mainstream Tijaniyya vs. Yan Hakika*’

the authenticity of religious practices within
their communities in West Africa. Central
to this exploration has been the assertion
made by Yan Hakika leaders and members
of being “God” and asserting that “every-
one and everything is God.” These claims
challenge established norms and traditional
interpretations of Islamic authority, prompt-
ing a re-evaluation of authenticity in religious
practices, where personal experiences of spir-
ituality gain prominence alongside conven-
tional scholarly authority.

Yan Hakika’s claims shift authenticity from
shari‘a-adherence to marifa (gnosis), leading
to antinomian consequences—ecstasy for
followers, heresy for critics. They redefine
authority experientially, challenging norms
but eroding cohesion.

As Table 1 illustrates, these shifts—from
shari‘a-bound rituals to marifa-driven tran-
scendence—fundamentally redefine spiritual

47  Derived from Yan Hakika devotional songs (e.g.,
Takalafiya/Ismail) and interviews with current
leader Shehu Dan Anty (On Qibla FM, 2021).

authority, elevating personal gnosis over com-
munal norms and igniting a profound tension
between ecstatic innovation and doctrinal
resistance in West African Sufism.

Reflecting on the research question, it is evi-
dent that Yan Hakika’s claims significantly
impact religious practices within their com-
munities. The movement cultivates an inclu-
sive environment where personal spirituali-
ty thrives, attracting individuals who may
feel disconnected from traditional practices.
However, this growth also engenders tensions
with established religious authorities, as tra-
ditional Sufi and Islamic scholars assert their
roles in maintaining communal norms and
preserving the integrity of Tijaniyya teach-
ings. This dialectic creates a dynamic social
landscape characterized by both innovation
and resistance, where ongoing dialogues
shape the future of religious expression.

The findings demonstrate that while Yan
Hakika’s claims forge a distinct spiritual iden-
tity for its followers, they also provoke signif-
icant controversy and opposition, disrupting
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social cohesion within the broader Islamic
and Tijaniyya Sufi community. Limited to
secondary sources such as online interviews,
devotional songs, and textual analyses, this
study offers a preliminary exploration of
Yan Hakika’s dynamics, laying a foundation
for understanding their impact on spiritual
authenticity. Future research will address
these constraints through ethnographic field-
work, engaging directly with adherents to
examine lived rituals, personal narratives,
and communal practices. Such an approach
promises richer insights into how Yan Hakika
negotiates authenticity, potentially informing
global debates on Sufi innovation and the
evolving nature of religious authority.

To sum up, Yan Hakika represents both a
challenge and an opportunity for the Islamic
community. The movement’s bold assertions
and practices test the boundaries of Sufi
orthodoxy, prompting a vigorous defense of
traditional values while fostering dialogue
about spiritual legitimacy. By highlighting
the interplay of personal belief, experien-
tial knowledge (ma’arifa), and communal
norms, Yan Hakika exemplifies the perpetual
quest for authenticity in a modern context.
Integrating these reflections into the broad-
er framework of Sufi thought enhances our
understanding of the delicate balance between
tradition and innovation, offering a lens into
the profound questions of faith, authority, and
identity in a rapidly evolving religious world.
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Sufi-State Relations in Medieval India:
A Study through the Scholarship of Khaliq Ahmad Nizami
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Abstract

Historians of Islam and South Asia have long been fascinated by how Sufi saints interacted with political
power in medieval India. While people often view the khanqah as a place to retreat from worldly influence,
the reality of Sufi-state relations was much more complex, fluctuating between distance, negotiation, and
sometimes cooperation. This article looks at Sufi-state relations through the work of Khaliqg Ahmad Nizami,
who was one of the leading historians of Indian Sufism. Based on extensive readings of Persian chronicles,
malfiizat (discourses), and hagiographical literature, Nizami’s scholarship is key to understanding how
spiritual and political aspects intersected in the subcontinent. The study starts by placing Nizami within
the larger context of Sufi historiography. It highlights how his work differs from both colonial-era studies
and later sociological interpretations. The article then explores his view on ChishtT aloofness, Suhrawardl
engagement, and the practical strategies Sufis used when dealing with state power. It pays attention to
Nizami’s argument that Sufi attitudes were not consistent but shaped by historical context. They reflected
a balance between maintaining spiritual integrity and responding to political situations. By revisiting
Nizami’s contributions, this article clarifies the interactions between Sufis and the state. It also empha-
sizes his lasting importance for Islamic intellectual history. The findings indicate that Nizami’s complex
approach challenges simple views of resistance and collaboration. Instead, he offers a range of relations
that enriched Indo-Islamic civilization.
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SUFI-STATE RELATIONS IN MEDIEVAL INDIA

Ozet

Islam ve Giiney Asya tarihgileri, uzun siiredir Orta Cag Hindistani’nda sufilerin siyasi iktidarla nasil
etkilesime girdikleri hususuna ilgiyle yaklagmaktadir. Sufilerin ibadet ve ikamet ettikleri yer olan hankah,
¢ogu zaman diinyevi etkilerden uzaklagsmak i¢in kullanilan bir yer olarak goriilse de sufi-devlet iligkilerinin
gergekteki durumu resmiyet, miizakere ve bazen de ig birligini igermesi bakimindan ¢ok daha karmasikti.
Bu makale, Hint tasavvuftarihinin 6nde gelen isimlerinden biri olan Halik Ahmed Nizami’nin ¢alismalar1
iizerinden sufi-devlet iligkilerini incelemektedir. Nizami’nin, Fars¢a kaleme alinmis vekayinameler, mal-
fazat (sohbetler) tiiriindeki eserler ve menkibevi literatiir izerine yapilan kapsamli okumalara dayanan
arastirmalari, alt kitada manevi ve siyasi boyutlarin nasil kesistigini anlamak icin kilit 6neme sahiptir.
Calisma, oncelikle Nizami’yi tasavvuf tarih yaziminin daha genis baglamina yerlestirerek baslamaktadir.
Onun calismalarinin hem somiirge donemi arastirmalarindan hem de sonraki sosyolojik yorumlardan nasil
farklilastigin1 vurgulamaktadir. Makale daha sonra, onun Cisti tarikatinin mesafeli durusu, Sithreverdi
tarikatinin siireglere katilimi ve sufilerin devletle iliskilerinde kullandig1 pratik stratejiler hakkindaki
goriislerini inceler. Nizami’nin, sufilerin tutumlarinin sabit olmadigi, aksine tarihsel baglam tarafindan
sekillendirildigi arglimanina dikkat ¢eker ki bu tutumlar, manevi biitiinligli koruma ile siyasi durumlara
cevap verme arasinda bir dengeyi yansitiyordu. Bu ¢aligma, Nizami'nin katkilarini yeniden degerlendi-
rerek, sufiler ve devlet arasindaki etkilesimleri acikliga kavusturmaktadir. Ayrica onun Islam diisiince
tarihi icindeki kalict 6nemini vurgulamaktadir. Bulgular, Nizami’'nin karmasik yaklasiminin, sufilerin
devletle olan iligkilerinde direng veya i birligi yoniinde bir tutum i¢inde olduklarini iddia eden indirgemeci
goriisleri sorguladigini gostermektedir. Bunun yerine o, Hint-Islam medeniyetini zenginlestiren bir dizi
iliski dinamigi ortaya koyar.

Anahtar Kelimeler: Tasavvuf, devlet, Hallk Ahmed Nizami, Ortacag Hindistan’1, Cisti, Sithreverdi,
Hint-Islam tarihi

1. Introduction

To understand the history of Islam in South
Asia, we must consider the role of Sufism.
Beyond its spiritual and theological aspects,
Sufism influenced the cultural, social, and
political landscape of medieval India. The
khangahs of Sufi saints became places where
different communities gathered. Here, spiri-
tual teaching mixed with social service, and
rulers often sought legitimacy by associating
with holy figures. This complex relationship
between the spiritual and political realms has
intrigued historians for many years. At the
centre of this exploration is Khalig Ahmad
Nizami (1925-1997), whose writings on
Indian Sufism continue to set a standard for
historical research.

Studying Sufi-state relations is crucial
because it reveals how religious authority

interacted with political power. Unlike jurists,
who often mediated between law and gover-
nance, Sufis represented a moral and spiritual
authority not tied to the court. Their power
came from their charisma, ethical behaviour,
and spiritual dedication. However, this did
not stop them from interacting with the state
in various ways. Sometimes they resisted the
state’s advances, other times they engaged
in subtle negotiations, and occasionally they
lent it legitimacy. This range of relationships,
which is neither entirely oppositional nor fully
cooperative, requires careful historical study.

Nizami made this topic central to his work. In
his key writings, including The Life and Times
of Shaikh Nizam u’d din Auliya, Medieval
India: A Miscellany, and his studies on the
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political, cultural, and religious history of the
Delhi Sultanate, he consistently highlight-
ed that the Sufi approach to the state was
shaped by historical contexts rather than fixed
doctrines.! He argued that while the Chishti
order mostly kept its distance from political
power, this should not be seen as complete
detachment. In contrast, the Suhrawardis
showed more readiness to engage with rulers,
reflecting a practical mindset. For Nizami,
these differences were not contradictions
but rather represented how Sufis interpreted
their spiritual mission within the limits and
possibilities of their time.

Revisiting Nizami’s insights today is signif-
icant for two main reasons. First, his careful
methods grounded in detailed readings of
Persian chronicles, malfiizat (collections of
Sufi sayings), and biographical dictionaries
still serve as a guide for studying Sufism his-
torically. Second, his analysis of Sufi-state rela-
tions goes beyond simple views of resistance
or collaboration. He instead highlights a range
of interactions that captured the complexities
of medieval Indian society. In this regard, his
work challenges both colonial-era history,
which often romanticized Sufi detachment,
and some modern sociological interpretations
that reduce Sufism to tools of state control.

This article builds on Nizami’s scholarship to
explore the dynamics of Sufi-state relations
in medieval India. It aims to address three
related questions:

1. How did Nizami understand the rela-
tionship between the khangah and the
court?

2. What methodological contributions did
he offer to the study of this theme?

1 Khaliq Ahmad Nizami, The Life and Times of
Shaikh Nizamuddin Auliya (New Delhi: Idarah-i
Adabiyat-i Delli, 1991); idem, Medieval India: A
Miscellany, 3 vols., (Aligarh: Department of Histo-
ry, Aligarh Muslim University, 1969-1975).

3. What new historical insights arise when
we consider his findings in today’s con-
text?

By addressing these questions, the study aims
to enhance our understanding of how spiri-
tual authority navigated political structures
in medieval India. It argues that the Sufi-
state relationship was not uniform or static; it
changed in response to the evolving political,
cultural, and religious environments.

The article is organized into six sections. After
this introduction, the literature review plac-
es Nizami within the wider scholarship on
Sufism and political authority. The third sec-
tion gives the historical background of Sufi-
state relations in medieval India, focusing on
the Delhi Sultanate and Mughal periods. The
fourth section details Nizami’s contributions,
emphasizing his methodological approach and
interpretive insights. The fifth section presents
the research findings, combining Nizami’s
arguments and evaluating their relevance to
current historiography. Finally, the conclusion
reflects on the lasting importance of Nizami’s
scholarship and the opportunities it creates
for future research on Indo-Islamic history.

2. Literature Review

The study of Sufism in medieval India has
been influenced by a struggle between vari-
ous scholarly traditions. Colonial historians,
nationalist writers, and later academic his-
torians each portrayed Sufism in ways that
mirrored their own intellectual backgrounds
and beliefs. To understand Khaliq Ahmad
Nizami’s contributions to the study of Sufi-
state relations, it is essential to look at this
broader historical context.

2.1. Early Colonial Writings

The first systematic writings on Sufism in
India appeared during colonial scholarship
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in the nineteenth century. British officials
and Orientalists, like Henry M. Elliot (1808-
1853) and John Dowson (1820-1881), com-
piled The History of India as Told by Its Own
Historians, which included translations of
Persian chronicles.? While these works pre-
served valuable materials, they often framed
Sufi-state relations in a colonial context that
reduced them to issues of loyalty or rebel-
lion. In these narratives, Sufis who distanced
themselves from rulers were seen as spiri-
tual purists, while those who engaged with
the state were viewed as opportunists. Such
oversimplifications failed to capture the com-
plexity of Sufi-state interactions.

Colonial ethnographers also tended to see
Sufi practices as superstitions layered over
“true Islam.” This view marginalized their
intellectual and political importance. Richard
Burton’s Sindh and the Races That Inhabit the
Valley of the Indus (1851), for instance, depict-
ed Sufi shrines mainly as centres of popular
superstition rather than serious religious or
political institutions.® This Orientalist per-
spective obscured the role of Sufis as medi-
ators of authority and contributors to Indo-
Islamic culture.

2.2. Nationalist and Muslim
Reformist Approaches

In the early twentieth century, Indian nation-
alist historians sought to reclaim Sufism as
a part of India’s shared culture. Writers like
Tara Chand, in The Influence of Islam on
Indian Culture, stressed the role of Sufis in
promoting communal harmony and cultur-
al blending.* This view rightly pointed out

2 Henry M. Elliot and John Dowson, The History of
India as Told by Its Own Historians, 8 vols. (Lon-
don: Triibner, 1867-77).

3 Richard F. Burton, Sindh and the Races That Inhab-
it the Valley of the Indus (London: Wm. H. Allen,
1851).

4 Tara Chand, Influence of Islam on Indian Culture
(Allahabad: Indian Press, 1922).
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Sufism’s social impact, but it often down-
played the political aspects of Sufi-state
relations. By presenting Sufism as a bridge
between Hindus and Muslims, nationalist
historiography frequently overlooked the
tensions and negotiations involved in Sufi
interactions with rulers.

At the same time, Muslim reformist schol-
ars such as Shibli Nu‘mani (1857-1914) and
later Abul Kalam Azad (1888-1958) adopted a
mixed stance toward Sufism. They acknowl-
edged the moral and spiritual contributions
of Sufis to Islam in India. However, they also
criticized elements of shrine culture and mir-
acle-centered narratives as deviations from
orthodox Islam. Their writings contributed to
a reformist dialogue that aimed to distinguish
between the true message of Sufism and what
they saw as corrupt practices related to saint
veneration.’ In this discourse, the political
role of Sufis often took a backseat to ques-
tions of religious authenticity.

2.3. Academic Historiography:
From the 1950s Onwards

A notable change occurred after indepen-
dence, as professional historians began to
examine Sufism using rigorous historical
methods. Khaliqg Ahmad Nizami was among
the first to lead this change, with his writ-
ings from the 1950s marking a new phase
in the history of Indian Sufism. Unlike pre-
vious accounts, Nizami analyzed Sufi-state
relations through careful examination of
sources, particularly malfiizat and Persian
chronicles. His works, such as Some Aspects
of Religion and Politics in India during the
Thirteenth Century (1961) and The Life and
Times of Shaikh Nizam u’d din Auliya (1962),
argued that Sufi attitudes toward the state
were shaped by historical conditions, spir-

5 Shibli  Nu‘mani, Sawanih-i Maulana Riam

(Azamgarh: Ma‘arif Press, 1918).
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itual priorities, and individual saintly per-
sonalities.

Nizami’s emphasis on placing Sufi-state
relations in their socio-political contexts
distinguished him from both colonial and
nationalist approaches. He rejected the idea
that detachment from political power was a
universal Sufi principle. He showed that while
the Chishtis largely avoided court life, they
still influenced rulers indirectly through their
moral authority. In contrast, the Suhrawardis
often established closer ties with the state,
reflecting a different understanding of the
Sufi mission. For Nizami, these differing
approaches were not contradictions but varia-
tions resulting from historical circumstances.”’

2.4. Comparative Scholarship

Along with Nizami, other scholars have sig-
nificantly contributed to the academic study
of Sufism. Aziz Ahmad’s (1913-1978) Studies
in Islamic Culture in the Indian Environment
(1964) explored the interaction of Islamic
and Indian cultural patterns, though he often
emphasized syncretism more than political
involvement.? Saiyid Athar Abbas Rizvi’s
(1921-1994) A4 History of Sufism in India
(1978-83) provided a thorough overview,
but his treatment of Sufi-state relations was
generally descriptive rather than analytical.
More recently, historians like Richard Eaton
have highlighted the regional aspects of Sufi
authority, asserting that the spread of Islam
in Bengal, Deccan, and Punjab relied heavily
on local Sufi networks, rather than centralized

6 Khaliq Ahmad Nizami, Some Aspects of Religion
and Politics in India during the Thirteenth Centu-
ry (Aligarh: Department of History, AMU, 1961);
idem, The Life and Times of Shaikh Nizamuddin
Auliya.

7 Khaliq Ahmad Nizami, Medieval India: A Miscel-
lany (Aligarh: Department of History, AMU, 1972),
11: 112-45.

8 Aziz Ahmad, Studies in Islamic Culture in the Indi-
an Environment (Oxford: Clarendon Press, 1964).

21

state support.” Eaton’s emphasis on regional
patterns complements Nizami’s Delhi-centered
narratives, together presenting a fuller view of
the diversity within Sufi-state relations.

Western scholars such as Carl W. Ernst and
Bruce Lawrence have also expanded the
discussion by framing Indian Sufism within
global Sufi traditions. Ernst’s Eternal Garden
(1992), while focused on Khwaja Mu‘in u’d
din Chisht1 (d. 1236), highlighted how Indian
Sufis adapted to their surroundings while pre-
serving broader Islamic frameworks.!® While
Lawrence’s translation of a critical malfiizat,
Morals for the Heart: Conversations of
Shaykh Nizam u’d din Awliya (1991) includes
a substantial introduction by Khaliq Ahmad
Nizami that examined Sufi discussions on
authority and morality, offering theoretical
insights that align with Nizami’s historically
based findings.

2.5. Positioning Nizami

In this broader context, Khaliq Ahmad
Nizami holds a unique place. He combined
a historian’s rigor with a deep sensitivity
to the Islamic tradition. Unlike colonial or
nationalist writers, he neither romanticized
nor dismissed Sufi-state relations. Instead, he
emphasized understanding them as dynamic,
historically contingent exchanges. His use of
malfiizat as historical sources was particu-
larly innovative, as he interpreted them not
only for their spiritual messages but also for
their subtle insights into political realities.
Through this approach, Nizami showed that
Sufi-state relations cannot be merely catego-
rized as resistance or collaboration but should
be understood as part of the larger negotiation
between faith and power in medieval India.

9 Richard M. Eaton, The Rise of Islam and the Bengal
Frontier, 1204—1760 (Berkeley: University of Cali-
fornia Press, 1993).

10 Carl W. Ernst, Eternal Garden: Mysticism, History,
and Politics at a South Asian Sufi Center (Albany:
SUNY Press, 1992).
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3. Sufi-State Relations in Medieval
India: Historical Background

The medieval history of India saw the rise of
powerful Islamic dynasties that ruled over
large, diverse populations. It began with the
establishment of the Delhi Sultanate in the
early thirteenth century and continued with
the Mughal Empire in the sixteenth century.
Muslim rulers faced the challenge of legiti-
mizing their authority in a society with mul-
tiple religions and ethnicities. While political
power relied on military strength and admin-
istration, rulers also needed moral legitimacy.
In this context, Sufi saints and their khanqahs
played important roles in society.

3.1. The Delhi Sultanate:
New Rulers and the Need for Legitimacy

The Delhi Sultanate (1206-1526) brought a
series of Turkish, Afghan, and other Central
Asian dynasties to power, claiming authority
over a mostly non-Muslim population. These
rulers, often feeling insecure because of their
foreign origins and unstable political bases,
sought to strengthen their legitimacy with
religious approval. The ‘ulama’, as guard-
ians of Islamic law, supported the sultans.
However, it was the Sufis who held greater
social influence due to their moral authority,
charitable actions, and spiritual appeal.

The Chisht1 order, brought to India by
Khwaja Mu‘in u’d din Chishti of Ajmer (d.
1236), became particularly prominent during
the Delhi Sultanate. Their khangahs drew
people from different social and religious
backgrounds, offering food, guidance, and
spiritual comfort. Sufi leaders like Qutb u’d
din Bakhtiyar Kaki (d. 1235), Baba Farid (d.
1265), and Nizam u’d din Auliya (d. 1325)
generally stayed distant from political power.
Yet, their moral standing was so high that
rulers often sought their blessings. Sultan
Balban (d. 1287), for example, visited Baba
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Farid, while ‘Ala v’d din Khalji (d. 1316) tried
to gain Nizam u’d din Auliya’s favor. The
refusal of these saints to serve political ends
increased their prestige.!!

In contrast, the Suhraward1 order, repre-
sented by figures like Bahau’ddin Zakariya
of Multan (d. 1267), took a more practical
approach. They built close relationships with
the sultans, sometimes accepting endowments
and political roles. Baha u’d din Zakariya’s
connection to Sultan Iltutmish (d. 1236)
illustrates this relationship.!” The difference
between Chishtt aloofness and Suhrawardi
engagement became a key theme in discus-
sions about Sufi-state relations.

3.2. The Nature of Political Authority

To understand Sufi-state relations, it’s import-
ant to grasp the nature of political authority
in the Sultanate. The sultan was more than
a military leader; he also positioned himself
as the protector of Islam. His authority came
from the khutba (Friday sermon) delivered in
his name and the minting of coins. However,
legal approval alone could not earn popular
acceptance. In a society where saints were
widely respected, being associated with a
revered Sufi could provide strong legitima-
cy. Thus, visits to khangahs, granting land
to shrines, and supporting Sufi institutions
became vital strategies for rulers trying to
reinforce their power.

At the same time, Sufis were not just passive
recipients of support. Their choices to accept
or decline state backing reflected their view
of the balance between spiritual objectives
and worldly involvement. For some, accept-
ing royal grants risked compromising their

11 Simon Digby, “The Sufi Shaykh and the Sultan: A
Comparison of Attitudes towards Political Power in
the Delhi Sultanate,” fran 9 (1971): 73-90.

12 J.G. Jerram, “The Suhrawardis of Multan and their
Political Role,” Islamic Culture 38, 2 (1964): 91—
105.
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independence; for others, it was a way to
secure resources for social good. The Sufi-
state relationship was therefore reciprocal,
shaped through gestures of patronage and
responses of acceptance, rejection, or selec-
tive involvement.

3.3. The Mughal Context

With the rise of the Mughal Empire in the six-
teenth century, Sufi-state relations developed
further. The Mughal rulers, especially Akbar
(r. 1556-1605), actively sought connections
with Sufi lineages. Akbar’s visit to Mu‘in
u’d din Chishti’s shrine in Ajmer is well-
known, as is his devotion to the ChishtT saint
Shaikh Salim Chishti (d. 1572) in Fatehpur
Sikri."* These ties were not just personal acts
of devotion but also strategies to strengthen
imperial power. By associating themselves
with respected Sufis, the Mughals presented
themselves as leaders with spiritual authority.

The Mughal emperors also supported Sufi
shrines by granting land endowments
(waqf) and including Sufi rituals in court
life. Jahangir (d. 1627) and Shah Jahan (d.
1658) upheld this tradition, though their meth-
ods varied. Some Sufis welcomed imperial
patronage, while others were more reserved.
The Nagshbandt order, particularly under
Shaikh Ahmad Sirhind1 (d. 1624), voiced a
more critical view, stressing the supremacy
of shari‘a over royal power and questioning
excessive collaboration with non-Muslims."
This shows that Sufi-state relations in the
Mughal period ranged from close alliances
to principled criticisms.

13 M. Athar Ali, The Mughal Nobility under Aurang-
zeb (Bombay: Asia Publishing House, 1966), 44—
46.

14 Yohanan Friedmann, Shaikh Ahmad Sirhindi: An
Outline of His Thought and a Study of His Image in
the Eyes of Posterity (Montreal: McGill University
Press, 1971).
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3.4. Patterns of Aloofness
and Engagement

From the Delhi Sultanate to the Mughals,
two main patterns emerge in Sufi-state rela-
tions. The first is aloofness, exemplified by
the Chishtis, who preferred to keep their
distance from rulers to maintain their spir-
itual integrity. Their rejection of royal gifts
and avoidance of court life became central
to their identity. The second is engagement,
represented by the Suhrawardis and, later,
some Nagshbandis, who saw value in directly
influencing rulers. Both patterns, however,
centered on a common concern: preserving
the authenticity of spiritual life while dealing
with political realities.

3.5. The Historiographical Implications

The historical context of Sufi-state relations
explains why this topic attracted much inter-
est from later historians, including Khaliq
Ahmad Nizami. The balance of aloofness and
engagement raises critical questions about
spiritual authority. Did aloofness enhance
the prestige of saints by highlighting their
independence, or did engagement allow Sufis
to have a direct impact on policies? Was state
support a corrupting influence, or could it be
used for the common good? These questions
are relevant not just to medieval contexts but
also to modern discussions about religion
and politics.

When Nizami started writing in the mid-twen-
tieth century, the field was influenced by
colonial stereotypes and nationalist oversim-
plifications. His significant contribution was
re-examining this historical background from
a fresh perspective, arguing that Sufi-state
relations were not fixed or based on strict doc-
trines but were dynamic, context-dependent,
and shaped by the choices of individual saints.
In doing so, he helped push historiography
beyond simple categories towards a deeper
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understanding of the intertwining of piety
and power in Indian Islam.

4. Khalig Ahmad Nizami’s Contribution
to the Study of Sufi-State Relations

Khalig Ahmad Nizami (1925-1997) holds
a unique position in the history of Indian
Sufism. He was a historian rooted in the
Indian scholarly tradition and well-versed
in modern academic techniques. Nizami
combined careful research, language anal-
ysis, and historical insight. His works, which
include Some Aspects of Religion and Politics
in India during the Thirteenth Century
(1961), Medieval India: A Miscellany, and
his comprehensive study The Life and Times
of Shaikh Nizamuddin Auliya, reshaped
the understanding of Indo-Islamic history.
Among his many contributions, his interpre-
tation of Sufi-state relations is particularly
innovative and lasting.

4.1. Methodological Approach

Nizami was known for his focus on primary
sources. Unlike earlier historians who mainly
used Persian court chronicles, he also consid-
ered Sufi texts like malfiizat (collections of
sayings and stories of Sufi saints) and tadh-
kirat (biographical dictionaries). By cross-ref-
erencing these materials with political his-
tories, he was able to uncover the complex
interactions between Sufis and the state.”

Nizami viewed malfiizat not just as hagiogra-
phies but as reflections of the moral, social,
and political issues of their time. For example,
the Fawa’id al-Fu'ad, a collection of Shaikh
Nizam v’d din Auliya’s discourses compiled
by Amir Hasan Sijz1 (d. 1337), offers insights
on rulers, wealth, and the threats of proximity
to power. Nizami interpreted these passages
as commentaries on the political realities of

15 Nizami, Some Aspects of Religion and Politics in
India during the Thirteenth Century, 23—45.
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the time rather than simple spiritual reflec-
tions.' Similarly, he examined texts like Ziya
u'd din Barant’s (d. 1357) Tarikh-i Firiiz Shahi
not only for their political content but also for
their insights into how rulers perceived saints
and the other way around.

Through this approach, Nizami created a
method that transcended the limits of his-
tory focused solely on the court or spiritual
biography. He viewed the Sufi-state relation-
ship as a dynamic interaction influenced by
negotiation, distance, and symbolic power.

4.2. Chishti Aloofness and its Meaning

One of Nizami’s key arguments dealt with the
Chishtt stance of distancing themselves from
political authority. Colonial writers often pre-
sented this aloofness as a timeless principle
of Indian Sufism, depicting the saints as apo-
litical figures who prioritized spiritual purity.
Nizami challenged this view, arguing that
Chishtt aloofness was historically influenced
rather than an absolute doctrine.

He put Shaikh Nizam u’d din Auliya’s refusal
to visit ‘Ala w’d din KhaljT’s court in the con-
text of the KhaljT state’s authoritarianism and
heavy taxation. The saint’s detachment was
a moral response to perceived injustice, not a
blanket rejection of political authority.” When
Baba Farid kept his distance from rulers, it
was not because of indifference to politics
but because his spiritual mission demanded
independence. Nizami pointed out that this
aloofness paradoxically boosted the Chishtt
saints’ status and increased their political
importance. By rejecting power, they gained
moral authority that rulers could neither dom-
inate nor overlook.

16  Nizami, The Life and Times of Shaikh Nizamuddin
Auliya, 56-72.

17 Ibid. 101-10.
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4.3. Suhrawardi Engagement
and Pragmatism

In contrast to the Chishtis, the Suhrawardi
order maintained closer ties with rulers.
Nizami’s analysis of Baha u’d din Zakariya of
Multan illustrates this point. Zakariya accept-
ed land grants from Iltutmish and interacted
with the Delhi court. While earlier histori-
ans saw this as opportunism or corruption,
Nizami offered a different interpretation. He
argued that the Suhrawardi approach reflect-
ed a practical mindset. By working with rul-
ers, they secured resources to expand their
khangahs, provide community services, and
support Muslims during times of uncertainty.'®

For Nizami, the difference between Chishtl
aloofness and Suhrawardi engagement was
not about doctrinal disparity but about histor-
ical choices. He argued that both orders were
committed to their spiritual missions but used
different strategies to navigate state power.
This perspective helped him depict Sufi-state
relations as a spectrum rather than a binary,
with aloofness and engagement as opposite
ends of a continuum.

4.4. The Spectrum of Relations

Nizami’s lasting contribution is his idea of
Sufi-state relations existing on a spectrum
from outright aloofness to close engagement.
He demonstrated that even within the Chishtt
order, views differed. While Nizam u’d din
Auliya stayed away from rulers, his disci-
ple Nasir u’'d din Chiragh-i Dihl1 (d. 1356)
sometimes acted as a mediator between the
court and society.”” Likewise, within the
Suhrawardi order, while some saints directly
engaged with rulers, others preferred limited
connections. By showing these variations,
Nizami undermined the notion of a uniform
Sufi approach to the state.

18 Nizami, Medieval India: A Miscellany, 1: 89—-115.
19 Ibid. II: 112-45.

25

His focus on historical context was particu-
larly innovative. He argued that a Sufi’s posi-
tion relied on many factors, including the
saint’s personality, the ruler’s character, the
socio-economic conditions of the time, and
community expectations. During political
instability, for example, Sufis might choose
aloofness to maintain independence. In con-
trast, during more stable times, some could
accept support to grow their institutions. This
framework highlighted the complex relation-
ship between piety and politics rather than a
rigid divide.

4.5. Sources and Historiographical
Impact

Nizami’s meticulous use of Persian sources
was noteworthy. His research included chron-
icles like Minhaj al-Sir3j’s (d. 1193) Tabagat-i
Nasirt, Barant’s Tarikh-i Firiiz Shahi, and
Isam1’s (d. after 1350) Futith al-Salatin, along
with Sufi texts such as Siyar al-Arifin of
Jamal1 (d. 1536) and the malfiizat of Nizam
u’d din and his successors.? This wide range
of sources allowed him to connect political
and spiritual histories.

Historiographically, Nizami’s work broke
significantly from colonial narratives. By
emphasizing Sufi agency, he opposed the
orientalist view that Sufis were passive
mystics detached from political life. He also
refined nationalist representations that por-
trayed Sufis as symbols of harmony while
neglecting their political engagements. His
balanced perspective influenced later his-
torians such as Simon Digby (d. 2010) as
well as Carl W. Ernst and Bruce Lawrence,
whose Sufi Martyrs of Love (2002), ded-
icated to Nizami, extended his empha-
sis on the moral and social dimensions of
Chishtt Sufism within a wider trans-regional

20  Nizami, Some Aspects of Religion and Politics in

India during the Thirteenth Century, 67-82.
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frame.?! By explicitly acknowledging their
debt to Nizami, Ernst and Lawrence posi-
tioned him not only as a historian of medieval
India but also as a bridge for comparative
and cross-regional studies of Sufi devotion.
Their work illustrates how Nizami’s insights
resonated beyond the Indian context, shap-
ing global discussions on Chishti spirituality,
sainthood, and political negotiation.

4.6. Enduring Significance

The lasting importance of Nizami’s work lies
in its ability to encompass complexity. He did
not elevate Sufis as saints above politics or
reduce them to mere political figures. Instead,
he depicted them as individuals navigating
the tensions between spiritual integrity and
worldly challenges. His scholarship resonates
with broader discussions on religion and pol-
itics, showing how spiritual authority can
impact, challenge, or support political power
without being completely subsumed by it.

Later interventions have reassessed aspects of
Nizami’s analysis of Sufi—state dynamics with
both appreciation and critique. Scott Kugle’s
important study of ‘Abd al-Haqq Dihlaw1 (d.
1642) situates this seventeenth-century schol-
ar within the longer trajectory of Indo-Islamic
intellectual history, while directly engaging
questions of Sufi authority and political power
that Nizami had earlier mapped.” Kugle
acknowledges Nizami’s pioneering archival
depth and his framing of Chishtt aloofness
versus Suhraward1 pragmatism, but he also
complicates these binaries by showing how
‘Abd al-Haqq maneuvered between spiritual
independence and political engagement in

21 Carl W. Ernst and Bruce B. Lawrence, Sufi Martyrs
of Love: The Chishti Order in South Asia and Be-
yond (New York: Palgrave Macmillan, 2002).

Scott A. Kugle, ““Abd al-Haqq Dihlawi, an Acci-
dental Revivalist: Knowledge and Power in the

Passage from Delhi to Makka,” Journal of Islamic
Studies 19,2 (2008): 196-246.
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response to shifting contexts. In Kugle’s anal-
ysis, the Sufi relationship with the state was
less a matter of fixed ideological positions
than of pragmatic, situational choices shaped
by broader networks of knowledge and pil-
grimage, such as the journey to Makka. By
introducing the category of intellectual
mobility and trans-regional exchange, Kugle
expands the framework Nizami established,
illustrating how subsequent scholarship
builds upon his insights while also revising
them. This demonstrates that Nizami’s work
retains enduring significance, not as a closed
narrative but as an ongoing point of depar-
ture for rethinking Indo-Islamic spiritual and
political interactions.

In sum, Nizami’s contribution to the study of
Sufi-state relations rests on three main foun-
dations: careful methodology, interpretive
depth, and historiographical advancement.
By thoroughly analyzing sources, resisting
oversimplified views, and placing Sufis in
their historical settings, he transformed the
understanding of Indo-Islamic history. For
future scholars, his work remains essential,
serving as both a vital resource and a model
for historical inquiry.

5. Research Findings
5.1. Plural Models of Sufi—State Relations

One of the key findings from Nizami’s schol-
arship is his recognition of plurality. Instead
of suggesting a single “Sufi attitude” toward
political authority, Nizami identified at least
two distinct patterns the ChishtT model of
detachment and the Suhrawardi model of
engagement. This acknowledgment of plu-
ralism helps historians avoid broad gener-
alizations about Sufi—state dynamics and
promotes a deeper analysis.

By highlighting these differences, Nizami
effectively challenged colonial-era narratives
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that often portrayed Sufis as otherworldly
mystics separated from social and political
realities. He also corrected nationalist his-
tories, which frequently depicted Sufis as
democratic reformers uniformly opposed
to oppressive rulers. The evidence Nizami
provided court chronicles, malfiizat, waqf
deeds showed that Sufi-state relations were
not fixed but varied over time, by region, and
according to institutional context.

5.2. Reframing Political Authority
in the Indo-Islamic Context

Nizami’s work showed that medieval Indian
Sufis were deeply involved in the theological
issue of political authority. For the Chishtfs,
rulers were tolerated as necessary worldly
figures but were denied any claim to ulti-
mate moral authority. The Suhrawardis, on
the other hand, were more likely to see rulers
as allies in enforcing shari ‘a-based order. By
comparing these views, Nizami demonstrat-
ed that Sufi discussions cannot be separated
from broader Islamic debates on governance,
authority, and morality.

This insight holds significant implications
for Islamic intellectual history. It proves that
Indian Sufism was not an isolated or purely
local development but part of larger conver-
sations in the Islamic world about the bal-
ance between earthly and spiritual authority.
Nizami thus helped integrate Indian Sufism
into the global history of Islamic thought.

5.3. The Indirect Political Influence
of Chishti Aloofness

Another critical finding pertains to the polit-
ical effects of Chishtt aloofness. At first
glance, their reluctance to engage with rul-
ers might seem like political withdrawal. Yet
Nizami showed that this stance often led to
significant indirect influence. Chisht1 khdan-
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qahs attracted large followings through acts
of service, hospitality, and charity, creating a
moral counterforce to the authority of rulers.

This finding sheds light on Nizami’s histori-
cal insight: he indicated that “detachment” did
not imply “irrelevance.” Instead, aloofness
itself could serve as a political stance, pre-
serving spiritual integrity while also shaping
the moral views of the community. This anal-
ysis remains relevant today, as contemporary
scholarship increasingly examines non-insti-
tutional forms of power and authority.

5.4. Pragmatism and Institutional
Survival in the Suhrawardi Model

In examining the Suhrawardis, Nizami iden-
tified a different finding, the practical calcu-
lations of institutional survival. By accept-
ing royal support and aligning with rulers,
Suhraward1 saints secured the financial
stability of their khanqgahs and educational
institutions. This connection also allowed
them to mediate between political authority
and local society.

For Nizami, the Suhrawardi approach illus-
trated the adaptability of Sufi orders to their
political environment. Far from being oppor-
tunistic, this model showed an awareness of
institutional needs and a theological openness
to cooperating with temporal power. This
nuanced understanding enables modern
historians to appreciate the complexities of
religious institutions, which often balanced
ideals with practical realities.

5.5. Methodological Contributions:
Reading Across Sources

A notable methodological contribution of
Nizami’s work is his insistence on reading
across different sources. He never relied sole-
ly on chronicles or hagiographies; instead,
he compared them to reveal tensions and
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omissions. For instance, court chronicles
often depicted Sufis as subordinate to rulers,
while malfiizat emphasized the saint’s inde-
pendence. By juxtaposing these narratives,
Nizami demonstrated that both perspectives
were shaped by their respective institutional
contexts rather than absolute truths.

This methodological rigor has significantly
influenced Sufi studies. Many later histori-
ans, from Richard Eaton to Carl W. Ernst,
have recognized the value of examining mul-
tiple types of sources together, an approach
that Nizami helped to develop in the Indian
context.

5.6. The Dynamic and Negotiated
Nature of Sufi-State Relations

Perhaps the most impactful finding in
Nizami’s work is his acknowledgment that
Sufi-state relations were dynamic and nego-
tiated rather than fixed. Saints adjusted their
positions based on the political climate, the
personalities of rulers, and the needs of their
communities. For example, even within the
Chishtt order, early figures like Qutb u’d din
Bakhtiyar Kaki sometimes interacted with
rulers, while Nizam u’d din Auliya took a
more resolute stance of aloofness.

This recognition of dynamism challenges
rigid models of religious authority and high-
lights the importance of historical context. It
also makes Nizami’s work especially relevant
to current debates, as it underscores the fluid
nature of religious-political boundaries in
ways that resonate with modern ideas about
negotiation, hybridity, and liminality.

5.7. Contemporary Relevance
of Nizami’s Insights

Finally, Nizami’s findings are not just his-
torically significant, they also resonate with
contemporary issues. In modern discussions
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of religion and politics, particularly in South
Asia, his work reminds us that spiritual and
political realms have long existed in a rela-
tionship characterized by tension, negotiation,
and mutual influence. His nuanced perspec-
tive helps counter both the secularist view
of religion as politically irrelevant and the
extremist insistence on religious control over
politics.

By emphasizing pluralism, pragmatism, and
negotiation, Nizami’s findings offer a frame-
work for understanding religious authority in
diverse societies today. His work encourages
scholars to view spiritual traditions not as
static relics but as active resources for nego-
tiating power, morality, and community in
complex environments.

6. Conclusion

The analysis above shows that Khaliq Ahmad
Nizami’s work is a significant milestone in
the history of Sufism, especially regarding
Sufi-state relations. At a time when many
scholars either romanticized Sufis as spiritual
heroes or dismissed them as irrelevant to pol-
itics, Nizami found a balanced approach. He
acknowledged the spiritual independence of
the Sufis while also recognizing their political
and social connections. He carefully exam-
ined the various, often conflicting models that
Sufi orders used to manage their relationship
with political authority.

One of his key contributions was highlight-
ing diversity. By differentiating between the
Chishtis detachment and the Suhrawardis
involvement, Nizami challenged the idea that
all Sufis had the same approach to politics.
This acknowledgment of diversity within the
Sufi tradition is an important correction to
colonial-era histories, which often oversim-
plified mysticism, and nationalist interpre-
tations that selectively portrayed Sufis as
advocates for democracy or social change.
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Nizami showed that the history of Sufi-state
relations is not a single narrative but a mix
of overlapping and sometimes conflicting
attitudes.

Nizami also insisted that these attitudes held
political meaning, whether they include direct
involvement or intentional separation. The
Chishtis’ choice to avoid relationships with
rulers was not mere escape but a strategic
move that created alternative moral spaces in
society. In contrast, the Suhrawardis accep-
tance of royal support was not blind obedi-
ence but a practical response to institutional
requirements and theological commitments.
In both instances, Nizami demonstrated how
religious figures navigated political realities
with agency, rather than acting as passive
subjects of royal authority.

Nizami’s methodological contributions are
also notable. By analyzing chronicles, hagiog-
raphies, and documentary records, he uncov-
ered the tensions and gaps within each type
of source. This comparative method allowed
him to reveal the negotiated nature of Sufi-
state relations and set a standard for future
historians of South Asian Islam. His choice
not to favor any specific source type has had
a lasting effect on the field, encouraging later
scholars to engage with historical materials
thoughtfully and critically.

Another important insight from Nizami’s
work is his acknowledgment of the chang-
ing nature of Sufi-state relations. He warned
against viewing saintly detachment or polit-
ical involvement as fixed ideas. Instead, he
demonstrated that these positions developed
in response to specific historical factors, such
as the personality of rulers, the balance of
power in society, and the needs of spiritu-
al communities. This nuanced perspective
makes Nizami’s work especially relevant for
modern scholarship, which favors fluidity,
mix, and negotiation over strict categories.
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The significance of Nizami’s findings goes
beyond the study of medieval India. In today’s
polarized debates on religion and politics,
his detailed account provides a more bal-
anced perspective. He showed that spiritual
and political authority, while separate, inev-
itably intersect and influence one another.
This understanding offers a richer view of
how religious institutions function in diverse
societies and how they can both confront
and work with political power. In this way,
Nizami’s work not only sheds light on the past
but also gives us the tools to address today’s
questions about religion’s role in public life.

In conclusion, Khaliq Ahmad Nizami should
be remembered not just as a chronicler of
Sufi saints but as a historian who transformed
our understanding of religious authority in
the Indo-Islamic world. His careful blend of
factual detail, clear concepts, and historical
awareness enabled him to rise above stereo-
types and present a detailed account of Sufi-
state relations. For scholars of Sufism, Islamic
history, and South Asian studies, his writings
remain essential starting points. More broad-
ly, his work teaches us that spiritual traditions
are not simply about passive retreat or politi-
cal tools; instead, they are vibrant forces that
actively negotiate their role in society’s moral
and political landscape.
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The Development of the Recursive Love Argument
in Fakhr al-Din al-‘Traqt:
From the Comparison with Kitaro Nishida’s Philosophy
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Abstract

This paper analyzes the conceptual framework of love as theorized by Fakhr al-D1n al-‘Traqt (1211-1289),
a prominent Sufi scholar belonging to the school of Ibn al-‘Arabi, from the perspective of comparing
it with the philosophical discourses on love by the Japanese philosopher Kitard Nishida. The present
article will focus on ‘Iraqi’s masterpiece, Lamadat, and analyse his process of reconstructing the meta-
physical concept of existence (wujiid) into a recursive structure where the lover, the beloved, and love
itself are ontologically unified. The phenomenon of love is most often depicted as an emotion directed
from one entity toward another. Consequently, the concept of love necessitates the presence of an object.
However, within the framework of ‘Iraqi’s concept of love, the object of love is posited as God Himself,
and love is characterized as cyclical. While Sufism often typically discusses love from the ascetic toward
God, or love from God toward humanity, ‘Iraqi’s structure of love differs from such typical examples.
Consequently, the cyclical nature of ‘Iraqi’s concept of love serves to negate the phenomenon of union
with God occurring between two entities. The doctrine places greater emphasis on the concept of sepa-
ration from God (firaq) than on union with God as the primary mode of God’s self-manifestation. The
present paper puts forward the argument that ‘Iraqi’s conception of love as a self-reflective, non-dualistic
movement finds a close parallel in Nishida’s proposed metaphysics of the self and his understanding of
“God as the dynamic foundation of existence.” By contrasting ‘Iraqi’s circular structure of love with
Nishida’s discussions of God and love, this paper reveals a shared commitment to a non-objectifying,
reflexive ontology in which God manifests through the mirror of the self. This comparative study sheds
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THE DEVELOPMENT OF THE RECURSIVE LOVE ARGUMENT IN FAKHR AL-DIN AL-IRAQI

light on the originality in ‘Iraqr’s thought, whilst also establishing a framework for discourse between
Sufism and Oriental philosophy.

Keywords: Fakh al-Din al-‘Iraqi, Kitaro Nishida, Lama'at, recursive love, separation from God (firag).

Ozet

Bu makale, Ekberi ekoliin taninmis mensuplarindan olan Fahreddin-i Iraki’nin (1211-1289) kuramlastirdigi
ask kavramini, Japon filozof Kitard Nishida’nin agk hakkindaki felsefi soylemleriyle karsilastirmali bir
perspektiften analiz etmektedir. Mevcut makale, Iraki’nin basyapit1 Lema‘dt’e odaklanarak onun varlik
(viictd) kavramini, asik, masuk ve askin kendisinin ontolojik olarak birlestigi dongiisel (recursive) bir
yaptya doniistiirme slirecini ¢oziimlemeye calisacaktir. Ask olgusu, cogu zaman bir varliktan digerine
yonelen bir duygu olarak tasvir edilir. Sonug olarak, ask kavrami1 bir nesnenin varligini gerektirir. Ancak,
Iraki’nin agk anlayisi gergevesinde, agkin nesnesi, Tanri’nin kendisi olarak konumlandirilir ve dongiisel
bir karaktere sahiptir. Tasavvuf diisiincesinde genellikle salikten Hakk’a veya Hak’tan insanlara dogru
yonelen muhabbetten s6z edilirken, Iraki’nin ask yaklasimi, bu tipik drneklerden farklilik gdsterir.
Bu nedenle, Iraki’nin ask anlayisindaki dongiisellik, iki ayr1 varlik arasinda gergeklesen bir vuslat
olgusunu gecersiz kilar. Bu anlayis, Hakk’in tecellisinin birincil bi¢imi olarak, Hakk’a vasil olmaktan
ziyade O’dan ayrilisa (firak) daha biiyiik bir vurgu yapar. Bu makale, Iraki’nin kendine doniislii (sel-
f-reflective) ve ikilik igermeyen bir hareket olarak agk tasavvurunun, Nisida’nin 6ne siirdigii benligin
metafizigi ve “varligin dinamik temeli olarak Tanr1” anlayisinda yakin bir paralel buldugu argiimanini
ileri sirmektedir. Bu makale, Iraki’nin dongiisel agk anlayisini Nishida’nin Tanr1 ve agsk hakkindaki
tartismalariyla karsilastirarak, Tanri’nin benligin aynasindan tecelli ettigi, nesnelestirmeyen ve doniis-
li bir ontolojiye yonelik ortak bir baglilig1 ortaya koymaktadir. Bu karsilastirmali ¢alisma, Iraki’nin
diisiincesindeki 6zgiinliige 151k tutarken, ayn1 zamanda tasavvuf ve Dogu felsefesi arasinda bir sdylem
gergevesi de olusturmaktadir.

Anahtar Kelimeler: Fahreddin-i Iraki, Kitard Nishida, Lema‘dt, dongiisel ask, firak.

1. Introduction

This paper will discuss the concept of “love” around 1267, where he continued his stud-
in the work of Fakhr al-Din al-Traqt (1211- ies under the tutelage of Qunawi (d. 1274).
1289), a Sufi of the Ibn al-‘Arabi school. Fakhr During this period, it is known that ‘Iraqi
al-Din al-‘Traqt was born in Hamdan, in west- attended lectures on Ibn al-‘Arabi’s Fusiis
ern [ran. After 17 years of studying abroad in al-Hikam given by Qunaw1. It is believed that
India,' he established his residence in Konya the inspiration he gained from QunawT’s lec-
1 Lama‘at’s discussion is rooted in Ibn al-‘Arabi’s con- tures contributed to the composition of his

cept of “Existence (wujiid),” which is not concerned renowned WOI'k, Lamaat?
with the human emotional concept of love, but rath-
er with the philosophical love of God. Conversely,
in his Diwan, composed during his residency in In-
dia, ‘Iraqt utilizes motifs frequently encountered in
Persian Sufi poetry, such as the “tavern” and “cup-
bearer,” to discuss love as an emotion, exhibiting
minimal influence from Ibn al-‘Arabi. In the poetry

information regarding ‘Iraqi’s perspective on child
play, see Eve Feuillebois-Pierunek, 4 la croisée des
voies célestes: Faxr Al-Din ‘Eragqi: poésie mystique
et expression poétique en perse médiévale (Tehran:
Institut Francais de Recherche en Iran, 2002).

collection, he discussed the Sufi custom of see- 2 Eve Feuillebois-Pierunek, “Iraqi, Fakhr al-Din,”
ing divine manifestations in the faces of beautiful Encyclopaedia of Islam Three Online, eds. K. Fleet,
young boys, known as Shahid-bazi. For additional et al., (Brill, 2017).
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It has been said that in Konya, ‘Iraqi’ became
acquainted with Riim1 (d. 1273), a figure of
prominence in the town, and took part in
RimTt’s sama‘ ceremony and was present at
his funeral.? Mu‘in al-Din Parvana (d. 1277),
who frequently attended Riim1’s gatherings,
became ‘Iraqi’s patron. It is believed that
Parvana built a khangah for ‘Iraqi in Tokat.
In his later years, ‘Iraqi departed from Konya,
following the downfall of Parvana, relocated
to Cairo, and finally settled in Damascus,
where he passed away. He was entombed in
the cemetery next to the mausoleum of Ibn
al-‘Arabi, although ‘Iraqi’s grave is believed
to have been lost to history.*

2. ‘Traqi’s Masterpiece: Lama at

Lama'at, widely regarded as ‘Iraqi’s magnum
opus, is composed of short prose and poet-
ry. According to sources, ‘Iraqi composed
this work after finishing Qunawi’s lectures
on Fusiis al-Hikam, which inspired him.’ It
has been noted by scholars that Lama'at is
segmented into 27 chapters,® a structure that
appears to be modeled after Ibn al-‘Arabi’s
Fusiis al-Hikam.

It is noteworthy that ‘Iraqt stated in the pref-
ace to Lama/at that this text was inspired by
Ahmad Ghazali’s (d. 1126) Sawanih: “For
some words that explain the different degrees

3 William Chittick, Fakhr al-Din ‘Iraqi: Divine
Flashes, trans. William Chittick and Peter Lamborn
Wilson (New York/Mahwah: Paulist Press, 1982),
43. The first 66 pages of this book are Chittick’s
introduction.

4 Feuillebois, “‘Iraqi,” 2017.
Chittick, Divine Flashes, 45.

6 However, some manuscripts do not clearly indicate
the beginning and the end of each chapter; there-
fore, there is no consensus on whether Lama‘at has
27 or 28 chapters.

7 Julian Baldick, “Medieval Sufi Literature in Per-
sian Prose” in History of Persian Literature: From
the Beginning of the Islamic Period to the Present
Day, ed. G. Morrison, (Leiden: E. J. Brill., 1981),
99-100.

of love, I followed the customs (sunan) of
Sawanih.’®

Hence, it is frequently characterized as a work
that employs the Persian Sufism idea, typi-
fied by Ghazali, that love, the lover, and the
beloved are one, and discusses the doctrine
of the unity of three elements.

Since Ibn al-‘Arabi wrote extensively on love,
some scholars consider ‘Iraqr’s treatise on
love also to be an example of discourses on
love in the framework of Ibn al-‘Arabt school
of thought. The most renowned commen-
tary on Lamaat is Jam1’s (d. 1492) Ashi“at
al-Lama‘at, which is largely an exegesis from
the perspectives of both Qiinaw1 and Ibn
al-‘Arabi.’ Henry Corbin (d. 1978) classifies
Ghazali, ‘Iraqi, and Rizbihan al-Baglt (d.
1209) as members of the “School of Love,”
which possesses characteristics typical of the
“Iranian Sufi” tradition. This tradition seeks
the ultimate, one love, characterized by the
unity of three elements: love, the lover, and
the beloved.!” Scholars who are concerned
with Iran or Persian studies have a tenden-
cy to interpret ‘Iraqi as a “Persian” thinker.
Conversely, scholars of Ibn al-‘Arabt have a
tendency to interpret him as a thinker within
the Ibn al-‘Arabi tradition."

8 Fakhr al-Din al-‘Iraqi, Lama'at, ed. by Muhammad
KhwajawT (Tehran: Intisharat-i Mawla, 2021), 40.

9 William C. Chittick, “‘Eraqi, Fahr al-Din Ebrahim,”
Encyclopaedia Iranica, accessed October 2, 2025,
https://www.iranicaonline.org/articles/eraqi/?high-
light=eraqi

10 Henry Corbin, En Islam iranien: Aspects spirituels
et philosophiques: Les fidéles d Amour Shi’isme et
Soufisme, (Paris, Gallimard, 2009), I11: 17, 67.

11 In consideration of the Persian Suf tendencies
that are inherent in ‘Iraqr’s thought, it is import-
ant to acknowledge not only the earlier mention
of Ahmad Ghazali, but also the particular rela-
tionship between ‘Iraqi and Riizbihan al-Baql1 (d.
1209). It is noteworthy that in the years following
Riizbihan’s passing, references to him were pre-
dominantly made by Sufis affiliated with the Ibn
al-‘Arabi school, including Ibn al-‘ArabT himself,
Jami (d. 1492), and ‘Iraqi. Indeed, Ibn al-‘Arabi
and Jami make reference to Ruzbihan by name
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As Chittick pointed out, it was sufficient to
replace the term wujiid, used by Ibn al-‘Arabi,
with “love” to understand ‘Iraqi’s view.'?
However, Chittick emphasized that ‘Traqt
intentionally selected the term “love” as a
substitute for wujiid. While ‘Iraqi equated
love with wujiid, he conceived it as a compre-
hensive energy that unified the two aspects of
love as an attribute of God." By emphasizing
the privileged status of love as the funda-
mental act, ‘[raqt offers a distinct approach
to understanding existence that differs from
the preferred discourse on existence within
the Ibn al-'Arabit school.

3. The Discussion of Love in Lama at

As mentioned, ‘Iraqt’s Lamat is significant-
ly influenced by the Persian Sufi discourse

and record anecdotes associated with him. How-
ever, it is important to note that the “Razbihan”
introduced by Ibn al-‘Arabi and Jami may have
been transmitted with the erroneous identities of
Riizbihan al-Wazzan al-Misri, who was a member
of the Suhrawardt order at the time, and Riizbihan
al-Bagqli, who is still confused with the former. For
instance, Jami’s Nafahat al-Uns makes reference
to Riizbihan. However, given the description of his
studies under Abu Najib al-Suhrawardi (d. 1168) in
Alexandria, it is hypothesized that there has been
an error in identification, and that Riizbihan al-
Wazzan al-Misr1, a member of the Suhrawardi or-
der, is instead the intended subject. However, ‘Iraqt
unmistakably acknowledged and alluded to Ruzbi-
han Baq]l1 as one of the so-called “Lovers of God.”
In his ‘Ushshag-Nama,” ‘lraqi presents Riizbihan
as the master of Shiraz. Given al-'Iraqi’s charac-
terization of Riizbihan as “the king of lovers,” it
is evident that Ruzbihan’s discourses on love cap-
tured al-'Iraqr’s interest. Thus, Razbihan’s philos-
ophy on love has widely attracted the attention of
Sufis within the Ibn al-‘Arabi school, particular-
ly ‘Iraqi. While ‘Iraqi’s own discourse on love is
clearly inspired by the works of Ahmad al-Ghazali,
it also draws from the discourse on love developed
by Riizbihan. See Fakhr al-Din ‘Iraqi, Kulliyat-i
Divan-i Shaykh Fakhr al-Din Ibrahim Hamadant
Mutakhallis bi ‘Iragi, ed. by Said Nafisi (s.L:
Saziman-i Intisharat-i Javidan, 1994/1995), 374,
and ‘Abd al-Rahman Jami, Nafahat al-Uns min
Hadarat al-Quds, ed. Mahmiid ‘Abid1 (Tehran, Int-
isharat-i Sukhan, 2015), 261-263.

12 Chittick, Divine Flashes, 5.
13 Ibid. 45.
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on love, which is derived from the teachings
of Ghazali. This discourse posits that love, the
lover, and the beloved are one in nature: “It
is the lover, the beloved, and also Love itself.
This is because the lover and the beloved are
derived from Love.”*

‘Iraqi began the first chapter of Lamaat with
a quotation from Ghazali (underlined text)."”
Nevertheless, while Ghazali did not place sig-
nificant emphasis on the phenomenon of der-
ivation, arguing that after derivation occurs,
things settle into true oneness (yeganegi),
‘Iraqt interpreted this “derivation” as rep-
resenting the self-manifestation of love (i.e.,
wujiid) and explained it as follows:

The
(ma'shiiq) are derived from Love. Love, in

lover (‘a@shig) and the beloved

its place of origin, is immune to actualiza-
tion (ta'ayyun), and its essence (‘ayn) itself
is sacred from within, and therefore every-
thing that appears from it is also sacred.
However, for the same reason, all com-
plete manifestations of love are also the es-
sence of love itself and its attributes. Love
reveals itself in the mirror of the lover and
the beloved, exposing its own beauty to
its own eyes. Thus, the names “lover” and
“beloved” become clear to the seer and the
seen. And the attributes of the seeker and
the sought become apparent.'s

As indicated, according to ‘Iraqf, the process
by which the lover (A) and the beloved (B)
are derived from love (X) signifies that X,
which is not subject to any segmentation or
substantializing, is divided into the subject
(the one who sees) and the object (the one who
is seen) by exposing itself to its eyes. Here, the
subject is distinguished as the “lover,” while
the object is the “beloved.” Consequently, the
lover has the attributes of the seeker, while

14 Emphasis by author. Ahmad Ghazali, Sawanih,
ed. Nasr al-Allah Parjawadi (Tehran: Intisharat-i
Bunyad-i Farhang-i Tran, 1980), 10.

15 ‘Iraqt, Lamaat, 45.

16 ‘Iraqi, Lama‘at, 45.
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the beloved has the attributes of the sought.
Derived from non-segmented love (X), the
relationship between the “lover” (A), who
seeks, and the “beloved” (B), who is sought,
is understood as a relationship of love from
A to B; that is, “A desires B.” However, ‘Iraqt
explained that these two entities did not cor-
respond to the standard subject-object rela-
tionship:

Figure 1

Imagine a circle divided into two bow-
shaped arcs by a single line, represent-
ing the lover (muhibb) and the beloved
(mahbib)."” This line appears to exist, yet
it also appears not to exist. When the line

17 Regarding the terminology of love, ‘Iraqi states in
the preface to Lama‘at that “whether the name is
hubb or ‘ishg, there would be no disagreement about
[the use of ] the word.” Hence, in Lama‘at, hubb and
‘ishq are interchangeable. Both terms emerged as
a means of expressing the profound connection be-
tween God and humankind, a concept that gained
popularity from the mid-8th century. However, ini-
tially, several Sufis avoided the term ‘ishg in refer-
ence to God because it evoked carnal love. Subse-
quently, with the emergence of prominent figures,
such as Daylami and Abu Hamid al-Ghazali, who
conceptualized ‘ishg as the ultimate stage within
mahabba, there was a gradual increase in the in-
terchangeability between ‘ishq and mahabba. See
Nasr Allah Purjawadi, Bdda-i ‘Ishq: Pazhithesht
dar Ma'na-i Bada dar Shi‘r-Irfan-i Farst (Tehran:
Nashr-i Karnama, 2008), 29.
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disappears as the beloved descends toward
the lover, the circle appears as it should
be—that is, as a single circle.'®

According to ‘Iraqi, the lover and the beloved
constitute a unified entity, delineated by a
subtle boundary that could exist or not exist.
Hence, the lover and the beloved are not
sharply opposed as “I” and “you;” instead,
they are one entity who appears to be divided.

“Love” generally refers to a one- or two-way
intention from one thing to another (A—B)."
In other words, it necessarily has an object.
In Persian Sufi thought, “love” is often used
symbolically; however, this basic attitude
(A— B) is maintained. In Ghazali’s Sawanih,
which ‘Iraqi referenced, love is expressed as
a tendency of A toward B, as follows:

A

—
*----

Figure 2: Normal structure of love.

The Supreme God said, “God loves them,
and they love God.”*

Love emerged from nothingness (‘adam)
as existence (wujitd) for me.

What love sought in this world was me.?!

18 ‘Iraqt, Lama'at, 80. Figure 1 is by author.
19 See Figure 2. Figure 2 is by author.

Q 5:54.

21 Ghazali, Sawanih, 3.
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Figure 3: The structure of recursive love.

Ghazalt started Sawanih with the Qur’anic
verse, “God loves them, and they love Him.”
This indicated that the book’s theme was
God’s love for humanity and vice versa.
Hence, Ghazali regarded the orientation of
love as flowing from A to B and B to A. In
contrast, ‘Iraqi’s love is characterized by its
recursive and circular nature. In other words,
the love of A for A is love itself.?? This is
because the essence of Love appears to the
lover as the mirror reflecting the face of the
beloved, in order to seek the beloved’s own
beauty and to see its own names and attributes
within the mirror.*

22
23

See Figure 3. Figure 3 is by author.

‘Iraqi, Lama‘at, 46. Corbin explains Ibn al-‘Arabi’s
concept of divine self-love using the hadith of the
“hidden treasure”: This passion of God, His desire
to reveal Himself and to be known by humanity
through existence, serves as the underlying motive
of the entire divine plan, that is, the eternal theory
of cosmic creation. This theory of cosmic creation
cannot be categorized as a Neoplatonic “emana-
tion” or a creation from nothing. Instead, it is a con-
tinuous manifestation of existence brought about
by increasing light within the originally indistin-
guishable divine, and a continuous manifestation
of God. See Corbin L'imagination créatrice dans le
soufisme d’Ibn Arabi (Paris: Entrelacs. 2023), 133—
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In other words, the beloved (i.e., God) A, driv-
en by the desire for self-exploration, requires
the lover B as a mirror to reflect Himself.
Hence, if B is merely a mirror reflecting
A, then A is objectifying Itself. Therefore,
regarding the interpretation of Qur'an 5:54,
“God loves them, and they love Him,” which
Ghazali interpreted as an A—B structure,
‘Iraqt provides the following explanation:

The moon is merely a mirror of the sun.
Therefore, just as in the relationship be-
tween a lover and a beloved, the essence of
the sun is not completely contained in the
moon. In the same way, within the essence
of Love, there is nothing other than Love.
Just as the light of the sun relates to the
moon, the form of the beloved is added to
the lover. Similarly, waves come in many
shapes and forms, but that does not mean
that there are many seas. When we look at
a single named thing from all angles, we
do not consider it to be many. When the
sea breathes, it is called vapor, and when
vapor gathers, it is called clouds. When it
falls from the clouds, it is called rain. Rain
gathers and returns to the sea once more,
and this way of being is called “the sea.”**

Here, ‘Iraqi compares the beloved and the
lover to waves in the sea. Although each wave
has a unique and different appearance, its
essence remains the same as that of the sea.
Similarly, vapor rises from the sea, becoming
clouds. Rain falls from these clouds and flows
over the earth before returning to the sea.
Though the vapor changes freely into clouds
and rain, it returns to its original source, the
sea. Hence, the sea encompasses these various
forms, which, in their entirety, can be called
the “sea.” The beloved and the lover described
by ‘Iraqt are not perceived as a relationship
defined by the emotion of love. Instead, they

134. However, ‘Iraqi does not employ this Aadith in
Lama‘at, and it is possible that he did not do it as the
motive for divine self-love in his discussion.

24 ‘Iraqi, Lama‘at, 51-52.
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are conceptualized as flows of vital energy,
understood from a more meta-level perspec-
tive. This aspect bears a resemblance to the
role played by wujiid in the so-called doctrine
of the Wahdat al-Wujiid (unity of existence).

By conceiving of love in this circular man-
ner, the “complete autonomy” (istighna’)
and “soleness” (mutafarrid) of God—the
beloved—are guaranteed.”® However, this
view negates the typical approach to the cul-
mination of the divine-human relationship
in Sufism: the disappearance of the mystic’s
humanity within God (fana’, or union), or the
ascent through the mystical stations toward
God (magamat), a B—A activity. Indeed,
‘Iradqi criticized this traditional path to unity,
stating, “The beloved, Love, and the lover
are three in one, and this does not include
reaching God (was/).””*

Those whose thirst has been quenched be-
lieve that it is because they have reached
God. They believe they have achieved
their goal and reached their final destina-
tion, as stated in the Qur’anic verse: “You
will return to Him” (2:28). But beware!
The stages of the path to God are endless.
Therefore, “returning” does not mean go-
ing somewhere else but rather returning to
the starting point. If that is the case, when
does the journey end? Where does this
path end? Since the place of return is the
same as the place of departure, what is the
point of going back and forth?*’

The concept of love is commonly believed to
reach its ideal form through a process known
as A—B, which refers to the movement of
the lover, or practitioner, towards the ulti-
mate union with the beloved, or God. Indeed,
those who love the Lord believe that their
spiritual thirst is quenched by reaching that
divine being. However, ‘Iraqi’s emphasis in

25 ‘Iraqi, Lamaat, 41.
26  Ibid. 50.
27  1Ibid. 91.
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this text is on the circular structure of love’s
inherent movement: A—(B)—A. In a circular
structure, there is no beginning or end; only
a never-ending flow exists. Therefore, the
typical relationships in Sufism, such as prac-
tices aimed at approaching God, lose their
positive meaning in this structure. Instead,
‘Iraqt values “separation” from God in a cir-
cular structure:

No, rather, we must love separation (firaq)
more than arrival. For separation is closer
than proximity, and separation is more use-
ful than arrival. This is because proximi-
ty and arrival express one’s own desires,
while distance and separation express the
desires of the beloved. The separation de-
sired by the beloved is a thousand times
sweeter than attainment. In attainment,
I am my own servant, but in separation,
there are master and servant. The ultimate
of attainment lies precisely in distance, but
few know this.?®

This shows that ‘Iraqi’s low evaluation of
reaching and unity with God is due to the
excessive objectification of “I-ness” (B—A).
Instead, it is advisable for B to separate from
its B-ness, or depart from the ego, so as not
to destroy A’s circular structure and fulfill
its role as a reflective mirror. The beloved B
is nil—a transparent B—which is the ideal
state. As ‘Iraqi said, “The lover is the shadow
of the beloved.”” For example, the shadow
of a hand must follow the movement of the
hand. Deriving its substance from the hand,
the shadow itself is non-existent (nisf).>

Indeed, ‘Iraqt delineates the state of being
completely imbued with the divine color—a
state in which the self is entirely extin-
guished—as the ideal existence of God’s
chosen ones, such as the prophets and saints,
as follows:

28 ‘Iraqi, Lama‘at, 103.
29  Ibid. 83.
30 Ibid. 85.
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When the beloved seeks to raise the lover
to his own level, he first strips the lover
of all the worldly garments he has worn,
and in their place clothes him in his own
attributes. Then [God] calls him by his
own names and seats him in his own
place. And he either keeps the lover there
or sends him back to this world. This is
in order to complete all imperfections. If
he is sent back, God does not clothe him
in the worldly colors that were taken from
him, but in His own colors. When the be-
loved looks at his own clothing, he realizes
that he is of a different color. And he is
perplexed: “What is this beautiful color?
What is this garment of uniqueness?”!

The uniqueness of ‘Iraqi’s discussion of love
lies in its recursive circular structure. Such
a discussion differs from the emotion-based
discussion of love, which is based on the sub-
ject-object relationship between the lover and
the beloved, and somewhat from the ontolo-
gy of Ibn al-‘Arabi, which posits the Wahdat
al-Wujiid through the emanation of the one
into the many.*? Instead, it is argued that

31 Ibid. 115.

32 In addition, a divergence emerges in ‘Iraqi’s dis-
course on love when compared to that of Ibn al-
‘Arabi. Ibn al-‘Arabi’s discourse on love is par-
ticularly renowned in chapter 178 of al-Futihat
al-Makkiya, though references to love are consis-
tently found throughout his entire body of work.
However, it is crucial to note that Ibn al-‘Arabi clas-
sified love into four levels: hubb, wadd, ‘ishg, and
hawa. He regarded ‘ishg as a more intense form of
love and did not use the term ‘ishq very frequently
(Ibn al-‘Arabi, al-Futihat al-Makkiya, ed. Nawaf
al-Jarrah, (Bayrat: Dar al-Sadir, n.d.), IX: 293).
In the philosophical framework of Ibn al-‘Arabi,
the concept of love emerges as a consequence of
the manifestation of beauty in this world, arising
from God’s self-revelation through the Name “the
Beautiful.” The concept of love is thus discussed
in a derivative manner, grounded solely in a struc-
ture of Wahdat al-Wujid. Zargar points out that Ibn
al-‘Arabi states that the human form itself, as the
image of God, is the object of beauty, and that no
object of beauty evokes greater joy or love than the
human form (Cyrus Ali Zargar, Sufi Aesthetics:
Beauty, Love, and the Human Form in the Writings
of Ibn Arabi and ‘Iraqi, (Columbia: University of
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‘Iraqt’s discussion of love, with its incorpo-
ration of the concept of the circle, reveals an
affinity with Oriental thought.

In ‘Traqr’s argument, the relationship between
God and creation is not described primarily as
one of unity and multiplicity. Instead, the piv-
otal point is that within the recursive act of the
One God, God and creation move in unison,
akin to the sun and its shadow. Within the cir-
cular structure of love described by ‘Iraqf, all
phenomena are perceived as manifestations
of a divine act of recursion. Consequently, the
fundamental mode of being for the created is
one that does not obstruct God’s action—that
is, to be a mirror of God in the most thorough
sense. From this perspective, the relationship
between God and creation, as conceptualized
by ‘Iraqi, is characterized by an asymmet-
rical and static nature. In the context of a
universe that is said to ultimately reduce to
God’s recursive act alone, the task of find-
ing meaning within each individual human
existence becomes increasingly challenging.
Moreover, does the dynamism attributed to
God’s act of creation imply a static concep-
tion of God reflecting upon Himself? In the
subsequent chapter, in order to address the
aforementioned inquiries, I will be citing the
arguments of the Japanese philosopher Kitard
Nishida. To this end, this study will focus
on two aspects of Nishida’s discussion—his
tendency to view the relationship between
God and creation more symmetrically, and his
attempt to understand the flow of the circular
structure dynamically. By doing so, it will
provide a means for more clearly grasping the
discussion of love inherent in ‘Iraqr’s thought.

South Carolina Press, 2011), 66). Accordingly, with-
in the intellectual system of Ibn al-‘Arabi, beauty
and love are pivotal concepts for understanding
the distinction between humans, created in God’s
Image, and other creatures that are not (William C.
Chittick, Ibn Arabi, Heir to the Prophets, (Oxford:
Oneworld, 2007), 35). As previously stated, for Ibn
al-‘Arabi, love is conceptualized as an “emotion”
evoked by divine beauty, thereby highlighting a
notable distinction from ‘Iraqi’s conception of love.
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4. Kitaro Nishida
and the Debate on Love

Kitard Nishida (d. 1945) was born in Japan
during the Meiji period and died shortly after
the end of World War II. He was a leading
philosopher during the pre-war and wartime
periods in Japan. He became a professor
at Kyoto Imperial University (now Kyoto
University) in 1910, serving as a professor of
philosophy from 1914 onward. Nishida’s cor-
pus encompasses a diverse array of subjects,
including philosophy and religion. While his
work is grounded in Buddhist thought, he had
numerous writings on Christianity. Since he
influenced several thinkers, he is considered
a leading figure of the early Kyoto School, a
unique Japanese philosophical movement.*

Nishida defined God as “the fundamental
principle of the universe” and its sole reali-
ty.* However, he argued that the relationship
between God and the universe should not
be understood as that between a creator and
created being. Instead, it is the relationship
between an unchanging essence and its “man-
ifestation” that emerges from that essence:

The relationship between God and the
universe is not like that between an art-
ist and his work, but rather like that be-
tween a substance and its phenomena. The
universe is not God’s creation, but rather
God’s manifestation. Everything, from the
movements of the sun, moon, and stars to
the subtleties of the human heart, is noth-
ing but God’s manifestation.®

According to Nishida, the universe is the
partial manifestation of the sole reality;
therefore, everything that exists in this phe-

33 James W. Maraldo, “Kitaro Nishida,” in Stanford
Encyclopedia of Philosophy, accessed August 19,
2025, https:/plato.stanford.edu/entries/nishida-ki-
taro/.

Kitaro Nishida, Nishida Kitaro Zenshi, (Tokyo:
Iwanami Shoten, 1965), I: 96, 173.

35 Nishida, Zenshu, 1: 178.

34

39

nomenal world is a partial manifestation of
God. God and humanity are not bound by a
master-servant relationship through the act of
creation; instead, they exist in a relationship
of the macrocosm and the microcosm—as the
sole source and its manifestation and reflec-
tion. The individual things in the phenomenal
world “appear as if they were independent
existences, distinguished from the unified
whole, ¢ yet their source is one. Nishida’s
philosophical stance, which has been ref-
erenced by Toshihiko [zutsu—a renowned
scholar of Ibn al-‘Arabt’s Wahdat al-Wujiid—
also exhibits several notable similarities with
the doctrine of Wahdat al-Wujid.

Although individual existences are distin-
guished from the One, it is possible for us,
as an individual existence, to perceive that
they are properly included in the flow of the
“unifying force,”*” which is the divine rhythm
unifying individual existences without dis-
tinction. For instance, the sum of the angles of
atriangle is 180 degrees; however, we cannot
see or hear the principle itself. Nevertheless,
the principle firmly exists. Similarly, if we
are touched deeply by a painting, we try to
identify which part of the painting moved
us. However, we never arrive at an accurate
answer and grasp the rhythm of the whole
painting.*®

Despite the difficulty of grasping the divine
rhythm and unifying force, they are firmly
present and cannot be denied. Hence, we are
distinguished from the sole reality of God
while existing within the divine rhythm
and being subjected to the unifying force.
According to the doctrine, individual exis-
tences are characterized by two fundamental
aspects: infinite conflict and infinite unity.*

36 Ibid. I: 90.

37 Nishida, Zenshu, I: 179.
38 Ibid. I: 99-100.

39 Ibid. L: 90.
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The former is the dispersive action of segmen-
tation and individualization from God, while
the latter is the integrative action toward God.

Nishida argued that the processes of segmen-
tation and unification of reality were one and
the same and should not be regarded as two
separate entities. Unification on one side
implied segmentation on the other side.*’ This
suggested that Oneness, which was initially
posited of God and the world, was established
as duality amidst conflict and unification.

All conscious phenomena are, in their
state of “direct experience,” a single activ-
ity. However, when considered as objects
of knowledge, their content is subjected
to analysis and differentiation through
various lenses. When considering the
developmental process, an initial activi-
ty that appears impulsive is subsequently
reflected upon and differentiated through
contradiction and conflict. In this context,
it is inevitable to recall the words of Ja-
kob Bohme. He claims that the God prior
to manifestation, which can be described
as the will without an object, reflects upon
itself—that is, by establishing itself as a
mirror. This process leads to the separa-
tion of subject and object, thereby contrib-
uting to the development of both God and
the world.*

As illustrated by the aforementioned quota-
tion, the act of self-reflection, or “self-aware-
ness,” on the part of the subject, signifies a
separation from the divine source. Initially,
all phenomena manifested as a unified activ-
ity. However, through careful examination
of its contents, it becomes evident that these
phenomena are, in fact, distinguishable enti-
ties. This process is also understood as God
reflecting upon itself through a mirror, a pro-
cess of differentiation into the seer and the
seen. The separation of a singular God into

40  Ibid. I: 191.
41 Nishida, Zenshu, 1: 191.

40

the seer and the seen can also be regarded as
the evolution of the universe as God.

Hence, regarding the relationship between
human beings and the divine from this per-
spective, it can be concluded that individual
entities serve as reflections of God, losing
their fundamental significance from the
beginning. Nishida responded to the question,
“If all things are manifestations of God and
only God is true reality, should we consider
our individuality to be a false appearance,
like foam, completely meaningless?”” with, “I
do not necessarily think so,” and continued
as follows:*

In its fundamental sense, there is no such
thing as individuality that is independent
of God. However, this does not imply that
our individuality is entirely illusory. Rath-
er, our individuality can be seen as part of
God’s development—or more specifically,
as part of the process of differentiation.
The development of each individual is
considered to be the culmination of a di-
vine being.*

As described above, Nishida portrays the
relationship between God and each individ-
ual human being as cooperative and support-
ive. He further draws a parallel between the
relationship between God and the individual,
likening it to a tree and the various parts that
constitute it. He states that this is similar to
a tree, where the flowers and leaves are dis-
tinct entities, yet, as a whole, these elements
collectively embody the tree’s essence.*

Therefore, the development of the parts
fully manifests God as a complete being.
Simultaneously, we, the parts, exist as reflec-
tions of God because God exists.

In regard to the intricate relationship between
the whole that is God and the individual as a

42 Ibid. I: 193.
43 Ibid.
44 Ibid. I: 191.
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part, the subsequent explanation by Nishitani
Keiji (d. 1990) is a valuable addition to the
discussion. Nishitani, akin to Nishida, was a
member of the Kyoto School and a disciple
of Nishida Kitard, making his perspective
particularly insightful.

Fundamental to the world is the notion that
each and every being occupies its “proper
place.” (...) It is an inherent characteristic
of all things that they possess a self-suf-
ficient character at the root of their “ex-
istence.” ... This “place” is the thorough-
going limitation of each thing’s existence
yet simultaneously constitutes a particular
locality of the world itself.*

The relationship between A and B can be
more clearly understood by referring to the
following explanation using the example of
a room.

Asillustrated in Figure 4, the existence of Room
A is only possible if its boundaries as Room A
are clearly defined. It can be posited that the
entity known as Room A is only able to exist
as Room A due to the delineation of its bound-
aries by its constituent elements—namely,
the ceiling, walls, and floor of Room A.

Wall

}

Room A Room B

Figure 4

45  Keiji Nishitani, “Ku to Soku (All Is Vanity),” in
Koza Bukkyo Shiso (Lectures on Buddhist Thought),
(Tokyo: Risosha, 1982), V: 46-47.

41

However, it is noteworthy that the walls, ceil-
ing, and floor of Room A can also be consid-
ered constituent elements of the neighboring
Room B. This suggests that Room B express-
es its distinct identity (i.e., its “Room B-ness”)
precisely through its relationship with Room
A, as manifested through its walls. If this is
the case, then A is precisely B,* and the fact
that A and B exist as distinct rooms simul-
taneously signifies that A and B are unified
within a single building (e.g., Hotel X).

Nishitani further points out that the relation-
ship between rooms A and B extends infinite-
ly, linking endlessly to rooms C, D, E, and
so on. It is evident that if the interdependent
relationship between rooms is conceived of
as extending infinitely, then ultimately, there
is no essence belonging solely to Room A. A
similar conclusion can be drawn for Rooms B,
C, D, E, and so forth. In essence, the funda-
mental qualities of each room—A, B, C, and
so on—are wholly negated. The rooms are
not characterized by the presence of essential
elements; rather, they embody a state of pure
nothingness.

Nevertheless, Room A persists in its exis-
tence, and its self-identity as Room A is an
aspect that cannot be neglected. It can be
posited that the “existence” of Room A is
predicated on its inherent self-identity as well
as its absence of self-identity as Room A.
Moreover, given that Room A is constituted
by Room B, as well as Rooms C, D, and so
forth, it is possible to express all rooms, in
the final analysis, as one.”’

In this manner, the concepts of created beings
and the Supreme Being are distinguished from
one another by established limits. However,
these very boundaries are also crossed, result-
ing in a state of interconnectedness and one-

46  Keiji Nishitani and Seiichi Yagi, Chokusetu Keik-
en (Direct Experience), (Tokyo: Shunjytisha, 1989),
274.

47  Nishitani and Yagi, Chokusetu Keiken, 280-284.
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ness. The phenomenon under examination
occurs precisely within the flow of differenti-
ation from the source and the flow of unifica-
tion toward the source, within the very midst
of the relationship itself. It is within this con-
text that both human beings and the Supreme
Being can exist. Consequently, we are destined
to travel on a journey of disconnecting from
the divine and reconnection with the divine.

Nishida stated that the desire for “unity” with
the divine source was an act of “love,” which
he defined as “the union of two personalities
into One.”™® As a reflection of the macrocosm
(God), humans—who “share the same foun-
dation as God*—are caught up in this desire
for unity with the divine as a complete being.
The aspiration for unity that we (microcosm)
experience internally originates from the pur-
suit of a greater “unity.” Upon achieving unity
with the macrocosm, we are overwhelmed
with supreme joy.*® However, if we consider
the premise that the source of humanity, which
is a reflection of God, is God himself, then
what truly remains is God’s self-love.

In its primordial state, love is an emotion
oriented toward unity. The demand for
self-unity is equivalent to self-love, and the
demand for unity with others is equivalent
to love for others. According to Eckhart’s
doctrine, God’s unifying action—which is
the fundamental basis for the unification
of all existence—is directly equivalent to
the unifying action of all beings. Conse-
quently, God’s love for others is considered
to be identical to His self-love. In a manner
similar to our affection for our own hands
and feet, God cherishes all existences.”!

Hence, if we assume that love is the desire
for unity—that is, the desire to return to the
divine source—then only God’s self-love

48  Nishida, Zenshu, I: 176.
49  Ibid.

50  Ibid.I: 100-101.

51 Nishida, Zenshu, 1. 185.

remains. This is because God is the source
of all existence; thus, human love becomes
love for God, and, for God, love for others is
simply self-love. Adopting this perspective
inevitably leads to the realization of ultimate
unity—that is true love—when individuals
abandon their ego, the very foundation of
their individuality, and recognize their inher-
ent connections to the divine. This process
of abandoning individuality is theorized to
facilitate the reflection of the divine source
that was originally present within the indi-
vidual. Consequently, the ultimate form of
love and unity is only achieved through the
dissolution of the ego. The ultimate unity
achieved through love thus brings about the
dissolution of the individual. Consequently,
the inevitable consequence of love for the
individual is “death.”

However, this death should be regarded as
“returning to God, which, from one perspec-
tive, seems to be losing oneself, but from
another perspective, is the very cause of gain-
ing [real] oneself”? “True love is the affirma-
tion of oneself through the negation of oneself.
It is to live in others by dying to oneself.”

Hence, the part can only live within the whole
by dying. Death means life. The true nature
of the human being, who is a part, is realized
in the state of death.>* As the hadith, which
the Sufis often use, states: “Die before you
die” (miti qabla an tamiiti).”® The only way
for human beings to truly live is by dying.

52 Ibid. I: 174.
53 Ibid. VI: 288.

54 In his later works, Nishida referred to this as “re-
verse correspondence” (Gyaku-taiou), using the
term to signify the idea of connecting with God
through self-negation. For details on reverse corre-
spondence, see Motonori Kita, Shishite Ikiru Tet-
sugaku (The Philosophy of Living Through Death)
(Tokyo: Koyo Shobo, 2025), 107-133.

55 This is a hadith frequently cited by Sufis and is
quoted in Rami’s Mathnawi, see Jalal al-Din al-
Riumi, Masnawi-i Ma‘nawt, ed. R. A. Nicholson
(Tehran: Hirmis, 2011), 946.
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5. Conclusion

The concept of love in ‘Iraqt’s thought is char-
acterized by the absence of the fundamental
duality that is inherent in the phenomenon of
love. That is, love is devoid of an object which
is the recipient of the subject in the form of
A—B. In Persian Sufism, “love” is frequently
utilized as a symbolic expression. However,
it is commonly employed to signify the act of
love directed from the lover to the beloved.
In contrast, ‘Iraqi’s concept of love is divine
self-love. As ‘Iraqi articulated, “Love flows
through all things and is inevitably [Love]
itself. Since nothing exists in existence except
Love, how can one deny it?””* Therefore, his
discussion of love differs from the Persian
Sufi tradition®” and is an elaboration of Ibn
al-‘Arabt’s argument.

This formulation suggests that love is not a
relational phenomenon between two distinct
entities, but rather a metaphysical current that
permeates all existence. This phenomenon is
not determined by longing, absence, or desire;
rather, it is an ontological affirmation of unity.
In this sense, ‘Iraqr’s love is not a path toward
God; rather, it is the very substance of being,
the pulse of divine reality manifesting itself
through creation. This perspective challenges
the anthropocentric orientation of numerous
mystical traditions, which frequently empha-
size the soul’s journey toward divine union.
Instead, ‘Iraqt’s vision dissolves the bound-
aries between lover and beloved, subject and
object, affirming that all differentiation is
illusory within the encompassing reality of
Love itself.

Moreover, it is evident that the “separation”
alluded to by ‘Iraqt in this context does not

56
57

‘Iraqt, Lama‘at, 62.

In his scholarly work on Ahmad Ghazali, Lumbard
also points out that ‘Iraqi is ideologically closer to
Ibn al-‘Arabt or Qunawi than to Ahmad Ghazali.
See Joseph Lumbard, A4hmad al-Ghazali, Remem-
brance, and the Metaphysics of Love (New York:
State University of New York Press, 2016), 163.
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signify a disconnection from the original state
of being, wherein the beloved and the lover
were in unison, or a lamentation for such a
state.

It has been stated that in Konya, Rimt and
‘Iraqt communicate with one another. With
regard to the notion of “separation” from
God, as expressed in Mathnawi, through the
lament of a reed flute cut from its root, Rim1
interpreted it as a state of sorrow. In contrast,
‘Iraqi regarded the separation from God as a
desirable state, conceptualizing it as the fun-
damental essence of our existence. He viewed
us as created as a mirror reflecting God.

His relatively exclusive perspective on human-
ity—focusing human value as lovers exclu-
sively on God’s chosen ones, such as the
Perfect Human—rather suggests a proximity
to Ibn al-'Arab1’s theory of the Perfect Human.

To comprehend ‘Iraqi’s concept of love as a
universal energy that penetrates all phenom-
ena, it is essential to refer to Kitaro Nishida,
as he offers a comprehensive framework for
understanding this concept. Nishida concep-
tualizes the relationship between the universe
(which he equates with God) and individual
entities as a duality of forces: segmentation
and unification. Segmentation signifies the
process of diverging from a singular, unified
source, such as God, and becoming individual
entities. In contrast, unification represents
the force of integration that leads back to the
original source. This unifying force is the
divine rhythm that traverses the universe,
playing a role similar to wujiid in the Ibn
al-"Arabt school of thought.

The phenomenon of simultaneous diffusion
and unification is the rotational movement
centered on God. The perpetual circular flow
is driven by the two forces of dispersion and
unification, which act in opposite directions.

This phenomenon, characterized by its
cyclical nature, is not merely a metaphysical
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abstraction but rather a lived rhythm that pro-
foundly influences the structure of mystical
consciousness. This concept reflects a cos-
mology in which movement itself is consid-
ered sacred, and the divine is not static but
rather perpetually unfolding through the dia-
lectic of manifestation and return. Nishida’s
emphasis on dynamic becoming parallels the
Sufi understanding of creation as a contin-
uous act of divine self-manifestation, where
each moment is a renewal of being.

The complexity of situating the human species
within the context of ‘Iraqt’s discourse on love
is noteworthy. In ‘Iraqi’s discussion, the role
of the lover as a mirror is emphasized—that
is, the non-existence of the lover. Evidently,
the phenomenon of love can only be compre-
hended through the perspectives of the lover
and the beloved. Consequently, the presence of
both the lover and the beloved is indispensable
for the conception of God’s love.*®

‘Iraqi delineated the concept of love as a recur-
sive phenomenon, illustrated by the sequence
of actions from A to (B) to A. According to
this conceptualization of reflexive love, the
attainment or union with God, expressed as
B—A, is inferior due to its non-essential ori-
entation. This can be attributed to the inherent
nature of love, which is characterized by its
non-essential existence. This non-essential
existence is universal and does not necessitate
the positing of any particular object.

However, when considered in relation to
the immense power of love, the existence
of human beings appears to be fragile. This
viewpoint is further elaborated by Nishida.
Nishida’s philosophy posits that individual
existence emerges from the fragmentation of
a supreme entity, God, into distinct entities.
Hence, the progression of every part cor-
responds to the development of the whole,
representing a concept of God. The true

58  Zargar, Sufi Aesthetics, 31-32.
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nature of the parts is revealed through their
service to the perfect whole. However, from
this perspective, death is indispensable for
the parts. Nonetheless, this death is life itself
in the sense that it is life within the perfect
whole. This paradoxical affirmation—that
death is not the negation of life but its deepest
realization—echoes the Sufi notion of fana’,
where the annihilation of the self becomes
the gateway to divine subsistence (baga’). In
both traditions, the dissolution of individu-
ality is not a loss but a return to the source,
a reabsorption into the rhythm of the Real.
According to ‘Iraqi, the notion of separation
from God, as opposed to union with God,
assumes greater significance. This viewpoint
can be interpreted as follows: the separation
from God is a necessary condition that leads
to unity. As previously discussed, ‘Iraqi’s
discourse on love employs a cyclical struc-
ture, exhibiting characteristics that diverge
from both traditional discourses on love with-
in Persian Sufism and the structure of Ibn
al-‘Arabt’s Wahdat al-Wujid. By adopting a
circular structure, ‘Iraqr’s thought achieves
harmony with Oriental philosophy, opening
the door to a broad perspective and poten-
tially wide-ranging discussion. This paper
specifically examines a comparative analysis
between the philosophy of Japanese philos-
opher Nishida Kitard and ‘Iraqr’s discourse
on love. In the context of Sufism studies in
Japan, particularly with regard to research
on Ibn al-‘Arabi and the Ibn al-‘Arabi school,
has been traditionally transmitted through
a line of scholars. Prominent figures in this
tradition include Toshihiko Izutsu, who has
been instrumental in shaping the direction
of this research. One potential explanation
for this phenomenon is the doctrine of the
Wahdat al-Wujiid, which posits a particular
perspective on plurality. Additionally, there is
the possibility of identifying partial affinity
with the conceptual framework of the Wahdat
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al-Wujid in the philosophical works of Kitard
Nishida, a concept that Toshihiko Izutsu is
believed to have referred to. With respect to
the Japanese understanding of the doctrine
of the Wahdat al-Wujiid, it can be argued that
the role played by the Ibn al-‘Arabi school,
beginning with ‘Iraqi, may have been more
significant than previously thought.
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KHADIM CHEIKHOUNA MBACKE

ozelliklere odaklanmaktadir. Ahmedii Bamba, somiirge donemi Senegal’inde sahip oldugu manevi oto-
ritesi, ahlaki reformculugu ve sosyo-politik mirasiyla genis dl¢iide taninmakla birlikte, tefsir alanindaki
entelektiiel katkilar1, akademik ilgiden gorece sinirlt bigimde nasibini almistir. Bu ¢aligma, onun eserlerini
19. yiizy1l sonu ve 20. yiizy1l bas1 Bat1 Afrika Islam ilim gelenegi baglaminda konumlandirarak, Bamba’nin
zahirl ve isari yaklasimlar: birlestirerek fikhi titizlik, dilsel ustalik ve tasavvufi sezgiyi harmanlayan
6zglin bir sentez ne sekilde ortaya koydugunu arastirmaktadir. Yazarin kaleme aldig1 metinler tizerinden
yapilan ¢oziimlemeler, onun miras aldig: tefsir geleneklerini yaratict bigimde yeniden yorumladigini ve
Kur’an anlayiginda ruhsal doniisiimii temel bir amag olarak 6ne ¢ikardigini gostermektedir. Makale ayrica,
Bamba’nin tefsirinin Miirid diisiincesi ve Senegal Islami iizerindeki kalic1 etkisini inceleyerek, onun Islami
Batrdaki Kur’an yorum gelenegini yenilemedeki kalict katkisini vurgulamaktadir.

Anahtar Kelimeler: Ahmedii Bamba, tefsir, tasavvuf, Muridiyye, Senegal, Bat1 Afrika Islam1

1. Introduction

From the earliest generations of Muslims, the Bamba Mbacke (d. 1927) represents a unique
interpretation of the Qur’an (tafsir) has stood voice. Best known as the founder of the
at the heart of Islamic intellectual life. The Muridiyya order, Bamba was a jurist, theolo-

Companions of the Prophet drew on their gian, linguist, traditionist, and exegete whose
linguistic mastery, spiritual insight, and prox- writings reflect a synthesis of scholarly rigor
imity to revelation to clarify its meanings. | and spiritual depth. His intellectual legacy
Their efforts, combined with the Prophet’s includes works on jurisprudence, theology,
own explanations, laid the foundations for hadith, linguistics, and an extensive corpus
tafsir bi al-ma’thiir (exegesis based ontrans- | of Sufi poetry. Yet despite this breadth, schol-
mitted reports). Figures such as Ibn ‘Abbas, arship on Bamba—especially in Western

Ibn Mas'ud, ‘Ali.ibn APT Tﬁlib, afld Ubayyibn | academia—has concentrated primarily on
Ka'b shaped this tradition, which was late.:r his spiritual authority, his role as a religious
complemented by tafsir bi al-ra’y (exegesis reformer, and the socio-political dimen-

through reasoned opinion) under well-defined sions of the Muridiyya. His contributions to
scholarly conditions.' In this period, another

form of exegesis also appeared, known as
tafsir bi al-ishara (esoteric interpretation). It
was believed to be a special kind of knowl-
edge granted by Allah to certain worshippers,
and therefore not open to everyone.? Together,

these approaches produced a vast exegetical
heritage that became a cornerstone of the Bamba positioned zafsir within his intel-
Islamic sciences. lectual project, how he engaged with ear-
lier exegetical traditions, and how his Sufi
orientation shaped his interpretive practic-
es. By analyzing both his exoteric (zahirt)
1 See, Jalal ad-Din as-Suyitt, al-ligan fi Ulim and esoteric (ishart) approaches, this study
oS g a0 0 alamma T highlights the ways in which he combined
conventional hermeneutical tools with Sufi

2 See, Sahl ibn Abdullah al-Tustar, Tafsir al-Quran al-
Azim, (Cairo: Dar al-Haram lil-Turath, 2004), 76. inspiration, while remaining deeply embed-

Qur’anic exegesis, by contrast, remain com-
paratively underexplored.

This article seeks to address that gap by
examining Bamba’s tafsir, with particular
attention to his exegetical methodologies and
their defining characteristics. It asks how

Within this broader history, the Senegalese
scholar and Sufi master Shaykh Ahmadu
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ded in the Senegalese scholarly context of the
late nineteenth and early twentieth centuries.

The article proceeds in four stages. Chapter
Two situates Bamba within his intellectu-
al and historical environment, outlining his
scholarly formation, key influences, and
the Senegalese milieu of his time. Chapter
Three examines his conception of zafsir, his
use of terminology, his relationship to earlier
exegetes, and the epistemological sources he
employed. Chapter Four focuses on his exe-
getical methodologies, particularly his use of
literal and Sufi allegorical approaches, with
examples from his writings. Chapter Five
considers the impact of his tafsir on his dis-
ciples, the Muridiyya order, and Senegalese
society, as well as its enduring legacy. The
conclusion synthesizes these findings and
underscores Bamba’s contribution to renew-
ing Qur’anic exegesis in West Africa, while
pointing toward avenues for comparative
research between Murid tafsir and other exe-
getical traditions of the Islamic West.

2. Ahmadu Bamba: A Short Biography?

Ahmadu Bamba Mbacke, known as Khadim
ar-Rasil (the Servant of the Messenger), is
the founder of the Muridiyya Sufi order in
Senegal. This Islamic Sufi path emphasizes

3 Primary sources for Ahmadu Bamba’s Biography
are:

a) Muhammad Abdullah Al-‘Alawi, Nafahat al-Mi-
skiyya f1 al-Strati al-Mbakkiyya, edited by Moham-
med Bamba Drame-Abu Madyan Shu‘ayb Thiaw,
(Rabat: Dar al-Aman, 2019).

b) Muhammad al-Bashir Mbacke, Minan al-Baqt
al-Qadim [t Sirati al-Sheikh al-Khadim, edited by
Dr. Muhammad Shakrun, (Cairo: Dar Al-Muqattam
for Publishing and Distribution, 2017).

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

d) Rawdu al-Rayahin, al-Sheikh Ahmadu Bamba
Mbacke Abdullah awa Khadimu Rasilihi, (Beirut:
Dar al-Fikr for Printing and Publishing, 2022).
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faith, Islam, and spiritual excellence, urging
devoted submission to God and stripping
away worldly distractions, urging followers to
seek God’s pleasure after allegiance and guid-
ed behavior under a perfect mentor (Shaykh
Kamil).* Bamba was born into a renowned
religious and scholarly environment in the
region of Bawol in central-western Senegal
in 1853.° He grew up immersed in Qur’anic
education and had substantial knowledge of
Shari‘a sciences and language under his fam-
ily’s guidance. His thirst for knowledge led
him on numerous journeys across the coun-
try to seek wisdom and experiences from
scholars.®

Ahmadu Bamba began his educational activ-
ities as an assistant teacher in his father’s
school, where he displayed extraordinary
teaching and writing skills, earning admi-
ration, especially from his father, who even-
tually entrusted him with overseeing a sig-
nificant portion of the school’s administration
and teaching.” After the death of his father
in 1883, Ahmadu Bamba began to chart his
own independent spiritual path. He was ini-
tiated into the Qadiriyya, Shadhiliyya, and
Tijjaniyya brotherhoods, practicing each for
years and mastering their teachings, but ulti-
mately found them insufficient to quench his
spiritual thirst. Turning directly to God, he
adopted the Qur’an as his central wird and
came to realize that true proximity to God
could only be attained through the light of the
Prophet Muhammad. His journey unfolded
in three stages: engagement with Sufi orders,
transcendence of their practices in favor of the

4 Muhammad al-Murtada Mbacke, al-Muridiyya al-
haqiqa wa al-waqi‘ wa afaq al-mustagbal, (Rabat:
al-Ma‘arif al-Jadida Printing Press, 2011), 97.
Rawdu, Sheikh Ahmadu Bamba, 19.

Ibid. 27.

See Cheikh Anta Babou, Fighting the Greater Ji-
had: Amadu Bamba and the Founding of the Mu-
ridiyya of Senegal, 1853—1913 (Athens: Ohio Uni-
versity Press, 2007), 54-55.
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Qur’an, and finally devotion to God through
the Prophet. This represented a radical depar-
ture from the spiritual norms of his age,
emphasizing imitation of the Prophet over
loyalty to Sufi founders. Through this process
he evolved from teacher to spiritual guide,
laying the foundation of the Muridiyya.®

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

According to Ahmadu Bamba, the Prophet
Muhammad instructed him: “Raise your
companions through high determination
(al-himma), not only teaching.” Embracing
this directive, Ahmadu Bamba pushed them
to exert themselves through rigorous exer-
cises, fasting, frequent remembrance of God,
strict observance of purity, and seclusion from
people, particularly women, surpassing others
in their commitment.'

As groups responded to his call and rallied
around him, it incited resentment among
his detractors. This led to suspicions and
allegations made to the French colonial
authorities dominating the region then." The
French viewed him as a threat to their control.
Nevertheless, Bamba’s popularity provoked
jealousy among traditional religious leaders,
many of whom lost disciples to him and, as
close collaborators of the French, seized every

8 Ahmed Pirzada, The Epistemology of Ahmadou
Bamba (PhD diss., University of Birmingham,
2003), 12-16.

9 ad-Daghani, /rwa ‘u an-nadim, 75.
10 Muhammad al-Bachir, Minanu al-Baqi al-adim, 63.
11 ad-Daghani, Irwa ‘u an-nadim, 109-111.
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opportunity to denounce him as subversive,
thereby fueling colonial suspicions and hos-
tility."”” Conflicts ensued between Bamba
and the colonial power, which resulted in
his exile to Gabon from 1895 to 1902, then
to Mauritania from 1903 to 1907, followed
by a period in the area of Djolof in Senegal
from 1907 to 1912, and eventually the house
arrest in the city of Diourbel from 1912 until
his passing in 1927. His body was laid to rest
in his city, Touba, where his shrine became
a renowned place of pilgrimage."

Ahmadu Bamba’s approach to Sufism was
marked by a discerning engagement with
its heritage, embracing what was beneficial
while setting aside elements he found prob-
lematic. He grounded Sufi principles firmly
in the Qur’an and Sunna, reviving a practical
and lived Sufism in Senegal while steering
clear of abstract or overly philosophical inter-
pretations.'* Bamba’s writings consistently
eschew reliance on shath-style authorities,
grounding Sufi concepts firmly within the
purified Shari‘a and rejecting readings that
may imply union (ittihad) or incarnation
(huliil). For example, in a fatwa he explains
al-fana’ az-zahir as remaining within the cir-
cle of Shari‘a and al-fana’ al-batin as an inner
stillness before the illuminated hagiga; he
further distinguishes al-Ahadiyya (removing
everything from the heart except God) from
al-Wahidiyya (removing attachment to any-
thing other than God), and treats al-Mahw as
absence of concern except for Allah’s reward

12 Pirzada, The Epistemology of Ahmadou Bamba, 16-
17.

13 See, Oludamini Ogunnaike, “Learn, Live, Love:
Ahmadu Bamba’s Practical Epistemology and Ped-
agogy,” 2015, 11-16, accessed September 7, 2025,
https:/www.academia.edu/16055702/Learn_Live
Love_Ahmadu_Bamba_s_Practical _Epistemolo-
gy and Pedagogy

14 See Moustapha Diope al-Kokkiyyu, al-‘Umda fi
nazariyyati al-khidma (Rabat: Matba‘atu al-Ma‘arif
al-Jadida, 2019), 163; Muhammad Gallay Ndiaye,
Sheikh Ahmadu Bamba Sabil as-Salam (Rabat:
Matba‘at Ma‘arif al-Jadida, 2011),10.
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rather than ontological absorption."® These
formulations illustrate a careful, selective
engagement with the Sufi heritage that pre-
serves devotional depth while avoiding het-
erodox implications.

Ahmadu Bamba’s Sufi thought was shaped by
arange of influential scholars and traditions,
emphasizing practical application over theo-
retical speculation. Classical figures such as
Abt Hamid al-Ghazzali (d. 505/1111), Sheikh
Ahmad Zarrtq (d. 899/1493), Jalal ad-Din
as-Suyiit1 (d. 911/1505), and ‘Abdu-1-Wah-
hab ash-Sha'rant (d. 972/1565) provided him
with profound spiritual and ethical insights
that he later synthesized in his writings. His
intellectual formation was also significant-
ly influenced by the Kunta family of West
Africa—especially Sheikh Sidi al-Mukhtar
al-Kuntiyyu (d. 1226/1811) and his son
Sheikh Muhammad al-Khalifa al-Kuntiyyu
(d. 1242/1826)—who offered him models of
ethics, piety, and the practical implementa-
tion of Sufi principles, reflected in works like
Masalik al-jinan and Diunaka ya mahmid.
Additionally, other Mauritanian scholars
such as Sheikh Muhammad ibn al-Mukhtar
al-Yadali (d. 1165/1752), whose Khatimat
at-Tasawwuf Bamba versified, and Sheikh
Ahmad ibn Muhammad al-Haj1 ash-Shinqit1
(d. 1252/1836), whose treatise on manners and
ethics informed Bamba’s Nahj qada’ al-haj,
contributed key dimensions to his spiritual
and intellectual legacy.'®

15 See Ahmad Bamba Mbacke, al-Majmu'atu as-
Sughra, ed. the Khadmiyya Association for Re-
searchers and Scholars, (Rabat: Dar al-Ma’arif
al-Jadida Printing Press, 2018), 85.

16 See Khadim Cheikhouna Mbacke, “Ahmadu Bam-
ba and the Preceeding Sufi Heritage: Tracing the
Intellectual Sources of Bamba’s Sufi Writings,”
Journal of the Institute for Sufi Studies 4, 1 (2025):
75-96.
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3. Ahmadu Bamba and the Science
of Tafsir: Epistemology and Sources

Ahmadu Bamba consistently emphasized the
pursuit of beneficial knowledge, encouraging
his followers to travel widely in its pursuit for
the sake of Allah. He clarified that knowledge
is not uniform but exists in a hierarchy of
importance: “The best of knowledge is the
knowledge of Tawhid, then comes Tafsir and
the Hadith, and after them comes Figh, and
after them the instruments like grammar.” "
For him, the noblest knowledge is Tawhid,
since “the honor of knowledge is linked to
the majesty of the known,” and nothing is
greater than knowing Allah. After Tawhid
comes TIafsir, as the Qur’an is the ultimate
source of divine guidance. This is followed
by Hadith, because of its direct link to the
Prophet, and then Figh, which governs wor-
ship and practice, with the auxiliary sciences
serving as supportive tools."

This hierarchy provided the framework for
Bamba’s program of mass education, which
he saw as essential to Muslim revival in the
context of French colonial domination. The
first discipline was theology (‘ilm al-tawhid),
where he worked within the Ash‘arite para-
digm to offer Muslims a simple and accessible
intellectual grounding in faith, free from divi-
sive polemics. The next step was Figh, regu-
lating acts of worship such as prayer, fasting,
zakat, and pilgrimage (Establish prayer, give
zakat, and bow with those who bow, al-Baqara
2/43). Advanced students were encouraged to
study not only their own madhhab but also the
rulings and methods of the other three Sunni
schools, thereby achieving both breadth and
depth of understanding. Mastery of Arabic

17 Ahmadu Bamba Mbacke, Masalik al-jinan, ed.
Rawdu-r-Rayahin (Rabat: Matba'at al-Ma‘arif
al-jadida, 2017), 66.

18 Shu‘ayb Thiaw, “ash-Sheikh al-Khadim wa Tafsir
al-Quran,” Shu‘ayb Thiaw’s blog, accessed April
18, 2025, https://borommadyana.wordpress.
com/2014/06/.



KHADIM CHEIKHOUNA MBACKE

was also essential, as it enabled direct engage-
ment with the Qur’an and Hadith, the two
foundational sources of Islamic knowledge."”

Beyond these exoteric sciences, Bamba
emphasized the necessity of ma'rifa (gno-
sis), transcending rational knowledge to
reach trans-rational, spiritual insight. This
higher stage of learning could not be attained
through books alone but required the com-
panionship of an enlightened teacher who
would guide the seeker through the obstacles
of ego, desire, Satan, and worldly distrac-
tions. The Qur’an itself alludes to this lay-
ered knowledge: And fear Allah, and Allah
will teach you (al-Baqara 2/282) and And He
taught Adam the names, all of them (al-Baqara
2/31), indicating that true knowledge is both a
divine gift and a process of purification. For
Bamba, this wisdom-transmission between
teacher and pupil was indispensable, as only
through spiritual discipline under guidance
could seekers move from intellectual under-
standing to lived realization.?

In the preceding paragraphs, the importance
of the science of fafsir in Ahmadu Bamba’s
thought has been highlighted, as he placed it
second in significance, immediately after the
knowledge of tawhid. Additionally, Bamba
was known for dedicating himself to study-
ing tafsir books consistently, expressing his
addiction to them both morning and evening
until he became proficient. His Mauritanian
disciple Sheikh Mohammad ‘Abdullah
al-‘Alawt (d.1954) said, “Ahmadu Bamba
memorized the Qur’an with its seven read-
ings and then studied various fafasir, delving
deep into their meanings, thus showcasing
his unparalleled expertise in the field.”*' His
dedication was not limited to reading inter-
pretative books; he also prayed for Allah to

19 See Pirzada, The Epistemology of Ahmadou Bam-
ba, 192.

20 SeeIbid. 193-194.
21 al-‘Alawi, Nafahat al-Miskiyya, 4.
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grant him understanding and mastery of the
interpretation of His book. He said: “Grant
me (O Allah) interpretation (at-ta'wil) and
explanation (tafsir) and make them easy for
me.” He then emphasized that Allah had
opened for him the door of knowledge and
generosity in the field of zafsir, saying: “He
(Allah) taught me at-ta'wil and tafsir.”*

From these verses, we understand that
Ahmadu Bamba was among the scholars who
distinguished the term tafsir (explanation)
from ta'wil (interpretation), a subtle issue
discussed in the science of the principles
of Qur’anic exegesis. As Sheikh ‘Abdullah
ibn Fudi explains in the introduction to his
tafsir Diya’ al-Ta'wil ft Maant al-Tanzil,
“tafsir is the certainty that Allah intended
a particular meaning by a word, which can
only be affirmed through transmission from
the Prophet, while fa'wil is the preference
for one possible meaning without absolute
certainty, and Allah knows best.”>* Ahmadu
Bamba manifested this God-given capacity
in his poetry: “My Master has taught me the
words,”** meaning the words of the Qur’an.
He also stated, “The One who revealed the
Book interprets it for me.”?* Elsewhere he
added, “He guides me to ta'wil and tafsir —
the One who has made the difficult easy for
me,”?® invoking divine guidance in attaining
true understanding.

Ahmadu Bamba regarded divine inspiration
as a primary source for much of his exegesis:
as his poems state, “He taught me ta ' wil and
tafsir,” indicating that God Himself opened

22 Ahmadu Bamba, “Quranan Arabiyyan,” (Unpub-
lished manuscript, private collection of Khadim
Cheikhuna Mbacke, Senegal: Touba, nd.).

23 Sheikh ‘Abdullah ibn Fudi, Diya’ at-Ta'wil fT Ma'ant
al-Tanzil, (Cairo: Matba‘at al-Istigama, 1961), 1: 7.

24 Rawdu ar-Rayahin, Dirasat Hawla-I-Muridiyya,

38.

25 Ibid.

26 Shu'ayb Thiaw, “ash-Sheikh al-Khadim wa Tafsir
al-Quran,” 4.
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the doors of interpretive insight for him. This
claim of heavenly impartation is illustrated
in his collection al-Majmii‘atu as-Sughra,
where he gives intuitive renderings of sev-
eral disconnected letters and surah names,
for example, he said that Allah interpreted
him (Alif-Lam-Mim) as “I have bequeathed
to you the Book,” “I taught you the Book,”
and “I granted you the mastery of the Book™;
He interpreted (al-Bagqara) as revealing “the
secret of beneficial knowledge” to him; and
(Lugman) as “I taught you wisdom”; and he
renders (T@-Sin-Mim) as “I purified you from
whatever hinders you from My signs.”*’

At the same time, Bamba did not work in
isolation: he frequently consulted and relied
upon earlier fafsir works, a practice visible
across his letters, responses, and even his
poetry, where he names or alludes to exeget-
ical authorities. In short, his methodological
stance combined claimed divinely granted
insight with close engagement with the estab-
lished corpus of Qur'anic exegesis.

As Dr. Sam Bousso notes, “He devoted great
care to studying the science of fafsir and
acquiring its books. Evidence of this is that,
a few years ago, a copy of Tafsir al-Jalalayn
was found in which he had written the first
half by his own hand, while his disciple
Sheikh Hajj Sarin Mbacke Bousso, may Allah
be pleased with them both, wrote the second
half.”?® In addition, Ahmadu Bamba directly
transmitted material from earlier tafsir works
without intermediaries, including al-Dhahab
al-1briz f1 Tafsir Kitab Allah al- Aziz by Sheikh
Muhammad ibn al-Mukhtar ibn Muhammad
ibn Sa‘1d ibn al-Mukhtar al-Yadalt ash-Shin-
qit (d. 1165/1752), Rith al-Bayan by Sheikh
Isma‘1l Haqqi Bursawi (d. 1137/1725), and
Madarik al-Tanzil wa Haqd’iq al-Ta'wil by
Imam al-NasafT (d. 710/1310). This direct

27 Mbacke, al-Majmu‘atu as-Sughra, 45.

28  Rawdu ar-Rayahin, Dirasat Hawla-I-Muridiyya,
39.
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engagement with classical tafsir texts is evi-
dent in several of his works preserved within
al-Majmii ‘atu al-Kubra.

In addition, among the remaining tafsir
works preserved in Ahmadu Bamba’s library
in the city of Touba (Dar al-Quddus) and in
his library in Diourbel are the following:
Taj at-Tafasir li-Kalam al-Malik al-Kabir
by Imam Muhammad ‘Uthman ibn al-Sayy-
id Muhammad ibn Abi Bakr al-Mirghni
al-Mabhjib al-Makki (d. 1267/1851); Lubbab
al-Ta'wil ft Ma‘ant al-Tanzil by Imam ‘Ali
ibn Muhammad ibn Ibrahim al-Baghdadi
al-Stf1, known as al-Khazin (d. 741/1340),
with its famous tafsir Madarik al-Tanzil wa
Haqad’iq al-Ta’wil by Imam Abu al-Barakat
‘Abdullah ibn Ahmad ibn Mahmud al-Na-
saf1 (d. 710/1310); al-Fawa’id al-Jamila
‘ala al-Ayat al-Jalila by Sheikh Husayn
ibn ‘Al ibn Talha al-Rajraj1 al-Shushluw1
(d. 899/1494); Mafatih al-Ghayb by Imam
Fakhr al-Din al-Razi (d. 606/1209), along
with the marginal fafsir by the scholar Abi
al-Mas‘td, printed in 1888 in Egypt; and a
manuscript of Tafsir al-Jalalayn.”® The pres-
ence of these works in his library indicates
the extensive availability of zafsir sources to
Ahmadu Bambea.

At the same time, while no Sufi Qur’an com-
mentaries are explicitly listed among Bamba’s
known library holdings, nor directly cited in
his writings, a close reading of some of his
tafsirs suggests that he was also drawing—at
least implicitly—on the insights of earlier eso-
teric commentators. Subtle resonances with
works such as Haqa'iq al-Tafsir by Abii ‘Abd
al-Rahman as-Sulamt (d. 412/1021), Tafsir
al-Quran al-Azim by Sahl ibn ‘Abd Allah
at-TustarT (d. 283/896), and Lata’if al-Isharat
by Abii al-Qasim al-Qushayrt (d. 465/1072)
point to his engagement with the Sufi her-
meneutical tradition. Thus, while the exoteric

29  Rawdu, Sheikh Ahmadu Bamba, 455-456.
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sources clearly dominate, the esoteric strand
is not absent, and its influence becomes more
apparent when we turn to Bamba’s own fafsir
ishart.

All these serve as a rich testament to Ahmadu
Bamba’s profound care for the science of
tafsir. However, there are some narrations
that Bamba prohibited the interpretation of
the Qur’an. This can be explained by saying
that Ahmadu Bamba’s stance on interpret-
ing the Qur’an was not a blanket rejection
of the study of the science of tafsir but rath-
er a caution against unqualified individuals
interpreting the Qur’an without the necessary
qualifications, preventing the danger of inter-
preting the Qur’an based on personal opinions
or desires. This assertion is substantiated by
the forthcoming examination of his tafsir and
reinforced by the historical fact that Sheikh
Muhammad Dem, one of Ahmadu Bamba’s
early disciples, authored the oldest complete
tafsir in the Wolof language, titled “Mawrid
az-Zam'an f1 Tafsiri al-Quran.”*°

4. Ahmadu Bamba’s Tafsir:
Key Themes and Methodologies

Ahmadu Bamba did not produce a standalone
tafsir book. Instead, his Qur’anic commentar-
ies are embedded within collections compiled
by his disciples. These collections include
works such as al-Majmii‘atu as-Sughra,
al-Majmii‘atu al-Kubra, Silk al-Jawdhir,
Jawami ‘u al-Kalim, and Majmii‘atu Sheikh
Mor Penda Lo. These compilations contain
a variety of Bamba’s writings, including his
fatwas, responses, advice, and letters to his
followers. Over time, these writings have been
carefully edited and organized into structured
books, which facilitate the identification of
specific genres and distinct themes within
various chapters.

30  Rawdu ar-Rayahin, Dirasat Hawla-I-Muridiyya,

39-40.
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Ahmadu Bamba did not provide a compre-
hensive interpretation of the Qur’an or offer
commentary on every sira. His tafsir com-
prises commentaries on various verses of the
Qur’an, presented in a non-sequential man-
ner. Ahmadu Bamba’s interpretations were
not composed with the explicit aim of creating
a formal Qur’anic commentary. Instead, they
were primarily intended as educational tools
during his teaching and preaching sessions
with his disciples. This practical purpose is
reflected in the fact that many of these com-
mentaries were initially delivered in Wolof,
a widely spoken local language in Senegal,
before being translated into Arabic for pres-
ervation and broader dissemination.

Moreover, many of these commentaries are
preceded by describing the circumstances
in which they were delivered. For example,
in the interpretation of the verse, Wa huwa
ma‘akum aynama kuntum (and He [Allah] is
with you wherever you are) (al-Hadid 57/4),
the narrator says:

He also said after completing the ‘Isha’
prayer in the sanctuary, on the night of
Sunday, the twelfth night of the bless-
ed month of Safar in the year 1337 Hijri
(1918 CE). ‘He is with you wherever you
are, with assistance and victory, so be with
Him by obeying His command out of love
and avoiding His prohibition out of dis-
like for it. Fear Allah wherever you may
be; whatever is less and sufficient is better
than what is abundant and distracting.’®!

Ahmadu Bamba advocates that the Qur’an
possesses both exoteric and esoteric mean-
ings. While no explicit statement from him
confirms this belief, a careful examination
of his Tafsir reveals a dual approach to his
interpretations. For instance, while interpret-
ing the Basmala, he said:

The meaning of Bismillah ar-Rahman ar-
Rahim, according to the scholars, is as fol-

31  Ahmad Bamba, al-Majmu‘atu as-Sughra, 48.
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lows: The “Ba™ is for seeking assistance
(..) “Allah” is the name denoting a specif-
ic entity associated with being the neces-
sary existence deserving of all praises,
indicating the necessity of existence. “ar-
Rahman” is derived from “rahma,” which
signifies the softness of the heart and an in-
clination implying grace and benevolence.
In this sense, it is impossible to attribute it
to Him, and it is considered in relation to
Him as caused by the near, which is the in-
tention of goodness, and the distant, which
is goodness. “ar-Rahman ar-Rahim” in
His case means the doer of good or the one
intending goodness. The former conveys
goodness through majestic bounties, while
the latter conveys goodness through deli-
cate favors.*

In this quotation, Ahmadu Bamba is inter-
preting the verse the same way it used to be
interpreted by the fafsir scholars, as they
focus on the apparent meaning of the verse.
However, he carries on interpreting the verse
in the ishart way, only focusing on the inner
meanings of it. He said:

It is narrated that the Messenger of Allah,
peace and blessings be upon him, said,
‘Isa, peace be upon him, was handed over
to the scholars by his mother for educa-
tion. The teacher said to him, ‘Say, ‘Bis-
millah ar-Rahman ar-Rahim. ‘Isa, peace
be upon him, asked, “What is ‘Bismillah
ar-Rahman ar-Rahim’? The teacher re-
plied, ‘I do not know.” ‘Isa, peace be upon
him, said, ‘The ‘Ba’’ is the splendor of
Allah, the ‘Sin’ is His attribute, the ‘Mim’
is His dominion, and Allah is the God of
all gods. ‘ar-Rahman’ signifies the mercy
of this world, and ‘ar-Rahim’ is the mercy
of the Hereafter.”” Some knowledgeable
individuals have said that all the content
of the preceding scriptures is within the
Qur’an, all of it is within the Fatiha, and

32 Ahmad Bamba Mbacke, Silk al-Jawahir fi Akhbar
as-Sara'‘ir, (written from the manuscript by Abdul

Khadre cheikh Maymuna al-Kubra, 2009), 247.
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all the Fatiha is within the Basmala. All
the Basmala is encompassed under the dot
beneath the letter ‘Ba’. It is a container of
all the truths and subtleties.?

These two excerpts are just samples of many
verses Ahmadu Bamba interpreted using
both methods. This means that even though
Ahmadu Bamba’s Tafsir generally fall under
the genre of at-tafsir al-ishart, he recognized
both al-ishari and non-ishari tafsir.

A good definition of at-tafsir al-ishari (eso-
teric interpretation) is the type of interpreta-
tion embraced by Sufis, aiming to establish
that the Qur’an has both an exoteric and an
esoteric meaning. The exoteric is what the
mind naturally comprehends, while the eso-
teric is limited to a specific group. The under-
standing of this exclusive group is derived
from divine inspiration that enlightens their
insights, purportedly revealing direct spir-
itual knowledge. By adopting this form of
interpretation, Sufis seek to purify souls,
cleanse hearts, and encourage the cultivation
of virtuous ethics.*

Sufi scholars developed distinctive methods
of at-tafsir al-ishart, often avoiding the term
tafsir reserved for exoteric interpretation.
Abu Nasr as-Sarraj (d. 378/988) identified
two principal Sufi methods: the method of
understanding (tariq al-fahm) and the method
of allusion (tarig al-ishara). The method of
understanding interprets verses meditative-
ly, as in Abu Bakr al-Kattan1’s (d. 321/933)
reading of “only the one who brings to God
a sound heart,” which describes stages of
spiritual annihilation while maintaining the
verse’s original sense. The method of allu-
sion, exemplified by Abu Yazid al-Bastami (d.

33 Ibid. 252.

34 See, Sahl ibn Abdullah at-Tustari, Tafsir al-Quran
al-Azim, (Cairo: Dar al-Haram lil-Turath, 2004),
76; Najm al-Din al-Kubra wa ‘Ala al-Dawla al-
Simnani, al-Ta'wilat al-Najmiyya fi al-Tafsir al-
Ishari al-Suft, (Beirut: Dar al-Kutub al-‘ilmiyya,
2009), 19.
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234/8487), draws far-reaching analogies, such
as comparing gnosis (ma rifa) entering the
heart to a king seizing a village, which can be
controversial because it moves beyond the lit-
eral text. Al-Ghazali (d. 505/1111) developed
a related method called striking similitudes
(darb al-mithal), linking the spiritual and
physical worlds to explain scriptural events,
such as Moses removing his shoes in the
Holy Valley, symbolizing detachment from
worldly and otherworldly concerns. While
these Sufi methods generally align with per-
missible at-tafsir al-ishart, more contentious
approaches exist, including Ibn ‘Arabi’s (d.
638/1240) allusive method, an-NisaburT (d.
850/1446) and al-Kashant’s (d. 735/1335)
esoteric interpretations, and al-Simnant’s (d.
736/1336) commentary on the seven inner
senses, which are closer to philosophical exe-
gesis than mainstream Sufi practice.”

It is worth noting that when Ahmadu Bamba
provides an exoteric interpretation of the
meanings and expressions of the Qur’an, his
exegetical personality emerges in a remark-
able way, to the extent that it is very difficult
to claim that he borrowed such interpretations
from any particular fafsir work. Although his
explanations do not depart from the general
body of what other commentators have said
regarding a given verse, he conveys them in
his own distinctive and unique style. This is
evident, as we saw in the first example from
his interpretation of the Basmala, where such
an explanation, in its precise wording, is not
found in any other work.

By contrast, his Sufi interpretations, while
bearing the mark of his pedagogical and mys-
tical character, can at times be traced back to
earlier Sufi commentators. For instance, in
his mystical reading of the Basmala, when
interpreting the letters ba, sin, and mim, he

35 See Kristin Zahra Sands, Sufi Commentaries on the
Quran in Classical Islam, (Taylor & Francis e-Li-
brary, 2006), 35-46.
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states the very same explanation that Sahl
at-TustarT and al-Qushayr1 had given in their
tafsirs.*® This raises an important question: is
such resemblance intentional, or is it merely
a coincidence arising from the very nature
of Sufi knowledge, since all draw from the
same source?

Through the examination of Ahmadu
Bamba’s tafsir, several key characteristics
of his interpretive method can be identified:

*  Ahmadu Bamba’s commentary is not
limited to mentioning the esoteric meanings
alone; sometimes, he discusses apparent
meanings and follows them with esoteric
meanings. A concrete example of this is the
previous interpretation of the Basmala.

*  Limiting the interpretation of some few
verses to mentioning their apparent meanings,
such as his statement in the interpretation of
the verse, Faman ‘afa wa aslaha fa-ajruhii
‘ala Allah (So whoever forgives and makes
reconciliation, his reward is with Allah) (ash-
Shura 42/40):

The meaning is that whoever is wronged,
(wa ‘afa) then he refrains from retaliation
despite having the capability to do so, ei-
ther practically or in intention, (wa aslaha),
meaning he improves his relationship with
one who has wronged him in speech, ac-
tion, or intention, (fa-ajruhit) meaning his
reward in the state of forgiveness and rec-
onciliation, (‘ala Allah) the Exalted, mean-
ing He will fulfill it for him on the Day of
the ultimate reward.”’

Bamba’s gloss on the verse illustrates his
tendency, in some passages, to remain at the
zahir level while still delivering a morally

36 See at-Tustari, Tafsir al-Quran al-Azim, 22; Abu-
1-Qasim Abdul Karim al-Qushayri, Lata’if al-
Isharat, ed. Ibrahim al-Basytni, 3rd ed. (Cairo: al-
Hay’a al-Misriyya al-‘Amma lil-Kitab), 1: 44.

37  Shaykh Muhammad Sylla at-Tayyibi, Jawami‘u
al-Kalim, ed. Shu‘aib Kebe, (Dakar: ad-Dar
as-Seneghaliyya li an-Nashr, 2017), 67.
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charged, concrete reading. By parsing wa
‘afd, wa aslaha, and fa-ajruhii “ald Allah into
discrete ethical capacities, restraint despite
ability, active reconciliation, and eschatolog-
ical recompense, he converts lexical exegesis
into direct behavioral instruction. The terse-
ness and practical orientation of this reading
suggest a pedagogical aim: to inculcate spe-
cific dispositions in the listener rather than to
pursue an exhaustive philological or mystical
commentary. Methodologically, therefore,
such succinct zahir readings should be read
as intentional didactic moves that coexist with
his deeper ishart treatments elsewhere.

In his interpretation of the verse, O mankind,
you are those in need of Allah, while Allah is
the Free of need, the Praiseworthy (al-Fatir
35/15), Bamba said: “Meaning, turn to Allah,
the Self-Sufficient who does not need the
servant, his words, or his deeds, and every-
thing is in need of Him besides Him.”*® This
example, like the previous one, highlights
Bamba’s focus on the apparent meaning of
the verse while simultaneously embedding
a subtle spiritual lesson. By emphasizing
humanity’s total dependence on God, that all
creation is in need of Him while He is self-suf-
ficient, he translates the lexical meaning into
a practical reminder of humility, reliance,
and God-consciousness. The commentary
remains concise, yet it conveys a clear ethi-
cal and devotional message, demonstrating
Bamba’s ability to transform straightforward
exegesis into actionable guidance for spiritual
cultivation.

Another example is his commentary on Stirat
al-‘Asr, the narrator said:

Sheikh al-Khadim may God be pleased
with him, in his exegesis of Siirat al-‘Asr,
on Thursday, the 20th of Rabi® al-Thani,
1342 AH, shortly after finishing the
Dhuhr prayer while he was in the mihrab,

38 Ibid. 76.
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said: ‘By the Time. Indeed, mankind...’
[al-‘Asr: 1], that is: the disbeliever, the sin-
ful transgressor, the polytheist, ‘is surely
in loss, except those who...’, i.e., but those
who ‘have believed’ (that is: the believers),
‘and did..." (that is: the Muslims), ‘righ-
teous deeds’ (that is: the doers of good);
for deeds are not truly righteous except
with sincerity. ‘And they enjoin one anoth-
er to the truth,” meaning: they advise one
another so as not to differ about it and so
that the rod of discord will not weigh be-
tween them. ‘And they enjoin one another
to patience,” meaning: to perseverance in
the truth; they are in gain.*

This concise exegesis highlights four inter-
woven themes of Siirat al-‘Asr: faith, sin-
cere righteous action, mutual exhortation to
truth, and perseverance. Sheikh al-Khadim’s
(Ahmadu Bamba) emphasis on ikhlas (sin-
cerity) reflects a classic spiritual concern
that deeds are not truly righteous without
purity of intention. His interpretation also
underscores the communal dimension of sal-
vation, warning against discord and urging
mutual support in truth and patience. While
he frames “mankind” as specifically the dis-
believer or transgressor, many exegetes read
the verse more universally, which strengthens
the contrast with those who embody the four
saving qualities.

*  His fafsir, in most cases, leans towards
the inner meaning of the verse, and he often
confines himself to it without explicitly men-
tioning the apparent meaning of the verses.
This supports his inclination towards at-tafsir
al-ishari, as seen in his commentary on the
following verses:

In his interpretation of “Alif-Lam-Mim dha-
lika,” he said:

The (Alif) points to the Alif in the word
(Allah) and the (Lam) to the Lam in (Ji-

39  Ahmad Bamba Mbacke, al-Majmu‘atu as-Sughra,

41.
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bril), and the (Mim) to the Mim in (Mu-
hammad). (dha/ that) points to the near,
and the (Lam) to the far, indicating the se-
crets of the Qur’an, meaning that (no one
touches it except the purified), just as the
sky seems close but is far away. Similar-
ly, these letters, when looked at, make one
think that their meaning is close, but their
meanings are very distant, just as there
are five hundred years between us and the
worldly sky.*?

The symbolic interpretation of Alif-Lam-Mim
as alluding to Allah, Jibril, and Muhammad
reflects a well-established ishari tendency in
early Sufi tafsir. Both Sahl at-Tustar™ and
al-Qushayrt™ present this triadic association
as a concise affirmation of the Qur’an’s divine
origin and the sacred chain of revelation, from
God, through Jibril, to the Prophet. Ahmadu
Bamba follows this same exegetical lineage
but develops it in a more expansive mystical
key. Moving beyond the identification of the
letters, he introduces a cosmological meta-
phor: just as the sky appears close while being
in fact far beyond reach, so too the disjointed
letters seem simple and near, yet their true
meanings remain remote, accessible only to
the purified. In this way, his tafsir stands in
continuity with earlier Sufi commentators
while also distinguishing itself by layering
esoteric imagery and a meditation on near-
ness and distance that deepens the spiritual
dimension of the passage.

In his interpretation of the verse, Indeed,
when kings enter a city, they ruin it (an-Naml
27/34), he said: “(Indeed, when kings) mean-
ing the evils, (enter a city) meaning the heart,
(they ruin it).” Bamba’s allegorical reading of
the verse and the Sufi accounts of al-Qushayr1
and as-Sulam1 describe two complementary

40
41 at-Tustari, Tafsir al-Quran al-Azim, 25.
42 al-Qushayri, Lata’if Al-Isharat, 1/53.

43 Shu'ayb Thiaw, “ash-Sheikh al-Khadim wa Tafsir
al-Quran”.

at-Tayyib1, Jawami ‘u al-Kalim, 62.
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facets of the same spiritual dynamic. Bamba
presents a diagnostic image: the heart is vul-
nerable to invading evils that bring ruin. By
contrast, the other commentators emphasize
the remedial process in which praiseworthy
qualities or the knowledge of God enter the
heart, expelling vain desires and establish-
ing obedience, remembrance, and constant
orientation toward the Truth.** Read together
they form a concise Sufi pedagogy—first to
recognize the heart’s susceptibility to corrup-
tion, then to cultivate inward qualities (‘ilm,
adab, ikhlas, iman) that actively displace vice
and produce lasting transformation.

In his interpretation of the verse, And if Allah
touches you with adversity, there is no remov-
er of it except Him. And if He intends for you
good, then there is no repeller of His bounty
(Yunus 10/107), he said:

(And if Allah touches you with adversi-
ty, there is no remover of it except Him)
meaning that no fear of any creature
should drive you to sin because even if
the punishment comes and you seek ref-
uge in Allah, it does not prevent it. (And
if He intends for you good, then there is
no repeller of His bounty) and no fear of
any creature should drive you to abandon
obedience because, even if the bounty of
Allah comes, nothing prevents it.*

Another example of Bamba’s at-Tafsir
al-Ishart is his interpretation of the verse,
And, indeed, this is My straight path, so follow
it, and do not follow other ways (al-An’am
6/153), he said: “(the straight path) is iman
(faith), Islam, ihsan (excellence), (al-wajib)
obligations, (a/-mandiib) recommendations,
and (al-mubah al-muslih) permissible things
that are beneficial. The (ways) are the forbid-

44 See Al-Qushayri, Lata’if Al-Isharat, 3: 37, Abu
‘Abd al-Rahman as-Sulami,, Haqa’iq al-Tafsir:
Tafsir, (Beirut: Dar al-Kutub al-‘Tlmiyya, 2001), 2:

89.

Ahmad Bamba Mbacke, al-Majmu‘atu as-Sughra,
44,

45
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den, disliked, and frivolous matters, disbelief,
immorality, and polytheism (shirk).*

This interpretation illustrates Bamba’s consis-
tent application of tafsir al-ishari, emphasiz-
ing inner moral and spiritual realities over lit-
eral or historical readings. By understanding
the “straight path” (as-sirat al-mustaqim) as
encompassing faith (iman), Islam, excellence
(thsan), obligations (al-wdajib), recommended
acts (al-mandiib), and beneficial permissible
actions (al-mubah al-muslih), he maps the
Qur’anic guidance directly onto a structured
framework for ethical and spiritual cultiva-
tion. Conversely, the “other ways” are inter-
preted allegorically as forbidden or morally
corrupt behaviors, disbelief, immorality, and
polytheism, turning the verse into a vivid
inner-exhortative lesson.

Finally, in his commentary on the verse,
And We did not create the heavens and the
earth and whatever is between them except
in truth (al-Hijr 15/85), he said: “(The truth)
is in obeying commands, avoiding prohibi-
tions, and considering permissible things.
The result of obedience is entering paradise,
the result of avoidance is salvation from the
fire, and the result of consideration is reach-
ing the presence of Allah (al-wusiil), blessed
and exalted.”™’

In this tafsir, Ahmadu Bamba continues his
hallmark tafsir al-ishari approach by link-
ing cosmological statements to ethical and
spiritual realities. The verse, And We did
not create the heavens and the earth and
whatever is between them except in truth
(al-Hijr 15/85) is read not merely as a cos-
mological fact but as a guide to practical and
spiritual action. Bamba interprets “the truth”
as encompassing obedience to divine com-
mands, avoidance of prohibitions, and mind-

46
47

at-Tayyibi, Jawami ‘u al-Kalim, 72.

Ahmad Bamba Mbacke, al-Majmu‘atu as-Sughra,
44,
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ful engagement with permissible actions. He
then outlines the spiritual consequences of
each: obedience leads to paradise, avoidance
of sin ensures salvation from the Fire, and
careful consideration of permissible actions
facilitates proximity to God (al-wusiil), bless-
ed and exalted. This reading reflects a consis-
tent pattern in his fafsir: external realities and
Qur’anic statements are interpreted through
their inner ethical and mystical dimensions,
offering the reader both guidance for con-
duct and insight into the ultimate spiritual
objectives.

Following the examples from Ahmadu
Bamba’s tafsir al-ishari, it is clear that his
interpretations serve both spiritual and
educational purposes. The inner, esoteric
meanings he draws guide the reader toward
ethical cultivation, self-purification, and the
development of virtues, while remaining
grounded in the apparent, outward sense of
the Qur’anic text. This integration ensures
that his commentary not only illuminates
hidden spiritual truths but also provides prac-
tical moral instruction, demonstrating how
tafsir al-ishart can function as a comprehen-
sive pedagogy for nurturing both knowledge
and character.

*  Ahmadu Bamba frequently reinforces
his tafsir through cross-references to other
Qur’anic verses, highlighting both moral
guidance and spiritual cultivation. In his
commentary on Flee to Allah (adh-Dhariyat
51/50),* he explains that fleeing entails dis-
tancing oneself from the evil inclinations of
the soul (Yasuf 12/53)* and turning toward
Allah’s goodness (al-Hajj 22/77),%° avoiding

48  Flee unto God [from all that is false and evil]! Ver-
ily, I am a plain warner to you from Him!)

49 And yet, I am not trying to absolve myself: for, veri-
ly, man’s inner self does incite [him] to evil.

50 O you who have attained to faith! Bow down and

prostrate yourselves, and worship your Sustainer
[alone], and do good, so that you might attain to a
happy state!
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misleading desires (Sad 38/26)°' and follow-
ing divine teachings (al-Bagara 2/282),% and
resisting Satan’s temptations while engaging
in sincere worship (al-Hijr 15/42).” By weav-
ing these verses together, Bamba provides
a structured spiritual roadmap, guiding the
believer in ethical self-discipline, inner puri-
fication, and devotion, showing how Qur’anic
guidance can be applied both educationally
and spiritually in daily life.

*  Bamba occasionally supports his inter-
pretations with the sayings of the Prophet

51 We said: “O Dawood! We have made you a vice-
gerent in the earth, so rule among the people with
Justice and do not follow your own desires lest they
mislead you from the Way of Allah. As for those who
go astray from the Way of Allah, they shall surely
have a severe punishment because of forgetting the
Day of Reckoning.

52 O believers! When you deal with each other in lend-
ing for a fixed period of time, put it in writing. Let a
scribe write it down with justice between the parties.
The scribe, who is given the gift of literacy by Allah,
should not refuse to write; he is under obligation to
write. Let him who incurs the liability (debtor) dic-
tate, fearing Allah his Rabb and not diminishing any-
thing from the settlement. If the borrower is mentally
unsound or weak or is unable to dictate himself; let
the guardian of his interests dictate for him with jus-
tice. Let two witnesses from among you bear witness
to all such documents, if two men cannot be found,
then one man and two women of your choice should
bear witness, so that if one of the women forgets any-
thing the other may remind her. The witnesses must
not refuse when they are called upon to do so. You
must not be averse to writing (vour contract) for a
future period, whether it is a small matter or big.
This action is more just for you in the sight of Allah,
because it facilitates the establishment of evidence
and is the best way to remove all doubts; but if it is
a common commercial transaction concluded on the
spot among yourselves, there is no blame on you if
you do not put it in writing. You should have witness-
es when you make commercial transactions. Let no
harm be done to the scribe or witnesses; and if you
do so, you shall be guilty of transgression. Fear Al-
lah, it is Allah that teaches you and Allah has knowl-
edge of everything.

53 You will not have any authority over My devo-

tees except those misguided ones who follow you,

Sheikh Mor Penda Lo, Majmii‘atun mushatamila-

tun ‘ala badi ajwibati wa wasaya wa rasa’il li ash-

Sheikh al-Khadim, ed. the Cultural and Research

Committee of Sheikh Mor Penda Lo Foundation.

(Touba: 2023), 45.
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Muhammad. For example, in his commen-
tary on the Basmala, he cites Abu Huraira’s
report that the Messenger of Allah said,
Bismillah ar-Rahman ar-Rahim is the moth-
er of the Qur’an and the seven oft-repeated
verses (as-sab‘ al-mathani),” and also refers
to ‘Isa, peace be upon him, who explained:
“The ‘Ba’ is the splendor of Allah, the ‘Sin’is
His attribute, the ‘Mim’ is His dominion, and
Allah is the God of all gods. ‘ar-Rahman’ sig-
nifies the mercy of this world, and ‘ar-Rahim’
is the mercy of the Hereafter. It is noteworthy
that Bamba does not provide details regard-
ing the chain of transmission (isnad) or the
authenticity of these reports, yet he employs
them to illuminate the spiritual and esoteric
dimensions of the text, focusing on their ped-
agogical and moral significance rather than
formal scholarly authentication.

5. The Impact of Tafsir
in Bamba’s Thought

Ahmadu Bamba’s use of tafsir was never
confined to intellectual commentary; it
functioned as a living instrument of tar-
biya (spiritual training) and fa'lim (educa-
tion). For Bamba, explaining the Qur’an was
inseparable from guiding disciples toward
inner purification, discipline, and moral
excellence. His interpretations, whether
exoteric or esoteric, consistently aimed to
shape hearts and minds in alignment with
the Qur’an’s message.

In this sense, fafsir served a dual function:
first, it transmitted knowledge of the divine
text in clear and accessible terms, ensuring
that disciples grasped the Qur’an’s legal and
theological principles. Second, it unveiled
the Qur’an’s esoteric dimensions, guiding
disciples toward sincerity, self-restraint, and
devotion. By integrating both dimensions,
Bamba presented the Qur’an as not merely
a book of law and ritual, but as the founda-
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tion for a comprehensive program of spiritual
transformation.

His commentaries became not only a ped-
agogical tool but also a unifying cultural
resource. They provided a framework for
Murid values of discipline, humility, and
devotion to God, which remain deeply woven
into Senegal’s religious and social fabric.
Thus, tafsir functioned as both a means of
internal Murid formation and an external
influence shaping broader Islamic practice
in Senegal.

Bamba’s fafsir continues to live through the
works of his disciples and successors, who
adopted and expanded his method of link-
ing exoteric clarity with esoteric depth. His
approach persists in Murid schools (daras),
communal study circles, and public teaching
sessions, where the Qur’an is interpreted not
only for intellectual understanding but also
for practical and spiritual guidance.

A vivid example of this continuation is found
in Sheikh Muhammad Dem (d. 1967), one of
Bamba’s disciples in Diourbel. Dem authored
Mawrid az-Zaman f1 Tafsir al-Quran, the
earliest complete fafsir in the Wolof language.
His dedication to the Qur’an was expressed
through the daily copying of one /izb of the
Qur’an by hand, completing a mushaf every
two months, which he presented to Bamba
as a devotional gift (hadiya). This discipline
doubled as spiritual training under Bamba’s
supervision, underscoring the Qur’an’s cen-
trality in Murid pedagogy.**

After completing this formative period,
Bamba encouraged Dem to resume teach-
ing, leading to his lesson circles in Diourbel.
His tafsir emerged directly from these oral
lessons: by the 1940s, students had begun
collecting notes from his sessions, which

54 Jeremy Dell, “Unbraiding the Qu'ran: Wolofal and
the Tafsir Tradition of Senegambia,” Islamic Africa
9, 1 (2018): 64—69, accessed September 12, 2025,

https://www.jstor.org/stable/90021669.
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were eventually compiled into the compre-
hensive Mawrid az-Zaman. In this way, Dem
extended Bamba’s vision by making Qur’anic
exegesis accessible in Wolof, ensuring that
the Qur’an spoke directly to Senegalese audi-
ences in their own language.®

This example illustrates how tafsir, within
the Muridiyya, is not merely academic com-
mentary but an act of devotion, pedagogy,
and cultural transmission. It also shows the
organic way in which Bamba’s embedded
tafsir was inherited, adapted, and localized
by his disciples, thereby ensuring its survival
as a living practice.

Today, Murid scholars and institutions con-
tinue this legacy, emphasizing Qur’anic
commentary as the backbone of spiritual
education. Bamba’s interpretive model, weav-
ing together apparent and inner meanings,
supported by Qur’an and Hadith, remains a
touchstone for contemporary Murid exegesis.
His tafsir thus endures not only in textual
form but in living communities that continue
to embody its spirit in education, work, and
worship.

6. Conclusion

Ahmadu Bamba’s intellectual and spiritual
project cannot be understood without recog-
nizing the central role of the Qur’an and its
interpretation in his thought. His hierarchy
of knowledge, beginning with tawhid as the
noblest discipline, followed immediately by
tafsir, then hadith, figh, and the auxiliary
sciences, reveals how foundational Qur’anic
exegesis was to his program of education and
spiritual refinement. For him, zafsir was not
an abstract or peripheral science; it was sec-
ond only to the direct knowledge of God,
serving as the key through which all other
disciplines gained coherence and purpose.

55 Ibid. 70.
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Bamba’s personal devotion to tafsir was evi-
dent both in his extensive study of classical
commentaries and in his insistence on divine
inspiration as a source of understanding.
He distinguished between tafsir and ta'wil,
acknowledging the balance between trans-
mitted certainty and interpretive insight, and
frequently affirmed that God Himself opened
the doors of Qur’anic meaning for him. This
dual epistemology, rooted in both scholar-
ship and divine illumination, allowed him to
engage deeply with authoritative exegetical
works such as Tafsir al-Jalalayn, Mafatih
al-Ghayb, Ruh al-Bayan, and Madarik
al-Tanzil, while also articulating spiritually
charged interpretations unique to his own
experience. The presence of these texts in his
libraries at Touba and Diourbel demonstrates
the breadth of his engagement with the exe-
getical tradition, while his poetry and letters
highlight the extent to which he claimed a
God-given mastery of interpretation.

At the same time, Bamba did not compose
a standalone fafsir. His Qur’anic commen-
taries are dispersed across collections such
as al-Majmii‘atu as-Sughra, al-Majmii ‘atu
al-Kubra, Silk al-Jawahir, and Jawami ‘u
al-Kalim, which include legal opinions, spiri-
tual advice, and correspondence. This embed-
ded character reflects the living context of
his exegesis: fafsir arose organically in teach-
ing sessions, sermons, or spiritual guidance,
often delivered first in Wolof for accessibility
before being preserved in Arabic. His inter-
pretations were therefore less concerned with
covering the Qur’an systematically than with
responding to the immediate educational and
spiritual needs of his disciples.

The spiritual and educational dimensions of
Bamba’s tafsir are especially striking. His
exegesis consistently aimed at moral training,
disciplining the ego, and orienting the heart
toward God. Verses such as Flee to Allah
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(adh-Dhariyat 51/50) were explained through
intertextual references to other Qur’anic pas-
sages, offering disciples practical guidance on
resisting the soul, passion, and Satan. Other
verses, such as And He is with you wherever
you are (al-Hadid 57/4), became opportuni-
ties to emphasize presence with God through
obedience and restraint. In this way, his tafsir
bridged the exoteric and esoteric: the outward
meaning grounded disciples in orthodoxy,
while the inner meaning trained them in sin-
cerity and detachment.

This legacy extended well beyond his own
writings. His disciples, most notably Sheikh
Muhammad Dem, carried forward his exeget-
ical vision. Dem’s Mawrid az-Zaman f1 Tafsir
al-Qur’an, the earliest full fafsir in Wolof,
grew directly out of oral teaching circles in
Diourbel, echoing the pedagogical methods
of his sheikh. Such works ensured that tafsir
would remain a living tradition within the
Muridiyya, simultaneously preserving clas-
sical insights and making them accessible to
Senegalese society in the vernacular.

In the end, the impact of tafsir in Ahmadu
Bamba’s thought lies not only in his mastery
of its sources or in his distinctive esoteric
interpretations, but in the way he used it as
a tool of mass education, spiritual refine-
ment, and communal identity. By embedding
exegesis in his broader program of tarbi-
ya, Bamba transformed fafsir into both an
intellectual discipline and a practical meth-
od of shaping souls. For the Muridiyya and
Senegalese Islam more broadly, his example
cemented the Qur’an as the foundation of a
holistic path that integrates theology, law,
and spirituality. tafsir, for Bamba, was thus
not simply the interpretation of a sacred text,
but the living transmission of divine guid-
ance, a guidance that continues to animate
his community and shape its religious ethos
to this day.
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Ozet

Calismamizin amact is hayatindaki geng profesyonellerin (Z kusagi) maneviyat yaklasimlarini varlik, anlam,
amag boyutlari ile birlikte kesfetmektir. Calisma 6rneklemi 1997 yili ve sonrasinda dogmus, en az bir yil 6zel
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arastirmamiz 6zelinde odaklanilan Z kusagi tipolojisi iizerine yapilmis yerli ve yabanci ¢alismalarin mevcut
oldugu goriilmektedir. Ayni sekilde maneviyat kavrami ve is yeri maneviyati iizerine ¢alisilmis, ¢ok sayida
akademik ¢alisma da incelenmistir. Fakat geng profesyonellerin varliklarinit anlamlandirma sekilleri, hayatin
amacina yonelik duygu ve diisiinceleri ile maneviyat kavramini nasil tarif ettiklerini kapsayan bir calismaya
rastlanmamustir. Calismamizda, insan denen varligin, hayatin her alaninda oldugu gibi is hayatinda da maddi
ve manev1 birlik ve biitiinliik i¢cinde ne sekilde var olabilecegine yonelik bir farkindalik gelistirebilmesi igin
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Abstract

The aim of our study is to explore the spirituality perception of young professionals (Generation Z) who are
new to the workforce, focusing on the dimensions of existence, meaning, and purpose. The study sample
consists of young professionals born in 1997 or later, who have worked full-time in the private sector for at
least one year, and who reside in the Marmara Region. The design of our research is a qualitative-dominant
parallel mixed one. A review of the literature reveals that there are many domestic and foreign studies
that address the human dynamics that change with the spirit of the times and change the spirit of the times
through generations, and that focus on the typology of Generation Z, which is the focus of our research.
Similarly, the concept of spirituality and workplace spirituality has been studied and examined in numerous
academic works. However, no study has been found that covers how young professionals make sense of
their existence, their feelings and thoughts about the purpose of life, and how they define the concept of
spirituality. This study seeks to discover how young professionals approach the field of spirituality within
a unity of existence, meaning, and purpose. In order to develop an awareness of how human beings can
exist in unity and integrity with their substance and meaning in the field of work life, as in all areas of life,
the focus is on how young professionals define these multidimensional abstract areas.

Key Words: Young Professionals (GenZ), Spirituality, Existence, Meaning, Purpose

1. Giris

Modern ¢agda insanlar hayatlarinin biiytik bir ozellikle COVID-19 pandemisinin etkileri
boliimiinii isyerinde gegirmektedir. Insanin is ve is hayatina yeni katilmaya baslayan Z
yagsaminda yalnizca maddi degil, ayn1 zaman- kusaginin tipolojisi ile birlestiginde, is yasa-
da maddi olmayan tiim boyutlariyla da esen- mindaki deger sistemlerinin doniistimiinii
lik i¢inde var olabilmesi, “igyeri maneviyati” hizlandiran bir katalizor etkisi yaratmakta-
kavraminin dogmasina zemin hazirlamistir. dir.? Dolayisiyla, yalnizca isyeri maneviyati

Bugune kadar yapllan Qallsmalarln buyuk 389; The Investopedia Team, “Environmental, So-

gogunlugu, isyeri maneviya‘[ml esasen ¢ali- cial, and Governance (ESG) Investing: What It Is &
How It Works,” Investopedia, son giincelleme tarihi
19 Agustos 2025, erisim tarihi 3 Eyliil 2025, https:/
ve bu yolla kurumlarin siirdiiriilebilir reka- www.investopedia.com/terms/e/environmental-so-
bet avantajl elde etmelerine hizmet eden bir cial-and-governance-esg-criteria.asp,; United Nati-
ons, “THE 17 GOALS,” Sustainable Development
Goals, erigsim tarihi 21 Agustos 2025, https:/sdgs.
insanin iS basar1s1 ugruna aragsallastlrllma51 un.org/goals; International Organization for Stan-

s 1 s . . . dardization (ISO), ISO 26000:2010 — Guidance on
riskini de beraberinde getirmektedir. Social Responsibility (Geneva: 1SO, 2010).

Ote yandan’ 15 dﬁnya51 uzun suredir tim 3 We Are Social and Meltwater, “Digital 2024: Glo-

. . v e e g qee - bal Overview Report,” DataReportal — Global Di-
ekosistemin siirdiiriilebilirligi merkezli bir gital Insights, January 31, 2024, erisim tarihi 15

eksene dogru evrilmektedir.> Bu dénﬁsﬁm, Agustos 2025, https:/datareportal.com/reports/
o ] digital-2024-global-overview-report; Dubai Future
1 G. Snehal Mhatre and K. Nikhil Mehta, “A Review Foundation, “10 Megatrends Shaping Our Future in

of Workplace Spirituality: Identifying Present De- 2023, PDF, February 2023, erisim tarihi 7 Agus-
velopment and Future Research Agenda,” Manage-

sanlarin i tatminini, iretkenligini artirmaya

arag olarak ele almigtir.! Ancak bu yaklagim,

tos 2025, https://www.dubaifuture.ae/wp-content/

ment Research Review 46, 9 (2023): 1185-1206. uploads/2023/02/10-Megatrends-Shaping-Our-Fu-
2 P. D. Corner, “Workplace Spirituality and Business ture-Eng.pdf, DHL, “DHL Global Connectedness
Ethics: Insights from an Eastern Spiritual Tradi- Index,” Delivered (Global Trade), Mart 2023, eri-
tion,” Journal of Business Ethics, 85 (2009): 377— sim tarihi 17 Agustos 2025, https://www.dhl.com/
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degil, ayn1 zamanda is hayatina yonelik tiim
yaklasimlarin da pandemi ve Z kusagi sonrasi
kosullarda yeniden, ezberlerden siyrilarak
diisiiniilmesi gerekmektedir.

Teknolojinin gelisim hiz1 ve dijitalizasyon,
iklim krizi ve ¢evresel siirdiiriilebilirlik,
bireylerin ve toplumlarin doniisiimii, eko-
nomi, siyaset ve is hayatindaki doniisiimler,
insanin doniisiimii basliklar1 gibi kiiresel
olgekte etki eden trendler giinlimiiz diin-
yasini bir nevi akiskan, muglak, karmasik
ve belirsiz (VUCA) hale getirmektedir.*
Bu baglamda, isyerlerinde esenlik i¢inde,
tiretken ve insani olgunluga erigmis calisan
profillerine nasil ulasilacagi, gliiniimiiz is
yasaminda cevabi aranan temel bir soru-
dur.’ Noam Chomsky’nin de ifade ettigi

global-en/delivered/global-trade/global-connected-
ness-index.html.

4 We Are Social and Meltwater, “Digital 2024”; Wor-
1d Economic Forum, Global Cybersecurity Outlook
2024, (Geneva: World Economic Forum, 11 Ocak
2024), erisim tarihi 14 Agustos 2025, https:/www3.
weforum.org/docs/ WEF _Global Cybersecurity
Outlook 2024.pdf; Dubai Future Foundation, “10
Megatrends”; Rob Sobers, “157 Cybersecurity Sta-
tistics and Trends [updated 2024],” Varonis Blog,
son giincelleme September 13, 2024, erigim tarihi
17 Agustos 2025, https:/www.varonis.com/blog/
cybersecurity-statistics; Database.Earth, “Total
Fertility Rate by Country in 2023 (World Map),”
erisim tarihi 14 Agustos 2025, https:/database.
earth/population/fertility-rate/2023; DHL, “DHL
Global Connectedness Index”; Ipsos, 4 New World
Disorder? Navigating a Polycrisis: Global Trends
2023, February 2023, erisim tarihi 14 Agustos 2025,
https://www.ipsos.com/sites/default/files/2023-Ip-
sos-Global-Trends-Report.pdf; Statista, “Statisti-
cs,” erisim tarihi 14 Agustos 2025, https:/www.
statista.com/statistics; UN Trade and Development
(UNCTAD), “Total and Urban Population,” UN-
CTAD Data Hub — Data Insights, son giincelleme
tarihi 11 Eyliil 2024, erisim tarihil4 Agustos, 2025,
https://unctadstat.unctad.org/insights/theme/256.

5 World Economic Forum, The Future of Jobs Report
2023 (Geneva: World Economic Forum, 30 Nisan
2023), erisim tarihi 14 Agustos 2025, https:/www3.
weforum.org/docs/WEF Future of Jobs 2023.
pdf; Deloitte, “2023 Global Human Capital Tren-
ds: New Fundamentals for A Boundaryless Wor-
Id,” Deloitte Insights, 9 Ocak 2023, erisim tarihi
14 Agustos 2025, https://www.deloitte.com/us/en/
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gibi, sadece gecmiste 6grenilenlerle bugii-
niin sorunlarina ¢éziim liretmeye calismak
artik yeterli degildir.® Eski paradigmalarin
omriinii tamamladig1 kabul edilmekle birlik-
te, yerini neyin alacagi konusunda belirsiz-
lik devam etmektedir. Bu baglamda, yapilan
bir¢ok ¢alisma gelmekte olanin anlagilmaya
calisilmasi iizerinedir.

Bu noktada, “anlam” sorusunun kendisi
kiymetli bir ¢ikis noktasidir. Her iyi sorul-
mus sorunun i¢inde cevabini barindirdigi
disiiniildiigiinde, “anlam”in nasil anlasil-
mas1 gerektigini sormak bile yeni bir bas-
langi¢c sunmaktadir. Nitekim Erich Fromm,
modern diinyanin en bilyiik agmazini, insa-
nin mekaniklesmesi ve ruhu ile varolugsal
bagini unutmasi olarak degerlendirmistir.’
Insanin kendisine 6zgii anlam (mana) ara-
y1s1 ve bu anlamin yasamin tiim alanlarina
yansimasi (maneviyat) dikkate alinmadan
yapilan ¢alismalar, ¢agin ihtiyaglarina yanit
vermekte yetersiz kalabilecektir.

Bu ¢alismanin amaci, is hayatina yeni adim
atan geng profesyonellerin, yani Z kusagi
bireylerinin, hayata yonelik anlam, amag ve
maneviyat yaklasimlarini anlamaya, kesfet-
meye calismaktir. Bu ¢er¢cevede, makalede
once Z kusagi tipolojisi ve maneviyat kavrami
ele alinmakta; ardindan aragtirmamizda ter-
cih edilen nitel baskin paralel karma ¢alisma
deseni, drneklem sec¢imi ve uygulama ayrin-
tilar1 aciklanmaktadir. Ugiincii béliimde 34

insights/topics/talent/human-capital-trends/2023.
html; Project Management Institute (PMI), “Ta-
lent Gap: Ten-Year Employment Trends, Costs,
and Global Implications,” Career Central, June
2021, erisim tarihi 15 Agustos 2025, https://www.
pmi.org/learning/careers/talent-gap-2021; VUCA:
Volatility-Uncertinity Complexity-Ambiguity;
degiskenlik, belirsizlik, karmasiklik ve muglaklik
anlamina gelen bu kisaltma Tiirkge’ye KOMB (Ka-
risiklik-Oynaklik-Muglaklik-Belirsizlik) ~ olarak
gegmistir.

6 Noam Chomsky, On Nature and Language, (Camb-
ridge: Cambridge University Press, 2002), 128.

7 Erich Fromm, The Sane Society, (New York: Rine-
hart, 1955).
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derin miilakat ve yapilandirilmis miilakat
verileri ile yapilan nitel analiz sonucu ve 85
katilimei ile sadece nitel analiz ¢calismasi-
nin bulgu yorumlamalarina destek olarak
diistintilerek hazirlanmis anketten alinan
nicel analiz sonucu bulgular1 sunulmakta-
dir. Calismamizin son boliimii olan dordiinci
boliimde ise sonug ve tartisma, sonuglarin
Otesi ve tartisma ile oneriler paylasilmaktadir.

2. Kavramsal Cerceve

Calismamizin kavramsal ¢ergevesi kapsa-
minda geng profesyonellerin ortaya koydugu
tipoloji kusaklar teorisi iizerinden degerlen-
dirilecek ve maneviyat kavramina odakla-
nilacaktir.

2.1. Kusagin Tipolojisi:

Bireylerin 6zellikle erken yasam evrelerinde
karsilastiklar1 ulusal ve uluslararasi olaylar,
faktorler, ortak bir biling ve alginin olusumu-
na zemin hazirlamakta; bu ortaklik ise iler-
leyen donemlerde tutum, davranis ve tercih-
ler izerinde belirleyici olmaktadir. Bu olgu,
kusak teorisi ¢ergevesinde a¢iklanmaktadir.?

Her kusagin kendi tarihsel baglaminda
sekillenen ortak o6zellikleri oldugu kabul
edilmekle birlikte, bu 6zellikler her bireye
ayn1 diizlemde firsat ve/veya tehdit olustur-
mamakta hem de bu 6zelliklerin bireylerdeki
yansimalar1 kisisel 6zgiinliikler dogrultusun-
da farklilasmaktadir. Bu nedenle, kusaklara
iliskin analizlerde genellemeci yaklasimlara
elestirel bir mesafeyle yaklagsmak gerekir.
Kusak teorisi, beseri dinamiklere dair ¢esitli
egilimleri anlamada islevsel bir ara¢ sun-
makla birlikte, indirgemeci yapisi nedeniyle
bireysel ve baglamsal ¢esitliligi gz ard1 etme
riskini tasir. Nitekim her toplumun kendine
0zgii sosyo-ekonomik kosullar1 ve kiiltiirel

8 K. Mannheim, The Problem of Generations, Essays
on the Sociology of Knowledge, (Londra: Routledge
Publishing, 1952).
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yapisi, kusak deneyimlerini farkli bicimlerde
sekillendirmektedir.’

Z Kusag tipolojisi tizerine yapilan yerli ve
yabanci ¢aligsmalar, bu kusagin tipolojisini
kendisinden 6nceki kusaklara nispetle birey-
sel,’” zihinsel olarak agik, esnek ve baglanti-
sal," ¢ok kimlikli," sorgulayici,' pragmatist,'*
sabirsiz,"” cabuk sikilan,'¢ kendini agik ve net
ifade edebilmeyi isteyen,'” dijital platformlari
yogun kullanan,'® kurumsalliga ve (siyaset-
te, iste, inangta) kutsal goriilene mesafeli,"”

9 Ornegin Z kusag1 genellikle “dijital yerli” olarak
tanimlansa da bu tanim her iilke i¢in eszamanli
gegerlilik tasimaz. 2000 yilinda ABD’de internet
kullanim oran1 %43 iken, Tiirkiye’de bu oran yal-
nizca %3,8°dir. Tiirkiye’nin bu orana ancak 2011
yilinda ulasabilmis olmasi, kusagi etkileyen en
onemli parametrelerden biri olan dijitallesme de-
neyimlerinin bile yerel farkliliklarla sekillendigi-
ni gostermektedir. (https:/www.itu.int/en/ITU-D/
Statistics/Pages/stat/default.aspx; https:/www.vo-
ronoiapp.com/technology/Americans-Internet-Usa-
2e-20002023-867?utm_source=chatgpt.com).

10 Maria Torécesik, vd. “How Generations Think: Re-
search on Generation Z,” Acta Universitatis Sapien-
tiae, Communicatio 1, 1 (2014): 23-45.

11 D. Tapscott, Grown Up Digital: How the Net Ge-
neration Is Changing Your World, Boston: (McG-
raw-Hill Education, 2009).

12 H. Avci, J. Yoo, and C. Stevens, “A Systematic Re-
view of Social Media Use and Adolescent Identity
Development,” Current Psychology, 2024; 1. Gra-
nic, A. Morin, and H. Scholten, “Beyond Screen
Time: Identity Development in the Digital Age,”
Psychological Inquiry 31, 3 (2020): 195-223.

13 Tor6csik, How Generations Think, 23-45.

14 ay.

15 N. Agik, “X ve Z Kusag: Tiiketicilerin Yiyecek Ter-
cihlerini Etkileyen Faktorler,” Journal of Tourism
and Gastronomy Studies 7, 4 (2019): 2599-2611. ht-
tps://doi:10.21325/jotags.2019.489.

16 Z.Chen, “Dijital Yerli Kusaginin Deneyim Arayisi:
Siklikla Yenilik Thtiyact”, Journal of Global Youth,
2020, https://doi:10.11111/jgy.2020.03.

17 Toréesik, How Generations Think, 23-45.

18  B. Tulgan, “Meet Generation Z: The Second Gene-
ration Within the Giant ‘Millennial’ Cohort,” Rain-
maker Thinking, 125 (2013): 1-13.

19 1. M., Twenge. I-nesli: Bugiiniin “siiper baglantil”
gengleri neden bu kadar duyarsiz, hosgoriilii ama
daha mutsuz ve erigkin olmaya hi¢ hazir degil? ve bu
bizim i¢in ne anlama geliyor? (Cev. O. Giindiiz) Kak-
niis Yaynlari, (2018). J. M., Twenge vd. “Generatio-
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ebeveynleri ile etkilesimi yogun,? duygusal
olarak kirilgan ve kaygili,?! motivasyonel,*
adalet ve hakkaniyet® arayis1 yiiksek bir
goriiniim sergilemektedir. Calisma hayatinda,
kendisini degerli hissedecegi ve gelistirebile-
cegi’* esnek yapilarda esenlik i¢inde 6zerk®
bir bicimde var olmay1 énemserken kuru-
mun sundugu rekabetci {icret ve yan haklar
ile maddi imkanlar1 hijyen faktorii olarak
degerlendirirler.”® Bag kurabilecegi, kendi-
sini destekleyerek gelistiren®’ yoneticilerle
kendilerini ifade edebilecekleri® bir sekilde

nal and Time Period Differences in American Ado-
lescents’ Religious Orientation, 1966-2014.” (2015)
https://doi.org/10.1371/journal.pone.0121454;  Talip
Demir, “Kutsal Olan Her Sey Buharlagiyor mu? Z
Kusaginin Deger Yoneliminde Transhiimanist izler
[Is Everything Sacred Evaporating? Transhumanist
Traces on Value Orientation of Generation Z],” Ma-
rifetname 9, no. 1 (Haziran 2022): 111-139, https:/
doi.org/10.47425/marifetname.vi.1013163

United Nations Department of Economic and So-
cial Affairs. “The 17 Goals”. https://sdgs.un.org/
goals. Son erisim tarihi: 18.12.2023. University of
California, (2016).

21 K. Weir. “The risks of earlier puberty.” Monitor on
Psychology, 47(3), (2016), 41-44.

H. Andheska, vd. “Writing Motivation and The
Ability in Writing a Research Proposal of Genera-
tion Z Students Based on Cognitive Style” Journal
for the Education of Gifted Young Scientists, 8(1),
(March 2020), 87-104, e-ISSN: 2149-360X

Tapscott, Grown Up Digital.

20

22

23

24 M. Aksu. “Z Kusagi Universite Son Sinif Ogren-
cilerinin Cinsiyetlerine Gore Calisma Yasamindan
Beklentileri.” Marmara Universitesi Kadin Ve Top-
lumsal Cinsiyet Arastirmalar: Dergisi, 6(2), (2022),

55-103.

Hendratmoko, and E. V. Mutiarawati, “The Signi-
ficant Impact of Workplace Environment on Gen
Z Performance in Indonesia.” Jurnal Manajemen,
13(1), (2024), 28—41. https://doi.org/10.46806/jm.
v13i1.1096

C. Seemiller, C., and Grace, M., Generation Z goes
to college. (John Wiley & Sons, 2016).

K. Gabrielova, ve Buchko, A. A., “Here comes
Generation Z: Millennials as managers”. Business
Horizons, 64(4), (2021), 489-499. doi: https://doi.
org/10.1016/j.bushor. 2021.02.013

C. Cetin, & Karalar, S. “X, Y ve Z kusag1 6grenci-
lerin ¢ok yonlii ve sinirsiz kariyer algilar1 {izerine
bir aragtirma”. Yonetim Bilimleri Dergisi, 14(28),
(2016), 157-197.

25

26

27

28
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talimatsiz®’ ve rahat sartlarda®® calismak ister-
ler. Zihninde “Buna deger mi?”’ denklemi ile
kaynaklarini kullanmay1 tercih eden Z kusagi
degmeyecegine inandig1 seyleri yapmamak
noktasinda kararlidir.3! Kusagin kurumlardan
beklentisi yliksektir ve talepkardirlar.

2.2. Hayatin Anlami-Amaci
ve Maneviyat

Maneviyat kavram tarihsel olarak teolojik
zeminlerden psikolojik ve felsefi alanlara dek
uzanan bir gelisim izlemektedir. Kavram,
insanin anlam arayisi, deger sistemi, varo-
lus ile kurdugu bag iizerinden birlesen ¢ok
boyutlu bir yasam deneyiminin getirebilecegi
Oznel tariflere yakin, tanimlamalarla sinirla-
namayacak muglak ve akigkan bir alan sunar.

Aslen Arapga kokenli olan “mana” kelimesi,
Tiirk Dil Kurumuna gore “anlam” kelimesini
temsil ederken, “manevi” sifat1 ise “gozle
gortiliip elle tutulamayan, madde ve cisimle
ilgisi bulunmayan, inangla ilgili, manaya,
ice, 0ze, ruha ait olan; ruhani, madde karsit1”
olarak agiklanmaktadir. Manevi kelimesinin
cogulu olan “maneviyat” ise dort anlama gel-
mektedir: “1. Maddi olmayan, manevi seyler.
2. Inang, ahlak, erdem vb. degerler biitiinii.
3. Karsilasilan zorluk ve tehlikeler karsisinda
inang ve ahlaki degerlere bagliliktan dogan
dayanma giicii. 4. Moral”.*?> “Mana” kelimesi,
kokii itibariyle “demek istemek, kastetmek”
anlamindaki ‘a-n-y (inayet) kokiinden tiire-
mistir ve “denilmek istenen, kastedilen sey”

29  (Cetin, & Karalar, “X, Y ve Z kusag1 6grencilerin
¢ok yonlii ve sinirsiz kariyer algilar1 iizerine bir
arastirma”. 157-197.

30 S. Casin, ve M. Sahin, “Isyerinde Z Kusagini Anla-

mak ve Yonetmek”, PAUSBED, 58 (2023): 227-244.

31 M. Maloni, Hiatt, M. S., and Campbell, S., “Un-
derstanding the work values of Gen Z business stu-
dents”. The International Journal of Management
Education, 17(3), (2019), 1-13, doi: https://doi.or-
2/10.1016/5.ijme.2019.100320

Tiirk Dil Kurumu Giincel Tirkge Sozliik, “Manevi-
yat”. Son erisim tarihi: 18.12.2023.

32
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anlamina gelir. Kelimenin diger anlamlar1 ise
“madde ve cismin disinda olan sey, i¢, batin,
ruh” ve “asil, 6z, gergek, hakikat”tir.*

“Spirituality” kavrami kdken olarak Latince
“spiritus” sdzciiglinden tiiremistir ve temel
anlami itibariyla “nefes almak” (to breathe)
ya da “yasamin nefesi” seklinde yorum-
lanmaktadir.** Bu baglamda, “spirit—spiri-
tual—spirituality” kelime dizisinin Tiirk¢e
karsiliklar1 sirastyla “ruh—ruhsal-ruhsallik”
seklinde ifade edilebilir. Benzer anlam tasi-
yan “tin—tinsel-tinsellik” terimleri ise daha
cok felsefi gelenekte kullanilmaktadir. Her ne
kadar Tiirk¢ede ve ozellikle sosyal yagsamda
“ruhsallik™ terimi yaygin bi¢imde kullanil-
masa da sozliiklerdeki karsiliklar dikkate
alindiginda, “spirituality” kavraminin kar-
silig1 olarak genellikle “maneviyat” teriminin
tercih edildigi goriilmektedir. “Maneviyat”
ve “spirituality” kavramlarinin anlam baki-
mindan biiyiik 6l¢iide ortiistiigii yolundaki
degerlendirme, Tiirkiye’de bu kelimenin yay-
gin kullanimini da beraberinde getirmistir.*

20. yiizyilda spiritiialite (maneviyat) teriminin
tizerinde heniiz uzlasilan bir tanim1 olmama-
sina ragmen pek ¢ok dilde dini ve dini olma-
yan baglamda farkli kullanimlari mevcuttur.*®
Calismamizda “spiritiialite” yerine, kavrama
tarihsel perspektifte (6zellikle 20. yy. ve son-
rasinda) eklemlenen yeni boyutlar nedeniyle
“maneviyat” kelimesi kullanilacaktir. Din ve
maneviyat kavramlarina yonelik ortaya ¢ikan
birbirinden farkli yaklasimlardan bazilar1 bu

33 Kubbealt: Lugati, “Mana”.
02.12.2023.

34  C. Delgada. “A Discussion of the Concept of Spiri-
tuality”, Nursing Science Quarterly, 18 (2), (2005),
157-162.

Son erisim tarihi:

35 S. Diizgiiner. Maneviyat algist ve digerkamlikla
iliskisi: Kan bagisi 6rneginde Tiirkiye ve Amerika
karsilagstirmali nitel bir arastirma, (Necmettin Er-
bakan Universitesi Sosyal Bilimler Enstitiisii Felse-
fe ve Din Bilimleri Ana Bilim Dal1 Din Psikolojisi
Bilim Dali, Doktora Tezi 2013), 14

36 G.S. Wakefield. 4 Dictionary of Christian Spiritu-
ality. (London: SCM, 1988).

69

iki kavrami zit kutuplara yerlestirirken, bazila-
r1ise bu iki kavramin birbirinden farkli ancak
birbirleriyle giiglii bir sekilde iliskili oldugunu
ileri siirmistiir.’”” Baz1 yazarlara gore bu iki
kavramin kimlikleri birbirine gegmekte ve
boylece aralarinda bir baglant1 olugsmaktadir.®

Diger yandan Cacioppe (2000), King (2007),
Lips-Wiersma ve Mills (2002) gibi yazarlar
maneviyatin dinden ayr1 oldugunu vurgula-
maktadirlar. Bireylerin dindar olmamakla
birlikte yine de maneviyati takip edebilme-
si*? veya kendisini manevi bir kimse olarak
tanimlamakla birlikte belirli bir dini inanca
mensup olmamasi yahut tam aksine her-
hangi bir dini inanc1 benimseyen birinin,
kendisini manevi bir insan olarak tanimla-
mamasi da farkli yazarlar tarafindan konu
hakkinda benimsenmis goriisler arasindadir.*’
Dindarlik genellikle geleneksel ve kutsal bir
baglamda olmasina ragmen, bu maneviyat
i¢in bir sart degildir.*!

20. yiizyilda bu kelime, tiim dini gelenekler-
le ilgili ve herhangi bir dini gelenekle ilgisi
olmayan bir¢ok dilde yaygin olarak kullanil-
maya basland1 ancak kelimenin tatmin edici
bir tanim1 yoktu.*> Ornegin, diinya manevi-

37  B.J. Zinnbauer, and K. I. Pargament. Religiousness
and Spirituality. Handbook of the Psychology of
Religion and Spirituality, Eds. Paloutzian, R. F. and
Parks, C. L. (New York: The Guilford Press, 2005).

38  P. C. Hill, and G. S. Smith. Coming to Terms with
Spirituality and Religion in the Workplace. Hand-
book of Workplace Spirituality and Organizatio-
nal Performance. Editorler: Giacalone, R.A., Jur-
kiewicz, C.L. (New York: Routledge, 2010).

39 D. Zohar, D. and 1. Marshall. Spiritual Intelligence:
The Ultimate Intelligence. (New York: Bloomsbury,
2000).

W.R. Miller, and C. E. Thoresen “Spirituality, Re-
ligion, and Health”, American Psychologist, 58 (1),
(2003), 25-35.

41 R. D. Duffy, L. Reid and B. J. Dik, “Spirituality,
Religion and Career Development: Implications for
the Workplace”, Journal of Management, Spiritua-
lity & Religion, 7 (3), (2010), 209-221.

42 F. L. Cross, & Livingstone, E. A. (Eds.). The Ox-
ford Dictionary of the Christian Church (3rd ed.).
(Oxford University Press 1997).

40
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yati (spiritiialite) tizerine yazilmis biiytik bir
ansiklopedi serisi, katki verenlerin tiimiiniin
kullanimi i¢in ortak bir tanim sunma girisi-
minden ka¢inmisg, bunun yerine maneviyatin
(spiritiialite) asagidaki “calisma hipotezi’ni
veya tanimini kullanmigtir.®

Bu dizi, baz1 geleneklerce “ruh” olarak
adlandirilan, insanin igsel boyutuna odak-
lanmaktadir. Bu ruhsal 6z, kisinin en de-
rin merkezidir. insan, agkin (transcendent)
olana burada agik hale gelir; nihai ger¢ek-
ligi burada deneyimler. Seri, bu 6ziin kes-
fini, gelisim dinamiklerini ve nihai amaca
yonelik yolculugunu ele almaktadir. Dua,
ruhani rehberlik, manevi yolculugun gesit-
li haritalar1 ve ruhsal yiikseliste ilerleme
yontemleri gibi konular1 kapsamaktadir.**

Maneviyat terimi, ¢ok boyutlu bir kavram
olup kesin hatlara sahip degildir. Bu nedenle,
maneviyatin tanimi konusunda alan yazinin-
da bir fikir birlikteligi bulunmamaktadir.*
Literatiirde maneviyatin agkin ile kurulan
bag, O’na yonelis iizerinden askin kapasi-
te boyutu (Transendental Boyut),* bireyin
anlam arayis1 ve farkindalik boyutu,”” vicdan,
i¢sel gii¢, erdemli davraniglar ve duygusal
tamlik olarak ifade bulan ickin kapasite boyu-
tu*® 6ne ¢ikmaktadir.

43 C.C. H. Cook. “Addiction and Spirituality”, Addic-
tion, 99 (5), (2004), 539-551.

E. Cousins. “Preface.” In Bernard McGinn vd.
(eds.), Christian Spirituality: Origins to the Twel-
fth Century, World Spirituality, Vol. 16, New York:
Crossroad, s. xiii, (1996).

45  C. Delgada, “A Discussion of the Concept of Spiri-
tuality”, 157-162.

Shafranske ve Gorsuch 1984;

Elkins, N.D. vd., Toward a Humanistic-Phenome-
nological Spirituality: Definition, Description, and
Measurement, Journal of Humanistic Psychology
28,4 (1988): 5-18; Vaughan, F. “Spiritual issues in ps-
ychotherapy.” Journal of Transpersonal psychology,
23(2), (1991), 105-119; Z. Gross. Spirituality, Con-
temporary Approaches to Defining. Encyclopedia
of Religious and Spiritual Development. Editorler:
Dowling, E. M. and Scarlett, W. G. (Thousand Oaks,
London, and New Delhi: Sage Publications, 2006).

R. McKnight, “Spirituality in the Workplace”. In J.

44

46
47

48
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Maneviyat konusu tasavvuf literatiiriinde
genis bir karsilik bulmaktadir; 7DV Islam
Ansiklopedisi’nde “Tasavvuf” maddesinin
[slam’in “zahir ve batin hiikkiimleri cerce-
vesinde yasanan manevi ve deruni hayat
tarzr” seklinde bir tarifle basladig1 gorii-
lir.* Gelenegimizde maneviyat kavrami
kokli bir gecmise sahiptir ve literatiirde
din kaynakli “tasavvuf” kavramiyla birlik-
te konumlanmistir. Tasavvuf, dinin manevi
yonii ve 0zii olarak agiklandigindan, tasavvuf
diisiincesi maneviyatla dogrudan iliskilidir.
Diinya Maneviyati Ansiklopedisi’nin (World
Sprituality) “Islam Maneviyatr” (Islamic
Sprituality) adl1 boliimiinde Nasr “Islamda
maneviyat BIR’in yani Allah’in farkindali-
gindan ve O’nun iradesine gore yasanan bir
hayattan ayrilamaz. Derin anlamda Islam
maneviyati, Allah’in varliginin BiR olu-
sunun idrak edilmesidir” seklinde bir tarif
yapmaktadir.*

3. Amag, Metot ve Uygulama

Calismamizin amaci ig hayatina yeni atilan
geng profesyonellerin (Z kusagi) hayata yone-
lik anlam, amag¢ ve maneviyat yaklasimlari-
n1 kesfetmektir. “Tiirkiye’de 6zel sektorde
calisan beyaz yakali Z kusag1 katilimcilar”
denildiginde bu bize belirli bir geng tipolojisi
sunmaktadir.

3.1. Calisma Deseni

Maneviyat (spiritiialite) kavrami, zaman
icinde salt dini ¢cer¢eveden ¢ikarak psikoloji,
saglik bilimleri, sosyoloji, etik ve sanat gibi
alanlarda yeniden tanimlanmaya calisilan

D. Adams (Ed.), (Transforming Work. Miles River
Press. 1984).

49  R. Ongoren, “Tasavvuf”, Tiirkiye Diyanet Vakfi
Islam Ansiklopedisi. Ankara: Diyanet Vakfi Yayin-
lar1, Cilt 40, (2011), 119-126,

50  Nasr, S. H., Introduction. Islamic Spirituality:

Foundations. Nasr, S. H. (Ed.) (London: Routledge,
1987), 21
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tanimsal zenginlik, belirsizlik, bulaniklik
ve akiskanliga sahip kompleks yapisiyla tam
da VUCA diinyasina ait bir fenomendir.>!
Calismamiz, belirli bir hipotezi test etmek
yerine, bir fenomeni kesfetmek, agiklamak
amaciyla yapilmaktadir. Arastirmanin prob-
lemleri, ihtiya¢ duyulan bilgi tiirii, toplanacak
verilerin niteligi ve bu verileri toplayabile-
cegimiz metoda baktigimizda arastirmamiz
icin gerekli caligma deseninin her iki veri
tabaninin da es zamanlh olarak toplandigi
ve sonunda bilgilerin biitiinlestirilecegi Nitel
Baskin Yakinsak Paralel Karma Yontem
olduguna karar verilmistir.*

Arastirma deseninin baskin tarafini olugturan
nitel ¢aligmalar i¢in yorumlayici fenomeno-
loji** ve nitel analiz yontemi olarak igerik
analizi tercih edilmistir.** Destekleyici ikincil
yontem olarak tercih edilen nicel yontemler-
den ilki ise nitel degiskenler i¢in de uygu-
lanabilir ve genellikle frekans dagilimlari
ve yiizdelikler gibi ol¢timlerle ifade edilen
betimleyici istatistiklerdir.>

51 Maneviyat literatiirlinde giderek artan bi¢imde di-
nin Gtesine gegen tanimlarin ¢ogaldigi goriilmekte-
dir. Bu gergevede, pozitif psikoloji, ahlak, saglik ve
iyi olus gibi alanlarda insanin tiim olumlu yonlerini
kapsayan bir olgu olarak tanimlanan maneviyat,
sadece teistik sistemlerle sinirli kalmamakta; ev-
rensel, dogustan gelen bir insan kapasitesi olarak
ele alinmaktadir (Heyse-Moore 1996; Benjamin ve
Looby 1998; Wright 2000; nakl. Tanyi 2002: 503).
Gross (2006: 425), maneviyat1 insanlarin bilgi ve
anlam insa etme yollarindan biri olarak degerlen-
dirirken, bu yapinin bireyin yasamina dair temel
sorular1 yonelttigi bir ¢erceve sundugunu belirt-
mektedir.

52 N. L. Leech, and Onwuegbuzie, A. J., “A Typology
of mixed methods research design”, Qual Quant,
43, (2009), 265-275

53 J. A. Smith, ve Osborn, M., “Interpretative pheno-
menological analysis”. In G. M. Blackwell (Ed.),
Doing social psychology research, (The British
Psychological Society and Blackwell Publishing,
2004), 229-254.

54 Kuckartz, U. and Radiker, S., Analyse qualitati-
ver Daten mit MAXQDA: Text, Audio und Video.
(Springer, 2019).

55  L.R.Peck vd. “The latent and sequential costs (and
benefits) of being low income: New insights about

7

3.2. Evren ve Orneklem

Baskin nitel desen i¢in tercih edilen yorum-
layici1 fenomenoloji yontemine uygun olarak
amagh ornekleme yontemlerinden kritere
bagli maksimum cesitlilik 6rnekleme meto-
duna gore arastirma, Istanbul basta olmak
tizere Marmara Bolgesi’nde yer alan 6zel
sektor kuruluslarinda ¢alisan, 1997 yili ve
sonrasinda dogmus ve en az bir yil 6zel
sektorde tam zamanli beyaz yakali olarak
calismis 34 geng profesyonel ile gercekles-
tirilmistir.>

Karma yontemde destekleyici ikincil yontem
olarak tespit edilen nicel yontemlerin uygula-
nabilirligi i¢in ise iradi 6rneklem metodu ile
belirlenen ve yukarida kriter seti tarif edilmis
85 geng profesyonelin katilimi saglanmistir.

3.3. Ornekleme Ulasma

Arastirmamiz i¢in uzun yillardir yonetim
danismanligini yapmis oldugumuz farkh
sektor, sermaye yapisi, biytikliik, yonetisim
modeli ve kurum kiiltiiriine sahip 22 firma
davet edilmis, 9 farkli sektorden 14 firma-
dan olumlu doniis alinmistir. Katilimeilarin,
once kurumlar1 daha sonra da tarafimizca
detayl bilgilendirilmeleri sonrasi calismada
yer alma konusunda goniilliiliigii devam eden
geng profesyonellere katilacaklar1 calisma
tipine gore (nitel/nicel) bir sonraki asama-
nin detayli yonlendirmeleri yine tarafimizca
yapilmistir.

3.4. Veri Toplama Siireci

Nitel ve nicel veriler es zamanli olarak top-
lanmuistr.

employment for poverty measurement.” Journal of
Policy Practice, 7(1), (2008): 23-41.

56 Lincoln, Y. S., and Guba, E. G., Naturalistic inqu-
iry. Sage Publications, (1985).
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3.4.1. Nitel Veri Toplama

Yar1 yapilandirilmis miilakat formlar tize-
rinden yapilan derin miilakatlar i¢in pilot
caligma agamasinda kullanilan ¢evrimigi ile-
tisim platformu Zoom’un ¢alismanin gene-
linde de kullanilmasina karar verilmistir.
Zoom platformundan yapilan goriismeler
sirasinda katilimcilardan onay alinarak kayit
alinmistir. Zoom platformunun bir 6zelligi
olarak kayit alma islemi katilimcinin onay
verebilmesi ile baglayabilmekte, goriisme-
nin kaydedildigi kayit boyunca katilimei
tarafindan da goriilebilmektedir. Kayitlar
Zoom tarafindan iki farkli formatta bulut
tizerine alinmakta, erisim ve gizlilik sorun-
lar1 yasanmamaktadir. Katilimeilarin goriis-
melerin gizliligi noktasinda hicbir tereddii-
te kapilmamalar1 i¢in 6zellikle kurumlarin
kendi kurumsal ¢evrimi¢i uygulamalari
kullanilmamastir.

Pilot ii¢ goriismenin ortalama siirelerine
bakilarak ¢alismamizda yapilacak derin
miilakatlarin en az 60-90 dk olarak plan-
lanmasina karar verilmistir. Gortismeler
sirasinda pilot uygulamada oldugu gibi
katilimcilardan izin alinarak kayit alin-
mi1s ve daha sonradan transkripsiyonlari
yapay zeka destekli Transkriptor progra-
mu1 ile yapilarak redakte edilmistir. 3 pilot
uygulama tizerinden MAXQDAnin (24.7.0)
kendi transkripsiyonu ile Transkriptor prog-
raminin yaptig1 transkripsiyonlar “Word
belgesi karsilastirma” metoduyla da ayri-
ca kontrol edilmistir. Caligsma sirasinda da
Transkriptor uygulamasindan faydalanilmis
ve MAXQDA’da (24.7.0) ses kayitlar1 lizerin-
den kontrol edildikten sonra kodlama ¢alis-
malarina baglanmistir. Yar1 yapilandirilmis
derin miilakata katilan 14 ve yapilandirilmis
goriismelere katilan 20 geng profesyonelin
nitel verilerinin analizinde agirlikli olarak
MAXQDA (24.7.0) ve kismi olarak da Excel
kullanilmastir.
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3.4.2. Nicel Veri Toplama

Dijital anket formunun tasarimi agsamasin-
da yapilan pilot ¢alisma kapsaminda yapilan
cevrimici goriismelerde bazi katilimeilarin
“sosyal arzu edilebilirlik yanlilig1”’n1 cagris-
tiran yorumlari ve sorular1 dikkat cekmistir.
Ayrica bu galismanin giiniimiiz Tiirkiyesinde
hassas olarak kabul edilen, soyut ve dl¢lilmesi
zor konular olan maneviyat ile ilgili oldugu
diisiintildiigiinde ve katilimcilarin geng pro-
fesyonellerden olustugu da dikkate alindi-
ginda “hassas veya 0zel bilgileri paylasma”
konusunda bazi katilimcilarda isteksizlik de
gozlemlenmistir.

Calismamizda Tiirkiye 6zel sektoriinde yer
alan beyaz yaka ¢alisanlar yer aldigi i¢in
elektronik cihazlara erisimde bir problem
yasanmamakla birlikte yeni kusagin odak-
lanma siiresinin diisiik olmasi, bazi kelime-
lerin anlamlarini bilmemeleri (digerkamlik,
tevazu, ketumluk, proaktiflik gibi) ve kav-
ramsal muhakeme ile varolussal farkindalik
gereken konularda yeterli entelektiiel dona-
nima ve hayat tecriibesine sahip olmamalari-
nin sorularin cevap kalitesini etkiledigi pilot
calisma sirasinda gozlemlenmistir. Ayrica,
cabuk sikilma ve sabirsizlik nedeniyle hizli
hareket ederek ve cevap kalitesinden taviz
vererek siireci bir an dnce tamamlamaya
calistiklar1 da 6zellikle cevap havuzlarinin
ve ¢alismanin sonuna dogru gézlemlenmistir.
Diger yandan manevi arayis ve arayan tutu-
mu iizerine yapilan diger ampirik ¢aligmalar
ve literatiire gore, bu arastirmalarin ¢calisma
evreninin iyi egitimli, orta sinif ve nispeten
geng olmasi beklenir. Bu durumun gerek tek-
noloji kullanim1 gerekse okudugunu anlama
ve kendini ifade etme noktasinda avantajli bir
caligma grubu olusturmasi yine beklenen bir
durumdur.”’ Arastirmanin ¢alisma evreni bu
beklenti ile uyumludur.

57 E. Barker, E., Yeni Dini Hareketler: Their Incidence
and Significance, Yeni Dini Hareketler: Challenge
and Response, (Routledge, 1999), 15-32.
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Toplanan verilerin analizleri nitel veri anali-
zi ile birlikte es zamanli olarak yapilmuistir.
Korelasyon analizi ve demografik verilerle
taniml1 sorular arasindaki iliski i¢in SPSS
programi kullanilmistir.

3.5. Veri Toplama Araclari
3.5.1. Bireysel Bilgi Formu

Aragtirmacilar tarafindan hazirlanan dijital
formda cinsiyet, yas, calistig1 firma, sektor,
is hayatinda ve kurumda bulunma siiresi,
SES*® gibi geng profesyonellerin sosyo-de-
mografik verilerini yansitan on {i¢ (13) soru
bulunmaktadir.

3.5.2. Yar1 Yapilandirilmis
Derin Miilakat Formu

Arastirmacilar tarafindan literatiir taramasi
ve pilot ¢alisma sonucu olusturulan bu form
7 (yedi)*” sorudan olusmaktadir. Formda yer
alan sorular asagida yer almaktadir.*

*  Varliginizin kaynagina yonelik diisiiniir
miisiinliz? Sizce varliginizin kaynagi
nedir?

»  Eger katilimci varlik sebebini bilingli ve
agkin bir varliga bagliyor ise:

o Bu bilingli ve askin varlik ile baginizi
nasil goriiyorsunuz? Onunla kurdugu-
nuz bag iizerinden yasami nasil oku-
yorsunuz?

»  Eger katilime1 varlik sebebini bilingli ve
askin bir varliga baglamiyor ise:

o Varhigmizin diger varliklarla olan bagini
nasil gorityorsunuz?

58  Sosyo Ekonomik Seviye

59  llk sorunun cevabina gore ikinci veya iigiincii soru-
dan biri sorulmustur.

60  Yapilandirilmis miilakat formu da ayni sorulari
icermektedir. Sadece miilakat sirasinda soru akigina
uyulmus ve konuyu anlamaya yonelik miilakatin aki-
sina uygun ek sondalar anlik olarak eklenmemistir.
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*  Hayat amaciniza yonelik diisiiniir miisii-
niiz? Sizce hayat amaciniz nedir?

*  Hayatinizi anlamli kilan seyler nelerdir?

»  Sizce maneviyat nedir? Maneviyati nasil
tarif edersiniz?

*  Maneviyat tarifiniz ile hayat amaciniz
arasinda nasil bir baglant1 var? Varsa
sizce bu baglanti nasildir?

*  Maneviyatinin gii¢lii oldugunu diisiin-
diigiinliz insanlar1 diisiinliniiz. Onlarla
yasadiginiz tecriibeler nasil? Onlari
hangi davranislar1 yaparken gozlemle-
diniz de maneviyatlarinin giiclii oldugu
kanaatine vardiniz?

3.5.3. Dijital Anket Formu

Aragtirmacilar tarafindan nitel analiz bulgu-
larin1 desteklemek amaciyla ¢caligmaya 6zel
hazirlanmis ve pilot calisma sonucu son hali-
ne getirilmis bu form 4 (dort) sorudan olus-
maktadir. Formda yer alan sorular yorumla-
yic1 fenomenoloji ¢aligmasi i¢in hazirlanan
yar1 yapilandirilmis formun tanimlanmasi
ve 6lgeklendirilmesi ile olusturulmustur. 11k
soru, kendi i¢cinde tanimli hale getirilmis ve
asagidaki sekilde ol¢eklendirilmis, diger
sorular 4’1 likert tipinde 1=Diisiik, 2=Orta,
3=Yiiksek, 4=Cok Yiiksek olarak ol¢eklen-
dirilmistir.
*  Varolusunuzu neye bagliyorsunuz?

1=Diger

2=Varolusumu evrenin ve yasamin dogal

bir siireci oldugunu diisiiniiyorum. Bir an-

lam ve amag yiiklemiyorum. Herhangi bir
bilingli tasarim goérmiiyorum.

3=Bilincin evrenin temel bir 6zelligi ol-
dugunu diisliniiyorum. Tim varolusu bu
bilingli tasarima bagliyorum.

4=Tanr’nin (yaraticinin) var olup olma-
digin1 bilmiyorum. Bu bilginin bilinebi-
lecek bir bilgi oldugunu diisinmiiyorum.
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5=llahi bir gii¢ (yaratic1) olduguna inani-
yorum-dinlere inanmiyorum

6=Bir Tanr1 (yaratici) olduguna inaniyo-
rum ve dindar bir insan degilim.

7=Bir Tanr1 (yaratici) olduguna inaniyo-
rum ve dindar bir insanim.

»  Eger varolusunuzu askin ve bilingli bir
varliga bagliyorsaniz (herhangi bir ilah,
tanri, yaratici gibi) bu varlik ile araniz-
daki bagi nasil tarif edersiniz? (Askin:
Duyularla algilana bilen sinirlar ve daha
Otesi bir varolus)

»  Hayattaki varlik amaciniza iliskin diisii-
niir miistiniiz?

*  Varlik amaciniz ile maneviyatiniz ara-
sinda bir bag goriiyor musunuz?

3.6. Verilerin Entegrasyonu

Calismamizin bulgularinin olusturulmasinda
yerlestirme (i¢ ice gecirme) yontemi agirlikl
olarak kullanilmis, bir veri tiirii digerinin
icine yerlestirilmis, baskin (agirlikli) analiz
metodumuz olan nitel bulgularin anlatildig:
boliimlerde destekleyici nicel veriler sunula-
rak daha derinlemesine bir agiklama saglan-
maya ¢aligilmistir.®!

3.7. Arastirmanin Etik Yonii

Calismanin etik onami Uskiidar
Universitesinden X nolu karar ile alinmustir.
Aragtirmaya katilmay1 kabul eden kurumlar-
dan katilim i¢in 6n onaylar1 ve uygun potan-
siyel katilimci listeleri alinmig geng profes-
yonellerle tek tek temasa gegilerek goniillii
katilimlari teyit edildikten sonra ¢aligmalara
baglanmistir. Nitel veriler toplanmadan 6nce
geng profesyonellerden ¢alisma igin tekrardan
onay ve ses/goriintii kaydi i¢in izin alinmis-
tir. Tiim kayitlar bu onay ile baslamaktadir.

61 J. M. Morse. “Strategies for sampling”. Qualita-
tive nursing research: A contemporary dialogue,
127(3), (1991), 145-153.
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Nicel veriler icin de tasarlanan dijital anket
formu caligsma hakkinda genel bilgilendirme
ve ¢alismaya goniilli katilimin beyaninin
form iizerinde alinmasi ile baglamaktadair.

4. Bulgular

Soyut kavramlar iizerine konusabilmek, belirli
bir kavramsal diisiinme becerisi gerektirme-
si ve bireylerin kendilerini tanima, anlama
stirecleriyle dogrudan iligkili olmasi nedeniyle
zordur. Ayrica, bu kavramlarin ifade edilmesi,
yalmizca kisisel farkindalik diizeyiyle degil,
ayni zamanda bireyin kelime bilgisi, dile haki-
miyeti ve kavramsal gercevesi i¢erisinde bu
soyut, 6znel ve sembolik alan1 aktarabilme yet-
kinligiyle de dogrudan baglantilidir. O nedenle
geng profesyonellerin anlatmakta zorlandig1
ve ayni zamanda gozlemimize gore de din ile
konunun birbirine yakinlastig1 durumlarda ise
bazi katilimeilarin paylasimda bulunmaktan
rahatsiz oldugu bulgulanmistir. Calismamizin
icerik analizi sonucunda 3 tema, 12 kategori,
20 kod belirlenmistir. Sekil 1’de temalar, kate-
goriler ve kodlar hiyerarsisi goriillmektedir.

Yar1 yapilandirilmis derin miilakata katilan
14 ve yapilandirilmis goriismelere katilan
20 geng profesyonelin 6zellikleri Tablo 1’de
gosterilmektedir.

9 farkli sektorden 14 farkli anket caligmasina
katilan 85 geng profesyonelin sosyo-demog-
rafik verileri Tablo 2°de gosterilmektedir.

4.1. Varhgimin Kaynagi Temasi

[lgili soru kapsaminda geng profesyonellere
varliklarinin kaynagi sorulmus ve elde edilen
yanitlar dort kategori altinda siniflandiril-
mistir. Bu noktada 6zellikle vurgulanmasi
gereken husus, katilimcilarin biiyiik ¢ogun-
lugunun sorunun anlamini/kastini ilk seferde
kavrayamamasi, soruyu tekrar tekrar sor-
durmasi ve anlamlandirabilmek adina 6rnek
talep etmesidir.
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Sekil 1: Hayat Amaci ve Maneviyat Tema_Kategori_Kod Hiyerarsisi
- - . KURUMDA
DOGUM | DOGUM MEDENI oo TOPLAM
KATILIMCI VILI YERI DURUM EGITIM DURUMU BUI:UNN_IA KIDEM UNVAN SES
SURESI
K1 2000 Istanbul Bekar Lisans 1-3 y1l 1-3 y1l Miihendis C2: Ortanin Alt1
K2 1999 Istanbul Bekar Lisans 1-3 y1l 1-3 y1l Miihendis C2: Ortanin Alt1
K3 2001 Canakkale Bekar Lisans 1-3 y1l 1-3 y1l Uzman Yrd. | Cl: Ortanin Ustii
K4 2006 Giresun Bekar Lise (Meslek) 1 Yildan Az 1-3 y1l Uzman Yrd. D: Altin Ustii
KS 2001 istanbul Bekar Lisans 1 Yildan Az 1-3 y1l Miihendis C2: Ortanin Alt1
K6 1999 Istanbul Bekar Lisans 1 Yildan Az 1-3 y1l Miihendis C2: Ortanin Alt1
K7 2000 Giresun Bekar Lisans 1-3 y1l 1-3 y1l Eleman C2: Ortanin Alt1
K8 1998 Istanbul Bekar Lisansiistii 3-5y1l 1-3 yil Miihendis D: Altin Ustii
K9 1998 Kocaeli Bekar Lisanstisti 1 Yildan Az 3-5y1l Miihendis C2: Ortanin Alt1
K10 1998 Istanbul Evli Lisans 3-5yil 5 yildan fazla Uzman C2: Ortanin Alt1
K11 2001 Istanbul Bekar Lisans 1 Yildan Az 1-3 yil Miihendis D: Altin Ustii
K12 1999 Kocaeli Bekar Lisans 1 Yildan Az 1-3 y1l Uzman Yrd. = Cl: Ortanin Ustii
K13 2002 Istanbul Bekar Lisans 1 Yildan Az 1-3 y1l Mimar B: Ustiin Alts
K14 2000 Kocaeli Bekar Lisans 1-3 y1l 1-3 y1l Uzman C2: Ortanin Alt1
K15 1998 Izmir Bekar Lisans 1-3 y1l 1-3 y1l Uzman C2: Ortanin Alt1
K16 2000 Karaman Bekar Lisans 1-3 y1l 3-5yil Uzman Yrd. | C2: Ortanin Alt1
K17 1998 Istanbul Bekar Lisans 1-3 y1l 1-3 y1l Miihendis | C2: Ortanin Alt1
K18 1999 Istanbul Bekar Lisans 1 Yildan Az 1-3 y1l Uzman Yrd. | C2: Ortanin Alt1
K19 2000 Silivri Bekar Lise (Normal, 1 Yildan Az 13 y1l Uzman Yrd. | C2: Ortanin Altt
Diiz, Anadolu)
K20 1998 Istanbul Bekar On Lisans (2 y1l) 1 Yildan Az 1-3 y1l Uzman Yrd. | C2: Ortanin Alt1
K21 1999 Kastamonu Bekar Lisansiisti 1 Yildan Az 1-3 y1l Miihendis D: Altin Ustii
K22 1998 Adana Bekar Lisans 1-3 y1l 1-3 y1l Miihendis | C1: Ortanin Ustii
K23 1998 Sinop Bekar Lisans 1 yildan az 1-3 y1l Uzman C2: Ortanin Alt1
K24 1997 Istanbul Bekar On Lisans (2 yil) 3-5y1l 5 yildan fazla Uzman D: Altin Ustii
K25 2001 Istanbul Bekar On Lisans (2 y1l) 1-3 y1l 1-3 y1l Tekniker C2: Ortanin Alt1
K26 1999 Mersin Evli Lisans 1-3 y1l 3-5yil Miihendis | C1: Ortanin Ustii
K27 1996 Batman Bekar Lisans 3-5yil 3-5yil Miihendis D: Altin Ustii
K28 2000 Kocaeli Bekar Lise (Normal, 1 Yildan Az 13 yil Uzman Yrd. = C2: Ortanin Alt:
Diiz, Anadolu)
K29 2001 Eskisehir Bekar Lisans 1-3 y1l 1-3 yil Uzman Yrd. | C2: Ortanin Alt
K30 2000 Antalya Bekar Lisans (Agik Ogretim) 1-3 y1l 1-3 y1l Miihendis C2: Ortanin Alt1
K31 2000 Eskisehir Bekar Lisans 1-3 y1l 1-3 y1l Miihendis | C1: Ortanin Ustii
K32 2000 Konya Bekar Lisans 1-3 y1l 1-3 y1l Miihendis | C1: Ortanin Ustii
K33 1997 Istanbul Bekar Lisans 3-5yi1l 3-5yil Uzman C2: Ortanin Alt1
K34 2000 Istanbul Bekar Lisans 1-3 yil 1-3 yil Uzman Yrd. | D: Altin Ustii

Tablo 1: Nitel Analiz Katilime1 Ozellikleri
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Sosyodemografik Veriler n %
Cinsiyet

Kadin 37 44
Erkek 48 56
Medeni Durum

Bekar 71 84
Evli 14 16
Ogrenim Durumu

Lisans Ustii 9 11
Lisans 61 72
On Lisans 9 11
Lise 6 7
Kurumda Bulunma Siiresi

1 yildan Az 30 35
1-3y1l 45 53
3-5yil 9 11
5 yildan fazla 1 1
Toplam is Hayat: Kidemi

1-3 y1l aras1 53 62
3-5 yil arast 24 28
5 yildan fazla 8 10

Sosyodemografik Veriler n %
Unvan

Miihendis 35 41
Uzman 20 24
Uzman Yardimeisi 13 15
Eleman 5 6
Sorumlu 4 5

Kidemli Uzman 3 4
Yonetici 2 2
Tekniker 2 2
Mimar 1 1

SES*

A-En iist 1

B-Ustiin alt1 2 2
Cl1-Ortanin tsti 16 19
C2-Ortanin alt1 41 48
D-Altin iistii 23 27
E-Altin alt1 2 2

* Sosyo-Ekonomik Seviye

Tablo 2: Nicel Analiz Katilimc1 Sosyo-Demografik Verileri

Geng profesyonellerin miilakat verileri nitel
analiz kapsaminda incelenerek, katilimcila-
rin ifadeleri 4 kategori altinda toplanmastir.
Bunlar; “Bilingli Bir Varligin Tasarimlariy1z”,
“Rastlantisal, Sonrasinda Biling Olabilir”,
“Bilemiyorum, Bilinebilecegini de Diisiin-
miiyorum”, “Allah’a ve Dinlere Inantyorum”.
Bu temada katilimcilarin derin miilakat sira-
sinda farkli noktalarda verdikleri ifadeler fark-
I1 kategoriler altinda kodlanmistir. Buradan da
sunu sOyleyebiliriz ki geng profesyonellerin
varliklarinin kaynag1 hakkindaki diistince-
leri olduk¢a muglak, degisken ve akiskandir.
Allah’a ve Dinlere Inaniyorum kodu ve gok
net bir sekilde askin ve bilingli bir varligin
olmadigini diistinenleri temsil eden Bilimsel
Rastlantisal disindaki kodlarin birbirine gecis-
liligi de oldukga yiiksektir.

i. Bilin¢li Bir Varligin Tasarimlariyiz

Geng profesyonellerin bilingli ve agkin bir
varligin varligina inandiklari, ancak dinler
konusunda belirli bir inang ¢ergevesi orta-
ya koymadiklar1 s6ylemler, “Bilingli Bir
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Varligin Tasarimlariy1z” kodu altinda sinif-
landirilmagtir.

“Varolusumu anlamli ve bilingli bir biiti-
niin anlaml1 bir pargasi olarak goriiyorum.
Bilimsel, sanatsal ve manevi bir kaynagin
biraradaligini kaynak olarak nitelendiri-
yorum.” K13 23

“Tesadiifiin olmadigini ve bilingli bir ya-
ratilis ile yasamin olustugunu diigiiniiyo-
rum.” K14 25

“Dine bagli olmamakla beraber bir yarati-
c1 tarafindan bilimsel olarak da kanitlan-
mis bir bi¢imde yaratildim fakat bunun
istline bugiine kadar hi¢ diistinmedim.”
K38 28

ii. Bilimsel Rastlantisal

Varolusun bilingli bir yaraticiya ya da askin
bir varliga dayandirilmadigi, bunun yerine
doga bilimleri, biyolojik siiregler ve evrim-
sel mekanizmalar baglaminda ele alindigi
gozlemlenmektedir.

“Soyle bir sey, ben varolusun bir amacinin
oldugunu diisiinmiiyorum. Insan kendi
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icinde bir amag yaratabilecegini diisiinii-
yorum. Yani benim dogmam i¢in bir amag
yok. Yani ben dogdum. Ben rastlantisal
olarak dogdum. Siz dogdunuz. Baska biri
dogdu.” K39 25

“Insan her zaman bir seye inanmaya mey-
lediyor. Yani bu Allah olabilir ya da Tengri
olabilir. Ya da siirekli inanma i¢giidiimiiz
var ve bir seye inanmak istiyoruz. Ben su
an mesela mantiken hep bilime inaniyo-
rum. Iste evrim var, iste diinya gaz ve toz
bulutuydu. iste yillar, milyonlarca y1l igin-
de evrimlesti. Buz devrinden, tas devrine
kadar.” K35 25

“Higbir sebebe baglamiyorum. Annem ile
babamin biyolojik olarak beni diinyaya
getirmesi sonucu yasayan biriyim. Evre-
ne bagl olabilir o da rastlantisal olabilir.”
E9 27

iii. Bilemiyorum,
Bilinebilecegini de Diisgiinmiiyorum

Calismaya katilan geng¢ profesyonellerin
varolusun kaynagina iligkin yaklagimlarinda
belirsizligin 6nemli bir rol oynadig1 goriil-
mektedir. Bazilari, varolusun kdkenine dair
kesin bir bilgiye ulasmanin imkansiz oldu-
gunu diistinerek bu konuyu bilissel sinirlarin
Otesinde bir mesele olarak ele almakta, kimi-
leri ise heniiz arayis siirecinde olduklarini
ifade etmektedir.

“Bence anlamlandiramadigimiz bir sey.
Bilmiyorum tam. Yani biling diyemem
ama ne oldugunu da sdyleyemem diye-
yim.” K29 25

“Ya hani soyle oncesi hani belki milyon-
lar milyarlarca yil gelistigi icin hani bu
ta evrene kadar ¢ikabiliyor? Hani bundan
sonrasinda pek biiylik ihtimalle bilemem.
Hani ne demeye calistigimi anlatabil-
dim. Hani bunun tam bir sonuca vara-
mayabilirim hani? Ciinkii sonrasinda da
ne olacagini bilmiyoruz sonu¢ olarak.”
E21 24
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iv. Allah’a ve Dinlere Inaniyorum

Katilimcilarin varolusun kaynagina iliskin
yaklasimlarinda, Allah ve dini referanslar
temel bir ¢erceve olarak 6ne ¢ikmaktadir.
Inanca dayali bu perspektif, bireylerin dini
ogretileri, kutsal metinleri ve kigisel manevi
deneyimlerini varoluslarini anlamlandirma-
da belirleyici unsurlar olarak ele aldiklarini
gostermektedir.

“Ben de hayal edemiyorum ama neyi ha-
yal edemedigimi hayal edebiliyorum. Ben
de tabii ki anlayamiyorum Allah’in var-
ligin1 ya da o yaraticinin varligini ama
anlayamadigimi tahmin edebiliyorum.
Kurallar biitiinlinden emin degilim. Tabii
ki hani Kur’an yoluyla bir kurallar biit{inii
gonderdi ama ben daha ¢ok su ciimlesine
bagliyorum sanirim; “istedim ki biline-
yim.” climlesini sanirim ve yaptigim her
...Allah’t gormek... O bizim diisiinme
kapasitemizin ¢ok iistiinde bir sey oldugu
icin aklimiz O’na yetmiyor belki... Ama
O’nu bir varlik ve bir yaratilis sekli olarak
Allah’1 boyle bir obje gibi diisiindiigiimiiz-
de... ¢ogu insan tabii ki inanmayabilir.
Herkes ne yasiyorsa ona inanir ama bir
sekilde inanan insanlarin neden Allah’a
ya da neden Kur’an’a inandigin1 anlaya-
mayan insanlarin hayal giiciiniin yetersiz
ve edebi deneyimlerinin diisiik oldugunu
diiginliyorum. Yeterince kitap okuyan,
edebi anlamda yeterince soyutlamayla
karsilagsmis ve hayal giicti yiiksek biri dini
ve maneviyat1 daha iyi anlayabilecegini
diistiniiyorum.” K13 23

“Her seyin bir sebebi olmasina bir yara-
tictya Allah’a inaniyorum. Onun kader
dizayni cergevesinde varligim mevcut.”
K12 26

Nicel Verilerin Entegrasyonu

Nicel analiz kapsaminda 85 katilimciya bu
soru tanimli olarak sorulmus, katilimcilarin
%331 “Bir Tanr1 (yaratici) olduguna inani-
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Varolusunuzu neye baghyorsunuz? n %
Bir Tanr1 (yaratici) olduguna inantyorum ve dindar bir insan degilim. 28 33
Bir Tanr1 (yaratici) olduguna inantyorum ve dindar bir insanim 25 29
Varolusumu evrenin ve yasamin dogal bir siireci oldugunu diistiniiyorum. Bir anlam ve amag yiiklemiyorum. 15 18
Herhangi bir bilingli tasarim gérmiiyorum.
[lahi bir gii¢ (yaratic) olduguna inantyorum-dinlere inanmiyorum 8 9
Bilincin evrenin temel bir 6zelligi oldugunu diisiiniiyorum. Tiim varolusu bu bilingli tasarima bagliyorum. 5 6
Tanri'nin (yaraticinin) var olup olmadigini bilmiyorum. Bu bilginin bilinebilecek bir bilgi oldugunu diisiinmiiyorum. 4 5
Diger 0 0
85 100
Tablo 3: Anket Katilimcilarinin “Varolusunuzu Neye Bagliyorsunuz?”” Soruna Verdikleri Cevaplar
Varligimin Kaynagi
D— =
- 2=

W sitingti Bir Vartigin Tasanmiyiz

B ilimsel Rastlantisal

| Bilemiyorum Biline Bilecegini de Disinmiyorum

Bilemiyorum Biline Bileceqini de Allah‘a ve Dinine Inanyorum

mm

Digiinmiiyorum

Allah'a ve Dinine inanryorum ol

9%

Sekil 2: Nitel Analiz Katilimcilarinin Varligimin Kaynagi Alt Kategorisi Altinda Dagilan Kod Yogunluklari

yorum ve dindar bir insan degilim”, %29’u
“Bir Tanr1 (yaratici) olduguna inaniyorum
ve dindar bir insanim”, %181 ““Varolusumu
evrenin ve yagamin dogal bir siireci oldugu-
nu diisiiniiyorum. Bir anlam ve amag yiik-
lemiyorum ve herhangi bir bilingli tasarim
gérmiiyorum.”, %9’u “ilahi bir gii¢ (yara-
tict) olduguna inaniyorum-dinlere inanmi-
yorum”, %6’s1 “Bilincin evrenin temel bir
ozelligi oldugunu diisiiniiyorum. Tiim varo-
lusu bu bilingli tasarima bagliyorum.”, %51
“Tanrr’nin (yaraticinin) var olup olmadigini
bilmiyorum. Bu bilginin bilinebilecek bir
bilgi oldugunu diistinmiiyorum.” segenekle-
rini isaretlemiglerdir.
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Katilimcilarin %29u tarafindan segilen “Bir
Tanr1 olduguna inantyorum ve dindar bir
insanim” segenegi ikinci sirada yer almak-
tadir. Diger yandan nitel ¢alisma kapsamin-
da Allah’a ve Dinlere Inaniyorum kodunun
yogunlugu 4 kod arasinda %9 ile en son
siradadir.

Bu durumun nedenlerinden biri, sosyal arzu
edilebilirlik yanliliginin dindar kimligin gos-
terilmemesi yoniinden tezahtir etmesi olabile-
cegi gibi diger bir olasilik da aragtirmacinin
kodlama sirasinda katilimcilarin asagidaki
ornekte goriilebilecegi gibi miilakatin biitlinii-
ne bakildiginda ifade-niyet uyusmazIigi olan
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ifadelerini Allah’a ve Dinleree Inaniyorum
kategorisinin altinda kodlamamasi olabilir.

“...biitlin varolusun sebebini ise... Bilmiyo-
rum yani. O konuda... Iste o konuyu bil-
medigim i¢in dinlere inaniyorum. Orasi
biraz kolaya kagmak oluyor. Yani herhan-
gi bir dini segtiginizde...Bosluklara kar-
silik. Evet, sana soyliiyor. Sen bu yiizden
yaratildin diyorsun. Sen de kabul ediyor-
sun. Ciinkii dedigim gibi yani lizerine ¢ok
diistinmek, felsefi bir diisiince gerektirir.
Ve felsefe de daha dogdugu toplumlar
itibariyle de daha hani bdyle iyi diizeyde
olmay1 gerektirir ya. Ya ben o kadar hani
diisiinebilecek, bunlar iizerine kafa yora-
bilecek durumda degilim su an. Umarim
0 Maslow’un ihtiyaglar hiyerarsinin alt iki
basamagindan bir giin ¢ikarim ama su an
degilim yani.” K39 25

4.2. Hayatimin Amaci

Geng profesyonellerin derin miilakat sirasin-
da ortaya koyduklar1 hayat1 anlamlandirma
ve hayatin amacina yonelik deneyimsel yak-
lagimlar1 hayatin amacinin olmadig fakat
hayat yolculugundan bir anlam ve amag insa
edilebilecegi, ickin ve deneyimsel amaglar,
sosyal amaglar ve agkin ve deneyimsel amag-
lar olarak alt kategorilere ayristirilmistir.

i. Hayatin Amact Yoktur:
Aranir/Kesfedilir/Insa Edilir

Geng profesyonellerin bir kism1 “Hayatin
Amacint Anlamak ve Aramak” alt katego-
risinde, hayatin bir amacinin olmadigin-
dan, yasanan Omiir ile hayatin anlaminin
imar edilebileceginden bahsederken diger
bir kism1 aslinda hayat amacinin bulunan
degil her zaman aranan bir sey oldugu, hatta
hayatin amacinin aramanin kendisi olduguna
deginmislerdir. Katilimcilar arasinda bugii-
ne kadar bu konuda hi¢ diistinmediklerini
buna ihtiya¢ duymadiklarini belirtenler de
olmustur. Ayrica, bazi katilimcilar varolusun
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temel bir amac1 olmadigini diisiindiikleri gibi,
insanin dogaya zarar veren ve sonunda yok
olusa gotiiren bir tiir oldugunu ifade ederek,
insan merkezli bir varolus anlayisini redde-
den ekolojik/yasam merkezli bir perspektif
ortaya koymaktadir.

“Evet, tabii ki hayatimin amacini diisiinii-
riim ama onu bulacagimi diisiinmiiyorum.
Yani onu bir yolculuk olarak. Onu bulmam
ve adin1 koymam gereken bir sey olarak
degil de aradigim bir sey olarak goriiyo-
rum. Daha dogrusu belki de artyor olmay1
hayatimin amaci olarak goriiyorum. Belki
de dyle bir sey. Tabii ki bazen, her zaman
bu sdyledigim bilingte olmuyorum. Insan
bazen ne, neden geldim, neden oldum diye
sorguluyor ama aslinda durup sakince
diisiindiigiinde onun bir sonug¢ degil, bir
siire¢ oldugunu diisiiniiyorum. Ve o yolcu-
lugun asil amag¢ oldugunu diisiiniiyorum.
Ve o arama siirecini nasil geg¢irdiginin.”
K13 23

“Doga insansiz da var olabilen bir yagam
kaynagidir. Insan doyumsuz bir canlidir
ve bu da mutlak yok olusa isarettir. Gergek
bir amag olsa 6liimsiiz olmamiz gerek. Or-
negin bir ev yaptiniz ve bu ev yikilana ka-
dar korumakla yiikiimliisiiniiz bu yiizden
net bir amagtan bahsedemeyiz.” E§ 27

ii. I¢kin ve Deneyimsel Amaclar

Yapilan derin miilakatta elde edilen nitel
verilere gore katilimcilarin bir kisminin
hayatlarinin anlamina yonelik aktardiklari
“Ickin ve Deneyimsel Amaglar” alt kategorisi
altinda toplanmistir. Bu kapsamda olusturu-
lan kodlar ise Kendimi Gerceklestirebilmek
ve Kendim Olabilmek, Sevdigim Insanlarla
Birlikte ve Mutlu Olabilmek, Senin Tutkun
Senin Varlik Amacin Hakkinda Bilgi Verir
ve Hayallerimi Gergeklestirebilmek ve Kalic
Bir Sey Birakabilmek olarak belirlenmistir

“Kendini tantyabilmek, niye burada oldu-
gumuzu anlamak, diinyay: tanimak, her
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seye bir mana ve giizellikle bakmak, ken-
dimi ve diinyay1 tanimak.” E4 24

“Varolus olarak da sOyle hani bazen su
sorgulamaya giriyor insan agik¢asi hani
biz evet ama hani ben acaba bu hayat igeri-
sinde dogru roliimde miyim ya da varolu-
sumdaki oOzellikler varolusumdaki benim
karakterimin yansittig1 pozitif yonleri
mevcut yol haritasinda gosterebiliyor mu-
yum ben hani bunu veyahut yansitabiliyor
muyum?” E22 26

“Sevdigim insanlarin yiiziindeki mutlu-
luk olabilir. Hayatini1 yani canini verebi-
lecegin insanlardir. Bir elin parmagini
gecmez. Sonug olarak bu insanlarin yii-
ziindeki mutluluk... Hani benim hayat-
taki amacim aslinda bu ya hem kendini
gelistirerek o insanlarin yiiziindeki mut-
lulugu gérmek hem onlarin iiziintlisiinden
hani bir seyler yaparak mutlu oldugunu
gormek bu aslinda ¢cogu yere ¢ikabiliyor.
Yani sonsuz bir dongii gibi geliyor bana
bu.” E21 24

“Ama eger kisinin tutku duydugu bir sey
varsa ve hayatindaki bu tutku hayat amaci
olabilir diye diisiiniiyorum.” K3 24

“Acikcasi bu noktada sdyle, insanin varo-
lusu bence kisiden kisiye degisen bir nok-
ta. Ciinkli kimi var olmayi, nefes almak,
yemek yemek, hayatini idam ettirebiliyor
olmak olarak diigiiniiyor. Kimi var olma-
y1 her giin mutlu uyanmak ve keyifli va-
kit gecirmek saniyor. Var olmak aslinda
kisiden kisiye degisen bir nokta. Ornegin
benim i¢in tutkudur. Bir seyleri tutkuyla
yapabilme cabasi. Baskasi i¢in keyiftir.
Bu tamamen aslinda insanin 6z inancinda
kendisine o asiladig1 6zelliktir aslinda. Bu
benim i¢in her zaman tutkudur.” K36 25

“Insan olarak benden sonras icin geride
bir seyler birakayim, benden bahsedilsin
istiyorsun. Insanlar benden iyi veya kotii
bahsetsin, beni olabildigince iyi ansinlar
istiyorsun. Insanlar bence, ya ben kendi
adima soyle sdyleyeyim, tabii ki kimse bir
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anda ortadan silinip gitmek istemez. Giizel
bir aile olabiliyorsa, kismet olursa bir ¢o-
cugun olmasi. Iyi bir ebeveyn olmak, co-
cugunu yetistirmek. Aslinda sen biyolojik
olarak ve ruhani olarak senden dnce yapi-
lan seyin aynisini sen de senden sonrakini
yapmak istiyorsun. Bir ¢ocuk sahibi olur-
san, kendin gordiigiin terbiye ile ve bilgiyle
diinyaya bir birey katmak, birini yetistir-
mek ve daha sonra da en giizel sekilde bu
diinyadan go¢mek aslinda.” E20 28

iii. Sosyal Amaglar

Miilakat verileri, katilimeilarin bir kisminin
hayat amaglarini bagkalarina faydali olabilme
ve galisarak liretme iizerine sekillendirdigini
gostermistir.

“Varlik amacim bulundugum durumda
kendimi mental ve fiziksel sagligimi da
koruyarak bulundugum ekosistemde fay-
dali olmak. Durumu benden daha kotii
olan kimselere destek olmak.” K6 27

“Diinyaya bir faydamin dokunmasi sani-
rim benim hayat amacim.” E4 24

“Yasadigimiz diinyaya az veya ¢ok iyi bir
katki saglayabilmek.” K12 26

“Varlik amacim bence insanlara yardim
etmek, bilin¢lendirmek, inandirmak her
konuda ¢ok yonlii bir insanim fakat bu ko-
nular daha agir basiyor.” K16 25

“Gergekten bir caligma odakli, yani go-
rev odakli. Gorev odakli bir hayat. Ciin-
kii hedef odakli, gorev odakli bir varolus
amac1 oldugunu diisiiniiyorum. Oyle dii-
siiniince de maneviyat boyutunda tekrar
geldigimizde yaratilis konusu birazeik
netlesiyor. Insanin hep ¢alismaya odakli
ve ger¢ekten hizmet etmeye odakli olan
bir yapist oldugunu diigliniiyorum. Yani
hi¢ boyle serbest oldugunu diisiiniin. Hig-
bir olgu yok, hi¢bir sorumluluk yok. Ne
yapabilir ki insan? Higbir sey. Dedigimiz
o ilk donemlerden beri gelen o bir sey icin
ugrasma istegi insanin bence yaratilisi
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Hayattaki varlik amaciniza iliskin diisiiniir miisiiniiz?

Cok Yiiksek
Yiiksek
Orta

Diisiik

n %
32 38
23 27
16 19
14 16
85 100

Tablo 4: “Hayattaki Varlik Amacina {liskin Diisiiniir Miisiiniiz?” Sorusunun Cevaplari

geregi hayat amacinin o oldugunu diisii-
niiyorum.” E29 24

“Hayata anlam ve deger katmak igin sii-
rekli iiretken olmak.” K5 25

“Calismak, kendimi gelistirmek. insanla-
ra ve lilkeme deger katabilmek.” E3 26

iv. Askin ve Deneyimsel Amaglar

Miilakat verileri, bireylerin varoluslarini
ontolojik derinlik ve deneyimsel farkindalik
tizerinden anlamlandirmaya c¢alistiklarini da
gostermektedir.

“I¢ huzurla, hayatla ontolojik olarak varli-
gin tlim katmanlariyla kurulan bag ama-
cim diyebiliriz.” K13 23

“Amacim Allah’in emir ve yasaklarina
uyarak insanlar ve diger canlilarla birlikte
uyumlu bir yasam ve diinyay1 daha yasa-
nir bir hale getirmek.” K2 26

Nicel Verilerin Entegrasyonu

Nicel analiz kapsaminda 85 katilimci-
ya “Hayat Amaciniz Hakkinda Diisiiniir
Miisiiniiz?” diye sorulmus, kendilerine 4’lii
Olgekte Cok Yiiksek-Yiiksek-Orta ve Diisiik
secenekleri sunulmustur. Katilimcilarin
%37’s1 Cok Yiiksek, %27’si Yiiksek, 19%’u
Orta ve %17’s1 Diisiik olarak cevap vermistir.
Katilimeilarin %641 hayat amacina yonelik
Yiiksek ve Cok Yiiksek seviyede diistindiik-
lerini belirtmektedirler.
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4.3. Benim icin Maneviyat
i. Maneviyat Din Iliskisi

Miilakat verileri, maneviyat: din ile iligki-
lendiren katilimcilarin, bu iki kavram ara-
sindaki bagi farkli a¢ilardan ele aldiklarini
gostermektedir. Katilimcilardan bazilari,
maneviyatin dogrudan dinle i¢ ice gegmis
bir kavram oldugunu, hatta dinin bir alt
bileseni olarak degerlendirilmesi gerektigini
belirtmektedir. Ote yandan, bazi katilimcilar
maneviyati dinle iliskilendirmekle birlikte,
bireysel bir yorum alani olarak ele almakta-
dir. Maneviyatin soyut ve bireysel bir yonii
oldugu ancak bunun dinle tamamen Ortiis-
medigini vurgulamislardir. Bazi katilimcilar
ise maneviyatin dinle zorunlu bir bag iginde
olmadigini, bireylerin inang ve deger sistem-
lerine daha genis bir perspektiften yaklasti-
gin1 gostermektedir.

“Maneviyati ¢ok dini bir sey olarak algi-
lriyorum. Direkt dini ¢agristirdi. Ruhsal
desem, drnegin sey diyebilirdim, yani her
sabah koltuga oturdugumda rahat hissede-
bildigim veya 6rnegin sabah kalktigimda
glizel bir ortam yaratabilmisimdir gibi
seyler soyleyebilirim ama maneviyatiyla
direkt ben dine yoneliyorum aslinda. Fa-
kat maneviyat deyince direkt olarak dini,
boyle algak goniilliiliik gibi kavramlar ak-
lima geliyor... Ruhsallik daha ¢ok bireysel
bir izolasyon olarak gozlemliyorum yani.
Orada amaglar sadece tekil. Yani dedigim
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gibi yoga yapip beynimi bir tazeleyeyim
sonra islerime doneyim.” E29 24

“Evet ama yani din deyince birazcik daha
sey kismimi diisiiniiyorum iste. Ne bile-
yim, fikih kismi. Din deyince daha biiyiik
bir sey. Yani maneviyat dinin ig¢inde bir
sey bence... bence maneviyat dinin bir alt
kiimesi. Bence din demek istemeyenlere
yani din boyle daha ilkel ya da basit geldi-
gi i¢in insanlara iste tiim inanglarin, ahlak
anlayislarinin birlestigi kelime diye diisii-
nliyorum. Cok fazla insan ama oOzellikle
de gengler kendisini din altinda tanimla-
mak istemiyor.... Aidiyetsiz olmanin i¢ine
mi koyarsiniz bu dedigimi. Ama kendini
o sekilde tanimlamak istemiyor yani. Her-
kesin belli bir ahlak anlayis1 var.” K13 23

“Manevi insanlar bana gore daha olumlu
kisilik o6zellikleri barindirabilirler. Bura-
daki maneviyat ama tamamiyla spiritiiel
anlamda yani dini anlami katmiyorum.
Dindar insanlar da demiyorum. Zaten bir
insan agnostik, deist, ateist, Ibrahim’in
dinlerinden birine inanmig veya Uzakdo-
gu dinlerinden birine inanmis olsa bile
bence maneviyat ve din her zaman kol
kola yiirtimiiyor. Ciinkii dinler diisiindii-
glimiizden daha az toleransli, daha sert
yapilar... Dindar biri maneviyat1 ytliksek
bir insan olabilir benim goziimde. Ama
ayni zamanda diinyanin en kotii insan1 da
olabilir. Ciinkii kol kola yiirtidiiklerini dii-
siinmilyorum.” K39 25

“Maneviyati yiiksek demek dindar olmak-
la ilgili bir algim vardi. Son bir iki sene-
dir bu degisti. Maneviyat, duyarli insan,
kendinin farkinda olan, etrafindaki insan-
lar1 anlayan kigi. Maneviyat bana su anda
bunu tanimliyor.” K1 _25

ii. Varolus ve Anlam Bagi Olarak
Maneviyat

Katilimeilarin bir kismi1 maneviyati, hayat
yolculugunda kisinin dogru yolda olup olma-
digin1 anlamasin1 saglayan bir i¢sel uyari,
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pusula sistemi gibi degerlendirmektedir. Bu
kapsamda, maneviyatin kisinin hayat anla-
mindan/amacindan etkilenen ve ayni zaman-
da onu destekleyen cift yonlii bir etkilesim
modeli sundugu goriilmektedir. Miilakat
verileri, katilimcilarin maneviyati yaratilan
anlam ve degerler ekseninde kavramsallag-
tirdiklarini da gostermektedir.

“Siz o manevi hususta olmadiginiz zaman
rahatsiz hissediyorsunuz. Aslinda hayat
amacinizin, hayat gayemizin digina itili-
yormusuz ya da o alanin o ¢emberin di-
sinda kaliyormusuz hissiyat1 yaratabiliyor.
Ama o manevi duygular: tam anlamiyla
yasadiginizda ve yahut onunla iyi hisset-
tiginizde evet hayatim dogru gidiyor. Evet
bu amag¢ benim i¢in dogru diisiincesi olu-
yor.” E22 26

“Yani maneviyatina gére neyin dogru ne-
yin yanlis oldugunu hissediyorsun bence
¢ok net bir sekilde. Mesela bazi insan ¢ok
sinirlenir mesela. Birine bagirir ¢agirir ve
hayatina normal bir sekilde devam eder.
Kimisi de mesela yine sinirlenir, birebir
ayni tepkiyi verir ama sonra ¢ok pisman
olur” K13 23

“Kesinlikle hayat anlami amac1 ile mane-
viyatim arasinda gii¢lii bir bag olduguna
inaniyorum.” E18 26

“Kalpten bagli oldugum herhangi bir sey-
dir” E1_24

“Maneviyat, varligin amacini ve yasama
seklini bulma seriivenidir.” K13 23

“Kisinin var olmak i¢in anlam arayisina
maneviyat denir.” E7_27

Yapilan anket ¢alismasinda 85 katilimciya
hayat amaglar1 ile maneviyatlar1 (manevi-
yat tanimlar1) arasinda bir bag goriip gor-
medikleri de sorulmustur. 4’1ii 6l¢ekte Cok
Yiiksek-Yiiksek-Orta ve Diisiik secenekleri
sunulmustur. Katilimeilarin cevaplari agagida
gosterilmektedir. Katilimeilarin %601 varlik
amaglar1 ile maneviyatlar1 arasindaki bagi
Yiiksek ve Cok Yiiksek diye tarif etmistir.
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Varlik amaciniz ile maneviyatiniz arasinda bir bag goriiyor musunuz? n %
Cok Yiiksek 24 28
Yiiksek 27 32
Orta 25 | 29
Diistik 9 11
85 | 100

Tablo 5: Anket Katilimcilarinin “Varlik Amacimiz ile Maneviyatimiz Arasinda
Bir Bag Goriliyor Musunuz?” Soruna Verdikleri Cevaplar

iii. Ickin Kapasite Olarak Maneviyat

Miilakat verileri, katilimcilarin maneviyati,
vicdani kapasite ve i¢sel rahatlik, bireyin igsel
giicti, kendini agma ve hayatta ilerleme kapa-
sitesi, erdemli davranislarla yani iyilik, vefa,
anlay1s, paylasim ve fedakarlik gibi ahlaki
degerlerle iliskilendirdigini gostermektedir.
Bazi katilimeilar maneviyati duygusal yogun-
luk, tamlik ve huzurla da iligkilendirerek bir
“iyi olma hali’ni tarif etmislerdir.

“Vicdanen rahat olmanin verdigi huzur-
dur maneviyat.” K19 25

“..mesela bence gergekten... ...hani vicdan-
la alakali bir sey oldugunu diisiiniiyorum
maneviyatin.” E19 27

“Maneviyat bence kendi insanin i¢ diinya-
st diyebilirim vicdan1t merhameti kendi ile
muhasebelesme.” K16 25

“Insanin kendisini gelistirerek oldugu hal-
den daha iyi bir hale tasimasidir.” K5 25

“Maneviyat insan1 yasama kars1 giiclii ki-
lan seyin adidir.” E4 24

“Yani hayatta bir seyler yapabilmek icin
gayret etmek, bir gayret ortaya koymak
kisinin maneviyatini gosterir.” E20 28

“Aslinda maneviyat bir degerler biitiinii-
diir bence. Maneviyat denilen seyin bir
degerler biitiinliigii oldugunu diisiiniiyo-
rum.” E20 28

“Maneviyat bence iyiliktir her seyden
once, anlayistir.” E20 28

“Vefa da bir maneviyattir bence. Sevgi de
bir maneviyattir. Bunun tanrisallikla ala-
kasi yok... Maneviyat bence nedir? Bence
erdemli davraniglardir.” K35 25

“Paylasima, iyiye yonlendiren, destekleyi-
ci olan seylerdir maneviyat.” E13 26

“Fedakarlik ve deger gostergesidir.” K21 27

“Insanlarin duygularinin yogunlugudur
maneviyat.” E9 27

“Maneviyat aslinda isin c¢ok biiyiikk bir
duygusal boyutu bence. Yani duygu da
¢ok agiklayip anlatilabilecek bir sey degil.
Daha ¢ok isin farkli bir boyutunu, maddi
bir boyutunu diisiinmeden sadece duygu
boyutu bence maneviyat.”

“Soyle, bence maneviyat insanin kendini
hakikaten tam o anlamda tatmin ettigi ve
o duyguyu yasarken olumlu hissettigi, sa-
hiplenme hissettigi, genellikle duygularin
yogun oldugu bir siire¢ olarak yorumluyo-
rum ben.” E22 26

“I¢ huzur diyebilirim belki ya da ya duy-
gusal bir boyutu oldugu i¢in maneviyattan
sanirim ¢ok bdyle sozel bahsedebilecegim
bir terim bulamiyorum maneviyatin kar-
silig1 olarak belki i¢ huzuru diyebilirim
dedigim gibi ya da yani i¢ huzur sanirim
karsiliyor maneviyat1 benim igin.” K31 25

iv. Askin Kapasite Olarak Maneviyat

Katilimcilarin bir kismi, insanin hakika-
tini yani manasini sabit bir mutlak olarak
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degerlendirmis, maneviyati bu hakikatin bir
fonksiyonu olarak ortaya ¢ikan bir fenomen
olarak tarif etmislerdir. Bununla birlikte, bazi
katilimcilar maneviyati dogrudan yaratici ile
kurulan bilingli bir bag olarak tanimlarken,
digerleri onu somut olarak agiklanamayan
ancak hissedilen bir varolussal gerceklik ola-
rak degerlendirmektedir.

“Yani ruhu daha degisen, doniisen, daha
dis faktorlerden etkilenen, bu anlam-
da maneviyat1 ise daha etki almayan bir
noktada goriiriiz. Aslinda ruhumun da
degisimleri doniigiimleri en sonunda ma-
neviyattaki o ruh tanimima ulasmak i¢in
benim i¢in. O yilizden de bu taraf degisiyor
ama orast ayni. Ya olmak istedigim insan
orada duruyor zaten. Olmak istedigim o
maneviyat duruyor orada. Ruhsal duru-
mum, ruhsal gelisimim vesaire degisip en
sonunda oraya gidiyor. O yiizden o taraf
benim i¢in degismiyor acgik¢asi. O da dini
inancimdaki kamil insandan gelmis olu-
yor aslinda. Olmas1 gereken insan. Fazla
degil, az da degil. Olmas1 gereken vasat
durum.” E25 26

“Yani maneviyatina gore neyin dogru ne-
yin yanlis oldugunu hissediyorsun bence
¢ok net bir sekilde. Mesela bazi insan ¢ok
sinirlenir mesela. Birine bagirir ¢agirir ve
hayatina normal bir sekilde devam eder.
Kimisi de mesela yine sinirlenir, birebir
ayni tepkiyi verir ama sonra ¢ok pisman
olur ya da karsisinda kisi hakli dahi olsa
iiziip lizmedigini diisiiniir. Ya da yaptigi
hareket ona ¢ok abart1 gelir. Ve ondan pis-
manlik duyar, kafasi karisir falan. Onun
sebebi
isminde sinir ya da 6fke olup Obiiriiniin

bence birinin hani hakikatinde

olmamasi. O ylizden bence ne sana gore
olup olmadigini hissediyorsun yani iginde
boyle bir rahatsizlik, bir utang, bir rahat-
s1zlik yanlis oldugunu bildigin bir his olu-
yor.” K13 23

“Allah ile olan gii¢lii bagin ve bundan do-
lay1 hissedilen siikiir duygusudur manevi-
yat.” E17 26
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“Ruhsal olarak huzurda bulunmak veya
karamsarliktan ¢ikmak i¢in dini ve yara-
tict kisi ile olan bag.” E14 21

“Birisinin bir seyin varligina inanmak.
Baglilik, baglanmadir” K9 27

Nicel Bulgularin Entegrasyonu

85 katilimer ile yapilan anketimizin tanimli
sorular1 i¢in korelasyon analizine bakildi-
ginda ise asagidaki gibi (Tablo 6) bir sonuca
varilmistir.

Varolusun Nedeni ile Agkin Varlikla Bag (r =
0,508, p <.05); Orta diizeyden gii¢lii ve pozitif
bir korelasyon vardir. Askin Varlikla Bag ile
Varlik Amaci Dislinme (r = 0,338, p <.05);
Orta diizeyde pozitif bir korelasyon vardir.
Askin Varlikla Bag ile Varlik Amaci ile
Maneviyat1 Arasinda Bag (r = 0,548, p <.05);
Giiglii pozitif korelasyon vardir. Varlik Amaci
Diisiinme ile Varlik Amaci ile Maneviyati
Arasinda Bag (r= 0,400, p <.05); Orta diizey-
de pozitif korelasyon vardir.

Tanimli sorularin demografik verilerle iligki
analizine bakildiginda asagidaki bulgular
elde edilmistir.

Uygulanan Mann-Whitney U Testi (2 kate-
gorili) sonucunda, katilimcilarin cinsiyetleri
ile varoluglarini neye bagladiklar1 (p>.05),
askin bir varlikla hissettikleri bag (p>.05),
varlik amagclar1 lizerine diistinme egilimleri
(p>.05) ve varlik amagclar1 ile maneviyatlari
arasinda bag kurma diizeyleri (p>.05) arasin-
da istatistiki yonden anlamli bir iliski goriil-
memektedir. Yani katilimcilarin bu sorulara
verdikleri yanitlar iizerinde cinsiyetin bir
etkisi olmadig: diistiniilmektedir.

Uygulanan Kruskall-Wallis Testi (2°den
fazla kategori) sonucunda katilimcilarin
sosyo-ekonomik seviyeleri ile varoluslarini
neye bagladiklar1 (p> 0,05), askin bir varlikla
hissettikleri bag (p> 0,05), varlik amaclar1
tizerine diistinme egilimleri (p> 0,05) ve var-
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Correlations
. Askin Bir Varlik Amact .Varllk AmaCI
Varolusun Nedeni Varlikla Bag Diisiinme ile Maneviyati
J § Arasinda Bag
Correlation Coefficient 1,000 ,508* 116 ,078
Varolusun . .
Nodoni Sig. (2-tailed) ,000 ,290 479
N 85 85 85 85
Correlation Coefficient ,508* 1,000 ,338% ,548%
° Askin Bir . .
é Ve bl Sig. (2-tailed) ,000 ,002 ,000
< N 85 85 85 85
<
,E_ Correlation Coefficient ,116 ,338% 1,000 ,400%*
2 VarhkAmac Sig. (2-tailed) 290 002 000
n Diisiinme B & > ’ >
N 85 85 85 85
1 1c1 ¥ *
Varlik Amact Correlation Coefficient ,078 ,548 ,400 1,000
ile Maneviyat: | Sig. (2-tailed) 479 ,000 ,000
Arasinda Bag N g5 35 g5 35
* Correlation is significant at the 0.01 level (2-tailed).
Tablo 6: Tanimli Sorular i¢in Korelasyon Analizi
Test Statistics®
Varolusun Askin Varlikla | Varlik Amaci Varlik Amaci
Nedeni Bag Diistinme ile Bag
Mann-Whitney U 858,500 826,000 796,500 828,500
Wilcoxon W 2034,500 1529,000 1972,500 2004,500
7 -,270 -,575 -,847 -,550
Asymp. Sig. (2-tailed) 187 ,565 ,397 ,582
a. Grouping Variable: Cinsiyet
Tablo 7: Cinsiyet Etkisi
Test Statistics™®
Varolusun Askin Varlikla | Varlik Amaci Varlik Amaci
Nedeni Bag Diistinme ile Bag
Kruskal-Wallis H 9,417 2,388 ,664 ,849
df 5 5 5 5
Asymp. Sig. ,094 ;793 ,985 974

a. Kruskal Wallis Test

b. Grouping Variable: Sosyo-Ekonomik Seviye

Tablo 8: Sosyo-Ekonomik Diizeyin Etkisi
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lik amaglar1 ile maneviyatlar1 arasinda bag
kurma diizeyleri (p> 0,05) arasinda istatistiki
yonden anlamli bir iliski goriilmemektedir.
Yani katilimcilarin bu sorulara verdikleri
yanitlar iizerinde sosyo-ekonomik seviye-
nin anlaml bir etkisinin olmadig disi-
niilmektedir.

5. Sonuc, Tartisma ve Oneriler

Calismamizin amaci i§ hayatina yeni atilan
geng profesyonellerin (Z kusagi) hayata yone-
lik anlam, amag ve maneviyat yaklagimlarini
kesfetmektir. Konu, yapsi itibariyle anlatil-
masi oldukca zor bir konudur. Derin miilakat
icin yar1 yapilandirilmis soru formlar1 hazir-
lanirken katilimcilara sorular varlik—anlam
(mana)-maneviyat akistyla sorulmustur.

Calismamiza katki sunan geng profesyonel-
lerin dini inanglarini, kurumsal ¢ergeveler-
den bagimsiz, daha bireysel bir diizlemde
deneyimleme egilimi gosterdigi goriilmiis-
tiir. Kiiresellesme ile bilim ve teknolojideki
ilerlemeler, Z kusaginin bireysel yapisi ve
kurumsal yapilara olan mesafesi, dindarlik
algisini da sekillendirmekte ve geleneksel
dini kategorilerle tam olarak 6rtiismeyen yeni
inang pratiklerinin ortaya ¢ikmasina neden
olmaktadir.

5.1. Varhigimin Kaynagi

Geng profesyonellerin derin miilakatlarina
dayanarak sunu soyleyebiliriz ki varliklari-
nin kaynagi hakkindaki diistinceleri oldukga
muglak, degisken ve akiskandir. Allah’a ve
Dinlere Inantyorum kodu ve gok net bir sekil-
de askin ve bilingli bir varligin olmadigini
diistinenleri temsil eden Bilimsel Rastlantisal
disindaki kodlarin birbirine geg¢isliligi de
oldukca yiiksektir.

Geng profesyonellerin bilingli ve agkin bir

varligin mevcudiyetine inandiklari, ancak
dinler konusunda belirli bir inan¢ ¢ergevesi
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ortaya koymadiklar1 sdylemler, Bilingli Bir
Varligin Tasarimlaryyiz kodu altinda siniflan-
dirtlmistir. Belirli bir perspektiften bir dine
inantyor olsalar dahi, inandiklar1 dinin tiim
ogretilerini biitiinliyle kabul etmemekte, dini
pratikleri glinliik yasamlarina yansitmamak-
ta veya inanglarini igsellestirmekte giicliik
¢cekmektedirler. Burada dikkat edilmesi gere-
ken diger bir 6nemli husus da katilimcilarin
felsefi®* yaklagimlardan hareketle varligin
kaynagina yonelik diisiincelerini sekillen-
direbildikleridir.

Geng profesyonellerin varolusun kaynagina
iliskin yaklagimlar1 incelendiginde, bazi kati-
limcilar tarafindan Bilimsel ve Rastlantisal
bir ¢cergevenin benimsendigi goriilmektedir.
Varolusun bilingli bir yaratictya ya da askin
bir varliga dayandirilmadigi, bunun yerine
doga bilimleri, biyolojik siiregler ve evrim-
sel mekanizmalar baglaminda ele alindig1
gozlemlenmektedir. Bu perspektif dogrultu-
sunda, bireylerin dogustan gelen bir anlam ya
da amag tasimadigi, ancak zaman igerisinde
biling kazandiklarinda kendi anlamlarini insa
edebildikleri ifade edilmektedir. Varolussal
sorulara verilen bu tiir yanitlar, bireylerin
dini ya da metafizik a¢iklamalardan uzak
durarak, insanin 6znel deneyimleri ve biligsel
gelisimi ¢ergevesinde anlam iiretme kapasi-
tesine vurgu yaptigini gostermektedir.

Calismaya katilan geng¢ profesyonellerin
varolusun kaynagina iliskin yaklasimla-
rinda belirsizligin 6nemli bir rol oynadigi

62  Kiiresellesme ve sosyal degisimler, toplumlarda
sosyal bilinci artird1 ve dogu felsefeleri ile dine olan
ilgiyi artird1

C. L. Jurkiewicz, ve Massey, T. K., “What Motiva-
tes Municipal Employees: A Comparison Study of
Supervisory vs. Non-Supervisory Personnel.” Pub-
lic Personnel Management, 26(3), (1997):367-377.
https://doi.org/10.1177/009102609702600306

Richard B. Brandt, Facts, values, and morality.
(Cambridge University Press, 1996).

Daryl Koehn, “What can Eastern philosophy teach
us about business ethics?” Journal of business ethi-
¢s 19.1 (1999), 71-79.
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goriilmektedir. Bazilari, varolusun kdkenine
dair kesin bir bilgiye ulasmanin imkansiz
oldugunu diisiinerek bu konuyu biligsel sinir-
larin 6tesinde bir mesele olarak ele almakta,
kimileri ise heniiz aray1s siirecinde oldukla-
rin1 ifade etmektedir. Kimi bireyler, varolusu
“mutlak bir bilinmezlik” olarak degerlendirir-
ken, bazilar1 ise bu soruya yonelik ilgisiz bir
tutum sergileyerek, kisisel ve tarihsel zaman
algisinin sinirlari i¢inde varoluslarini anlam-
landirmaya calismaktadir.

Bazi katilimcilarin varolusun kaynagina ilis-
kin yaklagimlarinda, “Allah inanci ve dini
referanslar” temel bir ¢er¢eve olarak One
cikmaktadir. Inanca dayali bu perspektif,
bireylerin dini 6gretileri, kutsal metinleri ve
kisisel manevi deneyimlerini, varoluslarini
anlamlandirmada belirleyici unsurlar olarak
ele aldiklarin1 gostermektedir.

Bireylerin derinlemesine miilakatlarda dini
kimliklerini ifade etme konusunda daha tem-
kinli davrandiklari, sosyal arzu edilebilirlik
yanliliginin “dindar olarak tanimlanmak iste-
meme” yoniinde oldugu ve dini konular hak-
kinda net bir sdylem gelistirememenin verdigi
belirsizlik nedeniyle bu alanda konusmaya
daha az istekli olduklar1 diistiniilmiistiir. Bu
durum Z kusaginin dini inanglarini kurum-
sal cergevelerden bagimsiz, daha bireysel bir
diizlemde deneyimleme egilimi gostermesiy-
le de agiklanabilir. Kiiresellesme ile bilim ve
teknolojideki ilerlemeler, Z kusaginin birey-
sel olusu ve kurumsal yapilara olan mesa-
fesi, dindarlik algisini1 da sekillendirmekte
ve geleneksel dini kategorilerle tam olarak
ortligmeyen yeni inang pratiklerinin ortaya
¢ikmasina neden olmaktadir.

5.2. Hayatimin Amaci

Geng profesyonellerin derin miilakat sira-
sinda ortaya koyduklar1 hayatin anlamina
kars1 deneyimsel yaklasimlari; hayatin ama-
cimin olmadigi fakat hayat yolculugundan bir
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anlam ve amag insa edilebilecegi yoniinde-
ki yaklasimin yani sira ickin ve deneyimsel
amaglar, sosyal amaglar ve askin ve dene-
yimsel amaglar olarak alt kategorilere ayris-
tirtlmastir.

Geng profesyonellerin bir kism1 hayatin bir
amacinin olmadigindan, yasanan omiir ile
bunun imar edilebileceginden bahsederken
bir kismi ise aslinda hayat amacinin bulunan
degil her zaman aranan bir sey oldugu hatta
hayatin amacinin aramanin kendisi oldugu-
na deginmislerdir. Bazilari, bireyin yasam
amacini bilmemesinin veya bunu hi¢ sorgu-
lamamasinin eksiklik olarak degerlendiril-
memesi gerektigini vurgularken, bazilari ise
hayatin anlamin1 ancak anlik deneyimlerde
ve giindelik mutluluklarda bulduklarini dile
getirmektedir.

Bu sdylemler, modern bireyin varolugsal
sorgulamalar karsisinda giderek daha ¢ok
bireysel ve goreceli yaklasimlar gelistirdigini
gostermektedir. Ozellikle Z kusag1 baglamin-
da ele alindiginda, ¢alismamiza katilan birey-
lerin bir kism1 i¢in yasam amacinin, bireyin
Oznel algis1 dogrultusunda sekillendigi ve
kurumsal ya da metafiziksel ¢ercevelerle
tanimlanmadig1 anlagilmaktadir. Bununla
birlikte, bazi katilimcilarin bu konuda hig
diistinmediklerini veya diistinmeye ihtiyag
duymadiklarini ifade etmeleri, gliniimiiz
geng profesyonellerinin varolussal sorulara
yonelik ilgisinin bireysel hayat dinamiklerine
ve yasam pratigine bagl olarak degisebile-
cegini gostermektedir.

Ozellikle bireysel deneyimlerin ve dznel far-
kindaligin 6n plana ¢iktig1 yaklasimlarda,
geleneksel teleolojik anlatilardan uzakla-
sarak, yasamin anlaminin birey tarafindan
insa edilen dinamik bir siire¢ oldugunu gos-
termektedir. Bu dogrultuda, hayat amaci-
nin 6zlinde “bulunan” degil, “aranan” bir
olgu olarak kavramsallastirildigi, dolayi-
styla bireylerin anlam arayisinin kendisinin
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varolusu degerli kilan temel unsur oldugu
sonucuna ulagilmaktadir.

Miilakat verileri incelendiginde, geng pro-
fesyonellerin varoluslarini anlamlandirma
stirecinde kendini gergeklestirme ve 6zgiin
bir kimlik inga etme kavramlarinin merkezi
bir yer tuttugu goriilmektedir. Katilimcilar,
tutkularin bireyin yasam amaciyla dogru-
dan iliskili oldugunu, hatta hayatin anlamini
icsellestirme siirecinde belirleyici bir faktor
olarak one ¢iktigini vurgulamaktadir.

Miilakat verileri, Z kusaginin yasam amaci-
n1 bireysel mutluluk ve sosyal iligkilerle de
biitlinlestirdigini gosteren bulgular da icer-
mektedir. Bireylerin hayat amaclarini mut-
lulukla iliskilendirmesi, geleneksel basari
ve statli odakli yasam hedeflerinden farkli
olarak, daha deneyimsel ve duygusal tatmi-
ne dayali bir anlam iiretme siirecine isaret
etmektedir.

Ayrica ¢alismamiz geng profesyonellerin bir
kisminda ise hayat amacini, kisisel basari,
hayallerin gergeklestirilmesi ve kalic1 bir iz
birakma arzusu c¢er¢evesinde sekillendirdi-
gini gostermektedir. Hayat amacinin sosyal
fayda etrafinda sekillendirerek insanlara
faydali olma ve etki yaratma (influence)
istegi 6zelinde tanimlanmasi, Z kusaginin
tipolojik ozellikleriyle paralellik gostermek-
te ve onlarin liderlik, yonlendirme ve degi-
sim yaratma isteklerini 6ne ¢ikarmaktadir.
Bireylerin, topluma olan katkilarini kendi
varolussal tatminleriyle iliskilendirmele-
ri, geleneksel bireysel basar1 anlayisindan
farkl olarak, daha iliskisel ve kolektif bir
anlam {liretme siirecine igaret etmekle birlik-
te kusagin aktif edilgen, konforuna diigkiin,
duygusal olarak kirilgan yapist ve yiiksek
bireyselligi, bu potansiyelin yagam pratikle-
rine yansimasini dénemli 6l¢iide etkileyecegi
distiniilmektedir.

Miilakat verileri, katilimeilarin bir kisminin
calisma ve tiretkenligi varolussal anlam ara-
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yislarinin unsurlari arasinda gordiiklerini de
ortaya koymaktadir.

Son olarak katilimecilarin bir kisminin hayat
amaglarini varoluslarinin ontolojik derinligi
ve deneyimsel farkindalik iizerinden anlam-
landirmaya ¢alistiklarini da géstermektedir.
Katilimcilarin, yasami sadece biyolojik bir
stireg olarak degil, i¢sel huzur, varlikla kuru-
lan bag ve insanin kendini agsma kapasitesi
cercevesinde ele aldiklar diisiiniilmektedir.

5.3. Benim icin Maneviyat

Calismamizda katilimcilarin bir kismi mane-
viyati din ile iligkilendirirken énemli bir
kism1 da maneviyatin din ile iliskili olma
zorunlulugunun olmadigini belirtmislerdir.

Katilimcilarin arasinda neredeyse mutabakat
sagladiklar1 bir diger konu ise maneviyat-
lar1 ile kendi varliklarina bigtikleri anlam
ve amag arasinda bir bag olduguna yonelik
giiclii inanglaridir. Katilimcilar bu durumu,
“Maneviyatim ile Varligimin Anlam ve
Amaci Baghdir” seklinde dile getirmisler ve
maneviyatin bireyin varliginin anlami-mana-
st arasinda bir bag veya bu anlamin ve dege-
rin yaratilmast durumu olarak tarif etmeye
calismislardir. Maneviyat bireyler i¢in deger
yaratma, anlam iiretme ve varolusu sekillen-
dirme silireglerinin temelini olusturan ¢ok
boyutlu bir kavram olarak degerlendirilmistir.

Calismamizin katilimcilar1 arasinda manevi-
yatin ilham kavrami {izerinden sanatla olan
ontolojik iligkisine deginilmistir. Literatiirde
bu perspektiften maneviyat tanimlarina da
rastlanmaktadir.®

Katilimcilarin maneviyat tarifleri dikkatli
bir sekilde analiz edildiginde, maneviyati
“ickin bir kapasite” olarak tarifleyenlerin
ozellikle vicdani kapasite ve igsel rahatlik

63  F. Vaughan, & Walsh, R. “The art of transcendence:
An introduction to common elements of transperso-
nal practices.” The Journal of Transpersonal Psy-
chology, 25(1), (1993): 1-9.
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(huzur), igsel bir gii¢ (kudret) ve kendini
asma hali, erdemli davranislar (iyilik, vefa,
anlayis, paylasim ve fedakarlik gibi) ve duy-
gusal yogunluk ve tamlik tizerinden hareket
ederek igkin bir kapasiteye isaret ettikleri
dikkat cekmektedir.

Askin bir kapasite olarak maneviyati tarif
eden katilimcilarin ise maneviyati kisinin
kendi sabit hakikati ve/veya yaratict ile
olan bag tizerinden tarif ettigi gorilmiistiir.
Maneviyat, bireyin degisken ruh hali ve dig
etkenlerle sekillenen yasam deneyimlerin-
den farkli olarak, varolussal olarak kaynagini
aldig1 ve ayn1 zamanda ulasmaya ¢alistigi
sabit bir hakikat alan1 ile ilgili goriilmekte; bu
baglamda, kisinin nihai anlamlandirma stire-
cini yonlendiren temel bir referans noktasi
islevi gormektedir. Katilimci ifadeleri, mane-
viyatin sabit hakikat/yaratic1 ile olan ontolojik
bag lizerinden tanimlandigini ve bireyin igsel
anlam arayisinda askin bir varliga yonelme
egiliminde oldugunu gdstermektedir.

Nitel analiz ¢alismasina katilan 34 geng pro-
fesyonelin, varolusun rastlantisal oldugunu
ve doga bilimleri ¢ergevesinde aciklanmasi
gerektigini savunan katilimcilar da dahil
olmak iizere, maneviyat tarifleri incelendi-
ginde tiim tariflerin pozitif igerikli oldugu
goriilmiistiir. Askin ve bilingli bir varligin
varolusa ickinligi bakimindan meseleyi ele
alan zihinler i¢in bunu anlamak gérece daha
kolaydir. Bir katilimcinin asagidaki ifadesi
bu konuda olduk¢a anlamlidir:

“Acikcast bu biraz seyle ilgili. Yani biraz
ben de felsefe okuyorum, Spinoza vs. En
basta hani ben varim. Sebebi ne? Nasil var
oldum? Orada Spinoza kendi tanrisini o
kadar ¢ok yiiceltiyor ki aslinda o tanrinin
iiriinleri de ¢ok yiice hale geliyor. Birbiriyle
cok iligkili. Burada kendi yiice olunca ken-
di bu sorular1 sorabilecek bir diizeye geli-
yor. O yiizden ben ¢ok degerliyim durumu-
na geliyor aslinda. Ben de ben varsam ¢ok
anlamli ve etkili bir sebep i¢in varimdir. Bu
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0z giivenle yola ¢iktigim i¢in benim inang-
larim yiiksek dedim ¢iinkii bagliligim daha
yiiksek oluyor aslinda. Kendimi degerli
hissediyorum ¢iinkii.” E25 26

Diger yandan nitel analizde rastlantisallik
tizerinden varligint konumlandirmis veya
deist goriise sahip katilimcilarin varlik
amaglar1 ile maneviyatlar1 arasinda bir bag
kurduklar1 bulgulanmistir. Korelasyon ana-
lizinde bu konudaki iki taniml1 soru arasinda
da bir korelasyon goriilememistir. (r = 0.078,
p = 0.479) Yani, konuyla ilgili daha detayli
arastirmalara ihtiya¢ duyulmakla birlikte,
dini inang ile bag kurma arasinda bir kore-
lasyonun ¢ikmadigini sdylemek miimkiindiir.
Bunun nedeni, ger¢ekte daha fazla katilim-
cinin zihninde maneviyatin dinden bagimsiz
veya daha kapsayici bir alan olarak degerlen-
dirilmesi olabilir mi? ileride daha kapsamli
bir sekilde karma metotlarla calisilarak bu
konun daha derinlemesine arastirilabilecegi
diistiniilmektedir.

Uzerinde ¢alisilmas1 dnemli olabilecek diger
bir ¢ikarimimiz ise geng profesyonellerin
maneviyati, bireyin varolussal anlam aray1-
sin1 slirdiiriilebilir kilmak ve ayn1 zamanda
hayat anlamini (mana) sekillendirdigi, gidil-
mesi gereken yon ve gidilen yon arasindaki
icsel tutarlilig1 saglamak adina hayatin anla-
mina/amacina hizmet eden bir mekanizma
olarak konumlandirmasidir. Bu durum 6zel-
likle bugiiniin genglerinin (6zellikle Z kusagi
ve sonrakiler) stirekli ¢coklu kimlikler arasin-
da gidip geliyor olmasi (¢cevrimici avatarlar,
isyerindeki roller gibi) hepsinin ayn1 anda
var oldugu ama birbiriyle tam Ortlismiiyor
oldugu bir gerceklikte 6nem tasimaktadir.
Maneviyat artik sadece tek bir “yiiksek haki-
kat”e yonelis degil, bireyin parcali benlikle-
rini birbirine baglayan ve onlarin arasinda
tutarlilik, uyum ve akis saglayarak yasami
anlamdirabilmesine alan agan ontolojik bag
ozelligiyle 6nlimiizdeki donemlerde daha 6n
plana ¢ikabilecegini diistindiirmektedir.
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5.4. Sonuclari Otesinde Tartismalar
ve Gelecek Yonelimler

Calismamizda katilimcilar, maneviyatin,
bireyin anlam, amag ve deger liretme siireg-
lerinde temel bir referans noktasi islevi gor-
diiglinti vurgulamiglardir. Din ile iligkili veya
bagimsiz olarak tanimlansa da maneviyatin,
bireyin varolussal biitlinliiglinii, ¢oklu kimlik-
leri arasinda kurdugu i¢sel bagi ve yasaminin
yOniinii tayin eden bir “hakikat alan1”n1 tem-
sil ettigi gortilmiistiir. Katilimcilar arasinda
sanatla, hakikat/yaratici ile ve bireysel varlik
deneyimleriyle kurulan farkli ama birbirini
tamamlayan maneviyat tarifleri, bu kavra-
min ¢ok boyutlulugunu ortaya koymaktadir.
Ozellikle geng profesyonellerin, varoluslarini
rastlantisallik ya da doga bilimleri izerinden
konumlandirsalar dahi maneviyatla hayati
yasami1 anlamlandirma sekilleri ve amaglari
arasinda bir bag gordiikleri bulgusu, mane-
viyatin fizik ve metafizik bir alanla sinirli
olmaktan daha kapsayici bir islev tistlendigini
gostermektedir.

Giincel teknoparadigmalar® (biyoteknoloji,
nano-teknoloji, dijitallesme, yapay zeka, XR)
insan—hayvan—madde ve gerceklik—diizen-
lenmis ger¢eklik sinirlarini1 yakinsarken
VUCA ortam1 sinirlar arasindaki gegisleri
hizlandirmakta ve sinirlar1 gegirgenlestir-
mekte; kimligi ¢oklu platformlarda, boliin-
miis ve hizla degisen rollerde deneyimle-
meyi tesvik ederken insan denen sistemin
¢ozlilme/dagilma riskini artirmaktadir. Diger
yandan yakinsama (convergence), yalniz-
ca teknolojiyle maddi olanin degil, varolus
katmanlarinin da st diizey orgiitlenmelerde
birlesmesidir. Calismanin bulgulari, askin
olanla kurulan bagin (hakikatle/yaraticiyla
iliski, estetik tecriibe, ilham, anlam—amag

64  Teknolojik degisimler, sadece tiriinlerin ve siiregle-
rin teknik 6zelliklerinde degisime neden olmamak-
ta; toplumun biitiin alanlarinda dontisiimlere yol
acmakta ve Zamanin Ruhunu-Zeitgeist olusturan
o6nemli bir parametre haline dontigmektedir. (Fre-

eman ve Perez 1988: 47)
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insas1) ickinlestirilerek giindelik yasama
tagindiinda tutarhilik iiretici bir islev gordii-
glinl diistindiirmektedir. Bu ickinlestirilmis
askinlik, kimlik dokusunu saglamlastirarak
aidiyeti slirdiirlir; boylece mikro (birey) ve
makro (toplum/ekosistem) diizeylerde sistem
stirdiirtilebilirligine katki verebilir.

Dolayisiyla maneviyatin gelecekte, yalnizca
ickin bir kapasite ve/veya agkin bir hakikate
yonelis degil; ayn1 zamanda hem ekolojik,
teknolojik ve toplumsal yakinsama c¢agin-
da bireyin parcali kimliklerini birbirine
baglayan, maddi ve dijital formlar arasinda
boliinmiis, dagilma riski tastyan varligini
bir arada tutan hem de yasama biitiinliik
ve istikamet kazandiran ontolojik bir ag
boyutu olarak tecriibe edilip edilemeyecegi
gelistirilecek Olciilebilir gostergelerle sinan-
malidir. Bu amagla “ontolojik ag biitiinlii-
gli” (anlam—amag netligi, deger tutarliligi,
askinlik—igkinlik entegrasyonu), “yakinsama
maruziyeti” (biyomedikal/dijital miidahale-
ler, coklu kimlik/rol yogunlugu) ve “kimlik
parcalanmas1/6z-tutarlilik” (anlati stirekliligi,
platformlar arasi1 benlik uyumu) i¢in 6lgek
ve endekslerin gelistirilmesi; bu degisken-
ler arasinda aracilik/diizenleyicilik iliskile-
rini test eden boylamsal ve karma yontemli
tasarimlar (nitel benlik hikayeleriyle nicel
modellemenin yakinsak kullanimi) gelecek
calisma ufkunda 6nemli olabilir. Farkli sektor
ve kusaklarda karsilastirmali 6rneklemlerle
genellenebilirlik degerlendirilmeli; bulgu-
larin, egitim—saglik—dijital etik alanlarinda
kisi-merkezli miidahalelere ve politika tasa-
rimlarina taginabilir bir noktaya getirilmesi
hedeflenebilir.

5.5. Stratejik Yonelimler ve Orgiitsel
Gelisim I¢in Cikarimlar

1.  Kurumsal deger sistemlerinin yeniden
insasi, bireysel anlam arayisi ile uyumlu
hale getirilmelidir.
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2. Calisan deneyimi tasarimlari, manevi
ihtiyaclar1 gdzeten bir ¢ercevede genis-
letilmelidir.

3. Liderlik yaklasimlari, sadece perfor-
mans odakl1 degil, manevi rehberligi de
kapsayan “hizmetkar liderlik” ve “otan-
tik liderlik” modellerine evrilmelidir.

4.  Manevi zeka (Spiritual Intelligence —
SQ) gelisimini destekleyen egitimler,
organizasyonel gelisim programlarina
entegre edilmelidir.

5. Kurum kiiltiirii, psikolojik giivenligin
yani sira, igsel biitiinliik ve topluluk
duygusunu destekleyen yapilarla des-
teklenmelidir.

Kaynaklar

Aksu, M. “Z Kusagi Universite Son Sinif
Ogrencilerinin Cinsiyetlerine Gore Caligma
Yasamindan Beklentileri.,” Marmara
Universitesi Kadin ve Toplumsal Cinsiyet
Arastirmalart Dergisi 6, 2 (2022): 55-103.

Andheska, H. vd. “Writing Motivation and The
Ability in Writing a Research Proposal of
Generation Z Students Based on Cognitive
Style.” Journal for the Education of Gifted
Young Scientists 8, 1 (2020): 87-104.

Asik, N., “X ve Z Kusag1 Tiiketicilerin Yiyecek
Tercihlerini Etkileyen Faktorler.” Journal
of Tourism and Gastronomy Studies 7, 4
(2019): 2599-2611. https://doi:10.21325/jota-
2s.2019.489.

Avci, H. vd. “A Systematic Review of Social
Media Use and Adolescent Identity
Development.” Current Psychology, 2024.
https://doi.org/10.1007/s12144-024-06642-3.

Brandt, Richard B. Facts, Values, and Morality.
Cambridge: Cambridge University Press,
1996.

Casin, S. ve M. Sahin. “Isyerinde Z Kusagini
Anlamak ve Yonetmek”. PAUSBED, 58
(2023): 227-244.

91

Cetin, C. ve S. Karalar. “X, Y ve Z Kusagi
Ogrencilerin Cok Y&nlii ve Sinirsiz Kariyer
Algilar1 Uzerine Bir Arastirma”. Yonetim
Bilimleri Dergisi 14, 28 (2016): 157-197.

Chen, Z. “Dijital Yerli Kusaginin Deneyim
Arayist: Siklikla Yenilik Thtiyac1.” Journal
of Global Youth, 2020, https://doi:10.11111/
jgy.2020.03.

Chomsky, Noam. On Nature and Language.
Cambridge: Cambridge University Press,
2002.

Cook, C. C. H. “Addiction and Spirituality.”
Addiction 99, 5 (2004): 539-551.

Corner, P. D. “Workplace Spirituality and
Business Ethics: Insights from an Eastern
Spiritual Tradition.” Journal of Business
Ethics, 85 (2009): 377-389.

Cousins, E. “Preface.” In Christian Spirituality:
Origins to the Twelfth Century. Eds. Bernard
McGinn vd. XI-XV. New York: Crossroad,
1996.

Cross, F. L., and E. A. Livingstone (Eds.). “The
Oxford Dictionary of the Christian Church
(3rd ed.)”. Oxford: Oxford University Press,
1997.

Database Earth. “Total Fertility Rate by Country
in 2023 (World Map).” Erisim tarihi 14
Agustos 2025. https://database.earth/popu-
lation/fertility-rate/2023.

Delgada, C., “A Discussion of the Concept of
Spirituality.” Nursing Science Quarterly 18
2 (2005): 157-162.

Deloitte. “2023 Global Human Capital Trends:
New Fundamentals for A Boundaryless
World.” Deloitte Insights. January 9, 2023.
Erisim tarihi 15 Agustos 2025. https://www.
deloitte.com/us/en/insights/topics/talent/
human-capital-trends/2023.html.

Demir, Talip. “Kutsal Olan Her Sey Buharlastyor
mu? Z Kusaginin Deger Yoneliminde
Transhiimanist izler.” Marifetname 9, 1
(2022): 111-139. https://doi.org/10.47425/
marifetname.vi.1013163.



GENC PROFESYONELLERIN (Z KUSAGI) MANEVIYATA YAKLASIMLARININ
VARLIK, ANLAM VE AMAC BOYUTLARIYLA BIRLIKTE KESFEDILMESI UZERINE BiR SAHA CALISMASI

DHL. “DHL Global Connectedness Index.”
Delivered. Mart 2023. Erisim tarihi 17
Agustos 2025. https://www.dhl.com/glo-
bal-en/delivered/global-trade/global-conne-
ctedness-index.html

Dubai Future Foundation. “10 Megatrends Shaping
Our Future in 2023.” February 2023. Erisim
17 Agustos 2025. https://www.dubaifuture.
ae/wp-content/uploads/2023/02/10-Megat-
rends-Shaping-Our-Future-Eng.pdf.

Duftfy, R. D., L. Reid and B. J. Dik, “Spirituality,
Religion and Career Development:
Implications for the Workplace,” Journal of
Management, Spirituality & Religion 7, 3
(2010): 209-221.

Diizgiiner S. “Maneviyat Algisi ve Digerkamlikla
Iliskisi: Kan Bagis1 Orneginde Tiirkiye
ve Amerika Karsilastirmali Nitel Bir
Arastirma”. Doktora Tezi, Necmettin
Erbakan Universitesi Sosyal Bilimler
Enstitiisii Felsefe ve Din Bilimleri Ana Bilim
Dal1 Din Psikolojisi Bilim Dali, 2013, Konya.

Elkins, N.D. vd. “Toward a Humanistic-
Phenomenological Spirituality: Definition,
Description, and Measurement,” Journal of
Humanistic Psychology 28, 4 (1988): 5-18.

Fromm, Erich. The Sane Society. New York:
Rinehart, 1955.

Gabrielova, K. ve , A. A. Buchko. “Here Comes
Generation Z: Millennials as Managers.”
Business Horizons 64, 4 (2021): 489-499.
https://doi.org/10.1016/j.bushor. 2021.02.013.

Granic, 1., A. vd. “Beyond Screen Time: Identity
Development in the Digital Age.” Psychological
Inquiry 31, 3 (2020): 195-223. https://doi.org
/10.1080/1047840X.2020.1820214.

Gross, Z. “Spirituality, Contemporary Approaches
to Defining,” Encyclopedia of Religious and
Spiritual Development. Eds. E. M. Dowling
and W. G. Scarlett. Thousand Oaks, London,
and New Delhi: Sage Publications, 2006.

Hendratmoko, and E. V. Mutiarawati, “The
Significant Impact of Workplace Environment
on Gen Z Performance in Indonesia.” Jurnal

92

Manajemen, 1 (2024): 28—41. https://doi.
org/10.46806/jm.v1311.1096.

Hill, P. C. and G. S. Smith. “Coming to Terms with
Spirituality and Religion in the Workplace,”
in Handbook of Workplace Spirituality and
Organizational Performance. Eds. Giacalone,
R.A., C.L. Jurkiewicz. New York: Routledge,
2010.

International Organization for Standardization
(ISO). ISO 26000:2010 — Guidance on Social
Responsibility. Geneva: 1SO, 2010.

Ipsos. A New World Disorder? Navigating a
Polycrisis: Global Trends 2023. February
2023. Erigim tarihi 14 Agustos 2025. https://
www.ipsos.com/sites/default/files/2023-Ip-
sos-Global-Trends-Report.pdf.

Jurkiewicz, C. L. ve T. K. Massey. “What
Motivates Municipal Employees: A
Comparison Study of Supervisory vs. Non-
Supervisory Personnel.” Public Personnel
Management, 3 (1997): 367-377. https://doi.
org/10.1177/009102609702600306.

Koehn, Daryl. “What Can Eastern Philosophy
Teach Us About Business Ethics?” Journal
of Business Ethics, 1 (1999): 71-79.

Kubbealt1 Lugati, “Mana”. Erisim tarihi
02.12.2023.

Kuckartz, U. and S. Rédiker. Analyse Qualitativer
Daten mit MAXQODA: Text, Audio und Video.
New York: Springer, 2019.

Leech,N. L., and A. J. Onwuegbuzie. “A Typology
of Mixed Methods Research Design.” Qual
Quant, 43 (2009): 265-275.

Lincoln, Y. S., and E. G. Guba. Naturalistic
Inquiry. London: Sage Publications, 1985.

Maloni, M., M. S. Hiatt. and S. Campbell.
“Understanding the Work Values of Gen Z
Business Students.” The International Journal
of Management Education, 3 (2019): 1-13,
doi: https://doi.org/10.1016/j.ijme.2019.100320.

Mannheim. K., The Problem of Generations,
Essays on the Sociology of Knowledge.
Londra: Routledge Publishing, 1952.



PINAR ERSOY OZDOGRU, HATICE DIiLEK GULDUTUNA

McKnight, R. “Spirituality in the Workplace,”
in Transforming Work. Ed. J. D. Adams.
Virginia, Miles River Press, 1984.

Mhatre, G. Snehal, and K. Nikhil Mehta. “A
Review of Workplace Spirituality: Identifying
Present Development and Future Research
Agenda.” Management Research Review 46,

9 (2023): 1185-1206.

Miller, W.R. and C. E. Thoresen. “Spirituality,
Religion, and Health,” American Psychologist,
1 (2003): 25-35.

Morse, J. M. “Strategies for Sampling.” Qualitative
Nursing Research: A Contemporary
Dialogue, 3 (1991): 145-153.

Nasr, S. H., Introduction. Islamic Spirituality:
Foundations. Editor: Nasr, S. H. London:
Routledge, 1987.

Ongoren, R. “Tasavvuf™. Tiirkiye Diyanet Vakfi
Islam Ansiklopedisi, 40, 2011, 119-126.

Peck, L. R., vd. “The Latent and Sequential Costs
(and Benefits) of Being Low Income: New
Insights About Employment for Poverty
Measurement.” Journal of Policy Practice,
1 (2008): 23-41.

Project Management Institute (PMI). “Talent Gap:
Ten-Year Employment Trends, Costs, and
Global Implications.” Career Central, 2021.
Erigim tarihi 15 Agustos 2025. https:/www.
pmi.org/learning/careers/talent-gap-2021.

Seemiller, C., and M. Grace, Generation Z Goes
to College. New Jersey: John Wiley & Sons,
2016.

Smith, J. A. ve Osborn, M., “Interpretative
Phenomenological Analysis,” in Doing Social
Psychology Research. Ed. G. M. Blackwell.
229-254. Malden: The British Psychological
Society and Blackwell Publishing, 2004.

Sobers, Rob. “157 Cybersecurity Statistics and
Trends [updated 2024].” Varonis Blog. Son
glincelleme 13 Eyliil 2024. Erisim tarihi 17
Agustos 2025. https:/www.varonis.com/
blog/cybersecurity-statistics.

Statista. “Statistics.” https://www.statista.com/
statistics. Erigim tarihi 14 Agustos 2025.

93

Tapscott, D., Grown Up Digital: How the Net
Generation Is Changing Your World. Boston:
McGraw-Hill Education, 2009.

The Investopedia Team. “Environmental,
Social, and Governance (ESG) Investing:
What It Is & How It Works.” Investopedia.
Gilincellenmis 19 Agustos 2025. Erisim tarihi
3 Eyliil 2025. https:/www.investopedia.com/
terms/e/environmental-social-and-governan-
ce-esg-criteria.asp.

Torocsik, Maria vd. “How Generations Think:
Research on Generation Z”. Acta Universitatis
Sapientiae, Communicatio 1 (2014): 23-45.

Tulgan, B., “Meet Generation Z: The Second
Generation Within the Giant ‘Millennial’
Cohort.” Rainmaker Thinking, 125 (2013):
1-13.

Tirk Dil Kurumu Giincel Tiirk¢e Sozlik,
“Maneviyat”. Erisim tarihi 18.12.2023.

Twenge, J. M., “I-nesli: Bugiiniin “Siiper
Baglantili” Gengleri Neden Bu Kadar
Duyarsiz, Hosgoriili Ama Daha Mutsuz
ve Erigkin Olmaya Hi¢ Hazir Degil ve Bu
Bizim I¢in Ne Anlama Geliyor?” Cev. Orhan
Giindiiz. Istanbul: Kakniis Yayinlar1, 2018.

Twenge, Jean M., vd. “Generational and Time
Period Differences in American Adolescents’
Religious Orientation, 1966-2014.” PLOS
ONE 10, 5 (2015): e0121454. https://doi.
org/10.1371/journal.pone.0121454.

United Nations Department of Economic and
Social Affairs. “The 17 Goals”. https://sdgs.
un.org/goals. Son erisim tarihi: 21.08.2025.

UN Trade and Development (UNCTAD). “Total
and Urban Population.” UNCTAD Data Hub —
Data Insights. Son giincelleme 11 Eyliil 2024.
Erisim 14 Agustos 2025. https://unctadstat.
unctad.org/insights/theme/256.

Vaughan, F., & Walsh, R. “The Art of
Transcendence: An Introduction to Common
Elements of Transpersonal Practices.” The

Journal of Transpersonal Psychology, 1
(1993): 1-9.



GENC PROFESYONELLERIN (Z KUSAGI) MANEVIYATA YAKLASIMLARININ
VARLIK, ANLAM VE AMAC BOYUTLARIYLA BIRLIKTE KESFEDILMESI UZERINE BiR SAHA CALISMASI

Wakefield, G. S., “A Dictionary of Christian
Spirituality”. (London: SCM, 1988).

We Are Social, and Meltwater. “Digital 2024:
Global Overview Report.” DataReportal —
Global Digital Insights. January 31, 2024.
Erisim 15 Agustos 2025. https:/datarepor-
tal.com/reports/digital-2024-global-over-
view-report.

Weir, K. “The Risks of Earlier Puberty.” Monitor
on Psychology, 3 (2016): 41-44.

World Economic Forum. The Future of Jobs
Report 2023. Geneva: World Economic
Forum, 2023. PDF. Published April 30,
2023. ISBN 978-2-940631-96-4. Erisim 14
Agustos, 2025. https:/www3.weforum.org/
docs/WEF Future of Jobs 2023.pdf

World Economic Forum. Global Cybersecurity
Outlook 2024. Geneva: World Economic
Forum, 2024. PDF. Erisim 14 Agustos 2025.
https:/www3.weforum.org/docs/ WEF _
Global _Cybersecurity Outlook 2024.pdf.

Zinnbauer, B. J. and K. I. Pargament.
“Religiousness and Spirituality,” in Handbook
of the Psychology of Religion and Spirituality.
Eds. Paloutzian, R. F. and Parks, C. L. New
York: The Guilford Press, 2005.

Zohar, D. and 1. Marshall. Spiritual Intelligence:
The Ultimate Intelligence. New York:
Bloomsbury, 2000.

94



Ozgiin Derleme Makale ve Yazilar

Review Articles & Essays






Abdullah Efendi’nin Riiyalarrnin
Nefs ilmi Zaviyesinden Miitalaasr*

Abdullah Efendi’s Dreams:
An Inquiry from the Perspective of the Science of the Soul

Derya KILICKAYA**

Ozet

“Nefs ilmi”, Dr. Mustafa Merter tarafindan gelistirilerek ortaya konmus bir yaklasim olup giiciinii biiytik
bir oranda tasavvuftan almaktadir. Kadim tasavvuf o6gretileri ile dinamik psikolojiye 6zgii bazi temel
kavramlarin sentezinden meydana getirilmis olan bu yaklagimda nefs, sembolik olarak idarecisi ve yasalari
olan bir iilke gibi anlatilir. Tasavvufa gore, nefs hicbir zaman 6lmez ancak ona dizgin vurulabilir. Allah1
bilmek ve Allah’la olmak i¢in yaratilan insan1 anlayabilmek ise “nefs”i bilmekten gecer. Merter’e gore
nefs, ilahi kokenli, akilli yasalar tarafindan yonetilen, kendi kendini diizeltme potansiyeli tagiyan, yari
bagimsiz bir sistemdir. Tasavvufun bakis acistyla insana yaklasan “nefs ilmi”, su anda yirmi bes yillik
seriiveninin en kdmil dénemini yagamaktadir. Bu yazinin amaci ise Ahmet Hamdi Tanpinar’in, 1941
senesinde yayimlanan Abdullah Efendi’nin Riiyalar: isimli hikayesini, bu yaklagimin temel kavramlari ve
incelikleri tizerinden degerlendirmeye calismaktir. Riiya analizine ¢ok ehemmiyet veren “nefs ilmi’nin
yaklasimindan faydalanilarak hikayedeki riiyalar ele alinmaya ¢alisilmistir. Edebiyat ve tasavvuf disip-
linlerinin harmanlandig1 bu yaziyla birlikte, edebi eserlere de “nefs ilmi” yaklasiminin penceresinden
bakilabilecegi anlatilmak istenmistir.

Anahtar Kelimeler: Nefs ilmi, Mustafa Merter, Ahmet Hamdi Tanpinar, riiya, hikaye.
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Abstract

“The science of the self” is a school developed and presented by Dr. Mustafa Merter and derives its
power largely from Sufism. In this approach, which is formed by the synthesis of ancient Sufi teachings
and some basic concepts specific to dynamic psychology, the self is symbolically described as a country
governed by a ruler with a system of laws. According to Sufism, the self never dies, but it can be reined
in. Understanding the nature of human being, who was created to know and to be with God, is possible
only by knowing the “self”. According to Merter, the self is a semi-independent system of divine origin,
governed by intelligent laws, and has the potential for self-correction. “The science of the self”, which
approaches humans from the perspective of Sufism, is currently experiencing the most perfect period of
its twenty-five-year adventure. The purpose of this article is to try to evaluate Ahmet Hamdi Tanpinar’s
story Abdullah Efendi’nin Riiyalari, published in 1941, through the basic concepts and principles of this
school. This analysis discusses the dreams in the story through the lens of “the science of the self™, a field
that attributes significant importance to dream analysis. The aim of this article, which blends literature and
Sufism, is to show that literary works can be analyzed through the framework of “the science of the self™.

Keywords: The science of the self, Mustafa Merter, Ahmet Hamdi Tanpinar, dream, story.

1. Giris

Bu yazida, Ahmet Hamdi Tanpinar’in ilk defa sinde olmak gerekir. Bu yazida, Abdullah
6 Eyliil-23 Eyliil 1941°de Tasvir-i Efkdr’in Efendi’nin Riiyalar: adli hikaye nefs ilmi

4807-4824 numaral1 niishalar1 arasinda acisindan incelenirken metne ilme’l yakin
yayimlanan Abdullah Efendi’nin Riiyalart mertebesinden bakilacaginin ve degerlendir-
isimli hikayesi, nefs ilmi agisindan degerlen- melerin bu zaviyeden yapilacaginin en basta
dirilmeye calisilacaktir. Islam diisiincesinde bilhassa belirtilmesi gerekir.

bilginin kesinlik dereceleri, ii¢ mertebede Ortaya konmast gereken bir baska husus ise
anlatilir: ilme’l-yakin, ayne’l-yakin, hak-
ka’l-yakin. {lme’l-yakin, herhangi bir seyi,

tahsilini yaparak 6grenmektir. Bu durumda, o

nefsin aslinda ne oldugu meselesidir. Bu nok-
tada, aslinda iki tiirlii nefs oldugunun bilgisi
verilmesi gerekir. Bu nefslerden bir tanesi
sey hakkinda sadece bilgi sahibi olunur ve bu insanin hakikati ve merkezi olmakla birlik-
bilgi okuyarak elde edilir. Bilginin bes duyuy-
la algilanabilir hale gelmesi, ayne’l-yakindir
(gorerek anlama, yakinlagsma). Bilgi duyular-

te, digeri ise izafi / yansima / sizofrenik bir
nefstir. Sizofrenik nefs sdyle tanimlanabilir:

la algilandig: takdirde, bu ilim zuhur eder. S1fat-1 Ilal.n ve Es;mau I-Husna terkibinden
miitesekkil varhiginin bir yansimasi olan

Ilmi hakki ile bilebilmek i¢in ise onu biz- hazlari, sehevits, benligi, gururu, kibri,

zat yasamak gerekir. Bu da, hakka’l-yakin

e o parayi, pulu, kasayi, keseyi, sani, sohreti,
mertebesidir." //mii n-nefs denen nefs ilmi,

makami, mevkiyi o izafi nefs arzu eder.

aslinda esas olarak seyr-i siilik (sistematik Fakat o senin hakikatin degildir, hakikati-
tasavvuf egitimi) esnasinda, yasanarak anla- nin yansimasidir, buharlanmasidir. Mesela
silabilecek bir ilimdir. Yani bu ilmi layikiyla sigaranin bir kendi var, bir de duman1 var,
anlayabilmek i¢in hakka’l-yakin mertebe- iste bu izafi nefs sigaranin dumani gibidir.?
1 Omer Tugrul inanger, Vakte Kars: Sézler, (Istanbul: 2 Ahmet Ozhan, Sen Bu Diinyaya Nive Geldin?, (Is-

Sufi Kitap, 2020), 16. tanbul: Turkuvaz Kitap, 2025), 16.
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Bu noktada su sorunun sorulmas: gerekir:
Psikologlarin ilgilendigi riiyalar, hangi nef-
sin gordiigi riiyalardir? Bugiin nefs ilmi ile
ilgilenen psikolog ve psikiyatrlar, danisan-
larina riiya defterleri tutturuyorlar ve giin-
delik hayatlarindaki problemleriyle riiyalar
arasinda bir iletisim bi¢imi buluyorlar. Hatta
rityalar1 bir laboratuvar olarak kullaniyorlar.
Yani insanin giindelik hayatindaki davra-
niglariyla, riiyalar arasinda bir bag oldugu-
nu diisiiniiyorlar. Iste nefs ilmi terapistleri,
hakikatin bir yansimasi olan sizofrenik / izafi
nefsin gordiigii riiyalarla ilgilenirler. Ama
bir de lediin ilminin riiya olarak aciga ¢ik-
mas1 vardir ki hakikate ait olan bu riiyalar,
ancak ehline malumdur ve ehli tarafindan
degerlendirilebilir. Bu ehil kisi ise insan-1
kamil de denen miirsidin ta kendisidir. Ahmet
Ozhan’in asagiya kisaca alinmis olan goriis-
leri, konu hakkinda fikir sahibi olmamizi
saglayacaktir:

Riiya konusu, malum, bilimde de geger.
Insanlarin fiil olarak iirettiklerinin ruh ta-
rafindan kabul edilisi / edilmeyisi, oradaki
tenakuz riiya olarak ortaya ¢ikar, dogrudur
bu. Ama bir de lediin ilminin riiya olarak
agiga ¢ikmasi vardir ki Kur’an-1 Kerim’de
Hz. Yusuf Kissasi’'nda, iki énemli yerde
iyice alt1 ¢izilen (biri zindandaki hayatin-
da, biri agabeyleriyle beraber sefere ¢ik-
madan once gordiigii, on bir y1ldizin ken-
dine secde etmesi) rilyalar, bu baska bir
seydir. Bunun diger riiya ile karistirilma-
masi lazimdir, ayn1 sey degildir. Allah’in
nefhasi olmasi itibariyle ruhun kiri olmaz.
Ruh platformunda bir zan iireterek kendi-
ni var kabul eden nefiste olur mesele. Ruh-
ta olmaz. Allah, ‘ruhumdan ruh Gftirdim’
diyor. Allah’in ruhunun temizlenmeye ih-
tiyact m1 var? Olmaz. Fakat kotiiligi em-
redici nefis dedigimiz, bu ruhun yetenek-
lerini kendine vasfederek ortada olan bir
yansima var. Sizofrenik biling de denebilir
buna. Bu yansimada sagmalik zuhur eder.
O aynada ortaya ¢ikar, nefsin at1 o aynada
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oynar. Gergek ruhta katiyen olmaz. Orasi
kaynaktir, zatiyetin kaynagidir yani. Al-
lah, ‘ruhumdan ruh tfiirdiim’ diyor. ‘Zati-
min nurunun zuhurundan yarattim’ diyor.
Ruh demek, Cenab-1 Hakk’in zatinin nu-
runun zuhuru demektir. Orada temizlen-
meye ihtiya¢c so6z konusu olmaz. Fakat,
buradan yola ¢ikarak kendini var kabul
eden bu sizofren ¢agrigim, insanin yaptigi
yanliglar bu sizofrenin aynasinda ona ikaz
olarak ¢ikar. Ibret alacak m1 almayacak mi
diye veyahut da vicdan azabi olarak ¢ikar.
Gergek ruhtan gelen bir esintidir o vicdan
azab1 da. Kendi nefsi oldugu i¢in vicdani
da yoktur onun. Fakat bagli oldugu 6zdeki
vicdan oraya da sirayet eder. Burada ne di-
yoruz biz? ‘Tamam, nefsi davraniyor ama
bir istidat var, bu aslina riicu edebilir’ diye
bir miilahaza hanesi agiyoruz orada. iste
bu akseden, kendini var zanneden, sizof-
renik, ismi var kendi olmayan seyin gor-
digi riiyalar1 psikologlar degerlendirebi-
lir. Riiyalar, sosyal alandaki yanlislar1 ve
onlarin carelerini ifade edebilir. Onlarla
imtizag¢ eder bu. Ama gercek ruhun, insa-
nin proporsiyonuna verilmis olan kismin-
daki, insanin kaderinde olan istidat, bu
riiyalarla ortaya ¢ikmaz. Onun 6zel bir sii-
ziillimi vardir, isareti vardir. O da ehline
malumdur. Onun i¢in sizofrenik veya suur
alt1 olan riiyalar elenir gider, ama bazi isa-
retler olanlar degerlendirilir ehli tarafin-
dan. Kisi, bunu kendi kendine anlayamaz.
Bu ayr1 bir meslektir ve ehli tarafindan
yiuritiilir. Yani psikologlarin ilgilendigi
riiyalar, diinya / siihud boyutundan ortaya
¢ikan seylerdir. O da zaten psikologlarin
belli birtakim metotlarla, uzmanlastiklar
alanda ilgilendikleri konulardir.?

Netice itibariyle, bu yaziya konu olan nefs
ilminin ilgilendigi riiyalarin insanin hakikati

3 Bu izah igin, Ahmet Ozhan’in “Vaktin Nakdi”
programindaki konusmasindan istifade edilmistir.
bkz. Ahmet Ozhan, “Yapilan Islerde Allah Rizasini
Gozetmenin Onemi-Vaktin Nakdi”, Vav TV Youtu-
be Kanali, 25 Agustos 2025, https:/www.youtube.
com/watch?v=Tekea3Nwtp8.
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olan nefsle degil, izafi / sizofrenik nefs ile
ilgili oldugunun en basta belirtilmesi gerekir.
Nefs ilmi terapistleri, asla miirsid-i kdmilin
yaptig1 isi yapmazlar. Dolayisiyla, onunla
ayn1 kefeye asla konamazlar.

2. Kerb/Kebed Halini Yasayan
Abdullah Efendi

Nefs ilmine gore kisi, eger list katlara dogru
bir yolculuk yapmaz, hep ayni katta kalirsa
bulundugu kata sigamaz ve bu durum “kerb”
veya “kebed” denen halin yasanmasina
sebep olur. Muhyiddin Arabi’nin Fusisii’l-
Hikem’inde “kerb”, Ismail Hakk1 Bursevi’nin
Rithu’l-Beyaninda “kebed” olarak gegen bu
durum, nefs ilmine gore depresyona sebep
olmaktadir: “Ibn Arabi burada nefesini tutan
insan benzetmesini yapar ve rahatlamanin
ancak nefes disar1 ¢iktiktan sonra miimkiin
olabilecegini sdyler”” ibn Arabi’ye gore
esma-i hiisna (sayilar1 sonsuz olan var olus
kodlarr), alt nefs mertebelerinde basing halin-
dedirler. Ontolojik yiikselme ise her insanin
derininde var olan bu basing altindaki ilahi
isimlerin tecellisi anlamina gelir. Bu isimler
hep var olmayi talep ederler. Uziintii, kaygi
ve tasa hali olan bu kerb/kebed, insanin son-
suzluga dogru tekamiil eden nefs yolculugunu
gerceklestirememesine neden olur.

Hikayemizin esas kisisi olan Abdullah
Efendi’ye ise hikaye boyunca hep iist kat-
lardan ¢agrilar olacaktir: “Hayat sahnesin-
de bu oyun siirlip giderken, bir yerlerden
bir suflor bize stirekli dogrular: fisildar ve
yanliglarimizla ilgili uyarilarda bulunur. Hi¢
usanmadan bir 6miir boyu bizi uyandirmaya
caligir.”” Ancak onun iist kata ¢ikabilmesi i¢in
oncelikle gecici bir siire, alt biling disinin

4 Mustafa Merter, Dokuz Yiiz Katli Insan: Tasavvuf

ve Nefs Psikolojisi/Transpersonal Psikoloji, (Istan-
bul: Kakniis Yayinlari, 2022), 149.

5 Mustafa Merter, Psikolojinin Ugiincii Boyutu: Nefs

Psikolojisi ve Riiyalarin Dili, (Istanbul: Kakniis Ya-
yinlari, 2014), 178.
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bodrum katlarina inmesi, orada kompleksle-
riyle yiizlesmesi gerekir. Ust kata ¢ikis ancak
bu sekilde olabilmektedir. Once asaginin tesi-
rini azaltmak lazimdir, ancak o zaman kisi
iistlerden gelen ¢agrilara daha agik hale gelir.
Bir diger ifadeyle 6nce, dibe vurmak gere-
kir. Sonrasinda tefrik / fark hali yasanmali,
ardindan ise asagilardan yukar1 dogru giden
yol secilmeli, iyi ve kotii arasindaki farka
asir1 takilmadan yiiriinmelidir. Boylelikle,
boliinmiisliigiin sindirilmesi ve belli oran-
larda asilmasi gerekir.

3. ikiye Béliinmiisliik/Parcalanmishk
Halini Yasayan Abdullah Efendi

Insanin zahiri, diializm kanunlarina gére
yaratilmistir. Onun hem maddi hem manevi
yapisinin alt birimleri art1 ve eksi yani karsit
degerlidir. Insanin en yiice imtihani ve ayni
zamanda kurtulusu bu boliinmiisliigt, parca-
lanmislig1 daha hayattayken asabilmesinden
gecer.® Diializm, dikotomi ve karsitlik olarak
da adlandirilan bu ikiye boliinmiisliik, nefs
binasinin bodrum katlarinda devasa boyutla-
ra ulagirsa kisiyi paramparca eder. Her kisinin
bulundugu katin ise bir tevhit merkezi vardir.

Abdullah Efendi de diializm alemine diis-
mistiir. Diializm aleminin ise bitmeyen bir
kavgasi vardir. Onun asil hiiviyeti iist kattadir
ancak o bulundugu kattaki benligini, hakiki
benligi zanneder. Onun gercek kimligi, asli
hiiviyeti can’dir. Iginde bulundugu kat/benlik,
aslinda bir golgedir ve ondan kurtulmalidir.
Her alt biling konumu, bir iist konumu ikiye
bolerek olusur:

Diializm ile benlik béliiniince insan daha
da karanlik bir aleme diiser. Golgeler, sozde
her seyi yapma 0zglirliigiine sahip, biling
disinin karanlik mahzenlerinde bekleyen,
alternatif benliklerdir. Asagidaki ayet-i
kerimede bu ‘ikinci’ kisiliklerimizin nasil
olustugu, bakin ne giizel tasvir ediliyor:

6 age. 333.
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Rahman’'in uyarisini gormezden gelmeyi
tercih eden kimseye gelince, Biz onun i¢i-
ne oteki kisiligini olugturmak tizere (Kali-
ci) bir seytani diirtii yerlestiririz...

Abdullah Efendi’de rakam hastalig1 vardir.
Bu yiizden, kafasi hep bir hesap makinesi
gibi calisir. Tesadiif ettigi rakamlar iizerin-
de islemler yaparak hiikiimler ¢ikarir. Teki
buldugu zaman rahatlar, ancak ¢ift ¢ikarsa
memnun olmaz. Onun i¢in tek, “vahdetin ve
vahdaniyetin rakam1”dir.® Abdullah Efendi,
tamamlanarak diializm 6tesi mutlak bir-
lik olan “Ehad™ bilmek ister ama bir tiirlii
basaramaz. Sadece hikaye boyunca hisse-
der gibi goriiniir. Mutlak birlik olan “Ehad”,
ayni zamanda mutlak varliktir. Mutlak varlik,
“bilinmeyi” murat etmistir. O zaman, esma
ve sifatlar mertebesine ge¢ilmistir. Esma ve
sifatlar mertebesi, ayni zamanda diializm ale-
midir. Bu mertebede “Ehad”, “Vahid” ismini
alir. Ciinkli “Ehad”, sayilar 6tesi olan mut-
lagin “bir”i iken “Vahid” diializm aleminin
sayilarinin “bir”idir.” Hasili Abdullah Efendi,
ikiye boliinmiistiir ve aslinda “bir” olmak
ister:

‘Tam bir rakam olmak, tam bir rakam...
Ah, ne saadet Yarabbi!” diyordu. O biitiin
omriince bunun ic¢in g¢aligmig, hiiviyeti
istiinde hicbir matematik ameliyesinin
yapilmasina razi olmamisti. Bununla be-
raber simdi tam bir rakamin mevcudi-
yetinden de siipheleniyordu. ‘Her rakam
taksim edilebilir!” diyordu ve mademki
kendisi ‘iki’ idi. O halde onun da taksime
razi olmasi lazim gelirdi.”®

Bir tarafta bulundugu kat, diger tarafta ise tist
katin ¢agrisi vardir. Israrla iist kat1 reddeder.
Dagilmustir, parga parcadir. Karanlikta dagi-
lan kesirlerini arar, gamur ve tozlarini siler.

7 Merter, Dokuz Yiiz Katl Insan, 134.
Ahmet Hamdi Tanpinar, Hikdyeler, (Istanbul: Der-
gah Yayinlari, 2017), 21.

9 Merter, Psikolojinin Ugiincii Boyutu, 331.

10 Tanpinar, Hikdyeler, 44.
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Uzakta kdse basinda bir kapr goriir. Kapinin
esigine oturup beklemek ister. Ancak oraya
gelince biitiin pargalarinin / kesirlerinin
miknatisla ¢ekildigini ve tekrar toplandigi-
n1 hisseder. O, her ne kadar inat edip ayak
direse de hikayenin yedinci boliimiinde, {ist
kat tarafindan ¢ok farkli bir sekilde esikten
atlatilir. Bu hal, Abdullah Efendi i¢in biiyiik
bir Lituftur. Boylelikle yildizlar kapisindan
geger. Alt biling dis1 seyahati sirasinda ger-
ceklesen bu esik atlama/yildizlar kapisini
gecme soyle vuku bulur: “Nihayet uzakta
kose basinda sectigi bir kapi araligina dogru
yuridi. Niyeti kapinin esigine durup bek-
lemekti. Fakat oraya gelince, miknatisla
¢ekilmis bir y1§in demir tozu gibi biitiin
kesirlerinin, i¢eriye girdigini ve orada tekrar
toplandigint hissetti.”!"!

Sadece bir esik atlayarak kendisini her giin
yasadig1 yerlere benzeyen bir evde bulan
Abdullah Efendi, kendisini son derece hafif
ve rahat hissetmektedir. Karanlik evler yavag
yavag aydinlanir, bunlarin hepsi nefs ilmi
agisindan iyiye isarettir. Kap1 acilmis, esik
atlanmis ve karanliktan nurlu alana adim atil-
migtir. “Yukar1”ya dogru bir sigrama gergek-
lesmistir. Abdullah Efendi, tevhit yolunda
azimle seyahatine devam etmektedir.

4. Ust Biling Dis1 ile Temas

Abdullah Efendi, ayn1 zamanda nefislerini bir
an bile unutamayan insanlardan da biridir."
Burada “nefislerini bir an bile unutamayan”
denirken kastedilen nefsin st katlaridir.
Abdullah Efendi, her ne kadar etrafindaki
havaya kendini birakmak istese de iist katla-
rin ¢agrisindan uzaklasamaz. Burada iist kat
ile ifade edilmek istenen nefsin {ist katlaridir.
Alt katta veya hep ayn1 katta kalmis olan
Abdullah Efendi, nefsin iist katlarinin ¢ekici
cagrisina kulak tikamak, bu ¢agriy1 unutmak

11 age. 45.

12 age. 12.
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ister. Ancak bu katlardan gelen davet, fazla-
styla 1srarcidir:

Hakikatte Abdullah Efendi, 6miirlerinin
sonuna kadar kendileri olmaktan kurtula-
mayan, nefislerini bir 4n bile unutamayan,
etrafindaki havaya kendilerini en fazla
biraktiklar1 zamanda bile, iclerinde, tipki
alt katta gecen biitiin seyleri merakla ta-
kip eden bir iist kat kiracis1 gibi kdsesinde
gizli, miitecessis, gayrimemnun ve zalim
ikinci bir sahsin mevcudiyetini, onun ze-
hirli tebessiimiinii, inkadr ve istihfaftan
hoslanan gururunu ve her an i¢in ruhu in-
safsiz bir muhasebeye davet edisini duyan
insanlardan biriydi."

Abdullah Efendi, nefsin iist katlarindan gelen
bu giizel davetten hic memnun degildir, tist
biling dis1 ile temas kurmak istemez. Mavera
ile temas etme temennisi yoktur. Ciinkii o
kendisinin de belirttigi gibi, “Allahsiz bir
mistik’tir:
Bu mudil ruh makinesinin en miithim ta-
rafl istikrah hissiydi. Abdullah biiyiik bir
mistikti. Allahsiz bir mistik. Ask bu mis-
tikligin gayesi olmustu. Fakat Abdullah,
aski o kadar ideallestirmisti ki realitedeki
manzarasina artik tahammiil edemiyor-
du... O, istikrah yilaninin topugundan
olesiye 1sirdig1 adamdi. Iste bu hayatin
ikinci faciast..."

Burada, “istikrah yilanr” derken kastedilen
can kuvvesi anlamindaki “can” arketipidir.
Can, ist biling disinin temel arketipidir.
Miiteal/agkin kimligimizi temsil eder. Bu
noktada, can arketipinin ¢ok giiclii ama insani
vasiflar sergileyen bir hayvan motifi olan
yilana biiriinebilecegi gz dniine alinmalidir.”
Ust biling dis1 ile temas kurmak istemeyen
Abdullah Efendi, can arketipinin biiriindiigii
yilani istikrah (igrenme) kelimesiyle birlikte
kullanir. Belli bir dini disiplinden uzak, aska

13 ay.
14 age.37.
15 Merter, Psikolojinin Uctincii Boyutu, 62.

102

ulasmay1 hedefleyen ve realiteden kagan'®
Abdullah Efendi, bu ilging haliyle okuyu-
cunun karsisinda durur. Aslinda Abdullah
Efendi’nin yasadig sikinti, depresyon, nev-
roz/nodroz adlar verilebilecek semptomlarin
kendisi, zaten bir davetten ibarettir:

Nefesini tutan insan benzetmesinde oldu-
gu gibi sikinti1, depresyon, nevroz belirti-
leri ortaya ¢ikabilmektedir. Bizim anlayi-
simiza gore, tim bu semptomlar aslinda
bir davettir! Insanin kendi kendisini asma-
sina, yiikselip asli yapisina kavugmasina
yonelik bir davet.”

Abdullah Efendi, tam {i¢ sene 6nce bir mace-
ra yasamis ve aslinda bambagska bir adam
olmustur. O, ii¢ sene dnce bir kis gecesi iist
biling dis1 / st kat / yukari ile temas kur-
mustur:

Abdullah Efendi’de bu korku tam ii¢ sene
evvel hayatinin biricik macerasin1 kapa-
tan ve onu bambagka bir adam yapan bir
kis gecesinden beri vardir. Evet, odasin-
da yapayalniz, bir tiirli goriinmeyen bir
sevgiliyi beklerken birdenbire tepesinde
apartmanin ¢atisinin ugtugu ve odasina
yildizlarin doldugu o biiyiik geceden beri
Abdullah, mavera ile arasinda hi¢ de te-
menni etmedigi bir sekilde kuvvetli ve
derin bir miinasebetin basladigini hisset-
misti.!®
Bu alana girmemistir fakat miinasebet tesis
etmistir. Bu alana ancak, ilahi sartlar1 yerine
getirdigi takdirde tam anlamiyla girmesine
izin verilir. O temas giinlinden beri ise tesir
altindadir. Bag kurulmus, tist katin varligi
fark edilmis ancak iist kata ¢ikis gercekles-
memistir. Abdullah Efendi, ist kat ile bagini
kurdugunda ayni zamanda “mavera” ile de
temas etmis olur:

16 Onur Akbas, “Ahmet Hamdi Tanpinar’in ‘Abdul-
lah Efendi’nin Riiyalarr’ ve ‘Yaz Yagmuru’ Isimli
Hikayelerinin Alegori Agisindan Mukayesesi”,
Soylem Filoloji Dergisi 4,1 (2019): 94.

17 Merter, Dokuz Yiiz Katli Insan, 152.

18  Tanpinar, Hikdyeler, 15-16.
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Bunun nasil oldugunu bizzat kendisi de
pek kolay anlatamazdi. Sadece tek bir
seyi, o zamanlar {imitsizligin son haddin-
de yasadigini biliyordu. Bir insanin kendi
talihini biitiin vuzuhuyla gormesi kadar
korkung ne olabilir? Abdullah Efendi bir-
kag¢ haftadan beri onunla bas basa, g6z
gbze yastyordu. Iste bu istirap icinde, ka-
fasi en karanlik diislince ve tasavvurlarla
dolu oldugu halde, kiigiik bir oda iginde
cirpinip dururken birdenbire sanki bir ki-
yamet kopuyormus kadar biiyiik bir giiriil-
ti ile oldugu yerde mihlanip kalmisti.”

Abdullah Efendi ucan bir ¢atidan, bir yildiz
kasirgasi i¢cinde odasina giren bir kadinin
haline nedense hi¢ hayret etmez. lging bir
sekilde, bu glizel kadini bir insan olarak da
tahayyiil edemez. Zaten hep onun ¢ok yiik-
sek, biisbiitiin bagka ve erisilmez bir alem-
den gelmis olabilecegini diislinmiistiir. Onu,
bu yiizden hep kendisinden uzak gérmiis ve
ondan korkmustur. Abdullah Efendi, bu kor-
kunun biitlin hayatin1 zehirledigini, aylarca
siiren 1stiraplara sebebiyet verdigini ve en
sonunda miikafat olarak bu sevgilinin, kendi
cevherinde goriinmeye razi oldugunu belirtir.
O giinden sonra Abdullah Efendi, iist biling
dis1/iist kat denen seyin farkina varir ve ister
istemez bagkalasir. O artik, esrarli bir mevcut
ve bir yildizin mucizeli ¢ocugu tarafindan
sevilmektedir. Riiyasinda bunu gérmiistiir
ve bu riiya, ust katlarin ¢agris1 anlaminda
bir davettir. Abdullah Efendi’nin, riiyanin
tesiri altinda kalmasi normaldir. Ciinkii o,
rllyalarina ehemmiyet verir ve onlarin haberci
nitelikte olabileceklerini bilir. Ancak hikaye-
nin gectigi gece, yasanacak hadiseleri haber
veren bir riiya gdrmemistir:

“Bununla beraber ne riiyalarinda, ne de bugiin
tesadif ettigi rakamlarda boyle bir akibeti
haber veren bir sey yoktu.”** Goriildiigii gibi,
Abdullah Efendi’nin zihni kendine gelen “isa-
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retler”’e kars1 agiktir, ama nefs ilmine gore
onemli olan bu isaretleri dogru yorumla-
maktir. Kisi, akl-1 meas denen alanda olursa
mesajlar ve isaretler bloke olabilir. Bu alanda
nefs-i emmarenin tesiri devam eder. Akl-1
meas alaninda duyular heniiz incelip letafet
kazanmamastir, dolayisiyla yiizeysel durum-
dadirlar.?! Bu yiizden, Abdullah Efendi’nin
duyu ve duygu organlarinin takva hali ile
birlikte ince ayarlarinin yapilmasi gerekir.
Esas farkindalik, o zaman gergeklesebilir.
Cilinkii ego veya benlik, yukaridan gelen
isaretlere, ilhamlara kapali olursa ortaya bir
pataloji ¢cikabilmektedir.

Ah bu ikinci Abdullah Efendi, bu st kat
sakini... Hayir, o kiraci degil evin asil
sahibi, efendisi, hiikiimrantydi. Zavalli
Abdullah Efendi bu sessiz seyircinin ba-
kislar1 altinda hayatinin her lezzetinin bir-
denbire zehir kesildigini biitiin 6émriince
gorecekti. Ah, onu uyutabilseydi, bir an
icin o sarhos olsaydi! O zaman biitiin isler
degisecek ve Abdullah bu sofrada ve ha-
yatin biitiin sofralarinda yepyeni bir adam
olacakt1.”

Ust katin varligini hatirlamadan ve alt kisi-
likleri kabul edip uyutmadan yolda ilerle-
mek, kendisini ¢ikis kapisi olmayan bir kata
hapsedebilir. Bu hal, kisiyi intihara kadar
gotiirebilir.

Hikayenin basinda tasvir edilen gecede ise
Abdullah Efendi’nin “iist kat sakini” adin1
verdigi nefsin st katlari, onu rahatsiz etme-
yi birakmus gibidir. Ust katlar, sanki ¢agriy1
ve daveti kesmistir. Bu yilizden hikaye gece-
si Abdullah Efendi, seving igerisinde kadeh
kadeh icebilmektedir. Normalde, iist kat
sakininin ¢agrisi yiliziinden kendini bu kadar
eglenceye kaptirmamast icap ederken bu gece,
ev sahibinde bir fevkaladelik vardir. Clinkii ev
sahibi, bu gece onun alt biling diginin bodrum
katlarina inmesine izin verecektir:
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Bu aksamin fevkaladeligi, bu kibirli ev
sahibinin belirsiz bir sekilde sizmaga
baslamasinda, hiiviyetindeki niifuzlu ve
sert tarafi kaybetmis, yumusamis hissini
vermesindeydi. Onun i¢indir ki Abdullah,
genis, agir ve kaypak halkalarimi biitiin
viicuduna doladiktan sonra, zehirli disini
en can alacak yerine ge¢irmege hazirlanan
bir y1lanin, ayaklarinin ucunda birdenbire
uyuyup kaldigini géren bir ¢6l yolcusu-
nun inanilmaz sevinci i¢inde kadeh kadeh
ustiline i¢iyordu.?

Ug y1l 6nce bir kis gecesi hi¢ temenni etmedigi
halde, tist kat/mavera/list biling dis1 ile temas
eden ve onun varligini fark eden Abdullah
Efendi, hikayenin gectigi gece lokantaday-
ken birtakim haliisinasyonlar goriir. Ust kat
sakinini uyuttugunu ve ondan biraz da olsa
kurtuldugunu zanneden bas kisi, aslinda yine
onun tesiri altindadir. Birtakim “haller” yasa-
maya baglar. Nefs ilmine gore “haller”, mecazi
anlamda insanin yasadig1 kattan, bir {ist kata
acilan pencereler ve bir anlik simsgek 151g1n1n
bizlere sundugu goriintiiler anlamina gelir.
Tasavvufi acidan hal, sabitlesmemis suur
degisikligidir. Haller sabitlesirse “makam”a
doniisiir.** Lokantada yasadigi bu “haller”in
olusmasinda, o sirada sarhos olmasi da ¢ok
etkilidir. Aslinda Abdullah Efendi, hikayede
anlatildigina gore igkiden hoslanmayan biri-
dir. Pek nadir zamanlarda sadece esi dostu
gormek i¢in boyle mekanlara gider. Nefs
ilmine gore sarhosluk farkli biling durumu,
kisiyi sathi bir sekilde {ist biling dis1 alanla
temas ettirebilir. Bu temas sathi oldugu i¢in
kisi {ist biling disinin “varoslarina” ¢ikmis
olur. Sarhos, aslinda sikintidan ¢atladig kati
terk ederek bir iist katin héllerini yasamak
icin iger. Ancak bu, ylizeysel bir temastir:
“Baglangigta yaraticilik, ilham, sezgi, hatta
digerkam sevgi dalgalar1 ortaya ¢iksa da tiim
bu duygular saman alevi gibi anlik ve geci-
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cidir.”? Insanin kimi zaman bulabildigi en
sert ickileri igerek sarhos olmaya calismak
istemesi, nefsin alt / bodrum katlarinda yer
alan alt kisiligin anestezi edilme ihtiyacin-
dan dogar. Alt katlarda bunalan kisi, i¢indeki
kasveti ve acty1 dindirmek i¢in sarhos olma
yoluna gider.

Abdullah Efendi'nin lokantadaki iist biling
dis1 ile temasi, sarhosluk biling durumunun
da etkisiyle gergeklesir. Nefs ilmine gore, bu
temasin devamli olmasi, yasanan hallerin
yerlesip makamlagmas1 miimkiin degildir.
Clinkii hikayede ilahi kurallara riayet edilme-
mektedir. Hasili, Abdullah Efendi’nin lokan-
tada yasadiklarinin sathi ve gecici oldugu
muhakkak g6z onilinde bulundurulmalidir;
diger taraftan da bunun bir riiya oldugu
hatirlanmalidir. Lokantada yasadigi haller,
tam olarak rahmani degil, nefsanidir. Yani
aslinda tist katlarla alakali gibi goziikse de
nefsin alt katlari ile iliskili hallerdir. Ug yil
once davet alip mavera ile temas kurmus olan
Abdullah Efendi, ilahi kurallara uygun bir
yasam tarzi siirdiirmedigi i¢in sahte méanevi
duygular yasamaktadir. Ancak bu, yine riiya-
da olmaktadir. Bu duygular, esyanin hakika-
tini fark etme ve kendisini, géziinden perde
kalkmis gibi hissetme seklindedir:

Evet, o simdi kendisini, her kapali seyin,
miitebessim bir insan yiizii i¢in oldugu
gibi simsiki Ortiilmiis demir kapilarin,
hi¢cbir gedigi olmayan yekpare duvarlarin
arkasinda olup biten hadiseleri gdzlerinin
oniinde geciyorlarmis gibi gorebilecek bir
kudrette buldu.?

Abdullah Efendi, o gece nefsinde sasirtici
bir kavrayis kudreti sezer. Kendisini her seyi
anlar ve her seyle anlasabilir vaziyette bulur.
Bu, basiret goziiniin ac1ldig1 anlamina gelir.
Esya ile kalbi bir iletisim kurmaya hazirdir.
Bu hal nefs ilmine gore, ayn1 zamanda varlik-
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larla siradan ve statik iliskinin ¢ok Otesinde
dinamik bir diyalog haline girilebileceginin
de gostergesidir. Bu, ayni1 zamanda “esya”nin
gizli hakikati lizerine igaretler verir. Esyanin
ruhu ve hakikati oldugu goz oniine alinirsa
nefs binasinin alt katlarinda esyanin dondugu
fakat iist katlara dogru tekamiil ettik¢e dina-
mik bir evrenle karsilasilabilecegi goriiliir:

Evet, isteseydi su yani baginda duran ¢i-
cek saksisi ile dost olabilir ve iistiinde
oturdugu iskemle ile uzun uzun konu-
sabilirdi. Biitiin etrafiyla kendi arasinda
imkansiz denebilecek derecede kuvvetli
bir miinasebet tesekkiil etmisti. Sanki ara
yerden bir yi1gin perde, mania kalkmigt1.?’

Abdullah Efendi’nin basireti artmis, goniil
g6zii acilmistir. Sahnede oynanan oyunu
bir baska gozle gormeye baslar. Gordiikce
de hayreti artar. Miisahede ve farkindalik
halini yasar. Bu haller, Abdullah Efendi’nin
derinindeki “digerini” agik¢a gorebilmesini
saglar, hiiviyeti ikizlesmistir. Hangisinin asil
ve hakiki hiiviyeti oldugunu ise kestiremez.
Ancak artik alt biling disinin bodrum katin-
daki ikinci varligini agik bir sekilde gorebil-
mektedir. Onu bir “g6lge” olarak ifade eder:
“Hentiz yeni gérmeye basladig1 ikinci varligi
ile bu ti¢c adim ileride dikilen ve her harcketini
taklit eden golge ile ve onun i¢inde diisiinmek
istedi: Fakat bu epeyce giictii; bir hayali bir
galat1, suur ve idrak sahibi yapmak demekti.””*®

Icinden plan yapar ve harekete gecer: “Ve
Abdullah Efendi yavas fakat emin ve sabirli
bir ¢alisma ile kendini, daima i{i¢ adim Ote-
sinde gormekte devam ettigi hayaline -kendi
tabiriyle- tipki bir evden baska bir eve esya
ve itiyatlarimizi nakleder gibi, nakletmege
basladi1.”?

Burada bir “rol degisimi” s6z konusudur.
Abdullah Efendi, bir rolden bir baska role

27  age.22.
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biiriiniir. Ozdeslestigi alt kisiliginin yerini
bir baska role birakir. Bunu yapinca pek
cok sey degisir. Icindeki kaygili, iirkek ve
timitsiz alt kisiligini yeni bir role birakinca
“kendisi olmaya” baglar. Bir diger ifadeyle,
kabul edemedigi ama tesirini kendi tizerinde
stirdiiren golgesini gérdiigii andan itibaren o
golge, gercekten bir golge haline doniisiir ve
Abdullah Efendi, golgeyi yansitan “asil” olur:

Arkadaslar1 seslendikleri zaman Abdul-
lah Efendi kendisini bir kuyunun dibinde
buldu; o kadar kainatla alakasini kesmis,
kendi kendisi yahut sadece iradesi olmus-
tu. Onlar, hep bir agizdan, onun siik{ituna
kiztyorlar, bu somurtkanlig1 manasiz, bu-
dalaca ve kibirli buluyorlardi.®

Abdullah Efendi kuyunun dibindedir; derin
bir kuyuya diismiistiir. Boyle olsa dahi o,
yalniz birakilmaz: “Ama ne kadar diinyali
olsak ve karanliga batsak da ara sira bulutlar
aralanir ve glimiisi bir 151k diinyay1 aydinla-
tir.””?! Alkol denen “6rten” maddenin etkisi
altinda {ist biling dis1 ile sathi de olsa temas
kurmaya baglayan Abdullah Efendi, alt biling
dis1 dlemini “yukaridan” izlemeye baslar.
Aslinda yukaridan izleyebilmesinin hakiki
nedeni, kendisinin hélihazirda bir riiyanin
icinde bulunuyor olmasidir: “Goriilmeyen
seyleri goren, isitilmeyen seyleri isiten ve bir
hayalin, bir golgenin iginde, yani bir tasav-
vurun imkanlarindaki hudutsuzlukla kainati
idrak eden bir insan sifatiyla eglenecekti.””*
Abdullah Efendi’nin yaptig1 sundan ibarettir:
O, iist biling dis1 ile sathi de olsa temas eder.
Ust katta yukaridan her seyi daha rahat gore-
bilmektedir. Alt kisiligi olan gdlgenin i¢ine
girerek onun i¢inde diisiinmek ister. Hakikaten
de diledigini yapar, yani rol degistirir. Gegici
bir siire i¢in, alt biling diginin bodrum katla-
rina iner, alt kisilikler ile bir maceraya baglar:
“Abdullah Efendi kapidan ¢ikmadan evvel
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kendisine ¢ok benzeyen bir gblgenin orada
uyudugunu gordii. Tecriibesinden muvaffak
olmustu.”* Bu, onun yasamasi gereken bir
seydir. Nefs ilmine gore, insan-Rab iligkisinin
kemale dogru gelisebilmesi i¢in miisahede
denen konum gereklidir.

5. Alt Biling¢ Disinda Seyahat

Insan, hangi ortamda ve ne halde bulunursa
bulunsun can’in yayinina maruz kalir. Bu
noktada, hayattaki tevafuk denen anlaml
rastlantilar misal teskil eder. Bu, aslinda
kisisel anlami olan bir derstir. Riiyalarda
ise evrensel olan ilahi mesaj, kisiye yonelik
0zel bir yayn olarak iletilir. Nefs ilmine gore
insan uyudugu zaman nefsi, alem-i misale
(st biling dis1) gider ve orada hadiseleri
miisahede eder. Nefsin tist katlarina ¢ikabilsin
diye kisi, rityasinda (alem-i misalde) asagilara
indirilebilir. Yani alt bilin¢ disinin karanlik
ormaninda gezinmesine miisaade edilir.

Abdullah Efendi, riiyasinda/alt biling dist
seyahati sirasinda, bir geneleve gider ve orada
alt biling dis1 kompleksi sehvet ile karsilasir.
Bir diger ifadeyle genelevdeki hayat kadini,
ilkel sehvet de denen nefs-i sehvaniyi temsil
eder. Abdullah Efendi, alt biling dis1 seyahati
sirasinda karsilastig1 nefs-i sehvanisine letafet
kazandirmalidir. Onu, kalbi sehvete doniis-
tiirmelidir. Nefs ilmine gore yapmasi gereken
budur. Bir kadinla beraber olmak ister, fakat
yatagin karsisindaki pencerenin oniindeki
sedirde kiigiik bir gocugun uyudugunu gortiir.
Nefsani ve manevi tekamiiliin mithim motif-
lerinden biri olan ¢ocuk, bu sahnede zuhur
eder: “Cocuk dogumu veya zuhuru, 6zellikle
rilyalarda, i¢imizdeki karsitliklarin birles-
mesine, biling alaninin genislemesine isaret
eder ve prospektif bir anlam tasir. Yani gele-
cege yonelik timit ve giiven mesajlar1 verir.”**
Ancak Abdullah Efendi, bu cocugun genelev
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odasinda uyumasini pek miinasebetsiz bulur.
Onu disar1 ¢ikartmak ister. Yanindaki geng
kadina onu bagka yerde yatirmasini soyler.
Ancak kadin, ¢ok nazli bir sekilde cevap
vererek onun masum bir ¢ocuk oldugunu ve
orada uyumasinin bir sakincasi olmayacagini
belirtir. Genelevin odasindaki bu ¢ocuk, nefs
ilmine gore sdylenirse insanin i¢indeki can’t
temsil eden ilahi/miibarek cocuktur. Insanin
icinde uyanan ilahi cocuga/potansiyele “can”
denir. Can kuvvesinin temsilcisi olan ¢ocuk
aslinda, kisinin en dibe vurdugu zamanlar-
da dahi Rabb’inin onun yaninda oldugunu
anlatan bir semboldiir. Abdullah Efendi, bir
kadinla beraber olmak icin genelev odasin-
dadir, ama bu hélinde bile can’1 (igindeki
insan-1 kdmil potansiyeli), onu yalniz birak-
maz. insan, diistiigii en derin kuyularda bile
yalniz birakilmaz.

Fakat gen¢ kadinin attig1 keskin ¢iglik bu
ameliyeyi, yarida birakti:

- Aman yarabbim, sag gogsiim, sag gog-
siim yerinde yok, demin ¢ikarmistim, tak-
may1 unutmusum. Kizlarin eline gegerse
mahvoldugum giindiir... Kim bilir belki
de almislardir bile... Ah, yarabbim, simdi
ben ne yapayim?*

Abdullah Efendi yaptig1 bu alt biling dis1
seyahati sirasinda arkadaslarini da kaybe-
der. Eve gitmeyi arzular. Yeniden o lokan-
taya/meyhaneye ugramak ister. Orada masa
basinda biraktig1 ve hakiki varlig1 zannettigi
golgeyi/alt kisiligi bulmak ve beraberce eve
donmek ister. Bu sirada aslinda bir giines
gibi olan can’in1 aramaktadir. Kendini/
can’ini arayan ise “asagilara” inmeyi goze
almalidir: “Ah, ne kotii geceydi, ne ugursuz
tesadiiflerin gecesiydi bu! Bir kere ondan
styrilabilseydi!.. ‘Giines, Yarabbim giines!’
diye bagirdi. Fakat hayir, higbir safak belirtisi
yoktu. Sessiz biitiinligiinde gece bir talih
kat’iyetiyle devam ediyordu.”
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Abdullah Efendi, yasadiklarini bir “tesadiif™
olarak degerlendirse de nefs ilmine gore bun-
lar tesadiif degildir. Riiyalar, uyanik yaganan
cagrisimlar ve tevafuk denen anlamli rastlan-
tilar, tesadiif olarak nitelendirilemez. Bunlar,
kisiye has bir terbiye metodudur.’” Buna rag-
men Abdullah Efendi, hikaye boyunca yasa-
diklarin bir tesadiif olarak degerlendirecek
ve hep giinesi (Can1) arayacaktir:

Bir tesadiif, bir talih onu bu gece alelade
fanilerin yasadig1 zamanin hudutlar digi-
na ¢ikarmisti; baska tiirlii bir zamani yasi-
yordu; buna itiraz etmek giiliingtii. O sa-
dece bunun bitmesini temenni etmeliydi.
‘Kim bilir belki giines dogunca bu iskence
de biter’ diyordu.*®

Abdullah Efendi, alt biling disinin bodrum
katlarinda seyahat ederken lokantada golge
olarak terk ettigi diger alt kisiliginin, yan-
ginda 6lmekte oldugunu goriir. Kendini yani
alt kisiligini kurtarmak i¢in ileriye atilir.
Kendine ait olan ve aziz olarak telakki ettigi
golgeyi kurtarmak igin ¢abalar:

‘Ah, Yarabbim, ne yapmali, nasil kendi
kendimi kurtarmaliyim?’ diye ovunarak
ileriye atildi. Her ne pahasina olursa ol-
sun iceriye girecek ve orada uyur biraktigi
golgeyi gotiirecekti. Fakat yakasina yapi-
san sert bir el onu geriye firlatti. ‘Deli mi-
siniz?” diyordu... ‘Nereye gidiyorsunuz?’*

Tiim ¢abalarina ragmen, asil hakikati zan-
nettigi golgeyi yani alt kisiligini kurtaramaz.
Onun yanginda 6ldiigiinii goriir ve sahi-
binin 6liimii i¢in aglayan sadik bir kopek
gibi kendi varliginin/alt kisiliginin 6liimiine
aglar. Onun 6liimiiniin kendi hatasi yiiziin-
den gerceklestigini diisiiniir. Onu o lokan-
tada birakip gitmeye razi oldugu i¢in hayif-
lanir. En ¢ok iiziildigii sey ise bu 6limiin
meyhanede gerceklesmesidir. Meyhanede
sizarak 6lmenin miinasebetsizligi lizerinde
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diisiiniir, hatta bunu bir felaket olarak telak-
ki eder. Istirap igindedir. Ancak bu durum,
Abdullah Efendi'nin sahnedeki kimligine
yukaridan bakabildiginin bir gostergesidir.
Alt biling dis1 seyahati sirasinda cani aci-
mustir, sahne artik yeni bir kisiligin dogumu
icin hazirdir. Bu tip durumlarda riiyalarda
kisinin kendi 6liimiinii gérmesi, kendisiyle
ilgili cenaze merasimi sembolleri bariz bir
sekilde goriiliir. Abdullah Efendi de riiya-
sinda bu haldedir:

Biitiin bu 1stirap i¢inde bir tek nokta ona
hepsinden garip geliyordu. Yarin isterse
kendi cenaze merasiminde bulunabilir-
di. Oh, bu ¢ok fakir, kiiciik bir merasim
olacakti; bes on dost, bir iki akraba... o
kadar, fakat isterse bu kii¢iik kalabaligin
icine o da karisabilirdi ve en ehemmiyetli-
si bu idi. Birdenbire kendisinin hakikaten
bliyiik, efkariumumiyeyi isgal edecek ka-
dar biiyiik bir adam olmadigina miiteessir
oldu; etrafindakilerin kendi hakkinda ne-
ler diislindiigiinti 6grenirdi. Bu hakikaten
merakli ve garip, hatta eglenceli bir sey
olurdu. Bununla beraber, ne olursa olsun,
bu merasimde bulunacakt1.*

Altkisiliginin meyhanede dlmesine fazlasiyla
tiziilir. Onun 6liimiiniin ardindan vermeyi
hayal ettigi cenaze merasimi nutkunda dahi
yalan sOylemeyi goze alir:

Stiphesiz, ilk once bir meyhanede ¢ikan
yangin esnasinda yanip 6lmenin felaketi
iizerinde duracakti. Herkes biliyordu ki o
ickiden hoslanmaz, béyle yerlere pek na-
dir zamanlarda, sadece esi dostu gormek
icin giderdi. Bunu verecegi nutukla ada-
makilli belirtmeliydi; hatta makul, biiyiik
ve insani bir sebep bile bulabilirdi, mesela
ickiye diiskiin bir arkadasa nasihat vermek
i¢in oraya gitmis olabilirdi.*!

Nefs ilmine gore, {ist biling dig1 ile temas
edebilmek, yukar1 alemlere dogru tekamiil
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edebilmek i¢in devamli bir sekilde yeni 6lim-
ler ve yeni dogumlar gerekir:

Her yiikselis ve bir iist kata ¢ikis, terk
edilen kattaki alt kisiligimizin ‘6limiinii’
temsil eder. O zaman usulca o kata inip o
rolii oynayan oyuncunun kulagina, sevgi,
anlayis ve muhabbetle ‘Evet, sen bensin,
ama ben sadece sen degilim’ diyerek haya-
timizda o roliin hitkmiine son verebiliriz.*

Abdullah Efendi kurtulmustur. Kisa bir siire-
ligine, varligini bagka bir kisilige nakletmis,
rol degistirmis, boylelikle asli zannettigi alt
kisiliginin 6lmesini saglamistir. Bu alt kisi-
lik, aslinda bir roldiir ve esasen Abdullah
Efendi’nin kendisi de bu gdlgesinin rol yap-
t1g1n1 bilmektedir. Rol yaptik¢a mesut oluna-
cagina dair fikrinde ise yanilmaktadir:

Bilmem farkina variyor musunuz? Hepi-
mizin seyrederken o kadar giildiigiimiiz
ve eglendigimiz sekizinci veya cinsinden
bir piyeste ciddiyetle rol almis bir Kral
Oidipus veya Antigone yahut Othello
tasavvur edin. Iste zavalli Abdullah’in
hayati... Fakat bu talihteki paradoks bu
kadarla da kalmaz, daha ileri giderdi.
Abdullah bu rolii farkina varmadan sonu-
na kadar bdylece oynasaydi, yine mesut
olurdu.”

O, her ne kadar eski benliginin/alt kisiliginin
oliimiine 6nce tlizillip azap duysa da kendi
kendini teselli eder. Sonrasinda, aslinda bu
kisiligini hi¢c sevmemis oldugunu itiraf eder:

Fakat bu da gececekti; ‘elbette buna da ali-
sirim’ diyordu. ‘Insan nelere aligmaz ki...
Zaten hayat dedigimiz bu kapali dairenin
asil mucizesi, bu alismak degil miydi?
Giinlerce, aylarca, senelerce gérmemege,
mutlak, kat’i bir gurbet i¢inde yagamaga
alismiyor muyuz? Bana gelince, kaybetti-
gim seyi, yani kendimi higbir zaman sev-

medim...*
42 Merter, Dokuz Yiiz Katli Insan, 192.
43 Tanpinar, Hikayeler, 36.
44 age. 37.
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Alt kisiligin 6liimiinden sonra derinliklere
(diializm aleminin en karanlik vadilerine)
inig baglar. Abdullah Efendi, i¢ cehennemine
dogru ¢ikmis oldugu yolculuga devam eder.
Onun bu noktada riiyada oldugu unutulma-
malidir. O, aslinda kompleksleriyle yiizles-
mektedir. Kompleksler; sugluluk, yetersizlik,
hirs, 6fke, kaygi, sehvet, gurur gibi insani
zaaflardir. Bu, ancak balkona yani bir st kata
cikmakla gerceklesebilir. Kisi, boylelikle tist
balkondan hayat sahnesini seyreder. Abdullah
Efendi de hikaye boyunca bir balkondaymis-
casina ustten bakacaktir:

Ufka ve manzaraya bir balkon gibi iist-
ten bakan, giizel, temiz asfalt bir yolday-
di. Ayaklarmin ucunda biitiin bir semt
kademe kademe dizilmis evlerle denize
dogru iniyordu. Bu, kiiciik, avug i¢i kadar
dar bir deniz parcasityd: ve kapanik, yari
sisli gece saatinde nereden geldigi bilin-
meyen donuk pariltisiyla denizden ziyade
mayi halinde bir madenle doldurulmusg bir
havuzu, birka¢ mavna ve gemi direginin
arasindan, tabii bir parmaklik arkasindan
seyrediliyormus hissini veren biiyiikge bir
havuzu andiriyordu.

Yukaridaki paragrafta kullanilan “balkon”
kelimesi dikkat ¢ekicidir. Balkondan her
seyi layikiyla izleyebilmek icin, dncelikle
sahnede oynanan oyunun yanliglig1 hisse-
dilebilmelidir:

Telvin, sanki bir tiyatro sahnesinin balko-
nundan, hayat boyu sahnede oynadigimiz
rolleri izleyebilme yetenegini kazanma-
dir. Psikolojide, bir rolden bagimsiz olma
manasina gelen geri-6zdeslesmenin (disi-
dentification) daha gelismis hali, art arda
gelen tiim halleri ve oynanan tiim rolleri,
bir list kattan ibret goziiyle miisahede ede-
bilmedir.*

Bu, aslinda kendiyle hesaplasmadir. Bu
hesaplagmay1 yapabilmek i¢in bulunulan sah-
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neyi terk etmek, balkona gegmek ve 6nceden
yasanmis olan oyunu bu sefer sanal olarak tek-
rarlamak gerekir. Ustiinde yasanilan her nefs
katinin bir iistlinde, bdyle bir “balkon” bulu-
nur. Bunun disinda paragrafta bahsi gegen
deniz, biling disin1 temsil etmektedir. Denizin
kiigtik, dar ve kapanik olmasi dikkat gekmek-
tedir. Ustelik bu deniz, yar1 “sisli” gece saa-
tinde Abdullah Efendi’ye goriinmiistiir. Tim
bunlar, alt bilin¢ dis1 alaninda bastirilmais,
Abdullah Efendi’nin kabullenemedigi olum-
suz duygular1 simgeler. Abdullah Efendi’nin
gordiiklerinin bir riiya oldugu hatirlanirsa
bu senaryoda limit verici dgelerin de oldu-
gu goriiliir. O, gecenin siiklineti iginde bu
manzaradan hoslanir. Kendisini iyilesir bir
halde ve hafiflemis bulur. Deniz, kiigiik ve
kapanik olsa bile derinliklerine dalmalidir.
Suyun altinda yani biling disinda esas kitle
yatmaktadir. Ancak bu sekilde alt biling disin-
daki olumsuz duygular ile ytizlesebilir. Bunu
yapmazsa o farkina varmadan alt biling dis1
tiim insani duygu, diislince ve davraniglar
tizerinde tesirli olacaktir.*’” Sonunda Abdullah
Efendi, zor da olsa ilk adimi atar. Derinlere
iner, deniz pargasinin kenarindaki bir yigin
golgeyi goriir. Bu golgeler, biraz sonra i¢ine
girip kompleksleriyle yiizlesecegi evlerdir:

Abdullah Efendi, buradan uzaklasmadan
evvel en yiiksegi kendi hizasina kadar ¢1-
kan ve sonra kat kat ayaklarimin ucunda,
ta asagidaki deniz pargasinin kenarinda
bir y181n golge halinde kaybolmak i¢in de-
rinlesen evlere bir kere daha bakt1 ve gor-
diigii seye sast1.*8

Abdullah Efendi, alt biling dis1 seyahati sira-
sinda bir sokaga gelir. Sokaktaki evler, ilgisi-
ni ¢eker. Bu evler, sefil olmalarinin yani sira
harap ve bigare de goriiniirler. Evlerin ahsap
duvarlarindan tahtalar firlamistir. Evlerin
icinde sefil yataklar vardir. Buna ragmen,
garip bir aydinlik bu evlerin igerisini aydin-
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latmaktadir. Evlerin hemen hepsinde ise tuhaf
hayvanlar vardir:

Hemen hepsinde siyah, ates gozlii, son de-
rece zayif kediler uzun ve sert killi boyun-
lariyla esyanin etrafinda bir vicdan azabi
gibi halkalanmis kopekler, tiinedikleri
koselerden geceyi ugursuzlukla dolduran
insan bakish kuslar vardi. En korkuncu
biitlin bu seylerin karmakarisik, nizamsiz,
alt alta, iist liste olmalartydi. Testiler igin-
de horozlar 6tiiyor, perdelerde acayip as-
malar, birbirine kenetlenmis sarmasiklar
ve diger nebatlar canlaniyor, konsollarin
istiinde, raflarda mechul ve iptidai bir di-
nin fetiglerine benzeyen hayvanlar, acayip
jestlerle dinleniyorlardi.®

Abdullah Efendi, golgeler alemindedir. Bu
alemde, nefs-i hayvanisi ile karsilasir. Nefs-i
hayvani, nefs-i emmarenin bir kismidir ve o,
bu seyahat sirasinda bu hayvanlara gem vur-
maya calisir. Kendi alt lemindeki “hayvan”-
lar azmistir. Eger durdurulmazlarsa belli bir
slire sonra benzer davranislar kisinin kendisi
de sergileyebilir: “Dervisler, ‘azmis’ bir kar-
deslerini gordiiklerinde ‘Hayvanina ¢iis de!”
derler.”® Alt biling diginin karanlik aleminde
seyahat eden Abdullah Efendi, hayvanlari-
nin azdig1 korkung bir gece gegirmektedir:
“Bu gece bilinmez bir talihin mahkimuydu,
gormesine imkan olmayan seyleri gorecek,
isitilmesine imkan olmayan seyleri isitecekti
ve simdi bunlar1 yanlarindaymis gibi goriip
isitiyordu ve isittigi seyler, gordiigli seylerden
daha korkungtu.”!

Vahsi bir ormanda gibidir. Aslinda bu orman,
alt biling disinin karanlik ormanindan bagka
bir sey degildir. Alt biling dis1 seyahati, uyku-
sunda olmaktadir; yani olmasi gerektigi gibi
rityadadir:

Gegici bir siire i¢in alt biling disinin bod-
rum katlarina inilir veya denizin derinlik-

49  age. 39.
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lerine dalinir ve orada geg¢miste cereyan
etmis olaylarin hala biiyiik tesiri altinda
olan kompleksler, golgeler, ‘vahsi orman
¢ocuklar’ yatistirilir, affedilir, kendile-
rine muhabbet gosterilir ve onlarin ku-
laklarina usulca ‘Evet, sen benim bir yo-
niimsiin; ama ben sadece senden ibaret
degilim’ climlesi fisildanir.>

Alt katlar denen vahsi ormandan giiriiltii ve
ugultular gelir. Gonliin sesini duyabilmek i¢in
ise parazitlerin cizirtisindan kurtulmak gere-
kir. Bu i¢ savagin ugultusu yiiziinden Abdullah
Efendi’nin dikkati karmasaya yonelir:

Abdullah Efendi, uykusunun i¢inde ken-
disini Olesiye tazip eden bir kabuslu uy-
kudan uyanmak i¢in gayret sarf eden bir
adam gibi silkinip kagmak istedi. Fakat
bu sesten, insan ruhu dedigimiz vahsi
ormanin derinliginden gelen bu yabani,
ebediyen melun ve hayvani sesten kurtu-
lup kagmaga imkan var miydi?*

Abdullah Efendi’nin alt biling dis1 seyahati
tiim hiziyla devam eder. O, hayretler i¢inde-
dir. Karsi1 evlerden birinin “en tist kat”indaki
pencerelerden biri agiktir. Ug erkek ¢iplak,
kan i¢inde bir kadin viicudunu sokaga firlatir.
Bu bembeyaz ve kanli viicut, “yesilimtirak”
bir 151810 tastig1 pencereden kanli bir lokma
gibi karanligin agzina atilir. Goriildiigi gibi
Abdullah Efendi, riiyada nefs-i emmare konu-
munu gérmektedir. Biitiin bunlar1 nefs-i lev-
vame katindan seyreder. Her seyi goriir ve
miisahede eder. Sahnede kan govdeyi gotiiriir
ama bu hal, nefs ilmi agisindan iyi bir seydir:

Sahnede kan govdeyi gétiirse, millet bir-
birine girse, canavarlar bizi kovalasa,
kisacasi traji-komik, korkung, garip bir
oyun sergilense bile, bu sadece bir oyun-
dur. Ders almamiz gereken, Rabb’imizden
gelen ilhamla ‘bizim’ tarafimizdan, yine
‘bize yazilmig® bir oyun.>

52 Merter, Psikolojinin Ugiincii Boyutu, 194.
53 Tanpinar, Hikayeler, 40.
54 Merter, Dokuz Yiiz Katl Insan, 331.

Abdullah Efendi, oyunu tistten dehsetle sey-
reder: “Keskin higkiriklar ve ¢igliklarla bu
viicudun kaldirim taslarina diismesi ve orada
ezilmesi hakikaten miithis olacakti. Abdullah
Efendi hi¢ olmazsa bu sesi isitmemek igin
kulaklarini tikamak istiyordu™® Rilyasinda
tiim bu alt kisilikleriyle ytizlesir vahsi orman
cocuklarini yatistirmaya calisir. Ust alemi
misahede edebilmek ve iist kata ¢ikabilmek
icin Abdullah Efendi, gecici bir siire igin de
olsa bu yiizlesme, karsilagsma ve hesaplagsmay1
yapmalidir. Bu ise beraberinde muhasebeyi
getirir. Hayvani seslere ragmen kisi, bunu
basarmalidir:

Sahnede oynanan oyun ne kadar kaba saba
olursa olsun ‘hayvan’lar ne kadar anirirsa
anirsin ve tepisirse tepissin tiim bu olup
biteni anlamak icin, bir iist konuma ¢i-
kabilmek ve sahnedeki hayvanlara yular
takmak, her zaman miimkiin olan insani
bir kuvvedir.*

Abdullah Efendi baslangicta, yiizlesmekte zor-
lanir. “Seytan ve kotii ruh” ile dolu alt biling
dis1 magarasinda, bir kalabalik i¢inde kalir.
Kesif bir homurtu i¢inde 6liip dirilen bu kala-
balik, ayn1 zamanda Sardanapal’in climbiisii
gibidir. Riiyasinda yani alt biling dis1 seyaha-
tinde, Oylesine tuhafinsanlarla / alt kisiliklerle
karsilagir ki bu, ona Sardanapal’in haz ve sefa
tistiine kurulu eglencesini animsatir:

Artik insan denen sey kaybolmus, yerine
birbirine kenetlenmis, birbirine ge¢mis
miitesaviyen sarhos uzuvlarin sar’asi al-
migt1. Sanki bir seytan, kotil bir ruh; biitiin
esyayl, biitiin mevcutlar1 hep birden zap-
tetmis, onlarin agizlariyla giiliiyor, onla-
rin uzuvlariyla doymak bilmeyen istahini
tatmin ediyordu.”’

Nefs ilmine gore Abdullah Efendi, yukariday-
ken ve asagida olup biteni gordiikten sonra
hatalarin1 anlamali, baz1 varolus tarzlarinda

55 Tanpinar, Hikayeler, 40.
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degisiklik yapmalidir. Rota degistirmeli-
dir. Ancak o, bunlarla ytizlesip onlar1 kabul
etmek yerine, “kacma” yolunu tutar:

Abdullah yine gitmege hazirlandi. Bura-
dan da ka¢gmasi lazim geliyordu. Bunlar
gérmemesi, isitmemesi icap eden seylerdi.
Tekrar basini omuzlarinin arasina sok-
tu ve kogsmaga bagladi. Nerelerden gegti,
kimleri gordii? Burasini sonralar1 ve hig-
bir zaman hatirlayamadi. Sadece kostugu-
nu biliyordu.®®

Simdi, “tilstml1 bir magara”ya benzeyen bir
evdedir. Alt biling disinda seyahat devam
etmektedir. Ona, alt kisilikleri ile yiizlesmesi
i¢in bir imkan daha taninmistir. Bu evde,
kendi benliginin gegmis merhalelerini bulur.
Can arketipinin biirlindiigii bir hayvan olan
yilana benzetilen iist kat / iist biling dis1, bu
evde oli haldedir. Yilan, onun ayaklarinin
ucunda cansiz ve upuzun bir sekilde yatmak-
tadir. Can arketipi, 6lii bir halde oldugundan
her yer karanliktir:

Sanki zaman volkanindan fiskirmas kiille-
rin kapladig1 bir diyardaydi; sanki siirekli-
lik dedigimiz, yildizlardan 6riilmiis zincir
birdenbire kopmus, kuyrugunu yiyip ken-
di kendinden dogan biiyiik ve ededi yilan,
ayaklarinin ucuna cansiz ve upuzun yikil-
mist1. Abdullah sanki bu 6liiye basmamak
ister gibi dikkatle, yavag yavas, adeta ¢ok
koyu, ¢ok karanlik bir mayide yiizer gibi
ylritiyordu.”

Yildizlardan oriilmiis zincir kopmustur.
Yildizlar kapis1 kapanmis gibi durmakta-
dir. Evde, her yer zifiri karanliktir. Bu zifiri
karanlig1 yaracak bir 151k arar. Tanidigi, bil-
digi seyleri hatirlayarak bu 15181 olusturmak
ister. Ancak ne yaparsa yapsin tas kadar kati
olan karanlik, onun kurdugu her aydinlik
hayali siler. Tam higbir tilsimin bu karanlig:
yumusatamayacagini diisiiniirken ytiriidiik¢e
karanligin yavas yavas aydinlandigini fark
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eder. Karanlik, kendi i¢inde aydinlanmak-
tadir. Bu, nefs ilmine gore zifiri karanlik-
ta gelen {imittir. Umit, sembolik agidan bir
15132 benzer. Umit konusunda insanin gonlii-
nii ferahlatan muhtesem bir teselli Kur’an-1
Kerim’de Tarik Saresi’nin ilk dort ayetinde
verilir. Tarik, sabah yildizi anlamina geldigi
gibi felaketin ve sikintinin derin karanliginda
bunalmis insana zaman zaman gelen semavi
bir teselli ve rahatlama anlamina gelir. Ayni1
zamanda, belirsizligin karanligini gideren,
sezgisel bir aydinlanma demektir.®® Tarik y1l-
diz1, timitsizligin en karanlik halinde gece-
leyin kapiy1 ¢alar. Bu, aslinda Rabb’in Hadi
(nura erdiren) isminin tecellisidir. Abdullah
Efendi, riiyasinda boyle bir aydinlanma yasar:

Bununla beraber o yiirtidiikce bu karan-
lik yavas yavas, bir bardaktaki mahlilin
bulanmasi gibi, acayip bir sekilde, kendi
icinden aydinlaniyordu. Birkac¢ basamak-
I1 kiiclik bir merdivenden ¢ikti. Hi¢ dii-
siinmeden, birbiri ardinca birka¢ odadan
gecti. Kendisiyle beraber yiiriiyen, adeta
beraberinde tasidigi zannini doguran bir
aydinlik sayesinde bu odalar1 iyice gore-
biliyordu.°!

Evin odalarini, bu aydinlik sayesinde artik
gorebilmektedir. Evdeki her sey kendisine
tanidik gelir. Aslinda, bu evdeki her parca
kendisindendir. Sonunda beklenen vuku
bulur ve Abdullah Efendi bu 1ssiz, “tilsimli
bir magara”ya benzeyen evde, alt kisiliklerini
daha net bir sekilde gérmeye baslar. Kimi
hokkabaz, kimi budala, kimi yalanci, kimi de
agzinda kendi etinden kopardigi kanli lokma
ile karnini1 doyurmaya ¢alisan bir kurt yavru-
sudur. Abdullah Efendi’nin kaygisi, korkusu,
ofkesi, nefreti, yetersizlik ve sucluluk duygu-
su, hirs ve tutkular1 magaranin duvarlarina
yansir. Ancak bunlar, sadece bir golgeden
ibarettir. Abdullah Efendi, bunlarin birer
goblge oldugunu fark etmelidir:
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Ne garip odalardi bunlar... Hepsinin du-
varlarinda o, igeriye ayak atar atmaz ci-
lalanmig gilimiis pariltist birdenbire san-
ki bir beddua veya bir tilsimla bulanan
biiyiik, genis aynalar vardi. Birtakim
insanlar, dmriiniin macerasinda oynadik-
lar1 roliin hakiki yiiziiyle bu aynalarda
gorlinliyorlar, sonra tekrar kayboluyor-
lardi. Zavalli Abdullah Efendi, onlar1 bir
vakitler ne kadar ciddiye almigti. Kimi
sadece bir hokkabaz, kimi sadece bir
budala, kimi diipediiz bir yalanci, kimi
ayaklarinin ucunda yaltaklanan bir ko-
pek, kimi agzinda etinden kopardigi kanl
bir lokma ile karnini doyurmaga calisan
bir kurt yavrusu idi. Hemen hepsi yiiksek
bir sanat haline getirilmis, zuliim, riya ve
yalandan yapilmis gibiydiler. Hepsinin
karanlik yiizlerinde, kin ve haset melun
yildizlar gibi parliyordu.®

Ayna, yalan s6ylemez. Abdullah Efendi, onun
yalan sdylemesini diler ancak dilegi gercek-
lesmez. Bu hakikatten korkar. Buna ragmen
Abdullah Efendi, golgeleri ile kars1 karsiya
gelir. Birer hayvana benzeyen golgeler, birer
birer karsisindan gecerler. i¢ Aleme dogru
yaptig1 bu yolculuktan korksa da golgelerin
yliziine bakinca problemi ¢ézmiis gibi olur,
alt biling dis1 biraz olsun aydinlanir:

Fakat bu acayip gecede, bu 1ssi1z evde o
kadar mutlak bir bosluktan sonra, zembe-
regi kirilmig bir eski saat gibi, bu ayna-
larin birdenbire bu kadar ¢iplak ve zalim
hakikati birbiri ardinca ortaya atmasina
tahammiil edemiyordu. Onlar teker teker,
kendi hayatindan parcalayip kopardiklari
ganimetlerle, giilerek, eglenerek, aglayip
sizlayarak, tek ayak tstlinde sicraya zip-
laya, igren¢ dudaklarindan salyalar akita-
rak, gerdan kirarak, tipki bir atli karinca-
nin birdenbire canlanivermis sakat hayvan
siirlisii gibi Oniinden gegtikge Abdullah
¢ildiriyordu. Hakikatte bu hepsinden kor-
kungctu. ‘Bir dmiir bitebilir’ diyordu. ‘In-
san Olebilir, ¢ildirabilir. Bir enkaz bir ¢op,

62  ay.
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bir iskelet, bir cife olabilir. Fakat yalansiz
yasayamaz. Oliim bile arkasinda dayana-
cagl bir yalan olmazsa tahammiilsiiz bir
sey olur. Bagimin altina rahat bir yastik
gibi koyacagim tek bir yalan kalsaydi...
Fakat hayir, bu gece en ¢iplak, en zalim
hakikatlerin gecesiydi. Abdullah her seyi
gorecek, her seyi anlayacakti. “Yarin, nasil
tekrar insanlarin arasina girebilirim. Na-
sil onlara tahammiil ederim, nasil ellerini
sikar giilmeden, aglamadan, tiksinmeden

)

ylzlerine bakarim..’ Bu diisiincelerle
son oday1 da gecti ve kendisini daha ta-
bii sekilde aydinlanmis bir bagka sofada

buldu.®

Abdullah Efendi’nin aynada kendisini gor-
mesi, onun nefs-i levvame halini yasadiginin
bir gostergesidir.

6. “Can”la Bulusamayan
Abdullah Efendi

Hikayenin sonunda Abdullah Efendi’nin
beklenenin aksine basarisiz oldugu goriiliir.
Abdullah Efendi, basarisizliginin nedenini
cok farkli bir sekilde aciklar. Ona gore, haya-
tinin yarim kalmis jestlerden olugmasinin ve
bir tiirlii tamamlanamamasinin nedeni, ger-
ceklikle temasa gelmesi yliziindendir. Yalniz
0, bu konuda da yanilmaktadir. Hikayede
“seniyet” kelimesi ile ifade edilen sey, esas
itibariyla tist biling digidir. Abdullah Efendi
alt kisilik denen rollere biiriindiigii zaman-
larda yukarinin daveti nedeniyle sik sik bu
rolden uyanmistir. Hikaye boyunca o, yuka-
ridan gelen cagriy1 zalimce diye nitelendirir:

Abdullah’in felaketi, roliinii yaparken sik
stk uyanmasinda, etrafindaki seniyetle en
zalim ve miistehzi manasinda temasa gel-
mesindeydi. Onun i¢indir ki biitiin hayati
yarim kalmis jestlerden tamamiyetini bul-
mamis hareket baslangiclarindan ibaret
kald1. O biitlin 6mriince biiyiilii bir esigin
oniinde adimlarim tecriibe etti; fakat

63  age. 48.
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her defasinda icinde vaktinden evvel
uyanan bir taraf onu bu esigi atlamak-
tan, ileriye ge¢mekten menetti.®

Alt biling dis1, seyahati sirasinda bulundugu
son evde bir bardak soguk su arar; ¢ok susa-
mustir. Aslinda Abdullah Efendi, “can”inin
hayat suyunu aramaktadir. Kulagina agik
kalmis bir musluk sesi, su siriltis1 gelir.
[lerler, kapiy1 acar ve bir baska odaya girer.
Ortadaki masanin istiinde duran su dolu
stirahiye dogru kosar: “Koyu lacivert ortii-
[ii masanin tstiinde billur siirahi, imkansiz
derecede koyu kadife bir arsin ortasinda bir
giines gibi parliyordu.”® Siirahinin giinese
benzetilmesi manidar oldugu gibi, stirahinin
billur yani kristal olmasi da nefs ilmi agisin-
dan ¢ok anlamlidir. Aslinda billur siirahi,
“can giinesi”dir. Insanin asil kimligi olan cani
temsil eder: Her insanin esi bulunmaz ilk
yapist olan Can, onun asli kimligidir. Can,
bir kristal gibidir. Kristal olan canda ¢atla-
g1n dahi olusmamasi gerekir. Catlak olusursa
simetri ve ahenk bozulur. Nefs ilmi, kristalin
catlamasini istemez.%

Billur siirahi, onun goriip gorebilecegi en
muhtesem glinestir. Seving i¢inde siirahi-
yi yakalar, bir bardak arayisina girer. O,
billur siirahi metaforuyla anlatilan giinese
dokunmustur. Halbuki giinese dokunul-
maz. Glinese sadece bakilabilir. Bu sirada,
yedi sekiz yaslarinda bir ¢ocugun dehsetli
ve korku dolu gozlerle kendisine baktigini
goriir. Ilahi/miibarek cocuk sembolii hikayede
bdylelikle ikinci defa goriiliir. Cocuk, burada
Can’in sikca goriilen bir tezahiir sekli olan
ilahi/miibarek ¢ocuktur. Bu cocuk, Abdullah
Efendi’ye bilgece tavsiyelerde bulunur.

Cocuk, siirahiyi onun elinden alir, masanin
istline koyar. Bu siirahiye dokunmamasi
gerektigini, onun kendisinin oyuncagi oldu-

64  age.36-37.
65  age. 49.
66  Merter, Psikolojinin Ugiincii Boyutu, 355.
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gunu vurgular: “Fakat bu sudan i¢cmeyin...
O benimdir, ben onunla oynuyorum. Bdyle,
iste bu siirahide onu seyrederim.”®’ Cocuk,
aslinda siirahiyi seyrederek giinese bakmak-
tadir. Giinese bakmak ise 6liimle yiizlesmek-
tir. Abdullah Efendi’yi de bu giinese sadece
bakmas1 yani dlimle yiizlesmesi i¢in ikna
etmeye calisir.

Hikayedeki ¢ocuk da siirahiyi yani giinesi
siirekli seyrederek aslinda, 6liimiin sirrini
¢6zmiis bir kimse olarak goriiniir. Ancak
Abdullah Efendi, bunu anlayamamuistir.
Glinese / siirahiye dokunmak ister. Halbuki
ona bakmasi ve Oliimiin sirrini1 ¢0zme-
st yeterlidir. O, boylelikle ilk hatay: isler.
Hikayedeki ilahi / miibarek ¢ocuk, giines
gibi parlayan siirahinin yani can giinesinin
sahibidir. Bunun disinda kendisinin her biri
ayr1 y1ldizin cevherinden yapilmis yedi adet
kadehi vardir: “-Bilir misin ki benim giizel
bardaklarim da var, hepsi ayr1 bir yi1ldizin
cevherinden yedi kadehim var, ben bu siira-
hiyi zaman zaman bu kadehlere bosaltirim,
birinden otekine... Fakat hi¢ icmem. ..
Kadehlerin yildiz cevherinden yapilmis
olmasi, Abdullah Efendi’nin {i¢ sene Once
iist biling dis1 ile kurdugu temasi hatirlatir.
Mavera ile temas kuran Abdullah Efendi,
rilyasinda tavanin tepesinden ugtugunu ve
yildizlarin elle tutulacak kadar odasina
sarktiklarini gérmiistiir. Sevdigi kadin bu
yildizlara basarak odasina girmisti, kendi
cevherinde goriinmeye razi olmustur. Bu
ilahi/miibarek ¢ocugun kadehlerinin yildiz
cevherinden olmasi bu anlamda manidar
olmakla birlikte, sayisinin yedi olmasi da
nefs ilmi agisindan Kur’an-1 Kerim’de de
gecen nefs kategorilerini hatirlatir.

Cocugu hasta olarak nitelendiren Abdullah
Efendi, ondan kurtulmaya ¢alisir. Clinkii
¢ocuk, muttasil bir sekilde suyu icmemesi

67
68
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gerektigini soylemektedir. O, boyle bir hasta
¢ocuk karsisinda rahatsiz olur. Aslinda ¢cocuk
hasta degil, ilahi/miibarek bir ¢ocuktur ve
ilgiye ihtiyaci vardir:

Abdullah Efendi bu cinsten bir hastay1
gormemisti. Sadece bu ses, bu zayif, si-
marik, fakat kalbin ve sinirlerin yolunu
bulan, bir merhalede insanin bir tarafiyla
derhal anlasan bu ses onu cildirttyordu.
Artik susuzlugu gegmisti Simdi sadece
kagmak istiyordu. Kagmak...®

Abdullah Efendi, boylelikle imtihan1 kay-
beder. i1k hatas1 giinese/siirahiye dokun-
maktir. ikinci hatas1 da ¢ocuga tahammiil
edememektir. Cocuga kars1 tahammiilsiiz
bir tavir sergiler. Onun yalvarmalar1 ken-
disini ¢ildirtir. Onun aslinda ilahi/miibarek
bir ¢ocuk oldugunu idrak edemez. Cocuk,
birdenbire bir hastalik nébeti igcinde Abdullah
Efendi’ye kizarak haykirir: “-Ne diye karsi-
ma ¢iktiniz, ne diye bunu igmek istediniz?””
Oldugu yerde tepinmeye baslayan ¢ocuk, bil-
lur siirahiyi lirpertici bir cam sakirtisi iginde
pencereden asagiya firlatir. Catlamasina bile
tahammiil edilmeyen ve bir kristal gibi olan
can, artik paramparcadir. Biitlinliik, simetri
ve tiim ahenk bozulmustur.

Abdullah Efendi, i¢inden “bicare budala”
diyerek pencereye kosar. Ortada goriinen
bir siirahi pargas1 yoktur. Ancak sokakta
kendi parcasini/gdlgesini goriir: “Sadece son
derece mustarip ve yorgun halli, bir adamin
agir adimlarla koseyi dondiigiini gérdii. Ona
Oyle geldi ki bu kendisi, yani Abdullah Efendi
idi.””' Hikaye, bu ciimle ile sona erer.

7. Sonug¢

Gortildigi gibi Abdullah Efendi onca 6zgiir-
liiglin, tadin, karanlik boyuttan kurtulup
aydinliga ¢ikmanin ardindan saflasamadi-

69  ay.
70 age. 51.
71 ay.
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g1, yani tam anlamiyla temizlenemedigi i¢in
imtihani kaybeder. Aslinda ¢ok kisa bir zaman
stiresi i¢inde bir kuantum sigramasi yapar,
boyut degistirir. Ust biling dist ile temas eder
ama sonrasinda dikotomi yani boliinmiisliik
alemine geri diiser. Sayet, acele edip siirahiye/
gilinese dokunmasaydi ve ¢ocuga tahammiil
edip onun davranislarini sabirla karsilasaydi,
belki de bir giinesi andiran o billur siirahiden
suyu icebilecek ve saflastirma tamamlanmis
olacakti. Boylelikle “can”inin hayat suyuna
kavusacakti. Ancak Abdullah Efendi, kendi
iradesinin etkisiyle tam anlamiyla letafet
kazanamaz. Letafet kazanabilmesi i¢in nefs
katlarinda ytikselmesi gerekir: Giizel haller
yasayabilecekken ve yiikselen sabah giine-
sinde arkasina doniip baktiginda “golge”’den
eser goriinmeyen farkli bir boyuta gegme
imkani1 varken o, kirli bir sabahin aydinlattig1
yolda, kii¢iik bir su birikintisinden baska bir
sey goremez. Ardina doniip baktiginda ise
“gOlge”sini goriir. Bu, sikintili bir durum-
dur. Tasavvufta alt katlardaki rollerden ve alt
kisiliklerden siyrilmaya “fena” denir. Fena,
nefsani rollerin bir daha uyanmamak iizere
sonmesidir. Abdullah Efendi, “fend” denen
bu hali yasayamaz. Alt katlardaki roliinden/
alt kisiliginden kurtulamaz.

Abdullah Efendi, iist biling dis1 denen boyuta
gecememistir. Ondan beklenilen su sekilde
Ozetlenebilir: Abdullah Efendi, arayistadir.
Ancak onun arayislarina bir boyut daha kat-
masi gerekirdi. Yani alem-i misal de denen iist
biling dis1 alemini idrak etmesi lazimdi. Bunu
idrak ettiginde ise orada bulunan Rabb’ine
kul olmas1 elzemdi. Kulluk suuru olmazsa
can dahi bir tapinma nesnesi haline donii-
sebilir. Abdullah Efendi gosterdigi direng
dolayisiyla tist biling disini idrak edemez;
rahmani feyzlerden mahrum kalir ve hasre-
tini ¢ektigi “can”inin hayat suyuna kavusa-
maz. Onunla birlesemez. Hikaye boyunca
“can cekisir”. Can’la bulusamadig i¢in de
Rabb’ine ulagamaz.
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Hasili, Abdullah Efendi’nin hikayenin sonun-
da nefsani bir tikanma yasadig1 goriiliir.
Nefsani tikanma/duraklama denen bu hal,
beraberinde fark halini terk edip diializme
yeniden batmay1 getirir. Fark hali sirasin-
da Abdullah Efendi pek ¢ok seyi gormiis-
tiir, ancak nefs ilminde “gérmek™ yetmez.
Abdullah Efendi, Araf’ta kalmistir. Ontolojik
bir duraklama, stagnasyon yasar. Abdullah
Efendi’nin egosu, kalitimsal olarak zayiftir.
Bunun disinda, alt biling dis1 denen alan1 asir1
gecirgendir. Bu nedenle Abdullah Efendi,
nefs yapisinin temel dinamiginde yani teka-
miilde bir “duraklama” yasar. Halbuki sag-
likl1 bir ego icin vicdan ve akliselimle bir-
likte “yukarilara” dogru tekamiil lazimdir.
Abdullah Efendi’nin nobet halindeki bilin-
ci, onun nefs-i emmare mertebesine takilip
kalmasina yol agar. Sagduyuyu temsil eden
nefs-i levvameye ulasmakta zorlanir. O hem
alt bilin¢ disinin ¢ekimini hem de iist biling
disinin cazibesini yasayan insandir.

Tekamul sirasindaki her duraklama, iki
kat arasinda sikisip kalmak anlamina gelir.
Sadece karsitliklar: birlestirmekle, diialist
kompleksleri yalnizca goriip miisahede
etmekle insan, nefs katlarinda tekamiil ede-
mez. Tekamiil i¢in diinyaya (masiva) yonelik,
arzu ve isteklerin de yapisal bir degisimden
gecmesi gerekir. Bu yiizden Abdullah Efendi,
hikdyenin sonunda diializme yeniden batar.
Tamamen akil yoluyla, kulluk bilincini gelis-
tirmeden tevhide varmak isteyen Abdullah
Efendi, diializm batagina saplanir. O, diia-
lizm goriisiinden styrilamayan, yani sasilik-
tan kurtulamayan insani temsil etmektedir.
Sasiliktan kurtulamayan insan ise gergek
anlamda yasiyor sayilmaz.
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Osmanli Hekiminde Aranan Vasiflarin
Hastanin Beden ve Ruh Saghgina Biitiincii Yaklasima EtKisi

The Influence of the Qualifications Required from an Ottoman Physician
on a Holistic Approach to Patient’s Physical and Mental Health

Nil SARI*

Ozet

Osmanli déneminde hasta tedavisi ve bakimiyla mesgul olacaklarin birtakim erdemlere sahip olmasinin
beklendigini tip yazmalarinda hekimlere nasihat edilen vasiyetlerden ve hastane (dariissifa) vakfiyele-
rinde kaydedilen ve saglik ¢alisanlarina sart kosulan kurallardan 6greniyoruz. S6z konusu kaynaklara
gore, hekimlik ahlakinin temeli hekimin kisiligine, yani erdemler ahlakina dayanmaktaydi. Hekimin
meslegini adabina uygun icra edebilmesi igin belirli erdemlere sahip olmasi1 6ngoriliirdii. Hekim olmak
isteyenlerde ve dariissifaya tayin edileceklerde bazi kisilik 6zelliklerinin de aranmast, ileride hekimden
kaynaklanabilecek sorunlar1 en bastan azaltmaya yoneliktir. Diiriistlik, sefkat ve merhamet, kanaat-
karlik ve algakgoniilliiliikk en ¢ok vurgulanan degerlerdir. Osmanli hekimliginde saglik mensubundan
beklenen bu vasiflar hastanin beden ve ruh sagligina biitiincii yaklagim i¢in gerekli niteliklerdir. Ahlak
degerleri gozetilmediginde hastaya biitiincli yaklasim saglanamayacaktir. Hekimin hastasina ne yaptigi
kadar nasil yaptig1 da dnemlidir. Hastaya biitlincli yaklasimin saglanmasi isteniyorsa saglik mensup-
larinin sézleri, tavir ve hareketleri de ona gore olmalidir. Tip yazmalarinda ve hastane vakfiyelerinde
hastaya muamelenin dnemi iistiinde ¢okca durulur ve hekimin/failin hastastyla nasil konusacagi ve
ona nasil davranacag: tanimlanir. Hastaya nezaketle davranmak tedavinin bir parcasi sayildigindan
tibben 6nemli bulunur. Tip metinlerinde hekime nasihatlerde hastanin beden rahatsizliginin psikolojik
ve sosyal durumuyla bir biitlin olarak dikkate alinmas1 6ngoriiliir. Hastay1 biitiincii yaklasimla tedavi
etmenin geregini, “hastanin gonli, kalbi, hatir1 hos edilmeli” gibi ifadelerde buluyoruz. Tipta modern-
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lesme Oncesinde hasta gonliiniin sifasina verilen dnem 19’uncu yiizyilin pozitivist yaklasimiyla birlikte
deger kaybetmistir.

Anahtar Kelimeler: Osmanli hekimligi, dariissifa, tip yazmalari, hastaya biitiincii yaklasim.

Abstract

We learn from the advices to physicians in medical manuscripts and the rules recorded in hospital (dariissi-
fa) foundation charters and stipulated for healthcare professionals during the Ottoman period that those
involved in patient treatment and care were expected to possess certain virtues. According to these sources,
the foundation of medical ethics was based on the physician’s personality, that is, the ethics of virtues.
Physicians were expected to possess certain virtues to properly practice their profession. Looking for cer-
tain personality traits in those who want to become physicians and those who will be assigned to a hospital
is intended to reduce the problems that may arise from the physician in the future. Honesty, compassion,
mercy, humility and being content with what one has are the most emphasized values. These qualifications,
expected of healthcare professionals in Ottoman medicine, are essential for a holistic approach to the physical
and mental health of patients. Without observing ethical values, a holistic approach to patients cannot be
achieved. How a physician performs a patient’s duties is as important as what they do. If a holistic approach
to the patient is to be achieved, the words, attitudes, and actions of healthcare professionals should be aligned
accordingly. The importance of how to treat a patient was emphasized in medical manuscripts and hospital
endowments and how the physician/caregiver should speak to and treat their patient was defined. Treating
the patient with kindness was considered a crucial part of treatment, making it a medically important con-
cept. Medical texts often advise physicians to consider the patient’s physical ailments holistically, along
with their psychological and social circumstances. The need for holistic treatment is evident in phrases
like “the patient’s heart (goniil), soul and feelings must be pleased”. The importance given to the healing
of the patient’s negative emotionality before the modernization of medicine lost its value with the positivist
approach of the 19th century.

Keywords: Ottoman medicine, hospital (dar al-shifa’), medical manuscripts, holistic treatment.

1. Giris

Hasta kisinin bedeni, psikolojisi ve gevresiyle sahip olmasinin beklendigini tip yazmalarin-
bir biitiin olarak ele alinmas teshis ve tedavide da hekimlere nasihat edilen vasiyetlerden' ve
basartya biiyiik katki yapar. Hastaya biitiincii hastane (dariissifa) vakfiyelerinde kaydedilen
yaklasimda saglik mensubunun bilgisi ve tec- ve saglik calisanlarina sart kosulan kural-
rlibesinin yani sira kisiligi, tutum ve davranis- lardan 6greniyoruz.? S6z konusu kaynakla-
lar1 da etkilidir. Giiniimiizde fen bilgisinin 6lgii I Mii'min bin Mukbil Sinobi (I5. yiizyil), ibn-i Serif
alinmasiyla tip fakiiltelerine zeki gengler kay- (14-15. yiizy1l), Hac1 Pasa (6. 1417 civari), Seyhi (14-

15. yiizyil), Tbrahim b. Abdullah (15-16. yiizy1l),
T ] Ahmed bin Bali (16. yiizyil), Nidai (6. 1567’den
ilgili bir 6zellik aranmiyor. Ne var ki hasta sonra), Emir Celebi (17. yiizyil), Mir Salih bin

teshis ve tedavisinde hekimlik ve hemsirelik Havabin (17. ytizy1l), Salih bin Nasrullah (6. 1669),
Abbas Vesim (6. 1759), Gevrekzade Hasan (6. 1801),
Hayrullah Efendi (6. 1866), Mustafa Hami (6. 1878).
tecriibesi kadar kisilik 6zellikleri de etkilidir. 2 Bursada I Bayezid/Yildirim Dariissifast (1399),

[stanbul’da Fatih Dariissifas1 (1470), Edirne’de II.
Beyazid Dariigsifas: (1488), Manisa’da Hafsa Sul-
miyla mesgul olacaklarin birtakim erdemlere tan Dariigsifas: (1539) istanbul’da Haseki Hiirrem

dediliyor, fakat hekim adaylarinin kisiligiyle

gibi saglik meslegi mensuplarinin bilgisi ve

Osmanli doneminde hasta tedavisi ve baki-

17



OSMANLI HEKIMINDE ARANAN VASIFLARIN HASTANIN BEDEN VE RUH SAGLIGINA BUTUNCU YAKLASIMA ETKISi

ra gore, hekimlik ahlakinin temeli hekimin
kisiligine, yani erdemler ahlakina dayan-
maktaydi. Hekimlige talip kisinin hekimlik
meslegini adabina uygun icra edebilmesi i¢in
belirli erdemlere sahip olmasi 6ngoriiliirdi.
Hekim olmak isteyenlerde ve dariigsifaya
tayin edileceklerde kisilik 6zelliklerinin de
olcii alinmast, ileride hekimden kaynaklana-
bilecek sorunlar1 en bastan azaltmaya yone-
liktir. Bu gelenek modernlesme doneminde
onemini yitirmistir.

Birtakim olumsuz vasiflara sahip kisilerin
hekim olmamasi gerektigi beklentisini tip
metinlerinin vasiyet bahislerinden 6greniyo-
ruz. Kotii huylular- fesatlar, emanete hiyanet
edenler, bilmedigini bilir goriinenler, sziin-
de ve isinde dogru olmayanlar, ¢abuk kizip
ofkelenenler, kaba ve asik yiizliiler- hekim-
lik meslegine kabul edilmemelidir. Osmanl
hekimleri arasinda hekimlik ahlakina en
ziyade dnem veren Abbas Vesim,

Eger 0grenci kabiliyetli bile olsa ¢abuk
ofkeleniyorsa, onu 1slah etmeye ¢alismak
beyhude yorgunluktur. Gerg¢ek hali 6g-
renmede ve bilmede 6fkenin mani oldu-
gu seyler diger kotii huylarinkinden daha
fazladir... Tabip olmak isteyen kimse nef-
ret ve korku verecek sekilde kaba ve asik
yiizli olmamali, bilhassa mahzun yiizli
ve kederli olmak kotii huydur... Hekim
olmak isteyen kisi beraberindekileri ah-
mak ve bilgisiz yerine koyan kimselerden
olmamalidir. Bu devasiz dert, yani bagka-
larin1 ahmak ve cahil yerine koymak oyle
bir hastaliktir ki, onun tedavisinde 6liileri
dirilten Hazreti Isa’nin, ‘biitiin hastalikla-
ri tedavi ettim, yalniz ahmaklik hastaligi-
na (hamadkate) ¢are bulamadim’ diye aczi-
ni itiraf ettigi biiylik hastaliktir®

Sultan Dariissifasi (1550), Istanbul’da Siileymaniye
Dariissifas1 (1557), Istanbul’da Atik Valide Nurba-
nu Sultan Dariissifas1 (1579), Istanbul’da Sultan I.
Ahmed Dariissifast (1621).

3 Abbas Vesim, Diistirii’l-Vesim fi Tibbi’'l-Cedid
ve’l-Kadim (1758), (Istanbul: Ragip Pasa Ktp. No.
947), v. 497b, 498b.
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diye vasiyetlerde bulunur. Bu gibi kétii huy-
lara sahip bir hekimin hastasina biitiincii
yaklasamayacagi agiktir.

Tip metinlerinde hekimlik ahlakinin heki-
min kisiligine dayandigina isaret eden ¢esitli
ifadeler bulunur. Mesela, Ahmed bin Bali,
“Tedavi eden kardeslere gerektir ki iyi huylu
olsunlar, halka muamelesi iyi ve giizel olsun.
Diiskiin, halsiz ve garesiz olan hastalar heki-
min iyl huyundan nasiplensinler, istifade
etsinler, rahatsiz olmasinlar” diye nasihat
eder.* Mukbilzade Mi'min, tabip “nazik
huylu ve temiz ruhlu ola; dogru mizagl ola™
diye vasiyet eder. Abbas Vesim ve Hayrullah
Efendi de, “Tabip olacak kimse iyi huylu
olmalidir” demislerdir. Iyi huylu olmaktan
kastedilen neydi? Bu sorunun cevabini asa-
g1da ele aliyoruz.

2. Hekimde Aranan Vasiflar

Dariissifa vakfiyelerinde hasta kisi tanimi
hekimden beklenen niteliklerin geregine
de 1s1k tutar. Mesela, Fatih Dariissifasinin
vakfiyesinde hasta kisi, “Cenab-1 Hakk’in
takdiriyle ¢aresiz dertlerle, hasta haliyle,
comert Padisah’in Dariissifasinda hastaliklar:
giderecek, sifa verecek ihsanlari gézleyen
ve bekleyen dertli, kaygili, muhtag, tedavi
olmak isteyen ve ¢care arayan” ve “Sonbahar
vaprag gibi benzi sar1, pek ¢ok derde tutul-
mus, merhamete muhtag, basina gelen ¢esitli
hastaliklardan zayif diismiis, tedaviden iimidi
kesilmis, muhtag¢ dert sahibi” olarak tanim-
lanir.” Hasta bir kiginin 6zellikle ruh halinin

4 Ahmed bin Bali Fakih, Terciime-i Havi fi-Iimi’t-Tib
(16. Yiizy1l), (Istanbul: 1.U. Nadir Eserler Ktp., T.
Y., No. 190,), v. 295b.

5 Miimin Tbn Mukbil Sinobi (Mukbilzade Miimin),
Miftahii'n-Nir ve Hazdinii’s-Siiriir (846/1442), (is-
tanbul: Siileymaniye Ktp., Hamidiye, No. 1034/4),
v. 93b.

6 Abbas Vesim, Diistiirii’l-Vesim, v. 497b; Hayrul-

lah Efendi, Makdldt-1 Tibbiyye, (Istanbul: Matbaa-i
Amire, 1259/1843), 146.

7 Fatih Vakfiyesinde ag¢inin gorevinden soz eder-
ken bu tanim verilir. Tiirk Vakfiyeleri No.1, Fatih
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Resim 1: [bn-i Serif, Yadigdr Resim 2: Siileymaniye Vakfiyesi
(Siileymaniye Kiitiiphanesi Hamidiye 1041, v. 1b.) (Vakiflar Genel Miidiirliigii Arsivi, No. 52, v. 1b.)
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anlatildig1 bu tanimlamalar ayn1 zamanda
hekimin hastasina biitiincii yaklagmasi gerek-
tiginin de ifadesidir. Hastay1 biitiincii yak-
lasgimla tedavi edebilmesi i¢in hekim hangi
ozelliklere sahip olmalidir?

Dartigsifalarda gorevlendirilecek saglik men-
suplarinda belirli bilgi, beceri, sorumluluk
ve ahlaki vasiflarin aranmasi 6zellikle XV.
ve X V1. yiizyillarda bir Osmanli gelenegiy-
di. Iyi bir hekim meslegin ahlak kurallarina
uymali ve erdemli olmaliydi. Vakfiye sartla-
rina uymayan tabip icin, “her kim ki iizerine
aldig1 vazifelerden birini ihmal ederse vazife
mukabili almis oldugu sey ona haram olur;
ahirette de daimi bir azaba ve affedilmeyecek
cezaya digar olur” seklinde agir bir manevi
ceza Oongoriilmiistii.® Ancak kusurlu bulunan
Osmanli hekiminin meslekten men, siirgiin,
ev hapsi gibi cezalara ¢arptirilmasi da soz
konusuydu.’

Hekimlik meslegini adabina uygun icra
edebilmek i¢in hekimin belirli erdemlere
sahip olmas1 ongoriiliirken goreve tayinde
saglik mensubunun fizyonomisi 6l¢ii alin-
mazdi. Meslekte liyakat — ehliyet/yeter-
lik, bilgi, beceri, tecriibe ve ustalik esasti.
Fakat sadece bilgi ve tecriibe de yetersizdi.
Hekim, akilli-zeki; olaylar1 ¢cabuk kavra-
yabilen-iistiin kavrayish; sagduyulu, sezgi-
si-sezigi, ongoriisii ve idraki kuvvetli; agik
fikirli, caligkan-aczi ve tembelligi kendine
reva gormeyen, duyulari saglam ve iletisim
becerisine de sahip olmaliyd1. Hekimden bek-
lenen faziletler, hastaya biitiincli yaklasim
icin gereken kisilik ozelliklerini ifade eder.
Nitekim, hekim olan kisi muhtag olanlarin
islerini gozeten, musfik yiirekli, merhametli,
sefkatli, hayirsever, kaba olmayan, yumusak
huylu, yumusak konusan, tatli sozlii, miite-

Mehmet II Vakfiyeleri, (Ankara: Vakiflar Umum
Miidirliigi Nesriyati, 1938), 248-251.
Bkz. Haseki Sultan ve Nurbanu Sultan Vakfiyeleri.

9 Nil Sari, Osmanlilarda Tip Ahlaki, (Ankara: T.C.
Saglik Bakanlig1 Yayinlari, 2015), 304-315.
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bessim, nesesi ve giiler yiizliligi ol¢ilil,
giizel sozli, ¢ok konusmaktan sakinan, bos
konugmayan; kibirden uzak, miitevazi- algak
goniillii, nefsine hakim, haris olmayan, haset
etmeyen, tok gozlii - kanaatkar, insafli, ada-
letten ve hakikatten ayrilmayan, diiriist ve
sozline sadik biri olmaliydi." Besinle, ilagla
ve gerektiginde cerrahi tedavinin uygulandigi
Osmanli hekimliginde saglik mensubundan
beklenen bu vasiflar hastanin beden ve ruh
sagligina biitlincii yaklasim i¢in gerekli nite-
liklerdir.

3. Hastanin Biitiiniiyle Gozlenmesi
ve Hastaya Ozen Gosterilmesi

Hastaya biitiincii yaklasim, hekimin hastasina
0zen gostererek onun bedenini ve ruh halini
biitiiniiyle inceleyip tedavi etmesini gerekti-
rir. Dartiigsifa vakfiyelerinde hasta basinda-
ki hekimden beklenen tutum ve davranislar
hastaya biitiincii yaklasim beklentisini ifade
ediyor. Mesela, dariigsifalara tayin edilecek
tabiplere, “kii¢iik biiyiik hepsinin ahvali-
ni sorar; daima hastalarin hallerini sorar,
hastalarin hallerine dikkatle bakip gozler”
olmal1 gibi sartlar kosulur."

10 Dariissifalara tayin edilecek saglik calisanlarinda
aranan vasiflar icin bkz. Istanbul’da Haseki Sul-
tan (Nimet Taskiran, Hasekinin Kitabi, (Istanbul:
Haseki Hastanesi Kalkindirma Dernegi, 1972),
133-134), Manisa’da Hafsa Sultan (Nihad Nuri Yo-
riikoglu, Manisa Bimarhanesi, (Istanbul: IU Tip Ta-
rihi Enstitlisi Yay., 1948), s. 8’de “Cemaat-i hade-
me-i dariigsifa”); Istanbul’da Siileymaniye (Kemal
Edip Kirk¢iioglu, Siileymaniye Vakfiyesi (Ankara:
Vakiflar Umum Midiirliigi Nesriyati, 1962), 40-
41); Istanbul’da Nurbanu Sultan (Nil Sar1, “Toptast
Nurbant Valide Sultan Dartissifast”, 1. Tiirk Tip Ta-
rihi Kongresi (17-19 Subat 1988 Istanbul), (Ankara:
Atatiirk Kiiltiir Dil ve Tarih Yiiksek Kurumu Tiirk
Tarihi Kurumu Yay., 1988), 169-177) ve Istanbul’da
Sultanahmet (Vakiflar Genel Miidiirliigii No. 360,
H. No. 1, 1968/3 say1 ile kayitli ve H. 1022/M. 1612
tarihli vakfiyenin 1968’de Miidiirlik tarafindan
yaptirilmig olan terciimesinden yararlanilmistir.
Tlgili kisim s. 447, satir 35’tedir.)

11 Bkz. Edirne’de II. Beyazit (M. Tayyip Gokbilgin.
XV-XVI. Aswrlarda Edirne ve Pasa Livasi; Vakif-
lar-Miilkler-Mukataalar, (istanbul: 1.U. Edebiyat



NIiL SARI

Hekimin, dis goriiniisten, 6zellikle yiiz ¢iz-
gilerinden ve davranistan mana ¢ikarmada
feraset (firaset) bilgisinden de yararlanmasi
s0z konusuydu. Mesela Gevrekzade Hasan,
“Etibbadan olan, insan viicudunun tedbir ve
tedavisiyle mesgul olan kimse ilim sahibi
(tabib-i zii-fiinin) olmalidir. Diger seyleri
bildigi gibi feraset ilmini de bilmelidir” diye
nasihat eder.”” Osmanli ilim diinyasinda fera-
set, bir bilgi subesiydi.

Hastaya biitlincii yaklasim, hastaya 6zen gos-
termeyi ve zamaninda sorumluluk almay1 da
gerektirir. Vakfiyelerde, dariissifaya tayin
edilecek hekimin, “durumun gerektirdigine
gore hi¢ yorulmadan ve iisenmeden hemen
hastalarin islerine girisir; eger hastanin vazi-
yeti tekrar hastaneye gelmesini icap ederse
ihmal etmeksizin hi¢ bezmeden ve iisenme-
den hemen ikinci defa muayenesini yapar™"
olmasi sart1 yer alir. Yine dariissifa vakfiye-
lerinde, hekimin “tedaviyi tam gayret, tam
ozenle yapar, kii¢lik seyleri bile ihmal etmez;
hastalarin her birine icap eden ilaglar1 gerek-
tigi sekilde kusursuz ve diizenli olarak verir;
her bir hastaya en uygun ilaci vererek care
arama gorevi ile ylikiimliidiir; tedavileri i¢in
miimkiin olan her kolaylig1 saglar” seklinde
sartlar kosulur.'

II. Beyazit Dartissifasina tayin edilecek cer-
rahlar icin, “tam bir ciddiyetle, bikip usan-
madan biitlin gayretleriyle calisip cerrahlik
hizmetlerini ihmalsiz ve zamaninda, iman ile
yerine getirsinler”"® kosulu ongoriiliir. Atik

Fakiiltesi Yayinlar1, 1952), 150-172), Istanbul’da
Haseki Sultan (Taskiran, Hasekinin Kitabt, 133-
134) ve Nurbanu Sultan (Sar1, “Toptasi Nurbani
Valide Sultan Dariissifas1”, 169-177) Dariigsifalari-
nin Vakfiyeleri.

12 Gevrekzade Hasan, Risdle-i Kiydfetname, (1.U. Na-

dir Eserler Ktp., T. Y., No. 2695), v. 3.
Bkz. Istanbul’da Haseki Sultan (Taskiran, Hase-
ki’'nin Kitabt, 133-134), Manisa’da Hafsa Sultan,
Istanbul’da Siileymaniye Vakfiyeleri.

Bkz. Haseki Sultan, Hafsa Sultan, Nurbanu Sultan,
Stileymaniye Dariissifalarinin Vakfiyeleri.

13

14

15 1L Beyazit Dariissifas1 Vakfiyesi.
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Valide Dariigsifasinda yara tedavi edecek
cerrah i¢in, “tedavinin tesirine ve ilaglarin
kimyevi durumlarina o kadar vakif buluna-
caklar ki cesedin ruhtan olan istifadesi gibi
yaral1 da bunlarin tedavilerinden ayn1 dere-
cede istifade edecek bir sekilde bu sanatta
usta olacaklar... Ve higbir paylamaya ve azar-
lamaya maruz kalmaksizin almalar1 lazim
gelen para mukabilinde kendilerine verilen
hizmeti hakkuyla yerine getirme hususunda
calisacaklar’ seklinde sartlar 6ne siirtilmiis-
tiir. Fatih Dariissifasina tayin edilecek goz
hekiminin (kehhal) de, “gdz agrisina miip-
tela olan Miisliimanlar1 tedavi i¢in giiciiniin
yettigince elinden geleni yapacak™ olmasi
vakfiyesinde sart kogsulmustu.

Resim 3: Edirne’de I1. Beyazit Dariigsifas: (1448)

Tip metinlerinde de hekimin hastasina 6zen
gostermesi daima nasihat edilir. Mesela,
Ahmed bin Bali, “Tabip biitiin kuvveti-
ni hastanmin saglhk bulmasina sarf etmeli”
diye nasihat etmis;'” Mukbilzdde Mii’min,
“Hastanin helak oldugunun sebebi hekimin
cahillik ve ilgisizliginden olur” diye tabibi
uyarmis;'® Abbas Vesim, “Tabibe lazimdir
ki bimaristana girdikte caligmasini bu iste

16 ~ Nurbanu Sultan Dariissifas: Vakfiyesi.
17 Ahmed bin Bali Fakih, Terciime-i Havi, v. 295b.
18  Mukbilzade Mii'min, Miftahii'n-Niir, v. 93b.
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esirgemeye, hastaligindan sikayet edenleri
dikkatle ve sefkatle dinleye, ne gerekiyor ise
yapa” gibi tavsiyelerde bulunmustur.”

4. Hastaya Muamelenin Adabi

Hekimin hastasina ne yaptigi kadar nasi/
yaptig1 da dnemlidir. Hastaya biitiincii yak-
lasimin saglanmasi isteniyorsa saglik men-
suplarinin sozleri, tavir ve hareketleri de
ona gore olmalidir. Osmanl hekimliginde
tedavide hastaya muamelenin 6nemi iistiinde
¢okca durulur ve hekimin/failin hastasiyla
nasil konusacagi ve ona nasi/ davranacagi
tanimlanir. Hastaya nezaketle davranmak
tedavinin bir pargasi sayildigindan tibben
onemli bulunur. Hastaya saygili davranilmasi
dartigsifa vakfiyelerinde 6nemle vurgulanir.
Dartigsifaya tayin edilecek tabip i¢in, “her bir
hastaya sanki en yakin velisi ve akrabastymis
gibi yumusaklik ve nezdket gostermeye calis-
mali; muhtag olanlarin istek ve ihtiyaglarini
iyi muamele ve yumugsaklikla gdrmeli; sual
ve cevabi daima nezdket ve hiirmetle karsila-
mali; hastalar1 tedavide nezakete ve hiirmete
riayet etmeli; hastalar, onlara iyi davranarak
tedavi etmeli” gibi sartlar 6n gorilmiistiir.?

Nezaket kurali tip metinlerinde de yer alir.
Mukbilzade Mii’'min, kisaca “tabip, nazik
huylu ola” der.”! Nazik davranisin en giizel
ifadesini Abbas Vesim’in Diistur’unda bulu-
ruz: “Yumusaklik ve dostlukla yapilan tedavi-
nin faydasi asikardir. Oyle ki baz1 mizactaki
hastalar gosterilen yumusaklik ve anlayistan
etkilenerek sagliga kavusmuslardir, bazila-
rinin da siddet ve sertlikten hastaliklarinin
arttig1 goriilmiistiir. Tabip olanlara lazimdir
ki ofkelenmeye zira siddetli 6fke ve cliret ken-
dini bilmemekten (cehlden) gelir. Sert sozli

19 Abbas Vesim, Diistiirii’[-Vesim, v. 499b, 501b, 510a;
Emir Celebi, Enmiizecii’t-Tibb (1624), (istanbul: Sii-
leymaniye Ktp., Fatih No. 3530,), v. 263a.

20 Haseki Sultan, Hafsa Sultan, Nurbanu Sultan Vak-
fiyeleri.

21 Mukbilzade Mi’min, Miftdhii’'n-Niir, v. 93b.
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olmamali, s6zii sakinarak sdylemeli, yani
insanin hor gordiigii tarz tizere konugmamali.
Bilhassa hastaya kiictik diisiirme yolu ile bir
sey soylememeli ve ‘sana soyle eyle boyle
eyvleme demedim mi, nigin etmezsin yahut

ni¢in edersin’ diye azarlamamali.”*

Hastaya tatli sozle ve giiler yiizle davranmak
tedavinin bir parcasidir. Dariissifa vakfiyele-
rine gore goreve tayin edilecek tabip, “hasta-
lara en latif ibarelerle s6z sdylemeli, nasihati
tatl dilli, hos sozlii, giiler yiizlii olmali, giizel
ve oksayici sozler ve hitaplarda bulunmali-
dir”; tabip, “sual ve cevapta onlarla en sef-
katli yolu tutar zira sarf olunan nice sézler
vardwr ki, onlar hastanin nezdinde cennet
irmagindan ve ¢esmesinden lezzetli sudan
daha lezzetli gelir; hastanin tatl soze ihtiyact
daha ¢oktur.”?

Resim 4: Istanbul’da Siileymaniye Dariissifasi (1557)

22
23

Abbas Vesim, Diistirii’l-Vesim, v. 502b.

Haseki Sultan, Hafsa Sultan, Nurbanu Sultan, Sul-
tan Ahmet Vakfiyeleri.
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Tip metinlerinde hekime yapilan vasiyetlerde
de olgiilii giiler yiizliilik 6nem verilen fazi-
letlerdendir. “Tabip giiler yiizlii olmali, has-
tay1 neselendirmeli; tedavi eden kardeslere
gerektir ki giiler yiizli olsunlar; cerrah giiler
ylizlii gerektir”?* gibi ifadeler sikca zikredilir.
Hastaya asik yiizle ve kotii s6zle muamele
eden hekimin hasta sagligina zarar verecegi
kabul edilir. Dariissifa vakfiyelerinde, “tabip
higbir vakit hastalar: somurtkan, asik surath
bir yiizle karsilamaz, az da olsa higbir zaman
hastalara tlirkiintii, korku ve nefrete sebep
olacak soz soylemez, ¢linkii bazen fena ve
hasin sozler hasta tizerinde devasi olmayan
bir dertten daha ziyade etkili olur” gibi ifade-
lerle hekimlikte istenmeyen fiiller belirtilir.®

Tedavinin yararini artirmak i¢in hekimin
hastanin maneviyatini yiiksek tutmasini
saglayacak sekilde davranmasi beklenir.
Bu donemde, “nefis beden ilizerinde etkili
oldugundan bedenin mizaci nefsin ahlakina
tabidir” gorlisii hakimdir. Beden ve zihin
arasindaki iliskinin sagliga etkisi sebebiyle
k6tii muamelenin ve kotli haberin hasta sag-
ligin1 koti etkileyecegi diisiiniiliir. Mesela,
Mir Salih bin Havabin, “Tabibe gerektir ki,
bir hastaya varinca her zaman giiler yiiz gos-
tersin, hasta 6liimlii dahi olsa yiiziinii gozii-
nii devirmesin, hatirint hos tutsun. Oyle bir
korkacak durum yoktur diye teselli etsin.
Her ne cesit ilac etmeli ise tarif edip ‘hemen
bunu istimal ettigin gibi sifa miiyesserdir’
diye mizacina hos gelir cevaplar versin, yas
gelir hareket etmesin.”*® Mustafa Hami de,
“Her seyde timitsizlik insan1 karamsarliga ve

24 Sirayla bkz. Emir Celebi, Enmiizec-i Tib, v. 263a;
Ahmed bin Bali Fakih, Terciime-i Havi, v. 295b;
fbrahim b. Abdullahi’l-cerrah; Aldim-i Cerrdhin
(911/1505), (istanbul: CTFTM, No. 125), v. 2b-3a;

Abbas Vesim, Diistiirii’[-Vesim, v. 503a, 505b.
Haseki Sultan, Hafsa Sultan, Nurbanu Sultan, Sul-
tan Ahmet Vakfiyeleri.

Mir Salih Bin Havabin, Risdle fi't-Tib li-Mir Sa-
lih, (Istanbul: Siilleymaniye Kiitiiphanesi, Sehit Ali
Pasa, 2038), v. 3a.

25

26
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1stiraba diistirdiigii gibi, kendisinde timitsiz-
lik halini duymamasi i¢in tabibin verecegi
ilactan fazla gosterecegi kolayliklar ve teselli
edici sozler hastaya pek biiyiik ilagtir. Bunun
aksine hastalara soguk ve yabanci gibi bakil-
mast, onlar1 imitsizlige diistirecek hareketler-
de bulunulmasi 6lim zamanlarini yaklastirir”
sozleriyle sifadan iimidi kesmemenin sagliga
olumlu etkisini ve timidin énemli bir deger
oldugunu anlatir.”’

5. Hastaya Biitiincii Yaklasimi Besleyen
Ahlak Degerleri

Dartigsifa vakfiyelerine ve tip metinlerindeki
vasiyetlere gore hekimlikte gozetilmesi gere-
ken ahlak degerleri hekimin sahsiyeti ve has-
tastyla iliskisi ger¢evesinde ele alinir. Ahlak
degerleri gozetilmediginde hastaya biitlincii
yaklasim saglanamayacaktir. Diiriistliik, sef-
kat ve merhamet, kanaatkarlik ve algakgoniil-
liliik en ¢cok vurgulanan degerlerdir.

Diiriistliik

Hekimlikte diiriistliikten kastedilen en basta
dogru tibbi bilgi ve dogru tibbi uygulamadir.
II. Beyazit ve Siileymaniye vakfiyelerinde,
“tabipler kendilerine verilen hizmetlerde
dogru yolu tutup giiveni kotliye kullanmak-
tan sakinacak, sorumluluklarindaki hizmeti
imanla, esirgeyerek yerine getirecekler” sarti
bulunur. ibrahim b. Abdullah, “her cerra-
hin ilmi diiriist gerektir, ta ameli diiriist ola”
demistir.”® Hekimler tibben gegerli tedavi
yontemlerini kullanmalidir.

Diirtstliik, hekime ve tibba giiven agisindan
¢ok onemlidir. Mesela, Abbas Vesim, “tabip
olmak isteyen kimsenin sozlerinin tesirli,
istisaresinin dogru olmasi gerektir; hekim
bu gibi sifatlara sahip olursa halk da onun

27  Miralay Mustafa Hami, Mendfiii’l-Insan,, (Istan-
bul: Tophane-i Amire Matbaasi, 1284/1868), I: 106.
28 [brahim b. Abdullahii’l-cerrah, Aldim-i Cerrdhin, v.

2b-3a.
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tavsiyelerine ve emirlerine uyar” diye nasi-
hat eder.” Hayrullah Efendi, “tabip olacak
kimse soziinde ve isinde dogru olmalidir.
Zira soziinde ve isinde dogru olmazsa hal-
kin emniyet ve itimadi1 kalmaz” ifadesiyle
dogrulugun tibba ve hekime sagladigi giiven
unsuru lizerinde durur.*

Sefkat ve Merhamet

Sefkatli ve merhametli olmayan bir hekim
hastasini tanimak ve ona yardim etmek
i¢in yeterince gayret gostermeyecektir. Bu
sebepledir ki, hasta tedavisiyle mesgul olacak
kisilerin sefkatli ve merhametli olmalari sart
kosulmustur.

Edirne Dartissifasina “ili¢ sefkatli tabip
(tabib-i sefik) tayini” sart kilinmistir. Diger
dariissifa vakfiyelerinde de tabip, “merha-
metli ve sefkatli olmali; hastalara sefkat-
le, esirgeyici, koruyucu kanatlarini indi-
rip gerer; onlarin iizerine igten yardim ve
himaye kemerlerini sarar, hastalarin baglarini
merhamet golgesi altina alarak onlar1 daima
sefkatle, hallerini hiirmetle karsilar” olmali
denerek goreve tayinde bu erdemlere sahip
olunmasi sart kosulmustur.’! Nurbanu Sultan
Vakfiyesinde cerrahlar i¢in de “sefkat ve
merhamet hisleriyle miitehassis olacaklar”
sart1 ongortilmiistiir.

Tip metinlerinde benzer ifadeler bulunur.
Mesela, Ibn-i Serif, “hekim hastaya gittigi
zaman dine, insaniyete, emniyet ve sefkate
ait sartlart yerine getirmeli”’;*> Emir Celebi
ve Abbas Vesim, “tabip merhametli olmall,
hastanin 1stirabin1 gérdiigli zaman tedavi-
sine siiratle ve dikkatle koyulmalr”* diye

29  Abbas Vesim, Diistirii’l-Vesim, v. 497b.

30  Hayrullah Efendi, Makalat-1 Tibbiyye, 146.

31 Haseki, Hafsa Sultan ve Nurbanu Sultan Dariissifa-
lar1 Vakfiyeleri.

32 ibn-i Serif, Yddigdr, (Istanbul: Siileymaniye Ktp.,
Fatih 3647), v. 58a, 59.

33 Emir Celebi, Enmiizecii’t-Tibb, v. 263a; Abbas Ve-

sim, Diistirii’[-Vesim, v. 499a, 503b.
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yazarlar. ibrahim b. Abdullah, “cerrah sef-
katli gerektir”;* Salih bin Nasrullah, “eczaci
(ispenciyar) fakirlere sefkatli”* olmali diye
diger saglik mensuplarina da benzer vasiyette
bulunurlar.

Kanaatkarlik

Hekimlikte en 6nemli hususlardan biri mes-
legin maddi diirtiilerle yiiriitilmemesi gere-
gidir. Hekimin kanaatkar olmasi dngoriisii,
hastalarin iicretsiz tedavi edildigi dariissifa
vakfiyelerinde yer almayan, tip metinlerinde
ise sik rastladigimiz vasiyetlerdendir. Mesela,
Haci Pasa, tabip “eline ihsan olarak verilen
seye kanaat etmeli”;’¢ Emir Celebi, “tabibin
ilagtan maksadi mal olmamali, hatta ahiret
sevabi1 sudur ki, eger kudreti varsa kendi
malindan sarf etmeli”¥’ diye vasiyette bulunur.

Nidai, “tamahkar olma, hakkina razi ol; bu
gegici diinyaya diigkiin olma sakin; gidece-
gin yeri, ahireti diislin; dogrudan ayrilma,
sonra aglar sizlarsin™*® diye hekime nasihat
eder. Abbas Vesim, tabip, “kazandigina kana-
at ede, yani sattig1 nesneden hasil olan ve
tedavide kullandigi ilaglar ve tabiplik iicreti
diisiincesiyle verilen meblagda sozii edilen
miktar ne ise ana kanaat eyleye” seklinde
vasiyette bulunur.* Salih bin Nasrullah da,
eczaci (ispengiyar) “zengin olup fakirlere
kanaat sahibi olmalr*° diyerek saglik mes-

34 ibrahim b. Abdullahii’l-cerrah; Aldim-i Cerrdhin, v.
2b-3a.

35 Salih bin Nasrullah, Akrabadin (1740), (Ankara:
Millet Ktp., No. 28). Bkz. A. Siiheyl Unver, Tiirk
Eczacilik Tarihine Bir Nazar, (Izmir: Izmir Karatas
Eczacilik Ozel Yiiksekokulu Yayni, 1971), 8-9.

36  Hizir bin Ali el Hattab (Haci Pasa), Kitabu's-Sifa
ve’l-Eskam (783/1381), (istanbul: Siileymaniye
Ktp., AY, Ayasofya 3667), v. 276a.

37  Emir Celebi, Enmiizecii't-Tibb, v. 262b-263a.

38  Kaysilinizade Nidai. Mendfiii n-nds (974/1566), (is-
tanbul: Cerrahpasa Tip Fakiiltesi Tip Tarihi Miizesi,
No. 112), v. 108b.

39 Abbas Vesim, Diistirii’[-Vesim, v. 504 a-b.

40 Salih bin Nasrullah, Akrabaddin.
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leginin kazang kapisi olarak gériilmemesi
gerektigini vurgular.

Algak Goniilliiliik

Alcak goniilliilik hekim i¢in énemli bir
erdem sayilirdi. Emir Celebi’ye gore hekim
daima “Nefsinin cahil, hakir ve fakir oldugu-
nu diistinerek meydana gelen tesirleri kendi
ilmine ve hiinerine ilave etmemeli, kendi-
ne kudret vehmetmemeli, sanatina magrur
olmamali, her ne olursa Allah’in litfunu ken-
disine yardime1 bilmelidir. Hastanin yanin-
da gururlu ve kibirli bir tavir takinmamall,
hatta gonliinii almal1 ve hatirint hos etmeli-
dir.” Bununla birlikte Emir Celebi, hekimin
vakarli olmasini da gerekli goriir.*' Abbas
Vesim de hekime, “kendi istidadina magrur
olmaya’™” vasiyetinde bulunmustu. Ibrahim
b. Abdullah, “Ve dahi cerrah tstat kavlin-
ce yurliye, cerrah kendini al¢ak tuta™ diye
ustaya saygiy1 da bu baglamda ifade eder.

Algak goniilliiliik neden iistiin bir ahlak dege-
riydi?

Sifay1 Veren Allah (Ya Safi)

Her ne kadar tip kitaplarinda hastaliklar
maddi sebeplere, mesela viicuttaki unsurlarin
dengesizligine baglansa da hastalig1 ve der-
mani verenin Allah oldugu inanc1 hakimdir.
Bu baglamda hekim Allah’in vekilidir. Seyhi,
sOyle anlatir: “Ey Alim (her seyi bilen, Allah)
her derdi veren sen olunca senden liituf ve
inayet olmadikea, biitiin insanlar Lokman
olsa aciz kalir*

Nidai, asil sifa verenin Allah oldugunu
nazimla ifade eder:

41 Emir Celebi, Enmiizecti't-Tibb, v. 263a.

42 Abbas Vesim, Diistirii’[-Vesim, v. 507b.

43 ibrahim b. Abdullahii’l-cerrah, Aldim-i Cerrdhin, v.
2b-3a.

44 Seyhi, Kenzii’l-Mendafi’ fi Ahvali’l-Emzice ve’l-Ta-

bayi¢ (15. yy.), (Istanbul: CTFTM, No. 316/2), v.
29b.
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Dime kim sagaltdum ben fiilan
Eger idersen ger¢ekdiir yalan
Viren derdi Huda, derman anindur
Ne dilerse ider, ferman anmindur.®

Sifay1 veren Allah’a dua edilmelidir, ¢iinkii
sifa ondandir. Bu sebeple Emir Celebi, “Tabip
olan kimse Allah’in yardim edecegine inan-
mali” der.*¢ Abbas Vesim de, “bir tabip, ‘ila-
cim sifa vermekten geri kalmasin, ugrasmam
beyhude yabana gitmesin’ derse duay1 kiraata
devam ede. Lakin su itikat ile ola ki hastalik-
lara sifay1 ancak Cenab-1 Hak verir, hastaligi
ve saghigi yaratan O’dur” diye nasihat eder.*’

Hastanin hayatini kurtarmaya ve onu yasat-
maya gayret eden hekimin, nefesiyle oliiyii
bile dirilten sifa verici Hz. Isd’y1 6rnek almast
beklenir. Mesela, Mukbilzade Mii’'min, “Isa
nefesi gibi hayat-bahg olup ruhlar1 ¢ogalta”
ifadesiyle omiir artiran, hayat veren olmay1
hekime nasihat eder.*® “Tabib ola Isd duali”
diyen Nidai ise nazim ile “bir elin hayir i¢in
acik olsun, nerede diiskiin varsa onu gozet;
hasta, fakir hatta dilenci bile olsa onu teda-
vi etmek gerekir; boyle olursan insanlarin
hayirlisindan olursun, emin ol, Hz. Isa nefesli
olursun” diyerek hekime vasiyette bulunur:

Bir elin hayr i¢iin ola kiisdde
Gozet her kande kim varsa uftdde
Fakir-i derdmend ger gedddur
Mariz olsa devd etmek revadir
Olursan béyle hayru'n-nasdansun
Mukarrer bil Mesih-enfasdansun®

Gonliin Sifas1

Tip metinlerinde hekime nasihatlerde dyle
ifadeler bulunur ki, hastanin beden rahat-
s1izhiginin psikolojik ve sosyal durumuyla bir

45  Nidai, Menadfiii'n-nds, v. 108b.

46  Emir Celebi, Enmiizecii’'t-Tibb, v. 262b.

47 Abbas Vesim, Diistiirii’l-Vesim, v. 503b-504a.

48  Mukbilzdde Mii’'min, Miftdhii 'n-Niir, v. 93b.

49  Enfds-1 Mesih: Hz. Isa’nin can bahseden-6liileri

dirilten nefesleri. Bkz. Nidai. Mendfiii'n-nds, v.
108ab.
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biitiin olarak dikkate alinmasi geregi agik¢a
belirtilir. Hastanin biitiincii yaklagimla tedavi
geregini, “hastanin génlii, kalbi, hatirt hos
edilmeli” gibi ifadelerde buluyoruz.

Ahmed bin Bali, “tabip biitiin kuvvetini has-
tanin saglik bulmasina sarf etmesi ve has-
taligin sona erdigini miijdelemesi, kalbine
kuvvet vermesi, ‘saglik bulmana az kaldr
diye maneviyatini yiikseltmesi lazimdir ve
yine hastanin kalbinden bu vefasiz diinya-
nin dertlerini gidermeli, yliksek himmetli
olmali (Allah’a yonelip azmetmeli) ve teda-
vide samimiyet ve kardeslikle ilag yapmalr°
diyerek nasihat eder. Tabip, “hastanin gon-
liinti almali, hatirint hos etmeli” diyen Emir
Celebi’ye gore, “eger tabibin ruhi ilimlerle
asinalig1 varsa ruhi ilaclar cismi ilaglardan
daha iistiin ve aladir.”*" Ibn-i Serif de gonliin
sifasindan soyle soz eder: “Biitiin hastalik-
larda hastanin génliinii hos tutmali, manevi-
yatini yiiksek tutmaga gayret etmelidir. Her
ne sekilde olursa olsun {iziintii ve sikintidan
uzak bulundurmalidir. Bazisin1 dostlariyla
ve 1yl kimseleri yanina getirerek gonliinii
hos etmelidir. Boylece hasta memnun olur

ve maneviyati diizelir.>

Bedenen hastalananin gonliiniin de hasta-
landig1 ve gonliin sifasinin geregi dartigsifa
vakfiyelerinde de yer alir. Tibbi uygulamalar
bir takim isi oldugundan, sadece hekimin
s0z ve davranisinin degil, saglik camiasinin
biitliniiyle hastaya iyi veya kotii etkisi ola-
cagi bilindiginden dartissifa vakfiyelerinde
diger hastane mensuplarina da benzer sart-
lar kosulur. Mesela Fatih ve Siileymaniye
vakfiyelerinde hastabakicilar (kayyiim) igin,
“kaza ve keder ocaginda gonlii yanmaus, adeta
ebedi hayat suyu kasesinin iltifatin1 gozle-
yen hastalarin yiyip iceceklerini, serbetlerini
huzurlarina getirip tatlilikla, yumusaklikla

50 Ahmed bin Bali Fakih, Terciime-i Havi, v. 295b.
51 Emir Celebi, Enmiizecii't-Tibb, v. 262b - 263a.
52 Ibn-i Serif, Yadigar, v. 58a, 59.
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hastalarin dniine koyup yedirecekler” ifadele-
ri yer alir. Fatih vakfiyesinde, hastabakicinin
“hastanin giyeceklerini, odasini temizleyen,
etrafa serinletici su serpmekle hastanin géniil
tozunu, karamsarligini gideren kisi” olmasi
sart kosulur. Yine Fatih vakfiyesi ascilar (fab-
bah-1 taam) i¢in, “hayat kuvvetini beslemesi
icin yemek pisirip getirecek, hastanin yarali,
perisan gonliiniin hos edilmesi igin pek cok
calisacaktir” kosulunu getirmistir.

Miizikle tedavi de gonliin tedavisiyle has-
tay1 sifaya kavusturmay1 hedefler. 17. yiiz-
yilda Evliya Celebi, Seyahatname’sinde
Fatih Dariissifasinda hastalarin ve divane-
lerin rahatsizliklarim1 defetmek i¢in bir saz
heyetinin (mutriban) ve sarki sdyleyenlerin
(hanendegan) tayin edildigini yazar. Evliya
Celebi Edirne’de I1. Bayezid Dartissifasindaki
miizikle tedavi konusunda da sunlar1 yazmis-
tir: “Hastalara sifa ve dertlilere deva, diva-
nelerin ruhuna gida ve def*-i sevda® olmak
icin on adet hanende ve sazende hastalara ve
deli biraderlere fasil ¢alarlar.”*

XVIL ytizyilin Osmanli hekimlerinden Sutiri
(0. 1693) Ta'dilu’l-Emzice’sinde konuya soyle
deginir: “Eski zamanlarda tilkelerde ve sehir-
lerde bulunan bimarhanelerin vazifeli ve riit-
beli sazendeleri bulunup, boynu biikiik hasta-
lar, gonlii yaralilar ve mecnunlar sazlarin ses
ve sedalariyla tedavi edilip herkesin haline
uygun saz ¢alinirdi. Malum ola ki, omrii arti-
ran sesleri ve gami uzaklastiran nagmeleri
dinlemek ekseri mizaca faydali, i¢teki has-
taliklar1 ve viicuttaki agrilar1 gidericidir.”%

53 Def*-i sevda: Hiltlar nazariyesine gore viicutta bu-
lunan dort unsurdan biri olan sevda fazlaliginin
insanin ruh halini bozdugundan viicuttan temizlen-
mesi ongorilir.

54 Evliya Celebi, Giiniimiiz Tiirk¢esiyle Evliya Cele-
bi Seyahatnamesi 1. Kitap, haz. Seyit Ali Kahra-
man-Yiicel Dagli, (Istanbul: Yap: Kredi Yay., 1996);
Giintimiiz Tiirkgesiyle Evliya Celebi Seyahatnamesi
3. Kitap, haz. Seyit Ali Kahraman-Yiicel Dagli, (Is-

tanbul: Yap1 Kredi Yay., 1999).

Sutir, Ta‘dilu’l-Emzice (1088/1677). (Istanbul: CT-
FTM, No. 279), v. 199.

55
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Resim 5: Hekimbasinin, 1389’da yaralanip sehit disen
Sultan 1. Murad’in nabzini tutarken tasviri (Seyyid
Lokman, Hiinername (1584), Topkapi Sarayr Miizesi
Kiitiiphanesi, Hazine 1523, v. 94a)

Abbas Vesim, “Seslerin uyumu ve uygun
nagmeler bir araya getirilip musiki geregi
gibi yapilirsa o nagmede bir tesir vardir ki
onunla nice ilagtan zimit kesilen hastalara
deva oldugu, yani begenilen nagmeleri din-
leyip sifa buldugu yazilmis ve sdylenmistir...”
diyerek goniil tedavisinin giiciinii ifade eder.>

Tipta modernlesme Oncesinde hasta gonlii-
niin hognut edilmesine verilen 6nem 19’uncu
ylizyilin pozitivist yaklasimiyla birlikte deger
kaybetmistir. Bu degisimi, ayn1 konuya iki
farkli yaklasimin sergilendigi iki 6rnekle
gosterebiliriz. Mesela, 18’inci yiizy1l orta-
larinda Abbas Vesim “devamli ila¢c almaktan

56  Abbas Vesim, Diistirii’l-Vesim, v. 506a.
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Resim 6: Edirne II.
hastalarinin tedavisini temsil eden minyatiir (Nil Sari
tasarimi)

Beyazit Dariissifasinda akil

hastada meydana gelen hosnutsuzluga ¢ok
ehemmiyet vermemek, o iiziintiiden dola-
vi hastaligin artmast ihtimali oldugundan,
sakincalidir. Bu hususun hastanin ruhundaki
tesiri inkar edilemez. Hulasa bu mevzuda
¢ok hassas davranmak gerektir™’ derken, bir
asir sonra Hayrullah Efendi, “Hekim hastaya
merhametinden ila¢ vermekten ¢ekinmemeli,
hastanin o ilact icmek istememesine aldirma-
yvarak fennin icaplarint yerine getirmelidir.
Hastaya acidig icin ila¢ vermekten ¢ekinirse
hastaligin artma ihtimali bulunabilir. Bu da

hekimin tiniinii azaltir”®

57
58

age. v. 498a.
Hayrullah Efendi, Makaldt-1 Tibbiyye, 142.
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6. Sonuc¢

Hastaya biitiincii yaklagim hastaligin teshis
ve tedavisine yardimci olacagi gibi hastanin
hosnut kalmasina da katkida bulunur. Eger
saglik mensubu erdemli bir kisilige sahipse,
biitiincii yaklasima dogal bir egilimi olacak-
tir. Hastaya biitiincii yaklasim erdemli kisiyi
yormazken, 6dev olarak yapildiginda kiilfet
haline doniisebilir. Bu baglamda, yetkin 6gre-
tim tlyelerince tip fakiiltelerinde verilecek
tip etigi egitim ve 0gretimi yararl olacaktir.

Avrupa’da etkin olan hekim ahlaki ¢erceve-
sinde Tirkiye’de 19’uncu yiizyilin son g¢ey-
reginden 20’nci yiizyilin son ¢eyregine dek
hasta-hekim, hekim-hekim, hekim-kurum
iliskilerinde hekimin 6dev ahlaki (deonto-
loji) gbzetilmis, saglik mensubunun kisili-
gi (erdemler ahlaki) geri planda kalmistir.”
21’inci yiizyilda yeniden saglik mensubunun
kisilik 6zelliklerinin tibbi uygulamalardaki
basariya etkisi tartigilmaktadir.
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Ozet

Tasavvuf ve kalite kontrol kavramlari, her ne kadar birbirlerinden bagimsiz gibi goriinse de, Birlesmis
Milletler Siirdiiriilebilir Kalkinma Hedefleri (SKH) benzeri evrensel refah1 amaglayan programlar pers-
pektifinden degerlendirildiginde aslinda anlamli bir biitiinliik sergilemektedir. 2015 yilinda kabul edilen
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kurulabilmektedir. Ornegin, kalkinma hedefleri arasinda yer alan “Yoksulluga Son” hedefi, tasavvuftaki
kanaatkarlik, paylasim ve israfl 6nleme gibi degerlerle desteklenebilir. Benzer sekilde, “Esitsizliklerin
Azaltilmas1” hedefi, tasavvufun tiim insanlar1 esit ve potansiyel olarak mitkemmel goren insan anlayisiyla
dogrudan ortiismektedir. Bu baglam, Uskiidar Universitesinin SKH dogrultusundaki ¢alismalariyla da
uyumludur. Bu yazida, “Acliga Son”, “Baris, Adalet ve Gii¢li Kurumlar”, “Tklim Eylemi”, “Su Altindaki
Yasam”, “Karada Yasam” ve “Cinsiyet Esitligi” gibi diger hedeflerin tasavvufi prensiplerle olan dogru-
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NEVZAT TARHAN

Abstract

The concepts of Sufism and quality control may appear independent from one another, but, they in fact
demonstrate a meaningful coherence when evaluated from the perspective of initiatives aimed at universal
welfare, such as the United Nations Sustainable Development Goals (SDGs). Direct correlations can be
established between the principles of Sufism and the Sustainable Development Goals, which were adopted
in 2015 with the aims of ending poverty, protecting the planet, and ensuring peace and prosperity for all
people. For instance, the goal of “No Poverty” among the development objectives can be reinforced by
Sufi values such as contentment, sharing, and the prevention of waste. Similarly, the goal of “Reduced
Inequalities” aligns directly with the Sufi conception of the human being, which views all people as equal
and potentially perfect. This context is also consistent with the attempts of Uskiidar University in line
with the SDGs. This article will examine the direct relationships between other key goals—such as “Zero
Hunger,” “Peace, Justice and Strong Institutions,” “Climate Action,” “Life Below Water,” “Life on Land,”
and “Gender Equality”—and Sufi principles. This framework is significant for demonstrating how tra-
ditional wisdom and modern quality and management understandings can create a synergy in achieving
sustainable development.

Keywords: Sufism, the United Nations Sustainable Development Goals, holistic well-being, holistic justice,
holistic balance.

1. Giris

[1k bakista tasavvuf ve kalite kavramlarinin olan Esitsizliklerin Azaltilmasi konusuna,
bir arada ele alinmasi bir ¢eliski gibi gorii- tasavvufun insan tasavvuru perspektifinden
nebilir. Ancak, derinlemesine incelendiginde bakmak olasidir. Buna gére insan, Hakk’in
bu iki alanin birbirini nasil miikemmel bir stireti (/mago Dei) olmasi1 hasebiyle diger
sekilde tamamladigi ve ortak hedeflere nasil mevcudata nazaran kemalat sahibidir ve bu
hizmet ettigi anlasilacaktir. Bunun somut yetkinlik her insanda bilkuvve mevcuttur.

bir 6rnegini Birlesmis Milletler tarafindan Bu anlamda insanlar arasinda herhangi bir
yoksulluga son vermek, gezegeni korumak fark yoktur.

ve insanlarin baris ve refah icinde yasamasini Tasavvuf ve kalite arasindaki bu biitiinles-
saglamak tizere 2015 yilinda kabul edilen me, tniversitemizin Birlesmis Milletler’in
Stirdiirilebilir Kalkinma Hedefleri (SKH) | Siirdiiriilebilir Kalkinma Hedefleri (SKH)

¢ergevesinde bulmak miimkiindiir. S6z konu- dogrultusundaki ¢aligmalariyla da somut
su hedefler ile tasavvufi diisiincenin benim- bir sekilde ortiismektedir. Bu yazida,
sedigi bir¢ok prensip arasinda dogrudan bir | Siirdiiriilebilir Kalkinma Hedefleri’nden

iliski kurulabilir. Ornegin, SKH icerisin- “Yoksulluga Son” (SKH 1), “Acliga Son”
de tanimlanan ilk hedef olan Yoksullukla (SKH 2), “Baris, Adalet ve Giiglii Kurumlar”
Miicadele, tasavvuftaki isar kavrami ve (SKH 16), “iklim Eylemi” (SKH 13), “Su
kanaatkar ve paylasima yonelik bir yasam Altindaki Yasam” (SKH 14), “Karada
benimseme ilkesi ile birlikte ele alindiginda Yasam” (SKH 15) ve “Cinsiyet Esitligi”
Kur’ani bir emir olan (A’raf 7/31) asir1 tiiketi- (SKH 5) basliklar1 altinda yer alan amaglarin
min ve israfin azaltilmasina katkida buluna- tasavvufi prensiplerle dogrudan iliskilerine
bilir. Ayni1 bi¢imde, SKH’ nin onuncu hedefi deginilecektir.
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2. Siirdiiriilebilir Kalkinma
Hedefleri (SKH) ve Tasavvuf:
Beklenmedik Bir Uyum

Birlesmis Milletler’in belirledigi 17
Siirdiiriilebilir Kalkinma Hedefi etiketi, kiire-
sel olcekte refah1 hedeflemektedir. Diinya
genelinde yaklasik 2.500 {iniversitenin bas-
vurdugu bu etiketlerden Tiirkiye’den 41 iini-
versite bagvuruda bulunmus olup, vakif iini-
versiteleri arasinda ise bu say1 11°dir. Uskiidar
Universitesi, bu siirecte vakif iiniversiteleri
arasinda birinci sirada yer alarak vizyon ve
misyonunu taglandirmistir.

[lging olan, bu 17 etiketin yarisindan fazla-
sinin temel degerlerinin dogu bilgeliginden
ve tasavvuftan besleniyor olmasidir. Her iki
yaklasimin da ortak hedefi; biitiinciil refah,
biitiinciil adalet, biitlinciil baris ve biitiinctil
toplumsal dengeyi saglamaktir.

3. Tasavvuf ve SKH’lerin Ortak
Paydalar1

Biitiinciil Refah ve Insan Odakhilk: SDG’ler,
“Yoksulluga Son” (SKH 1) ve “A¢liga Son”
(SKH 2) gibi etiketlerle kiiresel 6l¢ekte insan
onuruna yakisir yasam kosullar1 yaratmay1
hedeflerken, tasavvuf da “yaratilan1 yara-
tandan oOtiirii sevmek™ ilkesiyle ayni amaca
hizmet eder. Tasavvuf, fakire, muhtaca yar-
dim etmeyi bir ibadet olarak goriir. Bu, maddi
¢ikar beklemeden, manevi bir 6diil (6liim
Otesi 6diil) motivasyonuyla hareket etmeyi
saglar ve insanin biyolojik bir zaafi olan 6diil
sistemini olumlu bir yone yonlendirir. Bu
yaklasim, sadece diinyevi Odiillerle motive
olan yaklagimlarin 6tesine gecerek bireyin
sosyal sorumluluk projelerine daha ig¢sel bir
motivasyonla dahil olmasin1 saglar.

Giliniimiizde sosyal baglar zayifladig: icin
insanlar yardimsiz ve korumasiz kaliyor.
Oysa toplum sadece giiclii ve saglikli birey-
lerden olusmuyor. Hastalar, zayiflar, yaslilar,
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cocuklar, oziirliiler sosyal yapinin liretmeyen
katmanlaridir ve ancak yardimlasma kiil-
tlird ile bu kisilere ¢ikar beklentisi olma-
dan yardim edilebilir. Mevlana Celaleddin
Rimi’nin Mesnevi’sinde gegen “Comert
Seyhin Hikayesi” bencil olmanin, toplum
tizerindeki menfi etkileri ve yardimlasma
kiiltiirti hakkinda tefekkiir etmemizi saglayan
miikemmel bir kissadir. Hikayeye gore;

Comert bir seyh vardi. Bliylik miktarlarda
borglanir, yoksullara dagitirdi. Yine borg
ile bir tekke yaptirdi, mali miilkii neyi var-
sa Allah yoluna vermisti. Allah da onun
borglarin1 6demesini sagladi. Seyh bdyle-
ce hayatini siirdii, hep borg¢ ald1 ve yoksul-
lara dagittr. Omriiniin sonuna erdi. Hasta-
land1. Borglu oldugu kisiler gelip etrafinda
toplandilar. Hepsi lizgiin ve umutsuzdu.
Seyh onlara, “Allah’in bes yiiz dinar bul-
maya giicii yetmez mi sanki?” diyordu. O
sirada disaridan helva satan bir ¢ocugun
sesi geldi. Seyh, hizmetcisine biitiin hel-
valar1 gizlice gidip satin almasin1 syledi.
“Alacaklilar helvay1 yiyince belki aci aci
bakmaktan vazgecerler” diye disiindii.
Hizmetgi gizlice gidip ¢cocugun biitiin hel-
vasint yarim dinara aldi. Getirip Seyh’in
oniine koydu... “Buyurun” dedi Seyh ala-
caklilara. “Su giizel helvay1 yiyin.”

Herkes helvay1 yedikten sonra ¢ocuk da ka-
bini alip parasini istedi. Seyh: “Parasin1 ve-
recek giliclim yok, borg i¢inde yiiziiyorum
ben” deyince, ¢ocuk aglamaya bagladi.

“Simdi ben ustama ne sdylerim?!” diye
saatlerce agladi. Bu sirada pek c¢ok kisi
cocugun bagina toplaniyordu. Alacaklilar
da Seyh’e kizgindi. “Bize yaptigin yetmi-
yormus gibi bu ¢ocuktan ne istedin!” diye
cikistyorlardi. Seyh biitlin bunlarin higbi-
risine aldiris etmiyordu. Oraya gelenler-
den birkac akge toplansaydi ¢ocugun pa-
rast 6denirdi, ama Seyh’in himmeti buna
da izin vermemisti. Higkimse ¢ocuga bir
sey vermedi. Ikindi vaktinde hizmetci
elinde bir tabakla ¢ikageldi. Seyhin halini
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duyan bir yiice kisi ona armagan goénder-
misti. Tabagin bir tarafinda bes yiiz dinar,
bir yaninda da yarim dinar duruyordu. Bu
kerameti goren herkes feryat edip seyhten
oziirler dilemeye basladi. Seyh onlara:
“Biitiin soylediklerinizi size helal ettim.
Bu tabagin sirrina gelince, onu Allah’tan
diledim. O da bana dogru yolu gosterdi.
Evet, yarim dinar az bir miktar, ama ele
geemesi ¢cocugun aglamasina bagli. O ¢o-
cuk aglamadan merhamet denizi cosup
kopirmez” dedi.!

Iyi niyetle, sahsi menfaat pesinde kosmadan
yardim etme davraniginin erdem oldugunu
vurgulayan bu hikaye, ayn1 zamanda Islam
dininin, kul hakkini daima gézetme pren-
sibini de agikca ortaya koymaktadir. Kendi
menfaatini geri planda tutmanin birinci sart
oldugu boylesi durumlarda ikinci sart, uygun
yol ve yontemin bilinmesi ile amaca ulasila-
bileceginin idrakidir.? Duygusal zekanin en
onemli gostergelerinden biri olan yardimlas-
ma yahut dini tasavvufi literatiirde 6nemle
vurgulanan bir kavram olarak digergamlik,
oturup sadece bir yakarigla beklemeyi degil,
Allah’in rahmetini ¢ekecek yontemler araci-
ligryla aksiyona ge¢meyi gerektirmektedir.
S6zii yine Mevlana’ya birakalim:

Duvarlarin yardimi olmasa evler, ambar-
lar nereden meydana gelirdi?

Her duvar birbirinden ayr1 olsa tavan, ha-
vada nasil olur da direksiz, dayanaksiz
durur?

Mesnevi, VI, 519

Adalet ve Giiglii Kurumlar: SKH 16 (“Baris,
Adalet ve Giicliit Kurumlar”), hukukun iistiin-
ligiini, ayrimciligin kaldirilmasini ve her
tlirli siddete karst durmay1 vurgular. Bu
hedefler, Islamiyet’in ve tasavvufun dziinde
yer alan “glicliinlin zay1fi ezmemesi” ilkesiyle
tamamen Ortiismektedir.

1 Nevzat Tarhan, Mesnevi Terapi, 22. Baski, (Istan-
bul: Timas Yayinlari, 2022), 225-226.

2 Tarhan, Mesnevi Terapi, 226-227.
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Teknolojik basari, insanligin eski caglara
gore daha zengin olmasi, insanlarin egola-
rinin kabarmasina neden oldu. “Tanr1’ya ne
gerek var?” diyen insanlar ¢ogaldi ve bunu
bilim adina ifade emeye basladilar. Eski
caglarda deger vermemek ve inangsizlik
egitimsizlikten geliyordu. Bugiin bilim ve
teknoloji adina dine gerek olmadigi ve hesap
verecegimiz dogalistii gii¢ olmadig1 duygu-
su gelisti. Bireysellik bencillige doniistii.
“Kuvvetliysem zay1f1 yok etmek hakkimdir.
Ben 6zel ve 6nemliyim, baskas1 agliktan dlse
bana ne, ben tok olduktan sonra” anlayis1 bu
kisilerin ego idealleri oldu. Zayif insan ve
milletleri ¢alistirip sirtlarindan beslenmek
onlarin dogal haklariyd:.?

Bugiin, insanlarin baris i¢inde beraber yasa-
yacag1 kiiresel bir diizen icin sekiiler ahlaki
Ogretilerin ve biitiin dinlerin uzlastigi insani
degerlere ihtiyag vardir. lyilerle kétiiler ara-
sindaki miicadelede kiiresel ahlak, siddet
icermeyen kiiltiir, insanlik bilinci, adil eko-
nomik diizen, paylasma ahlaki ¢ogunlugun
kabul ettigi altin standart olmazsa kiiresel
baris saglanamayacaktir.*

[slam tasavvufu, adaleti Allah’in sifatla-
rindan biri olarak goriir ve kisiye “nefsine
reva gormedigin bir seyi baskasina yapma”
kuralin1 &gretir. Osmanli Imparatorlugu’nun
Balkanlar’da farkli dinlere gosterdigi hosgo-
rii ve Yavuz Sultan Selim’in Ibn-i Kemal’in
uyaristyla katliamdan vazge¢mesi gibi tarihi
ornekler, bu anlayisin pratik yansimalaridir.

Dogaya Saygi ve Sorumlu Tiiketim: SKH’ler
13, 14 ve 15. etiketlerle iklim eylemi, deniz
ve kara yasaminin korunmasi gibi konular1
ele alirken, tasavvuf da dogay1 bir emanet
olarak gérme yaklagimini benimser. Yarin
Kiyamet'in kopacagini bilseniz bile bugiin
elinizdeki fidani dikiniz’ hadisi, topraga “ana

3 Nevzat Tarhan, Cagin Vicdam: Bediiizzaman, (Is-
tanbul: Nesil Yayinlari, 2012), 191.

Tarhan, Cagin Vicdani: Bediiizzaman, 189-190.
5 Bubhari, el-Edebil-Miifred, 168.
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gibi” yaklasma ve israfi reddetme anlayist
bu uyumun kanitidir. Bu bakis agisi, kapi-
talizmin diinyay1 bir miilk gibi gérmesinin
aksine, insanin diinyada bir emanet¢i oldu-
gunu vurgular.

Modern dénemin diinya tasavvurundaki
dramatik degisim, bilgi ve bilginin kayna-
g1 konusundaki yaklasimlar1 da kokiinden
degistirmistir. Bu degisim, insanin aslinda
kim oldugu, onun doga ve yaraticiyla kur-
dugu iliskinin mahiyetini de defomasyona
ugratmistir. Gergekte kim oldugu konusunda
kendisini tam bir karmasa i¢inde bulan insan,
halifelik vasfini unutarak, “efendilik”, “yar1
tanrilik” iddialarina sahip ¢ikmaya baglamas,
dolayisiyla ¢evresiyle kurdugu iletisimde
sorumluluk ve idrak sahibi varlik olmak-
tan, salt akli ve rasyonel prensiplerle hare-
ket eden hakim varlik olma yolunda siiratle
ilerlemistir. Batininda yasadig1 varolusuna
dair manevi kriz, onu aslen ait oldugu top-
raktan uzaklastirmis, ezeli dostunu kendisi-
ne diisman edinmesiyle neticelenmistir. iste
icinde yasadigimiz zamanin aci bir gergegi
olan iklim krizlerinin en 6nemli sebeplerin-
den biri budur. Bu nedenle insanin kendini
tanimasi, gercekte ait oldugu yeri bilmesi
ve sorumlu varlik olarak davranmasi hayati
onemdedir.

Bugiin modernizmin sundugu 6zgiirliik tani-
minda “Caninin istedigini yap, hosuna giden
ne varsa yap, duvarlar1 yik, zincirleri kir,
ozglr ol” anlayis1 hakimdir. Oysa 6zgiirliik-
le sorumluluk arasinda bir dengenin olmasi
gerekir. Bu dengeyi modernizm bozmustur.
Ciinkii hiimanist felsefenin verdigi “Caninin
istedigini yapmak, eglenmek senin hakkin-
dir; eger eglenmiyorsan, zevklerini tatmin
edemiyorsan 6zgiir degilsindir” tarzindaki
anlayis, zevkleri kisitlayan her seyi, 6zgiirlii-
gii kisitlayan bir unsur olarak algilatiyor. Kisi,
kendine sdylenen her “hayir™ 6zgiirliigiine
vurulmus bir ket santyor. Sonra da zamanla
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toplumla ¢atigmaya basliyor ve yalnizlastyor.
Ozgiirlesmek isterken mutsuzlasiyor.®

Bu nedenle “Insanlarin benden bekledigi
gibi kurallara uymam 6zgiirliigiime engel
olacak” diislincesi, toplumdaki vicdani kural-
lara, etik ve sosyal kurallara uyma konu-
sunda hosnutsuzluga sebep olur. Aslinda
bunlara uymak insanin davranis ve 6zgiir-
ligiine engel degildir. Mevlana gibi tasav-
vuf biiyiiklerinin, Islam dininin “sorumlu
varlik olarak insan” tasavvuru hakkinda bize
ogrettigi sudur: “Akil hastasi bir insan ken-
dini 6zgiir hissedebildigi halde, saglikli bir
insanin kendini 6zgiir hissetmesi gerekirken
toplumsal kurallara uyarak 6zgiirliigiiniin
kisitlandigini diistinmesi yanlistir. Kendi i¢
diinyamiza istedigimiz kadar 6zgiirliik verme
hakkimiz var. Ama kurallara uymaktan Gtiirt
kendimizi kotii hissetmeyelim. Kendimizi i¢
diinyamizda kontrol edebilecegimiz seylerle
Ozgiir tutalim.”’

Egitim ve Bilgiye Erisim: SKH 4, “Nitelikli
Egitim” hedefiyle her bireyin potansiyelini
gerceklestirmesi igin esit firsatlar sunmayi
amagclar. Tasavvuf, ilmi “kisiyi kendine ve
Rabbine yaklastiran yol” olarak tanimlar ve
bireysel 6grenmeyi, i¢sel farkindaligi ve hal
diliyle 6grenmeyi yiiceltir. Bu, bilgiye erisim
ve potansiyeli gerceklestirme hedefleriyle
paraleldir. “Alimlerin miirekkebi sehitlerin
kanindan daha faziletlidir” anlayisi, bilginin
ve ilmin ytiiceligini vurgular.

Insanin ne istedigini bilmesi, o kisinin kendi-
sini tanimastyla yakindan alakalidir. Modern
psikolojinin yeni yeni fark etmeye basladigi
ve farkindalik olarak iizerinde durdugu konu:
“Oz biling¢ ve kendini tanima” Bir harita
diisiintin. Bir yere gitmek istiyorsunuz, isa-
retleyebilmeniz i¢in once gideceginiz yerin
nerede oldugunu bilmeniz gerekir. Nerede
oldugunu bilirseniz en uygun, en kisa yolu

6 Tarhan, Mesnevi Terapi, 58-59.
7 age. 60.



NEVZAT TARHAN

olusturabilirsiniz, aksi olursa yolunuzu sasi-
rirsiniz. Hayat da ayni sekildedir. Bir insanin
hayatta amaci, ego ideali olacak. Bir kim-
senin amacinin olabilmesi i¢in o amacina
uygun kendi giiglii, zayif yonlerini tanimasi
lazim.®

“Marifetii’n-nefs” olarak tanimlanan terim,
felsefede kisinin kendi varligin1 kavrama
stireci, ahlakta nefsini agag1 vasiflardan arin-
dirarak ahlak-1 hamide ile donatmasi ve teka-
miil etmesi olarak ele alinirken tasavvufta
salikin kendi nefsi hakkinda bilgiye ulagmasi-
n1 igaret eder. Zira kisi ancak bu yolla “mari-
fetullah” yani Hakk’a dair bilgiye erisebilir ki
bunu sirr1 tasavvuf ehlinin sik¢a basvurdu-
gu ve Hz. Peygamber tarafindan tanimlanan
su formiil ciimlede gizlidir: “Kendini bilen
Rabbini bilir.” Tasavvuf ehli, kisinin kendini
bilmesinin 6nemini, Kur’an-1 Kerim’den bir-
takim ayetlerle de delillendirmistir. Ornegin,
“Insanlara ufuklarda ve kendi nefislerinde
ayetlerimizi gosterecegiz.” (Fussilet 41/53)°

Bu siirecte her bir ferdin istidad: yani fitrl
yonelimi biiyliik 6nem tasir. Bu sebeple
tasavvufi egitim metodlarinda méanevi reh-
berin salikin istidadini1 géz onilinde tutmast
beklenir. Bu da, tasavvufi metodun, kisinin
potansiyelini ger¢eklestirmesi hususunda ne
denli dogru bir yaklasim sahibi oldugunun
acik bir gostergesidir.

Yine, Islam dininde ilmin 6nemi asikardur.
Kur’an ve hadisler ilim sahiplerinden, ken-
disine ilim verilenlerden, onlarin diinya ve
ahiretteki yiiksek derecelerinden, bilenlerle
bilmeyenlerin bir olmadigindan ve ilahi haki-
katlerin delillerini kavramak i¢in akletmek
gerektiginden siklikla s6z eder. Ayni sekil-
de tasavvuf biiyiiklerinin bir ¢ogu, eserle-
rinde, ilmin, aklin ve kalbin marifetullaha

8 Nevzat Tarhan, Hz. Mevlana ile Aile Terapisi, 3.
Baski, (Istanbul: Timas Yayinlari, 2020), 233.

9 Bkz. Siileyman Uludag, “Ma‘rifet-i Nefs”, TDV Is-
lam Ansiklopedisi, 2003, XX VIII: 56-57.
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erigsme noktasindaki 6nemine deginmislerdir.
Mevlana’nin “ilim bilmeyi, ask olmay1 6gre-
tir” sozi, kalple akil, hisle diisiince, askla
realite arasindaki mesafeyi kapatmay1 ve
goriinlirdeki catigmay1 giderme anlaminda
bizlere yol gostermektedir.'

Cinsiyet Egitligi: SKH 5, toplumsal cinsi-
yet esitligini ve kadinlarin giiclendirilmesini
hedefler. Tasavvufise Rabiatii’l-Adeviyye (0.
185/8017?) gibi kadin mutasavviflari1 6rnek
gostererek, Hakk’a ulasmada cinsiyet ayrimi
olmadigini vurgular. Islamiyet’in 1400 yil
once kadina miras hakki gibi 6nemli haklar
tanimasi, o donemde kadinlarin insan olup
olmadiginin tartisildig1 Bat1 diinyasinin ¢ok
ilerisinde bir anlayis1 ortaya koymaktadir.

Islam’dan onceki din ve kiiltiirlerin kadina
yaklagimlarinin ekseriya olumsuz bir tutum-
da oldugu bilinen bir gergektir. Eski Yunan
ve Roma’da kadin asag1 bir varlik sayilarak
alinip satilabilen, yalnizca ev islerinde ¢ali-
sabilen, yeryliziindeki kotiiliikklerin sebebi
olarak addedilen ve hukuki hi¢bir hakka
sahip olmayan bir varlik olarak goriilmiistiir.
Yahudilik ve Hiristiyanlik gibi semav1i dinler
ise, kadina karsi daha ¢eliskili bir yaklagima
sahiptir. Kimi zaman onu giizel muameleye
layik bir varlik olarak goriirken kimi zaman
da onu biitiin kétiiliikklerin kaynagi olarak
goren, yoldan ¢ikarici lanetli bir yaratik ola-
rak ele almistir. Kat1 materyalizmin etkisi
altindaki modern diinya ise kadin1 bir meta
olarak goérmekte, goriiniirde birtakim hak-
lara sahip olmasina ragmen onu tiiketim ve
cinsellikle iligkilendirerek ele almaktadir.

Islam ise gerek ibadet ve taate yonelik konu-
larda gerekse hukuki hak ve 6zgiirlerin tesis
ve uygulanmasinda erkegin kadina, kadi-
nin da erkege istlinliigiine imkan vermez.
Ornegin, bir kimse erkek oldugu icin cennete
hak kazanmaz yahut kadin oldugu i¢in iba-

10 Nevzat Tarhan, Ask Terapi, (Istanbul: Timas Yayin-

lar1, 2014), 71.
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deti daha makbul sayilmaz. Bir yandan ilk
Miisliiman olan Hz. Hatice’nin vefat yilini
“Hiizilin Y1l1” olarak adlandirirken, diger yan-
dan Hz. Fatima’nin “peygamber kiz1”” olmak-
la cennete girmeyi garanti edemeyecegini
acikca beyan eder. Bununla birlikte, kadinin
toplumsal ve ferdi statiislinii muhafaza eden
ve aile igindeki konumunu netlestiren bir¢ok
hakkin, Batr’ya ancak islam’dan 13-14 asir
sonra intikal ettigi de tartisilmaz bir haki-
kattir.

4. Sonug¢

Gilintimiizde kiiresel bir narsisizm salgini
yasanmaktadir. Bat1 degerlerinin yarattigi
hayal kirikliklari, biitiinciil bir adalet ve baris
arayisin1 zorunlu kilmistir. iste tam da bu nok-
tada, SKH’lerin kiiresel hedefleri ile tasavvuf
ogretisinin erdem ahlaki bulusmaktadir. I1k
bakista birbirinden bagimsiz gibi goriinen
tasavvuf ve kalite kontrol kavramlarinin,
Birlesmis Milletler Siirdiiriilebilir Kalkinma
Hedefleri (SKH) baglaminda anlamli bir
sinerji ve teorik biitlinliik sergiledigini sdy-
lemek miimkiindiir. Bu yazida, “Yoksulluga
Son”, “Esitsizliklerin Azaltilmas1”, “Baris ve
Giiclii Kurumlar” ile ¢evresel siirdiiriilebilir-
lik hedefleri gibi kiiresel amaglarin, tasavvufi
diistincenin merkezinde yer alan prensiplerle
nasil derin bir uyum i¢inde oldugunu detay-
landirmistir.

Tasavvuf, bireye i¢sel bir derinlik ve ahlaki
bir zemin sunar. Narsisizmin panzehiri olan
erdem ahlakini 6gretir. Bu 6gretiyi miithen-
dise, hekime, kisacasi herkese ulastirmak,
bir tasavvuf enstitiisiiniin temel amacidir. Bu
degerleri bilimle bulusturmak, onlar1 daha
saglam ve kabul edilebilir kilar. Liderlik psi-
kolojisinde oldugu gibi sahsa degil; davaya,
ideallere ve Allah’a baglilik, gercek liderli-
gin ve stirdiiriilebilir sistemlerin anahtaridir.
Tasavvufun 6nerdigi kanaatkarlik, israf kar-
sit1 tutum ve digergamlik gibi ahlaki erdem-

136

lerin, sorumlu tiiketim ve yoksullukla miica-
dele hedeflerine igsel bir motivasyon kaynagi
sagladig1 goriilmiistiir. Benzer sekilde, tim
insanlar1 esit ve potansiyel olarak kamil
gorme anlayisi, esitsizliklerin azaltilmasi
ve gercek anlamda kapsayici bir toplumsal
yapinin ingast i¢in gii¢lii bir etik zemin teskil
etmektedir. Dogay1 bir emanet olarak goren
ve nefsi sorumlu bir varlik bilinciyle terbiye
etmeyi hedefleyen tasavvufi yaklasim ise,
modern kalite ve stirdiiriilebilirlik anlayis-
larinin 6ziind olusturan sistematik diislince
ve stirekli iyilestirme (tekamiil) felsefesiyle
ortiismektedir.

Sonug olarak, tasavvuf bir kalite kontrol araci
olarak, insanligin kiiresel sorunlarina karsi
hem manevi hem de pratik, son derece degerli
ve giincel bir ¢oziim Onerisi sunmaktadir.
Siirdiirtilebilir Kalkinma Hedefleri ulagsma
yolunda sadece teknokratik ve digsal ¢ozlim-
lere odaklanmak yeterli degildir. Bu ¢alisma,
bireyin i¢sel doniistimiinii ve ahlaki kemalati-
n1 merkeze alan tasavvufi gelenegin, siirdii-
riilebilir kalkinmanin insani ve etik boyutu-
na yapabilecegi vazgecilmez katkiy1 gozler
Oniine sermistir. Gelecekteki arastirmalar, bu
teorik ¢ergevenin pratik politika dnerileri ve
kurumsal modellerle nasil desteklenebilecegi
tizerine yogunlagsmalidir.
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