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An Interview with Cemalnur Sargut on Sufism 
 

Interviewer: lahe M. KUR UN 
 

 What is “Islamic Sufism?” Are Islam and Sufism different from each 
other? How should this be understood? 

All the worshipping, services, and studies that have existed since Adam 
with which humans know themselves as well as know Allah through themselves 
are called Sufism. Although Sufism exists in every religion, it has reached its 
actual point of perfection with the idea of unity (taw d), in other words, with 
Islam. There are two primary sources of Sufi life: The Qur’an and Sunnah. 
Considering Sufism apart from the Qur’an and Sunnah would be very wrong. 
According to Sufis, the reality of Sufism lies in the concept of beautiful doing 
(i s n) as mentioned in the Prophet’s (pbuh) hadith known as “the Hadith of 
Gabriel” where the Prophet says, “The beautiful doing is worshipping Allah as 
if you are seeing Him because even though you do not see Him, He sees you.” 
Sufism is to live religion at the level of the beautiful doing.  

Sufism is not a philosophy or a doctrine but a way of life. The source of 
this lifestyle is the effort of living like the Prophet and his Companions. After 
the Prophet had passed away, when it was seen that people could not return to 
the beautiful conduct (akhl q) as in the time of the Prophet or could not practice 
it, Sufism emerged as a knowledge (‘ilm) so that such a courteous life could be 
brought back to people’s lives.  

Sufism is described as God-given knowledge (‘ilm al-ladun) in the Qur’an. 
So, this knowledge is not the knowledge of Moses but the knowledge of Khi r 
(Green Man). Sufism is the transformation of Khi r’s knowledge into a lifestyle. 
This knowledge has reached its highest level in our Prophet's reality since He, 
himself, is the reality that reflects and shows us the highest degree in all matters, 
just like the manifestation of the sun into the world at high noon.   

Some of the verses that have become the sources of Sufism are as follows: 
 “And fear Allah. And Allah teaches you.” (al-Baqarah 2/282).  
“And those who strive for Us - We will surely guide them to Our ways.” 

(al-‘Ankab t 29/69)  
“O believers! If you fear Allah, He will grant you a Furq n (the ability to 

separate the right from wrong) (and light)” (al-Anf l 8/29) 
“So is one whose breast Allah has expanded to [accept] Islam and he is 

upon [i.e., guided by] a light from his Lord [like one whose heart rejects it]? 
Then woe to those whose hearts are hardened against the remembrance of Allah. 
Those are in manifest error.” (al-Zumar 39/22)  

This meaning is mentioned not only in the Qur'an but also in hadiths. In 
fact, those who led this life in the time of the Prophet were called “Companions 
of uffa.” (A b al- uffa). However, there is a difference between the Sufis of 
today and those of that time. The Prophet met the needs of the Sufis of that time; 
that is, they did not have to earn money. However, today's Sufis are very hard-
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working. They try to be the best in everything. They do this not for their own 
ambition but for the sake of Allah. 

 
 Could you talk about the creation from a Sufi point of view? 

Sufism says that the first thing created even before Adam is the 
Mu ammadan Reality; more precisely, aq qa al-Mu ammadiyya.  

aq qa al-Mu ammadiyya appears when Allah says that all Praise (al-
amd) belongs to Him in the Surah al-F ti a because the essence of praise 

belongs to Allah. The only power that can see the beauty (jam l) and the majesty 
(jal l) together from an exalted level is Allah.  

If people can see beauty in majesty and majesty in beauty, i.e., if they can 
see comfort in distress and distress in comfort and show respect to all of them, 
then Allah is manifesting in them. Allah becomes apparent with one of His 
Divine Attributes because servants do not have such a capacity. Only if Allah 
comes closer to His servants and opens up their hearts can they reach this level. 

For this reason, the reality of the name of Praise (al- amd), which is the 
reality of Muhammad, was embedded into the ground from which Adam, the 
first real human being, was manifest at a high level. After Adam, each of the 
Divine Names of Allah became apparent in the most perfect way in each prophet, 
and ultimately all the names were revealed in our Prophet and the reality of the 
name “Allah” became manifest in the Prophet’s heart. 

Therefore, the creation begins with the reality of the Prophet. We also call 
this reality, the universal intellect (al-‘aql al-kull). The universal intellect is 
perception (idr k) because life means cognizance. This real discernment called 
the universal intellect was manifested in the Prophet's blessed body, called the 
universal soul (al-‘nafs al-kull), where the soul reached the highest level in 
spiritual progress. From the unity of these two, nine heavens and four elements 
were born. And then minerals, animals, and plants became existent. All of these 
became manifest before the human being came into being. If we add them up, it 
makes eighteen. 

The concept of eighteen thousand realms in the Qur’an teaches us that 
there are thousands of realms within, and the nineteenth person who reveals these 
eighteen thousand realms within himself is the perfected human being (al-ins n 
al-k mil). We see the secret of nineteen in the Quran, that is, all verses are in the 
form of nineteen and its multiples, except for the Surah al-Tawbah, which does 
not start with “Bismillah al-Ra m n al-Ra m” (In the name of God, the All-
Merciful, the All-Compassionate), which completes nineteen in this way. This 
secret is that of the perfect human being. In other words, the secret of being the 
most perfect human becomes possible through the most perfect nothingness. The 
more humble, absent, and nothing a person is, the more Allah will be evident in 
him. That is to say, “He will be God”, [Perish the thought!], which is generally 
misunderstood. What is meant by that, such a human being becomes a mirror in 
which Allah’s names- not His essence- become manifest, representing Allah in 
the most beautiful way. Of course, the greatest of the representatives is our 
Prophet, but he is not called the perfect human being; he is the most perfect 
(akmal), i.e., the greatest of all the perfect human beings.  
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 Who is human? Why does the human come to this world? 

This whole creation story is for the emergence of the human. The word of 
ins n (human) comes from the word uns in Arabic. Actually, it literally means 
someone who gets along well with everybody. When the Prophet ascended, after 
leaving everything behind and transcending the Lote Tree (sidra al-muntah ; the 
limit to the seventh heaven), Allah addressed him saying, “Come, O human!” 
Here, “human” can only be referred to such a servant of Allah, who has no 
existence belonging to himself within his own body.  

Therefore, we are created to be “human.” When we start to experience the 
perfection point in our own name, we become a “human” in our own capacity. 
Of course, it is not possible to be a human, like the Prophet. This is meant by the 
statement "I am the secret of man, and man is my secret."  

 
 Could you tell us about the inner (ba in ) and outer ( hir ) aspects 

of worshiping and their effects on human beings? Why is worshiping 
important for humans?  

Ken‘ n Rif ‘  says that: 
“The body of a human being is like a ship, and things like prayer, worshipping, 

fasting, pilgrimage, alms, charity, and bestowal are the ship’s ballast, that is, its 
balance. If all the equipment of the ship is complete, but these ballast trunks are not 
available, the ship will not be able to sail, so it will sink. As long as if there is no 
devotion or worship in the ship-like body of a person, like the ballasts, the ship-like 
body cannot sail on the path of the reality ( aq qa), cannot approach the harbour of 
wisdom ( ikma), and cannot buy the pearls of real knowledge (ma‘rifa). However, it 
is necessary to know that just as some capital is required for a trade, one cannot buy 
goods with ballasts on a ship at the harbour of wisdom. Only those who come to the 
harbour of wisdom with their heart full of the beautiful character traits (akhl q) of 
the Prophet and love of Allah in their ship-like bodies can buy divine wisdom, pearls, 
and jewels of God's consent.  

Mi r  Niy z  also says, “O devotee! Do not think your work ends only with 
fasting, prayer, pilgrimage, and alms. It is knowledge and recognition that human 
beings need...”1 

This is the reason why we worship. Worshipping shows that we are on our 
way to reach wisdom ( ikma) and recognition (‘irf n), but to be able to do so, 
we must practice love for Allah and the Prophet as well as the beautiful character 
traits (akhl q) of the Prophet Mu ammad. The most important worshipping of 
all is faith. Worshipping without faith is in vain. 

Daily prayer ( al t) is the inner peace that is valid in all mystical paths, the 
servants finding God, the Real ( aqq) in themselves, bowing before their Lord 
(Rabb), and ascending with their Lord. Daily prayer is the only form of 
worshipping in which Allah descends onto His servant.  

Giving alms (zak t) teaches us that the only way to live in society for people 
is to enjoy sharing our excessive belongings. Zak t ensures the abundance of wealth, 
the purity of the soul, and persistence in the religion of Allah. 

                                                            
1 Kâz m Büyükaksoy, Ken'an Rifâî'den Mesnevî Hat ralar , ( stanbul: Nefes Yay nlar , 2013), 24.  
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Fasting is the worshipping that is heralded in the Qur'an for those who do 
it properly. It prevents the body from excess, teaches servants patience, and 
makes them understood the poor. The result of the patience of fasting during 
Ramadan is the Night of Power (Laylat al-Qadr). That is, Allah has bestowed 
the knowledge embodying His own meaning upon people. 

Pilgrimage (Hajj) is a circumambulation around the heart that has been 
cleansed from idols, everything except Allah, and embodying the meaning of 
Allah by eliminating the distinctions among people.  

The most acceptable worshipping is done with the love of Allah, not the 
will of heaven or fear of hell, which leads people to love and get closer to Allah.  

 
 One of the concepts we frequently encounter in Sufism, and perhaps 

the most fundamental one, is achieving the Mu ammadan akhl q (the 
beautiful character traits of Prophet Mu ammad). Could you elaborate on 
this concept? How could these beautiful character traits be lived today?  

The Islamic understanding of beautiful conduct is becoming characterized 
by the beautiful character traits of Prophet Mu ammad. The Prophet practiced 
the beautiful character traits that would set an example for all of us and said, "I 
was sent to complete the beautiful character traits." The Prophet, who states that 
religion is completely the beautiful character traits, also said, “My Lord gave me 
the courtesy (adab) and made my courtesy beautiful.” According to Sufis, there 
are two types of character traits: Apparent and hidden. Apparent character traits 
are briefly expressed as obeying the orders and prohibitions of shar ‘a, and 
hidden character traits mean treating everything, and everyone nicely.  

My teacher, Ken‘ n Rif ‘  defines hidden character traits as “reaching the 
degree of seeing Allah everywhere and everything” because loving Allah 
requires loving people. 

Beautiful character traits should be learned by and seen from the perfected 
human being who has reached this degree.  

For this reason, according to Sufis, beautiful conduct is becoming 
characterize by the beautiful character traits of Prophet Mu ammad, to obey him 
and follow his sunnah. The Prophet lists the basic principles of beautiful conduct 
in a hadith as follows:  

 Telling the truth. 
 Being faithful to Allah in the most difficult situations. 
 Not feeding himself while his neighbours and friends are hungry and 

not forgetting them.  
 Giving away what people want from you (within your capacity). 
 Rewarding good deeds.  
 Protecting and not betraying the entrusted.  
 Visiting relatives.  
 Providing safety and being loyal to your friend.  
 Welcoming guests.  
 But the most important one is having modesty and shame ( aya’).  

Beautiful conduct is a method to reach happiness and peace, which is the 
target of Sufism. Peace is to feel as if you are before the presence of Allah and 
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to act accordingly. Whoever succeeds in this would attain peace. There are two 
factors on this path whose purpose is happiness and peace: Good character traits 
and love for Allah, which will encourage us to beautify our character traits.  

 
 Is there a message or any advice you would like to give our journal’s 

readers? 
Today, what people need most are beautiful character traits (al-akhl q). 

Unless the beautiful character traits, one should not believe those who claim to 
live the religion. In order to gain beautiful character traits, Sufism is definitely 
necessary. There is also a need for a perfect teacher, who is the heir of the 
Prophet. Such a teacher should not invite people to him/herself, but be a bridge 
to Allah and living this world and the hereafter together. It is necessary to see 
how s/he lives Mu ammadan character traits. Habits such as hatred, grudge, 
heedlessness, and jealousy must evolve into beautiful character traits. Grudge 
and hatred must evolve into compassion and acceptance; heedlessness into 
perception and jealousy into admiration.  

If all this is done, this world will be saved because the only common 
language of the world is Islamic Sufism. The only way that unites all religions 
within the concept of unity (taw d) is Sufism. That is to say; it is only with 
Sufism that we can unite this globalizing world. As Sufism is rooted in human 
love, all cultures unite in its reality. In Sufism, we love everything, human-
animal-plant, for the sake of their Creator. Therefore, whoever sits with Sufis is 
like sitting with God.  

 
 You are our Honorary editor. Can you please explain why we started 

to publish this journal?  
For the reasons I said above, this journal was put into service to show our 

unity first and explain how our Sufi life makes the world a paradise. 
Turkish, foreign, and Azerbaijani Sufis will write articles in this journal. 

Thus, they will tell us the ways of making everyone's life a paradise, the ways to 
be content with their state, and the ways to enjoy the world by living with God 
in this world. 

This road is a way in which material science doesn’t suffice because 
Sufism will lead the way of unity and solidarity. That is why we need this God-
given (‘ilm al-ladun). I believe many people will benefit from this journal. 
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Ibn Al-F ri  And His Spiritual Quest For Divine Love:  
“The Ode Of The T iyya” 

 

Omneya AYAD* 
 

Abstract: This article discusses the major themes employed by the erudite 
Egyptian Sufi poet, Umar b. Ibn al-F ri  (d. 632/1235), in writing his great poem 
“The Ode of the T iyya” which represents the poet’s journey in search for divine 
love. The multiple concepts which were integrated by the poet namely: patience, 
contentment, and love alongside related concepts such as duality and divine unity 
are studied in detail. Ibn al-F ri ’s discussion of the path culminating in divine unity, 
which is possible only through erasing any traces of duality that was instilled in 
human beings when they came into this world, will also be analyzed. At this 
juncture, it is important to study how the earthbound features and sensual attributes 
could be annihilated for duality to be lifted and for the lover and the beloved to 
return to the original state of spiritual union. During our analysis of the different 
concepts invoked in writing this poem, it is important to trace the origins of the 
themes as they were employed in the writings of earlier Sufi writers in order to 
discern the degree to which the poem represented a continuation with – or an 
original elaboration and development of – Sufi thought. 

Keywords: Divine love, Umar b. Ibn al-F ri , affliction, patience, 
contentment, divine unity, duality of love, al-T iyy  al-Kubr , Na m al-Sul k, 
the covenant of love, Sufism, Mystical love, Sufi poetry. 

 
bn l-Fariz v  Onun lahi E q Aray : “Taiyy  Q sid si” 

 

Omneya AYAD** 
 

Xülas : Bu m qal d , Misirli bilg  Sufi air Öm r b. bn l-Farizin (ö. 
632/1235) ilahi e q aray n  t svir ed n “Taiyy  Q sid si”nd ki ana mövzular l  
al nacaqd r. airin inteqrasiya etdiyi çoxsayl  anlay lar: S bir, m mnuniyy t v  
sevgi, ikilik v  ilahi birlik kimi laq li anlay lar n yan nda trafl  kild  ara d r la-
caqd r. bn l-Farizin, bu dünyaya g l rk n insanlara a lanan ikililiyin izl rini 
silm kl  mümkün olan v  ilahi v hd t il  ba a çatan yol haqq ndaki mübahis si d  
t hlil edil c kdir. Bu nöqt d , ikiliyin aradan qald r lmas , a iq v  m uqun orijinal 
m n vi birliy  qay tmas  üçün maddi xüsusiyy tl rin v  hissi atributlar n nec  ara-
dan götürül c yini öyr nm k vacibdir. Bu eirin yaz lmas nda s sl n n f rqli kon-
sepsiyalar n t hlili zaman , eirin sufi dü ünc sinin davam n  -v  ya orijinal kild  
i l nib inki af etdirilm sini - n  d r c d  t msil etdiyini anlamaq üçün, bu konsep-
siyalar n ilk dön m sufi yazarlar n s rl rind ki m n yini izl m k ön mlidir. 

Açar Sözl r: lahi E q, Öm r b. bn l-Fariz, d rd, s bir, r za, ilahi birlik, 
e qin ikiliyi, l-Taiyy  l-Kübra, N zm l-Süluk, e q andla mas , Sufizm, Mistik 
e q, T s vvüf d biyyat .  

                                                            
* Assistant Professor in the Institue of Sufi Studies at Uskudar University, Istanbul. 
** Dosent, Üsküdar Universiteti T s vvüf Ara d rmalar  nstitutu, stanbul. 
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And if in my ruin alone I may become your intimate, 
O hasten now my ruin, and let my life be your ransom; 
And as you wish, try me in my passion for you 
for whatsoever your pleasure is, that is my choice.2 

 
Umar b. Ibn al-F ri  (d. 632/1235)3 is one of the greatest Egyptian poets 

who expressed his divine love in the most refined and aesthetic form of poetry. 
He was granted the title ‘The Sultan of Lovers’ (Sul n al- shiq n) and was 
known among both his proponents and detractors as the master of poets in his 
time (sayyid shu ar  a rih).4 In this article we aim to discuss the main themes 
that Ibn al-F ri  integrated in his quest for divine love in his poem “The Ode of 
the T iyya”, namely: patience, contentment, and love alongside related concepts 
such as duality and divine unity. We will study the different degrees of the 
spiritual station of patience and how the lover is elevated from the stage of 
refraining from complaining about his suffering from the pain of separation, to 
reach a stage where he is in a total state of compliance with whatever his beloved 
desires, and thus his heart remains calm in both the state of calamity and blessing. 
Then the final stage of love is studied in detail where the lover’s independent 
will is lost and his only wish becomes what his beloved wills and chooses for 
him. Ibn al-F ri  also discusses how the burden of affliction is lightened and 
how the bitterness of adversity is sweetened when the lover contemplates that 
the source of this agony is none other than his Beloved and how only then does 
the lover cease to feel the pain of love. Finally, we will analyze Ibn al-F ri ’s 
understanding of the divine covenant of love and how the lover can keep his love 
intact without being broken or weakened when befallen by afflictions. It is also 
important to shed some light on Ibn al-F ri ’s discussion of the path culminating 
in divine unity which is only possible through erasing any traces of duality that 
was instilled in human beings when they came into this world. At this juncture 
it is important to study how the earthbound features and sensual attributes could 
be annihilated in order for duality to be lifted and for the lover and the beloved 
to return to the original state of spiritual union. 

During our analysis of the different concepts invoked in writing this poem, 
it is important to trace the origins of the themes as they were employed in the 
writings of earlier Sufi writers in order to discern the the degree to which the 

                                                            
2 Umar Ibn al-F ri , The Mystical Poems of Ibn al-F ri , trns. A. J. Arberry, Chester Betty 
Monographs No. 6 (Dublin: Emery Walker, 1956), 66. (with slight modification). 
3 Khayr al-D n al-Zarkaly, Al-A l m: Q m s tar jim li-ashhar al-rij l wa-l nis min al- arab 
wa-l musta rib n wa-l mustashriq n, ‘Ibn al-F ri ’ (Beirut: D r al- Ilm li-l Mal y n, 1986), 7th 
ed., vol. 5, 55.  
4 Zayn al-D n Mu ammad Abd al-Ra f al- Man w , al- abaq t al-Kubr : al-Kaw kib al-
Durriyya f  abaq t al-s da al- fiyya, ed. Mu ammad Ad b al-J dir, (Beirut: D r dir,1999), 
1st ed., vol. 2, 495, see also Ibn Im d al- anbal , Shadhar t al-dhahab f  akhb r man dhahab, 
ed. Ma m d al- Arnaut (Beirut, D r Ibn Kath r, 1991), 1st ed, vol. 7, 261. See also al-Zarkaly, 
Al-A l m, ‘Ibn al-F ri , 55, 56. 
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poem represented a continuation with – or an original elaboration and 
development of – Sufi thought. 

The biography of Ibn al-F ri  is widely available in many biographical 
dictionaries5, the earliest of which was written by his contemporary Shams al-
D n ibn Khallik n (d. 681/1282) who described Ibn al-F ri  as pious and as a 
lover of charity, praising his writing style as graceful, and likening his approach 
to that of the ascetics.6 Few other biographers would follow suit in writing so 
effusively about Ibn al F ri , as the controversial nature of his works 
undoubtedly discouraged writers of subsequent biographical dictionaries from 
stating any admiration for the thoughts of Ibn al-F ri  – much as was the case 
with other ‘controversial’ Sufi figures such as Ibn Arab  (d. 638/1240), Ibn 
Sab n (d. 669/1271), Af f al-D n Tilims n  (d. 690/1291), and adr al-D n 
Q naw  (d. 673/1274) – out of fear of condemnation by their opponents. 

Abd al-Ra f al-Man w  (d. 1031/1621) was one of the few exceptions 
who was adamant to express in his biographical dictionary, al-Kaw kib al-
Durriyya f  tar jim al-S da al- fiyya, the necessity of supporting, following, 
and glorifying the Sufi beliefs and thoughts of these figures. However, al-
Man w  stated that it is prohibited for those who are untrained and not well 
versed in Sufism to read their books as they would fail to interpret ecstatic 
writings (sha a t) in a way that would be in compliance with the Shar a.7 It is 
also worth noting that al-Man w  wrote a commentary on “The Ode of the 
T iyyah” entitled Shar  T iyyat Ibn al-F ri . Ibn al- Im d al- anbal  (d. 
1089/1679) in his biographical dictionary Shadhar t al-Dhahab f  Akhb r man 
Dhahab followed the approach of al-Man w  in defending Ibn al-F ri , and in 
fact prefaces the latter’s name at the beginning of his biographical entry with 
‘sayyid ’ (my master).  

His full name is Umar ibn Ab  al- asan Al  ibn Murshid ibn Al , al-
amaw  al-Mi r . His epithet is Ab  al-Q sim or Ab  afs. His father came 

from the city of amah in Syria (hence “al- amaw ”) and resided in Egypt 
(hence “al-Mi r ”) where he held the position of deciding the rights (fur ) of 
women over men in courts. Therefore, his father was recognised as the decider 
of rights (al-f ri ) and in turn his son was widely known as “Ibn al-F ri ”. Ibn 
al-F ri  was beautiful, noble, well dressed, an amicable friend, had a fine 
temperament, was an eloquent orator, and was a generous giver. He was born in 
Egypt in 566/1181 and was raised in a family that preferred asceticism (zuhd) 
and thus his love of Sufism developed at an early age. Ibn al-F ri  studied 
different Islamic sciences under the auspices of the renowned scholars of his 
time. For example, he learned Islamic jurisprudence (fiqh) and hadith (prophetic 
traditions) with Ab  Mu ammad ibn As kir (d. 600/1203); and later al- fi  
al-Mundhir  (d. 656/1258) would became one of Ibn al-F ri ’s distinguished 
students, among others. After mastering various Islamic sciences, he found his 

                                                            
5 For the list of the biographical dictionaries in which Ibn al-F ri ’s biography is mentioned see 
Man w , 495, footnote 1. 
6 Ibn Khallik n, Wafay t al-a y n wa anb  abn  al-zam n, ed. Ihs n Abb s (Beirut: D r dir, 
1972), vol. 3, 454-455. 
7 Al- Man w , al- abaq t al-Kubr , 502, 503. 
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heart yearning towards spiritual retreats ( uzla) and eager to tread the Sufi path. 
He used to spend his days and nights in worship on the Muqattam Mountain 
overlooking Cairo for a period of time, and then go back to stay with his father 
for a while, and then he would miss his life in solitude so he would go back to 
the mountain. Despite his constant worship he did not experience any spiritual 
opening (fat  il h ) and thus he was advised to head to Makka where he would 
spend fifteen years in worship until God granted him spiritual openings. Then he 
found his way back to Egypt where he resided in the Mosque of al-Azhar in 
Cairo and had visitors and students from both the general public and the elites 
seeking to benefit from his spiritual experiences and Sufi knowledge. He died in 
632/1235 at the age of 56 and was buried in the famous al-Qar fah cemetery 
(‘City of the Dead’) at the foot of the Muqattam Mountain.8  

Umar Ibn al-F ri  lived in the 7th/13th century which was known as the 
golden age of Sufism when Sufi concepts gained deeper theoretical dimensions 
with the emergence of many erudite Sufi figures such as Abd al-Q dir al-J l n  
(d. 561/1166), Mu y  al-D n Ibn Arab  (d. 638/1240), Shih b al-Din Ab  afs 
Umar al-Suhraward  (d. 632/1234), Shih b al-D n al-Suhraward  (d. 586/1191), 

Jal l al-D n al-R m  (d. 672/1273), Far d al-D n al- A r (d. 618/1221), Yunus 
Emre (d. 720/1320) and finally with Umar Ibn al-F ri  himself. This century 
also marked a key stage of development in the area of philosophical Sufi thought 
due to the exposure of Sufism to the School of Illumination (al-ishr q) borne of 
the ideas of the Persian Sufi Shih b al-D n Ya ya al-Suhraward  (d. 586/1191). 
Moreover, in this century the expression of Sufism took on new forms beyond 
the conventional mode of the scholarly prose of Sufi treatises, most notably 
through the artistic forms of poetry, music, and even architecture. Politically Ibn 
al-F ri  was living during a tumultuous time when the Islamic world was 
confronted by the Crusades, facing the invasion of Spain by the Franks, as well 
as the beginnings of the Mongol invasions in the East. Ibn al-F ri  was born in 
Cairo shortly after the emergence of the Ayyubid dynasty (1171-1260), during a 
time of historical significance as both the Levant and Egypt were shifting from 
centuries of Fatimid rule (909-1171) to the rule of the ascendant Sunni Ayyubids 
(1170–1260). Cairo was the cultural, scientific, and religious capital of the 
Fatimid caliphate and it continued be of central importance under the rulership 
of the Ayyubids. The Ayyubid sultans contributed to reviving the Sunni juristic 
schools in opposition to the Shiite ones which were popular during the reign of 
the Fatimids.9 Not only were the Ayyubids interested in developing the religious 
sciences, literature, and the applied sciences, but they also favored Sufism and 
built for the first time in Egypt a syndicate organizing and protecting the affairs 
of the different Sufi schools.10 This nourishing environment led to the rise of 
many Sufi figures who had many encounters with Ibn al-F ri  such as the great 
polymath Jal l al-D n al-Suy  (d. 911/1505); the aforementioned scholar, 

                                                            
8 Al- Man w , al- abaq t al-Kubr , 496, 497, Ibn Im d al- anbal , Shadhar t al-dhahab, 262, 
263. 
9 Mu ammad Mu tafa ilm , Ibn al-F ri  wa-l ubb al-il h  (Cairo: D r al-Ma rif, ND), 2nd 
ed., 37. 
10 Ibid., 39. 
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judge, and biographer Q d  al-Qu h Shams al-D n ibn Khallik n; Burh n al-
D n al-Ja bar  (d. 732/1328), an ascetic preacher who was well versed in spiritual 
states and stations; Shih b al-D n Mu ammad Ibn al-Khaym  (d.685/1286) who 
was popular for his elegant poetry; and Shih b al-Din Umar al-Suhraward , the 
author of Aw rif al-Ma rif who was in a direct contact with Ibn al-F ri  and 
who was, in fact, his close friend. The most important source of influence on Ibn 
al-F ri  was Mu y  al-D n Ibn Arab  whose Sufi school left its imprints on the 
poetry of Ibn al-F ri . 11 

 
“Na m al-Sul k” (or, “al-T iyy  al-Kubr ”) 
This poem contains 670 verses and marks Ibn al-F ri ’s spiritual quest to 

meet his beloved. This journey starts with expressing the classic agony of 
separation (tafriqah) from the beloved. The second stage signifies the joy and 
ecstasy of uniting (wa dah) with the beloved. It was named al-T iyy  al-Kubr  
to distinguish it from the author’s shorter poem called al-T iyy  al- ughrah 
which contains only 103 verses.12 

Sa d al-D n al-Fargh n  (d.c. 699/1300) was the first to write a 
commentary on al-T iyy  al-Kubr , and it is narrated in the sources that Ibn 
Arab  wrote some scattered notes as commentary on the poem and that adr al-

D n al-Q naw  (d. 672/1274) later asked al-Fargh n  to develop those notes into 
a complete commentary. Al-Fargh n  first read this commentary out to Mevlânâ 
Jal l al-D n al-R m  and then he wrote the commentary down first in Persian 
and then in Arabic, entitling it Muntah  al-Mad rik.13 Ibn al-F ri ’s poem 
attracted the attention of many renowned scholars over the centuries who wrote 
commentaries on it, such as Sir j al-D n al-Ghaznaw  al-Hind  al- anaf  (d. 
773/1372), Shams al-D n al-Bis m  al-M lik  (d.842/1438-1439), Jal l al-D n 
al-Qazw n  al-Sh fi  (d. 739/1338), Sa d al-D n al-Fargh n , Abd al-Razz q 
al-K sh n  (d. 730–6/1329–35), and D w d al-Qay ar  (d. 751/1350), among 
others.14 As for those who were critical of the poem, we find most prominent 
among them Taq  al-D n A mad Ibn Taymiyya (d.728/1328), who wrote against 
the “T iyy ” in Majm at al-Ras il wa’l-Mas il; Ibn ajar al- Asqal n  (d. 
852/1449) who did likewise in his Lis n al-M z n; and Ibr h m ibn Umar ibn 

asan al-Biq  (d. 885/1480), who was a student of al- Asqal n ’s and who also 
wrote against the poem in his work Al-N tiq bi’l- aw b al-Far d li-Takf r ibn 
al-F ri .15 

This poem in particular is significant in that it was not composed in a state 
of consciousness but was rather the result of a state of divine attraction (jadhb) 
where the poet was in a state of absence (ghayba) from his intellectual faculties 

                                                            
11 ilm , Ibn al-F ri  wa-l ubb al-il h , 40-41. 
12 H j  Khal fa, Kashf al- Zun n, ‘al- iyya fi-l ta awwuf’ (Beirut: D r I y  al-Tur th al-
Arab , ND), vol. 1, 267. 

13 Ibid., 265-267. 
14 Ibid., 265-267, see also Ibn Im d al- anbal , Shadhar t al-dhahab, vol. 7, p. 263, 264. 
15 Issa J. Boullata, Verbal Arabesque and Mystical Union: A Study of Ibn al-Farid's "Al-Ta'iyya 
al-Kubra", Arab Studies Quarterly, Spring 1981, vol. 3, No. 2 (Spring 1981), 152. 
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and was immersed in the divine presence (al- a ra al-il h yya).16 The unusual 
conditions under which the poem was composed were not contested by 
Nicholson who, on the contrary, explained that Ibn al-F ri ’s revelation and 
visions were beautifully articulated and delicately versified, and that the 
inevitable impression of repetition of themes were overcome by the refined 
literary and artistic style of expression. Nicholson, ultimately, described Ibn al-
F ri ’s poetry as ‘a miracle of literary accomplishment’.17 

 
Patience and Contentment: the Road to Love 
Ibn al-F ri  starts his journey of love to reach the beloved in the below-

mentioned verses by introducing the concept of patience ( abr), which indicates 
resilience in the midst of afflictions caused by the pain of seperation from the 
beloved. Such patience requires the lover to refrain from complaining about the 
divine decree, as complaining creates doubts regarding the sincerity of love. As 
the spiritual quest continues, the poet is elevated from suffering from the weight 
of calamity and the bitterness of adversity to a spiritual state where affliction 
turns into a blessing and the bitterness is replaced with sweetness due to his 
reaching a state of contentment with the divine rulings and decrees coming from 
the beloved.  

        ***          18 
And yet the excellence of my fortitude   
Prevents me from complaining, though indeed 
Had I protested to my enemies 

19.They would have satisfied my deep complaint 
           ***           20 

That I endure with patience, loving thee. 
21The burden of that love, shall issue fair 

             ***            22 
Whatsoever woe befalls me is a grace,  

23Let my resolve be but secure, my knotted vows yet tied 
             ***       24 

Now every pain in love, if it appear 
From thee, to it I offer all my thanks 

25And no complaining 
            ***            26 

                                                            
16 ilm , Ibn al-F ri  wa-l ubb al-il h , 62, see aslo arabesque Verbal Arabesque and Mystical 
Union, 156. 
17 Boullata, Verbal Arabesque and Mystical Union, 155, 156. 
18 Umar Ibn al-F ri , Diw n Ibn al-F ri  (Cairo: D r al- aram li-l Tur th, 2014), 1st ed., p. 59. 
19 Umar Ibn al-F ri , The Poem of the Way, trns. A. J. Arberry, Chester Betty Monographs No. 
5 (London: Emery Walker, 1952), 13. 
20 Ibn al-F ri , Diw n Ibn al-F ri , 59. 
21 Ibn al-F ri , The Poem of the Way, 13. 
22 Ibn al-F ri , Diw n Ibn al-F ri , 59. 
23 Ibn al-F ri , The Poem of the Way, 13.  
24 Ibn al-F ri , Diw n Ibn al-F ri , 59. 
25 Ibn al-F ri , The Poem of the Way, 13. 
26 Ibn al-F ri , Diw n Ibn al-F ri , 59. 
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Yea, though the torments of too ardent love 
Assail me, they shall be for dear love’s sake 

27.Reckoned as blessings 
         ***         28 

All my misery 
And tribulation, being wrought by thee, 
I count a benefaction, and to wear 
The garment of affliction for thy sake 

29.Is grace abounding 
In these verses Ibn al-F ri  expresses the longing of his heart for the 

beloved and the agony he suffers in love, yet his resilience and patience ( abr) 
in enduring the pain of love prevent him from complaining about his suffering 
to the adversaries who frown upon love. Although the poet might find relief in 
disclosing his agony, he remains steadfast in hiding his pain. Ibn al-F ri  goes 
further to explain that the bitterness of patience in enduring calamities is 
sweetened if the adversities are meted out by the beloved, yet he declares that 
his patience falls short when he has to endure not witnessing or conversing with 
his beloved.  

Abd al-Razz q al-K sh n  in his commentary on these verses explains 
that the first type of patience is related to the self (nafs), whereas the latter is 
related to the spirit (r ).30 Ibn al-F ri  was speaking about the latter type of 
patience which he finds very hard, as enduring the longing and yearning for the 
beloved without ever meeting her causes so much anguish. However, 
complaining about the agony resulting from separation from the beloved, or of a 
befallen affliction, calls the sincerity of the lover into question.  

Ibn al-F ri  elaborates on the power of the covenant of love and of how 
when the lover is resilient in keeping his vows to his beloved intact, the 
adversities coming from the beloved turn into gifts and blessings. Therefore, he 
ceases to complain and instead embraces gratitude for realizing the inner bliss in 
outer suffering. The transformation of affliction into a source of joy – rather than 
a cause of pain – led to the poet’s appreciation of the agony of longing, and of 
the anguish of yearning for the beloved, to be also counted as blessings worth 
praising. Ibn al-F ri  here discloses the reason for appreciating trials as it is the 
way of the beloved to test the sincerity of her lover. Finally, Ibn al-F ri  
concludes these verses by stating his gratefulness for these afflictions as they are 
the way by which the beloved compliments her admirer.31  

When we trace the concept of patience with affliction in the writings of 
earlier Sufis so as to explain why Ibn al-F ri  pictures calamities as hidden 
treasures, and how he interweaves it with divine love, we find that when Ab  al-
Q sim al-Qushayr  (d. 465/1072-1073) discusses the issue of patience he 

                                                            
27 Ibn al-F ri , The Poem of the Way, 13. 
28 Ibid 59, verse 49. 
29 Ibn al-F ri , The Poem of the Way, 13. 
30 Abd al-Razz q al-Kash n , Kashf al-wuj h al-ghur li- ma n  kashf al-dur: shar  T iyya Ibn 
al-F ri , ed. A mad Far d al-Maz d  (Beirut: D r al-Kutub al- Ilmiyya, 2005), 1st ed., 56. 
31 Al-Kash n , Kashf al-wuj h al-ghur, 56, 57. 
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mentions that before mastering the art of patience, there is a preliminary step of 
‘acting patient’ (ta abbur). This means that although one does not show any 
outer signs of complaint or dissatisfaction, the calamity still takes its toll on the 
heart and thus one feels the burden of the turmoil that has befallen them. As for 
patience, one of its concomitants is being unable to differentiate between the 
state of blessing and that of affliction, as your heart is not disturbed by either of 
them.32 Here we notice that Ibn al-F ri  did not only feel neutral towards both 
blessing (ni ma) and affliction (mi na), but in fact reached a status of patience 
where he perceives affliction as a blessing. Ab  Al  al-Daqq q (d. 405/1015), 
in his interpretation of the final verse of S rat al- Imr n – “…be patient, vie in 
patience, and be steadfast” (i bir  wa- bir  wa-r bi ) (3:200) – indicates that 
the first level of patience is for the self to remain obedient to God, that the second 
level of patience is for the heart to bear afflictions for the sake of God, and the 
last level is for the spirit to remain steadfast in longing for and yearning to return 
to God.33 Here we realize that Ibn al-F ri  merges his patience in bearing 
afflictions with that of staying faithful in his longing for God, as the source of 
his affliction is his love for God. 

The concept of lamenting a befallen calamity, as Ibn Arab  explains, is 
only worthy of blame when the lament is directed towards people because 
complaining to people indicates a reliance upon their assistance in the face of the 
befallen calamity. As for imploring God to lift hardships and afflictions, it is a 
praiseworthy act and does not negate the essence of patience. This is personified 
in the example of the Prophet Job (Ayy b) who complained unto God saying, 
“…Behold, affliction has visited me, and Thou art the most merciful of the 
merciful” ( ann  massaniya a - urru wa- anta ar amu ar-r im n) (S rat al-
Anb y , 21:83), and God in turn praised him by saying, “…Truly We have 
found him patient” ( inn  wajadn hu biran) (S rat d, 38:44). Therefore, 
agitating against God’s revealed decree and challenging the Divine Will in the 
midst of befallen calamities, or complaining about one’s afflictions to others, 
negates patience and its concomitants of showing one’s helplessness, need, and 
destitution before God. Ibn Arab  further explains that refraining from 
complaining to people does not mean we are not allowed to seek people’s help 
– rather, we are obliged to turn to secondary causes to solve hardships, but our 
hearts should always be attached to the Causer of All Causes (Musabib al-Asb b) 
as secondary causes are nothing but means made effective and useful only by 
God’s will.34 

This meaning was reiterated by Ab  Bakr al-Shibl  (d. 334/946) when he 
was asked about the hardest kind of patience and he responded that it was 
patience in God (al- abr f ’l-ll h) which means to be patient in obeying God’s 
orders and refraining from what He forbids, or to stand patient in the face of 
calamities. But the man who asked the question corrected him by saying that the 

                                                            
32 Ab  al-Q sim al-Qushayr , al-Ris la al-Qushayriyya (Caior: Al-Maktaba al-Tawfiqiyya, ND), 
256. 
33 al-Qushayr , al-Ris la al-Qushayriyya, 257. 
34 Mu y  al-D n Ibn Arab , al-Fut t al-Makkiyya,1st edition. (Beirut: D r al-Kutub al-
Ilmiyya, 1999), vol. 3, vol. 3, chapter 125, p. 310-313. 
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hardest type of patience is the patience of separation from God (al- abr an 
All h).35 Al-Qushayr  refers to the patience required to obey the divine 
commandments and to refrain from what is forbidden as patience related to the 
actions of the devout ( abr al  m  h wa kasb li’l- abd), whereas the patience 
of non-actions ( abr al  m  laysa bi-kasb) is in relation to afflictions resulting 
from the divine decree without any interference of the human element36, which 
is the type that Ibn al-F ri  refers to in the abovementioned verses.  

Ab  lib al-Makk  (d. 386/996) states that remaining tranquil and 
deeming the tribulation to be a blessing is the highest degree of patience which 
is reserved for the people of proximity (muqarrab n). For example Umar ibn 
Abd al- Az z (d. 101/720) – who was in fact the eighth Umayyad caliph, but 

who is prominent in the earliest sources for his exceptial piety – once stated, “I 
wake up and I only find my contentment in times of affliction.”37 According to 
some Sufis, the initial degree of patience is to cease complaining (shakw ) which 
is the degree of the repentants (taww b n), followed by the degree of 
contentment (ri ) with divine providence (qadar) which is the status of the 
ascetics (z hid n), and the most elevated status of patience is loving (ma abbah) 
God’s actions for the devout, and that is the degree of the truthful (al- diq n).38 
Here we realize that Ibn al-F ri  followed this hierarchy as he begins his verses 
by refusing to disclose his suffering, and then he was elevated in status to find 
pleasure and contentment in affliction, and then finally he confessed that 
whatever comes from the beloved is loved by him. This corresponds, for 
instance, to what we find in the writings of someone like Ab  mid al-Ghaz l  
(d. 505/1111, where the spiritual station of patience ( abr) is followed by the 
station of contentment (ri ), which is in turn followed by the station of love 
(ma abbah).39 

 
The Suffering of Love 
In the following verses we notice how Ibn al-F ri  moves from the station 

of patience, where he expresses his full contentment with the divine decree, to 
reach the station of love where he speaks about the agony of his heart and the 
suffering of his body in the path of love, expressing the depth of his unwavering 
love for his beloved: 

 
          ***         40 

The body’s restoration (sickness-won 
In loving her) is health indeed thereto: 

41 .The soul’s destruction is true chivalry 

                                                            
35 Ab  Na r al-Sarr j al-T s , Luma  (Cairo: al-Maktaba al-Tawfiqiyya, ND), p. 52. 54. 
36 Al-Qushayr , Al-Ris la al-Qushayriyya, 255.  
37 Ab  lib al- Makk , Q t al-qul b f  mu‘ malat al-ma b b wa wasf r q al-mur d il  maq m 
al-taw d, ed. Ma m d Ibr h m al-Ridw n  (Cairo: Maktabat D r al-Tur th, 2001), 1st ed, vol. 
2, p. 549. 
38 Ibid., vol. 2, 551. 
39 Ab  mid al- Ghaz l , I y ’ ‘ul m al-d n (Cairo: al- Maktabah al Tawf qiyya, ND), vol. 4, 95. 
40 Diw n Ibn al-F ri , p. 90, verse 338. 
41 The Mystical Poems of Ibn al-F ri , 39. 
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           ***           42 
My death in passion’s ecstasy for her 
Is sweetest life, and if I do not die 

43In love, I live for ever in death’s throes 
            ***         44 

O my fair fortitude, unfaltering 
Accord thee with her pleasure whom I love, 

45 .Nor succour Fate to triumph over me 
          ***            46 

O my long-suffering, as obedience 
Unto her love requireth, still endure 

47;verpass thee!) every woeMay faintness o( 
        ***         48 

O wasted body, seek oblivion 
Of any cure; O liver, who will be 

49?My warrant thou shalt not be wholly crushed 
 

          ***         50 
Whate’er thy pleasure is 
(And death itself be lighter to endure) 
I am content therewith, since love aflame 

51.Hath made me so contented 
          ***       52 

For my soul 
Was vexed not love destroyed it all in pain. 
Since such impatience had been following 

53.Ensample not mine own 
            ***            54 

And never terror of encountered woe 
Deflected me from following thy path. 

55.Nor all the malice there afflicting me 
              ***       56 

                                                            
42 Diw n Ibn al-F ri , 90, verse 339. 
43 The Mystical Poems of Ibn al-F ri , 39. 
44 Ibn al-F ri , Diw n Ibn al-F ri , 90, verse 342. 
45 Ibn al-F ri , The Mystical Poems of Ibn al-F ri , 39. 
46 Ibn al-F ri , Diw n Ibn al-F ri , 90, verse 343. 
47 Ibn al-F ri , The Poem of the Way, 39. 
48 Ibn al-F ri , Diw n Ibn al-F ri , 90, verse 344. 
49 Ibn al-F ri , The Poem of the Way, 39, verse, 40. 
50 Ibn al-F ri , Diw n Ibn al-F ri , 91, verse 349.   
51 Ibn al-F ri , The Poem of the Way, 40. 
52 Ibn al-F ri , Diw n Ibn al-F ri , 91, verse 350. 
53 Ibn al-F ri , The Poem of the Way, 40. 
54 Ibn al-F ri , Diw n Ibn al-F ri , 60. 
55 Ibn al-F ri , The Poem of the Way, 14. 
56 Ibn al-F ri , Diw n Ibn al-F ri , 60. 
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Nor was it self-restraint that made me bear 
All that beset me on thy dear behalf 
To qualify me for applause, or prove 

57eserving praiseMy love d 
          ***         58 

Thy loveliness that summoneth all hearts to worship thee. 
Decreed that I should suffer and with joy 
What I have told, and all the furthest reach 

59equel to my historyThat stretches s 
 

Here Ibn al-F ri  illustrates that the pain of his heart and the sickness of 
his body is necessary due to the manifestation (tajall ) of the beloved in his heart. 
He continues that he patiently endures this suffering and contentedly views the 
ailment of his body as a requirement of love. He also perceives the ruining of his 
soul as chivalry and his death for the sake of his beloved a noble life. He further 
elaborates that if he remained alive he would be living with agony and tormented 
by love. Therefore, death is the real life as it is the way to reach the One True 
Being (al-dh t al-a ad yya) and chivalry requires him to forsake his life when 
he meets his beloved.60 The physical illness of his body and the spiritual agony 
of his heart are due to being separated from his beloved, but they do not keep the 
poet from holding tight to patience for the sake of the contentment of his beloved 
and of enduring – come what may – in obedience to his beloved. The pain of 
love took its toll on the poet’s body which fell into weakness and illness, yet Ibn 
al-F ri  was adamant to stay faithful to his beloved, and paid no heed to the 
agony of his own body. He adds that the suffering of his body is not curable, as 
it results from seperation from his beloved and thus encouraged his body to 
remain steadfast upon the path of love.61 Despite all the anguish that the poet 
suffers, he states that any affliction from the beloved is met only by his 
contentment (ri ) and that even death is more preferable to being rejected, 
repudiated, or repelled by his beloved. The contentment of the poet with pain 
and turmoil originate from his true love for the beloved, as the lover does not 
have an independent will separate from that of his beloved. He only wills what 
his lover wills, or else he cannot be called a true lover.62 The poet further declares 
that his resilience and fortitude are not weakened by adversities, and confesses 
that the source of his strength does not originate from his own self, and thus he 
does not deserve any praise. His tenacity is rather a consequence of the dashing 
beauty and dazzling charm of the beloved. Reaching his beloved is conditioned 
on detaching himself from all else, and that is where affliction comes into play. 
Although adversity is seen from the outside as a heavy burden that has to be 
suffered with fortitude, the inner truth is that the lover does not feel the heaviness 
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of adversities as they are lightened by the beauty of the beloved inflicting them, 
and thus the lover ceases to suffer in his love.63  

In these above verses we see the power of love and its impact on turning 
the bitterness of calamities to the sweetness of bliss.  At this juncture, it is 
benefitial to shed some light on the definition of divine love in Sufi doctrine and 
its importance in reaching spiritual divine unity with the beloved. The usage of 
the terms ubb and ‘ishq to describe the relationship between human beings and 
God occurred during the early history of Islamic spirituality. Despite the fact that 
many Sufis agree on the inexplicable nature of love itself and that it can only be 
experienced through tasting (dhawq), in the huge corpus of Sufi literature 
various definitions can nevertheless be found. The Ikhw n al- af , for example, 
were among those who attempted to define love (ma abba), describing it as an 
“intense yearning for unification.”64 As for the term ‘ishq, the Ikhw n al- af , 
in their treatise Ris lat m hiyat al-‘ishq, compared human beings and God as 
objects of ardent love (‘ishq) and concluded that directing one’s ardent love to 
God is more appropriate and worthy as He is the one who created all the objects 
of love. They added that human love is subject to fluctuation and change as the 
lover could be separated from his beloved by choice, or through boredom, or by 
destiny, or through death or any number of other factors.65 

Although the term ‘ishq appears in the early classical period of Sufism, the 
doctrine of mystical love itself did not gain popularity in Sufi writings until the 
sixth/twelfth century with the great example of the poetic writings of Ibn al-
F ri . 

In al-Luma’ written by Ab  Na r al-Sarr j al-T s  (d.378/988), three types 
of love are differentiated. The first is the love of God’s bounties and blessings 
and that is the most general type. Al-Sarr j associated this type of love with some 
key virtues such as compliance to God’s will, obedience, and ceaseless 
invocation of Him. The second type of love is generated from contemplating 
God’s incomparable majesty, limitless power, and infinite knowledge. This kind 
is associated with the sincere ones (al- diq n). The third type of love is the result 
of recognizing God’s infinite love for the devotee in pre-eternity, and in its 
consequent reciprocity of the devotee loving Him back with no reasons attached. 
This love is associated with the gnostics (al-‘ rif n). When Dh  al-N n al-Mi r  
(d. 246/859) was asked about this purest kind of love, he said, “It is the absence 
of love from one’s heart and limbs so love no longer possesses any place in them, 
and at this moment all things are performed with God (bill h) and for God 
(lill h), and this is the characteristic of the lover of God”.66 The same meaning 
was reiterated by Ab  Ya‘q b al- s   when he stated that the Beloved existed 
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in eternity before the lover’s love for Him even existed. Therefore, this 
annihilation of love is the transition from the lover’s love of the Beloved (which 
is finite and temporal) to the love of the Beloved (who existed since pre-eternity). 
Only then does the lover become a lover “without love”. Probably identifying 
the lover with the Beloved in this way – i.e. without the transition of love – was 
the meaning that al-Junayd al-Baghd d  (d. 297/909) was referring to to when 
he defined love as replacing the lover’s characteristics with those of the 
Beloved.67 

Writing at the same time as al-Sarr j was Ab  lib al-Makk  (d. 386/996), 
who in his Sufi manual Q t al-qul b f  mu‘ malat al-ma b b wa wa f ar q al-
mur d ila maq m al-tawh d places love as the ninth and the final stage of the 
stations of certainty (maq m t al-yaq n). However, he does not provide any 
definitions of love nor of any mystical theories related to it. He rather 
emphasized the dogmatic Qur nic-based relationship between love and faith, as 
the various degrees of love correspond to one’s level of faith. Consequently, love 
reaches its optimum level with the completion of one’s faith. He explained his 
dichotomy further by indicating the existence of two kinds of love: one is the 
general type which is located in the outer cavity of the heart, which he called the 
fu’ d, whereas the special love is located in the inner cavity of the heart itself, 
the qalb. Al-Makk  then treated extensively all the concomitant indications and 
implications of the special second kind of love which manifests itself through 
various ways. At this point, al-Makk  did not differ much from other Sufi 
scholars as he reiterated the main features of the special love of gnostics such as 
favoring God’s will above all else; complying with and obeying the divine 
commands; ceaseless invocation of God (dhikr); finding pleasure in intimate 
conversations with Him; and showing patience in the face of calamities 
(bal y ).68 

In al-Ris la al-Qushayriyya, written by ‘Abd al-Kar m al-Qushayr  (d. 
465/1074) – and unlike al-Sarr j in his al-Luma‘ – no systematic theory of love 
(ma abba) with clearly delineated parameters appears, as al-Qushayr  handled 
the term “love” first from a linguistic perspective before explaining its 
specifically Sufi usage. He then collected various definitions formulated by 
previous Sufi scholars who provided different descriptions of love. These he 
easily combined under a number of main themes, some of which were relevant 
to compliance to God’s will and to inclining the heart of the lover towards the 
Beloved, as stated by Ab  ‘Al  A mad al-Rudhb r  (d. 322/934?) and al- rith 
al-Mu sab  (d. 243/857). Some Sufi scholars practically related love to 
obedience and interpreted it as an act of worship such as Sahl ibn ‘Abdullah al-
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Tustar  (d. 283/896). Another major theme in defining love is the idea of taking 
upon the Beloved’s character traits and of stripping off one’s own, as was stated 
in the writings of al-Junayd and al- all j (d. 309/922).69  

In his Persian manual of Sufism, Kashf al-ma j b, ‘Al  Ibn ‘Uthm n 
Hujwir  (d. 465/1073 or 469/1077), followed al-Qushayr ’s opposition to the 
term ‘ishq and endorsed al-Makk ’s dichotomy of love as pertaining to the 
general kind on the one hand which results from seeing God’s bounties and 
blessings, and, on the other hand, the special kind which seeks God’s Essence 
and which sees all of God’s bounties as veils blocking him from reaching the 
Beloved. Hujwir  also discussed the issue of God’s love (ma abba) for man and 
reiterated al-Makk ’s definition that God’s love is related to favoring the beloved 
devotee and conferring upon him lofty states and noble stations. Following the 
path of previous scholars, Hujwir  defined the manifestation of the love of man 
for God in the heart as a form of glorification and restless passion for vision of 
the Beloved. Such impatient desire for proximity (qurb) is accompanied by 
ceaseless remembrance of God along with the severing of any associations with 
sensual passion, as the lover submits himself humbly to love. Hujwir  quotes 
Sumn n al-Mu ibb (d. 298/910) who asserted that love is the foundation upon 
which all the spiritual states and lofty stations are established. That being said, 
Hujwir  stated that although all the Sufi shaykhs are inagreement with Sumn n’s 
view about the prime position of love, some are more inclined to hide the 
doctrine of “Divine love”, preferring to call it purity ( afwa) or poverty (faqr) 
instead, an indication of the lover’s abjuring his own will in compliance with 
that of the Beloved’s.70 

Ab  mid al-Ghaz l  (d. 505/1111) elaborated his position on love 
extensively in his chapter on mystical love in his magnum opus ‘I y ’ ‘ul m al-
d n where he asserted the necessity of knowledge as an essential prerequisite of 
love.71 He then divided love into various types, the first of which is the love of 
one’s own self in terms of preservation and safety. The second type is the love 
of benefaction from whoever brings benefits to the self. The third type is to love 
something for its own right without any benefit or pleasure derived for oneself, 
which is considered as true love, such as the love of beauty and goodness. The 
fourth type of love is loving beauty in the moral and inner sense of the term and 
not only in its outer forms and shapes, such as loving beautiful ethics and noble 
characteristics. The last kind of love is the result of the hidden affinity (al-
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mun saba al-khafiyya) between the lover and the beloved due to compatibility 
of spirits which has nothing to do with beauty or pleasure.  

Al-Ghaz l  commented on the last type by saying that this is the type where 
love is established between God and man and he interpreted it as only embracing 
God’s beautiful ethics. Without providing further explanation, he said it is better 
to be silent concerning full explanation of this stage of love and wait till it is 
revealed to the aspirants of the Sufi path after they complete all the necessary 
stages of the path and reach the ultimate stage of love.72 

The full expression of the metaphysical nature of love is found in the 
Saw ni  written by Ab  mid al-Ghaz l ’s younger brother, A mad al-Ghaz l  
(d.c. 520/1126), who placed love as ‘ishq in a primary position, identifying it as 
the Absolute which is God’s Essence with created beings defined as the self-
manifestation (tajall ) of the Divine.73 A mad al-Ghaz l ’s views on love were 
consonant with those of his older brother regarding the recondite nature of love, 
which evades any clear-cut explanation or definition. He described it as a 
“connecting band attached to both sides (i.e. the lover and the beloved). If its 
relation on the side of the lover is established, then the connection is necessarily 
established on both sides, for it is the prelude to Oneness.”74  

From this discussion we see how Ibn al-F ri  is in line with the earlier Sufi 
teachers who adopted the thought that love is the highest spiritual station and the 
final destination of the lover. Love is also considered to be the only route to reach 
a state of spiritual unity with the beloved; a concept which will be discussed in 
detail in the verses below: 

 
The Covenant of Love 
 

            ***         75 
And this was all: that thou didst show thyself  

76To me in thy most perfect attributes 
         ***         77 

Exceeding mortal beauty, and didst make 
Affliction my adornment, free entire 
For me to wear, the which, as come from thee, 

78.Proved my most fair and glorious ornament 
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         ***           79 
Be it removed 
Far from thy side, by exile, hatred, scorn, 

80Abscission of all hope, it would not yield 
            ***          81 

I have no other way that I may go 
Going from love away, and if I swerve 

82;I shall forswear my faithOne day therefrom,  
             ***        83 

Or had a stray desire for other love 
Than thine chanced in my mind though unawares 

84.condemned-Then were I proved apostate, self 
            ***              85 

Thine be the arbitration in my case: 
Do what thou wilt, for never have I yearned 

86.To turn away, but only unto thee 
             ***         87 

And by the covenant of holy troth 
Which thou didst take, what time I had not yet 
Appeared in manifest and outward guise 

88;As of a spirit clad in my clay’s shade 
            ***             89 

By that primeval pledge, unaltering 
Since first I took it, and the latter bond 

90;Too sacred to be loosed by ardour dimmed 
           ***         91 

By that thine attribute of absolute 
92t, shapeliest formPerfection, whence the lovelies 

            ***          93 
In all creation manifest derives; 
As by thy quality of majesty 
That doth my torment unto pleasure turn 

94;And make my very slaying seem most sweet  
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           ***          95 
As by the secret of a loveliness 
Thy emanation, the sole origin 
And perfecting of every elegance 

96;In all the world for ever visible  
          ***     97 

Thou truly art my heart’s desire, the goal 
 Of my long quest, the far and final end 

98.Of my soul’s search, my choice and chosen one 
           ***          99 

I never was bewildered, till I chose 
Thy love to be my faith; and ah, if thou 
Wert not the cause of my bewilderment, 

100!How great would my bewilderment have been 
   :       ***        101 

Whereat I said to her: ‘Behold, my soul 
Waiteth upon thee; it is thine to take; 
What matters it to me, that it should hap 

102?Within my hands 
Ibn al-F ri  narrates the first encounter between him and his beloved when 

her absolute divine beauty appeared to his eyes and how his soul was captivated 
by her charming everlasting fairness. He goes further, explaining that at the 
moment of the beloved’s revelation of her beauty the bitterness of affliction 
turned into the sweetness of an ornament gifted from the beloved to the lover.103 
After tasting the pleasure of her infatuating beauty, the poet states that he will 
remain adamant to stay faithful in his love even if his love was met by rejection, 
abandonment, estrangement or separation. Love became his only doctrine which, 
if he were to swerve away from it, would be tantamount to losing his faith.  

Ibn al-F ri  expresses the deepness of the beloved’s love in his heart and 
how if the thought of anyone else other than his beloved unintentionally crossed 
his heart, he would be doomed to renounce his doctrine of love. The poet then 
speaks about one of the concomitants of love which is losing the lover’s 
independent will as he becomes only a follower of the beloved’s wishes and of 
what she sees fit for him. In other words, the poet is content with whatever his 
beloved decides for him as he wishes for nothing except what his beloved 
desires.104  
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The poet then speaks about the origin of his passionate love, and the reason 
behind staying on the course of his faithful love, by mentioning the original 
covenant of love taken by God before the appearance of human beings on the 
earth when God asked the spirits before being integrated into clay-made bodies 
“Am I not your Lord?” (Al-A r f, 7:172) and they all answered affirmatively. 
This divine covenant of love was not tampered with nor was it broken by the 
poet as time did not change his unwavering love nor weaken it. He also mentions 
being faithful to the second covenant of love which came as a confirmation to 
the first and which was sealed by the Prophets who were sent to remind human 
beings of their divine pact of love with their Beloved, i.e. God, and to affirm the 
rules of lordship (rub biyya).1  

The poet turns to describe the divine manifestation of the beloved’s 
attributes reflected on the Perfect Man (al-ins n al-k mil) whose inner image is 
composed of divine names, attributes, and morals and this goes in accordance 
with the Prophetic tradition, “God created Adam in His image.” As for the outer 
image of Adam it was as God describes it: “We created humans in the best form” 
(Al-T n, 95:4), and this perfection in form was not given to any creature other 
than to human beings.2 

Ibn al-F ri  accompanied the divine attribute of perfection (kam l) to the 
two other divine attributes of majesty (jal l) and beauty (jam l). These two 
attributes are opposite to each other in meaning as the former indicates 
degradation, abasement, and torment for those subjected to it, whereas the latter 
refers to proximity, dignity, and elegance. Ibn al-F ri  explains that when the 
beloved’s attribute is jal l it only means outer subdual (kahr jal ) and apparent 
subjection, whereas in essence lies hidden tenderness, delicacy, and subtlety (lu f 
khaf ). Subdual leads the lover to break away from the shackles of being (wuj d) 
which prevent him from proximity (qurb) to the beloved. Therefore, affliction is 
sweetened by the hidden pleasure lying underneath it as the lover is rewarded 
with proximity to his beloved. As for the attribute of beauty for the beloved, it is 
absolute subtlety and tenderness as it draws the lover to witness and experience 
first-hand the beauty of divine manifestation of the Self, not the contingent 
manifestation of beauty on creation. Ibn al-F ri  when explaining the divine 
attribute of beauty, emphasized that the beauty found in created beings is solely 
derived from divine beauty. As for the perfection of beauty, it is related to love. 
This means when love is associated with beauty, beauty reaches its perfection.3 

Ibn al-F ri , after narrating the aspects of the divine beauty of his beloved, 
declares that his beloved is the wish of his heart, his sole aim and his only choice. 
He continues illustrating the reason of his unwavering love and how his heart 
never fell into dazzlement before witnessing her dashing divine beauty which 
was disclosed to him after embracing love to be his way and doctrine.4 The 
poet goes further to prove his sincerity in love by stating that his soul attached 
to his body is the only remaining part of his existence by which he enjoys the 
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proximity of the beloved, yet if the beloved sees fit, he would willingly gives up 
his soul as the only owner of his soul is his beloved, so she can do as she wishes.1  

As we can see one of the main themes of the above mentioned verses is 
the divine covenant of love and its great impact on both nourishing divine love 
instilled in the heart of the lover and elevating his spiritual status to enjoy the 
spiritual unity with his beloved. Ibn ‘Arab  described love as the motivating force 
at the divine level of God’s creative activities. In his commentary on the famous 
sacred hadith of the Hidden Treasure, Ibn ‘Arab  stated that the ultimate purpose 
that God aimed to achieve through creation was love. God loves to be known so 
He turns His love towards things in their non-existent state and says to them ‘be’ 
and they came to be so that He might be known by every sort of knowledge.2 
Chittick identified the origin of divine love and the essential role that love played 
in initiating the story of creation. He emphasized that the Divine Trust (am na) 
that God gave Adam in particular and humankind in general is interpreted as the 
covenant of love between the Creator and the created human beings.3 

The concept of the Divine Trust (am na), better known as a covenant of 
love between man and God, plays a direct role in reaching divine love. 
According to Ibn ‘Aj ba, the divine trust was carried by human beings as a result 
of three covenants of love to which their spirits pledged themselves. The first 
covenant of love was taken in pre-eternity in the realm of power (jabar t) when 
a handful of light (qab a n r niyya) was extracted from the core of the Great 
Spirit (al-r  al-a’zam) called the ‘Grand Adam’ (adam al-kab r). The covenant 
at this point was not confessed by the tongue as the spirits were as yet 
undeveloped. The second covenant of love was taken at the day of alastu (S rat 
al-A z b, 33:72) when the children of Adam were extracted from his loins. The 
spirits at this stage were more developed and had individual attributes such as 
hearing, sight, and speaking in order to be able to see God, listen to His speech, 
and affirm his Oneness. The third covenant was taken in this worldly life through 
the missions sent out by different prophets who act as reminders of the original 
two covenants made in pre-eternity.4 The most relevant Qur’ nic verse in this 
context is, “We offered the Trust to the heavens and the earth and the mountains, 
but they refused to carry it and feared it and man carried it…” (33:72). The 
intricate relationship between the Divine Trust of love and the balance between 
qudra and ikma, and how understanding this entangled association leads to the 
perfection of divine love, is discussed by A mad Ibn ‘Aj ba (d. 1224/1809) at 
length.  

Creating equilibrium between divine power (qudra) and divine wisdom 
( ikma) so as to taste the beauty of divine love, in religious terms, can only be 
achieved through understanding the manifestation of the cosmos. The world of 

                                                            
1 Al-Kash n , Kashf al-wuj h al-ghur, 73. 
2 William Chittick, Sufism: A Beginner's Guide (Oxford: Oneworld, 2000), 77. 
3 Chittick, Divine Love: Islamic Literature and the Path to God (New Haven & London: Yale 
University Press, 2013), 238. 
4 Ibn ‘Aj ba, al-Ba r al-mad d, ed. Ahmad al-Qurash  Rasl n (Cairo: Ma ba‘at asan ‘Ab s 
Zak , 1999), vol.2, 280, see also al-Daylam , ‘Atf al-alif al-ma’l f ‘al  all m al-ma‘ f, ed. by 

asan al- Sh fi‘  and Joseph Norment Bill (Cairo: D r al- Kit b al- Mi r , 2007), 1st ed., 169. 



33

ikma is the abode of the outer form of the religious law (shar ‘a) where rulings 
are carried out and religious obligations are manifest. As for the world of qudra, 
it is related to the inner realm of spiritual realities ( aq qa), where all matters are 
executed by God since, ultimately speaking, nothing has any existence save Him. 
Ibn ‘Aj ba believed that those who are loved by God behold both an outer vision 
of the shar ‘a so as to abide by the duties of servanthood and, similarly, have an 
inner insight to witness the aq qa which acknowledges that all actions are 
performed solely by God as they are unable to see any being except Him. 
Keeping this equilibrium intact is essential, since clinging solely to the outer 
forms of the shar ‘a without perceptive insight is deviance and perversion (fisq) 
– in the sense that the person is deprived from witnessing the beauty of the 
spiritual meanings which sustain and nurture the outer world of laws, just as 
having inner insight without abiding by the outer forms of religious obligations 
is heresy (zandaqa).1 

Combining the ability to witness God’s divine power (qudra), which 
supersedes all direct cause-and-effect relationships, with perception of the divine 
wisdom ( ikma), which ties results to their causes, according to Ibn ‘Aj ba, is 
the true definition of the divine Trust (am na) which combines in its fold both 
divine gnosis (ma‘rifa) and divine love ( ubb). In his esoteric commentary on 
the verse, “We had already taken the covenant of the Children of Israel and had 
sent to them messengers...” (S rat al-M idah, 5:70), Ibn ‘Aj ba elaborated that 
the “Covenant” spoken of here is related to bearing the divine trust (am na) 
which was borne by Adam as well as by all mankind. The covenant of am na 
entails, “the ability to recognize the grandeur of Lordship (‘azamat al-rub biyya) 
reflected in the manifestations of servanthood (ma hir al-‘ub diyya).”2 In other 
words, purifying the terrestrial earthly body from the passions of the lower self 
in order for the spirit, which originates from the heavenly world, to reunite with 
its divine origin, is the ultimate fulfillment of the divine trust (am na). Ibn ‘Aj ba 
clarified that carrying the burden of this covenant can only be realized fully and 
perfectly by the Prophets and the gnostics who have undertaken the necessary 
spiritual training to purify their spirit.3  

That being said, human beings in general were created with an innate 
disposition and ability to bear the divine trust (am na) of gnosis and love 
regardless of the terrestrial nature of the body which, if not purified, boosts the 
egoistic tendencies of the lower self. Ibn ‘Aj ba elaborated the differences 
between the nature of both the body and the spirit in his commentary on this 
verse, “It is he who created you from clay and then decreed a term…” (S rat al-
An m, 6:2). While the body of human beings is made of clay, he states, their 
spirit partakes of the divine lights and the divine secrets. Therefore, the body in 
relation to the spirit acts as a locus or a container of the lights of lordship 
(rub biyya) manifested in the spirit (r h). However, the illumination of the 
divine lights of the spirit does not shine forth except after purifying the clay from 
                                                            
1 Ibn ‘Aj ba, al-Ba r al-mad d, vol.2, 184, 185. 
2 Ibid., 64. 
3 Ibn ‘Aj ba, al-Ba r al-mad d, vol.2, see also L. Lewisohn, “Sufism’s Religion of Love from 
R bi‘a to Ibn ‘Arab ,” 150. 
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the defilement of sin and the lowliness of carnal desires. The triumph of the light 
of divinity over the darkness of the flesh allows the devotee to enter the realm of 
divine gnosis where he becomes a true bearer of the divine trust (am na).1  

Therefore, self-purification, according to Ibn ‘Aj ba, is essential for human 
beings to fulfill their role as God’s vicegerents on earth. The honorary position 
of bearing the divine trust (am na) given to the sons of Adam is accompanied 
with special characteristics which help human beings to attain gnosis and reach 
divine love. For example, human beings, being a manifestation of divine 
attributes, represent a small prototype of the whole universe with all the divine 
secrets contained in it. Also, by the virtue of man’s role as God’s vicegerent 
(khal fa), the whole universe acts as an aid and adjunct for the benefit of human 
beings so they can fulfill their role on earth as God’s vicegerents.2 The same 
concept was reiterated by Abd al- Az z al-Dabb gh (d. 1132/1719) when he 
described the human being as a microcosm wherein all the material and spiritual 
capacities of the world are contained.3 

Al-Qushayr  in his esoteric commentary on the same verse of am na 
(33:72) explained Adam’s acceptance of the Divine Trust as being because he 
perceived it as being a manifestation of divine gentleness (lu f), whereas the 
heavens and the earth identified the Trust as a manifestation of the divine 
attributes of Lordship and majesty and thus shied away from carrying it. He 
added further that Adam bore willingly the burden of the Trust because he 
realized that the Trust is carried in the heart which was prepared for such a 
sublime meaning.4 The same view was reiterated by Rash d al-D n Maybud  (fl. 
early 12th century) who asserted that Adam carried the Trust by believing it 
exemplified divine generosity, whereas the heavens and the earth looked at the 
grandiosity of the task ahead and thus fell short.5 

R zbih n Baql  (d. 606/1209) elucidated that the Trust of Lordship is 
characterized with singularity (infir d), annihilation (fan ’), and drunkenness 
(sukr) in passionate love (‘ishq) and that these qualities are associated with 
divinity (ul hiyya), and thus all created beings felt weak and were taken aback 
by the divine grandeur, except for Adam who stood still due to these divine 
qualities already being embedded in him, which had prepared him to bear the 
divine Trust. These qualities originated from the divine spirit (al-r  al-
qudsiyya) which were manifest when the light of the divine Essence (n r al-
dh t) was revealed to Adam in pre-eternity (al-qidam). Therefore, Adam could 
bear the divine Trust by the will of God, not by his own will. R zbih n elucidated 
further that Adam’s creation was the result of a combination of the theophany of 
both the divine Essence and Attributes enabling him to bear the divine Trust. He 

                                                            
1 Ibn ‘Aj ba, al-Ba r al-mad d, vol.2, 96, 97, see also Hellmut Ritter, The Ocean of the Soul: 
Man, the World, and God in the Stories of Farid al-Din ‘Attar, 641-642.  
2 Ibn ‘Aj ba, al-Ba r al-mad d, vol.3, 217. 
3 Binyamin Abrahamov, Divine Love in Islamic Mysticism: The Teachings of Al-Ghaz l  and Al-
Dabb gh, pp. 95, 96. 
4 Ab  al-Q sim al-Qushayr , La ’if al-ish r t (Cairo: al-Hay’a al-Masriyya li al-Kit b, 2000), 
3rd ed, vol.3, 173, 174. 
5 Chittick, Divine Love: Islamic Literature and the Path to God, 50. 
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concluded that metaphorically (maj zan) the divine Trust denotes love 
(ma abba), passionate love (‘ishq), and gnosis (ma’rifa).1  

Ruzbih n asserted that the first encounter between God and the human 
spirits was on the day of Alastu when He revealed for the first time His divine 
beauty which led the spirits to fall into passionate love with Him, and thus the 
Trust was a covenant of ‘ishq.2 Maybud  in his interpretation of the verse of the 
divine Trust also agreed that the Trust consisted of a pact of love which was 
sealed on the day of Alastu when Adam’s sons were asked, “Am I not your 
Lord?” and they replied “Yes, indeed!”. Preserving the seal of the Trust intact 
until it is returned to its owner is the mission of every trustee.3  

We notice from tracing the issue of the divine covenant of love in the 
works of some Sufi writers that the human being is the only creation whose heart 
is prepared to carry the trust of divine love and thus his status was elevated to be 
the lover of God. With the advancement of the lover on the path of love he 
reaches a state where the duality of the lover and beloved is lifted, and oneness 
of love returns, as will be seen in the coming verses. 

 
Divine Unity vs. Duality of Love 
 

         ***    4  
My sight saw her before me as I prayed 
My heart meanwhile beholding me imam 

 5;Of my imams 
             ***         6  

and this scarce wonder was 
That he who led the prayer led towards me, 
Since she, the qibla of my qibla lodged 

7;Within my heart 
  

           ***         8  
and all directions six 
To me had been directed, and therewith 
All acts of piety and pilgrimage 

9.Greater alike and lesser  
        ***      10 

                                                            
1 R zbih n al-Baql , ‘Ar ’is al-bay n f  aq ’iq al-Qur’ n, ed. A mad Far d al- Maz d  (Beirut: 
D r al-Kutub al-‘Ilmiyya, 2008), vol.3, 149. 
2 Kazuyo Murata, Beauty in Sufsim: The Teachings of Ruzbih n Baql  (Albany, SUNY Press, 
2017), 96.  
3 William C. Chittick, Divine Love: Islamic Literature and the Path to God, 50. 
4 Ibn al-F ri , Diw n Ibn al-F ri , 70. 
5 Ibn al-F ri , The Poem of the Way, 22. 
6 Ibn al-F ri , Diw n Ibn al-F ri , 70. 
7 Ibn al-F ri , The Poem of the Way, 22. 
8 Ibn al-F ri , Diw n Ibn al-F ri , 70. 
9 Ibn al-F ri , The Poem of the Way, 23. 
10 Ibn al-F ri , Diw n Ibn al-F ri , 70. 
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(Unto her 
At Abram’s station I perform my prayers 
And therein witness that to me she prayed: 

1.ng oneWe twain are one at prayer, prostrati 
          ***           2 

United, to his own reality 
3.) In each prostration 

           ***         4 
None had prayed to me 
Except myself, neither were my prayers said 

5.In every genuflexion save to me  
          ***       6 

The attributes 
Dividing us, whereof none there survived. 

7.Love here annulled and naughted utterly 
         ***      8 

and I did contemplate 
Myself by those same attributes whereby 
I from myself was veiled, alike when I 

9;Was present, and in occultation too 
       ***     10 

And I was whom I loved without a doubt, 
That same for whom my soul had to myself 

11Referred me; while my self myself had loved 
             ***           12 

Whatever youth 
Is comely, or whatever maid is fair. 
Their beauty of her loveliness is lent 

13;For them to wear 
             ***        14 

of her was Lubna’s Qais 
Distraught, nay, every lover—as Majnun 

15—Laila’s poor madman, or as Azza’s fond Kuthaiyir 

                                                            
1 Ibn al-F ri , The Poem of the Way, 23. 
2 Ibn al-F ri , Diw n Ibn al-F ri , 70. 
3 Ibn al-F ri , The Poem of the Way, 23. 
4 Ibn al-F ri , Diw n Ibn al-F ri , 71. 
5 Ibn al-F ri , The Poem of the Way, 23. 
6 Ibn al-F ri , Diw n Ibn al-F ri , 71. 
7 Ibn al-F ri , The Poem of the Way, 23. 
8 Ibn al-F ri , Diw n Ibn al-F ri , 71. 
9 Ibn al-F ri , The Poem of the Way, 23. 
10 Ibn al-F ri , Diw n Ibn al-F ri , 71. 
11 Ibn al-F ri , The Poem of the Way, 23. 
12 Ibn al-F ri , Diw n Ibn al-F ri , 80. 
13 Ibn al-F ri , The Poem of the Way, 31. 
14 Ibn al-F ri , Diw n Ibn al-F ri , 80. 
15 Ibn al-F ri , The Poem of the Way, 31. 
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             ***        1 
Nor was there other cause 
Save that she showed her in phenomena 
They thought were other, yet she did reveal 

2.Herself herself in them 
         ***           3 

She showed herself to lovers, wondrous fair 
4.Her shapes of beauty 

        ***      5 
Now as Lubna she 
Appeared, now as Buthaina, and again 

6.beloved-She was called Azza, Azza well 
            ***          7 

Other than she these were not, nor became  
Other: in her transcendent loveliness  

8.She hath no partner 
        ***       9 

So, by virtue of 
Oneness (as she displayed herself to me 
In all her beauty, clad in others’ forms)10 

Ibn al-F ri  discusses the penetration of love in his heart and how divine 
love brings him back in a spiritual state of unity (jam ) with his beloved. Ibn al-
F ri  points out that during ritual prayer with the physical eyes the leader of the 
prayer stands before him, whereas with the eyes of his heart he precedes 
everyone in prayer. Also the lover’s heart where his beloved resides becomes the 
real direction of prayer (qibla) because the actual direction of prayer – i.e. the 
Kaaba – is heading towards the beloved who resides in the heart of the lover and 
thus eventually the leader of prayer is directed towards the lover.11 

Ibn al-F ri  then refers to the spiritual state of unity or gathering (jam ) 
between the lover and the beloved by the virtue of which the lover is completely 
annihilated from his contemporary existence and is immersed fully in the 
everlasting divine existence. Therefore, he is no longer able to see his own 
existence as a separate entity away from the beloved in the state of jam  and that 
is what led him to say that when he performs his prayers for the sake of the 
beloved, he realizes that the beloved is the one who prayed for his sake. The state 
of jam  led the poet to believe that in every prostration the performer of the 
prayer is one and that he only prayed to himself as the duality of the lover and 
                                                            
1 Ibn al-F ri , Diw n Ibn al-F ri , 81. 
2 Ibn al-F ri , The Poem of the Way, 31 
3 Ibn al-F ri , Diw n Ibn al-F ri , 81. 
4 Ibn al-F ri , The Poem of the Way, 31. 
5 Ibn al-F ri , Diw n Ibn al-F ri , 81. 
6 Ibn al-F ri , The Poem of the Way, 32. 
7 Ibn al-F ri , Diw n Ibn al-F ri , 81. 
8 Ibn al-F ri , The Poem of the Way, 32. 
9 Ibn al-F ri , Diw n Ibn al-F ri , 81. 
10 Ibn al-F ri , The Poem of the Way, 32. 
11 Al-Kash n , Kashf al-wuj h al-ghur, 88. 
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the beloved is no longer applicable. In this state the poet sees with the eyes of 
the heart that there is no actual existence except that of God’s and that the outer 
existence of all creation is nothing but a shadow to the inner souls. Thus the lover 
and the beloved are one, and the affection of the lover towards the beloved is 
only possible when the beloved initiates this love and directs it to the lover. At 
this moment the lover and beloved are seen as one and thus the poet expressed 
that when he as a lover directs his prayers to the beloved, he actually directs his 
prayers to himself as the lover and the beloved become one.1 

The poet explains that love was initiated by the beloved in the world of 
command ( lam al-amr) where the lover only existed in the mind of the beloved 
as knowledge-based existence (wuj d ilm ). The beloved at that time granted 
love as a gift to the lover before the latter’s actualized or individualized existence 
(wuj d ayn ) in the world of creation ( lam al-khalq). Once the lover came to 
the world of creation, the duality of attributes as lover and beloved were in place, 
but the beloved was jealous and wanted the state of unity and gathering to 
resume. Therefore, the contingent attributes ( if t ditha) which appeared in 
the world of creation and constituted this duality were lifted by the beloved and 
hence the lover and beloved became whole again as they once were in the world 
of command.2  

Ibn al-F ri  reaches the final station of his journey, titled the station of 
witnessing (maq m al-shuh d), where he becomes in a state of subsistence 
(baq ) after experiencing the state of annihilation (fan ). Usually the state of 
annihilation is defined as eradicating the traces of human selfhood and totally 
immersing one’s self in the divine presence. This state is followed by baq  
where the human selfhood is returned but this time is accompanied by the 
awareness of the divine presence. The knowledge of the divine presence at this 
stage is ‘odd presence’ ( a ra witriyya) as both the divine self and attributes 
both appear without being veiled by each other. Here the poet at this stage 
realized that he is the beloved self and he was veiled from this truth by 
contemporary human attributes. Once the veil is revealed, he realized the truth 
that the lover is the beloved as upon the Prophetic tradition, “The one who knows 
himself, knows his Lord” (man arafa nafsahu arafa rabbahu).3 

Ibn al-F ri  discusses the issue of the divine beauty of the beloved and 
how the fairness of every beautiful woman is originated and taken as a loan from 
the divine radiating beauty of the beloved. The poet goes further to explain that 
all the famous poet-lovers in history – such as Qays who fell in love with Lubn , 
Majn n who was smittened with Layl , and Kuthayr who cherished Azza – in 
essence they did not love, were not smitten, and did not cherish anyone but the 
divine beloved whose beauty was reflected upon different manifestations which 
in turn radiated with beauty. This means that the beloved veiled her beauty by 
using the medium of manifestation to reflect her beauty on creation. Kash n , in 
explaining this concept, used the example of the sun whose radiant lights, 

                                                            
1 Al-Kash n , Kashf al-wuj h al-ghur, 89. 
2 Ibid., 90-91. 
3 Ibid., 92. 
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whenever reflected on colored glass bottles, are reflected in different shapes and 
colors based on the shapes and colors of the bottles. Let’s assume there are 
people who reside in a house and never go out of it, and have thus never seen 
sunlight, and all they hear is its description as one simple encompassing light 
that does not have a color or shape. When the sun light is reflected on the glass 
bottles, some might assume that these different colored and shaped lights is 
exactly the light of the sun, whereas others might realize that these different 
shapes and colors of the lights are contradictory to the description they heard and 
thus realize that these colored lights are only a manifestation of the original light 
of the sun formed in various shapes and colors. They also realize that the 
different manifestations of sunlight do not negate its simplicity, encompassing 
nature and unity. The same goes for the radiating divine beauty of the beloved 
and how it was manifested on various shapes and forms, yet in essence they are 
all but a reflection of the original divine beauty of the beloved. Therefore all the 
lovers in appearance might be in love with the dashing beauty of different 
beloveds – such as the beauty of Lubn  the beloved to her lover Qays, or 
Buthayna the beloved of Jam l, or Azza the beloved of Kuthayr – but in essence 
they are mesmerized by the divine ravishing sight of the beloved whose beauty 
is not shared by anyone else. This means that all the manifestations of beauty are 
only a drop in the ocean of the divine beauty of the beloved.  

In our attempt to analyze the main Sufi concepts embedded within the 
abovementioned verses, we find that one of the main themes in these verses is 
the issue of duality of the lover and beloved and how Ibn al-F ri  was keen to 
erase this duality which happened due to the spirit being attached to the body 
and thus temporal attributes separated the lover and beloved, and created this 
agonizing duality. Thus it would be of help to spend the next few pages citing 
briefly the classical scholarly opinions of earlier Sufis on this issue and how they 
attempted to solve the paradox of the lover-beloved duality in order to reach 
divine unity with the Beloved. Through this brief analysis we will be better able 
to understand Ibn al-Farid’s concept of divine unity through analyzing how he 
explained the subtlety of divine love. 

Ab  al-Q sim al-Junayd (d. 297/910) in his treatise on God’s unity 
(tawh d) asserted that the self is only veiled from itself by itself and the only way 
to witness God is through Him. In other words, the reality of witnessing God 
(shuh d) is only obtained through the annihilation of our own self-existence.1 
He further cited the example of Moses when God said to him, “I have chosen 
thee for My service”,2 naming this spiritual station as the station of “being 
chosen for service” (is in ’). At this station the devotee’s entire affairs are bound 
to God as he is totally annihilated from himself and later is annihilated from his 
own annihilation. At this stage, his existence only subsists through the reality of 
the annihilation of his existence.3 

                                                            
1 Cited by Michael A. Sells, Early Islamic Mysticism: Sufi, Qur’ n, Mi‘r j, Poetic and 
Theological Writings (New York: Paulist Press, 1996), 255. 
2 Qur’ n, trans. Arberry, S rat h , 20:41. 
3 Ab  al-Q sim al-Junayd, Ras ’il al-Junayd, ed. ‘Al  asan ‘Abd al-Q dir (Cairo: Bura‘  
Wajd y, 1988), 60. 
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R zbih n al-Baql  in his ‘Ar ’is al-bay n also explained the process of 
how the devotee might reach such a stage of union. He said that the devotee’s 
love for God is a manifestation of the divine attribute of love illuminating his 
heart and shining upon his spirit. Therefore, the devotee’s love of God is a 
reflection of divine love shining within him. At this stage, love, the lover, and 
the beloved are all seen with the eyes of Unity as one entity. R zbih n added 
that this description is the interpretation of the Prophet’s ad th1 in which he 
described the lover who is united with the Beloved in His attributes, “…and if I 
loved him, I would become his eyesight, hearing, tongue and hand”.2 Ibn ‘Arab  
reiterated the same meaning when he explained that the lover (mu ibb) reaches 
a point where he practically identifies himself with God and takes His attributes 
by the virtue of love and at this point the lover begins to see the world from a 
unitary perspective in which divine beauty is manifested in all creation and thus 
falls in love with everything.3 

R zbih n believed that this meaning of divine unity was the one which al-
all j was trying to express in verse when he said: 

I am the One whom I love and the One whom I love is myself 
We are two souls incarnated in one body 
If you see me, you see Him 
If you see Him, you see us4  
A mad al-Ghaz l  in his Persian treatise on the metaphysics of love, 

Saw ni , provided the ontological framework in which love played a vital role 
in returning the duality of the lover and the beloved back to their original divine 
state of Unity (taw d) wherein love becomes the final goal of the novice’s 
spiritual journey. The two important factors in Ghaz l ’s spiritual journey are the 
spirit of the novice and love. The start of the journey is marked with both love 
and the spirit, which represents the lover, standing apart. Through progression 
on the path, the spirit of the lover is gradually annihilated and what is seen 
reflected in the mirror is love manifested in the image of the beloved which 
marks the pinnacle of mystical knowledge. The final stage of the journey 
requires the perishing of both the form and the attributes of the beloved, as only 
love represents the point of unity (taw d).5 For al-Ghaz l  love is not a divine 
attribute, but rather is regarded as the Absolute Reality, identical to God’s 
Essence.6  
                                                            
1 Al-Sunan al-kubr  li’l-Bayhaq , ed. Mu ammad ‘Abd al-Q dir ‘Att  (Beirut: D r al-Kutub al-
‘Ilmiyya, 2003), 3rd ed., vol. 10, pp. 370, ad th no: 20980. 
2 R zbih n al-Baql , ‘Ar ’is al-bay n, vol.1, pp. 317, see also Laury Silvers, A Soaring Minaret: 
Abu Bakr al-W sit  and the Rise of Baghdadi Sufism (Albany, SUNY press, 2010), 58.   
3 Claude Addas, “The Experience and Doctrine of Love in Ibn ‘Arab ”, JMIAS, XXXII (2002), 
25-44. 
4 Al-Baql , ‘Ar ’is al-bay n, vol.1, 317. Al-W si  had previously voiced the same opinion 
regarding the manifestation of God in all things, which returns all manifested forms to a state of 
divine unity. He said, “He left no self for the creatures after He reported about Himself that He 
is the First (al-Awwal), the Last (al- khir), the Manifest (al- hir), and the Non-Manifest (al-
B in) (Q 57:3). See Laury Silvers, A Soaring Minaret: Abu Bakr al-W sit  and the Rise of 
Baghdadi Sufism, pp. 64, see also al-T s , Luma’, 428. 
5 A mad al-Ghaz l , Saw ni , trans. Nasrollah Pourjavady, (London: KPI Limited, 1986), 86, 87. 
6 Al-Ghaz l , Saw ni , pp. 4, see also Joseph Lumbard, “From ubb to ‘Ishq: The Development 
of Love in Early Sufism,” 348, 350, 351. See also Fakhr al-D n ‘Ir q , Lama‘ t. English 
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One of the essential works written in imitation of the Saw ni  was Fakhr 
al-D n ‘Ir q ’s Lama‘ t in which he seconded A mad al-Ghaz l ’s opinion 
regarding love being God’s Essence. He further explained his view, “…love is 
too holy for non-manifestation and manifestation. It wanted to manifest its own 
perfection, which is identical with its essence and attributes, so it presented itself 
to itself in the mirror of Lover and Beloved…”.1  

In contrast to A mad al-Ghaz l ’s identification of love with the Absolute, 
we find Maybud  adopting another view which asserts that the Beloved is the 
Absolute and not love. In associating the Absolute with the Beloved, Maybud  
aimed at eliminating all dualities, which would still exist in the conceptualization 
of the lover and the beloved proposed by A mad al-Ghaz l . Therefore, seeking 
love is not the ultimate aim for the lover according to Maybud , but rather it is 
reaching the Beloved.2 That is why he said, 

 Rush on towards love, and then don’t get caught there 
 Go on beyond love (‘ishq) and being in love (‘ shiq )3 
As a matter of fact, Maybud ’s attempt at eliminating duality stems from 

his teacher ‘Abdullah al-An r  (d. 481/1088) who eloquently spoke about the 
unity of divine love when he said, “O God, all love is between two, so there is 
no room for a third. In this love, all is You, so there is no room for me”.4 

Another important Persian treatise on the nature of divine love through 
commenting on the Divine Names was written by A mad al-Sam‘ n  (d. 
534/1140). He beautifully explained that the verse, “He loves them and they love 
Him” (Al-M idah, 5:54) is the only verse which explicitly indicates that a divine 
attribute is shared equally between God and human beings. He went further 
saying that all the other divine qualities mentioned in the Qur’ n denotes, “God’s 
greatness and man’s smallness, God’s omniscience and man’s ignorance, God’s 
power and man’s weakness”.5 

It is also worth noting that the philosophical approach of Ibn S na towards 
the issue of divine love was influential in shaping the perception of later Sufi 
scholars. Ibn S n  emphasized the loving nature of God according to which He 
is both a lover and beloved and indicated love as God’s Essence when he said, 
“…so love is identical with the Essence and with Being, by which I mean the 
Sheer Good”.6 He also explained the yearning of human beings to reach a 
spiritual union with God and referred to it as the inborn love with which human 
beings are endowed. Due to this inborn love, the Absolute Good (i.e. God), 
manifests Himself in those who love Him in different degrees corresponding to 

                                                            
translation by William Chittick and Peter Lamborn Wilson as Fakhrudd n ‘Ir q : Divine Flashes, 
(New York: Paulist Press, 1982), 4, 5. 
1 Chittick, “Divine and Human Love in Islam,” 172. 
2 Annabel Keeler, Sufi Hermeneutics: The Qur’ n Commentary of Rash d al-D n Maybud  (New 
York: Oxford University Press, 2006), 198. 
3 Ibid. 
4 Chittick, “Divine and Human Love in Islam”, 174. 
5 Ibid., 173.  
6 Ibid., 170.  
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the level of connection established with Him. The maximum point of proximity 
would be the point of unification (iti d).1  

In simpler terms, the spiritual journey of man in pursuit of reunion with 
God is described by many scholars as “the circle of existence” (d ’irat al-wuj d) 
where the journey begins with God and the manifestation of His divine 
Attributes through human beings, who in turn are on a quest to return back to 
their divine origin. The fuel igniting and subsisting the human being in this 
rigorous pursuit is love.2 

Al- all j in his writings discussed this concept extensively as his 
metaphysics of love centered upon the cultivation of love in the heart of the lover 
until he reaches union with God’s Essence.3 This union is the original state where 
the duality of the lover and beloved is dissolved. He explained his concept 
further by saying,  

“The dot is the origin of all lines and the line is nothing but dots combined. 
Thus neither the line can dispense with the dot nor can the dot dispense with the 
line. Also all lines whether straight or curved originates from the same dot. 
Therefore, all creation is a self-manifestation (tajall ) of the Divine and that is 
the reason why (I said), I see nothing except seeing God in it.”4 

Fakhr al-D n Ir q  in his Lama‘ t quoted al- all j who reiterated the same 
meaning in verse when he said, 

It is you or I, 
This reality in the eye? 
Beware beware 
Of the word “two”! 5 
Al-Suhraward  explains that once the spirit is purified from all its selfish 

tendencies, and love reaches its maximum level of purity and completion, the 
aspirant is transferred from being a lover to being a beloved. 6 This led al- all j, 
for example, among other Sufi teachers, to state that the essence of love is to be in 
union with the Beloved after being stripped of one’s own egoistic characteristics. 
The same meaning was reiterated by al-Sar  al-Saqat  (d. 253/867) who stated that 
love is not established among any couple until they say to each other, “O…I” (y  
an ).7 In this respect, al- all j expressed this meaning in poetry,  

I am the one who I love and the one who I love is Me 
We are two souls in one body8 

                                                            
1 Ibn S n , “A Treatise on Love,” trans. by Emil L. Fackenheim, Mediaeval Studies, 7 (1):208-
228 (1945), 225, cited by William Chittick, “Divine and Human Love in Islam,” 177.  
2 Chittick, The Sufi Path of Love: The Spiritual Teachings of Rumi (Albany: State University of 
New York, 1983), 6. 
3 Herbert W. Mason, Al- all j, (Surrey: Curzon Press, 1995), 15. 
4 Al- all j, Akhb r al- all j, ed. ‘Abd al- af z H shim, (Cairo: Maktabat al-Jind , ND), pp. 27, 
see also L. Lewisohn, “Sufism’s Religion of Love from R bi‘a to Ibn ‘Arab ”, 161, 162. 
5 Fakhr al-D n ‘Ir q , Lama‘ t. English translation by William Chittick and Peter Lamborn 
Wilson as Fakhrudd n ‘Ir q : Divine Flashes. (New York: Paulist Press, 1982), 77. 
6 Ab  af  ‘Umar Al-Suhraward , ‘Aw rif al-ma‘ rif (Beirut: D r al-Kit b al-‘Arab , 1966), 1st 
ed., 504-506. 
7 Al-Qushayr , al-Ris la al-Qushayriyya, 323, 324, see also Joseph Lumbard, “From ubb to 
‘Ishq: The Development of Love in Early Sufism,” , 372. 
8 Al-Suhraward , ‘Aw rif al-ma‘ rif, 508. 
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The theological origin of this doctrine can be traced back to the Prophet’s 
ad th, “Take on the character traits/ethical qualities of God.”1 These “ethics” 

are only realized after purifying oneself from passions and defilements in 
preparation for adopting divine ethics, the epitome of which is love. That being 
said, it is worth noting that love does not depend on – nor can it be considered 
to be directly caused by – purifying oneself from the promptings and the passions 
of the lower self, as love is a pure divine gift. Moreover, al-Suhraward  adds that 
purity of the lover’s self is a necessary condition for the lover’s elevation to the 
beloved’s position, at which point he takes on God’s divine character traits.2 

Al-An r  used the term ‘ishq in some of his letters and defined it as, “a 
burning fire and an ocean without shore. It is the spirt and the spirit of the spirit. 
It is story without end and pain without remedy… ‘ishq is both fire and water, 
both darkness and sun…. love burns the lover but not the beloved. ‘Ishq burns 
both seeker and sought.”3 The stage of love (ma abba) for An r  in ad mayd n 
consists of three levels (truthfulness, drunkenness, nonbeing) with the final level 
negating any traces of duality of the lover and beloved in the love of the Real.4 

A mad al-Ghaz l ’s theory of love works at two levels in relation to God, 
ontological and soteriological. The former deals with love as the Essence of God 
which is supported by the famous ad th of the hidden treasure, “I was a hidden 
treasure and I loved to be known, therefore I created creation in order that I would 
be known.” Based on this ad th all created beings are nothing but a self-
manifestation of God’s divine beauty. The latter level, soteriological, deals with 
the spiritual journey of the novice to reach love which is the Divine Essence. In 
this journey, the spiritual novice comes to the realization that in his heart he is a 
lover of God and that his heart is the place of manifestation of the love of the 
Beloved. The ultimate aim of the spiritual path is to traverse beyond both the 
duality of the lover and beloved so as to reach the Divine Essence, which is Love 
itself.5 He also differentiated between loveliness and belovedness and indicated 
that the latter needs a lover to thrive.6 The concept of transforming the duality of 
love, which consists of lover and beloved, to unity is one of the unique theories 
of A mad al-Ghaz l . 

A mad al-Ghaz l , in his theory regarding the pre-eternal existence of 
divine love expressed in yu ibbuhum (“a people whom He loves”), also said that 
the diacritical dot on the letter b ’ " "7 is like a seed that was planted in the soil 
                                                            
1 This ad th was cited by Man w  in his al-Ta‘ r f, section of letter L m (1/564), and by al-
Jurj n  in his Ta‘r f t, section of letter F ’, no. 1099, (1/2016). These two references are cited 
by Jal l al-D n al- uy , Ta’y d al- aq qa al-‘aliyya, ed. ‘ im al-Kiy l , (Beirut: D r al-Kutub 
al-‘Ilmiyya, 2006), 1st ed., 83. 
2 Al-Suhraward , ‘Aw rif al-ma‘ rif, 508. 
3 ‘Abdull h An r , Ma abbat N mah, in Majm ‘ah-yi ras ’il-i far -yi Khw jah ‘Abd All h An r , 
ed. Mu ammad Sarwar Mawl ’  (Tihran: Intish r t-i s, 1377/1998), 367, translated and cited by  
Joseph Lumbard, A mad al-Ghaz l , Remembrance, and the Metaphysics of Love, 140.  
4 Joseph Lumbard, A mad al-Ghaz l , Remembrance, and the Metaphysics of Love, 139-140.  
5 Ibid., 114-116. 
6 A mad al-Ghaz l , Saw ni , 15, 31, see also Joseph Lumbard, “From ubb to ‘Ishq: The 
Development of Love in Early Sufism”, 348, 350; L. Lewisohn, “Sufism’s Religion of Love from 
R bi‘a to Ibn ‘Arab ,” 166, 167, 168; Omid Safi, on the Path of Love towards the Divine, 32, 33. 
7 This letter b ’ “ ” is the second letter in the Arabic alphabet and corresponds to the letter “b” 
in English. It is also marked with having a dot underneath it. 
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of (yu ibbuna) “a people who loves Him” and when the seed grew and flourished 
into fruit, the fruit had the same essence of love as the seed. In other words, the 
love of human beings towards God is nothing but the same love that was instilled 
in them in the first place by God.1 Ab  mid al-Ghaz l , the older brother of 
A mad al-Ghaz l , pointed out the difference between God’s love for man and 
vice-versa through defining the former to be bringing the servant close in 
proximity and purifying his heart in order to be able to witness God. As for the 
latter, he indicated that man’s love for God is “his inclination to grasp the 
perfection without which he is destitute and lacking…”.2 

‘Ir q  as well expressed the precedence of divine love before the existence 
of love duality between God and man, 3 

In those days 
     before a trace 
of the two worlds 
     no “other” yet imprinted 
on the Tablet of Existence 
     I, the Beloved and Love 
lived together 
     in the corner 
Of an uninhabited cell. 
Investigating the concept of duality on a wider perspective, that is, the 

universe, will enable us to understand how the cosmic law of duality runs on 
both the micro scale (human beings) and the macro scale (the universe) and the 
impact of this duality on finding divine unity and love. The Moroccan Sufi 
scholar A mad Ibn ‘Aj ba views the dual nature of the universe as a tool assisting 
the seeker in his quest for divine love. Citing this verse “Indeed, in the creation 
of the heavens and the earth and the alternation of the night and the day are signs 
for those of understanding” (S rat l Imr n, 3:190), he explains that God 
revealed His Unity in the duality of opposites such as light and darkness, qudra 
and ikma, meaning and form. The reason behind creating all forms in pairs was 
so human beings might see beyond the binary polarities of existence and find the 
underlying Unity of meaning in the multiplicity of forms, as these multiple 
manifestations are all an indication of the oneness of its Creator.4 He further 
added that once a devotee realizes the sublime meanings that are hidden beyond 
the solidified physical forms, he will become totally submerged in spiritual 
meanings without paying any heed to physical forms. For this reason, Ibn Aj ba 
interpreted Prophet Abraham’s answer when he saw a star setting, “I don’t love 
those that set” (6:76) to refer to Abraham’s disregarding temporal sentient forms, 
and witnessing the meaning behind them.5 all j also shared the same opinion 
when he defined gnosis to be “the exhaustion of the outer form in the depth of 

                                                            
1 Omid Safi, “On the Path of Love towards the Divine: A Journey with Muslim Mystics,” 31.  
2 William Chittick, “Divine and Human Love in Islam,” 178.  
3 Fakhr al-D n ‘Ir q , Lama‘ t, 74. 
4 Ibn ‘Aj ba, al-Ba r al-mad d, vol.1, 449. 
5 Ibid., vol 2, 137, see also Laury Silvers, A Soaring Minaret: Abu Bakr al-W sit  and the Rise 
of Baghdadi Sufism, 75.   
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inner meaning” (istihl k al- is f  al-ma‘na).1 Therefore, gnostics do not perceive 
forms as independent beings, but rather as emanations of the light of divine 
Unity.2 A Sufi poet expressed this meaning in verse, 

Since I knew God, I have not seen others save Him 
As all others for us are forbidden3 
Ibn ‘Arab  – and subsequently Ibn al-F ri  as well – was keen to stress that 

the Unity of Being does not indicate that God and His creatures have a single 
essence, and was adamant to make the distinction between God and man very 
clear and to keep this duality intact through repeatedly stating that creation is the 
manifestation of God’s divine Attributes and Names, but not His Essence.4 In 
many parts of al-Fut t al-Makkiyya Ibn ‘Arab  emphasized that God and the 
world are two separate entities. In the introduction of al-Fut t for instance, he 
wrote: “All praise is due to God who found things out of non-existence”.5 More 
importantly, Ibn ‘Arab  was a strong opponent of employing the term 
‘ontological unification’ (taw d al-wuj d) which denotes a unity of the Creator 
with the created. He also advised those Sufis who fell into the error of adopting 
the doctrine of ‘ontological unification’ to review the Qur’ nic texts which 
clearly distinguish between immanence and transcendence. Moreover, Ibn 
‘Arab  condemned the materialistic understanding of the theory of the Unity of 
Being and said, “Here the feet of some people have slipped from the path of 
realization, so that they say: ‘There is nothing but what you see’, making the 
world God, and God the same as the world, not something else.” Ibn ‘Arab  then 
comments: “But how could the property of the possible ever unite with the 
Necessary through Himself?”6 

 Ibn ‘Arab  also discussed the purpose of the creation of the world, stating 
that the whole universe was created so that God could be known and served, but 
only man is capable of combining divine knowledge and servanthood. Man is 
therefore the most perfect locus for the manifestations of the divine Names. Ibn 
‘Arab  further explained the uniqueness of human beings by saying that they 
were created to reflect two images: the interior image in the heart as the locus 
for the divine Names, and the exterior image of the body to reflect worldly 

                                                            
1 Ibn ‘Aj ba, al-Ba r al-mad d, vol.2, 153. 
2 Ibid., 153. 
3 Ibid., 153. Imam Ja‘far al- diq as well in his tafs r touched upon the divine wisdom behind 
the dual nature of creation in his esoteric commentary on this verse, “we created all things in 
pairs, so you may reflect and ponder” (51:49), explaining that pondering upon the duality of pairs 
in creation with an eye of oneness leads the thinker to take refuge in divine unity so as to escape 
from the plurality of the created forms. See Farhana Mayer, Spiritual Gems: The Mystical Qur’an 
Commentary ascribed to Ja‘far al-Sadiq as contained in Sulami’s Haqa’iq al-Tafsir (Louisville: 
Fons Vitae, 2011), 222. 
4 Su‘ d ak m, “Unity of Being in Ibn ‘Arab : A Humanist Perspective,”, 23, 24. 
5 Mahmut Ay, Kur’an’ n Tasavvuf  Yorumu, 406, see for further details Mahmut Ay, Kur’an’ n 
Tasavvuf  Yorumu, 409, 410. 
6 K. al-Kut b, in Ras il Ibn Arab , 402 cited by Bakr  Aladdin, “Oneness of Being (wa dat al-
wuj d),” 20. For further elaboration see Fut t: III, 161.16. Cited by Chittick, The Sufi Path of 
Knowledge, p. 352, Fut t, II, 21.35. Cited by Chittick, The Sufi Path of Knowledge, 89-90, 
Fut t, II, 484.23. Cited by Chittick, The Sufi Path of Knowledge, pp. 90, found in Leonard 
Lewisohn, An Overview of Ibn ‘Arab ’s Theory of Wa dat al-Wuj d, 2. 
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images and various forms. Therefore, man, according to Ibn ‘Arab , is the axis 
of existence and the vicegerent of God on earth.1 

According to Ibn ‘Arab , the theory of the Unity of Being is also based on 
and connected to the idea of divine love since love generates the desire “to 
annihilate and be annihilated, to sustain and be sustained”.2 The concept of 
divine love assumes some kind of affinity between the lover and beloved, that 
is, God and man. This affinity is only in place due to the existence of some sort 
of commonality or a shared meaning between the lover and beloved, based on 
which all obstacles for separation can be removed and unification reached. Ibn 
‘Arab  stated that this meaning shared between God and man are the Divine 
Attributes which take man as their locus of manifestation so that servanthood 
becomes the place of self-disclosure of Lordship.3 This explanation was 
reiterated by Fargh n  when he defined love as being: “an inward inclination 
toward reaching a perfection. Its reality is a unifying relation between the seeker 
and the sought, its meaning is the 

domination of that which brings about unification and sharing, and its 
effect is the disappearance of that which brings about differentiation and 
diversity between the seeker and the sought.”4  

Unification between the lover and beloved can be reached through the 
reflection of the Divine Attributes within human beings who act as an outward 
manifestation of these Attributes. In this way, God becomes manifest in the 
world of forms. For this reason Ibn ‘Arab  defined “the hidden treasure” in the 
famous ad th to be the Divine Attributes which God loved to be known through 
their manifestation in the world of creation.5 Al-Qunaw  explained the reason for 
God’s love for man as follows, “the Beloved loves the lover because he is the 
cause of His Distinct-Vision of His own Perfection within him and the locus 
within which the dominating-force of His Beauty exercises its influence and 
spreads its properties. Therefore (man is also) the beloved and (he is) the mirror 
of the Lover.”6 In other words, God loves Himself and loves to see the beauty 
and perfection of His Divine Attributes manifested in the world of forms. 
Therefore the lover and beloved are one.7 

 
Conclusion 
In conclusion, through analyzing some of the main themes of Ibn al-F ri ’s 

The Ode of the T iyyah, we find that Ibn al-F ri  is in line with the classical 
Sufi teachers in his understanding of patience and its different categories. He 
eloquently expressed his spiritual elevation from one degree of patience to the 
next. He started the first degree of patience with being resilient not to complain 
his suffering in the path of love and not to share his agony of both his body and 
                                                            
1 Su‘ d ak m, “Unity of Being in Ibn ‘Arab : A Humanist Perspective,”  24, 25. 
2 R. W. J. Austin, “Meditations on the Vocabulary of Love and Union in Ibn ‘Arab ’s Thought,” 
JMIAS, Vol. III, (1984), 18. 
3 Fakhr al-D n ‘Ir q , Lama‘ t, 19.  
4 Fakhr al-D n ‘Ir q , Lama‘ t, 17. 
5 Ibid., 19-22.  
6 Ibid., 25.  
7 Ibid., 26.  
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heart resulting from being seperated from his beloved. The second degree and a 
more refined state is being content with the divine decree without having any 
impact of either happiness or sadness on his heart. At this stage the heart is in a 
state of submission to the divine decrees without questioning, rejecting, or 
rebelling against them. The final and the most elevated status of patience is the 
patience of the lovers where due to the power of love the bitterness of affliction 
turns into sweetness as the lover realizes that the causer of affliction is no one 
else but his beloved. Recognizing the beloved as the source of pain and suffering 
sweetens the bitterness of affliction and turns the pain into pleasure.  

We also noticed how the poet expressed the power and the depth of his 
love to the beloved and how he paid no attention to the physical sickness or the 
emotional strain that he was subjected to due to his suffering from seperation 
from his beloved. The love of the beloved led Ibn al-F ri  to prefer death than 
living with the rejection of the beloved as the real life of the heart is only when 
the beloved resides in it. The poet also at this juncture highlighted one of the 
consequences of the fire of love ignited in the heart of the lover, which is burning 
the individual will of the lover.  

Therefore, the lover does not wish for anything other than what his beloved 
chooses and wishes for him. In other words, the lover’s only concern is the 
contentment of the beloved. Although an apparent self sacrifice, the poet refused 
to take any credit for his extreme devotion to his beloved as he explained that 
the source of his strength is witnessing the dashing beauty of his beloved which 
lightens any suffering in love.  Ibn al-F ri  narrates the first time his eyes fell on 
the dazzling charm of his beloved in the day of alastu was when the divine 
covenant of love was sealed in his heart and the doctrine of love became his 
faith.  

The poet while mentioning the divine attribute of beauty, did not forget to 
discuss the divine attribute of subdual and how what seems as an outer subjection 
is infact an inner tenderness. Here we see how Ibn al-F ri  employed afflictions 
which is the manifestation of subdual as a medium through which the lover can 
be set free from the heaviness of the temporal attributes which seperate him away 
from his beloved. In other words, afflictions and calamities are the ways of the 
beloved to bring his lover in proximity. Once the lover is able to annihilate his 
own temporal existence, he enjoys witnessing the exquisite beauty of the beloved 
which elevates his love to perfection.  

The idea of the quest of the lover in the path of love to reach his beloved 
creates an inevitable paradox of duality, of lover and beloved. Ibn al-F ri  solved 
this problem when he described his experience of spiritual gathering with God 
during the state of jam  which is only possible when the lover is annihilated from 
his own temporal existence to be totally submerged in the divine existence. Only 
then does the lover start to see creation as nothing but a shadow with no 
substantial real existence, the only real existent being his beloved. This 
understanding leads to realizing that the divine charm and dazzling beauty of the 
beloved when manifested in the tapestry of creation, becomes apparent in the 
world of creation. In other words, all beauty manifested in this world is 
originated from the divine beauty of the beloved.  
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The story of love according to Ibn al-F ri  begins with love initiated by 
the beloved in the world of command, and was given as a gift to the lover before 
his actual individualized existence in the world of creation. Once the lover was 
bestowed existence in the world of creation, terrestial features and temporal 
attributes were instilled in him, and thus he was seperated from the beloved with 
the lover-beloved duality. If we think of love as a circle, the starting point should 
be the same as the ending point. In other words, to complete the story of love, 
the lover and beloved need to be whole again with no room for duality. Ibn al-
F ri  alerts us to the spiritual teaching that annihilating human attributes and 
temporal characteristics is the key to subsisting with the beloved and of 
celebrating spiritual unity. 
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Ibn ‘Arab ’s Science Of Letters And Differences Of Ideas In 
ur f  Order 

 
Saadet SHIKHIYEVA* 

 
Abstract: Muhyidd n Ibn ‘Arab  (12th century), whose sophisticated and 

unique philosophical thought stands at the center of attention for Eastern and 
Western contemplators and researchers for ages, had a multi-sided influence on 
Islamic Eastern literature and philosophical systems. The influence of Ibn ‘Arab  
appears mainly as the concepts of the oneness of being (wa dat al-wuj d) and 
the perfect man (al-ins n al-k mil) in various spiritual orders and philosophical-
literary works. It is possible to see and observe opinions concerning letters, 
words, and numbers together with the mentioned concepts in ur f  doctrine 
that has a special place within the history of Islamic philosophical thought. Ibn 
‘Arab ’s science of letters (‘ilm al- ur f)l which is among main sources of ur f  
order found its systematical expression mainly in his last and greatest work 
Fut t al-Makkiyya’s 2nd and 26th sections and also in of letters is seen in other 
chapters of Fut t al-Makkiyya and Fu  al- ikam (word, number, etc.). 

We should state that when we look at the history of philosophy until 
ur f yya, it is obvious that Ibn ‘Arab  is more sophisticated than Fa lull h from 

the point of interpreting letters mystically. However, he did not transform his 
views into a doctrine and did not give a religious character to them. The 
similarities between the science of letters and ur f yya indicate that Ibn ‘Arab  
has multi-sided influences on ur f  thought and literature. But although there 
are many similarities concerning the influence, closeness, and resemblances, 

ur f yya cannot be determined as an imitation of Ibn ‘Arab ’s views. In ur f  
doctrine, sometimes influences and development of Ibn ‘Arab ’s views and 
sometimes their rejection are issues of interest. 

Keywords: Ibn ‘Arab , the science of letters, Fa lull h, ur f  thought, 
influence 

 
 

  

                                                            
* PhD Philology, Leading Researcher of the Department of Iranian philology of ANAS Institute 
of Oriental Studies after Academician Z.Bunyadov. https://orcid.org/0000-0003-3618-3366.  
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bnül- r binin H rf Elmi V  Hürufil rin bnül- r biy   
kili Münasib ti 

 
S ad t IXIYEVA** 

 
Xülas : Mür kk b v  özün m xsus f ls fi dü ünc si yüzillikl rd n b ri 

rq v   Q rb müt f kkir v  ara d r c lar n n diqq t m rk zind  duran b nz rsiz 
z ka  ibi Mühyiddin bnül- r binin (XII) slami rq d biyyat  v  f ls fi 
fikir sisteml rin  çoxyönlü t siri olmu dur. Çe idli t riq tl r v  d bi-f ls fi  
s rl rd  bu böyük müt f kkirin t siri daha çox v hd ti-vücud konsepsiyas   v  

insani-kamil ideyas n n ifad si olaraq üz  ç x r. slami-f ls fi dü ünc  tarixind  
xüsusi mövqeyi olan hürufilik t limind  is  bu görü l rl  yana , onun h rf, söz 
v  say haqq ndak  mülahiz l rind n d  aç q kild   b hr l nm  mü ahid  
olunur. Hürufiliyin ba l ca qaynaqlar  s ras nda yer alan bnül- r binin h rf 
elmi (“‘ilmi-hüruf”), sas n, onun son v  böyük s ri olan “Fütuhati-
M kkiyy ”sinin  ikinci v   iyirmi  alt nc  f sill rind  “Fütuhati-M kkiyy ”sinin 
dig r f sill ri v  “Füsusül-hik m”ind  yax n anlaml  dig r anlay larla (söz, say 
v  s.) ba l  mülahiz l rind  d  n z r  çarp r.  

Hürufiliy q d rki f ls fi fikir tarixin  n z r  salanda h rfl r  mistik m na 
verm  bax m ndan bnül- r binin F zlullahdan heç d  geri qalmad  görünür. 
Lakin o bu görü l rini ayr ca bir t lim  çevirm di, ona t lqini-t bli i xarakter 
verm di. bnül- r binin h rf elmi v  hürufilik t limi aras ndak  paralellikl r bu 
müt f kkirin hürufilik v  d biyyat na t sirinin çox ax li olmas n  nümayi  
etdirir.  Amma t sirl nm , s sl m  v  paralellikl rin çoxlu una baxmayaraq, 
hürufilik bnül- r binin görü l rinin t qlidi olaraq d y rl ndiril  b’ilm z. 
Hürufilik t limind  b z n bu böyük  müt f kkirin görü l rinin t siri v  inki af , 
b z ns  inkar  n z r  çarpmaqdad r.   

Açar sözl r: bnül- r bi, H rf elmi, F zlullah, Hürufilik t limi, 
T sirl nm  

 
  

                                                            
** Filologiya üzr  f ls f  doktoru, Dosent, Akademik Z.Bünyadov ad na AMEA rq ünasl q 
nstitutunun ran filologiyas  öb sinin apar c  t dqiqatç s . https://orcid.org/0000-0003-3618-

3366.  
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Introduction 
Muhyidd n Ibn ‘Arab  (12th century), whose sophisticated and unique 

philosophical thought stands at the center of attention for Eastern and Western 
contemplators and researchers for ages, had a multi-sided influence on Islamic 
Eastern literature and philosophical systems. The influence of Ibn ‘Arab  appears 
mainly as the concepts of the oneness of being (wa dat al-wuj d) and the perfect 
man (ins n al-k mil) in various spiritual orders and philosophical-literary works. 
It is possible to see and observe opinions concerning letters, words, and numbers 
together with the mentioned concepts in ur f  doctrine that has a special place 
within the history of Islamic philosophical thought. Ibn ‘Arab 's science of letters 
(‘ilm al- ur f)l which is among main sources of ur f  order found its 
systematical expression mainly in his last and greatest work Fut t al-
Makkiyya's 2nd and 26th sections and also in of letters is seen in other chapters of 
Fut t al-Makkiyya and Fu  al- ikam (word, number, etc.). 

 
Ibn Arabi's and Fa lull h's Letter Science: Intersections and Differences 
Comparative analysis of Ibn ‘Arab 's science of letters and Fa lull h's 

ur f  doctrine indicated some common facts as well as the existence of 
different aspects. Muhammad Tahir Bursali righteously writes, “The Great 
Shaykh's (Ibn ‘Arab -S.S.) Fut t al-Makkiyya and the supreme letters he 
mentioned are different from these letters (i.e. ur f yya-S.S.). It is clear that it 
is supreme and compound as divine names.”1 In fact, the aims in appealing the 
letters which one examines es pecially in Ibn ‘Arab 's Fut t al-
Makkiyya and Fa lull h's J wid nn ma are different. Although both thinkers 
direct the attention to the religious-mystical functions and meanings which these 
letters bear individually and as a group, these appeals have an intention of raising 
different philosophical-religious views in some cases. For example, Ibn ‘Arab  
relates to grammatical features, forms, etc. of letters with the primordial state 
and determines the philosophical-mystical values. He explains the coming of 
beings from the world of unseen to the world of ideas and he relates the 
transformation of various letters into variations from the point of appearance and 
form. On the other hand, Fa lull h explains the mysticism of letters and numbers 
which form the basis of his J wid nn ma mostly related with al- ur f al-
muqa a‘ those appeared at the beginning of 29 suras in accordance with the style 
of his work. Of course, Ibn ‘Arab  also pays attention to the group of letters in 
al- ur f al-muqa a‘ and regards them as the bearer of information of divine 
origin. He wrote many pages on this subject. Ibn ‘Arab  states that fat  (lit. 
young) introduced the science of letters to him which he mentioned in the second 
section of his Fut t al-Makkiyya as the first mystery in the image of an angel 
or sometimes human.2 However, as some researchers state, Ibn ‘Arab 's special 

                                                            
1 Muhammed Tahir Bursal , Osmanl  Müellifleri, c. 2, ( stanbul: Matbaa-i Amire, 1333), 432. 
2 Claude Addas, bn Arabî Kibrit-i Ahmer'in Pe inde, trans. Atila Ataman, ( stanbul: Gelenek 
Yay nc l k, 2004), 210. 
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stress on letters served different names and explanations of his main conception-
the unity of created ones-as a complementary part of his doctrine.1 

According to Ibn ‘Arab , “in all names, there is a manifestation of Allah. 
Allah creates all quantities, the measures, places, times, rules and also 
everything related with the world of things and spirits, numerical and verbal 
letters and everything related with the imaginal world.” 2 As you can see, the 
letters are included in the understanding of “everything” that is created and they 
are the elements of created ones. In ur f yya, letters have a central place in the 
mystery of creation; in Qur’an, human is explained by means of it. 

For Ibn ‘Arab , most religious, mystical, symbolic meaning and 
grammatical features of letters stand at the center whereas Fa lull h inclines 
towards religious and numeric acts. 

Ibn ‘Arab 's science of letters has many directions of ideas (religious, 
mystical, grammatical, etc.) as well as a symbolical direction. However, the 
symbolism is more apparent in ur f  doctrine. 

One of the differences between Ibn ‘Arab 's worldview and ur f  
doctrine is about relation with the interpretation (ta’w l). Ibn ‘Arab  is different 
from ur f s and he is not one of the people of ta’w l; he opposed to the 
supporters of this movement.3 ur f yya gave utmost importance on ta’w l and 
introduced Fa lull h with the titles of “ ib al-Ta’w l” (owner of ta’w l), 
“ ib al-‘ilm al-ta’w l” (owner of the essence of ta’w l)  4 

As an example of the differences, the difference between Ibn 
‘Arab  and ur f  writer Am r y s al-D n Mu ammad's views is on the letter 
“ ad”. According to Ibn ‘Arab , the letter “ d” is a supreme letter. Allah 
wowed on this letter when he was praising the station of Muhammad as jaw mi‘ 
al-kalim5 that is the highest rank in honor.  

This sura (“ d”) includes all hidden mysteries, signs, and magnificence 
of worlds and characteristics of prophets.6 Am r y s al-D n Mu ammad 
interpreted the written form of “ d” from the point of grammar and calligraphy 
related with the number 7 in his Istiw ’n ma.7 

We also noticed some significant differences from the point of importance 
given on individual letters. Ibn ‘Arab  regards “ d” among the elected letters 
and “ d” among the common ones.8 On the other hand, ur f s gave particular 

                                                            
1 Kam l Mu af  al-Shayb , Tesheyyo v  tasavvof ta aghaz-e sede-ye devazdahom-e hijri, trans. 
Ali Reza Zekavati Qaragözlü, (Tehran: Moassese-ye entesharat-e Amir Kebir, 1380), 185; 
Mustafa, Ünver, Hurûfîlik ve Kur'an: Nesimi Örne i, (Ankara:  Fecr Yay nevi, 2003), 32; Tahir, 
Uluç, bn Arabî'de Mistik Sembolizm, Selçuk Üniversitesi Sosyal Bilimler Enstitüsü, Doktora 
Tezi, (2005), 140.   
2 Yusuf Turan, Muhyidd n bn Arabi'de Mutlak Varl k, Sakarya Universitesi Sosyal Bilimler 
Enstitüsü, Yüksek Lisans Tezi, (2006), 37. 
3 Rovshan Hiyaw , Horufiyye (tahqiq darr tarikh, arae v  aqaed), (Tehran, Nashr-e Atiye, 1379), 
121. 
4 diq, Key , V jen me-ye Gorq n , (Tehran: Entesharat-e Daneshgah-e Tehran, 1330), 10. 
5 “All-comprehensive words” 
6 Muhyiddîn bn Arabî, Fütuhat-i Mekkiyye, trans. Ekrem Demirli, I, ( stanbul: Litera Yay nc l k, 
2007), 194. 
7 Husamettin, Aksu, Am r y s al-D n Mu ammed al-Astar b d  ve stiv -N ma'si, stanbul 
Üniversitesi Edebiyat Fakültesi, Doktora Tezi, (1981), text, part 1.9. 
8 bn Arabî, Harflerin lmi, trans. Mahmut Kan k, ( stanbul: ASA Kitabevi, 2000), 96. 
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importance to “ d” which is used for writing Fa lull h's name and they related 
the emergence date of Fa lull h. Famous Turkish philosopher Riza Tevfik 
explained the reason why “ d” was given such importance depending on a 

ur f  treatise. As you know, the reason why this letter has a special meaning is 
a saying of Prophet Muhammad: “I'm the first one who pronounced the letter 
“ d”. On the other hand “ d” has the value of 800 in the abjad calculation 
system and this is the date when Fa lull h announced the beginning of his 
doctrine.”1  

Different from Ibn ‘Arab  who reserved pages on “l m-alif” in his Fut t 
and also wrote many traditional and individual or magical, religious and mystical 
views, Fa lull h introduces “l m-alif”2 mostly as the station of four different 
Persian letters.3 ur f  writer Am r y s al-D n states that “l m-alif” does not 
only belong to contemporary Arabs, ancient Arabs also knew this letter and it 
appears only in Qur’an  4 Ibn ‘Arab  also accepts “l m-alif” as an individual 
letter.5 When we look at the history of the Arabic alphabet, it is clear that Ibn 
‘Arab  and ur f  writers' opinion are not baseless. As a matter of fact, in one 
example of K f  calligraphy in first century A.H., “l m-alif” was included in the 
alphabet as an individual letter. This letter has ancient roots preserved in seventh-
century alphabets and it appears as the impact of all the alphabets. In the 
establishment process and history of the Arabic alphabet, especially in the first 
century after hijra, Ibn ‘Arab , who is aware of uniqueness6 observed in these 
alphabets, and Fa lull h used them in order to strengthen their philosophical 
doctrines. 

As to the understanding of dawr (nubuwwa, im ma, ul hhiyya) which is 
repeatedly appealed in studies as the unique idea system and which is a special 
place in Fa lull h's doctrine, no one has exerted attention to the fact that they 
emerged from Ibn ‘Arab 's views on nubuwwa (prophethood) and wal ya 
(sainthood) so far.   However, Fa lull h was influenced by Ibn ‘Arab 's views 
on dawr and exerted a different view in Shiite perspective.  

While determining the levels of the closeness of divine truth and 
perfectness, Ibn ‘Arab  placed nab s over wal s and ras ls over nab s. 7 Fa lull h 
changed the place of nab s and saints. According to ur f s, the dawr (cycle) of 

                                                            
1 Rza Tofiq, “Pejuheshi dar andi eha-ye horufiyye”, “Zendegi v  eshar Emadaddin-e Nasimi”. 
(be kushesh-e Yadulla Jalali Pandari, (Tehran: Nashr-e Ney, 1993). 49-50.  
Different dates are given concerning the date when Fa lull h is claimed to announce his doctrine: 
775, 788, 789 after hijra. (Zendegi v  eshar Emadaddin-e Nasimi. (be ku e -e Yadulla Jalali 
Pandari, Tehran: Nashr-e Ney, 1993), 11. 
2 Hallaj al-Mansur said, “Qur’an includes information concerning everything. The knowledge in 
Qur’an is the ur f al-muqa a‘ at the beginning of some suras. And the knowledge of these 
letters in  “alif-l m” (www.islam-tr.net/.../15843tasavvuf-ile-siilik-arasindaki-bag.hlml) 
3 See: Hurûfilik Metinleri Katalogu, ed. Abdulbaki Gölp narl , (Ankara: Türk Tarih Kurumu 
Bas mevi, 1989), 18; “Zendegi v  eshar Emadaddin-e Nasimi”, (1993), 97; Hoseyn ly r , 
“Nameyi ez pesar-e Fazlollah-e Horufi”, “Nashriyye-ye daneshkede-ye edebiyyat”, Tabriz, 
1346, shomare-ye dovvom, sal-e nuzdehom, tabestan, omare-ye moselsel 82, 81. 
4 See: ly r , “Nameyi ez peser-e Fazlollah-e Horufi”, (1346), 81. 
5 Ibn ‘Arab , Harflerin lmi, 101; Fütuhat-i Mekkiyye, 203.  
6 Older Jewish alphabet etc.; on this matter see: x yeva, S ad t,  “N simi serind  “ lif-lam” 
poetik forma v  f ls fi r mz kimi”,  d biyyat m cmu si, Bak : A r da , (1999), 175. 
7 See: inkisaf.net/.../ bn-teymiyyenin-ilim-adami-kimligi-ve guvenilirligi...)) 
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the universe is based on three principles: “nubuwwa, im ma, ul hhiyya.”1 We 
must add that although Ibn ‘Arab  stated in his Fut t and d w n that there is 
kh tm al-anbiy ’,2 he expressed clearly he does not accept the state of wal ya 
higher than the states of ras l and nab s.3 In the section on the nocturnal journey 
of Prophet Muhammad, Ibn ‘Arab  stated the same relation concerning the states 
and prophets and saints: “Holy Prophet's (pbuh) nocturnal journey is one that 
brings ukm (decree), however a saint cannot have such a journey.4 

We should state that Ibn ‘Arab 's opponent Ibn Taymiyya claimed that Ibn 
‘Arab  adopted a view which regards the last saint higher than the last Prophet.5 
However, this claim finds its expression in Fa lull h's works. It is possible that 

ur f  Master's views, so to speak, are the result of a misunderstanding his 
Predecessor (Ibn ‘Arab ) as bn Taymiyya did. 

The different and divergent points include the features of styles in both 
thinkers. In J wid nn ma, Fa lull h's style of expression is not systematized as 
that of Ibn ‘Arab . His ideas are described as intermittent sentences, and a metric, 
implicated idioms and interpretation of Qur’an; they are because of his 
expression style that made interpretation in his hidden intention to give an 
unworldly and inspired character to these very opinions. Ibn ‘Arab  is different 
from him and states that he writes by the inspiration he gained from the world of 
unseen. However, his works are distinguished by the idea system and strong 
logic. Although his Fut t and Fu  are in a chain of ideas peculiar to his 
philosophical treatises6  Ibn ‘Arab  says concerning his source of inspiration “all 
letters (of this book)7 were written by a divine dictation, divine inspiration (ilq ’) 
and with the spiritual breath coming out of me”  

Although it's not as such among r s ls or nab s who are responsible8  for 
the shar ‘a brought by nab s … this expression of Ibn ‘Arab  let us feel that there 
is a divine inspiration on the source of his works especially in Fut t  In this 
context, Suleyman Atesh states that it's necessary to approach these expressions 
carefully: “Ibn ‘Arab  repeats these words in all contexts and believes it's 
necessary to direct attention towards these for the recognition of his doctrine. 
However far, the doctrine is from intellect, it is necessary to believe in it in that 
Allah says them.”9 

                                                            
1 See: Hurûfilik Metinleri Katalogu, 19. 
2 This expression is given sometimes as “hatamu'l wilaya” and sometimes as “hatm-u wilaya” 
See: M. Mustafa Çakmakl o lu, Muhyidd n bnü'l-Arabi'ye Göre Dil Hakikat li kisi Marifetin 
fadesi Sorunu, Ankara Üniversitesi Sosyal Bilimler Enstitüsü, Doktora Tezi, Ankara, (2005), 19. 

3 Addas, bn Arabî Kibrit-i Ahmer'in Pe inde, 209. 
4 Suad el-Hakîm, Ibnü'l-Arabî Sözlü ü, trans. Ekrem Demirli, ( stanbul: Kabalc  Yay nevi, 
2005), 386. 
5See: inkisaf.net/.../ bn-teymiyyenin-ilim-adami-kimligi-ve-guvenilirligi... 
6 Hiyaw  righteously claims that Ibn Arabi's idea system, which is against reason and ta’w l is a 
kmd of ta’w l belonging to his way of thinking. (Rovshan Hiyaw . Horufiyye (tahqiq dar tarikh, 
arae v  aqaed), (1379), 122. 
7 That is Fut t al-Makkiya. 
8 One who is responsible and in charge. 
9 The author refers to “ ari Tefsir Okulu” (Istanbul: Yeni Ufuklar Nesriyat, 1998), 169 of 
Suleyman Ates in his recent remarks; Gülhan Maden, Fusûsu'l-Hikem'de Kur'an'dan ktibaslar 
ve Kur'an'dan Yararlanma Metodlari, Marmara Universitesi Sosyal Bilimler Enstitusu lâhiyat 
Anabilim Dali Tefsir Bilim Dali, Yüksek Lisans Tezi, stanbul, (2006), 8. 
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In the style of expression belonging to Am r y s al-D n, who is one of 
the representatives of ur f  thought, the same style can be observed. Before 
explaining his views concerning letters, he begins his words saying “an image 
was seen by this faq r” and thus, he gives the character as news from unseen 
different his own worlds” 1 

 
Attitude Towards Ibn ‘Arab  in the ur f  Sources  
We should also state that the relation of Ibn ‘Arab  in ur f  sources was 

not monosemic. ‘Aliyyü’l A‘l  and Am r N rullah's negative and Nas m 's 
positive (in his Turkish D w n) and negative (in his Persian D w n) approaches 
found their expressions. 

In Nas m 's d w n, one of the most famous representatives of ur f  
doctrine, Ibn ‘Arab 's ideas found their poetic-philosophical expression not only 
by means of ur f  order but also they were taken from his own works as it is 
seen from philosophical metaphors and opinions. Ibn ‘Arab 's name was 
mentioned in Nas m 's Turkish d w n as Shaykh as an allusion to his title 
“Shaykh al-Akbar”; his Fu  was mentioned as Fu  in his Persian d w n and 
in adr al-D n Qunaw 's commentary on this work it was mentioned as Fuk k. 
In some studies, although it's possible to see that Shaykh Shibl  was mentioned 
in the following verses of  Nas m , it is certain that Ibn ‘Arab  was mentioned by 
the title of Shaykh -he is called as Shaykh al-Akbar: 

It is necessary to burn hypocrite ascetic 
If you hear Shaykh and Mawl n  from me 2 
Ibn ‘Arab 's aim indicates his combine interviews of two contemporary 

contemplators, Ibn ‘Arab  and Mawl n  were accepted as representatives of 
different doctrines. Nas m  states that it depended on the knowledge of Ibn 
‘Arab  and Mawl n  concerning truth and he announces the names of 
contemplators for the time being. In fact, the impact of Ibn ‘Arab  in his ur f  
and philosophical views and impact of Mawl n  in his views on Sufism are 
obvious. 

The expression of “people of unity”3 in Nas m 's Persian d w n means they 
are the supporters of the oneness of being. He also reminds that he is a follower 
of this view. 

The following verses of Nas m  belong to Ibn ‘Arab 's stepson adr al-D n 
Qunaw , not Ibn ‘Arab :  

                     

                                                            
1 The fact that Am r y s al-D n concluded his words saying “God knows the best” even in 
those subjects he depended to the ideas of preeminent ur f s such as ‘Aliyyü’l A‘l   and Am r 
N rullah shows his hesitation as well as the influence of eastern writers of treatises and history 
and thus indicates his faithfulness. 
2 ‘Im d al-d n Nas m , s rl ri, Üç cildd , ed. Cahangir Q hr manov, (Bak : Elm, 1973), 96. 
3 Zendegi v  eshar Emadaddin-e Nasimi, 247.  
The poets says: 

        
.         
Ibid., 247. 
If you happen to be the owner of realm of being as the people of unity, 
You will be able to play the imperial drums from earth to other planets. 
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      .1 
 Oh, who knows Fu , do not remind me Fuk k 
 The essence of Allah is apart from our legend. 
According to Pendari, this expression was used as an allusion to the person 

who knows the knowledge of wisdom in Fu  al-Hikam.2 D k n  states that by 
“Fuk k”, adr al-D n Qunaw  is mentioned.3 We think that both meanings were 
given in this verse are possible. We understand from the content of the verse that 
Nas m  knew Fu  and he has a negative attitude towards the person who 
mentions Fuk k.This object of rejection in other contemporary of Nas m  and 
his objection towards the poet by reference to Fu  and Fuk k can be realized. 
In other words, we think that there is an appeal to adr al-D n Qunaw  and thus 
a support of that view. Nas m 's negative attitude towards Fu , in fact, emerged 
from writing Fu  with “s n” instead of “ d”.4 It is possible that there is an 
allusion to Ibn ‘Arab  as a special importance over “ d” in this 
misunderstanding. In fact, Nas m  thinks in the same manner as ‘Aliyyü’l A‘l  
who is known with his rejection towards Fu .5 We should state that the most 
severe expression of rejection towards Ibn ‘Arab  is in Qiy matn ma of 
‘Aliyyü’l A‘l  . he claims that Ibn ‘Arab  is one of the greatest predecessors of 

ur f  thought, he is close to Satan.6 He criticizes Fu  al- ikam sharply. He 
says that Fu  (lit. bezels) is not a precious stone but a small piece of glass.7 
Elsewhere Fa lull h's predecessor says that Fu  increases ignorance and 
creates grief in the hearts.8 It is possible that Akbar  understanding of “wal ya” 
(sainthood) which subjects Fu  into critique are issues such as the saints are 
heirs of prophets, the seal of prophethood etc.9 In this context, ash-Shaybi's 
opinions seem closer to reality. As a result, he regards ‘Aliyyü’l A‘l  's allusion 
to Ibn ‘Arab  as “Satan” is accepted as jealousy. ash-Shaybi stated that Ibn 
‘Arab  called himself as “the seal of the saints” lead ur f s who regard 
Fa lull h as the owner of this station exert negative attitudes toward Ibn 
‘Arab .10 However, Ibn ‘Arab 's idea is different from Fa lull h's understanding 
of dawr and he stated that the Muhammadan Reality manifested in one person 
in each period: he also expresses that he is one of these figures and the treasure 

                                                            
1 Ibid., 140. 
2 Ibid., 403. 
3 Parv z Abb s  D k n , D w n-i Sayyed ‘Im d al-d n Nas m , (Tehran: Ente arat-e Berg, 1369), 
496. 
4 The expression means “afsus” (grief).  
5 al-Shayb , Tesheyyo v  tasavvof ta aghaz-e sede-ye devazdahom-e hijri, 222. 
6 Ibid., 222; Yasar Nuri Öztürk, Tarihi Boyunca Bekta ilik, ( stanbul: Yeni Boyut, 1997), 103. 
7 al-Shayb , Tesheyyo v  tasavvof ta aghaz-e sede-ye devazdahom-e hijri, 222. 
8 Ibid., 222. 
9 In this context, see: Addas, bn Arabî Kibrit-i Ahmer'in Pe inde, 28 
10 al-Shayb , Tesheyyo v  tasavvof ta aghaz-e sede-ye devazdahom-e hijri,, 222. 
According to researchers, prophet Jesus whom Ibn ‘Arab  ascribed the science of letters is the 
owner of the general seal of sainthood in Ibn ‘Arab 's doctrine of “Hatmu'l Wilayah”, and Ibn 
‘Arab  himself is the owner of wilayat alhas among Muslims. (Addas, bn Arabî Kibrit-i 
Ahmer'in Pe inde, 190; Uluç, bn Arabî'de Mistik Sembolizm, 141; Çakmakl o lu, Muhyidd n 
bnü'l-Arabi'ye Göre Dil Hakikat li kisi Marifetin fadesi Sorunu, 19. In this case, Ibn Arabi 

traces his knowledge on letters to the main source, Prophet Jesus (Uluç, bn Arabî'de Mistik 
Sembolizm, 2005, 141). 
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which he preserved was taken from another person.1 Between one of the 
representatives of ur f yya, Am r N rullah Wuj diyya (according to some 
writers Fa lull h's son or grandson) and him, there are many differences2 and 
there is no doubt that he mentioned Ibn ‘Arab 's views. For, Wuj diyya 3 is the 
other name of Ibn ‘Arab 's teaching. 

We should state that although some representatives of ur f yya, which is 
based on Ibn ‘Arab 's views and methods of interpreting letters rejected him 
afterwards, he had a great impact on the determination of directions of ur f  
literature.     

 
Conclusion 
Finally, we should state that when we look at the history of philosophy 

until ur f yya, it is obvious that Ibn ‘Arab  is more sophisticated than Fa lull h 
from the point of interpreting letters mystically. However, he did not transform 
his views into a doctrine and did not give a religious character to them. The 
similarities between the science of letters and ur f yya indicate that Ibn ‘Arab  
has multi-sided influences on ur f  thought and literature. Thus, the effect of 
his views which were exerted in the context of relations between letters, words, 
numbers, and breath are always obvious in ur f  treatises concerning absolute 
being and manifestations, understandings of perfect man, symbols such as 
mirror, light, etc. in ur f  poetry. 

As it is clear in the aforementioned examples, although there are many 
similarities concerning the influence, closeness, and resemblances, ur f yya 
cannot be determined as an imitation of Ibn ‘Arab 's views. In ur f  doctrine, 
sometimes influences and development of Ibn ‘Arab 's views and sometimes 
their rejection are issues of interest. 

 
 

  

                                                            
1 Addas, bn Arabî Kibrit-i Ahmer'in Pe inde, 209. 
2 ly r , Hoseyn, “Nameyi z pes r-e F zlollah-e Horufi”, 1346, 197. 
3 As stated in the researches, Ibn ‘Arab  never used the terms “Wuj diyya” or “wa dat al-wuj d” 
which was used concerning Ibn ‘Arab ’s philosophical concepts; Uluç, bn Arabî'de Mistik 
Sembolizm, 68. In ur f  sources, we see that the followers of “Wuj diyya” are called as “the 
people of unity” (ahl al-wa da) in 14th century and early 15th century. 
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Modern Education And Sufism:  
What Do We Learn From Kenan Rifai’s Understanding  

Of The Sufi Lodge? 
 

Melike Türkân BA LI* 
 
Abstract: This article aims to evaluate how the field of Sufism 

providesopportunities to develop solutions to the problems in modern 
educational systems, based on clues that Kenan Rifai (1867-1950), one of the 
late Ottoman Sufis, provided on the understanding of Sufism and the Sufi lodge 
(tekke). After giving brief information about Kenan Rifai, his understanding of 
the dervish lodge will be summarized and, based on this summary, the methods 
of benefiting from this understanding about the future of education and of Sufi 
education in particular will be explained. 

Keywords: Ken‘ n Rif ‘ , Kenan Rifai, Educational Sciences, Sufi 
Education, Sufism and Education, Tasawwuf, Sufi lodge, Tekke. 

 
 

Müasir T hsil V  Sufizm:  
K nan Rifainin T kk  Anlay ndan N  Öyr nirik? 

 
Melike Türkân BA LI** 

 
Xülas : Bu m qal  m rhum Osmanl  sufil rind n olan K nan Rifainin 

(1867-1950) t s vvüf anlay  v  sufi t kk l ri haqq nda verdiyi ipuclar na 
saslanaraq t s vvüf sah sinin müasir t hsil sisteml rind ki probleml r  h ll 

yollar n  inki af etdirm k üçün nec  bir fürs t yaratd n  qiym tl ndirm k 
m qs di da y r. K nan Rifai haqq nda q sa m lumat verdikd n sonar onun 
d rvi  t kk si haqq ndaki anlay  ümumil diril c k v  bu xülas y  saslanaraq 
t hsilin g l c yi bar d  bu anlay dan faydalanma metodlar  veril c k v  
xüsusil  t s vvüf t hsili izah edil c kdir. 

Açar Sözl r: Maarif Elml ri, K nan Rifai, Sufi T limi, T s vvüf v  
T hsil, Sufi C miyy ti, T kk . 

 
  

                                                            
* Associate Professor, Maltepe University Faculty of Education, melikebagli@maltepe.edu.tr, 
https://orcid.org/0000-0002-0122-6365  
** Dosent, Malt p  Universiteti T hsil Fakult si, melikebagli@maltepe.edu.tr, 
https://orcid.org/0000-0002-0122-6365 
 
 



64

Introduction 
What is education and how can it be defined? This classical question of 

educational sciences actually has a very simple answer: education is life itself. 
The experiences brought by life change, transform, and educate individuals. In 
this respect, living is an educational process. 

From a technical lens, the concept of education contains myriad details. 
The word education calls up formal institutions with schools coming to mind 
first. Although education often exists outside of school informally, in 
environments such as family, relatives and friends and media, today the first 
connotation of the word education has become almost exclusively the school 
institution. In this sense, education is a phenomenon that every segment of 
society approaches with great expectations. Especially with modernization, 
expectations from the institution of the school have increased and diversified. 
On the other hand, it is obvious that modern education systems are experiencing 
major problems from various angles all over the world. As a social institution, 
the school is directly affected by social factors, while it is simultaneously –and 
paradoxically- expected to overcome these social problems. Within this 
relationship, the school institution, deemed responsible for students to have 
knowledge, skills, attitudes and behaviors in line with the curriculum, and 
preparing individuals for society, has a heavy responsibility. The scope of this 
responsibility ranges from academic goals to social and emotional goals. The 
school should teach children subjects such as mathematics and science, etc., and 
equip them to have a good profession. The school should also improve social 
functions such as obeying rules, working cooperatively, and developing good 
relationships with peers and other members of society. In addition, school should 
ensure that students are honest, hardworking, patient, respectful and affectionate 
individuals. 

To what extent does the school meet these expectations? In a very general 
way, the school fulfills its task of equipping individuals academically, that is, it 
achieves cognitive goals, but fails to meet expectations in fostering beliefs, 
attitudes and values –called affective goals- and adopting them. Meanwhile, the 
school falls short of truly integrating individuals with themselves and with 
society and ensuring the peace and happiness of society and individuals. This 
situation arises, among other reasons, from the fact that modern education is 
based on an understanding that lacks a holistic approach to human beings. 

In this article, we will try to evaluate how the field of Sufism offers an 
opportunity develop solutions to these problems experienced in the modern 
education systems, based on clues that Kenan Rifai (1867-1950), one of the late 
Ottoman Sufis, provided us through his understanding of Sufism and the Sufi 
lodge (tekke). 
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Kenan Rifai1, Sufism, and Education 
Kenan Rifai’s grandfather, a Sufi from the latter periods of the Ottoman 

Empire, was Hac  Hasan Bey of the Plovdiv notables. His father was Abdülhalim 
Bey and his mother was Hatice Cenan Han m. Kenan Rifai was born in 1867 in 
Thessaloniki, where his family was located due to his father’s duty. 

Kenan Rifai spent his childhood years in Plovdiv with his grandfather, and 
his father, Abdülhalim Bey, served as the delegate of Plovdiv for some time. The 
family, who came to Istanbul after the political peace in the Balkans deteriorated, 
settled in a wooden residence in the neighborhood of H rka-i erif. Abdülhalim 
Bey first took the Registry Manager position in Mail and Telegram 
Administration. Then he became the Administrator of Telegram. 

Kenan Rifai completed his education at the Imperial Galatasaray Lyceum 
[Galatasaray Mekteb-i Sultânîsi] where some of his teachers in this school were 
Muallim Naci, Muallim Feyzi, Recaizade Mahmud Ekrem and Zihni Efendi.  
Following his graduation, Kenan Rifai entered the Ministry of Foreign Affairs 
[Bâb-  Âlî Hâriciye Kalemi], and became a natural sciences teacher at the Persian 
School [Acem Mektebi]. After a while, he became an assistant accountant at the 
Directorate of Mail and Telegram [Posta Telgraf Nezâreti] while also continuing 
his education at the Law School.  

Kenan Rifai worked in educational institutions as a teacher and 
administrator throughout his life. He worked as headmaster at Bal kesir High 
School, Principle of Education of Adana, Principal of Education of Konya, 
Principal of Education of Bitola (Manast r), Principal of Education of Kosovo, 
Principal of Education of Trabzon, Principal of Development High School 
[Numûne-i Terakki Müdürlü ü], Headmaster at Hamidian Middle School in 
Medina, as a French teacher at the Male Teachers School [Erkek Muallim 
Mektebi], councilman of the Scholarly Research Council [Tedkik t-  lmiyye], 
the Directorate of Darussafaka [Dârü afaka] High School, and member of the 
Department of Education [Meclis-i Maarif]; after retiring, he taught Turkish at 
the Fener Rum High School for thirteen years.2  

His mother Hatice Cenan Han m took great care of her son’s spiritual and 
inner education. Kenan Rifai received his first training from his mother, from 
whom he inherited his spiritual qualities. His mother entrusted his training at a 
young age to Edhem Shah, an Uways -Q dir  murshid. Edhem Shah was a 
civilian, in the sense that he had not conducted his sayr al-sul k (spiritual 
wayfaring) with a sheikh in a lodge and received khil fa (succession). Kenan 
Rifai later served Sheikh al-Mash yikh amza al-Rif ‘ , a descendant of A mad 
                                                            
1 For detailed information about Ken’an Rifai see Mustafa Tahral , “Kenan Rifâî”, Türkiye 
Diyanet Vakf  slam Ansiklopedisi (D A), 25, 2002, 254-255; Cemâlnur Sargut, Kenan Rifâî ile 
A ka Yolculuk ( stanbul: Sufi Kitap, 2006); Mehmet Demirci, Ken’an Rifâî Yaz lar  ( stanbul: 
Cenan Vakf , 2016); Arzu Eylül Yalç nkaya, Ken’ân Rifâî: Hayat , Eserleri ve Tasavvuf 
Anlay , Doktora Tezi, Bursa Uluda  Üniversitesi Sosyal Bilimler Enstitüsü Doktora Tezi, 
Bursa, 2020. The Door of Mercy: Kenan Rifai and Sufism Today - International Syposium 
Proceedings, Volume I, Edited by TURKKAD Turkish Women Cultural Association stanbul 
Branch (Istanbul: Nefes Publishing House, 2017). 
2 Mehmet Demirci, “Kenan Rifai’s Life and Personality”, The Door of Mercy: Kenan Rifai and 
Sufism Today - International Syposium Proceedings, Volume I, Edited by TURKKAD Turkish 
Women Cultural Association stanbul Branch (Istanbul: Nefes Publishing House, 2017), 15-17. 
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al-Rif ‘ , in Medina, where he stayed for four years due to his duty. After saying, 
“I do not know who is whose murshid, you mine or I yours?”  the sheikh gave 
him khil fa and ij za (permission).1 Other tar qas that Kenan Rifai was 
authorized with are Mawlawiyya and Sh dhaliyya.2  

In 1908, he established a lodge using his own means called Ummu Ken’an 
Dargah-  Sharif, in the yard of the residence they had bought in the neighborhood 
of H rka-i erif, and started his spiritual guidance (irsh d). After the ban on Sufi 
lodges in 1925, Ummu Ken’an Dargah was used as a residency by his family. 
During the years where all types of religious-Sufi education and training were 
banned, he continued to guide the new generation through spiritual discourses 
attended only by his family, relatives and close friends. 

Kenan Rifai, who took the surname Büyükaksoy after the enactment of the 
surname law, passed away on July 7, 1950 and was buried in the graveyard of 
the Merkezefendi Mosque.3  

His works are as follows:  
1. Mukteza-y  Hayat [Necessities of Life – Science and natural sciences 

book – stanbul 1308/1891],4  
2. Rehber-i Salikin [Guidebook for Dervishes – on the method and 

manners in tar qa – stanbul 1327/1909],5  
3. Tuhfe-i Ken’an [Gift of Ken’an – Translation of about 340 hadiths and 

Imam Busiri’s Qasida Al-Burda and some hymns – stanbul 1327/1911],6  
4. Seyyid Ahmed er-Rifâî [About Ahmad al-Rifai and his tar qa – stanbul 

1340/1924],7  
5. lâhiyât-  Ken’an [Hymns of Ken’an – stanbul 1341/1925],8  
6. erhli Mesnevî-i erif [Commentary on Rumi’s Masnavi – stanbul 

1973],9  
7. Sohbetler [Spiritual Discourses – stanbul 1991].10 

                                                            
1 Mustafa Tahral , “Kenan Rifâî”, Türkiye Diyanet Vakf  slam Ansiklopedisi (D A), 25, 2002, 
254-255. 
2 Arzu Eylül Yalç nkaya, Ken’ân Rifâî: Hayat , Eserleri ve Tasavvuf Anlay , Doktora Tezi, 
Bursa Uluda  Üniversitesi Sosyal Bilimler Enstitüsü Doktora Tezi, Bursa, 2020, 156-160. 
3 Mehmet Demirci, Ken’an Rifâî Yaz lar  ( stanbul: Cenan Vakf , 2016), 19. 
4 Ken’an Rifâî, Muktezâ-y  Hayât (Hayat n Gerekleri), Edited by Mustafa Tahral  ( stanbul: 
Cenan Vakf , 2020).  
5 Ken’ân Rifâî, Rehber-i Sâlikîn (Sâliklerin Rehberi), Edited by Mustafa Tahral  ( stanbul: Cenan 
Vakf , 2019). 
6 Ken’ân Rifâî, Tuhfe-i Ken’ân (Arma an), Hadîs-i erifler ve Kasîde-i Bürde’nin Manzum 
Tercümesi. Edited by Mustafa Tahral  ( stanbul: Cenan Vakf , 2018). 
7 This work was published by Cenan Foundation twice, in 2008 and 2015. 
8 lâhiyat-   Ken’an was republished after revisions in 1974, 1988 and 2014, following the first 
copy. See Yusuf Ömürlü ve Vasfi Emre Ömürlü, “ lâhiyât-  Ken’an”, Rahmet Kap s  
Uluslararas  Kenan Rifâî Sempozyumu Bildirileri, Edited by TÜRKKAD Türk Kad nlar  Kültür 
Derne i stanbul ubesi, ( stanbul: Nefes Yay nlar , 2017), 131-142. See for the last edition of 
the work, Ken’ân Rifâî, lâhiyât-  Ken’an (Notalar yla Bestelenmi  lâhîler), Edited by Yusuf 
Ömürlü ( stanbul: Cenan Vakf , 2014). 
9 See for the last edition of the work, Ken’ân Rifâî, erhli Mesnevî-i erif, ( stanbul: Kubbealt  
Ne riyat , 2015). Also see the English version of erhli Mesnevî-i erif: Kenan Rifai, Listen: 
Commentary on the Spiritual Couplets of Mevlana Rumi, Translated by Victoria Holbrook 
(Louisville, KY: Fons Vitae, 2011). 
10 See for the last edition Ken’ân Rifâî, Sohbetler ( stanbul: Kubbealt  Ne riyat , 2018). Apart 
from this work and other works, the entire work of Kaz m Büyükaksoy, which was published for 
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The importance and meaning of placing Kenan Rifai at the center in an article 
on Sufism and education –as can be seen from the explanations above- is that Kenan 
Rifai was an accredited Sufi and murshid from four tar qas, who also studied at the 
Imperial Galatasaray High School and received a good education for his time. He 
was actually an educator, as he worked as a teacher, school administrator and 
education director in many provinces in Ottoman lands. As an educator and a sheikh 
during a particular period of accelerated modernization, Kenan Rifai is a special 
case for Turkey both in terms of Sufism and history of education.  

In addition, Kenan Rifai’s lodge was the last one permitted to be 
established within the borders of the Ottoman Empire. Kenan Rifai closed his 
lodge without objection in 1925, in accordance with the ban on lodges. As he is 
also a relatively recent figure, the context which Kenan Rifai’s views and 
practices can be based on presents a ground to which our social experiences can 
extend and bears a feature we are relatively familiar with. 

Although Kenan Rifai’s view of Sufism has been partly evaluated in 
various works, there is no study focusing on his educator identity in terms of his 
duties in the Ministry of Education.1 This article does not aim to address Kenan 
Rifai’s thoughts on education in detail either. Rather, the aim is to evaluate his 
views on the meaning, place and context of Sufi education within the framework 
of his views on dervish lodges. 

Could Sufi circles, following the loss of their conventional context and 
space with the closure of lodges, have been able to distill the function of tekkes 
from the form and reflect them to new fields? This is a question that we need to 
search for the answers in historical and sociological studies. In addition, it is not 
only about the history and function of a particular institution, but also, somehow, 
quite related to the current situation that we have been experiencing the rise of 
Covid-19 pandemic. The pandemic has led all of us to ponder the meaning and 
essence of educational practices that have been institutionalized on the basis of 
being dependent on a specific place and context.  

 
Sufism: The Exterior (Z hir) and Interior (B tin) Dimension 
Junayd al-Baghd d  (d. 297/909), one of the Sufis who is referred by 

Kenan Rifai while answering the question of “What is Sufism?”, says that “God 
kills you from you and revives you with Him”.2 This definition is mentioned 
twice in the Discourses (Sohbetler) of Kenan Rifai, with a reference to Junayd 

                                                            
the third time in 2013 after its first edition in 1952 and the second edition in 1968, with the title 
“Memories of Masnavi from Ken'an Rifai”, consists of the notes in Masnavi lectures taken by 
himself, Semiha Cemal, Samiha Ayverdi and Ziya Cemal Büyükaksoy. See Kaz m Büyükaksoy, 
Ken’ân Rifâî’den Mesnevî Hât ralar  ( stanbul: Nefes Yay nlar , 2013). In addition, his 
unpublished works named Arabic in Forty Lessons dated 1317/1901 and The Revolution of the 
World, which he translated from Camille Flammarion, are also mentioned. See Yalç nkaya, 
Ken’ân Rifâî: Hayat , Eserleri ve Tasavvuf Anlay , 150-151. 
1 However, Yalç nkaya elaborated on Ken’an Rifai's education activities by examining archival 
materials about Ken’an Rifai's education duties. See Yalç nkaya, Ken’ân Rifâî: Hayat , Eserleri 
ve Tasavvuf Anlay , 41-92. 
2 Ethem Cebecio lu, “Prof. Nicholson' n Kronolojik Esasl  Tasavvuf Tarifleri”, Ankara 
Üniversitesi lahiyat Fakültesi Dergisi, 1982, 29, 394. 
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al-Baghd d .1 In one of these, an explanation comes after the definition as 
follows: Sufism means unity. And there are two types of adab (defined variously 
as good manners, etiquette, propriety, courtesy, proper comportment) that Sufis 
must have. One is exterior (z hir), the other is interior (b tin). The exterior 
(z hir ) adab is prayer, fasting and pilgrimage. Interior (b tin ) adab means 
getting rid of the animal attributes of man. Thus, it means that he does not break 
anyone with his hand or tongue and that his heart is clear of rumors.2 In another 
discourse, Kenan Rifai repeats this explanation and adds: “[…] It means that no 
one is offended by his hand or tongue and that his heart is free from evil deeds 
such as deceit and mischief, and watches God’s Beauty. These are the ones 
referred to as Sufis.”3 It is understood that Kenan Rifai defines Sufism as interior 
adab. Therefore, Sufism is an insight into the inner world and psychology of the 
individual as a field that is directly related to man in terms of its subject and 
purpose4 and as stated above, this “interior” aspect that exists together with the 
“exterior” component constitutes the main issue to be dealt with in Sufism. 
Therefore, the transformative aim of Sufi education is this “inner” aspect. 

 
Sufi Education and the Tekke Institution 
Sufism is an integral part of Islamic culture and civilization and focuses 

on spiritual and moral education. This education is done with a guide (murshid). 
In this regard, “schooling” was regarded as tar qas and the widespread use of 
tar qas was associated with the increase in the number of dervish lodges where 
this education was held.5 This line of relationship, drawn from tasawwuf to 
tar qa and from tar qa to dervish lodge, points to the fact that the educational 
goal i.e. that of Tasawwuf) should be detailed and concretized with a curriculum 
i.e. tar qa and this curriculum should gain ground with a context, tool, and 
institution i.e. a dervish lodge). From this point of view, the history of Sufism 
can also be regarded as a kind of “education history” in which the educational 
goal, which is expressed as internal purification, is attempted through many 
different curricula and contexts, tools and institutions.  

Law 677 of 1925 terminated the activities of lodges in Turkey. This 
eliminated the base that functioned as a context, tool and institution for Sufi 
education within the framework of the relationship mentioned above. There have 
been tar qa circles wherein the forced closure of an institution that also 
performed other important sociological tasks was experienced as a serious 
“trauma”. It is quite possible to find this attitude somewhat justified because in 
Turkey there was no Sufi education outside the lodge – the Sufism courses taught 
in D r al-Fun n in 1908, and in D r al-Khil fat al-‘ liyya and Suleymaniye 
Madrasah in 1917, were the only exceptions.6 Therefore, there has been no 

                                                            
1 Ken’an Rifâî, Sohbetler, kinci Bask  ( stanbul: Kubbealt  Ne riyat , 2000), 314, 614.  
2 Rifâî, Sohbetler, 614. 
3 Rifâî, Sohbetler, 324. 
4 Mustafa Kara, Bursa’da Tarikatlar ve Tekkeler (Bursa: Bursa Büyük ehir Belediyesi, 2012), 31. 
5 Ibid., 11. 
6 Mustafa Tahral , “Aç l  Konu mas ”, slami limlerde Metodoloji/Usûl Mes’elesi II. Yay na 
Haz rlayan: smail Kurt ve Seyit Ali Tüz ( stanbul: slami limler Ara t rma Vakf , 2005), 1037. 
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institutional structure other than the tekkes, which are a unique Sufi educational 
institution, which has spread to the living culture. Kenan Rifai stopped the 
activities of his own lodge without any objection after this law, while some other 
circles regreted and reacted the closure of the lodges. Such a welcoming manner 
of Kenan Rifai occupies a special place in the history of Sufism in Turkey. When 
Mawlaw  Sheikh Abdülbâki (Baykara) Efendi expressed his sorrow about the 
closure of the lodges saying, “Once we were cheering up with the reed flute of 
Mawl n , now we became a whistle”, Kenan Rifai replied,  

“Why should we become whistles? We are still whatever we were. We 
were cheering up in the physical lodge, now we are enjoying the tekke of the 
heart. God wanted it that way, He did that. If it comes from Him, all else is 
irrelevant. There is no reason to be a whistle… Now our body became a tekke 
and our hearts became maq ms.”1 

He also states,  
“The purpose of being a dervish is to polish our akhlaq (conducts). If there 

is no akhlaq in a dervish, that dervish is not a dervish. Some people think that 
tar qa and dervishood consist of shouting and whatnot in a dervish lodge. (…) 
However, dervishood is not only with the tekke; it can only happen with 
humanity and it can only be done by finding the real human being (…).”2  

So, with the two statements, Kenan Rifai underlines that the institution of 
tekke, which is a tool and context for Sufi education, should not be turned into a 
goal. Kenan Rifai drew his vision of an academic future for tasawwuf education 
as of the first half of the 20th century and was himself an educator. His 
understanding of Sufism and dervish lodge today offers us many clues in terms 
of understanding the relationship between education and Sufism in depth. 

 
Sufism in Social Life: A Look at the Educational Function of the Tekke  
Osman Ergin, in his work entitled Turkey’s Education History, under the 

heading “Z wiyas, Tekkes, Dargahs” refers to the following seven aspects of 
these institutions regarding their services: “Music and dance place, body training 
place, idea training place, guest place, social aid place, treatment place, isolation 
place.”3 This classification, in which Ergin explains the functions of tekkes, 
refers to the use of the tekke for purposes that we can categorize as a kind of 
social service and public education. Here, Ergin explains that in the “Idea 
Training” section, which is a title that evokes Sufi education, importance is given 
to learning science, literature, especially folk literature, philosophy, shar ‘a 
(Islamic Law) and some Islamic sciences in the tekkes. He also states that 
“especially Mawlaw  lodges have helped the learning of Persian and therefore 
Sufism embracing Eastern and Islamic philosophy, to settle and live in our 

                                                            
Ahmet Murat Özel, “Tasavvuf Alan nda Yap lan Tezler: Tadat, Tasnif, Tahlil”, Türkiye 
Ara t rmalar  Literatür Dergisi, 2017, 15(30), 390, 391. 
1 Sâmiha Ayverdi, Nezihe Araz, Safiye Erol, Sofi Huri, Ken’an Rifâî ve Yirminci Asr n I nda 
Müslümanl k, 5. Bask  ( stanbul: Kubbealt  Ne riyat , 2003), 123-124. 
2 Rifâî, Sohbetler, 493. 
3 Osman Ergin, Türkiye Maarif Tarihi (Cild: 1-2). kinci Bask  ( stanbul: Eser Kültür Yay nlar , 
1977), 224-241. 
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country.”1 Ergin later mentions that the dervish lodges are more tolerant than 
madrasas2, but he does not include a higher concept or explanation as Sufi 
education or “heart education”. He also describes the isolation of patients under 
the title of “Place of Isolation”, which evokes the khalwa (seclusion) of Sufi 
education.3 Why is the “internal purification”, which is the main function of the 
tekkes, not mentioned in this classification? The absence of this explanation in 
the section entitled “tekke” in this voluminous and important study must not be 
a result of ignorance, negligence, or forgetfulness. The political atmosphere of 
1943, when the first edition of the work was written and completed,4 might be 
considered as a likely and strong obstacle to the author expressing this issue.5 
Although in other parts of the book there are lines that imply the function of 
internal purification in Sufism, together with expressions that clearly show that 
the author was familiar with the history and doctrine of Sufism and stood on the 
side of Sufism and Sufis, this essential function of the dervish lodges was not 
clearly stated. However, another kind of explanation brings a different 
perspective and enlightens us by presenting an interpretation of the social 
function of Sufism along with its function of internal purification. 

For centuries Sufism, which means the spirit and essence of religion, has been 
part of our society’s way of thinking and living for centuries. This is to such a degree 
that the teachings of Sufism dissolved in the spirit of the society and penetrated into 
every element that can be considered “social”. So much so that this teaching is 
always present inside and outside of us like the various gases in the atmosphere, 
which are invisible but exist in every particle of air. In this sense, Sufism is a “subtle” 
element of our social life. It always exists, but does not always manifest this 
presence with its name and identity. In this respect, Sufism is far from being 
expressed and diagnosed as a separate element. Sufism, which means Islamic 
akhlaq, has been refined, dissolved and spread in the life of society.6 Society actually 
lives Islam and Islamic Sufism without reference to its name, and forms its norms 
accordingly. For example, the reflex of offering a treat immediately to the guest who 
comes home stems from the Prophet, who is the one of the fundamental references 
of Sufism. It derives from the treatment of the Prophet, but this behavior is so 
internalized that the imagination of the society may not remember that this behavior 
belongs to the Prophet at the micro level, and this treatment is simply applied as a 
norm. These norms are sometimes referred to as conventions/ traditions, but often 
such “macro” references are not mentioned. In fact, as long as this is the case, the 
reference or principle behind that treatment preserves its fluidity, creates new forms, 
and continues to navigate freely and vibrantly in the veins of society. It is possible 
to see this point especially in art. Art is a means of expressing the level that society 
reaches in this morality through the artist, by transforming principles into subtleties. 
For example, the point underlined by Samiha Ayverdi, one of the prominent 
                                                            
1 Ergin, Türkiye Maarif Tarihi (Cild: 1-2), 229. 
2 Ibid. 
3 Ibid., 237. 
4 Ibid., III.  
5 Personal communications with Prof. Mehmet Demirci and Prof. Mustafa Kara confirmed this. 
6 For examples, see Sâmiha Ayverdi, Millî Kültür Meseleleri ve Maârif Dâvâm z, 3. Bask  
( stanbul: Kubbealt  Ne riyat , 2006), 76-83. 
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students of Kenan Rifai, regarding the negative effects of bigotry is that of its 
dullness and frigidity as opposed to these subtleties.1 This is the case that the 
principles circulate as certain symbols and figures, but are distant from the meaning 
to which they point. The circulation of the form does not necessarily mean the 
circulation of the meaning it represents. The emphasis on “form” that is not 
meaningful or frozen constitutes one of the biggest threats against Islam today. 
Islam, as a universal religion, has the potential to embrace all humanity and the 
universe. In this case, any point of view that will bring the form to the forefront 
serves no other purpose than blocking the peace promised by this religion, which 
has the characteristic of transcending ages and cultures. Kenan Rifai’s idea that the 
tekke is not the real purpose in this sense, shows a feature that will use the 
universality of Islam to the name of humanity. For, while he agrees with the view 
that Sufism started with Adam, he also provides a realization ground for the 
philosophies that reveal the peace and happiness of humanity as the ultimate goal. 
The inner and outer peace of the human may be possible in an environment that will 
not allow this finesse to disappear. 

Kenan Rifai’s attitude towards the closure of the tekkes, which took place 
in 1925, can be read in this manner. As a result, the lodge institution, which 
emerged as a social institution on a historical and worldly level and performed 
very important tasks, has completed its function within the framework of its 
classical form. He initially preferred the form of the dervish lodge, which was 
the institutional framework of the time, just to be able to easily and comfortably 
fulfill the task assigned by Edhem Shah who once told him “let this meaning in 
you not remain in you, distribute it to the people”2. With this first decision, he 
showed the signs of not sticking to the physical aspect of this lodge institutions 
by seeing deeply the limitlessness of Sufism and the diversity of the methods of 
transferring this wisdom. As presented in the book titled Ken’an Rifai and Islam 
in the Light of the Twentieth Century, he did not feel uncomfortable with the 
decision regarding the closure of the lodges, and he welcomed the situation. In 
addition, looking at their expressions in the Discourses, the tekke and dargah 
were never regarded as anything other than a “tool” and a “ground”, on the 
contrary, it was considered as a place where some negative developments took 
place, as mentioned by other sources3 from that period. He is against the 

                                                            
1 “Fanaticism, whether in the form of progressivism in the name of Marxism or in the form of 
bigotry in the name of religion, is a disgrace to humanity because it freezes comprehension and 
kills humanity.” (A film about Samiha Ayverdi prepared by the Istanbul Branch of the Turkish 
Women’s Cultural Association https://www.youtube.com/watch?v=Vi8fGOwe1kE, accessed: 
March 30, 2021); “However, the founder of the religion of Islam saw from the beginning the 
necessity and importance of this change, this revolution, and declared and encouraged it to his 
ummah in every way. (…) [Ken’an Rifai] knew well that the first need of this both divine and 
human religion was its basis on the principle of not losing its gentleness. For revolution does not 
mean the immutability and immortality of a value that has been corrupted and renewed. If we 
mark it as ‘unalterable,’ we would be killing it by our own hands. A revolution whose gentleness 
cannot be benefited from according to the requirements of its time, conditions and good sense, 
immediately loses its function by shifting from being a beneficial plan to a harmful one.” 
(Ayverdi et. al., Ken’an Rifâî ve Yirminci Asr n I nda Müslümanl k, 178-179). 
2 Ayverdi et. al., Ken’an Rifâî ve Yirminci Asr n I nda Müslümanl k, 110-112 
3 See smail Kara, “Ça da  Türk Dü üncesinde Bir Tenkit/ Tasfiye Alan  Olarak Tasavvuf ve 
Tarikatlar”. Haz. A. Ya ar Ocak. Osmanl  Toplumunda Tasavvuf ve Sufiler içinde. kinci Bask  
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treatment of dervishood as being confined within the framework of the practices 
in the tekke. In one of his discourses, he says, “Dervishood is not just about 
jumping in a tekke”1 and in another discourse, he tells one of his students, who 
asks whether his poem about the hijr n (separation) can be seen as a sign of the 
sorrow of those who have been away from the fay  (feyz – blessing) and affection 
circle because of the closure of the dervish lodges: “There is not just day, night 
is necessary. If you cannot see me with the sun, you can see me with an electric 
lamp. The purpose is not simply remembrance (dhikr) in dervish lodges. 
Meaning is obtained by finding the human being.”2 The “meaning” in question 
here is the association of man with the meaning of God as a result of the 
purification of his inner world, that is, vitality. 

 
Dervish Lodge and Its Aftermath: The Future of Sufi Education 
So, what is the model? If the dervish lodge is withdrawn as an institution 

–which, according to Kenan Rifai, should never have been the main goal- what 
will the next educational “ground” or institution be instead? The phrase “Now 
the skin has become a tekke, and the heart is the maq m”, which Kenan Rifai 
told Abdulbâki Baykara, reminds us of the emphasis on “inner” adab expressed 
at the beginning of the study. Kenan Rifai underlines the “inner adab” as an 
element that shapes the exterior and is the essence of Sufism, and draws the 
direction of education to the inside, that is heart, which is its main place and goal. 

As his student Sâmiha Ayverdi also mentions, Kenan Rifai “does not need 
to be anchored in the tekke game.”3 Even if possible, he would prefer to spread 
his knowledge through an academy.4 The academy represents the highest level 
in knowledge and ideational development and education; therefore, it should be 
the institution that produces information at the level of abstraction and validity 
adaptable to every case. This is to manifest (discover), appreciate, and live the 
“most subtle” that has the ability to navigate the phenomenon (field) of all 
sciences and disciplines. 

Moving Sufism to the academy means researching and teaching Sufism at 
the highest level; however, there should be an additional level about living this 
teaching. Knowing in Sufism begins with ‘ilm al-yaq n. This level refers to 
knowing only as knowledge. This is followed by ‘ayn al- yaq n, which we can 
describe as “enjoying”. The highest level of learning is haqq al-yaq n. Cognitive 
goals, which are heavily emphasized in education today, are related to the aspects 
of knowing something as information5 and being able to process at the mental level 
with information (‘ilm al-yaq n). This scope does not include stages such as 

                                                            
(Ankara: Atatürk Kültür, Dil ve Tarih Yüksek Kurumu Türk Tarih Kurumu Yay nlar , 2014), 
763; Mustafa Kara, “ kinci Me rutiyet Devrinde Dervi lerin Sosyal ve Kültürel Etkinlikleri.” 
Haz. A. Ya ar Ocak. Osmanl  Toplumunda Tasavvuf ve Sufiler içinde. kinci Bask . (Ankara: 
Atatürk Kültür, Dil ve Tarih Yüksek Kurumu Türk Tarih Kurumu Yay nlar , 2014), 740. 
1 Rifâî, Sohbetler, 513. 
2 Rifâî, Sohbetler, 566-567. 
3 Ayverdi et. al., Ken’an Rifâî ve Yirminci Asr n I nda Müslümanl k, 120. 
4 Ibid., 111-112. 
5 Benjamin S. Bloom, Max D. Engelhart, Edward J. Furst, Walker H. Hill, David R. Krathwohl, 
The Taxonomy of Educational Objectives, The Classification of Educational Goals, Handbook 
I: The Cognitive Domain (New York: David McKay Company, Inc., 1956). 
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“adoption”, “internalization” and “action”. However, there is another great 
expectation area regarding education, which includes exactly what was just 
mentioned. The crisis of education, both formally and informally, is related to this 
part. This area is called the affective domain and includes feelings, beliefs, attitudes, 
and aspects of akhlaq.1 However, affective goals are the most difficult goals to 
measure, achieve and keep under control. It is not easy to ensure its permanence. It 
is in relation with many variables, it is known to affect the cognitive field, but it is 
difficult to reveal this phenomenon. Internal decency in the definition of Sufism is 
approximately related to the affective domain, and the goals of Sufism and the goals 
of the affective domain correspond in a way. Today in educational sciences we have 
been experiencing a dilemma regarding affective goals. Because modern education 
also defines the affective domain in accordance with the paradigm of positive 
sciences: strictly and without taking into account the spiritual essence of human 
being. In fact, it does not seem possible to reach affective goals through the tools of 
modern education which is based only on the mind. Educational sciences, as a 
science that progresses on the basis of positivism and rationalism, would not be able 
to benefit from this most important “igniting” power that will help people to 
transform themselves. In Sufism however, spiritual essence of humans is regarded 
as a starting point, a target and a source of energy. 

Today, there are a few points to be emphasized in Sufi education by making 
use of this knowledge. One of them is to create universal, new educational 
opportunities appropriate to the time through which we will know the Prophet both 
personally and with the knowledge he brought in which the Sufi axis is inherent, 
through the example of the completed human being which is shown as the means of 
reaching the “subtle” goal by Kenan Rifai. This education will be dynamic and 
fluent in such a way that “one foot is fixed in the meaning, with the other foot 
wanders the forms”, it will have a “cloud” accessibility that is used and nurtured by 
different disciplines and perceptions as a “common file”, but it is far from the 
hierarchical domination of one or more of these understandings. As the Prophet 
expressed, religion is beautiful akhlaq; the way to ensure this morality is to guide 
the knowledge of Sufism, which reveals the unity of existence. This knowledge, as 
stated at the beginning of the article, is a knowledge that has been tried and proven 
in the history that will enable the realization of the goal of integrating the human 
being with himself, which could not be achieved with the tools of modern education. 

To summarize, the comprehensive framework provided by the holistic 
perspective of Sufism for all kinds of educational arrangements is guiding in 
terms of the informal dimension of education as well as for all formal levels. 
This guiding quality has both a theoretical and practical feature, which can be 
seriously analyzed by deeply examining Sufis who lived in the modern period, 
such as Kenan Rifai, and who proposed original solutions for the future studies. 

 
 

                                                            
1 Krathwohl ve ark., Taxonomy of Educational Objectives, The Classification of Educational 
Goals, Handbook II: Affective Domain, 1964. David R. Krathwohl, Benjamin S. Bloom, Bertram 
M. Masia, Taxonomy of Educational Objectives, The Classification of Educational Goals, 
Handbook II: Affective Domain (New York: David McKay Company, Inc., 1964). 
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Influence Of ‘A r In Nas m ’s Poetry: 
Poetical And Mystical Parallels In Shaykh Far d Al-D n 

‘A r’s And Nas m ’s Poems 
 

Nezaket MEMMEDLI* 
 

Abstract: Shaykh Far d al-D n‘A r’s rich and diverse legacy which 
made exceptional contributions to the progress of Sufi literature has inspired 
both his contemporaries and the poets of the following centuries. As well, many 
poems in the genre of na ra were written to his mathnaw s and poems of his 
d w n. Different poets made use of ‘A r's characters and stories and made 
references to his works. ‘A r's legacy played a big role in the development and 
enrichment of Azerbaijani literature. Mainly, Sufi literature benefited much from 
‘A r's works, symbols, and metaphors. One of the greatest representatives of 
Azerbaijan's Sufi literature, Nas m , had a deep knowledge of the works of poets 
who had lived before him and made use of such works.  

In Nas m ’s and ‘A r’s Persian d w ns, there are ghazals with same rad fs 
such as “beb n”, “wassal m”, “d ram”, “d rad”, “‘ishq”, “mast”. It is 
interesting that, Nas m  sometimes completes the ideas indirectly expressed in 
‘A r's poem as if he understands and explains ‘A r's secret wishes. Nas m  
sometimes discloses the hidden meaning of ‘A r's ghazal, sometimes interprets 
it from a different point of view, and sometimes makes additions. And 
sometimes he creates logical relations between his ghazal and the mystic things 
described in ‘A r's ghazals. The moral ties and sentimentalism between the two 
poets are noteworthy.  

Nas m  wrote na ras to four ghazals of ‘A r such as “degar”, “oft d”, 
“r khta”, “bar mad”. Nas m  traveled the inner world of ‘A r, and sometimes 
disclosed and clarified the hidden meanings of ‘A r’s poems and enriched them 
with his own emotions and mystic experiences, as well as keeping the idea, 
content, and poetics given in the original poems. 

Keywords: ‘A r, Nas m , S murg, Shaykh an‘ n, Man iq al- ayr, 
Uncontainable. 
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N simi eirind  ttar n tri: 
eyx F rid ddin ttar v  Seyyid mad ddin N simi 

yarad c l nda irfani v  poetik paralell r 
 

N zak t M MM DL * 
 
Xülas : T s vvüf d biyyat n n formala mas nda müst sna xidm tl ri 

olan eyx F rid ddin ttar n z ngin v  çox ax li yarad c l  öz dövründ  v  
sonrak  srl rd  ya ayan airl r üçün ilham qayna  olmu , airin ist r 
m sn vil rin , ist rs  d  divan ndak  eirl rin  çoxsayl  n zir l r  yaz lm d r. 

ttar yarad c l  Az rbaycan d biyyat n n inki af v  z nginl m sind  böyük 
rol oynam , xüsusil  d  t s vvüf d biyyat m z n çox ttar n s rl rind n, 
r mz v  m cazlar sistemind n faydalanm d r. 

Anadilli eirimizin n qüdr tli nümay nd l rind n olan Seyyid Imad ddin 
N simi, S nai- ttar-Rumi m kt bin  b l d olmu , farsca v  türkc  divanlar nda 
bu m kt b  xas olan r mz v  m cazlar sistemind n, obraz v  süjetl rd n 
yararlanm d r. 

ttar v  N simi yarad c l n n sas qayna nda Qurani-K rim dayan r. 
H r iki air ilham n  Haqdan ald  üçün hikm td n eir söyl mi , Quran 
poetikas ndan yararlanm lar. 

st r N simi, ist rs  d  ttar yarad c l nda  insan n m n vi inki af pro-
sesi aç qlanm d r. eyx F rid ddin ttarda oldu u kimi, N simi q z ll rind  
d  r difl rd n geni  istifad  edilir. N simi v  ttar n farsca divanlar nda 
“Bebin”, “V ssalam”, “Dar m”, “Dar d” “E q”, “Mast”  v  s. kimi ortaq r difli 
q z ll r vard r. N simi b z n ttar n q z lind  ifad  edil n s tiralt  m nalar n 
aç l n  verir, b z n  s l finin qoydu u probleml r   v  mövzulara f rqli bax m-
dan yana r, b z n  is  lav l r edir. H r iki air aras ndak  m n vi yax nl q v  
duyum t rzi diqq ti c lb edir. 

st r eyx F rid ddin ttar, ist rs  d  Seyyid mad ddin N simi 
yarad c l nda t qlidi imandan h qiqi imana keçi  prosesi, zünnar ba lamaq, 
xaç taxmaq, dini t rk etm k, küfr  dü m k v  s. t s vvüfi r mz v  m cazlarla 
ifad  olunmu dur. 

ttar n “Deg r”, “Oftad”, “Rixte”, “B r am d” r difli dörd q z lin  
n zir l r yazm d r. Bu n zir l rd  air orijinalda ifad  edil n ideya, m zmun, 
poetikan  qoruyub saxlamaqla yana , airin fikir dünyas n n d rinlikl rin  nüfuz 
etmi , b z n ttar n q z ll rind ki s tiralt  m nalar  açm , geni l ndirmi  v  
öz poetik duy ular , irfani mü ahid l r il  z nginl dirmi dir. 

Açar sözl r: ttar, N simi, Simurq, eyx S nan, M ntiqüt-Teyr, 
S mazam. 
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Introduction 
Shaykh Far d al-D n A r’s rich and diverse legacy which made 

exceptional contributions to the progress of Sufi literature has inspired both his 
contemporaries and the poets of the following centuries.1 As well, many poems 
in the genre of na ra2 were written to his mathnaw s and the collection of his 
poems (d w n). Different poets made use of ‘A r's characters and stories and 
made references to his works. ‘A r's legacy played a big role in the 
development and enrichment of Azerbaijani literature. Mainly, Sufi literature 
benefited much from ‘A r's works, symbols, and metaphors. One of the greatest 
representatives of Azerbaijan's Sufi literature, Nas m , had a deep knowledge of 
the works of poets who had lived before him and made use of such works. 
“Nas m  was one of the poets who frequently followed the literary traditions of 
his period. Nas m ’s ghazals3 were influenced by ‘A r’s mystic poems, 
Ni m ’s poetry, and Mawl n  Jal l al-D n R m ’s ecstasy. Ni m ’s place in 
poetry was ideal for Nas m , and he wished to reach the same level.”4 

Nas m , like many other Sufi poets, was acquainted with San ’ -‘A r-
R m  school and used in his Turkish and Persian d w ns the symbols, metaphors, 
characters, and stories that can be attributed to this school.  

 
Comparison of Nas m ’s and ‘A r’s Persian D w ns 
Although it is possible to find many parallels between ‘A r’s and 

Nas m ’s Turkish d w ns, you need to comparatively study their Persian d w ns 
to be able to observe similarities between the poems and ideas of these two poets.  

Over the centuries, d w n poets frequently used rad f5 to create melody, 
rhythm, and harmony in their poems, because rad f and rhyme make poetry 
pleasing to the ear, and, thus, the musical harmony they create delights readers 
poetically. Repeated use of sound and word similarities at the end of each couplet 
of a poem gives it beauty in terms of structure and harmony. For example, the 
rad fs used in d w n poetry, especially in ghazals, determine the topic of the 
ghazals.6 We think this idea is very true, thus, rad fs used by a d w n poet speak 
a lot about the topic and ideas of his poetry.   

One of the rad fs that are frequently used in‘A r’s works is “nagonjad” 
(uncontainable). You can see this rad f in 5 ghazals of the poet. This rad f 
expresses the call of the poet’s great soul and his deep emotions and mystical 
feelings that cannot be contained by this material world. In Sufi terminology, the 
body is described as handcuffs put on the soul’s feet7 or, sometimes, as the soul’s 

                                                            
1 See: Helmut Ritter, Philologika XV. Ferîdüddin Attâr III. Oriens, Dec. 31, c. XII, 1959, 1- 88; 
Henry Corbin, History of Islamic Philosophy, trans.er Liadain Sherrard with the assistance of 
Philip Sherrard,The Institute of Ismaili Studies, London, 286.  
2 Poems written to resemble another poem in form and theme.  
3 Kind of an Eastern poemtypically on the theme of love.  
4 Hamid Mammadzada, Nas m ’s Life and Persian D w n, trans. Turgut Karabey. 
(http://www.turkiyatjournal.com/Makaleler/1954378357.pdf s.67) 
5 A word that is repeated at the end of each couplet in ghazals.  
6 Nuri Chinarchi, “The Issue of Rad f in Nas m ’s Persian and Turkish D w ns,” Bolu Abant Izzet 
Baysal University The Journal of Social Sciences, 2, (2010), 14.  
7 Seyyid Yahya ash-Shirvani al-Bakuvi, Risaleler, 1, trans. from the Persian by Nezaket 
Memmedli (Baku, 2014), 22.  
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shoes. Those who become mature and separate the gem of their body from its 
needless shell can remove the shoes of nafs1 and self from the feet of their soul.2 
The bigger the feet, the tighter the shoes. People with great souls cannot be 
contained within the borders of this material world, and the world seems small 
for them. 

The motifs of not being contained by the material world, poems, and words 
prevail in the works of Nas m  who said: “I can contain both worlds, but this 
world cannot contain me”. And this concept of “being uncontainable” is the 
keynote of the poet's works. Comparing ‘A r’s “nagonjad” (uncontainable). 
O sweetheart, the glory of your beauty cannot be contained by a hundred souls; 
Symbol of your mysterious love cannot be contained by a hundred languages 
ghazal with Nas m ’s famous ghazal of “I can contain both worlds, but this world 
cannot contain me”, Saadat Shikhiyeva, leading researcher of Nas m ’s legacy, 
well-known Nas m  researching scientist, writes: “According to ‘A r, it is the 
description of the sweetheart that cannot be contained by statements (comments). 
The features related to “nish n” (sign) are repeatedly used. However, the 
attitude of Nas m  is different, thus, Nas m claims that the heaven and earth and 
meaning of the things between them cannot be contained by comments 
(statements).” 

‘A r: 
          

    3 
            O my sweetheart, the light of your face cannot be contained by 
body and soul; 

Praise for your beauty cannot be contained by the universe. 
 
Nas m ’s ghazal with “nagonjam” (I cannot be contained) rad f is similar 

to ‘A r’s ghazals with “namigonjad” (It cannot be contained) and “nagonjad” 
rad fs. 

      
    4 

Your mysteries cannot be contained by words, 
Your attributes cannot be contained by expression. 
Nas m ’s “nagonjam” (I cannot be contained) ghazal which is a Persian 

counterpart of his famous ghazal “s mazam” (I cannot be contained) from this 
Turkish d w n and similar to this ghazal for its meaning, idea, and rad f is in 
harmony with ‘A r’s poetry, too: 

Nas m : 
       

5           

                                                            
1 The desire for material things.  
2 Nezaket Memmedli, “Sufism and its Artistic Expression System in Fu l 's “Leyli and 
Majnun,” Science and Education, Baku, (2011), 91.  
3 .236 1381  (      )    
4 Ibid. 
5 .234,1972          
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I am a placeless treasure, but I cannot be contained by placelessness,  
I am superior to body and soul, and I can be contained  
neither by the body nor by the soul! 
These two poets have a similar approach to the concept of “being 

uncontainable”. However, in ‘A r’s poem, it is a third person who is described 
as not be contained by place and time, and on the contrary, in Nas m ’s poem, 
there is no difference between the describing party and described party, and the 
poet doesn’t differentiate between himself and his God and expresses the 
emotions and excitement of meeting with God. 

 
Rinds and Qalandars in ‘A r’s and Nas m ’s Poetry 
Famous Iranian researcher Abdolhossein Zarrinkubwrites about ‘A r’s 

ghazal related to Qalandariyya1: “It is possible to find signs of qalandariyyah in 
the most of ‘A r’s mystic ghazals. The poet dives into endless divine love and 
feelings. Qalandariyya calls humans to get rid of themselves, their body, and 
material desires, to annihilate the physical attributes, and save them from all 
material ties.Qalandar2 learned the location of the temple's head from a Christian 
girl. When the head entered the temple, all ascetics (z hid n) admiringly obeyed 
him and shed tears before him. They left the selfish world which was a symbol 
of material desires and stepped into the world of endlessness.3 

In addition to Dr. Abdolhossein Zarrinkub, we believe that ‘A r was a 
qalandar indeed, and he hid his spiritual journey and his experiences and feelings 
in the spiritual development from the people as mentioned in “outside with 
people, inside with God” concept of Sufis. “The people who spoke with him at 
market or drugstore were unaware of the storms arising in his inner world.”4 

In most of Nas m ’s ghazals, emotional soul, divine ecstasy, and great 
excitement attributable to Mawl n  Jal l al-D n R m ’s main d w n named 
“D w n-i Kab r” or “D w n-i Shams” dominate. 

We can describe ‘A r’s character as a Sufi who is capable of being 
patient. The poet revealsthe divine mysteries only in few ghazals: 

         
         
       

        5  
He became bankrupt and drifter, 
He became a thug on the way ofwine drinkers. 
He found the wine house of poverty and burnt war clothes. 
He was found guilty for profaneness in the journey of faith and became 

contemptible in both worlds. 
Interestingly, the poet uses rind and qalandariyyah perspectives together 

or in parallel in many cases: 

                                                            
1 A sect of Sufism.  
2 Wandering ascetic Sufi dervishes who may or may not be connected to Qalandariyya.  
3 .641378  64       
4 .651378   64       
5 .285, 640     
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    1 

The heart found profaneness 
And learned the rite of qalandariyyah. 
It didn’t want pride and power, 
But it chose to be rind and ascetic. 
 
It is clear that Nas m , who was a religious scholar and Qur’an supporter, 

became a qalandar after a certain period.2 
I am a qalandar and sequestered individual without material being, 
I am both a slave and a king. 
Inmost of Nas m ’s ghazals, emotional soul, divine ecstasy, and great 

excitement attributable to Mawl n  Jal l al-D n R m ’s main d w n named 
“D w n-i Kab r” or “D w n-i Shams” dominate. 

Even though in ‘A r's d w n, the patient soul of s lik3 who finished the 
spiritual journey and met with God is widely described, many poems express the 
mood of being rind in their content: 

       
         

        
      4 

I don’t know where the mosque and tavern are located, 
Cause I am prohibited to be in these places,  
I can go to neither the mosque nor the tavern. 
When they see me in the mosque, they call me qalandar, and  
When they see me in the tavern, they call me drunk!  
 

      
     5 

My Kaaba is ruined today, 
My friend is gh zi, a warrior for the faith and my Im m is s q 6 
 

        
    7  

Yesterday I found a church of wine drinkers in the temple 
And I learned there was only one (remarkable) head guiding the church 

and all people. 
                                                            
1 .263     
2 Saadat Shikhiyeva, “Mythopoetic Characters in Nas m ’s Way of Thinking”, Scientific 
Researches, n. 3-4, N rlan: Baku, (1996), 65-66. 
3 A person who engages in the Islamic spiritual path.  
4 .181,    
5  .181,    
6 A person who serves drinks.  
7 .628,    
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Like in ‘A r’s poetry, the motifs of being rind dominate in Nas m ’s 

Persian poems: 
         

          
          

         1 
We are church supporters and tavern folk,  
We share the sorrow of saints and drunken people. 
As long as we have s q ’s wine, sweetheart’s love, and tavern’s corner,  
We don’t need any temple, Kaaba, and shrine. 
As is seen from above, ‘A r describes himself as the leader of the temple- 

“one and only leader and remarkable spiritual guide”. But Nas m  claims that he 
is a leader in the mosque. Although ‘A r’s and Nas m ’s approaches are 
different, the terms “tavern, temple, spiritual guide, and church” have similar 
meaning and purpose in their poems. 

 
The Idea of al-N r al-Mu ammadiyya and Love for Ahl al-Bayt in 

‘A r’s and Nas m ’s Poems 
According to the poet, Prophet Muhammad's soul is the main thing that 

can make a person happy both in this world and afterlife: 
The light of Mu af ’s face gives bliss to people,  
It makes our soul happy and our body healthy2 
The poet who called Prophet Muhammad “leader of peace”, “wise”, and 

“leader of peace sign”3 clearly shows that he accepted the idea of al-N r al-
Mu ammadiyya (Muhammadan Light): 

As Nas m  bowed before Mu af ’s divine light, 
He read the verse of sajdah, prostration to God, and prayed.4 
Here the poet hinted at the secret meaning of the verse“Sajdah.”5 This 

couplet of the poet who recommended to read verse “wasjud waqtarib” (Surah 
“Al-‘Alaq”, 19) (Bow down and get closer to Him) once more proves the fact 
that he chanted Qur’an and he was a fi 6 as the poet himself acknowledged. 

In some of the poems, Nas m  deliberately highlights the close relationship 
between Prophet Muhammad and Im m ‘Al  and, thus, he, referring to hadith, 
Prophet Muhammad's sayings. “I am with him, and he is with me,” said by 
Prophet Muhammad about Im m ‘Al , states that the first condition of 
recognizing the Prophet is to recognize Im m ‘Al  in a way the Prophet described 
and recognized: 

Thank God, today is the day of God’s brave servants, 
Today is the day of aydar’s and Mu af ’s followers. 

                                                            
1 .214      
2 Nas m , Imadaddin, Selected Works, v. I, ed. H. Arasli (Baku: Lider, 2004), 144.  
3 Nas m , Selected Works, v. I, 144. 
4 Ibid.  
5 Ibid., 146-147.  
6 A Muslim who knows the Qur’an by heart.  
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The journey was completed, and all differences were eliminated, 
Today is the day of ‘Al  al-murta  who is a part of me.1 
In this ghazal, the poet describes the moral ties and mysterious relationship 

between Prophet Muhammad and Im m ‘Al . 
The poet’s poems which can generally be called “Im miyya” clearly 

reflect his attitude. After praising 12 Im ms in his ghazal which begins with the 
verse “Your beauty is a bliss for the people of Qiblah, the direction of Mecca, 
and meeting with you is the purpose of visit to Kaaba”, the poet writes that 
“Nas m  is just a poor man for the People of the Cloak (Ahl al-Bayt) who were 
the servants of God from the very beginning.”Nas m  claims that, in addition to 
the divine light of Prophet Mu ammad, the love for Ahl al-Bayt and Im m ‘Al  
was gifted to people before the creation of the world and life. The main meaning 
expressed by ghazals, with rad f “han z” (before) which is commonly used in 
Sufi poetry, is that the divine light of Prophet Mu ammad and Im m‘Al  is the 
first light. In his turn, Nas m  uses this rad f and adds a different shade to the 
concepts of “Muhammadan light” and “Muhammadan Reality”:  

I was stuck in your hair before the trap was set, 
I tasted the wine of your lips before I was given a goblet.  
I saw you in Kaaba together with the people of heaven, 
I went around Kaaba before I was forbidden to do it. 
The wine of your lips was drunk in Alast before the creation of goblet 
I was speaking with the supreme ones before the creation of ordinary 

people. 
I saw your face like a fate 
Before Musa was sent.2 
As we plan to compare the love for Ahl al-Bayt in Nas m ’s Im miyyas 

and Shaykh Far d al-D n ‘A r’s works such as “Ma har”, “Ma haral-‘Aj ’ib”, 
etc. in a separate article, we just shortly discussed it in this article. 

 
Na ras Written by Nas m  to Shaykh Far d al-D n ‘A r’s Ghazals 
“Nas m 's Turkish and Persian d w ns made an exceptional contribution to 

the strengthening of the traditions of writing na ras in Azerbaijani-Turkish 
poetry. His d w ns are a bridge connecting his predecessors to his followers. 
Nas m  willingly read and learned the poetry of his predecessors, and thus, he 
repeated the things he already knew, formed a new style using the power of his 
imagination, and laid a literary and philosophical foundation for raising a 
generation of great poets. These na ras, which can be studied in terms of literary 
relationships, brought the literary-aesthetic and philosophical concepts of 
Nas m  to the works of other poets not as individual elements, but as flows.”3 

The na ra was written by Nas m  to Shaykh Far d al-D n ‘A r’s ghazal 
with “r khta” (flows) rad f is noteworthy. We think that although this ghazal is 

                                                            
1 Fatih Goksal, “Seyyid Nas m ’s Unpublished Poems”, Turkish Culture and Haji Bektash Veli 
Research Journal, (2009), 95.  
2 Nas m , Selected Works, v. 1, 389-390.  
3 Saadat Shikhiyeva, “Nas m ’s Disputes with His Predecessors”, Scientific Researches, 1-2, 
Science, Baku, N rlan, (2000), 44.  
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weaker than other ghazals of ‘A r for its rhythm and meaning, the word 
“‘omda”, which is the root word of “nas m-i ub dam” and “Im dadd n”, 
attracted Nas m ’s attention. Nas m  considered this word as a hint of his 
nickname and source of inspiration. 

          
         
            

        1 
The darkness of the night is flowing like the blood which comes from the 

sword of the morning, 
The blood of dawn is being poured into a porcelain goblet. 
Servant of the night gets a gemstone at each step,  
The pearls of L , L  (L  il ha ill llah-There is no God, but Allah) are 

coming with the morning breeze. 
The na ra written by Nas m  to the poem both retains the main essence of 

‘A r’s ghazal and brings original shades to it: 
         

      
       

         2 
Dreaming of your drunken eyes, I taste wine, 
Do your black curl shide the mysteries of the ocean? 
The pieces of your coral bead are more valuable than jewelry.  
Your lips utter the pearl of L , L  (L  il ha ill llah).  
The expression “nas m-i ub dam” (morning breeze) used by ‘A r in 

this ghazal was written by Nas m  in his other ghazals: 
O morning breeze, please tell me, is my sweetheart happy? 
Be my beloved and sweetheart, do you want me to live in this world?3 
In his d w n, Nas m  used different meaning of his nickname “nas m”:   
The soul revived with the morning breeze, 
What is this beauty brought with the breeze from the fragrance of your 

black hair? 
I can sacrifice myself for the breeze of your hair,  
That breeze is more valuable than the most expensive jewelry.4 
There are ghazals with “oft d” rad f in ‘A r’s and Nas m ’s d w ns. As 

stated by researcher S. Shikhiyeva, these ghazals were written by Nas m  as 
na ras to ‘A r’s poetry.5 

In addition to the rhyme, rad f, and rhythm characteristics of the ghazals, 
the similarity of essence and subject proves this fact: 

 

                                                            
1 .567    
2 .388       
3 Nas m , Selected Works, v. 1, 213. 
4 Nas m , Selected Works, v. 1, 93.  
5 Saadat Shikhiyeva, “Relations of Nas m  with Modesty” (PhD diss. Problems of Contemporary 
Literary Studies, Baku, 2000), 47.  
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        1 

All the world found the pearl of your lips, 
And many ascetics unveiled themselves. 
Your wonderful face shed light on my darkness, 
The spirit (like the Prophet Moses, who saw the light of God and left 

him(N/M/) saw the manifestation of your face and fell. 
In Nas m ’s ghazals, the motif of  “parda” (veil, curtain) is dominant. This 

word is used both in the first and last verses of the poet’s couplet with “oft d” rad f:   
         

      2 
When your shining face was unveiled,  
Many hidden secrets were unveiled. 
The symbol of “parda” is also widely used in ‘A r’s poetry. In his d w n 

and poems, the poet depicts as “parda” all material desires which separate a 
person from God. ‘A r sometimes writes a ghazal wholly on the motifs of 
“parda” and uses all shades of the meaning of this word: 

       
       

       
       

        
      

      
       
       

    3  
Your love put hundreds of thousands of veils between us, 
It veiled the veils again and again. 
It sometimes hid and sometimes unveiled a world 
Full of grief under each veil. 
One hundred worlds of blood and  
One hundred worlds of fire were placed under each veil. 
It was such a strange situation that  
One veil replaced another. 
When the veil of the heart was taken, 
The face was veiled. 
Especially in “Ushturn ma” of the poet, this symbol is broadly explained: 

“Ushturn ma” begins with the sections of mun j t4, n ‘, and der t o if t5 (on 

                                                            
1 .163       
2 161      
3 .226    
4 Whispering prayers to God.  
5 Praise to Prophet Muhammad.  
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essence and attributes), and then, the story of “Hek yet-e ost de-e tork o 
pardab z -ye u” (Turkish master and his curtain play) is given: 

     
       

       
      1 

       Once upon a time, there was a great Turkish master of curtain play.      
He was very wise and clever. 
He had no rival in engraving and painting. 
He could easily find a job everywhere he went. 
In this story, the poet wrote about a Turkish painter who impressed 

everyone with his works. The painter kept his works behind seven beautiful and 
decorative curtains to hide them from people. Behind each curtain, the workers 
and followers of the painter were sitting. They drew a copy of the original 
picture. The one sitting behind the second cover was copying the picture drawn 
in the first cover, and the others copied the pictures each after each. Nobody had 
seen the original painting. As the master developed his skills, the pictures 
became even more beautiful and quality. Those who were unaware of this case 
admired the first painting and thought that it had been drawn by the master 
painter himself. However, the work hidden behind the curtain was more 
gorgeous. Finally, one day the master painter removed the curtains one by one. 
He destructed the copies. And the magnificence of the original painting dazzled 
everyone who saw it.2 

Interpreting this story allegorically, ‘A r addresses people: “You must get 
rid of all forms and remove the veils and obstacles that separate you from your 
soul; so, you can reach the Real”. 

        
      3 

Look at yourself for a moment 
Thus, you will not be a picture behind the cover. 
Here the poet states that the master painter is your soul, and his followers 

are your seven feelings. Don’t be enslaved by your feelings and emotions. Don’t 
be locked in the copy. Remove the covers from your soul. 

It should be noted that Nas m  has two ghazals with “dushmush” (fallen) 
rad f in his Turkish d w n. We think they are similar to ‘A r’s ghazals with 
“oft d” rad f for their meaning and topic. Let’s see two couplets: 

          
         

        
       4 

When your Sun-like face was seen under the cover,   
Rose removed its cover. 

                                                            
11 1380         
2 .19         
3 Ibid., 20. 
4 .230    
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When the green fields saw your bright face, 
Flowers developed in all trees. 
In this couplet, the cover and flower motifs are connected, too. The topic 

of the couplets conforms with the general harmony of the ghazal and hints at the 
gigantic explosion when the universe began from the explosion of a particle 
(“Big Bang”). Highlighting the flower motif, the poet points out Prophet 
Muhammad’s soul and al-N r al-Mu ammadiyya (divine light of Prophet 
Muhammad) which was created before the creation of the world and life. In this 
context, the concept of cover differs from the term of cover used in other ghazals 
of Nas m . For example, in his Turkish d w n, the poet writes: 

O beloved, I wish to see your face without cover, 
Unbelievers are blind because they don't want the discovery of mystery.1 
 In this couplet, the term “cover” means all obstacles, material desires, and 

mess that prevent a person from seeing reality, and it is said that those who don’t 
believe in the Real don’t want the mysteries to be disclosed. The verse 
“Unbelievers are blind” refers to the verse “ ummun bukmun, ‘umyun fahum l  
yarji‘ n” (They are deaf, dumb, and blind, so, they will not return to the right 
path) (Surah Al-Baqarah- 18). 

The poet adds a different and greater meaning to the conception of “cover” 
in the last couplet- “O Nas m , you want to remove the cover from the Real and 
to distract the idolater, don't do that!” of his ghazal beginning with “You want 
to spread the beautiful fragrance of your hair, don’t do that; You want to 
abandon the religion and to kill the soul. Don’t do that.”2 

In Nas m ’s and ‘A r’s Persian d w ns, there are ghazals with same rad fs 
such as “beb n”, “wassal m”, “d ram”, “d rad”, “‘ishq”, and “mast”. 
Although these ghazals were written in different rhythms, their topics, ideas, and 
rhyme systems are similar. 
 

Comparative Analysis of ‘A r’s and Nas m ’s Ghazals with “Bar 
mad” Rad f 

Shaykh Far d al-D n ‘A r has two poems with “bar mad” (came) rad f. 
One of them is a ghazal, and another is mustaz d (increment poem). ‘A r’s 
ghazal “bar mad” expresses the spirit of qalandar: 

        
       

      
3       

Yesterday my p r (spiritual leader) came from the streets of ruins, 
All his followers were amazed. 
He miserably put his forehead on the ground,  
And dizzyingly ascended to pray. 
In our view, the poet describes the moment when the shaykh appeared after 

forty days of self-isolation and came to the mosque for the first time, the 
                                                            
1 .64      
2 Nas m , Selected Works, v. 1, 452.  
3 .300    
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impressive divine light on his face amazed his followers, and they began to talk 
among themselves amazingly. His prayers and prostration to God are called 
mi‘r j al-mun j t (ascension of the whispering prayers to God). 

Nas m :    
       

      
        

       1 
The Holy Spirit came from the ruins, 
The people waiting for manifestation came to pray to God.  
The Sun of certainty rose from the horizon of divinity, 
Lights of the Real came with the emerging particles. 
Like ‘A r, Nas m  writes that ‘ussh q (lovers) who saw the manifestation 

of God's lights began to pray, and the shaykh who quitted self-isolation was 
shining like the Sun rising from the horizon of divinity. Both ghazals are about 
a shaykh and his followers and the manifestation of the Divine Reality.  

“P r-e m ” (our shaykh) and R  al-Quds, “delshodeg n” and “musht q-i 
tajall ” are used in parallel in the first two couplets of both of the ghazals. In the 
third and fourth verses, ‘A r writes that the leader dizzyingly put his head on 
the ground, ascended to the divine stage, and prayed God. Here the conversation 
of the leader with God is called “mi‘r j al-mun j t” which shows that the leader 
forgets both himself and others and speaks to God, prays to Him, and begs. 
Nas m 's ghazal shows that the s lik was enlightened by the conversation of the 
shaykh2, the Sun of the certainty rose, and lights of the Real (manifested in the 
combination of the particles, which hints at the assembly of worshippers. 

‘A r: 
         
.        

          
       3  

Wine of the sweetheart made my soul drunk, 
Morning greetings were heard from the East of the Soul. 
When the friend removed the cover from his shining face,  
Everyone began to shine with his divine light and prayed. 
In this couplet, “morning” points out Surah “Al-Dukh n”, and the removal 

of the cover from the friend's face represents the murshid who left asceticism 
and appeared in lights. As well, ‘A r hints at the hadith in which God says: “I 
am a secret treasure.” 

Nas m : 
      

        
         

                                                            
1 Nas m , Selected Works, v. 1, 142. 
2 Spiritual teacher in Sufism.  
3 .300    
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1        
Ruler of Eternity burnt Man r’s flag,  
The sound “I” echoed off the earth and heaven.  
The divine light that angels worshiped hid, 
It went and came back among the clouds again and again. 
The poem maintains and further develops the idea of manifestation. “Ruler 

of Eternity” means God, “to Burn Man r’s flag” means burning of Hallaj with 
divine love after God said “Oh Musa, I am God” from a tree in mount Sinai. God 
speaks via a tree also and also via his servant. The burning of Man r’s flag by 
God metaphorically expresses the parallelism between the burning tree and the 
burning of humans with divine love. 

The angels worship the light of the Prophet Adam and this is the first light 
called al-N r al-Mu ammadiyya. The water raining through the clouds rises 
back into the sky and rains again. This process repeats: “Az ma har-e ebr r 
bekerr t bar med” (it comes and goes back again and again from the 
manifestations of the clouds). The light particles coming from God go back to 
Him. “Inn  lill hi ve inn  ilayhi raji‘ n” saying is expressed through a metaphor 
in the example of cloud and rain. 

‘A r: 
          
         

         
      2 

The eye which helps to see your beautiful face was seen,  
And all the wishes came true. 
The goal was achieved, and the demand was met. 
The sweetheart came closer, and all duties were executed. 
In this couplet, the eye means the eye of the murshid who can foresee the 

future. The s lik achieved his goal, and his demand was met because to find a 
true guide on the path taking to God is the greatest happiness. A leader, that can 
foresee the future and protect the s lik from all dangers existing on his path and 
guide him, is a door to happiness for the mur d.3 

The poet also says “mahb b qer n gesht o muhumm t bar med” which 
means the murshid putting his head on the ground when praying to God. Sajdah4, 
which is one of the duties in al t5 is also a duty that helps people to get close to 
God. The verse “wasjud waqtarib”(Surah “Al-‘Alaq”, 19) (Prostrate and get close 
to Him) is expressed in this couplet with these words: “mahb b qer n gesht o 
muhumm t bar med” (The sweetheart came closer, and all duties were executed). 

Nas m :  
        

         

                                                            
1 .162      
2 .300    
3 Follower in Sufism.  
4 To put one’s knees and forehead on the ground-prostration.  
5 Prayer performed five times a day by Muslims.  
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      1  

Thank God, all wishes of the lover came true  
Without repentance, begging, and requirement. 
O the form of the Real, your face is Surah “An-N r”,  
The flag of the Essence rose from the form of his word. 
As is obvious, the idea given in two couplets of ‘A r is expressed in only 

one couplet by Nas m . Both of the poets write in their poems that the s lik has 
reached his aim and is thankful to God for this. In the second verse, the poet 
mentions Surah “An-N r” and writes that the essence of the Truth can be seen 
in the facial features of murshid which is called “R  al-Quds”. 

‘A r: 
         
       2  

Then the world was a bad situation, and he appeared on the way,  
All of this was like a chess game. 
 
Nas m : 

         
        3  

O, the mirror of the merciful God, besides your face 
These patterns and attributes appear. 
‘A r: 

             
        4  

He was devout and wise. Once he took a sip of love wine, he lost control 
of himself and abandoned his religion and wisdom. 

 
Here the meaning of “p r-e m ” given at the beginning of the ghazal is 

explained. In this poem, the poet describes a disciple (mur d) who reached a high 
level in religion and became wise. After taking a sip of love wine, the mur d left 
everything and abandoned religion and wisdom. This character reminds us of the 
poet's favorite hero an‘ n. 

Nas m : 
        

      5  
If the one occupying the throne of the soul is not the True king, 
When the battle begins the sound of the chess game will be heard. 
It is obvious that in this poem the poet also refers to the chess motif just as 

used in ‘A r’s above-mentioned couplet. Here “chess” term is used both to 
show the loss of the king in the battle and to describe the chess game. The true 

                                                            
1 .163      
2 .300    
3 .163      
4 .300    
5 .163      
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king occupying the throne of the soul is a murshid. When those who are not true 
disciples go to the battle, struggle against the soul (nafs), the sound the chess 
pieces make on the chessboard is heard. Their battle is nothing, but a game. 

‘A r: 
       

        1  
‘A r was strolling along the street,  
Purification was followed by demonstration  
In Qur’an, God commands that “God may remove or confirm anything as 

He wishes” (Surah Ar-Rad 13/39). In the above-mentioned couplet, the poet uses 
Sufi terms “purification” and “demonstration”. These terms mean that something 
is gone forever and then appears again. God purifies his devoted servant from 
his sins and boosts his soul and spiritual qualities. In taw d (recognition of the 
oneness of God), Sufis consider “L  il ha” as purification and “ill llah” as a 
demonstration. Ibn A ’ullah says: “God purifies his servants from their material 
desires and keeps the secrets of their souls.”2 

While ‘A r’s poem ends up with purification and demonstration, Nas m  
concludes its ghazal as follows: 

         
      3  

Nas m ’s only wish in both worlds had always been love, 
His wish came true, and all he had wanted, realized. 
In this couplet, the poet says that his only wish in both worlds is love and 

that his wish has come true. Here the poet as if refers to and interprets the 
following couplet of ‘A r which was stated above: 

            
4          

The poet develops the idea of a person who sacrificed his life, religion, 
prayers, and wisdom for a sip of love wine and was happy to find it. 

Content of these two ghazals and similarity of Sufi terminology, rhythm, 
rhyme, and rad f used in these ghazals show that Nas m  wrote his ghazal as a 
na ra to ‘A r's ghazal. Interestingly, Nas m  sometimes completes the ideas 
indirectly expressed in ‘A r’s poem as if he understands and explains ‘A r’s 
secret wishes. Nas m  sometimes discloses the hidden meaning of ‘A r's 
ghazal, sometimes interprets it from a different point of view, and sometimes 
makes additions. And sometimes he creates logical relations between his ghazal 
and the mystic things described in ‘A r’s ghazals. The moral ties and 
sentimentalism between the two poets are noteworthy. ‘A r’s ghazal has 9 
couplets, and Nas m ’s ghazal has 12 couplets. 

Nas m 's ghazal with “bar mad” rad f is one of the most beautiful 
examples of na ra in our d w n literature.  

 
                                                            
1 .300    
2 http://rufaiyolu.com/nefy-ve-isbat-ne-demektir/ 
3 .163      
4 .300    
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Sul k (Spiritual Path) in ‘A r’s and Nas m ’s Poetry 
Both Nas m 's and ‘A r's poetry describes the spiritual development 

process. Characteristic features of s lik, the things he should avoid, and the ones 
he should keep in the spiritual development path are depicted in the d w ns of 
these two poets. 

According to ‘A r, those who love God must get rid of his body, must 
not obey his material desires, and must not be enslaved by them. The poet claims 
that to love anything except God is idolatry and that those who love God should 
destroy the idols on the way taking to God and should leave everything but God: 

        
            

          
       1 

If you love, you need to leave yourself,  
You need to avoid your material desires.  
It is idolatry to love anything else on the path taking to Him;  
You need to destroy all idols to reach Him. 
According to Nas m , all obstacles between the s lik and God should be 

removed on the path taking to God. As the material desires and body of people 
create obstacles for them to reach God, the s lik should, firstly, remove these 
obstacles and get rid of his body: 

        
           

          
    2 

In Shaykh Far d al-D n ‘A r’s poetry, the character of “Christian girl”, as 
mentioned in Sufi terminology, represents lights and bliss sent from God to the s lik: 

          
        

          
      3  

All I have in this world is a Christian girl, 
I understood that I am not ashamed of Christianity. 
When I see your hair around your shining face, 
I was imprisoned in it. 
However, in Nas m ’s poetry, it is almost impossible to find the character 

of “Christian girl”. 
‘A r expresses the Divine Reality and wa dat al-wuj d (unity of 

existence) of God as follows: 
       

        

                                                            
1 .517    
2 .253      
3 .452      
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     1 

The light of faith is in her facial features, 
The darkness of blasphemy is hanging from her hair. 
Every single particle existing in both worlds 
Is a veil on her sun-like face. 
In his turn, Nas m  expresses the idea of oneness of God and unity of 

existence in his other poem with “ st”(“it is”) rad f. 
       

        2 
 It is her sun-like face that lights up around, 
 It is her black hair that is called Night of Determination.         
In both poems, the concepts of hair, day and night, and blasphemy, and 

faith are described from a poetic and mystic point of view. The likeness observed 
in their meaning and content is a sign of similarity and conformity between the 
ways of thinking of these two poets. 

We think that both poets were distinguished persons who completed their 
search on the way to the Truth and met with God even when they were alive. 

It is no coincidence that in ‘A r’s and Nas m ’s poetry, there were ghazals 
with “yaftam” (“I found”) rad f and “yafteem” (“I have found”) rad f, 
respectively, which were written as a result of the spiritual search of s lik. 

In the last couplet of ‘A r’s poem with “bar mad” (“D sh az sar-e khum 
ad  bar med, J sh az may-e janfa  bar med”), the poet calls himself as 

“ f y-i affa-i af ”: 
     

      3 
We are Sufis of affa-i af ;  
We are unaware of ourselves and we are from God. 
(We are particles of God... – symbolizes “Inn  lill hi ve inn  ilayhi raji‘ n”). 
It is interesting that although the poet always criticized the Sufis, in this 

couplet he called himself “Sufi”. He was Sufi of affa-i af . affa-i af  were the 
ones who sat in the first row in the conversation of Prophet Mu ammad and always 
listened to his sayings. In this regard, we can say that a famous story about life and 
wisdom of Shaykh Safiaddin Ardabili, Sh h Ismail’s grandfather, is called “ awfat 
al- af .”4 

Both poets followed shar ‘a (religious law), gained wisdom, and 
successfully stepped on the way to God. They saw Prophet Mu ammad as a role 
model for themselves and learned from his behavior. Mentioning the purity of 
Prophet Mu ammad’s soul, Nas m  wants to say that one needs to be kind, 
generous, and faithful to find happiness.5 

                                                            
1 .195    
2 .73      
3 .301    
4 See: Saadat Shikhiyeva, “Hur f sm and Nuq av  Movement During Safavid Period”, History 
and Reality, Azerbaijan History Society, (2013), 13-14. 
5 Nas m , Selected Works, v. 2, 20. 
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“Man iq al- ayr” by ‘A r and “Birds’ Language” by Nas m  
There is a mention of ‘A r’s famous work “Man iq al- ayr” in Nas m ’s 

Persian and Turkish d w ns. The poet writes in his Persian d w n:  
        
       

        
      1 

The s lik who travels to seek your love reaches a different world in each step, 
The devotee of your love has a different hope in each breath. 
We were taught to be devoted to love, but not syntax, 
“Man iq al- ayr” of decent people is a different language. 
Nas m  mentions ‘A r’s “Man iq al- ayr” very often in his Turkish 

d w n, too. In Nas m ’s poems, the character of bird embodies s lik who seeks 
spiritual perfection and Truth (God), and ‘Anq ’ or S murg represents God. The 
term “Birds’ language” is used in verse 16 of Surah “An-Naml” in Qur’an: 

                .     
    

And Sulayman inherited the knowledge from D w d. He said, “O people, 
we have been taught the language of birds, and we have been given from all 
things. Indeed, this is an evident grace from God.” 

Your beautiful face is “Man iq al- ayr” for the people believe in oneness,  
If you want to interpret the language of birds, don’t do that.2 
Or: 
Nobody can interpret Nas m ’s words,  
I speak in the language of birds, and only Sulayman understands it.3 
The poet sometimes uses ‘Anq ’ in parallel to S murg: 
Nas m , you always watch Mount Qaf with love, 
And there you are the wing of ‘Anq ’ of loving.4 
In his ghazal with rad f ‘ishq, the poet makes mention of Shaykh an‘ n 

who is the major character of the largest story of “Man iq al- ayr”: 
Oh, wise man, taste the love and abandon your religion,  
Devote yourself to love like Shaykh an‘ n.5 
Like ‘A r, Nas m  frequently uses birds and symbols of birds as mystic 

metaphors.6 The poet writes: 
I can sing like nightingales in the garden of the essence, 
The parrot which sings sweet songs envies our beautiful speech.7 
Those who don’t learn the language of birds from Sulayman’s science, 
Follow their nafs and believe the myths.8 

                                                            
1 .72      
2 Nas m , Selected Works, v. 1, 22. 
3 Ibid., 30. 
4 Nas m , Selected Works, v. 2, 59. 
5 Ibid., 34. 
6 Shikhiyeva, “Mythopoetic Characters in Nas m ’s Way of Thinking”, 13-21. 
7 Nas m , Selected Works, v. 2, 34. 
8 Nas m , Selected Works, v. 1, 165. 



95

 
Your beautiful face is “Man iq al- ayr” for the people believing in oneness,  
If you want to interpret the language of birds, don’t do that.1 
 
Like Shaykh Far d al-D n ‘A r, Nas m  has benefited many times from 

the story of Qur’an which says Prophet Sulayman knew the language of birds. 
For example, in his ghazal with “dakh  bilmez” (doesn’t know) rad f, the poet 
writes: 

O morning breeze, please take a message to my beloved, 
It is the language of hoopoes, and even Sulayman doesn't know it.2 
Or: 
Our Sulayman appointed the hoopoe as a messenger for Bilgays 

(Solomon’s wife) 
And sent the letter.3 
The character “Shaykh an‘ n” who is the hero of the largest story of 

‘A r is remembered in a special way: 
Suddenly my heart began to burn into the flames of love,  
This blind love drove the wise mad. 
O wise man, now you should abandon your faith, enslaved by love, 
And follow Shaykh an‘ n who fell in love with a Christian girl.4 
The poet sometimes takes the first part of “Man iq al- ayr” and uses it as 

“man iq al-‘ishq”: 
Find love and learn the logic of loving,  
Believers are called “Noah of salvation”, and nonbelievers “storm.”5 
Although Nas m  sometimes doesn't mention Shaykh an‘ n, he follows 

him, leaves the faith enslaved by love, and abandons his religion:  
Nas m  abandons his religion and worships your hair, 
I have already found my religion in you. 
These verses remind of Shaykh an‘ n who shed tears for love. 
In ‘A r’s “Man iq al- ayr”, the birds reached a valley in a cold sweat after 

the long journey. Only thirty birds could survive the difficulties and hardships 
of the burdensome journey. Suddenly, everywhere was enlightened. And 
S murg's beautiful face appeared among the lights. The birds heard the silent 
voice of S murg:  

                                                                        
      

      
6         

             It is a mirror resembling the Sun.        
When you look at it, you will see your body and soul.                 

                                                            
1 Ibid., 465. 
2 Ibid., 13. 
3 Nas m , Selected Works, v. 1, 164. 
4 Ibid., 31. 
5 Nas m , Selected Works, v. 2, 132. 
6 .172, 1958                
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The following ghazal of Nas m  somehow reminds of the amazing voice 
of S murg: 

Her face enlightened everywhere like the moonlight,  
Her beauty is the might of God! 
Prophet Mu ammad said that a believer is another’s mirror,  
Look at the mirror and you will see God! 
He is dear Yousef of Prophet Yaqub, 
If you look at his face, you will see a dimple on his chin.1 
In ‘A r's “Man iq al- ayr”, Shaykh an‘ n abandons his religion and 

becomes Christian. It symbolizes leaving the imitative faith and choosing the 
true faith. According to shar ‘a, if a person’s parents are Muslim, the person is 
considered Muslim, too. However, when people gain knowledge and become 
educated they begin to realize the world and to question and doubt everything. 
Although these questions may seem like a cause of apostatizing, they, indeed, 
lead a person to know God better and to love Him more. A person can realize 
God only by loving. Only those who have experienced true love, grief, and pain 
can perceive and love God ideally. The pain of love takes away all doubts and, 
as is said by Sufis, the flames of love set fire to all confusion. 

Nas m  expresses ‘A r's abandoning the imitative faith and choosing the 
true faith described in ‘A r's story and the mystic meaning of evil and faith: 

I understand and distinguish between imitative faith and true faith,  
I left the evil and found the faith, and I’m not a blind Muslim anymore.2 
The poet learned better himself and the world around him as a result of his 

scientific and spiritual search, and thus, he drew close to God. The poet looked 
at this spiritual practice by studying the character of Shaykh an‘ n, and 
described the process of leaving the imitative faith and choosing the true faith, 
and repeatedly touched upon this topic in his poems: 

My father is Muslim, and my mother, too, 
But I cannot be Muslim under such shar ‘a term.3 
Both in Shaykh Far d al-D n ‘A r’sand Sayyid Imadaddin Nas m 's 

poetry, the process of leaving the imitative faith and choosing the true faith, 
wearing a zunn r (a distinctive belt that non-Muslims wear) and cross, 
abandoning the religion, becoming a nonbeliever, etc. is represented by mystic 
symbols and metaphors. 

 
How did Nas m  remember ‘A r? 
In our opinion, the poet points out Shaykh Far d al-D n ‘A r and 

Mawl n  Jal l al-D n R m  in his ghazal with rad f “Oh beautiful sweetheart, 
your fragrant hair made me crazy; Your face burnt the butterfly as a candle:” 

Two-faced z hid should be burnt in the fire, 
But you can hear of both Shaykh and Mawl n  from me.4 

                                                            
1 Imadaddin Nas m , Works, v. II, compilation of scientific and critical text and foreword: 
Jahangir Gahramanov (Baku: Elm, 1973), 12. 
2 Nas m , Works, v. I, 490. 
3 Nas m , Works, v. I, 490. 
4 Nas m , Selected Works, v. I, 94. 
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To draw attention to the sweetness and deep meaning of ‘A r’s poetry, 

the poet writes in his ghazal with “When you laugh, all flowers bow before your 
beauty, and the dewdrops on them flow to your face; If you go to garden you will 
see there are red tulips everywhere.” from his Turkish d w n: 

Since the fame of your beauty was spread in Egypt, 
‘A r writes love letters and sweet poems to it.1 
We think that as Nas m  mentions ‘A r in the last couplet of the poem, 

the poem is a na ra to ‘A r’s ghazal with “r khta” (Flows) rad f we discussed 
above. Nas m  wrote a na ra to this couplet in his Persian d w n. Nas m ’s 
ghazal with “Flows” rad f was written by being inspired by ‘A r and considered 
a Turkish version of his ghazal.  

S. Shikhiyeva states that Shaykh Far d al-D n ‘A r is mentioned in one 
of Nas m 's couplets written in the Persian language and that this couplet is given 
in the footnote in the transcript of ‘A r’s d w n.2 

 
Poems with Similar Rad fs in Nas m ’s and ‘A r’s Poetry 
Melodiousness, rhythmical units, and elasticity of Nas m ’s poems have 

drawn the attention of many researchers: “During the establishment of classical 
Turkish poetry in the 14th century, at a time when there was much to do to reach 
our goals concerning poems, Sayyid Nas m  was one of the rarest literary figures 
who knew how to create an original style decisively and sincerely. As the power 
of his poetry was overshadowed by his ideological thoughts, Nas m  could not 
reach the level he deserved as a poet. When you analyze Nas m ’s poems, you 
see that he created a language of poetry that would not lose its popularity after 
hundreds of years.”3 

Like Shaykh Far d al-D n ‘A r, Nas m  frequently uses rad fs in his 
ghazals. The use of similar mystic metaphors and poetical figures in ‘A r’s 
ghazal with “nam ras d” rad f and Nas m ’s ghazal with “naras d” rad f is 
interesting. 

‘A r: 
          

4            
We could not get the fragrance of your beautiful hair, 
Even the morning breeze could not taste it. 
Nas m : 

         
     5 

It is impossible to meet with you without leaving my body;  
The soul must suffer tortures to shine like the Sun.  

                                                            
1 Nas m , Works, v. I, 233. 
2 Shikhiyeva, “Relations of Nas m  with Modesty”, 48. 
3 Nazmi Ozerol, “Literary Arts that Provide Harmony in the Poems of the Seyyid Nas m ”, The 
Journal of Academic Social Studies, v. 6, i. 5, (May 2013), 981.  
4 .275    
5 .104      
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In this ghazal, Nas m  depicts the manifestation of the Real ( aqq) in the 

form of “tajall -ye rokhat” (the manifestation of your face). However, he sets an 
impossible condition to witness this manifestation: To see the face, you need the 
ability to resuscitate like Prophet Moses. And it is possible only after discovering 
the secrets of the lips of sweetheart which can cure the pains. 

Here the fragrance symbolizes the appearances of the Truth. In ‘A r's and 
Nas m 's poetry, divine manifestation and approach to different kinds of 
manifestation are broadly discussed.  

Nas m  writes: 
“This morning I saw my sweetheart when she was leaving her room; She 

was like an angel coming from the Gardens of Paradise.” 
In the ghazal with “It is the divine light of manifestation that I see, the 

Moon and the Sun appear on her beautiful face1 rad f, Nas m  depicts the 
morning breeze and the divine fragrance coming with it and says that he has 
reached the divine manifestation through all of these: 

Oh Nas m , a reviving breeze came from your sweetheart,  
It is the breath of Jesus that I get from the cheek of my beloved.2 
The opposite version of the meaning expressed in this ghazal is conveyed 

in the poet's other ghazal with “naras d” rad f. 
The motif of love between the Truth and lover of the Truth is poetically 

used in Nas m ’s poems, as well as ‘A r’s. 
 
Concept of Manifestation (Tajall ) in ‘A r’s and Nas m ’s Poems 
Both Shaykh Far d al-D n ‘A r and Sayyid Imadaddin Nas m  describe 

the human face as a place where God manifests Himself and divine lights are 
seen. 

‘A r: 
         

      
       

      3  
O my beloved, you have a special place in each heart, 
Behind every veil, someone is begging for your love! 
Your beauty has hundreds of shades, 
Every single piece is mirrored in your face!4 
Nas m : 

         
          

         
        5 

                                                            
1 Nas m , Selected Works, v. 1, 243. 
2 Ibid. 
3 .373, 640     
4 .373, 640     
5 Nas m , Selected Works, v. 1, 185. 
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Your splendid face has exceptional beauty and value, 
Each curl of her hair is the opening of another musk (a fragrant substance 

derived from the navel of a gazelle) 
Your wonderful eyes attract the world, 
Your hair creates a different turbulence in each head. 
Both ghazals with “degar” rad f describe spiritual processes like the 

change of s lik’s emotions and his complicated mental states concerning 
different manifestations of the Real. 

Here, in the poetries of both poets, we see the reflection of a concept which 
is called manifestation (tajall ) in Sufism. The manifestation was broadly 
explained by great thinkers such as Ibn ‘Arab , adr al-D n al-Qunaw , Sayyid 
Ya y  Shirv n , etc.1 

Qunaw : “It should be noted that the help and manifestations of the Truth 
reach the world in each breath. However, according to the study on spiritual 
perfection, there is only one manifestation. And this manifestation has different 
forms in different stages. The things beyond this manifestation include possible 
shades. These shades become physical and single manifestation through their 
transfer.”2 

These thoughts of Qunaw  were afterward maintained and developed in 
Sufi literature, and you can see several couplets in many mystic poems that 
reflect this idea.  

These divine manifestations which change at every moment and always 
appear in a different way to the s lik amaze him more and increase his love day 
by day. In Sufi literature the ‘ shiq loves a new one each day, however, it is not 
due to a change of his character or taste. The s lik, indeed, loves his Sweetheart 
more over time and discovers her new beautiful features, and this increases his 
love. 

I fell in love with a new beautiful rose,  
This beauty gets me into trouble at every turn.3 
When the love of the ‘ shiq increases, longing for his beloved increases, 

too. The longing increases his pain. As the pain gets sharp, the soul begins to 
have deeper emotions. This process may last forever. The divine bliss 
continuously coming from the Truth soothes the ‘ shiq in his burdensome and 
distressing journey. 

The blisses gifted by the Real to the ‘ shiq in different forms are called 
“mud m” continuous in Sufi literature. 

         
4         

O you, who don’t know that we continuously drink wine!  
We see the face of our Sweetheart on the goblet. 

                                                            
1 Nezaket Memmedli, “Interpretation of Surah “Fatiha” by Sadreddin Konevi and Seyyid Yahya 
Shirvani’s “Rumuzul-Isharat”, Sadreddin Konevi, Sufism, Philosophy and Religion Articles 
Collection, Konya, (2018), 440.  
2 adr al-D n Qunaw , Vahdet-i Vücûd ve Esaslar , ( stanbul: Iz Yayincilik, 2008), 68-69.  
3 Mu ammad Fu l , Works, II (Baku, Elm,1958), 285. 
4 .9 1373          
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In Sufi literature, this process is described through the relation between the 

Face and Love. ‘ shiq begins to love his sweetheart more when he discovers 
new mysterious and hidden features of her beautiful face. Fu l  writes: 

        
         

        
       1 

Her beautiful face is a light for those looking at her,  
This beauty manifests itself in different forms at each glance. 
But it is difficult for the lover to stay in the same state, 
Cause his Sweetheart appears in different shapes at every moment.  

        
2        

Because of you, I fall in love again and again, 
I see a different beauty in you each new day! 
The concept of manifestation and its relation with taw d explained 

broadly by Ibn ‘Arab  and adr al-Din al-Qunaw  are also touched upon in 
‘A r’s and Nas m ’s poems with “degar” rad f. 

 
Conclusion 
Holy Qur’an was a primary source for ‘A r’s and Nas m ’s poetry. As 

both of the poets were inspired by God, they wrote poems about divine mysteries 
and benefited from the poetics of the Qur’an. 

Both Nas m  and ‘A r explained the process of spiritual development in 
their poems. These poets describe the characteristics of s lik and the things the 
s lik should avoid and the ones he should prefer for his spiritual development in 
their d w ns.  

In Nas m ’s and ‘A r’s Persian d w ns, there are ghazals with same rad fs 
such as “beb n”, “wassal m”, “d ram”, “d rad”, “‘ishq”, “mast”. 
Interestingly, Nas m  sometimes completes the ideas indirectly expressed in 
‘A r's poem as if he understands and explains ‘A r's secret wishes. Nas m  
sometimes discloses the hidden meaning of ‘A r's ghazal, sometimes interprets 
it from a different point of view, and sometimes makes additions. And 
sometimes he creates logical relations between his ghazal and the mystic things 
described in ‘A r's ghazals. The moral ties and sentimentalism between the two 
poets are noteworthy.  

Nas m  wrote na ras to 4 ghazals of ‘A r such as “degar”, “oft d”, 
“r khta”, “bar mad”. Nas m  traveled the inner world of ‘A r, and sometimes 
disclosed and clarified the hidden meanings of ‘A r’s poems and enriched them 
with his own emotions and mystic experiences, as well as keeping the idea, 
content, and poetics given in the original poems.  
  

                                                            
1 .331,1387                 
2 .97          
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P r Mu ammad Garab gh  

 
Fariz KHALILLI* 

and 
Sh hla KHALILLI** 

 
Abstract: Pir Mu ammad Garab gh  was born, lived, and practiced 

Sufism in the Magsudlu village in the present-day Aghdam region in the 
historical province of Ganja-Garabagh. Studying his life, it is identified that in 
the 16th century, Magsudlu village was one of the respected and the largest semi-
nomadic villages in Garabagh. Part of the residents of Magsudlu village planted 
on the banks of the Jirgis River (now the Gulyatag River), which passes through 
the territory of the present Garapirimli village, and in the summer they went to 
the Lachin-Kalbajar mountains for pastures. 

The father of P r Mu ammad Garab gh  was named Sultan A mad and his 
grandfather's name was Shaykh Junayd. Both Shaykh Junayd and Sultan A mad 
lived in Magsudlu village. However, their ancestors were considered to be both 
Sayyeds and descendants of the famous Sufi Shams-i Tabr z . This information 
is given particularly at the beginning and end of the copies of P r Mu ammad's 
“Man qibn ma.”  

The history of Khalwatiyya in Garabagh begins with the formation of the 
Karaaghaj khangah by Dada ‘Omar Rovshan  and his guidance activity there. 
Dada ‘Omar Rovshan  was the caliph of Sayyed Ya y  Shirv n , a Sufi scholar 
and murshid, who is considered the second P r/founder of the Khalwatiyya. 
Sayyed Ya y  sent him to the Garabagh region and instructed him to guide the 
Turkmen-Tarakama semi-nomadic villages there. His favorite caliph, Ibr him 
Gulshan  Bard y , was engaged in guidance activity in both Garabagh and 
Tabriz. Both Sufis were pearls of Garabagh and were as well known as Sufi 
poets. 

Khalwatiyya society of Garabagh continued as a branch of Rovshan  
through the guidance of Dada ‘Omar Rovshan , and most of the subsequent 
Shaykhs benefited from this branch. It is said that Shaykh ‘Abd al-Ghafar, the 
first Shaykh of P r Mu ammad, was also from Rovshan  branch. It is noted that 
Sh h Gubad Shirv n  also met Dada ‘Omar Rovshan  in his early youth. 
Therefore, researchers note that P r Mu ammad was a Rovshan , Khalwatiyya 
Shaykh. The Sufi activity started by the Khalwat s in Garabagh did not stop and 
has survived in various forms until our times. 

Keywords: Garabagh, P r Mu ammad, Garapirimli, Khalwatiyya, Sufism 

                                                            
* Director of State Historical-Cultural Reserve “Medieval Agsu town” of State Service of 
Cultural Heritage Conservation, Development and Rehabilitation under the Ministry of Culture 
of the Republic of Azerbaijan.  
** Scientific worker of Azerbaijan National Academy of Sciences Institute of Manuscripts named 
after Muhammad Fuzuli.  
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Pir M h mm d Qaraba i  

 
Fariz X L LL * 

v  
hla X L LL ** 

 
Pir M h mm d Qaraba i XVI srd  Qaraba n say l b-seçil n, böyük 

obalar ndan biri olan Maqsudlu obas nda anadan olmu , ya am  v  t s vvüfi 
f aliyy t göst rmi dir. Ara d rma zaman  Maqsudlu obas n n bir hiss sinin 
indiki Qarapirimli k ndi razisind n keç n Cirgis çay n n (indiki Gülyataq çay ) 
k nar nda kin kdiyini, yayda Laç n-K lb c r da lar na yaylaq üçün ç xd qla-
r n  öyr ndik. 

Qaraba l  Pir M h mm din ulu babalar  h m seyid, h m d  m hur sufi 
ms T brizinin n slind n hesab olunur. Xüsusil  Pir M h mm din 

“M naqibnam ”sinin nüsx l rinin giri ind  v  sonunda bel  m lumatlar verilir. 
Qaraba da x lv tiliyin tarixi D d  Öm r Röv ninin Qara ac xan gah n  

qurmas  v  orada ir ad f aliyy ti il  ba lay r. D d  Öm r Röv ni x lv tiliyin 
ikinci piri hesab olunan, t s vvüf alimi v  mür id Seyid Y hya irvaninin 
x lif sidir. Seyid Y hya onu Qaraba  bölg sin  gönd rmi , oradak  türkm n-
t r k m  obalar n  ir ad etm kl  v zif l ndirmi dir. Onun n sevimli x lif si 
B rd li brahim Gül ni h m Qaraba da, h m d  T brizd  ir ad f aliyy ti 
göst rmi dir. H r iki sufi Qaraba n incisi olub, sufi- air kimi d  tan nm d r.  

Qaraba  x lv tiliyi D d  Öm r Röv ni yolu il  röv nilik qolu kimi 
davam etmi , sonrak  ks r eyxl r bu qoldan b hr l nmi dir. Pir M h mm din 
ilk eyxi eyx bdülqafar n da röv ni qolundan oldu u bildirilir. ah Qubad 

irvaninin d  ilk g nclik ill rind  D d  Öm r Röv ni il  görü düyü m lumdur. 
Ona gör  t dqiqatç lar Pir M h mm din röv ni/x lv ti eyxi oldu unu qeyd 
edirl r. X lv til rin Qaraba da ba latd  t s vvüfi f aliyy t k silm mi , 
müxt lif formalarda indiy  q d r varl n  qorumu dur. 

Açar sözl r: Qaraba , ms T brizi, Pir M h mm d, Qarapirimli, 
X lv tilik. 

 
  

                                                            
* Az rbaycan Respublikas  M d niyy t Nazirliyi yan nda M d ni rsin Qorunmas , B rpas  v  
nki af  üzr  Dövl t Xidm ti "Orta sr A su h ri" Dövl t Tarix-M d niyy t Qoru u.  

** Az rbaycan Milli Elml r Akademiyas  M h mm d Füzuli ad na lyazmalar nstitutu.  
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Introduction  
One of the first historical regions where Islam spread is the territory of 

Azerbaijan. It is studied from the historical sources that during the reign of 
Caliph ‘Umar Ibn al-Khatt b, agreements were signed with local rulers, and the 
locals were treated more mildly compared to the way the previous imperial 
powers treated them. It is also known that letters sent from Azerbaijan played a 
key role in the writing of the Holy Qur’an during the reign of Caliph ‘Uthm n 
Ibn Aff n. It is known that Uwais al-Qaran , one of the first followers during the 
reign of Caliph ‘Al  Ibn Ab  T lib and who participated in Muslim marches, was 
martyred and buried in Azerbaijan. Thus, in the first years of Islam, the territory 
and population of Azerbaijan are at the center of events.1   

As the Companions were replaced by the followers and the followers by 
the followers, and Islam spread to wider areas, new scientific and cultural centers 
and schools began to emerge. Sufism, as a branch of science that studies the 
psychological state and mystical moods of Muslims, emerges at this stage. 
Literally, “Sufism” is derived from the verb “ta awwuf” (wearing wool) in 
connection with the wearing of wool by Sufis, and was used as the infinitive 
form of that verb. Therefore, those who follow the path of Sufism are also called 
“Sufis” and “muta awwif” European authors, on the other hand, tried to connect 
philosophy and mysticism in a sense with Sufism. 

However, the term “Sufism” is also used because the terms “Eastern 
philosophy” and “Islamic mysticism” do not fully meet the term “ta awwuf.”2  

Analytical approaches to historical sources indicate that Sufism was in fact 
an institutionalized theoretical trend that encouraged the Turks, who followed a 
transhumance lifestyle, and the Mongols and other Turkic groups that came with 
them, to convert to Islam. While both the Arabs and the Persians preferred to 
study and practice Islam through books, the Turks and Mongols embraced it 
orally and through conversations. This was especially conditioned by the 
lifestyle of the Turks.3  

Throughout its history, Sufism has passed through two main stages: the 
stage of ta awwuf and the stage of sects. The spread of Sufism in Azerbaijan 
began at the stage of ta awwuf, in the 9th-10th centuries. During the transition 
to sectarianism beginning from the 13th century, two main sects emerged from 
the school of asceticism in Azerbaijan: Safavidism in Ardabil and Khalwatiyya 
in Sham kh . This book tells about the secret Shaykh of Garabagh P r 
Mu ammad, the “Man qibn ma” written about him and the people and places 
mentioned in the man qib. 

P r Mu ammad was a Khalwatiyya Shaykh who lived and practiced 
Sufism in Garabagh in the first half of the 16th century.4 The descendants of P r 

                                                            
1 Fariz X lilli and hla X lilli, “X lv ti mür idi Yusif Müskürinin silsil nam si”, Tarixi yerl r 
v  Abid l r I Beyn lxalq Quba Simpoziumu Materiallar , ed. Fariz X lilli. Bak : im.print, (2020), 
205. 
2 Re at, Öngören, “Tasavvuf”, TDV slam Ansiklopedisi, 40, 2011, 119.  
3 X lilli and X lilli, “X lv ti mür idi Yusif Müskürinin silsil nam si”, 205. 
4 Ahmet Ögke, “Feyzullah Efendi'nin Tasavvufi Silsilesi ve eceresi”, Erzurumlu eyhülislam 
Seyyid Feyzullah Efendi Sempozyumu Tebli leri, ed. Ömer Kara, Erzurum, (2015), 121.  



106

Mu ammad, known as the “Gara Pirim” and the “Gara Shaykh” are related to 
famous Sufi Shams-i Tabr z  (Turkish copy:1). His grandson, Feyzullah Efendi 
succeeded to the rank of Shaykh al-Islam, one of the highest positions in the 
Ottoman Empire, and became a teacher of the sultan's children.1 In the following 
period, his descendants were closely involved in the socio-political activities of 
the Ottoman state. Currently, the collection of P r Mu ammad's grandson 
Feyzullah Efendi is reserved in the National Library, located in the Fatih district 
of Istanbul. A collection of Feyzullah Efendi's manuscripts is preserved in the 
library as well. The Turkish copy of “Man qibn ma” is in that collection. 
Feyzullah Efendi also wrote a treatise named “Silsilan ma”, which introduces 
the genealogy of his family.2 In this book, we provide information about the life 
and activity of P r Mu ammad of Garabagh based on both “Man qibn ma” and 
“Silsilan ma” treatises. 

 
Life of P r Mu ammad Garab gh   
The grandson of P r Mu ammad Garab gh , the Ottoman Shaykh al-Islam 

Feyzullah Efendi writes his genealogy as follows: Feyzullah Efendi, son of 
Shaykh Mu ammad, son of Habib Mu ammad, son of P r Mu ammad, son of 
Sultan A mad, son of Shaykh Junayd.3   

P r Mu ammad was born, lived, and practiced Sufism in the village of 
Magsudlu in the present-day Aghdam region of the Ganja-Garabagh principality 
(1501-1747). When studying his life, it becomes clear that in the 16th century, 
the village of Magsudlu was one of the largest, well-known villages in Garabagh. 
A part of Magsudlu village was planting on the bank of the Jirgis river (now 
Gulyatag river) passing through the territory of the present Garapirimli village, 
and in summer they were going to the Lachin-Kalbajar mountains for pastures. 

P r Mu ammad's father's name was Sultan A mad and his grandfather's 
name was Shaykh Junayd.4 Both Shaykh Junayd and Sultan A mad lived in the 
village of Magsudlu. However, their ancestors are considered to be both 
descendants of Sayyeds and the famous Sufi Shams Tabrizi.5 In particular, this 
information is given at the beginning and end of the copies of the 
“Man qibn ma” (Turkish copy: 1). 

We do not know even the approximate date of the birth of P r Mu ammad. 
However, it can be assumed that he was born at the end of the 15th century. P r 
Mu ammad's childhood was remembered with very interesting events, and the 
author of “Man qibn ma” included some of those events in his stories. It is said 
that P r Mu ammad saw people who sinned as children as savages and ran away 
from them. His father, Sultan A mad, was very worried about this and brought 
him to Shaykh ‘Abd al-Ghafar, who worked in a neighboring village. Professor 

                                                            
1 Mehmet Serhan Tay i, “Feyzullah Efendi”, TDV slam Ansiklopedisi, 12, 1995, 527.  
2 Ömer Kara and Ahmet Ögke, “Feyzullah Efendi'nin Kendi Kaleminden eceresini ve Silsilesini 
Anlatt  Risale: Tenkitli Ne ir”, Erzurumlu eyhülislam Seyyid Feyzullah Efendi Sempozyumu 
Tebli leri, ed. Ömer Kara, Erzurum, (2015), 133.  
3 Ögke, “Feyzullah Efendi'nin Tasavvufi Silsilesi ve eceresi”, 119.  
4 Ögke, “Feyzullah Efendi'nin Tasavvufi Silsilesi ve eceresi”, 120. 
5 Ibid., 132.  
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A mad Ogke mentions that P r Mu ammad was seven years old at the time, 
according to the phrase “sinn al-tamy z.”1  

Shaykh ‘Abd al-Ghafar is the teacher, first Shaykh and murshid of P r 
Mu ammad. Shaykh ‘Abd al-Ghafar's name appears in four stories in the 
“Man qibn ma”. The “Silsilan ma” also provides information about him. There 
is no information about him in other sources. It is known that Shaykh ‘Abd al-
Ghafar died in 1527.2 The story indicates that Shaykh ‘Abd al-Ghafar lives in 
Garabagh, in a neighboring village not mentioned in the source, half a day's 
distance from the present-day village of Garapirimli in Aghdam region, and 
works as a Shaykh in the sect of Khalwatiyya. With the consent of Sultan 
A mad, Shaykh ‘Abd al-Ghafar deals with the psychology and pedagogy of P r 
Mu ammad. 

Shaykh ‘Abd al-Ghafar bequeathed his prostration and the position of the 
sect not to his children, but to P r Mu ammad, with whom he was convinced that 
he was the possessor of discovery and miracle. Even Shaykh ‘Abd al-Ghafar 
foresaw that P r Mu ammad's disciples would be more numerous, widespread 
and that he would rise to a higher level of perfection. There are two stories in the 
“Man qibn ma” about the permission of the caliphate and the story of P r 
Mu ammad's succession of Shaykh ‘Abd al-Ghafar in the series. Sh h Gubad 
Shir n  is the second Shaykh and murshid of P r Mu ammad. P r Mu ammad 
met him in 1543 and received permission to the caliphate in the sect of 
Khalwatiyya. It becomes clear from the story that Sh h Gubad was the most 
important figure in the field of Sufism in the whole Caucasus at that time. At the 
meeting, Sh h Gubad saw that P r Mu ammad was ready for guidance, a man of 
discovery and greatness, aware of the secrets of eighteen thousand worlds. He 
gifts P r Mu ammad a walking stick and a praying mat and allows him to guide 
the sect. It is understood that Sh h Gubad was very old at that time because he 
referred to P r Mu ammad as “my child”. Sh h Gubad died fifteen or eighteen 
days after P r Mu ammad's return to Garabagh. 

One of the main reasons for P r Mu ammad's visit to Sh h Gubad was that 
he spoke a language that was not available in Persian, Arabic, Turkish, or 
Assyrian during the conquest. Sh h Gubad said that he knew about that language 
and that Baba Mansur Varandali spoke that language. However, P r Mu ammad 
realizes that Sh h Gubad does not know the language and does not talk about it 
much. The story also reveals the name of another Shaykh whom Sh h Gubad 
appointed as caliph besides P r Mu ammad. He was Oruj Am r from Dagestan. 
It is also indicated in the second story that after the death of Sh h Gubad, some 
of the disciples from Shirvan came to Garabagh, to P r Mu ammad, served him, 
and solved their problems with his advice. 

Feyzullah Efendi writes in “Silsilan ma” that P r Mu ammad, who 
followed the will of Sh h Gubad, tried to follow the right of guidance and was 
known as “Gara Shaykh” at that time, became a Sufi-traditionalist of people by 
his words, reactions and behavior and was engaged with their education. As the 

                                                            
1 Ibid., 120.  
2 Ibid., 120.  
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number of his disciples increased, government officials and other people 
competed with each other to ensure that he did not fail in his service. Many of 
his wise quotes and man qib were known, spread from language to language. 
Even works about this have been written in Arabic and Turkic languages. During 
his lifetime, there was nobody from both the jurists and the common people who 
did not recognize him and accepted his guardianship.1  

P r Mu ammad met Sh h Tahmasib (1524-1576), the eldest son of Sh h 
Ismail I, the second king of the Safavid state of Azerbaijan, in the city of Qazvin. 
Sh h Tahmasib invited P r Mu ammad to Qazvin when he heard that his 
popularity among the Garabagh Sufis was growing, his disciples were 
increasing, and the volume of his works was expanding. P r Mu ammad sensed 
Sh h Tahmasib's intention in advance and comes to Qazvin himself. In Qazvin, 
Sh h Tahmasib tested P r Mu ammad several times and became convinced of 
his perfect mentorship. He instructs that no one should interfere in the affairs of 
P r Mu ammad. 

P r Mu ammad from Garabagh died in 1549.2 He was buried in the 
khanagah of Garapirimli village in Garabagh near the graves of his father and 
grandfather (Shaykh Junayd and his son Sultan A mad), and a tomb was built 
over his grave. The tomb was visited by the people of Garabagh in later times, 
even during the Soviet era. Garapirimli village and the tomb of P r Mu ammad, 
which have been under the control of the occupying army of the Republic of 
Armenia since 1993, were liberated on November 20, 2020, by our victorious 
army under the leadership of the Commander-in-Chief of the Republic of 
Azerbaijan Ilham Aliyev. In the future, archaeological excavations will be 
carried out in the khanagah and tomb and the monument will be restored. 

 
The Succession of Khalwatiyya of P r Mu ammad Garab gh  
The Silsilaname (The Book of Succession) is a written document that goes 

from the Prophet Mu ammad to the last Shaykh and indicates the succession of 
Sufis. This document also showed how the Shaykhs knew their succession and 
its authenticity. Naturally, these documents have not appeared all of a sudden, 
they were gradually formed and passed down from generation to generation. It 
was possible to compile the series of Khatwatiyya based on P r Mu ammad’s 
meeting with Sh h Gubad Shirv n  in 1543 and obtaining permission. As Yousef 
Muskur  mentioned, all poles pass the truth from generation to generation after 
one another. The pole of the prophets is the Prophet Mu ammad (pbuh), as he is 
the seal of the prophets. The pole of the saints is ‘Al  (pbuh), as he is the last of 
the four caliphs. The succession of inspiration passed from our Prophet 
Mu ammad (peace be upon him) to ‘Al  (peace be with him) is as follows: 

 
asan al-Basr ; 

Hab b al-‘Ajam ; 
D v d al- ’ ; 

                                                            
1 Ögke, “Feyzullah Efendi'nin Tasavvufi Silsilesi ve eceresi”, 121. 
2 Ibid., 121. 
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Ma‘r f al-Karkh ; 
Sar  al-Saqa ; 
Junayd al-Baghdad ; 
Mumsh d al-Dinav r ; 
Mu ammad al-Dinav r ; 
Mu ammad al-Bakr ; 
Vahy al-d n G zi ‘‘Omar Bakr ; 
Abu al-naj b Suhraward ; 
Qutbaddin Abh r ; 
Ruknaddin Mu ammad Najash ; 
Shih b al-din Tabr z ; 
Sayyed Jam l al-d n; 
Shaykh Ibr him Z hid; 
Akh  Mu ammad; 
‘‘Omar Avaxili Shirv n ; 
Molla ‘Al  Malham  Shirv n  (Akhi Mirim); 
Haji ‘Izz al-d n Shirv n ; 
P r adr al-d n; 
Ab  Shaykh A mad; 
Ibn Ab  al-G sim; 
Sayyed Ya y  Badk b  (May God sanctify his secrets); 
Yousef Muskur   (May god bless him)1  
 
After Yousef Muskur , Mu ammad Rukk , after the latest Sh h Gubad 

Shirv n  has continued the succession. Sh h Gubad has passed the succession to 
P r Mu ammad. 

The history of Khalwatiyya in Garabagh begins with the construction of 
the Garaagaj khanagah by Dada ‘Omar Rovshan  and his guidance there. Dada 
‘Omar Rovshan  is the caliph of Sayyed Ya y  Shirv n , a Sufi scholar and 
murshid, who was considered the second shrine of Khalwatiyya. He was from 
the Aydin region of the Republic of Turkey and completed his spiritual tour in 
the Baku khanagah. Sayyed Ya y  sent him to Garabagh region and instructed 
him to guide the Turkmen-Tarakama villages there.2 Dede ‘Omar Rovshan 's 
guidance was supported by Aghgoyunlu ruler Uzun Hasan and his wife Seljuk 
Kh tun. The Tabriz khanagah was established for Dada ‘Omar Rovshan  and 
began to operate there.3 His favorite caliph, Ibr him Gulshan  Bardal , was a 
guide in both Garabagh and Tabriz. Both Sufis were considered pearls of 
Garabagh and were known as Sufi poets. Their D w ns and Mathnaw  are 
important works of Sufi literature. Ibr him Gulshan  moved to Cairo, Egypt after 
the Safavids came to power in Tabriz. The Cairo khanagah of Khalwatiyya, 

                                                            
1   ,      ,  

. : « &  », 336 ., (2006), 122-123. 
2 Mahmud Cemaleddin al-Hulv , Lemezat-  Hulviyye ez Lemezat-  Ulviyye, ed. Mehmet Serhan 
Tay i, ( stanbul: Marmara Universitesi lahiyyat Fakültesi Vakf , 1993), 514.  
3 Ay e At c  Arayancan, “Akkoyunlu Saray nda Bir Begüm ya da Mehd-i Ulya: Selçuk ah 
Begüm”, Avrasiya Uluslararas  Ara t rmalar Dergisi, Cilt: 7, Say : 20, (2019), 8.  



110

which still retains its grandeur, was built for him.1 The Garabagh Khatwatiyya 
continued as a Rovshan yya branch through Dada ‘Omar Rovshan , and most 
subsequent Shaykhs benefited from this branch. It is said that Shaykh ‘Abd al-
Ghafar, the first Shaykh of P r Mu ammad, was also from Rovshan yya branch. 
It is noted that Sh h Gubad Shirv n  also met Dada Rovshan  in his early youth. 
Therefore, researchers believe that P r Mu ammad was a Rovshan yya/ 
Khalwatiyya Shaykh.2 The Sufism activity started by Khalwatiyya in Garabagh 
has not stopped, it has preserved its existence in various forms until now. 
 

Followers of P r Mu ammad Garab gh  
P r Mu ammad had two sons from Zeynab khanum: Shaykh Wal yaddin 

Mu ammad and Shaykh Habib Mu ammad.3 After the death of P r Mu ammad, 
his eldest son Shaykh Wal yaddin Mu ammad took the position of Shaykh in 
Garapirimli khanagah. In “Man qibn ma” the name of Shaykh Wal yyaddin 
Mu ammad is mentioned in a story. His nickname is “Wal  Gaga” and his name 
is “Wal  Mu ammad”. He was welcoming science students from Ganja, offering 
food and services to guests. 

Shaykh Wal yaddin had a tough temperament and a strong charm. At that 
time, Garabagh disciples gathered around him. Safavid oppression and 
deportation of the Sunni population increased during this period. Part of the 
family, along with the villages of Garabagh, was relocated around the city of 
Astarabad in Iran. At the end of the 17th century, Feyzullah Efendi wrote that 
some of the Shaykh's descendants also lived in Astarabad. He and a Sufi family 
is known as “Dada Efendi” from the family of P r Mu ammad had to move to 
Crimea, where they settled. 

After the death of Shaykh Wal yaddin, he was buried in Garapirimli next 
to his father P r Mu ammad.4  

Shaykh Wal yaddin's brother Shaykh Habib Mu ammad took his place in 
the sect in Garapirimli khanagah after his death. Shaykh Habib Mu ammad was 
orphaned when his father died when he was a child. He married the daughter of 
Akkashoglu Huseyn agha from Magsudlu village. His grandson, Feyzullah 
Efendi, described Habib Mu ammad as “a devout, ascetic, a person who turned 
to his Lord with all his heart, turned away from worldly luxuries, and continued 
to recite accurately and continuously in matters of worship and secrecy.” Those 
who attended his sects and ceremonies witnessed that his prayer was mustahabb 
and that he performed many miracles. Habib Mu ammad married Heyrannisa 
khanum, the daughter of Sayyed Mu ammad Sharif Efendi's son Sayyed 
Mu ammad Am n, known as “Gizilgaya Sayyeds” in Garabagh, and his son 
Shaykh Mu ammad was born from that lady. He died in 1616 at the age of eighty 
and was buried near his father's grave in Garapirimli.5 Feyzullah Efendi wrote, 
“Our Shaykhs were in agreement that the lineage of our ancestors had reached 

                                                            
1 al-Hulv , Lemezat-  Hulviyye ez Lemezat-  Ulviyye, 514.  
2 Ögke, “Feyzullah Efendi'nin Tasavvufi Silsilesi ve eceresi”, 131.  
3 Ibid., 121. 
4 Ögke, “Feyzullah Efendi'nin Tasavvufi Silsilesi ve eceresi”, 121. 
5 Ibid., 122. 



111

the state of bliss. In the area where they lived, they were known as “Sayyeds of 
Gizilgaya”. Gizilgaya is a famous place in Garabagh.1 According to the oral 
information from Prof. Dr. Shikar Gasimov from the village of Jijimli, the tomb 
of Malik Ajdar and Kar Gunbaz in the village of Jijimli are located on Gizilgaya 
Hill. It is known that these tombs belonged to the Sayyed families. The famous 
Sufi Mir Hamza Sayyed Nigari is also from that village. 

After Habib Mu ammad, his eldest son Shaykh Mustafa sat in the post of the 
sect in Garapirimli khanagah according to family tradition. He was a righteous man, 
a devotee, a devout man who obeyed God Almighty and followed in his father's 
footsteps. During the Ottoman occupation of Garabagh, the local Sunni population, 
especially the Sufis, seemed to have breathed a sigh of relief. However, the 
withdrawal of the Ottoman state from the region with the Treaty of Qasri-Shirin 
(1639) again created problems. After prolonged pressure, Shaykh Mustafa sought a 
way out and decided to emigrate with his relatives, disciples, and subjects. They 
leave their homes, their lands, their gardens. They just take their luggage and leave 
with their families. They stopped in Erzurum and decided to settle there. 

Feyzullah Efendi mentions that his uncle Shaykh Mustafa and his father 
Shaykh Mu ammad met with the Ottoman sultan Murad 4th (1623-1640) and 
received permission to settle. Sultan Murad 4th allowed them to settle in Erzurum 
and Erzinjan and acquire land and pastures for cultivation. Shaykh Mustafa died in 
1666 and was buried in the cemetery on the western outskirts of Erzurum.2  

After Shaykh Mustafa, his brother Shaykh Mu ammad Efendi took the post 
of sect in Erzurum. He was also appointed Mufti of Erzurum during his service as 
a murshid. He continued both his spiritual guidance and his external public duty 
together for 20 years. According to Feyzullah Efendi his father built a building 
near the house of Shaykh Mu ammad. He used to pray here five times a day. After 
the morning prayer, he would sit for a while, and his friends and disciples would 
accompany him by remembering Allahu ta'âlâ in accordance with the Sunnah and 
reciting his prayers. Then they would perform nafila prayers in the mosque. His 
father used to come home from there and give fatwas to people. He had reached 
the level of guardianship and had performed many miracles. 

Shaykh Mu ammad Efendi, who was able to write with calligraphy, 
personally wrote down the Holy Qur’an and other books. He wrote beautiful 
poems that contained a lot of different information. He built many mosques, 
bridges, and water canals in the area where he lived. 

Shaykh Mu ammad Efendi has been married three times. His first wife, 
Sharifa Khatun, was the daughter of Mullah Murtaza Jannati, the Mufti of 
Erzurum, a descendant of the famous scholar Hanafi Garabaghi. She is also the 
mother of the Ottoman Shaykh-ul-Islam Feyzullah. After the death of Sharifa 
Khatun, Shaykh Mu ammad of Erzurum married a daughter of a family, but 
because she died soon, he married another lady. 

Shaykh Mu ammad Efendi died on March 11, 1693, at the age of eighty-
six. When he was ill, his son Shaykh-ul-Islam Feyzullah Efendi, who lived in 

                                                            
1 Ögke, “Feyzullah Efendi'nin Tasavvufi Silsilesi ve eceresi”, 125. 
2 Ögke, “Feyzullah Efendi'nin Tasavvufi Silsilesi ve eceresi”, 123. 
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Istanbul, came to Erzurum and attended his funeral. Shaykh Mu ammad Efendi 
was buried next to his brother Shaykh Mustafa in the cemetery at the western 
exit of Erzurum.1  

The grandson of P r Mu ammad was Feyzullah Efendi (1639-1703), 
Shaykh-ul-Islam of the Ottoman Empire. He received his education from his 
father and close relatives, and then from the well-known scholar Shaykh 
Mu ammad Vani. Feyzullah Efendi, who was a teacher in Istanbul, was 
appointed as a teacher to Sultan Mustafa II (1695-1703), the son of Sultan 
Mu ammad IV. Feyzullah Efendi, who rose to various positions, was also the 
teacher of Sultan A mad III (1703-1730). Although Feyzullah Efendi was 
appointed Shaykh-ul-Islam in 1688, he remained in this position for only 
seventeen days. The country was engulfed in riots and chaos. After Sultan 
Mustafa II came to power, he was re-appointed Shaykh-ul-Islam in 1695. Sultan 
Mustafa II loved Feyzullah Efendi as his teacher, respected his decisions and 
fatwas, and created conditions for him to interfere in the affairs of the state. 
Feyzullah Efendi, who had been a Shaykh-ul-Islam for eight years, was 
assassinated in Edirne in 1703 as a result of the uprisings in Istanbul and then in 
Edirne.2  

Feyzullah Efendi wrote many works in Arabic and Turkic. He built a 
mosque, a madrasa, a Qur’an classroom, a school and a bathhouse in Erzurum, 
a hadith classroom in Damascus, a fountain and a sabil in Edirne, a mosque in 
Makkah, a madrasah and library in Madina, a madrasah, library, mosque, school, 
house for teachers and fountains in the Fatih district of Istanbul. The complex in 
the Fatih district, known as the Feyziyya Hadith School, is now the Istanbul 
National Library. There is a collection of Feyzullah Efendi's manuscripts in that 
library. The collection consists of books by Feyzullah Efendi. There are many 
manuscripts about Garabagh in this collection, which need to be studied in the 
future.3  

Feyzullah Efendi had many children. At the beginning of the 18th century, 
Feyzullah’s family was acquitted and returned to high government positions. His 
son Mustafa Efendi FeyzullahEfendizadeh was an Ottoman Shaykh-ul-Islam in 
1736-1745.4 He participated in the discussions opened by Nadir Sh h Afshar 
(1736-1747) to accept the Jafari sect as the fifth sect.5 Another son of Feyzullah 
Efendi, Murtaza Feyzullah Efendizadeh, was an Ottoman Shaykh in 1750-1755. 
In the following years, the Feyzullah Efendizadeh generation played an 
important role among the Ottoman aristocratic families. The path of science and 
Sufism, which began in Garabagh, extended to the central administration of the 
Ottoman Empire. 

 

                                                            
1 Ögke, “Feyzullah Efendi'nin Tasavvufi Silsilesi ve eceresi”, 124. 
2 Tay i, “Feyzullah Efendi”, 527-528.  
3 Ibid., 527-528.  
4 Mehmet p irli, “Mustafa Efendi Feyzullah Efendizade”, TDV slam Ansiklopedisi, 31, 2006, 
297.  
5 U ur, Kurtaran, “Yeni Kaynaklar n I nda Sultan I. Mahmud Dönemi Osmanl - ran li kileri 
(1731-1747)”, “History Studies” International Journal of History, v. 3/3, (2011), 190. 
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“Man qibn ma” by P r Mu ammad of Garabagh  
We have been able to discover three copies of “Man qibn ma” of P r 

Mu ammad of Garabagh. These manuscripts are coded 2142/6 in the “Feyzullah 
Efendi collection” of the National Library of the Republic of Turkey in Istanbul, 
B-6622 coded in the Institute of Manuscripts of the Azerbaijan National 
Academy of Sciences and copy from the private collection of Ruslan 
Mammadov Anvaroglu, living in Duruja village of Gabala region. 

The following is a palaeographic description of these copies involved in 
the codicological study from our side has been provided below. We conditionally 
called the copies “Turkish copy”, “Baku copy” and “Duruja copy”. When 
transliterating the text, the “Turkish copy” was taken as the main copy. 

1. Turkey copy.1 This copy is kept in the “Feyzullah Efendi collection” of 
the National Library in Istanbul, Turkey. Its name is mentioned as “Menakib-i 
P r Mu ammad Ganjavi”. The copy consists of 25 pages, its size is 21.6x14 cm. 
It is written on Venetian-lined watercolor paper. The text is black, the narrative 
titles are in red ink. Each page consists of 15 lines. Its cover is leather. The text 
begins: “This treatise, which is from the son of Hadrat Shams Tabrizi, is narrated 
by Shaykh P r Mu ammad al-Ganjavi in some man qib narrations, 
Quddusullahi-asraruhul-aziz.” It ends: “They say that we have been commanded 
to declare it, may God have mercy on us.” The last page of the copy has a stamp 
stating that it belongs to the “Feyzullah Efendi Collection”. The seal is the 
foundation seal of the Ottoman Shaykh-ul-Islam Faizullah Efendi. The date is 
written in the seal as 1112 AH, which is equal to 1700 AD. 

2. Baku copy.2 The size of this copy, preserved under the code B-6622 at 
the Institute of Manuscripts named after Mu ammad Fuzuli of ANAS, consists 
of 27 pages. The title of the copy is written as “P r Mu ammad al-Ganjurri - 
Risale-i Nur”. The size is 20x14 cm. The manuscript is placed in a purple 
cardboard folder. The manuscript is wrapped in a thin yellow paper. The 
condition of this paper is unsatisfactory, the edges are torn, and some parts are 
eaten by insects. There is a letter written on it. On the first page of the yellow 
paper, there is an inscription that cannot be read in some places: “Baes h yatam, 
vasila bahayam pedar……. shamayim. Afterward, Huzur-e Sharif, who was 
exposed to water, became a young man. ……. It is a mistake for me to complain 
to the Prophet (May God Bless Him) as we are satisfied and content in the name 
of being a servant, and to show complete confidence in the perfection of 
education. …... your servant asks for your blessings”. At the end of this paper, a 
sentence is written: “The treatise of Sayyedi- ferd P rim”. 

The paper of the manuscript is blue, linear. The number of lines on the 
page is different. The text is written in black ink, and the headings of the 
narrations are crossed out with red ink to distinguish them. The text begins with 
the words “Bismillahir-Rahmanir-Rahim” and ends with the words “It is 
narrated that”. The manuscript is incomplete and consists of 26 sources. 
                                                            
1 Menâk b-  Pir Muhammed Gencevî, Türkiye Yazma Eserler Kurumu Ba kanl  Millet Yazma 
Eser Kütüphanesi, Feyzullah Efendi, 2142/6.  
2 Pir M h mm d l-G ncurri, Risal , AMEA M h mm d Füzuli ad na lyazmalar nstitutu, B-
6622.  
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3. Duruja copy.1 This copy is from the personal collection of Mammadov 
Ruslan Anvaroglu, living in Duruja village of the Gabala region. The copy 
consists of 70 pages. The size is 17x11 cm. It is written in a blue line on a Russian 
watercolor sheet. Each page consists of 9 lines. The coverage is brown. The text 
is black, the title of the narration is written in red ink. There is a red punctuation 
mark between each sentence. On the last page, both the text and the number 
indicate the year 1245 AH, ie 1829 AD. The text begins: “This treatise is one of 
the true stories about Shaykh P r Mu ammad al-Ganjavi (Qaddasallahi sirrahul-
aziz).” He concludes: “Tammat man qib-i Shaykh P r Mu ammad al-mulaggab 
bi Gara P rim al-Ganjavi der sanagi-dartarihi-alf wa miyateyn wa khamsa wa 
arbaina minal-hijrati 1245”. 

These copies, which we obtained for research, were compared and 
codicological analyzed from a textual point of view. Copies were written by 
various calligraphers. While copying the faces of the copies, we came across 
some differences between the texts. Of the copies, the “Turkish copy” and the 
“Duruja copy” are complete, and the “Baku copy” is incomplete. There are 36 
man qib in the full copies, and 26 man qib in the “Baku copy”. The last 10 
man qib of it are missing. In all three copies, man qib sources begin with the 
words “it is narrated that.” 

We encountered various errors when transliterating the copies. Some 
words or sentences are forgotten and then given at the edge of the page. This 
event appears in all three copies. For example, on page 8b of the “Turkey copy”, 
the words “with your breath” were forgotten and the words “with your breath” 
were forgotten in the sentence “Alhamdulillah, we saw with your eyes that you 
found a dead life in your time with your breath”.  

In addition to these features, we were also faced with the phenomenon of 
replacing words with other words in the copies. We can see the phenomenon of 
replacing Arabic-Persian words with Turkic words or, conversely, Turkic words 
with Arabic words. For example, in the 18th man qib, the word “lisan” in the 
“Turkey copy” was replaced by the word “dil” in the “Duruja copy”. In the 7th 
man qib, the word “ayyami-sayf” in the “Turkey copy” was replaced with the 
word “yaz günl rind ” in the “Duruja copy”, and the word “y qark n” in the 
“Turkey copy” was replaced with the words “yur ik n” in the “Duruja copy”. In 
the 33rd man qib, the word “söndürür” in the “Turkey copy” appears as the word 
“qarald r” in the “Duruca copy”. In the same man qib, the word “ m” was 
replaced by the word “ç raq”, and the word “i qlan r” was replaced by the word 
“pür nvar olur”. 

In addition, some words are written differently in each copy. For example, 
in the 22nd man qib, the word “çigidin” in the “Turkish copy” is given as 
“ç kird sin” in the “Baku copy” and “ç kid gin” in the “Duruja copy”. Here we 
are talking about “melon seeds”. In the 34th man qib, Sh h Tahmasib's name is 
mentioned as Sh h Tahmas in the “Duruja copy”. 

                                                            
1 eyx Pir M h mm d l-G nc vi h zr tl ri Qadd sallahi s rr hul- zizin ssah r vay tl  b zi 
m naqibind ndir, Ruslan M mm dovun xsi kolleksiyas .  
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In general, the “Turkey copy” and the “Duruja copy” are very clear, neat, 
and readable. The “Baku copy” is untidy compared to other copies. As for the 
sentences, the sentences of the “Turkey copy” and the “Baku copy” are more the 
same. While comparing the “Duruja copy” with other copies, we came across 
some differences in the sentences. 

 
Conclusion 
It is very important to study the Garapirimli khanagah, one of the material 

cultures of Garabagh's spiritual values, to read its inscriptions, and to prepare a 
restoration conservation project. Garapirimli village is located in the territory of 
Aghdam region, was liberated from occupation in November 2020. Garapirimli 
village was formed by the settlement of his descendants and disciples around the 
khanagah belonging to Gara Pirim. Apparently, Gara Pirim is the nickname of 
the famous Sufi scholar, saint P r Mu ammad Garab gh . He is a descendant of 
the famous Sufi Shamsi Tabrizi. Gara Pirim was a contemporary of Sh h 
Tahmasib and met with Sh h. After his death, his khanagah was always active 
and played an important role in the construction of the spirituality of Garabagh. 
In the Muslim world, Garabagh and Gara Pirim are mentioned together. 

An in-depth study of Islamic in Garabagh heritage weakens the arguments 
of Armenian vandals and presents historical realities to the world community. 
Recently, “Miras” Public Union, with the support of the Foundation for the 
Propagation of Moral Values, published the book “Man qibn ma of P r 
Mu ammad of Garabagh”. The book presents the events that took place in the 
Gara Pirim Khanate as Sufi stories. The work, which describes the spiritual life 
of Garabagh in the 16th century, also provides interesting toponymic and 
ethnographic information. Obviously, the grandson of the Gara Pirim was 
Feyzullah Efendi, the Shaykh-ul-Islam of the Ottoman state and a teacher of the 
two sultans. His sons Mustafa and Murtaza Feyzullah Efendizadeh were also 
Ottoman Shaykh-ul-Islam. Many of the manuscripts they brought from 
Garabagh are preserved in the manuscript collection of Feyzullah Efendi at the 
Istanbul National Library. The Gara Pirim case, which is the key to a lot of 
valuable historical information, must be studied scientifically from an academic 
point of view. The study of the Gara Pirim Khanagah is of great importance in 
the issue of the national identity of Garabagh. 
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RELIGION & THE ORDER OF NATURE,  
By Seyyed Hossein Nasr. New York: Oxford University Press, 

1996. Pbk., vi-ix+310. 
 

Reviewed by: Asl  YILDIRIM* 
 

“The Earth is bleeding from wounds inflicted upon it by a humanity no longer 
in harmony with Heaven and therefore in constant strife with the terrestrial 

environment.” 
These are the introductory words of Professor Seyyed Hossein Nasr, who 

is not only a distinguished member of the philosophical intelligentsia but also a 
prolific thinker and writer who deals with a variety of themes from religion to 
architecture, art, spirituality, Sufism, literature, and natural environment. Mostly 
described as a ‘polymath’, he is the writer of over 50 books and more than 500 
articles and the only Muslim to be included in the Library of Living Philosophers 
among so many other memberships. After obtaining a scholarship to MIT, he 
received an undergraduate degree in physics in 1954 and pursued his Ph.D. 
degree in the history of science and philosophy from Harvard University. His 
doctoral dissertation was about Islamic cosmological doctrines, the first work in 
Islamic studies deals with cosmology, but by that time, he became already 
acquainted with the works of Frithjof Schuon, a prominent follower of the 
Traditionalist school of thought, the doctrine which shaped Professor’s life and 
thought ever since. So much so, when he returned to Iran and was offered to lead 
the Imperial Iranian Academy of Philosophy, in which a group of scholars 
composed of names like Henri Corbin, William Chittick, Sachiko Murata, and 
Toshihiko Izutsu held various philosophical discourses, was the first academic 
institution established in Iran in accordance with the intellectual principles of 
Philosophia Perennis. Professor Nasr currently teaches Islamic Studies at 
George Washington University.     

Religion & The Order of Nature (1996) is not the only book, in which Nasr 
makes a solid critique of modernity and the modern conception of nature 
consequently obliged to end up with environmental crisis. His first predictions 
for the disastrous consequences of the natural crisis that we experience severely 
today were suggested in his book The Encounter of Man and Nature published 
in 1968. His later works like Islam and the Plight of Modern Man (1975), 
Knowledge and the Sacred (1981), and Traditional Islam in the Modern World 
(1987) accentuate not only the encounter and interrelation between Islam and 
modernism, and its compulsory outcomes but also the unsettling challenge of 
contemporary Muslims faced with the modern world. Throughout his work, 
Religion & The Order of Nature, Professor Nasr also focuses on the central 

                                                            
* PhD Student, Uskudar University Institute for Sufi Studies. orcid.org/0000-0002-5977-8787, 
asli.yildirim@st.uskudar.edu.tr 
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question of the analogy of how the spiritual crisis of man has become the very 
source and the reflection of the environmental crisis at the same time.  

Before diving into the book Religion & The Order of Nature, it should be 
noted that to be able to understand the external world or social and cultural 
institutions such as history, politics, philosophy, and so on, it is required to delve 
into the conceptions of the realm of different traditions, that is, their doctrines of 
cosmology. Therefore, a theory, structure, or system proposed by a certain 
current of thought whether philosophical, scientific, or religious, should be 
considered as the organs connected to the body of cosmology. Hence it is 
essential to keep in mind that reading Professor Nasr is like swimming in the 
oceans of cosmologies in general, and Islamic cosmology in particular.     

Written in chronological order, the book takes the reader on a journey 
through different religious and traditional worlds, whether they are indigenous 
or celestial, within their scope of the order of nature. Contrary to the modern 
point of view, Professor Nasr discusses the order of nature or the cosmological 
doctrines of those worlds not as outdated and/or primordial beliefs but rather 
perspectives that present an understanding of cosmos intertwined with man’s 
role within it. By doing so, he draws a clear outline of man’s perceptions, which 
drastically changed over time, of both for the universe and himself. 

Philosophy, his area of expertise, gets its share of criticism as well, once 
being inalienably linked to religion and fully mean ‘the love of wisdom’ 
(philosophy) later transforms into ‘the hatred of wisdom’ (misosophy) in time, 
which is a state of denying the very category of wisdom as a legitimate form of 
knowledge. Throughout the entire chapter, he discusses how Western 
philosophy turned against both revelation and intelligence and limited itself 
down to empirical and rationalist knowledge excluding other methods and 
approaches on an assumption that they are obstacles for the progress of the 
reason. He also draws upon the scientific and intellectual revolutions as 
cornerstones which presents a historical map of thought and allows the reader to 
easily walk through by its guidance. 

The Qur’an marks that the man was created in the most beautiful stature 
(a san al-taqw m) and then reduced to the lowest of the low (asfal al-s fil n). It 
would not be wrong to say that among many others, this verse seems to have 
permeated the very essence of the book. By criticizing the anthropocentric 
character of modernity, Professor Nasr portrays a type of man, whom he prefers 
to call ‘Promethean’, and suggested to be cultivated as a result of the 
Renaissance, diametrically opposed to the Islamic conception of man as 
‘Caliph’. Henceforth the central image of man’s own as an earthly God, 
conqueror of the nature and maker of his own destiny drew him apart from his 
traditional role as a Ponte (bridge) between Heaven and Earth, who was in total 
harmony with the cosmic order. According to Professor Nasr, such a dramatic 
reversal of the role on an ontological level was doomed to result in a gradual 
desacralization of knowledge and man’s envisioning himself as quasi-central. 
Last but not least, in order to undo the destructive effects in natural ambiance 
caused by the darkening of the soul of man, he claims that it is possible to come 
into a realization of the sacred quality of nature across religious frontiers despite 
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differences of understanding in various religions and traditions. It is essential to 
remember that nature is sacred but not divine, and man as vicegerent is here to 
have custodianship and rights over other creatures and thus also the steward of 
nature.  

Presenting a vast variety of worldviews (weltanschauung), Professor Nasr 
strictly emphasizes the intimate connection between cosmology and civilization. 
Addressing the devastating effects of a civilization based on an earth-bounded 
cosmology on both man and society, he offers a rather unique thesis relating the 
environmental crisis within the concept of the inner crisis of man, which later 
became a pioneering point of view for the scholars and thinkers in the field.     

The book undoubtedly requires a meticulous reading for its multi-layered 
and intense structure and offers so much more than expected. Professor Nasr also 
draws upon poetry, one of the hallmarks of Islamic writing tradition, using them 
at the beginning of each episode habituate the reader for the upcoming chapter. 
It is a masterpiece and a must-read not only for scholars who study Islamic 
philosophy, religion, or Sufism, but also for the ones who work in the field of 
ecology, anthropology, and even art. Let the book speak for itself:  

“The religious understanding of nature, which we can share only on the 
condition of conforming ourselves to the world of the Spirit… enables us to see 
the sacred in nature and therefore to retreat it not only with respect but also as 
part of our greater self.” 
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