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Abstract

This article discusses the Sufi-hagiography books (manaqib-namas) in the frame of their
importance as academic resources. Before brief presentions of some of the sample works, the
limitations of the sample selection, types, language and expression features were given. Their
characteristics that would be a reference for future academic studies were summarized under a
separate title and a wider perspective on Mandgqib al- ‘Arifin tried to be given. The conclusion is
obtained as a result of this study reveals the excitement of a researcher of Sufi studies without
turning a blind eye to the “exaggerated, legendary” narrative criticisms directed in the field. It
also includes an admiration for the treasure opens in the sense that leads Sufism its distinctive
feature which is not being just a mere “talk” (gal) rather being a “state” (hal) in the context of
state experiences and free disposal (tasarruf) of the friends of God (awliya’).
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TOSOVVUF ODOBIYYATI CORCIVOSINDO
SUFI MONAQIBNAMOLORININ ARASDIRILMASI

Esin Tiimer KURNAZ

Xiilasa

Bu mogqalads sufi menaqibnamalarinin akademik monbs kimi 6nomli olmasindan bshs
edilir. Bazi ornoklorin qisa taqdimatindan avval, niimuna olaraq seg¢ilmis manbalarin mohdu-
diyyatlori, novlari, dil vo ifade xiisusiyyastlori verilmisdir. Galocakds elmi todqiqatlar ticiin
istinad olacaq xiisusiyyatlori ayr1 bir basliq altinda timumilssdirilmis, genis perspektiv ise
Managqibiil-Arifin adli basliq altinda miizakirs edilmays ¢alisiimisdir.

Bu aragdirmanin sonunda oldo edilon natico bir tosovviif todqigatgisinin hoyacanini ortaya
qoyur va bu sahodoki “sisirdilmis, ofsanovi” noqli tonqidlore do géz yummadan,“Ovliyalarin
hal tocriibalori vo tosorriiflori” kontekstindo tosovviifii biitiin elmlordon forqlondironin tokco
“qal” deyil, "hal" oldugunu gostoron xozinoyo heyranligi ehtiva edir.

Acar sozlor: Tosovviif-hagioqrafiya kitablari, Monaqgib-namolor, Monaqib, Koromo,
adabiyyat

! Dr. Architect, Academician, Ph.D. Candidate at the Institute for Sufi Studies at Uskiidar
University, https://orcid.org/0000-0002-9212-9842.




Introduction

Among the sources of Sufism (fasawwuf), one of the genres with the
largest volume of works is Sufi-hagiography books (mandgib-namas)'. The
aim of this study is to make a general analysis of manaqib-nama literature.
Within the study’s limits, the sample selection has been narrowed down to the
works in Askar’s book called Tasavvuf Tarihi Literatiirii (Literature of the
History of Sufism).” First of all, the literal meaning of the name given to the
related genre and the concepts and types, language and expression features
ascribed to the term’s literal context over time were tried to be presented. Brief
introductions were given about the works related to the sample selection, and
their characteristics that would be a reference for future academic studies were
summarized under a separate title. In this study, it has been tried to open a
wider window on Mandgqib al-‘Arifin, which is the most commonly used
reference in academic studies on manaqib-nama literature, including the
criticisms directed to the work. The last section deals with manaqib-namas in
terms of the issues of being a reference source and includes the discussion in
both historiography and Sufi studies over the issue of “extra-ordinary acts
or/and states of the friends of God (awliya’)” called karama®, which essentially
gives this genre its most critical content and originality.

Literal Meaning of Manaqib-nama and Other Meanings Assigned as a
Genre of Literature

The word “manaqib”, which is the plural of the Arabic word “manqaba,”
expresses “a person's praiseworthy qualities such as virtue, skill, and merit.”*
Devellioglu defines it as “anecdotes and stories of people, mostly well-known
or historical” in the Ottoman-Turkish Encyclopedic Dictionary.” The Turkish
Language Society, in the Turkish Dictionary, defines it as “the narration
about the lives and extra-ordinary behaviors of religious elders or famous
people in history or the narrative about extra-ordinary events.”® Ayverdi
defines “mangaba” as “an anecdote or story that tells the superior qualities,
moral virtues, extra-ordinary deeds and behaviors of religious elders, heroes
and historical figures in an epic-legendary style” in Asirlar Boyu Tarihi Seyri

! “Managibnama” is a name of literature type in the Sufi culture and is mostly called “Awliya’ Stories”
in other languages. In this study, the original form of the word is preferred because, as introduced in
the following sections, its translation is not enough to cover all the meanings attributed to the term.

? Mustafa Askar, Tasavvuf Tarihi Literatiirii (istanbul: iz Yayncilik, 2015): 190-236.

3 Here the original word is “karama.” In Sufi literature, the term “karama” is usually used for
the unbelievable, extra-ordinary acts of awliya’ that cannot be explained by the scales of the
physical world.

* Asim Efendi, Kdmus Terciimesi, “n-k-b” article, V.1, p- 513. The word manqaba is in Turkish
language. It is widely pronounced as “menkibe.” The word in this form does not exist in
dictionaries, and indeed the plural form of “manqaba” should be manaqib.

> Ferit Devellioglu, Osmanlica-Tiirkce Ansiklopedik Liigat, (Ankara: Aydmn Kitapevi, 2012): 713.

® Tiirkce Sozliik, 1653.



Icinde Misalli Biiyiik Tiirkce Sozliigii (Great Turkish Dictionary with
Examples in Its Historical Course for Centuries).'

It is seen that the word has been used in different meanings in various
works. In the 9th century, it was first used as the name of the sections
containing the hadiths about the virtues of the Companions of the Prophet
Muhammad (p.b.u.h) with its meaning of “a praiseworthy, beautiful deed,
action.” The content of virtue is also found in manaqib-namas in which the
wise words of Sufis are compiled. In the content of the works written about the
Sufis in the period when the tariqas began to develop, both virtue and
bibliography are among the meanings attributed to the word. The concept of
“karama” was added to its content with the formation of the first great tarigas
such as Qadiriyya and Rifa‘lyya. We can say that “manaqib-namas” and “the
tradition of writing manaqib” have emerged since this century.” With the
biographies of the imams of the schools of jurisprudence (madhhab), meaning
eulogy (na‘t) for the praise and odes of the Prophet Muhammad and the
Twelve Imams, it has gained a different meaning in the context of virtue.’
Although not mentioned much in the literature, works on the moral and
physical characteristics of Prophet Muhammad called shamd’il by al-Bukhari
and al-Tirmidh1 also find their place in the manaqib-nama literature from time
to time.”

In summary, under the manaqib-nama genre, as a type of literature,
attention is drawned to concepts such as virtue (fadila), extra-ordinary acts of
awliyd’ (karama), bibliography, shama’il and praise (madhiyya), but when we
look at the content and types, it is seen that different concepts can also be used
in this literature parallel to the message to be given. In this sense, it is
controversial to draw the boundaries, especially to reveal the distinguishing
features in terms of bibliographic studies.

Contents and Types of Manaqib-namas

In the texts of manaqib, extra-ordinary acts of awliya’ (karama) are at the
center of the events. Karama which means “to be good, moral and generous,” is
defined as “an extra-ordinary state that manifests for God's righteous, pious
friends” in the dictionary.” However, as Giingdr emphasizes, the main thing to
convey in manaqib is not the events, but the messages and moral content
behind these events.®

It can be said that this narrative style, which developed in parallel with the
spread of Islam in the Anatolian territories, found a good ground for itself

"[lhan Ayverdi, Asirlar Boyu Tarihi Seyri Iginde Misalli Biiyiik Tiirk¢e Sozliik, C.2, (istanbul:

Kubbealti Nesriyati, 2010): 2030. Tiirkce Sozliik, 2030.
Hasim Sahin, “Menakibname”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (DiA), 29

(2004): 112-114.

3 Ahmed Ates, Mendkib, MEB. Islam Ansiklopedisi, V.7: 701-702; Hasim Sahin,” Mendkibname",
DIA, V.29: 112-114.

* Ali Yardim, Hadis I-1I, [stanbul: Damla Yayinevi, (1997): 6.

> Siileyman Uludag, “Keramet”, DIA, V. 25: 265.

% Erol Giingér, Islam Tasavvufunun Meseleleri (1stanbul: Otiiken Publications, 1984): 105.




because of the fairy-tale narratives describing the epics and supernatural events
of the lands it is in. With the widespread of Sufism in the Islamic world, the
word mangaba began to be used to express the wise words of the Sufis and
their exemplary virtuous behavior.! Resembling with the same developments in
the 11th century, it is not surprising to come cross the karama concept in
parallel with the awliya’ concept and see that it was written.” According to
Ocak, “manaqib-namas” are narratives that are believed to be true in their own
contexts and considered semi-sacred.” Regarding the content and the features
that distinguish manaqib from other types of writing, he further states that:>

“Its heroes are real and holy persons; events have a specific place and time;
it is not maked up just for fun, or to explain an object or natural phenomenon;
they are believed to be true; they are semi-sacred and impose themselves like a
dogma; they can occur while the wali they mention is alive or dead; they have
an extremely short and simple narrative style.”

On the other hand, Pehlivan, in his article, summarizes the differences
between legend and mangaba as the hero's being alive, the severity of belief,
experience, temporality, the subject of the text, and draws attention to the fact
that the main purpose of these texts is to explain the sacredness of the religious
personality. We see that the content of the works, which were originally written
for the founder of tariqas has expanded over time to include families,
vicegerents (khalifa), and even other Sufis in the chain of spiritual authority of
the tariqas.” In addition to the contents describing a single wali or awliya’
belonging to a tariqa, there are also works describing awliya’ belonging to
various tarigas who lived in different periods, which are often defined as
manaqib-namas.® In addition, it is possible to come across works in which the
awliya’ are integrated with cities.” The subjects related to the lives and heroism
of the sultans, grand viziers and viziers in the Ottoman period were also added
to the subjects of karama of the tariqas and Sufi personalities.® In addition,
genres that find expression with the words tadhkira, rashahat, karamat,
maqamat, nafahat are also shown as works that have the quality of a manaqib.”
In the last quarter of the 15th century, the works named Walayat-nama and the

' See also. ‘Abd al-Rahman al-Sulami, Kitah tabaqat al-Sifiyya, Tabakatii's-Siifiyye, ‘All al-
Hujwiri, Kashf al-mahjiib, ‘Abd al-Karim al-Qushayri, al-Risala works of Sufis such as
Bayazid Bistami, Junayd al-Baghdadi, and Abu Hafs al-Haddad which include the wise
words and virtuous behavior of Sufis.

? See also. Works written after the deaths of fariga patriarchs are such as ‘Abd al-Qadir al-
JilanT and Ahmad al-Rifa‘1.

3 Ahmet Yasar Ocak, Kiiltiir Tarihi Kaynagi Olarak Mendkibndmeler (Metodolojik Bir
Yaklasim), (Ankara: Tiirk Tarih Kurumu, 1992): 33.

* Ocak, Kiiltiir Tarihi Kaynagi Olarak Mendkibndmeler, 65-69.

> Sahin, Mendkibname, 112-114.

6 See also. Kutb al-din al-Yainini, Mandgib al-Shaykh ‘Abd al-Qadir al-Jilani, Ahmad al-
Aflaki, Mandagqib al- ‘A_riﬁn, Nabhani, Jami * karamat al-awliya’.

7 See also. Mandqib al-Awliya’ al-Misr, Tadhkira al-Awliya’ al-Baghdad, Managqib al-
Baghdad.

¥ See also. Managqib of Mahmud Pasha al-Walf, Manaqib of Sultan Suleiman.

? See also. ‘Attar, Tadhkirat al-awliya’, Safi, Rashahat al-‘ayn al-hayat, Magamat of Yiisuf al-
Hamadani.



most famous of which is Walayat-nama of Haji Baktash is considered as a type
of manaqib-nama." Furthermore, religious-epic works such as Baftal-nama,
Daneshmand-nama, Saltiig-nama, which talk about the life and adventures of
heroes and their extraordinary powers, are also evaluated within the genre of
manaqib-nama. In this context, Tadhkira of Satug Bughra Khan, which tells the
life of the Karakhanid Emperor Satuq Bughra Khan is shown as the first
Turkish manaqib-nama because of its hero is a wali who shows karama and the
mangabas in the work are literally awliya’.”

Language and Style Features

Language and style are related to the narrator as well as the narrative. The
passion, devotion, and testimony of the author who wrote the text were put into
lines with specific sentences for the author. In this context, the identity of the
author can be evaluated in terms of the content and reliability of the narrative,
as well as in terms of language and style.

Giilerer, in his article, after putting the definition of the literature as: “the
product of oral culture describing one or more extra-ordinary acts (karama)
revealed by a narrator, who believes that the event he is telling is true and real,
of the person he believes to have extra-ordinary/sacred powers in conversation
environments created by curious groups regardless of time and place,” he gives
the following determinations about the authors who wrote the work:

The author could be a dervish who has personally reached the wali he is
talking about and is in contacts with him like Giichchiik, the author of Walayat-
nama of Othman Baba, or Dervish Burhan, the author of the Managib-nama of
Hacim Sultan. The author may be one of the relatives of the wali he is talking
about. For example, Elvan Celebi, the grandson of Baba Ilyas al-Khorasant,
wrote Manaqib al-Qudsiyya for his grandfather. The author may be a person
with a strong and cultured literary personality who grew up in the tariqa coterie
represented by the wali in the centuries after the wali personality he dealt with
like Ahmad al-Aflaki, the author of Managib al- ‘Arifin, who wrote his work in
Persian after Mawlana Jalal-al-Din Riimi. The author may be an ordinary
dervish from the same tariga as the wali he is dealing with, who knows the
tradition but does not have a significant literary personality. For example, the
small-volume of Walayat-nama of Abdal Miisa, whose author is not known,
must have been written by a dervish, presumably like this. It may be possible
for an artist from outside the tariqa to write a manaqib-nama. For example, the
author of Walayat-nama of Sayyid ‘Ali Sultan is understood from the pen name
Jathbi, which is mentioned in one of the verse pieces in this work. Author may
be a person with a strong literary personality who is close to state

' Walayat-nama of Haji Baktash Walf, which is thought to be written by Uzun FerdawsT and tells
about the life of Haji Baktash Wali, his relations with statesmen and scholars, and his death, is
the best known example of this type. Walayat-nama of Abdal Miisa, Walayat-nama of Sayyid “‘Alt
Sultan, Walayat-nama of Sultan Shuja‘ al-Din, Walayat-nama of Othman Baba and Walayat-
nama of Baktashi Koyun Baba. It can be mentioned among other managib-namas in the tradition.

% Sahin, “Mendkibname", 155-193.




administrators outside the tariga. For example, Abi al-Khayr al-Riimi, the
author of the work called Saltiig-nama, is a person close enough to attend
Sultan Cem's private discourses. Saltiig-nama, written by Abu al-Khayr al-
Riimi, is one of the epic works of the Islamic period and contains the manaqib
of Sari Saltgq.

In the writing of the manaqib-namas, elements such as the event, person,
place, and time are constructed by the author in the form of a story. Although a
language that the public can understand is preferred, it would not be wrong to
say that there is a more literary expression in the transfer of oral culture to
writing. Generally, a simple transfer that conveys the message it contains rather
than a style concern attracts attention. Regardless of the length of the work, it is
arranged by the author in the form of chapters (bab) or stories. When
separately told stories are brought together, a meaningful totality is formed that
does not require historical follow-up.'

A Review of Examples

It has been discussed that manaqib-namas should be evaluated as different
from a biography or historiography. In this context, Mustafa Agskar's selection
of examples in the historical process, which includes explanations about why it
was included in the literature as a manaqib-nama is given in section 2.1, with
brief introductions, and the importance of the relevant selection in terms of
academic studies in section 2.1.1 in a subheading. Due to the fact that it is one
of the most used works in terms of sources in Sufi Literature, Managqib al-
‘Arifin, needed to be examined in more detail and to address its criticism in
section 2.2.

Some Selected Examples from the Historical Process and Their Brief
Introductions

The authors and subjects of the works, which are given chronologically
according to the death dates of Sufis mentioned in the manaqib-namas, are
briefly as follows:

Mandgqib-e _Ma rif al-Karkhi: Written by ‘Abd al-Rahman Ibn al-Jawzi
about Ma‘riif al-Karkht (d. 815-16). It is noteworthy that it was written before the
tariga period and was closer to the Siyar form. Karkht's life, the hadiths he

narrated, asceticism, his relations with scholars, the degree of fear of Allah, his
servitude, endeavors, advices, words, and views on art and professions are
included.

Asrar_al-Tawhtd fi Magamat_al-Shaykh Abii Sa Td: The author of the
work, in which Abt Sa‘id Abu al-Khayr (d.1049) is told, is his grandson Abu
Sa‘ld al-Meikheni. Shaykh Sa‘id's education, his discipline (rivada) and
struggles (mujahada), his pirs, shayks and his tariga's genealogical tree

! Salih Gtlerer, “Tiirk Kiiltiiriinde Mendkibnameler ve Mendkibname Yaziciligi”, Tarih Okulu
Dergisi, Y.6 S.XVI (2013): 233.
? Askar, Tasavvuf Tarihi Literatiirii, 190-236.



(shajara), his extra-ordinary acts (karamat), stories about other shaykhs, his
bequest, and posthumous extra-ordinary acts are described.
Jawahir al-Abrar : Khazini, who lived in Turkistan and came to Istanbul

during the reign of Selim II, wrote the work during the reign of Murat II1
(1593). The first sections of the work, which tells about Khwadja Ahmad
Yasawi (d.1166-7), describe what those who follow the path of Sufi way
should do, five attributes of the sons of Adam (ban-e Adam), outward (zahir)
and inward (batin) cleanliness, seclusion (khalwa) and arba in, being away
from hesitation against the shaykh, and the forms and degrees of dhikr. It also
deals with extremely comprehensive topics such as the chain of Yasawiyya
tariqa, the necessary features for the khilafa, the types of walaya, the audition
(sama’), Mankaba of Kiracuk Mountain, Mankaba of Baba Macin, Mankaba of
Imam Mergazi, Mankaba of Khazan Khan, Mankaba of the Suri Tribe,
Mankaba of Khwadja ‘Ubayd Allah Ahrar, forty-four stations (magam), the
qualities of the perfect divine guide (murshid al-kamil), ten attributes of the
disciples (murid), neccesities, sunnas, courtesies (adab), stations of tariga,
attitudes towards shaykh, Khidr and Elias (Ilyas).

Bahjat al-Asrar: The author of the work, whose is given by Katib Celebi
as 1262, is Shattantft (1247-1314), and the work is about the great Sufi ‘Abd
al-Qadir al-J1lant (d.1165-66). The author conveys the religious and sufi views
of his Shaykh ‘Abd al-Qadir al-Jilani, to whom he follows, the manaqib
narrated on his contemporary Sufis, the visions of the sufis who expressed their

opinions about al-J1lani, and the life of the Pir.

Tansit al-Khatir: 1t is the translation of the Arabic manaqib-nama named
Taltif al-Khdtir fi Manaqib al-Shaykh ‘Abd al-Qadir, which was written by
Hafiz Mahmad Diya’ al-Din Efendi. The author of the Arabic text is Shaykh
Mahmad Sadiq Sehabi. The Sufi that the work is subject to is “Abd al-Qadir al-
Jilant (d.1165-66), and the most important feature that distinguishes the work
from other manaqib-namas is the order and classification of the subjects in it.

Fifty-five manaqib are told under separate headings. After the historical
information given in each chapter, the chapters are covered with karamat and
managqib. At the beginning of the work, there are appreciations by five different
Qadir1 shaykhs.

Mandqib-e Ahmad al-Rifa 7: The author of the work, which is understood
to have been written during the reign of Sultan Othman III, and published

during the reign of Sultan ‘Abd al-*Aziz by the statement in its introduction, is
unknown. The subject of the work is Ahmad al-Rifa‘1 (d.1182). The work lists
the manaqib and karamat of the Shaykh, Ahmad al-Rifa‘i, who is one of the
Sufis about whom the most works have been written, in a fluent language from
beginning to end.

Managib-e Shaykh Awhad al-Din Kirmani: Muhy1 al-din Gallipoli is the
translator of the original Persian work into Turkish. The subject of the work is
the Sufi Shaykh Awhad al-Din Kirmani (d.1182); his lineage, education,
initiation to tariqa, his relations with some statesmen, his good treatment




against evil, his virtues and kindness. It tells about the shaykh's endurance and
patience against all kinds of hardships. It also conveys his role on easing the
resentment between the dissolving of resentment between Ibn al-‘Arabi and
Qunaw1, his designation as an emeer of pilgrimage (amir al-hajj), his guidance
with Jalal al-din Karatai, and his meeting with Najm al-Din Kubra.
Mandagqib_al-Qudsiyya: The work written by Elvan Celebi, who is one of

the sufi-poets of the century and a member of Sayyid Abu al-Wafa''s tariqa,
Wafa'iyya, is about Baba Ilyas al-Khorasani, the leader of the famous Babai
Revolt in 1240. His settlement in Anatolia, his disciples, his relationship with
the ruler of the age, his relationship with his shaykh Dede Gharqin, his life, and
the revolt are told. The work, which talks about the four sons of Baba Ilyas,
also includes the life story of ‘Ashiq Pasha, and the stories of the vicegerents
(khalifa) of the personalities mentioned.

Al-Durr al-Semin _fi Manaqib al-Shaykh Muhyt al-din: From some of the
information he gave in his work, the author of it Abt al-Hasan ‘Al b. Ibrahim

al-Qart al- Baghdadi, who is understood to have lived in the 16th century, and
it is about Ibn al-‘Arab1 (d.1240). It is more of a biographical apologia book
than a classical style manaqib-nama. The first part of the work tells about the
life and states of “Arabi. In the second part, the stance of the scholars towards
him is presented by dividing them into three groups: Those who support him,
those who keep silent, and those who declare him as an unbeliever (takfir).
Al-Burhan_al-Azhar fi Mandqib al-Shaykh _al-Azhar: Written by Shaykh
Ahmad Hamdi al- QadirT and describing Shaykh al-Akbar Muhy1 al-din Ibn al-
‘Arabi, the work is in the nature of an apologia rather than a classical style

manaqib-nama. It consists of three main sections, which include the names of
his works, the works, and the thoughts of the scholars and Sufis after him, such
as Suhrawardi, Qadi Baydawi, Sadr al-Din Qunawi, al-Suyiti. It also gives a
list of Ibn al-‘Arabi's works.

Mandagqib-e_Haji Baktash Walr: The author of the work is controversial

and Golpinarli is the one who simplifies and analyzes the work. The subject of
the work is the Sufi Haj1 Baktash Wali (d.1271). The work, named as Walayat-
nama, is a wide-ranging biography of Haji Baktash Wali, starting from his
birth, describing his relations with Ahmad Yasawi, his arrival in Anatolia, his
journeys to Mecca and Hajj, and his extra-ordinary acts (karama).
Walayat-nama-e Koyun Baba: 1t is understood from the manaqib-nama

that the real name of Koyun Baba, who was accepted as one of the combatant
(alperen) friends of Allah who came to Anatolia from Horasan, is Sayyid “Alf.
Again, as can be understood from the work, he is considered a contemporary
and student of Haj1 Baktash Wali.

Lata’if al-minan: The work written by Ibn “Ata’ Allah al-Iskandart about
Abu’l-Hasan al-Shadhilt (d.1258) and Abi I-"Abbas al-Murst (d.1287). The
work, which deals with the main subjects of Sufism, such as friends of God

(awliya’), friendship with God (walaya), unveiling (mukashafa), extra-ordinary
acts (karama), reflects the views of the Shadhiliyya tariqga, of which the author



Ibn “Ata’ Allah al-Iskandart is also a member. The work begins with a very
broad introduction. Then, Mursi's way stations (manazil), his unveillings
(kashf), his scrupulosity (wara’), his knowledge ( ‘ilm), verses he interpreted
from the Qur'an and their allusionary (ishari) meanings, the hadiths he
interpreted, his words about the realities (haga iq) and stations (magamat), his
dhikr and prayers; the dhikr and daily prayers of Shaykh Abu’l-Hasan al-
Shadhilt and the praise (na ‘%) for the Prophet written by Ibn ‘Ata’ Allah al-
Iskandart are included.

Risala-e Sipahsalar: Written by Faridiin Ahmad Sipahsalar, the work has
been translated into Turkish three times by Ahmet Avni Konuk, Mithad Bahart
Hiisami and Tahsin Yazici. The subject of the work is Mawlana Jalal al-Din

Rimi (d.1273). The work consists of an introduction, and three chapters. In the
first chapter, Sultan al-‘Ulama’ Baha' al-Din Walad is discussed as a single
section. The second chapter includes three sections on Mawlana's birth and life,
his friends in discourses (sohba), his worships (‘ibadat), his godwariness
(tagwa), and spiritual wayfaring (sulitk). The third chapter talks about
Mawlana's teachers, friends, disciples (murid), and notables of his vicegerents
(khalifa).

Managqib-e Haji Bayram Walil and Ghazi Murdad Khan: The author of the
work is unknown, and the Sufi who is the subject of the work is Haji Bayram

Wali. Without giving any biographical and historical information about Hajt
Bayram Wali, the events that took place between him and Murad II are
explained, and it is only two pages long.

Mandagqib-e Ak Shams _al-din: The author of the work is Amir Husayn
Enisi, and it is about the Sufi Ak Shams al-din (d.1459). At the beginning of
the manaqib-nama, there is information about Ak Shams al-din's lineage
tracing to Hadrat Abii Bakr, and his place of birth. The work, which tells about
the spiritual masters (murshid), his vicegerency (khilafa), and his life, includes

the nanaqib of Ak Shams al-din and the conquest of Istanbul. It also mentions
about his shaykh Haj1 Bayram Wali and his vicegerents.

Mandagqib_al-Malamiyya al-Bayramiyya: The work written by La‘lizada
‘Abd al-Baqi Efendi (d.1746), one of the Bayrami-Malami's, includes the
biographies and mandgqib of the Bayrami-Malami shaykhs.

Managib-e Malamiyya _al-Shuttariyya_al-Bayramiyya: The author of the
work is Mustagim-zada Suleiman Sa‘d al-Din (d.1787), and it tells about the
biographies and extra-ordinary acts (karama) of the famous Sufis from the

Bayrami-Malamf tariqa.

Mandagqib-e Shaykh ‘Ala’_al-Din _AlT Samarqandri: Sayyid Nizam is the
author of the work, which is about Shaykh “Ala’ al-Din ‘Ali Samargandi, the
son of Sayyid Yahya Shirwani (d.1463), the second shaykh (pir-e thani) of the
Khalwatiyya tariqa. It is mentioned that this manaqgib-nama is actually a work

called Jami‘ al-Mandgqib, which contains more than ten thousand manaqib in
Persian, and there is a work of a person named Shaykh Shahab al-din Hind1
called Jami® al-Bawariq, in which there are about seven hundred manaqib




belonging to Samarqandi. Sayyid Nizam states that he composed the manaqib-
nama by translating twenty-four reliable manaqib that he selected from these
works.

Managib-e Shaykh Wafa’: The work about Shaykh Wafa’ (d.1491), the
most important representative of the Zayniyya tariqa in Anatolia, was written
by Abd al-Rezzaq Efendi (d.1757), and the life and extra-ordinary acts
(karama) of Shaykh Wafa’ QunawT are narrated.

Walayat-nama-e Othman Baba: The subject of the work is Sufi Othman
Baba, and it was written by KiiChiik Abdal, one of the vicegerents (khalifa) of
the shaykh, five years after his death. Manaqib-nama contains important

information, especially for the first-period research about Baktashi tariqa.
Managqib-e Sharif and Tarigat-nama e Piran (Tadhkira-e Khalwatiyya):

The author of the work is Yuasuf Sinan al-din, and it contains detailed
information about Jamal Khalwatt (d.1494), Sunbul Sinan (d.1571), Merkez
Muslih al-din Efendi (d.1551), and the author's father, Ya‘qiib al-Garmiyani. In
addition to their biographies, extensive information is given about the struggles
and disputes between the ‘ulama’ and the shaykhs in Fatih Mosque about the
sama‘ and dawran.

Managqib-e Bashiktashi Mudarris Yahya Efendi: The author of the work,
which is compiled from the schekaic addendums, some historical sources, and

poet memorandums, is Mahmad Nur1 Efendi, the son of Shaykh Hasan Husnu
Efendi, and the work is about Bashiktashi Mudarris Yahya bin ‘Omar ‘Arabi
(d.1570). It tells about the beautiful character traits and morals of the shaykh.
The work contains information about Yahya Efendi's correspondence with the
Shaykh al-islam of the period, and his diwan and poems under the pseudonym
Mudarris.

Managqib-e Shaykh Mahmiid al-Uskudari: The author of the work, which
is about ‘Aziz Mahmiud Hudar’, the founder of the Jalwatiyya tariqa, is
Naw‘izade ‘Ata’1. The work tells about ‘Aziz Mahmid Hudat’'s life and his
meeting with Uftada, who trained him spiritually. He talks about the hardness

of discipline (riydda), his arrival in Istanbul, his settlement in Uskudar, his
zawiya and his duties as preacher in Fatih Mosque, Uskudar Mehremah
Mosque, and Yeni Mosque.

Mandagqib-e Shaykh Sha‘ban al-Wali: The work about the life and extra-
ordinary acts (karama) of Sha‘ban al-Walt was written by ‘Omar Fu’adi, one

of the leading figures of the Sha‘baniyya tariqa. Moreover, it is stated that
Fu’adi, who participated in Sha‘ban al-Walt's discourses and enlightened by
him, was nine years old when he died. The work, which contains extensive
information about walaya and karama, includes the life and manaqib of the
shaykh, and the lives and karamat of the four vicegerents who succeeded
Sha‘ban al-Walt. In the last part, there is a section about the author's life.

Tuhfa al-‘Asri fi Manaqib_al-MisrT: The work written by Mustafa Lutfi
Efendi, one of the shaykhs of the Misriyya tariqa, is an addendum to Ibrahim

Rakim's Wagi‘at al-Misri. Along with the life and manaqib of Niyazi al-Misri,



the lives of personages and vicegerents who were shaykhs in the Misriyya
tariga are included.
Al-shajara_al-durrivya fi Mandqib al-Sadat al-Hamidiyya: The work,

which gives information about Mawlana Sayyid Hamid and the Naqgshbandi-
Khalidiyya in Anatolia together with Sayyid Hamid's manaqib, is important in
the context of mentioning the issues of Sufism and was written by Abd al-
Hakim al-Mardini.

Al-Saniist al-kabir: The work written by Muhammad Tayyib al-Ashhab is
about Muhammad bin ‘Al1 al-Saniisi, the founder of the North African tariga,

Saniisiyya.

Importance of Selected Works as Source Literature

The importance of the above-mentioned manaqib-namas whose brief
introductions are presented, and which can serve as a reference source for
future academic studies, can be summarized as follows: !

*  Mandgqib-e Ma riif al-Karkhi gives information about the first period of
the history of Sufism, is important in terms of the Sufi it deals with and its
content. In addition to being the oldest reference in studies on renunciation
(zuhd), 1t is thought that his views on art and professions can still have guiding
qualities today.

* Asrar al-Tawhid fi Magamat al-Shaykh Abii Sa ‘id 1s important in terms
of giving Abii Sa‘id's state experiences, and valuable in terms of giving
information about Khorasan Sufism.

* Jawahir al-Abrar is an important source for the studies on Yasawiyya
and the life of Ahmad Yasawi, which is pointed out as one of the foundations
of Turkish culture.

* Bahjat al-Asrar is important in the sense of being the first manaqib-
nama (primary source) about ‘Abd al-Qadir al-JilanT and has been the source of
other manaqib-namas written about ‘Abd al-Qadir al-Jilani.

e Tansit al-Khatir i1s a work that was published in Istanbul during the
reign of Abd al-Hamid II, and attracted a great deal of attention in Sufi circles.
It is important as a work where important information and clues can be found
about Qadiriyya and is “Abd al-Qadir al-Jilani.

*  Mandgqib-e Ahmad al-Rifa T is very important in terms of narration and
telling about Shaykh's extra-ordinary acts (karama) from beginning to end. It
can be shown as one of the reference sources for studies on his tariga. The
founder of the tariqa, on which the most studies and works are done, is one of
the Sufis.

*  Mandgqib-e Shaykh Awhad al-Din Kirmani is one of the reference works
that should be evaluated in Sufi studies. The subject of Sufistic quarrels is also
important for a historian to get clues.

' Askar, Tasavvuf Tarihi Literatiirii, 190-236.




*  Managqib al-Qudsiyya is an important source for the history of Anatolia
in the 13th and 14th centuries, because of the fact that there are true stories
about the dynasty of Baba Ilyas, which has one of the deep-rooted influences
on the political, social, and religious life of the period.

* Al-Durr al-Semin fi Manaqib al-Shaykh Muhyi al-din is a useful
resource in terms of being the first copyright in the sense of defending Ibn al-
‘Arabi, giving a rich bibliography about ‘Arabi, his own works, works written
in his period, later sources, works defending and criticizing him and providing
sources for the works written in the West.

* Al-Burhan al-Azhar fi Manaqib al-Shaykh al-Azhar is an important
work in terms of giving the reviews on /bn al- ‘Arabi in the works of sufis such
as Suhrawardi, Qadi Baydawi, Sadr al-Din Qunawi, al-Suyiiti and in the sense
that it gives a list of works of 1bn al- ‘Arabi (284 titles). It also gives the names
of the commentators of the Fusiis al-hikam commentaries.

* Managqib-e Haji Baktash Wali together with Magalat, is one of the most
basic sources about Baktashiyya and Haji Baktash Wali. In addition, it has a
value in terms of including information about the Yasawi tradition in Anatolia.

*  Walayat-nama-e Koyun Baba is important in terms of shedding light on
the Islamization of early Anatolia.

* Lata’if al-minan besides shedding light on the researches about
Shadhiliyya tariqa, it has a very scientific writing technique with its features
such as supporting the issues with verses and hadiths, bringing Sufism and
Shariah together while dealing with the subjects.

* Risala-e Sipahsalar differs from the Sufi history literature in that the
author sees the Sufi he is talking about personally and wrote the work based on
his own witnessing. It is an important source because it is about Mawlana Jalal
al-din Rimi.

* Although Manaqib-e Haji Bayram Wali is shown as insufficient in
terms of volume and content, it is included in Mustafa Askar's literature
selection in terms of the personage it covers.

* Managib-e Ak Shams al-din is an important source in terms of
providing information about Ak Shams al-din and Bayramiyya, as well as
information about the conquest during the peak period of Ottoman history.

*  Manaqib-e Malamiyya-e Bayramiyya is important as it reflects a
lifestyle and mentality of sufism in terms of telling the meldmi shaykhs and
their states rather than giving a tariqa.

* Managqib-e Malamiyya-e Shuttariyya-e Bayramiyya states that Haji
Baktash Walt's giving vicegerency (khilafa) to Amir Sikkini often leads to
misinterpretations, and gives a detailed account of an attitude named
Malamiyya that occupies an important place in the history of Sufism.

* Managqib-e Shaykh °‘Ala’ al-Din ‘Ali Samarqandi as a biographical
study, states that some information can be provided that it passed the filter of
human criteria such as history, intellect, socio-psycho history.



*  Mandagqib-e Shaykh Wafa' is an important work for getting to know
Shaykh and, in terms of studying of the period.

*  Walayat-nama-e Othman Baba contains important information,
especially for early researchs on Baktashiyya, and is one of the most
voluminous works on this subject.

* In addition to the biographies of the shaykhs, Mandaqib-e Sharif and
Tarigat-nama-e Piran, includes extensive information about the struggles and
disputes between the ‘ulama’ and the Sufis in the Fatih Mosque on the issue of
sama‘ and dawran.

*  Managqib-e Bashiktashi Mudarris Yahya Efendi is important in terms of
conveying a biography free from karamat and managqib.

* Managqib-e Shaykh Sha‘ban al-Wali is among the most common works
in scholarly and Sufi circles as it is pointed out as one of the healthiest sources
because the author personally witnessed the events. It can be counted as one of
the main sources that can be consulted within the framework of scientific
principles on Sha‘baniyya branch of Khalwatiyya and Shaykh Sha‘ban al-Wali.

* Tuhfa al-‘Asri fi Manaqib al-MisrT is one of the rare manaqib-namas
written about a Sufi and his tariqa and had the chance to be published at the
time it was written.

* Al-shajara al-durriyya fi Mandqib al-Sadat al-Hamidiyya is especially
important in that it touches upon the problematic issues of Sufism issues in the
introduction part of the work and gives information about Khalidiyya in
Anatolia.

* Al-Saniist al-kabir, the work is important in terms of being a first-hand
source about Muhammad bin ‘Ali al-Saniisi, the founder of Saniisiyya, who
resisted 19th-century North African colonialism.

Managqib al-‘Arifin and Its Criticisms

The reason why this manaqib-nama is one of the most famous and most
referenced works in the Sufi literature is undoubted that it is about Mawlana
Rimi. the Persian work of Ahmad al-Aflaki (d. 761/1360), Managib al- ‘Arifin,
includes the most extensive information about Jalal al-din Muhammad Rami
and Mawlawiyya, and it has been shown as one of the most important works of
Turkish Literature in the 13th and 14th centuries. Ahmad Aflaki, who used the
sources of Risale-e Faridin Sipehsalar, Sultan Walad's Walad-nama, Rabab-
nama, Intiha’-nama and Baha al-din Walad’s Ma ‘arif, Shams-e Tabrizi’s
Ma ‘arif and Jalal al-din Muhammad Ram1’s Fihi ma fih and Maktiibat, learned
many sciences of his time and was known by the nickname of Aflaki among
the people, especially because of the importance he gave to the knowledge of
stars called falakiyyat.' In terms of language and style, Aflaki promised in the
preface of the work that he would write in a way that everyone can understand.
As a matter of fact, the work was handled with a fluent style, like a folk novel.

! Tahsin Yazici, “Menakibii'l-Arifin 7, DIA, V.29: 114-115




It is understood from the sources that Aflaki that he was initiated by Ulu ‘Arif
Celebi (d.1316), the son of Mawlana, and did not leave his side until his death,
and also participated in his travels in Azerbaijan and Anatolia, and wrote his
work named Managqib al-‘Arifin and Maratib al-Kashifin, the first form of
Managqib al-‘Arifin, upon the request of his shaykh. After the death of Ulu ‘Arif
Celebi, he became affiliated with ‘Abid Celebi as a tomb keeper. After that, he
had initiation from Wajid, Shahzada, and Amir ‘Adil Celebis respectively,
while he was busy expanding the previously written manaqib under the name
of Managib al-‘Arifin and completed it in 1353." According to Golpmarli's
statement, both Risala-e Sipehsalar and Manaqib al-‘Arifin were translated
into Turkish by Lokmani Dede in 1504 with some additions and amendments.”
In Tahsin Yazici's translation named Ariflerin Menkibeleri, the work consists
of ten chapters after the introduction. These are respectively biographes of
Mawlana’s father Sultan al-‘Ulama’ Baha al-din Walad, Sayyid Burhan al-din
Muhaqqiq al-Tirmizi, Mawlana Jalal al-din Muhammad Riimi, Shams-e
Tabrizi, Salah al-din al-Zarkiibi, Husam al-din Celebi, Sultan Walad, ‘Arif
Celebi and Shams al-din Amir ‘Abid, and the tenth chapter is devoted to the
children of Mawlana and those around him and the tariga genealogy.’

The assessment made by Tahsin Yazici at the introduction of the
translation is remarkable:

“Managqib-namas about the awliya’ of Islam -with the exception of a few-
have not been properly studied. However, one of the most studied and
emphasized works among the books written on Muslim awliya’ is this book,
translated by Aflaki. Undoubtedly, he owes this chance to the fact that he
mentioned Mawlana. As a matter of fact, everyone who wrote about this great
man and Sufi poet felt the necessity to make use of this work either directly or
indirectly. However, it is necessary to be careful while making use of this
work, which contains very rich information, but also information that is
incompatible with reality.”

Another criticism came from the historian Ramazan Sesen who is
underlining the biographical value of the work, while stating that chronological
data are neglected. Tahsin Yazici, in the section titled “The Sources of the
Work” states that Aflaki included almost one-third of Risale-e Sipehsalar in his
work, but he followed a more chronological order. The criticisms generally
point out that Aflaki created a compilation in a sense by taking many sources
and making additions and sometimes changes. Tahsin Yazici listed these
quotations and the changes made on them one by one according to their
sources and showed them. One of the general criticisms directed at manaqib-
namas is that they are written by the author who puts his shaykh above
everything else, and this carries the risk of not being impartial. Although Aflaki

" Tahsin Yazici, “Ahmed Eflaki”, DIA, V.2: 62.

? Abdiilbaki Golpimarl, Mevidnddan Sonra Mevievilik, (Istanbul: inkilap Yaynlar1, 2009): 15.

> Ahmed Eflaki, Ariflerin Mendkibndmeleri (Mendkibii'l-Arifin), tr. Tahsin Yazici, (istanbul:
Kabalc1 Yayinlari, 2011): 7-12.



is not included in the sources that he used while dealing with the subject, his
additions about the extra-ordinary acts (karama) of Mawlana cause the
question of “reality” in this sense, but also include an aspect that can be
understood by those who are on the Sufi path. Likewise, annihilation in the
shaykh and the excitement is undoubtedly one of the stations on this path.

Managqib al-‘Arifin, as in many other manaqib-nama, is important in terms
of giving the state experiences and the commentaries of the awliya’ in the
context of the illusionary interpretations of the verses and hadiths. Shams-e
Tabrizt said, “(The Qur ‘an) was sent down gradually by God, who created the
earth and the lofty heavens.” The “place” mentioned in verse (Ta Ha 20:4) is
the body of the Prophet Muhammad; He interpreted the “heavens” as his
thought, realization, and brilliant imagination. While Mawlana explains the
creation of the world, the hadith of the world is carrion.' Regarding the hadith,
he stated that in order for the world not to look like a carrion; it is necessary
not to demand the world, that all pursuits other than the love of Allah are like
carrions; and that the aim is to seek only Allah and see the works of Allah in all
things. Mawlana mentions the knowledge of ‘ayn al-yaqin while giving
information about the meaning of the verse: Actually, they see that punishment
as unlikely. But we see it close (Ma‘arij 70:6-7). Mawlana states that Allah will
give the knowledge of ‘ayn al-yaqin to the servant He wants and it is not
possible for the servant to understand the secrets of the universe with this
knowledge. Mawlana interpreted the cleaning in the verse Keep my house clean
(Bagara 2:125) as the cleaning of the outward (zahir) and inward (bdtin). > The
verses that Mawlana included in his explanations about the nafs were interpreted
as complementary to each other within the framework of their apparent and
allusionary (ishari) meanings. Shams-e Tabrizi, after stating that the verse
Joyfully they receive manifestation with their Lord (Al ‘Imran, 3:169-171)
refers to martyrs, he said that a person will be considered a martyr or war
veteran in this world when he defeats his nafs al-ammara. It is possible to
multiply examples. However the importance of Managib al-‘Arifin, which is
the source work from which these allusionary (ishar?) interpretations were
obtained, is especially emphasized here. An academic study in this field is the
doctoral dissertation dated 2019, titled “Safi Mendkibnamelerinde Ayet ve
Hadislerin Isari Yorumlar1” done in Cukurova University Institute of Social
Sciences, Department of Basic Islamic Sciences. On the other hand, one of the
main sources of the doctorate study dated 2018, titled “Mendkibnamelere Gore
XII. Yiizyill Selguklu Anadolusunda Tasavvufi Ziimreler” done in Selguk
University, Institute of Social Sciences, Department of History, is the work of
Aflaki.

Aflaki, who compiled and conveyed the incidents about various awliya’, as
well as voicing the subjects he witnessed himself in his work. He sometimes

' Eflaki, Ariflerin Mendkibndameleri, 500-502.
2 Eflaki, Ariflerin Mendkibnameleri, 410.




conveyed what he listened to as an oral history transfer, and sometimes the
moments he personally witnessed. In this context, there may be justified
criticisms of the work, and the validity of these criticisms in the context of the
literature should be investigated. However, it is clear that the work is a
versatile resource, both to analyze the historical texture in order to understand
the period and to shed light on the studies of Mawlana. The master's thesis
dated 1999, and titled “Eflaki'de Kiiltiir ve Sanat: Fiziki Cevre ve Sanatlar”
done at Marmara University, Institute of Turkic Studies, has shown how
Mawlana and the people around him structured almost the entire social fabric
of Konya, a city that was quite outstanding in determining the culture of the
period, and essentially constituted as a touchstone for the Seljuk History. The
master's thesis titled “Menakibnamelere gére Anadolu Selguklu Devleti” done
in the Department of History of the Medieval History, Institute of Social
Sciences at Kafkas University, dated 2018, deals with Aflaki's work as a
historical source. A project titled “13.yy Anadolu Cografyasinda Sifilerin
Ayak lzleri ve Tag Kapilar” prepared at the Institute for Sufi Studies, Uskiidar
University follows the data on the influence of Mawlana on the architectural
texture of the period and the Sufis traveled through Aflaki’s clues. Examples
can be multiplied not only in terms of Sufi literature, but also especially in
Anatolian geography 13th and 14th century historical studies. Managib al-
‘Arifin is important for many interdisciplinary fields including cultural, social,
economic, arts and crafts of the period.

The Issue of Manaqib-Namas Being a Reference Source

While the discussion of reference source, objectivity and reliability in
Sufism has developed especially within the framework of the concept of
“karama”, its acceptance as a source literature in terms of historical studies has
developed in the focus of other discussions within the context of its legendary
narrative.

The Question of Source in Historical Studies

The vast majority of Turkish historians did not accept them as historical
sources, as they regard manaqib-namas as works full of extra-ordinary events
and have nothing to do with reality. In the West, works on the lives of
Christian saints have been widely used since ancient times, especially after the
19th century such books were collected under the name of “hagiography”, and
after careful criticism, they were offered for use in fields such as religion,
history, and sociology.'

In this sense, for the first time in Turkish historiography, M. Fuad Kopriili
used the walil manaqib-namas while writing the chapter about Ahmad Yasawi
in his work named Tiirk Edebiyatinda Itk Mutasavviflar. Kopriilii, later in his
article “Anadolu Selguklu Tarihinin Yerli Kaynaklar1” mentioned the necessity

! Sahin, Mendkibname, 112-114.



of making use of manaqib-namas as historical sources, and then Zeki Velidi
Togan, Abdiilbaki Golpiarli, Orhan Kopriilii, Agah Sirr1 Levend and Ahmed
Yasar Ocak revealed the importance of these works in terms of history.' In
Orhan Kopriilii's doctoral study titled “Tarihi Kaynak Olarak Anadoluda XIV.
ve XV. yiizyillarda Anadolu’da Bazi Tiirkge Menakib-Nameler”, manaqib-
namas as historical sources are evaluated in three groups; the epic stories of
religious-military heroes, the manaqib-namas of the awliya’, and manaqib-
namas of the Sufis who established tariqas in big cities and their disciples.
Agah Sirr1 Levend cited manaqib-namas in terms of literary history in his book
Tiirk Edebiyati Tarihi-Giris. Today, one of the studies on methodology, which
will shed light on how to benefit from manaqib-namas at a healthy and
academic level, is the work titled Kiiltiir Tarihi Kaynagi Olarak Mendkib-
Nameler (Metodolojik Bir Yaklasim) by Ahmet Yasar Ocak. In his work, Ocak
examined the manaqib under two main headings: Manaqib based on historical
facts and fictitious ones. Manaqib based on historical facts, summarizing with
the assessment that “one of the goals is to glorify the hero, the wali, these real
events have been deformed or camouflaged with the motifs of manaqib.” Ocak
examined the issue of imaginary manaqib under three headings; manaqib
originating from social value system of the society, manaqib based on a moral
theology, and manaqib with the purpose of propaganda.’

It is possible to reach information about some historical events and
personalities that are not found in other sources by making use of manaqib-
namas. Mehmet Seker's article titled “Tirkiye (Anadolu) Selguklular: Tarihine
Dair Baz1 Kaynak Calismalar1 ve Menakib-Nameler’le Fiitiivvet-Nameler”
shows the importance of manaqib-namas not only for the Seljuk Period but also
for the Period of Principalities. Zeki Velidi Togan stated that, based on the
manaqib of Baha’ al-Din Nagshband, he reached information about the
struggle and intrigues between the Chagatai amirs at that time, the rising bread
prices due to the famine, and the use of the Kharism dinar called “adli.” It is
possible to have information on many subjects from Managqib al- ‘Arifin such as
Mawlana Jalal-al-Din Rumi's relations with the Seljuk and Mongol rulers, the
destruction of Konya by Bayju and Geyhatu, the lives of dervishes, Seljuk-
Mongol relations, the Mawlawiyya with Baktashiyya and other tariqas, ‘Arif
Celebi's relations with Saruhanogullari. It is also possible to obtain original
information from Walayat-nama-e Koyun Baba, about the social and economic
situation of the people living in Central Anatolia, centered in Osmancik, their
beliefs, the relations of Fatih Sultan Mahmad and Bayezid II., the Balkan
conquests from Walayat-nama-e Othman Baba, the lifestyles and beliefs of the
Turkmens in the Teke region from Waldyat-nama-e Abdal Misa, the traces of

' Mehmet Seker, “Tiirkiye (Anadolu) Selguklular1 Tarihine Dair Bazi Kaynak Calismalari ve
Menakib-Nameler’le Fiitiivvet-Nameler”, [zmir: Dokuz Eyliil ilahiyat Fakiiltesi Yaymlari: Y.
3, 5.5 (2005): 79-95.
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the pre-Islamic Turkish period, the ancient Turkish traditions and customs from
the Baktashi roots, the effects of other religions on the Baktashi manaqib-
namas.’

In short, the value of manaqib-namas as a source of history is obvious.
However, it is inevitable to confirm by making comparisons in academic
studies. In this sense, further research can be made on the use of manaqib-
namas as a source in Funda Alaslan and Ahmet Simsek's compilation titled
“Bibliyografya: Tarihyazimi, Metodoloji ve Felsefesiyle Ilgili Tiirkce Eserler
Bibliyografyas1.”

The Issue of Karama in Manaqib-namas as a Reference Source

Within the limitations of this study, without mentioning the discussions on
the differences between karama, miracle and extra-ordinary states, etc.
intensely, the content of the concept of karama has been tried to be conveyed
within the framework of manaqib-nama. As a term, karama is defined as “an
extra-ordinary state that arises from God's righteous, god-wary, wali servants.”
The word “free disposal (tasarruf)”, meaning “doing business based on an
authority”, has also been used synonymously with kardma in Sufism.” While
the expressions describing the extra-ordinary states of awliya’ were shared with
great excitement and pleasure in the Sufi classics, they were also criticized by
many top personalities. Likewise, the need for karama for the murid to believe
in his shaykh causes discussions about the rank of the disciple on the path;
sensitive issues such as the fact that this disposition is a curtain for the wali
himself are discussed. Another important issue in this regard is in the context
of the relationship between wali and karama directed to the Sufis in Sufi
studies. Particular attention is drawn to this issue, which is expressed as the
mistake of attaching walaya to karama, and it is stated that karamat are the
narrations transmitted in the disciple circles. Ibn al-‘Arabi deals with the
subject under the title of breaking of habit (kharig al-‘ada) in Futiihat in three
parts: miracle (mu jiza), karama, and magic. Miracle belongs to prophets,
karama belongs to awliya’ and righteous servants, and magic belongs to
commoners (awamm). >

Except for legitimate reasons, showing karama and the pleasure of the nafs
and for pride were decried by the Sufi masters. It is possible to summarize the
opinions of the Sufis about the karama as follows:

1. It is essential to hide the karama. Karama is the gift from Allah. A
perfect human is not concerned with it, but with his duties of servitude. The
term “to show karama” emerged in the following centuries. Real Sufis know

' Seker, “Tiirkiye (Anadolu) Sel¢uklular1 Tarihine Dair Bazi Kaynak Calismalar1 ve Menakib-
Nameler’le Fiitiivvet-Nameler”, 79-95.

? Uludag, “Keramet”, DIA., V. 25: 265-268.

* Suad al-Hakim, /bnii’l Arabi Sozliigii, tr. Ekrem Demirli, (Istanbul: Kabalc1 Yaymevi, 2005):
416.



that when karama occurs, Allah is testing them, and they behave anxious and
sensitive about it.

2. Uprightness (istigama) is essential, not karama.

3. Itis essential to abide by the Shari‘a, not the karama.

4. Karama is to destroy bad habits.

5. Karama is a veil (hijab). Karama can also be an obstacle. Those who
cling to karama neglect their real duties. Sensing this danger, Sufis acted as if
karama had never happened.'

However, it is accepted by all those who is god-wary (muttaqi) that there
are examples in the Qur‘an and hadiths cannot be explained by the human. A
person whose name is not mentioned in the Qur‘an suddenly brings the throne
of the queen of Sheba to Prophet Solomon, the provision coming to Maryam
directly from Allah (Al ‘Imran 3:37; Maryam 19:25), the Ashab Al-Kahf's
sleeping with their dogs for a long time in a cave (Kahf 18:16-26), the return of
the baby to the mother of Prophet Miisa (Qasas 28:7-13), the events of Khidir
and Dhu'l-Qarnayn (Kahf 18:60;83-98) exemplify the events from which
extraordinary states arose in the Qur‘an.” Prophet Ya‘qiib, who smelled Yisuf's
scent all the way from Egypt, said to those who blamed him: By Allah (with a
knowledge given to me) I know what you do not know (Yusuf 12:96). This
verse, and especially the story of Khidir and Musa, which shows that Khidir
has a different kind of secret knowledge than the one given to Musa, is
frequently cited as a few of the examples that prove that there is a spiritual
comprehension and God-given knowledge that Allah bestow upon some of His
servants.’” Karamat that emerged from the Companions (4shab) of Prophet
Muhammad while he was alive are included in hadith books.

Examples can be multiplied, but the karama motifs performed by Sufis that
are similar to the ones in the Qur‘an can be found in Nurdan Kiling Inevi's
article “Kur’an Kaynakli Karama Motifleri.” These are: The appearance of
extra-ordinary conditions during and after birth, protection from burning in
fire, managing forces of nature and events as one desires, removing one's
presence in the world before the body dies, ascension to heaven on a horse, the
ability to travel very long distances in an instant (fayy al-makan), ability to stay
for a long time without eating and drinking, changing the nature and attributes
of matter, bringing fruit from trees without fruit, growing fruits and flowers out
of season, hearing and announcing the remembrance (dhikr) of inanimate

' Resat Ongoren, “Tasavvufun Temel Meseleleri”, unpublished lecture notes (2019-2020);
Selguk Eraydimn, "Tasavvuf ve Tarikatlar”, 123-124; Dilaver Selvi, Islami Kaynaklarda
Veldyet ve Kerdmet, (Istanbul: Hosgorii Yayinlari, 2012); Ayhan Bekir, “Tasavvufta Mu’cize
ve Keramet”, Urfa (1995); Nurdan Kiling Inevi, “Kerdmet Motifi Uzerine Bir Arastirma”,
Stleyman Demirel University Institute of Social Sciences, unpublished doctoral thesis,
Isparta (2019); Hakki Dursun Yildiz, v. val., “Dogustan Giiniimiize Biiyiik Isiém Tarihi”,
361-362.

2 Uludag, “Keramet”, 265.

? Seker, “Tiirkiye (Anadolu) Selguklulari Tarihine Dair Bazi Kaynak Calismalar1 ve Menakib-
Nameler’le Fiitiivvet-Nameler ”, 79-95.




beings, crossing a river, lake, or sea, springing water from stone or rock from
the ground, using the service of wild animals, talking to animals, informing
about the future, reporting past happenings, seeing God/hearing God's voice,
resurrecting the dead, resurrecting a human, resurrecting an animal, healing the
patients, receiving God-given banquet or food. Considering the titles of the
extra-ordinary states and acts shown by awliya’ in the Sufi culture, the
importance of supporting these examples with the Qur‘an is obvious.

As a result, on the one hand, the concepts of wali and walaya do not
present a structure supported by karama, on the other hand, the existence of
karama in the belief system is presented with evidence in the literature. These
evidences are, in a sense, an answer to the criticisms made over the concept of
karama to managib-namas. As it is emphasized in sections above, it is possible
to understand what poured out from the pen of an author who has annihilated in
his shaykh within the framework of the relationship between the disciple
(murid) and the spiritual guide (murshid). Sufis understand and make sense of
the extra-ordinary states in manaqib-namas in a systematic that prioritizes the
knowledge gained through unveiling (kashf). In this context, it is inevitable to
evaluate these extra-ordinary states within the framework of Sufi
methodologies, firstly in the Qur‘an and then in the Sunna, then to consider the
closeness of the author with the friend of God and to provide a comparatively
study from other sources.

Conclusion

The main sources of Sufi literature are the works on renunciation (zuhd)
which contain narrations about the ascetic life of the Prophet Muhammad and
his companions, Classics, Tabakat, Awrad, Maktiubat, allusionary Qur‘an
commentaries (ishari tafsir), Adab books written in the period of tariqas,
manaqib-namas which have a very large volume of works like Maktiibat. In the
history of Sufism, starting from the oldest reference works on ascetism to the
hallmark of Ibn al-‘Arabi, and the stance of Mawlana's period, from the states
masters of tariqas and Sufis to the works they gave we are facing with a
literature that can be consider reference sources in many ways in Sufi studies;
in addition to the works of history, sociology, folklore, economy, art, craft,
commercial, political, and so on. It is also clear that this wast literature carries
clues as a resource for many fields. Primary source qualifications appear in
almost every academic study, especially the ones on the Anatolian geography,
Seljuk and Period of Principalities.

In the literal context, the most important feature can be shown as the
transfer of the knowledge of the state experiences (hal). Likewise, information
such as wali’s characteristics, genealogies, awrad, adab, usil, arkan and etc.
can be obtained from other literature sources. However, we see that manaqib-
namas stand out as a primary source, especially in the context of “karama and
extra-ordinary circumstances.” The richness of this knowledge is indisputable
for Sufism. The closeness of the author to his shaykh, his physical and



metaphysical journeys, and his associations in discourse environments, his
living with his shaykh are valuable in terms of witnessing the information
conveyed. This is a proof. In many academic studies, the tariqa shaykh’s daily
and anectodal life are narrated as if they were two separate life narratives
developed independently from each other. Although this separation is not a
meaningful distinction from with the Sufi point of view, it shows that manaqib-
namas have been accepted in different disciplines and they need to be
transferred in the related studies. Recently, especially in post-2000
postgraduate studies, the intensity of the theses made specifically on the axis of
originality supports this approach.

Besides its value in the context of literature, another important feature of
manaqib-namas is the transfer technique. The language of our mind is the
language of stories. Isn't the transmissiom of the oral tradition, verbal memory,
and the narrative technique, which makes it easier for the reader to keep the
oral memory in mind, a technique used in the educational system even today?
This method once again underlines the value of manaqib-namas in terms of
keeping the tradition alive and transferring it. Undoubtedly, as in all other
literature reviews, the reliability of the information obtained should be
investigated. This evidence-proof method is different for every branch of
science addressed by manaqib-namas. In any field, the primary duty of a good
researcher is this questioning.
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