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An Analysis of Ilhami Baba’s Poem on the Journey Toward Attaining God’s Love: Views on

Shari‘ah and Tarigah

IIhami Baba 'min Allah Askina Ulasma Yolculugunu Anlatan Siirinin Incelenmesi: Seri ‘at ve Tarikat

Hakkinda Goriisleri

Mustafa Kukuruzovié¢!*

1 Master's Degree Holder, Independent researcher, Sarajevo, Bosnia and Herzegovina

Bilim Uzmani, Bagimsiz Arastirmaci, Saraybosna, Bosna Hersek.

* Corresponding author

! mustafakukuruz@gmail.com

Oz

Osmanli’da sufiler, edebiyat ve genel olarak toplum iizerinde 6nemli bir rol oynamistir. Bosnak seyh
sairler tarafindan benimsenen tasavvuf edebiyat1 ve doktrini, hak ettigi 6l¢iide incelenmem-istir. Bu
caligma, Bosnak Naksibendi seyh ve sair Seyyid Abdiilvehhab Biirhaniiddin ilhami Ba-ba’nim (1773,
Zepte — 1821, Travnik) Osmanl Tiirkgesiyle kaleme almus oldugu ve bashig Arapga olarak “E’s-
seri‘atii ve’t-tarikatu 1i’l-ihvani ke’l-cenadheyni li’t-tdyirdni” olan mesnevi tarzindaki siirini
incelemektedir. On yedi beyitten olusan siir, dervisin Hakikat’e ulagsma yolculugunda Seri‘at ve
tarikat rollerini agiklamaktadir. Seri‘at’in bedene, tarikat’in kalp ve riiha iligkin oldugu; imanin ise
yakin ve siihid ile tamamlandigi vurgulanmaktadir. Kalp ve rih, Allah’tan baska her seyden
armdiginda Allah’in Birligi, O’na yakinlik, O’na asik en yiiksek seviyesi, 6zgiirliik, seving ve
mutluluk elde edilir. Arastirmada klasik tasavvuf kaynaklar ve diger Bosnak Naksibendi seyhlere
atif yapilmistir,
gosterilmistir.

18 yiizyll Osmanli Bosnasi’nda vahdet-i viicid Ogretisinin devam ettigi

Anahtar Kelimeler: Tasavvufi Siir, Osmanli Bosna’sindaki Tasavvufi Miras, Seyh Abdiilvehhab
ilhami Baba, Allah’mn Birligi

Abstract

In the Ottoman Empire, Sufis played a significant role in literature as well as in society in general.
We have noticed that Sufi literature and doctrine professed by Bosnian Sheikh poets was not in-
vestigated to the extent it deserves to be. This study examines the poem titled in Arabic, “al-Shari‘ah
wa al-Tariqah 1i’l-Ikhvan ka’l-Janahayn 1i’l-Tayiran” (Shari'a and Tarigah are to Broth-ers What
Two Wings are to the Birds), and written in Ottoman Turkish language by Bosnian Nagshbandi
Sheikh and poet, sayyid ‘Abd al-Wahhab Burhan al-Din Ilhami Baba who lived in the late 18th and
early 19th century (1773, Zep&e — 1821, Travnik). The mathnawT style poem, con-sisting of seventeen
distiches, outlines the roles of Shari‘ah and Tariqah in the dervish’s journey towards Haqiqa. It
emphasizes that SharT ah relates to the body, Tariqah to the heart and spirit, and that true faith (Iman)
is completed through certainty (yaqin) and witnessing (shuhiid). When the heart and the spirit are
purified from all but God, one attains His Oneness, closeness to Him, ultimate love, freedom, joy,
and happiness. The study references classical Sufi texts, and other Bosnian Nagshbandi Sheikhs,
showing that the wahdat al-wujiid continued to be present and practiced in 18th century Ottoman
Bosnia.

Keywords: Sufi Poetry, Ottoman Literature, Sufi heritage of Ottoman Bosnia, Sheikh ‘Abd al-
Wahhab Ilhami Baba, God’s Oneness
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An Analysis of Ilhami Baba’s Poem on the Journey Toward Attaining God’s Love: Views on Shari‘ah and Tariqah

1. Introduction

This paper presents a poem by Sheikh ‘Abd al-Wahhab Burhan al-Din! [Thami Baba, a Bosnian Nagshbandi
Sufi master and poet who lived at the end of the 18, and beginning of the 19" century (1773, Zepée — 1821, Travnik).
We can tell from his literary legacy that he was an expert in the field of Sufism/Tasawwuf, as well as that he was
engaged in teaching people how to live religiously and attain happiness in this world and the afterlife. There are many
academic works on the life and literary legacy of Ilham1 Baba, but very few of them approach the analysis of the Sufi
doctrine interwoven in his poetry in its full light. Most of the time, the original text is not presented or analysed, nor
the meaning of important words is given while offering a superficial explanation that is based on translations made
by other researchers. In this regard, [lham1 Baba’s literary legacy in Ottoman Turkish language still requires thorough
scholarly investigation. Such researches would contribute not only to the field of language and literature, but also to
other disciplines, as Ilhami Baba was undoubtedly an extraordinary historical figure. More specifically, studies on
his poetry could provide valuable insights for further interdisciplinary research on Sufism and social life in Ottoman
Bosnia.

Regarding this, we can note that Sufism in the Ottoman Empire, being one of the most widespread and most
important approaches to Islam in that state, it is without the doubting subject to careful evaluation, detailed study, and
analysis, due to the wide and deep-reaching influence it has had (Ocak, 2004, p. 701). Sufism developed a worldview
that influenced almost all elements of Muslim society in the Ottoman Empire from the highest to the lowest level
(Ocak, 2004, p. 701). It is of great significance to highlight that the Ottoman Tasawwufi Islam that was professed in
the institutions known as tekke was, as well as the madrasawi Islam, very well institutionalized, and the process of
its institutionalization was already rooted in the pre-Ottoman period (Ocak, 2004, p. 702). The alternative status of
this system of beliefs was not only in opposition to madrasawi Islam but also to the official Islam. Ahmet Yasar Ocak
also emphasizes that Sufism is a particularly important subject for historical research since it opens the door for
historians to research and examine the social life for a very interesting view of history. It is also stated that “there is
no doubt that serious developments in Ottoman social history cannot be made without the help of research in this area
(i.e. Sufism)”, (Ocak, 2004, p. 702).

In the previous academic researches that considered Sufi poetry of the 18 and 19" century in Ottoman Bosnia,
mainly on Sheikh ‘Abd al-Rahman SirrT Baba (1775, Fojnica — 1847, Oglavak) and Sheikh ‘Abd al-Wahhab Ilham1
Baba, there is no precisely elaborated explanation of what doctrine was professed in those times, neither clear nor
detailed picture of their beliefs, ideology, or doctrine they professed was presented referring to their Sufi texts. It is
sometimes only briefly mentioned in a couple of passages or pages. Regarding their literary legacy, precisely speaking
their poetry which is the main source of their Sufi teachings, as well as the primary resource for uncovering their
doctrine, there are only a few works that only provide us with the translation of their poems. These works are done
by Dr. Sagir Sikiri¢ who translated the poems of ‘Abd al-Rahman SirrT Baba, and Muhamed HadZijamakovié¢ and
Muhamed Dzelilovi¢ who translated a noticeable part of the Divan of Ilhamt Baba. In that work, HadZijamakovié¢
also mentions that it is hard to understand the Sufi poetry of Ilham1 Baba and that one needs to have prior knowledge
in the field of Sufism to be credible in explaining it. Besides this, later studies on Ilhami Baba done by other
researchers are most of the time accomplished by presenting his poetry written in the Bosnian language, or quoting
only translations made by Muhammed Dzelilovi¢, without any further investigation. ITham1 Baba’s poetry written in

the Ottoman Turkish language is left neglected and unexplored, and that resulted in the fact that his virtues and

! Or Abdii’1-Vehhab Biirhanii’d-din.
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worthiness are not entirely recognized in their full light. Therefore, the true value of such a significant historical figure
is unknown.

There is a gap in the academic studies regarding I1hami Baba’s literary legacy as well as Sufi teachings that
he professed along with his friends — other Sufi masters of his time. The lack of information regarding the ideology
adopted by Sufi masters prevents us from gaining a full understanding of their poetry, the Sufi literature written in
Ottoman Turkish by Bosnians, the Sufi life in that period, and social life in general. Studies that would elaborate on
that topic can reveal what kind of religious life was present in 18" century Ottoman Bosnia among Sufi circles, what
the beliefs of those Sufis were, what doctrine they professed, and preferably, to what extent it was influential in
society. Such studies can be a good contribution or even a foundation for further research regarding language,
literature, intellectual history, as well as Sufi life and occurrences of the Bosnian population of Sufi orientation in the
late Ottoman times in Bosnia. We are convinced that it is necessary to start with the intensive revealing and
interpretation of their work — obviously being the most important dimension or legacy of their lives — to elucidate the
doctrine of Bosnian Sufis in those times, especially because it has not been researched to the extent it deserves to be.
With this work, we attempted to provide a concise overview of some of [lhami Baba’s views on religion and of the
Sufi doctrine he professed. We analysed one of the poems from his Divan in which he explains that both, Shari‘ah

and Tarigah are required for reaching nearness to God and attaining felicity and happiness.

2. Methodology

The first part of this paper presents the life and work of Ilham1 Baba. After that, the main information about
the poem, as well as the information about the manuscript used in the analysis is given, and the original text of the
poem with its transcription is presented. While explaining some of the Sufi terms, we referred to the slam
Ansiklopedisi. In the analysis and explanation of the poem, we consulted classical Sufi teachings and doctrine,
intending to understand its messages. Other words, aim of this study is to reveal the meaning of the poem and
make its content understandable while escaping the interpretations with the ostensible “aim” of avoiding any real
and concrete findings. We have cited the Qur’an and Hadith, as well as other parts of [lham1 Baba’s Divan, which
we find to be the inevitable and logically the most suitable and primary sources in analysing the poem written by
Islamic scholar and Sufi teacher such as I[lThami Baba. In addition to this, we have quoted from Sufi classics Ibn
‘Arabi, Mawlana Jalal al-Din Rumi, ‘Abd al-Qadir Gilani, as well as from Sufi masters Ahmad Sam‘ant and Sheikh
Galib Es‘ad Dede. A comparison of IlThamt Baba’s verses with the classical Sufi doctrine sheds light on his ideas
and leads us to understand them in a very easy and beautiful way. We have mostly referred to prominent Bosnian
Nagshbandi Sheikhs, spiritual masters, and scholars such as Suft Salih Ibrisevi¢ al-Fartqt (1941-2021), Suft Halid
(Khalid) Salihagi¢ al-KhultsT (1916-1993) and Suft Ahmed Husnt Numanagi¢ (1853-1931). Also, we have many
times referred to William C. Chittick as well, a Distinguished Professor at Stony Brook University, who is well
known for his extraordinary efforts and work in the field of Sufism. To ensure clarity, it is necessary to explain
this method in detail and to provide examples of the same or similar methods employed within the academic
community. It is significant to note here that Bosnian Sheikhs, ‘Abd al-Rahman SirrT Baba, Husni Numanagic, and
Halid Salihagi¢ Khultist are mentioned in the silsilah (chain, lineage of the spiritual descendants/successors) found

in the khilafat-nama’ of the Sufi Salih Ibrisevi¢ Fariiqi, with KhuliisT being his own Sheikh (AZzdaji¢, 2018, p.

2 A document written and issued by Sufi Sheikh, with which he authorizes his disciple for the position of Sheikh and allows
him to teach and lead others on the Sufi Path to God.
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An Analysis of Ilhami Baba’s Poem on the Journey Toward Attaining God’s Love: Views on Shari‘ah and Tariqah

241). We underline this due to a fact that even though ‘Abd al-Rahman SirrT Baba received his khilafat-nama from
Sheikh Husein Baba Zuki¢, IThamt Baba as well authorized SirrT Baba for position of Sheikh and leading other
disciples. Ilhami Baba was friend with SirrT Baba since their young ages, as well as his “companion on the Path to
God”, which he declares in the khildfat-nama in question:
“I have allowed and taught our brother by God, and our companion on Path to God, Shaikh ‘Abd al-Rahman
Bosnawi, a perfect ‘arif (knower, gnostic)’, servant of Nagshbandis who are aware of their dependence on
God, to raise (or to nurture) them, and to direct them to the witnessing of the lights of God’s Attributes and
manifestations of His Most High Essence — as our sayyid and perfect ‘arif Shaikh Husein already allowed this
to him in loud (vocal) dhikr* (dhikr jarkhi) — in the same way that my Shaikh Muhammad Ahsahiiy allowed
it to me and chose me for hidden (silent) dhikr (dhikr khafiyy), who received that from his own Shaikh al-hajj
Abu’l-Ashraq Mustafa al-Begzadah,..., and I am — dependent on Him, the Most High, Pure is He — Shaikh
al-hajj ‘Abd al-Wahhab Burhan al-Din Ilhami, son of sayyid ‘Abd al-Wahhab, son of Ahmad Muftl, may
God have mercy on them. I received the authorization for Shari‘a law from Shaikh sayyid ‘Abdullah
Chankaraw1 (Cankarevi), and authorization for the doctrine of Haqgigah from those mentioned above, and
some others, may God strengthen their spiritual armies, and support us with them, so that we and you may

benefit from them” (H. Numanagi¢, 2016, pp. 7-8).

Hazim Numanagi¢ emphasizes that with this authorization, two branches of the Nagshbandr order separated
by time through different branches — the loud dhikr transmitted by Al ibn Abi Talib, and the hidden one,
transmitted by Abu Bakr al-Siddiq — are united in the personality of Shaikh SirrT Baba (H. Numanagi¢, 2016, p.
8). This is significant to note, for, when Hamid Algar read the khildfat-nama given to Nezir Hadzimejli¢ by Husnt
Numanagi¢, and saw these two types of dhikrs mentioned in very same document, he exclaimed, “This is what I
am looking for, I know this exists in Bosnia, and that this is something specific to Bosnia” (H. Numanagi¢, 2016,
p. 8). Ilham1 Baba gave khildfat-nama to Sirr1 Baba, relaying on his own Sufi silsilah, and this is done in elite
manners of highly qualified Sufi master, showing acknowledgement and respect to his contemporary and friend.
In light of what has been said, and specifically considering the statement from the khilafat-nama, “our brother by
God, and our companion on Path to God”, it is undoubted that these two Sufi Sheikhs shared and followed the
same set of beliefs. For us, it is here important to point out that teachings of the Nagshband1 Sheikhs mentioned
above (HusnT Numanagi¢, Halid Khuliist, and Salih Fariiqr) are inherited from the same source, and approve us to
consider them as very useful, it not the best resources for understanding Ilhami Baba’s doctrine. Fariiqt refers to
[Thamt Baba in his books on many occasions, and while admiring Bosnian Sheikhs such as ‘Abd al-Rahman Sirr1
Baba, [lhamt Baba, Husni Numanagi¢, Halid Salihagi¢ Khul@isi, and some others, he himself declares that these
Sheikhs “have conveyed the religion in a very beautiful way to us that we cannot thank them enough” (IbriSevi¢
Faruki, 2016, pp. 238-239). It is very natural and logical that all of these sources are primary and major pathfinders
in revealing the message of Ilham1 Baba’s poetry. The same method was employed by Ahmed Zildzi¢ from
University of Sarajevo, who referred to Ibn Arabi’s school of thought in his analysis of a poem written by Abdullah
Bosnaw1 — the commentator, follower and profound knower of the Ibn Arabi, his school and his teachings (Zildzi¢,

2017). This approach was, from a methodological standpoint, inevitable.

3 Sufi who has attained direct, experiential knowledge of the Divine (ma rifa).

4 Mentioning, remembrance, or invocation of God; also, one of the names for Qur’an, meaning “remembrance”, or “reminder”.
5 Excerpt from the Khilafat-nama given to Sheikh SirrT Baba, and now in the posession of family Numanagi¢ in Sarajevo;
translated from the available text in Bosnian.
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We also need to underline the fact that, on the other hand, presenting quotations from the founders of the
MawlawT or QaderT Sufi orders while explaining the poetry written by Nagshbandi Sheikh is methodologically
legit. Chittick made this issue clear:

“Indeed, there are certain aspects of Sufi doctrine which may be formulated by one Sufi in a manner quite
different from, or even contradictory to, the formulations of another. It is even possible to find what appears
outwardly as contradictions within the writings of a single Sufi. Such apparent contradictions, however, are
only on the external and discursive level and represent so many different ways of viewing the same reality.
There is never a contradiction of an essential order which would throw an ambiguity upon the nature of the
transcendent Truth” (Chittick, 2005, p. 19).

Salih Fartqt as well strongly emphasized that “although it may seem to some, there are no contradictions
in this teaching!” (IbriSevi¢ al-Faruqi, 2020). We need to specify that Fartqt himself, being prominent Nagshbandt
Sheikh, fairly frequently quotes from different Sufi masters such as Imam Ghazali, Ibn ‘Arabi, Mawlana Rumi,
‘Abd al-Qadir Gilani, ‘Abd al-Wahhab al-Sha‘rani, or Suhrawardi, etc., in his books, as well as in his speeches or
sermons. Implementing this method with an aim of making Sufi teaching clearer and more comprehensible, Faraqt
genially correlates certain aspects of this doctrine, and provides obvious clarity and perceptibility in understanding,
which one must admit. Despite belonging to different Sufi orders, different masters and disciples adopted the
ideology which is always the same in its foundations. Fariiqt underlined this when he said, “while belief and
ideology remain the same in all of the Sufi orders, their roles in society are what is different among them. For
instance, social dimension of Islam is present and highly developed among the followers of Nagshbandt order”
(Tbrisevi¢ al-Farugi, 2017).® This is due to different mentalities among people, and FartqT explains it as follows:

“There are twelve Sufi orders, which means there are different ways, different paths of reaching the soul.
There is no one way.” For example, you can approach someone through the ear, i.e. through hearing, some
through sight, some in this or that way. There is a variety of ways to break through a person” (Sufi Sejjid
Salih Faruki, 2015, pp. 95-96).

All of the Sufi orders share the same belief and doctrine in the fundamental means, whereas their affinities
and functions in ordinary life in Islamic society are different. To support our claim, we can also give an example
of other prominent Bosnian Sheikh and Mutfi Ahmed Husn1 Numanagi¢, who, being Nagshband1 Sheikh, was also
giving lectures from Ibn ‘Arabi’s Fusis al-Hikam, as well as from Rim1’s Mathnawi in Nagshbandi tekke in
Visoko, Bosnia and Herzegovina (A. Numanagic¢, 2013, p. 106). Chittick is also combining Ibn ‘Arab1 and Riim1
in his lectures and public speeches, even though some researchers indicate that they used different terminology,
putting out that these two shouldn’t be used in interpreting each of other’s teachings respectively, which is an
unnecessary attempt of complicating things. Lastly, we will quote from the prominent Indian scholar and Sufi,
WaliyAllah (d. 1176/1762) to affirm the idea we are pointing at:

“All founders of sufi tarigahs and expounders of sufi doctrines, or at least the majority of them, agree on
the fundamental principles of the sufi tarigah, even though they differ with regards to the methods of their

practical realization. These fundamental principles are associated witht the name of Junayd, the leader of

¢ This view is often compared to a group of people who are all citizens of one country, and at the same time, they are all soldiers;
some of them serve in aviation, some in the navy, and others in the special forces, engineering corps, intelligence services, etc.,
in the army of the very same country. Regarding the social dimension mentioned above, it implies that Naqshbandi dervishes
are present in the society in order to know the state of people around them and provide a social or financial help to those in
need.

7 In terms of reaching one’s soul or his inner self due to the different mentalities and mindsets among people, and not in terms
of the Right Path.
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the sufi community (Sayyid [-ta’ifah); for, most of these principles have been formulated by him”
(WaliyAllah, 1941, p. not specified).

Muhammad Abdul Haq Ansari validates the statement above saying, “there would hardly be a Sufi who
would not agree with this assessment” (Ansari, 1983, p. 1). In regards to this, Dervis Pasa, a Bosnian poet from
16" century who was member of Mawlawi order, translated the work Sehdname originally written in Persian by
Bina’1 to Ottoman Turkish language under the title Muradname. He also generously supplemented this work
himself, which critics have characterized as surpassing the original. In the analysis and study of this work by a
Mawlawi dervish, Adnan Kadri¢ form the University of Sarajevo referred to Ibn ‘Arab1’s teachings (Kadri¢, 2008).
Similarly, in his work The Sufi Doctrine of Rumi, Chittich frequently draws on Ibn ‘Arabi to clarify and interpret
Rumt’s teaching. In the same vein, while speaking on Rum1’s greatness, Faraqt observes, “...and it is evident that
he had studied the teachings of al-Sheikh al-Akbar” (Sufi Sejjid Salih Faruki, 2015). All three examples provide
ample justification for the method we employ.

After all, in the main part of the paper, we have offered a detailed, clear, and understandable translation of
the sections of the distiches, and we have approached the analysis and contextual explanation of the poem that has

not been researched till now. The facsimile of the poem is given at the end of the paper.

3. Life and Work of ‘Abd al-Wahhab Ilhami Baba

A Sufi Sheikh, ‘alim and poet from Bosnia, sayyid ‘Abd al-Wahhab Burhan al-Din — son of sayyid ‘Abd al-
Wahhab, son of Ahmad Mufti (H. Numanagi¢, 2016, p. 8) — whose tasawwufi and poetic name (makhlas) was
Ilhami, was born in Zep&e, Bosnia in 1187 (Hijri), i.e., 1773 (Miladi), (Dobraca, 1974, p. 42). At that time, Bosnia
was part of the Ottoman Empire. He mentioned the date of his birth in his work Tuhfah al-Musallin ve Zubdah al-
Khashi‘in with the words “...viladetim bin yiiz seksen yedi” which means “the date of my birth is 1187~
(Hadzijamakovi¢, 1991, p. 19). His full name shows us that he and his father were namesakes, so he used to sign
like that as well. Considering that “Sayyid al-Hajj Wahhab” is written on his grave, and that in the title of the
transcript of his Divan, he is mentioned as “Shaykh al-Hajj as-Sayyid ‘Abd al-Wahhab I1ham1 Baba Bosnaw1”
((Dobraca, 1974, p. 42; Hadzijamakovi¢, 1991, p. 11-12), we can tell that he was a sayyid®, hajji, Sufi authority
and spiritual master (Sheikh, baba®), as well as that he was from Bosnia (Bosnawi/Bosnevi). He mentions also in
his poetry that he lost his parents in a very early period of his life: “I don't have a mother, and I don't remember
my father” (Dobraca, 1974, p. 42). His father died when he was a very young child so he didn’t even remember
him. Later, his mother died too, so he spent his childhood without his parents. He was killed in 1237 (Hijr1) / 1821
(Miladi) by the order of “Alf Jalal Pasha in Travnik, Bosnia, where he was buried (HadZijamakovi¢, 1991, p. 24,
26). He was remembered by the people as an educator and saint person who raised his voice against injustice and
died as a martyr. His mausoleum (furbah/tiirbe) is located in Travnik in Potur-mahala, where it can still be visited
today ((Hadzijamakovi¢, 1991, p. 24).

IThami Baba received his formal education in three cities in Bosnia: Zepée, Fojnica, and TeSanj. In the

Madrasa of Tesanj, he received the Idjazat-nama from ‘Abd-Allah Chankarawt al-Ansart (Abdulldh Cankarevi

8 The term “Sayyid” is used for the descendants of the last Messenger of God, but it is also used by the Sufis, who are, in the
Sufi tradition considered the spiritual descendants of the Prophet Muhammad (p.b.u.h.). It is not known whether he is sayyid
by both (by blood line and in spiritual way), or only in spiritual way.

° Dobraca states that the title “Baba” - which means father, and here it means spiritual father, a Sheikh who takes care of his
dervishes (murids) - was used by the Bektasht Sufis, but was also used by members of other dervish orders. According to
Dobraca, it was an honorary title for [lham.
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el-Ensari) in the fields of Hadith, Tafsir, Figh and Usil (Dobraca, 1974; Hadzijamakovi¢, 1991). He was also a
member and a Sheikh of the Sufi order of Nagshbandi/ Nagshbandiyya, authorized by Shaikh Muhammad
Ahsehiiy1, and was friend with the Sufi masters of his time, such as Sheikh Sayyid ‘Abd al-Rahman SirrT Baba,
and Sheikh Husein Baba Zuki¢ (H. Numanagi¢, 2016, pp. 5-12). From his poetry, it can be seen that he deeply
respected and was grateful to his teachers and Sufi masters. Besides his mother tongue, he used Arabic and
Ottoman Turkish languages.

Ilhami, as the most prolific author of alhamijado’’ literature in Bosnia who wrote both poetry and prose,
wrote three works during his lifetime, two in prose and one in poetry:

1. Tuhfah al-Musallin ve Zubdah al-Khashi in (Gift to the Worshippers and a Treat to Those who are
Submissive in Worship to God), a manual in Ottoman Turkish language of a religious-didactic character; the
content of this work is about prayer, piety in general, and good manners; bibliographic resources: (1) Abdulvehhab
Ilhami Jepgevi, Tubfah al-Musallin ve Zubdah al-Khashi ‘in (Tuhfetul-Musallin ve Zubdetul-Hasi ‘in), signature R-
4509, Manuscript Fund of Gazi Husrev Bey’s Library, Sarajevo, Bosnia and Herzegovina (BiH); (2) Kasim
Dobraéa, “Tuhfetul-musallin ve zubdetul-hasi’in od Abdul-vehhaba Zep&evije Ilhamije” in Anali Gazi Husrev-
begove biblioteke, Vol. II-111, Gazi Husrev-begova biblioteka, Sarajevo, 1974.

2. Alhamijdao ‘Ilmihal, a religious textbook in Bosnian; bibliographic resources: (1) ‘Abd al-Wahhab
IThami Baba, ‘Ilmihal, signature R-2929, Manuscript Fund of Gazi Husrev Bey’s Library, Sarajevo, BiH; (2) ‘Abd
al-Wahhab Ilham1 Baba, ‘llmihal, signature Rs-94, Nacionalna i Univerzitetska biblioteka u Sarajevu, BiH; (3)
‘Abd al-Wahhab Ilhami Baba, ‘1lmihal, signature R-8676, Manuscript Fund of Gazi Husrev Bey’s Library,
Sarajevo, BiH; (4) Kemura, Ibrahim “Ilmihal Abdulvehhab Ilhamije na bosanskom jeziku”, Glasnik VIS-a, year
XXXVIII, no. 1-2, Sarajevo, 1975; (5) Duranovi¢, Elvir, Abdulvehhab Ilhamija Zepcak — Ilmihal: Specificnosti
Ilhamijinog alhamijado Ilmihala, Medzlis Islamske zajednice Zepce, Zepée 2018; (6) Duranovié, Elvir,
“Alhamijado ilmihal Abdulvehhaba Ilhamije Zep&aka”, in Anali Gazi Husrev-begove biblioteke, vol. 24, no. 38,
Sarajevo, 2017, pp. 263-300.

3. Divan, a collection of the poetry in Bosnian, Ottoman Turkish and Arabic (originally titled as Divan-i
Sheikh al-Hajj al-Sayyid ‘Abd al-Wahhab Ilhami Baba al-Bosnawi — Collection of the poetry of Sheikh Hajji
Sayyid ‘Abd al-Wahhab Ilham1 Baba Bosnaw1). Bibliographic resources: (1) Abdulvehhab Ilhami Jepgevi, Divan-
i Ilhami, signature R-3025, Manuscript Fund of Gazi Husrev Bey’s Library, Sarajevo, Bosnia and Herzegovina;
(2) Abdulvehhab Ilhami Jepgevi, Divan-i llhami, rewriter unknown, date of transcription: 1259 (Hijr1) / 1843
(Miladi), signature R-3056, Manuscript Fund of Gazi Husrev Bey’s Library, Sarajevo, Bosnia and Herzegovina
(3) Hadzijamakovi¢, Muhamed, [lhamija: Zivot i djelo, MeSihat Islamske zajednice Bosne i Hercegovine, El-
Kalem, 1991; this is partly translated Divan with introduction about Ilhami Baba, his life and work; this book
contains substantial number of poems untranslated, primarily those with Sufi thematic significance.

The first two works are instructive and didactic. Part of the poetry from the Divan, written in the Bosnian
language appears to be in the same thematic orientation as previous two works, since its goal is to reach the wider
masses and give them advice, but there are also deep messages and numerous verses with the subtle Sufi content
written in Bosnian. Poetry in Arabic and Ottoman Turkish is of Sufi provenance, and to understand it in its full

light, it is necessary to have terminological and thematic prior knowledge, and favourably, experience in that field.

10 Derived from al-Agamiyyah (4x>l'), in Bosnian literary terminology: literature that is written in a language other than Arabic
by using the Arabic alphabet. In this case, literature written in the Bosnian language using Arabic letters.
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Most of the time it is said that throughout his life, [lham1 encouraged people to engage in studying, learning,
and seeking knowledge. He put an effort and tried to offer salvation from misfortune by admonishing and giving
guidance through prose and poetry. This resulted in the fact that with his three works, two in prose and one in
poetry, he found a place among important authors of alhamijado literature and literary creators in oriental
languages in Bosnia. Besides that, it is of great significance to underline that in Sufi circles in Bosnia, even today,
it is believed that Ilhami Baba was a Sufi master highly ranked in the hierarchy of saint persons, an expert in the

field of Sufism, which indeed can be noticed while researching, explaining, or even reading his poetry.

4. Poem about Shari‘a and Tariqa and its Explanation

The source used in the preparation of this paper is a manuscript of the Ilhdmt Baba’s Divan found in the
Manuscript Fund of Gazi Husrev Bey’s Library (in the following text: GHB) in Sarajevo, Bosnia and Herzegovina,
signatured as R-3056; Gazi Husrev-bey Library (n.d.) provides free access to the manuscript. The poem analysed
in this work is placed on two sides of one foil (fol. 25a - fol. 25b), and its title is written in red ink in Arabic: a/-
Shart ‘ah wa al-Tarigah li’I-Ikhvan ka’l-Janahayn li’I-Tayiran (E s-seri ‘atii ve t-tarikatu li’l-ihvani ke ’l-cenaheyni
li 't-tayirdni), (ISNAD Citation System, n.d.) which means “Shari‘a and Tariga are to brothers, what two wings
are to the birds”, (fol. 25a). The text of the poem itself is in Ottoman Turkish and is written in black ink in two
columns. The distiches (beyit) are arranged one below the other in two columns in such a way that the first verse
(misra’) of one distich is in the right column, and the second one is in the left column. The frame is also red-
colored. The style of writing used in this manuscript is nesta Itk (nasta lig) kirmasi (or sikeste-nesta ‘lik, bozma-
nesta ‘lik)"', and the inscribed date of finishing the transcription of the manuscript is 22" Muharram 1259 (Hijr1),
which is equivalent to the 22" February 1843 Miladi/Gregorian (Abdulvehhab Ilhami Jepcevi, 1843). The name
of the transcriber is not recorded.

This is a shorter Sufi poem consisting of seventeen distiches. Each distich rhymes separately, which is the
rule of rhyming the poetic form of mathnawi (aa, bb, cc, etc.). Namely, this poem is, we can freely say, a part of
Sheikh [Tham1's mathnawt about Shart ‘ah, Tarigah, Marifah, and Haqiqah, and about the Sufi Path in general. The
whole mathnawt is made up of eight passages (parts), and consists of one hundred and seventy-five distiches (three
hundred and fifty verses). This passage is the third in a row.

Below, the original text of the poem with the Latin transcription is cited, and after that, translation into
English with its explanation is presented. To approach the analysis of this poem, which is the part of [Tham1 Baba’s
short mathnawi, it was first necessary, and especially important to present the context in which it is placed — to
state the thematic determinant of the ending of the previous part of the mathnaw, as the meaning would not be left

incomplete.

4.1. Title of the Poem

Original text of the title in Arabic:
o) _pdal cpalialS () 520U &y HLall g day 1

! Literary meaning broken nasta ‘liq, a handwriting type of nasta ‘lig script, in which all of the strict calligraphic rules are not
obeyed. This script should not be confused with the one that has the same name shikasta.
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Transliteration of the title: Al-SharT‘ah wa al-Tariqah li’l-Ikhvan ka’l-Janahayn 1i’l-Tayiran; Transcription
(Turksih version): E’s-seri‘atii ve’t-tarikatu li’l-ihvani ke’l-cenaheyni li’t-tdyirani (Abdulvehhab IThamt Jepcevr,
1843/GHB, R-3056, fol. 25a), meaning: Shart ‘a and Tariga are to brothers what two wings are to the birds.

In Islamic literary tradition, multilingualism excluding intertextuality is sometimes accurate. In poetic
works written in mathnawi form, the titles of certain sections can sometimes be written in Arabic, even though the
text of the whole poem is namely in Persian or Ottoman Turkish, as it is case in this poem. This is mostly seen in
the mathnawis related to the topic of Sufism or religion in general written in Ottoman Turkish, while on the other
hand, mathnawis about love stories in Ottoman Turkish involve titles in Persian (Cigekler, 2004, pp. 324-325).
Sometimes, even if the whole literary composition is written in Persian, not only titles, but some of the verses can
also be written in language other than Persian. This holds true in Rim1’s Mathnawi, which also contains verses
written fully in Arabic, such as in Book V: 293-297.

4.2. Text of the Poem

Poem is presented with its original text in Ottoman Turkish and its transcription.

Original text in Ottoman Transcription of the text

GHB R-3056, fol. 25-a GHB R-3056, fol. 25-a

QY e SO Amma zikre tabi‘ olan
: Ol A3y (ia TS Ta‘arruzi da’im Cinan
5 iz g 0 A O sl ) aly s Boyle olsun her dervisan
OY s sl Al Gy Bey ‘at ile siilik bulan
Shle 4yl Tarafina ri‘ayeti
> Sl s o Kur’an hadis hidayeti
A alling )5 yiga Liac] A‘74 diiter seri‘atle
alisy b I kS Goiilin bekler tarikatle
o3l 5 S ja Harekat {i sekenatda
> andy)l )8 ladle o Bu ‘asiklar kalur olsa
Oiga s Mubharrik-i Hakikatdan
° ol sl Jile Gafil olur ebed andan
K& 3l ye iy Hha Tarikatdan murad gofiiil
’ Jada 4l DA Ahlak kitabryla delil
o e Cuny i s Bil seri‘at cismiifi yoli
; oSy iyl Bil tarikat riihufi yoli
ol (Sl aling 55 Seri‘atle imam gaybdur
’ DM gl Gdle ‘Asik ise bu ‘aybdur
10 oY O el 4sly Bil ki imén yakin 14zim

e oM shsl 2 sed il

Andan siihid olur elzem
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" Jalsloane Hpanl ) Zira huzlr gaybda olmaz
alsrodan Ciins e ‘Ask muhabbet hi¢ de bulmaz
. OSan gat 5 Oladl (e ‘Aybi iman vehmi miimkin
(Sae 3ald el ) 5 Zird agyar kalmak miimkin
GHB R-3056, fol. 25-b GHB R-3056, fol. 25-b
3 S el el alal Madem agyar kalbde gezer
D aily () gule 58 Her masiva’i da’im sezer
" s g8 GV ) paidea Hakikatdan olan tevhid
28 sl ela o Birr’e irmek olur tefrid
s Ll ‘f'}b:‘ O sule Masivadan olub tecrid
e gl da g5 K S Goitiil rahuii idiip temcid
6 Dsan ob el L g Bu dem hulus hem huzirdur
Dz Qaga B o Budur kurba vasl ‘abirdur
17 D5 m ph (3o a3 5 Bu dem ‘ask hem siir(irdiir
D5k pd gl g Bu dem cezb vehm miirtrdiir

4.3. Translation and Explanation of the Poem

Referring to the title of the poem, Ilham1 Baba indicates that both Shar? ‘ah and Tarigah are required for a
believer to succeed on his Path to God. “Shari‘ah (Islamic law), is based on imitating the Prophet’s outward
activity, and the Tarigah is the Path to God that Sufis were striving to follow” (Chittick, 2019, p. xvii). The Path
is part of a person’s transformation of transcending himself/herself and reaching God (Chittick, 2005, p. 9). If a
person is a member of one of the Sufi orders, then lack of any of these two causes disharmony and the inability to
live one’s life and religion properly to its full potential. For Sufis, accepting Shari ‘ah while ignoring Tarigah is
insufficient; on the other hand, pursuing 7arigah while disobeying Shari ‘ah's laws is futile, and this is valid only
for the disciples — candidates for traveling the Path to God, and not for all believers since not all of them are
capable of this. For other Muslims, following only Shari ‘ah law is sufficient and necessary for their salvation.
However, while explaining aspects of God’s Oneness Fartiqi implies, “we are aware that not all of the Muslims
can reach this magam (level), but it is required to know the levels in religion” (Ibrisevi¢ Faruki, 2016, p. 19). Even
though not everyone is capable, it does not mean those ones should be completely negligent regarding this topic.

At the end of the previous part of the mathnawrt, Ilham1 Baba stated that persons who practice Shart ‘ah, and
are only on that level of religiosity, can achieve salvation and enter Paradise, but he warns dervishes, not to stay
on the lowest level of the religiosity, rather to uplift their religious and spiritual life, while there is still a chance
for that in this worldly life. Contrary to the living religion only by obeying outward law and regulations (Shari ‘ah),
IThami Baba tells that along with the Shar? ‘ah, which is a must, a traveller on the Path to God should increase his
will, awareness, and effort.!> These advices, which can appear as rigorous, are intended only for the dervishes who

want to travel the path to God, and shouldn’t be applicable to other Muslims. Fartqt says, “If you started or wish

12 This cannot be applicable to all of the people, since not all of them are capable of traveling on this Path. The message can be
presented to the both Muslims and non-Muslims, and it will be accepted by those who are predestined of traveling the way
(non-Muslims must first become a Muslim).
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to start traversing the path of God's people, then on their path, you must learn these things and try to understand
them at all costs” (IbriSevi¢ Faruki, 2016, p. 59). While commenting Sheikh Halid KhultisT’s views on path and
ascent of Sufi teaching, FaruqT said:
“A disciple who does not think of becoming a knower ‘(arif), or a perfect man (al-insan al-kamil), should
not be expected to succeed. It can be said that such a dervish will gain something, he will be rewarded, but will
not succeed in the true sense. Dervish must establish a defined goal, for this is the path of self-perfection in
knowledge, wisdom, deeds, state of being (hal), and beyond” (Ibrisevi¢ Faruki, 2015, p. 98).
Sheikh Ilhamt Baba continues in the same tone in the following part of the mathnawi, the part we are
examining in this paper:
1. “Amma zikre tabi‘ olan
Ta‘arruzi da’im Cinan
2. Boyle olsun her dervisan
Bey‘at ile siiliik bulan
3. Tarafina ri‘ayeti
Kur’an hadis hidayeti” (Abdulvehhab IThami Jepcevi, 1843, fol. 25a)
[1. But that one who is committed to the remembrance and invocation of God (zikr), he constantly ‘attacks’
Paradise.
2. Let all dervishes who find the Path to God (siiliik) with pledging allegiance to the Sheikh (bey ‘at) be like
this.
3. (Regarding each dervish), his appreciation and reverence (7i ‘dyeti),) is in his favour, on his side, for him
(tarafina)'?, and the Qur’an and the Hadith are instructions and guidance to him (hiddyeti).]
In the Qur’an, it is ordered to all believers to indulge in the remembrance and invocation of God abundantly:
“O you who have believed, remember Allah with much remembrance” (Qur’an 33:41, Saheeh International). On
the other hand, Qur’an says for the hypocrites that “they do not remember God but a little” (Qur’an, 4:142, Saheeh
International). Prophet Muhammad (peace be upon him) said: “When you pass by the meadows of Jannah
(Paradise) indulge freely in them!” The Sahabah asked: “O Messenger of God! What are the meadows of
Paradise?” He replied: “The circles/gatherings of dhikr/zikr (gatherings where God is remembered, and
invocated)”, (Sunan al-Tirmidhi, Hadith 3510). In the first distich, it is stated that those who are devoted to the
remembrance of God and invocation of His names (dhikr), which means, those who are attached to this action,
and do it constantly and continuously, and are under the influence of it, (with these actions) they always attack
(ta ‘arruuz) and try to conquer gardens of the Paradise (Jinan/Cindn). 1t is apparent that Ilham1 Baba is referring
to the previously cited Hadith. The word “attack” is used on purpose, since it is required to practice the dhikr
abundantly to see its results. Faruqt says, “It would be preferable for the dhikr practiced in a group to last more
than three hours, because people who experience revelations (ahlu’l-kashf) say that the devil finally leaves the
practitioners of dhikr at that point” (IbriSevi¢ Faruki, 2016, p. 88). This supports the idea that extended spiritual
practices, such as dhikr (remembrance of God), can help purify the practitioner and remove negative influences,
including those attributed to the devil or harmful spiritual forces (Atay & Demirbas, 2018). The mention of akhlu /-

kashf refers to those who are spiritually enlightened and have direct, experiences or revelations. In regard to this,

13 Meaning “lehine”; in Arabic “lahii”.
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the Hadith “Be abundant in practicing the dhikr (remembrance of God) until they say: insane/crazy!” (Musnad
Ahmad, 11674; Ibrisevi¢ Faruki, 2016, p. 93; Al-Qurtubt, 2009, Vol. 14, p. 495) is also present among Sufi circles.

Referring in the second distich to the bey ‘at, which is giving an oath, pledging allegiance to the Sheikh,
[Thamt Baba notes that it is a must to have guidance on the Path, and that can be fulfilled only with the instructions
and the help of the master. “Allegiance (bey ‘at/bay ‘af) is used in Sufism to express the promise of a candidate for
a disciple that he will fully abide by the Sheikh and his orders” (Tiirer, 1992, p. 124-125). Stepping on the Path is
conditioned with giving an oath to the master. Regarding the importance of having a Sufi master as a guide while
traveling the Path, Chittick has stated the following:

“...the Path of spiritual realization can only be undertaken and traversed under the guidance of a spiritual
master; someone who has already traversed the stages of the Path to God and who has, moreover, been
chosen by Heaven to lead others on the Way. When the Prophet of Islam was alive he initiated many of his
Companions into the spiritual life by transferring to them the “Muhammadan grace” (al-barakat al-
Muhammadiyyah) and giving them theoretical and practical instructions not meant for all believers. Certain
of these Companions were in their own turn given the function of initiating others. The Sufi orders which
came into being in later centuries stem from these Companions and later generations of disciples who
received the particular instructions originally imparted by the Prophet. Without the chain (silsilah) of grace
and practice reaching back to the Prophet no Sufi order can exist” (Chittick, 2005, p. 16-17)

Success on the Path to God can only be achieved under supervision. It is realized by following the directions
and instructions given by a saint person, Sufi Sheikh, i.e., a spiritual master who already travelled and completed
his Path to God, person who was accepted to His nearness, and admitted to His Holiness. To more clearly present
the necessity of having a Sheikh - spiritual leader on the Sufi Path, we can also quote the Sufi classic, great master
and scholar Mawlana Jalal al-Din RGmi:

“Whoever enters the Way without a guide will take a hundred years to travel a two-day journey...
Whoever undertakes a profession without a master becomes the laughingstock of city and town” (Rumi,
trans. Chittick, 1983, p. 123).

From this saying as well, it is obvious that the Sheikh has to be someone who is expert and knowing person
who significantly speeds up and facilitates the traveling on the Sufi Path, which, if travelled alone, is very slow
and difficult to traverse. Traveling with a Sheikh who performs the function of a guide and helper, the Path is
traversed much more easily and in fast way, so it is important that the traveller completely surrenders himself and
his life to the one who will give him/her an enormous amount of help.

Since that is the case, [Tham1 Baba is calling for showing respect to such a person with a firm reason, and
he stated this as well at the beginning of his Divan, in the fourth and fifth distiches of one of the ghazels. In those
verses, [1ham1 Baba accentuates and especially emphasizes the great significance, value, and importance of the
Sheikh, the guide on the Sufi Path, and encourages the dervish to obedience and showing respect to him:

“Emr-1 Hakk’dur Hazretidiir ol seniifi

Yanina diis ragbet eyle rehbertifi

Ani bulsaii Hakk’1 buldiii ey veli

Destini biis eyle sen ol sahimufi”, (Abdulvehhab Ilhamt Jepcevi, 1843, fol. 9b).

Literary Studies 2025, 3 12



Mustafa Kukuruzovié

[The command of the True and the Real God (Emr-i Hakk dur) is that he (the Sheikh that you found)' is
your master,

Go to him, fall before him, and show your respect to that guide of yours (rehber).

If you find him - you have found the True and the Real One (God),

O God-pleasing saint person (ey veli), you kiss the hand of that King of yours.]

Sheikh has to be highly qualified saint person who attained Union with God since finding him is equal to
finding Real God. Author used Persian word sdh (king) for Sheikh, and sah has the full authority over his people.
When Dejan AZzdaji¢, researcher on Theology and Sufism asked Fariiqt about master’s absolute authority over the
life of a disciple, he replied, “The Shaikh is the absolute authority. God is abstract, while I am real.!® It is so much
easier for you to communicate with God through a Shaikh. Allah never sent a book without a Prophet, a living
human being. You need a living person; someone you can touch” (Azdaji¢, 2016, p. 11, as cited in Azdaji¢, 2021).
Azdaji¢ points out that “Dervishes often ask their Shaikh for permission to marry, what job to accept, travel plans
and all other aspects of ordinary life. The attitude clearly is that everything should be under full submission to the
guidance of the Shaikh” (Azdaji¢, 2021, p. 11). This tells us about the level of significance that Sheikh has for a
disciple, having an absolute authority over him.

Thus, along with other points that [Tham1 Baba made in the previously cited verses, he suggested that
Shart‘ah, Tarigah, Qur’an, Hadith, invocation and remembrance of God (dhikr), as well as the having pledged
alliance to the authority while traveling the Path (bey ‘at), and showing respect to that authority, are absolutely
necessary and cannot be avoided in the way of achieving the completion of the transformation, i.e. freeing oneself
from everything other than God — including oneself — and approaching God. After that, in the following passages

he explains what Shari ‘ah and Tarigah are, and what their roles in one’s life are:

4. “A‘za diiter seri‘atle
Goiilin bekler tarikatle
5. Harekat i sekenatda
Bu ‘asiklar kalur olsa
6. Mubharrik-i Hakikatdan
Gafil olur ebed andan
7. Tarikatdan murad goiiil
Ahlék kitabryla delil
8. Bil seri‘at cismiifi yoli
Bil tarikat rtthufl yoli” (Abdulvehhab Ilhami Jepcevi, 1843, fol. 25a)
[4. With Shar ‘ah (seri ‘atle) the parts of the body (a Zd) crave (or wish), and wait (bekler) for the heart and
the Tariqah (tarikatle gorilin).

14 Better to say “the one that is granted to you by God”.

15 God is abstract, and Sheikh is real for a disciple who has started his travelling to God, and who has not already fully attained
real knowledge about Real God, neither he actualized proximity to Him. When one attains Union with God, then he can be
Sheikh himself with authorization of his own master, and in manners prescribed by Tarigah rules.
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5./6. If these lovers (bu ‘asiklar) remain (kalur olsa) only in the state of motion and resting (harekdt ii
sekendtda), then, they are (left) eternally (ebed) negligent (gdfil) towards the Initiator/Actuator of Reality
(Muharrik-i Hakikat).'®

7. What is aimed with the Tarigah (tarikatdan murdd) is the heart (goriil). Proof of this (delil) are the
book(s) on akhlaq (ahldk kitabiyla).

8. Know that Shari ‘ah is the Path of the body (cismiifi yoli), and know that Tarigah is the Path of the soul
(rithufi yoli).]

Shart ‘a is related only to the body, i.e., physical activities while performing religious duties, or simply,
outward rules and regulations of the religion. Following only Shari ‘a is determined as mere moving and resting
(harekat ii sekendt), while, on the other hand, we see that Tarigah is dealing with the heart and the soul, which
means, with the inner dimension of the religion. Regarding this, in one of his public speeches, Chittick has made
an excellent overview, and a brief explanation of the roles of Shar? ‘a and Tarigah or Tasawwuf'in general, in one’s
life:

“If you are going to approach God — and we are talking as academics, with distance — what the Islamic texts
tell you, is that if you want to approach God, you’ll have to cleanse your heart, you have to purify your
inner-self, you have to have pure intentions. And the purpose of practice (Shari ‘ah), the purpose of learning
about the religion, the teachings about God, and angels, and all this, is so that you will know why it is
important to purify yourself. The goal of this learning is not the learning itself, rather, ‘what the learning
can do for you’. The goal is the transformation of the self. And, if you put it in the one word, well, there
are many possible, one is Tazkiyatu n-nafs (purification of the soul), and in classical texts, they often say
“Tasawwuf, huwa Tazkiyatu’'n-nafs” (Tasawwuf, it is a purification of the soul)”, (Chittick, 2018, 56:28—
1:05:40).

When I1hami Baba said “It is the heart, what is aimed, or intended (to be treated) with the Tarigah; proof
of this are the book(s) on akhlag”,” this is what he is pointing at:

“...you can’t purify the soul, which includes your knowledge, without having a clear knowledge of what
God is, and what the Universe is, and what a soul is, what a human being is. This is where Tasawwuf has
the richest resources. No one explains these things in more detail, than, for example, Ibn ‘Arabi. No one
explains them in a sweeter, lovelier way than Mawlana. If you combine Mawlana and Ibn “Arabi — I always
do in my teaching — you have both, beautiful, clear theory of everything, and you have the love and passion
that should drive you to both, understand that theory, and make it your own, see the world of that way,
because that is the way the Qur’an presents the world... Sufism, which is Tazkiyatu 'n-nafs — we explain
why this is what religion is all about. The other parts are necessary, foundations, you can’t have a building
without foundations, but they are not enough! The final goal is this transformation, purification of the self,
to achieve nearness to God. And this perspective is very easily understood by a Christian, a Jew, a Hindu,
a Buddhist, a Confucian, a Taoist... Yes, they all agree, it’s about the self, about purifying oneself” (Chittick,
2018, 56:28-1:05:40).

Salih Fartaqt beautifully explained the necessity of Tarigah and Sufi teachings by giving an example of a
person living in country ruled by the Shari ‘ah law. He says that if such person is completely innocent, and is not

guilty by any means according to the rules of Shari ah, it does not necessarily mean that he is not going to end up

16 The fifth and sixth distiches are both merhiin beyit, which means that the meaning was not completed in the former distich,
but was transferred to, and finished in the latter one.

17 Akhlaq, which literary means ethics or moral, is one of the nouns rarely used to describe Sufism; the common terms used
more often are: Tasawwuf, Tazkiyah al-nafs, Tasfiyah al-qalb, etc.
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in the Hell-fire. That is because Shari ‘ah law is judging only his outwardness, while such person at the same time
could be someone who is hypocrite, arrogant, stingy, or envious. There is no punishment by Shari ‘ah for such
sins, while in the Qur’an and Hadith it is clearly said that Hell-fire is punishment for such a sinful person as
hypocrite, stingy, etc. (IbriSevi¢ Faruki, 2016, p. 63). For instance, Qur’an says, “Surely the hypocrites will be in
the lowest depths of the Fire — and you will never find for them any helper” (Qur’an, 4:145-46, Saheeh
International);'® “those who are stingy, promote stinginess among people, and withhold Allah’s bounties; We have
prepared for the disbelievers a humiliating punishment” (Qur’an, 4:37; Saheeh International), and also “[They will
be told,] ‘This [punishment] is for being prideful on earth unjustly and for acting arrogantly. Enter the gates of
Hell, to stay there forever. What an evil home for the arrogant!”” (Qur’an, 40:75-6; Saheeh International). In one
of the Hadiths Prophet said, “Envy consumes good deeds just as fire consumes wood” (Sunan Ibn Majah, Hadith
4210), and he aslo said, “No one will enter Paradise who has even a mustard-seed’s weight of arrogance in his
heart” (Sunan Ibn Majah, Hadith 59). For this reason, it is very important to underline and stress the fact the Figh,
i.e. the Shart ‘ah law is only one of the dimensions of Islam, and not the whole Islam itself. Fariiq says that in the
witnessed world (‘alam al-shahadah, the world we are living in), there are medical doctors such as dermatologist,
as well as doctors of internal medicine or even psychiatrists. He notices and reads this as a God’s sign that in
Muslim community, there should be living Sufi Sheikhs who could see and learn what is inside of a person, and
then, as a spiritual healer cure the person from his spiritual diseases, which are the sins such as mentioned above
(Ibrisevi¢ Faruki, 2016, p. 64).

IThamt Baba indicates that if one is limited only to the outward law and regulations, then one will not be
able to reach a state where he/she can be truly aware of the God who is the Initiator of Reality, the One who is All-
Present and constantly Active in the very Reality. Fariiqt highlights that first step of a disciple on a Sufi path is
accepting the fact that there is no one in the action, or operation but God. Believing this, disciple should firmly
(bravely) gaze on the Path, and implement this belief and understanding in his daily life. Such person needs to give
an effort in annihilating himself and this world, and all of that for the sake of the Truth (Ibrisevi¢ Faruki, 2016, p.
46). In this context, Chittick explained the Oneness of action as follows:

“There is nothing like God, so He is absolutely transcendent; but inasmuch as a being ‘hears’ or ‘sees,’ it
is from God that these attributes have come, or to be more exact, it is God who in reality is hearing and
seeing. God is distinct from all created existence, but creation is not other than God in its essential nature”
(Chittick, 2005, p. 28).

By following only outward rules, God cannot be truly perceived, nor reached, and such a person cannot
recognize God’s will and His actions around himself. Therefore, there is no way for such individual to become a
true lover of God. To reach God, it is required to climb up the higher level of religion, to take care of one’s heart,
and that is what Tarigah is all about: Allowing and helping the person to achieve closeness to God by being
cleansed from all of the sins and bad states, even cleansing him from himself. It is necessary to start practicing
religion with the parts of the body, and then, when this is accomplished, the heart starts to wait to be activated and
treated. One cannot have his heart treated without previously employing his body in practicing the religion.
Outward rules and regulations of the religion make up the Path of the body, which is the base of the religion that

cannot be avoided. Transformation of the heart, will occur with time due to an effort put by a disciple, and it will

18 Remaining part of the verse: “except those who repent, mend their ways, hold fast to Allah, and are sincere in their devotion
to Allah; they will be with the believers. And Allah will grant the believers a great reward”.
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manifest in terms of curing heart from its illnesses, and cleansing it. This transformation was explained by Suf1
Ahmed Husn1 Numanagi¢ in his interpretation of Imam Ghazali’s Kimya-yi Sa ‘adat:
“To love God entails to love the Messenger of God, the prophets, the scholars, the revealed books, the
Divine Islamic Law (Shari ah), and to fulfil God’s commands and revere Him. This is what is called the
love of God (mahabbatullah), until one reaches a higher state. That is to say, by persisting in such noble
conduct, a spark of Divine love will descend upon the heart, and that spark will spread through it like butter
melting. From this will arise a sweetness of longing for God, which will continue to expand and strengthen
until the heart attains such ardent love (‘ashq/ ‘ishq) that it burns with passion for God. In the heart, there
will remain no love for anythings else but God Himself. Whoever attains this sweetness exeriences Paradise
even in this world — for Paradise is, in its essence, to love God” (Numanagi¢, 2018, p. 100).

This is elaborated by Ilhami Baba in the last part of this poem, but before that, in the following verses, he
breaks down the situation, and describes what is happening to a dervish, if only Shar?‘ah is being taken in
consideration, and what is required on the other hand, in order not to stay only on a basic, simple, and incomplete
level of belief and religiosity:

9. “Seri‘atle iman1 gaybdur

‘Asik ise bu ‘aybdur
10. Bil ki Tman yakin lazim
Andan siihtid olur elzem
11. Zira huzlr gaybda olmaz
‘Ask muhabbet hi¢ de bulmaz
12. “‘Aybi iman vehmi miimkin
Zira agyar kalmak miimkin
13. Madem agyar kalbde gezer
Her mésiva’1 da’im sezer” (Abdulvehhab Ilhami Jepcevi, 1843, fol. 25a-b)

[9. With (only) Shari ‘ah, his belief (imdn) is absent (or non-appearing, gayb), and if he is (if he considers
himself) a lover (“dsik), then this is disgraceful and shameful (‘ayb).

10. Know that (the completion of one’s) belief (iman) requires certainty-conviction (yakin), and (for
acquiring this), witnessing (siihiid) is more necessary (elzem) from conviction.

11. It is because (of the fact that) serenity, peace, or presence (huzir) cannot be found in the absence, or
non-appearance (gayb); and especially the highest degree of love (“ask), and love (muhabbet) can by no means be
found (in this way).

12. In a belief that is shameful (‘aybi iman), the appearance of doubt, fiction, or conceit (vehm) is possible,
because (in such a state), it is possible to remain estranged to God (agyar).

13. Since the ‘other’ (agydr) walks in the heart, (then the one who is in this state) always perceives
everything (i.e., sees, notices only) as a thing that belongs to everything other than God (mdsiva’).]

[ThamTt Baba states that belief which is based only on performing religious duties in a “mechanical” way, is
incomplete, and is not present. In such a state, with a superficial understanding of the religion, dervish believes
that himself/herself exists on his/her own, without God's Divine sustenance in existence, which, according to the
Sufi doctrine, is untrue and contrary to the Reality; and Reality itself is truthful, stable and firmly fixed, as
explained by Chittick:
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“If we substitute the Divine Name a/-Haqq, which means at once ‘the Truth’ and ‘the Real,” for ‘God’ in
the Shahdadah, the source of these two complementary points of view becomes apparent: ‘There is no real
but the Real.” On the one hand, God is the only reality in the absolute sense of the word, for to postulate
that something else has autonomous reality vis-a-vis the Absolute Reality would involve polytheism or, in
Islamic terms ‘association’ (shirk). Since God is the only real being, He is absolutely other than all created
existence, which, if considered only in itself, is unreal. In the face of His absolute reality, all creatures are
nothing. On the other hand, any reality that a creature does possess must ultimately belong to God. The
Sufis would be the last to dispute the assertion that from a certain point of view (i'tibar) the world does
indeed possess a certain limited reality, which, however, is not autonomous, but derives from that reality
which in its absolute sense belongs to God alone” (Chittick, 2005, p. 27-28).

The untrue imagination, when one is proposing a non-existing occurrence of autonomous self-existence, is
called wahm/vehm (delusion, fiction). According to Ilhami Baba, calling oneself a lover of God while being in
such a state is shameful and disgraceful. It is necessary to view things as they are in order to eliminate fictions,
other words, to tear the vails preventing one of doing that. It is clear that belief is directly related to knowledge.
Believing God truly, cannot occur without knowing God. In other words, to attain the completion of one’s belief,
conviction, or certainty (yagin/vakin), and witnessing (shuhiid/siihiid) of God are necessary and indispensable.
After being convinced in God, and after witnessing God, one can truly believe in Him, and thus complete the
conditions to become a lover of God.

Regarding the term yakin / yaqin, it is derived from the root yagn, which means “to be fixed, to settle down,
to attain tranquillity; complete trust, assurance; certainty; certitude; conviction; positivism; sureness; undoubted”
(Demir, 2013, p. 271). As a term, it means “knowledge, the truth of which is not in doubt, in accordance with the
facts, fixed and certain belief, conviction, the certainty that is reached after doubt and hesitation” (Demir, 2013, p.
271). Also, yakin can be described as “the relaxation of the mind by proving the proposition” (Tehanevi, 1547—
1548, as cited in Demir, 2013). The term siihiid / shuhiid means “to see, to witness, to observe; to be aware of the
truth of an object”, and as a Sufi term, it is used in the meaning of “seeing, watching and contemplating the
manifestations of Allah” (Uludag, 2006, p. 152-153). Great Sufi saints and Sheikhs were convinced in God, and
observed and witnessed Him in everything, as well as all beings with Him. Moreover, they did not consider the
years they spent without being in the state of siihid / shuhiid to have been lived (Uludag, 2006, p. 152-153).
Regarding the significance and the merit of certainty, Ahmad Sam ‘ani, a Sufi master from the 12 century, stated
the following:

“The foundation of the work lies in certainty. A man who becomes a man becomes so through certainty.
Certainty must reach the tongue for him to be a speaker, the eye for him to be a seer, the ear for him to be
a hearer, the hand for him to be taker, the foot for him to be a traveler.
Mustafa said, ‘Jesus walked on water. Had his certainty increased, he would have walked on air.” The
master Abll ‘Alf Daqqaq said, ‘He alluded to himself, meaning, When I walked on air on the night of the
mi raj, that was because of perfect certainty.’
One of their sayings is this: ‘Have mercy on the rich for the paucity of their gratitude, have mercy on the
poor for the paucity of their patience, and have mercy on everyone for the paucity of their certainty.’
Forgive the rich for their lack of gratitude, forgive the poor for their lack of patience, and forgive everyone
for their lack of certainty” (Sam'ani, 2019, p. 80).

Different saints experienced different levels of certainty. Reaching any level of these states, is in certain

amount freeing oneself from the vehm, and if none of these states is realized, then, in such case, with the fictions
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and delusions, when the vails are not tiered, God is not truly reached. The prominent Sufi master ‘Abd al-Qadir
Gilant said: “O, Allah! Keep us alive with Your Essence (Yourself), and dissuade us from everything other than
You” (Abdiilkadir Geylani, 2013, p. 223). Being an experienced Sufi master, Ilhami Baba was convinced of God’s
Oneness, recognized Him in the manifestations in his surroundings, witnessed God’s presence and clearly spoke
about it in his Divan. In one of the last poems of his poetry collection, in a mundjat where he talks to God in a very
intimate way, he explains the tawhid, God’s Oneness, and in one of the verses, he proclaims the following: “Melik-
i emlak hem Mahmiid’ ufi emre Galib yine Sen’siin” (GHB R-3056, fol. 32b) which means: “(O God!) You are the
(one who is) King of the kings; You are as well the King of the (Ottoman Sultan) Mahmad (II), and You are the
One who is Predominant in His affairs, i.e. the One who has the full power and control over His affairs (emre
Galib)”. Utterance at the end of the verse “...yine Sen’siin” appertains to each of the statements found in the verse,
and this is clear because of the word “yine” (meaning again, as well). Thus, this should be understood as “Melik-
i emlak (Sen’siin), hem Mahm{d’ufi (Melik’i de Sen’siin), emre Galib yine Sen’siin”. In this verse, he is referring
to Hadith “The most awful (meanest) name in Allah’s sight is (that of) man calling himself king of kings (malik
al-amlak)”, (Bukhari, Hadith no. 6206), while attributing absolute authority to the God, knowing that is it God
who is acting through his creatures, including Ottoman sultans. He also refers to the Qur’anic verse from the
chapter Yusuf: “And Allah is predominant over His affair, but most of the people do not know”(Qur’an, 12:21,
Saheeh International).!® Sheikh Ilhami Baba is here proclaiming his acceptance and surrendering to the will of
God, no matter what is going to happen to him, since he knows that it is God who is present in every action, the
One who possesses the authority over every aspect.

If a person is living a life without knowing that he/she is in every moment dealing with the All-Present
God, then he/she considers everything, including himself/herself, as something that can exist and perform any kind
of action on his/her own, by himself/herself, which, according to the Sufi tradition is not the case. In this way, one
is in danger of being deprived of reaching God’s closeness, and of being immersed in his Oneness.

From the verse “Since the ‘other’ walks in the heart, one always perceives everything as a thing that is
other than God”, it is obvious that to succeed in this difficult task, [Thami Baba points towards the heart, and says
it is the heart that ought to be treated and is required to be cleansed from everything other than God. Dervish needs
to get out of his heart everything but God. Other words, it is required to accept the Truth that there is nothing in
the existence and action except God, and that everything that exist, is a creation of His, and every action happening,
is done and supported by Himself. The treatment of the heart, i.e., actions to be undertaken to successfully
accomplish this task, and complete the Path of reaching God’s Oneness, are explained in the following verses, and

these verses are the last ones of this part of the mathnawi:

14. “Hakikatdan olan tevhid
Birr’e irmek olur tefrid

15. Masivadan olub tecrid
Goitil rahui idiip temcid

16. Bu dem hulus hem huzirdur
Budur kurba vasl ‘ablrdur

17.Bu dem ‘ask hem stirtrdiir

19 Words referred to: &salia ¥ G 581 (855,40 e e A, keywords in poetic verse: “emre Gdlib yine Sen’siin”.
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Bu dem cezb vehm miirGirdiir” (Abdulvehhab IThami Jepcevi, 1843, fol. 25b)

[14. (Reaching the state of the) Oneness of God (tevhid) which is from the Reality and the Truth (hakikat),
i.e., which itself is Reality and Truth; tearing and separating from worldly ties and preoccupations, and devotion
to the slavery and obedience to God (fefrid), lead person to the righteousness (birr’e irmek olur).

15./16. Purifying, depriving, freeing, or separating oneself (tecrid olub) from everything other than God,
including oneself (mdsiva ), and thus raising (femcid idiip) one's heart and spirit (go7iiil rithufi), results in achieving
salvation (hulus), and peace and presence (huziir); this is the encounter of the nearness, closeness, proximity to
God (kurba vasl), this is the passage, the Path to the closeness of God (kurba ‘abiirdur).*

17. This moment, (coming into this state), is (attaining) the high degree of love (“ask), as well as reaching
happiness-joy (siirir); reaching this state means being attracted to God (cezb), reaching this state implies passing
over, leaving behind, or ending (miirir) of the doubt, fiction, delusion, or untrue imagination (vehm).]

The word birr has been used in the Qur’an in the meanings of “all kinds of goodness, benevolence,
obedience, righteousness, and sinlessness” (Toksari, 1992, p. 204-205). To achieve this state, one must free oneself
from worldly connections and preoccupations and devote oneself to enslavement and obedience to God, which is
known as fefrid / tafrid. The term tecrid / tajrid has a similar meaning. In brief, it refers to cleansing from
everything other than the Ultimate Reality (or the Real and True God), including oneself, by taking the worldly
concerns out of the heart and turning towards God. In Sufi texts, these two terms are frequently used along with
each other (Ceyhan, 2011, p. 248-249). Ibn ‘Arabi, for instance, described fecrid / tajrid as the “removal of the
other than God (mdsivd) and the realm of Kawn (Universe, all that exist) from the heart and secret” (Ibnii’l-Arabi,
1997, p. 534, as cited in Ceyhan, 2011), and fefrid / tafrid as “being alone with God even though he/she is with
himself/herself” (Ibnii’l-Arabi, 1997, p. 534, as cited in Ceyhan, 2011). In these final verses, Ilhami Baba states
that freeing oneself from this world, transcending oneself, surpassing the false imaginations of existing on one’s
own, and surrendering (better to say returning) oneself to God is required for attaining Union with Him. According
to I1ham1 Baba, this is the path, the way how to get accepted to the nearness of God.

The state of birr is mentioned in Qur’an many times; one of the related verses reads as: “Never will you
attain the good [reward/righteousness (birr)]*! until you spend [in the way of Allah] from that which you love.
And whatever you spend - indeed, Allah is Knowing of it” (Qur’an, 3:92, Saheeh International). Faraqi’s master,
Sufi Halid (Khalid) Salihagi¢ al-Khuliist, a well-known Bosnian Nagshbandt Sheikh and scholar interpreted this
verse in the following way:

What we, as human beings love the most, is our life, therefore we need to sacrifice our lives on the Path to
God to attain the state of birr (righteousness), and that what we are giving, what we are sacrificing, is the
least that we can sacrifice, since it is not ours, but is granted, given to us by God (IbriSevi¢ Faruki, 2016, p.
125; Sufi Sejjid Salih Faruki, 2015, p. 103).

In the same context, Riimi said, “Except dying, no other skill avails with God”, Mathnawr VI, 3838, (Rumi,
2004, p. 349), and the Ottoman mawlawi Sheikh Galib Es‘ad Dede underlines and repeats many times in one of
his poems in his Divan: “You do not exist (literary: there is no you, you are not), and that egos/selves, are nothing

more but fictions, delusions (vehm/wahm), and assumptions of yours (giimdan = zann)”, (Géalib, n.d., p. 143). This

20 Fifteenth and sixteenth distiches are both merhiin beyit, (the message was not completed in the former distich, but was
transferred to, and completed in the latter one).
2l Another meaning is "You will never attain righteousness."
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view does not literary imply physical suicide, but rather dying or annihilation of self in the terms of refraining
from the bodily and worldly desires, surrendering oneself to slavery to God, leaving false assumptions of self-
existence and the self-existence of everything other than God, as well as putting an effort in the removal of one’s
will while accepting and adopting God’s will, etc. Fartiqi, declares that this is not an abstract narration and presents
very clear explanation of the fana (annihilation of self):

“God commanded and forbade what he wanted. Therefore, His commands and His prohibitions are

manifestations of His will. This means that if God’s slave accepts His commands and prohibitions, by doing

so, he has accepted His will, and in this way, his own individual will has evaporated, and it is gone. For

such an action done by God’s slave, we can say that it represents the vanishing or disappearing of the slave’s

will in God’s will. The same rule applies to the case of the Prophet’s commands and prohibitions as well as

those ones of a Sufi teacher” (IbriSevi¢ Faruki, 2016, p. 46).

Fariiqt doesn’t stop with the narrative aspect, rather he gives concrete example for this from ordinary life
and says that that when one is willing to go to some kind of a festival, theatre or sports match, etc., in the time
prescribed for certain prayer, but instead chooses to go to the mosque and make his prayer, then such an action
represents abandoning his own will for the sake of God’s will. “If one is consistent with such efforts, then he will
gradually abandon his own will, other words, his own individual will is going to disappear completely, and that
person will be the place where God’s will is being manifested” (Ibrisevi¢ Faruki, 2016, p. 47).

Bayazid Bestam1 proposed that one of the hardest tasks to be accomplished by a disciple on a Sufi Path is
to refrain from his own reasoning and will, and indisputably accept the instructions of his master, no matter what
he commands him/her (Numanagi¢, 2018, p. 374). This is often described as Tawakkul/Tevekkiil or
Taslimiyyah/Teslimiyyet. Regarding this, there is a widely accepted rule adopted by Sufi classics that a disciple
traversing the Sufi Path should surrender oneself to the Sheikh in such a way that he/she is supposed to behave as
a “dead person in the hands of a gassdl??” (Cagrici, 1992, p. 1-2; Atay, 2019, p. 52-82). [Tham1 Baba’s views on
the significance of showing respect, abiding, and following the master are therefore strongly justified. When he
says “kiss the hand” of the Sheikh, it means accept what he tells you, and obey him in all of the aspects. Faraqt
says that “a master can take on the role of the Angel ‘Azra’1l (p.b.u.h.), who eliminates all negativity in the soul
of his disciple, denies him, and destroys everything within him so that only God remains. On the other hand, he
also becomes like the Angel Gabriel/Jibra'1l (p.b.u.h.), breathing spirit into him and becoming the source of his
inspirations” (Ibrisevi¢ Faruki, 2015, p. 186-87). Regarding this, Chittick points out that there are two main steps
needed to achieve Union with God, and they are “steps which are an application of the Shahadah to the spiritual
travail” (Chittick, 2005, p. 71):

“The first of these is fana, ‘annihilation of self,” which derives from the ‘no’ of the Shahadah: ‘There is no
god but God,’ there is no reality but the Reality. Man's self-existence is not real, since he is not God;
therefore, the illusion that it is real must be annihilated. The second is bagqa, ‘subsistence in God,” which
springs from the ‘but’: There is no reality but the Reality. Since God alone is real, man's real Self is God.
Man attains to Reality only by passing away from his illusory self and subsiding in his real Self” (Chittick,
2005, p. 71).

It is interesting that Ilham1 Baba continues in the following part of his mathnawi with the words “This

(state) is both, extintion and appearance; this (state) is both, annihilation (fand) and subsistence (baqa)”

22 One whose job is to wash and prepare the deceased for the burial at gasilhane (a place where the deceased are washed and
prepared for burial).
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(Abdulvehhab Ilhami Jepcevi, 1843, R-3056, fol. 25b).2* The whole concept of attaining proximity to God and a
way of reaching this state was concisely mentioned in a well-known Hadith al-Qudsi:

“...And My servant does not draw near to Me with anything more loved to Me than the religious duties I

have obligated upon him. And My servant continues to draw near to me with nafil (supererogatory) deeds

until I Love him. When I Love him, I am his hearing with which he hears, and his sight with which he sees,

and his hand with which he strikes, and his foot with which he walks. Were he to ask [something] of Me, [

would surely give it to him; and were he to seek refuge with Me, I would surely grant him refuge”

(an-Nawawi, Hadith 38).

If this is accomplished, then the person is set free from the fictions and delusions, better to say untrue
imagination of self-existence. It is of enormous significance to stress out that reaching the Unity of God is
something that has already been a reality the whole time, but the one was not aware of it. That is why the state of
not knowing God and considering oneself separated from Him is described an illusion (wahm/vehm). Thus, when
a person actualizes the state of being immersed in God’s Oneness, i.e., when dervish awakens to the already present
reality, his heart and spirit are purified, cleansed, raised, and lifted up. That person has attained the real life, the
real, present, and true belief, righteousness, ultimate level of love, felicity, joy, and happiness while being aware

of his submergence in God.

5. Conclusions

According to the Sufi doctrine that is interspersed in the poetry of Ilhami Baba, one cannot be a true
believer, nor can achieve true happiness and the highest level of love, if one accepts only Shari ‘ah and not Tarigah,
but must fulfill both of the aspects of the religion to achieve the intended results, since the flight is not possible
with only one wing.

All of these messages interwoven in the verses of the Ilham1 Baba are intended for a dervish, a person who
is a traveller on the Path that leads to God. Recipients of these verses are dervishes, and this poetry is not intended
for everyone who is a part of the Muslim population. For such people, Shari ‘ah is enough and is necessary for
their salvation. But if someone wants to be a dervish, or already is one, and wishes to travel to God, then he must
obey and accept both of these dimensions of the religion.

To fly, birds need both of their wings. If a believer wants to “fly”, to travel on that Path, i.e., to fulfill his
human mission in this worldly life, he/she also needs two wings, Shari ‘ah and Tarigah. Accepting Shart ‘ah while
neglecting Tarigah is not enough, but at the same time, going in for the Tarigah, while not obeying Shari ‘ah's
rules is in vain. To get desired results, Ilham1 Baba stated that the following must be fulfilled. It is a must to be
under a supervision of a Sufi master (Sheikh); to follow Qur’an, Hadith, and Sunnah, and to show respect and
obedience to the authorities. Also, it is required to perform religious duties not just with bodies, but to include
hearts and souls in these actions and deeds. Accomplishing religious acts and rites only mechanically is nothing
but a mere imitation. Being in such a state is an indicator of incomplete belief. According to Ilhami Baba, to
complete one's belief, complete devotion to God along with the constant awareness and witnessing of His presence,
while, at the same time being cleansed from the world including “self” and all of the worldly desires, with purified
soul and sincere intentions in the heart, is a must. All of these rules set out by the Sheikh are inevitable and

necessary to be able to fly, and flying in such a way (living both, Shari ‘ah and Tarigah) will lead dervish to reach

23 Transcription of the original text: “Budur mahv hem zuhiir’dur / budur fena hem beka’dur”.
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salvation, happiness, felicity, joy, being admitted to the closeness to God, and entering His Oneness, in the true
sense.

The available evidence suggests that [lham1 Baba, who lived in 18-th century Ottoman Bosnia, articulated
ideas in his works that are comparable to those found in earlier and later Sufi authors. Numerous Sufi figures
across different periods appear to have engaged with similar metaphysical themes and expressed related doctrinal
positions. This continuity indicates that the Sufi teachings present in 18"-century Bosnia were broadly aligned
with the established Sufi intellectual tradition transmitted over preceding centuries.

Ilhami Baba’s writings reflect a clear engagement with concepts associated with wahdat al-wujiid
demonstrating familiarity with sophisticated theological and metaphysical discussions concerning divine unity.
His work suggests the presence of highly educated Sufi scholars within the local Bosnian scholarly circle who
were capable of addressing subtle doctrinal issues. The analysis also shows that referring to classical Sufi literature
remains essential for interpreting Sufi poetry and Sufi texts more generally, as it provides the conceptual

framework necessary for understanding their terminology and themes.

Appendix A (Facsimile)

Facsimile of the poem analysed in this paper — GHB R-3056, fol. 25ab; access to the manuscript is free via

digital library (GHB, Manuscript Fund Section): https://ghb.ba/en/, http://digital.ghb.ba/ :
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Oz

Insanlar, yasadiklar1 sehirler, sokaklar, mahalleler ve yapilariyla fiziksel bir uyum
icindeyken ayni zamanda diger insanlarla da manevi bir biitiinliik kurarlar. Zaman
gectikce bu mekanlar, sakinlerinin ruhunu dzlimseyerek adeta canli organizmalar héline
doniistir. Kokl tarihi ile Bursa, ¢alkantili zamanlar gegirmis bdylesi bir sehirdir. Ahmet
Hamdi Tanpimnar, Bes Sehir adli eserinde bu deneyimden yola g¢ikarak mimariyle
harmanlanmis bir tarih algisini ortaya koymustur. Ona gore Bursa, gegmisten bugiine
uzanan bir sehir olarak varligini siirdiirmektedir. Bursa'y1 ziyaret edenler, buray: siradan
bir turistik gezi olarak degil, Osmanli Imparatorlugu'nun én sézii olarak degerlendirmeli
ve bu atmosfere girebilmelidir. Cesmeler, camiler ve tiirbeler araciliryla kendini gosteren
bu tarihe odaklanmadan yapilan her gezi eksik ve ruhsuz olacaktir. Biz de bu ¢alismada,
Tanpinar'in Bes Sehir adli eserinden yola ¢ikarak Bursa'nin hem insana hem de mimari
dokuya nasil niifuz ettigini inceleyecegiz.

Anahtar kelimeler: Tiirkce, Bes Sehir, Bursa, Ahmet Hamdi Tanpinar, Sehir, Zaman.

Abstract

Cities where people live together constitute an architectural whole with their streets,
neighbor-hoods, and buildings, and a spiritual whole with their people. Over time, these
spaces begin to feel like living entities, absorbing the energy of those who inhabit them.
Bursa, with its historical past, is one such city that has experienced tough times. In his
work “Bes Sehir”, Ahmet Hamdi Tanpinar revealed a perception of history combined with
architecture through this experience. According to him, Bursa continues to exist as a living
city from the past to the present. Those who come to Bursa should see it as the foreword
of the Ottoman Empire rather than as a touris-tic trip and enter into that spirit. Every trip
made without focusing on the history that manifests itself through fountains, mosques,
and tombs will be incomplete and soulless. In this study, ba-sed on Tanpinar's “Beg Sehir”,
we will examine how Bursa permeates both the person and the arc-hitectural texture.

Keywords: Turkish language, “Bes Sehir”, Bursa, Ahmet Hamdi Tanpinar, City, Time.
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1. Introduction

Cities are spatial structures that have existed since human beings began to live collectively. The city,
which can be considered as a kind of morphological structure, can contain all kinds of human memory and spirit.
This situation, which evokes the feeling of a living being, points to the task of a mirror held up to the city’s past.
French sociologist Henri Lefebvre, in his work The Production of Space, refers to the forces of the city for the
mirror in question and refers to monumental spaces: "All the recently distinguished moments of spatiality—
perceived, designed, experienced; representations of space, spaces of representation; spaces specific to each
emotion, from smell to speech; gestures and symbols—have been united in monumentality for thousands of years.
Monumental space offers each member of a society the image of his or her belonging and social face; it is a
collective mirror that is more accurate than an individualized mirror" (2014: 232).

This view in Lefebvre is a sign that the city or the city dweller is not free. This is because the human
being is in an endeavor to continue his/her life in a collective city, which is formed, negatively or positively, by
the people who lived in that city before him/her. Therefore, city’s past is a candidate for influencing both the
present and the future of the person. In this process, the urbanite, on the other hand, plays a role in shaping the
environment he/she lives in by building it, transforming it, and, while changing it, in other words, civilizing the
city. At this stage, Ahmet Hamdi Tanpinar, who believes that cities have souls, believes that every city should
have a civilization formed by its own past. It should also be noted that civilization here is not only a concept that
feeds on the traces of the past. Because Tanpinar, who does not turn his back on the fact that modernization is
inevitable in time, has tried to explain his belief that the past and the future should be able to live together at the
same time in various media. The situations in which modernity triumphed over civilization remained as great
disappointments for him. As a matter of fact, modernity focuses on the individual and tries to keep him at the
center. Therefore, faced with isolation from society, the human/urbanite begins to move away from the
phenomenon of unity and solidarity that constitutes the essence of civilization over time and perceives himself as
a dysfunctional object pushed towards loneliness in the crowds under these conditions where the link between the
past and the future is about to be erased (Simmel, 2009: 322). For this reason, Tanpinar, who especially visited
historical places in the cities he travelled to and visited and tried to be in touch with the spirituality of the places,
expressed that after a while he preferred to leave himself to the flow of time and feel 'as he lived' with the following
words: "It is best to let the memories choose the hour in which they will speak to us. It is only in such moments of
awakening that the voice of the past becomes a discovery, a lesson, in short, something added to the present. What
we have to do is to surrender ourselves to the wind of the new, productive and vibrant present. It will lead us to an
industrious and happy world where the beautiful and the good, consciousness and dream will join hands"
(Tanpinar, 1969: 259-260).

Tanpinar, who was often alone with the dream of history, performed poetic actions on spaces and could
not help but worry about the future of the city. In fact, not only the future of the city, but also the future of the city
dweller will face an extremely dangerous loss of memory if the connection with the past is severed. Therefore,
keeping the society’s memory alive will only be possible by keeping the memories fresh. According to Tanpinar,
architecture is one of the most important elements for this. Architecture appeals to many emotions. Its changes
and transformations can provide many clues about social life (Dellaloglu, 2013: 25).

At this stage, Tanpiar also frequently mentioned emphasized the influence of the city’s buildings on

people. It is essential to remember Bachelard here. Like Bachelard, who reflects on the fact that the house is not
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an ordinary interior space and that "the dialectics of inside and outside multiply and differentiate with countless
subtle distinctions" (2014: 260), Tanpinar also emphasizes the dialectics that spaces, just like people, never remain
the same. Saying that "Our sorrows and sorrows must have something to do with the place or the natural
neighborhood of our life" (2011: 78), Tanpinar assigns an important role to the place in terms of the external
manifestation of one's inner world. The fact that the place keeps the past and thus civilization alive by giving rise
to various mental associations is another role in the same vein. This role, which we can see as Tanpinar's endeavor
to keep the past alive, is through transforming it into art (Giirbilek, 1995: 10). Emphasizing that the aforementioned
art, as a poetic act, reached a very advanced level during the Ottoman period, Tanpinar argues that Ottoman
architects made the stone speak by applying art to it and created a history and mentality out of it. As a result, a
vibrant city with a soul emerged (Giines, 2018: 40). Bursa is one of the exceptional cities for Tanpinar with its
artistic architecture, role, and history.

2. Tanpmar and Bursa

For Tanpinar, Bursa is one of the rare cities where time stands still and the past can become one with in
the present. For this reason, it is possible to perceive a poetry in every kind of writing Tanpinar wrote about Bursa.
Because he himself travelled, saw, and breathed Bursa like a poem. The way he puts his feelings on paper is just
like a painter.

In his work Bes Sehir, which has the characteristics of a city-grapheme, Tanpinar, who also discusses
Bursa alongside other cities, is content to list only the cities he mentions in the table of contents, and he finds the
title "Bursa'da Zaman" appropriate for Bursa. This usage reveals the difference of Tanpinar's interest in Bursa. In
this work, Tanpinar came to terms with the past and wrote: "The past is always present. In order to live as ourselves,
we are obliged to come to terms and come to an understanding with it every moment" (Tanpinar, 1969: IV).

During his stay in Bursa, Tanpinar travelled around the city both as a tourist and as a researcher; he
sought to grasp and feel the essence of the city by delving into its spiritual depths. While realizing this, he
mentioned the existence of many elements that helped him in his descriptions and analyses, and he gave his readers
a stylistic and deep historical pleasure by putting into words the reflection of aesthetic pleasure on objects like an
architect, and the penetration of art into the soul like a good painter or a musician. In fact, he experienced this
pleasure himself. For him, Bursa was, as Grand Vizier Kegeci Fuad Pasha put it, "the preamble of Ottoman
history." Therefore, it can be argued that Bursa was far from being an ordinary city for him; it was the epitome of
civilization and the beginning of the future.

While describing Bursa, Tanpinar emphasized various qualities of the city. The basis of these qualities
is his admiration for it, since Bursa is a rare city that reflects its belonging to a specific period in a deep way among
the cities he saw.

"Among all the cities I have ever seen, I do not remember any other city that is the property of a certain
period as much as Bursa. The 130 years that passed from the conquest until 1453 were not enough for Bursa to
become a Turkish city not only from top to bottom and down to its bones, but also to determine its spiritual face
in a way that will never change for the future times. Whatever the changes, disasters and neglect it has undergone,
whatever the advanced and happy progress it has made, it always retains the air of this first founding age, speaks
to us through it, breathes its poetry" (Tanpinar, 1969: 107).

The specific identity that Tanpinar mentions is one that can be realized through living in the city, which

intensifies the feeling of the existence of a second time.

Literary Studies 2025, 3 28



Yasemin Ulutiirk Sakarya

"History has imprinted its stamp so deeply and strongly on this city. It is present everywhere with its
own rhythm, its own special taste; it appears in front of us at every step. It is a tomb, a mosque, an inn, a tombstone,
an old plane tree here, a fountain there, and it catches you with a view and a name that makes you dream of a
bygone time, with the light of a bygone time that hangs over it and that digests a longing in all its lines. It enters
between your conversation and your work; it gives direction to your dreams" (Tanpinar, 1969: 109).

Tanpinar mentioned many qualities of the city that reveal its identity. We can list them as historical
figures, spirituality, architecture, time, love, and criticism of the new in the Beg Sehir. It is not possible to consider
any of these elements separately from each other. In particular, the role of people and architecture in the spirituality
that permeates the city is very important, and the fact that Tanpinar's interest in Bursa dates back to his childhood
years leads to a different imagination of Bursa in his work.

"When I was a young primary school student, I used to listen to what my father, who loved Bursa very
much, told me and in my imagination I would combine them with the names I came across in my history book.
Thus, suddenly the page would come alive before my eyes, deepen, fill with color and light" (Tanpinar, 1969: 110-
111).

Tanpinar's interest in history, which emerged during his school years with his father’s encouragement,
deepened further when he observed the city and came to love it. While this interest in the city brought his view of
it and his inhalation of every moment in its streets to a different dimension, it also enabled him to feel the city’s
specific identity of the city by living it. For this reason, it is possible to evaluate the signs related to the identity of
the city under two headings in terms of their effect on the soul:

2.1. Persons and Spirituality

While Tanpinar notes that Bursa is a harbinger of the Ottoman period, he gives special importance to
the foundation period. Because it was the historical figures of the foundation period who built and constructed
Bursa. There are many settlements and architectural elements in the city named after them, and Tanpinar gives
them their due by allocating space to each in turn. According to him, "once you have learned these names, you
cannot forget them, they creep into your secluded hours like small and mild dreams, they compel you to make
friends with them, to force their mysterious enclosures, to recognize and satisfy the secrets they conceal"
(Tanpinar, 1969: 109).

The first of these names is Osman Bey, the founder. Because of his connection to an old Byzantine
monastery called Glimiislii, Osman Bey symbolizes for Tanpinar the bluish whiteness of the word silver. Believing
that this word, together with the first jets, brings spring from the highlands of Central Asia, Tanpinar thinks that
words formed with the letters s and 1, such as green, add a different meaning to Bursa. Then he mentions Konuralp,
famous for his bravery, who has taken a place in his imagination as a fairy tale hero, and wonders what he was
thinking as he watched the plain of Bursa with his first steps in this newly conquered city.

Niliifer is a trophy flower like the spring breeze of the conquest victory. Niliifer Hatun, the great love
of Orhan Gazi, carries the traces of the past both in the neighborhood name and in "that beautiful imaret in Iznik
is attributed to Niliifer Hatun with its five-door portico and very comfortable dome" (Tanpinar, 1969: 114).
Therefore, "Orhan's love for his wife or Murad the First’s filial affection has inextricably linked the name of this
woman to the history of Bursa and Iznik" (Tanpinar, 1969: 114). Orhan Gazi is one of the heroes of the foundation,
known for his compassionate depth and generosity. The mark he left on the city will never be erased, any more

than his wife, Niliifer Hatun.
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"One of the points that historians draw attention to in the line from principality to state is the fact that
the first period rulers were exemplary figures of the Ottoman dynasty with their personalities rising to the position
of guardianship" (Ugak, 2019: 328). Orhan Gazi, who lit the lamps of the mosques he built and, with his own
hands, distributed the food prepared in the almshouses to the needy with his own hands, was the central hero of
the founding period as a semi-saint. Tanpinar mentions that he likes to imagine him mostly in this imaret and in
his dilapidated mosque in the bazaar and expresses that he is filled with bliss when he thinks of what he has done.
According to him, "for a century and a half, Orhan was the model for the whole empire" (Tanpinar, 1969: 115).

The other names mentioned are "Murad I, Yildirim Bayezid with minor line changes, Mehmed I, so
wise and strong-willed that he put the empire back together after the disaster of 1402, Murad II, the first-class
statesman and man of war of his time who combined greatness with simplicity, poet and aesthete, respectively”
(Tanpinar, 1969: 115).

Tanpinar underlines that in the process of Bursa becoming a Turkish city, spiritual founders and leaders
also played a role. Orhan Gazi, whom we have mentioned above, is the source of Bursa's spirit and spirituality.
According to him, "Orhan is in reality the companion of the men of Khorasan in arms and in virtue. More precisely,
like many things from that period, they are the continuation of Orhan" (Tanpinar, 1969: 115).

The other name is Geyikli Baba. He, like Orhan Gazi, is a Khorasan hero who likens the foundation of
the new Turkish state to the birth of a new religion. Tanpinar, who wanders city’s the streets with various questions
and mental queries about himself, does not hesitate to express that he still cannot comprehend what kind of
enlightenment has occurred in people thanks to him. Ismail Hakki Efendi is a Celveti sheikh who came to Bursa
in the seventeenth century. Tanpinar states that Ismail Hakk1 Efendi, about whom he mentions various oddities, is
a very hardworking and well-intentioned person.

As can be seen, the meaning that historical figures add to the city appears before the reader as a spiritual
manifestation. This manifestation is significant in revealing the city’s identity to the outside world.

2.2. Architecture and Spirituality

In addition to historical figures, architecture also played an important role in Bursa's becoming a city of
a specific period. The influence of these people and their perspectives on art is decisive in shaping architecture.
Therefore, stone, beyond being an ordinary stone, has become an art that whispers to the soul and Bursa, as Evliya
Celebi said, has become 'a city with spirituality’. As a matter of fact, according to Tanpinar, "our ancestors were
not building, they were worshipping. They had a spirit and a faith that they insisted on transferring to matter. The
stone came to life in their hands, became a piece of soul. Wall, dome, arch, mihrab, tile, all of them prayed in
Yesil, thought in Muradiye, and waited above the plain in Yildirim, ready for action, with the lunge of an eagle
thirsting for the depths of the heavens. A single spirit sings in all of them" (Tanpinar, 1969: 130). Tanpinar explains
the main reason for this chanting as love. "They loved this city, which they regarded as the first smile of victory,
so much, embraced it so sincerely that its stone and soil are still full of the luminous traces of this elevating and
shaping ambition" (Tanpinar, 1969: 108).

For the city, which is painted green from top to bottom, the meaning of this color is very different. "That
eternity's priestly face is the meaning of a tranquility, which is very similar to a reward, that has permeated a mortal
hour" (Tanpinar, 1969: 110). Therefore, when the Green Mosque or the Green Tomb is mentioned, death changes
its face in the imagination and invokes tranquility. In this tomb, where Celebi Mehmed is buried with his family

members, the only thing that makes death, the fated end, beautiful is art. Because, according to Tanpinar, thanks
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to art, "people who have been quarreling all their lives, who have not hesitated to shed the blood of sons and
brothers, let alone strangers, share the fortune of a saint thanks to the skill and benevolence oozing from the hands
of master architects and artisans" (Tanpinar, 1969: 124). Green Mosque is one of the places where the feeling of
awe is experienced most intensely. "To say that it is the most perfect work of our architecture would undoubtedly
be an exaggeration. However, it is also certain that in this mosque a technique in the process of formation, on its
way towards the perfection and splendor of Bayezid and Siileymaniye, has undergone one of its most beautiful
and most suggestive hesitations" (Tanpinar, 1969: 125). As soon as one enters this mosque, which is one of the
main places where the integration of green with Bursa is experienced, the human soul finds one of its most natural
climates. According to Tanpinar, everything in this mosque tells its guests about the city’s Turkishization.

Another architectural work that reflects the city’s civilization and should be mentioned as a reminder of
a particular period is the fountains that have almost taken over the entire city. Evliya Celebi described Bursa in
detail and concluded by writing "Bursa consists of water" and Tanpinar agrees with Celebi, writing "Bursa is a
city of water" (Tanpinar, 1969: 117). Sheikhulislam Karagelebizade Aziz Efendi is the main reason why Bursa is
referred to in this way. As a matter of fact, the fact that Aziz Efendi spent a large part of his fortune on fountains,
regardless of whether they were needed or not, led to the fountains being known as 'Mufti fountains'. When
Tanpinar learned about this event, he was surprised at first, but then he realized the truth and began to have infinite
respect for Aziz Efendi. This is because the water flowing from these fountains serves as a talismanic mirror of
every moment of the day. According to Tanpinar, Aziz Efendi "wanted that at every hour of the day, these fountains
should hear the cries of his own hopeful and afflicted soul, his soul doomed to be exhausted in a place far from the
city where he was born and grew up, a place alien to life and movement. Let this voice tell them of the great turning
points of life, the beauty of the seasons, and the transience of life..." (Tanpinar, 1969: 118).

Tanpinar also touches upon the relationship between water's soothing effect on the soul and its
distancing effect in space through the concept of time, as seen in Aziz Efendi's fountains. While watching the
water flowing from the fountain, he makes a temporal journey towards that period based on the fountain’s name.
When he is alone with the sound of the water, he gets into the confusion that the period he migrated to is the real
time. He gets the feeling that the absolute ongoing time is actually the period when that fountain was built, and
that he himself lives in that period in an immaterial way. This feeling carries the sound of water from the ordinary
to the extraordinary and strengthens the feeling that there is "another unseen city above the city" (Tanpinar, 1969:
137). According to him, this sound of water makes one travel from dream to dream like an eternally repeating
accent and turns the city into an imaginary space beyond time. The past, the future, and the present come alive
together in this space, and as one looks at the water and listens to its sound of the water, one accumulates time in
this city with a new inspiration every moment. With these feelings, he describes the time he lives next to the water
in the fountain with the following sentences: "Now I seem to have learned what it is that makes the second time,
which exists for us in Bursa beside the original time, differently and more profoundly than it. This sound and its
reflections that embrace the surroundings and repeat the essence of everything it touches in an eternity, this eternal
mirror of seasons and thoughts, is a talismanic mirror that gives all three lines of time. The mirror of art is nothing
other than this" (Tanpinar, 1969: 138).

According to Tanpinar, Bursa is the manifestation of time in the mirror. Therefore, he considers it
normal for those who come to the city, stay here, and wander its streets to think that 'there is a second time in

Bursa'. Expressing the fact that the things that seem to be outdated or perceived as unnecessary when viewed from
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the outside actually constitute that second time, Tanpinar defines the concept of time in this city as a generative
and monolithic time that art, life lived with passion, faith, and history set in the air of this city like an eternal
season.

Tanpinar, who performs a kind of teleportation through the sound of water in the city's fountains and
shadirvan, expresses his sadness at the city’s changing face due to various events, and adds that historical artifacts
are deeply affected by this change. In particular, he states that the fire that occurred in 1271 swept away Sarayici
and the whole of Bursa, and that the loss of the treasures of history caused Kegeci Fuad Pasha to cry, "The preamble
of Ottoman history burned down!" Although the modernist approaches that followed struck a blow to both the
city’s architecture and its perception of time, Tanpinar did not give up on Bursa despite the dramatic incidents,
and stated that the time in Bursa continues and will continue to move forward in a differently.

3. Conclusion

Tanpinar travelled to many cities and gave Bursa a special importance among them. He expressed this
in his writings and poems in a highly harmonious style, like a musician. At the same time, just as a painter
constructs the landscape he sees on his canvas with various colors in a certain measure and imagination, Tanpinar
has drawn a city panorama with words. Therefore, while he lived, he kept Bursa alive through his works. In this
city, history, which comes alive with people and architecture, creates an indescribable timelessness, while the past
and the future come together at the same time to form a new sense of time. This time has enabled Tanpinar to
revive his view of Bursa, that is, the Bursa in his imagination. Therefore, we can say that Tanpinar's Bursa is not

only a city but also history, civilization, the future, and most importantly, time itself.
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