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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
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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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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).
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[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”.

Literary Studies 2025, 3 21



An Analysis of Ilhami Baba’s Poem on the Journey Toward Attaining God’s Love: Views on Shari‘ah and Tariqah

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.
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"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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Tiirk siirinin 6zgilin isimlerinden Behget Necatigil, bireysel yalmizlik, giindelik hayatin
siradanligl ve metafizik arayislar arasinda sekillenen siir diinyastyla dikkat ¢eken bir
sairdir. Kendisinin ifadesiyle ‘hikmet burcu’ evresinde kaleme aldigi 1972-1979
siirlerinde Tanr1 kavrami, insanin varolugsal arayislarmma eslik eden, kimi zaman
sigmilacak bir merhamet kaynagi, kimi zaman da sessizligiyle sairi diistinsel bir
hesaplagsmaya yonelten metafizik bir odak olarak belirginlesmektedir. S6ylem analizi
yonteminden yararlanan bu ¢aligma, Necatigil’in s6z konusu donemdeki siirlerinde Tanr1
tasavvurunu incelemekte ve Tanr1’y1 kimi zaman sigimilan bir kudret, kimi zaman ise
sorgulayic1 bir sessizlik olarak betimleyisini ¢oziimlemektedir. Islami ritiieller
gergevesinde yasamini siirdiiren genis bir aile ortaminda yetismis olmasina karsin sairin,
teistik Tanr1 anlayisini dogrudan taklit etmek yerine daha ¢ok bireysel bir i¢ diinya
deneyimi kurmaya yoneldigi; ritiiellere mesafeli durmasina ragmen Tanri’yla igsel bir
diyalog siirdiirdiigii anlasilmaktadir. Bu baglamda Necatigil’in Tanr1 tasavvuru hem
metafizik bir sigmma arayisinin hem de varolugsal yalnizlifin bir tezahiirii olarak
degerlendirilebilir.

Anahtar kelimeler: Din Felsefesi, Behget Necatigil, Tanri tasavvuru, Teizm.

Abstract

Behget Necatigil, one of the original names in Turkish poetry, is a poet who stands out for
his poetic world shaped by individual loneliness, the ordinariness of daily life, and
metaphysical quests. In his poems written between 1972 and 1979, which he described as
his “wisdom phase,” the concept of God emerges as a metaphysical focus that
accompanies man's existential quests, sometimes as a source of mercy to take refuge in,
and sometimes as a silent force that leads the poet to intellectual reckoning. This study,
which utilises discourse analysis methods, examines Necatigil's conception of God in his
poetry during the period in question and analyses his depiction of God as sometimes a
refuge of power and sometimes an interrogative silence. Despite growing up in an
extended family environment that lived within the framework of Islamic rituals, it is
understood that the poet, rather than directly imitating a theistic understanding of God,
tended to construct a more individual inner world experience; that despite his distance
from rituals, he maintained an inner dialogue with God. In this context, Necatigil's
conception of God can be evaluated as both a search for metaphysical refuge and a
manifestation of existential loneliness.

Keywords: Philosophy of Religion, Behget Necatigil, Concept of God, Theism.
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Giris

Edebiyat, insanin varolugsal sorularina verdigi sanatsal yanitlardan biridir. Bu nedenle her edebi metin, onu
iireten bireyin inang, duygu ve diisiince diinyasinin bir izdiisiimiidiir. Diisliniiriin i¢ diinyasi, yalnizca kigisel
tecriibelerin degil, ayni zamanda yasadig1 ¢agin sosyo-kiiltiirel atmosferinin de bir yansimasidir (Budak, 2008:
570; Giirsu ve Arslan, 2024: 2; Giirsu, 2015: 3; Sahin, 2020: 40). Bu baglamda Behget Necatigil’in siiri hem
bireysel hem toplumsal diizeyde bir ‘anlam arayis1” sembolii haline gelmektedir.

Necatigil, erken yasta annesini kaybetmesi, hastaliklarla gegen gocuklugu ve iki farkli aile diizeni arasinda
boliinmiis bir hayat siirmesi nedeniyle, daha gocukluk doneminde derin bir yalnizlik, korunaksizlik ve yoksunluk
bilinci gelistirmistir (Cetin, 2013: 27). Bu erken travmatik deneyimler, onda hem kendine kapanan hem de dis
diinyayi stirekli mesafeli bir dikkatle gdzlemleyen bir ruh halinin olugmasina yol agmigtir. Aile i¢i uyumsuzluklar,
ekonomik kisitliliklar ve bedenindeki hastaliklarin yarattig1 siirekli kirilganlik hissi, sairde insanin faniligine,
hayatin kirilganligina ve kaderin kaginilmazligina dair yogun bir farkindalik uyandirmistir. Bu nedenle
Necatigil’in siir diinyasi, daha bastan itibaren, bireyin disariyla kurdugu kirilgan baglarin, sessiz i¢e doniislerin ve
varolugsal sorgulamalarin belirledigi bir ¢ergeveye sahiptir.

Bu igsel birikim ve kirilganlik zemininde, 1972-1979 doneminde kaleme aldigi siirlerde Tanr1, cezalandirict
ve mesafeli bir listiin giicten ziyade; hayat-6liim dongiisiiniin degismezligine taniklik eden, insanin garesizligiyle
yiizlestigi ve kimi zaman si1ginip kimi zaman hesaplasmak zorunda kaldig1 askin bir kudret olarak belirmektedir.
Bu yillarda Necatigil, teistik bir Tanr1 inancin1 benimsemekle birlikte, ritiiel ya da ibadet merkezli bir dindarlik
yerine, daha ¢ok i¢sel sezgiye, kader fikrine ve hikmet anlayisina dayali bir iman tutumu gelistirmektedir. Boylece
Tanr1 tasavvuru, onun siirlerinde hem varolugsal sorgulamayi derinlestiren hem de insanin metafizik yalnizligini
anlamlandiran bir eksen haline gelmektedir.

Bu galismanin temel amaci, Necatigil’in 1972-1979 yillar1 arasinda kaleme aldigr siirlerdeki Tanri
tasavvurunu incelemektir. Calisma, siirlerde Tanr1 kavraminin yaratici, siginak, imtihan edici, merhametli
nitelikleriyle nasil anlamlandirildigini ¢6ziimlemeyi hedeflemektedir. Yontem olarak sdylem analizi benimsenmis;
sairin kullandig: dil, imgeler ve ¢agrisimlar lizerinden Tanr1 algisinin doniisiim bi¢imi yorumlanmustir.

1. Behcet Necatigil’in Hayatina ve Diisiince Diinyasina Genel Bakis

Behget Necatigil, utangag ve ice kapanik mizaciyla taninan (Cetin, 2013: 57), kalabaliklardan ¢ok kendi i¢
diinyasina yonelmeyi tercih eden bir sairdir (Cetin, 2013: 55). Yalnizlik, onun i¢in bir kagis ya da zorunluluk degil,
diistincelerini derinlestirip siirsel duyarligini besleyen bilingli bir tercih olarak goériinmektedir. Bu yoniiyle
Necatigil hem kigisel yagsaminda hem de siirsel {iretiminde i¢e doniik, dingin ve gozlemci bir karakterin izlerini
tagimaktadir.

1.1. Cocukluk ve Ailevi Arka Plan

Behget Necatigil', 14 Nisan 1916°da Istanbul’un Fatih semtinde diinyaya gelmistir. Babasi Hact Mehmet
Necati Goniil, Kastamonuludur. Goniil, Sartyer ve Beyoglu miiftiiliikklerinde dersiam ve vaiz olarak gorev
yapmistir. Kitaplara diiskiinliigiinden ‘kitap adam’ olarak meshur olan Goniil, bu yoniiyle Behget’in kiiltiirel
ilgilerinde belirleyici bir etken oldugu diisiiniilse de (Cetin, 2013: 25) onun edebiyata, siire diiskiinligii kendi

! Behget Necatigil’in gergek soyadi “Goniil”diir. Ancak sair, bu soyadini kullanmak istememis; kimi erken dénem eserlerinde
Behget Necati imzasini tercih etmistir. Zamanla bu tercih resmiyet kazanmis ve “Necatigil” soyadini kullanmaya baglamustir.
Divan edebiyatindan Necati’ye duydugu derin ilgi, onun bu soyadini segmesinde etkili olmugtur. Ayrica sairin “Goniil”
soyadin1 birakirken babasmin gonliinii almak amaciyla, Necati ile baglantili bir soyad: tercih ettigi de belirtilmektedir.
(Sarisayin, 2018: 122; Cetin, 2013: 79).
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ilgisinden, mizacindan kaynaklanmaktadir (Cetin, 2013: 71). Annesi, Geyveli miiderris Hafiz Ibrahim Hakk1’nin
kiz1 olan Fatma Bedriye Hanim, sanatkar ruhlu, zarif bir hanimefendi olarak tasvir edilmektedir (Cetin, 2013: 26;
Sarisaym, 2018: 15-17). Annesi Fatma Bedriye Hanim’in erken 6liimii (Cetin, 2013: 26; Sarisayin, 2018: 17),
kiigiik Behget’in ruh diinyasinda derin bir bosluk yaratmistir. Bu kayip, ileride siirlerine sinen ‘eksiklik’ ve ‘aranig’
temalarinin duygusal kokeninin olusumunun nedeni olarak goriilmektedir. Nitekim “Ben bir siirii hastalik ¢ektim
de gordiim de / Kimse diyemez ki 6zenmis yaziyor” (Necatigil, 2013: 633) dizeleri, yalnizca biyografik bir sizinin
degil, ayn1 zamanda varolussal bir acinin da ifadesi olarak degerlendirilmektedir. Ayn1 zamanda, ¢ocukluk
doneminde yasadig aile i¢i daginiklik, annesizligin yarattig1 duygusal bosluk ve {ivey anneyle gecirilen gergin
yillarinin, Necatigil’in Tanr1’yla kurdugu iliskiyi dogrudan etkiledigini sdylemek miimkiindiir. Sairin siirlerinde
sikea karsilasilan ‘koruyucu Tanr1’ arayisi, bu erken donemin biraktig1r duygusal mirasin bir yansimasi olarak
degerlendirilmektedir. Nitekim Gecede siirinde Tanr1’y1 himaye eden, koruyan bir kudret olarak betimlemekte ve
sOyle seslenmektedir: “Madem Rabbim siikrolsun himayesini / Esirgemez zerre kadar gecede” (Necatigil, 2013:
625). Bu dizeler, Necatigil’in igsel diinyasinda Tanri’nimn giiven ve siginma saglayan bir varlik olarak
konumlandigini agik¢a gdstermektedir.

1.2. Egitim ve Entelektiiel Gelisim

[Ikdgrenimini Kastamonu Erkek Muallim Tatbikat Mektebi’nde tamamlayan (Cetin, 2013: 28) Behget
Necatigil, daha sonra Kabatag Lisesi’nden birincilikle mezun olmustur (Cetin, 2013: 29; Sarisayin, 2018: 33). Bu
donemdeki en yakin arkadaslarindan biri Tahir Alangu’dur (Cetin, 2013: 29; Sarisaymn, 2018: 47).
Yiiksekégrenimini Yiiksek Ogretmen Okulu Tiirk Dili ve Edebiyati Boliimii’nde siirdiiren Necatigil, bu okuldan
da birincilikle mezun olmustur (Cetin, 2013: 32; Sarisayin, 2018: 74). Necatigil, 1940 yilinda Edebiyat Ogretmeni
olarak Kars Lisesi’ne atanmustir (Cetin, 2013: 34; Karagam, Behget Necatigil, 479).

Universite yillarinda Fahir iz (Sarisayi, 2018: 72) ile kurdugu dostluk, edebi kisiliginin gelisiminde énemli
bir yer tutmustur. Ayni iiniversitede Cahit Kiilebi, Ahmet Ates, Mehmet Kaplan, Samim Kocagdz, Sabahattin
Kudret ile birlikte okumustur (Cetin, 2013: 32). Necatigil’in edebiyat ¢evresi genislemis, Oktay Akbal ve Salah
Birsel ile de dostane iliskiler kurmustur (Sarisayin, 2018: 66). Ayrica sair Zeki Omer Defne ile de hem dgrenci-
ogretmen (Cetin, 2013: 28) hem de meslektas olarak yakin bir bagi olmustur (Sarisayin, 2018: 36; Cetin, 2013:
35). Defne ile beraber ¢alistigt donemde Faruk Nafiz Camlibel de bir diger meslektagidir (Cetin, 2013: 35). Hilmi
Yavuz ise Kabatas Lisesi’nde onun 6grencilerinden biri olarak Necatigil’e karsi biiyiik saygi duymus, ilerleyen
yillarda da ziyaret ederek hoca-talebe bagmi siirdiirmiistiir (Sarisayin, 2018: 94). Necatigil, Zonguldak’ta
ogretmenlik yaptigi donemde Riistii Onur ve Muzaffer Tayyib Uslu ile bir sanat gevresi olusturmustur (Cetin,
2013: 35).

Necatigil, siire yonelisinin ilk dénemlerinde Yedi Mesale? toplulugunun estetik anlayisindan etkilenmis ve
bu etkilenme, genglik yillarinda siirle kurdugu bagi daha da derinlestirmistir (Cetin, 2013: 17, 72). Sair, olgunluk
donemine uzanan genis yaratim siirecinde ise ev ve aile ortami, giindelik hayatin getirdigi ge¢im sikintilari,
¢ocukluk hatiralari, ask, 6liim diislincesi ve insan sevgisi gibi temalar1 duyarli bir bakisla ele almis; bu temalar1
kendine 6zgii ice doniik, sade ve yogun bir sdyleyisle islemeyi tercih etmistir (Edebiyat Ansiklopedisi, 1991: 241).

Necatigil, dgretmenlik yillarinda Istanbul Universitesi Alman Filolojisine iki y1l dgrenci olarak devam

etmis, ancak lise ders yiikiinden Almanca sertifikas1 almakla yetinerek egitimini yarida birakmistir (Sarisayin,

2 Yedi Mesaleciler, “edebiyatta taklitcilige, konulardaki smirlilia ve kuruluga karst ¢ikarak, duyguda samimilige, dogalliga ve
i¢ zenginligine dnem vermislerdir.” Bkz. Cetin, s. 17.
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2018: 80). Ek ders goreviyle bulundugu Sariyer Ortaokulu o6gretmenlerinden Huriye Korkut Hanim’la
19.10.1949°da evlenmistir (Cetin, 2013: 39). Necatigil’in Selma ve Ayse adli iki kiz1 vardir (Cetin, 2013: 43).
Sair, 32 y1l gdrev yaptiktan sonra Istanbul Capa Enstitiisii’nden 02.10.1972 tarihinde emekli olmustur (Cetin, 2013:
36).

Necatigil, ¢ocuklugundan beri hastaliklarla bogusmaktadir. Son déneminde kendisine akciger kanseri
teshisi konulmustur (Cetin, 2013: 48). Tedavisi i¢in doktorlar1 Suat Efe ve Hiisrev Hatemi ellerinden geleni
yapmuslardir (Cetin, 2013: 49). Yurtdisina tedavi i¢in gonderilmek istenmis ancak Necatigil: “Bu memleketin
parasina yazik degil mi?” (Cetin, 2013: 49) diyerek kabul etmemistir. Teshisten kisa bir siire sonra 13.12.1979
tarihinde vefat etmistir (Cetin, 2013: 50).

1.3. Diisiinsel Arka Plan: Teistik Bir Duyarhhk

Necatigil, saat kadar diizenli, titiz, bir o kadar ¢aliskan mizaci ile sanat1 ve hayati bir biitiin olarak yasayan
bir sairdir (Cetin, 2013: 51). Yalnizliktan hoslandigindan ige doniik bir mizaca ve dar mekan psikolojisine sahiptir
(Cetin, 2013: 56). Sairin siirlerinde ‘ev’ temasi, dis diinyadan ¢ok evi iglemesi, siirekli eve kagma istegi, huzuru
evde bulmasi onun i¢e doniik karakterinin bir sonucudur (Cetin, 2013: 59).

Necatigil, ‘toplumcu realist’ ¢izgide degerlendirilen sair olarak, i¢inde yasadigi sosyal ¢evrenin sorunlarin,
acilarint ve giindelik hayatin goriinmez yiiklerini gercek¢i bir goézlemle aktarmaya ¢alismistir. Ancak bunu
yaparken dogrudan ideolojik sOyleme yonelmek yerine, toplumsal meseleleri kendi bireysel deneyimlerinin,
duyarliklarinin ve igsel diinyasimin siizgecinden gegirerek yansitmaktadir (Cetin, 2013: 39). Boylece toplumsal
gercekligi, kisisel yasantinin ince ayrintilartyla bulusturan 6zgiin bir siir dili kurmakta, bireysel olanla toplumsal
olan arasinda derinlikli bag olusturmaktadir.

Necatigil’in diigiinsel diinyasi, hem geleneksel kiiltiir birikimiyle baglarint koruyan (Cetin, 2013: 98) hem
de yasadig1 ¢agin entelektiiel yonelimlerini yansitan (Cetin, 2013: 101) ¢ift yonlii bir yapiya sahiptir. Bir yandan,
ozellikle ailesinin muhafazakar atmosferinin etkisiyle Allah-kul iliskisine 6zgii sevgi, teslimiyet ve kutsal olana
yonelis gibi geleneksel unsurlari igsellestirmektedir. Bu yonelim, onun siirlerinde koruyucu ve merhamet sahibi
bir ilah tasavvurunun zaman zaman belirginlesmesini saglamaktadir (Necatigil, 2013: 625). Ote yandan, modern
bireyin ruh héalini sekillendiren varoluscu sorgulama tavri, Necatigil’in siirsel bakisinda giiglii bir bigimde
hissedilmektedir. Sair, Tanr1’yla kurdugu iliskiyi yalnizca geleneksel kabullerin tekrarina indirgemez; aksine,
insanin diinyadaki konumunu, yazgisint ve Tanr1 karsisindaki anlamini igsel bir hesaplasma siireciyle yeniden
diistinmektedir. Dolayisiyla Necatigil’in siirlerinde goriilen Tanr1 tasavvuru, hem geleneksel dini duyarligin
izlerini tasiyan hem de modern ¢agin bireysel, sorgulayici ruhunu yansitan ¢ok katmanli bir yapida karsimiza
¢ikmaktadir.

Sairin siirlerinde sikga rastlanan “imtihan” (Necatigil, 2013: 508) ve “siginma” (Necatigil, 2013: 625)
temalar1, klasik teist anlayisin temel Ogeleriyle Ortiismektedir. Teizme gore Tanri, evrenin yaraticist ve
koruyucusudur; insanla kisisel bir iliski kurarken, dualar1 duymakta ve yon vermektedir (Michael Peterson vd.,
2009: 78). Necatigil’in Tanr1’s1 da bu nitelikleri tagimaktadir; ancak onun Tanr1 algist dogmatik degil, siirsel bir
sezgiyle oriiliidiir.

Dolayisiyla Necatigil’in hayati, sadece bir sairin biyografisi degil, ayni zamanda dinin estetik bir deneyime
doniismesinin hikayesi olarak da okunabilir. Cocukluk travmalari, entelektiiel birikimi ve ige doniik karakteri,

Tanr1 tasavvurunun hem duygusal hem felsefi katmanlarini sekillendirmistir.

Literary Studies 2025, 3 37



Behget Necatigil’in 1972-1979 Donemi Siirlerinde Tanr1 Tasavvuru: Teistik Bir Duyarhhk

2. Tanr1 Tasavvuru Kavrami ve Felsefi Arka Plam

Tanr1 diisiincesi, insanlik tarihinin en kadim sorularindan biridir. insan, anlam arayisinin merkezine cogu
zaman askin bir varlik fikrini yerlestirmistir. Dinin, felsefenin ve sanatin kesisim noktasinda yer alan bu kavram
hem bireysel hem toplumsal diizeyde yaratilmanin nedenini 6grenme ¢abasinin bir sonucu olmaktadir.

2.1. Tanr1 Kavraminin Felsefi Temelleri

Tanr, felsefe tarihinde farkli diisiince gelenekleri tarafindan ¢esitli sekillerde tanimlanmistir. Antik Yunan
diisiincesinde Tanri kavrami, evrenin diizen ve akil ilkesini temsil eden ‘logos’ ile 6zdeslestirilmistir. Platon,
Tanrr’y1, ‘iyi ideasi’nin goriiniir diinyadaki izdiisimii olarak nitelendirir; ona gore Tanri, biitiin varliklarin ereksel
nedenidir (Eflatun, 1975: 195). Plotinus ise Tanri’y1 ‘Bir’ kavrami {izerinden yorumlayarak, tiim varliklarin
kaynagi olan mutlak birlik fikrini 6ne slirmektedir. Ona goére Tanri ne ¢ogul ne de boliiniir bir varliktir; askin,
soyut ve erigilemezdir (Aydm, 2010: 55). Bu anlayis, sonraki teist Tanrt tasavvurlarinin metafizik temelini
olusturmus ezeli ve ebedi varlik fikriyle biitiinlesmistir (Kog, 2013: 21).

Ortacag felsefesinde Tanri, yalnizca evrenin ilk nedeni degil, ayn1 zamanda etik diizenin temeli olarak
gOriilmiistiir. Augustinus’un Tanr1 anlayisi, insan ruhunun i¢ diinyasinda O’na yonelme ¢abasini temel alirken
(Cevizci, 2010: 200), Aquinas, Tanr’y1 “zorunlu varlik” (Cevizci, 2010: 342) olarak tanimlamistir. Bu iki
yaklasim, ortagag diistincesinin Tanr1’y1 hem ontolojik hem de ahlaki diizenin merkezine yerlestiren biitiinciil
karakterini ortaya koymaktadir.

Modern dénemde ise Tanri tasavvuru, akil ve iman arasindaki iligkinin yeniden tanimlandig1 bir zemin
iizerinde ele alinmistir. Rasyonalizmin kurucu isimlerinden Descartes, Tanri’y1 diisiincenin ontolojik ve
epistemolojik temeli olarak konumlandirmaktadir. Ona gore Tanri’min varligi, ‘agik ve seg¢ik’ bilgilerin
dogrulugunun giivencesidir; dolayisiyla Tanri, yalnizca metafizik bir varlik degil, ayni zamanda bilginin
kesinligini miimkiin kilan zorunlu bir ilkedir. Descartes’in ‘diigiinen 6zne’yi temel alan felsefi yaklasimi, Tanr1’y1
bilme siirecinin digsal degil, 6znenin zihinsel yapisinin igsel bir kosulu haline getirmektedir (Cevizci, 2010: 500).
Kant ise rasyonalizme getirilen elestirel bir diizeltme olarak Tanr1 kavramini epistemolojik degil, ahlaki zorunluluk
baglaminda temellendirmektedir. Ona gore Tanr1’nin varligi teorik akil tarafindan kanitlanamaz; ancak pratik akil,
‘en yiiksek iyinin’ (summum bonum) gerceklesebilmesi i¢in Tanr1’y1 postiile etmek zorundadir (Cevizci, 2010:
876). Bu c¢ergevede Tanri, deneyim alaninin diginda olmakla birlikte, ahlaki diizenin tutarliligi agisindan
kagiilmaz bir varsayim olarak kabul edilmektedir. Boylece Kant, Tanr1’y1 bilginin degil, ahlaki eylemin ve etik
diizenin zorunlu kosulu olarak yorumlamaktadir. Modern diisiincede ortaya ¢ikan bu iki egilim, Tanri
tasavvurunun metafizik bir varlik olmaktan ziyade, insan diisiincesinin farkli islevsel alanlarinda yeniden
konumlandirildigini géstermektedir. Bu baglamda modern donemde Tanr1 hem bilginin hem de ahlaki diizenin
rasyonel ¢ergeve icerisinde agiklanmasinda kurucu bir unsur olarak varligini siirdiirmektedir.

2.2. Teizm ve Tanr1 Tasavvurunun Ozellikleri

Felsefi ve teolojik bir terim olan teizm (ing. theism, Fr. théisme), etimolojik kdkenini ‘tanr” anlamindaki
Yunanca theos kelimesinden almaktadir (Topaloglu, 2011: 332). En genel tanimiyla teizm, evreni yaratan, ondan
ayr1 (askin) ve mutlak bir varlik olan tek Tanri’nin mevcudiyetini kabul eden 6gretidir (Cevizcei, 1999: 833). Bu
doktrini benimseyenlere teist denilmektedir (Topaloglu, 2011: 332). Teizm anlayisinda Tanri, evrenden yalnizca
ayr1 ve onun Otesinde olmakla kalmaz, ayn1 zamanda evrenin varolusunun temel ilkesi ve onunla siirekli bir iliski
icerisindeki faili olmaktadir. Dolayisiyla Tanri, dlemi yoktan var eden (creatio ex nihilo), onun varligini her an

stirdiirmesini saglayan (conservatio esse), mutlak kudret (omnipotence) ve bilgi (omniscience) sahibi, aym
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zamanda ahlaki agidan mutlak iyi (omnibenevolence) olan varlik olarak kavramsallastirilmaktadir (Aydin, 2019:
183-184; Cevizci, 1999: 833). S6z konusu nitelikler biitiiniinii biinyesinde barindiran bu kapsamli Tanri1 tasavvuru,
din felsefesi ve teoloji literatiiriinde genellikle klasik teizm veya standart teizm olarak isimlendirilmektedir
(Peterson vd., 2009: 7).

Klasik teizmde Tanr1, kdmil ve ibadete layik (Michael Peterson vd., 2009: 77), zorunlu ve bizatihi mevcut
(Michael Peterson vd., 2009: 81), sahsi ve 6zgiir yaratic1 (Michael Peterson vd., 2009: 84), kadir, alim ve salt iyi
(Michael Peterson vd., 2009: 87), ezeli (Michael Peterson vd., 2009: 92) olan askin manevi bir varlik olarak
tasavvur edilmistir. Teizm bir din degildir, fakat yasayan ii¢ dinin 6nemli bir inang yapisini ifade etmektedir. Kendi
aralarindaki farklara ragmen, Yahudilik, Hiristiyanlik ve Islam bu temel Tanri gériisiinii paylagsmaktadirlar
(Michael Peterson vd., 2009: 71). Zira Islam literatiiriinde de Tanr1’nin zati ve subuti sifatlarinda Tanr1’nin bir ve
tek oldugu, ezeli ve ebedi oldugu, zat1 ile kaim bir yapida oldugu, sinirsiz ve sonsuz bir giice sahip oldugu (Sentiirk
& Yazici, 2015: 43-44) inanct mevcuttur.

2.3. Tann1 Tasavvuru ile Siir Arasindaki iligki

Siir, biitiin uygarliklarda dini ritiiellerle, sozlii anlatim gelenekleriyle ve miizikle kurdugu siki iligki
nedeniyle insanlik tarihinin en kadim edebf iiriinii olarak kabul edilmektedir. Ritiiellerde kullanilan sozlii ilahiler,
biiyii ve yakar1 metinleri, topluluk hafizasini tagiyan destansi anlatilar ve ritmik sdyleyis bigimleri, siirin yalnizca
bir estetik ifade alan1 degil, ayn1 zamanda toplumsal, tinsel ve kiiltiirel bir islev iistlendigini gostermektedir
(Durmus, 2010: 145; Sahin, 2022: 862). Bu bakimdan siir, uygarliklarin hem kutsal hem de sekiiler hafizasini
bi¢imlendiren, insanin diinya ve askinlik kargisindaki varolus deneyimini en erken donemde dile getiren bir
anlatim bi¢imi olarak degerlendirilebilir. Bu baglamda siir, dogas1 geregi metafizik bir dile yakindir (Durmus,
2010: 145; Sahin, 2025: 50). Sinirli sozciiklerle sinirsiz anlamlari ifade etme giicii, onu dini ve felsefi meselelerin
aktariminda 6zel bir arag héline getirmektedir.

Sair ise sozliikte, “nesne ve olaylara bilerek ve sezerek vakif olan, 6l¢iilii ve ahenkli s6z sdyleyen kimse”
(Karaaslan, 2010: 298) seklinde tanimlanmaktadir. Bu temel sozliikk anlami, siirin hem biligsel hem de sezgisel
boyutuna isaret etmektedir. Zira sair, diinyay1 yalnizca duyulariyla algilayan bir 6zne degil, ayn1 zamanda olaylarin
ardindaki anlami sezgisel bir derinlikle kavrayabilen kisidir. Terim olarak ise sair, bilgi, sezis, duygu ve
heyecanlarini 6l¢iilii (vezinli) ve ahenkli (ritmik, estetik agidan dengeli) bir ifade bigimine doniistiiren kimse olarak
ifade edilmektedir (Karaaslan, 2010: 298; Sahin, 2025: 927). Bu tanim, sairin yalnizca bir ‘sdz soyleyen’ degil,
dili doniistiirerek ona yeni bir estetik ve anlam katmani kazandiran bir yaratict 6zne oldugunu gostermektedir.
Dolayisiyla sair, kiiltliriin en eski donemlerinden itibaren topluma hem estetik hem diisiinsel rehberlik eden,
bireysel sezgiyi kolektif bir ifade bi¢imine doniistiiren, kelime araciligryla hem varolusu hem de insan deneyimini
yorumlayan bir figiir olarak degerlendirilmelidir. Bu dogrultuda sairin siirindeki Tanr1 tasavvuru, ¢ogu kez inang
sistemlerinden ¢ok daha derin bir i¢sel deneyimi temsil ettigi iddiani etmek miimkiindiir.

Necatigil, siiri “birbirine uzak diller arasinda en etkili anlasma arac1” (Necatigil, 2013: 1756) olarak
tanimlayarak onun iletisimsel giiclinii 6zellikle vurgulamaktadir. Siir, dilsel ve kiiltiirel ayriliklari asarak insanlari
ortak bir duygu ve anlam diizleminde bulusturmaktadir. Bununla birlikte Necatigil i¢in siir, yalnizca bir iletisim
bi¢imi degil, ayn1 zamanda ruhsal bir ferahlik ve varolussal bir kurtulus imkanidir (Necatigil, 2013: 1755). Bu
nedenle siir hem bireyin i¢sel sikismigligini ¢6zen hem de insanlar arasinda goriinmez baglar kuran bir estetik ve

manevi alan olarak konumlanmaktadir.
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Necatigil’in siire yiikledigi bu estetik ve varolussal islev, onun siirlerinde Tanr1’ya yonelis bi¢imini de
derinden etkilemektedir. Zira sairin siiri bir iletigim, siginma ve i¢sel ¢dziilme alani olarak konumlandirmasi, Tanr1
kavramini da ayni diizlemde, bireyin en derin duygu hallerinin muhatab1 olarak yeniden adlandirmasina zemin
hazirlamaktadir. Bu nedenle Necatigil’in Tanr tasavvuru, geleneksel 6gretilerin belirledigi sinirlar i¢inde degil,
siirin sundugu mahrem ve sezgisel evren iginde sekillenmektedir. Dolayisiyla siirlerinde Tanri, sistematik bir dini
sOylemin kaliplagmis terminolojisinden ziyade, insanin i¢ diinyasinda yasadigi gerilimlerin, belirsizliklerin ve
varolugsal arayislarin diliyle ifade edilmektedir. Onun “Tanrim bagibos birakma beni” (Necatigil, 2013: 35) ya da
“Allah yardimcim olsun” (Necatigil, 2013: 39) gibi yalin fakat derinlikli yakarislari, Tanr1’y1 soyut bir metafizik
varlik olarak degil, bireyin kirillganliginin, ¢aresizliginin ve korunma isteginin yoneldigi siginak olarak
konumlandirmaktadir.

Necatigil’in siirindeki Tanri, kutsal metinlerdeki doktriner yapinin bir tekrarindan ¢ok, insan kalbinin en
dogal haliyle yoneldigi agkin bir gii¢ olarak goriilmektedir. Onun bu giice yonelisi, Tanr1’nin varligina dair teorik
bir iddiadan ziyade, insanin kendi i¢sel biitliinliigiinii koruma ve anlam arayisini siirdiirme ¢abasinin bir tezahiirii
olarak diisliniilmektedir. Bu durum, teizmin ‘Zat Tanr1’ anlayisiyla ortiismektedir; zira burada Tanrt, belirli sifatlar
iizerinden soyutlanmig bir kavram olmaktan ¢ok, insanin dogrudan iliski kurdugu kisisel, muhatap alinabilir ve
askin bir varlik olarak belirmektedir. Necatigil’in siirleri, tam da bu nedenle, Tanr1’y1 ontolojik bir kanit aray1gimin
konusu degil, varolusun sinirlarina gelindiginde i¢sel bir dayanma noktasi olarak sunmaktadir. Boylece sair, dini
sOylemi yeniden iiretmekten g¢ok, Tanr1’y1 bireysel tecriibenin merkezine yerlestirmektedir. Bu durum da onun
poetikasinda duanin hem dilsel hem duygusal bir form olarak 6ne ¢iktigini gostermektedir. Bu baglamda
Necatigil’in Tanr tasavvuru, geleneksel inang yapilarinin 6tesine gegerek, insanin kendi hakikatiyle karsilastig
anlarda ortaya ¢ikan mahrem ve deruni bir yonelisi yansitmaktadir.

2.4. Necatigil’in Siirine Felsefi Yaklasimin Katkisi

Behget Necatigil’in siiri, giindelik hayatin sade goriiniimlerini merkeze almakla birlikte, bu goriiniimiin
altinda giiclii bir ontolojik ve varoluscgu derinlik tasimaktadir. Dolayisiyla siire felsefi bir perspektiften yaklasmak,
onun poetikasindaki gizil anlam katmanlarim1 gériiniir kilacaktir. Ozellikle fenomenoloji, ontoloji ve modern
varolusculuk ekseninde yapilacak bir okuma, Necatigil’in diinya, esya ve insan arasindaki iligkiyi nasil kurdugunu
acgiklamada 6nemli bir analitik ¢er¢eve sunacaktir.

Necatigil’in siirinde esya, yalnizca bir nesne degil, varligin sessizce tecelli ettigi bir alandir. Siirinde
“Esyalar kendi dillerinde konusur” (Necatigil, 2013: 629) misrasi, her esyanin bir de dili olacagina inancinin bir
yansimasidir. Onun esyalarla kurdugu iinsiyet, esyay: bir nesneden neredeyse bir 6zne haline ¢ikarmaktadir.’ Bu
yoniiyle sairin esyaya yiikledigi anlamin, fenomenolojik bir ‘diinyada-bulunus’ halini yansittigini iddia etmek
miimkiindiir. Benzer sekilde “Yalmzlik Allah’a mahsus” (Necatigil, 2013: 629) dizesinde beliren Tanri
gondermesi, sistematik bir teolojiden ziyade insanin siirliligini ve varolussal kirilganligini ifade eden metafizik
bir imge niteligi tasimaktadir. Bu anlamda Necatigil, teistik referansi varolussal sorunsalla birlikte islemektedir.

Felsefi yaklasim, Necatigil’in siirinde sikc¢a karsilasilan yalnizlik, i¢sel boliinme, aidiyet, siginma gibi
temalarmn modern bireyin epistemolojik ve ontolojik arayislartyla iliskisini ortaya koymaktadir. Boylece sairin
yalin sdyleyisinin ardinda, modern insanin varlikla ve kendisiyle kurdugu g¢atigsmali iliskinin daha genis bir
diisiinsel baglami goriiniir hile gelmektedir. Nihayetinde, Necatigil’in siirine felsefi bir bakisla yaklagmak, onun

poetikasinin sdylem, imge ve tema diizeylerinde tasidigi metafizik ve varolugsal dokuyu agimlayarak, metinleri

3 Necatigil’in egyalara yiikledigi anlam agisindan bkz.: Cetin, 2013: 53.
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daha kapsayici bir entelektiiel baglama yerlestirmeye imkan vermektedir. Bu yaklagim, Necatigil siirinin yalnizca
edebi degil, ayn1 zamanda diisiinsel bir yap1 olarak incelenmesini saglamaktadir.

3. Necatigil’in 1972-1979 Dénemi Siirlerinde Tanr1 Tasavvuru: Sessizlik, Stnanma ve I¢sel Hakikat
Arayisi

Behget Necatigil’in siir seriiveni, tematik ve bigimsel agidan farklilik arz etmektedir. Ask ve cinsellik, ant,
yalnizlik gibi bireysel (Cetin, 2013: 189-217), ev ve aile, orta yurttas, tatil, yaz ve yazlik, kentlesme, sanayilesme
ve uygarlik gibi toplumsal (Cetin, 2013: 241-313), ve Tanr1, kader, 6liim gibi metafizik (Cetin, 2013: 218-240)
konularda siirler kaleme almistir. Hayat evresini, gurbet-hasret-hikmet burcu olarak tige ayiwran Necatigil, her
burcunda siirlerine hem Allah hem de Tanr1 kavramini kullanarak yer vermistir. Tanri1 kavramini birgok siirinde
bazen Tiirk dilinin ifade imkanlar1 ger¢evesinde bir dil malzemesi olarak bazen de dini bir anlam yiikleyerek
kullanmistir. Bu kavrama dini ve felsefi anlamindan ziyade genellikle konusma dilinin yaygin bir unsuru olarak
siirlerinde yer vermistir (Cetin, 2013: 218). Bu varsayimmi “Tanrim basibos birakma beni!” (Necatigil, 2013: 35)
ve “Allah’im talihsiz kullar1” (Necatigil, 2013: 84) musralar1 ile 6rneklendirebiliriz.

Sairin 1972-1979 siirleri hikmet burcunda oldugu doneme aittir (Cetin, 2013: 188). Bu dénemde
Necatigil’in tam tarihiyle verilmis Tanr1 kavraminin gegtigi 1972-79 donemine dahil alt1 siir mevcuttur. Bu siirler
Bu Ozanlar (Necatigil, 2013: 647), Ustiin Esre (Necatigil, 2013: 444), Garnitiir (Necatigil, 2013: 465), Bir Bir
Daha Bir Daha (Necatigil, 2013: 508), Dalar (Necatigil, 2013: 519), Duyuru (Necatigil, 2013: 674), Necatigil’in
Tanr1 algis1 hakkinda bize bilgi verecek nitelikte goriilmektedir. Bu siirlere ek olarak net bir tarih verilmemis Kisik
(Necatigil, 2013: 633) ve Esnaf (Necatigil, 2013: 553) siirlerini de analize tabi tuttuk. Zira Esnaf siirinin sairin
vefatindan sonra yayimlanan Séyleriz kitabinda yer aldigindan ve kitabin 1980°de matbu olmasiyla birlikte eserin
iginde yer alan siirlerin 1970 civart giirler olmasindan hareketle Esnafsiirini 1972-79 donemi siirleri arasina almay1
uygun gordiik. Kisik siiri kitaplarina girmeyen siirlerden oldugu i¢in mantik yiiriitmek de zorlaniyoruz, fakat bir
muhasebe niteliginde oldugundan bu siirin de sairin son donemlerde yazdigi siirlerden olduguna kanaat getirdik.

Sairin Gece Vakti (Necatigil, 2013: 35), ilktesrin (Necatigil, 2013: 39), Sade (Necatigil, 2013: 40), Aile
(Necatigil, 2013: 42), Korebe (Necatigil, 2013: 47), Kahveci Kiz1 (Necatigil, 2013: 50-51), Bir Oliimden Kalanlar
(Necatigil, 2013: 55), Yildizlar (Necatigil, 2013: 76), Renkli Fener (Necatigil, 2013: 84), Yakarig (Necatigil, 2013:
106), Kazikeilar Yokusu (Necatigil, 2013: 110), Perili Ev (Necatigil, 2013: 140), Ayr1 Evlere Cikmak (Necatigil,
2013: 146), Sokaktan Gelmek (Necatigil, 2013: 150), Sergi (Necatigil, 2013: 157), Gecede Hatirlamak (Necatigil,
2013: 228), Ekler (Necatigil, 2013: 235), Arada (Necatigil, 2013: 243), Korku (Necatigil, 2013: 322), Cember
(Necatigil, 2013: 325), Son Giirliigii (Necatigil, 2013: 614), Ayrilis (Necatigil, 2013: 621), Allah’la Dargin
(Necatigil, 2013: 622), Geceler (Necatigil, 2013: 623), Nedamet (Necatigil, 2013: 625), Odanin Her Seyi Tamam
(Necatigil, 2013: 629) gibi siirlerinde de Tanr1 kavramima degisik bigimlerde deginiler bulunmaktadir. Genel
olarak siirlerden ¢ikarilan Necatigil’in Tanr1 algisi, imtihan eden, iimit vadeden, kullarii koruyup gozetleyip
yardim eden, merhamet eden, basibos birakmayan, isyan degil itaat edilmesi gereken, sikintida da ferahlikta da
hatirlanmasi gereken, ibadete layik askin bir varliktir.

3.1. Tanrr’mn Sessizligi ve insanlarin Duyarsizhig

Necatigil’in Duyuru siiri, Tanr1’y1 nasil konumlandirdigina dair en agik drneklerden biridir. Sair, ezani
Tanr1’ya c¢agri olarak sunarken bu ¢agrinin herkes i¢in ayni1 anlami tagimadigini belirtmektedir: “Kiminin her an
icinde / Kiminin Duymadig1.” (Necatigil, 2013: 674). Necatigil bu misralarda, Tanr1’y1 bir i¢sel duyarlilik meselesi

haline getirmektedir. Tanr’nin varligt mutlak olsa bile insanin O’ndan uzaklagmasi, diinya mesgalesi, ruhsal
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korliik veya ilgisizlik nedeniyle tanrisal gagri herkes tarafindan duyulmaz. Bu nedenle Tanri, Necatigil’in siirinde
duyulan ile duyulmayan arasinda salinan, bireysel farkindalikla anlam kazanan bir varlik olarak goriinmektedir.
Ayni yapmin siir* ve mezar® i¢in de tekrar edilmesi, Tanri’ya iliskin hakikatin yasamn her diizleminde mevcut
oldugunu; fakat bunun ancak belirli ruh hallerince fark edilebildigini gostermektedir.

Necatigil’in siirlerinde Tanr1 her zaman siginilan bir varlik degildir; kimi zaman O’nun sessizligi karsisinda
kirginlik ve mesafe de belirmektedir. Bu durum, modern insanin Tanrt ile iligkisini yansitan ¢eliskili bir duygu
halidir.

Sairin “Oldii / Gémiildii / igmeye gittik / Evlere doniildii” (Necatigil, 2013: 444) dizeleri, insanin kutsal ile
gilindelik arasindaki gegisgenligini, yani “Nominal Miisliimanlik”® denilen yiizeysel ama igten inang¢ bigimini
aciklamaktadir. Necatigil Tanr1’ya inanmakta, fakat inancini ritiiellerde degil, duygusal sezgide yagamaktadir. Bu
yoniiyle onun Tanri tasavvuru hem iman hem tereddiit hem yakinlik hem uzaklik arasinda salinan bir ‘teistik
yalnizlik” olmaktadir.

3.2. Tanrr’nin Merhameti ile Kaderin Kacinilmazhgi Arasinda

Necatigil’in Bir Bir Daha Bir Daha siiri, Tanri’nin imtihan eden, sinayan ve insanin kaderini belirleyen
yoniinii merkeze almaktadir: “Tanr1 imtihan eder / Tekrar imtihan eder.” (Necatigil, 2013: 508) Bu dizelerdeki
imtihan imgesi, klasik Islam diisiincesinde oldugu gibi, insanin diinyevi gabasi ile ilahi irade arasindaki iligkiyi
vurgulamaktadir. Ancak Necatigil’in siirinde bu imtihan, ahlaki bir smama olmaktan ¢ok, varolugsal bir
deneyimdir. Sairin Tanr’y1 sorgulamadan kabullenisi, ‘kader’ fikrine inangla birlesmektedir. Bu baglamda
Necatigil’in metafizigi boyun egen degil, anlamaya ¢alisan bir teslimiyet olarak goriilmektedir. Buradaki sdylem,
bir yandan Tanri’nin adaletine duyulan giiveni yansitirken diger yandan insanin kendi acisin1 agmak i¢in inanca
tutundugunu da gostermektedir. Bu yoniiyle Necatigil’in Tanr1 tasavvuru, pasif bir kaderciligin degil, igsel bir
sabrin ifadesidir.

Sair, Tanr1’y1 cezalandirict degil, sinayict bir kudret olarak betimlemektedir. Ancak insanin bu imtihanlara
nasil tepki verdigi onun ruhsal konumunu belirlemektedir. Kimi hafif smanir, kimi defalarca sikintidan
geemektedir. Bu bakimdan Necatigil’in Tanr1 tasavvuru, geleneksel kader anlayisinin modern bir yorumu haline
gelmektedir: Tanri kaderi belirleyen olarak goriilmektedir. insan Tanri’min dayatti1 bu kader karsisinda anlam
arayisindadir. Herkesin anlamli bir sonuca ulagmasi ve mutlu olmast miimkiin olmamakla beraber sinanma da esit
degildir. Ayni zamanda bu siirde Tanr1 hem yazginin sahibi hem de sirlar1 tutan bir varliktir: “Sir gézetir Tanr1 /
Kutsal aydinligina / Sirlart kalkan eder.” (Necatigil, 2013: 508). Bu dizeler, Tanr1’y1 insanin erisemeyecegi bir
alanin bekgisi olarak sunulmaktadir. O, goriinen diinyanin ardindaki mutlak bilgiyi elinde tutmakta, fakat bunu
insanla paylagsmamaktadir. Dolayisiyla Tanri’nin gizemi, Necatigil’de varolusun temel gerilimlerinden birini
olusturmaktadir.

3.3. Oliim ve Tanr1: Hakikate A¢ilan Kapi

Necatigil’in dzellikle 1970 sonras: siirlerinde 6liim, Tanri’nim en giiclii bicimde hissedildigi andir. Ustiin
Esre, Garnitiir, Dalar ve Duyuru siirleri, dliimiin insana Tanri’y1 hatirlatan bir kirilma noktast oldugunu
gostermektedir. Duyuru siirinde “Mezarlar kaziliyor / Gergege ulastiric1” (Necatigil, 2013: 674) dizelerinde Tanri,

oliimiin ardindaki nihai gergekliktir. insan diinyada Tanri’y1 unutabilir, ¢agriy1 duymayabilir; fakat &liim bir

4 “Siirler yaziliyor / I¢lerinde sanc1, / Kiminin her an iginde / Kiminin tinmadig1.” Necatigil, 2013: 674.

3 “Mezarlar kaziliyor / Gergege ulastirict, / Kiminin bir an i¢in de / Orali olmadig1.” Necatigil, 2013: 674.
¢ Ismen Miisliiman olarak da tanimlanan kavram, Tanr1 inancindan baska dinsel bir gosterge ve ibadetle istigal olmayan kisilere
verilen isimdir. (Akbari, 2013: 49).
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‘ulagtirici/aract’ olarak Tanri’nin mutlak varligini yeniden ortaya ¢ikarmaktadir. Dalar siirinde Tanri, insanin
varolugsal boslugu ile 6liim korkusu arasinda bir esiktir: “Her yol bir yerde biter / Herkes bir yol bir ¢arsi / Orda
aligverisler / Ya bir bosluk ya Tanr1” (Necatigil, 2013: 519) bu dizeler, Tanri’nin 6liim karsisindaki tek
anlamlandirict makam oldugunu gostermektedir. insan 6liimiin boslugu ile Tanri’min doldurdugu anlam arasinda
sikismustir.

3.4. Tanr’’nin Sosyal ve Ahlaki Diizlemdeki Goriiniimii

Necatigil’in Esnaf siirinde Tanri, toplumsal baglarin giiven veren bir tamamlayicisi olarak goriinmektedir:
“Tanr1 / Ayirmasin kimseyi / Gordigiinden” (Necatigil, 2013: 553). Burada Tanri, insanin sosyal iliskilerini
diizenleyen, topluluk i¢indeki huzuru koruyan bir giigtiir. Bu, Necatigil’in Tanr1’y1 hem metafizik hem de giindelik
hayatin kiigiik ayrintilart i¢inde aradigini gostermektedir.

3.5. Hastalik, Aci ve Tanr’’min Sefkati

Necatigil’in Kisik siirinde hastalik ve sakatlik iizerinden Tanr1’ya iligkin bir merhamet ve adalet duygusu
islenmektedir. Sair, hastalarin diinyasini anlatarak Tanri’nin en ¢ok aci ¢ekenlere yakin oldugu fikrini ima
etmektedir: “Hepsi Allah’tan oldu / Saglamlar sdyler ancak Allah’in yoklugunu” (Necatigil, 2013: 633) bu dizeler,
Necatigil’in Tanr1 anlayisinin 6nemli bir boyutunu ag1ga ¢ikarmaktadir. Nitekim Tanri, ac1 ¢eken insanin yaninda,
ona merhametle yaklagsmaktadir. Diinya nimetlerinin de farkinda olanin ancak hastalar olacagi iddia edilmektedir.
Tanr’nin varlig1 ve yoklugu meselesi bu siirde ahlaki bir sorgulama haline gelmektedir. Saglikli ve konforlu hayat
stirenler Tanr1’y1 inkar edebilir; fakat act ¢ekenler i¢in Tanr1, yasamanin zorunlu bir dayanak noktasidir.

3.6. Merhamet ve Adalet Sahibi Tanr

Necatigil’in Tanr1’s1, yalnizca siginilacak bir varlik degil; ayn1 zamanda diizenin, adaletin ve merhametin
kaynagidir. “Madem Rabbim, siikrolsun, himayesini / Esirgemez zerre kadar gecede” (Necatigil, 2013: 625)
dizelerinde Tanri’nin siirekli koruyuculugu, siikiir duygusuyla i¢ ice gegmistir. Bu dizeler, insanin varolussal
belirsizlikler i¢inde Tanr1’nin kudretine giivenini gostermektedir.

Bu baglamda Necatigil’in Tanr1 anlayisi, klasik teist diislincedeki ‘tanrisal gézetim’ kavramiyla paralellik
gostermektedir. Teizme gore Tanri, evreni yaratmakla kalmayip, her animi goézeterek korumaktadir. Sairin
siirlerinde bu gozetim, bir denetim degil, sevgi temelli bir ilgi bi¢imidir.

Sairin “Tiirlii garnitiirleri yasamanin / Yalin yemek bulduk da garnitiir / Kork fazla olandan / Tanr1’ya isyan
olur” (Necatigil, 2013: 465) dizeleri, Tanri’ya karsi kanaat ve siikriin etik bir gorev olarak benimsendigini
gostermektedir. Necatigil burada ‘isyan’ kavramini, asirilikla iliskilendirerek diinyevi tatminsizligin ilahi dengeye
kars1 bir sapma oldugunu ima etmektedir.

Necatigil’in ahlak anlayis1 Tanr1 merkezlidir; o, toplumsal bir ahlaktan ¢ok bireysel bir vicdan diizeni iginde
konusmaktadir. Bu nedenle merhamet, yalnizca Tanr1’nin degil, insanin da Tanr1’y1 yansitan bir niteligidir.

3.7. Sairler, Sanat ve Tanr1: ironik Bir Yiizlesme

Necatigil, Bu Ozanlar siirinde, sairleri neredeyse lanetli bir soy gibi gérmektedir: “Bu ozanlar Tanrmin
kargish kullar” (Necatigil, 2013: 647). Bu ifade, Tanri’nin sairler tizerindeki etkisini ironi ile harmanlamaktadir.
Sairler, toplum dis1, huzursuz, birbirini kiskanan ve i¢ catigmalarla yasayan bir ziimredir. Bu misrain ozanlari
Tanr’nin lanetledigi degil, belki de asirt duyarlilik yiikledigi kimseler olarak okunmasi daha manidardir. Ayrica
siirde Necatigil Tanr’y1 sanat¢inin kaderini belirleyen giic olarak konumlandirmaktadir. Sairler Tanri’nin

cezalandirdig1 degil, sinadigi, bicimlendirdigi ‘kirilgan ruhlar’ olarak goriilmektedir.
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Sonug¢

Necatigil’in siirlerinde Tanr1 tasavvuru tek boyutlu degildir; aksine ¢ok katmanli, yer yer ¢eliskili, derin ve
insan merkezli bir yapiya sahiptir. Tanri, kimi zaman bir ¢agri, bir siayici, bir sessizlik; kimi zaman da 6liimiin
ardindaki hakikat, merhamet abidesi olarak goriilmektedir.

Sairin Tanr1 anlayisi, geleneksel dini sdylemle modern varoluscu sorgulama arasinda salimmaktadir.
Necatigil ne biitiiniiyle dogmatik bir dil kullanmakta ne de Tanr’y1 tiimiiyle diglayan sekiiler bir gizgiye
yerlesmektedir. Onun siirindeki Tanr, insanin i¢ diinyasinda derin bir yarik agan, zaman zaman siginilan, zaman
zaman sorgulanan; fakat her durumda hayat, ac1 ve 6liimle birlikte diisiiniilen bir varliktir.

Behget Necatigil’in siir evreni, bireysel tecriibelerin derinliklerinden beslenen ancak toplumsal gerceklikten
de kopmayan biitiinciil bir anlam arayigini yansitmaktadir. Sairin ¢ocukluk doneminde yasadigi ailevi
huzursuzluklar, annesizlik ve buna bagli duygusal kirilmalar, onun hem insana hem de Tanr1’ya bakisini belirleyen
temel dinamikler haline gelmistir. Bu nedenle Necatigil’in siirlerinde karsimiza ¢ikan Tanri kavrami; mutlak, agkin
ve cezalandiric1 bir otoriteden ziyade, bireyin varlik kaygilari yatistiran, koruyucu ve siginak niteligindeki bir
gii¢ olarak sekillenmektedir.

Behget Necatigil’in siiri, Tiirk edebiyatinda modern bireyin metafizik arayisini en sade ama en derin
bigcimde dile getiren 6rneklerden biridir. Onun siirinde giindelik hayat, metafizik bir katmanla i¢ i¢ce gegmektedir.
Sair, siradan esyalarin, sessizliklerin, kii¢iik olaylarin ardinda Tanrisal bir anlam sezgisi aramaktadir. Bu yoniiyle
Necatigil’in siirleri, hem ‘i¢ diinyaya yonelmis bir mistisizm’in hem de ‘modern insanin yalnizligi’nin siirsel
kaydidir.

Necatigil’in yasam ykiisiinde yer alan erken annelik kayb1, hastaliklar ve yalnizlik duygusu, onun Tanr1’ya
duydugu yonelimi bi¢imlendirmistir. Bu nedenle Necatigil’de Tanr1, ayn1 zamanda ‘eksikligin tamamlayicisi’dir.
“Allah’1m, goriiyorsun, lisiimiisiim” Necatigil, 2013: 106) dizesinde hem bir varolussal tisiime hem de ruhsal bir
siginma istegi dile gelmektedir.

Tanri, ‘Ezanlar okunuyor’, ‘Siirler yaziliyor’ ve ‘Mezarlar kaziliyor’ dizeleri {izerinden okundugunda hem
bireysel hem de toplumsal yasamin akisinda farkli diizeylerde hissedilen bir ‘hakikat odagi’ olarak
konumlanmaktadir. Kimileri i¢in i¢sel bir aidiyet duygusu ve stireklilik sunarken, kimileri i¢in goriinmez yahut
duyulmaz bir ger¢eklik olarak belirmektedir. Necatigil, bu farkli deneyim alanlarini siirin sade ama derin
anlatimryla yan yana getirerek Tanr1’nin insan hayatindaki ¢ok katmanli varligini goriiniir kilmaktadir.

Sairin eserlerinde sik¢a karsilagilan bu metafizik yonelim, modern insanin anlam arayisiyla da
ortiismektedir. Toplumsal sorunlari bireysel duyarligryla harmanlayarak isleyen Necatigil hem gelenege yaslanan
hem de ¢agmin ruhunu tasiyan 6zgiin bir poetika kurmustur. Dolayistyla Necatigil’in siirleri, Tanr ile insan
arasindaki iliskiyi yalmizca teolojik bir diizlemde degil, ayn1 zamanda psikolojik, varolussal ve toplumsal

diizlemlerde tartigmaya agarak Tiirk siirine 6zgiin bir metafizik derinlik kazandirmaktadir.
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Oz

Giinesin arz tizerindeki hareketleri neticesinde gece karanliginin yerini giindiiz aydinligina biraktigi ana
sabah denir. Eskilerin tabiriyle sabah, semsin kavs-i sema tizerindeki deveraniyla leyl zalaminin zail olup
sems sudlarmnin arz tizerinde cevelan etmeye basladig1 vakittir. Kuzeydogudan latif, tatli, huzur verici ve
teskin edici bir sekilde esen ve Divan siirinde saba, nesim, nesim-i saba, tan yeli, seher yeli, bad-1 seher gibi
cesitli isimlerle anilan bad-1 sabanin esmeye basladig1 vakit bu vakittir. Kur'an-1 Azimiissan'da belirtilmis
olan beyaz ipligin siyah iplikten ayirt edilmeye baslandig1 vakit de yine bu vakittir. Islam ulemas1 sabah
vaktini iki farkli gekilde yorumlamus, giinesin dogar gibi olup da dogmadig ilk vakte subh-1 kdzib, subh-1
kazibin kaybolmasinin ardindan gelerek kalici olan aydinliga da subh-1 sadik demislerdir. Miictehitler subh-
1 kézib ile orug vaktinin, subh-1 sadik ile de sabah namazi vaktinin girdigine hikkmetmislerdir. Bununla
birlikte bu iki vakit bazen karistirilmusg, birbirinin yerine de kullanilir olmusgtur. Bu hususta giiniimiize kadar
siiregelen bazi miinakasalar da vuku bulmustur. Yapilan arastirma ve incelemelerde, islamiyet agisindan
¢ok mithim bir yeri olan subh-1 sadik meselesine Divan sairlerinin de kayitsiz kalmadiklari, subh-1 sadik
mevzuunu divanlarinda sik¢a igledikleri miisahede edilmistir. Bu makalede subh-1 sadik ve subh-1 kazib
vakitlerinin Divan siirinde nasil telakki edildigi, sairlerin bu kavramlara nasil ve ne sekilde yer verdigi tespit
edilecek; bu kavramlara dair tasavvur ve tahayyiilleri ortaya konulacaktir. 14. yiizyil ila 20 yiizy1l arasinda
siir kaleme almis yaklagik 100 kadar Divan sairinin divanlari incelenecek, subh-1 sadik ve subh-1kéazibe dair
goriis belirttikleri beyitler fislenecek ve bu beyitlerin hangi kavram ve konuya dair olduklar analiz edilip
¢esitli bagliklar altinda degerlendirilecektir.

Anahtar kelimeler: Tiirk islam Edebiyati, Divan Siiri, Subh-1 Sadik, Subh-1 Kazib, Beyit.

Abstract

The moment when the daylight continues in a place where the night continues as a result of the sun's
movements on the earth is called morning. According to the old saying, morning is the time when the sun's
circulation over the arc of the sky and the night sky fade away and the sun's rays begin to move over the
earth. This is the time when the gentle, sweet, peaceful and soothing breeze of the north-east begins to blow,
and is known in Divan poetry by various names such as saba, nesim, nesim-i saba, dawn breeze, morning
breeze, and bad-1 saher. This is also the time when the white thread mentioned in the Great Qur'an begins
to be distinguished from the black thread. Islamic scholars interpreted the morning time in two different
ways; they called the first time when the sun seems to rise but does not rise as subh-1 kazib, and the
permanent light that comes after the disappearance of subh-1kazib as subh-1 sadik. The mujtahids ruled that
the time for fasting begins with subh-i qazib, and the time for morning prayer begins with subh-i sadiq.
However, these two tenses are sometimes confused and used interchangeably. There have been some
debates on this issue that have continued to this day. In the research and studies carried out, it has been
observed that the Divan poets did not remain indifferent to the issue of subh-1 sadik, which has a very
important place in Islam, and that they frequently dealt with the subject of subh-1 sadik in their divans. In
this article, it will be determined how the times of subh-1 sddik and subh-1 kazib are perceived in Divan
poetry, how and in what way the poets included these concepts, and their conceptions and imaginations
regarding these concepts will be revealed. The divans of approximately 100 Divan poets, who wrote poetry
between the 14th and 20th centuries, will be examined, the couplets in which they express their views on
subh-1 sadik and subh-1 kazibe will be listed, and the concepts and subjects on which these couplets are
analyzed will be evaluated under various headings.

Keywords: Turkish Islamic Literature, Turkish Diwan Poetry, Subh-1 Sadik, Subh-1 Kazib, Couplet.
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Murat Vanli

Giris

Fecr-i kazib ve fecr-i sadik, Islami literatiirde sabah namazi ya da imsak vakti ile alakali olarak kullanilan
terimlerdir. Fecr-i kazibde gecenin karanliginda ufukta siitun gibi diken bir aydilik belirir lakin bu aydinlik kisa
bir siire sonra kaybolur. Bu vakit sabah namazinin kilinmaya basladig1 vakit degildir. Bu vakitte imsak da hentiz
baslamamustir. Fecr-i sadik ise, fecr-i kdzibin bu kaybolusundan bir miiddet sonra ufuk boyunca yatay sekilde
yayilan aydimliktir ve kaybolmaz. Imsak ve sabah namazi vaktinin basladig1 vakit, iste bu vakittir. Tetkik edilen
divanlarda fecr-i kazib "yalanci sabah, sabahin sahte aydinligi, yalanci tan, aldatic1 aydinlik, gergek olmayan fecir,
safak sokmeden Onceki gegici aydinlik" manalarina gelecek sekilde ve umumiyetle "subh" kelimesiyle birlikte
zikredilmistir. "Incila-y1 subh-1 sidik, amiid-1 subh-1 sadik, isrdk-1 subh-1 sidik, envar-1 subh-1 sadik" gibi
terkiplerle anilmis olan fecr-i sadik da goriildiigii lizere beyitlerde "subh" kelimesiyle islenmistir. Subh-1 sadik

" "

mefhumu, divanlarda "gilinesin tamamen dogup yalanci kizilligin kaybolmasi", "gecenin karanligim1 tamamen
ortadan kaldiran sabah", "gergek sabah", "hakiki sabah", "giinesin dogusu, yeni baslangi¢", "giin dogumu, gercek
sabah", "giines dogmadan onceki beyaz aydinlik", "glinesin dogmasina yakin, aydinligin gercekten basladig an",
"gercek tan yeri agarmasi", "sabahin ilk aydinligi, safagin soktiigli an", "gergek sabah vakti (safak s6kmeden
hemen 6nceki aydinlik", "giiniin ilk aydinliginin ufukta belirip geceyi yarip gectigi an", "tan yeri agarirken dogan
aydmlik", "sahici aydinlik zamani" anlamlarina gelecek sekilde ¢esitli edebi sanatlar ¢ercevesinde pek ¢ok beyitte
bahis mevzuu edilmistir.

Subh-1 sadik, beyitlerde subh-1 beyaz (Yari/733) subh-1 sefid (Numan Mahir/61), subh-1 ahir (Ali
Emiri/433), subh-1 sani (Nef1/220), subh-1 sadik u sani (Nefi/147), subh-1 mukarib (Siiheyli/64) gibi isimlerle de
anilmis ve su methumlarla miinasebet halinde islenmistir: "Gece (Celili/84), seb (Yari/634), (Miiniri/70); mihr
(Yari/733), (Miinir1/37), (Miiniri/294), (Karamanli Ayni/277), (Kemal/227), (Aski/320), (Mustafa Nehci/91),
(Gelibolulu Ali/903), (Gelibolulu Ali/1190), (Ziyai/194); mihr-i rahsan (Edincikli Ravzi/66); mihr-i tab
(Diirr1/322); mihr-i tdbdar (Diirr1/322); mah (Nigari/365), (Kemal/228), (Cafer/434), (Aski/180), (Aski/320),
(Celili/129); mah-1 taban (Avni/99); ay (Kemal/227); safak (Asik Celebi/105), (Hanif/92); scher (Aski/417),
(Sami/165), (Hanif/125); afak (Ali Emirl/521); necm (Ali Emiri/521); hursid (Nigari/365), (Antepli Ayni/94),
(Mezaki/228), (Aski/180); hursid-i tdban (Aski/417); hursid-i rahsan (Stinbiilzade Vehbi/178); hursid-i enver
(Muhibbi/868); hursid-i miinir (Yari/555); afitab (Mustafa Nehci/27), (Miiniri/341), (Siinbiilzade Vehbi/210),
(Cafer/176), (Cafer/182), (Gelibolulu Ali/162), (Gelibolulu Ali/1064), (Gelibolulu Ali/1114); hilal (Gelibolulu
Ali/162); Zithre (Miiniri/70); matla (Gelibolulu Ali/242); Mirrih (Y4ri/733); sine-¢ak (sinenin yirtilmasi) (Asik
Celebi/105), (Aski/320); Siireyya (Yari/869); felek (Siinbiilzade Vehbi/178); yakayi ¢ak eylemek (Hayreti/175),
(Gelibolulu Ali/389); ¢ik-1 giriban etmek (Miiniri/70), (Sehabi/179); amad (Hanif/92), (Hanif/125); sim (Dai/80);
giin (Aski/138), (Avni/99); giines (Miiniri/84), (Zati/93); sems (Mustafa Nehci/151); yiiziin ak olmas1 (Hayreti/16),
(Kemal/227), (Hayreti/242), (Zati/221), (Muhyi/222), (Aski/269), (Aski/422), (Aski/489)."

Sairler, subh-1 sddik ve subh-1 kdzib methumlarii ¢esitli edebi sanatlari kullanarak yliizlerce beyitte
islemiglerdir. Makalede sadece subh-1 sddik ve subh-1 kdzib mefhumlarinin gectigi beyitler degerlendirilmemis,
ayni zamanda subh ve sadakat kelimelerinin seklen birbirinden bagimsiz olarak anildig1 beyitler de mercek altina
almmmustir. Bu minval iizere derin okumalar yapilmis ve subh-1 sddik ve subh-1 kazibin tedai ettirildigi hemen tiim
beyitler tespit edilip bu beyitlerin tahliline girisilmistir. Ornegin ilk misrainda "tifl-1 dil-i sddik-1 seher" ikinci
misrainda "tebasir-i subh-1 feyz" veya ilk misrainda "subh-1 vuslata irmek" ve ikinci misrainda "sadikane hizmet

kilmak" ibareleri olan beyitler de makaleye dahil edilmistir. "N@r-1 subh-asd giivah-1 sidk perverdir bu kah"
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seklindeki bir misra da, birbirine muttasif olmasa da subh ve sidk kelimelerinin zikrolunmasi sebebiyle yine
calismada degerlendirilmistir. Subh-1 sddiki manen hatirlatan "rigte-i subh-1 beyéz-1 seher" gibi ibareleri ihtiva
eden beyitler de ¢caligmaya alinmustir. "Sidk ile subh gibi ¢lin dem urur mihriinden" ve "sidk ile urdi nefes subh-1
felek-fersa-y1 id" gibi musralara sahip beyitler de igerisinde subh ve sidk kelimelerini barindirmasi dolayisiyla
calisma kapsamina alinmustir.

Makale, Divan siirinin Anadolu cografyasinda nesv i neva bulmaya basladig1 14. yiizy1l ila yerini Batili
Tarzda Tiirk Siiri'ne biraktig1 20. yiizyillar arasim ihtiva etmekte, dolayisiyla klasik olarak addolunmus Tiirk
siirinin tiim evrelerini kapsamaktadir. Subh-1 sadik ve subh-1 kazib methumlarinin Tiirk Klasik Tiirk siirinde ne
suret ve maksatlarla zikredildiklerini, nasil ele alinip ne gibi duygular1 ihsas ettirdiklerini ortaya koyabilme adina
Divan Siiri kulvarinda siir terenniim etmis yaklasik 100 kadar sairin divani derin okumalarla tetkik edilmis, subh-
1 sadik ve subh-1 kazibe dair beyitler fisleme ydntemiyle musahhas hale getirilerek kullanim yerlerine ve
amaglarina gore belirli bagliklar altinda tahlil edilmistir.

Calismada sairlerin divanlarinin su nesirleri eses alinmistir: Yinus Emre Divami (Tatci, 2008), Kadi
Burhaneddin Divam (Alpaslan, 1977), Nesimi Divam (Ayan, 2002), Ahmed-i Dai Divani1 (Ozmen, 2001), Seyhi
Divam (Isen-Kurnaz, 1990), Kasimi Riistem Bey Divani (Ozyiirek, 2020), Cihangah (Hakiki) Divam (Cihansah,
2017), Karamanli Nizami Divani (Karamanli Nizami, 2020), Avni Divani (Avni, 2023), Tacizade Cafer Celebi
Divani (Taci-Zade Ca‘fer Celebi, 2018), Karamanli Ayni Divan1 (Karamanli Ayni, 2020), Cem Sultan Divani
(Ersoylu, 1989), Ahmed Pasa Divani (Tarlan, 1992), Serayi Divani (Serayi, 2019), Edirneli Sevki Divani (Edirneli
Sevki, 2018), Necati Bey Divani (Tarlan, 1992), Mesihi Divan1 (Mengi, 2014), Adli Divani1 (Sultdn Bayezid-i
Séani, 2018), Miiniri Divam (Miiniri, 2017), Revani Divam Divam (Revani, 2017), Hatayi Divan1 (Sah ismail,
2017), Prizrenli Sem'? Divani (Prizrenli Sem'i, 2014), Kemal Pasazade Divan1 (Kemal Pasazade, 2021), Hayreti
Divan (Hayreti Mehmed Sah, 2023), Usili Divani (Isen, 1990), Zati Divani (Zati, 227), Sehi Bey Divani (Yekbas,
2010), Muhyi Divan1 (Muhyi, 2020), Fuzili Divani (Fuzili, 2021), Hayali Bey Divani (Tarlan, 1992), Karagelebi
Hecri Divani (Hecerd, 2016), Cenabi Divani (Cenabi Ahmed Pasa, 2018), Sehabi Divani (Sehabi Hiisdmii’d-din bin
Hiiseyn, 2017), Sahi Divan1 (Sehzade Bayezid, 2018), Muhibbi Divani (Kaniini Sultan Siileyman, 2016), Bursali
Rahmi Divani (Bursali Rahmi, 2017), Kalkandelenli Muidi Divani (Kalkandelenli Mu'idi, 2018), Celili Divani
(Celili, 2018), Ramazan Behisti Divam (Vizeli Ramazan Behisti, 2018), Asik Celebi Divam (Es-seyyid Pir
Mehmed bin Celebi, 2017), Taslicali Yahya Divan1 (Cavusoglu, 1983), Mustafa Hiidayl Divami (Hiidayi, 2016),
Mostarli Hasan Ziyal Divani (Giirgendereli, 2002), Vustli Divani (Vustli, 2010), Cinani Divan1 (Okuyucu, 1994),
Muradi Divani (Sultan Ugiincii Murad, 2015), Filibeli Vecdi Divani ( Filibeli Vecdi, 2017), Gelibolulu Mustafa
Ali Divani (Gelibolulu Mustafa Alf, 2018), Baki Divani (Kiigiik, 2015), Edincikli Ravzi Divani (Edincikli Ravzi,
2017), Mehmed Nami Divani1 (Nami Emirek-zdde Mehmed, 2020), Bahti Divan1 (Kayaalp, 1999), Azmizade
Haleti Divani1 (Azmizade Haleti, 2017), Siiheyli Divani (Ahmed bin Hemdem Kethuda Siiheyli, 2017), Nev'i-zade
Atayi Divani (Nev’i-zadde Atayi, 2017), Nefi Divani (Akkus, 1993), Seyhiilislam Yahya Divani (Ertem, 1995),
Fehim-i Kadim Divani (Uzgér, 1991), Seyhiilislim Bahayi Divani (Tolasa, 1979), Malatyali Sehri Divani
(Malatyal1 Sehri, 2017), Sidki Pasa Divani (Erdogan 2011), Safvetl Mehmed Celebi Divani ( Esad-zdde Mehmet
Safveti Efendi, 2018), Naili-i Kadim Divani (ipekten, 1990), Nedim-i Kadim Divam (Horata, 1987), Fevzi Divam
(Fevzi, 2019), Nesati Divan1 (Nesati Ahmet Dede, 2019), Mezaki Divan1 (Mermer, 1991), Mustafa Nehci Divant
(Besnili Mustafa Nehci Dede, 2017), Taib Mehmed Celebi Divani (Taib Mehmet Celebi. 2019), Siikkeri Divant
(Erdogan, 1994), Yari Divani (Ahmed Yari, 2013), Bosnali Asim Divani (Bosnali Asim, 2018), Nabi Divéani
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(Bilkan, 1997), Vahyi Divam (Vahyi, 2017), Diirri Ahmed Efendi Divani (Diirri Ahmed Efendi, 2020), Osman-
zade Taib Divam (Yatman, 1989), Tirsi Divani (ibrahim Tirsi, 2017), Agah Divani (Semerkandi-i Amidi Haci
Hafiz, 2018), Nedim Divam (Macit, 1997), izzet Divam (Izzet Ali Paga, 2019), Arpaemini-zide Mustafa Sami
Divani (Arpaenini-zdde Mustafa Sami, 2004), Sakib Dede Divani (Sakib Dede, 2018), Diyarbakirli Hami Divani
(Diyarbakirli Himi Ahmed, 2017), Neyli Divani (Erdem, 2005), Said Giray Han Divani (Sa'id Giray, 2017), Hanif
Divani (Osman bin Salih, 2019), Hasmet Divani (Arslan-Aksoyak, 1994), Diyarbakirli Lebib Divani (Diyarbakirl
Lebib, 2017), Subhizade Aziz Divani (Erdem, 2001), Esrar Dede Divani ( Esrar Dede, 2019), Erzurumlu Zihni
Divan1 (Macit, 2001), Seyh Galib Divam (Kalkisim, 1994), Neyyir Abdiilhalim Dede Divami (Neyyir Abdii'l-
Halim Dede, 2018), Muvakkitzade Pertev Divan1 (Muvakkit-zdde Muhammed Pertev, 2017), Stinbiilzade Vehbi
Divani (Siinbiilzdde Vehbi, 2017), Sabri Divani (Es-seyyid Mehmed Emin Sabri Efendi, 2022), Enderunlu Vasif
Divani (Giirel, ts.), Antepli Ayni Divam (Arslan, 2004), Bursali Iffet Divani (Arslan, 2005), Lutfi Divam (Kiraz,
2022), Egribozlu Numéan Mahir Divani (Egribozlu Numéan Mabhir, 2017), Leyla Hanim Divani (Arslan, 2003),
Selanikli Meshtiri Divani (Selanikli Meshurl Ahmed Efend, 2017), Nail Abbas Pasa Divani (Erdem, 2007), Seref
Hanim Divani (Arslan, 2002), Yaver Divan1 (Enderunlu Hasan Yaver, 2017), Fatin Divani (Erdogan, 2017), Misli
Divani (Gokge, 2015), Osman Nevres Divani (Osman Nevres, 2020), Harputlu Rahmi Divani (Cengiz-Eren, 1996),
Nigari Divani (Nigari, 2017), Nebil Divam1 (Nebil Bey, 2024), Karsli Mehmed Rifat Divam (Isopirli, 2016),
Siileyman $adi Divani (Siileyméan $adi Divani, 1993), Ali Emiri Efendi Divani (Ali Emiri Efendi, 2014). Beyitlerin
izaha kavusturulmasinda Kubbealt1 (Ayverdi, 2005) ve Otiiken Nesriyat’in (Cagbayir, 2007) liigatlerinden istifade
edilmistir. Ayet-i kerimeler i¢in Diyanet isleri Bagkanligi’nin meéli (Kur’4n-1 Kerim Meali, 2012) esas alinmustir.
Beyitlerin kiinyeleri verilirken sairlerin mahlasindan sonraki rakam ile ilgili divanlarin sayfa numaralar
kastedilmistir. Divanlarda subh-1 kdzibden ziyade subh-1 saddik dncelendigi i¢in ¢alisma subh-1 sadik iizerinden
yiriitiiliip basliklandirmalar da bu minval {izere yapilmstir.

1. Subh-1 Sadikin Zuhiiru

Divanlarda subh-1 sadikin ortaya c¢ikisinin tasvir edildigi beyitler azimsanmayacak kadar ¢oktur. Bu
beyitlerde anlatilan, sabahin olugudur. Lakin bu durum sairane diisiince ve hislerle dile getirilir. Giinesin batis1 ile
dogusu arasindaki zaman dilimi arasindaki hareketi, Cafer'in asagidaki beytinde hiisn-i talille iglenmektedir. Giines
arz iizerinde bat1 istikametine dogru seyrederken bir vakit sonra goriinmez olur ve bulunmadig: yer karanliga batar.
Arz tizerindeki doniigiinii tamamlayip tekrar dogu istikametinden zuhur edince 6nce yalanci, sonra da hakiki sabah
(subh-1 sadik) peyda olur. Giinesin na-bedid oldugu zaman zarfindaki bu hareketi, saire bir olay1 baska bir sebebe
baglama ilhami vermistir. Beyitte subh-1 sadikin ortaya cikisinin aksamdan sabaha kadar gogiin karanligini
(1sinlartyla) kilig (yahut mizrak) gibi delmeye ¢alisan gilinesin miicahedesiyle oldugu tedai ettirilmektedir:

Samdan td subh olinca nakb iderdi dfitab

Subh-1 sadikdan ururdi tig ta hengdm-1 sam (Cafer/176)

Cafer'e ait olan bir baska beyitte yine delmek, delik agmak, delip gegmek manalarina gelen "nakb urmak"
kelimesi zikrolunarak subh-1 sadikin ortaya ¢ikisi anlatilmaktadir. Yukaridaki beyitte 6zne afitab (giines) iken
burada subh-1 sadiktir. Evvel nazarda farksiz goriilebilecek bu detay, aslinda iizerinde diisiiniilmesi gereken bir
meseleye kapi aralamaktadir. Subh-1 sddikin (kaleye tesbih edilmis olan) dogu duvarindan ¢ikardig: altin tugla,
giinestir. Beyitte giinesin varliginin subh-1 sadikla kdim oldugunun alt1 ¢izilmektedir:

Nakb urup divdr-1 masrikdan ¢ikardi hist-i zer

Subh-1 sadik kim temdsa ola andan cay-1 id (Cafer/180)
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Mustafa Nehci, (muhtemelen niganci yahut hattat) methiyesi yaparken memduhunun gosterisli kaleminin
parlayan biiyiik giinesi sayesinde halledilmesi olduk¢a zor meselelerin subh-1 sadik gibi beyaza ¢iktigini yani
¢oztime kavustugunu ifade eder. "Celi, kilk, beyaza ¢ikmak" kelimelerinin miitenasip kullanildig1 beyitte
meselelerin ¢oziilmesi, subh-1 sadikin ortaya ¢ikist ile iligkilendirilmektedir:

Pertev-i mihr-i celi sasaa-y1 kilki ile

Subh-1 sadik gibi ¢tkmigdr beyaza miiskil (Mustafa Nehci/91)

Mesihi'nin Hasan Paga igin kaleme almig oldugu sitaiyyeden der¢ olunan asagidaki beyitte de giindiizii
ortaya ¢ikan unsurun subh-1 sadik oldugu varsayilir. Subh-1 sadik, sairin memduhunun parlak fikir ve hikmetli
diisiinceleriyle eline kili¢ ve ok alarak alemi aydinlatmaya baslamigtir. Subh-1 sadikin eline kilig¢ ve ok almasi
teshisi ile, giinesi ortaya ¢ikararak 151k sagmasi hadisesi tasvir edilmektedir:

Subh-1 sadik ne yiiz agardurdi dlemde eger

Almasa re ‘y-i miinirinle ele simsir ii tir (Mesthi/48)

Miiniri'nin asagidaki beytinde subh-1 sadikin ortaya ¢ikip 1ginlar sagmasi, giinesin gokyiiziinden yeryiiziine
merdiven uzatmasi olarak kurgulanmaktadir. Bu kurgu, giinesin gokten yere diinyay1 gosteren bir ayna asmasi
seklinde zihinde canlandirilir. Ayine-i giti-niima, Makedonyal iskender'in uzaktaki nesneleri yakinda gostermek
suretiyle diinyada olup bitenlerden kendisini haberdar ettiine inanilan kiire seklindeki aynasidir (Sahin, 2020,
520). Beyitte bu kiire ile gilines arasinda her ikisinin diinyay1 gostermesi 6zelligiyle birlikte sekil itibariyle de bag
kurulmaktadir:

Subh-1 sadik nerd-i banin gésteriir yine didiim

Muhibbi'nin agagidaki beytinde subh-1 sadikin ansizin ortaya ¢ikmasi, hursid-i enverin yiiziinii gdstermesi
ile olmaktadir. Cok parlak ve aydilik giines, sevgilidir. Beyitte sevgilinin yliziinii géstermesi ile giinesle birlikte
zuhur eden subh-1 sadik arasinda ilgi kurulmaktadir:

Yiizin gosterdi ol hursid-i enver

Ki nagah zahir oldy subh-1 sadik (Muhibbi/§68)

Yari'nin asagidaki beytinde de yine subh-1 sadikin ortaya ¢ikist sairane duygularla terenniim edilerek
aydinlatan giinesin 15181inin kendine ¢ekme 6zelliginin seher vaktinin beyaz sabah ipligini kendine ¢ektigi dile
getirilmektedir. Subh-1 sadik ibaresinin dogrudan anilmadig: beyitte "riste-i subh" terkibiyle Bakara Siresi'nin
187. Ayet-i kerimesinde zikrolunan "beyaz ipligin siyah iplikten aywt edilmesi” hiikmiine' manevi iktibas
yapilmaktadir:

Riste-i subh-1 beydz-1 seheri cezb itdi

Kehriiba-hdssa-i tabis-i hiirgid-i miinir (Yari/555)

1.1. Subh-1 Sadikin Sinesinin Cak Olmasi (Yirtilmasi)

Divanlarda subh-1 sadik ortaya ¢ikisi, yakasini ¢ak etmesi metaforuyla da pek ¢ok beyitte bahis mevzuu
edilmistir. Subh-1 sadikin ¢ak-1 giriban etmesi (yakasini yirtarcasina karanlik semay: tenvir etmesi) tesbih, istiare,
mecaz, tezat, tenasiip, teshis ve hususen hiisn-i talil gibi s6z sanatlar1 ger¢evesinde islenerek beyitlerde gecenin

karanliginin yirtilip sabahin 1518mnin ortaya ¢ikmasi resmedilmistir. Bu ciimleden olarak subh-1 sadik, yakasini

v . Tan yerinde, beyaz iplik siyah iplikten sizce ayirdedilinceye kadar, yiyin icin, sonra orucu geceye kadar
tamamlayin... " Bkz. Bakara Stresi 2/187.
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yirtarcasina karanlik semayi tenvir edisi cihetiyle kisilestirilmistir. Mostarl1 Ziyai, asiklar tavsif ederken asiklarin
kainat1 yaratan Allah (cc)'m agkinin yolunda subh-1 sddik olduklarini belirtir. Subh-1 sadik nasil gecenin karanligini
delip sabahi ortaya ¢ikartiyorsa asiklar da Hak yolunda sinelerini yirtmakta yani goniillerini desip kalplerini
parcalamaktadirlar. Bu hususiyetleriyle asiklar, subh-1 sadika miisebbeh olmaktadirlar:

Reh-i askinda Halldk-1 cihdnun subh-1 sadikdur

Anun ¢iin mihri ile ¢ak ider her giin girtbani (Ziyai/333)

Semadaki gece ve giindiiz manzarasinin bir eglence meclisine benzetildigi asagidaki beyitte subh-1 sadikin
yaka yirtarak ortaya cikist ve Ziithre'nin rakkase gibi ellerini agip oynayarak ona refakat edisi resmedilir. Ziihre,
yani Veniis gezegeni siirde ¢algi ve eglencenin sembolii olarak tasavvur edilir. Subh-1 sadikin ¢&k-i girban etmesi
yani yakasini yirtmasi da karanlik gokyiiziinii aydinliga tebdil etmesinden kinayedir:

Subh-1 sadik germ olup ¢dk-i giriban itdiigi

Ziihre her seb bezmiiniin rakkas-1 dest-efsanidur (Miiniri/70)

Aski, felegin yakasini subh-1 sadik gibi parca parga ettigini ve sonrasinda bagrina asiklar gibi yanik yaralari
actigini ifade ederken subh-1 sadikin karanlig1 aydinliga tebdil edisini sairane mecézlarla terenniim etmektedir:

Cadk ¢ak itdi yakasin subh-1 sadiklar gibi

Taze dag urdi felek bagrina dsiklar gibi (Aski/500)

Yine Aski, ay gibi bir yiize sahip sevgilinin agkinda sabah gibi sinesi yirtilmis bir sekilde sadik oldugunu,
bu sebeple liituf nlrlarina mazhar olmaya layik bulundugunu iddia ederken sinesinin delikligi ile sabahin ortaya
¢ikisi arasinda miinasebet kurmaktadir:

Cdk-sine subh-ves mihriinde ey meh sadikuz

Mazhar olsak her nefes envar-i lutfa layikuz (Aski/315)

Sevgilinin giil, asiklarin sabah olarak terenniim edildigi asagidaki beyitte sevgilinin asiklarinin sevgili
askinda sabah gibi sadik olmasmin ayiplanacak bir durum olmadig: ifade edilir. Sabahin gilinesi gordiigiinde
semay1 yirtmasi gibi her bir asik, giil sevdasi ugruna yakalarini yirtmaktadir:

Tan degiil subh gibi sadik ise ugsakun

Her biri mihr-i giile ¢dk-1 giriban eyler (Ziyai/194)

Hayreti'nin sevgiliden yakindig1 asagidaki beytinde seb ile karanlik, giindiiz ile subh-1 sddik kelimeleri
tenasiip; seb ile giindiiz, subh-1 sadik ile karanu kelimeleri tezat sanati ¢ergevesinde kullanilmistir. Sevgili, agikin
giindiiziinii karartip yakasini yirtmistir. Subh-1 sadik nasil ki semay1 aydinlatmaya baslarken gokte adeta bir yirtik
acmakta ise sevgili de asikin yakasini yirtarak ona cefé etmektedir:

Hem seb-i mihnet gibi itdiin karanu giindiiziim

Subh-1 sadik gibi hem ¢ekdiin yakam ¢dk eylediin (Hayreti/175)

Tecahiil-i arif sanat1 yapilarak sevgilinin yolunda asik-1 sadik olunup olunmadiginin sual edildigi asagidaki
beyitte sevgilinin yiiziiniin sevgisiyle sabah gibi sine-¢ak olundugu yani ask ile génliin bin pargaya boliindiigii dile
getirilmektedir:

Mihr-i ruhunla subh-sifat ¢ak-sineyiiz

Ey meh yolunda asik-1 sadik degiil miyiiz (Aski/320)

Gece ve sabah tezad1 ilizerine kurulu asagidaki beyitte, birinci misrada gecenin siyah rengi almasi sair igin

karalar baglama sebebine, sabahin da gokyiiziiniin karanligini yirtarak alemi aydinlatmasi da sanki gomlek yirtarak
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sairin iizerine serdigi diisiincesine dayandirilarak hiisn-i tatlil sanat1 yapilmaktadir. Burada da yine subh-1 sadikin
semay1 "cak etmesi" hadisesine 151k tutulmaktadir:

Gordi haliim karalar geydi beniimgiin giceler

Subh-1 sadik geldi ¢ak itdi giriban iistiime (Hayreti/260)

Subh-1 sadik, Sehébi'nin asagidaki beytinde sarap dolayisiyla sevgilinin yiizliniin safak rengine dondiiglinii
goriince nesesinden yakasini yirtmaktadir. Subh-1 sddikin ¢ak-i girban etmesi yani yakasini yirtmasi da karanlik
gOkyliziinii aydinliga doniistirmesi demektir. Nasil ki sevgilinin cemélini goren asik, sevk ve coskunlukla
kendinden ge¢mis bir sekilde yakasini yirtmakta ise, subh-1 sddik da karanlik seménin aydinliga gark olmasi ile
"cak-1 giriban eylemekte", yani gokyiiziiniin karanligini aydinliga doniistiirmektedir:

Gordi ruhsdrun sabiihiden safak-gin oldugin

Subh-1 sadik sevkdan ¢ak-i girtban eyledi (Sehdabi/179)

Safak rengindeki kanli yaralarinin pamugunu fitile, kendisini de 15111 subh-1 sadiktan alan bir kandile
benzeten Aski, kalbi parcalanmis bir asik oldugunu dile getirirken subh-1 sadikin semay1 1s1tip aydinlatan
ozelligine deginmektedir:

Fetiliim penbe-i hiinin-i dagumdur safak gibi

Cerdgi subh-1 sadikdan yakar bir sine-¢idkem ben (Asik Celebi/105)

Dolunay gibi bir yiize sahip olan sevgiliye asik olmayan kimsenin yakasi, sabahin yakasinin yirtilmasi gibi
yirtilmaya layik olmaz. Bu kimse giinesle birlikte hayat bulan sabaha benzemez, zira kendisini aydinliga ¢ikaracak
bir mihri (giinesi) yoktur. Donen felegin karsisinda asikin nasil bir hél aldigina safagin gozyaslari delildir. Gamdan
otiirii olusan yanik yaralarinin pamugu her ne kadar rengi dolayisiyla sabaha benzese de gercek manada sabah gibi
olamaz:

Mdh-1 bedr-mihrsin ol kim sana asik olmaz

Subhves yakasi ¢dk olmaga layik olmaz

Carh-1 ser-geste teniim ana delil esk-i safak

Penbe-i dag-1 gam ol subh ki sadik olmaz (Celili/129)

Muhabbet bezminde sadiklarin subh-1 sddik gibi yakasini ¢k etmesine miidahale edilmemelidir. Sadiklar
agk haleti ile kendilerinden ge¢mis kimselerdir. Muhabbet bezmine (ask halleriyle kendinden gec¢ip de) sarhos
olmayan girememektedir:

Ko ¢adk itsiin yakasin subh-1 sddik gibi sadiklar

Mahabbet bezmidiir bu bunda ayak basmaz ayiklar (Gelibolulu Ali/389)

2. Subh-1 Sadikin Ger¢ek Anlamda Kullanilmasi

Hanif'in farkli manzumelerde Sultan Mahmad'u tebcil i¢in kaleme almis oldugu asagidaki beyitlerde

1"

sabahin ilk aydinlig1 "amtid-1 subh-1 sadik" terkibiyle zikredilir. Padisahin tedbir gemisinin direginin subh-1 sadikin
stitununa (aydmlig1 gostermeye basladigi ¢izgiye), bu geminin yelkenlerinin de (kizil) safaga benzetildigi beyitte
subh-1 sadik, tesbihin miisebbehiinbihi konumundadir. Ikinci beyitte, subh-1 sidikin her giiniin seherinde
stitunlarini semaya ylikseltmesinin padisahin san ve sevketine dayandirilmastyla hiisn-i talil sanat1 yapilmis olur:

Amiid-1 subh-1 sdadikdir stitin-1 fiilk-i tedbiri

Safakdir badban sade-siiret al-i kemhdda (Hanif/92)

Amiid-1 subh-1 sdadik her seher arz-1 siitin eyler

Kiydm-1 bargdh-i sevket-ardya miilitkdne (Hanif/125)
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Yari, aya tesbih ettigi giizel sevgilinin goziine uyku girdigini ve subh-1 sddika degin parlak bir kandil
yandigini belirtirken subh-1 sadiki gergek anlamiyla kullanmaktadir:

Gozine hab huliil eyledi bu seb o mehiin

Ki subh-1 sddika dek yand bir ¢erag-1 miinir (Yari/634)

Gozyaslarimi subh-1 sadika, sevgiliyi de giinese benzeten Aski, dnden havanin aydinlandigini, giinesin de
bu aydimliktan sonra zuhur ettigini bildirir:

Pak ider dil her seher egk ile canan yollarin

Subh-1 sadikdur agar hursid-i taban yollarin (Aski/417)

Karamanli Ayni, sabah vaktinde i¢tenlikle yapilan duanin kabul olunacagina dikkat ¢cekerek Hak'tan haceti
olanin hécetini sevgilinin yliziinii gordiigiinde istemesi gerektigini dile getirirken subh-1 sadiki ger¢cek manasiyla
ele almis olur:

Ayni goricek yiizin anun hdcetiin iste

Kim sidk-1 dud subh deminde eser eyler (Karamanli Ayni/378)

"Kalbini kadeh giinegine dogus yeri yaparak ihlash bir sekilde sabaha arkadaghik edelim."” diyen Mustafa
Nehci, sabah vaktine degin isret etmeyi telkin ederken sadikane ve subh kelimelerini ayni beyitte kullanip subh-1
sadiki isaret etmis olur:

Matla it destiini sems-i kadehe

Sddikane olalum hemdem-i subh (Mustafa Nehci/151)

Nigari, riiyasinda gormiis oldugu giinesi, ay ytizli (sevgili) ile subh-1 sddik vaktinde tabir etmektedir.
Aslinda riiyada gordiigli giines de sevgilinin ta kendisidir. Goriildiigii {izere subh-1 sadik, gecenin nihayete erip
giiniin baslangic1 olarak islenmektedir:

Ruh-1 mahimla tabir eyledim ol subh-1 sddikda

Nigari hos degiil mi gordigim hiirsid riiydda (Nigdri/365)

Numan Mahir, Yusuf Ziya Pasa ic¢in kaleme aldig1 kasidesinde memduhunun siirinin 1s1§inin viicut
bulmastyla s6z ustalariin timidinin beyaz sabahinin agildigini belirtirken subh-1 sadik1 hem gergek hem de mecazi
mana anlagilacak sekilde kullanmis olur:

Agildr subh-1 sefid-i iimid-i ehl-i siithan

Ziyd-y1 nazmi muhit oldu sahn-1 imkani (Numan Mahir/61)

Siinbiilzade Vehbi'nin asagidaki beyti, Darendeli Mehmed Pasa i¢in yazmis oldugu manzumeden alinmustir.
Memduhun diisiince giinesinin birdenbire ortaya ¢ikmasiyla, felek subh-1 sadikinin pariltisin1 gizlemektedir.
Beyitte re'y yani isabetli diisiince, fecrin pariltisina benzetilmis; memduhun kalbe dogup s6ze dokiilen fikir ve
goriisleri, subh-1 sddikta semanin aydinlanmasindan iistiin tutulmustur:

Felek israk-1 subh-1 sddikin pinhdn eder nd-geh

Fiirtig-efsan olunca re ‘yinin hursid-i rahgam (Siinbiilzade Vehbi/178)

Kendisini Mars, gilines ve beyaz sabaha (tan yerinin agarmasi) benzeten Yari, beytinin ikinci misrainda
tesbihinin benzetme ydnlerini de leff {i nesr-i miirettep sanat1 dogrultusunda siralar. Burada Mars kizil', giines 'sart’
ve sabah vakti de 'beyaz' renkleriyle miinasebete getirilir. Beyitte gok cisimlerinin renkleri verilirken ayni
zamanda, tasavvuftaki bir makamda kalamama, halden hale girme anlayis1 "telvin" de s6z konusu edilir:

Mirrih benem mihr benem subh-1 beydzem

Geh siirh u gehi zerd ii gehi verd-i sefidem (Yari/733)
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Diger bir beytinde yine subh-1 sadiki gok cisimleri lizerinden isleyen Yari bu sefer siirde parlakligiyla
islenen Siireyya yildiz1 ile anar. Sevgilinin boynundaki (kolyenin i¢indeki) kirmizi tagi gorenlerin subh-1 sadik
belirirken yani tan yeri agarirken ortaya ¢ikan Siireyya yildizi zannettiklerini belirtir. Mengis kulaga takilan
kiipedir. Sairin menglsun gerdana takildigini sdylemesi, kolyeye asili bulunan degerli bir tasa isaret olsa gerektir.
Beyitte beyazlig1 dolayisiyla gerdan subh-1 sadika, kolyenin ortasindaki degerli tas da 1s1ltist yoniiyle Siireyya
yildizina tesbih edilmistir:

Stireyyd sandilar kim subh-1 sadikdan 1ydn olmus

Nazar idenler ol gerdendeki lalin mengiisa (Yari/869)

Arpaeminizade Sami, "kasem" diye basladig1 kasidede seher vaktinde gozlerini agip uyanan masum
¢ocuklarin sevkine ve feyz dolu sabahin siit beyaz1 dalgalarina (ilk 1s1klarina) yemin ederken beytinin ilk misrainda
sadik ve ikinci misrainda subh kelimesini alelade bir sekilde zikretmemis, her iki kelimenin terkibi ile subh-1 sddik1
tedai ettirmistir:

Be-sevk-1 tifl-1 dil-i sadik-1 seher-hizan

Be-mevc-i sir-i tebagir-i subh-1 feyz-nisdb (Sami/165)

Subhizade Aziz, ekseriyetle Osmanli seyhiilislamlarinin giydigi beyaz kiirk ile subh-1 sddik arasinda bag
kurdugu asagidaki beytinde memduhunun kiirkiiniin yesil bir renge biirinerek subh-1 sadika cilve yapmasinin ¢ok
muvafik bir davranis olacagini dile getirir:

Sezd alamet-i hadra ile olup rengin

Iderse ferve-i beyzdsi subh-1 sadika ndz (Subhizdde Aziz/35)

Mustafa Nehci, giinesin subh-1 sadikin varligini yok etmesi dolayisiyla (gokyiizii) cemélinin ortaya ¢iktigini
ve kavugmanin gergeklestigi belirtirken giines ve subh-1 sadiki farkli iki mefhum gibi degerlendirir:

Viriip fendya varligint subh-1 sadikun

Arz-1 cemal i vasla ider mazhar aftab (Mustafa Nehci/27)

Seyh Galib, son derece giiclii bir anlayisa ve berrak bir akla sahip oldugunu belirttigi Sultan III. Selim'i bir
nevi kasriyye addolunabilecek bir manzumesinde tebcil ederken sabahin ilk 1siklar gibi niirlar sagan kasrinin da
bu dvgiiye sehadet ettigini yani sultdnin akil ve idrakinin tistlinliigli hususunda giivenilir bir tanik oldugunu ifade
etmektedir:

Opyle sultan kim safd-y1 tab-1 piir-idrdkine

Niir-1 subh-dsa giivah-i sidk-perverdir bu kah (Seyh Galib/89)

Mezaki, Kurban Bayrami'nin sabahinin mijjdesinin diinyay1 bastan ayaga miinevver kildigini belirttikten
sonra subh-1 sadikin gdz alici belirtisinin cildsinin goniil aynasini cilalayip parlattigini dile getirir:

Cild-y1 incild-y1 subh-1 sadik

Goniil dyinesin kildi miicelld (Mezaki/292)

Asagidaki beytinde Celili, subh-1 sadiki sabah vakti manasiyla ele almig ve her gece giil yiizliilerle isret
edip sabah oluncaya kadar igmeyi tavsiye etmistir. Lakin burada "subha degin" degil de "subh-1 sadik oluncaya
kadar" diye bir ibare kullanmasi da gézden kagmamalidir. Sair, ne kadar isret edilebilirse bunu kar addederek
"Yalanct fecri dikkate alma, icebildigin vakte kadar i¢."” der gibidir. Beyit, rind bir eda ile yazilmis siirde bile subh-
1 sadikin 6l¢ii tayin edildigini gdstermesi bakimindan dikkate sayandir:

Idiip her gice giil-ruhlarla isret

Olinca subh-1 sadik ber-devam i¢ (Celili/84)
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Gelibolulu Ali, matla kelimesini ihAm-1 tenasiip sanati ¢ercevesinde ele alarak giinesin tuld edisi ve
gazelinin ilk beyti arasinda ilgi kurmaktadir. Sairin matla beyti, siihdn erbabinca gergek sabah aydinligi gibi hatirda
tutulur. Goriildiigii gibi Gelibolulu Ali, siirde ustalik iddia ederken subh-1 sddikin ortaya ¢ikisim tefahiiriine
malzeme yapmaktadir:

Subh-1 sadik gibi bu matlar hatirda tutar

Hiisn-i tedbiriini yad eyleyen erbdb-1 suhan (Gelibolulu Ali/242)

3. Subh-1 Sadik ve Tesbih

Subh-1 sadik, umumiyetle devlet adamlarinin methiyesinde tesbihin miigebbehiinbih unsuru yani kendisine
benzetileni olarak da beyitlerde yer almigtir. Sairlerin memduhlari, subh-1 sadika tesbih edilmis, onlarin gelisi,
durusu, tahta oturusu yahut varligi subh-1 sddikin zuhuru olarak telakki edilmistir. Aski, Ayas Pasa'nin sadrazamlik
makaminda itibar bulusunu sabah gibi sadik ve aydin goniillii olusuyla irtibatlandirmak i¢in memduhunu subh-1
sadika tesbih etmektedir. Sair, memduhu Ayas Pasa'nin saddet sadrinda ylice ve muteber bir mevkide olusunu
subh-1 sadiki1 ortaya ¢ikaran giinesin en tepede bulunusu tesbihi ile dile getirmektedir:

Subh-ves sadik-dil ii risen-zamir oldugigiin

Giin gibi sadr-1 saddetde bulupdur itibar (Aski/138)

Edincikli Ravzi, alemin subh-1 sadiki olarak niteledigi II. Selim'in yaninda parlayan giinesin esamesinin
okunmayacagini belirtirken subh-1 sadiki memduhu i¢in tesbihin kendisine benzetilen unsuru olarak zikretmistir:

Alemiin subh-1 sadikisin sen

Zerreye sayma mihr-i rahsant (Edincikli Ravzi/66)

Siiheyli, memduhunun devlet giliniiniin subh-1 sadik gibi kutlu ve parlak olmasini temenni ederken subh-1
sadiki gecenin karanligini ortadan kaldirict olusu, parlakligi ve aydmlik sagmasi hususiyetleriyle anar.
(Muhtemelen tahta ciillis etmis olan) memduhunun saltanati zamanindaki her vaktin subh-1 sadik kadar 1siltil1 ve
parlak gegmesi duasinda bulunup subh-1 sadiki giizel giinlerin miisebbehiinbihi olarak kullanir:

Subh-1 sadik gibi riiz-1 devletiin ferhunde-fal

Sem-i bezm-efriiz-1 kudretden ¢erdgun [niir-yab] (Siiheyli/88)

Seyhiilislam Muhammed Efendi i¢in yazmis oldugu bir methiyenin asag1 alinan beytinde Nefi, onun fiil ve
icraatlarinin ilk akil gibi saglam; sozlerinin subh-1 séni gibi giliven verici oldugunu belirtirken seyhiilislamin
davranislarinda hikmet ve sebat, s6zlerinde dogruluk ve giiven bulundugunu ileri siirer. Bu durumda, beyitte ikinci
sabah olarak zikredilmis olan subh-1 sadik, "tartismaya mahal birakmayacak sekilde kesin, saglam ve mutemet
olusun" kendisine benzetileni baglaminda zikredilmis olunur:

Akl-1 evvel gibi efali metdnetde mesel

Subh-1 sani gibi akvali sadakatda alem (Nefi/220)

Hanif'in Sultan Mahmiid'u tebcil i¢in kaleme almis oldugu asagidaki beyitte sabahin ilk aydinligi "amiid-1
subh-1 sadik" terkibiyle zikredilir. Padisahin tedbir gemisinin direginin subh-1 sadikin siitununa (aydinlig
gostermeye basladigi ¢izgiye), bu geminin yelkenlerinin de (kizil) safaga benzetildigi beyitte subh-1 sadik, tesbihin
miisebbehiinbihi konumundadir:

Amiid-1 subh-1 sdadikdir stitin-1 fiilk-i tedbiri

Safakdir badban: sade-siiret al-i kemhdda (Hanif/92)
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Siinbiilzade Vehbi, Seyhiilislam Pirizade Osman Efendi'yi methederken alninin Hudd'nin litfunun
nurlariin ortaya ¢iktig1 mahal ve giinesin onciisii subh-1 sadik oldugunu iddia ederek memduhunun alnini subh-1
sadika tesbih eder:

Cebhesinde miincel envar-i tevfik-i Hudd

Subh-1 sadikdwr ki olmusg pisva-y1 dfitab (Siinbiilzade Vehbi/210)

Siiheyli, Sultan III. Mehmed'i tebcil ederken gonliine mihnet aksamindan artik sikayet etmemesini 6giitler.
Ciinkii artik yaklasan sabah goriinmiistiir. Sair, subh-1 sddik yerine "subh-1 miikarib" terkibini kullanmis ve ayni
zamanda memduhunu subh-1 sadika tesbih etmistir:

Yiter sam-1 mihnetden iy dil sikdyet

Goriindi emadrat-1 subh-1 miikarib (Siiheyli/64)

Seyh Galib, Nasid Ibrahim Efendi konagin1 himmet hiimasinin yuvasina tesbih ederken nefeslerini subh-1
sadikin ortaya ¢ikigiyla iligkilendirmektedir:

Ldne-i td ‘ir-i hiimd-y1 himem

Matla-1 subh-1 sadik-1 enfas (Seyh Galib/146)

Vezir-i azam Nasuh Pasa methiyesinde Nefi, memduhunu kemaéle ermis bilgisiyle akl-1 evvele, kalbinin
temizligiyle subh-1 sadika tesbih ederken subh-1 sadiki memduhunun aydin ve berrak kalbinin miigebbehiinbihi
olarak zikretmektedir:

Kemal-i ddnis ile akl-1 rasih u evvel

Safd-y1 batin ile subh-1 sadik u sani (Nefi/147)

Subh-1 sadikin padisah, sadrazam, vezir yahut seyhiilislam gibi devlet biiyiikleriyle miinasebetter
kullaniminin yani sira sevgili ile anildig1 da vakidir. Bu durumda sevgili ya da sevgilinin giizellik unsurlar1
aydmligi, parlakligi, goz alicilign ve ilgi ¢ekiciligi yonleriyle subh-1 sadika tesbih edilir. Diirri, sevgilinin
gomleginin yakasindaki altin diigmeyi parlayan gilinese; giimiis renkli boynunun beyazligini da subh-1 sadika
benzetir:

Subh-1 sadikdur beydz-1 gerden-i simin-i yar

Tiigme-i zerrin giribaninda mihr-i tabdar (Diirri/322)

Antepli Ayni, Nedim'in "olmus sana" redifli bir gazelini tanzir ederken sevgiliye hitap ettigi asagidaki
beytinde sevgilinin giil yanaklarini giines ve ayin parlakligina, gezegenleri benlerine, subh-1 sadiki da boynuna
tesbih eder:

Pertev-i hursid iti meh ruhsar-i1 al olmug sana

Subh-1 sadik gerden ii seyydre hal olmus sana (Antepli Ayni/94)

Miiniri, agsagidaki beytinde de yine diger sairlerden biraz farkli olarak subh-1 sadiki kendisi ile alakal1 olarak
anmustir. Sair, agkin yakiciligiyla kalbini tenvir eden kimselerin subh-1 sddik gibi safidan dem vurabilecegini yani
kalp temizliginden s6z edebilecegini belirtirken tecrit sanatiyla kendisini kalbini tasfiye etmis bir asik olarak one
¢ikarmaktadir. Bu tesbihte benzetme yonii parlaklik olup subh-1 sadikin parlak goriintiisii ile kalbin temizligi
irtibatlandirilmaktadir:

Stiz-1 15k ile Miiniri gibi rusen-dil olan

Subh-1 sadik gibi alemde safadan dem urur (Miiniri/262)
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Avni'nin agagidaki beytinde de benzer bir kullanim s6z konusudur. Sair, mah-1 taban olarak tavsif ettigi
yarinin yolunda sadik oldugunu iddia ederken bu sadakatinin giin gibi asikar oldugunu belirtmektedir:

Subh gibi sadik oldugum reh-i iskunda ben

Giin gibi riisen-durur ey mah-1 tabanum sana (Avni/99)

Erzurumlu Zihni asagidaki beytinde kalbi subh-1 sadik gibi nlirlu olan kimsenin sadékati 6lgiisiinde halkin
muhabbetini kazanacagini belirtirken subh-1 sadiki kalbin parlakliginin kendisine benzetileni olarak zikreder:

Manend-i subh-1 sddik ise kalb-i riisenin

Irds eder mahabbet-i halki saddkatin (Evzurumlu Zihni/238)

Hayreti, gonliiniin subh-1 safé gibi ferah olsa buna sasilmayacagini iddia ederken gonliiniin aydinlik sabah
misali tertemiz ve parlak oldugu goriisiinii 6ne siirmektedir. Ciinkii sadik kimselerdendir; o, bu diinyada sadékata
esir olmustur:

Subh-1 safd gibi n'ola olsak giisdde-dil

Sadiklaruz cihdnda sadakat esiriyiiz (Hayreti/143)

Sevgiliden yakindig1 asagidaki beytinde yine Hayreti bu defa seb ile karanlik, giindiiz ile subh-1 sadik
kelimelerini tenasiip; seb ile gilindiiz, subh-1 sadik ile karanu kelimeleri tezat sanati ger¢evesinde kullanirken
yakasini yirtmasi dolayisiyla subh-1 sadiki sevgilinin miisebbehiinbihi olarak zikretmistir. Subh-1 sadik nasil ki
semay1 aydinlatmaya baslarken gokte adeta bir yirtik agmakta ise sevgili de asikin yakasii yirtarak ona cefa
etmektedir:

Hem seb-i mihnet gibi itdiin karanu giindiiziim

Subh-1 sadik gibi hem ¢ekdiin yakam ¢ak eylediin (Hayreti/175)

Usili, istiare-i musarraha cihetiyle mihr olarak tavsif ettigi sevgiliye goniil verdigini ve onun yolunda subh
gibi sadik oldugunu ifade ederken kendisini subh-1 sadika benzetmektedir:

O mihre can u dilden dsik oldum

Yolunda subh gibi sadik oldum (Us1ili/46)

Gelibolulu Ali de subh-1 sadika sadik (asiklar)in miisebbehiinbihi olarak yer vermektedir. Muhabbet
bezminde sadiklarin subh-1 saddik gibi yakasini ¢ak etmesine miidahale edilmemesini salik verdigi beytinde
sadiklarin agk héleti ile kendilerinden ge¢mis kimseler olduklarini belirtmektedir:

Ko ¢adk itsiin yakasin subh-1 sddik gibi sadiklar

Mahabbet bezmidiir bu bunda ayak basmaz ayiklar (Gelibolulu Ali/389)

Mostarli Ziyai de asiklar tavsif ederken asiklarin kéinati yaratan Allah (cc)'in agkinin yolunda subh-1 sadik
(gibi) olduklarini belirtir. Subh-1 sadik nasil gecenin karanligini delip sabahi ortaya ¢ikartiyorsa asiklar da Hak
yolunda sinelerini yirtmakta yani goniillerini desip kalplerini pargalamaktadirlar. Bu hususiyetleriyle asiklar, subh-
1 sddika miisebbeh olmaktadirlar:

Reh-i askinda Halldk-1 cihanun subh-1 sadikdur

Anun ¢iin mihri ile ¢ak ider her giin girtbani (Ziyai/333)

Aski, felegin yakasini subh-1 sadik gibi parca parga ettigini ve sonrasinda bagrina asiklar gibi yanik yaralari
actigini ifade ederken subh-1 sddikin karanligi aydinliga tebdil edisini sairane mecazlarla terenniim etmektedir.
Beyitte subh-1 sadika tesbih edilen unsur, bu defa felek olmaktadir:

Cadk ¢ak itdi yakasin subh-1 sadiklar gibi

Taze dag urdi felek bagrina dsiklar gibi (Aski/500)
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Aski, sinesinin sabah gibi sadakat (dogruluk) ve safd (temizlik) hazinesi oldugunu belirttigi asagidaki
bendinde mensubu oldugu milleti, diisman deniz ve dag (gibi) de olsa intikamdan vazge¢meyip kilictyla her daim
muzaffer olan Osmanlinin her bir ferdini, kendine mahsus 6zel aynasinda diinyay1 gosterdigine inanilan aynaya
sahip Iskender'e tesbih etmektedir. Burada subh-1 sadik, temizlik, berraklik ve parlaklik cihetiyle sinenin
miisebbehiinbihi konumundadir:

Subh gibi mahzen-i sidk u safddur sinemiiz

Alemiin Iskender'iyiiz tigdur dyinemiiz

Diismene derya vii kith olsa komazuz kinemiiz

Tigimuzla galibiiz a ‘ddya Osmanileriiz (Aski/114)

4. Subh-1 Sadik ve Gece Tezad1

Subh-1 sadikin sabahin ziddi gece ile anildig1 beyitlerde gece methumu "aksam, seb, karanlik, leyl, sam,
mesa" gibi kelimelerle tezat tegkil edecek sekilde terenniim edilmistir. Bu tezat beyitlerde subh-1 sadik terkibinin
yani sira subh ve sadakat kelimelerinin akgami isaret eden kelimelerle miinferiden bir arada bulundurulmasiyla da
saglanmustir. Sevgiliye hitap ettigi asagidaki beytinde Ramazan Behisti, sevgilinin geceden sabaha kadar rakibin
meclisinde halvet mumu oldugunu iddia eder. Bu s6ziiniin ne kadar dogru olduguna sevgilinin baygin ve sarhos
gozlerini delil olarak sunar. Goriildiigii gibi burada subh, gece ve sidk kelimeleri birbirinden bagimsiz anilmistir
lakin anlam bu ii¢ kelime ile ikmal edilmistir:

Gice ta-subha dek bezm-i rakibe sem-i halvetsin

Soziim sidkina ¢cegm-i piir-humdrunla alametsin (Ramazan Behisti/94)

Asagidaki beyitte sadakat 1siklarinin yalanlanamayacak sekildeki kati olan sabahinin, siiphe gecesinin
karanligini ortadan kaldirdigi ifade edilirken subh, seb ve sadakat kelimeleri her ne kadar beyit i¢inde ayr1 yerlerde
zikredilmis olsa da beyitte subh-1 sddikin kesin bir sekilde aydinlig1 getirdigi manasi ihsas ettirilmistir:

Subh-1 tahkik-1 sadakat-lemeat

Itdi ref-i seb-i tar-1 siibehdt (Sami/439)

Yine gece ve sabah tezadi iizerine kurulu asagidaki beyitte, birinci misrada gecenin siyah rengi almasi sair
icin karalar baglama sebebine, sabahin da gdkyiiziiniin karanlhigi yirtarak alemi aydinlatmasi da sanki gémlek
yirtarak sairin iizerine serdigi diislincesine dayandirilarak hiisn-i tatlil sanat1 da yapilmaktadir:

Gordi haliim karalar geydi beniimgiin giceler

Subh-1 sadik geldi ¢ak itdi giriban iistiime (Hayreti/260)

Gosterigli elbiseler giyip de gece gibi karanlik ve kasvetli bir kalp tasimaktansa subh-1 saddik gibi (degersiz
dervis giysisi olan) ak bir aba giyip aydin goniillii olmanin salik verildigi asagidaki beyitte dogrudan subh-1 sadik
ve gece mukayesesi yapilarak subh-1 sadik gece karsisinda yeglenmistir:

Ak aba gey subh-1 sadik gibi tek riisen-dil ol

Seb gibi tire-derin olma geyiip zerrin libas (Hayreti/153)

Asik-15adik vasiflarimin zikredildigi asagidaki beyitte gergek asiklarin geceleri mum gibi yanip yakildiklari,
sabaha kadar gozyaslar1 doktiikleri vurgulanmaktadir. Asik-1 sadikin en takdire siyan yoniiniin ise sabah olunca
sevgili ugrunda can verdiklerinin alt1 ¢izilmektedir:

Geceler sem yanar esk doker subh gelince

Can veriir subh gelen demde zihi asik-1 sadik (Fuzuli/511)
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Cenabi'nin asagidaki beytinde de asik-1 sadikin geceler boyu sabaha kadar mum gibi yanip tiikendigi dile
getirilirken hiisn-i talil ve teshis sanatiyla birlikte seb ve subh tezadina da bagvurulmaktadir:

Sem yanar giceler karsunda sahum subha dek

Bilsem anmi ben gibi bir bende-i sadik midur (Cendbi/60)

Seb-i hicr terkibinin subh-1 visal terkibiyle kelimesi kelimesine tezath bir sekilde kullanildig1 asagidaki
beyitte ayrilik gecesinin kavusma sabahinin olup olmadig: sual edilirken asik-1 sadikin sevgilinin lutfunu hig
gormedigi tecahiil-i arif sanatiyla dile getirilmektedir:

Yok mi seb-i hicriin acabd subh-1 visali

Gormez mi sentin lutfuni hi¢ asik-1 sadik (Azmizade Haleti/379)

Sevgilinin (siyah renkli) saglart sairin kotii talihine alamet olarak kafidir. Sair, bu siyah saglara fecirden
sonraki aydinlik vakitteki subh-1 sadikta bile baktik¢a aksamlar, karanliklar gérmektedir:

Baktigimca subh-1 sadikda mesalar gosterir (Ahmed Pasa/138)

Sipihr, kevkeb, subh, mihr, meh kelimelerinin miitenasip zikredildigi asagidaki beyitte yildizlar gézyasina,
gOkyiizii gama benzetilmistir. Gam semasi, her gece Kemal'in gozyas1 yildizlariyla siislenmektedir. Ay, onun subh
gibi sadakatini goriip sevgisi dolayisiyla hayretler i¢inde kalmaktadir:

Gam sipihri kevkeb-i eskiimle her seb zeyn olur

Subh ves sidkum gériip mihriinde kalur meh tana (Kemal/328)

Hayreti'nin sevgiliden yakindig1 asagidaki beyitte seb ile karanlik, giindiiz ile subh-1 sadik kelimeleri
tenasiip; seb ile giindiiz, subh-1 sadik ile karanu kelimeleri tezat sanati ¢er¢evesinde kullanilmustir. Sevgili agikin
giindiiziinii karartip yakasini yirtmistir. Subh-1 sadik nasil ki semay1 aydinlatmaya baglarken gokte adeta bir yirtik
acmakta ise sevgili de asikin yakasini yirtarak ona cefé etmektedir:

Hem seb-i mihnet gibi itdiin karanu giindiiziim

Subh-1 sadik gibi hem ¢ekdiin yakam ¢dk eylediin (Hayreti/175)

Sehabi, (ask sardbin1 yudumladigi) kadehiniz diinyay: siisleyen giinesin ta kendisi oldugunu ve kadehinin
pariltist ile her aksaminin subh-1 sddik mesabesinde bulundugunu iddia ederken gece ve giindiiz tezadin1 subh-1
sadik ve sam kelimeleri ile tesis etmektedir:

Subh-1 sadikdur fiirig-1 cam ile her samumuz

Ayn-1t mihr-i dlem-dra olsa tan mi camumuz (Sehdbi/79)

Bursali Rahmi, sevgilinin agkinda subh gibi sadik olmasina ragmen sevgilinin bir gece dahi olsun
kendisinde sabahlamadigindan sikayet ederken ifade giiclinii artirma adma subh ve gece tezadindan istifade
etmektedir:

Subh-ves sadik iken ben reh-i iskunda seniin

Geliip ahsamlamadun bir gice ey mah meded (Bursali Rahmi/165)

Gelibolulu Ali, Sultan Murad Hén icin kaleme aldig1 kasidesinin asagidaki beytinde hangere benzettigi
hilalin gecenin kilifina girmesini ve askere tesbih ettigi sabah giinesinin sadikane bir sekilde sultdn adina kilig
¢ekmesini isterken seb ve subh kelimelerinin yani sira 'afitdb ve hilal', 'hanger ve kili¢', 'durmak ve kina girmek'

methumlarini tezat sanati ¢er¢evesinde zikretmistir:
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Ta kim niyam-1 sebde tura hancer-i hilal

T4 dftab-1 subh ¢eke sadikane tig (Gelibolulu Ali/162)

Cafer her ne kadar sevgilinin sevgisinde subhun giinese sadik olusu gibi sadik oldugunu bildirse de sevgili
bir gece dahi olsun ona misafir olmamaktadir:

Caferem kim sadikam mihrinde anun subhves

Nigtin olmaz bir gice ol mah mihmanum beniim (Cafer/434)

Diyarbakirli Lebib, samimi bir ylirekle memduhu sabah aksam yiiceltenlerden oldugunu, o zatin vasiflarini
dile getirmeyi goniilden arzu ettigini zikrederken subh ve mesa kelimelerini dogrudan tezathi kullanmaktadir.
Beytin subh-1 sadikla iligkilendirilmesi, farkli yerlerde yazilmis sidk ve subh kelimeleri dolayistyladir:

Yani ol zat ki tavsifine dil-dade idik

Stdk-1 kalb ile send-ihvani idik subh u mesd (Diyarbakirli Lebib/203)

Mir-i miran-1 S4m Mustafa Pasa i¢in yazmis oldugu bir manzumenin asagidaki beytinde Gelibolulu Ali,
subh-1 sadikin mukabilinde sam kelimesini zikreder. $Sami, hem cografi bolge adi hem de aksam vakti anlaminda
tevriyeli kullanan sair, kilictyla diisman ordularina dalip canlar aldigini belirttigi memduhunun yoniinii subh-1
sadik gibi sdma ¢evirmesi halinde buna sagilmayacagini belirtmektedir. Sair, methiyesinde Sam'da vazifeli bir
beylerbeyini tebcil ederken safagin dogu yoniinden bati cihetine dogru yayildigini goz 6niinde bulundurarak
memduhunu subh-1 sadikla 6zdeslestirmektedir:

Aceb mi subh-1 sadik gibi sehr-i Sam'a yiiz dutsan

Kilicunla adii hayline girdiin can-sitan oldun (Gelibolulu Ali/279)

5. Subh-1 Sadik ve Sevgilinin Giizellik Unsurlar:

Divanlarda subh-1 sadikin sevgiliye dair en ¢ok miinasebete getirildigi giizellik unsuru hig siiphesiz ki yiiz
olmustur. Bununla birlikte subh-1 sadikin mahdut sayida beyitte alin, sa¢ ve boyun ile de anildig1 vakidir. Subh-1
sadik yiiz (cemal, didar, ¢ehre, talat, veche, ruh, ruhsar) olarak tasavvur edildiginde gece de saga (zilf, gist, turra)
benzetilir. Giizellik iilkesinin ikinci Ytsufu olarak nitelenen sevgilinin giin yliziinde subh-1 sadikin parlakligi,
saginda ise aksamin karanlig1 zahirdir:

Yisuf-1 sani ¢ii sensin hiisn Misr'inda bugtin

Giin yiiziinde subh-1 sadik riisen ii ziilfiinde sam (Dai/80)

Sevgilinin yiiziinlin goriilmesi, subh-1 sddikin belirmesi metaforuyla iligkilendirilir. Burada sevgilinin yiizii
benzetme yonii parlaklik olacak sekilde giinese benzetilir. Kimin Hak'tan bir haceti varsa onu sevgilinin yiiziinii
gordiigiinde istemelidir. Nitekim sabah vaktinde ictenlikle yapilan dua miistecap olur:

Ayni goricek yiizin anun hdcetiin iste

Kim sidk-1 dud subh deminde eser eyler (Karamanli Ayni/378)

Subh-1 sadikin ¢ék-i girbadn etmesi yani yakasini yirtmasi da karanlik gokyliziinii aydinliga tebdil
etmesinden kinayedir. Nasil ki sevgilinin cemalini goren asik, sevk ve cogskunlukla kendinden ge¢mis bir sekilde
yakasini yirtmakta ise, subh-1 sadik da karanlik semanin aydinliga gark olmasi ile "¢ék-1 giriban eylemekte", yani
gOkyliziiniin karanligimi aydinliga doniistiirmektedir. Bu minval iizere subh-1 sadik, asagidaki beyitte sarap
dolayisiyla sevgilinin yiiziiniin safak rengine dondiigiinii goriince nesesinden yakasini yirtmaktadir:

Gordi ruhsdrun sabiihiden safak-gin oldugin

Subh-1 sadik sevkdan ¢ak-i girtban eyledi (Sehdabi/179)
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Subh-1 sadiki sevgilinin yiliziiyle yani giizellik, parlaklik, nlr, aydinlik imgeleriyle en yogun ve en katmanli
bir sekilde kullanan sair Maniri olmustur: "Miinir, senin (sevgilinin) subh-1 sadika benzeyen parlak cemalinden
8oz ettigi icin diinyada giinesten daha meshurdur (Miiniri/54). Ey parlayan ay gibi olan sevgili! Senin yanagin
subh-1 sadik gibidir. Bilakis Allah (cc)’a yemin olsun ki giizelligin tan vaktinden daha fazladwr (Miiniri/185).
Miiniri, senin giines ve ay gibi parlak yanagimin yolunda sadik oldugu igin sabah gibi aydin goniillii olmugstur
(Miiniri/186). Her nefesimde senin giinese benzeyen yanagindan séz agarim. Bu yiizden gonliim de subh-1 sadik
gibi biitiin dlemde aydin olmustur (Miiniri/201)."

Asagidaki beyitte sevgilinin yliziinlin glinesi olmasa, onun yiiziiniin giinesinden parlaklik gelmese diinyada
sabah olmayacagi iddia edilir ve sabahin aydinliginin ancak sevgilinin yliziiniin 15181yla miimkiin oldugu belirtilir:

Olur miydi cihdanda subh-1 sadik

Yiiziin mihrinden urmasaydi ger dem (Miiniri/37)

Ay yiizlii icki dagiticisi (sevgili), kadehi sundugunda yiizliniin ve elinin parlakliginin birlesmesi sonucunda
sanki giinesle birlikte zuhur eden subh-1 sadik olur:

Saki-i mah-ri ki sunar hiisreva kadeh

Giiya ki subh-1 sadik irer afiab ile (Miiniri/341)

Bir na'tinda Revani, Hz. Peygamber'in yiiziiniin niiru olmasa sabahin bagina giinesin dogmayacagini dile
getirerek gilinesin Peygamber (sas)'in niiruna tam bir teslimiyetle bagl bir asik oldugunu ifade etmektedir:

Cihanda basina giin togmaz idi subhun eger

Cemali niirina olmasa asik-1 sadik (Revani/36)

Sultan III. Ahmed i¢in kaleme almis oldugu asagidaki beytinde Nedim, Sultan'in gdgsiiniin derinliginin
Hanefi mezhebinin kurucusu Imam-1 Azam'm ilimleriyle dolup tastigini, tertemiz yiiziiniin ise sabahin parlak ve
saf 15181 gibi narlar sagtigin1 vurgularken subh-1 sddik ve yiiz arasinda miinasebet kurmaktadir:

Ultim-1 Bii Hanife'yle deriin-1 sinesi memlii

Vera la vech-i paki subh-1 sadik gibi niirani (Nedim/48)

Antepli Ayni, Nedim'in "olmus sana" redifli bir gazelini tanzir ederken sevgiliye hitap ettigi asagidaki
beytinde sevgilinin giil yanaklarini giines ve ayin parlakligina, gezegenleri benlerine, subh-1 sadiki da boynuna
tesbih etmektedir:

Pertev-i hursid iti meh ruhsar-i1 al olmug sana

Subh-1 sadik gerden ii seyydre hal olmus sana (Antepli Ayni/94)

Cok parlak ve aydinlik giines (gibi sevgili) ylizlinii gosterince subh-1 sddik ansizin ortaya ¢ikmaktadir:

Yiizin gosterdi ol hursid-i enver

Ki nagah zahir oldy subh-1 sadik (Muhibbi/§68)

Sevgilinin yiiziine sabah diyen, onu sabahin parlaklig1 olarak goren kimse sadik (asik)tir. (Nitekim sevgili)
alemde her yeni gilinlin sabahidir:

Sadik oldur ki didi bu yiize subh

Bu durur dlemde her nev-riiza subh (Karamanli Ayni/323)

Y4 subh-1 sadik ortaya ¢ikmistir yahut da yiizl nirlu sevgili gelmektedir:

Subh-1 sadik meger tulii itdi

Yahod ol talati miinir geliir (Dai/261)

Literary Studies 2025, 3 61



Subh-1 Sadik ve Subh-1 Kazib Mefthumlarinin Divan Siirinde Tezahiirii

Sinem subh-1 sddika dogus yeri olmaktadir. Sevgilinin yliziiniin glinesiyle nefes almakta, o giinesle her giin
taze can bulmaktadir:

Stnem ki subh-1 sadika matla diisiip durur

Mihr-i ruhunla dem urur ol td nefes ola (Karamanli Ayni/277)

Subh-1 sadik, senin yiiziinden ylizsuyu ister lakin gozleri yash degilse, kuru davadan bir sonug ¢ikmaz:

Egerc¢i subh-1 sadiktir yiiziinden ister db-1 rii

Degildir cesmesi ¢iin ter ne hasil kuru daviden (Seyhi/231)

Subh-1 sadikin yiiz ile birlikte anildig1 beyitlerin bazisinda "giinesin tamamen dogup yalanci kizilligin
kaybolmasi" hadisesine "yliziin ak olmasi" deyimi de eklenerek anlam 6rgiisii derinlestirilir. Bu beyitlerde agikin
sevgili yolunda sadik olmasi, bir an bile olsun sadékatten ayrilmamas1 gerektiginin alt1 ¢izilir. Asagidaki beyitte,
sevgilinin sevgisinde subh gibi sadik olanin, askinda ay gibi yiiz aklig1 elde edecegi vurgulanmaktadir:

Iskunda ider ay bigi yiiz akligr hdsil

Mihriinde senin subh bigi kim ola sadik (Kemal/227)

Subh gibi yiizli ak aln1 agik olmak isteyenin sadik olmasi, sadakat yolundan ayrilmamasi gerekir:

Subh gibi yiiziim ag alnum aguk olsun diyen

Sadik olsun komasun elden saddkat yollarin (Hayreti/242)

Ask ehli olan kimseler, sadiklig1 subhtan 6grenmelidir. Nitekim subhun yiiziiniin ak alninin agik olmasi,
sevgiliye olan mihri sebebiyledir:

Mihriin ile yiizi ag alnt agikdur dayima

Subhdan ogrensin ehl-i ask olan sadikligi (Aski/489)

Sabah gibi her seher gozlerinden kanli yaslar akitmazsa ask davasinda asikin yiizii ak olmaz:

Asik olmaz ask davasinda sadik yiizi ak

Subh gibi her seher akitmasa kan yaslar (Muhyi/222)

Sabah, o aymn mihrinde sadik oldugu i¢in iki cihdnda da alni agik yiizii aktir:

Mihrinde sadik oldun eya subh ol mehiin

Iki cihdnda alnun aguk yiiziin agdur (Aski/269)

Aski, o mahin mihrinde agkini basa ¢ikarmistir. Bu sebeple diinyada yiizii subh-1 sadik gibi ak olacaktir:

Cikardun askuni basa bugiin mihrinde ol mahun

Cihanda subh-1 sdadik gibi Aski yiiziin ag olsun (Aski/422)

Zati, Emani Celebi i¢in yazmis oldugu kasidesinin asagidaki beytinde sabahin yiiziiniin ak elinin a¢ik olma
sebebini memduhunun sadik kulu olma sebebin dayandirmaktadir:

Subhun yiizi ag eli acug oldugu bu kim

Sadik kulidur raymun ey subh-1 saddet (Zati/221)

Yiiziimiiz subh gibi ak olsa bu garipsenecek bir durum degildir ¢iinkii biz her daim sadakat ve dogruluga
meyletmis kimseleriz:

Subh gibi yiiziimiiz ag olsa tan midur biziim

Sadikun sidk ile ¢iin dayim tevelldsindayuz (Hayreti/16)

Yiiziin ak olmasma dair mezkdr beyitlerde gegen "yiliz aklig1 istemek", "gbzden kanli yaslar akitmak",
"mihrinde sadik olmak", "ylizlin subh-1 sddik gibi ak olmasi1" gibi ibarelerin mecéz, istiare, tesbih, iham-1 tenastip,

hiisn-i talil gibi sanatlarla degerlendirildiginde beyitlere zengin anlam tabakalar1 ilave ettikleri gortilecektir.
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Mihrinde sadakat gostermek ibaresindeki mihr kelimesi her ne kadar sevgi manasinda kullanilmis olsa da ihdm-1
tendsiip tarikiyle kelimenin giines anlami da kastedilmis olmaktadir. Tulli etmeye baslayan giines, semay1 yavas
yavas 1s1tip aydinlatmaktadir. Sabah vakti, mihre yani giinese sadik oldugu i¢in yiizii ak almi agiktir. Subhun
seherlerde goziinden kanli yaglar akitmasi, fecr-i sadiktan sonra goriillmeye baglanan kizilimsi renklere isarettir.
Sevgilinin mihrinde askini basa ¢ikarmak ile, giinesin yaklasip basini gostermeye ve parlamaya baslamasin
cagristirmaktadir.

Sevgilinin ylizli ile miinasebettar zikredildigi kadar olmasa da subh-1 sadik sevgilinin diger giizellik
unsurlar1 olan alin, gerdan (boyun) ve ziilf (sa¢) ile de alakali olarak terenniim edilmistir. Karamanli Ayni,
sevgilinin alnin o kadar aydinlik ve parlak bulur ki onu tasvir etmeye kalktiginda s6ze sabahtan baslamak zorunda
kalir. Zira gonlii temiz olan kimseler ne kadar saddik ve temiz kalpli olsalar da sevgilinin alninin giizelligini
anlatirken sabahi anmadan edemezler:

Nige sadik dimesiin ehl-i safa

Alnunun vasfinda geldi soze subh (Karamanly Ayni/324)

Siinbiilzade Vehbi, Seyhiilislam Pirizdde Osman Efendi'yi methederken alninin Hudd'nin litfunun
nurlariin ortaya ¢iktig1 mahal ve giinesin onciisii subh-1 sadik oldugunu iddia ederek memduhunun alnini subh-1
sadika benzetir:

Cebhesinde miincel envar-i tevfik-i Hudd

Subh-1 sadikdwr ki olmusg pisva-y1 dfitab (Siinbiilzade Vehbi/210)

Subh-1 sadikin alinla zikredildigi baz1 beyitlerde alnin sabah vakti gibi parlakligi tesbihine "aln1 agik yiizii
ak olmak" deyimi de ilave edilir. Bu beyitlerde sabahin yiiziiniin ak alninin agik oldugu vurgulanarak olunacaksa
bdyle olunmasi, bunun i¢in de saddkat yolunun takip edilmesi salik verilir. Hayreti'nin asagidaki beytinde subh
gibi yiizli ak aln1 agik olmak isteyenin sadik olmasi, sadakat yolundan ayrilmamasi gerektigi dile getirilir:

Subh gibi yiiziim ag alnum aguk olsun diyen

Sadik olsun komasun elden saddkat yollarin (Hayreti/242)

Aski'nin agagidaki beytinde ask ehli olan kimselerin sadiklig1 subhtan 6grenmeleri gerektigi bildirilerek
sabahin yiiziiniin ak alninin agik olma sebebinin sevgiliye olan mihri oldugu iddia edilir:

Mihriin ile yiizi ag alni agikdur dayima

Subhdan ogrensin ehl-i ask olan sadikligi (Aski/489)

Sairin diger bir beytinde sabahin o ay (yiizlii sevgilinin) mihrinde (sevgisinde) sadik oldugu i¢in iki cihanda
da alninin agik yliziiniin ak oldugu belirtilir:

Mihrinde sadik oldun eya subh ol mehiin

Iki cihdnda alnun acuk yiiziin agdur (Aski/269)

Diirri'nin asagidaki beytinde sevgilinin gomleginin yakasindaki altin diigme parlayan giinese; giimiis renkli
boynunun beyazlig1 da subh-1 sddika benzetilirken subh-1 sadik ile gerdan arasinda miinasebet kurulur:

Subh-1 sadikdur beydz-1 gerden-i simin-i yar

Tiigme-i zerrin giribaminda mihr-i tabdar (Diirri/322)

Ahmed Pasa'nin agagidaki beytinde sevgilinin (siyah renkli) sa¢larmin sairin kotii talihine alamet olarak
kifayet ettigi dile getirilerek bu siyah saglara fecirden sonraki aydmlik vakitteki subh-1 sddikta bile bakilmasi
durumunda karanliktan bagka bir sey goriilemeyecegi bildirilir. Beyitte sagin subh-1 sddikla tezat, mesa ile tenastip

teskil edecek sekilde anildig1 gozden kagmamalidir:
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Baktigimca subh-1 sadikda mesalar gosterir (Ahmed Pasa/138)

6. Subh-1 Sidik'in Asik Tipi ve Ask Mefhumuyla Tenasiip Halinde Zikredilmesi

Subh-1 sadikin anildig1 beyitlerde ask, asik, sevk ve muhabbet kelimeleri sevgilinin reh-i 1skinda subh gibi
sadik olmak (Cafer/342); sevgilinin mihrinde subhves sadik olmak (Cafer/434), (Miiniri/294), (Kemal/228),
(Aski/127), (Aski/180), (Aski/269), (Aski/315), (Aski/422), (Siitheyli/208); sevgilinin mihrinin davasinda subh
gibi sadik olmak (Celili/273); ehl-i Hakk'in mihrinde subhves sadik olmak (Aski/136); subhves sidka sahip olmak
(Kemal/328); subh gibi sadik olmak (Ziyai/194); subh gibi sidk u safé sahibi olmak (Muhyi/620); ask bezminde
subh-1 sadik gibi yaka yirtmak (Gelibolulu Ali/389) gibi ibare ve ifadelerle zikredilmistir. Bu beyitlerdeki ana
tema, ask haleti ile kendinden gegen asiklarin yakalarini yirtmalarimin, subh-1 sadikin ortaya ¢ikarken sanki gogii
yirtarcasina zuhtiru ile benzerlik arz ettigi diisiincesidir. Muhabbet bezminde sadiklarin subh-1 sadik gibi yakasini
¢ak etmesine miidahale edilmemelidir. Sadiklar agk héleti ile kendilerinden ge¢mis kimselerdir. Muhabbet
bezmine (ask halleriyle kendinden gegip de) sarhos olmayan girememektedir:

Ko ¢adk itsiin yakasin subh-1 sddik gibi sadiklar

Mahabbet bezmidiir bu bunda ayak basmaz ayiklar (Gelibolulu Ali/389)

Beyitlerde sabahin ortaya ¢ikardigi aydmlik ile sevgilinin ndru (15181, parlaklifi ve 1siltis1) arasinda
miinasebet kurulup asikin sevgili yolundaki sadékati ile sabahin giinesle olan bag1 arasinda benzerlik terenniim
edilmistir. Sevgilinin nlir sagan giinese tesbih edildigi asagidaki beyitte sevgiliye saddkat gosterilmemesi igin
hicbir neden olmadig1 belirtilmektedir. (Nasil ki sabah giinesle birlikte taze can bulmakta ve onunla var
olmaktadir), asik da goniil sabahinda dogan sevgilinin giinesiyle kaimdir, o sevgiyle hayat bulmaktadir:

Subh-ves mihrinde gonliim nice sadik olmasun

Giin gibi togan goniilden mihr-i niir-efsamdur (Aski/127)

Celili'nin asagidaki beytinde sevgilinin agkinda subh gibi sadik olundugu belirtilmektedir. Fakat agik
sadakatini bir tiirli ispata yeltenememistir ¢iikii devranin gami asikin yakasini bir tiirlii birakmamastir:

Sadikum subh gibi davd-yr mihriinde veli

Yakami komady elden gam-1 devran yakami (Celili/273)

Aski, ay yiizli sevgilinin askinda sabah gibi sinesi yirtilmig bir sekilde sadik oldugunu, bu sebeple Lituf
narlarina mazhar olmaya layik bulundugunu iddia etmektedir:

Cdk-sine subh-ves mihriinde ey meh sadikuz

Mazhar olsak her nefes envar-u lutfa layikuz (Aski/315)

Sevgilinin yliziinin ay, sevgisinin giinesle mukayese edildigi asagidaki beyitte giizellik, saflik ve
parlakliginin asikin goniil diinyasini sabah gibi aydinlattig: dile getirilmektedir:

Oldi o mehiin mihri vii sevkiyle cihanda

Cdn ile diliin subh gibi sidk u safdst (Muhyi/620)

Sipihr, kevkeb, subh, mihr, meh kelimelerinin miitenasip zikredildigi asagidaki beyitte yildizlar gézyasina,
gOkyiizii gama benzetilmistir. Gam semasi, her gece Kemal'in gozyas1 yildizlariyla siislenmektedir. Ay, onun subh
gibi sadakatini goriip sevgisi dolayisiyla hayretler i¢inde kalmaktadir:

Gam sipihri kevkeb-i eskiimle her seb zeyn olur

Subh ves sidkum gériip mihriinde kalur meh tana (Kemal/328)
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Ay gibi bir yiize sahip (o) sevgilinin askinda sadik olanin sabahin giinese sadakati gibi sadakat gostermesi
gerekir. Kalbi uyanik olan, yarin yliziiniin giinesine bakmalidir:

Subh gibi ol mehiin mihrinde sadik ydr isen

Ag goziin hursid-i riiy-1 yara bak bidar isen (Aski/180)

Zati, S&h Muhammed isimli bir memduhu i¢in yazmis oldugu manzumesinin asagidaki beytinde sabahin
memduhunun sevgisiyle (giines damgasiyla semaya kizillik verdigini) sinesini dagladigini iddia etmektedir. Sayet
sabah boyle bir sadakat gdstermeseydi adi (subh-1) sddik yiizii de bembeyaz olmazdi:

Subh dag urmasa ger mihriin-ile sinesine

Adi sddik oluben olmaz idi rity-1 sefid (Zati/235)

Nasil ki felek her sabah sadakat gsterirse (subh-1 sadik zuhdr ederse), Gelibolulu Ali de sabahin bu sadékati
gibi sevgiliye olan sevkinde iddia sahibidir:

Her subh taze dagla davd-yr sevk ider

Ali aceb felek gibi sadik midur begiim (Gelibolulu Ali/948)

Karamanli Ayni sadik asik tavsifi yaparken sevgilinin yiiziine sabah diyerek bu yiizii sabahin parlakligi
olarak goren kimsenin sadik asik oldugunu vurgular:

Sadik oldur ki didi bu yiize subh

Bu durur dlemde her nev-riiza subh (Karamanli Ayni/323)

Sevgilinin giil, asiklarin sabah olarak terenniim edildigi asagidaki beyitte sevgilinin asiklarinin sevgili
askinda sabah gibi sadik olmasmin ayiplanacak bir durum olmadig: ifade edilir. Sabahin giinesi gordiigiinde
semay1 yirtmasi gibi her bir asik, giil sevdasi ugruna yakalarini yirtmaktadir:

Tan degiil subh gibi sadik ise ugsakun

Her biri mihr-i giile ¢dk-1 giriban eyler (Ziyai/194)

Subh gibi yiizli ak aln1 agik olmak isteyenin sadik olmasi, sadakat yolundan ayrilmamasi gerekir:

Subh gibi yiiziim ag alnum aguk olsun diyen

Sadik olsun komasun elden saddkat yollarin (Hayreti/242)

Ask ehli olan kimseler, sadiklig1 subhtan 6grenmelidir. Nitekim subhun yiiziiniin ak alninin agik olmasi,
sevgiliye olan mihri sebebiyledir:

Mihriin ile yiizi ag alni agikdur dayima

Subhdan ogrensin ehl-i ask olan sadikligi (Aski/489)

Sabah gibi her seher gozlerinden kanli yaslar akitmazsa ask davasinda asikin yiizii ak olmaz:

Asik olmaz ask davasinda sadik yiizi ak

Subh gibi her seher akitmasa kan yaslar (Muhyi/222)

Sabah, o aymn mihrinde sadik oldugu i¢in iki cihdnda da alni agik yiizii aktir:

Mihrinde sadik oldun eya subh ol mehiin

Iki cihdnda alnun aguk yiiziin agdur (Aski/269)

Sevgilinin sevgisinde subh gibi sadik olan, askinda ay gibi yiiz aklig1 elde edecektir:

Iskunda ider ay bigi yiiz akligr hdsil

Mihriinde senin subh bigi kim ola sadik (Kemal/227)
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Karamanli Ayni'nin sinesi subh-1 sadika dogus yeri olmaktadir. Ayni, sevgilinin yliziiniin giinesiyle nefes
almakta, o giinesle her giin taze can bulmaktadir:

Stnem ki subh-1 sadika matla diisiip durur

Mihr-i ruhunla dem urur ol td nefes ola (Karamanli Ayni/277)

Sevgilinin agkinda subh gibi sadik olan, bu sevdasinda ay gibi yiiz aklig1 elde eder (Kemal/227). Subh gibi
yiizli ak alni agik olmak isteyenin sadik olmasi, sadakat yolundan ayrilmamasi gerekir (Hayreti/242). Sabahin
ylizliniin ak elinin agik olma sebebi sevgilinin sddik kulu olabilmektir (Zati/221). Sabah, o aym mihrinde sadik
oldugu i¢in iki cihanda da aln1 agik yiizii aktir (Aski/269). Gonlii temiz olan kimseler ne kadar sadik ve temiz
kalpli olsalar da sevgilinin alminin giizelligini anlatirken sabahi anmadan edemezler (Karamanli Ayni/324).
Sevgilinin yliziine sabah diyen, onu sabahin parlaklig1 olarak goren kimse sadik (asik)tir. (Nitekim sevgili) alemde
her yeni giiniin sabahidir (Karamanli Ayni/323). Alemde subh gibi sadik olmayan kimsenin giines gibi hangerler
altinda kalmas1 yegdir (Revani/397).

Subh-1 sadikin sadakat ve agk mefhumlartyla birlikte zikredildigi beyitlerin bazisinda "hakiki asik, gergek
asik, samimi asik, esas asik, vefali asik" anlamlarina gelen "asik-1 sddik" terkibinin kullanildigi miisahede
edilmektedir. Bu kullanimda illa ki subh-1 sadik terkibi yer almaz. Subh, asik-1 sddiktan bagimsiz bir sekilde
zikredilir. Hatta bazen agik-1 sadik terkibi yerine sadece sadik olmak, sddik yahut sadakat kelimelerine yer verilir.
Tim bu bagimsiz parcalar, sadik bir asikin ask derdiyle fecir vaktine kadar uyku uyuyamadig: diisiincesi veya
giiniin ilk 1siklarmin ortaya ¢ikmaya basladig1 sabah vaktinde giinesin goriindiigii demde sevgilinin zuhur etmis
gibi telakki olundugu mazmunu etrafinda birlestirilir. Asikin her seher ganum dile getirdigi, ¢ektigi ask acisi
dolayisiyla ettigi ah ile her sabah insanlar1 uykularindan uyandirdig: belirtilmektedir:

Asik-1 sadikdur izhdr-1 gam eyler her seher

Ah ile halki yukusindan kilur bidar subh (Fuziili/416-2)

Dolunay gibi bir yiize sahip olan sevgiliye asik olmayan kimsenin yakasi, sabahin yakasinin yirtilmasi gibi
yirtilmaya layik olmaz. Bu kimse giinesle birlikte hayat bulan sabaha benzemez, zira kendisini aydinliga ¢ikaracak
bir mihri (giinesi) yoktur. Donen felegin karsisinda asikin nasil bir hél aldigina safagin gozyaslari delildir. Gamdan
otiirii olusan yanik yaralarinin pamugu her ne kadar rengi dolayisiyla sabaha benzese de gercek manada sabah gibi
olamaz:

Mdh-1 bedr-mihrsin ol kim sana asik olmaz

Subhves yakasi ¢dk olmaga layik olmaz

Carh-1 ser-geste teniim ana delil esk-i safak

Penbe-i dag-1 gam ol subh ki sadik olmaz (Celili/129)

Asik-15adik vasiflarimin zikredildigi asagidaki beyitte gergek asiklarin geceleri mum gibi yanip yakildiklari,
sabaha kadar gozyaslar doktiikleri vurgulanir. Asik-1 sidikin en takdire siyan yoniiniin ise sabah olunca sevgili
ugrunda can verdiklerinin alt1 ¢izilir:

Geceler sem yanar esk doker subh gelince

Can veriir subh gelen demde zihi asik-1 sadik (Fuzuli/511)

Cenabi'nin asagidaki beytinde de asik-1 sadikin geceler boyu sabaha kadar mum gibi yanip tiikendigi dile
getirilirken hiisn-i talil ve teshis sanatiyla birlikte seb ve subh tezadina da basvurulur:

Sem yanar giceler karsunda sahum subha dek

Bilsem ani ben gibi bir bende-i sadik midur (Cendbi/60)
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Alemde kimse asik-1 sidikin sabaha benzedigini iddia etmemelidir. Sabahin yanmasi anliktir ve bir defaya
mahsustur. Lakin asik, sevgiliye olan aski dolayisiyla gonliindeki yangina iligkin olarak her nefeste soguk bir dh
¢ekmekte, limitsizce inlemektedir:

Subha yarar dsik-1 sadik demen alemde kim

Bir nefes ge¢mez ki ¢ekmez siiz-1 dilden dh-1 serd (Fuziili/424)

Giines, sabahin i¢ini 1s1klartyla doldurmasi gibi sevgilinin giinesinin nliru da sadik asiklarin kalbini sevkle
doldurmaktadir:

Subhun giines derinin niir ile itdi piir

Ussak-1 sadikun nitekim sevk-i mihr-i yar (Zati/93)

Sabahin karanlig1 giderip her seyi goriiniir kilmasiyla meshur olusu gibi sadik asik da sevgiliye olan askiyla
ayan beyan ortadadir, bu sevgiyle varlik bulmaktadir:

Hog dskare dsik-1 sadik yiiziine ¢iin

Sadikligile bulsa n'ola istihar subh (Muhyi/169)

Revani, Hz. Peygamber (sas)'in yiizliniin niru olmasa sabahin bagina giinesin dogmayacagini dile getirdigi
bir na'tinda giinesin Peygamber (sas)'in nliruna tam bir teslimiyetle bagli bir asik oldugunu ifade ederken asik-1
sadik ile subh-1 sadik arasinda miinasebet kurar:

Cihanda basina giin togmaz idi subhun eger

Cemali niirina olmasa asik-1 sadik (Revani/36)

Tecahiil-i arif sanat1 yapilarak sevgilinin yolunda asik-1 sadik olunup olunmadiginin sual edildigi asagidaki
beyitte sevgilinin yliziinilin sevgisiyle sine-¢cak olundugu dile getirilmektedir:

Mihr-i ruhunla subh-sifat ¢ak-sineyiiz

Ey meh yolunda asik-1 sadik degiil miyiiz (Aski/320)

Seb-i hicr terkibinin subh-1 visal terkibiyle kelimesi kelimesine tezath bir sekilde kullanildig1 asagidaki
beyitte ayrilik gecesinin kavusma sabahinin olup olmadig: sual edilirken asik-1 sadikin sevgilinin lutfunu hig
gormedigi tecahiil-i arif sanatiyla dile getirilir:

Yok mi seb-i hicriin acabad subh-1 visali

Gormez mi sentin lutfuni hi¢ asik-1 sadik (Azmizade Haleti/379)

Soguk bir zamanda, ¢etin donemlerde (¢abalayip semanin karanligimi ortadan kaldiran) sabah gibi galip
olmayan kimse, agk ve sadakat iddiasinda bulunursa, bu iddiasinda samimi degildir:

Subhves ol ki dem-i serdde faik olmaz

Davi-i mihr i vefa eylese sdadik olmaz (Celili/129)

7. Sadakat ve Teslimiyet Zaviyesinden Subh-1 Sadik

Sairlerin subh-1 sadiki birlikte zikrettikleri methumlardan biri de sadakattir. Bu minval {izere subh gibi sadik
olmak (Avni/99), (Revani/397); subh gibi yiizii ak aln1 agik olmak (Hayreti/242); sevgilinin yolunda subh gibi
sadik olmak (Us(li/46); sevgilinin sevgisinde gilines gibi sadik olmak (Aski/127); sadiklig1 subhdan 6grenmek
(Aski/489); subh-1 sadikin giinese vefali olmasi (Bursali iffet/39) gibi hususiyetleri isleyen sairler, subh-1 sadik1
sadakat cercevesinde degerlendirdikleri beyitlerinde sevgili yolunda subh-1 saddik gibi sadik olduklarmi dile
getirmislerdir. Asagidaki beytinde Avni, mah-1 tdban olarak tavsif ettigi yarinin yolunda sadik oldugunu iddia

ederken bu sadéakatinin giin gibi asikar oldugunu belirtmektedir:
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Subh gibi sadik oldugum reh-i iskunda ben

Giin gibi riisen-durur ey mah-1 tabanum sana (Avni/99)

Aski, Hak ehli (marifetullah sahibi) kimselerin sevgisinde daima sadik oldugunu, evliyaya giin(e inandig1
gibi seksiz bir sekilde) inana geldigini dile getirirken sabah ve sadéakat arasindaki irtibati, kendisinin evliydya olan
muhabbetiyle bir tutmaktadir:

Ehl-i Hakk'un subh-ves mihrinde dayim sadikuz

Evliydya giin gibi inana gelmislerdeniiz (Aski/136)

Nevizade Atiyi, muhtemelen viizeradan biri hakkinda yazmis oldugu methiyede memduhunu iskender
kudretinde bir padisahin izzet ve yiicelik dairesinde zafer sabahinin giiliisiine sahip sadik gorevlisi olarak tavsif
etmektedir. Sair her ne kadar subh-1 sadik mefhumunu dogrudan zikretmemis olsa da "sadik, hande-i subh, daire"
kelimeleriyle sabahin ortaya ¢ikisina isaret etmektedir:

Bende-i sadik-1 sultan-1 Sikender-te yid

Hande-i subh-i1 zafer ddire-i izz ii ala (Nevizade Atayi/106)

Sadakat mefhumunun zikredildigi beyitlerin bazisinda giinese, Fars¢a miiteradifi olan "mihr" seklinde yer
verilir. Mihrin ayn1 zamanda sevgi, dostluk, baglilik gibi anlamlar1 da vardir. Bu durumda ya tevriye yahut da
ihAm-1 tenasiip sanat1 yapilmis olunur. "Ne bela" redifli gazelinin asagidaki beytinde Bursali Iffet, mihr kelimesini
hem giines hem de sevgi anlamini kastedecek sekilde ihdm-1 tenasiip sanati dahilinde kullanarak subh-1 sadikin
giinese sadakatten higbir zaman ayrilmadigini dile getirmektedir:

Subh-1 sadik gibi her mihre saddkat ne beld

Her gece secde makaminda ridyet ne bela (Bursali Iffet/39)

Bursali Rahmi, sevgilinin agkinda subh gibi sadik olmasina ragmen sevgilinin bir gece dahi olsun
kendisinde sabahlamadigindan sikdyet ederken, Miiniri de sevgisinde subh gibi sadik oldugu icin agk defterine
Miinir yazildigina yer ve goklerin sahitlik ettigini dile getirirken subh ve sadakat kelimelerini bir arada
zikretmektedirler:

Subh-ves sadik iken ben reh-i iskunda seniin

Geliip ahsamlamadun bir gice ey mah meded (Bursali Rahmi/165)

Mihriinde sadik oldugina subh-veg

Miinir yazuldi 15k defterine yir ii gok tanuk (Miiniri/294)

Usili, istiare-i musarraha cihetiyle mihr olarak tavsif ettigi sevgiliye goniil verdigini ve onun yolunda subh
gibi sadik oldugunu ifade ederken subhun, sadik olusuna dikkat ¢eker:

O mihre can u dilden dsik oldum

Yolunda subh gibi sadik oldum (Usili/46)

Miiniri, sevgilinin giines ve ay gibi parlak yanaginin yolunda sadik oldugu i¢in sabah gibi aydin goniilli
oldugunu iddia eder (Miiniri/186). Aski, Ayas Pasa i¢in yazmis oldugu methiyenin asagidaki beytinde subh gibi
sadik gontillii ve temiz kalpli oldugu i¢in memduhunun itibar buldugunu dile getirir:

Subh-ves sadik-dil ii risen-zamir oldugigiin

Giin gibi sadr-1 saddetde bulupdur itibar (Aski/138)

Ay yiizlii sevgiliye asik olan kimse, subh gibi mihrinde sadik olmalidir; sabah vaktinin giinese baglilig1 gibi

sadakat gostermelidir:
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Eger oldunsa ol meh-ritya asik

Goniil ol subh-ves mihrinde sddik (Kemal/228)

Asagidaki beyitte giinesin sagtig1 isinlar hanger olarak diisiiniilmiistiir. Alemde subh gibi sadik olmayan
kimsenin giines gibi hangerler altinda kalmasi yegdir:

Goreyin hangerler altinda giines gibi ani

Subhves sol kimse kim dlemde sddik olmasa (Revani/397)

Hayreti'nin gonlii subh-1 safa gibi ferah olsak buna sasilmaz. Ciinkii o, sddik kimselerdendir; o, bu diinyada
sadakata esir olmustur:

Subh-1 safd gibi n'ola olsak giisdde-dil

Sadiklaruz cihdnda sadakat esiriyiiz (Hayreti/143)

Kendilerini asik addeden sairler, subh-1 sddik methumunu teslimiyet dairesinde terenniim ederken subh-1
sadikin giinese muntazir olusu gibi sevgiliye hasret ve 6zlemle muntazir olduklarini, sevgili yolunu tam bir
teslimiyetle beklediklerini dile getirmeye caligmislardir. Sairler, gercek asiklarin ve hakiki askin nasil olmasi
gerektigine dair fikir serd ederken asiklarin giinese tesbih ettikleri sevgiliye sabahin gilinese olan sadakati gibi bir
sidka sahip olmalar1 gerektiginin altin1 ¢izmislerdir. Dilber, seher vaktinde kendini gosteren giin gibi cemalini
gosterse buna sasilmaz. Ciinki Cafer, dilberin ask yolunda subhun giinese intiazar1 gibi sevgiliye asiktir:

Seherden giin gibi dilber n'ola arz-1 cemdl itse

Cii Cafer subhves anun reh-i iskinda sadikdur (Cafer/342)

(Lakin) Cafer her ne kadar sevgilinin sevgisinde subhun giinese sadik olusu gibi sadik ise de sevgili bir
gece dahi olsun Cafer'e misafir olmamaktadir:

Caferem kim sadikam mihrinde anun subhves

Nigtin olmaz bir gice ol mah mihmanum beniim (Cafer/434)

Gelibolulu Ali, sevgili yolunda subh gibi sadiktir. ki doguyu bir araya getirmek sevgili i¢in imkansiz
degildir:

Subhves sddik durur Ali kulundan olma diir

Aftabum sana miimkin cem-i bade'l-magrikeyn (Gelibolulu Ali/1064)

Sevgilinin (giines gibi) sevgisiyle subh gibi sadik olmayip da sevgiliye asik oldugunu iddia edenlerin higbiri
(gergek) asik degildir:

Asigam diyen seniin yanunda hep dsik degiil

Cdn ii dilden mihriin ile subh gibi sadik degiil (Siiheyli/208)

8. Subh-1 Sadik ve Samimiyet

Subh-1 sadikin sadakat methumuyla kullanilip sadékatin de "dogruluk, samimiyet, igtenlik, ihlas, diirtistliik"
anlamlarina gelecek sekilde yer verildigi beyitlerde hususen tezat, tesbih, teshis ve hiisn-i talil sanatlarindan
faydalanilarak giinesin can u goniilden ve tiim samimiyetiyle dogacag1 ve sabahin hayirli bir giine isaret edecegi
anlatilmak istenmigtir. Bu beyitlerde sadakat "sidk, sadik, sadikane, sidk ile" gibi ¢esitli sekillerde anilmistir.
Gelibolulu Ali, Sultan Murad Hén igin kaleme aldig1 kasidesinin asagidaki beytinde hangere benzettigi hilalin
gecenin kilifina girmesini ve askere tegbih ettigi sabah giinesinin sadikane bir sekilde sultdn adina kili¢ ¢gekmesini
istemektedir. Bu dogrultuda 'seb ve subh', 'afitab ve hilal', 'hanger ve kilig', 'durmak ve kina girmek' mefhumlarini

tezat sanat1 ¢ercevesinde zikretmistir:
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Ta kim niyam-1 sebde tura hancer-i hilal

T4 dftab-1 subh ¢eke sadikane tig (Gelibolulu Ali/162)

Aski, I. Siileyméan'a yazmis oldugu kasidesinin asagidaki beyinde seriat giinesi olarak niteledigi Kéantini
Sultan Siileyman'in dogu ya da bat1 taraflarina yapmis oldugu seferlerde her yeni giiniin giinesinin onun 6niinde
sadikane tug ¢ektigini, ordusunun en basinda samimi bir sekilde bayrak tasiyarak diisman {izerine yliriidiiglini
anlatirken subh ve sadikane kelimelerini zikredip subh-1 sadika gondermede bulunmustur:

Ol mah-1 ser sarka vii ger garba kilsa azm

Her subh oniince mihr ¢eker sadikane tiig (Aski/88)

Cafer'in asagidaki beytinde giines, sevgilinin (giines gibi yliziinliniin) parlaklifindan agzini altinla
doldurmustur. Bayram (giiniiniin) felegi delerek alemi aydinlatan sabahi da sidk ile nefes alip vermeye baslamistir.
Gilinesin agzini altinla doldurmasi, sar1 renkli parlakliga kavusmasi demek olup bu renk ve isiltisin1 giinese
benzetilen giines dolayisiyladir. Giinesle birlikte meydana ¢ikan subh-1 sadik da sevgiliden tevariis ettigi bu
hasletle nefes alip vermeye yani taze can bularak alemi tenvir etmeye baslamistir:

Piir-zer itdi dfitab agzin ¢ii mihriinden gsehd

Stdk ile urdi nefes subh-1 felek-fersa-yi id (Cafer/182)

"Kalbini kadeh giinegine dogus yeri yaparak ihlash bir sekilde sabaha arkadaglik edelim." diyen Mustafa
Nehci, sabah vaktine degin isret etmeyi telkin ederken sadikane ve subh kelimelerini ayni beyitte kullanip subh-1
sadiki isaret etmis olur:

Matla it destiini sems-i kadehe

Sddikane olalum hemdem-i subh (Mustafa Nehci/151)

Sevgilinin giinesinin etkisiyle (asiki olan sair), tipki subh gibi mihrinden sidk ile dem vurmaktadir.
Sevgilinin giinesinin sabah1 aziz edip de asiki zelil etmesi miimkiin degildir. Zira asik da giines gibi sevgiliden
samimiyetle s6z etmekte (yahut sevgilinin sevgisiyle canli kalabilmekte)dir:

Stdk ile subh gibi ¢iin dem urur mihriinden

Gayre izzetler olup ana nigiin zillet ola (Cafer/209)

Anadolu cografyasinda, nlrlar sagan giines gibi gergek erler, Hak yolunun gozii pek dervisleri ¢oktur. Bu
kimselere subh gibi ihlas ve samimiyetle hizmet etmek gerekir:

Subhves sidk ile hidmet kul ki Ali cok durur

Miilk-i Riim'un mihr-i nirani sifat gercek eri (Gelibolulu Ali/1190)

Sevgilinin sevgi giinesiyle vuslata ermeyi isteyen kimse, gam hanedanina samimiyetle hizmet etmeli, basa
gelecek dertlerden kaginmamali, cefaya sabretmelidir:

Mihriinle subh-1 vuslata irmek murad ise

Gam haneddani hizmetine sadikéane kil (Gelibolulu Ali/903)

[hlas ve samimiyetle seher vakitlerinde igtenlikle dua edenler, talep ettikleri seylerin sabah vaktinde giinesin
ortaya ¢1kis1 gibi zuhura gelecegini bilmelidir:

Her vakt-i seher eyle dua sidk ile ta kim

Hirsid-eser zdahir ola subh-1 demiinden (Mezaki/228)

Kalbi subh-1 sadik gibi nirlu olan kimse, samimiyeti 6l¢iisiinde halkin muhabbetini kazanacaktir:

Manend-i subh-1 sddik ise kalb-i riisenin

Irds eder mahabbet-i halki saddkatin (Erzurumlu Zihni/238)
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9. Subh-1 Sadik ve Dogruluk

Nedim-i Kadim, Seyhiilislam Bahay1 i¢in yazmis oldugu manzumede sabahin elinde memduhunun aydmlik
goriislerinden bir ferman olmasa dogruluk davasinin beyaza ¢ikmayacagini belirtirken subh-1 sadiki dogruluk ile
0zdeslestirir ve bu dogrultuda sabahin olugunu ifade eden "beyaz, saddkat, subh, miinir" kelimelerini "hakikatin
ortaya ¢tkmasi1" fikrine malzeme yapar:

Beyaza ¢ikmaz idi davi-i sadakat-1 subh

Elinde re ‘y-i miiniriinden olmasa mengur (Nedim-i Kadim/70)

Seyh Galib, Defterdar Serif Efendi'nin dogrulugunun sabah vakti gibi tanidik ve taze bir nefes sunarak her
an diinyaya yeniden bir uyanis vaat etigini ileri siirerken sidk, subh, alem kelimeleriyle tedai ettirdigi subh-1 sadiki
"dogruluk, diirtistliik, isini hakkiyla yapma" manalarinda kullanir:

Her demde sidki derpeyi va ‘d eyler dleme

Mdnend-i subh-dem nefes-i asina verir (Seyh Galib/94)

Nefi, Sultan IV. Murad'1 methederken kapisindaki her bir kimsenin yiiziinii gérmeyi hasretle bekledigini
dile getirip bu igin subh-1 sadik gibi ger¢ek oldugu iddiasinda bulunurken subh-1 sddikin su gétiirmez bir hakikatle
ortaya ¢ikisina dikkat ¢eker:

Muntazirdir her biri didarina ol mertebe

Subh-1 sadik gibi bu tahkike eyle itimad (Nefi/126)

Bir kimsenin soziinde sabah gibi sadik ve dogru olabilmesi i¢in giines gibi parlak, giines gibi sicak olmak
gerekir. Onun bu vasiflarina erismek i¢in de yanmak lazimdir:

Bir aftab sevkine suzigleriin gerek

Ali séziinde subh gibi sadik olmaga (Gelibolulu Ali/1114)

(Lakin) felekten subh-1 sadik gibi sevgi ve vefda umulmamalidir. Merd olan kimse kahpe diinyanin yalanina
asla inanmaz:

Felekden subh-1 sadik gibi gel mihr umma ey Ali

Inanmaz merd olan er kahbe diinyanun yalanina (Gelibolulu Ali/1143)

(Nitekim) agizdan ¢ikan her nefes(le birlikte dile getirilen sozler), sabah(in sadik olusu, gercek giindiizii
ortaya cikarisi) gibi sadakat kokusuna sahip degildir. Giizellik aynasi siirekli olarak saf halde kalmayacaktir. Sabah
sadik da olsa nihayetinde aksama tebdil edecektir. Aynanin paslanmaya yiiz tutusu gibi sddik olan sabah da yerini
aksama birakacaktir:

Her nefes subh gibi biiy-1 sadakat mi viriir

Her zaman dyine-i hiisn-i selamet mi kalur (Agah/113)

Eger sabahin dogrulugu, saflig1 ve aydinligr dogruluk ve temizlik vasiflarinin aynasi yapilmak istense,
sabahin kendisi bile o vasiflar bir nefeslik siire i¢inde bile tam olarak anlatamayacaktir:

Kilsalar dyine-i evsdf-i sidk u safveti

Bir nefes ifa-y1 takrir edemez subh-1 safd (Seyh Galib/159)

Aski, sinesinin sabah gibi sadakat (dogruluk) ve safd (temizlik) hazinesi oldugunu belirttigi asagidaki
bendinde mensubu oldugu milleti, diisman deniz ve dag (gibi) de olsa intikamdan vazge¢meyip kilictyla her daim
muzaffer olan Osmanlinin her bir ferdini, kendine mahsus 6zel aynasinda diinyay1 gosterdigine inanilan aynaya
sahip Iskender'e tesbih etmektedir. Burada subh-1 sadik, temizlik, berraklik ve parlaklik cihetiyle sinenin

miisebbehiinbihi konumundadir:
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Subh gibi mahzen-i sidk u safddur sinemiiz

Alemiin Iskender'iyiiz tigdur dyinemiiz

Diismene derya vii kiih olsa komazuz kinemiiz

Tigimuzla galibiiz a ‘ddya Osmanileriiz (Aski/114)

Hayreti, her daim sadakat ve dogruluga meyletmis kimselerin yliziiniin sabah gibi ak olmasinin sasilacak
bir durum olmadig1 sahsi iizerinden dile getirir:

Subh gibi yiiziimiiz ag olsa tan midur biziim

Sadikun sidk ile ¢iin dayim tevelldsindayuz (Hayreti/16)

10. Subh-1 Sadik ve Hz. Ebiibekir (ra)

Subh-1 sddik methumunun sadéakatiyle temaytiz etmis Hz. Eblbekir (ra) ile birlikte anildig1 beyitlerde siddik
ve sadik kelimeleri arasinda istikak sanat1 yapilir. Bu tiir beyitlerde ayn1 zamanda Hz. Eblibekir (ra)'in sadakatine
de telmihte bulunulur. Subh-1 sddikin Hz. Ebibekir (ra) ile zikrolundugu beyitlere, umumiyetle na’t ya da ¢ehar-
yar-1 giizin methiyelerinde rastlanir. Cehar-ashab-1 giizini 6vdiigii agagidaki beyitlerin ikincisinde Zati, sézlerinde
subh gibi sadik oldugunu belirttikten sonra Hz. EbGbekir (ra)'in subh-1 sadik vaktinin giinesi ve din biiyiikleri
icinde en sad1g1 oldugunu dile getirmektedir. Sair, Hz. Eblibekir (ra)'in ismini dogrudan anmay1p lakabi olan siddik
kelimesini kullanmis; saddik ve subh-1 sadik mefhumlarini istikak sanati ¢ergevesinde zikretmistir:

Cdn u dilden bende-i fermdanun olmisdur sentin

Revnak-1 iclds-1 ali ¢ar-ashab-i giizin (Zati/49)

Subh gibi sadikam bu sézde ben Siddik'dur

Aftab-1 subh-1 sidk u sadik-1 sultan-1 -1 din (Zati/49)

Azmizade Halet1 de "na't-1 gehar-yar-1 glizin"inde Hz. Ebtbekir (ra) i¢in sidk u safay1 kendisine hal kildigini
yani sadakati kendisiyle 6zdeslestirilecek sekilde meleke haline getirdigini ifade eder:

Subh-1 vuslat gibi ol ehl-i kemal

Kildy sidk u safayr kendiiye hal (Azmizdde Haleti/63)

Bir na‘tinda Gelibolulu Ali Hz. Peygamber (sas)'i Ahmed, Mahmid ve Mustafa olarak tavsif ettikten sonra
dort arkadasma muadil kimse bulunamayacagimi dile getirmektedir. Hemen akabindeki beyitte ise bu dort
arkadastan birincisi olan Hz. Ebiibekir (ra)'i Siddik ismiyle zikrederek subh-1 sddik1 ona misal gostermektedir:

Muhammed Ahmed ii Mahmiid u Mustafa'sin sen

Ne ¢dr ndmuna vardur ne ¢ar yéara adil (Gelibolulu Ali/86)

Birisi Hazret-i Siddik'diir ki eylediler

Nehara dini ana subh-1 sadiki temsil (Gelibolulu Ali/86)

Miraciye tiiriindeki bir manzumesinin asagidaki beytinde Bosnali Asim, subh-1 sidikin Hz. Ebiibekir
(ra)'dan feyz aldig1 i¢in gecenin karanligini delip gecebildigini dile getirirken subh-1 sddik ve Hz. Eblibekir (ra)
arasinda miinasebet tesis eder:

Zihi sidk-1 Ebt Bekr'i ki andan almasa feyzin

Eger bir subh-1 sadik ge¢cmez idi leyle-i zulmd (Bosnali Asim/75)

Na‘t tliriindeki bir manzumesinde Zati, Hz. EbGbekir (ra)'i iman gogiiniin burcunun y1ldiz1 olarak niteler ve
gokteki glinesin onun subh-1 sidk giinesi yaninda ancak bir zerre edebilecegini vurgular:

Burc-1 sipihr-i kevkeb-i iman Ebii-bek(i)r

Hursid-i subh-1 sidkina bir zerre dfitab (Zati/58)
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11. Subh-1 Saidikin Subh-1 Kazible Birlikte Zikri

Subh-1 sadik, divanlarda zitt1 subh-1 kazib ile birlikte tezat teskil edecek sekilde anilir. Subh-1 kdzib ya da
fecr-i kazib, "yalanci sabah, sabahin sahte aydinligi, yalanci tan, aldatici aydinlik, ger¢ek olmayan fecir, safak
sokmeden Onceki gecici aydilik" anlamlarina gelecek sekilde yer alir. Bazi beyitlerde subh-1 kazib "kazib"
(Zati/147), (Fuzili/416-1), (Gelibolulu Ali/155), (Gelibolulu Ali/636), (Siiheyli/85), (Nabi/586), (Numan
Mahir/110), (Selanikli Meshuri/94), (Necati/67); "subh-1 kazib" (Gelibolulu Ali/1300), (Agah/281), (Siiheyli/65),
(Nabi/687); "kizb" (Agah/42), (Hanif/352), (Siinbiilzade Vehbi/285), (Mehmed Rifat/738); "sadik degil" (Osman
Nevres/151); "subh-1 ahir" (Ali Emir1/433) olarak da zikredilir. Ali Emirl Efendi, Nuri Paga'nin asir1 derecedeki
sadakatinin parlakligina subh-1 ahirin 15181n1n erisemeyecegini iddia eder. Subh-1 sadik ibaresinin beyitte subh-1
ahir seklinde subh-1 evvelden sonraki ikinci sabah / son sabah olarak zikredildigi goriiliir. Ahiri olan seyin evveli
de olur. Dolayisiyla beyitte subh-1 kézibe de yer verilmis olunur:

Sen o sadiksin ki fart-1 sidk ile

Tabwina olmaz bedel subh-1 ahir (Ali Emiri/433)

Gelibolulu Ali, kendisini Sultan Murad Han'a yaklastirmasi igin Hakk'a niyazda bulunurken subh-1 sadik
mukabilinde "kazib" kelimesini kullanir. Sairin salt bu kelimeyi kullanmig olmasi, mefhumun anlamindan bir sey
kaybettirmez. Kazib kelimesi ile sair, subh-1 kdzib mefhumunu tahfif ederek zikretmis olur. Hangi kelime yahut
ibarelerle zikretmis olursa olsun, sairin kastettigi sey, subh-1 kazib ve subh-1 sddikin gercek anlamlarindan
hareketle ortaya ¢ikar. Giines olarak betimledigi padisaha dyle bir yakin olmalidir ki onu gorenler kendisi i¢in
subh-1 sadik, baskalari iginse subh-1 kazib demelidir:

Beni soyle yaklasdur ol dfitaba

Bana subh-1 sadik disiin gayra kézib (Gelibolulu Ali/155)

Zati, Celalzade Mustafa Celebi igin kaleme aldigi manzumede sayet akil yalan olmadigini kabul ederse
subh-1 sadikin muhatabinin diisiince bahgesinde bir yasemin yapragi mesabesinde dahi olmadigini iddia etmek
ister. Bu durumda sair, memduhunun aklina gelen fikirleri yahut kalbine dogan diistincelerin subh-1 sadiktan daha
parlak oldugu iddiasinda bulunur:

Hak budur kim dsafd kazib degiil dirse hired

Subh-1 sadik ravza-i rdyiinde bir berg-i semen (Zati/147)

Agah, bir na'tinda subh-1 sadik hakikat aleminin hiikiimran padisahi olarak niteledigi Hz. Ebibekir (ra) ile
0zdeslestirip onun subh-1 sidkinin (sadékatinin) subh-1 kazibi (yalan dolanla dolu asilsiz sézleri) mahvettigini ifade
ederken yalanci peygamberleri ortadan kaldirigina telmih yapmaktadir:

Ebii Bekr ol seh-i fermdn-reva-yi dlem-i tasdik

Ki subh-1 sidki mahv itdi sevdd-1 kizbi diinyadan (Agah/42)

Subh-1 kazib ve subh-1 sddik mefhumlarmin sevgiliyle olan miinasebet perspektifinden ele alindigi
beyitlerde bu kavramlar tevriye yahut ihAm-1 tenasiip sanatlari ¢ercevesinde zikredilmistir. Baz1 beyitlerde de
kelimelerin ger¢ek anlamlar da kastedilecek sekilde kelime oyunlarina basvurulmustur. Gelibolulu Ali'nin
asagidaki beytinde sevgilinin askinin sairin gonliinde gece giindiiz sabit bir sekilde durdugu belirtilirken subh-1
sadik mihrini ortaya koysa bu sevgisi yaninda yalanci ¢ikacagi dile getirilmektedir. Subh-1 sddikin mihrini ortaya
koymasi ibaresi ile hem gilinesini hem de sevgisini gostermesi kastedilmekte, dolayisiyla mihr kelimesi ihdm-1

tenasiip sanat1 ger¢evesinde zikredilmektedir:
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Cti mihriin gice giindiiz sabit olmigdur deriinumda

Yanumda subh-1 sadik arz-1 mihr eylerse kazibdiir (Gelibolulu Ali/636)

Sevgiliye hitap ettigi asagidaki beytinde Siiheyli, kendisini bagkalart ile bir tutmamasini sevgiliden istirham
ederken kendisini subh-1 sadik, rakiplerini de subh-1 kazibe benzetmektedir. Digerleri bir an ortaya ¢iksa da
neticede kaybolup gidecektir lakin kendisi her daim var olacaktir. Bu sebeple sevgilinin agkini hak eden tek asiktir:

Bir gorme beni gayr ile mihriinde feridem

Ben subh-1 safd-sadikam gayrisi kazib (Siiheyli/85)

Fazhli'nin agagidaki beytinde istidre-i mekniyye cihetiyle asikin ahvali betimlenmektedir. Yanik yaralarini
gdsteren ve bu yaralar yeterli gdrmeyenlerce yalancilikla itham edilen asik, sabah ile kisilestirilmistir. Asikin
yalancilig1 (yetersiz kanitlar1) ve utanip bembeyaz kesilmesi ile subh-1 kézib ve sonrasindaki subh-1 sadik
zamanlarina igaret edilmistir:

Iskda sadikhg izhar itdi ddgin gosteriip

Galibad dirlerdi kazib kildi andan dr subh (Fuzili/416-1)

Agah, sevgiliden sikayet ettigi asagidaki beytinde bir nefes dahi olsun sevgilinin sidikane bir sekilde
kendisine yar olmadigini, bununla da kalmayip giiniinii subh-1 kazip gibi kararttigini dile getirir:

Subh-1 kazib gibi kasdi tire-riiz itmekdediir

Sadikine bir nefes yar olmadi yarun biri (Agah/281)

Osman Nevres, akl-1 evvel olarak tavsif ettigi sevgilinin sadakatte bir esinin olmadigini iddia ederken subh-
1 sadikin dahi sevgili ahdi kadar sddik olamayacagini soyleyerek bu iddiasini gerekgelendirir:

Akl-1 evvelsin sana sani bulunmaz sidkda

Dogrusu sddik degil ahdin gibi subh-1 dii dem (Osman Nevres/151)

Necati Bey, sevgilinin yliziinde olusan ayva tiiylerini subh-1 kazibe, yiiziinii de subh-1 sadika tesbih ederken
subh-1 kazib ve subh-1 sadik methumlarini sevgilinin giizellik unsurlarinin miisebbehiinbihi olarak degerlendirir:

Hatt u izar-1 ydra iki subh olur misal

Kim biri kdazib ola biri sddika seher (Necati/67)

Subh-1 sadik ve subh-1 kazibin sevgilinin giizellik unsurlariyla miinasebete getirilmesi Selanikli Meshtiri ve
Numan Mabhir'in asagidaki beyitlerinde de goze ¢arpar. Mesh{iri sevgilinin sagini subh-1 kazibe, yliziinii de subh-1
sadika tesbih eder. Sag nasil yiizii ortliyorsa, yalanci sabah da gergek sabahi gizlemistir. Sag aradan ¢ikinca yiiziin
asikar olusu gibi yalanci sabahin ortadan kalkmast ile de sabahin gergek aydinligi zuhur edecektir. Numan Mahir
de yildiz ilmiyle istigal edenlerin sozlerinin yalan olmadigini, sevgilinin yiiziindeki y1ldiza benzer benlerin subh-1
sadik gibi parildadigini ifade ederken siyah renkli benleri teamiillerin disinda subh-1 sddika benzetmektedir:

Ziilf-i sirinine nisbet o biitiin Meshiiri

Dese kdazib mi olur riyuna subh-1 sddik (Selanikli Meshuri/94)

Degilmis nokta-i akvali kazib ehl-i tencimin

Ruhunda necm-i halin subh-1 sadikves olup lami (Numan Mahir/110)

Hanif, figan edisini ve sevgilinin yolunda toz zerresi olma liyakatini sevgiliye olan askina bagladigi
asagidaki bendinde samimiyet giinesine sabah gibi saddik olmasaydi sabahin seher vaktinde yalaninin (¢oktan)
ortaya ¢ikacagimi dile getirirken bu misralarinda subh-1 kazibin gegici olup yerini subh-1 sddika birakmasina

¢agrisim yapmaktadir:
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Olmaz idim gubadr-1 rehin layik olmasam

Boéyle figan eder mi idim dsik olmasam

Kizbim ayan olurdu Hanifd ale's-seher

Mihr-i huliisa subh gibi sadik olmasam (Hanif/352)

Sevgiliye hitap ettigi asagidaki beytinde Mehmed Rifat, kendisine dikkatlice bakmadan, aglayip inledigini
gormeden kendisi hakkinda hiikiim vermemesini sevgiliden istirham etmektedir. Sayet giizelce tetkik edecek
olursa, kendisinin dogru mu yoksa yalan m1 sdyledigi ortaya ¢ikacaktir. Beyitte zikrolunan "kizb ve sadakat"
kelimeleri ile subh-1 kazib ve subh-1 sadikin tedai ettirildigi ihtimal dahilindedir. Nitekim siyah ipligin beyaz
iplikten ayirt edilir héle geldigi yani tan yerinin beyazliginin gecenin siyahligindan ayrildig: vakti bilmek isteyen
bir kimse, semaya bakmalidir ve hiikmii ona gore vermelidir. Bu durumda sairin subh-1 kazib ve subh-1 sadik
kavramlarini zikretmeden sadece kizb ve sadakat kelimeleriyle ayn1 manaya ¢agrisim anlasilabilecektir:

Tedkik-i nazar eylemeden Rifat-1 zdara

Ger baksa idin fehm olunur kizb ii saddkat (Mehmed Rifat/738)

Subh-1 sadik ve subh-1 kazibin birlikte zikredildigi beyitlerde sairler bazen ferdi yahut ictimai mesajlar
verme yoluna gitmislerdir. Gelibolulu Ali, subh-1 sadik ve subh-1 kdzib mefhumlarimni hikmet muvacehesinde ele
alir. Sair, ilim irfan ehli basiret sahibi kimselerin subh-1 sddik gibi algakta, yalan1 meslek edinmis insanlarin subh-
1 kazib gibi yiiksekte bas makamda bulunduklarini géz 6niine sermek i¢in bu iki methumu tesbih unsuru olarak
zikreder:

Subh-1 kazib gibi kizb ehli tasaddurda olur

Subh-1 sadik gibi al¢akda kalan danddur (Gelibolulu Ali/1300)

Siiheyli, diisman ne kadar kotii soz sdylerse soylesin onun bu sézlerinin akamete ugrayacagini subh-1
kazibin zail olusuyla misal verir:

Ne gamdur eger diismeniin ldf urursa

Ne denlii olur pertev-i subh-1 kazib (Siiheyli/65)

Nabi de bu diisiinceye paralel olarak parlak ayin yliziinlin subh-1 kdzibden etkilenmeyecegini yani onun
karanligimin 1s1ldamakta olan aya higbir zarar veremeyecegini ifade eder:

Ruh-1 mihr-i miinir olmaz miikedder subh-1 kdzibden

O bir dyine-i alem-niimddur nem kabiil itmez (Nabi/687)

Siinbiilzdde Vehbi diinyada sadik sifatinin verilecekse sadece sabaha verilebilecegini, lakin onun da
sadakatinin kizbe yakin oldugunu dile getirerek saddkat ve yalanin i¢ i¢e girmis oldugunun altini gizer:

Sadik diyecek yek dii nefes subh idi ancak

Devr-i felek iizre o dahi kizbe karindir (Stinbiilzade Vehbi/285)

Subh-1 sddik ve subh-1 kazib mefhumlarinin zikredilip bu methumlardan hareketle kimseden sadéakat
beklenemeyeceginin en aci ifadesi, sabahin dahi bir nefeste yarisinin yalanci yarisinin sahici iken birilerinden
dogruluk beklemenin beyhude olusunun vurgulandigi Nabi'nin asagidaki beytinde miindemigtir:

Dahi kimden iimid-i sidk idersin Nabiya bilmem

Sabahun bir nefesde nisfi kazib nisfi sadikdur (Nabi/586)
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Sonug¢

Bu makalede 14. asir ila 20. asir arasinda yasamus yaklasik 100 sairin divani tetkik edilerek Islam'm miihim
riikkiinlerinden namaz ve orug i¢in oldukg¢a elzem olan subh-1 sadik ve subh-1 kazib methumlarinin yiizlerce beyitte
zikredildigi ve bu beyitlerde nasil ve ne surette ele alindig1 ortaya konulmustur. Caligmaya dahil edilen sairlerden
Yinus Emre, Kadi Burhaneddin, Nesimi, Kasimi Riistem Bey, Cihangah (Hakiki), Karamanli Nizdmi, Cem Sultan,
Serayi, Edirneli Sevki, Adli (Sultin Bayezid-i Sani), Hatayi (Sah Ismail), Prizrenli Sem'i, Sehi Bey, Hayali Bey,
Karagelebi Hecri, S$ahi (Sehzade Bayezid), Kalkandelenli Muidi, Taslicali Yahya, Mustafa Hiiday1, Vusili, Cinani,
Muradi (Sultan Ucgiincii Murad), Filibeli Vecdi, Baki, Mehmed Nami, Bahti (Sultin I. Ahmed), Seyhiilislim
Yahy4, Fehim-i Kadim, Seyhiilislam Bahayi, Malatyali Sehri, Sidki Pasa, Safveti Mehmed Celebi, Naili-i Kadim,
Fevzi, Nesati, Taib Mehmed Celebi, Siikkeri, Vahyi, Osman-zade Taib, Tirsi, Izzet, Sakib Dede, Diyarbakirl
Hami, Neyli, Said Giray Han, Hagsmet, Esrar Dede, Neyyir Abdiilhalim Dede, Muvakkitzade Pertev, Sabri,
Enderunlu Vasif, Lutfi, Leyla Hanim, Nail Abbas Pasa, Seref Hanim, Yaver, Fatin, Misli, Harputlu Rahmi, Nebfl,
Siileyman S$adi'nin subh-1 sddik yahut subh-1 kazib kavramalarina manzumelerinde hi¢ yer vermedikleri tespit
edilmistir. Bu unsurlara manzumelerinde yer vermis olan sairlerin subh-1 sddik ve subh-1 kazibi andiklart
beyitlerinin yiiksek sanatl sdyleyise ve girift mecaz yogunluguna sahip, ifade giicii yiiksek, dil bakimindan
oldukea siislii, edebi {islibu one ¢ikaran, sembollerle yiiklii, ince hayal giicti ve dil ustalig1 yansitan beyitler oldugu
saptanmigtir.

Divanlarda subh-1 sadik ve subh-1 kazib kavramlarindan en sik zikredileni subh-1 sadik olmustur. Subh-1
sadik da kimi beyitlerde dogrudan bu sekilde, kimi beyitlerde de beyit i¢cinde miinferiden "subh" ve "sadakat"
olarak zikredilmistir. Lakin her iki durumda da manéca "gilinesin dogmasina yakin, aydinligin gercekten basladigi
an" mandsi tedai ettirilmistir. Subh-1 sadik, en ¢ok semanin sinesini yirtmak suretiyle ortaya ¢ikisiyla ve teshis,
hiisn-i talil, miibalaga, telmih, tevriye, tenasiip ve tezat gibi sanatlarla ger¢ek anlamda zikredilerek bir fenomenin
anlatiminda tesbih unsuru olarak yer almigtir. Bununla birlikte gece ve subh-1 kazible tezat olusturmasi, sevgilinin
giizellik unsurlarimin ifadesi, asik ve askla tenasiip halinde zikredilmesi, sadakat ve teslimiyet miivacehesinde
anilmasi, samimiyeti ve dogrulugu ¢agristirmasi, sadakat baglaminda degerlendirilmesi, ¢ehar-yar-1 giizinden Hz.
Ebiibekir (ra) ile tevriyeli kullanilmasi cihetleriyle de pek ¢ok beyitte islenmistir. "Subh-1 sadik" ibaresiyle tenasiip
yahut tezat teskil edecek sekilde en ¢ok anilan unsurlar "giines (mihr, giin, afitab, hursid-i tdban, hursid-i rahsan),
ay (mah, mah-1 taban), gece (aksam, seb, karanlik, leyl, sam, mesa), asik, agk, sadakat, teslimiyet, samimiyet,
dogruluk ve yalan olmus; subh-1 sadik en ¢ok Aski, Gelibolulu Ali, Tacizade Cafer Celebi, Miiniri, Hayreti ve Zati
tarafindan zikredilmistir.

Sairler, her ne kadar subh-1 sadiki edebi zéviyeden islemis olsalar da beyitlerinin misra aralarinda sabah,
gece ve gilinese dair fikirler de serd etmislerdir. Bu fikirlere gore subh-1 sadik giinese merbuttur yani giinesin
varhigtyla vardir; sabah, giines ile viictida gelmektedir. Once subh-1 sidik olur ve hava aydilanir, ardindan giines
ortaya ¢ikar. Bu durumda giines, subh-1 sadik ile zuhur etmektedir. Ortaya ¢ikan baska bir diisiince ise giines bagka,
subh-1 sadik baskadir. Bu hiikiimler Kur'an-1 Kerim'den hareketle dogrulanip yanlislanabilecek mahiyettedir.
Makalede bu goriiglerin mevcudiyeti belirtilmis olup ¢alismanin hududunu asti§indan bunlarin tahkikinin
yapilmasi ameliyesinden sarf-1 nazar edilmistir. Bu fikirlerin hakikati yansitip yansitmadig: disiplinler arasi

yapilacak caligmalarla ortaya konulabilecektir.
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