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Tasavvufun Bir Din Bilimi
Haline Gelmesi: Ummi Gelenegin
Doniisme Siireci ve Nesnel Bilim
Alaninin Genislemesi

Ekrem Demirli

Ozet: Tasavvuf iizerindeki akademik aragtirmalar son dénemlerde ciddi bir ivme kazanmus olsa bile, bu caligmalar
heniiz tasavvuf hakkindaki belirsizligi gidebilecek nitelige ermemistir. Bunun birincil nedeni elimizde iki kaynaktan
beslenen birbiriyle her zaman uyusmayan tasavvuf telakkisinin bulunmasidir: Birincisi Ciineyd-i Bagdadi sonrasinda
gelisen Stnni tasavvuf eserlerinin temsil ettigi anlayistir. Bu anlayisa gore tasavvuf zahidligin elestirel evresinin
ardindan bir din bilimi haline gelerek yontemi, konusu ve meseleleri belirgin bir ahlak ilmi olmustur. Ikinci telakki ise
Miislimanlarin toplumsal hayatinda ortaya ¢ikan tarikatlarda temsilen karizmatik énderler ekseninde tesekkiil eden
tasavvuftur. Bu meyanda kitabi tasavvufun bile karsisinda yabanci ve “nadan” kaldig: diizeyde bir tasavvuf anlayis,
tarikatlar tizerinden Islam toplumunun farkl bolgelerinde yasamaktadir. Bu tasavvufun kendine mahsus sorunlari,
kendine 6zgii 6zellikleri bulunsa bile, tasavvuf hakkinda nesnel ve givenilir yol, kitabi tasavvuf aragtirmalarinda
bulunabilir. Bu eserlerde tasavvuf din bilimi haline gelme siirecinde tahlil edilirken tasavvufun ortaya ¢ikigiin
ve 6teki dini tavir ve disiplinlerden ayrigmasinin hakiki gerekeelerini de ortaya koyar. Tasavvufu 6teki tavirlardan
ayrigtiran en temel nitelik, savundugu giiclii ve etkin Tanr telakkisidir. Din bilimlerinin gelismesiyle birlikte
Miisliiman cemaat Tanri’'min kendisi yerine dikkatlerini geriata ve dini yasalara vermis, Tanr1 ile konusmay1 ya da
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O’na kavugmay 6te diinyaya ertelemisti. Tasavvuf denilen gey, haddizatinda Tanr1 hakkindaki bu erteleyici tavra
doniik tepkide kendini gostermistir. Bu tepkinin kendini gésterdigi ilk ciddi ayrigma olan seriat-hakikat ayrigmasa,
ahirette bulusacagimiz Tann ile iligkiyi diinyaya tagimaktan ibarettir. Tanr1 hakkinda bu tavir, niibiivvet ve insan
telakkisini de temelden degistirmistir. Peygamber’in siinnetinden daha ¢ok sahsiyetine dikkat vermek, tasavvufun
velayet goriistiyle irtibath bir konudur. Béylece ti¢ temel kavram olmak tizere Allah, peygamberin hakikati —gerci
bu tabir yedinci asra aittir- ve insanin velayeti tasavvufun kurucu kavramlar haline gelmistir. Makale tasavvufun
bu gelisim seyri hakkinda bir degerlendirmeyi icerir ve giiniimuizde tasavvuf tizerindeki her arastirmada bu kavram
u¢lusiinun dikkate alinmasini énerir.

Anahtar Kelimeler: tasavvuf, mesruiyet sorunu, Serrac, Cineyd, Seriat ve hakikat, ibahilik, Stinnet, Ebu Hagim
sufi, zahitlik. siinni tasavvuf, din bilimi

Abstract: Even though academic research on Sufism has gained significant momentum in recent years, these
studies have not yet reached the quality that is able to attend to the uncertainty about Sufism. The primary reason
for this is we have the conception of Sufism to be found to be nurtured from two sources that don’t always align
with one another: The first of these is the understanding that the Sunni Sufi works developed after al-Junayd al-
Baghdadi represent. According to this understanding, the methods, topics, and issues of Sufism, by becoming a
science of religion after the critical phase of renunciaton, became a distinct moral science. The second conception
is the Sufism that formed around charismatic leaders who were represented in the sects that emerged in Muslims’
social lives. Among other things, an understanding of Sufism existed in various regions of Islamic society through
sects at a level that remained strange and naddn [uneducated] even in relation to the rhetorical style of Sufism.
The problems peculiar to this Sufism is that, even though it has its own characteristics, objective and reliable ways
about Sufism can only be found in the research on the rhetorical style of Sufism. While these works analyze Sufism
in the process of becoming a science of religion, they also reveal the real reasons for the emergence of Sufism and
its distinction from other religious attitudes and disciplines. The most basic feature that distinguishes Sufism from
other attitudes is the conceptualization of the powerful and active God that it advocates. With the development of
religious sciences, the Muslim community gave its awareness to the sharia and religious laws instead of God Himself;
it delayed talking with God or converging with Him to the afterlife. What Sufism means shows itself in its response
toward this attitude of procrastination about God. The sharia-truth divergence, which is the first serious dissociation
where this response manifested, consists of conveying to the world the relationship with the God who we will meet
in the afterlife. This attitude about God has also fundamentally changed the conceptualization of prophethood
and human beings. Giving more attention to the personage of the Prophet rather than the Sunnah is a matter
related to Sufism’s view of guardianship. Thus, God, the truth of the prophet (although this term belongs to the 7*
century AD), and the guardianship of humans has become the founding concepts of Sufism. This article contains
an assessment of this course of Sufism’s development and recommends every research on Sufism today to consider
this trio of concepts.

Keywords: Sufism, problem of legitimacy, Abu Nasr al-Sarraj, al-Junayd al-Baghdadi, sharia and truth,
antinomianism, Sunnah, Abu Hashim al-Sufi, renunciaton, Sunni Sufism, Science of religion
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Giris: Bidat ile Yenilik Arasinda Mesruiyet Sorunu

Herhangi bir bilimin megruiyeti tizerinde odaklanan tartigmalar, bagka hi¢bir din bili-
minde, tasavvufta oldugu gibi yayginlik ve siireklilik arz etmedi. Tartigmalar yayginds,
¢iink sorun tasavvufun kendisi kadar her bir tikel bahsini ilgilendiriyordu; strekli idi,
¢unki tasavvufun bitiun dénemlerinde mesruiyet sorunu varligini giiclt bir tarzda his-
settirdi. Sorunu ele almayan mutasavvif olmadig: gibi halihazirda dahi tasavvuf kendi-

ni “din bilimi” olarak kabul ettirmede basarisiz kabul edilebilecek yegane din bilimidir.

Biitiin din bilimlerinin ilk ve temel sorunu megruiyet meselesini agabilecek bir yaklagim
gelistirmekti. Bunun nedeni din bilimlerinin vahiy ve sinnet ekseninde tesekkiil etmis
olmalariyds; vahiy ekseninde bilgi tiretmek, bilgiyi yorum 6tesine tagima imkan tani-
maz. Bunedenle her din bilimi bir “tefsir” faaliyeti seklinde ortaya ¢ikar, tefsir faaliyeti
ise -ki bunun teknik tabiri istinbdt veya istidlaldir- kendini kaynaga uygun veya yakin
olmakla tahkim etmek ister; yorumun megruiyeti de buradan gelir. Bagta “ehl-i hadis”
diye bilinen gelenekselci yaklagim olmak tizere bircok Misliiman dinde yeni yaklagim-
lar1 veya yeni bilim anlayiglarinin olugmasini reddediyor, yeniligi nibtvvetin ithmali
veya ondan uzaklagma sayiyordu. Onlarin bidat tabiri altinda dile getirdikleri ithamlar,
din bilimlerinin degisen hayat sartlar1 ile vahyin irtibatini belirlemedeki krizlerinin ana
sebebini teskil ediyordu. Inancta, amelde ve ahlaki hayattaki her tiirlii yeniligin bidat
sayilmasi, catigmalarin mecrasi haline gelerek diisiince ortaminin sogukkanl dizenini
bozmugtu. Kavramin yumusatilmasina dair tegsebbiusler ¢ercevesinde bidat-i hasene gibi
yeni tabirler bulunsa bile, bidat tabiri hasenenin butiin iyiligini silecek kadar kat1 ve

belirsizdi.
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Tasavvuf kadar, boyle tartismalarin yikic etkilerini tizerinde hisseden bagka disiplin
bulmak mumkin degildi. Tasavvufta tartigmalar bir yandan bilimin varhigini ele alma
cihetinden ortaya ¢ikarken 6te yandan butin tikel konularda da varligini hissettiriyor-
du. Ozellikle ibadet hayatinda musikinin kullanilmastyla birlikte ortaya ¢ikan tasavvufi
uygulamalar, bidat ithamindan kendini kurtarmasinda sorun yaratmistir. Vakia, tasav-
vuf diye bir din bilimi olabilir mi ve tasavvufun ele aldig: konular gercekte Musliman
toplumun hayati icin gerekli midir? Erken dénemden itibaren tasavvuf tizerindeki tar-
tismalarda belirleyici rol oynayan sorunlarin baginda bu sorunlar gelmisti: bunu kisaca

“megruiyet sorunu” seklinde ifade etmek mimkiindiir.

Bu eksende yapilabilecek ilk is, tasavvufun din bilimi olarak megsruiyet sinirlarinin bu-
lunmasi olacakti. Stfiler “Stiinni tasavvuf” anlayiginin kurucu metinleri sayabilecegimiz
eserlerdel bdéyle bir tegebbiise girismis, tasavvufu din bilimlerinden birisi olarak ele
alirken oteki din bilimlerindeki yéntemi takip etmislerdi. Once tasavvufun ne oldugu
sorunu tartigilmists: Oteki din bilimleri bu sorunu ele alirken naslarda bilimleriyle ilgili
zikredilen agiklamalara bagvurur, ayet ve hadislerin bilimlerine nasil isaret ettigini
bulmak isterlerdi. Stfiler de benzer bir yol takip ettiler: Hz. Peygamber’in hadislerin-
de ve ayet-i kerimelerde bilgilerine ve yontemlerine igaret olup olmadigini aragtirdik-

«_ A

larinda ciddi bir sorun ile kargilagtilar. Bagta “tasavvuf” ve “safi” kelimesinin kékeni

olmak tizere tasavvufa dair bircok husus i¢in hadislerde ve ayetlerde sarih delil bulmak
mumkin degildi. Safiler “tasavvuf” ve “stfi” kelimelerinin ilk nesilde kullanilan bir
tabir olmadigini séylediklerinde, bunun zamanla tasavvufun mesruiyet sorununu agil-
mayacak derecede ¢oziimsuzlestirecegini hesap etmigsler miydi? (Serrac, 2016: 31-34;
Kuseyri, 2002: 478-484; Hiicviri, 1980: 227-237; Sircini, 2012: 37-40). “Tasavvuf” kav-
raminin sozlikk veya terimsel anlamuyla ilk neslin kavramlarindan birisi olmamas: ta-
savvuf icin ciddi bir sorun olarak giiniimiize kadar gelecekti. Oryantalist aragtirmalarin
yayginlagmasiyla birlikte, sorun daha ciddi bir meseleye dénisecek, “tasavvufun ya-
bancilig1” iddias1 bidat ithami tizerinden “iceriden” biiyiik destek bulacakti. Ustelik bu
durum tasavvufu fikih ile kelam hatta hadis gibi din bilimleri karsisinda gérece tezyif
ediyordu. Cunki sahabe nesli arasinda zikredilmis olmak 6teki din bilimlerine buyiik
bir giig, 6zellikle de megruiyet kazandiriyordu. Basta bilimin adi ve ana konular: olmak
tizere, din bilimiyle ilgili cesitli bahislerin sahabe neslinde ve ana kaynaklarda —ayet ve
hadisler- yer almasi, megruiyetin en gtcli gerekcesiydi. Her din bilimi naslarda isminin

gecmis olmasindan hareketle din bilimleri tasnifinde yerini tahkim etmek istemisti.

1 Serrac’in el-Liima*‘, Kelabazi’nin et-Ta ‘arruf, Eba Talib el-Mekki’nin Kiitii 'I-kuliib, Kuseyri’nin er-Risdle ve
Hiicviri’nin Kegfii'I-mahciib gibi eserleri kastedilmektedir.
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Bu meyanda Hadis ilminin 6teki ilimlere gére guclii bir imkana sahip oldugu asikar-
dur; ilk nesil uzun zaman bilgiyi hadisi bilmek veya nass1 bilmek seklinde yorumlayarak
otantik bilgi anlayisini aktarilmis bilgi sinirinda tutmustu. fkinci asirdan itibaren hadis
disinda yeni bilimler ortaya ¢ikmaya basgladiginda, onlarin nasil ele alinacag: ciddi
mesele haline gelmis, genel tutum olarak bilginin en dar ve sahih tarzi savunulmustu:
“bilmek nass1 bilmek olmalidir.” Hadis ilmi herhangi bir yoruma tabi tutmadan sézin
veya eylemin aktarilmasini tzerine kuruluydu. Daha sonra hadisciler, dikkatlerini
isnada vermis olsalar bile, ana gelenekten uzaklasmamiglardi: onlar i¢in bilgi her zaman
“hadisi bilmek” idi (Kutluer, 2000: 109-114). Fakihler ile kelamcilarin ilk nesilden hare-
ketle kendilerini temellendirme gayretleri hadise gére daha sorunluydu; ézellikle kelam
bu konuda daha ciddi sorunlara maruz kalmigti. Onlarin ilimlerinin isimlerinin ana
metinlerde zikredilmis olmas: sorunu agmalarina yeterli gelmiyordu. Bu meyanda fikih
daha avantajli olsa bile kelamin din bilimleri arasindaki seyri tasavvuf gibi sorunluydu.
Bu ilimlerin isimleri ana metinlerde sézlitk anlamlariyla kullanilmig olsa da ilk neslin
fikih ve fakih derken anladig: ile ikinci neslin anladigini bir gérmek zordu. Kelam ise
dolayli yoldan kendini temellendirme imkanina sahipti. Haddizatinda s¢zlik anlam
ile terimsel anlam arasindaki degisim bilimin gelisim seyrini anlatir. Bu itibarla fikih
ve kelam, sozlik anlamiyla kendilerini bulduklari naslarda, terimsel olarak kendilerini
bulamamanin sorununu yagsayacakti. Bununla birlikte bazi goriig ayriliklariyla birlikte

ilk t¢ ilim megruiyetini kazanmada buyiik gii¢lik yagsamada.

Tasavvuf ise soruna bagka sekilde dahil oldu. Her seyden énce “tasavvuf” ve “stfi” keli-
meleri ana metinlerde yer almiyordu. Bu durum mesruiyet sorununda biiytik bir mesele
teskil etmis, tabakat literatirtiniin ortaya ¢ikmasiyla birlikte stfiler tasavvufu nereden
baglatacaklar: hususunda tereddide diismiislerdi. Bir¢ok yazar tasavvufu asr-1 saadet-
ten baglatmak istemis olsa bile teorik olarak bunu temellendirmek zordu. Bunun yerine
bagka bir yontem takip edilerek tasavvufun ilk nesildeki varligini kesfetmek istediler.
Once sahabe arasinda stf (yiin) giydigi iddia edilen bir ziimre olan ashab-1 suffe ile ta-
savvuf arasinda irtibat arandi. Bircok tasavvuf yazarina gore suffe ashabr denilen grup
tasavvufun sahabe neslinde en gii¢li kaynagidir (Serrac, 2016: 33; Stilemi, 1986: 3; Hii-
cvird, 1980: 285-290). Onlar, 6teki insanlar iglerinde guiglerinde iken, kendilerini dini
hayata adamis zahid kimselerdir. Lakin 6yle gériintyor ki buradaki benzerlik zayiftir ve

ticlinct asirdan itibaren tespit edilmis gerekcelendirmenin 6tesine gidemez.

Stfiler isim tizerinden kuramadiklari bagi, bu kez tasavvufun meseleleri tizerinden tesis
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etmeye c¢aligarak daha tutarh bir yol aradilar. Hz. Peygamber’in ve sahabenin ahlaki
hayatlar biitin dénemlerinde sifilerin ideali sayarak tasavvufun bu hayatin takibi ol-
dugunu savunmuglardir. Serrac'in (6. 378/988) eserinde bu hususta genis aciklamalar
bulunur (Serrac, 2016: 171-202). Birinci nesilde “tasavvuf” kelime olarak zikredilme-
mis olsa bile, anlamca ona denk kelimeler ve yaganan hayat tarzi ile asr-1 saadette var
kabul edildi. Bu baglamda fakirlik, ihlas, cémertlik, samimiyet gibi ytuksek erdemleri
anlatan tabirler tasavvuf ile 6rtiisen kavramlar kabul edilerek sahabe ile sonraki asirlari
birbirine baglayan ana konular olarak géralmustir (Kuseyri, 2002: 379, 433 465). Bu
noktada ikinci, tigtinct asra geldigimizde birbiriyle celisebilecek birka¢ tane sahabe ve
peygamber telakkisinin Miislumanlar arasinda yayildigini gérmekteyiz. Safilerin asr-1
saadet ve Hz. Peygamber derken anladiklar: ile hadis ehlinin veya fakihlerin anladig:

ayrigmaya baglamigt.

Tasavvufun din bilimleri arasindaki yerinin tespitiyle ilgili ikinci buiytik sorun tasavvuf
hakkindaki belirsizliklerdir. Tasavvufun mahiyeti tizerindeki tartigmalar gintmuzde
de ge¢misteki 6nemini yitirmemistir. Hicbir evresinde tasavvufun acik ve se¢ik tanimi-
n1 yapmak miumkiin olmamigti. Tasavvuf taraftarlarinin abartili ve yiiceltici yorumlar:
ile tasavvufu bidat ve dalalet sayanlarin gérusleri arasinda mutedil yorumlar ortaya ¢ik-
masayds, tasavvuf hakkinda hicbir fikre varamayacaktik. Siinni tasavvuf anlayiginin en
6nemli temsilcilerinden biri olan Serrdc bundan sikayetini belirtirken abarti ile agagila-
ma arasinda tasavvufa yer arar. Ona gore tasavvuf veya stfiler ne dini hayatta ciddiyet-
siz ve laubali bir ziimredir, ne de mufrit taraftarlarinin ileri surdigi gibi yegane haki-
kattir (Serrac, 2016: 7). Ciineyd-i Bagdadi'nin (6. 909/297) takipgileri sayabilecegimiz
yazarlarin en 6énemli gorevi, tasavvufu “normal” ve makul bir zemine tagiyarak -bilgi
zemini- onun tzerindeki belirsizligi asmakti. Bu meyanda iki kitabin isminin yeterli
bir bakis acis1 verebilecegini diistinebiliriz: Birincisi Serradc’in el-Liima“ (151k, aydinlat-
ma), 6teki Kelabazi'nin (6. 990/380) et-Ta‘arruf li mezhebi ehli’t-tasavvuf udur (tasavvuf
ehlinin mezhebinin taninmasi). Her iki kitap da bize tasavvufu tanitmay: hedefler ve
tasavvuf tizerindeki belirsizligi gidererek ifrat ile tefrit arasinda tasavvufun mahiyetini
gostermek ister. Kitaplarin hedef kitlesi de sadece tasavvuf ehli degildir; belki onlardan
daha ¢ok “ortalama” alimler i¢in yazilmigtir. Serrac’in eserinde yapilan karsilagtirmalar
bize bunu gosterirken (Serric, 2016: 7-27) Kelabazide savunmaa tavri daha agik gor-
mekteyiz (Kelabazi, 1994: 13-57).

Mutedil yorumlar icinde tasavvufu yéntemi bakimindan ele alanlar onu riyazet, miica-
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hede veya kalbin tezkiyesi gibi kavramlarla 6zdeglestirdiler (Muhasibi, 1970: 32-151;
Mekki, 2001: I, 248-286; Tirmizi, 2001). Buna mukabil 6teki din bilimleriyle iligkisi
bakimindan ele alindiginda tasavvuf, sistematik bilginin (immi cemaatin yeni din bi-
limleri anlayig1) mukabilinde daha pratik ve diizensiz olani (immilige déntsit) temsil
eder. Bu durum kabiliyet sahibi alimlerin ortaya ¢iktig1 din bilimlerine gére immi
gelenegin kendini gosterdigi din anlayigini temsil eder. Bu yonuyle de tasavvuf ehl-i
hadis geleneginin “4mmi” kismi kabul edilebilir: ehl-i hadis rivayeti esas alirken sufiler

pratigi ve ameli oldugu gibi aktarmay: (ittibd) esas alir.

Ote yandan tasavvufun din i¢indeki yeri iizerinde de ciddi tartigmalar olagelmistir.
Islam ve oteki kiiltiirlerle iliskiler bahsinde olumsuz ve ayristirici tavri benimseyenler
icin tasavvuf heretik bir akim oldugu gibi Islam’in cevresindeki din ve kiiltiirlerin
fslam’a sizdig1 zayif halkadir (Afifi, 2018: 52-76). Buna mukabil bir¢ok insan i¢in tasav-
vuf dinin hakikatini temsil eden ideal yorumdur. Velhasil tasavvufun mahiyeti tzerin-
deki belirsizlikler ve tartigmalar, ifrat ile tefrit arasinda degerlendirmeler ve hitkiimler
ortaya ¢ikarmigtir. Bu bakimdan Serrac’in tnli eseri el-Liima‘da séylediginden farkl bir
noktada degiliz: “Insanlarin tasavvuf hakkindaki tutumlarini ele alirken abartili 6vme

ile agir1 tahkir arasinda tutarsiz hitkiimler serdederler.” (Serrac, 2016: 7).

Tasavvufun mahiyeti ve din bilimleri arasindaki yeri hakkinda en dogru ve delilli yak-
lagim erken dénem tasavvuf eserlerini yazan Ciineyd-i Bagdadi ile talebelerinin telak-
kisidir. Onlara gore tasavvuf, meseleleri, yéntemi ve delilleri belli bir din bilimidir (De-
mirli, 2015: 31-67). Bu yaklagim, dért asirda tasavvufun kargilastig1 pek ¢ok sorunu ve
gelismeyi iceren paradigmatik bir degisimdir. Vakia, “tasavvuf bir din bilimidir” dedigi-
mizde, burada tasavvuf, din ve bilim tabirlerinden her birinin bir anlami olmalidir: Bir
seyin bilim olmasi onun sistematik bir yénteme sahip olmasinm gerektirir. Bu meyanda
din bilimleri arasinda erken dénemde énce fikhin, kismen de kelamin diginda sistema-
tik bir bilimden s6z etmek miimkiin degildi. Tasavvuf kavramlarini tanmimlayarak, yeni
bir dil inga ederek, metodunu ayrigtirarak “bilim” olma siirecine girdi. Bununla birlikte
isin en 6nemli kismi tabakat literatiirintn yazilmasi olmustu. Sahih ve batil tasavvuf
anlayisini temin eden sey tabakat literatiirii olacakti. Tabakat literatiirti énceki nesille-
ri bir “imam” ve referans noktas: haline getirmekle tasavvufu bir istikamete tagimaya
hizmet etmigti (Sillemi, 1986; EbG Nu‘aym, 1974; Herevi, 1963). Artik tasavvuf dog-
ruluk 6lcutii olarak eski nesilleri taniyor, onlar: selef otoritesi haline getirerek “miyar”

kabul ediyordu. Tasavvuf nedir sorusuna “selefin yagsadigr” cevabini vermek, tabakat
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eserlerinin yazilis sebebini bize gosterir. Bu itibarla tasavvufta doktrin tabakat tizerin-

den inga edilmistir, dememiz mimkundir.

Meselenin ikinci kismi ise tasavvufun meselelerinin tespiti idi. Stufyan es-Sevri (6.
161/778), “stfi” lakabiyla bilinen ilk isim sayilan Eba Hasim es-Stfi'den (6. 150/767)
s6z ederken “O olmasayd, riyanin inceliklerini 6grenemezdim” demisti (Serrac, 2016:
33). Bu basit ve kisa aciklama bize tasavvufun meseleleri hakkinda bakis agisi verir.
Haddizatinda bir fakih veya kelama béyle bir mesele ile ilgilenmez; fakat tasavvuf ba-
sindan beri insan nefsinin kéta nitelikleri ile iyi ahlak tzerinde odaklanarak mesele-
lerini 6teki bilimlerin meselelerinden temyiz etmisti. Ciineyd sonrasinda ortaya ¢ikan
metinler, meseleler bahsini daha teknik bir gekilde ele alarak haller ve makamlar: (ahval
ve makdmat) bir tasavvuf kitabinin ayrilmaz konulari yapmiglardir (Serrac, 2016: 61-
104; Kugeyri, 2002: 151-580; Herevi, 1988). Ote yandan burada “bilim” derken din bi-
liminden s6z ettigimizi syledik. Bir seyin din bilimi olabilmesi i¢in iki temel meseleye
isaret etmek gerekir: Birincisi vahiyden hareket etmesi gerekir. Vahye dayali olmayan
bilgi dini bilgi sayilamaz. Bu itibarla biitin din bilimleri ve bu bilimlerde tretilen bilgi-
ler, vahiy yorumu seklinde ortaya ¢ikarlar. Serrac ve Kuseyri (6. 1072/465) gibi yazarlar
“stfilerin istinbatlarindan” séz ederken buna dikkat cekerler: sadece tasavvuf tefsir-
leri degil, butiin tasavvuf eserleri tikel konularda vahiy yorumu olarak kabul edilebilir
(Serrac, 2016: 149-170; Kuseyri, 1971). Bu itibarla istinbdt (hitkkiim ¢ikarma), sadece
fikhin degil, tasavvuf da dahil olmak tzere, butiin din bilimlerinin ortak bilgi tiretme
yontemidir (Serrac, 2016: 149). Buna bagh ikinci durum ise bilginin kurbiyet, yani
Hakk’a yakinlhiga vesile olmasidir. Haddizatinda bu durum din bilimlerinde gayenin tes-
kilinde kendini gosterir. Insanlar din bilgisiyle bu amagla ilgilenirler, bunu “rizaya ulas-
mak” seklinde anlatabiliriz ve ibadetlerdeki “niyet” kismi bunu saglar. Din bilimlerinde
gaye bazen a¢ik bazen dolayli olmak tizere Allah’a yakinlik gseklinde anlatilir. O zaman
tasavvufu din bilimleri arasinda kabul edeceksek, iki hususu birden kabul etmeliyiz:
Tasavvufta ortaya ¢ikan biitun bilgiler vahiy yorumu geklinde olmalidur, ikincisi ise bu
bilgiler Allah’a kurbiyet saglamalidir. Birinci durum tasavvuf i¢in Ciineyd-i Bagdadinin
“Bizim bu ilmimiz Kur’an ve siinnet ile sinirhidir” séztinde (Sillemi, 2015: 117) ilke sek-
linde vazedilmigken ikincisi ise tasavvufun gayesinde zikredilir. Simdi de tasavvufun

bir din bilimi haline gelme stirecindeki baz: evrelere isaret etmeliyiz.
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Tanr ve Seriat: Tasavvuf ile Oteki Din Bilimleri
Nerede Ayrishi?

Erken dénem zithd hareketleriyle baslayan tartigmalar Ciineyd-i Bagdadi ile birlikte be-
lirli bir noktada karar kildi: {lk zahidlerin herhangi bir 6l¢ii ve sinir tanimayan elesti-
rileri yeni evrede makul sinirlara donerek sifiler ile cemaat arasinda uzlagsma sagland
(Muhésibi, 1987; Hakim, 2005). Bu stirecte kat1 ve uzlagsmaz dile sahip bireysel hare-
ketler “din bilimi” haline gelerek yeni sehrin ve toplumun kurucu unsuru oldu. Tasavvu-
fun “ehlilegmesi” ve yeni sehre dahil olmasi -ki yeni sehir éncelikle Bagdat, yani biitiin
bilimlerin ve Islam toplumunun baskenti idi- Islam toplumunun birliginin saglanma-
s1 bakimindan giivenli bir adimdi. Bu birlik, “seriat-hakikat uzlagmasi” geklinde dile
getirilebilir (Bager, 2017). Bundan sonra tasavvuf elegtirdigi bilimlerden birisi haline
gelerek Miislumanlarin bilim dinyasini zenginlegtirmeye bagladi. Bu siirecte stfileri
ve tasavvufu sehirde ve kitaplarda tanimaya baglayacaktik, Kelabazinin anlatimiyla
“kitabi” evreye veya soru-cevap dénemine girilmis oldu (Kelabazi, 1994: 4). Tasavvuf
bu stiregte zengin bir kavramsal dil uretti, eserler yazildi, hepsinden énemlisi ise bir
“ulema smifi” ortaya ¢ikarak fslam iimmeti i¢inde kendilerine ayricalikl yer kazand.
Daha énce “ilk safta” olmay1 inzivada bulan insanlar, bu kez “sehrin protokoliinde” yer
almada bir celigki gormediler. Stfiler davetlerin ve toplantilarin bag misafirleri haline
gelmis, hiirmet gériyor, itibarla karsilaniyorlardi. Bu stire¢ icinde Melamiligin gelisme-
si dikkat cekicidir (Harglsi, 2006: 24-26; Hiicviri, 1980: 259-266). Melamilik tasavvu-
fun birka¢ asir 6nce dile getirdigi elestirelligi bu kez bizzat stfilere yonelterek yeni bir

siireci ortaya ¢ikard.

Serrac her bilimde otoritenin o ilme mensup alimler oldugunu savundugunda (Serrac,
2016: 8-9) tasavvuf, “Stunni tasavvuf” evresine ¢oktan girmisti (Demirli, 2016: 1-32).
Artik stfiler belirli konular1 6teki bilimlere birakmis olsalar bile, kendi meseleler ala-
ninda kendi otoritesini sahiplenen bir ilim haline gelecekti. Bu bakimdan tasavvufun
din bilimi olarak kabul edilmesi ti¢ asirlik sorunlarin ve tartigmalarin neticesinde ger-

ceklesmisgti.

Sorunlarin en énemlisi “hakikat” arayiginda sistemsiz ve disiplinsiz hareketlerin tasav-
vufta kendine alan bulmus olmasiydi. Tasavvufun béyle akimlarin merkezi haline gel-

mesi ise stfiler ile teki Muislimanlar arasinda gerilimleri artirmig, tasavvuf Misliman



Journal of Balkan Studies

cemaatin digladig1 kugkulu bir harekete dénmiisti. Tasavvufu din bilim haline getir-
mek onu kontrolstz hareketlerden ve bilhassa “heretik” goriislerden korumak imkéan:
sagliyordu. Bu stirecin en dikkate deger yonlerinden birisi sahih ile batil/bidat arasinda-
ki keskin ayrimin ¢izilmesiydi. Tasavvufta sistematik yapinin (konu, metot ve kavram-
lar) tegekkiiluyle birlikte heretik veya dall (sapkin) diye goriilecek zimrelerin tespiti
mihim bir merhale olmustu. Bu sayede tasavvuf, dogru ile yanhsg stfiler arasinda sinir
koyarken “stfi” ile “safi gibi olan” (mustasvif) da titizlikle ayrigtirildi (Serrac, 2016: 570;
Hiicviri, 1980: 231). Bunun ardindan Hz. Peygamber’e varan bir tarih ve siinnet yoru-

muyla ti¢ asirdaki sahih ¢izgi tebellur etmis oldu.

Din bilimi haline gelme stirecinde tasavvuf 6ncelikle sistematik bir metot kazand:
dedik. Bu sayede nispeten sistemsiz ve belirsiz olan yéntem, nefs teorisinin gelisme-
siyle birlikte, tedris ve takip edilebilir hale gelmistir. Ciineyd-i Bagdadi sonrasindaki
eserlerde ddéb bahisleri (Serrac, 2016: 203-298; Siithreverdi, 1977) ile haller-makam-
lar kismi bunun géstergesidir (Serrac, 2016: 61-104; Kugeyri, 2002: 151-580; Herevi,
1988). Tasavvufun din bilimi olmasi, naslardan bilgi istinbdt ederek onu hakikat olarak
ortaya koymasi demektir. Bu itibarla hakikat ister batininda ister daha derininde olsun,
nastan istinbat edilecekti. Tasavvuf, kelam veya fikih gibi belirli bir yontemle naslardan

hikim ¢ikartarak dini bilginin alaninin geniglemesine hizmet etmistir.

Tasavvufun béyle bir gelisim seyrinden ge¢mesi onun ilk iddialariyla nispeten celisir.
Cinki tasavvufun fslam toplumunda ortaya ¢ikis1 “sistematik” bilim anlayisina karst
bir tepki idi. Yeni strecte ise tasavvuf geri adim atarak kendini kontrolstiz hareketle-
rin etkisinden ve ibdhi egilimlerden kurtarmak tizere daha 6nce elestirdigi din bilim-
lerinden birisi haline geldi. Bu durumda hicri tigiincii asirdan itibaren karsilagtigimiz
tablo, din bilimlerinin alaninin geniglemesiyle birlikte immiligin gorece daralmasi
ve etkinligini yitirmesi olacakti. Daha 6nce hakikati immilikte -burada tmmilik
sistematik din bilimlerinden biri olmamay: temsil eder- bulan insanlar, artik hakikati
sistematik yapilara sahip bilim anlayisinda bulacakti. Tasavvuf kavramlarinin tanim-
lanmasi ve ¢ercevelerinin belirlenmesi, tasavvufun stbjektif alandan nesnellige intika-
linin en 6nemli merhalesidir. Bununla birlikte “kitabi tasavvuf” basarisiz oldugu él¢tide
immi gelenek varhigini siirdiirecek, tasavvuf ikiye bolinmiis olacakti: kitabi gelenek ile

immi gelenek!

Tasavvufun cevresindeki akimlardan kendini ayrigtirmas: ve sahih-batil ¢izgisini ortaya
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koyabilecegi bir cerceveye sahip olmas: mithim bir merhaleydi. Bu kez sorun tasavvuf
ile oteki din bilimlerinin iligkisinde ortaya ¢ikti. Séyle bir soru sormamiz lazim: Din
icerisinde normatif gelenegi temsil eden fikih-kelam gelenegiyle iligkileri dahilinde
tasavvuf nerede duruyor? Meseleye normatif gelenek cihetinden bakarsak tasavvuf
gereksiz bir meggale olarak kalabilir. Din bilimleri alanindaki tamamlanmighk duygu-
su bagka bir bilimin gerekliligine imkan vermez. Daha iyimser olanlar i¢in tasavvuf bir
hal (subjektif tecriibe) ve ddab bahsi olarak sinirli bir igleve sahiptir. Bununla birlikte
tasavvufu din bilimi haline getirenler bu bilimin gerekliliginde ¢ok iddialidir: Tasavvuf
olmaksizin din bilimlerinin tamamlanmasindan s6z edilemeyecegi gibi 6teki bilimler
s6z gelisi evlilik ve ticaret gibi dinin gérece istisnai ve herkesi ilgilendirmeyen konula-
riyla ilgilenebilir. Buna mukabil dinin hakiki ve her daim gecerli konular: olan imanin
sthhati, ihlas, ahlak tasavvufun ilgi alanini tegkil eder (Serrac, 2016: 26-27). Bu neden-
le tasavvufsuz eksik olan sadece din bilimleri alani degildir; Miislimanlarin hayatin-
da Kur’an-1 Kerim ve stinnetin genis bir yer bulabilmesi tasavvuf sayesinde mumkiin
olabilir. Bu nedenle Serrac gibi tasavvuf yazarlari i¢in tasavvuf, din bilimleri alaninda
“kurucu” disiplindir. O zaman en azindan sifiler cihetinden tasavvufun nerede durdu-

guna bakmamiz gerekir.

Islam kisa zamanda Hicaz'dan Dogu Akdeniz'e yayilarak bir devletin dini haline
gelmigti. Bu siirecte Miisliman cemiyette bilimler ortaya ciktiginda ellerinde sadece
tek metin vardi: Kur'an-1 Kerim. Evvelemirde Kur’an-1 Kerim'den dinin kurallarin
cikardilar, dinin farkl alanlarindaki kurallarinin tespiti Dogu Akdeniz'de Misliimanla-
rin kimliklerini korumada biiytk rol oynad: (Hodgson, 1974: 1, 231-443). Miisluman-
larin kimliginin olusturulmas: siirecinde, iman-amel iligkisine yonelik gérus ayriliklar:
baglaminda Musliimanin kim olduguna yénelik tartigsma, dini dagtincenin ilk ve kalia
tartigmasi idi. Bu tartigsmalar kelam ve fikih alaninda yapilsa bile butiin cemaati de-
rinden sarsan neticeler ortaya ¢ikard: ki son halife Hz. Ali'nin sehit edilmesi bu tar-
tismanin bir sonucu idi. Fikih daha ¢ok davraniglar tizerinden bu tartigsmalara katilir-
ken kelam, akide ve inang¢ alaninda Miislimanlarin inang ilkelerini Dogu Akdeniz'deki
inanglara kars:1 mudafaa goérevini Gstlendi. Aslinda ne olduysa bu surecte oldu: Dinin
standart ve kurallarini belirleme stirecinde normatif gelenek Kur’an-1 Kerim’i bagi sonu
belli bir metne dénustirerek okumak zorundayd:. Boylece kadim kitap Mislimanlarin
hayatina “bir metin” olarak girerken -en azindan sifilere gére- bir kirilma ve kopus ya-

sandi.
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Kurallarin ve normlarin tespiti siirecinde Tanr1 telakkisinin daha tenzihci bir dile dé-
nigmesi gerekiyordu. Bu sekilde daha tenzihci, daha statik ve soyut bir tanr anlayis
ile birlikte akilci dini diisiincenin 6nt acilabildi. Fikih ve kelam gelenegi geride séyle bir
din anlayig1 birakarak dini, kurallara ve ilkelere baglayabildi: daha soyut, daha tenzihci
tanr telakkisi ile O'nun génderdigi basi-sonu belli bir metin olarak ilahi kelam! Kural-
lar1 belirlenince artik dikkati daha ¢ok O’nun seriatina ¢evirerek dini hayatin istikameti
seriata uymak seklinde yeniden yorumlandi. Bunu Hz. Peygamber ve sunneti i¢in du-
sinursek benzer bir durum ortaya ¢ikti: Hz. Peygamber’in sahsiyetinden ziyade onun
sinnetine dikkatimizi vermemiz daha statik ve soguk bir dini hayatin ortaya ¢ikmasi
demekti. Dolayisiyla fikih ve kelam gelenegi Miislumanlarin dikkatini seriata, yani ku-
rallara cekerek Tanri ile irtibat: seriat tizerinden kurmaktan bagka bir yol birakmad.
Kur’an-1 Kerim’'de beyan edilen canli ve etkili Gslup ise paranteze alinarak Tanri ile ilig-
kimiz 6te diinyaya ertelendi. Kelamcilar bu konuda daha etkili bir tutum benimseyerek
insanin Tanr ile iligkisini 6te dinyaya birakacak bir varlik anlayisimi savundular. Bu
konuda Mu'tezile ile Ehl-i siinnet arasindaki vaad ve va‘id (sevap ve cezanin zorunlulu-
gu) tartigmalari belirleyici rol oynamigt: (Kadi Abdiilcebbar, 1988: 134-135; Sehristani,
1964: 1, 63; Nessar, 1968: 1, 436). Islam icinde tasavvufun neye karsilik geldigi sorusu-
nun cevabini ararken ilk bakacagimiz yer buras: olmalidir: Tanr telakkisinin 6te diin-

yaya ertelenmesine karsilik stfilerin gésterdigi tepki!

Miislimanlar bir mebde’ ve mead (baslangi¢ ve son) fikrine sahiptir; mebde Tanrr'dan
gelmek veya O’'nun tarafindan yaratilmayi anlatirken mead ise 6lim sonrasindaki du-
rumumuzla ilgilidir: “Oliimden sonra Allah’a gidecegiz ve diinyadaki hayatin karsiligini
O’nun nezdinde bulacagiz.” Bununla birlikte ortada bir bogluk vardir: baglangicimiz ile
ahiret arasindaki dinya hayati! Bu boslugu nasil izah edecegiz veya Tanr ile buradaki
iligkimiz nasil olacaktir? Kur’an-1 Kerim’e baktigimizda tanrinin yeryiiziyle ve insanla
iligkisinin giigli vurgularla anlatildigini gériiriiz: hayatta ortaya ¢ikan her bir tikel fiil,
her seye sah damarindan daha yakin olan Tanrr'ya baglanir (Kur’an-1 Kerim 50:16).
Normatif gelenek ise statik bir din dilini tercih edip dinamik iligkiyi erteleyerek Tanriy-
la irtibatimiz1 6te diinyaya birakti. Burada biiytk bir celigkinin ortaya ¢iktig1 kesindir:
Her seye sah damarindan yakin olan Tanri, dénulen her yerde bulunan Tanri sadece
ahirette mi bulunacaktir? Stfilerin bu alanda yaptiklari en 6nemli degisim, 6te dinya-
y1 bu dinyaya tasiyarak Miisluman toplumun hayatina muazzam bir dinamizm getir-

mek oldu. Stfiler iki diinya arasindaki izafi mesafeyi ortadan kaldirmakla ilahi huzurda
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olmak dedikleri bir hali dini hayatin odagina yerlegtirdiklerinde tasavvufun ne oldugu
belirginlik kazanmis oldu: Tasavvuf Tanr’nin huzurundaki safta bulunmaktir. Stfilere
gore tayy-i mekdn veya tayy-i zaman (mekanin dirillmesi ve zamanin duriilmesi), diinya
hayatiile ahiret hayati arasindaki goreli mesafenin ve zamanin ortadan kalkarak huzur-
da yagamanin imkanidir. Béyle bir yaklasim Musliimanlarin din ve ahlak anlayigini te-
melden degistirme imkanina sahipti. Her an Allah ile olmak veya ahirette gerceklesecek

nimet veya cezay1 burada bulmak, ahlaki hayat: yeni bastan kurmak demekti.

Meselenin bu yont haddizatinda Ehl-i stinnet kelamu ile teorik olarak ¢elismiyordu;
ciinkdt Ehl-i siinnet inanci determinist ve dogaci teorilere karsilik boyle bir Allah an-
layis1m1 savunuyordu (Wolfson, 1976: 518-600). Bagka bir ifadeyle nedenselligin yikil-
masi gercekte Tanri'min fiilinin ve etkinliginin savunulmasi i¢in yapilmigsti. Fakat Ehl-i
siinnet kelamda bagardigini fikhin ihtiyaclari tizerinden kaybederek statik bir dil inga
etti. Bu itibarla kelamin yiktigy, fikih tarafindan “4det anlayig1” iizerinden yeniden inga
edilerek seriat ekseninden statik ve duragan bir tanri-insan anlayig: islendi. Tasavvuf
bu nedenle Ehl-i sinnet kelaminin degil, fikih ve paradoksal bir gekilde de selefi anlay1-

sin statik diinya anlayigini agmak icin miicadele verdi.

Mislimanlarin Tanri ile iligkisinde dogrudan irtibatin kurulmasi islam toplumunda
6nemli bir bilgi ve ahlak anlayis1 degisimine yol act1. Stfilerin iddiasina gére ise unutu-
lan bir dugtince hatirlanarak dikkatimizi Allah’a vermemiz saglandi. Tasavvuf 6te din-
yay1 beri diinyaya tagiyarak veya ilahi huzurda olma Allah’in huzurunda olma kavrami-
n1 getirerek bir anda bize kiyameti tecriibe imkani sundu. “Olmeden 6énce 6lmek” tam
olarak bu demektir. Boyle olunca artik her seyi bagka tiirlta gérmek zorundayiz: Bakti-
gimiz bir agaci bagka tiirli gérecegiz; cunkii o aga¢ Tanrr’'min halihazirdaki bir tecellisi-
dir. Bagimiza gelen bir is veya olay, hakiki fail olan Tanr1'nin hayatimiza muidahalesidir.
Boylece yasadigimiz hayat degiserek ilahi huzurda yaganan dinamik ve bilingli bir hayat
haline geldi.

Peki, stfiler bunu nasil yaptilar? Kanaatime gére bunu Tanri telakkisini Kur’an-1 Kerim
ve siinnette soylenen tarza dénistiirmekle yaptilar. {lk birkac asirda dile getirilen
yorumlar: paranteze alarak Kur’an-1 Kerim ve hadislerdeki dinamik Tanrn telakkisine
doéndiler. Kur’an-1 Kerim'e baktigimizda yerytziindeki butiin fiillerin Allah tarafin-
dan yapildigini goririiz. Her sey ile Tanr1 arasinda dogrudan bir iligki vardir. Bazen bir

melek canimizi alir, bazen Cenab-1 Hak dogrudan canimiz: alir; rizkimizi O verir, biitin
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fiillerimizi O yaratir. Kelamalar -daha ¢ok Mu'‘tezile kelamcilari- béyle bir dili koruma-
dilar. Onlar Tanri-insan-alem iligkisini anlatan dili soyutlayarak Tanri'nin fiil ve irade-
sini sinirlamak istediler. Insan 6zgiirligii ve tabiatin aragtirilabilmesi icin bunu yapmak
kacinilmazdi. Bunun neticesinde ise Tanri'nin zat1 -Islam gelenegi icinde mmkiin olsa
sahsiyeti tabirini kullanabilirdik- diyebilecegimiz geyi paranteze alarak O’'nun seriatini
6ne ¢ikardi. Stfilere gore, Tanri'nin sahsiyetini 6ne ¢ikaran Tanri-alem yorumu, haki-

kate mutabik olan din yorumudur.

Safiler bu degisimin ikinci merhalesini Peygamber telakkisinde gerceklestirdiler. Ta-
savvuf ve hadis iligkisinde en ¢ok tizerinde durulmas: gereken nokta burasidir. Bu iti-
barla tasavvuf ile hadis arasinda ciddi problemleri ve yaklagim farklar: oldugu kana-
atindeyim. Problemin temelinde de peygamber telakkisi yer alir. Hadis tipk: fikih ve
kelam gibi hadisi ve peygamber mirasini metne cevirdi. Tasavvuf isi bagsa déndiire-
rek “peygamberin gahsiyeti” kavramini merkeze tagidi. Bu iki kavrama ulagmis olmak
geride 6nemli bir kavrama imkan tanidi: insan! Tanri bizimle her an ve her yerde irtibat
halinde iradeli bir zat-1 ilahiye ise veya peygamber hi¢ 6lmemis gibi aramizda ise bura-
dan dikkatimizi verecegimiz sey bizzat insanin kendisi olur. Tasavvufun dine getirdigi
en 6nemli katki bu bakis acis1 oldu. Bu sayede dikkatimizi insan meselesine ¢ekerek

velayet ve kemal kavramlarini Musliimanlarin giindemine getirebildi.
Sonu¢

Tasavvuf bir din bilimi olarak kendini kabul ederken tanri ve peygamber telakkisini
baga déndiirerek yorumu yeniledi, Gazzali'nin (6. 505/1111) ifadesiyle dini diistinceyi
“thya etti” de diyebiliriz. Bu stirecte tasavvuf insani kesfederek ona insanligin sinirlari-
n1 gosterdi. Tasavvuf insan nefsinin giinahlarinin gizledigi arzular: kegfederek insanin
kemaline gidebilecek yolu aradi. Neticede “insan-1 kamil”, “hakiki insan” ve “veli” diye
dini hayatta ideal insan1 anlatan kavramlar ortaya cikt1 (Tirmizi, 1999; Ibnii’l-Arabi,
1980: 54-55). Bu kavramlarla bir sifi, avam-havas geklinde ortalama insandan ayrigti.
Fikih ve kelam geleneginin ideal insan1 ibadetlerini yerine getirmis, haram ve helallere
dikkat eden, mukafat: ise ahirette bekleyen biridir. Bunun diginda insanla ilgili bitin
kabuller fantezi ve abartidan 6te anlam tagimaz. Bu itibarla Gilgamis destanindaki gibi
slimsiiz insan ya da rabbani insan gibi anlayiglar, asmamiz gereken birtakim kuruntu-
lar ve abartilardan ibarettir. Tasavvuf, Dogu Akdeniz'de insan hakkinda dile getirilen

butiin iddialar1 olumlu bir sekilde ele alarak onlar1 insan-1 kamil teorisi meyaninda bir
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yere bagladi. Buradan hareketle Islam toplumuna sunu dedi: Biz insan hakkindaki ara-
yislardan hareket eder ve insan ideali ortaya koyarsak, Zerdistligun arayip bulamadi-

gin1 veya Grek felsefesinin arayip bulamadigini insanliga anlatmig oluruz.

O halde tasavvufun ti¢ anahtar kavrami veya dinde temsil ettigi husus sudur: seriatin
yaninda her an ve her yerde hazir bir Tanr anlayis, siinnetin yaninda Miislimanlarin
kalplerinde yagsayan ve sevginin muhatab1 olan canli peygamber, ahirette ulagabilece-
gi butiin kemallere yerytztunde ulasabilen, hakikati tam ve oldugu hal tzere gorebilen
insan-1 kamil anlayisi! Bu anlamiyla insan-1 kamil, tnlii sair Mehmed Akif Ersoy’un (6.
1936) ifadesiyle “kalmasin ferdaya didarin” diyerek Allah ile vuslat: ve mutlak hakikati

gormeyi diinyada talep eden insan demektir.
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Infroduction: The Problem of Legitimacy Between
Everyday Innovation and Innovation in Religion

Discussions focused on the legitimacy of any science have not been as widespread and
continuous in any other religious science as it has in Sufism. The discussions were wi-
despread because the problem concerned each particular mention of Sufism as much as
Sufism itself; it was continuous because the issue of legitimacy made its presence felt
strongly in all periods of Sufism. Just as one who does not address the problem is not
a mystic, even today Sufism is the only religious science that can be considered to have

been unsuccessful in establishing itself as a “science of religion.”

The primary fundamental problem of all religious sciences was to develop an appro-
ach that could transcend the issue of legitimacy. The reason for this was that religi-
ous sciences had been formed around revelation and Sunnah; producing information
around revelation doesn’t carry the opportunity for conveying information beyond in-
terpretation. Therefore, each science of religion emerges as an activity of tafsir [Qur’a-
nic interpretation/commentary], which is the technical term for istinbat [judicial power
based on Qur’anic or Sunnah arguments] or istidlal [inference/legal reasoning]; each

wants to fortify itself by being in harmony with or close to the source, which is where
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the legitimacy of interpretation comes from. Many Muslim religions, especially in the
traditionalist approach known as Ahl al-Hadith, reject new approaches or the emergen-
ce of new scientific conceptualizations and regard innovation as neglect of prophethood
or a distancing from it. The accusations, which they voice under the term bid ‘a, formed
the main reason for the religious sciences’ crises in specifying the link revelation has
with the changing life conditions. Considering all types of innovation in faith, deed,
and moral life as bid ‘a disrupted the cool-headed order of the environment of thought
by becoming a conduit for conflicts. Within the framework of attempts to soften the
concept, even if new forms such as bid ‘a hasana [the beauty of innovation] existed, the

term bid ‘a was so rigid and ambiguous that it would erase all the good of hasana.

Finding another discipline that had felt the devastating effects of such discussion as
Sufism had is impossible. While the discussions on Sufism had on one hand emerged
from the point of addressing the existence of science, on the other hand they also made
its presence felt in all particular topics. Sufi practices that had emerged together with
the use of music in particular had created the problem of protecting itself from the ac-
cusation of bid ‘a. Actually, can a science called Sufism exist, and are the issues Sufism
address necessary for the Muslim community’s existence? Since the early period, these
problems head the issues that have played a deterministic role in the debates on Sufism:

in short, this can be stated as “the problem of legitimacy.”

The first task that could be performed on this axis would be finding the boundaries
of Sufism’s legitimacy as a science of religion. The Sufis undertook such an attempt in
the works? that we can count as the founding texts of “Sunni Sufism”; they followed
the methods of other religious sciences while addressing Sufism as one of them. First
the problem of what Sufism is had been discussed: While addressing this question,
the other religious sciences referenced the explanations mentioned about the sciences
in the nass [provisions of the Qur’an and hadith that must be strictly followed]; they
wanted to find how the ayahs and hadiths designate these sciences. The Sufis followed
a similar path: They encountered a serious problem when investigating whether or not
the sciences and methods were indicated in the hadiths of the Prophet or the Qur’an-
ic verses. Finding clear evidence in the hadiths and ayahs for many matters regarding

mysticism was not possible, especially the origins of the words “mysticism” and “Suf.”

2 Works such as al-Sarraj’s al-Luma‘, Kalabadhi’s al-Ta ‘arruf, Abu Talib al-Makki’s Qiit al-kuliib, Qushayri’s
al-Risdlah and al-Hujwiri’s Kashf al-mahciib are referred to here.
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When Sufis stated that the words “mysticism” and “Sufi” were not terms that had been
used in the first generation, did they not reckon over time that this would make the
problem of Sufism’s legitimacy insurmountably unsolvable (al-Sarraj, 2016: 31-34;
al-Qushayri, 2002: 478-484; Hujwiri, 1980: 227-237; al-Sirjani, 2012: 37-40). The
concept of “mysticism” not being one of the concepts of the first generation in the lexi-
cal or terminological sense would come to the present as a serious problem for Sufism.
With the spread of Orientalist studies, the problem would turn into a more serious
issue; the claim of the “strangeness of Sufism” would find great support from “within”
over the allegation of bid ‘a. Moreover, this situation relatively insulted Sufism in the
face of religious sciences such as figh [Islamic jurisprudence], Kalam [Islamic scholas-
tic theology], and even hadith because being mentioned among the generation of the
companions of the prophet had great power and legitimacy in particular to the other
religious sciences. Having various discussions related to the science of religion, partic-
ularly the name and main subjects of the science, occur in the generation of compan-
ions and in the main sources (i.e., dydt and hadiths) was the strongest justification for
legitimacy. Based on the fact that the name of each religious science had occurred in the
strictly obligatory provisions of the Qur’an and Hadith, Sufism wanted to strengthen

its place in the classification of the religious sciences.

Among other things, the science of Hadith obviously had a strong possibility compared
to the other sciences. By interpreting the knowledge of the first generation as know-
ing hadiths or knowing the nass, its understanding of authentic knowledge held to the
limit of the narrated knowledge. When new sciences began to emerge apart from had-
iths from the 2nd century AH onward, how to address them became a serious issue
with the narrowest and soundest form of knowledge being defended as a general atti-
tude: “Knowing must be knowing the nass.” The science of Hadith was established upon
conveying words and actions without any interpretation. Later on, even though hadith
scholars focused their attention on isnad [the chain of human transmission legitimiz-
ing any hadith], they did not turn away from the main tradition; for them, knowledge
was always “knowing the hadith” (Kutluer, 2000: 109-114). The efforts of Islamic ju-
rists and theologians to firmly establish themselves based on the first generation were
more problematic with respect to hadiths; the theologians in particular remained ex-
posed to more serious problems in this regard. Having the names of their sciences

mentioned in the main texts was not enough for them to overcome the problem. Even
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though figh had the greater advantage among these, the course of Kalam among the
religious sciences, just like Sufism, was problematic. Although the names of these sci-
ences had been used with their lexical meaning in the main texts, What the first gen-
eration meant when saying figh and faqih [figh expert] and what the second generation
understood is difficult to see. Kalam had the opportunity to indirectly establish itself
firmly. As such the change between the lexical meaning and the terminological mean-
ing explains the developmental course of the science. In this respect, figh and Kalam
would experience the problem of not being able to find themselves terminologically in
the Nass, where they had found themselves lexically. However, apart from some differ-
ences in opinion, no great difficulty was experienced in gaining the legitimacy of the

first three sciences.

Sufism was involved in the problem in another way. First of all, the words “mysticism”
and “Sufi” do not occur in the main texts. This situation posed a big issue on the prob-
lem of legitimacy; with the emergence of the Tabagat [Islamic biographical literature
organized by century] literature, Sufis became hesitant on the issue of where to have
mysticism initiate from. Although many writers wanted to originate Sufism through
the times of the Prophet, this was difficult to justify theoretically. Instead, they wanted
to discover the presence of mysticism/Sufism in the first generation following anoth-
er method. Contact between mysticism and the Ashab al-Suffah, a group claimed to
wear suf [wool] among the first Companions, was searched. According to many Sufi au-
thors, the group called the Ashab al-Suffah was the most powerful source of mysticism
in the generation of the Companions (al-Sarraj, 2016:33; al-Sulami, 1986:3; al-Hujwi-
ri, 1980: 285-290). They were the literalists who devoted themselves to religious life
while others were in power at their work. However, the similarity here appears weak

and unable to go beyond the justification established from the 3rd century AH onward.

The Sufis searched for more consistent way by trying to frame the connection they had
been unable to establish over the name this time over the issues of mysticism. They
argued mysticism to be the pursuit of this life by considering the ideals of the Sufis
during all periods of the moral lives of the esteemed Prophet and the Companions.
Extensive explanations are found on this issue in Abu Nasr al-Sarraj’s (d. 378 AH/988
AD) work (2016: 171-202). Even if tasawwuf as a word was not mentioned in the first
generation, it was accepted as having been present in the time of the Prophet through

words with equivalent meanings and the lifestyle that was lived. Phrases describing
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exalted virtues in this context, such as poverty, sincerity, generosity, and candor, were
seen as the main issues connecting the Companions with the following centuries by
acknowledging the concepts that overlapped with mysticism (al-Qushayri, 2002: 379,
433, 465). At this point, when we come to the 2" and 3rd century AH, we see the con-
ceptions among Muslims of the Prophet and a few companions that are able to contra-
dict one another. What Sufis understood when saying the time of happiness and the
Prophet began to differ from what the Ahl al-Hadith [Hadith scholar movement of the

2nd-3rd Islamic centuries] and fagihs understood.

The second big problem regarding the determination of the place of Sufism among the
religious sciences was the uncertainties about Sufism. The debates on the nature of
Sufism today have not lost the importance they had in the past. Making a clear and
distinct definition of Sufism has not been possible at any stage. If moderate interpreta-
tions had not arisen between the exaggerated and exalting views from the Sufi side and
the views of those who regarded Sufism as bid'a and misguided, we would have been
unable to arrive at any opinion about Sufism. Al-Sarraj, one of the most significant
representatives of Sunni Sufism, sought a place for Sufism between exaggeration and
humiliation while stating his complaints about this. According to him, Sufism and Sufis
were neither a frivolous or ambiguous group in religious life nor the only truth, as the
extremist side advocated (al-Sarraj, 2016: 7). The most important task of the authors,
whom we can consider as followers of al-Junayd al-Baghdadi (d. 297/909), was to over-
come the uncertainty surrounding it by placing Sufism on a “normal” and reasonable
foundation, the foundation of knowledge. We can consider in this context the titles of
two books that are able to provide an adequate perspective: the first of these is al-Sar-
raj’s Kitab al-luma’ fi'l-tasawwuf [The Book of Light Flashes on Sufism], and the other is
Abu Bakr al-Kalabadhi’s (d. 380/990) Kitab at-ta‘arruf [The Doctrine of the Sufis). Each
book aims to introduce us to mysticism and desires to show the nature of Sufism be-
tween the extremism and deficiency by removing the uncertainty surrounding Sufism.
The target audience of the books are not just Sufi people; perhaps they were written
more for “average” scholars” than for them. While the comparisons made in al-Sarraj’s
(2016: 7-27) work show us this, we see the defensive attitude more clearly in al-Kala-
badhi’s (1994: 13-57).

Those who addressed Sufism with mild comments in terms of its method (al-Muhasi-
bi, 1970: 32-151; al-Makki, 2001: 248-286; al-Tirmidhi, 2001) identified it with con-
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cepts such as renunciation, self-struggle, and heart-cleansing. Correspondingly, when
address in terms of its relation to the other religious sciences, Sufism represents the
more practical and irregular (the return to the Ummi [non-literary community, not to
be confused with illiterate]) in contrast to systematic knowledge (the new understand-
ing of the religious sciences of the Ummah community). This situation represents the
understanding of religion where the Ummi tradition showed itself compared to the re-
ligious sciences from which the talented scholars of the Companions had emerged. In
this respect, Sufism can be accepted as a part of the Ummi tradition of the Ahl al-Hadith:
While Ahl al-Hadith is based on narration, Sufis take taglid [imitation/transference] of

practices and deeds as their basis.

On the other hand, serious debates have occurred on the place of Sufism within Islam.
For those who adopt a negative and disjunctive attitude in mentioning the relations
with Islam and other cultures, Sufism is the weak link where the religions and cultures
around Islam infiltrate Islam as well as a heretic movement (Afifi, 2018: 52-76). On
the other hand, Sufism for many people is the ideal interpretation that represents the
truth of the religion. In short, the uncertainties and debates on the nature of Sufism
have revealed the evaluations and judgments between ifrdf and tafrit. From this per-
spective, we are at a point no different than the one al-Sarraj stated in his famous work
Kitab al-luma’ fi'l-tasawwuf (2016: 7), “People draw inconsistent judgments between

exaggerated praise and excessive insult while addressing their attitudes about Sufism.”

The most accurate and evidentiary approaches on the nature of Sufism and its place
among the religious sciences are the conceptions of al-Junayd al-Baghdadi, author of
Sufi works of the early period, and his students. According to them, Sufism is a sci-
ence of religion with its issues, methods, and proofs (Demirli, 2015: 31-67). This ap-
proach is a paradigmatic change that involves many of the problems and developments
Sufism had faced over four centuries. In fact, when we say, “Sufism is a science of re-
ligion, each of the terms of Sufism, religion, and science must have its meaning here:
For something to be a science requires it to have a systematic method. Talking about
a systematic science apart from figh and in part Kalam was not previously possible in
the early period among the religious sciences in this context. By defining the concepts
of Sufism, building a new language, and distinguishing its method, Sufism had entered
the process of becoming “science.” Aside from this, the most important section of the

work was writing the Tabagat literature. What would provide the authentic and false
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understanding of Sufism would be the Tabagat literature. The Tabagat literature served
to carry Sufism in one direction by making the previous generations an “imam” and ref-
erence point (al-Sulami, 1986; Abu Nu‘aym, 1974; al-Harawi, 1963). Sufism now recog-
nized the past generations as the criterion of truth an accepted them as the “standard”
by making them the authority of the predecessors. Answering the question “What is
Sufism?” shows us the reason for writing the Tabagat works. In this respect, the doc-

trine in Sufism can be said to have been constructed upon the Tabagat.

The second part of the issue was determining the concerns of Sufism. Sufyan al-Thawri
(d. 161/778), while talking about Abu Hashim al-Sufi (150/767), said, “Without him,
I wouldn’t have learned the subtleties of hypocrisy” (al-Sarraj, 2016: 33). This short
and simple explanation gives us perspective about Sufism’s concerns. As such, a fagih
or Kalam scholar does not deal with issues like this; however, Sufism had discerned its
issues from those of the other sciences since the beginning by focusing on the bad qual-
ities of the human nafs [soul/ego] and on good morals. The texts that emerged after
Junayd made ahwal [conditions] and magaamat [stations] inherent topics of a Sufi book
by addressing the issues mentioned more technically (al-Sarraj, 2016: 61-104; al-Qu-
shayri, 2002: 151-580; al-Harawi, 1988). Meanwhile, when saying “science” here, we
said we are talking about religious science. In order for something to qualify as a sci-
ence of religion, two basic issues need to be indicated: The first is the need to act from
divine inspiration. Knowledge not based on revelation cannot be considered religious
knowledge. In this regard, all religious sciences and the knowledge produced in them
appear as an interpretation of revelation. Authors such as al-Sarraj and al-Qushayri
(d. 465/1072), when referring to the “metaphors of the Sufis,” drew attention to this:
Not just Sufi commentaries but all Sufi works can be considered as interpretations of
revelation on particular subjects (al-Sarraj, 2016: 149-170; al-Qushayri, 1971). In this
respect, istinbat [power to make legal decisions based on Qur’anic/Sunnah arguments]
is the method for producing knowledge not just for figh but common to all religious
sciences including Sufism (al-Sarraj, 2016: 149). The second situation in connection
with this is knowledge being qurbat [being close to God]. As such, this situation shows
itself in the formation of purpose in the religious sciences. People are interested in re-
ligious science through this purpose; we can describe this as “reaching consent,” and
the “intention” part of worship provides this. In the religious sciences, purpose is ex-

pressed as closeness to Allah (swt), sometimes explicitly, other times indirectly. Then
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if we can accept Sufism among the religious sciences, we must accept two things at
once: all knowledge that emerges in Sufism must be in the form of interpretation of
revelation, and secondly this information should provide closeness to Allah. While the
first case has been preached in the words of al-Junayd as a principle “Our knowledge
is limited to the Qur’an and Sunnah” (al-Sulami, 2015: 117), the second intoned in the
purpose of Sufism. Now we should indicate some of the stages in the process of Sufism

becoming a science of religion.

God and Sharia: Where Did Sufism and the Other
Religious Sciences Separate?

The debates that had started with the early Zuhd [renunciation] movements settled on a
certain point with al-Junayd al-Baghdadi: The criticisms of the first renunciants, which
knew no measure or bounds, reached a compromise between the Sufis and the com-
munity by returning to reasonable limits in the new phase (al-Muhasibi, 1987; Hakim,
2005). The individual movements possessing a firm and uncompromising language in
this process were the founding elements of the new city and society by becoming the
“science of religion.” The “taming” of Sufism and its inclusion in the new city, the new
city primarily being Baghdad and the capital of all sciences and Islamic society, was a
reliable step in terms of ensuring the unity of the Islamic community. This unity can
be expressed as the “reconciliation of the truth with sharia” (Bager, 2017). Afterward,
Sufism began to enrich the scientific world of Muslims by becoming one of the sciences
that it had critiqued. In this process, we would begin to recognize Sufis and Sufism in
cities and in books; with the expression of al-Kalabadhi, the “bookish” phase, or ques-
tion-and-answer period had been entered (al-Kalabadhi, 1994: 4). Sufism produced a
rich conceptual language in this process, works were written, and most importantly,
Sufism gained a privileged place within the Islamic community by revealing a “class of
ulama [transmitters of religious knowledge]. The people, who had previously found se-
clusion in the “first line,” this time saw no contradiction in being included in the “pro-
tocol of the city.” The Sufis had become the head guests of feasts and meetings, saw
reverence, and encountered respect. The development of Malamatiyya [mystic group
valuing self-blame] in this process is remarkable (al-Hargusi, 2006: 24-26; al-Hujwiri,
1980: 259-266). Malamatiyya revealed a new process by directing the criticism Sufism

had expressed a few centuries earlier this time personally toward the Sufis.
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By the time al-Sarraj (2016: 8-9) argued that the authorities in each science are the
scholars of that science, Sufism had already entered the “Sunni Sufism” phase (Demirli,
2016:1-32). Now even if Sufis left certain issues to the other sciences, it would become
a science that possessed its own authority in the area of its own matters. From this per-
spective, Sufism being accepted as a science of religion had occurred as a result of three

centuries of problems and debates.

The most significant of the problems in the search for “truth” was having the unsystem-
atic and undisciplined movements find space for themselves in Sufism. Sufism having
become the center of trends like this had increased the tensions between Sufis and
other Muslims, and Sufism had turned into a suspicious movement excluded by the
Muslim community. Sufism becoming a science of religion had provided it with the op-
portunity to protect itself from uncontrolled movements and in particular from “here-
tic” views. One of the most notable aspects of this process was the drawing of the sharp
distinction between sahih [legitimate] and superstition/bid‘a. Along with the forma-
tion of a systematic structure (subject, method, and concepts) in Sufism, determining
the groups that would be seen as heretical or deviant was an important step. While
Sufism placed a boundary between true and false Sufis in this way, Sufi and mustaswif
[pretender] was also meticulously distinguished (al-Sarraj, 2016: 570; al-Hujwiri, 1980:
231). After this, the legitimate line of three centuries had been confirmed through a
history reaching back to the Prophet and interpretation of the Sunnah.

We have said that Sufism, in the process of becoming a religious science, had primarily
gained a systematic method. The method, which had been relatively unsystematic and
uncertain, had become teachable and followable by developing the theory of nafs in
this way. The mentions of abad [effacement of one’s moments in eternity] in the works
after al-Junayd (al-Sarraj, 2016: 203-298; al-Suhrawardi, 1977) and part of the con-
ditions/magaamat are indications of this (al-Sarraj, 2016: 61-104; al-Qushayri, 2002:
151-580; al-Harawi, 1988). Sufism being a science of religion meant revealing it as
truth by seeking knowledge from the Nass. In this regard, whether the truth was in its
subtlety or deeper would be subjected to istinbat based on the Nass. Sufism, like the
Kalam or figh, served to expand the field of religious science by making judgments from

the Nass using a specific method.

Sufism having passed through a course of development such as is in relative contra-
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diction with its initial claims because the emergence of Sufism in Islamic society had
been a response against the “systematic” understanding of science. By taking a step
backward in the new period, Sufism had become one of the religious sciences it had
previously criticized in order to save itself from the effects of uncontrolled movements
and trends that regarded everything as permissible. The picture we encounter from the
third century AH onward in this case would be the relative narrowing and loss of effec-
tiveness of Ummi-ism alongside the expansion of the field of religious sciences. People
who had previously found truth in Ummi-ism —here representing not being in one of
the systematic religious sciences— would now find truth in the understanding of science
that possessed systematic structures. Defining the concepts of Sufism and determining
their frameworks had been the most important stage in Sufism’s transition from the
subjective field to objectivity. However, the Ummi would maintain the presence of tra-
dition to the extent that “bookish Sufism” had failed, and Sufism would be divided in

two: The literary tradition and the Ummi tradition!

Sufism separating itself from the movements around it and possessing a framework
in which it could reveal the legitimate/baseless line was a momentous milestone. This
time the problem arose between Sufism and the other religious sciences. We have to
ask the following question: Where did Sufism stand in its relations with the figh-Ka-
lam tradition that represented the normative tradition within the religion? If we look
at the issue in terms of the normative tradition, Sufism was able to remain as an un-
necessary preoccupation. The sense of fulfillment in the field of religious sciences did
not allow the necessity of another science. For those who were more optimistic, Sufism
had a limited function as a mystical state (subjective experience) and mentioned as a
spiritual courtesy. However, those who had made Sufism a religious science were very
assertive in the necessity of this science: Just as the completion of religious sciences
cannot be mentioned without Sufism, other sciences may deal with relatively excep-
tional issues of religion that don’t concern everyone, such as marriage and trade. Cor-
respondingly, faith, sincerity, and morality, which are true and always valid subjects
of religion, constitute Sufism’s area of interest (al-Sarraj, 2016: 26-27). Therefore, the
field of religious sciences isn’t the only deficient thing without Sufism; the Qur’an and
Sunnah have been able to find a broad space in the lives of Muslims thanks to Sufism.
Thus for writers such as al-Sarraj, Sufism is the “founding” discipline in the field of re-

ligious sciences. In that case, we at least need to look at where Sufism stans from the



32

Journal of Balkan Studies

perspective of Sufis.

Islam at the same time had become a state religion by spreading from the Hejaz to the
Eastern Mediterranean. When the sciences emerged in the Muslim community in this
process, only one text existed in their hands: the Quran. In the beginning they took
the rules of the religion from the Qur’an; determining the rules in the different areas
of religion played a great role in preserving the identities of the Muslims in the Eastern
Mediterranean (Hodgson, 1974: 231-443). In the process of forming Muslims’ iden-
tity, the debate about what their identity is in the context of the differences of opin-
ion regarding the faith-deed relationship was the first persistent debate of religious
thought. Even though these discussions happened in the field of Kalam and figh, one
of the consequences of this debate, which produced results that shook the whole com-
munity, was the martyring of the last of the rightly guided caliphs, Ali. While figh par-
ticipated in these discussion mostly through behaviors, Kalam undertook its duty to
defend Muslims’ principles of belief in the areas of creed and belief against the beliefs
in the Eastern Mediterranean. In fact, whatever happened had happened in this pro-
cess: In the process of determining the standards and rules of the religion, the Qur’an
had to be read by converting it front to back into a specific text. Thus while the ancient
book was entering the life of Muslims as “a text,” a shattering and fracture had been

experienced —at least according to Sufis.

In the process of determining the rules and norms, the conceptualization of God
needed to transform into a more absolving language. In this way, together with a more
absolving, static, and abstract understanding of God, the precursor to rational religious
thought had been opened. By leaving such an understanding of religion behind, the figh
and Kalam tradition was able to link religion to rules and principles: the divine Kalam
was a clear text sent by God from start to finish with a more abstract, absolving, con-
ceptualization of God! When determining the rules, these were reinterpreted in a way
that adapted the direction of religious life toward the sharia by turning attention now
more to His sharia. If we consider this in terms of the Prophet and his Sunnah, a sim-
ilar situation had arisen: Paying attention to the Sunnah of the Prophet rather than
his personality meant the emergence of a more static and cold religious life. Therefore,
the tradition of figh and Kalam had left Muslims with no other way than to establish
contact with God by drawing their attention to the sharia, namely the rules. The lively
and impactful wording stated in the Qur’an had postponed our relationship with God
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to the afterlife by being bracketed. By adopting a more impactful attitude on this topic,
the Kalam scholars advocated an understanding of existence that would leave human’s
relationship with God to the afterlife. The debates on the need for reward and punish-
ment between the Mu'tazilah and the Ahl al-Sunnah in this regard played a determining
role (Qadi, 1988: 134-135; Shahrastani, 1964: 63; Nashar, 1968: 436). While seeking
answers to the question of what Sufism corresponds to within Islam, the first place we
will look at should be here: the response that Sufis showed toward delaying the concep-
tualization of God to the afterlife!

Muslims have the idea of genesis and afterlife; while genesis relates to coming from
God or being created by Him, the afterlife concerns our situation after death: “We will
go to God after death and find the recompense of life in the world at His side.” How-
ever, there is a gap: the life of the world between our genesis and afterlife! How can
we explain this gap, or how will our relationship with God be here? When we look at
the Qur’an, we see that God’s relationship with the Earth and humans is explained
with strong emphasis: “Indeed, "it is” We "Who" created humankind and "fully” know
what their souls whisper to them, and We are closer to them than "their’ jugular vein”
(Qur’an, 50:16). By preferring a static language of religion and delaying the dynam-
ic relationship, the normative tradition leaves our contact with God to the afterlife.
Certainly a great contradiction arises here: Will God, who is closer to everything than
the jugular vein, the God who is found in everything that will return, only be found
in the hereafter? The most important change Sufis made in this area was to bring an
enormous dynamism to the life of the Muslim community by conveying the afterworld
to this one. When Sufis, by eliminating the relative distance between the two worlds,
placed a state they called being in the divine presence at the focus of religious life, what
Sufism is gained clarity: Sufism is to be found purely in the presence of God. According
to Sufis, tayy al-makan [folding of space] or tayy al-zaman [folding of time] is the pos-
sibility of living in peace by eliminating the relative space and time between the life
of the world and the hereafter. Such an approach had the possibility of fundamental-
ly changing Muslims’ understanding of religion and morality. Being with God in each
moment, or finding in here the blessing or punishment that will come true in the here-

after meant founding moral life all over again.

This aspect of the matter did not theoretically contradict as such the Kalam of Ahl

al-Sunna because the beliefs of Ahl al-Sunna advocated an understanding of Allah (swt)
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such as this as opposed to determinist and naturalist theories (Wolfson, 1976: 518-
600). In other words, the razing of causality was actually done in order to advocate the
deeds and effectiveness of God. However, the Ahl al-Sunna had constructed a static lan-
guage by losing what it had accomplished in the Kalam in terms of the needs of figh. In
this respect, a static and fixed God-human understanding had been treated along the
axis of the sharia by figh reconstructing what the Kalam had destroyed over “the under-
standing of customs.” Sufism therefore struggled to transcend the static world under-
standing of not just the Kalam of Ahl al-Sunna, but also of the figh, and paradoxically of
the Salafist understanding.

Establishing direct contact in Muslims’ relationship with God led to an important
change in the understanding of knowledge and morality in Islamic society. According
to Sufis’ claims, remembering a forgotten thought had allowed us to give our attention
to Allah (swt). By conveying the afterlife to this side of the world or by being in the pres-
ence of the diving bringing the concept of being in the presence of Allah, Sufism pre-
sented us with the opportunity to experience the afterlife in a moment. “To die before
dying” means exactly this. Being this way forces us to see everything now as different
types; we will see a tree we look at another way because that tree is a manifestation of
God in the present. A deed or event that happens to us is God, the agent of truth, inter-
vening in our lives. Thus, the life we live becomes a dynamic and conscious life lived in

the presence of the divine by changing.

So, how did the Sufis do this? In my opinion, they did this by transforming the con-
ceptualization of God into the style spoken of in the Qur’an and the Sunnah. They re-
turned to the dynamic understanding of God in the Qur’an and hadiths by bracketing
the comments mentioned in the first few centuries. When we look at the Qur’an, we
see that all the actions on Earth are done by Allah (swt). Everything has a direct rela-
tionship with God. Sometimes an angel takes our life, sometimes God Almighty takes
it directly; He provides sustenance and creates all our actions. Kalam scholars -mostly
Mu'tazilah [rationalist school of Kalam scholars]- did not defend a language like this.
They wanted to limit the action and will of God by abstracting the language that ex-
plained the God-human-universe relationship. Doing this was inevitable for being able
to research human freedom and nature. As a result, God’s essence —we would have been
able to use the term personality if this were permissible within the Islamic tradition-

brought forth His sharia by bracketing the things we are able to say. According to Sufis,
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the God-universe interpretation that highlights the shakhsiyat [uniqueness] of God is

an interpretation of religion that is in agreement with the truth.

Sufis conducted the second stage of this change on the conception of the Prophet. Here
is the point that needs to emphasized the most on the relationship between Sufism and
hadiths. I am of the opinion that serious problems and differences in approaches ex-
isted between Sufism and hadiths. At the root of the problem occurs the conception of
prophet. Sufis translated the hadiths and legacy of the prophet just like figh and Kalam.
Sufism centered on the concept of “the prophet’s shakhsiyat by going back to the begin-
ning. Reaching these two concepts left behind one important concept: humanity! In
the case that God is in contact with us at every moment everywhere, whether a strong-
willed human divinity or among us as if the prophet never died, the thing we will give
our attention to from here becomes the self of the person in the flesh. The most import-
ant contribution Sufism brought to religion is this perspective. In this way, Sufism has
been able to bring the concepts of Walayah [love and devotion to God] and perfection

to the agenda of Muslims by drawing our attention to the human issue.

Conclusion

While Sufism accepts itself as a religious science, it had revived the interpretation of
the conception of God and prophet by going back to the beginning; in the words of
Abu Hamid al-Ghazali (d. 505/1111), we can say Sufism had “invigorated” religious
thought. In this process, Sufism showed humans by exploring them the borders of hu-
manity. Sufism sought the path to be able to lead to humanity’s perfection by exploring
the desires that the sins of human ego conceal. As a result, concepts such as “the per-
fect human,” “

human in religious life (al-Tirmidhi, 1999; Ibn al-Arabi, 1980: 54-55). Using these con-

cepts, a Sufl was distinct from the average human in the form of avam-hawas [com-

the authentic human,” and “steward” emerged that explained the ideal

mon-elite]. The ideal human of the figh and Kalam tradition is one who fulfills their
worship, pays attention to haram and halal, and awaits their reward in the hereafter.
Apart from these, all assumptions related to humans carried no meaning beyond fan-
tasy and exaggeration. In this respect, understandings such as the immortal human or

divine human as in the Epic of Gilgamesh consisted of some delusions and exaggera-
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tions that we need to overcome. By handling all the claims made about humans in the
Eastern Mediterranean in a positive manner, Sufism connected them to a place some-
where in the midst of the theory of the perfect human. From this point on, Sufism had
the following to say to the Islamic community: If we act from the searches regarding
humanity and reveal the human ideal, we explain to humanity what Zoroastrianism

and Greek philosophy had looked for and couldn’t find.

In that case, the three key concepts of Sufism or what it represents in religion is as fol-
lows: The understanding of a God who is present everywhere in all moments alongside
the sharia, a living prophet who lives in the hears of Muslims and is the addressee of
love alongside the Sunnah, and the understanding of the perfect human who can attain
on Earth all the perfections that can be reached in the afterlife and who can see the
truth completely as it is! The perfect human in this sense, as said in the words of the
famous poet Mehmed Akif Ersoy (d. 1936) “kalmasin ferddya didarin [Don’t remain, be
visible to the future],” means people who demand to see the absolute truth and their

meeting with Allah (swt).
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