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YESEVI TARIKATININ KESMIR'DEKI GELISiMi: KOKENLER, ONCULER
VE TURKISTAN'DAN HINT ALT KITASI'NA YAYILMA SURECI

Ozet. Yesevi tarikati, Tiirkistan ve Orta Asya’nin en dnemli tasavvufi akimlarmdan biri
olarak, 5. /11. yiizy1l’da Sultan Ahmed Yesevi tarafindan Yesi sehrinde ve ¢evresinde tesis edildi
ve zaman i¢inde Orta Asya’nin licra kdselerine, Anadolu’ya ve Hint Yarimadasi’na yayildi. Bu
makale, ozellikle Hicri 11. ile 13. yiizyillar / Miladi 17. ile 19. yiizyillar arasinda Kesmir
bodlgesinde Yesevi tarikatinin kokenleri ve yayilim siirecini incelemektedir. Calisma, tarihsel-
analitik yontem benimsenerek ve birincil menkibe kaynaklari, yazma metinler ile ilgili akademik
literatiir kullanilarak hazirlanmistir. Bu yontemle tarihsel belirsizlikler aydinlatilmakta ve Yesevi
mirasinin Kesmir’in 11. ile 13. yiizyillar arasindaki tasavvuf ortaminda canli, biitlinciil bir resmi
sunulmaktadir. Makalenin odak noktasinda, Hicri 1126 / Miladi 1714 te vefat eden tinlii sifi Kad1
Devletsah Ispicabi bulunmaktadir. Bu meshur rif, yillar siiren Sibirya’daki faaliyetlerinden sonra
Kesmir’e gelmis ve Molla Muhammed Mukim Sultani ve Seyh Abdiilvehhab Niri gibi maridler
yetistirerek Yesevi tarikatinin bolgede canli ve etkin bir gelenek olusturmasini saglamistir. Basta
Kadi Devletsah olmak iizere Yesevi seyhleri, miiridlerini egitmek amaciyla Yeseviligin inan¢g ve
Ogretilerini konu alan farsca eserler kaleme almistir. Makale, bu tarikatin Kesmir’deki diger bazi
onde gelen seyhlerini tanitirken, irsadin aktarimi ve Yesevi tarikatinin manevi mirasinin bu
seyhlerin nesilleri ve torunlar1 arasinda nasil devam ettigini takip etmektedir. Yesevi tarikati, iki
manevi baglanti yolu olan bir mekteptir: Birincisi, dogrudan Sultan Ahmed Yesevi ile nesep bagi;
ikincisi ise irfani makamlarin edinilmesi ve arifane terbiyenin asamalarindan gegilmesidir. Bu iki
yol, tarikatmn Islam diinyasmin farkli bolgelerine yayilmasma olaganiistii bir dinamizm
kazandirmaistir.

Anahtar Kelimeler: Yesevi, Tiirkistan, Kesmir, Kad1 Devletsah ispicabi, tarikat

Manmuse I'xogpatu Baiiran
Encyclopaedia Islamica kopwinoiy akademusinoi myueci, PhD. (Upan, Tecepan),
e-mail: m.ghodrati@rch.ac.ir
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Annarna. Slcaym tapukatsl — Typkictan MeH OpTaibik A3UsIarbl €H MaHbI3IbI COTBLTBIK
arpiMaapasie Oipi perinae V/XI raceipaa Cynran Axmer Scayu TapambsiHaH Slcchl KajlachbliHAa
’KOHE OHBIH MaHbIH/Ia HET131 KaJlaHFaH. YakbIT oTe Kelie 071 OpTaiblK A3USHBIH IIET alMaKTapbIHa,
Amnanoneira jxoHe YH/I JKapTbulail apanibiHa Tapanabl. by makana ocipece hmxpansin XI-XIII
raceipiapel / wmmimomm X VII-XIX raceipmap apaceiana Kammup aiimarsiHgarsl  Scaym
TAapUKATHIHBIH OacTayliapbl MEH Tapaily YIepiCiH KapacThIpajbl. 3epTTey TapUXU-aHATUTHKAIBIK
oJlic HeTi3iH I, AJIFaIIKbI aHbI3 IEPEKTePl, KOJDKa30a MOTIHIEP JKOHE THICTI FBUIBIMH o/1e0ueTTepai
naiianany apkbuibl JalbiHAAABL. OCBI TOCUT apKbUIBI TapUXH OENTiCI3MIKTEp alKbIHIAJIBII,
Scayn mypaceiabiy Karmmvupaing XI1-XIII raceipiap apacsiHAaFsl COMBUIBIK OPTACHIHAA KaH/IbI opi
TyTac OeifHeci YChIHBUTAApl. MakananblH OacTel HazapbiHaa hikpa 1126 / munonu 1714 xbiibt
KaiTeic OosiraH oruti consl Kaser [oyitmax Uchuxadbu typ. byn arakrel apud Cidipaeri y3ax
KBUIABIK KbI3MeTiHeH keilin Kammupre kemin, Moma Myxammen Mykum Cyntanu men Hleiix
Abnynyaxxa6 Hypu cbiHABl HIOKIpTTEp TopOuenen, ScaywmikTiH eHipAe OelceHll AdCTYp
KypyblHa bIKnan erti. Kassl JloyiTmiax Oactaran Slcaym mieiixtepi e3A€piHIH IMISKIPTTEPIH
TopOueney MakcaTblHAA TApUKATTBIH CEHIMAEpPl MEH UIIMJIEpIH KaMTUTBIH Mapchl TUIIHAE
eHOeKkTep >ka3apl. Makana conpaii-ak Oy TapukarTeiH KammMupzeri e3re Oemenal menxTepin
TaHBICTBIPBIN, pyXaHH UIIMHIH Oepilyl MeH flcayl MypacblHbIH OJIApAbIH YpHakTapbl MEH
130acapiapbl apacblHAa Kalal >KaJFacKaHbIH KapacTelpaibl. flcaym TapukaThl €Kl pyXaHH
OaiiaHbIC JKOJIbIHA CYHEHEeTIH MeKTen 0oibin Tabblnanpl: Oipinmrici — Cynran Axmert flcaynMmen
Tikenell HocUIAiK OailyaHbic; eKiHIIicI — UpdaHu Makamaapbl Urepy koHe apu@TiK TOpOUeHIH
caTpuTapeiHaH oTy. OCHI €K1 JK0J TapuKaTTRIH Vciam oneMiHiH opTypJii alilMakTapblHA TapaTybIHA
aiipbIKiIa cepmid Oep/i.

KinT ce3nep: fAcayu, Typkictan, Kammup, Kassr Jloyitmax Mchuxadbu, Tapukat

Manmuse I'xogpatu Baiiran
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e-mail: m.ghodrati@rch.ac.ir

PasButue Tapuxkara SicaBu B KamMupe: ucTokm, nepBonpoxoaubl U npouece
pacnpocrpanenus u3 Typkecrana Ha UHauiickuii CyOKOHTHHEHT

AnHoranusi. Tapukar fcaBu, SBISAACH OJHUM W3 BOKHEUIIUX CYPUHACKUX TEUCHHUI
Typkecrana u LlenTpanpHoit A3um, Ob1 ocHOBaH B V/XI Beke Cynranom Axmanom SlcaBu B
ropozae fccel U ero okpecTHOCTsAX. Co BpEMEHEM OH paclpOCTPAHUIICA B OTAAJIEHHBIE YTOJIKU
HentpansHoit As3uu, AnHatonuio u Ha Wuawiickuii cyOkoHTuHeHT. Hactosimas craTes
paccMaTpuBaeT MPOUCXOXKACHHE U MPOLECC pacrnpocTpaHeHusl Tapukara fcaBu B Kammupe,
ocobenno B XI—XIII Bexax xumkpsl / XVII-XIX Bekax mo rpuropuaHcKOMY JETOUCUYHCICHUIO.
HccnegoBanue noAroToBICHO HA OCHOBE UCTOPUKO-aHAIMTUYECKOTO METO/Ia C UCIIOJIb30BAHUEM
MEPBUYHBIX MEHKEOE-HUCTOUYHUKOB, PYKOIHUCHBIX TEKCTOB U COOTBETCTBYIOIIEH akageMHYecKOn
nutepaTypbl. Takoid NOAXOA TNO3BOJSET MPOSCHUTH HUCTOPUYECKHE HEONPENEIEHHOCTH H
MPEJICTaBUTh IENOCTHYIO U KHBYIO KapTUHY Hacienus SlcaBu B cyduiickoii cpene Kammupa
yKa3aHHOTO Tepuoda. B 1eHTpe BHUMaHUS CTaThbM HaXOAWUTCA 3HaMEeHWUTHIN cydpuit Kamu
Hasnarmax Mchumkadbu, ckonyasmmiics B 1126 1. xumxpsl / 1714 r. OH, nociae MHOTOJIETHEN
nestensHOCTH B CuOupm, mpubbul B Kammup, rae BocmUTan TaKUX YYEHHKOB, Kak Moia
Myxamman Mykum Cynranu u Hleiix AOxynsBaxxad Hypu, oGecneunB ¢opmupoBaHue B
peruone ycroitunBou Tpaauuuu Scasus. Lleiixu fIcaBus Bo rnase ¢ Kagu JlaBnaTimaxom nucanu
Ha MEpPCUJICKOM SI3bIKE€ TPY/bl, MOCBAILIEHHbIE BEPOYUEHHUIO M YYEHHUSIM TapuKaTa, C LENbIO
BOCIIUTAHUS CBOUX MIOPpUJIOB. CTaThsl TAKXKE 3HAKOMUT C IPYTUMHU BEYLIMMH IIeXaMu TapuKata
B Kammupe u npocnexxuBaer, KakuM 00pa3oM MepeaBaioch HACTABHHYECTBO U KaK JyXOBHOE
Hacieaue SlcaBu MpOJOJIKaNo >KUTh CPEIU MX MOTOMKOB M mocienoBateneil. Tapukar SlcaBu
MpeJICTaBIsIeT COOOH MIKOTY, OCHOBAaHHYIO Ha JIBYX AYXOBHBIX MyTSAX: EPBBIN — MPSMOE POJIOBOE
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npoucxoxaenue or Cynrana Axmana SlcaBu, BTOpol — oOpereHHe Hp(HAHCKHX CTEHECHEH H
NPOXOXKJICHHE JTanmoB apu(CKOro BOCHMTAHHMS. OITH JBa MyTH MPHIAUIA TapHKaTy
UCKIIIOYUTEIBHYIO JIMHAMUKY B €r0 PaclpOCTPAHEHUU IO PA3IUYHBIM PETMOHAM HCIAMCKOTO
Mupa.

Karwuesblie cioBa: fcasu, Typkecran, Kamvup, Kagn JlaBnarmax Mcdumxabu, Tapukar

Manizhe Ghodrati Vayghan
Academic Member of Encyclopaedia Islamica Fundation, PhD. (Iran, Tehran),
e-mail: m.ghodrati@rch.ac.ir

The Development of the Yasawiyya Order in Kashmir: Origins, Pioneers, and the
Process of Spread from Turkestan to the Indian Subcontinent

Abstract. The Yasawiyya Order, one of the most significant Sufi movements of Turkistan
and Central Asia, was established in the 5th/11th century by Sultan Ahmed Yasaw?i in and around
the city of Yassi. Over time, it spread to remote parts of Central Asia, Anatolia, and the Indian
subcontinent. This article specifically examines the origins and diffusion process of the Yasawiyya
Order in the Kashmir region between the H. 11th and 13th / M.17th to 19th. The study employs a
historical-analytical method, utilizing primary hagiographic sources, manuscript texts, and
relevant academic literature. Through this approach, historical ambiguities are clarified, presenting
a vivid and comprehensive picture of the Yasawiyya heritage within Kashmir’s Sufi milieu during
the 11th to 13th centuries Hijri. The focal point of the article is the renowned Sufi Kadi Daulatshah
Ispijabi, who passed away in H. 1126 / M. 1714. This eminent mystic, after years of activity in
Siberia, arrived in Kashmir and nurtured disciples such as Molla Muhammad Mugim Sultani and
Shaykh Abdulwahhab Nuri, thereby ensuring the establishment of a vibrant and active Yasawiyya
tradition in the region. Prominent Yasawiyya sheikhs, foremost among them Kadi Daulatshah,
authored Persian works dedicated to the education of their disciples, focusing on the beliefs and
teachings of the Yasawiyya path. The article, while introducing some other prominent sheikhs of
this order in Kashmir, traces the transmission of spiritual guidance and the continuation of the
Yasawiyya order’s spiritual heritage among the generations and grandchildren of these sheikhs in
detail. The Yasawiyya Order is a spiritual school grounded on two main lines of spiritual
connectivity: first, a genealogical link directly to Sultan Ahmed Y asawi; second, the acquisition
of mystical ranks and progression through the stages of spiritual training. These two pathways
have endowed the order with exceptional dynamism, facilitating its spread throughout various
parts of the Islamic world.

Keywords: Yasawi, Turkistan, Kashmir, Kadi Daulatshah Ispijabi, tariga

Giris

Tirkistanli Sultan El-Arifin Ahmed Yesevi (6lim H. 562 / M. 1166) ile 6zdeslesen
Yeseviye tarikati, Tlrkistan ve Otesinde tasavvufi Ogretinin aktarimasinda belirleyici bir rol
oynamustir. Bu tarikat, iki temel unsura dayanmaktadir: Birincisi, Sultan Ahmed Yesevi’nin
soyundan gelen nesil; ikincisi ise, irfani mertebeleri kazanmis ve irsad ile irfan 6gretimi i¢in icazet
almis miiridler. Bu iki unsur sadece tarikatin manevi mirasini korumakla kalmamais, ayni zamanda
cesitli toplumlarda dinamik bir kiiltiirel ve sosyal degisimine katki sunmustur.

Yeseviye Tarikati’nin Tiirkistan digindaki yayilim gegmisi ve siireci, 6zellikle tasavvufun
onemli merkezlerinden biri olan Kagmir gibi bdlgelerde, heniiz tam ve biitiinciil bir sekilde ele
alimmamuistir. Bu bdlgedeki Yeseviye seyhlerinin yasami ve faaliyetleri hakkinda dagnik bilgiler
farkli kaynaklarda yer almaktadir. Verilen bu bilgiler hakkinda, baz1 belirsizlikler bulunmasindan
dolay1 kapsamli bir akademik arastirmay1 gerektirmistir.

Bu makale, Ozellikle H. 11.-13. yiizyillar arasinda (M. 17.-19. yiizyillar) Kasmir’de
Yeseviye Tarikati’nin kdkenleri ve yayilim siirecini incelemeyi amaglamaktadir. Arastrmanin
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merkezinde, 6nemli bir sahsiyet olan Kadi Devletsah Ispicabi-Buhari (6lum Hicri 1126 / Miladi
1714) yer almaktadir. Kad1 Devletsah Ispicabi’nin yam sira, makalede Kasmir’deki diger énde
gelen Yeseviye seyhleri de tanitilacaktir. Ayrica, tarikatin manevi mirasinin nesiller boyunca bu
seyhler arasinda nasil aktarildig1 da ele alinacaktir.

Bu ¢alisma, Yeseviye tarikatinin Kasmir’deki varligi ve iligkili manevi akimlar hakkinda
belgelenmis, biitlinliikli ve sistematik bir bakis agis1 sunmay1 hedeflemektedir.

Literatiir Taramasi

Bu aragtrmanin literatlir taramasi, Kasmir’de Yeseviye tarikatiyla ilgili mevcut
kaynaklardaki bosluklar1 belirlemek ve alanin genel ge¢cmisini ortaya koymak amaciyla asagidaki
ana basliklar dogrultusunda sistematik olarak ytriitiilmiistiir:

Yeseviye Tarikat1 Hakkinda Genel ve Yaygm Goriis, Yeseviye Tarikatmin Tirkistan’daki
Kokenlerine Siirli Tarihsel Yaklasima Dayanan Arastirmalar, Yeseviye nin Roliinii Azaltan ve
Kasmir’de Agirlikli Tarikatlara Odaklanan Yerel Bolgesel Caligmalar, Yeseviye Tarikatina Ait
Bazi Sahsiyetlerin Isimlerini Igeren Yerel Betimleyici Eserler, Yeseviye Tarikatmin Kagmir’deki
Varhigina Dayanan, Ancak Orgiitlii Yapisina Dikkat Etmeyen Eserler, Yeseviye Tarikatmin
Kasmir’deki Sistematik Varligima Vurgu Yapan, Birincil Kaynaklara Dayanan Arastirmalar,
Arastirmanin gerekcelendirilmesi ve alan agilmasi gibi basliklar altinda konu ve literatiir takip
edilmistir.

Yukarida basliklar halinde verilen gergeve, literatiir taramasiin asamalarinin anlasilmasini
ve her asamada hangi yaklasimin incelendigini ortaya konulmasma kolaylik saglayacaktir.
Boylece makalenin ele aldigi konudaki mevcut bosluklara yonelik kapsamli ve elestirel bir bakis
acis1 olusturulmasi ve mevcut ¢alismanin bu bosluklar1 doldurulmasindaki ana konular belirlenmis
olacaktir.

Yeseviye tarikati lizerine derinlemesine arastirmalar yapmis en biiyiik alimlerden biri,
Profesor Muhammed Fuat Kopriilii’diir. Kendisi bu tarikati Tiirkler arasinda ve Tiirk¢e dilinde
yayilmig bir tarikat olarak gérmektedir. Kopriilii'niin goriisii, 20. ylizyilin sonlarindan itibaren bu
alandaki etkin ve basvurulan temel yaklasimlardan biri olmustur.

Bu baglamda, Devin DeWeese, Kopriilii (1976) niin Tiirk Edebivati'nda Ik Mutasavviflar
adli eserinin Ingilizce cevirisinin (Early mystics in Turkish literature( 2006)) 6nsoziinde
Kopriilii’nlin yaklasimini elestirmistir. DeWeese, Kopriilii’niin yalnizca Anadolu kaynaklar1 ve
kiiltliriine odaklanmasinin, Yeseviye tarikatinin yayiliminda Tiirkistan ve diger kiiltiirler ile diller
- Ozellikle Farsganin - roliinlin géz ardi edilmesine neden oldugunu vurgulamistir. Ayrica
Sovyetler Birligi doneminde Orta Asya’da hiikiim siiren siyasi ve ideolojik kisitlamalarim,
bolgedeki bilim insanlarinin uluslararasi baglardan ve bilimsel paylasimlardan kopmasina yol
actig1; bunun da farkl elestirel bakis agilar1 ve disiplinler arasi dengeli tartigmalarin gelisimini
engelledigi belirtilmektedir. Buna ragmen, DeWeese, Kopriili'niin eserlerini temel ve tarihi
oneme sahip kaynaklar olarak gérmekte ve bu eserlerin elestirel ve kapsamli bir sekilde yeniden
degerlendirilmesini 6nermektedir.

Vurgulanmas1 gereken onemli bir nokta da Kopriili'niin Yeseviye tarikatinin Tiirk
olmasmna ve Tiirkistan’da yayilmasina yaptig1 odaklanmanin ¢ok boyutlu ve karmasik bir mesele
oldugudur; bu konu, kapsamli bir arastirma gerektiren bagimsiz bir ¢alisma konusu olabilir ve
mevcut incelemenin sinirlarini agsmaktadir.

Ayrica, DeWeese (1988)’in Decline of the Kubrawiya in Central Asia adli makalesinde,
Yeseviye’'nin Orta Asya’daki ii¢c ana tasavvufi tarikattan biri oldugu vurgulanmakta; 6zellikle
Tiirk¢e konusan topluluklar arasinda Naksibendiye’nin aksine etkisinin daha ¢ok Turkistan ile
siirlt kaldig ifade etmektedir. DeWeese, Yeseviye, Kiibreviye ve Naksibendiye arasindaki
manevi etkilesimin Tiirkistan’da zengin bir tasavvuf atmosferi yarattigini ve bunun ¢evre bdlgeler,
ozellikle Kagmir’de bu tarikatlarm etkisini miimkiin kildigmi belirtmektedir. Fakat Yeseviye’ nin
Kasmir’deki varligma dogrudan deginmemistir. Dolayisiyla Yeseviye tarikatinin tarihi merkezi ve
kiiltiirel odagi1 olan Tiirkistan’da Tiirk¢e konusan topluluklarla, bu tarikatin farkli cografyalarda ve
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dillerde Ozellikle Kasmir’deki yayilimi arasinda ayrim yapmak oOnemlidir. DeWeese’in
vurguladigi iizere, Tiirkistan ve Tiirk¢e konusan toplumlar Yeseviye nin dogusu ve koklenmesinin
merkezi olmasina karsim, bu tarikatin niifuzu yalnizca bu cografyayla smirlt kalmamigtir.

Cesitli arastirmalar, Yeseviye tarikatini ele almis olmakla birlikte, bu tarikatin tarihi ve
cografi yayilimini ¢ogunlukla Tiirkistan, Harezm, Volga Sahili, Azerbaycan ve Anadolu gibi
bolgelerle sinirlandirmis, Hindistan’da ve 6zellikle Kasmir’deki varligina ise yeterince dikkat
gostermemislerdir. Bu ¢alismalardan bazilar1 6rnegin Vali Vahab (1376s)’nin Yeseviye, Tarikati
az Asyayi Merkezi baslikli makalesi ile Muhammed Hasan Behnamfer ve Mustafa Molaei
(1391)’nin Hace Ahmed Yesevi ve Rusde Ceryane Yeseviye Der Maveraunnehr ve Tiirkistan adli
eserleri 6rnek olarak gosterilebilir. Bu eserler, tarikatin temel cografi yayilimini anlamada 6nemli
katkilar sunmalarina ragmen Hindistan ve Kagmir’deki Yesevi varligi 6zellikle bu tarikatin yerel
devamlilig1 ve degisimleri konusundaki ihmal, alanda 6nemli bir bosluga isaret etmektedir. Bu
eserler, tarikatin temel cografi yayilimmi ortaya koymada 6nemli paya sahip olmakla birlikte
Hindistan ve Kasmir’de Yesevi tarikatinin konumu ve 6zellikle bu bdlgelerdeki strdirilme
stireclerine iliskin yeterli dikkat gosterilmemesi bu alanda daha kapsamli calismalar yapilmasinin
gerekliligini ortaya koymaktadir.

Kagmir'de tasavvuf tarihinin derinlemesine incelenmesi, irfanin bu diyarin kiiltiirl ve
toplumu tizerindeki genis ve ¢ok boyutlu etkilerini anlamaya kap1 aralamistir. Bu alanda, tasavvufi
yasamin c¢esitli yonlerine ve Hint Alt Kitasi'ndaki, 6zellikle de Kasmir'deki farkli tarikatlarin
roliine deginen bircok degerli arastirma yapilmistir. Bu arastirma literatiirtiniin 6nemli bir kismi,
agirlikli olarak Kiibreviye ve Suhreverdiye gibi 6nde gelen tarikatlarin niifuzuna ve yayilmasina
odaklanmaktadir.

Bu eserlerin ¢ogu, oncelikli olarak Kasmir'deki genel tasavvuf tarihine, Miisliiman
misyonerler aracilifiyla islam'in genel yayilimma ve Suhreverdiye, Kiibreviye, Naksibendiye ve
Rigiye gibi daha bilinen tarikatlarin seyhlerinin biyografilerine ve menkibelerine
yogunlagmaktadir. Bu arastirmalar, tarihsel ve dnde gelen sahsiyetlerin tanitimi agisindan biiyiik
onem tasimakla birlikte, cogu zaman tarikatlarin Orgiitsel yapilarina ve manevi aktarim
mekanizmalarmin ayrmtilarina, 6zellikle de varliklar1 daha az 6ne ¢ikan tarikatlarinkine yeterince
dikkat etmemistir.

Ornegin Abdulgayyum Rafigi (1972)’nin Sufism in Kashmir adli kitabi, Kasmir’de
tasavvuf alaninda 6nemli ve Oncii bir eserdir. Bu kitap, bolgedeki tasavvufun tarihsel gelisimini
kapsamli bir sekilde incelemek amaciyla yazilmis olup bu alandaki arastirmacilar i¢in temel
kaynaklardan biridir. Eserde Suhreverdiye Tarikati, Kiibreviye Tarikati, Seyyid Ali Hemedani’nin
hayat1 ve diisiinceleri ile yerel Risiye Tarikati gibi farkli yonler ayrintili olarak ele alinmaktadir.
Ancak bu kapsamli ¢alisma iginde, giincel arastirma i¢in 6nemli olan husus, Kasmir’de Yeseviye
Tarikat1’na ne bagimsiz bir boliimiin ayrilmis olmasi, ne de onun hakkinda kisa da olsa herhangi
bir ifadenin bulunmamasidir.

Anjum (2021)’un Sufism, State, and Society in Medieval Kashmir: An Analytical Study of
Some Pioneering Suharwardiyya Sufis of Kashmir adli makalesi, H. 8.-10 yiizyillar / M. 14.-16.
yiizyillar arasinda Kagmir’de dnde gelen Suhreverdiye tarikatt mensuplarinin toplum ve devletle
iliskilerini analiz etmektedir. Anjum’un ¢aligmasi, sufilerin sosyal, ekonomik ve siyasi alanlardaki
onemli rollerine vurgu yapmakta ve yaygin alginin aksine Suhreverdiye tarikati mensuplarinin
Kasmir’de pasif olmadiklarini, aksine devlet ve halkla ilgili islerde aktif rol aldiklarmi
gostermektedir. Ancak, bu makalede de mevcut pek ¢ok arastirmada oldugu gibi Kagmir’de baskin
ve daha taninmus tarikatlara odaklanilmis ve Yeseviye tarikatinin varligi ile orgiitlenmesi goz ardi
edilmistir.

Verma (2025), The Mysticism of Sufis in Kashmir: Its Historicity, Grandiosity and
Politicisation adli eserinde, tarihi ve edebi kaynaklari elestirel bir sekilde analiz ederek Kagmir’de
tasavvufun kokeni ve yayiligini, Tiirkistan ve Horasan’dan gelen sufilerin gocii ile yerel gelenekler
arasindaki etkilesim baglaminda incelemistir. Bu calismada da Yeseviye tarikatina ve onun
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Kasmir’deki yayilim sekline herhangi bir atif yer almamaktadir. Daha ¢ok Kiibreviye ve
Suhreverdiye tarikatlarina dikkat ¢ekilmektedir.

Her ne kadar bu tiir eserlerde Yeseviye tarikati ile Kiibreviye gibi 6nemli tarikatlar
arasindaki etkilesim goz ardi edilmis gibi goriinse de Yeseviye ile Kiibreviye arasindaki manevi
etkilesim ve siifiyane aktarimin One c¢ikan Orneklerinden biri, Radiyyiiddin Al Lala’nin
hikayesidir. Lala, baslangigta Tirkistan’daki Ahmed Yesevi dergdhinda miirdkabe ve marifet
yolunda ilerlerken manevi bir rilya ve uzun gabalar sonucu Necmeddin Kubra ve Kiibreviye
tarikatina yonelmistir (GOkbulut, 2024: 26). Bu durum, bolgedeki siifiyane yollar arasindaki
karmasiklik ve ¢cok katmanlilig1 agikca ortaya koymakta olup Yeseviye tarikatmnin derin manevi
baglarma ragmen Tiirkistan’in 6tesinde 6zellikle Hindistan alt kitasinda, Kagmir gibi bolgelerde
devam eden canlilik ve yayiliminin 6nemli bir géstergesi olarak kabul edilmistir.

Kagmir biiyiiklerinin biyografilerini iceren eserler olan Pir Ghulam Hasan Kuyehami
(1305.h)'nin "Tezkire-yi Buzurgan-: Kasmir'i ve Pirzada Abdilhaleq Tahiri (2014)'nin "Tarih-i
Buzurgan-: Kasmir'inde, esas olarak Kasmirli seyhler ve sufilerin bireysel ve hayat hikayesi 6n
plana cikarilmistir. Ancak Yesevi tarikatinin teskilat yapisi ve iletisim aglarmin analizi bu
kaynaklarda ihmal edilmistir. Ozellikle miiridlerin izin (ruhsat) alma ve irsad siirecleri gibi her
tarikatin devami i¢in hayati 6neme sahip olan siireclere yeterince dikkat edilmemistir. Bu eksiklik,
Yesevi tarikati1 tarthindeki temel boyutlarm - Ornegin gelenegin soy yoluyla ve miiridlerin
yetistirilmesi yoluyla aktarilmasi - belirsiz kalmasina yol agmastir.

Yesvi Affan Arif (2025) tarafindan kaleme alinan The Emergence of the Yasawi Sufi Order
in Kashmir adli makale, Kasmir’de Yesevi tarikatin1 dogrudan inceleyen nadir ¢aligmalardan
biridir. Bu arastirmada, tarihi belgeler ve soyagaci verileri 1s1g1nda, 6zellikle H. 10. yiizyil (M. 16.
ylizyil)’dan itibaren Yeseviye tarikatinin varliginin ve devamliliginin izleri siirtilmiistiir. Tarikatin
kurucusunun torunu Hace Ahmed Yesevi Naksibendi ve Seyh Muhammed Kaim Yesevi gibi
sahsiyetler araciligiyla, tarikatin kurumsallagmasi ve siirekliligi 6n plana ¢ikarilmistir.

Makale ayrica, Kagmir’e Hazreti Muhammed (s.a.v.)’in Sakal-1 serifinden mukaddes bir
yadigarin getirildigini ve bu yadigarin Hazreti Hace Ahmed Yesevi tarafindan tasdik edilerek
Yeseviye tarikatinin mesruiyetinin gli¢lendirildigini vurgulamaktadir.

Makalede, soyagaci ile tarikat bagliliklar1 arasinda net bir ayrim yapilmadigini
gostermektedir. Ornegin, Mirza Ekmeluddin Bedahsi Yesevi ve Hace Ahmed Yesevi Naksibendi,
soyagactyla Sultan Ahmed Yesevi ile iligkilendirilse de tarihi kaynaklarda Kiibrevi ve Naksibendi
tarikatlarmin takipgileri olarak kaydedilmislerdir. Ayrica Kasmir’in yerel Risi tarikatinin kurucusu
Hazreti Seyh Nureddin Nurani’nin (Seyhiil Alem), Yeseviye tarikatiyla dogrudan iliskisi makalede
aciklanmamustir. Ornegin, Ebd Muhammed Meskin bin Muhyiddin el-Hanefi el-Kiibrevi Serhend?
(1395), tarafindan yazilan Tahaif el-Abrar fi Zikr el-Ehyar kitabi1 ve Khan (1994), Kashmir's
transition to Islam: The role of Muslim Rishis (fifteenth to eighteenth century), makalesinde
Risiyye tarikat1 ele alinmistir. Ancak bu kaynaklarda Risilyye tarikati ile Yeseviye tarikati
arasindaki iliskiye hi¢bir sekilde deginilmemistir.

Yesvi Affan Arif, kaynaklara eksik ve belirsiz sekilde atif yapilmasi, makaledeki baz1
iddialarin  gilivenilirligini zayiflatmakta ve diger arastirmacilarin dogrulama yapmasini
giiclestirmektedir. Buna ragmen Affan Arif’in c¢aligmasi Yeseviye tarikatinin Kagmir’deki
onemini vurgulamakta ve bu alanda daha kapsamli, arastirmalarin gerekliligini ortaya
koymaktadir.

Ek olarak H. 11. ve 13. yiizyillar arasinda seyhlerin ¢ogu kez birden ¢ok tarikattan 6greti
ve uygulama benimsedigi bilindiginden ge¢ donemde bazi sahsiyetleri kesin bir tarikatla
nitelendirmek zordur. Bu nedenle sadece soyagaci bagina dayanmak, bu karmagik manevi yapinin
dogru anlagilmasi icin yetersiz kalmaktadir; pratikteki ruhani baghliklarin da dikkate alinmasi
zorunludur.

Yasaviye Tarikati ve Eski Kaynaklar: ile Dogrudan Ilgilenen Arastirmalar Arasinda,
yazarin kaleme aldig1 ve Ahmad Yasavi and the Yasaviyya Order in Ashjaru’l-Khuld (Ghodrati
Vayghan, 2025), basligin1 tasiyan bir makalesi bulunmaktadir. Bu makalede, Kasmirli Hace
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Muhammed Azam Dida Meri’nin nispeten az bilinen eseri "Escarii’[-Huld" tizerine odaklanilarak
Ahmed Yasavi ve Yasaviye tarikatia dair degerli bilgiler sunulmaktadir. S6z konusu c¢alismada
vurgulanan temel hususlardan biri, Yasaviye tarikatinin Kasmir ve Hindistan gibi bdlgelere
yayildiginin belirtilmesi yaninda, tarikatin soy agaglar1 (secereler) ve usullerinin detaylica
aktarilmasidir. Makalede ayrica Yasaviye ve Naksibendi tarikatlar1 arasindaki ilk etkilesimlere
dair Orneklere yer verilmis; Ozellikle Bahdeddin Naksibend’in Yasaviye seyhlerinden
faydalandigia deginilmistir.

Bu ¢aligmada ayrica, Yasaviye tarikati lizerine aragtirmalarda karsilagilan bazi metodolojik
zorluklara da isaret edilmekte olup bu zorluklarin mevcut makaledeki tartismalarla Ortiistigi
goriilmektedir. Bahsedilen makalede, Devin DeWeese’in erken donem Yasaviye
aragtirmalarindaki sinirhiliklarina dair goriislere ve "Escarii’l-Huld™ gibi eserlerin Yasaviye
tarikatini, Hacegan Alisan bir kolu olarak sunma gayretlerine atiflar yapilmaktadir.

Buna ek olarak, yazar, Baben (2020)’in Ahmad Yasavi and the Esmailis of Badakhshan
adl eserinden yaptig1 alintilarla, "Ahmed Yasavi ailesi" ile "Yasavi tarikat1" arasindaki ayrimin
onemini vurgulamaktadir. Bu vurgu, tarikatlarin aidiyeti ile soy yakmligi ve pratik baghlik
arasindaki karmasiklig1 6ne ¢ikararak kaynaklarin dikkatli ve titizlikle okunmasi gerekliligini
belirtmektedir.

Yazimi siiren bu makalede, yazar Yeseviye tarikati'min Kasmir’e gecisini, bu tarikatin
onemli seyhlerinin roliinii ve orgiitsel devamlilik i¢in izin ve ruhsatlandirma sisteminin 6nemini
incelemeyi amaclamaktadir.

Arastirma Yontemi

Bu arastirmada kullanilan yontem, tarihsel-analitik yontemdir. Bu yéntem, birincil kaynak
elestirisi ve ayrintili tarihsel analiz ilkelerine dayanmaktadir ki bu yaklasimin onciisii Leopold von
Ranke olmustur (Ranke, 1973).

Bu yontemde arastirmaci, ilk olarak konu ile ilgili tarihi ve tezkire kaynaklarmni titizlikle
ve kapsamli bir sekilde toplayarak Yeseviye tarikatinin sahsiyetleri, gelisim siiregleri ve orgiitsel
yapilariyla ilgili verileri derlemektedir. Ardindan bu veriler, farkli rivayetlerin uyumu, dogrulugu
ve muhtemel ¢eliskileri agisindan elestirel bir analiz siirecine tabi tutulmaktadir. Bu metodolojik
yaklasim, Yeseviye tarikatinin tarihsel gelisimini ve Kagmir bolgesindeki etkisini daha detayli ve
belgelenmis olarak inceleme imkani saglayacaktir. Ayrica tarihl kaynaklarin daginik yapisi ve
rivayetlerin sistematik bicimde yeniden yapilandirilmas: gerekliligi g6z Oniine alindiginda,
tasavvufi bilgilerin aktarimi ile Yeseviye tarikatinin orgiitsel yapisinin bilimsel ve tutarhi bir
cergevede ortaya konmasma katkida bulunacaktir. Tarihsel-analitik yontemin secimi, bu
calismanin amagclariyla, yani Yeseviye tarikatinin kdkenlerinin, drgiitsel yapisinin ve Kagmir’deki
kiiltiirel ve manevi etkilerinin ortaya konmasi hedefleriyle tamamen uyumludur. Ozellikle farkl:
ve kimi zaman celiskili goriislerin bulundugu kaynaklarin elestirel analizi, temel arastirma
sorularina cevap verilmesi ve giivenilir, kapsamli bir goriiniin olusturulmasi i¢in saglam bir temel
olusturur.

1. Yeseviye Tarikati Kasmir'de: Temeller, Kisiler ve Yayilma Siireci

I[slam diinyasinda etkili bir tasavvuf kolu olan Yeseviye Tarikati, orta caglarda
Tiirkistan'dan baglayarak zamanla Orta Asya, Anadolu ve Hindistan alt kitasinin genis
bdlgelerinde yayilmustir. Bu tasavvufi hareket, Hazreti Sultan Ahmed Yesevinin 6gretileri ve
manevi pratigiyle baglantili olup, Miisliiman toplumlarin kiiltiirel ve manevi doniisiimlerinde
belirleyici bir rol oynamustir. Etkilenen bolgeler arasinda, Yeseviye tarikatinin gelisimi ve
yayilmasi i¢in etkin bir merkez olarak Kasmir 6ne ¢ikar; burada 6nemli sahsiyetlerin varligi
tarikat bolgedeki yerinin sekillenmesine ve derinlesmesine katkida bulunmustur.

Yeseviye tarikatinin tarihi onemi ve Onceki arastirmalar 1s183inda, bu makale H. 11.-13.
yiizyillar1 arasinda Kasmir’deki tarihsel varligin yeniden yapilandirilmasina, temel figiirlerin
tanitilmasma ve Yeseviye tarikatinin sistematik sekilde aktarilma siirecine odaklanmaktadir.
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Kasmir’de bu tarikatin gelisimi 6zellikle 12. yiizyil baglarinda bolgeye gelen ve etkili olan Kad1
Devletsah Espicabi ve onun 6nemli 6grencileri araciligiyla izlenebilmektedir.

Bu calisma, Kagmir’in tarihi baglaminda Yesevie tarikatinin sosyal yapilari, kurumsal
iliskileri, icazet zincirleri ve bu tasavvufi gelenegin devamliliginin nasil saglandigii anlamaya
yoneliktir. Onde gelen sahsiyetlerin yasamlar1 ve faaliyetlerinin incelenmesi, icazetnameler ve
yazigsmalara iligkin eserlerle desteklenerek, tarikatin alt kitaya aktarilisinin ve yerlesmesinin
tarihsel siireci anlagilmakta, tarihi kaynaklardaki ¢eligki ve belirsizliklerin elestirel ¢oziimlemesi
yapilmaktadir.

Arastirma, Yeseviye tarikatinin Kagmir’deki tarihi, sosyal ve kurumsal roliinii ortaya
koymakta olup, tarikatin siiliki ve derin tasavvufi boyutlarina girmemektedir. Bu alanlar, daha
ayrintili ve uzmanlagmis calismalar1 gerektirmektedir.

2. Kadi Devletsah Ispicabi-Buhari: Kasmir’de Yeseviye Tarikati’nin Kurucusu

Kadi Devletsah bin Sah Abdulhalik Hiiseyni Ispicabi, 11. yiizyil sonlarinda Kazakistan
giineyindeki Sayram sehrinde dogmustur. Tasavvuf egitimini Buhara’da, 1109 H/1697 M yilinda
vefat eden Seyh Yeseviye olarak bilinen Seyyid Muhammed Serif el-Buhari el-Keckini’nin
yaninda tamamlamis, ondan halifelik postu ve vaaz icazeti almistir. Ardindan Sibirya’ya giderek
Kipgak ovalarinda yerel halk arasida énemli Islami teblig faaliyetlerinde bulunmus ve tanmmis
bir vaiz olmustur. “Kadr” unvaninin kendisine neden verildigi kesin olarak bilinmemektedir.
Hayatinin son donemlerinde Haremeyn’i ziyaret etmek amaciyla Sibirya’dan yola ¢ikan Kadi
Devletsah, 1123 H/1710 M yilinda yol iizerinde Kasgar’dan gecgerek Srinagar (Kasmir) kentine
ulagmustir. Kagmir’de yaklasik ii¢ y1l boyunca tasavvuf egitimi ve irsad faaliyetlerinde bulunmus,
halefi olarak Molla Muhammed Mukim Sultani Alavi Yeseviye’yi tayin etmistir. 1126 H/ 1714
M yilinda kutsal topraklara gitmek iizere hareket etmis; ancak Delhi’de vefat etmistir. Geride
Farsga olarak kaleme aldig1 “Burhan al- Zakirin” adli dnemli bir risale birakmistir (Server Sahib
Lahori, tarihsiz, cilt. 2, s. 365; Pirzadeh Abdulhalik Taheri, 2014: 641-643; Ebu Muhammed
Meskin bin Muhyiddin el-Hanafi el-Kibrevi es- Serhindi, 1395: 149-150; Daulatshah Ispijabi,
2020: 13-14; ayrica bkz. Suri & Rashidi, 1400sh: 47-50).

Dida Meri’ye gore, Kadi Devletsah’in Kasmir’e gelisiyle birlikte Yeseviye tarikati bu
bolgede kalic1 olarak yerlesmis, kendisinden 6nce bu tarikata dair herhangi bir iz bulunmamaktadir
(Dida Meri, Escaru’l-Huld, No. 498, tarihsiz, s. 131- 132; Dida Meri, Vaki1'at-1 Kagmir, tarihsiz,
SS. 242-243). Bu baglamda Kadi Devletsah, Hindistan alt kitasinda Yeseviye Tarikati’nin
kurulmasi, yayilmasi1 ve gelisiminde kurucu, tanitici ve doniim noktasi olan ¢ok onemli bir
sahsiyettir. GOriiniiste, Dida Meri’nin sdyledikleri Kad1 Devletsah ile olan yakinligi ve egitim
iliskisinden dolay1 kayda deger bir degere sahiptir.

A. Kadi Devletsahin Ustadi ve Mursidi: Seyyid Muhammed Serif el-Buhari el-Keckini

Mevlana Serif el-Keckini, Ismail Ata soyundan ve bu yolla Sultan Ahmed Yesevi’nin
yakimlar1 ve akrabalarindan kabul edilir (Vaizi Kasifi, 1356: cilt. 1, s. 27; Emir Alisir Nevai,
tarihsiz: 225). 1026 yilinda Buhara’da dogmustur. O, Yesevi Sultaniye Tarikati’nin biiyliklerinden
Hazret-i Azizdn-1 Alem Seyh el-Haseni es-Siddiki el-Buhari’nin dgrencilerindendir. Azizan-1
Alem’in vefatindan sonra onun talebelerine intisap etmis ve Yesevi tarikatinin zahir ve batin
ilimlerini 6grenmistir. Sonradan gaybi bir isaretle Mevlana Kamil Naksibendi’nin yanina giderek
Naksibendi tarikatinin zahir ve batin ilimlerini de ondan tahsil etmistir. Serif’in dmriiniin bir kismi1
Buhara’daki Zergeran Medresesi’nde gecmistir; burada hem Yesevi hem de Naksibendi
faaliyetleri yuriitiilmekteydi. Ancak Muhammed Serif el-Keckini daha ¢ok Yesevi tarikatmin
derinlestirilmesi yoniindeki ¢abalariyla taninmaktadir. Zor alint1 kitaplar iizerinde ¢ok sayida serh
yazmis ve Buhara’da zikr-i hafiye taraftarlar1 ile zikr-i cehriye taraftarlar1 arasinda ¢ikan ihtilaf
lizerine 1077 H./1666 M. yilinda Farsga “Hiiccetii’z-ZaKirin li Redd-i Miinkerin” adli kitab1
kaleme almis, bu eserde cehriye zikrine mesru oldugunu ve bid’at olmadigin1 ispatlamis, Yesevi
pirlerinin hallerine de deginmistir. Farsca yazdigi divan siirleri, Ubeydullah el-Buhari’nin
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meclislerinin siisii olmustur. Cok uzun Omiir stirmiis ve 1109/1697 ile 1110/1699 miladi yillar1
arasinda vefat etmistir (Dida Meri Kasmir, Escaru’l-Huld, tarihsiz; no 498, ss. 123-125; Alizade,
2024: 34-35).

Goriiniise gore Seyyid Muhammed Serif, Yesevi tarikatinin Buhara disma yayilmasinin
gerekliligini kavramis ve Kadi Devletsah Ispicabi’ye bu tarikat1 yaymasi i¢in izin vermistir.
Boylece Yesevi tarikat1 Kasmir’de Kadi1 Devletsah Ispicabi adiyla baslamis ve yayilmistir.

B. Muhammed Fuad Kopriilii'niin Goriislerinin Yeniden Okunmast ve Elestirisi

Profesor Muhammed Fuad Kopriilii, tasavvuf ve Yeseviye tarihi alaninda onciilerden biri
olarak degerli arastirmalar yapmig ve Yeseviye tarikati mirasinin farkl bolgelerdeki aktarimi
hakkinda anlayisimizin temelini saglamlastirmistir. Buna ragmen yeni kaynaklara ve giincel
arastirmalara erigimle birlikte, kendisinin bazi goriislerine tamamlayici bir bakis acis1 getirilebilir.

Fuad Kopriilii, Yeseviye tarikati mirasmim Kagmir’e, Sultan Ahmed Yesevi’nin ailesi ve
nesli araciligiyla ve ayrica Hazreti Ahmed Yesevi Naksibendi (6. 1141 H./1728 M.) vasitasiyla
aktarildigin1 kabul etmektedir. Bu konuda referans olarak Surur Sahib Lahori’nin “Hazinetii’l-
Asfiya” adli eserini gostermektedir (tarihsiz; cilt 1: 657). Ayrica, Kopriilii, Hazreti Ahmed
Yesevi'nin isminin devaminda gecen ‘“Naksibendi” ifadesinin Surur Sahib Lahori’nin aligkanligi
nedeniyle ortaya ¢ikan bir s6zli yanilgi oldugunu belirtmektedir (Koprall, 1976: 78).

Kopriili’niin analizinde, Yeseviye tarikatinin Kasmir’e girisi daha ¢ok ailevi baglar ve
manevi miras temeline dayandirilmaktadir. Ayrica Hazreti Ahmed Yesevi’nin Naksibendiye
tarikatina mensup olduguna dair ifadesi ise eserdeki sozlii bir hata ve yazarin aliskanlig1 olarak
reddedilmektedir. Goriinen o ki Koprili, Kasmir’de orgiitlii ve sistemli bir Yeseviye tarikat
yapisimin varligindan haberdar degildi ve bu sebeple Hazreti Ahmed Yesevi’nin Naksibendiye
tarikatiyla iligskilendirilmesini kabul etmemistir.

Bu goriis, sonraki arastirmalar ve Kasmir’de Yeseviye tarikatinin yapilandirilmis bir
sekilde var oldugunu gosteren belgelerle ¢elismektedir. Bu konunun agiklikla ortaya konulmasi
icin daha derinlemesine bir inceleme ve degerlendirmeye ihtiya¢ duyulmaktadir.

3. Kadi Devletsah ispicabi’nin Talebeleri ve Halifeleri ve Onlarin Nesilleri

Kadi Devletsah Ispicabi yalnizca kendisi takva sahibi ve biiyiik bir mutasavvif degil ayni
zamanda onde gelen talebelerin yetistirilmesinde de ¢ok 6nemli bir rol oynamistir. Bu talebeler,
Ozellikle tayin ve tarikat terbiye ve rehberligi alaninda, Yesevi tarikatinin Kasmir ve civarindaki
yayilimi ve devamliliginda temel bir 6neme sahip olmus, sonraki nesilleri tasavvuf ve maneviyata
yonlendirmiglerdir.

Kadi Devletsah Ispicabi, Kasmir’de Yesevi tarikatinin yayilimmda saygin ve merkezi bir
sahsiyet olarak yalnizca ilmi ve tasavvufi aktarim ile yetinmeyip, tarikatin devamini saglamak ve
resmi olarak temsil edilmesi i¢in halife ve varis tayini hususunda da girisimde bulunmustur. Bu
uygulama, Yesevi tarikatinda saglam ve hiyerarsik bir yap1 bulundugunu, manevi emanetin ve
ruhani liderligin korunup devam ettirilmesinin hedeflendigini gostermektedir.

Bu baglamda, Kadi Devletsah Ispicabi tarafindan resmi olarak izinler (icazetnimeler)
verilmis ve bu vesileyle Kasmir’de Yesevi tarikatnin sistemli ve kurumsal bir yayilimi
baglamistir. Bu izinler, Kagmir’de 6gretim, rehberlik ve irsad faaliyetinde bulunan talebelerin
mesruiyet ve itibarlarmin temelini olusturmustur. Ayrica, onun Onde gelen talebeleri de
ogrenimlerini tamamlayip izinnamelerini aldiktan sonra kendi aralarinda halife ve varis atamasi
yaparak Yesevi tarikat1 hiyerarsisi ve manevi halifelik zincirinin devamini saglamiglardir.

Dolayisiyla halife tayini ve izin verme yalnizca gostermelik bir erkan degil, Yesevi
tarikatinin Kasmir ve c¢evresinde hayat bulmasi, genigslemesi ve saglamlasmasinda esas
unsurlardan biri olmustur. Boyle hiyerarsik sistem ve izinler olmadan bu manevi yolun disiplinli,
etkili ve taninmus bir sekilde sonraki kusaklara aktarilmasi miimkiin olamazdi.
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Sonug olarak metin bu izinler ve atamalarin, Yesevi tarikatiin bolgede devamliligini ve
otoritesini saglamada saglam siitunlar oldugunu; talebelerin bu izinnamelerle manevi liderligi
devralip yonettiklerini ve sonraki nesilleri tasavvuf yoluna sevk ettiklerini vurgulamaktadir.

Seyh Abdiilhak Tundani

Seyh Abdiilhak Tunani, Kadi Devletsah Ispicabi’nin talebelerindendir. Dogum ve vefat
yillar1 hakkinda kesin bilgi mevcut degildir. Gengliginde Seyh Ebu’l-Kasim Bali’nin sohbetine
katilmis ve ondaki sufiyane terbiyesini edinmistir. Daha sonra Kad1 Devletsah Ispicabi’nin ders
halkasina katilmis, ondan siifiyane terbiyesi almis ve kendisinden icazet almistir.

Hayatinin sonlarinda Haremeyn’e (Mekke ve Medine) hac ziyaretine ¢ikmustir; ancak
yolculugun ortasinda vefat etmis ve Cidde’de defnedilmistir. Abdiilhak, Kasmir’de ¢ok sayida
talebe yetistirmistir ve Kadi Devletsah Ispicabi gibi hac ziyaretinde iken Baba Mukim Sultani EIvi
Yesevi'yi, Kasmir’de halife ve varisi olarak tayin etmistir (Abu Muhammed Meskin bin
Muheyyuddin el-Haneffi el-Kiibrevi Serhendi, 1395, ss. 586-587).

Seyh Muhammed Kaim Yesevi, Kdim iil-Layl olarak da taninan

Seyh Muhammed Kaim Yesevi, “Kaim iil-layl” ve “Kaim” lakaplariyla da taninan, Kadi
Devletsah Ispicabinin yakmlar1 ve miiridlerinden olup, takvasi, ziihdii ve manevi makami
dolayisiyla Kagmir'de meshurdu. Bazi1 kaynaklarda, Seyh Kasim Yesevi ve Seyh Muhammed
Kasim Yesevi isimleri de ona atfedilen isimler olarak kullanilmistir. «Kaim {il-layl» lakabi,
ozellikle gece ibadetlerine ve gece uyanikligina verdigi 6nem nedeniyle verilmistir.

1153 yilinda, 57 yasinda Kasmir'de vefat etti (Dida Meri, Vakiat-1 Kasmir, tarihsiz, s. 293;
Pirzade Abdiilhalik Taheri, 2014, ss. 690-691; Ebd Muhammed Meskin bin Muhyiddin el-Haneft
el-Kibrevi Serhendt, 1395: 548; Pir Ghulam Hasan Kuyehami, 1833, cilt 3, 417).

Baba Abdullah Yesevi

Baba Abdullah, alim ve mutasavvif Seyh Muhammed Kaim Yesevi'nin ogludur. Baba
Abdullah, Molla Muhammed Topigro yaninda hem zahiri hem batni ilimleri 6grenmistir. Baba
Abdullah, H. 1185 /M. 1771 yilinda Kagmir’de vefat etmis ve atalarinin tiirbesinde defnedilmistir
(EbG Muhammed Meskin bin Muhyiddin el-Hanefi el-Kubrevi Serhendi, 1395, 590; Pir Ghulam
Hasan Kuyehami, 1305, cilt 3, 456).

Baba Islam Yesevi

Baba Abdullah Yesevi'nin oglu ve halifesi ve Baba Muhammed Kaim Yesevi'nin
torunudur. O, zahidlik ve takvada essizdi H. 1217 / M. 1803 yilinda vefat etti ve atalarmin
mezarinda defnedildi (Ebd Muhammed Meskin bin Muhyiddin el-Hanefi el-Kibrevi Serhendi,
1395, 616).

Seyh Abdulvehhab Nuri

Seyh Abdulvehhab Nuri, H. 1095/ M. 1683 yilinda Kasmir'de dogmustur. O, Baba Osman
Ahgep Genai'nin torunlarindan biridir. Mirza Ekmeleddin Bedahsi bin Mirza Adil Han bin Mirza
Melik Muhammed Han (H. 1054-1131 / M. 1642-1719), Sultan Hoca Ahmed Yesevi Alevinin
soyundan olup onu kendi oglu gibi kabul etmis ve biiyilitmiistiir. Seyh Abdulvehhab Nuri 6nce akli
ve nakli ilimleri 6grenmis, ardindan Mirza Ekmeleddin Bedahsi'nin yaninda Kiibrevi tarikatina
girmis ve "Fetehat-1 Kubreviye" adli eseri kaleme almustir.

Kadi Devletsah Ispicabinin Kasmir'deki déneminde, Yeseviye tarikat1 icazetnimesini
Kadi Devletsah'tan almis ve seyhlik makamina yiikselmistir. Doksan yasinda, 11 Rebiiilevvel 1186
/ 12 Haziran 1772'de Kagmir'de vefat etmis ve Zine Kadel mahallesinde defnedilmistir.

Seyh Abdulvehhab hayat1 boyunca 340'tan fazla halife yetistirmis ve manevi irtibat ile
tarikat icazetini Kadi Devletsah'n halifesi Seyh Abdulhak Tunani ile karsilikli olarak takdim
etmistir. Ayrica "Fltuhat-: Kiibreviye" disinda "Ayni'l-frfan" ve "Kavayid-i Esere Der Suluk" adl1
eserleri de bulunmaktadir (Dida Meri, Vakiat-1 Kasmir, tarihsiz, ss. 245-246; Eb0 Muhammed
Meskin bin Muhyiddin el-Hanefi el-Kubrevi Serhendi, 1395, ss. 583-584; Pir Ghulam Hasan
Kuyehami, 1305, cilt 3, s. 439).

Sah Fazlullah Nuri
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Seyh Abdulvehhab Nuri'nin ogludur ve Hoca Muhammed Mukim Sultani’nin yaninda
Yeseviye tarikatinin adabin1 6grenmigstir. Babasi tarafindan kendisine halifelik ve irsad yetkisi
verilmis ve miirsid konumuna yiikselmistir. Cok sayida segkin ve tistiin miirid yetistirmistir. Hem
seriat hem de tarikat alaninda derin bilgi ve yetkinlige sahip olmustur. Baba Ali Yesevi Seyh
Fazlullah Nuri’nin mdridiydi ve irsad hattin1 ondan almistir. H. 1217 / M. 1803 y1l1 vefat etmis ve
Zine Kadel'da babasmin yaninda defnedilmistir ( Ebd Muhammed Meskin bin Muhyiddin el-
Hanefi el-Klbrevi Serhendt, 1395, 495, 603).

Kadi Cemdleddin Ali Kideli

Zahiri ve batmni ilimlerde derin bir uzmanliga sahiptir. Sah Fazlullah Nuri'ye siki sikiya
baghlik gosterdi ve irsad serefine nail olmustur. Omriinii 6gretim ve egitimle gegirmis ve Camil
mahlasin kullanmistir. Seyh Ahmed Yesevi onun miiridlerinden biri idi. H. 1243 / M. 1865 yilinda
vefat etti (Ebd Muhammed Meskin bin Muhyiddin el-Hanefi el-Kubrevi Serhendi, 1395: 630-631,
648).

Dervis Nureddin

Dervis Nureddin, Sah Fazlullah Nuri'nin talebelerindendir. Ayrica Seyh Abdulvahhab
Nuri'nin sohbetlerinden de faydalanmistir. H. 1241 / M. 1863 yilinda vefat etmis ve Siahpura’da
defnedilmistir (Eb Muhammed Meskin bin Muhyiddin el-Hanefi el-Kibrevi Serhendi, 1395:
626).

Sah Hafizullah Nuri

Sah Hafizullah Nuri, Seyh Abdulvahhab Nuri’nin diger ogludur. O da kendi déneminin
seckin ve istlin sahsiyetlerinden biri olarak kabul edilmektedir. Goriiniise gore babasinin
tavsiyesiyle sema ile mesgul olmustur. Kardesinden once, H. 1215/ M. 1801 yilinda vefat etmistir
(EbG Muhammed Meskin bin Muhyiddin el-Hanefi el-Kubrevi Serhendi, 1395: 615).

Molla Muhammed Eslem Topigro

Molla Muhammed Eslem Topigro, Seyh Abdulvahab Nuri'nin talebelerindendi ve ondan
irsad olmustur. H. 1181 / M. 1768 yilinda vefat etmistir. Baba Abdullah Yesevi onun miiridi
olmustur (EbGt Muhammed Meskin bin Muhyiddin el-Hanefi el-Kibrevi Serhendi, 1395: 582,
590).

Mir Kemaleddin

Mir Kemaleddin, Haci Atik'in (Bu kisi hakkinda bilgi edinilemedi) ikinci oglu, Seyh
Abdulvehhab Nuri’nin 6grenci ve halifelerinden biri olarak ve tasavvuf yolunda Seyh
Abdulvehhab'dan irsad olmustur. Rivayetlere gére Mir Kemaleddin kendi meclislerinde sema icra
etmistir. Kendisi 25 Zilkade 1238 / 3 Agustos 1823 tarihinde vefat etmistir (Pir Ghulam Hasan
Kuyehami, 1305, cilt 3: 91).

4. Baba Muhammed Mkim Sultani Yesevi Alevi ve Soyundan Gelen Nesli

Baba Muhammed Miikim Sultani Yesevi Alevi, Seyh Kadi Devletsah Ispicabi ve Seyh
Abdulhak Tunani’nin miiritlerinden olup her ikisinden de irsad ve seyhlik icazeti almistir. Kendisi
ayn1 zamanda Baba Sahib olarak da taninmaktadir. Nesebi, Hazret Sultan Hoca Ahmed Yesevi
Tiirkistani’ye kadar uzanmaktadir. Irfan ve hakikatte benzeri olmayan ve kerametlere sahip bir
sahsiyettir. Seyh Abdulvehhab Nuri’nin ders halkasini bizzat idrak etmistir. Soylendigine gore
Baba Muhammed Miikim Yesevi silsilesinde tek ve benzersizdir; hayat1 boyunca Allah yolunu
arayan talebelerin terbiye ve rehberliginde biiyiik gayret gostermistir. Omriiniin sonlarinda ilahi
bir izinle evlenmis ve ti¢ hanimi olmustur. Onun soyundan gelen nesil vasitasiyla, Yesevi terikati
Kasmir bolgesinde yayilmistir. Dogum ve vefat tarihleri hakkinda kesin bilgiler mevcut degildir.
Kendisi, Kagmir’de Sazegeri Puri mahallesinde defnedilmistir. Bu bolge, Yesevi ailesinin mezar
yerlerinden biri olarak kabul edilmektedir (Ebd Muhammed Meskin bin Muhyiddin el-Haneff el-
Kibrevi Serhendi, 1395: 601-602).

Baba Muhammed Veli Yesevi

Baba Muhammed Veli Yesevi, Baba Muhammed Miikim Sultani’nin oglu ve halifesidir.
Tiim Omriinii inzivada ve takvada gecirmis ve hakikat talebelerinin miirsid-i kamili olmustur.

15



HIKMET, Ne3 (5), 2025 ISSN-e 3007-8598

Vefatinin tam tarihi bilinmemektedir. Aile mezarinda, babasmin yaninda, Sazegeri Puri
mahallesinde defnedilmistir (Ebd Muhammed Meskin bin Muhyiddin el-Hanefi el-Kibrevi
Serhendi, 1395: 606).

Baba Ali Yesevi Alevi

Baba Ali Yesevi Alevi, Baba Muhammed Veli’nin oglu ve Baba Muhammed Miikim
Sultani’nin torunudur. Seyh Fazlullah Nuri’nin miiridi olmustur. O, miicadehede essizdi ve riiya
tabirinde ustaliga sahiptir. Baba Ali Yesevi, irsadin1 Seyh Fazlullah Nuri’den almustir. Ebl
Muhammed Meskin bin Muhyiddin el-Hanefi el-Kiibrevi Serhendi bu irsadini1 gérmiistiir. Baba
Ali Yesevi, H. 1254 / M. 1838 tarihinde vefat etmis ve atalarinin mezarinda (muhtemelen Sazegeri
Puri’de) defnedilmistir (EbG Muhammed Meskin bin Muhyiddin el-Hanefi el-Kiibrevi Serhendt,
1395, s. 634; Kuyehami, 1305, cilt 3: 495).

Seyh Ahmed Yesevi

Seyh Ahmed Yesevi, Baba Ali Yesevi Alevi'nin ogludur. Malarna’da ikamet etmistir. O,
elini Kadr Cemaleddin Ali Kedeli’ye uzatarak ona baglanmis ve ondan manevi ilimler 6grenip
devrinin seckinlerinden biri olmustur. Diger tarikatlarin da 6nde gelen seyhlerinden istifade etmis
ve tasavvuf yolunda, 6mri boyunca ver4, takva ve riyazet yapmis ve talebe yetistirmistir. Ilk esinin
vefatindan sonra tekrar evlenmis ve bu evlilikten Muhammed Inayetullah ve Pir Abdulgani (Bu
kisi hakkinda baska bilgiye erigilemedi) adinda iki gocugu olmustur. H. 1284 / M. 1868 tarihinde
vefat etmis ve Sazegeri Puri mahallesinde defnedilmistir (Ebii Muhammed Meskin bin Muhyiddin
el-Hanefi el-Kubrevi Serhendi, 1395, ss. 648-649; Kuyehami, 1833, cilt 3: 521).

Muhammed Indyetullah

Muhammed Inayetullah, Seyh Ahmed Yesevi'nin biiyiik ogludur. Cocuklugundan itibaren
olgunluk ve rehberlik belirtileri gdstermis ve hayatinin tamamini zikir ve ibadetle gegirmistir.
Babasindan irsadname (rehberlik belgesi) almis ve atalarinin tarikatini yaymustir. Herkesin
gonliinde sayg1 ve kabul gormiistiir. H. 1309/ M. 1891 yilinda veba hastaligi nedeniyle vefat etmis
ve atalarinin mezarina defnedilmistir (Ebi Muhammed Meskin bin Muhyiddin el-Hanefi el-
Kibrevi Serhendi, 1395, s. 659).

Molla Muhammed Sah

Molla Muhammed Sah, Tahdyifii’l-Ebrar fi Zikr-i Eviiya’i’l-Ehyar kitabin yazarmin
babasi, seyh Ahmed Yesevinin miiridlerinden ve talebelerindendir. Kur'an'l, hayat1 boyunca giizel
bir sekilde okumustur. H. 1307 / M. 1929 yilinda camide, yats1 namazi ezani sirasinda kalp krizi
gecirerek vefat etmistir. Oliirken yiiksek sesle miiezzinle birlikte "La ilahe illallah" zikrini tekrar
etmistir. Kendisinin ikamet ettigi yerdeki camide defnedilmistir (Ebl Muhammed Meskin bin
Muhyiddin el-Hanefi el-Kibrevi Serhendi, 1395, ss. 657-658).

Bu sahis, Sultan Ahmed Yesevi’nin soyundan gelen ve H. 1141 Hicri / M. 1703’de
Kasmir’de vefat eden mezar1 Hace Serafeddin ibn Hace Muineddin Naksbendi’nin tiirbesinin
disinda bulunan Hace Ahmed Yesevi Naksbendi ile karistirilmamalidir (Dida Meri Kasmiri,
Vaki‘at-1 Kesmir, tarihsiz, ss. 218-219; Surur Sahib Lahori, tarihsiz, cilt 1, ss. 657-658).

Dida Meri Kasmiri’ye gore Hace Ahmed Yesevi Naksbendi Omriiniin sonuna kadar
Naksbendi tarikatinda kalmis ve bu yolda talebeler yetistirmistir. Seyh Nureddin Muhammed
Afitab Naksbendi (6. 1156 Hicri) — Hace Nizameddin Naksbendi ibn Hace Serafeddin ibn Hace
Muineddin Naksbendi’nin oglu — Hace Ahmed Yesevi Naksbendi’nin miiridi olup ondan irsad
icazeti almigtir. Kagmir’de Hace Nureddin Muhammed Aftab’in varligiyla Naksbendi tarikati
biiyiik bir gelisim gostermistir (Dida Meri Kasmiri, Vaki‘at-1 Kesmir, tarihsiz: 290; ayrica bkz.
Surur Sahib LahorT: 657).

Seyh Ubeydullah el-Buhari el-Faruki

Seyh Ubeydullah el-Buhari el-Faruki, Yeseviye tarikatmin miirsididir. Babas1 ilyas Buhari
olup soyu Seyh Necmeddin Kiibra araciligiyla ikinci halife Omer’e ulasmaktadir. H. 1078 / M.
1667°de Buhara’da dogmus, zahiri ve batini ilimleri Semerkand’da tahsil etmistir. Hi¢ evlenmemis
ve tefrid ile tecrit yolunu izlemistir. Hayat1 ¢ok sayida seyahatle gegmis ve Buhara’dan Rusya,
Rum topraklar1 ve Misir’a gitmistir ve 21 kez Haremeyn’i ziyaret etmistir. H. 1138 / M. 1726’da
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Kasmir’e hicret ederek burada bir cami ve dergah insa etmistir. Kendi mezarmi da ayni yerde
yaptirmis ve H. 1141 / M. 1728°de, 63 yasinda Kasmir’de vefat etmis ve mezar1 kendi yaptirdigi
mekana defnedilmistir. Hayatinin sonlarinda zikirleri Kadiriye, Yeseviye ve Naksibendiye
tarikatlarinin usullerine gore eda ettigi rivayet edilmektedir. Vefatindan sonra Dida Meri Kagmiri,
onun igin Firdk-ndme adl risaleyi yazarak derin bir baglilik ve talebelik gdstermistir. Seyh
Ubeydullah, Kadi Devletsah ispicabi’nin Kasmir’e gelisinden 15 yil sonra Kasmir’e gelmis ve
Yesevi tarikatini yaymaya ¢alismistir (Dida Meri Kagmiri, Egcariil-Huld, niisha 498, tarihsiz, 175-
181; Dida Meri Kagmiri, Vak1’at-1 Kagmir, tarihsiz, 267-270).

Kaynaklarin Seyh Ubeydullah’in hayatinin biiyiik bir kisminda uyum saglamasina ragmen
Yesevi tarikatia yonelimi ve hayatinin son donemindeki zikir usulii onun zikirdeki farkliligina
isaret etmektedir. Dida Meri Kasmiri’nin “Escar iil-Huld” ve “Vaqi‘at-1 Kagsmir” adli eserlerine
gore Yesevi tarikati, Kadi Devletsah Ispicabi’den sonra Ubeydullah el-Buhari tarafindan
Kagmir’de giliclenmistir. Bu ifade, onun Kagmir’de Yesevi tarikatinin yayilmasi ve
canlandirilmasindaki merkezi roliinii teyit eder. Ayrica Dida Meri, onun hayatinin sonlarinda
zikirleri Kadiriye, Yeseviye ve Naksibendiye tarzinda eda ettigini belirtir. Bu durum, farkl
tarikatlarin birlesimini ve onun tasavvufi mesrebinin genisligini gostermekte ve bir usul belirledigi
anlamina gelmektedir.

Buna karsilik, Ebd Muhammed Meskin bin Muhyiddin el-Hanefi el-Kiibrevi Serhendi’nin
Tahayifii’l-Ebréar fi Zikr-i Evliyd’i’l-Ehyéar adli eserinde Ubeydullah el-Buhari’nin Yesevi
tarikatina yoneldigine dair hi¢bir bilgi yer almamaktadir (Ebti Muhammed Meskin bin Muhyiddin
el-Hanefi el-Kibrevi Serhendi, 1395: 546-547). Kiiyahami de ayni sekilde “Tahdyifii 'I-Ebrar’daki
bilgileri tekrar etmektedir (Ktyahami, 1305; cilt 3: 390-391). Bu kaynaklarin Ubeydullah el-
Buhari’nin Yesevi tarikatina baglanmasi konusundaki suskunlugu dikkat ¢ekicidir. Dahas1 bu
kaynaklar onun zikir usuliinii Kadiriye, Kiibreviye ve Naksibendiye seklinde belirtmislerdir (Ebt
Muhammed Meskin bin Muhyiddin el-Hanefi el-Kubrevi Serhendf, 1395; 547; Kilyahami, 1305;
cilt 3, 391). Bu anlatimdaki “Kiibreviye”nin “Yeseviye” yerine kullanilmasi, temel bir farklilig
ortaya koymaktadir. Zira Seyh Ubeydullah’m soyu Seyh Necmeddin Kiibra’ya dayandigindan
Kiibreviye tarikatina yonelimi mantikli gériinmektedir; ancak bu kaynaklarda Yesevi tarikatinin
hi¢ anilmamasi tizerinde diisiinmek gerekir.

Tarikatin ve zikir usuliiniin atfedilmesindeki bu celigki birka¢ olasilig1 giindeme
getirmektedir. Farkli kaynaklar, Seyh’in yasammin farkli yonlerini vurgulamis veya bu, onlarin
farkli tarikat kollariyla olan baglantilarina veya yakiliklarina bagli olabilir. Yakin talebesi ve
kendisini anmak icin eser kaleme alan Dida Meri, Seyh’in Yesevi yonelimi hakkinda daha
dogrudan ve nesnel bilgiler saglamis olabilir; diger kaynaklar ise farkli bakis agisiyla ya da soy
bagindan dolay1 Kiibreviye gibi bagska yonlere vurgu yapmislardir. Ayrica Seyh Ubeydullah’in
gercekten birden fazla tarikat—Yesevi ve Kibreviye dahil—arasindaki zikirleri birlestirmis
olmas1 ve her kaynagin kendi vurgusuyla bunlardan birini 6ne ¢ikarmis olmasi da miimkiindiir. Bu
durum, biiyiik seyhler arasinda yaygin olup onlar bir¢ok tarikatin bereketinden faydalanmak
amactyla bu yola bagvurmustur. Ayrica metinlerin yazimi veya sozlii aktarim siireclerinde zamanla
bazi ayrintilarda degisiklikler olmus olabilir.

Biitiin bu farkliliklara ragmen Seyh Ubeydullah el-Buhari el-Faruki’nin Kasmir’de
tasavvufun yayilmasi ve gelismesinde etkili olan taninmis bir alim ve miirsid olarak yeri biitiin
kaynaklarda kabul gormektedir. Kendisi, Buhara ile Hindistan tasavvuf gelenegi icerisinde koprii
kuran 6nemli bir sahsiyettir. Bu rivayetlerin kapsamli analizi, onun kisiliginin tiim ydnlerinin
anlagilabilmesi i¢in kaynaklardaki farkli agilara dikkat edilmesi ve farkli tarikat yonelimlerinin bir
arada bulunma ihtimalinin g6z 6niinde tutulmasi gerektigini gostermektedir.

Sonug

Bu calisma, H. 11.- 13. yiizyill / M. 17. ile 19. yiizy1l arasinda Kasmir’de Yeseviye
Tarikat’nin yayilimini iki dnemli boyutta agiklamaktadir. Birincisi, soy-stlale ve orgutli ve
uygulamali boyut, soy agisindan, Sultan Ahmed Yesevi'nin torunlar1 ve akrabalari, 6rnegin Baba
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Muhammed Mukim Sultani ve ailesi, Yeseviye nin manevi mirasinin tastyicilari olarak Kasmir’de
taninmiglardir. Ancak bu miras sadece soy baglariyla korunmamis, ayn1 zamanda genis ailevi ve
sosyal aglar kurarak bu gelenegin bolgedeki yerlesik ve kalict bir yapiya kavusmasmna zemin
hazirlamiglardir.

Ikinci olarak tarikatn erkan ve usulii itibariyla uygulamali ve orgiitli boyutudur ve
ozellikle Kadi Devletsah Ispicabi gibi énde gelen sahsiyetlerin cabalariyla iliskilidir. Kadi
Devletsah, seyhi Seyyid Serif Kegkini’den izin ve ruhsat aldiktan sonra Kagmir’e gelmis, bilimsel,
tasavvufi, egitsel ve irsadi faaliyetlerle Yesevi mirasin1 somut ve kurumsal bir yapiya
dontistiirmiistiir. Bu seyhlerin kaleme aldiklar1 eserler, egitim ve Kulttrel faaliyetlerin 6nemli bir
pargasi olarak Yeseviye tarikatinin mirasinin korunmasi ve yayilmasina katkida bulunmustur.
Eserler, Farsca da dahil olmak iizere, farkli dillerde kaleme alinmistir ve tarikatin 6nemli
kaynaklar1 olarak degerlendirilmelidir. Bu kisiler tarafindan tesis edilen icazet ve hilafet sistemi,
Yeseviye Ogretilerinin talebeler araciligiyla nesilden nesile aktarimini ve miiridler arasindaki
ruhani baglarin giliclenmesini saglamistir. Bu sistem, Yeseviye tarikatinin pratikteki ve sosyal
alandaki etkisini artirmistir.

Tarihi kaynaklarda bazi biiyiik tasavvuf onderlerinin Yesevi, Naksibendi ve Kiibrevi gibi
tarikatlarla olan baglantilar1 hakkinda ¢esitli ¢eliskiler ve belirsizlikler mevcuttur. Bu, s6z konusu
tarikatlar arasinda kiiltiirel yakinlik ve 6gretisel Ortlismelerin olduguna isaret etmekte ve ileri
diizeyde sistematik aragtirmalar yapilmasini gerekli kilmaktadir. Ayni zamanda bir¢ok kaynagm,
Kagmir’de Yeseviye’'nin varligina yeterince dikkat etmemesi, arastirma literatiiriinde 6nemli bir
bosluk yaratmistir. Bu makale ise o bosluklarin doldurmasina gayret gostermistir. Genel olarak,
tasavvuf ehlinin birden fazla tarikat merkezine baglhiligi ve farkli manevi yonelimlerin orgiitli bir
yap1 iginde harmanlanmasi, Kasmir’deki Yeseviye’nin ayirt edici 6zelliklerindendir. Bu ¢ok yonli
baglhlik, bu gelenegin zenginligini ve derinligini gosterdigi gibi Tiirkistan ile Hint alt kitasi
arasinda derin bir mistik bag kurulmasina da yardimei1 olmustur.

Bu calisma, icazet ve hilafet/halife sistemlerinin korunmasi miirsid-miirid iliskilerinin
yapilandirilmasinin  Yeseviye'nin Kasmir’deki saglamlagsmasinda temel unsurlar oldugunu
vurgulamaktadir. Dolayisiyla, bu caligma alaninda yapilacak gelecekteki kapsamli ve uzmanlik
gerektiren arastirmalara zemin olusturmay1 amaglamakta ve bu alandaki bilgi birikimine katkida
bulunmay1 iimit etmektedir.
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Angatna. Makamaga VII-XII raceipnapnarel MayepaHHaxpJarbl Xaauc UTIMIHIH €H
MaHBI3/IbI JIepeKKe3epiniy O6ipi 60ibIn cananateiH ©0y Xade Hacadpunin «Kurad an-Kanmg» arTsi
Oipereil MIBIFAPMACBIHBIH KOJDKa30a TapUXbl MEH 3ePTTEY TOCULACPI KapacThIPbLIAAbL. 3epTTEYIe
OpTYpJi KOJpKaz0a HYCKamapbl TalJaHajbl, aBTOPJBIK, KYPBUIBIMIBIK JKOHE MAa3MYHIBIK
MoceJiesiepre KaTbICThl HETi3ri FBUIBIMH KaTeNIKTEp MEH COHFBl JKaHAIBIKTAp AHBIKTAJaJbl.
Epekie Hazap cTaMOYIIBIK JKOHE MApHKAIK HYCKAIApbl CaJIbICTBIPY, FBUIBIMH IIKipTasacTap
MEH KOJDKa30anapJblH ChIHM OachUIBIMBIHA KATBICTBI MOceNeliepre ayaapbuiraH. ABTOp Oy
enOekTiH CamapKaH JKOHE JKalIbl OHIpAIH pyXxaHu aTMoc(hepachlH KalTa KaJllbIHA KeNTIpy/Ieri,
COHJaii-aK OMorpadusUIBIK ASCTYP MEH XaJUCTepi JKEeTKi3y/eri peiiHe ToKTanansl. Makamanga
3aMaHayH 3epTTeylepaAl Koca alFaHja, KeH ayKbIMIbI JIEpPEeKKe3aAepre cyleHe OTBHIPHII, MOTIH/I
FBUIBIMH JKapHsUIAyIbIH OHTAWJIBI JKOJIAPhl KOHIH/IE aBTOPJIBIK KOPBITBIHIBLIAD YCHIHBUIFAH.
CoHbBIMEH KaTap Makajia/ia aillMaKThIK KoHE HIETENIIK )KUHaKTapaa cakTainran «Kurab on-Kanmgy
HIBIFAPMACKIHBIH a3 3€PTTEITeH Kohkaz0a HyCKaJlapblH opi Kapail 3epJeney/1iH KaKeTTUTIr aTarn
eTuIenl. AJbIHFaH HOTIOKeNep MayapaHHaxpJarbl XaJuc UIIMIHIH JaMYbIH JKOHE OHBIH HCIIaM
QJIEMIHIH 3UATKEPIIIK OPTaJbIKTaphIMEH OalIaHBICBIH TEPEHIPEK TYCIHYTe BIKMAal €Tyl MYMKIH.
KopbITeiHIBI O6miMle KOKa30aHbl MCIaM MOJCHHUETIHIH ecKepTkiull api OpTanblK A3HSHBIH
QJIEYMETTIK, 3MATKEPJIK >KOHE JIHUM TapUXbIHBIH KallHap Ke31 peTiHAe KeleHAl 3epTTeyAiH
MaHBI3IBUIBIFBI aTall KOPCETLIETI.

Kiar ce3gep: AGy Xadc Hacadu, Kurab on-Kana, xaamc uriMi, Kapx *KoHe TaJull,
Camapkan, KoJpKaszoa.
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2Meacoynapoonwlii kazaxcko-mypeyxuil ynueepcumem umeny Xooxcu Axmema Hcasu, PhD.,
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A0y Xagc Hacadu u ero tpyn «Kurad an-Kang»: Bkiaaa B popMupoBaHue
xaaucoBeaennsi B Camapkanae

AHHoTanusi. B cratbe paccMarpuBaeTCsi MCTOpUS PYKONMUCEH W HUCCIEAOBATEIbCKUX
MOJIXOJIOB K YHUKaIIbHOMY Tpyay A0y Xadca Hacabu «Kutab am-Kanm», KoTOpbeIi sBIsSETCS
OJIHMM M3 BaXHEHIIMX UCTOYHHUKOB 110 Hayke xaauca B MaBepannaxpe VIII-XII Bekos. B pabore
aQHAJIM3UPYIOTCS Pa3jMyuHble BEPCHHM DPYKOMHCEH, BBISBIIAIOTCS KJIIOYEBBIE HCCIIEIOBATEIbCKUE
OIIMOKM W HOBEWIIUE OTKPBITHUS, CBA3aHHBIE C aBTOPCTBOM, CTPYKTYpOHl M COJepKaHUEM
TpaktaTa. Ocoboe BHUMaHHE yHEISIeTCS Hay4HON AMCKYCCHH BOKPYT PYKOIHUCEH, CpaBHEHUIO
CTaMOyNbCKOW W TapWXKCKOM BEpCUi, a TakKe BOMPOCY MX KPUTHUECKOTO HU3JaHUs. ABTOpP
MOKa3bIBAaET 3HAYMMOCTh TPYy/a IJIsl peKOHCTPYKIMH TyXOBHOU aTMochepsl CamapkaHa v BCETO
pernoHa, a Takxe poib «Kurtab an-Kawa» B dopmupoBanuu Ouorpaduveckoid Tpagulu U
nepenaun xaaucoB. CTaThsi ONMUpAETCs HA IMUPOKUM KPYr UCTOYHUKOB, BKJIIOYAs COBPEMEHHBIE
WCCIIeIOBAHUS, U TpeiaracT COOCTBEHHBIC BHIBOJBI MO ONTHUMAIbHOW HAaydyHOW MyOIMKalUU
TekcTa. Bmecre ¢ TeM cTarbd MOMYEPKUBACT HEOOXOJUMOCTh JAJIbHEHIIEro W3y4eHus
MaJIOM3BECTHBIX PYKOMUCHBIX BapraHTOB «Kutab an-Kanmay, COXpaHUBIIHUXCS] B pErHOHATBHBIX U
3apyOeXHbIX coOpaHusax. IlomydeHHbIe pe3ynbTaThl MOTYT CIOCOOCTBOBaTh Oosiee IIyOOKOMY
MIOHMMAaHWIO DBOJIOLMH XaJAUCOBEIUYECKOW Tpaauuuu B MaBepaHHaxpe U €€ CBs3ed C
MHTEJUIEKTYaJIbHBIMU IIEHTPaMH MCJIAMCKOTO MHpa. B 3akimtoueHun nogu€pkuBaeTcsi BaXKHOCTh
KOMIUIEKCHOTO TMOJAXO0Ja K M3YYEHUIO PYKONHUCH KaK MaMSATHUKA HCIAMCKOM KyJIbTypbl U
HCTOYHUKA 10 COLMAIIBHOM, NHTEIIEKTYaIbHOM U penuruo3Hoi ucropun Cpeaneit Asuu.

Kiawuesbie cinoBa: A0y Xade Hacapu, Kuta® an-xann, Hayka Xajauc, )KapxX U TaJull,
Camapkanj, pyKOIHCh.
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Ebu Hafs Nesefi ve Kitab al-Kand Adh Eseri: Semerkand’da Hadis ilminin
Olusumuna Katkisi

Ozet. Makale, VIII-XIL yiizyillarda Maveraiinnehir’de hadis ilminin en Onemli
kaynaklarindan biri olan EbG Hafs Nesefi’nin “Kitdbu’l-Kand” adli essiz eserinin yazma tarihi ve
arastirma yaklasimlarimi incelemektedir. Calismada farkli yazma niishalar1 analiz edilmekte, eserin
miellifligi, yapis1 ve igerigiyle ilgili temel akademik hatalar ve en son kesifler ortaya
konulmaktadir. Ozellikle, yazmalar etrafindaki bilimsel tartismalara, Istanbul ve Paris
niishalarinin karsilastirilmasma ve bunlarin tenkitli nesri meselesine dikkat ¢ekilmektedir. Yazar,
eserin Semerkand ve genel olarak bdlgenin manevi atmosferinin yeniden insasindaki, ayrica
biyografik gelenegin olusumu ve hadislerin aktarilmasindaki roliinii gostermektedir. Makale,
cagdas arastirmalar da dahil olmak iizere genis bir kaynak yelpazesine dayanmakta ve metnin
bilimsel olarak en iyi sekilde yayimlanmasina yonelik 6zgiin sonuglar sunmaktadir. Ayni zamanda
makale, bolgesel ve yurtdisindaki koleksiyonlarda korunan Kitab al-Kand’in az bilinen yazma
niishalarinin daha kapsamli bir sekilde incelenmesi geregini vurgulamaktadir. Elde edilen
sonuglar, Maveraiinnehir’deki hadis geleneginin evrimini ve onun Islam diinyasmmn entelektiiel
merkezleriyle olan iliskilerini daha derinlemesine anlamaya katki saglayabilir. Sonu¢ béliminde,
el yazmasini Islam kiiltiiriiniin bir anit1 ve Orta Asya’nin sosyal, entelektiiel ve dini tarihi i¢in bir
kaynak olarak biitiinciil sekilde incelemenin 6nemi vurgulanmaktadir.

Anahtar kelimeler: Eb(O Hafs Nesefi, Kitdbu’l-Kand, hadis ilmi, cerh ve ta’dil,
Semerkand, yazma eser.

Introduction

The development of Islamic scholarship and the formation of hadith studies in Central Asia
are inextricably linked to historical sources and manuscripts, whose significance cannot be
overstated. Among these, Abu Hafs al-Nasafi’s Kitab al-Kand occupies a special place, serving as
a crucial source for the history of religious and spiritual life, as well as the Islamic educational
system in Transoxiana from the eighth to the twelfth centuries. This work extensively documents
the biographies, scholarly activities, and hadith transmission traditions of renowned scholars and
muhaddiths who lived in Samargand and its surrounding regions.

The discovery of the manuscripts, their integration into academic study, and their
examination from various scholarly perspectives have opened new avenues for researching Islamic
culture and spiritual heritage. In recent decades, critical analysis of the Kitab al-Kand versions
preserved in the libraries of Istanbul and Paris, the identification of their textual features, and
scholarly debates have further emphasized the significance of this monument.

This article systematically examines the history of the manuscript’s introduction into
scholarly circulation, the methods of its study, and its textual variations, while providing a
comprehensive analysis of the place of Kitab al-Kand in the history of Islamic scholarship and its
contribution to the spiritual life of the region.

Results and discussion

In this article, the comparative-historical method, textual and philological analysis, as well
as critical collation of various manuscript versions, are applied. The study compares the structural
and content features of the work and identifies methodological errors in previous research. To
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substantiate the conclusions, an interdisciplinary approach is employed, incorporating an analysis
of the historical and cultural context based on a wide range of sources and recent scholarly studies.

Principles and Practices of Democratic Education

At the end of the nineteenth century, the Russian orientalist and academician V. V. Bartold
highly appreciated the significance of this work—known from other sources—for the political
history of Transoxiana. However, he expressed an incorrect opinion, stating: “...apparently, only
the Persian translation of the anthology compiled by Abu Hafs’s student, Muhammad ibn Abd al-
Jalil, has reached us” (Bartold, 1963: 59—61). This assumption, put forward by the scholar, misled
many researchers for a long time. In other words, the independent Persian work entitled Qandiya-
yi Khurd was regarded as a translation of the anthology Muntakhab by Abu al-Fadl Muhammad
ibn Abd al-Jalil al-Samargandi (Bartold, 1963: 59-61).

Subsequently, this hypothesis was further developed by other Russian-language scholars
and gradually came to be accepted as an unquestioned axiom (Kandiya Malaya, 1906: 23).
Scholars from Uzbekistan also expressed their views on the work Kitab al-Kand. They likewise
emphasized that, until recently, the work had been known only in the form of an abridged Persian
translation prepared by Abu Hafs al-Nasafi’s student, Muhammad ibn Abd al-Jalil, under the titles
Kand, Kandiya, or Qandiya-yi Khurd (“Little Kandiya”) (Uvatov, 1994: 62—65).

The discovery of the work Kitab al-Kand has a long history. Initially, scholars’ attention was
drawn to the work of Muhammad ibn ‘Abd al-Jalil al-Samargandi entitled Muntakhab Kitab al-
Kand. In 1907, the National Library of France in Paris acquired a manuscript and catalogued it
under the number “Arabe 6284.” In the library catalogue published in 1925 and prepared by E.
Blochet, the manuscript is described as follows:

“An incomplete portion of a biographical dictionary of the muhaddiths of Transoxiana; the
beginning and the end are missing. Nasaf, Samargand, Bukhara, and Isfijab are frequently
mentioned. The date 1127-28, indicated on folio 1a, testifies to the antiquity of the text. Script:
naskh, fourteenth century; 75 folios; dimensions: 28.5 x 17 cm” (Blochet, 1925: 227).

In the 1950s, the scholars H. Ritter and A. Z. V. Togan examined this manuscript and
expressed several opinions regarding it. According to H. Ritter, the manuscript represents a
fragment of a history of the Hanafi scholars of Nasaf and Isfijab, written between 438 and 444 AH
(1046-1053 CE) by ‘Abd al-Malik ibn al-Husayn ibn ‘Ali al-Nasafi (Ritter, 1950: 51). Professor
Togan, on the other hand, considered the work to be a zayl (continuation) written by Abu al-Fadl
Muhammad ibn ‘Abd al-Jalil al-Samargandi as a supplement to Abu Hafs al-Nasafi’s Kitab al-
Kand fi Ta rikh Samarqand (Togan, 1950: 207). The first opinion proved to be incorrect, whereas
the second was considerably closer to the truth.

In 1953, R. Frye devoted a special article to this manuscript. One of his well-argued
conclusions was that the text is not a purely historical work, but rather a copy of a biographical
composition. On this basis, Frye categorically asserted that the manuscript was of no value for the
study of the political history of Transoxiana. In his view, the Paris manuscript was merely a
compilation, lacking clear organization and assembled from various now-lost urban chronicles
(Frye, 1953: 166-168).

Frye’s article was sharply criticized by C. Cahen, who pointed out a number of erroneous
judgments and emphasized the need for a more thorough examination of the text. He divided the
manuscript into three parts. Regarding the first part, he supported the opinion of A. Z. V. Togan,
confirming the authorship of Muhammad ibn ‘Abd al-Jalil al-Samargandi. As for the remaining
two sections, he suggested that they likely belonged to other, unidentified authors. After this
scholarly debate, the valuable manuscript largely disappeared from academic attention until the
1980s.

A unique manuscript of Abu Hafs al-Nasafi’s Kitab al-Kand was discovered in 1967 in the
Stileymaniye Library in Istanbul. Preserved under no. 70 in the “Turhan Valide” collection, it was
initially identified by Fuat Sezgin as a copy of Abu Hafs al-Nasafi’s work entitled al-Kand fr
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Ta'rikh ‘Ulama’ Samargand (“The Sweetness [of the Account] Concerning the History of the
Scholars of Samarqand”), composed as a zayl (continuation or supplement) to the biographical
dictionary Ta rikh Samarqand by Abu al-‘Abbas Ja‘far ibn Muhammad al-Mustaghfiri (d. 1041)
(Sezgin, 1967: 353).

Sezgin’s first conclusion regarding the authorship proved to be correct. However, his
second claim—that the work was a zayl (continuation) of Mustaghfiri’s composition—was
unfounded. This misunderstanding likely arose from the fact that in this version of Kitab al-Kand,
information derived from Mustaghfiri is cited in 169 instances. Rather than indicating that Abu
Hafs al-Nasafi composed his work as a continuation of Mustaghfiri, this evidence demonstrates
that he merely used Mustaghfiri’s work as one of his sources.

The fate of these manuscripts changed dramatically after the publication of J. Weinberger’s
article in 1986. A staff member of the Department of Oriental Manuscripts at Princeton University
Library, Weinberger compared the Paris and Istanbul versions and published a study entitled “7The
Authorship of Two Biographical Dictionaries from Twelfth-Century Transoxiana.”

After examining the Istanbul manuscript, he established that its author relied not only on
the work of al-Mustaghfiri (cited 169 times), but also on Abu Sa‘d al-1drisi (421 times), as well as
several other biographical compilations.

On this basis, Weinberger concluded that the manuscript is not a continuation of any earlier
work, but rather an independent composition—an incomplete version of a biographical dictionary
containing accounts of muhaddiths who lived and worked in Samargand, or who were otherwise
connected with the city, from the early Islamic period up to the twelfth century. The work in
question is Abu Hafs al-Nasafi’s Kitab al-Kand fi Ma ‘rifat ‘Ulama’ Samarqand.

Since the only surviving manuscript of the work lacks six chapters at the beginning and six
at the end, determining its original title has proven difficult. Various sources transmit the title of
al-Nasafi’s work differently:

1. Kitab al-Kand fi Ma ‘rifat ‘Ulama’ Samargand (Abu Sa‘d al-Sam‘ani);
2. Kitab al-Kand min ‘Ulama’ Samarqand (1bn Hajar al-“Asqalani);

3. Kitab al-Kand ft Dhikr ‘Ulama’ Samargand (al-Dhahabi);

4. al-Kand fi Ta rikh Samargand (Katib Celebi / Haji Khalifa);

5. al-Kand fi Ta rikh ‘Ulama’ Samarqand (F. Sezgin).

Taking into account that Abu Sa‘“d al-Sam‘ani was a contemporary of Abu Hafs al-Nasafi,
J. Weinberger regarded his testimony as the most reliable and complete and concluded that the
correct title of the work is Kitab al-Kand fi Ma ‘rifat ‘Ulama’ Samargand.

By comparing the Istanbul and Paris manuscripts, Weinberger established that in the latter
some biographies had been omitted; in certain cases only the name of the hadith scholar was
preserved; some entries were abridged, while others were reproduced in full. Furthermore, relying
on the report of Katib Celebi in his Kashf al-Zuniin that al-Nasafi’s student, Abu al-Fadl al-
Samargandi, compiled a Muntakhab (“selection” or “anthology”) based on Kitab al-Kand,
Weinberger concluded that the Paris manuscript is in fact Muntakhab Kitab al-Kand fi Ma ‘rifat
‘Ulama® Samargand (“A Selection from the Book on the Knowledge of the Scholars of
Samarqand”).

Weinberger further argued that for a long time it had been impossible to determine the
authorship of the Istanbul and Paris manuscripts, partly because Katib Celebi added the word
ta rikh (“history”) to the title of the work.

As Weinberger convincingly demonstrated through specific examples, the title given by
the Ottoman scholar misled Academician V. V. Bartold and V. L. Vyatkin, who had not seen the
Arabic original of Kitab al-Kand. In particular, Bartold put forward an erroneous view regarding
the two titles of the work—Kand and Kandiya. The latter, however, is merely a relative adjective
derived from the word “Samargand” and has no direct connection with the work Kitab al-Kand
itself (a position also supported by Prof. Y. Paul).
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Secondly, Kitab al-Kand is not a zayl (continuation) of al-Idrisi’s Kitab al-Kamal, as
previously demonstrated. Thirdly, Qandiya-yi Khurd is not a Persian translation of Muntakhab
Kitab al-Kand, but rather one of numerous independent works devoted to the history of the city of
Samargand (Bartold, 1963: 89-93). Such works are closer in character to the genre of “popular
books,” consisting of collections of narratives about saints, sacred places, and local legends.

On this basis, Weinberger concluded that the Istanbul manuscript represents the work of
Abu Hafs ‘Umar ibn Muhammad al-Nasafi, Kitab al-Kand fi Ma ‘rifat ‘Ulama’ Samarqgand, while
the Paris manuscript is an abridged version of the same composition, prepared by al-Nasafi’s
student Abu al-Fadl Muhammad ibn ‘Abd al-Jalil al-Samargandi and known under the title
Muntakhab Kitab al-Kand ft Ma rifat ‘Ulama’ Samarqand.

J. Weinberger’s article can hardly be described as a comprehensive and definitive study of
the subject. For example, while criticizing H. Ritter, he states that the latest date found in the Paris
manuscript is 1141-42, whereas the year 1142-43 also appears in the text. According to
Weinberger, the Istanbul manuscript contains the biographies of 1,010 muhaddiths; however, our
own calculations indicate that the total number is 1,027. Nevertheless, his scholarly conclusions
remain highly significant for contemporary research. Until another complete version of the work
is discovered, or the original title confirmed by al-Nasafi himself is identified, Weinberger’s
hypothesis remains the closest to the truth.

In 1991, the Tajik scholar Lola Dodkhudoeva, apparently unaware of Weinberger’s article,
published a new study. In her view, the Paris manuscript consists of several components:

1. A fragment from Idrisi’s Kitab al-Kamal fi Ma ‘rifat al-Rijal bi-Samargand (d. 1015);
2. A supplement by Abu Hafs al-Nasafi.

According to Dodkhudoeva, the manuscript combines these two works and was reworked
in the twelfth century by Abu al-Fadl Muhammad ibn ‘Abd al-Jalil al-Samargandi, who gave it
the title Qandiya. In subsequent centuries, this abridged version—Kichik Qandiya (“Little
Qandiya”)—was repeatedly revised by various authors, making it impossible to reconstruct the
original Arabic text (Dodkhudoeva, 1991: 35).

The article also conflates the Persian work Qandiya-yi Khurd (“Little Qandiya”) with the
Arabic composition Muntakhab Kitab al-Kand (“A Selection from Kitab al-Kand”), treating them
as if they were the same text.

Professor Y. Paul, likewise unaware of J. Weinberger’s study, independently compared the
Paris and Turkish manuscripts and in 1993 published his article entitled “Histories of
Samargand.” In this study, he argued that the Istanbul manuscript represents part of the original
work of Abu Hafs al-Nasafi, Kitab al-Kand, while the Paris manuscript is an abridged—though in
certain places even expanded—reworking by Muhammad ibn ‘Abd al-Jalil al-Samargandi.

With regard to the Persian work Qandiya, Paul offered several valuable observations. He
suggested that, until the discovery of a complete version of Kitab al-Kand, it may be assumed that
its preface served as the basis for the Persian translation (in his article, for reasons unclear, this
text is referred to as the “Arabic Qandiya”). In addition, Paul sought to develop methodological
approaches for using Kitab al-Kand as a source for the study of the political history of Central
Asia, the processes of Islamization, the role of the ghazis, and the relationship between scholars
and political authorities (Paul, 1993: 69-92).

After learning of the Istanbul manuscript, the publisher Nazar Muhammad al-Faryabi
hastily issued an edition of it in 1991, without fully taking into account the existing scholarly
research on the subject. As a result, a broader readership gained access to the work. However, the
edition suffers from serious shortcomings. The most significant of these is that the Istanbul version
was not collated at all with the Paris manuscript. Consequently, a number of unclear or incomplete
words and phrases were printed incorrectly—errors that could have been corrected on the basis of
the Paris copy. For example, instead of wali (“governor”), the text reads wa ilo; instead of malik,
it reads halik; instead of la-yahirranna, it reads la-yahizzanna, and so forth.
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Moreover, the information contained on folios 70b and 71a of the manuscript—namely,
the biographies of six scholars—was entirely omitted from the edition, although, for unknown
reasons, these names are included in the book’s index (al-Fihrist). The omitted figures are:

1. ‘Abd Allah ibn ‘Ali al-Jawbaki al-Nasafi;

2. ‘Abd Allah ibn ‘Ali ibn ‘Isa al-Nasafi;

3. Abu’l-Qasim ‘Abd Allah ibn Muhammad al-Samargandi al-Bakhtari;
4. Abu’l-Qasim ‘Abd Allah ibn Abi Salih al-Nishaburi;

5. Abu Muhammad ‘Abd Allah ibn Ahmad al-Samargandi;

6. Abu Bakr ‘Abd Allah ibn Abi Nasr al-Tarazi.

As a result, beginning with biography no. 365, discrepancies arose between the numbers assigned
to the biographies in the main text and the sequential numbers given in the index of the edition. Owing to
the omission of pages, the text at the end of folio 70a was directly joined to the text at the beginning of folio
71b. Consequently, the isnad and biography of Abu Muhammad ‘Abd Allah ibn Abi Bakr al-Jawbaki al-
Nasafi were mistakenly merged with the isnad and hadith transmitted by Abu Bakr ‘Abd Allah ibn Abi
Nasr al-Tarazi. A similar error occurred in the case of Abu’l-Hasan ‘Ali ibn Hasan: his separate biography
was omitted, and his isnad was incorrectly attached to the preceding biography of Abu’l-Hasan ‘Ali ibn
Mittu.

In addition, al-Faryabi incorrectly vocalized (supplied diacritical marks to) a number of
Central Asian technical terms, personal names, and toponyms, leading to erroneous readings. For
example, instead of dihqgan the text reads dahugan; instead of Khushnam, Khawashnam; instead
of al-Marghinani, al-Marghaynani, and so forth.

The serious shortcomings and omissions of this edition have underscored the necessity of
preparing a fully scholarly critical edition of Kitab al-Kand in the future. By comparing the
biographies from the chapter “*Ayn” preserved in the Paris manuscript, a number of errors in the
Istanbul manuscript could be corrected and incorporated into a critical text. Indeed, the Turkish
manuscript of Kitab al-Kand contains numerous significant scribal mistakes introduced by the
copyist (nasikh).

In 1999, the Lebanese scholar Yusuf al-Hadi attempted to produce a critical edition of
Kitab al-Kand. In preparing this edition, he used both the Istanbul and Paris manuscripts. However,
being unaware of the well-substantiated conclusions of J. Weinberger and Y. Paul—that the Paris
manuscript is the sole copy of Muntakhab Kitab al-Kand by Muhammad ibn ‘Abd al-Jalil al-
Samargandi—he rejected these findings. The new edition included detailed indices (fihrists) of
personal names, geographical locations, historical events, and other data, which made the work
more accessible and user-friendly. Nevertheless, this edition also suffers from substantial
shortcomings.

Above all, it must be emphasized that in this so-called critical edition two independent
works—al-Kand and Muntakhab—were combined and published under the single title Kitab al-
Kand fi Dhikr ‘Ulama’ Samarqand, without due consideration of Western scholarship. In fact,
these are two distinct and independent works: the Istanbul manuscript represents the original Kitab
al-Kand, whereas the Paris manuscript is the only known copy of Muntakhab.

In addition, several biographies preserved in the Paris manuscript were not included in the
Tehran edition:

1. The complete biography of Abu Ahmad Ahmad ibn Muhammad ibn ‘Abd Allah al-Nasafi

(d. 1009) (Abu al-Fadl Muhammad ibn ‘Abd al-Jalil al-Samarqgandi: 73b—-74a);

2. The complete biography of Abu Nasr Ahmad ibn ‘Ali ibn Muhammad al-Kufi al-Nasafi

(d. 1013);

3. Part of the biography of Abu Nasr Ahmad ibn Muhammad ibn Bakar al-Rohibi al-Nasafi

(d. 1035);

4. A missing portion of the biography of Abu Nasr Ahmad ibn “Ali ibn Tahir al-Jawbaki al-

Nasafi (d. 951-52).
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Yusuf al-Hadi maintains that folios 73b and 74a of the manuscript were lost. However, the
loss of only the verso sides of these two folios is highly improbable. It is more likely that the editor
worked not with the original manuscript itself, but with a copy in which certain folios were already
missing.

Due to the incomplete collation of the two manuscripts, the section “‘Ayn” entirely omits
two names added by Muhammad ibn ‘Abd al-Jalil that are absent from the Turkish manuscript:

1. Abu Ahmad ‘Abd al-Mu’min ibn ‘Abd al-Karim al-Samargandi al-Hakim;

2. Abu Ahmad ‘Abd al-Rahman al-Samargandi al-Hakim.

Furthermore, the edition contains individual inaccuracies. For example, in the biography
of al-Sayyid al-Imam Abu’l-Muzaffar Qasim ibn Abi Shuja‘, the scholar’s name was published as
al-Imam Muzaffar ibn Qasim, although the manuscript itself records it correctly (Abu Hafs “‘Umar
ibn Muhammad al-Nasafi: 195b).

In 2001, Kitab al-Kand was translated into Uzbek in abridged form by Usmonkhan
Temurkhon o°g‘li and Bakhtiyor Nabikhon o‘g‘li and published in a popular format. As a result,
a broad Uzbek-speaking readership gained at least partial access to the contents of this work.
However, the translation was based on the Turkish edition prepared by Nazar Muhammad al-
Faryabi, and thus the errors contained in that edition were reproduced in the Uzbek version as well.

Moreover, the translation omitted the isnads of the hadiths, which are of crucial importance
for scholarly research. Such abridgment significantly diminishes the academic value of the Uzbek
publication. The edition also contains a number of specific inaccuracies. For example, the nisba of
Ahmad ibn Nasr al-Ataki is rendered as “al-Atki.”

In the same passage, the phrase rawa ‘anhu Ahmad..., meaning “Ahmad transmitted [a
hadith] from Abu Mu‘adh Khalid ibn Sulayman al-Balkhi,” was incorrectly translated as
“according to Ahmad regarding (Abu Mu‘adh)...,” which distorts the technical meaning of
transmission terminology.

At the end of the introduction, the statement that “this manuscript dates to the eleventh
century and consists of 98 folios” contains two major errors. First, Abu Hafs al-Nasafi lived
primarily in the twelfth century, and most of the scholars mentioned in his work also belonged to
that period; therefore, the manuscript cannot be dated to the eleventh century. Second, the Turkish
version of the work consists not of 98, but of 198 folios (Abu Hafs “‘Umar ibn Muhammad al-
Nasafi: 198b).

In summary, this translation should be regarded as a popular edition intended for general
readers rather than as a work designed for academic purposes.

Based on the analysis of all manuscripts and editions of Kitab al-Kand, the following
conclusions can be drawn:

1. The manuscript held under number 70 in the Turhan Valide collection of the Slileymaniye
Kutlphanesi in Istanbul is an incomplete version of Abu Hafs al-Nasafi’s work Kitab al-
Kand fi Ma ‘rifat “Ulama’ Samarqgand.

2. The manuscript held under number 6284 in the Arabic manuscript collection of the
National Library of Paris (Bibliothéque Nationale) is the Muntakhab (“Selection”),
compiled by Abu Hafs al-Nasafi’s student Muhammad ibn ‘Abd al-Jalil by abridging Kitab
al-Kand, occasionally adding new material, and rearranging the sequence of biographies.

3. The edition published in 1991 by Nazar Muhammad al-Faryabi, despite certain errors and
shortcomings, can generally be considered reliable in its overall approach, as it issued one
work separately without mixing it with others.

4. Inthe edition prepared by Yusuf al-Hadi, although some errors of the previous edition were
corrected, two distinct works were combined under a single title, which constitutes a
scholarly error.

Based on these conclusions, it is advisable to prepare separate critical editions of each of
these two manuscripts. In the present study, taking the aforementioned shortcomings into account,
both the Faryabi edition (Saudi Arabia) and the al-Hadi edition (Tehran) were used in some cases.
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Where errors were detected in the printed editions, direct consultation of the manuscripts was
necessary.

Abu Hafs al-Nasafi’s works—Kitab al-Kand and Muntakhab—contain biographies of
1,232 scholars from Transoxiana, active in various areas of religious and intellectual life between
the eighth and twelfth centuries. The works primarily include the names of scholars who were
connected in some way with the city of Samargand—those born, living, working, or deceased
there, or those who influenced the city’s spiritual life. However, the works also provide
biographies of scholars associated with other cities and villages, such as Dabusiyya, Kushaniya,
Kish, and Nasaf. As noted, the author intended not only to compile a reference work on Samargand
but also a biographical dictionary of muhaddiths throughout the Sogd—Samargand region.

More than 950 hadiths included in these works reflect various aspects of the spiritual life
of Samargand—its theology, morality, politics, legislation, and value systems. Kitab al-Kand is
therefore an important and valuable source for understanding the intellectual and spiritual
atmosphere of Transoxiana, especially Samargand, and the development of hadith scholarship
from the eighth to the twelfth centuries.

Conclusion

In conclusion, Abu Hafs al-Nasafi’s Kitab al-Kand represents a unique biobibliographical
dictionary, containing detailed biographies of scholars from Transoxiana who made significant
contributions to the development of Islamic science, education, and spiritual life in the region. The
hadiths included in this work are not merely a collection of sayings but constitute a valuable source
for reconstructing the spiritual, cultural, and ethical framework of Muslim society in Central Asia
between the eighth and twelfth centuries.

The comparative study of the manuscript versions, along with a critical analysis of scholarly
approaches to their examination, highlights the importance of Kitab al-Kand both for source
studies and for understanding the intellectual and religious traditions of the region. Issues of textual
analysis, the identification of authorial characteristics, and methods of knowledge transmission are
particularly relevant in this context.

Thus, the work functions not only as a reference for individual scholars but also as a rich
resource for a comprehensive study of the history of Islamic culture, social institutions, knowledge
transmission, and the formation of the spiritual environment of Samargand and Transoxiana as a
whole. The study and future publication of Kitab al-Kand, employing modern philological and
historical-cultural approaches, will open new avenues for exploring the spiritual heritage of
Central Asia and its contributions to the broader Muslim civilization.
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KOXA AXMET SACAYU AYHUETAHBIMBIHBIH TEOJIOT UAJIBIK
HEI'I3JIEPI

Anaarna. byn 3eprreyne Koxa Axmer ScayuiiH AiHM JYHUETAHBIMBIHIAFbI HET13T1
YCTaHBIMIAPbI KapacThIpbuIaibl. EH anbiMeH uciaMabIK JocTypae apoip 1311 icTiH «bucmmmiahy
ce3iMeH OacTalybIHBIH MOHI TyCiHAIpineai. Acayuaiy ae xukmertepid «bucmummahneny 6acrar,
OHBI MYCBUIMAH IBIKTHIH 0AaCThl KaFUaCchl PETIHIE KaObUIIaFaHbl aTam oTuIel. 3epTTeyAiH Kenecl
Oeniminzne ScayuniH Ausnara MMaH JKOHE TOJIBIK OaFbIHY MOceleciHe epeKile MoH Oeprexi
alTRIIaAbl. ATaMHBIH OacThl MakcaThl JKapaTymiblfa KYIIIBUIBIK €Ty €KEH1 KOoHE JYHUCHIH
OTKIHIII KbI3BIKTAphIHA AJIIAHBIN KajdMay KaXeTTIr XUKMETTEpiHAe YHEMI ecKepTinred. by o
Kypangarel Toyxua CEHIMIMEH KOHE COMBUIBIK TOCTYpMeH yHieceni. COHBIMEH KaTap, eHOEKTe
Acayunin Myxammen [laiirambapra »xoHE OHBIH CYHHETIHE OEpIKTII1 KEHIHEH TaJaHapbl.
Xukmerrepinae Myxammen naiiramOap aca KYpMETIIeH MaJaKTalblll, OHBIH OMIpi YTl peTiHe
kepcetuieni. KypaH MeH CYHHET — [iHHIH HETi3T1 KalHaphl pETIHIE aJbIHFAHJIbIKTaH,
MYCBUIMaHHBIH MIHJIET1 OCBI €K1 HET13Te€ CYHEeHY eKEHITr1 Oaca alThuIaabl. 3epPTTEYIiH MaHbBI3IbI
Oeniri — Scaynain xukmertepinneri Kypan bikmaneiHa apHangsl. [IeiFapManapbiHga KacHueTTi
KiTanTarbl OKWFajgap MEH TaKbIPhINTAp ©31HIIK TOCUIMEH XbIpiaHbin, KypaH opi pyxaHu, opi
MOATUKAJIBIK UTIM K631 peTiHae KaOwuimanraHbl gonenacHeni. Scaym KypaHnel Tek OKymeH
LIEKTEIIMEH, OHBbl eMipre KOJAAaHYAbIH KaKeTTIriH HacuxaTTaabl. JKammbel amranna, Slcaymuin
TYHHETaHbIMBI — KypaH MeH CYHHETKE HETI3CNTeH COIBUIBIK UTIMHIH Ky#eni kepiHici. OHbIH
XHUKMETTEP1 UCIIaMJIBIK CEHIM MEH PyXaHH-aXJIaKThIK TOPOMEHI XaJIbIKKA KapananbIM opi TYCIHIKTI
TUIAC J)KETKI3reH KOPHEKTI YJIri OOJIBIT TaObLIaIbl.

Kiar ce3gep: Koxa Axmer flcayu, xukmer, KypaH, CyHHET, CONBUIBIK 1TiM, pyXaHU
TopOmeE.
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The Theological Foundations of Khoja Ahmed Yasawi’s Worldview

Abstract. This study examines the main principles in the religious worldview of Khoja
Ahmed Yasawi. First, it explains the significance of beginning every righteous act in the Islamic
tradition with the phrase “Bismillah.” It is emphasized that Yasawi also began his hikmets with
“Bismillah,” considering it a central principle of Islam. The next part of the study highlights
Yasawi’s special emphasis on faith in God and complete submission to Him. He consistently
reminded in his hikmets that the primary purpose of human life is to worship the Creator and not
to be deceived by the transient pleasures of the world. This idea resonates with the Qur’anic
concept of tawhid and the Sufi tradition. The work also analyzes Yasawi’s devotion to the Prophet
(peace be upon him) and his Sunnah. In his hikmets, the Prophet Muhammad is praised with deep
reverence and presented as an exemplary model. For Yasawi, the Qur’an and Sunnah are the
primary sources of religion, and therefore, a Muslim’s duty is to rely on these two foundations. An
important part of the study is devoted to the influence of the Qur’an in Yasawi’s hikmets. His
works demonstrate how the events and themes of the Holy Book were poetically reinterpreted and
how he regarded the Qur’an as both a spiritual and poetic source of knowledge. Yasawi not only
read the Qur’an but also preached the necessity of applying it to life. Overall, Yasawi’s worldview
represents a systematic reflection of Sufi teachings based on the Qur’an and Sunnah. His
*hikmets* stand as a remarkable example of conveying Islamic faith and moral-ethical education
to the people in a simple and comprehensible language.

Keywords: Khoja Ahmed Yasawi, hikmah, Qur’an, Sunnah, Sufi doctrine, spiritual
education.
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Teosioruyeckue 0CHOBLI MUPOBO33peHusi X0Iku AxMmena SlcaBu

AHHOTanusA. B JaHHOM HcCCIENOBaHMM PpPAacCMAaTPUBAIOTCA OCHOBHBIE  ITPUHIIMIIBI
PEIUruo3HOr0 MUpOBO33peHHs Xomku Axmena Scasu. Ilpexne Bcero oObsCHSETCA 3HAYCHHE
TpaJULMKM HauMHATh Kaxjaoe Osaroe neno co cios «buemmiuiax». [loguepkuBaercs, uro SlcaBu
TaKK€ HAUMHAJI CBOM XMKMETBI ¢ «bHUCMMILIAXa», MPUHMMAs €ro Kak Ba)KHEHIIWM IMPUHLIIMII
UCIIaMCKOM Bepsl. B crepyromieil yacTu vccieqoBaHus oTMedaeTcsi oco0oe BHUMaHue SIcaBu K
BOIIPOCY Bepbl B AJulaxa W IOJHOro noauumHeHuss EMy. B cBoumx XuKMeTax OH IIOCTOSIHHO
HallOMUHAJI, YTO TJaBHas IeJb YelOBeKa — IOKJIOHEeHHEe TBOpIy M HEOOXOIUMOCTh He
IIO//IaBaThCsl MUMOJIETHBIM YAOBOJBCTBUSM 3TOIO MHpa. JTa MBICIb CO3BYYHA C YYEHHUEM O
tayxune B Kopane u tpaaunueit cypuzma. Kpome toro, B pabore nmoapoOHO aHAIU3UPYyeTCs
npuBepxkeHHOCTh fcaBu IIpopoky Myxammeny u ero cynse. B xukmerax Myxammen IIpopok
BOCIIEBAETCS C TIIyOOKHUM MOYTEHHEM U TMPEJICTaBIIeH Kak oOpaser| s noapaxanus. s Scasu
Kopan u cyHHa SBISIOTCS OCHOBHBIMU HCTOUYHUKAMHU PEIMIHHM, MHO3TOMY OOS3aHHOCTb
MYCYJbMAaHMHA 3aKII0YaeTCsA B CICIOBAHUM OTUM JIByM OCHOBaM. BakHas 4acThb HcCleqOBaHUsA
nocesieHa BiaugHU0 Kopana Ha xukmeTsl SlcaBu. B ero mpousBeneHHSX COOBITHS U TEMbI
CBI1IEHHOM KHUTH MepelaloTcst B MOATUYECKOH (opMe, UTo okas3bIBaeT BocnpuaTtue Kopana kak
JYXOBHOI'O U XY/0KECTBEHHOI'O UCTOYHUKA 3HAaHUsA. flcaBU He orpaHnuuBaics ureHueM Kopana,
HO TIPOTOBEAOBAT HEOOXOJMMOCTh €ro MpPaKTUYEeCKOTO IPHMEHEHHs B JKU3HU. B 1enom
MHUpPOBO33peHue SlcaBu mpejacTaBiseT co0OM CHCTEMHOE OTpakeHue Cy(QUIICKOro yd4eHus,
ocHoBaHHOro Ha Kopane m cyHHe. Ero XMKMeTbl SBISIOTCSA SIPKMM IPUMEPOM JOHECEHMS
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HCJIAMCKOW BEPBI U JYXOBHO-HPABCTBEHHOI'O BOCIHMTAHUA JI0 HApOJa IMPOCTBIM U JOCTYIIHBIM
SI3BIKOM.

KuaroueBbie ciioBa: Xomka Axmer fcasu, xukmer, Kopan, Cynna, cyduiickoe yueHue,
JIyXOBHOE BOCIIUTaHUE.
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Hoca Ahmet Yesevi Diinya Goriisiiniin Teolojik Temelleri

Ozet. Bu ¢alismada Hoca Ahmed Yesevi’nin dini diisiince diinyasindaki temel ilkeler ele
alinmaktadir. Oncelikle Islam geleneginde her hayirli isin “Bismillah” soziiyle baslamasinin
anlami agiklanmaktadir. Yesevi'nin de hikmetlerini “Bismillah” ile baslattig1 ve bunu Islam’m
temel kaidelerinden biri olarak kabul ettigi vurgulanmaktadir. Calismanin bir sonraki boliimiinde
Yesevi’nin Allah’a iman ve tam teslimiyet konusuna 6zel onem verdigi belirtilmektedir.
Hikmetlerinde insanin asil amacinin Yaraticiya kulluk etmek oldugu ve diinyanin gegici zevklerine
aldanmamak gerektigi stirekli hatirlatilmistir. Bu diisiince Kur’an’daki tevhid inanci ve tasavvuf
gelenegi ile ortiismektedir. Ayrica eserde Yesevi’nin Hz. Peygambere ve onun siinnetine bagliligi
genis sekilde incelenmektedir. Hikmetlerinde Hz. Muhammed biiyiik bir saygiyla 6viilmiis ve
onun hayat1 6rnek olarak gosterilmistir. Yesevi nazarmmda Kur’an ve siinnet, dinin temel
kaynaklarini teskil etmektedir; dolayisiyla Miislimanin asli gorevi, dini hayatmi bu iki esasa
dayandirmak olarak belirtilmistir. Calismanin 6nemli bir kismi1 Yesevi nin hikmetlerindeki Kur’an
etkisine ayrilmustir. Eserlerinde kutsal kitaptaki olaylar ve konular 6zgin bir Gslupla dile
getirilmis, Kur’an hem manevi hem de siirsel bir bilgi kaynagi olarak kabul edilmistir. Yesevi
Kur’an’1 sadece okumakla kalmamis, onu hayata tatbik etmenin gerekliligini de 6glitlemistir.
Genel olarak Yesevi'nin diinya goriisii, Kur’an ve siinnete dayanan tasavvufi 6gretinin sistematik
bir yansimasidir. Onun hikmetleri Islam inanc1 ile manevi-ahlaki terbiyeyi halka sade ve anlasilir
bir dille aktaran dikkate deger bir 6rnek teskil etmektedir.

Anahtar kelimeler: Hoca Ahmet Yesevi, hikmet, Kur’an, Stinnet, tasavvuf ilmi, manevi
terbiye.

Kipicne

Hcnam nyHUETaHBIMBI aJaMHBIH OMIpIIK OarJapblH alKbIHAAWTBHIH CEHIM, KYJIIIBUIBIK
KOHE aXJIAKTHIK KYHJBUIBIKTApPFa HEri3lesreH »yihe Oouibln TaOblaaael. OHBIH TYNKI MakcaTbl
JXaparyuisira UMaH KeNnTipy, TOJBIK OarbIHY JKOHE aJjaM OOJIMBICHIHBIH MOHIH KYJIIIBIIBIK aPKBLIBI
Kysere acwipy. byn karmnmanmap Kypan astrapsl men [laitramGapeivbis Myxammenrin (c.F.c.)
CYHHETIH/Ie KeHIHECH OasHIabII, MCJIaM ©PKCHUETIHIH MIHU-(QHI0CODUSIIBIK IpreTachlH Kypaibl.

Ocbl Herinep TYpKi MYCBUIMaHJIBIFBIHBIH KepHekTi ekiumi Koxka Axmer Scayu
HIBIFAPMAILIBIIBIFBIHAA TepeH OeiiHeneHreH. OHBIH XMKMETTEpl HCIAMIBIK TEOJOTHUSIIBIK
JTYHUETaHBIMHBIH aliKbIH KepiHici peTiHae Annara uMaH, OFaH TOJBIK UTarat ety, [laliramOapra
OepikTik koHe KypaHra cyieHy 1iH MaHbI3/IbUIBIFBIH HACUXaTTalabl. Slcayn 63 eHOeKTepiHae JiHU
UTIMT1 XaJbIKKa TYCIHIKTI TUI/I€ )KE€TKi3€ OTBIPHII, COMBLIBIK UTIM MEH UCIaMIBIK KYHIBUTBIKTAPIbI
yilllecTipren pyxaHu-AWJaKTHKAIBIK JKyHe KanbinTacTelpabl. OHbBIH ayHHMeTaHbIMbIHIA Kypan
MEH CYHHET JiHM eMIp/iH 0acTbl KaliHapbl, ajl UMaH MEH UTaraT pyXaHH KeMEJIIKKe >KeTyJiH
HEri3ri mapThl 00BN CaHATAIbI.

byn 3eprreyain makcatsl Koxka Axmer Slcayu iy JiHM JyHHETaHBIMBIHAFbl TEOJIOT USITBIK
YCTaHBIMJAp/bl KaH-KAKTbl Tanjaay. Artam alTKaHna, AJUlaFa MMaH JKOHE TOJBIK OarbIHY
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Mmocenecin, [laitrambapra (c.F.Cc.) KOHE OHBIH CYHHETiIHe OepiKTikTi, coHpmaii-ak Scaym
xukMeTTepinaeri KypaH bIKIambIHbIH €peKIIeNIKTepiH FRUIBIME TYPFBIAH 3€pIeIiey.

3eprTey agicrepi

Byn 3epTrey >KYMBICHI camajblK CHITATTarbl AIHU-(QUIOCO(USIIBIK TajlaayFa HET13IeNIl.
Angpiver AxmeT SlcaynIiH XUKMETTepi HEri3T1 IepeKKe3 PETIH/IE aIbIHBII, OHIAFbI TEOJIOT USIIBIK
Ma3MyH XYHen Typae Tanaanabl. MoTiHIIK Tangay OapbIChIHAA CalTBICTHIPMAbl, TAPUXH JKOHE
FEPMEHEBTUKANIBIK  oicTep  KosgaHsliabl.  CanblcThipManbl — Tanjgay  apkeuibl — Scayu
IYHUETAaHBIMBIHJIAFbI AJlJIaFa IMaH, utarart, [laitrambapra OepikTik koHe KypaH BIKITaabl CHSKTHI
YCTaHBIMJAp HUCIaMJIBIK JAdcTypMeH, KypaH asrrapel MeH Xagucrep Ma3MyHbIMEH
casbICTBIpBLABL. Tapuxu oic Scayu mblFapMagapblHbIH CONBLIBIK AICTYP asIChIHAA KAJIbIITaCKaH
PyXaHU-MOJIEHW KOHTEKCTIH alKbIHAayFa OarbITTalIAbl. AJl T€pPMEHEBTUKAIIBIK OJIIC MOTIHAECPIIH
IIIKI MaFblHACHIH AallIbIl, XUKMETTEepAEr: IIHU YFbIMIApAbl TYCIHAIpYre MYMKIHIIK Oepi.
CoHbIMEH KaTap >KyHenl Tanaay 9/ici apKbulbl flcayn TyHUETaHBIMBIH/IAFbl HET13T1 T€0JIOTHSUIBIK
Karuianap TYTaCThIKTa KapacThIPBUIBII, OJap IbIH UCIaM/IBIK CEHIM XKYHECIHIeT1 OpHBI MEH MOHI
aHbIKTaNAbl. 3epTTey OaphichiHAa fAcayuaiH niHU-QUIOCO(UANIBIK OWIaphl Ka3ipri UCIaMTaHy
KOHE TEOJIOTHS FBUIBIMBIHAAFbl TEOPUSJIBIK YCTAHBIMJAPMEH  CAJBICTBIPBUIBIN, OHBIH
€HOCKTEPIHIH EPEKIIEIIr1 FRUIBIMUA TYPFBIIaH HETI3IENI1.

HoarexueJiepi xoHe TanKbLIay

Koxxa Axmen Scaynaig Amnara ceHiMi MeH OOMCYHYBI

Hcnam nmyHueraHbIMBIHAA opOip MYCBUIMAH ajaM 13Ti, AYPHIC JKOHE Malmanbl 1CTi
«bucmunomen» srHu AnnaHbIH aTbiMeH Oactaiiel. [laliramOapeiMbiz Myxammern (c.F.c.) opOip
icTiH O6achiHa «BUCMUIITO aliTy» KaKETTIrH YHEMI €CKepTim: «OpOip MaFbIHAJBI ICTi OacTaraHaa
Anna ecke anbIHBII, «as Y (sl dil s aliTeIIMAca, o1 ic GasHCBIZ» (Maxmyn u6H Axmaj oi-
Foiinu, 2001: 35). mem, OyJ1 OpeKETTIH pyXaHH MaHbI3BIH alpBIKIIIA aTall OTKEH.

Kypan okpIFaHga, Tamak IOIM-KereHJe HeMmece KaHmaid ja Oip icke KipiCKeHe
«bucmuIo» aiTy MyChITMaHIbIK CAaHAHBIH KOPiHIC1 peTiHae KaObuiganFaH. by opekeTr agaMHbIH
COJI iCTi «AJIaHBIH aTbiIMeH», «OHBIH PHU3aIbIFbl YIIiH», «OHBIH OYHpBIFRIMEH» *KoHE «OHBIH
pyKcaTbIMEH» Oacrtam jkaTKaHblH Ourmipeni. OcpLiaiiina, Xajgaa j>KoHE Wri icTepai AJUTaHbIH
aThIMEH OacTay opOip MYChUIMAHHBIH YCTaHYBI THIC pyXaHu MiHaeTTepaiH Oipi. Kypan Kopimue
ne OyJ1 Mocesiere KaTbICThl KONTEereH asTTapia AJIaHbl €CKe alyAblH KaXeTTUIIrl OasHaanaibl.
¥apl TYypKi OHIIBUIBI Opl COMBUIBIK MOZ3USHBIH HEri3iH Kanaymbel Axmer Slcayn ne o3
XUKMETTepiHje apaaiibiM «bucmmmomen» 6acray nacTypid 6epik ycranran. On 6ip XUKMETIHAe
OyJ1 )KeHiH/Ie ObLIai Aeimi:

“bucMunne” men O0asH €TTIM XMKMET aiThIII,

lokipTTepre ayp MeH royhap mamrbim, MiHe.

Kangp! xangan, KaiFel MIETiN, KaHAAP JKYTHIII,

Men “Ilonitep conun” ce3in amTeiM, Mine. (Bice, 2019: 31)

byn mymakra Slcayn «bucMmiie» ce3iMeH Tek co3 6acTay eMec, pyXaHu i37IeHiC MeH 1IKi
Tazapyra OeT Oypy ekeHiH MeHzeWai. On o3 XUKMeTIH AJNaHbIH aTbIMEH OacTam, OHBI
THIHIAyIIbUIapFa XWUKMETTi, SIFHM TEepeH MaFblHaJbl pPyXaHU MapyKaHAapAbl MIANIKaHBIH
Oeitneneiini. CoHbIMEH KaTap, pus3aT (HONCIHI ThIy, ayblp ChIHAKTapra Te3y) apKbUIbI
KEeMETIIKKe YMTBUIFaHbIH aiiTaabl. AxmeT Scaynain Oys yctaHbIMBI OHBIH Kypan MeH cyHHETKe
HETI3JIeNITeH J[IHU OW-TaHBIMBIHBIH, PyXaHH TOpOHMECIHIH >XOHE COIBUIBIK LIIMIHIH aXbIpamac
6eutiri Oosein TaObaapl. On yiiH « BUCMMILIO» CO3/IH FaHA eMec, PyXaHH KOJIJIbIH Jja 0acTaysbl.

34



HIKMET, Ne3 (5), 2025 ISSN-e 3007-8598

Aunna Taranara 60iyChIHY MIMaHHBIH ©3€KTi IIAPTHI 9pi HIBIHANBI MYMiH OOJyABIH 0ACTHI
kepinici. Kypan Kopimne Annmara OoilycelHFaHIapAbIH aKbIpETTe€ KYTHUIATBHIHABIFBL, ad OraH
Kapchbl KeNTEeHePAIH OKIHEeTiH1 albIK Typae 6asnaanansl. Mman 60iychiHy b, a1 0J1aH 6ac TapTy
eKDKY3UTIK (Hu(aK) cumaTrTapblH alKbIHIAHAbl. Byn mMocene mciaaM TEOJOTHACHIHAA €peKIle
MaHbI3Fa ue. Axmer Slcaynm o3 XHKMeETTepiHae AJutara OOWYCHIHYABIH KaXKETTUIriH OipHerre
Mopte Oaca aiTkan. O yIIiH agqaMHBIH OYJT TyHHeIeri 6acTbl MakcaThl Ajiara KYJIIIBUIBIK €TY,
Oran ToJBIK Oo¥icyHy Ooibinl TaObuTafbl. By mies OHBIH MBbIHAJAl XUKMETTEpPiHAE KOpiHiC
Ta0abl;

Taranannahy, HeTKeH MarbIHa,

CeH xapaTThIH TOH MCH YaH/IbI,

KyHI-TYH1 KyJIIIBUIBIK €TCEM JIE,

Maran kepek xanrbe3 Cencit. (Oksiiz, 2018: 46).

Scayu Oy xonmap apkeuibl JKapaTyiisl ANIaHBIH aiaM OaachIHBIH KapaTbUTYBIH/IaFbI
TYIIKI MOHTE HET13 €KeHIH kepceTeai. OHBIH TYCIHITIHIE anaM OanacklHBIH Oap 0omy cebeOi
Kynaiira xynmsiislk ety koHe OHbIH OyiipbiFbiHa MoUbIHCYHY. byn o Kypanpare:: «Men
KBIHAAp MEH aJaMaapapl O3iMe KYJIIIBUTBIK €Tysepi yiniH Fana kapatteiM» (Kypan, 3apust 56)
asThIMEH YHuecenl. Axmer ScayujiH COMBUIBIK JAYHUETAHBIMBIHAA AJutara OONCYHYIBIH
TYPaKTbUIbIFBI JKapaTKaHHBIH IUJapbIH KOpYy OaKbIThIHA JKETKI3ETIH KO0JI PETIHAE TYCIHAIPLIel:

Xakka 0eT OypsIln MyMiH 00JICaH, MOWBIHCYH,

MotibiHcyHFaH XaKThIH JUIapbiH Kepedi, qoctap! (Omibekysisr, 2008: 46)

by xonnmapaa uman MeH FUOAIaTTBIH ©3apa OaiylaHBICKl KOpKeM Typze Oepineni. Harpiz
MyMiH JKapaTymibiFa TOJIbIKTal O0HCYHBIT, FYMBIP 00¥ibl OHBIH OMipJepiH OpbIHAAYFa THIPHICKAH
xaH. OcbIHAal TYPaKThl KYJIIIBUIBIKTBIH HOTHXKECIHE MYMIH a/laM XaKThIH TUAAPBIH KOpY, SIFHU
pyXaHu KeMEJJIIKKe )KeTy MopTedecine ue 6omnazapl. by Slcayn cONMBUIBIFBIHBIH 0acThl MaKCaThl
«Iaap Kepy» UaeaablHbIH KopiHicl. AXMeT Slcayu, COHBIMEH KaTap, IYHUEKOHBI3AbIK I1E€H KaJlFaH
OaKTBhIH apThIHAH epim, Oy MYHUEHIH OTKIHIIUIITIH YMBITKAaH TEeHAeNepal ChiHFa anmanasl. On
MbIHa/Iall XUKMETTEPIHJE OChl IYHUEHIH KbI3bIFbIHA alaHbIN, AJiara OOWCYHYABI YMBITKAH
aJlaMJIapIbIH axyajblH CypeTTeHIi:

JlyHHMe MEHIKI IeTeH CyJITaHaapra,

XKubin-repin GailsIbIK anFaH MbIp3anapra,

Texk immin-xen KyHeITKeHIepre,

Onim kence embipi anangamac exeH. (Tosun, N., Eraslan, K, 2019 : 287)

byn mymak nyHHEeKYMapiblKKa LIEKT€H ThIC OEpUIyAiH PyXaHU COKBIPIBIKKA AaJIbII
KeJIeTiHIH Outaipeai. Anam Ganachkl ©Mip/IiH OTKIHIIUIINH YMBITBIN, YHUE-MYJIIKKE MIEKTEH ThIC
Toyenai 6onca, Aiara JereH ceHiMi MeH OOMYChIHYBIH JKOFanTaabl. Axmer Scayu Oy xongap
apKpUIbl  afgaMIbel JKapaTyliblHBl YMBITIIAyFa, OTKIHIII TYHHEHIH KbI3bIKTapbIiHAa AJliara
KYJIIIBUIBIKTHI KOFanTnayra yuaenai. Ocputaiiima, Scayuain QiHU-(QUIOCOPUSIIBIK OWIapbIiHaa
Annara MOMBIHCYHY UMaHHBIH IpreTachl, ajl JyHUEHIH OTKIHLIUIINH YFbIHY PYyXaHU KeMeJIiKKe
KETYIIH MapThl peTiHAe KapacThIpbliaabl. AXMeT Slcayn TyHHETaHBIMBIHBIH HET131H/1e AJTaHBIH
MOHTUIIriHe JeTeH CEHIM MEH aJaMHBIH OChbl aKUKATTHI )KYPEKIEeH KaObUIaybl MaHbI3[bl OPbIH
anapl.

Axmer SlcaynniiH XUKMeTTepiHAe AJUIaHBIH KOPKEM eciMIepi MEH CHUIaTTapbl KeHIHEH
OpbIH anajabl. 3epTTeynepre cyieHcek, fcaym xukmeTTepiHie AJUTaHbIH «AJuiay, «O933a ya
Kommoy, «Xaky, «Kaxxapy», «Paxmany, «Paxumy», «Kopumy», «Kyneiper», «Xamuky», «Padoy,
«Moynoy, «Cybxan», «Momik», «Ilopyopaurap», «Wmah», «Om», «bip», «bapy», «llax»,
«Taxanmaxy, «p», «Cotrapy», «Kabum», «hagn», «Hasup», «3am», «3yn-XKanam» Oacka na
KOMNTETeH ecCIM-CUIaTTapbl KOJAaHbUIaAbl. byn araymap apkeuiel Slcaym Tek JKapaTymibrHbi
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MaJaKkran KaHa Koiimaii, OraH JereH eciMJep MEH CHIATTapAblH KOJJaHBUIFaH OipHere
XUKMETTEH Y31H/1 KenTipiieni:

CyOxaH nieM MeHJieciHe manarar oepce,

I xaHbII, CBIPTHI KYHTEH Oip jkaH Ooap. (Omidexytbl, 2008:58)

By sxxonmapaa «CyOxan» eciMi apKblUTbl AJTaHBIH OKTIri, OHBIH OapIIbIK KapaThIIBICTaH
IOK €KEH/IIr KOPIHIC Tarca, akbIHHBIH XKan0apeiHybl OHBIH NIEH/IECiHE OepeTiH manaraTblHaH YMIT
€Tyl MEH TMaHaJIayblH KOPCETEII.

Kahhap arter kahapeiHan KOpKbIT KbeuTaiiapl Koska Axmer,

Paxman atTel pakbiMbiHaH yMiT ereni Koxa Axmer. (Koxka Axwmer fcaym, [duyanu
xukMeT, 1998:85)

Mynpa 6ip mesrinae AmnanbiH «Kahhapy (katan xaza 6epyii) sxone «Paxmany (mekci3
MeHNIpiM/Il) CUMTaTTapbl KaTap aTallbll, CONbUIBIK JYHUETAHBIMFA TOH «Xay(» (KOPKY) MEH «PIKa»
(ymit) Tene-teHairi 6epuireH. bys pyxanu TopOueH1H ©3eTriH KypalThlH YCTaHbIMIAPbIH O1pi.

Xak KyJIIapsl 1opyilniTep, akukKaTTel ouiepiep,

Xakka raniblk 0osranaap Xak *oJbiHa Kipepiep. (Omioekysisr, 2008: 51)

Bbyn mymakra Xaktel (AsuiaHbl) mbIH cyireH, OFaH TONBIKTail MOMBIHCYHFaH agamaap
pyXaHU TazapraH, JIyHuere OaiimaHOaraH AOpylITep eKeHIri kepinic TankaH. Onap aKUKaTThIH
MOHIH TYCIHI€H, OOJIMBICTBIH UIbIHANBI CHIPBIH YKKaH afamjap. AJljiara IIbIH FalllbIK OoJIFaHaap
KYperiMeH Jie, caHacbIMeH Jie XaKKa YMTbUIbIT, OHBIH 5K0JIbIHA TYCII, PyXaHU KeMeAIKKe Kapaii
Oer amagpl. Axmer Slcayu yuiiH AJUIaHBIH opOip €ciMi pyXaHH HIBIHJBIKTBI TaHBITYIIBI TEpe3e
icneTTi. by ecimaep MeH cunartTap apKpUibl 01 JKapaTymibIHBIH MIEKCI3 KYAIPETiH, MEHIpiMiH,
CYIOT€ JIAUBIKTBIFBIH CUIIATTANbI )KOHE OKBIPMAHBIH OYJI YJIBIK CHIATTApJIbl KYPEKIEH TaHBII,
OrfaH >KaKbIHJIayFa MIaKbIPAJIbL.

Ko:xka Axmen Scayunin xasiperi MyxamMmeake koHe OHbIH CYHHeTiHe OepiKTiri

Kypan Kopimae Amma Tarama O3 enmriciHe OaFbIHYABIH MaHBI3JbUIBIFBIH MBIHA asiT
apKpUIbl alkbiH Ounmipren: «Ei Myxammen! AuT: Erep Asumanel Kakchl KepceHAEp, MaraH
epigaep. Conma Aiia Ja CeHAEPIl aKChl KOpeal opl KYHOJapblHIbI Kemripeal. Ajura aca
KemripimMIi, epexine MeripiMai. AWT onapra: Asuiara skoHe [laitrambapra 6oiyceiHChIH! Erep Oet
Oypca, Ourcin, Asta kamipiaepai xaxkcel kopmeiiai.» (Kypan, Onu Umpan 31-32)

byn asrtra IlaitFamOapeIMbI3Fa UTaraT €Ty IIbIHAWBI AJula JereH MaxaOOaThIHBIH YKOHE
MMaHHBIH aXbIpamac IapThl peTiHae kepceTinreH. Ochl TYCIHIKTI TepeH KaObuizaraH AXMeET
Scaym, e3iHiH 43-1111 XUKMETIH Tyrenei xaziperi MyxamMmeaTiH (C.F.c.) eMipiHe apHaIl, OHBI ©31He
TOH COTBUIBIK 9pi MOATUKAIIBIK TOCUIMEH cunaTtTaraH. by xukMer Scayunin IlaitramOapbiMbizra
JIeTeH TepeH CYMICIEHIIUTIrT MeH KYPMETiHIH >KapKbIH aiffarbl. On yHeMi agamaapiAbl Xa3ipeTi
[TaifiramOapbIMbI3Fa OOMYCBhIHYFa, OHBIH CYHHETIHE epyre YHIETeH jKOHE HarbI3 YMOET OOJyIbIH
maptel [laliFaMOapbIMBI3ABIH JKOJBIMEH KYPY €KEHIH alTKaH. AxmeT Slcayu YIIiH MIapUFaTThIH
pyXaHH MOHI MEH CBIPTKBI opmachk! [laitFaMOapbIMBI3IBIH CYHHETIHE TOJIBIKTAll colikec Kenyl
KakeT. OHBIH MBIHA O1p IIyMarbl OChl aKMKATThl HAKTHLIAN TyCcei:

Aunna tarana ce3iH, Pacynynnah cynaerin

Wnanbaran ymoetin ym6etim aemec Myxammen» (Tosun, N., Eraslan, K, 2019: 170)

HWcnawm nininig exi Heri3i Oap: Oipi Kypan KopiMm, exinmici xaziperi [laiiraMmOGapbIMbI3bIH
(c.F.c.) ce3aepl MEH aMaslapblHaH TYPaThIH CYHHET1. by skeHinae Aia enmrici: «MeH ceHnepre
€Ki Hopce KalnabIpblll OapambiH. Onapra Oepik OosicaHmap, eIIKallaH aJaclaiChIHAap, ojap
AnnanblH Kitabbl xkoHe OHbIH Enmicinig cyHHeT» fern, Kypan MeH CyHHETTIH ajiaMm3aT YILiH kKOl
KepceTyli ekeHairin manimaeren. (Malik b. Enes, 1994:246) Axmer flcayn 63 XUKMETTepiHIe
JI9TT OCBHI €Ki KalfHap Ke3re CYHMEHil, IMIbIFapMalapblHbIH Ma3MYHbIHAAa KypaH asTTapbhlHbIH MOHIH,
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XaIUCTEpliH PYXbIH KOPKEM TUIMEH JKETKi3yai Makcar eTkeH. On OyJl TY)KbIPhIMBIH MbIHA/AH
XUKMETTepiMeH Ouiaipeni:

MeHiH XUKMETTepiM XaJUCTiH KalHaPBHI,

Anam ynec anmaca, OuTin Koi HIICI TCIpi.

MeniH xukmerTepiMm CyOXaHHBIH TOPMaHHBI,

Oxpin ykcaH, TabapceiH Kypanubiy marsiHachiH. (Koka Axmer fcaym, Jlnyanu Xukmer,
1998:161)

By sxonpapaan SlcayniiH XMKMETTEpiHIH Ma3MYHBI TEK pyXaHU TOKiprOe eMec, COHBIMEH
karap KypaH MeH xaJIucke Heri3ienreH JIiHu UTiM eKeHiH kepyre 0omanbl. CoHbIMEH Katap, Oy
ooititrep Axmer fAcayunin ohii cyHHET ceHiIMIH Oepik ycTaHFaHbIH KepceTeai. On o31HIH JIHU
Ke3KapachlH/la ohii CyHHET Yyon-)amaraT KarujanapelHna, ¢ukhra, Xanapu wmo3haObinga
TOJbIKTal Oepik OoJsiraH alKbIHAaWabl. Scaynain [laliramOapbIMbI3Fa JereH alphIKiia UITHIATHI
MEH TE€peH CYMICIEHIIUIIT1 OHbIH OYKUI IIbIFapMaIIbUIBIK MYpachlHaH alKbIH ce3uiel. by kacuer
OHBI TYPKUIIK COMBUIBIK TOCTYPIIH €H JXapKbIH OKuLiepiHiH Oipine aitHanmsipanel. (H. Bice,
2019:79-85) Xasipeti Myxammen (c.F.c.) OYKiT anemaepre pakpiM eTin kidepinren [laliramobap.
by akukar Kypan Kopimzae ne aiikpin Oasamanran: «bi3 Ceni Oykin aneMre pakpIM €Till KaHa
x16epaik» (Kypan, Onous 107)

Axwmer fcayn xukmerrepinae Myxammen naitFamOappiH OYKiT O0JIMBbICKa MeilipiMMeH
XK10epuIreH eIl eKeHAIri »kui aiteuianel. Oa OHBI TEK PyXaHHU JKETEKIl FaHa eMec, OapibIK
KapaThUIbIC YIIIH YJIT1, K0J10acIIbl pETIHAE CUMIaTTalbI:

OH ceri3 MbIH FaJlaMFa JaHKbI MILIKKAaH Myxammern,

OTHI3 yII MBIH caxabara 6acibl 6oaran Myxammen. (Oksiiz, 2018: 118)

Axwmer ScayunmiH AiHH-GUIOCOPUSIBIK JKYHeciHIe AJUIaHBIH pPa3bUIBIFBIHA JKETY,
YKOHHATKA KIpy *oHe XaK TaraJlaHbIH IUJapbIH Kepy Oapibirbl [laitFaMOapeIMbI3IbIH CYHHETIHE
Oepik Oomyra OaitnmanwicTel. OHBIH TyciHIriHAe [laliramMmOapbIMBI3IBIH €O31 MEH iCi agambl
JTYHHEIIK >KOHE aKbIPETTIK OakbITKa OacTalTBhIH HYpPJIBI IIaM, aJacThIpMalThiH Oarmap. by
Ke3Kapac MbIHA/Iaii XUKMETTEpiHe OCHHEICHEe1:

CyHHETTepiH MBIKTAIl YCTal, YMMET OOJIAbIM,

XKep acTeiHa XKanFpI3 TYCIN, HYPFa TOJIIBIM.

ComnbuiapIbIH MaKaMbIHA JKaKbIH OOJIJIBIM,

Horcini keH1T Hal3achIMEH IIaHBIITHIM MiHe, aeiai. (Fidan, 2018: 577) MyHia cOnbUIBIK
CHUMBOJIMKA apKbLIbl CYHHETKE OEpIKTIK pyXaHH HYpFa alHalaThIHbI, all OyJI HYp JKaJFbI3IbIK I1eH
OCUMATIMJTIK QJIEMIH/IC JKOJI KOPCETETIH KYIIl €KeH1 CUIIaTTaa ibl.

«Maxa00aTchI3/IbIH KaHBbI Ja )KOK, IMaHBHI J1a,
Pacynysnah ce3in aiiTTeiM MoHi Kaitma?» (Tosun, N.,Eraslan, K, 2019: 244)

by mrymakra IMaitramOapbIMbI3Fa iereH CYHICTICHIIUTIK TIEH OHBIH CO31HE 11eCy UMaHHBIH
Tiperi peTiHae KapacThIpbliraH. AKUKaTKa 0acTalThiH pyxaHu >xonja [laliraMOapbIMbI3bIH CO31
MeH eHereci 0oJiMaca, aJlaMHBIH XYperiHae Maxa00arTa, MMaH Ja opHbIKNAiiabl. Axmer fcayw,
[TaifirambapsiMbI3 MyxaMMenTiH (C.F.C.) OMip CYpy CAITBIH «OMip CYpy ©Hepi» Jemn Oaranaibl.
byn emip cypy eHepi HOICIMEH KYpecTi, pyXaHH Ta3ajbIKThl, KOFAMJIBIK OIUTETTLIIKTI,
aJIaMrepIILTIK TYTacTHIKTHI KaMTubl. [laitramOapeiMbi3s Myxammen c.a.c AJTaHBIH yaXUBIMEH
eMIp CypreH, OHbl TEK OKBIN KaHa KoWMaii, MIHCI3 TypJe OoibIHa CiHIpiIN, OHBI TOJNBIKTAl iCKe
acbIpraH TyJira. byn oiiipl Slcaym keneci XMKMeTiHIe ObUTalIa XKeTKi3e i

Anna nypsl, Anna nocel Mycrada,

Kimzaep yurin kenni Pacyn Gingig 6e?

XakThIH conemi MeH 3ikipi Mycrada,

Kimaep yurin kennai Pacyn 6inaig 6e? (Tosun, N., Eraslan, K, 2019: 171)
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Atanran Ooititrepne Slcaym Myxammen IlaliramMOapbIMBI3[IBIH EIIUTIK MHUCCHIICHIH
epeKIlle KacTepiien, OHBIH OapiblK agam3aT YIOIIH KenreHiH Oaca kepcerexi. O,
[TaitraMmOapbIMBI3IbI «AJTAaHBIH HYPBD», «AJuta noce», «Xak Enmrici» men cumartail OTHIpHIII,
OHBI TaHy MEH OFaH €pYIiH pyXaHH KeMEJJIIKTIH IMapThl €KeHIH YKThIpaasl. Ocpliaiima, AXMeT
Scaym xukmerTepinae xa3iperi MyxaMmMe ke ¢.a.c ISTeH CYWICIISHIIUTIK IeH CYHHETKe OepIKTiK,
MCITaMJIBIK ©Mip CYPYIIH Tiperi peTiHe ajiFa TapThulaabl. byl oHBIH ohili CYHHET ceHiMiHe Oepik,
TEPCH CONBUIBIK TAHBIMFA e OOJIFAHBIH JOJICIICH I,

HIpHaiiel ncaaMabIK eMip canTsl, )Kypekre Amta Taranara skone Onbrg Enmici Xasiperi
Myxammenke (C.F.C.) IereH Maxa00aTchI3 KY3€ere acClalThIH PyXaHH TOKIprOe OOJIBIN TaObLIA b
Mycbuiman Oanachl yiIiH Oys1 Maxa00at kaii FaHa ce31M eMec, eMIpIIiK Oarjap MEH aMasiap/blH
Herizl, OYKUI JIHM NpPAaKTHKaHBIH ©3€T1H Kypailnbl. OTKeH racelpiapfaH OyriHre AediH eMmip
CYpreH, ecimjepi Oenriii Hemece OeiimManiM KaiaraH OapiiblK MYMIHAEpP MEH oyilue-FysiaMarap
Kypan axnmarsiMeH emip cypyaAl Makcar eTir, Oyi1 xoiaa xasziperi [laitramMOapbIMbI3IbIH OMIPIH
IIbIHAlBl CYHICTIEHIIUTIKIIEH ©3/epiHe YTl TYTKaH »aHjaap Oonbln TaObutagsl. byn pyxanu
KEMEJIIKTIH KYIHUACHI eMip CYpYJl eHepre alHanAbIpFaH OChl CYHMICIIEHUIUIIK MEH YJrl anyaa
xatblp. Onap Axmert SlcayunaiH Keneci XMKMETIHJIe KOMBUIFaH CypaKTapra JyphIC jkayar Oepirn
KaHa KOWMa, COoJI )KayarnTapAbl OMIpiHAe Ky3ere achblpa OUIreH TyJIFajiap el

Ywmmet 6oscad, MycTtadaHbIH KOJIBIH KybIH,
CesnepiH xaH-TOHIHMEH YFBITI AJIFbIH.
Tynne Hama3ga, KyH/Ii3 opasza OOJIFbIH,
[erH yMOETTIH TYC1 capbl cabanmaii 6omap

Cynnerrepre Oepik 60JIbIT YMOET OOJIFBIH,

TyHi-KyHI1 coneM Oepirn, TOCThIKKA JKOJI CaJIFbIH.

Horicini sxeHir, MexHaT Kepce J1e — caObIp OOJFBIH,

MyHpaii FalbIKTEIH KOC K031 sxacka Tosap (Tatci, 2016: 283)

Axwmert Scayn Oyn mrymakrapeigaa IlaiiramOGapbIMbI3Fa IIBIHANBI €preH aJlaMHbBIH TYHT1
KYIIIBUIBIKKA TYPBIN, KYHI3 Opa3a YCTayblH, aJamMJapMEH COJIeM apKbUIbl JTOCTHIK KYPYbIH,
HOICICIHE Kapchl KYpECil, KUBIHABIKTApFa TO3y AapKbUIbl PYXaHU JI933aTKa MKETYlH HaKTbI
cunartaiael. MyHaai pyxanu ko xasiperi [TaiiraMOapbIMbI3IbIH CYHHETIHE TOJIBIKTAl Oepiny
apKpUIBl FaHa MYMKIH Oomnanpl. Axmer Scaym IlaliramOapbIMBI3[IBIH CYHHETIHE OEpIKTIriH
OMIpIHIH COHBIHJA J1a HAKThl opekeTiMeH kepceTkeH. Oun, IlaliramOGapbIMBI3NbIH (C.F.C.) JAYHUE
casiFaH achlHa (63)Ke KETKEH Ke3Jie, JKep acThIHA TYCIMN, FUOAJaT MeH XUKMETIH JKaJIFbI3JIBIKTa
KAIFACTBIPY/bI TaHAaraH. by TaHnaybIH ©31HIH Kellecl myMaKTapblHAa Obliail TyciHaipeni:

[Tipi myran Xak Mycrada, mry6aci3 OutiHaep,

Kaiina 6apcanpl3 na, cunartan ASpinTeHiep.

Canewm 6epin, Myctadara ymo6eT 60sbIHAAD,

Con cebenTeH, anmneic ymre kipaim xepre. (Oksiiz, 2018: 29)

MyHaa «mipi MyFaH» (pyXaHU YcTazJapAblH YCTa3bl) peTiHAE CUNATTalFaH Xas3ipeTi
Myxammenke (c.F.c.) JereH IIeKci3 CYMICHEeHIIUTIKTIH HOTIXKecl peTiHzae Scaym pyxaHu
OKIIayJlaHy/bl, SFHU KbUTyeTKE TYCY/1 TaHIaiabl. bys opekeT oHbIH Tek co30eH eMec, iCIMEH e
[TaitraMOapbIMBI3IBIH  JKOJIBIHA OEpIKTIriH  JAQJeNAereHiHiH KepiHicli. Axmer Sfcayn o3
XUKMETTepiHe XazipeTi MyxaMMmenTiH (C.F.C.) XaaucTepiHe KeH OpbIH Oepim, olapibl TiKeneu
kenripred. O, TiNTi, ©31HIH XUKMETTEPIiH OKbIFAaH MYCBUIMAaHHBIH cayanka he OOJIaTBIHBIH aTam
KepceTkeH. bys ke3kapachlHaH, SlcayuiiH XUKMETTEpIH TEK 9/e0M IIbIFapMarap peTiHle FaHa
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eMeC, pPyXaHu TopOHe Kypaibl, dpi MapuFu OUTIM K31 peTiH/e YChIHFaHbl Oaiikanaasl. Mblcasl,
Keseci OoiiTTep e TIKener Xaauc MATIHIEP1 HOTHUKAIIBIK KYPBIIBIMFA €HII31ITeH:

“KazzonTap ymberim emec” neai Pacyn cisre,

On Myxammen Xaxk pacysisl aesi 6izre. (Omibekyisl, 2008: 43)

XUWKMETTer1 alThUIFaH IIyMaKTap MbIHA Xaauc mapudke Typa keneni: "bizai angaran —
oi31en emec". (Marti, 2019: 503)

Keneci 6ip xuxkmeTtinze ze:

Xax maitram0apbl: «OnMel TyphII oJiHAep» Ael,

Junap yurig, MeH Jie eJIMel TYphIl eMenMin O6e?

«MyTy Kabsie oH TamyTy» OOJIBIHIAp Je/Il,

Jlunap yiiH, MeH e eJaMel Typsin enMeiiMin 6e?— aeren. (Bice, 2019: 215)

Axwmer flcayn e31HIH XUKMETTEp1 Typajibl OblIail cunarTaiabl:

XuxkmerTepim — Paxmanra alTbUIFaH MaJiak xKbIp,

Maxa66at >k0JbIHAaFbl epiiepre — THIHBIUTHIK 1eH Hyp — AereH. (Tosun, N., Eraslan, K,
2019: 548). byn TyxbIpeIM SlcaynliH XUKMETTEPiH TEK JiHU MOJ3US €MeC, PyXaHH KeMEJIiKKe
0acTalThIH JIHU-XUKMETTIK JKOJI JIeTl KapacThIpFaHBIH Jonenaeimi. ScayumiH Ke3Kapachl
OOMBIHIIIA, XaUCTEPAl OUTY KoHE OJJapMEH amall €Ty — IIbIHAKBl YMOeT O0myapIH 0acThl IIapTHI.
On MyHBI KeJleci ITyMarbIHa HAKThUTal TYCe/i:

[erH 6osican, OyJ1 co3aep/Ii )KaKCchl 011 Ae ai,

Byn ce3nep Tanmaynbl ymoOeTke 6anmait xai.

MyHnadbikka Oy ce3aep KaT — CAJIKbIH aMall,

[Ista ymMOeT Gosicanmap, TIHIAI casteM Oepinaep, mocrap.» (Fidan, 2018: 572)

Onbiy minu TanbiMbIHAAa Kynait ces3i (Kypan) men [laitrambap cesine (xamuc) ceHOey,
yMOeT 6oty MopTebecineH 6ac TapTy aereni ounmipeni. SAcayu, [aitrambapeiMbI3ra yMOET €KEeHIH
TUIMEH aTKaHbIMEH, OHBIH CYHHETIHE MOWBIHCYHOAFaH aJlaMHBIH aKbIPETTE YMIT KYTyre Xakbl
YKOK €KCHIH MBbIHA XUKMETTEPIHJIE aTal KOPCETE/i:

Tonipi Tarana ce3in, Pacynm Amra cyHaeTiH,

Nnanbaran ymOeTin ymoOetimM nemec Myxammes.

YMOeTITiH Jien KypepciH, OyHbIpFaHbIH KbIMACCHIH,

Kauaii ymiT eTepcin, oHza eckepmec Myxamme.

Kynohopapix xami Mymkii-ayp yMOeTiMiH neMece,

Maxirapaa pacya 6oapceid, ymoetiv nemec Myxammeny - nered. (Fidan, 2018: 569)

byn mymakrapeinaa Slcayu akbIpeT caxHACBIHAAFbI )KayalnKepUILUTIKTI eCKe Calbll, ymMOeT
OOJyIbIH IIAPTTHIK CUIIAThIHA Ha3ap ayAapaibl, SFHU CEHIM aMajMeH OPBIHJAIYbl THIC, JIETeH
TY)XbIpbIMFa TOKTanaael. KopeiTeinapiait kene, Axmet Scayu Pacynynnahteiy cyHHeTiHE Oepik,
OHBI OMIPIH TEMIPKa3bIFbl PETiHAC KaObugaraH comnbl-oumbul. O [laiiFaMOapbIMBI3bI CYIOI
AnnaHbl CYIOJIeH KEHIHT1 €H >KOFaprbl Maxa00aT, OoFaH iiecyJi MMaHHBIH LIAPTHI Jen Oinemdi.
Kypan MeH cyHHeTke TepeH Ooitaran Oyi1 pyxaHu i1iM, Slcayn XUKMETTEpiHIH Ma3MYH/IbIK ©3€T1H
Kypaiinel. On xaguc iTiMiHeH MOJI MaiifanaHFaH, opi €3 ThIHJIAYIIbIIApbl MEH OKbIPMaHIapblHA
OChblI OarpITTa OHEre 00JTyFa THIPBHICKAH.

Koxa Axmer flcayn xuxkmerTepine KypanHbiH dcepi

Kypan Kopim ¥nbl AnnanbiH confbl [laitFamGapsl Myxammes (C.F.C.)-K€ yaxu apKblJIbl
TYcipreH KacueTTi kitaObl. KypaHHBIH HEri3ri Ma3MyHbIH AJJIaHbIH OapiIbIFbl MEH OipJliri skaiuibl
UM Kypaiael. Bysl KacHeTTi KiTanThlH TiKeled Mypar TYTKaH HbIcaHachl ajam Oamackl. OHma
XKapatymisl MeH azjaM, ajlaM MEH oJIeM apachIHJIaFbl ©3apa KaTbIHACTAp XKYHesi Typ/ie OastH1alblIl,
TyTactaii Oip pyxaHu-puimocopusuiblk Heriz KananraH. Con cebenti Kypan Kopim amamHBIH
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PabO0bIchIMEH, KOFAMMEH >KOHE KYJUII JKapaTbUIbICTIEH OalIaHBICHIH PETTEUTIH KeMeNl pyXaHU
x)oJdacel peTiHae KaOvuiganaabl. OHBIH TYIKI MakcaThl afgaM OalachIHBIH TYHHEIET1 JKOHE
aKpIpeTTeri OaKbITHIHA KOJI JKETKi3yiHe koJ1 amry. Mciam mapuraThIHBIH HET131H KYpalThIH TOPT
nonenmin (KypaH, cyHHeT, mKMa, KHUsIC) alFalikpIchl perinae Kypan niHaiH O6actaysl opi KaitHap
Ke31 0oubi TaObiaabl. Viciam NiHIH KaObuIIaraH XalbIKTapAbIH FyJlamaiapbl MEH IalbIpiIapbl
03 eHOeKTepiHe, o1e0n IbIFapMaIapblH/a )KOHE MO3TUKAIBIK TYBIHIBUIAPEIH/IA CApPKBUIMAC €Ki
Heri3ri pyxanu Oynakrad cyceinaarad. Onbig Oipi Kypan Kopim, ekinmrici xagucrep. ¥Jbl TYpKi
OWIIBLIBI, COTBUIBIK 9/IOMETTIH HEri3iH KanaymbsliapabH Oipi 6onran Axmer Slcaym ne e3iHiH
xukmertepinae Kypan Kopimai pyxanu maOsIT ke3i peTiHne keHiHeH nainamanran. On Kypan
UTIMiHE CYHEHY[IH »OoHE OfaH OONCYHY/AbIH MAaHbI3JbUIBIFBIH YHEMI ajfa TapThIl OTHIPFaH.
Scaynain meirapManapbigaa Kypan Tek MarbiHa )KarblHAH €MeC, COHBIMEH Kartap oilnay kyiect
MEH TUI/IK ©pHEK TYPFBICBIHAH J1a TepeH ocep eTkeH. OHbIH XUKMETTEePIHAET1 MbIHAJAl K0oIaAap
OYJ1 OMBIMBI3/IBI HAKTHLIAM TYCE/I:

KenimiM KaTThI, TLIIM alllbl, 631M 3aJIbIM,

Kypan oxkpim, aman kpuimac — sxanrad ranbiM. . (Koxa Axmer Scaym, JlnyaHu XuUKMeET,
1998:172)

byn mymaxra Slcayn wmibIHaibl JIHAAPJIBIKTBIH CHIPTKBl OUTIMMEH MIEKTEIMEWTIHIH,
kepicinme, Kypannga 6asHaanran yKiMaep MeH Karuaanap sl eMip/ie KOJAaHyIbIH 0acThl MiHIET
exeH1H MeH3eial. KypaH 1UTiMiH OKbII, OHBI aMaJiFa aifHaJAbIpMaraH aJJaMHbIH OUTIMIH JKaJFaH, aj
©31H HaFbI3 3aJIBIM JIET TaHYbl, OHBIH IIBIHAWBI COTIBUTBIK TYHHETAaHBIMBIHAH TYBIH/IAMIBI.

YwmOet GoJicaH, FapinTepre ep CeH g,

AsT, Xauc aiTca, KyJ1ak Typ ceH je. (Omibexyisl, 2008: 10)

Kypan Kopim wucimam miHIHIH HEri3i, TyTac MyCbUIMaH YMOETIHIH ©MIpJIiK YCTaHBIMBI
00JIbIT TaOBIIIATBIH KACUETTI KiTarn. MycbuiMaH afam yiriH KypaH Tek 0Ky MakcaThIHIAaFbl MOTIH
eMec, OHBI TePEH TYCIHII, eMipiHe OaCIIBUIBIKKA aJlaThIH OMIPIIIK Karuaa 60rysl Tric. KypaHas
TEK JKaTTam OKBIM IIBIFy KETKUIIKCI3; OHBI JKYPEKIEH YFBIHBIN, ©MIpJe KOJIJaHy HaFrbi3
JUHIAPIBIKTHIH KOPIHICI.

«IHxy co31M aneMre mamblica erep,

Ok, yroim, Kypanssr amica erep.» (Bice, 2019: 239)

Axmer Slcayu mbirapmanapbigaa Kypanael TyciHIN OKYIbIH MaHBI3ABUIBIFBIH KU1 ajira
taptanel. On KypaHHbIH MOHIH YKNaraH aJlaMHbIH Harbl3 MYMiH OoJia allMalThIHBIH MbIHAAal
YKOJITapMeEH OUTIipeni:

MyMiH eMec XUKMET €CTill KblJIaMaiiibl,

Epennepin aiiTkaH co31H ThIHAaManIbl.

AT, XaJlUC MarbIHACHIH YKITAMIbI,

Bbyn puyasttel apuibl yerineH kopaiM MeH.» (Koxka Axmer Scayu, JlnyaHu XuKMeT,

1998: 189)

byn xonnapnan anrapsuiaThiHbl Kypan MeH CYHHETTIH MaFbIHACBIH TYCIHOEY ajaMbl
TEK CBIPTKBI JIH YCTAaHYIIBUIBIKIICH LIEKTETl, )KYPEKIIEH CeHYyre *KeTeJeMEeUTIHIH MeH3eiii.
MyHnai eckepTy SlcayuiH CONBUIBIK JYHUETAHBIMBIHBIH 0ACThI €pEKIIEINiri, SFHU 1IIK1 Ta3albIK
MIEH pyXaHU TePEeHJIIKKEe YMThUIbICBIHAH TYbIHIaN1bl. AXMeT Slcayn o3 xukmertepinae Kypanna
OasiHIaIFaH OKUFaJIap Ikl KU1 KOJIJJaHa OTHIPBII, OJapbl ©31HIIK pyXaHU TaHbIM asiChIH/A
tycinaipeni. by merapmanapeiaga on [aiirambapiap TapuxelH KepKeMIIKIIEH OastHai
OTBIPHII, OJIAH OHEre MeH cabaK aixyFa YHIeHIi:

IOnyc ceiapl TeHi3 imriHae 6ambiK 6o1cam,

XKycin cbIHABI KYIBIK IIIiH OTaH €TCEeM,

XKaxpin ceiap! JKycin yiriH kel xbliacam,
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Ocpsl xonmeH, nd, Pab0biM, ceni Tabap ma ekem? (Tosun, N., Eraslan, K, 2019 : 198).

byn mrymakra on Kypanna 6asananran FOnyc, XKycin sxone XKakpimn [laiirambapiapabig
eMIp JKOJIBIH ©3 i3/IeHICiHe pyXaHH Oariap eTe OTHIPBIIN, IIbIHAIBI XaKThl TaHYFa YMTBUIBICHIH
oinaipeni. Tarer 6ip xukMeTiHAe Scayw KIMIIMEHUIIUTIK IICH HOTICIHI TI3T1HACYIIH MaHbI3AbLIBIFBIH
TOMEHJICT1/IeH CypeTTeH/Ii:

AaM coJI )KOK-XKITIK OOII JK0JI1a JKaTca,

ToneipakTaii 6011, €71 OHBI OaCHII OTCE,

XKycin cerabl OaybIpbl OHBI KYJIFa carca,

Kyiabie Kyiiel 01 Kyt Hecine MakrancbiH? (Demirci, 2018: 22)

byn Geitnenep apkpiibl Scayn Kypannarer JXKycin KuccackiHaH MbICa KeNTIpir, eMipAeri
IIBIHAMBI IMAHJBUIBIK TIEH KaparmalbIMIbIIBIKKA MaKeipansl. MyHaa Slcayn agaMHBIH TEKTLTIri
IYHUE-MYJIIKIIEH HEMece OJIEYMETTIK J9PEKEMEH €MEC, PyXaHU TEpEeHJIKIEH OJIIEeHEeTIHIH
Menzeial. byn oitmapein keneci Kypan asteiHan nga Oalikayra Oosanel. Ama Tarama Xycin
[TafiramOap Typansl: «OHBI eTe ap3aH OaraMeH caHaylbl Aupxamfa caTTel. Onap ofaH
HEeMKYpauisl Kapaymbsiapaas eft» (Kypan, FOcyd 20)

Xorapsia KeNTIpUIreH XUKMETTepieH aHFapbutranaaid, Axmert fAcayu Kypan Kopimai Tex
JIHU MOTIH pETIHJIe FaHa eMecC, OMIpJIH MOHIH YFBIHIBIPATHIH, KEMENIIKKEe OacTalThIH KOJI
HYCKayIIbl peTinae Kapacteiprad. On ymin Kypan — pyxanu TopOue MeH KYpeK Ta3albIFbIHBIH
eH OacThl KaiiHapb! Oosrad. Ockl opaiiia Slcayu e3 3amaHbIH/a A, KeHiHr1 yprak yuid ne Kypanra
KYTIHY/1H, OHbI TePEH TYCIHYJIH MaHbI3bIH HAKTHI TYpZE KepceTin Oeprex.

KopbIThIHABI

Koxxa Axwmer Scayunin niHu-puiocodusiibIK TyHHUETaHBIMBI HUCIAMIBIK HET13JepMEH
TBIFBI3 OailylanpicTa KaibimTackaH. OHBIH XUKMETTEpPIiHIErT 0acThl €peKIIeNiK — opOip OWJIbIH
Kypan men xagucke cyiieHin Oepisyi )KoHE OChI apKbUTBI XaJIbIKKA TYCIHIKT1 TUIJIE HACUXATTAJYHI.
AnnpiMen, Scayn «bucmuiutah» 1ocTypiH KataH cakTarn, OapiibIK XMKMETTEpiH AJIIIaHBIH aThIMEH
Oactay apKpUIbl 9pOIp 13T ICTIH pyXaHW MOHIH alKbIHIAbl. Byl MyChUIMAaHIBIK ©Mip CalThIHAA
KYIIBUIBIK ~ [E€H  HWMaHABUIBIKTBIH  IpreTachl  OOJBIN  caHamanbl. EKIHINIEH, OHBIH
HIbIFapMaapbiHaa AJlaFa TOJIBIK UMaH jKoHE OarbIHY MJIESCHl alpBIKIIA OpbIH anajsl. Scaym
agaMm eMmipiHiH OacTel Mypatsl JKaparymiblfa KYIIIBUIBIK €Ty, JYHHE KbI3BIFBIHA ayjaHOai,
MOHTUTIK aKWKATKa YMTBUIY €KEHIH YHeMl eckepreli. by oW CONBUIBIK TONIMHIH ©3€TriH
Kypaiael. YminmineH, Scayunain niau oi-mikipinae [laiiramOapbeIMbI3Fa jKOHE OHBIH CYHHETIHE
OepikTik aca MaHbI3IBI OpbIiH anansl. On Myxammen [laliramMmOapbIMBI3IBIH OMIpIH YIT1 €Tim,
IIbIHAKBI MYCBUIMaH 001y AbIH apThl Kypan MeH CYHHETT1 KaTap YCTaHy €KeHiH aHbIK KOpCeTe/Ii.
Teprinminen, Acayu xukmerrepinne KypanusiH ocepi epekine ailkbinaanaasl. On Kypanasl ek
OKyFa €MeC, OHbl eMipJe KOJIJaHyFa NIaKbIPBIN, asTTap MEH NaiiramOapiap TapUXbIH ©3
MOATUKAIIBIK TUTIHAE XaJIbIKKa *KeTKi311. Ochl apKpUibl Kypanabl OiTiMHIH, pyXaHu TOpOHEHIH api
HIBIFAPMAaIBUIBIKTBIH 0acThl KaiiHaphI peTinae kepceTTi. JXKanmel anranga, Koxxa Axmer Scayunin
nyHueTaHbiMbl KypaH MeH CYHHETKEe HETi3[eNITeH COMBUIBIK-TUAAKTUKANBIK Kyiie. OHBIH
XUKMETTEpi, UCIaMbIK KYHIBUIBIKTAP/Ibl XaNbIK CaHAChIHA JKaKbIH TUIJE TYCIHIIPIN, Facklpiap
00BI TYPKI-MYCBUIMaH JIEMiH/I€ pyXaHU TopOHe MeKTeOIHIH ipreTachlHa aifHaIbl.
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YUNUS EMRE’NIN CENNET VE CEHENNEM ALGISINA YONELIK
ELESTIRILER UZERINE BiR DEGERLENDIRME

Ozet. Y{nus Emre (6. 720/13207?) siirlerinde, Allah rizasim kazanmay1 ve Hakk’a duyulan
muhabbeti her tiirlii diinyevi ve uhrevi menfaatin 6tesinde konumlandirmustir. Ibadetlerinde ihlasi
esas alarak cennet arzusunu ve cehennem korkusunu geri planda tutmus, bu tiir beklentilerin ilaht
askin safiyetini zedeleyecegini savunmustur. Ancak bu yaklagimi, bazi cevrelerce cenneti
kiigiimsedigi ve cehennem azabmi 6nemsemedigi seklinde elestirilmistir. Bu makale, Yd{nus
Emre’nin cennet konusundaki siirlerini ele alarak onun sozlerinin baglamini tasavvufi
perspektiften degerlendirmeyi amaclamaktadir. Oncelikle cennet ve cehennem kavramlarinin
dinler tarihindeki konumu ele alinacak, ardindan benzer elestirilerle karsilasan diger sifilerin
gorlisleri incelenecektir. Son olarak YOnus’un ilgili musralari, tasavvufi anlam diinyas1
cercevesinde tahlil edilerek elestirilere cevap verilecektir. Calismanin temel motivasyonu,
ortadgretim ders kitaplarinda Y{Onus’un bazi dizelerinin sansiirlenmesi ve bu baglamda ortaya
cikan tartigmalara 151k tutmaktir. Nitel arastirma yontemi benimsenerek literatiir taramas1 yapilmas,
Yinus Emre’nin eserleri ve diger stfilerin benzer elestirilere maruz kalan sézleri baglamlar1 i¢inde
analiz edilmistir.

Anahtar Kelimeler: Cennet, Cehennem, Y{nus Emre, SOfi, Tasavvuf, Ihsan, Azap

Tanart Oaryn
Typkus Pecnybnuxacol ¥immoix Binim munucmpniei, PhD, (Katicepu, Typxust),
e-mail: talatolgun09@gmail.com

7KyHic OMipeHiH KOHHAT MeH TO3aKKA KaThICThl KO3KAPAChIHA Al THLJIFAH
CHIH/IAPFA IOy

Anparna.  XKynic Owmipe (mamamen 720/1320 k.0.) o3 eseHuepiHae AJUIaHBIH
PU3ALIBUIBIFBIH aTyAbl *OHE OFaH JETeH CYMICMEHIIUTIKTI OapiblK AYHHENIK 9pi aKbIPETTIK
MYAJENEPACH KOFaphl KoiraH. O KYJIIIBUIBIKTA BIKBUIACTHI HETI3T1 KaFU/1a €Till, )KOHHATTHI KaJlay
MEH TO3aKTaH KOPKY/bl eKIHII1 Ke3eKKke KoiFaH. OHbIH MiKipiHIIe, OYHIail YMIT eH KOPKbIHBIIIT
KYJIaiIbIK Maxa00aTThlH Ta3albIFbIH AncipeTeni. Jlereamen, Oy yCcTaHbIM KeHOip opTaga OHbIH
YKOHHATTHI MEHCIHOETeH1 HeMece TO3aK a3a0bIH elIeMereHi peTiH/ie chiHFa ajabiuFaH. Ochl MaKana-

*Bi3ze Oypuic cinmeme Hcacanwl3:

Talat Olgun. Ytnus Emre’nin Cennet ve Cehennem Algisina Yénelik Elestiriler Uzerine Bir Degerlendirme //
HIKMET. — 2025. — Ne3 (5). — S. 43-55.

https://doi.org/10.47526/3007-8598-2025.1-26

*Cite us correctly:

Talat Olgun. Yanus Emre’nin Cennet ve Cehennem Algisina Yonelik Elestiriler Uzerine Bir Degerlendirme //
HIKMET. —2025. — Ne3 (5). — S. 43-55.

https://doi.org/10.47526/3007-8598-2025.1-26

MakanaHbIH pefaknusra Tycked kyHi 24.06.2025 / kaGbuinanran kyHi 25.09.2025.

43


https://doi.org/10.47526/3007-8598-2025.1-26
mailto:talatolgun09@gmail.com
mailto:talatolgun09@gmail.com
https://doi.org/10.47526/3007-8598-2025.1-26
https://doi.org/10.47526/3007-8598-2025.1-26
https://orcid.org/0000-0001-5544-6446

HIKMET, Ne3 (5), 2025 ISSN-e 3007-8598

na JKynic OMipeHiH >KOHHATKAa KaTBICTBI ©JICHJEPl TaJAAHBIN, OJIAPJBIH MAFbIHACHI COTBLIBIK
TYPFBIIaH KapacThIpbUIaAbl. AJIZBIMEH KOHHAT MEH TO3aK YFbIMAAPBIHBIH JIHJEP TapUXbIHIAFbI
OpHBI CHUIATTAJIBIN, KEWIH OCHIHJAl ChIHFA YIIBIPAaFaH €3¢ COMBUIAPIBIH KO3KapacTapbIMEH
canbicThIpbLIael. CoHFbI OeiMae JKyHic OMipeHiH eJieH KoIJaphl CONBUIBIK MOH dJIeMi asChIHIA
TaJJaHbIN, aWTBUIFAH ChIHIApFa Jkayarm Oepineni. 3epTTeydiH 0acThl MakcaThl — OpPTa MEKTEM
oKynbIKTapeiHaa JKyHiC OMipeHiH KelOip eleHaepiHiH KbICKapThUTYbl TOHIPETIH/IE TYbIHIAFaH
miKipTajacTapra FeUIBIMHA TYPFBIJAH TYCiHIK Oepy. JKymbIc HOTHXKeciHIe oaeOuerTepre oy
xacaibin, JKyHic OMipe miplFapMaapbl MEH ©3re COTbUIAP/IbIH OCBIFaH YKCAC ChIHFa YIIbIparaH
ce3Jiepi ©3 KOHTEKCTIH/IE 3epIACTICH]II.
Kiar ce3nep: XKonnar, To3ak, XXyHic Omipe, combl, Tacayd, HXcaH, a3arl.
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O030p kpuTHKH B OTHOIeHNH NoHuMaHus Past u Axa FOnycom Impe

AnHotanus. FOnyc Ompe (720/1320 rc.) B cBOMX CTUXaxX CTaBUJI MOJyYEHHE JI0BOJIHCTBA
Annaxa 1 11000Bb K HEMY BBIIIE BCEX MUPCKUX U 3arpOOHBIX HHTEpecoB. OH clienan HCKPEHHOCTh
OCHOBHBIM TIPUHITUTIOM TMOKJIOHEHHS, OTOJIBHHYB Ha BTOPOW IUTAH CTPEMJICHHE K Pal0 U CTpax
nepen agom. Ilo ero MHeHHIO, Takue HaJeXJa U CTpax OCHAONISIOT YUCTOTY O0O0’KECTBEHHOM
mo6Bu. OnHako MoA0OHas MO3UIUS B HEKOTOPBIX Kpyrax IOJBEpraigach KpPUTHKE Kak
MpeHeOpeIKEHNE paeM WM UTHOPUPOBAHME MYy4YCHHUH ana. B maHHOW cTaThe aHAIM3HPYIOTCS
ctuxu FOHyca DMmpe, CBsA3aHHBIE C paeM, U UX CMBICIT pacCMaTpUBaeTCs B Cy(QUHCKOM KOHTEKCTE.
CHavasia OMCHIBAE€TCS MECTO MOHATUN pas W aJa B UCTOPUH PEJIUTHA, 3aTEM COMOCTABISIOTCS
B3IJIAABI JIPYTUX Cy(QHeB, MOJABEpraBIIUXCS MOJ0OHON KpuTHKe. B 3akimrountenbHO yacTu
HCCIEAYIOTCS TO3THYECKHEe CTpoku FOHyca DMpe B paMkax Cy(UUCKOTO MHUPOBO33PEHUS H
JAt0TCsl OTBETHI HA BBIABHHYThbIe OOBHMHEHHS. OCHOBHas IIeJib MCCIIEOBAHUS — JaTh Hay4HOE
00BsICHEHUE TUCKYCCUSAM, BO3HUKIIUM BOKPYI COKpAIlleHUs HEKOTOphIX cTuxoB FOHyca Dmpe B
IIKOJIbHBIX ydeOHHKaX. B pesynbrare mpoBenéH o030p auTepaTypsl, a npousBeneHus FOnyca
OMpe U BbICKa3bIBaHUSl JApPYrux cyQdueB, MOABEPrIIUXCS AaHAJOTUYHOW KpUTHUKE, OBLIN
paccMOTpeHbI B UX COOCTBEHHOM KOHTEKCTE.

KuaroueBsbie cioBa: Paii, An, FOnyc Dmpe, cydu, cypusm, nxcad, MmydeHue

Talat Olgun
Ministry of National Education of the Republic of Turkiye, Dr. (Kayseri, Tlrkiye),
e-mail: talatolgun09@gmail.com

A Review on the Criticisms of Yunus Emre’s Perception of Heaven and Hell

Abstract. A Critical Appraisal of Yinus Emre’s Conception of Paradise and Hell Y{nus
Emre (d. 720/13207?) consistently foregrounds the pursuit of divine pleasure and love for the Truth
(Haqgq) over all worldly and otherworldly gains. His devotion is marked by an unwavering
sincerity (ihlas), wherein he consciously distances himself from seeking paradise or fearing hell,
lest such motivations compromise the purity of divine love. For him, worship must be undertaken
solely for God’s sake, without expectation of reward or fear of punishment. However, this
perspective has led to criticisms from some quarters, claiming that Y{nus dismisses paradise and
disregards the torment of hell. This study examines YUnus Emre’s verses on paradise,
contextualizing them within the framework of SOfi thought. It first situates paradise and hell within
the broader history of religious traditions before analyzing the perspectives of other Sifis who
faced similar critiques. Ultimately, it offers a hermeneutical reading of Ylinus’s controversial lines,
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elucidating their deeper mystical significance. The motivation behind this research stems from the
omission of specific verses from secondary school textbooks, where only select stanzas are
retained, and certain lines are censored. Employing a qualitative research approach, this study
draws upon a comprehensive literature review, engaging with Y{nus Emre’s corpus alongside
other SUfT writings that have encountered comparable criticisms, thereby providing a nuanced
understanding of the poet’s spiritual outlook.

Keywords: Paradise, Hell, Y{nus Emre, SGfi, Safism, Bestowal, Torment

Giris

Tasavvufi diisiincede diinya ve ahiret kavramlari, yalnizca fiziki mekanlar veya miikafat
ve ceza yerleri olarak degil, insanin hakikate olan yolculugunda anlam kazanan unsurlar olarak ele
almmuistir. Cennet ve cehennem, sifiler i¢in yalnizca birer vaat veya tehdit olmanin 6tesinde, ilahi
hakikatin tezahiir ettigi sembolik ve metafiziksel boyutlariyla degerlendirilmistir. Bu baglamda,
Ytnus Emre’nin “Cennet cennet dedikleri/ Bir ev ile birkag huri / Isteyene vergil onu / Bana seni
gerek seni” (Tate¢1, 2021: 295) misralari, geleneksel dini anlayisin 6tesine gegen bir ask ve vuslat
arayisini yansitmaktadir. Ancak bu dizeler, zaman zaman Y{nus’un cenneti kiiglimsedigi ve
cehennemi onemsemedigi seklinde yanlis yorumlanmis, hatta belirli egitim materyallerinde
sanstire ugramustir.

Bu makale, Ylnus Emre’nin cennet ve cehennem kavramlarina bakigini tasavvufl bir
perspektifle ele alarak onun siirlerinde ortaya koydugu ilahi agk anlayiginin mahiyetini agiklamay1
hedeflemektedir. Calisma, oncelikle cennet ve cehennem kavramlarmm Isldimi ve diger dini
geleneklerdeki konumunu ele almakta, ardindan benzer elestirilere maruz kalan diger stfilerin
goriislerini inceleyerek meseleyi genis bir diistinsel cer¢cevede degerlendirmektedir. Son olarak,
Yinus’un ilgili musralari, tasavvufi literatiir ve terminoloji 1s18inda detayli bir tahlile tabi
tutulacaktir.

Arastirma, nitel yontemlere dayanarak tarihsel ve edebi kaynaklar1 kapsayan bir literatiir
taramas1 gergeklestirmistir. YQnus Emre’nin eserleri, klasik tasavvufi metinler ve Islam
diisiincesinin temel kaynaklar1 analiz edilerek sifilerin cennet ve cehenneme iliskin yaklasimina
dair derinlikli bir okuma sunulacaktir. Calisma, Y{nus’un elestirilere maruz kalan misralarini
tarihsel baglami i¢inde degerlendirerek onun diinya ve ahiret anlayisini tasavvufi diisiincenin temel
prensipleri ¢ergevesinde yeniden yorumlamay1 amaglamaktadir.

I. Dinlerde Cennet ve Cehennem Kavram

Tasavvufi diigsiincede bir seyin anlami kendisinin zitt1 ile bilinir. (Konevi, 2014: 22...28)
Bu nedenle bu makalede cennet, karsiti olan cehennem ile birlikte ele alinacaktir. Cennet kelimesi
Arapcada “cenne” kokiinden tiiremistir. S6zlilk anlami “u¢gmak, bahge, ¢ok ferah ve havadar yer,
giinahsizlarin dldiikten sonra sonsuz mutluluga kavusacaklar1 mekan” anlamlarina gelmektedir.
(Devellioglu, 2004: 134) Biitiin kutsal kitaplardaki ortak terim anlami ise takva sahiplerine
diinyadaki sevaplarina karsilik ecr olarak sunulan, Allah Tedld tarafindan sonsuz nimetlerle
donatilmis ebedi mekandir. Cehennem sdzciigii ise Ibranice Hinnom’dan gelmektedir. (Harman,
1993:225-233) Derin kuyu, hayirsiz, ugursuz manalarma gelir. Ahirette ciiriim isleyen kullarin
gidecegi azap yeridir. Aslinda “Hinnom” Ibranilerin giinahkarlar1, suglular1 ve kurban edilenleri
attiklar1 Kudiis dolaylarindaki vadinin ismidir. Fakat zamanla kelimenin anlami degismis olup
Olimden sonraki hayatta ibahilerin en agw sekilde cezalandirildigi yerin adi olmustur.
(Dartar&Kaplanoglu, 2021: 15)

Cennet ve cehennem kavramlar1 sadece Islam dininde degil; Yahudilik, Hristiyanlik,
Hinduizm, Budizm, Zerdiistilik, Eski Mezopotamya ve Misir dinleri dahil biitlin inang¢larda
defaatle zikredilmistir. Ayni zamanda bu yerler o dinlerin kutsal mekanlarini da siislemekte olup
ayrmtili sekilde mabet duvarlarinda resmedilir. Ozellikle kiliseler, havralar, Buda ve Hindu
tapinaklar1 incelendigi zaman, duvarlarin cennet ve cehennem graviirleri ile dolu oldugu kolaylikla
goriiliir. Biitiin dinlerde buna benzer yapilan yazili ve gorsel tekrarlar, cennet ve cehennemin
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varlig1 hususunda siipheleri ortadan kaldirdig1 gibi; bunlar kullanilarak ibadet yerlerindeki manevi
atmosfer de giiclendirilmeye ¢aligilmistir. Bu ilahi mekanlar sayesinde dinlerde dogru ile yanligin
ayrimi, kisinin diinyada nasil bir hayat gecirmesi gerektigi vurgulanmis; giinahkarlarin
cehennemde en agir sekilde cezalandirilacagi, masumlarin ise cennette en miilkemmel bigimde
miikafatlandirilacagi gibi hususlar insan zihnine yerlestirilmeye ¢alisilmistir. Bu nedenle inananlar
icin bu uhrevi mekanlar hem bir iman vesilesi hem de uyarici bir rol tistlenmektedir. (Dartar&
Kaplanoglu, 2021: 14-27)

Cennet ile ilgili bilgiler Tevrat’ta ilk boliim olan “Yaratilista” verilmistir. Bu kutsal mekan
“Aden Bahgesi” olarak zikredilir. Bahg¢e ve irmaklarin bulundugu, iyilerin 6ldiikten sonra ebedi
kalacaklar1 dirilme yeridir. (bk. Yaratils, 2/8,9,10,11,12; Isaya, 26/19; Daniel, 12/2, 3), Incil’de ise
Hz. Isa ve sadece dogru insanlar igin hazirlanmus ddiil yeri olarak geger. (bk. Luka, 24/43; 16/22-
31). Cehennem ise Tevrat’ta doniisii olmayan yer, zifiri karanlik ve 6liimiin kol gezdigi diyardir.
(bk. Eyiip, 10/21, 22) Incil’de de olumsuz anlamda kullanilmis olup giinahkarlar i¢in eziyet ve
sikint1 yeri olarak tasvir edilir:

Eger elin giinah islemene neden olursa onu kes. Tek elle yasama kavugman, iki elle sonmez
atese, cehenneme gitmenden iyidir. Eger ayagin giinah islemene neden olursa onu kes. Tek ayakla
yasama kavusman, iki ayakla cehenneme atilmandan iyidir. Eger goziin giinah islemene neden
olursa onu ¢ikar, at. Tanri’'nin egemenligine tek gozle girmen, iki gdzle cehenneme atilmandan
iyidir. (bk. Markoz 9/43-47) ifadeleriyle en agir tercihlerin bile cehenneme atilmaktan iyi oldugu,
diinyevi ¢ikarlar i¢in cehennemin tercih edilmemesi gerektigi vurgulanmigtir.

Kur’an’da ise cennet ve cehennem kavramlari siklikla gegmektedir. Yaklasik yiiz kirk yedi
ayet cennet ile ilgilidir. Kimi ayetlerde bag ve bahgeyi, kiminde Hz. Adem ve Hz. Havva’nin
yasadig@1 yeri, bazilarinda ise ahiretteki miikafat yeri olan kutsal mekani anlatmak igin
kullanilmustir. (Gal, 2020: 509) Bu ilahi mekan Adn, Naim, Firdevs ve Meva gibi isimlerle
nitelendirilerek tasvir edilir. Cennet ile ilgili ayetlerden bazilar1 sunlardir:

Allah miimin erkeklere ve miimin kadinlara i¢cinde ebedi kalmak iizere altindan irmaklar
akan cennetler ve Adn cennetlerinde gilizel meskenler vaat etti. Allah’in rizas1 ise hepsinden
biiyiiktiir. Iste bilyiik kurtulus da budur (bk.Tevbe 9/72). Iman edip salih amel isleyenleri ise
icinden rmaklar akan, iclerinde ebedi kalacaklar1 cennetlere koyacagiz. Onlara orada tertemiz
esler vardir. Onlar1, koyu golgeler altinda bulunduracagiz (bk.Nisa 4/57). Iman edip salih amel
isleyenlere, kendileri i¢in, i¢inden wrmaklar akan cennetler oldugunu miijdele. Cennetlerin
meyvelerinden kendilerine her rizik verilisinde, bu daha O0nce bize verilen rizik, diyecekler.
Halbuki bu rizik onlara benzer olarak verilmistir. Onlar i¢in orada tertemiz esler de vardir. Onlar
orada ebedi kalacaklardir (bk.Bakara 2/25). Allah’a karsi gelmekten sakinanlara vaat olunan
cennetin durumu sudur: Onun i¢inden rmaklar akar, yemisleri ve golgeleri devamlidir. Iste bu,
Allah’a karsi gelmekten sakmanlarin sonudur (bk.Ra’d 13/35). Allah’a karsi gelmekten
sakmanlara s6z verilen cennetin durumu soyledir: Orada bozulmayan su wmaklari, tadi
degismeyen siit irmaklari, icenlere zevk veren sarap rrmaklari ve stizme bal irmaklar1 vardir. Orada
onlar i¢in meyvelerin her ¢esidi vardir. Rablerinden de bagislama vardir (bk.Muhammed 47/15).
Bu biiyiik nimet Kur’an ayetlerinde oldugu gibi Hz. Peygamber’in hadislerine de konu olmustur.
Cenab1 Hak buyuruyor ki: Salih kullarim i¢in Ben, cennette hi¢bir goziin gérmedigi, hi¢bir kulagin
isitmedigi ve hicbir insan gonliinlin hatirlamadigi bir takim nimetler hazirladim (bk.Buhari,
Tevhid, 35; Muslim, Cennet, 3-5). Baska bir hadislerinde de Resulullah (s.a.s.): Cennetlikler
cennete girdigi zaman Allah sdyle buyuracak: Size daha da vermemi istediginiz bir sey var m1?
Cennetlikler de soyle derler: Yiizlerimizi ak ¢ikarmadin mi, bizi cennete koymadin mi, bizi
cehennemden kurtarmadin mi1? Resulullah sozlerine devam buyurarak: Cendb-1 Hak perdeyi
kaldirir, cennetliklere artik Rablerine bakmaktan daha sevimli gelecek hig bir sey verilmis olmaz
(bk.Muslim, et-Tac, V, 423).

Cehennem ise “Kur’an’da elli biri Mekki, yirmi altis1 Medeni olmak {izere (Aynur, 2019:
296) yaklasik yetmis yedi ayette gecmektedir. Bu terim bir liigat anlami tasimaktan ziyade;
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kafirlerin, miinafiklarin, zalimlerin, ger¢ege boyun egmeyenlerin azap gorecekleri yer olarak tasvir
edilir.” (Topaloglu, 1993: 227-233) Konu ile ilgili ayetlerden bazilar1 sunlardir:

Onlar i¢in cehennem atesinden dosekler ve iistlerinde de yine atesten ortiiler vardr. Iste
biz zalimleri boyle cezalandiririz (bk.Araf 7/41). Onlar orada inim inim inleyecek, act aci
soluyacak ve azabin dehsetinden hi¢bir sey duymayacaklardir (bk. Enbiya 21/100). Ayetlerimizi
inkar edenleri pek yakinda korkung bir atese sokacagiz. Onlarin derileri kizarip kavrulduk¢a
yerlerini baska derilerle degistirecegiz ki azabi hi¢ araliksiz tatmaya devam etsinler (bk.Nisa 4/56).

Betimlemeler korkutucu olmakla birlikte, hakkm/adaletin korunmasi ve insanlarin hata
yapmalarin1 6nlemeye yoneliktir. Ayetlerde en fazla ates unsurunun kullanilmasi da cezanin
biiyiikliigiinii  zihinlerde somut hale getirmekte ve giinah isleme noktasinda caydirici bir rol
istlenmektedir. (Aynur, 2019: 288) Nitekim diinyadaki esitlik ilkesinin geregi olarak cehennemin
varligi zorunludur. Ciinkii Allah Kur’an’da, hakkin yerini bulmasi ve adaletin tecelli etmesi
gerektigini siirekli vurgular (bk. Nisa 4/135). Bu nedenle cehennem sadece ceza yeri olarak degil;
diinya hayatmin karsilig1 olarak da degerlendirilmesi gerekir. (Aynur, 2019: 296)

Goriildigi lizere cennet ve cehennem, biitiin dinlerde 6liim sonrasi hayatin ve ahiret
inancinin itirafidir. Iyilerin ddiillendirilecegi, kétiilerin cezalandirilacagi ebedi mekanlardir.
Ayrica bu yerlere Kur’an, hadis ve diger kutsal kitaplarda da dikkat cekilmesi aklin geregidir.
Clnkd insandaki adalet anlayisi, miikafat ve miieyyide diisiincesi, cennet ve cehennemi zorunlu
kilmistir. Rabb’in inayeti ve mecburiyet bu ilahi beldeleri insanlik i¢in biiyiik bir nimet haline
getirir. Nitekim cennet, Allah’in seckin kullarina tahsis edilmis ebedi istirahat mekani iken
cehennem de hakliin hakkini alip adaletin tecelli ettigi azap yeridir. Cennette salik kisiye sayisiz
nimetler sunulmus ve Hz. Peygamber tarafindan hayalinizdeki biitiin giizellikleri bir araya
getirseniz cenneti tasavvur edemezsiniz anlaminda Salih kullarim i¢in Ben, cennette hi¢bir gdziin
gormedigi, hi¢bir kulagin isitmedigi ve insanin kalbinden bile gegmeyen nice nimetler hazirladim
(bk.Buhari, Tefsir, 32; Miislim, Cennet, 1; Tirmizi, Tefsir, s 32), diyerek essiz letafetine vurgu
yapilmistir. Nitekim bu hadisten bdtin kétulukleri bir araya getirseniz cehennemi hayal
edemezsiniz seklinde zit bir mana da ¢ikartilabilir.

I1. SGfilerde Cennet ve Cehennem Tasavvuru

Stfilerin cennet ve cehennem algisi ile ilgili tasavvufklasiklerine ve irfani donem tasavvuf
eserlerine bakildiginda, ehl-i siinnet ¢izgisinde oldugu goriiliir. Onlar i¢in cennet gibi bliyiik bir
nimetin géz ardi edilmesi veya cehennem azabinin hafife alinmasi s6z konusu degildir. Fakat her
nedense Yinus Emre’de oldugu gibi onlarin bazi sozlerine bakilarak cenneti kiictimsedikleri,
cehennem azabii 6nemsemedikleri fikri ortaya atilmistir. (Giil, 2020: 516) Elestiriye maruz kalan
baslica tasavvufi sdzler sunlardir:

“By Allah’im eger sana cehennem atesinden korktugum icin ibadet ediyorsam beni
cehennemde yak. Cennetini arzu ettigim i¢in ibadet ediyorsam beni cennetine koyma. Cennetini
haram et. Eger yalniz seni sevdigim i¢in sana ibadet ediyorsam beni ezeli cemalinden mahrum
birakma. / Cehennem korkusundan ibadet edenler kole, cennete girip 6diil kazanmak isteyenler ise
tacirdirler (Rabia el-Adeviyye, 6.185/801).” (Massignon, 2020: 98) “Hakk’in belirtilerinden
herhangi bir sey sana goriindiigiinde o halle beraber ne cennete ne de atese iltifat etme (Ebu Kasim
Ibrahim b. Muhammed Nesrabazi, 6. 369/969).” “Unsiyetin en diisiik makamu, iinsiyet veren
cehenneme atilirsa iinsiyeti bozulup bulanmaz. Allah cehennemi, riza sifatina sahip kulunun
sagma koyarsa sol tarafina nakletmesini istemez. Riza, senin Allah’tan cenneti istememen ve
atesten O’na siginmamandir (Kuseyri, 6. 465/1072).” (Kuseyri, 1980: 103, 112, 243, 244) “Alem
bar1 ugmag bolsa ciimle hirlar kars1 kelse (Alem biitiin cennet olsa biitiin huriler karsilamaga
gelse) / Allah mengeruzi kilsa menge sen ok keresken (Allah bana nasip eylese bana sen gereksin.)
Ugmag kirem cevlan kilam ne hurlarga nazar kilam (Cennete gireyim cevlan eyleyim, ne hurilere
nazar eyleyim) An1 muni men ne kilam menge sen ok keresken (Onu bunu ben ne eyleyim, bana
sen gereksin.) (Hoca Ahmed Yesevi, 0. 562/1166).” (Ahmed Yesevi, 2018: 35) “Allah’in
kullarindan bazilar1 da ahiret hayatinda cehennem denilen yerde bu azabi tadacaklardir. Bununla
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isin hakikatini sezen-kesfeden ilim sahiplerinden hi¢ kimse, onlar icin cehennem denilen yerde
kendilerine mahsus bir zevk ve nimet oldugunu kestiremez. Bu zevke ve nimet ya ¢ektikleri azabin
ortadan kalkmasiyla olur ki bu suretle o azaptan kurtulmaktan duyduklar1 rahat onlar i¢in bir zevk
sayilir. Yahut cennet ehli olanlarin nimet ve sifatlar1 gibi onlara ayrica bir nimet verilir.
(Muhyiddin Ibnii’1 Arabi, 1992: 140) / Cennete cennet ismi verilmesi miicerred Hak Teald ile senin
arana perde olup seni setr ettiginden dolayidir. Clinkii cennet nefislerin sehevat makamidir.
(Muhyiddin Ibnii’l Arabi, 2009: 234) / Allah’mn sonsuz rahmeti ve liitfu, onlar hakkinda da -bizzat
atesin i¢inde- bir sekilde tecelli etmesi gerekir. Bu da sOyle olabilir: Cehennemde ebedi kalanlar -
Allah’1n haklarinda tayin ettigi- cezalarinin siiresi bittikten sonra, artik atese karst bir aliskanlik,
bir muafiyet kazanacaklar. Aciy1 hissetme duyular1 kaybolup artik elemi, siz1y1, agriy1 duymaz
hale geleceklerdir. Hatta uykuda olan birinin riiyada gordiigii tiirden hayali bir lezzeti bile
hissedebileceklerdir (Ibnii’l Arabi, 6.638/1240).” (Muhyiddin Ibnii’l Arabi, 2017: 303) gibi bu ve
benzer sozler lizerinden sifiler elestirilmis hatta aforoz edilmistir.

Olumsuz degerlendirmeler hakikati yansitmamaktadir. Ciinkii stifilerin, dua edenler igin
Allah’tan istenen bir ihtiyacin kabulii kolay goriiniirse arkasindan hemencecik cenneti isteyin,
umulur ki kabul olunur tavsiyesi, (Kuseyri, 1980: 314) yine Kuddds cennetlerine vasil olanlar
orada ebediyen kalacaklar ve baska yere gitmek istemeyecekleri (Abdurrezzak Kasani, 1988: 246)
sozleri, bu nimet yurdunun onlar tarafindan ne kadar istendiginin ve kiymetli oldugunun
gostergesidir. Bu istiyak stfilerde cenneti sevk ile arzulamaya vesile oldugu gibi, cehennemin
dehsetini hatirladiklarinda da gaybet (Cebecioglu, 2005: 118) yasamalarma neden olmustur.
(Kuseyri, 1980:122, 123). Nitekim ilk zahid stfilerden Rebi b. Heysem’in (6. 65/685 ?), ibn Mesud
(r.a)'a giderken demirci diikkanmin Oniinde kizil atesi goriince bayilip ertesi sabaha kadar
ayllmamasi, ni¢in bayildig1 sorulunca da cehennemliklerin cehennemdeki hallerini hatirladim
demesi (Kuseyri, 1980: 122) bu korkunun ispatidir. Ayrica cennetin ve sikint1 yeri olan
cehennemin birgok stifi/mutasavviftarafindan ayrintili sekilde tasvir edilmis olmasi, bu mekanlara
ne kadar 6nem verdiklerinin delilidir. Onlar cenneti sadece kendileri igin degil, kendilerine eziyet
veren insanlar i¢in dahi istemisler; (Kuseyri, 1980: 292) tiim insanligin cennete girmesi ve
cehennemden korunmasini saglamak i¢in uzunca cennet ve cehennem tasvirleri yapmislardir.
Basral1 meshur stfilerden Hasan Basri (6. 110/728) bunlardan bir tanesidir. Bir¢ok yerde cenneti
ve nimetlerini tarif etmis olup “Cennette goziin ve gonliin diledigi, onlar1 tatmin edecek her sey
vardrr. (Ebu Bekir Sabdullah b. Muhammed b. Ebi’d Diinya el Kurasi el Bagdadi, 2008: 170).
Cennette altindan bir saray vardir ki bu saraya sadece peygamberler, siddiklar, sehitler veya
seslerini adalet i¢in yiikselten adaletli hakimler girebilir,” (Ebu Bekir Sabdullah b. Muhammed b.
Ebi’d Diinya el Kurasi el Bagdadi, 2008: 132) diyerek bu essiz nimeti insanlarin gdziinde
somutlastirmaya ¢calismistir. Basri, sadece cenneti tarif etmekle kalmayip nimetlerini miiritlerine
tanitarak onlarda cennete kars1 bir istiyak da uyandirmaya gayret gosterir. Miiellifin Kur’an’da
cennet hurileri i¢in kullanilan Onlar yakut ve inci gibidirler (bk.Rahman 55/58) ayetini
yorumlarken Cennetteki huriler inci beyazliginda ve yakut safligindadir. Ey gengler giizel g6zli
hurileri 6zlemiyor musunuz? ( Ebu Bekir Sabdullah b. Muhammed b. Ebi’d Diinya el Kurasi el
Bagdadi, 2008: 200, 203) soziinii bu ama¢ dogrultusunda soyledigi tahmin edilmektedir. Hasan
Basri, cenneti arzu ile anlattig1 gibi cehennem konusunda da biiylik bir korku yagsamaktadir.
Cehennem dehsetini her hatirlamas1 “gaybet” yasamasina neden olur. Bu hal onun giin igindeki
yasantisini sekillendirmis, cehennemin sadece kendisi i¢in yaratildig1 diislincesine kapilmasina
sebep olmustur. Nitekim “Bin sene sonra cehennemden bir adam ¢ikar. Keske o ¢ikan adam ben
olsam! Veya cehenneme atilip orada ilgilenilmemekten korkuyorum.” (Schimmel, 1982: 39)
Sozleri bunun ispatidir.

Unli mutasavvif Gazzali'nin (6. 505/1111) cennet ve cehennem ile ilgili
degerlendirmeleri de Hasan Basri ile benzerlik gosterir. Nimetlerin yurdu olarak nitelendirdigi
cennet icin:

Cennet akla gelebilen ve gelemeyen saf nimetlerin, sevinglerin ve mutluluklarin yeridir.
Cennette yalnizca 6liim ve ayriligin olmamasi; hastalik, ihtiyarlik ve fakirligin bulunmamasi
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yeterli nimetler iken, orada bunlarin yaninda gozlerin gérmedigi, kulaklarin (hikaye ve efsanelerde
bile) isitmedigi, aklin tasavvur edemedigi ve hayalin yetisemedigi nimetler vardir. Diinya her seyi
ile toplanip gelse oradaki nimetlere ve derecelere tekabiil edemez. (Gazzali, 1996: 540) Sozleri ve
cehennemi Kur’an ayetlerinde belirtildigi iizere yedi kata ayirmasi (bk. Hicr 15/99), ilgili ayetin
tefsiri hususunda hak edenin gilinahinin derecesine gore layik oldugunu bulacagi hususunda
(Gazzali, 1996: 410, 419) Islam alimleri ile hem fikir olmas1, sifilerin cennet ve cehennem
konusunda ehl-i siinnet ¢izgisinde oldugunun ispatidir.

Stfilerin tiim insanhigin kurtulusu i¢in cehennemin alevleri i¢inde yanmaya razi olmalar1
da tartisma konusu olmustur. ( Catak & Vural, 2022:118)Ancak bu diislinceyi ¢agristiran sdzleri
sadece s(filer sarf etmemistir. Nitekim islam dininin biiyiikleri veya bu dinin alimleri de buna
benzer sozler sarf etmislerdir. Hz. Peygamber’in Sen Allah’m cehennemden azat ettigi kimsesin
(bk.Tirmizi, “Menakib”, 16) diye seslendigi Hz. Ebli Bekir’in (6 13/621) “Cehennemde viicudum
biiylisiin, t4 ehli imana yer kalmasin.” (Sivasi, 2017: 25) Sozleri, yine biiylik alimlerden Ebi
Slleyméned-Darani’nin (6. 215/830) “Allah tiim insanlar1 cennete koysa beni cehenneme koysa
ben buna riza gosteririm. (Gazzali, 1996: 337) Veya Allah beni bir koprii yapsa tiim insanlar1
istiimden geg¢irip cennete koysa ve sadece beni cehenneme soksa Allah bdyle uygun gérmiistiir
der, O’nun hiikmiine boyun egip riza gdsteririm.” Ifadeleri ve Abdiilkadir Geylani Hazretleri’nin
(6.561/1166) “Hz. Muhammed’in (s.a.v) sefaati olmasaydi su topal ayagimla cehennemin kapisini
kapar, hicbir giinahkar1 oraya sokmazdim.” (Memisoglu, 2004: 43) Sozleri buna Ornek
gosterilebilir. (Gazzali, 1996: 337) Yine son donem Osmanli alimlerinden Said Nursi’nin (6.
1878/1960) “Milletimizin imanmi selamette goriirsem cehennemin alevleri i¢inde yanmaya
raztyim.” (Said Nursi, 1996: 630) Sozleri bu minvalde sarf edilmis ciimlelerdir. Bu ifadelerden
yola ¢ikarak stfilerin sozlerini ¢arpitmak hakikati yansitmamaktadir. Stfiler gerek yasantilariyla
gerekse Islam’a hizmetleriyle vicdanlarmi kemale erdirmis kimselerdir. Sarf ettikleri sdzler de
ehl-i imana kars1 derin muhabbet ve sefkatin tirtiniidiir. Nitekim sifiler yeryiiziiniin herhangi bir
yerinde bir Miisliiman sikinti i¢indeyse kendilerini asla mutlu hissetmemigler, ait olduklar1
topluma kars1 derin mensubiyet ve sorumluluk hissi bu tiirden s6z sarf etmelerine neden olmustur
(Ozel, 1996: 9, 17). Zira bu ifadelerden aksi yorumlar ¢ikarmak gergegin carpitilmasi anlamina
gelir.

Netice itibariyle sUfiler igin cennet, inanan ve inanci dogrultusunda eylemde bulunanlar
icin bir miikafat yeridir. Onlar cenneti Allah’in sifatlarinin tecellisi, zatinin birer yansimasi ve
O’nun ilahi birer sanati olarak degerlendirirler. Son melami seyhlerinden Abdiilaziz Mecdi Tolun
(6. 1865/1941) “Sun-1 ilahi noksani olmadigindan cennet bedia-i ilahiye olmasi iktiza eden Cemal
birer tecellidir.” (Memisoglu, 2004: 34). Diyerek bu Ilahi tecelliye dikkat ¢eker. Ayn1 sekilde
cehennem de Hakk’1n Celal, Cebbar ve Kahhar sifatlarin tecellisidir. (Olgun, 2023: 155) Rabb’in
zalimler i¢in vaat ettigi hakikatin yasanacagi yerdir.

II1. Yiinus Emre’nin Misralarindaki Cennet Algisinin Tasavvufi izah

Yinus Emre Eski Anadolu Tiirkgesi ile yazmis oldugu siirleriyle edebiyatimizda sevgi ve
hosgoriiniin  semboliidiir. Onun diislince diinyasmni anlamayanlar, 6grencilerin zihinlerinde
olumsuz yargilarm olusmasina sebebiyet veriyor diislincesi ile ders kitaplarinda bazi misralarini
sansiirlemiglerdir. ~ Yt{inus Emre’nin “Iskun ald1 benden beni/ Bana seni gerek seni dizeleri ile
baslayan ve Cennet cennet dedikleri/ Bir ev ile birkac huri/ Isteyene vergil onu / Bana seni gerek
seni” (Tat¢1, 2021: 295) musralar1 ile devam eden ilahisi bunlardan birisidir. Bu siir Oguz
Tiirkgesinin Anadolu’daki ilk Orneklerindendir. Onuncu smif ortadgretim Tiirk edebiyati
kitaplarma siirin yedi kitas1 alinmig, tasavvufl anlamlar igeren “Cennet cennet dedikleri / Bir ev
ile birkag huri / Isteyene vergil onu / Bana seni gerek seni” misralar1 kazanim noktasinda yanlis
manalar1 ¢agristirtyor diisiincesi ile kitapta yer verilmemistir. (Gegmen & Bursalioglu, 2012: 152)
Bunun nedeni Y{inus’un siirlerinin tasavvufi yonden tahlil edilmemesi, seyr ii siilik yolculugunda
gecirmis oldugu evrelerin bilinmemesi ve diislince derinliginin anlasilamamasidir.
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Yinus Emre ile ilgili cennet ve cehennem konusunda iki tane goriis ortaya atilmaktadir.
Birincisi Ytnus’un diger stfiler gibi ehl-i siinnet ¢izgisinde oldugu goriisii ikincisi ise “Cennet
cennet dedikleri / Bir ev ile birkag huri/ Isteyene vergil onu / Bana seni gerek seni” musralaridan
yola ¢ikilarak cenneti kiiciimsedigi ve cehennemi dnemsemedigi fikridir. Ylnus’un bu konudaki
diisiincelerine aciklik getirebilmek i¢in bilinen iki eserinin dikkatlice incelenmesi gerekir. Bu
eserler Divan’1 ve Risaletii’n-Nushiyye’dir. (Pala, 1991: 531) Y{nus siirlerinde yaklasik kirk sekiz
yerde cennet, on dokuz yerde cehennem ifadesini kullanmistir. (Tat¢1, 2021: 71) Sairin eserlerinin
hacimleri ile kelimelerin kullanim sayilar1 karsilastirildiginda cennet ve cehennem Uzerinde
siklikla durdugu, insanlara umut ve sevgi dagitmak i¢in cennet kavramini cehennemden daha fazla
kullandig1 goriilmektedir. Bu durum Ytnus’un Hakk’m rahmetine dikkat ¢ekmek icin soyledigi
“Cennet Cenab-1 Hakk’1n liitfu nurundandir.” (Tatc1, 2021: 71) So6ziiniin zihinsel yansimas1 olarak
da degerlendirilebilir.

Yinus Emre’nin mevcut eserleri tarandigi zaman cennet ve cehennem hususunda diger
sOfiler gibi ehl-i siinnet ¢izgisinde oldugu goriiliir. Onun seyr i siilik yolculugundaki gelisiminin
sonucu olarak soyledigi “Cennet cennet dedikleri / Birkag ev ile birkag huri/ Isteyene sen vergil
onu / Bana seni gerek seni veya Comert olan kisi cennete bakmaz / Gonlii tag, hulle ve huriye
akmaz/ Cennetten vazgecer onu duyanlar/ Huri ve kosk istemez terke uyanlar.” (Yinus Emre,
2013:111) musralarm1 ©6n yargili degerlendiren gruplarin temel yanilgist onun Onceliklerinin
bilinmemesi, Rabb’e kars1 duydugu sonsuz muhabbet hissi, (Giil, 2020: 510) tasavvufi diisiincede
terk ile yakin makamina ulagmasi (Pala, 1991: 531) ve kullandig1 dilden kaynaklanmaktadir. (Giil,
2020: 510) Ydnus, diinya ve ahiret dengesini en makul sekilde kurarak Hakk’a olan sevgisini
hayatinin merkezine yerlestirmis, diinya telasi ve ahiret kaygisindan uzak yasamistir. (Akm, 2022:
71).

Onun ibadetlerindeki temel oncelik cenneti kazanmak veya cehennemden korunmak degil,
Allah rizasidir. ( Giil, 2020: 510) Sair bu 6nceligini agiklamak i¢in siirlerinde “boyun burmak,
boyun egmek, kalem ¢alimmak” gibi kavramlar1 kullanir. (Tat¢1, 2021: 366, 388, 393) O sadece
diinya nimetlerine karsi zahitlik yapmamis, ahiret nimetlerinin de Hakk’mn rizasinin Oniine
gecmesine engel olmaya caligmistir. Cilinkii Ylnus’a gore tasavvuf, diinyevi ve uhrevi her hazzi
terk etmek demektir. ( Kuseyri, 1980: 59, 73, 85) Salik insan Allah i¢in nefsini diinya ve ahirete
ait her seyden bosaltan kimsedir. ( Kuseyri, 1980: 306, 307) Bu nedenle ona gore biitiin ibadetler
Allah’m rizasini1 kazanmak i¢in yapilmalidir. Ciinkii amili hakiki cennete gotiirecek taat ve ibadet,
Allah rizasmda gizlidir. (Giil, 2020: 510 ) Ibadetlerin yerine getirilmesinde bundan baska amag
gozetmek ihlasa aykiridir. Nitekim shfilerin cennet i¢in ibadet edeni riigvetle is yapan ¢ocuga;
cehennem korkusuyla taatte bulunani ise dayak yememek i¢in gorevlerini eksiksiz yerine getiren
koleye benzetmeleri bu duygunun {iriiniidiir. (Catak & Vural, 2022: 118, 121) Ayrica ibadetleri
cennet sevgisi ve cehennem korkusu i¢in yapmak; insan i¢in ni¢in namaz kilmali, ni¢in orug
tutmali, ni¢in zekat vermeli? Sorularinin cevaplarnm kisi i¢in menfi olacagr durumunu
dogurmaktadir. Bu hal Ylinus’a gore bir nevi ¢ikar iligkisi veya samimiyetsizligin gostergesidir.
(Catak & Vural, 2022: 121) Allah ile bu sekilde bir menfaat iligkisine girmek, sair i¢in hakikat
denizinde bogulmak anlamina gelir. Ylnus ile Tanr1 arasindaki iliskiyi muhabbet kavrami ile
agiklamak ve seven-sevilen diye resmetmek daha isabetli olur. (Singin, 2020: 90) Nitekim Y@nus
Emre’nin belirttigi iizere “Insan neyi isterse neyi severse imani odur.” (Yunus Emre, 2013: 32).
Gunkd o bilir ki Allah gayretkestir. (Cebecioglu, 2005: 119) Sevdigi kulun kalbinde kendisi
disinda bir sevgiye izin vermez. Bunun en giizel 6rnegi Hz. Ibrahim kissasidir. Hz. Ibrahim oglu
Hz. Ismail’i ifrat derecesinde sevdiginde, Allah gayretini ortaya koyarak kalbinden ¢ikarsmn diye
onu kurban etmekle miikellef kilmistir. (Kuseyri, 1980: 302, 303)Bu nedenle Y{inus’a gére higbir
sey Allah sevgisi ve onun rizasinin dniine gegmemelidir.

Yanus i¢in Hakk’m rizasini gézetmenin 6nceligi Allah Teala’nin Hz. Musa’ya Kesinlikle
ben, Rabb’inim! Hemen iki nalinin1 ¢ikar; gercekten sen mukaddes vadi olan Tuva’dasin!
(bk.Taha 20/12) ayeti lizerinden “tecrid”, “tefrid”, “tevhid” kavramlariyla aciklanabilir. Bunlar
(tecrid, tefrid ve tevhid) tasavvufta haller olup bu hali yasayan sifi, yaptig1 amellerden bir 6diil
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veya ceza bekleyemez durumdadir. Salik hallerin derinliklerinde kaybolmus, Allah azameti
karsisinda gaybete ulasmustir. (Cebecioglu, 2005: 703, 705) Isari tefsirde Hz. Musa’ya
ayakkabilarini ¢ikarmasi i¢in verilen emrin zahir ve batin olmak iizere iki yoni vardir. Zahiri yonii
masiva ile bagini kopar, batini tarafi ise ahiret nimetlerini arzulama veya cehennem azabini tasa
yaparak ibadet etme, seklindedir. Ciinkii Hz. Musa’nin ¢ikarttig1 ayakkabilar1 tek degil, ¢ifttir.
Bu nedenle ayetin hem diinyaya hem de ahirete bakan tarafi vardir. Salik kisi yaptig1 islerde
diinyevi veya uhrevi amaglardan siyrilmali, sadece Allah rizasin1 gézetmelidir. Bu diisiince kisiye
ebedilik yurdunun kapisini agacak, onu Allah ile ¢ikar iliskisine girmekten kurtaracaktir. Bunun
disindaki ¢aba ve maksatlar Ylnus i¢in hastalikli goriilmiistiir. (Herevi, 2009: 483) Nitekim
Allah’in Tevbe Suresi’nde cennet nimetlerini bildirdikten sonra Allah rizasi ise hepsinden
ustiindiir (bk. Tevbe 9/72) ayeti, Yanus’un 0nceliklerini destekler niteliktedir.

Yinus’un ibadetlerindeki ikinci oncelik rii’yetullahtir. Rii’yet gorme, bakma, goriilme
anlamlarina gelir. (Devellioglu, 2004: 902) Rii’yetullah ise Allah’in goriilmesidir. Sinirli olmakla
birlikte Allah’in diinyada goriilmesinin miimkiin oldugunu iddia eden Islam Alimleri olmakla
birlikte; alimlerin ekseriyeti, O giin Rablerine bakan parlak yiizler vardir (bk. Kiyamet 75/22-23).
Hayir, siiphesiz onlar, kiyamet giinii Rablerini gérmekten mahrum birakilacaklardir (bk.(el-
Mutaffifin 83/15). Ayetleri ve Hz. Peygamber’in ahireti kastederek: Muhakkak ki siz Rabb'inizi
su ay1 gordigiiniiz gibi piirlizsiiz géreceksiniz, bunda siiphe etmeyiniz (Buhari, Tecrid-i sarih,
331). Miiminler, bulutsuz bir giiniin 6gle vaktinde gilinesi ve bulutsuz bir gecede dolunayi
gordiikleri gibi Allah’t ahirette gorecektir (Buhari, Tevhid, 24). Hadislerinden yola ¢ikarak
miiminlerin ahirette Allah’1 géreceklerini iddia etmislerdir. Bu durum Hz. Peygamber’e gore
cennetteki en biiylik nimettir. Nitekim bu konuda sdyle buyurmaktadir: Cennette miiminlerin
derece bakimindan en asag1r mertebede olanlar; bahgeler, saraylar, hanimlar ve hizmetcileri ile
oturarak bin yillik mesafe olan miilke sahip olan kimsedir. En iistiin derecede olan ise her giin
sabah aksam Rabb’ine nazar eden kimsedir (Tirmizi, Tefsir, 75-1). Bu konuda da Yd{nus ehl-i
stinnet cizgisinde olup Hz. Peygamber ile hem fikirdir. Ona gore Hakk’in didarini gérmek en
biliylik miikafattir. Sair siirlerinde yaklasik kirk ii¢ yerde bu arzusunu dile getirir. Y{nus’un:
“Gerekmez yar gerekmez can gerekmez / Bize didar gerek deyyar gerekmez veya Daim riyazat
cekip halvetlerde diz ¢okiip / Hak didar1 eserin gormeyen asik midir, sdzleri, yine benzer sekilde
Makstdumuz didar idi seyhimiz gercek er idi / Evvel dahi ol var idi ahir dah1 var olisar,” (Tat¢1,
2021:121, 128, 130, 133, 148, 149) sozleri bunun drneklerindendir.

Stfilere gore miiminler ahirette Allah’1 gorecekler fakat bu durum insanlarin bulunduklar1
makam ve mevkiye gore farklilik gdsterecektir. (Ibnii’l Arabi, 2009: 53) Bu nedenle Y{inus’un
diinyadaki amaci Efendimizin hadisinde belirttigi iizere cennette Allah’1t en iist makamdan
layikiyla gormektir. Onun i¢in en biiylik miikafat budur. Bu takaddiimiinii “Bunda dahi verdin bize
ogul u kiz ¢ift i helal / Andan dahi ge¢di arzum benim dhim didar i¢in” (Tatg¢1, 2021: 23) sozleri
ile dile getirir. Bu nedenle riiyetullahin olmadig1 cenneti eksik bulur. O, ne cennet nimetlerini
kiiglimsemis ne de cehennem azabini yok saymistir. Tam tersine cennetteki nimetlerin en
biiyiigiine talip olmustur. Biiyiik stft Maruf el Kerhi’nin “Cennet arzusu veya cehennem korkusu
biitiin bunlar Allah’in elindedir. Sen O’nu sevdin mi, O sana bunlarin hepsini unutturur. Sen
O’nunla dost oldun mu, O seni biitiin bunlardan korur ve en biiyiik miikafata ulastirir. O miikafat
cennette Allah’1 temasa etmektir.” (Ates, 2009: 20)So6zii de bu manada sdylenmistir. Nitekim
Ylnus Emre’nin “Bakacak O’ndan daha giizel ne var?/ Cennetten vazgecer O’nu duyanlar/ Huri
ve kosk istemez terke uyanlar.” (Yunus Emre, 2013: 111) Misralarindan anlasildig1 lizere Y{inus’ta
kafa karigiklig1 s6z konusu degil, tam tersine ne istedigini ¢ok iyi bilmektedir. O didar olmayan
cenneti anlamsiz bulur. “Bize didar gerek diinya gerekmez / Bize mana gerek dava gerekmez”
(Pala, 1991: 539)musralar1 da bu maksatla soylenmistir.

Yanus Rabb’e karsi sonsuz bir muhabbete sahiptir. Bu sevgi ilahi ask olarak da
nitelendirilebilir. Bu duygu onda diinyevi ve uhrevi her tiirlii nimet ve sikintinin geri plana
itilmesine neden olmustur. Bu nedenle o, cenneti arzu etmedigi gibi cehennemi de diisiinmek
istemez. (Pala, 1991: 539)Y{inus’un “Ne tamuda yer eyledim / Ne ugmakta kosk bagladim / Senin
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icin ¢ok agladim / Bana seni gerek seni” misralar1 da bu minvalde sdylenmistir. (Tat¢1, 2021:295)
Ayrica Yanus bilir ki kisi kendi gayreti ile cennete giremez. Ancak Allah’m rahmet ve ihsani ile
cennete girebilir. (Pala, 1991: 538, 539)

Bu konuda Ytnus ile ilgili bir diger elestiri konusu da cennet-cehennem hususundaki ilgili
ayetlere batini yorumlar getirmesi ve konuyla ilgili kullandig1 dildir. Aslinda Y@nus’un tasavvufi
hayati1 donemsel olarak incelense yasadigi hal ve ulastigi makamlar tahlil edilse daha ilmi sonuglar
elde edilebilir. Nitekim seyr i siilik yolunun baslarinda “Bir dem giindhin fikr eder dos dogru
tamuya gider / Bir dem gorur Hak rahmetin ugmaklara Ridvan olur” (Tatg1, 2021: 126)derken her
tiirli istegi goniilden ¢ikardigi terk makamina ulastiginda “O, cennet cennet dedikleri/ Bir ev ile
birkag huri / Isteyene vergil onu / Bana seni gerek seni misralarini”  sdylemistir. Bu makam
tasavvuf kiltiriinde “terk-i dinya, terk-i ukba, terk-i hesti, terk-i terk” olarak agiklanir.
(Cebecioglu, 2005: 490) Bu durum, Sizden de Allah’in disinda taptigmiz/cagirdigmiz seylerden
de uzaklasiyorum (Meryem 19/48), ayetinde belirtildigi tizere kisinin maddi veya manevi her
seyden ari olmasi ve Allah disindaki unsurlari kalbinden ¢ikarmasidir. Tevcihin zorlugu nedeniyle
Allah bu makami sadece nebilere ve velilere emretmistir. Bu mertebeye ulasan kisi her tiirli
nimetleri terk ettigi gibi cehennem azab1 gibi kaygilardan da uzaklasir. Ynus’un ilgili misralari
bu makamda bulundugu zamana denk diiser. Ona gore sonsuzluga ulasmak ve masuka kavugmak
icin Ibrahim bin Edhem (8. 161/778 ?) gibi her tiirlii arzu ve kaygilar1 terk etmek gerekir. Ciinkii
Yunus’a gore “Canin terk etmeyen masiku bulmaz.” (Tat¢i, 2021: 128, 130, 131, 145, 153,
224)Yani heva ve kaygilarmi birakmayan Hakk’a kavusamaz. Bu makam ayni1 zamanda Y{nus’a
gore ilk yaratiligtaki asli fitrata donmektir. Onun “Senlik benlik terk edip yokluk evine girip”
(Tatc, 2021: 128, 130, 131, 145, 153, 224) musralar1 da bu minvalde sdylenmistir. Donen kisi
kendi benligini bulacak ve Allah’in varliginda fani olup yakin mertebesine ulasacaktir. (Tatgt,
2021: 78, 153, 269)

Tasavvufta terk makami kemal mertebesidir. Bu mertebeye ulasmak i¢in bu makami
yasamak gereklidir. Ylnus’un “Seni gordiim giines gibi Cennet bana zindan gibi/ Cennet’ine
zahidin ko u¢makda arziim yok durur, Kim ki dostu sevdi ise hantimani terk eylesin / Terk eylegil
sen senligin O’nun askini bul O’nun” sézleri, her seyin O oldugunun delilidir. Bu nedenle Yinus
cennet, kosk ve hiir gibi uhrevi nimetleri terk etmeyi deger bulmus, bulundugu makam ve i¢cinde
yasadig1 hal onun cennet arzusu ve cehennem kaygisindan ge¢gmesine neden olmustur. (Tatgt,
2021: 78)

Bilindigi gibi gerek Ytnus gerekse diger stfiler zahiri manaya ters diismemek sart1 ile
ayetlerin bilinen manalarma ilave batini anlamlarinin da olabilecegi diislincesini tagimaktadirlar.
(Olgun, 2023: 321) Bu hususta dilin anlam genislemesi imkani kullanilmis; tesbih, teshis ve
mecazimiirsel gibi dilin inceliklerinden yararlanilmis, yer yer satahat anlami iceren sdzler
soylenmistir. (Gtil, 2020: 516) Bu yolla Miisliimanlarin konuya farkli agidan da bakabilecekleri
ifade edilmeye calisiimistir. Ornegin cennete ulasmaya nuruna erme, visala kavusma, rizaya
erisme anlamlarmi eklemeleri; yine cehennem atesi ile ilgili de ask ve muhabbet atesi anlamlarmni
kullanmalar1 bunun 6rnegidir. Aslinda bu tiir teviller Yinus gibi stifilerin yasadiklar1 yakin hali ve
bulunduklar1 makamlarla ilgilidir. Kalplerine tecelli eden hakikat idraklerinin agilmasina vesile
olmus ve yeni yorumlar yapmalarina imkan saglamistir. Bu durum tefsir alaninda zenginlik
sayilmasi1 gerekirken oncekiler gibi agir tenkitlere maruz brrakilmistir.

Sonug

Cennet ve cehennem kavramlari, yalnizca Islam diisiincesinde degil, farkli dini
geleneklerde de merkezi bir yer isgal etmis, diinya ve ahiret arasindaki iliskiyi sekillendiren temel
metafiziksel unsurlar olarak degerlendirilmistir. Cennet, genellikle salih amellerin karsilig1 olarak
sunulan ebedi saadet mekani; cehennem ise ilahi adaletin tecelli ettigi bir arinma ve ceza alam
olarak tasavvur edilmistir. Bu mekanlarin anlami ve islevi, tarih boyunca hem kelami hem de
tasavvufl diisiince i¢inde farkli yorumlarla ele alinmis, 6zellikle sifilerin dilinde sembolik ve
metafiziksel boyutlar kazanmistir. Bu ¢ercevede, Yilnus Emre’nin cennet ve cehenneme dair
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ifadeleri, onun sif1 duyarlilig1 ve ilahi agk anlayisi baglaminda ele alinmalidir. Onun “Bana Seni
Gerek Seni” ifadesi, diinyevi ve uhrevi her tiirlii karsilik beklentisinin 6tesinde, Hakk’in rizasima
erigme arzusunu yansitmaktadir. Y{nus’un bu tavri, sifi gelenegin temel ilkelerinden biri olan
ihlas (samimiyet) ve riza (Hakk’a teslimiyet) ile ortiismektedir. Ancak, bu siirlerin baglamindan
koparilarak yiizeysel degerlendirilmesi, onun diisiincesinin yanlis anlasilmasina ve kimi zaman
sansiire ugramasina neden olmustur. Oysaki tasavvufi bir perspektiften bakildiginda, Y{nus’un ne
cenneti kiiciimsedigi ne de cehennemi dnemsiz gordiigi iddia edilebilir. Bilakis, onun vurgusu,
cenneti bir gaye olarak degil, Hakk’a ulasmanin bir vasitasi olarak goren irfani bir yaklagimi ifade
etmektedir. Netice itibariyle, Yinus Emre’nin cennet ve cehennem tasavvuru, islam diisiincesinin
ana omurgasini olusturan ehl-i siinnet anlayisina ickindir. Onun siirlerinde dile getirdigi hakikat
arayigi, insanin varolussal yolculugunu, askin hakikatle bulusma gayretini ve diinyevi-uhrevi
menfaatlerden armmis bir kulluk suurunu yansitmaktadir. Bu nedenle, onun s6zlerini ylzeysel bir
okuma ile degerlendirmek yerine, tasavvufi diisiincenin i¢ dinamikleri ve epistemolojisi
cercevesinde yorumlamak, hem Ydnus’un diinya goriisiinii anlamak hem de Islami diisiince
gelenegi i¢cindeki konumunu dogru tespit etmek acisindan elzemdir. Bu ¢alismanin ortaya koydugu
analiz, Ylnus Emre’ye yOneltilen elestirileri yeniden degerlendirme ve onun tasavvufi mirasini
daha kapsamli bir baglamda anlama konusunda katki sunmay1 amacglamaktadir.
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OUIOCODPUSIBIK OMJIAY TYPFBICBIHAH XAPUJIKUJIIKTETT CASICAT
INEH 30PJIBIK MOCEJIECI

AngaTtma. Makanana XapuDKHIIIKTET1 CasiCH YCTaHBIM MEH 30pJIBIK MOceJieci HciiaM
OpPKEHHUETIH/ET1 AIHU-Casich (EHOMEH peTIHAE TEeK TapuXu OKHUFa TYPFhICBIHAH FaHa €Mec,
COHBIMEH Oipre MIiH MEH cascaT apachlHJAFbl ©3apa BIKMAAACTHIKTBI KOHE OJIApbIH KypJenli
KAaTbIHACTApPBIH  3€pJiesieyre MYMKIHAIK  OepeTiH  ¢dunocodusnblk  KyObUIBIC — peTiHze
KapacThIpbLIaabl. BYJT aFbIMHBIH JiHU TAWBIMIAphI, dcipece parKayIsl TapMaKTapeIHBIH KypaH
MOTIHAEPIH €3 YCTaHbIMJapblHA COWKeC MHTepHpeTanusuiaybl ASCTYpil IIHM Karujaajiap.iblH
IIET1HEH HIBIFBIN, OJIUIET, €PKIHIIK >KOHE MOpPaJbAbIK >KayalKepUIUIK YFhIMJIApblHA KATbICTHI
TepeH (GUIOCODUSUTBIK cayalaap TYIAbIPanbl. XapWDKWJIEPAIH KaTaH MNPUHIUMIIUIAINT MeH
MIEKTeH THIC OJUIMIKKE YMTBUIBICHI JIH MEH CcasiCu OWIIK apakaThIHACBIHA, a3aMaTThIK
YKayarKepIIuliK TMeH OWITIKTIH 3aHIBUIBIFBI MOCeNIeNiepine alphIKia Ha3ap ayaapaabl. CoOHbIMEH
KaTap, OJapJblH 30PJbIK-30MOBIIBIKKA JKYTIHY1 (DHIIOCODUSIBIK-ITUKAIBIK IpreTacTappl KanTa
KapacThIpy KXKETTIrH ajiFa TapTabl. byst KyObIIbIc OMITIKKE KapChUIBIK MTeH KOFaMIBIK TOPTINTIH
HmIEKTepl KOHIHAET1 CypakTapabl (UIOCOPUSIBIK TYPFBIIAH KalTa MabIMIayFa MYMKIHIIK
oepeni. Ochl TYpFbIIa XapUUKWITIK KO3FalbIC MIH MEH cascaT, ONIUIET IMEeH OWIIK, >XKeKe
JKayanKepuIulik TeH KOFaM apachbIHIaFbl TemNe-TEHMIKTI 13IeyAiH Y3AIKCI3 KOpiHIiCl peTiHze
KapacTeIpblIaapl. Makanaga CcoHAaW-aK XapuDKWIEPAIH JIHH MOTIHAEPAl TYCIHAIpYIHEH
TybIHIAFaH (GUIOCO(DHUIBIK TYHUTKUIZAEP, OJApIbIH CasCH HJICOJIOTHSCHI MEH OpeKeTTepiHaeri
ATUKAJIBIK KaWIIBUIBIKTAP YKOHE 30PJIbIK-30MOBUIBIKKA OCHIMIUTIKTIH ceOenTepi KemeHal Typ/e
tangaHagpl. J[iH MeH cascaT apachlHIarbl OalIaHbICThl (PUIOCO(MUSIBIK TYPFBIIAH Taljay
apKbUIbl 3€pTTEY XapWIKWIIK KO3FAIBICTHIH KypJesl TaOUFaThIH >KOHE HCIaM ©OpKEHHUETI
asICBIHJAFbI TApUXU-(PUI0CODUSTIBIK MAHBI3BIH TEPEH TYCIHYTE JKOJI allla/ibl.
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Abstract. This article considers the political stance and issue of violence in Kharijism not
only as a historical event within Islamic civilization but also as a philosophical phenomenon that
enables an exploration of the complex interplay between religion and politics. The religious
interpretations of this movement, especially its radical branches, which interpret Quranic texts
according to their own positions, go beyond traditional religious principles and raise profound
philosophical questions related to justice, freedom, and moral responsibility. The strict
principledness of the Kharijites and their extreme pursuit of justice draw particular attention to the
relationship between religion and political power, as well as issues of civic responsibility and the
legitimacy of authority. Moreover, their recourse to violence calls for a reconsideration of the
philosophical and ethical foundations. In this context, this phenomenon allows for a philosophical
rethinking of resistance to power and the limits of social order. In this regard, the Kharijite
movement can be seen as a continuous expression of the search for balance between religion and
politics, justice and authority, individual responsibility and society. The article also provides a
comprehensive analysis of the philosophical dilemmas arising from the Kharijites’ interpretation
of religious texts, the ethical contradictions in their political ideology and actions, and the reasons
for their propensity toward violence. By philosophically analyzing the relationship between
religion and politics, the study opens a path to a deeper understanding of the complex nature of
the Kharijite movement and its historical-philosophical significance within Islamic civilization.

Keywords: Kharijism, Islam, philosophy, politics, violence.
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Bonpoc noJMTUKH U HACWIHA B XapUIKU3Me ¢ TOYKHU 3peHus puiiocodpckoro
MBIILIEHUS

AHHOTauMs. B crarbe mosmTHueckas NO3uLMsA U MpoOeMa HacWIUS B XapUIKU3Me
paccMaTpUBAIOTCS HE TOJIBKO KaK UCTOPUYECKOE COOBITHE, HO U KaK PEJIMTMO3HO-TIOJIMTUYECKUI
(eHOMEH B UCIIaMCKOW [IUBUIIN3ALMU. DTOT ()EHOMEH aHAJIM3UPYETCs HE TOJIBKO C HCTOPUUYECKON
TOYKM 3pEHHUs, HO U Kak (uinocockoe sBICHHE, MO3BOJIAIOLIEE M3YYUTh B3aUMOBIMSIHHUE U
CIIO)KHBIE OTHOILIEHHMSI MEXAy pelurued U TMOJUTUKOM. PenuruosHele TOJIKOBaHMSA 3TOTO
JBMDKEHUS,, OCOOCHHO €ro pPaJUKaJbHBIX HAIIPABICHUH, KOTOpPbIE HMHTEPIPETUPYIOT TEKCTHI
Kopana B COOTBETCTBMM CO CBOMMHU YOEKICHHUSMH, BBIXOAAT 3a PAMKHU TPAAULIUOHHBIX
PEUTHO3HBIX MPUHIMIIOB W BBI3BIBAIOT IIyOOKHE (MIOCO(PCKUE BOMPOCH, Kacarouluecs
CIpPaBEAJIMBOCTH, CBOOOABI M MOpPAJbHOH OTBETCTBEHHOCTH. CTpOrui NPUHIUIHAIN3M
XapHJDKUTOB U MX YpEe3MEPHOE CTPEMIIEHHUE K CIIPaBEVIMBOCTH IPUBJIEKAIOT 0CO00€ BHUMAHUE K
OTHOILLIEHUSIM MEXIY peJIMIMed U MOJIMTUYECKOW BIACThIO, @ TAKXKe K BOIPOCAM I'PaKIaHCKOMN
OTBETCTBEHHOCTH M 3aKOHHOCTH BiacTH. Kpome Toro, ux mnpubOeraHue K HACWIMIO TpeOyeT
nepecMoTpa  (PUIOCO(PCKO-3TUYECKUX OCHOB. OTO  sBJIEHHE TO3BOJISIET  (MIOCOPCKU
MIEPEOCMBICIIUTh BOIPOCH! COMPOTHUBIIEHHS BIACTU U TPaHMIl OOIIECTBEHHOTO Mopska. B sTtom
KOHTEKCTE XApUIKUTCKOE NBUKEHHE PACCMATPUBAETCS KAK HENPEPBIBHOE NPOSIBICHUE MOMCKA
OanaHca MeXAy pelurued M NOJUTHUKOHN, CHpPaBEAJMBOCTBIO M BJIACTHIO, MHIUBHyalbHOMN
OTBETCTBEHHOCTHIO U 00ILIECTBOM. B cTaThe Taxke KOMIUIEKCHO aHATM3UPYIOTCs ¢uitocodckue
po0seMbl, BO3HHUKAIOLIUE M3 TOJKOBAHHS XapHDKHUTaMU DPEIMTHO3HBIX TEKCTOB, 3THYECKUE
IIPOTUBOPEUUS B UX MMOJTUTHUECKON HICOJIOTUH U AEUCTBUSX, a TAK)KE IPUYUHBI MX CKIIOHHOCTH K
Hacuiuio. PUIocOpCKU aHaMM3 B3aMMOCBS3M PEJUTUU W TOJUTHKH OTKPBIBAET IyTh K
rJIyOOKOMY TMOHHUMAHHUIO CJIOKHOM TNPHUPOJBI XapUIKUTCKOTO JBIKEHUS M €ro HMCTOPHKO-
¢dmrocohckoro 3HaUCHHSI B PaMKax UCIaMCKOM LIMBUIIM3AIINY.

KiaroueBblie ciioBa: Xapukusm, uciaM, Gpuinocodus, NOJTUTHKA, HACUIIHE.
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Felsefi Diisiince Bakis Acisindan Haricilikte Siyaset ve Siddet Meselesi

Ozet. Bu makalede, Haricilikteki siyasi tutum ve siddet meselesi, Islam medeniyetindeki
dini-siyasi bir fenomen olarak yalnizca tarihi bir olay olarak degil, ayn1 zamanda din ve siyaset
arasindaki karsilikli etkilesimi ve karmasik iligkileri incelemeye olanak taniyan felsefi bir olgu
olarak ele alinmaktadir. Bu hareketin dini yorumlari, 6zellikle radikal kanatlar1, Kur'an metinlerini
kendi goriislerine gore yorumlayarak geleneksel dini prensiplerin sinirlarim1 agsmakta ve adalet,
ozgirlik ve ahlaki sorumluluk kavramlariyla ilgili derin felsefi sorular ortaya ¢ikarmaktadir.
Haricilerin kat1 prensipgiligi ve asir1 adalet arayisi, din ve siyasi iktidar arasindaki iliskiye,
vatandaglik sorumlulugu ve iktidarin mesruiyeti meselelerine 6zel bir dikkat cekmektedir. Ayrica,
onlarin siddete basvurmalari, felsefi ve etik temellerin yeniden gozden gecirilmesi gerekliligini
gindeme getirmektedir. Bu olgu, iktidara kars1 direnis ve toplumsal diizenin smirlar1 konusundaki
sorular1 felsefi agidan yeniden degerlendirmeye olanak saglamaktadir. Bu baglamda, Haricilik
hareketi, din ile siyaset, adalet ile iktidar, bireysel sorumluluk ile toplum arasindaki dengeyi
aramanin siirekli bir yansimasi olarak goriilmektedir. Makale ayrica Haricilerin dini metinleri
yorumlamasmdan kaynaklanan felsefi sorunlari, siyasi ideolojilerindeki ve eylemlerindeki etik
celigkileri ve siddete egilimlerinin nedenlerini kapsamli sekilde analiz etmektedir. Din ve siyaset
arasindaki iligkiyi felsefi agidan analiz ederek ¢alisma, Haricilik hareketinin karmasik dogasini ve
Islam medeniyeti baglamindaki tarihsel-felsefi Gnemini derinlemesine anlamaya olanak
tanimaktadir.

Anahtar kelimeler: Haricilik, islam, felsefe, siyaset, siddet.

Kipicne

XapuDKUiIep Tapuxy caxHara MIBIKKAH Ke3/IeH 0acTarl ONIO3MIMUIBIK YCTaHbIMIaPhIMECH
JKOHE 30pJIBIK-30MOBUIBIKIICH acTacKaH Jayjibl CHIIATBIMEH epekiienena. Omap wuciaam
OPKCHHUETIHICT] aJFaIIKbl YHBIMIACKAH PAIUKAIbI TOM 9pi JIHK CHIATTAFbl CasCH OIITO3HIINS
peTiHje OarajgaHbIN, TAPUXIIBIIAP MEH OWIIBUIIAP TapamnblHAH TypJimie TyciHaipiaai. JlerenMen,
OJIAPJIBIH TAOWUFATBIH TYCIHIIPYJE OPTAK €Ki YCTAaHBIM aWKbIHIANAAbl: OIPIHIIICH, XapHIKUIIIK
TEK JIIHM OKIIAayJIaHFaH CeHIM >KyHeci eMec, OHBIH CasCH KbIPHI J1a 0ap; eKIHIIACH, OYJ1 KO3FaIbIC
30PJIBIK-30MOBUIBIKTHI JISTUTUM/II KYPaJl PETiH/Ie KOJIaHYbIMEH €pPEKIIeICHE/].

COHIIBIKTaH XapHDKWIIKTI TEK JIHU CEKTa HEMECE TEK CasCH KO3FaJbIC JICH CUIATTay
FBUIBIMHU TYPFBIJIAH JKETKUTIKCI3 OOJIBIN TaObLTaAbl. XapUDKIIIEPIIH 63 KYHIbUIBIKTaphiH Kypan
asTTapbIMEH HEri3Jer, MiHM pacimjaepre OepiKTiri ojapiabl JIHU KayblM peTIHAE CUIaTTayra
MyMKiHZiK Oepeni. CoHbIMEH Katap, XxanudaHbl TaHIay, OMICYIIIHIH JETUTUMALIIT )KOHE CasiCH
OWJIIKKE KYMOH KEITIpYy MOcelelepiHe epeKiie Ha3ap ayAapybl OJapiblH CasCH OIIIeMiH
kepcereni. OcblFaH OailIaHBICTBI XapPWKUIIKTI MIHU-CAsICH KO3FAJIBIC PETIHJE aHBIKTAy
aHAFYPIIBIM OPBIHIBI ICT eCenTeNe/i.

OeyMeTTIK KyObuibicTapisl Oip FaHa ()akTop apKbUIbl TYCIHIIPYIIH HIEKTEYIUTIriHe
CYWi€HEe OTBIPBIN, XapUPKUIIIKTIH Maiia 6071ybIlHa SKOHOMHUKAIBIK, CasiCH KOHE COIMOJIOTHUSIIBIK
ANFBIIIAPTTAPABIH KaTap ocep eTKeHl alKplHfamansl. [loyipaeri casicM KakKThIFBICTap, apad
KOFaMBIHJAFbl OJICYMETTIK-MOJICHH EpeKIIeNIKTep JKOHE HclaM MEMJIEKETIHIH e3repMeni
OKOHOMHKAIIBIK JKarJaiiaapbl XapWDKWIIKTIH ~ KalbIITacy Ke3eHIHIE e3apa  TOFBICHIMI,
KO3FaJIBICTBIH TMaiaa 00MybIHA BIKIMAT €TTI.

Ocsl Macenenep/Ii eckepe OTHIPHIT, 3epTTEYAe XapUDKITIKTIH MOH1, OHBIH KaJIBINTACybIHA
BIKMAJl €TKeH (akTopiap, AIHH TYCIHIKTEpl MEH COJI TYCIHIKTEpiH cascaTleH OaijlaHbICH,
COHJIal-aK 30pJIBIK-30MOBUIBIKKA OEHIMIUTIKTI KYIIEWTKEH KbIpJapblH ally MakcaThIHIa
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MaKaJlaHbl VI TaKbIPBINIIA AapKbUIBl alIbIIl KOpCEeTyre TajlbIHBIC Kacaiabl. bipiami
XapUDKWITIKTIH Kbl €pPeKIIeTKTepl JXKoHe OpTara MIBIFYbl TapUXblHA TOKTAAbL EKiHII
XapWwKUTTEPAIH casicaT TYCIHIN OHE cascaTKa ocepi JKeHIHJAE TaJKbulay MEH VIIIHIII
TapMaKIIara XapwKUATTEPJET1 30PJIBIK-30MOBUIBIK Maceneci KipicTipinai. KopTeiHasl OemiMie
aTaJIMBIII YIII TAKBIPBIITHIH HET13T1 capanTaMaliblK TY)KbIPBIMBI JKaCaJIbIHFaH.

3eprTey agicrepi

3epTTey MaKaIaMbI3JIbIH TAPUXU TEPEHINIMEH CasiCh ©3CKTUTINHACT1 MaceeNIepIi eckepe
OTBIPBII, 3EPTTEY/IC XaPUDKUIIKTIH MOHI, OHBIH KAJIBINTACYbIHA BIKIAT €TKEH (haKTopIap, AiHU
TYCIHIKTEpi MEH COJI TYCIHIKTEpJiH cascaTiieH OalIaHBICHI, COHAAW-aK 30PJBIK-30MOBUIBIKKA
OeMIMIUTIKTI KYIIEHTKEH KbIpjapbl TajjaHalbl. 3epTTey OapbhIChlHAA KOHTEHTTIK Tajaay 9Jicl
KOJIIaHBUIBIN, XapWIKWIIKKE KAaThICTBl FBUIBIMM €HOEKTep MEH Makajajlap KapacThIPbUIBL.
XapuKUITIKTer1 0acTbl (peHOMEH — 30PJIBIK-30MOBUIBIK Maceneci (GuiIoco(UsIbIK TYPFbLIAH
NManlbIMAANbII, Ka31pri UciaM QJIeMIHAEr! paJuKalbl KO3FaJblCTap/AblH TaOWFATBhIH TYCIHIIpYTE
TEOPUSUIBIK HET13 PETIH/E YChIHbLIA/IBI.

Tangay MeH HITHKEIEP

1. XapuKkuaikTiH Kaanbl epeKuieiKTepi :KoHe OpTara bIFYbl

Apab TUTIHIE «CBIPTKBI» JIEN ayJapblIaThIH aTay ajFalikbiga «OyImKIum, «Oedim
HIBIFYIIBI», «KapChUIACYIIbD CUSKTHI MOHJEp/Ie KOJAaHbUIFaHbl Oalikanazs! (Bicer, 2015: 3). byn
YFBIM aZlamJapbl, JIHAL )KOHE KYKBIKTBIK TOPTINTI TOPK €Ty HEMece 3aHJibl Xanudara Kapcel
IIBIFBIT, OUJTIKKE KAPChl KO3FAJIBIC Kacay apKbUIbl HET13T1 OPTAIBIKTaH OOJIIHIN KETY 1 OUTAIpreH.
OmnapaeiH e37epiHe KaThICTBI OyIT aTaysl « Asutara skoHe OHBIH maiiraMOapbhIHa KOHBIC ayAaphll,
KOITIpJIep apachblHaH OOJIHIN IIBIKKAHJAap» MarblHACHIHIA [a Makgananradnsl anTeiiaasl (Bulut,
2015). Anrammkel XapuHKUTTEPIIH HET131HEH UCTIaM/Ibl )KaHalaH KaObuTarad OeIynH TalTagapbl
apachlHaH NIBIKKAHBI JKOHE Kajla eMipiMeH a3 OaiiylaHbicTa OOJFaHbl TApUXH JIEPEKTEPJIC
kepcetiteni (Biger, 2015: 3).

HUcnam nepekkesaepiHae epTe Ke3eHIErl XapuDKUTTEPiH OacThl CHIATTAphl —
KYIIIBIIBIKKA OEPIKTIK, TAKyaJIbIK TIeH 3Yh, 1iHu-()aHaTUKaNIBIK bDKIAaFaT, KAaTAIIBIK TIEH IEKTCH
HIBIFYIIBLIBIK, COFBICTAH YKOHE 6J1IMHEH KOpbIKnay, KypaH sl )kaTKa Ou1y opi )KHi OKY, OipaK OHBIH
MOTIHIH YCTIPT TYCIHY, HACCTAapABIH CHIPTKbI MaFbIHACHIHA IIIEKTEH ThIC OEPiTy, 63 CEHIMIH ©3Tere
30pJBIK apKpUIbl TaHy Oosjael. MyHAall cumarTamanap OJapiblH JIHH YCTaHbIMJApbIHIA
JOTMaTh3M MeH (haHaTU3MHIH OachiM OOJIFaHBIH, TIMT1 OMJIIKKE KapChI MIBIKITAaFaH 63 KaTapiaapbliH
Jla KaTaHJBIKIIEH >a3ajaFaHblH, MYChUIMaHIApAbl Ja «IIbIHAWBI UMaHFa cail KeIMmeal» e
eNTipy/eH TalibiHOaranbIH Aonenaeiiai (Bulut, 2015).

XapuHKUTTEp 0apibIK TApUXHU KEe3eHAEpAe MaprUHAIIbl KO3FAIbIC PETIHAE CHUIATTANIbIIL,
oJlap/bl «oM-epici Tap, maiibIM KaOileTi mIeKTeyli Tom» JeN aTaraH Ke3KapacTap KeH TaparaH
(Bulut, 2015). OneymeTTiK-MOJEHHM TYpPFbIJAa JKYPri3UIT€H 3epTTeylepie XapuDKUTTEp
«FBUIBIMHAH aJIIlIaK, Oilayaa YCTIPT, KYHKepIC JeHI el TOMEH, 09I0yUIIiK OpTaa KaJlIbIITacKaH
ton perinae oeitnenenren (Dalkilig, 2005: 21). TanbiIMHaH OYpBIH OpeKeTKE OACBIMIIBIK OepreH
OyJ1 aFbIM HCJIAMHBIH aJIFAIIKbI FACBIPBIHA CasiCH (PaKTOPIIApAbIH BIKIAIBIMEH Maii1a O0JBII, TIHH
KOHE cascu MacelenepAeri paauKaibl ycTaHbIMIapblMeH Oenrini Oonasl. Myxammen
naiiramMOapablH <OKeOCHIH caJaKkTaH MIBIKKAHBI CHUSKTHI JIHHEH IIBIFAJbD) JIETeH XaJHCiHe
CYyHMeHin, XapupKuTTepre «Mmapuka» araysl na Oepinren (Bulut, 2007: 42). Conpaii-ak onap
Tapuxta Xapypa KepiHe OalaHBICTBI «Xapypus», XaKeM OKWUFachlHA KapChUIBIKTapbIHA
OalimaHbICTBl «MyXakkuMmus», AOmymnah ubn YohO op-PacubuiiH bIKmanmsiHa OailiaHBICTHI
«yoh6us» Hemece «pacubus» fen aranran Tycraphl 6ap (Unsal, 2015: 9-10).

XapuKUTTep OIPTYTAC aFbIM PETiHAE eMeC, KONTEreH TapMaKTapra OeJiHTeH KO3FalbIiC
6onapl. OnapaplH IIiHAE €H paauKaiabl opi BIMBIPACHI3 TOOBI — 930pHKAa MEH HOXKAWIEDP, €H
TO3IMJII 9pi MoMinere OeliM OarbIThl — MOAAMA, al apaibIK YCTaHBIMAAFBICHL — Cy(ppust 0OIbI
(Dalkilig, 2005: 44). Jlepekkesnepae XapUIKUTTIK KO3FalbIC «Kajla ©pKeHHETiHe Oeiimierne
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aJIMaraH HeMece SKOHOMUKAIBIK OeJliHICTe MeT KajJFaH apadTap/IplH Hapa3bUIbIFbIH OUIAIPY YIIiH
JHJT Kypasl eTKeH ONTO3HIHUAIBIK KyObLIbICH peTinze ae Tycinaipinren (Oz, 2013: 23).

XapupKUTTepAIH maiga 00ayblH KemntereH tapuxuibuiap CeipduH corbichIHAH KEHiHT1
XakeM okuracbiMeH OaitmanbicTeipanbl (Teber, 2008: 59). Anaiina Oys1 aFbIMHBIH LIBIFYBI Oip
KYHJIK OKUFaMeH miekrenmeid, X3. OcMman xanuaabiFbIHBIH COHFBI Ke3€HiHIe OacTajraH cascu
TOJIKYJIAp/IBIH JKaJFachl peTiHae Oaramanaasl. TinTi XapupKUTTIK uaesutapabiH OcMaHFa Kapchl
KO3FayipicTap OacTaiamail TYpHIN TMaiiia OOJFaHBl KOHE aJFallIKpl PET OCHI OYINIKTEpIe HaKTHI
KOpIHIC TamKaHbl na alTeuiaabl. X3. OcMaHFa Kapchl KeTepiIicTepre oJIapAblH KaTBICYBI OCHI
MIKIpJIiH KACBIHABUIBIFBIH apTThIpaasl (Yildiz, 1999: 257).

XapupKuTTepAl ONUACH OOIIHIN IIBIKKAH aFbIM PETIHIE CHUIATTAay YCTIPTTIK OOJIBII
TaObUIaIbl. OUTKEH] OJIApABIH aJIFAlIKbl KapChbUTBIKTapbl OcMaHFa OaFbITTANIBI KOHE OJIAPIIBIH
KanbinTacyblH TeK ChiuH COFBICHI MEH TaxKuM OKHMFachblHA TETy JKETKUIIKCI3. XapHIKUTTIK
Ke3KapacTap/ipl TyciHy yiriH OcMaH 19yipiHJET1 I1HU-CasiC OKUFallapibl eckepy Kaxer. Jlemexk,
XapUKUTTIK aFbIMHBIH OCMaH J9yIpiHJEr1 ONMO3ULMSUIBIK CUITaThIHAH OacTay ajbll, KEeHIHT1
Ke3eHIep/ie XKYHenl Ko3rallbICKa aifHaFaHbIH aiiTyra 6onaasl (Lok, 2014: 148).

XapumKUTTEP/IIH KaJbITaCYbIHAa MYHa(BIKTapIbIH BIKMAIBI Ja €03 eTuieal. 3yi-
Xysaiiceipa, Xypkyc uOH 3yxailp xoHe Mo6H Coba cekinil TyiIFalaplblH OJIAapJAbIH IIIIHAE
JKETEKIIUTIK PoJl aTKapraHbl Oaiikamanbl. Mciamra amiblK 3UsiH KENTipe ajiMaraH MyHadbIKTap
HaJIaH KoHe 09/IoyM TONTAp bl KYpasl peTiH/e NMaiiaanFaHbl )KeHIHe aepekTep Oap. [lerenmen,
Oy KYOBLITBICTBI TEK MYHa(BIKTApABbIH OPEKETIMEH IIEKTEY AYphIC eMec, ce0edl 0oIoymIliK,
OUTIMCI3ITIK, AIHU (haHATU3M, py-TalMajablK MyAJeepre COKbIp JKaHAIIBIPIBIK CUSIKThl KONTEreH
QJIEYMETTIK-TICUXOJIOTHSUTBIK (DaKTOpIIap a XapuHKUTTIKTIH Maiiia 00JIybIHA TIKEJIeH ocep €TKEeH
(Kubat, 2006: 117).

XapuKUTTIK KO3FAIBICTBI OOMOYMITIK €peKIIeNIKTepIMEH OaiJIaHbICThIpa KapacThIpFaH
Axkyos Oy KyOBUIBICTBI 09/I0yHM KOFaMHaH Kaja (Xagapu) ©epKCHHETIHE OTy KE3CHIHJIE py-
TaWIMaJIbIK PYXTHIH KAPCHUIBIFBI PETIHAE TYCIHIIPEl )KOHE OHBI KOIITIEI1 OMIp CAITHIHBIH TapUXy
canyapsl Jien O6aranaiapl. 3epTTEYIIiHIH TalbIMIaybIHIIA, IOJICUT aliMaKTap/ia y3aK yaKbIT OOMbI
KHBIH JKaFJaiyiap/ia eMip CypreH 0o1oyusep KajiajdaHy MEH OpKEHUETTeHY/I1H aJIblll KeJreH jKaHa
WHCTUTYTTApbl MEH OUTiM >KyHeciH KaObuImai ajamaraH, COHIBIKTAH ©37CpIHIH IIEKTEYl JTIHU
TYCIHIKTEpiHE CYHEHIN OpeKeT eTKeH. KoFaMIbIK KYpBUIBIMIAFhl MYHIAH ©3repicTep PYJIbIK
CaHaHbIH apTybIHA BIKMAJI €TII, XKaHa JJIEYMETTIK-MJ/ICHU Kyiiere OeifiMierne anMaraH TONTapAbIH
30pJBIK TIEH KYIII KoJimaHyFa oeimairirin kymeitri (Akyol, 2000: 59).

XapuDKIWIIKTIH ~0acTaymibIChl  peTiHAE CcHUMarTajgaTelH 3y XyBeHcHpa >KOeHIHJe
byxapunin 6asanaysiaimia, [laitrambap Myxammentin noyipiaae XyHEHH oJpKajgaphl yJIeCTIpLTin
xaTkaH coTTe on [lalirambapra «9ain 601a!» nere ces aifitkan. MyHaii aifpintay [laiirambap mex
OHBIH CEpIKTEepiHE OAUICTCI3JIKKE TaFbUIFaH KYIIK peTiHJe KaObUIIaHBIN, caxabamap 3yi
XyBelicupaHbl jkazalayra pykcaT cyparaH. Amnaiina IlaiiramOap OHBI enTipMmeyni OYHBIPBIT,
6onamakra 3yn XyBeicrpa MEH OHBIH JKaKTacTapbl MYChUUIMaH KaybIMbIHAH OOJIHIM IBIFATHIHBIH
eckeptker (Unsal, 2015: 11). 3eprreyminep oHbH XYHeHH obKanapbIHbIH 0OJIiHICiHE KATHICTHI
Hapa3bUIBIFBl  MaTEPUANABIK MYAJE TYPFBICBIHAH TYBIHJIAFaHBIH HETi3re ajia OTBIPHII,
XapWKHUIIIKTIH Maia OoNybIHAa SKOHOMHKANBIK (aKTOpIapIblH Ja BIKMAIbl OOJFaHBIH aiFa
taptaapl (Demircan, 2000: 29). Mynaaii aiipinTaynap, ocipece MYCbUIMAH KOFaMbIHJA YJIKEH
onenci3aik cananraH [laiiramGapra Kapchl Kely OpEKeTi, XapMKUTTepIiH O0ooyu KoHE
OTITMIO3UIIMSITBIK CUITATHIHBIH alKbIH KOPIHICI PeTiHAe KapacThIPbUTYbl MYMKIH.

X3.0cMaH Ke3eHIHAE MYCBbUIMAaH > KaMaraThIHBIH  CasiCM  Maceleiepre JereH
KbI3BIFYIIBUIBIFBI apThII, YOJIasT Oaciibuiapbl MEH Xalu(aHblH IC-9pEKETTEPIH CYpacThIpy Ypaici
XapWKUIIKTIH epicTeyiHae MaHbI3Ibl dakTopiapAbiH Oipi perinne Oaiikanael. byran kKoca, con
I0yip MYCBUIMAHAAphl cascu mpoOiieManapra KaThicThl KypaH MeH XaaucTeple Tikemen
HYCKayJap Tamrmai, dpTYpJi HHTephHperanusuiapra xyrinai. CoHai-ak XapuKUTTepre Kapchl
KYpecTiH KaTaH >Ypri3inyli Je ONap[blH paJuKalibl KO3FaJbIC PETIHJE KYIICIIHE BIKMIaT
eTKEeHJIIr1 Typasisl mikip aiThiaansl (Demircan, 2000: 31).

60



HIKMET, Ne3 (5), 2025 ISSN-e 3007-8598

Embip moctypnmi Herisre cylieHOei maiga OONFaH XaprDKWIIIK JKalumbl KaObUITaHFAH
UCIaMIBIK UTIMHEH aybITKy perinae Oaramanaabl (Kubat, 2006: 115). B¥JI arelM MyTasuiia
uriMiHeH Oenrimi Oip AeHredae ocep aiblln, YaxaOOu3mre bIKHAJT €TKEHIMEH, OYTiHT1 uciaM
oneMiHzieri Keibip arbIMJapMeH YKcac CHIaTrTapra Ja ue Oouibin TaObLiaabl. XapwKUTTEPIiH
©31HJIIK epEeKIIeNIKTepi MYChIJIMAaH KaybIMBIHBIH OapibIFbIHA BIKHNAI €TKEH. Ocipece oJapiblH
casicl HWJIesJapbl HMCIAMJIBIK TONTapFa ocep €TKEHIMEH, JJICYMETTIK cayaJarbl (paHaTH3M
DIIEMEHTTEPl MEH KYIIIBUIBIKTaFbl IIEKTEH THIC OpEeKeTTepi 1€ MYCBUIMAH KOFaMBIHBIH
KAJIBINITACYbIHA BIKMAIBIH TUT3TeH] Oalikanansl (Yildiz, 1999: 269). Tapuxu TyprelIaH alFaHaa,
QIIFaIIKbI Ke3€HAEPiH/Ie MYChIIIMaH KOFAMBIH/IA Al TapIIBIKTal alaybI3bIK IIEH OYIIIKTep TYAbIpFaH
XapIWKUTTEP TOPTIHINI FACBIPAAaH KeHiH OipTiHAEN MapruHaAbl CHUIATKa Keurid, aepOec IiHU
arbIM PETIHJE KOWBUIIBI; OJapAblH OPHBIH/AA ©3/epIH TOJIBIK MOWBIHAAMalWThIH MOaauiep FaHa
cakranasl (Albayrak, 2013: 35).

Xapuauiepain OenywHAIK, TalMadblK TYPMBICKA O€HiMAENreHiri, Kaja emipiHe
OeliMIenMeyl JKOHE JOTMaTUKaJIbIK YCTaHBIMIAphl OJapiblH JIHU MOTIHIEpP/l >KaH-)KaKThl 9pl
TepeH TyciHyiHe keaepri kentipal. Omap Kypan asdrrapeiHa, XagucTepre MXoHE HCIaMJIbIK
Karujanapra keOiHece OeTKel Ko3KapacleH Kapar, 0Jap IbIH MarbIHACKIH TOJIBIK alllyFa IEeKTeYIl
0011161, Byt mekTeyninik Jkeke FudanaTTap TYPFhICBIHAH OJIApABIH PyXaH! TOKIpHOEciHe aca 3usH
KenTipMeni, ce0ebl MMaH MeH FHUOAJaTThIH epekenepl alKblH KOHE ©3repMEWTIH CcuIlaTTa
OoJIFaHABIKTaH, OJIap/1a eIIKaHJail KyYMoH TybIHIaFaH *KOK. Ajaiiia, ocbl OETKEIITIK OJTap IbIH JTIHU
TaHbIMBIH/A FaHA €MEC, UCIIAMHBIH CasiICH JKOHE QJIEyMETTIK eMipre KaThICThl YFBIMIApbIH TEPEH
WUrepyie JIe MEeKTey KOWIBI.

2. XapuKUTTepaiH casicaT TYCIHIrI 29He casicaTKa dcepi

XapmKWITIK TOJIBIKTal CasgCH YIEpIiCTepAiH HOTH)KECIHAE KAJIBITITACKAH aFbIM DPETIHIEe
Oarananazsl (Teber, 2008: 65; Unal, 1992) >xoHe uciiaM TapuXbIHAAFBI aJFAIIKBl OTTO3UIIHSITBIK
KO3FaJIbIC O0JTYBIMEH €pEKIIeIeHe 1. AJFalIKbl Ke3E€HE CasiCH CUTIAT aJIFaH XapHKUJIIK KeHIHHEH
niHu KeIpbiH KymenTTi(Kubat, 2006: 121). Xapmwkurtep Kypaiisim oyneTinig OUirine KapChUIbIK
TaHBITBIIN, YHEMI CasCH YCTEMIIKKEe YMTBUIBIC jKacall OTBIpFaHbl Oaiikamanel. OnapisiH casch
Ke3KapacTapbl ©3 JoyipiHIH OWIIK KypbUIBIMBIHA aWTapJIBIKTail BIKHOAT €TIM, KO3FaJbIC
AOGbGacuarep AQyipiHIH OpTachklHA JCHIH eMmip cypal. XapwKHUTTIK KeTepulicTep cayaa
OaliTaHBICTAPBIHBIH TOKTaybIHA, SKOHOMUKAJIBIK IIBIFBIHIAPABIH KOOCIOIHE JKOHE CalIbIK
TYCIMIEpPIHIH TOMEHACYyiHe oKenal. Tapuxu TypreiiaH oyiap Omelsarap MeMIICKETIHIH
KYpbUIybIHa JKaHama TYplle BIKIaJd eTKEHIMEH, OHBIH KYJJbIpayblHa ceberm OoJiFaH
Ko3FrassIcTapabiH Oipi perinae ae kepineai (Gokalp, 2012: 176-177).

XapWKUTTEPIIiH CasiCH YCTaHBIMAAPBIHAA Py-TalMaiblK (akTopiap ailKelH OailKalIbIIL,
onmapaeiH KypaH asrrapblH €3 cascu My/JeliepiHe COHKeC WHTepIpeTalusiaybl «CasiCH
TaHayJapblH UMaH MOCEJICCIMEH YINTACTBIPFAH AJFAIlIKbl KaybIM» JIET€H CUINaTTaMara Heri3
6omas1 (Yildiz, 2010: 137). Casicu Tanantap apKbLIbl 0JIap KOJJAYIIbIIAPbIH KOOSHTIMN, BIKIAJIbI
KYIIKe aiHaiapl. Vciiam KOFaMbIHIAa ajFaliKel JIHU-CAsICH ITKipTansacTapiblH OacTalybIH/Ia
XapWKUATTEPAIH pesi 30p 6osnbl. Onap jKeKe TYJIFaHbIH, KOFAMHBIH KOHE OWIIIKTIH 3aHIbLIBIFBI
MEH OUICTTUIINiHEe KaTBICTBI CYpakTap KOO apKbUIBI CasiCH OAUIET KOHIEMIIUSICHIH
KaJIBIITACTBIPYFa THIPHICTHI. XapHKHIIIKTIH KaJIbINITaCybIMEH Oipre nciaM KoFaMblHIa OWITIK MeH
ereMeH ik Macesneci kyH TopTidine mbIKTH (Y1ildiz, 1999: 260).

XaprWXKHUTTIK casicM ONIayJIblH MaHBI3bl TYCTapblHBIH Oipi — HMaMar Moceseci.
XanudaHblH caillaHybl MEH O0acKapbhUTybl Typallbl YCTaHBIMIAPBl XapHKHUTTEPAl COJ AQYip
MycbUIMaHAapbiHaH epekmieneni (Sarikaya, 2009: 102). OnapablH MiKipiHIIE, Ke3 KeJreH
MYCBUIMaH, TiNTi Ky Aa, Xanuda 6ombin caiiana anansl. Erep xanuda oniner >xonblHaH Taiica,
OHBI KOFaM OpHBIHAH Tycipyre Kykbuibl. byn karmma xaprwxkwiikti Ohii cynna men luanan
aXbIpaTaThiH 0acThl epekinenikke aitHan el (Teber, 2008: 63). Xapmwkurrepaid 0910yu TalmaIbIK
KYpbUIBIMBIHAH IIBIFYBl Ja OacKapyra KaTbICThl Ke3KapacTapblHa bIKMAl eTTi. Taiina
0acCIIBICHIHBIH CailylaHybl, OHBIH OWJIIHIH HIEKTEYNIUIIrl *oHE 63 OPHBIH CakTay YIIIH Taimna
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MYIIENEPiHiH KOoJJayblHa Toyenai Oosybl Xamudar KeHIHIErl OJapAblH TYKbIPBIMIApPBbIH
uweridaeni (Yildiz, 2010: 142).

XaprmKHUTTEPIiH CasCH TYCIHIri OOMBIHIIA MYCBIIMaH KOFAMBIHBIH XaJH(achl3 eMip cypyi
MYMKIH 9pi pykcar etinezi. JlereHMeH, nMaM KakeT OOJIFaH >KaFJai/ia OHbIH IIBIKKAH TETi, PYbI
HEMece WITHIHA IIEKTey KOWbIMaybl THiC. XanudaHbl caiijayia mrypa HEri3ri pej aTKapaspl.
buneymi oaineTTiTiK MPUHLIMIIH CaKTall, GKaKCHUIBIKKA MIAKBIPY JKOHE KaMaHIBIKTaH THIIO»
KaruJIaChlH OPBIHAAYbl KAKET, aJ YMMET OFaH TOJBIK KOJJIay KepceTyi THiC. XapHKUTTEepaiH
MMaMaTKa KaThICTBI IOCTYPJIl HCIaMIBIK Ke3KapacTaH ailblpMalibuiblFbl — KypaH MeH CYHHETKe
KalIIbl OpEeKeT eTETiH, 3YIBIMIBIKKA OeifiM Omieymire Kapchl KapChUIBIKTHI IHU MIHJIET peTiHae
kapacteipybiaia (Teber, 2008: 63). benrini 3eprreymri CapbIKasHBIH MalbIMIAYBIHINA, OJIAp YIIiH
o/IeTci3 OMITIKKE Kapcehl MIBIFY MMaH TajanTapblHbIH Oipi caHanraH.(Sarikaya, 2009: 102)

XapWKUTTIK OMJIBIH TYPJIi aTIEH JKQHE opTYPJIl YpaHAapMeH OYTIHI1 KYHIe Jei1H KeTKeH1
keHinge mikipaep 6ap. Ymanaein (Unal, 1992) keskapackl OOMBIHIIA, XapHKUTTEPIiH
130acapiapbl TapuxH TYPFBIIaH JKOFAIFaH/Iail KOPIHTEHIMEH, HACSIIBIK JKOHE pPYXaHH JEeHTeiIe
oJlap/bIH bIKnanbl xkanracein kenenl. Jxemunain (Celi, 1997) malibimpaybsinina, XX FaceIpAblH
KETHICIHIII >KbU1apblHaa Mpbiceipaa naiga 6osraH «Tekpup xoHe XwKper» YHbIMBI Kas3ipri
3aMaHFbl XapMKHUTTIK KO3KAPACTHIH KaHFBIPBIFBI PETIH/IE KapacThIPBUTYbl MYMKIH. ByJT Ko3Fasbic
Ta, XapWKUTTEP CEKUINL, ayblp KYHO acaFraH aJaM[ibl JIHHEH HIBIFbIN, KOIIpre alHamabl JAem
ecenTelil KoHe MyllenepiH O0acka MYChUIMaH KaybIMbIHAH OKIIAyJaHbIl eMIp cypyre
MIHJIETTEH/T1.

XapwKUTTEP/IIH UCIIaM KOFaMBIHJIAFbI CasiCH callflapbl OJapIbIH MYChIJIMaHAAp apachlHaa
KAKTBIFBICTAD TYFBI3BIN, KOFAMJIBIK TOPTINTI JICIPETIN, MCIaMIBIK OIpiikTI Oy3ybIMEH
cunartanaapl. CoHbIMEH Oipre, OJapbIH JIHU MOTIHAEPl 30PIbIK-30MOBUTBIKTHI HET13/ICY YIITIH
naiiananybl MyCbUIMaH XaJbIKTapbIHBIH apachlHIA 3aibIpiIbl JKOHE CEKYISPIBIK XKylenepre
YMTBUIBICTBI KyNIEHTKeH KyObLibic peTinze 6aranananst (Unsal, 2015: 160).

3. XapukuTTepaeri 30pJabIK-30MObLIBIK MIceJsieci

XapmwKUTTEp TapUXTa 30pJbIK-30MOBLIBIKTBI JKYHENl TYpA€ KOJJaHFaH aFblM peTIiHJIEe
epekmieneneni. OnapAblH aWKbIH CHUOATTapbIHBIH Oipi — MiHM MOTiHAEpre (HacTTapra)
OypMajaHFaH TYCIHIK JKYKTEY, KyHo OOJIBIIT cCaHAIMaNThIH HOpCEIep i KYHd peTiHae Kadbuimay,
MYCBUIMaHAapAbl TakpUpIey >KoHE OJapIblH KaHbl MEH Mall-MYJKIH 3aH[bl el caHay OOJIIbl
(Kubat, 2006:117). MyHngaii epekmenikTep OJapIblH paAuKalabl OaFbITTaFbl 30PJIBIKKA
OCHIMIUTINIHIH op1 aJIFBIIIAPTHI, Op1 KOPiHICI caHajaabl. XapWKUTTEP <«OKAKCHUIBIKKA IAKBIPY>»
(o oMpy Omit Marpyd) sxoHe «Knhaa» KaruaatapbiHa CyleHe OTBIPHII, JiH aTbIHAH 30PJIbIK TTeH
Teppopabl akTan amyra yMmTeuiasl (Bulut, 2015). byrinri kyni On-Kanga men UTUJT (JJAUILI)
CUSIKTHI YUBIMAAP XapMKUTTEPAIH 3aMaHayd KepiHicTepi peTiHJe KapacThIpbUIabl JAETeH MIKip
KEeH TaparaH. OJIM KE3€HIHJE XapKUTTEP €H BIKHAJIIbl TEPPOPJIBIK TOM PETiHAE OaranaHbll,
WcIaM TapUXbIHAAFBI JIIH HETI31HJIe YIUBIMIACKaH aJIFAIIKbl SKCTPEMHCTIK KO3FaJIbICTApIbIH OIpi
cananrad (Cirhinlioglu ve Bulut, 2010:305).

XapmwKUTTEP/IIH CasiCH KapChUIBIKTapbl OWMIIIK TEH Kap)Kbl pecypcTapblH OakpLiayna
ycrarad Kypaiibim OacuibiiapbiHa OaFbITTaN/Ibl; OJ1ap dJIEYMETTIK TEHJIIKTI Tajlall eTiM, Ouieymi
MEH XallblK apachIHAaFbl ajlIaKTHIKTHI >KOIOFAa YMTBUIABL. byn konma omap oifenngep MeH
Oamamapabl axpIpaThail, 30pJbIKKA JKYTIHYA€H TapThIHOAAbl. XapMKUTTEPHAiH paauKalIbl
opekerTepin Xaziperi OcMaHHBIH Ka3a TaOyblHaH Oactam kepyre 6omansl. ©3nepin OcMaHbl
eNTIpYyLIUIEPIiH Myparepiiepi caHaraH oJiap, OHbIH Ka3aChIH TOJIBIKTAal ©3 KayalKepIluIiKTepiHe
anapl. XapwkuT OacibliapbiHbIH Oipi Xypkyc uOH 3yxeiip OcMaHHBIH eATIpiTyiHE TikeeH
KaTbICKaH TyiFa petinae oenrini (Kubat, 2006:121).

Xazipeti Onu MmeH MyaBus apacsiHaarsl Col(hUH MaKackIHA KaFJail ONuIiH naiaceiHa
memiiep makra, MyaBus keHecuiici AMp OuMH Ac apKpUIbl Hai3anmapiblH yiubiHa Kypan
napakTapblH KeTepin, Tepernikke KypaHapl makeIpipl. ONMM MYHBI aillakepiik Jen KaObuiiam,
COFBICTHI JKaJIFACThIPY/Ibl YCHIHFAHBIMEH, OHBIH OCKEPIHJIEr1 XapWKUTTIK TONTap KBICHIM JKacarl,
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KemiciMre kemyre mMoxOypieni. Mucap 6un ®enexi men Omac Oun Kaiic Gactaran Oip Tom
«repenikke koHOeceH, OCMaHHBIH TaFIbIPBIH KaHTaNaHCBIH» ACM ONHJI 6JIMMEH KOPKBITTHI
(Kubat, 2006:124), 6yt ostap/IbIH Tarbl 1a 30PJIbIKKA OCHIM OPEKETIH KOPCETTI.

Tepenik yaepiciHiH HOTIXKeciHAe MyaBus KaKracTapbl OIUII KaiiTa COFBICKA TapTTHI.
OnM MyHBI KaObUIZaMaraHbIMEH, OacTamKplla TOPETIKKE KOHMIPTeH XapWKUTTEP CHJI OHBI
Kypannan repi agamaapablH OWIIriH MOUBIHIAMBI JCT albINTal, TaKPUp JKapHsUIall, oCKepIeH
6omninzi. Con carre onap Myasusus! 1a komip canans (Unsal, 2015: 17).

XaprmKHATTEPIiH 30PIBIKIIBEUT MiHE31 KapamalbIM XaJbIKKa Ja OarbITTaIbl. MBICATIBI,
caxaba Xa00ab OmH OpeT MEeH OHBIH JKYKTI JKapbhl OJIMTe KATBICTHI MIiKIpJepi YIIIH asycChi3
enTipinai; conmaii-ak Omu xidepren emmi xe kaza Tantsl (Unsal, 2015: 20-22). Ocsl oKuFranapra
Kayan peTiHie OJIM OH €Kl MBIHJABIK XapM)KUT JCKEepIHE Kapchl IIBIKTHI jkoHe Hexpepan
IaKacklHa OJIap/IblH KeO1H XOWbl. By jkKeHUTIC XapHKUTTEpIiH KEeK aly HUETIH KYILEWTIM,
aKbIpBIHJIa ONUIIH KacTaHIBIKIEH onTiputyine anbin kenai (Kubat, 2006:126).

XapWKUTTIK 30pJIBbIK-30MOBUIBIK OJIM AQYIpIHEH KeiiH ne »kanractel. Onap MyaBusiMeH
corbicein, Kydene sxerexmuiepinin 0ip Oesiri entipuice 1€, KaaFaHaaphl diien, 0ana, epKeKTi
aXbIpaTnaid KpIpbIIl, aybUIAApAbl OpTEN, YMMETTIH Mal-MYJKIH oJbKa caHanabl. Teppopaax
mapmaral Kydemikrep Owitikke xaOapiian, HOTHMXKECIHJIE XapWKUTTIK Ko3ranbic bacpana
OenmiekTeHin, cextanapra 6eninal. by kyosuibic Texk Kyde men bacpamen mekrenmeit, Mychi,
Kesupa, Memen, Upak, Cupusi, Xumkas sxone XopacaH aiimakrapbita tapanas (Cakirtas, 2007:
69, 77). XapmKuTTep/IiH KEHEI0IHEe OMeiIep AoyipiHaeri cascu TakTHKaIap Ja bIKmai eTTi. Mpak
ryOepHaTopapsl OJIApIbIH KO3FaJbIChIHA KAapChl KaTajl Iapaiap KOJAAHBIN, jKaza pEeTiHIe
XapyKHUTTEpAIH Oip-OipiH enTipyiHe, JleHe MYyIIelepiH Kecyre, ordachl MYIIENEpiH edTipyre,
olieniepiH TapTHIN ajblll, e3rejepre Oepyre, TINTI MEMIITTE KYWIIIBUIBIK €Till JKaTKaHIapIbl
Karmai KeIpel-kotora aeiin 6apran (Yildiz, 2010:118-119).

XaprKWITIKTI TeK OTKEH JQYyIpJIeTi casiCu-IIHU aFbIM PETIHJIE KapacThIPy YCTIPT KO3Kapac
Oosbin  TaObuTanbl. by KyOBITBIC — Tapuxka, OWIIIKKE J>KOHE CEHIMIe KAaThICThI ©31HIIK
IYHUETAaHbIM MEH pyXaHU caHa OoJblnm TaObutagpl. MyHIall caHa OpTarachIpibIK HCIaM
KOFaMbIHJIa FaHA €MeC, Ka3ipri 3aMaHarbl JIHU-CAasACH KO3FallbicTapnaa aa Oaikananbl. ByriHri
KYHI Jie ©3IMEH KeTICTICHTIH MYChUIMaHAap bl TaK(pHUpIen, oapasH oMip CYpPy KYKbIFBIH )KOKKa
IIBIFAPATBIH PAJUKAIIBI TONTAP OCHl XapIKUTTIK CaHA-CE3IMHIH KOPIHICI PETiHJE TaHBLIAIbI
(Kubat, 2006:147-148). CoHfbl OHXBUIIBIKTAPAAFHI HCIAM CJIACPIHIETT KONTEreH KaKTHIFBICTAP
XapMKUTTIK KOHE IMUTTIK TYCIHIKTEP asChIH/Ia OPEKET €TKEeH aFbIMIapMeH OailslaHbICThIPbLIAIbL.
Typni araynapra ve OoiFaHbIMEH, OJapAblH OPTAK CHUIIAThl — JIHU JKayjamn aly MEH 30pJbIK-
30MOBUTBIKTHI anFa mbrapy. « I » nen atamaTelH YHBIM MYHBI peCMH MOWBIHAaMaca J1a, ic
KY3IHIIe XapIKHUTTIK emmemzaepre coiikec opeker eryne (Bicer, 2015:3). HWIIWUA-tiH
MYCBUIMaHAapAbl Takduprieyi, e3relnepii eaTipyi, MYJIKIH TapThil aiybl, FajbIMIapra
TO3IMIUTIKIIEH Kapaybl >KOHE KaTapbhlHA COFBICYIIBLIAPIBI YCTAYbl XapUKUTTEP TIKIpUOeciH
kanranaiinel. Texk UIIN] emec, On-Kanna, Omi-111a6ab, boxo Xapam, On-Hycpa cuskrsl 0acka
Ja YUBIMIIAp XapWKHUTTIK pyXaHU JyHHUETAaHBIMHBIH 3aMaHayd KepiHicTepi OOJbIN caHamaabl
(Unsal, 2015:148). XapumkuTTiK TyciHiK OOMBIHINA, YIKEH KYHO »KacaraH opOip agaM Kormip
6ombin ecenteni. Ocbl YCTaHBIMHAH TYBIHAAUTHIH TaFbl Oip KaFuaa — SAUIETCI3 opi AiHI1 KOpFai
aIIMalTHIH O6acIIbIFa MOMBIHCYHOAY KaXKETTIrl, OFaH KapChUIBIK KOPCETY HKoHE MYChUIMAH AP YIIiH
MyYHBI Tapbl3 Jen caHay Oonjel. Byn ceHiM omapAblH SKCTPEMUCTIK CHIATTaFbl KO3FAJbIC
eKeHJIrH aifFakraiiapl. MeMIIeKeTTIK OHMIIIKKE Kapchl MIBIFY, 30PIBIK-30MOBUIBIKKA Oapy KoHE
KBIPBIM-K0I0 OpPEKETTEPIiH KY3€re achIpy — OJapAbIH HETi3r1 epeKIIeNiKTepiHiH Oipl caHaI b

KopbIThIHABI

XapupKUTTep — MCIaM TapUXbIHAA KaJbINTACKAH AIFAIlKbl CasiCU-IIHU aFbIM pETIHJe
OaranaHbIll, HMCIAMJBIK YCTaHBIMAAPABI ©3/EPiHIH CasCH KO3KapacTapbIMEH YIITACThIpYFa
YMTBUIJIBI JKOHE COJI Ke3KapacTapra cail KeJIMeWTIHIepai Komip Aen albmrajpl. «XYKIM Tek
Annara TOH» JIeT€H asTKa CYHEHIeH ojap KyHo »acaraHnapibl KynalaslH yKiMIepiHe Kapchl

63



HIKMET, Ne3 (5), 2025 ISSN-e 3007-8598

IIBIKKAHAp Jen KaObuijan, KyJIIIBUIBIKTEl UMaHHBIH OejinOec GeJiri Aerm caHabl; COHIBIKTAH
JiHA FUOATATTHI OPBIHAaMaFaH APkl KIIp e xKapusiaapl. MyHai Ke3Kapac MyChUIMaHIap bl
Jla KOca OTBIPBIN, AIHU MIHAETTEpiH aTKapMaraHIap/blH >Ka3zalaHyblHa Heri3 Oonapl. Mcmam
nyuuecin Jlap on-Hcnam xone ap on-Xap0 aen Oeuin KapacThipraH XapuUHKUTTEP COHFBICHIH
Hcnamra kipreHme Kypecy KakeT alMak peTiHAe TYCiHIl. O3 mikipiepiHe KaWIbl KeJeTiH
Ke3KapacTtarbutappl na Jlap on-Xap6 perinme Oaranarn, ojap/ sl KapChbUIacyFa THIC OPBIHAAP JIeT
CaHaybI OJIAPBIH 30PIBIK-30MOBUIBIKTEI KCHIHEH TapaTybIHa BIKITAJ €TTi.

Ocipece uciiaM dJIEMIHJIET1 CeKTAIBIK KaKThIFBICTAPIBIH KOFaMFa THTI3ETIiH MaTEePHAIIBIK
’KOHE pyXaHH 3apanTapbl peTiHae alKbIH KOPIHIC TalKaH. XapuPKUTTIK CeKUIII KeHOip aFrsiMaap
Kypanabl e3 MakcaTrapplHa coiikec Oypmasianm TYCIHIIPY apKbUIBI 30PJIBIK-30MOBIIBIKTBI JiHU
KaFuJallapMEeH akKrTall ajlyFa YMTBUIIBL. MyHmail KyOBUIBIC WCIaM eJJIepiHIH KOoFaMapbIHa,
MEeMJIEKETTEePIHE JKOHE KAl UCIaM JIIHIHE ayblp 3UsH KEJNTIPII.

XapuDKUTTEep cascu OWITIKKE KapChUIBIK KOpCeTy, OacKapydarbl Te€H KYKBIK KaFHUJIAChIH
KOJ1/1ay, OaCHIBIHBIH IIypa apKbUIbl CaliJIaHYBIH TaJlall €Ty )KOHE 9/IUIETC13 OMIIeyIire KapChl MIbIFY
KYKBIFBIH KOpPFay CHUSKTHI MaHBI3Ibl WICSUIApP/AbI alFa TapTThl. Aualima Oyl WaesuIapblH ojap
maMajaH ThIC KATAHJBIKIEH MOHE 30pJIBbIK-30MOBUIBIK aPKBLIBI ICKE AacBIPYFa THIPBICTHL
Backapymisutapra FaHa emec, KapamaibIM XallbIKKa Ja KYII KOJJIaHy apKbUIBI OJlap YCTaHFaH
KYHIBUIBIKTApAbIH KY3€re acyblHa e37epl KeAepri KedTIpl JKOHE HCiIaM KOFaMbIHA TEpeH
aJTayBI3JIBIK TICH TYPAKCHI3IBIK TYFBI3]IBI.

Xapumpkuiep casicu OWIIKKE KapChUIBIK OUIIipy, OWIIKTIH OapiibIK KOFaM MYIIECIHE
TEHJIeH TUeCUTl eKeH/IITH alKbpIH/Iay, OMJICYIIIHIH caijiay mIypa apKbLIbl aHBIKTATYBIH TaJal €Ty
AKOHE 9UIeTCi3 OacKapylliblFa Kapchl XaJbIKTBIH KapChUIBIK OUIIIPY KYKBIFBIH KOJAAy CHUSKTBI
WCIaM QJIEMIHIH casiCH OHJay JKyHecl YIIiH MaHBI3IbI KeOip ycTaHbIMaapra ue 0oJibl. Anaiifa,
aTaJIMBIII HIESTIAPAbl AKCTPEMHUCTIK TOCUIIEPMEH J>KOHE 30pJBIK KOJJAAHY apKbUIBl JKy3ere
achIpyFa YMTBUIYJIAPhI, COHIAl-aK OMIICYIIIEpPMEH KaTap XaJbIKKa J1a 30PIIBIK KOPCETYl OJIapablH
YCTaHFaH CasiCh KYHIBUIBIKTAPBIHBIH JKY3€Te acyblHa TOCKAybUT KOWBIN, HCJIaM KOFaMbIHAA
KYHECI3JIIK TeH OJICYMETTIK IIMEJICHICTI KYIIEWTe OTBIPBINT CasCh OWIIKTIH TYPaKTHUIBIFBIH
onciperti. CoHbIMEH KaTap, XapWIKWIIKTIH HMICSIIBIK TYPFBIIA ©3 JOYIPIHEH O3BIM, Kazipri
3aMaHfa JeWiH Oenrimi Oip JEHrele BIKMAIbIH CaKTal KeJie JKaTKaHbl JKOHIHIC KEHIHCH
mikipranactap xyprizityne. Kasipri pagukanasl TonTap/sl Tikened XapHDKUIIK e CUIaTTay
YKOHE OoJIapJbl XapHDKUIIK HICOJIOTHSMEH OPraHUKaJIBIK OaljlaHbICTa KapacThIPy KHUBIHJIBIK
TYFBI3a/Ibl, ce0eOi OChl TONTapAbIH Ka3ipri Ke3JAeri paauKaigbl HCIAMIIBLI TEPPOPIIBIK
YUBIMIAPbIH XapWIDKWIIKTIH OYTiHr1 JKaiarackl OoJibil TaObuIaThiH MOamuurik ceKTachlHaH
00JIMaybl OCBI TYXKBIPBIMJIBI JAJICIIICYTe Keaepri kacah bl JlerenMeH, OyTiHT1 uciaM oJaeMiHaer
TEPPOPJIBIK TONTAp MEH XapHDKUJICP/IIH JIHU XKOHE CasCH KO3KapacTaphbl apachlHa MaFbIHAIBIK
JKOHE KYPBUIBIMJIBIK YKCACTHIKTApABbIH Oap eKEHMIri FhUIBIMU TYPFBIIAH TaHBUIFAH IIBIHJIBIK
00JIBIIT TaOBLIAIEL.

CoHBIMEH KaTap, Xapu/UKUTTIK UAesIap Tapuxu Ke3eHIMEH IIEKTeNin KajiMai, OyriHri
KYHT€ JIeHiH MHTEIUICKTYaJ/IbIK JCHIeii/Ie ©3 bIKIMAIbIH CaKTall OThIP JAETeH MIKipJiep alThLIaIbI.
Kaszipri paaukanasl Ko3raupicTapabl OIpJeH XapUIKUTTIK JOCTYPAIH TiKelel JKalFachl e TaHy
KHUbIH. OUTKEH1 Ka31pri HCIaMIIbLT SKCTPEMHUCTIK TONTAPIbIH XapUHKUTTUTIKTIH TApUXU JKaJIFachl
CaHallaThIH MOAIMITIKKE >KaTIaNUThIHBI Oenrini. JlereHMeH, Ka3ipri uciaM oJeMiHJIer1 TEpPOPIBIK
yipIMIap MEH XapHDKUTTEPAiH JJIHM JKOHE casCHh Ke3KapacTapbl apachblHIa —eneyni
YKCACTBIKTapAbIH Oap €KeHJIr Jie FHUIBIMU OPTaia MOUBIHAATA IbI.
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Abstract. The main goal of this work is to explore the possible connection between social
phenomena such as education and democratic institutions from the perspective of political
philosophy. To fully understand this topic, in the first part we will examine the theoretical basis
and provide comprehensive definitions of key terms such as “democracy,” “liberal state,” and
“school.” Thus, we argue that democracy is not a natural form of human association, but rather a
unique invention of the human mind, and that schools are the ideal institution for spreading
democratic values, as this organization allows for the inclusion of large numbers of people. In the
second part, we argue that the task of schools is not only to teach children the necessary practical
skills and knowledge that will prepare them to compete in a market economy, but also to make
them citizens of a democratic society. Therefore, a democratic state must grant schools greater
autonomy, which will be reflected not only in the curriculum but also in school management. In
this sense, the article contributes to ongoing debates about the role of education in shaping active
citizenship and promoting pluralism. The conclusions may serve as a basis for future research on
the intersection of political philosophy, pedagogy, and democratic practice.
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panapl MeMJIEKET  JKOHE ‘‘MEKTen CHSKThl HETi3ri yFbIMJapra aHbIKTamMa Oepe OTBIPHIIL,
TaKBIPBINITBIH TEOPUSJIBIK HETi31H KapacTelpambl3. Ocburaiiiia, 0i3 JEeMOKpaTHUSHBIH aaamMziap
KaybIMJIACTBIFBIHBIH TaOWFU TYpi €Mec, ajJaM CaHAaChIHBIH KaiTalaHOac eHepTalbICHl, all
MEKTENTep AEMOKPATHSUIBIK KYHABUIBIKTapAbl TapaTyaa 0acTbl pesl aTKapaTblH HHCTUTYT €KEeHiH
KepceTeMis, ce0edi OyI1 YifbIM KenTereH agaMaapabl KaMTyFa MyMKIiHIIIK Oepeni. Exinmti Gemimae
013 MEeKTeNTIH MiHAeTi Oajlajapra HAPHIKTHIK SKOHOMHUKA JKaFJalbIHIa O9ceKere MaibIHIaNThIH
KaXETTi MPaKTHKAIBIK JaFrapuiap MeH OuTiMaepli YHpeTy FaHa eMec, COHBIMEH Karap OJapibl
JIEMOKPATUSIIBIK ~KOFAMHBIH a3aMaThl €Tl IIbIFapy eKeHiH pgonenaeiiMis. CoHABIKTaH
JEMOKPATHSIIBIK MEMJICKET MeKTenTepre Oenrimi Oip aBTOHOMHS Oepyi Kepek, Oyl TeK OKYy
OarmapiamMacblHIa FaHA eMec, MEKTeNnTi Oackapyna Ja kepiHic TaOyel kepek. OcChl TYpFBIIaH
anFaHaa, Makaiga OesiceHJl a3aMaTThIKThl KaJbIITACTBIPY MEH IUTIOpaTU3MJl UIrepiieTyaeri
OUTIMHIH peJIl Typaibl Ka3ipri mikiprajactapra yiec Kocasasl. JKacairaH KOPBITBIHABLIAD CasiCH
¢unocodpus, nenaroruka JKOHE JEMOKPATHSUIBIK TOXKIPUOEHIH TOFBICHIHAAFBl  OoJallak
3epTTeyliepre Heri3 0oJa anassl.

Kiar ce3gep: ®dunocodus, neMokparus, azamMaTThIK OUIIM, 9J€yMETTIK UHCTUTYTTap,
TUTFOPAITA3M, CasiCH CayaTTBUIBIK.
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MMommTuyeckas punocodusi u 00pas3oBaTeibHbIe 0CHOBbI 1eMOKPATHH

AnHoTanus. OCHOBHas 11€JTb TAHHOM PabOThI 3aKJIFOYAETCS B U3yUYEHUH BO3MOYKHOM CBSI3U
MEXTy TAKUMH COITMAIbHBIMH SBIICHUSIMH, KaK 00pa30BaHUE U JEMOKPATHYCCKUE HHCTUTYTHI, C
TOYKH 3pEHUsI TOTUTHYECKOHN dunocodun. UToOBI MOTHOCTHIO IOHATH ATY TEMY, B IEPBOM YacTH
MBI PACCMOTPHUM TEOPETUUECKHUE OCHOBBI M IAJTUM OTIPEICTICHUS KITIOUEBBIX TEPMUHOB, TAKUX KaK
«IEMOKPATHSI», «JTHOEPATTbHOE TOCYAAPCTBO» U «IIKOJIa». Takum o0pa3oM, Mbl YTBEPKIaeM, U4TO
JEMOKpaTUsi HE SBIIIETCS ©CTECTBEHHOW (OPMOM UEIOBEYECKOTO OOBEIMHEHMs, a CKopee
YHUKQJIbHBIM HM300pETEHUEM YEJIOBEUECKOI0 pa3yMa, W 4YTO IIKOJBI SBJISFOTCS HUICATbHBIM
WHCTUTYTOM JUISl paCIIpOCTPAHECHUSI IEMOKPATHUECKUX IIEHHOCTEH, MOCKOJIbKY 3Ta OpraHu3aIus
MO3BOJIICT BKJIIOYATh B €0l OOJIBIIIOE KOJMYECTBO JItojAei. Bo BTOpO# YacTu MBI yTBEpXKIaeM,
YTO 3ajaya IIKOJI 3aKJII0OYaeTCsl HE TOJIbKO B TOM, YTOOBI HAY4YHTh JETe HEOOXOAUMBIM
MPAKTUYECKUM HABbIKAM M 3HAHUSAM, KOTOPBIE MOJTOTOBSAT MX K KOHKYPEHIIMM B PHIHOYHOU
HSKOHOMHKE, HO U B TOM, YTOOBI C/IeTIaTh UX IpaKAaHaMU JeMOKpaTHueckoro odmiectsa. [lostomy
JEMOKPAaTUYECKOE TOCYIapCTBO JIOJDKHO MPEIOCTABUTh HIKOJIAM OIPEIEIICHHYI0 aBTOHOMHUIO, YTO
HalJeT OTpakeHUEe He TOJIBKO B y4eOHOW mporpamMme, HO M B yIpaBICHHH HIKoJaMu. B sTom
CMBICTIE CTaThsi BHOCHUT BKJaJ B MPOJOJDKAIOMIMECS ITUCKYCCMH O poJid oOpa3oBaHHs B
(hOpMHUPOBAHUM AKTUBHOTO T'PAXKIAHCTBA U MPOJBMKEHUH ILUTtopanu3ma. CrenaHHbIe BBIBOJBI
MOTYT TOCTY)XHTh OCHOBOW Ui OYyIyIIMX HCCIEIOBAHMNM HA TEPECEYCHUU MOJUTHYECKOU
¢bunocodun, negaroruku U JeMOKPaTUIECKONW MTPAKTHKHU.

Kurouesnble ciioBa: Ounocodusi, 1eMOKpaTusi, TpakKJaHCKoe 00pa30BaHUE, COIHABLHBIC
WHCTUTYTBHI, IUTIOPAIN3M, OJIUTUYECKASI TPAMOTHOCTb.
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Siyaset Felsefesi ve Demokrasinin Egitsel Temelleri

Ozet. Bu calismanin temel amaci, siyaset felsefesi agismdan egitim ve demokratik
kurumlar gibi toplumsal olgular arasindaki muhtemel iligkiyi incelemektir. Konuyu tam olarak
anlamak i¢in ilk boliimde teorik temeller ele alinacak ve “demokrasi”, “liberal devlet” ve “okul”
gibi anahtar kavramlarin tanimlar1 verilecektir. Boylece, demokrasinin insan topluluklarmnin dogal
bir bigimi degil, bilakis insan aklinin dzgiin bir icadi oldugunu; okullarin ise ¢ok sayida bireyi
kapsayabilen bir orgiitlenme yapisina sahip olduklarindan, demokratik degerlerin yayilmasi i¢in
ideal bir kurum oldugunu savunuyoruz. Ikinci béliimde ise, okullarin gérevinin yalnizca ¢ocuklara
piyasa ekonomisinde rekabete hazirlayacak gerekli pratik beceri ve bilgileri 6gretmekten ibaret
olmadigini, ayni1 zamanda onlar1 demokratik bir toplumun vatandasi haline getirmek oldugunu ileri
siriiyoruz. Bu nedenle demokratik devlet, okullara yalnizca miifredatta degil, ayn1 zamanda okul
yonetiminde de yansima bulacak belirli bir 6zerklik saglamalidir. Bu baglamda makale, egitimin
aktif vatandashigi sekillendirme ve cogulculugu tesvik etmedeki roliine dair devam eden
tartismalara katkida bulunmaktadir. Ulasilan sonuglar, siyaset felsefesi, pedagoji ve demokratik
pratik arasindaki kesisime yonelik gelecekteki arastirmalara temel teskil edebilir.

Anahtar Kelimeler: Felsefe, demokrasi, vatandaslik egitimi, toplumsal kurumlar,
cogulculuk, siyasal okuryazarlik.

Introduction

The purpose of this work is to explore the relationship between democracy and education,
based on the premise that a democratic society can only be formed if there is an educational system
that prioritizes democracy and is itself democratic. From the perspective of political philosophy,
the central thesis is that democratic education strengthens democracy by promoting individual
tolerance and enabling people to better understand the political context, as well as by contributing
to the preservation of social institutions.

This paper seeks to answer the following questions: What is the role of education in
transmitting democratic values, and is this achievable? How should successful democratic
education be organized? What is the relationship between democratic education and social
institutions? In the first section, we will briefly review the definitions of democracy, modern
education, and liberal society, placing these concepts in the broader context of political philosophy.
We will then discuss the importance of democratic education for the proper functioning of social
institutions.

There are many different formulations of democracy in the scientific community.
Nevertheless, it is possible to combine all the theories around a few fundamental issues. These
common issues include the protection and guarantee of human rights, free participation in the
decision-making process, fair and equitable cooperation between individuals and groups, and the
provision of decision-making tools based on current and accurate information (Harber & Mncube,
2012: 105).

One of the most famous definitions of democracy is the one made by Abraham Lincoln in
his Gettysburg speech during the American Civil War: “Democracy is the government of the
people, for the people and by the people” (Lincoln, 1863). This definition reveals the essence of
democracy. Thus, democracy is based on the idea that all members should make decisions that
fully affect the society of that community, and that every member of society should have equal
rights to participate in those decisions.

It is argued that democracy is not a natural form of bringing people together, but an
extraordinary and rare invention of the human mind. If we take into account the fact that people
are not born with democratic principles, then education can be a key factor in the development of
these principles (Cook & Westheimer, 2006: 348).
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Results and discussion

Historical Context and Theoretical Foundations in Political Philosophy

The question of the role of education in shaping a democratic society is not new; such
topics have been discussed since the days of ancient philosophy. One of the first people to think
about this was Aristotle. In his book The Politics, he writes:

But of all the safeguards that we hear spoken of as helping to maintain constitutional
continuity, the most important, but most neglected today, is education, that is, educating citizens
for the way of living that belongs to the Constitution in each case. It is useless to have the most
beneficial rules of a society fully agreed upon by all who are members of the politeia, if individuals
are not going to be trained and have their habits formed for that politeia, that is to live
democratically if the laws of the society are democratic, oligarchically if they are oligarchic.
(Aristotle, 1962: 215-216).

It is important to note here that a liberal society with democratic state institutions is a
prerequisite for the ideas and proposals that will be discussed in this work. Without these
conditions, it is impossible to imagine the introduction of innovations in education, since the state
mainly funds schools. Any state, in turn, wants to extend its status quo in various ways, so schools
are an important part of any state’s policy.

Democratisation, in turn, has its own prerequisites, without which it is impossible to
implement it. Leftwich argues that until certain socio-economic and political conditions are created
that relate to the understanding of “modern” society, democracy will not take root. Prerequisites
such as industrialisation, urbanisation, bureaucratisation, specialisation of social structures, the
value of individualism, and political stability are the social basis of political democratisation. He
believes that attempts to introduce democracy, as he says, in “fragile” countries where corruption,
patrimonialism and nepotism flourish, will have negative consequences and hinder development
(Harber & Mncube, 2012: 107).

As for schools, if we start to investigate the origins of modern schools, we will see that
they mostly come from Europe, at least in terms of teaching methods. In Europe at the end of the
19th century, schools were a tool for managing social and political processes. The rapidly
developing working class was at that time the primary opponent of the state. The growing
industrialisation and urbanisation of large cities contributed to the self-organisation of workers.
As Andy Grenn argues, the task of education at that time was not to teach the skills necessary for
the industrial sector but to train people in the loyalty, discipline and attitudes necessary to confront
the raging social problems. Correspondingly, Toffler outlines the situation in the following way:

Mass education was the ingenious machine constructed by industrialism to
produce the kind of adults it needed ... the solution was an educational system that, in
its very structure, simulated this new world ... the regimentation, lack of
individualisation, the rigid systems of seating, grouping, grading and marking, the
authoritarian style of the teacher — are precisely those that made mass public education
so effective as an instrument of adaptation for its time and place. (Harber & Mncube,
2012: 114)

Thus, the authoritarian model of education, which was formed to manage socio-political
processes, later spread to the colonies of European states, where it was used to control the local
population in the interests of the colonialists. In this way, the European model of education has
taken root in many countries and remains dominant in most cases.

Further, it will be helpful to define a liberal state to have a complete understanding of the
topic. Meira Levinson offers five main characteristics of a liberal state. First, the state must have
a complex of social, judicial and legal institutions. A liberal state is a democratic one, where the
Constitution would play the role of a deterrent to the power of the state itself. Secondly, ina liberal
state, fundamental rights are protected by the Constitution.

The main ones are freedom of speech, freedom of association, freedom of religion, freedom
to own property, freedom from reprisals by anyone, including the state, as well as the freedom to
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do what one wants within the framework of the law and in accordance with the Millian harm
principle. The third characteristic is related to the diversity of the population. In general, the
population of many modern states is diverse in terms of ethnic, religious, cultural, and social
composition.

However, what distinguishes a liberal state and society from an illiberal one is its attitude
towards social pluralism. A liberal society treats all citizens with tolerance and respect, regardless
of any differences. The fourth characteristic of a liberal state is the ideal of equal opportunities for
all. Finally, when adopting laws and regulations, the state should not proceed only from the
interests of one group of the population. Any policy and jurisdiction, at least in theory, must be
approved by all groups of citizens. Also, the state must be economically and politically stable
(Levinson, 1999: 41-42).

Principles and Practices of Democratic Education

It is believed that mass public education is important for the emergence of a modern nation-
state, for the formation of a modern worker and family, and in general for a modern state economy.
Formal education indirectly contributes to the development of democracy by teaching citizens
basic bureaucratic, organisational knowledge and behaviour, based on which democratic values
can later arise. This means that knowledge and experience of specific democratic values and
practices should also be incorporated into this process to strengthen the country’s democratic
political culture (Harber & Mncube, 2012: 109).

Schools are an ideal place to teach democratic education, as no other social institution
offers such opportunities to reach a large number of young people permanently. However, at the
same time, the influence of parents on the formation of the child has always been significant,
especially during the preschool years. However, modern economic realities often force both
parents to work. Therefore, the need for civic education in schools has recently increased. Parents
are increasingly relying on schools to ensure that their children not only acquire a set of knowledge
but also learn democratic values, such as mutual respect and tolerance, which will benefit them in
the future in public life.

As with all issues related to education, there is no single universally accepted answer to the
question of what a democratic education should be. Everything depends on the tasks that a
democratic education sets for itself. Moreover, since teachers and school administrators think
differently, the methods of completing tasks differ from each other. One group believes that the
best way to teach democracy is to study the functional structure of government, the history of
democratic institutions, and the trials that democratic societies have undergone to protect and
strengthen the democratic order. Another group believes that students should be more involved in
social projects so that academic knowledge can be applied. At the same time, some believe that
educational institutions themselves should be democratically organised. Otherwise, it would be
hypocritical to teach democracy in undemocratic, traditional schools (Cook & Westheimer, 2006:
350).

Suppose states are interested in further strengthening democratic institutions. In that case,
schools must become democratically organised, and the first task of such schools is to openly
declare their commitment to the values of democratic education in their official documents, such
as the school’s mission statement. In their structures, schools should foster the practice of sharing
power over decision-making with key participants in the educational process, including the
administration, pupils, and parents. In practice, this will result in a specific transfer of power from
the school administration to the rest, particularly the students. In such a situation, a freely elected
council will be needed, where everyone, including students, will be represented. Additionally, a
governing body will be established, with representation from all parties (Harber & Mncube, 2012:
111).

Accordingly, the culture of democratic schools should be founded on democratic
relationships that foster mutual trust and respect. All types of punishments should be excluded.
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Instead, students should be taught peer mediation. At the class level, students should have the right
to discuss and propose ideas related to the discipline and curriculum. This requires that everyone,
including the school administration and students, must at least have the skills of representation,
organisation, planning, and conflict resolution (Harber & Mncube, 2012: 111).

It is argued that democratic states need educated citizens in order for their political and
social institutions to be stable. Democratic education entails equipping citizens with the necessary
knowledge and skills to utilise opportunities and exercise their rights effectively. In particular,
participation in the process of democratic governance. One of the primary democratic skills is the
ability to engage in discussions about political issues. This enables one to assess the social situation
and hold representatives accountable, while also maintaining mutual respect during disagreements.
The most important aspect of the deliberation is reciprocity, which implies a willingness to adopt
laws and regulations that oblige all citizens. Therefore, reciprocity between free and equal people
is one of the main goals of democratic education (Gutmann & Ben-Porath, 2015: 1-2).

Democratic schools are those that seek to educate children in the spirit of the democratic
ideal of civic equality. All citizens should be treated as equals, regardless of their race, gender,
religious affiliation, or social status. Students should be aware of their rights and prepared to
assume the responsibilities of a citizen, including respecting the rights of others (Gutmann & Ben-
Porath, 2015: 5).

As noted at the beginning, modern democracies are mostly multi-ethnic and multi-
religious. Given this fact, one of the primary tasks of training is to foster tolerance and mutual
respect among students. However, it is not always easy to do this, especially when there are
children from different cultural backgrounds in the class. There are two approaches to solving this
issue. The first is the inclusion of historical events and cultural contributions from various groups
in society. The second approach requires tolerance for historical intolerance. That is, tolerance can
replace the introduction of a single belief system for all students, regardless of their beliefs. At the
same time, tolerance allows citizens to express their opinions and learn about others freely
(Gutmann & Ben-Porath, 2015: 6)

Mutual respect implies tolerance of differences and public acceptance of them, so it is of
practical importance in cases where people can solve the problem of differences on a peaceful
basis. In other words, this personality trait contributes to the peaceful life of people with different
views by agreeing to disagree. Therefore, by teaching children to respect each other in school, you
introduce the concepts of moral pluralism, which is a necessary value of a democratic society.
Children should learn different worldviews because it is impossible to instil respect for what they
know nothing about.

Children should be taught to respect democratic institutions, the Constitution and the
freedoms guaranteed by the Constitution, which in turn form the basis of a democratic state. For
children to become active participants in a democratic society, it is essential to instil democratic
habits, such as participating in solving social problems, voting in elections, understanding their
rights, and protecting them. Children should be allowed from school years to study political history
and the main events that took place in the political arena of the past, as well as modern political
trends and parties. It is necessary to organise various discussions on topics related to the
fundamental values of democracy, such as freedom, equality of opportunities, the structure of the
state, and so on. Thus, the student will have “political literacy” and the ability to understand the
socio-political processes of society.

The lack of political literacy among citizens can lead to various social problems. For
example, Murphy writes that people often perceive their fellow citizens with different political
views as enemies rather than as political opponents in society. He believed that conflicts between
political adversaries are an integral part of the democratic process in any liberal society. However,
unfortunately, people sometimes confuse the concept of a political adversary with the concept of
a moral enemy:
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What is happening is that nowadays the political is played out in the moral
register. In other words, it still consists of we/they discrimination, but we/they, instead
of being defined with political categories, is now established in moral terms. In place of
a struggle between ‘right and left” we are faced with a struggle between ‘right and
wrong. (Mouffe, 2005: 5)

In order to prevent this kind of discord between citizens, it is important to create classes
free from any prejudice, where students will discuss existing political and social issues and express
their opinions. An American philosopher, John Dewey, argues that a pluralistic society can exist
peacefully and be maintained only through appropriate education. Education is not a result, but a
process, and life itself. Therefore, the content of education should take into account human nature
and the environment, relying on the active involvement of students in the process. In addition, the
educational program should include real problems; in this sense, all possible lessons that reflect
social issues should be considered (Erdem & Egmir, 2020: 165).

Dewey describes a democratic state as a society where citizens resolve life’s problems
through face-to-face relationships. This description is a good example for schools to create the
right environment. In schools, students with the same desires, goals and values will learn to live
together and find unity in their thoughts and actions, which will make it possible for individual
development through group activities. He believes that traditional methods cannot implement the
culture of democracy; for the acquisition of democratic values, students need to study the
phenomenon of democracy in practice. Schools have a responsibility to instil a culture of
community and cooperation in their students, and schools themselves must model democratic
values (Erdem & Egmir, 2020: 166).

Conclusion

Thus, it has become clear that, like any other state, a democratic state needs appropriate
education that reflects democratic values for the stable functioning of socio-political institutions,
since today’s schoolchildren are tomorrow’s social agents and citizens. In this case, the task of
schools is not only to teach children the necessary practical skills and knowledge that will prepare
them for competition in a market economy, but also to help them become citizens of a democratic
society. In this sense, it is extremely important to instill in them central ideas of political
philosophy, such as a sense of reciprocity, which is expressed in a willingness to engage in
dialogue and cooperation, as well as in the acceptance of common laws and rules.

In addition, a democratic state must give schools greater autonomy, which should be
reflected not only in the curriculum but also in school management. When developing the strategy
and content of the school curriculum, the opinions of students should be taken into account and
they should be involved in some decision-making processes. Otherwise, it is illogical to expect
children to think and behave democratically, as democratic values are instilled at an early age.

Given all of the above, since moral and political pluralism is an integral part of a democratic
society, it is necessary to teach children tolerance for different opinions. Therefore, instilling
political literacy in children is also a priority of democratic education. This will raise citizens’
awareness of the political system and help them better understand the social processes taking place,
as well as improve the situation with moral tolerance, which is a crucial issue in political
philosophy as a whole.
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