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Each word of mine is trading the holy word,
I'm the declaration of the radiant wisdom of Platonic ways

Having learned of the radiant wisdom from Plato right,
Beholding the true mystery in one chalice, bespoke
Safi

I. Introduction: Truth and Illumination

The concept of truth, which is at the center of the most fundamental theories of
knowledge and being in Islamic thought, was discussed, together with its origin
and derivatives, from language to the issues of jurisprudence and theology, during
the first two centuries AH. The transmission of right, truth, verification (tahqig),
realization (tahaqquq), the exact sciences (al-ulum al-haqigiyya), and similar
concepts to the philosophical literature, however, first took place via translations.
By the third century AH, this conceptual set was circulating in all fields. The concept
of truth was subject to probing analysis by classical philosophers like al-Farabi (d.
339/950) and regarded as the basic principle of philosophy, as can be inferred by
their notions of philosophy (hikma, lit. wisdom). The knowability of the “facts of
the matter” (haqa’iq al-ashya’), which is taken for granted as a postulate in theology
(kalam) and dogmatics (‘aqd’id), was discussed alongside the concept of truth.

After the fifth/eleventh century, when al-Ghazzali (d. 505/1111) brought to
attention comprehensively the enthusiasts (talibin) pursuing truth in diverse ways
in his al-Mungidh min al-daldl, the exact sciences and aforementioned concepts
gained new meanings and, in due course, turned into terms that were redefined
by philosophers, theologians, and mystics based on their conceptions of being
and knowledge. Next to al-Ghazzali, Shihab al-Din al-Suhrawardi’s (d. 587/1191)
pursuit of truth, known as the “wisdom of illumination” (hikmat al-ishraq), enjoyed
a high profile entry among these circles. It proposed the unification of two main
strands, namely, the theoretical/demonstrative method credited to theologians
and the Peripatetics, and the visionary/empirical method ascribed to the mystics.
In his opinion, divine sages (al-hukama’ al-muta’allihuin) or pilgrims of the truth
who walk the path trod by the pillars of the history of wisdom (asatin al-hikma) and
that he, so to speak, renovated, should not be satisfied with a single path.

However, this philosophy was only taken up directly and without interlocutors,
thanks to its first commentators, after a century of being sidelined partly due to
al-Suhrawardi’s personal end. Nevertheless, it is hard to say that any consensus
has been reached about the nature of the Illuminationist method since the first
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commentators of al-Suhrawardi. It may be suggested that this has to do with the
[Mluminationist philosophy’s claim of reaching truth by means of both demonstrative
proof as well as asceticism and vision. Yet paradoxically, later centuries witnessed
the functionality of this philosophy in unlocking different doors. Thus, different
syntheses emerged out of the relations between the [lluminationist and Avicennian
philosophies, the gnosis of the Akbariyya and Mawlawiyya, Ash‘arite theology,
and even Shiite theology. Many elements of this philosophy came to be part of
different pursuits and models of setup and makeup (talfig). For example, a Sunnite
theologian used terms that he borrowed from Illuminationist philosophy within
his own system of thought without compromising its basic assumptions, while

another scholar wrote commentaries on both the Mathnawi and Hayakil al-nar.

After these observations, one can concluded that pursuing the trail of
[Mluminationist philosophy over the centuries is a tough research topic. Already,
studies on its history largely delimit the subject to al-Suhrawardi’s seventh-/
thirteenth-century commentators, probably as a token of this hardship. Besides,
one should take into account that the major works of this literature became
topical only recently. On the other hand, one may suggested that the trajectory of
[Muminationism in Iran beyond this time period is better studied in the secondary
literature." However, the justifiability and comprehensiveness of this effort in the
[Mluminationist context notwithstanding, its initial presence in the Ottoman lands
was limited to a few scholarly treatments.? The discourses of decline in Islamic
philosophy and sciences after a certain date proved highly influential in omitting
the Ottoman philosophical legacy, including the trail of Illuminationist philosophy.
A more intricate reason is how some researchers who assert the post-Averroes (d.
595/1198) survival of philosophy advance the argument by bracketing certain
geographical zones. For instance, the argument for the silence of philosophy outside

1 For example, see Henry Corbin, History of Islamic Philosophy, trans. Liadain Sherrard (London: Kegan Paul
International, 1993), 218-20, 327-31; Hossein Ziai, “The Illuminationist Tradition,” in History of Islamic
Philosophy, ed. Seyyed Hossein Nasr and Oliver Leaman (London & New York: Routledge, 2001), 465-96.

2 Two examples may be cited. While Stileyman Uludag considers a significant number of Ottoman scholars
and intellectuals to be Illuminationists, among them Davud al-Qaysari (d. 751/1350), Molla Fanari
(d. 834/1431), Ibn Kamal (d. 940/1534), Qinalizada ‘Ali Efendi (d. 979/1572), ‘Abd Allah Bosnawi
(d. 1054/1644), Katib Chalabi (d. 1067/1657), Isma‘ll Haqqi Bursawi (d. 1137/1725), and Shaykh
Ghalib (d. 1214/1799), he provides no argument to justify his claim. (Idem, “Israkiyye: Tasavvuf,” DIA,
23:438). Therefore, it is hard to determine the extent of their involvement with Illuminationism, based
on Uludag’s suggestion. On the other hand, Thsan Fazlioglu provides a draft list of scholars who can
be regarded as the representatives of Illuminationism after al-Suhrawardi, with explicit mention of
incompleteness. See Thsan Fazlioglu, “Tiirk Felsefe-Bilim Tarihinin Seyir Defteri (Bir Onséz),” Divan
flmfAm§tzrmaZar X/18 (2005/1): 48, 53.
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Iran during the lifetime of Mulla Sadra (d. 1050/1641)% and many similar discourses
place philosophical innovation in different intellectual enclaves, including that of
the Ottomans, in a historical blind spot. Even though it is not the main theme of
this article, I would like to note the lack of sound bases in similar interpretations.

Given the very recent impetus that historical studies of Ottoman science
and thought have gained, it may be quite bold to present an expository account
of [Mluminationism’s history in the Ottoman world. However, this study makes
no such claim, for my intention is to observe how Ottoman scholars perceived
[luminationist philosophy and Iluminationism (i.e., “what gives” concerning
the latter) and to open a discussion of whether a circle of an Illuminationist bent
actually existed, instead of making any general assessments on their history in the
Ottoman world. I planned this article over two issues with the said goal in mind:

i. First, it is proper to inquire how and through which texts the debates on the
nature of Illuminationist philosophy as a pursuit of truth were conveyed to the
Ottoman scholarly milieu. Even though al-Suhrawardi and the texts penned
by his commentators played a pivotal role in,? this study takes its cues from
those works that recount the current disputes about the paths to knowledge of
truth and the wayfarers of those paths. What lies at the heart of this account
is how Illuminationism, which entered the ranks of the said paths over time,
became part of that pursuit and the historical course that led to Sayyid Sharif
al-Jurjani’s (d. 816/1413) scheme. As will be stated below, this scheme is the
main organizing device for the debate in the primary sources.

ii. Second, and more specifically, I went through the works composed by the
Ottoman scholars and looked further into how they defined Illuminationism,
who they considered as belonging to this circle, and whether they had any
affinity or affiliation with Illuminationism.

What is meant by the Ottoman scholarly world in the title and below is the
string of names reckoned by Tashkubrizada’s al-Shaqd’iq al-nu‘mdniyya and the
scholars that penned addenda to this work.

3 Corbin, History of Islamic Philosophy, 342.
I dealt with this issue in the paper “Osmanh Diusiincesinin Felsefi Kaynaklari I: Sithreverdi ve
Sarihlerinin Eserleri ve Osmanli {lim Diinyasina Girisi” [The Philosophical Sources of Ottoman
Thought I: The Works of al-Suhrawardi and His Commentators, Their Entry into the Ottoman Scholarly
World] presented in Osmanh Dusiincesi: Kaynaklari ve Tartisma Konulari Sempozyumu [The Ottoman
Thought Symposium: Sources and Themes of Debate] held in 2017 (currently in press).
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Il. The Relay of llluminationist Debates to the Ottoman Scholarly Interest
A. al-Razi, al-Suhrawardi, and Afterwards

Fakhr al-Din al-Razi (d. 606/1210) and al-Suhrawardi mark turning points for the
debate of paths in the human pursuit of truth from al-Ghazzali to al-Jurjani. The first
work I would like to turn to is by al-Razi, a contemporary of al-Suhrawardi, whose
commentary on Avicenna’s al-Isharat chronologically® precedes Hikmat al-ishrdg.

In the section entitled “Maqamat al-‘arifin” [stations of the gnostics] of Sharh
al-Isharat, al-Razi classifies people into four groups:

i.  Those who study esoteric gnosis with minute insight and deep reflection (bi-l-anzar
al-dagiqa wa-l-afkar al-‘amiqa), who make an effort to obtain and become well-versed
in them. Their distinguished endeavor in this matter leads them to such a regimen.

ii. Those who are inclined to that station by the merit of their natural constitution
and substance without any schooling or discursive and mental exercise (min
ghayr an yata‘allamu ‘ilman aw marasu bahthan wa nazaran).

iii. Souls endowed with both features. If striving for the station of sublimity is due to
their natural constitution, then this desire is distinguished with divine learning
and truthful investigation (bi-I-ma‘dlim al-ilahiyya wa-l-mabahith al-haqigiyya).

iv. Souls deprived of both properties.

Al-Razi plays up the third group which is endowed with both features among
them. His metaphorical recounting of this group with reference to the “Light verse”
(Quran 24:35) is quite striking. As this verse states, the wayfarers of truth in this
group are dignified, distinguished, and blessed souls “whose oil would almost glow
even if untouched by fire.” Thus, he considered the souls who melded the two paths
to metaphysical truths in themselves (al-nafs al-mustajmi‘a) as the most esteemed
and distinguished (al-nafs al-sharifat al-kamilat al-qudsiyya).®

5 Al-Razi composed Sharh al-Ishardt in 576/1180, and al-Suhrawardi states that he wrote Hikmat al-
ishraq in 582/1186. Esref Altas, “Fahreddin er-Razi'nin Eserlerinin Kronolojisi,” in Islam Diistincesinin
Déniisiim Caginda Fahreddin er-Razi, ed. Omer Tiirker and Osman Demir (Istanbul: ISAM Yayinlari,
2013), 115; al-Suhrawardi, The Philosophy of Illumination: Hikmat al-Ishraq, ed. John Walbridge and
Hossein Ziai (Provo: Brigham Young University Press, 1999), 162. For a chronology of al-Suhrawardi’s
works, see John Walbridge, “al-Suhrawardr’s (d. 1191) Intimations of the Tablet and the Throne: The
Relationship of Illuminationism and the Peripatetic Philosophy,” in The Oxford Handbook of Islamic
Philosophy, ed. Khaled El-Rouayheb and Sabine Schmidtke (New York: Oxford University Press, 2016),
257-58. Given the rapid entry of al-Razi’'s works into circulation and their wide reach into many
metropolises of the Islamic lands, it is possible that his scheme may not have influenced al-Suhrawardi.

6 Fakhr al-Din al-Razi, Sharh al-Isharat wa-I-tanbihat, ed. ‘Ali Rida Najafzada (Tehran: Anjuman-i Agar va
Mafakhir-i Farhangi, 1383), 2:603-04; ibn Sina, Arifler ve Olaganiistii Hadiselerin Sirlari, commentary
by Fahreddin er-Rézi, trans. Omer Tirker (Istanbul: Hayy Kitap, 2010), 29-30, 32.
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But in his later work al-Matalib al-‘aliya,” he advances the view that human
beings cannot obtain certain and verified knowledge, with all of its specifics, in
either theology and theological matters, for humans can acquire only a limited
knowledge of them. In his opinion, there are basically two paths to these sublime
truths: the method of those who are versed in introspection and demonstration
(ashab al-nazar wa-l-istidlal) and the method of those who have mastered asceticism
and regimen (ashab al-riyada wa-I-mujadala).®

In this work, which postdates Sharh al-Isharat, he commended no suggestion
of the unification of both paths, in contrast to his earlier view. Nonetheless, “it
is noteworthy for the history of mysticism that al-Razi [particularly in al-Matalib
al-‘aliya] both mentioned the second group’s masters among the Muslim groups
and sects and counted them among the masters of holistic knowledge with respect
to the investigation of being and the attainment of truth. However, al-Razi’s
affirmative testimony about the mystics and their method of abstinence and
struggle notwithstanding, references to him in the gnostic-mystic literature are
usually negative.”

This bias is also evident in major Illuminationist texts. Having cross-checked
the method he employed in his oeuvre with the citations he made, it seems that al-
Raziwas counted among the pioneers of those versed in insight and demonstration
and was even criticized for not going beyond it (huwa wa amthdluhi min al-
mugtagirin ‘ala al-bahth al-sarf).’ For instance, as in his depiction of al-Razi in his
biographical dictionary Nuzhat al-arwdh, Shams al-Din al-Shahrazuari (d. post-
687/1288) supposes the impossibility of attaining the truth via al-Razi’s method
of discursive wisdom and speculative theology and criticizes him severely from an
[Mluminationist vista.*

One cannot read this position without having recourse to MawlawT’s critique
of al-Razi, for the criticisms raised by al-Rumi (d. 672/1273) against al-Razi at two

7 This work’s date of composition is held to b 603-605/1207-1209. See Altag, “Fahreddin er-Razi'nin
Eserlerinin Kronolojisi,” 138.

8 Al-Razi, al-Matalib al-‘aliya min al-ilm al-ilahi, ed. A. Hijazi Saqqa (Beirut: Dar al-Kitab al-‘Arabi, 1987),
1:41-59.

9 Esref Altas, “Fahreddin er-Razi: Kiilli Perspektifler Arasinda,” in Islam Felsefesi: Tarih ve Problemler, ed.
M. Ciineyt Kaya, 5th printing (Istanbul: ISAM Yaynlar1, 2017), 441-42.

10  Al-Shahraziri, Bilgelerin Tarihi ve Ozdeyisleri: Niizhetii’l-Ervah, ed. Esref Altas (Istanbul: Tiirkiye Yazma
Eserler Kurumu Bagkanligi, 2015), 914-15.

11  For an analysis of al-Razi’s biography in Nuzhat al-arwah, see Esref Altag, “Semseddin eg-Sehreziri
ve Niizhetii'l-ervih ve ravdati'l-efrah Adh Eseri,” in Felsefe, Tip ve Tarih: Tabakat Literatiirii Uzerine Bir
Inceleme, ed. Mustakim Aric (istanbul: Klasik, 2014), 337-39.
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places of the Mathnawi made him a target in the literature.’ In contrast, following
the seventh volume’s praises for al-Razi, which is a point of contention,*® Isma‘il
Rusukhi Anqarawi (d. 1098/1687) suggests that the critique in the Mathnawi has
to be regarded as praise for the accomplished use of the demonstration method
and that the real criticism is derived from his sidestepping attestation as a means
of attaining religious truth.™ As in the works cited above, al-Razi was subjected
to critical attack for preferring demonstrative reflection only and being quite

exemplary in this preference, even if he was cognizant of different paths to truth.

We can move on to al-Suhrawardi after al-Razi. The classification of the pursuers
of truth found in the introduction of Hikmat al-ishrdq, when read against al-Razi’s
statements, especially in Sharh al-Ishardt, in effect paved the way to al-Jurjani for

the most of it, as will be taken up in the next section.

In al-Suhrawardi’s opinion, there are eight circles to attaining the goal of truth,

five of which are philosophers at different degrees and three are for disciples.

[Text 1] “The ranks of philosophers are many, and they fall into these classes: (i) a di-
vine philosopher proficient in intuitive philosophy, but lacking discursive philosophy;
(ii) a discursive philosopher lacking intuitive philosophy; (iii) a divine philosopher pro-
ficient in both intuitive philosophy and discursive philosophy; (iv) a divine philosopher
proficient in intuitive philosophy but of middle ability or weak in discursive philosophy;
(v) a philosopher proficient in discursive philosophy but of middle ability or weak in
intuitive philosophy; (vi) a student of both intuitive philosophy and discursive philo-
sophy; (vii) a student of only intuitive philosophy; (viii) a student of only discursive
philosophy.
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12 For a critique and analysis, see Hayri Kaplan, “Baha Veled, Sems ve Mevland'nin Razi'ye Yonelik
Elestirileri ve Razi'nin Stfilere/Tasavvufa Bakis1,” Tasavvuf: [lmi ve Akademik Arastirma Dergisi 6, no. 14

(2005): 296-300.

13  For disputes on the existence, content, and style of this volume, see Semih Ceyhan, “Ismail Ankaravi ve
Mesnevi Serhi” (Unpublished PhD diss., Uludag University, 2005), 321-68.

14  Ceyhan, “Ismail Ankaravi ve Mesnevi Serhi,” 363.
15  al-Suhrawardi, Hikmat al-Ishrag, 3.
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In this paragraph, he clearly presents the person who conjoins wisdom based
on the demonstrative method and wisdom based on vision as the model sage. In
those cases where one method is absent, he prioritizes those who practice the
method of vision.'® As noticed in the paragraph’s first, third, and fourth points, the
attribution of divination or deification (i.e., the sage’s resemblance to God or the
enactment of divine ethos) relies on his connection with asceticism and vision only
and shows the superiority of asceticism and vision as a path to truth. Nevertheless,
this perspective signifies only that the wisdom based on vision prevails over the
one based on demonstration, not that the latter is excluded.” According to al-
Shahrazuri, a commentator on al-Suhrawardi, “the first [of the enumerated eight
circles] is the saints and mystic sheikhs aloof from demonstration and speculation
(‘adim al-bahth) like Sahl al-Tustari and Abu Yazid al-Bistami, who are called lords of
vision and leisure (dhawgq); the second is the Peripatetics, who follow Aristotle and
successors from the ancients, and al-Farabi and Avicenna from the contemporaries.
Thereisnorepresentative from the ancients for the third, and itis only al-Suhrawardi
from the contemporaries.”'® While this statement elevates al-Suhrawardi, it also
implies that his ideas had not coalesced into a school of thought even after the
passage of roughly a century. Al-Shahrazuri, who agreed with the critiques of al-
Suhrawardi in his youth, suggests in Nuzhat al-arwadh that the latter’s critics do not
appreciate him properly, which is just another way of saying™ that the propponents
of lluminationism had been unable to form a school until then.

Other personages, among whom Sadr al-Din al-Qunawi (d. 673/1274)
holds an exceptional place, took up the issue after al-Razi and al-Suhrawardi. In
fact, it would not be far-fetched to suggest that the pursuit of truth is central
to al-Qunawi’s thought and that the method debate, as a means to that end, is
subsequent to it. By attributing new senses to the concepts of right, exact science,
verification, and researcher (muhaqqiq), he compares two methods as a means to

16  In al-Talwihat, which al-Suhrawardi penned before Hikmat al-ishraq, he exalts the parties of visionary
wisdom. In a passage of this work that narrates his conversation with Aristotle in a dream, he puts
into Aristotle’s mouth the words of Sahl al-Tustari (d. 283/896), Abtu Yazid al-Bistami (d. 234/8487?),
and the like — “those are the real philosophers and sages” (ula’ika hum al-falasifa wa-I-hukama’ haggan)
— for they are not confined within apparent knowledge, but rather allowed for the knowledge available
for attestation (ma wagqafu ‘ind al-ilm al-rasmi, bal jawazu ila al-ilm al-huduri al-ittisali al-shuhudi) See
al-Suhrawardi, “Kitab al-Talwihat al-lawhiyya,” in Majmi‘a-i Musannafat-i Shaykh-i Ishraq, ed. Henry
Corbin, 2nd printing (Tehran: Pizhuhishgah-i ‘Ulam-i Insani va Mutala‘at-i Farhangi, 1993), 1:74.

17 ilhan Kutluer, Islam'n Klasik Caginda Felsefe Tasavvuru (istanbul: Iz Yaymcihik, 1996), 110.

18  Al-Shahrazuri, Sharh Hikmat al-ishrdg, ed. Husayn Diya’i (Tehran: Mu’assasa-i Mutala‘at va Tahqiqat-i
Farhangi, 1993), 11-12, 28-29; for similar statements, see Qutb al-Din al-Shirazi, Sharh Hikmat al-
ishrag, ed. ‘Abd Allah Nurani and Mahdi Muhaqqiq (Tehran: Muassasa-i Mutala‘at-i Islami, 2001), 21.

19  Sehreziiri, Bilgelerin Tarihi ve Ozdeyisleri, 866-67.
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truth.? In his opinion, the method of inference and demonstration, the heart of
which is deduction (istidlal), makes up the philosophical method. Identifying the
philosophers as “masters of speculation” (ahl al-nazar), he introduces Avicenna as
their chief and leader (al-ra’is Ibn Sina alladhi huwa ustadh ahl al-nazar) and Aristotle
as the pioneer of the path.”* The mystical style that turns highly evocative in his
works is a holistic and universal pursuit of truth, even though it builds on the basis
of purifying the inward in classical mysticism. What makes it metaphysical is the
method he employed.??

On the other hand, it is important for the discussion below to note that al-
Qunawi mentioned that the philosophers (awd'’il al-hukamad’) before Aristotle,
even if he did not call them Illuminationists, acted according to the principles of
seclusion, asceticism, and the paths they adhered to. This interpretation, which can
be read as a non-Islamic Illuminationism and mysticism,” is a possible inspiration
for al-Jurjani. It is also important to note the similarity of this distinction and the
utilized concepts with the classification and terminology in al-Razi’s al-Matalib. On
the other hand, the meanings that al-Qunawi attributed to the concept of “light”
can be an example for the point of resemblance with al-Suhrawardi.?* His method
and the signification he attributed to mysticism or the science of verification later
on led to his being juxtaposed with the Illuminationists. Indeed, as we will see, Ibn
al-Akfani (d. 749/1348) and Tashkubrizada’s interpretations and suppositions of
him are situated within just such a framework.

Having presented the question’s origin, we shall now move on to those who are
chronologically closer to al-Jurjani. The first one is Shams al-Din al-Samarqandi (d.
722/1322), who, as al-Jurjani attested to, also had two aspects of the matter: the
matter of method that attains knowledge of truth, and the principles upon which

20  Sadr al-Din al-Qunawi, al-Murdsalat bayn Sadr al-Din al-Qunawi wa Nasir al-Din al-Tusi, ed. Gudrun
Schubert (Beirut: Franz Steiner Verlag, 1995), 24-25.

21  Sadr al-Din al-Qunawi, Ijaz al-bayan fi ta'wil umm al-Qur'an, ed. ‘Abd al-Qadir Ahmad ‘Ata (Cairo: Dar
al-Kutub al-Haditha, 1969), 113, 121-22, 126.

22  Ekrem Demirli, “Tasavvuf Aragtirmalarinda Dénemlendirme Sorunu: Din Bilimleri ile Metafizik
Arasinda Tasavvufun lim Olma Miicadelesi,” Nazariyat: Islam Felsefe ve Bilim Tarihi Arastirmalar
Dergisi 4 (2016): 24.

23 Al-Qunawi, [jdz al-baydn, 112. Mulla Sadra’s comment in his annotation of Qutb al-Din al-Shirazi’s
commentary on Hikmat al-ishrdq reminds one of al-Qunawi: “While the ancient philosophers erred
less on basic principles and most significant issues, for their makeup was on a footing with with the
prophets’ conduct and path (qudama’hum li-kawnihim ‘ald sirat al-anbiyd wa tarigihim), the followers
of the Peripatetics committed greater errors.” See Mulla Sadra, Hikmat al-ishrig-i Suhravardi ba-
Sharh Qutb al-Din al-Shirazi va Ta'ligat-i Sadr al-muta’allihin Mulld Sadrd, ed. Husayn Diya’i (Tehran:
Intisharat-i Bunyad-i Hikmat-i Islami-i Sadra, 2013), 2:5.

24  For instance, see al-Qunawi, I'jaz al-bayan, 122.



NAZARIYAT

the method depends. For the first part, a good point of reference would be his Tim
al-afaq wa-l-anfus. The author states that there are three paths to the cognizance
of God: the message of the prophets (qawl al-sadig); the cognizance of the truth
of the matter (ma'ifat al-ashya’) by means of demonstration, which is praised in
the holy books and employed by the prophets; and the purging of earthly dirt and
refinement of the soul. The name of this third path, which al-Samarqgandi explained

with reference to the Light verse and [lluminationist terms, is gnosis (‘irfan).

As he likens the image of God’s work in creatures to the reflection of Sun’s light
on the mirror, he provides examples to go from here to the paths of infusion (hulal)
and union (ittihdd), as the theophanic utterances (shathiyya) of Bayazid al-Bistami (d.
234/848 [?]) and Mansur al-Hallaj (d. 309/922) illustrate. In his opinion, the person
gifted by God in these three paths is the supreme human being of his time. Yet,
putting himself in the second path, that of speculation, is particularly remarkable.?
As a follow-up comes the question of what he considered to be the mainstay of the
adopted method, for how to distinguish between followers of the same method
is a significant concern, as we may see in al-Jurjani. For example, if we speak of
philosophers and theologians, all of whom committed themselves to the speculative
method, what makes the distinction possible becomes a marked question.

Atthisjuncture, al-Samarqandi’s preference to introduce theology as a discipline
adhering to the law of Islam (ala gdnun al-Islam) in al-Sahd’if al-ildhiyya and its
commentary al-Ma'Grif became a landmark in the literature. Thus, he proposes how
theology is to be distinguished from the Peripatetic philosophy, which employs the
same method. Theology is involved with such subjects as God’s nature, attributes,
and names; the state of His creatures (e.g., angels, prophets, and saints); the
situation of the obedient and rebel souls on Earth and in the afterlife; heaven and
hell; and other pertinent issues. These are also of interest to philosophers, provided
that they adhere to philosophy’s basic teachings like “one begets one only,” “one
cannot be simultaneously active and receptacle,” and the like, whereas theology
depends on law of Islam.

Al-Samarqandi explicates this apparently ambiguous expression as follows: The
“law of Islam” is that which finds its basic principles in the Qur’an, the traditions,
consensus, and analogy (wa-I-ma‘qul) that does not contradict the other tenets.

25  Shams al-Din al-Samarqandi, Tlm al-dfdq wa-I-anfus, ed. Gholamreza Dadkhah (Costa Mesa, CA: Mazda
Publishers, 2014), 95, 98.

26  Idem, al-Ma'arif fi sharh al-Saha’if, ed. ‘Abd Allah Muhammad ‘Abd Allah Isma‘ll and Nazir Muhammad
al-Nazir ‘Ayyad (Cairo: al-Maktabat al-Azhariyya, 2015), 351-55.
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This expression, which cannot be traced to earlier than the thirteenth century as far
as we can tell, would be frequently used after al-Samarqandi. The most prominent
figure in this regard may be ‘Adud al-Din al-Iji (d. 756/1355), on whom al-Jurjani
wrote a commentary:

[Text 2] And it is said: It [the subject of theology] is being qua being. It is distinguished
from the divinity in this respect: that the investigation herein is according to the law
of Islam.
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As a matter of fact, al-Iji deals with this discourse in a critical tone in al-
Mawagqif, where he takes up al-Ghazzali’s view that theology’s subject matter is
being and finds it problematic in two respects: (1) Being does not include things
like the non-existent as discussed in theology or the theoretical discourses that
would require theology’s dependence on another disciplinel and (2) he appears to
be criticizing al-Samarqandji, without mentioning him by name, when he discusses
the expression “adherence to law of Islam” employed as a measure to distinguish
theology’s subject matter from that of metaphysics. Nevertheless, even if al-Iji and
al-Jurjani regarded a definition based on this clause as problematic, it became a
point of consensus and a theological principle.

Referring to this scheme in a more comprehensive manner and suggesting
vision and inspiration in addition to speculation as a means to metaphysical truths,
Akmal al-Din al-Babarti (d. 786/1384) emphasizes “adherence to law of Islam” by
following the speculative method of theology in his al-Magsad fi ‘ilm al-kalam.?
He thus unites the two respects in one go. As in al-Samarqandji, this expression
is an important register of the differentiation between theology and philosophy.
Bearing in mind that al-Jurjani stayed in Cairo for a while and al-Babarti,®® the
latter’s views accordingly are significant. Indeed, al-Jurjani’s definition of theology
in al-Ta'rifat is compatible with both that of al-Samarqgandi and his teacher. Al-

27 Id, “el-Mevakif,” Serhu’l-Mevakif, trans. Omer Tirker (Istanbul: Tirkiye Yazma Eserler Kurumu
Bagkanhg Yayinlari, 2015), 1:142-43.

28  Galip Tircan, “Baberti'nin el-Maksad fi [lmi’l-Kelam Baglikli Risalesi: Tanitim ve Tahkik,” Stileyman
Demirel Universitesi flahiyat Fakiiltesi Dergisi 17 (2006): 150. During our conversation, Omer Mahir
Alper brought to my attention both the work and his perspective in a nutshell. I would like to thank
him herein.

29  Taskoprizade, es-Sekaikun-numaniyye fi ulemdid-devleti'l-Osmaniyye, nsr. Ahmed Subhi Furat
(Istanbul: Istanbul Universitesi Edebiyat Fakiiltesi Yayinlari, 1985), 15; Josef van Ess, Die Tridume
der Schulweisheit: Leben und Werk des ‘Ali b. Muhammad aZvaurgani (gest. 816/1413) (Wiesbaden:
Harrassowitz Verlag, 2013), 22.
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Jurjani’s supposition that this emphasis is made just to dismiss the philosophers’
metaphysics can be regarded as evidence that reveals the intention of his

classification, which will be taken up shortly.

This supposition is already inherent in the notion of “the ones who reason
with dogmas (milliyyin)” intended for the theologians in the theological and
philosophical works composed in previous centuries. However, as in al-Samarqandi
and al-Babarti, such an intention required explication in more explicit expressions.
This might be the result of the theologians’ drive to maintain their disicipline’s
identity in the face of a great overlap not only in the theoretical sections of
theological works or in the physical and metaphysical sections of philosophical
works, but also as regards their proximity and even similarity of method. In fact,
the expression “the masters of speculation and demonstration,” as in al-Razi,
puts both philosophers and theologians under the same rubric, which blurs the
distinctions. Therefore, it is hard to see this point as a simple shift in definition or
an insignificant detail at a conceptual level. This definition was had consequences
for the following period, and defining theology as “reasoning with adherence to law

of Islam” made a deep impact on the later definitions of theology.

The last person to be mentioned on the way to al-Jurjani is the fourteenth-
century Egyptian scholar Ibn al-Akfani. I contend that certain expressions in his
Irshad al-gasid ila asna al-magqasid, which deals with sciences, was influential on the
extract from al-Jurjani below. He basically mentions two schools in quest for truth
and a third path that unifies them in its section on metaphysics (al-ilm al-ilahi): (i)
Those following the way of demonstration and speculation are philosophers, and
their dean is Aristotle. In his opinion, the major works of this school are Aristotle’s
Metaphysics, al-Farabi's Gharad al-hakim (penned as a clarification of Aristotle’s
Metaphysics), pseudo-Aristotle’s Theology, Fakhr al-Din al-Razi’s al-Mabahith al-
mashrigiyya, and Averroes’s Fasl al-magqal; (ii) Those who pursue the knowledge of
truth by means of asceticism based on refining the soul are called Sufis in case they
are “adherents of our confession” (nussak millatina). He counts Ibn al-Akfani, Aba
Talib al-Makki (d. 386/996); al-Qushayri (d. 465/1072); Abu Hafs Shihab al-Din al-
Suhrawardi (d. 632/1234), the author of Awarif al-ma‘drif; and Muhyi al-Din Ibn al-
‘Arabi (d. 638/1240) among them?®’; and (iii) While he thus embraces the Sufis, he did
not discriminate against the third group mentioned in the following passage; rather,

he praised them as well for uniting the two methods. This means that Ibn al-Akfani

30 Ibn al-Akfani, Irshad al-qasid ila asna al-magqasid, ed. Jan Just Witkam (Leiden: Ter Lugt Pers, 1989),
435.
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adopted the Illuminationist path’s characteristic, suggested by al-Suhrawardji, as
being the sea into which the two streams of perspectives flowed. As he views the
line of Socrates, Plato, and al-Suhrawardi as a path that unites demonstration and
vision, he also adds al-Qunawi to it. He lists al-Suhrawardi’s Hikmat al-ishrdg, along
with al-Qunawi’s Miftah al-ghayb and I'jaz al-baydn, as examples of this literature
and thus presents a new interpretation of [lluminationism:

[Text 3] And [a group] from the [ranks of] zealots started with demonstration and
speculation and finished with the abstraction and refinement of the soul; so they gat-
hered the two virtues and got both of the finest. The instance of this state is attributed
to Socrates, Plato, and al-Suhrawardi. The book Hikmat al-ishraq is issued in this station,
via a code more secret than the mystery in the bosom that keeps [it]. Whoever opens it
with the book al-Miftah by Sheikh Sadr al-Din al-Qunawi and passes from this gate to
the exegesis of the opening chapter of the Quran is guided to straight path and attains
the garden of Eden.
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It might be controversial that Ibn al-Akfani considers al-Qunawi in an
[Mluminationist line, and yet some Ottoman scholars agree this opinion, as will
be indicated below. However, let’s note that whether there is a link between the
Akbari school a la the Saljukids and the Ottomans and the [lluminationist thought,
and what it is, remains an unanswered question.*

B. al-Jurjani’s Lead Intervention

This backdrop is invaluable to understanding al-Jurjani, those who joined the
debate thereafter, and certainly the Ottoman scholars who contributed to it. I
suggest that he is inspired by al-Razi and al-Suhrawardi on the matter of pursuers
of truth, by al-Iji and his mentor al-Babarti on the determination of the place of

31  Ibn al-Akfani, Irshad al-qasid, 435-36.

32  As far as we can tell, one of the people pursuing this issue is Iraj Bashiri, who seeks traces of
Mluminationist philosophy in the works of al-Rami. For the relevant work, see Iraj Bashiri, The Ishragi
Philosophy of Jalal al-Din Rumi (Dushanbe: The Institute of Philosophy, The Academy of Sciences of
Tajikistan, 2008).
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theology and its definition, and tentatively (at least for now) by al-Samarqandi
on unraveling the standpoints of Sufis as regards their methods, and by Ibn al-
Akfani on the identity of the [lluminationists. However, as will be laid out below,
his perspective in Hashiya ‘ala Lawami’ al-asrar, al-Tarifat, and Sharh al-Mawagif
goes beyond it and becomes influential in both the point of divergence between
theology and the philosophical method, as well as the debates of Illuminationism.

Let’s first turn to relevant extracts from two of his works:

[Text 4] Overall, it is eschatological knowledge, and the path to it has two facets. First:
the path of the masters of contemplation and demonstration. Second: the path of the
masters of asceticism and regimen. The followers of the first path: If they adhere to a
confession among faiths of prophets, may peace be upon them, they are theologians; if
not, they are Peripatetic philosophers. The followers of the second path: If they conform
to the legal rulings in their abstinence, they are Sufis; if not, they are Illuminationist
sages. So, there are two groups for each path.
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[Text 5] Illuminationist sages: their dean is Plato. Peripatetic philosophers: their dean
is Aristotle.
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Even if there is an appreciation of the Peripatetic and [lluminationist vistas in
the epistemic processes as regards eschatological insight in Hashiya ‘ald Lawami'
al-asrar, the relevant passage is quite accommodating of a discriminatory reading:
They are neither confessional nor appreciated. Thus, we should not prematurely
dismiss that this would be one of al-Jurjani’s goals. Hence, such a reading reached a
degree of considerable refinement, as will be gathered from the examples provided
in the next section.

Based on the categorization of those who benefit from others (mustafid)
and those who are subject to their own views (mustabidd), which al-Shahrastani

33  Al-Sayyid al-Sharif al-Jurjani, Hashiya ‘ala Lawdami‘ al-asrar: Sharh Matali al-anwdr (Istanbul: Bosnali
Haci Muharrem Matba‘asi, 1885), 16-17.
34  Idem, al-Ta'rifat (Beirut: Dar al-Kutub al-Tlmiyya, 1983), 92.
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(d. 548/1153) made in al-Milal,*® al-Jurjani introduces a finer distinction and
reconstructs it in a more intricate idiom: Philosophers are counted among the
autonomous and arbitrary folk. Eventually, he stressed that the Peripatetic and
[Mluminationist methods do not fully conform to Islamic law, or, in a stricter
sense, that they fall outside of it. Furthermore, mentioning Illuminationism
in the same camp with mysticism vis-a-vis method in the first quotation and
as a Platonic school of thought in the second indicates its hybrid disposition,
a characterization with which it will be stuck thereafter. Having drawn a line
between the Peripatetic path and the theological method with these statements,
al-Jurjani also tries to erect a wall between the Illuminationist path and the
mystical method. Thus, he relocates the issue of the means to truth, which had
been discussed in a certain line of argument since al-Razi, in a new framework
that is identified with himself. This refitting became highly influential in the
Iranian and Near Eastern intellectual milieux.

The Ottoman scholars’ participation in the debate a short while after this work
entered the Ottoman scholarly milieu is an idication of this. In fact, it would be
no exaggeration to say that lines from Hdshiya ‘ald Lawami’ al-asrar take the lead,
having noted the contexts of reference to Illuminationism.*® Besides, the presence
of all the glosses of this work in Ottoman libraries since the very beginning testify
to al-Jurjani’s influence.®” The second group of extracts comes from al-Ta'rifat
and Sharh al-Mawadgqif. In these lines, where he touches upon the subject matter
of theology, he makes the effort to distinguish theology from the philosophers’
metaphysics more clearly and to provide some justification for doing so.

[Text 6] Theology is a discipline that studies God’s nature, attributes, and states of
temporal beings according to the law of Islam. The last register — according to the law of
Islam - is in order to exclude philosophers’ metaphysics.
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35 Muhammad ibn ‘Abd al-Karim al-Shahrastani, al-Milal wa-I-nihal, ed. Muhammad ‘Abd al-Qadir al-
Fadili (Beirut: al-Maktabat al-‘Asriyya, 2006), 29-30.

36  Theextentof al-Jurjant’s role in the Ottoman case is beyond doubt, as it relies on certain statements in the
primary sources. Moreover, copies of Hashiya ‘ald Lawami‘ al-asrar dating from 1430 onward document
the fact of the matter. See MS Afyon Gedik Ahmet Pasa 18159/2, 209b: copy date 839/1430. Moreover,
MS Milli Kiitiiphane 506 was copied in 849/1444 and the back page is adorned with a bedecked note that
it was presented to Mehmed II for his perusal. See MS Milli Kattiphane 506, 1a, 142a.

37  For example, both al-Abiwardi (d. 816/1413[?]) and Qadizade al-Rumi’s (d. post-844/1440) glosses on
this work were present in Ottoman libraries.

38  Al-Jurjani, “al-Kalam,” in al-Ta'rifat, 185. In the article “discipline of theology,” he defines theology as
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al-Mawagif with al-Samarqandi is striking, al-Jurjani diverges from him in the rest
by stating that theology’s single defining feature is its non-adherence to the law
of Islam. Nonetheless, concurrent with him, al-Jurjani supposes that despite the
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[Text 7] It is said that: The subject of theology is being qua being that is being
per se without registering to anything. This view was advanced by a group of theologi-
ans among which is Hujjat al-Islam al-Ghazzali. Theology, taking its subject matter as
being-in-itself in common with metaphysics, is distinguished from metaphysics in
this respect: In contrast to metaphysical investigation, demonstration in theology
is carried out according to law of Islam. Whether consistent with Islam or not, it is
carried out in metaphysics according to law of metaphysical philosophers’ intellects. (...)

Sometimes, this criticism is countered in this way: What is meant by demonstration ac-
cording to law of Islam is that the issues are picked up from Quran and traditions, and
the things in relation with these two. Therefore, such demonstration includes all of those
views. But someone can reply: The vista of demonstration according to law of Islam is to
distinguish the sciences would not be based on distinguishing subjects, if the subject is
unregistered. This is however false, due to the explanations made before. If the subject is
registered, this objection will be raised: The aforementioned point of view has no effect on
relation of predicates to their subjects compared to an explanation in cognitum’s aspect.
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Even if the similarity of the first paragraph’s last sentence quoted from Sharh

“the science that studies the essential accidents of being on the grounds of Islam” (‘ald qa’idat al-islam).
Al-Jurjani, al-Tarifat, 156. Also, one can consult with the following words of Muhammad al-Tahanawi:
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See, Muhammad ‘Ali al-Tahanawi, Mawsi'at Kashshaf istilahat al-funin wa-I-‘ulum, ed. Rafiq al-‘Ajam

and ‘Ali Farid Dahruj (Beirut: Maktabat Lubnan, 1996), 1:30.
Al-Jurjani, Sharh al-Mawagif, 1:142-43, 144-45 (The lines in bold belong to al-Iji).
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consistence of some metaphysical truths that philosophers arrived at with Islam,
this only signals the latter’s subscription to the intellect or their own laws, as is the
case with any theory not underpinned by dogma.*

For the greater part, the classification in al-Jurjani’s Hashiya ‘ala Lawami’ al-
asrar is repeated ad verbatim in later works. And yet there are some divergences
in play. Therefore, this interpretation was received in various ways over time or
was subjected to the efforts of those who tried to rephrase it properly via certain
elaborations and explications. This was due to the fact that the definitions,
perceptions, and interpretations of Illuminationism do not lie on a single line of
thought for scholars, among them Musannifak (d. 875/1470), ‘Abd al-Rahman al-
Jami (d. 898/1492), Husam al-Din ‘Ali al-Bidlisi (d. 909/1504), Hafid al-Taftazani
(d. 916/1510), Fuzuali (d. 963/1556), Tashkubrizada, Sadruddinziada Mehmed
Emin Shirwani (d. 1036/1627), Isma‘il Rusukhi Anqarawi (d. 1041/1631), Katib
Chalabi (d. 1067/1657), Shihab al-Din al-Khafaji (d. 1069/1659), Munajjimbashi
Ahmed Dede (d. 1113/1702), Isma‘ll Haqqi Barsawi (d. 1137/1725), Akkirmani (d.
1174/1760), Isma‘il Mufid Istanbuli (d. 1217/1802), Kassabbashizada Ibrahim (d.
1236/1820), Ketkhudazada ‘Arif Efendi (d. 1265/1849), and Izmirli Isma‘il Haqqt
(1869-1946). In addition to the scholars we cannot mention here due to space
limitations, it should be noted that there are others who we could not get ahold of.

I1l. The Ottoman Scholarly Conception of Illuminationism

Themajorsourcesforcatchinglines,descriptions,debates,and definitionsconcerning
[Mluminationism during the Ottoman period are some glosses on philosophcal
and theological works, occasionally moral and mystical works, classificatory and
model works of science, and certain biographical and bibliographical works. In
addition, sometimes there are references to Illuminationism and Illuminationist
themes in exegetical and jurisprudential works, even works of literature. These
works deal with Illuminationism’s stand on certain philosophical questions, its
thesis with regard to them in contradistinction with other schools of thought,
and the terms of analysis. Another topic that needs attention is the presence of

40  The intellect, when paired with “traditional” or “according to the law of Islam” should not be conceived
as the intellect of individual human beings or human species, but as the “active intellect.” Thus it would
be more appropriate to say that the metaphysical truths acquired by Peripatetic philosophers are
elicited via contact with the active intellect. Otherwise, the theology that is traditional and depends
on the law of Islam would be irrational. For such an assessment of the concepts of “intellect” and
“rational,” see Thsan Fazhoglu, “Ek 2: el- Ultim el-akliyye: Kimin Akli?,” in Isk fmis Her Ne Var Alemde
Ilim Bir Kil ii K(ilfmi§Ancak: Fuzuli Ne Demek Istedi?, 3rd printing (Istanbul: Klasik, 2011), 123-28.
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certain Illuminationist elements in the titles, section headlines, or expressions in
the introductions of several works. Consequently, [lluminationism is discussed in
the literature and regarded as a school of thought. Therefore, its character as a
school of thought, as well as its method, extent, and representatives, are taken as
subjects. Now, let’s turn to the subheadings of this section that took an extensive
treatment in this article.

A. Points of Divergence in Illuminationist Thought

This is a matter of concern, for the earliest commentators on al-Suhrawardi
expressed various views on Illuminationist methods, teachings, and issues. The
most fundamental issue was the question of method. Rashid al-Din Fadl Allah al-
Hamadani (d. 718/1318)*! makes one of the first references in this regard. The said
references are more frequent from the fourteenth century onward. Al-Tahanawi’s
Mawsu‘at Kashshaf istilahat al-funun wa-I-‘ulim, is one of the best such works,
contains approximately twenty references to Illuminationists and Illuminationism.*?

Certainly, the number is higher among the commentators on al-Suhrawardi.
One of them is Sadr al-Din al-Dashtaki’s (d. 949/1542) commentary on Haydkil
al-nur. In numerous cases, al-Dashtaki clarifies thsee questions over which the
[Muminationists differ from the Peripatetics, theologians, and mystics, such as the
theory of sight and the conception of object. Although he occasionally restricts the
[Muminationists to Antiquity, he sometimes counts al-Suhrawardi and his followers
among them (al-musannif wa man tabi‘ahii min al-Ishragiyyin).* It is a commonplace
that the Ottoman scholars note al-Suhrawardi’s or his followers’ difference of
opinion on a philosophical question.

Also noteworthy is its observance since Dawud al-Qaysari (d. 751/1350). For
example, al-Qaysari discusses the views of al-Suhrawardi, whom he calls “sheikh,”
arguing that there is more and less in quantities, and the views of those who argue
againstit, in the relevant section of the physics chapter of his al-Ithaf al-Sulaymani fi
al-‘ahd al-Urkhani.** The references of ‘Ali al-Qushji (d. 879/1474) and Fath Allah al-

41  Rashid al-Din Fadl Allah, Bayan al-haqa’ig, ed. Judith Pfeiffer (Istanbul: Turkiye Yazma Eserler Kurumu
Bagkanhg: Yayinlari, 2016), 131a.

42  For examples, see al-Tahanawi, Mawsu'at Kashshaf, 1:48, 322, 456, 567, 685, 702; 2:1101, 1282, 1426,
1634,1652, 1732, 1747.

43  Ghiyath al-Din Mansur al-Dashtaki, Ishrag Hayakil al-nur li-kashf zulumat shawakil al-gharir, ed. ‘Ali
Awjabi (Tehran: Miras-i Maktub, 2003), 57, 60, 84, 200, 241.

44 Thsan Fazliogly, “Iznik’te Ne Oldu? Osmanli {lmi Hayatinin Tesekkiilii ve Davad Kayseri,” Nazariyat:
Islam Felsefe ve Bilim Tarihi Arastirmalart Dergisi 4, no. 1 (2017): 37.
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Shirwani (d. 891/1486) to the lluminationist school in the field of optics,* as well
as Tashkubrizada’s exclusive discussion of its view of objects, are other examples
that come to mind from the fields of mathematics and physics.* Moreover, it may
be suggested that Illuminationism’s metaphysics of light and natural philosophy is
one of the basic sources of Ottoman speculative thought.*’

Munajjimbashi and Isma‘il Mufid Istanbili, two commentators on al-Iji’s al-
Akhlag al-‘adudiyya, occupy an important place among the Ottoman scholars
who touch upon this school’s teachings. It is noteworthy that Munajjimbashi, a
polymath himself, gives examples from the distinctive Illuminationist perspective
in logic, epistemology, ethics, and politics in his Sharh al-Akhlaq al-‘adudiyya, as
if Illuminationism constitutes a full-fledged philosophical school active in all
branches. For example, he opines that [lluminationists differ from Peripatetics and
theologians in terms of their view of theory’s inability to perfection of the soul:

[Text 8] This is the persuasion of Peripatetic philosophers whose dean is Aristotle.
Theologians from the people of faith are close to them in demonstrating the use of
true speculation at the realization of intended scientific objectives in themselves. The
Mluminationists disagree with them and say: In fact, speculation is of no avail to the
soul’s perfection via the knowledge intended by metaphysics and the perception of facts
of the matter as such. In order for that [to occur], it is rather realized by soul gradually
when approaching the luminous worlds. It goes on until it has arrived at the light of

lights and makes use of it unmediated.

g Jal o 0 pedSaadl e s ¢ sl 5T g ol Lt ool ditas 2 L
05151 gl 5 g1y 83 pnaiedl Aol IUaall J g B penall el sl 3] b
U 151 sk bV o &y laedl G slaaly il oSS 3 s (g ¥ el 0] 11,08 5
o ke ) V1 W gy o 13] ield Joao L] o llaall 1a OY tde a Lo o el

8 fal 5 Mo s ot s Gl 5V 5 e ) foay

In Munajjimbashi’s opinion, the Illuminationists’ divergent approaches
reverberated in fields like political philosophy. A good example of this would be
his presentation of the ruler’s charismatic leadership retold, as in the Zoroastrian
tradition, on behalf of the Illuminationists. From the excerpt below, it can be
inferred that Munajjimbashi is a keen reader of al-Suhrawardi, for he provides an

45  Idem, “Ilm-i Menazir: Osmanhlarda,” DIA 22:131-32.

46  Tashkubrizada, al-Ma‘dlim fi ‘ilm al-Kalam, ed. Ahmet Siiruri, “Tagkoprizdde'nin el-Me‘alim’i ve Kelami
Goriigleri” (Unpublished PhD diss., Marmara University, 2011), 257.

47  Thsan Fazhoglu, “Osmanlilar: Diisiince Hayati ve Bilim,” DIA, 33:550-51.

48  Munajjimbashi, Sharh al-Akhlaq al-‘adudiyya, MS Esad Efendi 1868, 4a.
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exceptional interpretation of the term “royal splendor” (kayan khurdh),* which
is one of the political concepts of Illuminationist philosophy that al-Suhrawardi
employed in al-Alwah al-imadiyya. This term, used for Fereydun and Kay Khosrow
(mythical kings of ancient Iran) is an important concept in Illuminationist political
thought: The ruler’s influence over the people originates from an ontological
difference, for the “sublime ruler” secures the people’s obedience by the effluence
of the Light of lights. In Sharh al-Akhlaq al-‘adudiyya, Munajjimbashi grasps this

NAZARIYAT

concept astutely and discusses it in an appropriate context:

49

50

[Text 9] The government, according to the masters of Islamic law, is called leadership
and successorship. Hence, they theologians made the treatment of leadership part of
theology’s transmitted traditions. According to the philosophers, it is called the rule,
the reign, the common law, and the kingship. Then, the Illuminationists said: “Verily,
the kings are of a special light to them, [one] that overflows from the light of lights.
Owing to this light, the people obey them, revere them, and fear them.” It is called in
their terminology “royal splendor” (kayan khurdh). Thus the word “khurah” is [written]

)

with a dotted “h” followed by the vowel “u,” then an unread “w,” and an undotted “r” fol-

«_»

lowed by the vowel “a,” and a silent “h,” the word for “light” in their language. “Kayan” is
the plural of word “kay” with “k” followed with the vowel “a,” and a silent “y” as the last
letter, and it is in the meaning of the sultan of great glory. Then they constructed from
the originals in conjunction and made a compound noun for his special light. They claim
that this light appeared in the shape of a small sphere on some ancient kings, emerging
and shining sometimes on their heads and sometimes on their hands, in a manner at-
tested to it by him and others who were present.
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al-Suhrawardi, “al-Alwah al-‘imadiyya,” in Majmu ‘a-i Musannafat-i Shaykh-i Ishrag, ed. Najafquli Habib1
(Tehran: Pizhuhishgah-i ‘Ulum-i Insani va Mutala‘at-i Farhangi, 2001), 4:91-93. For a separate study
that analyzes the concept with “sakina,” its counterpart in Arabic, see Nasrollah Pourjavady, The Light

of Sakina in al-Suhrawardi’s Philosophy of Illumination (Binghamton, NY: Global Publications, 1998).
Munajjimbashi, Sharh al-Akhlaq al-‘adudiyya, MS Esad Efendi 1868, 117b-118a.
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[Mluminationist views on matters of ethics and politics time and again.>! In addition,
the reference to [lluminationist views and noting their divergent opinions can also
be attested to in works of the religious sciences. For example, while at the very
introduction of his Quran exegesis Isma‘ll Haqqi Bursawi, a chief of Jalwatiyya
order, notes the terminological difference between the Illuminationists and the
Peripatetics in a philosophical narrative, he contrasts the views of the former and
the Sufis on the subject of ways to divine gnosis (ma‘ifat Allah) in the chapter of

Mustakim Arici, Is it Possible to Speak of an llluminationist Circle in the Ottoman Scholarly World?

Istanbuli, another commentator on al-Akhldg al-‘adudiyya, consults

Abraham (Quran 14:4):

51

52

53

[Text 10] Abstract beings - i.e. the non-extended beings, and those that do not sub-
sist in extended beings - are either sublime [beings] sanctified from [obeying rules]
governing objects, and they are the archangels, called “intellects” by the Peripatetics,
and “incandescent lights” by the I[lluminationists; or related to their governing, [called]
“celestial souls” by the Peripatetics, and “governing lights” by the Illuminationists.
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[Text 11] Some seniors say that correct vision leads to knowledge of the truth, and
this is by means of carrying over learning to learning until [doing so] results in truth.
However, the way of reflection and idea and its fellows could not be delivered from
self-centeredness and dualism. Yet there is no such transmission in vision, and their
way consists of utterances [of God’s name].

Don’t you catch on his [the Prophet’s] exalted word? “Those who recall Allah standing,
sitting, and lying on their sides, and reflect on the creation of the heavens and Earth”
[Quran 3:191] How did he prioritize the word over the idea? The first way is the path of
the Illuminationists, and the second is that of the probing Sufis.
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Isma‘il Mufid Istanbuli, Serhu’l-Ahlaki’l-Adudiyye: Ahldk-1 Adudiyye Serhi, trans. and ed. Selime Cimar
(Istanbul: Tiirkiye Yazma Eserler Kurumu Bagkanligi Yayimlari, 2014), 22-23, 46-47, 54-55, 128-29, 188-89.

This text is from the work’s introduction. See Isma‘il Hakki Brusevi, Ruh al-bayan fi tafsir al-Qur'an
(Istanbul: Maktaba Athar, 1969), 1:4.
Bursawi, Ruh al-bayan, 4:397.
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Another scholar who delivers a genuine reading of Illuminationism in the
literature of the Ottoman period is Sadruddinzada Mehmed Emin Shirwani, who
enjoyed great favor at court and became a professor at Sahn, Selimiye of Edirne,
and Siileymaniye Dariilhadisi, as well as judge of Aleppo and, finally, a professor
at Sultanahmed Dariilhadisi, respectively.® This scholar applies al-Jurjani’s
scheme of four metaphysical paths to the classification of sciences in al-Fawa'id
al-khaqaniyya.>> Moreover, he remains true to the original scheme of treating
theology and mysticism within the religious sciences, and Peripatetic physics and
metaphysics, along with Illuminationist philosophy, within philosophical sciences.

While Shirwani examines theology in terms of those matters related to its
definition, subject, and questions along the lines of Sharh al-Mawagif, it is worth
noting that he expounds on mysticism, a religious science, by way of the chapter
“Stations of the gnostics” in his al-Isharat.>® However, let’s not digress, as the article’s
subject actually presents his view of [lluminationist philosophy. Significantly, he
treats its basic questions under a separate heading, “the science of Illuminationist
knowledge,” in the part reserved for philosophical sciences; envisages this
philosophy as a discipline; and begins the philosophical sciences with it. I suggest
that this is an original position that Shirwani uses to justify [lluminationism as a
science besides a method and a circle, and thus reserves a separate place for it in the
classification of sciences. In his opinion, the philosophy of Illuminationism is among
the philosophical sciences (al-ulim al-falsafiyya) and a counterpart to mysticism
in the Islamic sciences (al-ulam al-Islamiyya). The same relation is found between
physics-metaphysics and theology among the Islamic sciences.

Distinguishing Illuminationist philosophy from physics and metaphysics, here
Shirwani examined this philosophy’s basic questions in eleven points within the
framework of al-Suhrawardi’s oeuvre and reserved a relatively greater space for
this topic, given the scale of the work. Shirwani makes a valiant effort to convey
the Illuminationists’ views on questions like heavenly movement, relation of God
and the world, proof and unity of God, and proof of prophecy by paraphrasing al-
Suhrawardi’s works and, by the same token, displaying how this philosophy differs
from that of the Peripatetics in general.”’

54  Mustakim Aria, “Sadreddinzade Sirvani,” in Osmanh Felsefesi: Segme Metinler, ed. Omer Mahir Alper
(Istanbul: Klasik, 2015), 341-42.

55  Sirvani, "isrék Felsefesi Ilmi,” trans. Mustakim Arici, in Osmanli Felsefesi: Se¢me Metinler, ed. Omer
Mahir Alper (Istanbul: Klasik, 2015), 343-44.

56 Ilhan Kutluer, “Alternatif Metafizikler: Bir Osmanli Klasiginde Kelam, Felsefe ve Tasavvuf,” in
Osmanlida Felsefe, Tasavvuf ve Bilim, ed. Fuat Aydin and M. Bedizel Aydin (Istanbul: Mahya Yayinalik,
2016), 30-33, 37-46.

57  Sirvani, “Israk Felsefesi {lmi”, 343-57.
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B. Covert Illuminationist Messages: Book Titles, Chapter Headings, and
Introductions

After al-Suhrawardji, scholars and philosophers of different persuasions frequently
used certain concepts of Illuminationist philosophy, among them light(s) (naur,
pl. anwdr), breaking and dawning (tdli’, pl. tawali’), cusp and ascendant (matla’, p.
matdli’), and shining and glitter (Iami’, pl. lawami’) in their titles, introductions, and
section headings. One can suggest that doing so was a conscious choice. However,
sounder results in this regard can be obtained by scanning the texts penned since
the thirteenth century. A good example is al-Dawwani’s Lawami‘al-ishrdq fi makarim
al-akhlag, which will become renowned as Akhlag-i Jalalilater on. Its tile and chapter
headings, called “shine” (lami‘), reflect his [lluminationist and mystical point of
view. Indeed, he explicitly mentions that he will use Illuminationist philosophers
in the work’s introduction, where he presents his sources.>®

Similarly, many Ottoman scholars also turn to [lluminationism when choosing
their titles and headings or composing introductions, such as Tashkubrizada and
Katib Chalabi, whose cases are illustrative. I suppose itis not coincidental that Katib
Chalabi selects the concept “glitters of light” (lawami‘ al-nur), which is frequently
used in [lluminationist philosophy, to render the title of his translation of Gerhard
Mercator’s (d. 1598) Atlas Minor in Latin as Lawami‘ al-nir fi zulmat Atlas miniir.
Similarly, Tashkubrizada’s reference to key words of Illuminationist philosophy, in
addition to the theologians and Peripatetics, at the very beginning of a theological
text like al-Ma‘alim leads us to leave room for encounters with the Illuminationist
perspective in unexpected places. This example in particular can be taken as a sign
of utilizing various metaphysical interpretations where appropriate.
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58 Harun Anay, “Celaleddin Devvani, Hayati, Eserleri, Ahlak ve Siyaset Diistincesi” (Unpublished PhD
diss., Istanbul University, 1994), 229, 234.

59  Tashkubrizada, al-Ma‘dlim, 132. The passage here, which includes the first lines of al-Ma‘alim, is quoted
for the key concepts it contained. Thinking that its literary virtuosity would be lost in translation, it is
deliberately left untranslated.
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C. Illuminationism as a School of Thought

al-Suhrawardi’s works contain many elements indicating that he considered
[Mluminationism to be a particular form of philosophy. Even mentioning the
terms tinged with the concept of illumination would be quite stimulating. Some
of them have an Illuminationist sensation or sensibility (madhaq), principle,
intution, and mystery. al-Suhrawardi’s commentators® are the first to contend
that Illuminationism, or more commonly “Illuminationists” (al-Ishraqiyyun), is an
ancient school of thought that extends from Hermes Trismegistus to Plato and
al-Suhrawardi and continued thereafter by the commentators. This view remains
steady for the greater part of the Ottoman period. Those who make such references
usually emphasized that its adherents’ have an original vision of metaphysics and
physics and, more rarely, of ethics, all of which contrasted with those held by the
Peripatetics.

However, the treatment of Illuminationism sometimes comprises opposite
elements. For example, despite its definition as a philosophical school, its
adherents are also seen as having mystical propensities for relying on the method
of “vision and observance.” Furthermore, although Ibn al-Akfani’s interpretation is
less frequently encountered, it can be presented as an alternative reading that was
present among some scholars like Tashkubrizada, who understood it as a unity of
truth acquired by different methods. Under this heading, I would like to consider
the perception of Illuminationism and where it was situated.

1. Is Illuminationism a Philosophical School or a Mystical Path?

Although al-Suhrawardi’s account of Illuminationism’s origins, provided at the
beginning of his Hikmat al-ishrdq, served as a basis for later works, differences of
perception arose in the literature about its historical course. Among them, Plato is
usually presented as the pioneer of [lluminationist philosophy and al-Suhrawardi
as the continuation of this line during the Islamic period.

For instance, such a reading is familiar from al-Shahrazar’s Nuzhat al-
arwdh onward.®* Illuminationism’s history and origins were also mentioned by

60  Henry Corbin claims that Ibn Wahshiyya (d. 291/914) had made such a reading before al-Suhrawardi.
See, Corbin, History of Islamic Philosophy, 206.

61  Also see Jalal al-Din Muhammad Ibn As‘ad al-Dawwani, Tahliliyya: Sharh-i La ilah illa Allah, ed. Firishta
Fariduni Furuzanda (Tehran: Sazman-i Intisharat-i Kayhan, 1994), 48. In a classification found in al-
Asfar al-arba‘a, Mulla Sadra (d. 1050/1641) also lists al-Farabi, Avicenna, Bahmanyar (d. 458/1066),
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Ottoman scholars where appropriate. Insofar as surveyed, these scholars were
commonly inclined to view it as a school of thought, as can be seen by their
using it as the proximate citation for “philosophy” and “philosopher” (hikma, pl.
hukama’) with references to Illuminationism, in addition to calling the this path
“sensational wisdom” (al-hikmat al-dhawgiyya) and its adherents “theosophical
philosophers” (al-hukama’ al-muta’allihtin). For instance, Musannifak, who traveled
from Iran to Istanbul, envisaged Plato and al-Suhrawardi as Illuminationists
in his Hall al-rumuz fi kashf al-kuniiz — an input inherited from earlier scholars.5
Kassabbashizade Ibrahim Efendi’s brief epistle, the Risdla fi ahwal al-ishraqiyyin,
traces Illuminationism’s history back to Hermes and Pythagoras before Plato, as
can be seen in many works. And yet he points out the Illuminationists’ utilization
of gnostic means of knowledge.

[Text 13] This treatise is on the Illuminationists’ state of affairs, [namely,] that they
got in touch with the first principles and celestial souls via their rational souls, like
Plato, Hermes, Pythagoras, and others, and benefited from the contact with esoteric
knowledge and the occult sciences. Thus, it is imparted from Plato, Hermes, and Pyt-
hagoras that the heavens and the stars give off a smell. When in contact with them, we
smell scents more fragrant than musk and gray amber; in fact, what is herein does not

compare to them.
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Even though he is not an Ottoman scholar, we see the same interpretation,
but made in a slightly different idiom, in Baha’ al-Din al-‘Amili’s (d. 1031/1622) al-
Kashkul. Even if I could not pin down his source, I can say that the interpretation
cited below preceded him, for one can suggest that this perspective was present

and al-Lawkari (d. 503-517/1109-1123 [?]) among the followers of the Peripatetics. Interestingly,
Shihab al-Din al-Suhrawardi, Nasir al-Din Tusi, Ibn Kammuana, Qutb al-Din Shirazi and al-Shahrazuri
are classified as followers of the Stoics. See Mulla Sadr al-Din Shirazi, al-Hikmat al-muta‘aliyya fi al-asfar
al-‘aqliyyat al-arba‘a: al-Asfar al-arba‘a, ed. Ahmad Ahmadi (Tehran: Bunyad-i Hikmat-i Islami-i Sadra,
2002) 6:170-71.

62  Musannifak, Hall al-rumuz wa kashf al-kuniiz, Istanbul Metropolitan Library, MS Osman Ergin 513/1,
148a-b. Sometimes Plato is regarded as both the founder of Illuminationist philosophy as well as a
prophet, too. See Ismail Erdogan, “Kethiidazade Arif Efendi ve Felsefi Gorugleri,” Firat Universitesi
Sosyal Bilimler Dergisi 15, no. 1 (2005): 179.

63 Kassabbashizade Ibrahim, Risala fi ahwal al-Ishraqiyyin, Beyazit State Library, MS Beyazit 3941, 152b.
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in the glosses of al-Jurjani’s Hashiya ‘ala Lawami‘al-asrar. In al-‘Amili’s retelling,
[Muminationism is a Platonic school that abstracts the mind from the world of
generation and corruption and becomes illuminated by philosophical glitters - a
method of pursuing truth that distinguishes them from the other Platonic schools
(i.e., Stoicism and Peripatetic).

[Text 14] The disciples of Plato were of three parties: the Illuminationists, the Stoi-
cs, and the Peripatetics. The Illuminationists are the ones who abstracted their mental
slates from the worldly markings, and the brilliant lights of wisdom from the Platonic
soul’s slate shone on them without mediation of the expressions and permeation of the
indications. The Stoics are the ones who were sitting on the porch of his home, educing
wisdom from his expressions and indications. The Peripatetics are the ones who were
walking in his company, apprehending pearls of wisdom from him in this state, and
Aristotle was among them. Perhaps it may be said that the Peripatetics are the ones who
were walking in the company of Aristotle, not Plato.
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Izmirli Isma‘il Haqqi Bey’s inclination to consider Illuminationism a
philosophical school can be seen in his article “Islam’da Felsefe Cereyanlar1”
[Philosophical currents in Islam], published in installments at the Dariilfiinun
flahiyat Fakiiltesi Mecmuasi. However, he also notes its close relation to mysticism,
as will be expanded below. Listing al-Kindi, al-Farabi, Avicenna, and Averroes
among the Peripatetics, he counts, besides al-Suhrawardi, Avempace (d. 533/1139)
and Avetophail (d. 581/1185) as Illuminationists.®

Composinga gloss of Qadial-Baydawi's Anwar al-tanzil wa asrar al-ta’'wil, a classic
reading in college (madrasa) curriculum, Shihab al-Din al-Khafaji refers to “Muslim
[Mluminationist sages” together with mystics in the context of his interpretation of
al-Baydawi’s employment of the ethical and mystical term “hal” (state, station) in
his exegesis of Quran 2:8, in his gloss Hashiyat al-Shihab ‘ala Tafsir al-Baydawi:

64  Baha’ al-Din al-‘Amili, al-Kashkul (Cairo: al-Matba‘at al-Kubra’ al-Ibrahimiyya, 1872), 1:153.
65  Izmirli Ismail Hakks, “Islam’da Felsefe Cereyanlar1 2,” Dariilfiinun flahiyat Fakiiltesi Mecmuast 13 (1929),
30.
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[Text 15] His saying: “If one who is right for the stations of the will claims the stations
of affection, then God takes away from him what shone on him from the lights of the
will.” This is a drop of the depths of Quran, caught along the route of Muslim Illumina-
tionist sages and fellow travelers of mysticism.® The stations, in their terminology, are
fruits of the labor among the radiant gifts from God the exalted.
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It is not unusual to come across views of Illuminationism as a mystical conduct

rather than a philosophical school. For example, al-Suhrawardi’s own practice of

abstinence; his references to Muslim gnostics like Dhia-1-Nun al-Misri, Sahl al-Tustari,

and al-Bistami in Hikmat al-ishraq and al-Talwihat; the idiom in his works like Kalimat

al-tasawwif; and his epistles of recitation and prayer allow his successors to make

such a reading. Moreover, the mystical outlook of his Illuminationist philosophy

appeals to mystics due to the possibilities it contained as a whole, so much so

that it appears in the works of many mystics dealing with theory or terminology.®

Moreover, ‘Abd al-Rahman al-Jami’s listing of al-Suhrawardi among the saints in his

Nafahat al-uns is an indisputable indicator of his reception as a Sufi.% In parallel with

his classifying Illuminationist wisdom as one of the philosophical sciences, Katib

Chalabi also compares its status to mysticism among the Islamic sciences:

66

67

68

69

70

[Text 16] Rather, the Illuminationist philosophy is of a standing among the philosop-
hical sciences as to mysticism among the Islamic sciences, as that is for [Peripatetic]
physics and metaphysics as to the theology.
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Al-Baydawi provides this exegesis as an explication of “[W]hen it illuminated what was around him
[Moses], Allah took away their light and left them [the Israelites] in darkness [so] they could not see.”
(Quran 2:17) While the verse indicates the status of hypocrites, al-Baydawi attributes it to a person of
this status.

Shihab al-Din al-Khafaji, Hashiyat al-Shihab ‘ald Tafsir al-Baydawi: ‘Indyat al-qadi wa kifayat al-Radi
(Diyarbakur: al-Maktabat al-Islamiyya, nd.), 1:378.

For example, Jamal al-Din al-Shadhili’s (d. 800/1397) work is quite interesting, especially with respect
to the references in its introduction. See, idem, Qawanin hikam al-ishraq ila kaffat al-sufiyya bi-jami’ al-
afaq (Cairo: al-Maktabat al-Azhariyya li-I-Turath, 1999).

‘Abd al-Rahman al-Jami, Nafahat al-uns min hadarat al-quds, ed. Mahdi Tavhidipur (Tehran:
Kitabfuriashi-i Mahmudi, 1958), 587-88.

Katib Chalabi, Kashf al-zunun ‘an asami al-kutub wa-I-funiun, ed. M. Serefettin Yaltkaya and Kilisli Rifat
Bilge (Ankara: Milli Egitim Bakanligi, 1941), 1:677.
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The followers of Illuminationism, which is situated in the way of vision and
observance in al-Jurjani’s classification, practice an asceticism not based on
prophecy. Afterwards, they were discussed generally as neither adhering to Islamic
law nor being a part of the Muslim community. At this point, in order to understand
the reception of Illuminationism, we come across the reiteration of al-Jurjani’s
interpretation in three representative works: Hafid al-Taftazani’s al-Durr al-nadid,
Katib Chalabi’s Kashf al-zunun, and Akkirmani’s Iklil al-tarajim.™

We pointed out above avariety of hues in the treatment of al-Jurjani’s scheme, for
instance, the conversion of his point into a discriminatory idiom in a rather unlikely
place: Fuzuli’s Matla® al-i'tigad fi ma'rifat al-mabda’ wa-I-ma‘ad. After classifying the
pursuers of truth at the beginning of said work, the great poet divides the first
group into theologians and Peripatetics like al-Jurjani and the second group into
those masters of observance who believe that the shades will be raised with the
soul’s refinement and that truth will be upheld. The intellect’s authority is discarded
at the relevant stage because its demonstrative processes are a waste of time."

According to Fuzuli, those who follow this method are Sufis if they are Muslims
and Illuminationists if the are not (fa min al-kafara). Thus, he calls all non-Muslim
mystic groups Illuminationists without mentioning names and, going a step
beyond al-Jurjani, alludes to them as infidels:

[Text 17] [A group] among them said: “In fact, this path is exertion of the soul and refi-
nement of the inside, because the soul is spiritual. It is eo ipso perceptive, and what is con-
cealed from him is only so by corporeal shrouds and bodily shackles. When these shrouds
are lifted with abstinence, and turning to the gracious Lord is realized, it becomes ready
to receive the effluence from its source unmediated. They enlist in the path of asceticism,
absolutely deny the rule of reason in learning, and are the masters of vision. The ones from
the ranks of infidels are the Illuminationists, and among the Muslims they are the Sufis.”
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71  Hafid al-Taftazani, al-Durr al-nadid (Cairo: Matba‘at al-Tagaddum, 1904), 12; Katib Chalabi, Kashf al-
zunun, 1:626. Muhammad ibn Mustafa Akkirmani, Kadi Mir Metni Hiddaya Tercemesi: Iklil al-tarajim
(Istanbul: Matba‘a-i ‘Osmaniye, 1898), 3-4.

72 Fazhoglu, Fuzuli Ne Demek Istedi?, 29-30.

73 Fuzuli, Matla' al-i‘tigad fi ma'rifat al-mabda’ wa-I-ma‘ad, ed. and trans. Kemal Isik and M. Esad Cosan
(Ankara: Ankara Universitesi Dil ve Tarih-Cografya Fakiiltesi Yayinlari, 1962), 11-12.
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One of the last examples of al-Jurjani’s line is Izmirli Isma‘il Haqqi Bey, whose
statements on the relation between mystics and Illuminationists converge on the
views of al-Qunawi, al-Jurjani, Anqarawi, and similar scholars.

[Text 18] Before the rise of Islam, Greek and Indian philosophers followed the way of
refinement. Sages that mastered refinement are one group, Sufis and mytics that emer-
ged in the midst of Islam are another. Sufis stand by the law of Islam in their verbal and
practical exercise of refinement and alignment with the Quran and the traditions. In
terms of refinement, the Indian sages and Neoplatonics do as they will.”*

2. A Critical Interpretation of al-Jurjani: The Case of Molla Lutfi”

Although Ottoman literature received Illuminationism in al-Jurani’s paradigm,
there were occasional dissenting voices, one of which belongs to Molla Lutfi (d.
900/1495). Indeed, the sum total of his criticisms in his gloss on Hashiya ‘ala Lawami’
al-asrar may prove to be quite devastating to al-Jurjani’s scheme. His critique, Molla
Lutfi concentrates on al-Jurjani’s statements that suggest the Peripatetics and
[Mluminationists’ non-adherence to a prophet. He argues that this is sheer slander
and an old misconception (li-anna hadha buhtanun ‘azimun wa ifkun gadimun) because
the former’s books are replete with testimonies of prophecy and that the latter is the
kernel of their philosophy. He conceives of both Peripatetics and Illuminationists as
sects adhering to Plato, who is presumed to be a prophet, and cites al-Shahrazuri’s
Nuzhat al-arwdh and Avicenna’s books as sources for the prophethood of Plato and
Socrates. In his opinion, the Peripatetics make up a school that gathers around
Plato and grasps philosophical sciences by means of conversation (mubdhatha)
and recitation (muddrasa), seconded by abstinence and exercises (al-riyadat wa-I-
mujahaddt). The Illuminationists, however, present themselves in service to Plato
and a circle that is taught philosophical sciences through an arduous regimen,
reclusion, contemplation, and turning one’s face to nothingness.”

Passing on to Socrates, Molla Lutfi keeps to a reading vis-a-vis “the niche of
prophecy” (mishkat al-nubuwwa), following the line of prophets David, Solomon,
and Seth, and refutes their non-adherence to prophecy in no uncertain terms.

74 Izmirli Ismail Hakki, “Islam’da Felsefe Cereyanlar1,” Dariilfiinun flahiyat Fakiiltesi Mecmuast 12 (1929):
28-29.

75  The relevant section of Molla Lutfi’s Hashiya ‘ala Hashiyat al-Sayyid al-Sharif ‘ald Sharh al-Matdli’, the
source of the analysis presented herein, is appended to this article.

76  Molla Lutfi, Hashiya ‘ald Hashiyat al-Sayyid al-Sharif ‘ald Sharh al-Matali’, Silleymaniye Library, MS H.
Hiisnt Paga 1223: 100a.
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Hence, denying allegations of the Peripatetics and [lluminationsts’ non-affiliation
both before and after Islam, he explalins how Muslim philosophers like Thabit
b. Qurra (d. 288/901), Al-Kindi (d. 252/866 [?]), al-Farabi, and Avicenna (d.
428/1037), abided by Prophet Muhammad’s dominion and law (wa-amma al-
hukama’ al-islamiyyun alladhina wafaqa zamanuhum al-dawlat al-muhammadiyya wa
hum aydan multazimina bi-shari‘atihi).” Although he includes Thabit bin Qurra in
his list of Muslim philosophers, he may have meant the practice of philosophy and
science in a universe of Islamic thought. At the end of the relevant passage, he
discusses where al-Jurjani’s discriminatory language will lead to and raisees the
issue of the philosophers’ denunciation. In his opinion, even in a most general
way, condemning the philosophers should be strictly avoided because it is only
begotten, he asserts, by the ignorance of the supposed jurists of his time (li-
mutafaqqihati zamanina alladhina ‘akhadhi dinahum min aba’ihim al-jahala aw min

a’immati qurrd’ihim al-safala).™

After Molla Lutfi, this exchange continues after Molla Lutfi with al-Dawwani
and al-Dashtaki’s own glosses on Hashiya ‘ald Lawami‘ al-asrar.”” However, our
focus here is on what they say about al-Jurjani’s relevant statements. Al-Dawwani’s
exposition involves the supposition of a contradiction between al-Jurjani’s
description of a theologian and the clause of “adherence to law of Islam” for the
definition of theology. He poses the question of how those who employ speculation
and demonstration, while simultaneousy professing adherence to a prophet (e.g.,
Jewish and Christian clerics), can be called theologians when theology is defined
by adherence to the law of Islam. This also applies to Sufis because the ascetics,
as adherents of any prophet, are not called Sufis. In al-Dawwani’s opinion, al-
Jurjani’s stipulation of theological practice conducted according to the law of Islam
indicates that he meant Muslim theologians by “theologians” and that this is also
the case with Sufis.®” The authors of the relevant glosses point out that although
the argument against al-Jurjani pays attention to diction over intention, there
is no contradiction of import. Indeed, Wali al-Din Jar Allah’s (d. 1151/1738)
marginal note on the relevant passage al-Jurjani’s Hashiya ‘ald Lawami’ al-asrar,

suggesting that al-Dawwani has rebutted Molla Lutfi’s malignant charge about al-

77 Tbid., 100b.

78  Ibid., 101a.

79  For a manuscript that compiles these four glosses, see MS Damad Ibrahim 841.

80  Jalal al-Din Muhammad Ibn As‘ad al-Dawwani, Hashiya qadima ‘ala Hashiyat al-Matali‘, Stleymaniye
Library, MS Carullah 1396, 78a.

30



Mustakim Arici, Is it Possible to Speak of an llluminationist Circle in the Ottoman Scholarly World?

Jurjani (aqulu bi-mda dhakarahu al-muhaqqiq al-Dawwdni wa-lI-mudaqqiq Mirzajan
li-yakuna an yujaba ‘amma shana'a al-muhaqqiq Mulla Lutfi ‘ald al-Sayyid al-Sharif),
corroborates this judgment.®!

3. Where the Two Seas Meet: Tashkubrizada and an Alternative Reading of
INluminationism

A crucial question here is whether al-Suhrawardi’s claim that [luminationism
unified the two methods struck a chord with the Ottomans. In this context, I
surmise that Tashkubrizada makes the most compelling case. Referring to this
philosophy in many of his works, he remains close to al-Jurjani’s stance as regards
the paths to truth, but builds on Ibn al-Akfani’s perspective in the matter of
[luminationism and places it elsewhere in this scheme. This is quite remarkable,
for he took a more positive position toward it, one that went beyond al-Jurjani’s
interpretation, even if he taught al-Jurjani’s works like Sharh al-Mawagif and was
considered proficient in them.?? In fact, this was the main stance that he adopted,
as opposed to one being particular to a single work.

As is evident in many of his works, Tashkubrizada concurs that fundamentally
there are two paths to truth: speculation and refinement. Let’s first turn to Ibn
al-Akfani’s quotation in al-Sa‘adat al-fakhira, in which Tashkubrizada employs
“speculation,” a term found in all classifications since Fakhr al-Din al-Razi. The
masters of speculation, pioneered by Aristotle, are called Peripatetics. Providing a
literature survey, he analyzes, according to this perspective, one work of al-Farabi,
al-Razi, and Averroes each. Probably by mistake, he included al-Suhrawardi and
Hikmat al-ishraq in this section.

[Text 19] There are two paths for the people to attain this science [metaphysics], and
the wayfarers of these paths are of two factions. One path obtains it by means of spe-
culation and idea. Known as the Peripatetics, their dean is Aristotle and his book Me-
taphysics is the sum of his yield. Talkhis aghrad [al-hakim] by Abi Nasr [al-Farabi] is a key
to it, and Theology [Enneads of Plotinus], al-Mabdhith al-mashrigiyya by [Fakhr al-Din]
al-Razi, al-Hikmat al-ishraq by al-Suhrawardi, and Fasl al-maqal bayn al-shari‘a wa-I-tabi‘a
min al-ittisal [by Averroes] stand surety for the clarification of what is suspected of this
discipline from [the charge of] contravention of Islamic law.

81  Al-Sayyid al-Sharif al-Jurjani, Hashiya ‘ala Lawami’ al-asrdr, Silleymaniye Library, MS Carullah 1374,
13a. Wali al-Din Jar Allah tackled the question of the Peripatetics and the [lluminationists in his gloss
on Sharh Hidayat al-hikma by Qadi Mir Maybudi (d. 909/1503-1504). See idem, Hdshiya ‘ald Sharh Hi-
dayat al-hikma, Stleymaniye Library, MS Carullah 1296, 3a.

82  See Tasgkoprizade, es-Sekaiku'n-nu‘mdniyye, 552-60.

31



NAZARIYAT

N Gy Lo 85,5 105 3 (il 85l s Ol b Ll s o 5 el
.U}Mj&b%ﬁ‘.@bgqﬁj aﬁw#jiw)jcdjjm‘wj Sl
pLadl) 3t o Ladly Lo glil OS5 o) it as Y ST Vs 51 2] gaslss
JLaEY) ¢y Bl g Ty 20l S o S 5 (53 55l 31,51 S S 5 5511

9 g A Al e B8 3 B L 0L JolS

The ones who pursue truth via self-refinement comprise two factions.

parallel with al-Jurjani’s description, the philosophers treading this path

Iuminationists, and the Muslims are unitarian Sufis.

83

[Text 20] One [other] path fared in the mystical path of the soul and idea in absti-
nence. These are the ascetics, and most of them reached states of sensation and [had]
revealed to them [that which] cannot be described by tongue and statement and [which
is] based on no evidence other than sentiment. This group, if it members were from the
philosophers, are called Illuminationists, and if it were from the people of our law, they
are called unitarian Sufis. There is a normative conduct and supplementary termino-
logy for this group — apart from the said philosophy. al-Suhrawardt’s ‘Awarif al-ma‘arif
comprises them. But al-Jilyani’s [d. 602/1205-1206] al-Mashari‘ is about sentimental
conduct and [includes] hints of divine inspirations in its content. The Epistle of al-Qus-
hayri comprises the biographies of select Sufis until the author’s time, Abi Talib al-Mak-
ki’s Qut al-qulub contains what is necessary for the [mystic] wayfarer. There is nothing
more comprehensive and beneficial than Muhyi al-Din Ibn al-‘Arabi al-Ta’i al-Hatimi’s

al-Futahat al-makkiyya.

From the [ranks of] scholars, there are the ones who are versed in the two groups and
[have] achieved mastery in both and gathered the two virtues and possessed the two
graces, like Socrates and Plato from the ancient philosophers, and al-Ghazzali and
al-Suhrawardi from the contemporaries. The book Hikmat al-ishrdq is issued from this
station in a code more secret than the mystery concealed within. Whoever opens it
with Sadr al-Din al-Qunawt’s al-Miftah and enters from this gate to the Exegesis of the
opening chapter of Quran is guided to straight path and attains the garden of Eden. This
is the ascetics’ way, and they are the unique individuals of their periods. Among those
who tread this path are the learned, energetic, virtuous, and accomplished: his eminen-
ce Shams al-Din al-Fanari in the Near Eastern realms and Jalal al-Din al-Dawwani in
the Iranian lands, both of whom are victors for both crowns and holders of these two

fortunes.

Ahmed ibn Mustafa Tashkubrizada, al-Sa‘adat al-fakhira, MS Hekimoglu Ali Pasa 936, 119a-119b.
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Inclined toward al-Jurjani’s interpretation in the second paragraph,
Tashkubrizada moves on to Ibn al-AkfanT’s perspective by means of his exposition
in the third paragraph. This ambivalence is not attested to in Miftdh al-sa‘ada,
as seen in the excerpt below, where [lluminationism is defined as a method that
unites the two distinct paths. He cites quotations in al-Sa‘adat al-fikhira, whereas
he mostly paraphrases in Miftah al-sa‘dda. The second work is an invaluable point
of reference for his views. Another noticeable difference in the texts is that whereas
al-Ghazzali is counted as an [lluminationist in al-Sa‘ddat al-fakhira,® his name goes
unmentioned in the introductions of Miftah al-sa‘ada.

[Text 21] It is these two ways [to perfection]. The first of them is the demonstrative
way, and the second is the experiential way. The first one is the mark of meticulous
scholars, and the second one is the mark of fellow souls. Each of the ways may end up in
the other, so that the wayfarer might be a conjunction for the two seas, that is to say, to
run the demonstration and the observance, the science and the gnosis, or the physical
and the transcendental [spheres].

84  Tashkubrizada, al-Sa‘adat al-fikhira, MS Hekimoglu Ali Pasa 936, 119a-120a; MS Serez 3927, 57a.

85  Foradiscussion of the content and problematic aspect of al-Ghazzali’'s Mishkat al-anwar that influenced
the Illuminationist philosophy, see ilhan Kutluer, “Felsefe Ile Tasavvuf Arasinda: Gazzali'nin Miskatii'l-
Envar'inda Entelektiiel Perspektifler,” in 900. Vefat Yilinda Imam Gazzali Milletlerarast Tartismali [Imi
Toplantist (Istanbul: IFAV, 2012), 507-33.
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[Mluminationist philosophers judged that Sufi discipline and practice worked along
logical principles.”® Thus, he conveys that asceticism also runs on demonstration
and concludes by choosing the middle term. He continues this analysis in the
introduction to the science of metaphysics and turns the subject to [lluminationism’s
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In al-Sa‘adat al-fakhira, Tashkubrizada also notes the compatibility of the
Sufis’ asceticism with the logic of the speculative path: “Some masters among the

place in this illustration, as Ibn al-Akfani does in Irshad al-gasid.

86

87
88

[Text 22] You have been informed that the mode of acquiring [knowledge] is either the
way of speculation or the way of refinement, in what passed from [one of] the introdu-
ctions. We have told you about that we speak of the way of refinement in the treatise’s
second part, insofar as we mention here the way of speculation only. Yet, the [way of]
speculation has such a station adjacent to the way of refinement, and the definition of
this approximates the definition of that. This way of sensation is called the “philosophy
of sensation,” of which al-Suhrawardi reached the highest station. The book Hikmat
al-ishraq is issued from this station in a code more secret than the mystery concealed
within. (...) Among the contemporaries, the learned, energetic, virtuous, and accomp-
lished: his eminence Shams al-Din al-Fanari in the Near Eastern lands and his eminence
Jalal al-Din al-Dawwani in Iranian lands, both of whom are victors for both crowns and
holders of those two fortunes. The doyen of these is Sadr al-Din al-Qunawi, may the
Almighty bless his heart, and the savant Qutb al-Din al-Shirazi, may God pardon him.
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Ahmed ibn Mustafa Tashkubrizada, Miftdh al-sa‘ada wa misbah al-siyada fi mawdu'at al-‘ulim, ed. Kamil
Kamil Bakri and ‘Abd al-Wahhab ‘Abd al-Salam Abu al-Nur (Cairo: Dar al-Kutub al-Haditha, 1968),

1:66.
Idem, al-Sa‘adat al-fakhira, MS Hekimoglu Ali Paga 936, 112a.
Idem, Miftah al-sa‘ada, 1:313-14.
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Concurrent with Ibn al-Akfans listing of al-Qunawi in the Illuminationist
party, Tashkubrizada counts Qutb al-Din al-Shirazi, Molla Fanari, and al-Dawwani
as ambidextrous scholars of the two methods. Thus, in his depiction Molla Fanari,
the Ottomans’ first chief mufti, appears to be an Illuminationist. Katib Chalabi,
inspired by Ibn al-Akfani and Tashkubrizada, also alludes to this figure as an
[Mluminationist in his discussion of styles in metaphysics.®

The material quoted from Ibn al-Akfani, Tashkubrizada, and Katib Chalabi so
far has been excerpted from texts about the classification of sciences. It is worth
nothing that these scholars juxtapose mysticism and Illuminationism, as in al-
Jurjani’s perspective and yet contradictorily situate the latter elsewhere, recognize
al-Qunawi as an adherent of it and associate Molla Fanariwith thisline. The caveat of
the ambiguity of such texts of classification® vis-4-vis the feature of generalization
is well-noted as a reminder to be alert. In addition, this can be read as Tashkubrizada
and Katib Chalabi’s conscious choice to regard al-Qunawi and Molla Fanari as
[Nluminationists, given the explicit and figurative pro-Illuminationist stance in their
oeuvres. Tashkubrizada mentions the proximity of Illuminationists and Sufis in
his theological text al-Ma'alim and others, talks in this idiom when emphasizing a
common vision on the matter of God’s truth to gnostics versed in sentiment and
theosophists among the Illuminationist philosophers (wa-l-mutaallihtin min hukama’
al-ishrdq),”* and reserves separate sections for the Peripatetic and Illuminationist
theosophist philosophers (tabagat al-hukama’ al-muta’allihin min al-ishraqiyyin wa-I-
mashsha’iyyin) in his biographical work Nawadir al-akhbar.%

On the other hand, a germane passage for analyzing Illuminationism, even if
symbolic in outlook, is present in al-Shaqa’iq al-nu‘maniyya. Al-Amili’s device of
three Platonic schools is rehashed in this work of Tashkubrizada via the students
of Jamal al-Din al-Agsarayi. Here, we learn that his students were classified into
three segments, the lowest being Peripatetics and the middle layer being Stoics.
And yet the lot of the [lluminationists is recognized as the collegiate community.*

89  See Katib Chalabi, Kashf al-zuniun, 1:160. While partially true, Semih Ceyhan agrees that they are
lacking in both the historical explication and determination of the source and nature of metaphysics.
Another aspect of the problem is that Katib Chalabi does not posit a clear connection between Molla
Fenari and Ibn al-‘Arabi. See Semih Ceyhan, “Molla Fenari ve Bir Usul Metni Olarak Serhu Dibaceti’l-
Mesnevi,” Islam Arastirmalar: Dergisi 23 (2010): 83-85.

90 Ibid., 87.

91  Taskoprizade, el-Me'alim, 171.

92  Idem, Nawddir al-akhbar, Beyazit State Library, MS Veliyyiiddin 2458, 1b.

93  Idem, al-Shaqa’iq al-nu‘maniyya, 15.
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Although this account may be insignificant in and of itself, taking into
consideration its composition and his points in other works, it would not be a
stretch to say that the college Tashkubrizada imagines is an institution that applies
the [lluminationist method. Furthermore, one can suggest that the ideal scholar
envisioned in his al-Shaqa’iq al-nu‘maniyya is a dipterous scholar-gnostic (dhu-I-
jandhayn). The people he frequently referred to in this work possess these attributes
and even realized this union. Consequently, following from his critique of the
contemporary college and dervish circles, as well as the obscurity of his affiliation
with a mystical order despite his clear sympathies with prominent Sufis, I suppose
that he was a scholar in pursuit of an urbane mystical teaching that would both
manage his refinement and regimen and satisfy his intellectual curiosities - yet one
without a sense of fulfillment achieved in his time.** One can also express this pursuit
and effort, noticeable in many scholars of the fifteenth and sixteenth centuries, as
the “methodical integration”® they try to build between different systems.

4. Some Efforts at Synthesis: Ottoman Illuminationist Interpretations in
the Axis of Ibn al-‘Arabi’s and Sunnite Teaching

[Mluminationist philosophy was in contact with different thought systems from the
outset and kept its presence in the constitution of variant styles and theories. One
can count a variety of syntheses, among them $3'in al-Din Ibn Turka al-Isfahani
(d. 835/1432), who combines the Peripatetic and Illuminationist philosophies
with Ibn al-ArabT’s gnosis in the body of Shiite esotericism as well as in Tamhid
al-gawa‘id,*® Tbn Abi Jumhur al-Ahsa’i’s (d. 904/1499 [?]) propositon of a Shiite
interpretation of Illuminationist theology,’” and Nizam al-Din Ahmad al-Harawi’s
(d. post-1008/1600) comparison of Illuminationism with the Advaita school of
Indian philosophy,” and Mulla Sadra original philosophical outlook. Similar moods

94  For the background of this opinion, see Mustakim Arici, Insan ve Toplum: Taskoprizade'nin Ahlak ve
Siyaset Diigiincesi (Ankara: Nobel Yayin Dagitim, 2016), 24-26, 86, 145.

95  For the concept and a proposal of periodization, see Ibrahim Halil Ucer, “Islam Diisiince Tarihi i¢in Bir
Dénemlendirme Onerisi,” Islam Diisiince Atlasi, ed. Ibrahim Halil Uger (Istanbul: Konya Biyiiksehir
Belediyesi Kultiir Yayinlar, 2017), 1:27-28.

96  Matthew S. Melvin-Koushki, “The Quest for a Universal Science: The Occult Philosophy of $&’in al-Din
Turka Isfahani (1369-1432) and Intellectual Millenarianism in Early Timurid Iran” (Unpublished PhD
diss., Yale University, 2012), 128.

97  Tahir Kamalizada and Rida Guhgan, “Ibn Abi Jumhur: Mu'assisu Kalam-i Shi‘1 Ishraqi,” Falsafa va
Kalam-i Islami 49, no. 2 (2016-17), 239-55.

98  Al-Harawi, who penned a commentary of Hikmat al-ishraq in Persian entitled Anwariyya, is a Sufi
affiliated with Chishti order. Ziai, the work’s editor, notes that one of its distinguishing features is
the comparisons of Illuminiationist philosophy with Advaita Vedanta. Hossein Ziai, “Muqaddima-i
Musahhih,” in Anwariyya: Tarjuma wa Sharh-i Hikmat al-Ishraq-i Suhrawardi, by al-Harawi, ed. Hossein
Ziai (Tehran: Mu’assasa-i Intisharat-1 Amir Kabir, 1984) xv-xvii.
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are encountered among some Ottoman scholars like Musannifak, Husam al-Din
‘Ali al-Bidlisi, Isma‘il Rustkhi Anqarawi, and Hasan Kurdi. While the first two stand
closer to Iran’scultural milieu, Angarawi is a typical Ottoman scholar on the point
of representativeness.

Musannifak’s interest in Illuminationism is significant for early Ottoman
scholars, for he describes its adherents, along the lines of al-Jurjani’s argument, as
a group not subject to prophecy® while simultaneously leveling severe accusations
against Avicenna.'” Under Mehmed IT's patronage,'® he wrote a commentary on al-
Suhrawardi'sal-Kalimat al-dhawqiyya (alsoknown as Risalat al-Abraj'*?) in 866/14621%3
under the title Hall al-rumuz wa kashf al-kunuz'® and with a lengthy introduction.*®
While he speaks as a Sufi in this work with an occasional reference to his shaykh
Zayn al-Din al-Khwafi (d. 838/1435),' one can see the name of a prominent mystic
like al-Bistami, Sahl al-Tustari, and al-Qushayri on almost every page. Besides,
Musannifak’s use of Illuminationist doctrines in certain issues can be detected. In
the agenda section of the introduction, he deals with mystical knowledge and the
Sufi orders in the first two articles and the discusses the definitions of “wisdom,”
“philosopher,” and “Sufi” in the third one.'*” In his opinion hikma means philosophy
in a third sense, and in this sense the philosophers are classified as either Peripatetic
or [lluminationist. Aristotle is the pioneer of Peripatetic philosophy, al-Farabi and
Avicenna are his followers during the Islamic period, and Plato is the dean of the
[Nluminationists.'® Remarkably, he complains about the abundance of people who
state business with philosophy in this sense and look down on people, particularly
in Anatolia and the historical period in general.'%

99  Musannifak. Hall al-rumiiz, 203a-b.

100 Ibid., 25b.

101 Ibid., 3b, 4b.

102 At the end of this brief work about the phenomenon of abstraction and overcoming psychological
obstacles, al-Suhrawardi relates a narrative of a castle with ten towers representing human head. The
first tower is the mouth, the second one is nose, the third one is the eyes, the fourth one is the ears, and
the fifth one is touch. Musannifak calls them “external towers.” Ibid., 198a. Afterwards, he moves on
to the narration of internal senses completing ten. Walbridge says that this work is Risalat al-Abrdj. See
John Walbridge, “The Devotional and Occult Works of Suhrawardi the Illuminationist,” Ishrag 2 (2011):
96. https://iphras.ru/uplfile/smirnov/ishraq/2/9walbri.pdf (accessed July 23, 2018).

103 Musannifak. Hall al-rumiiz, 213b.

104 Tbid., 5b.

105 The copy that I used also consists of 214 folios, and the commentary starts from f. 131. Thus, the ten-
section introduction makes up two-thirds of the text.

106 Ibid., 22a.
107 Ibid., 21b-31b.
108 Ibid., 203b.
109 Ibid., 25a.

37



NAZARIYAT

In one place he gives an account of his own experience and, one may say, fully
identifies with the Illuminationist stance. He mentions how, during 839 AH while
at the court of the Timurid ruler Shahrukh (r. 1405-1447) in Qarabagh of the

110 similar to the

Tabriz region, he experienced a ten-day out-of-body experience
one that Plato, the pioneer of sensational wisdom, tasted and that al-Suhrawardi
mentioned in Hikmat al-ishrdag.”™ While Musannifak belies the work’s mystical
mannerisms, he nevertheless connects himself to the Illuminationist perspective
through this account. It is quite astonishing that a Platonic experince is praised in a
work penned under the patronage of an Ottoman sultan. This can be thought of as a
sort of lobbying by a scholar who noticed the sultan’s philosophical interest at first
hand. On the other hand, the Illuminationist interests of a scholar who tasted the
phenomenon of Illuminitationist abstraction under the tent of the Timurids, who

were in a stalemate with the Ottomans, appears to have found an echo in Istanbul.

Another person who has to be mentioned when discussing Ottoman
[Muminationism is Husam al-Din ‘Ali al-Bidlis1, whose tutelage occurred under Sayyid
Muhammad Nurbakhsh (d. 869/1464), a mentor of the Nurbakhshiyya branch of
the Kubrawiyya order. This is because his major work, Jami" al-tanzil wa-I-ta'wil, and
other works contain traces of the Peripatetic and Illuminationist schools, together
with teachings of Ibn al-‘Arabi. His statement of purpose for composing al-Kanz
al-khafi fi bayan maqamat al-sufi, which deals with being and certain metaphysical
topics, reads: [I] “wrote the work in conformity with the stations of prophets, saints,
scholars, [lluminationist and Peripatetic metaphysicians and the learning revealed
to them during their observance.” Frequently using Illuminationist concepts and
theories in his works, he cites their views along with those of the Illuminationists.
Nevertheless, Ibn al-‘Arabi’s influence is more marked in al-Bidlisi,''? for the
influence of Husam al-Din ‘Ali al-Bidlisi, the father of Idris-i Bidlisi, lived on through
his son as well as through his own works. Thus, a survey of [lluminationism in the
Ottoman scholarly world should must note him in this respect.

Isma‘il Rusiukhi Angarawi, an Ottoman scholar who follows the Illuminationist
philosophy intently, gives it a central place in his thought.'?

110 Musannifak, Hall al-rumiiz, 148a-b.

111 al-Suhrawardi, Hikmat al-ishrag, 160-61.

112 Esma Cetin, “Hiisdmeddin Al el-Bitlisi'nin (6. 909/1504) Camiu't-Tenzil ve’t-Te'vil Isimli Eserinden Al-i
Imran Stresinin Tahkik ve Tahlili” (Unpublished PhD diss., Sakarya University, 2016), 31, 35; eadem,
“Hiisameddin Ali El-Bitlistnin Cami‘u’t-tenzil ve’t-te’vil Isimli Eserinde i§réki Felsefenin Etkisi,” in
Osmanli ve fran'da f§nﬁk Felsefesi, ed. M. Nesim Doru et al. (Ankara: Divan Kitap, 2017), 67-68, 71.

113 As the researchers of Anqarawi’s work suggested, his scientific conception has the form of a tripod.
In Bilal Kuspinar’s opinion, they are mysticism, the Sunnite rite, and speculative theology seconded
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Being a commentator of the Mathnawi, Anqarawi not only wrote the first
Turkish commentary of Haydkil al-nur, the Illuminationist school’s classic
philosophical text, but also penned Misbhah al-asrar, an exegesis of the Light verse.™*
He writes that even though he went through the exegetical works like Anwadr al-
tanzil, al-Kashshaf, and Ma'alim al-tanzil, he could not find what he was looking
for in the sources before drafting his own exegesis. While recognizing the value of
al-Ghazzali’s Mishkat al-anwar, he claims that he could not see the mysteries that
God had revealed to him in this work and thus finally picked up the pen to note
down the pearls and gems in his heart.® Nonetheless, both al-Suhrawardi’s and
al-Ghazzali’s works appear to have had an impact on this work.

Anqgarawi’s interest in Illuminationist philosophy is quite clear from his
commentary on Hayakil al-nur, which he entitled Idah al-hikam. His lifetime, the
first half of the seventeenth century, coincides with major debates on philosophical
sciences in the Ottoman milieu. In this context, the interest in al-Suhrawardi’s
works in Iran and the Near East during the sixteenth and seventeenth centuries has
to be noted. But more specifically, one can suppose that one of his aims for writing
his commentary on Hayakil al-nir was to deny the allegation that this philosophy
was contrary to Sunnite rite,''® for he defended the importance of intellect in the
pursuit of truth at the high point of the Qadizadeli movement, with the slogan
of whether philosophy is worth a dime. In this respect, his poem about intellect
in his last work, the Epistle of Eschatology, is also worthy of note.'” He mentions
points of agreement between Sunnite theology and Sufism at the explications in
his Mathnawi commentary.

His brand of Illuminationism unites philosophical proof, theological
demonstration, and mystical vision. In fact, one can say that it consists of a dialogue

by Iluminationist philosophy. He employs “Sunnite rite” in a jurisprudential sense. More specifically,
Kuspinar mentions the three metaphysical doctrines that inspire Anqarawi: al-Rami’s gnosis, Ibn
al-‘Arabi’s metaphysics, and al-Suhrawardi’s [lluminationist philosophy. See Bilal Kuspinar, Isma’il
Ankaravi on the Illuminative Philosophy: His Izahu’l-Hikem, Its Edition and Anaylsis in Comparison with
Dawwani’s Shawakil al-Nur, Together with the Translation of Suhrawardi’s Hayakil al-Nur (Kuala Lumpur:
ISTAC, 1996), 45-47; idem, “An Introduction to Isma‘il Rusukhi Anqarawi,” in The Lamp of Mysteries
(Misbah al-Asrar): A Commentary on the Light-Verse of the Quran: Arabic Text Critically Edited, ed.
Bilal Kugpmnar (Oxford: Anga Publishing, 2011), 20-22. Semih Ceyhan, however, thinks that these
metaphysical doctrines are mysticism, Sunnite theology, and Illuminationist philosophy. Se, Ceyhan,
“Ismail Ankaravi ve Mesnevi Serhi,” 64.

114 Tbid, 64, 119, 234-35, 239.

115 Angqarawi, The Lamp of Mysteries (Misbah al-Asrar): A Commentary on the Light-Verse of the Qur'an: Arabic
Text Critically Edited, ed. Bilal Kugpinar (Oxford: Anga Publishing, 2011), 3-4.

116 Kuspinar, Isma'il Ankaravi on the Illuminative Philosophy, 48-49.

117 Ceyhan, “Ismail Ankaravi ve Mesnevi Serhi,” 120.
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between the notion of the unity of being in the Ibn al-‘Arabi-al-Qunawi tradition

and Illuminationist concepts, which are then reconciled to Sunnite theology.™®

Ontheother hand, he painstakingly distinguishes the method of Illuminationist
self-discipline from Sufism, consistent with al-Jurjani, on the ground that it does
not adhere to a conduct of spiritual advance, by which he means that it is not

undertaken under a gracious shaykh’s guidance.'*

[tisimpossible to read the turn toward Illuminationism during the seventeenth
century by scholars like Anqarawi independent of the historical backdrop and
interests of contemporary scholars. I therefore suspect that the vibrancy following
the sixteenth-century commentaries by al-Dawwani and al-Dashtaki on Hayakil
al-nur, to which of people from the Near East to the Southern Asia paid close
attention, is the main reason for the rejuvenated interest in al-Suhrawardi’s texts
and in [lluminationism itself. The common cultural universe of the period’s scholars
and the dynamic relations among them have to be factored in as well.

However, this statement does not warrant a neglect of the local dynamics at play
in the interests of scholars like Katib Chalabi and Anqarawi, for we even have evidence
from cases where al-Suhrawardr’s works were studied and taught by scholars. Ibrahim
b. Hasan b. Shihab al-Din al-Gurani (d. 1101/1690), a teacher of Wali al-Din Efendi,
was a prominent scholar and Sufi with students from the distant corners of the
Islamic world."?® His academic lineage in theology and philosophy extended back to
al-Dawwani through his teachers Mirzajan al-Shirazi al-Baghnawi (d. 994/1586) and
Jamal al-Din al-Shirazi (d. 961-62/1554), and he apparently taught Hikmat al-ishrdq in
Madina, based on the testimony of his student Aba Salim al-‘Ayyashi (d. 1090/1679)."*
This example indicates al-Suhrawardi’s appeal beyond a college curriculum. In this
respect, Jar Allah Efendi’s marginalia exhibits a corroborative outlook. He provides an
instance of comparative reading by noting that the words of prayer at the beginning of

122

Hikmat al-ishrdag'®* are mentioned in the third section of al-Mashari‘wa-I-mutarahat.'*

While discussing the difference between vision and observance, Jar Allah Efendi
refers the reader to al-Suhrawardi’s Kalimat al-tasawwuf.***

118 Ibid., 66, 70-71.

119 Ceyhan, “Ismail Ankaravi ve Mesnevi Serhi,” 62, 70.

120 Recep Cici, “Karani,” DIA, 26:426-27.

121 Khaled el-Rouayheb, Islamic Intellectual History in the Seventeenth Century: Scholarly Currents in the
Ottoman Empire and the Maghreb (New York: Cambridge University, 2015), 50-52.

122  al-Suhrawardi, “Kitab al-Mashari‘ wa-l-mutarahat,” in Majmu ‘a-i Musannafat-i Shaykh-i Ishraq, ed. Henry
Corbin, 2nd printing (Tehran: Pizhuhishgah-i ‘Ulam-i Insani va Mutala‘at-i Farhangi, 1993), 1:196.

123 Qutb al-Din al-Shirazi, Sharh Hikmat al-ishraq, Sileymaniye Library, MS Carullah Efendi 1315, 1b.

124 Ibid., 4b.
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We would be amiss if we omitted Hasan Kurdi from this survey of Ottoman
[Mluminationism. According to his own account, established via Hayakil al-nur,
his affinity with it occurred in three steps. First, versifying and then memorizing
Hayakil al-niar, he crowned his affection for it with his Kitdb Sharh al-Alfiyyat al-
hikamiyya, a quaint commentary on it.”” Even though he hails from Iran, his
extended stay in the Ottoman domains and settling down in Damascus is enough to
consider him an Ottoman scholar. Having composed the said work in Damascus in
1170, the author’s other works entail a clear interest in Muhyi al-Din Ibn al-‘Arabi.
He makes comparisons between the Illuminationist and Peripatetic philosophies
in Kitab Sharh al-Alfiyyat al-hikamiyya by discussing a variety of subjects in physics,
metaphysics, and psychology. Qutb al-Din al-Shirazi’s Sharh Hikmat al-ishrdq can be
recognized as one of this work’s basic sources.'?

In the relevant section above, Katib Chalabi’s opinions of Illuminationist
philosophy was mentioned in relation with the title of his Lawami‘al-nur fi zulmat
Atlas minur. And yet it appears that he has a keener interest, for presenting himself

as being “of Illuminationist bent™?’

places him ahead of those who explicitly
profess his spiritual affiliation. Gottfried Hagen, who wrote a monograph on him
as a geographer and his Jihdnnuma, mentions this aspect of Chalabi’s life in his
meticulous analysis. Noting that we have no clear conception of his contemporaries’
interest in [lluminationist philosophy, Hagen poses the question of whether he was
a solitary figure in this regard.'”® The cases cited here indicate that this was not the
case; however, a more precise understanding of his own inclination and conduct

requires more elaboration and comparative treatment.

The last name to be taken into consideration is Safi (d. post-1222/1808), a very
poet who served as a grand vizier’s scribe in his professional career. He makes a
genuine case for the [lluminationist idiom’s versatility and works with its themes
like light and shade in his oeuvre. Attributing Illuminationism to Plato, Safi catches
one’s attention with his poems with an [lluminationist self-designation.'”® A few
couplets are:

125 Hasan Kurdi, Kitab Sharh al-Alfiyyat al-hikamiyya, Stleymaniye Library, MS Laleli 2515, 1b.

126 Mahmut Mecin, “Sithreverdi Sarihlerinden Hasan el-Kurdi ve Heydkiliin-Nur Serhi,” in Osmanl ve
Iran'da Israk Felsefesi, ed. M. Nesim Doru et al. (Ankara: Divan Kitap, 2017), 109-13, 117; also see
Zeynel Abidin Hiiseyni, “Israki Felsefe Geleneginin Kayip Halkast: Hasan El-Kiirdi ve Nefs Anlayis1,” in
Osmanh ve [ran'da Israk Felsefesi, ed. M. Nesim Doru et al. (Ankara: Divan Kitap, 2017), 131-72.

127 Katib Chalabi, Sullam al-wusil ila tabaqati al-fuhil, ed. Mahmad ‘Abd al-Qadir al-Arnaat (Istanbul: Is-
lam Tarih, Sanat ve Kiiltiir Aragtirma Merkez, 2010), III, 447.

128 Gottfried Hagen, Bir Osmanli Cografyacist Is Basinda: Katib Celebi'nin Cihanniima’s: ve Diisiince Diinyast,
trans. Hilal Gorgiin (Istanbul: Kiire Yayinlari, 2015), 60-61.

129 For the corpus and verses in Illuminationist themes by Safi, see Ozlem Ercan, “Bektasi ve Israki Bir Sair:
Safi, Hayat1 ve Divan'imin Niishalan,” Turkish Studies: Ttirkoloji Arastirmalart 8, no. 1 (2013): 1375-95.
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The spirit of Pythagoras & Plato, tender of salty dog,

Flushes a cadet of Illumination on board, to the lamp of the lighthouse.™

Each word of mine is trading the holy word,

I'm the declaration of the radiant wisdom of Platonic ways.'*!

Having learned of the radiant wisdom from Plato right,

Beholding the true mystery in one chalice, bespoke.'*?

IV. Conclusion: Can We Speak of an Illuminationist Milieu in the
Ottoman Era?

Indeed, can we speak of Ottoman counterparts to al-Ahsa’i, al-Dawwani, Ibn
Turka, and al-Harawi? Does their scholarly interest solely consist of composing
commentaries on al-Suhrawardi’s texts or making occasional references to them
in their own works? This contribution pursues many similar questions, tries to
provide a framework for the Ottoman scholarly world’s interest in Illuminationism,
and raises the topicality of such questions by asking whether we may speak of an
Ottoman Illuminationism. Thus, it can be regarded as an attempt to illustrate an
original Ottoman appetite for it while offering the said framework for an Ottoman
scholarly interpretation of it.

Given the above documentation, we may conclude that the Illuminationist
interpretation took root in the Ottoman milieu that developed thanks to
the influence of al-Jurjani’s works and his students in particular. Both al-
Suhrawardi’s works and the Illuminationist philosophy were popular. After the first
commentaries that put forward Hikmat al-ishraq and al-Talwihat, we may suggest
that Haydkil al-nir became more important owing to al-Dawwani’s commentary.
There is also a compatibility in Iran and the Near East in this regard. Nevertheless,
the literature developed in Iran was far richer and variegated. On the other hand,
it is not coincidental that the scholars of the rival Ottoman and Safavid, both
of whom claimed the political leadership of the Muslim world, undertook great
efforts to present systemic syntheses. This political rivalry also influenced the
scholars’ integrative readings, including [lluminationist texts. Read in lline with
the Shiite trend in Iran, it assumes Sunnite hues in Ottoman domains. Both parties

130 Ozlem Ercan, Safi Divani: Hayati, Sanati, Kargilastirmali Metin, Sézliik, Dizin (istanbul: Gaye Kitabevi,
2014), 426.

131 Ibid., 501.

132 Ibid., 555.
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also borrowed from the teachings of Ibn al-‘Arabi and al-Rami. Jumhur al-Ahsa’i
has a Shiite outlook, and Mulla Sadra turns to a Sunnite conception on the part of
Ottoman scholars. In this context, Tashkubrizada’s reading of Illuminationism and
the original interpretations of Angarawi, Husam al-Din ‘Ali al-Bidlisi, and Hasan
Kurdi are remarkable. One should also remember Tashkubrizada’s theological text,
written from the Sunnite perspective, that unifies the Ash‘arite, Peripatetic, and
[Muminationist idioms, as well as Anqarawi’s effort to gather Sunnite, Mawlawi,
and Illuminationist perspectives.

I summarize the main points of my findings, after perusing and analyzing
the sources cited above, in the following manner. On the one hand, given the
limits of space I omitted some names and subjects, among them the links of the
commentators of Fusus al-hikam, Miftah al-ghayb, and the Mathnawi, notably Dawud
al-Qaysariand Molla Fanari with Illuminationist philosophy, and the contributions
of al-Jurjant’s predecessors like Siraj al-Din al-Urmawi (d. 682/1283), Qutb al-Din
al-Razi (d. 766/1365), and some commentators of al-Ishardt. On the other hand, it
would be worthwhile to pursue whether there is a link between the interpretations
of Illuminationist philosophy and Hurufiyya (the esoteric knowledge of letters)
during the Ottoman period.

However, at this point in time [ am persuaded that the incremental knowledge
contributed by more currents, names, and works will not change the point, but
only add to its refinement. The artistic and literary reflections of Illuminationism
are also veritable subjects that remain rather uncharted territory for the time
being in my own research. What has been quoted from Safi here probably resonates
well with his poet peers. Saturated with symbolic overtones, researchers are also
welcome to follow the lead of this philosophy into decorative and pictorial arts, as
well as the architectural elements in mosques, dervish lodges, and colleges.

At the start, the literature of Illuminationist philosophy within Ottoman
lands and the relevant debates deserved attention and detailed analysis. With this
goal in mind that, I tried to sketch a framework and classify the material at hand
under the subheadings above. Certainly this approach, which sought to overcome
the methodological intricacies and inconveniences due to the course of Ottoman
philosophy and the nature of Illuminationist philosophy, will be improved with
further discussion and research.
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Appendix: Molla Lutfi, Hashiya ‘ald Hashiyat al-Sayyid al-Shavrif ‘ala Sharh
al-Matali‘, Suleymaniye Library, MS H. Hisnt Paga 1223: 100a-101a; MS Fazil
Ahmed Paga 908: 81a-b.
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