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FROM THE EDITOR

Dear readers,

Welcome back to the new issue of Iahiyat Studies. Firstly, we
would like to express our deepest gratitude to Prof. Dr. Muhammet
Tarakci, who is stepping down from his role as Editor-in-Chief —
where he shoulder-borne the immense responsibility of our journal—
and will continue to support us as Publisher Director. We are also
delighted to welcome Asst. Prof. Recep Erkmen and Res. Asst. Blisra
Tamag as they join us as associate editors beginning with this issue,
their contributions will strengthen our journal even further.

This issue of IS features seven research articles. In the first article,
“An Overshadowed Akbari Sufi in Fourteenth-Century Anatolia: Shams
al-Din Muhammad al-Tustari and His Intellectual Legacy”, Orhan
Musahanli offers a critical analysis that clarifies the persistent identity
dilemma involving the two scholars from the same period who lived in
the 14™ century: Badr al-Din al-Tustari and Shams al-Din al-Tustari.
Although the first scholar was widely studied, the latter has been little
known owing to the mixing of manuscripts. Using a highly detailed
comparative approach, the author manages to distinguish the scholars’
identities and create a portrait of Shams al-Din as a thinker. According
to the findings, he represents a Sufi from Anatolia living in Konya and
serving as the Mamltk rulers and Esrefoglu family’s patron, whose
contribution lies in his unique combination of Peripatetic philosophy
and Akbari Sufism.

In the second article, “Peripheral Fire: Once Upon a Time in
Daskyleion and Western Anatolia”, Nevfel Akyar analyzes the
existence and development of the Iranian religions like Zoroastrianism
in the Western Anatolia under the reign of the Achaemenids, with
particular attention to Daskyleion and Sardis. Using archaeological,
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iv Seda Ensarioglu

epigraphic, and textual sources, this work will look at the ways how
key Zoroastrian beliefs and practices have survived as a result of their
adaptation in the region rather than enforcement by the state. The
author emphasizes the flexibility and plurality of the imperial
environment where the overall tolerance of Persians has helped local
cults develop alongside Iranian ones.

In the article “Multilingualism in Family Law According to Shafi
Madhhab”, Davut Esit offers an extensive examination of the use of
languages other than Arabic in family laws belonging to the Shafi
madhhab. Through analyzing disputes regarding the languages used
in matters such as marriage (nikah), divorce (falaq), and imprecation
(li‘an), the author explores the way in which the jurists managed to
reconcile the sanctity of Arabic with practical considerations arising
from the social diversity of language use. Even though there was a
group of scholars who stressed adherence to the principles of nass, the
main trend within the school was that of multilingualism — acceptance
of the usage of the native tongue even by those familiar with Arabic.

The article, “Contemplation in Two Muslim Countries: A Comparative
Qualitative Study in Tiirkiye and Bosnia-Herzegovina”, by Esra Irk,
Umran Erkorkmaz Coban, Elif Caglayan, and Armin Jasarevic,
investigates the perception of contemplation (fafakkur) among
Muslims in Turkey and Bosnia and Herzegovina. The study makes use
of a semi-structured interview approach and content analysis and the
results reveal that contemplation in both cultures is a multifaceted
activity that adds to the psychological well-being and spiritual life of
individuals. In addition, there are some unique cultural differences
whereby the Turkish respondents consider contemplation associated
with nature and positive feelings whereas the Bosnian respondents
take part in metaphysical reflection regarding historical events and
experience both positive and negative feelings.

The article entitled “Cyberspirituality: A New Way of Practicing
Spirituality and Being in the Digital World” by Ali Ayten and Sebiha
Yildiz has introduced a novel concept by presenting cyberspirituality
as a way of explaining the conceptual uncertainties associated with
religion and spirituality in the digital world. Using the literature review
method, the research presents cyberspirituality as an independent sub-
category of spirituality mediated through technology, which is
different from both the conventional religions and the digital religion.



From the Editor

This research illustrates the way this emerging category helps include
a wide range of spiritualities practiced by individuals as they make
sense out of themselves through a number of processes carried out
digitally.

In their article, “Transhumanism: A Religious Movement Opposing
Religion in the Digi Age”, Ahmet Dag and Ahamadou Sylla criticize
transhumanism with regard to its scientific assumptions and
theological essence. As a secular idea focused on physical
improvement of people (Human 2.0), transhumanism demonstrates
similarities with religious attempts of achieving eternal life. There is an
interesting comparison of religion’s pursuit of spiritual ascension with
the transhumanist pursuit of material perfection. Being based on
statistics that demonstrate the connection between automation and
weakening of religious beliefs, the paper discusses the way
digitalization negatively impacts religious identities. In the end, the
researchers provide a deep analysis of the way transhumanism
challenges modern religions.

In the last article of this issue, “Cosmic Destruction and the
Eschatological Threshold: A Comparative Analysis of the Apocalypse
Motif in the Qur’an, Mythology, and Turkish Folk Narratives”, by Kadir
Gombeyaz and Fatma Ayglin, a comparative perspective of
apocalyptic and cosmic destruction tales is given with the help of an
anthropological approach to the idea of liminality. With the use of the
Qur’anic verses, classical myths, and Turkish tales, the author claims
that such stories serve as the structure of transition between chaos and
order, as opposed to just being accounts of destruction. This research
shows that different concepts of time exist in various cultures: the
Qur’an suggests a linear irreversibility of the event with the divine
intervention; mythological ideas imply a cyclic nature moving towards
cosmic regeneration; Turkish folktales combine these two notions
within their collective memory.

We, the editorial team, express gratitude to our authors, reviewers,
and readers for their continued support and look forward to being with

you in the next issues of lahiyat Studies.
Seda Ensarioglu

Bursa Uludag University, Bursa-Turkiye
sedaensari@uludag.edu.tr
https://orcid.org/0000-0002-2928-9595
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Abstract

This study addresses a long-standing case of identity confusion in
Islamic intellectual history between two contemporaneous 8"/14"-
century scholars known as al-Tustari: Shams al-Din Muhammad al-
Tustari and Badr al-Din Muhammad al-Tustari (d. 732/1332). While
Badr al-Din al-Tustari, a prominent theologian and philosopher, has
been well documented, Shams al-Din’s life and intellectual legacy have
remained largely in obscurity. Using a comparative methodology that
examines paratextual elements of their works —such as introductions,
conclusions, titles, dedications, and places of composition— this
research clearly distinguishes the two figures. It then reconstructs
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4 Orban Musabanl

Shams al-Din al-Tustar?’s intellectual profile through an analysis of his
authenticated works. The findings indicate that Shams al-Din was a
14"-century Anatolian Sufi active in Konya, who was active within the
political sphere of the Esrefoglu principality and enjoyed Mamltk
patronage. His intellectual outlook reflects an original synthesis of
Avicennan philosophy and Akbari Sufism. By resolving this confusion,
the study restores Shams al-Din al-Tustar?’s rightful place in Islamic
intellectual history and sheds light on the sophistication of Anatolian
Sufi thought. Since the extant and identifiable works by Shams al-Din
al-Tustari are largely limited to texts attributed to Badr al-Din al-Tustari,
particular care has been taken to distinguish between the two figures.
In addition, several works belonging to Shams al-Din al-Tustari that
were not attributed to Badr al-Din al-Tustari have been identified and
are examined separately in this article. In light of the available
evidence, it appears that Shams al-Din al-Tustari has not, to date, been
the subject of an independent biography in either classical biographical
literature or modern academic scholarship.

Key Words: Tasawwuf, 14™-century Anatolia, Shams al-Din Muhammad
al-Tustari, akbarism, Esrefoglu principality, Badr al-Din Muhammad al-
Tustart

Introduction*

In the history of Islamic thought, the confusion of scholars who

lived in the same period and who bore similar names constitutes a
significant research problem.' In this context, the identity confusion
between two scholars bearing the nisbab al-Tustari who lived in the
8"/14™ century —Shams al-Din Muhammad al-Tustari (d. after
727/1327) and Badr al-Din Muhammad al-Tustari (d. 732/1332)- is
clearly observable both in classical biographical sources and in

I would like to express my sincere gratitude to the anonymous reviewer, who drew
my attention to the works authored and copied by the Shams al-Din Muhammad
al-Tustari in the Reistlkattab and Fatih collections, thereby helping to guide the
arguments of this study on a sound footing; who also pointed out the attribution to
Badr al-Din Muhammad al-Tustari in Muhammad ibn Manstr al-Maqdis?’s (d. after
795/1393) commentary on Mandzil al-sa’irin; and whose numerous valuable
suggestions and corrections have been instrumental in bringing this article to its
present form.

Yasin Apaydin, “Timurlu Donemi Herat'inda Bir Miiderris: Mesud Sirvini’nin (0.
905/1500) Entelektilel Biyografisine Dogru”, Islam Tetkikleri Dergisi 13/2
(September 2023), 507-509; Mustafa Yasin Akbas, “Mesabihu’s-Siinne Serhlerinden
Mifidghwl-Filtiibun Esref el-Fukkalye Aidiyeti Meselesi”, Swnak Universitesi
Tlabiyat Fakiiltesi Dergisi 27 (December 2021), 208-233.
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modern academic studies. The personality of Shams al-Din
Muhammad al-Tustari has been lost, remaining in the shadow of his
contemporary Badr al-Din Muhammad al-Tustari, who became famous
as a student of al-Baydawi (d. 685/1286) and a commentator on his
works; he authored works that comparatively deal with the
commentaries on al-Ishardt by Fakhr al-Din al-Razi (d. 606/1210) and
Nasir al-Din al-Tasi (d. 672/1274), who are commentators on Ibn Sina
(d. 428/1037).” The subject of this article, Shams al-Din Muhammad al-
Tustari, has remained overshadowed by Badr al-Din Muhammad al-
Tustari, a situation that has made it difficult to reconstruct his
biography and intellectual legacy. This gap in the literature
necessitates a systematic examination of the differences between the
lives, works, and intellectual frameworks of the two scholars.

First, while our study addresses the issue of the relative obscurity of
Shams al-Din Muhammad al-Tustari’s scholarly identity, it takes as its
central point of departure the problem of name confusion with Badr
al-Din al-Tustari as one of the main underlying causes. Nevertheless, it
is clear that explaining the matter solely on the basis of this similarity
is insufficient. Notably, a scholar who lived in Anatolia and whose
works circulated within the region, some of them even entering palace
libraries, is not mentioned by a figure such as Katib Chalabi (d.
1067/1657), who authored comprehensive bibliographical works. In
particular, the absence of any reference to Shams al-Din Muhammad
al-Tustar’s commentary on Mandzil al-sa’irin in contexts where
numerous commentaries on this work are listed suggests that his
scholarly legacy may have been overlooked.

In this respect, rather than attributing Shams al-Din Muhammad al-
TustarT’s limited recognition solely to name confusion, it may be
argued that additional factors played a determining role, such as the
restricted circulation of his works, their omission from the

N

Zeynep Tsiligkir, Bedreddin et-Tiisteri’nin (6. 732/1332) el-Muhakemit beyne
Serhayi’l-isardt Adl Eserinin Tabkik ve Incelemesi (istanbul: Marmara University,
Institute of Social Sciences, Master’s Thesis, 2017); Aba ‘Abd Allah Badr al-Din
Muhammad ibn As‘ad al-Tustari, Majma* al-durar fi sharb al-Mukbtasar: wa-
buwa sharb Mukbtasar Ibn al-Hajib [T usil al-figh wa-abad al-shurib al-sab‘ab
al-sayyarab, ed. ‘Abd al-Rahman ibn Ghazi Khasifan - Isma<l al-Hajj - “‘Abd al-
Wahhab ibn ‘Abd Allah al-Rasini (Beirut: Dar Ibn Hazm, 2018); Abu ‘Abd Allah
Badr al-Din Muhammad ibn As‘ad al-Tustari, Sharb Minhdj al-wusil ild ilm al-
usiil, ed. Ibrahim ibn Samayil al-Sulami (Beirut: Dar Ibn Hazm, 2019).



6

Orban Musabanl

bibliographical sources of the period, and the absence of an
independent biographical transmission (for instance, by his students
or later generations) that could have rendered him more visible within
the scholarly tradition. Taken together, these considerations indicate
that Shams al-Din Muhammad al-Tustari’s marginal presence in the
literature is the result of multiple interrelated causes.

In addition to these points, this study aims to identify the causes of
the attributional confusion between the two al-Tustaris and to
elucidate the biography, works, and intellectual world of Shams al-Din
Muhammad al-Tustari in light of the criteria that distinguish him from
Badr al-Din Muhammad al-Tustari. To help resolve this problem, this
research comparatively analyzes the prefaces and colophons of the
works of both scholars, the epithets and titles they employed, the
individuals to whom they dedicated their works, and the places where
these works were composed. In addition, a content analysis of the
works identified as belonging to Shams al-Din Muhammad al-Tustari
is conducted to examine his intellectual system. This approach will not
only help eliminate the existing confusion in the literature but also
contribute to a better understanding of the intellectual tradition of
Anatolia, the geographical context in which Shams al-Din Muhammad
al-Tustari lived.

In line with this objective, we first comparatively analyze the
aspects in which the biographies of the two scholars differ, such as
nisbabs, titles, geographical affiliations, and scholarly networks; we
then introduce the works that we have definitively identified as
belonging to Shams al-Din Muhammad al-Tustari, namely, al-Fusiil al-
Ashrafiyyab, Jubd al-muqill, Sharh Mandazil al-sa’irin, Sharb al-
abadith al-arba‘in, Risalat al-qada’ wa-l-qadar, Kashifat asrar al-
baqga’iq, and al-Risalab al-mughniyab. In the content analysis of these
works, where appropriate, we seek to highlight the points of
intersection between Peripatetic philosophy and Akbari Sufi thought
in his intellectual system. This approach facilitates a sound
presentation of the intellectual world of the true author of the
aforementioned works.

In distinguishing between Badr al-Din al-Tustari and Shams al-Din
al-Tustari, a comparative analysis —presented in tabular form— of the
style and expressions found in the manuscript copies of the works
attributed to both scholars, as well as their epithets and titles, and the
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dedication and colophon records, is used to elucidate the differences
between them. Subsequently, the works belonging to Shams al-Din
Muhammad al-Tustari are introduced and subjected to a brief content
analysis, through which a framework of his intellectual world is
outlined. In the final stage, the work attempts to demonstrate the
position and significance of Shams al-Din Muhammad al-Tustari within
the context of the intellectual history of the period.

1. Between Two Figures Named al-Tustari: Establishing the
Identity of Shams al-Din

The figure of Shams al-Din Muhammad al-Tustari has been largely
eclipsed by his contemporary, famous scholar Badr al-Din Muhammad
al-Tustari.’ This situation is observable in both classical and modern
sources. Many studies have tended to present these two distinct
thinkers as a single figure, attributing their works to one another and
conflating details of their lives." Within this historical context,
reconstructing the biography of Shams al-Din Muhammad al-Tustari
necessarily requires, first and foremost, an effort to distinguish him
from Badr al-Din Muhammad al-Tustari. To ensure a reliable
differentiation, it is necessary to briefly address the life and works of

*  Abt Muhammad Jamil al-Din ‘Abd al-Rahim ibn al-Hasan al-Isnawi, Tabagat al-

Shafi‘iyyab, ed. ‘Abd Allah al-Juburi (Baghdad: Ri’asat Diwan al-Awqaf, 1390-
1391/1970-1971), 1/319-320.

*  The issue of Kamil al-Din Ibn Abi Sharif (d. 906/1500) attributing Shams al-Din
Muhammad al-Tustari’s Risdlat al-qada’ wa-I-qadarto Badr al-Din Muhammad al-
Tustari in his work al-Musamarab sharb al-Musayarab is addressed separately
when the aforementioned treatise is introduced. See Kamal al-Din Ibn Abi Sharif,
al-Musamarah sharb al-Musayarab, ed. Kamal al-Din Qari - Izz al-Din Ma‘maysh
(Beirut: al-Maktabah al-‘Asriyyah, 2004), 138-139. Indeed, an examination of the
studies conducted on Badr al-Din Muhammad al-Tustari shows that his works have
at times been confused with those of Shams al-Din Muhammad al-Tustari. As an
example of this situation, one may cite a modern study focusing on Badr al-Din al-
Tustar?’s (d. 732/1332) al-Mubakamat bayna Sharbay al-Ishardt. See Zeynep
Tsiligkir, Bedreddin et-Tiisteri'nin (6. 732/1332) el-Muhakemat beyne Serhayi’l-
Isarat Adh Eserinin Tabkik ve Incelemesi, 12-16. For studies that attribute Shams al-
Din Muhammad al-Tustari’s Risdlat al-qada’ wa-l-qadar to Badr al-Din
Muhammad al-Tustari, see Yadullah Ghulami, “Badr al-Din Tustari”, Da’irat al-
Ma‘<arif-i Buzurg-i Islami (Tehran: Markaz-i D@’irat al-Ma‘arif-i Buzurg-i Islami,
1381 HS), 11/544-545; ‘Abd al-Rahman Khasifan, “Muqaddimah”, Majma* al-durar
St sharb al-Mukbtasar, auth. Badr al-Din Muhammad al-Tustari (Beirut: Dar Ibn
Hazm, 2018), 1/75; Ibrahim ibn Samayil al-Sulami, “Muqaddimah”, Sharb Minhaj
al-wusiil ila ilm al-usil, auth. Badr al-Din Muhammad al-Tustari (Beirut: Dar Ibn
Hazm, 2019), 1/59.
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Badr al-Din Muhammad al-Tustari, as highlighted in historical sources,
and subsequently to demonstrate that Shams al-Din al-Tustari refers to
a distinct identity from that of Badr al-Din al-Tustari.

Most of the information we possess about Badr al-Din Muhammad
ibn As‘ad al-Tustari is based on the accounts transmitted by the
renowned Shafiq jurist and legal theorist al-Isnawi (d. 772/1370).” Al-
Isnawi relates that Badr al-Din al-Tustari, to whom he refers as “our
shaykh,” taught in Qazvin for approximately twenty years, traveled to
Egypt at the beginning of 727 AH and remained there for several
months, during which he attended his lessons, and that al-Tustari
subsequently moved on to Iraq. He further states that until his death in
Hamadan in the 730s AH, al-Tustarl spent the summer months in
Hamadan and the winter months in Baghdad because of its warmer
climate .’

Owing to al-IsnawT’s close acquaintance with him and his status as
his student, the relatively detailed information he provides constitutes
a primary source. Indeed, this circumstance resulted in al-Isnawi
serving as the main source for most of what was later reported about
the aforementioned al-Tustari.”

In addition to the circumstances of his life, al-Isnawi also discusses
in detail his teacher’s works. According to his account, Badr al-Din
Muhammad al-Tustari was a versatile scholar who composed
commentaries on Ibn al-Hajib’s (d. 646/1249) Mukhtasar in usal al-
figh; Siraj al-Din al-UrmawT’s (d. 682/1283) Matali al-anwadr in logic
and philosophy; al-BaydawT’s Tawdli<in kalam, Minhdjin usul al-figh,
and al-Ghayab al-quswa in fura¢ al-figh. Indeed, al-Isnawi
characterizes his teacher as “the imam of his age in kalam, ustl al-figh,
logic, and philosophy, a scholar who was both a mubaqqgiq and a
mudaqqiq,” thereby highlighting his scholarly stature.”

In light of the information provided by al-Isnawi, it is noteworthy

> Al-Isnawi, Tabagat al-Shafi‘iyyah, 1/319-321.

¢ Al-Isnawi, Tabaqat al-Shafiiyyab, 1/320.

Abu I-Fadl Shihab al-Din Ahmad ibn ‘Ali Ibn Hajar al-‘Asqalani, al-Durar al-
kaminab fi a‘yan al-mi’ab al-thaminab, ed. Hashim al-Nadwi et al. (Hyderabad,
Dakkan: Matba‘at Majlis D@’irat al-Ma‘arif al-<Uthmaniyyah, 1392/1972), 5/119;
Abt 1-Falah ‘Abd al-Hayy Ibn al-Imad al-Salihi, Shadharat al-dhabab fi akbbar
man dhabab, ed. ‘Abd al-Qadir al-Arna>at - Mahmuad al-Arn@’at (Beirut -
Damascus: Dir Ibn Kathir, 1406-1414/1986-1993), 8/179-180.

8 Al-Isnawi, Tabagat al-Shafi<iyyah, 1/320.

~
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that Anatolia is not mentioned among the regions visited by his teacher
Badr al-Din al-Tustari. Moreover, although he showed interest in many
fields and authored works, it is also noteworthy that his student al-
Isnawi did not include any connection between him and Sufism.

One of the principal reasons why Shams al-Din Muhammad al-
Tustari has frequently been confused with Badr al-Din Muhammad al-
Tustari’ is that, in the prefaces and colophon records of his works, he
identifies himself simply as “Muhammad al-Tustari”. The attribution of
the title “Shams al-Din” to him is possible not directly but rather
through indirect indications, such as references found on the flyleaf
pages of his works or expressions within the text, such as “the Sun of
Tustar” (Shams Tustar)."” In contrast, Badr al-Din Muhammad al-
Tustari explicitly includes the lagab “Badr al-Din” in the introductions
and colophon records of his works. The most important evidence for
distinguishing between Badr al-Din Muhammad al-Tustari and Shams
al-Din Muhammad al-Tustari lies in the modes of naming they employ
in the title pages and colophon records of their works. The following
two tables compare these differences.

Table I: Title Records Attributed to Badr al-Din al-Tustari and
Shams al-Din al-Tustari

Name Records Attributed to Name Records Attributed to
Badr al-Din Muhammad al-Tustari | Shams al-Din Muhammad al-Tustari

S glimed) adl) aal i dny Ll Lome s ) il il

o)l ]y dis Al & sie gl aiyy ae ) lis (g zadl

e Gl oy Jedel The book of Muhammad al-
Thus, says Muhammad ibn As‘ad | Tustari, the servant in need of God

al-Yamani, the poor servant in need | Most High. May God forgive him

? A. C. S. Peacock’s statement —based on Kashf al-zuniin— that Shams al-Din

Muhammad al-Tustari maintained a friendship with the Ilkhanid ruler Oljeytii is
incorrect. See A. C. S. Peacock, Islam, Literature and Society in Mongol Anatolia
(Cambridge: Cambridge University Press, 2019), 57. The passages in Kashf al-
zunin clearly indicate that it was Badr al-Din Muhammad al-Tustari who was on
friendly terms with Oljeytii. The relevant statement reads: “Mubammad ibn As‘ad
ibn ‘Abd Allab  al-Tustari ... wmin shu‘arda’> Sultan Mubammad
Kbudabandab/Muhammad ibn As‘ad ibn ‘Abd Allah al-Tustari was among the
poets of Oljeytii.” See Haji Khalifah Mustafa ibn ‘Abd Allah Kitib Chalabi, Kashf al-
zunun ‘an asami l-kutub wa-I-funin, ed. M. Serefettin Yaltkaya - Kilisli Rifat Bilge
(istanbul: Milli Egitim Bakanlig1 Yayinlari, 1971), 1/540.

Shams al-Din Muhammad al-Tustari, Risdlat al-gada’ wa-l-qadar (istanbul:
Stileymaniye Kutiiphanesi, Ayasofya, 1006), 69b.
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the his
Omnipotent Lord, who is called
Badr al-Tustari ..."!

of forgiveness  of

and grant him success in what is
right ..."?

) ol dal) J i g
ol ] oy dies S0 4 i
L”;J:.,:J\ g% W‘

Thus, says Muhammad ibn As‘ad

al-Yamani, known by the laqab
Badr al-Tustari, the humble servant
in need of the forgiveness of his
Great Lord ..."

Wiman il ) ) 3t
...J)i“é):.d\

Thus, Muhammad al-
Tustari, the servant in need of God

Most High ..."*

says

55 ey Al Gl 8T 5B

RUNTENE! [P JEU RE R TR

Thus, [says] Muhammad ibn

As‘ad al-Yamani, then [known as] al-

Tustari, the one among His creation

most in need of the mercy of his
Lord ..."

Iioes o)l JI i)l OB s s
e ds g el
Thus, Muhammad al-

Tustari, the servant in need of God
16

says

Thus, says Muhammad ibn As‘ad
al-Yamani, known as al-Tustari ..."

el Vitoe bl | 21 016
o Jsk
Thus, says Muhammad al-

Tustari, the servant in need of God
18

16

Abta ‘Abd Allah Badr al-Din Muhammad ibn As‘ad al-Tustari, Sharb Matalic al-
anwar (Istanbul: Stileymaniye Kiitiiphanesi, Ragip Pasa, 781), 2a.
Shams al-Din Muhammad al-Tustari, al-Fusil al-Ashrafiyyab fi l-usil al-
burhaniyyab wa-l-kashfiyyab (istanbul: Siileymaniye Kiitiiphanesi, Ayasofya,

2445), front flyleaf (zabriyyab).

Abt ‘Abd Allah Badr al-Din Muhammad ibn As‘ad al-Tustari, Kashif al-asrar ‘an
ma‘ani Tawali< al-anwar (Istanbul: Sileymaniye Kiitiiphanesi, Koprillti Fazil

Ahmed Pasa, 831), 2a.

Shams al-Din Muhammad al-Tustari, Sharh Manazil al-sa’irin (Samsun: Samsun il

Halk Kittiphanesi, 55 HK 1132), 1b.

Abt ‘Abd Allah Badr al-Din Muhammad ibn As‘ad al-Tustari, Sharb al-Tajrid
(Dublin: Chester Beatty Library, 3690), 1b.
Shams al-Din Muhammad al-Tustari, Sharb al-abadith al-arba‘in (istanbul: Millet
Kuttiphanesi, Feyzullah Efendi, 2163), 154b.
Abt ‘Abd Allah Badr al-Din Muhammad ibn As‘ad al-Tustari, Sharb al-Tabsil
(Istanbul: Stileymaniye Kiitiiphanesi, Carullah, 515), 1b.

Shams al-Din Muhammad al-Tustari, Risdlat al-qada’ wa-I-qadar (Ayasofya, 1000),

69b.
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Thus, says Muhammad ibn As‘ad
al-Yamani, known as al-Tustari ..."
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Thus, Muhammad al-

Tustari, the servant in need of God
20

says

Aaoe cpllly Godl s J sk dns
e G 1 Sl daes p dal
Thus, says Badr al-Haqq wa-l-
ibn As‘ad ibn
al-Yamani, then

Din Muhammad
Muhammad
[known as] al-Tustari ...*

iioes bl 3Ls Cans] OB dns s

e ds g el
Thus, says Muhammad al-
Tustari, the weakest of God’s

servants ...%

Table II: Colophon Records Attributed to Badr al-Din al-Tustari
and Shams al-Din al-Tustari

Colophon Records Attributed to
Badr al-Din al-Tustari

Colophon Records Attributed to
Shams al-Din al-Tustari

ol da oy dae 4l 3a 055
&W@?}ﬁgéﬂ|)4ﬁw\
oF S Al plo 3005 Lodey Blonew s

LY
The this work,

Muhammad ibn As‘ad al-Yamani,

author of

known by the lagab Badr al-Tustari,
composed it in the city of Tabriz in
the months of the year 703 [AH] —
may God Most High protect him

B ) 5200 e et o £ 5

s aloy 6l Al T (5l Lies
e B oo 3l (63 Lol 5T il

’ 5 Dyay Blar s

The fair copy of this work was
completed by its author,
Muhammad al-Tustari, the servant
in need of God —may God Most
High elevate his state and protect
him from all that would diminish his
honor— in the city of Konya in the
middle of the month of Dha I-

o
N}

Abu ‘Abd Allah Badr al-Din Muhammad ibn As‘ad al-Tustari, Sharb Minbdj al-
wusil ilda <ilm al-usal (Istanbul: Silleymaniye Kiitiiphanesi, Kadizade Mehmed,

110), 1b.

Shams al-Din Muhammad al-Tustari, Risdla fi tabqiq qawlibi ta‘ala “Qul a-
innakum la-takfurana ... ” (Istanbul: Siileymaniye Kiitiiphanesi, Ayasofya, 1006),

69a.

Aba ‘Abd Allah Badr al-Din Muhammad ibn As‘ad al-Tustari, al-Muhbdkamdt
bayna Sharbay al-Isharat wa-I-tanbibat (Istanbul: Stileymaniye Kiitiiphanesi,

Fazil Ahmed Pasa, 898), 1b.

Shams al-Din Muhammad al-Tustari, Jubd al-mugqill (Istanbul: Topkap: Sarayt

Kiitiiphanesi, I11. Ahmed, 2112/1), 1b.
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from afflictions.?

qa‘dah in the year 710 [AH].**

dumu&é;...ﬂ\)xwy«.:s
ML&);J_IMJMMWJC.“M)W
coolalal L Al
This work was composed by its
author, Badr al-Tustari —may God
forgive him— in the city of Tabriz in
the months of the year 707 [AHI;
may God protect him from every
affliction.”

B ) 5201 allge 4ded o £ 5
=Y el Lo 51 (g ] Aien
727 & 2y 5 21 (Golaz e B Lle
Sl aw\ M).LQJ\J@Mf Aydau
& Lol gl 1 N LL;.?L.GM gl
Mbmdl.pmsuj (el O,
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.osle
The fair copy of this work was
completed by its author,

Muhammad al-Tustari, the servant
in need of God, on Monday, the
fourteenth day of the month of
Jumada l-akhirah in the year 727
[AHI, at midday, in the city of Konya,
in the madrasah known as Sahib’s
[Sahib Ata] Dar al-Hadith. May God
have mercy upon its founder. Praise
belongs to God, the Lord of the
worlds. Blessings be upon God’s
Messenger Muhammad, upon his
all  his
Companions. God is sufficient for

family, and upon
us, and He is the best disposer of
The has

completed here. Praise be to God,
26

affairs. matter been

and peace be upon His servants.

Abt ‘Abd Allah Badr al-Din Muhammad ibn As‘ad al-Tustari, Kashif al-asrar ‘an
ma‘ani Tawali< al-anwar (Istanbul: Sileymaniye Kiitiiphanesi, Koprillti Fazil

Ahmed Pasa, 831), 142a.

Shams al-Din Muhammad al-Tustari, al-Fusil al-Ashrafiyyab (Ayasofya, 2445),

56b.

Abta ‘Abd Allah Badr al-Din Muhammad ibn As‘ad al-Tustari, Sharb Matalic al-
anwar (Istanbul: Stileymaniye Kiitiiphanesi, Ragip Pasa, 781), 229a.
Shams al-Din Muhammad al-Tustari, Sharb Manazil al-sa’irin (Samsun il Halk

Kitiiphanesi, 55 HK 1132), 1206a.
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2. A Hakim-Sufi under the Patronage of Mubariz al-Din
Mehmed, the Bey of Esrefoglu: Shams al-Din Muhammad
al-Tustari

Badr al-Din Muhammad al-Tustari is known to have composed
works in the fields of figh and kalam in Tabriz, particularly in 703 and
707 AH.”" In contrast, as can be understood from certain flyleaf notes
and the prefaces of his works, Shams al-Din Muhammad al-Tustari
authored works dealing with wisdom (hikmah) and Sufism in Konya
in 710 and 727 AH. Moreover, the fact that Shams al-Din Muhammad
al-Tustari also wrote a two-volume medical treatise” clearly
demonstrates that he was a distinct figure from Badr al-Din Muhammad
al-Tustari.”

For instance, his work entitled al-Fusil al-Ashrafiyyab fi l-usiil al-
burbaniyyab wa-I-kashfiyyah, composed in Konya in 710 AH, was
dedicated to Mubariz al-Din Mehmed Bey, the second ruler of the
Esrefogullart Beylik. Following the death of his patron in 720 AH,”
Shams al-Din Muhammad al-Tustari appears to have redirected his
intellectual affiliations; thus, his Sharb Manazil al-sa’irin, completed
in 727 AH, was dedicated to the Mamlak Sultan Muhammad ibn
Qalawin.” This pattern of patronage is closely tied to the geographical
trajectory of his scholarly activity. He composed Kashifat asrar al-
haqa’iqin 711 at the Nizamiyyah Madrasah in Konya®® and al-Risalah
al-mughniyab in 722 in Sulaymanshahr.”® In addition to his authorial
works, he was also active as a scribe: he copied Raghib al-Isfahant’s (d.

#7 Abu ‘Abd Allah Badr al-Din Muhammad ibn As<ad al-Tustari, Sharh Matalic al-

anwar (Istanbul: Stileymaniye Kiitiiphanesi, Ragip Pasa, 781), 229a.

Shams al-Din Muhammad al-Tustari, Jubd al-mugqill (Istanbul: Topkap: Sarayt

Kiutiiphanesi, I11. Ahmed, 2112/1-2).

#  Shams al-Din Muhammad al-Tustari, al-Fusiil al-Ashrafiyyah (Ayasofya, 2445),
56b; Shams al-Din Muhammad al-Tustari, Sharh Mandzil al-sa’irin (Samsun il
Halk Kutiphanesi, 55 HK 1132), 126a; Sait Kofoglu, “Esrefogullart”, Tiirkiye
Diyanet Vakfi Isldm Ansikiopedisi (Istanbul: TDV Yayinlari, 1995), 11/484-485.

3 Shams al-Din Muhammad al-Tustari, al-Fusil al-Ashrafiyyab (Ayasofya, 2445), 1b-

2a; Kofoglu, “Esrefogullart”, 485.

Shams al-Din Muhammad al-Tustari, Sharb Manazil al-sa’irin (Samsun il Halk

Kutuphanesi, 55 HK 1132), 1b.

Shams al-Din Muhammad al-Tustari, Kashifat asrar al-baqa’iq fi umir al-dunya

wa-I-akbirah (istanbul: Silleymaniye Kiitiiphanesi, Reisiilkiittab, 1197), 140b-

147b.

Shams al-Din Muhammad al-Tustari, al-Risalah al-mughniyah (istanbul:

Stileymaniye Kiitiiphanesi, Fatih, 5302), 168b-209b.

31

33
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early first quarter of the 5"/11" century) al-Dbari‘ab in 711 at the same
Nizamiyyah Madrasah in Konya® and Qutb al-Din al-Shirazi’s (d.
710/1311) Ikbtiyarat-i Muzaffari in 722 in Antalya.” Taken together,
these data clearly demonstrate that he carried out his scholarly
production predominantly within the Anatolian region over an
extended period.

Further supporting the attribution of these works is a note found on
the flyleaf of a manuscript copy, which reads “Sharh Mandzil al-
sa’irin li-Mawlana Shams al-Din al-Tustari” (“The Commentary on
Mandazil al-s@’irin by our master Shams al-Din al-Tustari”).*® Such
evidence is particularly significant given that a number of works
attributed in the manuscript tradition to Shams al-Din Muhammad al-
Tustari have frequently been misattributed to Badr al-Din Muhammad
al-Tustari. Moreover, the corpus of works belonging to Shams al-Din
Muhammad al-Tustari is not limited to the titles mentioned here. This
issue is examined in greater detail in the section entitled “The Works
He Authored in Arabic”.

Shams al-Din Muhammad al-Tustari offers no information about his
life or teachers in the six works whose manuscripts we have been able
to identify. Similarly, no record concerning him is found in
biographical sources dealing with his period, such as al-Walad al-
shafiq wa-l-bafid al-kbalig by Qadi Ahmad of Nigde (d. after
734/1333), Masalik al-absar fi mamalik al-amsarby Ibn Fadl Allah al-
“Umari (d. 749/1349), or al-Durar al-kaminah fi a‘yan al-mi’ab al-
thaminahb by Ibn Hajar al-‘Asqalani (d. 852/1449). Nevertheless, when
details such as his composition of Sharb Mandzil al-sa’irinat the Sahib
Ata Dar al-Hadith in Konya, his invocation of blessings upon its
founder, and his authorship of a commentary on forty hadiths are
considered, it is plausible that he held a position at the Sahib Ata Dar
al-Hadith in Konya during those years. It is also understood that he
received patronage from prominent political figures of Anatolia, such
as Mubariz al-Din Mehmed Bey of the Esrefoglu dynasty, and that he
dedicated some of his works to Mamlak sultans. Indeed, in the

3 Abt 1-Qasim al-Husayn ibn Muhammad al-Raghib al-Isfahani, al-Dbari‘ab
(Istanbul: Stileymaniye Katiiphanesi, Refsulkittab, 1197), 79b-130b.

% Qutb al-Din Mahmad ibn Mas‘ad al-Shirazi, Ikbtiyarat-i Muzaffari (istanbul:

Stileymaniye Kutiiphanesi, Fatih, 5302), 2a-164b.

Shams al-Din Muhammad al-Tustari, Sharb Manazil al-sa’irin (Samsun il Halk

Kuatuphanesi, 55 HK 1132), front flyleaf (zabriyyabh).

36
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introduction to his two-volume medical work entitled Juhd al-mugill,
he employed expressions similar to those used when dedicating a/-
Fusiil al-Ashrafiyyahb to Mubariz al-Din Mehmed Bey, although in this
instance, he left the name in the dedication formula blank. These
differences in language, titles, and dedication styles observed in the
flyleaf notes and colophon records of the works attributed to each of
the two scholars allow for a clear and definitive distinction between
their respective identities.

3. The Scholarly, Medical, and Sufi Legacy of Shams al-Din
Muhammad al-Tustari

3.1. The Works He Authored in Arabic

3.1.1. The Encounter of Peripateticism with Akbari
Metaphysics: al-Fusiil al-Asbrafiyyab fi l-usil al-
burbaniyyab wa-l-kashfiyyab

Shams al-Din Muhammad al-Tustari composed this work, which
contains philosophical and Sufi content, in Konya in the year 710 AH.
In the introduction, he dedicated it to Mubariz al-Din Mehmed Bey, the
second ruler of the Esrefoglu dynasty, and concluded the work with a
prayer asking God to grant him success.”” This dedication clearly
demonstrates that Shams al-Din Muhammad al-Tustari was under the
patronage of Mubariz al-Din Mehmed Bey. The expression al-Fusiil al-
Ashrafiyyab in the title of the work, in addition to meaning “the most
noble chapters”, also alludes to the Esrefoglu dynasty.

The only known copy of the work today was transcribed with the
author’s colophon and is preserved in the Sileymaniye Library,
Ayasofya Collection (no. 2445, fols. 1b-56a). On the guardleaf
(wigayab) of the manuscript, there is a waqf inscription recorded by
Shaykhzadah Ahmed Efendi, inspector of the Awqaf-i Haramayn,
stating that Sultan Mahmtd I endowed this manuscript. On the page
following the guardleaf, within the title panel, the title of the work, its
author, and the person to whom it was dedicated are recorded together
with the following expressions:

4 Sl b dassly sl J sVl & 3N J s [J] obs
(.LMH Il D[S as] cu\ijjudﬂuﬁ‘_gM‘MJb
diows] L ) S (o SLYIs Ol LY e (.LL;Y\ el oY1 an 5l elle

% Shams al-Din Muhammad al-Tustari, al-Fusiil al-Ashrafiyyah (Ayasofya, 2445),
front flyleaf (zabriyyab), 1b, 56a-b.
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o Oledes [
The book al-Fusiil al-Ashrafiyyab fi l-usiil al-burbaniyyab
wa-I-kashfiyyab, composition of Muhammad al-Tustari, the
servant in need of God Most High. May God forgive him and
grant him success in what is right. [This work was written for]
the library of the exalted lord, the great amir who holds the
reins of the eminent rulers, the protector of lands and
regions, the refuge of the people ... [Mehmed ibn] Sulayman

38

The author states in the introduction that he entitled the work al-
Fusiul al-Ashrafiyyab fi l-usiil al-burbaniyyab wa-I-kashfiyyab.
Nevertheless, on the flyleaf of the manuscript, there appears an
additional title, Kitab al-Fusil al-Ashrafiyyab fi [-bikmab al-
Jfalsafiyyab, which reflects the content of the work. This secondary
designation was most likely recorded by Khayr al-Din al-Atafi (d.
948/1541), the compiler of the catalog of Sultan Bayezid II’s library, as
an indication of the work’s disciplinary affiliation; the presence of
Sultan Bayezid II's seal at the end of the manuscript supports this
assumption. It is known that al-Atafi, while classifying the works in the
library, employed similar field-designating expressions, and
comparable examples can be found in many manuscripts in the
Ayasofya collection. Therefore, the phrase “fi I-hikmah al-falsafiyyah”
should not be regarded as a second title of the work.”

Shams al-Din Muhammad al-Tustari presents this work as a treatise
devoted to the science of mabda’ and ma‘ad," which he regards as
the most exalted of the sciences and as the ultimate aim of those who
seek true knowledge and aspire to attain the stations of veracity
(siddiqiyyah)."" According to him, the work synthesizes the
propositions of the divine philosophers (hukama’ ilabiyyiin) with the

% Shams al-Din Muhammad al-Tustari, al-Fusiil al-Ashrafiyyah (Ayasofya, 2445),
front flyleat (zabriyyab).

Himmet Taskomur - Hesna Ergun Taskomir, “Transliteration and Facsimile
‘Regtster of Books’ (Kitab al-Kutub), Ms Torok F. 597, Treasures of Knowledge: An
Inventory of the Ottoman Palace Library (1502/3-1503/4), ed. Giilru Necipoglu -
Cemal Kafadar - Cornell H. Fleischer (Leiden: Brill, 2019), 2/233.

As noted in the section on Shams al-Din Muhammad al-Tustar?’s Persian works, the
author composed an independent treatise entitled “A Treatise on Creation,
Resurrection, and the Afterlife (Kashifat asrar al-baqa’iq [t umir al-dunya wa-I-
akhirah)”, devoted to the themes of origin (mabda’) and return (ma‘ad).

' Shams al-Din al-Tustari, al-Fusil al-Ashrafiyyab (Ayasofya, 2445), 2a.

39
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subtle insights of the practicing scholars (‘ulama’ ‘amiliin). The term
burbani in the title refers to the divine philosophers, whereas kashfi
points to practicing scholars.

Although the work consists of nine chapters, its burbani
(philosophical) section appears to be more extensive than its kashfi
(Sufi) section. This difference likely explains why, on the flyleaf of the
manuscript, the expression “fi l-hikmah al-falsafiyyah” —which I take to
have been recorded by al-Atafi, the cataloguer of the work— was
preferred in place of “fi l-ustl al-burhaniyyah wa-l-kashfiyyah”, a
phrase that conveys both the philosophical and Sufi dimensions in the
title. This preference may be understood as reflecting the
predominance of the philosophical aspect of the work over its Sufi
dimension.

The first chapter of the work is devoted to the Necessary Being and
His attributes;** the second to the immaterial intellects;* the third to the
celestial souls;** the fourth to the sublime beings;"” and the fifth to the
sublunary bodies.”® The sixth chapter examines form and matter
(sirab and hayild);"” the seventh addresses elements that come into
being through change without composition;* and the eighth
investigates elements that arise through change and composition.*’
The final chapter is devoted to the rational soul (al-nafs al-natigah)
and its faculties.”” While the first and sixth chapters are each examined
in four sections, the most comprehensive chapter —the ninth— is treated
in five sections. That in this work, Shams al-Din Muhammad al-Tustari
demonstrates not only his mastery of Peripatetic philosophy but also
his command of the Akbari tradition is evident from the following
statements:

Know that when a human being repents to God, abandons
[worldly] attachments and the pursuit of caprice, and begins
the spiritual wayfaring (sulitk) by the command of a skilled

2 Shams al-Din al-Tustari, al-Fusil al-Ashrafiyyab (Ayasofya, 2445), 4b-9a.

* Shams al-Din al-Tustari, al-Fusill al-Ashrafiyyab (Ayasofya, 2445), 9b-11b.
* Shams al-Din al-Tustari, al-Fusil al-Ashrafiyyab (Ayasofya, 2445), 11b-13a.
% Shams al-Din al-Tustari, al-Fusil al-Ashrafiyyab (Ayasofya, 2445), 13a-15b.
% Shams al-Din al-Tustari, al-Fusiil al-Ashrafiyyab (Ayasofya, 2445), 15b-19a.
Shams al-Din al-Tustari, al-Fusil al-Ashrafiyyab (Ayasofya, 2445), 19a-23a.
% Shams al-Din al-Tustari, al-Fusil al-Ashrafiyyab (Ayasofya, 2445), 23a-25b.
¥ Shams al-Din al-Tustari, al-Fusil al-Ashrafiyyab (Ayasofya, 2445), 25b-35a.
% Shams al-Din al-Tustari, al-Fusil al-Ashrafiyyab (Ayasofya, 2445), 35a-55b.
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guide [the perfected spiritual master], the animal, human,
and angelic attributes are removed from him. The Noble
Messenger relates from God Most High: “My servant
continues to draw near to Me through supererogatory acts
until I love him. When I love him, I become his hearing with
which he hears, his sight with which he sees, his tongue with
which he speaks, his hand with which he grasps, and his foot
with which he walks”>" Thus, this servant beholds the
sustaining lordship (qayyiamiyyah) of God Most High,
becomes His vicegerent, and a locus for His overpowering
might and His grace. This is the station of being David, for
“the scholars are the heirs of the prophets”.” The servant
then again becomes worthy of the prostration of the angels —
this is the station of being Adam. By his form he is on earth,
and by his meaning he is in the true paradise, which is the
realm of “Be!” (kun), for “what God wills comes to be, and
what He does not will does not come to be”.”® Thereafter, he
acquires the capacity to receive the essential self-disclosures
[of Godl. Through these essential self-disclosures he
becomes annihilated from his selfhood and can no longer
contemplate his own ego — how, then, could he contemplate
other determinations pertaining to the loci of manifestation?
Being occupied with God and rejoicing in His lights, he is cut
off from all that is other than God. Then he is also freed from
the thought that he is cut off from what is other than God.
After that, T am unable to express what he becomes.>
The Sufi dimension of al-Fusil al-Ashrafiyyab extends beyond the
passage cited above. The author grounds the exalted status of the
science of mabda’ and ma‘dd, which constitutes the purpose of the
work’s composition, in a statement frequently transmitted by Sufis as a
hadith: “I was a hidden treasure and desired to be known; therefore, I
created creation so that I might be known”.”> The work introduced here
in broad outline deserves comprehensive study and evaluation. In

1 Al-Bukhari, al-Sabib, “Kitab al-rigiq”, 38.

52 Al-Bukhari, al-Sabib, “Kitab al-lm”, 10.

> Abt Dawad, al-Sunan, “Kitab al-adab”, 101.

% Shams al-Din al-Tustari, al-Fusiil al-Ashrafiyyab (Ayasofya, 2445), 38a-b.
5 Shams al-Din al-Tustari, al-Fusiil al-Ashrafiyyab (Ayasofya, 2445), 2a.
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particular, this treatise —through which al-Tustari’s Akbari approach to
metaphysics and natural philosophy is manifested— possesses special
significance as it was composed in accordance with the synthetic
(mazj) character of the postclassical (muta’akbkbiriin) period.

With the exception of Brockelmann,” the work has been
erroneously attributed in the literature to Badr al-Din Muhammad al-
Tustari.”

3.1.2. Between the Theoretical and Practical Horizons of
Medicine: Jubd al-mugqill or al-Shamil li-naf‘ibi I
mutanawil

Shams al-Din Muhammad al-Tustari entitled his two-volume
medical work Jubd al-mugill, the only known manuscript copy has
been identified in the Topkap1 Palace Library, III. Ahmed Collection
(nos. 2112/1 and 2112/3). One piece of evidence supporting the
attribution of the work to Shams al-Din Muhammad al-Tustari is the
presence, in the introduction of Jubd al-mugqill, of dedication
expressions similar in style to those he used when dedicating al-Fusiil
al-Ashrafiyyab to Mubiriz al-Din Mehmed Bey. However, although
these dedication formulas are present in the sole manuscript currently
accessible, the sections in which the name of the dedicatee would
normally be recorded have been left blank. Therefore, it is not
possible, on the basis of the available evidence, to determine with
certainty whether this omission was deliberately made by Shams al-
Din Muhammad al-Tustari himself or resulted from the negligence or
preference of the copyist.

Once again, in the introduction to the work, Shams al-Din
Muhammad al-Tustari introduces himself —consistent with the
expressions found in all his other works— by stating: “fa-inna ad‘afa
“bad Allah Mubammad al-Tustari yaqal .../Thus, says Muhammad
al-Tustari, the weakest of God’s servants ...” This statement constitutes
another indication demonstrating that the author of juhd al-mugill is
Shams al-Din Muhammad al-Tustari and not a different Muhammad al-
Tustarl. To illustrate the striking similarity between the dedication in
Jubd al-mugqill and that found in al-Fusil al-Ashrafiyyab, we

56 Carl Brockelmann, Geschichte der arabischen Litteratur: Erster Supplementband
(Leiden: E.J. Brill, 1937), 1/774.
Tsiligkir, Bedreddin et-Tiisteri'nin (6. 732/1332) el-Muhakemat beyne Serhayi’l-

i@ﬁrﬁt Adl Eserinin Tabkik ve I'ncelemesi, 11, 13.
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reproduce here the relevant passages from both works.

i. (Dedication statements in al-Fusil al-Ashrafiyyah)

G a5 ¢ plaedly STl & Gl ol Sl 2 Bl g el
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And T place it in the service of the library of the one who has
seized the banner of precedence in the arena of noble deeds
and glories, and who has triumphed in the realization of
virtues ... the champion of the world and the religion, the
Sword of God in Islam and among the Muslims, the Solomon
of the age, Muhammad ibn Sulayman.

ii. (Dedication statements in Juhd al-mugill)

AN B sl Gl Jadly V1 e 56 0 S Bl Lty
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e eos Gin gl
And with it, I have served the library of the one who, among
all people, has attained preeminence through justice and
truth — the most excellent in the West and the East, [the
champion of] the world and the religion, of Islam and the
Muslims. May God exalt his rank and station in both abodes
and may the guidance of his life never fail to reach its proper
place.

Shams al-Din Muhammad al-Tustari states that, although he
possessed limited knowledge, he compiled his concise medical treatise
from the works of physicians, and he implores God Most High to grant
that this work be complete with respect to medical matters and
comprehensive within its field. While the author names his work jubd
al-mugqill in the introduction, the records found on the flyleaves of
both volumes indicate that the work was also titled al-Shamil li-naf<ibi
I-mutanawil*®

% The first volume of jubd al-mugill —also referred to as al-Shamil li-naf<ibi I-
mutandwil- is described as “the first volume of the book jubd al-mugqill, entitled
al-Shamil li-naf<ibi I-mutandawil’. See Shams al-Din Muhammad al-Tustari, Juhd
al-mugill (istanbul: Topkapi Saray: Kiitiiphanesi, III. Ahmed, 2112/1), front flyleaf
(zabriyyab). The second volume of jubd al-mugill —also known as al-Shamil li-
naf*ibi I-mutanawil- is described as “the second volume of the book jubd al-
muqill, entitled al-Shamil li-naf<ibi I-mutandawil’. See Shams al-Din Muhammad
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Although the author characterizes his work as jubd al-mugqill (“the
utmost effort of one of limited means”) and describes it as a concise
treatise, he nevertheless prays that it be complete in its medical aspects
and exhaustive within its domain. It is therefore possible that, in
accordance with the author’s supplication, the work came to be
described in later periods as al-Shamil li-naf‘ibhi I-mutandwil (“the
work whose benefit is all-encompassing in every respect”).

This work, which includes the views of Greek physicians such as
Hippocrates (d. ca. 375 BCE [?]),” Galen (d. ca. 200 BCE [?D,* and
Dioscorides Pedanius (d. 1% century CE),”" as well as those of Muslim
physicians such as Ibn Sina (d. 428/1037),°* Ibn al-Baytar (d.
646/1248),%* and Ibn al-Nafis (d. 687/1288),°* consists of two parts and
two volumes. The first volume comprises the theoretical and practical
aspects of medicine. Each volume is organized under a single
magqalah, the magqalabs being divided into chapters (babs), and the
chapters into sections (fas/s).

The first chapter of the first volume —namely, of the first maqgalah—
is devoted to umiir tabi‘iyyab (natural philosophy) and consists of
sections dealing with the elements, temperament, humors, organs,
anatomy, spirits, actions, and certain principles that some scholars also
subsume under umar tabiiyyah® The second chapter of the same
magqalab is entirely devoted to diseases; the sections of this chapter
examine both general issues related to diseases and the causes leading
to illness.*

The second volume, which contains the pharmacological material,
functions as the second magalah and is divided into two chapters. The
first chapter addresses the powers of drugs and their general
principles. In the opening sections of this chapter, the routes by which
drugs enter the body and their classifications are discussed; the
subsequent sections establish the types of drugs and the fundamental

al-Tustari, Jubd al-muqill (Istanbul: Topkapt Sarayt Kiitiiphanesi, III. Ahmed,
2112/2), front flyleaf (zabriyyah).

% Shams al-Din al-Tustari, Jubd al-mugill (11l. Ahmed, 2112/2), 95a.

% Shams al-Din al-Tustari, Juhd al-mugill (111. Ahmed, 2112/2), 31b-546b.

61 Shams al-Din al-Tustari, Jubd al-muqill (I11. Ahmed, 2112/2), 42a.

62 Shams al-Din al-Tustari, Juhd al-muqill (1. Ahmed, 2112/2), 37a.

% Shams al-Din al-Tustari, Juhd al-mugill (111. Ahmed, 2112/2), 31b-546b.

%1 Shams al-Din al-Tustari, Jubd al-muqill (I11. Ahmed, 2112/2), 115b.

% Shams al-Din al-Tustari, Jubd al-muqill (I11. Ahmed, 2112/1), 58b-225a.

% Shams al-Din al-Tustari, Jubd al-muqill (I11. Ahmed, 2112/1), 2a-48a.
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rules pertaining to them. In the remaining sections, the actions of drugs
and the related rules are explained in detail.” The second chapter of
the second volume is devoted entirely to an alphabetical classification
of the names of drugs.®

As implied by the alternative title of jubd al-muqill Gi.e., al-Shamil),
and as our content summary also demonstrates, the work brings
together medical topics in a comprehensive and holistic manner.
Nevertheless, determining the work’s precise place in the history of
medicine requires thorough evaluation by historians of medicine.

3.1.3. A Counterpart to ‘Afif al-Din al-Tilimsani’s Sharb Manazil

al-s@’irin: Sharb Manazil al-s@’irin

Having apparently lost his patronage following the death of his
benefactor Mubariz al-Din Mehmed Bey in 720/ 1320,* Shams al-Din
Muhammad al-Tustari dedicated his Sharbh Mandzil al-sa’irin, which
he composed in Konya in 727/1327, together with his Sharb Ilal al-
magqgamat, to the Mamlik Sultan Muhammad ibn Qalawin.”
According to his own statement, he completed the fair copy of Sharp
Manazil al-sa’irin on Monday at midday, after the fourteenth of
Jumada l-akhirah in the year 727, in Konya, at the madrasah known as
Sahib Ata Dar al-Hadith. In addition to the copy containing the author’s
colophon (Samsun Provincial Public Library, no. 55 Hk 1132, ff. 1b-
126a), another manuscript is preserved in the Sileymaniye Library,
Fatih Collection (no. 2707, ff. 1b-141). The scribe named Muhammad
al-Fukka‘i, who copied the Fatih manuscript in 761/1360, gives the
name of the author of the work as Shams al-Din Muhammad al-Tustari
in the colophon. On the page following the colophon of the Fatih
manuscript, there is a note by Zayn al-Din al-Khwafi (d. 838/1435), one
of the commentators on Mandazil and the founder of the Zayniyyah
order.”! This note indicates that Zayn al-Din al-Khwafi saw this
manuscript.

7 Shams al-Din al-Tustari, Jubd al-mugill A11. Ahmed, 2112/2), 23b-30a.

% Shams al-Din al-Tustari, Juhd al-mugill (111. Ahmed, 2112/2), 31b-546b.

% Kofoglu, “Esrefogullart”, 11/484-485.

Shams al-Din Muhammad al-Tustari, Sharb Manazil al-sa’irin (Samsun il Halk
Katuphanesi, 55 HK 1132), 1b; Nedim Tan, Abdullabh Ensdri Herevi'nin Tasavouf
Taribindeki Yeri ve Sad Meyddn 1 (Istanbul: Marmara University, Institute of Social
Sciences, Ph.D. Dissertation, 2013), 85.

Shams al-Din Muhammad al-Tustari, Sharb Manazil al-sa’irin (Istanbul:
Stileymaniye Kuttphanesi, Fatih, 2707), 140b, 141b.
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In the introduction to his commentary on Khwajah ‘Abd Allah al-
HarawT's (d. 481/1089) Mandzil, al-Tustari describes the work with the
following striking phrase: “Just as kings stand in relation to slaves, so
does Mandazil stand among the books of the folk” (wa-kanat nisbat
kutub al-qawm ilayh nisbat al-siqab ilda l-muliik).”” He then relates
that, although the scholars of his time showed great interest in
Mandzil, they had difficulty understanding its subtle expressions, and
that despite their engagement with reading and critical examination,
there existed no commentary that truly brought solace to the heart. At
this point, he notes that some friends belonging to the Sufi path
requested that he write a commentary on the work. During the lessons
he delivered on Mandzil, he wrote down what occurred to his heart,
and later, upon the encouragement of his companions, he compiled
these notes into a commentary.”

In this commentary, al-Tustari engages directly with the
commentary of ‘Afif al-Din al-Tilimsani (d. 690/1291).”* Some authors,
however, consider al-Tustar’’s work less successful than al-Tilimsani’s
in establishing connections between the chapters and in reflecting the
internal coherence of the Manazil text.”” Nevertheless, al-Tustari’s
commentary influenced later commentators of Mandzil, such as Zayn
al-Din al-Khwafi and Abta ‘Abd Allah Muhammad ibn Mansar ibn
Muhammad ibn Ibrahim al-Maqdisi.”® Abti ‘Abd Allah Muhammad ibn
Mansur ibn Muhammad ibn Ibrahim al-Maqdisi, in his commentary on
Mandzil, while listing the commentaries written prior to his own, also
included the commentary of Badr al-Din Muhammad al-Tustari and
cited it in his work. In this commentary, which al-Maqdisi composed

~
S

Shams al-Din Muhammad al-Tustari, Sharb Manazil al-sa’irin (Samsun il Halk
Katuphanesi, 55 HK 1132), 1b; This statement by Shams al-Din Muhammad al-
Tustari parallels al-Tilimsani’s characterization of al-Harawi, namely: “al-Haraw1 is
among those who speak most correctly concerning the truth and who show the
path of the tarigab in the clearest manner”. See Abu 1-Rabi¢ Afif al-Din Sulayman
ibn Shams al-Din al-Tilimsani, Sharb Mandzil al-sa’irin, ed. Muhsin Bidarfar
(Qom: Intisharat-i Bidar, 1432 AH), 1/25.

Shams al-Din Muhammad al-Tustari, Sharb Manazil al-sa’irin (Samsun il Halk
Kutuphanesi, 55 HK 1132), 1b-2a; Abdurrezzak Tek, “Giris”, Mendzilil's-scirin:
Tasavvufia Yiiz Basamak, auth. Khwajah ‘Abd Allah al-Ansari al-Harawi (Bursa:
Emin Yaynlari, 2008), 43-45.

Shams al-Din Muhammad al-Tustari, Sharb Manazil al-sa’irin (Samsun il Halk
Kiutiiphanesi, 55 HK 1132), 21b-22a, 25a, 29b, 97a, 106b, 107a, 112a, 113a.

> Tan, Abdullah Ensdri Herevi'nin Tasavouf Taribindeki Yeri, 85.

7% Tan, Abdullah Ensdri Herevi'nin Tasavvuf Taribindeki Yeri, 90-93.
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in 795/1393, his attribution of the work to Badr al-Din Muhammad al-
Tustarl is a probable reason why the text was also ascribed to Badr al-
Din Muhammad al-Tustari in later periods.” That al-Tustari, despite
having examined al-Tilimsani’s commentary, states in the introduction
to his own work that “among the existing commentaries there is none
that brings relief to the hearts””® may be seen as another motive for his
engagement and polemic in this field.

To illustrate the method and discursive style adopted by al-Tustari
in his commentary on Manazil al-sa’irin, it is appropriate to cite here
his explanations of the second degree of the “station of reverence”
(hurmah), as expounded by ‘Abd Allah al-Harawi. Of this degree, al-
Harawi maintains that the scriptural texts (nusiis) should be accepted
according to their apparent meanings, that no alternative meanings
should be imposed upon them through interpretation (ta’wil), and that
their outward expressions should not be construed in representational
or metaphorical terms. These statements in Mandzil may be read as a
reflection of what al-Harawi expressed in his work Dbamm al-kalam.”

While commenting on this passage, al-Tustari relates the concept of
kbabar mentioned in the text to the so-called kbabari attributes of
God, that is, those attributes concerning the divine essence mentioned
in the Qurian and the Prophetic Sunnah. His interpretation in this
regard broadly accords with Ibn al-‘Arabi’s (d. 638/1240) approach to
truth and divine unity, which brings together transcendence (fanzih)
and similitude (tashbih).” At the same time, al-Tustari’s exposition
bears an original character through its distinctive style and noteworthy

~
-

For al-Maqdisi’s references, see Abu ‘Abd Allah Muhammad ibn Mansar ibn
Muhammad ibn Ibrahim al-Maqdisi, Sharh Mandazil al-sa’irin (istanbul: Beyazit
Kutuphanesi, Veliyyiiddin Efendi, 1734), 184a, 312a. See the passage where al-
Maqdisi’s reference to “Badr al-Din” in fact pertains to Shams al-Din al-Tustart:
Shams al-Din Muhammad al-Tustari, Sharb Mandzil al-sa’irin (Samsun il Halk
Kituphanesi, 55 HK 1132), 54b.

Shams al-Din Muhammad al-Tustari, Sharb Manazil al-sa’irin (Samsun il Halk
Kutuphanesi, 55 HK 1132), 1b.

For detailed information on al-Harawi's Dbamm al-kalam, see Tan, Abdullah
Ensdri Herevi'nin Tasavvuf Tdribindeki Yeri, 114-118; isa Kog, Hanbeli
Literatiiriin Islam Mezbepleri Taribi Kaynaklar Gelenegindeki Yeri (Ankara:
Arastirma Yayinlari, 2024), 185-188.

For detailed information on Ibn al-‘Arabi’s thought reconciling fanzib (divine
transcendence) and fashbib (divine immanence), see Ekrem Demirli, “ibnii’l-Arabi
ve Takipgilerinin Tanrt Anlayist: Tenzih ve Tesbih Hukiimlerinin Birlestirilmesi”,
Islam Arastirmalar: Dergisi 19 (2008), 25-44.
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emphases.

According to al-Tustari, the stance of the pious forebears (al-salaf
al-salip) on this issue consisted of accepting these scriptural texts
according to their outward sense, believing in their meanings, yet
consigning their true modality to God (tafwid). This approach, he
argues, is both a requirement of divine unity and an expression of
complete submission. Al-Tustarl stresses that this Salafi understanding
of tafwid protects those who lack knowledge of ultimate reality from
falling into doctrinal deviation when they engage in rational
speculation about such texts.

He holds that such deviations arise in two directions. First, some
people ascribe these attributes to God in their literal sense, thereby
inclining toward anthropomorphism (zashbib). When one considers
that certain Hanbali circles —who identified themselves with adherence
to the pious forebears— were historically associated with the
Mujassimah,” the motivation behind al-Tustari’s position becomes
clear. Second, another group rejects the outward meanings of these
texts altogether, declaring them null and void, which ultimately leads
to the denial of the rulings of the Shari‘ah. Al-Tustari explicitly states
that both tendencies are false.

At the same time, al-Tustari notes that theologians —especially the
Mu<tazilis and Ash‘aris— sought to interpret such texts in accordance
with their own rational and methodological principles. He illustrates,
with examples, how they explained these expressions through
figurative representations, a typical instance being the interpretation of
“hand” as power or bounty.

Among these two approaches —namely, the method of tafwid

81 As an example of Hanbalis accused of tajsim (anthropomorphism), one can cite al-

Harawi himself: “Al-Harawi was accused by the Ash<ari scholars of Herat of being
a mujassimand of exceeding the limits of the Shari‘ah, and they complained about
him to Sultan Mas<ad of Ghaznah. However, when al-Harawi appeared before the
Sultan, he reassured him with explanatory statements, and he lived a comfortable
life without facing any punitive measures. ... According to the report, Sultan
Mas‘ad summoned al-Harawi because of circulating rumors and asked, ‘Do you
say that God will place His foot upon Hell?” Al-Haraw1 replied, ‘God does not suffer
harm from the fire, nor can the fire cause Him any damage. The Prophet does not
make false statements about Him, and the scholars of this community do not add
anything to what they narrate from the Prophet; they attribute it as it is to the
Prophet’. This answer pleased Sultan Mas‘td, who rewarded al-Harawi for his
response”. See Tan, Abdullab Ensdri Herevi'nin Tasavvuf Taribindeki Yeri, 67.
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attributed to the Salaf and the theological method of ta’wil al-Tustari
maintains that the people of truth (ab! al-haqgiqah) adopted a third
path. According to this view, such texts are believed in, and their
realities are accepted with complete submission. When the Salafi
position is associated with the outward sense and the theologians’
interpretations with the inward sense, this third path sometimes
coincides with the Salafi approach and at other times with
interpretation; however, by uniting and reconciling both, it transcends
them and arrives at a deeper realization of the truth (tabqig).”* The
essence of al-Tustari’s view corresponds exactly to the well-known
verses in which Ibn al-‘Arabi succinctly expresses this synthesis in
Fusis al-bikam:
If you affirm transcendence alone, you restrict the Real
If you affirm similitude alone, you limit Him.

If you affirm both together, you are rightly guided
You become the leader of the knowers and the
guide of the people of truth®
Following his commentary on al-Harawi's Mandazil al-sa’irin,
Shams al-Din Muhammad al-Tustari appended a commentary on al-
HarawT's 9lal al-maqgamat, a treatise written as a complement to the
same work.™
Although Sharbh Manazil al-sa’ivin has generally been attributed to
Badr al-Din Muhammad al-Tustari, Iraj Afshar considered this
attribution doubtful and suggested that the work might belong to
Shams al-Din Muhammad al-Yamani.* However, given that the nisbah
“al-Yamani” does not appear in the manuscripts of al-Tustarl’s
commentary on Mandzil, it becomes clear that Afshar was unable to
properly distinguish between Badr al-Din Muhammad al-TustarT and
Shams al-Din Muhammad al-Tustari, which led him to this erroneous
assessment. Brockelmann, by contrast, attributed Sharh Manazil al-

Shams al-Din Muhammad al-Tustari, Sharb Manazil al-sa’irin (Samsun il Halk
Kutuphanesi, 55 HK 1132), 40a-b.

8 Muhyi al-Din Muhammad ibn ‘Ali Ibn al-Arabi, Fusis al-bikam, ed. Abrir Ahmad
Shahi - ‘Abd al-‘Aziz Sultan al-Manstb (Cairo: Sharikat al-Quds, 2016), 72.

Shams al-Din Muhammad al-Tustari, Sharh Tlal al-magamat (Samsun: Samsun il
Halk Kiitiphanesi, 55 HK 1132), 121a-1206a.

% Ghulami, “Badr al-Din al-Tustari”, 11/544-545; Tan, Abdullah Ensdri Herevi'nin
Tasavvuf Tdribindeki Yeri, 85.
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sa’irin —as he did al-Fusil al-Ashrafiyyabh— to Shams al-Din
Muhammad al-Tustari.*

Finally, Sharh Mandzil al-sa’irin has been published in a careless
manner, simply attributed to Muhammad al-Tustari without specifying
the manuscript on which the edition is based.”

3.1.4. The Ishari/Akbarian Interpretation of Hadiths: Sharb al-
abadith al-arba‘in

The sole known manuscript of this work is preserved in a composite
codex in the Feyzullah Efendi Collection of the Millet Library (no. 2163,
ff. 154b-168a). In the introduction, the author identifies himself as al-
Jfaqir ila I-Ghani Mubammad Tustari (“Muhammad al-Tustari, the
servant in need of the Self-Sufficient [God]”). The manuscript contains
no record concerning the date of copying or the identity of the copyist.
At the end of the codex, however, the following statement appears:
“These are what we have written —without altering the wording or
leaving anything out— apart from the marginal notes. May God have
mercy on the one who copied this manuscript in an orderly fashion
[observing the numerical sequence of the hadiths]”.*®

In this work, the author emphasizes that the number forty has been
associated with numerous virtues and praiseworthy qualities, and he
cites several examples to illustrate this point: the completion of Adam’s
body in forty days; Moses’ withdrawal for forty days in preparation to
receive revelation; the Sufi practice of subjecting disciples to a forty-
day retreat (kbalwah); and the tradition among hadith scholars of
compiling and commenting on forty hadiths. All of these, he notes,
attest to the spiritual significance of this number. Proceeding from this
understanding, al-Tustari states that he composed the work out of a

% Brockelmann, Geschichte der arabischen Litteratur: Erster Supplementband,

1/774.

Shams al-Din Muhammad al-Tustari, Sharb Mandzil al-sa’irin ild’liah ta‘ald, ed.
‘Asim Ibrahim al-Kayyali (Beirut: Dar Midad li-]-Tiba‘ah wa-1-Nashr, 2017). Due to
editorial carelessness in this edition, the references in this study are based on the
authorial manuscript held at the Samsun il Halk Kuttphanesi (MS 55 HK 1132). The
information provided by <Asim al-Kayyali regarding the dedicatee of the
commentary does not correspond with the content of the work itself and may
therefore mislead the reader. See ‘Asim Ibrahim al-Kayyali, “Muqaddimah”, Sharh
Mandzil al-sa’irin ild’llab ta‘ald, auth. Muhammad al-Tustari (Beirut: Dar Midad
li-I-Tiba‘ah wa-I-Nashr, 2017), 8.

Shams al-Din Muhammad al-Tustari, Sharb al-abadith al-arba‘in (istanbul: Millet
Kiuttiphanesi, Feyzullah Efendi, 2163), 168a.
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desire to collect and expound forty hadiths.”

In his commentary, Shams al-Din Muhammad al-Tustari draws
upon both the ideas of Ibn al-‘Arabi and the poetry of Ibn al-Farid (d.
632/1235). Rather than confining himself to the outward meanings of
the texts, he foregrounds their Sufi and philosophical dimensions.”
Indeed, Sharb al-abadith al-arba‘n bears the clear imprint of
Akbarian Sufi thought. It is therefore reasonable to conclude that the
intellectual framework al-Tustari established in al-Fusil al-
Ashrafiyyab is consistently maintained in his shorter works as well.

3.1.5. A Response to a Jew’s Objections to Ahl al-sunnah’s

Interpretation of Predestination: Risalat al-qadad’ wa-l-
qadar

Shams al-Din Muhammad al-Tustari did not assign a title to this
treatise, and in the two manuscripts examined, the work is not
explicitly named. The copy preserved in the Kopriili Fazil Ahmed Pasa
Collection (no. 1630, ff. 119a-b) is cataloged as Risalat al-qada’ wa-I-
qadar, while the copy in the Ayasofya Collection (no. 1000, f. 69b)
appears under the title al-As’ilab wa-l-ajwibab. Both titles accurately
reflect the content; however, since the treatise deals directly with the
issues of divine decree (gada’) and predestination (gadar), and
because similar works are commonly known under the title Risalat al-
qada’ wa-Il-qadar, this designation is preferred here.

In the introduction, al-Tustari explains his motive for composing the
treatise: a Jew had composed verses raising questions concerning
qada’ and gadar and asked Muslim scholars to respond to them.”" Al-
Tustari states that, according to his own words, he attempted to answer
these questions “to the extent of his weak understanding and limited
intellect”. The author responds to the questions posed by the Jew both
in verse and in prose. In one of his poetic replies, he refers to himself
as “the Sun of Tustar (Shams Tustar)”, thereby alluding explicitly to his
name.”?

% Shams al-Din Muhammad al-Tustari, Sharh al-abddith al-arba‘in (Feyzullah

Efendi, 2163), 154b.

Shams al-Din Muhammad al-Tustari, Sharb al-abadith al-arba<n (Feyzullah
Efendi, 2163), 155b, 159a-160a.

Shams al-Din Muhammad al-Tustari, Risdlat al-gadd’ wa-l-qadar (istanbul:
Stileymaniye Kiitiiphanesi, Ayasofya, 1006), 69b.

Shams al-Din Muhammad al-Tustari, Risdlat al-qada’ wa-I-qadar (Ayasofya, 1000),
69b.
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In this treatise, unlike in his other works, a kalam-based idiom and
style predominate over a Peripatetic or Akbarian one. Nevertheless, al-
Tustari relates the issue to isti‘dad (disposition or preparedness), one
of the central concepts of the doctrine of wahdat al-wujid. According
to him, although God’s decree rests upon His eternal knowledge and
power, it does not negate the servant’s will and acquisition (kasb),
which are grounded in human isti‘dad. Qada’ and qadar, while
manifestations of God’s absolute will and omnipotence,
simultaneously affirm human responsibility for choice. By
emphasizing the distinctions between command (amr) and will
(iradab), decree (hukm) and good pleasure (rida), and decree and
choice (ikbtiyar), al-Tustarl safeguards human freedom and moral
accountability. In both his prose and poetic responses, he stresses that
God is pleased only with perfection and is not pleased with
deficiency.”

Ibn al-Humam (d. 861/1457) encountered this treatise on
predestination, examined its contents, and cited it in his work al-
Musayarahb, recording the author’s name simply as “al-Tustari”. In
contrast, his student Kamal al-Din Ibn Abi Sharif —-who appears not to
have seen the text itself— identified this figure, to whom his teacher had
referred merely as al-Tustari, as “Badr al-Din Muhammad ibn As‘ad al-
Tustari” in his commentary al-Musamarah on al-Musayarah.”* Had
Ibn Abi Sharif examined the original treatise, however, he would easily
have seen that the author explicitly identifies himself, as noted above,
as “Shams Tustar”. Consequently, attributing this treatise to Badr al-Din
Muhammad al-Tustari is incorrect. Moreover, it would be highly
unusual for a single individual to use two honorifics, “Badr al-Din” and
“Shams al-Din”, for himself simultaneously. As previously indicated,
unlike Shams al-Din Muhammad al-Tustari, Badr al-Din Muhammad
al-Tustari consistently refers to himself in his works by the name “Badr
al-Din” and clearly prefers this lagab.

% Shams al-Din Muhammad al-Tustari, Risdlat al-gada’ wa-I-qadar(Ayasofya, 1006),

69b.

' Kamal al-Din ibn Abi Sharif, al-Musamarab sharb al-Musayarah, 139. Risdalat al-
qada’ wa-I-gadar will be critically edited and subjected to a detailed analysis in a
separate, dedicated article by the present author.
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3.1.6. Treatise on the Esoteric Interpretation of Qur’an, Sarat
Fussilat, Verses 9-11: Risalab fi tabqiq qavlibi ta‘dla “Qul
a-innakum la-takfuriina..”

The single manuscript of this treatise, located in the Stleymaniye
Library, Ayasofya Collection (no. 1000, f. 69a), begins with the author
introducing himself, as in his other works, as “al-faqgir ila I-Ghani
Mubammad al-Tustari/Allah’s needy servant, Muhammad al-Tustari”.
The author explains that he composed this treatise in response to a
friend who, considering agreement with himself as agreement with his
own person and disagreement as opposition to him, asked for an
exegesis of verses 9-11 of Strat Fussilat. Al-Tustarl emphasizes that he
interprets these verses not according to the classical exegesis
methodology but within an esoteric (ishari) framework.”

3.1.7. A Lost Work on the Wisdom of Worship: Asrar al-‘ibadat

This work has been identified on the basis of internal references
found in the author’s other writings. In his Sharb al-abadith al-
arba‘in, Shams al-Din Muhammad al-Tustari comments on the
tradition, “One of the matters contributing to a person’s happiness is
having a sparse beard”,” noting that “a thick and large beard causes
difficulty in washing, combing, and similar tasks; this leads to wasted
time, engagement in useless activities, and prevents one from
attending to more important matters such as acquiring knowledge and
performing righteous deeds”.”” He further mentions that he discusses
this topic in his work Asrar al-ibadat. However, no manuscript of this
particular work has been located to date.

Since no manuscript copy of Asrar al-<ibadat has been identified, it
is not possible to determine with certainty whether the work was
composed in Arabic or Persian. However, given that the author refers
to this work in his Arabic treatise Sharh al-abadith al-arba in and does
not note that it was written in Persian, Asrar al-<ibddat has been
classified among his Arabic works.

% Shams al-Din al-Tustari, Risdla fi tabqiq qawlibi ta‘ald (Ayasofya, 1006), 69a.

% AbG Hatim Muhammad Ibn Hibban al-Busti, Kitab al-Majrithin min al-
mubaddithin wa-I-du‘af@ wa-I-matriikin, ed. Mahmud Ibrahim Zayid (Aleppo:
Dar al-Waty, 1396/1976), 1/360.

7 Shams al-Din Muhammad al-Tustari, Sharh al-abddith al-arba‘in (Feyzullah
Efendi, 2163), 158a.
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3.2. The Works He Authored in Persian

3.2.1. A Treatise on Creation, Resurrection, and the Afterlife:
Kasbifat asrar al-baqa’iq ft umiir al-dunya wa-l-akbirab

A Persian treatise is preserved in the Stileymaniye Library, within
the Reistlkiittab collection, in the codex numbered 1197, spanning
folios 140a-147a. At the beginning, it is entitled Risalah fi abwal al-
qgiyamab wa-l-jannab wa-l-safar wa-ghayribim, and at the end,
Kashifat asrar al-baqgda’iq fi umir al-dunya wa-I-akbirab. As both
titles indicate, the work deals with the subjects of the beginning and
the return (mabda’> and ma‘ad), generally in the light of Quranic
verses, in twenty chapters.

In the introduction, the name of Muhammad al-Tustari is not
explicitly mentioned as it is in the prefaces of his Arabic works.
Nevertheless, the statements contained in the colophon leave no room
for doubt that the treatise belongs to Muhammad al-Tustari and that it
was written in his own hand. In this context, I present below the
expressions that demonstrate both its attribution to Muhammad al-
Tustar and that it is directly from his pen:

FLAN s 3,3 Ll jpal 3 sl 5l ol 2818 sl . LS 5
3 555 a3l Al il (gl Wi JU il ) i)y o o5 e

Lgttie dll dam ) Aoallal Gy ol 458 Duday Blangws e Lo 5ndl
The book entitled Kashifat asrar al-haqa’iq fi umir al-
dunya wa-I-akbirab has been completed. The fair copy was
finished at the hands of the one in need of God Most High,
Muhammad al-Tustari -may God grant him a good end- on
the first day of Dha l-qa‘dah in the year seven hundred and
ten, in the city of Konya, in the Nizamiyyah madrasah — may
God have mercy on its founder.”

The codex containing Kashifat asrar al-baqa’iq also includes a
copy of al-Raghib al-Isfahant’s al-Dhari‘ab,” transcribed in the hand
of Muhammad al-Tustari. Notably, in his scribal note for this copy,
Muhammad al-Tustari employs the expression “waga‘a min naskhihi”
in the colophon of al-Dbari‘ah,"” rather than “waqa‘a min tahririhi”,
as found in the colophon of Kashifat asrar al-haqa’iq. This distinction

% Shams al-Din Muhammad al-Tustari, Kdshifat asrar al-haqa’iq (Reisilkittab,
1197), 147b.

% Al-Raghib al-Isfahani, al-Dbari‘ab (Reistilkiittab, 1197), 130b.

100 Al-Raghib al-Isfahini, al-Dhari‘ab (Reisiilkiittab, 1197), 165b.
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clearly demonstrates that the latter work is an original composition
authored by him.

3.2.2. A Concise Work on Astronomy and Cosmology: al-
Risalab al-Mugbniyab

Like the Reisulkiittab miscellany introduced above, the manuscript
numbered 5302 in the Fatih collection of the Suleymaniye Library
contains important records that shed light on the scholarly activities of
Muhammad al-Tustari. This miscellany shows that Muhammad al-
Tustari copied (istinsakh) Qutb al-Din al-Shirazi’s Persian treatise on
astronomy, Ikbtiyarat-i Muzaffari, which had been dedicated to the
Chobanid ruler Muzaffar al-Din Yawlaq Arslan.'”" It also includes a
work authored by al-Tustari himself, entitled al-Risalabh al-
mughniyah.

In the introduction to al-Risalah al-mughniyah, the author clearly
sets out the nature of his work. The treatise is described as a concise
composition written within the framework of the science of hay’ab
(astronomy/cosmology), dealing with the structures of celestial and
terrestrial bodies. Al-Tustari states that he has limited the scope of the
work to a succinct presentation of topics such as the dimensions,
volumes, and physical properties of these bodies. He further explains
that the treatise was composed at the request of certain friends and
under conditions of haste, which led to its being named al-Risdlab al-
mughniyah.'”

A comparison between the colophon (fardgh record) of al-Risalah
al-mughniyab and that of al-Shirazi’s Ikbtiyarat-i Muzaffari
demonstrates that al-Risalah al-mughniyah is an original composition
authored by al-TustarT himself. This comparison strongly indicates that
the work is not a product of scribal transmission but rather an
autograph text that emerged directly from the author’s own pen.

i. Colophon indicating that he copied Ikbtiyarat-i Muzaffari:
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The copying of this work was completed by the hand of the
humble servant Muhammad al-Tustari -may God show him

0 Quitb al-Din al-Shirazi, Ikbtiyarat-i Muzafjari (Fatih 5302), 2a.
12" Shams al-Din Muhammad al-Tustari, al-Risalah al-mughniyah (Fatih 5302), 168b.
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kindness— on the forenoon of Wednesday, ... of Muharram
722 [AH], in the city of Antalya, in the Jalaliyyah khanqah.
May God have mercy on its founder.'”
ii. Colophon indicating that he authored al-Risalab al-mughniyab:
Ao G Wl el (5 il S @l ) R oy g 0§15 35 55
e bl o setilod s ey 722
The drafting (composition) of this work was completed by
the one in need of God, Muhammad al-Tustari -may God
show him kindness— in the month of Safar 722 [AHI, in the
protected city of Sulaymanshahr, in the lands of Ram.'**

The terminology employed by Shams al-Din Muhammad al-Tustari
in his manuscripts provides important clues for distinguishing between
his authorial and scribal activities. Notably, the term naskh, which he
uses while copying al-Raghib al-Isfahant's al-Dbari‘ab, also appears in
his transcription of Qutb al-Din al-Shirazi’s Ikbtiyarat-i Muzaffari. In
contrast, in his own authored work Kashifat asrar al-baqa’iq, he
employs the term tabrir, whereas in al-Risalab al-mughniyab, he uses
the expression taswid. Furthermore, in the colophons of his works
Sharb Mandzil al-sa’ivin and al-Fusill al-Ashrafiyyab, the term tabyid
is consistently preferred.

On the basis of these terminological preferences, it appears that al-
Tustari used terms such as taswid and tabrir to denote his authorial
activity, whereas he reserved the term naskb exclusively for
manuscripts he copied. Accordingly, this evidence demonstrates that
Kasbifat asrar al-haqa’iq and al-Risalab al-mughniyab are original
compositions that have come down to us directly from the author’s
own pen.

4. Traces of Akbari Thought in al-Tustari: The Esoteric
Commentary on the Hadith “Allah Created Adam in His Own
Image”

One of the traditions on which Shams al-Din Muhammad al-Tustari
comments in his Sharb al-abadith al-arba‘in is the hadith “Allah
created Adam in His own image”. ' Al-Tustari’s interpretation of this
hadith is highly emblematic of his intellectual worldview, and this

193 Quitb al-Din al-Shirazi, Ikbtiyarat-i Muzafjari (Fatih, 5302), 164b.

104 Shams al-Din Muhammad al-Tustari, al-Risalah al-mughniyab (Fatih, 5302), 209b.

15 Shams al-Din Muhammad al-Tustari, Sharh al-abddith al-arba‘in (Feyzullah
Efendi, 2163), 156a-b.
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commentary is thus presented here as an exemplary text. Historically,
scholars have had some difficulty in discussing and interpreting this
hadith. Ibn Qutaybah (d. 276/889) described it as “a tradition whose
interpretation is challenging for people”'™ while Ibn Farak (d.
406/1015) affirmed that there was no dispute among scholars
regarding its authenticity. However, when the version “Allah created
Adam in the image of the Merciful (al-Rahman)” is considered,
differing approaches emerge: some scholars interpret it esoterically,
whereas the majority reject such readings as incorrect.'”” The hadith
has therefore been interpreted differently by hadith scholars,
theologians, and Akbari Sufis. In particular, Ibn al-‘Arabi used this
tradition as a foundational proof in his doctrine of wabdat al-wujid,
linking it with Qur’anic verses such as “I will create a vicegerent on
earth”'” and “Allah taught Adam all the names”,'” as well as the hadith,
together with the hadiths “Allah created Adam in His own image”""
and “I am his hearing, his sight, his tongue, his hand, and his foot”,'"!
explicitly understanding the pronoun huwa as referring to God.""?

Al-Tustar’’s commentary adopts a more inclusive approach. He
presents the possibilities that the pronoun huwa may refer to Adam, to
God, or to a third entity, without explicitly privileging any single
interpretation. Nevertheless, his broader discussion of the
interpretation in which the pronoun refers to God suggests that he
implicitly favors and values this view. Notably, this method allows the
simultaneous presentation of both exoteric scholars’ perspectives and
Akbari Sufi views.

Al-Tustari presents several interpretations for the pronoun when

1% AbG Muhammad ‘Abd Allih ibn Muslim Ibn Qutaybah al-Dinawari, 7a’wil
mukbtalif al-badith, ed. Muhammad Muhyi al-Din al-Asfar (Beirut - Doha: al-
Maktab al-Islami - Mu’assasat al-Ishraq, 1419/1999), 318.

17 Abi Bakr Muhammad ibn al-Hasan Ibn Frak, Mushkil al-badith wa-bayanub, ed.
Misa Muhammad “Ali (Beirut: ‘Alam al-Kutub, 1985), 45-46; Saban Giftci, “‘Allah
Adem’i Kendi Siretinde Yaratmusti’' Hadisinin Tahric ve Degerlendirmesi”,
Pamukkale Universitesi Ilahiyat Fakiiltesi Dergisi 1/1 (March 2014), 8-14.

108 () 2:30.

19 2:31.

10 Al-Bukhari, al-Sabib, “Kitab al-isti’dhan”, 1.

" Al-Bukhari, al-Sabib, “Kitab al-riqaq”, 38.

"2 Orkhan Musakhanov, Tilimsdni'nin Ildbi Isimler Nazariyesi (Istanbul: Litera
Yaymcilik, 2018), 299-309; Orkhan Musakhanov, “flahi isimler Teorisi”, Isidm
Diisiincesinde Teoriler: Metafizik, ed. Omer Tirker (istanbul: Ketebe Yayinlari,
2021), 2 (Varhk Diistincesi ve Sifatlar)/1125.
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understood as referring to Adam. One view holds that Adam was
created in the state of his death, meaning he was brought into existence
in full perfection, bypassing the usual stages of human development
such as the nutfah, ‘alaqah, mudghah, childhood, youth, and old age.
Another interpretation suggests that Adam was created in his
paradisiacal form, descending to earth without any diminution in
stature or luminosity."® A further perspective considers Adam as
created in a composite form containing opposites so that he embodies
dualities such as error and guidance, sin and repentance, or
knowledge and ignorance. In contrast, angels are created solely for
obedience, Satan solely for disobedience, and animals solely for
service; their natures are singular.""* This last view resonates with the
Akbari conception of humans as kawn-i jami, integrating opposites
within themselves,'" yet the pronoun’s reference to Adam rather than
to God distinguishes it from a fully Akbari approach.

In interpreting the pronoun as attributed to a third entity, al-Tustari
draws on exoteric scholarship, citing the Prophetic saying “Do not say,
‘May Allah spoil his face’, or strike it, because Allah created Adam in
His image”. Here, the “face” refers to the person receiving the censure
or blow, reflecting honor and dignity toward Adam and humanity in
general.'® Again, the pronoun referring to Adam rather than God
differentiates this view from the Akbari-centered interpretation.

If one adopts the Akbari preference of the pronoun referring to
God, the hadith aligns with the version “Allah created Adam in the
image of the Merciful”, implying that Adam was created according to a
divine archetype. Al-Tustari interprets sizrab (image) not physically but
spiritually. According to him, sarab refers not only to external forms
but also to the arrangement of meanings, as in expressions such as “the

'3 Shams al-Din Muhammad al-Tustari, Sharh al-abddith al-arba‘n (Feyzullah

Efendi, 2163), 156a; For the source of these comments, see Giftci, “‘Allah Adem’i
Kendi Stretinde Yaratmistir” Hadisinin Tahric ve Degerlendirmesi”, 9-11.

Shams al-Din Muhammad al-Tustari, Sharb al-abadith al-arbain (Feyzullah
Efendi, 2163), 156a.

For detailed information on the concept of kawn-i jami< (the
comprehensive/collective nature of human beings), see Abdullah Kartal, /dhi
Isimler Teorisi: Allah-Insan Iliskisi (Istanbul: Hayykitap, 2009), 179-181.

1 Tbn Qutaybah, Ta’wil mukbtalif al-hadith, 319; Shams al-Din Muhammad al-

Tustari, Sharb al-abadith al-arba‘in (Feyzullah Efendi, 2163), 156a.
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image of a matter” or “the form of a poem”.""”

In this context, al-Tustari states that the form in which Adam was
created resembles the Divine (Rabmani) form in essence, attributes,
and actions.

i. Similarity in essence: The human soul is considered an entity
possessing existence in itself; it is neither matter nor a physical body,
nor is it a substance localized or incarnated in a place. The soul is
neither confined by space nor dependent on direction.'” These
qualities, in a certain sense, correspond to the attributes ascribed to
God’s essence. In this respect, al-TustarT’s approach differs from that of
early theologians, who regarded the soul as a subtle physical
substance, and aligns with the perspective adopted by the Peripatetic
philosophers, further developed by thinkers such as al-Ghazali, and
ultimately embraced by Akbari Sufis.'"

ii. Similarity in attributes (sifat): The soul is endowed with attributes
such as life (hayy), knowledge (‘alim), power (gadir), will (murid),
hearing (sami9, sight (basir), and speech (mutakallim), which reflect
divine qualities. Upon perfection, humans may be described with most

17 Shams al-Din Muhammad al-Tustari, Sharh al-abddith al-arba‘in (Feyzullah

Efendi, 2163), 156b.

Shams al-Din Muhammad al-Tustari, Sharb al-abdadith al-arban (Feyzullah
Efendi, 2163), 156a.

‘Alim Allah Lahuri presents the early views of theologians (kalam) and Sufis
regarding the soul and contrasts them with his own perspective: “Some theologians
and Sufis claimed that souls are ‘subtle and luminous bodies’, grounding this view
in the report that the Prophet Muhammad (peace be upon him) saw Adam, Miisa,
Yusuf, Ibrahim, and other prophets (peace be upon them) in the heavens during
the Night Journey (Isra”). However, it is known that the bodies of these prophets
are buried beneath the earth. Therefore, what was seen above must have been the
souls. In our view —following al-Ghazali, the majority of Sufis [especially Akbaris],
and some theologians— the soul is, by its essence, a substance abstracted from
matter and form. Consequently, it can neither be perceived by the senses nor
divided into parts. The event of the Prophet seeing the prophets during the Night
Journey actually consists of the observation of the souls in forms adapted to
perception (ru’yat al-arwab fi suwar al-tamaththul). For this reason, the Divine
command, ‘Say: The soul is from the command of my Lord’ [Q 17:85], indicates that
the soul belongs not to the realm of creation but to the realm of divine command.
Indeed, God further clarifies this reality by stating, ‘Know that both the creation
and the command belong to Him. Exalted is Allah, Lord of the worlds!" [Q 7:54]”.
‘Alim Allah Lahuri, Taqdis al-Rabman bi-l-taqyid ‘an al-zaman wa-lI-makan
(istanbul: Beyazit Kiitiiphanesi, Veliyytiddin Efendi, 1562), 40a. For information on
<Alim Allah Lahari, see Orhan Musahanli, “Lahor, Sam ve istanbul Hattinda Ekberi-
Miiceddidi SGfi: Alimullah Lahdri ve Eserleri”, Kocatepe Islami Ilimler Dergisi 6/1
(June 2023), 203-225.
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divine attributes established by the Shari‘ah. The Prophet’s hadith
“Adopt the character of Allah” and the philosophical principle that
wisdom is “to resemble God as far as possible” support this notion.'*’

iii. Similarity in acts (af‘@): Human acts are analogized to divine
acts. For example, writing begins with will in the heart and is
transmitted via the animal soul to the brain, nerves, muscles, and,
finally, the fingers, producing letters on paper. The motions of the pen
move the ink, creating written text. This process mirrors divine actions
at a microcosmic level. Al-Tustari further maps the human heart to the
Throne (‘Arsh), the brain to the Chair (Kursi), the senses to angels,
nerves and organs to the heavens, the finger to nature, the pen to
elements, the ink to the cosmic order, and the imagination to the
Preserved Tablet (al-Lawh al-mabfiiz). One grasping these
correspondences is said to understand the secret of the Prophetic
saying “He who knows himself knows his Lord”.

This layered interpretation demonstrates al-Tustar's Akbari-
influenced yet original esoteric reading of the hadith, integrating
metaphysics, human perfection, and the correspondence between
divine and human realities."*!

Conclusion

The most significant finding of this study is the need to clearly
distinguish between two 8"/14"-century scholars bearing the Tustari
nisbab: Shams al-Din Muhammad al-Tustari and Badr al-Din
Muhammad al-Tustari. The evidence demonstrates that Badr al-Din
Muhammad al-Tustari, a prominent commentator on Avicenna, was a
scholar engaged in kalam, jurisprudence, logic, and philosophy, who
studied the Sharb al-Ishardt tradition comparatively and was active in
major intellectual centers such as Tabriz, Hamadan, Baghdad, and
Cairo.

In contrast, Shams al-Din Muhammad al-Tustari emerges as a
distinct intellectual figure operating within the scholarly milieu of
Anatolia, particularly in regions such as Konya, Sulaymanshahr, and
Antalya. The analysis shows that his relative obscurity in comparison

120 Shams al-Din Muhammad al-Tustari, Sharh al-abdadith al-arba‘n (Feyzullah
Efendi, 2163), 156b.

2! Shams al-Din Muhammad al-Tustari, Sharh al-abddith al-arba‘in (Feyzullah
Efendi, 2163), 156a-b.
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to his contemporary largely stems from the conflation of their identities
in the manuscript tradition. A systematic examination of prefaces,
colophons, titulature, patronage networks, and places of composition
confirms that the works attributed to Shams al-Din belong to a separate
intellectual trajectory rooted in Anatolian scholarly and cultural
contexts.

The content analysis further reveals that Shams al-Din Muhammad
al-Tustari developed a coherent intellectual system characterized by
the integration of multiple disciplines. His works indicate an
engagement with philosophical and mystical traditions, suggesting a
synthesis that reflects the intellectual climate of 14™-century Anatolia.
This synthesis becomes particularly visible in his treatment of key
theological and philosophical concepts, where interpretive methods
point to a layered reading of texts that combines rational inquiry with
spiritual insight.

The most evident finding of this research is the necessity of
distinguishing between these two al-Tustari-nisbah scholars. Badr al-
Din Muhammad al-Tustari was a mubaddith and jurist who was
engaged in kalam, jurisprudence, logic, and philosophy and was active
in the major scholarly centers of Tabriz, Baghdad, and Hamadan. In
contrast, Shams al-Din Muhammad al-Tustari was a Sufi operating
within the Konya-centered intellectual and cultural milieu, notable for
producing works on medicine, philosophy, and Sufism. It is evident
that Shams al-Din enjoyed the support of important Anatolian political
tigures, such as Esrefoglu Mubariz al-Din Mehmed Bey, and that he
also dedicated some of his works to Mamlik sultans.

With respect to Shams al-Din Muhammad al-TustarT’s intellectual
identity, his al-Fusiil al-Ashrafiyyab reflects a distinctive synthesis of
Akbari Sufism and Peripatetic philosophy. This synthesis is apparent
both in its conceptual framework and in the method of textual
interpretation. His commentary on the hadith “Allah created Adam in
His own form” demonstrates the clearest example of his connection to
the Akbari tradition. He interprets the term sizrab not as a material form
but as a spiritual reality, emphasizes that the pronoun refers to God,
and presents humanity as the locus of divine truths in essence,
attributes, and actions. This approach firmly places his thought within
the Akbari lineage. In his commentary on al-Harawi's Manazil, al-
Tustari structures his system around the Akbari balance that unites
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tanzih (divine transcendence) and tashbibh (divine immanence),
adopting Ibn al-‘Arabi’s approach, which transcends both the
traditionalist tafwid of the salaf and the kalami interpretative methods
by integrating apparent and hidden meanings. A content analysis of his
works shows a clear intersection between Peripatetic philosophical
thought and Akbari Sufi doctrine in his intellectual system.

In conclusion, this study aims to restore Shams al-Din Muhammad
al-Tustari to his rightful place in the history of Islamic thought and to
contribute to a deeper understanding of the intellectual richness of
14™-century Anatolia. This reconstruction of his thought lays the
groundwork for future research to further illuminate Shams al-Din’s
overlooked intellectual legacy. Moreover, this methodological
approach may serve as a model for investigating other historical figures
whose identities have been similarly conflated.
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Abstract

This article investigates the presence and transformation of Iranian
religious practices —particularly those associated with Zoroastrianism—
in Western Anatolia during the Achaemenid period, with a specific
focus on Daskyleion and the Hellespontine Phrygia. By drawing on
archaeological, epigraphic, and textual evidence, this study explores
how Persian religious traditions were preserved, adapted, and
reinterpreted outside the Iranian plateau. The findings reveal a
nuanced picture of religious hybridity in which core Zoroastrian
concepts such as dualism, fire worship, and clerical purity persisted
alongside local Anatolian and Hellenic influences. Special attention is
given to material culture that reflects both imperial ideology and
regional reinterpretation. Ultimately, Daskyleion serves as a valuable
case study for understanding how imperial religions evolved on the
periphery and were shaped by negotiation, adaptation, and cultural
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exchange. This article contributes to broader debates on Achaemenid
religious policy, the localization of Zoroastrian elements, and the
dynamics of identity and belief in the ancient Near East.

Key Words. Western Anatolia, Iran, Persia, Zoroastrianism, Daskyleion,
Sardes

Introduction’

Daskyleion constitutes a crucial site for understanding the
mechanisms through which the Achaemenids established and
maintained their authority in Western Anatolia and how this process
intersected with religious transformation. Situated at the crossroads of
Iranian imperial governance and local Anatolian traditions, the city
provides valuable archaeological and epigraphic evidence for
examining the ways that Persian religious practices —particularly those
associated with Zoroastrianism— were introduced, adapted, or
reinterpreted beyond the Iranian plateau. Unlike Sardis, whose cultural
and physical stratigraphy was later obscured by intense Hellenistic and
Roman influences, Daskyleion’s comparatively uninterrupted
Achaemenid horizon allows for a more direct assessment of how
imperial power and religious ideology interacted in shaping local
belief systems.

This research investigates whether the material culture and ritual
indicators from Daskyleion represent a distinct and localized
manifestation of Zoroastrianism or rather, a more fluid form of “Iranian
religiosity” that evolved through the interaction with indigenous
Anatolian beliefs. By examining funerary architecture, iconography,
archaeological remains, and classic testimonies, the study situates the
region’s religious practices within the broader framework of
Achaemenid religious pluralism and imperial administration. Particular
attention is given to how dualistic cosmology, fire veneration, and the
institutional presence of religious specialists —possibly Magi— were
maintained or redefined under Persian rule. By highlighting the

I would like to express my sincere gratitude to Ismail Supcin for his invaluable
assistance and contributions during my investigations in the region authorized by
the Tzmir No. IT Regional Board for the Preservation of Cultural Heritage, conducted
as part of the field and archival research of this study.
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processes of religious hybridity and negotiation, this work argues that
Western Anatolian expressions of Zoroastrianism should be
understood not as derivative imitations but as adaptive forms shaped
by both imperial ideology and local cultural agency.

Key sources for this study include Herodotus’ Histories, the
Persepolis Fortification Tablets, which record the administrative
provisions of the Magi (Old Persian: magus) and reveal the institutional
framework of Achaemenid religious practice, and Xenophon'’s
Anabasis, which offers valuable observations on Persian ritual customs
in Asia Minor. Complementing these textual testimonies, excavation
reports from Daskyleion provide crucial material evidence for ritual
spaces, iconographic programs, and possible fire-related structures.
Together, these literary and archaeological materials are employed not
only as descriptive data but also as interpretive tools for reassessing
how imperial religious ideology was localized, adapted, and expressed
on the western periphery of the Achaemenid world.

Arguably, Daskyleion’s limited settlement after the Achaemenid
period preserved a relatively intact archaeological record that
protected it from extensive construction during the Hellenistic, Roman,
Parthian, and Sasanian periods. This stratigraphic clarity allows for a
more direct examination of Persian-period contexts, particularly those
associated with ritual and funerary activity. Architectural fragments,
stelae, bullae, and potential hearth structures from the site provide an
invaluable perspective on the local expressions of Persian religious
practice. However, their interpretation demands a careful comparative
approach —by juxtaposing the Anatolian data with contemporaneous
material from Iran, Lydia, and other satrapal centers— to establish both
the parallels and divergences in ritual form. Accordingly, this study
analyzes Daskyleion’s religious evidence with particular attention to
Zoroastrian features, and it integrates classic testimonies and
epigraphic data to assess how imperial religious concepts were
materialized and reinterpreted in the western provinces. Among the
most informative religious artifacts unearthed at Daskyleion are bullae
and stelae adorned with Persian-Anatolian iconography associated
with funerary and ritual contexts." Although these objects clearly

' See Margret Nollé, Denkmdiler vom Satrapensitz Daskyleion: Studien zur Graeco-

Persischen Kunst (Berlin: Verlag der Akademie der Wissenschaften, 1992);
Sehrazat Karagoz, Kleinasiatisch-Grdko-Persische Kunstwerke im Archdologischen
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display Iranian stylistic traits, they were most likely crafted by local
Anatolian artisans, reflecting a process of cultural translation rather
than simple imitation. Dated between the sixth and fourth centuries
BCE, such materials attest to the pervasive influence of Persian artistic
and religious symbolism in Western Anatolia.” However, scholarly
debate continues regarding the extent to which local communities
comprehended and internalized Persian religious imagery and ritual
practices. Although offering invaluable testimonies, classic writers
such as Herodotus nonetheless filtered Persian religion through the
lens of local cultural assumptions and limited linguistic access.”
Archaeological evidence underscores the pivotal role of Western
Anatolia within the Achaemenid imperial framework, as the region
hosted at least two major satrapal centers, namely, Sardis and
Daskyleion." Located at Hisartepe, near present-day Bandirma,
Daskyleion functioned as the administrative and military capital of the
Satrapy of Hellespontine Phrygia, which linked the Persian heartland
to the Aegean frontier (Figure 1).° First identified in 1958 by Kurt Bittel,°
the site has since been systematically excavated by Ekrem Akurgal,’

Museum von Istanbul (Tibingen: Wasmuth Verlag, 2013); Deniz Kaptan, The
Daskyleion Bullae: Seal Images from the Western Achaemenid Empire (Leiden:
Nederlands Instituut voor Het Nabije Qosten, 2002).

*  Margaret C. Miller, “Greco-Persian Cultural Relations”, Encyclopcedia Iranica
(Accessed 3 July 2024).

*  Miller, “Greco-Persian Cultural Relations”; M. Weiskopf, “Asia Minor”,
Encyclopeedia Iranica (Accessed 8 December 2024).

¥ Nicholas Victor Sekunda, “Achaemenid Colonization in Lydia”, Revue des Etudes
Anciennes 87/1-2 (1985), 7-30; Miller, “Greco-Persian Cultural Relations”.

> Herodotos, The Histories, trans. George Rawlinson (Idaho: Roman Roads Media,

2013), 381-382 (6.33); Thierry Petit, Satrapes et Satrapies dans ['empire

Achéménide de Cyrus le Grand a Xerxeés Ler (Paris: Les Belles Lettres, 1990), 181;

M. J. Osborne, “The Satrapy of Mysia”, Grazer Beitrcige 3 (1975), 291-315.

See K. Bittel, “Zur Lage von Daskyleion”, Archdologischer Anzeiger 68 (1953), 1-

16; Tomris Bakir, Balikesir'in Eski Caglardaki Valilik Merkezi Daskyleion

(Balikesir: Balikesir Valiligi, 2011), 17.

See Ekrem Akurgal, “Zur Datierung der Grabstelen aus Daskyleion”, Mansel'e

Armagan / Mélanges Mansel II, ed. Ekrem Akurgal - U. Bahadir Alkim (Ankara:

Turk Tarih Kurumu Yaymnlari, 1974); Ekrem Akurgal, “Kyzikos ve Ergili

Arastirmalart”, Anatolia 1 (1956),43-51; Ekrem Akurgal, “Griechisch-Persische

Reliefs aus Daskyleion”, Iranica Antigua 6 (1960), 147-156; Ekrem Akurgal,

“Recherches Faites a Cyzique et a Ergili”, Anatolia 1 (1956), 15-24; Fkrem Akurgal,

Ancient Civilizations and Ruins of Turkey (istanbul: Phoenix, 2025).
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Tomris Bakir,” and more recently, Kaan Iren,” whose ongoing work
continues to illuminate its Achaemenid layers.

Figure 1: Map of Anatolia (c. 600-400 BC) (created with Al)

See Tomris Bakir, “Daskyleion”, Hoyiik 1 (1988), 75-84; Tomris Bakir, “Anadolu
Pers Sanati ve Daskyleion Satraplig1”, 1993 Yiui Anadolu Medeniyetleri Miizesi
Konferansiar: 3 (Ankara: T.C. Kultir ve Turizm Bakanligi, 1994); Tomris Bakir,
“Archiologische Beobachtungen Tiber die Residenz in Daskyleion”, Dawns les pas
des Dix-Mille, Peuples et Pays dit Proche-Orient vus par Un Grec, Actes de la Table
Ronde Internationale Toulouse 3-4 Février 1995, ed. Pierre Briant (Toulouse:
Presses Universitaries du Mirail, 1995), 269-285; Bakir, Balikesir’in Eski Caglardaki
Valilik Merkezi Daskyleion; Tomris Bakir, “Die Satrapie in Daskyleion”,
Achaemenid Anatolia: Proceedings of the First International Symposium on
Anatolia in the Achaemenid Period, Bandirma, 15-18 August 1997, ed. Tomris
Bakir - Heleen Sancisi-Weerdenburg (Leiden: Nederlands Instituut voor het Nabije
Qosten, 2001), 169-180.

See Kaan Iren, “Daskyleion”, The Encyclopedia of Ancient History (Accessed 22
December 2025); Kaan fren - Handan Yildizhan, “Daskyleion 2013 Yili Kaz
Calismalart”, 36. Kaz: Sonuclar: Toplantis: (Gaziantep: T.C. Kultir ve Turizm
Bakanligi, 2014), 577-600; Atalay Karatak et al., “Daskyleion Arkeolojik Alant Metal
Buluntulari Uzerine Arkeometrik On Calismalar”’, 32. Arkeometri Sonuclar
Toplantis: (Edirne: Kultir ve Turizm Bakanhgi, 2017), 149-166; Kameray Ozdemir
et al., “Koru Tiimiiliisii iskeletlerinin Osteobiyografilerinin Element Analizi ile
incelenmesi”, Gaziantep Universitesi Sosyal Bilimler Dergisi 17/3 (2018), 740-760;
Ozgtin Kasar - Kaan iren, “Leaded Bronze Arrowheads at Daskyleion”, Adalya 23
(2020), 175-204; Kaan iren - Ozgiin Kasar, “Disiplinleraras: Calismalar Isiginda
Daskyleion’da Yeni Bulgular”, Bitig Edebiyat Fakiiltesi Dergisi 4/7 (2024), 145-160;
Kaan Iren et al. (eds), Persler — Anadoli’da Kudret ve Gérkem / The Persians —
Power and Glory in Anatolia (Istanbul: Yapi Kredi Yayinlari, 2017).
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1. Persians in Western Anatolia and Daskyleion

Herodotus recounted that the oracles warned Croesus, the Lydian
king, that if he waged war against the Persians, then he would bring
about the fall of a great empire. Misinterpreting this prophecy, Croesus
launched a military campaign that ultimately resulted in the destruction
of his own kingdom.'” Beneath this mythical narrative, however, lies
the historical reality that the Persians, following the conquest of Lydia,
established dominance over western Anatolia for nearly two centuries.

There were four Achaemenid satrapies in Anatolia, two of which
were in the west (Figure 1)."" Within this framework, Daskyleion,
which was located approximately thirty kilometers inland from the Sea
of Marmara, emerged as one of the principal satrapal centers in
Western Anatolia.'” Xenophon noted that the city assumed this
administrative role during the early years of Achaemenid rule."”

Although the satrapies of Daskyleion and Sardis came under Persian
rule, their populations were likely predominantly local. During this
period, Tranian authorities allowed Hellenic cities within the satrapy to
maintain a degree of civic autonomy while simultaneously supporting
the presence and settlement of Persian elites."

Under Achaemenid rule, Daskyleion transformed into an
institutionalized urban center.” Tomris Bakir, who led excavations in
the region in 1988, noted that the reliefs and stelae discovered at and
around the site displayed stronger affinities with local artistic traditions
than with Greek styles. Based on these observations, she proposed the
term “Anatolian-Persian” rather than “Greco-Persian” to describe the
hybrid material culture of Daskyleion, highlighting the interplay
between imperial Achaemenid influences and enduring local artistic

" Herodotos, The Histories, 21 (1.53), 31 (1.71), 32 (1.73).

Bakir, “Daskyleion”, 76; Takuji Abe, “Dascylium: An Overview of the Achaemenid
Satrapal City”, The Kyoto Journal of Ancient History 12 (2012), 2; Petit, Satrapes et
Satrapies dans l'empire Achéménide de Cyrus le Grand a Xerxes Ler.

* Abe, “Dascylium”, 1.

Xenophon, The Cyropaedia of Xenophon, trans. C. W. Gleason (New York:
American Book Company, 1897), 196 (8.6.7).

Simon Hornblower, Greco-Persian Cultural Relations (London - New York:
Routledge, 1983), 71; Mehmet Ali Kaya, “Anadolu’da Pers Satrapliklari: Kurulus,
Yonetim ve Etnik Yapt”, Cedrus 6 (2018), 176-177.

Abe, “Dascylium”, 3-4; Weiskopf, “Asia Minor”.
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expressions.'’

Despite the establishment of Persian rule, archaeological evidence
indicates that Western Anatolia retained strong Lydian cultural features
while progressively assimilating elements of the Achaemenid
administrative and religious model."” The coexistence of Lydian and
Persian personal names within the same families points to a gradual
process of cultural integration likely facilitated by intermarriage and
social mobility within the satrapal administration.”” The linguistic
diversity of the inscriptions further reflects this cultural convergence:
owing to its cosmopolitan nature and its status as a prominent Persian
satrapal seat, Daskyleion served as a center where numerous
languages and cultures —including Old Persian, Late Babylonian
(Akkadian), Aramaic, Lydian, Hellenic (Greek), and Phrygian—
coexisted.” Inscriptions found on monumental stelae, seal
impressions (bullae), and ceramics unearthed during excavations
attest to this multilingualism. This linguistic plurality demonstrates not
only administrative pragmatism but also the permeability of religious
and cultural boundaries among local communities.”

2. Achaemenid Religion

Two centuries of Persian rule in Western Anatolia likely fostered a
hybrid cultural landscape in which Persian and indigenous traditions
were intertwined. However, contextualizing the transtormation of
Iranian religious practices within this milieu requires an understanding

16 Bakir, “Daskyleion”; Bakir, “Die Satrapie in Daskyleion”; Miller, “Greco-Persian
Cultural Relations”; Glircan Polat, Anadoli Akbaemenid Donemi Plastik Eserleri
(izmir: Ege University, Ph.D. Dissertation, 1998), 8.

See Elspeth R. M. Dusinberre, Aspect of Empire in Achaemenid Sardis (Cambridge:
Cambridge University Press, 2003); Elspeth R. M. Dusinberre, Satrapal Sardis:
Aspects of Empire in an Achaemenid Capital (Michigan: University of Michigan,
Ph.D. Dissertation, 1997).

Bartomeu Obrador-Cursach, “The Closing Formula of the Old Phrygian Epitaph B-
07 in the Light of the Aramaic KAI 318: A Case of Textual Convergence in
Daskyleion”, Anatolian Studies71 (2021), 47-58.

See Bakir, “Die Satrapie in Daskyleion”, 173.

Miller, “Greco-Persian Cultural Relations”; Elspeth R. M. Dusinberre, Empire,
Authority, and Autonomy in Achaemenid Anatolia (New York: Cambridge
University Press, 2013), 253; Bakir, “Die Satrapie in Daskyleion”; F. N. Kdseoglu,
Interview, September 2024; One of the new findings I saw during this interview, a
brick fragment written in the Phrygian alphabet belonging to a Persian named
Megabazos, constitutes good evidence for this claim.
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of their foundational forms in the Iranian heartland. A significant
challenge remains the scarcity of primary evidence regarding
Achaemenid-era  doctrinal  structures and ritual  variations.
Consequently, despite their inherent biases and external perspectives,
accounts by ancient authors offer a comparatively richer, albeit
problematic, framework for examining Persian religious life in
Anatolia.

There is no conclusive evidence that orthodox Zoroastrianism
prevailed in Iran during the Achaemenid period.”’ Nevertheless, it is
particularly noteworthy that some prominent figures found in
Zoroastrian mythology —such as Arsama (Arsames), Vistaspa
(Hystaspes), and Hutaosa (Atossa)— also appear within the
Achaemenid lineage.”” The name Ahura Mazda is mentioned
repeatedly in Darius’s Old Persian inscriptions. Although no other god
names are mentioned in these inscriptions, the phrase “other gods” is
present.”” Thus, although there are indications that the Achaemenids
might have been Zoroastrian, there is also evidence that points in the
opposite direction. Examples include the excessive reverence shown
toward the gods of non-Iranians in the Cyrus Cylinder* and the fact
that Achaemenid kings were mummified and placed in tombs,” which
are practices that are at odds with Zoroastrian funerary customs.
Furthermore, the two traditions curiously do not acknowledge one
another. The names Cyrus and Darius do not occur in the Zoroastrian
tradition, while the name Zoroaster is absent from Achaemenid

Mary Boyce, A History of Zoroastrianism II (Leiden: Brill, 1982), xi.

F. Spiegel, Erdnische Alterthumskunde I(Leipzig: Verlag von Wilhelm Engelmann,
1871), 700 (n. 2); Herman Lommel, Die Religion Zarathustras, nach dem Awesta
dargestellt (Tubingen: Druck von H. Laupp jr, 1930), 16; M. Mayrhofer, Zum
Namengut des Avesta (Wien: Verlag der Osterreichischen Akademie der
Wissenschaften, 1977), 10; Mary Boyce, “Achaemenid Religion”, Encyclopcedia
Iranica (Accessed 12 December 2024).

See Rudiger Schmitt, The Bisitun Inscriptions of Darius the Great: Old Persian Text
(London: Corpus Inscriptionum Iranicarum, 1991), 70-71.

“' Antoine Simonin, “The Cyrus Cylinder”, Ancient History Encyclopedia (Accessed
12 December 2024).

Boyce, Zoroastrianism II, 57-00 The practice of placing the body in stone
sarcophagi without it touching the ground is not contrary to Zoroastrian principles
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inscriptions.* The insufficiency of the evidence makes it difficult to

determine whether the Achaemenids adhered to a clearly defined
Zoroastrian faith rather than simply following broader ancient Iranian
religious traditions. However, it can be suggested that Ahura Mazda
was regarded as the supreme deity and that even if not in the modern
sense, certain beliefs associated with Zoroastrianism were indeed
present.”’

Some later evidence from the early Sasanian period suggests that
Zoroastrianism had spread in Anatolia. Kartir (Kirdir), the influential
high priest and royal ideologue of the empire, declared in his
inscription at the Ka’ba-ye Zartosht, “I travelled through many parts of
Anatolia and found Zoroastrian heretics and punished and reformed
them”.”® This statement suggests that by the third century CE,
Zoroastrian communities in Anatolia had developed heterodox or
regionally distinct practices. However, notably, the pre-Sasanian
Iranian religion itself was far from monolithic. The westward spread of
Persian religious traditions was shaped not only by theological
evolution but also by Persian administrative structures, military
movements, and local processes of cultural accommodation.

Archaeological findings from central and western Anatolia provide
important, although often ambiguous, evidence for the diffusion of
Persian religious concepts. Examples include the fire altar with Magi
figures discovered in Kayseri-Biinyan,” the kline reliefs depicting

26
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*’ See “By the favour of Auramazda...”, “Auramazda brought me aid...” Schmitt, 7he
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Magian officiants in Kastamonu’s Tosya district,” and the fire-related

structures at Oluz Hoylk. These materials exhibit iconographic
parallels with Achaemenid religious art,”’ but their association with
formal Zoroastrian ritual remains tentative. In Western Anatolia,
particularly around Sardis and Daskyleion, such artifacts appear within
hybrid cultural layers, reflecting both Persian imperial influence and
local religious adaptation.

Similarly, traditional sources imply that the Achaemenid authorities
adopted a policy of religious tolerance rather than of proselytism.* If
systematic conversion efforts had taken place, then ancient authors —
otherwise attentive to Persian customs— would likely have provided
more detailed descriptions of such practices. Instead, their accounts
remain fragmentary and impressionistic and offer glimpses of ritual
gestures and ethical concepts instead of liturgical or doctrinal content.

Mary Boyce argued that Iranian religious traditions did not spread
into western Anatolia through autonomous migration movements;
rather, Zoroastrian clergy generally remained embedded within
established Iranian communities and did not relocate to areas without
a Persian presence.” This pattern is consistent with the broader
tendency of Tranian priests to avoid proselytizing among non-Iranians.
Accordingly, the appearance of Iranian religious elements in Anatolia
is best understood as a response to the ritual and ideological needs of
Persian administrators, military personnel, and settlers who
accompanied Achaemenid expansion into the region rather than as the
result of organized missionary activity.

3. Iranian Gods

In the Iranian heartland, figural representations of Ahura Mazda
appear to have been uncommon, although the available evidence does
not permit a definitive statement about strict aniconism. Achaemenid

Tiirk Arkeoloji Dergisi 6/2 (1956), 35-42; Murat Tosun, “Pers/Akhaemenid
Doénemi’nde Anadolu: Bolgeler Arasi Kargilastirmali Bir Degerlendirme”, OANNES
4/2 (2022), 393.

3 Polat, Anadolu Akbaemenid Doénemi Plastik Eserleri, 183-190; Tosun,

“Pers/Akhaemenid Donemi’nde Anadolu”, 193.

See Boyce, Zoroastrianism II, 113.

Pierre Briant, From Cyrus to Alexander: A History of Persian Empire, trans. Peter

T. Daniels (Indiana: Eisenbrauns, 2002), 77.

Boyce, Zoroastrianism II, 230-231.
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royal iconography, including the winged-disk motif at Persepolis,
demonstrates a symbolic representation of divine authority instead of
a cult statue; however, this should not be misinterpreted as a universal
doctrinal prohibition against depictions of gods. In regions where
Iranian communities interacted closely with Anatolian artistic
traditions, the local adoption of cult statues is more securely
described.* The sporadic evidence for images of Anahita in pre-
Sasanian contexts similarly underscores that attitudes toward divine
representation varied regionally.” Thus, rather than assuming a
monolithic “aniconic” Tranian religious culture, the archaeological and
textual record indicates flexible practices shaped by local artistic and
ritual environments.

The most substantial primary evidence for Persian religious
influence in Anatolia derives from epigraphic sources. The appearance
of the name Ahuramazda (“whrmzd”) in the Cappadocia-Arebsun
inscription of the 4™-5" century BCE* refers to Mithraic elements in the
Farasha bilingual inscription, and a mention of Anahitd in a text from
Aksaray collectively attests to the westward diffusion of Iranian
religious vocabulary.”” The name “Zeus Baradates” appears in the
Sardis inscription that dates from 365 BC,* and Boyce interpreted this
as the Greek equivalent of Ahura Mazda; however, in the absence of
the original text, this interpretation remains speculative.” Similarly, the
formula “Zeus Megistos,” which was widely demonstrated in western
Anatolia during the Roman period," has been associated with the
prestige of a supreme deity analogous to Ahura Mazda, but such
correlations must be approached with caution, as local
reinterpretations,  localizing tendencies, and administrative
conventions likely shaped the terminology. Overall, the epigraphic
record indicates a heterogeneous reception of Iranian religious

For detail information see Albert de Jong, Traditions of the Magi: Zoroastrianism
in Greek and Latin Literature (Leiden: Brill, 1997), 350-351.

% Pierre Briant, A History of Persian Empire, 264-265.

Boyce, Zoroastrianism II, 274-275.
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Zerdustileri”, Mukaddime 13/2 (2022), 417-418.
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concepts instead of a uniform Persian imposition."

The reference to Zeus Baradates in the aforementioned inscription®
(Figure 2) concerns a series of regulations addressed to temple officials
regarding the maintenance of a cult statue. As the original Aramaic
version is lost and the surviving text is mediated through Greek, the
precise identification of the deity remains uncertain. The instructions
concerning purity restrictions likely reflect Iranian ritual norms, but
their application within a Greek-inscribed administrative context
complicates a straightforward interpretation. Although Boyce’s
proposal that the underlying deity may have been Ahura Mazda is
plausible,” alternative explanations —including a fully localized divine
title— cannot be ruled out. The inscription therefore illustrates not a
standardized Persian model of image worship but a localized
intersection of Iranian purity concepts with Anatolian cultic practices.

Figure 2: Inscription of Zeus Baradates, (367-366 BC) IN74.001,
https://sardisexpedition.org/en/artifacts/r2-273

Boyce, Zoroastrianism II, 250.

¥ See G. M. A. Hanfmann, “Restoration and Excavations at Sardis- 1973, Archaeology
27 (1973), 138; Briant, A History of Persian Empire, 677-678.

Boyce, Zoroastrianism II, 250.
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Epigraphic evidence does indicate that from the reign of Darius
onward, Persians acknowledged Ahura Mazda as their highest deity."
Although the cult of Anahita held prominence in parts of Iran —
particularly Azerbaijan— she is absent from the inscriptions of Darius I
and Xerxes,” indicating possible regional variation within Iranian
religious practice. The earliest explicit royal references to Anahita
appear only under Artaxerxes I1."* Ancient authors identified her with
Aphrodite or at times, with Athena;” however, modern scholarship
largely considers her closest Greek analog to be Artemis.”® These
associations demonstrate that Greek descriptions of the Persian
religion were often filtered through Hellenic interpretive frameworks,
which reinforces the need to avoid the assumption of doctrinal
uniformity or direct equivalence between Iranian and Anatolian
manifestations of the cult.

As Persian influence in Anatolia increased, the cult of Anahita
appears to have become more visible in the region. Literary sources
suggest that the introduction of this cult may date to the reign of Darius
I, with its prominence growing under Darius II and especially
Artaxerxes I1." Anzhita’s attributes overlapped with those of Artemis —
particularly in relation to purity, fertility, and water— resulting in a
degree of syncretic identification.” Evidence for Anahita worship is
attested to in several regions, including Cappadocia, Pontus, Phrygia,
and Lydia.”' Pausanias’ later testimony indicates that even after the end

' See Schmitt, The Bisitun Inscriptions, 70; Esko Naskali, “iran”, TDV Isldm
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Empire (London: The University of Chicago Press, 1948), 479; Serap Ozkan Kilic,
Pers Hakimiyeti Altmda Bati Anadolu (Istanbul: istanbul University, Ph.D.
Dissertation, 2011), 137.

Boyce, Zoroastrianism II, 29-30; Boyce - Grenet, Zoroastrianism III, 262; Jacques
Duchesne-Guillemin, “Zoroastrian Religion”, The Cambridge History of Iran: The
Seleucid, Parthian and Sasawian Periods, ed. Ehsan Yarshater (Cambridge:
Cambridge University Press, 1983), 873-874; Yiicel, “Kapadokya Zerdustileri”, 415.
>l See Riel, “Iranian Goddess Anahita”.

50



56 Neufel Akyar

of Persian rule, Lydians continued to venerate Anahita at Hypaipa and
Hierokaisareia and performed hymns reportedly in the Persian
language.” The goddess’s strong visual and cultic presence —as
expressed through temples, statues, and ritual performances— may
have contributed to the durability of her worship in local contexts. In
contrast, local sources provide only limited information regarding
Ahura Mazda in Anatolia, a gap that likely reflects the interpretive
constraints of local authors rather than the actual religious priorities of
Persian communities.

Evidence indicates that Anahita worship particularly occurred in
Lydia and western Anatolia, with Sardis serving as a key center.”
However, documentation from Lycia and Pamphylia remains limited.
Established sources, although sometimes indirect or anecdotal,
provide additional testimony: Tacitus reported that Cyrus the Younger
constructed sanctuaries dedicated to Anahita at Hiera Kome, and
Xenophon mentioned reports of Anahita worship at Sardis.”
According to Xenophon, the Persians assigned considerable
importance to the cult of Artemis-Anahita.” Plutarch provided similar
observations regarding Ephesus, and Pausanias noted the existence of
a shared Artemis-Anahita sanctuary (hieron) in Lydia.*® These accounts
suggest widespread veneration, but the precise nature and local
variations of Anahitd worship remain difficult to reconstruct because
of the interpretive limitations of the sources.

Archaeological evidence in Western Anatolia attests to the
veneration of Anahita through inscriptions, votive altars, tombstones,
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and honorary stelae.”” Xenophon additionally reported an altar
dedicated to Artemis at Sardis, where Persians performed acts of
confession.”® He identified the high priest of this sanctuary as a Persian
cleric named Megabyxus (Bagavazda or Bagabazu in Persian).” This
evidence may indicate a degree of syncretism or transformation in cult
practice, where rituals originally associated with Artemis in the 5"
century BCE were adapted to Anahita worship by the 3 century BCE
by incorporating notable modifications.”” Although the continuity of
ritual forms suggests cultural persistence, the precise nature of these
adaptations remains difficult to reconstruct as a result of the
interpretive constraints of the sources.

4. Temple and Ritual

Zoroastrian worship is traditionally performed in the ancient Iranian
language, and since antiquity, it has included the recitation of the
Gathas and the Yasna Haptanghaiti as hymns.®’ Zoroastrian clergy
were expected to memorize and orally recite these texts, even without
a full comprehension of their meanings. Pausanias, writing in the
second century CE, reported that the Magi recited hymns from a book
during rituals, but the content was largely unintelligible to him.** This
demonstrates the enduring continuity of Persian religious practices. A
similar observation was made in a poem of Diogenes quoted by
Athenaeus, which describes ritual worship accompanied by music and
hymns in regions influenced by Persian culture. These testimonies,
despite their chronological distance, provide valuable insights for
understanding the transmission and adaptation of Iranian ritual
traditions in peripheral regions, including western Anatolia.

And now I hear women in turbans,
The followers of Asiatic Cybele,

Anders Hultgard, “Invoking Anahita — from Iran to Asia Minor”, Achaemenid
Anatolia: Persian Presence and Impact in the Western Satrapies 546-330 BC, ed.
Ashk Dahlén (Uppsala: Uppsala Universitet, 2020), 175.
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The daughters of the rich Phrygians

Drums, roaring and clanging bronze

With cymbals, banging hands in unison,

They pour out a wise and healing hymn to the gods.
Likewise, Lydian and Bactrian girls

Those who live beside the Halys,

They worship the Tmolian goddess Artemis loudly,
Loving the laurel shade of the thick-leaved grove,
The one that shoots the three-cornered pectis,
Raising melodies that respond to Magadis,

Persian flutes accompany the choir.*®

The passage suggests that women from Lydia, Phrygia, and Bactria
participated in the worship of Artemis using musical instruments and
Persian flutes, indicating syncretic rituals shaped by Persian liturgical
practices.”" Such evidence highlights the permeability of religious
boundaries in Anatolia and demonstrates how local and imperial
elements could merge, reflecting the hybridization of ritual forms
under Achaemenid influence.

One of the most distinctive features of the Persian religion is the fire
ritual, which the Persians introduced to Anatolia upon their arrival.
Herodotus reported that Persians offered sacrifices to fire alongside
other deities,”” while Strabo later documented the presence of
perpetual fires in Anatolian fire temples and noted that priests
performed fire worship daily at fixed hours.® Pausanias corroborated
Strabo’s observations.” Fire worship appears to have expanded further
into Anatolia following the Persian victory over the Sakas near Zela
(Zile/Tokat).”® A temple dedicated to Anahita was constructed in Zela,
and the cult spread southward to Cappadocia and Cilicia, where Magi
—the guardians of the sacred fire— recited prayers at designated times.”
This evidence illustrates not only the diffusion of Persian religious
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practices but also their adaptation within local Anatolian contexts.

In ancient Iran, the sacred fire was kindled in elaborate ceremonies
that constituted the central focus of societal spiritual practices. Initially,
this form of worship did not involve temples; rather, fire temples
appear to have emerged later in the evolution of Tranian religious
practice.”” No references to fire temples exist in Assyrian sources from
the Median period, suggesting that such structures were absent before
the Achaemenid era.” Evidence of fire temples in the Avesta and early
Achaemenid periods remains inconclusive, and it is generally assumed
that they developed in the second half of the Achaemenid period.”
The Bisitun Inscriptions mention “houses of the gods” and “place of
worship” (ayadana), which likely refer to sanctuaries where ritual
activities were conducted.” Herodotus reported that the Persians
initially performed rituals in the open air, without temples, images, or
statuary.”* Dino of Colophon and Clement of Alexandria verified that
sacrifices were conducted outdoors,” and Xenophon mentioned Cyrus
as offering sacrifices on a hill without referring to temples.”
Collectively, this evidence indicates that early Zoroastrian feasts and
sacrifices were performed at elevated sites, such as mountains and
hills.”” In later periods, however, ritual practices evolved to include
both open-air and covered ceremonial spaces.”™

At the excavation site of Oluz Hoylk in Cappadocia, adjacent to the
so-called “Persian Road”, there are remains identified as an dataskada
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(fire pit) dated to 450 BC (Figure 3a).”” The location of the remains
makes it possible to conclude that there was a channel for the blood of
the victims south of the fire pit and to the east and northeast, a masonry
“Sacred Area” (temenos) with platforms (Figure 3a).*” The sacred fire
pit is believed to be situated on one of the two stone-paved roads that
were utilized for ritualistic purposes. A cult road of a similar nature to
that found at Oluz Hoylk has also been identified at Daskyleion
(Figure 3b). The road, which terminates at a dead end in the south of
Akro-Daskyleion, features paving stones very similar to those observed
at Oluz Hoyuk. It is hypothesized that this road forms part of a sacred
area that was associated with religious rituals.®' To the south of this
road at Daskyleion lies a complex of buildings, presumed to be two-
story, which are now recognized as the “Three Chambered Building”.
Excavations in 2007 uncovered appliqué ornaments in this area
believed to have been worn by Persian priests.”” The cult path, the
pavement, and the Three Chambered Building may constitute
components of a religious site.

When the photographs of the paved paths at Oluz Hoyiik and
Daskyleion are examined side-by-side, the two structures appear to
have been built for a similar purpose. The Three Chambered Structure
at Daskyleion may have been used for the same purpose as the “sacred
area” at Oluz Hoyuk. Perhaps it is a more advanced version of it. To
date, no structure of this kind has been identified in Iran. If they were
indeed built for a religious purpose, then one may reasonably
conclude that they reflect an Anatolian-Persian architectural style.
These findings may represent early forms of Mazdeism’s transition
from open-air spaces to enclosed worship spaces. Of course, future
discoveries and further research may revise this interpretation.

Mona Saba, Oluz Hoyitk Ge¢ Demir Cagr Bulgular: Isi$inda: Zerdiigtiligin
Anadolu'daki Yayimi (Istanbul: Kabalc1 Yaymevi, 2022), 5.

Sevket Donmez, “Amasya-Oluz Hoyik Atesgedesi ve Erken Zerdust Dini Kutsal
Alant”, TUBA-AR Tiirkiye Bilimler Akademisi Arkeoloji Dergisi 22 (2018), 152-153;
Sevket Donmez - Mona Saba, “Demir Cagi Kappadokia’sinda ilk Tapinak: Oluz
Hoyik ibadethane ve Atesgedesi”, Hoyiik 12 (2023), 59-60.

81 Bakur, Balikesir'in Eski Caglardaki Valilik Merkezi Daskyleion, 81-85; iren - Kasar,
“Disiplinlerarast Calismalar Isiginda Daskyleion’da Yeni Bulgular”, 149.

iren - Kasar, “Disiplinlerarast Calismalar Isigimnda Daskyleion'da Yeni Bulgular”,
149.
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Figure 2: Cult roads unearthed in (a) Oluz HoylUk (Oluzhoyuk Instagram page)

and (b) Daskyleion (Daskyleion Excavation House)

In addition to the previously discussed examples, a Persian temple
dedicated to Artemis at Sardis is supported by epigraphic texts that date
to the 4™ century BCE and a passage in Xenophon.® An Achaemenid
inscription found near the temple contains the Persian word
“Mitradastas”® Apparently, this Persian was influential in the
construction of the temple. This may be unclear evidence that
identifies Artemis in Sardis with Anahita. Pausanias and Strabo also
recorded a temple specifically dedicated to Artemis Persica.® Briant

explained that the worship of Artemis Persica in Sardis would be

8  Xenophon, Anabasis, 59 (1.6.7).

8 Roberto Gusmani, Lydisches Worterbuch: Mit Grammatischer Skizze und
Inschriftensammiung (Heidelberg: Carl Winter, 1964), 47.

Pausanias, Pausanias’ Description of Greece, 2/12-13 (7.6.6), Strabo, The
Geography, 360-301 (8.4.5).
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influenced by the presence of the Maibozenoi community, which was
of Iranian origin and had come from Cappadocia;®
potential connection between this temple and Anahita. Furthermore,
Strabo reported that the Persians constructed a temple on a hill at Zela
that included communal areas dedicated to Anaitis, Omanos, and
Anadatos.”

this suggests a

5. Clergy

Within ancient Iranian tradition, clothing functioned as a visible
marker of social hierarchy, and color played a significant role in
distinguishing social groups. Warriors wore red and similar garments,
while priests wore white. It can be argued that these priestly garments,
which were borrowed from the Median tradition, have relatively
preserved their form to this day.*

Figure 4: Funerary stele unearthed at Daskyleion that depicts two Magians during

a ritual, Istanbul Archaeological Museum/Env. 2361 (c. 430-330 BCE)

8 Briant, A History of Persian Empire, 703-704.

8 Strabo, The Geography, 493 (11.8.4).

% Diogenes Laertius, Lives of Eminent Philosophers, trans. R. D. Hicks (London:
William Heinemann, 1925), 1/9 (1.6-8); Boyce, Zoroastrianism II, 21.
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According to literary and iconographic evidence, this outfit
consisted of white cavalry-style trousers, a fitted tunic, and a mantle
known in ancient sources as the kandys. Iranian clerics in western
regions during the 6" century BCE likewise used this attire, albeit with
minor regional variations (Figure 4). The most distinctive feature of
Iranian priestly dress was their specialized headgear. Felt hoods, called
tiara, had side flaps that could be drawn forward to cover the mouth
and nose during ritual acts — particularly to prevent the pollution of the
sacred fire by human breath.”” The clearest and most explicit
description of this ritual function appears in Strabo’s account of Persian
priests in Anatolia, which confirms both the practical and symbolic
significance of this headgear within Achaemenid religious practice:

In Kappadokia —where the clan of the Magoi (who are also
called the Pyraithians) is numerous and there are many
sanctuaries to the Persian gods— ... There are also the
Pyraitheia, certain notable enclosures, with an altar in the
middle of them, in which there are many ashes and an
inextinguishable fire that the Magoi guard. They go in each
day and make incantations for about an hour, holding the
bundle of wands before the fire, having felt tiaras wrapped
around them that come down their cheeks on either side far
enough to cover their lips.”

The bundles of wands held by the priests represent barsom (Av.
barasman), the ritual twigs used in Zoroastrian ceremonies.” The cloth
that covered their mouths and cheeks corresponded to the padam
(paiti-dand, paddarn), which was worn to prevent the ritual pollution
caused by human breath — an impurity explicitly mentioned in several
Avestan and Pahlavi passages.”

8 1. D. Beazley, The Lewes House Collection of Ancient Gems (Oxford: Clarendon

Press, 1920), 82-84; Mary Boyce, A History of Zoroastrianism I (Leiden: Brill, 1975),
306-309; Boyce, Zoroastrianism I, 20,
" Strabo, The Geography, 685-686 (15.3.15).
o' “Vendidad (Vidévdid) or Laws Against the Demons Avesta”, trans. James
Darmesteter, The Sacred Books of the East 4 (Oxford: Clarendon Press, 1895),
19.18-19; Jivanji Jamshedji Modi, The Religious Ceremonies and Customs of the
Parsees, ed. Joseph H. Peterson (Bombay: Jehangir B. Karani’s Sons, 1937), 219-
222.
Just as everything that comes from a human being is unclean, so the breath
contaminates everything it touches; therefore priests, while on duty, and even
laymen, must wear a mouth covering called a paitidana when praying or eating.
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A comparable depiction occurs on a stele discovered near ancient
Daskyleion (Figure 4), which shows priests conducting a ritual with
veils extending from their tiaras to cover the mouth area. Both priests
wear tunics with embroidered sleeves and a protective girdle
identifiable as the kusti.”” The two ends of the kusti hang visibly from
the waist to approximately the knee level, which is consistent with
parallels from Achaemenid iconography. This stele housed in the
Istanbul Archaeological Museum is examined in detail in the following
sections.”

Although certain material aspects have changed over time, the
essential components of Zoroastrian priestly vestments remain
recognizably continuous from the Achaemenid period to the present.
Modern barsom bundles are typically made of metal and are shorter
than those represented in the reliefs; the padam is worn independently
of the headdress, and the kusti continues to be tied as part of the ritual
outfit. Crucially, the priestly garments remain white, which maintains
the traditional association of purity with ritual attire.

Another grave stele, also discovered at Daskyleion and dated to the
5" century BCE, depicts a male figure whose head is partially damaged,
although part of his beard remains visible (Figure 5). The individual is
shown wearing a reddish Median-style costume and holding a barsom
bundle in his right hand and a staft in his left hand (Figure 5). His attire
corresponds to the typical Median ensemble: a long-sleeved tunic that
extends below the knees and a kandys —a longer outer garment—
draped over the back. The relief appears to have originally been
painted; traces of pigment survive on the kandys, the shoes, and parts
of the tunic’s front, while the collar edges remain uncolored.

Vendidad 14.8, 18.1; Martin Haugh, Essays on the Sacred Language, Writings and
Religion of the Parsis, ed. E. W. West (London: Tritbner & Co., Ludgate Hill., 1878),
243 (n. 1); Modi, The Religious Ceremonies, 130.
% See Vendidad 18.53-54; Yasna 9.26; “The Zend-Avesta Part III”, trans. L. H. Mills,
The Sacred Books of the East 31 (Oxford: Clarendon Press, 1887), 1-400.
Env. 2361; Sevket Donmez, “Kapadokya’da Ates Kilti”, Tiwrk Diinyas: Inang
Merkezi Kongresi Bildirileri: 23-27 Eyliil 2002 Mersin (Ankara: Turksev, 2004), 477
(n. 17); Karagoz, Kleinasiatisch-Grciko-Persische Kunstwerke im Archdologischen
Museum von Istanbul, 72; Vesta Sarkhosh Curtis, “Ancient Iranian Motifs and
Zoroastrian Iconography”, The Zoroastrian Flame: Exploring Religion, History and
Tradition, ed. A. V. Williams et al. (London - New York: 1. B. Tauris, 2016), 179-
181; Akyar, Eski Iran’da Rabipler, 440-448.
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Figure 3: A relief that depicts a Persian during worship at Daskyleion, Istanbul
Archaeological Museum/3391 Env. (c. 430-330 BCE)

Doénmez suggested that the figure may represent a cleric.”
However, red clothing is commonly used in Achaemenid visual culture
as an indicator of aristocratic or military status. Consequently, the

%  Doénmez, “Kapadokya’da Ates Kiiltii”, 478 (n. 18).
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figure is more plausibly understood as a nobleman engaged in an act
of worship rather than as a member of the priesthood.”

The object positioned opposite the figure has been interpreted
either as a fire altar” or as a doorway,” both of which suggest a ritual
context. If the scene indeed depicts a ritual performed before a fire
altar, then one might expect the presence of a padam covering the
mouth and nose. However, since only the lower portion of the figure’s
beard is preserved, the available evidence does not allow for a
definitive conclusion. Barsom was not exclusive to clerics and could
be employed in various ritual contexts.” Thus, the stele may well
portray a nobleman performing an act of worship — possibly even the
deceased individual interred within the tomb.

6. Sacrifice and Libation

Although some scholars argue that the Gathas of Zarathustra
opposed bloody sacrifice on the grounds that such acts caused
suffering to cattle,'” others regard this interpretation as
anachronistic."” Classic sources describe bloody sacrifices as one of
the most significant forms of worship among Persians. Moreover,
Yasna Haptaghaiti —the text closest in date to the Gathas— presents
sacrifice as an integral part of ritual activity.'"”

Given this framework, it is plausible that the Persians who invaded
Anatolia conducted numerous bloody sacrifices, both to procure food
and to secure divine favor. Herodotus recounted that the Persians

% Boyce, Zoroastrianism II, 146-147.

7 Saba, Zerdiistiligin Anadoli’'daki Yayiimi, 66; Karagdz, Kleinasiatisch-Gréiko-
Persische Kunstwerke, 72.

Giircan Polat, “Bir Anadolu-Akhaemenid Donemi Ol Kiiltti Gelenegi: Tiimiiliis
Oniinde Steller ve Seremoni Alanlar1”, OLBA 11 (2005), 14.

% Herodotos, The Histories, 61 (1.132); In Shabndamah, the final Sasanid Shah
Yazdegerd requests that Barsom engage in worship from the miller to whom he
had sought refuge. See Abolqasem Ferdowsi, Shabnameh, trans. Dick Davis (New
York: Penguin Books, 2006), 848.

Yasna 44.20, 32.12; Moulton, Early Zoroastrianism, 395, Gherardo Gnoli,
Zoroaster’s Time and Homeland: A Study on the Origins of Mazdeism and Related
Problems (Naples: Stituto Universitario Orientale, 1980), 33; de Jong, Traditions of
the Magi, 357.

Boyce, Zoroastrianism I, 215; Touraj Daryaee, Sasanian Persia the Rise and Fall
of an Empire (London: 1. B. Tauris, 2009).

192 Yasna 41.6.
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could not perform a sacrifice without the presence of a magus.'” This
testimony suggests that members of the clergy accompanied the army
and that a ritual procedure —although its full liturgical structure remains
uncertain— was enacted during sacrificial ceremonies.

According to Herodotus, the Persians dedicated their sacrifices to
Ahura Mazda —whom he identified with Zeus— and performed these
rites in open fields. They also offered sacrifices to the sun, moon, earth,
fire, water, and wind, all of which were regarded as sacred elements.'”
Herodotus further stated that sacrificial rites did not require an altar or
fire; instead, it was sufficient for the person making the sacrifice to
slaughter the victim in a clean place, wear a crown of myrtle, and
invoke the name of the deity. Following the sacrifice, the Magi divided
the meat and recited a series of prayers.'” In contrast, Xenophon
emphasized the pre-battle sacrifices performed by the Persians and
confirmed the involvement of clergy in these rituals."® His account
complements that of Herodotus by illustrating the military-ritual
context in which sacrificial practices could occur.

Xenophon noted that sacrificial rites were performed on elevated
ground."” However, his description of the burning of animals —
including horses and bulls— stands in sharp contrast to established
Iranian religious norms in which fire was regarded as sacred and
corpses as inherently polluting.'"” Although such cremation practices
were observed among the local peoples, they never gained acceptance
within the Iranian cultural and religious milieu.'” Arguably, during
their prolonged presence in Anatolia, the Achaemenids may have
adopted hybrid practices by incorporating local ritual elements.

The choice of animals offered in sacrifice appears to have varied
according to the specific ceremony and ritual context. Herodotus
explicitly conveyed that the Magi did not kill dogs or humans, a
prohibition similarly confirmed in the Vendidad, where the killing of a
dog is regarded as a grave sin.'""" Archaeological evidence supports

% Herodotos, The Histories, 61 (1.132).

" Herodotos, The Histories, 61 (1.131).

> Herodotos, The Histories, 61 (1.132).

% Xenophon, Cyropaedia, 104 (4.5.14), 110 (4.5.51), 114 (4.6.11), 120 (5.3.4).
7 Xenophon, Cyropaedia, 198-199 (8.7.3).

B Xenophon, Cyropaedia, 185-186 (8.3.24).

Boyce, Zoroastrianism II, 215; de Jong, Traditions of the Magi, 361.

10 Vendidad 3.36-38; 13.1-19.
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these textual accounts: the relief from Daskyleion (Figure 4) and the
findings from Oluz Hoylk attest to a range of animal sacrifices, but
none involved dogs."" In this context, there is no evidence to suggest
that the Persians in Anatolia failed to adhere to Iranian religious law.

Strabo related that a priestly class known as the Pyraitheia in
Cappadocia performed sacrificial rituals in which the victims were
killed not with a sword but with a type of club.'** Accordingly, Dénmez
and Saba proposed that the barsom sticks held by the Magi in the
Daskyleion relief (Figure 4) might represent clubs used in sacrificial
rites.'” Although it cannot be entirely ruled out that Persian priests may
have used clubs in certain ritual contexts, the object in the relief is more
plausibly a barsom bundle, a ritual implement integral to Zoroastrian
ceremonies, rather than a weapon because barsom is an ancient and
fundamental part of the sacrificial ritual.'"*

Within the broader framework of Indo-Iranian religious traditions,
libation (the ritual pouring of liquid offerings) emerged as a distinctive
component of the sacrificial rite and played a prominent role in
Zoroastrian ritual practices.'” Although Herodotus claimed that the
Persians were unfamiliar with libations (a claim that may reflect Greek
interpretative bias instead of factual absence),'® he nevertheless
described a libation ceremony performed by the Persian army under
King Xerxes near the River Scamander (modern Karamenderes) in the
Canakkale region.'” Notably, however, the rituals reported by the
Persians before crossing the Dardanelles differed markedly from
known Iranian practices. According to Herodotus, the Persians burned
incense on the bridges at sunrise and adorned the roads with myrtle
branches. At sunrise, Xerxes poured a libation from a golden vessel
into the sea and offered prayers while facing the sun.""® These actions
may signal Hellenic interpretations or localized adaptations instead of
strictly Iranian ritual forms. Nevertheless, the timing of the ceremony —
at sunrise— and the orientation toward the sun are consistent with

111

Doénmez - Saba, “Oluz Hoyiik ibadethane ve Atesgedesi”, 62.
"2 Strabo, The Geography, 685-686 (15.3.15).

13 Donmez - Saba, “Oluz Hoylik ibadethane ve Atesgedesi”, 62.
" See Yasna 24.12; Yasna 62; Visperad 11.2; Yasht 10.91.

5 de Jong, Traditions of the Magi, 353.

15 Herodotos, The Histories, 61 (1.132).

7 Herodotos, The Histories, 447 (7.43).

8 Herodotos, The Histories, 451-452 (7.54).
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Persian religious norms.'"” Xenophon provided a comparable

description of Cyrus’s morning worship.'* Ancient authors may have
imposed their own religious frameworks on Persian practices, but it is
plausible that Persians in Anatolia selectively adapted their rituals in
response to local traditions or pragmatic concerns, exhibiting a
hybridization of ceremonial forms.

The Persepolis Fortification Documents refer to a ritual practiced
during the Achaemenid period that involved wheat, beer, and wine,
which was known as the Lan Lirira (or Lan) ritual, a ceremonial libation
possibly tied to agricultural and religious observances.'?! Ashk Dahlén
suggested a potential connection between the record of the magus
Hatarbanu$ receiving 300 liters of wine for the Lan ritual in a single
year and Herodotus’s description of Xerxes pouring wine into the
Hellespont from a golden goblet, although this association remains
tentative.'” The exact nature of the Lan Rite remains debated, as the
Avesta does not provide any direct references to this ritual or to the use
of wine, which highlights the difficulties in reconstructing its meaning
and function. Nonetheless, it is conceivable that the Lan Rite represents
a form of libation ritual adapted by Persians in Western Anatolia —
potentially indicating a syncretism between Iranian ceremonial
practices and local or Hellenic influences, which may explain
Herodotus’s account.

7. Funeral and Cemetery

Zoroastrian funeral rites are deeply shaped by a dualistic cosmology
unique to Iranian religious thought, which posits a constant struggle
between Ahura Mazda, the god of good, and Angra Mainyu, the
embodiment of evil.'” Human and canine corpses, which were
believed to be immediately inhabited by malevolent spirits upon

119

De Jong, Traditions of the Magi, 366, Boyce, Zoroastrians, 32-33.

120 Xenophon, Cyropaedia, 172 (8.1.23).

21 Richard T. Hallock, Persepolis Fortification Tablets (Chicago: The University of
Chicago Press, 1969), 753-755, 757, 768, 2030.

Hallock, Persepolis Fortification Tablets, 759; Herodotos, The Histories, 451-452
(7.54); Ashk Dahlén, “Living the Iranian Dolce Vita: Herodotus on Wine Drinking
and Luxury among the Persians”, Achaemenid Anatolia: Persian Presence and
Impact in the Western Satrapies 546-330 BC, ed. Ashk Dahlén (Uppsala: Uppsala
Universitet, 2020), 103.

Nevfel Akyar - Stleyman Sayar, “Zerdisti Cenaze Geleneklerinde Dualizm”,
Balikesir Universitesi [labiyat Fakiiltesi Dergisi 4/2 (2018), 55-80.
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death, are regarded as inherently impure.'* Fire, earth, water, and air
are classified as pure elements, and it is considered a grave sin to
contaminate these elements through contact with impure substances.
As a result, the most appropriate funerary practice in Zoroastrian
orthodoxy involved exposing the corpse on a rock under the sun and
allowing it to be consumed by scavenging animals.'” However, it is
reasonable to hypothesize that funerary customs during the
Achaemenid era were characterized by a greater diversity and regional
variation that signified local traditions and administrative influences.
Figure 4: The Pyramid Tomb in Sardis, the Persian Tomb (Stone Tower) in

Phocaea and the Tomb of Cyrus in Pasargardae, respectively

2 vendidad 6.44-46.
% Akyar - Sayar, “Zerdisti Cenaze Geleneklerinde Duializm”.
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Figure 5: U¢pinar Tumulus: A Persian buried in dorsal position on a marble kline
in a tumulus in Balikesir, Bursa Archaeological Museum (a reconstruction of the

original tomb)

Despite the limited data concerning the funerary customs of the
general populace, Achaemenid elite funerary architecture clearly
exhibited a diversity of forms, including rock-cut tombs carved into
steep cliffs, platform tombs, and mausolea that resembled pyramid-
shaped structures. In contrast, Western Anatolia housed not only rock-
cut tombs but also the emergence of distinct funerary practices, such
as tumuli, the use of funerary stelae, Lycian-style sarcophagi, and
columned tombs — funerary elements largely absent from core Iranian
traditions.'” These practices were adopted or adapted by Achaemenid
nobles who incorporated Ionian and Attic cultural elements into their
iconography, especially in the design of stelae.'” These methods

120 Carl Nylander, lonians in Pasargadae: Studies in Old Persian Architecture
(Uppsala: Academiae Ubsaliensis, 1970), 93.

770Q. P. V. L'vov-Basirov, “Achaemenian Funerary Practices in Western Asia Minor”,
Achaemenid Anatolia: Proceedings of the First International Symposium on
Anatolia in the Achaemenid Period, Bandirma, 15-18 August 1997, ed. Tomris
Bakir - Heleen Sancisi-Weerdenburg (Leiden: Nederlands Instituut voor het Nabije
Qosten, 2001), 101.
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indicate a selective process of cultural assimilation in which Persians
accommodated local funerary customs while maintaining adherence
to fundamental Zoroastrian principles. However, there is no evidence
of cremation and burial practices that are explicitly opposed to
dualistic theology.'* Although burial on marble klinai within chamber
tombs does not necessarily contradict Zoroastrian dualism, it remains
uncertain whether Persian elites consistently observed orthodox
Zoroastrian funerary rites.

One of the most magnificent Persian monumental tombs in Western
Anatolia is the Tas Kule Mausoleum at Phocaea (modern Foc¢a), which
is dated to the second half of the 6" century BCE. Architecturally, it
bears a resemblance to the tomb of Cyrus at Pasargadae and the so-
called Pyramid Tomb at Sardis. The latter, although it is now largely in
ruins with only a few steps of its staircase remaining, has been
frequently compared to Cyrus’s mausoleum, but this analogy remains
debated among scholars (Figure 6).'” Among these three tombs, all
dated to the 6™ century BCE, Tas Kule stands out as being carved
directly from rock. Importantly, the presence of human remains or
bones preserved within stone sarcophagi in these tombs does not
necessarily contravene Zoroastrian religious prescriptions, as the
practices may represent adaptations to local funerary traditions while
maintaining essential doctrinal principles.

The construction of tumuli, sarcophagi, and tomb stelae predates
Persian rule, with the most notable examples found in Lydia and
Daskyleion. These monumental tombs are typically composed of earth
mounds erected over a burial chamber of cut stone." Although they

18 See Vendidad, 1.15; 3.35-36; 5.11-14; 6.44-51; 7.25 and 49-51.

¥ Howard Crosby Butler, Sardis: The Excavations Part I 1910-1914 (Leiden: Brill,
1922), 1/154, 166-170; Nicholas Cahill, “Tag Kule: A Persian Period Tomb near
Phokaia”, American Journal of Archaeology 92/4 (1988), 490; Tosun,
“Pers/Akhaemenid Doénemi'nde Anadolu”, 387; Farzad Abedi, “Sardeis Mezar
Tipleri”, Amisos 3/5 (2018), 305-321; Andrew Ramage et al., “Lydian Excavation
Sectors”, Sardis from Prebistoric to Roman Times: Results of Archaeological
Explorations of Sardis 1958-1975, ed. George M. A. Hanfmann (Cambridge, MA -
London: Harvard University Press, 1983), 42; Lucia Novikova, “People, Tombs, and
Religious Practices in Achaemenid Anatolia”, Nunc Decet Caput Impedire Myrto
Studlies Dedicated to Professor Piotr Dyczek on the Occasion of His 65th Birthday
(Warsaw: The Center for Research on the Antiquity of Southeastern Europe, 2021),
121-122; also see Miller, “Greco-Persian Cultural Relations”.

Sevgi Sarikaya, Anadoli’da Persler: Daskyleion Satraphg: (istanbul: Arkeoloji ve
Sanat Yayinlari, 2018), 17.
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share certain architectural traits with Iranian models, these tombs
retain local characteristics that set them apart from other contemporary
monuments. Notably, some of these tombs display Zoroastrian-
inspired iconography, which displays the cultural and religious
influence of the Achaemenid period."'

Stone, wooden, or bronze klinai were placed within tumulus burial
chambers to accommodate the deceased. In the Achaemenid period,
the tumuli surrounding Daskyleion suggest that the bodies were laid
in a dorsal position on the stone or marble klinai."** A notable example
of this practice is shown in the reconstruction of the U¢pinar Tumulus
(Figure 7)."* According to Zoroastrian doctrine, a corpse —considered
ritually impure—should not be placed on a wooden kline, as wood was
deemed a ritually clean material. Furthermore, any contact between a
corpse and wooden grave furnishings was considered ritually
inappropriate.” The shift from wood to stone in tomb construction
across Anatolia —from the 6" century BCE, when the Persians began
their incursions, to the 4" century BCE- supports the view that this was
an adoption of Persian beliefs."” Similarly, the cessation of cremation
practices in Lycia during the Achaemenid period, despite earlier
archaeological evidence from the 7" and 6" centuries BCE, exhibits the
growing influence of Zoroastrian religious principles.'*

Zoroastrian funerary rites involved placing the corpse on a stone-
built platform known as a dakma (tower of silence), where it would be

51 L'vov-Basirov, “Achaemenian Funerary Practices in Western Asia Minor”, 102;
Dusinberre, Achaemenid Anatolia, 145.

F. N. Kdseoglu, Interview, September 2024.

In the burial chamber of the tumulus, which was unearthed during a rescue
excavation and had been looted in antiquity, a kline —intended for the deposition
of the deceased— was found instead of a sarcophagus. See Polat, Anadolu
Akbaemenid Donemi Plastik Eserleri, 223.

The Vendidad’s rulings on this issue are unambiguous. This has been the case from
the past to the present. Among today’s Zoroastrians, it is strictly forbidden to put a
body in a wooden coffin or to carry it in a wooden coffin. See Modi, The Religious
Ceremonies, 51.

See Olivier Henry, “Wood Reflections on Stone Tombs in Southwest Asia Minor”,
Tatarli: The Return of Colours, ed. L. Summerer - A. von Kienlin (istanbul: Yap1
Kredi Yayimnlart, 2010), 296-298.
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Anatolia”, 123-124.
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consumed by birds of prey (and occasionally dogs), after which the
remaining bones were collected and deposited into an ossuary called
an astdodan (uz-dana). Oval-shaped stone structures referred to as
dakma were constructed for this purpose. However, it can be argued
that these formal architectural structures did not exist in pre-Islamic
Iran, where corpses were instead placed on natural rocky outcrops
located in remote, uninhabited areas. This view is corroborated by the
account of Agathias, a 6"-century CE historian who wrote during the
final period of the Sasanian Empire and described the burial of a
Persian named Mihr-Mihroe in the following manner:

The servants of Mihr-Mihroe took his body and carried it out

of the city, and, in accordance with the custom of their

ancestors, left it out in the open and unattended to be eaten

by dogs and foul birds that feed on carrion. Persian funeral

customs are regularly of this kind. Thus the flesh is torn off

and the bones are scattered on the plains and left to rot. It is

strictly forbidden to put their dead in any kind of grave or

coffin, or to cover them with earth."”’

The origins of these funerary rituals can be traced to Zoroastrian
principles of ritual purity and the sacredness of cleanliness. The
Vendidad section of the Avesta provides important insights into these
practices, but it also contains internal inconsistencies and ambiguities
concerning funerary conduct.

... Where shall we bring, where shall we put the bodies of
the dead? ... To the highest peaks, where they know there
are always corpse-eating dogs and corpse-eating birds, ... let
them tie the corpse there by its feet and hair with irons,
stones or clay, so that the corpse-eating dogs and corpse-
eating birds do not carry the bones to the water and the
trees.'®
... The worshipers of Mazda shall lay the dead body down
on the ground (in Dakma) with its eyes toward the sun.'?
If a dog or a man or a goat ... dies, what shall the worshipers
of Mazda do? Ahura Mazda answered: Let them seek a

Y57 Agathias, The Histories, trans. Joseph D. Frendo (Berlin - New York: Walter de
Gruyter, 1975), 55-56 (2:22.6-23.1).

% Vendidad 6.44-46.

% Vendidad 5.13.
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Dakma. Let them seek a Dakma throughout the surrounding
area."

Some information on Persian funerary practices can be derived
from ancient authors of antiquity. For instance, both Herodotus and
Strabo, although far apart in time, suggested that the bodies of Persian
nobles were preserved intact, but the corpses of the Magi were
exposed to scavenging birds and dogs.

...It is said that the body of a male Persian is never buried,
until it has been torn either by a dog or a bird of prey. That
the Magi have this custom is beyond a doubt, for they
practise it without any concealment...""

They bury the bodies of the dead plastered with wax, yet do
not bury the Magoi —who Dby ancestral custom have
intercourse with their mothers— but leave them to be eaten
by birds.'*

Numerous tumuli have been identified in the southern sector of
Daskyleion.'” Achaemenid elites were typically interred in stone
sarcophagi or placed on marble klinai within tumuli. Some scholars
argue that this reliance on stone may represent a compromise to
accommodate Persian religious beliefs; because stone was considered
an impermeable barrier according to Zoroastrian purity laws, its use
would have served to prevent the corpse from ritually contaminating
the sacred earth.""" Given the high cost of such funerary practices, it is
likely that ordinary individuals, including soldiers and clergy, either
buried their dead in simpler graves or left them exposed to scavenging
animals.'® The lack of a designated necropolis for commoners in
Daskyleion further supportts this interpretation.

10 Vendidad 8.1-2.

" Herodotos, The Histories, 61 (1.140).

"2 Strabo, The Geography, 687 (15.3.20).

3 F. N. Kdseoglu, Interview, September 2024,

Boyce, Zoroastrianism II, 56; L'vov-Basirov, “Achaemenian Funerary Practices in
Western Asia Minor”, 104.

Shapur Shahbazi, “Astodin”, Encyclopaedia Iranica (Accessed 26 August 2023);
Boyce, Zoroastrianism I, 111; Mary Boyce, “Arsacids iv. Arsacid Religion”,
Encyclopaedia Iranica (Accessed 1 March 2024).
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Figure 6: Area near Gelenbe thought to be suitable for Zoroastrian funeral

practices

To date, no rocky or desolate areas suitable for the exposure of
bodies have been identified within the boundaries of Daskyleion."*
However, the rocky terrain located in the area of Gelenbe Town,
Hamitli Village, and Bostanci Village (Figure 1) could have functioned

16 P N. Koseoglu, Interview, September 2024.
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as a dakma. L'vov-Basirov further suggested that similar rocky sites
might have existed on the island of Incir, which is opposite Phocaea
and near the ancient city of Amyzon in northern Caria."”

The rock-cut features at the Gelenbe site correspond with the
funerary practices outlined in the Vendidad. L'vov-Basirov compared
the collapsed cist of one rock-cut tomb at the site to analogous
structures at Qizqapan in Iraq, observing that the cist is smaller than an
adult human corpse. This indicates that it may have functioned as an
astddan, a structure for the secondary deposition of bones after the
body was consumed by scavenging animals, as similarly identified at
Qizqgapan.'®
conveying the layout and characteristics of the area, I conducted an
onsite inspection in 2024 to obtain additional visual documentation
and evaluate its potential function as a dakma. Despite extensive

Given the limitations of existing photographs in

damage from illegal excavations, several features remain discernible,
including rock-cut tombs, stairways, potential corpse-laying platforms,
circular depressions for bones, rectangular grooves or basins suitable
for corpses, niches resembling astodan, cavities potentially intended
for scavenger birds, ritual and observation areas, fire pits, and traces of
burning or ash (Figure 8).

Returning to the relief that depicts two priests at Daskyleion (Figure
4),"” based on the testimonies of Herodotus and Strabo, Macridy-Bey
assumed that the relief represents a sacrificial ritual. This interpretation
is further elaborated by Sevket Dénmez."’ The presence of two priests
corresponds to an ancient Zoroastrian funerary practice in which the
ritual was required to be performed in pairs.”' Boyce noted that this
ritual (offering the heads of animals sacrificed to the yazata Haoma for

the soul of a deceased nobleman) continued among Zoroastrians until
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L'vov-Basirov, “Achaemenian Funerary Practices in Western Asia Minor”, 106;
Novikovi, “People, Tombs, and Religious Practices in Achaemenid Anatolia”, 123.
L'vov-Basirov, “Achaemenian Funerary Practices in Western Asia Minor”, 1006.
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(istanbul: En Vente au Musée Impérial, 1914), 2/570-572; Karagoz, Kleinasiatisch-
Grdko-Persische Kunstwerke, 72.
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Kultt”, 477 (n. 17).
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Present (London: The Macmillan Company, 1900), 387.
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the twentieth century."”

The presence of charcoal layers on the ceiling beams of certain
tumuli in Western Anatolia —including smaller tumuli from the Lydian
and Achaemenid periods— has been documented by researchers. This
observation suggests that rather than cremation, a fire ritual may have
been performed within the burial chamber. It is hypothesized that such
rituals, possibly of local origin, could have evolved into forms
incorporated into Persian funerary practice. This hypothesis gains
nuance when considered alongside the Vendidad, which explicitly
states that the presence of fire in proximity to a corpse is ritually
inappropriate.' Although fire plays an essential role in Zoroastrian
post-mortem rites, these ceremonies are typically conducted at a safe
distance from the body or in a separate space altogether.” If it is
assumed that Persian priests indeed performed fire rituals within
tumuli, then it may be surmised that these rituals served apotropaic
functions —such as expelling demons— or were performed to ritually
purify or bless the chamber prior to the deposition of the body.

The 2013 excavations conducted under the direction of Kaan Iren
provided concrete evidence regarding this phenomenon. Notably, a
burnt layer had already been identified in 2010 at the Koru Tumulus,
which is situated to the south of Daskyleion and provisionally dated to
the Achaemenid period." Subsequent analysis of the 2013 excavation
confirmed that this burnt stratum extended throughout the dromos and
into the vicinity of the tomb chamber. Several significant findings were
documented, including fragmented ceramic vessels, bones, and a large
animal jawbone. Importantly, it was determined that the tomb
structure had been erected directly atop the sacred area where the
ritual activity took place. The assemblage —particularly the ceramic
sherds and faunal remains— indicates the occurrence of a funerary
banquet or a ritual in which vessels were deliberately placed into the
fire and broken."® The architectural elements of the Koru Tumulus,
including the dromos, traces of burning, and the fragment of a large

Boyce, Zoroastrianism I1I, 117-118.

B. K. Mclauchlin, Lydian Graves and Burial Customs (California: University of
California at Berkeley, Ph.D. Dissertation, 1985), 156-158; Dusinberre,
Achaemenid Anatolia, 145.

151 yendidad 3:15-17, 5:39-40 etc.

55 iren - Yildizhan, “Daskyleion 2013 Yili Kaz1 Calismalart”, 2/583.

156 fren - Yildizhan, “Daskyleion 2013 Yilt Kaz1 Calismalar”, 2/589-590.
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animal skull, align with the iconographic features depicted on the
Daskyleion stele (Figure 4). Collectively, these features may constitute
parts of a complex funerary ritual that involved sacrificial offerings,
feasting, and fire-based ceremonies.

The proposition that the door-like motifs on the two Daskyleion
stele represent the tomb entrances within tumuli is corroborated by the
analysis of eroded reliefs found on a rock-cut tomb in Ravansar.'”’
These reliefs depict a comparable ritual scene wherein an actual
doorway is present, as opposed to the symbolic door motif featured on
the steles. Such imagery may represent Persian funerary rituals
performed at the threshold of the tomb that involved sacrificial
offerings and facilitated the soul's ascent to the afterlife.”™ This
interpretation implies the existence of designated ritual areas in front
of tumulus entrances. Arrian, citing Aristobulus, recorded that a similar
ritual was performed at the tomb of Cyrus the Great in Pasargadae.'”
According to his account, Cambyses and his successors provided
priests with a sheep for daily sacrifices and a horse for monthly
offerings.'” Xenophon also attested to the sacrifice of cattle and
smaller animals at the entrance of a nobleman’s tomb in the Pactolus
River (Sart River), paralleling rituals performed at Cyrus’ tomb.'" The
decorative false doors of the Phocaean Monumental Tomb —dated to
546 BCE- closely resemble those of Cyrus’ tomb at Pasargadae, the
symbolic entrances of the Zendan-e Solayman and the Naqs-e Rostam
reliefs. According to Ozyigit, the Phocaean tomb predates all of these
structures and likely served as their architectural prototype.'® These
accounts support the notion that although Persian religious practices
were shaped by local traditions, they also transmitted certain ritual
elements and architectural motifs from Western Anatolia to Iran.

The arrival of the Persians in Anatolia during the mid-sixth century
BCE is widely considered a pivotal moment in the regional
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Arrian, The Annabasis of Alexander, trans. E. J. Chinnock (London: The Selwood
Printing Works, 1884), 365-367 (6/29.4-11).
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development of Zoroastrianism. Scholars have attributed several
significant transformations in ritual and funerary practices to this
Persian presence. Key indicators of this transformation include the
replacement of wooden grave materials with stone, the introduction of
fire and sacrificial rituals, the discontinuation of corpse cremation, and
the presence of two officiating priests during funerary ceremonies.
Collectively, these practices serve as strong evidence for the
integration of core Zoroastrian theological principles and their
influence on Anatolian ritual practices.

Conclusion

The presence of Persians in Western Anatolia —particularly in
Daskyleion and Sardis— did not merely transplant Iranian religious
traditions into Anatolia but also contributed to the development of
regionally adapted religious forms. The available evidence suggests
that although fundamental tenets of Zoroastrianism, such as dualism,
fire rituals, and clerical purity, were largely preserved, they were also
modified through interactions with local cultic practices and local
cultural contexts. This dynamic process reflects the broader patterns of
religious accommodation and transformation typical of the
Achaemenid imperial milieu.

Importantly, Zoroastrianism in Anatolia appears not to have been
enforced as a state religion but was practiced selectively among
Persian settlers, nobility, and clergy. The absence of formal missionary
initiatives and the broad cultural tolerance of the Achaemenids
allowed for the preservation of local Anatolian religious traditions
while facilitating selective adaptation. The persistence of Iranian
funerary elements, fire worship structures, and Zoroastrian
iconography in Western Anatolia well beyond the fall of the
Achaemenids points to a lasting cultural and religious imprint. These
findings suggest that religious identity under Persian rule was
negotiated, flexible, and pluralistic and that Anatolia served not only
as a recipient of imperial religion but also as a contributor to its
dynamic evolution.
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Abstract

Several factors have made Arabic an important language for Muslims.
From an Islamic law perspective, in addition to being the language of
worship, Arabic has long been the established language of instruction
in madrasabs (colleges) for the teaching of Islamic legal sciences. It is
also the language of works written in the field of Islamic law and the
language that a mujtabid (independent jurist) who will engage in
jurisprudential (figh) activity, a gadi (judge) who will adjudicate, or a
mufti (Islamic jurisconsult) who will issue fatwds (Iegal opinions) must
know. In fact, some Islamic jurists have described Arabic as the
language of Shari‘ah (Islamic law). Since the early periods, many
communities of different races and languages have embraced Islam.
This situation has led to debates regarding the use of non-Arabic
languages in Islamic jurisprudence (figh). The aim of this study is to
present these discussions specifically within the Shafii madhhab
(school of figh). The limitation of the research to family law is due to
the fact that after the issues related to worship, the discussions on the
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use of languages other than Arabic in Islamic jurisprudence are mostly
concentrated in this field. The reason for limiting the study to the Shafi‘
madhhab, in addition to its focus on family law, lies in the fact that al-
Shafid (d. 204/820) is known for insisting that every Muslim should
possess a level of Arabic sufficient to perform basic acts of worship and
he strongly emphasizes the importance of Arabic for understanding the
nass (textual proof). Owing to these views, he has been accused of
Arab nationalism and literalism. From this perspective, identifying the
views of al-Shafi‘i and the Shafi‘t madhhab on the use of non-Arabic
languages in the context of family law is of particular importance. This
study demonstrates that the Shafic madhhab adopts a pluralistic
approach in family law that balances adherence to the nass with the
practical and functional requirements of the law and highlights its
flexible attitude in recognizing the wvalidity of legal expressions
formulated in foreign languages for individuals who do not know
Arabic.

Key Words: Islamic jurisprudence, Shafi‘t madhhab, Family law, Arabic,
Multilingualism

Introduction

According to the theory of #ftibdd (independent reasoning) in
Islamic jurisprudence, a mujtabids knowledge of Arabic is a
prerequisite since the textual proofs are in Arabic.' In al-ShafiTs
thought, the relationship of non-mujtahid Muslims with the Arabic
language is limited to a level sufficient for them to perform their basic
religious duties.” Therefore, while both mujtabids and mugallids
(imitators) are required to know Arabic, the scope of this obligation
differs between them. However, from the perspective of Islamic
jurisprudence, it is not an exaggeration to state that within the Shatii
madhhab, Arabic is conceived not only as a language that mujtabids
or lay Muslims must know to a certain extent but also as the language
of the Islamic jurisprudence system itself. Indeed, the fact that classical

' Abu I-Hasan al-Mawardi, al-Hawi I-kabir fi figh madbbhab al-Imam al-Shafii wa-
buwa sharb Mukbtasar al-Muzani, ed. ‘All Muhammad Mu‘awwad - ‘Adil Ahmad
‘Abd al-Mawjad (Beirut: Dar al-Kutub al-Ilmiyyah, 1999), 16/51; Abt Zakariyya al-
Nawawi, Rawdat al-talibin wa- umdat al-muftin, ed. Zuhayr al-Shawish (Beirut -
Damascus - Amman: al-Maktab al-Islami, 1991), 11/95.

* Muhammad ibn Idris al-Shifi<, al-Risalah, ed. Ahmad Muhammad Shiakir (Cairo:
Maktabat Dar al-Turath, 2005), 132-135.
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Shafi< figh texts depict Arabic as “the language of the Shari‘ah™ or “the

language through which the Shari‘ah was revealed” indicates that
Arabic plays a foundational role in the Islamic jurisprudence system.
This situation has given rise to many debates concerning the place of
individuals who do not know Arabic in the functioning of Islamic
jurisprudence. The requirement to use Arabic expressions in their
literal sense in legal operations clearly poses challenges for legal
systems that encompass multilingual and multinational elements. For
this reason, while Arabic fulfills an essential function in jurisprudence,
the question of whether other languages can be used within the system
has preoccupied the minds of Shafiq jurists. One possible reason for
the emergence of this issue is that matrimonial (#ikah) rulings possess
an aspect of worship (“%badab) in addition to being part of
transactional law (muamalaf. It should be noted that Shafi‘s
generally consider marriage to be a separate matter from both worship
and transactions.” As Aybakan notes, some Shifi< jurists regarded the
devotional aspect of the marriage contract as predominant; therefore,
they did not permit the use of the terms inkab and tazwij (marriage-
concluding formulae) in languages other than Arabic when they
concluded a marriage contract.® According to this interpretation, if the
original language of acts of worship is Arabic, then, by analogy, when
the devotional dimension of matrimonial matters is taken into account,
the language used in such contracts should likewise be Arabic. As will
be discussed later, the Shafi‘is have generally based the determination
of terms used in family law on the vocabulary used in the Qur’an for
matters relating to family law. From this perspective, the use of a
language other than Arabic in family law is related to the use of
translations of the Qur’an in figh. The most common discussion on this
issue in figh concerns the use of Quranic translations in the
performance of salab (prayer). The Shafi‘s hold a clear position on

3 Al-Mawardi, al-Hawi I-kabir, 9/155.

t Al-Mawardi, al-Hawi I-kabir, 11/95.

> For the approach of the Shafit madhbab on this matter, see Abt Bakr ‘Uthmin ibn
Muhammad al-Bakri, I‘anat al-talibin ‘ald ball alfaz Fath al-Mu‘in, ed. Yasir al-
Sayyid ‘Abd al-‘Aziz (Cairo: Dar al-Salam, 2021), 4/2179.

Bilal Aybakan, “FiirQ* Fikih Sistematigi Uzerine”, Marmara Universitesi Ildhiyat
Fakiiltesi Dergisi 31 (2006/2), 15.
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this matter and do not accept the use of a Qur’an translation in prayer.’
Once the prohibition of using a translation of the Qur’an in prayer is
accepted, the central question becomes whether this ruling also
applies to the translations of Qur’anic terms employed in family law. It
should be noted that views on this issue may vary depending on the
underlying assumption about whether the devotional or the
transactional dimension of family law is considered predominant. In
addition, the fact that some Shafiq jurists consider the rulings on
marriage (nikah) to be of a ta‘abbudi nature® must have opened the
door to debates regarding the use of Arabic-derived expressions in the
establishment of the marriage contract. If the terms inkab and tazwij
(marriage) used in marriage are ta‘abbudi in nature and determined
by the shar< (divine revelation), even the use of alternative Arabic
expressions —despite being Arabic— has been a matter of debate.
Consequently, this debate has extended to the possibility of using
translations of Arabic expressions that are accepted as prescribed by
the shar< The aim of this study is to examine the theories of Shafii
scholars regarding the use of different languages within the figh
system, specifically in the context of family law.

Contemporary research on al-ShafiT’s relationship with Arabic has
generally progressed in several directions. The first concerns al-
ShafiT’s mastery of the Arabic language.” The second focuses on the
great importance he attached to Arabic in his works."” The third
concerns research into how he applied Arabic language rules when

Oguzhan Tan, “Translating the Sacred: Islamic Law, Ottoman Readership, and Two
Examples of a Transitional Genre”, lahiyat Studies 15/2 (December 2024), 210.
Al-Bakri, I‘anat al-talibin, 4/2223. Ta‘abbudi refers to a legal ruling derived from
the nass that must be accepted as it is, without being subjected to rational
reinterpretation. See Ismail Keri, “The Concept of Ta’abbudi and Ta’aqquli in
Islamic Law”, al-Bayyinah 5/2 (December 2021), 216, 220.

?  Najihah Abd Wahid - Anas Mohd Yunus - Nor Hafizah Abdullah, “The
Contributions of Imam Shafi in Arabic Language and Literature”, 7he Social
Sciences 11/5 (2016), 547-550.

Hilya Afacan - Osman GUman, “er-Risile’de $ifif'ye Gore Kur'dn'in Arabiligi”,
Sakarya Universitesi llabiyat Fakiiltesi Dergisi 24/46 (2022), 485-503; Metin Yigit,
“Imam Safii’de Arapca Vurgusu ve Lafiz-Mana Dengesi”, Uluslararas: Imam Safii
Sempozyumu, ed. Mehmet Bilen (Istanbul: Kent Istklari, 2012), 803-835.
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deriving legal rulings."" Apart from these theoretical studies, there are
numerous academic studies on the use of languages other than Arabic
in acts of worship, particularly in prayer.'* Nevertheless, contemporary
studies have investigated the use of non-Arabic languages in Islamic
legal practice. These studies have generally examined how language
constitutes a barrier to access to courts for non-Arabic-speaking
populations alongside the expansion of Islam and the theories
developed by Islamic jurists to overcome this barrier. This type of
research addresses the role played by interpreters and their legal status
in cases where one of the parties to the case, a witness, or a document
serving 4s evidence is in a language that the judge does not
understand.” The point of convergence between these studies and the
present research lies in the issue of /i‘an."" In li‘an, the parties are

Joseph E. Lowry, “The Legal Hermeneutics of al-Shifii and Ibn Qutayba: A
Reconsideration”, Islamic Law and Society 11/1 (2004), 9-10; Joseph E. Lowry,
Early Islamic Legal Theory: The Risala of Mubammad ibn Idris al-Shafi‘i (Leiden
- Boston: Brill, 2007), 69-78, 364-366.

2 Ahmet Keles, “Anadilde ibadet”, Sosyal Bilimler Arastirma Dergisi 1/1 (March
2003), 87-113; Kisif Hamdi Okur, “Yesevi Muhibbi Bir Hanefi Fakih: Signaki’nin
ibadet Dili Anlayis”, Gegmisten Gelecege Hoca Abmed Yesevi Uluslararas
Sempozyum, ed. Omer Kul et al. (Istanbul: Senyildiz Yayincilik, 2016), 2/700-707;
Kagif Hamdi Okur, “Temel Fikih Kaynaklarina Gore ibadetin Dili”, Dini
Arastrmalar 1/3 (1999), 171-203; Kisif Hamdi Okur, “Serahsi'nin Referans
Kaynag: Olarak Kur'An'a Bakist ve ibadet Dili Anlayist”, Hitit Universitesi llabiyat
Fakiiltesi Dergisi 11/22 (2012), 211-227; Fatma Nur Bedir, “Native or Liturgical
Language in Prayers: A Field Research on This Debate”, fnsan ve Tophum Bilimleri
Arastirmalar: Deygisi 10/3 (2020), 2494-2514.

For examples of research on this topic, see Mahmood Kooria, “Words of ‘ajam in
the World of Arab: Translation and Translator in Early Islamic Judicial Procedure”,
Justice and Leadership in Early Islamic Courts, ed. Intisar A. Rabb - Abigail Krasner
Balbale (Cambridge, MA: Harvard University Press, 2018), 71-90; ‘Abd al-Rida Lotfi
- Ali Motahhar Fard, “Mahiyyat-i Fighi wa-Huquqi-yi Tarjumah dar Umar-i
Qada’ 1. Guftiman-i Huqiq-i Islami-yi Mu asir 2/3 (2024), 149-172; Kemal Cicek,
“Interpreters of the Court in the Ottoman Empire as Seen from the Sharia Court
Records of Cyprus”, Islamic Law and Society 9/1 (2002), 1-15.

Li‘anrefers to the mutual cursing between a husband and wife in situations where
the husband accuses his wife of adultery but is unable to prove the accusation. For
detailed information on /i‘an, see Andi Syamsul Bahri, “Legal Status of the Li‘an
Children Recognition: Comparison of the Mazhab Malikiyah and the Compilation
of Islamic Law”, Jurnal Mabhkamah: Kajian llmu Hukum dan Hukum Islam 7/1
(2022), 67-78.
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required to perform it in the presence of the gadi (judge). If one of the
parties does not know Arabic, that party will perform /i ‘G in his or her
own language. In such a case, if the judge does not understand the
language in which /4i‘an is performed, the court must employ an
interpreter for the non-Arabic-speaking party. Within the Shafiq
madhbab, the main point of debate in /i‘Gn concerns the legal status
of interpreters. The debate on this issue revolves around whether
translation should be regarded as testimony (shahddah) or as
transmission (khabar)."” This is closely tied to the broader question of
the status of interpreters in Shafi judicial practice and cannot be
considered independent of it. Consequently, since the legal status of
interpreters in /i‘an runs parallel to the findings of existing research on
the legal status of interpreters in courts more generally, this study does
not address the issue separately. To the best of our knowledge, no
standalone study has specifically examined the role of non-Arabic
languages in the Shafi1 madhhab within the context of family law.
From this perspective, we hope that the present study will open up
space for further research not only in family law but also in other areas
of Islamic jurisprudence concerning the use of languages other than
Arabic.

In the figh literature of the Shafi1 madbbab, the terms ‘ajam or
a‘amiare used for those who speak a non-Arabic language. While the
term ‘ajam initially had a specific meaning in reference to non-Arabic
speakers, particularly those whose native language was Persian, over
time, it became a general term encompassing all non-Arab people.'®
Indeed, the Shafiq jurist Abt 1-Mahasin al-Rayani (d. 502/1108) noted
that the term a Jami was not exclusive to Persians, Rim, or Nabateans
but rather was used for anyone unable to speak Arabic correctly.'” Al-
Khatib al-Shirbini (6. 977/1570) emphasized that, in explaining the

5 Al-Mawardi, al-Hawi I-kabir, 11/71-72; Kooria, “Words of ‘ajam in the World of

Arab”, 81.

Adnan Karaismailoglu, “Acem”, Tiirkiye Diyanet Vakfi Isldm Ansiklopedisi

(istanbul: TDV Yayinlari, 1988), 1/321.

7 <Abd al-Wahid ibn Isma<l al-Riyani, Babr al-madbbab fi furi< madbbab al-
Shafi<, ed. Tariq Fathi al-Sayyid (Beirut: Dar al-Kutub al-<Ilmiyyah, 2009), 10/269-
270.
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term aSami, what is meant is all languages other than Arabic.'"
Therefore, the use of the term ‘@jam in the classical figh texts
examined in this study should not be interpreted as limiting the debate
over non-Arabic languages solely to Persian. The issue of using
languages other than Arabic is not specific to Persian, nor does Persian
have any particular distinction in this regard. In some cases, Persian is
mentioned as an example in the relevant texts, but this does not mean
that the discussion is confined to Persian. Rather, Persian is cited only
as an illustrative example."”

This research will be conducted using document analysis, a
qualitative research method commonly employed in the social
sciences. Document analysis is a method based on the detailed and
systematic examination of written materials.”’ The subject will be
addressed within the framework of issues identified in the Shafi‘i figh
literature, particularly in areas of family law such as nikah and talaq
(divorce).”!

1. Nikah
Al-Shafi determines which expressions must be used in #nikah by

referring to the words used in the Quran regarding marriage. He
concludes that the Qurian uses the terms nikdp and tazwij for the

'8 Al-Khatib al-Shirbini, Mughni I-mubtdj ila ma<rifat ma‘ani alfaz al-Minbdj, ed.

<Ali Muhammad Mu‘awwad - ‘Adil Ahmad ‘Abd al-Mawjad (Beirut: Dar al-Kutub
al-Tmiyyah, 1994), 4/229.
1 Kasif Hamdi Okur, “Yesevi Muhibbi Bir Hanefi Fakih”, 2/703.
* Bilgen Kiral, “Nitel Bir Veri Analizi Yontemi Olarak Dokiiman Analizi”, Siirt
Universitesi Sosyal Bilimler Enstitiisii Dergisi 8/15 (2020), 173.
*l The reason why discussions concerning the use of non-Arabic expressions in
family law have concentrated particularly on matters of nikap and taldq is that
these two areas constitute the most fundamental components of family law, and
the meanings, scope, and legal implications of the expressions used in these
procedures require detailed examination. Additionally, from a practical standpoint,
the issues most frequently encountered in society in relation to family law concern
marriage and divorce; therefore, it can be said that these matters occupy the
attention of Shafi< jurists more than others. Nevertheless, it should be noted that
debates regarding the use of non-Arabic expressions are not limited to marriage
and divorce; they are also addressed with considerable intensity in other areas of
family law.
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institution of marriage.”” According to him, it is not permissible to
conclude a valid marriage using any expressions other than these two,
even if the intention is to marry. This is because, prior to the conclusion
of the marriage, a woman is unlawful (param) for a man, and for the
nikdap to make her lawful (halal), it must be concluded using the
expressions mentioned by God. According to al-Shafiq, these
expressions are wnikdp and lazwij, as designated by divine
terminology.”

The theory formulated by al-Shafi1 regarding the specific
terminology to be used in nikah is a widely accepted view within the
Shafi1 madhhab. In fact, Aba [-Hasan al-Mawardi (d. 450/1058)*
supported this view of al-Shafiq, stating that the nikab can only be
concluded using sarip (explicit) expressions. According to him, the
only explicit expressions valid for marriage are nikah and tazwiy, it is
not permissible to conclude the marriage contract (‘agd al-nikdah)
using other terms, even if the intent is marriage. Al-Mawardi also cited
the view of Abt Hanifah (d. 150/767), who permits the use of terms
such as bay< (sale), hibah (donation)”, or tamlik (ownership) in a

)
N

Al-Shafi4, al-Umm, ed. Muhammad Zuhri al-Najjar (Beirut: Dar al-Ma‘rifah, 1990),
5/40; Among the verses that al-Shafi‘i mentions on this issue are the following: 51
SE3515b5 e 155 Jm “When Zayd no longer wanted her, We gave her to you in
marriage” (Q 33:37); C<:‘ b) 35 b el (.5\33 “You inherit half of what your wives
leave” (Q 4:12); ["G_"‘J) 0% UJJ.H} “As for those who accuse their own wives of
adultery” (Q 24:0); é326 1535 é f NEE y J’u Sé L@.QU? 46 “If a husband re-
divorces his wife after the second divorce, she will not be 1awful for him until she
has taken another husband” (Q 2:230); & )A..d.la 2 s _;;dl 353 15)“Believers,..

when you marry believing women and then dlvorce 7 (Q 33:49); c&; U (355 Y 3
L Ge (.5 }L‘,l “Do not marry women that your ﬁlthers married” (Q 4:22). For the

translation of the verses, see The Qur'an, trans. M. A. S. Abdelhaleem (Oxford:
Oxford University Press, 2005).

Al-Shafi4, al-Umm, 5/40; al-Shirbini emphasizes that marriage is valid with words
derived from inkab and tazwij as well. See al-Shirbini, Mughni I-mubtdyj, 4/227.

* To the best of our knowledge, the scholars in the classical Shafi< figh literature
who addressed the issue of using languages other than Arabic in family law in a
comprehensive and systematic manner are al-Mawardi and Imam al-Haramayn al-
Juwaynl. For this reason, their views will be referred to frequently throughout this
article.

Hibab is “gift inter vivos, transfers the ownership of a thing during the lifetime of
the donor, and with no consideration payable by the donee”. See Y. Linant de
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marriage.” The Hanafi madhhab validates a marriage contract using
these terms. Because these terms share the semantic meaning of milk
(ownership), they can be metaphorically borrowed (isti‘Grab) to
establish the legal aim of marriage, which is milk al-mut‘ab (a type of
ownership referring to lawful cohabitation). This metaphorical
application is necessary because all individual words used in the
marriage contract must be part of the milk semantic basin to be valid.”
Therefore, according to the Hanalfis, marriage cannot be contracted
using terms such as ibabhabh (permissibility), iblal (lawfulness), and
i‘arab (loan for use), which do not convey ownership, nor with the
term ijarah (lease), a temporary contract that denotes not ownership
but merely the right of temporary use.”

Imam al-Haramayn al-Juwayni (d. 478/1085), who used a similar
approach to al-Mawardi, stated that according to the Shafit madhhab,
marriage is valid only if the expressions inkab and tazwijare used. He
argued that these two terms have universally established meanings
across all languages, serving as the most well-known and explicit terms
for marriage. Al-Juwayni further maintained that the nikah cannot be
concluded using other terms, even if they express a clear meaning, as
only inkdh and tazwij qualify as valid explicit terms. He also rejected
the use of metaphorical or indirect (kindyah) expressions in marriage,
reasoning that since the ‘agd al-nikab (marriage contract) requires
witness testimony, it is not possible for witnesses to ascertain the
parties’ intent when indirect language is used. Hence, the foundational
position of the Shafi‘c madhhab, according to al-Juwayni, is that only

Bellefonds, “Hiba”, Encyclopaedia of Islam New Edition Online (EI-2 English)
(Accessed 4 July 2025).
% Al-Mawardi, al-Hawi I-kabir, 9/152.
* Hakime Reyyan Yasar, “‘Aqd al-Nikah: Explaining the Nexus Between Marriage
and Contract in Islamic Law”, Ankara Universitesi flabiyat Fakiiltesi Dergisi 63/1
(May 2022), 173-177; See also, Mehmet Selim Aslan, fsidm Aile Hukuku (Bursa:
Emin Yaynlart, 2017), 83-84.
According to al-Mawardi, differing opinions are attributed to Abu Hanifah
regarding whether a marriage may be contracted using the term #jarah. Al-Kasani,
however, reported that the majority of Hanafi authorities (mashayikh) hold the
view that contracting marriage with the wording of i#jarab is not permissible. See
al-Mawardi, al-Hawi I-kabir, 9/152; ‘Ala> al-Din Abu Bakr ibn Mas‘ad al-Kiasani,
Badda’ic al-sand’i< fi tartib al-shard’i<, ed. ‘Ali Muhammad Mu‘awwad - ‘Adil
Ahmad ‘Abd al-Mawjad (Beirut: Dir al-Kutub al-Tlmiyyah, 2003), 3/317-319.
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explicit expressions in Arabic are valid.” This foundational view is also
endorsed by Abu Zakariyya al-Nawawi (d. 676/1277), who affirmed
that the marriage contract cannot be concluded using terms other than
tazwijand inkap.”’

Al-Rafi7 (d. 623/1226) argued that the terms used in marriage
should be limited to inkabh and tazwij, referring to the devotional
(9badat) aspect of marriage. According to him, the ruling on marriage
is mandinb (recommended); therefore, marriage bears a quality that
approximates acts of worship. The expressions employed in acts of
worship are determined solely by the Shari‘ah texts. In this regard, the
Qur’an uses only the terms #nkdb and tazwij and makes no reference
to any other expressions."1 Al-Bakri (d. 1310/1892), however,
approached the subject from a different angle. According to him, the
marriage contract cannot be concluded with words other than tazwij
and inkdh because marriage is a type of ta‘abbudi. Therefore, giyas
(legal analogy) cannot be applied in this context. Consequently, terms
such as ibabab, tamlik, or hibab cannot, by analogy, be rendered valid
for contracting a marriage.*

Al-Shafi‘T’s view that the marriage contract can only be wvalidly
concluded using the Quranic terms nikdh and tazwij —and that a
contract formed with any other wording is invalid— has led, within the
madhhab, to the question of whether marriage may be concluded in
another language through translations of these terms. Since God used
the Arabic expressions nikdah and fazwijin the Quran for the marriage
contract and since marriage possesses a quasidevotional character,
Shafi scholars have wondered the following: if the Qur’an must be
recited in its original Arabic in acts of worship, must the marriage
contract likewise adhere to its Qurianic Arabic formula? Furthermore,
if the wording used in nikah —which is a type of ta‘abbudi has been

Imam al-Haramayn al-Juwayni, Nibayat al-matlab fi dirayat al-madbbab, ed.
‘Abd al-‘Azim Mahmud al-Dib (Jeddah: Dar al-Minhaj, 2007), 12/170; see also for
similar discussions; Ahmad Salamah al-Qalyubi, Hdashiyaia Qalyabi wa-I-
‘Umayrab (Beirut: Dar al-Fikr, 1995), 2/212.

3 Al-Nawawi, Rawdat al-talibin, 7/30.

‘Abd al-Karim ibn Muhammad al-Rafii al-Qazwini, al-‘Aziz sharb al-Wajiz (al-
Sharh al-kabir), ed. ‘Ali Muhammad Mu‘awwad - ‘Adil Ahmad ‘Abd al-Mawjad
(Beirut: Dar al-Kutub al-TIlmiyyah, 1997), 7/492.

3 Al-Bakdi, I‘anat al-talibin, 4/2223.
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prescribed by the Shari‘ah, can its translations take the place of the
original? This issue —namely, the validity of the marriage contract in a
language other than Arabic— has been one of the debated questions
within the ShafiT madhhab. This question has produced a significant
legal debate within the Shafi? madhhab, and three primary views have
emerged:

a. The first view holds that it is impermissible to conclude a
marriage contract using translations of nikah and tazwij into another
language. According to Abu Ishaq al-Shirazi (d. 476/1083), this view is
based on the hadith: “You have made women lawful for yourselves
with the word of God”. * This “word of God” is Arabic, and just as the
Quran cannot be substituted with its translation, neither can these
divine expressions be replaced with translations.*’ Al-Rayani
established that the core rationale behind this view is the argument that
the Quran’s iYaz (inimitability) lies in both its wording and meaning
and that this quality is lost when it is translated into another language.”
Al-Rafii noted that those who defend this view base their reasoning on
an analogy with the recitation of al-Fatihah in prayer. Just as a person
who does not know Arabic may not recite a translation of al-Fatihah
during the prayer, likewise, a marriage contract cannot be concluded
by using a translation of the Arabic formulae in the Qur’an related to
the marriage contract. Thus, if God used nikdh and tazwijin Arabic,
using their translations would not be permissible. According to the
commentaries of al-Mawardi,” al-Rayani,*® and Abt I-Husayn al-
Imrant” (d. 558/1163), this view is attributed to the Shafi< jurist Aba
Hamid al-Isfarayini (d. 406/1016). However, this view attributed to Aba
Hamid al-Isfarayini has not been supported by other jurists within the
Shafit madhhab. In a sense, Abii Hamid al-Isfarayini remains the sole

¥ Abt Dawid Sulaymin ibn al-Ash<ath al-Azdi al-Sijistani, Sunan Abi Dawid, ed.
Shu‘ayb al-Arna’tt - Muhammad Kamil Qarah Balli (Beirut: Dar al-Risalah al-
‘Alamiyyah, 2009), “Kitab al-Manasik”, 56 (No. 1095).

3 Abu Ishaq al-Shirazi, al-Mubadhdhab fi figh al-Imam al-Shafi, ed. Zakariyya
‘Umayrat (Beirut: Dar al-Kutub al-Tlmiyyah, 1995), 2/438.

¥ Al-Rayani, Babr al-madhhbab, 9/153.

% Al-Rafi4, al-‘Aziz sharh al-Wajiz, 7/493.

37 Al-Mawardi, al-Hawi [-kabir, 9/155.

¥ Al-Rayani, Babr al-madbbab, 9/153.

Yahya ibn Abi I-Khayr al-‘Imrani, al-Bayan fi madbhab al-Imam al-Shafi<, ed.

Qisim Muhammad al-Nari (Jeddah: Dar al-Minhaj, 2000), 9/235-236.
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proponent of this view within the madhhab.

Taking this view into account, a marriage contract cannot be
concluded in a non-Arabic language. Whether the person making the
marriage contract knows Arabic does not change this ruling.”
Although this view is attributed to Abt Hamid al-Isfarayini, al-Juwayni
attributed it to Abt Sa‘id al-Istakhri (d. 328/940). According to al-
Juwayni, if the person who uses the literal meanings of the Arabic
words tazwij and nikap in his own language does not know Arabic
well and it is not possible for him to learn it, and if the addressee
understands this, then, according to the opinion of the imdms of the
madhhab, the marriage is valid with the words used by the person in
his own language. Al-Juwayni identified al-Istakhi1 as the only one
who disagreed with this view. Al-Istakhri is of the opinion that the
marriage is valid only with the Arabic word and that the person who
does not know Arabic should either be patient until he learns it or give
a proxy to someone who knows Arabic.”' On the basis of these
findings, the proponents of the first view are debated within the Shafii
madhhab. According to al-Juwayni, the only scholar who advocated
this view in the school was al-Istakhri. However, according to al-
Mawardi, al-Rayani, and al-‘Imrani, the sole proponent of this view
within the school was Abt Hamid al-Isfarayini. According to al-
Mawardi, if the first view is taken into consideration, it follows that if
the marriage contract is performed in a language other than Arabic, it
is invalid regardless of whether the person knows Arabic or not. In this
case, if the person does not know Arabic, he has two options: he can
either ask an Arab to perform the contract on his behalf (give a proxy)
or he can learn Arabic and perform the contract himself."”

b. The second view permits the use of non-Arabic languages for the
marriage contract only if the contracting parties do not know Arabic. If
they do know Arabic, then a non-Arabic contract is invalid. While al-
Juwayni attributed the first view to al-Istakhri, al-Mawardi,” al-

0 Al-Mawardi, al-Hawi I-kabir, 9/155.

Al-Juwayni, Nibayat al-matlab, 12/171.

Al-Mawardi, without indicating whether he prefers this opinion, merely stated the
legal consequences that would arise if this view was considered. For these views,
see al-Mawardi, al-Haw? I-kabir, 9/155.

B Al-Mawardi, al-Hawi I-kabir, 9/155.



Multilingualism in Family Law According to Shafit Madbhab 101

Shirazi," and al-Rayani® attributed this second view to himself.” The
rationale is that, unlike the Qur’an, the marriage contract does not
possess inimitable linguistic qualities; hence, it can be rendered in
other languages if necessary. This view draws an analogy with the
takbir al-ibram (saying Allah akbar at the start of salab) in prayer,
which can be said in another language by someone who does not
know Arabic.”

Considering the second view, al-Mawardi stated that there may be
three scenarios:*

1. Both parties are Arabic speakers: the nikap is valid only in
Arabic.

2. Both parties are non-Arabic speakers: the nikap is valid in
their own language.

3. One party speaks Arabic, and the other does not: the
contract is invalid in both languages unless one of two
solutions is implemented:

e A bilingual representative acts as a proxy.

e The non-Arabic speaker may learn Arabic and conclude the
contract in Arabic. However, the Arabic-speaking party is
not required to learn another language to perform the
marriage contract.”

c. The third view holds that the marriage contract is valid in any
language, regardless of whether the parties know Arabic. Of course,
the words being translated here must be those designated by the shar<
for the marriage contract, namely, the terms nikah and tazwij™

W Al-Shirazi, al-Mubadbdbab, 2/438.

5 Al-Royani, Babr al-madbhab, 9/153.

Al-Rafiq stated that the view attributed to al-Istakhri is disputed; some maintain that

he held the first opinion (absolute prohibition), whereas others contend that he

adopted the second opinion, which takes into account whether someone knows

Arabic. See for these evaluations al-Rafi‘, al-‘Aziz sharb al-Wajiz, 7/493.

7 Al-Mawardi, al-Hawi [-kabir, 9/156; al-Shirazi, al-Mubadhdhab, 2/438; al-Rafiq,
al-‘Aztz sharh al-Wajiz, 7/493; For the current debate on worship in the native
tongue, see Tijani Boulaouali, “Quran Translation: A Historical-Theological
Exploration”, International Journal of Islamic Thought 19 (2021), 127-130; Tan,
“Translating the Sacred”, 209-211.

B Al-Mawardi, al-Hawi I-kabir, 9/156.

9 Al-Mawardi, al-Hawi I-kabir, 9/156.

0 Al-Bakdi, I‘anat al-talibin, 4/2224.



Loz Dauvut Esit

According to al-Shirazi, the non-Arabic equivalents of nikah and tazwij
can fulfill the same legal function. He rejected the analogy between
Qur’anic translation and the translation of contract terms, arguing that
the Qur’an is inimitable because of its miraculous composition, which
is not the case with contractual expressions. Similarly, he opposed
comparing the necessity of Arabic in prayer (e.g., the takbir) with the
marriage contract, noting that prayer is an act of worship, whereas
marriage is a legal agreement whose objective can be achieved in any
comprehensible language. Al-Shirazi asserted that the third view is
both valid and preferable.” Al-Mawardi also emphasized that this is the
most widely accepted and authoritative view in the madhhab.”* Al-
Nawawi affirmed that the most authentic opinion (asahh)* is that the
marriage contract is valid in a foreign language, regardless of Arabic
proficiency.”

According to al-Mawardj, if this view is accepted, then the nikab is
valid in a non-Arabic language regardless of whether the speaker
knows Arabic. However, since Arabic is the language of the Sharitah,
using Arabic is preferable if one is able. Nevertheless, the marriage
contract must be understood by the witnesses. If it is performed in
Arabic and the witnesses do not understand Arabic or vice versa, it is
invalid. Witnesses must understand the language used to avoid
ambiguity.”

Al-‘Imrani also noted that if one party speaks only Arabic and the
other only a foreign language (non-Arabic), the marriage contract is
valid in the foreign language, provided that both understand each
other. Similarly, if the contract is performed in Arabic before two non-

51 Al-Shirazi, al-Muhadhdhab, 2/438.

In our assessment, al-Mawardi appears to have adopted this view. This is because
he described it as a well-known view defended by the majority of the madbbab.
While presenting the first and second views without criticism or approval, he
clearly identified the third view as a widespread and established view, indicating
his preference for it. For these views, see al-Mawardi, al-Hawi [-kabir, 9/155.

“In cases where two or more wujiih are supported by strong evidence, the one
considered to be based on the strongest evidence is labeled asabh, while the
others are termed sabih”. See Bilal Aybakan, “Safii Mezhebi”, Tiirkiye Diyanet
Vakfi Isidm Ansiklopedisi (istanbul: TDV Yayinlari, 2010), 38/242.

Al-Nawawi, Rawdat al-talibin, 7/36; see also for similar discussions,
al-Shirbini, Mughni I-mubidj, 4/229-430.

> Al-Mawardi, al-Hawi I-kabir, 9/155.
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Arabic-speaking witnesses or in a foreign language before two Arabic-
speaking witnesses, it is valid only if the witnesses understand the
contract’s intent, as the primary function of witnessing is to confirm the
occurrence of the act.*

2. Talaq

Al-Shafit applied a framework to falaqg (divorce) that is similar to
the one he set out for nikdh. According to him, God mentions three
specific terms in the Qur’an in relation to divorce: al-taldq (J)I\L.H), al-
firaq (3530, and al-sarah (Cb,iJ\).S7

Al-Shafi identified talaq, firdaq, and sarab as divinely sanctioned
expressions for divorce, just as nikah and tazwijare for marriage. This
framework underscores his approach to legal formulations, where
only the terminology used in the Qur’an is deemed valid for initiating
legal effects such as marriage or divorce. In the Shafit madhhab,
divorce is effected only through verbal expressions (lafzs), that is,
through spoken words (gawls).”® Without such verbal expression,
intention alone has no legal weight in enacting a divorce.” According
to al-Shafi‘, when divorce is pronounced using the terms falaq, firaq,
or sarap, it is considered valid regardless of the husband’s intention.
This is because al-Shafii regarded these terms as sarip expressions for
divorce, which inherently convey the legal act without requiring
supporting intent. In fact, al-Juwayni, when citing al-Shati‘I’s position,
stated that the expressions used in marriage and divorce are
categorized into two types: sarith and kindyah. He further specified
that only the terms talag, firdqg, and sarab qualify as sarip in the

° Al-‘Imrani, al-Bayan, 9/236; for similar opinions see al-Nawawi, Rawdat al-
1alibin, 7/36.

57 u@.x.«d &a J.ﬁ}a Ak 5&;1» 130 w‘” &l & “Prophet, when any of you intend to
divorce women, do so at a time when their prescribed waiting period...” (Q 65:1);
Gssaas Hh syl 51 O saas Sh8a6 3lsl 3L 136 “When they have completed their
appoiflted term, either keep them honourably, or part with them honourably...”
(Q 65:2); §&3als p8aal o6 Ggyss I 5 a1 05 F 128 01 dleipsY BB o @i s
Sos = 54 “Prophet, say to your wives, ‘If your desire is for the present life and its
finery, then come, I will make provision for you and release you with kindness”.
(Q 33:28); al-Shafi, al-Umm, 5/276.

8 Al-Rayani, Babr al-madhbab, 10/37.

¥ Al-Shafid, al-Umm, 5/276.
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context of divorce.*

Al-Juwaynl states that divorce by words derived from the word
talaq, whether in the verb tense or in the noun tense, is explicit. Thus,
if a husband addresses his wife using phrases such as the following:

S i/ anti taliq (you are divorced)

ekl /tallaqtuki (1 divorced you)

ks oSl anti mutallagabh (you are divorced), the divorce is
considered valid. According to al-Juwayni’s view, which he considered
to be the most authentic (asabp), the terms sardh and firaq are also
categorized as sarip expressions of divorce. Taking this view into
account, as a verb modal, if

&,/ faraqgtuki (1 left you)

e ,u/sarabtuki (1 released you) are used, divorce takes place
explicitly (sarih).

According to al-Juwayni, the words derived from these two

% According to al-Riyani’'s account, these three terms are the recognized explicit

expressions for divorce within the ShafiT madbbab. These expressions do not
require any underlying intention to effectuate divorce. That is, if a husband uses
any wording derived from these three root terms, divorce takes effect
automatically, regardless of whether he intended it or not. Al-Juwayni stated that
among the sarib expressions of divorce, the most well-known and manifest is the
term faldg. He noted that this term has been used both in the pre-Islamic
(Jahiliyyah) and Islamic periods, and that there is no scholarly disagreement over
its being an sarib expression for divorce. Al-Juwayni attributed the view that faldg
is the only term that qualifies as sar7b in divorce to Abt Hanifah. He also reported
that the Shafi<s of Iraq transmitted a view ascribed to al-Shafivs al-gaw! al-qadim
(his earlier opinion), which aligns with the opinion of Abt Hanifah. According to
this earlier opinion, the only term considered explicitly valid for divorce was taldg,
while sarah and firaq were classified as kindyah. However, when examining al-
Shafid’s later works, particularly al-Umm, which represents his al-gaw! al-jadid
(later opinion), it is evident that he included sarab and firdg among the sarih
expressions of divorce. Al-Nawawi reported this as the generally accepted position
among Shafii scholars. That is the Shafiis hold that there are three sarih
expressions for divorce: taldg, sarab, and firaq. In a talaq pronounced with sarih
expressions, the divorce takes effect without the need for an intention, whereas
with kindyah expressions, it takes effect only depending on the intention. For
these views, al-Juwayni, Nibayat al-matlab, 14/58; al-Ruyani, Babr al-madhbab,
10/38; al-Ratiq, al-‘Aziz sharb al-Wajiz, 8/507-508; al-Nawawl, Rawdat al-talibin,
8/25; al-Shirbini, Mughni l-mubtdj, 4/457-458; Taqi al-Din al-Hisni, Kifayat ai-
akbyar fi ball Ghayat al-ikbtisar, ed. ‘Ali ‘Abd al-Hamid Baltaji - Muhammad
Wahbi Sulayman (Damascus: Dar al-Khayr, 1994), 388-390.
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concepts and used as noun modals are as follows:

35l <3V anti mufaraqab (you were abandoned)

i 5 SV anti musarrabab (you have been released); when these
words are used, there are two wujiih (opinions)®' about whether a
divorce has taken place here:

e According to the first wajh, these words are sarip, as is the
case with the words iillas <. (you are divorced).*”

e According to the second wajh, these words are kindayab.
Because the words sardp and firaqg are not sarih and
famous like the word taldg. Al-Shafi4q classifies the words
sarab and firdq as sarib because they are mentioned in the
Quran. In the Qur’an, these words are mentioned only in
the verb tense. This concept is not mentioned in the Quran
in the form of al-mufaraqab (i) and al-musarrabahb
(i~3.d); in contrast, although the word falaq is very
famous, the word al-mutallagab (idkd) is mentioned in
the Qur’an.®

Al-Juwayni addressed the issue of using sarip expressions for
divorce in languages other than Arabic. According to him, Shafi
scholars hold the view that the meaning of the term taldqin non-Arabic
languages is likewise considered sarib, just as it is in Arabic.”" Al-
Juwayni noted that some authors have attributed to al-Istakhri the
opinion that a divorce expressed in a language other than Arabic
cannot be considered sariph. However, he regarded this attribution as
unusual (gharib) and lacking any sound basis. In his view, the
disagreement reported from al-Istakhi1 primarily pertains to the issue
of nikah, not divorce.”

According to al-Juwaynt’s account, Shatit scholars have argued that

o' “The term wajh (plural: wujith) denotes the legal interpretations and reasoned

extrapolations (takbrijad developed by later Shafi‘i jurists in line with al-Shafi‘T’s
methodological principles”. See Aybakan, “Safit Mezhebi”, 38/242.

Al-Juwayni, Nibayat al-matlab, 14/58.

Al-Juwayni, Nibayat al-matlab, 14/59.

See also for similar discussions, al-Shirbini, Mughni I-mubtaj, 4/458.

Al-Juwayni, Nibayat al-matlab, 14/60; Despite al-JuwaynT’s observation, al-Rifi
stated that the view that divorce formulae expressed in a language other than
Arabic are not sarih terms of divorce is attributed to al-Istakhri. For these
evaluations, see al-Rafi4, al-‘Aziz sharh al-Wajiz, 8/511.
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the sarib equivalent of the term taldqg in non-Arabic languages is the
expression i hashte’i () «is ), meaning “you are divorced”. Al-
Juwayni transmits the opinion of his teacher and father, Aba
Muhammad al-Juwayni (d. 438/1047), who held that the meanings of
expressions considered sarip in Arabic are likewise sarih in other
languages. For example, saying anti talig (you are divorced) in Arabic
corresponds to tit hashte’t in Persian. Similarly, tallaqtuki (I have
divorced yow) corresponds to dasht bazdashtam (=134 i),
faraqtuki (1 have separated from you) corresponds to az tu juda
kardam (p>5 \a>= 5 3D, and sarraptuki (I have released you)
corresponds to fu ra gusil kardam (p> S JouS | ). Al-Juwayni also
referred to the opposing opinion of al-Qadi Husayn al-Marwarradhi (d.
462/1069), who argued that only #u hashte’i should be considered an
sarih expression of divorce, whereas dastat bazddashtam does not
qualify as sarih.®® Al-Juwayni, however, criticizes this view. He argued
that uttering dasht bazdashtam eftectively interprets the expression
tallagtuki (1 divorced you). Thus, if tu hashte’? is accepted as the
equivalent of anti talig (you are divorced) and is thus sarip, then dasht
bazdashtam should likewise be considered sarih, since it conveys the
same meaning as tallagtuki. Al-Juwayni therefore found al-Qadi

Husayn’s critique unconvincing.”” Furthermore, al-Juwayni also

% This expression appears in al-JuwaynT's text both in the form dash bazddshiam

and dastat bazdashtam. However, the correct usage should be the second form.
Indeed, al-RifiT’s use of the word “dast” rather than “dasht” in this context indicates
this. For comparison, see al-Juwayni, Nihdyat al-matlab, 14/60; al-Rafi, al-‘Aziz
sharh al-Wajiz, 8/511.

Although in al-Juwayni’s Arabic text it is written with the letter “kaf” (&), the correct
pronunciation of the word should be Gusil (J=X), not Kusil (J=S). Indeed, al-Rafiq
also writes this word as Gusil. For comparison, see al-Juwayni, Nihayat al-matlab,
14/00; al-Rafiq, al-‘Aziz sharl) al-Wajiz, 8/511.

For the opinion of al-Qadi Husayn al-Marwarradhi, see also al-Rafi‘i, al-‘Aziz
sharb al-Wajiz, 8/511.

In classical works of Islamic jurisprudence, discussions concerning the use of a

68

69

non-Arabic language in legal matters have often employed the expressions “the
language of the ‘@jam” or “Persian”. The examples cited in these debates are
likewise frequently drawn from Persian. However, as previously noted, al-Rayani
explicitly stated that the term ‘ajami is not restricted to Persians, Byzantines, or
Nabataeans; rather, it applies to anyone who cannot articulate Arabic properly.
Similarly, although al-Mawardi centered much of his discussion on the use of
Persian in ritual worship performed in a language other than Arabic, he did not
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disagreed with his father’s view regarding the expressions derived
from sarab and firdq in non-Arabic languages. Contrary to his father,
he held that the meanings of faraqgtuki and sarrabtuki in other
languages are not sarih. In his assessment, there is uncertainty even
regarding the Arabic nominal forms al-mufaraqab and al-musarrabab
as to whether they are sarip expressions of divorce. As previously
mentioned, al-Juwayni acknowledged that while the verbal forms of
sarap and firdg are subject to scholarly disagreement, the most
authentic (asabh) is that they are sarip. However, their nominal forms
(al-mufaragab and al-musarrabab) are disputed. Therefore, if even
their Arabic forms are subject to disagreement regarding their
explicitness, then the controversy over their meanings in other
languages is even more pronounced and significant.”

Al-Mawardi evaluated the use of faldg in languages other than
Arabic through the lens of an Arabic speaker using a non-Arabic
language. He probably started from the implicit assumption that it is
permissible for a non-Arab to file for divorce in his native language.
According to him, when an Arab uses a non-Arabic language and utters
expressions that are considered sarip in that language, three scenarios
can arise:”'

confine the debate to Persian alone. Instead, he broadened the scope to include
other languages such as Syriac, Turkish, and Indian languages. Al-Rafii also
discussed the possibility of concluding the marriage contract in languages other
than Arabic, such as the ‘ajamilanguage (Persian) or other tongues. Although he
presented his examples in Persian, he treated Persian and all other non-Arabic
languages as equivalent in this regard. This indicates that the predominance of
Persian examples in classical texts should not be understood as implying that the
debate itself was limited to Persian. The specific prominence of Persian in these
discussions is likely due to practical reasons: many authors who wrote in Arabic
were also proficient in Persian; the largest non-Arab Muslim population living
alongside Arabs at the time consisted of Persians; certain Arab jurists —such as al-
Juwayni- lived in Persian territories; and a number of Persian-born jurists authored
works in Arabic. These factors together help explain why Persian receives
particular emphasis in the classical legal literature, even though the underlying
debate concerns non-Arabic languages more broadly. For these views, see al-
Mawardi, al-Hawi l-kabir, 2/96; al-Ruyani, Babr al-madbbab, 10/269-270; al-
Juwayni, Nibdyat al-matlab, 14/60; al-Rafiq, al-‘Aziz sharh al-Wajiz, 7/493, 8/512-
514.
" Al-Juwayni, Nibayat al-mailab, 14/60.
71 Al-Mawardi, al-Hawi [-kabir, 10/227.
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a. If he knows the non-Arabic meaning of the wording he uses,
whether he intends to divorce or not, the divorce will take place
regardless of his intention.”

b. If he does not know the non-Arabic meaning of the wording he
uses and does not intend the meaning that the wording requires in his
language, namely, divorce, then the divorce will not take place.”

c. If he does not know the meaning of the wording he uses but
intends the meaning required by the wording in his language, namely,
divorce, then according to the view that Abt Hamid al-Isfarayini
conveyed from some Shafiis, the divorce does not take place because
the person does not know the meaning of the wording he uses.
However, al-Mawardi opposed this view and held the view that even
if he does not know the meaning, the divorce takes place in this case
because he intends to divorce. According to him, if it is claimed that
the divorce did not take place because of the wording used by the
person in the third position, then there is no difference between the
person who does not know the meaning and does not intend to
divorce and the person who intends to divorce, both of which are in
an equal position in terms of the ruling. However, there is a difference
between intending to divorce and not intending to divorce, and the
two are not equal.”*

Al-Mawardi also stated that if an Arab uses a non-Arabic sarib
expression for divorce and the wife claims to know the meaning of the
expression used by her husband, then the husband’s statement is taken
into account, provided that he swears that he does not know the
meaning of the expression.” Thus, al-Mawardi accepted the validity of
a divorce granted in a non-Arabic language. If a divorce granted by an
Arab in a language other than his mother tongue is valid, then a fortiori
(awld) should be valid for a non-Arab in his own language.

Conceming the use of expressions for divorce in non-Arabic
languages, al-Nawawi summarized the basic view of the Shafi
madhhab. According to him, there are two main views: The first view
holds that translations of faldg into other languages are also
expressions for sarip but that these terms are generally and

¢ Al-Mawardi, al-Hawi I-kabir, 10/227.
73 Al-Mawardi, al-Hawi [-kabir, 10/227.
7 Al-Mawardi, al-Hawi [-kabir, 10/227.
> Al-Mawardi, al-Hawi I-kabir, 10/227.
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traditionally used to mean divorce in the context of that language. This
is similar to how such terms are explicitly understood among Arabs.
The second view considers the translation of taldq into a non-Arabic
language as kinayah.” Al-Nawawi stated that there is scholarly
disagreement regarding the translations of sarab and firdag. However,
according to the most authentic (asabh) view, their translations are
considered kindyah. Al-Juwayni also argued that the translated forms
of sarap and firak cannot be considered explicit expressions in the
sense of divorce.”

3. Rijah

In Islamic jurisprudence, rij‘ab refers to the right of a man who has
issued a revocable divorce (al-faldq al-rajd to return to his wife
before the completion of her waiting period ( “iddah) without the need
for a new nikah.”® According to the Shafit madhhab, rijab, like nikah,
can be effected only through verbal expression (gaw!). On the basis of
this opinion, actions such as engaging in sexual intercourse with the
wife, kissing her, or touching her do not constitute valid rij‘ab in the
absence of a verbal statement expressing the intent.” According to the
Shafis, just as the marriage contract should be made in word and not
in deed, so rij‘ab should be made in word and not in deed. There is a
dispute in the ShafiT madhhab as to which words can be used for
rif‘ab. There 1is scholarly debate concerning which specific

7 According to al-Kisini, the view taken into account in fatwd within the Hanafi

madhhab concerning divorce pronounced in Persian is as follows: If a Persian
expression used for divorce is one that is employed exclusively for the purpose of
divorce in Persian, then it is considered a sarih expression, and when directed
toward the wife, divorce takes effect without regard to intention. However,
expressions in Persian that are used both for divorce and for other meanings are
regarded as Persian kindyah expressions, and their legal status corresponds to that
of kinayab expressions in Arabic. See al-Kasani, Bada’ic al-sand’i, 4/224.
Al-Nawawi, Rawdat al-talibin, 10/25; al-Shirbini also held that the translations of
the terms firaq and sarab constitute kindyah. He based this view on the
disagreement over whether sarah and firag are considered sarip divorce
expressions in Arabic. That is, if there is disagreement in the Arabic original, then
their translations should be regarded not as sarih but as kindyabh.
Al-Shirbini, Mughni I-mubtdj, 4/458.

fsmail Narin - Hasim Ozdas, “Taldkta Ric‘at Baglaminda Kur'in- Kerim’'de
Belirtilen ilkeler”, Tokat limiyat Dergisi 8/2 (December 2020), 685.

7 Al-Rayani, Babr al-madhhab, 10/247; al-Shirbini, Mughni l-mubtdj, 5/4-5.
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expressions are valid for effecting rij‘ah. Similarly, whether
reconciliation can be effected through translations of Arabic
expressions is also subject to discussion.”’

Al-Rafiq stated that in rij‘ab, there are both sarib and kindyah
expressions, and he emphasized that the following expressions are
sarip in relation to rif‘ab: “raja‘tuki/cixs;” (I have taken you back),
“raja‘tuki/ Qs ,” (1 have made rij‘ab to yow), and “irtaja ‘tuki/ $isss )\
(T have taken you back again). According to him, these expressions are
sarip formulae for rij‘ab because they have been instituted by the
Shari‘ah and are found in transmitted hadiths and dthar®" Al-Rafiq also
referred to many other types of expressions and formulations whose
status as sarib is a matter of dispute.* Al-Rafi‘i reported three different
opinions regarding the permissibility of using translations of the Arabic
sarih rij‘ab formulae. The view he adopted and characterized as sabib
is that a rijah pronounced in Persian is valid.® Like al-Rafiq, al-
Nawawi also stated that there is a view in the madbbab that rij‘ab is
not valid in a language other than Arabic. Another view differs on the
basis of the individual’s Arabic proficiency: if one is proficient in
Arabic, rij‘ab in a non-Arabic language is invalid; however, if one does
not know Arabic well, #ij‘ab in another language is valid. A third
opinion conveyed by al-Nawawi holds that rij‘abh in an ‘ajami
language is valid regardless of the individual’s knowledge of Arabic.
According to him, this is the sahih opinion.*

4. Khul¢

Kbul< is a legal term in Islamic jurisprudence and refers to a
woman'’s request for divorce in exchange for a financial compensation
paid to her husband, thereby persuading him to terminate the nikdhp.
When both the husband and wife mutually agree to dissolve the
marriage on this basis, the process is referred to as mukbala‘ah.”
According to the Shafiv? madhbab, mukbdla‘abh may be concluded

8 Al-Shirazi, al-Mubadhdhab, 3/47.

81 Al-Rafi4, al-Aziz sharb al-Wajiz, 9/170.

82 Al-Rafiv, al-Aziz sharb al-Wajiz, 9/171-173

8 Al-Rafiv, al-Aziz sharb al-Wajiz, 9/173.

81 Al-Nawawi, Rawdat al-talibin, 8/216.

8 Fahrettin Atar, “Muhilea’, Tiirkiye Diyanet Vakfi Isldm Ansiklopedisi (Ankara:
TDV Yayunlart, 2020), 30/397.
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using either sarih expressions such as kbul® and taldag™

kinayab expressions such as bay (sale), shira’ (purchase), and faskh
(annulment).®” Al-Rafi cited numerous Persian expressions used for
kbul< and stated that these formulations are valid. He also did not
transmit any opinion, requiring that mukbdla‘ab be conducted
exclusively in Arabic.*® According to al-Nawawi, expressions for khul
in other languages are to be regarded as fully equivalent to their Arabic
counterparts. That is, just as a mukbdla‘ab concluded that the term
khul¢in Arabic is valid, it should likewise be valid when conducted
using its translation in another language. Al-NawawT also observed that
the disputes that exist regarding which expressions may be used in the

or using

marriage contract do not apply in the case of mukhdla‘ah.’’
5. Qadhf

Qadhf in Islamic jurisprudence refers to the act of accusing a
chastity (mubsan) individual of committing zinad (unlawful sexual
intercourse) or denying their legitimate lineage.” The punishment for
gadhfis clearly stated in the Qur’an as follows:

As for those who accuse chaste women of fornication, and
then fail to provide four witnesses, strike them eighty times,
and reject their testimony ever afterwards: they are the
lawbreakers. (Q 24:4)

Although there is no specitic or fixed formula for the expression of
gadhf, there is scholarly debate regarding which utterances fall within
its legal definition.”’ Additionally, the question arises whether an
accusation made in a language other than Arabic can constitute gadhb/.
Al-Mawardi maintained that if gadhf is committed in a non-Arabic
language, it still requires the implementation of the padd punishment,
just as it would if expressed in Arabic.”

8 Al-Shirazi, al-Mubadbdbab, 2/490; al-Rafiq, al-‘Aziz sharh al-Wajiz, 8/401-400.

8 Al-Rafi4, al-Aziz sharh al-Wajiz, 9/173; Atar, “Muhilea”, 30/399.

8 Al-Rafiv, al-Aziz sharb al-Wajiz, 8/402.

% Al-Nawawi, Rawdat al-talibin, 7/377, al-Shirbini, likewise reports that a
mukbdla‘ab is valid when the term kbul¢ is expressed in translation.
Al-Shirbini, Mughni l-mubtdj, 4/440.

2 Hamza Aktan, “Kazf”, Tiirkiye Diyanet Vakfi Islém Ansiklopedisi (Ankara: TDV
Yaymlari, 2022), 25/148.

o Al-Rafi4, al-Aziz sharb al-Wajiz, 9/335.

92 Al-Nawawi, Rawdat al-talibin, 11/71.
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Al-Rayani discussed a related issue concerning testimony in gadhf
cases. He stated that if one of two witnesses claims that the accusation
was made in Arabic, while the other asserts that it was made in Persian,
then the crime of gadhfcannot be legally established. From this, it may
be inferred that al-Rayani considered gadhfcommitted in a non-Arabic
language to be legally valid, just like in Arabic, provided that there is
clarity and agreement in the testimony.” Al-Rafi<t also cited numerous
instances of gadhf expressed in Persian. This finding indicates that a
gadhf uttered in a language other than Arabic has legal
consequences.”’

6.Li‘an

Li‘an refers to the mutual oath-taking between a husband and wife
when the wife is accused of zind by her husband. In Islamic
jurisprudence, a4 person who accuses another of zind must substantiate
the claim with the testimony of four witnesses. Otherwise, the accuser
is deemed guilty of gadhf. However, if the accuser is the husband and
he cannot produce four witnesses to support his allegation, he may
avert the padd punishment for gadhfby swearing four times before a
judge that his wife has committed adultery. Similarly, if the accused
wife denies the allegation and swears four times before the judge that
she did not commit adultery, she is also exempt from the hadd
punishment for zina.” The Quran outlines the procedure of /i‘an in
the following verses:

As for those who accuse their own wives of adultery, but
have no other witnesses, let each one four times call God to
witness that he is telling the truth, and, the fifth time, call God
to reject him if he is lying; punishment shall be averted from
his wife if she in turn four times calls God to witness that her
husband is lying and, the fifth time, calls God to reject her if
he is telling the truth. (Q 24:6-9)

The fact that these specific formulations of /i‘Gn oaths are
mentioned in the Qurian has given rise to debate regarding whether
they must be uttered in Arabic, as they appear in the scripture, or

% Al-Rayani, Babr al-madhbab, 11/240.

ot Al-Rafi4, al-Aziz sharb al-Wajiz, 9/339-340.

% Mehmet Akif Aydin, “Lidn”, Tirkiye Diyanet Vakfi Isidm Ansiklopedisi (Ankara:
TDV Yayinlari, 2003), 27/172.
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whether they may also be expressed in other languages.”

Al-Shafiq held that if either of the spouses involved in the /i‘an
procedure is non-Arabic speaking, they may perform /i‘an in their own
language.” For li‘an performed in a non-Arabic language to be valid,
al-Shafi1 requires the presence of two upright witnesses who
understand the language of the person making the declaration.
However, he noted that the presence of four such just witnesses is
preferable.” Al-Shirazi noted that if the individual performing i‘an
does not know Arabic, the declaration can be made in their own
language. He argued that the legal weight of the phrases used in /i‘an
is no greater than that of the adbkarrecited in prayer. Just as a person
who does not know Arabic may recite the necessary phrases of prayer
in their own language, so too may someone perform /i‘an in their
native tongue if they are not proficient in Arabic.”

Similarly, al-Nawawi affirmed that a person who does not know
Arabic may conduct /i‘dn in their own language. However, he
emphasized that careful attention must be given to the translation of
the terms testimony, curse (la‘nah), and wrath (ghadab) used in the
li‘an formula.'”

After quoting al-Shafi‘i’s view that non-Arabic speakers can make
li‘an in their own language, al-Mawardi detailed whether it is
permissible to make /i‘an in a non-Arabic language. He treated the
situation of Arabic-speaking individuals differently. Al-Mawardi
argued that when evaluating an individual who speaks Arabic,
attention should be given to his mother tongue and general language
practice. According to him, if the person who performs /i‘anis Arab by
origin and habitually speaks Arabic, he should perform lian only in
Arabic, even if he speaks a foreign language.'”! He offered two main
justifications for this position:

a. Li‘anmust be in accordance with the Qur’anic expressions. Since
these expressions are in Arabic, a native Arabic speaker should
perform the /i‘Gn in Arabic in accordance with the linguistic

% Al-‘Imrani, al-Baydn,10/449.

97 Al-Shafi4, al-Umm, 5/309.

% Al-Shafiv, al-Umm, 5/309.

% Al-Shirazi, al-Mubadbdbab, 3/87; al-Imrani, al-Bayan, 10/449.

1 Al-Nawawi, Rawdat al-talibin, 8/353; al-Shirbini, Mughni l-mubiaj, 5/66.
00 Al-Mawardi, al-Hawi I-kabir, 11/71.
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formulation of the Qur’an.'"”

b. If an Arab uses a language other than his own, this may cast doubt
on the seriousness or truthfulness of the statement. This would
undermine the seriousness and integrity of the /i ‘Gn procedure. '

Therefore, the basis of al-Mawardi’s view is to ensure that the
language of /i‘an is compatible with the language of the Qur’an, i.e.
Arabic, and to avoid any doubt that might arise if a person deliberately
uses a language other than his own, especially in a matter of such legal
and moral weight.

Al-Mawardi stated that there are two different views in the Shafi‘
madhbab of thought on whether a person whose mother tongue is not
Arabic but who speaks Arabic fluently can perform /i‘Gn in a language
other than Arabic:

a. The first view is attributed to Abt Hamid al-Isfarayini. According
to this view, it is not permissible for a non-Arab who knows Arabic to
perform /i‘an in a language other than Arabic. This is because /i‘an
should be based on the statements in the Qur’an, and therefore, the
declaration should be made only in Arabic.'” Al-Shirazi also cited this
view. According to him, those who accept this view say that Shari‘ah
commands that /i‘an be performed in Arabic. Therefore, if one can
perform /i‘an in Arabic, it is not permissible to do so in any other
language — just as the prayers (adbkdr) in prayer cannot be recited in
a language other than Arabic.'” Al-Imrani stated that this view, as
reported by al-Shirazi, is attributed only to Abt Hamid al-Isfarayini and
Ibn al-Sabbagh (d. 477/1084) and is not widely held. According to him,
those who adopt this view believe that the words used in the Qur’an
actually exist in the Qur’an itself. Therefore, anyone who can use the
Arabic words of the Qur’an should do so, and it is not valid for them
to perform /i‘an in another language.'”

b. The second view is that a foreigner (non-Arab) who knows
Arabic can make /i‘an in his own language. This is because the use of
one’s own language removes any doubt as to whether the /i‘an is truly
li‘an, and it is done in accordance with one’s own language habits that

102 Al-Mawardi, al-Hawi I-kabir, 11/71.

193 Al-Mawardi, al-Hawi I-kabir, 11/71.

100 Al-Mawardi, al-Hawi I-kabir, 11/71.

195 Al-Shirazi, al-Mubadbdhbab, 3/87; al-Imrani, al-Bayan, 10/449.
196 Al-‘Imrani, al-Baydan, 10/449.
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he uses in his daily life."” Al-Shirazi also cited the view that it is
permissible to make /i‘an in one’s own language. According to him,
this view is based on the fact that /i‘an is an oath (yamin) and that
oaths can be made in Arabic or any other language.'®

Al-Mawardi argued for the second view. According to him, if a
person performing /i‘Gn is non-Arab but has a good command of
Arabic, it is nonetheless permissible for them to perform /iGn in their
own language. He explained that /i‘Gn functions either as an oath or
as a testimony (shabhdadab), both of which may validly be expressed in
a non-Arabic language."” Al-Riyani also reported that some Shafi<
jurists hold the view that even if the individuals involved in /i‘Gn know
Arabic, they may still perform it in a non-Arabic language just as is the
case in the nikah. He turther noted that this view is more consistent
with  giyas.'"
disagreement as to whether /i‘Gn must be performed in Arabic when
the person involved knows Arabic. He maintained that the authentic
(sabip) view is that the individual may perform /i‘Gn in whichever

Al-Nawawi also remarked that there is scholarly

language they choose.'" From these citations, it can be concluded that
the Shafic madhhab generally accepts the permissibility of a non-
Arabic-speaking individual performing /i‘Gn in their own language,
regardless of whether or not they know Arabic.

Al-Shafii stated that the presence of two fair witnesses who
understand the language of the declarant is sufficient for the /i‘an
performed by a non-Arab to be valid, but the presence of four such
witnesses is preferable.'"” Al-Mavardi also stated that if the /ign is
made in a language other than Arabic and the judge does not

7 Al-Mawardi, al-Hawi I-kabir, 11/71.

1% Al-Shirazi, al-Mubadhdhbab, 10/449.

19 Al-Mawardi, al-Hawi I-kabir, 11/71.

"0 Al-Rayani, Babr al-madbbab, 10/349-350.

Al-Nawawi, Rawdat al-talibin, 8/353; Commenting on al-Nawawi’s views on this
matter, al-Shirbini stated that even if a person knows Arabic, they can perform /i‘an
in a language other than Arabic. He based this view on the fact that /i‘an means
oath or testimony, and that all languages are equal in this regard. Al-Shirbini also
reported another view (weajb) within the madhhab. According to this view, a
person who knows Arabic cannot perform /i‘anin any language other than Arabic,
because al-shar< came in this language, and a person who can use this language
has no right to resort to another language. See al-Shirbini, Mughni l-mubtdj, 5/66.
12 Al-Shafiv, al-Umm, 5/309.
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understand this language, the presence of two fair interpreters who
understand the statements made is the view accepted by the Shafid
madhhab. He also suggested two possible interpretations of al-ShafiT’s
view on the necessity of four just persons when the /i‘gn is performed
in a foreign (non-Arabic) language:'"

e The other interpretation is that the expression “four
persons” is interpreted as the persons to be present in the
assembly for the /i‘an, apart from the witnesses of the
interpreter.

e The expression “four people” can be understood not as
witnesses but as those who should be present at the /i‘an
assembly.

Al-Shirazi, after stating that the judge should have an interpreter to
translate what is spoken in case the lianters do not speak the language,
stated that the number of interpreters depends on the opinion of Shafid
madhhab on the number of witnesses required for the denial of
adultery; according to one opinion, four interpreters are sufficient, and
according to another opinion, two interpreters are sufficient. Al-Shirazi
did not state his preference on this issue.""" Nevertheless, al-Nawawi
reported that al-Shirazi accepted the view that two interpreters are

sufficient.'”®

7. &

Linguistically, #la’> refers to taking an oath. In Islamic legal
terminology, it denotes a husband’s declaration through an oath, vow,
or conditional statement that he will abstain from sexual relations with
his wife."® The ruling on ila’ is expressed in the Qur’an as follows:

For those who swear that they will not approach their wives,
there shall be a waiting period of four months if they go back,
remember God will be most forgiving and merciful, but if
they are determined to divorce, remember that God hears
and knows all. (Q 2:226-227)
Al-Shafid addresses the legal status of #/d°>when it is made in Arabic

5 Al-Mawardi, al-Hawi I-kabir, 11/72.

14 Al-Shirazi, al-Mubadbdbab, 3/82.

15 Al-Nawawi, Rawdat al-talibin, 8/353.

16 Hamdi Dondiiren, “114”, Tiirkiye Diyanet Vakfi Isldm Ansiklopedisi (istanbul: TDV
Yaymlari, 2000), 22/61.
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as well as in non-Arabic languages. According to him, if a non-Arab
makes an #/a’ declaration in his own language, he is to be regarded as
a mili (a husband who has taken an oath not to have sexual
intercourse with his wife); in other words, 7/a’ expressed in a non-
Arabic language is valid."”

However, if the individual uses a phrase in his own language that
could plausibly be interpreted either as 7/a° or something else and if
this dual meaning remains linguistically ambiguous, then this is treated
similarly to a case in Arabic where the expression is likewise
ambiguous. In such cases, al-Shatiq rules that the speaker’s intention
must be investigated. If the husband states that he intended to perform
7la’, then he is legally considered a muli. If he claims that he did not
intend 7#/a°, his statement is accepted upon oath, if requested by the
judge.'®

According to al-Shafiq, if a person who knows both Arabic and
another language performs /4’ in any of the languages other than
Arabic, the 7/@>will be valid regardless of the language used. However,
if the person later claims, “I did not intend to do #@”, al-Shafii argued
that such a statement is a matter between the person and God and has
no legal value in a court of law. Another case al-Shafii discusses
concerns a person who is an Arab and does not understand a non-
Arabic language but nevertheless utters a non-Arabic sentence related
to 7la’. If he later claims, “I did not know what I said and I did not mean
#la”, his statement will be accepted, provided that he swears to that
effect. This is not the same as the case of a person who is known to
speak and understand a non-Arabic language. Similarly, if a non-
Arabic speaker uses an Arabic expression #d° and is known to
understand Arabic, his claim of “I did not mean #a” will not be
accepted in court. However, the situation is different between this
person and God; he is responsible in the eyes of God for what he
intends in his heart.""”

After reporting al-ShafiT’s opinion, al-Mawardi supported his view
and elaborates on how the case of an Arab making an #/d° declaration
in an ‘ajamilanguage should be categorized into three scenarios:'*

"7 Al-Shafid, al-Umm, 5/292.

18 Al-Shafi, al-Umm, 5/291-292.

9 Al-Shafi, al-Umm, 5/292.

120 Al-Mawardi, al-Hawi [-kabir, 10/400.
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1. If the Arab individual knows and speaks the foreign language
and then makes an 7@’ declaration in that language, it is deemed
equivalent to making the declaration in Arabic. This is because #a° is
not specific to any language, and everything other than the Qur’an may
be expressed in languages other than Arabic. However, if this
individual claims, “I did not intend #/a’> by using that foreign
expression”; it is treated the same as if he had made the same claim
after using the Arabic term. Therefore, such a statement is not accepted
zahir™ (legally in court), i.e., in the court’s judgment, and the person
remains religiously accountable for what he has uttered.

2. If the Arab individual knows the foreign language but does not
normally speak it and yet makes an #/d° statement in that language, he
is still considered to have made a valid 7/a°. However, if he claims, “I
did not intend #/a’> by that expression”, this statement is also not
accepted zdhir". Nonetheless, it may be accepted batin™ (in a
religious sense), since the fact that he does not habitually speak the
language introduces the possibility that he is telling the truth. Thus, his
statement may be religiously credible.

3. If the Arab individual does not understand the foreign language
and makes an #/a’ statement in that language, he is asked whether he
intended #/a’ by that statement. If he replies, “Yes, I intended #/a° with
that expression”, then the #/a° ruling is established by this confession.
However, if he says, “No, I do not know what I said and I did not intend
#la”, then his claim is accepted only if supported by an oath. This is
because, zahir™", he appears to be telling the truth, although the
possibility of lying still exists, necessitating an oath. In this case, the
individual is not considered liable for ila’— neither legally (zahir"") nor
religiously (batin™). 1t he refuses to swear the oath, the obligation
passes to the wife. If the wife swears, the ruling of /g’ is established.
If she too refuses, then no #/a’ ruling is confirmed. Al-Mawardi notes
that when a non-Arab performs #/d° in Arabic, the evaluation follows
the same three scenarios mentioned above, as in the case of an Arab
using a foreign language.'”'

After reporting al-Shafi‘i’s statements on the matter, al-Juwayni
added that if a non-Arab who has a good command of Arabic performs
7la’ using the Arabic language, he is to be evaluated in the same way

121 Al-Mawardi, al-Hawi [-kabir, 10/400.
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as an Arab. However, if the non-Arab individual claims not to have
understood the meaning of the word he uttered and the contextual
evidence indicates that he is lying, he is to be regarded as dishonest,
and his claim is legally dismissed. On the other hand, if there is doubt
as to whether he understood the word he used, then his statement is
considered provided that it is accompanied by an oath. Similarly, if an
Arab uses a non-Arabic language, the same rulings apply as previously
mentioned. This principle is applicable in all cases where a person
speaks in a language other than his own.'*

Conclusion

This study examined the use of non-Arabic languages in family law
within the Shafi‘t madhhab and explored the validity of legal acts
carried out in such languages. Legal debates, especially regarding the
permissibility of using non-Arabic languages in nikdp and talag,
underscore the central role of Arabic as the foundational language of
Islamic jurisprudence in the Shafi?t madhhab. The characterization of
Arabic as the “language of the Shariah” within the Shafi1 madhhab
necessitates a deeper inquiry into the role of other languages in legal
processes.

The discussion concerning which language may be used in family
law is also closely connected to wider debates on the use of Qur’anic
translations in legal reasoning. In particular, the question of whether it
is permissible to use a translation of the Qur’an during prayer
constitutes an important background to this issue. Since the Shafi‘s
categorically reject the use of Qur’anic translations in saldh, some
jurists have raised the question of whether this approach should
likewise apply to Qur’anic expressions used in the marriage contract.
Thus, another key point in the debate concerns whether the principle
that prohibits the use of translations in acts of worship should also be
extended to the terminology employed in family law. This issue is
fundamentally rooted in the view that, within matters of family law, the
‘tbadat dimension prevails over the mu‘amalat dimension. Some
Shafiq jurists, considering the “bdddat aspect of the marriage contract
to be predominant, required that Quran-derived terms such as inkdh
and tazwijbe expressed exclusively in Arabic. This stance parallels the

22 Al-Juwayni, Nibayat al-matlab, 14/462.
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broader assumption that the original language of acts of worship is
Arabic.

The classification of marriage-related rulings as fa‘abbudi entails
the adoption of the wording prescribed by the shar< exactly as it
stands. The fact that these prescribed formulae are in Arabic has given
rise to the problem of whether their translations may be used. The
Shafi‘s, asserting that the expressions employed in marriage contracts
are determined by the shar<and that no alternative wording —even if
in Arabic— may be substituted, have, in effect, opted to adhere to the
ritualistic dimension of matrimonial matters. At this point, they have
prioritized strict adherence to the nass to which they refer. However,
the majority within the school accepted that translations of the Arabic
expressions specified by the texts could also be used, thereby
overcoming what could otherwise be viewed as a legal deadlock.
Nevertheless, the broader Shafi‘i madhhab reveals a generally more
flexible stance toward the use of non-Arabic languages in family law.
In light of this, it is reasonable to conclude that Shafiq jurists tend to
regard the mu‘amalat dimension of nikap as more dominant than its
‘baddat dimension. In this way, despite the privileged status of Arabic
—the language of the nass in legal discourse— the Shafi‘’ls have
doctrinally endorsed the principle of multilingualism in family law by
considering the practical and functional requirements of legal practice.
Moreover, al-Shafi’s reliance on Qur’anic terminology in determining
valid formulae for nikab and talaq suggests that he regarded the
Quran not only as a source of legal rulings but also as a reference in
the application of law. Given that Arabic is the language of the Qur’an,
it thus assumes a functional role in the implementation of legal acts.
Consequently, debates concerning the permissibility of using
languages other than Arabic in family law arise, particularly regarding
the formulae required for nikab and talaq.

Three principal positions emerge within the Shafi‘t madhhab in this
context: (1) that nikab and taldq are only valid when expressed in
Arabic using explicit formulae; (2) that Arabic must be used by those
who are capable of speaking it, but non-Arabic languages are
permissible for those who are not; and (3) that legal formulae are valid
in other languages, regardless of one’s knowledge of Arabic. These
divergent views reveal both rigid literalist and flexible approaches
within the Shafi‘i madhhab. However, the third view appears to be the
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predominant and authoritative position, indicating a general
acceptance of multilingualism in matters of nikdp and falagq.

This principle of multilingualism also manifests in other areas of
tamily law, such as rij‘ab, kbul<, gadhf, and i#la’. A turther critical area
is /i‘an, which arises when a husband accuses his wife of adultery.
Since the Quran specifies the exact wording to be used in /i‘an,
debates have emerged regarding whether non-Arabic formulations are
acceptable. While some argue that Arabs should only perform /i‘a» in
Arabic and that non-Arabs proficient in Arabic should also do so, the
dominant opinion aftirms that non-Arabs may perform /i‘an in their
native language, regardless of their Arabic proficiency.

The fact that expressions used by non-Arabs in legal transactions
such as nikap, taldq, and ila’ are treated as translations of the Arabic
equivalents underscores the privileged status of Arabic within the legal
discourse. Nevertheless, the operational effectiveness of the law
necessitates the inclusion of multiple linguistic realities. Accordingly,
the Shafici madhhab recognizes the principle of multilingualism in
family law as a matter of legal doctrine. This recognition reveals a rich
body of juristic reasoning that seeks to balance the central role of
Arabic in Islamic jurisprudence with the linguistic and social diversity
of Muslim communities.

In conclusion, al-Shafi’s flexible stance -accepting the
performance of family law transactions by non-Arabs in their native
languages— challenges the characterization of him as a rigid literalist or
Arab nationalist and calls for a more nuanced understanding of his
legal thought.
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Abstract

This study aims to conduct a comparative analysis of the perceptions
of contemplation among Muslim participants in Turkiye and Bosnia
and Herzegovina. In this study, which employed a basic qualitative
research design, the semi-structured interview technique was used.
The obtained data were analyzed through content analysis using the
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NVivo 15 software. The study included a total of 26 participants —15
women and 11 men- aged between 25 and 40 years, living in Turkiye
and Bosnia and Herzegovina. The participants were selected using the
criterion sampling technique, one of the purposeful sampling methods.
The findings indicate that in both countries, contemplation (fafakkur)
is perceived not only as a mental activity but also as a multilayered
process encompassing existential and religious dimensions. While
Turkish participants predominantly associated contemplation with
positive emotions, those from Bosnia and Herzegovina reported
experiencing both positive and negative emotions simultaneously
during the process. It was determined that in both cultures,
contemplation increased individual awareness, strengthened
psychological resilience, and contributed to meaning-making
processes. Furthermore, it was understood that this thinking practice
supports spiritual well-being and is viewed as an important part of
religious life. The research findings reveal that despite cultural
differences, contemplation essentially has a constructive and
transformative function.

Key Words: Psychology of religion, contemplation, well-being,
Turkiye, Bosnia and Herzegovina

Introduction

Thinking, as one of humankind’s most fundamental and essential
activities, is considered a process of transition from darkness to light,
enabling one to penetrate the truth of things. Thinking is not limited to
numerical or methodical techniques; in contrast, it refers to the effort
to grasp beings along with their essential properties, interrelationships,
and dimensions of meaning. In this context, contemplation and
imagination, thinking and dreaming, and conception and
remembrance become intertwined; in other words, the process of
thinking presents a multilayered integrity with its cognitive, intuitive,
and spiritual aspects.'

Deeply rooted in various religious and philosophical traditions,
contemplation refers to a conscious and deliberate process of
introspection that allows an individual to delve into the depths of their
thoughts and experiences.” This process contributes to a person’s

ibrahim Kalin, A¢tk Ufiek - Iyi, Dogru ve Giizel Diisiinmek Uzerine (Istanbul: insan
Yaynlar, 2024), 34-36.

Khusnul Khotimah et al., “Tafakkur on Malik Badri’'s View”, Tasfiyah: Jurnal
Pemikiran Islam7/2 (2023), 321-322.
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ability to make sense of their existence, guide their life, and gain the
strength to cope with the challenges.’ It supports the individual in
being endowed with good intentions and developing the will to put
these intentions into practice at the behavioral level.' This allows the
individual to build a more meaningful and conscious relationship with
themselves, their environment, and the transcendent being.

The Qur’an encourages the individual to think and points out that
thinking is an important human effort in reaching the truth.” Indeed,
the notion of contemplation, along with its synonyms, appears directly
or indirectly in approximately five hundred verses. This frequency of
the use of the word “contemplate” reveals that almost one in ten
Quranic verses refers to the act of thinking and that this act can be
considered a form of servitude and worship.® However, contemplation
and contemplative practices have become a subject of research that
has attracted the interest of different disciplines, such as psychology,
sociology, neuroscience, and physics.” Therefore, the dimensions of
contemplation that intersect with these disciplines necessitate
addressing it at the individual and societal levels. Accordingly, it can
be argued that contemplation research conducted through
interdisciplinary approaches has considerable potential to contribute
to both theoretical and applied fields.

A systematic examination of the concept of contemplation allows
for the development of more holistic approaches to the
religious/spiritual and psychological needs of the individual.
However, a review of the existing literature reveals that field research
on contemplation is quite limited.®? While contemplation is considered

Himeyra Nazlt Tan - Mualla Yildiz, “Manevi Tyi Olus’ Kavraminin Ortaya Cikist ve
Tammlanmast”, Dini Arastirmalar 25/63 (2022), 471.

Abt Talib al-Makki, Qit al-qulib fi mu‘amalat al-mabbub wa-wasf tariq al-murid
ila maqgam al-tawhid (Cairo: Maktabat Dar al-Turath, 2001), 1/39.

ibrahim Saglam, “Hadislerde Hz. Peygamber'in Yalmzhik Tecriibesi ve Hakikat
Arayis1”, Amasya Hlabiyat Dergisi 20 (2023), 195.

©  Nihat Keklik, Tiirk-Islam Felsefesi Acisindan Felsefenin Temel llkeleri (Ankara:
istanbul Universitesi Edebiyat Fakiiltesi Yayinlart, 1996), 189.

William van Gordon et al., “Contemplative Psychology: History, Key Assumptions,
and Future Directions”, Perspectives on Psychological Science 17/1 (2022), 99.

See Giilvade Koroglu, Tefekkiiriin Manevi Iyi Olusla iliskisi (Yetiskinler Uzerine
Bir Arastirma) (Ankara: Ankara Haci Bayram Veli University, Social Sciences
Institute, Master’s Thesis, 2024); Nisanur Akkaya Efe, Hilmeze Siivesi Baglaminda
Tiiketim Gilgmhgryla Basa Gikmada Olitm Tefekkitriiniin Etkisi (Kocaeli: Kocaeli
University, Social Sciences Institute, Master’s Thesis, 2024); Mustafa Taha Sen,
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with various variables in the Western literature, it can be argued that
this concept has received insufficient attention in the domestic
literature. This study aims to examine how individuals from two
different cultures perceive the concept of contemplation and to
explore the religious and psychological implications of these
perceptions from a cross-cultural perspective. It can be claimed that
this study has a unique value, as it is one of the few studies examining
the perception of contemplation at a cross-cultural level.

1. The Concept of Contemplation

Originating from the Arabic root f-k-r, the term idea means “a
faculty that directs knowledge toward the known”. The concept of
contemplation, on the other hand, is the movement of this faculty in
accordance with an intellectual perspective.” To put it differently,
while thought/ideation is a state of intellectual imagination inherent in
every human being, the notion of contemplation is the movement of
this power among the things that pass through the mind in accordance
with the commands of the mind." The mental process that begins with
stimulation from the external world continues to take shape in the
individual’s internal world through the activity of neurons. In this
context, there is a two-way and dynamic interaction between the
external and internal worlds of a person. One mechanism that
facilitates this interaction is the act of contemplation. The concept of
contemplation is the process of processing the stimuli an individual
experiences in the external world and making sense of them in their
internal world. The meaning generated in this process creates
cognitive power for the individual’'s emotions and behaviors."'

The notion of contemplation, often supported by symbolic objects
or verbal content, involves high-level cognitive processes such as deep
thinking, detailed analysis, the effort to reach the truth,'” generating
new ideas, questioning existing ones, comparing these ideas to

Tefekkiir Etme Egilimi ile Akademik Basar: Arasmdaki Iliski (istanbul: Istanbul

Sabahattin Zaim University, Social Sciences Institute, Master’s Thesis, 2024).
2 Abt 1-Qdsim al-Raghib al-Isfahini, al-Mufradat fi gharib al-Quran, ed.
Muhammad Khalil Itani (Beirut: Dar al-Ma‘rifah, 2010), 386.
Abu 1-Qasim al-Raghib al-Isfahani, Kitab al-Dhari‘ab ild makarim al-shari‘ab, ed.
Abt 1-Yazid AbT Zayd al-‘Ajmi (Cairo: Dar al-Salam, 2007), 150.
Koroglu, Tefekkiiriin Maneuvi Iyi Olusia Iliskisi, 3.
2 Halil Apaydin, Din Psikolojisi Terimler Sézliigii (istanbul: Bilimkent Yaymlar,

2016), 188.

10



Contemplation in Two Muslim Countries ... 129

construct new ones, and critically evaluating the validity of newly
formed ideas.”” Taken together, these findings suggest that
contemplation is a dynamic process that enables individuals to form
mental representations, establish meaningful connections between
existing information, and reach new conclusions through these
connections.

2. Contemplation in the Islamic Tradition

In religious terminology, the concept of contemplation is defined as
the process of trying to understand texts containing divine commands,
transferring these meanings to the individual’s inner world, and
integrating them in his life.!* In the Quran, it is used to refer to
reasoning about God's word, objects, events, and occurrences,
reaching a conclusion, learning a lesson, and striving to grasp the truth
beyond appreances.” Verses'® related to the notion of contemplation
emphasize the deep connection between thought and worship and the
awareness of servitude. These verses express the ability of a person to
strengthen their faith by using their ability to think and the ability to
give depth and meaning to their thoughts through faith."” In
philosophical traditions, contemplation as a concept is generally
regarded as a reason-centered process; in Islamic literature, it is
considered heart centered.'®

Although contemplation appears as a mental act in the present
moment, it is in fact a process that transcends time, encompassing the
past, present, and future. The future-oriented dimension of this
process is explained by the concept of tadabbur, which refers to the

Faruk Karaca, “Gunumuzde Dini Tefekklrin Yuzlestigi Temel Problemler”,
Diyanet [lmi Dergi 54/4 (2018), 108.

Apaydin, Din Psikolojisi Terimler Sozliigii, 189.

Oznur Ozdogan, “insana Manevi-Psikolojik Yaklasim”, Awnkara Universitesi
Tlahiyat Fakiiltesi Dergisi 49/2 (2008), 89.

The Qur’anic verses concerning contemplation are as follows: Q 2/44; Q 3/190-
193; Q 51/20-21; Q 47/24; Q 38/29; Q 50/36-37.

7 Kalin, Acik Ufitk, 132.

ibrahim Akgiin, “Kur’an Perspektifinde Tefekkiir ve Vasitalar”, [gduwr Universitesi
Tlahbiyat Fakiiltesi Dergisi 1 (2013), 58; <Ali ibn Muhammad al-Sayyid al-Sharif al-
Jurjani, Kitab al-Ta‘ifat, ed. Ibrahim al-Abyari (Cairo: Dar al-Rayyan li-I-Turath,
1983), 88; Abt Hamid Muhammad al-Ghazili al-Tasi, Kimiya-yi Sa‘adat, ed.
Husayn Khidiw Jam (Tehran: Sharikat-i Intisharat-i ‘Ilmi wa-Farhangi, 1961), 1/269.
Siileyman Uludag, Tasavouf Terimleri Sozliigii (istanbul: Marifet Yayinlari, 1991),
476.
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individual’s capacity for foresight and precaution, whereas the past-
oriented dimension is explained by the concept of tadhakkur, which
includes the individual’s functions of remembering, commemorating,
and learning lessons.” Contemplation is also directly related to the
concept of dhbikr, which holds a central place in religious tradition.
Dhikr, meaning advice and recommendation, is considered a form of
contemplation.”

Khwajah  Yasuf al-Hamadani (d. 535/1140) explains the
relationship between these two concepts using the metaphors of a tree
and water and a tree and fruit. Dhbikr is like the water that enables the
tree to grow and develop; contemplation is like the ripe fruit that
emerges at the end of this process.”’ Another concept related to
contemplation, the nazar, means to look, but it refers not to a passive
action but to an active process of perception.”” As such, these concepts,
which serve as extensions or complements of contemplation,
illuminate the complex interconnections and multidimensional nature
of contemplative practice.

From a religious perspective, the fundamental subjects of
contemplation are the relationships between God and the universe,
the universe and humanity, and God and humanity.” While
contemplation is praised in the hadiths, it is also stated that this act has
certain limits. This limit is contemplating the essence of God. For the
limited human mind cannot comprehend the essence of God.
Therefore, it has been stated that one should refrain from
contemplating in this area.”

In the Islamic intellectual tradition, contemplation is examined
within the framework of the relationship between existence,
knowledge, and responsibility. Through contemplation, an
individual’s effort to comprehend the relationship between God, the
universe, and humanity on a cognitive level lays the groundwork for

' Karaca, “Gunimuzde Dini Tefekkirin Yuzlestigi Temel Problemler”, 108.

Yasar Yigit, “Var Olusu Anlama ve Anlamlandirma Zemini: Tefekktr”, Diyanet
Aylik Dergi 241 (201D, 11.

Khwiajah Yuasuf al-Hamadani, Rutbat al-bayab, ed. Muhammad Amin Riyahi
(Tehran: Intisharat-i TGs, 1983), 49.

? Kalin, Acik Ufitk, 34.

ilhan Kutluer, “Dustinme”, 7DV Islam Ansiklopedisi (istanbul: Tirkiye Diyanet
Vakfi Yayinlari, 1994), 10/53.

* Ethem Cebecioglu, “Her Hayrin Anahtann Tefekkiir”, Diyanet Aylik Dergi 241
(201D, 6.
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understanding their existential purpose. This process of understanding
both deepens the individual’s search for meaning in their own
existence and the universe and imposes moral and religious
responsibilities upon them. In this respect, contemplation serves as a
tool of awareness that shapes an individual’s behavior and motivates
them to fulfill the obligations of human existence.”

The intricate placement of verses in the Quran that invite
contemplation and verses that exhort behavior according to moral
principles is a reflection of the deep connection between thought and
action.” Indeed, the hadith, “A moment of contemplation is better than
a year of worship”,”” emphasizes that contemplation is a process that
restrains the individual from evil and leads them to goodness,
contentment, piety, and truth (guidance).” From a Sufi perspective, the
concept of contemplation is more than just a process of deep thinking;
it is a practice aimed at the transformation of the self. Through the
influence of contemplation, the individual’s will and orientation lead
to transformation.”

The concept of contemplation is an inner process of enlightenment
that enables an individual to make moral judgments, discerning right
from wrong and benefit from harm.* This process prepares the ground
for the individual to internalize the intentions, attitudes, and behaviors
necessary for a virtuous life.”! Thus, it facilitates controlling the
channels that weaken moral values. While Ibn Qayyim al-Jawziyyah
(d. 751/1350) and Fakhr al-Din al-Razi (d. 606/1210) viewed
contemplation as a process leading to mavifat Allah (knowledge of
God),* Abti Hamid al-Ghazali (d. 505/1111) stated that knowledge is

¥ Kemal Stzen, “Din-Tefekkiir iliskisi”, Diyanet llmi Dergi 54/4 (2018), 88.

Seyyed Hossein Nast, Islam and the Plight of Modern Man (Chicago: Kazi

Publications, 2001), 103.
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a natural result of contemplation. According to al-Ghazali,
contemplation is similar to the sparks produced by the striking of stone
and iron. These sparks generate an illumination in the heart, guiding
the individual away from worldly desires and toward transcendent
realities.™

Contemplation, as a subjective experience, can be considered a
practice that deepens an individual’s faith, supports their pursuit of
truth, and strengthens their moral consistency. By enhancing spiritual
awareness, contemplation facilitates a transition toward a goal-
oriented and value-centered life. It serves as a powerful religious and
spiritual mobilizing force against moral weaknesses. Thus, it
contributes to guiding individuals toward a responsible and conscious
life, both internally and socially.

3. The Psychological Dimension of Contemplation

The concept of contemplation and related practices are regarded as
applications that enhance an individual’'s awareness, support well-
being, and alleviate suffering.*’ From a philosophical perspective, the
notion of contemplation is viewed not merely as a method of acquiring
knowledge but also as a therapeutic process with the potential to
alleviate an individual’s existential suffering. In this respect,
contemplation is considered an effective method that facilitates the
attainment of inner peace.”” Contemplation contributes to the
individual’s structuring and transformation of the meaning of their life
in both micro (personal) and macro (cosmic-existential) dimensions.*
By enabling lessons to be drawn from negative experiences, it guides
the individual on which attitudes to adopt, which behaviors to avoid,
and how to take precautions against adverse situations. In this way, the
individual gains the ability to mobilize both internal resources and

Al-Ghazali, Kimiya-yi Sa‘adat, 2/505.

Sebastian Medeiros et al., “Contemplation of Nature to Promote Mental Health and
Prevent Depression in Youth”, Prevention and Early Treatment of Depression
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(Switzerland: Springer International Publishing, 2023), 76.

Jason Costanzo, “On the Therapeutic Value of Contemplation”, International
Journal of Philosophical Practice7/1 (2021), 86.
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Psychological Applications and Trends, ed. Clara Pracana - Michael Wang (Lisboa:
Science Press, 2021), 50.
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external assets.” Contemplation also contributes to the development
of a better understanding and patient personality. For example,
individuals who previously had an indecisive and anxious disposition
can achieve a calmer and more peaceful state of mind through these
practices, whereas individuals with stubborn and rigid attitudes can
develop a more open-minded and empathetic personality.™

Contemplation produces two primary categorical outcomes at the
emotional and cognitive levels. At the emotional level, it elicits strong
emotional responses such as wonder, amazement, helplessness, fear,
admiration, respect, and love. At the cognitive level, it enables the
individual to perceive previously overlooked aspects concerning both
the self and the surrounding environment. Thus, contemplation
deepens feelings of admiration, love, and devotion toward God while
simultaneously increasing cognitive awareness of the self and
relational and environmental contexts.”” Individuals who remain
distant from contemplative practice may experience a gradual
weakening of emotions such as love, compassion, and mercy. In
contrast, those who consistently engage in contemplation live in a state
of continuous gratitude toward God and perceive the environment as
a divine trust and gift. This perspective fosters a more sensitive,
protective, and responsible attitude toward nature. Consequently,
contemplation can also be regarded as a powerful practice that directs
individuals toward ecological awareness.”

An individual who develops their rational capacity through
contemplation gains the opportunity to strengthen their willpower and
maintain emotional balance." This is because contemplation and dhikr
function similarly to the immune system in regulating evil thoughts by
maintaining mental and spiritual balance.” Tt also contributes to the

% Malik Badri, Contemplation: An Islamic Psychospiritual Study (London:
International Institute of Islamic Thought, 2018), 28, 34.

A. Fatoni - Deni Lesmana, “The Concept of Zikr and Tafakkur-Based Education in
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development of stress-coping skills.” Throughout this process,
competencies such as awareness acquisition, cognitive control, self-
regulation, and self-management are reinforced, which may facilitate
the individual’s cognitive change processes."

The process of contemplation can be considered a form of self-
therapy that occurs spontaneously. This process, which works through
the individual’s internal resources without external intervention or a
structured therapeutic environment, is a natural healing process.” The
inner maturation observed in psychotherapy processes can occur
simultaneously with contemplation. Especially in mood disorders, the
development of contemplative capacity after the resolution of acute
symptoms can play a significant role in helping an individual gain
insight, which, consequently, reduces the frequency of seizures.’
Contemplation also plays an important role in spiritual counseling.
Within this therapeutic process, attention is given to the individual’s
existing resources, previous coping patterns, and the universal nature
of problems, especially when the individual is experiencing
hopelessness, helplessness, and pessimism. Nonfunctional thought
patterns are taught to be replaced by more functional ones. In this
respect, contemplation is similar to cognitive-behavioral therapeutic
approaches. Through contemplative thinking, negative thought
patterns with religious content can be replaced with positive ones.”
This process allows individuals to gain holistic awareness and develop
a more resilient attitude toward stressful life events.

4. Method

4.1. Purpose of the Research

The aim of this study is to examine individuals’ perceptions of
contemplation in Tirkiye and Bosnia and Herzegovina and to present
a comparative analysis of participants’ contemplative experiences in
both countries.

Muharrem Aka, “Zihinsel Yankilarin iki Yiizii: Tefekkiir ve Ruminasyon Arasindaki
Cizgi”, Insan ve Toplum Bilimleri Arastirmalar: Dergisi 13/5 (2024), 2229.

Orhan Giirsu, “Noropsikoloji, Din ve Psikolojik fyi Olus”, Journal of International
Social Research 10/53 (2017), 508.
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Mustafa Merter, Psikolojinin Uciincii Boyutu: Nefis Psikolojisi ve Rivyalarm Dili
(istanbul: Kakniis Yayinlari, 2014), 238.
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The research questions are as follows:

1. How do participants in both countries explain the concept of
contemplation?

2. What are the subjects of contemplation in each country?

3. What emotions emerge as a result of the contemplation
experience in both countries?

4. According to participants in both countries, what functions does
contemplation serve?

4.2. Research Model

This study is based on a qualitative research methodology.
Qualitative research refers to studies in which perceptions and
phenomena are examined in their natural settings in a realistic and
holistic manner.”® Basic qualitative research is among the most
common types of qualitative inquiry, aiming to understand how
individuals make meaning of their lived experiences.” This approach
aims to reveal how individuals conceptualize their experiences, the
meaning frameworks through which they construct their lived worlds,
and the meanings they attribute to these experiences.”’ Accordingly,
the study was designed within the framework of a basic qualitative
research design.

4.3. Participant Selection

This research was conducted with participants living in Tlrkiye and
Bosnia and Herzegovina who shared their experiences related to
contemplation. The inclusion of participants from Bosnia and
Herzegovina was based on the rationale that while the two countries
share certain religious and cultural similarities, they differ in terms of
their sociocultural and historical contexts. This distinction is expected
to provide a comparative perspective on how contemplation is
interpreted across two different cultural settings. In this study,
participants were selected using criterion sampling, which is a
purposive sampling method. The criteria determined in criterion
sampling enable access to the most relevant responses to the research

Ali Yildirim - Hasan Simsek, Sosyal Bilimlerde Nitel Arastirma Yontemleri (Ankara:
Seckin Yayinailik, 2021), 37.

Sharan B. Merriam - Elizabeth J. Tisdell, Qualitative Research: A Guide to Design
and Implementation (San Francisco: Jossey-Bass Inc Pub, 2010), 42.

Merriam - Tisdell, Qualitative Research, 24.
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questions.”" In addition, care was taken to include individuals from
both countries, who represented diverse educational levels,
professions, and age groups. The inclusion criteria for participation
were defined as follows: (1) familiarity with the concept of
contemplation; (2) being between 25 and 40 years of age; (3) being
willing to articulate personal experiences related to contemplation;
and (4) having lived continuously in the respective country from the
past to the present. Individuals who reported having no experience
with contemplation were not included in the study.

The study group consists of a total of 26 participants, including 14
from Turkiye and 12 from Bosnia and Herzegovina, all of whom
identify themselves as Muslims. Adults between the ages of 25 and 40
were included in the study on the basis of the assumption that this age
group possesses the necessary maturity to experience and interpret
contemplative practice. During this period, individuals typically
encounter various responsibilities, such as professional life, marriage,
family formation, and child-rearing. Moreover, increasing age and life
experiences enable individuals to engage in self-reflection, conduct a
broader evaluation of life, and attain greater depth in their spiritual
lives.>* Therefore, it is believed that this age group can adequately
reflect the concept of contemplation on the basis of both their personal
and social experiences. The demographic characteristics of the
participants are shown in Table 1.

Table 1. Demographic Information of the Participants.

Participants from Participants from
Tirkiye Bosnia and Herzegovina
Category F % F %

Sex
Female 8 57,2 7 58,3
Male 6 42,8 5 41,7
Age
25-34 8 57,2 1 8,3
35-40 6 42,8 11 91,7
Education level
High school - - 2 16,7

> Ahmet Saban - Ali Ersoy, Egitimde Nitel Arastirma Desenleri (Ankara: Ani
Yayimncilik, 2017), 109.
52 Hayati Hokelekli, Din Psikolojisi (Ankara: TDV Yayinlari, 2008), 283.
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Undergraduate 9 64,3 9 75,0
Graduate 5 35,7 1 8,3
Occupation
Education sector 3 21,4 5 41,7
Healthcare sector 3 21,4 1 8,3
Religious services 1 7,2 1 8,3
Office and )

.. . . 14,3 2 16,7
administrative services
Engineering and 214 ) )
technical ftields i ’
Service sector 2 14,3 2 25,0

4.4. Data Collection

The data collection process for this study was conducted upon the
completion of necessary planning procedures and the receipt of ethical
approval. This approval was obtained from the Uludag University
Social and Humanities Research and Publication Ethics Committee
(Decision No: 57). Data were collected through semi-structured
interviews conducted face-to-face, online, and via telephone between
February and April 2025. During the development of the interview
questions, the opinions of three academics —two specialists in the
psychology of religion and one in Islamic philosophy—were consulted.
Attention was given to ensure that the questions were clear,
comprehensible, and aligned with the research objectives. To obtain
more in-depth data from the participants, in addition to the
preprepared main questions, follow-up questions were posed on the
basis of the participants’ responses. Prior to finalizing the interview
questions, pilot interviews were conducted with two participants from
Tirkiye and two from Bosnia and Herzegovina who met the
predetermined criteria. On the basis of the data obtained from these
pilot interviews, necessary adjustments and modifications were made
to the questions.

During the interviews, the participants were asked a total of 10
questions, including 4 closed-ended demographic questions and 6
open-ended research questions. The interviews lasted approximately
30-35 minutes in Turkiye and 25-30 minutes in Bosnia and
Herzegovina. During the data collection process, participants were
informed about the purpose of the study, and participation was
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entirely voluntary. The semistructured interview form included
questions aimed at determining demographic characteristics such as
age, education level, and occupation, as well as the following
questions designed to explore participants’ experiences of
contemplation:

1. What does contemplation mean to you?

2. How often do you engage in contemplation?

3. Which emotions do you experience while contemplating?

4. What topics do you usually reflect on during contemplation?

5. What are the effects of contemplation on your daily life? Could
you explain both positive and negative effects?

6. Is contemplation important in your life? If so, could you explain
why it is important?

The interviews were conducted face-to-face, by telephone, or via
online platforms in both countries. This variety provided flexibility in
the data collection process while being carefully planned so as not to
compromise the reliability of the data. To ensure data protection and
analysis, interviews were recorded with participants’ permission.
Participants’ names were not disclosed; when presenting direct
quotations, each participant was identified by a sequential number, sex
(Female: F, Male: M), and country abbreviation (Turkiye: T, Bosnia and
Herzegovina: BH). When presenting the codes in the tables, the
frequency (f) was considered.

4.5. Data Analysis

In a basic qualitative research design, a purposive sampling
approach is typically employed. The data are collected through
interviews and documents. The analysis process is conducted using
inductive and comparative logic. The findings are presented in the
form of themes and categories, accompanied by detailed
descriptions.® Accordingly, the data obtained through the interviews
were analyzed using the content analysis method. The primary aim of
content analysis is to reveal implicit meanings that may not be
immediately apparent.>® To enable a systematic analysis of the data,

> Merriam-Tisdell, Qualitative Research: A Guide to Design and Implementation, 42.
Osman Metin - Siikriye Unal, “icerik Analizi Teknigi: iletisim Bilimlerinde ve
Sosyolojide Doktora Tezlerinde Kullanumi”, Anadolu Universitesi Sosyal Bilimler
Dergisi 22/Ozel Say1 2 (2022), 276.
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the stages of content analysis were conducted comprehensively and in
detail.

First, the interview form was linguistically and culturally adapted for
the Bosnia and Herzegovina participant group by a Bosniak
researcher.®® The form was subsequently back-translated into Turkish.
With respect to the Bosnian equivalent of the concept of
contemplation, expert opinion was obtained from an academic
specializing in theology, and alternative expressions with high
comprehensibility for the general public were identified. Since there is
no single word in Bosnia and Herzegovina that fully corresponds to
the concept of contemplation, the expression most appropriate for the
context was chosen from options conveying meanings such as “deep
thinking”, “internal reflection”, or “mental focus on a subject”.

Three criteria guided this selection: conceptual closeness, cultural
comprehensibility, and natural usage of the term. Additionally, before
starting the interviews, the definition of contemplation was provided
to participants in a way that did not lead or influence their responses.
This preliminary information aimed to prevent conceptual
misunderstandings and to establish a common understanding,
allowing participants to express their views freely. After the interviews
were completed in both countries, the audio recordings were fully
transcribed. Interviews that were brief, inconsistent, or unsuitable for
analysis were excluded from evaluation.

The entire analysis process was conducted using Turkish texts.
During the translation of Bosnian data into Turkish, particular attention
was given to preserving semantic integrity. This approach allowed the
coding process to be carried out in a single language, thereby aiming
to enhance coherence between themes and the reliability of the
analysis.

In the next stage, all the data were imported into NVivo 15 for
analysis. NVivo 15 facilitated the coding of data, the development of
preliminary themes through hierarchical relationships among codes,
the finalization of themes, and the verification and updating of code-
theme alignment. After the data were imported into NVivo 15, the texts

> The researcher is proficient in both Turkish and Bosnian and completed
undergraduate and graduate education in Turkiye. This expertise enhanced the

reliability of the translation and cultural adaptation process.
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were carefully and repeatedly read, and participants’ statements were
coded according to their content similarities and differences. The
resulting codes were then classified under themes and subthemes,
taking semantic integrity into account.

4.6. Validity and Reliability

The researchers validated the interpretation of the data with
participants during the interviews and obtained their confirmation.®
To ensure credibility (internal validity), data were collected by two
researchers, while all stages of the research process were continuously
and critically reviewed by the entire research team. Data analysis was
conducted carefully through ongoing exchanges of perspectives.
Additionally, the codes, themes, and findings obtained were shared
with experts in the field of the psychology of religion, and necessary
revisions were made accordingly.” In this study, detailed information
about the participants and the research process is provided to ensure
transferability  (external validity).®®  Furthermore, to ensure
confirmability (external reliability), all the data related to the research
process were retained.”

To increase the reliahility of the analysis process, approximately
four weeks later, the same data were recoded by the coder, who was
blinded to the initial coding, and the resulting codes were compared
with the initial codes. Following the comparison, necessary revisions
were made with the approval of all the researchers, thereby ensuring
the consistency of the data analysis. To determine coding reliability, all
the data were simultaneously and independently coded by a second
researcher with expertise in the psychology of religion.

In the literature, the repetition of codes and the emergence of
sufficient codes and themes are considered key indicators of data
saturation.”’ In this study, it was observed that the generation of new
codes decreased from the eleventh interview in the Turkiye group and
from the tenth interview in the Bosnia and Herzegovina groups during
the data analysis process. It was determined that the codes generated
after this stage were insufficient to form a distinct theme.

Saban - Ersoy, Egitimde Nitel Arastirma Desenleri, 125.

Yildirim - Simsek, Sosyal Bilimlerde Nitel Arastirma Yontemleri, 282.

Yildirim - Simsek, Sosyal Bilimlerde Nitel Arastirma Yontemleri, 283.
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5. Findings

This study, on the basis of the views of participants residing in
Turkiye and Bosnia and Herzegovina, identified six subthemes under
the overarching theme of “Conceptual Foundations and Experiential
Manifestations of Contemplation”. The resulting codes and themes are
shared in the tables below. To capture the essence of the themes and
enhance understanding, participant statements from both countries
that exemplify each theme are presented below each table.

Table 2. Participant Statements on the Frequency of Contemplation

Frequency of Tirkiye (£/%) Bosnia and Herzegovina (f/%)

Contemplation

Several times a week 3 (21,4%) 4 (33,3%)
Every day 8 (57,2%) 8 (66,7%)
Occasionally 3 (21,4%) =

The frequency of contemplation was coded as “several times a
week”, “every day”, and “occasionally”. Participants’ statements were
generally brief phrases. Those who engaged in contemplation several
times a week typically preferred to practice on specific days or during
their leisure time. A large proportion of participants in Tirkiye
reported engaging in daily contemplation, and daily practice was
similarly common among participants from Bosnia and Herzegovina.
These findings suggest that contemplation remains a vibrant and
sustained practice in both societies.

Theme Code Working Groups

Turkiye (£/%) Bosnia and
Herzegovina (£/%)
Going beyond the
visible and attaining 3 (21,4%) 3 (25,0%)

divine consciousness

Definition of The effort to 2 (14,2%) 7 (58,3%)
the Concept of understand
Contemplation  Deep thinking 3 (21,4%) 5 (41,6%)
Wonder-inspired
thinking L(7,1%)
Reflection through
awareness of God’s 5 (35,8%) 2 (16,6%)

power

Table 3. Codes Related to the Theme of Defining the Concept of Contemplation
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This theme is derived from participants’ perspectives on how they
make sense of contemplation. Table 3 demonstrates that the meanings
ascribed to contemplation are constructed within psychological and
religious frameworks.

Exemplar statements related to this theme from the Turkiye group
are presented below: One participant emphasized the pursuit of divine
consciousness and the effort to attain truth, stating the following:

Contemplation involves striving to perceive the inner
meaning behind reality —not merely what is visible but the
latent significance beneath it. It is an attempt to understand
by lifting the veil of appearances and reaching toward the
essence and truth of existence; this, I believe, constitutes the
foundation of contemplation. (T-F2)

Contemplation was described as a state in which emotion and a
sense of admiration are intertwined. One participant articulated how
this process begins with wonder and emotional intensity:

We refer to contemplation as thinking, but in my view, it is
more about astonishment and wonder. When encountering
something magnificent —even something seemingly small— it
involves feeling admiration in response to its beauty,
grandeur, and sublimity. This can occur during moments of
great happiness as well as during times of sorrow. In fact,
during sorrowful moments, when the heart becomes more
tender, it is about fully opening oneself to God and asking,
“What am I meant to learn from this?” (T-F8)

Within the Turkiye group, contemplation was articulated as a
process of moving from the material to the spiritual, pointing toward
divine awareness:

[ believe contemplation is the direction of thought toward
God. That is, by reflecting on something material —-whether it
be a mountain, a stream, or contemplating death in a
cemetery— it becomes a process of moving from matter to
meaning. I think of it more as a leap from the physical to the
metaphysical. (T-M14)

In the Bosnia and Herzegovina group, contemplation was mostly
defined as a mental and conscious process:

Contemplation is an intensely focused effort and cognitive
process aimed at understanding the deeper meaning and



Contemplation in Two Muslim Countries ... 143

truth of something. It goes far beyond superficial thinking,
seeking to penetrate the essence of things and uncover their
genuine meaning. Contemplation is a process that helps
individuals attain inner clarity, connect with higher
purposes, and develop genuine awareness of their thoughts
and actions. (BH-M7)

A participant from Bosnia and Herzegovina stated that
contemplation is closely intertwined with an existential quest and
religious awareness:

Contemplation involves reflecting on the purpose of life. It is
about maintaining a continuous connection with God. This
represents one dimension of contemplation: the individual
considers the purpose of their life and the reason for their
existence, asking, “Why am I here?” You are here to serve
God, and subsequently, your duties in this world follow. All
of this is considered part of the contemplative process. (BH-
E8)

Another notable emphasis within the Bosnia and Herzegovina
group is the perception of contemplation as a circular journey, one
without a clear beginning or end:

Contemplation is an ongoing state of analysis. It involves
continuously revisiting the past, scrutinizing experiences,
and searching for their underlying reasons. Subsequently,
thoughts turn toward God, existence, and the unseen,
intuited, and ineffable metaphysical reality. Altogether, it
resembles a journey-one without a beginning or an end. It is
as if we are silently and profoundly moving within the same
circle, endlessly revolving. (BH-F3)

Overall, participants in both groups described contemplation not
only as a cognitive process but also as an inner search and a state of
spiritual awareness. In the Turkiye group, the code “Reflecting
Through Awareness of God’s Power” was more prominent, whereas in
the Bosnia and Herzegovina group, the codes “Deep Reflection” and
“Effort to Understand” were emphasized more strongly. In both
groups, contemplation was defined as an effort by the individual to
move beyond the superficial and establish contact with truth and
divine consciousness.
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Table 4. Codes Related to the Theme of Topics of Contemplation

Theme Code Working groups
Turkiye Bosnia and
/%) Herzegovina (/%)

The relationship between natural

a 1(7,1%) =

1 phenomena and divine justice

E Natural beauty 4 (28,5%) -

=T

g The lives of the Prophet and the

) 1(7,1%) =

= Companions

Q

) Challenging life events and the

S ) 5 (35,7%) 1 (8,3%)

o search for solutions

9

3, Underlying wisdom of events 4 (28,5%) 1 (8,3%)

]

= Death 1(7,1%) 2 (16,6%)
Creation - 1 (8,3%)
The afterlife - 5 (41,6%)
Self-enquiry - 10 (83,3%)
The purpose of existence - 1 (8,3%)

The codes that make up the theme of contemplated topics are
shown in Table 4. These codes reveal the themes that participants
focused on during the contemplative process. A participant from
Tirkiye expressed this situation as follows:

When [ experience negative events, [ engage in
contemplation. That is, I think about the reasons and causes
behind them. Contemplation allows individuals to perceive
events from different perspectives. However, when positive
events occur, [ am also concerned with their underlying truth
— patrticularly their dimension related to the afterlife. (T-F13)

Moreover, although limited in number, it is observed that
participants in the Turkiye group also tended to contemplate issues
such as death, natural phenomena, and divine justice:

Death and the blessings bestowed by God come to my mind.
(T-M10)

In the Bosnia and Herzegovina group, existential themes such as
death, the afterlife, and creation were more frequently contemplated
during the process of contemplation. In addition, self-enquiry emerged
as the most frequently expressed code within this group. Statements
from several participants clearly illustrate this situation:
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In my opinion, something needs to happen in order to trigger
such deep contemplation. For example, the war in Gaza right
now. I cannot say that I am angry with myself, but this sense
of helplessness is very exhausting. Then, I start to think:
What is the meaning of all this? Do I deserve this? After all,
am also a Muslim, just like them. How is it possible that I can
possess all the blessings of this world? Because, personally,
that is how I feel-we are alive, we are healthy, and we are
together. When events like this occur, such as what is
happening in Gaza, they lead me into deep contemplation.
Then, I begin to analyze the situation more thoroughly. (BH-
F6)

What a person thinks about most is this: ‘Have I done enough
of the right things?” That is, could what you have done
become a form of salvation in the future, could it hold
meaning? Did you come into this world with a purpose, or
are you merely someone moving from point A to point B?
Every day, at the end of the day, one asks oneself: What did
I do today? Why am I here? And when you think that you did
not do something well, there is a gnawing feeling of regret —
“I wish I had done it differently”. One feels an inner urge to
say, “I wish I could correct this; it should not have been this
way.” (BH-M5)

Similarly, another participant addressed creation, the afterlife, and
self-enquiry together:

In general, I contemplate God’s creative power the most.
After that, I contemplate how prepared I am for the next life.
I contemplate why I am doing this work and the meaning
behind it. (...) Many times, [ have asked myself questions
about my job — whether it is the right work, whether I should
continue, or whether I should go to work at all. Even today,
I continue to ask myself these questions. (BH-F2)

On the basis of these statements, fundamental concepts such as
purpose, wisdom, cause, and meaning —embedded in questions of
“why” and “for what reason”- can be considered integral components
of the process of contemplation. On the other hand, it is observed that
the concept of the afterlife shapes everyday preferences and decision-
making:
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Of course, a person first thinks about daily tasks and life

itself, but then the thoughts shift toward deeper issues. While

we are occupied with worldly affairs and difficulties,

questions about the ultimate purpose of our existence and

the meaning of life remain in the background. What awaits

us after death? How should we understand life, blessings,

and our purpose of creation in this world? Contemplation

helps us not to forget these fundamental realities and

questions, as it reminds us that the ultimate purpose of life is

far greater than mere daily concerns. (BH-M7)

Overall, the findings indicate that participants in the Turkiye group
tended to contemplate primarily natural beauty, challenging life
events, and the search for meaning, whereas participants in the Bosnia

and Herzegovina group focused more on

self-enquiry and

metaphysical issues. This suggests that the content of contemplation

varies according to cultural and socioreligious contexts.

Table 5. Codes Related to the Theme Emotions Elicited by Contemplation

Theme

Code

Working groups

Emotions Elicited by Contemplation

Sense of limitation

Fear

Embarrassment

Feeling of divine nearness
Trust and surrender

Hope

Peace and relaxation
Humility and reverence
Mental confusion

Anxiety and restlessness

Regrets

Turkiye (£/%)

4 (28,5%)
1(7,19%)
1(7,1%)

6 (42,8%)
2 (14,2%)
2 (14,2%)
7 (50%)
1(7,1%)

Bosnia and

Herzegovina (£/%)

4 (33,3%)
1(8,3%)

5 (41,6%)
2 (16,6%)
8 (66,6%)
10 (83,3%)
2 (16,6%)
4 (33,3%)
1(8,3%)

As a result of the analysis of participants’ responses from both
societies, the theme “Emotions Elicited by Contemplation” emerged.
Under this theme, the emotions expressed were largely positive,
although some negative emotions were also reported. The statements
of participants from Turkiye indicate that contemplation generally
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reinforces feelings of peace, relaxation, and a sense of divine
closeness. However, some participants also reported experiencing
emotions such as a sense of limitation, deficiency, and embarrassment
during contemplation.

Some statements of the Turkish participants related to this theme
are as follows:

Fear-whatever the reason-leads a person toward gratitude.
By this fear, I do not mean the fear of death. This fear refers
to the fear of losing what one has, the fear of losing a loved
one. (T- M10)

Most of all, I feel incomplete; I feel that [ am limited. (T-F7)
Generally, there is a sense of relief along with sadness. This
trust, the effort a person makes to maintain their connection
with the Creator, also makes me happy in a way. It feels like
not entirely distancing oneself from the situation, still being
able to do something, still striving for something. Because
when a person ignores or fails to contemplate a situation,
they may drift further away from it. Contemplation leads to
the strengthening and sustaining of one’s connection with
God. (T-F5)

[ feel very happy when I contemplate. This is not because of
reaching God, but because I am able to comprehend Him, to
perceive Him in that moment. One feels peaceful, and of
course, there is a sense of satisfaction from having drawn
closer to God. (T-F11)

Among participants from Bosnia and Herzegovina, negative
emotions such as fear, anxiety, mental confusion, and regret were
expressed. However, these emotions emerged alongside a strong
sense of hope and peace. In this respect, hope functions as a coping
resource and a spiritual lens for the individual during the process of
contemplation.

Sometimes this causes stress, sometimes restlessness,
sometimes peace, sometimes morale-depending on the
situation. If T experience something positive, I usually have
positive emotions. However, when I do something wrong, I
start to question myself and sometimes feel fear. The thought
of God’s mercy and the awareness that I am a believer
comforts me. (BH-F11)
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During the process of contemplation, the feeling of gratitude
predominates. [ am thankful to God for everything I have in
my life, but sometimes I also feel a sense of fear, wondering
whether my gratitude is sufficient. Afterward, I feel love — the
love for God the Creator. This process purifies the heart and
strengthens one’s devotion to the Lord. (BH-F9)

For example, hope is a state of expectation. It is not just that.
Sometimes joy is also involved. When you sincerely wish for
something, you carry hope along with that wish, and a bit of
joy comes with that hope. But, overall, I can say that the
dominant emotions are expectation and some mental
confusion. (BH-F3)

One of the positive effects is that I feel better after
contemplating the purpose and meaning of life. However,
sometimes I also feel a bit weak or deficient, thinking “I
missed this, I neglected that”. These thoughts affect me. (BH-
M8)

In light of these statements, it can be suggested that in Turkiye
participants, contemplation primarily fosters balancing and soothing
emotions such as peace, hope, and trust and a sense of divine
closeness. Among Bosnian participants, although some negative
emotions are present, these emotions appear to be internally regulated
and balanced through hope and a sense of peace. This difference may
be related to the distinct cultural and historical backgrounds of the two
Muslim communities.
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Table 6. Subthemes and Their Corresponding Codes Related to the Theme “The

Effects of Contemplation”

Theme Sub-themes Working Groups
Tirkiye (f/%)  Bosnia and
Herzegovina (£/%)
Opportunity to make sense
. 3 (21,4%) 2 (16,6%)
of experiences
Increasing psychological
P 1(7,1%) 3 (25,0%)
resilience
Strengthening the inclination
5 (35,7%) 10 (83,3%)
towards correct behaviors
a 3
< 8 Developing positive
= & ' 2 (14,2%) 1.(8,3%)
| = problem-solving strategies
& =
g ,;.{D Mental tranquility 1(7,1%) 2 (16,6%)
g S . ) :
Qe =) Hope for the transience of
©) S N 1(7,1%) 2 (16,6%)
< g difficulties
%)
*8 A Distancing oneself from
0 . . 3 (21,4%) =
E feelings of loneliness
g World devaluation 3 (21,4%) ,
I3
Mental fatigue - 1 (8,3%)
Perceived as absent-minded
) 2 (14,2%) -
and thoughttul
" The maintenance of spiritual
2 g 4 (28,5%) 6 (50%)
S © awareness
22
‘s o Feeling God’s
-4 1 (7,14%) 2 (16,6%)
power and support

The theme of the effects of contemplation examines the impact of
contemplation on individuals’ mental, emotional, and spiritual
processes within the framework of two subthemes: “Psychological
Effects” and “Religious Effects”. The findings obtained from
participants in Tirkiye and Bosnia and Herzegovina are presented in
Table 6.

Within the theme “Psychological Effects”, contemplation is
observed to provide individuals with various psychological benefits
while occasionally also giving rise to certain negative experiences. A
comparison of the data from Tirkiye and Bosnia and Herzegovina
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reveals that, in both countries, contemplation prominently serves
functions such as making sense of experiences, enhancing
psychological resilience, and strengthening orientation toward
appropriate behavior. In particular, the code related to orientation
toward appropriate behavior was strongly emphasized in both groups.
In this respect, contemplation can be described as a factor that nurtures
individuals’ self-control and moral self-evaluation processes. Among
the findings specific to the Turkiye group, codes such as distancing
oneself from feelings of loneliness, developing positive coping
strategies, and devaluing the world stand out.

The participants’ statements reflected this situation as follows:

I do not think contemplation has any negative effects. Its
positive effect is that it gives individuals the opportunity to
think and to evaluate events more effectively. (T-F1)
Through contemplation, a person re-educates themselves
and learns from their mistakes. If someone comes up to you
and says, “What you did was great, keep it up” this motivates
you and helps you become even better. But, if you have
done something wrong, contemplation makes you reflect
and directs you toward change. You learn to look at events
from a different perspective, and then you say to yourself, “I
should not do this anymore”. (BH-M1)

At the end of the day, I sometimes feel anxious about the
things I have done. Questions such as “Could I have done
better?” come to my mind. However, I then tell myself,
“Okay, God is merciful”. With this thought, I try to develop a
positive perspective toward every situation I experience.
(BH-F2)

[ think I cannot live without contemplation because I would
feel very lonely. That's why-I mean, as I said, I cannot
imagine myselfl without contemplation. Whenever I am
alone, I engage in contemplation. (T-M12)

One participant stated that contemplation may lead to mental
fatigue, while another noted that during contemplation, an individual’s
distracted and inner-looking appearance may be misinterpreted within
the social environment, describing this as a potential negative
outcome.
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In my opinion, the negative effect of contemplation is that it
puts a person into an overly thoughtful state. This can be
misunderstood by others. For example, they may think,
‘They are thinking too much; are they ill-intentioned or are
they thinking something bad about me? Whereas you are
actually thinking about something entirely different. This
could be considered a negative effect. On the positive side,
because contemplation encourages thinking, it helps a
person find a rational solution. God has given human beings
reason, and through this reason —that is, through
contemplation— a person can find the right way out. (T-M4)

The effects of contemplation on daily life can be both
positive and negative. On the positive side, it enables
individuals to constantly question themselves, to evaluate
how good or lacking they are, and to strive to become a
better person. This provides inner development and
awareness. However, when this self-questioning becomes
excessive, it can lead to mental exhaustion. Continuously
occupying oneself with questions such as “Did I do the right
thing?” or “Did I say something wrong?” can make it difficult
to relax and to live in the present moment. (BH-F10)

If contemplation leads to a way of thinking that excessively
neglects this world, it may result in a person failing to take
their share of worldly life. If it gives too much space to
notions of nothingness or the meaninglessness of the world,
this could be considered a negative aspect. However, this is
not directly related to contemplation itself; rather, it stems
from an incorrect attitude adopted in the process of
contemplation. (T-M14)

According to the participants’ statements, contemplation
contributes to individuals’ ability to make sense of negative
experiences in their lives; however, when this process is interpreted
incorrectly, it may weaken individuals’ ties to worldly responsibilities
and expectations. This situation indicates that a certain balance is
required for the practice of contemplation to be sustained in a healthy
manner. Accordingly, the code “Devaluation of the World” included in
the analysis is addressed as a reflection of potential negative outcomes
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that may arise from individual orientations within the process of
contemplation.

Within the theme “Religious Effects”, of contemplation, the codes
“Maintenance of Spiritual Awareness” and “Feeling God’s Power and
Support” are included. Participants from both countries indicated that
contemplation plays a renewing and sustaining role in spiritual
awareness. In particular, among the Bosnia and Herzegovina group,
spiritual awareness was associated with contemplation in a more
continuous and broader context. Participant statements related to this
theme are presented below:

Whenever you start thinking deeply about something, your
consciousness begins to take you somewhere. For example,
you tell yourself: “You were born, then you died, then you
will be resurrected, and then you will never die again”.
Thoughts like these come up; sometimes they may seem
absurd, but they make you reflect. Someone must have
created this entire order. (...) You wonder: “How did this
happen? Where did it come from? Where are we going?”
These thoughts are generally positive. (BH-M5)

The existence of God comforts me. Why? Because in every
situation, I feel that I am with Him, that I am together with
Him. I believe that, ultimately, God will provide me with a
way out. In fact, you should not trust yourself too much; you
should trust God. When you rely on yourself, you can make
mistakes. Let me put it this way: I see this as a grace {rom
God. (T-M12)

When the findings are considered holistically, contemplation
appears to be experienced both as an awareness practice that supports
psychological well-being and as a state of consciousness that
reinforces spiritual orientation. Participants’ evaluations of everyday
life events and reflections on existential questions indicate that
contemplation is a multidimensional process that reconstructs
individuals’ personal and religious meaning frameworks.
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Table 7. Codes Related to the Theme the Importance of Contemplation

Theme Code Working groups

Turkiye (f/%)  Bosnia and
Herzegovina (£/%)

Key to understanding

3 (21,4%) 3 (25,0%)
experiences
Basis for self-evaluation 2 (14,2%) 7 (58,3%)
Importance of Supporting life satistaction 2 (14,2%) 1 (8,3%)
Contemplation  Sturengthening the
6 (42,2%) 4(33,3%)
connection with God
Essence of religion 9 (64,2%) 8 (66,6%)
Finding life purpose - 2 (16,6%)

This theme reflects participants’ views on why contemplation is
considered important in both societies. Rather than focusing on the
specific benefits they gain, participants sought to explain why this
practice is wvaluable and indispensable. In both societies,
contemplation was perceived as the essence of religion and evaluated
as a central element. However, the distribution of codes reveals
differences between the societies. For example, the perception of
contemplation as a basis for self-evaluation was more prominently
emphasized by participants from Bosnia and Herzegovina, whereas
the strengthening of the connection with God was mentioned more
frequently by participants from Turkiye. Additionally, statements
regarding contemplation’s function in finding life purpose were
reported only by participants from Bosnia and Herzegovina. In both
societies, contemplation was observed to play an important role in
making sense of experiences and was directly linked to life satistaction.
The participants’ statements clearly support this meaning:

In my life, contemplation probably encompasses all the small
steps I take toward self-knowledge — the things I read, see,
and learn, often through trial and error. The most important
matter is that a person must first know themselves, and the
greatest way to achieve this is through contemplation. I can
say that contemplation holds a significant place in my life.
(T-M9)

I believe that contemplation should not only be considered
important, but it should be obligatory for every believer.
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When you contemplate, you understand your essence and
the truth, and when you relate it to God’s signs, you grow
closer to your Lord. Contemplation leads a person to
understand themselves, grasp their essence, and perceive
reality. But, to live without contemplation is like being a
robot; the days just pass, but none of it has meaning. In this
way, a person becomes trapped in a constant routine. Within
that routine, the ability to grow closer to and understand God
is lost. (BH-F9)

Contemplation helps us understand ourselves and our
surroundings, make correct decisions, and live more
consciously. Becoming aware of ourselves, questioning the
meaning of our actions, and approaching others with
empathy enables us to take better steps in life. (...) In short,
contemplation is an important tool both for my personal
development and for being able to exhibit a more conscious
and respectful attitude toward others. (BH-F10)

Conclusion

In this study, six subthemes were identitfied under the overarching
theme “Conceptual Foundations and Experiential Manifestations of
Contemplation”, which are examined in detail below.

The research findings revealed that participants in both Turkiye and
Bosnia and Herzegovina define contemplation beyond a purely
cognitive process within a multilayered field of meaning
encompassing existential and religious dimensions. In both countries,
contemplation is fundamentally regarded as a practice of deep
thinking, with the perception of meaning beyond the apparent being
central to the process. However, some differences in emphasis
between the two countries are notable. Participants from Turkiye
primarily define contemplation in terms of recognizing and wondering
about God’s power, whereas participants from Bosnia and
Herzegovina approach it as a journey associated with inner deepening
and existential inquiry. In this context, the tendency of participants
from Bosnia and Herzegovina to perceive contemplation on a more
existential plane can be considered a distinguishing characteristic.

The existing literature also supports this multidimensional
approach. A significant portion of participants in Read’s study defined
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contemplation as deep thinking — a serious and prolonged cognitive
engagement;” Akopov’s research associated contemplation with the
concepts of “immersion in oneself” (“in their own world”, “withdrawal
into oneself”, “being in your world”, “experiencing in yourself”, etc.
42%), “a state of calm” (“humility”, “pleasure”, “unity with the world”,
etc. 46%), and “pensiveness” (12%).” In the study by Mamat and
colleagues, contemplation was found to be a practice that enables
individuals to perceive the wisdom behind events and to move away
from superficial thinking.”” From this perspective, the present study
demonstrates that contemplation is a multidimensional concept both
as a process of meaning-making and as a form of spiritual awareness.
Consistent with the literature, the findings highlight the ontological and
cognitive dimensions of contemplation. Moreover, cultural differences
between the Tiirkiye and Bosnia and Herzegovina groups are reflected
in the ways in which the concept is understood. In this sense,
contemplation can be considered an experience shaped by cultural
context but essentially performs similar functions across different
societies.

The data indicate that contemplation differs thematically between
the two countries. In the Tirkiye group, contemplation was primarily
directed toward nature, natural beauty, and external events and was
shaped through concrete experiences. This aligns with the Quranic
calls to “contemplate the creation of the heavens and the earth”, which
appear repeatedly, reflecting the place of nature-focused
contemplation in religious texts.”’ In the Bosnia and Herzegovina
group, contemplation was approached primarily within the framework
of metaphysical aspects, inner inquiry, and belief in the afterlife. This
orientation can be linked culturally and historically to experiences of
war and to Sufi heritage. Nevertheless, these areas of contemplation do
not appear to lead Bosnian participants toward pessimism; in contrast,
they seem to foster awareness and processes of inner transformation.
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This approach parallels the function of death awareness highlighted in
various studies, which is understood to deepen and enrich life.”

In the Sufi tradition, the phenomenon of death has also been
employed as a systematic and etfective method for advancing religious
and spiritual development. In particular, practices such as
remembrance of death (tadhakkur al-mawt) and contemplation of
death (tafakkur al-maw? play integral roles in the training of the self
(nafs). The search for meaning is likewise considered one of the
fundamental drives in human life.” The search for answers to these
questions involves individuals facing the religious and spiritual
domains, influenced both by personal discovery and by enculturation
and social learning. Even as a purely cognitive activity, the effort to
uncover the meaning of life requires a high level of concentration.
From this perspective, the endeavor to make sense of life —a strong
religious motivation— can be considered an important process that
elevates the level of awareness necessary for human development.”’

One notable finding of the study is that the emotions experienced
during the process of contemplation vary culturally. In the Tirkiye
group, contemplation was predominantly associated with positive
emotions such as divine closeness, relaxation, and hope. In contrast,
participants from Bosnia and Herzegovina expressed contemplation in
terms of negative emotions, including fear, anxiety, restlessness,
regret, and mental confusion. However, these negative emotions
appeared to be balanced by positive feelings such as hope and peace.
Compared with the Turkish participants, the more intense expression
of negative emotions among the Bosnian participants is a particularly
striking finding of the study. Indeed, Read noted that contemplation
can give rise to emotions such as fear, anxiety, and restlessness, as
excessive thinking and analytical tendencies may transform
contemplation into a negative experience.®® This difference can be
explained by the fact that contemplation involves confronting the

% Robert Frager, Heart, Self. & Soul: The Sufi Psychology of Growth, Balance, and
Harmony (Wheaton, Ill.: Theosophical Publishing House, 1999), 248; Irvin D.
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unknown and engaging in existential inquiry. Thought processes that
focus on metaphysical themes such as death, meaning, and the afterlife
may generate emotional tension in some individuals.

On the other hand, the concept of awe, which emerges as a notable
finding in our study, highlights the emotional richness of the
contemplation process. Awe can be considered a fundamental
religious emotion that reflects the emotional depth of contemplation,
encompassing both admiration and a sense of unease.” According to
Stebbins, awe and enthrallment are emotional experiences that emerge
as a result of processes related to contemplation and spirituality.” On
this basis, it can be argued that contemplation generally allows
constructive emotions to expand and deepen while diminishing the
influence of destructive emotions.

The findings of the study indicate that contemplation leads to
changes in areas such as awareness, emotional balance, meaning-
making, and well-being for both Turkish and Bosnian participants.
Indeed, findings that contemplative practices reduce stress levels;”
enhance mindfulness as well as subjective and psychological well-
being;” support the development of posttraumatic growth and
psychological resilience;” and decrease negative emotions™ are
consistent with the results of this study. On the other hand, Ozkul and
Alpaslan reported that the primary source of motivation significantly
affecting life satisfaction is the need to think and understand and that
this motivation has a positive effect on life satisfaction.” These findings
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support the meaning-making function of contemplation identified in
the present study. However, in this research, cognitive gains such as
increased concentration, attention regulation, focus, and mental clarity
were not prominently emphasized. This may be explained by
participants’ tendency to associate contemplation more with emotional
and psychological content.

In both countries, contemplation was described as a state of
awareness that preserved spiritual vitality, fostered a connection with
God, and deepened religious orientation. In Kéroglu’s study, positive
and significant relationships were found between the level of
contemplation and the subdimensions of spiritual well-being, whereas
a negative relationship was observed between contemplation and the
level of anomie.” These findings indicate that contemplation supports
social adaptation and psychological balance. Alhabshi noted that the
balanced practice of contemplation and action-based spiritual
exercises during prolonged periods of crisis contributes to individuals’
spiritual well-being and inner resilience.” Tamin noted that Qur’anic
contemplation in counseling is effective in developing patience;”
however, Thomas and Ibrahim emphasized that contemplation of the
conceptual metaphors in the Qur’an is an effective therapeutic method
that supports both psychological and spiritual well-being.”

In Islamic spiritual counseling, contemplation is also considered an
important technique that can enhance a client’s ability to cope with
difficulties. Within Sirin’s religious counseling model, practices such
as contemplation, repentance, and prayer were found to reduce
students’ levels of anxiety.”' Similarly, in Karakas’s model of inner

7 Koroglu, Tefekkitriin Manevi yi Olugla Hiskisi, 103-109.

77 Sakinah Mohamad Alhabshi, Spiritual Wellbeing and Resilience During a
Prolonged Crisis: An Analysis and Integration of Contemplation-Based and
Action-Based Practices from an Islamic Perspective (California: Berkeley
University, Degree of Master of Arts, 2022), 36-38.

Daris Tamin, “Applying Quranic Contemplation in Counseling”, The International
Jowrnal of Counseling and Education 1/1 (2016), 5-6.

Nur Sakinah Thomas - Nur Jehaada Ibrahim, “The Effectiveness of Contemplation
on Conceptual Metaphor in Cognitive Spiritual Therapy”, Revelation and Science
12/1 (2022), 61-63.

Muhammet Serif Keskinoglu - Halil FEksi, “Islamic Spiritual Counseling
Techniques”, Spiritial Psychology and Counseling 4/3 (2019), 345.

Turgay Sirin, Bilissel Davranis¢t Psikoterapi Yaklasimuyla Biitiinlestirilmis Dini
Danmismanhk Modeli (Sakarya: Sakarya University, Institute of Social Sciences,
Ph.D. Dissertation, 2013), 249.
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peace, contemplation of death was found to enhance an individual’s
level of spirituality and facilitate coping with obsessive-compulsive
disorder.*” These findings indicate that contemplation can be used as
an effective technique in psychological counseling, in coping with
crises, and in various therapeutic processes.

When all the findings are considered together, contemplation
appears to be an experience that supports both psychological and
spiritual well-being. Overall, contemplation has a predominantly
positive character, strengthening an individual’s self-awareness while
also enhancing the ability to evaluate surrounding beings and events
from multiple perspectives. In this way, it provides new directions for
thought and serves as a protective framework against challenges
experienced on different levels. In other words, contemplation
facilitates renewal not only on a cognitive axis but also on a practical,
action-oriented axis.

It is evident that participants in both societies placed strong
emphasis on the importance of contemplation. The tendency to regard
contemplation as a central component of religion was prominently
expressed in both countries. This suggests that participants are aware
of the place of contemplation in religious texts and recognize it as one
of the key concepts in the Qur’an.

This study highlights the perception of contemplation in two
different cultures and its religious and psychological implications.
However, the research has certain limitations. To increase the diversity
of the findings, future studies should include samples from different
age groups and individuals with diverse sociodemographic
characteristics. Additionally, incorporating contemplation-based
approaches into psychological counseling, spiritual counseling, and
certain educational programs is expected to strengthen individuals’
psychological resilience. Finally, studies could be conducted to
examine the effects of recent war experiences on individuals’ patterns
of contemplation and emotional processes.
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Abstract

The intensified use of technology has enabled religion and spirituality
to establish a presence in the digital sphere through shifting the
location of their enactment. Both religion and spirituality have
undergone rapid transformations, particularly in the digital world.
Religion and spirituality, which have sometimes been used
interchangeably but were also occasionally treated as opposites before
the advent of the digital world, have diverged from each other under
the influence of postmodernism, globalization, secularization, new
forms of belief, new religious trends, and New Age movements. With
the introduction of social media applications, artificial intelligence, the
metaverse, and transhumanism into our lives, the conceptual confusion
between religion and spirituality has become more visible in the digital
world. Religion and spirituality appear on the internet with concepts
such as digital religion, virtual religion, e-religion, cyber religion,
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techno religion, digital spirituality, techno spirituality, cyberspirituality,
cyberspace spirituality, and virtual spirituality. This study investigates
whether the concept of cyberspirituality can be regarded as an
independent category that clarifies the conceptual overlap between
religion and spirituality within digital environments. Through a
literature-based conceptual analysis, the definition of cyberspirituality,
its relationship with spirituality, and its presence in digital religion
research are explored in this article. It argues that cyberspirituality may
serve as an alternative form of spirituality, specifically tailored to online
contexts, and evaluates its distinct features in comparison with
traditional understandings of spirituality.

Key Words: Psychology of religion, spirituality, internet,
cyberspirituality, digital religion

Introduction

Due to globalization, secularization, and postmodernism, the scope
of concepts related to religiosity and spirituality in the literature has
undergone significant changes. The concepts of religiosity and
spirituality, which we examined as encompassing and inclusive of
each other, have become separated because of these effects. This
separation process has led to the renaming of the psychology of
religion to psychology of religion and spirituality by the American
Psychological Association (Pargament, 1999, 3-16; Kose - Ayten, 2012,
107). In the 1980s and afterward, new forms of belief, religious
tendencies, and New Age movements also opened a new field for
spirituality. The increasing number of publications centered on the
concept of spirituality has increased interest in this concept within the
field of the psychology of religion (Emmons - Paloutzian, 2003, 377-
402; Duzguner, 2021, 25-75).

Alternative forms of spirituality have become increasingly visible in
various aspects of life. The concept of spirituality, which was first
considered an alternative form of spiritual care, spiritual counseling,
etc., in the field of health by associating it with well-being and spiritual
coping (Koenig, 20106, 15-29), later gained visibility with alternative
forms in many different fields, such as business, education, and
technology. Spiritual care, spiritual guidance, and counseling practices
have been studied in hospitals, prisons, nursery schools, and nursing
homes (Altas, 1999; Agilkaya Sahin, 2016; Ayten, 2020). Moreover,
spirituality in the workplace in the field of business economy
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(Giacalone - Jurkiewicz, 2003; Seyyar, 2009; Cakir Berzah - Cakir, 2015;
Karag6z, 2023) and spiritual intelligence as a type of intelligence in the
field of education (Emmons, 2000, Amram, 2007; Ronel - Gan, 2008;
Sengtil, 2025) are examples of alternative forms of using spirituality in
such studies. This study examines an alternative form of spirituality that
has emerged within the realm of technology. Specifically, the research
explores cyberspirituality, a distinct mode of spiritual practice and
experience that has developed in the digital environment.

The aim of this research is to introduce the concept of
cyberspirituality into the Turkish language through a terminological
and conceptual analysis of cyberspirituality. Through a review of the
literature, this study examines the role of the concept of
cyberspirituality in the literature and explores its similarities and
differences with traditional spirituality. A nomenclature is proposed for
the relationship between technology and spirituality.

1. Cyberspirituality: A Conceptual Analysis

In English literature, concepts such as cyber, online, digital, virtual,
and techno articulate the nexus between the internet and spirituality.
Among these concepts, the term “online” is the sole exception, as it
does not serve as a direct nomenclature when the literature is searched
using the phrase “internet and spirituality”. Although the concept of
online is not a direct nomenclature, it is used in this context in almost
every work on the relationship between the internet and spirituality.
The concepts of cyberspirituality (George, 2003; Tobin, 2004;
Campbell, 2005; Jackelen, 2005; McDonald, 2006; Hackett, 2006; Yust
et al., 2010; Bertolotti - Cinerari, 2012; Zugermayr, 2013; Sokolow,
2014; Galik, 2015; Servais, 2015; Eresso, 2015; Atalay et al., 2023,
Magerstadt, 2024), digital spirituality (Lee, 2000), virtual spirituality
(Dangwal - Singh, 2012; Ryan, 2012), and techno-spirituality (Garner,
2003) are the terms employed to describe this relationship.

In the Turkish literature, no study has examined the relationship
between internet and spirituality in a conceptual dimension, and no
such translation exists (siber maneviyat). By reviewing the studies in
the literature, it was deemed preferable to translate the concept of
cyberspirituality into Turkish to express the relationship between the
internet and spirituality. The most commonly used concept to describe
the relationship in question is cyberspirituality. This method has been
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followed to preserve the terminological expression and prevent a
narrowing of meaning. Other concepts can also be used in place of the
term “cyber”, but the fact that cyberspirituality is the most commonly
used term in Western literature has led to a preference for it. The
reason for not preferring the concept of virtual, which is more widely
used in our language instead of cyber, is the idea that the part of the
definition of virtual that emphasizes “not existing in reality” narrows
the boundaries of the relationship between the internet and
spirituality. The reason for this is that people may not believe that the
spirituality experienced or practiced on the internet is limited to online
spaces. In his study on religion in cyberspace, Dereli notes that the
concept of virtual was initially employed in early studies. Nevertheless,
it was gradually replaced by the concepts of cyber and digital (2018,
111-113). Therefore, when the forms of spirituality emerging in the
virtual world are referred to, it seems appropriate to use the term
cyberspirituality for conceptual continuity and consistency with the
literature.

Cyberspirituality refers to the relationship between computer
culture and spirituality. Studies on cyberspirituality have revealed that
not all have included a definition of what cyberspirituality is. However,
the concept of cyberspirituality was mentioned in all the studies.
Detfinitions were provided by those who offered them, and an effort
was made to understand what cyberspirituality meant on the basis of
the content of other studies. Before moving on to the definitions of
cyberspirituality, it is important to clarify the boundaries of how
spirituality is defined in these studies. In the context of
cyberspirituality, spirituality encompasses both religion and religiosity,
as well as nonreligious or secular spirituality. This concept can include
both traditional belief systems and a perception of spirituality that is
entirely outside of belief systems. A belief, object, phenomenon, or
concept that is sacred or ascribed sacredness in the eyes of the
individual and society can be included within the spiritual boundaries
of cyberspirituality.

Having defined the considerations of spirituality, it becomes
feasible to discuss the concept of cyberspirituality. There are very few
studies on cyberspirituality that offer a definitional framework. To view
the definitions together, since there is no existing study in the field, all
the definitions in question have been compiled in a table that includes
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definitions taken from studies where the concept of cyberspirituality is
mentioned in the title and content below. Although the idea of
cyberspirituality is mentioned, studies that do not provide a definition
have been evaluated using a content analysis approach, and the results
have been added to the definition table.

Table 1: Meanings Given to Cyberspirituality in the Literature

YEAR

MEANINGS GIVEN TO CYBERSPIRITUALITY IN THE LITERATURE

2003

The Relationship between technology (internet) and
spirituality (search) (George)

2004

A spirituality based on Christian spirituality experienced on
the internet as an escape from the institution (Tobin)

2005

The perception of sacred space created on the internet
(Campbell, H.)

The presence of all religions on the internet, spirituality as
techno-secularization (Jackelen)

2006

Spirituality on the internet through Christian spirituality
(McDonald)

The dimension of religion experienced on the internet
(Hackett)

2010

The sense of connectedness, having a connection, is a kind of
spirituality. (Yust, K. M. et. al.)

2012

The idea that ‘T am cyber spiritual but not religious’ (Bertolotti
- Cinerari)

2013

The feeling of connectedness, of having a connection, is a
kind of spirituality. (Zugermayr)

2014

A spirituality far from religion in the nonphysical world
(Sokolow)

2015

The presence of spirituality in media (Galik)
Religion on social media and the internet (Eresso)
Hidden religion and virtual worship on the internet (Servais)

2023

The use of technology in a spiritual context, with
opportunities for spiritual experience within the framework of
risks that may jeopardize digital security (Atalay et. al.)

2024

The mix of old beliefs about life after death and new
technology is explored through science fiction stories that
question what it means to be human, our consciousness, and the
quest for eternal life in the digital world. (Magerstidt)
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The earliest study where we encounter a definition of
cyberspirituality was Ronan Tobin’s research published in 2004. In his
study, Tobin (2004, 591) defines cyberspirituality as “spirituality in
which new media technologies, especially the internet, are used for
religious or spiritual purposes”. Tobin (2004, 593) states that
cyberspace is the realm between human and digital information; rather
than a digital source where all kinds of information are collected, it is
a social space that develops over time, where knowledge is derived
from experience, including tradition and culture. In line with the
meaning he gives to cyberspace, Tobin addresses cyberspirituality by
grounding it in Christian spirituality, a kind of religious spirituality.

Yust and colleagues (2010, 291-293) explored the concept of
cyberspirituality, highlighting the idea of cyberspirituality through the
perceptions of spirituality held by children and young people.
According to them, technological developments shape the spiritual
lives of young people. The time spent on Facebook, Twitter, and other
platforms suggests that a form of spirituality is experienced there,
allowing users to feel a sense of connectedness with other like-minded
seekers. Such an idea was prompted by other studies in which children
were asked to define spirituality, and some of them replied, “having a
connection, feeling how other people feel when you have a
connection, understanding their feelings and thoughts”. Based on this
research, the Centre for Spiritual Development in Childhood and
Adolescence identified connection and belonging as a key theme for
spiritual development. This paved the way for the concept of
cyberspirituality. Researchers emphasize that “the sense of
connectedness that children or adolescents experience on the internet
and what they experience while being active on the internet may be a
kind of spirituality”, which can be expressed as cyberspirituality.

Sokolow (2014, 146) describes cyberspirituality as “spirituality
experienced as a concept without religion by creating inauthentic
religious, spiritual communities rather than a community engaged in
physical, spiritual exercises”. According to him, institutional
Christianity has declined in the West with the rise of modern thought
and technology. Nevertheless, this decline does not imply
secularization or the loss of the sacred in society. At this point, the
internet, as an unknown technological structure for religion, has given
rise to the idea that the modern world is devoid of the sacred. The use
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of the internet for religious purposes and the idea that the modern
world can be desacralized by utilizing it have led to the view that cyber
religious and spiritual communities and worship are not more real or
less real than traditional religious and spiritual worship in physical
communities are. However, members of cyber-religious and spiritual
websites view their cyber communities as just as real and, in some
cases, even more real than physical-world religious communities do.

The most recent study conducted by Galik (2015, 6-7) addresses
cyberspirituality as the presence of spirituality in the virtual world of
digital media or the phenomenon of spirituality/experiencing
spirituality in the media. According to Galik (2015, 5), cyberspirituality
exists in a different form than religion does. Even if cyberspirituality
cannot reach the level of traditional spirituality, it will still be able to
meet the spiritual needs of hypermodern people, even if it is not yet
fully understood as a distinct new type of religion. Cyberspirituality is
likened to mental immersion in the virtual world, offering an
experience of a new, magical, and attractive world.

When the definitions of cyberspirituality are examined, two key
commonalities emerge. First, the virtual realm of the internet serves as
the primary channel through which cyberspirituality manifests.
Second, cyberspirituality —whether religious or nonreligious— entails a
sense of the sacred. Furthermore, it can be argued that cyberspirituality
is predominantly expressed through online activities. Notably, Yust
and colleagues’ (2010) definition of spirituality as “commitment and
belonging” underscores that cyberspirituality is often experienced
more profoundly within the context of online engagement. This is
attributed to the immersive nature of the cyber world, where
involvement is fostered through time spent online.

Campbell (2005, 118), who looks at various aspects of the internet,
defines it as a sacred space but does not distinguish between religion
and spirituality. This definition highlights two common points in
definitions of cyberspirituality. According to Campbell, using the
internet as a sacred space reshapes one’s online activities and
experiences as part of one’s spiritual life, whether for individual,
communal, or informational purposes. Many religious traditions
actively use the internet as a sacred space in personal, organizational,
and community contexts. While this may appear to be a religious use
of the internet, the idea that the internet is changing religious practices
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that are transferred online also suggests a form of cyberspirituality. In
modern society, some individuals often feel separated and
disconnected. In such a process, for people who experience spiritual
experiences and feelings online, the internet provides an otherworldly
space that allows them to reconnect with spirituality.

On the basis of definitions and analyses in the literature, this study
redefines the concept of cyberspirituality as follows: cyberspirituality
is an autonomous subcategory of digital religion that differs from
traditional religions;, draws on pluralistic understandings; and
encompasses SBNR (Spiritual but Not Religious), nonreligious, or
secular forms of spirituality; new forms of sacredness; the search for
personal meaning, feelings of identity and belonging; and technology-
centered experiential spirituality. In this sense, cyberspirituality refers
not only to “religion on the internet” but also to technology-mediated
spiritual orientations and practices that can be institutionally
traditional, hybrid and multireligious, or entirely beyond tradition and
secular. What unites these different tendencies is that the spiritual
experience is structurally coproduced by digital infrastructures, such
as platforms, algorithms, avatars, and virtual environments, as well as
by the activities of meaning-making and belonging of individuals and
communities.

On the basis of the definition of the concept of cyberspirituality,
models addressing the relationship between digital religion and
cyberspirituality have been developed (Figures 1, 2, 3, and 4). These
models aim to clarify the boundaries and scope of cyberspirituality.
This study develops its models on the basis of definitions of religion
and spirituality in the psychology of religion literature, as well as
classifications related to these concepts (see Diizgiiner, 2021, 63-75).
By taking the relational positions of religion and spirituality as a
starting point, the study theoretically structures the place of
cyberspirituality within this framework and clarifies its relationship
with digital religion. By using these models, the study emphasizes that
the manifestations of religion and spirituality in the virtual/digital realm
take different forms depending on their theoretical positions, which
allows their boundaries to become more visible. In this regard, the
study argues that the term cyber distinctions.

Figure 1 was developed on the basis of an approach in the
psychology of religion literature that treats religion and spirituality as
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separate concepts. According to this model, religion and spirituality are
evaluated analytically as independent of each other. Religion
represents traditional and institutional religious structures, whereas
spirituality is divided into two subcategories on the basis of the
perception of the sacred: religious spirituality and nonreligious
spirituality.

Figure 1: Classification of Cyberspirituality and Digital Religion According to the

Position of Religion and Spirituality (Main Model: As A Separate Domains Religion

and Spirituality)
Spirituality
Religion OFFLINE
Religious Non-Religious
Digital Spirituality Spirituality
Religion
ONLINE
Digital Cyber-
Religion spirituality

Religious spirituality focuses on the spiritual experiences of
individuals who belong to a traditional and/or institutional religion.
The experience of this type of spirituality in virtual and online
environments is evaluated under the heading of digital religion within
the scope of the model. Nonreligious spirituality, on the other hand,
refers to a spiritual understanding that develops outside the traditional
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and institutional understanding of the sacred; it emerges in a secular,
SBNR (Spiritual but Not Religious) context and encompasses new
searches for sacredness, personal meaning, and a sense of belonging.

According to Figure 1, the experience and practice of nonreligious
spirituality in technology-based digital environments should be
addressed within the scope of cyberspirituality. The main reason for
designing this model as the primary model is that this classification,
which is based on the treatment of religion and spirituality as separate
concepts in the field of psychology of religion, makes conceptual
confusion in the field more visible and understandable. Furthermore,
in the face of the conceptual uncertainty created by technology-based
religious and spiritual experiences, the spiritual quests positioned in
the nonreligious sphere are expressed through the concept of
cyberspirituality to prevent the boundaries of the concept of religion
from becoming blurred and its content from being emptied.

Figure 2: Classification of Cyberspirituality and Digital Religion Where Religion and

Spirituality Intersect

OFFLINE
Religion Spirituality
ONLINE
Digital Digital Cyber
Religion Religion Spirituality

Figure 2 builds on the idea that religion and spirituality, while
distinct, share overlapping areas. The model identifies two scenarios
within this intersection. First, when individuals experience spirituality
as part of or as a reflection of religion, the study treats this experience
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as a form of digital religion in the virtual realm. Second, when
individuals draw spirituality from a religious structure or tradition
without adopting a religious belief as such, the study still evaluates this
experience within the scope of digital religion when it occurs in virtual
environments. This distinction is visually represented in Figure 2. In
contrast, when individuals experience spirituality independently of
religion in the virtual realm, this experience is classified under the
concept of cyberspirituality.

Figure 3: Classification of Cyberspirituality and Digital Religion When Spirituality

Encompasses Religion

OFFLINE
Spirituality
Religion
ONLINE
Cyber- Cyber- Digital
spirituality spirituality = Religion

How spirituality manifests in the virtual world in cases where it
encompasses religion is shown in Figure 3. Within this framework, the
concept of cyberspirituality over digital religion is preferred to describe
forms of spirituality that do not originate from religion but adopt a
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pluralistic approach and include the search for meaning, a perception
of the sacred independent of religion, and expectations of belonging
when these forms appear in virtual or digital environments.

In the model, the concept of digital religion refers to individuals
without religious affiliation engaging in specific religions in a virtual
environment for the purpose of having a spiritual experience.
Therefore, even individuals without religious alffiliation can be
considered within the scope of the digital religion field if they
experience a sacred experience in a virtual environment through a
religion of their own choosing.

Figure 4: Classification of Cyberspirituality and Digital Religion When Religion

Encompasses Spirituality

OFFLINE
Religion
Spirituality
ONLINE
Digital Digital
Religion Religion

Figure 4 shows how the model developed in the psychology of
religion literature —which conceptualizes religion as encompassing
spirituality— translates into the virtual/digital world. In this context, the
figure addresses an understanding of the spirituality that individuals
experience within a named, institutional, and traditional religion or
within a new religious movement and that derives its meaning from
these structures. In accordance with this classification, the study
evaluates the manifestations of this form of spirituality in virtual or
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digital environments under the concept of digital religion, since it
draws its source directly from religion.

Cyberspirituality is encountered in VR-based worship and ritual
environments, digital games and virtual worlds, social media and
algorithmic spirituality, meditation and mindfulness practices, Al-
mediated spirituality, and digital mourning and remembrance rituals.
In games such as World of Warcraft, Second Life, Sky: Children of
Light, and Journey, avatars visit virtual places of worship and
participate in rituals such as kneeling, lighting candles, praying, group
prayer, gathering light, rescuing souls, and attending funeral
ceremonies. VR places of worship in the metaverse, virtual worship
and rituals (VR Hajj, symbolic communion, etc.) demonstrate that
spiritual, symbolic, and emotional experiences occur in the digital
realm. Furthermore, prayer chains, intention rituals, and affirmation
activities on social media platforms such as TikTok, Instagram, and
Twitter show that users attribute a kind of spirituality to these
platforms. Internet-based meditation and mindfulness applications are
also considered individualized cyber-spiritual rituals that incorporate
traditional meditation practices. Al-based chat applications, astrology,
and tarot bots can also be categorized under the heading of
cyberspirituality, as they serve as providers of spiritual support to their
users.

Campbell (2004, 114) uses the term “Net Generation” to describe
the young generation that uses the internet the most in the context of
cyberspirituality, stating that the Net Generation are experiential
spiritual seekers. Klenke (2007, 234-268) explores the role of
spirituality and emotions in cyberspace and notes that spiritual seekers
search for soul mates and spiritual dialog partners online. For this
purpose, they form spiritual partnerships and build cyber
communities, cyber churches, and virtual temples. The internet
provides a new home for individuals seeking a higher purpose in their
lives, offering them access to diverse spiritual communities that cater
to their spiritual searches and aspirations. The idea that the internet
creates a new sense of home for spiritual seekers is one of the points
Campbell emphasizes (Yust, 2014, 134).

Two approaches, positive and negative, have been identified in
studies dealing with cyberspirituality. According to the positive
perspective, spirituality and spiritual feelings on the internet, whether
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religious or nonreligious, whether they reflect the spirituality
experienced in reality or whether it is a kind of spiritual orientation
utterly different from the spirituality experienced in reality and even
created on the internet, are considered to be positive tools that enable
individuals to turn to spirituality and have spiritual experiences. Kinast
(2000, 222-232) suggested that computer technology cannot replace
traditional spiritual life but can be a valuable aid in preparing and
creating authentic/real spiritual experiences. According to him, the
virtual reality of cyberspace can be an awakening to a new value for
man and the spiritual reality of sacred space. Another positive aspect
is that the speed of technology can instantly provide a rich source and
guide for spiritual seekers.

According to those who take a negative view of cyberspirituality, it
carries risks. According to Klenke (2007, 259), spirituality and
technology have a dark side that triggers negative emotions such as
fear and anxiety. Therefore, cyberspirituality does not always evoke
positive emotions among people. In addition, spirituality experienced
on the internet can sometimes turn out to be a form of
pseudospirituality, masquerading as authentic spirituality, which is
harmful. Yust and colleagues (2010, 292) examined Facebook in the
context of cyberspirituality from this perspective. They reported that
children who define spirituality as “connecting and belonging” and use
Facebook in this way can sometimes put themselves in dangerous
situations by interacting with strangers to have spiritual feelings and
experiences. This is a kind of pseudospirituality. In addition, according
to some scholars, cyberspirituality distances society from the sacred
and reduces individuals’ sociability (Sokolow, 2014, 19).

The characterization of cyberspirituality as either positive or
negative is derived from a comparative analysis of spirituality and
cyberspirituality. To gain a more nuanced understanding of
cyberspirituality, it is essential to examine the differences between
these two concepts. This comparison enables a more precise
evaluation of the potential implications and effects of cyberspirituality
in contemporary contexts.

2. Cyberspirituality and Spirituality: Differences and
Similarities

Questions such as “Are cyberspirituality and spirituality similar or



Cyberspirituality: A New Form of Spiritual Practice ... 179

different, and if different, does cyberspirituality replace real spirituality,
or is cyberspirituality real?” are asked in almost every study (Cobb,
1999, 393; Yust et al., 2010, 291-293; Galik, 2015, 6). Since it exists in a
virtual environment, it is a matter of curiosity whether cyberspirituality
is genuine or whether it can replace authentic spirituality.

Since cyberspirituality is emerging as an alternative form of
spirituality, it is not entirely accurate to say that it is entirely different
from spirituality. Studies on the subject have clearly shown that some
differences exist between the spirituality experienced in cyberspace
and the spirituality experienced (Cobb, 1999, 393-407, Jacobs, 2007,
1103-1121; Galik, 2015, 9-11). When discussing these differences, it is
emphasized that cyberspirituality is unique. This uniqueness comes
from the nature of the cyber spiritual realm and the environment of
cyberspace. This uniqueness emphasizes that cyberspirituality is
experienced through technological tools with internet capability and
takes place in the cybernetic world of the internet, which is far from
reality. Tobin (2004, 593), discussing cyberspirituality in religious use,
notes that the loss of traditionally valued institutionalization along
denominational boundary lines within the unregulated environment of
cyberspace gives cyberspirituality a unique characteristic. There is no
institutional structure or boundary for spirituality experienced in
cyberspace. An example of this uniqueness can be found in Christian
cyberspirituality, as seen on the guided prayer website
(www.sacredspace.ie). It has an Orthodox structure but an expanded
understanding of denomination. There is two-way communication
based on dialogue. There are no time or space limitations. Spirituality
is brought into the work environment. There is a spiritual space where
identity can be kept private. Participants are active, not passive (Tobin,
2004, 593-594).

In discussing the differences between cyberspirituality, Galik (2015,
9-11) notes that it differs from spirituality in two ways. First, the
existence and limitations of the human body are the main differences
between it and spirituality. This is because the human body keeps
humans in reality and provides time-space coordination. Through their
bodies, human beings experience emotions and sensations, such as
pain and relaxation, which they cannot reach in cyberspace. In
contrast to cyberspace, traditional religions and spiritualities, which are
grounded in reality, view the human body as a component that keeps
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the human being rooted in reality and provides opportunities for a
broad range of spiritual experiences, including direct communication
with others. Additionally, traditional spirituality involves physical
contact with the body and auric emanation. These elements are absent
in online communication. There is no use of human body language in
the virtual world. This is because the human body is also represented
virtually. Therefore, cyberspirituality differs from traditional
spirituality.

In this context, Cobb (1999, 393-407) argues that the body cannot
participate in cyberspace but functions as a tool separate from the
body. For him, cyberspace has given us hope by separating the mind
and body in our desire to escape the mortal side of the body. However,
at the same time, it also brings fear in the sense that it takes us step by
step away from the world we were born into. Rather than seeing
cyberspace as a veil for the experience of the disembodied mind/spirit,
seeing it as part of a more extensive, integrated sacred experience of
the world can expand and enrich our latent spirituality.

The second difference between cyberspirituality and spirituality is
related to individuals’ spiritual development. The sense of spiritual
growth in cyberspace is not random but somewhat shaped by the
examples of spirituality that are set. It is an artificial and calibrated
experience. That is why it is different from spirituality. In addition, in
traditional religions, it is argued that spiritual development occurs
through self-knowledge. In cyberspirituality, especially within gaming,
this development is achieved through structured images and stories.
This is another difference. Despite these differences, Vallikatt (2014)
states that there is no significant difference between traditional
spirituality and cyberspirituality on the basis of his studies and
interviews with gamers.

According to Jacobs (2007, 1103-1121), who discussed the
similarities and differences between cyberspirituality and spirituality
by analyzing two websites, the design of sacred spaces and the practice
of rituals are transferred from offline to online, yet cyberspirituality and
spirituality are not entirely similar. He focused on participation in
virtual prayer services at a virtual Christian church and a virtual Hindu
temple. He suggested that such individual participation in cyberspace
can be a private spiritual experience for people who are unable to
participate in collective worship. Both the church and the temple in
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cyberspace largely reflect tradition and reality, but it is also emphasized
that there is no substitute for the real. Therefore, spirituality and
cyberspirituality are not entirely similar. According to Baudrillard
(1994, 1-6), the simulacrum is “the appearance that wants to be
perceived as reality.” Simulation is “the artificial reproduction of a tool,
a machine, a system, a way of functioning specific to a phenomenon
through a model or a computer program to be studied, shown or
explained”. Thus, spirituality in the virtual world of the internet can be
considered a form of simulation because it encompasses spirituality
and spiritual practices that are generally experienced.

Baudrillard’s  (1994) classification of the simulacrum order
comprises three categories:

1. Natural, naturalistic simulacra grounded in imagery, imitation,
and replication, aiming to emulate the harmonious, optimistic, and
ideal nature conceived by God.

2. Simulacra aiming at worldwide human development, with a
constant tendency to expand and liberate unlimited amounts of
energy,

3. Simulation simulacra consisting of information, models, and
cybernetic games, aiming for purely transactional, hyperreal, and
absolute control.

Cyberspirituality can be evaluated through the lens of Baudrillard’s
theoretical framework. An analysis of spiritual practices within
cyberspace reveals three distinct patterns manifested in religious and
spiritual websites and games. The idea that people find and practice
spirituality on the internet as closely as they experience reality can be
interpreted as a naturalistic simulacrum. The tendency of individuals
to congregate with like-minded others online to form specialized
groups and websites can be seen as a form of second-order simulation
akin to the concept of simulacra. Furthermore, the spiritual
experiences offered by games, which construct a virtual and modified
order, can be regarded as a third type of simulation. Similarly,
Campbell (2005, 119) discussed spiritual attitudes toward computer
networks in three distinct ways:

1. The God Project: Technology as a crude proxy for spiritual forces

2. Technology as empowerment in the search for the True Machine
God.

3. Sacramental Cyberspace: Technology that sees the internet as a
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digital environment that offers the spiritual life activities of traditional
religions.

On the basis of what people mean by spirituality and on the
perspective from which they evaluate the internet, we can classify all
kinds of wvirtual activities we study under the concept of
cyberspirituality in different ways. The reality of spiritual life or virtual
experiences can be questioned by examining individuals who have
first-hand experiences and analyzing the data they collect. Among
recent studies, Demirtas’s (2024, 77) qualitative research on digital
games and gamers in the context of cyberspirituality revealed that
gamers, regardless of their religious beliefs or how they define
themselves spiritually, believe that there is a kind of spirituality in the
internet environment and that this spirituality meets the needs of the
individual.

In summary, cyberspirituality differs from spirituality because it
occurs in a virtual environment, independent of the human body, in
an artificially structured virtual longitude away from fundamental time-
space elements. Therefore, whether cyberspirituality can satisfy the
needs of traditional spirituality should be investigated through
necessary studies on the experiences of people who engage in
cyberspirituality.

Since cyberspirituality emerged as an alternative form of spirituality,
it would not be correct to consider it as 4 phenomenon completely
different from spirituality. Studies in the literature reveal that there are
similarities and differences between cyberspirituality and traditional
spirituality (Cobb, 1999, 393-407, Jacobs, 2007, 1103-1121; Galik, 2015,
9-11). In this context, the first similarity between them is that
cyberspirituality, like spirituality, is related to the individual’s search
for existential meaning, inner orientation, and need for spiritual
fulfillment. Given the subjective nature of spiritual experience, both
traditional spirituality and cyberspirituality can be perceived as
meaningful and authentic experiences for individuals (Vallikatt, 2014).

Vallikatt (2014), on the basis of spiritual experiences primarily
through games and interviews with players, states that there is no
meaningful experiential difference between cyberspirituality and
traditional spirituality. Similarly, in his analysis of examples of virtual
Christian churches and virtual Hindu temples, Jacobs (2007, 1103-
1121) shows that sacred space designs and ritual practices have been
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transferred from offline contexts to online environments. Although
these practices carried out in virtual environments do not replace
reality, it is accepted that they offer individuals special and meaningful
spiritual experiences.

Second, on the basis of Baudrillard’s theory of simulation,
cyberspirituality resembles traditional spirituality in terms of content
and origin. The source of cyberspirituality is actually lived spirituality.
Although cyberspirituality has emerged as an alternative form of
spirituality, it is not considered a completely new phenomenon that is
entirely disconnected from spirituality.

When evaluated within this framework, the relationship between
cyberspirituality and spirituality cannot be reduced to simple similarity
or absolute difference. Cyberspirituality shares common ground with
spirituality in terms of the search for meaning, the claim to sacred
experience, and the function of producing subjective spiritual
experiences; however, it differs from it in terms of the body, space,
time, and the way experience is structured (Cobb, 1999; Galik, 2015;
Jacobs, 2007). This situation shows that cyberspirituality is neither a
phenomenon that completely replaces spirituality nor an experience
that is entirely detached from it. In contrast, cyberspirituality can be
considered a specific spiritual experience that draws on the content
and origins of traditional spirituality but is reshaped within the unique
structural conditions of the digital environment.

3. The Concept of Cyberspirituality as a Nomenclature
Proposal

Technology is expected to surround religion and transform it from
traditional to digital. In addition to the positive effects of religion in
terms of technology and taking shape in our lives in the form of digital
religion, side effects arise. Side effects such as the weakening of
religious authority, the destruction of the sacred, the distortion of
religious knowledge, and the shifting of the meaning of certain
religious concepts can be mentioned (Isikli - Golbayrak, 2021, 105-
145). The distinction or unity between religion and spirituality, which
was mentioned before the digitalization of religion, is believed to
mitigate the side effects of digitalization on religion. Shaping the
meanings attributed to the concepts of religion and spirituality
according to the unity or distinction between them will help mitigate
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these side effects. The boundaries and scope of religion in the digital
world can be determined by the concepts and terminologies that are
reformulated in response to the digitalization of religion.
Cyberspirituality is one concept that can be used to define the
boundaries of digitalized religion in the context of the dilemma
between religion and spirituality.

The relationships between religion and spirituality and technology,
digital religion, virtual religion, e-religion, cyber religion, techno-
religion, cyberspirituality, cyberspace spirituality, virtual spirituality,
etc., are studied in the literature under different names (George, 2003,
Tobin, 2004; Campbell, 2005; Jackelen, 2005; Hojsgaard, 2005;
McDonald, 2006; Hackett, 2000; Lee, 2000, Bertolotti - Cinerari, 2012;
Campbell, 2012; Ryan, 2012; Zugermayr, 2013; Sokolow, 2014; Galik,
2015; Servais, 2015; Eresso, 2015). The intertwined and, at the same
time, contradictory situation of the concepts of religion and spirituality
is often mentioned in the Turkish and foreign literature. When the
relationships between religion/spirituality and the internet, virtual
world, digital world, artificial intelligence, metaverse, etc., are added
to this dilemma with the supertitle of technology, it is necessary to
create 2 nomenclature to express these relationships so that the studies
can proceed in a healthier way.

The new concept of spirituality created by postmodernism is
differentiated from religiosity in cyberspace in a way that supports “all
kinds of individualistic orientations, private sources of pleasure, tools
for material satistaction, and even the search for resources in harmony
and self-development in spiritual relaxation” (Alici, 2018, 15).
Therefore, it is recommended that forms of spirituality that cannot be
included within the boundaries of traditional religion, which we refer
to as digital religion because of their existence in cyberspace, be
incorporated into a new nomenclature.

First, the definitions of religion and spirituality should be clarified
in studies that address the relationship between technology and
religion/spirituality. To this end, researchers should seek answers to
the following questions:

1. Does the definition in the study include religion or spirituality?

2. Does it refer to an institutionalized religion in the context of any
religion?

3. If it is spirituality, is it religious spirituality or nonreligious
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spirituality?

4. If it is religious spirituality, is it a spirituality formed from a
mixture of religions in the context of religious pluralism or a spirituality
belonging to a single religion?

5. If it is nonreligious spirituality, what is the sacredness attributed
to it?

Suppose we are discussing a particular religion and its associated
spirituality. In that case, using the definition of religion may be
preferable. However, when a nonreligious perspective on spirituality
or spirituality within the context of religious pluralism is considered, it
is more appropriate to use a definition of spirituality tailored to this
framework. Correctly applying the definitions of religion and
spirituality in relation to technology will facilitate the studies
conducted in this area. The results of this research revealed that
nonreligious spirituality, spirituality in the context of religious
pluralism, and spirituality experienced through things, objects, events,
and situations, which are the means of a spiritual quest by attributing
sacredness, were evaluated within the definition of cyberspirituality.
In line with the definitions, cyberspirituality can be preferred as a
subtitle to express the relationship between technology and
spirituality.

In a study by Kizilgegit and colleagues (2023, 164-165), an artificial
intelligence (AD) robot was asked questions about belief and nonbelief.
In these questions, the robot mentioned the distinction between
religion and spirituality. It also stated that the sacred can be found
through a secular search outside of religion, that belief is a useful tool,
and that other beliefs should be explored. The robot also suggested
that institutional religions will be replaced by individual beliefs in the
future and that this will provide an opportunity for atheism. The
answers provided by the Al robot indicated that it would be more
accurate to use the title spirituality in the context of technology rather
than cyberspirituality.

An understanding of the sacred that moves away from religion and
toward spirituality embraces religious pluralism by recommending that
multiple beliefs be tried simultaneously or separately, and individual
knowledge of spirituality and atheism may emerge as different forms
or pursuits of cyberspirituality (Kizilgecit et al., 2023, 164-165). If the
Al in question operates within such an infrastructure, it would be more
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appropriate to use the term “spirituality” rather than “religion” for these
issues in this digital space. It is believed that the nomenclature of
cyberspirituality effectively captures the boundaries and scope of the
subject.

It is considered more appropriate to include studies that clearly
define religion, examine the principles of belief and worship within
that religion, discuss the practice or life of that religion, and explore
the spirituality experienced within that religion under the title of
“religion” within a nomenclature such as “digital religion”. The term
“cyberspirituality” also avoids confusion, especially in cases where
religion and spirituality are seen as opposing concepts. Using the
nomenclature of cyberspirituality, which views religion and spirituality
as inclusive and intertwined, will facilitate classification in the context
of religion and technology, as well as the relationship between
spirituality and technology.

All types of spirituality that we can include in the spiritual but not
religious  (SBNR) group fall under the nomenclature of
cyberspirituality. It seems more appropriate to consider spiritual
orientations such as experiencing a kind of spirituality by receiving
spiritual benefits from a specific religion without belonging to any
religion, experiencing spirituality from more than one religion at the
same time, and experiencing a kind of spirituality by perceiving the
sacred from another religion while belonging to a religion or without
any religious structure in the context of spirituality rather than religion.
Cyberspirituality may be preferred for those who experience
spirituality in the virtual world of the internet.

Digital spaces offer individuals the opportunity to live their
spirituality independently of religious structures. In many countries,
actual religious structures are being used less and less by people
(Kaewkitipong et al., 2023, 5). Galik and Galikova Tolnaiova (2023)
argue that new digital media and audio-visual technologies cannot
provide authentic personal spirituality but can, at best, support
genuine spirituality and its development. According to them, the digital
ecosystem, by its nature and character, interrupts quiet, focused
spirituality and access to the mystical depths of spirituality to some
extent. Therefore, nontraditional spirituality cannot be fully equivalent
to traditional offline spirituality. With the shift in the cultural paradigm
toward digital media, nontraditional online spirituality is gaining



Cyberspirituality: A New Form of Spiritual Practice ... 187

traction. In contrast, traditional spirituality appears to be slowing
down. This can be seen as a challenge for conventional religions (Galik
- Galikova Tolnaiova, 2023, 357). For the above reasons, to avoid
confusion in the field, it may be preferable to use the concept of
cyberspirituality as an autonomous part of digital religion rather than
as a subset of digital religion. The interaction between human behavior
and technology will trigger significant changes in how spiritual
experiences occur and in how they will be understood by future
generations (Kaewkitipong et al., 2023, 5). Therefore, the boundaries
of religion and spirituality in cyberspace must be clearly defined.

In academic studies, cyberspirituality was first explored through
social media tools, including Facebook and Twitter, as well as online
forums, blogs, and computer games. The introduction of the concept
into the literature has been achieved through research in these areas.
Given the breadth of meanings attributed to spirituality, these areas
provide valuable data for contemporary studies of cyberspirituality. In
addition, the concepts of artificial intelligence (AI), metaverse and
transhumanism, which have recently entered our social and individual
lives, have also taken their place among those that need to be
evaluated in the context of cyberspirituality (see Alict, 2022; Seppil4,
2023; Acar, 2023; Yamag, 2023; Cambronero, 2023; Puzio, 2023;
Yilmaz, 2023, Bingaman, 2023; Kizilgecit et al., 2023). Religion and
spirituality are increasingly present on the aforementioned platforms.
In this context, it has also gained a place in theoretical and applied
academic studies. In the hope that a more systematic and
comprehensible classification will contribute to the literature, the study
data were evaluated to determine whether the concept of
cyberspirituality can be used in conjunction with the idea of digital
religion

Conclusion

This study aimed to introduce the concept of cyberspirituality into
the Turkish literature, particularly in the field of the psychology of
religion, as a proposed solution to the complexity arising from the
transfer of religious and spiritual concepts into the digital environment.
Cyberspirituality, which we consider an autonomous subform of
spirituality in the distinction between religion and spirituality, is a
technology-centered, experiential form of spirituality that differs from
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traditional religions; it is nourished by pluralism, encompasses
nonreligious/secular and new forms of sacredness, and aims to find
personal meaning, identity, and a sense of belonging. From the
perspective of the psychology of religion, cyberspirituality represents
a new experiential domain in which meaning-making, sacred
perception, and spiritual coping are structurally mediated by digital
environments. Rather than evaluating spiritual experiences produced,
shaped, and sustained in the digital environment within offline religion
or digital religion, the terminological and conceptual framework has
been discussed to understand the nature of these spiritual experiences.

This study has two original contributions. The first step is to
introduce the concept of cyberspirituality into the Turkish literature
systematically. The second goal is to propose a new autonomous
naming and classification system to clarify the complexity surrounding
the positioning of concepts related to religion and spirituality in the
digital environment. This framework clarifies the conditions under
which the idea of cyberspirituality can be used, providing a more
precise conceptual boundary for future empirical and theoretical
studies. The proposed approach emphasizes that the concept of
cyberspirituality cannot be entirely subsumed under the idea of digital
religion. On the basis of a model that treats religion and spirituality as
separate concepts, it is argued that cyberspirituality represents an
alternative form of spirituality experienced in the digital world,
encompassing not only the experiences of traditional religions but also
nonreligious, innovative, and secular beliefs and lifestyles. In this
respect, cyberspirituality is not merely a matter of technological
innovation; it is an emerging field of study that requires
methodological, theoretical, and interdisciplinary research.

A systematic examination of religious and spiritual experiences
mediated by technology, whether individual or communal, is
necessary to clarify the theoretical framework of cyberspirituality. It is
believed that the concept of cyberspirituality, which we have
attempted to examine at a conceptual and theoretical level, will
provide a foundation for future studies. Many research questions and
topics can be built upon the foundation presented in this article:

e It is essential to reflect the concept we address from the
perspective of the psychology of religion on individuals in scientific
studies. In this context, VR-based places of worship, virtual rituals,
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digital games, social media applications, and artificial intelligence-
supported applications, as mentioned in the study, should be explored
in practical and experimental dimensions through user participation.

* A scale development study can be conducted for cyberspirituality.

¢ Studies can be conducted on the concept of cyberspirituality in
laboratories offering virtual reality experiences.

e Comparative studies can be conducted to examine how different
religious traditions, cultural contexts, and technological ecosystems
prepare the ground for cyberspirituality.

These research suggestions aim to determine the role of
cyberspirituality in the psychology of religion and to understand the
spiritual experiences that arise in technological environments more
systematically.
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Abstract

Transhumanism is a philosophical, scientific, technological, cultural,
and ideological movement holding that human beings can be
significantly improved mentally, physically, and biologically through
current and future technologies. It is an influential movement with a
mental, religious, and scientific structure that is considered to be able
to transform human beings and their lives. Transhumanism, which is
also based on information technology, is not only related to philosophy
and science but also to religious or theological roots. The similarity
between religion and transhumanism, which has mystical, Gnostic, and
theological roots, is not limited to the promise of heaven; it also
includes the pursuit of immortality and the ideal of the enhanced, God-
like human. In addition to its theological origins, transhumanism,
which has similarities and differences with theological approaches,
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seems to have positive and negative implications for life. Its positive
and negative implications for human life will cause religious beliefs to
face threats or change the way religions view life. Although
transhumanism has a secular and scientific structure, it has a religious
character in terms of its origins and goals. In this paper, the religious
origins of transhumanism, with its claims of secularization, worldliness,
scientificization, etc., a new type of humanism, its similarities and
differences with religion, and its impact on the digital world, are
discussed.

Key Words: Transhumanism, religion, technology, digitalization

Introduction

Transhumanism is 2 movement associated with the cultural and
theological roots of Western thought. Although transhumanism is seen
as a rational, scientific, and technologically based, naturalistic,
evolutionary, and atheistic movement, it is a culture and ideology
inspired by religions (especially Christianity and Buddhism, etc.),
mythologies (Sumerian, Greek, Norse) and gnostic (Hermeticism)
movements. Transhumanism aims for both eternity and augmented
humanity, in other words, the ideal of “eternal life” and “deitied human
beings”; this is an indication that it is a “religious” movement.
Movements such as transhumanism, envision a technological
evolution in which homo-sapiens will transform into homo-
cybernetekus or techno-sapiens through digital, cybernetic, genetic,
and biomedical technologies. They see current and possible future
technologies as tools and possibilities for the next stage of humanity.
Transhumanism is seen as a new religious movement with charismatic
leaders, sanctified myths, eschatologies of human perfection and
theosis (Hans - Theophil, 2024, 2).

Although it has a secular, scientific, cultural, and ideological
structure, transhumanism, which is a technology-based movement,
has a religious character in terms of its inspirations, origins, and goals.
Considering the claims of transhumanism, which is an effort to play
God and is quite distant from traditional religions, it is difficult to claim
that it is not a religious movement. Transhumanism has a religious
nature not only in terms of its aims or promises but also in terms of its
beliefs. Unlike traditional beliefs, transhumanism, which has the
characteristics of a belief system, aims not to be supernatural but to
become a divine being in nature, above human capacity (Alici, 2023,
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6). This divine being it aims for is the human being, augmented or
empowered by the possibilities of technology.

The relation of the origins and goals of transhumanism to religion
(Christianity) reveals the relationship that exists between theology and
technology. Because of the relationship between theology and
technology, transhumanism is also a techno-theological movement. It
is wrong to consider that technology has no theological roots or
relationships. As the largest and most influential technoscientific and
philosophical movement of the 21" century, transhumanism’s
relationship with religion needs to be revealed. While it makes secular
claims, transhumanism has religious roots. It has a relationship with
religion in terms of goals or promises it seeks to achieve and the
cultural codes it carries and thus with the theological roots of Western
thought.

1. Technological Version of the New Age: Transhumanism,
a Religious Movement

Although Bostrom says that the roots of the transhumanism
movement can be traced back to the Epic of Gilgamesh (Samuelson,
2005, 55), this only extends to the similarity of this myth with the
narrative of the quest for immortality only. The concept of the
transhuman is reminiscent of the concept of transhumanism, first used
in 1957. This concept, similar to one used by Dante Alighieri (1265 -
1321), is difficult to define. For instance, Dante states that the concept
of trasumanar, which is difficult to characterize, can only mean “going
beyond man or transcending him” (Cole-Turner, 2022, 33). In his
article “Christian Transhumanism”, R. Cole-Turner argues that the term
trasumanar, as used by Dante, expresses the transformation
experienced by Christians as they ascend into the presence of God.
Referring to biblical themes Cole-Turmer, who argues that
transhumanism has Christian roots, cites the following passage from,
John 3-2: “Dear brothers and sisters, we are already children of God,
but we have not yet been shown what we will be. But we know that
when Christ appears, we will be like Him. For we shall see Him as He
is.” Cole-Turner claims that some statements prompt discussions on
human development (Mercer - Trothen, 2021, 51).

The Christian theologian Philip Hefner has proposed the interesting
idea that human beings are cocreators with God. Garner points out that
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human beings have something in common with God: creation (Garner,
2015, 232). Created in God’s image/imago Dei, humans are biblically
designated as stewards of the created order. Humans are responsible
for caring for the “garden” (the world) by keeping it beautiful and
developing it. Man works together with God to recreate as a cocreator
using his God-given talents. The concept of created cocreators is the
theological basis for the idea that one can partner with God to bring
about good through powerful technologies. Technology can be a
blessing, like the hands of the traditional doctor. The concept of the
cocreator is reminiscent of the Jewish concept of ‘tikkun olam’, which
means repairing the world (Mercer - Trothen, 2021, 65-66). In this
context, new technologies are tools that also have religious endeavors.
As a matter of fact, Yesilyurt states that there is a techno-theological
process and that techno-theological content is seen primarily in
biotechnology and digital technologies and it is also emphasized ideas
of artificial intelligence, ecology, and social justice, cyborg motifs,
ecclesiology, incarnation, and evolutionary theory (Yesilyurt, 2020,
3630).

Max More, a pioneer of extropianism, is a proponent of
transhumanism, which takes a clear stance against normative religions
in the name of science. Many authors find it significant that “many
people find it surprising and frustrating that religion persists despite
enormous advances in scientific understanding”, and they argue that
this is unreasonable and out of sync with current reality (Ferrando,
2022, 37). Moreover, in his Extropian principles, he defines
transhumanism as the functional equivalent of religion, whereas
Gregory Jordan, who claims that transhumanism, a religion without
dogma and with an active attitude, provides religious functions, calls
for Humanity+3 to become a religious movement. While Laurent
Alexandre dreams of Religion 2.0, Abdennour Bidar, who sees spiritual
transhumanism as a way out, claims that religions allow him to realize
his long-prepared project (the deification of man) (Damour, 2019, 16).
Foyer, who views transhumanism as an example of a religious
phenomenon rather than a type of scientific approach, claims that
transhumanism is a religion and that its symbolic dimension is
expanding today (Foyer, 2019, 79). On the other hand, More says that
transhumanism can function like a religion without being one and
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questions whether it is truly incompatible with religion (More, 1990, 8-
9.

Transhumanism, which claims that traditional religions are
inadequate for developing an understanding of the world and lack a
new proposal for the new world, has a religious structure in terms of
the common goal of immortalizing and augmenting/deifying human
beings. Because this movement has a structure that challenges
traditional religions (turning human beings into super beings,
eliminating old age, achieving immortality, etc.), it is possible that it
will transform religious life and the religious. Authors such as Hava
Tirosh-Samuelson and R. Geraci, who describe transhumanism as a
combination of religious and secular motifs, say that transhumanism is
an atheist ideology, but in its functions, it is a religious movement
(Damour, 2017, 55; Tirosh-Samuelson, 2012, 718). Sharing several
functions of traditional religions, transhumanism involves a
progressive vision of history and a concern for transcendence; a
concern to heal society by eliminating suffering, poverty, disease, etc.;
and a quest for perfection. The difference between religion and
transhumanism, which is similar to religion in its eschatological
impulses, concerns the means. Transhumanism substitutes technology
for prayer, ritual and even moral discipline (Damour, 2019, 16).

At the origins of transhumanism, whose religious aspect should not
be ignored, there is the impatience to escape the human condition
(weakness and death). As an ideological construct, the promises of
transhumanism have a metaphysical or religious character. Unlike
religions, transhumanism makes the unprecedented or unthinkable
claim that salvation through technology is imminent (Ferry - Jousset-
Couturier, 2016, 99). Inspired by the liberation and restoration of the
human condition before the Fall, transhumanism seeks to save
humanity from the “lottery of nature” by overcoming immortality and
transcending bodily limits (Damour, 2017, 57-58). Rescued from this
lottery, human beings are intended to evolve from a biological process
to a cybernetic process. Human beings, who are “orga” in terms of their
biological structure, are intended to be designed as a kind of “mecha”
being. This is because transhumanism takes human beings and life
from a perspective based on a material-based ontology and aims for
technological evolution.



20 Abmet Dag & Abamadou Sylla

Transhumanism, which can propose a new grand narrative adapted
to technological transformations and aims for an evolution accelerated
by technologies, is a new form of religion that seeks to reformulate the
definition and destiny of man. In fact, Julian Huxley, who first used the
term transhumanism, in 1957, includes this in his definition. Huxley, a
scientist and philosopher, saw transhumanism, a new ideology, as
“evolutionary humanism” and “religion without revelation”, defining
himself as a midwife on a mission to give birth to this “religion”.
Huxley, who is a pantheist rather than a theist, who encourages people
to reach the most perfect level with an evolutionary understanding,
that is, to reach their original place in the universe, that is, to take
“responsibility for their evolution”, has a mission that considers the
“God hypothesis” unnecessary. In the 1980s, this mission was taken up
by William Sim Bainbridge, who propagated Transhumanist theses.
Bainbridge, who sees transhumanism as a new religious experience
that will theoretically end all religions and practically as a “means of
salvation”, argues that a form of religion must be invented in
accordance with the development of technologies and proposes
technology-adaptive religious engineering (transhumanism) (Damour,
2019, 15-16).

Transhumanism is also an accepted movement among Christian
religious groups (Mormon Transhumanism, Russian Transhumanist
Movement, Terasem etc.) (Yesilyurt, 2021, 840). Christian theology,
which tries to mediate between man and God to avoid extremes, does
not allow the substitution of man for God, nor does it allow the
perception of an “inert, irresponsible” man. In other words, while it
does not find it right to play God, it also rejects efforts to
empower/enhance man. According to proponents of this theology, the
Church cannot use Christian teachings as a justification for excluding
technologies. For example, there is no text in the Bible that says that
God cannot reveal himself to the human soul when the body is frozen
(Ferry - Jousset-Couturier, 2016, 103).

Finding that industrialized countries have a sullen population
seeking to eliminate gods and priests, Terence claims that science
expects this population to overcome the “human condition” by
establishing its own transcendence, making reference to Montaigne.
According to him, there is a “Christian Christ” theme in the
transhumanism movement. Transhumanism seeks to develop an



Transhumanism: A Religious Movement Opposing Religion. .. 201

unborn creature (a perfect conception), that is, a creature conceived
outside of natural processes, just as God created a being in his own
likeness in Jesus. Such an endeavor is an attempt to simulate the
second coming of Christ (parousia). It is an endeavor that finds the
salvation of humanity in the search for a heavenly Jerusalem, even if it
contradicts earthly reality. The narrative of a promised land has
become a synthetic body, a promised meat, liberated from all the
contingencies of animal history (Terence, 2016, 10). Indeed, the
artificial uterus and designer babies are the projection of these efforts.

Man is not only a being of thought but also a being of faith. Being a
being of thought corresponds to his philosophical aspect, and being a
being of belief corresponds to his religious aspect. Man’s philosophical
perspective and religious beliefs also affect the way he perceives
himself and nature. It has also shaped technology on this plane. In fact,
it was the developments in the field of technology that encouraged the
imagination of the promised world/heaven in this world and the effort
to overcome death. Virtual or digital spaces are seen as a possibility,
offering an alternative world in which to escape the problems of the
factual world. Proponents of digitization argue that God should bless
the computer because the ability to build and maintain online
relationships is similar to the ability to build and maintain a meaningful
relationship with God (Brasher, 2001, 40). Benedict’s interpretation of
cyberspace highlights the link between virtual reality and Christian
salvation. In cyberspace, it is hoped that there will be a better life, one
of equality, the fulfillment of needs, happiness and better sex lives. In
the hoped-for world, there will be robots to fulfill the requirements of
biological life, learning will accelerate with singularity, and there will
be a return from biological to mechanical life. The mechanical age of
such a transformation offers more promises similar to traditional
apocalypticism than to a god who will allow the new kingdom to be
established (Delio, 2012, 149).

Again, Michael Benedikt argues that cyberspace is an extension of
the religious desire to escape from earthly existence. The image of the
city of paradise is a religious vision offered by cyberspace. The pursuit
of a cybernetic paradise implies the realization of this desire that we
can overcome paradise. Overcoming the body’s limitations and its pain
and death also means preparing for an artificial eschatological
paradise. Artificial intelligence Transhumanists, who aim to give up the
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human body for artificial environments, see giving up their bodies to
prepare for the Heavenly City (just like a new species) as a positive
step in the evolution of techno sapiens (Delio, 2012, 158).

As one of the attractive forces of transhumanism, artificial
intelligence is seen not only as a technological application but also as
one that has theological implications. Indeed, Daniel Crevier claims
that artificial intelligence is compatible with the Christian belief in
“resurrection” and “immortality”. In this respect, Al has an apocalyptic
aspect. The apocalyptic world of artificial intelligence is
transcendentally other, transcending and replacing the human. The
virtual kingdom, a transcendent plane of cyberspace, is seen as the
place where history ends, suffering disappears and a truly meaningful
life begins (Delio, 2012, 152). According to Crevier, who says that the
replacement of the mortal suffering body with the material mechanical
body comes from religion as the weaving of the mind, Jesus will be
resurrected with a new body, and why not the machine? For Antje
Jackele, who sees the development toward techno-sapiens as a step
toward the kingdom of God, the goals of making the lame walk, the
blind see, the deaft hear and healing the sick are in perfect harmony
with the goals of scripture and technical development. Technology
enables the new creation of Christ by continuing evolution. Most
Transhumanists anticipate a postbiological future in which biological
limitations such as disease, old age and death will be overcome, even
becoming supracognitive beings in which sin can be overcome (Delio,
2012, 158, 163).

Transhumanism is based on nanotechnology, biotechnology,
information technology, and cognitive science technologies. These
technologies and scientific studies are seen as possibilities that can
realize efforts to empower human beings, delay their old age and
ultimately make them immortal. Related to both religious sciences and
philosophy, transhumanism is a movement with religious or
theological roots. Operating at the intersection of philosophy, religion,
and science, transhumanism functions as a multidimensional
movement that aims to fundamentally transform the human condition
and biological limitations through emerging technologies. These
theological origins have led to similarities with the theological origins.
There are differences as well as similarities. To understand the
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similarities and differences of transhumanism in relation to religion or
religion, it is necessary to make use of theological knowledge.

2. Transhumanism and Religion in terms of Similarities
and Differences

Since transhumanism is a type of humanism, it is a scientific,
cultural, technological, and ideological movement with claims such as
secularization, profanation, and scientification. Its origins are
mythological, gnostic, and cultural. Indeed, Nick Bostrom thinks of
transhumanism as a movement based on myths or legends (Bostrom,
2005, 1. The Transhumanist movement, a religious or theological
project, involves the use of genetic, nanotechnological and robotic
applications to empower man and eliminate death in the name of a
God-like being, Homo-Deus (Falk, 2017). Transhumanism, which
appears as a utopian and futuristic design, aims to perfect human
nature through technological means to increase its capacity to a
desirable level and to grant human beings individual autonomy
(Roden, 2015, 9).

The Jesuit priest Pierre Teilhard de Chardin, a 20" century prelate
who advocated a vision of human evolution accelerated by
technology, claimed that the human augmented by technology
coincides with the concept of “God”. Transhumanism is, for some
Transhumanists, a postsecular religion, even if it is misrecognized
(Cannon, 2022, 59-60). Movements such as Buddhist and Mormon
Transhumanism see similarities between the promises of religion and
transhumanism. According to Michael LaTorra, who thinks that
techno-science can increase people’s spiritual discipline, Buddhist
Transhumanism, like traditional Buddhism, may aim to reduce
suffering and achieve awakening, but it will do so through scientific
knowledge and technological tools, not through asceticism or rituals
(Ferrando, 2022, 41).

The religious roots of transhumanism cause it to both challenge the
tenets of traditional and divine religions and be seen as a religious
movement. As a product of postsecular society, transhumanism
challenges the dichotomy between religion and science, religious and
secular, and transcendent and immanent. This challenge is also seen
as a possibility. Indeed, Tirosh-Samuelson sees transhumanism’s self-
definition as religion not as a problem but as a possibility (Tirosh-
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Samuelson, 2022, 203). Given the state of religion in the public sphere
today, he sees the existence of a religion such as transhumanism as
useful for competition. How to meet the spirituality provided by
religion is unclear. This is because transhumanism has a materialist and
naturalist-based understanding of ontology. Indeed, Mercer argues
that transhumanism, although it has religious, mythical, and gnostic
foundations, also has a materialistic and mechanistic character.
According to him, owing to this characteristic, transhumanism sees the
human body as a machine that needs to be repaired and developed,
while religion sees the human body as an element that will ultimately
end (Mercer - Trothen, 2021, 73). In transhumanism, the human body
is a matter that can be designed and empowered, whereas in religion,
it is a mortal element that will decay.

The themes of Posthumanism, which is seen as the upper stage of
transhumanism, include the reevaluation of traditional humanistic
myths, the decentralization of the human, the human connection to
other life forms and the planet, human enhancement, artificial
intelligence, the ethics of technological development, and the blurring
of human constructions in the contemporary world (Hans - Theophil,
2024, 5). Advocates of transhumanism claim that it is noble and
glorious for humans to make nature “better”, a similar claim to religion.
This claim has led to the discussion of who is the determinant and
provider of the good. (Labrecque, 2017, 148). Transhumanism, which
is an extension and intensification of the humanistic and
anthropomorphist perspective, claims that religion’s discourses of
immortality, eternal life, and the perfect human being are only
promising. Rather than being a promise, it sees itself as a techno-
theological movement offering the means to realize these aspirations.
High technologies are the means by which expressions of perfection
“beyond” are realized in this world. Visions of advanced technologies
and proposals for the human race to improve the existing cosmic order
reflect a contemplative understanding of the perfection of the natural
world (Alict, 2023, 6).

Transhumanism is seen as a philosophy of life that fulfills some of
the same functions as religion without resorting to belief in a higher
power, a supernatural being. There are deep connections between
transhumanism and religion in the context of the human desire to
eliminate everything that limits the human being (Keles, 2023, 49, 51).
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There are those who emphasize that the intellectual origins of
transhumanism stem from Christian beliefs in immortality,
resurrection, and heaven (Keles, 2023, 53). Indeed, R. G. Ingersoll
wrote in 1875, “Our hope of immortality does not come from any
religion, but almost all religions come from this hope”. (Ingersoll,
1902, 34). Transhumanism, whose religious character can be said to lie
here, argues that biotechnological utopias are more possible than faith-
related utopia. It is easier for the Westerner, whose spell Weber
identifies as broken, to imagine the resurrection of his body than to
envision his immortality (Terence, 2016, 10). The disenchantment of
the world was caused by the reduction in physical, biological, and
even psychological causality. It was thought that in this way,
hegemony, control, and transtormation could be brought about over
the physical universe and even over human beings. The causality that
gave rise to the mechanical process has been preserved in the
cybernetic process.

Humanism, as a movement that emerged with the decline of
religion, replaced God with the rational subject. The removal of God
from the world stage led to the placement of man at the center.
Humanism, with its promises of happiness, freedom, and equality, did
not strive for immortality and heightened humanity. Transhumanism
repeats the promises of humanism but also promises to immortalize
man and make life eternal. In an effort to fill the void left by the “Death
of God” declared by Nietzsche, transhumanism tries to fill this void by
using current and future technologies. The contention that “the death
of God is like the death of man” can also be seen as a symbolic
sacrament of reduction to a discourse. From a posthumanist point of
view, it can be argued that there is no external end to individual
evolution, which is not related to any violent killing or transfer
(Ferrando, 2022, 43).

Whereas theists claim that suffering is inevitable, Transhumanists
reject biological inevitability and the natural human condition,
believing and working toward the goal of human transcendence
through technology (Keles, 2023, 61). Transhumanism promises to
fulfill human desires for long life, a youthful body, and excellent health
and mental abilities. Christian theology tells man to give up his desires
(Keles, 2023, 71). The aim of transhumanism is to strengthen (increase
or improve) human beings on a material basis, both mentally and
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physically, whereas religion seeks to develop (perfect) human beings
on a spiritual level.

While transhumanism’s means of accessing transcendence are
technology, religion’s means are worship or rituals. Although the
means and manners in which transhumanism and religion access
transcendence differ, they are similar in terms of the goal of accessing
transcendence. Indeed, Jousset-Couturier argues that although
transhumanism and Christianity are seen as two seemingly opposing
understandings and that although transhumanism has not emerged
solely with the support of religion, they both have common goals in
terms of promising transcendence. According to him, while
Christianity promises transcendence through God through spiritual
purification/salvation, transhumanism promises salvation from death
through technological means by empowering or augmenting the
human being (Ferry - Jousset- Couturier, 2016, 120).

Transhumanism is a process that we encounter with practical
applications that are visible in our daily lives. Transhumanism, which
is present in every part of life in the fields of health, education,
economy, service, and the military, increases its impact with the
contributions of high technology, cyber technology and artificial
intelligence. The Transhumanist process is a process that will
differentiate human life in the 21* century. This process has both
weaknesses and opportunities. Considering Western thought, science
and the technology it has created, there is the reality of the influence
of the philosophical on religion or the opposition of the philosophical
to religion. Transhumanism will change the perspectives of traditional
religions with the possibilities of science, infinity/space, human
cloning, genetic transformation, and information technology (Alict,
2023, 9). According to Transhumanists, traditional religions abuse the
space of faith, which is nourished by superstitions that people do not
question and accept, whereas transhumanism is the only activity that
harmonizes, designs and gives meaning to the future (Alici, 2023, 15;
see Jordan, 2000, 58-59).

The fact that transhumanism, a technological based movement
aimed at immortal human beings and eternal life, is based on
technology does not prevent it from being a cultural and religious
movement. The fact that it sees technological tools as a possibility does
not mean that transhumanism is a purely technical issue.
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Transhumanism is a philosophical, cultural, ideological, and religious
movement in terms of its discourses and aims. Transhumanists state
that human beings were created in a half-baked form before they were
fully matured (by nature, God or spontaneously etc.). A Transhumanist
idea, the idea of fundamentally altering our creation to eliminate the
possibility of making mistakes, cannot easily find a place in Islamic
thought. The responsibility for improving one’s own behavior lies
entirely with the individual. Ultimately, it is the individual himself who
will choose his own actions and be responsible for those actions.
Islamic scholars or researchers need to address questions about the
permissibility of intervention at a genetic level to encourage an
individual to act in a “better” way (Dag, 2021, 67)

The greatest problem facing humanity today is not the East-West
clash of civilization but the transformation of traditional human species
through transhumanism. Because a species (Homo sapiens) is to be
transformed by the means of technology. Transhumanists claim that
imperfect Homo sapiens has reached its retirement age and that its god
is near his day of retirement (Harari, 2016, 387). By intervening in
human biology, psychology, and physiology from outside,
transhumanism seems to lead to a process of unpredictable
consequences. The attempt to transcend the human is a narrative
found in religions, especially Christianity. The justified dominance of
the voluntary realization of the Christian dogma of the accidental
transcendence of man, combined with science and technology, has led
to ecological consequences that have spiraled out of control
(Labrecque, 2017, 140).

Conclusion

Transhumanism seeks to realize its seductive promises of increasing
human intelligence and physiology, prolonging life, achieving
immortality, or perfecting and eternalizing world life with the power
and possibilities of modern science and technology, as well as with the
capabilities of science and technology that will increase in the future,
through human efforts rather than a transcendent divine being. Far
from the narrative of sublimation and a transcendent deity,
transhumanism, which aims to increase the human through science
and technology, positions itself as a secular project in place of religion.
Transhumanism, which has goals such as Human 2.0, Life 2.0 and
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Religion 3.0, aims for a technological evolution on the nature-human-
life plane.

Processes such as rationalization, industrialization/
mechanization, virtualization, or digitalization have created new
societies and ways of life. Digitalization, which changes the
understanding of value, is likely to change the content of religion and
the way the religious believe and act. In the cyber-digital age, although
the data on the viability of religion have increased, the change in and
differentiation of traditional religious forms has been a natural process.
This process has more destructive effects, especially in societies that
are consumers of technology. The interaction between religion and
robotics-virtuality not only reduces religiosity and erodes religious
identities but also causes religion to lose its authenticity and
experience the risk of virtualization. In fact, a study conducted in 68
countries between 2006 and 2009 on the link between robotics-
automation applications and religion revealed that in countries where
industrial robots or artificial intelligence applications are widely used,
there is a rapid decrease in the rate of faith or religiosity compared to
countries where these systems are not used (Jackson, 2023).

In the Transhumanist process, which is based on the development
of technology and its tools, both the influence of traditional religions
may diminish, and the rate of religiosity may further decline, and
secularization may increase. Because transhumanism aims to develop
human beings on the material plane, religions want to develop them
on the spiritual spiritual perfection (known as kemdldt in Islamic
discourse). In this respect, it also claims to be an alternative to religion.
Transhumanists and advocates of new technologies claim that
traditional religions are obstacles in the technological and cybernetic
process and that they do not have a solution(s) to offer. According to
them, religions do not have much to offer to this age and the people of
this age. They see no harm in transforming or eliminating religions that
are seen as obstacles.

While religions perceive human beings as spirit beings,
transhumanism perceives human beings as mind or intelligence
beings. While religion desires human beings to evolve in the spiritual
plane and prepare them for eternal life, transhumanism wants to make
this world a paradise by empowering humans in the material/body
plane and gaining power in this world. Transhumanism, which aims to
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do on the material plane what religion wants to do on the spiritual
plane, aims to strengthen the human body and to improve human
intelligence through singularization or chips and
psychopharmacological drugs. Transhumanism has perceived human
beings through a post-Cartesian understanding of matter and mind
being. Transhumanism and posthumanism perceive life in accordance
with their own conceptions of man and their understanding of being.
Transhumanists seek ways to reach and surpass a certain perfection
only in terms of human, scientific, and technical sources. Religion, on
the other hand, unlike transhumanism, is for believers only and is
based on the spiritual development of the human being (through the
synergy of human will and effort) and hopes for technologies that will
allow it to be perfected and enhanced.

Technology reduces the functional space of religion by extending
the limits of human control. The greatest indicator of increased human
control is virtualization or digitalization. This is because digital or
online promises boundlessness. In the online space, social and
religious identity has been transformed, thus reshaping religious life
and human spirituality. Digitalization, which changes the
understanding of values, also changes the content of religion and the
religious. In the process of transhumanism, which sees
digitalization/information technologies and artificial intelligence as
important elements and possibilities of itself, it seems that the way
religion is perceived, that is, the conception of religion, will change, as
well as reduce the influence of religions in the world and change the
figure of the religious.
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Abstract

Since ancient times, images of the apocalypse, deluge, cosmic
cataclysm, and divine punishment have provided the basis for narrative
patterns that reveal the relation between man and time, ethics, and
religion. According to many apocalyptic narratives, the dissolution of
cosmos in the process of divine punishment is not an absolute
destruction but a threshold beyond which new forms of order come
into being. This study proposes that apocalyptic and cosmic
destruction narratives, despite their various cosmological and
theological assumptions, possess a common liminal structure that acts
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as a threshold between destruction and regeneration, chaos and order,
mortality and transcendence.

Patterns of apocalyptic and cosmic destruction will be explored
through a comparative analysis of Qur’anic narratives, classical myths,
and Turkish folklore narratives. Comparative textual analysis will be
conducted as the primary methodology of the research, and the
concept of liminality, borrowed from anthropology and narrative
theory, will be the main framework of the research. Previous scholarly
approaches have examined those traditions separately or have focused
on thematic similarities among those traditions, while a holistic view of
their liminal function has not been elaborated yet. Liminality in the
current study is conceived as a transitional period when old structures
are dismantled, transformed, and rearranged into the new one. The
originality of the study consists in showing how different traditions use
apocalyptic narratives as liminal structures by which cosmic
transformation, moral reconstruction, and existential rebirth are
narrativized.

The research results show that according to the Qur’an, the apocalyptic
cataclysm is an irreversible threshold in the linear understanding of
time when the manifestation of divine power and absolute justice takes
place through resurrection, judgment, and the hereafter. At the same
time, mythological stories usually depict cosmic destruction within the
cyclic understanding of time and renewal. The Turkish folk narratives
combine features of both linear and cyclic time schemes. Thus, the
apocalyptic narrative appears to be not only a narrative about the end
but a multi-dimensional symbolic structure through which the human
interpretation of finitude, sacred order, and existence occurs.

Key Words: Eschatology, apocalypse, cosmic destruction, liminality,
the Qur’an, mythology, Turkish folk narratives

Introduction

Eschatology, to the extent that it deals with concepts of the end of
the universe, afterlife, and the future destiny of the cosmic order at the
end, has been of paramount importance not only in sacred narratives
but also in myths, memory and folklore. The concept of the “end” has
been fictionalized through various means such as floods, cosmical
disasters, divine wars and apocalypses; consequently, such narrative
genres have created symbols which make sense of human relation to
time, being, and the sacred.' Therefore, stories of apocalyptic visions

' Mircea Eliade, Myth and Reality, trans. Willard R. Trask (New York & Evanston:
Harper & Row, Publishers, Incorporated, 1963), 54-77; Mircea Eliade, Cosmos and
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and cosmic doom cannot be seen as simple accounts of disaster; rather,
they should be viewed as multiple threshold narratives, filled with
metaphysical, moral, and ontological meanings.”

In the general context provided above, the central question posed
by the present research paper is as follows: although the motifs of
apocalyptic visions and cosmic destruction in Qur’anic stories,
mythologies, and Turkish folktales have been analyzed in terms of
thematic commonalities before, still there exists a gap in providing a
holistic and comparative understanding of their “liminal” role.
However, the motif is important not only because it provides the
construction of the notion of “the end”, but also because it produces
meanings in terms of moral responsibility, time conception, and
existential beliefs. Using the concept of liminality proposed by Victor
Turner, the apocalyptic motif can no longer be studied as a
theological/mythological topic.”

The review of the relevant literature shows that in the general scope
of Islamic philosophy and eschatology studies this theme has been
approached mostly from the viewpoint of theology with the focus on
the Qur’an. These studies have considered in great detail topics such
as the day of judgment, resurrection, and God’s reckoning. The
symbolic and doctrinal aspects of the Quranic apocalyptic images
have been thoroughly discussed. However, in these studies

History: The Myth of the Eternal Return, translated by Willard R. Trask (New York:
Harper & Brothers, 1959), 60, 73, 106, 107, 111, 124-125, 141-145; Sebastian
Gunther, “Eschatology”, 7The Oxford Handbook of Qur’anic Studies, ed.
Muhammad Abdel Haleem - Mustafa Shah (Oxford: Oxford University Press, 2020),
472-487; Nida Tabassum Khan, “Eschatology: An Introduction”, journal of Bio
Innovation 14/3 (2025), 530-535.

This conceptualization applies the theoretical framework of “rites of passage”
developed by Arnold van Gennep; see esp. Arnold van Gennep, The Rites of
Passage, trans. Monika B. Vizedom - Gabrielle L. Caffee (Chicago: The University
of Chicago Press, 1960), 10-11. While van Gennep focuses on the transitions of
individuals within a social structure through the concept of the “liminal”
(threshold), this study extends this framework, later systematized as the “liminal
phase” in broader social theory, to the macro-level of cosmic destruction, treating
the apocalypse as a transitional threshold between two distinct existential orders.
This approach draws upon the concept of “anti-structure” (or communitas) as
developed by Turner; see Victor Turner, The Ritual Process: Structure and Anti-
Structure (Ithaca, NY: Cornell University Press, 1991), 94-97. Turner defines “anti-
structure/communitas” as a liminal phase where social hierarchies and categories
are suspended, creating a space for existential and sacred transformation, a
framework that this study applies to the cosmic dissolution of the apocalypse.

N
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mythological stories and Turkish folklore have been discussed
indirectly and in the framework of rather vague comparisons.

The study of mythologies and folklore shows that the narratives
about cosmic destruction have been analyzed in terms of cyclical time.
Thus, in such frameworks, floods, the end of the world catastrophes,
and wars of gods have been studied within the dialectic of order,
chaos, and re-order. Ragnardk in Norse mythology, deluge in
Mesopotamian mythology, and cosmic catastrophes in Greek
mythology have been viewed as symbolic representations of the
concept of the universal destruction. However, these studies have
remained far from the systematic comparison with the concept of
apocalypse in the Quran; they have found it difficult to combine the
revelation-based linear eschatology and the mythological cyclical view
of time within one approach. In many mythological concepts of
cyclical time, the concept of apocalypse is an attempt to cleanse time
from its profane aspects and get back to the beginning.” From this
perspective, one can see that both linear and cyclic models of time can
be considered the same human response to concerns about finiteness,
meaning, and cosmic order.

But this model cannot be equated with the idea of the apocalypse
from the Qur’an. In the teachings of kalam, the giyamah does not
imply purification of the existing world in view of its further
transformation into new historic cycles. Qiyamah means the end of
this world and the entrance into an eternal state of justice and
retribution. Consequently, while in mythology the end of the world
usually serves as a prelude to a new cycle of history, it is placed in the
context of linear sacred history according to the principles of Qur’anic
eschatology.

The research on Turkish folk narratives has mainly concentrated on
the search for traces of pre-Islamic myths in folklore or peculiarities of
Turkish oral folklore tradition. Such apocalyptic motifs like piercing
the heavens, splitting the earth, cataclysms, and other extraordinary
signs have been analyzed as symbolic phenomena of the oral tradition,

This perspective draws upon Mircea Eliade’s conceptualization of the “myth of the
eternal return”. Eliade argues that archaic and religious man seeks to abolish
“historical” or “profane” time through rituals and narratives of cosmic destruction,
thereby recovering a primordial, sacred state of being. See Mircea Eliade, Cosmos
and History, 51-92.
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but the connection between those narratives, Qurianic eschatology,
and mythological cosmogonies has not been considered from a
comparative perspective. The study of Cengiz Batuk® provides
important evidence that the idea of “the end of history” is a consistent
mode of thinking in religious and mythological traditions.
Nevertheless, the study does not consider the role of apocalyptic
motifs as liminal signs nor conducts a comparative analysis of
narratives from Qur’anic, mythological, and folkloric traditions.

Just like that, the study by Muharrem Kaya titled Mitolojiden
Efsaneye,’ highlights the presence of Turkish mythology in folktales,
but it lacks a comparative study with Qur’anic narratives or the use of
Turner’s notion of “liminality” and therefore falls short of being
comparative structural.

In this context, the main deficiency in the literature is that there is
not enough research about the structure of apocalyptic and
catastrophic symbols as a kind of “threshold” ontologically and
symbolically in the Quran, myths, and Turkish folk narrratives. Past
studies” have mostly analyzed these realms of narratives independently
of each other, without investigating their structural continuity,
transformation, and discontinuities through one unified conceptual
frame of reference.”

This paper attempts to bridge the mentioned gap by analyzing the
concepts of apocalypses and cosmic destruction as an ontological and
symbolic boundary from the perspective of comparative narrative
analysis of the Qur’an, classical mythological narratives, and Turkish
folktales. The contribution of this paper is primarily based on the

5 Cengiz Batuk, Taribin Sonunu Beklemek (istanbul: iz Yayncilik, 2003).

6 Muharrem Kaya, Mitolojiden Efsaneye: Tiirk Mitolojisinin Titrkiye'deki Efsanelerde
Izleri (Istanbul: Baglam Yaymcilik, 201D).

Yavuz Gozen, Metinlerarasilik Baglaninda Eskatoloji Mitleri ve Dini Literatilrde
Kiyamet Tasvirleri (Ankara: Ankara University, The Institute of Social Sciences,
Ph.D. Dissertation, 2023); Nurdane Giler, “Kurin’da Kozmik Kiyamet ile Hesap
Guintiniin i¢ Iceligi ve Yoruma Etkisi”, Cumburiyer llabiyar Dergisi 24/3 (2020),
1475-1496; Kader Hocaoglu Alagdz - Nagihan Baysal Yurdakul, “Eskatoloji
Mitlerinden Kiyametnimelere Geleneksel Tirk Diinya Gorlstinde Kiyamet
Olgusu: Disitin-1 Mahser-nime Ornegi’, Korkut Ata Tiirkiyatr Arasirmalar
Dergisi 11 (June 2023), 563-586; Onur Alp Kayabast, “Tiirk Mitolojisinde Eskatoloji
Mitleri”, Folklor/Edebiyat 22/86 (2016), 167-180.

As Victor Turner emphasizes, such liminal moments are zones where social and
cosmic structures dissolve, thereby allowing the human condition to emerge in its
purest form. See Turner, The Ritual Process, 200.

~
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understanding of the apocalypse not as a mere story of “the end”, but
as a meaning-forming boundary situated between order and chaos,
this life and the afterlife, and the past and the future.

With this aim, this study utilizes comparative narrative analysis,
symbolic analysis, and thematic reading as its key methodological
tools. Textual materials used in this research include selected parts of
the Quran devoted to the concepts of apocalypses and cosmic
destruction, namely al-Takwir, al-Infitar, al-Inshiqaq, al-Qari‘ah, and
al-Zilzal; mythological narratives such as the Epic of Gilgamesh, the
Deucalion and Pyrrha story, Ragnarok, Pralaya, and the Osiris-Seth
narrative; and Turkish folk narratives devoted to apocalyptic signs,
cosmic disaster, petrifaction, ‘remaining with the wolf’ motif, and other
end-of-time themes recorded in Anatolian and Turkic folk traditions. It
needs to be highlighted that the comparative approach applied in this
study does not assume any equivalence of ontological nature of the
Qur’an, mythological narratives, and Turkish folk narratives. While the
Qur’an is viewed as a revealed text in Islamic theology, mythological
and folkloric narratives are analyzed as cultural discourses transmitted
via literature and oral tradition. Therefore, the comparison undertaken
in this study is restricted only to the symbolism, narrativity, and
liminality of apocalyptic motifs represented in the analyzed narratives.

The article is structured in two main sections. In the first one, the
relationship between cosmogonic and eschatological concepts is
considered at the theoretical level in terms of cosmological destruction
as a boundary. In the second part of this study, the motifs of
apocalypses and cosmic destruction are analyzed comparatively in the
framework of three subsections. The first subsection deals with the
apocalyptic images in the Qur’an in terms of the concepts of divine
justice, individual accountability, and linear time. The second
subsection discusses the motif of cosmic destruction in mythological
narratives in terms of cyclical time. The third subsection deals with the
apocalyptic and cosmic destruction motifs in Turkish folk narratives
within the syncretic boundary framework of Islamic eschatological
motifs and pre-Islamic mythological legacy.

1. The Apocalyptic Motif as a Liminal Threshold between

Cosmogony and Eschatology

The term “threshold” used in the present study is based on the

theory of liminality proposed by Victor Turner. On the basis of the
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concept of rites of passage developed by Arnold van Gennep, Turner
defines liminality as a transitional phase where old structures are put
on hold while new ones may emerge.’ In this context, a threshold is
impossible to interpret as an endpoint — it is a transitional phase
between one state of being and another. As regards the apocalypse,
the idea of liminality could be considered a useful concept in the
interpretation of the destruction of the world as a transition to another
order of things.

In the development of the history of religious thinking, there has
always existed an attitude to regard eschatology and cosmogony as
associated notions. It is believed that stories of the end of the world
have been usually linked to problems of regeneration and creation of
a new world order. In other words, eschatology does represent not
only the teaching on the end of the world but also the teaching on its
renewal."’

Such a correlation is best evidenced when considering the
eschatology of the ancient civilizations. There have been many cases
where the destruction of the cosmos does not necessarily imply the
destruction of everything, for this means that the old system is being
wiped out. In many stories where there are floods, fire, earthquakes,
and even wars among the celestial objects, there has always been a
resulting creation of the cosmos. "

Whether they occur in the form of sacred writings, myths, or
folklore, it is typical for apocalyptic themes to serve as symbolic
indicators of great change. Apocalyptic symbols include disasters like
floods, disruptions in the cosmos, flames, darkness, and other
disruptions to nature that symbolize periods of instability within the
current structure where great changes can occur. Liminal theory can
provide an interpretation of these apocalyptic symbols as symbolic
transitions rather than catastrophes.'?

In Islamic belief, the archetypal imagery is conveyed by the idea of
giyamah. The apocalyptic vision of the end of the world in the Qur’an
conveys images of cosmic destruction within the context of God’s

Arnold van Gennep, The Rites of Passage, 20.

' Eliade, Myrh and Reality, 54-55.

Batuk, Taribin Sonunu Beklemek, 43-45; Bilge Seyidoglu, Miroloji Uzerine
Aragnrmalar: Metinler ve Tabliller (Istanbul: Dergah Yayinlart, 2017), 34-36.

2 Eliade, Myth and Reality, 54-55; Batuk, Taribin Sonunu Beklemek, 48-51.
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judgment, moral reckoning, and resurrection. Thus, imagery of the
tearing apart of the sky, the extinguishing of the stars, movement of the
mountains, and turmoil of the oceans does not just convey the idea of
the disintegration of the existing cosmic order but also highlights the
aspect of divine justice being revealed and humans having to pay for
their sins."

However, a comparative study between Qur’anic narratives,
mythological narratives, and folktales shows that there are marked
differences in the symbolism of cosmic destruction. Although in
mythology destruction is always linked to cycles of renewal in the
cosmos,'* the Qur’anic understanding of destruction fits in a linear
eschatology of judgement and resurrection."” Folktales particularly in
the Turkish-Islamic cultural framework incorporate elements of
religious instruction together with themes that have been preserved in
their story culture.'® Even though quite distinct in nature, all these tales
make use of the image of disorder within the universe to provide
answers to the most basic questions of order, morality, destiny, and the
relationship between man and God. Apart from its cosmological and
theological significance, apocalyptic writings could also serve the
purpose of symbolic depiction of psychological transformation."
Consequently, it might be suggested that the apocalyptic theme is a
liminal archetype lying between cosmogony and eschatology. Besides
being an indicator of the end of the world, it is also a way of explaining
changes and continuities in the cosmos.

2. Apocalyptic (Qiyamab) Imagery as a Threshold in the

Qur’an, Mythology, and Folk Narratives

Human beings’ reflections about the end of the world have created
an entire narrative universe where sacred, mythological, and folkloric
tradition has approached the issues of cosmic order and its destruction
and renewal. Despite the fact that each one of these traditions comes
from a different epistemological system, their use of similar imagery of
cosmic upheaval can be noted quite often.

B Batuk, Taribin Sonunu Beklemek, 81, 188, 193, 203, 297, 320.

" Eliade, Myth and Reality, 46.

5 Giinther, “Eschatology”, The Oxford Handbook of Qur’anic Studies, 472-487,
Artem S. Dankanich, “Islamic Eschatology: Its Origins and Theological
Interpretations”, VI Konezpec cxodosnasyie (Kyiv: Baltija Publishing, 2022), 132-135.

1 Kaya, Mitolojiden Efsaneye, 166-176.

' Batuk, Taribin Sonunu Beklemek, 325.
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In the Qur’an, depictions of the apocalypse portray the collapse of
the cosmic order through images such as the sky being torn apart' or
being ripped apart,” the stars being dimmed® or scattered,”’ the
mountains being set in motion* or vanishing like a mirage,” the seas
boiling over,** and the seas burst forth.” Meccan sitrahs describe the
Day of Judgment and the Hereafter in colorful detail. This type of verse
allows us to contemplate humanity’s existence and the mortality of our
earthly reality.

Many mythological traditions share similar motifs. Tales of
Ragnarok, great floods and challenges among the divine typically
record the failure of a settled order and the rise of another.”” Equally
similar images are found in folklore where the earth cracks open, the
sky shatters, and wondrous signs rise in the sky.”® Influenced by
Islamic eschatology and local cosmological traditions, these images of
cosmic destruction are shared by many stories.

A comparison of these narratives shows a consistent pattern.
Destruction of the world then often leads to the establishment of a new
order. That is, the motif lies between two different understandings of
time. Mythological stories tend to think about time as recurring in a
series, while stories of revelation move towards a specific ending. The
Qur’an includes images of cosmic tumult associated with judgment
and of the life to come. Typical mythical accounts generally consider
events that fundamentally alter the relationship among the divine
powers, the natural world, and humans. In folk tradition, elements of
each approach are often fused together in different cultural contexts
and applied to represent cultural aspects of things. The fact they are

8 82/1. Unless otherwise stated, all English translations of Qur’anic verses in this

article are taken from M. A. S. Abdel Haleem, The Qur’an: A New Translation
(Oxford: Oxford University Press, 2005).

Q 84/1.

Q81/2.

Q 82/2.

Q 81/3.

Q 78/20.

Q 81/6.

Q 82/3.

Abl Mansar Muhammad ibn Muhammad al-Samarqandi al-Maturidi, 7Ta’wilat al-
Quran, ed. Bekir Topaloglu (istanbul: Dar al-Mizan, 2007), 16/281-311; 17/85-110,
123-139, 177-186.

Batuk, Taribin Sonunu Beklemek, 49-51; Eliade, Myth and Reality, 60-61.

Kaya, Mitolojiden Efsaneye, 168-170.
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ubiquitous across so many different narrative traditions implies that
questions of the future of our existence have been in human
consideration for centuries. Facing this wider perspective, the next part
looks at the Qur’anic accounts of the annihilation of the cosmos and
the specific position of those in a revelation-based perspective on the
end of time.

2.1. The Motif of Cosmic Destruction as a Threshold in the

Qur’an

Although the Qur’an is not comparable to mythology or folk
narratives in terms of its nature and origin, its message has inevitably
intersected with these traditions throughout history. The accusation of
asatir al-awwalin (fables of the ancients)” made by the polytheists of
the Jahiliyyah period and the Qur’an’s direct rejection of this claim
demonstrate that the distinction between revelation and mythological
narratives was already recognized and debated in the earliest Islamic
community. The fact that this accusation was raised particularly in
connection with the denial of resurrection® also suggests that Arab
society was familiar, albeit through altered forms, with narratives
derived from earlier sacred accounts. In this context, the semantic
structure of the relevant verses points to a revelatory metaphysical
framework that distinguishes the Qur’anic narrative from mythological
traditions.”'

The influence of revelation, which permeated nearly every sphere
of life, became subject to diverse cultural interpretations under varying
historical and social conditions. As these narratives circulated through
oral tradition, they gradually gave rise to forms of storytelling in which
mythological and folkloric elements became intertwined. Thus, while
the Quran cannot be equated with mythology, it nevertheless
contributed indirectly to the formation of a rich and multilayered

¥ Q6/25,Q8/31; Q 16/24; Q 23/83; Q 25/5; Q 27/68; Q 46/17; Q 68/15; Q 83/13.

0 Q 23/81-83; Q 27/68-69.

31 As Toshihiko Izutsu emphasizes in his semantic analyses, the Qur’an adopted these
ancient motifs and restructured them by integrating them into a radically new
monotheistic ethical system. Through this process, traditional concepts were
detached from their pre-Islamic tribal contexts and reoriented around a central
framework of divine unity and moral accountability; see Toshihiko Izutsu, Ethico-
Religious Concepts in the Qur’an (Montreal & Kingston - London - Ithaca: McGill-
Queen’s University Press, 2002), 54.
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narrative tradition within Islamic culture, particularly concerning
conceptions of the end of the world and the afterlife.

Indeed, the scenes of cosmic destruction in the Qur’an, which
generally begin with the first blast of the Horn (Sin), are presented
through brief yet vivid descriptions. These portrayals are frequently
linked, without any sense of discontinuity, to the narratives of
resurrection and judgment that follow the second blast. This narrative
structure demonstrates that the Qur’an treats the cosmic end and the
process of metaphysical reckoning within a unified framework of
meaning.”” In examining the cosmic destruction associated with the
first blast, it becomes clear that the Quran’s language and mode of
expression regarding the end of the universe hold particular
significance. The concepts employed to describe the end of the world
refer not only to physical destruction but also to a theological,
symbolic, and moral reckoning. In doing so, they perform a
transformative function by calling human beings to assume
responsibility in light of an awareness of the Hereafter. For this reason,
the Qur’an presents highly powerful and symbolic depictions of the
end of the universe, portraying both the collapse of the established
cosmic order and a transformation of universal proportions.

As the apocalyptic narratives were particularly concentrated in the
Meccan sirabs —in al-Takwir, al-Infitar, al-Inshiqaq, al-Zilzal, al-
Haqgqgah, al-Naba’, and al-Qiyamah— images of visual and aural
intensity that were also designed to shock the beholder to the core
were most striking. When these suras illustrate the fall of the
foundations of the universal order, the breaking of the heavens, the
scattering of the stars, the sweep of the mountains, the boiling of the
seas; more than just annihilation, they refer to a metaphysical fracture
through which the power of God’s justice and absolute judgment is
brought into effect. In the Qur’an, however, these scenes are not only
about destruction. They are closely linked to resurrection and the
afterlife, where destruction is not the final end but is followed by
renewal, re-creation, and resurrection, along with moral reckoning. In
this way, Qur’anic eschatology presents cosmic rupture as part of a
larger process that also includes resurrection and divine judgment.

32 Giiler, “Kuran’da Kozmik Kiyamet ile Hesap Giiniiniin I¢ Iceligi ve Yoruma Etkisi”,

1478-1479.
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The narrative of the end of the universe, referred to in the Qur’an
as al-sa‘ab (the Hour),” is expressed through images such as the sun
being shrouded in darkness (takwir), the sky being torn apart (infitar),
and the sky being ripped apart (inshigdaq). These terms signify not only
physical destruction but also the disruption of the fundamental balance
of existence and the termination of the order recognized by nature. For
instance, Sturat al-Takwir begins with the verses, “When the sun is
shrouded in darkness, when the stars are dimmed, and when the
mountains are set in motion...”** presenting a scene where the
universe ceases to be a cosmos and is transformed back into chaos.
The expression “folded up” (kuwwirat) points to a metaphysical
rupture through the meanings of both the cessation of light and the
folding away of time. Similarly, Strat al-Infitar opens with the verse,
“When the sky is torn apart.”” The expression “being torn
apart” (infatarat) emphasizes the disruption of the heaven as a cosmic
dome and the collapse of the order of the celestial realm.

In the Quran, the occurrence of the apocalypse is generally
portrayed as a cosmic upheaval in which the sky is torn apart, the stars
are scattered, and the seas burst forth.** The earth is depicted as
shaking violently in its final quaking, throwing out its burdens and
revealing all that has taken place,’” while the mountains will be like
tufts of carded wool,*® and will be blasted into dust and left as a level
plain.’” On that Day, the sun and the moon are brought together and
the moon is eclipsed,® while the sky is ripped apart" and the heavens
are split apart with clouds, as the angels are sent down in streams.*

The sun and the moon are joined together, and the heaven is
shaken and rent asunder. In these narratives, cosmic elements such as

¥ The Qurian emphasizes the certainty of the coming of the Hour while

simultaneously stating that its exact time remains hidden: “The Hour is coming —
though I choose to keep it hidden— for each soul to be rewarded for its labour” see
Q 20/15.

3 Q81/1-3.

¥ Q82/1.

% Q82/1-3.

" Q99/1-4.
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¥ Q20/105-107.
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the heaven, earth, mountains, stars, and seas appear on the stage as
“witnesses” to the Day of Judgment. These are not merely natural
elements but are also witnesses to the cosmic order. Therefore, their
destruction signifies not only a physical end but also an ontological
rupture through which the relationship between God and humanity is
re-established and absolute justice is manifested. Following this
destruction, the stages of resurrection (bath), reckoning (hisab), and
punishment/reward (Hell/Paradise) begin. Thus, cosmic destruction is
not just a catastrophe but a transition to a new reality.

According to this unique approach, the apocalyptic narrative
signifies not merely an end but is understood as the opening of a new
plane of existence where the absolute justice of God is manifested and
His eternal judgment begins. In this regard, the narrative of cosmic
destruction in the Quran diverges epistemologically, theologically,
and ontologically from the destruction-rebirth cycles found in
mythological and folk narratives. Thus, with its conception of linear
history and the idea of a unique end, Qur’anic eschatology draws an
original horizon in terms of both the perception of time and the order
of existence. Islamic eschatology is positioned as a decisive force that
shapes human behavior and encourages spiritual development, while
also representing a significant intellectual discourse aimed at revealing
metaphysical reflections on divine truth.”

In the Quran, cosmic upheaval is presented not merely as a
terrifying and disruptive event but also as a moment of manifest clarity
in which divine justice is fully revealed, all realities are brought to light,
and the veils concealing the truth are removed. Therefore, Qur’anic
apocalyptic narratives represent both a process of rupture and a
process of unveiling. Indeed, on that Day, humanity will be brought to
judgement and none of its secrets will remain hidden.*" In the
apocalyptic scenes of the Qur’an, the ideas of the “unveiling of truth”
and “recreation” are particularly striking. In this regard, certain
thematic parallels are observed between the Qur’anic narratives and
mythological accounts. However, a significant distinction emerges
here: while Qur’anic eschatology points to a “singular and definitive”

Siti Humairoh et al., “The Concept of Eschatology in Islam: An Analysis of Fazlur
Rahman’s Perspective and Al-Munir’s Exegesis on Surah Al-Infithar”, Journal of
Middle East and Islamic Studies 11/1 (2024), 2.

“Q09/18.
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end within a linear understanding of time,* mythological narratives are
generally cyclical and built upon continuously repeating cycles of
destruction and rebirth.

The apocalyptic depictions in the Qur’an are presented through
powerful symbols that construct cosmic destruction as an irreversible
threshold between worldly life and eschatological existence.

Consequently, cosmic catastrophe narratives within mythological
systems offer powerful narrative patterns that symbolically interpret
the relationships between humanity, the deities, nature, and time. In
these accounts, apocalypse and destruction are envisioned not merely
as an absolute end, but as a prerequisite for transition, transformation,
and a new beginning. Qur’anic eschatology, however, diverges from
these mythological understandings by not viewing destruction as part
of a recurring process of renewal. In the Qur’an, the apocalypse is
presented as a singular and irreversible threshold where the absolute
justice of God is manifested and His eternal judgment begins. In this
regard, the apocalyptic narrative signifies not only an end but also the
opening of a new and ultimate plane of existence. At this point, it will
be meaningful to examine how mythological narratives position
cosmic destruction in contrast to revelation-based accounts.

2.2. The Imagery of Cosmic Destruction as a Threshold in
Mythological Narratives

Myths can be viewed as one of the earliest forms of oral and written
literature that describe existential issues like fear, hope, purification,
and rebirth together with the efforts made by human beings to explain
the universe. In most of these myths, apocalyptic issues about the
destruction of the universe, gods’ struggle, and disturbance of the
order in the cosmos emerge. Destruction, within this context, should
be viewed not only as a disaster in nature but also as a narrative pattern
including moral degeneration, divine intervention, and rearrangement
of the cosmos.

Mesopotamian mythology is characterized by the story of
Gilgamesh, where the myth of the flood represents divine intervention
into over-population and moral degradation in human world. As a

® {lhan Kutluer, “Zaman”, TDV Isldm Ansiklopedisi (Istanbul: Tiirkiye Diyanet Vakfi
Yayinlari, 2013), 44/111-112.
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result, Utnapishtim becomes the carrier of life among people. The
same concerns the Greek myth of Deukalion and Pyrrha, which
represents purification of moral decay and creation of human race by
means of divine intervention.” Thus, in both cultures cosmic
destruction becomes an intermediate stage through which divine order
is restored after moral decay.

On the contrary, cosmic destruction in the Norse mythology,
namely the myth of Ragnartk, involves complete destruction of
cosmos and even gods. However, destruction of the world is not the
end of everything since, after this process, a new world, populated by
gods, appears. ** Cyclic nature of existence makes possible such view
on cosmic destruction as cosmic rejuvenation. Cyclic nature of
destruction is presented in Hinduism through the theory of Pralaya.
This theory is based on the Vedas and Puranas and is cyclic.”

In the Egyptian mythology, namely in the myth of Osiris and Seth,
there appears another approach to cosmic destruction. It is due to the
fact that in this mythology, disruption is not done by destroying
everything but by disrupting cosmic harmony through the violation of
Maat.” Disruption of the order represented by the fight between Horus
and Seth is just restoration of cosmic balance, rather than creation of
something completely new. !

Thus, in all the above-described religions and mythologies,
destruction of the world represents intermediate stage between order
and chaos, destruction and creation. Therefore, destruction is never

% Samuel Noah Kramer, “Myths and Epics from Mesopotamia”, The Ancient Near

East: An Anthology of lexts and Pictures, ed. James B. Pritchard (Princeton:
Princeton University Press, 1958), 40-75.

There is a close connection between flood narratives and creation narratives; see
M. Barnard, The Mythmakers (Athens, OH: Ohio University Press, 1966), 153.
Furthermore, it would be more appropriate to state that the flood is a ‘re-creation’
myth rather than a creation myth; see Alan Dundes, "The Flood as Male Myth of
Creation”, The Flood Myth, ed. Alan Dundes (Berkeley - Los Angeles, CA: University
of California Press, 1988), 172.

Joshua J. Mark, “Ten Norse Mythology Facts You Need to Know”, World History
Encyclopedia (Accessed July 19, 2025).

As Eliade notes, this periodic dissolution serves to restore the primordial purity of
the cosmos; see Eliade, Myth and Reality, 60-62.

Maulana Karenga, Maat, the Moral Ideal in Ancient Egypt: A Study in Classical
African Ethics (London: Routledge, 2003), 32.

Mircea Eliade, A History of Religious Ideas, Volume 1: From the Stone Age to the
Eleusinian Mysteries, translated by Willard R. Trask (Chicago: The University of
Chicago Press, 1978), 54, 97-100.
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presented as an absolute end but an intermediate stage leading to
restructuring of the order of the cosmos. The structural aspect of myths
allows claiming that myths, regardless of their cultural origin, have
common structure, which is represented by destruction as an
intermediate stage.

Mythological narratives that arise from different cultures indicate
that the issue of destruction of the universe has similarities not only in
terms of their subject matter, but also in the aspect of their structure in
connection with this concept. Despite the presence of diverse
theological and cosmological speculations in connection with these
cultures, it becomes clear that all of them understand destruction of the
universe in terms of recreation or restoration of the same. In this case,
the idea of apocalypse turns into structural liminality.

2.3. The Motif of Cosmic Destruction as a Threshold in Turkish

Folk Narratives

Oral folklore, as the carrier of oral culture, is not just a means of
transmission which preserves the accumulation of the past but also the
manifestation of the collective unconscious, fears, and patterns of
beliefs on the narrative level. In this respect, the motifs of apocalyptic
and cosmic destruction in the narratives of folklore have multiple-level
character which combines traces of pre-Islamic cultural traditions
along with the reflection of eschatological imagery based on
revelations within the framework of folk memories. Taking into
account the broad nature of the term “folk narratives”, the focus of this
paper will be placed on the Turkish-Islamic folk narratives. The belief
of the Turks in life after death is quite old and goes back to the ancient
periods. In accordance with this belief, eternal life can only start with
the end of the current system. In order to understand both the death of
human and death of the world, people have created the belief of
apocalypse; in accordance with this belief, they created various
narratives over time.>

As seen in legends, hagiographies, and folklore transmitted in oral
culture of Turkish folk narratives, motifs of splitting of the earth,
splitting of the sky, and falling of fire from the sky are specific instances
of the theme of cosmic destruction. It has been created by borrowing
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elements from Islamic eschatology and Shamanic cosmogony,
respectively; the theme of destruction is usually introduced as a natural
result of certain factors including the disobedience of God by the
individual and society, dishonor to sacredness, and imbalance
between cosmos. Some of the popular beliefs like “three days of
night”, “birth of the red-tailed comet” and “black smoke filling the sky”
can be regarded as the symbols that apocalyptic signs assume in the
folk memory.

In Turkish folk tradition, especially in many legends, hagiographies,
epics, and folktales gathered in Anatolia, the motifs of apocalyptic and
cosmic destruction draw attention. They must be analyzed not only as
products of folkloric genre but also as expression of the eschatological
world view created in the historical memory of people. Destruction
and disasters in the stories are not only the interpretation of the
apocalyptic images based on revelation in the local memory but also
continue cosmogonies filtered from the pre-Islamic beliefs systems.

In the process of the transition of Turkish eschatological thought
from mythological narratives to the Islamic conception of the
apocalypse, it is observed that cosmic destruction in the Turkish-
Islamic narrative tradition is mostly associated with natural events and
portrayed as punitive disasters following moral dissolution and
violations of sacred values. Through these narratives, moral norms, a
sense of destiny, and the understanding of divine power are
transmitted to society. Certain Anatolian folk narratives display
symbolic correspondences with Qur’anic depictions of the
apocalypse; however, these similarities are better understood within
the broader context of interaction between Islamic religious discourse
and local oral traditions rather than as evidence of direct textual
borrowing. Elements such as the splitting of the earth, the cracking of
mountains, the darkening of the sky, fire raining from the heavens,
petrifaction, black smoke, three days of night, and the receding of
waters only to return as a deluge appear with similar symbols in both
the Qur’an and Anatolian folk narratives. Apocalyptic descriptions in
the Qur’an, such as zilzal, takwir, infitar, and gari‘ab, have integrated
with more concrete and local elements in folk culture and have been
translated into the language of oral aesthetics and collective memory.

Among the narratives widely known in the regions of Kayseri and
Yozgat in Turkey, Azerbaijan, and the Khalkhal district of Iran, the
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“staying until the apocalypse with the wolf” story is noteworthy. In the
Kayseri version, it is stated that “When the apocalypse is about to
occur, an old woman and a Bozkurt (Grey Wolf) will remain; finally,
the Bozkurt will eat the old woman, and then Azrael will take the soul
of the Bozkurt”. In the Yozgat folk narrative, when adultery increases,
women forget modesty, and people become incorrigible, Israfil will
blow the Horn. Buildings will be torn like paper, and everyone will
disappear into the ground. Only an old woman will remain, a wolf will
eat her, and thus the end of humanity will come. In Azerbaijan, when
the Horn is blown, all living things will die and mountains will be
leveled. Amidst this destruction, a Bozkurt will struggle to stay upright
against a terrible wind until the very last moment. In the vicinity of
Khalkhal, Iran, it is told that “Everyone created by God dies... This
woman remains alone... One day, this old woman and the wolf
wrestle. If the old woman defeats the wolf, the world will exist again
and everyone will be resurrected. If the wolf defeats the woman,
nothing will remain”.® These narratives position destruction not as an
absolute end but as a necessary threshold for cosmic reconstruction. It
should be noted that such narratives do not constitute components of
orthodox Islamic doctrine and should not be understood as direct
extensions of Qur’anic eschatology. Rather, they represent syncretic
folkloric formations in which Islamic eschatological themes interact
with pre-Islamic Turkic mythological motifs and local oral traditions.
Their significance in the present study lies in their value as cultural
expressions of collective perceptions regarding cosmic destruction
and the end of time, reflecting processes of folkloric adaptation and
cultural memory rather than authoritative theological teachings.

With this point in mind, the legends concerning the signs of
apocalypse, which are prevalent in Anatolia, become significant. In
this respect, it is said that the apocalypse takes place due to the decline
in the cosmic and moral order in the world. The basic question at this
point is whether these signs are perceived as signs indicating that the
apocalypse is going to happen, or as causes triggering the event of
apocalypse. Also, the basic question posed by these narratives is
whether the apocalypse becomes a purification process for the world,
or a divine act in the conflict of good and evil. Within this narrative

> Giilcan Kizilozen, “Metinlerarasilik Baglaminda Kurt ile Kiyamete Kalmak

Anlatisinin Dontisimii”, Folklor/Edebiyat 26/104 (2020), 818-819.
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framework, the apocalypse is generally portrayed as a process through
which moral disorder is resolved, evil is eliminated, and justice is re-
established. The process leading to the apocalypse is associated with
the moral collapse of individuals and the disintegration of social order.
Indeed, colloquial expressions such as “the world’s nail has come out”
or “stones will rain upon our heads” used to express moral decline,
point to this very perception.>

Narratives such as the heavens descending to the earth, the
collapsing and roaring of the ground, the darkening of the sun,
earthquakes, the shattering of mountains, floods, trees being uprooted,
droughts, and the emergence of a poisonous herb on the earth” reveal
a local eschatological language that the people have constructed by
drawing from both the Qur’an and ancient cultural heritage. This
narrative overlaps both with the theme of cosmic darkness in the
Qur’an and with Shamanistic-rooted myths regarding the darkening of
the sun.’® Here, darkness is utilized not merely as a physical state, but
as a sign of a threshold time where cosmic balance is disrupted and
universal order is broken.

In Dede Korkut, apocalyptic motifs are represented through signs
such as the disappearance of love and respect between the young and
the old, father and son, or mother and daughter; men resembling
women; and engaging in gossip like women.”” These motifs do not
denote a literal eschatological end of the world in the Qur’anic sense,
but rather function as moral indicators of social and cosmic disorder
within the narrative structure. It is observed that in folk narratives,
cosmic destruction is predominantly staged within a framework of
moral and divine punishment. Accordingly, societies that insult a
sacred being, cease to pray, resort to rebellion, or tell lies are directly
punished by the Creator. These punishments often take the form of
natural disasters: stones rain from the sky, mountains are shattered, the
earth cracks, and people are turned into stone. The motif of

> Gozen, Metinlerarasilik Baglaminda Eskatoloji Mitleri, 162.

> Gozen, Metinlerarasihik Baglanminda Eskatoloji Mitleri, 156; Kayabasi, “Tiirk
Mitolojisinde Eskatoloji Mitleri”, 173.

56 Saadet Cagatay, “Altay Tiirklerinde Kiyamet Anlayist”, Titrkoloji Dergisi 7/1 (1977),
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“petrifaction” is interpreted as the materialization of moral corruption

and the manifestation of divine justice in physical form. In these
narratives, individual guilt transforms into collective catastrophe; the
disaster functions not only as punishment but also as moral warning
and didactic lesson. Overall, these narratives construct a symbolic
economy of disorder and retribution rather than a doctrinal
eschatological system. A short excerpt from a longer narrative
regarding the Altai Turks’ conception of apocalyptic destruction is as
follows:
...The bottom of the iron stirrup is pierced, the eye of the
needle is torn, the people are corrupted, the black insect
sprouts wings, blood spreads to the black eye, the black
water (water sources) flows mixed with blood, the earth
rumbles, the mountain turns upside down, the mountain
slopes collapse, the sky trembles, the sea churns, the earth is
overturned and its surface goes down, the tree moss is torn
away and only its dust remains, the sky quivers and its
stitching is opened (torn), the sea churns and its bottom
becomes visible...”

Accordingly, Shamanistic and Tengrist beliefs, along with steppe
cosmogonies originating from the pre-Islamic belief systems of the
Turks, have permeated into folk narratives. In ancient Turkic beliefs,
the “Sky Pillar™® or “World Tree”® is a sacred structure that forms the
axis of the universe. The collapse of this pillar signifies not merely a
physical downfall, but an ontological apocalypse. Images in Anatolian
narratives such as the “piercing of the sky”, the “toppling of the

¥ One of the many versions of petrifaction stories is as follows: “A shepherd whose
wife has died has two children. This shepherd, disliked by the villagers, lives in his
own house on a hill far from the village. Although treated very well by his mother
and father, the shepherd is not respectful toward them at all. One day, his mother
prays to Allah for him to be turned into stone. Her prayer is accepted, and the son
turns into stone at the place called ‘Dedelik/Coban (Shepherd) Stone’.” Today,
locals frequently tell this legend to instill respect for family in their children; M.
Ocal Oguz - Petek Ersoy, Titrkiye'de 2006 Yilmda Yasayan Tas Kesilme Efsaneleri:
Mekdnlar ve Anlanlar (Ankara: Gazi Universitesi Tiirk Halkbilimi Arastirma ve
Uygulama Merkezi Yayinlari, 2007), 19.
Cagatay, “Altay Turklerinde Kiyamet Anlayist”, 8.
% Bahaeddin C")gel, Tiirk Mitolojisi IT (Ankara: Turk Tarih Kurumu Yayinlart, 1995),
169-172.
®' Bahaeddin (")gel, Tiirk Mitolojisi I (Ankara: Turk Tarih Kurumu Yayinlart, 1993),
90-92, 100-101.
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heavens”, or “fire emerging from beneath the earth” establish a bridge
between this ancient thought and Islamic eschatology. The integration
of motifs such as “the wrath of Ulgen” or “Erlik’s emerging from the
underworld”® into the Islamic conception of the apocalypse over time
to produce a syncretic narrative demonstrates the permeability
between beliefs and the cultural adaptation capability of folk culture.

These narratives have been found not just to be accounts of cosmic
disasters but also to have the role of an instrument of education, a
culture-based system, and also a means of social control. This kind of
narrative is being passed down from one generation to another via
traditional storytellers like maddaps (traditional public storytellers),
‘ashigs (minstrel-poets), village imams, and older storytellers, thereby
influencing the view that people have of God, time, the world, and
afterlife. While the apocalyptic descriptions in the Qur’an provide a
more universal, and metaphysical framework, it is observed that these
images become localized, personalized, and topographical in folk
narratives. Mountains, villages, and people are named; the apocalypse
is narrated as an event occurring in a specific “place” or to a specific
“person”. This indicates that the motif of the apocalypse is constructed
on two levels in the folk mind: both cosmic and local.

Overall, the analysis of apocalyptic motifs in Turkish folk narratives
demonstrates that cosmic destruction functions as a multilayered
symbolic structure shaped by the interaction of Islamic eschatology,
earlier mythological traditions, and local cultural memory. Rather than
constituting a unified doctrinal system, these narratives reflect a
culturally embedded understanding of order, morality, and divine
authority. In this sense, the discussion of apocalyptic imagery leads
naturally to a broader consideration of how different narrative
traditions conceptualize the end of the world as a threshold between
existence, meaning, and transcendence.

Conclusion

Rather than being explained solely through recurring themes
shared across traditions, apocalypse and cosmic destruction narratives
involve another layer that must also be taken into account. This layer
can be described as a threshold, or liminal mode of structuring these
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narratives, which appears across different cultural settings. When
revelation-based narratives, mythological systems, and Turkish folk
stories are considered together, the differences between them do not
lie primarily in how the apocalypse is represented. Instead, they are
rooted in more fundamental assumptions about time, continuity, and
moral order.

One of the main findings of this study is that the Qur’anic
understanding of the apocalypse differs clearly from mythological
accounts of cyclical destruction. In the Qur’an, cosmic destruction is
positioned as an irreversible ontological break and a threshold of final
accountability. This suggests that the Qur’anic vision of the end times
is not a symbolic story of rebirth. Instead, it forms a moral and
metaphysical boundary where human actions take on their ultimate
meaning. From this perspective, cosmic destruction does not mark the
end of divine order. It marks the moment when divine judgment fully
begins.

Mythological traditions approach cosmic destruction from a
different angle. The destruction of the existing order does not bring
history or the cosmos to a definitive close. Instead, it creates the
conditions from which a new order can emerge. Apocalyptic episodes
therefore belong to a larger cycle in which dissolution is followed by
renewal. Within this pattern, the threshold is not the point at which
moral judgment begins. It marks the passage from one cosmic order to
the next and preserves the continuity of the cycle.

Turkish folk narratives reveal a space where Qur’anic
eschatological ideas and pre-Islamic mythological motifs come
together and gradually blend into one another. Within these stories,
cosmic destruction is no longer presented as an abstract metaphysical
event. It is anchored in familiar places, recognizable figures, and local
communities. As a result, the apocalypse becomes part of collective
memory, serving both as a moral warning and as a way of defining the
boundaries of the social order.

This study’s comparative approach does not place revelation-
based, mythological, and Turkish folk narratives on the same
ontological or metaphysical level. It is not concerned with such an
alignment. Instead, it examines how the motif of cosmic destruction is
constructed and interpreted within each tradition’s own symbolic and
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cultural framework, with attention to narrative structure and the
production of meaning.

In conclusion, this study does not treat the motif of apocalypse as a
shared “end narrative” across different cultural and religious systems.
What it highlights instead is a threshold model through which meaning
is produced and takes shape in different contexts. From this point of
view, apocalyptic narratives are not simply accounts of destruction or
catastrophe. They also make visible human finitude, the limits of the
sacred, and the ways moral order is thought at its edges. The notion of
the “threshold” is used here as a way of reading these narratives rather
than as a fixed analytical category.
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