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One of the main issues of Kadizadeli contention concerned innovated
grave visits. Kadizade wrote Irshad al-ugil, in which he addresses this
issue, summarizing some of the arguments found in Ibn al-Qayyim’s,
Ighathat al-labfin. Kadizade’s position on innovated grave visits is strict \
and he compares the practice to the customs of pre-Islamic idolaters. By
contrast, Sivasi defended such grave visits.2% The Kadizadeli movement
also relied on a text called Ziydrat al-qubiir, most commonly attributed
to Birgivi®® and again based on Ibn al-Qayyim’s Ighathat al-labfan. In
Ziyarat al-qubir, an opinion can be found that innovated grave visits,
when taken to a certain level, were an issue over which blood could be
spilt and property, gaken.?? In other words, the author considered it a
matter over which war could be waged. This staunch opinion would
have repercussions later through the centuries with the actions of
Muhammad ibn “Abd al-Wahhab.

Nebnvent (200383)
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From around the 1650s and after the death of Kadizade, Muhammad ibn
Ahmad al-Ustuwiani (d. 1661) became the next famdcus Kadizadeli leader.
He is a very important figure whose scholarship can be linked to
Muhammad ibn ‘Abd al-Wahhab. Al-Ustuwani was born in Damascus in
1608. Originally a follower of the Hanbali school, he later switched to
the ShafiG school. He studied under scholars in Damascus and Egypt,
later travelling to Istanbul, where he adopted the Hanafi school. During
his career, he took positions at various mosques in Istanbul, including at
the Ayasofya, the Sultan Ahmed and the Sultan Mehmed (Fatih)
Mosques. Due to the strength of his scholarship and his effective
preaching, al-Ustuwani assumed a role of leadership amongst the
Kadizadelis. Through his popularity, he became the preacher for the
elite gnards at the palace of the Sultan. Al-Ustuwani’s influence as
religious teacher in the palace grew further and he became known as
‘Padisah Seyhi’(‘the Shaykh to the Sultan’)}—to the young Mehmed v

20 1hid, 366-73; Cavusoplu, “The Kadizadeli Movement’, 302-7.

21 The attribution of Ziydrat al-qubiir to Birgivi has been questioned recently.
See Ahmet Kayh, ‘A critical study of Birgivi Mehmed Efendi’s (d. 981/1573)
works and their dissemination in manuscript form’ (MA diss., Institute for
Graduate Studies in Social Sciences, Bogazici University, 2010).

22 Zivgrat al-qubiir al-shar‘iyya wa-l-shirkiyya [attributed to Birgivi] (Amman:
Dar al-Bashir, 2nd edn., 1996), 34.

23 Bztiirk, Islamic Orthodoxy’, 22.3; Cavugoglu, ‘The Kadizadeli Movement’,
124.
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Under the leadership of al-Ustuwani, the Kadizadeli movement entered
a new phase of militancy and heightened fervour. This period appears to
have been characterized by Kadizadeli exhortations for laymen to
participate in ‘enjoining the right and forbidding the wrong’, allowing
them some use of force which, if left unqualified, contained the inherent
danger of ensuing violence and vigilante behaviour. Al-UstuwanT himself
held an uncompromising position against religious innovations and was
willing to use state-endorsed violence to enforce that position if
necessary. In his Risdla, his teachings recorded by a student in the
Ottoman Turkish language, al-Ustuwan clarified the various forms of
shirk (polytheism) and included under shirk the act of asking for
intercession from the dead. In this work, he judged making vows and
sacrifices to stones, trees and tombs as acts of kufr (unbelief), resulting in
an eternal abode within hell.** These are themes and views that would
re-emerge some decades later in the book Kitdb al-Tawhid by
Muhammad ibn ‘Abd al-Wahhab.

Around 1650-1, al-Ustuwiani exerted his influence over the Grand
Vizier, who gave a decree for the demolition of a Khalwati Sufi lodge,
with the Kadizadelis implementing that command. Attempts were made
to extend this decree and destroy more Sufi lodges, but not without
successful defence from Sufis and resistance from scholars who
disapproved of forceful action against Sufi practices. During al-
Ustuwan(’s time, two Khalwati Sufis wrote criticisms of Birgivi’s work,
al-Tariga al-Mubammadiyya, in an attempt t0 undermine the Kadizadeli
movement. Al-Ustuwani and his followers took the matter to the Sultan,
and after the verdict of a council of Ottoman scholars led by the
Seyhiilislam, an injunction was passed preventing criticisms of Birgivi
and his work.

In 1656, after the very recent appointment of Kopriilii Mehmed Pasa
as Grand Vizier, and sensing an opportunity for change, the Kadizadelis
under al-Ustuwani set about implementing a plan for complete reform.
Their vision was to secure the support of the young Sultan Mehmed IV,
then to eliminate all religious innovations that had appeared since the
beginning of Islam and to destroy Sufi lodges, forcing their opponents to
renew their faith or face death. Kadizadelis gathered in the vicinity of the
Fatih Mosque with weapons, ready for action and calling the people to
rally to arms. Grand Vizier Koprilli Mehmed convened a meeting of

scholars who judged the incitements of the Kadizadelis punishable by
death. However, rather than having them executed, Kopriild Mehmed
had al-Ustuwani and other Kadizadeli leaders exiled to Cyprus, with al-
Ustuwani returning to Damascus later in 1656.

24 Tpid, 305; Oztiirk, Islamic Orthodoxy’, 372-3.
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Tiirkiyenin Dini Tarihi Jle Ilgili Notlar : I.

USTUVANI RISALESI
HUSEYIN YURDAYDIN

Bundan énceki bir yazimizda XVII. yiizyill Osmanh Tiirkiyesinde Kadi-zade Mehmed
Efendi’den sonra onun temsil ettigi mutaassip dini ceryan1 devam ettiren miicadeleci vaizler
arasinda énemli bir yeri bulunan Ustiivani Mehmed Efendi iizerinde de kisaca durmugtuk
(1). Orada da belirtildigi lizere $amh olan Mehmet Efendi, Istanbul’a gelmis, Ayasofya
Cami‘inde direk dibinde oturup direge yaslanarak va‘zettigi igin “Ustiivani” lékabiyle
sohret kazanmusti. Vaazlarina muntazam bir sekilde devam eden saray baltaci ve bostancilan
yoluyla saraya niifuz imkénini bulan Ustiivani, padisah hocasi Reyhan Efendi’nin de
himayesini gérmiis, boylece Padisah Seyhi tinvani ile Istanbul’da iin kazanmgti. Bu siralarda
Seyh Veli, Cavusoglu ve Kése Mehmed gibi diger baz1 mutaassip vaizler de aym sekilde,
hususiyle tasavvuf ehlini hedef tutan vaazlarina devam ediyorlard. Bu vaizlerle tasavvuf
ehli arasinda o zamana kadarki fikir miicadelesi, Melek Ahmet Pasa’nin sadrazamligi zama-
ninda fi4li bir safhaya intikal etmis, saraydan gordiikleri himayeye de giivenmekte olan
Kadi—zadeliler, Istanbuldaki tekkeleri basmaya, dervigleri dagitmaya baslamiglardir.
Sadrazamin aczinden de faydalanma yoluna giren Kadi-zadeliler, diger tekkeleri de bas-
maga kdrar vermisler; bu hal, zamanla devlet islerine miidahele seklini alarak Koépriila
Mehmed Pasa’nin sadrazamligina kadar devam etmistir. Képriilit Mehmed Pasa’nin
sadrazam olusunun sekizinci Cuma giinii Fatih cami‘inde Cuma namazi esnasimda milezzinler
nat-1 serif okurlarken nat-1 serifin bu sekilde makamla okunmasin bid¢at kabul eden Kadi-
zadelilerden bir grup, bunun makamla okunmasini menetmek istemislerdir. Biraz sonra da
tarikat erbabina taarruza, tekkeleri yikmaga, tas ve topraklarini denize dékmege; sokaklarda
rastladiklarin dervis ve seyhlere tecdid~i iman teklif edip kabul etmiyenleri sldiirmeye bas-
lamuslardir. Daha sonra padisaha giderek biitiin bid¢atleri kaldirmak igin izin istemisler,
selatin camilerinin birer minaresini birakip digerlerini ytkmak, peygamber zamanindan sonra
ihdas olunan her seyi ortadan kaldirmak istiyerek; aleme, kendi zihniyetlerine uygun yeni bir
nizam vermeye kalkmuglardir. Kendilerine mani olmak istiyenlere sildhla kar;i koymaya
karar vererek Fatih cami4 avlusunda toplanmak iizere taraftarlarina haber géndermiglerdir.
Bu durumu 8grenen sadrazam Kopriilii Mehmed Pasa, hareketin elebagilarina haber gon-
dermis, nasihatte bulunmus fakat sézii dinlenmemigtir. Bu durum kargisinda Kopriili,
“ulema”y1 huzuruna cagirmis ve onlann, Kadi—zadelilerin goriisleri hakkinda ne disiindiik-
lerini 6grenmek istemistir. ““Ulema”, K adi-zadelilerin iddialarinin batil oldugunu, fitne
cikaranlarin cezalandirilmasinin caiz bulundugunu soylemis; Képritlii de durumu padisaha
arzetmis ve hadise gikaranlarin katilleri hususunda emir almugtir. Koprilih bu emri almasina
ragmen 6ldiirme tarafina gitmemis, hareketin bu kadar biiyiimesinde devaml vaazleri ile baglica
rolii oynamis bulunan devrin iig {inli vaizi Ustiilvani Mehmed Efendi, Tirk Ahmed, ve
Divane Mustafa’yr 1066/1656 yilinda Kibris’a siirerek olay onlerm§, dolaysiyle tekkeleri
ve seyhleri bunlarin elinden kurtarm1§t1r (2).

1) Bak. Hitseyin Yurdaydan, Tirkiyenin Dini Tarihine Umumz‘ Bir Bakis, 1lahiyat Fakiltesi Dergisi, IX
(1961), ss. 109-120.

2) Ustiivani’nin kiinyesi soyledir: Mehmed b. Ahmed b. Mehmed el-Sami. Sam’da 1017/1608 yxlmda
dogmus olan Ustiivani, Kibns'tan daha sonra gene Sam’a giderek 1072/1661’de orada olmiistiir. Bak. Hediy-
yetw'l-Arifin Esma'u’l-Miellifin ve'l-Musanniftn, 11, 289; M.Siireyya, Sicill-i Osmant, IV, 173. Aym zamanda bak.
1.H. Uzuncarsili, Osmanlt Tarihi, 111, 1. Kisum, 368 vdd.





