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ABSTRACT

This thesis provides an English translation of the prominent Ottoman Sufi Isma‘il
Haqgqi Bursawr’s (d. 1137/1725) commentary on the prayer of the eminent Moroccan
Sufi ‘Abd al-Salam Ibn Mashish (d. 625/1228). The full title of this Ottoman
Turkish work is Sharh Salawat al-Mashishiyah which was written by Bursawi in the
year [113/1701. The importance of Tbn Mashish’s prayer is due to the fact that it
was one of the earliest expositions of the concepts ‘al-insan al-kamul and ‘tawhid
understood at the level of oncness of being (wahdat al-wujud) in Suft history . The
two chapters following the introduction are devoted to the life and works of these
eminent Sufis locating them and their works in their historical context. The relevant
concepts behind the prayer of Ibn Mashish such as the concept of ‘al-insan al-kamif
and ‘tawhid arc explained and discussed with respect to their usage in the prayer in
the third chapter. The fourth chapter is devoted to the analysis of Bursawi’s

commentary followed by an English translation of his ‘Sharft Salawat al-

Mashishiyalr.
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CHAPTER ONE

INTRODUCTION

This thesis provides an English translation of the late 17" and early 18™ century
Ottoman Sufi Isma‘il Haqq1 Bursawi’s (d.1137/1725) commentary {sharfr) on the prayer
(salaf) of the Moroccan Sufi ‘Abd al-Salam ibn Mashish (d.625/1228). The full title of
this Ottoman Turkish work is Sharh Salawat al-Mashishiyah which was written by
Bursaw1 in the year 1113/1701 and was posthumously published three times. There are
also more than twenty eight manuscript copies of this work in Istanbul librarics, and one
copy in the library of The International Institute of Islamic Thought and Civilization
[ISTACY. In this translation, the ISTAC library manuscript copy and the Bulak
1279/1862 print edition have been used. These two copics have been compared, and no
substantial difference is detected between them. The only attested difference is the
absence of notes in the margins in the print edition compared to the ISTAC manuscript
copy. This translation, to the best of our knowledge, is the first English rendering of a

work belonging to Bursaw1.

Ibn Mashish’s prayer (salaf) is his only written legacy. This prayer has won
enormous fame in the Muslim world and became the subject of numerous commentaries
throughout centuries. This sublime prayer (salaf) constitutes the backbone of Shadhili
rituals and is recited till to this day in the Darqawiyya, Fasiyya, ‘Alawiyya and

Y ashrutiyya branches of the Shadhiliyya order. However this interest in the prayer of



Ibn Mashish was not solely confined to the Shadhiliyya order. The Qadin, Khalwati, and

Jalwati orders also widely recited this prayer, and used it as a wird.

The importance of [bn Mashish’s prayer stems from the fact that it is one of
earliest expositions of the concept of *fawfiid understood at the level of ‘wafdat al-
wujud (oncness of being). Also, this prayer depicts Prophet Muhammad as the ‘Perfect
Man’ (al-insan al-kamil) who is the quintessence of existence, and the cause for all that
exists in this universe. This prayer contains the seeds of a sophisticated theosophical
Sufism by a Moroccan Sufi who was contemporaneous with Ibn ‘Arabr (d.625/1228).
Although there is no indication in the sources about a meeting and mutual influence
between these two eminent Sufis, Tbn Mashish shows remarkable affinity with the ideas
and concepts attributed to Ibn *Arabi such as ‘wahdar al-wujud and *al-insan al-kamifl

and espouses them in his short prayer without using Ibn ‘Arabr’s terminology.

Bursawi wrote his commentary on the prayer of Ibn Mashish upon the petition of
one of his disciples with the intention of spreading its benefits throughout Ottoman
lands. The sophisticated theosophical Sufism espoused in this prayer is thoroughly
explained in this commentary by Bursawt who was the prime Akbarian shaykh in
Ottoman lands during that time. Bursawi’s commentary can be safely regarded as an
Akbarian commentary on the prayer of Ibn Mashish as the whole commentary is written
based on Ibn “Arabi concepts, and worldview. In his commentary Bursaw1 discusses
many different topics such as the concept of ‘al-insan al-kamif, ‘tawhid’, and morc

importantly ‘al-Haqiga al-Mupammadiyya (the Muhammadan Reality). The



Muhammadan Reality being the essence of the Perfect Man is the archetype that is
actualized through the messengers, the prophets, and the saints. All things by necessity
shall have an either partial or full share of the Muhammadan Reality according to
Bursaw1 because the subsistence (baga) of a being is dependent on continuous and
uninterrupted Divine effusion (f3yd) which comes through the mediation of the
Muhammadan Reality since not everybody’s existence is capable of directly benefiting
from God. Due to this either partial or full share of the Muhammadan Reality, every
existing being has a particular inclination towards God, and has a special attachment to
the Prophetic spirit. This inclination and attachment is the sole reason why every
existing being asks for salvation from God, and submits its petitions to the realm of
Divine cxaltedness. This spiritual relation and special reckoning according to Bursawi is
the gist of the idea of any prayer (salaf) which is epitomized with the utterance of
praises with one’s utmost capability. Thus, Bursawi connects the prayer of Ibn Mashish
(al-salat al-mashishiyya) or any prayer for that matter to the Muhammadan Reality.
Bursawi’s commentary is an invaluable source for the exposition of the idea of
‘Muhammadan Reality” which still remains to be not well understood, and barely
studied. For that matter alone, this commentary is worth translating so that it will serve

for a better understanding of the concept of ‘Muhammadan Reality’.

The second chapter of this thesis is devoted to the life and works of Isma‘il
Haqaq Bursawi with due emphasis on his intellectual personality and overall position in
Ottoman Sufism. The third chapter is devoted to the life of “Abd al-Salam Ibn Mashish,

and his prayer (salaf). In this chapter the Arabic text of his prayer (salaf) is given along



with an English translation. The importance of The Prayer of Ibn Mashish (a/-Sa/ar al-
Mashishivya) is discussed interms of both its historical and theosophical background.
Also lengthy expositions regarding the concepts espoused in the prayer such as *a/-insan
al-kamif, ‘tawhid, ‘al-Hagiga al-Muhammadiyys’ are provided in this chapter. The
fourth and the final chapter is dedicated to the English translation of Isma‘1l Haqqt

Bursaw1’s commentary on the Prayer of Ibn Mashish.



CHAPTER TWO

THE LIFE AND WORKS OF ISMA‘IL HAQQI BURSAWI

I. The Life of Isma‘1l Hagqi Bursawi

Isma‘il Haqq: Bursawi’ or al-Uskudan®, Ottoman scholar, Sufi and poet was bormn

in Aydos ncar present day Edirne on the north westemn border of Turkey in 1063/1653.
His original name was [sma‘1l, the pseudonym Haqqt he chose for himself as a poet after
the approval of his Shaykh is also added to his name. He explains this situation in his
Diwan with this poem™:

Oh lover 1 am named after the one who is offered for slaughter

My pseudonym is Hagqr my name Isma‘il

Oh God You made my pseudonym Haqq:

Thus give me progress make me God’s slave { ‘abd al Hagq)

There is not much known about his family besides the information provided by Bursaw:

in his works'. His father Mustafa Efendi who was originally from Istanbul®, lost his

! This appeliation is attributed to Bursawi to distinguish him from another Isma“l namely lsma‘1l
Ankaravi (d.1041/1631). Also he is referred to as Bursawi because he spent a greater part of his life in
Bursa and he is buried there.

?<“1smal HakKy,” The Encyclopedia of Istam, 2nd Ed. vol. IX E.J. Brill, Leiden, 1986, 4:191.

* Murat Y urtsever, fsmail Hakks Bursevi Divan, Arasta Y aynlari, Bursa, 2000, p.3.

* The primary sources for the life and works of Bursawi are his two works Silsilanama-i Jalwatiyya and
Tamam al-Favd The first work deals with the chain (si/sifa) of the Jalwatiyya order to which Bursawi
belonged, and the importance of the chain for a Sufi path. In that work Bursaw1 also gives considerable
information regarding his life. The second work is similar in nature. Bursaw1 discusses the necessity of
joining a tarrga (path) for a believer, and the concomitant obligations that will be bestowed on the
believer after entering the path. Towards the end of the work he gives lucid information regarding the
masters (shuyukh) of the Jalwatiyya order, more specifically about his Shavkhs ‘Uthman Fadh. For a
scholarly analysis of Silsilanama-i Jalwativya please see: Efendi, {lyas. 1994. ismail Hakki Bursevi'nin
Kitabir's-Silsileti’l-Celvetiyye’si, M.A. Thesis. Marmara University. For Tamam al-Fayd please see:
Muslu, Ramazan. & Namh, Ali. 1994 Ismail Hakki Bursevi ve Tamamii'l Feyz Adli Eseri 1&2. M.A,
Thesis. Marmara University. More information regarding his life is scattered through Bursawi’s more than
a hundred works.

* 1sma‘1l Hagql Bursawl, Silsilanama-i Jalwatiyya, n.d., MSS no:230, Halet Efendi Section, Silleymaniye
Library, p. 96b.



house and belongings in a devastating fire® in 1062/1652 and was subsequently forced to
leave Istanbul and take refuge with his relatives in Aydos’, where he spent the

remaining seven to eight years of his life cultivating land.®

Bursaw1 began his studics in Aydos at the age of seven in 1070/1659.” He had a
brief encounter with his future Shaykh ‘Uthman Fadfi (d.1102/1691)' of the Jalwatiyya
order at the age of three'' who was on close terms with Bursaw1’s father in Aydos.
However, ‘Uthman Fadl left Aydos and entrusted his post to a certain Shaykh Ahmad
under whom Bursawi began his studics. Bursawi studied Arabic and Ottoman Turkish
under him for five years,'” and later on moved to Edimne to continue his studies under
Shakyh ‘Abdulbaki Efendi under whom he managed to memorize Qur’an by heart'® and
completed his studies on grammar and syntax. He also studied'® logic, jurisprudence,
exegesis, and hadith under Shakyh ‘Abdulbaki Efendi, and perfected his Persian and

Arabic. After scven years, having completed his basic Islamic education, and obtained

% Ibid., p. 92b.

" Ibid., p. 50a.

$ Sakip Yildiz, Exégéte Turc Ismail Hakki Burusawi. Sa Vie, Ses Oeuvres et La Methode dans son Tafsir
Ruh al-Bayan, Ph.D. Dissertation, Sorbonne University, 1972, p.7.

® Isma‘il Hagqt Bursawi, Tamam al-Fayd, n.d., MSS no:244, Halet Efendi Section, Silleymaniye Library,
p. 217a.

' More on him please see: “Atpazari Osman Fazli” Tiirkiyve Divanct Vakfi Islam Ansiklopedisi, Tiirkiye
Diyanet Vakft Yaymlan, Istanbul, 1988, 4:83-85. Also see: Hilseyin Vassaf, Kemalname-i Ismail Hakki,
Arasta Yayialarn, Bursa, 2000, pp. 62-67.

" Bursaw1, Tamam al-Fayd, p. 217a.

2 1bid., p. 21 7a.

2 Tbid., p. 217b.

M Bursaw: provides a list of books he studied with his Skayih which is important for providing us some
insight regarding the texts of classicat Ottoman madrasa education in 17" century. The list includes
Nasafi's (d.537/1142) Aga‘id, and Tafiazam’s (d.791/1389) commentary on it, Ibrahim al-Halabi’s
(4.956/1549) Sharh al Manar and Baydaw's {(d.658/1286) Anwar af Tanzil For the complete list, please
see: Bursaw, Tamam al-Fayd, p. 217b.



the necessary tools for his further studies Bursaw1 set out for Istanbul in 1083/1672" to
the center of the Jal/watiyya order to meet Shaykh ‘Uthman Fadli who was by now the
head of the Jalwatiyya order in Ottoman lands. Up until now Bursaw1’s education was
rather focused on the exoteric sciences related to the Shari*a. After his re-union with his
Shaykh, Bursaw1 delved into the realm of esoteric sciences. Although he had an early
acquaintance with ‘Uthman Fadll at the age of three, Bursaw1 was not initiated to the
Jalwatiyya order until their second meeting in Istanbul. Bursaw: made allegiance (b3 's)
to his master'® immediately, and started studying esoteric sciences along with the
exoteric ones. Bursaw1 took this opportunity to take some calligraphy classes from the
famous master of his day Hafiz ‘Uthman (d. 1110/1690) in Istanbul.'” He also perfected
his Persian, and was consequently able to read Rumt’s (d.672/1273) Mathnaw: and
Sa‘di’s (d.689/1257) Gulistan and Bustan in Persian.® Bursawi went into spiritual
retreat (halwah) upon the request of his Shaykh ‘Uthman Fadli, and stayed there for
three months.”® After completing his sufizk he took ijazah (authorization) from the
Jalwatiyya order through ‘Uthman Fadh and became a shaykéi of the order in
1085/1674. Bursawn stayed one more year with his Shaykh, and after being designated
as a representative (&f1a/1f3) by his master was sent to Skopje in 1086/1675 to spread the

Jalwatiyya order and to preach to the public.20

¥ Tsma‘il Haqqn Bursaw), Wasilat al-Maram, nd., MSS n0:243, Halet Efendi Section, Silleymaniye
Library, p. 10b.

' Bursawi, Tamam al-Fayd, p. 218a.

7 Siileyman Sadeddin Mustakimzade, 7uffa-i Hattatin. ed. Tbnulemin Mahmud Kemal, Istanbul, 1928,
p.216.

" Bursawl1, 7amam al-Fayd, p.218b

*® Ibid. p.219b.

¥ Ibid. p.223 a-b.



Bursaw1 had to reside in a mosque for a couple of months before he was granted
an old abandoned convent (zawiya) to settle in Skopje. After some restoration work, he
immediately started his lectures in the convent as well as preaching from the pulpit of

the local mosques.”

Bursaw1 had his first marriage with ‘Afifah Hanim, the daughter of
a local Shaykh, in Skopje in the yecar 1087/1676.” Bursawi’s six year sojourn in Skopje
led him to perform four different functions at the same time. As a teacher he was
teaching in the convent, as a preacher he was preaching in the local mosques, as a
scholar he was writing books™, and more importantly he was a Ja/watiyya shaykh and
had disciples to oversee. As a preacher his uncompromising attitude towards the actions
of the local muftr and some other locals whom Bursawi1 accused of being remiss in
following the Book and Sunnah got on the nerves of the muft1, and Bursawi was
subsequently transferred to Kopriili (Titos Veles)™ by his shaykh ‘Uthman Fadh in
1092/1681.% Bursaw1 stayed fourteen months there, and although we do not have much
information regarding his activities there, we presume he continued his preaching, and
teaching activities as in Skopje. He also authored a couple of works here®®, and toured

around the area visiting convents in places like Kratovo and Strumica.”’ In 1093/1682

Bursaw1 was relocated to Strumica by his shaykh where he spent three years in a

# Ali Namh, [smnail Hakk: Bursevi: Hayati, Eserleri, Tarikat Anlayisi, insan Yaymlan, Istanbul, 2001,
p42.

“ Bursawi, Tamam al-Favd, pp.224a. , also see: Mehmet Ali Ayni, Tiirk Azizieri {smail Hakks, Marifet
Basmmevi, Istanbul, 1944, p.16. Ayni erronously gives the name of this lady as * Aishah, also see A. Namly,
Ismaif Hakki Bursevi, pp. 115-119 for two subsequent marriages of Bursaw.

2 For a list of works he has written during his sojourn in Skopje, please see: Sakip Yildiz, “Tirk Miifessiri
Ismai’l Hakk Burisevi’nin Hayat,” fs/armi Himier Fakiiltesi Dergisi, 1975, 1:111,

“# A town 145 km north-west of Salonica. Semseddin Sami, Kamusu'l-A am. vol. 6, Mihran Matba‘as:,
Istantbul, 1306-1316, vol.5, p.390b.

® Bursawi, Tamam al-Fayd pp. 226a-228b, also for his sojourn in Skopje please see: A. Namly, fsmai/
Hakk: Bursevi, p. 41-46, also: Ayni, Tiirk Azizleri, pp. 18-20, and Yildiz, “Tirk Miifessiri,” 1:109-113,

? For a list of works he authored in Koprili, please see: A. Namly, fsmail Hakkr Bursevi, pp.47.

Q. Yildiz, Exégéte Ture, p.79-80.



Jalwatiyya convent.”® During his stay in Strumica, Bursawl received a letter from his
shaykih asking him to visit him in Edime where the shaykh was attending the court of
Ottoman Sultan Mehmed IV to give him advice and preach him on religious matters.”
During his stay in Edirne, Bursawi studied Ibn ‘Arabi’s (d.638/1240) Fusas al-Hikam
with his shayk#®, and set his foot firmly on the Akbarian tradition which will define his
literary output in upcoming years. The Jalwatiyya shaykdh in Bursa passed away during
Bursawt’s stay in Edime, and Bursawi was subsequently appointed as the head of the
Jalwatiyya order in Bursa by his shavkh where he would spend the next forty years of

his life.

Bursaw1 arrived to Bursa in the month of May, 1096/ 1685 and promptly settied
in the Jalwatiyya convent, lecturing and oversccing his disciples.”! He was also
preaching to the public in various local mosques, especially in {Jucam: (Grand Mosque)
on Sundays.>> The format and content of these public lectures were usually defined by a
verse or a chapter from the Qur’an, which was elaborately discussed by Bursaw:
enriched with quotations from Persian poems and tales. These lectures provided the

basis for Bursawi’s magnum opus the Qur’anic excpesis Ruhi al Bayan fi Tafsir al-

* Bursaw1, Tamam al-Favd, p. 229b.

 Ibid., 231a.

* A Namli, ismail Hakks Bursevi, p.50. Bursawi provides a detailed account of the topics they have
discussed with his Shaykh while studying Fusus in his Tamam al-Fayvd, these include fawihid, existence,
the degrees of existence, Divine knowledge, the difference between sham ‘'z and fagrqs, and the degrees of
the soul. For a detailed exposition, please see: Bursawi, Tamam al-Fayd, p. 231a

*' Ibid., p.235b. For his sojourn in Bursa please sce: A. Namly, /smail Hakkr Bursevi, pp. 52-70, also: M. A,
Ayni, Tiirk Azizleri, pp. 63-65, and 8. Yildiz, “Tirk Miifessiri,” 1:113-118,

'S, Yildiz, “Tirk Mitfessiri,” 1:113.



Qur’an® Bursawl produced a greater part of his literary output in Bursa. He had the
opportunity to benefit from relative calm in his life at this particular time compared to
earlier phases of his life where he had to travel, and struggle with his adversaries. Thus,
Bursaw1 interprets his transfer from the Balkans to Bursa as a Divine grace for him and
his disciples, and a punishment for his adversarics back in Skopje which subsequently
fell to the hands of Hungarians in 1100/1689.* As in Skopje, Bursaw1 had to perform
four different, albeit intertwined, functions in Bursa: overseeing his disciples, writing

books, preaching to the public and teaching in the convent.

Upon the invitation of his Shavkh *Uthman Fadli who was exiled to Cyprus from
Istanbul due to a disagreement with the Grand Vizier of his time, Bursaw: traveled to
Cyprus in 1101/1690° The reason of the invitation was Shaykh ‘Uthman Fadli’s
intention to entrust his post to Bursaw1 which was realized during this brief encounter.
Shayvkh ‘Uthman Fadli who was already senile by that time passed away a couple of
months after this encounter, and Bursawi subsequently became the head of the
Jalwatiyya order, and entered the Jalwatiyya chain as the 32™ Shaykh of the order.®
Being the head of a major Sufi order brought additional responsibilities for Bursawi.
Besides his usual routine, he was maintaining close contacts with the Palace in Istanbul

dispensing advice on certain occasions. He was on two occasions asked by the Sultan to

» This work which is written in Arabic was completed in almost twenty years. Bursawi started writing it
in 1096/1685 and completed it in 1117/1706. Cherished by Sufi’s as one of the greatest exegesis, it was
copied and published numerous times. For a recent edition please see: Bursawi, Isma‘il Hagqr. 1389/1969,
Rufr al Bayan i Tafsir al-Qur’an. vol. 10. Istanbul: Eser Nesriyat ve Dagitim.

* Isma“il Haqq Bursawi, Kitabu'n Netice. Vol. 2., Insan Yayinlan, Istanbul, 1997, vol.1:131, and
vol.2:340.

* Bursaw, Sifsilanama-i Jalwativya, p. 94a.

*® Bursawi, Tamam al-Favd, p.326b.
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join military campaigns to encourage and inspire the troops, and contribute towards
victory through his prayers and blessings. The first military campaign he attended was
against Austria in 1108/1696 under the command of Sultan Mustafa II, and the second

one was two years later also against Austria under the same command.”’

In 1112/1700, Bursawi traveled to Mecca through Syria to perform his first
Haj)aﬁ and stayed there for over seven months. He also spent some time in Syria
meeting with the local shavkas, and engaging in intellectual debates with them. Bursawt
managed to complete his magnum opus Ruft a/ Bayvan fi Tafsmr al-Qur’an in 1117/1705.
It took him almost (wenty years to complete this work considering the fact he started it
back in 1096/1685.* Bursawi performed his second Hajj ten years after the first one in
1122/1710 this time traveling through Egypt.*® Like his carlier sojourn in Syria, he met
with some local shaykhs here, and reportedly initiated some of them in the Jalwatiyya
order.*! In 1126/1714, Bursaw traveled to Tekirdag™ acting upon a dream where his
late shaykh ‘Uthman Fadl instructed him to marry his daughter.® The marriage was
completed the same year, and after a three year sojourn in Tekirdag Bursawi retumed to
Bursa in 1129/1717. After a couple of months stay in Bursa, Bursaw1 embarked on yet
another journey, this time to Damascus to visit the Greatest Master Ibn ‘Arabi*

Considering the fact that Bursawi stayed almost three years in Damascus, his only

7 M.A. Aynt, Tiirk Azizleri, pp. 65-66, also A. Namli, fsmail Hakkr Bursevi, pp. T1-3,
® Bursawi, Kitabu'n Netice, 1:244.

S, Yildiz, “Tirk Mitfessiri,” p.113.

“ A Naml, fsmail Hakks Bursevi, p.86.

8. Yildiz, “Tirk Miifessiri,” p. 116.

“ A north-western town in present day Turkey.

* A. Namly, Fsmail Hakki Bursevi, p.89.

* Bursawl, Sifsilanama-i Jalwativya, p. 52a.
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movitation for this joumney could not have been merely a visit to Ibn “Arabi. Having
just completed his exegesis, Bursaw: had an intention to spread his knowledge and the
fame of his exegesis, and add new followers to the Ja/watiyya order. He was known to
have held classes on exegesis during his stay in local convents, and madrasas in
Damascus.” He also engaged in intcllectual debates with the local shaykhs mostly
notably with the famous Sufi ‘Abd al Gham al-Nabulusi (d.1143/1731).% One of the
fiercest debates between Bursawi and Nabulusi was on the permissibility of tobacco.
Nabulusi ruled for its permissibility in his epistle ‘Risala fi al-tutun wa al-gahwa"
however Bursaw1 disagreed with him based on a dream he had where Ibn ‘Arabi was
lecturing in a mosque in Damascus telling the congregation including Bursaw1 ‘this
thing that is referred to as leaf among the common man, in our understanding it is

impure, and forbidden’ B

After a three year stay in Damascus, Bursawi returned to Istanbul rather than to
Bursa in 1132/1720 and stayed there for three years. Although no specific reason is
given by Bursaw1 about his preference for Istanbul, we can surmise that as head of the
Jalwatiyya order he had to oversee the development of the order, guide and inspire the
followers. With Bursaw1’s headship, it was the first time in the order’s history that the
head of Jalwatiyya order resided in a city outside of Istanbul which was the origin and

major center of the order. Bursaw1 must have found it difficult to oversee the order’s

“ 8. Yiidiz, “Tirk Misfessiri,” p. 119.

* For a detailed account of Nabulust’s life and works please see: Bekri, Alaaddin. 1995, Bir Cagin Oncils
Seyh Abdiilgani Nablusi. Trans. Veysel Uysal. Istanbul: Insan Yayinlan,

¥ A. Bekri, Seyh Abdiilgani Nablusi, p.233.

*® A. Naml, {smail Hakk: Bursevi, p.97.
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development and exercise his influence in the court of the Sultan from the farness of
Bursa. So this three year stay was a great opportunity for Bursawi to arrange things
betore his departure from this world since he was almost seventy years old by that time.
Bursawi also experienced the most prolific era of his life in terms of scholarly writing in
this particular time. He is known to have written around thirty works in three years
during his stay in Istanbul. ¥ By the time he returned to Bursa in 1135/1723 Bursaw1 was
seventy three years old having authored more than hundred works, and heading one of
the largest Suff orders in Ottoman lands. Old age had its toll on Bursaw1 who started
living a rather reserved life after his return. Burawi spent all his savings on building a
mosque next to his convent at around this time.® He named the mosque Masjid
Muhammad after sceing the Prophet in his dream before deciding on a name. He also
donatgd all his books to his convent which subsequently became the source for the
autograph copies of his works.”!  Bursawi also continucd writing, and delivered eight

books during this time.™

Bursaw1 passed away on 9 Zulkada 1137/20 July 1725 in Bursa and was buried in
the courtyard of his mosque next to his convent.”® He was seventy five years old when
he passcd away. He left behind more than hundred works, and many disciples who

completed their su/uk under him.

¥ 3. Yildiz, “Tirk Miifessiri,” p.121. For Bursawl's sojourn in Istanbul please see: A. Namh, Ismail
FHakkr Bursevi, pp. 104-108.

%S, Yildiz, “Tiirk Miifessiri,” p.123.

' . Namly, {smaif Hakks Bursevi, p. 110.

2 Tbid.

% Ibid., pp.112, also see: S. Yildiz, “Tirk Miifessiri,” p. 125, H.Vassaf, Kemalname-i Ismail Hakk, p. 24.
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