
151

Црквене студије, Ниш / Church Studies, Nis                                               23-2026, 151-168
УДК 284.9

284-788-1
https://doi.org/10.18485/ccs_cs.2026.23.23.8

Jelena Rosić
Filološki fakultet
Univerzitet u Beogradu
jelena.rosic@fil.bg.ac.rs

BEKTASHIS BETWEEN FAJR AND MAGHRIB:
THE NEOPLATONIC CONCEPT OF LIGHT
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Hacı Bektaş Veli

Abstract: The mid-13th century was a time of significant change in the context of
Islamic civilization, and from a historical distance, it is easy to unfold and discover the different
layers of this great cultural and religious creation. With the conquest of Baghdad by the Mongols
(1258), the social, political, cultural, and religious differences of other constitutive elements
(mainly Persian and Turkic) of the Abbasid Caliphate stepped into the limelight of Islamic
civilization and assumed the role of protectors of Islam after centuries of formal Arab
domination. The historical emergence of Bektashism can be placed somewhere between the
beginning of the 13th and the beginning of the 14th century, as there are no primary sources
about the birth of its founder, Haji Bektash Veli. Considering the approximate lifetime of Haji
Bektash and knowing the full historical background of the geographical area in which
Bektashism emerged, it is easy to conclude that the ideas and beliefs of the Bektashis were
influenced by a variety of elements at the time of its emergence. This article examines the
influence of Ishrāqī philosophy and mysticism on Bektashism and its connection with the
Neoplatonic concept of light. It also reflects on the various Qurʾānic chapters and verses (surahs
and ayats) that were most commonly used in Sufism in this context. It also compares the practice
of prayer in Bektashism and mainstream Islam and the origin of the duality of sunrise and sunset.
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A few reflections on the sources for the study of the Bektashis

The journey of exploring the Bektashi order and researching its history, beliefs, and
practices can be truly exhausting and may sometimes leave the researcher feeling useless.
However, the complexity of such research can be attributed to the field's lack of primary sources,
which often results in reduced enthusiasm and less research being conducted. This is one of the

* The paper resulted from the project 1554 “Assessing Neoplatonism in the Religious Tradition of the 14th
and 15th Century Balkans” (ANEB), part of the IDENTITIES program funded by of the Science Fund of
the Republic of Serbia.
1 “Any road that doesn’t follow science ends in darkness” is one of the aphorisms attributed to Haji Bektash
Veli and engraved on the monument dedicated to him in Hacıbektaş, a city in the district of Nevşehir in
central Anatolia.
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reasons why our knowledge of the Bektashis remains insufficient, unlike with some other Sufi
orders, especially in Ottoman times. Therefore, it remains necessary to highlight and explain
what can be considered sources of Bektashi beliefs and practices.

First and foremost, the Qurʾānic text is indisputably the primary source for all religious
movements and groups related to Islam. The discussion of the Qurʾānic text as the primary source
is a separate subject, and this study does not have the space to elaborate further on its place and
significance in Islamic civilization from the earliest times of Islam to the present day. The
Bektashis, like all other groups whose origins can be considered Islamic, highly revere the
Qurʾānic text and, as Muslims in their own way, use it in their religious and everyday lives. The
connection between the Qurʾānic text and Neoplatonism is a well-researched topic; therefore, a
connection between the Qurʾānic text, Bektashism, and Neoplatonism can be assumed. This is
especially evident in the interpretations of the "Light Verse" from the Qurʾān and its use in
Bektashi prayers, practices, and poetry.2

Regarding written sources on the Bektashis, the usual classification into primary and
secondary historical sources can be applied. Additionally, these sources can be further
categorized into doctrinal, hagiographic, ritual, and poetic/literary subgroups. Unlike the
Qurʾānic text, which, according to Islamic dogma, is the word of God and should not be
questioned, Bektashi sources can be, and sometimes are, subject to scholarly debate. Focusing
on the subject of this paper, it can be stated that primary Bektashi sources addressing Neoplatonic
influence in the 14th and 15th century Balkans do not exist or have not yet been discovered.
Furthermore, although there are some general sources on the Bektashis dating from the 13th to
the 16th centuries, only a few, and only after the 15th century, can be attributed to the Bektashis
themselves. After the 15th century, the situation changed somewhat, and primary sources on this
Sufi order became available.3

The Maqālāt (tur. Makâlât) is a didactic prose work attributed to Haji Bektash Veli, dated
to the 13th century, which provides basic teachings on faith, ethics, and the four “gates”. Surviving
copies are from much later (early modern period), and the text has reached us through multiple
recensions. Reliable modern editions make it accessible today.4 A second important source for the
study of the Bektashi order is the Vilâyetnâme, a hagiography of Haji Bektash that preserves the
saint’s legends and the order’s origin story. The core text was shaped in the late 15th and 16th
centuries, then widely copied in the 17th century and later. Scholarly editions and studies show
how this text built Bektashi identity over time.5 Finally, Erkânnâme (“ritual manuals”) describe
ceremonies such as the initiation rite and communal prayer and can be considered a ritual codex
for the order. Most copies are manuscripts and early prints from Bektashi centres between the 18th
and 20th centuries, and several have been edited or translated for researchers.6

Modern research on these sources began with early 20th century pioneers and continues
today. Classic syntheses by Köprülü and Birge highlighted the Bektashi textual heritage and its
historical context. At the same time, later scholars—especially İrene Mélikoff, Ahmet Yaşar
Ocak, and recent critical editors of Maqālāt, Vilâyetnâme, and Erkânnâme—have refined dates,
compared manuscripts, and produced usable editions. These sources enable the study of the
Bektashi order through its own experience—doctrine, legend, and rite—alongside critical
scholarship.7

2 See, for example, Böwering 2001 and Rubin 2015. In several places in Bektashi texts, symbolics of light is
connected to Qurʾ ānic text, for example: Makâlât 1996, 20, 29, 45, and, especially, Makâlât 1996, 50, 59-60.
3 See Yıldırım 2014 and Ocak 1996 for a detailed overview of the period between the 13th and 16th centuries.
4 Makâlât 1996; Makâlât 2007. On manuscripts and recension issues, see Yüksel 2024, 21-30.
5 Ocak 1996; Gölpınarlı 1958.
6 Erdem 2011; Noyan 2006. Special attention should be paid to Noyan 2010 and 2011.
7 See Köprülü 2006, Birge 1937, and Mélikoff 1998. For a concise background on Vilâyetnâme's textual

http://www.abbyy.com
http://www.abbyy.com


153

Mysterious Pathways of Bektashism

The first part of the title, “Bektashis between Fajr and Maghrib,”8 perhaps reflects some
of our intentions regarding the study of Neoplatonic influences on Bektashism in the 14th and
15th centuries. One of these intentions was to connect the Bektashi order of dervishes as closely
as possible with the Arabic language, which is our main area of specialization. However, after
extensive research, it can be stated with certainty that of the three most influential oriental
languages of the Middle Ages—Arabic, Persian, and Ottoman—Arabic had the loosest
connection to the everyday life of this order.

The names of the daily Obligatory Prayers are: 1) Fajr (dawn, daybreak), 2) Ẓuhr
(noon), 3) ʿAṣr (afternoon), 4) Maghrib (place or time of sunset; west), and 5) ʿIshāʾ (evening).
Given the meaning of these terms - dawn and dusk (or, as we prefer, sunrise and sunset) - this
was intended to portray the behavior of the Bektashis in relation to their prayer practices, which
are among the practical things that the Bektashis are accused of neglecting, among other things.
In the literature review, it was briefly mentioned that Bektashis only perform morning and
evening prayers.9 For this reason, we employed the terms Fajr and Maghrib in the title,
attempting to associate our work with sunrise and sunset. It is understandable if we also include
another term – mashriq – in our considerations, and particularly if we include the Persian
toponym Khorāsān (the “Land of the Rising Sun”) in the terminology. Khorāsān should be the
starting point of this research, as it links all the above terms and practices to the Neoplatonic
concept of light and ultimately to Bektashism.10

Of these five prayers, the Fajr is the first prayer, which is performed at dawn, at the
first sunlight of the day. It cannot be combined with any of the other four obligatory prayers in
either Sunni or Shīʿi Islam. Between ʿIshāʾ and Fajr, a special Tahajjud prayer can be performed,
which falls into the category of Nafl (voluntary prayer).11 These prayers also include the Ṣalāt
al-Ishrāq, which is performed a few minutes after sunrise, the Ṣalāt al-Kusūf, the solar eclipse
prayer, and the Ṣalāt al-Istisqāʾ, a prayer for rain.12 In both Sunni and Shīʿi Islam, the noon and
afternoon prayers can be combined, as can the sunset prayer and the night prayer. This brings us
to our term Maghrib, which refers not only to prayer at sunset, but also to the time and place of
sunset, the Occident (west), as opposed to dawn (mashriq - east) – essential concepts in al-
Suhrawardī's Ishrāqi philosophy and mysticism.13 However, not only nature, the sky, the

status, see Soileau 2011 and Ocak 1996.
8 During the preparation of this paper, the original ZDMG transliteration used in the summary was replaced
by the IJMES transliteration system. Although neither transliteration was strictly necessary, the author of
these lines has tried to keep this study as philological as possible. In the absence of a corresponding English
term, the transliteration model of the International Journal of Middle East Studies (IJMES) is used for
Arabic, Persian, and Turkish terms.
9 Birge 1937, 166; Rexheb 2016, 108. In general, the practices and beliefs of the Bektashis have been
explored in numerous studies, many of which are cited later in this article. Two authoritative works of
literature are Birge (1937) and Rexheb (2016). The frequent mention of “dawn” can be observed mainly in
the third part of the book “Islamic Mysticism and the Bektashi Path”, which consists of many verses of
Bektashi poetry.
10 All Arabic terms in this work are rendered according to Wehr 2001.
11 On voluntary prayers in Bektashism, see Rexheb 2016, 13.
12 The list of voluntary prayers was compiled based on the data from the following page:
https://ulumalazhar.com/types-of-prayers-in-islam/#Obligatory_Prayers_Fard_Salah, last accessed
31.3.2025.
13 On the four plans of the Universe, especially terms barzakh and ʿālam al-miṯāl, see Corbin 1987, 189. On
al-Suhrawardī’s concept of “Western exile”, see Corbin 1987, 22.
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alternation of sunrise and sunset, and the practice of prayer are linked to the motif of light, but
also Muḥammad and ʿAli and, above all, the Qurʾānic text. Sūrah Al-Nūr is linked to the motif
of light in both its linguistic and theological context. In addition, the figures of the Ahl al-Bayt,
especially ʿAli and his descendants, are depicted with a light around their heads.14 As for the
symbolism of light in Bektashism, we can also mention the lighting of candles in their rituals
and the sun-like Bektashi Palihenk (tash teslim - twelve-sided stone symbolizing surrender).15

The logo of the Bektashi Tekke in the USA also showed a rising sun in a Palihenk until recently,
but now only shows Palihenk.

Historical Background and Research Questions

The mention of the province of Khorāsān in the Islamic civilization proved to be very
important in this work. From there emerged the first motif connecting Bektashism with
Neoplatonism, as it is the birthplace of Haji Bektash Veli. Nīshāpūr, Ṭūs, Bukhara, Marv, Herāt,
Balkh, Samarkand, and Mashhad are just some of the cities from the Iranian plateau and its
surroundings whose importance is demonstrated by the fact that they were the birthplaces of the
most important and famous personalities of the Islamic Golden Age. Many of these great men
were of Persian or Turkish descent. Since the early conquest of Sasanian Persia by the Muslims
in the middle of the 7th century, Khorāsān (per. land of the rising sun; place in the east; ar.
mashriq) was a troubled province of the Umayyad and Abbasid caliphs, which was inhabited
early on by the followers of the Shīʿites and their followers. In the 11th century, the Seljuk tribes
succeeded in asserting their rule in Khorāsān (1040) and subsequently conquered Baghdad
(1055). After the Battle of Manzikert (1071), it was clear that the new Turkish-Persian power
from the east was ready to rewrite history.16 Throughout history, the Sufis in the Iranian (ancient
Persian) territories often led rebellions against the rule of the Arabs, Turks, and Mongols. These
rebellions were usually politically and religiously motivated.17

The collapse of the Abbasid caliphate under Mongol troops in 1258 was merely the
final piece of a long process of decentralization and internal destruction of one of the most
significant empires in the history of civilization. Paradoxically, the Persian and Turkic
inhabitants of the Abbasid Caliphate, who played a central role in the golden era of Islamization,
were the strongest factors that eventually weakened the central government and destabilized the
vast caliphate.18 The Persians contributed to the glory of Islam with their highly developed
literature and educated minds, as well as their longstanding cultural and religious heritage.
Meanwhile, the Turkic tribal warriors were ready to fight for the flag of the Abbasid caliphs at
any cost, regardless of how difficult and challenging the battle or the terrain. These non-Arab
bearers of Islamic civilization gradually produced rulers who took control of various parts of the
former caliphate in the east and established their own states under the auspices of Islam. A well-
known example of this was the Seljuk state before the fall of the Abbasid Caliphate.19

14 According to Islamic dogma, depiction of humans is strictly forbidden. However, pictures of ʿAli are
frequently found in the mystical orders.
15 Birge 1937, 57.
16 Лапидус 2016, 346.
17 Лапидус 2016, 359. Richard Hartmann, a German orientalist, even claimed that Central Asia, Khorāsān,
and Turkestan were the place of birth of Sufism, due to the number of elements in it borrowed from
Buddhism and Mazdeism, in combination with Islam. See in Танасковић 2011, 21.
18 The number of studies dealing with the history of Islamic civilization is almost infinite. The factual
historical data in this study is based primarily on the works of Philip K. Hitti and Albert Hourani, followed
by the monographs of Robert Mantran and John L. Esposito. Full references to these works can be found at
the end of the text.
19 On the connection between the Bektashi and the Seljuk ghazi mentality, see Birge 1937, 23-27.
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Two significant states were directly linked to the Bektashi order in Asia Minor. They
influenced its history, practices, and dogmas – the Ottoman state (later the Empire) from the 14th
century and the Safavid Empire from the 16th century. From the 14th century until the abolition
of the Ottoman Empire, Bektashism in the Balkans was closely linked to the Ottoman
government and army, particularly the Janissary Corps. The connection of the Bektashis with
the Janissaries is undeniably an essential factor in the life of this order, but not the decisive one.
This is shown by the fact that the military order of the Janissaries was dissolved in the 19th
century, which clearly impacted Bektashism but did not extinguish it.20

The Bektashi Order of Dervishes, a title frequently used in numerous research, is an
open, engaging, and fascinating subject from its earliest times to the present day. This
observation raises the following question: Should we analyze Bektashism or Bektashisms
throughout history? The answer to this question depends on the researcher's background and
primarily on their ability to understand Islam, its history, culture, and civilization. Regardless of
its various manifestations over the centuries, which is attributed to the "Bektashisms" part of the
above question, Bektashism retained one crucial feature: the Islamic monotheistic principle of
belief in one God.21 On the other hand, Bektashi practices and beliefs were and are at least
dependent on the socio-cultural, socio-economic, and socio-political circumstances that
overlapped historically. In the coordinates of this research, Bektashism would represent one
variable. In contrast, the Neoplatonic concept of light would represent the other, with the
potential to influence various variables over time and across different spaces. Historical, cultural,
and linguistic analysis is at the center of this research.

In the search for the Neoplatonic light in Bektashism, several questions arose during
the writing of this work: What is Ishrāqī philosophy? Who was al-Suhrawardī? Why is the sun
(sunrise and sunset) so important in the Islamic context? What motifs of light are found in
Bektashi Sufism, and who are they associated with? What are the obligations, restrictions,
exceptions, and practical aspects of praying five times a day? How do the Bektashis pray? How
and why are candles used in Bektashi rituals? It seems appropriate to provide answers to some
of these questions to make this topic understandable to a broader audience.

Ishrāqī Philosophy and Mysticism in Bektashism

The fact that today anyone interested in the ancient scholars, their lives, their works and
their ideas is only a computer click away from learning about them is primarily thanks to Islamic
physicians, historians, theologians and other scholars, who were often also philosophers, who
endeavored not only to translate the works of the greatest minds of the ancient world, but also to
make their own commentaries and additions to these translations. It is well known that the
concept of Neoplatonism as we know it today was thoroughly reconstructed from the Arabic
translations of Plotinus’ Eneads. The ideas of Neoplatonism were clearly present in Islamic
religious texts and practices even before these scholarly efforts.22

In the Western milieu, especially in the broader circles of scholars not concerned with
the study of Islam, some names from these golden days are well known, such as Ibn Sīnā

20 On the Ottoman and Safavid empires, see Hitti 1973, 332-339; Лапидус 2016, 341-389; Вејнстејн 2022,
181-256.
21 This is primarily about the distinction between Bektashis, Qizilbash, and other Alevi-oriented groups in
Türkiye and their influence on Islam in the Balkans. On the distinction between Bektashis and Qizilbash,
see Karakaya-Stump, 2020. On the distinction between the Alevīs (including Bektashis) and ʿAlawīs, see
Talhamy, 2021; Yıldırım, 2020 and 2021.
22 Bučan 1980, 136; Corbin 1987, 27.
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(Avicenna) and Ibn Rushd (Averroes). In scholarly circles, especially those of philosophy, the
names of these two great scholars are inevitably mentioned alongside those of al-Kindī, al-
Fārābī, al-Ghazālī, and especially Ibn al-ʿArabī. But even among the scholars whose primary
field is Neoplatonism, we can find some who mention very little or nothing about other Islamic
scholars who could also be studied through the Neoplatonic prism. One of these brilliant minds
was the mystic, philosopher, theologian, and founder of the Illumination theory in Islam—
Shihāb al-Dīn Yaḥyā ibn Ḥabash ibn Amīrak al-Suhrawardī, known as al-Maqtūl (literally, the
Slain One) and Shaykh al-Ishrāq, who lived in the second half of the 12th century.23 He was the
successor of Ibn Sīnā’s thought and the predecessor of the 17th-century philosophical endeavors
of Mullā Ṣadrā Shīrāzī, whose scientific pursuits demonstrated that science (especially
philosophy) did not perish with Ibn Rushd, as was commonly believed and repeated in the
West.24

But who was al-Suhrawardī and where did he come from? Al-Suhrawardī (1155 –
1191) was born in Sohrevard, a small village near present-day Zanjan in northern Iran. His
influence and ideas spread to the regions of Iran, Syria, and Anatolia during his lifetime. Still, he
only became known in European science in the 20th century through the work of Henry Corbin.
His colossal efforts to build a bridge between philosophy and Sufism bear witness today to the
fact that, contrary to the orientalist opinion that it ceased to exist after Ibn Rushd, the philosophy
of the East has continued its path right up to the present day.25

Ishrāqī philosophy, the reason why al-Suhrawardī was also known as Shaykh al-Ishrāq,
represents a joining point of peripatetic Islamic philosophy and rich layers of ancient Persian
thought.26 His main text is “Ḥikmat al-Ishrāq”.27

“It is this corpus, along with the numerous commentaries written upon it over the past
seven centuries, that forms the source for the doctrines of the Ishrāqī school. It is a vast
treasure house of wisdom in which symbols of many traditions, including
Zoroastrianism, Pythagoreanism, Platonism, and Hermeticism, have been added to
those of Islam, for the sources of Suhrawardī's formulations are numerous. He did not
hesitate to incorporate into his world view whatever congenial elements he found in
other traditions. But for him, of course, as for Ibn ‘Arabī, the Universe is a Muslim one
on whose horizons certain pre-Islamic symbols are contemplated, just as the cosmic
cathedral of Dante is a Christian one in which certain Muslim and Alexandrian
embellishments are to be found.”28

Persian influence, reflected in Zoroastrianism and Manichaeism, enriched by Indian
ideas, constituted another source of inspiration for the development of Muslim thought and
science. This Indo-Iranian influence seems to have been the strongest. However, during the
golden age of Islamic civilization from the 8th to the 10th centuries, it was challenging to deny
the superiority of Islam over all other domains. Greek and Hellenistic thought, further influenced
by the flowering of Islamic civilization, played a central role in the development of science and
culture. This was particularly evident through translation, which helped establish the relationship

23 For a complete account of al-Suhrawardī's life and work, see Corbin 1987; Nasr 1991; Templeton 2013.
24 For an excellent overview of al-Suhrawardī's importance in the philosophical school of Mullā Ṣadrā, see:
Halilović 2016, 12-20; Halilović 2020, 66-67, and Halilović 2020a, 57.
25 Corbin 1987, 182-183.
26 Excellent account on Al-Suhrawardī in Walbridge 2010, 89-93.
27 Фахри 2016, 288-290.
28 Nasr 1964, 59.
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between reason and revelation. The translation activity of Edessa and Gondēshāpūr provided
Arab thinkers with an instrument for the rational interpretation of revelation. Eastern mysticism,
together with Shīʿi esotericism, can also be described as a "spiritualist hermeneutic of prophecy"
according to Bučan, since "it takes place along the lines of non-speculative knowledge of the
essence of revelation".29

Al-Suhrawardī followed the teachings of al-Ḥallaj and al-Ghazālī, considering them
sources of mysticism, while for the philosophical aspect, he relied on Ibn Sīnā and the Peripatetic
school of philosophy in Islam. He was also familiar with Pythagoreanism, Platonism, and
Hermetism (especially that represented by the teachings of the Sābians of Harrān).30

“He relied upon Zoroastrianism especially in the use of the symbolism of light and
darkness and in angelology, in which he relied heavily on its terminology. But
Suhrawardī made it clear that he was not in any way a dualist and did not purport to
follow the exoteric teachings of the Zoroastrians. Rather, he identified himself with a
group of Persian sages who possessed an esoteric doctrine based on the unity of the
Divine Principle and who constituted a hidden tradition in the Zoroastrian
community.”31

The mystical and esoteric interpretation of revelation in Islam found its way into
Islamic philosophical thought through the "philosophy of prophecy". In contrast, pure
philosophy, within the framework understood by the European tradition (the dialectic of reason
and revelation), remained partly alien. In Islamic culture, the primary and fundamental source
has always been the text of the Qurʾān itself. So, it is not surprising that Eastern philosophy (and
Eastern mysticism), which was also inclined towards early Sufism and Shīʿi esotericism, moved
into the position of theosophy, without the possibility of separating faith and knowledge.32

The significance of esotericism (bāṭin) for Islamic philosophy, which gives it its own
character, is based on the Shīʿi belief and the interpretation of the Qurʾānic revelation. The
exoteric meaning of Islam (ẓāhir), which is particularly prominent in Sunni Islam, clearly helps
in a practical sense, primarily through Islamic law (sharīʿah). Still, without esotericism, it has no
spiritual meaning. This relationship between the “letter of the religion and its spiritual content”
(the relationship between sharīʿah and ḥaqīqah), internal and external, is fundamentally Shīʿi
and has nothing to do with Hellenistic philosophy. In addition to esotericism, the concept of
walāya (wālī pl. awliyā) is prominent in Shīʿi Islam and, consequently, in Eastern philosophy
(i.e., mysticism) as an essential institution. It is represented by the imamate, who, as blood
relatives of Muḥammad, become worthy bearers of gnosis. Through the institution of the so-
called "hidden Imam", the hermeneutics of the Qurʾān is permanent, and a theologian or a
philosopher cannot reach its true meaning.33 The terms bāṭin and walāya are frequently used in
Bektashi practices and dogma, revealing the connection with the Neoplatonic concept of light.

Neoplatonic Concept of Light in Bektashism based on the Qurʾānic Text

As far as philosophy is concerned, the notion of Neoplatonic light is not a new concept
in Islamic studies and certainly not in Sufism. Neoplatonism itself and its connection and

29 Bučan 1980, 132-133.
30 Nasr 1991, 78.
31 Nasr 1964, 60.
32 Bučan 1980, 140-141.
33 Bučan 1980, 142-143; Filipović 2017, 16-17.
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interaction with Islam have been extensively studied and researched, and it remains an
inexhaustible source of information and ideas for scholars. A similar statement could refer to the
identification of Neoplatonic elements in Bektashism, with the amount of research
corresponding to the place that Bektashism occupies in Islam. In other words, the studies on
Bektashism have considered the Neoplatonic influence along with many different influences that
could be recognized in that order. However, to our knowledge, until the completion of this thesis,
few works relate the Neoplatonic concept of light to Bektashism, particularly as it is further
presented in this thesis.

In addition to the contemporary work of Baba Rexheb (2016), who mentions al-
Suhrawardī and his teachings in a subchapter of his book “Islamic Mysticism and the Bektashi
Path” and who was himself a Bektashi Baba, and the classic study on Bektashism by John K.
Birge (1937) “The Bektashi Order of Dervishes”, who mentions al-Suhrawardī only in a few
lines with different variations of the name, there is no further mention of this great spirit in the
literature dealing with Bektashism (at least in that available to us).

The claim that the Bektashis of the 14th and 15th centuries had the philosophical
expertise to emphasize the most essential Neoplatonic concepts through philosophical studies is
false. The direct link between the Bektashi Order of Dervishes and Neoplatonism is rather vague.
This is because hardly any of the Neoplatonic concepts in this brotherhood are clearly
recognizable, especially during the period between the 14th and 15th centuries. However, this is
a matter of personal perception and is likely more about adopting a combined multidisciplinary
approach to this research task than about innovation.

In the search for Neoplatonic influences on the Bektashi Sufi order, one cannot avoid
looking at Sufism in general, the practices of the Bektashis, and some of their most essential
creeds, such as the "Bektashi Secret".34 It contains a deeply rooted mysticism that can be traced
back to various influences. This is particularly true of the link between Bektashism and the
Ishrāqi philosophical and mystical school, which is practically founded on various pre-Islamic
religious beliefs. Also, the teachings of al-Suhrawardī and Ibn al-ʿArabī are evident in all mystic
orders, regardless of their mainly indirect contact with these remarkable mystics.

In his study, Philip K. Hitti briefly analyzes Sufism in terms of “orthodox” and
“heterodox” in Islam and presents the historical development of Sufism. In describing the second
stage of development, in which asceticism merges into mysticism, Hitti defines maʿrifa as the
stage of realisation of God through “the inner light of the soul”. This idea developed from the
earliest Islamic asceticism through mysticism, theosophy, and pantheism to the philosophical
Sufism of al-Fārābī, al-Ghazālī, and Ibn al-ʿArabī, Hitti concludes. He points out the importance
of the Hellenic and Indo-Iranian influence in the emergence of Sufism.35

In the same context, Hitti mentions al-Suhrawardī, the "lover of God”, who died
tragically under suspicious circumstances because he was accused of heresy by the ʿulamāʾ at
Saladin’s court. From al-Suhrawardī's martyrdom and the context of his execution, Hitti
concludes that Sufi theosophy owes much to Neoplatonism and Christianity.36 The same
statement can be used to describe the mystical history of Bektashism.

A similar orientalist attitude towards the concept of light in Sufism can be found in the
works of many 20th and 21st century scholars and according to Professor Darko Tanasković,
Ignác Goldziher, Richard Hartmann and Reynold A. Nicholson recognized various influences
on Sufism that originated in the pre-Islamic period, such as: Mazdeism and the dualistic concept
of light, Buddhism and its spirituality, and Indian elements. Syncretic theosophy, “spiced with

34 Birge 1937, 93-95; 159-161.
35 Hiti 1973, 301-306.
36 Hiti 1973, 308.
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Neoplatonism and Gnosticism”, was particularly characteristic of the eastern parts of the Islamic
world, especially the Iranians.37 However, D. Tanasković disagrees with the opinion of the well-
known philosopher and theologian Henry Corbin, who stated that everything spiritual and
esoteric in Islam, including Sufism, emerged from Shīʿi Islam, and emphasizes that this position
should be taken with caution.38 He does not deny the connection between Sufism and Shīʿi Islam;
on the contrary, he confirms that the relationship between the two existed from the very
beginning. D. Tanasković adds that Shīʿi tendencies usually pose a threat to the unity of the
Islamic community (ʾumma), “as history has already shown”.39

The Neoplatonic concepts of absolute monism and emanation seem easy to understand
in an Islamic context, especially in Sufi circles. Strict Islamic monotheism is the central pillar of
the Islamic faith and thus of all Islamic religious communities. Suppose the One, in the sense of
the Neoplatonists, is the only cause and source of everything, and ecstasy is above conceptual
thinking.40 In that case, it is not surprising that Neoplatonic concepts can be found in Islam,
especially in Islamic mysticism. The Neoplatonic concept of light in Islam is directly linked to
Qurʾānic verses (24:35-39) as part of a broader symbolism of light and is frequently used,
especially in mysticism.41 Neoplatonism also found its place in Shīʿi Islam and in the
philosophical endeavors of great minds such as Ibn Sīnā and others.42 This indicates why it is
easy to link Neoplatonism to Islam speculatively. This is especially true in the Bektashi context,
where the Neoplatonic influence could come from both the Islamic and the Christian side. As a
rule, many works link the Ismāʿīliyyah (Shīʿi branch)43 to Neoplatonism and even attribute these
influences to the Christian context.44 There is also an interesting distinction today between the
terms Alevīs and ʿAlawīs, as described by Yvette Talhamy.45 Both groups inhabited the area
where the first Bektashis later settled and have “differences in their festivals, prayers and
practices”.46

In addition to the fundamental Shīʿi and Sunni schism in Islam, an intra-Shīʿi division
can also be recognized here. The interpretation or definition of a particular group, especially the
Bektashis in Türkiye, is no less critical and remains a significant challenge today. As scholars
engage in the rediscovery and reinterpretation of history, especially considering the rapid
development of AI alongside numerous geopolitical disputes and conflicts throughout the
Islamic world, it is understandable that this topic takes us back to the source of “light” in the East
and in history.

Some answers to the relationship between Shīʿi Islam and Sufism can be found in
Corbin (1987), who dealt with the concept of light in Twelver Shīʿi Islam. In this study, he
explained that the concept of light in Islam is clearly reflected in the Qurʾānic “Light Verse”
(24:35). In the sub-chapter on the imamate, he refers to the writings of the sixth Imam and
explains the connection of this verse with the so-called “Fourteen Pure Ones” (Muḥammad,
Fāṭima, and Twelve Imams). In this context, he also recalls the sayings of the fifth Imam, which

37 Танасковић 2011, 18-23; Танасковић 2018, 206.
38 Танасковић 2011, 19.
39 Танасковић 2011, 27; See also chapter on the schism between Sunnis and Shīʿites in Танасковић 2018,
185-224.
40 Kalin 1980, 57-58.
41 Хурани 2016, 225.
42 Хурани 2016, 235.
43Their cosmology and Gnosticism are connected to the number seven, based on seven Neoplatonic degrees
of emanation. See Hiti 1973, 311.
44 Хурани 2016, 238.
45 Talhamy 2021, 300.
46 Afzal Upal and Cusack 2021, 8.
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link the light, the sun, and the heart of the believer, and adds that the Imams are “those who
enlighten the hearts of the believers”. He adds that one of the “special nights” in Islam, Laylat
al-Qadr,47 is in connection with the Twelve Imams, according to Shīʿi interpretation. The Imams,
who are “the light in the hearts of the believers”, descend to earth on this night. He also says that
the Imams are the key to unlocking the mystery of the letters in some Qurʾānic suras, and “the
essence of the Imam” refers to all twelve of them equally.48 This is important because Bektashis
follow the core principles of Twelver Shīʿi Islam; therefore, the Neoplatonic motif can relate to
them as well.

As far as Sufism was concerned, two schools existed side by side in the Abbasid
caliphate – in Baghdad and in Khorāsān. These schools brought several scholars into the world
whose teachings were later referred to as the “metaphysics of Sufism”. However, Corbin
emphasizes that the main points of these teachings would be similar to those already explained
in Shīʿi Islam, such as polarity between sharīʿah and ḥaqīqah, exotericism and esotericism (ẓāhir
and bāṭin), walāyat and prophecy. All this, combined with Neoplatonism, Gnosticism, and the
influence of Indian mysticism, led to the emergence of Sufism.49

The idea that God first brought into being an emanation from His own light, a Radiance
called the "Light of Muḥammad", is well known among the Bektashis, and they understand that
God created the world because of this light. The Bektashis further developed this concept by
uniting ʿAli with Muḥammad in it.50 By repeating the tradition “I am the city of knowledge and
ʿAli is its doorway”, Bektashis emphasize the importance of Muḥammad as the first emanation
from the Divine Reality. Even though they recognize that Muḥammad and the Qurʾān were sent
down to satisfy the need for the science of religion, they believe that the complete understanding
of Islam is given through ʿAli. For this reason, ʿAli occupies the central position among the
Bektashis.51 In Bektashi poetry and prayers, these two personalities represent a united concept
in a spiritual sense and are referred to as a compound “Muḥammad ʿAli”.

Close readings of the Maqālāt and Vilâyetnâme, in dialogue with the Qurʾān, show that
Bektashi doctrine understands light (nūr) as emanation and re-ascent: a graded movement from
the Throne’s light to the human interior, aligning Qurʾānic images of light and darkness with a
layered metaphysics.

The Maqālāt presents light not as mere imagery, but as a graded ontology of knowing:
“akıl, dört türlü nurdan meydana gelmiştir”52—moonlight, sunlight, the nūr of the Sidrat al-
Muntahā, and the nūr of the Throne—so that intellect and insight are literally scaled according
to celestial and angelic intensities.53 In the same passage, Haji Bektash aligns this hierarchy with
the seeker’s inner economy: God “illumines three darknesses” with three lights (akıl nûru, ʿilm
nûru, maʿrifet nûru)54 and then maps them: maʿrifa is “like the sun,” akıl “like the moon,” ʿilm
“like the stars.” The movement of light culminates in a striking claim of vertical ascent—
“gönülden doğan nûr arşın ötesine gider”55—which reads almost as a Sufi reprise of emanation

47 “Indeed, ˹it is˺ We ˹Who˺ sent this ˹Quran˺ down on the Night of Glory. And what will make you realize
what the Night of Glory is? The Night of Glory is better than a thousand months. That night, the angels and
the ˹holy˺ spirit descend, by the permission of their Lord, for every ˹decreed˺ matter. It is all peace until the
break of dawn.” (Qurʾān, Al-Qadr, 97:1-5)
48 Corbin 1987, 48-52.
49 Corbin 1987, 171-172.
50 Corbin 1987, 45.
51 Birge 1937, 114; 134.
52 “The mind is composed of four kinds of light” [my translation]
53 Makâlât 1996, 59-60; Makâlât 2007, 129–130.
54 “Light of mind, light of knowledge, light of maʿrifa” [my translation]
55 “The light born from the heart goes beyond the Throne” [my translation]
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and return: from the cosmic Throne down into the human microcosm and back again through
enlightened intellection.56

Crucially, this luminosity is scripturally anchored. In the same passage, the Maqālāt
cites the Qurʾān’s deliverance “out of darknesses into light” (Qurʾān, Al-Hadid, 57:9), using it
to support the very ladder of lights it has outlined: intellect as the divinely given measure,
knowledge as the star by which one walks, and realized maʿrifa as a sun that rises over the heart’s
zodiac signs. The text also recalls the Qurʾānic lesson of listening and reasoning versus the Fire
(Qurʾān, Al-Mulk, 67:10), linking nūr to responsible intellection and ethical transformation.
These elements, when read together, demonstrate the Bektashi hermeneutic's alignment of
Qurʾānic light and darkness rhetoric with a Neoplatonic-style gradation of being and knowing—
without abandoning the Qurʾān and Sunna, but by philosophically repurposing their imagery.57

In the Vilâyetnâme story on Lokman Perende, Haji Bektash Veli’s tutor, the motif of
light is also employed. When Lokman enters to see the child Bektash, he finds the room “filled
with light,” with two illuminated figures seated on either side of the child, teaching him the
Qurʾān. When asked, the child identifies them as the Prophet Muḥammad and ʿAlī, sources of
ẓāhir and bāṭin knowledge, before the vision disappears. Similar to the previously mentioned
Makālāt passages explaining graded lights in triple junction intellect–knowledge–maʿrifa, this
scene presents illumination as emanation: higher lights overflow to the saint-in-formation and
then refract through his person. This example shows Neoplatonic influence. Additionally, the
Qurʾānic optics represented in Qurʾānic verses (“bringing out of darknesses into light”, 57:9 and
“light upon light”, 24:35) provide the scriptural idiom that legitimates it. Even the master’s
epithet “leaper” (ottoman/pers. perende) resonates with Bektashi references to çerağ (candle),
often interpreted as echoing the moth (pers. parvāné; note: also butterfly) circling the lamp, so
that discipleship itself is framed as a gravitational movement towards light (nūr).58 In short, the
Lokman episode serves as a narrative hinge between Qurʾānic light-language and a hierarchy of
emanating lights.59

Niyāz Between Orthopraxy and Heteropraxy

The strict Islamic monotheism is reflected in the five pillars of Islam, which, according
to Islamic doctrine, are obligatory for every Muslim to practice. These pillars are: 1) the
profession of faith (ar. shahādah); 2) prayer (ar. ṣalāt; pers. namāz); 3) (obligatory) almsgiving
(ar. zakāt); 4) fasting in Ramadan (ar. ṣawm); and 5) pilgrimage to Mecca (ar. Ḥajj). Some of
these duties are performed constantly, such as the profession of faith; others are performed five
times a day, such as prayer. Almsgiving and fasting in Ramadan are annual obligations, while
pilgrimage is a one-time obligation.60 In the Shīʿi branch of Islam, these pillars are structured
somewhat differently. They are named “roots” (ʾuṣūl al-dīn) and “branches” (furūʿ al-dīn) of
religion. Roots of faith are: 1) monotheism (tawḥīd); 2) justice (ʿadl); 3) prophethood (nubūwa);
4) imamate  (imāma); 5) resurrection (maʿād). Branches of religion in Shīʿi Islam are: 1) prayer;
2) fasting; 3) almsgiving; 4) khums (khums; another form of charity); 5) pilgrimage to Mecca;
6) jihad (jihād); 7) commanding the good (al-ʾamr bi-l-maʿrūf); 8) forbidding the evil (al-nahy
ʿan-il-munkar); 9) loyalty to the Prophet and his family (tawalla); 10) disavowal of the enemies

56 Makâlât 1996, 59-60; Makâlât 2007, 129–130.
57 Ibidem.
58 Gölpınarlı 1958, 5-6.
59 Ibidem.
60 Hitti 1973, 103-109.
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of the Prophet and his family (tabarra).61 These last two are especially strong in the Bektashi
creed. For example, through the celebration of ʿAli’s birthday and commemoration of Karbala,
Bektashis express tawalla. By cursing Yazīd ibn Muʿāwiyah, who is responsible for the Karbala
tragedy, they employ tabarra. This disavowal is so strong that the Bektashis allegedly avoid
hare, because they believe that the soul of Yazīd reincarnated in one of them.62

It is generally believed that the Bektashis neglect these duties prescribed by Sharīʿah.
Some sources state that the founder of the order, Haji Bektash Veli, completely neglected daily
prayer. However, it is known that Mevlevi-oriented authors wrote these sources,63 and it is a fact
that the Mevlevi and Bektashi orders had a kind of rivalry in the Ottoman period. From today’s
perspective, it is evident that there is no room for such extreme views to represent the entire
community throughout its centuries-long existence across a wide geographical area. However, it
would be interesting to see an example of an “excuse” for not fulfilling the prescribed duties:

“They asked a Bektashi, "How many pillars of Islam are there?"
"One", he answered.
"How's that?"
"Ḥajj and almsgiving are for the rich; fasting and prayer are for the ascetics", he said.
"All that's left for this poor one is the testimony of faith.”64

This example shows us how Bektashis create humor in a quick and inventive way.
According to Birge, this is known as the “Bektashi Wit” and is one of the characteristics of the
Bektashis. The best example of the use of this Wit against the orthodox rules can be portrayed
in the literary expression of Kaygusuz Sulṭān al-Maghāwirī65  (also known as Kaygusuz Abdal),
who lived in the 14th and 15th centuries. Although it is not certain that he was a Bektashi, the
Bektashis consider him to be one of their most important poets. Kaygusuz Sulṭān's style reflects
parody, as was the case with many Arab and Persian poets before him. His poetry can easily
"seem blasphemous to an uninitiated observer", concludes Birge.66

One of the poems attributed to Kaygusuz Sulṭān questions the rule of “exoteric Islamic
prayer”. In sixty verses, translated into English by the dervish Huseyin Abiva, this poem
describes the custom of prayer as it is regulated in the Islamic faith and as the mystics perform
it. Interestingly, the translator has used the Persian word namāz for prayer, probably to indicate
the Sunni (or orthodox) connotation of this phrase, rather than niyāz, the more common form of
prayer in Bektashism.67 The interpreter also uses the terms farẓ and sunnah to indicate the
difference between the Obligatory Prayer (ar. farḍ) and the Sunnah, which is the voluntary prayer
that comes from the Islamic tradition and refers to the practice of the Prophet Muḥammad.
Ultimately, according to the poet, he performs 6,120 Obligatory Prayers and 7,200 Sunnah
rakaʿāt (bows). According to Kaygusuz, forty rakaʿāt are performed daily. They include
seventeen obligatory prayers, twenty sunnah prayers, and three are performed separately after
the night prayer, which are obligatory in certain situations.68 This story of the numbers is neither

61 In the Preface and Appendix III, Nasr explained five principles of religion and ritual practices in Shīʿi
Islam, see Ṭabāṭabā'ī 1975, 12-13; Ṭabāṭabā'ī 1975, 204-206. Islamic terminology cited from al-Jahnī 1998,
51-55.
62 Birge 1937, 130.
63 Birge 1937, 42; 49. See also Yıldırım 2021, 219-220.
64 Oytan 2007, 370. Cited in Soileau 2014, 448.
65 Rexheb 2016, 200-219.
66 Birge 1937, 88-90.
67 For further reading regarding niyāz and namāz, see Dezfouli 2024, 292; Soileau 2019, 9; many references
and examples from the practice related to prayer, and (dis)obedience of, can be found in Soileau 2014. On
the heterodoxy of Bektashis, see also Doja 2006, especially p. 467.
68 Rexheb 2016, 214-217.
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important to the Bektashis nor to us. However, by simple calculation, the number of bows in
prayer is almost double compared to mainstream Islam.

The above examples give us only a small insight into the spirit of the Bektashi, their
rich literary tradition, and their practices. Birge also refers to a well-known figure in the Balkans
who is also part of Balkan identity and folklore. This satirical figure, Naṣr al-Dīn, also known as
Nasreddin Hoca in Turkish, Juḥā in Arabic, and Nasrudin hodža in Balkan folktales, is also a
character in some of the Bektashi short stories.69

“In addition to recognizing the religious regulations universally known to Muslims,
Bektashis recite their awrād (litanies) primarily made up of two special invocations:
one for sunrise, when the day dawns anew, and the other for sunset, when the day comes
to an end. With these prayers Bektashis ask God to give peace, joy and spiritual
progress to humanity.”70

Before going further, one thing should be commented on. Shīʿi Muslims usually
combine prayers and pray only three times a day. The above quote points out that the Bektashi
rituals have a deep connection with the sun and cosmology.

One of the symbolic and tangible elements that may (or may not) be associated with
the Neoplatonic concept of light is the use of candles in the Bektashi initiation ceremony. In
addition to their practical use in illuminating dark spaces, the Bektashis have developed a
mystical use of candles in their rituals, usually associated with the Shīʿi interpretation of
Muḥammad, ʿAli, and Ahl al-Bayt.71 The Bektashi initiation ceremony was, to our knowledge,
best described by J. K. Birge (1937) from an outside perspective, with cross-references to the
actual Bektashis, insofar as they can be revealed to an outsider, ensuring the mystery of the
Bektashi Secret is protected and preserved. In a pedagogical sense, the candle can also symbolize
the light of guidance, i.e., murshid.

According to previously cited sources, in Bektashi practice, prayer is described as a
brief journey from shadow to light. In the meydan, the guide kindles the çerağ (lamp), and the
gülbang asks God to “awaken” the light of the heart; hands are raised towards the flame and
lowered in niyāz to express humility. This simple choreography echoes the teaching in the
Maqālāt: light (nūr) has degrees that reach the intellect, knowledge, and finally maʿrifa, so that
worship becomes a movement from the outer to the inner.72 The Vilâyetnâme presents the same
idea as a story: saints are recognized by their radiance and the manner in which higher lights visit
the novice, serving as a narrative sign that guidance “flows” down and lifts the seeker.73 Qurʾānic
language frames all of this: God “brings out of darknesses into light”, and He “is the Light of the
heavens and the earth… light upon light”,74 so the lamp in prayer becomes more than a symbol:
it is a lived reminder of descent and return, a modest Neoplatonic arc enacted in everyday
devotion.

A few years ago, however, another study on the initiation ceremony was published. In
the essay entitled “What Comes to Light When a Lamp is Lit in Bektashi Tradition”, Mark
Soileau exceeded all expectations and set a high standard in the study of Bektashi practices. His
excellent article describes in detail the use of candles in the Bektashism. The following quote

69 Birge 1937, 92.
70 Rexheb 2016, 108.
71 Yıldırım 2021, 222-223; Yıldırım 2020, 263-269.
72 Makâlât 1996; Makâlât 2007.
73 Gölpınarlı 1958.
74 Qurʾān 24:35; Qurʾān 57:9.
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seems to be a practical conclusion to this topic, as it reveals with simplicity all the beauty and
essence of the longstanding culture and heritage of the Bektashis:

“That a simple everyday material object like a candle can in its utilization generate this
much cultural elaboration is testament to the ingenuity of religious traditions to
embellish things and what is done with them—when in the appropriate context and
among the proper people—and to associate them with significances beyond their bare
utility.”75

While the use of candles in the initiation ceremony can be observed only by the initiated
members of the community, Bektashi ritual dance (semah) is open to all. This dance exactly
shows how shiny the bezels of the Bektashi culture and tradition are.

Sunrise And Sunset (Instead of Conclusion)

The motif of light emanating from the highest source of everything – God himself – is
present in Islam, whether in the Sunni, Shīʿi, Sufi, or any other Islamic interpretation. It is
mentioned in the Qurʾān and in the written tradition but is also present in the ritual, practical, and
other purposes of the various branches of Islam. Among the Bektashis, this matter goes even
further, as the motif of light is “borrowed” from multiple sources. Firstly, from Sunni and Sufi
literature and practice, which is based on the Qurʾān and reflects the light of Muḥammad (“Nūru
Muḥammadin") and ʿAli.

The concept of Neoplatonic emanation has been present in Islam even before the time
of Ibn Sīnā, the “father of Islamic Neoplatonism”. Furthermore, the Neoplatonic concept of light
is very present in Shīʿi Islam, especially in relation to the family of Muḥammad – his daughter
Fāṭima and her husband ʿAli (also a cousin/close relative of the Prophet), the grandsons Ḥasan
and Ḥuseyn, sons of ʿAli and Fāṭima, and their descendants.

Lest things become too simple, there are also influences from Eastern pre-Islamic faiths
such as Zoroastrianism (with all the associated denominations), shamanic traditions, Buddhism,
Indian beliefs, and so on, which also recognize duality or at least dual concepts of light and
darkness or light and non-light in their teachings and practices. Finally, the significant
Neoplatonic influence on Islam must be linked to Christianity due to geographical proximity,
religious similarities, and vigorous Christian proselytism. All this, and certainly more, is
interwoven and recognizable in Bektashism from its beginning to the present day.

Bektashism – a complicated but, from today’s perspective, unavoidable topic. Despite
the obstacles in our research, we should make a special effort to continue searching for the
elements of Neoplatonism in the Bektashi order. Even though some of the prominent researchers
who look at the subject of Bektashism from a different angle and who have challenged our
opinions and conclusions, but motivated us to search deeper for the light of knowledge, may
disagree with it, we still maintain our opinion that the field of philosophy in Bektashism, in
general and Neoplatonism in particular has not yet been sufficiently researched.

Although the Bektashis are often described in literature as an order that does not adhere
to Islamic customs and is considered an “unorthodox” brotherhood, it can be said with certainty
that there are no written sources attributed to the Bektashis that forbid their members from
respecting Islamic dogma. Quite the contrary, from a dogmatic point of view, the Bektashis not
only have their duties and obligations but also some additional practices related to Shīʿi Islam.
The question of Islamic dogma is not at all debatable among the believers. The religious

75 Soileau 2021, 111.
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component in this order and its interpretation is reserved exclusively for the higher ranks in the
hierarchy, who serve as guides (murshids) for their disciples. A public confession of non-
adherence to Islamic dogma was not possible in the 14th and 15th centuries due to the strong
Sunni mainstream of the Ottoman state. Regarding practices, it is even more challenging to
compare the many different situations. Contemporaries of the Bektashis from this period have
certainly written down some first-hand facts about their rituals and practices. Still, it should not
be concluded from this that all Bektashis in the 14th and 15th centuries neglected the official
duties prescribed by Sharīʿah, especially the five times daily prayer.
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Јелена Росић

БЕКТАШИЈЕ ИЗМЕЂУ САБАХА И АКШАМА: НЕОПЛАТОНСКИ КОНЦЕПТ
СВЕТЛОСТИ У РЕЛИГИЈСКОЈ ПРАКСИ БЕКТАШИЈСКОГ ИСЛАМА

Историјско обликовање реда Бекташија може се временски сместити између
почетка XIII и почетка XIV века, с обзиром на то да не постоје поуздани примарни извори
о рођењу његовог оснивача, Хаџи Бекташа Велија. Уколико се узме у обзир приближно
време његовог живота и историјски контекст простора на коме је бекташизам настао,
може се закључити да су се идеје и веровања Бекташија формирала под утицајем више
духовних и филозофских токова присутних у том раздобљу. Утицај школе илуминативне
филозофије и мистике на бекташизам међусобно су повезани са неоплатонским појмом
светлости. Посебно су значајне поједине Куранске суре и ајети, које су у суфизму
најчешће тумачене у овом контексту. Рад такође упоређује праксу молитве у бекташизму
и у сунитском исламу, као и порекло симболичке дихотомије између изласка и заласка
сунца.
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