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Ozet

Insan, bilinebilen tarihinden itibaren kendini diisiinme konusu haline
getirmis, bilgi ve eylem imkanlariyla birlikte siirekli daha fazlasin1 merak
ederek diinya icindeki var olusunu giiclendirmek istemistir. Bu meyanda
insan erkek ve kadindir. Insanlik kadin ve erkek icin miisterek kavram
olsa bile, insanlar arasindaki gesitli sorunlar ve ayrismalar bu kez cinsler
arasinda da ortaya ¢ikmis, zaman i¢inde kadin ve erkek farkli yonleriyle
diisiincenin konusunu teskil etmistir. Modernlesme ile birlikte kadin daha
cok yitirilmis haklarini elde etmekle ve toplumsal alanda engellenmesine
kars1 miicadele vermekle modern diinyanin insasinda yerini almaya
calismisken bu engellenmisligin tahlili genis bir tarih ve toplum teorisi
icerisinde yapilmak istenmistir. Hi¢ kuskusuz c¢agimizin halihazirda en
giincel konularindan biri kadindir. Hicbir dénemde kadin bahsi modern
diinyada ele alindig1 gibi ele alinmis degildir. Bu yoniiyle tarihsel her
arasgtirma belirli 6l¢iide anakronik olmak durumunda kalacak, metodolojik
eksikliklerle malul olacaktir. Bununla birlikte modern ¢agdaki sorunlara
kismen benzeyebilecek yaklasimlar sergileyen en miistesna isim Muhyiddin
ibni'l-Arabi (6. 638/1240) kabul edilebilir. ‘insan merkezli’ tasavvuf-
metafizik anlayisina sahip Ibnii'l-Arabi ayni zamanda erkek ve kadin
lizerinde diistinmeyi, diistincenin temel konularindan biri kilmis, metafizik
tasavvurunu bu sorunlar iizerinden ortaya koymustur. Onun diisiincesinde
insan ‘dis diinyada delil arayan bir varlik’ olmaktan ¢ikarak bizzat delil ve
burhan héline gelmis, boylece metafizik bilgi yon degistirmis, erkek ile kadin
iligkisi ise ilk kez metafizik bir muhteva dahilinde ele alinabilmistir. Yazinin
ana fikri bir metafizik¢inin diisiincesinde insani, daha 6zelde ise onun erkek
ve kadin ile iliskisini tespit etmektir. Bu sayede cagdas diinyada Miisliiman
toplumun bakis agisinin normatiflikten metafizik olana dogru evrilmesine
bir kapt agmak amaglanmistir.
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Abstract

Since the dawn of recorded history, humankind has continuously made
itself an object of contemplation, seeking to strengthen its existence in
the world by exploring the possibilities of knowledge and action while
striving to know more. In this context, the human being comprises both
male and female. While humanity is a shared concept for both genders,
various issues and distinctions among individuals have also emerged
exclusively between the sexes over time, resulting in men and women
eachbecomingsignificantsubjects of philosophicalinquiry based on their
distinctive qualities. In the modern era, women have primarily sought to
assert their place in the construction of the modern world by reclaiming
their lostrights and resisting various forms of marginalization. Analyzing
this marginalization has required an expansive framework of historical
and societal theory. Without a doubt, the question of women remains
one of the most pressing and current issues of our time. However, never
before has the topic of women been addressed in the way it has in the
modern world. This inevitably renders historical inquiries somewhat
anachronistic and often affected by methodological shortcomings.
One of the most exceptional figures to offer insights into issues that, in
certain respects, parallel those of the modern era is Muhyiddin Ibn al-
‘Arabi (d. 638/1240). With his ‘human-centric’ tasawwuf-metaphysical
framework, Ibn al-‘Arabi elevated the contemplation of men and women
to a central theme of thought, integrating these concerns into his broader
metaphysical vision and articulating this vision through these issues. For
Ibn al-‘Arabi, humanity is no longer merely ‘a seeker of evidence in the
external world’ but becomes evidence and proof itself. This paradigm
shift in metaphysical knowledge enabled the relationship between men
and women to be addressed within a metaphysical framework for the
first time. The primary aim of this study is to examine a metaphysician’s
conception of humanity, with a particular focus on his understanding of
the relationship between men and women. In doing so, it seeks to pave
the way for contemporary Muslim societies to transition from normative
frameworks to a metaphysical perspective on gender relations.
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Extended Abstract

Exploring a specific subject within an ancient intellectual tradition, particularly
those whose contents have been defined through debates and frameworks of
the contemporary world, is inevitably fraught with significant methodological
challenges. The primary reason lies in the fundamental differences between
the paradigms within which issues arise, as well as the intrinsic relationship
between a thought system and its own time and place. In this respect, attempting
to address a topic determined in the modern world using texts from the medieval
or other historical periods may lead us to ask the wrong questions, misinterpret
texts by detaching them from their contexts, or even attempt to have a thinker
resolve a host of problems of which they might never have been aware. When
engaging with contemporary subjects—or perhaps even dilemmas—in the
works of thinkers who lived in entirely different epochs, the first methodological
issue to consider is the danger of falling into this kind of error. However, the
nature of thought itself is such that it often seeks to transcend the boundaries
of time and space, aiming instead to uncover universal truths and judgments
that remain valid across all eras. In this pursuit, the intellectual process aspires
to identify shared values and concepts that allow for general and enduring
observations wherever humanity is found. Rarely is thought inclined to confine
itself; rarely does it deliberately choose to remain bound within the limits
of its own temporal and spatial context. At the very least, the modern era’s
historical classifications and idea of mental progressivism are as much a result
of this capability of thought to transcend time and place as it is a reflection of
the present moment’s dominion over all other times. Whether consciously or
unconsciously, perceiving the present as the culmination and ultimate purpose
of time seems to be an inevitability for people in every age. And yet, human
beings living in the current era seem to be afflicted more fundamentally with this
helplessness. Thus, even if thought acknowledges its own limitations in being
conditioned by certain contemporary problems, the human mind tends to see its
own era as superior to all others and interprets past eras in light of the present.
Through classifications such as “ancient,” “medieval,” and so on, modern thought
demonstrates its ambition to dominate all of history. As a result, approaching
a thinker’s views—for example, on the subject of “woman”—as if this subject
were their central concern, risks forcing the thinker into a discussion imposed
upon them. Within this context, one of the most significant methodological blind
spots in examining contemporary topics within the works of ancient thinkers is
this tendency to “make the text or thinker speak” in ways that align with modern
preconceptions. When viewed from this perspective, the subject of ‘woman’ in
Ibn al-‘Arabi’s thought is neither a standalone nor an isolated topic that can be
studied with complete scientific objectivity. Nevertheless, certain issues and
debates surrounding women may emerge as products or problems of human
contemplation and, as such, stand out within the broader framework of his
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intellectual system. This study also seeks to explore the extent to which a specific
subject can be addressed within the framework of a thinker’s intellectual system,
focusing exclusively on Ibn al-‘ArabT’s texts. Accordingly, the article will include
secondary objectives alongside its primary theme and thesis. One of the key
methodological challenges of this inquiry is the inherent weakness that arises
when problems from one era are analyzed within the works of a thinker from
another. It is essential to recognize this as a methodological issue in the technical
sense, as well as to determine whether the problems of the modern age were ever
conceptualized as such in another era—without projecting these problems onto a
historical context in which they did not originally arise. Undoubtedly, addressing
this challenge constitutes another objective of the article. A second objective is
to examine how the subject of humanity—and more specifically, the question
of woman—emerged as a philosophical problematic during what [ term the
“metaphysical period” of tasawwuf’s evolution (the 13" century, often referred
to as its “maturation period”). Through this examination, the study seeks to trace
how specific issues shaped the formative phases of thought, how those phases
evolved, and how earlier periods were critically reinterpreted. Undoubtedly,
the question of woman, as a matter of humanity, has played a decisive role
not only in the contemporary world but also in the developmental phases of
tasawwuf. Perspectives on the issue of women have fundamentally distinguished
the various stages of tasawwuf, with the subject of “the relationship between
men and women” alone revealing clear differences in emphasis and approach
across different periods of Sufi thought. A third objective is to investigate the
possibility of adopting diverse approaches to a subject when analyzing it within
the traditions and disciplines of religious thought. The article’s central thesis is
to uncover the meanings of being male and female within the anthropological
framework of a metaphysician and to determine the possibilities that emerge,
particularly for women, from these meanings. In this respect, no other thinker
in the Muslim intellectual tradition has devoted as much attention to the
relationships among men and women, or between men and women, as Ibn al-
‘Arabl. Undoubtedly, these issues—particularly the subject of “relationships”—
have been addressed at different times and for various purposes, with the
topic examined from multiple perspectives. However, what stands out more
prominently here are discussions centered on rights, responsibilities, and
occasionally topics that fall within the realm of literature. However, Ibn al-
‘Arabi and his followers distinguish themselves by addressing the relationship
between men and women as a metaphysical subject. That said, his followers have
not sufficiently elaborated on this topic, nor have they fully clarified its various
dimensions. As a result, Ibn al-‘Arabi’s thought on these relationships has, over
time, become trapped within his texts. Nevertheless, he remains the sole thinker
to have approached this matter as a metaphysical issue, setting him apart in both
his era and subsequent intellectual history.
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Approaching the matter of relationships as a metaphysical issue offers both
men and women an opportunity to understand nature and God through their
own existential realities. A noteworthy aspect of this perspective is that the
relationship between men and women is viewed as akin to a mirror, reflecting
the relationship between God and humanity. In this mirror, the Divine manifests
in different aspects through the dynamics of male and female. In this regard,
while Ibn al-‘Arabi elevates a subject previously explored from various angles
within “traditional” frameworks to the realm of metaphysics, certain gaps and
contradictions emerge in his thought. Although Ibn al-‘Arabi does not entirely
resolve these contradictions, a modern reader is particularly well-positioned
to identify and scrutinize them. The most striking aspect of this issue is
the connection that Ibn al-‘Arabi establishes between being a woman—or
femininity—and God’s creative capacity. Through this connection, women are
metaphysically afforded the highest potential to come to know God, nature, and
humanity as a whole “from within.” In the modern era, much of the significance
of this perspective has been lost. In particular, the connection between divine
femininity and human femininity may no longer resonate with contemporary
understanding. For a metaphysician, however, this loss of meaning carries little
weight. This is because such ideas might not have been fully understood even
in the era in which they were conceived. At the very least, they remain today as
a comprehensive framework for considering what a “metaphysical” perspective
might look like when addressing contemporary issues.

At the same time, it should be noted that the theories Ibn al-‘Arab1 develops
through the prism of “relationships” may hold significance for a wide array of
discussionsinthe modernworld. In particular, his theories could make substantial
contributions to theories on love and affection and to the interpretation of
texts written on them, especially when examined in connection with his theory
of potentiality and actuality (quwwa wa fil). Ibn al-‘Arabi also highlights the
importance of distinguishing between what is sociological and historical and
what is religious and moral when addressing the question of women. These
considerations not only invite further inquiry into his ideas but also serve as a
compelling example of how a medieval metaphysician navigated the interplay
between tradition and his own ideal interpretations in constructing a philosophy.

Keywords: Tasawwulf, Ibn al-‘Arabi, Human being, Woman, Perfection.
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Giris Yerine

“..Allah’a hamd olsun!

Alemde erkek diye bir sey yok

Orfiin erkek diye belirledikleri
Onlar da disi; onlar nefsim, emelim.”

(Fiitihat-1 Mekkiyye, 18: 180)

Cagdas Miisliiman diisiincenin en ciddi sorunlarindan biri beslendigi
kaynaklarin stirekli normatif gelenek dahilinde tiretilmis kaynaklar olmasi
ve normatif gelenegin ise olabildigince dar ve sinirli kaliplarla meseleleri
ele alabilmis olmasidir. Kaynaklardaki bu daralmanin sonuglarindan
biri ise belirli kaliplar dahilinde sekillenmis ve sonuclar1 kesin hiikme
baglanmis tartismalari zorlamak, metinlerle ‘anakronik’ bir iliski kurmak,
bir metne veya diislinceye soylemeyecegi sozleri sdyletmek yoluyla cebri
bir iliski kurmaktir. Netice alinmadiginda ise tarihsellik konusu yaygin
bir mazeret haline getirilmekte, kiltiirel unsurlar gereginden fazla
vurgulanarak diisiincenin zemini yok edilmektedir. Cagdas diinyada
Misliiman toplumlarin en ciddi sorunu bu diislince siglig1 ve anakronik
tutumlardir. Bu meyanda yontemsel bir degisime ihtiya¢ bulunmaktadir.
Bu degisimin temelinde ise oncelikle kaynak zenginliginin saglanmasi,
diisiincenin merkezini normatif gelenekten gelmeyen farkli kaynaklarla
zenginlestirmek vardir. Ustelik bunu sadece bireysel veya toplumsal
sorunlarin yonetilemez hale geldigi durumlarda degil, diisiincenin
dogal seyri igerisinde yapmak gerekir. Bu li¢ temel amag¢ dogrultusunda
makalenin hedefi, kadin ve erkekiliskilerini epistemik birmesele olarak ele
alabilmenin imkanini sorusturmaktir. Vakia hi¢bir diisiintir bu meyanda
‘kadin’, ‘erkek’ ve ‘kadin ile erkek’ meselesini Ibnii'l-Arabi’de yer aldig
haliyle epistemik bir konu cergevesinde ele alabilmis degildir. Burada bizi
yaniltabilecek mesele, insanin bilgi imkanlari {izerindeki tartismalar ile
insanin bizzat kendisinin bilginin/hakikatin delili goriilmesi arasindaki
temel farkhiiktir. Hi¢ kuskusuz felsefenin ana konularindan ikisi ‘Neyi
bilebiliriz?’ ve ‘Neyi yapabiliriz?’ sorularidir. Birinci soru zihnin imkanlar
ve epistemik iddialarimizin gercekligi sorunuyla ilgiliyken; ikinci soru ise
daha ¢ok ahlak (pratik) ile iliskili hale gelerek bilmek ve yapmak cihetiyle
insanin olabilecek ideal haliyle ilgili olup diisiincenin temel konusu
edilmisti. Lakin burada bilen ve yapan insandir ve diistinmenin konusu
insanin bu anlamiyla zihinsel ve pratik imkanlaridir.



KADEM KADIN ARASTIRMALARI DERGISIi | 389

Filozoflar zaman zaman insanin varabilecegi nihai durumlardan s6z
ederken bir yiiceltme tarzinda hareket etmis olsalar bile hicbir zaman
insan1 bir ‘delil’ ve yontemin kendisi olarak ele almis degillerdir.
Tasavvufun bilhassa erken evresinden itibaren dile getirmeye basladig
lakin metafizik evrede ikmal ettigi temel iddiasi, doganin tahlil edilmesi
ile buradan iktisap edilen zihinsel kaliplarla hakikati arastirma {izerine
kurulu geleneksel bilgi yontemini degistirerek insanimi kendini bir
bilgi yolu, hakikatin delili ve bilginin amaci olarak ele almaktir. Modern
cagda higbir sekilde anlasilmayacak bir¢ok konu ve kavramlastirma bu
yaklasimla birlikte ortaya ¢cikmis, 6zellikle ask teorileri ekseninde pek
cok mesele tartisilmis, ne gecmiste ne de giiniimiizde bu tartismalarin
tam olarak farkina varilmistir. Ibnii’l-Arabi kuskusuz diisiincedeki bu
biiylik degisimin en etkili ismidir. Bu meyanda insanin bir ‘delil’ olarak
diisiiniilmesinin dayandig1 bir varlik anlayisinin degisimini hatirda
tutmak gerekir. Bu tasavvurda insan, hakikati arayan bir 6zne olmaktan
cikarken bilinmek isteyen Tanri, siirecin 6znesi haline gelir. Hi¢ stiphesiz
disiincedeki esas ve temelli degisim burada yasanmus, stfilerin ‘ask’
tizerinden dile getirdikleri konusmalar bu sekilde anlam kazanmis, insan
ve doga, insan ve evren, insanin kendisiyle -erkek ile kadin- arasindaki
iliski bu anlayis dahilinde yeni gézle yorumlanmistir.

ibnii'l-Arabi’nin diisiincesini kuran ilke, Tanr’min bir kenz-i mahft (gizli
hazine) olarak bilinme arzusudur ve bu arzunun sadece O'nun iradesiyle
gerceklesebilecek olmasidir. Filozoflarin bir tabirinden 6diing alarak
soyleyecek olursak, ‘bu hakikat sabittir, bu irade gerceklesmistir (yani
hazine goriinmiistiir). Baska bir anlatimla; artik Tanri1 kesfedilmeyi
bekleyen edilgen bir hakikat olarak tasavvur edilmek yerine taayyiin
ve zuhura dogru yonelerek mutlak kudret ve irade ile insani seger. Hal
boyle olunca insan, baska bir anlatimla kadin ile erkek, Tanri'nin tecelli
maksadini teskil ederek ‘gizli hazine'yi bilir, ilahi iradenin geregiyle
varligin gayesi haline gelir. Esasinda insan bu siirecte kendini bilmekle
diisiinmeye baslar, kendini tanimakla birlikte Tanri'yi1 idrak ederek
gayeye ulasir. Burada insanin kendini tanima siireci bir noktada kirilma
yasar, daha once insan asil olarak ortaya ¢ikmisken bu kez netice olarak
ortaya cikar. Siireci anlatmak tlizere zikredilen temel kavramlastirma asil-
fer, biitlin-parca gibi haddizatinda mantiktan iktisap edilen kavramlardir.
Bunlarin yani sira fiil-infial, tesir-teesstir gibi metafizik kavramlar da bu
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bilme stlirecinin ana kavramlarini teskil eder. Bu kavramlar énce Tanr1
ile insan iliskisini izah etmek tlizere kullanilirken daha sonra baska bir
amagla erkek-kadin iliskisini izah sadedinde yorumlanir. Kadin ve erkek
iliskisinin epistemik bir muhtevayla ortaya ¢iktig1 yer ve baglam tam
olarak burasidir. Tanri asil, insan fer iken bu kez insan ikiye boltinerek
-yaratilis bunu intag eder- Tanri-insan karsisinda énce erkek-kadin, sonra
Tanri-erkek-kadin/kadin-erkek-Tanr1 ve Tanri-kadin-erkek/kadin-Tanri-
erkek seklinde bir siralanma ortaya ¢ikar. Bu kavramlar hi¢ kuskusuz
mantiksal ve metafiziksel kavramlardir; fakat kavramlar ilk kez tasavvuf
metafiziginde bu sekilde siralanmis, bu sekilde tartisilmis, diisiincede ve
bilgide kesinlik sorunu bu sayede asilmak istenmistir. Insan basta ‘asil
(bir varlik olarak ben kimdir?)’ olarak girdigi arastirma siirecinde kendini
fer olarak (sonuc veya yaratilmis) tanirken bu kez (beni yaratan) Tanri fer
iken kendi asil (iradeli varlik) olarak tecelli eder. Diisiincenin amaci bu
yer degistirmeyle birlikte hakikati oldugu hal lizere idrak etmektir: Evren
veya varlik bu hal iizere bulunur ve nesnel gercekligin tanimi1 budur.
Insan bu nedenle metafizikgi stfiler tarafindan ‘delil arayan’ veya istidlal
ile Tanr1'y1 bilen degil, bizzat ilah{i iradenin delili, Tanr1’'ya giden yolun
kendisi, ilahi varligin tecelli ettigi aynadir. O zaman insan icin sadece delil
aramak degil, delil oldugunu idrak etmekten baska bir arastirma ciheti
s6z konusu olmamalhdir.

Buraya kadar ‘insan’in ilahi iradenin gerceklesme yolu ve ilahi varligin
‘delili’ oldugunu sdyledik. Ustelik Ibnii'l-Arabi’nin teorisinde bu
meyanda kadin ile erkek arasinda herhangi bir fark yoktur. Hal boyle
iken kadin ile erkek iliskisi nerede ve nasil ortaya ¢ikarak epistemik bir
muhteva kazanacaktir? Dogrusu bu sorunun cevabini ancak Ibnii’l-Arabi
metafiziginde kesinlik ve bilginin tahakkuku bahsi iizerinden vermemiz
miimkiindiir. Bilgide kesinlik hi¢ kuskusuz biitiin déonemlerde felsefenin
aradig1 sey idi. Bu amagla ortaya ¢ikan tartismalar kesin ve degismez
hakikatin var olup olmadigy, var ise onun bilinip bilinmeyecegi meselesi
tizerine kurulu idi. Tasavvuf evvelemirde filozoflarin veya din bilimleri
arasinda kesinlik iddiasiyla hareket eden yontemlerin yetersizligi veya
celigkileri tzerinden hareket ederek bir kesinlik yolu olarak ortaya
cikmis, oOzellikle yakin veya teyakkun dedigi seyin gerceklesmesini
once ahlaklanmaya sonra da kevn-i cdmi diye isimlendirdigi insanin
iliskilerine baglamisti. Baslangicta ‘ahlaklanma’ yani pratik aklin
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yetkinligi meselesinin tasavvufta bir yontem olarak ortaya ciktigini
biliyoruz. Ozellikle Tanr1 ve insan hakkindaki bilgide ahlak yolu, insanin
yol icindeki degisimiyle birlikte idrakinin degismesiyle izah edilir.
Siuirecte hakikate gore sekillenen aklin ismi kalp veya daha derin idrak
anlaminda fudd veya liib adin1 alir (Tirmizi, 2017). Meselenin bu kismi
yani Tanr1 hakkindaki bilginin yolculuk i¢inde degistigi fikri basindan
beri biliniyordu, en azindan tasavvufun erken evresinde bu konuda
yeterince agiklama vardi. Fakat bilinmeyen konu, bilginin veya 6grenme
slirecinin kesinlige ulasmasi siirecinde kadin ile erkek iliskisinin
belirleyici bir faktér olabilecegiydi. Galiba Islam diisiincesinin biitiiniinde
hatta felsefe tarihinde ihmal edilen nokta insanin bir delil olarak varlig
oldugu kadar bunun en énemli neticelerinden birini tegkil eden kadin ile
erkek iliskisinin bu delilin kesfindeki yeridir. Bu siirecte bilgideki kesinlik
sorunuyla irtibath olmak tlzere temel kavram, metafizik icerigiyle,
‘zevk’ yani bir seyin kesin ve mutlak bir kesinlikte idrakinin imkandir.
Tasavvufta zevk kavraminin bir kesinlik sorunu seklinde ortaya c¢ikisi
genellikle subjektif ve tanimlanamaz durumlari anlatmak tizere kullanilir
veya Oyle anlasilir. ‘Zevk etmek’ tabiri Messal filozoflarin aradigi burhani
bilginin tasavvufta gerceklesme yolunu anlatir. Bu yontemin kurucu
kavrami ise asil-fer iligkileri ile fiil-infial, tesir-teessiir (etki-etkilenme/
edilgenlik) gibi hallerin idrakidir. Bir seyi anlamak, o seyde bulunmak ve
o hilde olmaya bagl ise zevk, metafizik halleri yasayarak hakikati idrak
etmenin yontemi olacaktir. Meselenin en dikkat ¢eken yont burasidir.

Acaba zihin bilgilerini dogadan ve dis diinyadan duyumlar yoluyla m1
elde eder? Yahut duyularin verilerini tahlil ederek rasyonel yontemle mi
gercege ulasir? Bu konular lizerinde filozoflar ne kadar durmus olsalar bile
tlimdengelim yani salt akildan gelen bilgilerle doga ve nesneler hakkinda
yeterli bir inceleme yontemi gelistirmis degildir. Bu durumda bilgiler, yani
stirekli ‘kendileri kuskulu’ sayilan duyular, bu verileri tahlil eden akla
baglanmistir. Sifiler basta bu konulari ele alma niyetinde goriinmeseler
bile zaman icinde yontemlerini tam olarak bu soruna karsilik olarak insa
etmisler, ahlaklanma neticesinde bilgi tarzinin degistigini fark etmisler,
bu stire¢ icinde 6grenme-bilme yolunu birtakim edatlarla sinirlayarak
‘insanin bir seyi kendisine gore bilmesi’ derecesinden bir seyi kendindeki
durumuna gore bilmesi veya bir seyi ‘rabbiyle’ veya ‘rabbine gore’
bilmesi derecelerine terakkiden s6z etmislerdir. Bu kavramlastirmalarin
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tamamen tasavvuftan daha dogrusu dinl metinlerden neset ettigini
disiinmek, tasavvufun boyutlarini anlamamak demektir. Siifiler genis
bir zeminden hareketle boyle kavramlara ulasmislar, diistincelerini bu
istikamette ortaya koymuslardir. Erken déonemde tasavvuf, bilginin bu
kesin haline ancak ‘inziva’ yani insanlarla iliskinin kesilmesiyle Tanr1
karsisinda tam ve mutlak anlamda edilgen oldugu bir halde ‘verili’ olarak
ulasabilecegini kabul ediyordu. Burada alem, dilinya, oteki insanlar
herhangi bir sekilde bulunmadigi gibi kadin veya erkegiyle insan yani
oteki insan da bulunmuyordu. Bilginin en nihai mertebesine insan tam bir
yalnizlik icinde ulasabilir, Tanr1 insana bu mutlak edilgenlik halinde -ki
kalp buradaki edilgenligi anlatir- insana dilediklerini diledigi kesinlikte
ihsan ederdi (vehbi bilgi).

ibnii'l-Arabi ve onu takip eden metafizik¢i diigiiniirler ise bilginin
kesinligini bir seyin kendinde tahakkuk eden ve kendinden elde ettigi bilgi
olarak diistinerek, ‘bir seyi kendinden bilmek’ diye ifade edebilecegimiz
bir teorinin pesinden gitmislerdir (Demirli, 2012, s. 80-82). Haddizatinda
bu teori, Messai filozoflarin Yeni Platoncu dusiintrler hakkinda dile
getirdikleri ‘alayci elestirilerin’ tekrar glindeme gelmesini gerektirecek
sekilde, ‘bir seyi kendinde sey olarak bilmek’ ile ‘o seyin kendisi olmak’
arasindaki irtibata dayalidir.! Meselenin en 6nemli ilkesi insanin kevn-i
cami yani ‘her sey olarak insan’ teorisidir. insan var olan biitiin hakikatleri
ilkece kendinde toplayan bir varlik oldugu kadar ayni zamanda biitiin
varliklar arasindaki ‘képrii’ ve iletisim de insan lizerinden cereyan eder.
Diistincenin bu kisminin anlasilmasi bir¢ok kabule baghdir. Bununla
birlikte bu potansiyelin ortaya ¢ikmasi ise diinyaya 6zellikle de oteki bir
insan olarak kadinin-erkegin hatirlatmasina baghdir. Ibnii’l-Arabi’nin,
“Baz1 filozoflar ve Eb(i Hamid [el-Gazzali] aleme bakmaksizin Allah’in
bilinebilecegini iddia etmistir ki boyle bir diisiince yanhstir” (Ibnii’l-
Arabi, 2013) derken kastettigi sey dlemin ve 6teki insanin zihin i¢in
‘hatirlatict’ bir unsur olarak ortaya ¢cikmis olmasidir. Insanin kevn-i cAmi
olusu ve biitiin hakikatlerle iliskisi ancak diinyayla ve bilhassa 6teki insan
ile kurdugu iliskide fark edilebilir. Bu sayede insan kendi ‘gizli hazinesini’
izhar edebilir, bu durumda ise oteki hakikatler hakkinda ‘zevk’ yani
kendinden bilgi sahibi olabilir. O zaman zevk etmek tabiri, ‘bir seyi o sey

1 Messat filozoflarin Yeni Platonculara yénelik elestirilerinin ayrintisi icin bkz. ibn Sin3,

2017, ss.126-130.
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olarak bilmek’ anlamina gelerek tasavvufun metafizik evresinde mutlak
kesinlik yolunu anlatan epistemolojik bir kavramdir. Bu zevk yolunda
insana diinyadan en yakin olan ‘hatirlatict’ ise 6teki insan, daha dogru bir
ifadeyle birbirleri icin kadin ile erkek olacaktir. Bunun nedeni, yani 6teki
bir insan olarak degil de kadin ile erkek olmasi modern diinyada anlamini
yitirmis bazi metafizik kavramlarla bilginin gerceklesmis oldugunun
kabul edilmesidir. Bu kavramlarin basinda tesir-teesstir (etki-edilgenlik),
fiil/infial (6znelik-edilgenlik) gibi birtakim iligkilerle Tanri-insan
iliskisinin insanin cinsleri arasinda ortaya c¢iktigini tespit etmektir. Baska
bir anlatimla Tanr1 ile insan arasindaki iliskiyi biz ancak insan ile baska
bir varlik arasindaki iliskiyi diisiinerek -sayet boyle bir iliski var ise- 6nce
benzerlik yoluyla hatirlayarak sonra da ‘zevk’ ederek kesinlestirebiliriz ki
bu da yasayarak anlamaktir.

Ibnii’l-Arabi’nin diisiincesi bu noktada oldukea teknik bir kavramlastirma
ile insan1 iki kisimda ele alarak erkek ile kadin iliskisini asil-fer iliskisi
seklinde insa etme yoluna gider. Erkek ile kadin arasinda bdéyle bir
iliskinin nicin ve nasil var oldugu sorunu ibnii’l-Arabi icin cevapsiz bir
soru degildir. Dini metinler insanin yaratilisini iki kademede ele alir. Once
Adem, sonra ondan veya onun bir parcasindan (veya baska bir sekilde)
Havva yaratilarak bize yaratilis bilgisinin zemini verilmistir (Giirkan,
2003). Bu yaratilis kesin bilgiye ulasabilecegimiz yontemi anlatirken
Adem ve Havva'da biitiin insanlik istirak eder: Her erkek Adem, her kadin
Havva olarak ayni iligskiyi yasayacaktir. Bunu yaratilis kaynakh bir iliski
zemini olarak diistinmek miimkiindir. Burada erkek ile kadin iliskisinin
epistemik ilkesini fark etmekteyiz ki daha once benzer bir yaklasimi
herhangi bir diisiniirde géormiis degildik. Ciinkii kadin konusunu ele
almanin bir yonti olarak kadin ile erkek iliskisini hangi cihetten ele alirsak
alalim varabilecegimiz yer hukuk veya siyaset yahut ahlak ve adet gibi
konular olabilirdi. Nitekim glinlimiizde de gecerli olmak {izere kadin-
erkek iliskisiyle ilgili tartismalar bu disiplinler ekseninde gerceklesmekte,
bu disiplinlerin yaklasimlari dahilinde sorunlara ¢6ziim aranmaktadir.

Kadin ile erkek iliskisini, insanin kemale ermesinin ve kesin bilgiye
ulagmasinin bir araci olarak gérebilmek ibnii’l-Arabi 6ncesinde tasavvufta
bile basarilabilmis bir konu degildi. Bu meyanda genis anlamiyla
edebiyat metinlerinde ortaya ¢ikan kadin-erkek anlatis1 meseleyi fark
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etmek bakimindan dikkate deger olsa bile buradan hareketle bir teori
insa etmek miimkiin degildi. Ibnii'l-Arabi ise kadin ile erkek iliskisini
bu sekilde ele almis olmakla diisiince tarihinde fark edilmemis bir isi
basarmis oldu. Bu sayede insani delil aramaktan c¢ikartarak bizzat delil
haline getirmis, bunun sonuglarini insanin diinyasinda gostermis, kadin
ile erkek iliskisini asil-fer, fiil-infial gibi yer degistiren kavramlarla varliga
baglamis, metafizik bilginin zeminini bu iliski saymis, bu iliskiye ise
edebiyatin asina oldugu cok énemli bir kavramla dikkat ¢cekmistir: Ask!

Bu calismada, bu iddianin bazi yonlerine ve boyle sira dis1 bir diisiinceyi
kurma yolunda ‘Seyh-i ekber’in’ celiskilerine isaret edilecektir.

Tanrr’ya Delil insandir: Bilginin Kesfedildigi Bir Varhik
Alam Olarak Kadin-Erkek iliskisi Uzerine

Ibni’l-Arabi’nin vahdet-i viiciid diisiincesinin odak noktasi insanin
yeryiiziiniin varlik nedeni olmasi iizerine kuruludur. insanin varlik nedeni
olmasi dolayli birtakim kavramlarla izah edilse bile netice itibariyla insan
var olsun diye ‘dlem’ var olmus, insan var oldukc¢a da alem var olmaya
devam edecektir. Bunu izah sadedinde ibni’l-Arabi’nin iizerinde durdugu
diistincelerden biri ‘son insan’ (hatemii’l-evlad), baska bir tabirle,
‘kendisinden sonra evrenin var olusunun anlamini yitirmeye baslayacagi
insan’ teorisidir. Son insan meselesinin Ibnii’'l-Arabi'nin Adem’den dogan
Sit Peygamber bahsinde (Sit Fassi) ele aldig1 bir konu olmasi dikkatli
bir okuru sasirtabilir (ibnii'l-Arabi, 2013). Ciinkii daha kitabin basinda
boyle bir meseleyi ele almanin anlami ancak baslangig ile son arasinda bir
‘nedensellik’ iliskisi tesis eden sudircu bir teoride anlamli olabilir. Baska
bir anlatimla bir teorinin basi ve sonu hakkindaki aciklamay1 icerecek
sekilde mesele ortaya konulmussa, kitabin basinda sondan s6z etmek
anlamli olabilir. Sit, ibnii'l-Arabi diisiincesinde ilk dogan, daha dogrusu
bir anne-babadan meydana gelen ilk kisidir. Halbuki daha 6ncesinde
Adem, dogrudan yaratma yoluyla Havva ise bir seyden (yani insan
parcasindan) var olmus idi (Ibnii’'l-Arabi, 2006c; 2011b). Bu bakimdan
Sit, Adem ile Havva'daki kabiliyetin ortaya ¢iktigi bir hibe olarak kabul
edilir (Sit kelime anlamiyla hibe, ikram ve bagis demektir) (ibnii’l-Arabi,
2007b). Metafizikei disiiniirler ‘son ilkin habercisidir, daha dogrusu ‘son
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ilki icerir’ derler. Bunun tasavvuf edebiyatinda sohret bulmus anlatimi
‘bidayetler nihayetleri icerir’ veya ‘nihayetler bidayette ickindir’ seklinde
bircok yorumu olan ifadelerdir.2 Bu yoniiyle son insan, Adem-Havva'nin
var olmasi gibi, bir kiz kardesiyle birlikte dogar. Ustelik bu doganlar
nedenini bilmedigimiz bir sekilde Cin’de dogarlar. Ibnii’l-Arabi'nin
boyle gli¢lii bir metinde karmasik ve muhtemelen sembollerle dolu bir
anlatima yer vermesi basli basina sasirtici bir durumdur. Gergi geleneksel
yorumculuk icerisinde bir¢ok sarih icin burada anlasilamayacak bir
durum, c¢oziilemeyecek bir sorun yoktur (Hakim, 2004) fakat metne
dikkatle egilince en iyimser anlatimla ‘sembolik’ bir hikdye ile karsi karsiya
geldigimizi diisiinebilecegimiz bir durumla karsilasiriz. Oyle ki Ibnii’l-
Arabi bu sorunlara ilgili yerde veya baska bir yerde ikna edici aciklamalar
da getirmez. Lakin bizim icin dikkate deger husus, son ¢ocugun bir kiz
cocuguyla birlikte diinyaya gelmis olmasi, sonun basa benzemesi, basta
olanin sonda ortaya ¢ikmasiyla dinyanin varlik gayesini yitirmesidir.
Dogan son erkek/kiz cocuk, gercek insan olarak kabul edilir ve her ikisinin
oliimiiniin ardindan kalan insanlar {izerinde kiyamet kopar (Ibnii’l-Arabi,
2013). Bu anlatinin bir kismi genel Miisliiman diisiinceye uygundur,
daha dogrusu kiyametin ahlak ile iliskilendirilmesi cihetiyle dini ahlakini
yitirmis insanlarin iizerine kiyametin kopabilecegi teorisiyle uyumludur.
Ustelik burada Ibni’l-Arabi’nin erkek ile onun kiz kardesi tabirini birlikte
kullanmasi dikkate degerdir. Diinya Adem ve Havva ile basladig1 gibi
yine onlar gibi erkek ve kiz ¢ocuk, yani son insanlarin dogumuyla artik
nihayetine dogru gidecektir.

2 [fadenin muhakkik siifiler tarafindan ele alinis1 Konevi’nin metafizik kaideler arasinda

zikrettigi “Bir sey kendisinden farkli ve ona zit bir tiriin meydana getirmez” (Konevi,
2014, s. 22) ilkesinin agiklamalarindan takip edilebilir: Boylece Hz. Sit'in ayni1 zaman-
da Hz. Adem ile Havva’daki kabiliyetin ‘hibesi’ olarak nasil ortaya ¢iktig1 meselesi, iist
ilkesine baglanarak anlasilmis olur. ibnii’l-Arabi “bir seye ancak kendisinden bir seyin
verildigi” (Ibnii'l-Arabi, 2013, s. 406), “bir seyin ancak o seyin kendi tiiriinden olan bir
seyle sakinildig1” (ibnii’l-Arabi, 2013, s. 179), “bir seyin ancak kendisinden bir seyi
bildigi/sevdigi” (ibnii’l-Arabi, 2012b, 18, s. 203) “bir seyin ancak benzerinde fail ol-
dugu” (ibnii’l-Arabi, 2011b, 15, s. 234) gibi basta olanin sonda da kendini gosterebile-
cegine dair gériisiiyle bu ilkenin alt 6nermelerini su sézleriyle ifade etmistir: “Arifler,
Adem’e yabana bir sey verilmedigini bilir” veya “Cocuk (her tiirlii iiriin) babanin sir-
ridir” (ibni’l-Arabi, 2013, s. 211); “Cocuk ebeveyninin suretine gére ortaya cikmistir."
(ibnii'l-Arabi, 2008d, 10, s. 358). iki sey arasinda ‘miinasebetin’ gerekliligine isaret
etmesiyle Konevi'nin zikrettigi yedinci metafizik kaideyle de irtibatli olan bu meseleye
dair drnekler onlarin benzer bagka ifadeleriyle ¢cogaltilabilir.
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Ibnii’'l-Arab’nin metinlerinde esas konusmalarin erkekler iizerinde ve
erkeklerle ilgili oldugu bellidir. Bu meyanda basta Adem olmak iizere,
Fustisti’l-hikem’de dile getirilen peygamberlerin hepsi erkeklerden olusur.
Hepsinden énemlisi ise Hz. Peygamber erkektir ve Ibnii’l-Arabi'nin biitiin
ana fikri onun ekseninde sekillenir. Bu meyanda Ibnii’'l-Arabi’nin bazi ask
metinlerinindisindadogrudankadinlarielealdigiveyakadinlikmeselesine
odaklandig1 bir metni yoktur veya olsa bile ehemmiyet kazanmamistir.
Bu anlamiyla Ibni’l-Arabi bir rical diisiiniiriidiir denilebilir. Her ne
kadar Feridiiddin Attar (6. 618/1221) ‘rical’ tabirini erkekler ve kadinlar
icin musterek olarak kullanmis olsa bile (Attidr, 2018; Smith, 1994)3,
eserindeki isimler daha ¢ok erkeklerden olusur, kadinlardan ise istisna
olarak soz eder. Ibnii'l-Arabi’nin dikkatimizi ¢ektigi hususlardan biri
budur. Mesela Hz. Peygamber’in kadinlardan s6z ederken Hz. Meryem
ve Asiye gibi kadinlardan soz etmis oldugu bir hadis-i serife ibnii’l-Arabi
boyle yaklagir (Ibnii’'l-Arabi, 2006c¢). Biiyiik diisiiniir béyle bir rivayeti,
Hz. Peygamber’in kadinlarin kemali hakkindaki bir ifadesi olarak kabul
ederek kadinlarin da erkekler gibi kemale erebilecegini hadisten istinbat
etse de neticede erkeklerden cikan kamillerin daha ¢cok olduguna dikkat
ceker (ibnii'l-Arabi, 2007b). Bununla birlikte hadis-i serifte kadinlarin
kemalinden séz edilmis olmasi, ibnii'l-Arabi’nin ‘kemale istirak’ diye
isimlendirebilecegimiz teorisi bakimindan dikkate degerdir (ibni’l-
Arabi, 2008c). Bu kemalin mahiyeti hakkinda akla gelen hususlar arasinda
niiblivvet, velayet ve imamlik gibi makamlar veya gorevler olabilir. Hig
kuskusuz bunlarin arasinda ‘kemali’ dogrudan anlatan kavram velayet-
velilik iken oOteki kavramlar ise bunun farkli yonlerini temsil eder. O
zaman kadinin veldyetini kabul etmek, ilkece kemalde ‘istirak’ tespiti
bakimindan yeterlidir. Bununla birlikte Ibnii’l-Arabi kadinin imameti
gibi dogrudan fikihla alakal konulara da deginir. Bu konu hi¢ kuskusuz
niiblivvet ve yonetici olmanin (halifelik) bir kismin tegkil eder. Kadinin
niibiivveti sorunu gercekte bir kelam tartismasi olmakla birlikte Ibnii’l-
Arabl de bu bahiste diislincesini belirtmistir. Kelamcilar meseleyi ele

3 Attar’dan 6nce Ebli Abdurrahman es-Siilemi'nin Zikru’'n-nisveti’l-miiteabbidati’s-stfiy-
yat gibi tabakat yazarlarinin miistakil olarak ayr1 bir kitapta kadin stfilere yer verdigi
goriilmektedir. Attar ise Rabia el-Adeviyye (6. 185/801 [?]) disinda tabakatinda ge-
nel itibariyla erkek stfilere yer vermistir. Bu kadar erkek arasinda neden Rabia’ya yer
verdigini, onu ele aldig1 baslikta s6yle anlatmaktadir: “Biri ¢ikip onu, ‘Nigin erkekler
safinda zikrettin?’ diye sorarsa, derim Kki: ...Bir kadin Allah Tedld'nin yolunda er olursa,
artik ona kadin denemez...”
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alirken olgusal olan ile ilkesel olani ayirt ederek meseleye yaklasmis,
olgusal olarak meseleye bakinca ildhi kelamda kadinin niibtivvetinden
soz edildigine dair bir bilgi gormemislerdir. Bununla birlikte Kur’an-1
Kerim’'de dini hayatin cesitli konularinda miimin erkek ve kadinlardan
ayr1 ayri s0z edilse bile peygamber olarak kadinlardan s6z edilmez. Buna
mukabil Hz. Meryem ilahi kelamda 6zellikle zikredilir, hatta onun adiyla
bir sure yer alir, 6te yandan Hz. Misa'nin da annesine vahyedildiginden
(Kur’an-1 Kerim, 28:7) so6z edilir. Fakat biitlin bunlar onlarin nebi
oldugu anlaminda yorumlanmaz. Zira en azindan niibiivvetin olgusallig1
bakimindan kadinlardan peygamber geldigini bilmiyoruz. Buna mukabil
gelebilir mi seklindeki soruya ise kelam ekolleri, 6zellikle de ildhi irade ve
kudreti esas alanlar olumlu cevap vermektedir. Onlara gore ildhi kudreti
sinirlayabilecek herhangi bir sart olmadigi gibi niiblivvet de bir irade ve
tercih meselesiolarak ortaya cikar. Bu yoniiyle Siinnikelamcilar, tlimellerin
varhigini ilkece reddederek nominalist yaklasimi kabul edip ilahi kudrete
kap1 acan diistiniirler gibi Tanr1’'nin iradesini sinirlayabilecek herhangi bir
sebebi veya durumu kabul etmezler. O zaman kadin veya erkek olmak gibi
bir 6n sart, ilahi 1stifd ve secime istikamet gosteremez. Bununla beraber
‘gonderebilecek’ olma ihtimali son peygamberin gelisiyle fiilen anlamsiz
bir tartisma olarak kabul edilebilir. Lakin tartismanin bir kismi ibnii’l-
Arabfi'nin yonetici, imam gibi konulari ele alma imkanini ortaya ¢ikartir.
Acaba kadinlar imamlik yapabilir mi yapamazlar mi1? Normatif gelenekte
béyle bir sorunun cevabi olumsuz olsa bile ibnii’l-Arabi kadinlarin imam
olabilecegini kabul ederek goriislerini ileri bir noktaya tasir (Hakim,
2006). Ikinci konu ise kadinin yonetici olmasi meselesidir. Gergi kullanilan
kavramlar hangisinden soz edildigini belirsiz birakabilir. Nitekim imamlik
ile halifelik kavramlarinin bazen ayni anlamda kullanilmis olmasi, kimi
zaman neyden soz edildigini belirsizlestirir. ‘imam’, siyaset ve yonetmekle
ilgili ise Siiligin aksine Siinnilik yénetim ve siyaset bahsini gorece daha
az dinf bir ¢ercevede ele alir, bu yoniiyle Siinni diisiincede siyaset, dince
bazi ilkeleri belirlenmis tecriibi bir ahlak ve yonetim anlamina gelir. Bu
durumda kadinlarin imametinden bu anlamiyla s6z etmek miimkiin
olabilir.

Ibnii’l-Arabi yonetici olmanin ‘erkek’ olmak sartina baglanmasindan
soz ederken ‘erkek olmanin’ batini yorumuna dikkat ceker ve burada
bir istirakten soz edilebilecegini ima eder. Ozellikle bir hadis-i serifte
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sozli edilen “yoneticilerini kadin edinen” kimseler hakkindaki uyari
ibnii'l-Arabi’ye gére yanhs anlasilmistir. Ibnii’l-Arabi bu hadis-i serifi
bir yasaklama anlaminda degil, erkeklerle ilgili 6zel bir duruma isaret
etmek anlaminda yorumlar (ibnii’l-Arabi, 2009; Hakim, 2006). O halde
ibnii’'l-Arabf’ye gore kadinlarin imameti her iki anlamda da miimkiin
olabilir (ibnii'l-Arabi, 2006c; 2024). Uglincii mesele ise veliler, daha
dogrusu yonetici veliler arasinda kadinlarin bulunup bulunmadig:
meselesidir. Ibnii'l-Arabi kadinlarin ‘evtad’ yani direkler (Kasani, 2015)
diye isimlendirilen yonetici veliler arasinda bulunabilecegini belirtir
(Schimmel, 1981).* Bununla birlikte boyle bir veli ile karsilastigindan s6z
etmemistir. Halbuki 6zellikle Fiitiihdt-1 Mekkiyye'de karsilastig1 ‘yonetici’
velilerden séz ettigi bircok béliim yer alir. Bu nedenle ibnii'l-Arabi’'nin
meseleye ilkece bakip bakmadigini dikkate almak gerekir.

Biitiin bu aciklamalar, onun icin insan paydasinda kadin ile erkek
arasindaki istiraki kanitlamak tzere getirilen delillerdir. Bu bakimdan
kadin veya erkek biitiin dini ve ahlaki sorumluluklarda esit oldugu gibi
ulasabilecekleri kemallerde de ortaktir. ibnii’l-Arabi bunun bir istisnasi
olarak resulliik meselesine dikkatimizi ceker (ibnii’l-Arabi, 2009).

Kadin ve Erkek: Metafizik ilkeler ve insan

Ibni’'l-Arab’nin kadin fikrinin temelinde edilgenlik meselesi ve doga
teorisi yatar. Dolayisiyla bu konuda sdyledikleri kadim diistiniirlerin
doga teorileriyle iliskili oldugu kadar 6zellikle fiil-infial veya tesir-teessiir
kavramlari iizerinden izah edilen yaratilis teorisiyle dogrudan iliskilidir.
Bu diisiincelerin énemli bir kismi ¢agimizda anlamini yitirmis olsa bile
Ibnii’'l-Arabi bu goriislerini yaratilis teorisine dayanan aciklamalar ile
Oteden beri felsefede islenmis olan diisiincelerden olusturur. Her seyden
once kesin bir disi olarak Havva’'min Adem’den yaratilmis olmasi ile
Tanrr’'nin dogrudan veya dolayl olmak tizere her ikisini yaratmis olmasi
meselenin ana fikrini teskil eder. Bu diisiince yani Adem’in Havva'nin
yaratilis ilkesi olmasi meselesi Tevrat'ta agik bir sekilde beyan edilmis
olsa bile Kur’an-1 Kerim’'de ayni aciklikta yer almayan bir konudur. Buna

+  “Bir veliye Abdal'in [Bedeller] sayisi sorulmus, soyle cevap vermistir: ‘Kirk kisi!” Soru

soran adam ‘Neden kirk adam demiyorsun’ deyince, séyle cevap vermis: ‘Bazen onla-
rin icinde kadinlar da bulunabilir’ Bizim anlatmak istedigimiz, her kimde ortaya ¢ikar-
sa ¢iksin, kemaldir” (ibnii'l-Arabi, 1919, s. 46-47; 2006, 7, s. 206).
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mukabil bazi1 hadis-i serifler meseleyi bu sekilde vazeder ve buradan
hareketle Miisliiman toplumda da genel kanaat olarak Havva, Adem’den
yaratilmis kabul edilir. Fakat ibni’l-Arabi igin bunda bir tereddiit olmadig
gibi esas konu Tanrtile insan iligkisini yaratilis iliskisi seklinde diisiinmek,
bilgi ve ahlak iliskisini ise buradan ¢ikartmaktir. O zaman ibnii’l-Arabi’nin
metafizik tasavvuru biitliin yonleriyle yaratilis meselesinin epistemik
ve ahlaki sonuglarii ortaya koymak iizere kuruludur. Ustelik Adem’in
Havva'yi ilkece icermis olmasi, bu iliskinin temelini teskil eder. O zaman
Adem’den Havva'min dogumu, asil-fer yani biitiin ve parca iliskisinin
birinci nedeni olarak ortaya ¢ikar (ibnii'l-Arabi, 2009). Bu diisiincenin
gliniimiiz bakimindan en hayati kismi bilhassa kadim ask teorilerinin bu
anlayis lizerinden ortaya ¢ikmis olmasidir. Kadin ile erkek arasinda bir
‘ask’ halinden s6z edilecekse ve meselenin en 6nemli dayanagi bu yaratilis
hikayesi ise birbirini icerme, biitiin-parca iliskisiyle birbirine istinat etme
fikri konugulmahdir (ibnii’'l-Arabi, 2013). Ote yandan buradan hareketle
varilacak baska bir konu ise asil ile fer (kok ile dal) iliskisinin Tanr1’nin
iki ismiyle iliskilendirilmis olmasidir: Tanrr’'nin ana ismi Rahman ile bu
ismin alt anlamini teskil eden Rahim ismi. Bu isimler s6z konusu iliskinin
bir benzerini teskil eder. Rahim, Rahméan karsisinda dal veya fer kabul
edilir. Bu anlamiyla Rahim ayni zamanda disiligi temsil ederek -rahimler-
Rahmanile iliskilendirilir. Boylece Rahman ile Rahim iligkisi ayni1 zamanda
erkek-kadin iliskisinin 6rnegi olarak kabul edilebilir (ibnii’l-Arabt, 2009).

Ibni’l-Arab’nin evren-varlik diisiincesi, bu asil-fer veya biitiin-par¢a
iliskisi tizerinden ‘agk’ (kok ve dal iliskisi olarak hareket) anlayisi tizerine
insa edilirken Tanri’'nin bilinme arzusu, var olan her seyin hareket
ilkesine dontiserek evrendeki her seyi birbirine baglar. Bu bakimdan asil
ve fer iligkisi, asilda gerceklesen gorece bir eksilmeyle ‘eksilmis biitiiniin’
pargasini, daha dogrusu kendisini eksilten parcasiyla tamamlanma istegi
olarak kabul edilir (Ibnii'l-Arabi, 2006a). Aslinda ibnii’l-Arabi’nin bunun
disinda bir ask teorisi yoktur. Bununla birlikte modern diisiincede bunun
anlaminm1 bulmak oldukga giictiir. O zaman birinci ve temel mesele bu
konu, yani yaratilis meselesi olmalidir.

Kadinin erkekten yaratilmis olmasi cagimizda nasil bir anlam tasiyacaktir?
Buradaki temel mesele bir seyden veya dogrudan yaratiimis olmanin,
bilgi ve irtibatin zemini haline gelerek 6teki biitiin bahisleri belirleyecek
olmasidir.
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Ibnii’'l-Arab’ye gore kadin bir ‘parca’ olarak ortaya c¢ikmis olmakla
erkek eksilmis, boylece biitiin b6linmiis, biitiin bireyligini yitirmis veya
kazanamamis, simdi kemale dogru biytk bir 6zlemle hareket etmek
lizere de kadina arzu duymustur. O halde kadini 6zlemek, butiinligi
ve bireyselligi 6zlemek olacaktir. Bu bakimdan erkek, biitiin olarak
zikredilirken kadin icin ayni zamanda parganin kendinden koptugu bir
vatan haline gelir. Asil ferin vatanidir. Burada tiimdengelimin cesitli
aciklama tarzlar1 ortaya c¢ikar. Mesela boliinmiisiin ya da baska bir
ifadesiyle eski biitliniin parcaya duydugu ilginin ismi ask olurken parca
da ‘vatan1’ 6zlemek gibi biitiine ve kéklere arzu duyar (ibnii’'l-Arabi, 2009;
2013). Bu askin biiyiik kism1 koklerden dala yani erkekten kadina dogru
ortaya ¢ikar. Bu irtibatin ise ittisal yani kavusmakla neticelenmesi gerekir
ki Rahman ile Rahim arasindaki sila (sila-i rahim) bu demektir (Ibnii’l-
Arabi, 2009).

ibni'l-Arab’nin buradan hareketle ortaya attigi fikirler, toplumda
kadinin yeri hakkinda bize az c¢ok bilgi verebilir. Ibnii’l-Arabi, bilhassa
yasadig1 yerlerde kadinin toplumun disina itilmesini bir sorun olarak
telakki eder ve bunu -dinden degil- sultanlarin (erkeklerin etkisiyle alip
stirdiirdiikleri) bir hiikmii olarak degerlendirir. Kadinlarin ortiinmesi
bahsini de bu cihetten ‘zorunlu olmayan dini bahisler’ dahilinde ele alir ve
dogrudan farzlarla bir arada degerlendirmez. Ibnii’l-Arabi ildhi emirler
arasinda ‘ihtiyaca’ ve ‘talebe’ binaen gelen emirler ile kendiliginden
(ibtidaen) gelen emirleri ayirt etmek gerektigini diisiiniir. Ona gore
ortiinme, birinci tiir emirler arasinda yer alir. Bu yoniiyle 6rtiinmenin
Olclsii seriatlara gore degisen konular arasindadir. Talebe bagli olan
emirler, immetin sorumluluklarini artirir ve Hz. Peygamber sahabeyi
bundan menetmistir. Biitiin bunlar, Ibni'l-Arabi’nin dolayh yollarla
kadinin toplumsallig1 meselesi hakkindaki goriislerini dile getirdigi bazi
kanaatlerdir. Bu baglamda sorumluluklar1 artirmanin yanls olduguyla
ilgili olan; “Ummetin yiikiinii artiran, iyi bir sey yapmamistir” soziine, Hz.
Omer’e atfen yer vermistir (ibni’'l-Arabi, 2007c).

Ibnii’'l-Arabi’nin erkekte kadina olan sevgi ve alakay1 daha sonra kendine
donecek sekilde asil-fer iliskisi gibi gormekle Platoncu bazi diistinceleri
ima ettigini séylemek miimkiin oldugu kadar buradan hareketle insanin,
Tanrr’'nin edilgeni olmas1 hakkindaki diisiincesini izah etmesi kendisine
genis imkanlar saglar. Lakin bu diisiincenin anlasilmasi gii¢ tarafi da
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vardir ki o metafizik kavramlarin stirekli yer degistirmesi sonucunda
edilgenlik-etkenlikte kadin ve erkegin farkli yonleriyle istirak etmesini
izahtaki giicliiktlir. Meselenin bu bahsinde, yani esas teorinin ortaya
konuldugu alanlarda Ibnii'l-Arabi’nin celistifine ve zorlandigina
dikkat cekmek gerekir. Mesela “...adamlar, kadinlar lizerinde iistiinliik
sahibidir” (Kur’an-1 Kerim, 2:228; Kur’an-1 Kerim, 4:34) mealindeki
ayet-i kerimelere veya bu anlama gelen hadis-i seriflere yorum getirmeye
calisirken bazen erkeklerin bir ‘derece’ iistiinliigiinden soz eder (Ibni’l-
Arabi, 2009), bazen ise kadinlarin haddizatinda sabit olan tistiinliiklerine
kars: erkegi esitleyen bir yorumdan soz eder (Ibnii’l-Arabi, 2008c; 2009;
Schimmel, 1997). Burada Ibnii’'l-Arabi'nin ¢eliskiye ve agmaza diistiigiinii
kabul etmek gerekir. Bu celiski ‘disiligi’ yiiceltirken naslardaki ifadeler
ile ifadelerin yorumlar1 arasinda sikismislik olarak kabul edilebilir.
Bu daralma bircok yerde, 6zellikle konularin gorece daha geleneksel
konular haline geldigi durumlarda daha bariz bir sekilde goriiniir.
Ancak bundan daha garibi ise ‘kadinlarin giicii’ hakkindaki sézleridir. Bu
konuda ibnii'l-Arabi’nin abartili sayilabilecek bir yaklasimla kadinin ¢ok
giiclii oldugunu, o kadar ki Allah’in kadinlarin giiciine karsi bir¢ok varligi
Peygambere yardima kildigini ifade eder (ibnii’l-Arabi, 2008¢; 2011b).
Daha dogru bir anlatimla, bu anlamdaki bir ayet-i kerime (Kur’an-1 Kerim,
66:4) ile kadinlarin giiciinii tesis ettigini diisiiniir. Galiba ibnii’l-Arabi’nin
bu bahislerde en ¢ok zorladig1 ve ayet-i kerimenin literal anlamindan
yararlanmak istedigi 6rneklerden biri bu giic meselesidir. Ayet-i kerime,
Hz. Peygamber’in kadinlariyla iliskisinde ortaya cikan bir duruma
mukabil Allah “kendisinin, Cebréil'in, salih miiminlerin ve meleklerin”
Peygamberin yaninda oldugunu séyler. ibnii’l-Arabi burada bahis mevzu
olan hususun 6yle herkes tarafindan anlasilabilecek bir konu olmadigini,
‘ezell disilik’ diye tabir edebilecegimiz ilk hakikatlerin varlik talebinin
dlemin var olusunu iktiza etmesini anlayanlarin ancak bunu bir nebze
bilebileceklerini belirtir. ibnii’l-Arabi’nin burada abartihi bir yorum
getirdigini kabul etmek gerekir.

Ibni’l-Arab’nin biitiin ile parcanin, daha dogrusu, biitiinii eksilten
parcanin iliskisi hakkindaki ac¢iklamalarinin onun ask teorisinin
cercevesini olusturdugu belirtilmisti. Bu teori ayni zamanda ‘zevk’
bilgisinin zeminini tegkil ederek metafizik bilginin imkénini ortaya
cikarir. Fakat burada dikkatimizi ¢cekmesi gereken baska bir husus ise
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parga ile eksilmis biitiin iliskisinin gercekte fiil ile kuvve (potansiyel)
iliskisinin farkli bir anlatimi oldugudur. Kuvve ve fiil arasindaki iliski ise
kuvvenin fiile dogru ¢ikmak tizere kendinden kaynaklanan bir hareketle
yonelmesini gerektirir. Bu yonelme en nihayetinde kendisine donen ve
kendi kabiliyetini izhar eden bir eylemle neticelenecektir. Fakat Ibnii’l-
Arab?'nin bu teoriye ekledigi husus, insanin bu yénelmeyle birlikte kendi
bireyselligine -ki bireysellik kemal demektir- ve yetkinligine dogru
duydugu biiyiik 6zlemin bilgi anlayisinin amacini teskil etmesidir. Ustelik
bu yonelme insanin her iki pargasi i¢in de yani hem erkek hem de kadin
icin ayni1 neticeleri ortaya ¢ikartacaktir.

ibni’'l-Arabf’de disilik ve erillik meselesi varlik mertebelerinde siirekli
ortaya ¢ikar ve mertebeler arasindaki iliski bir nedensellik-vesilecilik
iliskisi seklinde iken buradaki varliklar eril-disil tasniflerle birbirine
baglanir. O zaman burada, dogadaki ve varlik katmanlarindaki bir erillik
ve disilikten de soz etmek gerekir. Ote yandan bu disilik ve erillik sabit
olmaktan daha ¢ok yer degistiren bir mahiyet arz edebilir: Bir mertebede
disi olan, bir alt mertebede etken ve eril olarak tecelli edebilir. Genel
ilke, list mertebede 6zne olanin kendisinden daha iist mertebeye gore
edilgen, sonraki mertebeye gore ise etken olarak varlik mertebesinde
yer almasidir. Bu meyanda akil, kalem, ruh, sema, kalp vb. varliklar veya
idrak araclar erillik ile nitelenirken nefs, levha, doga disi kabul edilir
(ibnii’l-Arabi, 2009; 2010a; 2010b). Bunlarin arasindaki iliski ise Ibnii’l-
Arab?'nin fikihtan aldig1 -6yle goriiniiyor- bir kavramlastirma ile nikdh
iliskisi olarak ifade edilir. Her mertebe 6tekiyle bir nikah iliskisi icindedir,
her mertebe 6tekiyle bir tiriin ortaya ¢ikartmak tizere etken-edilgen bir
faaliyet icinde bulunur (ibnii'l-Arabi, 2006a; Lutfi, 1985; Nasr Hamid,
2023). Biitlin bu kavramlardan geriye ise doganin edilgenligi ile disiligi
-tabiat ana- tabiri kalmis olabilir (Ibnii’l-Arabi, 2011c). Ibnii’l-Arabi’'nin
boyle kapsamli bir erillik-disilik teorisi gelistirebilmesi kismen dini
diisiincelerden ve metinlerden, kismen de 6nceki felsefelerden ve daha
¢ok da ‘hayall anlatimlarin’ egemen oldugu edebi metinlerden beslenir.
Filozoflar, bazi insanlarin nedenleri ‘baba-anne’ diye isimlendirmekle
meseleyi baglamindan kopardiklarimi diisiiniirken ibnii’'l-Arabi béyle
bir yaklasimin daha yerinde oldugunu disiinii. Hi¢ kuskusuz bu
‘somutlastirma’ ve insani kilma tutumu, soyut diistinceler ile tasavvufun
daha yatkin oldugu idrak alanlarindan biridir.
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Ibni’'l-Arabf’ye gore edilgenlik-etkenlik anlamiyla erillik ve disiligin
en glcli iliskili oldugu yer ise ilk varlik mertebesini teskil eden ezeli
hakikatler mertebesidir. Burada hakikatler bir yaniyla edilgen yani varlik
beklerken 6te yandan varlik talep etmekle de etken olarak bulunurlar. Bu
durum onlardaki ikili bir 6zellik ortaya ¢ikartir: Etken-edilgen! Bu temel
ozellik yani etkenlik ile edilgenligin ic ice girmesi daha sonra Ibni'l-
Arab?'nin kuvve-fiil teorisi kadar Sadreddin Konevi'nin (6. 673/1274)
baskinlik-ezilmislik (galibiyet-maglubiyet) (Konevi, 2014) seklinde dile
getirdigi biitiin varliklarda yer alir. Her sey ayni anda etken ve edilgen
oldugu gibi eril ve disildir de. Ibnii'l-Arab’nin bu meseleyi ele alisinda
olduke¢a karmasik yorumlar ortaya cikar. Bu mertebedeki hakikatler ilahi
bilgide ‘sabit hakikatler’ anlaminda a‘ydn-1 sdabite (tekili ayn-1 sdabite)
olarak isimlendirilir. Bunlarin hakikat olmalar1 edilgen ve disil olmalari
demektir. Buna mukabil talep ederek varligin zuhura yonelmesine vesile
olmakla da etkin olarak ortaya c¢ikarlar ki o zaman hakikatler, etken-
edilgendir (Izutsu, 2005). ilk hakikatler boyle ise her seyde siirekli bir
varlik hali olarak etkenlik-edilgenlik bulunur. Bununla birlikte bazi
seylerde bulundugu varlik mertebesine gore etkenlik ve erillik bariz
iken edilgenlik kuvve halinde saklidir. Ibnii’l-Arabi buradan hareketle
meshur soziinii séyler: “Alemde erkek diye bir sey yoktur ve hepimiz
kadimz” (ibnii’l-Arabi, 2012b). Bu diisiince, yani edilgenligin alemin
ve icindeki her seyin bir niteligi olarak ele alinmasi, haddizatinda fiile
konu olmakla ilgiliyken ibnii’l-Arabi’nin buradan hareketle kadin1 yani
hakikatin disilligini etkin olarak ifade etmesi de isin baska bir tarafini
anlatir. O zaman “Alemde erkek diye bir sey yoktur” ciimlesi onun alemin
edilgenligi hakkindaki teorisinin bir anlatimidir denebilir. Buna mukabil
dlemde ‘etkin’ ve miiessir olmayan da yok ise o zaman her sey ayni anda
raciil olacaktir. Bu durumda insan, eril-disil veya disil-eril olarak bir
paradoksla ortaya ¢ikacaktir.

Cinselligin Metafizigi veya Yetkinlesmenin Anlami

Ibnii’l-Arabi cinselligin -bilhassa cinsellik- metafizigi diyebilecegimiz bir
konu olmak iizere, kadin ile erkek arasindaki birlesmeye dair goriislerini,
hi¢ kuskusuz yazarin en onemli kitab1 olan Fustisii’l-hikem’de, iistelik
kitabin en 6nemli ve son kismini teskil eden Muhammed Fassi’'nda ele
alinir. Bu yoniiyle Fusiisii’l-hikem’deki 6teki bahislere nispetle Muhammed
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Fass’'nin ele alinma tarzi insani1 hayrete diislirii. Bunun nedeni hem
boliimiin dayandigi asagida deginilecek hadis-i serifin nispeten metafizik
icerikten yoksun goriinmesi hem de kitabin ana fikrinin dolayli bir sekilde
ve konuyla kismen zorlanarak ele alinmis olmasidir.

Fustisti’l-hikem’in ana konusu Hz. Peygamber’de temessiil ve tecelli eden
hakikat ile bu hakikatin varligin gayesini teskil etmesidir. Niibiivvet
silsilesi, Hz. Peygamber’e dogru akan bir tarih anlayisiyla en son tam bir
kemalde karar kilar. Bu kemal, insanligin kemalini ve hakikatini temsil
eden bireysellik (ferdiyet) kemalidir. O acidan kitabin bu kisminin ilgili
oldugu konular Ibnii'l-Arabi’nin diisiincesinin biitiin imkan ve icerigini
bize gosterirken en giiclii ana fikrin Adem-Havva iliskisi tizerinden ele
alinmasi, dini diisiincenin insan merkezli dogasini bize gosterecektir.
ibnii'l-Arab’nin bu bahse referans aldig1 yukarida sozii gecen hadis-i
serifte Hz. Peygamber, “Bana diinyanizdan ii¢ sey sevdirildi.” diyerek
birkag¢ husustan s6z eder (Ibnii’'l-Arabi, 2013). Bunlar; namaz, giizel koku
ve kadindir. Dogrusu bu hadiste beyan edilen unsurlarin en azindan lafiz
diizeyinde bir iliskisi goriilmez fakat Ibnii’l-Arabi hem bunlarin iliskisini
kurar hem de bu iliskiden hareketle Tanr1 hakkinda insanin bilgi imkanini
temellendirir. Bagka bir anlatimla Ibnii’'l-Arabi icin hadis-i serif tam
anlamiyla metafizik bilginin nasil gerceklestigini izah eden bir hadis-i
serif olarak okunmaldir.

Mevzubahis hadis-i serife bakinca meselenin epistemik ilkelerle
irtibatinin kurulmasi gii¢ gériiniir ve ibnii’l-Arabi bu gii¢liigii bazen dilden
yararlanma yoluyla bazen genel teorilerinden hareketle asmaya calisir.
Her seyden 6nce s6z konusu bolimiin ana bashg “Ferdiyet” yani teklik
veya kemaldir ki bilindigi iizere bireysellik ile kemal arasindaki iligki
metafizik bir meseledir. Metafizikte -6zellikle stifiler cihetinden- tekligin
ayni zamanda kemal anlaminda kullanildigini diisiinmeden hadis-i serife
getirilen yorumlarin anlasilmasi miimkiin degildir. O zaman hadis-i serife
yiiklenen anlamlari, bu kemalle irtibath olarak veya kemale ermis insanin
dlem tasavvuru seklinde diisiinmek gerekir. Kemale ermis insan olarak
Hz. Peygamber dinyayla iliskisini kadin lizerinden anlatmay1 tercih
etmis, bilgiye ulasirken degil, geriye dogru dénerken ‘kadindan’ s6z etmis,
bu sayede bize hem Tanr1 hakkindaki bilginin elde edilme yolunu hem
de insanin Tanr1 icin ‘delil’ olusunun keyfiyetini gdstermistir. Kuskusuz
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burada sadece kadin s6z konusu degildir; namaz ve giizel koku da kadin
ile birlikte zikredilmistir. Ustelik Hz. Peygamber bir erkek olarak kadindan
s0z etse bile daha sonra biz bu hadisin yorumu tizerinden kadinin ‘kemale’
ermesinden de s0z etme imkani bulacagiz. O zaman hadis-i serif, kadin
ile erkegin iliskisinin 6zellikle de cinselligin metafizik yorumunun bir
vechesini anlatacaktir (Ibnii’l-Arabi, 2012b).

Acaba Hz. Peygamber, yani ‘yetkin insan’ neden diinyadan ozellikle
kadini sevmistir? Bu diisiince buraya kadar ele aldigimiz konularin 6zel
bir cihetten ele alinmasin iktiza etse bile genel teori bellidir: insanin
bireysellesme veya yetkin varlik haline gelme siirecinde ‘insan iliskisinin’
rolii! Burada Ibnii'l-Arabi’nin éncelikle kadinin yaratilisi ve yaratilis
stirecindeki ikincillik meselesine dondiigini goérmekteyiz. Kadin
anlaminda hadis-i serifte kullanilan tabirin nisd, yani gecikme ve sonra
gelme anlamindaki bir kelime olmasi, Ibnii’l-Arabi’ye konuyu dogrudan
yaratilis ile iligkilendirme imkani verir (ibnii'l-Arabi, 2013). O zaman
burada s6zii edilen sey, ikinci olarak yaratilan seyin, yani sonradan dleme
gelenin daha once gelene sevdirilmesi ve bu sayede onunla siiklinet
bulmasidir (ibnii’l-Arabi, 2007c). Erkek karsisinda kadin, bu ikincillik
ile Tanr1 karsisinda erkek gibidir ve erkege kendi durumu hakkinda bir
bilgiyi ‘zevk’ (etme) imkani verir. Erkek ‘kendinden c¢ikan’ anlamiyla
nisdya baktiginda, onu diisiindiigiinde veya sevdiginde ‘edilgen bir varlik
olarak’ kadini -yani parcasini- severken ayni zamanda kendini ‘fail’ olarak
kabul eder. Bu durumda kadin ona bir yandan edilgenlik, 6te yandan
etkenlik bilgisi kazandirmakla metafizigin iki temel kavramini, daha
dogrusu varliklar arasindaki iligskinin iki temel yoniini gostermis olur
(Kasani, 1966). Tanr1 hakkindaki bilgi zaten bir ‘fail’ olarak Tanr1’y1 bilmek
olduguna gore erkegin kendinden hakikati zevk’ etmesi ancak kadin
sayesinde gerceklesir. O zaman parc¢anin biitiini eksiltmesi ile kadin,
dlemin Tanr1r’dan ¢ikisinin bir benzeri olarak varligi cogaltmistir. O zaman
kadin aynasinda erkek, hem kendini -asil- hem kadini -edilgen- gérmekle
Tanr1 hakkinda tam ve yetkin bir bilgiye ulasmis olmaktadir (Ibnii’l-Arabf,
2009; 2011a; 2011b; 2011c; 2012b). Kanaatimce burada meselenin
tamamen kadin iizerinden izah edilmesi zorunlu da olmayabilir. ibnii’l-
Arab?'nin ‘cocuk’ hakkinda soyledikleri veya miirsit karsisinda miiridin
(etken-edilgen) durumu hakkinda sdyledikleri de buna benzer imkanlara
sahiptir. Yahut sanatkar karsisinda sanat hakkinda sdylenebilecek olanlar
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da bu kapsamda degerlendirilebilir (ibnii'l-Arabi, 2006a).> Her biri,
sonradan gelenin ilkin 6zelliklerini havi olmasi ve onu gosteren ayna
olarak ortaya ¢ikmis olmasiyla faile bilgi verirler. Bu bilgi ‘zevk’ bilgisidir
ve bu sayede fail ancak esas fail hakkinda bilgi sahibi olabilir. Burada
sdylenenleri anlayabilmek kolay gériinmemektedir. En azindan ibni’l-
Arab?’nin bunun 6ncesinde kamil insanin bakis acisini izah sadedinde
dikkatimizi g¢ektigi hususun yani “sizin diinyanizdan sevdirildi” kaydi
da ikna edici olmamaktadir. Ibnii’l-Arabi hadiste yer alan giizel koku
ile namazin kadinla iligkisini tesis yoluna giderek baska aciklamalar da
yapmaktadir. Bu meyanda namaz anlamindaki saldt-musalli ile kadin
arasindaki anlam iligkisi ‘gecikme’, ikinci olma tizerinden kurulur. Saldt
varlikta ikinci olmak, yarista ikinci gelmek anlamindaki bir kokten gelerek
insanin varliktaki durumunu anlatir. O zaman kadinlar anlamindaki nisd
ve namaz kilan anlamindaki musallf, insanin varhktaki ikincilligini, varlik
yarisinda ikinci gelisini anlatmak {lizere se¢ilmis tabirlerdir. Giizel koku
ise Rahman’in nefesine atif yapan ve alemin iyiligini -6zde iyilik- gosteren
bir tabir olarak Hz. Peygamber’e sevdirilmistir. Bu sayede gercekte Hz.
Peygamber ‘edilgen’ olan alemi ve kadini tanimakla Tanr1 karsisinda
kendi durumunu tanimis olmaktadir. Buraya kadar yapilan agiklamalar,
bir sekilde izah edilebilir olsa bile esas ve biiylik sorun bundan sonra
ortaya ¢ikar. Bu da kadinin kdmil olmasi veya yetkinlige ulasabilmesinin
bu bilme tarzlariyla iliskisidir.

Bir an i¢in ibnii'l-Arabf’nin erkek hakkindaki agiklamalarinin ikna edici
oldugunu kabul edelim: Erkek kadin ile iliskisiyle hem karsisinda kadini
gormek hem de Tanri karsisinda kendini -kadin gibi- gormek yoluyla iki
tiir bilgi edinmis, Tanr1 hakkinda tam bilgiye ulasmakla gercek bir kemal
sahibi, yani ‘fert’ olmustur. Bunun neticesinde ise erkek kadinla ittisale
biiytlik bir 6zlem duymus, cinsel birlesmedeki haz ile bir tiir ‘fena’ halinde
kisi kendi birligini idrak etmistir (Ibni’'l-Arabi, 2012b). Bu ittisal gercekte
insanin Tanrr'ya vuslatinin diinya hayatinda yasanabilecek en benzer, en
iyi ornegi olarak kabul edilerek cinsel hazlar daha 6nceki tasavvufun
tasavvur edemeyecegi bir sekilde yiiceltilmistir. Ger¢cekten de Ibnii’l-

5 [bnii'l-Arab’nin de s6zii edilen durumu anlatmak i¢in baska érneklerin imkanlarina

bagvurdugu gorilir. Nitekim bunlardan birj, ilgili konudaki su ifadesidir: “Allah’in
kendi suretinde Adem’in bedenini yaratmasi, ¢émlek¢inin toprak ve tasta meydana
getirdigi seye benzer. Havva'nin bedeninin yaratilisi ise marangozun ahsapta yonttugu
sekillere benzer”” (Ibnii’l-Arabi, 20064, 1, s. 360).
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Arabi'nin tasavvuf teorisinin en yaratici kisimlarindan biri bu cinsellik
hazzi ile metafizik haz diye tabir edebilecegimiz arayisin bir noktada
karar kilmasinin insana verdigi saadet arasinda kurdugu iliskidir. Ustelik
Ibnii’'l-Arabibu meseleyi evlilik anlayisina da yansitarak normatif gelenegi
sasirtacak sekilde evlenme ve cinselligin amacinin ‘haz’ olmasi gerektigini
soyler (Ibni’'l-Arabi, 2011c; 2013). Bu yaklasim da yasadig1 ¢aglardaki
genel degerler bakimindan oldukga sasirtici ve iddiahidir. Ustelik béyle bir
ozellikten yoksun kalmis evliliklerin sona ermesi gerektigini de diisiinir.

Konevi, beden ile ruh arasindaki iliskinin bir pargasi olmak iizere,
bu meseleyi sila-i rahim {lizerinden ele alir ve filozoflarin kétii olarak
telakki ettigi eylem olmasiyla filozoflarin beden elestirilerini itham eder
(Konevi, 2002). Boyle yaklasimlarin, beden ve haz karsitliginin tasavvufu
erken donemlerde derinden etkiledigini ve ilk zahitlerin bir yandan
sorumluluktan uzaklasmak 6te yandan hazlardan arinmak tizere kadini
bir ‘beld’, yani imtihan konusu olarak gordiikleri vakiadir. Bundan dolay1
da onlarin kadindan uzak durduklarin biliyoruz. Ibni’l-Arabi kadini ve
hazzi epistemik bir imkén olarak gorerek varligl sevmenin yolu haline
getirmekle s6z konusu gelenegi temelden yikar. Biitiin bunlar biyiik
disiiniirin kadin hakkindaki diistincelerinin daha dogrusu eril-disil ile
disil-eril hakkindaki teorilerinin bir neticesidir. Ustelik ask anlayis1 da
tam olarak bu noktaya vararak metafizik bilginin yegane yéntemi haline
gelir. Peki, butiin bunlar1 dikkate aldigimizda kadini sadece erkegin
kemale ermesini saglayan bir ara¢ veya vasita olarak mi gérmek gerekir?
Ibnii’'l-Arabi’nin basta dile getirdigi ‘insanlikta ortaklik’, sorumlulukta
ortaklik ve en nihayetinde de ‘kemalde ortaklik’ teorisi bir temenni olarak
mi kalacaktir?

Ibnii'l-Arabi’nin kadinla ilgili hadis-i serifi yorumlarken en ¢ok zorlandig1
yer burasi olacaktir. Burada daha 6nce hi¢ asina olunmayan yeni bir
kavram olarak ‘ezeli disilik’ veya ‘ilah1 disilik’ tabirinin ilk kez kullanildigim
gorecegiz. Ustelik bu tabir, ibnii'l-Arabi’nin bile sonuglarin1 tam olarak
dile getiremeyecegi kadar etkili bir kavrama donerek kadinlig1 en yiiksek
noktaya tasiyacaktir. Ibnii’l-Arabi’ye gére kadin da kemale erer, bunun igin
gerekli olan iki tiir bilgiyi yani fiili bilgi ile infiali bilgiyi kendinden ‘zevk’
ederek kesinlestirme imkanina sahiptir. Bunu iki kademede ele almak
gerekir: Birincisinde kadin, erkek karsisinda kendi durumunu biitiin
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(daha dogru ifadesiyle eksilmis biitiin) karsisinda parca gibi gérmekle bir
‘edilgen’ ve netice olarak erkege bakar. Meselenin gorece kolay izah edilen
kismi burasidir. Fakat béyle bir bilgiyle Ibnii’l-Arabi’ye gére kamil insan
olunmaz, bu nedenle 6teki bilgi tiirtiniin yani bir dzne veya fail olarak
kadinin kendisini tanimasi gerekir. Kadin, bu tanima yoluyla Tanri'nin
yaratis1 arasinda iligki tesis ederek bilgisini kemale, kendi ferdiyetini
ise maksadina ulastirabilir. ibnii’l-Arabi’'ye gore kadin igin bu imkan,
disilikten baska bir sey degildir. Bir ‘disi’ olarak kadin, Tanri’'nin dlemin
nedeni olarak isimlendirilmesini saglayan illet mertebesini temsil eder.
O zaman bir kadin kendi var olusunu erkekle iliski ile illet-i ild yani ilk
neden mertebesinde bulunmak bakimindan idrak etmekle ikmal eder,
bu sayede Tanr1'yy, insani ve kendi ferdiyetini idrak edebilir hale gelir. Bu
durum Ibnii’l-Arabi’nin basta sdylemis oldugu ‘kadinlar kemalde ortaktir’
climlesinin anlamidir.

Sonug

Ibnii’l-Arabi’nin diisiincesi, kendisinden 6ncesi ile sonrasi arasinda bir
kopri olarak kabul edilebilecek nitelikleri haizdir. Bir yaniyla kendisine
kadar gelen distinceleri ihtiva ederken 6te yandan bu diislincelerin
‘kirilmast” ile yeni unsurlar ortaya c¢ikartir Bu noktada en 0zgiin
yanlarindan biri ise insan merkezli bir diisiince olmasidir. Haddizatinda
teo-sentrik, yani Tanr1 merkezli bir varlik anlayis1 zorunlu bir sekilde
insan merkezli bir anlayista karar kilacak, insanin kendini tanimasi
stirecinde varlik hakkindaki kesin bilgi ayni zamanda Tanr1 hakkindaki
bilgi olacaktir. Ibnii’l-Arabi halihazirda bu diisiinceleriyle birlikte insan,
erkek-kadin meselesini metafizik bir bahiste ele alan belki de tek diisiiniir
olarak kabul edilebilir. Bu yaklasim kendi icinde bir¢ok sorun ve celiski
hatta anlasilmazlik barindirsa bile sonuc itibariyla ‘islenmemis’ bir
kanaat olarak ortada durmaktadir. Belki modern diinyada yasanan bir¢ok
tartismanin ufkunu genisletebilmek, bu metafizik tasavvuru idrak etmeye
baghdir. O halde burada dikkate alinmasi gereken temel husus sudur:
Insan olmak, asil ve kurucu iken kadin ve erkek sadece bu asil anlamin
yonleridir. Oyleyse bu yénlerin anlamlarina ve birbirleri icin tasidiklar:
imkéanlara odaklanarak yetkinlesme yolunda insanin kadin ve erkek ile
iliskisine bakmak gerekmektedir.
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Cagdas Miisliman diisiincenin en ciddi sorunlarindan biri, normatif
gelenegi yegane mesru yol ve yontem kabul ederek bunun disindaki
yaklasimlar1 ise siirekli merkezin otesine itmesi, daha dogrusu bu
yaklasimi benimsemis olmasidir. Bunu asmak tizere naslara dénmeye
gayret edilse bile onlara yaklasirken de ‘normatif’ egilim kendini
gosterir. Nitekim normatif olmanin iktiza ettigi kural koyma aliskanligi ve
meseleleri ‘hiikiim’ cihetinden ele alma yaklasimi modern arastirmalarin
en 6nemli zaafini teskil etmektedir. Ibnii’l-Arabi’nin yaklasimi ise merkeze
yakinlastig1 ol¢lide ¢agdas diistinceye yeni imkénlar acacak, bu sayede
metinleri ‘icbar?’” konusturmak yerine, daha makul ve kabul edilebilir
goriislerin zemini aranacaktir. Ibnii'l-Arabi’nin yaklasiminda insan
biitliin ugraslariyla, ilgileriyle, yonelimleriyle ve arayislariyla ‘delil’ olarak
kabul edilir. Hepsinden 6nemlisi de bu arayislar en cok kadin ile erkek
arasindaki iliskide temerkiiz eden arayislar haline gelerek, Tanri'nin
bulundugu diinya bir iliskiler manzumesi oluverir. O zaman soéyleyebiliriz
ki bu dusiincede insan delildir, kadin delildir ve erkek delildir; erkek ile
kadin iligkisi ise Tanr1’'nin ve salt hakikatin temasa edilebilecegi en 6zel

imkanlar1 barindirir.
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The Epistemic Framework of Womanhood in Ibn al-
‘Arabi: The Relationship Between Man and Woman
as a Ground for Perfection and Individuation

ibnii’l-Arabi’de Kadin Meselesinin Epistemik Cercevesi:
Yetkinlesme-Bireysellesmenin Zemini Olarak Kadin ve
Erkek Iliskisi

Ceviren: Seda Yesildal Samsakg¢r*

Abstract

Since the dawn of recorded history, humankind has continuously made itself
an object of contemplation, seeking to strengthen its existence in the world
by exploring the possibilities of knowledge and action while striving to know
more. In this context, the human being comprises both male and female. While
humanity is a shared concept for both genders, various issues and distinctions
among individuals have also emerged exclusively between the sexes over time,
resulting in men and women each becoming significant subjects of philosophical
inquiry based on their distinctive qualities. In the modern era, women have
primarily sought to assert their place in the construction of the modern world
by reclaiming their lost rights and resisting various forms of marginalization.
Analyzing this marginalization has required an expansive framework of
historical and societal theory. Without a doubt, the question of women remains
one of the most pressing and current issues of our time. However, never before
has the topic of women been addressed in the way it has in the modern world.
This inevitably renders historical inquiries somewhat anachronistic and often
affected by methodological shortcomings. One of the most exceptional figures to
offer insights into issues that, in certain respects, parallel those of the modern era
is Muhyiddin Ibn al-‘Arabi (d. 638/1240). With his ‘human-centric’ tasawwuf-
metaphysical framework, Ibn al-‘Arabi elevated the contemplation of men and
women to a central theme of thought, integrating these concerns into his broader
metaphysical vision and articulating this vision through these issues. For Ibn al-
‘Arabi, humanity is no longer merely ‘a seeker of evidence in the external world’
but becomes evidence and proof itself. This paradigm shift in metaphysical
knowledge enabled the relationship between men and women to be addressed
within a metaphysical framework for the first time. The primary aim of this study
is to examine a metaphysician’s conception of humanity, with a particular focus
on his understanding of the relationship between men and women. In doing so,
it seeks to pave the way for contemporary Muslim societies to transition from
normative frameworks to a metaphysical perspective on gender relations.

Keywords: Tasawwuf, Ibn al-‘Arabi, Human Being, Woman, Perfection.
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0Oz

Insan, bilinebilen tarihinden itibaren kendini diisiinme konusu haline getirmis,
bilgi ve eylem imkanlariyla birlikte siirekli daha fazlasin1 merak ederek diinya
icindeki var olusunu giiclendirmek istemistir. Bu meyanda insan erkek ve
kadindir. Insanlik kadin ve erkek icin miisterek kavram olsa bile, insanlar
arasindaki cesitli sorunlar ve ayrismalar bu kez cinsler arasinda da ortaya
¢ikmis, zaman icinde kadin ve erkek farkli yonleriyle diisiincenin konusunu
teskil etmistir. Modernlesme ile birlikte kadin daha ¢ok yitirilmis haklarini elde
etmekle ve toplumsal alanda engellenmesine karsi miicadele vermekle modern
diinyanin insasinda yerini almaya calismisken bu engellenmisligin tahlili genis
bir tarih ve toplum teorisi igerisinde yapilmak istenmistir. Hi¢ kuskusuz cagimizin
halihazirda en giincel konularindan biri kadindir. Highir donemde kadin bahsi
modern diinyada ele alindig1 gibi ele alinmis degildir. Bu yoniiyle tarihsel her
arastirma belirli 6l¢iide anakronik olmak durumunda kalacak, metodolojik
eksikliklerle malul olacaktir. Bununla birlikte modern ¢agdaki sorunlara kismen
benzeyebilecek yaklasimlar sergileyen en miistesna isim Muhyiddin ibnii’'l-Arabi
(6. 638/1240) kabul edilebilir. ‘insan merkezli’ tasavvuf-metafizik anlayisina
sahip Ibnii’l-Arabi ayn1 zamanda erkek ve kadin lizerinde diisiinmeyi, diisiincenin
temel konularindan biri kilmis, metafizik tasavvurunu bu sorunlar lizerinden
ortaya koymustur. Onun diistincesinde insan ‘dis diinyada delil arayan bir varhik’
olmaktan ¢ikarak bizzat delil ve burhan haline gelmis, boylece metafizik bilgi yon
degistirmis, erkek ile kadin iliskisi ise ilk kez metafizik bir muhteva dahilinde
ele alinabilmistir. Yazinin ana fikri bir metafizikcinin diistincesinde insani, daha
ozelde ise onun erkek ve kadin ile iliskisini tespit etmektir. Bu sayede ¢agdas
diinyada miisliman toplumun bakis agisinin normatiflikten metafizik olana
dogru evrilmesine bir kap1 agmaktir.

Anahtar Kelimeler: Tasavvuf, ibnii’l-Arabi, insan, Kadin, Kemal.
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Dergisi, 10(2), 383-411.
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Genis Ozet

Kadim bir diisiincede belirli bir konuyu, bilhassa cagdas diinyadaki tartismalarda
muhtevasi belirlenmis meseleleri arastirmak, ciddi yontemsel sorunlarla malul
kalacaktir. Bunun en temel nedeni, her ne olursa olsun diisiincenin kendi zaman
ve mekaniylailigkisi kadar sorunlariniginde olustugu paradigmalarin farklihigidir.
Bu yoniiyle ¢agdas diinyada belirlenmis bir konuyu Orta Cag diinyasinda veya
baska bir diinya icindeki metinlerde tartismaya kalkmak, bizi yanlis sorular
sormaya, metinleri baglamindan kopartarak okumaya, en nihayetinde ise bir
diistiniire belki hi¢ de farkinda olmadig1 birtakim sorunlari ¢6zdiirmeye ¢calismak
anlamina gelebilir. Cagdas konular1 -belki sorunlari- ayni ¢agda yasamamis
diisiiniirlerde ele alirken ilk akla gelmesi gereken sorun bdyle bir yontemsel
hata olabilir. Bununla birlikte diisiincenin dogasi, zaman ve mekani asarak
biitiin zamanlar i¢in gecerli hiikiimleri ve yargilari arama, bu istikamette insanin
bulundugu her yerde ortak degerler, ortak kavramlardan hareketle genel gecer
tespitler yapma iradesidir. Diistinme nadiren kendini sinirlama egilimi tasir,
nadiren zaman ve mekan icinde kalabilme iradesi gosterir. En azindan modern
¢agda tanik oldugumuz tarih tasnifleri ve zihinsel ilerlemecilik fikri, diisiincenin
bu zaman ve mekani asan yargilama 6zelliginin bir neticesi oldugu gibi yasanan
zamanin Oteki zamanlar tizerindeki hiikiimranhginin bir ifadesidir. Farkinda
olarak veya olmayarak giinii, zamanin gayesi ve bitimi olarak diistinmek, her
¢agdaki insanin bir caresizligi olmalidir. Bu ¢agda yasayan insanlar ise bundan
daha ¢ok nasip almis gériinmektedir. Binaenaleyh bir zaman i¢cinde bulunmaktan
neset eden birtakim ¢agdas sorunlarla malul olmay1 disiince kabul etse bile zihin,
yasadigl ¢agi her zaman biitlin ¢aglarin iizerinde gorerek o6teki ¢aglar1 bu ¢aga
gore yorumlar; ilk Cag, Orta Cag vb. isimlendirmelerle modern diisiincenin tiim
zamanlara egemen olma iradesini gostermis olur. Hal boyle olunca bir diisiiniirii
s6z gelimi ‘kadin’ konusundaki fikirleri cihetinden ele almak, konu onun 6zel
meselesi gibiymiscesine diisiinerek, bir dayatma seklinde onu konusturmak
anlamina gelebilecektir. Bu baglamda modern konularin kadim diisiiniirlerde
incelenmesi sadedinde yasanan en ciddi sorunlardan biri, metni veya distiintri
‘konusturmak’ seklinde ortaya ¢ikan boyle yontemsel korliklerdir. Meseleye
boyle bakinca Ibn al-‘Arabi ’'de ‘kadin’ bahsi, tam bir bilimsel nesnellikte
calisilma imkanina sahip mistakil ve izole bir konu degildir. Bununla birlikte
kadin lizerinde ortaya ¢ikan bazi konu ve tartismalar, insan tefekkiiriiniin bir
liriinii ve sorunu olarak onun genel diisiince sistemi icerisinde tebariiz edebilir.
Bu makalede ayn1 zamanda tamamen ibni’'l-Arabi'nin metinlerine odaklanarak
0zel bir konuyu bir diisiiniiriin kendi diisiince sistemi dahilinde ne o&l¢iide
ele almay1 basarabilecegimizi géormeye calisacagiz. Bu bakimdan yazinin tali
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amaglari ile kendince belirlenmis bir ana fikri ve iddiasi olacaktir. Bu meyanda
yazinin problemlerinden biri, herhangi bir cagda ortaya ¢ikmis sorunlarin
baska bir donemde yasamis bir diisiiniiriin eserlerinde incelenmesinin bizi
zafiyete diisiirme ihtimalidir. Bunu kelimenin teknik anlamiyla bir metodoloji
sorunu olarak gormek, bu meyanda metodolojik bir mesele olarak modern
¢agin problemlerinin baska bir ¢ag icinde sorun edilip edilmedigini o ¢aga icbar
etmeksizin tespit etmek mimkiin miidiir, bunu fark etmek gerekir. Calismanin
amaglarindan biri bu olacaktir. ikinci bir amag ise 6zellikle tasavvufun gelisim
seyrinde ‘olgunlasma dénemi’ veya kisisel arastirmalarimda ‘metafizik donem’
diye isimlendirdigim evrede -13. asir- insan ve bahusus kadin meselesinin bu
metafizik diisiince dahilinde nasil bir problematik icinde gelistigini tespit
etmektir. Bu sayede diisiincenin kendi icindeki tesekkiil evresinin belirli konular
ekseninde nasil sonuglar verdigini ve nasil tekamiil ettigini, gegmis donemlerin ne
sekilde elestirel bir gdzle okundugunu tespit edecegiz. Bir insanlik meselesi olarak
kadin bahsi hi¢ kuskusuz sadece giiniimiiz ve ¢agdas diinya i¢cin degil, tasavvufun
gelisim evreleri bakimindan da belirleyici bir rol oynamis, kadin meselesine
bakisla tasavvufun doénemleri 6ziinde birbirinden ayrismis, sadece ‘erkek ve
kadin iligkisi’ tizerinden bile tasavvuf donemleri bariz yonelim farklari ortaya
koymustur. O zaman arastirmanin amaglarindan biri de bu ayrismanin somut
ve iyi bir érnek iizerinden tespit edilmesidir. Uciincii bir amag ise dini diisiince
gelenekleri ve disiplinleri dahilinde bir meseleyi ele alirken farkli yaklasimlarin
imkanini sorusturmaktir. Calismanin kapsami ise bir metafizik¢inin insan
teorisinde erkek ve kadin olmanin anlamlarini ve bu anlamlar dahilinde 6zellikle
kadin olmanin iktiza ettigi imkanlari tespit etmektir. Bu yoniiyle hi¢bir diistintr
Miisliiman diisiince geleneginde ibnii'l-Arabi kadar kadin, erkek ve kadin-erkek
iliskilerine dikkat kesilmemistir. Hi¢ kuskusuz bu meseleler 6zellikle de ‘iliskiler’
konusu farkli zamanlarda ¢esitli amaglar i¢in tartisiimis, gesitli yonlerden ele
alinmistir. Fakat burada daha bariz olan husus, haklar, sorumluluklar, bazen
de edebiyatin ilgi alanina giren birtakim bahislerdir. Kadin ile erkek arasindaki
‘iliski’ meselesini metafizik bir konu olarak ele almak Ibnii'l-Arabi ve onun
takipcilerine mahsus olmustur. Bununla birlikte takipgileri kendisini bu konuda
yeterince takip ederek, diisiincelerinin farkli yonlerini aciklamis degillerdir. Bu
durum ibni’'l-Arabi’nin diisiincenin zaman i¢inde metinlerinde hapis kalmasina
yol agmistir. Oyle veya béyle Ibnii’l-Arabi halihazirda bu iliskiler meselesini
metafizik bir konu olarak ele almis yegane diisiiniir olarak durmaktadir.

lliskiler meselesini metafizik bir konu olarak ele almak, erkek ve kadin i¢in
kendi diinyasi tizerinden dogay1 ve Tanr1'y1 taniyabilecegi bir imkan bulmak
demektir. Dikkate deger husus bu iliskinin bir ayna mesabesinde kabul edilerek
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Tanr ve insan iliskisinin erkek-kadin bakimindan bu aynada farkli cihetlerden
tecelli etmis olmasidir. Bu yoniiyle Ibnii'l-Arabi’nin ‘geleneksel’ kodlarda
belirli cihetlerden tartisilan bir konuyu metafizige tasirken diisiincesinde bazi
bosluklar, celiskiler de ortaya ¢ikar ve ibnii'l-Arabi bu geliskilerin bir kismini
asamaz. En azindan modern bir okur bu celiskileri dikkatli bir sekilde takip
etme imkanina sahiptir. Meselenin en dikkat ceken yonii ise kadin-disi olmak
ile Tanri’'nin yaraticiligl arasinda kurdugu iliskidir. Bu iliskiyle birlikte kadin
metafiziksel olarak en yliksek imkana ulasarak Tanr1'y1, dogayi, bir biitlin olarak
insani ‘kendinden’ taniyabilir hale gelir. Modern ¢agda bu diisiincenin birgok
yoniiniin anlami kaybolmustur, 6zellikle ilahi disilik ile kadin disiligi arasindaki
irtibat anlamini yitirmis gibidir. Fakat bir metafizikei icin bunun bir énemi de
yoktur. Ciinki gercekte bu diisiince yasadigi ¢ag icinde dahi anlasilmamis olabilir.
En azindan miellifin diisiincesi, giiniimiizde kadinla ilgili meseleleri tartisirken
kadin-erkek iligkilerine ‘metafizik’ bakisin nasil olabilecegi hakkinda kapsaml
bir diisiince olarak orada durmaktadir.

Ote yandan Ibnii’'l-Arabi’nin ‘iliskiler’ {izerinden inga ettigi teorilerin modern
diinyada baska bir¢ok bahiste anlaminin olabilecegi de dikkate alinmasi
gereken hususlardan biridir. Ozellikle ask ve sevgi teorileriyle ilgili metinlerin
yorumlanmasinda Ibnii’'l-Arabi’nin kuvve-fiil teorisiyle iligkili teorilerinin ciddi
katkisi olacaktir. Ibnii’l-Arabi kadin konusunda sosyolojik ve tarihsel olan ile dinf
ve ahlaki olani da ayirt etmek gerektigini diisiiniir. Biitiin bunlar bir yandan onun
diistincelerini daha cok merak etmeyi gerektiren konular iken ayni1 zamanda Orta
Cag’'da bir metafizik¢inin gelenek ile kendi ideal yorumu arasinda bir diistinceyi
nasil insa ettigini gésteren 6nemli bir 6rnek ortaya koymaktadir.

Anahtar Kelimeler: Tasavvuf, ibnii’l-Arabi, insan, Kadin, Kemal.
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As an Introduction

One of the most significant issues in contemporary Muslim thought is its
reliance on sources that are continuously generated within the normative
tradition, which has addressed issues using excessively narrow and
limited frameworks. One of the consequences of this limitation of sources
is to impose discussions shaped with certain patterns and definitively
concluded, to establish an ‘anachronic’ relationship with texts and to
create a forced relationship that compels a text or idea to convey meanings
it would not typically express. In the absence of results, the concept of
historicity often serves as a prevalent justification, while cultural factors
are disproportionately highlighted, thereby compromising the foundation
of thought. In the contemporary world, the most serious problem of
Muslim societies is this superficiality of thought and anachronistic
attitudes. In this regard, a methodological change is needed. The essence
of this transformation lies in the enhancement of resource diversity and
enrichment the center of thought with different non-normative sources.
Moreover, this should not only be done when individual or societal issues
become unmanageable, but also in the natural course of thought. In
line with these three fundamental objectives, the aim of the article is to
explore the possibility of addressing the relationship between men and
women as an epistemic issue. Indeed, no thinker has been able to address
the issue of ‘woman’, ‘man’, and ‘woman and man’ in the epistemic context
as presented by Ibn al-‘Arabi. The potential pitfall lies in the fundamental
distinction between discussions regarding the possibilities of human
knowledge and the perception of humans as the evidence of knowledge
or truth. Two principal inquiries in philosophy are “What can we know?”
and “What can we do?” The initial inquiry pertains to the capacities of
the mind and the veracity of our epistemic assertions; conversely, the
subsequent question has increasingly focused on ethics (practical) and
has been an essential subject of thought regarding the optimal state
humanity might attain through knowledge and action. In this context,
the individual who possesses knowledge and takes action is the human
being, and the focus of thought is the mental and practical capabilities of
humans in this regard.
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Philosophers, even when they have acted in a manner of glorification
while discussing the ultimate states that humanity can reach, have never
considered humans as mere ‘evidence’ or the method itself. Tasawwuf’s
primary assertion, particularly evident from its inception and culminating
in its metaphysical phase, is to regard the human being as a conduit of
knowledge, a testament to truth, and the objective of knowledge, thereby
transforming the conventional approach to knowledge that relies on the
analysis of nature and the mental frameworks derived from it. In modern
times, numerous topics and conceptualizations that were previously
incomprehensible have arisen through this approach, particularly many
issues have been discussed around the axis of love theories; however,
these discussions have not been fully acknowledged in either the past
or the present. Ibn al-‘Arabi is undoubtedly the most influential figure in
this significant transformation of thought. In this context, it is essential to
acknowledge the shift in the comprehension of existence that underpins
the notion of regarding a human as ‘evidence’. In this concept, the human
being no longer functions as a subject in pursuit of truth, while the God
desiring to be known assumes the role of the subject in the process.
Undoubtedly, a fundamental shift in thought occurred here, and the Sufi
discussions articulated through ‘love’ acquired significance in this way.
The connections among humanity and nature, humanity and the cosmos,
as well as the relationship between individuals and their own selves,
including the dynamic between men and women, were reinterpreted
through this perspective.

The principle that forms the basis of Ibn al-‘Arab?’s thought is God’s
desire to be known as a hidden treasure (kenz-i mahff) and the fact that
this desire can only be realized through His will. To adopt a philosophical
expression, one might assert, ‘this truth is immutable, this will has been
actualized (in other terms, the treasure has been unveiled)’. In other words,
God is no longer viewed as a passive truth awaiting discovery, but instead
actively selects humanity with absolute power and will, heading towards
manifestation and emergence. In such a case, human beings, in other
words women and men, constitute the objective of God’s manifestation,
comprehend the ‘hidden treasure’, and become the purpose of existence
through divine will. Essentially, an individual begins to think through
self-knowledge, and by acknowledging God alongside self-awareness,
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they attain their purpose. The process of self-discovery for an individual
encounters a disruption at a specific point; previously, the individual
emerged as an essence, but this time, they emerge as a consequence.
The basic conceptualizations referenced to elucidate the process, such
as essential-nonessential (asil-fer) and whole-part, are notions derived
from logic. In addition to these, metaphysical concepts like act-being
acted and impact-being impacted also constitute the main concepts of
this process of knowing. These concepts are initially employed to explain
the relationship between God and human beings, but subsequently, they
are interpreted in the context of clarifying the relationship between man
and woman for a different purpose. The location and context in which the
relationship between man and woman arises with epistemic significance
is precisely here. God represents the essential or essence (asil), while
human being constitutes the nonessential/branch (fer); currently,
human beings are bifurcated—this division is necessary for creation—
resulting in a hierarchy in the presence of the God-human beings: first
man and woman, followed by God-man-woman/woman-man-God, and
God-woman-man/woman-God-man. These concepts are unquestionably
logical and metaphysical; however, they were initially organized and
examined in this manner within Tasawwuf metaphysics, which aimed
to address the issue of certainty in thought and knowledge. Initially, an
individual engages in the research process as an ‘essence’ (who am I
as an entity?), viewing themselves as a ‘particular (result or creation),
however, in this context, while God (the One who creates me) is regarded
as a ‘particular’, the individual emerges as the essential/essence (willed
being). The purpose of thought is to comprehend the truth as it is through
this displacement: The universe or existence is in this state, and this is
the definition of objective reality. For this reason, metaphysical Sufis
assert that humans are not those ‘seeking proof” or knowing God through
inference; rather, they are the evidence of divine will, the pathway to God,
and the mirror on which divine being manifests. Then, for individuals,
there should be no other aspect of research than not only seeking evidence
but also recognizing that they are the evidence.

So far, we have said that ‘human’ is the means through which divine will
is realized and the ‘evidence’ of divine existence. Moreover, in Ibn al-
‘ArabT’s theory, there is no difference between men and women in this
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regard. Given this, where and how will the relationship between man
and woman emerge to gain an epistemic content? We can address this
question solely through the examination of certainty and the foundation
of knowledge in Ibn al-‘Arabr’s metaphysics. Certainty in knowledge
was undoubtedly what philosophy has pursued throughout all eras. The
discussions initiated for this purpose centered on whether definitive and
immutable truth exists, and if so, whether it can be known. Tasawwuf
initially emerged as a path to certainty by addressing the inadequacies
or contradictions of philosophers or methods that claimed certainty
among religious sciences, and it particularly connected the realization of
what it called yakin (certainity) or teyakkun (accertaining), first to moral
development and then to the relationships of humans, which it referred
to as kevn-i cdmi (uniting existence). Initially, we know that the issue of
‘moralization’, referring to the perfection of practical reason, emerged as
a method in Tasawwuf. Especially the moral trajectory in the knowledge
of God and human is explained by the change in perception through the
transformation of human along the path. The intellect, when aligned
with truth, is referred to as kalp (heart), or as fuad or lub (heart, mind,
understanding), which means a more profound perception. (Tirmizi,
2017). This aspect of the issue, specifically the notion that the knowledge
about God evolves throughout the journey, has been recognized since the
beginning, at least there was enough explanation provided in the early
stages of Tasawwuf. Nonetheless, the uncertain element was that the
relationship between men and women could be a determining factor in
the process when knowledge or the learning process reaches certainty.
Perhaps the point that has been overlooked throughout Islamic thought
and even in the history of philosophy is the existence of human being as
an evidence along with its the one of the most important consequences,
namely the significance of the relationship between man and woman in
this discovery. In this process, the fundamental concept related to the
problem of certainty in knowledge, with its metaphysical content, is
‘pleasure’ (zawgq or blissful perception of God’s presence), which means
the possibility of perceiving something with absolute and definitive
certainty. In Tasawwuf, the emergence of pleasure as a concept of
certainty is typically employed or understood to characterize subjective
and indefinable states. The phrase ‘to enjoy’ delineates the path through
which the demonstrative knowledge pursued by the Peripatetic
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philosophers is actualized in Tasawwuf. The foundational concept of this
method is the understanding of relationships of essential-nonessential
along with the states such as act-being acted impact-being impacted
(passivity). If understanding something is interconnected with being in
that thing (immersion) and being in that state, then pleasure will serve
as the means of grasping truth through the experience of metaphysical
states. This is the most striking aspect of the issue.

Does the mind obtain knowledge through sensory experiences from
nature and the external environment? Or does it attain the truth by
scrutinizing sensory data through a rational methodology? Although
philosophers have contemplated these subjects, they have not established
an adequate method of inquiry concerning nature and objects through
deduction, specifically through knowledge obtained exclusively from
reason. In this instance, the information, specifically the senses deemed
‘doubtful’ in their essence, are linked to the mind that evaluates this
data. Although the Sufis did not initially intend to address these issues,
over time they constructed their methods specifically in response to this
problem. They noticed that the style of knowledge changed as a result of
moral development. In this process, by limiting the path of learning and
knowing with certain prepositions, they spoke of progress from the degree
of “a person knowing something according to themselves” to knowing
something according to their own state or knowing something “with their
Lord” or “according to their Lord.” To think that these conceptualizations
originate entirely from Tasawwuf, or more precisely from religious
texts, means not understanding the dimensions of Tasawwulf. Sufis have
reached such concepts from a broad foundation and have expressed their
thoughts in this direction. In the early period, Tasawwuf accepted that
this definitive state of knowledge could only be attained in a ‘given’ way
through ‘seclusion’, meaning the complete and absolute passivity before
God by severing ties with people. Here, the universe, the world, and other
humans were entirely absent just as humans with men and women, in
other words, other humans were also nonexistent. A person can attain
the highest level of knowledge in utter solitude; in this state of absolute
passivity, which heart describes, God would grant people what they
wished with the certainty He desired (bestowed knowledge).
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Ibn al-‘Arabi and the metaphysical thinkers who followed him pursued a
theory that could be encapsulated as ‘knowing something from itself, by
considering the certainty of knowledge as something realized and derived
intrinsically (Demirli, 2012). This theory fundamentally hinges on the
relationship between ‘knowing a thing as it is in itself” and ‘being that
thing itself’, necessitating the resurgence of the ‘cynical critiques’ posited
by Peripatetic philosophers against Neo-Platonists theorists.® The most
important principle of the issue is the theory of human’s being a uniting
existence, or in other words ‘human as everything. As much as human
beings are entities that fundamentally encompass all existing truths,
they also function as the ‘bridge’ and medium of communication among
all beings. Understanding this aspect of thought relies on numerous
assumptions. However, the emergence of this potential is dependent on
the world, especially on the reminder of woman-man as another human
being. What Ibn al-Arabi meant when he said, “Some philosophers and
Abu Hamid [al-Ghazali] have claimed that God can be known without
looking at the world, which is an incorrect thought” (Ibn al-Arabi, 2013),
is that the world and other human have emerged as ‘reminders’ for the
mind. Humans’ being the uniting existence and their connection with
all truths can only be discerned in their interaction with the world and
especially with other human. In this way, a person can reveal their own
‘hidden treasure’,and in this case, they can have ‘pleasure/appreciation’ or
intrinsic knowledge about other truths. Then, the term enjoy/appreciate
means “to know a thing as that thing”, and it is an epistemological concept
that describes the path of absolute certainty in the metaphysical stage
of Tasawwuf. In this pursuit of pleasure, the ‘reminder’ that is closest to
a person in the world is the other person, more precisely, the man and
woman for each other. The reason for this, that is, being a man and a
woman rather than just another human being, is the acceptance of the
realization of knowledge with some metaphysical concepts that have lost
their meaning in the modern world. At the forefront of these concepts is
the identification of the God-human relationship among the categories
of humans through various relationships such as impact-being impacted
(effect-passivity) and act-being acted (subjectivity-passivity). In other
words, we can only solidify the relationship between God and man by

¢ For details on the criticisms of the Neoplatonists by the Peripatetic philosophers, see

Ibn Sina, 2017, pp. 126-130.
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contemplating the relationship between man and another being—if such
a relationship exists—first by recalling it through similarity and then by
‘enjoying/appreciating’ it, which is to understand it through living.

Ibn al-‘Arabi’s philosophy, at this point, adopts a technical conceptual
framework by examining humans in two parts and tries to construct
the relationship between man and woman as an essential-nonessential
relationship. Ibn al-‘Arab1 does not consider the question of why and
how a relationship exists between man and woman to be unresolved.
Religious texts examine the creation of humans in two stages. First
Adam was created, then Eve was created from him or a part of him (or in
another way), providing us with the foundation of creation knowledge.
(Giirkan, 2003). While this creation explaining the method for attaining
certain knowledge, Adam and Eve encompass all of humanity: every man
will experience a relationship akin to Adam'’s, and every woman will
experience one akin to Eve’s. This can be considered as a relationship
founded on creation. Here, we notice the epistemic principle governing
the relationship between man and woman, which we had not seen in any
of the thinkers. Because, as one aspect of addressing the issue of women,
no matter from which angle we approach the relationship between
women and men, we could end up in areas such as law, politics, or ethics
and customs. Indeed, discussions related to the relationship between
men and women, which are still relevant today, take place within the
framework of these disciplines, and solutions to problems are sought
within the approaches of these disciplines.

The perception of the relationship between man and woman as a means
of human perfection and the acquisition of certain knowledge was not
a topic that had been realized even in Tasawwuf prior to Ibn al-‘Arabi.
In this context, while the narrative of men and women in literary texts
in a broad sense is noteworthy for acknowledging the issue, it was not
possible to develop a theory based on this. Ibn al-‘Arabi, by examining the
relationship between men and women in this manner, achieved something
significant that had gone unnoticed in the intellectual history previously.
In this way, he removed the need for humans to search for evidence and
made them evidence themselves; demonstrated its consequences in the
human world; connected the relationship between man and woman to
existence with interchangeable concepts like essential-nonessential,
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act-being acted; considered this relationship as the foundation of
metaphysical knowledge, and highlighted this relationship with a very
important concept familiar to literature: Love!

In this study, some aspects of this claim and the contradictions of the
‘Shayk al-Akbar’ in the path of establishing such an extraordinary thought
will be pointed out.

Human is the Evidence of God: On the Relationship
between Man and Woman as a Realm of Existence Where
Knowledge is Discovered

Ibn al-‘Arabi’s concept of wahdat al-wujud centers on the notion that
humanity is the purpose of existence on Earth. Although the rationale
for human existence may be elucidated through some indirect notions,
ultimately, the ‘universe’ existed so that humans could exist, and as long
as humans endure, the universe will persist. To explain this, one of the
thoughts that Ibn al-‘Arabi emphasized is the theory of the ‘the last
human’ (hatem al-awlad meaning the seal of children ), in other words,
the theory of the ‘human after whom the existence of the universe will
begin to lose its meaning’ The concept of the seal of children, discussed
by Ibn al-‘Arabi in the section concerning the Prophet Seth, who is a
descendant of Adam, may astonish a careful reader. (Ibn al-‘Arabi, 2013).
Addressing this issue at the opening of the book is only significant within
a theory of emanation that establishes a ‘causal’ relationship between the
beginning and the end. In other words, if the issue is presented in such a
way that it includes an explanation of the beginning and end of a theory,
it may make sense to discuss the end at the beginning of the book. Seth, in
the thought of Ibn al-‘Arabi, was the firstborn, or rather, the first person
to be formed from a mother and father. However, before that, Adam was
created directly, while Eve was formed from something (that is, a part of
a human). (Ibn al-‘Arabi, 2006c; 2011b). In this context, Seth is regarded
as a gift that signifies the emergence of Adam and Eve’s abilities (the
term seth literally translates to gift, offering, and donation). (Ibn al-‘Arabj,
2007b). Metaphysical thinkers assert that ‘the end heralds the beginning),
or more precisely, ‘the end encompasses the beginning. In Tasawwuf
literature, this is famously expressed in various interpretations such as
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“beginnings contain ends” or “ends are inherent in beginnings”.” In this
regard, the seal of children, akin to the existence of Adam and Eve, was
born alongside a sister. Furthermore, they were born in China for reasons
that remain unclear to us. It is remarkable that Ibn al-‘Arabi incorporated
a complex and potentially symbolic narrative within such a profound
text. For numerous commentators within traditional exegesis, there
exists no situation that is incomprehensible or problem that is unsolvable
(Hakim, 2004) but when we closely examine the text, we encounter a
situation where we might think we are facing a ‘symbolic’ story at best.
So much so that Ibn al-‘Arabi1 does not provide convincing explanations
for these issues either in the relevant place or elsewhere. However, what
is noteworthy for us is that the last child was born together with a girl,
the end resembled the beginning, and the beginning emerged at the end,
so the world loses its purpose of existence. The youngest male or female
child is regarded as a genuine human, and upon their passing away,
catastrophe (the Day of Judgment) befalls the surviving individuals. (Ibn
al-‘Arabi, 2013). This narrative partly corresponds with prevalent Muslim
ideology, particularly the notion that the Day of Judgment may transpire
for those who have forfeited their religious ethics, as it is intrinsically
linked to morality. Furthermore, it is significant that Ibn al-‘Arabi employs
the terms ‘man’ and ‘his sister’ together here. The world began with Adam
and Eve, and similarly, it will conclude with the birth of male and female
children, representing the last humans.

The examination of the expression by the confirmer Sufis can be traced through the
explanations of the principle mentioned by Qunawi among the metaphysical rules:
“A thing does not produce a product that is different and contrary to itself” (Qunawi,
2014, p. 22). Thus, the issue of how the capability in Seth, as well as in Adam and Eve,
emerged as a ‘gift’ can be understood by linking it to the higher principle. Ibn al-‘Arabi
expressed the sub-propositions of this principle with his views on how the beginning
can also manifest in the end, such as “a thing is only given something from itself” (Ibn
al-‘Arabi, 2013, p. 406), “a thing is only preserved by something of its own kind” (Ibn
al-‘Arabi, 2013, p. 179), “a thing only knows/loves by something from itself” (Ibn al-
‘Arabi, 2012b, 18, p. 203), “a thing is only acted upon by something similar to it” (Ibn
al-‘Arabi, 2011b, 15, p. 234). He stated, “The wise people know that nothing unfamiliar
was given to Adam” or “The child (any product) is the secret of the father” (Ibn al-
‘Arabi, 2013, p. 211). “Children appear according to the image of their parents.” (Ibn
al-‘Arabi, 2008d, 10, p. 358). Examples related to this issue, which is connected to the
seventh metaphysical principle mentioned by Qunawi, indicating the necessity of ‘re-
lationship’ between two things, can be multiplied with their similar other expressions.
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The primary discourse in Ibn al-‘Arabi’s texts pertains to men and is
centered on them. In this context, all the prophets referenced in Fusus al-
Hikam, beginning with Adam, are male. Crucially, the Prophet Muhammad
is male, and Ibn al-‘Arabi’s principal concept centers on him. In this
regard, aside from a few love texts by Ibn al-‘Arabi, there are no writings
in which he directly addresses women or emphasizes femininity; if such
texts exist, they have not attained recognition. In this sense, it can be said
that Ibn al-‘Arabi is a thinker of men (rijal). Although Feriduddin Attar (d.
618/1221) uses the term ‘rijal’ to refer to both men and women (Attar,
2018; Smith, 1994)8, the names in his work predominantly consist of
men, and he mentions women as exceptions. This is one of the points that
Ibn al-‘Arabi draws our attention to. For example, Ibn al-Arabi approaches
a hadith in this way, in which the Prophet Muhammad speaks about
women, mentioning women like Mary and Asiya. (Ibn al-‘Arabi, 2006c).
The renowned thinker, in interpreting this narration as a reflection of the
Prophet Muhammad'’s views on the perfection of women and deducing
from the hadith that women can achieve perfection like men, ultimately
states that perfected human beings among men are high in number. (Ibn
al-‘Arabi , 2007b). However, the mention of women’s perfection in the
hadith is noteworthy in terms of Ibn al-‘Arab?’s theory, which we might
call ‘participation in perfection’ (Ibn al-‘Arab1, 2008c). Considerations
regarding the nature of this perfection may include posts and duties
such as nubuwwah (prophethood), walayah (sainthood or being a close
friend of God), and imamate (leadership). Undoubtedly, among these, the
concept that directly expresses ‘perfection’ is walayah, while the other
concepts represent its different aspects. Then, accepting the sainthood of
a woman is sufficient in principle for the determination of ‘participation’
in perfection. Nonetheless, Ibn al-‘Arabi also discusses subjects pertinent
tojurisprudence, including women’s imamate. This subjectis undeniably a
part of prophethood and leadership (caliphate). The question of women’s
prophethood is fundamentally a theological discourse, yet Ibn Arabi has

8  Before Attar, it is observed that biographers like Abu Abdurrahman es-Sulemi includ-
ed women Sufis in separate books, such as Zikru'n-nisveti’l-muteabbidati’s-sufiyyat.
Attar, on the other hand, included generally male Sufis in his biographical dictionary,
except for Rabia al-Adawiyya (d. 185/801 [?]). He explains why he included Rabia
among so many men in the title he dedicated to her: “If someone were to ask, ‘Why
did you mention her among the men?’ I would say: ...If a woman becomes a man in the
path of Allah the Exalted, she can no longer be called a woman...”
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articulated his perspective on this issue. The scholars of kalam (scholastic
theologians) approached the issue by differentiating between the factual
and the principled. Upon examining the issue in terms of the factual, they
discovered no evidence in the sacred texts regarding the prophethood of
women. In the Qur’an, while believers are distinctly referenced as men
and women in various aspects of religious life, women are not mentioned
as prophets. On the other hand, Mary is explicitly referenced in the
divine scripture, with an entire chapter dedicated to her, whereas it is
noted that there was a revelation to the mother of Moses (Quran, 28:7).
However, this does not imply that they were prophets. We lack evidence
to assert that, at least in terms of factuality of prophethood, there were
female prophets. In contrast, the schools of kalam, especially those
grounded in divine will and power, respond positively to the question of
whether there may be female prophets or not. According to them, just
as there is no condition that can limit divine power, prophethood also
emerges as a matter of will and choice. In this regard, Sunni scholastic
theologians, by rejecting the existence of universals and adopting a
nominalist perspective, do not accept any reason or condition that could
constrain God’s will, like thinkers who open the door to divine power.
Then, a precondition such as being a woman or a man cannot guide divine
selection and choice. Nonetheless, the possibility of ‘being able to send’
is regarded as a meaningless discourse following the arrival of the final
prophet. However, part of the discussion raises the possibility of Ibn al-
‘Arabi addressing topics such as rulers and imams. Can women serve as
imams or not? Even if the answer to such a question is negative in the
normative tradition, Ibn al-‘Arab1 advances his views by accepting that
women can be imams. (Hakim, 2006). The second topic addresses the
issue of women in governance positions. Nonetheless, the terminology
employed may render it ambiguous as to which specific term is being
referenced. The interchangeable use of the concepts of imamate and
caliphate can obscure what is being referred to. If imam’ is related to
politics and ruling, unlike Shi’as, Sunni Islam approaches the issues of
governance and politics in a relatively less religious framework. In this
respect, politics in Sunni thought means a practical ethics and ruling
defined by certain religious principles. Therefore, it may be possible to
speak of women’s imamate in this sense.
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In examining the criteria of ‘manhood’ for rulership, Ibn al-‘Arabi
highlights the esoteric interpretation of ‘being a man’ and suggests
the possibility of a partnership in this context. The caution regarding
those who “take women as their leaders”, as referenced in a hadith, is
misinterpreted according to Ibn al-‘Arabi. Ibn al-Arabi interprets this
hadith not as a prohibition but as a reflection of a particular circumstance
regarding men. (Ibn al-‘Arabi, 2009; Hakim, 2006). Then, according to Ibn
al-‘Arabi women’s imamate can be possible in both senses. (Ibn al-‘Arabi,
2006¢; 2024). The third issue concerns the presence of women among
the saints (or friends of God), particularly among those who are also
governing. Ibn al-Arabi states that women can be among the governing
saints, referred to as ‘evtad’ (Kashani, 2015) or pillars (Schimmel, 1981).°
However, he did not indicate having met such a saint. Yet particularly in
Futuhat-1 Makkiyyah, numerous sections reference the ‘governing’ saints
he encountered. Consequently, it is essential to evaluate whether Ibn al-
‘Arabi addressed the issue fundamentally.

All these explanations are the evidence brought to prove the partnership
between women and men on the basis of humanity. In this regard, both
women and men are equal in all religious and moral responsibilities, and
they are also equal in the perfections they can attain. Ibn al-‘Arabi draws
our attention to the issue of prophethood as an exception to this. (Ibn al-
‘Arabi, 2009).

Woman and Man: Metaphysical Principles and Human

At the core of Ibn al-‘Arabi’s concept of woman lies the issue of passivity
and the theory of nature. Therefore, what he says on this subject is
directly related to the creation theory explained through the concepts of
act-being acted or impact-being impacted, as much as it is related to the
nature theories of ancient thinkers. Despite the diminished relevance of
many of these ideas in contemporary discourse, Ibn al-‘Arabi articulates
his perspectives rooted in long-established philosophical discussions,
particularly concerning theories of creation. First and foremost, the main

9 “A saint was asked about the number of Abdals, and he replied, ‘Forty people!” When

the questioner asked, ‘Why not say forty men?’ he answered, ‘Sometimes there may
be women among them.”What we want to convey is that regardless of the person, it is
perfection.”( Ibn al-‘Arabi, 1919, pp. 46-47; 2006, 7, p. 206).”
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idea of the issue is constituted by the fact that Eve was created from
Adam as a definite female and that God created both of them directly or
indirectly. The concept of Adam as the origin of Eve’s creation is explicitly
articulated in the Torah, yet it lacks the same clarity in the Qur’an. In
contrast, certain hadiths explain the issue in this manner, leading to
the widespread acceptance within Muslim society that Eve was created
from Adam. However, for Ibn al-‘Arabi, there is no doubt about this; the
main issue is to consider the relationship between God and man as a
relationship of creation, and to derive the relationship of knowledge and
ethics from this. Ibn al-‘Arabi’s metaphysical framework is formulated
to elucidate the epistemic and moral consequences of the creation issue
in its entirety. Moreover, the fact that Adam inherently contained Eve
constitutes the foundation of this relationship. Then, the birth of Eve
from Adam emerges as the primary reason for the relationship between
essential-nonessential or the whole and the part. (Ibn al-‘Arabi, 2009).
The most vital part of this thought in contemporary terms is especially
the emergence of ancient love theories based on this understanding. If
we are to speak of a state of ‘love’ between a woman and a man, and if the
most important basis of the matter is this creation story, then the idea of
mutual inclusion and relying on each other via whole-part relationship
should be discussed. (Ibn al-‘Arabi, 2013). On the other hand, another
subject that can be derived from this point is the relationship between
essential and nonessential (the root and the branch), which is linked to
two of God’s names: the principal name, Rahman (the Most Gracious),
and submeaning of this name Rahim (the Most Merciful). These names
constitute a similarity to the relationship in question. Rahim is considered
a branch or a nonessential in relation to Rahman. In this sense, Rahim
also represents femininity and is associated with Rahman. Thus, the
relationship between Rahman and Rahim can also be considered an
example of the man-woman relationship. (Ibn al-‘Arabi, 2009).

Ibn Arabi’s thought of universe-existence is built upon the understanding
of love’ (movement as the root and branch relationship) through the
relationship of essential-nonessential or whole-part, while God’s desire
to be known transforms into the principle of movement of all that exists,
connecting everything in the universe. In this regard, the relationship
between essential and nonessential, through a relatively decrease
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in essential, is viewed as a quest for completion with the part of the
‘diminished whole’ or more precisely, with the part that diminishes itself
(Ibn al-‘Arabi, 2006a). Ibn al-‘Arabi possesses no alternative theory of
love beyond this. However, locating its significance in contemporary
thought proves to be quite challenging. The primary and fundamental
issue should be this, which is the topic of creation.

What significance will the creation of woman from man hold in our time?
The core issue here is that being created from something or directly will
establish the foundation of knowledge and connection, determining all
other matters.

According to Ibn al-‘Arabi, woman has emerged as a ‘part, while man
has diminished, thus the whole has been divided, losing or failing to gain
its entire individuality, and now, with a great longing to move towards
perfection, he has desired woman. Then, longing for a woman will be
longing for wholeness and individuality. In this regard, while the man
is referred to as a whole, for the woman, he simultaneously becomes a
homeland from which the part/piece has separated itself. Essential is
the homeland of nonessential. Here, there are various interpretations of
deduction. For example, while the name of the interest the divided or, in
other words, the old whole has in the part is called love, the part also
longs for the whole and the roots, like missing the ‘homeland’. (Ibn al-
‘Arabi, 2009; 2013). A large part of this love emerges from the roots to the
branches, that is, from man to woman. This connection must culminate in
union, which is what reunion (sitlairahim) between the Rahman and the
Rahim signifies. (Ibn al-‘Arabi, 2009).

The concepts proposed by Ibn al-‘Arabi from this viewpoint can provide
insight into the position of women in society. Ibn al-‘Arabi, particularly in
the contexts of his residence, perceives the marginalization of women in
society as a concern and attributes it to the edicts of sultans (perpetuated
under male influence), rather than to religious doctrine. He also addresses
the issue of women'’s covering from this perspective, including it among
‘non-mandatory religious matters’ and does not evaluate it directly
alongside obligatory practices. Ibn al-‘Arab1 advocates the necessity of
differentiating between divine commands arising from ‘necessity’ and
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‘request’ and those that manifest spontaneously or naturally. According
to him, covering is among the first type of commands. In this respect,
the measure of covering is among the subjects that vary according to the
sharia laws. Demand-dependent commands increase the responsibilities
of the community, which the Prophet Muhammad prohibited among
his companions. All of these are some opinions in which Ibn al-‘Arabi
indirectly expresses his views on the issue of women’s sociality. In this
context, he cites the saying, as attributed to Omar, “Whoever exacerbates
the burden on the community has not done a good deed”, concerning the
impropriety of increasing responsibilities (Ibn al-‘Arabi, 2007c).

It is possible to say that Ibn al-‘Arabl implies some Platonic thoughts
by seeing the love and affection of a man for a woman as an essential-
nonessential relationship that will later turn back to himself, and from
this perspective, explaining his idea that man is the passive recipient of
God provides him with broad opportunities. However, this thought has
a difficult aspect to understand, which is the challenge in explaining,
as a result of the constant shifting of metaphysical concepts, how men
and women participate in passivity and activity in different ways. In this
regard, that is, in the areas where the main theory is presented, it should
be noted that Ibn al-‘Arabi contradicts himself and struggles. For example,
while trying to interpret the verses that say “...but men have a degree (of
advantage) over them; ...because Allah has given the one more (strength)
than the other” (Qur’an, 2:228; Qur’an, 4:34) or the hadiths that convey
this meaning, sometimes he speaks of men having a ‘degree’ of superiority
(Ibn al-‘Arabi, 2009), sometimes, he refers to a comment that equates
men against the constant, steady superiority of women (Ibn al-‘Arabt ,
2008c, 9; 2009; Schimmel, 1997). It is necessary to acknowledge that
Ibn al-‘Arabi has encountered contradictions and deadlocks here. This
contradiction can be viewed as being trapped between the expressions
in dogmas and their interpretations while glorifying ‘femininity’. This
narrowing is particularly evident in many places, especially as the subjects
have become relatively more traditional. Nonetheless, his remarks
regarding ‘the power of women’ are even more unusual. In this regard,
Ibn al-‘Arabi expresses, with what could be considered an exaggerated
approach, that women are very powerful, to the extent that God made
many beings assist the prophet against the power of women (Ibn al-
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‘Arabi , 2008c; 2011b). More accurately, he believes that he establishes
women’s power with such a verse (Qur’an, 66:4). Perhaps one of the
examples that Ibn al-‘Arabi pushes the hardest in these discussions and
seeks to utilize the literal meaning of the verse is this issue of power. In
the context of the verse from Qur’an, in response to a situation that arose
in the Prophet’s relationship with women, Allah says that “He, Gabriel, the
righteous believers, and the angels” are with the Prophet. Ibn al-‘Arabi
states that the subject in question here is not something everyone could
understand, and only those who recognize that the demand of existence
for the primordial truths, which we can refer to as ‘eternal femininity’,
necessitates the existence of the universe can understand it, even slightly.
It must be acknowledged that Ibn al-‘Arabi’s interpretation here is
considerably exaggerated.

[t was noted that Ibn al-‘Arab?’s explanations regarding the relationship
between the whole and the part, or rather, the part that diminishes
the whole, form the framework of his theory of love. This theory also
constitutes the basis of the knowledge of ‘pleasure /appreciation’, revealing
the possibility of metaphysical knowledge. However, another point that
should catch our attention here is that the relationship between the
part and the whole, when diminished, is actually a different expression
of the relationship between the act and the potential. The relationship
between potential and action requires potential to direct itself towards
action through a movement originating from itself. This orientation will
ultimately result in an action that returns to itself and manifests its own
capability. However Ibn al-‘Arabi enhances this theory by asserting that
the purpose of the comprehension of knowledge is formed by a person’s
profound yearning for individuality -which signifies perfection- and
competence by the means of this orientation. Moreover, this orientation
will yield the same results for both parts of humans, that is, for both men
and women.

It is essential to discuss masculinity and femininity within nature
and the various layers of existence. On the other hand, femininity and
masculinity may possess a more fluid/shifting nature rather than a
static one: What is considered feminine at one level may express itself as
active and masculine at a lower level. The overarching principle argues
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that a subject at a superior level is passive concerning the level above,
yet active regarding the level below, thereby occupying a position of
being. In this context, entities or cognitive tools such as intellect, pen,
spirit, sky, and heart are designated as masculine, whereas self (nafs),
slab, and nature are regarded as feminine (Ibn al-‘Arabi, 2009; 2010a;
2010Db). Their relationship is characterized as a marital bond, seemingly
derived from jurisprudential (figh) concepts by Ibn al-‘Arabi. Each degree
is interconnected with the others in a marital relationship, engaging
in active and passive activities to produce an outcome (Ibn al-‘Arabi,
2006a; Lutfi, 1985; Nasr Hamid, 2023). What may remain from all these
concepts is the passivity and femininity of nature - the term ‘mother
nature’ (Ibn al-‘Arabi, 2011c). Ibn al-‘Arab?’s capacity to formulate a
comprehensive theory of masculinity and femininity is partially informed
by religious doctrines and texts, partially by antecedent philosophies, and
predominantly by literary works characterized by ‘imaginary narratives’.
While philosophers believe that certain individuals have removed the
issue from its context by designating the causes as ‘father-mother’, Ibn
al-‘Arabi thinks such an approach is much more suitable. This attitude
of ‘concretization/hypostatization’ and humanization is undoubtedly a
domain of comprehension to where abstract concepts and Tasawwuf are
more inclined.

According to Ibn al-‘Arabi the place where masculinity and femininity
are most strongly interconnected regarding passivity and activity is
the degree of eternal truths, which constitutes the primary degree of
existence. Here, truths are, on one hand, passive, awaiting existence,
while on the other hand, they are active, demanding existence. This
situation demonstrates a dual characteristic within them: active-passive!
This fundamental characteristic, namely the intertwining of activity
and passivity, is later found in all beings as expressed by Ibn al-‘Arabt’s
theory of potentiality-actuality (quwwa-fi’l) and Sadr al-Din al-Qunawi (d.
673/1274) concept of dominance-subjugation (victory-defeat) (Qunawi,
2014). Just as everything is both active and passive at the same time, it
is also masculine and feminine. In Ibn al-‘Arabi’s approach to this issue,
quite complex interpretations emerge. The truths at this level are referred
to in divine knowledge as ayani-sabita meaning ‘fixed truths’ (things and
essences that do not change; singular: ayni-sabita). Their existence as
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truths signifies passivity and femininity. In contrast, they actively emerge
by prompting existence to manifest through demand, at which point
truths are both active and passive (Izutsu, 2005). If the first truths are
like this, then in everything there is a constant state of being as activity-
passivity. However, in some things, depending on the level of existence
they occupy, activity and masculinity are prominent, while passivity is
hidden in the form of potency. Ibn al-‘Arabi, from this point, utters his
famous saying: “There is no such thing as a man in the world, and we are
all women” (Ibn al-‘Arabi, 2012b). This idea, that is, the consideration of
passivity as a characteristic of the universe and everything within it, is
fundamentally related to being the subject of act/actuality. However, Ibn
al-‘Arabi’s expressing woman effectively, that is, the femininity of truth,
from this perspective, reveals another aspect of the matter. Then, the
sentence “There is no such thing as a man in the world” can be said to be
an expression of his theory about the passivity of the world. In contrast,
if there is neither ‘active’ nor ‘influential’ in the world, then everything
will simultaneously become rajul, meaning man. In this case, humans will
emerge as a paradox of male-female or female-male.

The Metaphysics of Sexuality or the Meaning of Perfection

Ibn al-‘Arabi’s views on the union between man and woman, which
we can call the metaphysics of sexuality—especially sexuality—are
undoubtedly addressed in the author’s most important book, Fusts al-
Hikam, specifically in the Chapter of Muhammad, which constitutes
the most important and final part of the book. In this respect, the way
the chapter of Muhammad is studied in Fusis al-Hikam is astonishing
compared to the other chapters. The reason for this is that the hadith on
which the chapter is based, which will be discussed below, appears to lack
metaphysical content, and the main idea of the book has been addressed
indirectly and somewhat forcefully with the topic.

The main subject of Fusiis al-Hikam is the truth that takes a form on and
manifests in the Prophet Muhammad and how this truth constitutes
the purpose of existence. The chain of prophethood culminates in the
Prophet Muhammad with a historical understanding that flows towards
him, reaching its final perfection. This perfection is the individual
perfection that represents the perfection and truth of humanity. From
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this perspective, although the topics explored in this section of the
book reveal the comprehensive potential and content of Ibn al-‘Arabi’s
philosophy, examining the principal concept through the relationship
between Adam and Eve will demonstrate the anthropocentric nature of
religious thought. In the hadith mentioned above, which Ibn al-‘Arabi
refers to in this context, the Prophet Muhammad says, “Three things
from your world have been made dear to me”, mentioning a few matters
(Ibn al-‘Arabi, 2013). These are: prayer, perfume (pleasant fragrance),
and women. Indeed, the elements stated in this hadith do not seem to
have a relationship at least at the level of wording, but Ibn al-‘Arabi
establishes their relationship and, based on this relationship, grounds
the possibility of human knowledge about God. In other words, for Ibn al-
‘Arabi, the hadith should be evaluated as a hadith that fully explains how
metaphysical knowledge is realized.

Considering the hadith in question, it seems difficult to establish a
connection with epistemic principles, and Ibn al-‘Arabi tries to overcome
this difficulty sometimes by utilizing language and sometimes by relying
on his general theories. First and foremost, the main title of the relevant
section is “Individuation’, which means singularity or perfection, and
as is known, the relationship between individuation and perfection is
a metaphysical issue. In metaphysics - especially from the perspective
of Sufis - it is impossible to understand the interpretations brought to
the hadith without considering that singularity is also used in the sense
of perfection. Then, the meanings attributed to the hadith should be
considered in relation to this perfection or as world conception of the
perfected human being. As a person who has reached perfection, the
Prophet Muhammad preferred to explain his relationship with the world
through women, spoke of ‘women’ not while reaching knowledge, but
while turning back. In doing so, he showed us both the way to acquire
knowledge of God and the nature of humans’ being ‘evidence’ for God.
Certainly, it is not only about women here; prayer and perfume have
also been mentioned alongside women. Moreover, even if the Prophet
Muhammad, as a man, spoke about women, we will later have the
opportunity to discuss women’s attainment of ‘perfection’ through the
interpretation of this hadith. Then the hadith will describe one aspect
of the metaphysical interpretation of the relationship between man and
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woman, particularly regarding sexuality (Ibn al-‘Arabi, 2012b). Why did
the Prophet Muhammad, in other words ‘the perfect human being’, hold
a particular affection for women in this world? This concept, although it
requires a focused examination of the subjects we have addressed thus
far, is clear in its basic theory: the role of human relationships’ in the
process of individualization or becoming a perfected being. Here, it is
seen that Ibn al-‘Arabi primarily returns to the topic of women’s creation
and their subordinate status in the creation process. The term ‘nisa’,
utilized in the hadith concerning women, signifies delay and late arrival,
thereby enabling Ibn al-‘Arabi to directly associate the subject with
creation. (Ibn al-‘Arabi, 2013). Then what is being referred to here is the
second creation’s (the thing created in the second place) or the one which
existed in the world later, being made dear to the one existed previously,
and thus finding tranquility with it (Ibn al-‘Arabi, 2007c). A woman in
the presence of a man, with this secondary status, is like a man in the
presence of God and gives the man the opportunity to ‘enjoy’ (appreciate)
information about his own condition. When a man, in a sense of “what/
whom has originated from himself”, looks at a woman, thinks of her, or
loves her, he loves her as ‘passive being’—that is, his part—at the same
time he considers himself as the ‘actor’ In this case, the woman, by
bringing him the knowledge of both passivity and activity, demonstrates
the two fundamental concepts of metaphysics, or more precisely, the
two fundamental aspects of the relationship between beings (Kashani,
1966). As knowledge of God entails recognizing Him as an ‘actor, man
can solely ‘enjoy’ truth through woman. Thus, as the part diminishes the
whole, woman amplifies beings/existence as a counterpart to the world
originating from God. Then, in the mirror of woman, man sees both
himself - essential or essence - and woman - passive - and thus achieves
complete and perfect knowledge of God (Ibn al-‘Arabi, 2009; 2011a;
2011b; 2011c; 2012b). In my opinion, it may not be necessary to explain
the issue entirely through the lens of women. Ibn al-‘Arab?’s statements
about ‘child’ or his remarks on the state of the disciple in relation to the
master (active-passive) also have similar possibilities. Or, what can be
said about art before an artist can also be evaluated within this scope (Ibn
al-‘Arabi, 2006a).1° Since the one that came into being later possesses the

10 Tt is observed that Ibn al-‘Arabi also resorts to other examples to explain the mentio-

ned situation. Indeed, one of these is his statement on the relevant topic: “God creating
Adam’s body in His own image is similar to a potter shaping clay and stone.” The cre-
ation of Eve’s body, on the other hand, resembles the shapes carved by a carpenter in
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characteristics of the previous one and emerged as a mirror reflecting
it, each of them provides the actor with information. This information is
‘the knowledge of pleasure’, and the actor can only have knowledge about
the main actor in this way. It does not seem easy to understand what is
being said here. At least, the point that Ibn al-‘Arab1 draws our attention
to, which is the perspective of the perfect human, namely the note “have
been made dear to me from your world”, is not convincing either. Ibn al-
‘Arabi also provides further explanations, establishing the relationship of
woman with perfume and prayer mentioned in the hadith. In this context,
the semantic relationship between salat(prayer)-musalli(one who prays),
and woman is established through ‘delay’ and being second. Salat,
derived from a root meaning to be second in existence to place second in
a competition, encapsulates the human condition in existence. The terms
nisa, meaning women, and musalli, denoting one who prays, are selected
to characterize the secondary status of humans in existence, their ranking
second in the competition of existence. Perfume, on the other hand, has
been made dear to the Prophet Muhammad as a term that refers to the
breath of Rahman, the Most Merciful, and shows the goodness of the world
-essential goodness-. In this way, by recognizing the world and woman,
which are ‘passive’, the Prophet Muhammad is actually recognizing his
own position before God. Even if the explanations provided so far could
be somewhat explained, the main and significant issue arises thereafter.
This is the relationship between a woman’s perfection or ability to
attain competence and these ways of knowing. And that is the relation of
woman’s being perfected or attaining competence to this way of knowing
mentioned here.

For a moment, let us accept that Ibn al-‘Arabi’s explanations about
men are convincing: Through his relationship with women, a man has
acquired two types of knowledge by the means of seeing a woman in front
of him and seeing himself (like a woman) in front of God; and by attaining
complete knowledge about God, he has become a perfected human being,
that is, an ‘individual’ As a result, the man has longed for union with the
woman, and through the pleasure of sexual act, he has realized his own
unity in a state of ‘annihilation’ (Ibn al-‘Arabi, 2012b). This joining or
union is actually considered the closest and best example of a person’s
union with God in worldly life, and sexual pleasures have been exalted in

wood.”( Ibn al-‘Arabi, 20064, 1, p. 360).”
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a way that earlier Tasawwuf could not have imagined. Indeed, one of the
most creative parts of Ibn al-‘Arabi’s Tasawwuf theory is the relationship
he establishes between the happiness stemmed from the pursuit of sexual
pleasure and the metaphysical pleasure, and the happiness it brings to a
person when it settles at a certain point. Moreover, Ibn al-‘Arabi reflects
this issue in his understanding of marriage, stating in a way that would
surprise the normative tradition, that the purpose of marriage and
sexuality should be ‘pleasure’ (Ibn al-‘Arabi, 2011c; 2013). This approach
is also quite surprising and bold in terms of the general values of the era
in which he lived. Moreover, he believes that marriages lacking such a
quality should come to an end.

Qunawi, as part of the relationship between the body and the soul,
addressesthisissue throughthe conceptofsilairahim, reunion,and accuses
philosophers of criticizing the body for what they perceive as a bad action.
(Qunawi, 2002). It is a fact that the body and pleasure dichotomy of such
approaches deeply influenced Tasawwufin its early periods, and the early
ascetics viewed women as a ‘trouble’, that is, a subject of examination/
trial in order to distance themselves from responsibility and also to purify
themselves from pleasures. For this reason, we know that they distanced
themselves from women. Ibn al-‘Arabi fundamentally deconstructs
tradition by perceiving women and pleasure as epistemic possibilities,
positioning the love of existence as the pathway to these concepts. All of
these stem from the eminent thinker’s reflections on women, specifically
his theories regarding the masculine-feminine and feminine-masculine
dynamics. Furthermore, the comprehension of love attains this point
and transforms into the exclusive means of metaphysical knowledge. So,
considering all this, should we see women merely as a tool or means for
men to achieve perfection? Will Ibn al-‘Arabt’s initially mentioned theory
of ‘partnership in humanity’, partnership in responsibility, and ultimately
‘partnership in perfection’ remains just a wish?

This will be the part where Ibn al-‘Arabi struggles the most while
interpreting the hadith about women. Here, we will see the term ‘eternal
femininity’ or ‘divine femininity’ being used for the first time as a new
concept that has never been encountered before. Moreover, this term
will evolve into a concept so powerful that even Ibn al-‘Arabi will not be
able to fully articulate its implications, elevating femininity to the highest
point. According to Ibn al-‘Arabi, a woman also reaches perfection and
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has the opportunity to solidify the two types of knowledge necessary for
this, namely actual knowledge and experiential knowledge, by ‘enjoying/
appreciating’ them herself. This should be addressed in two stages: In
the first one, the woman sees her situation before man as a part before a
whole (or more accurately, as a diminished whole), perceiving herself as
a ‘passive’ and consequently looking up to the man. This is the relatively
easy-to-explain part of the issue. However, according to Ibn al-‘Arabi, one
cannot become a perfecthuman being with such knowledge; therefore, the
other type of knowledge, that is, a woman recognizing herself as a subject
or actor, is necessary. Establishing a relationship between God'’s creation
and herself through this recognition, a woman can reach her knowledge
to perfection and her individuation to the purpose. According to Ibn al-
‘Arabi, for a woman, this possibility is nothing other than femininity. As
a ‘female’, a woman represents the level of cause that allows God to be
named as the reason or motive for the universe. Then, a woman completes
her existence by being in relationship with a man, which perceives it by
attaining the status of the first cause, or the primary cause (illeti-ula). In
this way, she becomes capable of comprehending God, humanity, and her
own individuality. This situation is the meaning of Ibn al-‘Arabr’s initial
statement, “women share in perfection”.

Conclusion

Ibn al-‘Arab1’s philosophy possesses qualities that can be considered as
a bridge between preceding and what subsequent intellectual traditions.
On one hand, his philosophy encompasses the thoughts that have arisen
within him; while on the other hand, it brings forth new elements through
the ‘disruption of these thoughts. At this point, one of its most distinctive
features is that it is a human-centered perspective. Actually, a theocentric,
or God-centered, perspective on existence will inevitably result in a
human-centered understanding, in the process of self-discovery; the
definitive knowledge about existence will simultaneously be knowledge
about God. Ibn al-‘Arabi may be regarded as the sole philosopher who
engages with the topic of humanity and the male-female dynamic within
a metaphysical framework. This approach, despite harboring numerous
issues, contradictions, and even ambiguities, ultimately represents an
‘unrefined’ opinion. Perhaps being able to broaden the horizon of many
debates in the modern world depends on grasping this metaphysical
conception. Therefore, the fundamental point to consider here is
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this: while being human is essential and founder, woman and man are
merely aspects or directions of this essence. Therefore, it is necessary to
examine the relationship between humans, as men and women, on the
path to perfection by focusing on the meanings of these aspects and the
possibilities they hold for each other.

One of the most serious issues in contemporary Muslim thought is its
acceptance of the normative tradition as the sole legitimate path and
method, while continuously pushing other approaches beyond the center,
or rather, adopting this approach. Even when there is an effort to return
to the doctrines to overcome this, the ‘normative’ tendency becomes
evident when approaching them. The practice of rule-making, driven by
normative standards, along with the tendency to tackle issues through a
lens of ‘judgment’, represents the primary flaw in contemporary research.
Ibn al-‘Arab?’s approach, as it moves closer to the center, will open new
possibilities for contemporary thought, and thus, instead of making the
texts speak ‘compulsorily’, the groundwork for more reasonable and
acceptable views will be sought. In Ibn al-‘Arabi’s approach, humans
are considered ‘evidence’ with all their efforts, interests, orientations,
and pursuits. Most importantly, these quests become concentrated in
the relationship between man and woman, turning the world where
God resides into a tapestry of relationships. Then we can say that in this
thought, the human is evidence, the woman is evidence, and the man is
evidence; the relationship between man and woman contains the most
special opportunities for the contemplation of God and pure truth.
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