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EDIiTORDEN

Dergimizin bu ikinci sayis1 arastirma makaleleri agisindan ilkine gore daha hacimli ve zengin bir igerikle
cikiyor. Bes tanesi Ingilizce olmak iizere sekiz arastirma makalesi ve biri Ingilizce iki 6zgiin derleme
makaleyle toplam on makalenin hacmi 200 sayfay1 buldu. Tasavvuf Arastirmalar1 Enstitiisiindeki akade-
misyenlerin yani sira Amerika, Kanada, Ingiltere, Japonya gibi iilkelerdeki akademisyenlerin katkisiyla
hazirlanan bu sayida ilk makale Chicago Universitesi [lahiyat (Divinity) Fakiiltesi 6gretim iiyelerinden
Mubhtar H. Ali’ye ait. Yazida Muhyiddin Ibnii’l-‘Arabi ve takipgilerinin yorumlar1 gergevesinde ii¢ semavi
din (Yahudilik, Hiristiyanlik ve Islam) acisindan tevhidin 6rnek temsilcisi olarak Ibrahim Peygamber ele
aliiyor. Enstitiimiiziin yar1 zamanli dgretim iiyelerinden Duke Universitesinde Arap kiiltiirii uzmani
Profesor Miriam Cooke ise bu sene dordiinciisiinii gergeklestirdigimiz Uluslararasi Yaz Okulunda (Summer
School, 20-28 Temmuz 2022) ele aldig1 dnemli konuyu makale olarak hazirlamis, bu ¢ergevede Suriyeli sair
ve sanat¢lt Huda Naamani’nin, vecd halinin ifade edilemezligine yonelik agiklamalarina dikkat ¢ekmistir.
Enstitiimiiz yiiksek lisans 6grencisi Oguzhan Giirsoy’un arastirma makalesi, Japon iiretim sistemlerinde
sirket prensiplerini besleyen Konfiigyiisciiliik ve Taoizm gelenegine dayali ahlaki degerlerin ele alindig:
disiplinlerarasi bir calismadir. Anga Publishing’in kurucu ortagi ve ayrica Oxford (ingiltere) ve Berkeley’de
(Amerika) yayimlanan Journal of the Muhyiddin Ibn Arabi Society’nin editorii Stephen Hirtenstein,
tasavvufun iki bityiik muhakkiki Muhyiddin Ibnii’l-‘Arabi ile Mevlana Celaleddin-i Rimi’nin eserlerinde
fakr kavramina yonelik yaklasimlari incelemis, Virginia Universitesi Dini Arastirmalar (Religious Studies)
boliimii 6gretim iiyelerinden Oludamini Ogunnaike, Senegalli Ticiniyye seyhi Ibrahim Niyas’in eserleri
cergevesinde Ticani gelenegi ve Bat1 Afrika tasavvufu iizerine oldukca hacimli bir aragtirmasiyla bu sayiya
katkida bulunmusgtur. Kirk bes sayfay1 bulan bu makale, derginin bir makale i¢in belirledigi hacmi astyorsa
da biitiinligl korumak adina tek sayida yayimlanmasi uygun goriilmistiir.

Tenri Universitesi (Japonya) Dini Arastirmalar Enstitiisiinden (Oyasato Institute for the Study of Religion)
Makoto Sawai, Islam diisiincesi ve Kur’an semantigi iizerine yaptig1 galismalarla taninan Japon sarkiyatgi
Toshihiko Izutsu’nun 6zellikle Muhyiddin Ibnii’l-‘Arabi hakkindaki gériislerini degerlendirmistir. Ote yandan
Enstitiimiiz doktora 6grencilerinden Hiilya Tastekin, Niyazi-i Misri Divani’nda “Anlar Bizi” redifli gazelini
idrak farkliliklar1 yoniinden incelemis, yine Enstitiimiiz 6gretim iiyesi Profesér Emine Yeniterzi de bir tiir
olarak tespit ettigi Tiirk edebiyatinda manzum tasavvuf tariflerini iceren “Tasavvuf-nameler”i tanitmistir.

Bu sayinin 6zgiin derleme yazilarindan ilki emekli 6gretim iiyesi Profesor Mustafa Kara’nin hazirladig:
Bursali Safiye Hanim ve 1888 tarihli Miraciye Vakfiyesi ile ilgilidir. Sayinin son yazist ise Kanada’da
Islam Arastirmalar1 Merkezi (Carleton Centre for the Study of Islam) miidiirii, Islam Diisiincesi alaninda
calismalariyla bilinen Profesor Mohammed Rustom’a aittir. Rustom yazisinda Muhyiddin ibnii’l-‘Arabi
takipgilerinin, felsefenin esas problemlerini tasavvufi ve dini sembolizm araciligiyla ele alma egilimlerini

degerlendirmektedir.

Prof. Dr. Resat Ongoren
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FROM THE EDITOR

This second issue of our journal is more extensive in content and richer in research articles than the first
one. This volume contains ten articles composing 200 pages in total. Five of them are in English, three
in Turkish, additionally two original review articles, one of them being in English. Articles were penned
with the contribution of scholars from different countries such as the USA, Canada, England and Japan,
as well as scholars at the Institute for Sufi Studies. The first article, which was written by Muhtar H. Ali,
a faculty member of the Faculty of Divinity at the University of Chicago, discusses the examplary role of
Prophet Abraham and his representation of the concept of divine unity in the scope of three monotheistic
religions (Judaism, Christianity and Islam) from the perspective of the Akbarian school. The great Syrian
poet and artist Huda Naamani’s life and works were presented by one of the part-time faculty members
of our institute, Professor Miriam Cooke, an Arab culture expert at Duke University, at the International
Summer School ( 20-28 July 2022), which we held for the fourth time this year. The presentation turned
into an article in which the inexplicable nature of the state of wajd is discussed. The research article of
Oguzhan Giirsoy, a graduate student of our institute, is an interdisciplinary study which discusses how
ethical (akhlaqq) values of Japanese companies nurtured by Confucianist and Taoist teachings which form
the bedrock of Japanese production systems. A comparitive study of the concept of poverty in the works
of the two great scholars of Sufism, Muhyiddin Ibn ‘Arabi and Mevlana Celaleddin Riimi, is extensively
discussed by Stephen Hirtenstein, who is the editor of the Journal of the Muhyiddin Ibn ‘Arabi Society,
published in Oxford (England) and Berkeley (USA) and also the co-founder of Anqga Publishing. Oludamini
Ogunnaike, a member of the Department of Religious Studies at the University of Virginia, made a fairly
comprehensive contribution with a research on the TijanT tradition and West African mysticism within the
framework of the works of the Senegalese Sufi Shaykh Ibrahim Niasse. Being consisted of forty-five pages,
this article seems to exceed the number of pages usual for a journal, it is considered appropriate to publish

it in a single issue in order to preserve its unity and coherence.

Makoto Sawai, from the Oyasato Institute for the Study of Religion in Tenri University in Japan, is the
author of an article discussing Islamic thought and the semantics of the Quran in the light of the views of
the Japanese orientalist, Toshihiko Izutsu, especially regarding his works on Muhyiddin Ibn ‘Arabi. Another
article, written by Hiilya Tastekin, one of the PhD candidates of our Institute, examines the ghazal with the
rhyme “Understands Us” in Niyazi MisrT’s Diwan in terms of different levels of realization. In this context,
Professor Emine Yeniterzi, a faculty member of our institute, also introduced “Tasawwuf-name’s”, which

she identified as a genre in Turkish literature and which includes definitions of Sufism.

One of the original review articles of this issue is about Safiye Hanim from Bursa and the association of
Mi‘rajiyya founded in 1888, written by retired faculty member Professor Mustafa Kara. The last arti-
cle belongs to Professor Mohammed Rustom, director of the Carleton Center for the Study of Islam in
Canada, known for his work in the field of Islamic thought. In his article, Rustom evaluates the tendency
of Muhyiddin Ibn ‘Arabi’s followers to deal with the main problems of philosophy through mystical and
religious symbolism.

Prof. Resat Ongoren
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The Religion of Abraham:
Sufi Perspectives on the Abrahamic Reality

Hz. Ibrahim’in Dini:
Ibrahimi Hakikat Uzerine Sifi Goriigler

Mukhtar H. Ali*

Abstract

This essay examines the Qur’anic narratives of Abraham as interpreted by Ibn al-‘Arabi and his followers.
Ibn al-‘Arabt was keen to identify the essential reality of the prophets in his famouswork Fusiis al-hikam.
While in the Fusiis, Ibn al-‘Arab1 focuses on his epithet al-khalil (intimate friend) and his relation to
the affirmative attributes of God, the Abrahamic reality is further gleaned from the ways in which the
Qur’an describes his spiritual trajectory. This central prophet of the three major world religions, Judaism,
Christianity, and Islam is at once an iconoclast and the paragon of divine unity (tawhid), but also represents
true religion, life, light, the divine names of origination and the intellect.

Keywords: Prophet Abraham, Ibn al-‘Arabi, Fususu’l-hikem, divine unity (tawhid), Abrahamic reality.

Ozet

Bu makale, Ibnii’l-‘Arabi ve takipcilerinin yorumlar1 1s131nda Hz. Ibrahim’in Kur’an’da anlatilan kissasini
incelemektedir. Bilindigi iizere ibnii’l-‘Arabi, {inlii eseri Fiisusii’[-hikem’de, peygamberlerin ontolojik
hakikatlerini agiklamaktadir. Ibnii’l-‘Arabi, Fiisus’ta, Hz. Ibrahim’in halil (yakin dost) vasfina ve Allah’in
siibliti sifatlariyla olan iliskisine odaklanirken, Ibrahimi hakikate dair bilgiler de, Kur’an’in, ibrahim
Peygamber’in manevi yoriingesini tanimlama bicimlerinden hareketle anlagilabilir hale gelir. Ug semavi
dinin (Yahudilik, Hiristiyanlik ve Islam) merkez figiirii olan bu peygamber, hem putlar1 ytkmis hem de
ilahi birligin (tevhid) kusursuz bir 6rnegi olmustur; ancak diger yandan Hz. Ibrahim, gergek dini, yasami,
niru, ilah1 isimlerin hakikatlerini ve akli temsil eder.

Anahtar Kelimeler: Hz. Ibrahim,[bnii’l1-‘Arabi, Fiisusii’l-hikem, tevhid, Ibrahimi hakikat

*  Lecturer, University of Chicago Divinity School. E-mail: mhali@uchicago.edu.
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THE RELIGION OF ABRAHAM: SUFI PERSPECTIVES ON THE ABRAHAMIC REALITY

Who is better in religion than one who
surrenders his face to God, does good,
and follows the religion of Abraham in
true faith? God took Abraham as an
intimate friend. (Q 4:125)

Islam is founded on the principles established
by Abraham and culminates in the charac-
ter of Muhammad. Although Abraham is
revered amongst Muslims as the father of
monotheism and progenitor of their own
Prophet, effectively, the teachings surround-
ing Abraham are obscured in the allegorical
nature of his mention in the Qur’an. Often
Muslims follow the sunna (way) of their own
prophet to the exclusion of the sunna of other
prophets. However, the Qur’an teaches that
even Muhammad followed in the footsteps
of Abraham, “Then, We revealed to you, [O
Muhammad], to follow the creed of Abraham
(milla), a man of pure faith who was not a
polytheist.” (16: 23) and further acknowl-
edged that Muhammad is worthy of Abraham
insofar as he follows him, “Truly those who
are the worthiest of Abraham are those who
followed him, and this Prophet and those who
believe.” (3: 68)

What then are the specific teachings con-
cerning Abraham besides monotheism and
what can be gleaned from his narratives in
scripture? In Sufi tradition, MuhyT al-Din Ibn
al-‘Arabi (d. 638/1240) and his followers held
that each prophet has a specific station with
God manifesting certain universal divine real-
ities. Ibn al-'‘Arabi was the foremost to identi-
fy the essential reality of the prophets within
his doctrine of the Perfect Human. His most
famous work, Fusiis al-hikam (Ringstones of
Wisdom) describes the archetypal reality of
twenty-seven prophets. He says, “The heart
of the gnostic or the Perfect Human is like
the setting (mahall) for the stone (fass) of a

ring.”! The ringstone symbolizes the essential
reality (hagiqa), quintessence (zubda) and
summary (khuldasa) and wisdom is the true
knowledge concerning each prophetic reality.
Dawiid al-QaysarT (d. 751/1350) says,

If we take the fass to mean wisdom, then
it is the summative knowledge received
by each prophetic spirit mentioned, de-
termined by the names that govern them
and that which flows upon their spirits
with respect to capacity and receptivi-
ty. If we take it to mean ringstone, then
it is the heart within which is inscribed
the knowledge specific to each, as [the
Shaykh] says, ‘The fass of each wisdom
is the Word (kalima) to which that wis-
dom is attributed.”

While the Qur’an instructs the faithful to
believe equally in the prophethood of every
prophet, saying, “We make no distinction
between any of them.” (2: 136), it also asserts,
“We favored some of these messengers above
others. God spoke to some; others He raised in
rank.” (2: 253) Ibn al-‘Arabi remarks, “Some
are superior to others, but this superiority
relates only to their spiritual knowledge, as
there is no distinction to be made between
them with regards to their office (qutbiyya)
and the government of the universe (tadbir
al-wujiid).”* With respect to their diver-
sity, Sadr al-Din al-Qunawi1 (d. 673/1274)
explains:

Every prophet and saint—except the per-
fected among them—is a manifestation
of one of the realities of the world and

1 Muhyi al-Din Ibn al-‘Arabi, Fusis al-hikam, ed. A.
‘Afifi (Beirut: Dar al-Kutub -al-‘Arabi, 1980), 120.

2 Dawad al- Qaysarl, Sharh fusis al-hikam, ed. H.
Amuli (Qum: Bustan-i Kitab, 2002), 1: 209.

3 Ibn al-‘Arabi, “Kitab manzil al-qutb” in Rasa’il Ibn
Arabi (Beirut: Dar al-Kutub al-TImiyya, 2001), 250,
cited in Michel Chodkiewicz, Seal of the Saints:
Prophethood and Sainthood in the Doctrine of Ibn
al-Arabi (Cambridge: Islamic Texts Society, 1993),
95-96.



MUKHTAR H. ALI

the divine names specific to that reality.
This includes both the lowly creatures
and the spirits of the Higher Plenum (al-
mala al-a’la), vis-a-vis their various de-
grees and relations in the higher world.
The Prophet alluded to this in his state-
ment, “Adam is in the first heaven, Jesus
in the second, Joseph in the third, Enoch
in the fourth, Aaron in the fifth, Moses
in the sixth and Abraham in the sev-
enth—peace be upon them all.” Their
spirits are not localized, but the [Proph-
et] intends to point out the strength of
their affiliation with respect to their de-
gree, knowledge, state, and the level of
their nation in that heaven which bears
their state, that is, the governing prop-
erties of the heavenly degree. Accord-
ingly, the great ones among God’s folk
refer to certain saints as being “upon the
heart” of Gabriel, some upon the heart
Michael, and some upon the heart of Is-
rafil—peace be upon them all.*

In this passage, Quinaw1 propounds two key
themes: that the prophets have a specific rank
and reality according to the divine names that
govern them, so they are the loci of specific
theophany, and that their followers inherit
these qualities.

On Spiritual Inheritance

Because they have affinity with their hearts
and reflect their spiritual characteristics, they
are linked to the prophets through spiritual
lineages, as the hadith alludes, “The schol-
ars are the heirs of the prophets”,® or as Sufi
tradition maintains, the saints as the heirs
of the prophets. Even if one belongs to the

4 Sadr al-Din al-Qunawi, al-Fukik [T mustanadat
hikam al-Fusis, ed. M. Khwajavi (Tehran: Intisharat
Mawla, 1992), 284.

5 Related by al-Tirmidhi, Abti Dawtd, Nasa'1, Ibn Ma-
jah, Ahmad.

Muhammadan community (Islam) he may
drink from the spiritual wellspring (mashr-
ab) of another. ‘Abd al-Rahman Jam1 (d.
898/1492) explains the nature of the inheriting
saint in the following:

The soundness and strength of the saint’s
inheritance from the conferring prophet,
helps him to take his benefactor’s place
in that which he has been deputized,
that is, in the place of the prophet who
is, as it were, his benefactor. He takes
knowledge, for example, from the same
source as the prophet, from whom he
inherits. Knowledge of the prophets is
divine, bestowed, through the unveiling
of theophany, and not acquired or pro-
cured. Thus, true inheritance must also
be bestowed, not transmitted or intellec-
tual, so that the inheritor-saint inherits
his knowledge from the very source that
the prophet and messenger had acquired
their knowledge.

If the inheritor-saints partakes in the
character traits and attributes of the
prophet from whom he inherits, by
transmitting it to others, or guiding the
creatures to rectify them, it is as if he
were identical to that prophet, just as the
Prophet said, “The scholars of my com-
munity are like the prophets of the Chil-
dren of Israel.”

So, let the heir who inherits from the
prophets before him consider from
whom he inherits. For the heir is either
Muhammadan or not. The latter may be
the heir of Moses, Jesus, Abraham or
other prophets—peace and blessing be
upon them all.”

6  Razi, Tafsir, VIII: 302; Naysaburi, Tafsir, I: 264. In
another hadith, “The scholars are the inheritors of
the prophets.” Related by al-Tirmidhi, Abi Dawid,
Nasa'l, Ibn Majah, Ahmad.

7  ‘Abd al-Rahman Jami, Naqd al-nusiis fT sharh nagqsh
al-fusiis, eds. W. Chittick and J. Ashtiyani (Tehran:
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The Qur’anic narratives of Abraham indi-
cate that he was a man of pure faith (hanif)®
and possessed of generosity (karam), hospi-
tality and chivalry (futuwwa). Among the
early Sufi masters, Abii Bakr al-Wasit1 (d.
320/932) defines hanif as “one purified from
the defilement of the world, pure for the sake
of Truth in all that is manifested from him
and in him.” Sahl b. ‘Abdallah al-TustarT (d.
283/896) said that the religion of Abraham
was “generosity, the spiritual state that lets go
of everything other than God.” Abii-1-Qasim
Qushayr1 (d. 465/1072) said, “Concerning the
words of God Most High, ‘Have you heard
the story of the honored guests of Abraham?’
(51: 24). The guests were honored because
Abraham served them himself, and the guest
of an honorable person (karim) is himself hon-
orable.”!” Ibn ‘Ajiba writes, “He who aspires
to be Abrahamic and /hanif, let him shatter
the idols of his ego, that is, all the individual
parts to which he may incline or desire...
At that moment God will reveal to him the
kingdom of the heavens and the earth (cf.
Q. 6: 75), and he will be established in cer-
tainty.”!" Abraham was the first figure to be
addressed as having a chivalric spirit ( futu-
wwa), because, as QushayrT asserts, “The
fata is one who breaks idols, as God says,
“We heard a youth called Abraham talking
about them’ (21: 60) ... ‘so he broke them to

Iranian Institute of Philosophy, 2001), 265.

8  There seems to be no equivalent in English for the
word hanif, which derives from the verb hani-
fa, meaning to “incline”. In the Qur’anic context it
means uprightness, sincerity, devotion and inclining
from a given religion and creed to the religion of truth
(i.e., tawhid). The Prophet also enjoined, “Set your
face toward the religion as a hanif and be not among
the idolaters.” (10: 105)

9  Cited in Francesco Chiabotti, ““The Abrahamic Heri-
tage in Medieval Sufism, Part 1: Futuwwa and Khul-
la”, JMIAS 65, (2019): 86.

10  Abw’l-Qasim Qushayri, Al-Risala al-Qushayriyya
(Beirut: Dar al-Kutub al-‘TImiya, 2001), 286.

11 Ibn ‘Ajiba, al-Bahr al-madid, on XXI: 60, cited in
Chiabotti, “Futuwwa and Khulla”, 89.

pieces’ (21: 58). The idol of each person is
his own ego, so he who fights his passions is
the true spiritual knight (fata).”'* Describing
Abraham’s particular mode of futuwwa, Ibn
al-‘Arabi says:

Among the manifestations of Abra-
ham’s futuwwa is that he sacrificed him-
self for the right of the uniqueness of his
Creator, not for the right of his Creator
[to be worshipped without partners].
Since a partner does not negate the ex-
istence of the Creator, Abraham focused
his attention entirely on the idolaters’
denial of God’s uniqueness [in that all
power goes back to God]."

[...] This is why in the Quran Abraham
embodies the model of fata. He offered
himself as sacrifice in the fire, and thus
came to the perfect realization of divine
unity. '

The Station of Abraham

In the technical terminology of wayfaring
(sulitk), station (magam) refers to an enduring
and stable quality of the heart but can also
refer to the ultimate degree and rank of a
prophet or saint, as noted earlier by Qlinaw1.
The Station of Abraham, according to tra-
ditional sources, refers to the stone located
near the Ka'ba on which his footprints are
engraved.” The Qur’an mentions it as a place
of prayer and links it to the rites of pilgrim-
age, “We made the House a meeting-place and
sanctuary for the people, [enjoining them to]
‘Take for yourselves the station of Abraham

12 Qushayri, Risala, 261.

13 Muhyi al-Din Ibn ‘Arabi, al-Futihat al-Makkiyya
(Beirut: Dar Sadir, 1968), I: 243. Cited in Cyrus Ali
Zargar, “A Daring Obedience: Ibn ‘Arabi’s Futuwwa
on the Right Side of the Law”, Journal of Islamic Eth-
ics 4, (2020): 50.

14  Cited in Chiabotti, “Futuwwa and Khulla”, 92.

15 See J.M. Kister, “Makam Ibrahim”, Encyclopedia of
Islam 2, 2010, VI: 104-7.
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as a place for prayer’, and We made a cove-
nant with Abraham and Ishmael: ‘Purify My
House for those who complete the circuits,
and those who cleave to it and those who bow
and prostrate themselves.” (2: 125) As there
is a geographical place for it, there is also a
cosmic reality referring to its spiritual station,
intimated by another verse, “Say, ‘God speaks
the truth. Follow the religion of Abraham, a
man of pure faith (hanif). He was not one of
those who associate others with God. The
first house established for the people was at
Bakka, a blessed place and a guidance for
created beings. In it are clear signs, [includ-
ing] the Station of Abraham. Those who enter
it are safe.” (2: 125) According to verse, the
Station of Abraham aligns with the attributes
of truthfulness, pure faith and monotheism
secured by clear signs and guidance. Qiinaw1
explains the significance of the first house
established by Abraham:

The Ka‘ba, which was the first house
built for humanity, corresponds to the
reality of the world, receptive of the first
engendering from its Originator, with
respect to attribute of power which is
the First Intellect and its form. Respond-
ing to a question about the reality of the
First Intellect and how it was created,
the Shaykh [Ibn al-‘Arabi] said, “It was
created by the attribute of power and
no other. That is why it was called the
Pen, because the pen is attached to the
hand, and the hand is the form of pow-
er.” From this perspective, Abraham is
the manifestation of the First Intellect
which is the first existential and engen-
dering cause.'®

Ibn al-‘Arabi’s writing on the Station of
Abraham in the Futithat al-Makkiyya com-
prehensively addresses Abraham’s qualities
mentioned in the Qur’an. It was based on

16 Qunawi, Fukiik, 211.

a vision that took place near the physical
maqgam in which he entered the spiritual
Abrahamic station. He writes:

Know that, while I was writing these
lines, near the magam of Abraham,
the khalil whose station corresponds
to God’s words, “...and Abraham, who
fulfilled” (53: 37) the vision of slaying
his son—sleep overcame me, and all of
a sudden, I heard one of the spirits of
the Supreme Plenum (al-mala’ al-a‘la)
say to me on behalf of God: “Enter
into the magam Ibrahim” for he was
tender-hearted (awwah) and clement
(halim). Then it recited to me the verse
“Surely Abraham is tender-hearted and
clement.” (9: 114) I understood then
that God would necessarily give me
the strength that accompanies clemen-
cy, because we cannot show clemency
except regarding someone whom we
have power over. I also knew that God
was bound to test me by means of the
slanders that would be spoken against
me by people towards whom—even
though I had power over them—I would
be obliged to show clemency, and that
I would be deeply distressed, because
God said halim, using the intensive
form. Furthermore, Abraham was qual-
ified as awwah, a word properly applied
to one who sighs greatly because of
what he perceives of the divine Majes-
ty and of his inability to render glory to
this Majesty—for the originated is truly
incapable of magnifying and glorifying
the divine Majesty as it deserves!!’

From the Station of Abraham: “He was

a nation (umma), humble (ganit) towards
God, of pure faith (hanif) and not one

17 Translation by Claude Addas in Quest for the Red
Sulphur (Cambridge: Islamic Texts Society, 1993),
124, with emendations.
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of those who associate, grateful (shakir)
for the blessings he received. God chose
him and guided him on a straight path”
(16: 120—1). He was entirely free from
shirk (polytheism), both the pardoned
and the blameworthy types, which was
ascribed to him when he said of the star:
“This is my Lord.” (6: 76)

And from the Station of Abraham: he
received the conclusive argument (hujja)
against his people through the affirma-
tion of God’s unity. He was grateful for
the blessings that God chose for him,
so he was chosen (mujtabd). He guid-
ed him, that is, granted him success by
elucidating the way towards the straight
path, which is the path of the Lord, as
reported in Hud’s statement, “My Lord
is on a straight Path.” (11: 56)

From his Station: he was hanif, inclin-
ing [to Him] (ma’ilan) in each of his
states, from God to God through vision
and eye-witnessing, and from himself
towards God based on the divine com-
mand. He preferred the station and place
of witnessing that came from God and
everything that he was supposed to turn
away from through God’s command.

From his Station: he was submitted
(muslim) and obedient to God in ev-
ery supplication that he made to Him,
without interruption. The umma is one
who teaches good, and we hope that this
knowledge that we bring for people will
be my share in the teaching of good,
and that we are singled out and execute
a single matter proceeding from God,
that is, a knowledge of Him that belongs
to us exclusively, namely, that we car-
ry it out in the manner of an umma by
standing alone in [the station], humble
and obedient to God. So, I hope to be
one of those who obey God secretly and

openly, and obedience is only linked to
divine prescriptions and commands that
come from a direct address, so I hope to
be one of those whom God commands
in their interior heart and obeys His pre-
scriptions without any intermediary.

From the Station of Abraham: Righ-
teousness (al-salah), which, for us, is the
noblest of stations the servant may attain
and be characterized by in this life and
in the next. Righteousness is an attribute
that God bestows on those He so quali-
fies among his elite. It is a quality that
every prophet and messenger desires
to achieve. We have tasted it through
a sublime knowledge that we inherited
from the prophets and have found in no
other person. Righteousness is an angel-
ic and spiritual quality, about which the
Messenger of God—peace and blessing
upon him—said: “When the servant
says in the tashahhud (the seated recita-
tion in prayer), ‘Peace be upon us and
on the righteous servants of God’, this
[prayer] reaches every righteous servant
of God, in heaven and on earth.”

From the Station of Abraham: God
granted him his reward in this life, as
every prophet said, “My reward is only
with God.” (11: 29), which the reward
for their mission. His reward was God
saving him from the fire, which He
made a coolness and safety (21: 69). 1
hope from God that He will transform
every offence and disobedience that
came from me become like the fire of
Abraham when he was thrown into it, as
divine providential grace and not from
any deed for “in the hereafter he will be
among the righteous.” (2: 130) That is,
because of this [divine grace] the reward
that he had obtained in this world did
not diminish in any way what he was to
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obtain in the next.

From the Station of Abraham: Fulfilling
promises (wafa’), because [Abraham]
was one who fulfilled his promise (53:
36), and I hope to be among “those who
fulfil God’s covenant and do not violate
the agreement”, and “those who join
what God has commanded to be joined
and fear their Lord and are afraid of the
woeful reckoning.” (13: 20—1) It is to this
that I always guide people and in this |
educate my companions. [ do not allow
any of my followers to break a promise
he has made to God, whatever little or
much good it may contain. And I do let
him abandon it despite a dispensation
(rukhsa) that would erase the sin in aban-
doning it. Therefore, he should fulfil his
promise to God and not renege on it, [to
reach] the highest station completely
and perfectly. If a soul becomes accus-
tomed to abandoning the covenant and
finds therein a certain pleasure, nothing
good ever comes out of it! All this is part
of the Station of Abraham that God has
ordered us to take as a place for prayer,
and said, “Take the Station of Abraham
as a place of prayer” (2: 125), that is, as
a place of invocation [...] in order that we
ask to obtain these Stations which were
granted to Abraham the Intimate Friend,
as we have noted.'

The First to Manifest the Affirmative
Attributes

The divine attributes are divided into the tran-
scendent and the affirmative, former denot-
ing negative predications such as, “God is

18 Muhyi-1-Din Ibn al-‘Arabi, al-Futihat al-Makkiyya,
I-1V, ed. O. Yahia, (Beirut: Dar Thya Turath al-‘Arabi,
1998), 1. 858. Translation by Francisco Chiabotti,
“The Abrahamic Heritage in Medieval Sufism: Part
2: The Station of Abraham,” JMIAS 67, (2020), with
emendations.

Needless”, and the latter denoting positive
predications such as, “God is Eternal”. Ibn
al-‘Arabi defines transcendence as not attrib-
uting to God the qualities of the engendered,
so it is a privative description, for He Himself
has said, “God is exalted above what they
describe. (37: 180)”" Since prophethood is
the gradual unfolding of theophany in the
degrees of divine unity (tawhid), Jam1 says,
“Abraham was the first mirror to reveal the
properties of affirmative attributes and the
first to embody their actualization.”?® Thus,
he was the first to reach the apogee of divine
unity by perfecting the gnosis (marifa) of
the Essence, for privative qualities alone do
not yield perfect gnosis.”' Because the pre-
dominant quality of his predecessors Noah
and Idr1s was the transcendence of God, Ibn
al-‘Arabi titled their chapters, “The Wisdom
of Glorification (subbiih) in the Word of
Noah” and “The Wisdom of Holiness (qud-
dits) in the Word of Idris”. Just as “Holy”
follows “Glorified” in the Prophet’s prayer,
“The Glorified (subbiih), the Holy (quddiis),
the Lord of the angels and the Spirit”,* Idris’s
transcendence follows Noah’s for it is more
complete, encompassing the levels of both
intellect (‘aql) and soul (nafs).

But since Abraham combined the knowledge
of the transcendent and affirmative attributes,
his was the comprehensive station of divine
unity. Jam1 remarks that he “clothed” the
Essence with the attributes, citing the hadith,
“The first whom God will clothe on the day

of Judgement is Abraham.”*

19 1Ibn al-‘Arabi, Futihat, IT: 659.

20 ‘Abd al-Rahman Jami, Sharh Fusiis al-hikam (Beirut:
Dar Kutub ‘Ilmiyya, 2004), 161.

21 Jami, Naqd al-nusiis, 149.
22 Muslim, Sahih, 487a, in-book reference 5: 253.
23 Bukhari 4625, Muslim 2860.
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Annihilation in the Essence

The Qur’an says, “God took Abraham as an
intimate friend (khalil).” (4: 125) Sharing the
same Arabic root kk-I-1, the epithet khalil
relates to takhallul which means to perme-
ate and infuse. In the Fusis al-hikam, Ibn
al-‘Arabt begins the chapter on Abraham
saying, “He was called ‘friend’ (khalil)” for
permeating and encompassing everything by
which the divine Essence is characterized,
like a color that permeates its object and an
accident (‘arad) with respect to its substance
(jawhar). Alternatively, takhallul is God’s
permeation in the form of Abraham.”** So,
there an intrinsic reciprocity between God
and man, where in the first case, Abraham
permeates the divine form and in the second,
God permeates the form of Abraham. Ibn
al-‘Arabi explains further by employing some
Arabic grammatical terms:

Know that nothing permeates a thing
unless it is predicated by it. That which
permeates—the active participle (ism
fa‘il)—is veiled by that which is per-
meated—the passive participle (ism
maf ul). The passive participle is man-
ifest while the agent is hidden and
concealed...If God is the one who is
external, then creation is concealed in
Him, so creation assumes all the divine
names, His hearing, sight and all His
perceptions and characteristics. If, how-
ever, creation is external, then God is
hidden and concealed within it and God
assumes its hearing, vision, hand, foot
and of his faculties, as it is mentioned in
an authentic tradition.?

24 Ibn al-‘Arabi, Fusiis al-hikam, 80-1.

25 This is reference to the hadith qudsi, “The servant
does not cease approaching me through supererog-
atory works until I love him, and when I love him, I
am the hearing through which he hears, the sight with
which he sees, the tongue with which he speaks, the
hand with which he seizes and the foot with which he
walks.” (Bukhari 6502)

From either perspective, God pervaded
Abraham and infused him with the divine
character. Sufis also describe khulla as the
state of annihilation (fana’),*® which accord-
ing to Dawiid al-QaysarT is the annihilation
of the human aspect in the divine aspect.
Haydar Amult (d. 787/1385) defines fana’ as
the following: “Annihilation is the unveiling
of the Essence from the veils of Beauty and
Majesty, and the veil of seeing otherness is
completely lifted, whereby one sees nothing
other than God. Rather, one sees a singu-
lar Essence manifesting as infinite names.””’
Annihilation is contrasted with subsistence
(baga’); in the former multiplicity is extin-
guished in unity in the latter, multiplicity is
reflected in unity. When God desired to per-
fect Abraham, He showed him the dream in
which he sacrifices his son. The intent there-
in was to slay “otherness” with the knife of
intention. The Qur’an also describes it as the
transformation of fire into coolness when
Nimrod threw him into the fire, “We said, ‘O
fire be coolness and safety for Abraham.”” (21:
69), since fire represent the qualities of the
nafs. His annihilation in the divine Essence
and God’s pervasiveness (fakhallul) within
him earned him the title khalil.

The Station of the Intellect

The station of Abraham is the intellect, as
QiinawT asserts,

Abraham is the manifestation of the first
intellect which is the first existential and
engendering cause. He was the precon-
dition for establishing the house of ex-

26 The earliest usage in Sufism of fana’ and baga’ orig-
inates from Sufi Abt Said Kharraz (d. 286/899), in
his Kitab al-sidq, “The Book of Truthfulness” which
states, “To pass away from self is to realize that self
does not exist.” Reynold Nicholson, Studies in Is-
lamic Mysticism (Cambridge: Cambridge University
Press, 1921), 50.

27 Sayyid Haydar Amuli, Asrar al-shari‘a wa anwar al-
tariga, ed. M. Khwajavi (Qum: Bidar, 1984), 370.
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istence built on the plane of contingen-
cy. Ishmael is the manifestation of the
Soul, which is the Tablet insofar as it is
the place of existential writing in detail
form.”

The intellect is also called the station of real-
ity, which is to know things as they truly are,
as the Prophet prayed, “My Lord, show me
things as they truly are.””® The first intellect is
the source of immediate knowledge that one
perceives without interpretation because it
reveals itself without form, materiality, image
or representation. Knowledge received from
the Imaginal requires interpretation, but Jam1
notes that whatever Abraham received from
[the Imaginal world] was necessarily true,
corresponded to reality and did not require
interpretation.’® Abraham’s ascension pro-
ceeded from the Imaginational world to the
intellectual, and upon seeing the heavenly
bodies he gained immediate knowledge of the
reality of each world. The Qur’an describes
his ascent in the following allegory: “When
the night grew dark over him he saw a star
and said, ‘This is my Lord,” but when it set, he
said, ‘I do not like things that set. And when
he saw the moon rising, he said, ‘This is my
Lord.” But when it set, he said, ‘Unless my
Lord guides me, I will surely be among the
people gone astray.” Then he saw the sun ris-
ing and cried, ‘This is my Lord! This is great-
er.” But when the sun set, he said, ‘My people,
I disown all that you worship beside God.”” (6:
76-78) The stars refer to the Imaginal world
as they are points of guidance for people, ...
and landmarks and stars to guide people.” (16:
16) Thus, God granted Abraham the knowl-
edge of the Imaginal world, represented by

28 Qunawi, Fukiik, 211.

29 Sayyid Haydar Amuli, Jami‘ al-asrar wa manba‘
al-anwar, eds. H. Corbin and O. Yahya (Beirut:
Mu’assasat Tarikh al-‘Arabi, 1969), 287.

30 ‘Abd al-Rahman Jami, Sharh Fusis al-hikam (Beirut:
Dar Kutub ‘Ilmiyya, 2004), 180-186.

the stars, so had immediate awareness of his
own state when “he cast a glance at the stars
and said, ‘I am ill.”” (37: 88-9)

Though the stars provide inward and out-
ward guidance for mankind, owing to their
elevated position, the Muhammadan ascent
surpasses it. Qur'an describes his ascent in
the following words, “By the star when it
sets, your companion [Muhammad] has not
strayed, nor has he erred... Taught to him
by one mighty in strength... on the highest
horizon. Then [Muhammad] drew near and
became suspended until he was two bow-
lengths away or even closer.” (53: 1-9) Having
received direct knowledge from the highest
horizon, the Prophet surpassed the guiding
knowledge of the Imaginal world, so “the star
set” but did not cause him to swerve or turn
his gaze away from God.

Professor Almajid explains that the highest
of spiritual stations is the [Muhammadan]
station of praise (maqam al-mahmiid) which
corresponds to the throne of the heart and the
second is the Abrahamic station which corre-
sponds to the throne of the intellect. You will
find that between these two thrones, Abraham
was governed by the station of the intellect,
which corresponds in the outward to the sun
and the moon. The praiseworthy station of
Muhammad was the heart and the sun, while
the station of Abraham was the Intellect and
the moon. And in the elemental world, his
place of worship is represented by the Ka‘ba
and the place where he left his footprints in
stone. “Take the standing place (magam) of
Abraham as a place of prayer.” (2: 125)*

Because of his correspondences with
the luminous bodies, Abraham was the
manifestation of the divine name the
Light (al-nir), which relates to his sta-
tion of the intellect because the intellect

31 Selection from Professor Almajid’s unpublished trea-
tise on the Station of Abraham.
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is a light as the Prophet said, “The intel-
lect is a light God created for mankind.
He made it illuminate the heart so that
he could distinguish between the seen
and the unseen.”*?

The Station of the Spirit

When the light of the intellect reaches perfec-
tion, it reaches the degree of the spirit. The
spirit, which is the source of life sometimes
refers to the intellect in religious discourse
as the Prophet is reported to have said, “God
created the Intellect from a hidden, treasured
light in His ancient knowledge, of which
neither a sent messenger nor a proximate
angel had any awareness.”* The spirit is the
manifestation of the divine name the Living
(al-hayy), so when the intellect reaches per-
fection, it becomes endowed with life. Since
the intellect is the defining characteristic of
humankind, when God breathed the spirit into
Adam, He endowed him with intellect. The
Qur’an connects light and life in the following
verse: “Is he who was dead and We revived,
having given him a light by which he walks
amongst people, like one who is in inexorable
darkness? Thus, the deeds of the unbelievers
are made to seem alluring to them.” (6: 122)

Because of the correspondence between intel-
lect and life, Abraham was drawn to the name
the Living (al-hayy) so he asked, ““My Lord,
show me how You give life to the dead.” He
said, ‘Do you not believe?’” He said, ‘Yes,
but only so my heart is put to rest.””” (2: 260)
Abraham wished to advance from the knowl-
edge of certainty to the vision of certainty,
so he resorted to the divine name the Living
(al-hayy) which governs the world of spirits

32 Ibn AbiJumhiir Ahsa’'1, Awalt al-la ‘ali, ed. M. ‘Iraqi

(Qum, 1985), I: 248, nr.4.

Muhammad Baqir al-Majlist, Bihar al-anwar li-du-
rar akhbar al-a’immat al-athar (Beirut: Dar Ihya’
al-Turath al-‘Arabi, 1983), I1I: 94, ch. 4.
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and the Intellect.

Abraham, the Leader (imam)

Since intelligence is the highest faculty in
man, it is the imam (leader) in relation to the
other faculties. Imamate (leadership) is one
of the aspects of divine vicegerency (khila-
fa), and exists without or without an inter-
mediary. Abraham was given the imamate
without intermediary God said, “‘I am going
to make you a leader (imam) of mankind.
Abraham asked, ‘Will You make leaders from
my descendants as well?” God answered,
‘My pledge does not include the unjust.” (2:
124) The pledge does not include the unjust
because justice is the principle by which the
intellect governs the self and society. In spir-
itual discourse, those who are deficient in
justice are deficient in intellect and are thus
unfit for leadership. Qushayr1 writes,

The station of leadership (imam) means
that one understands from the Real, and
then gives that understanding to created
beings, so as to be a mediator between
the Real (haqq) and created beings
(khalg). In his outward situation, [the
Imam] is with created beings, and never
ceases conveying the message. In his in-
ner situation, he witnesses the Real. The
clarity of his state does not waver, and
he says to mankind what the Real says
to him.*

God also called Abraham a nation (umma)
unto himself “Abraham was a nation, devoted
to God, sincere in faith, and he was not among
the idolaters.” (16: 120) Explaining this verse,
Qaysar writes,

The spirits of the prophets are universal

34 Qushayri, Lata’if al-isharat: Tafsir sift kamil li-1-
Qur'an al-karim, 1-V1, ed. Ibrahim Basytin1 (Cairo,
1981), I: 133. Translation by Kristin Zahra Sands,
Lata’if al-isharat: Subtle Allusions (Louisville, KY:

Fons Vitae, 2017), 119.
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and encompass the spirits of those under
their governance and in their nation, just
as the particular divine names are sub-
sumed under the governance of the uni-
versal names...God has alluded to this
by saying, ‘Abraham was a nation [unto
himself], devout’ (16: 120)*

Since nation refers to the collectivity of indi-
viduals, Abraham was the collectivity of all
the spirits and intellects of his nation because
he was the consummate intellect.

Decisive Speech and Argument

One of the characteristics of a superior intel-
lect is compelling speech and a conclusive
argument, as Imam ‘Al says, “The intellect of
aperson is ascertained by the words that flow
from his tongue.”¢ Ja'far al-Sadiq said, “God
created the intellect out of four things: knowl-
edge, power, light and volition.””” Knowledge
1s intrinsic to the intellect, but it also has the
power to communicate knowledge through
speech. While the heart perceives realities in
summary form (jam’), the intellect compre-
hends and articulates its detail (tafsil).

Abraham challenged the prevalent belief
systems through proofs and argumentation,
“When he said to his father and his people,
‘What are these images to which you are
devoted?’” They said, “We found our fathers
worshipping them.” He said, “You and your
fathers have clearly gone astray.”” (21: 54)
Abraham’s first argument negates blind con-
formity because it perpetuates the cycles of
ignorance and diametrically opposes the intel-
lect. Blind conformity differs from spiritual

35 Qaysari, Sharh Fusiss al-hikam, 11: 1252.

36  ‘Abd al-Wahid Amidi, Ghurar al-hikam wa durar
al-kalim (Tehran: Daftar-i Nashr-i Farhang-i Islami,
2000), nr. 10957.

37 Muhammad b. Nu‘'man al-Mufid, al-Ikhtisas, ed. ‘Ali
Akbar Ghaffari, (Qum: Intisharat Maktabat al-Zah-
ra, 1982), 244.

authority (wilaya) because knowledge, evi-
dence, guidance and light endorse the latter
but not the former. Abraham then proceeds to
smash his people’s idols, leaving one. “They
ask, ‘Was it you, Abraham, who did this to
our gods?’ He said, ‘No, it was done by this
one, the biggest of them. Ask them, if they
are able to speak.’ ... Confounded, they said,
“You know very well that they cannot speak’
... [Abraham said], ‘Shame on you and the
things you worship besides God. Have you
no intelligence?’” (21: 62-67). Abraham’s
demonstration here exposes the absurdity of
idolatry, an argument that appeals to their
innate powers of reasoning (dalil fitri). The
external, lifeless idol symbolizes a barren
intellect. Just as the idol cannot speak, the
intellect has lost the ability to reason.

So that his speech would prevail, God endowed
Abraham with clarity of mind, sound judg-
ment and compelling speech, as the Qur’an
states, “Such was Our argument We gave to
Abraham against his people.” (6: 83), and “to
God belongs the conclusive argument.” (6:
149) God confirmed Abraham, “We grant-
ed Our mercy to all of them and gave them
a noble reputation (/isana sidqin ‘aliyyan).”
(19: 50) Lisana sidgin ‘aliyyan idiomatically
refers to “a noble reputation”, but literally
translates to “sublime speech of truthfulness”
which aptly describes Abraham’s truthful
and compelling speech, characteristic of his
station of the intellect.

The Religion of Primordial Nature

Among the key characteristics of the intellect
is primacy and origination, mentioned in the
hadith of the Prophet, “The first thing that

738 and Ja'far

God created was the intellect
al-Sadiq’s statement, “God created the intel-
lect as the first creation among the spiritual

beings, proceeding from His light from the

38 Majlist, Bihar al-anwar, L1V: 170; 1: 97, nr. 7, 8.
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right side of the divine throne.” Since the
intellect is the first principle in existence, it is
a manifestation of the divine names of orig-
ination the Living (al-hayy), Light (al-nir),
and the Originator (a/-fatir). Abraham’s
worship of God through the divine name
the Originator is highlighted in the follow-
ing verses: “Your true Lord is the Lord of
the heavens and the earth, who originated
(fatara) them, and to Whom I am a witness.”
(21: 56); “I worship Him who originated me
and He will certainly guide me.” (43: 27);
“Why should I not worship the One who orig-
inated me.” (36: 22); “I have turned my face as
a true believer towards Him who originated
the heavens and the earth. I am not one of the
polytheists.” (6: 79)

Abraham’s station corresponding to the attri-
butes of original being also demonstrated his
perfect monotheism because his gnosis was
based on the intellect’s primordial relation to
God. Being the first in creation, the intellect
knew no other; it was the first to be addressed
by God when He said, “By My Might and
Majesty, I have not created anything better
than you, nor more obedient to me, nor loftier,
nor nobler nor more honorable than you. By
you I impose, I bestow, I am acknowledged
as One, worshipped, called upon, hoped
for, yearned for, feared and warned against.
Reward is through you and punishment is
through you.”* Since it was the first, it was
both the object of divine gaze and the exclu-
sive witness to divine unity. This Abrahamic
monotheism is also known as original nature
(fitra), and the reason for his appeal to the
divine name the Originator (a/-fatir).

He was also described as hanif, which in

39 Muhammad b. Ya'qub al-Kulayni, a/-Kaf7, I-VIII, ed.
‘A. al-Ghaffari, (Tehran: Dar al-Kutub al-Islamiyya,
1983), I: 1.

40 Majlist, Bihar al-anwar, 111: 94, ch. 4.

Qur’anic discourse refers to pure faith in
divine unity (fawhid) and righteousness,
“Turn your face towards religion inclining
to truth (hanif)—in the primordial nature
(fitra) from God upon which He originated
mankind—there is no altering God’s creation;
this is the immutable religion (al-din al-qayy-
im), but most of mankind know not.” (30: 30)
Here the Qur’an indicates that true religion
is man’s return to his innate nature which is
predisposed to the knowledge of the Creator.
Innate nature (fitra) when actualized is the
intellect’s power to recognize divine unity.

This is the religion of Abraham: “Who is bet-
ter in religion than one who submits his face
to God, while being a doer of good, following
the religion of Abraham and inclining toward
truth?” (4: 125)

Conclusion

The narrative of Abraham in the Qur’an,
according to various Sufi interpretations
reveals important unifying features of
Abrahamic monotheism. He is at once an
iconoclast and the paragon of divine unity
(tawhid), but also represents true religion,
life, light, the divine names of origination
and the intellect. While all the prophets are
characterized by possessing superior intellect
as the hadith mentions, “God did not send
any prophet or messenger until his intellect
become perfected, and his intellect is superior
to all the intellects in his nation.”,*' Abraham
is singled out for attaining its apogee and
original glory. Thus, his journey, confirmed
by divine guidance, “I am going unto my
Lord Who will guide me.” (37: 99), exempli-
fies the station of reality and a degree of cer-
tainty attained through witnessing the truth.
“Thus, We showed Abraham the kingdom of

41 Kulayni, a/-Kaf7, 1: 11.
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the heavens and the earth, so that he might
be among the certain.” (6: 75)

It is hoped that this brief survey of the
Abrahamic station sheds light not only on the
common ancestry of Judaism, Christianity
and Islam, but also the shared principles and
values these traditions collectively uphold.
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The Barzakh of Ecstacy

Istigrakin Berzahi

miriam cooke*

Abstract

This article examines the ways in which Syrian poet and artist Huda Naamani expresses the inexpressible of
ecstasy. In a Sufi epic poem entitled Kitab al-wajd wa al-tawajud (The Book of Ecstasy and its Indicators),
she acknowledges the impossibility of recording the ecstatic experience in words on a page. The only medium
open to such a semantic articulation is fawajud or the indicators, feeble linguistic signposts to the ineffable.
Beyond fawdjud is the wordlessness of the experience of the silence of God. Invoking the Qur’anic term
barzakh, a state in which two elements behave as one, she uses sound and color to draw the reader into an
experience that cannot be described but only intuited and felt. In her modernist, mystical lyrics she creates
the soundscape of dhikr rituals. The staccato repetitions and the arrangements of letters on the page compel
the reader to recite and hear the sounds of the words beyond their lexical meanings. In so doing, the reader
is invited to share in the creative act. Interspersed in the pages of this magical, confessional text are Huda’s
cloud paintings that document her ecstatic experience from explosion into the barzakh of ecstasy to fana’
or dissolution in the divine. Hers is an idiosyncratic imagining of the encounter with the divine.

Keywords: barzakh, wajd, ecstasy, tawajud, indicators, cloud, dhikr, fana’, mundjat, tajallr.

Ozet

Bu makale, Suriyeli sair ve sanat¢t Huda Naamani’nin, vecd halinin ifade edilemezligine yonelik agikla-
malarini incelemektedir. Naamani, Kitabii’l vecd ve’t-tevaciid (Vecd ve Belirtileri Kitabr) baglikli sufi epik
siirde, vecd tecriibesini, bir sayfaya yazilan kelimelerle ifade etmenin olanaksizligin1 dogrular. Béylesi bir
semantik sdyleyise acik olan tek mecra, tarif edilmesi miimkiin olmayana dair zayif dilsel isaretler olan
tevaciid yahut belirtilerdir. Tevaciidiin 6tesinde, ilahi stikit tecriibesinin sessizligi bulunmaktadir. Yazar,
iki unsurun bir gibi hareket ettigi bir durum olan Kur’ani terim, berzaha basvurarak, okuyucuyu, tarifi
miimkiin olmayan ancak sezilip hissedilebilen bir tecriibeye dahil etmek i¢in ses ve rengi kullanir. Naamani,
modern, mistik giiftelerinde, zikir ayinlerinin akustik ortamini yaratmaktadir. Kesik kesik tekrarlar ve
harflerin sayfa lizerindeki diizenlemeleri, okuyucuyu, kelimelerin sozliik anlamlarinin 6tesinde yer alan
seslerini duymaya ve okumaya mecbur birakmaktadir. Boylelikle okuyucu da, bu yaratim siirecine dahil
olmaya davet edilmektedir. Bu biiyiili, itiraf niteligindeki metnin sayfalari arasina Huda’nin ¢izdigi bulut
resimleri serpistirilmis vaziyettedir ki bunlar onun, vecd berzahinda tecriibe ettigi “infilak”’tan, fenaya veya
ilahi olanda zeval bulmasina kadar olan siiregte yasadigi vecd deneyimini belgelemektedir. Tiim bunlar,
Huda’nin, ilahi olan ile karsilasmasinda yasadig1 nevi sahsina miinhasir tasavvurlardir.

Anahtar Kelimeler: Berzah, vecd, istigrak, tevaciid, belirtiler, bulut, zikr, fena, miinacat, tecelli.

*  Braxton Craven Distinguished Professor of Arab Cultures, Duke University. E-mail: miriam.cooke@gmail.com.
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In this article, I examine the ways in which
Syrian poet and artist Huda Naamani express-
es the inexpressible of ecstasy. In a Sufi epic
poem entitled Kitab al-wajd wa al-tawajud
(The Book of Ecstasy and its Indicators), she
acknowledges the impossibility of recording
the ecstatic experience in words on a page.
The only medium open to such a semantic
articulation is tawdajud or the indicators, feeble
linguistic signposts to the ineffable. Beyond
tawajud s the wordlessness of the experience
of the silence of God. Invoking the Qur’anic
term barzakh, a state in which two elements
behave as one, she uses sound and color to
draw the reader into an experience that can-
not be described but only intuited and felt.
In her modernist, mystical lyrics she creates
the soundscape of dhikr rituals. The staccato
repetitions and the arrangements of letters on
the page compel the reader to recite and hear
the sounds of the words beyond their lexical
meanings. In so doing, the reader is invited
to share in the creative act. Interspersed in
the pages of this magical, confessional text
are Huda’s cloud paintings that document
her ecstatic experience from explosion into
the barzakh of ecstasy to dissolution in the
divine. Hers is a powerful though highly idio-
syncratic imagining of the encounter with
the divine.

Born into an elite Damascene family in
1930, Huda Naamani grew up in a religious-
ly conservative environment. Claiming
descent from the great saint of Damascus
‘Abd al-Ghani Nabulsi, she committed her
writing to political and personal transfor-
mation. In 1968, she moved to Beirut, where
she joined a vibrant community of writers
from all over the Arab world. It was a short
year after the defeat of Arab forces in the
1967 June war and Israel’s second expropri-
ation of Palestinians that galvanized Arab
intellectuals. They decried art for art’s sake
and called for a heightened sense of political

commitment.

During the Lebanese Civil War (1975-1990),
Huda published several volumes of political-
ly inspired Sufi poetry, hoping that it might
serve as the conscience of her society. Eight
years after the war was declared over and in
a context of continuing chaos, she published
her idiosyncratic poem entitled Kitab al-wajd
wa al-tawajud, or The Book of Ecstasy and
its Indicators in 1000 extravagantly bound
volumes.' So personal and confessional was
this poem that Huda did not want it widely
available. She sent the book to a few friends
she trusted would understand its political
ambition and its mystical secrets. In her ded-
ication to me, Huda characterized The Book
of Ecstasy and its Indicators as “this dream
of love and pain for a better world.” Did she
still hope that poetry might succeed where
politics had failed by opening a window onto
an uncertain future beyond “the violence of
the age”??

I begin this article with an examination of the
title of The Book of Ecstasy and its Indicators
for what it mentions and for what it omits
and for the way it structures the barzakh of
ecstasy. The first term is wajd/ecstasy; the
second is fawdjud/the indicators of ecstasy;
and the third term from the same Arabic root
w j d, and crucial in its absence from the
title, is wujiid/Being and also God. Wujud is
beyond language but always on the horizon
of hope and longing. While Huda Naamani’s
definition of wajd is mainstream, her notion
of tawajud is idiosyncratic. For her, tawajud
refers to the dalalat, or indicators of ecstasy.
These indicators are all that can be articulated
in words on a page that at best only point to
the experience of ecstasy.’

1 The book has not yet been analyzed or even reviewed.
2 Naamani, Kitab al-wajd wa al-tawajud, 73.

Annemarie Schimmel defines tawdjud as the “at-
tempt to reach an ecstatic state by outward means”
(Schimmel, Mystical Dimensions of Islam, (Chapel
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The title suggests that Huda will dwell on
and in wajd, her experience of ecstasy in the
moment of tajallt, or God’s self-manifestation.
But how can she do so in writing when she
has claimed that wajd is “a state that cannot
express itself”? Does she agree with the 10
century mystic Mansur al-Hallaj when he
writes that the ecstatic vision of Being/God
cannot be grasped, remembered, or even said?
He writes:

Ecstasy grasps nothing but a vanished
indicator,
and ecstasy vanishes when the vision comes.
1 delighted in ecstasy, though fearfully—
sometimes it hides me, other times I'm
present.
He wipes out ecstasy for those who witness
Him;
he wipes out ecstasy, and all remembered
meaning®*
Must the vision of Being, however poorly
grasped in the moment of ecstasy, erase
itself? Huda would protest that the experi-
ence of ecstasy is not wiped out but persists.
Even when closest to apprehension of Being,
when in mungjat or intimate heart conver-
sation with God, attentive to the sound of
His voice and the colors of His words, Huda
remains suspended in the barzakh, the “bayn
al-bayn wal-bayn” (between the between
and the between)’ or “min bayn wa baynii-
na” (from between and betweenness).® How
can the experience of ecstasy at the moment
of tajalll, or God’s Self-Manifestation, that

Hill: UNC Press, 1975), 179), including singing and
dancing. Ruzbihan Baqli considers tawdjud without
wajd to be an error that befalls wayfarers, who think
they are experiencing ecstasy, but in his judgment,
they are not (Baqli, The Unveiling of Secrets: Diary
of a Sufi Master, trans. Carl Ernst, (Chapel Hill: Par-
vardigar Press, 1997), 146).

4 Hallaj, Poems of a Sufi Martyr, (Evanston: North-
western UP, 2018), 159.

Naamani, Kitab al-wajd wa al-tawajud, 38.
6  Ibid. 66.

links and differentiates the physical from the
metaphysical realms be expressed when it
is inexpressible? Hinted at in the only pos-
sible writing, namely, the indicators whose
words resonate across the wordlessness of the
barzakh of ecstasy to the silence of Being,
ecstasy is amplified in sound and color.

Not the Third

What is the barzakh? One of the few words
in the Arabic Qur’an that is not Arabic, bar-
zakh appears three times only. In its first
iteration in Q 23: 100, the barzakh refers to
the simultaneity of life, death, and the Day
of Resurrection, and at the same time their
absence. This contradictory existential state
does not produce a third, as in the Christian
notion of purgatory. The barzakh appears
two more times in the Qur’an with reference
to two seas, “the one potable and sweet, the
other salty and bitter” (Q 25: 53) that “meet,
vet between them a barzakh that they cannot
overpass” (Q 55: 19-20). There is no brackish
water intervening between these two seas
to dissolve their difference. In Arabic, the
word for two seas is bahrain. The two seas
mentioned in the Qur’anic verses probably do
refer to the island of Bahrain in the Arabian
Gulf where the coming together yet utter sep-
aration of these two different waters produced
precious pearls. Those pearls traded across
the Indian Ocean as early as the third centu-
ry BCE were the main source of the wealth
and power of the Dilmun Empire. Ibn ‘Arabi
mentions the “secret to the special luster of
Gulf pearls is probably derived from the
unique mixture of sweet and salt water about
the Bahrain.”” The Egyptian artist Ahmed

7  Cited in cooke, Tribal Modern: Branding New Na-
tions in the Arab Gulf, (Berkeley: University of Cali-
fornia Press, 2014), 185. The sweet water flows from
the fossil aquifers deep in the Arabian Peninsula de-
bouching into the Arab Gulf where it meets but does
not dissolve into the salt water around Bahrain.
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Mustafa has rendered this latter verse in a
calligraphic artwork that repeats “between
them a barzakh that they cannot overpass”
in mirrored dancing reflection. The red and
the green seas meet in the single diagonal
alif linking and separating the repeated /a
(not). This artwork visualizes the barzakh
that holds opposites without dissolving them
into a third.

Another example of the barzakh in the
Qur’an, though without using the word, con-
cerns sleep: “God takes the souls of people
at the hour of their death and of those asleep
who are not dead. He keeps the souls of those
for whom He has decreed death, and the oth-
ers He sends back until an appointed time”
(Q 39: 42). Like the dream that is the place
and time of the soul’s repose in God’s hands
waiting to be returned to waking reality or to
be absorbed into the greater reality of Being,
the sleeper is awake and asleep and neither
awake nor asleep.

Barzakh epistemology participates in millen-
nia of debates about the non-contradiction of
contradictions. While these philosophies and
the place of barzakh epistemology in them
do not concern me here, I need to distinguish
my understanding and application of barzakh
epistemology from two conceptualizations
that bear it a family resemblance, G.W.F.
Hegel’s Aufhebung and Jacques Derrida’s
khora. Hegel’s speculative dialectic resolves
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the opposites of thesis and antithesis in a
synthesis, a third element that enables the
opposites to be neither destroyed nor contin-
ued. For Derrida, the khora oscillates among
opposing types of being, for example sensible/
intelligible, visible/invisible, form/formless-
ness: “One cannot even say of it that it is
neither this nor that or that it is, at the same
time, both this and that. [It is] the anachronic
in being, better, it is the anachronic of being.
It anachronizes being.”® The khora involves a
kind of thinking that exceeds polarity in a t7i-
ton genos, “a place apart, a spacing that keeps
an asymmetric rapport with everything ‘in
it””” Both philosophical concepts grappling
with contradictions call for a third kind, a sep-
arate place connecting but unevenly related
to what it contains. Huda’s poem does not.

The Book of Ecstasy and the Dhikr Effect

Huda Naamani dedicated her Book of Ecstasy
and its Indicators to “My grandfather ‘Abd
al-Ghant al-Nabulsi. Had it not been for
him I would not have begun.” She painted
this dedication in letters of gold. To do so,
she ground gold leaf into gold dust that she
mixed with turpentine oil. The oil spread out
around the letters and impregnated the paper
in such a way that it created a kind of nim-
bus. The cloud, a trope of her paintings that
I discuss below, adheres to the letters while
itself enclosed in the white space of apparent
emptiness. By including her signature in bold
gold letters at the bottom lefthand corner,
Huda inserts herself into the image.

e}

Derrida, Khora, (Paris: Galilee, 1993), 16, 19, 25.
9  Ibid. 20, 59, 92, 94.
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In fact, ‘Abd al-Ghani al-Nabulst (1641-1731),
the 17" century scholar and saint of Damascus,
is more than her great-great grandfather, he is
her mystic guide to saintliness. Like her, he
lived to be 90; both were granted a long life of
experiences and reflection. Before venturing
into this text, it is instructive to read one of
al-Nabulst poems that Huda cites:

Whoever says to us: Where is Allah?
We say to him Where?
Whoever says to us: How is Allah?
We say to him How?
Whoever says to us: In which thing is He?
We say to him In
Whoever says to us: According to what is
He? We say to him According. '

With these words of her grandfather/guide,
Huda has prepared us for our reading of this
incantatory poem with its subtitle: “Before
the light there is Something/After the light
there is Something”. Do not ask Huda what
that Something is since her reply, surely dic-
tated to her by her grandfather ‘Abd al-Ghani
al-Nabulst, will be “Something”. Any ques-

10 Naamani, Kitab al-wajd wa al-tawdjud, 15.
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tion we pose will be answered with another
question.

Over 145 pages, Huda penned and painted
her ecstatic experience through and beyond
language to sound. Why sound? The poet-
ic thythm of words and phrases repeated in
staccato form—qul, gad, kun, huwa, anta,
maut, al-hagg—compel a reading that is
heard and then chanted, whether aloud or in
one’s head. On one page, hddha (meaning
“this”) is repeated nineteen times at the end of
each line. The soft initial letter #a’ echoes the
first letter of the name Huda but importantly
also the first letter of huwa, or He/God, and
huwallah, He is God, the repeated phrase in
most performances of dhikr.

The repetitions, beyond the intoxicating
sounds they produce, may also be semantic.
Again and again, Huda calls on God for help,
inspiration, and guidance using derived Form
X (ista-) verbs of entreaty to create conso-
nance: astanjiduka ‘ashiqatan (1 ask Your
help as a lover), astawhika ma'shiigatan (1
ask for Your inspiration as one enraptured),
astadilluka murta atan (1 ask for Your guid-
ance awe-struck).!! Then, she intensifies this
rhythmic pattern by repeating four times
the verb astahlifuka (I entreat You).!> These
prayers read like incantations, like dhikr. The
inexpressible spiritual state is channeled and
intuited in the suspension between sound and
meaning indefinitely deferred. The “sonic
surface or the structural harmony in a poem
(...) contribute to a work’s aesthetic effect
(...) subjective impressions are given verbal
representation to supply the music for the
performing imagery.”"* The aesthetic effect
recurs and organizes the impulse deep with-
in this poem in such a way that the words

11 Naamani, Kitab al-wajd wa al-tawajud, 128.
12 Ibid. 129.
13 Keshavarz, Reading Mystical Lyric: The Case of

Jalal al-Din Riimi, (Columbia: University of South
Carolina Press, 1998), 102-105.
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supply the music of dhikr that can then be
performed. In sounding out what she reads
even without understanding, the active reader
is drawn toward an ecstatic state.

Munajat al-unatha

The entire epic poem echoes with the sounds
of her prolonged mundajat al-uniitha or fem-
inine heart conversation with God.'* Words
of love and passion like ‘ishk, hubb, hawa,
atayyam, shaghaf, walah, law a, and daylam
(catastrophic love) indicate her enraptured
state to which God responds. He addresses
Huda by name or in the second person fem-
inine singular.

(God) I said Huda

(Huda) Your name is the Truth, Truth,
Truth, Truth

(God) I said I am the Truth.'

This call and response recur, with Huda, say-
ing “You are...” and God repeating what she
has said as though to confirm the correctness
of what she has just said. God assures her that
in her praying and perishing, in the perfec-
tion of her trust, “it is not in your power to
return.”'® In the barzakh of ecstasy, she hears
God’s words that tell her that her fana’ has
become baga’; she will never be as she had
been before her ecstatic experience. Later,
however, she wonders whether this experi-
ence, as in an echo chamber, had been real
or imagined. Did God really speak to her?
Or was she the one who had articulated the
words, then heard their echoes in her chants?
Like Hallaj over a millennium earlier, she
asks God twice: “Am I or are You the Truth?”"”
Is hers a heresy of the kind that cost Hallaj
his life? Or, as Fatemeh Keshavarz observes,

14 Naamani, Kitab al-wajd wa al-tawajud, 120.
15 Ibid. 48.
16 Ibid. 78.

17 Naamani, Kitab al-wajd wa al-tawajud, 80. See Hal-
laj, Poems of a Sufi Martyr, 167.
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is it the power of poetry to overlook “canonic
conventions and adopt unorthodox schemes.”'®

The theme of her slaughter at God’s hands
pervades this mundjat al-uniitha. Like
Abraham’s dream about slaughtering his son,
God dreams about slaughtering Huda, the

“chosen dhabiha (sacrifice)”."

(God) I see in the dream that I am
slaughtering you (f.)! 2°

(Huda) You slaughter me! You stand be-
yond the barzakh sternly and You beck-
on...

Are you bringing me into presence ten-
derly so that I might be born in You for
the duration of the dream??!

Far from being erased, the barzakh of ecstasy
isrecalled as a dream in which the mirrors of
human and divine reflect each other infinitely
frame within frame within frame in a mise
en abyme. Then, from beyond the barzakh
of ecstasy, God beckons her to death in a life
wound in a shroud and drenched in blood.*

(Huda) I write You in blood / You write
me in blood

You slaughter me and I acquiesce / You
slaughter me, and I laugh...

You slaughter me, drive the stars toward
me

You drive the night toward me.*

Her words betray her terror but also her sub-
mission in ecstasy. This death is not to be
dreaded, God assures her, for in the barzakh
of ecstasy, at the moment of fajalli, she is
protected.

18 Keshavarz, Reading Mystical Lyric, 64.
19 Naamani, Kitab al-wajd wa al-tawajud, 131.

20 Huda paraphrases Abraham’s dream the night before

he was to slaughter his son: “/ saw in a dream that 1
was slaughtering you...” (Q 37: 102).

21 Naamani, Kitab al-wajd wa al-tawajud, 81.
22 Ibid. 110.
23 Ibid. 85-86.
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(God) I protect you (f) I protect you (f)
From your pining away through me ...
If I am not called upon in my entirety
I would end!**

The relationship of human and divine is
reciprocal: the immanent God needs Huda
to call upon Him, for without her call He
would end—at least, for her. As He had once
asked Adam “Am I not your Lord?” (4lastu
bi-rabbikum), God now asks Huda if she has
experienced His presence:

(God) You saw me! Did you not see me?
You heard me! Did you not hear me?

These lines echo a Hadith Qudsi, where God
describes Himself as a Hidden Treasure.
Desiring to be known, He created the world
that it might know Him, and He might see
Himself in the mirror of creation. God’s call
to Huda to acknowledge Him by affirming
her vision and hearing recalls the Primordial
Covenant.” Huda asserts that she has wit-
nessed Him:

(Huda) I saw You when Your face flood-
ed my face

I heard You when Your voice erased my
voice...

Why, why do the mountains around me
not crumble when You address me?
Why, why, why do the heavens not col-
lapse above me when You address me?
I heard You I saw You while the uni-
verse slept.?

Like Adam before her, she alone while the
universe slept saw and heard Him. But after
Adam had witnessed God’s lordship the world
had exploded into the kun (Be!) of creation.
How is it, she asks God, that her witness of

24 Ibid. 103.

25 The “goal of the mystic is to return to the ‘Day of
Alastu’ when only God existed” (Schimmel, Mystical
Dimensions of Islam, 24).

26 Naamani, Kitab al-wajd wa al-tawajud, 94.
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tajalli had not shattered the universe? Like
all spiritual searchers, Huda longs for anni-
hilation, and God promises that in a time to
come she will exist through Him:

In a time to follow you will live through
my living

You will dwell through my dwelling, see
through my seeing

You will hear through my hearing, speak
through my speaking ...

You will laugh through my laughing
Walk through my walking, sleep through
my sleeping

Eat through my eating, drink through
my drinking...*’

When I saw your face (2pf) I drew you
to me

I opened your breast

I removed doubt from your heart

I made it a throne for me!?

In the polished mirror of her heart that He had
just opened, God removed doubt and dwelt
there.” Since something so momentous has
happened, Huda asks God (one might even
say that she commands Him since she uses the
imperative) to “descend upon me and erase
my blame (...) Do not provide dwelling openly
to anyone but me (...) no one has preceded
me to You.”® Like Hallaj who was “jealous
of one who knows my Lord”,* Huda does not
want to share this experience with anyone.

27 Ibid. 99.

28 Ibid. 109. See Riazbihan Bagli: “You look by my
glance, hear by My hearing, speak by My tongue,
judge by My wisdom, love by My love.” (Baqlt, The
Unveiling of Secrets: Diary of a Sufi Master, 85).
“Go sweep out the chamber of your heart

Make it ready to be the dwelling place of the Beloved
When you depart out, He will enter it.

In you, void of yourself, will He display His beauties
(Mahmud Shabistari, Gulshan-i-raz, cited in Arada-
lan & Bakhtiar, The Sense of Unity: The Sufi Tradi-
tion in Persian Architecture, Chicago: U.P., 1973), 8).

29

30 Naamani, Kitab al-wajd wa al-tawajud, 104, 109.
31 Hallaj, Poems of a Sufi Martyr, 161.
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This feminine heart conversation with God
intensifies at the end of the poem when God
instructs her “to persist in ‘ishk (divine love),
hubb (human love) is the manzila (waystation)
Allahumma innaki Allahumma inni” meaning
“Oh God it is you (feminine) Oh God it is 1.”%
Is someone other than God being addressed?
How can the invoked God, Allahumma, be
feminine unless it is Huda calling on the fem-
inine in God or God calling on Huda? Or is
this a call and response in the echo chamber
of the barzakh of ecstasy where voices inter-
mingle and behave as one? To understand it
as such, I split the one line into four:

Oh God

It is you (Huda)

Oh God

It is I (God)
In this double call and response, the feminine
you is annihilated in the I. There is no longer
woman or man but only God. At the height of
tajallt, the experience of ecstasy, Huda recalls
RimTt’s “still point of ecstasy’

... no more words

Hear only the voice within, and without
The first thing He said was:

We are beyond words*

Returning from the silence of the barzakh of
ecstasy to tawdjud, the only space of writing
but where words indicate beyond themselves,
she glorifies God who is all that is:

The spring of water and the spring of
fire is You!

Fierceness is You! Justice is You! You
who slaughter me is You!

The suns are You! The moons are You!

32 The first instance of Allahumma comes on p.70 af-
ter Allah has listed some of his innumerable sources:
“Allahumma hah/from AllahummalAllahumma hah

You are from hah”—is this the hah of huwa or Huda?

33 Star and Shiva, 4 Garden beyond Paradise: The
Mpystical Poetry of Rumi, (NY: Bantam Books, 1992),
132.
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Paradise is You! Eternity is You!

The Real is You! The Real of Reality is

You!
In her witness to God’s majesty, she evokes
the Day of Alastu, the day before God said
“kun”, the day before creation when there was
nothing but He. Using the words available to
her only in tawajud, she writes Nagarjuna’s
Paradox, “the paradox of expressibility [to
say] the unsayable.”** But communication
need not be linguistic only.*

Cloud/Barzakh Paintings

Huda Naamani said the unsayable in the
incantatory sounds that the written words
echo off the page and in the cloud paint-
ings that illuminate her poem recording her
experience of zajalli. Her cloud paintings,
imagined while in ecstasy, exceed linguistic
inexpressibility to the silence beyond silence
of God. These paintings trace a progression
from creation to annihilation, their purpose-
ful use of color, to cite Nader Ardalan and
Laleh Bakhtiar, “creates order where oth-
erwise chaos might exist in the mind of the
beholder.””*

34 Garfield and Priest, “Nagarjuna and the Limits of
Thought”, Philosophy East and West 53, 1 (2003), 13,
18.

35 Amitav Ghosh writes, “we are constantly engaged in
patterns of communication that are not linguistic...
yet we don’t think of them as communicative acts.
Why? Is it perhaps because the shadow of language
interposes itself, preventing us from doing so?”
Ghosh, The Great Derangement: Climate Change
and the Unthinkable, (Chicago: U.P., 2016).

36 Ardalan and Bakhtiar, The Sense of Unity, 50.
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This first cloud painting in the book rep-
resents the Big Bang, of kun, or creation
out of the Day of Alastu. This is the begin-
ning of Huda’s experience of the barzakh
of ecstasy. The atoms of the cloud dust are
in constant reciprocal construction through
and in the cloud/barzakh to prevent the nat-
ural tendency toward dissolution and chaos.
Browns of earthly materiality mix with the
greens of serenity, of Moses’ guide Khidr, of
Muhammad. “The green is You” (89), Huda
says to God. These colors explode out of the
white of nothingness and the pale purple that
figures more prominently later to indicate the
highest form of consciousness. Huda does not
include her name in this image of creation
because in this morning of the Day of Alastu
there is only God.

25

In the fourth cloud/ barzakh painting, Huda
whirls in the cloud above her maroon signa-
ture. Huda whirled while praying, then writ-
ing, then chanting, then hearing her words
and then painting. Each act of creativity
inspired the others. Listen to the sound of
Huda whirling:

Zuhiir wa duwar  rukii’ wa duwar
sumid wa duwar
Kneel and whirl

Stand firm and whirl*’

Sujiid wa duwar
Manifest and whirl
Prostrate and whirl

At the moment of tajalli flashes from the
polished mirror in her heart glint gold that
reflects back to the mirror of the divine, hint-
ed at in the daubs of deep purple. God’s mir-
ror reflects His own image back from the pol-
ished mirror of enlightened humans’ hearts
and souls. Ibn ‘Arabi1 writes: “Whenever the
Real discloses Himself to you within the mir-
ror of your heart, your mirror will make Him
manifest to you (...) Place Him before you
as the mirror within which you gaze upon

37 Naamani, Kitab al-wajd wa al-tawdjud, 125.
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your own form and the form of others.”*® The
polishing of the mirror in the hearts and souls
of enlightened humans brings together divine
and human: “the identity between human and
divine is realized in the image in the polished
mirror, and the identity of hoth human and
divine is constituted within that image.”** The
suggestion of long curly hair lit by ecstatic
vision and the lapis of two eyes and the hint
of a mouth bring Huda into the center of the
painting above her maroon signature.

[ » bt

The next cloud/barzakh painting with its
bright letters comes toward the middle of
the book. Against the white of nothingness,
gold and red letters and a large, brown nun
dance. The image suggests al-lawh al-mah-
fiiz, the Preserved Tablet in heaven that Huda
imagines when she writes about “Writing
on the Tablet before the Tablet was creat-
ed.”* She is painting the primordial writing

38 Ibn ‘Arabi, Futihat, 111: 251.3 qtd in Chittick, The
Sufi Path of Knowledge, (Albany: SUNY Press,

1989) 352.

Sells, Mystical Languages of Unsaying, (Chicago:
University Press, 1994), 88-89.

Naamani, Kitab al-wajd wa al-tawajud, 62.
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before writing of this Tablet on which the
Qur’an was inscribed before its revelation to
Muhammad through the Angel Gabriel. This
writing preceded even the celestial words on
the Preserved Tablet. The bent black line in
the bottom right-hand corner suggests the
first stroke of the ha’ of her signature.

The last cloud/barzakh painting in this book
is all purple shot through with gold, illustrat-
ing the verse of annihilation that ends the
poem.

Oh God

It is you (Huda)
Oh God

It is I (God)

The mirror of the enlightened human’s heart
and soul reflects gold to and from the purple
in the mirror of the divine. Addressing God
toward the end of the poem, Huda writes that
He is the purple mirage, the purple torment,
the purple scream, the purple death.* During
tajallt while in the barzakh of ecstasy, Huda
and her apprehension of the divine behave as

41 Naamani, Kitab al-wajd wa al-tawajud, 129-132.
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one in a mise en abyme, the infinite interplay
of reflections framed inside each other, frame
within frame within frame. Without a sig-
nature, Huda is no longer differentiated, but
annihilated in the cloud/barzakh, the mirror
of the divine.

There is a precarious disorientation in the
barzakh/cloud paintings that echoes in the
sounds of the written words Huda hears as
God’s words addressed to her. In the “barzakh
of Your Voice, in the whirling of Your Voice,
in the improvisation of Your Voice, I glorify
You, bewildered.”* Bewildered to find her-
self in a state that the Voice has engendered,
she experiences the barzakh of ecstasy. The
secret that stops the pen resounds in the dhikr
echoes from her not-yet written script and
shines out of her paintings. Huda writes what
her chanting voice, whirling body and paint-
ing hand dictate. Three forms of creativity
feed each other. In the appearance of colors
on the canvas, movement in her body, and
dhikr sounds that ring off the page, Huda
articulates and records her intimations of the
silence beyond silence of God.

The barzakh of ecstasy in this poem is the
principle that holds and is held in the dynamic
entropic interaction during tajalli and persists
even when it has passed. It cannot be disen-
tangled from the mutually reflecting mirrors
of tawajud and wujiid. In her idiosyncratic
evocation of the experience of fajalli, Huda
Naamani behaves as one with the divine and
does not resolve the apparent contradiction
with a third, separate element.®

42 Ibid. 53.

43 For example, Toshihiko Izutsu writes: “the Absolute
and the world are contradictorily identical with one
another [creating] the greatest coincidentia opposito-
rum observable in the structure of Being ... there is
no relation of priority and posteriority between the
two. Everything occurs at one and the same time.”
These contradictions are resolved through a “recip-
ient,” an “intermediary” element that receives God’s
trans-temporal self-manifestation. The intermediary
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Conclusion

In The Book of Ecstasy and its Indicators,
Huda designs the architecture of the barzakh
of ecstasy in such a way that human and divine
behave as one.** Huda Naamani’s non-con-
tradiction of contradictions at the moment
of tajalli elaborates a barzakh epistemology
reminiscent of “particle entanglement” in
quantum physics where two behave as one.*

“third thing is neither existent nor non-existent. It is
not the world, and yet it is the world. It is ‘other’, and
yet it is not ‘other’” (Izutsu, Sufism and Taoism: A
Comparative Study of Key Philosophical Concepts,
(Berkeley: University of California Press, 1983), 89,
153, 157, 160, 162, 170, 175-191). Izutsu theorizes
“triplicity” that connects the Creator with “the thing
to be created. Creation is actualized only when the
active triplicity perfectly coincided with the passive
triplicity” (199). Izutsu concludes: “the whole world
of Being is represented as a kind of ontological ten-
sion between Unity and Multiplicity” (473), and this
ontological tension he illustrates in a triangle with
tajallr, the Self-Manifestation, on top of a static,
one-way arrow directed from hagq, the Truth/God,
to mumbkinat, possible beings. It is worth noting that
the arrow that does not point back to the Truth denies
the desire of the Hidden Treasure to be known: “since
the Attributes become real only when they are exter-
nalized, it becomes necessary for the Absolute to see
itself in the ‘other’. Thus the ‘other’ is created in order
that God might see Himself therein in externalized
forms.” (220). Tajallr, the Self-Manifestation is vis-
ibly the intermediary, the separate third that freez-
es the dynamic potential of thinking contradictions
together and rescues the incomprehensibility of con-
tradictions that exceed language. Further, it suggests
that God and humans can exist without each other
until joined by the third. And the notion that “the true
nature of anything intermediary is impossible to de-
scribe adequately by language.” (Izutsu, Sufism and
Taoism, 163).

Ibn ‘Arabi writes, “since the Real is their mirror,
their forms become manifest within a mirror (...)
in accordance with the shape of the mirror. Nor are
those forms identical with the mirror, since in its own
essence the mirror does not possess the differentia-
tion of that which becomes manifest from them” (Ibn
‘Arabi, Futthat, 11: 529.19 qtd in Chittick, The Sufi
Path of Knowledge, 322).

45 The three 2022 Nobel laureates in quantum physi-
cs proved that two particles, even when cosmically
separated, can connect without need of a signal or a
third to behave as one. Rob Picheta and Katie Hunt
describe particle entanglement as a “phenomenon
when two particles behave as one and affect each
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Intertwining dancing, painting, praying, writ-
ing, and chanting in an endless loop, Huda
builds a frame for the mysterious, mystical
experience that cannot be expressed in letters
on a page, only in dhikr echoes and in the col-
ors of the cloud/barzakh paintings. Tawajud
and wujiid mirror each other infinitely in “the
ecstasy of what was never nor ever will be
found.”*¢ Unlike Hallaj for whom the vision
of God wipes out the ecstatic experience and
remembered meaning, Huda’s barzakh of
ecstasy holds on to the experience in sound
and color. Across and in a mystical state that
cannot express itself, Huda has built a sen-
tient structure that simultaneously connects
and separates the expressible indicators and
ineffable Being in an infinitely recurring
sequence of reflections and echoes. Self-
reflexive repetition constructs the vortex of
a mise en abyme, a “‘structure of a super-im-
pression without a base (...) creating a ver-
tiginous feeling on the border of chaos (...)
a series of mythical fictions encased in each
other.”” Sound and color fill in the silences
that stop the pen struggling to compose the
poetic structure of Huda’s barzakh of ecstasy
that stretches into infinity beyond language
but not beyond apprehension. Hers is an
extinction with multiple traces, a transcen-
dence lingering in the shadows of existence.
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Japon Uretim Sistemleri Prensiplerinin Manevi Temelleri

Spiritual Foundations of Japanese Production Systems’ Principles

Oguzhan Giirsoy*, Hatice Dilek Giildiituna**

Ozet

Japon ekonomisinin giiclinlin temelindeki kilit faktorlerden birisi, iiretim sistemlerinin sagladig: rekabet
avantajidir. Uygulandiklar: sektor ve sirkete gore farkli isimler alabilen TPM (Toplam Verimli Bakim),
TPS (Toyota Uretim Sistemi), yalin yonetim ve benzeri Japon iiretim sistemleri sadece sayisal hedeflere
kosan mekanik kurgularin ¢ok 6tesinde insan1 merkeze koyan kiiltiirel yapilardir. Japon iiretim sistem-
lerinde kullanilan kaizen, Hoshin Kanri, 5S, 6neri sistemleri, tek nokta dersleri, PDCA dongiisi, JIT,
Jidoka gibi tiim teknik araglar, ancak sirketler insan odakli bir kiiltiirde belli prensiplerle ¢alistiklarinda
etkin olabilmektedirler. Bu araglarin saglikli caligmasi i¢in uygun sirket kiiltiiriinii gekillendiren prensipler
ise Konfiigytiisciiliilk ve Taoizm geleneginden gelen manevi degerleri temel almaktadirlar. Bu makalede
bu prensipler deger birligi, birlikte basarmak, bensizlik, 6grenme azmi, yatay siireglerde acik iletisim ve
siirekli iyilestirme seklinde alt1 baslik altinda toplanarak ortaya konulmakta ve bu prensipleri besleyen
Konfiigyiisciilitk ve Taoizm gelenegine dayanan manevi degerler incelenmektedir. Kokleri kadim deger-
lere uzanan alt1 prensiple sekillenen sirket kiiltiiriinde liretim sistemleri saglikli sekilde isler ve sirketler
siirdiiriilebilir sekilde, uzun soluklu performans ortaya koyabilirler. Bdyle bir kiiltiir olusturmay1 basaran
sirketler girisimci, yenilik¢i ve ¢evik olma yolunda da 6nemli yol kat ederler.

Anahtar Kelimeler: Manevi degerler, ahlak, Konfii¢yiis¢iilitk, Taoizm, Japon {iretim sistemleri, TPM,
TPS, kaizen.

Abstract

The competitive advantage driven by Japanese production systems is one of the key success factors of
the Japanese economy. The core of Japanese production systems is same whereas they can have different
names like TPM (Total Productive Maintenance) or TPS (Toyota Production system) or lean management.
They are more human-centered cultural systems rather than just target-oriented mechanical processes.
The technical tools used in Japanese production systems, as kaizen, Hoshin Kanri, 5S, suggestion systems,
one-point lessons, PDCA cycle, JIT and Jidoka can run properly with the condition that certain principles
are effective as a part of company culture. These principles were inherited from the spiritual and moral
values of Confucianism and Taoism. In this article these principles were classified as sharing the same
value, succeeding together, being selfless and humble, having the passion for learning and development,
horizontal process organization, and continuous improvement. The relation between the production systems,
the classified six principles and the core values of Confucianism and Taoism were examined. Relying on
these six principles, companies can establish a culture where production systems run sustainably and high
performance, innovation and agility nurtures.

Keywords: Spiritual and moral values, ethics, Confucianism, Taoism, Japanese production systems, TPM,
TPS, kaizen.
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JAPON URETIM SISTEMLERI PRENSIPLERININ MANEVI TEMELLERI

Giris

Uzak Dogu’daki toplumsal hayatin her asa-
masinda manevi ve ahlaki prensiplerin etki
ve yansimasi gozlenmektedir. “Ben akta-
ranim, yaratan degil; kadim kiiltiire inan-
cim ve sevgim tamdir.”! diyen Konfiigyiis
bu prensiplerin kadim kiiltiiriin bir devami
olduguna isaret etmektedir. Uzak Dogunun
ogiitledigi manevi ve ahlaki prensipler, kadim
kiiltiiriin devami olmanin dogal bir sonucu
olarak semavi dinlerin 6giitledigi prensiplerle
de ortiismektedirler. Bu manevi ve ahlaki
prensiplerin sosyal doku, insan iliskileri ve is
yasantisina olan etkileri kapsaminda 6zellikle
sonuncu alandaki etkiler, {istiinde ¢alismaya
deger bir alandir. Ciinkii Uzak Dogu tilke
ekonomileri son yetmis yilda diinya klas-
maninda ileri diizeyde rekabet¢i seviyeye
ulagsmiglardir. Bu ekonomilerin gelisimindeki
faktorler incelendiginde bu cografyada gelis-
tirilmis olan iiretim sistemleri metotlarinin
belirleyici oldugu goriiliir. Bu noktada soyle
bir soru belirmektedir: Ekonomik gelisimdeki
belirleyici faktor olan iiretim sistemleri, top-
lumun ahlaki ilkeleri ve manevi gegmisinden
ne kadar etkilenmistir?

Japon ekonomisinin giiciiniin temelindeki
kilit faktorlerden birisi iiretim sistemlerinin
sagladig1 rekabet avantajidir. Uzak Dogu kiil-
tiiriinden beslenen Japon iiretim sistemleri,
sadece sirket karliligini hedefleyen batidaki
orneklerden farkli olarak oncelikle insani ve
toplumsal fayday1 amag edinir. Bu amag mer-
keze konuldugunda sirket de uzun vadeli ve
kalic1 faydayla birlikte kar elde eder. Karlilig1
ilk amag¢ edinmeden karli ve rekabetci olmay1
basarmis pek ¢ok Japon sirketi, giiglii Japon
ekonomisinin de dinamosudurlar.

Uretim sistemlerinin tetikledigi biiyiime ve
rekabetcilik, Bat1 ekonomilerinin dikkati-

1 Konfiigyiis, Konusmalar, ed. Yang Bojun, ¢ev. G. Fi-
dan, (Istanbul: Tiirkiye I3 Bankasi Kiiltiir Yayinlar,
2021), 39.

30

ni bu bolgeye ¢ekmektedir. Bunun sonucu
olarak Uzak Dogu iiretim sistemleri Bati
tilkelerindeki fabrikalara da aktarilmaya ¢ali-
silmakta ancak bu aktarma c¢abalar1 biiyiik
oranda basarisizlikla sonu¢lanmaktadir. Bu
basarisizligin arkasindaki temel nedenlerden
birisi, sistemin dogup gelistigi cografyada-
ki ¢evresel faktorler ve sosyal unsurlardan
beslendigi gercegini ihmal etmek olabilir.
Genelde gevresel sosyal faktorleri, 6zelde
ise sosyal hayat1 yogun sekilde etkileyen
inang sistemlerinin dziinii ve etkisini kavra-
yamamig olmak, basarisizligin sebebi olabilir
mi? Bu ¢ok karsilasilan bir soru olmamakla
birlikte iistiinde diistinmekte fayda olan bir
sorudur.

Bu makalede, inan¢ sistemlerinin kisisel
diinyalardaki yansimalarindan ziyade is
diinyasina ve ozellikle de {iretim sistemle-
rine olan yansimalarina odaklanilacaktir.
Konfiigyiisciiliik ve Taoizm’in inang esas-
lar1 ve ahlak ilkeleri incelenip Japon tiretim
sistemleri 6zelinde bunlarin ig diinyasina yan-
simalar1 tespit edilecek; Toyota, Panasonic ve
Kyocera gibi siirdiiriilebilir basar1 yakalamis
orneklerden de ilham alarak tiretim sistemle-
rini etkin sekilde uygulayan basarili sirketler
olmak i¢in kritik 6nemdeki prensipler alt1
baslik olarak ortaya konulacaktir.

Literatiir Taramasi

Bu makale hazirlanirken literatiirde genis
bir kaynak taramasi yapildi; ulasilan bilgiler
Toyota, Kyocera ve Panasonic sirketlerindeki
uygulamalarla birlestirildi. Arastirmalar sira-
sinda iki tane benzer igerikte 6nemli ¢alis-
maya rastlanildi: Indiana Universitesinden
Marc J. Dollinger’in Konfiigyiis’den gelen
etik degerler ve Japon yonetim pratikleri-
ni analiz ettigi makalesi “Confucian Ethics
and Japanese Management Practices™ ve

2 M.J. Dollinger, “Confucian Ethics and Japanese Ma-
nagement Practices”, Journal of Business Ethics 7, 8
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Verona Universitesinden Chiarini, Baccarani
ve Mascherpa’nin, Zen Budizmi’nin TPS’e
etkisini inceledikleri makaleleri “Lean
Production, Toyota Production System and
Kaizen Philosophy: A Conceptual Analysis
from the Perspective of Zen Buddhism”.?
Manevi ve ahlaki prensiplerin Japon islet-
melerinde kiiltiire ve galisan yetkinliklerine
etkisi calisilirken zorlanilan konulardan birisi
Uzak Dogu’nun manevi ve ahlaki prensip-
leri lizerine mevcut olan ¢ok genis kaynak
havuzunda konuyla ilgili kisimlari tespit ede-
bilmek oldu. Bir diger zorluk, manevi pren-
sipler basliginda sosyal bilimler alanindaki
caligmalari, uygulamali bilimler ve miihen-
dislik alanindan ¢alismalarla harmanlamak
noktasinda ortaya ¢ikt1. Konfligyiisciiliik ve
Taoizm gibi inanca dair konularda, TPM ve
TPS benzeri liretim miithendisligi alanlari-
na baglant1 yapmak i¢in Toyota, Kyocera ve
Panasonic gibi uluslararasi dlgekte basarili
kabul edilen sirketlerin temel prensiplerinden
ve bu sirketlerin kurucusu da olan yonetici
isimlerinin yazdiklar1 kitaplardan yararla-
nildi.

Kyocera kurucusu Kazuo Inamori’nin pra-
tige yonelik, ilhamla ve manev1 i¢ goriilerle
beslenen basar1 tutkusunu anlattig1 kitab1 4
Passion for Success- Practical, Inspirational
and Spiritual Insight from Japan’s Leading
Entrepreneur,* Konosuke Matsushita’nin
yazdig1 Basarimin Ilkeleri® kitabi, Kunio

(1988): 575-584.

3 A. Chiarini, C. Baccarani, V. Mascherpa, “Lean
Production, TPS and Kaizen Philosophy: A con-
ceptual Analysis From the Perspective of Zen Bud-
dhism”, TOM Journal 30, 4 (2018): 425-438, Erisim
Tarihi:  30.07.2021, https://www.researchgate.net/
publication/325453089 Lean_ production_Toyota
Production System and Kaizen philosophy A
conceptual_analysis_from_the perspective_of
Zen Buddhism.

4 Kazuo Inamori, 4 Passion for Success-Practical, In-
spirational and Spiritual Insight From Japan’s Lead-
ing Entrepreneur, (New York: McGraw Hill, 1995).

5 Konosuke Matsushita, Bagsarmmn Ilkeleri, gev.
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Shirose’nin TPM ilkelerini anlattig: kitabi
TPM- Total Productive Maintenance, New
Implementation Program in Fabrication
and Assembly Industries,® Jeffrey K. Liker
ve Gary L. Convis’in Amerikan is kiiltiiriiyle
Toyota 6rnegi lizerinden Japon is ve fabrika
kiiltiirtinii degerlendirdikleri 7oyota Tarz:
Yalin Liderlik " kitab1 ve Marc J. Dollinger’in
yukarida ismi verilen makalesi, manevi
degerlerle is diinyasi uygulamalar1 arasin-
da baglant1 kurmakta ¢ok yardimer oldular.
Teorik zemin olustururken de Konfiigytis’iin
Konusmalar, Lao Tzu'nun Tao Te Ching,?
Toshihiko Izutsu'nun Tao-culuk’daki Anahtar
Kavramlar?® eserlerinden sikga yararlanild.
Ayrica pek ¢ok destekleyici kitap ve makale
degerlendirildi. Ekonomik veriler ve sirket
bilgileri i¢in internete bagvuruldu.

Yontem

Bu ¢alismada, Uzak Dogu cografyasinda yer
alan Japonya’da uygulanan {iretim sistemleri
ele alinmuis, bu sistemlerin basariyla devami-
n1 saglayan isletme kiiltiirii ve calisan yet-
kinlikleri ortaya konulup sosyal unsurlarin,
ozellikle de manevi ve ahlaki prensiplerin
isletme kiiltlirli ve ¢alisan yetkinliklerine ne
kadar etkisi oldugu anlasilmaya ¢aligiimistir.
Makalede, nitel arastirma teknigi kullanil-
mistir.

Japon iiretim sistemlerindeki prensiplerin

Muhammet Negiz, (Erzincan: Erzincan Universitesi
Yayini, 2013).
6  Kunio Shirose, TPM: Total Productive Maintenance,

New Implementation Program in Fabrication and
Assembly Industries, (Tokyo: JIPM-Solutions, 2011).

7 J. K. Liker ve G. L. Convis, Toyota Tarzi Yaln Li-
derlik, gev. A. Soydan, (Istanbul: Optimist Yayinlari,
2013).

8  Lao Tzu, Tao te Ching, cev. S. Ozbey, (Istanbul: Tiir-
kiye Is Bankasi Kiiltiir Yayinlari, 2013).

9  Toshihiko Izutsu, Tao-culuk’daki Anahtar Kav-
ramlar-Ibnii’l-Arabi ile Lao-Tzu ve Cuang-Tzu’nun

Mukdyesesi, ¢ev. A. Y. Ozemre, (istanbul: Kakniis
Yayinlari, 2013).
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manevi kokleri tizerinde ¢alisilirken zemin
bilgileri olusturmak amacli toplumun ahlaki
yapist ve manevi gec¢misi ele alinmais,
Konfiigyitisciiliik ve Taoizm anlatilmistir.
Takip eden boliimde is diinyasinda uygu-
lama 6rnekleri bulunan, Japonya kokenli
tiretim yonetim sistemleri olan TPM (Total
Productive Management), TPS (Toyota
Production System) ve Yalin Yonetim (Lean
Management) ilizerine detayli agiklamalar
zemin bilgiler olarak verilmistir. Sonrasinda
ise liretim sistemlerinin saglikli isleyebilmesi
icin ihtiya¢ duyulan prensipler, organizas-
yon, ¢alisan ve siiregler perspektifinden ele
alinarak alt1 baslik altinda toplanmas; bu alt1
prensibin siirdiiriilebilirligini saglayacak sir-
ket kiiltiiriinii 6nceki bolimlerde ele alinan
Konfiigyiisciiliikk ve Taoizm’in nasil besledigi
orneklerle anlatilmistir. Ornekleme asama-
sinda yazarin farkli endiistriyel alanlarda
edindigi miihendislik tecriibesinden 6rnekler,
literatiirden konuya dair ¢alismalarla karsilas-
tirilmigtir. Toyota, Panasonic ve Kyocera gibi
uluslararasi basar1 elde etmis sirket 6rnekleri
karsilastirma asamasinda katki saglamistir.
Bu sirketlerin kurucularinin belirledikleri
manevi ilkeleri nasil titizlikle devam ettirdik-
leri ve bu ilkelerin bugiin eksiksiz yiiriirliikte
olmasinin etkileri lizerine yapilan analizler,
disiplinleraras1 bir ¢aligma olarak sosyal
bilimler alani olan inang sistemlerinin sos-
yal etkisi ve miithendislik alani olan {iretim
sistemlerinin prensipleri basliklar1 izerinden
yapilan bu ¢aligmada anahtar rol {istlenmistir.

Bu calisma, kapsami geregi etik kurul onay1
gerektirmemektedir.

Uzak Dogu inang Sistemleri

Uzak Asya cografyasinda tarih boyunca pek
¢ok din ve inang sistemi izler birakmistir.
Taoizm, Konfii¢yiisciiliik (Ruizm) ve benzeri
inang sistemleri ii¢ bin yila yakin bir siire-
dir Uzak Asya’da hiikmiinii devam ettirir-
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ken diinyanin farkli cografyalarinda bulunan
insanlar1 da etkilemekte, maddeci ve bireysel
fayda odakli Bati sisteminin i¢inde bunalan
ve araylisa giren insanlarin ruhlarina hitap
eden alternatif yollar sunmaktadir. Uzak
Asya inang sistemlerinin izleri takip edilip
ozellikle temel kavramlar incelendiginde
[slam’in ve semavi dinlerin baz1 temel kav-
ram ve manevi prensipleriyle de ortiistiikleri
gortilmektedir.

Konfiigyiisgiilik’de Tanr1 diiskiinleri
korumak i¢in hiikiimdarlar, Tanr1 yo-
lunda yardimci olmalar1 ve iilkenin her
yaninda huzuru saglamalari i¢in 6gret-
menler gondermistir. O yiicedir, yerdeki
insanlara hitkmeder, kdtiiler ¢cogalinca
hitkmii amansizdir. Oliim ve hayat go-
gilin emridir, zenginlik ve seref ise ka-
derin isidir. Tanr1 her seyi agikga goriir,
biitiin islerde insanlarla beraberdir. '

Her seyi kontrol eden ruhani varligi Gok
olarak adlandiran bu inang sistemlerinde
insanlarin bir Yol’u takip etmeleri, ahlak-
I1 ve erdemli yasamalari, tiim yaratilmis-
lara sayg1 gostermeleri, nefislerini kontrol
altinda tutarak denge lizere yasamalar1 ve
bunlar1 basarabilmek i¢in de rehberlik eden
Ust Insan1 model almalar1 6giitlenmektedir.
Muhtemeldir ki daha derinde ilahi bir kay-
naktan gelen 0greti uzun yillar boyunca top-
lumdaki yolculugu sonrasinda yazili metne
dontistii ve cevirilerle bizlerin okudugu kitap-
lara yansidi. Indiana Universitesinden Marc
Dollinger, inang sistemlerinin toplumsal
dokudaki yerine Japonya 6zelinde baktigin-
da “Konfiigyiisciiliik, Sintoizm ve Budizm’in
kutsalligin1 insan yapimi modernizm uygula-
malariyla harmanlayan bir toplum”"' seklinde
tanimlamaktadir. Hem Konfiigyiis’iin (MO
551- MO 479) hem Lao Tzu’nun (MO 6 yy.)

10 Ahmet Giig, “Konfigytscilik”, Tiirkiye Diyanet
Vakfi Islam Ansiklopedisi, 2002, XXVT: 167-170.

11 bk. Dollinger, “Confucian Ethics and Japanese Ma-
nagement Practices”, 576.
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inang esaslarinin temelini olusturan, Yin ile
Yang arasindaki tezadi birlestiren prensip
olarak da ifade edilen Tao, diinyay1 yone-
ten sebep olarak belirtilmistir. Tao (GOgiin
yolu) biitiin insanlarin yiirimeye c¢alisma-
lar1 gereken bir yoldur. Ezeli ve ebedi olan
Tao goriilemez, duyulamaz ve kavranamaz.
“Kendiliginden vardir. Her seyde hazir ve
nazirdir. Higbir tasvire sigmaz. Her seyi yara-
tan ve besleyen odur.”!?

Konfligyilis’iin yasadigi donem Cin’de mer-
kezi otoritenin zayifladigi, kargasanin hakim
oldugu bir déonemdi. Bu yillar ayn1 zaman-
da ¢ok verimli bir diisiinsel doneme karsilik
gelmektedir:

Yiiz Okul diye adlandirilan felsefe
akimlarinin taraftarlari, beylikler ara-
sinda kendilerine yer bulmaya calis-
maktaydi. Bu diisiiniirlerden birisi olan
Konfii¢yiis, Platon’dan yaklasik yiizyil
once kendi okulunu kurmus, akademi-
sinde siir, miizik, tarihi belgeler ve kro-
niklerden olusan temel antik metinleri
kullanmuistir. 3

Ideal insan, ideal toplum goriisiinii benim-
seyen Konfligyiis, erdemli insan tarifinin
Ogrencilerinin goziinde canlanmasi i¢in su
ornegi verir: “Qi Beyi Jing’in dort bin at1
vardi. Oldiigiinde hi¢ kimse onu &vecek bir
sey bulamadi. Bo Yi ve Shu Qi, Shouyang
Dagr'nda agliktan 6ldii; insanlar hala onlar
ovmektedir. Iste bunun anlam1 da budur!”*
Dollinger, Konfiigytis etigi ve Japon Ynetim
sistemleri lizerine yaptig1 calismada, bireysel
psikoloji ekoliiniin kurucusu Adler’i (6. 1937)
referans alarak Japon toplumundaki sosyal
iliskilerde Konfiigyiis diislincesinin izlerinin
net bir sekilde goriildiigiinii, hatta bazilarinca
Konfiigyiiscii toplum olarak adlandirildigi-

12 Giig, “Konfigyiisciliik”, 167-170.
13 Konfligyiis, Konusmalar, viii.
14 age. 114.

33

ni1 soyler."”” Japon Konfiigyiis¢iiligii, 6zlinde
dort baslhigi esas alir: Insana duyulan saygi
ve erdemli yaklasim, toplumsal uyum ve
sadakat, diiriistliik ve dogruluk, iist insana
duyulan saygi.

Taoizm, Lao Tzu ve onu takip eden Zhuangzi
gibi 6grencilerinin rehberlik ettigi inang esas-
laridir. Taoizm’de gergek, biitiin zitlar1 biin-
yesinde eriten Bir’dir. Baslangictaki Bir’in
hayat ve 6liim, iyi ve kotii 6rneklerine benzer
sekilde boliinmesi insanin algilamasi kay-
nakl1 bir yanilsamadir. Isin 6ziinde iyiyi esas
alan kimse alemdeki her seyi iyi goriir; iyi
olmayan diye bir sey kalmaz; tam bu noktada
insanin iyiye yonelik tutumu insanin seyle-
ri telakkisini belirler. Zira gercek bu tiirden
boliinmelerden once gelir. Gergek hem iyi
hem de iyi olmayandir; ayni zamanda da ne
iyi ne de iyi olmayandir.'® Taoizm, diinyevi
yasami dnemsemeyen, ote diinyaci bir felsefi
gorlise sahiptir; toplumsal meselelerle ilgi-
lenmemektedir. Toplumsal sorumluluk ve
iligkileri de 6nemseyen Konfiigyiisciililk’den
farkli olarak Taoizm, kisinin i¢sel yolculu-
guna yogunlasan bir felsefe barindirir. lyi
bir yasamin dogallik ve kendiligindenlikle
miimkiin oldugu goriisiindeki Taoizm sosyal
hiyerarsiye de karsidir.”” Japon Islam arastir-
macist ve diisiiniiri [zutsu’ya (6. 1993) gore
Konfiigyiis, Aristo’ya benzer sekilde Ozciiliik
(Esansiyalizm) ekoliinii takip eder ve bu eko-
lin kadim Cin’deki temsilcisidir.'”® Lao Tzu
ve Zhuangzi’nin (Chuang Tzu) yazdiklariysa,
Ozciiliik’den farklilasmaktadir. Onlara gére
her sey sonsuz bir dongiide birbirine doniis-
mektedir. Bu ayn1 zamanda biitiin nesnelerin

15  bk. Dollinger, Confucian Ethics and Japanese Mana-
gement Practices”, 576.

16  bk. Izutsu, Tao-culuk’daki Anahtar Kavramlar, 71.

17 G. Ozlii, “Konfiigyiis¢ii Yonetim Diisiincesi: Joseon
Hanedanhgr”, (Yiiksek Lisans, Ankara Universitesi
Sosyal Bilimler Enstitiisii Yonetim Bilimleri, 2017),
18.

18  bk.Izutsu, Tao-culuk’daki Anahtar Kavramlar, 102.
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dinamik bir sekilde “bir” oldugu goriistidiir.”
Ontolojik a¢idan Lao Tzu ve Zhuangzi'nin
yaklasimi tasavvufi bakis agisiyla ve vah-
det-i viicid kavramiyla ortiismektedir. Bu
haliyle bu derin anlayisin o déonemde kisitlt
bir kesim tarafindan anlasilip karsilik bul-
mast dogaldir. Belki de bu sebeple Lao Tzu
yasliliginda iilkeyi terk ederek bilinmez bir
diyarda inzivaya ¢ekilmistir. Diger taraf-
tan Konfiigyiiscii felsefede iyi ve kotiiniin
net bir tanim1 ve ayriminin olmasi topluma
neyin dogru neyin yanlis oldugu mesajini
vermeyi ve toplumsal bir diizen tesis etme-
yi kolaylastirir niteliktedir.?® Konfiigytiis¢ii
ogreti zamanla metafizik unsurlari igine
dahil ederek yeni bir formu olan Neo—
Konfiigytisciiliige doniismiistiir. Taoizm ve
Budizm’in 6gretilerini reddediyor gibi goriin-
mekle birlikte 6ziinde onlardan etkilenmis ve
bu iki felsefenin temel ilgi alan1 olan meta-
fizik, Neo-Konfii¢yiisciiliikk’te kapsam i¢ine
girmistir.?! Taoizm ve Budizm’in takipgileri
tarafindan diinyevi olarak siniflandirilan
Konfiigytiis 0gretisi, gliclii ahlaki temeliyle
de tutarli olacak bir form ve metafizik icerige
Neo-Konfiigyiis¢ii donemde kavusmustur.
Isminden hareketle yeni bir form algisi olussa
da bu haliyle Taoizm ve Budizm’e yakinla-
san Konflicytliscii 6greti, 6ziiyle bulusmus
goriinmektedir. Toplumun genis kesiminin
belli bir sosyal diizende erdemle yasamasi
noktasinda Konfiigyiisgiilerin temellendirdigi
ahlaki sistem ¢ok belirleyici olmustur.

Japon Uretim Sistemleri

Uzak Asya cografyasinda basini Japonya’nin
¢ektigi, Gliney Kore ve Cin gibi iilkelerin
takip ettigi, her gecen yil daha da iyilesen,
carpict bir ekonomik goriiniim bulunmak-

19  bk. age. 112.
20 Dbk. age. 58.

21 bk. Ozlii, “Konfiigyiis¢ii Yonetim Diisiincesi: Joseon
Hanedanlig1”, 50.
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tadir. Bu goriiniimiin arka plan1 uzmanlarca
“1918-1950 araligindaki endiistriyel giri-
simler, Tkinci Diinya Savasi sonras1 ‘Japon
endiistriyel doniistimii’ne kap1 araladi ve
yirminci ylizyilin ikinci yarisindaki esi
goriilmemis biiylimeyi tetikledi.”* seklinde
agiklanmastir.
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Grafik 1: Kisi bast gayrisafi milli hasila karsilas-
tirmasi (bin $)%

Grafik 1’deki kisi bas1 GSMH? karsilastirma-
sinda, II. Diinya Savasi’nin kaybedenlerinden
olan Japonya’nin, savas sonrasinda 1960’lar-
dan itibaren diinya ortalamasindan ayrigarak
500%’1n altinda olan kisi bast GSMH ortala-
masini1 40,0008 seviyesine yiikseltip 80 kat
biytttiigi goriilmektedir. Farkli analizlerle
bu performansin kaynagini anlamaya cali-
san uzmanlar, iiretim fonksiyonunda net bir
farklilasma ve rekabet avantaji tespit etmis-
lerdir. Japonya, iiretici ekonomik devletlerin
(producer economic state) en canli 6rnegi*
kabul edilirken farkin kaynagi incelendigin-
de, Japonya’daki fabrikalarda Bati’da rastla-
madigimiz uygulamalarla karsilagilmistir.
1960’larda uluslararasi piyasalara acilan

22 E. Abe ve R. Fitzgerald, “Japanese Economic Suc-
cess: Timing, Culture, and Organisational Capabi-
lity”, Business History 37,2 (1995): 2.

23 https://data.worldbank.org/indicator/NY.GDP.

PCAP.CD?contextual=default&locati-

ons=JP-CN-KR-TR-1W, Erigsim Tarihi: 21.01.2020.

Kisi basi gayrisafi milli hasila: Bir ilke vatandas-

larinin verilen bir yil i¢in direttikleri toplam mal ve

hizmetlerin, belli bir para birimi karsiligindaki dege-
rinin toplaminin tilke niifusuna oranidir.

24

25 bk. R. J. Crawford, “Reinterpreting the Japanese
Economic Mi‘racle”, Harvard Business Review 76,
(1998): 179-184.
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Japon sirketleri, farkl tilkelere yayilip fab-
rikalar kurdukea bu fabrika uygulamalarini
gittikleri tilkelerde de yayginlastirmiglardir.
Toyota, Honda, Mitsubishi, Nissan, Kyocera,
Hitachi, Panasonic, Sony ve bunlar gibi daha
onlarca dev Japon sirketi diinya ekonomisinde
boy gostermektedir. Bu sirketlerden otomotiv
sektoriinde yer alanlari ele aldigimizda, iilke
ekonomileri grafiginde gordiiglimiizle cok
benzesen bir performansa rastlamaktayiz.

10.24%

0% % 2% 3% % 5% 6% 7% 8% %

0% 1% 12%

Grafik 2: 2019 yilinda otomotiv sirketlerinin kiiresel pa-
zar paylari*

Grafik 2°deki pazar paylarina bakarsak 2019
yilinda %10,24 pazar payiyla Toyota’nin
pazar lideri oldugu, %35,46 pazar payty-
la dordiincii sirada bir bagka Japon sirketi
Honda’nin, %5,15 ile besinci sirada da yine
bir baska Japon sirketi olan Nissan’in yer
aldig1 goriilmektedir. Grafiklere net sekil-
de yansiyan rekabet avantajinin kaynaginda
yer alan fabrika uygulamalarina genel olarak
“Japon iiretim sistemleri” ad1 verilmektedir.
Ozelde ise bu sistemler uygulandig: sirket
ve sektore gore farklilasarak TPM (Total
Productive Maintenance), TPS (Toyota
Production System) veya Yalin Yonetim
(Lean Management) gibi isimler almakta-
dirlar. Isimleri farklilassa da bu sistemlerin
kurucu felsefe ve ana ilkeleri benzerdir.

TPM, ozellikle ekipman ve siire¢ bakimindan
yogun fabrikalarca tercih edilen bir metodo-

26 https://www.statista.com/statistics/316786/global-
market-share-of-the-leading-automakers/, Erisim Ta-
rihi: 24.04.2021.
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lojidir. Diinya genelinde TPM egitimleri verip
standartlarin denetlenmesini saglayan Japon
Sanayi Bakanligi'na bagli JIPM, Japanese
Institute of Plant Maintenance (Japon
Planli Bakim Enstitiisii) isimli kurulustur.
Tirkiye’de ilk olarak 1990’larda Pirelli’de
uygulanmaya baslanan sistem sonraki yil-
larda Unilever, Argelik, Tetrapak, Vestel,
Eczacibasi gibi sirketlerin fabrikalarinda
tatbik edilmistir. TPS, adinin da isaret etti-
g1 lizere Toyota tarafindan gelistirilip tiim
Toyota fabrikalarinda standart olarak kabul
edilen bir sistemdir. Yillik 260 milyar § ciro
yapan Toyota’nin diinya otomotiv pazarin-
daki tartigsmasiz Ustiinliigliniin (Grafik 2)
arkasindaki ana etkenlerden birisi TPS’dir.’
“Toyota fabrikalarinda gelistirilen iiretim
sisteminin altinda yatan diisiinme bi¢imi,
Lean Enterprise Institute’un kurucusu James
Womack ve arkadaslar1 tarafindan incelene-
rek Yalin Diisiince adl1 kitapta 6Zrenilebilir
ve tekrarlanabilir bir sistem yaklagimi olarak
sunuldu.””® Boylece TPS’in ana ilkelerinden
yola ¢ikarak farkli sirketlere yayginlagsmasi
amaciyla Yalin Yonetim metodolojisi ortaya
¢ikmustir.

Tim bu tretim sistemlerinin temel unsuru,
siirekli iyilesme (continous improvement)
felsefesidir. Iyilesme galismalarini organize
ederken can alic1 sorulardan birisi hangi konu-
nun &ncelik alacagidir. Onceliklendirmenin
dogru yapilmasi alt hedeflere ulasilmasini,
gerceklestirilmis alt hedefler de bir araya
gelerek sirketin ana hedefine ulasilmasi-
n1 saglar. Bu noktada ana araglardan birisi
TPM’in 16 biiyiik kayip siniflandirmasidir.?®

27 Dbk. https://global.toyota/en/company/vision-and-phi-
losophy/production-system, Erisim Tarihi: 04.12.

2021.

https://lean.org.tr/yalin-dusunce-nedir-2, Erigim Ta-
rihi: 04.05.2021.

bk. K. Shirose, TPM: Total Productive Maintenance,
New Implementation Program in Fabrication and
Assembly Industries, (Tokyo: JIPM-Solutions, 2011),
52.

28

29
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16 farkli baglikta siniflandirilan kayiplardan
hangilerinin ne biiyiikliikte oldugu iizerine
calismak- o isletme i¢in hangi kayiplarin daha
one ¢iktiginin anlasilmasini saglar. Burada
bahsedilen kayiplar1 anlayip metodolojiye
gore tasnif ettikten sonra bu kayiplar tize-
rinde ¢alisacak kaizen ekipleri belirlemek
gerekir. Kaizen, “adim adim iyiye dogru iler-
lemek” anlaminda Japonca bir kelimedir.*
Tamamlanan kaizenlerin getirilerinin iist liste
eklenmesiyle ortaya ¢ikan tablo isletmenin
hedeflerine ulagsmasini saglar. Yaptiklari kai-
zenin sirket basarisina katkisini fark eden
calisanlar, deger iiretebilme farkindaligiyla
ylksek bir tatmin ve motivasyon hisseder-
ler. Boylece isletmenin tamaminda iyilesme
kiiltiirtinii devamli kilacak i¢ enerji ve moti-
vasyon ortaya ¢ikar. Calisanlarin bu duygu-
yu hissedebilmesi girketin basarisini siirekli
kilar. Bu ayn1 zamanda insana sayg1 sosyal
ilkesinin alt baglig1 olan ¢alisana sayginin
da bir geregidir.

Eiji Toyoda ve Taiichi Ohno liderliginde
1948°den 1975’e kadar gelistirilmeye devam
eden TPS, iki ana temel tizerinde duran bir
sistemdir. Bu temellerden ilki JIT (just in
time), yani “tam zamaninda iiretim” olarak
adlandirilmistir. Bir sonraki proses talep etti-
ginde liretme prensibine dayanan bu temel,
birikme olusmadan akisin saglandig1 bir tire-
tim hatt1 hedefler. Ikinci temel olan Jidoka ise
akista bir hata fark edilirse, fark eden ¢alisa-
nin hatanin ilerlemesini engelleyecek sekilde
tiim akis1 ve otomasyonu durdurmasi ilkesi-
dir. Bu iki temel isletme ilkesi de 6zlerinde
hicbir sekilde israfa sebep olmama toplumsal
ilkesine dayanmaktadirlar. Toyota, TPS’in
0zii olarak miisterilerine her gelen giin daha
da iyi araglar sunabilmek i¢in insanin bilge-
lik, marifet ve ustaliginin 6neminin altini

30 bk. Japan Institute of Plant Maintenance, TPM En-
cyclopedia Keyword Book, (Tokyo: JIPM Publishing
Division, 2002), 86.
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cizer.*! Toyota liderlerinden uzun vadeli bakis
acisina sahip olmalari, toplumsal ve sosyal
fayda iiretmeyi amaclamalar1 beklenir.

Japon iiretim sistemleri, Batr’daki fabrika-
larda uygulanirken dogup gelistigi cograf-
yadaki sosyal unsurlar1 gézardi etmektedir.
“Batida uygulanan Yalin tiretim modeli, ekip
caligsmasini ve insana saygiy1 sistemin mer-
kezine yerlestiren orijinal TPS’den olduk¢a
farklidir. Bir¢ok batili yazar,* batidaki Yalin
tiretim yolculugunun yanhs kurgulandigini
ve basarili olmasinin miimkiin olmadigini
raporlamaktadir. Diger bazi yazarlar® ise
Yalin modelinin tamamen amacindan sap-
tirillarak c¢alisan sayisini azaltip iggiliclinii
insansizlastirmak icin bir arag¢ olarak kul-
lanildigini iddia etmektedirler. Japonya’da
uygulanan orijinal TPS sistemi batidaki Yalin
uygulamalarina doniistiiriiliirken ne yazik ki
degisime ugramakta ve kritik baz1 konular1
kapsayamamaktadir.”** Alintilanan tespit de
gostermektedir ki Japon liretim sistemleri-
nin hakkiyla uygulanabilmesi sadece teknik
araclarin aktarilmasiyla miimkiin olmayip,
mutlaka uygun sirket kiiltiiriiyle desteklen-
mesi gerekmektedir.

31 bk.https:/www.global.toyota/en/company/vision-and
-philosophy/production-system, Erigim Tarihi: 04.12.
2021.

32 bk. L. Rubrich, How to Prevent Lean Implementation
Failures: 10 Reasons Why Failure Occur, (Indiana:
WCM Associates, 2004); C. Ortiz, Lessons From a
Lean Consultant: Avoiding Lean Implementation
Failures on the Shop Floor, (New Jersey: Prentice
Hall Press, 2008); M. Scherrer-Rathje, T. A. Boyle ve
P. Deflorin, “Lean, Take Two! Reflections From the
Second Attempt at Lean Implementation”, Business
Horizons 52, 1 (2009): 79-88; E. Rahbek Gjerdrum
Pedersen ve M. Huniche, “Determinants of Lean
Success and Failure in the Danish Public Sector: A
Negotiated Order Perspective”, International Journal
of Public Sector Management 24, 5 (2011): 403-420.

33 bk. P. Garrahan ve P. Stewart, The Nissan Enigma:
Flexibility at Work in a Local Economy, (London:
Mansell, 1992); K. Williams, C. Harlam, J. Williams,
T. Cutler, A. Adcroft ve S. Johal, “Against Lean Pro-
duction”, Economy and Society 21, 3 (1992): 321-354.

Chiarini, vd. “Lean Production, TPS and Kaizen Phi-
losophy”, 2.
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Uretim Sistemlerinin Isleyebilmesi icin
Ihtiya¢ Duyulan Sirket Prensipleri

Sirketler, karar vericilerden uygulayicilara,
bir organizasyon hiyerarsisi i¢inde yer alan
caliganlarin belli stiregleri isleterek sonug elde
etmeye calistiklari, ekonominin can damarini
olusturan kurumlardir. Japonya’dan dogup
uluslararasi 6lgege ulasmis basarili sirket
ornekleri incelendiginde bunlarin benzer
prensiplerle calistiklar1 goriilmektedir. Bu
makalede yazarin is hayatindaki yirmi yedi
yillik tecriibesinin literatiirden orneklerle
harmanlanmasiyla ortaya konulan bu pren-
sipler belli basliklarda toparlanmis; orga-
nizasyon, c¢alisan ve siirecler boyutlarinda
gruplanarak soyle bir tablo elde edilmistir:

Organizasyon Calisan Siirecler
1- Deger 3-Bensizlik ve | - Yatay
. o Stiregler ve Agik
Birligi Miitevazilik fletisim
2- Birlikte 4- Ogrenme ve 6- Siirekli
Bagarmak Gelisme Azmi Iyilestirme

Sirket yapilar1 incelendiginde organizasyo-
nun, ¢alisanlarin ve siireglerin birbirini bes-
leyen, i¢ i¢e gegmis, ayrilmaz pargalar oldugu
goriilmektedir. Bu parcgalar1 bir arada tutmak
icin koklii prensiplere (sirket degerlerine) ve
bu prensiplere tavizsiz bagli kalmay1 garan-
ti altina alan liderlere ihtiya¢ duyulmakta-
dir. Ozellikle binlerce calisanin oldugu ve
deniz asir1 cografyalarda faaliyet gosteren
uluslararasi sirketler diistiniildiiglinde ortak
sirket degerleri etrafinda birlesmenin 6nemi
daha net anlasilabilir. Toyota, Panasonic ve
Kyocera gibi ele alinan 6rneklerin sirket pren-
siplerini okudugumuzda gelismek, gelistir-
mek, siirekli iyilestirmek gibi fiillerle sik-
likla karsilagsmaktayiz. Bu fiiller s6z konusu
oldugunda, 6znenin sirket ¢alisanlar1 oldugu
goriilmektedir. Japon tiretim sistemlerinde
asli unsur insan ve insana duyulan saygidir.

37

Calisarak manevi lezzeti tatmanin miimkiin
olduguna inanan Kazuo Inamori,* kurucu-
su oldugu Kyocera’nin internet acilis sayfa-
sinda ziyaretgileri “Kutsala saygi goster ve
insanlar1 sev” ciimlesiyle karsilar.’¢ Bu ciimle
Kyocera’nin bes kelimeyle 6zetlenen varlik
mottosu olarak tiim sirket iletisim mesajla-
rinda kendisini hissettirmektedir. 1959°da
kurulurken ismi Kyoto Ceramic Ltd. olan
Kyocera sirketi, bugiin cep telefonlari, elekt-
ronik devre elemanlari, lazer yazicilar, baski
makineleri, giines pilleri gibi teknolojik tiriin-
lerle 14 milyar $ y1llik ciroya ulagmis ulusla-
rarasi bir girkettir.’” En iyi arabalar1 yaparak
miisterilerini memnun etme vizyonundaki
Toyota, insan kaynagini stirekli gelistire-
rek TPS metodolojisini uygulamay1 bunun
anahtar1 olarak niteler. Bilgelik ve marifet
arayisinin vazgeg¢ilmez oldugunu, bu arayisla
calisanlarin siirekli tekamiil ettigini sdyler.?®
Bu tekamiil sonucunda kendi gelistirdikleri
fikirlerle kaizenler yapan, iyilestirme proje-
lerini hayata gegiren fabrika ekipleri ortaya
¢ikmaktadir. Toyota sahip oldugu basariya
neredeyse bir ylizy1l boyunca liderlik kiiltii-
riinii muhéafaza ederek ulagmistir.* Ne yazik
ki pek cok biiyiik sirket, bahsedilen liderlik
kiiltiirtini sergileyemediginden kisa vade
hedeflere odaklanmakta ve basarisiz 6rnek-
lere doniismektedir.

35 bk.Inamori, 4 Passion for Success, 24.

36 bk. https:/global.kyocera.com/, Erisim Tarihi: 19.12.
2021.

37 bk. https:/global.kyocera.com/ir/library/pdf/20-f/
FY21 4Q_ar.pdf, Erisim Tarihi: 19.12.2021.

38 bk. https://global.toyota/en/company/vision-and-
philosophy/production-system, Erisim Tarihi: 04.12.
2021.

39 Liker ve Convis, Toyota Tarzi Yaln Liderlik, 52-53.
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Grafik 3: Amerika’da S&P 500 indeksine giren 500 biiyiik
sirketin 7 yilik kayar ortalamayla émiir grafigi*’

Grafik 3’de yillar i¢inde diinyanin geneli ve
ekonomiler daha karigik bir hal aldike¢a sir-
ketlerin ortalama omiirlerinde otuz besten on
bes yila dogru azalma goriilmektedir. Sirket
Omiirlerinin kisalmasina sebep olan bir faktor
de ahlaki degerleri onemsemeyen sirketlerde
patlak veren etik skandallardir. Sirketlerin
kapanmasina ve ¢alisanlarin igsiz kalmasina
sebep olan bu skandallarda ortak teshis sirket
etiginin oturtulmamis olmasidir.*' Bu teshi-
sin tedavisi olarak da sirketler is etigi ala-
ninda danigmanlik alip egitimler verdirerek
yiizeysel ¢oziimler olusturmaya calismak-
tadirlar. Bu ¢oziimler 6ze dayanan bir temel
iizerinde insa edilmediklerinden ylizeysel
kalmaktadirlar. Kurumsal iletisim boliimleri
tarafindan allanip pullanarak, sirket rekla-
mi formatinda anlatildiklarinda, meselenin
samimiyeti tamamen kaybolmaktadir. Pek
cok sirkette sosyal sorumluluk projelerinde
de benzer sekilde samimiyet eksiktir ve mese-
lenin degerini azaltir bir etkiye sebep olmak-
tadirlar. Ancak sirketin kurucu degerlerinin
ayrilmaz bir pargasi olarak sirket amacryla
birlesen projeler anlamli bulunmakta ve siir-
diiriilebilir olmaktadir.

Ortalama sirket omrii bu seviyelere azalirken

40 bk. https://www.statista.com/statistics/1259275/ave-
rage-company-lifespan/, Erigim Tarihi: 04.01.2022.

41 bk. Y.F. Zilfikar, “Do Muslims Believe More in Pro-
testant Work Ethic than Christians? Comparison of
People with Different Religious Background Living
in the US”, Journal of Business Ethics 105, 4 (2011):
500.
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Toyotanin da aralarinda bulundugu az say1-
daki 6rneklerden ¢ikarilacak énemli dersler
bulunmaktadir. Sabir ve uzun vade bakis
agistyla ortaya c¢ikan Toyota tarzi liderlik,
geleneksel liderlik modelleriyle karsilasti-
rildiginda toplumsal izler de barindiran net
farklar goriilmektedir.

Taoizm ve Konfiigyiis¢iilikk gibi inang
sistemlerini bilenler, Toyota Tarzi’na
yakin benzerlikleri fark edeceklerdir:
Topluma hizmet etme misyonu, insana
saygiy1 tesvik etme, siirekli miitkemmel-
lik i¢in ¢aba gdsterme, nerede oldugun
ve neyi iyilestirebilecegin hakkinda
derin diisiinme, siirekli iyilesme igin
sistemdeki kayiplar1 arama ve anlama,
kendinin ve bagkalarinin gelisimi i¢in
sorumluluk alma.*

Japonya ve ABD arasindaki keskin kiiltiirel
farkliliklar, ABD’deki kisa vadeli diisiinme
ve bireysellige karsilik Japonya’da uzun vade-
li diistinme ve kolektivizm olarak ortaya ¢ik-
maktadir.®

Konfligyiisciiliik’deki saygi ve erdem gibi
degerler Japon liretim sistemlerinin temel
ilkelerinin de 6ziinii olustururlar. Calisana
sayginin bir gostergesi, sirketin Omiir boyu
is garanti etme ilkesidir. Bu batili sirketlerde
asla anlagilamayacak bir yaklasimdir. Batili
sirketler hem isi garanti etmenin sorumlulugu
altina girmek istemezler, hem de c¢alisanin
isi kaybetme riskini performans yiikseltici
bir faktor olarak elde tutmay1 tercih ederler.
Isten ¢cikarma tehdidi iizerinden performans
arttirma yaklasimi kisa vadede faydali goriin-
mekle birlikte uzun vadede kurum igi giiveni
zedeler. Giiven ikliminin olmadig: sirket-
lerde ¢alisan kurumunu sahiplenmez; bir-
likte basarma kiiltiirii olusmaz. Ote yandan
Japonya’da karsilikli saygi prensibi o kadar
derine yerlesmistir ki hi¢bir ¢alisan, “nasil

42 Liker ve Convis, Toyota Tarzi Yalin Liderlik, §0.
43 bk. age. 39.
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olsa isim Omiir boyu garanti” bakis agisiy-
la bos vermislige siiriiklenmez; tembellik
yapmaz. Deger birligi yapmis ¢alisanlarin
sirketlerini sahiplenmeleri i¢in isten atilirim
korkusunun giidiilemesine ihtiyaglar1 yoktur.

Calisana sayginin bir baska gostergesi,
isyerinde giivenlik konularina hayati 6nem
verilmesidir. I giivenligi kurallarina taviz-
siz bir sekilde ve sik1 bir disiplinle uyulmasi
calisanlarin huzur iginde, zihinsel konsant-
rasyonlarinda eksilme olmadan yaptiklar1
ise odaklanabilmeleri igin sarttir.** insana
saygl ilkesinden hareketle tavizsiz uygula-
nan is glivenligi kurallar1 sayesinde siirekli
iyilestirme prensipleriyle deger olusturan
calisanlarin odagini dagitabilecek kaza ben-
zeri kayiplar olusmadan engellenmis olurlar.
Caligsanlarin huzur i¢inde isine konsantre ola-
rak calisabilecegi bir is ortam1 olusturmak
fabrika liderlerinin en énemli sorumluluk-
larindandir. Bu sorumlulugun kokleri Chun-
Tzu’da (Konfiigyiis) sembollesen degerlere
uzanmaktadir.* Bu sorumlulugun bir sonu-
cu olarak Japon sirketlerinde is gilivenligi-
ne yonelik metrikler diger tiim performans
gostergelerinden ¢ok daha onceliklidirler.
“Erdemli insan kaygili olmaz, bilgili insan
stiphe duymaz, cesur insan korkmaz.”*® diyen
Konfiigyts lider tarifini, “yonetim anlayigini
ahlaki degerler tizerinde sabitlemis, cesur ve
bilgili” seklinde yapmaktadir. Kadim bilgiyle
giliniimiize gelen degerler, prensipleri sekil-
lendirmekte, bu prensipler tizerinde yiikse-
len sirket kiiltiirii basarty1 dogurup gelistir-
mektedir. Ilerleyen kisimda organizasyon,
calisan ve siirece dair seklinde gruplanip 6
alt baglikta toplanan prensiplerin degerler
iistiinde koklenerek tiretim sistemlerini isler
hale getirmesi 6rneklerle paylasilacaktir.

44  bk. Shirose, TPM: Total Productive Maintenance,

500.
45 Dbk. Dollinger, “Confucian Ethics and Japanese Ma-
nagement Practices”, 576.

46 Konflgyiis, Konusmalar, 99.
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1. Organizasyona Dair Prensipler
1.1. Deger Birligi

Calismada prensipleri belli basliklar altinda
gruplarken ilk baslik olarak deger birligi alin-
di. Deger birliginin gruplamada en basa yer-
lestirilmesinin birkag¢ sebebi bulunmaktadir:

» Aktarilan pek ¢ok ornekte gorildiigii
tizere kadim kiiltiirden giiniimiize devam
eden degerler, Japon sirket prensipleri-
nin belirleyici unsuru durumundadirlar.
Kurucular, sirket prensiplerinin bu deger-
lerle uyumu konusunda biiyiik hassasiyet
gosterirler.

* Birlik kelimesinden hem sirket prensiple-
rinin kadim kiiltiirden gelen degerlerle
uyumu hem de tiim ¢alisanlarin birlik
halinde sirket prensipleriyle uyumu anla-
stlmalidir.

Burada bahsedilen birlik ve uyum hali, sir-
ketin uzun yillar sarsilmadan faaliyetleri-
ni devam ettirebilmesi ic¢in asli unsurdur.
Konfiigyiis, 6grencisi Zhong Gong’la soh-
betinde ciddiyetle ve disiplinle bir hedefe
dogru hareket etmenin 6nemini belirtir.
Devaminda sade davranmay1 slirdiirmeyi
ogiitler ve “niyetleri sade, yaptiklar1 da sade™*’
vurgusu yapar. Ciddiyetle hedef odakli olma,
hedefe dogru disiplinle ilerleme ve sade dav-
ranma kavramlarinin birlikte kullanilmasi
bizi Hoshin Kanri*® (hizalama) kavramina
getirir. “Sirketin vizyonuyla, hedef ve plan-
larin1 birbirine hizalamak™ anlamina gelen
Hoshin Kanri ilkesinin hakkiyla islemesi
icin tiim c¢alisanlarin bu hizalanmay1 kav-
ray1p i¢sellestirmesi gereklidir. Toyota’nin
eski baskanlarindan Eiji Toyoda, “Isle ilgi-
li bir karar alindiginda {ist yonetim sadece
bayrak tastyicidir. Tiim ekip bayragi takip
etmedikge bir ise yaramaz.”* der. Diinyanin

47 bk. Konfiigyiis, Konusmalar, 31.
48 Dbk. Liker ve Convis, Toyota Tarzi Yalin Liderlik, 189.
49 bk. age. 35.
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bambagka yerlerinde faaliyetleri devam eden
dev bir sirketin yukardan asagiya vizyon ve
hedeflerle, asagidan yukariya akan kaizen
calismalarini birbirine hizalayabilmesi ancak
deger birligi yapmis liderlerin rehberliginde
miimkiin olabilir. Liderlerin verecegi mesaj-
larin deger birligi acisindan ne kadar kritik
oldugunu Konfiigyiis baska bir ciimlesinde
soyle belirtmektedir. “Ust Insan bir kelime
kullantyorsa bunun mutlaka nedeni vardir.
Sdylenenler mantikli bir biitiin olusturur ve
anlasilir. Ust Insan kelimelerin kullaniminda

muglakliga izin vermez.”*

1918 yilinda Konosuke Matsushita tarafindan
kurulan, tirettigi teknolojik tirtinlerle yillik
cirosu 58 milyar $’a ulasan Panasonic sirke-
ti, deger birligi prensibini merkeze alan bir
diger ornektir.

Bilincimizin agikligini korur ve her za-
man “Nicin?” sorusunu sorarsak, yasa-
mimizin her giinii yetisebilir ve gelise-
biliriz. Insan kiiltiiriindeki ilerleme ve
gelisme her zaman “Ni¢in?” sorusun-
dan baslamaktadir. Eger biz bilincimi-
zin agikligint muhafaza edersek, sonsuz
olarak sorularimiz ortaya cikacaktir.
Stirekli olarak “Nicin?”” sorusunu sora-
rak hem kendi gelisimimize hem de top-
lumumuzun ilerlemesine destek olmaya
calismak zorundayiz.*

Bu s6zdeki “Ni¢in?” sorusuna vurgunun iki
anlami bulunmaktadir:

» Siirekli iyilestirme prensibi basliginda
ele alinacak olan kok nedene ulasana
kadar “Ni¢in?”” sorusuna devam azmi,
kok nedene ulasarak meseleleri kalici
¢Ozebilme firsatin1 getirmektedir.

50 bk. Konfiigylis, Konusmalar, 86.

51 bk. https:/news.panasonic.com/global/press/data
/2021/10/en211028-3/en211028-3-3.pdf, Erisim Tari-
hi: 11.01.2022.

52 Matsushita, Basarmn Ilkeleri, 53.
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e “Ni¢in?” sorusunu nedenlere ulastir-
manin Otesinde kiymetli yapan, biitiin
gayretlerin ne i¢in oldugunu hatirlama
ve hatirlatma amagh ¢ok kilit bir soru
olmasidir.

Matsushita, biitiin gayretlerini topluma
adamis ve sahip oldugu yiiksek hedeflere
calisanlarini da ikna etmistir.> Panasonic
kurucusu onderliginde “ne i¢in?” sorgula-
masint hakkiyla yapabilen bir sirket kiiltiiri
kurmay1 bagarmistir.

Eger ortak degerlerinizi muhafaza etmezse-
niz “ne i¢in?” sorusunu cevaplamaniz giicle-
sir. Bu durumda hem ¢aliskanligi 6ven hem
de saglam bir aile hayatinin toplumsal doku
icin hayatiyetini vurgulayan dengeli bakis
acis1 kaybolur. Ortak degerler ve kollektif
amagc kayboldugunda sadece kendi faydasina
odaklanan birey i¢in ¢aliskanlik bir erdem
degil fazla mesai yiiziinden aile yasantisi-
nin ihmal etme mazeretine doniisiir. Burada
aslolan dengedir. Ayn1 dengenin sirketteki
yansimasi ise sirket sahiplerinin ¢alisanla-
r1 emeginin karsiligini hakkiyla vermesi ve
karini da biiyiik oranda toplumsal fayda hiz-
metine sunabilmesidir.

1.2. Birlikte basarma

Birlikte basarmak i¢in 6n kosul bir 6nceki
baslikta ele alindig1 gibi ekip i¢inde deger bir-
ligi olmasidir. Deger birligi yapmis calisan-
lar belirli bir giiven ortaminda ortak amaca
dogru hizalandiklarinda, gayret ve emekleri
verimli bir sekilde faydaya doniisiir. Buradaki
fayda sirketin kar etmesinin yani sira toplu-
ma katkida bulunmasi ve ¢evresini gelistir-
mesiyle ortaya ¢ikar. Ekibin birlikte fayda
ortaya ¢ikarmasinin en giizel 6rneklerinden

53 bk. S. A. Danigman, “Bir Dogu Liderinin Bat1 Lider-
lik Yaklagimlar1 Acisindan Degerlendirilmesi: Kono-
suke Matsushita”, Yalova Sosyal Bilimler Dergisi 3,
5(2013): 143, https://dergipark.org.tr/tr/pub/yalova-
sosbil/issue/21789/234149, Erisim Tarihi: 26.04.2022.
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birisi, fabrikalardaki kaizen ¢alismalaridir.
Kaizenlerde amag, fabrika tliretimiyle ilgili
belirlenen bir kayip lizerinde ¢alisip kay-
bin sebeplerini analiz etmek ve sonrasinda
o kaybi1 ortadan kaldiracak kars1 tedbirleri
uygulamaktir. Kaizen ¢alismasinda analiz
asamasinin verimli olmasi i¢in konunun
ihtiya¢ duydugu farkli uzmanlarin birlikte
calisip degerlendirme yapmalar1 gerekmekte-
dir. Bir 6rnek tizerinden ele alinirsa, tiretilen
irliniin dolumunun yapildigi bir hatta tasma
problemi yasandiginda problemin sebepleri
arasinda malzemenin kimyasal yapisinda ve
akiskanlhigindaki degisiklik ya da besleme-
yi yapan pompada mekanik bir problem ya
da dozlama miktarini belirleyen elektronik
sinyalde kesinti gibi farkli disiplinlerin ala-
nina giren sebepler i¢ ice gegmis olarak yer
alabilir. Bu tiir karmasik problemleri ¢6z-
mek i¢in uzmanligin yani sira kisinin kendi
egosunu dizginleyerek ekiple uyum ig¢inde
calisabilme 6zverisi gerekmektedir. Bu agi-
dan degerlendirildiginde uzman isimlerin
teknik yetkinlikleri gelisirken bir yandan da
gelenekten gelen baz1 yontemlerle egolarini
kontrol ederek nefis terbiyesine yonelmeleri
onemlidir.

Japon toplumunun belli 6zellikleri TPS
benzeri sistemlerin gelismesi i¢in dogal
bir ortam hazirlar. Ornek olarak ince
detaylarda biiyiik 6zen ve ustalik gerek-
tiren Ikebana (bonsai denilen minyatiir
Japon agacini budama sanati) ve Chano-
yu (6zel kurallar1 olan ¢ay seremonisi)
verilebilir. Bu geleneklerden gelen asi-
nalik, Toyota fabrika ¢alisanlarinin, Ta-
ichi Ohno’nun israfi azaltma ve ytiksek
kaliteli tiretim ilkelerine kolay adapte
olmalarini saglamaktadir. Benzer sekil-
de bir ada tilkesinde ve kisitli alanlarda
yasamanin getirdigi birlikte yasama
aligkanliklar1 kolektif bakis agisini ve
takim oyununu bagka toplumlara gore
Japonya’da daha ileri seviyelere tasimis-

41

tir. >

Kaizen benzeri ekip ¢alismalarinda ihtiyag
duyulan birlikte basarma yetenegi de detay-
lara 6zen gosteren uzman titizligi de gele-
neklerden beslenen toplumsal aligkanliklarla
gelismektedir.

Konfiigyiis, “Bir seyler 6grenilecek ama bir-
likte basar1 elde edilemeyecek insanlar var-
dir; birlikte basar1 elde edilebilecek ancak bir-
likte kaidelere gore yiiriinemeyecek insanlar
vardir; birlikte kaidelere gore yiiriinebilecek
ancak ortaya ¢ikan durumlara gore birlikte
hareket edilemeyecek insanlar vardir.”> diye-
rek degisen durumlara gore birlikte hareket
edebilmeyi en {ist seviye olarak koymustur.
Konfiigyiis bu soziiyle, yaklasik yirmi bes
ylizy1l 6ncesinden giiniimiiz VUCA>® diinya-
sinda ¢ok karsilik bulan bir saptama yapmis-
tir. Durumlar degistikce meseleler zorlasir.
Giinlimiiz diinyasinda ise durumlar siirekli
degismekte, dinamik sekilde birbirini etkile-
yen meseleler i¢ ice gectikce i¢inden ¢ikilma-
s1 zorlasmaktadir. Zor meseleler ancak ilgili
ekibin yek viicut davranmasi, ekipteki farkli
uzmanlarin birlikte meseleyi analiz etmesi
ve ortak akilla ulasilan ¢6ziimiin ekip tara-
findan inang ve kararlilikla uygulanmasiyla
¢Oziime ulasir. Diiriist, giivenilir ve bilgili
sifatlarin1 6ven Konfiigyiis, bu sifatlara sahip
arkadaslarin ekibe fayda getirecegini sdy-
ler. Dalkavukluk eden, yiize kars1 6ven ve
arkadan konusan, her seyi abartan kisilerle
arkadaglik kurmamay1, bunlara ekipte yer
vermemeyi 6giitler.”’” Yiize kars1 6ven ancak

54 Chiarini, vd. “Lean Production, TPS and Kaizen Phi-
losophy”, 6.
55 Konflgyts, Konusmalar, 58.

56 Ingilizce’deki dalgalanma (volatility), belirsizlik (un-
certainity), karmasiklik (complexity) ve muglaklik
(ambiguity) kelimelerinin bag harfleriyle ifade edilen
2l.yy’da karsilagilan meseleleri ¢ozmenin zorluguna
vurgu yapan bir kisaltma. bk. https://hbr.org/2014/01/
what-vuca-really-means-for-you,  Erisim  Tarihi:

08.01.2021.

57 bk. Konfiigyiis, Konusmalar, 113.
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arkadan farkli konusan profiller, ekip i¢in-
deki giiven iklimine zarar verirler. Her seyi
abartan kisilerse ekibin ise kars1t heyecanini
ve ¢Ozliim odagini azaltirlar.

Matsushita, “Diinyadaki biitiin seyler fark-
11 olsa bile, bir uyum (harmoni) igerisinde
bulunmaktadir.”*® demektedir. Bu kadar
cok degisken barindiran bir ortamda her
tiir dalgalanmaya ragmen ekibin harmoniyi
koruyabilmesi, her tiirlii cevresel etkiye rag-
men ortak amaca birlikte gitmek giidiisiinii
kaybetmemesi kiymetlidir. Japon kiiltiiriinde
denge i¢in gerekli bulunan uyum, batili sir-
ketlerde ise ¢alisanin konfor alan1 olusturmasi
ve tembellige kaymasi gibi endiseleri tetikler.
Uyum i¢ginde olmanin problemleri gormezden
gelip Ortbas etme riskini tasidigi diistiniiliir.
Oysa ki uyumlu ekiplerin besledigi giiven
ikliminde her bir ¢alisan dogru sorular1 agik-
likla sorup problemlerin iistiine cesaretle
gitme 6zgilivenine sahiptir. Normalde birey-
lerin ¢ekingen davranma egiliminde oldugu
Japon toplumunda sirkete karsi sorumluluk
duygusu baskin geldiginden calisanlar, gor-
diikleri kayiplarin iistiine gitmekte tereddiit
etmezler.

Iyi bir ekip oyuncusu i¢in buraya kadar
sayilan giivenilir, bilgili, uyumlu sifatlarina
eklenecek bir baska 6zellik samimiyettir.
“Anlagilmak istiyorsan gonliiniin derinlerin-
den sdyle; o zaman kelimelerin 6zel bir giic
kazanarak dinleyenlerin kalbine ulasacak-
tir. Tiim viicudun ve ruhun uyum i¢indey-
ken ve tiim samimiyetinle konugsmalisin.”*
diyen Inamori, samimiyeti 6glitlerken soziin
kalbe ulagmasi, viicudun ve ruhun uyumu
gibi manevi kavramlara yer verir. Eski bir
Japon atasoziinde “Sen varsin, bu sayede
ben varim.” denildigini hatirlatan Inamori
“Hepimiz biiyiik bir biitiiniin parg¢alartyiz.
Bunu aklimizdan ¢ikarmadan uyum iginde

58 Matsushita, Basarinn Ilkeleri, 70.

59 Inamori, A Passion for Success, 109.

42

calisabiliriz.”® demektedir. Giiglii bir ekip
olabilmek i¢in ekip ruhu, ekip ruhu gelistir-
mek i¢in uyum sarttir.

2. Calisana Dair Prensipler
2.1. Bensizlik ve miitevazilik

Bensizlik, kisinin kendi ¢ikarlarini arka plana
alarak ekibinin, sirketinin ve de toplumun
faydasini 6n planda tutmay1 basarabilmesidir.
Insanin bensiz davranabilmesinin &niindeki
mani egosudur. Insan nefsi bencildir; bensiz
olabilmek 6zel bir ¢aba ve egitim gerektirir.
Tiim manevi 6gretilerde temel ders, kisinin
nefsini terbiye edebilmesi iizerinedir. Lao
Tzu, “insan1 asirtya kagan arzulardan arin-
dirmak lazimdir, asiriligin degil sadeligin
hiikiim siirdiigli toplumda insanlar hirstan,
¢ekismeden uzak kalarak huzurlu olabilir-
ler.”®! seklinde 6giitlemektedir.

Sirketler i¢in ¢alisanlarin bensiz olmay1 basa-
rabilmesi birka¢ agidan kritiktir:

» Kaizen benzeri ekip ¢alismalarinda
bensiz ¢alisanlar ¢ok daha verimli olur;
birbirlerinin fikirlerinden beslenip ortak
akilla ¢oziim tiretirler. Hizl1 ¢6ziim iiret-
mek fabrikalar1 ¢eviklestirir.

* Bensiz c¢alisanlar, kendi eksiklikleriy-
le agiklikla yiizlesip gelisim alanlarini
fark edebilirler. Ciinkii siirekli savunma
halinde olan egolarin1 bir kenara koyarak
gercekei tespitler yaparlar.

* Bensiz ¢alisanlar baskalarini gelistirme,
bildiklerini ekipteki diger arkadagla-
riyla paylasma konusunda comerttirler.
Bilginin kendilerine ait olmadiginin,
kendilerine de baska bir kaynaktan akta-
rildiginin farkinda olarak 6gretmenin
sorumlulugunu tasirlar.

Toyota’da bir liderin basarisinin en iyi 6lgiitii,

60 age. 103.
61 Lao Tzu, Tao te Ching, viii.
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o

egittigi ve yetistirdigi kisiler tarafindan basa-
rilanlardir.? Liderin yetistirdikleri o liderin,
bilgisinin ve uzmanliginin ama ayni zamanda
bensizliginin ve comertliginin gostergesi-
dir. Sadece sonuca gotiiren uzmanlik degil,
ayni zamanda o uzmanlig1 paylagmasini bilen
manevi olgunluk da takdir edilmektedir. Nefsi
terbiye edip bensiz olmay1 bagarmanin dogal
bir sonucu olarak insanda tevazu ortaya cikar.
Kibir, birlikte basarma ruhunu yok eden kiil-
tiirel bir zehirdir. Organizasyonlarda kibir-
li tavirlara miisaade edilmemesi, mitevazi
liderligin takdir edilip 6ne ¢ikarilmas: hedef-
lenen kiiltiire ulasmak ac¢isindan elzemdir.
“Insandan insana kaderden ¢izilmis olan mis-
tik baglar ulagmaktadir. Bu karma baglardan
dolay1 minnettar olmaliy1z ve bu kendimize
iliskin daha ¢ok tevazu hissetmemizi sag-
lamal1.”® diyen Matsushita’nin sdyledikleri
“Ust Insan yaptig1 islerde dogrulugu prensip
edinir ve adaba gore devam eder; konusmasi
miitevazidir, samimi bir tavirla konusmasini
bitirir. Iste bu gergek Ust Insan’dir.”6* diyen
Konfiigyiis’den izler tasimaktadir.

“Gergek basariy1 elde etme amacina ulasan
kisi ise, sakin ve miitevazi olarak kalmak-
tadir... Kaginilmaz olan 6liimden korkmak
yerine, asil korkmamiz gereken sey onun
geldigi vakit hazir olmamaktir. Oliime olan
hazirlik, hayatimizin potansiyellerini tama-
men gergeklestirmek hakkinda diisiinmek,
tefekkiir etmek anlamina gelmektedir.”%
diyen Matsushita’nin basar1 hikayesinin
ortaya ¢ikmasini saglayan, hayatinin potan-
siyellerini tamamen gerceklestirme azmidir.
Bu azmin kaynagi ise 6liime hazirlikli olma
bilincidir.

62 bk. Liker ve Convis, Toyota Tarzi Yalin Liderlik, 76.
63 Matsushita, Basarimn Ilkeleri, 68.

64 Konflgyis, Konusmalar, 116.

65 Matsushita, Basarimin Ilkeleri, 25.
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2.2. Ogrenme ve Gelisme Azmi

Konfiigyiis, kendisini bilge olarak tanimlayan
ogrencilerine her zaman 6grenmeye ¢alisan
birisi oldugunu sdyleyip, 6grencilerinden
de kendisi gibi 6grenmeye istekli olmalari-
n1 talep etmistir. Ogrencisi Zhong You’ya,
“Alt1 ahlak ilkesindeki alt1 kusuru duymus
muydun?” diye sorar ve anlatir:

Eger erdemi seviyor ve 6grenmeyi sev-
miyorsan kolayca kandirilirsin. Eger
akilli oldugunu gostermek istiyor ve
O0grenmeyi sevmiyorsan bu kusur ah-
laksizliga ve temelsiz olmaya yol agar.
Diiriistliigii  seviyor ama 6grenmeyi
sevmiyorsan, baskalar1 seni kolayca
kullanir ve kendine zarar verirsin. Sa-
mimiyeti seviyor ancak 6grenmeyi sev-
miyorsan, bu kusur igneleyici konugsma-
na ve kalp kirmana neden olur. Cesareti
seviyor ama &grenmeyi sevmiyorsan,
basin beladan kurtulmaz ve felakete
stirtiklenirsin. Kendinden emin olmay1
seviyor ama Ogrenmeyi sevmiyorsan,
bu kusur seni umursamazliga gotiiriir.%

Her giin yeniden, bildiklerinin aslinda ne
kadar az oldugunun farkina varan, her ay
ogrendiklerini tekrar eden kisi, 6grenmeyi
seven kisidir. Ogrenip bilgilerini arttirdik¢a
evrenin biiyikligiinii idrak eden insan, ne
kadar az bildigini fark edip 6grenmeyi sever.
Bu ac¢idan bakinca 6grenmek kendi kendini
besleyen bir siirectir. Ogrendikgce idraki artan
insan daha ¢ok 6grenme gereksinimi duyar.
Ogrenme-idrak déngiisii bdyle tekrarladikca
insanin tekamiilii devam eder.

“Ust Insan 6grenmek icin ugrasir, yemek ve
giyecek i¢in degil. Tarlasini gogunlukla agken
siirer; 6grenir ve bunun karsihigini alir. Ust
Insan sadece Dao’ya ulasamamaktan endi-
se duyar, maddi kazanca ulasamamaktan

66 Konfligyiis, Konusmalar, 119.
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degil.”" diyen Konfiigyiis, 6grencilerinden Zi
Xia’ya 6grenmeyi sevmesini 6giitlemektedir.
“Ogrenmeye istekli ve azimli olmak; soru
sormay1 sevmek ve Oniine ¢ikan sorunlari
diistinmek; iste insanlik ve iyilik bunlarin
arasindadir.”®® Kendi kendini besleyen bir
slire¢ olan 6grenme insani diisiinmeye sevk
eder; tefekkiir eden insan, insanlik i¢in iyilik
tiretir. Konfiigyiis’lin bilgiye ulagsma yontemi
alisageldigimiz yontemlerden ¢ok daha fark-
lidir. Ogrencisi Zi Gong, Ustadr’nin nezake-
ti, iyl huylulugu, saygisi, ol¢iilii olmasi ve
hosgoriisiiyle bilgiye ulastigini gozlemistir.®
Ogrenme ustliine dair de 6gretmenlik yapan
bir rol modeldir.

Toyota, sistemin saglikli ¢alismasinin ancak
calisanlarin belirli yetkinlik setlerini sergile-
mesiyle miimkiin oldugu 6gretisini kurulus
yillarindan deneyimleyerek nesiller boyu
aktarmigtir. Liker, Toyota’y1 derinlemesine
analiz ettigi kitabinda, Konfiigyiis’iin kisisel
gelisimi i¢ten ve adanmis uygulama konu-
su olarak gordiigiinii yazar. Konfiigyiis i¢in
ahlak kendini yetistirmekle baglar ve tama-
men insan olmak i¢in kararli bir arayistir.
Hayvan olarak dogariz ve insanlig1 bagsarmak
icin hayatimiz boyunca c¢aba gostermeliyiz.
Bu caba ve arayisin yatay ve dikey boyut-
lar1 oldugunu sdyleyen Konfiigyiis, dikeyi
kendi kendine ahlakli ve erdemli bir temel
olusturmaya odaklanma; yatay1 ise aileden
baslayarak topluluga, devlete, uluslararasi
topluma, en sonunda tiim diinyaya ve evrene
genisleyen uyumlu ve saygili iliskiler gelis-
tirme olarak tanimlar.” Toyoda, Matsushita
ve Inamori gibi kurucu isimlerde gozlenen
ortak nokta, hem dikeyde saglam temel olus-
turmaya hem de yatayda uyumlu ve saygili
iligkiler gelistirmeye gosterdikleri 6zendir.
Bu 6zen basarili sirket ve saglikli toplum

67 Konfligyiis, Konusmalar, 107.

68 age. 132.

69 bk. age. 3.

70 bk. Liker ve Convis, Toyota Tarzi Yalin Liderlik, 84.
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yapisinin temel harcidir.

3. Siireclere Dair Prensipler
3.1. Yatay Siirecler ve Acik Iletisim

Insana sayg1 duyulan organizasyonlarda, cali-
sanlarin organizasyon i¢inde nasil konumlan-
diklar1, nasil iletisimde olduklari, Gistiinde
cokea diisiiniilen sorulardir. Biitiin ¢aliganlara
saygi1 ve ilgi gosterebilmek gerektigini soy-
leyen Matsushita, Panasonic’de su ilkenin
benimsenmesini onemsemektedir:

Eger sizin 20-30 ¢alisaniniz var ise, on-
lar1 tanidiginiz kadar, her biri ile acik ve
resmi olmayacak bir bi¢imde konusu-
nuz. O zaman onlar sizin dilek ve deger-
lendirmelerinizi araci olmadan kabul
edebilirler. Eger sizin birkag yiiz kisilik
veya yiizlerce kisiden olusan bir ¢alisan
toplulugunuz var ise, sizin fikir ve dii-
stincelerinizin dogru bir bigimde iletil-
digine inanarak bu arada ¢alisanlariniza
sayg1 ve duyarliligi elden birakmayarak,
sizin kolektifin temsilcileri ile ¢calisma-
niz gerekmektedir. Eger sizin yiiz bin-
lerce ¢alisaniniz var ise yapabileceginiz
tek sey sesinizin her bireye ulagmasi ve
sizin fikir ve diisiincelerinizi anlamalar1
icin dua etmektir.”

Calisanlara saygiy1 inancin ve siikriin bir
geregi kabul eden Matsushita, “Bize gok-
lerden verilene inan¢ ve minnettarlikla yak-
lagmal1 ve 6zel bir hediye oldugunu fark
etmeliyiz. Yeryiiziinde ayni ylizden iki tane
olmadig1 gibi, insanlarin bakis agilari, yete-
nekleri veya potansiyelleri acisindan da ayni
olan iki kisi yoktur.”’? demektedir. Kadim
ogretinin her insanin kendi yolunca gittigi
bilgisinden beslenen bu soz, insan1 kendine
miinhasir 6zellikler tizerinden miistesna bir
konuma yerlestirir. insana hak ettigi saygi-

71 Matsushita, Basarinn Ilkeleri, 23.
72 age. 51.
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y1 gosterdiginizde ona Tanrr’nin bahsetmis
oldugu potansiyel ve yetenegin ortaya ¢ik-
mast icin firsat saglamis olursunuz.

Yetenegi ortaya ¢ikan calisanlarin birlikte
ortak hedefe ilerleyebilmesi i¢in dogru bir
iletisim diline ihtiyac vardir. Tletisim dili ice-
rik, Uisliip ve ton olarak kiiltiire uygun sekilde
belirlenmelidir. “Ust Insan konusurken yavas
ve dikkatli, is yaparken hizli ve ¢aligkandir.””
sozliyle ¢aliskanligin, aksiyon odakliligin
onemini vurgulayan Konfii¢yiis, liderin
sozlerini dikkatli segmesini dgiitler. Uretim
sistemlerinin basarisindaki kilit faktorlerden
birisi, meselelerin agiklikla ele alinmast, neye
odaklanip hangi kayip nedenleri iizerinde
calisacagiyla ilgili ekibin net olmasidir. Bu
netlik, ¢aliskanlig1 ve kafa karigikligina yer
vermeksizin aksiyona odaklanmay1 getirir.
Kafa karisikligina yer vermeden meselelerin
Ozline odaklanabilmek ¢ok kritik bir basari
faktoridiir. Cogu zaman bu odaklanmanin
karsisina 6nemli engeller ¢ikabilir. Bunlar:

* Calisanin kendi kisisel ¢ikarlarini 6ne
koyup sirketin ¢ikarlarini goz ardi etmesi;

»  Ekip liderinin sadece ekibin sahip oldugu
alt hedefe oncelik vererek sirketin genel
hedefinin faydasina olmayan ancak kisa
vadede alt ekip hedefine ulastiracak
kararlar almasidir.

Farkl1 boliimlerin, isin dogas1 geregi farkli-
lasan hedefleri olabilir. Bazen bu hedefler
birbiriyle celisebilir. Bu durumlarda ekip
liderlerinin bir araya gelip ortak akilla toplam
fayday1 gozeterek hedefleri onceliklendir-
mesi beklenir. Aksi takdirde sirketin fonk-
siyonlar arast silolarin olustugu boliinmiis
bir yapiya gitmesi kaginilmazdir. Toyota bu
tiirden bir boliinmiisliigiin 6nline gegmek
adina, “Insanlarin kendi rakamlarinin iyi
goriinmesi i¢in sadece kendi fonksiyonla-
rinda kendi islerini yaptiklar1 dikey odak-

73 Konfligyiis, Konusmalar, 22.
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11 kiiltiirii, yatay olarak miisteriye ve deger
akis stireglerini iyilestirmeye odaklandigi bir
kiiltire dontistirmek zorundayiz.”™ ilkesini
benimsemistir.

Yatay bir organizasyonun dikey orgiitlenme-
lere gore bir diger 6nemli avantaji da agik
iletisimin korku kiltiirii yerine giiven ikli-
mini beslemesidir. A¢ik iletisimle etkinlesen
araclardan birisi de geri besleme almaktir.
Ozgiivenli ¢alisanlar geri besleme almaktan
cekinmez. Geri beslemeyi (feedback) red-
detme egilimindeki egolarini terbiye ederek
farkindalik olusturma ve beslenme pesinden
giderler. Toyota Baskan1 Akio Toyoda’ya gore
insana saygi, onu elestiren bir geri beslemenin
acisint hissettirmeyi goze almak demektir.”
Burada saygi duymak ve geri besleme vere-
rek act hissetmesine sebep olmak bir ikilem
gibi durmaktadir. Ancak unutulmamalidir ki,
insan aldig1 karar ve tamamladig1 aksiyonla-
rin sonucunda ortaya ¢ikanin degerlemesini
hakkiyla yapabilir ve ¢evresinden buna dair
elestirileri alabilirse, karar siireclerini iyiles-
tirme firsatin1 yakalar. Geri besleme kiiltiir,
ekip arkadaslarinin birbirlerini elestirerek
geri beslemelerini bir ac1 ya da kaygi unsu-
ru degil de birbirlerine duyduklar1 sayginin
dogal bir pargasi olarak algilamay1 6giitler.

“Kutsala saygi duy, insanlari sev” vizyonu
Kyocera’da her bir ¢alisana basarisiz olma
endisesi tasimadan elinden gelenin en iyisini
yapma cesaretini verir: Anlaml bir amag
icin géniilden ve samimiyetle elinden gelenin
en iyisini yapmak. Calisanlarina basarisiz
olmaktan ¢cekinmemeleri giivenini veren sir-
ketin kiiltiirt, siirekli olarak yeni girisimler
kollayan, azimle daha fazlasi i¢in miicadele
eden caliganlarini destekler.”® Kutsala saygi
duyarak insan1 sevme vizyonu, yatay organi-
zasyonda agik iletisimle birleserek girisimcei

74  Liker ve Convis, Toyota Tarzi Yalin Liderlik, 38.
75 age. 16.
76  bk. Inamori, 4 Passion for Success, 147.



JAPON URETIM SISTEMLERI PRENSIPLERININ MANEVI TEMELLERI

ve yenilikei sirket kiiltlirinii mayalar.

3.2. Siirekli Iyilestirme

Hep ilerledigini ve hi¢ durmadigini sdyledi-
g1 6grencisi Yan Hui’nin vefatinin ardindan
ondan 6vgiiyle bahsettigi 6rnekte Konfiigyiis,
stirekli ilerlemeyi soyle anlatmaktadir: “Bu
tipki toprak yigarak dag olusturmak gibi; bir
kova toprak ekleyerek sonunda bir dag ortaya
cikabilir; tembellik edip devam etmezsem bu
benim durdugum anlamina gelir. Bir kova
toprak dokiilmiisse ve kararlilik ve azimle
ilerleniyorsa ben de devam ederim.””” Siirekli
iyilestirme kiltiirii, bu 6rnekte alt1 ¢izilen
kararlilik ve azimle devamli gayret etme
ogretisinin iiretim sistemlerindeki yansimasi-
dir. Her ¢alisan stirekli iyilestirme kiiltiirtiniin
bir pargasidir; o kiiltiir iginde 6grenir, geli-
sir ve iyilestirme projeleriyle 6grendiklerini
uygulama firsati bulur. Atdlyedeki seflerden
iist yonetime kadar tiim Toyota liderleri isin
her boyutunda siirekli iyilesme i¢in gayret
ederler.” Toyota’nin hedefledigi uzun yillara
ve derin emege dayanan, kurum kiiltiiriin-
den beslenen ve ayni sekilde kurum kiiltii-
riinii besleyen, sirket degerlerini her durum-
da en tepeye koyan bir liderlik anlayisidir.
Iyilestirmede siirekliligi saglayan ¢alisanlarin
biling ve sahiplenmesidir. “Ciddiyet ve kaide-
lere uymak kabul edilemez midir? Hatalarini
diizeltmek degerlidir. Ideale gore davranilir-
sa mutlu olunmaz m1? Céziimleme yapmak
degerlidir.”” diyen Konfligylis ogretisi kai-
delere uyan, ideale gére davranan tanimiyla
standart is akislarinin, ¢éziimleme yapmak
diyerek kaizenlerin, hatadan ders ¢ikarma
kismindaysa 6grenilen ders formlarinin teme-
lini atmistir.

Stirekli 1yilestirme prensibiyle sekillenen
sirket kiiltiirii pek ¢ok fayda barindirirken
bu kiiltiirii oturtmanin 6niinde engeller de

77 Konflgyts, Konusmalar, 57.
78 bk. Liker and Convis, Toyota Tarzi Yalin Liderlik, 43.
79 Konfligyiis, Konusmalar, 57.
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vardir. Yasayan bir siirekli iyilestirme kiiltiirii
yaratmanin oniindeki en biiytlik engellerden
birisi ROI*® yaklagimidir. Tamamen teknik
icerikli ya da kar odakli projelerde projeyi
yapip yapmama kararini vermeyi kolaylagti-
ran bir arag¢ olan ROI yaklagimi, kiiltiirel ve
stratejik alanlarda uygulanmaya kalkilirsa
sirketin gelecegini riske eden bir atalete sebep
olur.®! Yapilan yatirimin geri 6demesinin ¢ok
kisa siirede olmasi beklentisi, uzun zamana
yayilarak tutarli ve sabirl bir sekilde gergek-
lestirilmesi gereken kiiltiirel doniisiim calis-
malarinin oniinde ciddi bir engel tegkil eder.
ROI’nin kisa siirede ger¢eklemesi beklentisi-
ni Bat1 kiiltiirtindeki kisa vadeye odaklanan
bireysel faydaci bakis acis1 beslemektedir.

Toyota’nin insan gelistirme ve siirekli
iyilestirmeye gayret etme odaginin ba-
til1 sirketlerin fabrikalarinda tam ola-
rak oturmamasinin temel sebeplerinden
birisi bu bakis acisidir. Batili yonetim
paradigmasinin kokenleri bilimsel miis-
petcilik ve Frederick Winslow Taylor’un
bilimsel yonetim yaklagimina dayan-
maktadir.®? Taylor’in goriisiine gore or-
ganizasyonlar makinelere benzer. Hiye-
rarsik bir yapida birka¢ uzmana sirketin
nasil ¢alisacagini ve siirecleri tasarlatan
iist yonetim bunu calisanlara dikte eder.
Isciler akilsiz otomatlar, ilk ydneticileri
de kurallar1 denetleyen biirokratlar ola-
rak goriliirler. Bu sartlarda calisanlari
kaizene yoOnlendirecek, Oneri vermeye
cesaretlendirecek siirekli iyilestirme ik-
limi olusmadig1 gibi iist yonetimin bu
konudaki duyarsizlig1 ciddi motivasyon
kaybettirir®?

80 Ingilizce’de “Return on Investment” kelimelerinin
bas harflerinden meydana gelen ve yatirimin geri do-
niis siiresi anlaminda kullanilan kisaltma.

81 bk. Liker ve Convis, Toyota Tarzi Yalin Liderlik, 43.

82 F. W. Taylor, The Principles of Scientific Manage-
ment, (London: Taylor and Francis Books Ltd., 1911).

83 bk. Liker ve Convis, Toyota Tarzi Yalin Liderlik, 45.



OGUZHAN GURSOY, HATICE DILEK GULDUTUNA

Oysa ki kaizenler siirekli iyilestirme prensi-
binin en pratik araglaridir. Bir tiretim kaybi
tizerinde ¢alisip sebeplerini analiz etmek ve
sonrasinda o kaybi ortadan kaldiracak karsi
tedbirleri uygulamak seklinde 6zetlenebile-
cek kaizen dongiisii 6lgiilebilir, somut ¢ikti-
lartyla fabrika performansina katki saglar-
ken soyut fayda olarak ¢alisanlarin sirketi
sahiplenmesini arttirir ve birlikte basarma
kiltiirtine katki saglar.

Sonuc¢

Japon iiretim sistemleri prensiplerinin manevi
temellerinin incelendigi bu makalede Cin ve
Japonya’da hakim ii¢c 6nemli ve birbirlerini
etkileyen inang¢ sisteminden ikisi, Taoizm
ve Konfiigyanizm ele alindi ve ¢aligma-
da yer verilen ornekler Taoizm’den ziyade
Konfiigyanizm iizerine oldu. Taoizm’le ilis-
kilendirilebilen 6rnekler, isletmede kazanila-
nin topluma geri verilmesi temasi iizerineydi.
Ote yandan Budizm’in Japonya’daki en yay-
gin kolunu tegkil etmekte olan Zen-Budizmi,
Batr’'da Budist ekonomi c¢alismalarina konu
olmustur.3* Budist ekonomi belirli davranis ve
uygulama modelleri sunmaktan ¢ok, elestirel
etik anlayisina sahiptir. Amag, sebep-sonug
iligkilerinin ortaya konmasi, davranislardaki
yanlislarin ortaya ¢ikarilmasi ve fark edil-
mesidir. Bu temel yaklagim farkindan dolay1
makalemizin hudutlar1 disginda tuttugumuz
bu konuyu ileriki ¢caligsmalarda ele almak
uygun olacaktir.

Manevi koklerden beslenen alt1 prensip ayni
zamanda birbirlerini de besleyip gelistirmek-
tedir. Bu prensipler iizerinden girisimcilik,
yenilikgilik ve ¢eviklik gibi farkli 6zellikler
de gelismekte, gelisebilecegi uygun iklimi
bulmaktadir. Girisimci, yenilik¢i ve ¢evik

84 bk. Ernst Friedrich Schumacher, “Buddhist Econo-
mics”, in 4Asia: A Handbook, ed. Guy Wint (London:
Anthony Blond Ltd., 1966); Karl-Heinz Brodbeck,
Beitrige zur Grundlegung einer buddhistischen Oko-
nomie: Vortrige und Aufsdtze, (Grobenzell: 2011).
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olabilmek i¢in ¢abalayan sirketler bunu basa-
rabilmek i¢in kestirme yollar aramaktadir-
lar. Oysa ki degerlerden beslenen prensipler
olmadan buna ulagmalar1 miimkiin géziikme-
mektedir. Bu sirketler kestirme yol arayisini
birakip uzun soluklu kiiltiir olusturmak i¢in
emek harcamaya baslamalilardir. Kokleri
saglam bir kiiltiirel yapiya ancak sabirla emek
harcayarak ulasilabilir.

Konfiigyiisciiliik’deki manevi prensiplerin
tiretim sistemleri lizerine olan etkisinin
benzeri bir etki, Japonya’da sanayilesme
oncesi donemde ticarette goriilmektedir.
“Chonindo” olarak adlandirilan tiiccar ahla-
k1 kodlari, tiiccarlara Do’nun ana ilkelerini
ogretip uygulanmasini saglamak i¢in yazil-
mistir. Benzer bir diger 6rnek “bushido” ola-
rak adlandirilan samuray ahlaki kodlaridir.
Savascinin yolu, tiiccarin yolu gibi 6rnekler
tizerinden Konfii¢yiis 6gretileri, hayatin her
alanina uygulanabilir pratiklere doniistip top-
luma niifuz etmektedirler.® Kiltiiriimiizle
karsilastirildiginda bushidoyu yol belleyen
samuraylarin, gaziyan-1 Rim ile chonindoyu
yol belleyen tiiccarlarin da ahiyan-1 Rim ile
benzerligi dikkat cekmektedir. “Osmanl’nin
kurulus yillarinda Anadolu’da gaziyan-i
Rim’dan baska abdalan-1 Rim, baciyan-1
Rim ve ahiyan-1 Rm gibi flitiivvet teskilat-
lar1 vardi. Anadolu’nun Tiirklesmesinde ve
fethinin tamamlanmasinda bu dini-askeri alp
eren kuruluslarinin ¢ok biiytik rolii olmus-
tur.”*¢ Manevi koklerden beslenip toplumda
belirleyici role sahip olmak, gaziyan-1 Rim ve
ahiyan-1 Rim tegkilatlanmalarinin, samuray
bushidosu ve tiiccar chonindosuyla aralarin-
daki carpici ortak noktalardir. Uzak cograf-
yalar arasinda tespit edilen bu ortak noktalar,
farkli alanlarda benzer modellere kap1 aca-
bilirler. Boyle bir modellemeden hareketle,

85 bk. Dollinger, “Confucian Ethics and Japanese Ma-
nagement Practices”, 577.

86 Abdiilkadir Ozcan, “Gazi”, Tiirkiye Diyanet Vakfi Is-
lam Ansiklopedisi, 1996, X111: 443-445.
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“Japon iretim sistemlerinin tespit edilen
manevi kokenleriyle benzesen degerlerimiz
iizerine bir sistem nasil kurulabilir?” sorusu
tizerinde ¢alismak giiclii, 6zgiin ve 6zgiivenli
isletmeler kurmanin kapisini aralayabilir.

Dogu’nun ahlaki degerleri, Bat’nin teknolo-
jisi anlamina gelen “toyo no dotoku, seiyo no
gei” sloganiyla 6zetlenebilen Japon modern-
lesmesi, tam da dontislirken gelenegin 6ziini
muhafaza etme Ornegidir. Konfiigyiis gele-
neginden gelen ahlaki degerlerin, calisanlar
arasi iliskiler ve organizasyonel yapiya kat-
kisina Japon sirketlerinden pek ¢ok drnek
gosterilebilir.’” Oz degerlerini koruyarak
gliclii kokler lizerinde yiikselen sirketler,
dalgalanma donemlerinde savrulmadan
ayakta kalip zamanin gelismelerini yakin-
dan takip edebilirler. Uzun yillar varligini
devam ettirebilen sirketlerin zorlu kosullara
ragmen ayakta kalabilmelerinin sirr1 gele-
nekten beslenen prensiplerle olusturduklari
sarsilmaz omurgalaridir.
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Extended Abstract

Aim

Within two decades after the end of World
War I, the ranking of Japan in the global eco-
nomic table improved drastically. The com-
petitive advantage driven by Japanese produc-
tion systems is one of the key success factors
of the Japanese economy. Japanese companies
dominated the manufacturing industry and

changed the way of working in manufactur-
ing world radically, first within Japan and
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then in the entire industry around the world.
The core of Japanese production systems is
same whereas they can have different names
like TPM (Total Productive Maintenance)
or TPS (Toyota Production system) or lean
management. They are more human-centric
cultural systems rather than just target-ori-
ented mechanical processes. In this article
it is aimed to identify this core as company
principles and understand the impact of Far
East Asian religions like Confucianism and
Taoism on these principles.

Design and Methodology

This article was based on qualitative research
study. While studying on the ethical roots of
the principles of Japanese production sys-
tems, the values of Confucianism and Taoism
were searched through the academic litera-
ture. Also engineering practices of Japanese
production systems were examined from the-
oretical and practical aspects. The writings
of the founding fathers of successful com-
panies like Toyota, Panasonic and Kyocera
were contributed to this study by bridging
the ethical values rooting in the history with
today’s company principles.

In this study first Confucianism and Taoism
were introduced, which was followed by an
explanation of production systems covering
key points to implement them on the shop
floor. Then after, findings were grouped
and classified under 6 company principles,
principles those enable production systems to
run effectively. These 6 principles were iden-
tified and evaluated from the perspectives
of organization, employee and process and
were grouped as two per each perspective;
two for organization, two for employee and
two for process perspective. As a result of
this classification and grouping approach,
the potential implementation areas became
more visible which can open a door for future
studies in academia and industry.
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Findings

As a baseline, first the core values of
Confucianism and Taoism were summarized.
Then the main characteristics of TPM and
TPS were described with the details of how
they run on the factory floor. What factors
make them successful and what may be the
possible reasons of failures? Japanese pro-
duction systems were analyzed with the per-
spectives of the organization, the employee
and the process. Relying on the “respect to
human” philosophy of Confucianism and
Taoism, production system principles were
grouped under six headlines: Sharing the
same value, succeeding together, being self-
less and humble, having passion for learning
and development, horizontal process organi-
zation, continuous improvement.

The moral values shaping the company
culture that nurtures these principles were
studied through the examples of Toyota,
Panasonic and Kyocera along with their
founding fathers, Toyoda, Matsushita and
Inamori. The relation between the produc-
tion systems, the classified 6 principles and
the core values of Confucianism and Taoism
were examined. All the technical tools of pro-
duction systems including kaizen, Hoshin
Kanri, 5S, suggestion systems, one-point
lessons, PDCA cycle, JIT and Jidoka can
run properly only if 6 principles mentioned
above are effective. And those 6 principles
were inherited from the spiritual and moral
values of Confucianism and Taoism. Relying
on these six principles, companies can estab-
lish a culture where production systems run
sustainably and where high performance,
innovation and agility nurtures.

Research Limitations

Bringing the ideas together while studying
on a multidisciplinary topic that covers areas
of both social science and manufacturing
engineering was a challenge. The learnings
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from Toyoda, Matsushita and Inamori, the
founding fathers of Toyota, Panasonic and
Kyocera respectively helped a lot to connect
the manufacturing perspective of business
with the ethical roots of Confucianism and
Taoism. There exists a huge content for Far
Eastern religions, whereas the article was
concentrated mainly on relevant subtitles of
Confucianism and Taoism keeping in mind
the focus on production systems. More of the
links for production systems were established
with Confucianism and links with Taoism
were mainly limited with the concept of giv-
ing back to the society. Another major Far
Eastern religion, Zen Buddhism, was not
covered in this study and is worth to work
on future studies.

Implications (Theoretical, Practical and
Social)

Being keen on working in line with the ethical
values they learned from their grandparents
seems to be the key success factor of Japanese
companies. While eagerly learning new tech-
niques from western competitors and imple-
menting them, these companies never cut the
link with their historic roots. Instead, they
created an organizational climate in which
these values continue to live. Through the liv-
ing examples in high performing companies,
the impacts of these values were visualized.
Potential implementation areas becoming
more visible can be an inspiration to create
new ways of working, so that they can be key
to establish transformative principles in the
industrial companies.

Originality/Value

There are many studies aiming to under-
stand Far Eastern religions, and many oth-
ers examining production systems but very
few that studies on linking the production
systems with the ethical values of Far Eastern
religions. The classification of 6 company
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principles under 3 perspectives of employ-
ee, organization and process in the article is
a unique approach that may contribute not
only to industrial leaders in the production
area but to business leaders aiming to create
innovative and agile company culture in their
organizations as well.
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Abstract

This paper is an examination of the notion of faqr (poverty, neediness) in the writings of two of the great-
est exponents of Sufism as realisation of Truth (tahqiq), MuhyT al-Din Ibn ‘Arabi (d. 638/1240) and Jalal
al-Din Rami1 (d. 672/1273). It draws on a story told by Ismail Hakki Bursevi regarding a meeting between
Ibn ‘Arabt’s stepson and heir, Sadr al-Din al-Qunawi (d. 672/1274), and Riim1 in Konya, and contrasts the
spiritual principles of voluntary poverty with the true poverty of spirit, which all beings participate in and
which is fully known and experienced in the perfect human being. It also looks at the way essential poverty
is described as the fundamental underpinning of praise and the celebration of Divine bounty.

Keywords: Sufism, Ibn ‘Arabi, Rimi, Qunaw1, faqr, spiritual poverty, perfect human being, al-insan
al-kamil, Futuhat al-Makkiyya.

Ozet

Bu makale, tasavvufun iki biiyiik muhakkiki olan Muhyiddin ibnii’l-‘Arabi (6. 638/1240) ile Mevlana
Celéleddin-i Rim1’nin (6. 672/1273) eserlerinde fakr (manevi yokluk, Allah’a muhta¢ olma) kavramina
yonelik bir inceleme niteligindedir. ismail Hakk1 Bursevi’nin, Ibnii’l-‘Arabi’nin {ivey oglu ve varisi olan
Sadreddin Konevi (6. 672/1274) ile Mevlana arasinda Konya’da gegen bir goriismeye dair aktardigi bir
hikayeden yola ¢ikarak, goniillii yoksullugun ménevi ilkeleri ile biitiin varliklarin sahip oldugu ve Insan-1
Kamil’de tam manasiyla agiga ¢ikan hakiki ruhsal yoksullugu karsilastirma amacini tasir. Ayrica ontolojik
yoksullugu, ilah1 liitfa hamd ve siikriin zeminini tesekkiil ettiren bir unsur olarak ele alir.

Anahtar Kelimeler: Tasavvuf, ibnii’l-‘Arabi, Rimi, Konevi, fakr, manevi yoksulluk, insan-1 kimil,
Fiitihati’l-Mekkiyye.
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“Poverty is my glory (al-faqr fakhri)

O You to whom belongs absolute
Richness beyond need, whilst His serv-
ants possess only poverty beyond ques-

tion! O You who is Rich beyond need of
anything, whilst each thing is in need of
Him!

(Ibn ‘Arabi, Awrad)>

Introduction

I should like to begin these reflections on
the nature of fagr (‘poverty, neediness’) by
considering the following quotation fromJalal
al-Din Rami’s Mathnawr * “Of all the kinds
of knowledge, when death comes the one to
have with you is poverty.” Unequivocally
drawing a sharp distinction between pover-
ty, i.e. spiritual poverty, and all other forms
of knowledge, Riim1 is careful to state that
poverty is nonetheless a kind of knowledge,
not a material fact of external existence.
This deceptively simple statement points to
one of the great mysteries of human life: the
paradox that what really matters in the last
resort is not what we have by way of acquired
knowledge, but what we do not possess, our
condition of neediness, and our familiarity
with and knowledge of this condition. What
exactly does Riimi mean by spiritual poverty?
Considering that we cannot take anything of
this world with us into the next world when
we die, how will a knowledge of poverty ben-
efit us at the point of death?

1 A prophetic hadith, regarded as unsound by many
scholars, but often cited or referred to by Jalal al-Din
Ramt: see, for example, Mathnawi, 1: 2357; I11: 3281
and 4519, and V: 673 and 715.

2 From the Sunday morning prayer by Ibn ‘Arabi in
Awrad al-usbit', in Prayers for the Week: the Seven
Days of the Heart, ed. and trans. Stephen Hirtenstein
and Pablo Beneito (Oxford: Anqa Publishing, 2021),
34, and Arabic 7.

3 Mathnawt, 1: 2846, from The Masnavi of Riimi, trans.
Alan Williams, (London: 1. B. Tauris, 2020), 263.
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As a point of departure for this paper, we
may distinguish four forms of poverty, two
negative relating to sickness, which are to be
eradicated, and two positive relating to health,
which are to be embraced:

1. the grinding material poverty, so often
man-made, that destines millions to ill-health
and disease, and which the United Nations has
established targets to eradicate in its extreme
form;*

2. the psychological poverty of materialism
or literalism, the worldly self-sufficiency
of human pride and arrogance that masks
a spiritual emptiness and neediness — both
these we might call ‘human poverty’;

3. the outer practice of poverty or voluntary
poverty, the ascetic life;

4. the inner poverty of realisation — this last
is sometimes referred to as ‘total poverty’.

With regard to the last two kinds of ‘spiritual’
poverty, I would like to begin, as Rim1 so
often does, with a story — except that this story
is not a fable of mythical animals or a tale of
kings and courtiers, but one involving Rimi
himself and his close friend and fellow-resi-
dent of the Seljuk capital, Konya, Sadr al-Din
al-Qtinawi, the stepson and spiritual heir of
Ibn ‘Arabi. It is worth mentioning that the two
men were almost exactly the same age® and
seem to have had a very close relationship,
fostered in part by their physical proximity
as residents in Konya. It is related that one

4  The United Nations completed its review of the
so-called Decade for the Eradication of Poverty
(1997-2006), and countries of the world set a target
of halving poverty by the year 2015, has since been
revised to an aim of reducing extreme poverty to less
than 3% by 2030. The extreme poverty figure drop-
ped from 43% of the world’s people in 1990 to 21%
in 2010, and continued downwards up to the COVID
pandemic.

5 Rum’s dates are given as 6 Rabi‘ I 604-5 Jumada
IT 672/30 September 1207-17 December 1273; Qu-
nawi’s as 22 Jumada II 605-13 Muharram 673/1 Ja-
nuary 1209-19 July 1274.
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day Rim1 and Qiinaw1 were sitting together.
QiuinawT turned to RtmT and said: “For us it
is to live like a king (sultan) during the day
and to sleep at night like a poor man (faqir).”
Immediately Riimi retorted: “And for us it is
to live like a poor man during the day and to
sleep at night like a king.”

This zen-like story is related by the great
18th-century Celvett shaykh, Ismail Hakki
Bursevi (d. 1137/1725), who then comments
that if one wants to understand something
of what they were talking about, one should
look at their tombs. Situated within an ornate
shrine at the end of the main street of Konya,
the tomb of Rim1 became a major centre
of pilgrimage within a few generations of
Rumi’s death, ‘the Ka‘ba of lovers’ as the
calligraphy at the entrance proclaims,” main-
tained by generous gifts from princes and
pious endowments, while at the other end
of town, in a quiet side-street off the Meram
road, stands a small, modest stone grave, the
resting-place of Quinawi, topped by an octag-
onal wooden kumbet frame — it is open to the
sky (as specified in his will), and adjoins a
mosque which used to be the house in which
he lived and which contained his magnif-
icent library® — even with the recent refur-
bishments by the town council, it remains

6  Ismail Hakki Bursevi, Kitab Tamam al-fayd fi bab
al-rijal, ed. Ramazan Mawsili and Ali Namli (Da-
mascus: Dar Ninawa, 1432/2011), 2/31. My great
thanks to Prof. Mustafa Tahrali for drawing my atten-
tion to this passage many years ago and for providing
the reference.

7  The Persian poem hanging in the entry cubicle (said
to be composed by ‘Abd al-Rahman Jami) reads: ka'-
bat al-‘ushshaq bashad in magam / har ki naqis amad
inja shud tamam — “This shrine is the Ka'ba of lovers;
all who come here lacking find completion.” (cited by
Franklin Lewis in Rimi, Past and Present, East and
West, (Oxford: Oneworld Publications, 2008), 430).

8  For details of this library and what it contained, see
Stephen Hirtenstein and Julian Cook, “Malik MS
4263 Part 2: The Library List of Sadr al-Din al-
Qunaw1”, Journal of the Muhyiddin Ibn ‘Arabi Soci-
ety 67, 1 (2020), 59-111.
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a humble tomb, though one much venerated
historically as can be seen in the fact that it
used to be surrounded by a huge cemetery
containing the graves of innumerable famous
men. The contrast between the two tombs
could hardly be more stark: the sultan and
the faqir at night indeed.

This polarisation is also reflected in the way
they lived their outer daily lives. Above the
doorway to Qiinaw1’s tomb there is a cou-
plet in Arabic which depicts his worldly posi-
tion: “Your morning is coupled to glory and
country; your door ever-open to people in
need”,’ referring to the high rank that Qunaw1
enjoyed at the Seljuk court as Shaykh al-Is-
lam as well as to his famed generosity to the
poor. Qunawt had been brought up within a
rich and privileged family, his father having
served as adviser to two Seljuk sultans, and
following a most intense spiritual training
under his two masters, Muhyi al-Din Ibn
‘Arabt and Awhad al-Din Kirmani, he led
an aristocratic life-style in Konya, complete
with servants, eunuchs and porters if the hag-
iographies are to be believed. Naturally for
some people, especially those who came from
humbler origins, this appeared to conflict
with the idea of a proper spiritual master.
For example, a rich merchant from Tabriz is
reported to have visited Qiinaw1’s house, and
wondered if he had been brought to the right
place as it seemed like the palace of a king
— he appears to have been unmoved by the
response from Qunaw1’s servants that their
master was unharmed by such possessions
since he possessed a perfected soul. Rtimi,
whom the merchant subsequently visited, pro-
vided him with the more typical picture of
a true holy man, someone who has given up
all the privileges of birth and worldly wealth
and devotes his time to the worship of God."

9 It reads: sabahuka magrinun bi-‘izzi wa-dawlati /
wa-babuka maftiuhun li-ahl al-hawa’ij.

10 Ahmad Aflaki, Manaqib al-‘arifin, (Ankara: Turk
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This was quite clearly a contentious issue
between followers of Riim1 and followers of
Qtunaw1, since it resurfaces in another story
in which Qiinaw1 is being censured by one of
RimT’s disciples for having so much wealth,
while Rtim1 is praised for having a mere half
dinar. Rim1’s recorded response is interest-
ing: “This is because the Shaykh [Sadr al-Din]
has more expenses than I do. Many travellers
depend on his care, while no-one is dependent
on me. Even that half dinar should be given
to him.”"" Again the contrast between these
two spiritual masters is striking, the faqir and
the king during the day. But is this all there
is to be gleaned from Riim1 and Qiinaw1’s
conversation? Or is there a more interior
meaning of poverty which is being hinted
at? The theme of poverty surfaces time and
again in Ibn ‘Arabr’s and Rim1’s writings, and
unsurprisingly as it is one of the commonest
topics in spiritual life.

The Practice of Voluntary Poverty:
Asceticism and Renunciation

The renunciation of worldly wealth and the
practice of asceticism as a way of spiritual
realisation has an ancient history. Within the
Christian tradition, poverty was particularly
emphasised: the first of the nine Beatitudes
which Jesus enunciated in the Sermon of
the Mount is “Blessed are the poor in spirit,
for theirs is the kingdom of heaven”,'? and
his clear advice to the young man of means,
who had carefully followed the religious com-
mandments, was: “If thou wilt be perfect,
go and sell what thou hast, and give to the
poor, and thou shalt have treasure in heaven;

Tarih Kurumu Basimevi, 1959—61), 1: 96.

11 Aflaki, Managib, 1: 439.

12 Gospel of St Matthew, V: 3. Almost the same expres-
sion is used in Luke, VI: 20: “Blessed are ye poor, for
yours is the kingdom of God.” The literal translation
is not “poor” but “beggars in spirit”, i.e. an active
condition of preparedness to receive.

and come, follow me.”"®> While the second
example appears at face value to advise the
renunciation of worldly possessions, its inner
meaning is the same as the focus of the first,
poverty of spirit as opposed to richness of
spirit —i.e. a person who ascribes everything
to himself, who follows his self-love, his van-
ity and sense of being better than others, is
rich in spirit, and therefore devoid of need.
This non-neediness must be exchanged and
removed, before its heavenly reality can
appear. So long as we are full of selthood,
we are not empty enough to receive the gift
of the spirit. To be poor in spirit is to have
allowed such self-love to be stripped away
and to acknowledge one’s full neediness,
celebrating the treasure of the Divine. It is
the prerequisite of all genuine prayer. In the
words of St. Paul, receiving the grace of God
means “having nothing, but possessing all
things.”*

Clearly this is not simply to be read as the
poverty of the natural needy state, howev-
er much this was admired and imitated as a
means to realisation. Stories of those aban-
doning their wealth and position in search of
Truth are legion: Gotama Buddha, St. Francis
of Assisi, Abu Hamid al-Ghazali, to name
but a few of the more prominent.' Ibn ‘Arabi

13 Matthew, XIX: 21.
14 Il Corinthians, V1: 10.

15  The early period of Islam evinces a dramatic tension
between those with material wealth and those with-
out, graphically illustrated in the life of Abu Dharr
al-Ghifari (d. c. 31/652), a prominent companion of
the Prophet. One of the People of the Bench (ashab
al-suffa) renowned for his austerity and frugality,
Abu Dharr was highly critical of the caliph ‘Uth-
man and his Syrian governor, Mu‘awiya, for what he
viewed as unacceptable behaviour (e.g. the hoarding
of wealth, the prodigality, the appointment of rela-
tives and cronies to high office). For his pains he was
exiled and lived out his life on the margins. He pres-
ents the somewhat clichéd picture, albeit inspiration-
al to generations of Sufis, of a truly religious person:
living an ascetic life based on what the Prophet taught
in respect of guarding against worldly attachments,
encouraging voluntary poverty, being content with
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also describes a time when he gave away all
that he possessed to his father (since he had
no spiritual master to give it to), in his desire
to realise what he called “the servanthood
of exclusive belonging to God.”'® To be in a
state of apparent neediness for all one’s out-
ward sustenance, to be dependent upon God
alone for the bread one eats and the clothes
one wears and so on, is something that can
provide a sense of real neediness. Voluntary
poverty, divesting oneself of possessions and
putting oneself into a total dependency upon
God’s provision for one’s everyday needs,
is an act of will — something one chooses
to do — but also curiously, at the same time,
it is a cultivation of non-neediness, of inde-
pendence from all other than God. Thus
voluntary poverty involves various forms of
withdrawal, such as the practice of silence
and seclusion, fasting and wakefulness, which
break the dependencies of everyday living,
and through these practices being interiorised
certain forms of knowledge may be attained."’
Abstinence, says Riim1, “is the first principle
of medicine.”™® Ascetic practice, which is a
theme that runs through all spiritual teach-
ing, and dominates much of the discourse on
spirituality up to the present day, is nonethe-
less only a first step, however well performed.

little in this world and remembering the Hereafter.

16 Ibn ‘Arabi, al-Futihat al-Makkiyya (Beirut: Dar
Sadir, 4 vols., n.d., henceforth Fut), I. 196 — for
translation and comment, see Stephen Hirtenstein,
The Unlimited Mercifier (Oxford: Anqa Publishing,
1999), 53-54.

17 In his Hilyat al-abdal, Tbn ‘Arabi explains how each
practice works at the level of the aspirant (murid)
and at the level of the fully realised (muhaqqiq). He
equates each of these principles to a particular know-
ledge: silence leads to knowledge of God; seclusion
to knowledge of the world; hunger to knowledge of
Satan; and wakefulness to knowledge of self. See Ibn
‘Arabi, The Four Pillars of Spiritual Transformation,
trans. Stephen Hirtenstein (Oxford: Anga Publishing,
2008).

18  Mathnawr, 1: 2911, from The Mathnawi of Jalalu’ddin
Rumi, trans. Reynold A. Nicholson (London: Luzac
& Co Ltd, 1972), 15; (Williams 270 gives 1: 2924).
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It is not to be confused with the true spiritual
life, as practices can only be at best a relative
and approximate version of poverty.

There is in Sufi teaching a very deep tradition
and understanding of poverty. In rhyming
prose al-Junayd distinguishes three groups
of the faithful, and gives pride of place to
poverty and love:

The first comprises those who have cho-
sen ritual worship and fear (al-‘ibadat
wa-l-takhawwuf); the second those
who have chosen renunciation, long-
ing and austerity (al-zuhd wa-l-shawq
wa-l-tagashshuf); the third, finally,
those who have chosen poverty and Su-
fism (al-faqr wa-l-tasawwuf)... These
have had their hearts filled with love
(hubb) as the hearts of the [worshipping]
servants have not been, and they speak
of the truths of the unseen."

In his comments on each group, it is clear that
the first are primarily concerned with service
and ‘doing the right thing’ and therefore their
hearts are filled with fear at the possibility of
falling short; the second renounce this world
and all it contains in favour of the next, take
their wealth from the next world, and fear
punishment: “they restrain their souls and
make little of their works.” Only the third
group drink from the cup of Love and know
what it means to be “Sufi”, and although he
leaves it unspecified, Junayd is alluding to
a clear distinction between the practice of

19 Cited by Christopher Melchert, “The Transition
From Asceticism to Mysticism at the Middle of the
Ninth Century CE”, Studia Islamica 83 (1996), 70;
from Siileymaniye Resid Efendi 1218/1 (fols. 4b—5a).
In case one might think that only the third are worth
anything, Junayd adds that for all these faithful ones
(mu'miniin), “their essential being (dhat) adheres to
their path, and their qualities (sifat) are safeguarded
from their deviations and imperfections due to His
word Prosperous are the believers, who are humble
in their prayers and who shun idle talk, and who are
active in giving zakat (Q al-Mu’miniin, 23/1-4).”
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renunciation and the condition of selfless
poverty.

The real knowledge of spiritual poverty, as
both Ibn ‘Arabi and Riim1 express it, lies at
the deepest level of human experience, but
is not found easily:

There is no sickness of the soul that’s
worse than being convinced of your own
perfection, sir!

Much blood must flow out of your heart
and eyes until this smugness takes its
leave of you.

Eblis’ mistake was saying ‘I am better’
— all creatures have this sickness in their
selves.

Though he may see himself as very bro-
ken, beneath the stream see filth and
purest water.

But when he makes you stirred up in
temptation, just then the water turns a
filthy colour.

The bottom of the stream is filthy, man!
— although to you the stream appears
pristine.?°

St. Francis of Assisi gives a similar analysis
in his commentary on poverty of spirit:

Many apply themselves to prayers and
offices, and practise much abstinence
and self-mortification — but because of
a single word which seems to be hurtful
to their bodies, or because of something
being taken from them, they are forth-
with scandalised and troubled. These
are not poor in spirit; for he who is tru-
ly poor in spirit hates himself and loves
those who strike him on the cheek.”!

In other words, the real sickness is not so
much one’s dependence on other things but

20 Mathnawr, 1: 3227-34, trans. Williams 297.

21 The Admonitions, X1V, from The Writings of St Fran-
cis of Assisi, trans. Paschal Robinson (London: The
Spectator Ltd, 1905), https://www.sacred-texts.com/
chr/wosf/wosf03.htm, accessed online 3.10.22.
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the preference for one’s self over others,
smugly imagining that one is without need,
or perhaps even, the illusion that one has any-
thing to call one’s own.

To be in need is the primary human con-
dition: born in utter need and dependency
upon the mother and her milky sustenance, a
baby exerts a remarkably powerful influence
over its parents and others around them. Ibn
‘Arabi attributes this reversal of the normal
state of affairs to the baby’s closeness to the
primordial pact with God, since “the child’s
covenant with his Lord is recent, having been
born recently, while the older person is more
distant [from this contract].”?* In other words,
the saying “Indeed!” (bald) to God’s “Am I
not your Lord?” is fresher and more apparent
in the child than in the adult. Gradually this
power, so evident among little children, wanes
and gives way to a sense of self that appears
to have no need of others, an independence
and self-sufficiency which adults appear to
value highly. People can go to great lengths
to protect this relative non-neediness, even if
atroot it is neither what we are essentially nor
in truth what we really desire. How strange
it is to be so in need of being without need...

Essential Poverty

While the natural way of life returns the
human being willy-nilly to a state of utter
indigence in old age (“sans teeth, sans eyes,
sans taste, sans everything”?), spiritual mas-
ters have always held out the possibility of
realising a far more profound sense of need-
iness, through which there is true fulfilment.
Indeed Rum1’s Mathnawi contains hundreds
of lines ramming home the message that such
a transformation is possible and necessary for

22 1Ibn ‘Arabi, Fusis al-hikam, Chapter on Moses, ed.
Mahmud Kili¢ and Abdurrahim Alkis (Istanbul: Li-

tera Yayincilik, 2016), 185.

23 William Shakespeare, As You Like It, 139 ff.
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human happiness, human dignity and human
freedom. This neediness is not just an exis-
tential fact in the face of the Divine Existence
(which might be conveniently accommodat-
ed by our notion of self), but something to
be most deeply experienced, as a constant
re-living of the Divine question, “Am I not
your Lord?”. In fact one might view it as a
return to the state of neediness that appears
in an infant, in which we may again hear
God’s question and respond in our state and
acts with the affirmation “Indeed!” (bala).

Such an affirmation of praise is one of the
meanings embodied in the Qur’anic verse O
people, you are the poor (al-fugard’) towards
Allah; and Allah, He is the Rich beyond need,
the Most Praised (al-ghant al-hamid) (Q Fatir,
35/15). It is precisely this verse that forms the
starting point for Ibn ‘Arabi’s discussion in
the chapter devoted to fagr in the Futihat
al-Makkiyya, and he immediately elevates
poverty to its highest level, as the principle
underlying the manifestation of God through
His Names (in sharp contrast to the way that
al-QushayrT presents it in his Risala, where
poverty in this world is a central feature).?*
What is also interesting in his discussion is
how he presents poverty as essentially uni-
versal and vast, precisely because it is the
counterpoint to all the Divine Names, rather
than a state of privation or narrowness as it
is often discussed in Sufi texts. He observes
that just as God is independent and praised
through His Names, so are we poor and needy
towards His Names.*

24 See al-Qushayri, Epistle on Sufism, trans. Alexander
Knysh (Reading: Garnet Publishing, 2007), 280—88.
Like Junayd, he also links faqr to tasawwuf (288—
292).

25 This neediness towards each of the Names is spelt out
in his Kashf al-ma‘na, in which he views each Name
through the lens of ta'allug (dependency, neediness
for the Name), tahaqquq (realisation of the Name in
Him) and fakhallug (adoption, assuming the charac-
teristics of the Name): each ta'allug section begins
with the words iftigaru-ka ilay-Hi (“You are in need

58

And this is why He mentioned the Name
[Allah] which unites [all] the Divine
Names... the doorway of poverty and
neediness is never crammed due to its vast
breadth and the universality of its authori-
ty. Neediness is a quality that is avoided,*
and yet nobody can be free of it, for it is in
every needy one in accordance with their
reality bestows. It is the sweetest thing
obtained by the knower (‘arif) since it
brings him to arrive at the Real and the
Real welcomes him.?”’

Ibn ‘Arabi notes that this neediness is the
principle of all asking in prayer, and then cites
the well-known response when Abu Yazid
prayerfully asked God: “With what can |
come close to You?”, which was: ““You come
close to Me with that which does not belong
to Me: lowliness and neediness (al-dhilla
wa-l-iftigar).” He defines the poor one (faqir)
as: “one who is in need of everything, but
nothing is in need of him — this is the pure
servant according to those who realise the
Truth (muhaqqiqiin).” Later in the chapter he
also observes that the person in the station
of essential poverty has no particular need to
ask God to fulfil, since he has realised that
neediness is essential and “poverty towards
Allah is the root.” He also points out that
it is different to all other qualities in that it
belongs to everything in its state of nonex-
istence, which “needs” or asks to be made
existent, as well as in its state of existence,
which “needs” to be continued in existence.

of Him for...”).

26 Ar: mahjiran, a Qur’anic term meaning “to be
shunned”, as in the verse (25: 30): “And the messen-
ger says, ‘My Lord, my people have taken this Qur'an
as something to be shunned.”” Although this is the
traditional translation and understanding, we may
perhaps also understand this verse, following Ibn
‘Arabi’s allusion, as saying: “My people have taken
[hold of] this Qur’an in/through their state of needi-
ness.”

27  Fut. 11: 263, chapter 162 fi ma'‘rifat al-faqr wa asra-

ri-hi.
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This condition of need (fagr), therefore, “is
the most universal of stations as a property,
but what is to be acquired of this quality as
a specific attribution, is that one is needy
towards Allah, not to other than Him.”

So while essential poverty is an ontologi-
cal fact in the face of God, what we may
call true poverty is a realisation of the inner
nature of the human being, and of all beings,
in relation to God. Even though realisation
is a divine gift or something “acquired”, it
needs to be desired and acknowledged in
a way that is different to abstinence. As
Ram1 puts it in his Diwan-i Shams-i Tabriz,
“Abstinence was saying, ‘I understand the
secrets through Him’; Poverty was saying, ‘I
am without heart and turban through Him.””?®
Here we should emphasise that this meaning
of poverty should not be confused with terms
denoting humility or submissiveness, such as
khashi“(Q al-Mu'mintin, 23/1-2, “Prosperous
are the believers, who are humble in their
prayers”) or tawadu’ (as in the hadith: “none
humbles himself before God but that God
raises him”) or tadarru’ (Q al-A'raf, 7/205,
“Remember your Lord in your soul, hum-
bly and in fear...”). While these might be
described as states of submissiveness of the
heart or the result of God’s act of revelation,
true poverty is grounded in the reality of
being. It is this that led Abdullah Bosnevi (d.
1054/1644), the great Akbarian commentator
on the Fusis, to describe the true servant as
“one who is realised with total poverty in
their essential being (al-faqr al-kulli al-dhatr),
which is required in beginningless eternity
by the Universal Revelation of Being.””

In his Fusiis al-hikam, in the chapter on the

28  Moystical Poems of Rimi 2, 270, trans. Arthur Arber-
ry (Chicago: University of Chicago Press, 1979), 56.

29  Abdullah Bosnevi, K. Tajalli al-nir al-mubin (Istan-
bul: Sileymaniye Kiitiiphane, Carullah 2129/6, fol.
50b), edition and translation by Stephen Hirtenstein

(forthcoming).
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wisdom of Joseph, Ibn ‘Arabi summarises his
teaching on total poverty through the imagery
of the shadow and its total dependence on the
person who casts it:

The Real only brought the shadows into
existence and created them in prostra-
tion, inclining to the right and to the
left,’* as indications to you of what you
are and what He is. [This is] so that you
may be aware of who you are, of your
relationship to Him and of His relation-
ship to you, and so that you may know in
what way or by which divine reality that
which is ‘other than God’ is qualified
by total poverty’' towards God and by
relative poverty because of the need of
some parts for others. And also so that
you may know in what way or by what
reality the Real is qualified by [infinite]
Richness above human beings and as
being independent of the universes,*
and how the world is qualified by inde-
pendence, or rather by the independence
of some of its parts from others in one
respect, which is the same as them being
in need of others [in another respect].*

30 Referring to Q. 16: 48 “Have they not looked at all
things God has created, whose shadows fall to the ri-
ght and to the left, prostrating themselves to God and
being lowly?” We may note that a shadow extends to

the west at sunrise and to the east at sunset.
31  Ar: al-faqr al-kulli.

32 Ar: bi-l-ghina ‘ald al-nas wa-ghani ‘an al-'alamin.
The unusual phrasing of this sentence reflects a dis-
tinction found in the Quran, which stresses God’s in-
dependence of the universes (or all created beings) (Q
3: 97, 29: 6) and human poverty (fagr) in relation to

God’s Richness (Q 35: 15, 37: 38).

33 The Arabic could also be read in completely the op-
posite sense as: “.
being in need of others.” This can be interpreted in
various ways: for example, water in its frozen state
has no need of the sun but in its liquid state does need
the warmth of the sun; a shadow depends for its exis-
tence on one particular person and is simultaneously
independent of any other person.

.. which is not the same as them
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The Image of Blackness

One of the great images for this total pover-
ty is blackness, understood as lack of light
or black light. In the case of Ibn ‘Arabi, he
speaks of a vision in which

I entered a darkness and I was told:
‘Cast off your clothes and throw away
the water and the stones, for you have
found [what you were looking for].” I
discarded everything I had with me,
without seeing where, and I remained
[just as I am]. Then He said to me: ‘Do
you see how excellent this darkness
is, how intense its brightness and how
clear its light! This darkness is the place
from where the lights rise... from this
darkness I have brought you into being,
to it I make you return and I shall not
remove you from it” Then He showed
me an opening like the eye of a needle. |
went out towards it and I saw a beautiful
radiance and a dazzling light. He said to
me: ‘Have you seen how intense is the
darkness of this light? Stretch out your
hand and you will not see it.” I stretched
it out and indeed, I did not see it. He said
to me: ‘This is My Light, in which none
but Me can see himself.”**

Such a vision of darkness is also described
by the 15th-century Akbarian author Shams
al-Din al-Lahij1 (d. ca. 900/1494), who is
reported to have only worn black: “I saw that
black light was invading the entire universe.
Heaven and earth and everything that was
there had wholly become black light, and I
was totally absorbed in this light, losing con-
sciousness. Then I came back to myself.”*

34 Ibn ‘Arabi, Mashahid al-asrar al-qudsiyya: Contem-
plation of the Holy Mysteries, trans. Pablo Beneito
and Cecilia Twinch (Oxford: Anqa Publishing, 2001),
33-34.

35 Cited by Henry Corbin in The Man of Light in Iranian
Sufism (Boulder: Shambhala, 1978), 112.
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The same theme is taken up and amplified
when Ibn ‘Arabi discusses the distinctive
attribute of one who truly knows (‘arif). He
cites the saying of one of his predecessors:
“The one who knows has a blackened face
in this world and the hereafter”, and then
explains:

What he meant by the expression ‘the
blackened face’ is the complete dedi-
cation of all his moments, whether in
this world or in the hereafter, to the
theophanies that the Real manifests to
him. According to us, when He reveals
Himself to him, the human being sees
nothing but himself and his own abode
in the mirror of the Real. He is a created
being, and given that the created (kawn)
is darkness compared to the light of the
Real, the human being cannot contem-
plate anything but his own darkness.
The face of a thing is its reality (haqiqa)
and its essential being (dhat).*

As this passage makes clear, for the one
who knows, the world is the place of Divine
Manifestation and Revelation. In illuminating
things, the light of God shows them as they
are. A person may be said to have reached
“enlightenment” according to whatever
aspect is illuminated, and this constitutes a
heavenly state of happiness, where we see
ourselves as having white faces. As Ibn ‘Arab1
puts it, “Those who are blessed have a white
face in this world and the hereafter, for they
are the mirror of the Real, whose darkness
is obliterated by the light of His Truth.”
However, the inner face or deeper reality of
this is blackness or “poverty”.

Neediness and Liberality

At the same time, it is important to clarify
what is meant by the adjective ghani, which

36 Fut. 1: 181.
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I have translated as “rich beyond need”. It
appears very commonly in the Qur’anic
phrase ghani ‘an al-'alamin, which is often
translated as “independent of the worlds™.
However, it does not simply mean “independ-
ent”, with all the connotations of disinterest
that word might have, any more than fagir
means “dependent”. The imagery suggests a
person who possesses unlimited wealth and
riches, so much so that they have no need of
anyone else to fulfill their desires except in
the sense of their wish to shower others with
this bounty. Those “others” are in need of
receiving the rich one’s gifts, hence “poor” in
relation to their beneficence. There is, then,
an aspect of being ghani that involves giving
liberally, as is suggested by the famous hadith
qudsi, “I was a hidden treasure, and I loved
to be known...”, which is why Ibn ‘Arabi
specifically describes the Name al-ghant as
mentioned in Q 35: 15 (where it is linked with
al-hamid) as a quality for which He is to be
praised.’” As Ibn ‘Arabi writes at the end of
his chapter on fagr,

I saw Him, glorified and exalted is He,
in a dream, and He said to me: ‘Make
Me your Trustee (wakil) in [all] your
affairs’, so I took Him as my guardian
and trustee. And all I saw was pure pro-
tection (‘isma) — all praise to Allah for
that! God made us one of the poor to-
wards Him through Him, and when pov-
erty towards Him is through Him, it is
the same as riches (ghina), for He is the
Rich and through Him you are needy, so
you are rich through Him beyond need
of the worlds. So know that!*®

Among the many stories in the Mathnawi
which illustrate this is the tale of the caliph
who was so generous that he surpassed the

—>

legendary Hatim al-Ta'11in liberality (“as need

37  Fut. 11: 264.
38 Ibid.
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had targeted his door and gate, his fame for
giving spread across the world”*) and how
a poor Bedouin is tormented by his wife to
do something about the poverty and hardship
they find themselves in. On her advice (after
a few pages of typical marital argument!) he
decides to visit the sultan: he takes the most
precious gift he can find as an offering, a
jug of precious (but brackish) water from the
desert, thinking the sultan will need it and
hoping for his favour in order to relieve their
hardship. At the end of his long journey, he
is graciously received by the sultan’s courti-
ers, who hide their amusement and treat him
with utmost respect, conveying his jug to the
king. The king, touched by the sincerity of
the Bedouin, fills his pitcher with gold in
return, and has a boat made ready to take
him back to the desert via the Tigris. This
demonstration of sheer munificence, in which
the king shows he has absolutely no need for
a jar of desert water, puts the poor Bedouin
to shame, leaving Riim1 to exclaim: “If he
had seen a trickle of God’s Tigris, he would
have totally destroyed the jar.** The imagery
is explained by Rimi throughout the 700 or
so verses devoted to the story: the Bedouin is
reason, his wife the soul, the sultan the divine
self-evidently and his courtiers those who are
close to Him, i.e. the saints. In Ram1’s charac-
teristic style of shifting imagery, the material
story provides a means for expounding sev-
eral teachings at once: firstly, the recognition
of our inner poverty, our emptiness, with the
twin reactions of resignation and acceptance
(the rational Bedouin) and yearning to trans-
form this neediness into something worth-

39  Mathnawt, 1: 2255 ff. The same story is related in
Jawami* al-hikayat by ‘Awfi, in terms of a Bedouin
who was used to briny water from the desert, came
across a stagnant pool and brought a skin filled with
its water as his precious gift to the Caliph Mamun in
Kufa. See Nicholson, commentary on Book I, 147-8.
Might this mention of Hatim al-Tai be some kind of
allusion to Ibn ‘Arabi, who was descended from him?

40  Mathnawi, I: 2877, trans. Williams 266.
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while (the soul-wife); in the second stage of
journeying to find the king, bemoaning one’s
fate is rejected in favour of the importance of
directed action, albeit misconceived (bringing
the jar of water); the final stage of receiv-
ing inordinate wealth demonstrates the real
bounty on offer to humanity from the side of
Reality. “Everything in the universe is a jug,
filled to the brim with wisdom and beauty;
it is a droplet of His Beauty’s Tigris, so full
it cannot be kept under the surface”;
the jar, the king and Bedouin; we are at var-
iance and perverted from it (Q al-Dhariyat,
51/7)”* in other words, we behave as if at
variance with our own true nature and per-
verted from our own truth. Yet always Rimi
stresses that the way out is emptiness, poverty
and need (“the lack of livelihood propelled
that Bedouin towards that court, and riches
came his way.”)

Ww¢€ arc

At the heart of the story we find three “didac-
tic” lines, which may be said to summarise
his view of poverty:

One kind of charity brings beggars
forth; the other kind bestows excesses
on them.
So mendicants reflect God’s bounteous-
ness, and those with God are consum-
mate in bounty.
Apart from these two, all are dead in-
deed — a picture on a veil, not of His
court.*
Ismail Ankaravi, the great commentator on
the Mathnawi, here uses Akbarian language
to explain that the first bounty of “bringing
forth beggars” is the jiid-i or fayd-i aqdas,
the Most Holy Effusion in which the pos-

41  Mathnawi, I: 2915, trans. Williams 269.

42 Mathnawr, 1: 2761-3, trans. Williams 256. Nicholson
(p. 150) translates as: “In one case, his (the giver’s)
bounty makes the beggar manifest, whilst in the other
case he bestows on the beggars more (than they need).
Beggars, then, are the mirror of God’s bounty, and
they that are with God are the Absolute Bounty.”
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sibilities of being are recognised and estab-
lished within the Divine Knowledge as His
infinite Realities, and the second of “bestow-
ing excesses” is the jiid-i or fayd-i mugaddas,
the Holy Effusion in which the possibilities
are actualised as givers and receivers: To be
brought forth as a beggar, then, is a recogni-
tion of one’s poverty and a realisation of need
at the level of “Am I not your Lord?”, and this
constitutes the first divine gift, the gift of the
possibility of request. The actual giving and
receiving of gifts in response to the request
is the second act of divine giving, an act of
doubled generosity. In addition, RGim1 speaks
of a divine seeking, since “Bounty is in need
of beggars.” and “The Generosity of the gen-
erous person is in love with the beggar.” The
beggar, the poor in spirit, which is the human
reality, is needed by the One who is Rich
beyond need, which is God, for otherwise
how can He show His Bounty? Thus “one
kind of charity brings beggars forth...”

Every act of giving may be said to display
two levels of need: the need of the giver to
give and the need of the receiver to be given;
when the giver and receiver are one, then
there is also the need for this very possibility
of giving to manifest, so that the process of
giving and receiving can be realised. This
penetrating insight is also shared by Ibn
‘Arabl who speaks of it as the “knowledge
of poverty toward God through God” and
as the need of the Divine Names to mani-
fest their effects in us, which is even greater
than our need for them.* This reciprocity has
many ramifications and is much discussed in
Ibn ‘Arab1’s writing: with regard to a shaykh
who is fully realised (muhaqqiq), for exam-
ple, “When he sees that the disciples have

43 Fut. TV: 81. See William Chittick, Self-Disclosure
of God (Albany NY: State University of New York,
1998), 33. It is one of the implications of the Divine
saying “O David, My yearning for them is even great-
er than their yearning for Me”, which is cited in the
Chapter of Muhammad in Fusts al-hikam.
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need of him because of what he has from
God, he thanks God for that, since God has
made the disciples poor towards him such
that through their poverty towards him they
make firm his poverty toward God.”* Gone
is the danger of a misplaced independence
and self-glorification by virtue of being a
knowledgeable master. The one who is truly
realised in God knows that he never leaves his
essential poverty towards Him, and sees all
that he apparently has as belonging to God.
To be depended upon by others in this case
strengthens his dependence on God. The dia-
lectic is clear: to be rich through God implies
being poor and needy towards Him.* In this
light RGmT1’s response that “many travellers
depend on his (Sadr al-Din’s) care while
no-one is dependent on me” can be seen as
much more than a simple accident of wealth or
generosity: it is praise of such service towards
God and inherent poverty before Him.

In his Discourses Rumi speaks again of the
Divine requirement to manifest, when some-
one (unnamed) speaks about what at first
seems like a curious male fantasy: the innu-
merable gorgeous women of Khwarizm and
how no man in that country is a lover, since
as soon as their heart fixes on one woman,
another more beautiful appears to ravish
them. Rim1’s response to such bewilderment
is succinct and elevates the discourse to the
meaning of love and the demands of Beauty:

If there are no lovers in Khwarizm, yet
Khwarizm must have its lovers, seeing
that there are countless beauties in that
land. That Khwarizm is poverty, where-

44 Fut. I1I: 19, quoted in William Chittick, Sufi Path
of Knowledge (Albany NY: State University of New

York, 1989), 273.

45 See Fut. 11: 263-64, where Ibn ‘Arabi remarks that
being poor towards God is a higher degree than being
rich through Him, and is an essential quality, which
is never removed. “He is the Rich beyond need, and
you are poor/needy through Him, so that you are rich
through Him beyond need of the universes.”
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in are countless mystical beauties and
spiritual forms. Each one you alight
upon and are fixed on, another shows its
face so that you forget the former one,
and so on ad infinitum. So let us be lov-
ers of true poverty, wherein such beau-
ties are to be found.*

This constant witnessing of the Divine man-
ifestations of Beauty by virtue of realisation
of true poverty is a hallmark teaching of both
Rimi and Qunawl. It is the meaning of the
first Beatitude quoted earlier: “blessed are
the poor in spirit, for theirs is the kingdom of
heaven.” This kingdom is not a possession like
others, but a witnessing of Truth, of “count-
less mystical beauties” descending into the
vision of the lover-gnostic. Those who have
realised their essential poverty towards God
know themselves to be helpless always, poor
and utterly incapable, whether they appear in
incapacity or capacity, since He is the One
who acts towards them or through them.

Poverty and Bounty

In returning to our story of day and night
and king and fagir, we may see how two
apparently opposed points of view are sum-
marised in RimT1’s statement “mendicants
reflect God’s bounteousness, and those with
God are consummate in bounty.” To reflect
is to have nothing in and of oneself, like a
mirror which only shows the image of the
person who looks into it; to be consummate
in bounty is to possess all things through Him
and to be a mercy to the worlds. Both sides
exist within human perfection: being rich as
His representative (khalifa) by virtue of His
manifestation through us, and being poor as
His servant (‘abd) by virtue of our manifes-
tation through Him. In the first case He is

46 Discourses of Rami, trans. Arthur Arberry (Rich-
mond: Curzon Press, 1993) 167.

47 See Rumi, Discourses, 25.
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manifest as rich and we are hidden as poor;
in the second, we are manifest as poor and
needy, and He is hidden as rich. Bearing in
mind that the day is a symbol of the manifest,
the exterior, and the night a symbol of the
non-manifest, the interior, we can view the
conversation of the two Konyan masters as
an example of this dual mirror-principle: the
one a king by the daytime of manifestation
and a beggar in the night of the interior, the
other a manifest beggar and a hidden king.

In today’s world, no-one doubts the impor-
tance of striving to eradicate material pover-
ty. Hand in hand with that effort should also
come the other fruit of a genuinely human
vision: a celebration of Divine Bounty through
realisation, a recognition that spiritual prin-
ciples govern all spheres of life, and a deep
awareness that wherever there is inner need,
there is also that which can satisfy need. As
Raim1 so graphically expresses it, “We sought
everywhere Solomon’s ring, peace be upon
him; we found it in poverty.”*®

I would like to end with some lines from two
poems by Ibn ‘Arabi that contrast poverty, not
with riches (ghina), but with Divine Bounty
(jid), the very principle of existence (wujiid
= w-jid).
If there were no [original] Love (hubb),
constantly loving friendship (widad)
would not be known;

if there were no poverty, the Bounte-
ous One (jawad) would not be wor-
shipped...¥

In the second poem, the connection between

48 Ibid. 137.

49  Diwan Ibn al-Arabt, ed. ‘Abd al-‘Aziz al-Mansib
(Damascus: Dar Ninawa, 1442/2021), 1: 498, from
the section on al-widad in chapter 558 in al-Futihat
al-Makkiyya (4: 260). For the connection of the Name
Wadiid to the idea of circularity that springs from
Love, see Pablo Beneito and Stephen Hirtenstein,
Patterns of Contemplation (Oxford: Anqa Publish-
ing, 2021), 96—100.
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faqr and the fullest acceptance of God’s
Bounty, which is expressed in the creative
act is most striking:

Bounty (jiid) is proper for Him, and
poverty is proper for us,
so be through Him — do not be except
for Him and for us.
There is nothing in existence apart
from poverty, and
it doesn’t have an opposite that
could be called riches.
Where is wealth and independence when
I essentially accept whatever
He desires to bring into being, and
created existence is from me?*°
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Abstract

Contemporary poet and scholar Joshua Bennett recently wrote, “If black studies is indeed the rewriting
of knowledge itself, an ongoing critique of so-called Western civilization—as Wynter and Robinson and
others remind us—then poetry will be absolutely essential. Like the field of black studies more broadly, the
teaching of black poetry is not simply additive nor is it a niche concern. Historically poetry is at the center
of black social and intellectual life.” Of no literary or intellectual tradition is this more true than that of the
Fayda Tijaniyya, inaugurated by the Senegalese Sufi Shaykh and scholar, Shaykh Ibrahim Niasse (d. 1975).
Described by its initiates as a “flood” of ma rifa (divine knowledge) and wilaya (sanctity), the Fayda has also
produced a veritable outpouring of Sufi literature in Arabic (as well as African and European languages)
among its adherents, particularly Arabic poetry in praise of the prophet that both expresses and facilitates
access to ma'rifa in a particularly effective manner. Through close readings of three short treatises and
poems of Ibrahim Niasse, this paper attempts to outline Niasse’s prophetic poetics of spiritual realization:
the closely-linked cosmology, epistemology, and anthropology converging on the Muhammadan Reality
(al-hagiga al-Muhammadiya) that animates and structures his literary oeuvre and shapes the spiritual,
social, and intellectual lives of the members of the Fayda Tijaniyya. Building on earlier studies of the Tijant
tradition and Maghrebi/West African Sufism, this article concludes with an examination of the implications
of this prophetic poetics for the conception of the “human,” and the intervention literature such as Niasse’s
has made and can make in contemporary debates surrounding the ethics of knowledge and the re-evaluation
of the modern, “Western” category of the “human”.

Keywords: Shaykh Ibrahim Niasse, West African Sufism, Prophetic poetics, the Muhammadan Reality.
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Ozet

Gilinlimiiz sair ve akademisyenlerinden Joshua Bennett, yakin bir zamanda soyle bir agiklamada bulundu:
“Eger siyahlara 6zgii ¢alismalar (black studies), gergekten de bilginin yeniden yazilmasi, sézde Bati mede-
niyetinin devam etmekte olan bir elestirisiyse, -Wynter, Robinson ve digerlerinin bize hatirlattig1 gibi-, o
vakit siir mutlak bir bigimde gerekli olacaktir. Daha genis manada siyahlara 6zgii ¢alisma alanlar1 gibi,
siyah siirin (black poetry) tedrisi, sadece basit bir katki veya nis bir mesele niteliginde degildir. Tarihsel
olarak siir, siyah sosyal ve entelektiiel yasamin tam merkezinde yer almaktadir.” Bu tespit, Senegalli Stf1
Seyhi ve alim Ibrahim Niyas’in kurucusu oldugu Feyza Ticaniyye (Fayda Tijaniyya) nazariyesinde oldugu
kadar higbir edebi veya entelektiiel gelenek i¢in dogru degildir. Takipgileri tarafindan ma‘rifet (ilahi bilgi) ve
velayet (kudsiyet) “seli” olarak tanimlanan Feyza, miintesipleri arasinda (Afrika ve Avrupa dillerinin yan1
sira) Arapca dilinde, 6zellikle de ma‘rifeti etkili bir bicimde hem ifade eden hem de ona erisimi kolaylastiran
Peygamber’i Sven hakiki bir tasavvuf edebiyati tesekkiil ettirmistir. Ibrahim Niyas’a ait ii¢ kisa risale ile
siirlerinin yakin okumasi yoluyla bu makale, Niyas’in manevi idrakinin nebevi siire nasil yansidiginin ana
hatlarini su kavramlarla ortaya koymaya calismaktadir: Onun edebi eserlerine hayat vererek kiilliyatini
yapilandiran ve Feyza Ticaniyye mensuplarinin manevi, sosyal ve entelektiiel yasamlarini sekillendiren
ortak nokta Hakikat-i Muhammedi ile yakin iliskisi bulunan kozmoloji, epistemoloji ve antropoloji. Ticani
gelenek ve Magrip/Bati Afrika tasavvufu lizerine yapilmis onceki ¢aligmalara dayanan bu makale, bu
nebevi siirselligin “insan” tasavvuru iizerindeki etkilerinin ve Niyas’taki gibi edebiyatin, bilgi etigi ve
modern “Batil1” insan kategorisinin yeniden degerlendirilmesi etrafinda donen ¢agdas tartismalara yaptig1
ve yapabilecegi miidahalenin incelenmesiyle son bulmaktadir.

Anahtar Kelimeler: Seyh ibrahim Niyas, Bat1 Afrika Sufizmi, Nebevi siir, Hakikat-i Muhammeds.

First there must be a true human, then from all eternity...
there can be true knowledge Each moment that I write,

-Chuang Tzu for him, my poetry

In this world and the next,

When I speak of poetry I am not think- I’'m granted victory
ing of it as a genre. Poetry is an aware- -Shaykh Ibrahim Niasse

ness of the world, a particular way of

relating to reality. So poetry becomes a | As poet and scholar Joshua Bennett recently
philosophy to guide a man throughout | wrote, “If black studies is indeed the rewriting

his life. of knowledge itself, an ongoing critique of

-Andrei Tarkovsky so-called Western civilization—as Wynter

and Robinson and others remind us—then

Poetry is not only dream and vision; it | poetry will be absolutely essential. Like

is the skeleton architecture of our lives. the field of black studies more broadly, the
-Audre Lorde teaching of black poetry is not simply addi-

tive nor is it a niche concern. Historically

1paa Y g Lot slacf golila ol i) g lan JSU) 4 (S g8 poetry is at the center of black social and
intellectual life.”! Of no literary or intellectual
tradition is this perhaps more true than that
of the Fayda Tijaniyya, inaugurated by the
He is all and all’s from him, Senegalese Sufi Shaykh and scholar, Shaykh
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and this is true for He 1 https://twitter.com/SirJoshBennett/status/12815845

Chose him and granted him all this, 06655383554
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Ibrahim Niasse (1900-1975). Described by
its initiates as a “flood” of ma‘rifa (divine
knowledge) and wilaya (sanctity), the Fayda
has also produced a veritable outpouring of
Sufi literature in Arabic (as well as African
and European languages) among its adher-
ents, particularly Arabic poetry in praise of
the prophet that is understood to both express
and facilitate access to ma‘rifa in a particu-
larly effective manner. Through close read-
ings of three short treatises and poems of
Ibrahim Niasse, this paper attempts to outline
Niasse’s prophetic poetics of spiritual reali-
zation: the closely-linked cosmology, episte-
mology, and anthropology converging on the
Muhammadan Reality (al-hagiqa al-Muham-
madiya) that animates and structures his lit-
erary oeuvre and shapes the spiritual, social,
and intellectual lives of the members of the
Fayda Tijaniyya. Building on earlier stud-
ies of the Tijant tradition and West African
Sufism, the article will conclude by compar-
ing and contrasting Niasse’s poetics of praise
with that of Rilke, and examining the impli-
cations Niasse’s poetry has for contemporary
debates surrounding the re-evaluation of the
modern, “Western” category of the “human.”

Whether in the lilting, plaintive modes of
Mauritanian reciters, the declarative, soar-
ing Senegalese style, or the rhythmic, or
the pentatonic, bluesy melodies of their
Nigerian counterparts, Shaykh Ibrahim
Niasse’s Arabic verses of longing and love
for the Prophet Muhammad have become a
part of the soundscape of most urban areas
in West Africa. These poems are recited and
discussed at naming ceremonies, in the eve-
nings after prayers, at public religious fes-
tivals (such as mawlids and gammus), and
among private gatherings of friends, poets,
and scholars from Senegal to South Africa
to Sudan. Niasse is one of the continent’s
most widely-read poets of the past century,
surpassing his Francophone contemporary,
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Leopold Sédar Senghor, Anglophone poets
such as Wole Soyinka, and even his fellow
Arabophone poets Shaykh al-Bur‘ai and
Salih al-Ja‘farT in popularity. Perhaps only
the Egyptian poet Ahmed Shawqt surpasses
Niasse in influence and popularity on the con-
tinent. Despite this fact, Niasse’s poetry has
only recently begun to receive serious atten-
tion in Europhone scholarship? (the Arabic-
language scholarship is much further ahead
in this regard).’

2 For example, see Rudolph Ware, Zachary Wright,
and Amir Syed Jihad of the Pen: The Sufi Literature
of West Africa (Cairo: The American University of
Cairo Press, 2018); Mervyn Hiskett, “‘Community
of Grace and its Opponents, the ‘Rejecters> A De-
bate about Theology and Mysticism in Muslim West
Africa with Special Reference to its Hausa Expres-
sion,” African Language Studies, 17 (1980): 99-140;
Andrea Brigaglia, “Sufi Poetry in Twentieth-Century
Nigeria: A Khamriyya and a Ghazal by Shaykh Aba
Bakr al-‘Atiq (1909-1974).” Journal of Sufi Stud-
ies 6,2 (2017): 190-232; Oludamini Ogunnaike, “The
Presence of Poetry, the Poetry of Presence: Medita-
tions on Arabic Sufi Poetry Performance and Ritual
in Contemporary Dakar”, Journal of Sufi Studies 5,
1 (2016): 58-97; Oludamini Ogunnaike, Poetry in
Praise of Prophetic Perfection: A Study of West Af-
rican Madih Poetry and Its Precedents (Cambridge:
Islamic Texts Society, 2020).

3 The Senegalese scholar ‘Amir Samb has several
excellent articles and a multi-volume work on the
subject (Amir Samb, al-Adab al- Singhali al-‘ara-
bi, (al-Jaz@’ir: al-Sharika al-Wataniyya li’l-Nashr
wa’l-Tawzr, 1978), while the Nigerian scholar
Ibrahim al-MaqqarT has several articles in Arabic on
the Arabic poetry of West Africa, particularly that of
Ibrahim Niasse (see http:/sheikhmaqary.com.ng/h/
book-files), and ‘Uthman Idris Kankaw1 of Kwara
State University in Nigeria has an excellent article in
Arabic on the madih poetry of the region (Uthman
Kankawd, ‘al-Mada’ih al-nabawiyya fi gharb Ifriqi-
yya: Dirdsa tahliliyya adabiyya (A Literary Study
on Prophetic Eulogy in West Africa)’, Majlat Dirasat
Ifrigiya 51, 2014). Other important Arabic-language
studies include Ibrahim Samb’s thesis “‘al-Mada’ih
al-Nabawwiyya fr'l-Shi‘r al-Sinighalt al-‘Arab?’”,
(Master’s thesis, Cheikh Anta Diop University, 2012),
‘Al1 Abu Bakr’s al-Thaqafa al- ‘arabiyya fi Nijiriya
min 1850 ila 1960 m. am al-istiglal, (Beirut: n. p.,
1972), ‘Uthman Kabara’s al-Shi‘r al-siuft fi Nijiriya:
dirasa mawdii ‘iyya tahliliyya li-namdadhuj mukhtara
min intdj al-‘ulama al-qadiriyyin khilal al-qarnayn
al- tasi® ‘ashar wa’l-‘ishrin al- miladiyya, (Cairo:
al-Nahar, 2004), and Kabir Adam Tudun Nufawa,
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This gap is due, in part, to the colonial/aca-
demic racialized and disciplinary division of
the African continent and Islamic and Arabic
studies, wherein Islam in Saharan and Sub-
Saharan Africa and African Arabic litera-
ture fell through the cracks between African
studies/African literature (dominated by the
study of Europhone African literature) and
the study of Islam and Arabic literature (dom-
inated by studies of the so-called “Middle
East”). Moreover, the lingering legacy of
the colonial myth of Islam noir, led to the
neglect or assumed lack of proficiency in
Arabic literary production of Black Muslims,*
which combined with the strange theory of
19'-century racial science that poetry was
an art of the “white race”,” has led to a pro-
found neglect of traditions of African Arabic
poetry, of which Niasse is the most popular
contemporary exemplar.

al-Adab al-"arabt al- Nijiri fi al-qarn al-tasi* ‘ashar
al-miladr, (Kano: Dar al-Umma, 2008).

4 For example, see Riidiger Seesemann, The Divine
Flood: Ibrahim Niasse and the Roots of a Twenti-
eth-Century Sufi Revival (Oxford University Press,
USA, 2011), 8-15; Rudolph Ware, The Walking
Qur’an: Islamic Education, Embodied Knowledge,
and History in West Africa (Durham, NC: UNC
Press, 2014), 1-38; Ousmane Kane, Beyond Timbuktu:
An Intellectual History of Muslim West Africa, (Cam-
bridge, MA: Harvard University Press, 2016), 21-40;
Jean-Louis Triaud, “Giving a Name to Islam South of
the Sahara: An Adventure in Taxonomy.” The Jour-
nal of African History 55, 1 (2014): 3-15.

5 Houston Stewart Chamberlain, Foundations of the
Nineteenth Century I, trans. John Lees (New York:
Howard Fertig, 1968), 215. In fact, the 1974 Princ-
eton Encyclopedia of Poetry and Poetics declared,
“Negro poetry cannot be labeled as poetry in the
strict sense of the term, and therefore is often called
rhythmic prose. This terminology originates in the
fact that the people of Africa themselves designated
poetry as “chant,” much as the Greek and Romans
called a poem an “ode”, or “carmen”, or “cantus”
Because of recent studies of the languages of Sene-
gal, of the Bantu, Peulh, Dahomey, and Ruanda, it is
now known that the chants and dances at religious,
social, and domestic ceremonies were actually po-
ems.” (Princeton Encyclopedia of Poetry and Poetics,
Preminger, Warnke, and Hardison (eds.), (Princeton:
Princeton University Press, 1974), 556.)
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However, while not unconnected to its literary
qualities, the popularity of Niasse’s poetry is
primarily due to his claims and reputation as
being the pole/paramount Sufi saint of the age
(qutb al-zaman) and the sahib al-fayda, the
possessor of a prophesied “spiritual flood”
that Shaykh Ahmad al-Tijan1 (d. 1815), the
founder of the Tijaniyya (the most popular
Sufi tariga on the continent), is said to have
foretold would bring people into Islam, the
Tijaniyya, and direct knowledge of God
(ma‘rifat Allah) “group upon group”.® In
fact, it is in his poetry that Niasse makes the
clearest claims of his unique saintly rank,
connecting it with his poetic acts of praise
in in verses such as:

e 3w ol 1 S
o s Jgmll aa e dllg
deaa oa el 13 Sl

lelin (53 33 s (o 2aall 13
el Jul el jaald
o) ) & 1l Al (63
el ade 5 o g 35S
None of the poles (aqtab) before me attained
the like of what this servant has,
from a flood of pure, flowing glory
I thank my lord that my secret is not sterile
For even the smallest of my followers will
attain annihilation [in God]
And that is from the love of the Messenger
and his secret
By my recital of praises for him, I attained
the banner
The elixir for this slave is the love of
Muhammad
And my treasure is singing his praises ’

The composition of Arabic poetry, particu-
larly poetry in praise of the prophet, has long
been a means for West African scholars to
demonstrate their scholarly credentials and

6 See Andrea Brigaglia, “The Fayda Tijanlyya of
Ibrahim Nyass: Genesis and Implications of a Sufi
Doctrine.” Islam et sociétés au sud du Sahara 14-15
(2000): 41-56; Andrea Brigaglia, “Sufi Revival and
Islamic Literacy: TijanT Writings in Twentieth-Cen-
tury Nigeria”, (2014): 102-111; and Seesemann, The
Divine Flood.

7 Afdq al-Sh'ir, 1: 266.
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devotion and closeness to the Prophet, and
therefore spiritual authority. Several of these
poems, like al-Busiri’s Burda, al-Yadali’s
Salatu Rabbi, ‘Uthman ibn Fudi’s Daliyya,
al-hajj ‘Umar Tal’s Safinat al-Sa‘dda, al-hajj
Malik Sy’s Khilas al-Dhahab and several of
the poems of Shaykh Ahmadu Bamba were
and are believed to have talismanic prop-
erties, their recitals being associated with
Mi‘raculous events in many popular legends,
enhancing the saintly reputation of the poets.®
The performance and circulation of Niasse’s
poetry also did much to popularize his own
reputation and authority in Islamic scholar-
ly and lay circles throughout West Africa,
North Africa, Sudan and the Horn of Africa,
the Middle East, South and Southeast Asia
and continues to do so today.” As Zachary
Wright explains, “[Niasse’s] ‘community
of the flood’ (jama‘at al-fayda) eventual-
ly claimed 60 million followers, perhaps
constituting the largest twentieth-century
Muslim revivalist movement anywhere in the
world.”' During my own research in Dakar,
many young Tijanis told me that they first
became interested in the tariqa upon hearing
performances of Niasse’s poetry, wanting to
“better understand the mysterious allusions”
in the beautiful recitations and “to experi-
ence the states described in the verses” and
“to see if the claims [of granting aspirants

8  SeeJihad of the Pen and Ogunnaike, Poetry in Praise
of Prophetic Perfection.

9  See Brigaglia, “Sufi Revival and Islamic Literacy”
and Seesemann, The Divine Flood, 64, 173, 187, 202-
208.

Jihad of the Pen, 5. For the history of Niasse and
this movement in context, see Seesemann, The Di-
vine Flood; Ousmane Kane, “Shaykh al-Islam al-hajj
Ibrahim Niasse.” in Le temps des marabouts: Itinérai-
res et stratégies Islamiques en Afrique Occiden-
tale Francaise 1880—1960. ed. David Robinson and
Jean-Louis Triaud (Paris: Karthala, 1997), 299-316;
Zachary Wright, Living Knowledge in West African
Islam: The Sufi Community of Ibrahim Nidsse (Bos-
ton: Brill, 2015); and Brigaglia, “The Fayda TijanTyya
of Ibrahim Nyass.”
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fana’ (annihilation in God) and ma rifa] were

true.” Several disciples also reported that their
shaykhs had them recite and contemplate
certain poems of Niasse’s as a part of their
tarbiya or sayr (spiritual training). But the
aesthetic delight of performances of Niasse’s
poetry, while not unconnected to its reputed
talismanic properties and the poet’s spiritual
reputation, cannot be reduced to them. Rather
the alchemy of Niasse’s verse is due to the
way it brings together sensory, intellectual,
and spiritual delight to produce “The Elixir
of Felicity in Praising the Master of Masters”
(Iksir al-Sa‘adat ft Madh Sayyid al-Sadat),
the title of one of his diwans.

In addition to a number of prose works,
Niasse penned hundreds of poems, compiled
and published in 16 diwans throughout his
life, from his first work, Rith al-Adab (“The
Spirit of Etiquette”), a didactic poem on Sufi
etiquette, written when he was 20 years old,
to Sayr al-qalb ilda hadrat al-rabb bi madh
al-Mustafa al-hibb (“The Journey of the
Heart to the Presence of the Lord through
Praising the Beloved Chosen One”), a diwan
of qasidas praising the Prophet Muhammad
in a classical style that was completed shortly
before Niasse passed away in 1975. In 2018,
after decades of work collecting and editing
various versions of Shaykh Ibrahim’s poetry,
the Mauritanian scholar and direct disciple
of Ibrahim Niasse, Shaykh Muhammad ibn
Shaykh ‘Abdallah, published all of Ibrahim
Niasse’s poetry in a 2-volume edition entitled
Afaq al-Sh‘ir “inda al-Shaykh Ibrahim Niyas
(The Horizons of Poetry with Shaykh Ibrahim
Niasse),!! so titled due to the vast, encom-

11 Muhammad ibn al-Shaykh ‘Abdallah, Afaqg Al-Shi‘r
‘inda al-Shaykh Ibrahim Niyas (Mauritania: Muham-
mad ibn al-Shaykh ‘Abdullah, 2018). The publication
also contains 3 more volumes of poetry written about
Shaykh Ibrahim Niasse. Prior to this publication, in
addition to its oral and digital circulation, Niasse’s
poetry was primarily circulated in two collec-
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passing meanings and beauty of Niasse’s
poetry, whose verses form a kind of linguis-
tic canopy, uniting the various perspectives
of his disciples’ spiritual experiences and
contemplation.'? Most of Niasse’s poetry (11
diwans) consists of poems in praise of the
Prophet (madih nabawr), which comprise
the first volume of Afag al-Sh‘ir. In addi-
tion to several versified travelogues (rihlat),
Niasse wrote two diwans in praise of Shaykh
Ahmad al-Tijan1, another diwan in praise of
his own teachers, a diwan of acrostic poems
of tawassul (intercession) through various
verses and suras of the Qu‘ran, as well as a
diwan of didactic poems of spiritual advice,
all of which are collected in Afag al-Sh'ir’s
second volume. Despite their diverse genres,
structures, and styles, all of Niasse’s poems
are shot through with praise of and longing
for the Prophet, as the editor of Afag al-Sh‘ir
notes in his introduction, “all of the poetry
of Shaykh Ibrahim Niasse...testifies to his
eternal relationship of love for and reliance
upon the Messenger of God.”"?

Through brief discussions of three of these
poems and related prose treatises we will
attempt to sketch the outlines of these
“horizons” of poetry and the kind of reader/
listener/reciter they assume and attempt to
cultivate.

Inna Khatmal Anbiy2’i: Letters,
Riddles, and Poetics

g 5l lld Lo i L) 6lS Bsa)
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tions: al-Dawawin al-Sitt and Jami‘ al-Jawami* al-
Dawawin compiled and edited by Nigerian scholars
and disciples of Niasse, Shaykh Abu Bakr Atiqu and
Shaykh Sani Kafanga, and published in Beirut.

12 Afdq al-Sh‘ir I: 43.

13 Ibid, 41.

7

My life is symbols, all of it, and an
allusion

That will be explained when the grave
is overturned

I am the exalted letters and lines

So they appear in my person whenever
they appear™

-Shaykh Ibrahim Niasse

One of Niasse’s more commonly memorized
and performed poems, Inna Khatmal Anbiya’i
was composed in a short-ramal meter (unlike
most of Niasse’s poems, which are in the tawil
meter), and illustrates many of the themes
and features of Niasse’s oeuvre including
the unique use of separated letters, which,
in addition to the esoteric alphanumeric (‘ilm
al-huruf) riddles they pose, help call attention
to the fact that this is an abjad or alphabet
poem: each verse before the concluding invo-
cation of prayers upon the Prophet begins
with a different letter of the Arabic alphabet
in order. This feature is shared by most of
Niasse’s diwans, which are organized alpha-
betically by the first letter of the first verse,
each diwan containing roughly one poem
per letter. This alphabetical structure of col-
lections of poems or of a single poem itself
was a fairly common feature of West African
Arabic poetry, having precedents in the pop-
ular madih collections of the poets al-Fazazi
and al-Baghdadi."” Such arrangements seem
intended to symbolize a deployment of the
totality of language. In the case of post-12
century Sufism,'® given the popular “science

14 Afaq al-sh’ir 11: 282 and https://www.youtube.com/
watch?v=vPxSpuxwUPc.

15 See Ogunnaike, Poetry in Praise, 96-101 and Denis
McAuley, Ibn ‘Arabi’s Mystical Poetics (Oxford: Ox-
ford University Press, 2012), 160-199. This structure
also has parallels in the Hebrew Psalms (such as 119)
and Lamentations as well as medieval Latin and ver-
nacular devotional poetry.

16  Orin some cases, more technically, the traditions that
later became known as Sufism.



ALLMUHAMMAD,ALLTHETIME:SHAYKHIBRAHIMNIASSE’SPROPHETICPOETICSOFPRAISEINTHREETREATISESANDPOEMS

of letters” (‘ilm al-hurif) and its elaborate
systems of correspondences between the 28
letters of the Arabic alphabet and the 28 lunar
mansions, the signs of the zodiac, the heav-
enly spheres, the four elements and natures,
Divine Names, numbers, etc., such structures
suggest a kind of cosmic totality, in Niasse’s
case, of praising the Prophet from every pos-
sible perspective with every kind of praise.

Truly the seal of the prophets

Transcended them all by Y's degree’

A sea of secrets and praise

A sun of righteousness and guidance

My praises of him are my heart’s paradise

Of my delights and my riches

And always my love is for you

And my recollection and annihilation

My heart’s enraptured, my ecstasy extended

As are my longing sighs and my crying
And my veiling and my burning

In the morning and the evening

A dream phantom visited me

Of my beloved, quintessence’s spring

(‘ayn ha’)'’®

17

18

The letter Ya has the numerical value of 10, which
here refers to the 10 particularities granted to the
Prophet Muhammad, and not the other prophets: 1)
the universality of his message, 2) his being a mer-
cy (rahma) to all of creation, 3) his being safety for
his community from punishment, 4) God swearing
by his life and not swearing by any other person, 5)
addressing him directly by nicknames (and without
the vocative ya-which is another possible meaning
of the ya’ here), 6) being given the totality of words
(jawami* al-kalim); 7) He was given an intimidating
awe (that frightened his enemies) over a distance
of one month’s journey; 8) God forgave him for all
that came before and came after; 9) His Mi‘racle (the
Qur’an) remained after him; 10) The Isra’ and Mi’raj
(see Afag al-Sh'ir, 2:64).

‘ayn Ha’ (75), meaning “the spring of the letter /a,
or “the eye of the letter 4@ or “the very letter ha’.”
In Sufi letter symbolism, the letter £a’ commonly
represents the Divine Essence (al-Dhat) or Ipseity
(Huwiyya) or as the last letter of the name Allah, a
fourth spiritual presence (hadra) of servitude (“‘ubiidi-
yya) “immersed in this Essence” (see Ibrahim Niasse
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He has a place in my heart

Impossible for any but him
He appeared [to me] before I attained

my station

Or my life from my blood

Sorrow comes to an end for all but me

For he’s my sorrow and he endures

He’s majestic and tremendous

And so sweet and so pure

And there’s none like him to follow
he’s the “'s” before the “r’"

His praises are my intimacy, my wine

My devotions,” my “b” and my “r

66 99)]

What an excellent slave he is, elevated
For he has the banner’s secret®

The Real’s choicest, God’s beloved
My treasury and my richness

My blamer sees my love for him
As just madness or wretchedness

My occupation is my longing for him

For in it is my victory and ascension

My guarantee against those who

blame a shaykh

Who fell in love from the “h” and the “b”"%
[is that] after my grey age, they

consoled me,

The people of intellect and clemency

Truly, by God, all my life long’s

19
20
21
22

23

The Removal of Confusion Concerning the Flood
of the Saintly Seal Ahmad al-Tijani, trans. Zachary
Wright, Muhtar Holland, and Abdullahi Okene (Lou-
isville, KY: Fons Vitae, 2010), 292). Some members
of the Fayda also cite the fact that Niasse lived for 75
years as a sign of his possession of this numerological
“secret.” Summing each of the letters of the letters
(‘ayn, ya, niin, ha’ alif) yields 136, which reduces to
10 (1+3+6), the same value as ya'.

sirr-secret
Qurbatt
Birr, piety (202), possibly barr, land.

The banner of praise on the day of resurrection, an al-
lusion to the hadiths about the Prophet’s intercession
at the praiseworthy station (a/-maqam al-mahmiid).

hubb, love (10)-numerical equivalent of the ya’
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Been spent in the blindness [of love]*
I will be annihilated, but my passion

For the precious one will remain®

My yearning and my burning love
Are my joy and glory

The weight of love is hard to bear
Concealing it amongst the crowd

If a friend blames [you for your love]
Then leave him brusquely

The humiliation of the people of love

is sweeter
Than union and elevation
My heart treks openly
Towards the best of the prophets
My coming then my going

Are for my beloved, my felicity
He’s my occupation all my life long
In my mornings and my evenings

24 al-‘ama’ also refers to the primordial “cloud” men-

25

tioned in the hadith in which the Prophet was asked,
“where was our Lord before He created creation?”
And he replied, “He came to be in a cloud (‘ama’)
neither above nor below which was any air, then He
created His Throne upon the Waters.” This “cloud”
became a technical term for the Greatest Barzakh
(al-barzakh al-kubra, a name for an aspect of the
Muhammadan Reality (al-haqiqa al-Muhammad-
iya)) both separating and joining God and creation
in later Sufi cosmology, as will be discussed below
(see William Chittick, Sufi Path of Knowledge: Ibn
al-Arabi’s Metaphysics of Imagination (Albany:
SUNY Press, 1989), 125-126). Al-‘ama’ also names
the inscrutable Divine Essence which is beyond all
perception and connection (see Sidi ‘AlT Harazim
al-Barrada, Jawahir al-Ma‘ant wa Buliigh al-Amant
fi Fayd Sidi Abt Abbas al-Tijant, ed. and trans. Ra-
vane Mbaye (Dakar: Dar Albouraq, 2011), 843-845
and Shaykh Ibrahim Inyas, al-Sirr al-Akbar wal Ki-
brit al-Ahmar, ed. Maigari, in Muhammad Maigari,
Shaykh Ibrahim Aniyas [sic] al-Sinighali hayatuhu
wa arduhu wa ta'limuhu (Beirut: Dar al-‘Arabiyya,
1981), 434).

Note the tibdq of the common Sufi pairing of fana’
(annihilation) and baga’ (subsistence) and the com-
mon trope of the poet passing away but his love en-
during. The line can also be read to mean that the
poet’s love will remain/subsist by the precious one, an
allusion to the state of haga’ and the role of the Proph-
et therein. “Precious one” translates al-mufadda-one
for whom one sacrifices or pays a ransom, like a king.
In this case, the poet’s annihilated self is the ransom
for the beloved.

And my blessings and my greetings
Upon TaHa,”® the giver of gifts
And upon the family and companions

And [every] devoted lover

As long as the kingdom [of God] endures—
Never seen as having an end.
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As is typical of Niasse’s qasidas, this poem
begins with a lovely and complex jinds in

the matla‘ (opening line): furran biya’i mir-
rors mal-anbiya’i. This use of a separated

26

27

Name of the Prophet and opening letters of the 20"
sura of the Qur’an that bears its name. Its numerical
equivalent is 14, the number of the full moon (middle
of the lunar month), and the seven-doubled (sab‘an
min al-mathani) (15: 87), commonly taken to refer to
the Fatiha, the opening sura of the Qur’an.

Afaq al-Shir 11: 64-65.
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letter evokes the mysterious “separated let-
ters” at the beginning of some suras of the
Qur’an, some of which are traditionally taken
to be names of the Prophet (such as Yasin
and TaHa, the latter is used to refer to the
Prophet in this poem),”® and is the first of a
series of rumiiz (symbolic riddles/mysteries)
involving these separated letters in the poem.
The sprinkling of these and other mysteri-
ous rumiiz throughout the poem adds to its
depth and the delight of the reader/reciter/
listener (like the flaps of a pop-up book for
children), as Lara Harb recently demonstrated
in her wonderful Arabic Poetics, remarking
that “the aesthetics of rhetorical figures were
defined by their capacity to delay the grasping
of meaning through various techniques of
deception, trickery, and obscuration, which
lead to unexpected meanings.”” Quoting
al-Jurjant’s account of hayan to describe
this poetics of “discovery” and “wonder”,
Harb writes:

The pleasure of the soul is based on be-
ing lifted from the hidden to the visi-
ble, being presented with the plain after
the enigmatic, being moved from the
known to the better and more intimately
known.... I will call this principle “dis-
covery.” Although al-Jurjani does not
explicitly use this term, it succinctly de-
scribes the experience the listener goes
through when “being lifted from the
hidden to the visible”. Discovery is the
listener’s aesthetic experience of bayan.

The second principle al-Jurjant lays out
involves human susceptibility to differ-
ent ways of gaining knowledge: “It is
known that initial knowledge comes to
the soul first and foremost through the

28 Whose significance and meaning Niasse discusses in
his published Arabic tafsir, F7 Riyad al-Tafsir and his

recorded Wolof tafsir sessions.

29 Lara Harb, Arabic Poetics (Cambridge: Cambridge

University Press, 2020), 258.
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senses and then through contemplation
and intellect. [...] If you moved it through
a comparison from something perceived
through pure intellect or thought to that
which is perceived through the senses
and known intuitively [...] you would be
like him who appeals for it to a strang-
er through a close friend, and for a new
friendship through an old love.” Infor-
mation received through the senses or
intuitively, therefore, is more easily per-
ceived than that derived through con-
templation and reasoning. This principle
is relevant for achieving an experience
of discovery through simile....*°

Niasse’s poetry, like other lyric Sufi poet-
ry, takes this dynamic a step further, adding
unveiling (kashf) or direct, mystical knowl-
edge ma'rifa as a stage of knowledge above
that of the ordinary intellect and that of the
senses. Therefore, even these intellectual dis-
coveries are more easily perceived than the
direct, existential knowledge (ma ‘rifa), and
both intellectual and tangible descriptions
can serve as kinaya (metonymy), majaz (fig-
urative speech), isti‘Gra (metaphor), simile
(tashbih), and example/analogies (tamthil)*
of these higher forms of knowledge (ma ‘arif)
and realities (haqa’ig). In fact, Niasse, draw-
ing on a well-established Sufi convention,

30 Ibid, 141.

31 Although these terms are much debated in the clas-
sical literature, kinaya refers to indirect description,
whose literal meaning is still accurate (e.g. “having
abundant ashes under his cauldron” ( aall sl ,ui<)
to signify “generosity”). Majaz refers to any figu-
rative association between matters expressed by a
phrase or single word, and if this association is based
on similarity it is known as isti‘ara (e.g. “I saw a li-
on”-(lion here standing in for a brave person)). By
contrast, for al-Jurjani, tashbih is a statement of
similarity between two things (e.g. “Zayd is a lion”)
in which both things likened or equated are stated.
Majaz and kinaya function by signifying indirectly
(with the signified unstated), while tashbih functions
by making a statement of comparison between two
stated things. (see Harb, Arabic Poetics, 174-178).
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refers to everything other than God as “met-
aphorical existents/beings” (al-ka’inat or
al-mawjidat al-majaziyya).** Thus in Sufi
poetics, the delight of discovery that is so inte-
gral to “ordinary” Arabic poetics—of using
sensory/intuitive comparisons or descriptions
to elucidate and discover intellectual mean-
ings—itself serves as a metaphor or symbol
of the delight of mystical unveiling (kashf).
In addition to serving the usual functions
described by literary theorists such as al-Jur-
jani, rhetorical and poetic techniques such
as double entendres (tawjih and istikhdam),
subtle isharat (allusions) and rumiiz (sym-
bols/mysteries/puzzles) in Sufi poetry such
as Niasse’s also attempts to communicate,
provoke, and cultivate the spiritual realization
(tahqiq) and unveiling (kashf) of supra-dis-
cursive knowledge (ma‘rifa). In this context,
poetic devices such as tibaqg (the conjunction
or pairing of opposites) takes on added and
perhaps more literal significance, and the con-
ceptual “wonder” the rhetorical technique
evokes opens up onto the “bewilderment”
(hayra) of the unveiling or supra-rational
knowledge (ma ‘rifa) of these spiritual realities
(haqd’iq). As Niasse writes, both describing
and demonstrating this dynamic:

BN il yia damydua adia sa g Jull 2ay 5l

He came after the Messengers while he
yet preceded [them]

So by the conjunction of opposites he
bewildered the hearts and minds

Here the issue is not just that it is more beau-
tiful and pleasing to say something indirectly,
but rather that of effectively expressing mean-
ings beyond language, thought, and ordinary
experience, which therefore can only be

32 Shaykh Ibrahim Inyas, Jawahir al-rasdil wa-yali-
yya ziyadat al-jawahir al-hawi bad ‘ulim wasilat
al-wasdail, ed. Ahmad Abi’l-Fath, (Borno: Ahmad
AbT'l- Fath, n.d.) IT: 61.

33 Afaq al-Sh‘irI: 185.
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expressed indirectly. As Ibn al-Farid wrote:
Cda 'B)L):.J\ 9% (s2rA EJL.&‘Y\ L;éj

In allusion there is meaning not con-
tained in plain expression*

And as Niasse writes in his diwan, Nir
al-Haqgq, using the common metaphor of
drunkenness for the experience of jadhb (spir-
itual rapture) and ma ‘rifa (direct knowledge)
to both describe and illustrate this dynamic
in self-referentially paradoxical verses:

sl SOl osulisma Vs lalaa G als Ciast 2 lega Suilé
35 e b 8 sl Ltk 0 55 Lagag

So get drunk, for whatever you have in-
tended, you have not tasted

Of wine and voice, but a faint sound and
whisper

Whatever we say about drunkenness is,

for us,

knowledge, too lofty to be bound in pag-

es
Moreover, Ibrahim Niasse echoed Shaykh
al-Tijant in strongly condemning reveal-
ing esoteric secrets in the presence of the
uninitiated as being “worse than committing
major sins”,* and so the allusive and elusive
nature of this kind of poetry “clothes” the
secrets, effectively communicating them to
the initiated (who delight in recognizing their
experiences or knowledge in them), veiling
them from the unprepared, and perhaps
even serving as the cause for the unveiling
of these secrets for the spiritually prepared.’’
As Emily Dickinson wrote in a similar vein:

Tell all the truth but tell it slant —

34 T.E.Homerin, ‘Umar ibn al-Farid: Sufi Verse, Saint-
ly Life (New York: Paulist Press, 2001), 187.

35 Afaq al-Sheir, 361.
36 Inyas, Jawahir al-rasail I: 19.

37 Indeed, Niasse’s poems are sometimes used in the
process of tarbiya (spiritual training) which leads
disciples to ma‘rifa.
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Success in Circuit lies

Too bright for our infirm Delight
The Truth’s superb surprise

As Lightning to the Children eased
With explanation kind

The Truth must dazzle gradually
Or every man be blind—3*

For example, the symbolic riddles of the letter
“ya’” in the opening line and the letters “‘ayn
ha’” of the seventh verse of Inna Khamtal
Anbiya’ serve both as a poetic feature that
infuses the poetry with mystery and forc-
es the listener to work to “solve the puzzle”
posed by these letters. As Harb, again quoting
al-Jurjani, suggests such features can increase

the listener’s delight and wonder in discovery:

He argues that the more effort is required
by the listener to discover the meaning,
the more pleasurable it is: “It is human
nature that if something is gained af-
ter searching, effort, and yearning, its
attainment is more beautiful and plea-
surable.”... He thus distinguishes be-
tween two kinds of complexity: what he
calls “mu‘aqqad” (convoluted), which is
speech that puts obstacles in the way of
one’s understanding, and, conversely,
“mulakhkhas” (condensed), which is a
kind of complexity that nevertheless
helps light the way to the meaning...
Beauty in speech is, therefore, the result
of what induces thought and contempla-
tion, but without unnecessary complica-
tion. Thus, conveying an idea in a way
that requires effort to grasp it enhanc-
es the experience of discovery and the
pleasure resulting from it.*’

38 Helen Vendler, Dickinson (Cambridge, MA: Harvard

University Press, 2010), 431.

Harb, Arabic Poetics, 144. As Dick Davis and Afkham
Darbandi point out in the Preface to their translation
of ‘Attar’s Conference of the Birds, Bunyan defended
the obscurity of allegories in his Pilgrim’s Progress in

39
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While some listeners may find Niasse’s
letter-puzzles convoluted, the commentary
traditions suggest that they are perceived as
not only a condensed and ingenious way to
indicate a particular meaning, such as the 10
particularities of the Prophet Muhammad that
were granted to no other prophet in the case of
the letter ya’ in the opening line, but in induc-
ing thought and contemplation, may actually
evoke multiple esoteric meanings and secrets
(asrar) and even provoke realization (tahqiq)
of these realities. This can be particularly
seen in the mysterious ‘ayn ha letter combi-
nation of the seventh line. In Sufi lettrism,
the Ha’ is often associated with the Divine
Ipseity (Huwiyya), as in the following line
from Tijan1 “Prayer from the Unseen Upon
the Ahmadan Reality” (al-salat al-ghaybiyya
fU’l-hagiqat al-ahmadiyya), which described
the prophet as “the one who prays in the niché
of the ‘ayn ha’ of Huwiyya.”* In one of his
commentaries on the Salat al-Fatih (the
central prayer of the Tijani tradition) Niasse
writes, explaining the esoteric meaning of
the prayer’s opening word, “Allahuma’ (O
God), “The letter ha’ is the presence of wor-
shipful servitude [ ‘ubiidiyya], immersed in
Divine Ipseity (Hiawiyya)... The presence
of ha’ is a secret that cannot be divulged.”*

similar fashion:

And to stir the mind

To search after what it fain would find,
Things that seem to be hid in words obscure
Do but the godly mind the more allure

To study what those sayings should contain
That speak to us in such a cloudy strain.

I also know a dark similitude

Will on the fancy more itself intrude,

And will stick faster in the heart and head
Than things from similes not borrowed.

(Dick Davis and Afkham Darbandi, The Conference
of the Birds (New York: Penguin Classics, 1984 ), 11).

Jawahir al-Ma‘ant, 1439-1441.

Niasse, Removal of Confusion, 292. Another verse of
Niasse’s employs the same symbol, “He is the ‘ayn,
the ‘ayn of ha and the ha’ is his ‘ayn.”

aie ol s eledl e ol 8 (Afdq al-shir 1: 205). Which

I would render as, “He is the essence of the Divine Es-

40
41
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Given the polysemy of the word ‘ayn, this
could then be read as “the source/spring of
ha”, “the eye of ha’”, “the essence of ha™
or “the very letter ha””
interpreted as referring to the cosmological
dimensions of the Muhammadan reality in
various ways. To give but one example, the
Jawharat al-Kamal, the longer prayer on the
Prophet that also forms an integral part of
the daily Tijani litany, begins by referring to
the Prophet as “the spring/source of Divine

all of which can be

mercy” (‘ayn al-rahmat al-rabbaniyya) for all
of creation. We have chosen to translate the
‘ayn ha as “quintessence’s spring” to allude
to the numerical equivalence of the letter 4a’
and the number 5.

For initiates who have undergone spiritu-
al training (tarbiya) to achieve ma‘rifa, the
recognition of their own experiences and
insights in the subtle allusions (isharat) and
mysterious symbols (rumiiz) of Niasse’s poet-
ry is a source of delight, and by provoking
contemplation, these poetic features can also
elicit new discoveries or unveilings about the
meanings of these symbols and the listeners’
own experiences. While for the uninitiated,
these obscure allusions or opaque riddles
reveal the presence of a secret, prompting
further curiosity about its meanings.

sence and the Divine Essence is his essence”, allud-
ing to the doctrine of the Muhammadan reality being
the first, essential, and comprehensive manifestation
of the Divine Essence, and the Divine Essence being
the essence and origin of this Muhammadan reality.

42 In addition to these allusions and the Qur’anic “se-
parated letters”, Niasse’s use of stand-alone letters
also recalls a mysterious statement of Shaykh Ah-
mad al-Tijan1, “The gnostic [‘arif] becomes a letter/
word among the letters/words of the Divine Essence
(harfan min hurif al-dhat), for he comes to have the
power of disposal (yatasarraf) through the Divine
Essence as does the letter/word, although he is not
the source of the letter.” (qtd. in Zachary Wright, Re-
alizing Islam: The Tijaniyya in North Africa and the
Eighteenth-Century Muslim World. (Durham, NC:
The University of North Carolina Press, 2020), 164).

77

But these alphabetical particularities aside,
like many of Niasse’s poems, Inna Khatmal
Anbiya’ deploys many of the classical motifs
of the tradition of the gasida and prophetic
praise: invoking the phantom of the beloved
(tayf al-khayal) in line 7, the departing of
the caravan (za‘n) in line 26, the blamers
who criticize the poet’s love (in lines 16, 18,
and 24), the grey hair of old age (shayb) in
line 19, the struggle to conceal his love (line
24), the burning passion that consumes and
annihilates the poet, yet also makes his sweet
affliction of passion eternal and more dear
than anything else, and standard formula-
tions of praise of, longing for, and devotion
to the Prophet. Characteristically, Niasse’s
poem also self-referentially refers to its act
of praising the beloved Prophet as the poet’s
“heart’s paradise”, “intimacy and wine”, and
“devotions”, also describing the Prophet as
a “sea of praise” and having “the secret of
the banner of praise”, connecting the poet’s
praise of the Prophet to the Prophet’s all-en-
compassing praise of God.*

We will return to this theme of praise later,
but for now we wish to turn to the character-
istic and complex temporalities of this poem.
Fittingly, the poem ends with the word “end”
(intiha@’), but in a negation of this ending,
asking God to invoke blessings and peace
upon the Prophet, his family, companions
and devoted lovers, “as long as the kingdom
endures, perpetually, endlessly”. In another
negation of temporality, the poet proclaims
his perpetual love for, remembrance of, and
annihilation in his beloved (line 4), and in
another common feature of Niasse’s poetry
(and Prophetic madih in general) claims that
his beloved appeared to him before his life

43 For an account of the traditions about the banner
of praise (liwa’ al-hamd) and some of Ibn al-‘Arabi
and al-J1lT’s influential interpretations of their sig-
nificance, see Michel Chodkiewicz, “The Banner of
Praise,” Journal of the Muhyiddin Ibn ‘Arabi Society,

21 (1997): 45-58.
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(line 9), which is “entirely occupied” with his
beloved (line 28), “morning and evening”,
“coming and going”, to the extent that he has
spent his whole life “blind” (line 20) to all
else. In another context, this could just be
read as the standard mubalagha (hyperbole)
of the lover’s literary voice, but in the context
of Sufi cosmology they take on a much more
“literal” meaning, as these other verses of
Niasse’s state more explicitly:

G gih gl agum pt y adin (325 o301 e S8
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For I am the one I love, I swear by the
truth of his qualities
In spite of all our enviers and enemies
I loved him until I saw that I was him
While my Lord had not created
space nor time
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He’s the chosen of creation
Before the becoming of all beings
The presence of TaHa emerged
Before even space existed

And he had a life, extended
Before time even was reckoned
And I was before creation

My heart busy with his passion

Similarly, in his introduction to his collection
of Niasse’s poetry, Shaykh Muhammad ibn
Shaykh ‘Abdallah gives his own account of
the near-Mi‘raculous conjunction of elements
that must occur to produce a verse of “true
love poetry””

Each verse of love poetry is completed
by the concurrence of the various ele-

44 Adfaq Al-Shi'r 1:363.
45 Afaq Al-Shi‘r11: 65.
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ments of sincere feelings. There must be
a coming together of the “tripod” of the
beloved of the poet, the poet of love, and
the love of the poet. This conjunction
must occur from a period of time not
measured by the rotation of the sun,
but rather it is a branch of the per-
petual now (al-an al-da’im) whose be-
ginning and end is unknown. Love is-
sues to its poet a command to begin the
conjunction...and this single verse will
only see the light of day after the con-
currence of this tripartite “committee”
and the mobilization of burning feelings
and sincere motives for it, so how much
more [incredible is this] if these verses
are numerous, over 20,000 in number?4

So what is this “time outside of time” that
is the stage and origin of the drama of the
poet’s love for the Prophet and the birthplace
of this poetry?

Time and Sufi Cosmology in Ibrahim
Niasse’s Prose and Poetry

Has there come upon man a span of
time (dahr) when he was a thing
unremembered?

Qur’an 76: 1

If you gain insight into the secret of
your time, you will realize that the two
bows of beginningless eternity (azal)
and endless eternity (abad) are your
heart and your time.

-Ahmad al-Ghazali
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46 Afaq al-Sh‘ir, 49-50. Emphasis added.
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You came from the Holy Presence
While you have never ceased to be in it
You were before the cosmos, you were
And the endless eternity (abad) is like
beginningless eternity (azal)

You were absolute and then you
became

Adorned with delimitations

-Ahmad al-‘Alaw1

Al g5l Jpm )y e
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My time is the Messenger of God and
he is its place

And that is the slave’s fortress if he
takes you under his wing

B O3 ) ) (e el

My praises of him suffice me so [God]
bless him abundantly

for these blessings are our livelihood
for endless eternity

-Ibrahim Niasse

For the more or less brief time the poem
lasts, it has a specific and unmistakable
temporality, it has its own time.
-Giorgio Agamben

The secret wish of poetry is to stop time.
-Charles Simic

This very topic is taken up in a short letter by
Shaykh Ibrahtm Niasse to his close disciple
and companion, Sid1 ‘Al1 Cissé:

A question about Azal (beginningless
eternity—eternity a parte ante) *’ and

47 For the history and development of these terms and
concepts see Gerhard Bowering, “Ideas of time
in Persian Sufism”, Iran 30, 1 (1992): 77-89; “The
concept of time in Islam” Proceedings of the Amer-
ican Philosophical Society 141, 1 (1997): 55-66;
“Ibn al-‘Arab1’s Concept of Time.” Ishrag, 2 (2012):
108-23; Ibrahim Kalin, “From the Temporal Time
to the Eternal Now: Ibn al-‘Arabi and Mulla Sadra
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the Azal of Azal (beginning-less begin-
ning-less eternity) and Abad of Abad
(endless, endless eternity-a parte post)
and how the extent of each one is related
to the other, and what is the reality of
their meanings? Your son, ‘Al1 Cissé

The Answer:

My son ‘Ali Cissé, listen to your father.
The Azals are three in respect to three
realities. The Azal is an expression for
what has never, ever ceased [begining-
lessly] and Abad is an expression for that
which will never ever cease [endlessly].
And you, if you contemplate the reality
of the Inward of the Inward (butiin al-
butin), you will find that it never ceases,
while as for the Inward (butiin), its ori-
gin is the same, and as for manifestation
(zuhiir), it is the same. So it will be clear
to you like this, that the Azal is the In-
ward of the Inward (butiin al-butin), and
the Azal of Azal is the Inward (butiin),
and the Azal of Azal of Azal is manifes-
tation (zuhiir). And what I have to say
about Abad follows the same script as
my speech about Azal. And this [Azal]
is before and that [4bad] is after, but

on Time”, Journal of Religious Thought: A Quar-
terly Journal of Shiraz University 6, 19 (2013): 135-
164; Mohamed Haj Yousef, /bn Arabi: Time and
Cosmology, (New York: Routledge, 2014), William
Chittick, The Self-Disclosure of God: Principles of
Ibn al-"Arabi’s Cosmology, (Albany, SUNY Press,
2015), and Eric Winkel, “Time is Not Real: Time in
Ibn ‘Arabi, and from Parmenides (and Heraclitus) to
Julian Barbour”, Journal of the Muhyiddin Ibn ‘Arabi
Society 51, (2012). In a related, but distinct schema,
the Safavid philosopher Mir Damad (d. 1631) built on
Ibn Sina’s (and Aristotle and Plotinus’) philosophy of
time as a relational entity to posit three levels of (real
and extra-mental) time: Sarmad-the relationship be-
tween the changeless and the changeless; Dahr-the re-
lationship between the changeless and the changing;
Zaman-the relationship between the changing and the
changing, and used this schema to resolve the phil-
osophical and theological debates about the creation
and/or eternity of the world.
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where there 1s no “before” nor “after.”

As for their limit and their endpoint,
there is no limited extent for Azal nor
limit. For extents and limits cannot at-
tain the reality of Azal, particularly the
Azal of Azal and the Azal of Azal of Azal,
which is the utmost end of the thoughts
of the great. So the intellects are bewil-
dered about this relationship and ex-
pressions disappear and vanish because
Azal, as 1 mentioned before, is an ex-
pression for what has not ceased. One
day of its days is like a thousand years of
what you reckon, and these are the days
of God which we are commanded to re-
member. God said, Remind them of the
days of God (14: 5). And these days are
concurrent with the days of the world.
So the people of this world are in the
days of this world and the people of God
are in the days of God: Then there will
separate them a wall in which there is
a gate, the inner side of which contains
mercy, and the outer facing towards tor-
ment. They call to them saying, “were
we not with you?” They say: “Indeed!
But you tempted yourselves, bided your
time, and doubted...”. (57: 13-14). The
journey of the Knower by his Lord in
these days in the unseen does not cease.
He only encounters wujiid (being/find-
ing), [but] there is no being with him
so that he is bewildered in the [Divine]
Greatness and Pride, which had they
manifested themselves to the Knower,
he would become pulverized faster than
the blink of an eye. To this alludes [‘abd
al-Qadir al-Jilani] Jili’s words (may
God be pleased with him), “whoever is
familiar with the glory of God cannot
withstand the appearance of the Divine
Greatness and Pride.”*® What is beyond
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A reference to the hadith qudsi, “Pride is my cloak
and greatness My robe, and anyone who competes
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this is not written on papers, nor seen
by eyes, except that there is the journey
of endless and beginingless eternity in
which all realities and metaphors and
times and places and litanies and inspi-
rations and knowledges and experiences
have been folded up like the folding of
a scroll. Silence prevails over the occu-
pant of this station, save for one whom
the All-Merciful gives permission, and
he speaks rightly. He only desires pure
non-being in order to be devoted whole-
heartedly to the station and to make it
agreeable to him. You see the mountains,
reckoning that they are fixed but they are
passing like the passing of the clouds (27:
88).# Greetings of Peace.
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with Me in respect of either of them I shall cast into
the Fire.” and the discussion of it recorded in Bughyat
al-Mustafid in relationship to the station of supreme
sainthood of Shaykh Ahmad al-Tijant.

Niasse cites this verse often in his writings typical-
ly, but not exclusively, to allude to various aspects of
what Ibn al-‘Arabi called the doctrine of the renewal
of creation at each instant (tajdid al-khalqg—from
Qur’an 50: 15, they are in confusion about a new
creation), that everything is in constant flux, being
perpetually manifested from and returned to God at
every instant. Ibn al-‘Arabi writes, “When you say to
someone, You said (qulta) this, and, You said (qui-
ta) that, the ta [denoting the second person singular],
for the person of unveiled sight, of the first qulta is
different from the ta of the second qulta, because the
very one addressed has been made anew with every
[divine] breath: Rather, they are in confusion about
the new creation [Q. 50: 15].” (qtd. in Eric Winkel,
“Time is Not Real: Time in Ibn ‘Arabi, and from Par-
menidies (and Heraclitus) to Julian Barbour”, Jour-
nal of the Muhyiddin Ibn ‘Arabi Society 51). Similarly
Niasse said, “Rather every individual who has passed
through this stage of intoxication (jadhb) has had the
same experience. All of them have stood at the feet
of the Real and made the same conclusion, even if
Allah’s manifestations inevitably differ from person
to person. All have become intoxicated with the same
One, Living Allah. Allah may manifest in a tree, but
the next moment this manifestation will move to an-
other tree, or something else. The manifestations of
Allah are constantly evolving and never at a stand-
still. Certainly, differences between brothers or sis-
ters in the same family must appear, even though they
are from the same parents and have the same blood.
Allah says in the Qur’an, You see the mountains,
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Written by Ibrahim ibn al-Hajj ‘abd
Allah al-TijanTt in Kosi, 1350 HijrT (1931-
1932)%

This remarkable and remarkably mysteri-
ous missive is a synthesis of discussions of
technical terminology of Sufi cosmology and
hagiology found in the main Tijani source-
book, the Jawahir al-Ma'ani written by Sid1
‘All Harazim al-Barrada (d. 1804) and Sidi
Muhammad al-‘Arabit ibn Sa’ih’s Bughyat
al-Mustafid. While explaining this short let-
ter comprehensively (if even possible) would
require a separate article, or even book, the
key to understanding this explanation of dif-
ferent levels of temporality (or, more precisely,
atemporality) is the emanationist schema of
Divine presences (hadarat), descents (fanaz-
zulat), and realities (haga’ig) that structure
the levels of reality of Sufi metaphysics in
general, and Tijant cosmology in particular.”!

reckoning that they are fixed, but they are passing
like the passing of the clouds (27: 88). At this point,
those with knowledge of Allah will be aware that the
body that left its home to come to this conference
has passed away, and is not the same that will return
to its home later tonight. (qtd. in Zachary Wright,
Pearls from the Divine Flood: Selected Discourses
from Shaykh al-Islam Ibrahim Niasse (Atlanta: Fayda
Books, 2015), 108-109.)

50 Jawahir al-Rasa’il I: 89-90.

51 In summary, this schema has five cosmological pres-
ences (hadarat), in descending order of reality: 1) The
Presence of Ipseity (Hahiit), 2) Presence of Divinity
(Lahit), 3) Presence of Domination (Jabariit), 4) Pres-
ence of Dominion (Malakiit), 5) Presence of the King-
dom (Mulk) or humanity (Nasit). Another common
schema has seven Divine “Descents” (tanazzulat): 1)
The level of the Sheer Essence (al-dhat al-sadhij), 2)
the level of Unicity (al-Ahadiyya), 3) the level of Sin-
gleness (al-Wahda), 4) Level of Oneness (al-Wahidi-
yya), 5) The level of the Spirits (al-arwah), 6) The lev-
el of the Images (al-mithal), 7) The level of the senses
(al-hiss). The Jawahir al-Ma‘ani records Shaykh Ah-
mad al-Tijan1’s description of these presences (in as-
cending order): “The first presence is the world of the
presence of humanity (Nasiit), and it is the level of the
existence of dense, corporeal bodies. The second is
the level of the world of Dominion (Malakit), and it is
the level of the effusion of holy lights (fayd al-anwar
al-qudsiyya) and it is from the first heaven to the sev-
enth. It is the world of exemplars/the imaginal realm
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Each level of reality or Divine presence has
its own corresponding level of time and level
of the human being. These form the subject
of the next treatise, to which we will shortly
turn, but first we would like to consider the
meaning of the Azal of Azal and why the Azal
of Azal of Azal is considered the “utmost end
of thought”, and what, if anything, do they
have to do with poetry?

Niasse begins by defining Azal as the nega-
tion of a temporal “beginning point” and
Abad as the negation of a temporal “ending
point,” identifying both with the “Inward of
the Inward” (butiin al-butiin). In this sense,
Azal and Abad negate the Divine Names
the First (a/-Awwal) and the Last (al-Akh-
ir) since there is no firstness/beginning nor
lastness/ending. Likewise, the Inward of the
Inward” (butiin al-butiin) has no comple-
mentary “outward appearance” (zuhiir) to
oppose it, and in the Jawahir al-Ma'ant, this
level is also referred to the Sheer Essence
(al-dhat al-sadhij), absolute being (al-wujiid
al-mutlag), which negates and transcends any
and all differentiation, multiplicity, and rela-
tionality in its “absolute unicity” (ahadiyya
mutlaqa). Now the Azal of Azal is a negation
of this negation, which is an affirmation of
Divine Firstness and Lastness, of the Inward
(al-batin) and the Outward (al-zahir), but in

(‘alam al-mithal) and it is the world of spiritual be-
ings (rzhaniyyat) and the spheres. The third presence
is the world of Domination (Jabariit), and it is from
the seventh heaven to the footstool (Kursi). It is the
level of the effusion of Divine secrets (fayd al-asrar
al-ilahiyyah), disembodied spirits and the world of
the angels. The forth presence is the presence of the
world of Divinity (Lahiit) and it is the world of the ap-
pearance of the names of God and His attributes and
their mysteries and lights and effusions and manifes-
tations. The fifth presence is the presence of Ipseity
(Hahut), and it is the presence of the Inward of the
Essence (al-butiin al-dhatr) and the Blindness of the
Essence (al-‘ama al-dhatt). There can be no desire to
attain this level, only to be connected to it.” (Jawahir
al-Ma‘ant, 843). Also see William Chittick, “The Five
Divine Presences: From al-Qunawi to Qaysari” The
Muslim World 72, 2 (1982): 107-128.
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a comprehensive and unified fashion. In the
Jawahir al-Ma'ant this level is referred to as
a “First without an end and a Last without an
end” (al-Awwalu bila nihayatin wa Akhiru
bila nihayatin).” As for the Azal of Azal of
Azal it is a negation of the negation of the
negation of having a beginning, which is a
kind of return to beginninglessness, but in a
more restricted modality. If Azal can be imag-
ined as an unbroken circle, then the Azal of
Azal is a notched circle or a circle with a dot
on its circumference, while the Azal of Azal of
Azal is the dot itself.> In his al-Sirr al-Akbar,
Shaykh Ibrahim Niasse refers to this reali-
ty as “the perpetual now” (al-an al-da’im),
which the Jawahir al-Ma'ant identifies as the
utmost end of knowledge and the knowers
(muntahd al-ma‘rifa and muntaha al-‘arifin).>*

52 Jawahir al-Ma‘ani, 843.

53 Explaining this triple negation, Ibn al-‘Arabi writes,
“This is what we meant in the first sentence of this
book by our words, ‘Praise belongs to God who brou-
ght the things into existence from a nonexistence and
from its nonexistence.”” (qtd. in Salman Bashier, /bn
al-‘Arabi’s Barzakh: The Concept of the Limit and the
Relationship between God and the World (Albany:
SUNY Press, 2004), 96). Similarly Shaykh Ahmad
al-Tijani (citing from Muhammad al-Shinnawi’s
Jawharat al-Khams) refers to the second Divine de-
scent as “the nonexistence of nonexistence (‘adam
al-‘adam)” (Jawahir al-Ma'ant, 843).

Identifying it with the fourth Divine descent, Jawdhir
al-Ma'‘ani, 845. As to why this dialectic of negation
cannot continue on ad infinitum and the third nega-
tion is the “utmost end”, Ibn al-‘Arabi explains that
this dialectic produces Being, non-Being, and “the
third thing” (al-shay’ al-thalith) which is a barzakh
or liminal reality that both unites and divides these
opposites. After this there are just combinations of
these three kinds of matters, just as, analogously, pos-
itive, negative, and imaginary numbers are algebra-
ically closed. Commenting on the verse of the Qu’ran
“You threw not when you threw, but God threw” (8:
17), Ibn al-‘Arabi writes, “He said: “You did not throw
when you threw but God threw,” affirming both that
Muhammad is the only thrower and that Allah is the
only thrower. But, then, what has become of Muham-
mad? He negated him and affirmed him. Then He
negated him [for the second time]. Muhammad is af-
firmed in His saying: ‘“When you threw’ between two
negations: an eternal negation in His saying: ‘You did
not throw’ and an ever-lasting negation in His saying:

54
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Drawing on the work of Ibn al-‘Arab1,” in his

‘But Allah threw’. Thus, the affirmation of Muham-
mad in this verse is like the instant of time (al-an),
which is the eternal Being (wujitd) between the two
times, between the past time, which is a realized
(muhaqqaq) Nonbeing, and the future time, which is
absolute (mahd) Nonbeing.... He rendered him an af-
firmed Middle between two negations, so he resem-
bled the instant of time (a/-an) that is Being. Being
(wujiid) belongs to Allah not to Muhammad, since
He is Who possesses permanent Being in the past, in
the present state (hal), and in the future time. Conjec-
tured (mutawahham) delimitation (faqyid) is removed
from Him.” qtd. in Bashier, /bn al-‘Arabi’s Barzakh,
127. Shaykh Ibrahim Niasse has a similar commen-
tary upon this verse in his Arabic tafsir, emphasizing
the Prophet Muhammad’s unique status as a barzakh
between God and creation as indicated through this
affirmation in between the two negations, in contrast
to the other people mentioned in the first half of the
verse, whose actions are simply negated (you did not
slay them, but God slew them) (Ibrahim Inyas, F7 Ri-
yad al-tafsiv 1i’l-Qur’an al-karim, ed. Muhammad b.
al-Shaykh Abd Allah al-Tijant (Ttunis: Majma' al-Ya-
mama li’l-Diba‘a wa’l-Nashr, 2010), I1: 366-367.)

55 In his al-Fatiahat al-Makkiya Tbn al-‘Arabl writes,
“What the rational faculty understands from time is
something imagined, extended, and lacking the two
sides. We judge that what has passed away within it
is “the past,” we judge that what will come in it is
‘the future,” and we judge that what is within it is ‘the
[present] state’ (hal). This last is called ‘the instant’
(al-an). Although the instant is a time, it is a limit
for what is past in time and what is future. It is like
a point that we suppose upon the circumference of a
circle. Wherever we suppose the point to be, origin
and end are designated for the circumference. ‘Eter-
nity without beginning’ /4zal] and ‘eternity without
end’ [Abad] are the nonexistence of time’s two sides,
for it has no first and no last. Rather, it has perpetuity
(dawam), and perpetuity is the time of the (present)
state, while the state possesses perpetuity. Hence the
cosmos never ceases to be under the ruling proper-
ty of the time of the (present) state, and God’s rul-
ing property in the cosmos never ceases to be in the
ruling property of time. That of it which is past and
future never cease to be in the ruling property of the
(present) state” (Chittick, SDG, 128-129). and “The
cosmos is a barzakh between eternity without begin-
ning (azal) and eternity without end (abad). Through
it the one becomes differentiated from the other. If
not for it, no property would become manifest for
either and the affair would be one and would not be-
come distinct. This is like the [present] state between
the past and the future. If not for the state, the past
nonexistence would not become distinct from the
future nonexistence. This is the property of the bar-
zakh, and it never ceases in the cosmos in perpetuity.
It is the tie between the two premises. If not for it, no
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influential Sufi Vocabulary (Istilahat al-Sufi-
yya), ‘abd al-Razzaq al-Kashant defines the
perpetual now as:

The perpetual moment is the extension
of the Divine presence in which azal
(beginningless eternity) enters abad
(endless eternity). Both of these are in
the present moment because of what
emerges in azal upon moments (hin)
of abad. Each of their moments (hin)
combines azal and abad, and through
it azal, abad and the present moment
(al-waqt al-hadir) are united. Thus it
is called the inner reality of time (ba-
tin al-zaman) and the origin of time
(asl al-zaman). Temporal moments are
imprints on it, and its decrees (ahkam)
and forms are manifested in temporal
changes (taghayyurat). But it is fixed in
its state perpetually (da’iman) and eter-
nally (sarmadan). This has been related
to the Divine Presence of “Withness”
(al-hadrat al-‘andiyya) in the Prophet’s
saying, “With your Lord there is neither
morning nor evening.” 3

Or in the words of Niasse’s treatise, “all real-
ities and metaphors (al-majazat) and times
and places and litanies and inspirations and
knowledges and experiences have been folded
up like the folding of a scroll.” This perpetual
moment, according to ibn Shaykh ‘Abdallah,
is the origin of all true poetry, whose metred
rhythms and rhymes and condensed and
integrated language and meanings mirror
the features of this perpetual moment. The
rhythms and rhymes and structures of poetic
time similarly enfold all of its contents into a
unity.”’ In Niasse’s madih poetry in particular

sound knowledge would become manifest.” (Chittick,
SDG, 334).

56 ‘Abd al-Razzaq Al-Kashani, Mu'jam Istilahat al-Su-
fiyya (Cairo: Dar al-Manar, 1996), 57.

57 In Blake’s famous verses from “Auguries of Inno-
cence”:
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(in contrast to his epistles, longer prose works,
and didactic poems), this singular or circular
poetic temporality is experienced through the
repetition of the poem’s first line at its end
(radd al-‘ajiiz ‘ala’l-sadr, which is a feature
of many of Niasse’s poems in written form,
and most of them in oral performance) and the
common closing, and often repetitive, invoca-
tions of eternity within the compressed time
of the final lines.*® In this poetry, there is no
narrative development over time, but rather,
the exposition of the various distinct dimen-

To see a World in a Grain of Sand
And a Heaven in a Wild Flower

Hold Infinity in the palm of your hand
And Eternity in an hour

Or as ‘Attar says in his Conference of the Birds, “Give
up the intellect for love and see/In one brief moment
all eternity”

58 For example, both illustrating and describing this
temporality Niasse writes:
For if the Beloved is absent from you, know that he
is in my heart
So my heart’s core is untarnished by the tarnisher
My time is the Messenger of God and he is its place
And that is the slave’s fortress if he takes you under
his wing

My praises of him suffice me so [God] bless him
abundantly

for these blessings are our livelihood for endless
eternity
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(Afaq al-sh‘ir, 191). Or in a typical example, repeat-
ing the first misra® of the poem in its last one Niasse
writes:
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Love’s judge decreed for me when he decreed in
days long gone
Love for TaHa, the Hashimi, and this decree is done
Upon you [be God’s blessings] as long as the
days in which a lover says
“Love’s judge decreed for me when he decreed in
days long gone”

(204,104 ,7i’hs-la qafA)
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sions of the poet’s hal, which are constantly
integrated and returned, through rhythm and
rhyme, to the perpetual now of poetic time. ¥
Moreover, madih poetry in particular enfolds
the distinct temporalities of the pre-tempo-
ral existence of the Muhammadan Light
(al-nir al-Muhammadr), the eschatological
and post-temporal scenes of Prophetic praise
and intercession described in the Qur’an and
hadith, incidents from the Prophet’s earthly
life, as well as the memories and present state
of the poet, reciter, and audience into the per-
petual duration of its poetic time.*°

Just as the perpetual moment is a barzakh
(a liminal reality that both unites and sepa-
rates) between the past and future, eternity
and time, the rhythm of poetic metres is a
barzakh between eternity and time, stillness
and motion; thyme is a barzakh between one
sound and many; figurative language (majaz)
1s a barzakh between the thing signified and
its signifier; and poetry itself is a barzakh
between experience (adhwdq) and expression
(awrag), feeling and thought, music and prose,
silence and speech. Likewise, in Tijani cos-
mology, the spiritual realities of the Prophet
Muhammad and Shaykh Ahmad al-Tijani (as
the Muhammadan Reality and the Concealed
Seal (al-khatm al-maktiim), respectively) also
serve as barzakhs between God and creation,

59 This bears some resemblance to Bergson’s philosop-
hy of duration (la durée) exemplified by the experi-
ence of music, and Gilles Deleuze’s theorization of
cinema through this Bergsonian lens. While there
are some important differences between Bergson’s
conception of time and that of the Tijani tradition,
what I am trying to suggest here is that Niasse’s poet-
ry exemplifies and allows us to experience and think
within his philosophy of time, just as Deleuze writes
about cinema and Bergon’s philosophy of movement
and time.

60 Similar dynamics have been discussed in relations
to the Qur’an, for example, see Angelika Neuwirth,
“Qur’an and History—a Disputed Relationship. Some
Reflections on Qur’anic History and History in the
Qur’an”, Journal of Qur’anic Studies 5, 1 (2003):
1-18.
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and between the Muhammadan Reality and
all creation, respectively, containing and com-
bining everything within them. As a result,
time, along with everything else in the uni-
verse, comes into being through these reali-
ties, and returns to eternity through the same.

In fact, in a commentary on a short didactic
poem of his,®" Shaykh Ibrahim Niasse iden-
tifies the Azal of Azal of Azal with this “eter-
nal now”/“perpetual now” (al-an al-sarmadi/
al-an al-da’im) with an aspect of the spiri-
tual reality of Shaykh Ahmad al-Tijani.** So
the Azal is associated with God, the Azal of
Azal with the Muhammadan Reality, and the
Azal of Azal of Azal with the spiritual reality
of Shaykh Ahmad al-Tijan1. Encountering
these realities requires the realization of the
knower’s non-existence through annihilation
(fana’), which is why in the letter, Shaykh
Ibrahim writes that, “The occupant of this
station... only desires pure non-being.” As
Ibn al-‘Arabi explains, referencing the hadith
“God was/is and there was/is nothing with

29

him”:

Absolute [mahd] nonexistence is more
eminent than relative nonexistence in
a certain respect, and that is that, in its
magnification of God and in the strength
of its signifying Him, it does not receive
wujiid [being]. It remains in its root and
entity, out of jealousy lest it be the as-
sociate of the Divine Side in the attri-
bute of wujiid and lest the names that are
ascribed to God be ascribed to it....Af-
ter all, absolute [mahd] nonexistence is
better at making known what is worthy
of God than the relatively nonexistent,
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62 Inyas, Al-Sirr al-Akbar, 433.
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because it has the attribute of eternity
without beginning [azal] in its nonexis-
tence, just as the Real has the attribute of
eternity without beginning [azal] in His
wujiid [being]. This is the description
of the Real by the negation of Firstness,
which is the description of nonexistence
by the fact that wujiid is negated from it
through its own essence. Hence nothing
other than God makes God known with
greater knowledge than does absolute
nonexistence.

Given that nonexistence has such emi-
nence, and given that making claims and
associating things [with God] belong to
the existent things, God says to us, / cre-
ated you aforetime, when you were not
a thing [19: 9], that is, you were not an
existent thing. He says: “So be with Me
in the state of your wujiid by not pro-
testing to the ruling and by consenting
to the flow of what is measured out, just
as you were in the state of your nonexis-
tence.” He made human eminence to be
the return within their wujiid to the state
of their nonexistence.®

Similarly, in this commentary on the same
short poem, Niasse explains that the “prayer/
blessings upon the Prophet and his family and
companions” refers to this flow or manifes-
tation of being upon the spiritual realities of
the Prophet, other prophets, and the saints and
through them, upon the various descending
levels and presences of the cosmos:

The meaning of these verses is that the
Sheer Essence (al-dhat al-sadhij), which
is the essence of effacement and blind-
ness. This Absolute Being manifests
itself in all of its levels in the presence
of Its secret, the master of being [the
Prophet]. The Real has five presenc-

63  Chittick, SDG, 31.

85

es (hadarat): the presence of Ipseity
(al-Hahut), of Divinity (al-Lahit), of
Domination (al-Jabariit), of Domin-
ion (al-Malakut) and of humanity (al-
Nasiit). The presences are also manifest
in the secret of the master of being [the
Prophet], and they are five also: the pres-
ence of his secret (sirr), his spirit (rith),
his intellect (‘ag/), his heart (galb), and
his soul (nafs). So the presence of Ipse-
ity is manifest in his secret, and they are
identical, and the presence of Divinity in
his spirit, and they are identical, and the
presence of Domination in his intellect,
and they are identical, and the presence
of Dominion in his heart, and they are
identical, and the presence of humanity
in his soul, and they are identical. This
is the meaning of His prayer/blessing
(salat) upon him, and the meaning of
Muhammad, the slave of God, that is,
the slave of the Essence. The realities of
the lord of being [the prophet] are man-
ifest in the realities of the presence of
concealment [Shaykh Ahmad al-Tijani]
and they are five also: his secret, spirit,
intellect, heart, and soul, just as before.
So the worlds become their two essenc-
es and unseen realities.*

This unfolding of the cosmos in and through
the realities of the Prophet and Shaykh
Ahmad al-Tijan1 explained in greater detail in
Niasse’s “Sixth Treatise on Spiritual Chivalry
(futuwwa)” (which immediately follows the
letter on the Azal of Azal of Azal in collections
of Niasse’s treatises) about the interior levels
of the being of the Prophet:

In the Name of God the Merciful the
Compassionate. The levels of the inte-
rior of the Messenger of God cannot be
borne by expressions, but among them
are: first, a relation among the relations

64 Inyas, Al-Sirr al-Akbar, 434.
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of the stations of his secret, and it is
where God was and there was nothing
with Him, and that has never ceased and
will never be ceased. And he, in that sta-
tion, is a secret and holy praise of the Es-
sence. And this is the presence of Divine
Ipseity (Hahit) and Unicity (al-Ahadi-
yya) by itself. Then there occurs a con-
nection of the [Divine] Will to his being,
while that is before manifestation, so he
becomes a spirit and Ahmad. This is the
presence of Divinity (Lahit) and One-
ness (Wahidiyya). Then there occurs an
apportionment and overflow from Him
(Most High) to Him/him, and that is the
manifestation of the Ahmadan presence
(al-Ahmadiyya) in the Muhammadan
presence (al-Muhammadiya). This is the
loci of appearance of the Divine Names
and Attributes and the place of config-
uration and station of diversification. It
is the presence of Domination (al/-Ja-
barit). So it is connected to the presence
of Divinity (Lahiif). He is satisfied with
slavehood (‘ubiidiyya), so he becomes
an intellect and a slave. And then the re-
alities of the prophets, the secrets of ex-
istents, the hearts of human beings are
manifest, and so he becomes a heart and
Muhammad. This is the presence of Do-
minion (al-Malakiit). Then he descends
in the Adamic form, as a well-propor-
tioned mortal, and he becomes a soul
and a prophet, and this is the world of
the kingdom (al-Mulk) and earthly, hu-
man existence (a/-Nasiit).

As for the station of his secret between
him and his Lord, it is not manifest to
anyone but him. And as for his spirit,
it is manifest to the secret of conceal-
ment (sirr al-katm), and he, may God
be pleased with him [Shaykh Ahmad
al-Tijani], is in that, in that station of the
spirit of the prophet, a secret and Ah-
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mad. In the station of his [the Prophet’s]
intellect, he is a spirit and a righteous
one (siddiq), and in the station of his [the
Prophet’s] heart, he is an intellect and
vicegerent, and in the station of his [the
Prophet’s] soul, a heart and companion.
The station of the soul of the concealed
[Shaykh Ahmad al-Tijani] is the great-
est master (al-shaykh al-akbar) to all
that came before. His words allude to
this: Have you not seen how your Lord
has extended the shadow? (25: 40); You
seen the mountains [reckoning that they
are fixed but they are passing like the
clouds.](27: 88); Say: If the all-Merciful
had a child, then I would be the first of
the worshippers (43: 81) and what is be-
yond that cannot be contained in expres-
sion and the throats are silenced by it.

From the dictation of our shaykh and
connection (wasila) to God, Shaykh
Ibrahim bin al-Hajj ‘Abdallah al-Tijani
in the city of Kaolack, 1351 Hijri (1932-
33)0

To clarify through a metaphor that might be
more accessible, these levels of reality are like
dreams within dreams within dreams. The
Prophetic reality is thus the dream “character”
through which the Divine dreamer perceives
the dream and maintains its existence (if the
dreamer were not in the dream, there would
be no dream). In the dream within the dream
(the second level of presences) the Prophetic
reality must also appear as the presence or
character of the Divine dreamer in the dream
within the dream, and so on and so forth. The
Prophet takes on a different form in each and
every level of the dream and reality. To use
another example, if there is a dot or pattern
on a lightbulb surrounded by several shades,
when the light is turned on, that pattern will

65 Jawahir al-Rasa’il, I: 91.
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appear in a different way on each and every
shade and eventually on the wall.%® In this
schema, Shaykh Ahmad al-Tijani is like a part
of this pattern of the Prophet that emerges
only on the first or second shade, but appears,
in different forms, in all subsequent levels of
reality. But such descriptions are not merely
conceptual schemas or metaphysical spec-
ulations, but were and are rather verified/
realized through the direct experiences of
these realities. For example, Shaykh Ibrahim
Niasse describes his own experience of these
realities in the year just prior to that in which
he wrote the above treatise:

A momentous occurrence happened to
the humble servant writing this in the
year 1350 after the Hijrah of Muham-
mad, upon him be blessings and peace.
It was this: I came to abide for a hun-
dred thousand years among the days
of the Lord. There I heard the purest,
beginningless eternal speech in inti-
mate conversation. I became bewildered
and restless, as both rapture and long-
ing were joined in me. Then I plunged
headlong into the Divine Presence, and
I witnessed there the reality of the real-
ity of the reality of the reality, in utter
essentiality, exclusivity, and blinding
effacement. Nothing was left of sensory
feelings. I dwelled like this for two thou-
sand years.

Then something was with me. Exis-
tence emerged from me like shadows or

66 See Oludamini Ogunnaike, “Inception and Ibn
‘Arabi” Journal of Religion & Film 17, 2 (2013): 10;
Also see Mohammed Rustom, “The Cosmology of
the Muhammadan Reality”, Ishrdq: Islamic Philos-
ophy Yearbook 4 (2013): 540-5; and Khalil Andani,
“Metaphysics of Muhammad: The Nur Muhammad
from Imam Ja‘far al-Sadiq (d. 148/765) to Nasir al-
Din al-Tusi (d. 672/1274)”, Journal of Sufi Studies 8, 2
(2020): 99-175 for other precedents and the historical
development of these ideas.
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smoke. And I sought after this existence,
and then I was with the Messenger of
the Divine Essence, the slave of the
Divine Essence and Its secret. And he
came close to me and stayed suspended
until I disappeared in him. He became
my essence. Then | was overcome with
joy, for I was the beloved of the Divine
Essence, Its secret, Its desire. I was he
who held Its comprehensive station, to
whom the perfection of the Divine Es-
sence was manifest. [ resided in my state
of rapture for one million years.

In this manifestation in the unseen, I did
not find any servant of the Divine Es-
sence except myself. But then there was
another manifestation, in the unseen of
the unseen, and I saw the Divine Majes-
ty in the Divine Beauty. In this presence
of the unseen of the unseen, I was called
and named, “O Ahmad al-Tyani!” I
knew for certain that the Real had no de-
sire for anything, after the secret, except
for me. [ kept company with this servant
of the Divine Essence, and I helped him
and aided him for two million years.

Then God made me the father of hu-
manity, and the spiritual support for the
entirety of existent beings, the Adam
of souls and spirits. I carried the trust
(amanah), and 1 was addressed with, O
Dawiid, surely we have made you the
vicegerent (khalifah) on the earth (38:
26). I looked at the earth, and saw its
state, the worlds of sense and of mean-
ing, and then the celestial gathering. We
built the heaven with might, and We it
is who made the vast expanse. And we
have laid out the earth. Gracious is He
who spread it out! And all things We
have created in pairs, that haply you
may reflect. Therefore flee to Allah, 1
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am a warner to you from Him. Set up no
other gods besides God. I am a warner
to you from Him (51: 41-51). So I came
back to my senses, and it was as if the
duration of its occurrence was [no more
than the distance between] the even and
the odd. Glory be to God the Majestic.
He selects whom He will for what He
wills, and no one outstrips His wisdom.
And He is not asked about what He does,
but they are the ones asked. (21: 23)%

In addition to highlighting the compressed
levels of temporality of these different reali-
ties and levels of being discussed above, these
accounts contextualize and clarify the mys-
terious epithets “secret of God” (sirr Allah),
“essence of God,” (‘ayn Allah), “unseen secret
of God” (ghayb Allah), secret of the Essence
(sirr al-Dhat) “unseen of the unseen” (ghayb
al-ghayb), “secret of the secret” (sirr al-sirr)
that are used to praise the Prophet and Shaykh
Ahmad al-Tijani in much of Niasse’s poet-
ry.%® A dream is at once a manifestation of a
dreamer as well as her secret or unseen reali-
ty; and the Prophet, as the integral presence or
character of the Divine dreamer in the dream
of creation, is the direct manifestation of the
dreamer’s consciousness in the dream—the
eye through which the dreamer experiences
the dream and the source of the dream itself—
the ‘ayn of the dreamer (and the dream). As
Niasse writes in another poem:

67 Cheikh Tidiane ‘Ali Cissé, What the Knowers of Al-
lah Have Said About the Knowledge of Allah (Atlanta:
Fayda Books, 2014), 95-97.

For example, “Ahmad is the secret of the Essence and
the Essence is Its [the Ahmadan secret’s] secret/the
strong are unable to perceive him, even weakly”:

68
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(Afaq al-sh‘ir 1: 222).
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The beloved uprooted my all and
my totality
And united me and all alterities turned
away [from me]
And lo! This slave is the unseen
secret of our God
And the heart of humanity, since the
Essence manifested in him
And It poured out blessings upon him,
while he was an interior and an exterior
So his exterior is a slave, while his
interior It blesses
He overflowed from Him to Him for
Him, so I was overwhelmed
By the face of the Messenger of God,
my eyes blinded [by his light]

A blessing upon the source of unseen
secrets and its secret

And upon the family and companions
as long as things vanish®

The Divine Presences and Poetry

This cosmology of the Divine presenc-
es and realities plays a significant role in
Niasse’s poetry, both implicitly and explicitly.
Implicitly, this cosmological schema serves
as the scaffolding for the double entendres,
symbolism, and figurative language (majaz)
of Niasse’s and other Sufi poetry.”’ Because

69  Afdq al-Sh'ir, 1: 189. For recitations, see https:/www.
youtube.com/watch?v=xAbejDmAmO04 and https://
www.youtube.com/watch?v=Qb3ZTtFLFkQ. Note-
worthy is the closing paradox of invoking blessings
“as long as things vanish” eloquently and succinctly
combines permanence and subsistence with ephem-

erality and annihilation in these realities.

70 Indeed, just as the influence of the Avicennan five in-

ternal senses (common sense, representation, imagi-
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everything in the sensible realm of Nasiit has
its roots and origins in these higher realms
and realities of being, these tangible expres-
sions (such as wine, drunkenness, light, etc.)
can effectively represent or stand-in for these
realities, because that is what they actually
are: outward expressions or manifestations
(tajalliyat or zuhur) or imaginalizations
(amthal or takhayyulat) of inward or intangi-
ble realities or meanings (haga’iq or ma‘ant).
The figurative language of poetry traces these
connections between the different levels of
reality, combining and joining them, often
without reducing or collapsing their differ-
ences so that coherence is maintained at all
levels. Julie Meisami terms this an “analog-
ical mode of reasoning” and writes:

Analogical comparison presupposes a
continuity in which similitudes are, so to
speak, generic constituents of existence.
In a mode of composition based on anal-
ogy, metaphor transcends the status of a
trope to become a consistent means for
signifying the inner substance of things,
in a world in which everything is a fig-
ure, a sign testifying to the unified and
unifying order of creation.”

Or, in the famous words of the poet:

In everything there is a sign that indi-
cates that He is One.

adad e G (S i

This allows for all kinds of mystical ambigu-
ities, so for example, when Niasse says in [nna
Khatmal Anbiya’, “1 will be annihilated, but
my passion for the precious one will remain,”

nation, estimation, and memory) upon classical Per-
sian and Arabic poetry has been effectively explored,
further study should be made of the influence of the
widely-assumed five-fold Sufi spiritual psychology
presented here (nafs, qalb, ‘aql, rith, sirr) in Sufi po-
etry in West Africa and elsewhere.

71 Julie Scott Meisami, Medieval Persian Court Poetry
(Princeton, NJ: Princeton University Press), 37-38.

he can mean that the poet’s love will outlast
his death, while also referring to his annihi-
lation in the beloved Muhammadan reality.
Or the previous verse, “Truly, by God, all
my life long’s been spent in blindness”, can
refer to the poet being blind to everything but
his beloved, while also alluding to the meta-
physical realities of “the primordial cloud”
(al-‘ama) and the “blindness” of the Divine
Essence (al-‘ama al-dhatt), which, in a sense,
the poet has never left. Typically, this is done
implicitly through these kinds of allusions,
tropes, and symbols (wine, Layla, battle,
wasting away in love, etc.), but sometimes
these structures and technical vocabulary are
invoked explicitly as in the following poem:

I recall he who is to humanity, all
of them, is nourishment

For pebbles they are, while Mustafa, the
chief, is a ruby, opalescent

For Taha is a disclosure (fajalli) of the
Essence, nay he is Its very
essence/emobdiment (‘ayn)’

For the Kingdom (Mulk) of the Most
High is from him, and
likewise, the realm
of Dominion (Malakiit)

By that he sojourned, while his sandals
were still on the earth (farsh)”

Out of awe, the guide [Jibril] bowed
away from him™

He set forth, splitting the veils,
unrivaled

72 This line can also be rendered as “he is It Itself” or
“he is Its eye”.

73 An allusion to the Prophet’s Night journey (al-‘Isra’),
and his reality encompassing and uniting everything
from the farsh (carpet/earth) to the ‘arsh (Divine
Throne). Some traditions report that the Prophet par-
adoxically journeyed bodily through all the spheres
to the Divine Presence while his feet never left the
earth, as alluded to here.

74 An allusion to the Qur’anic narratives and Prophetic
traditions in which Jibril halts while the Prophet con-
tinues on to the lote tree of the uttermost end (sidra
al-muntaha) and the Divine Presence.
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And there is no servant, but his neck
is bowed for him
He drew near, and drew nearer,”
without any how, for
The realm of Domination (Jabariif)
allows neither’®
He is a secret that sojourned to the
secret, by the secret, all alone
So there was nothing but the Real,
and the secret is the realm
of Divinity (Lahiir)
So what a place of seeing and
hearing there
that the Beloved of God embraces,
and the other messengers
were not given’’
So where is the holy valley (Tiwa)
in that? And where is its
addressee (Moses)?
And where is the one who whispered
prayers (Jonah), while
his masjid was the whale?”®
Upon him be the blessing of God,
and then His peace too
Through which are facilitated all
sustenance, life, and food
Upon him be the blessing of God,
and then His peace too
Which illumine, from his bright lights,
the earthly realm (Nasiit) too
Upon him, with his noble family and
companions too
A blessing from the Merciful and the
realm of mercy (Rahamiit) too

75
76

77

78

Tadmin of Qur’an 53: 8.

The realm of the Jabariit is beyond any spatial di-
mensions or directions.

An allusion to the hadith, “I have a time with my
Lord not shared by angel drawn nigh nor messenger
sent.”

A reference to the hadith, “You should not say that I
am better than Jonah the son of Matta.”
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As before, the opening verse contains a lovely
Jjinas (qut and yaqiit), and paraphrases the
famous verse in praise of the Prophet:

oaall il B g dy S s s e

Muhammad is a mortal, but not like other
mortals, nay he is a ruby while people are
like stones.

The Prophet is “food” or “nourishment” for all
of mankind because he is the source of Divine
mercy and even existence for all things, as the
poem later clarifies. The next line explains
that the Prophet is the quintessential man-
ifestation of the Essence, and as such, the
Qur’anic pairing of the Mulk and Malakiit,
the visible and invisible realms, come from

79 Afdq al-sh‘ir 1: 198-199.
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him. Reversing direction, the poem then trac-
es the prophet’s nocturnal ascent (‘Isra’ and
Mi raj), through the various presences (from
the farsh to the ‘arsh), all the way into the
Divine Presence. The peak of this ascent is
described as a station shared with no angel
or other Prophet (recalling another hadith),
before the poetic invocation of God’s salat
(prayer/blessings) upon the prophet (which
typically conclude Niasse’s poems) are char-
acterized as the source of life, sustenance,
existence, and light. Remembering that in
Tijant cosmology, this Divine salat upon the
prophet is the very outpouring (fayd) of being
that brings the various realms of reality into
being and animates and sustains them, these
closing prayers are at once a poetic statement
about the benefits of invoking blessings upon
the Prophet, a statement about the metaphysi-
cal “act of being” that brings things into exis-
tence and sustains them, and an invocation
of /participation in this very act.

The epistemological implications of this cos-
mic act of creation through the Muhammadan
reality are explored in Niasse’s “Seventh
Treatise on Spiritual Chivalry” in which
he responds to a question about the role
of shaykhs in the intellectual and spiritual
attainments of their disciples:

In the Name of God the All-Merciful the
All-Compassionate....In summary, Do
the shaykhs mediate all that comes from
God to their disciples of sciences (‘uliim)
and Knowledge (ma'rifa) and different

-

kinds of crafts (sina ‘at) or not?

The answer: God, blessed and exalted
be He, He is the giver and the withhold-
er, and the Muhammadan reality is the
apportioner (gasim) as the hadith indi-
cates, “I am the apportioner and God
is the giver” (Ana al-gasim wa Allahu
mu'tt) The Muhammadan reality has a
khalifa (vicegerent) in existence in every
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age, and nothing happens in existence
except by the mediation of that khalifa.
And he has representatives and vice-
gerents and places of manifestation by
whose mediation or presence or baraka
he gives. So when he notices the heart of
a slave or aspirant or student or anyone
and finds love of his instruments there-
in, he gives it whatever God has willed
and determined for it to receive from his
hand. But if he does not find in the heart
of the slave any loyalty or love for him
or love for his loci of manifestation, then
he has nothing to do with it at that time.

For that reason, the righteous Yiisuf said,
“God be my refuge that we should take
any save one with whom we have found
our property!” (12: 79). God nourishes
us and your understanding is about Him,
from Him, due to His generosity....

Written by Ibrahim bin al-hajj ‘Abdallah
al-Tijani...in Kosi 1351 (1932-33)%
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Jawahir al-Rasa’il, 1: 92. The Saharan QadirT scholar
S1d1 Mukhtar al-Kuntt (d. 1811) similarly wrote, “And
one of the knowers said: knowledge has the rank of
the sea, out of which a river extends, then from the
river extends a stream, then from the stream extends
a creek, then from the creek extends a rivulet. And
were the sea to flow into the river, or the river into
the stream, it would flood it and ruin it ... And the
Creator indicated that with His statement: He sends
down out of heaven water, and the rivers flow each
in its measure [13: 17], and the meaning of the water
is: what God sent down on his Messenger - May the
prayers and peace of God be upon him - is a sea, and
the hearts of his companions are rivers, and the hearts
of the followers [of the companions] are streams, and
the hearts of the legalists are creeks, and the hearts
of the masses are rivulets...” and “For the hearts [of
the friends of God] are like mirrors, and whomev-
er loves them, their names appear in those polished
hearts. And God, May he be exalted and glorified,
looks into the hearts of his friends every day with
a merciful gaze, and whomever loves them, their
names are etched in their hearts and thus they obtain
their share of the mercy by which their master looks
at them.” (Ariela Marcus-Sells, “Realm of the Un-
seen: Devotional Practice and Sufi Authority in the
Kunta community”, (PhD diss., Stanford University,
2015), 126). In his Removal of Confusion, Niasse is
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In this way, the cosmological structure out-
lined above gives rise to this love-based epis-
temology, in which knowledge, like being, is
distributed from the Divine Presence through
the channels of the Prophet and his repre-
sentatives, particularly the unique khalifa of
that age. It is love for the Prophet and the
Prophet’s representatives (“his instruments”)
that allows one to receive this knowledge,
which is the goal of the Sufi path and for
Niasse, of human existence itself. Thus
everything depends upon love of the Prophet
and his representatives, and this fact points
to another important function of Niasse’s
poetry in praise of the Prophet: expressing
and inspiring love for the Prophet and his
representatives, which is the foundation for
knowledge and spiritual elevation. As Niasse
writes, explicitly connecting these dynamics
of love, praise, Divine bestowal, and spiritual
ascension:
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Whoever is busy with loving
Muhammad perpetually
Attains all that he desires from the
highest of barzakhs
I received glad tidings from him that
By praising him, I have risen
above all heights

And extending this dynamic to the read-

even more explicit, “‘In every time, the Saintly Pole
[qutb] has a mandate (wijha) for every atom among
the existing entities, thus assisting and improving
everything in existence, atom by atom. Whenever a
worshipper prostrates himself for the sake of Allah,
or bows for Him, or stands erect for Him, or remem-
bers Allah, the Saintly Pole is the one who makes this
possible for him (mugim lahu). 1t is through the Saint-
ly Pole that the spiritual master (shaykh) performs his
glorification, and it is through him that the worship-
per performs his worship, through him that one who
prostrates before Allah prostrates.” (Niasse, Removal
of Confusion, 362).
81 Afaq al-sh‘ir, 1: 273.
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ers of his poetry, Niasse writes:
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My writings are a joy to mankind
Whoever sees me or my writing will not
be miserable, even for a day
I have not said this without
permission and [
Keep a secret not divulged by other
than me
And this, all of'it, is from the love of the
lord of the Messengers
Upon him be the blessings of God and
may his affair be elevated®
The blessing or prayer of God upon the
Prophet is what brings all things, on all lev-
els of being into existence, and it is through
love for the Prophet and his representatives,
one becomes receptive to this Divine flux of
knowledge, which is then what allows one to
ascend through these presences and return to
God and the Prophet. As Niasse writes:
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All of the affairs of creation are from
that mighty affair
So, my eye and my chest and my paper
and my tongue
And my pens and my ink, all of me has

82 Afaq al-sh'ir, I: 261.
83 And as previously quoted:
None of the poles (agtab) before me attained
the like of
what this servant has, from a flood of pure,
flowing glory
1 thank my Lord that my secret is not sterile
For even the smallest of my followers will attain
annihilation [in God]
And that is from the love of the Messenger
and his secret
By my recital of praises for him, I attained
the banner
The Elixir for this slave is the love of Muhammad
And my treasure is singing his praises
(Afaq al-Sh‘ir, 1: 266).
84 Afaq al-Sh‘ir, 1: 175.
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been in service of his
remembrance

By the remembrance (dhikr) of the
Messenger of God,
I am exalted and elevated

In this way, Prophetic praise poetry emerges
from the intense love for the Prophet that is
both the cause and result of direct knowledge
(ma‘rifa), and is also a means for cultivating
this love and knowledge. Recognition (ma ‘ri-
fa) of the Prophet’s reality leads to love and
gratitude expressed through praise, which in
turn deepens one’s ma rifa, love, and long-
ing, leading to more praise. By deploying
and directing the linguistic powers of poetry
over imagination and affect, Niasse uses his
praise poetry to both express and cultivate
love, knowledge, and the related spiritual
elevation, perfection, and felicity. As he says:
ljsllw“gu}}&a.n@g;ﬁij Usmﬁugiﬁmwg.m
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My heart has of longing what
bewilders all thought

In it, I’ve exhausted rhymed prose,
poetry, and prose

For Ahmad is my longing, ecstasy,
and ardor

And I have no cure save weaving poetry

When Mukhtar is mentioned,
my pens long

To adorn his praise, immediately,
without reflection

Because the Messenger of God is
praise and its spirit

So say about him what you will without
fearing the bounds

And

85 Afaq al-Sh‘ir, I: 237, Note the implied jinas with
itrd’ — praise.
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On my cheeks, my tears write
midnight poetry

Upon the page, in lament of my agony

For there’s no sweetness in life save
in recounting his praise

For my temples have gone grey, and it
would be hard to turn
back now

The Poetics of Praise

In the desert of the heart

Let the healing fountain start,

In the prison of his days

Teach the free man how to praise.
-W.H. Auden
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All praise be to God and absolutely

The slave is all God’s, the Everlasting

In Beauty and Majesty, he is a praise

And in Perfection, a mirror and a slave
Apart and in union what we say is praise
And in union’s end, what we say’s the slave
God’s blessings and peace be

upon him then

As we see him in beginning and end

-Ibn Mashr1

In the “Sixth Treatise on Futuwwa,” as in the
above poem, Niasse describes the Prophet
as being “praise” himself, alluding to a cel-
ebrated Sufi doctrine in which the cosmos is
created as God’s self-praise:

God’s praise for Himself—which is the
most exalted level of praise is His exis-
tentiation of every existing thing.... So

86 Afaq al-sh'ir, I: 356.



ALLMUHAMMAD,ALLTHETIME:SHAYKHIBRAHIMNIASSE’SPROPHETICPOETICSOFPRAISEINTHREETREATISESANDPOEMS

the most exalted and most tremendous
level of praise is the level of the Muham-
madan Seal, which subsists through the
existence of the Seal on account of the
Prophet’s arrival at the promised praise-
worthy station [al-magam al-mahmiid]
in His saying, Perhaps your Lord will
raise you to a praiseworthy station (Q
17: 79). So his hallowed essence is the ut-
most level of praise through which God
praises Himself. This is why the Prophet
has been singled out with the banner of
praise (liwa’ al-hamd), and was called
‘praiser’, (hamid), ‘most praiseworthy’
(ahmad), and ‘praised’ (mahmiid).?’

Thus the salat of God, the act of Being that
brings all things into existence is an act of
Divine praise. The Prophet, as the greatest
of these acts of Divine self-praise, unites the
best praiser, praised, and praise. And just
as in invoking blessings (sal/awat) upon the
Prophet, in praising the Prophet, the poets
are imitating or participating in this Divine
act of existentiation itself. This dynamic is
exemplified in the eschatological traditions
about the Prophet Muhammad’s intercession
while carrying “the banner of praise” (liwa’
al-hamd), under which all of humanity flocks,
and praising God from “the praiseworthy
station” (magam al-mahmiid) on the Day of
Resurrection.®® In these accounts, God will

87 Mohammed Rustom, The Triumph of Mercy: Philos-
ophy and Scripture in Mulla Sadra (Albany: SUNY
Press, 2013), 66-69.

These accounts are frequently referenced throughout
Niasse’s oeuvre, for example, in the middle of the
poem Sifari from the diwan Sayr al-Qalb, Niasse ex-
claims:
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When you stand forth amidst the prophets to
intercede

There I will sing your praises and proclaim them

There, O intercessor, remember this poor one

A prisoner of your love, singing your praises

(Afaq al-Sh'ir, I: 403-404).
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teach the Prophet forms of praise completely
unknown before, and on the basis of these
praises, the Prophet will be able to intercede
with God on behalf of all creation.*” “The
praises go up and the blessings come down,”
but the praises themselves are a form of bless-
ing sent down from God, and the blessings
themselves are a form of praise. Like rain fall-
ing and rising back to the heavens, Niasse’s
writings, like the broader Sufi tradition to
which they belong, present us with a pro-
found cosmopoetics of praise that describes,
embodies, and performs these dynamics of
praise all at once.

But these dynamics are not just limited to
the abstract metaphysical and eschatological
spheres, but are deeply involved in the apoca-
lyptic colonial experiences which Niasse wit-
nessed and fought against.”® Niasse describes
his praises as “my weapons”,’" “magic that
I consider licit”,*? and “my litany, my sword
amidst enemies.” In another poem he writes:
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My praises of him are my medicine,
my gardens, and repose

89 As Michel Chodkiewicz writes, “In the /ux perpet-
ua of the eternal Day, Muhammad will be ‘the one
who praises’ since he will be entirely pure praise.
And he will equally be ‘the one who is praised’ since
his praise will be addressed to the reflection of the
Divine perfections in his person. Just as he will ap-
pear at that time as the /iwd al-hamd, he himself will
also be the magam mahmiid: through him and in him
the praise which belongs only to God will be endless-
ly performed.”

90 See Seesemann, The Divine Flood and Zachary

Wright, Living Knowledge, 248-286.

91 Afaq al-shi‘r, 1: 362.

92 Afaq al-shi‘r,1: 231.

93 Afdq al-shi‘r, I: 110. These statements were not mere
literary metaphors as Niasse instructed his disciples
throughout the continent to recite litanies to lift the
oppression of colonial occupation.

94 Afaq al-shi‘r; 11: 27.
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And my treasure and my preparation
for every situation

Whenever something bothers me,
I praise our Imam
And all battles become paths of peace

This conjunction of the personal, practical,
spiritual, and political in prophetic praise is
perhaps best seen in one of Niasse’s most
popular poems, a longer gasida in which
he declares his love for and union with the
Prophet, defends himself and his spiritual
method from critics and invokes the history
of the Prophet Muhammad’s struggles against
his enemies as the precedent for his inevitable
victory in the same fight:

I was shown by the best of creation,
the best of all sights®

He banished all doubt and ills and
all strife

He inflamed my longing and love
and pining

And elevated me while the people of
my tent slept

My paper and ink and my tongue kept
me company

Openly, while my heart’s intimacy
with him is my healing

Muhammad, the chosen of God,
his Prophet

Upon him came His ayat (signs/verses)
with praise

I have not followed other than Mustafa,
I only

Recite his remembrance, so cease
blaming, O my audience

Is the religion anything other than
remembrance and the
Sunna which

Come from Mustafa? So this is
my remedy

95

Note the jinas between mara’i (sights) and mira’i
(strife) and the implied mard’a (mirror).
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Is not the obvious difference between
TaHa and other than him

Seen by an intelligent person, not
blind of eye?

O people, quit joking and follow
Muhammad

Or else I will wash my hands of
you forever!

The praised, the best of the worlds is
Muhammad

A trustworthy messenger of splendour®®
and majesty

Eloquent, articulate, he did not speak
out of caprice’’

But rather, from the revelation, and the
descent was a heavenly
revelation

Upon you, by the rope of God, the slave
can confidently rely®®

For a way to distance the remembrance
of the way of misery

And if you say, “is this litany the way
of Muhammad?”

I will say, “yes, my litany is for
obtaining purity”

For what is the litany but remembrance
for God alone

Praying upon the Chosen, the best
of mankind

There is no mention of the shaykh
or mention of anyone else

So my wird, for the illness of the slave,
is the source of the cure

So take it easy! Do not reject it,
out of ignorance

Nor injustice, enmity, nor the eye
of antipathy

The Guide has delivered and conveyed
a trust

The guides, the stars of the darkness,

96
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Implied jinas between sanan (splendor) and sann
(law) and Sunna.

Qur’an 53: 3.
Allusion to Qur’an 3: 103.
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follow his example®

The luminaries are leaders by
following our Prophet

By following that which he followed,
without argument

Whether majestic or vile, we only
follow him,

forever, morning and evening

O the Lord of Jibril, the Faithful,
established

The sunna of the Guide in the hearts of
those [who are guided]

God did not afflict us with deviance and
caprice

I live in hope for the dawning of the day
of meeting

The husk of religion is not the share of
our lovers

But rather the pith, the pith of the pith,
as a pure gift

His spectre appeared faintly, and I all
but flew

Out of love and longing for him,
for passion is my affliction

Each has his Layla, and Barham is
afflicted with

Ahmad, the best of people, the essence
of glory

Out of envy, they wronged me, while I

Have surpassed my peers since the days
of my youth

My opening was completed in my cradle

And all of the men of the unseen!®
are under my decree

They only cross the deserts in the
East and West

Coming to Mecca to catch a whiff of
my fragrance

And why not? For my essence today, is
the same as Muhammad’s

99
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An allusion to the hadith, “My companions are like
the stars, whichever of them you follow you will be
rightly guided.”

Rijal al-ghayb-the hidden hierarchy of saints that
govern the cosmos.
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His secret flows through my frame
and visage

The people of my time, all of them,
have succeeded eminently

Save one who hates my way, a prisoner
of caprice

And I have not said this out of ecstasy
nor as a far-fetched claim

For I have accepted the fealty of all the
victorious

By me the great injustice was lifted,'!
for

By my flood, the religion raised its flag

So whoever wants, it will come to him
before his death

And whoever wants, let him oppose it
like the people of
wretchedness

So whoever wants to extinguish the light
of our God

God has willed that it will not be
extinguished,'® in spite
of the enemies

The Effacer of Error will humble the
pride of those

who see partners (shirk) and triplicity,
the people of loathing

I demolished that which they
established, but

By the secret of the followed one, my
buildingwillnotbedestroyed

They attacked me, but they did not
achieve their goal, for I

Tore apart the crowds of enemies,
by the Effacer

This group will be defeated truly,
for they

Turned their backs on the slaves

They inflict harm on the servant,
while he is shielded by
the Chosenbefore theirblows

101

According to Niasse’s descendants and successors
this “great injustice” refers to colonial occupation.

102 Qur’an 9: 32.
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Is the neighbor of the Trustworthy,
his servant, frightened

By the plots of the sons of the people
of prostitution?

The people fabricated a scheme
in the house of assembly

They wrote a document in order to
repel the light!'®®

Their horses and men set out to Badr

But they returned in manifest disgrace
and destruction'™

But did they prevent the Effacer from
circumambulating His house

In Mecca on the day of the conquest, at
high noon?

Did they ever prevent the spread
of religion

throughout God’s lands as long as
they abide?

A blessing and greetings of peace upon
him, in accordance
with his rank

And upon his family and companions
and the people of loyalty
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103 Document hung in the Ka‘aba by the Quraysh deta-
iling a treaty boycotting the supporters of the Prop-
het, his family (the Banti Hashim), and the Muslims,
preventing the Quraysh from trading, having social
relations with, or marrying Muslims and the Bana
Hashim until they surrendered the Prophet. The boy-
cott lasted for three years, when traditions say the
Prophet was informed by God that the treaty (except
for the bit of parchment containing the name of God)
had been eaten by termites. Upon this Mi‘raculous
report being confirmed by the Quraysh, the boycott
was ended.

104 Tadmin of a hadith about the battle of Badr.
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While there is not space here to discuss the
many significant themes and literary devices
deployed in this poem, it is noteworthy that
the poem begins by describing the poet’s love
and longing for the Prophet, and its own noc-
turnal composition as a form of achieving a
“healing intimacy” with the Prophet. The
need for this “remedy” is introduced a few
lines later with the mention of the “blamers,”
with whom the poet spends the next dozen

105 Afaq al-Sh'ir, I: 310-312.
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verses remonstrating, before returning to the
theme of his extreme love of and praise for
the Prophet, exemplified in this lovely verse:
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Each has his Layla, and Barham is
afflicted with

Ahmad, the best of people, the
essence of glory

And this boast of love leads directly into
boasts of the poet’s unique spiritual rank and
union with the Prophet:
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They only cross the deserts in the
East and West
Coming to Mecca to catch a whiff of
my fragrance
And why not? For my essence today,
is the same as Muhammad’s
His secret flows through my frame
and visage

After this declaration of annihilation in the
Prophet the poet declares that he was the
cause for the lifting of colonial and spiritual
oppression, implying that his closeness to
the Prophet is what gave him this power. In
an echo of the epistemological schema laid
out in the “seventh treatise on chivalry” the
promises spiritual illumination to all of his
contemporaries, save those who hate him.
The poet vehemently warns the enemies of
his “flood”—the movement of spiritual train-
ing and ma ‘rifa—that God and His Prophet
(significantly referred to here by his name
Maht al-dalal, the “Effacer of error”) will
not allow it to be stopped or defeated. The
final verses perform the poet’s annihilation
in the Prophet by smoothly transitioning to
descriptions of attacks upon the Prophet and
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his inevitable conquest of Mecca. The impli-
cation is that just as the Prophet and Islam
could not be stopped, due to his love for an
annihilation in the Prophet, the poet and the
“flood” of ma‘rifa flowing through him will
not be stopped. In so doing, this poem enfolds
and combines the reciter and audience’s tem-
porality and struggles with those of the poet
and the Prophet, situating all of them within
the broader Sufi cosmology of eternity and
Divine Presences, in which the victory of the
Real/the Truth (al-Hagqq) is both inevitable
and ever-present. As the Qur’an says, The
Truth has come and the false has vanished,
for the false is ever vanishing (17: 81).

Rilke and Reimagining Humanity
Dt ey a5
Al lag Slia 05
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Your remedy is within you,
but you do not see it
Your malady is from you,
butyoudonotsenseit
You claim that you are a small body,
but within you is enfolded
the largest world
-‘Ali ibn Ab1 Talib

Niasse’s poetic project of praise can perhaps
be better understood by comparing and con-
trasting it to that of his European contem-
porary, Rainer Maria Rilke (d. 1926) who
also attempted to respond to the upheavals
of modernity through a poetics of praise.
Kathleen Komar has argued that the Rilke’s
Elegies in particular “explore how the individ-
ual human consciousness can respond when
confronted with the loss of ordering principles
and of access to any unified transcendent
realm.”% Like Niasse, Rilke saw praise as

106 Kathleen Komar, “The Duino Elegies” in The Cam-
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the proper vocation of the poet and artist,
writing verses such as:

O say, poet, what you do? — I praise.
But the deathly and the monstrous,
How do you keep going, how do
you take it all in? — I praise.
But the nameless and unnamed.
How, do you keep calling out to them,
poet? — I praise.
Where does it come from, your claim to
be real
In every guise and each mask? —I praise.
And that the stillness and the turbulence
know you like star and storm?
— Because I praise.!"’
and
Praise, my dear one.
Let us disappear into praising.
Nothing belongs to us.!®®

bridge Companion to Rilke, eds. K. Leeder and R.
Vilain (Cambridge, Cambridge University Press,
2010), 81. Karen Campbell has written of the Islamic
influences in Rilke’s Duino Elegies. “Rilke’s Duino
Angels and the Angels of Islam/asl,  sie ,ayl &ih; 5iy a0
Alif: Journal of Comparative Poetics (2003): 191-211.
More indirectly, Rilke’s work was influenced by Ni-
etzche’s The Gay Science (from which Aimé Césaire
also drew heavily in his “Poésie et Connaissance”),
which in turn was inspired by the Provengal “Gai
Saber”-the poetic art of the troubadour-knights of
Provencal, whose tradition was heavily influenced
by Andalusian Arabo-Islamic adab, music, and poet-
ry. (See Walter Kaufman, “Nietzsche and Rilke.” The
Kenyon Review 17, 1 (1955): 1-22 and Dwight Reyn-
olds, The Musical Heritage of Al-Andalus (New York:
Routledge, 2020)).

qtd. in Mark Burrows, ““The Poet Alone Unites the
World’: The Poetics of Praise in Rainer Maria Rilke’s
The Duino Elegies.” Literature and Theology 29, 4
(2015), 417.

Rainer Maria Rilke, Uncollected poems: Bilingual
Edition, trans. Edward Snow (New York: Macmillan,
1997), 243. Moreover, these verses from the seventh
Elegy recall many of the themes discussed in this ar-
ticle: For each of you there was an hour, or perhaps
not a full hour, an experience hardly accountable by
the measure of time between two instances—, where
you had being. Everything. The veins filled with be-
ing. (qtd. in Burrows, “The Poet Alone Unites the
World,” 424).

107

108
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As Mark Burrows writes, Rilke’s “poet-
ic vocation, as it emerged during the first
decades of the twentieth century, focused on
pursuing a new state of being, which he came
to refer to simply as ‘the Open’, a state of
being characterised by a vulnerability to the
immediacy of human experience beyond the
laboured machinations of reason.”'”” Niasse
similarly saw his role as the “custodian of the
flood” (s@hib al-fayda) to help cultivate a state
of being “open” (maftith) in his millions of
followers, and viewed his poetry as helping to
cultivate the resulting direct knowledge of the
Real (ma‘rifat al-Haqq) that transcends rea-
son. However, there is a quite an experiential
and existential gulf between Rilke’s “Open”
and the Fath of the Tijantyya and the broad-
er Sufi tradition. “What a difference there
is between the two Yazids,” as the Arabic
proverb says. But to better understand this
difference we need to first understand the dif-
fering conceptions of humanity from which
they spring. Burrows helpfully highlights the
central role of the “imagining human”!'* in
Rilke’s task of “uniting the world” inwardly
though the creative act of poetic praise, which
transforms and refigures the world within us:

Praise, he finally comes to see, is our
proper work, steering us toward our
vocation as ‘artists of being’. For it is
through praise that we find the means
by which we find ourselves able to con-
stitute a ‘new unity of existence’, recall-
ing his affirmation of the poet as one
who ‘unites the world/which falls apart

109
110

Burrows, “The Poet Alone Unites the World,” 416.

As Burrows explains, “to approach this from the van-
tage point of our creative inner consciousness, or Wel-
tinnenraum, ours is the task of bringing about a unity
of consciousness that connects the world around us
with our sense that this outside world is one we are
able to transform through an imagining within us.
The world ‘needs’ the imagining human, strangely, to
come to itself, or to fulfill its own inherent ‘vocation’
in and through the ‘imagining human’.” (Burrows,
“The Poet Alone Unites the World,” 423).
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in each of its parts’. In praising, the poet
does not ‘make sense’ of a shattered
world, but bears witness to ‘the beau-
tiful’ in a manner unprecedented and
otherwise indefensible. In so doing, the
poet gives voice to an inward seeing, one
that ‘cleanses what lies in ruins’ to the
point that even ‘the destructive becomes
world’ within us—that is, as Weltinnen-
raum. How is this to occur? Through
praise, or as he puts it in one of the lat-
er ‘Sonnets to Orpheus’, and ultimately
this means through song, since song is
‘the ‘pressing task’ by which the earth
finds its fulfillment: ‘Song is being’
(Gesang ist Dasein). Praise is a form of
song, and song a way of praising.'!!

The conception of praise as being, as a
necessary response to, recognition (‘irfan)
and establishment of a relationship with the
realities of all things is shared by Niasse’s
Sufi cosmo-poetics, as is the function of the
human being to “unite the world.” In this
regard, Niasse frequently quotes the following
verse of Abll Nuwas:
aal g o alladl aang
Siaall e Gl
It is not difficult for God to gather the
wholeworldinone[person]''?

And similarly, in his commentary on the
Qur’anic verse “We will show them our signs
in the horizons and in themselves...” (41: 53),
Shaykh Ibrahim writes, “There are some who
say man is a small world (microcosm), but
in reality, he is the large world (macrocosm)
since all the worlds are contained in him.”'?
These perspectives are affirmed in the works
of Shaykh Ahmad al-Tijani, who writes:

111 Burrows, “The Poet Alone Unites the World,” 426.

112 Niasse, Jawahir al-rasa’il, 1. 47.

113 Niasse, Fi Riyad al-tafsir, V: 250-1. Similarly in his
hikam, Ibn ‘Ata Allah writes, “The cosmos is large
in respect to your body, but it is not large in respect
to your soul.”
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But the Adamic bodily presence encom-
passes the entirety of existent beings. So
in reality, each gnostic [‘arif] contains
all of the angels and all of the existent
beings, from the heavenly throne to the
earthly canopy. He sees all of them in
himself, each one individually. If he
wanted, he could ascend in the unseen
to the guarded tablet (lawh), and look
upon it and examine it within his own
bodily presence. Such perfection does
not belong to any creation except the
Adamic being. From such encompass-
ment (fhata), God established the com-
plete and general stewardship (khilafa)
[of humanity].!"*

In his Removal of Confusion, Niasse explains

the special function of such perfected human-

ity:
The essence of the matter is that the Saint-
ly Pole is to the whole of existence as the
spirit (rizh) is to the body. The body has
no vitality, no sense and no movement
without the spirit. All faculties of the
physical body, external and internal, are
made possible by the living spirit linked
to the body. If the spirit departs from the
physical body, all of its faculties cease to
function, and it becomes a corpse. The
same applies to all the elements in exis-
tence, with regard to their relationship to
the Saintly Pole. He is for them like the
spirit for the physical body. If his spiri-
tuality (rihaniyya) departed from them,
the whole of existence would pass into
extinction. He is the spirit of existence,
and the entirety of its properties. He is
responsible for their grouping and their
separation, their commonality and their
particularity, their liberation and their
confinement. None of the elements of
existence can survive unless the spiri-

114 qtd. in Wright, Realizing Isiam, 109-110.
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tuality of the Saintly Pole exists within
them. If the Saintly Pole’s spirituality
was removed from them, the whole of
existence would cease, becoming a fea-
tureless corpse...

While this closely resembles Rilke’s sense
that “the world ‘needs’ the imagining human,
to come to itself, or to fulfill its own inher-
ent ‘vocation’ in and through the ‘imagining
human’”, Rilke’s starting point is as Komar
puts it “the problem of isolated self-con-
scious humans in search of a new unity of
existence.”'’> While for Niasse, the unity of
existence is a given primordial fact (tawhid),
and the problem is to lead forgetful and neg-
ligent people in an age full of confusion,
oppression, and spiritual difficulties to rec-
ognize and ultimately existentially realize
this unity. This difference in starting points
between Niasse and Rilke’s is characteristic
of differences between traditional Islamic and
“secular” and modern conceptions of the self
and poetry, as Talal Asad notes “The self’s
secularity consisted in the fact that it was
the precondition of transcendent (poetic or
religious) experience and not its product.” '

Moreover, the poetic task of finding sense
and purpose in praise, for Rilke, takes place
in the “World-inner-realm” (Weltinnenraum)

115 Komar, “The Duino Elegies,” 82-83.

116 Talal Asad, Formations of the Secular: Christianity,
Islam, Modernity (Stanford, CA, Stanford University
Press, 2003), 52. Mikhail Bahktin’s essay, “Forms of
Time and of the Chronotope in the Novel” describes
the increasing internalization and isolation of the
realms of the emotional and psychological into the
sealed-off, individualized modern subject (Mikhail
Bahktin, “Forms of Time and of the Chronotope in the
Novel,” in The Dialogic Imagination: Four Essays,
ed. M. Holquist, trans. C. Emerson and M. Holquist
(Austin: University of Texas Press, 2020). These dif-
fering conceptions of subjectivity are also reflected
in the differing formal features and performance of
poetry, with the standard meters and end-rhymes of
Niasse’s poetry lending themselves to musical group
recitation and much modern and secular poetry being
designed for individual, silent reading off a page.
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which, although it is connected to the outer
world, is firmly within ordinary human
subjectivity and is explicitly not transcen-
dent. Niasse’s Sufi poetics, on the contrary,
ultimately collapses all distinctions between
transcendence and immanence, inner and
outer, “since all the worlds are contained
in [the human being],” who is made in the
image of the Real (a/-Haqq) who is both the
Outward (al-Zahir) and the Inward (a/-Batin).
For Niasse, the perfect human being is the
meaning of the world and its animating and
unifying spirit, both containing and being
contained by creation and its Creator.'”
Rilke, contra Wittgenstein, the meaning of
the world is not found outside the world, but

rather within us, within our imagining of the
118

For

world within us.

Moreover, for Niasse, the issue is not “the
loss of ordering principles and of access to
any unified transcendent realm,” but rather
the maintenance of these “ordering princi-
ples” and the access they provide to “unified
transcendental realms” in new circumstanc-
es. For Rilke, the poet’s task if to transform
the shattered and broken outer world in the
inward, invisible crucible of the poet’s imag-
ination, which then emerges as praise that
represents a new consciousness, embody-
ing the world’s will to return to a lost unity.
For Niasse, the poet’s task is to existentially
realize this unity (through annihilation and
subsistence in God and the spiritual realities
of the Prophet and Shaykh Ahmad al-Tijan1)
and to continue or vivify the Real’s act of
Self-praise on his or her tongue and pen and
in various other ways with all other limbs
and levels of his/her being. For Niasse, the

117 According to the traditions popular amongst Sufi aut-
hors, “My heavens and My earth do not contain me
but the heart of my believing servant contains me”
and “The heart of My believing servant contains Me.”
See Chittick, SPK, 339-41.

118 Burrows, “The Poet Alone Unites the World”, 422.
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world only ever appears broken—we may be
absent from Divine Unity and the beloved,
but It and he could never be absent from us,
or we would not exist. The composition,
recitation, audition, and reading of poetry
can assist in the recovery and recognition of
Divine Unity and love buried deep within
each soul (constituting its very being), but it
is ultimately God, through the Prophet and
his representatives that achieves the removal
of the illusion of disunity. For Rilke, what is
required is a “new consciousness” to restore
lost unity and find beauty in the human imag-
ination (khayal), whereas for Niasse, it is the
primordial Prophetic consciousness that has
always maintained beauty in and through the
Divine imagination (khayal) that is creation
(including human imagination). In Rilke’s
poetics, the recovery of lost unity is potential
and aspirational, in Niasse’s, it is realized
and actual.

Conclusion: The Praising/Praiseworthy
Human (al-Insan al-Hamid)

The chronotope as a formally constitu-
tive category determines to a signifi-
cant degree the image of man

in literature as well. The image of man
is always intrinsically chronotopic
-Mikhail Bakhtin
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From horizon to horizon the armies of
oppression are arrayed, but

From no-beginning to no-end is the

time of the dervishes

-Hafez

The unique Sufi cosmo-poetics outlined
above in Niasse’s prose and poetry presents
us with a very different conception of the
human being and its potential perfection.
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What does it mean to contain all of the worlds
within oneself? What do the possibilities of
annihilation and ma‘rifa mean for human
individuality and subjectivity? What kind
of hierarchies does it establish, and which
kinds does it erase? What, in Niasse’s poetry,
does it mean to be human?

All genres of literature or performance
assume a certain kind of listener, reader,
or audience, and thus implicitly construct a
parallel “genre” of human being. In broader
historical and philosophical terms, Sylvia
Wynter has offered a compelling account
of how the colonial project and the broader
“coloniality of being” have structured cur-
rent epistemological and sociopolitical orders,
producing different “genres” of humanity.
For Wynter, the genres of Christian/heathen
and Priest/laity that structured the medieval
Christian world evolved to produce “Man
and his human others” in the “degodded”
Early Modern period resulting in “Man/
Negro slave/Indio serf” complex based on the
“Rational man/Irrational animal” distinction.
These genres evolved in the 19" century to
produce the “Biological Man” and his human
racial others, coded as “naturally deselected,”
and “less evolved,” which, when combined
with capitalism, produced a system in which
“the value difference between (bourgeois)
Man and its working-class Others is [seen] as
supraculturally and extra-humanly ordained
as is the projected value difference between
Indo-European peoples and all native peo-
ples.”'"” Across all of these genres and shifts,
Wynter attempts to demonstrate how a dom-
inant European conception of Man “overrep-
resents itself as if it were the human itself”—

119 David Scott and Sylvia Wynter, “The Re-Enchant-
ment of Humanism: An interview with Sylvia Wy-
nter”, Small Axe 8, 120 (2000), 177. Also see Sylvia
Wynter, “Unsettling the Coloniality of Being/Power/
Truth/Freedom: Towards the Human, After Man, Its
Overrepresentation—An Argument”, CR: The New
Centennial Review 3, 3 (2003): 257-337.
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making itself the measure of all things and
relegating its “human others” to “subgenres
of humanity.” In order to move beyond these
formations, towards a “humanism made to the
measure of the world”,'?® Wynter combines
Aimé Césaire’s concept of a new “science
of the Word” based on a poetic knowledge
uniting science and literature, nature and nar-
rative, with Fanon’s insights in “sociogeny”,'*!
to call for a new order of knowledge based
upon the recognition of humankind’s ability
to create itself and its world, which (borrow-

ing from biology) she terms “autopoiesis”.'*

What I would like to suggest is that this “sci-
ence of the Word” already exists in traditions
such as Niasse’s, where the poetic and scien-
tific have never been sundered, and whose
rites, rituals and literature remake and inte-
grate the world and the human individual, the
physical and the spiritual through the unitive,
existential knowledge of ma‘rifa. Despite
Niasse’s great intellectual and political differ-
ences with his contemporary Léopold Sédar
Senghor, the former’s poetry epitomizes the
latter’s observation that “poetic truth is iden-
tified, here, with scientific truth, for which
the being of the being is energy, that is to say

120 Aimé Césaire, Discourse on Colonialism (New York:
Monthly Review Press, 2001).

In Black Skin, White Masks, Fanon writes, “beside
[the Freudian] phylogeny and ontogeny stands so-
ciogeny” and “I am not a prisoner of History. I should
not seek there for the meaning of my destiny. I should
constantly remind myself that the real leap consists

121

in introducing invention into existence. In the world
through which I travel, I am endlessly creating my-
self. In the world through which I travel, I am end-
lessly creating myself.” Frantz Fanon, Black Skin,
White Masks (New York: Grove, 2008), 204.

See Sylvia Wynter, “The Ceremony Found: Towards
the Autopoetic Turn/Overturn, Its Autonomy of Hu-
man Agency and Extraterritoriality of (Self-)Cogni-
tion”, in Black Knowledges/Black Struggles: Essays
in Critical Epistemology, eds. Jason R. Ambroise and
Sabine Brock-Sallah (Liverpool: University of Liver-
pool Press, 2015).

122
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rhythm.”'* For Niasse, all beings are divine
words of praise, vibrations in the “Breath of
the All-Merciful” (nafas al-Rahman), created
with measure (bi gadrin) (Qur’an 54: 49).!4

In contrast to what Wynter calls the overrep-
resentation of an immanent ideal of humanity
against which all else is measured, Niasse’s
poetry in particular, and the Sufi tradition
in general, presents the transcendent ideal
of the Prophet as al-Insan al-Kamil, the
Perfect Human, who encompasses all lev-
els of reality, is the barzakh that unites and
separates Being and non-being, combining
all opposites, transcending all delimitations,
and even transcending this transcendence
to be immanent in all such delimitations.'?
As such, the Prophetic reality is not only
the perfection of the human state, but also
the essential perfection of each and every
human, and moreover, of each and every thing
in the cosmos, being its origin, root, reality,

123 Léopold Sédar Senghor, “Eléments constitutifs d’une
civilisation d’inspiration Négro-Africaine”, in Lib-
erté I: Négritude et humanisme (Paris: Editions du
Seuil, 1964), 281.

In this vein, Ibn al-‘Arabt describes the whole cosmos
as a poem: “All of the world is endowed with rhythm,
fastened by rhyme, on the Straight Path.” (McAuley,
Ibn ‘Arabi’s Mystical Poetics, 45).

As I have written elsewhere, “Since the Perfect Hu-
man is made in God’s image and God transcends all
limitations, madih poetry describes the Prophet as
similarly transcending all limitations; it encourages
its listeners to follow in his footsteps by realizing the
perfection of their own essential human nature, which
transcends all limitations (and even transcends its
own transcendence). This poetry describes, invokes
and evokes desire and love for this ineffable state
of human perfection that is fluid, infinitely flexible
and ever-changing in response to the ever-changing
manifestations of the Divine Essence.” (Ogunnaike,
Poetry in Praise, 120) And “Thus, Sufi madih poetry
serves as a kind of map or description of this inde-
scribable, limitless human potential—the universe in
which people evolve towards perfection. Much more
than pious flattery, this poetry is nothing less than
the description, invocation, and evocation of the ful-
filment of the absolute freedom of human perfection,
beyond all limitations or endings.” (Ogunnaike, Poet-
ry in Praise, 70).

124
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and sustainer. As the title of one of Niasse’s
first diwans suggests, his poetry is meant to
both describe and Facilitate Arrival at the
Presence of the Messenger (Taysir al-wusiil
ila hadrat al-rasil), with this presence being
the state of unlimited human perfection. As
such, Niasse’s poetry addresses the Prophet
himself, the perfection of being within all
beings, and it is this is the “genre” of human-
ity that his work assumes and attempts to
cultivate within its readers, reciters, and lis-
teners. As William Chittick writes, describing
the Prophet’s transcendent, non-delimited
perfection of the “station of no-station”:

Once it is understood that the proper
human role in the cosmos is to mani-
fest the Divine Essence in a global and
plenary fashion, it is easy to see that
the main currents of modern thought
are designed to keep people as far away
from the ‘central point’ as possible. This
is because science, technology, and the
other branches of modern learning—
not to speak of politics—are grounded
in ignorance of human nature. Modern
forms of knowledge falsify the human
self by defining it in terms of ever more
narrowly focused disciplines—biology,
neurophysiology, genetics, anthropolo-
gy, psychology, history, economics, and
so on. Modern intellectual currents, the
media, and popular culture make peo-
ple comfortable with the false notion
that they belong to fixed stations. Once
people lose sight of the nondelimitation
of the true human state, they lose the
possibility of thinking about perfection,
much less achieving it. Modern knowl-
edge tells us who we are not. It can never
tell us who we are. Only a perspective
rooted in the Station of No Station can-
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show the way to the central point.'*

This perspective is the foundation of what
Zachary Wright has termed a tradition of
“Muhammad-centric ‘Islamic Humanism’”
that runs through various Sufi and Islamic
Philosophical traditions.'?” While these tra-
ditions create a hierarchy of humanity based
on knowledge of and closeness to God (with
the Prophet at the summit),'** for those who
ascend these peaks of ethico-onto-epistemo-
logical perfection, these hierarchies and dif-
ferences are collapsed and relativized within
the context of the deeper unity and identity
of all people and all things. As al-Tijani said,
commenting on a prayer upon the Prophet:'*

His being, God’s peace and blessing
upon him, is the spirit of everything in
the universe, and there is no existence
for anything without him, even for the
non-believers. A second (higher) de-
gree of his being the spirit for all cre-
ated things is something not common
to all, but special to some. This second

126 William Chittick, “The Central Point”, Journal of the

Muhyiddin Ibn ‘Arabi Society 35, (2004), 45.

Wright, Realizing Islam, 101-141. Amongst others,
this notion builds on the work of Stefan Reichmuth,
but should not be conflated or confused with the dis-
tinct Western Renaissance project of Humanism.
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128 Michael Muhammad Knight has recently drawn at-
tention to the way in which this Muhammadan ide-
al, particularly in its embodied form, has been used
to marginalize and delegitimize certain groups of
Muslims and non-Muslims. Michael Muhammad
Knight, Muhammad’s Body: Baraka Networks and
the Prophetic Assemblage (Durham, UNC: UNC
Press Books, 2020). However, Niasse’s movement
and writings explicitly worked against some of these
trends, even including specific appendices refuting
anti-black prejudice and sexism in the spiritual path
(tariga) (see Niasse, Removal of Confusion, 347-364).

“The Ruby of Realities” Yagiitat al-haqaiq. The lines
commented upon here are: “O God, make him (the
Prophet) our spirit and the secret of our worship.
Make our love for him a power by which [we] are as-
sisted in venerating him. O God, make our veneration
of him the life of our hearts, by which we stand and
are assisted in remembering him, and in remember-
ing his Lord” (qtd. in Wright, 117).
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degree is the spirituality (rithaniyya) of
all gnostics, truthful ones, saintly poles,
prophets, messengers, and any brought
close (to God). This spirituality of his
is that by which they stand in the pres-
ence of God the Exalted, fulfilling His
rights and perfecting their comportment
(adab) with Him. It is that by which
they obtain effacement in the [essence
of union] (‘ayn al-jam®), by which they
drown in the oceans of oneness. In this
station, they are to God, by God, in God,
from God, and for God; unblemished by
other or otherness. There is nothing in
the entirety of their senses, suppositions,
imaginations, remunerations, or percep-
tions except God the Exalted, the One.'*

This division between external hierarchy and
differentiation and inward unity and integra-
tion, and the reasons for it are best summed-
up in another quotation of Ahmad al-Tijan1
in which he asserts that exalting oneself over
another is equivalent to exalting oneself over
God:

Perfect knowledge is that he (the dis-
believer) is to be honored, for this is an
arrangement (martaba) belonging to the
Real, exalted is He, in which God mani-

130 Ibid. Wright also cites several other passages of al-
TijanT’s that elucidate the “universality” of this pers-

pective:

“Reflecting on the “Muhammadan light” that per-
vades all of creation, al-TijanT similarly observed,
‘There is no difference between a believer and an
infidel (kafir) in terms of humanity (f7 I-adamiyy).”
(Ibid, 102); All of the worlds are included in this love,
even the disbelievers (kuffar), for they are His be-
loveds in the presence of His words, “I loved to be
known, so I created the creation and made Myself
known to them, and by Me they know Me.” Do not
imagine that any in creation are excluded from this
cognizance (ma rifa). Indeed, all of the souls (arwdah)
have been created with complete cognizance of God
the Exalted. Ignorance only occurred to them with
their mixture in the material bodies...so the igno-
rance that befell the souls is not intrinsic to them.
Knowledge of God the Exalted is that which is intrin-
sic to them” (Ibid. 107).
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fests His judgement (ahkam). He is to be
honored internally, but disparaged and
fought against externally, for that is the
ruling of the Sharta (hukm al-shar‘) and
divine wisdom (hikma). This matter is
perceived by the gnostic only, not from
the perspective of the law. But this un-
derstanding is referenced by the Proph-
et’s saying, “Do not exalt yourselves over
God by (exalting yourselves over) His
lands and His servants. Whoever exalts
himself over the servants (of God), ex-
alts himself over God, thinking himself
greater (than God).” Truly understand-
ing (tahqiq) this hadith is found in what
we said before, which is that all created
entities are arrangements (maratib) be-
longing to the Real. One must submit to
His ruling and what He has established
of it in (each of) His creations, (a ruling)
not turned back in anything. Legal rul-
ings pertain to a thing’s external nature,
not its internal. But this is only for the
one who is cognizant of the unity of be-
ing (wahdat al-wujiid), for he sees both
differentiation (al-fas/) and connection
(al-wasl). Being is one essence. It is not
divided in parts despite the multiplicity
of forms and types."*!

In this way, the external hierarchies amongst
and divisions between people are viewed as
inevitable results of “divine wisdom” and fate,
but are managed by the Shari‘a and transcend-
ed internally through spiritual realization of
the oneness of Being, which renders exalting
oneself over another impossible.

These perspectives and their underlying meta-
physics, ethics, cosmology, epistemology, etc.
are not only expressed, but also enacted in
Niasse’s poetry, whose aesthetic features are
employed in the service of cultivating this
ideal of human perfection, capable of recog-

131 Ibid. 67.
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nizing itself within everything and everyone.
The perpetual now of poetic time enfolds
aeons into itself without obliterating the dis-
tinctions and contradictions of its constituent
elements, even as the perfect human enfolds
all the worlds within him or herself in such
a way that their distinctiveness is enhanced,
not erased. As Aimé Césaire wrote, “There
are two paths to doom: by segregation, by
walling yourselfup in a particular or by dilu-
tion, by thinning off into the emptiness of
the “universal.’ I have a different idea of a
universal. It is of a universal rich with all
that is particular, rich with all the particulars
there are, the deepening of each particular, the
coexistence of them all.”'3? This kind of uni-
versal is realized in the person of the Perfect
or Universal Human (al-Insan al-Kamil) as
well as the poetry written in praise of this
reality.'*

But these are not merely abstract, academ-
ic ideals—Niasse’s poetry is representative
of one of the main traditions through which
African Muslims conceptualized, articulated,
and cultivated their humanity (and continue
to do so) in the face of the would-be dehu-
manizing practices and discourses of the slave
trade, colonial and neo-colonial formations.
As Cedric Robinson wrote, such traditions
formed “the raw material of the Black radical
tradition, the values, ideas, conceptions, and
constructions of reality from which resistance
was manufactured.”’** Niasse’s verses carry
this tradition forward, as love odes to our

132 Aimé Césaire, “Letter to Maurice Thorez”, trans.
Chike Jeffers. Social Text 28, 2 (2010), 152.

As in Ahmad al-Tijani’s previously cited statement,
“But the Adamic bodily presence encompasses the
entirety of existent beings. So in reality, each gnostic
[‘arif] contains all of the angels and all of the existent
beings, from the heavenly throne to the earthly cano-
py. He sees all of them in himself, each one individu-
ally.” (qtd. in Wright, Realizing Islam, 109-110).
Cedric Robinson, Black Marxism: The Making of
the Black Radical Tradition (Chapel Hill, NC: UNC
Press, 2000), 309.
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best nature, meant to kindle a longing for and
realization of this highest human potential of
seeing and praising perfection everywhere
and in everyone and everything. As he wrote
in one of his own favorite poems:

The love of Mustafa, Mukhtar,
mixed with my heart

And permeated my all and parts, for he
is my secret and appearance

When the moonlight glows, I turn to his
remembrance

I remember him at every sight and scene

And I remember him in all songs, and
when [ taste a sweet

For he is my life, my taste, and my
intoxicating drink

And I remember him in all trials and
in their opposite

and I remember him in my absence
just as in my presence

And I remember him in all beloveds,
and I do not

Forget him at times of troubling enmity

And I see no loveliness save for his face

For there is no beauty but the face of
al-Mudaththir'*

My desire’s for my being to be the same
as Mustafa’s

Or else to die in deep longing for him

If not for the delight of his lights in
paradise

None would yearn for eternity among
those of insight

If only the Messenger of God would
kindle

For Barham, an eternal fire, burning
in every blaze!
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135 “The Cloaked One” -A Qur’anic (74: 1) title for the
Prophet, the poetic allusion here being that the Prop-

het is cloaked in the various appearances of the world.
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Abstract

In Islamic studies, Toshihiko Izutsu is well known as a scholar of the Qur’an and Sufism, thanks to his
published works in English. As to his image in Japan, however, he is known as a thinker of Oriental phi-
losophy. After his return from Iran to Japan, he published several publications on Oriental philosophy in
Japanese. As such, his final achievement, which was his Oriental philosophy, was veiled from readers who
do not know Japanese, while his detailed study on Islamic studies is not known by Japanese readers. In
structuring his Oriental philosophy, he refers mainly to Ibn ‘Arab1’s philosophy known as wahdat al-wujid.
Before publishing his work in English, he had already considered Ibn ‘Arabi and mysticism in his Japanese
work in which he emphasizes the essential role of experience in understanding mysticism. Based on the
theoretical development from mysticism to mystical philosophy, Izutsu delineates the theoretical develop-
ment from Sufism to Islamic philosophy. In studying Ibn ‘Arabi’s philosophy, wahdat al-wujid or ‘Unity
of Existence’, Izutsu uses Islamic philosophy as the framework for his Oriental philosophy.

Keywords: Toshihiko Izutsu, MuhyT al-Din Ibn al-‘Arabi, wahdat al-wujid, Sufism, Islamic philosophy,
Oriental philosophy.

Ozet

Toshihiko Izutsu, ingilizce yayimlanmis eserleri sayesinde, 6zellikle Kur’an ve tasavvuf alanindaki Islami
calismalariyla bilinen {inlii bir akademisyendir. Ancak onun Japonya’daki bilinirligi, daha ziyade bir Dogu
felsefesi diisiiniirii oldugu yoniindedir. fran’dan Japonya’ya dondiikten sonra Dogu felsefesi iizerine Japonca
cesitli eserler kaleme almistir. Fakat nasil ki Izutsu’nun Islam iizerine yaptig1 alismalar Japon okuyucular
tarafindan bilinmemekteyse, Dogu felsefesi lizerine kaleme aldigi bahsi gegen bu son eserler de Japonca
bilmeyen okurlardan gizli kalmistir. Izutsu, Dogu felsefesini yapilandirirken, temel olarak ibnii’l-‘Arabi’nin
vahdet-i viicid olarak bilinen diisiincesine atifta bulunur. Calismasini ingilizce olarak yayimlamadan 6nce,
tasavvufu anlamlandirmada mistik tecriibenin hayati roliinii vurguladig1 Japonca eserinde, Ibnii’l-‘Arabi
ve tasavvufun kapsamli bir bi¢imde ele alindig1 goriiliir. Izutsu, mistisizmden mistik felsefeye uzanan
nazari gelisimden yola ¢ikarak tasavvuftan Islaim felsefesine dogru giden teorik gelisimi tasvir etmekte-
dir. Ibnii’l-‘Arabi’nin, vahdet-i viiciid ya da varligin birligi diisiincesini ele alirken Islam felsefesini, Dogu
felsefesi i¢in bir ¢ergceve olarak kullanir.

Anahtar Kelimeler: Toshihiko Izutsu, Muhyiddin Ibn ‘Arabi, vahdet-i viiciid, tasavvuf, Islam felsefesi,
Dogu felsefesi.
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Introduction: Sufism in Izutsu’s Study of
Islam

Toshihiko Izutsu (1914-1993), one of the most
accomplished scholars in Islamic Studies, is
known worldwide as a Japanese scholar of
the Qur’an and Sufism. However, the breadth
of his work and understanding has not been
fully appreciated, especially in terms of how
he constructed his views on Oriental philoso-
phy through his deep learning of the Qur’an,
Sufism, and Islamic philosophy.

His study of the Qur’an in both God and Man
in the Koran (1964) and Ethico-Religious
Concepts in the Qur'an (1966) continues to
draw many Muslim readers, many of whom
are highly distinguished and consider his
perspective unique. In Japanese academia,
he also produced colloquial style Japanese
translations of the Qur’an, since in his opin-
ion, there was an importance in maintaining
the literal sense of the Arabic term Qur'an
(recitation). In these publications, [zutsu com-
monly adopts the analytical perspective of
“semantic analysis” (imironteki bunseki).!
The semantic perspective is what he used in
his linguistic approach of the Qur’an;? in it,
he focused on key concepts in the text that
represented the relationship between God and
human beings, arranging those passages and
comparing them to each other.

1 In God and Man in the Koran, lzutsu explains what
semantics means: So much so that ‘semantics’, as the
study of Meaning, cannot but be a new type of phi-
losophy based on an entirely new conception of be-
ing and existence and extending over many different
and widely divergent branches of traditional science,
which, however, are as yet far from having achieved
the ideal of a perfect integration. (Toshihiko Izutsu,
God and Man in the Koran: Semantics of the Koranic
Weltanschauung, (Tokyo: The Keio Institute of Cul-
tural and Linguistic Studies, 1964), 10.)

2 Behind his continuous interest in semantics, Izutsu
also believes that semantic analysis leads to an ob-
jective understanding of texts. According to him, it is
possible to clarify the semantic network of key con-
cepts by considering how a concept relates to other
concepts inside texts.

13

After publishing his Japanese translation, he
put aside further studies of the Qur’an and
undertook a study of Sufism, where he con-
tinued with his semantic analyses and applied
it to his comparative study of religious tradi-
tions. His Sufism and Taoism (1966) and The
Concept and Reality of Existence (1965) are
regarded as classic books for understanding
Muhyt al-Din Ibn al-‘Arabt’s (d. 638/1240)
philosophy, generally known as the Unity of
Existence or Unity of Being (wahdat al-wu-
jud).

It is noteworthy that Izutsu considers not
only Sufism and Islamic philosophy, but
also Taoism and Buddhism, as shown by his
work on comparative perspectives of reli-
gious traditions in the East.” He compares
key concepts of Islamic philosophy to those of
other religions and discovers common struc-
tures that religious philosophies in the Orient
share, which is what Izutsu calls Oriental
philosophy.*

As Shigeru Kamada points out, [zutsu is
mostly regarded as a Qur’anic scholar in the
West, whereas most Japanese readers are
mainly familiar with his Oriental philosophy.’

3 His intention fully expresses the title of his English
publication on Sufism: 4 Comparative Study of the
Key Philosophical Concepts in Sufism and Taoism:
Ibn ‘Arabi and Lao-tsii, Chuang-tsu (1966). This
book is republished with the title of Sufism and Tao-
ism: A Comparative Study of the Key Philosophical
Concepts from Iwanami-shoten (1983) and from the
University of California Press (1984).

4 Izutsu’s semantic way of reading texts written in Chinese,
Arabic, Persian, and Sanskrit would not be accom-
plished without his extraordinary linguistic ability; his
semantic reading of the texts is fully creative, his work
is unique. However, his attitude to texts and under-
standing is objective and philological. Even today,
Izutsu’s academic dedication to Islamic Studies is
extremely high, and his academic influence extensive.

5 Shigeru Kamada, “‘The Oriental Philosophy’ and Is-
lamic Studies” (‘760 Tetsugaku’ to Isuramu Kenkyt)
in Toshihiko Izutsu’s Oriental Philosophy: (Toshihiko
Izutsu no Toyd Tetsugaku), eds. Yoshitsugu Sawai
and Shigeru Kamada (Tokyo: Keio University Press,
2018), 12.
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In other words, there is a gap in understanding
regarding Izutsu’s body of work between his
English and Japanese readers.

He began drawing up a plan of his Oriental
philosophy during his stay in Iran, reifying
his vision by referring to Sufism and Islamic
philosophy. After returning to Japan in 1978
due to the Iranian revolution, Izutsu was
involved in constructing his Oriental phi-
losophy (t6yo tetsugaku). This shows that his
academic track of studying Islam to build
his Oriental philosophy was a process of the
extreme achievement of his thought. However,
the extent and significance of [zutsu’s study
of Sufism and Islamic philosophy and the
role they played in Oriental philosophy is
not well known.

As previously stated, choosing Japanese as
the language for his undertaking of Oriental
philosophy veiled what Izutsu truly thought
in later life from foreign scholars. Izutsu’s
Oriental philosophy embraces Islam, Zen
Buddhism, Daoism, Judaism, and Indian
philosophy, all of which are expressed in
non-Western languages.® In this paper, I
would like to fill the gap in the understanding
of Izutsu’s work by tracing his engagement
with Sufism and referring to his works on
Sufism in Japanese.

I. Experience and Its Verbal Expression

Izutsu was interested in languages since
his youth. He started learning Russian at 19
years old and multiple languages like Hebrew,
Arabic, and Greek in his early 20s. Around

6  After returning to Japan, he published whole books
in Japanese. This is another reason why his final part
of constructing Oriental philosophy is not veiled by
non-Japanese readers. Izutsu’s most distinguished
book written in Japanese, Consciousness and Es-
sence: In Search of the Spiritual East (Ishiki to Hon-
shitsu: Seishinteki Toyd o Motomete, 1983), is trans-
lated into German. Toshihiko Izutsu, Bewusstsein
und Wesen, tras. Hans Peter Liederbach (Miinchen:
Tudicium Verlag, 2006).

the same time, he learned Islam and Arabic
from Abdurreshid Ibrahim (1857-1944) and
did Islamic philosophy and theology from
Musa Bigiev (1875-1949), also known as Miisa
Jar Allah. Through his encounter with both
these Tatar Muslim scholars visiting Japan, he
improved his linguistic ability and acquired
his Islamic knowledge.

In 1941, he published his first book, Intellectual
History in Arabia: Islamic Theology and
Islamic Philosophy (Arabia Shisoshi: Kaikyd
Shingaku to Kaikyd Tetsugaku). In 1949, he
later wrote Mystical Philosophy: The Part
of Greek (Shinpi Tetsugaku: Girishia no
Bu).” As he considered in both works, he
was interested in mysticism since his early
career. In Mystical Philosophy, he rephrases
the term “Naturmystik” (natural mysticism,
Shizen-shinpishugi) as a “kind of distinct

%9 <6

experience”, “primordial experience”, and
“absolute experience in an assertive way”.?
These phrases express the same sentiment

as unio mystica, albeit using different words.

In his understanding of mysticism, [zutsu
emphasizes an aspect of experience and its
verbal expression. [zutsu argues that there
is theoretical development from expressing
mystical experience in words to philoso-
phizing one’s experience. At the beginning

7  Though this book firstly had a publishing schedule
in 1947, it was cancelled since the original publishing
company went bankrupt. Moreover, there is an orig-
inal plan that this book has three volumes: the first
volume of Greek part, the second volume of Hebrew
part, and the third volume of Christian part. How-
ever, only the first was published since the publish-
ment, Hikari no Shobd, also went bankrupt before the
second volume was done. Later in 1978, he published
two volumes of Mystical Philosophy by revising the
first part.

8 In a sense, “natural mysticism” is equivalent to a
“pure experience” in the philosophy of William
James (1842-1910) and Kitard Nishida (1870-1945).
William James, Essays in Radical Empiricism, (Cam-
bridge: Harvard University Press, 1912(1976)); Kitard
Nishida, An Inquiry into the Good (Zen no Kenkyu),
(Tokyo: Iwanami Bunko, 1911 (1950)).
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of mysticism, however, there is a gross expe-
rience that is before or beyond language:

As to them (i.e., sages before Socrates),
they had an idea not “In the beginning
was the thought” but “In the beginning
was the intuition.” At the beginning of
the whole thing, there was an absolute
all-encompassing experience. I would
like to call this primordial experience
“Naturmystik”, following the tradition
of the intellectual history of mysticism
in the West. The experience of Natur-
mystik is the human experience as a fi-
nite existence, but the experience of “na-
ture” as the absolute existence. It means
not that human beings have experience
of nature, but that nature has experience
of human beings. Nature is the subject
of experience.!”

In mysticism, human beings generally have
an experience of nature that is absolute.
However, Izutsu relates to Naturmystik, that
is, the natural style of mysticism in which
nature experiences human beings. This is the
same structure as Ibn ‘Arabi’s thought of the
Unity of Existence.'!

As in unio mystica, a Sufi has experience of
Allah. However, Ibn ‘Arabi argues that Allah
makes a Sufi witness Himself. This means
that the subject in a mystical experience is not
human existence but Allah. In the ontology
of Ibn ‘Arab1’s thought, the Real (a/-Haqq)
is understood as absolute Existence (al-wu-
jud). Moreover, nothing other than absolute
Existence has and does exist.

9  Izutsu explains the origin of Greek philosophy by re-
ferring to the Bible: “In the beginning was the word
(logos).” (John 1:1)

Toshihiko Izutsu, Mystical Philosophy (Shinpi Tet-
sugaku): The Complete Works of Toshihiko Izutsu 11,
(Tokyo: Keio University Press, 1949 (2013)), 30.

11 In other words, Izutsu has a rough structure of mys-
ticism in his early days and gradually sophisticates it
by encountering Sufism at a later date.

10
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In self-disclosure (al-tajalli) of the Existence,
there is a framework in which the absolute
Existence manifests Himself to the whole
existent (mawjid)"? through entification
(ta‘ayyun). In other words, the Real manifests
Himself to human beings through self-limita-
tion. The framework of Ibn ‘Arabi’s entifica-
tion is the same as that of the experience in
Naturmystik: that nature has an experience
of human beings. That is, nature limits itself
in the way of human beings.

In the same manner as Greek philosophers,
Ibn ‘Arabi’s mystical philosophy is based
on his experience of unio mystica. Izutsu
emphasizes personal experience unified with
the absolute, which is essential for philoso-
phizing mysticism. In other words, a philo-
sophical understanding of mysticism does
not exist without passing through a level of
mystical experience. Thus, concerning the
theoretical relationship between mysticism
and mystical philosophy, Izutsu argued, as
in his early work, that mysticism based on
mystical experience theoretically transits to
mystical philosophy. Mystical experience,
according to him, is equal to the self-con-
sciousness of absolute transcendence. In
Greek metaphysics, the “experience of the
absolute ‘One’” unceasingly flows from the
physics of the Ionian school to Neo-Platonism
in Alexandria. As such, the earliest period of
Greek philosophy was fully decorated with
mystical experiences.

His experience-based understanding of mys-
ticism is adapted in his earliest article entitled
“Revelation and Reason in Islam” (Kaikyo
ni okeru Keiji to Risei, 1944). According to

12 The literal meaning of mawjiid which is a passive
noun in Arabic is: “thing that is made existent.” With
regards to Arabic grammar, this is a derivative form
of wujtd. At the same time, it demonstrates the rela-
tionship between the Real and creatures. Creatures,
including human beings, are only a derivative and
passive existence of the Real, that is the Existence, in

true meaning.
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Izutsu, Sufism is a “religious reformation”
against a rational understanding of Islam.
This means that Sufism “regards revelation
not only as the Qur’an but also as revelation to
each individual.”"® In other words, divine rev-
elation to human beings indicates the Qur’anic
revelation to the Prophet Muhammad, as well
as personal experience. He sums up that Sufis
“emphasize the absolute and mystical experi-
ence of each Muslim. It is widely known as
Islamic mysticism or SufTism.”™

Before Islamic mysticism, or Sufism com-
ing into existence as a result of theoretical
formation, Sufis had an experience of the
beginning. Sufis then verbalize their expe-
rience in spite of its ineffable characteristics.

First, those people (i.e., Sufis) try to
pursue the way of mortification by sin-
gle-mindedly chanting the names of
God, without getting involved in rational
interpretation. As I told you in the sec-
tion on philosophy, however, neo-pla-
tonic thought had a deep impact on such
people after it flowed from Greece. Lat-
er, an inclination at the time that they
longed for salvation in the Hereafter by
ascetic practices suddenly changed and
they became speculative. At last, the
so-called thought of Islamic mysticism
emerged. In the West, [the thought] be-
coming speculative in this way is called
SufTism.'

Religious studies has developed by em-
phasizing the aspect of experience (taik-
en or keiken in Japanese) in the academic

13 Toshihiko Izutsu, “Revelation and Reason in Islam”
(Kaikyd ni okeru Keiji to Risei), The Complete Works
of Toshihiko Izutsu 1, (Tokyo: Keio University Press,

1944 (2013)), 225.

Ibid. 225. Izutsu uses the term “SufTism” consisted of
“Suft” and “ism.” This term is used in the formative
period of the study of Sufism.

Ibid. 225.

14
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area of mysticism. Although some point
out that the study of mysticism puts too
much emphasis on the aspect of experi-
ence, Izutsu thinks that reading mystics’
texts from the point of personal experi-
ence is still useful in deeply understanding
the characteristics of Sufism. Moreover,
he holds the framework of theoretical
development from mysticism to mystical
philosophy and adopts the framework of
Sufism or tasawwuf, and mystical phi-
losophy in Islam or hikmah. Tbn ‘Arab1’s
thought plays a pivotal role in Izutsu’s
structure of Oriental philosophy.

II. Encountering and Reuniting between
Izutsu and Ibn ‘Arabi

In the former part of A Comparative Study
of the Key Philosophical Concepts in Sufism
and Taoism, 1zutsu focuses on considering
Ibn ‘Arabi’s thought. [zutsu encountered Ibn
‘Arabi for the first time in Japan and pub-
lished a small paper in his early academic
career in Islamic Studies.

Mainly referring to Ibn ‘Arabi’s The
Formation of the Circles (Insha’ al-dawa’ir),'®
Izutsu considers the philosophical and onto-
logical aspects of his thought, not the mystical
ones. Although he mentions the names of Ibn
‘Arab1’s greatest masterpieces, The Makkan
Revelations (al-Futithat al-makkiyah) and
The Bezels of Wisdom (Fusiis al-hikam), he
does not consider them at all. Concerning
the academic study of Ibn ‘Arabi, Abt al-‘I1a
‘Afif1 (1897-1966) published The Mystical
Philosophy of Muhyid Din-Ibnul ‘Arabit
(1939), which is a classical work on Ibn ‘Arabt
and later published his edited volume of Fusiis
al-hikam in 1946. However, due to World War
11, it was difficult for him to purchase ‘Afif1’s

16 This book edited by Henrik Samuel Nyberg (1889-
1974) is the only text of Ibn ‘Arab1’s published in the
West. Henrik Samuel Nyberg, Kleinere Schriften des
1bn al-Arabr, (Leiden: E. J. Brill, 1919).
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works during and after the war.

With this academic history in the back-
ground, he published a paper entitled
“Mystical Philosopher of Islam: Ibn
al-‘Arab1’s Ontology” (Kaikyo Shinpishugi
Tetsugakusha: Ibunu-ru-Arabi no Sonzai-ron,
1944). He introduced Ibn ‘Arabi as the first
thinker who philosophized “Islamic mysti-
cism or Sufism (original term, al-tasawwuf)”
which is “neither a doctrine nor an ism.”

The Islamic world has produced extin-
guished mystical devotees everywhere:
Hallaj who was famous for being cruel-
ly crucified for the crime of heresy, and
other mystical poets in Persia who im-
mortalized the Enduring Name in world
literature by putting deep thought into a
profound poem. However, no one wor-
thy of being called a mystical philoso-
pher existed before him.

Because of this, Ibn ‘Arabi’s place in Is-
lamic thought is extremely special; he is
the only exception; that is, he is a mystic
as well as a philosopher. He descends
from the tradition of Aristotelian phi-
losophy. Moreover, he was a mystic who
tried to systematize his deep experience
with the help of this brilliant Aristote-
lian philosophy and was an unprece-
dented philosopher who tried to devote
his life to this great enterprise."”

Izutsu recognizes that Abu al-Hamid
al-Ghazali (d. 505/1111), a Sufi as well as a
theologian before Ibn ‘Arabi, is a “great theo-
logian-philosopher” as well as an influential
“mystic”. However, Izutsu believes that the
Sufi thinker who has philosophically system-

17 Toshihiko Izutsu, “Mystical Philosopher of Islam:
Ibn al-‘Arab1’s Ontology” (Kaikyo Shinpishugi Tet-
sugakusha: Ibunu-ru-Arabt no Sonzai-ron), The
Complete Works of Toshihiko Izutsu 1, (Tokyo: Keio
University Press, 1943 (2013)), 173-174.

17

atized “deep experience” in mysticism is Ibn
‘Arabi. Such is the place that Ibn ‘Arabt has
maintained in [zutsu’s perspective of Sufism.
Yet, Izutsu had not considered Ibn ‘Arabi’s
thought until he went abroad and researched
at McGill University.

From November 1960 to April 1961, Izutsu
conducted research at the Institute of Islamic
Studies at McGill University with a schol-
arship from the Rockefeller Foundation. In
1962, Izutsu was appointed as a visiting schol-
ar at McGill University. From the next year,
he spent half a year at Keio University and
the other half at McGill until moving to Iran.
According to Seyyid Hossein Nasr, “from that
time on he was going to put aside his study
of Qur’anic semantics and devote himself to
later Islamic philosophy.”'®

Before he met with Nasr at McGill University,
[zutsu published the first Japanese translation
of the Qur’an, which he directly translated
from Arabic to Japanese, and published the
aforementioned works related to the Qur’an.
Pausing his study of the Qur’an, he shifted
his academic subject to mystical philosophy
in Islam.

Progressively, year by year, he gradually shift-
ed his research institution from Japan (Keio
University) to Canada (McGill University)
and finally to Iran (Tehran Branch of McGill
University and Imperial Iranian Academy
of Philosophy),'” where he started to tackle
Ibn ‘Arabi’s thought in earnest. As clearly
shown in the publishing plan of the “Wisdom
of Persia Series”,* he seriously engaged with

18 Seyyid Hossein Nasr, “Some Recollections: Toshihi-
ko Izutsu” (Izutsu Toshihiko no Omoide), trans. Ma-
koto Sawai, Monthly Newsletter (Supplement of The
Complete Works of Toshihiko Izutsu 11), (Tokyo:

Keio University Press, 2015), 1.

19 In 1975, Izutsu moved to Imperial Iranian Academy
of Philosophy as a professor. He had researched there
until the occurrence of the Iranian Revolution in Feb-

ruary 1979.

20 Under the “Series” name, the Institute of Islamic
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the philosophized development of Ibn ‘Arabi1’s
thought and considered the metaphysical phi-
losophy of Mir Damad (d. 1041/1631) and
Mulla Hadt Sabzawart (d. 1289/1872).

Inspiring [zutsu, Ibn ‘Arabi plays an essential
role in his construction of his Oriental philos-
ophy. Indeed, the more deeply Izutsu studied
Ibn ‘Arabt’s thought, the more intensely he
was convinced that his thought was useful in
constructing his understanding of Oriental
philosophy. In “An Analysis of Wahdat
al-Wujud”: Toward a Metaphilosophy of
Oriental Philosophies”, he clearly stated that
the theory of wahdat al-wujiid was valuable
in his endeavor:

[ am interested in this particular aspect of
this particular problem out of all the in-
teresting problems offered by the history
of Iranian Islam, not necessarily because
of my own personal philosophical atti-
tude, but rather, and primarily, because of
my conviction that the concept of wahdat
al-wujad is something which, if structur-
ally analyzed and elaborated in a proper
way, will provide a theoretical framework
of thinking which characterizes Oriental
philosophy in general — not only Islamic
philosophy, but most of the major histori-
cal forms of Oriental thought.?!

In 4 Comparative Study of the Key
Philosophical Concepts in Sufism and
Taoism, Izutsu considers Ibn ‘Arabi in the
former part and Taoism in the latter part
and compares each other in the conclusion.
Moreover, after his move to Iran, he deeply
studied Ibn ‘Arabi’s wahdat al-wujid and
later development. [zutsu came to recognize
that Ibn ‘Arabi’s thought should be placed at

Studies, Tehran Branch of McGill University, had
pre-planned the publishment plan of twenty volumes.
According to the list, [zutsu has engaged with four
out of twenty volumes.

21 Toshihiko Izutsu, The Concept and Reality of Exis-

tence, (Tokyo: Keio University Press, 1971), 35.
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the center of his Oriental philosophy. Hence,
his study of wahdat al-wujiid gradually tran-
sitioned from mere Islamic studies to the the-
oretical framework of Oriental philosophy.

II1. Theoretical Development from
Mysticism to Mystical Philosophy

In the Archetypal Image of Islamic Philosophy
(Isuramu Tetsugaku no Genzo, 1980) and
Consciousness and Essence (Ishiki to
Honshitsu, 1984), he argued for a theoreti-
cal development from mysticism to mystical
philosophy. However, he academically recon-
sidered how to deal with the phenomenon
known as “Sufism” or “Islamic mysticism”
and pointed out the difficulty of researching
Sufism.

Insomuch as [Sufism] is already a sub-
jective understanding, it goes without
saying that it is extremely personal.
If there were a general idea that being
objective was a fundamental condition
for academic knowledge, such a kind
of subjective depiction may not be aca-
demic. As far as mysticism is concerned,
however, I wonder if being thoroughly
subjective is paradoxically and truly
objective. A so-called objective attitude
does not bring us anything here. When
we observe a mystical experience from
the outside and comprehend it objective-
ly, we will not find anything there other
than a dead figure because the anima of
mysticism has already disappeared. As
to our purely objective attitude toward
mystical experience, it is as if a car is on
the surface of ice: the more we push the
car to go forward, the more it runs idle
and does not proceed. If we still wish to
go forward despite this situation, there
is no way to get us out of our car and
move forward by turning ourselves to
the ice itself. Likewise, concerning mys-



MAKOTO SAWAI

tical experience, there is only one true
way to stop turning our “objective” con-
dition needlessly, dive into a vortex of
our experience, and identify ourselves
with it from the inside subjectively.
Here, mysticism opens its subtle secret
to us. That is, to be truly subjective is to
be objective.??

Izutsu demonstrates a paradoxical answer
to the question of who on earth truly under-
stands the phenomena called mysticism. It is
sure for an academic scholar that the study
of mysticism is an academic field, but for
those who have had a mystical experience,
they are constantly searching for the word to
describe an ineffable experience. In the study
of mysticism, scholars try to consider that
verbal expression of experience. Since fully
verbal expression is impossible, however, an
objective study of mysticism is almost impos-
sible. According to Izutsu, taking a subjec-
tive attitude in the study of mysticism is the
best way to understand mysticism. Thus, an
immanent approach is the most objective rath-
er than subjective one. Although Izutsu did
not personally practice Sufism, he stressed
the subjective approach to Sufism, as if he
were himself a practitioner of Sufism.?

He analyzed the phenomena of mysticism
as a fine balance in terms of “experience”,
which is a concept formulated in modern-
ism. A comparative perspective that has fully
expressed the way for spiritual training is
“tao (way), that is tariga in Islam”.?* The
conceptual formation of mysticism contains
a comparative view of religions around the

22
23

Toshihiko Izutsu, Shinpi Tetsugaku, 31-32.

Izutsu practiced Zen in his childhood because his
father gave him rigorous Zen practice. In other wor-
ds, he kept a subjective attitude to Zen Buddhism in
which he regards mysticism in Buddhism.

24 Toshihiko Izutsu, “Sufism and Linguistic Philosop-
hy” (Sufizumu to Gengo Tetsugaku), The Complete
Works of Toshihiko Izutsu V111, (Tokyo: Keio Univer-

sity Press, 1984 (2014)), 223.
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world. It is, therefore, in the name of mys-
ticism that Izutsu also juxtaposes spiritual
phenomena in religious traditions and finds
the same structure in each of them.

Concerning his usage of “philosophy”, Izutsu
again defines “philosophizing” as “theoriz-
ing” and “systematizing”. Thus, philosophy
based on mystical experience is equal to the-
orizing one’s own mystical experience. In a
theoretical transition from mysticism to mys-
tical philosophy, one passes through mystical
experience and metaphysics. In Sufism, this
level of mystical consciousness corresponds
to basirah meaning “spiritual eyesight” or
“inner vision”, its primary meaning being
“eyesight”.

Mysticism is an experience of getting a
glimpse of the truth (i.e., depth) of the
Real through basirah [inner vision]. In-
corporating it with today’s idea on semi-
otic semantics, what is called basirah is
as if “nothingness” (mu) or “emptiness”
(ku) that is not still articulated (bunset-
suka) at all. Or basirah is a capability of
newly articulating non-articulated and
ontological chaos in the new form, and
newly re-articulating in the level of con-
sciousness differing from the ordinary
experience.”

For Izutsu, mysticism offers a new vision of
the world. One newly recognizes the world
through articulating the “world”. In the theory
of self-disclosure in wahdat al-wujiid, the
absolute Existence articulates Itself into each
existent (mawjiid) in the world. Through such
limitation of the absolute Existence, an exis-
tent comes into existence with a thing (shay’)
represented by the name of existence. When
Sufis gaze at the world with an ordinary eye
and a spiritual one, they know the ontological
roots behind the world.

25 Ibid. 224.
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As a result of acquiring new insight, Sufis
argue a worldview or Weltanschauung based
on mystical experience. However, it is well
known that there is no Arabic terminology
that means “experience”. In his or her mys-
tical experience, transformation of one’s
consciousness occurs; moreover, language
is a tool for expressing such transformation.
Concerning such verbalization of the expe-
rience, each language constructs a world-
view reflecting its linguistic recognition of
the world. Verbal expression in Sufism also
demonstrates how Sufis articulate the world
in words:

Mysticism means that one realizes di-
rectly oneself, that is, the true self or
the true reality, and next comprehends
the ultimate existence which mani-
fests a special horizon of recognition of
consciousness breaking the ground of
self-consciousness.?

Concerning the special horizon that Sufis
acquire, there is a term, dhii al-‘aynayn
meaning “one who has dual visions”. With
one’s two eyes, one reaches the level of dhii
al-‘aynayn by gazing at the visible world with
one eye and the invisible world with the other
eye. The perfect man (al-insan al-kamil) who
obtains such insights knows how the world
ontologically comes into existence.

Conclusion

After returning to Japan, [zutsu tries to con-
struct his Oriental philosophy and argue its
characteristics by referring to Ibn ‘Arab1’s
thought. In his far-reaching plan of Oriental
philosophy, he intended to construct the
philosophy of the “world” called the Orient.
Moreover, his Oriental philosophy indicat-
ed how he understood the characteristics of
the Oriental way of articulating the world.

26 Ibid. 223.
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In the name of “synchronical structuraliza-
tion” (kyojiteki kozoka), he tried to clarify a
common structure of the existentialization
of the world seen among philosophers in the
Orient.

Izutsu’s idea of synchronical structuraliza-
tion took on the characteristics of mysticism,
as it was one of the reasons that led to his
interest in mysticism and mystical philosophy
throughout his life. However, he discovered
the philosophical framework of Oriental phi-
losophy from Ibn ‘Arab1’s wahdat al-wujiid,
the mystical philosophy in Islam. In absorb-
ing that philosophical framework, he started
referring to the term “experience” in his study
of mysticism and delineated the theoretical
development from mysticism to mystical
philosophy.

Most of all, [zutsu’s investigation of Sufism
has led him to construct his Oriental philoso-
phy through contemplating a transitive devel-
opment from verbalizing mystical experience
to theorizing it in the name of philosophy.
Without encountering Sufism and thoroughly
researching Ibn ‘Arabi, he would not have
systematized the structure of his Oriental
philosophy as we know it today.
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Niyazi-i Misri Divinr’nda “Anlar Bizi” Redifli Gazelin idrak

Yoniinden Incelenmesi

An Analysis of the Ghazal with the Rhyme “Understand Us” in Niyazi
Misri’s Diwan in Terms of Comprehension
Hiilya Tastekin*

Ozet

Anlamak, idrak etmek, kavramak gibi kelimeler hayatimizda oldukga genig yer tutmaktadir. Tarih boyunca
kendi dogrularini savunduklart i¢in eziyet gormiis, reddedilmis hatta 6ldiiriilmiis insanlar olmustur. Bunun
yani sira, tasavvuf alaninda hizmet etmis, sohbetler ve yazili eserlerle insanlar1 irsad etmeyi vazife edinmis
nice kimseler, anlagilamamaktan mustarip olduklarini eserlerinde dile getirmislerdir. On yedinci yiizyila
damgasini vurmus, etkisi asirlar1 asarak glinlimiize ulasmis, coskulu, ask ehli bir sif1 olan Niyazi-i Misri
(6. 1105/1694) de pek ¢ok eserinde anlasilamamaktan bahseder. Bunlarin arasinda en ¢ok dikkatimizi
ceken eser “anlar bizi” redifli gazelidir. Caligmamizda bu gazeli idrak yoniinden ele almak istedik. Ekberi
ekolden gelen miiellifin, anlayan ve anlamayan kimseler hakkinda verdigi bilgileri irdeleyerek, bu durumun
idrak mertebesi farkliliklarindan kaynaklandigini ortaya koymaya calistik. Soyut bir deneyim olan kalbi
bilginin, somut kelimelere nasil indirgenebilecegini ve bunun manay1 hem agip hem de nasil orttiigiini
aciklamaya gayret ettik. Sonugta giinliik hayat icin gerekli olan rasyonel aklin, soyut kavramlar1 idrak
etmeye muktedir olmadigini, bunun igin terbiye gorerek tekamiil etmis, entelektiiel seviyeye ¢ikmig bir
kalbin gerektigini gordiik. Aklin tekdmiilii denebilecek bu yolculuk, bir tiir serh sayilabilecek ¢alismamiz
ile Niyazi-i Misri’nin bakis agisindan ortaya konulmaya calisilmistir.

Anahtar Kelimeler: Niyazi-i Misri, tasavvuf, anlama, idrak, hakikat, akil, kalp, marifet, insan-1 kamil.

Abstract

Notions such as understanding, knowledge and consciousness have a large effect in our lives. Throughout
history, there have been people who were persecuted, isolated, or even killed for defending their own truth. In
addition, many people who served in the field of Sufism and took it on as their duty to guide people through
conversations and written works, mostly complained about not being understood properly. Niyazi MisrT
(d. 1105/1694), a passionate and enthusiastic Sufi, who was one of the leading figures in the seventeenth
century and whose influence has survived through the centuries, also complains about not being understood
in many of his works. Among them, the most striking one is the ghazal with the rhyme “understand us”.
In our study, we wanted to discuss this ghazal in terms of comprehension. By examining the information
given by the Akbarian author, about people who understand and those who do not, we tried to emphasize
that this situation is due to differences of the levels of comprehension. We tried to explain how the heart’s
knowledge, which is an abstract experience, can be reduced to concrete words and how it can reveal and
cover the meaning. As a result, we saw that the rational mind, which is necessary for daily life, is not capable
of comprehending abstract concepts, and for this, a heart that has evolved through training and reached an
intellectual level is required. This journey, which can be called the evolution of the mind, is revealed from
the point of view of Niyazi MisrT in this study, which can be considered as a kind of commentary.

Keywords: Niyazi Misr1, Sufism, understanding, conciousness, truth, mind, heart, ma‘rifa, perfect human
being

*  ORCID ID: 0000-0002-7620-171X. Uskiidar Universitesi Tasavvuf Arastirmalar1 Enstitiisii Doktora Ogrencisi, E-pos-
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Giris

Tasavvuf ilmini diger ilimlerden ayiran
Onemli Ozelliklerinden biri, insan kalbini
bilgi kaynag1 olarak kabul etmesidir. Bu
ozellik pek cok tartismalara konu olmakla
birlikte, bir¢ok kisi tarafindan da kabul gor-
memistir. Bu nedenle tasavvuf tarihi boyun-
ca pek ¢ok sifi anlagilamamaktan mustarip
olmus, kimisi su¢lanmis, kimisi tekfir edil-
mis, kimi ise canlarin1 vermistir. Bu sahsiyet-
lerin dikkat ¢cekenlerinden biri de, on yedin-
ci yiizy1l Osmanli tasavvufunun en onemli
isimlerinden biri olan Niyazi-i Misri’dir (.
1105/1694). Anlasilamama konusunun gerge-
vesi stfi kimliklerden, ilham kaynakli tiim
metinlere, hatta vahiy ile indirilmis Kur’an-1
Kerim’e kadar genisleyebilir. Glinliik hayatta
ise insanlarin birbirleriyle olan iligkilerinde
onem arz edebilir. Niyazi-i Misri konunun
onemini kendi eserlerinde pek ¢ok kez isle-
mistir. Bu eserlerden en dikkat ¢ekeni “Anlar
bizi” redifli gazelidir.! Toplam dokuz beyitten
olusan bu gazelde Misri, kendi anlattig1 ilmi
anlayan ve anlayamayanlarin 6zelliklerinden
bahseder. Anlasilamamanin temelinde yatan
idrak mertebesi mefhumunu tasavvufi bakis
acistyla irdeler. Gazel, derinlemesine ince-
lendiginde, miiellifin burada soyut olan pek
cok tasavvufi bilgiyi somut kelimelere sigdir-
dig1 goriiliir. ibnii’l-‘Arabi’nin (8. 638/1240)
Viicid Mertebeleri goriisiinii benimseyen
Maisri, nefis mertebeleri ve idrak arasinda
da bir baglant1 kurar. Boylece tasavvuftaki
seyr U slilik agsamalarinin idrak mertebelerine
nasil etki ettigini de ortaya koyar. Bu min-
valde gazel, kavramlar lizerinden incelenmis,
tasavvuf literatiiriinden ve edebi eserlerden
faydalanilmistir.

1 Niyazi-i Misri Divani igin tim 6rnekler bu kaynak-
tan alinmistir: Kenan Erdogan, Niydzi-i Misri Haya-
t1, Edebi Kiyiligi, Eserleri ve Divami (Tenkitli Metin),
(Ankara: Ak¢ag Yayinlari, 1998).
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Gazelin A¢iklanmasi

1 Zat-1 Hakda mahrem-i ‘irfan olan
anlar bizi
‘ilm-i sirda bahr-1 bi-payén olan
anlar bizi

[Hakk’in zatinda irfana ulasmis olan anlar
bizi; sir ilminde sinirsiz umman olan anlar
bizi.]

Bu beyitte iki kavramin ele alinmasi gerek-
lidir:

1. Zdt-1 Hak’da mahrem-i irfdan olmak:

Irfana mahrem olma kavrami burada-
ki anahtar ifade sayilabilir. irfan kelimesi
masdar olarak bilmek, tanimak, ikrar etmek;
isim olarak da bilgi anlamlarina gelmekte-
dir. Marifet olarak da kullanilan kelime;
tikel, 6zel ve ayrintili bilgileri ifade eder.?
Tasavvufi diisiincede ise marifet, varliklarin
hakikatini ve ilahi sirlar1 tefekkiir, kesif ve
ilham yoluyla kavrama, ger¢egi bilme olarak
tanimlanir.’ Sifiler bazen ilim kelimesini de
ayni amagcla kullanmalarina ragmen marifeti
daha ¢ok “lediin ilmi, batin ilmi, esrar ilmi,
hal ilmi, makam ilmi” gibi terminoloji ile
adlandirmislardir. Irfan dedigimiz bilgiye
sahip olmak herkesin ulasabilecegi bir mer-
tebe degildir. Bu sir kapisindan girebilmek,
icerideki bilgilere mahrem olabilmek, iki
kisi arasindaki nikah akdine benzetilebilir.
Baz1 kosullarin gergeklestirilmesi gerekir. Bu
mahremiyete ermek, marifete ermek yani arif
olmak anlamina gelir ki, tasavvufi diisiincede
ancak seyr i stilik ile miimkiindiir. Seyr
stiltik ile kisinin istidad olgiisiinde Allah’
tanimasi1 hedeflenir; bu bilgiye marifetul-
lah, marifetullaha eren kimseye de arif, ehl-i
irfan, alim-i billah denir. Kutsi hadis ola-
rak kabul edilen, Ben gizli bir hazine idim,

2 bk. Sileyman Uludag, “Marifet”, Tiirkiye Diyanet
Vakfi Islam Ansiklopedisi, 2003, XX VTII: 54-56.

3  bk. Z. ilhan Ayverdi, Kubbealti Lugati, erisim
10.10.2018, http://www.lugatim.com.
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bilinmeye muhabbet ettim ve dlemi yarattim
ifadesinden yaratilisin gayesinin muhabbet ve
marifet oldugu sonucu ¢ikmistir.* Bu ylizden
biitlin varliklarin fitratinda marifete ulas-
mak arzusu vardir. Kalp gozii ile gergekleri
gormek olarak da tanimlanan marifet; bir
duygu, bir aydinlanma halidir ve siilik ile
kazanilan manevi tecriibeye baglidir. Her ne
kadar stfiler “Marifet, Hakk’in bilinmeye-
cegini bilmektir.” noktasina ulasmis olsalar
da sonu hayret olan bu yoldan vazge¢cme-
mislerdir. Allah’in zat1, sifatlari, fiilleri ve
isimleri hakkindaki bilgiler anlamina gelen
madrifetullaha ulagsmak i¢in insanin Once
kendini tanimasi gerekir.’ ibnii’l-‘Arabi’ye
(0. 638/1240) gore Allah’in sifatlari, halife-
si olmast hasebiyle insanin da sifatlaridir.
Diger yandan, Allah mutlak ihtiya¢siz varlik
iken insan ise her an O’na muhtactir. Bunu
bilen kimse Allah’1 bilir ve tanir. Stfiler,
Kur’an-1 Kerim’de gecen su ve benzer bazi
ayetleri insanin nefsini bilmesinin 6nemine
isaret kabul ederler: Varligimizin delilleri-
ni, (kainattaki u¢suz bucaksiz) ufuklarda
ve kendi nefislerinde onlara gosterecegiz
ki, o Kur’an’in gercek oldugu onlara iyice
belli olsun. Rabbinin, her seye sdahit olmasi
yetmez mi? (Fussilet 41/53).° Ciinkii insanin
kendi mahiyeti lizerine diisiinmesi, varligi,
hayatin anlami, gayesi gibi konularda sorular
sorup cevap aramast, onu kendisi hakkinda
bilgilere gotiiriirken ayn1 zamanda Allah’a
da gotiiriir. Nefis ve Allah arasindaki ilis-
kide olumlu sifatlar Allah’a, olumsuzlar ise
nefse nispet edilir. Kur’an’da, Sana ne iyilik
gelirse Allah’tandir. Sana ne kotiiliik gelirse
kendindendir. (Ey Muhammed!) Seni insan-

4 bk. Tbrahim Hakki Aydin, “Kenz-i Mahfi”, Tirkiye
Diyanet Vakfi Islam Ansiklopedisi, 2022, XXV: 258-
259.
bk. Uludag, “Marifet”, 54-56.

6  Makaledeki Kur’an-1 Kerim ayetlerinin mealleri T.C.
Cumbhurbagkanligi Diyanet Isleri Baskanligr’nin web
sitesindeki Kur’an-1 Kerim béliimiinden alinmigtur.
http:/kuran.diyanet.gov.tr
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lara bir peygamber olarak gonderdik. Sahit
olarak Allah yeter. (Nisa 4/79) denilerek bu
nispetlere dikkat ¢ekilmistir. Buradan hare-
ketle, Nefsini bilen Rabbini bilir mealindeki
hadis, tasavvufi disiincede ¢ok kullanilan bir
prensip olmustur. Diger taraftan, “herkesin
marifeti ayni1 seviyede olamaz” diislincesi,
marifette degisik anlam ve dereceler oldu-
gu fikrini getirmistir. Clineyd-i Bagdadi’ye
(6.297/909) gore ta'rif ve ta'arruf olmak lizere
iki tiir marifet vardir. Birincisi, Allah’in
kuluna dis ve i¢ diinyada kudretinin eserle-
rini gostermesidir ki bu avamin marifetidir.
Ikincisi ise, Allah’in kendisiyle iliskisi ag1sin-
dan esyanin hakikatini kuluna tanitmasidir.
Bu da havassin marifetidir.’

Kur’an-1 Kerim’de ilmin dereceleri konusuna
“ilimde derinlesenler, akil sahipleri” tanim-
lariyla soyle deginilmistir:
0}
(Kur’an’in) bazi dyetleri muhkemdir,

sana Kitabt indirendir. Onun
onlar kitabin anasidir. Digerleri de
miitesabihdir. Kalplerinde bir egrilik
olanlar, fitne ¢ikarmak ve onun olma-
dik yorumlarum yapmak igin miitesabih
ayetlerinin ardina diiserler. Oysa onun
gercek manasini ancak Allah bilir. Ilim-
de derinlesmis olanlar, “Ona inandik,
hepsi Rabbimiz katindandwr” derler. (Bu
inceligi) ancak akil sahipleri diistiniip
anlar. (Al-i Imrdn 3/7)

Niyazi-i Misri, Allah’1 bilmek (marifetullah)
konusundaki goriislerini [rfan Sofralar: adl
eserinde soyle dile getirir:

Yiice Allah soyle buyurmustur:

O giin Yer, baska bir Arza, gokler bas-

ka goklere degistirilir. Herkes kahre-

dici Tek Allah’in huzuruna c¢ikarlar.

(Ibréhim 14/48)

7  bk. Siileyman Uludag, “Ma‘rifet-i Nefs”, Tiirkiye Di-
yanet Vakfi Islam Ansiklopedisi, 2003, XX VIIIL: 56-
57.
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O’nun yiiziinden baska her sey helak
olacaktwr. Hiikiim O’nundur ve O’na
dondiiriileceksiniz. (Kasas 28/88)

Goziin lezzeti giizel seylere bakmada,
kulagin lezzeti makamlari, giizel sesleri
duymada, kalbin lezzeti yaratildig1 seye
nail olmada yani umiru (isleri) bilme-
dedir. Kalbin gidasi bilgidir. Gida sevi-
lir ve istenir.

Bil ki, insanligin saadeti, Allah Teala’y1
bilmededir. Ciinkii bu, lezzetlerin ve
rahatlarin en son mertebesidir. (...)
ama hakikat ilmini bilmek, hepsinden
lezzetlidir. Ciinkii hakikat ilmi, fiiller
tevhidi, sifatlar tevhidi ve zat tevhidine
vakif olarak Allah’in sirlarina ermektir.
Allah’1 bilmek ise elbette lezzetlerin ve
rahatlarin sonudur.®

Goriildigii tizere, marifetteki mertebe artigi-
na ibrahim Suresi’nin 48. ayetinde de dikkat
¢ekilmistir. Burada anlatilan “Yerin bagka
bir arza, goklerin baska goklere” degisti-
rilmesi, 7evildt’ta Ibnii’l-‘Arabi tarafindan
nefis yerinin kalp arzina, sir semasinin da
ruh semasina doniistiiriilmesi olarak yorum-
lanir.” Kisacasi tekamiil siirecindeki insa-
nin degisimi s6z konusudur. Bu degisimde
gecilen tiim makamlar boyunca, alttakiler
isttekilerle degistirilir ve yukartya dogru bir
yikselis gerceklesir.

Zat-1 Hak’da mahrem-i irfan olmak, marife-
tullahta en {ist seviyeye ¢cikmak olup, tasav-
vufi diisiincede, Zat tevhidine, {bnii’l-‘Arabi
diisiincesinde, kulun kendinde ve her yerde
Hakk’1 miisahede etmesi anlamina gelen Zat
miisahedesine tekabiil etmektedir.'” Bu mari-

8  Niyazi-i Musri, Irfan Sofralari, gev. Siileyman Ates,
(Ankara: Emel Matbaasi, 1971), 20-22.

9  bk. Muhyiddin Ibnii’l-‘Arabi, Tefsir-i Kebir Te'vildt,
cev. Vahdettin Ince, (Istanbul: Kitsan, ty.), II: 610.

10 Tevhid-i zat, varlikta sadece Allah’in ve O’nun
¢esitli mertebelerdeki tecellilerinin bulundugunu
miisahede etmektir. bk. Siileyman Uludag, “Tev-

hid (Tasavvuf)” Tiirkiye Diyanet Vakfi Islam An-
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fet derecesi insan i¢in ulasabilecegi en iist
idrak seviyesidir. Kemale eren kimse ken-
dindeki Hakk’1 tanir, bilir."" Nitekim Niyazi-i
Misri bir bagka siirinde Zat-1 Hakk’1 soyle
anlatir:

Zat-1 Hakk’1 anla zatundur seniin

Hem sifat1 hep sifatundur sentin

Sen seni bilmek necatundur seniin
Gayra bakma sende iste sende bul
(102/6)"

Bu dortliikte, kisinin kendisini bilmesinin
kurtulusu oldugu, ¢iinkii bu bilmenin -kisi-
nin kendi Slgiisiinde de olsa- Zat-1 Hakk™
bilmekle ayni sey olduguna isaret edilmistir.
“Nefsini bilen Rabbini bilir” diisiincesi dog-
rultusunda ayni siirin dordiincii dortliigiinde
de Men aref sirrina er ko gafleti diyerek yine
ayn1 noktaya dikkat ¢ekilmistir.

2. [im-i sirda bahr-1 bi-pdyadn olmak:

Sir ilminde sahilsiz bir deniz olmak kavra-
mi, bu ilimde en st diizeyde olmak anla-
mindadir. Sir kelimesi sozliikte, “Bilinmesi,
duyulmast, agiga vurulmast istenmeyen, gizli
tutulan sey” anlamina gelirken, tasavvufta ise
“sadece Allah’in bildigi ya da az sayida insan
tarafindan bilinen 6zel bilgi” ve “ruhun bir
idrak mertebesi” olmak tlizere iki anlamda
kullanilir.” Tasavvufi distincede idrak ile
irtibatlandirilan bir diger kavram da /atife-
dir. Latife, “son derece ince bir mana ifade
eden, kelimelerle agikca anlatilamayan, isa-
ret yoluyla ehline sOylenilebilen, tadilarak

siklopedisi, 2012, XLI: 21-22.

Zat Miisahedesi, kulun kendinde Hakk’t miisahe-
de etmesidir. (bk. Suad el-Hakim, Ibnii’l-Arabi
Sozliigii, (Istanbul: Alfa, 2017), 568.

11 bk. Stileyman Uludag, “Sultk”, Tiirkiye Diyanet Vak-
fi Islam Ansiklopedisi, 2010, XXX VIII: 127-128.

12 Parantez igindeki sayilar gazel numarasi/beyit numa-
rast anlamina gelmektedir.

13 bk. http://www.lugatim.com, erisim 04.01.2019; Nec-
det Tosun, “Sir”, Tiirkiye Diyanet Vakfi Islam Ansik-
lopedisi, 2009, XXXVII: 115.
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ve yasanarak 6grenilen bilgiler” anlaminda
kullanilmistir. Insan1 diger yaratilmislardan
ayiran ve onun hakikatini olusturan ruhani
cevhere ise “Rabbani latife” denilmistir.'
GazzalT’ye (6. 505/1111) gore Rabbani lati-
fe, insan1 diger canlilardan ayiran hakikati
olup, duruma gore bazan akil, bazan ruh,
bazan nefis, bazan kalb olarak adlandirilir.
Ona verilen isimler degisik olsa da mahiyeti
degismez." Benzer sekilde, Hiiseyin b. Yemin
Hiiseyni’ye gore de kalp, ruh, sir ve hafi insa-
nin idrak edici latifesinin isimleridir. Nefisten
sonraki ilk mertebede kalp, beseri kayitlardan
kurtulup daha saf oldugu diger mertebede
ruh, saflik artinca sir, olgunlasinca hafi adini
alir. Letaifteki farklilik 6z itibariyle degil,
vasiflarda ve hallerdedir.'s imam Rabbani’ye
gore insanda besi halk, besi emir alemine ait
olmak iizere on latife vardir. Halk alemine ait
latifeler andsir-1 erbaa (hava, su, toprak, ates)
ile nefistir. Emir alemine ait latifeleri de kalp,
ruh, sir, hafi ve ahfadir. Baz1 Naksibendi
seyhlerine gore kalp latifesinin bedenle yani
maddi alemle, ahfa latifesinin ise Cenab-1
Hak’la irtibat1 bulundugu diisiiniiliir.”” Idrak
mertebeleri olarak bakildiginda insani hay-
vani nefis mertebesinden Hakk’a yani ilahi
varlik mertebesine ulastiracak olan sey, bu
latifelerin gelistirilmesidir. SGf1 diisiincede,
her insanda yaratilig itibariyle mevcut olan bu
ilahi latifenin fonksiyonlarini icra edebilmesi
seyr U siilik ile miimkiindiir. Seyr i siilikiini
tamamlayan derviste ruhani latifeler hakim
hale gelir; kalbinde marifet ve muhabbet-i
ilahi nurlar1 parlar; o kisi ilah1 miikasefe ve
miisdhedelere mazhar olur.

14 bk. Osman Tirer, “Latife”, Tiirkiye Diyanet Vakfi

Islam Ansiklopedisi, 2003, XX VII: 110.

bk. Siileyman Uludag, “Kalb”, Tiirkiye Diyanet Vak-
fi Islam Ansiklopedisi, 2001, XXIV: 230; Gazzali,
Ihydu Uliimi’d-Din, gev. Ahmet Serdaroglu, (Istan-
bul: Bedir Yayinevi, ty.), I11: 9.

bk. Tosun, “Sir”, 116.

bk. Osman Tiirer, “Letaif-i Hamse”, Tiirkiye Diyanet
Vakfi Islam Ansiklopedisi, 2003, XX VII: 143.

15

16
17
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Niyazi-i Misri de bir gazelinde sirra soyle
deginir:
Kaf-1 dil Ankastyam sirrun asinastyyam
Endiseler hasstyyam ad oldr insan bana
(9/4)
Misri, sirrin asinasi olmay1 insan olma dere-
cesiyle esdeger bulmaktadir. Bu da seyr i
siilikun sonuna isaret eder. Ayrica Goniil
Kafi'min ankasi soz, fenddan bekaya donmiis
insan1 anlatir. Bu mertebeye ulasan kimse
kendi sirrina ermistir ki, buna marifetii n-nefs
denilmektedir. Kisi kendi nefsini tanimak
yoluyla Allah’ tanir.'

Anlagildig tizere sir ilmi, marifettir. Seyr U
stilik ile ilah{ latifenin idrak fonksiyonunun
aktif hale getirilmesidir. Sifiler, marifeti ilim
kelimesi ile anlatacaklar1 zaman, kesbi ilim-
lerden ayrilmasi maksadiyla ilm-i esrar (sirlar
ilmi), ilm-i lediin, ilm-i batin, ilm-i makam
gibi tamlamalar halinde kullanmislardir."

Sir ilminin yani marifetin sahilsiz bir deniz
olmasi konusunu Ibnii’l-Arabi, Kur’an1 der-
yaya benzeterek anlatir:

Nefesin kuvvetli ise Yiice Kur’an der-
yasina dal! Aksi halde, onun zahirini
yorumlayan tefsir kitaplarini okumakla
yetin. Deryaya dalma, yoksa heldk olur-
sun. Ciink{i Kur’an deryasi derindir. O
deryaya dalan kisinin elde etmek iste-
digi sey, sahile yakin yerler olmasaydi
bir daha denizden disar1 ¢ikamazdi.
Peygamberler ve korunmus varisleri ise
aleme merhamet maksadiyla, o derin
yerlere yonelen kimselerdir.?

Burada “nefesin kuvvetli ise” dedigi durum,
“sahip oldugun marifetin derecesi yeterli
ise” anlaminda ele alinmalidir. Bu yeterlilik

18
19
20

bk. Uludag, “Ma‘rifet-i Nefs”, 56-57.
bk. Uludag, “Marifet”, 54-56.

Muhyiddin Tbnii’l-‘Arabi, Fiitithdt-i Mekkiyye, gev.
Ekrem Demirli, (Istanbul: Litera Yayincilik, 2007) I:
206.
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derecesini Molla Cami (6. 898/1492), marifeti
dort seviyede ele alarak agar: En alt merte-
be, salikin baktig1 her seyi Hak’la baglantili
gormesidir. Ikinci mertebede salik, gordii-
gii her eserin Hakk’in hangi sifatiyla iligkili
oldugunu bilir. Ugiincii mertebede bu sifat
tecellilerinin hikmetini anlar. En {ist mer-
tebede ise ilahi ilmi kendi marifeti seklinde
algilar.?! Ibnii’l-‘Arabi de marifet derecesinde
en altta bulunan kimseye Kur’an deryasina
dalmamasini, yoksa helak olacagini tembih-
ler. Ayrica Kur’an deryasinin sahilden uzak
ve derin kisimlarina ancak peygamberler ve
onlarin korunmus varislerinin dalabilecegi-
ni belirtir. Bunu, tecriibe ve yetenegi yeterli
olmayan bir dalgicin ¢ok derinlere dalip vur-
gun yemesi tehlikesine benzetebiliriz. iste
bu derin yerleri “kiyis1 olmayan deniz” ola-
rak almak miimkiindiir. Boylece “ilm-i sirda
bahr-1 bi-payan olanlar”in peygamberler ve
onlarin korunmus varisleri oldugu sonucuna
ulasiriz. Burada korunmus varislerin kimler
oldugunu irdelemek yerinde olur.

[bni’l-‘Arabi Fiitihdt’ta, verasetin bir
makam oldugunu sdyle aktarir: “Bu en temiz
Muhammedi makamdir, ona yiikselen, ona
varis olur. Allah onu seriatin sayginligini
korumak i¢in gonderir ve gorevlendirir.”*
Varislerin makamindan daha {istiin bir
makam olmadigini, bu makamin karsisin-
da dilin donmedigini ve gonliin mustarip
olmadigini belirtir. Bu makam ehli, halle-
rinde fani olmus, miisahedelerini anlatmada
agizlar1 kapanmistir. Zat nurlar1 onlara ege-
men olmus, sifatlarin belirtileri, iizerlerinde
gdziikmiistiir. Unsiyet ve fend mertebesinde-
dirler. [1ahi kuvvet yardimiyla siirekli miisa-
hede halindedirler. Onlar dosdogru yoldan
ayrilmazlar. Halk ile i¢ ige yasasalar bile, bu
esnada gercekte onlarla beraber degillerdir.
Insanlar onlar1 ancak Allah’in fiillerinden

21 bk. Uludag, “Marifet”, 54-56.
22 ibni’l-“‘Arabi, Fiitihat, I: 18.
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birisi olmalar1 yoniinden goriirler.*

Ibnii’l-‘Arabi’nin anlattig1 varisler, seyr i
stilik siirecinin sonuna ermis, kendilerindeki
sirr1 agikar etmis, Hz. Peygamber’in ahlakini
giyinmis, 6lmeden 6nce 6lmek haline erigmis,
kendi benliklerinden temizlenerek sadece
Allah i¢in yasayan, fenadan sonra bekaya
ererek O’nun sifatlarina biirtinmiis kimse-
lerdir. Niyazi-i Misri de kendisini ancak bu
kimselerin anlayabilecegini soylemektedir.

2 Bu fena giilzarina biilbiil olanlar
anlamaz
Vech-i baki hiisnine hayréan olan
anlar bizi

[Bu her seyin gegici oldugu giil bahgesine
(diinyaya) biilbiil olanlar anlamaz; ebedi
ylizliniin giizelligine hayran olan anlar bizi.]

Fena giilzarina biilbiil olmak:

Fena giilzari, gegici, sonunda yok olmaya
mahk{m olan diinya nimetleridir. Bunlara
biilbiil olanlar ise diinya nimetlerinin pesine
diismiis, zahiri giizelliklere aldanmis kim-
selerdir. Niyazi-i Musri, [rfdn Sofralari’nda
diinya ve diinya adamlarina goniil baglayan-
larin azap i¢inde olduklarini sdyler. Ciinkii
onlar kalplerini durmadan degisen golgele-
re baglamislardir; erisilemeyen bir golgenin
pesinden kosmaktadirlar.?* Kur’an-1 Kerim’de
de bu durumdan soyle bahsedilir:

Insanlarin hesaba cekilmeleri yaklas-
ti. Halbuki onlar gaflet iginde yiiz ¢e-
virmekteler. Rab’lerinden
yeni bir ogiit (bir uyary) gelmez ki, on-
lar mutlaka onu alaya alarak, kalpleri
de gaflette olarak dinlemesinler. O zul-
medenler gizlice goyle konustular: “Bu
da ancak sizin gibi bir insan. Simdi siz

kendilerine

goz gore gore sihre mi kapilacaksiniz?”
(Enbiya, 21/1-3)

23 ibnii’l-‘Arabi, Fiitihdt, 1: 290.
24 bk. Niyazi-i Misri, Irfan Sofralari, 19.
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Ote yandan Klasik Tiirk Edebiyat1 ve diinya
edebiyatinda benzer anlatimlarla kullanilan
giil-biilbiil metaforu, burada da kullanilmis-
tir. Bu metaforda giil, esi benzeri olmayan
bir giizeldir. Biilbiil ise giizel sesiyle ona hos
hikayeler anlatan asiktir. Ancak giile olan
karsiliksiz ve riyasiz askini bir tiirlii anlata-
maz; ¢linkii agk acisin1 anlatmak miimkiin
degildir. Giil giizelligi ile magrurdur. Onun
askiyla yanan biilbiilden haberi bile yoktur.
Biilbiiliin giile olan bu biiytik aski, bu ask
ugruna canini, kanini feda etmesi biitiin lite-
ratiirde kullanilan ortak bir motiftir.?®

Diinya nimetlerine asik olan kimse de biilbiile
benzer. Yanar, tutusur, canini vermeye razi
olur ama asik oldugu seyler her daim vefa-
sizdir. Ciinkii hepsi bu dleme ait, yok olmaya
mahkum yani fanidirler. Iste bu tiir sevgiler
kisiyi gaflete diislirlir. Yani Allah’tan uzak-
lastirir. Gaflet, sozliikte, ¢cevresinde olanlari
fark edememe, acik gergegi gorememe, dal-
ginlik, dikkatsizlik, basiretsizlik, aymazlik,
gafillik olarak tanimlanirken, tasavvufi alan-
da da Hak’tan habersizlik, kalbin Hak’tan
gafil olmasi, O’nun zikrinden mahrum kal-
masi1 anlamlarina gelir.?® Kulun Allah’tan
habersiz olmasi, diinyay1 veya biitiin mah-
lukati, Allah’in yarattig1 ve sifatlarinin tecelli
ettigi bir yer olarak idrak etmeden diinyadaki
hayatini slirdiirmesine, aleme tefekkiir gozii
ile bakamamasina, ondaki ince ve hikmetli
isleri gérememesine sebep olur. Kisaca, enfiis
ve afakta Allah’in ayetlerini géremeyen kisi,
gaflette demektir.”’

Kur’an-1 Kerim’de géafiller, “kalpleri ile
anlamayan”, “gérmeyen, isitmeyen”, “hay-
vanlardan daha asag1” olan kimseler olarak

tanimlanmigtir:

25 bk. Nilifer Tang, “Rifai’"den Oscar Wilde’a Giil ve
Biilbiil”, 4.U. Tiirkiyat Arastirmalart Enstitiisii Der-

gisi, 39 (2009): 971, 974.
26 bk. http:/www.lugatim.com, erigim 15.01.2019.

27 bk. Ethem Cebecioglu, Tasavvuf Terimleri ve Deyim-

leri Sézligii, (Istanbul: Anka Yayinevi, 2005), 88.
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Andolsun biz, cinler ve insanlardan,
kalpleri olup da bunlarla anlamayan,
gozleri olup da bunlarla gormeyen, ku-
laklart olup da bunlarla isitmeyen bir-
coklarimi cehennem icin var ettik. Iste
bunlar hayvanlar gibi, hatta daha da
asagidadirlar. Iste bunlar gafillerin ta
kendileridir. (A’raf, 7/179)

Burada “kalpleri olup da bununla anlama-
yanlar” tarifi, tasavvufta kalbin bilgi kaynagi
olarak kabul edilmesi diislincesine isarettir.
Ali Bolat, Muhasibi’nin bilgi kaynaklarina
bakisini irdeledigi makalesinde, stifilerin kir-
lerden tasfiye edilmesi sartiyla kalbin ilahi
bilgiyi alabildigini kabul ettiklerini sdyler.
Muhasibi’ye gore kalbin biri melekit dlemine,
digeri ise duyular araciligiyla miilk alemine
bakan iki yiizii vardir. Ayn1 zamanda kalp
aklin mekani, marifetin de kaynagidir.?®

Bunlara gore fena giilzarina biilbiil olan-
lar, diinya nimetlerini kalplerine koymus,
Allah’tan uzaklagmis, marifetten yoksun
gafillerdir. Ote yandan asik olunan seylerin
mertebeleri as1g1in mertebesine de delalet
eder. Mecaz asklardan en iist seviye olan
ilah1 aska dogru bir yiikselis s6z konusudur.
Bu diinya nimetlerine sevgi duyanlar somut
olani, yani bes duyu ile algilayabildiklerini
sevmektedirler. {1ahi ask gibi soyut bir kav-
rami1 idrak edecek seviyede olmay1p, Niyazi-i
Misri’nin verdigi bilgileri anlayacak giice de
sahip degildirler.

Vech-i baki hiisniine hayrdan olmak:

Kur’an-1 Kerim’de Allah’in baki yiizii ile ilis-
kilendirilebilecek ayetler soyledir:
Yer iizerinde bulunan her canli yok ola-

caktir. Ancak azamet ve ikram sahibi
Rabbinin zat1 baki kalacaktir. (Rahman,

28 bk. Ali Bolat, “Muhasibi’nin Bilgi Kaynaklarina Ba-
kis1”, Ondokuz Mayis Universitesi Ilahiyat Fakiiltesi

Dergisi 12, 12-13 (2001): 379.
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55/26-27)

Sen Allah ile beraber baska bir ildha
ibadet etme. Ondan baska hicbir ildh
yoktur. Onun zatindan baska her sey
yok olacaktwr. Hiikiim yalnizca O’nun-

dur ve kesinlikle O’na dondiiriileceksi-
niz. (Kasas, 28/88)

Birinci ayette azamet ve ikram sahibi derken
Allah’in doksan dokuz esmasindan zii’[-celal
ve’l-ikram kullanilmigtir. Yine “Rabbinin
zat1” olarak tercime edilen kelimelerin ash
vechiirabbike’dir. Vech (4a;), Arapca bir
kelime olup yiiz, ¢ehre anlamina gelir.?’
Burada baki kalacak olanin Celal ve Cemal
sifatlarinin sahibi olan, celalinin arkasindan
ikrami yani bagisi, ihsani yetisen Allah’in
vechi oldugu sdylenmektedir. Tkinci Ayette
de benzer sekilde Allah’tan baska ilah edi-
nilmemesi gerektigi, O’nun vechinden baska
her seyin yok olacagi, hiikmiin O’na ait oldu-
gu anlatilmaktadir. Her iki ayet birlikte miita-
laa edildiginde bu adlemdeki her seyin fani
oldugu, tek baki olanin Allahu Teala oldugu
hakikati 6n plana ¢ikmaktadir. Rahman
Siresi'nde dikkat ¢eken zii’[-Celdl ve’I-[krdm
isminin kullanilmis olmasidir. Doksan dokuz
esmadan bu ismin secilmis olmasi, baki olan
Rabbin Celal ve Cemal sifatlartyla kendini
zahir ettigini gostermektedir. Bu iki zit sifa-
tin her ikisinin de Allah’a ait oldugunun kabul
edilmesi ve birlenmesi gerekmektedir. Celal
ve Cemal birlendigi zaman Kemal seviyesi-
ne ulasilir. Allah’t kemal seviyesinde tantyan
biri ancak O’nu Celal ve Cemali ile birlikte
sevebilir. Bu kemal icinde O’nu taniyan sas-
kinlik i¢inde hayranlik duyar. Zii’l-celal
ve’l-ikram olan Allah’in baki yiiziine hayran
olanlar da ancak tevhid ehli kimselerdir.

29  bk. http://www.lugatim.com, erigim 15.01.2019.
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3 Diinya vii ukbay1 ta’mir eylemekten
gecmisiz
Her taraftan yikilup viran olan
anlar bizi

[Diinya ve ahireti tamir (mamur) etmek-
ten gegmisiz; bizi her taraftan yikilip viran
(harap) olan anlar.]

Bu beyti Nirti’l-‘Arabi soyle agiklamistir:

Ehlullah diinya ve ukbay: tamir etmez.
Hazreti Restl buyurmustur: “Diinya,
ahiret ehline haramdir, diinyaya meylet-
mez; ahiret de diinya ehline haramdir,
ahirette cennet nimetlerini géremez ve
bu ikisi ise Ehlulldha haramdir.” Ciin-
kii diinyaya meyletmek nefis icindir.
Ahirete meyletmek yine nefsini azap-
tan kurtarmak ve cennet nimetlerine
nail olmak i¢indir. Ehlullah ise Allah’in
rizasindan baska bir seye bakmaz; ne
diinyaya meyleder ne de ahirete ragbet
eder.®

Diinya ve ahirete ragbet etmemek, sfi diisiin-
cedeki terklere isaret eder: Terk-i diinya, terk-i
ukba (ahiret), terk-i hesti (varlik), terk-i terk.
Bunlar ayn1 zamanda Allah yolundaki kisi-
nin kendini agamali olarak arindirmasidir.
Ziihd kavramu ile i¢ ice gecmis olan bu terkler
kisinin ihtiyari yonelisleridir. Ziihd, bir seye
olan ragbeti daha iyisine ¢evirme halidir; her-
hangi bir seyden vazgecip, onun yerine daha
1yi, daha giizel ve daha hayirli olana donmek
demektir.'

Terk-i Diinya: Diinya nimetlerine baglan-
maktan vazge¢cmek, heva ve hevesleri terk
etmek. Terklerin birinci asamasi olup, diin-
yaya olan arzular1 dhiret nimetlerine yonelme
ile degistirmektir.

30 Seyyid Muhammed Nuru’l-Arabi, Edebi ve Tasav-
vufi Misri Niyazi Divani Serhi, haz. M. Saadettin Bil-
giner ve H. Mustafa Varli, (fstanbul: Esma Yayinlari,

2016), 88-89.
bk. Gazzali, Ihyd, TV: 398.
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Niyazi-1 Misri bir hadis-i serife dayandirarak,
diinya isteklerinden vazgegme ve kabir ehli
gibi olma hususunda su beyitleri sdyler:*?

Dedi diinyadan sdyle ol nitekim
bir garib insan

Ki ya’ni hi¢ vatan tutma Semerkand i
Buhara’dan

Dahi bir yolcu gibi ol ikdmet

eyleme asla
Ki ya’ni hi¢ karar etme elin
cek zir i baladan
Terk-i Ukbd: Ahiret nimetlerine baglanmak-
tan vazge¢mek, yani Allah’in emirlerine sade-
ce azaptan kurtulmak ve cennet nimetlerine
ermek icin degil, Allah’in rizasin1 kazanmak
icin uymaktir. Terklerin ikinci agsamasidir.
Ahiret nimetlerine olan talebi Allah’in rizas1
ile yer degistirmektir. Nasrabazi (6. 367/978)
bu konuya isaret ederek, “Zahit diinyada
gariptir, Allah Teala hakkinda irfan sahi-
bi olan arif ahirette de gariptir.” demistir.
Ahmed b. Hanbel (6. 241/855) de ariflerin
ziihdiiniin, Allah Tedla ile mesgul olmaya
engel olan her seyi terk etmek oldugunu soy-
lemistir. Sibl1 (6. 334/946) ise “Allah Teala
hari¢ her seye sirt gevirmektir” diye anlat-
mustir.*

Terk-i Hesti: Terklerin {li¢lincii agsamasidir;
varlik iddiasindan vazge¢mek, egoyu terk
etmek, fakr sahibi olmak anlamina gelir.
Fakirlik muhtag olunan seyin yoklugu demek-
tir. Allah’tan baska herkes fakir ve yoksuldur.
O Ganiyy-1 Mutlak’tir. Kur’an-1 Kerim’de
...Allah her bakimdan sinirsiz zengindir, siz
ise fakirsiniz...*> (Muhammed 47/38) buyu-

32 Diinyada bir garip veya bir yolcu gibi ol ve kendini
kabir ehlinden say. Niydzi-i Misri, Vahdetname, haz.
Arzu Meral, (Istanbul: Revak Kitabevi, 2015), 42.

33 Musri, ay.

34 Abdiilkerim Kuseyri, Tasavvuf Ilmine Dair Kuseyri
Risdlesi, haz. Siileyman Uludag, (Istanbul: Dergah

Yayinlari, 2014), 209-211.

Iste sizler, Allah yolunda harcamaya ¢agriliyorsunuz.
Ama iginizden cimrilik yapanlar var. Kim cimrilik
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rulmustur.

Niyazi-i Misri, fakr konusuna “Fakirlik
tamam oldugunda o Allah’tir” soziiyle acik-
lamalar getirir. O’'ndan bagkasinin ne zahirde
ne batinda varlig1 olmadigini, yalnizca var
sanildigini séyler. Arifin sirrinda viicuttan
fakr tamam olmayinca, dogrudan dogruya
Hakk’1n yiiziine bakmasinin miimkiin olama-
yacagini anlatir. Varlig1 atmazsa, kendisinde-
ki emaneti 6dememis olacagini ve bu nedenle
de hiyanetten kurtulamayacagini belirtir.”’

Terk-i Terk: Son terk asamasi olup, terk eyle-
minin terk edilmesidir.

Kenan Rifai (6. 1950), dort terkin dort asamal
bir terk edis oldugunu sdyler. Tipki besikteki
bebege baklava borek verilemeyecegi, hepsi-
nin bir siras1 oldugu gibi terkler de kademeli-
dir. I1k basta kisi diinya ile dolu oldugundan,
once masivayi terk etmelidir. Yani masiva
zevklerinden kendini styirmali ve yiiziini
ahirete dondlirmelidir. Daha sonra ise ahiret
nimetlerinden styrilip ytliziinii Cemal’e ¢evir-
melidir. Higbir varlig1 olmadigini idrak eden
kimse i¢in ise goz artik higbir sey gérmez ve
terk edecek bir sey de kalmaz. Kenan Rifai’ye
gore bu dort terk, dort farkli idrak seviyesine
de isaret etmis olur. Niyazi-i Misri’nin de
“anlar” diyerek vurgulamak istedigi aslinda
bu idrak seviyesidir. Kenan Rifai bunu soyle
anlatir:

Muhakkak ki, manayir anlamak ve
manadan zevk almak miigkiildiir [zor-
dur]. Farazd bir mecliste asktan ve
manadan bahsedersin, biitiin o kalabalik
icinde bunu anlayan pek az kimse ¢ikar.
Halbuki cehennemde zincirler var ki,

yaparsa ancak kendi zararina cimrilik yapmis
olur. Allah her bakimdan sinirsiz zengindir, siz ise
fakirsiniz. Eger ondan yiiz ¢evirecek olursaniz,
yerinize baska bir toplum getirir de onlar sizin gibi
olmazlar. (Muhammed 47/38)

bk. Gazali, [hyd, 352.
bk. Misri, Irfin Sofralart, 8-9.
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bir tanesi bes bin bes yiiz okkadir. Ze-
baniler soyle asacak, béyle kesecekler...
dedin mi, herkes birden gozlerini acip
doviinmeye baglarlar.

Idrék seviyeleri daha iist mertebelerin
héalinden anlamayan [anlamayacak dii-
zeyde olan] ¢ocuk ruhlu kimselere, oya-
layic1 hikayeler tarzinda sozler soyler-
sen dinletebilirsin. Bu arada da manaya
ait baz1 seyler dgretebilirsen ala. Fakat
sirf manadan bahsedecek olsan taham-
miil edemez, kacarlar.

Ask Cenab-1 Hakk’in liitfudur, nasip
iledir. Her yigidin kar1 degildir. Iste bu
gibi kimseler aksakall1 da olsalar, basla-
rina babadan kalma bir tag da giyseler,
asli birakip teferruatla ugrastiklari i¢in
cocuk mesabesindedirler.®®

Ote yandan dort terki anlatan dort tekbir,
cenaze namazina mahsustur.*’ Yani 6lmiis
kimsenin ardindan dort tekbir alinir. Sifilerin
dort tekbiri birlemeleri “6lmeden 6nce 6lmek”
kavramiyla alakalidir. Hazret-i Peygamber’in
“Olmeden &nce 6liiniiz” hadisine binaen bu
kavrami kullanmiglardir.*°

Niyazi-i Misri de Divdn’indaki bir gazelinde
asiklari 6lii olarak tasvir eder ve bunu da olii-
niin ardindan verilen sala ile 6zdeslestirerek
anlatir:

Es-sala her kim geliir bazar-1
aska es-sala
Es-sala her kim yanarsa nar-1

aska es-sala (168/1)

Misri yine baska bir gazelinde halvetin kisiye
nefsini bildirdigini, 6lmeden 6nce dlmeye

38 Ken’an Rifai, Sohbetler, (Istanbul: Kubbealt: Nes-

riyati, 2011), 511-513.
Iimihal, Tiirkiye Diyanet Isleri Baskanlig1, 1998, I:
361/362. https://webdosya.diyanet.gov.tr/DiyanetA-

nasayfa/UserFiles/DiniBilgiler/ilmihal cilt 1.pdf,
e.t. 09.10. 2022.

bk. Mehmet Yilmaz, Kiiltiiriimiizde Ayet ve Hadisler,
(istanbul: Kesit Yayinlari, 2013), 550-551.
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yaradigini anlatir:

Nefsiini sana bildiiriir 6lmezden 6ndin
oldiiriir

Yokluk yolin1 tuygurur fakr u fena hal-
vettediir (53/2)

Misri’nin “6lmeden 6nce 6lmek™ soziinii,
kisinin nefsinden dlmesi, varligindan gec-
mesi anlamlarinda kullandig1 goriilmektedir.
Goriildigi tizere bu beyitte anlayan kimse-
den kasit, 6lmeden 6nce 6lmek mertebesine
ermis asiktir.

4 Biz sol abdaliz birakduk
egnimizdensalumuz
Varhigindan soyinup uryan olan
anlar bizi

[Biz su abdaliz ki, sirtimizdan salimizi birak-
tik; bizi varligindan soyunup ¢iplak (Ortiisiiz)
olan anlar.]

Sozliikte abdal kelimesi dervis anlaminda
kullanilmakla birlikte, tasavvufi diistincede
daha 6zel bir anlama sahiptir. Bu istikamet
makamidir; manevi bir derecedir. Evliya ve
abdal bu istikdmet makamina varmay1 hedef-
leyerek, iradelerini Hakk’n iradesine teslim
eder; vefatlarina kadar O’nun iradesine gore
hareket etmeyi arzularlar. Yine bir diisiin-
ceye gore Abdal yedidir; ne artar ne eksilir-
ler. Allah Teéla yedi iklimi bunlarla korur.
Her biri bir iklimde bulunur ve giiciinii yedi
semanin birinde bulunan peygamberden alir.*!
Sal, Farsca bir kelime olup sozliikte, kadinla-
rin omuzlarina attiklar1 genis ortii anlamina
gelmektedir.* Ote yandan dervis kiyafetle-
rinde de goriilmektedir. Baz1 kaynaklarda
dervislerin bellerine bagladiklar1 ytinden
yapilmis kusak olan sedd ile ayni anlamlarda
kullanilsa da, Atasoy, Dervis Ceyizi adl ese-
rinde Agah Efendi'den aktarak, salin dervis

41 Dbk. Zafer Erginli, Metinlerle Tasavvuf Terimleri Soz-
ligii, (Istanbul: Kalem Yayinevi, 2006), 43.

42 bk. http://www.lugatim.com, erigim 15.01.2019.
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kiyafetlerinde rida denilen Ortiiniin bir ¢esidi
oldugunu soyler. Agah Efendi riday1 basa ve
belden yukariya biiriiniilen bir ortii olarak
tanimlar. Burada Sa/ Fite dedigi, dervislerin
hirka ve abasi olan bir kiyafetten bahseder.
Bu kiyafet belden asagiya tutunacak fiita ve
pestemalden ibarettir. Eserde, tarikat ridasi-
nin miirsidin irsdda izinli olmasina delalet
oldugu, ridanin iki ucunun st iiste binmesi
veya iki yana esit salinmasi durumlarinin bir
nevi mertebelere isaret ettigi gibi durumlar
aciklanir. Sag tarafin seriat ve tarikata, sol
tarafin marifet ve hakikate delalet oldugu
belirtilir. Hatta Hz. Peygamber’den aba alan,
yani seyhlik almis olanlarin riday1 boynuna
koymasinin, emanet ytikiinii boynuna asmasi
oldugundan bahsedilir.*

Gorildiigi tizere sal semboli dervis kiya-
fetlerine isaret ettigi gibi, bazi mertebe ve
gorevler ile ilgili de anlamlar tagir. Sal sir-
tindan atmaktan kasit sureti terk etmek, yani
her tiirlii isim, makam, riitbe gibi arazlardan
armmaktir. Niyazi-i Misri, suretin yaniltic
oldugunu, aslin sirette bulundugunu divanin-
da pek ¢ok kereler dile getirir:

Stretde nem var benim siretdediir
ma‘deniim
Kopsa kiyamet bugiin gelmez perisan
bana (9/3)

Asagidaki beytinde 6zellikle stfiye hitap
ederek, “stretinle ugrasma, igini saflagtir”
diyen Misri, boylece asil onemli olanin igsel
olarak temizlenme ve Allah’a yonelme oldu-
guna vurgu yapar:

Gel ey sfi ¢ikar stfi kil insaf

Ko stiret diizmegi kil i¢ini saf (87/1)

Niyazi-i Misri, varliktan soyunmak ile idrak
arasinda bir baglant1 kurar. Bu baglantiy1
Hakim et-Tirmizi’nin (6. 320/932) uryan

43 bk. Nurhan Atasoy, Dervis Ceyizi: Tiirkiye>de Tarikat
Giyim Kusam Tarihi, (Istanbul: Istanbul Biiyiiksehir
Belediyesi Kiiltiir A.S. Yayinlari, 2106), 250-251.
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kelimesini madrifet ile iligskilendirmesinde
goriiriiz. Tirmizi, marifet kelimesinin harf
tahlilini yaparak, kelimenin kokii olan ayn,
ra ve fe harfleri ile baslayan kelimeler tize-
rinden gitmis, anlamlar arasinda iliskiler kur-
mustur. Tahlilde ele aldig1 kelimelerden biri
olan uryan kelimesinin “kalbin, Rabbinden
baska seye bakmaktan soyutlanmasi” anla-
mina geldigini soyler. * Bu hale gelmenin
sartin1 Niyazi-i Misri varliktan soyunmak
olarak gormiistiir.

Ote yandan varliktan soyunmak, sifi diisiin-
cedeki fakr kavramina isaret eder. Ciinkii
varlik iddiasindan soyunan kisi fakrin idra-
kine erer ve bu mertebede artik ondan zuhtir
eden Allah olur. Fakr kelimesi Arapga olup
sozliikte fakirlik, yoksulluk anlamina gelir.
Tasavvufi diisiincede ise kendinde varlik
gormeyip her bakimdan Allah’a muhtag
oldugunu bilme, fenafillaha erisme hali,
manevi yokluk anlamlarina gelir.* Misri,
Irfan Sofralarr’nda fakr1 sdyle anlatir:

Bin yetmis alt1 yili Sevval’inin ikinci
giinli aksama dogru kibleye karsi otur-
mus: “Fakirlik tamam oldugu zaman o,
Allah’tir.” soziinl diisiiniiyordum. Al-
lah’in ilhamiyla sirrima bunun hakiki
manasi dogdu. O kadar kesin bir mana
dogdu ki, artik bunun 6tesinde bir mana
yoktur. Allah bana acikca gosterdi ki,
kendisinden baskasinin ne zahirde, ne
batinda varlig1 yoktur. Yalniz var sanilir.
Bana bildirdi ki, arifin sirrinda viicuttan
fakr (yoksunluk) tamam olmayinca per-
desiz, dogrudan dogruya Hakk’in yii-
ziine bakmasi miimkiin olmaz... Ciin-
kii fakrin tamami, Allah’tan baska her
seyden varlig1 almaktir. Viicut kalkinca
Hak goriiniir ve hi¢ kaybolmaz.*

44 Dbk. Hakim et-Tirmizi, Kalbin Anlami, ¢ev. Ekrem

Demirli, (Istanbul: Hayy Kitap, 2017), 90.
45  bk. http:/www.lugatim.com, erigim 15.01.2019.
46 Misri, Irfan Sofralart, 8-9.
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Misri bu sofrada Allah’tan bagka varlik sahibi
kimsenin olmadigini, bunu idrak eden kim-
senin fakr sahibi oldugunu ve bu kisinin
Hakk’1in yiiziinii perdesiz gorecegini soyler.
Kur’an-1 Kerim’de insanin muhtaglig soyle
anlatilmistir: Ey insanlar! Siz Allah’a muh-
tagsiniz. Allah ise her bakimdan sinirsiz zen-
gin olandr, éviilmeye hakkiyla layik olandur.
(Fatir 35/15)

Beytin ikinci misrainda gegen varliktan
soyunup uryan olmak kavramiyla anlatilmak
istenen ¢iplaklik, fiziksel bir ¢iplaklik olma-
y1p, ten clibbesini ref’etmektir. Ten ciibbesi,
insanin bu diinyada ruhunu tagryan maddesel
yonii, bedenidir. Ruh bu beden ile kayithidir;
metafizik bilgiyi almasinda bu kayitlar kisiyi
kisitlar; bazi algilarin karigmasina neden olur.

Kur’an-1 Kerim’de, Ey ortiiniip biiriinen
(Peygamber)! Kalk da uyar. (Middessir 74/1)
ayeti ile bir ortii ve blirlinmekten bahsedi-
lir. Ibnii’l-‘Arabi, buradaki ortiiniin “beden
ortiisii” oldugunu soyler ve beden suretiy-
le perdelenmek manasina geldigini belirtir.
Ibnii’l-‘Arabi bu ayetlerde, beden perdesi
ardinda bulunan insana hitap edilerek, ondan
yaslandig1 ve biirtindiigii tabiat mesguliyetle-
rinden uyanmasi, gaflet yatagindan ¢ikmasi,
nefsini biiyiik bir giinilin azabina kars1 uyar-
mast istendigini sdyler.*” Goriildigii tizere
[bnii’l-‘Arabi bedeni, gaflete neden olan bir
perde olarak nitelemektedir.

Kenan Rifai, esrar1 ancak yokluk sahibi kim-
selerin goriip duyabilecegini belirtir. Bu yok-
lugun maddi varlik baglarindan kurtulup,
nefsin heveslerinden ve ihtiraslarindan arin-
mak oldugunu anlatir.*®* Ahmet Avni Konuk
da benzer sekilde insan-1 nakis dedigi kemale
ermemis insanin, nefsinin sifatlarini hail ede-
rek Yaradani ile olan bagini kestigini, yani

47  bk. ibnii’l-‘Arabi, Tefsir-i Kebir Te'vildt, 1369.

48 bk. Ken’an Rifai, Serhli Mesnevi-i Serif, (Istanbul:
Kubbealt: Negriyati, 2012), 5.
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ilahi olan1 anlayamadigini séyler.*

Goriildugii iizere bu beyitte anlayan, takr
sahibi kimselerdir.

5 Kahr u lutfi sey’-i vahid bilmeyen
cekti azab
Ol azabdan kurtulup sultin olan
anlar bizi

[Kahir ve lLitfu bir bilmeyen azap ¢ekti; bizi
o azaptan kurtulup sultan olan anlar.]

Kahir ve liitfu bir bilmek; sikinti, tiziintii ve
zorluk zamanlarinda da rahatlik, iyilik, ferah-
lik zamanlarindaki gibi dingin olabilmek,
ac1 cekmemektir. Ibnii’l-‘Arabi bu durumu
tevekkiil ile bagdastirir:

... Allah  diledigini yapandir. [HOd
11/107] Allah kefil olup, yapip gergekle-
sebilecek iki miimkiinden birisini yapa-
bilecegini bildirdigine gore, kesin olarak
Allah’a itimat ettik ve O’nu dogruladik.
Ciinkii teorik bilgi ve kanitla onun dog-
rulugunu biliriz. Oyleyse sebeplerin
yoksunlugunda dinginligimiz ve sikin-
t1 ¢ekmeyisimizin nedeni, Allah’in onu
tazmin edebilecegine inanmamizdir.
Bilgiyle kalsaydik, sikint1 ¢ekerdik. Oy-
leyse alim dingin ise, bu durum onun
miimin olmasindan; miimin olmasi ise,
tazmin edenin [sebep olunan zarar ve
ziyan1 Odeyenin] dogrulugunu bilme-
sinden kaynaklanir.>

Ote yandan Ibnii’l-‘Arabi Sozliigii’'nde tevek-
kiil, “kalbin giiclik cekmeden Allah’a itimat
etmesi, O’nun katinda bulunan seye giiven-
mesidir.” seklinde tanimlanmistir.*! Niyazi-i
Misri bunun marifet ve kemalat gerektirdi-
ginden bahseder. Marifeti Allah’in nuru ola-

49 bk. Ahmet Avni Konuk, Fusis’iil-Hikem Terciime ve
Serhi Muhyiddin Ibniil-Arabi, haz. Mustafa Tahra-
I, Selguk Eraydin, (Istanbul: Tiirkiye Yazma Eserler

Kurumu Baskanligi, 2017), I: 78.
bnii’l-‘Arabi, Fiitiihdt-1 Mekkiyye, VII: 265.

51 Suad el-Hakim, /bniil-Arabi Sozliigi, 487.
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rak niteler ve soyle der:

...Allah’in nuru ile bakarsan zulmet-
te nur, zehirde panzehir, diismanlarda
dost, kahirda lituf ve o kadar ¢ok ce-
sitli ve zit aynalar i¢inde bir tek yiiz ve
bir cemal goriirsiin... Kendi kendine su
beyti tekrar et:

Alemin naksin1 hep hayal gordiim, ol
hayal icre bir cemal gordiim,

Heme dlem c¢ii mazhar-i Haktir, anin
ictin kamu kemal gordiim

O zaman sana insanlarin serlileri ile ha-
yirlilart bir olur.

Bil ki: Celal, cemal, kahir, lituf seklin-
de goriinen sey, varlik kemalinin teza-
hiiriidiir. Eger Ademogullari olmasaydi
o Kemal varligin yarisi gizli kalirdi.
Isimlerin cemiyeti (tamami) insan haki-
katinde meydana ¢ikmistir.>

Misri, kahir ve Litfu bir gérmek i¢in insan
hakikatinin kemaline erisilmesi gerektigine
dikkat gekmistir:

Gehi kahr u gehi [atfun kemalin bilmek
istersen

Fena-ender-fenada yog olup hem var
olandan sor (58/3)

[Eger kahir ve liitfun kemalini bilmek ister-
sen, fena ender fenada yok olup tekrar var
olmus kimseden sor.]

Misri’nin isaret ettigi kimse fena sonrasi
bekaya ermis kisi, tevhid ehlidir.

1k dénemin 6nemli sifilerinden Ziinnin-1
Misri (6. 245/859 [?]) tevhidi sOyle tanimlar:

Tevhid, Allah’in esyayla imtiz’ac etme-
yen {esyanin i¢ine girmeyen, onun ta-
biatina karismayan} kudretini, esya ile
biitiinlesmeyen yaratisin1 bilmek, her

52 Mustd, Irfin Sofralart, 36, 126.
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seyin sebebinin Allah’in yaratmasi oldu-
gunu ve O’nun yaratmasinda bir bozuk-
luk bulunmadigini bilmendir. Yiiksek
olan goklerde ve algak olan yeryiiziinde
Allah Teala’dan bagka miidebbir yoktur.
Senin vehim ve tasavvuruna her ne ge-
lirse gelsin, Allah ondan farklidir.*

Divan’inda pek ¢ok kez tevhid konusuna
deginen Niyazi-i Misri’nin, agagidaki beyitte
anlattig1 tevhid ehlinin Hak asiklar1 oldugu
goriiliir:

Hakk’1 seven asiklarun eglencesi
tevhid olur

Ask odina yanuklarun eglencesi
tevhid olur (60/1)

[bnii’l-‘Arabi de sevenin niteliklerinden bah-
sederken soOyle der:

Sevenin bir 6zelligi de, sevgilinin thsani
nedeniyle, sevgisinin artigi veya verdigi
sikint1 nedeniyle eksilmeyi kabul etme-
mesidir. Bu hiikiim, bir tecelli nedeniyle
0zl geregi Hakki sevende ger¢eklesebi-
lir. S6z konusu tecelli de Hakkin el-Ce-
mil ismiyle tecelli eder. Boyle bir sevgi,
iyilik nedeniyle artmayacagi gibi yiiz
cevirmeyle eksilmez.>*

Anlagilacag: tizere tevhid ehli olan bir Allah
as181, Sevgili’den geldigini bildigi her muame-
leyi kabul eder. Onun sevgisi sebeplere bagl
olmadig gibi basina gelenler de her sekilde
birdir. Ancak bu tevhid idrakine eremeyen
insanlar sikintilar geldiginde azap cekerler.
Niyazi-i Misri de bu azaptan kurtulmak i¢in
bir gazelinde soyle sdyler:

AAAAAA

cekme gam
Kabhr u lutfu bir biliirsen gam olur
sana nesat (83/5)

[Ey Niyazi, vazgecip terk ederek, el ¢cekerek

53 Erginli, Metinlerle Tasavvuf Terimleri Sozliigii, 1104.
54  ibni’l-‘Arabi, Fiitiihdt-1 Mekkiyye, VIII: 277.
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hiir ol, boylece gam ¢ekme. Kahir ve litfu
bir bilirsen, gam sana seving olur.]

Burada Misri’nin bahsettigi vazgecis, nefsin
hevesleri ve arzularidir. Yukarida anlatilan
mertebelere varis igin gerekli olan en temel
davranistir. Misri, Allah’in Celal ve Cemal
sifatlariyla tecellisinin nasil birlik arz ettigini,
bunu idrak eden kimsenin hélini sdyle anlatir:

Veli arif olan lutfa sevinmez

kahra incinmez
Eyti kem ciimleten halka atasin

ol amim etmis

Ikisin bir biliip togr1 hakikatle
goriir kim Hak

Celali perdesin ¢ekmis cemaline
harim itmis

ikisinden de 1azimdur kemal-i
hiisn-i zatina
Aningiin birini Kahhar idiip birini
Halimetmis(80/4-6)

Kesfii’l-mahciib adl1 eseriyle taninan, ilk
donem stfilerinden Hiicviri (6. 465/1072 [?])
ise kahir ve lituf kelimelerinin stfilere 6zgi
tabirler oldugundan bahseder. Kahirda da
liitufta da kendilerine ait bir murat bulunmaz.
Ciinkii Hiicviri, kendisi i¢in yaptigi tercihin
onun hakkinda bela olduguna inanir; Hakk’in
onu afetten muhafaza edecegi ve nefsinin
serrinden kurtaracagi bir halde bulunmaktan
bagka bir sey istemedigini sdyler ve sdyle
devam eder: “Sayet Allah beni liitfuna maz-
har kilarsa, kahrini temenni etmem; O’nun
tercihi karsisinda benim bir ihtiyarim ve ter-
cihim yoktur. Liitfun da hos, kahrin da hos
derim. Muvaffakiyet Allah sayesindedir, bize
Allah kafidir. O ne hos bir yoldastir!”>

Yukarida anlatilan kahir ve latfun bir goriil-
mesi, bir idrak seviyesidir. Hiicviri’nin sozle-

55 Ali b. Osman Ciillabi Hicvirl, Hakikat Bilgisi Kes-
fi’l-Mahcub, haz. Siileyman Uludag, (Istanbul: Der-
gah Yayinlari, 2018), 435-436.
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rinden anlasildig1 tizere Allah’a tam teslimiyet
halidir. Bu seviyede olmayanlar kahir zama-
ninda azap cekip, lituf zamaninda sevinirler.
Oysa Misri’nin dedigi gibi, Allah’in Cemalini
kendi Celalinin perdesi ardina sakladigini
bilselerdi, sikint1 anlarinda da tzilmezler-
di. Ote yandan bahsedilen idrak seviyesine
eren kimseler de tiim bu tlizilintiilerden kur-
tulup kendi viicut lilkelerinde sultan olurlar.
Ciinkii ancak tiim tilkeye hitkmedebilen, ira-
desi altinda iilkeyi yonetebilen kimse sultan
olur. Gortiliiyor ki, bu beyitte Niyazi-i Misri
tevhid ehli olan, Allah as1g81 ariflerin kendi-
sini anlayabilecegine isaret etmistir.

6 Zahida ayik yiiriirken anlamazsin
sen bizi
Cur’a-i safi iciip mestin olan
anlar bizi

[Ey zahid, sen ayik dururken bizi anlamazsin;
bizi saf ickinin son yudumunu i¢ip sarhos
olan anlar.]

Bu beyitte 6ne ¢ikan iki kavram; zdhid ve
mestandir. Zahid, sozliikte diinyevi seylerden
el ¢ekmis, dinin gerekliliklerine siki sikiya
bagli, takva sahibi kisilere verilen bir isim-
dir. Ayni1 zamanda, ¢ok dindar ancak irfani
olmayan, kaba sofulara da zahid denilmistir.>
Kuseyri (6. 465/1072) de bu kavrami yukari-
daki birinci anlaminda kullanir. Ancak daha
sonradan bid’at mezheplerinin tesekkiiliiyle,
“her nefeste Allah ile olma” halini koruyan ve
gafletten sakinmaya ¢alisan Ehl-i siinnet’in
ileri gelenleri “mutasavvif” diye anilmaya
baslanmistir. “Ziihdiin nihayeti, tasavvufun
bidayetidir.” s6zili bu gercege isaret eder.
Nitekim mutasavviflar, tasavvuf yoluna
girmek isteyenleri 6nce ziihd hayatin1 ger-
¢eklestirmeleri konusunda tesvik etmislerdir.
[bnii’l-‘Arabi de Allah yolunda olan kimseleri
zahidler, stfiler ve melamiler olmak tizere

56 bk. http:/www.lugatim.com, erigim 15.01.2019.
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ti¢ hiyerarsik kisma ayirir. En alt tabakada
zahidlik yer almaktadir ve stilikun basindaki
salikler i¢in gecerlidir. Mertebesi ylikselen
kimseler igin ziihd, metafiziksel agidan ger-
cekte bir bilgisizliktir; sadece diinya hayat1
icin gecerlidir.

Diger taraftan, Klasik Osmanli Edebiyati’nda
zahid ile asik birbirinden farkli hayat gortis-
lerini temsil eder. Zahid, dinin 6ziine inme-
yen, kaba sofu, zahirde dindar ge¢inip halka
ard1 arkas1 gelmez vaaz ve nasihatler veren,
firsatin1 bulunca da kendi nefsine uymay1
ihmal etmeyen, kat1 ve tas yiirekli, gafil,
cahil ve nadan, s6zde dindarlar1 anlatmak
icin kullanilmistir. Buna karsilik rindlik ve
ariflik vasiflar1 asiklar ile tasvir edilmistir.>’
Niyazi-i Misri’nin bu beyitte bahsettigi zahid,
dinin metafizik alanina hakim olmay1p daha
cok seriat kurallar1 kisminda kalmis, taassup-
lu kaba softadir.

Mestan kavrami incelediginde, sozliik anla-
minin (mest olan anlaminda) sarhogs oldugu
goriilmektedir.”® Sarhos, alkollii bir i¢ki veya
keyif verici bir maddenin etkisiyle az veya
¢ok kendini bilmez, kendine hakim olamaz
duruma gelmis kimseye denir.” Igmek fiili
Arapga’da surb kelimesi ile karsilik bulur-
ken, ayni1 kokten tiireyen sarab da igecek sey,
igki anlamindadir. Tasavvufta surb, temiz
kalplerin ve ruhlarin ilahi ikramlardan ken-
dilerine verilenlerle nimetlenmesi anlamina
gelir ve bu hal, “susuz insanin su igmesi”
durumuna benzetilir. Kuseyri, surb kavrami-
n1 zevk-rey, sekr-sahv kelimeleriyle aciklar.
Zevk, surbun baslangici olup, salikin ilahi
manalari tatmasidir. Bu beslenmenin devamli
olmasi surb, kanma noktasi ise reydir. Zevk,
manevi sarhosluk; surb, tam sekr hali; rey

57 bk. Semih Ceyhan, “Zihd”, Tiirkiye Diyanet Vakfi

Islam Ansiklopedisi, 2013, XLIV: 531-532.

bk. Ferit Devellioglu, Osmanlica Tiirk¢e Ansiklope-
dik Lugat, (Ankara: Aydin Kitabevi Yayinlari, 2008),
628.

bk. http:/www.lugatim.com, erisim 15.01.2019.
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ise manevi uyaniklik anlaminda sahv haline
karsilik gelir.

Tasavvufta surb ve sarap terimleri ilahi agki
anlatmakta kullanilir. Ziinndn, surbu, ilahi
muhabbeti avug avug, dolu dolu igmek ve
kanmak olarak tanimlamistir. Abdurrahman-1
Cam1’ye gore ask ve sarap, her ikisi de insan1
kendinden gegirir; kayitsiz duruma getirir;
sirlarini ifsa etmesine sebep olur.®

Beyitte bahsedilen “cur’a-i safi” saf, katigik-
s1z bir ickinin son yudumudur. Siirde anlam-
lar1 hissettirmek i¢in sembolizm kullanilma-
sin1 gz Oniine aldigimizda, bu da ilahi askin
son yuduma kadar i¢ildigi anlamina gelir ki,
zaten sarhos olmayla sonuglanir.

Kur’an-1 Kerim’de, cennette bozulmayan
su irmaklari, tad1r degismeyen siit irmak-
lar1, igenlere zevk veren sarap irmaklari ve
stizme bal irmaklar1 bulundugu bildirilmistir
(Muhammed 47/15). Niyazi-i Misri bu ayeti
Irfan Sofralar’’nda agiklamis, su irmagini
ilim, siit irmagin1 amel, sarap irmagini “igeni
sarhos eden bilgi” olarak marifet, bal irma-
gin1 da giizel ahlak olarak tefsir etmistir.®!

Gortilityor ki Misri, ilahi agki tanimayan,
dinin sadece kural kisminda kalmuis, bu kural-
lar1 igsellestirip ahlak haline getirememis,
etrafina sert elestiriler, nasihat vermesine
ragmen kendisi nefsine yenik diisebilen bir
kimseden bahsetmektedir. Bu kimse zahid
olarak nitelendirilmis ve Misri’nin sézlerini
anlayamayacag1 vurgulanmistir. Sonrasinda
ise Kur’an-1 Kerim’de gegen dort irmakta
oldugu gibi, ilim, amel, ilahi agk ve giizel
ahlak mertebelerine erismis kimsenin bu
manay1 anlayabilecegi anlatilmistir.

60 bk. Siileyman Uludag, “Stirb”, Tiirkiye Diyanet Vakfi
Islam Ansiklopedisi, 2010, XX XIX: 269-270.

61 bk. Misri, Irfin Sofralari, 46-47.
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7 ‘Arifiin her bir sozini tuymaga
insan gerek
Bu cihdnda sanmanuz hayvan olan
anlar bizi

[Arifin her bir sziinii duymaya insan gerek-
lidir; sanmayin ki, bizi bu diinyada hayvan
olan anlayabilir.]

Arapga olan arif (—2\e) kelimesi bilmek,
tanimak anlamindaki 7rfan kokiinden gelir.
Bilen, bilgili, irfan sahibi anlamindadir.
Tasavvufta, Allah’in sirlar1 kendisine agilmis
olan secgkin kul, herkesin géremedigi manevi
gercekleri goren, anlayan kimse anlamlarin-
da kullanilmistir. Alim gibi bilen manasi-
na gelse de ondan farklidir. Alim dis alemi
bilen; arif ise ezel sirlar1 kendisine agilmis
olan, Allah’, kainati, nefsini taniyan, bilen,
irfan sahibi kimsedir. Tasavvufta, arif (ehl-
1 ma‘rifet) ile alim arasinda agik bir ayrim
yapilmistir. Bu ayrim hem marifet ile ilim
arasindaki metot farkindan, hem de arif ile
alimin vasiflarinin baskaligindan ileri gel-
mektedir. Cendb-1 Hakk’1 kesf ve miisahede
yoluyla bilen kisi ariftir; bu bakimdan imm1
bir insana da arif denilebilir, ancak alim dene-
mez. Alim, zihni faaliyetle mutlak surette
bilen iken, arif ise ahlaki ve manevi arinma
sayesinde sezgi giicii ve deruni tecriibe ile
ogrenen, anlayandir. Arifler igin, ehl-i yakin,
ehl-i din, veli, kutb ve genel olarak “arif-i
billah” tabiri kullanilir.5

Arife higbir sey gizli kalmaz; miimin Allah’in
nuru ile bakarken, arif Allah ile bakar.%> Bu

suretle arif Allah’in konusan dili, géren gozii-

AAAAAA

disi sustugu halde iginde Hakk’in konustugu

62 bk. http:/www.lugatim.com, erisim 15.01.2019; Ce-
becioglu, Tasavvuf Terimleri ve Deyimleri Sozligii,
24; Devellioglu, Osmanlica Tiirk¢e Ansiklopedik Lu-
gat, 38; Siileyman Uludag, “Arif”, Tiirkive Diyanet

Vakfi Islam Ansiklopedisi, 1991, TIT: 361-362.
bk. Ebd Nasr Serrac, El-Liima’: Islam Tasavvufu, gev.

H. Kamil Yilmaz, (istanbul: Erkam Yayinlari, 2016),
37-38.
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kisi” diye tarif etmistir. “Sultanii’l-arifin”
diye taninan Bayezid-i Bistami’ye (6. 234/848
[7]) gore arifle maruf (Allah) arasinda perde
yoktur; bu ylizden ilahi dlem arife ayan
beyandir.**

Niyazi-i Misri, Irfan Sofralar’nin ikinci
sofrasinda, arifi dagin zirvesine ulagmis, en
yiiksek kulelerde oturan A ‘rdf Ehli olarak
tanimlar. Dagin ¢ikisinda olanlara Seriat
Ehli, inisinde olanlara ise Hakikat Ehli der.
Bu iki grubun, kdmil olmadiklarindan dolay1
aralarinda fark gortip birbirlerine kars1 koy-
duklarini anlatir. Ancak dagin ¢ikis ve inis
zahmetlerinden kurtulmus olan arifler fark
gormez ve iki grup arasinda denge saglarlar.
Iste bu yiizden iki grup da arifin sdzlerini
tam manasiyla anlayamayabilirler. Clinkii
arif her iki grubun da 6zelliklerine hakimdir
ve mertebe olarak {izerlerindedir.%

Ibn Sina (6. 1037), el-Isdrdt’ta “Makamatii’l-
arifin” bashgi altinda arifi, abid ve zahidden
iistlin tutar. Ona gore arif, Ceber(t aleminin
kudsiyetine yonelmis, i¢cine daima Hakk’in
nuru dogan kimsedir. Her seyde Hakk’1
goren arif, kaderdeki ilahi sirr1 sezer. Arifbu
meshedde gordiiklerini istese de anlatamaz.
“Allah’t tantyanin dili tutulur.”*® Ancak ¢ok
biiyiik edip-arifler, bunlar1 edebiyat dilinin
sembolizminden faydalanarak anlatabilirler.
Dolayistyla ariflerin sézlerini anlamak, her-
kesin yapabilecegi bir sey degildir. Nitekim,
arifin Oyle halleri vardir ki bu hallerden anla-
yanlar onlar1 ytiiceltirken, anlamayanlar ise
kinarlar.%

Maisri, Divan’indaki bir gazelde, arifi anlaya-
bilecek olanin yine arif olacagindan bahseder;
yiicelik ehlinin riitbesini alt mertebedekinin
bilemeyecegini anlatir:

64
65
66
67

bk. Uludag, “Arif”, 361-362.

bk. Misri, Irfin Sofralari, 11.

Hiuieviri, Hakikat Bilgisi: Kesfu’l-Mahcub, 395-396.
bk. Uludag, “Arif”, 362.
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‘Arifiin kadrin yine ol ‘arif olanlar biliir

Ehl ‘ultivviin riitbesini bilmez ehl-i in-

hitat (83/3)
Yine Divan’da, ariflik ile ilahi aski iliskilen-
dirdigi bir baska gazelinde, bu alemin ¢okluk
alemi oldugunu, bu ¢oklugun halkin gozle-
rini Orttiglini soyler. Ancak arif olanin her
yiizden Allah’t seyrettigini belirtir. Sonra
da bu sirdan haberdar olanin, 6ziiniin arif
oldugunu, hayvan isminden kurtulup insan
mertebesine ¢iktigini anlatir:

Ortdi bu bazar-1 kesret gdzlerin
halkun veli

‘Arif olan ciimle yiizden seni
seyran eyledi

Bu ne hikmet bu ne kudret bu ne
san‘atdur goriin
Zerreyi glin katreyi derya-y1
umman eyledi
Kim ki bu sirdan haberdar oldi
arifdiir 6zi
Kurtulup hayvan adindan kendin
insaneyledi(187/9-11)

Iste bu noktada Niyazi-i Misri’nin, arifin
sOzlnii anlayabilecek kisi olarak insdn keli-
mesini kullanmasini irdelemek, anlamak i¢in
lazim olan 6zelliklerin neler olduguna dair
ipuglarini aramak gerekir.

Insan (o\w)) kelimesinin bazi kaynaklar-
da zins (iinsiyet etmek, alismak) ya da ins
(beser, insan toplulugu) kokiinden geldigi
soylenirken, bazi kaynaklarda ise aslinin nis-
yan (unutmak) kelimesi oldugu o6ne siiriil-
mistiir. Genel olarak adam veya iyi, olgun,
vicdanli adam manalarinda kullanilmais-
tir.%® Tasavvuftaki kullanimin ise Kur’an-1
Kerim’de gecen ayetlere dayandigi goriiliir.

68 bk. http:/www.lugatim.com, 25.02.2019; Cebeciog-
lu, Tasavvuf Terimleri ve Deyimleri Sozliigii, 136;
Devellioglu, Osmanlica Tiirk¢e Ansiklopedik Lugat,
440; Tlhan Kutluer, “Insan”, Tiirkiye Diyanet Vakfi
Islam Ansiklopedisi, 2000, XXII: 320-321.
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Buna gore insan, yaratilmislar arasinda en
giizel surette (Tin 95/4) ve en son yarati-
lan, Allah’in sifat ve isimlerine mazhar olan
(Bakara 2/31), kendi yaraticisini bilen veya
inkar edebilen (Had 11/9, Nahl 16/4) yaptik-
larindan sorumlu canli (Sems 91/7-9) olarak
ele alinmistir. Ancak tiim bu kabullerin i¢inde
tinsiyet kavrami one ¢ikar. Clinki {insiyet
ile ayn1 kokten gelen iki kelime feenniis ve
isti’nds sirastyla “insan olmak” ve “cana
yakin olma, vahsi hayvanin evcillesmesi”
manalarina gelmektedirler.®” Diger yandan
Ibnii’l-‘Arabi de insina insdn denmesinin
sebebi olarak, insdnin kemal mertebesine
yatkinhgini (linsiyet) goriir. Islam tasavvuf
ve felsefesinde insan-1 kamil terimini kulla-
nan ilk kisi olan Ibnii’l-‘Arabi’ye gére insan-
lik mertebesi yeganedir; o da insan-1 kamile
aittir. Digerlerinin “insan” diye isimlendi-
rilmesi ise sadece 6zellik ve bigim olarak
insan-1 kAmile benzemeleridir. Ibnii’l-‘Arabi
burada iki kavram one siirer: Insan-1 kimil ve
hayvan-insan.” Bu noktada akillara yukarida
bahsedilen isti’nas kelimesi gelir ki, vahsi
hayvanin evcillesmesi manasinda kullanil-
maktadir. Benzer sekilde ayn1 kdkten gelen
enes kelimesi de vahset kelimesinin ziddidir.
Aslinda anlatilmak istenen bir olgunlasma,
kemale yonelme stirecidir. Kur’an-1 Kerim’de
insanin halife olarak yaratildig1 beyan edilir.
(Bakara 2/30) Halife olan kisi, halifeligini
yaptig1 varligin 6zelliklerini tasir. Iste bu
nedenle insan en giizel sekilde yaratilmistir.
Tin Stiresi’nde, Biz, gercekten insani en giizel
bir bigimde yarattik. Sonra onu, asagilarin
asagisina indirdik. Ancak, iman edip salih
ameller isleyenler baska. Onlar i¢in devaml
bir miikafat vardir. (Tin 95/4-6) buyurulmak-
tadir. Oziinde en giizel sekilde yaratilmis olan
insan, bunu bagsaramadigi zaman asagilarin
asagisina diismeye mahkimdur. Goriiliiyor
ki, insan 6ziindeki giizellikleri bulmak ve

69 bk. Kutluer, “insan”, 320-321.
70 el-Hakim, Ibnii’l-Arabi Sozliigii, 285-286, 291.
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buna gore yasamak lizere programlanmistir.
Bu 6zii bulmak kemale ermek demektir.

Hayvan-Insan, 1bnii’l-‘Arabi’nin tanimina
gore, sadece alemin hakikatlerini igeren beser
cinsinin her bir bireyidir. O sadece alemin
bir sdretidir. Insan-1 kAmil ise hem alemin
hem de Hakk’in suretidir. O, dlem ve Hakk’1in
hakikatlerini kendinde toplar. insan-1 kAmil
Hakk’in halifesi iken hayvan-insan ancak
insan-1 kamilin halifesi olabilir. Goriildigi
iizere Ibnii’l-‘Arabi, insan-1 kAmil seviye-
sine erememis kimselerin hepsine birden
hayvan-insan demektedir. Kendindeki ilahi
emanetin farkina varmayanlar insan olma
mertebesine eremezler.”!

Niyazi-i Misri de benzer sekilde Divan’inda
hayvan ve insan ayirimini cehalet ve marifet
ile iliskilendirir:

Nadani terk itmedin yarani arzalarsin

Hayvani sen gegmedin insani arztlarsin
(136/1)

Kandan geliir yolun seniin ya kanda
varur menziliin

Nirden geliip gitdiigini anlamayan
hayvan imis (78/5)

Ote yandan, Irfan Sofralar’nda insana ait
dort tavrin anlatildig1 on besinci sofrada,
insanin hayvanlik sifatlarindan kurtulup
kemale erisini glizel ahlak ile iligkilendirir.
Sonra bu giizel ahlakin ne oldugunu agiklar:
Giizel ahlak imandir, ameldir, ihlastir, zikir-
dir, ihsandir, tevazudur, 6giittiir, tasavvuftur,
comertliktir, miiriivvet etmedir, rizadir, sabir-
dir, Allah’1 sevmedir, Allah’tan korkmadair.
Misri, bu 6zelliklerin Hz. Adem’in ilminin
zuhur ettigi kimselere verildigini sdyler. Bu
ilmin de esma ilmi yani lediinni ilim oldugu-
nu, salih ameller neticesinde veraset yoluyla
verildigini anlatir. Boylece hayvanlik sifat-
larindan kurtulup, insan sifatlarina yiiksel-

71 el-Hakim, age. 216-217.

menin ancak marifet yoluyla olacagina isaret
eder. Clinkii kendisinin de soyledigi gibi ari-
fin kadrini ancak arif bilir; alt mertebedeki
ist mertebedekinin derecesini bilemez.”

8 Ey Niyazi katremiiz deryaya
saldik biz bugiin
Katre nice anlasun ‘umman olan
anlar bizi

[Ey Niyazi, biz bugiin katremizi denize sal-
dik; katre nasil anlasin, bizi umman olan
anlar.]

Bu beyitte oncelikle katre, deryd, umman
kelimelerinin hangi manalarda kullanildigi-
n1 irdelemek gerekmektedir. Ibnii’l-‘Arabi,
derya ve ummadn kelimelerini bilgi, ilim, bilgi
kaynag1 gibi anlamlarda kullanmustir. {bnii’l-
‘Arabi’nin Fiituhat’ta kullandig1 ifadelerden
bazilarini soyle siralayabiliriz:” Zat deryasi,
Kur’an deryasi, bilgi kaynagi/deryasi, ezel/
ebed deryalarr”.

[bnii’l-‘Arabi, “efrattan biri” dedigi Abdullah
b. el-Abbas i¢in; “O, bilgisinin genisligi nede-
niyle, derya diye isimlendirilmisti.” der.™

Kur’an-1 Kerim’in de “sahilsiz bir umman”
oldugunu, ona ait bir séziin, -yaratilmislarin
sozlerinden farkli olarak- s6zilin kendisini
talep ettigi biitiin anlamlar1 kast ettigini
anlatir.”

Baska bir kisimda, Ebi Yezid el-Bestami’nin
[Bayezid-i Bestami] tefviz (isleri Allah’a
havale etme) makaminin disina ¢ikmis ola-
rak, onun el-Vasi’ isminin hiikmi altinda
oldugunu, Beni miimin kulumun kalbi sigdird:
hadis-i kutsisine tam olarak mazhar teskil
ettigini belirtir. Bu durumuna binaen Ebl
Yezid’in kalbini bir umman, diger kalpleri

72 Mustd, Irfian Sofralart, 41-44.

73 bk. Ibni’l-*Arabi, Fiitithat-1 Mekkiyye, 1: 34,206, 142,
163.

74 bk. Ibn Arabi, age., IT: 124.
75 bk. Ibni’l-‘Arabi, Fiitiihdt-1 Mekkiyye, X: 38.
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ise nehirler olarak niteler.”®

[bnii’l-*Arabi’nin derya ve umman kelimeleri-
ni ilim ve marifet anlamlarinda kullandigin1
g0z oniinde bulundurarak beyti inceledigi-
mizde, Niyazi-i Misri’'nin de katre/derya/
umman kelimelerini ayn1 amagla kullandigini
sdyleyebiliriz. Ote yandan, marifete ermenin
yani Hakk’a ulasmanin yolu sifilerce seyr
i siiltik olarak belirlenmistir ki, bu da belli
tasavvufi adab ve erkanin uygulanmasi anla-
mina gelir. Marifetin sonu hayrettir; seyr i
stilikun sonu ise baglangica varmaktir.”” Bu
da siiltiktaki fend — beka kavramlari ile agik-
lanir. insan fena ve beka suretiyle diinyaya
gelip, kirlenmeden 6nceki ar1, duru, pak, saf
ve temiz haline kavusur; asli fitratina, esas
hilkatine ve haline riicu eder.

Hiicviri, kulun Allah hakkinda ilim sahibi
olmasiyla (marifet), cehaletin fani oldugunu
sOyler. Kulun kendi varligindan fani olmasi-
nin, Hakk’in cemalini temasa ve azametini
kesfetmesi ile oldugunu, fenada Hakk’in cela-
linde diinyay1 da ahireti de unuttugunu anla-
tir. Bir sGifinin fena ile ilgili s6ziinii aktarir:
“Fenamda seni buldum. Cismimin remzini
ve ismimi mahvettin, sildin, stiplirdiin. Sen
kimsin diye benden sordugunda, ben senim
dedim.””®

Kelabazi (6. 380/990); fenanin, kulun nefsani
ve hayvani haz ve duygularindan fani olmas,
kendinden gecerek temyiz yani iyiyi kotiiden
ayirma ozelligini kaybetmesi, daima iginde
kendini yok ettigi (fena buldugu) varlikla
mesgul oldugu i¢in esyadan da fani olmasi
anlamina geldigini anlatir. Fena halindeki
kulun sevk ve idaresini bizzat Hakk’in lize-
rine aldigini, bu vaziyetteki kul i¢in glinaha
giden yollarin hepsinin kapanmis oldugunu
belirtir.”

76
77
78
79

bk. ibn Arabi, age., XV: 280.

bk. Uludag, “Siilak™, 127-128.

Hiucviri, Hakikat Bilgisi Kesfu’l-Mahcub, 304-309.
bk. Muhammed b. ibrahim Kelabazi, Ta'arruf: Do-
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Fenaya eren salikin i¢cinde fani oldugu varlik
ile durumu soyle aciklanabilir: Bir sey diger
bir seye mevsil (kavusmus) veya makriin
(bitismis) veya onunla miittehit (birlesmis)
veya miimtezic (kaynasmis, i¢ ice gecmis)
olursa, her ikisinin hiikmii bir olur.?’ Bu
durum, katrenin denize kavusup kendi vasif-
larindan fani olmasi ve varligini denizin
vasiflari ile devam ettirmesiyle es degerdir.
Ibnii’l-‘Arabi de bunu benzer sekilde deniz-
lerin, nehirlerin varliklarini sildigini, baska
bir anlatimla, nehirlerin varliklarindan geride
goriilen ve ayirt edilen bir kalint1 birakma-
digin1 soyler.®!

Niyazi-i Misri’nin Divan’indaki diger gazeller
incelendiginde, bu kelimeleri siiliikun baslan-
gic ve bitis asamalarina isaret eden anlam-
larda birka¢ yerde daha kullandig1 goriiliir.
Heniiz marifet ehli olamamis birinin, kendi
mertebesini agan seyler arzulamasini anlattigi
gazelinde katre kelimesini yolun basindaki
salik olarak vurgular:

Sol usacuklar gibi binersin agag ata
Cevgan ile topun yok meydani
arzllarsin

Karincalar gibi sen ufak ufak yiiriirken
Meleklerden ilerii seyrani
arzllarsin

Topuguna ¢ikmayan suy1 deniz sanursin
Sen katreyi gegcmedin ummani
arztlarsin (137/2-4)

Misri, gazelde “katre” olarak niteledigi saliki,
kiicilik tahta ata binen ¢ocuklara benzetir ki,
tahta at burada gercegi olmayan bir seyin
taklidi ile avunmaya isaret eder. Misri, gaze-
lin devaminda salikin yiirtimesini karinca

gus Devrinde Tasavvuf, haz. Siileyman Uludag, (Is-
tanbul: Dergah Yayinlari, 2016), 202-212.

bk. Hiieviri, Hakikat Bilgisi Kesfu’l-Mahcub, 307.
bk. ibnii’l-‘Arabi, Fiitiihdt-1 Mekkiyye, I: 209.
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mesabesinde goriir; buna ragmen melekler-
den daha yiiksek bir idraki istedigini anla-
tir. Hemen ardindan, topugunu gegmeyen
derinlikteki suyu deniz sandigini sdyler ki,
bu da salikin hala siilikunu tamamlamadigini
anlatir. Son olarak, yolun basindaki saliki
katre olarak niteler ve onun umman olmay1
arzuladigindan bahseder.

Katre — derya metaforunu, suyun diinyadaki
dongiisii ile de bagdastirmak miimkiindiir.
Damla, katildig1 her formun bir pargasi olur;
ismi 6nce damla, sonra nehir, sonra deniz, en
sonunda okyanustur. Bu tipk1 seyr ii siilikun
fend mertebelerine benzer. Burada da salik
en basta seyhinde fena bulur; daha sonra Hz.
Peygamber’in manasinda fani olur; en sonun-
da da fenafillaha erer. Her fena mertebesinde,
salik fani oldugu varligin vasiflarina biiri-
niir. Allah’ta fani oldugunda burada kalmasi
miimkiin olmaz ve bekaya doner.®? Bu fena
mertebelerinde seyh, Hz. Peygamber’e dogru
akan bir nehir, Hz. Peygamber ise Cenab-1
Allah’a dogru akan bir deniz gibidir. Beka
ise umman olma haline benzetilebilir. Diger
taraftan, yeryiiziine inen her su damlacigi bir
akarsuya kavusamaz. Toprak yiizeyinde biri-
kir ve buradan tekrar buharlasir. Iste seyr ii
stilik yapamamisg, marifete erememis, Allaht
tantyamamis ve bu hal iizre 6lmek suretiyle
devrini tamamlamis insanlar, bu su damlala-
r1 mesabesindedirler. Deniz olamadan katre
olarak bu aleme veda ederler.

Niyazi-i Misri, bu beyitte, sozlerini anlayabi-
lecek olanlarin katre mesabesindeki insanlar
degil, fenadan bekaya ermis Hak yolculari
oldugunu anlatmaktadir.

82 bk. Ken’an Rifai, Ebu’l-alemeyn Seyyid Ahmed er-
Rifdi, (Istanbul: Cenan EKSV Yayinlari, 2015), 176,
184-190.
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9 Halki koyup la-mekén ilinde
menzil tutal
Misriyéa sol cinlara canan olan
anlar bizi

[Halk1 birakip mekénsizlik ilinde menzil
tutali ey Misri, su canlara canan olan anlar
bizi.]

Halk1 birakip la-mekan ilinde seyr etmenin
ne oldugunu, Hiicviri ve Gazzali’nin tevhid
konusundaki agiklamalarindan ¢ikartabiliriz.
La-mekan kavrami Hiicviri tarafindan Allah
icin tanimlanir. “O’nun mekan1 yoktur; O
mekanda da degildir ki, hakkinda mekéanin
varligini kabul etmekle yerlesik olsun ve bu
suretle de mekana (diger) bir mekan lazim
gelsin.” Dolayistyla 1a-mekéan ilinde olmak,
sadece Allah ile olmak anlamina gelir.®* Ote
yandan Ciineyd-i Bagdadi’ye gore tevhid,
muvahhidin Allah’in birligindeki miikem-
melligi ile vahdaniyetini tahakkuk ettirmek
suretiyle O’nu birlemesidir. Havassin tevhidi
ise, kulun Allah 6niinde bir ceset gibi olma-
sidir ve tevhid denizindeki dalgalar iginde
bulunan o cesedin tizerinde Allah’in hiikmii
ve yetkisi gecerlidir. O ceset mesabesindeki
kisi, O’nun varliginin ve birliginin hakikatleri
sayesinde kendinden, halkin ¢agrisindan, o
cagriya cevap vermekten ge¢cmistir. O’nun
yakinligiyla, his ve hareket sona ermistir.
Clinkii Hak Teala kendi iradesini yerine getir-
mis, kulunun sonunu basa dondiirmiistiir.®*

Niyazi-i Misri bir gazelinde Allah ile olmay1
sOyle anlatir:

Gitti kesret geldi vahdet old1
halvet dost ile

Hep Hak old1 ciimle alem ¢arsu
bazarkalmadi(180/4)

Coklugun kaybolmasi, artik halk1 gérmemek,
halki birakmak olarak anlasilabilir. Nitekim
[zutsu’ya gore, fenaya eren kimsenin goziin-

83 bk. Hicvirl, Hakikat Bilgisi Kesfu'l-Mahcub, 342.
84 bk. Gazali, [hyd, 407.
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den her sey silinirken, ayn1 zamanda kes-
retteki yaratilmislarin hakikatleri sezilme-
ye baslanir.®’ Ibnii’l-‘Arabi, “Biitiin insanlar
uykudadirlar; ancak oldiiklerinde bu uykudan
uyanirlar” sdziinden yola ¢ikarak, insanlarin
bu alemde gordiiklerinin riiyada goriilenler
mesabesinde oldugunu sdyler.* Bunlarin da
te’vil edilmesi yani baglangictaki manalarina
riicu ettirilmesi gerektigini anlatir. ste Izutsu
burada bir kimsenin hisler ile aklin yarattigi
kosteklerden kurtulup, dogal olaylarin 6rdiik-
leri ince remizler perdesinin ardini gormeye
baslamasinin, fend denilen mistik tecriibe ile
miimkiin oldugunu belirtir.?’

Niyazi-i Misri, insanin varlik alemine inme-
den once de mekansizlikta Hak ile bir oldu-
gunu, orada iken tiim canlara can oldugunu
anlatir:

Hak’1la bi-nisan iken kamu
canlara can iken
Diisiirdi bi-mekan iken beni kevn i
mekan icre (153/2)

Insan vahdet aleminden kesret alemine indik-
ten sonra tekrar aslina donebilmek icin seyr
i stiliik etmek durumundadir. Fena ile aslina
donen ve insan ismini hak eden kimse bura-
dan bekaya doner. Bekaya donen kigi marifet
nuru ile aydinlanir; kesrette perdeli olarak
gordiiklerinin artik hakikatlerini de gore-
bilmektedir. Diger bir deyisle, vuslata eren
kisi, bu alemdeki halkin zahiri goriiniiglerini
birakip Allah ile gérmeye baslar. Niyazi-i
Misri bu durumu soyle anlatir:

Irisdi marifet nir1 goniil old
Hakk’1in tr1

85 Toshihiko ITzutsu (1914-1993). islam diisiincesi ve
Kur’an semantigi iizerine yaptig1 ¢aligmalarla tani-
nan Japon sarkiyatgisi.

bk. Yilmaz, Kiiltiiriimiizde Ayet ve Hadisler, 564.

bk. Toshihiko Izutsu, /bnii’l- Arabi nin Fiisiis undaki
Anahtar Kavramlar, ¢ev. Ahmed Yiiksel Ozemre,
(istanbul: Kakniis Yaynlar1, 2005), 23.
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Niyazi tuyd ¢iin sirr1 gliman gitdi
ayan icre (153/7)

Misri’ye gore vahdette kesreti, kesrette vah-
deti gérebilmek insanin erebilecegi irfanin
tiimd, yani ilimde son mertebedir. Bunu soyle
agiklar:

Vahdeti kesretde bulmak kesreti
vahdette hem
Bir ‘ilimdiir ol ki kamu ‘ilm 0 ‘irfan
andadur (33/4)
Ibnii’l-‘Arabi Fiitiihdt’ta bu mertebedeki
kimselerin, halk ile i¢ ice yasasalar bile, bu
esnada gercekte onlarla beraber olmadikla-
rin1 sdyler.®® Insanlarin onlar1 ancak Allah’in
fiillerinden birisi olmalar1 yoniinden gordiik-
lerini belirtir. Hadis-i kudside bahsedildigi
iizere Allah’ta yok olmus, fani olmus kigiden
Allah tecelli eder; onun isiten kulagi, goriir
g0z, tutar eli, yliriir ayagi mesabesinde olur.®

Gortiltiyor ki, Niyazi-i Misri bu beyitte kendi
vardigi noktay1 yani bulundugu makami
anlatmaktadir ki, burasi, vahdette kesreti,
kesrette vahdeti gorebilme makamidir. Misri,
bu seviyede kendisini idrak edebilecek kisi-
nin de canlara cdandn olan oldugunu belirt-
mektedir. Canlara canan olan Allah’tir. Allah
ile kurbiyeti olan, fenddan bekaya eren kisi
kendisinden Allah’in tecelli etmesi yoniiyle
canlara canan olur.

Sonuc¢

Gazeli biitiinliyle inceledigimizde, Niyazi-i
Misri’nin anlayan olarak nitelediklerinin,
fenaya ermis, devrini tamamlamis, Hak ile
baki olarak diinyaya donmiis, insan-1 kamil
seviyesindeki kimseler oldugu goriilmekte-
dir. Anlamayanlarin ise bu devri tamamla-
yamamis, hatta diinya kayitlartyla perdelenip

88
89

bk. Tbnii’l-‘Arabi, Fiitihdt-1 Mekkiyye, I: 290.

Buhari, Sahih-i Buhari ve Tercemesi, ¢ev. Meh-
met Sofuoglu, (Istanbul: Otiiken Nesriyat, 1989),
X1V/6424.
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gaflette kalarak hi¢ tekamiil edememis, diin-
yaya dogduklar1 seviyede yani hayvaniyet
seviyesinde kalmis kimseler oldugu ortaya
¢ikmaktadir. Bu ¢alismamiz esnasinda haki-
kat bilgisinden bahseden kimselerin adeta
farklr bir alemde yasadiklarini, farkl algi-
lar ile bu diinyay1 yorumladiklarini gordiik.
Hz. Peygamber’in kendisine riiya tabirinden
soruldugunda; “Ben diinyay1 tabir ederim.”
sOzleri bu diinyanin tabir gerektirdigi sonu-
cuna ulagmamizi sagladi. Bu minvalden
ilerledigimizde hakikat bilgisinin, sehadet
aleminde var olan sembollerin okunabilme-
si, idrak edilebilmesi, aslina riici ettirilebil-
mesiyle anlagilabilecegi sonucuna ulastik.
Calismamizin gliniimiiz insanina aktaracagi
mesaj, anlamanin da idrakin de mertebeli
olusudur. Bu mertebeli yapiy1 kabul etmeden
biiyiik velileri, Hz. Peygamber’i ve en 6nem-
lisi Kur’an-1 Kerim’i tam manasiyla anlamak
miimkiin degildir. Ayrica arifin dyle halle-
ri vardir ki, bu hallerden anlayanlar onlar1
yluceltirken, anlamayanlar ise kinarlar.
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Tiirk Edebiyatinda Manzum Tasavvuf Tarifleri:
Tasavvuf-nameler

Tasawwuf-names:

Poetic Descriptions of Sufism in Turkish Literature

Emine YENITERZi*

Ozet

Tasavvuf-nameler; Tiirk edebiyatindaki zengin ¢esitlilikteki manzum dini tiirlere ilave edilebilecek bir
diger tiirdiir. Makalede, bu tiirii tanitma amaciyla ilk drnegi 15. yilizyil, son 6rnegi de 20. yiizyila ait on
{ic manzum tasavvuf tarifi ve tasavvuf-nime ele alinmistir. Bunlardan Dede Omer Riiseni ve Oglanlar/
Olanlar Seyhi ibrahim Efendi’nin tasavvuf-nameleri tiiriin ad1 verilmeden meshur olan metinleridir.
Sun’ullah-1 Gaybi ve Rusguklu Seyh Omer Zarifi’nin manzumeleri de tasavvuf tarifi muhtevalarina dikkat
cekilerek yayimlanmistir. Sadik Kemali, Seyyid Mehmed Emin, Ismail Hikmeti, Sevki ve Mehmed Kasim
Efendi'nin tasavvuf-nameleri ise bu yonlerine dikkat ¢ekilmeden lisansiistii tezlerde ve bir dergide yer
almistir. Tasavvuf-name tiiriine dahil edilemeyen ancak manzum tasavvuf tarifi muhtevasi dolayisiyla;
Cemal-i Halveti’nin Risdle-i Tesrihiyye, miiellifi me¢hul Manziime fi Beyan-i Tezkiye-i Insdan ve Kadizade
Mehmed Efendi’nin Manziime-i Akd’id mesnevilerindeki ilgili kisimlar da tiire 151k tutmalar1 hasebiyle
makalede tanitilmaktadir. Tespit edilen bu metinlerde tasavvufun mahiyeti, sifilerin nasil olmasi, dikkat
etmeleri ve uymalar1 gereken hususlar ayrintilariyla anlatilmistir.

Anahtar Kelimeler: Tasavvuf, Tiirk edebiyati, tasavvuf-name, manzum dini tiirler.

Abstract

In Turkish literature, one of the genres that can be added to the rich variety of religious poetic tradition is
Tasawwuf-names. In this article, thirteen different poetic descriptions of Sufism and tasawwuf-names will
be reviewed in order to present this genre, the first examples belonging to the 15" century and the last to the
20th. Among them, the fasawwuf-names of Dede ‘Omar Riishent and the Shaykh Ibrahim are counted as the
famous texts without mentioning the name of the genre. The poems of Sun‘ullah-1 Gaybt and Sheikh ‘Omar
Zar1fl were also published by emphasizing their descriptive contents of Sufism. The tasawwuf-names of
Sadik Kamali, Seyyid Mehmed Amin, isma‘il Hikmeti, Shevki and Mehmed Kasim were subjects of grad-
uate theses and a journal, without emphasizing the aspects mentioned above. Related parts of the masnawis
of Cemal-i Halveti’s Risale-i Tesrihiyye, Kadi-zada Mehmed Efendi’s Manziime-i Aka’id and an anonymous
work named Manziime fi Beyan-1 Tezkiye-i Insan, which cannot be included in the genre of tasawwuf-name
but due to their contents regarding poetic descriptions of Sufism, they are also going to be presented in the
article because they shed light on the genre. In these texts, issues like the nature of Sufism and how the Sufis
should be are explained in detail, as well as the traits that they should pay attention to have.

Keywords: Sufism, Turkish literature, tasawwuf-name, religious poetic tradition

*  ORCID ID: 0000-0002-9448-6309, Prof. Dr. Uskiidar Universitesi Tasavvuf Arastirmalar1 Enstitiisii,
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TURK EDEBIYATINDA MANZUM TASAVVUF TARIFLERI: TASAVVUF-NAMELER

Giris

Tirk edebiyatinda manzum dinf tiirlere dair
ilk tasnifler Agah Sirr1 Levend ve Amil
Celebioglu'na aittir."! Celebioglu bu tiirleri
muhteva olarak Cenab-1 Hak, Kur’an-1 Kerim,
Hz. Peygamber, diger peygamber ve veliler
ile muhtelif dini konular bagliklar1 altinda
ele almistir. Bu makalelerden sonra klasik
Tiirk edebiyat1 ve tasavvufi Tiirk edebiya-
t1 alanlarinda yapilan bilimsel ¢aligsmalarla
muhtelif dini tiirler grubuna dahil edilen;
Dervis-name, Doélab-name, Gevher-name,
[bret-name, IlticA-name, Istihradc-name,
Niyaz-ndme, Tac-name, Tahassiir-name,
Tarikat-name, Tevbe-name, Vahdet-name ve
Viiclid-name gibi birgok tiir tespit edilmistir.

Tasavvufun tanimini yapan manzumelerin
de tasavvuf-name adiyla bu tiirlere ilave
edilmesi miimkiindiir. Ilm-i batin, ilm-i
hikmet, ziihd, irfan, ma‘rife veya stfiyye
gibi adlarla anilan tasavvufa dair birgok
tarif yapilmistir. Bu tariflerin sayisinin
1000 kadar veya stfilerin sayisinca oldugu
sOylenir. Bir hal ve ahlak ilmi olan tasav-
vufa dair bu kadar cok tarif yapilmasinin
sebebi, sifinin kendi hali ve mertebesi tize-
rinden tanim yapmasina dayanir. Nitekim
Reynold Nicholson; Kuseyri’nin er-Risdle,
Feridiiddin-1 Attar’in Tezkiretii’l-Eviiya ve
Molla Cami’nin Nefehdtii’l-Uns’iinde yer
alan yetmis sekiz tanimi bir araya getirmis-
tir.? Tiirk edebiyatinda baz1 sifi sairler de

1 Agah Sirr1 Levend, “Dini Edebiyatimizin Baslica
Uriinleri”, Tiirk Dili Arastirmalart Yiligi Belleten,
371 (1972): 35-80; Amil Celebioglu, “Tiirk Edebi-
yatinda Manzum Dini Eserler”, Eski Tiirk Edebiya-
t1 Arastirmalari, (Istanbul: Milli Egitim Bakanlig
Yay. 1998), 349-365 (1lk nesri Siikrii Elcin Armagant,
(1983), 153-159).

2 Resat Ongoren, “Tasavvuf”, TDV Islam Ansiklopedi-
si, 2011, 40: 119-126.

3 Ongoren, “Tasavvuf”, 40: 119-126; Ethem Cebeciog-
lu, “Prof. Nicholson’in Kronolojik Esasli Tasavvuf
Tarifleri”, Ankara Universitesi Ilahiyat Fakiiltesi
Dergisi, 29, 1 (1987): 387-406. Ayrica bk. Zafer Er-
ginli ve dig., Metinlerle Tasavvuf Terimleri SozIigii,
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tasavvufun klasik eserlerinde zikredilen bu
tanimlardan da kismen faydalanarak tasav-
vufun manzum tariflerini kaleme almiglardir.
Bu tariflerden Dede Omer Riiseni ve Olanlar
Seyhi Ibrahim Efendi’nin manzumeleri sohret
kazanmis, tasavvufa dair bilgi kaynaklarinda
siirlerine yer verilmistir.*

Adi gecen bu iki isim diginda tasavvuf tari-
fine dair manzumeleri tespit edilip yayim-
lanan diger iki sfi de Sun’ullah-1 Gaybi ve
Rusguklu Seyh Omer Zarifi’dir.’ Zarifi’nin
eserinin bir 6nemli 6zelligi de manzumesi-
ne “Tasavvuf-name” adini vermesidir. Bu
husus, manzum ve mensur eserlerde kullani-
lan Tasavvuf-ndme isminin® edebi bir tiir ad1
olarak tescillenmesine imkan tanimaktadir.

Aragtirmalarimiz neticesinde tasavvuf-name
tiiriine dahil edilebilecek baz1 miistakil siirler
ve mesnevi boliimleri tespit ettik. Tevhid,
na’t, miinacat gibi mesnevi boliimlerinin ayni
zamanda birer tiir olarak kabul edilmesine
dayanarak mesnevilerde yer alan tasavvuf
tariflerinin de bu tiir altinda ele alinabilecegi
kanaatindeyiz.

Makalede; 6nceden yayimlanmis olan
tasavvuf-name manzumelerinin tanitimi ve
taramalar ile tespit ettigimiz ancak bu tiir

(fstanbul: Kalem Yayinevi, 2006), 1008-1029.

4 Ethem Cebecioglu, Tasavvuf Terimleri ve Deyimleri
Sozliigii’'nde her iki sairin manzumelerini nesretmis-
tir. (Ankara: Rehber Yay. 1997: 689-696). Olanlar
Seyhi Ibrahim’in manzumesinin bir diger nesri igin
bk. Ahmet Cahid Haksever, “Tasavvufa Giris”, Ta-
savvuf El Kitabi, ed. Kadir Ozkose, 4. bs. (Ankara:
Grafiker Yayinlari, 2016), 14-17.

Bu negirler ilgili bolimlerde tanitilacaktir.

6 Olanlar Seyhi Ibrahim Efendi'nin Usil-i Muhak-
kikin adlt manzum tasavvufi eseri Vahdet-name veya
Tasavvuf-name adlariyla da anilir. bk. Siileyman
Gokbulut, Olanlar Seyhi Ibrahim Efendi’'nin Vahdet-
ndme/Usiil-i Muhakkikin'i Isiginda Tasavvufi Gériis-
leri (Inceleme ve Metin), (Yiiksek Lisans Tezi, Dokuz
Eyliil Universitesi Sosyal Bilimler Enstitiisii, 2003),
28. Ayrica bk. Molla Ahmed {lahi, Tasavvuf-nime
Inceleme-Metin-Sadelestirme-Tipkibasim, haz. Mii-
cahit Kagar, Ahmet Akdag, (istanbul: Biiyiiyen Ay
Yay. 2015).
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ile baglantilarina dair herhangi bir ¢aligma
veya nesir yapilmamis manzum tasavvuf
tarifleri ile tasavvuf-namelerinin metinleri
yer almaktadir.

Dede Omer Riisent (d. 810%/1407? - 6. 892/1487)

Tasavvufun manzum tariflerine dair tespit
edilebilen ilk 6rnekler Halvetiligin Riiseniyye
kolunun kurucusu olan Dede Omer Riiseni’nin
889/1484°te telif ettigi Miskin-ndme mesne-
visi i¢inde yer alir. Mesnevi, 1174 beyitten
olusur; aruzun Mefa ‘iliin Mefd ‘iliin Fa‘uliin
kalibiyla yazilmistir. Miuellifin Miskinlik
Kitab: adiyla andig1 eser, miinacat ile bas-
lar. Devaminda tasavvufi, ahlaki 6giit ve
hikayelerin yer aldigi mesnevide “Der-
Beyan-1 Ahval-i Tasavvuf™ basghigi altinda
150-178’inci beyitler arasinda 29 beyitten
miitesekkil kisim tasavvufun manzum tarifi
mahiyetindedir. Manzum tasavvuf-nameler
icin baslangig telakki edilebilecek bu kisim
miistakil bir manzume degil, mesnevi i¢inde
bir boliimdiir. Boliimiin ilk ve son beyitleri
su sekildedir:

Nediir dinse tasavvuf di tezelliil
Husii‘ u meskenet sabr u tahammiil (150)

Tasavvufdan ¢ii yokdur sende danis
Yiiri var bir bilen kisiye danis (178)’

Miskin-name’de; “Mademki tasavvufa dair
bilgin yok, bir bilene danis, miirsid-i kami-
le baglan” nasihatiyle biten bu bolimiin
ardindan “Der-Ta‘rif-i Tasavvuf™ bagligi ile
179-219’uncu beyitler arasinda 41 beyitte
tasavvufun bir diger manzum tarifi yer alir.

7 Necip Fazil Senarslan, Riiseni Dede Omer Aydini Kiil-
liyati (Miskin-Name, Sobdn-Ndame, Der Kasemiydt ve
Miindcat, Der Medh-i Mesnevi-i Ma’nevi-i Mevleviy-
yet, Ney-Name, Kalem-Ndme, Divan) Dil Inceleme-
si-Metin-Dizin, (Doktora Tezi, Atatiirk Universitesi
Tirkiyat Arastirmalart Enstitiisi, 2020), 259-261;
Dede Omer Riseni (1314), Asdr-1 Ak, (Dersa’adet:
Sirket-i Sahafiye-i Osmaniyye Matbaasi, 1314), 9-10.

147

Bu béliimiin de ilk ve son beyitleri de soy-
ledir:

Tasavvuf terk-i da‘vadur dimisler
Dah1 kitman-1 ma‘nadur dimisler (179)

Muhib mahbiibin ey sahib-sa‘adet
Gortip soylesmediir kesf it keramet (219)8

Mesnevinin devaminda 304-334. beyitler ara-
sinda stifinin 6zelliklerinin tarifi ve 335-369.
beyitler arasinda da tasavvuf ilmini inkar
edenlerin kiifre distiiklerine dair iki boliim-
de tasavvufun dolayl olarak tariflerine yer
verilir.’

Dede Omer Riiseni’nin bu manzumelerinde
tasavvufun icerigindeki hasletler; tezelziil,
hust, meskenet, sabir, tahammiil, edep, giizel
ahlak, tevazu, safvet-i kalp, kabil-i ser’, terk-i
tekelliif, temelluk, tahalluk, telattuf, ta‘arruf,
siikin-1 kalp, indbet, temkin, tevbe, telkin,
ziihd 1 takvanin 6z, {ins U kurbet, hidayet
gibi kavramlarla ifade edilmistir.

Tasavvuf yolcularinin fiilleri de; nefsinden
vazgecmek, kimsenin soziinden incinmemek,
sirat-1 miistakimden ¢ikmamak, halkla iyi
gecinmek, goniil yikmamak, az uyumak, az
yemek, Allah’1 ¢ok anmak, kimseye eziyet
etmemek, topragi drnek alip riza, tevazu,
comertlik, kotiiliige iyilikle muamele, adalet,
sabir ve tahammiil hasletlerine sahip olmak,
yetmis iki millete esit gozle bakmak, kimse-
yi kiiglimsememek, 6fkeden uzak durmak,
herkesi bagrina basmak, sikayet etmemek,
Allah’a kulluk edip nefsini hesaba ¢ekmek,
nefsi Oll, gonlii canli olmak, lafta kalma-
y1p hal ehli olmak, zamanin kiymetini bilip
degerlendirmek, gecici olanlar1 terk etmek,
sevdiklerinden hicret etmek, comertligin
kapisi, sevgi ve dostlugun evi olmak, tasar-

8  Senarslan, Riseni Dede Omer Aydini Kiilliydti, 261-
264; Dede Omer Riseni, Asdr-1 Ask, 10-12.

9  Senarslan, Riigeni Dede Omer Aydni Kiilliyat, 269-
274.
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rufun Allah’a ait oldugunu unutup 6viin-
memek, kalbi Allah’a (sahibine) baglamak,
kalbi ask atesiyle yakmak, kalbin hallerini
bilmek, kalbinde sahte/fani olani [ask ate-
siyle] eritip yok etmek, diinya sevgisinden
uzak durmak ve keramet satmamak ogiitleri
ile tarif edilmistir.

Dede Omer Riseni’nin ilk manzumedeki;
tasavvuf dost olup yiik olmamaktir seklindeki
Abdullah-1 Ensari’den nakline, giil bahgesinin
giilii olup diken olmamaktir misraini ilave
ettigi asagidaki beyti atasozi gibi dillerde
sOylenir olmustur:

Tasavvuf yar olup bar olmamakdur

Giil-1 giilzar olup har olmamakdur

Cemal-i Halveti (6. 902/1497)

Tam adi, Ebu’l-Fiiylizat Muhammed b.
Hamidiiddin b. Mahmtd b. Muhammed b.
Cemaleddin el-Aksarayi’dir. Halveti seyhidir.
11. Bayezid zamaninda Istanbul’a gelmis, Balat
ve Yedikule’de irsat faaliyetinde bulunmus-
tur. Divange’si ile Cevahirii’I-Kuliib, Beydn-i
(eng-ndme, Risale-i Tesrihiyye, Risdle-i
Fakriyye ve Risdle-i Sifiyye adlarinda bes
mesnevisi vardir.'

Cemal-i Halveti’nin Risdle-i Stifiyye mesne-
visi, 905 beyitten olusur. Bir¢ok beyti “Suf1
oldur” sozleriyle baslayan mesnevide siifinin
nasil olmasi gerektigi, tasavvuf ehlinin dik-
kat etmeleri ve uymalar1 icap eden hususlar
tanim ve hikayelerle anlatilir."

Fa‘ilatiin Fa‘ilatin Fa'iliin kalibiyla 651
beyitten olusan Risdle-i Tesrihiyye adli

10 Leyla Alptekin Sarioglu ve Himmet Konur, “Cemal-i
Halveti”, Tiirk Edebiyati Isimler Sozligii, http://teis.
yesevi.edu.tr/madde-detay/cemali-halveti (e.t. 25.08.

2022).

11 Leyla Alptekin Sarioglu, Cemdl-i Halveti'nin Tasav-
vufi Mesnevileri (Metin-Inceleme), (Doktora Tezi, Is-
tanbul Universitesi Sosyal Bilimler Enstitiisii, 2013),
867-950.
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mesnevisinde Insirah Stresi’nin isari tefsiri
konu edilmistir. > Mesnevide 635-641. beyit-
ler arasinda yedi beyitte tasavvuf kelimesi
zikredilerek tarifine yer verilir.® Bu beyit-
lerde anlatilanlar 6zetle sdyledir: Tasavvufun
kemal hali Kur’an-1 Kerim ile bire bir ortiistir.
Tasavvuf herkesin vakif olmadigi bir sirdir,
bu sirlara erip stfi olmak i¢in ¢ok ¢caligmak
lazimdir. Tasavvuf giiliine el uzatabilmek
icin biitiin varlig1 terk ederek yola girilir. Bu
yola girip tasavvufta olgunlasan kisi basinda
fani, sonunda da nir olur. Bu sirra herkes
ulasamaz ancak ehil olanlar bilir. Béyle ehil
olan tasavvuf erlerinin yoluna can feda edilir,
onlar1 bulursaniz dua/siikr edin. Tasavvuf sir-
rin sirridir, haldir, s6ze sigmaz, serh edilmez.
Bu tarifler asagida verilmektedir:

Her kacan olsa tasavvuf bil tamam
Kalallah didiler ba‘z’iy himam

Pes ‘aceb sirdur tasavvuf bil irig
Ta ki stfT dinile cehd it diiris

Terk-i var idiip giregor yolina
El sunasin ta tasavvuf giiline

Bil tasavvuf bu durur iren ana
Nir olup fant olur 6fidin sofa

Bil tasavvuf sirrin’irmez degme kes
Giil kohusindan ne tuysun degme kes

Hem tasavvuf ehliniifi yolina can
Buldugui yirde idiifiiiz terceman

Sirr-1 sirdur bil tasavvuf serhe hig
Sigmamisdir serh olinmaz ir i geg

Mesnevi i¢inde baslik altinda verilen bir
boliim olmayan bu beyitler, tasavvuf-name
tiirtine dahil degildir ancak on besinci yliz-

12 Sarioglu, age. 678-737.
13 Sarioglu, age. 736.
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yilda kaleme alinmalar1 bakimindan énem
arz eder.

Sadik Kemal/Kemali (16. yiizyil)

Tezkirelerde on altinct yiizyil sifi sairlerin-
den Sadik Kemali’den s6z edilmemistir. Tek
niishast mevcut olan Diirretii’l-Ussak adini
verdigi eserden sairin Zeyniyye tarikatine
mensubiyyeti ve on altinci ylizyilda yasadigi
tespit edilmistir.'*

Hem ne yilda te’lif old1 bu divan
Bildiireyiiz ingallah ey civan

Soyleyiip hatm ideliim Sadik Kemal
Bize kuvvet virir ise Zi’l-celal

Sair bu iki beyitte Diirretii’l-Ussdk’in telif
tarihinin H. 1002/ M. 1594 olduguna isaret
ederken' kitabindan divan olarak soz eder-
se de eser hem divan hem de mesnevi 6zel-
liklerine sahiptir. Kitaba isim vermesi ve
“Sebeb-1 Te’lif-1 Kitab” boliimiiniin varligi
eserin mesnevi olduguna isaret ederken gazel
ve diger nazim sekillerinin sayica ¢oklugu
da divan olduguna delalet eder mahiyettedir.
Bu sebeple yazma niishada sairin Diirretii’l-
Ussdk adli mesnevisi ile diger siirlerinin bir
arada yazilmis olmas1 miimkiindiir. Eser bu
ilging durum diginda; tevhid, miinacat, na’t,
sefd’at-name, devriyye, elif-name, sathiyye,
nasthat-name, 1ydiyye gibi birgok tiirde man-
zumeyi ihtiva etmesiyle de dikkat ¢eken bir
hiiviyete sahiptir.

Diirretii’l-Ussak’in bir mesnevi oldugu kabul
edilirse eser aruzun Fa‘ilatiin Fa'‘ilatiin
Fa‘iliin kalibinda bir miinacat ile baglamakta,

14 Nilay Kinay, Sadik Kemali Divani (Diirretii’l-Ussak),
(Yiiksek Lisans Tezi, Atatiirk Universitesi Sosyal Bi-
limler Enstitiisii, 2011); Volkan Kurt, Sddik Kemali,
Diirretii’-Ussik (Inceleme-Metin), (Yiiksek Lisans
Tezi, Cukurova Universitesi Sosyal Bilimler Enstitii-

sii, 2012).

Volkan Kurt, Sadik Kemali, Diirretii’l-Ussdk (Incele-
me-Metin), 330-331.

15

149

sefaat-name/istimdad tiirlinde ti¢ siir/bdlim-
den sonra siir ve sairleri kinayanlara cevap,
“Sebeb-1 Te’Itf-1 Kitab”, miinacat ve zikrin
fazileti gibi boliimlerle devam etmektedir.'
“Lattfe Ba‘z1 Ahval-i Siluk i Tasavvuf
Giiyed” baslikli boliimde sair, gonliindeki
bliyiik ask atesiyle tasavvufun mahiyetini
anlatma ihtiyacini dile getirir:

Diyeliim simdi bir gokgek latife
Siiluk ahvalidiir sanman latife

Tasavvufdan haberdiir yahsi afila
Berii tut can kulagin sozi difile

Yaturken hvab-1 gaflet i¢cre gamgin
Gontl ‘ask ile tol1 dide nemgin

Goiitilde nar-1 ‘ask old1 ziyade
Tasavvuf séylemek itdiim irade

Beyan itdiim tasavvufdan haberler
Cikaram bahr-i ‘askdan nice dirler!”

Elli beyitten olusan béliimde tasavvufkelime-
sinin zikredildigi asagidaki beyitlerde Sadik
Kemal’in Dede Omer Riiseni’nin manzumesi
ile benzer sdylemleri dikkat ¢eker:

Tasavvufi esit ey merd-i ‘arif
Ta‘arrufdur ta‘arrufdur ta‘arruf™

Tasavvuf her s6zi sdylememekdiir
Riya ile ‘amel eylememekdiir

Dinildi ki tasavvuf az yimekdiir
Hakufi esmasini da’im dimekdur"

16
17

Kinay, age. 138-147; Kurt, age. 244-257.
Kurt, age. 257-258.

Bu beyit Dede Omer Riseni’nin ilk tasavvuf-name-
sindeki; Ebii Bekr ii ‘Omer dir kim tasavvuf/ Ta‘ar-
rufdur ta‘arrufdur ta‘arruf seklindeki 25. beyit ile
benzerlik gostermektedir.

19 Dede Omer Riseni’nin ilk tasavvuf-namesindeki;
Tasavvuf az uyuyup az yimekdiir / Hakuii esmasini
¢oh ¢oh dimekdiir seklindeki 5. beyit ile benzerlik

gostermektedir.
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Tasavvuf hi¢ bogazin girmemekdiir
[liifi tezvirle malin dirmemekdiir

Tasavvuf halka hulk-1 meskenetdiir
Tarikat[de] bu [bir] yahs1 seneddiir

Tasavvuf az yatup az uyumakdur
[liid ‘aybini hulk ile yumakdur

Tasavvuf terk-i diinya eylemekdiir
Hak ictifi yahs1 sozler sdylemekdiir

Tasavvuf[dur] didiler ehl-i ‘irfan
Hak i¢lin mal nediir terk itmediir can

Tasavvuf terk-i evtana dimisler
Tasavvuf hubb-1 ‘irfana dimisler

Tasavvuf didi Sadik-1 Kemalt
Koyup diinyay1 géormekdiir cemali?

Sadik Kemali'nin tasavvuf tarifleri stfile-
re 6glit mahiyetinde; az yemek, az uyumalk,
Allah’in isimlerini ¢ok zikretmek, hile ile
insanlarin mallarini elinden almamak, insan-
lara giizel ahlakla muamelede bulunmalk,
kusurlarini sdylemeyip ortmek, amelleri-
ne riya karistirmamak, yalnizca malindan
degil canindan vazge¢cmek, diinyay1 terk edip
cemalullah1 amag edinmek gibi sdylemlerden
olusur.

[Miiellifi mechul], Manzime fi Beydn-i
Tezkiye-i Insan (16yy. ?)

Manzime fi Beyan-1 Tezkiye-i Insdn isim-
li mesnevinin kim tarafindan ve ne zaman
yazildig1 hakkinda bilgi yoktur. Bas tara-
f1 eksik olan ve tek niishasi bilinen eser
tizerinde yiiksek lisans tezi yapilmistir.?!

20 Kinay, age. 147-151; Kurt, age. 260-262.

21 Ezrail Karakurt, Manziume-i Fi-Beyan-1 Tezkiye-i
Insan Isimli Mesnevi’nin Metin ve Tahlili, (Yiksek
Lisans Tezi, Istanbul Universitesi Sosyal Bilimler

Enstitiisti, 2016).
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Aksemseddin-zade Hamdullah Hamdi’nin (6.
909/1503) Kuydfet-name’sine atifta bulunulan®
eserin dil ozellikleri de dikkate alininca on
altinci yiizyilda yazilmis olmast muhtemel-
dir. Eser, birden fazla mesnevinin bir araya
getirilmis hali gibi goriinmektedir. Tamami
3283 beyittir. 2877-3110. beyitler arasinda
tibbi konuda pend-name, 3111-3222. beyit-
ler aras1 kiyafet-name, 3223-3283. beyitler
arasinda da Eba Ma’ser el-Belhi’nin Farsca
Riiz-ndme’sinin manzum Tiirkce terciimesi
yer alir.

Mevcut niishanin baslangicindan 2876. bey-
tine kadar yazilmis olan kisim pend-name
tiiriindedir. Bu kismin da bas1 hadis-i serif-
ler ile Bayezid-i Bistam1, Ciineyd-i Bagdady,
Fudayl bin Iyaz, Hasan-1 Basri, Mevlana
Celaleddin-i Rami, Necmeddin-i Kiibra
gibi tasavvuf biiytliklerinin sozleri ile dini-
tasavvufil oOglitler icerirken son kisimlari
atasozleri kullanimi ve muhteva bakimindan
Giivahi’nin Pend-name’si ile biiyiik benzerlik
gostermektedir.

Dini-tasavvufi bir pend-ndme olan bu mesne-
vide tasavvufi kavramlarin stifiler tarafindan
yapilan tariflerine yer verilirken 898-904.
beyitler arasinda yedi beyitte ve devamindaki
dogrudan tasavvufu tanimlayan beyitler dik-
kati ¢eker. Sair, tasavvufun ismen tanindigini
ancak muhtevasinin yeterince bilinmedigini
dile getirir. Tasavvuf ehlinde bes hasletin
olmasi sarttir. Bunlar; comertlik, kusurlari
ortmek, alcak goniilliiliik, yumusak huyluluk
ve merhamettir. Nigabtrlu Ebt Hafs el-Had-
dad’in (6. 260/874) tarifine gore tasavvuf
tamamen edepten ibarettir. Tasavvuf bastan
sona seriate uymaktir. Giizel ahlaktir, ahlaki
en giizel olan tasavvufta en faziletli olandir.
Sifi, manevi yolculugu gaflet uykusuyla
kesilmesin diye azami gayret gostermelidir.
Tasavvuf; daimi aglik/riyazet, diinyay1 terk ve
can u goniilden Allah askidir. Tasavvuf ehli

22 Karakurt, age. 483.
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icin insanlarin 6vgiisii de yergisi de birdir.
Sifi, tasavvuf yolunda ilerledikge Cenab-1
Hakk’in her an, her yerde mevcut oldugunu
goriir. Tasavvufun tamami edeptir, edebi
muhafaza sarttir:

Tasavvuf ismi ger¢i old1 meshiir
Miisemmasi bilinmez kald1 mestur

Tasavvufda gerekdiir penc haslet
Meratibde bula hatta ki rif*at

ide da’im olup kalbinde rahmet
Seha setr Ui tevazu® hilm i sefkat

Ebi Hafsui katinda re’y-i muhtar
Tasavvuf ciimle adab ola der-kar

Tasavvuf itmediir seri ri‘ayet
Meratibde budur gayet nihayet

Kimiin kim hiisn-i hulk1 olsa ekmel
Tasavvufda olur kamil mikemmel

Gerekdiir stfiye hakkant gayret
Yolin vurmaya ta ki hab-1 gaflet
(898-904)*

Tasavvuf cii*-1 da’im terk-i diinya
Olur hem can u dilden hubb-1 Mevla

Tasavvufdan ‘alamet bufa bir dem
Tefavut itmeye medh u eger zem
(921-922)*

Tasavvufda meratib alsa insan
Goriir her yerde hazir Hakki her an
(944)»

Tasavvuf ciimle adab old1 her bar
Edeb sakla edebsiz olma zinhar (1065)*

23
24
25
26

Karakurt, age. 213.
Karakurt, age. 216.
Karakurt, age. 220.
Karakurt, age. 234.
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Kadizide Mehmed Efendi / ilmi (6.
1045/1636)

Kadizade Mehmed Efendi, on yedinci yliz-
yilda ortaya ¢ikan Kadizadeliler hareketinin
onciisiidiir. Asrin taninmis Halveti seyhlerin-
den Abdiilmecid-i Sivasi ile aralarinda dnce
fikri seviyede baslayan tartismalar, sosyal
ve dini hayat yaninda devletin ana kurum-
larin1 da etkileyen gelismelere zemin hazir-
lamistir. Bu hareketin odak noktasini tegkil
eden hususlarin basinda; tasavvufi diisiince
ve uygulamalarla ilgili meseleler, 6zellikle
[bnii’l-Arabi’nin goriislerine muhalefet, sema
ve devranin haram oldugu, zikir ve misikinin
caiz olmadig1 konular1 gelir.”’

Kadizade Mehmed, Istanbul’da Terciiman
Tekkesi seyhi, Halveti tarikati mensubu Omer
Efendi’ye intisap etmis, ancak tasavvufun
mizacina ve fikirlerine uymadig1 gerekce-
siyle ayrilarak vaizlik yolunda ilerlemistir.?®
[Imi mahlasiyla siir yazan Kadizade nin,
Manziime-i Akaid adl1 bir akaid risalesi mev-
cuttur. Adindan da anlasilacagi iizere islam
akaidinin konularini ele alan eser 1037/1627
yilinda, vaizlik yaptig1 donemde kaleme alin-
mistir. Mesnevi 1528 beyitten olusur ancak
Kadizade risalesinde bazi sif1 sairlerden
alintilar yapmistir. Yazicioglu Mehmed’in
Muhammediye’sinden 163, Aziz Mahmud
Hiidayi’nin Necdtu’l-Garik’inden 59, Dede
Omer Riseni’nin Miskin-name sinden 43 ve
Giivahi’nin Pend-name’sinden de 24 beyit
almistir. Bu alintilar toplamda 289 beyit
etmektedir.”®

Tasavvufaleyhtar1 olarak taninan Kadizade,
Manzime-i Aka’id’in, “Beyan-1 Tabi‘in i

27 Semiramis Cavusoglu, “Kadizadeliler”. Tiirkiye Di-
yanet Vakfi Islam Ansiklopedisi, 2001, 24: 100-102.
Songiil Karaca, Kadizade Mehmed Efendi, Manzii-
me-. Akdid (Inceleme-Tenkitli Metin- Sozliik-Dizin),
(Yiiksek Lisans Tezi, Recep Tayyip Erdogan Univer-
sitesi Sosyal Bilimler Enstitiisii, 2012), 18.

Karaca, Kadizade Mehmed Efendi, Manziime-. Akaid
(Inceleme-Tenkitli Metin- Sézliik-Dizin), 60-86.

28

29
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Miictehidler” baslikli bolimiinde; Husiisa
Hazret-i Nu‘'man-1 Ekrem / Imam-1 A’zam u
sultan-1 a‘lem beytiyle (390) imam-1 A’zam
Ebi Hanife’den tazimle s6z eder, mezhep,
fikih ve tasavvuf konularinda tamamen ona
bagli oldugunu belirtir:

Bil ‘Ilmi old1 anufi mezhebinde
Tefakkuhda tasavvufda vii dinde (398)

Bu sozlerinden 6zde tasavvufa muhalif olma-
dig1 anlagilan Kadizade, mesnevinin “Beyan
Idem Keramatin Veliniifi” baslhig1 altinda veli-
lerin kerametlerinden bahseden 1257-1436.
beyitler arasinda tasavvuf ve stfiler hak-
kindaki goriislerine yer verir. Oncelikle dist
insan, i¢i kaplan, nefsi yilan bir¢ok insanin
kendini s0fi diye tanittigini, her hirka giyenin
s0f1 olmadigini, sGfiligin tac, hirka ve mis-
vakle olmayi1p wslah-1 nefs ile gergeklestigini
belirtir, ardindan da tasavvufun mahiyeti,
ne olup ne olmadig1 hakkindaki diisiince-
lerini siralar. Bu boliimde Aziz Mahmad
Hiiday1’nin asagidaki beytine yer verir:

Tasavvuf nefsini pak eylemekdiir
Fena-y-1la an1 hak eylemekdiir*

Dede Omer Riiseni’nin Miskin-name’sinden
alinan beyitler de bu boliimdedir. Kadizade
bu alintilar1 aynen almayip kendi goriisleri
dogrultusunda degisiklikler yapmis, adeta
ortaya bir tasavvuf-kelam ¢atigsmasi koymus-
tur. Ornegin; tariflerinde; goniil ytkmamak
yerine seriatin hitkkmiinii yikmamays1; yiire-
gin agk atesiyle degil, havf/korku atesiyle
yanmasini tercih eder. Miiminin kalbinde
olmas1 gereken havf u reca / korku ve timit
dengesinde Dede Omer Riiseni iimidin agir
basmasindan yanadir, Kadizade ise bu den-
geyi korku lehine degistirir. Asagidaki beyit-
lerde bu alint1 ve degisikliklerin bir kismi1
gosterilmektedir:

30 Bubeyit mesnevide 618 ve 1290. beyitler olmak {izere
iki yerde tekrarlanmigtir. Karaca, age. 246, 306.
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Tasavvuf Hak yolindan ¢ikmamakdur
Tasavvuf hiitkm-i ser‘i ytkmamakdur
(1318)
Tasavvuf kimse gonlin yikmamakdur
(Rasend)

Tasavvuf kalbi Hakka baglamakdur
Yiiregin havf odiyla taglamakdur
(1339)
Yiiregin ‘ask odvyla taglamakdur
(Riseni)

Diistiben havf odina bi-tekelliif
Diisiiben ‘1gk odina bi-tekelliif
(Riseni)
Yanup kiillt kiil olmakdur tasavvuf
(1342)

Tasavvufdur dimisler {ins G kurbet
Tasavvufdur dimisler havf u heybet
(1354)
Tasavvufdur dinilmis iins i kurbet
Ara yirden siiriliip havfii heybet
(Rasend)

Niyazi-i Misri ile alevlenecek olan Hz.
Peygamber’in torunlar1 Hz. Hasan ve Hz.
Hiiseyin’le ilgili konunun ilk kivileimlarini
da bu tariflerde gormek miimkiindiir. Dede
Omer Riseni’nin; “Tasavvuf halk ile giizel
ahlaktir/ iyi ge¢inmektir; bu sozii uygula-
yanlar adeta Hz. Hiiseyin ile Hasan gibidir”
mealindeki beyti Kadizade; “Bu s6z Hz.
Hiiseyin ve Hasan’in dedesinindir” mana-
styla degistirir:

Tasavvuf halk ile hulk-i hasendiir
Bu s6z cedd-i Hiiseyn ile Hasendiir
(1319)*
Bu soz ehl-i Hiiseyn ile Hasendiir
(Rasend)

31 Ornek beyitler makalede mesnevideki beyit numa-
ralariyla verilmistir. Tezdeki yerleri i¢in bk. Karaca,
age. 303-318.
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Sema’‘, Kadizade’nin siddetle kars1 ¢iktig1 bir
uygulamadir, Dede Omer Riiseni’nin tarifin-
deki semd ‘1n yerine havf/ korkuya yer verir:

Tasavvuf terk-i kil i kale dirler
Kelam-1 Hakla havf u hale dirler
(1333)
Heman vecd it sema‘“ u hale dirler
(Rasend)

Kadizade, seméa‘ aleyhtarligini ilerleyen beyit-
lerde daha acik ifade eder. Sema‘in, Hz. Miisa
Tar dagina ¢iktif1 zaman Israilogullarini
altindan yaptig1 buzagiya tapmaya sevk ve
ikna eden Samiri’nin icat ettigi raksa dayan-
digin1, namazda riik{i ve secde disinda viicu-
du hareket ettirmemek gerektigi ve namazda
sallanmanin haram oldugu gibi zikir sira-
sinda da sema‘ etmenin haram oldugunu

ifade eder:

Sular kim zikr iderken raks iderler

Tasavvuf ismin anlar naks iderler

Olur raksu sofi1 her vech-ile naks

Ki zira SamirT ihdasidur raks

Diliifiden gayr1 depretme viictiduii

Meger ola riik@’ ile siictidufi

Salatda hem gerekdiir togr1 turmak
Haram old1 bil anda da salinmak

Tefakkuh it pes andan tur salata
Ki ta ‘arif olasin sen sifata
(1368-1372)

Kadizade, Manziime-i Akd’id’de vaiz olmasi-
nin etkisiyle tasavvuf'tariflerini vaaz tislubu

ile aktarir:

Tasavvuf sofdan miistak degildiir
Tasavvuf ciiz’-safa-y1 Hak degildiir
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Bu diinyadan tevellidiir tasavvuf
Reza’ilden tahallidiir tasavvuf

Feza’ille tehallidir tasavvuf
Kelamindan tecellidiir tasavvuf

Sebat-1 bi-televvindiir tasavvuf
Ki Hakda pek temekkiindiir tasavvuf

Hayat-1 sermed1 durur tasavvuf
Sifat-1 Ahmedt durur tasavvuf
(1312-1316)

Tefakkuhla tasavvuf ferkadandur
Ki beddi bed olur hem-¢iin
yedandur

Dabhi tesbih iderler zahr {i batna
Ki ayrilmaz bular dir ehl-i fitne

Tasavvuf ¢ikmadur hulk-1 deniden
Tasavvuf tolmadur hulk-1 seniden
(1349-1352)

Tasavvuf terk-i siibhata dimisler
Tasavvuf terk-i lezzata dimisler
(1357)

Gel ey sufT nediir difile tasavvuf
Sakin sanma tasallifdiir tasavvuf

Tasavvuf gegmediir bil masivadan
Rizadan gayr1 ummayup Hudadan
(1381-1382)

Kadizade, Islami hiikiimler ¢ergevesin-
de tasavvufa dair diisiincelerini bu sekilde
belirttikten sonra;

Didi la-tusmi‘a’l-mevta ¢ti Halik*
Olimaz pes tasavvuf safia layik (1364)

32 Oliilere isittiremezsin... (RGm 30/52)
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beytindeki ifadesiyle nefsinin esaretinden
kurtulmamus, kalbini diriltmemis ama tasav-
vuf kisvesiyle stfilikten dem vuran, din ve
tasavvufun 6ziine uygun davranmayanlari
sert bir dille tenkit eder. (1362-1371) Tasavvuf
kelimesindeki harflerin teviline yer verir.
Buna gore; te tevbe, sad sidk, vav ahde vefa,
fe de Furkan’a isarettir (1384-1386). Ayn1
sekilde shf1, fakr ve miskin kelimelerindeki
harflerin de delalet ettikleri hususlar1 belir-
terek boliime son verir.

Oglanlar/Olanlar Seyhi ibrahim Efendi
(d. 1000/1591-6. 1065/1655)

On yedinci ylizy1l Halveti-Melam1 seyhi
Ibrahim Efendinin Usiil-i Muhakkikin adl
manzum tasavvufi eserinin Vahdet-ndame
veya Tasavvuf-name adlariyla anildigindan
giriste s6z etmistik. Ama Ibrahim Efendi’nin
tasavvuf-name olarak sohret kazanmis man-
zumesi Divanrnda yer alan 28 beyitlik bir
kasidedir.*® “Der-Beyan-1 Tasavvuf” baslik-
11, Mefa ‘iliin Mefd ‘iliin Mefa ‘iliin Mefa ‘iliin
kalibiyla kaleme alinmis manzume tasav-
vuf-nameler arasinda en ¢ok taninandir.
Kasidenin ilk ve son beyitleri asagidadir.

Bidayetde tasavvuf safT bi-can olmaga
dirler

Nihayetde goiiil tahtina sultan olmaga
dirler (1)

Tasavvuf bende olmakdur hakikat
hak ey Ibrahim
Tasavvuf ser-i Ahmed dilde biirhan
olmaga dirler (28)*

33 Nuri Yilmaz, Olanlar Seyhi Ibrahim Efendi Kiilliya-
11, (Yiiksek Lisans Tezi, Atatiirk Universitesi Sosyal
Bilimler Enstitiisii, 1998), 205-207; Abdullah, Man-
ziime, Haksever, “Tasavvufa Giris”, 14-17.

Yilmaz, Olanlar Seyhi [brahim Efendi Kiilliyati, 205-
207; Abdullah, age. 124-126.
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Bu meshur tasavvuf-namenin muhtevasin-
daki tasavvuf tarifleri sOyledir: Tasavvuf,
basinda stifinin canindan vazgegmesi, sonun-
da da goniil tahtina sultan olmasi, tarikat
mertebesinde beseri zaaflardan kurtulmak,
hakikatte ise 11ah1 sirlara asina olmak, top-
rak ve su elbisesinden soyunup Allah’in nuru
saf bir varlik olmak, ask atesiyle yanmak,
gonliin ilahi nurlarla aydinlanmasi, varlik
kitabin1 diirtip benlikten siyrilmak, seriat
ehli ve hakiki iman sahibi olmak, Allah’in
isimlerini zikrederek fani beden baglarin-
dan kurtulmak, {1ahi iradenin hikmetleri-
ne arif olmak, dertlilere derman olmak, hal
ehli olmak, Cenab-1 Hakk’in sonsuz sirlarina
hayran olup kendinden gegmek, gonliinden
Allah’tan bagka her seyi ¢ikarmak, kalbin
Allah’in ars1 olmasi, cihanin biitiin zerre-
lerinde Hakk’1 miisahede etmek, herkesin
halinden anlamak, ‘urvetii’l-viiska (iman/
amel/ Islam)’nin mesuliyetini tasimak, rah-
met ayetlerinin mazhari olmak, biitiin kai-
nata Ism-i a’zam’la tasarruf etmek, yasayan
Kur’an olabilmek, her bakista Cenab-1 Hakk’a
yonelmek, lediin ilmine sahip olmak, damla
iken deryaya doniigsmek, kelime-i tevhiddeki
l@’n1n atesi ile biitlin varligini yakip, illa’nin
nuru ile insan-1 kAmil olmak, De ki: Allah
bana yeter! (Tevbe 9/129) ayetiyle insanlar1
Hak yoluna davet etmek, Rabbine don! (Fecr
89/30) lafzinin zevkiyle kendinden gegmek.
Tasavvufun ve tasavvuf ehlinin mahiyetini
anlatan manzume, tezat gibi goriinmekle bir-
likte ayn1 anlami ifade eden, cani sevgiliye
verip hiirriyete kavusmak, Allah Teala’ya
kul-kole olmak tanimlariyla tamamlanmastir.

Sun’ullih-1 Gaybi (6. 1086-87/1676?)

Oglanlar Seyhi Ibrahim Efendi’nin miiridi
olan Sun’ullah Gaybi, Bayrami Melamiligini
benimsemis bir stfidir. Kesfii'l-Gitd ve Hudd
Rabbim kasideleri meshur olan Gaybi’nin
Divanrnda dokuz beyitten olugan bir gazelde
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tasavvufun manzum tarifleri dile getirilmis,
bu manzume Ali Oztiirk tarafindan yayim-
lanmistir.® Mefa ‘iliin Mefa ‘iliin Fa‘iliin
kalibiyla yazilan gazelin matla ve makta
beyitleri soyledir:

Muvahhidler afia dirler tasavvuf

Hakuii ola ten i canda tasarruf (D
Tasavvuf Gaybi dervisiiii katinda
Olandur bi-te’ellif bi-tasarruf C)]

Sun’ullah-1 Gaybi’nin siirinde tasavvuf 6zetle
su tariflerle anlatilir: Can ve tende gergek
tasarruf sahibinin Cenab-1 Hak oldugunu
kabul etmek, biitiin fiillerin O her an yeni
bir tasarruftadir (Rahman 55/29) buyrulan
Allah’tan geldigini bilmek, kendi yaptik-
lariyla 6viinmemek, her hale raz1 olmak,
musibetlerden sikayet etmemek, halkin
begenisini kazanmak i¢in kendini zorlama-
mak (tekelliif), tasavvuf hakikatlerine dair
zor bir konuda soru sorulunca duraksama-
dan cevap vermek, kalbine dogan lediinni
bilgi ve nurlara tabi olmak, gerektigi yerde
incelikle davranmak (tazarruf), ebu’l-vakt
olmak, 11ahi sirlara vakif olmak, her yerde
ve her iste Allah’1 gormek, masiva ile iligkiyi
kesmek, iradesini Hakk’a teslim etmek. Bu
tariflerin tamami stfilerin hallerini, yapma-
lar1 veya yapmamalar1 gerekenleri dile geti-
rir. Dolayistyla manzumede tasavvuf tarifi
stfiler izerinden yapilmistir.

Seyyid Mehmed Emin (6. 1131/1718)

Seyyid Mehmed Emin bin Seyyid Mehmed
Kasim/ Seyyid Kasim-zade, Niyazi-i
Misri’nin halifelerindendir, Halvetiligin
Misriyye koluna mensuptur, seyhlik de ifa
etmistir. Seyyid mahlasiyla yazdig: dini-ta-

35  Ali Oztiirk, “Halveti Siir Gelenegi Igerisinde Sun’ul-
lah-1 Gaybi (1087/1676’dan sonra)’nin Yeri ve Tasav-
vuf Tarifi”, Kiitahyali Bilge Sair Sunullah-1 Gaybi ve
Dénemi, ed. B. Kemikli-E. Ogcem, (Bursa: Dumlu-
pinar Universitesi [lahiyat Fakiiltesi, 2016), 147-156.
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savvufi siirlerinden miirettep bir Divan1 var-
dir. Bu Divan {izerinde dort yiiksek lisans tezi
yapilmistir.* Divant’nda biri tevhid, digeri de
na’t muhtevasinda iki elif-ndmesi olan Seyyid
Mehmed Emin Efendi’nin tasavvuf tarifine
dair de bir manzumesi mevcuttur. Bu man-
zumede, Nisaburlu Ebt Hafs el-Haddad (6.
260/874)1n Hiicviri’den nakille tasavvufun
edepten ibaret oldugunu belirten asagidaki
sozlerine uygun olarak “edeb” kavramini 6ne
cikarir:®’

Tasavvufun tamami adabdir. Her vak-
tin, her makamin ve her halin bir edebi
vardir. Vakitlerin adabina sarilan (ken-
dilerine stf1 denilen ve gergek er) olan-
larin ulastig1 mertebelere ulasir. Adabi
zayi edenlerse yakin oldugunu sansa
bile gercekte uzak diiserler. Boylelikle
(Hak tarafindan) kabul edildigini san-
diklar1 sey reddedilir.

Beni Rabbim terbiye etti, ne giizel terbiye etti
hadisini iktibasla tasavvufun asil manasinin
giizel ahlak oldugunu, edepten mahrum kala-
nin biitiin hayirlardan mahrum kalacagini
vurgular. Edeb ve edepsizligin ilk 6rnekleri
olarak da yaratilisin baslangicinda Hz. Adem
ile seytanin tavirlarina telmihte bulunur. Iblis;
Adem’e secde edin (Bakara 2/34) emrini, Ben
ondan tistiiniim (A‘raf 7/12) diye kibirlenerek

36 Giilseren Yagiz, Kasimzdde es-Seyyid Muhammed
el-Bursevi Divami Transkripsiyonlu Metni, (Yiksek
Lisans Tezi, Sakarya Universitesi Sosyal Bilimler
Enstitiisti, 2004); Hatice Vildan Miiftiioglu, Seyyid
Divani (Mehmed Emin B. Mehmed Kdsim Halveti)
(Inceleme, Metin), (Yiiksek Lisans Tezi, Siileyman
Demirel Universitesi Sosyal Bilimler Enstitiisii,
2011); Abdulkadir Kiziltas, Seyyid Mehmed Emin
Baba: Hayati Edebi Kisiligi Divant ve Incelemesi,
(Yiiksek Lisans Tezi, Afyon Kocatepe Universite-
si Sosyal Bilimler Enstitiisii, 2011); Mahmut Gider,
Seyyid Mehmed Emin Efendi Divami (Tenkitli Me-
tin-Inceleme), (Yiiksek Lisans Tezi, Firat Universitesi
Sosyal Bilimler Enstitiisii, 2011).

37 Zafer Erginli vd. Metinlerle Tasavvuf Terimleri Soz-
ligii, (Istanbul: Kalem Yaymevi, 2006), 1013, 1015,
1018; Cebecioglu, “Prof. Nicholson’in Kronolojik

Esasli Tasavvuf Tarifleri”, 391.
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reddetmis, sonra da Beni azdirmana karsilik
(A’raf 7/16) sozleriyle sug ve sorumlulugunu
Cenab-1 Hakk’a isnat etmistir. Hz. Adem ise;
Ey Rabbimiz! Biz kendimize zulmettik. Eger
bizi bagislamaz ve bize acimazsan mutlaka
ziyan edenlerden oluruz (A‘raf 7/23) diyerek
hatasin1 yiiklenmis, samimiyetle tovbe etmis-
tir. Manzumede; edebin insani 11ahi rizaya,
edepsizligin ise 11ahi gazaba sevk ettigi; edep
sahibinin Allah’a yakin, edepsizin ise uzak
oldugunu belirten Seyyid, “Tasavvuf ehli/
s0f1 isen edepli ol, tasavvuf tamamen edep-
ten ibarettir” ifadeleri ile 6giitlerini noktalar.

Bu manzum tasavvuf tarifinin metni asa-
gidadir:3®

Mefa iliin Mefa iliin Fa‘uliin

Tasavvufdan murad olan edebdiir
Edeb bil kurb-1 Mevlaya sebebdiir

Mii’eddebdiir karib olan Hudaya
Ba‘ld olan Hudadan bi-edebdiir

Mii’eddeb ol ki hulk-1 enbiyadur
Husiisan Ahmed i ‘Ali-nesebdiir

Ki eddebent Rabbri dirdi da’im
Restlu’llah ki sultan-1 ‘Arabdur

Gor adabi nice hifz itdi Adem
Anu i¢iin o makbiil-i Ehaddiir

Ri‘ayet itmedi adaba Iblis
Ki anufi¢iin o merdiid-1 ebeddiir

Ani diir eyleyen dergah-1 Hakdan
Dertininda olan kibr i haseddiir

Ki Adem ile Iblisiifi beyani
Kamu insana bu ta‘lim-i Rabdiir

38 Yagiz, age. 214-216; Miiftiioglu, age. 200-202; Kizil-
tag, age. 252-254; Gider, age. 246-249.
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Edeb gozle dilersefi Hak rizasin
Edeb terk eyleyen magziib-1 Hakdur

Mi’eddeb olmayan adem degiildiir
Ana adem dimek ancak lakabdur

Edeb hifz eyleyendiir ademi-zat
Edeb hifz itmeyen bil na-halefdiir

Edeb bilmeyeni sanma sen adem
O nara hazir olmis bir hatabdur

Hayasi olmayan tagdur agagdur
Haya ehli olan sim ii zehebdiir

I¢i kibr ii hased tol’adem olmaz
Olaruii ekseri kaplan i kelbdiir

Bu ef*al-i kabihle yine anlar
Sanur kendiisini adem ‘acebdiir

Bu halden kendiiyi itmezse tahlts
Bu yolda ¢ekdiigi kur1 ta‘abdur

Nige yillar iderse ger ‘ibadet
Bu efal ile bil kamusi reddiir

Eger bu halden istersefi halasi
Sana lazim edeb sidk u talebdiir

Veli olmazsa adab u sadakat
Halas olmak ki bundan key sa‘abdur

Kani sidk ile beyt-i Hakka talib
Coginuil matlabr Sam u Halebdiir

Gel imdi gozle sen adab-1 Hakki1
Ki vasf-1 zat1 Allahu’s-Sameddiir

Tasavvuf ehlisefi Seyyid edib ol
Tasavvuf didiler kiillt edebdiir

Beyan itdiim safa elzem olani
Eger tutar isefl bu safa tapdur
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Ismail Hikmeti (6. 1187/1773)

Ismail Hikmeti, on sekizinci yiizy1l sifi
sairlerindendir. Halvetiligin Ussaki koluna
mensup olan Hikmeti, Ahmed Saki Baba’nin
halifelerindendir. Edirne’de Sali Tekkesinin
seyhliginde bulunmustur. Miirettep Divani
vardir.*’ Divan’da on beyitlik bir manzumede
tasavvuf tariflerine yer verir. Bu tariflere
gore tasavvuf; seriatte kulun elest mecli-
sinde Cenab-1 Hakk’a verdigi sozii tutmasi,
tarikatte Allah’in zatina/hakikatine dogru
gitme gayretidir. Tasavvuf; goniildeki sami-
miyet halidir, sekil veya sozle ger¢ceklesmez.
Hakikat mertebesinde tasavvuf, fani olan ne
varsa goniilden atmaktir. Marifet mertebe-
sinde tasavvuf, var olmay1 birakip yoklugu
tercih etmek, gosterisi, kendini begenmeyi
ve herkesten iistiin oldugunu sanmay1 terk
edip Nefsini bilen Rabbini bilir sirrina vakif
olmaktir.

Kaside-i Tasavvuf *°
Mefa tliin Mefa tliin Mefa ‘tliin Mefa ‘tliin

Seri‘atde tasavvuf ‘ahd olan misaki
tutmakdur

Tarikatde tasavvuf zat-1 Hakka togri
gitmekdiir

Tasavvuf hal-i ihlas-1 gontildiir kal ile olmaz
Hakikatde tasavvuf kiilli fanin dilden
atmakdur

Riya vii “ucb u kibri terk idiip bil men
‘aref sirrin
Tasavvuf ma‘rifetde varlig1 yokluga
satmakdur

39 Fatih Sona, “Ismail Hikmeti ve Divani”, (Doktora
Tezi, Gazi Universitesi Sosyal Bilimler Enstitiisii,

2012).

Sona, “Ismail Hikmeti ve Divan1”, 397-398; [fsma’il
Hikmeti], Divan-1 Hikmeti el-Usgsdki, (Istanbul: Bii-
yliksehir Belediyesi Atatiirk Kitapligi, Osman Ergin
Yazmalar1 Boliimii, No: 1545), 28b.

40
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Bu masnii‘at u mahlikat fer‘diir aslina
bak sen
Tasavvuf mahv idiip variii ‘adem bahrine
batmakdur

Baha’im hey’etinde cismini tahlts idiip talttf
Tasavvuf kendini adem idiip ‘agk icre
katmakdur

Viictiduii saf idiip her nefs umtr-1*
mezemmetden
Tasavvuf diir misali bahr-1 tahmid icre
bitmekdiir

Miicella eyleyiip mir’at-i kalbiifi sad u
gamlardan

Tasavvuf her tecella kim olur ol sirr1
glitmekdiir

Emanetkar olup geldiik bu seyr-i miilk-arada*
Tasavvuf her ne kim Hakdan geliir Hakka
iletmekdiir

Isiifi yok Hakdan 6zge bu feleklerde
meleklerde

Tasavvuf ma-siva’llahdan geciip 1ahita
yetmekdiir

Idiip ey HikmetT kalbiifii tecrid her
tasavvurdan
Tasavvuf kesreti tevhid i¢inde vahdet
itmekdiir

Ruscuklu Seyh Omer Zarifi (6. 1210/1795)

On sekizinci yiizy1l sf1 sairlerinden Zarifi,
Sa’diyye tarikati seyhlerindendir. Divan’1,
Pend-ndme mesnevisi ve tasavvufi kavram-
larin 35 isim ve makama gore diizenlenmis
agiklamalarin1 veren Istildhat-1 Megayth

41  umdir-1: Vezin ve anlam bakimindan uygun degildir.

“emvac-1” sekli ile diizeltilebilir.
42 Miilk-arada: Vezin problemi dolayisiyla “milket-ara”
veya “meslek-ara” olmasi daha uygundur.
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adlt manzum ve mensur bir s6zIigl vardir.*
Tasavvuf-name adin1 tasiyan manzumesi
Mefa‘iliin Mefd‘iliin Fa‘uliin kalibryla 102
beyitten** olusan bir mesnevidir. Mesnevinin
ilk yedi beyti, klasik mesnevi tertibine uygun
olarak hamdele, salvele, dort halifenin
anilmasi ve sebeb-i telif muhtevasindadir.
Zarifi'nin Tasavvuf-nadme’si yazma niisha-
larda genellikle Pend-ndme’sinin ardinda yer
alir.¥ Miistakil bir makale ve Pend-ndame ile
yaytmlanmigtir.*®

Tasavvuf-name’de; hamdele, salvele, dort
halifenin zikri, sairin fani dliinyada baki bir
eser birakma arzusu ile az ve 6z yazdigini
belirten 8 beyitlik bir giristen sonra “Agaz-1
Risale-i Tasavvuf-name” baslig1 ile tasavvuf
tariflerine yer verilir.*’

Hudaya evvela hamd-i hezaran

Yaratdi1 ka’inat1 cinn 1 insan

Restline salat ile selam1
Kilalim can u dilden subh u sam1

Dahi hem ¢ar yar-i ba-safaya
Ola ashab u erbab-1 vefaya

43 Turgut Kogoglu, “Rusguklu Zarifi Omer Baba ve
Manzum-Mensur Tasavvuf Terimleri Liigatgesi: Is-
tilahat-1 Mesay1h”, Turkish Studies-Periodical for the
Languages, Literature and History of Turkish or Tur-

kic 7,3 (2012): 1751-1776.

Zarifi'nin Tasavvuf-namesi’'nden so6z eden birkag
kaynakta 100 veya 103 beyit oldugu kaydedilmistir.
100 beyit olmas: faydalanilan yazma niishadaki ek-
siklige bagli iken 103 beyit olmasi da manzumenin
sonuna eklenmis halk tipi mesnevilerde yaygin olan
anonim bir dua beytinden kaynaklanir. Okuyani din-
leyeni yazani / Rahmetinle yarligagil ya Gani beyti
zaten manzumenin vezninden farklidir. Bu beyit bazi
niishalarda yazilidir.

44

45 Ornegin bk. Zarifi, Pend-ndme, (Istanbul: Siiley-
maniye Kitiiphanesi Terciiman Bdélimi, No: 266),

27b-29b.

46 Rasim Deniz, “Zarifi’nin Yazma Tasavvuf-Namesi”,
Erciyes Universitesi Ilahiyat Fakiiltesi Dergisi, 8,7,
(1990): 215-226; Mehmet Arslan, Pendname-i Zarifi

(Sivas: Dilek Matbaacilik, 1994), 94-101.

Arslan, Pendndame-i Zarifi, 94-101; Zarifi, Pend-nd-
me, 27b-29b.

47
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Cihanifi yok imis ¢iinki sebat1
Degil bir kimseye bakt hayat1

Diledim ben de yazam bir risale
Kala ardimdan ashab u ricale

Tasavvuf-name dedim ismin anifi
Okudukca safalar ide canin

Zar1f1 bu risalem muhtasardir
Veli ehli katinda mu‘teberdir

Agaz-1 Risale-i Tasavvuf-name

Hakikat ‘ilmine ger ‘asik isefi
Erenler sirrina hem layik isefi

Acip can gasini difile kelami
[sit iklTm-i canandan peyami

Tasavvuf-name’nin devami; Allah rizasini ve
edebi gozlemek, varlig1 terk etmek, nefsini
bilmek, seriatten ayrilmamak, kalp kirma-
mak, goniiller yapmak, musibetlere sabret-
mek, baskasinda degil kendinde kusur ara-
mak, sirlar1 gizlemek, her haline siikretmek,
alcak goniilli olmak, 6lmeden 6nce dlmek
gibi tasavvuf ehline nasihatler muhtevasin-
dadir.

Sevki (d. 1241/1825-6. 1269/1853’ten sonra)

Sevki mahlasiyla yazan Hasan Tahsin
Istanbuli, on sekizinci yiizy1ilin dini-tasavvufi
siirler yazan sairlerindendir. Bayramiyye
tarikatinin Himmetiyye koluna miintesip
Sevki’nin Divani’nda “Der-Vasf-1 Tasavvuf™
basligi ile yer alan 20 beyitlik kaside seklin-
deki manzumesi tasavvuf-name tiirtindedir.
Manzumede; tasavvufun tamamen ask ve
edepten miirekkep oldugu, tasavvufu hal
etmenin gonliin masivadan temizlenmesiy-
le gerceklestigi, Kur’an-1 Kerim ve hadis-i
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seriflerin tasavvufu anlattig1, tasavvuf keli-

mesindeki harflerden “ta’nin tevbe, “sad”’in

sadakat ve safa, “vav”in velayet, “fa”nin da

fenafillaha erismeye delalet ettigi, tasavvuf

yolunda ilerlemek i¢in bu yolun sartlarina

uyma geregi, zerre miktart muhabbeti olanin

tasavvuftan eli bos kalmayacagi gibi konular1

dile getiren Sevki, “Tasavvuf sirlarini siirle

anlatmak miimkiin degildir” diyerek siirine

son verir.*

Der-Vasf-1 Tasavvuf
Mef ‘ulii Mefa ilii Mefa‘ilii Fa‘uliin

Ya Rab tult‘ eyleye envar-1 tasavvuf
Benden de zuhir eyleye esrar-1 tasavvuf

Dil ravzasi sad-ab ola mi tohm-1 safadan
Yagmazsa eger feyz ile emtar-1 tasavvuf

Suficre sakirga gibi ferstde kalirsi
Ey saft sakin eyleme inkar-1 tasavvuf

Mir’at-1 dili saf idegor gerd-i sivadan

‘Arz olina ta kim safia didar-1 tasavvuf

Agyara bakigsdan kapa kim dide-i ‘agki
Kest eyleye didarini dil-dar-1 tasavvuf

Sugrasini kiibrasini sartinca edersefi

Elbetde netayic bulur efkar-1 tasavvuf

Ta tevbe vii sad sidk u safa vavi velayet
Fasiyla fena bulmadadir ¢ar-1 tasavvuf

Ey dil uyuma gaflet ile vakt-i seherde
Hvabide goziin eyleye bidar tasavvuf

48

Ishak Tasdelen, Sevki Hasan Tahsin Istanbuli Divani
(Transkripsiyonlu Metin ve Sadelestirme), (Doktora
Tezi, Atatiirk Universitesi Sosyal Bilimler Enstitiisii,
2014), 397-400.
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Sol dil ki ola sidk ile kul emr-i Hudaya

Ma’ide olur ‘ask ile hiinkar tasavvuf

‘Ask ile tasavvuf denilen climle
edebdir

Ta‘n eyleme zahid gibi agyar tasavvuf

Erbab-1 tasavvuf dedi ki ciimlesi hakdir
Kur ‘an u ehadts olur ihbar-1 tasavvuf

Bifi can ile Tmana gelir ziimre-i kiiffar

Ehlinde zuhur eylese giiftar-1 tasavvuf

Bi-behre degildir ‘ameli ‘ask-1 Hudadan

Her kimde ki zahir olsa asar-1 tasavvuf

Sol kimse ki bi-behre ola “ilm i
‘amelden

Cehl ile olur stuihte-1 nar-1 tasavvuf

Biilbiil gibi feryad ederek ‘asik-1 sadik

Kuhsar-1 dili eyledi giilzar-1 tasavvuf

Her kimde ki bir zerre ola mihr-i
mahabbet
Andan giderek kesf olur ezhar-1

tasavvuf

Bend olsa kisi ziilfiine Leyla-y1 mecaziii

Mecniin gibi eyler dili kuhsar-1 tasavvuf

Mansir gibi old1 ene’l-Hakk ile maktiil

Bi-ganelere eyleyen izhar-1 tasavvuf

Na-hak yere atma tirini siiy-1 kazaya

Hifz eyle gozet kendini ey yar-1 tasavvuf

Sus Sevki yeter eyledigifi 1af u giizafii

Miimkin midir es‘ar ile ig’ar-1 tasavvuf
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Sevki Divanr'nda 7asavvuf-ndme’nin ardin-
dan “Der-Beyan-1 Ahval-i Dervis” baglikli 25
beyitten olusan manzumede tasavvuf yolu-
nun yolcusu olan dervislerin dikkat etmesi
gereken hususlarin nasthat-name tsltbu ile
anlatildig1 bir de dervis-name mevcuttur.®

Mehmed Kéasim (20. Yiizyil)

Ceride-i Sifiyye adl1 haftalik gazetenin 16
Haziran 1913 tarihli sayisinda “Tasavvuf
Nedir” baglig1 altinda yer alan 10 beyitlik
tasavvufun tarifine dair bir manzume mev-
cuttur. Siirin altinda sairi; “Kal‘a-1 Sultaniyye
Zira‘at Bank Refiki Mehmed Kasim” ola-
rak kayitlidir.*° Bu not ile Mehmed Kéasim’in
Canakkale’de Ziraat Bankasinin ortaklarin-
dan oldugu belirtilmektedir, hakkinda bagka
bir yerde malumat bulunamamastir.

Mehmed Kasim Efendi’nin manzumesi bu
tliriin zamanimiza en yakin 6rnegidir ancak
dil yoniinden en agiridir. Farsca terkiplerle
ortilmiis metin, diger tasavvuf-namelerden
farkli olarak stfilere nasihatlerden ziyade
tasavvufun mahiyetini dile getirme seklin-
dedir. Buna gore tasavvuf; seriatin temeli,
tarikatin sir ve nurlarinin toplamu, yiice yara-
tictya sevginin en yogun hali, bagka davalarin
terki, irfana ve hakikate ulastiran manevi
glic, masivadan uzaklasma, daima Allah
zikretme, Cenab-1 Hakk’in tecellilerine gark
olma, O’nun zat, sifat ve fiillerine vakif olup
kesretten kurtulma, vahdetin 6ziine ulasma,
kalb-i selim sahibi olma, Kur’an-1 Kerim’in
hiikiimlerine eksiksiz uyma, kainat1 tevhid
etme, Hakk’1 halkta, halki Hak’ta gorme,
goniilden dogan hakikat giinesi, Allah’a bag-
liligin sonsuzlugu, sozle yaziyla ifade edile-
meyen bir zevk ve kendinden gegme, terkin

49 Tasdelen, Sevki Hasan Tahsin Istanbuli Divani

(Transkripsiyonlu Metin ve Sadelestirme), 400-402.

50 Mehmed Kasim, “Tasavvuf Nedir”, Ceride-i Siifiyye,

49, 11 Receb 1331-3 Haziran 1329:11.
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son derecesi yani enadniyyeti terk etmektir.
Sair; tasavvuf kenz-i mahfinin cevheridir
ancak tertemiz goniillerde ortaya ¢ikar diye-
rek ikazda bulunur.

Tasavvuf Nedir
Mefa ‘iliin Mefa ‘iliin Mefa ‘iliin Mefa ‘iliin

Tasavvuf mense’-i adab u erkan-1
serT‘atdir

Tasavvuf mecma‘-1 esrar u envar-1
tarikatdir

Tasavvuf Halika fart-1 mahabbet
terk-1 da‘vadir
Tasavvuf kimya-y1 feyz iksir-i
hakikatdir

Tasavvuf zikr-i d@’imdir hurtic-1
masiva’llahdir

Tasavvuf garka-i bahr-i siihtid-1
Rabb-i ‘izzetdir

Tasavvuf zat u ef*al [ii] sifat-1 Hakk1
bilmekdir

Tasavvuf terk-i kesretdir kemal-i mahz-1
vahdetdir

Tasavvuf miincelt olmaz dil-i na-pakde
asla

Tasavvuf bi-baha bir cevher-i kenz-i
hiiviyyetdir

Tasavvuf nokta-i kalb-i selime mazhar
olmakdir
Dahi ahkam-1 Kur’ana kemaliyle
ita‘atdir

Tasavvuf enfls i afak: tevhid
eylemekdir hep

Tasavvuf Hakk1 halkda halki dahi
Hakda rii’yetdir
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Tasavvuf masrik-1 dilden dogar
semsii’l-hakayikdir

Tasavvuf hem feza-y1 bi-niha’-i
mutlakiyyetdir

Tasavvuf kale gelmez hame-i tagvire
sigmaz hig¢
Ser-a-ser zevk i fikretdir tamamen
vecd 1 hayretdir

Tasavvuf hayret efza-y1 tavaf-1
Ka‘be-i dildir
Tasavvuf terk-i terkdir hasili terk-i
eniyyetdir

Sonuc¢

Tiirk edebiyatinin zengin tiirleri arasin-
da “tasavvuf-name” tiirline bugiine kadar
yer verilmemistir. Tasavvuf-name tabirini
Ruscuklu Seyh Omer Zarifi’nin mesnevisine
isim olarak vermesinden hareketle bu man-
zumenin benzerlerini aragtirmak i¢in yapilan
bu ¢alismada Tiirk edebiyatinda tasavvufun
tanimini yapan 15-20. yiizyillar arasina ait
toplam on ii¢ manzume tespit edilmistir.

On dordiincii yilizyilda bu tiiriin 6rnegine
rastlanmamasi hem bu asra ait elimizde az
saylda metin olmast hem de “tasavvuf” keli-
mesinin heniiz kavramsal kullaniminin yay-
ginlik kazanmamasina baglanabilir. Nitekim
Tiirk edebiyatinin temel eserlerinden biri olan
Asik Pasa’nin Garib-name’sinde (te’lifi 1330)
“tasavvuf” kelimesi yalnizca Allah ile otur-
mak isteyen tasavvuf ehliyle otursun sdziiniin
iktibasinda kullanilmus, siir dilinde yer alma-
mistir. Diger yandan ayni eserde “ziihd” keli-
mesinin 11, “ma‘rifet” kelimesinin de 26 kere
manzum metin i¢inde yer almasi, “tasavvuf™
kelimesinin heniiz kavramsal kullaniminin
yayginlik kazanmadigi diisiincesini dogrular
mabhiyettedir.

Calisma sonunda; Dede Omer Riiseni, Sadik
Kemali, Olanlar Seyhi Ibrahim Efendi,
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Sun’ullah-1 Gaybi, Seyyid Mehmed Emin,
Ismail Hikmeti, Omer Zarifi, Sevki ve
Mehmed Kasim’in manzumeleri tasavvuf-
name tiirine dahil 6rnekler olarak; Cemal-i
Halveti’nin Risdle-i Tesrihiyye, miiellifi meg-
hul olan Manziime fi Beyin-1 Tezkiye-i Insdn
ve Kadizade Mehmed Efendi’nin Manziime-i
Akad’id mesnevileri ise tasavvufun manzum
tariflerine yer veren eserler olarak tespit edil-
mistir.

Bu tasavvuf-namelerde ve tasavvuf tarifle-
rinde sairlerin neden bu manzumeleri yazdik-
larina dair cevaplar mevcuttur. Bu sebepler
sOylece Ozetlenebilir:

* Tasavvuf doktrinini anlatmak, 6gret-
mek,

* Tasavvuf yolcularina tavsiyeler ver-
me, bu yolun inceliklerini, 6nem ve
degerini ortaya koyma,

* Tasavvuf aleyhtar1 olan veya tasav-
vufu inkar edenlere karsi savunma
veya tasavvufun hakiki mahiyetini
anlatma gayreti,

o Siirin  zihinde  kalma,  kolay
hatirlanma, ezberlenme 06zelliginden
dolay1r bu degerli 6giitleri manzum
olarak kaleme alma istegi,

* Tasavvuf biiyiiklerinin mensur tasav-
vuf tariflerini nazma ¢ekme istegi,

* Allah vergisi olan siir kabiliyetini
kullanarak hem Omriinii verdigi ta-
savvufu tanitma hem de fani diinyada
bir eser birakma arzusu.

Yalnizca Kadizdde Mehmed Efendi’nin
Manziime-i Akd’id mesnevisinde miielli-
fin IslAm’a uygun tasavvuf ve sifi tarifleri
verme, tasavvuf diisiince ve uygulamalarin-
dan muhalif olduklarini belirtme amac1 6ne
cikar.

Bu metinlerde her ne kadar tasavvufun tarifi
amaglansa da tasavvufyolcularinin ne yapip
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yapmayacaklari, uygulamalar1 gereken ilke-
ler, uymalar1 zorunlu olan sartlar; terk etme-
leri gerekenler ile edinmeleri icap eden has-
letler ayrintilartyla anlatilmistir. Dolayisiyla
tasavvuf-namelerin muhtevasi bir anlamda
stfilere nasihat mahiyetindedir.

Tasavvuf-namelerin muhtevalar1 makalede
Ozetle verilmistir. Bu muhtevanin tahlili,
mukayesesi ve kaynaklar1 bir bagka maka-
lede ele alinacaktir. Ancak hepsinde ortak
olan tarif; tasavvufun giizel ahlak ve edep
olduguna dairdir.
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Bursali Safiye Hanim ve Mi‘raciyye Vakfiyesi

Safiye Hanim from Bursa and the Deed of Trust
of the Mi‘raciyye Foundation

Mustafa Kara*

Mi‘rdaciyye vakfinin
Vakifidir bu Hanim
Restil’e olan askin
Sahididir bu Hanim
Vakfi yasatanlarin
Gayreti gerek camm
Vardavi

Bilindigi gibi Hz. Peygamber ile ilgili ola-
rak kaleme alinan siyer ve mevlidler basta
olmak iizere biitiin eserlerin ortak konula-
rindan biri de Mi‘rac’tir. Yiizyillardan beri
diinyanin farkli cografyalarinda ve degisik
dillerde Efendimiz ve O’na duyulan agk ve
mahabbet ile ilgili manzum, mensur bin-
lerce eser yazilmistir. Dini tasavvufi Tiirk
edebiyatinin en derin ve bereketli konula-
rindan biri de budur. “Mekke’de Muhammed
(s) Tiirkistan’da Ahmed” ifadesiyle taninan
Ahmed Yesevi’den beri edib ve sairlerimiz
Mi‘rac ile ilgili olarak kendilerine ulasan
bilgileri hayal giigleriyle siisleyerek bu muh-
tesem olay1 miiminlerin imanli goniillerine

*  Prof. Dr.
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aktarmanin yollarini aramig bulmuslardir.!
Bir miiddet sonra bu siirlerin bestelenme-
siyle daha baska bir giizellik ortaya ¢ikmis,
misikinin gonil tellerini oksayan meltemi
esmeye baslamis, bir bagka ifade ile insan
sesi ve nefesi ile Peygamber aski ve sevki
bir araya gelmistir.

Mevlid metinlerini makamli, makamsiz,
toplu veya tek bagina okuma gelenegine bir
miiddet sonra Mi‘raciyye de eklenmistir.
Ozellikle Mi‘rac kandillerinde tekkelerde
baslayan bu adet giderek yayginlagmistir.?

Dersini goklerde aldi
Mustusun iimmete saldi
Ruhunun éziine dald:
Mi‘rdc sultant Muhammed
Vardavi

1 Tirk Edebiyatinda Mi‘raciyyeler konusu tiizerinde
yapilan ilk akademik ¢alisma Metin Akar’a aittir.
Metin Akar, Tiirk Edebiyatinda Manzum Mi‘rdc-na-
meler, (Ankara: Kiiltiir Bakanlig1 Yayinlari, 1987).

2 Genis bilgi i¢in bk. Mustafa Kara, Mirdciyye ve Bur-
sali Safiye Hanim Vakfiyesi, (Bursa: Vakiflar Genel
Miidiirliigii Bursa Bolge Miidiirliigii Yayinlari, 2014).
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Konu ile ilgili dikkat ¢ekici bir davranis da
Bursal1 Safiye Hanim tarafindan ortaya kon-
mugtur. 1888 tarihli vakfiyeye gore, Mevlid,
Regaib ve Berat kandillerinde mevlid, Kadir
Gecesi hatm-i serif, Mi‘rac Kandili'nde de
Mi‘raciye okunmasi saglanacaktir.

Safiye Hanim’1in, damadi1 Mustafa Rakim
Efendi ile birlikte hazirladiklar1 bu vak-
fiyenin Mi‘raciye ile ilgili boliimii —belki
inanmayacaksiniz ama- bugiin halen yasa-
tilmaktadir. Her sene Mi‘rac Kandili’nin
oldugu giiniin ikindi namazindan sonra Nayi
Osman Dede’nin besteledigi Mi‘raciye, vak-
fiye geregi okunmaktadir. Mi‘raciyehanlar,
gorevlerini Hoca Muslihuddin/Mahkeme
Camiinde (Kiz Lisesi’nin karsisinda) ifa
etmektedirler.? Dergéahlarin sirlanmasiyla
birlikte bu gelenek de unutulmustu. S6z konu-
su gelenegin glinimiizde yasamasina vesile
olanlardan biri de Bursa Numaniye Dergahi
son postnisini Safiyyiiddin Efendi’nin oglu
Ziya Esrefoglu’dur (6. 1977). Yegenleri
Safiyyuddin Erhan Beyefendi, ayn1 hizmeti
yillardan beri zevkle ve muazzez bir emanet
sulruyla stirdiirmektedir.

Medet ya sahibe’[-Mi ‘rac meded senden
kerem senden
Meded ya sefia’l-usat lutuf senden
himem senden

Semseddin Misri

Musikisinaslara gore klasik mlisikimizin en
uzun bestesi Osman Dede’nin bu eseridir.

Osman Dede Kim?

Galata Mevlevihanesi'nde yetisen ve bu

3 Mi‘raciyye, Ahmet Hatiboglu’nun korosu tarafindan
iki kaset halinde tesbit edilmis ve Kubbealt: Aka-
demisi Kiiltiir ve Sanat Vakfi tarafindan yillar 6nce
yayinlanmistir. Birka¢ sene 6nce konu ile ilgili bir
belgesel ¢ekilmistir. Gegen sene (10 Mart 2021) ilk
defa Mi‘rac Kandili’nde Ayasofya Camii’'nde Mi‘raci-
yye okunmustur. 1443 yilinin Mi‘rac Kandili’nde
(25.02.2022) ise II. Abdiilhamid Han’in, vakfiyesi
geregi, Ertugrul Tekkesinde ilk defa okunmustur.
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dergahta seyhlik yapan Nayi Osman Dede
(6. 1729) istanbul dogumlu olup, Galata
Mevlevihanesi seyhi Gavsi Dede’nin yanin-
da yetisti. Arapca ve Fars¢a’ya olan vukufu
edebiyat, misiki ve tasavvufa olan hakimi-
yetine yardimci oldu. Miirsidi ve kayinpederi
Gavsi Dede’nin alem-i cemale intikalinden
sonra, 1698’de Galata Mevlevihanesine
postnisin oldu. Kendisinden sonra yeri-
ne oglu Abdiilbaki Sirri Dede seyh oldu.
Sirri Dede’nin kiz1 Saide Hanim, Yenikap1
Mevlevihanesi seyhi Kiitahyali Ebubekir
Dede ile evlenmis ve bu izdivactan ii¢ biiyiik
bestekar Mevlevi dogmustur: Ali Nutki Dede,
Abdiilbaki Nasir Dede, Abdurrahim Kiinhi
Dede.

Kutb-1 Nayi Osman Dede’nin Rabt-i
Tabirat-1 Musiki, Nota-i Tiirki ile Ravzatii’l-
I‘caz adli eserleri giiniimiize gelebilmistir.
Mi‘rdaciyye’nin disinda pek cok bestesi var-
dir: Dort Mevlevi ayini, dort tevsih, iki ilahi,
yirmi sekiz pesrev, yirmi bes saz semaisi
bestelemisti™*

Nayi Osman Dede ile Bursa arasinda
Mi‘raciyye’den ote bir bagka ‘bag’ daha vardir.
Miirsidi ve kaympederi Gavsi Ahmed Dede,
tasavvufi egitimini Bursa Mevlevihanesinde
Ciintini Ahmed Dede’nin halifesi Zihni Salih
Dede’nin (6. 1662) yaninda tamamlamisg, daha
sonra Galata/Kulekapis1 Mevlevihanesinde
postnisin olmustur.’

S6z Sefine-i Evliya sahibi, Hiiseyin Vassaf
Efendi’nin:

4 bk. Silleyman Erguner, “Nayi Osman Dede”, Tiirki-
ye Diyanet Vakfi Islam Ansiklopedisi, 2007, XX XIII:
461-462. Ayrica bk. Yilmaz Oztuna, Biiyiik Tiirk
Musikisi Ansiklopedisi, (Ankara: Kiiltir Bakanligi
Yayinlari, 1990), II: 169-170. Bursa Mevlevihanesi
i¢in ayrica bk. Mustafa Kara, Bursa'da Tarikatlar
ve Tekkeler, (Bursa: Bursa Biiyiiksehir Belediyesi
Yayinlari, 2012), 293. Yetmis yildan beri su deposu
olarak kullanilan Bursa Mevlevihanesi’nin arsasi, ni-
hayet yeniden asli vazifesine donmek lizeredir. Vesile
olanlara miitesekkiriz.

5 bk. Kara, age.
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Ndzim-1 manzume-i Mi‘rdciyye

Osman Dede
Eylemig vakf-1 viicud-i zdt

Cenab-1 Ahmed’e
Arif u kamil idi ol biilbiil-i bag-1 Habib
Akibet pervaz idiip gitti makam-1 Es’ade
Can u dilden arz-1 hiirmet eyle

Vassdf daima
Mahzen-i ask u kemaldir

Hazret-i Osman Dede®

Vakfiyede Baska Neler Var?

Kiiltiir ve medeniyet tarihimizin en énemli
yadigarlarindan biri de vakiflar ve bunla-
rin yonetim seklini belirleyen vakfiyelerdir.
Maddi ve mali bir kaynagi, Allah i¢in top-
lumun hizmetine sunmak anlamina gelen
vakif, ylizyillardan beri sosyal hayatta bir¢ok
hizmetin yiiriitiilebilmesine imkan vermistir.

Bir hukuki belge olan vakfiyeler bize sadece
vakfin kurucusu, tahsis edilen para ve har-
cama sekli hakkinda bilgi vermez. Bunun
yaninda dénemin dini, siyasi, ilmi, iktisadi ve
askeri konulariyla ilgili bagka yerde olmayan
detaylar da sunar. Safiye Hatun’un vakfiye-
si, Mi‘raciyye disinda bize, XIX. ylizyilin
Bursa’sinda kandil gecelerinde neler yapildigi
hakkinda ¢ok renkli bilgiler sunmaktadir.’

Ibrahim Pasa Mahallesi’nde oturan Ataullah
Efendi’nin kiz1 Safiye Hanim tarafindan
kurulan vakfin mitevellisi, damadi1 Mustafa
Aga, oglu Mustafa Rakim Efendi ve kizi
Muhsine Hanim’dir. Vakif'igin ayrilan para ve
belirtilen gelir kaynaklari ile yapilmas: gere-
ken igler de tek tek siralanmistir. Ramazan ay1
ve kandil gecelerinde yapilacak faaliyetlerde

6  Osmanzade Hiiseyin Vassaf, Sefine-i Eviiya, der. Ali
Yilmaz, Mehmet Akkus, (istanbul: Kitabevi Yayinla-
r1, 2015), V: 175; Divan, haz. Mustafa Tatgi, Mehmet
Akkus, Ismail Kasap, (istanbul: Kirkambar Kitapli-
81, 2012), 361.

7  Vakif ve vakfiye hakkinda genis bilgi i¢in bk. Mus-
tafa Uzun, “Mi‘raciyye”, Tiirkiye Divanet Vakfi Islim
Ansiklopedisi, 2020, XXX: 135-140.
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gorev alacaklar ve bunlara verilecek ticret-
leri tespit ve tayin eden vakfiye metni soyle
Ozetlenebilir:

[brahim Pasa Camii'nde Rebiiilevvel’in
12. gecesi (Mevlid Kandili) miim-
kiin olmadig1 takdirde herhangi bir
Cuma gecesi “Menkibetname-i Hazreti
Riséletpenahi” (Mevlid) kiraat olunacak-
tir.

2. Her sene Receb-i ferdi’nin 27. gecesi,
mezkur camide Mi’racu’n-nebi kiraat
olunub dinleyenlere kafi miktarda siit
ve serbet, Mi‘rachan ve zakir efendilere
ticret verilecektir.

3. Her sene Sabanu’l-muaazzam’in 15. Berat
gecesi, mezkur camide Mevlidu’n-nebi
kiraat edilecektir.

4. Her sene Ramazan magfiret nisanda mez-
kur camide ehl-i Kur’an bir hafiz efendi
sirayla her giin bir ciiz okuyacak, Kadir
Gecesi'nin seherinde tamamlanip duasi
yapilacak, caminin kayyimina 50 kurus,
hatim duasini edene 20 kurus, esnay-1
hatm-i serifte hazir bulunmus hafiz efen-
dilere 20 kurus verilecektir.

5. 150 kurusluk zeytinyagi alinip, mukabele
okunurken, teravih kilinirken caminin
icinde ve minarede kandil yakilacaktir.

6. Hz. Uftade’nin tiirbesinde seher vakti
Ramazan-1 Serif’te her giin bir ciiz
okuyan miicevvid-i ehl-i Kur’an Hafiz
Efendi’ye 160 kurus, cami kayyimi 50
kurus, dua eden zata 20 kurus, hatimde
bulunan hafiz efendilere 20 kurus veri-
lecektir.

7. lIspirmecet mumu alinip her iki hatmi
okuyan hafiz efendiler ve dinleyenler
huzurunda yakilacaktir.

8. Ibrahim Pasa Camii’nde vakfettigim saati
kurana 60 kurus verilecek, gerekirse
tamir ettirilecektir.
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9. Arife Giini bir koyun alinip mezkur
caminin oniinde kesilip fakirlere dagi-
tilacaktir.

10. 150 kurus zeytinyagi alinarak Hoca
Alizade Mahallesi Camii’nde ve mina-

resinde kandil yakilacaktir.

11. icray-1 serait-i mezkure muteazzir olur-
sa (vakfiye sartlar1 herhangi bir sebeple
yerine getirilemez olursa) menafi-i vakif
mutlaka fukaray-1 miislimine (fakirlere)
yahut Guraba (Garibler) Hastanesi’ne

yonlendirilecektir.

Mevlid yazar1 Bursali Akif Efendi’nin (0.
1814) Mi‘raciyye’sinde “sevdigim” kelimesi
bes beyitte on defa tekrar edilmektedir:

Ziimre-i peygamberana pisuvadir

sevdigim
Salikan-1 rah-1 Hakka rehniimdadir
sevdigim
Visil-1 Hak mahrem-i surr-1 Hiida’ dir
sevdigim
Alemine hice-i miiskil-giisadir
sevdigim
Sirr-1 stibhanellezi ye dsmadir
sevdigim
Ol nisindir kim ale’l-arsistevadir
sevdigim
Mihmanhdne-i Rabbu’l-ulddir
sevdigim
Miiznibine safi-i riz-i cezadr
sevdigim
Bir miiriivvet menbai kan-i sehddir
sevdigim
Hdsili Ahmed Muhammed Mustafa’ dir
sevdigim?®

Evet, yaklasik 130 y1l 6nce kurulan bu vakfin
giiniimiizde sadece bir maddesi islemektedir:
Her y1l Mi‘rac Kandili'nde Bursa Anadolu
K1z Lisesinin yaninda bulunan Ibrahim Pasa

8  bk. Kara, Bursa’'da Tarikatlar ve Tekkeler, 22.
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(Mahkeme) Camii’nde ikindi namazindan
sonra Nayi Osman Dede’nin Mi‘raciyye’sini
okumak ve dinleyenlere —vakfiye geregi- siit
ikram etmek.’ Yaninda bendenizin Mi rdciye
kitab1 da hediye.' ikindi namazina yetise-
meyen dostlar, yatsi namazina Catalfirin’da
Safiyyuddin Erhan Bey’in devlethanesine
gelebilirlerse kagirdiklar: firsati yakalaya-
bilirler.

106 beyitlik Mi‘raciyye’nin ilk ve son ii¢
beyti soyledir:

Evvel Allah adini yad eyleriz.

Dil dil olmus kalbi dil-sad eyleriz
Zikr-i Hak’la nutk-1 irsdd eyleriz
Her harab-abddi abad eyleriz
Hazret-i Ahmed sifdtin soyleriz
Mustafa’nmin mu'cizdatin soyleriz

skoksk

El kemal-i kudret issi Padisah
Sen kabul eyle ricamiz ya Ilah
Fatiha'yla bed olundu' bu kelam
Fatiha’yla hatmolunsun vesseldm
Ahmed ii Ashdb u ciimle miiminin
Rahmetiillahi aleyhim ecmain

kK

Tek Basina Mi‘rdca Yiikselen
Ahmed-iMuhtara(s)

Kurban olam topragina tasina

Burak imin hilal gibi kasina

Alti cihet Isrd suresin okuyor

“Ahmed (s) Refrefile tek basina” 1443

9  Bu gelenegi yasatan Bursa Vakiflar Bolge Mudiirli-
§ili'ne miitesekkiriz.

10 Mustafa Kara, Mirdciyye ve Bursali Safiye Hanim
Vakfiyesi, (Bursa: Vakiflar Genel Mudiirligti Bursa
Bolge Miidiirliigii Yayinlari, 2014). Ayrica Kiiltiir Ba-
kanlig1 Tanbur sanatgisi Ciineyt Bayraktar, Mi‘raciy-
ye lizerine bir Yiiksek Lisans tezi hazirlamistir. bk.
Ciineyt Bayraktar, “Nayi Osman Dede’ye Ait Miraci-
ye’nin, Hopguzade Sakir Cetiner’in Okudugu Tavir-
da Notaya Alinmasi ve Mevcut Miraciye Notalariyla
Karsilagtirilmast”, (Yiiksek Lisans Tezi, Marmara
Universitesi Sosyal Bilimler Enstitiisii, 2020).

11 “Basland1”
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Ozet

Unlii Endiiliislii sfi ibn ‘Arabi’nin (6. 638/1240) 6nde gelen baz takipgilerinin felsefe disiplininde derin
bilgi sahibi olduklar1 ger¢egine ragmen Ekberi gelenek, Bat1 akademisinde genellikle, terimin olagan
anlaminda, bir felsefi ekol olarak goriilmez. Bunun nedeni Ibn ‘Arabi takipgilerinin, felsefenin esas prob-
lemlerini, tasavvufi ve dini sembolizm (ki burada hepsi olumlu anlamda anlasilmaktadir) araciligiyla ele
alma egiliminde olmalaridir. Dolayisiyla bu makalede, biitiinlesik bir felsefi goriiniim olarak ibn ‘Arabi
ekoliiniin 6gretilerini uygun bir bicimde ortaya koyabilmek i¢in, ekoliin mensuplarinin sembolik formiillere
yaptiklar1 vurgunun, biiyiik oranda, iyi bilinen rasyonel kavramlar1 daha kolay anlasilabilir ve somut bir dille
anlatma amacindan kaynaklandigini ileri siirecegim. Elbette bu, dini sembolizm veya tasavvufun, felsefeyi,
filozof olmayanlara erisilebilir kilmak i¢in kullanildigina yonelik basite indirgenmis goriisti tasdik etmek
anlamina gelmemektedir. Aslinda, ibn ‘Arabi ve takipgileri, hem tasavvuf hem de felsefeyle iliski kurarak,
felsefi dilin kendisinin de pek ¢ok yonden dini veya tasavvufi hakikatlerin sembolik bir temsili oldugunu
ileri siirer. Bununla beraber onlarin bakis agilari genellikle bir gesit felsefi tasavvuf olarak nitelendirilir ki
bu, bir agidan, akli sorgulama ve tasavvufun ayni madalyonun iki farkli yiizii oldugu goriistinden beslenen,
felsefe ve tasavvufun essiz birlikteliginden dogan belirli bir teknik dil olusturmaktadir.

*  Professor of Islamic Thought and Director of the Centre for the Study of Islam. E-mail: mohammedrustom@cunet.
carleton.ca.
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Despite the fact that some of the main fol-
lowers of the famous Spanish Muslim mystic
Ibn ‘Arabi (d. 638/1240)' were well-versed
in the discipline of philosophy, the school of
Ibn ‘Arabi is often not regarded in Western
scholarship as a philosophical school in the
usual sense of the term.> This is because Ibn
‘Arabi’s followers tend to tackle the central
problems of philosophy through the medium
of mystical and religious symbolism (all here
positively understood). In order to properly
present the teachings of the school of Ibn
‘Arab1 as a unified philosophical perspective,
therefore, I will argue that their emphasis
upon symbolic formulations are largely a
means by which they can present well-known
rational concepts, but in accessible and con-
crete language.

This is not, of course, an endorsement of the
simplistic view which says that religious sym-
bolism or mysticism is merely philosophy
clothed up and made accessible to non-phi-
losophers. In fact, through an engagement
with both mysticism and philosophy, Ibn
‘Arabi and his followers would also like to
suggest that philosophical language is itself
in so many ways a symbolic representation
of religious or mystical truths. Nevertheless,

1 For Ibn ‘Arabi’s life and teachings respectively, see,
inter alia, Claude Addas, Quest for the Red Sulphur:
The Life of Ibn Arabi, translated by Peter Kingsley
(Cambridge: Islamic Texts Society, 1993); William
Chittick, The Sufi Path of Knowledge: Ibn al-
Arabi’s Metaphysics of Imagination (Albany: State
University of New York Press, 1989).

2 For the school of Ibn ‘Arabi, see Mukhtar A. Ali,
Philosophical Sufism: An Introduction to the School
of Ibn al-Arabt (New York: Routledge, 2021);
Chittick, “The School of Ibn ‘Arabi”, in History of
Islamic Philosophy, edited by S. H. Nasr and Oliver
Leaman (New York: Routledge, 1996), 497-509;
Chittick, In Search of the Lost Heart: Explorations in
Islamic Thought, edited by Mohammed Rustom, Atif
Khalil, and Kazuyo Murata (Albany: State University
of New York Press, 2012), part 2; Caner Dagli, /bn
Arabi
Mysticism to Philosophy (New York: Routledge,
2014).
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their perspective is usually characterized as
being a kind of philosophical mysticism, as it
forms a unique hybrid of both philosophy and
mysticism in a particular technical language
largely informed by the view that, from one
perspective, rational inquiry and mysticism
are two sides of the same coin.

Ontology

It is now well-known that many of the philo-
sophical and theological expressions used by
Ibn ‘Arabi were stock phrases in his day. One
term he often employs when speaking of God
is the “Necessary Being” (wajib al-wujid),
a technical term that became standard fare
in texts of Islamic thought from the time of
Avicenna (d. 428/1037) onwards.* Unlike
God, whose being cannot not be, that which
exists and whose existence depends upon
Him is referred to as “contingent being”
(mumkin al-wujiid), another well-known term
bequeathed by Avicenna. Thus, all that we
can inquire into is either Necessary Being,
namely God, or contingent being, namely
everything in existence apart from God. Since
God is the source of all things that exist, His
being is the most apparent and pervasive. This
is because all other instantiations of being, all
other existents, must necessarily be subsumed
under the wider category of His being, which
itself escapes all definition, since the moment
we attempt to explain it, we can only do so
with reference to one of its particular modes
and instances.

Being, therefore, cannot be defined, nor can
its “reality” be grasped in any fashion what-

3 Ibn ‘Arabi, al-Futithat al-makkiyya, (Beirut: Dar
Sadir, 1968), I: 291.

4 For the manner in which Islamic philosophy
would take center stage in Muslim theological
texts largely due to Avicenna’s influence, one may
profitably consult Robert Wisnovsky, “One Aspect
of the Avicennian Turn in Sunni Theology”, Arabic
Sciences and Philosophy 14 (2004): 64-100.
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soever. This explains why one of the principal
members of the school of Ibn ‘Arabi, Dawud
al-Qaysari (d. 751/1350), speaks of being as
the most general of things and the most appar-
ent of them as well, as it is a self-evident
reality, while at the same time remaining,
as he says, “the most hidden of all things
in its quiddity and reality’”
this is a “description” echoed later by the
famous Islamic philosopher Mulla Sadra (d.
1050/1640) some three centuries later.® At the
same time, Qaysarf tells us, being “becomes
absolute and delimited, universal and par-

—incidentally,

ticular, general and specific, one and many
without acquiring change in its essence and
reality.””’

Yet Ibn ‘Arabi and his followers are not con-
tent to analyze the nature of being in purely
philosophical terms. They want to explain the
nature of things with reference to God as a
concrete reality, which is why they normally
take the usual philosophical categories of nec-
essary and contingent being and graft them
onto the plane of theology or religion proper.
Thus, to call God the Necessary Being in phil-
osophical terms is to speak of what is known
in Islamic theology as the Divine Essence
(dhat). Another common name for the Divine
Essence in the writings of the school of Ibn
‘Arabi is the “Essence of Exclusive Oneness”
(al-dhat al-ahadiyya).® ‘Abd al-Razzaq
al-Kashani (d. 730/1330), another key figure
in the school of Ibn ‘Arabi, puts it this way:
“The Reality called the Essence of Exclusive

5  Dawud al-Qaysar1, Matla® khusiis al-kalim fi ma'ani
Fusiis al-hikam (Sharh Fusis al-hikam), (Qum:
Anwar al-Huda, 2002), I: 14. Hereafter, this work will
simply be cited as Sharh.

6  See Mohammed Rustom, The Triumph of Mercy:
Philosophy and Scripture in Mulla Sadra, (Albany:
State University of New York Press, 2012), 19.

7 Qaysari, Sharh, I: 13.

See Ibn ‘Arabi, Fusis al-hikam, edited by A. E.
Afifi, (Cairo: Dar Ihya’ al-Kutub al-‘Arabiyya, 1946),
90-94.
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Oneness in its true nature is nothing other
than being, pure and simple, insofar as it is
being.” Like the Necessary Being, the Divine
Essence also does not have a quiddity (mahi-
yya),'” and is completely indeterminate in
every respect. Since it is completely simple,
unqualified, and unqualifiable, it contains
no multiplicity in its reality. This is why
Mahmiid Shabistart (d. 740/1339) says the
following in his famous Persian poem on
Sufi metaphysics, the Rosegarden of Mystery
(Gulshan-i raz):

In God’s Presence there is no duality—
in that Presence there is no “I,” “we,”
or “you.”
“I,” “we,” “you,” and “it,” are one thing,
for in Oneness, there are no
distinctions at all.

99 ¢

Now, if the Divine Essence is pure simplicity,
how does multiplicity emerge from It without
introducing change into Its nature? In other
words, how do instantiations of being emerge
from being without any alteration taking place
in the fundamental reality of being itself? Ibn
‘Arabi points out that “contingent being” is
what stands between being as such and non-
existence as such. For Ibn ‘Arabi, contingent
being is colored by non-being on account of
its contingency. It does possess a type of exis-
tence, but an existence which is purely rela-
tional.'? That is to say, contingent things stand
in an intermediate position between being
and non-being. With respect to being, they
are nothing. But with respect to non-being,
they are real. Their intermediate status thus
guarantees that contingent things have exis-

9 Cited (with modifications) in Toshihiko Izutsu,
Sufism and Taoism: A Comparative Study of Key
Philosophical Concepts, (Berkeley: University of
California Press, 1984), 25.

See Chittick, The Sufi Path of Knowledge, 80-81.

Mahmid Shabistari, Gulshan-i raz, edited by Javad
Nurbakhsh, (Tehran: Intisharat-i Khanaqah-i Ni‘mat
Allahi, 1976), lines 116-117.

See Ibn ‘Arabi, Futihat, 111: 193.
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tence, but only in a relative manner. In order
to understand how contingent things take on
a relative type of existence (but also remain
relatively nonexistent), we must turn to a con-
cept which lies at the heart of the metaphysics
of the school of Ibn ‘Arabi, namely that of the
“immutable entities” (al-a'van al-thabita).

According to Ibn ‘Arab1’s own testimony, he
borrows the term “immutable entities” from
the Mu'tazilites," an important early Islamic
theological school which fell into obscurity by
the sixth/twelfth century only to be resusci-
tated in the wake of the modernist movement
in Egypt in the late thirteenth/nineteenth
century. For Ibn ‘Arabt and his school, the
“immutable entities” are the latent possibil-
ities which inhere in the very structure of
being itself. Or, to use the language of the
school of Ibn ‘Arabi, they are nothing but the
objects of knowledge forever fixed in God’s
“mind”. Upon close inspection, the immutable
entities turn out to be nothing more than the
quiddities (mahiyyat) of Islamic theology and
philosophy, a point that is made explicit by a
number of Ibn ‘Arabi’s followers." A quiddity
is defined as that by virtue of which a thing
is what it is, or its “what-it-is-ness.” In other
words, the quiddity of horse is horseness, the
quiddity of book bookness, etc. When we look
at a particular horse shorn of its accidents, it
is still characterized by the quiddity of horse-
ness, but by virtue of being a particular horse,
it is not any other horse, and thus is unique in

13 See A. E. Afifi, “al-A‘yan al-thabita fT madhhab Ibn
al-‘Arabi wa-l-ma‘damat f1 madhhab al-Mu'tazila”,
in al-Kitab al-Tadhkari: Muhyt al-Din Ibn al-Arabr,
edited by Ibrahim Madkur, (Cairo: Dar al-Kitab al-
‘Arabi, 1969), 209-220; Chittick, The Sufi Path of

Knowledge, 204.

See, for example, Qaysari, Sharh, 1: 45, reproduced
in ‘Abd al-Rahman Jami, Naqd al-nusis [T sharh
Nagsh al-fusiis, edited by William Chittick, (Tehran:
Imperial Iranian Academy of Philosophy, 1977), 42.
See also Mulla Sadra, Kitab al-Masha ‘ir, edited and
translated by Henry Corbin, (Tehran: Département
d’iranologie de I’Institut franco-iranien, 1964), 35.

14
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terms of its particular “what-it-is-ness.” An
immutable entity, likewise, when brought into
existence, is a particular instantiated object of
God’s knowledge which is completely unique
in its “what-it-is-ness” apart from anything
else. Since “existentiation” (;jad) refers to
the manner in which things come to “be” in
concrete existence, I will henceforth refer to
the instantiations of the immutable entities
by this technical philosophical term.

What does not change in the “what-it-is-ness”
of an immutable entity, whether or not God
brings it into concrete “‘existence,” is its sta-
tus of “immutability” as a contingent, and,
hence, relatively nonexistent thing, despite
the fact that it has a relative reality when it is
brought into actual existence.'> Members of
the school of Ibn ‘Arab1 were therefore con-
cerned with the immutable entities because
they provided them with a way of accounting
for the relative non-reality of everything other
than God on the one hand, and their relative
reality on the other.

Theology

It has already been said that the immutable
entities, as quiddities, are (1) objects of God’s
knowledge and (2) relatively “nonexistent” in
their reality even if they have a relative reality
when brought into concrete existence. But the
immutable entities have another important
function which is related to (2): they also act
as particularized loci through which being
can become manifest. Thus, when God exis-
tentiates an immutable entity, it acts as a
receptacle for the “reception” of being. When
infused with being, an immutable entity is
only capable of receiving a particular mode of
it, since its reception of being is conditioned
by its own particular “what-it-is-ness.”

15 See Rustom, “Is Ibn al-‘Arabi’s Ontology
Pantheistic?”, Journal of Islamic Philosophy 2
(2006): 58-59.
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A more concrete way of expressing this point
is to say that the immutable entities are the
means through which God contemplates the
objects of His knowledge—which form a part
of His self-knowledge—in a purely exter-
nalized manner. When an immutable entity
is existentiated, it acts as a locus of God’s
manifestation (mazhar). This is on account
of the fact that externalized existence is only
possible by virtue of God’s manifestation in
the forms of the immutable entities.'® And,
although all objects of God’s knowledge,
all quiddities, are “immutable entities”, it is
only those that are existentiated which can
act as receptacles through which God con-
templates Himself. Each immutable entity
that is brought into existence is unique unto
itself on account of its particular ability to
receive God’s manifestation, which the school
of Ibn ‘Arabi refers to as its “preparedness”
(isti‘dad). Thus, because the immutable enti-
ties are specific objects of God’s knowledge,
His knowledge of them is His knowledge of
Himself, but in a particular, delimited fashion.

The school of Ibn ‘Arabl maintains that the
immutable entities, in their state as existen-
tialized loci of God’s manifestation, can only
provide them with a means to explain how
the cosmos is nothing other than an unfold-
ing of God’s self-knowledge when the role
of God’s names are brought into the discus-
sion, another key element in the thought of
the school of Ibn ‘Arabi. Strictly speaking,
the divine names do not have a direct philo-
sophical equivalent, rooted as they are in the
discipline of Islamic theology."

For medieval Jewish, Christian, and Islamic
thought the nature of God’s names is a
common and vexing problem. How can we
say, as scripture does, that God has names
which assign a type of “personality” to Him,

16 See Ibn ‘Arabi, Fusiis, 81.
17 See Rustom, The Triumph of Mercy, chapter 3.
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although He is entirely unlike anything we
can know? One common way of speaking of
the divine names in classical Islamic theolo-
gy was to say that they inhered somehow in
God’s Essence (ga’‘ima bi-dhatihi), but not in
a way that gave them independent ontologi-
cal status such that they could be said to be
superadded to It. For many medieval Muslim
theologians, the objective ontological status
of the divine names was therefore a given,
even if their modality could not be easily
understood or explained.

Ibn ‘Arabi rejects this common type of picture
of the divine names. He says that the divine
names do not “inhere” in God’s Essence in
any fashion since they are not actually onto-
logical entities. Rather, they are, technical-
ly speaking, relationships (nisab)'® between
what we can call the manifest face of the
Essence of Exclusive Oneness and the loci
of manifestation, that is, the existentiated
immutable entities which “receive” partic-
ular modes of being or God’s manifestation.
In the writings of the school of Ibn ‘Arabi,
that face of the Essence of Exclusive Oneness
that becomes manifest and thus reveals It is
often referred to as the “Essence of Inclusive
Oneness” (al-dhat al-wahidiyya).

We speak of the Divine Essence or the Essence
of Exclusive Oneness as having a manifest
face in juxtaposition to Its non-manifest face,
which always remains utterly unknown and
hidden to everything other than It. Thus, the
manifest face of the Essence of Exclusive
Oneness is that aspect of the Divinity that
enters into the realm of relativity. This means
that what we normally call “God” is not, for
the school of Ibn ‘Arabi, God qua God at the
level of the Essence of Exclusive Oneness.
Rather, the term “God” as commonly under-
stood in religion and philosophy is that face
of the Essence of Exclusive Oneness that is

18 See Ibn ‘Arabi, Futihat, IV: 294.
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turned to the cosmos, namely the Essence of
Inclusive Oneness.

When the Essence of Exclusive Oneness exis-
tentiates the immutable entities, It manifests
Itself to them in accordance with their own
natures, as has already been mentioned. What
come about through the concretization of the
immutable entities are the divine names, that
is, the relationships that obtain on account
of the Essence of Exclusive Oneness’s man-
ifestation to the immutable entities, thereby
bringing them out of a state of non-external-
ized contingency into a state of externalized
contingency, or, put differently, from a state
of relative nonexistence into a state of rela-
tive existence. Indeed, if it were not for these
relationships, God as apprehensible would
not be “God”."” Notice also how carefully the
terms are cast, such that neither the names
nor the immutable entities are given absolute
ontological status. At the same time, their
relative reality assumes that they do take on
some mode of existence.

By virtue of the fact that the divine names
come about as a result of the Essence of
Exclusive Oneness’s manifestation, they are
singularly responsible for making Its rela-
tionship to the cosmos known. Since the
entire cosmos is nothing other than a con-
glomeration of the divine names as displayed
through the existentiated immutable entities,
each thing in the cosmic order points to the
divine names, and, by extension, the divine
qualities to which the names refer. One way
to frame the picture is to say that the Essence
of Exclusive Oneness is made manifest in
the garment of the divine names and quali-
ties.?’ Thus, all things in the cosmos reveal an
aspect of the Essence of Exclusive Oneness by
“naming” or pointing to aspects of Its man-

19  See Ibn ‘Arabi, Fusis, 81.

20 See Qaysari, Sharh, I: 17. See also Chittick, The Sufi
Path of Knowledge, 85.

177

ifest face, that is, the Essence of Inclusive
Oneness. At the same time, the multiplicity
of the Essence of Exclusive Oneness’s man-
ifestations does not imply any plurality in
Its nature.?!

Because the names are nonexistent entities,
we cannot speak of any kind of multiplicity.
Thus, the Essence of Exclusive Oneness is
made manifest by that which is paradoxi-
cally nonexistent on the one hand, but which
has existence in a relative sense on the other.
This explains why Fakhr al-Din ‘Iraqt (d.
688/1289), the major poet and follower of
Ibn ‘Arabi, says that the divine names do not
compromise God’s Unity (at the level of the
Essence of Exclusive Oneness) in any fashion,
just as the waves of the sea do not make the
sea a multiplicity. Rather, the waves, insofar
as they are waves, are real, but since they
belong to the sea and will inevitably ebb back
into it, they do not have their own indepen-
dent and abiding ontological status: “Many
and disparate waves do not make the sea a
multiplicity; no more do the names make the

Named more than one.”??

Cosmology and Anthropology

The school of Ibn ‘Arabt employs a number
of terms when speaking about the manner
in which God qua Divine Essence reveals
Itself. In this context, I will focus on the word
“self-disclosure (fajalli)” since the structural-
ly mythic ideas associated with the cosmol-
ogy and anthropology of the school of Ibn
‘Arabi are best presented with reference to
it. The term “self-disclosure” (tajall, derived
from Q 7/148) is etymologically related to the
idea of “illumination”. Since God is identified
with light in the Qur’an (Q 24/35) and in the

21
22

See Qaysari, Sharh, I: 16.

Cited (with modifications) in Fakhr al-Din ‘Iraq,
Divine Flashes, translated by William Chittick and
Peter Wilson, (New York: Paulist Press, 1982), 78.
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sayings of the Prophet Muhammad, it became
commonplace to speak of Him as being light,
a fundamental insight out of which the influ-
ential philosopher and founder of the school
of Illumination Shihab al-Din Suhrawardi
(d. 587/1191) develops his philosophy. Thus,
“self-disclosure” is a reflexive verbal noun
which conveys the sense of God (qua Essence
of Exclusive Oneness) disclosing Himself to
Himself by displaying the intensity of His
being or light to the “dark” and “contingent”
immutable entities, that is, the objects of His
knowledge. This bears some striking resem-
blances to the treatment of God’s theophany
that we find in John Scotus Eriugena (d. 877),%
who translated and was influenced by the
Neoplatonist works of pseudo-Dionysius.

The common imagery of the sun and its rays
is particularly apt here, which is why it is
often used to explain the relationship between
God and the cosmos: although the sun is one,
it has many rays which reveal aspects of the
sun but which do not detract from its nature
in any manner whatsoever, and which cannot
be said to exist independent of it. Just as the
rays of the sun illuminate the earth, so too do
God’s self-disclosures illuminate the cosmic
order, revealing the presence of the divine
Sun in each thing.

The significance of the term “self-disclo-
sure” is made clear when we look to one of
the Prophetic sayings which the school of
Ibn ‘Arabi commonly draws upon in order
to explain why and how God brought about
the cosmos, thus addressing the metaphysical
problem, “why is there something rather than
nothing?”. This report, referred to as a sacred
Muslim tradition, says that God was a Hidden

23 Useful treatments of Eriugena’s thought can be
found in Deirdre Carabine, John Scottus Eriugena,
(New York: Oxford University Press, 2000), chapter
4; Michael Sells, Mystical Languages of Unsaying,
(Chicago: University of Chicago Press, 1994), chapter
2.
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Treasure who loved to be known, and, as a
result of this desire to be known, He created
the cosmos and all that is in it. We are told by
Sa‘1d al-Din Farghani (d. 699/1300) that this
desire on God’s part to want to be known was
a “fundamental inclination”,** deeply rooted
in His nature to gain a type of objectivised
knowledge of Himself, since before creating
the cosmos He only had a subjective knowl-
edge of Himself. The cosmos thus becomes an
objectivised reflection of God’s self-knowl-
edge in which God qua Essence of Exclusive
Oneness can witness Himself qua Essence of
Inclusive Oneness.” The jewels contained in
this Hidden Treasure are nothing other than
the immutable entities. The existentiation of
these entities would thus present to God an
externalized aspect of His total self-knowl-
edge, which would not have been a possibility
had He not existentiated them.

This desire for self-knowledge on the part of
God is described as a type of “distress” on
account of the immutable entities, though in
other contexts Ibn ‘Arabi also attributes this
distress to the divine names. The immutable
entities, as latent and non-existent objects of
God’s knowledge, “sought” their own exis-
tentation in the realm of relativity since they
did not have existence in their state of fixity
and nonexistentiation. It is important to note
in this context that the Arabic word wujiid
does not only mean “being,” but also “find-
ing”. The account of the Hidden Treasure thus
means that God qua being sought His own
objectivised knowledge of Himself through
the very objects of His own self-knowledge,
and thus brought some of the objects of His
knowledge into a relative state of “being” so
that He could “find” Himself in them.

24 See Sa‘id al-Din Farghani, Muntaha al-madarik
T sharh Ta’iyyat Ibn al-Farid, edited by ‘A. 1. al-
Kayyali, (Beirut: Dar al-Kutub al-‘Ilmiyya, 2007), I:
18-19.

25 Ibid. I: 21.
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We now come upon one of the key cosmo-
logical themes which punctuates the thought
of the school of Ibn ‘Arabi and is a concept
which also derives from a Prophetic saying,
namely the Breath of the All-Merciful (nafas
al-rahman).?® In order to grant relief to the
distress of the immutable entities, we are told,
God “breathed out” or “exhaled”,”’ thereby
granting relief and hence mercy to the con-
striction within His self. This means that
the underlying stuff of the cosmos is mercy,
since it is the result of the Breath of the All-
Merciful. From another perspective, the con-
striction within the divine selfis, as we have
seen, the result of a desire on the part of the
Divine (qua Essence of Exclusive Oneness)
to see Himself (qua Essence of Inclusive
Oneness), which is tantamount to God objec-
tivising His love for Himself. It is for this
reason that Ibn ‘Arabi describes the Breath
of the All-Merciful as that which allows for
God’s self-love to come about: “The Breath of
the All-Merciful made the cosmos manifest
in order to release the property of love and
relieve what the Lover found in Himself.”
The love that motivated the All-Merciful to
release His breath is, in the final analysis,
the Hidden Treasure’s desire to be “known”,
which is motivated by a fundamental self-
love. We can speak of “desire” on the part
of God qua Essence of Exclusive Oneness
because of Its all-possibility, one mode of
which is desire, and hence “self-negation”.

In more philosophical terms, we can say that
the breath is nothing other than the very exter-
nalization of the quiddities, which emerge
within and by virtue of being. This explains
why the school of Ibn ‘Arabi explicitly identi-

26 For a discussion of this term, see Chittick, The
Sufi Path of Knowledge, 127-134; Corbin, Creative
Imagination in the Sifism of Ibn ‘Arabr, translated
by Ralph Manheim, (Princeton, NJ: Princeton

University Press, 1969), 115-116 et passim.
See Ibn al-‘Arabi, Fusis, 112.
Cited in Chittick, The Sufi Path of Knowledge, 131.

27
28
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fies the Breath of the All-Merciful with what
is known as “expansive being” (al-wujid
al-munbasit).* And since the Breath of the
All-Merciful is to religious language what
being is to philosophical language, the root
of existence is nothing but mercy. Thus, since
all things have come about through mercy,
are engulfed in mercy, and are themselves
instantiations of mercy, they experience noth-
ing but mercy. Just as the breath marks the
beginning in which the cosmos and its con-
tents came about, so too is the end marked by
the All-Merciful “inhaling” the objects of His
self-knowledge, that is, when the quiddities
return from their mode of relative existence
to their original state of relative nonexistence.
One of the implications of this position is
that in their posthumous state, all people
will eventually end up in mercy. Ibn ‘Arabi
defends this soteriological position on these
grounds, as does Mulla Sadra, who in many
ways is very much a member of the school
of Ibn ‘Arabi.*

The question of God’s originating the cos-
mos as a result of His seeking self-knowledge
finds its perfect analogue in the human quest
to seek self-knowledge. The school of Ibn
‘Arabt’s treatment of the idea of self-knowl-
edge is informed by a well-known Prophetic
saying, “He who knows himself, knows his
Lord.” Since human existence is nothing other
than a delimited mode of God’s being, that is,
since the very substance of the human state
is nothing but the self-disclosure of God, the
act of gaining self-knowledge on the part of
the human subject results in coming to know
God in a more concrete and real way. From
another perspective, it is God who comes to
know Himself through the knowing human

29 Sadr al-Din al-Qunawi, al-Tafsir al-sift li-I-qur’an
(I'jaz al-bayan f1 tawil umm al-qur'an), edited by ‘A.
A. ‘Ata’, (Cairo: Dar al-Kutub al-Haditha, 1969), 193.

Hereafter, this work will simply be cited as /jaz.

30 See Rustom, The Triumph of Mercy, chapters 6-7.
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self. Mulla Sadra thus identifies the human
need to gain self-knowledge as being con-
figured in the very nature of being. The key
to gaining access to self-knowledge, which
lies at the heart of Sufi praxis, is the remem-
brance of God (dhikr). By remembering God,
one comes to know one’s true self, since one
returns to what one has always been:

Since forgetfulness of God is the cause of
forgetfulness of self, remembering the self
will necessitate God’s remembering the
self, and God’s remembering the self will
itself necessitate the self’s remembering
itself: Remember Me and I will remember
you (Q 2/152). God’s remembering the self
1s identical with the self’s existence, since
God’s knowledge is presential (hudur)
with all things. Thus, he who does not
have knowledge of self, his self does not
have existence, since the self’s existence
is identical with light, presence, and per-
ception.’!

By virtue of the fact that one becomes more
real and characterized by being, presence,
and light the more one remembers God, and
thus increases in self-knowledge, he who
knows his self most will also come to know
God most, since it is through him that God
will come to know His objectivized self. This
type of self-knowledge is actualized by the
“Perfect Human” (al-insan al-kamil), a term
Ibn ‘Arabi and others use to refer to anyone
who has achieved self-realization.

In the school of Ibn ‘Arabi there is an import-
ant cosmological doctrine that seems to
have first been introduced by Sadr al-Din
al-Qunawt (d. 673/1274), Ibn ‘Arabi’s fore-
most disciple and step-son. This doctrine is
referred to as the “Five Divine Presences”
(al-hadrat al-ilahiyya al-khams). According
to this teaching, God’s Presence, which

31 Sadra, Risala-yi sih asl, edited by S. H. Nasr, (Tehran:

University of Tehran Press, 1961), 14.
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accounts for all that there “is,” is “there” in
five different modes. The first of these is
uncreated (the divine Presence); the next three
are created (the spiritual, imaginal, and the
sensory); and the last (the human) takes in the
previous four Presences.*” Earlier members of
the school of Ibn ‘Arabi do not usually associ-
ate the first Presence with God qua Essence of
Exclusive Oneness.* Thus, above and beyond
the first Presence we have God as He is to
Himself, which corresponds to the Essence of
Exclusive Oneness or what Mu’ayyid al-Din
Jandi (d. ca. 700/1300), the student of Quinawr,
calls the “Non-Entified Essence”.** The first
Presence corresponds to the level of the first
delimitation of God, namely the Essence of
Inclusive Oneness or what is known as the
“First Entification”, which corresponds to
what we normally refer to as “God,” i.e., the
divinity that can be known. In general, other
names for the second Presence (that is, the
spiritual world), can be the “Muhammadan
Reality”,* “Muhammadan Spirit,” “Highest
Pen,” “First Intellect,” and “Divine Spirit”.*¢
The third Presence corresponds to a plane of
existence that stands between the spiritual
and the corporeal worlds, what is technically
known as the “world of imagination” (‘a@lam
al-khayal).’” The fourth Presence is the cor-
poreal world, or the world of matter. And
the fifth Presence is the Perfect Human. The
Perfect Human takes in all the other Presences

32 Chittick, “The Five Divine Presences: From al-

Quinawi to al-Qaysar1”, Muslim World 72 (1982): 124.
Ibid. 122. Cf. ShabistarT’s poem cited earlier in the
present article.

Mu’ayyid al-Din Jandi, Sharh Fusis al-hikam, edited
by S. J. Ashtiyani, (Mashhad: Danishgah-i Mashhad,
1982), 707.

Rustom, “The Cosmology of the Muhammadan
Reality,” Ishraq: Islamic Philosophy Yearbook 4
(2013): 540-545.

‘Abd al-Karim Jili, al-Insan al-kamil,
Mu’assasat al-Tarikh al-‘Arabi, 2000), 153.

For the world of imagination, see, inter alia, Chittick,
The Sufi Path of Knowledge, 115-118.
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because his Presence brings together all of the
divine names in which God reveals Himself.

In the first Presence, God qua Essence of
Inclusive Oneness contains all of the other
Presences below it but in undifferentiated
fashion (mujmal). As being becomes indi-
viduated within each Presence, it begins to
become more differentiated (mufassal) and
hence the relationships that begin to emerge
between the Essence of Exclusive Oneness
and the loci of God’s self-disclosure begin
to multiply. The multiplicity of relationships
therefore means that the divine names become
more widespread within each Presence. By
the time we reach the fifth Presence, namely
the Perfect Human, we have what was there in
all of the Presences before it, but in complete-
ly differentiated form. This is why the Perfect
Human is said to be a transcript of the cos-
mos* and the locus for the disclosure of the
divine name “Allah”.* Unlike all of the other
divine names which denote specific aspects
of the Essence of Inclusive Oneness, the name
Allah is technically known as an all-gathering
name (ism jami "), since it brings together all
of the other divine names present in the cos-
mos. Since the Perfect Human embodies the
all-gathering name “Allah,” his Presence is
the most all-gathering Presence. The Perfect
Human is therefore the mirror image of God
(qua Essence of Inclusive Oneness), and is
described as being a Presence unto himself
since he manifests, in being’s deployed and
differentiated state, the fullness of being,
and, hence, the fullness of God’s objectivised
self-knowledge.

If being in its undifferentiated state contains
every perfection, goodness, and beauty in
potentiality, then the same holds true for
its differentiated state, the Perfect Human,
who contains every perfection, goodness,

38 See Qunawd, [ jaz, 106.
39 Chittick, In Search of the Lost Heart, 144-147.

181

and beauty in actuality. It is for this reason
that the Chinese Sufi figure Liu Zhi (b. ca.
1081/1670) describes the Perfect Human, who
in Chinese is called “The Human Ultimate,”
as “the great completion equipped with every
beauty”.* In accordance with the well-known
Prophetic saying, “God is beautiful, and He
loves beauty,” the school of Ibn ‘Arabi, much
like Plotinus (d. 270), maintains that the full
actualization of the human state is nothing
other than to live a life of virtue and beau-
ty. Since the Perfect Human best embodies
the differentiated nature of being, thus act-
ing as a mirror in which God qua Essence
of Exclusive Oneness can witness Himself
qua Essence of Inclusive Oneness, He looks
upon the Perfect Human and sees a crystalline
reflection of the objects of His own love: the
beautiful jewels contained within the Hidden
Treasure.
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