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EDITORDEN

TAED’in besinci sayisinda, tasavvufun temel kaynaklari1 ve kavramlar1 hakkindaki ¢alis-
malarla birlikte giinlimiiz ilim meclislerinde tartisilan yeni sdylemler yer almaktadir. Bes
arastirma makalesi ve {i¢c 6zgiin derlemeden olusan bu saymin ilk yazis1 Tahran Univer-
sitesi Ilahiyat ve Islam Arastirmalar1 Fakiiltesinde doktora ¢alismalarini siirdiiren Taha
Abdollahi-Sohi’ye ait. Yazar makalesinde Iran’daki mevcut Ibn Arabi takipcileri ile mu-
haliflerinden olusan gruplar1 ve 6zgiin tutumlariyla dikkat ¢eken diger akimlar1 tanitiyor.
Ikinci makale Kyoto’daki Otani Universitesinde doktora sonras1 arastirmalar yiiriiten Dr.
Sepideh Afrashteh tarafindan kaleme alindi. Arastirmaci yazisinda Kiibreviyye tarika-
tinde uygulanan zikrin niteligi hakkinda bilgi verirken, Islam tasavvufunda zikrin rolii
ve dnemi iizerinde de duruyor. Bir sonraki yazida ise Ibn Haldun Universitesi Medeni-
yetler ittifaki Enstitiisiinde doktora 6grencisi olan Mariya Golovacheva, Ibn ‘Acibe’nin
el-Bahrii’l-Medid adli tefsirinde, Kur’an’in kozmosu canli ve bilen bir varlik olarak ele
almasiyla ortaya ¢ikan 6znelligi inceliyor. Bu sayinin dérdiincii makalesi Tokyo’da Meiji
Universitesi Edebiyat Fakiiltesinden Dr. Kie Inoue’ye ait. Yazar, Mevlana Celaleddin-i
Rmi ve oglu Sultan Veled’in, tasavvuf tarihinde her zaman ilgiye mazhar olan Hallac-1
Mansur hakkindaki diisiincelerini mukayeseli bir okumayla ele aliyor. Sayinin son arag-
tirma makalesi Erzurum Atatiirk Universitesi Ilahiyat Fakiiltesinden Dr. Adem Urhan
tarafindan hazirlandi. Makale, Ruzbihan-1 Bakli’nin ayet, hadis ve sahabe sozleri ile sufi-

lerin satahat kabul edilen bazi s6zlerine dair yapmis oldugu yorumlart konu edinmektedir.

Besinci saymin 6zgiin derleme niteligindeki yazilarindan ilki Uludag Universitesinden
emekli Prof. Dr. Mustafa Kara tarafindan yazildi. Makalede Tiirk miinevveri Remzi
Oguz Arik’in 6zellikle yasaminin son dénemlerinde toplumun kiiltiirel anlamda kalkin-
mas1 yoniinde yuriittiigli calismalar anlatiliyor. Bu boliimiin ikinci makalesi Kastamonu
Universitesi Insan ve Toplum Bilimleri Fakiiltesinden Prof. Dr. Namiq Musali’ya ait.
Arastirmaci, yeni buldugu ve Horasan irfanin1 Anadolu’ya ulastiran kaynak eserlerden

biri olarak tanimladig1 Mendkib-1 Seyh Zahid-i Geylani hakkinda bilgi veriyor. Bu sayida-



ki son yaz1 ise Pekin’deki Cheung Kong isletme Okulu Direktérii Dr. Jian Bao Wang’mn
cagdas Neo-Konfiigyiisciilikkten dogan “manevi hiimanizm” sdylemi hakkinda. Yazar,
makalede, insan merkezli hiimanizmden ziyade ‘rhani’ temellere dayali bir hiimanizm
sOylemini ¢evre ve insan iligkileri agisindan ele aliyor.

Bu vesile ile, dergiye katki sunan biitiin aragtirmacilara goniilden tesekkiir ediyorum.

Prof. Dr. Resat Ongéren

Xi



FROM THE EDITOR

The fifth issue of the Journal of the Institute for Sufi Studies (JISS) includes studies on
the fundamental sources and concepts of Sufism, as well as new discourses that are cur-
rently being discussed by scholars. This issue consists of five research articles and three
original reviews, which are not subject to peer-review process. The first research article
is authored by Taha Abdollahi-Sohi, currently pursuing his PhD studies at the Faculty of
Theology and Islamic Studies at Tehran University. In his article, he presents an overview
of the various groups of followers and opponents of Ibn ‘Arabi in Iran, as well as other
trends that have developed distinctive positions. The second article was written by Dr.
Sepideh Afrashteh, a postdoctoral researcher at Otani University in Kyoto. In her article,
she provides information about the nature of dhikr practiced in the Kubrawiyya order, as
well as the role and importance of dhikr in Islamic mysticism. The next article by Mari-
ya Golovacheva, a PhD student at the Ibn Khaldun University Institute for the Alliance
of Civilizations, examines the authentic approach of the Qur’an, treating the cosmos as
a living and knowing entity within Ibn ‘Ajiba’s exegesis al-Bahr al-Madid. The fourth
article belongs to Dr. Kie Inoue from the Faculty of Literature at Meiji University in
Tokyo. In her wok, she presents a comparative reading on the thoughts of Mawlana Jalal
al-D1n al-Rimt and his son Sultan Walad on Hallaj al-Mansiir, a figure whose historical
importance has attracted considerable attention in the history of Sufism. The last research
article of the issue was authored by Dr. Adem Urhan from Erzurum Atatiirk University
Faculty of Theology. The article deals with Ruzbihan al-Baqli’s interpretations on the
Quranic verses, hadiths, sayings of the Companions and some of the expressions of Sufis

that are considered shatahat.

The first of the original review articles of the fifth issue was written by Mustafa Kara,
a retired professor from Uludag University. The article describes the efforts of the Tur-
kish intellectual Remzi Oguz Arik, especially during the latter stages of his life to foster
cultural growth and advancement within society. The second article in this section is by
Professor Namiq Musali from Kastamonu University Faculty of Humanities and Soci-
al Sciences. The researcher provides information about his newly discovered Mandqib

al-Sheikh Zahid al- Gilani, which he describes as one of the primary sources that intro-

Xii



duced the wisdom of Khorasan to Anatolia. The final article in this issue belongs to Dr.
Jian Bao Wang, Director of Cheung Kong Business School in Beijing, on the discourse
of “spiritual humanism” emerging from contemporary Neo-Confucianism. In the article,
the author discusses a type of humanism based on ‘spiritual’ rather than anthropocentric

in terms of environment and human relations.

Hereby, I would like to express my gratitude to all the researchers who have contributed
to the Journal.

Professor Resat Ongiren
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Ibn ‘Arabi in Contemporary Iran: Some Currents and Debates

Cagdas Iran’da Ibn Arabi: Bazi Akim ve Tartismalar

Taha ABDOLLAHI-SOHI**

Abstract

Iran’s historical and complicated social situation has led to diverse attitudes toward Sufism and interpreta-
tions of Ibn ‘Arabi’s legacy. Many of Ibn ‘Arabi’s prominent followers and commentators were originally
from Iran; however, many of his notable opponents were also from Iran. These two historical currents of
followers and opponents of Ibn ‘Arab are still quite alive. Other currents with unique attitudes toward Ibn
‘Arabi also have been established recently in Iran. In this article, different attitudes towards Ibn ‘Arabi in
contemporary Iran are presented and contextualized. Attitudes represent not only the scholarly tendencies
of Iranian academics and Islamic scholars but also their role in forming diverse collective identities.

Keywords: Ibn ‘Arabi, Akbarian tradition, Sufism, Sufism in Iran, Iranian Studies, Sufi Studies.

Oz
Iran’in tarihsel ve karisik sosyal durumu, tasavvufa ve Ibn Arabi’nin mirasinin yorumlanmasina yénelik

farkli tutumlarin ortaya ¢ikmasina neden olmustur. ibn Arabi’nin énde gelen takipgilerinin ve yorumcu-
larinin ¢ogu Iran kokenlidir; ancak onemli muhaliflerinin gogu da yine Iranlidir. ibn Arabi takipgileri ve

* I want to express my sincere gratitude to professor Hossein Kamaly, Babak Rajabi, Asli Yildirim and two anony-
mous reviewers who kindly provided me with useful comments.

**  ORCID: 0009-0006-1698-9855, Graduate Student, University of Tehran, Faculty of Theology and Islamic Studies,
E-mail: tahasohil377@gmail.com.
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IBN ‘ARABIIN CONTEMPORARY IRAN: SOME CURRENTS AND DEBATES

muhaliflerinden olusan bu iki tarihsel akim hala oldukga canlidir. Yakin zamanda iran’da ibn Arabi’ye

yonelik 6zgiin tutumlari olan baska akimlar da ortaya ¢tkmistir. Bu makale, ¢agdas Iran’daki ibn Arabi’ye

yonelik farkli tutumlar: sunmayi1 ve kavramsallagtirmay1 hedeflemektedir. S6zii edilen tutumlar sadece

Iranli akademisyenlerin ve Islam alimlerinin ilm1i egilimlerini degil, ayn1 zamanda farkl kolektif kimlik-

lerin olusumundaki rollerini de temsil etmektedir.

Anahtar Kelimeler: ibn Arabi, Ekberi gelenek, tasavvuf, iran’da tasavvuf, iran arastirmalari, tasavvuf

arastirmalari.

Introduction

Although several academic studies have
been published on Sufi Studies in the West,
specifically in North America,' the cur-
rent status of Sufi studies, particularly Ibn
‘Arabt studies, in Iran, has been neglected
in academic literature.

This brief study is restricted to a more spe-
cific field, that is to say Ibn ‘Arabi studies,
and to the short period after Iran’s 1979 rev-
olution and so far. Major currents regarding
their contribution to Ibn “Arabi studies and
their role in interpreting and opposing him
are considered. I have limited my scope
to some more currently influential figures,
which means that some other figures were
excluded, who are still worth considering.
In addition to studying and contextualizing
some intellectual currents, a hotly debated
polemic will also be discussed and contex-
tualized, a polemic that plays an extensive
role in forming the Shia mentality concern-
ing Ibn “Arabi.

The Legacy of Tehran University

A scholarly current emerged in the
mid-twentieth century at the University of
Tehran,? focusing on literary aspects of Su-

1 Alexander Knysh, “Historiography of Sufi Studies in
the West and in Russia,” Written Monuments of The
Orient, 4 (2006): 206-238; Marcia Hermansen, “The
Academic Study of Sufism at American Universi-
ties,” American Journal of Islam and Society 24, 3
(2007):24-45; Atif Khalil & Shiraz Sheikh, “Sufism
in Western Historiography: A Brief Overview,” Phi-
losophy East and West 66, 1(2016): 194-217.

2 Hossein Kamaly, God and Man in Tehran (New York:

fism. Works of Badi® al-Zaman Foriizanfar
(d. 1970), Jalaluddin Homay1 (d. 1980), and
their students and colleagues, such as ‘Abd
al-Hossein Zarrinkoob (d. 1999)* brought
some already well-known Sufis such as
Jalaluddin Muhammad Balkhi Ram1 (d.
1273) and “Attar of Nishapur (d. 1221), a
famous Sufi poet, into scholarly attention.

These forefathers of the academic study of
Sufism at Tehran University were mainly
trained in Persian literature and their prime
objective was critical editing of Persian Sufi
literary works,* history of Persian literature,
literary criticism, and composing mono-
graphs on some Persian Sufi figures. The
legacy of Tehran University’s academics,
their tendency toward critical text editing,
their emphasis on the Persianate aspects of
Sufism, and their concentration on the aes-
thetic elements of Sufism, passed to the next
generation. Among others, these three fig-
ures are worth considering due to their un-
deniable influence on academic Sufi studies
in contemporary Iran.

Mohammad ‘Ali Movahed (b. 1924) is
usually known for his works on Riim1 and
Shams. Besides The Discourses of Shams

Columbia University Press, 2018), 168.

3 Zarrinkoob is the author of an important book-length
article, among many others, on Persian Sufism.

A. H. Zarrinkoob, “Persian Sufism in Its Historical
Perspective,” Journal of the Society for Iranian Stud-
ies 3, 3-4 (1970): 139-220.

4 The modern method of critical manuscript editing
was introduced to Iranian by the late Mohammad
Qazvini (d. 1949).
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al-Tabrizi (Magqalat-e Shams-e Tabrizi),
he made a critical edition on Mathnavi. In
2006, an annotated translation and com-
mentary of the first ten chapters of Fusiis al-
Hikam was published by Mohammad “Ali
Movahed in collaboration with his brother,
Samad Movahed. His translation and com-
ments on Fusizs have made it more accessi-
ble to a wide range of readers. Movahed’s
translation starts with a lengthy introduc-
tion to Ibn ‘Arabi, Fusius al-Hikam, and
Akbarian tradition; an introduction which
well-represents his attitude towards Ibn
‘Arabi. Although he does not express sym-
pathy for Ibn ‘Arabi and his commentators,
he acknowledges his intellectual character.’

Movahed’s criticisms fall into two catego-
ries. His criticism of Ibn ‘Arabi’s herme-
neutics is quite accustomed and familiar:
“Ibn “Arabi vacates the texts and quotations
which he cites from every simple and sensi-
ble meaning.”®

To be more straightforward, Movahed holds
that Ibn “Arab1’s hermeneutics led to the mis-
interpretation of holy texts, and therefore,
he and his followers put their own words
in the mouth of God and his Prophet.” Be-
side questioning Ibn ‘Arabi’s hermeneutics,
Movahed expresses his antipathy towards
Ibn “Arabi’s language and style by compar-
ing him with one of the most well-known
representatives of Persian Sufism, “Attar of
Nishapur: “‘Attar’s expression, unlike Ibn
‘Arabi, is infused with love and enthusiasm.
Ibn ‘Arabi’s problematic praise in Futihat,
‘Praise whom he manifested things and he
is identical with them’ is insipid, arid, and
cold to be just indeed.”®

5  Ibn ‘Arabi, Fusis al- Hikam, trans. Mohammad ‘Alt
Movahed & Samad Movahed (Tehran: Karnameh:
1400 sh./2021), 111.

6 Ibid., 53.
Ibid., 53.
8  Ibid., 69.

Neglecting Ibn “Arab1’s enthusiastic poems
and writings,’ he extends his criticism of Ibn
‘Arab1’s language to his followers, whom he
calls “Ibn ‘Arabists”: “Regretfully writing
in an obscure language [...] was the most
convenient thing that Ibn ‘Arabi’s disciples
learned from him.”"

Nearly the same unsympathetic approach
towards Ibn ‘Arabi repeats itself in the writ-
ings of Mohammad-Reza Shafi‘i Kad-
kani (b. 1939), who is perhaps the most
well-known Persian literature scholar of the
time. He studied at the Mashhad seminary'!,
the Ferdowst and Tehran Universities. His
works are mainly associated with “Attar and
some other important Persian poets.

Kadkani distinguishes between two types
of Sufism in his writings: Hurasani'* and
Ibn ‘Arabi Sufism, a distinction which he
considers as “the first major contrast”" in
the history of Sufism: “Hurdsant ‘erfan'* is
an aesthetic attitude toward religion; a reli-
gion that has both worldly and otherworld-
ly aspects, a religion that has both inward
and outward aspects. But Ibn Arabi’s ‘erfan
is an aesthetic attitude toward a religion,

9  Besides numerous poems scattered in his writings,
Ibn ‘Arabi’s The Translator of Desires (Tarjuman
al-Ashwagq) is notable in this respect, which is a col-
lection of romantic poems. Ibn ‘Arabi, The Translator
of Desires, ed. & trans. Michael Sells (Oxfordshire:
Princeton University Press, 2021).

10 Ibid., 59.

11 As it will be discussed, the Mashhad seminary is one
of the most important strongholds of anti-philosop-
hers in Iran, one could arguably express that Kad-
kanT’s tendency towards non-metaphysical aspects of
Sufism rooted in his intellectual background.

12 Hurasan is the name of a great region in the north east
of Iran.

13 Mohammad-Reza Shafi‘i Kadkani, Zabane she'r dar
nashr-e sufiyye (Tehran: Sohan, 1392 sh./2013), 362.

14 The mere transliteration of Persian pronunciation of
“‘irfan” have used intentionally to emphasize that, as
we are going to see, using “tasawwiif” is uncommon
among the majority of Iranian academics and even
Ibn ‘Arabi scholars of seminary.
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which merely cares about the invisible
world [...] and neglects the human world
thoroughly.”!

The question is not whether this dichotomy,
which will be discussed more, is valid from
a historical perspective, whatever we mean
by “validity.” My main consideration here is
the intentionality of this dichotomy and its
role in the formation of Ibn ‘Arabi studies
in contemporary Iran.

The formal and aesthetic dimensions of Sufi
texts play a significant role in Kadkan1’s un-
derstanding of Sufism.'® According to him,
Hurdsani ‘erfan or Sufism is an “artistic ap-
proach to theology or religion,”"” therefore
Western/Akbarian Sufism, which, from his
perspective, lacks artistic or aesthetic value
is dismissed as an absurd or, at best, an irrel-
evant form of Sufism.

Kadkani criticizes Ibn ‘Arabi’s metaphys-
ical approach to Sufism, which, according
to him, results in detachment from every-
day life of human beings. This detachment
from the human world and tendency toward
the invisible, non-humanly world drives
Ibn ‘Arab1’s Sufism toward an obscure and
non-humanly language:

Hurasani ‘erfan offers many values for
contemporary human beings: It reduces
bigotry, it praises unconditional philan-
thropy, and it extinguishes the fire of
human egoism, to relieve its desolater
flames [...] But the ‘erfan which is usual-
ly presented in Iran [...] will corrupt the
Iranian race and will not leave any place

15 Ibid., 519.

16  His formalistic approach towards Sufi texts, and the
way in which he considers them as literary devices
is rooted in his enthusiasm for the Russian School of
formalism. Mohammad-Reza Shafi‘i Kadkani, Ras-
tahiz-e Kalamat (Resurrection of Words: Lectures in
the Literary Theory of Russian Formalists), (Tehran:
Sohan, 1391 sh./2012).

17 Kadkani, Zabane she'r, 78.

for reason, human will, and human agen-
cy. [Ibn ‘Arabi’s] ‘erfan is a limitless col-
lection of wordplays; it is a ‘erfan which
its followers can watch thousands of
youths and olds be slaughtered and then
explicate that: ‘it was the manifestation
of God’s one-onlyness (ahadiyya) as the
name of avenger (gahhar) [...] or other
nonsenses which a computer can make
up a billion of them.'®

Much like his elder colleague, he acknowl-
edges the influence of Ibn “Arab1’s language
in later Sufism as “the most important and
the very last gradation in the language of
Sufism,”" although he criticizes the Ibn
‘Arab1’s vague language.

Like the two previous members of this
scholarly current, Nasrollah Pourjavady
(b. 1943) concentrates on non-metaphys-
ical® aspects of Sufism. His scholarly at-
titude is historical rather than philologi-
cal and formalistic. Most of Pourjavady’s
deep and vast works concentrate on pre-Ibn
‘Arabi Persianate Sufism, which he usually
calls neo-Hallaji Sufism.

Although he admits the essential role of
Fusis al-Hikam in Sufism, he does not
hesitate to question one of the most funda-
mental claims of Ibn ‘Arabl’s in Fusis:*'

18 Ibid., 99-100.
19 Tbid., 150.

20 The distinction between metaphysical and non-meta-
physical aspects of a phenomenon such as Sufism
sounds problematic, since they are quite intercon-
nected.

21 Ibn ‘Arabi in his introduction to Fusiis al-Hikam as-
serts that he received Fusiis from Prophet Moham-
mad:

“I saw God’s Messenger in a vision during the latter
part of the month of Muharram in the year 627 (1229)
in Damascus. Seizing in his hand a book, he said to
me: “This is kitab Fusiis al-Hikam; take it and bring
it to people so that they might benefit from it. I said:
‘I hear and obey God, His Messenger and those in
authority among us as we are commanded.” There-
fore, I implemented the Messenger’s wish with sin-
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“Ibn “Arab1’s claim should not deceive us
[...] his imagination made up an angel or
invisible messenger, it is not the case that
someone dictated him a book [...] that is a
literary device which he used.”*

Although Ibn ‘Arabi’s claim could be under-
stood and contextualized as a way of repre-
senting and asserting a God-given spiritual
and epistemic authority, it does not logical-
ly follow that the whole story is a fictional
work of Ibn ‘Arabi’s creative imagination.
His claim could be true, and at the same
time, it could play a symbolic and epistemic
role in legitimizing his Fusiis.

Following the same line in demystifying Ibn
‘Arabi, he argues that Ibn “Arabi was heavi-
ly influenced by his primary sources:

Ibn ‘Arabi, with all his glory, just as any
other authors [...] repeated the mistakes
of his sources, and sometimes because
of relaying on unreliable copies, he add-
ed some mistakes to the mistakes of his
sources [...] besides quoting these mis-
takes, he tried to justify those mistakes
by fantasizing about them.>

As he put forward, Ibn ‘Arabi’s works are
rooted in prior Sufi texts. Therefore, they are
not rooted in his mystical visions to some
extent. Much like the two abovementioned
scholars, he criticizes Ibn ‘Arabi’s language
and terms as arid and uninspired.*

cere intention and pure aim and aspiration and made
this book manifest as God’s Messenger determined
without increase or decrease.” (Ibn ‘Arabi, Fusiis al-
Hikam, trans. Binyamin Abrahamov (Oxon: Rout-
ledge, 2015), 14.)

22 The transcription of his speech about Movahed’s
translation of Fugsis is published at the end to
Mowahed’s translation. See Ibn ‘Arabi, Fusis al-
hikam, 731.

23 Nasrollah Pourjavady, “Seyre Istelahate Sufiyan az
‘Nahj al-Hase Abumansiir Isfehani ta Futiihate Ibn
‘Arabi,” Ma'aref 48 (1999): 51.

24 Nasrollah Pourjavady, Qiit-e Del wa Nise Jan (Teh-
ran: Nashr-e Now, 2019), 349.

In terms of their presumptions in the study of
Sufism, the mentioned scholars are perfect-
ly aligned with the early orientalists who, as
Carl Ernst observes, understood Sufism “as
a spiritual movement that reached its apo-
gee during the medieval period of Islamic
history, with its crowning achievement be-
ing the brilliant literary productions in Ara-
bic and Persian that became the classics of
the Sufi tradition.”? Considering the classi-
cal period of Sufism, in which the great lit-
erary works of Sufism were composed, as
the so-called “golden age” of Sufism,?® roots
in reducing Sufi tradition merely to its liter-
ary heritage and neglecting its other cultural
manifestations.

This tendency towards monopolizing liter-
ary texts as the source of understanding Su-
fism originated in the background, training,
and intellectual tendencies of the aforemen-
tioned scholars. Their mastery, specifically
of the first two figures, in Persian literature
has led them to prioritize Persian sources
over Arabic and others.”” Their emphasis
on the Persianate manifestations of Sufism,
accompanied by so-called non-metaphys-
ical aspects, has led them to a profoundly
critical approach toward Ibn ‘Arabi. This
is because he was neither a Persian speak-
er or writer, nor was his writing as lucid or
non-metaphysical as that of others.

25 Carl Ernst, It’s Not Just Academic! Essays on Sufism
and Islamic Studies (Tamil Nadu: Sage, 2018), 391.

26 Kadkani expresses: “With the decline of language
(i.e. literally value of texts) in Sufi works, Sufis’ spir-
itually declined [...] it’s quite ridiculous to assert that
a Sufi had an elevated spiritual status, but his literary
language is lacking creativity and passion [...] as Sufi
texts indicate from 12-13" centuries and so on there
is nearly nothing new in Sufism.” (Kadkan1, Zabane,
245-6, 261)

27 As Ernst justly asserts: “The study of Sufism also
tended to privilege the ‘classical’ sources in Arabic
and Persian over the ‘folk’ manifestations of Sufism
in Turkish, Urdu, and other.” (Ernst, /t’s Not Just Ac-
ademic, 392) In the case of mentioned scholars, even
Arabic sources usually stands out of their scope.
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Dividing Sufism into two geographical parts
as Eastern/Hurasani Sufism and Western/
Akbarian Sufism, ends up neglecting the
aesthetic aspect of Western/Akbarian Su-
fism and on the other hand the metaphysical
dimension of so-called Eastern/Hurasani
Sufism.

It should be clear by now that my intention
is not to show that these simplistic dichoto-
mies (classical/non-classical, Eastern/West-
ern) are invalid from a historical perspec-
tive, which I think actually are. I intended
to emphasize the function and role of these
dichotomies in contextualizing scholars’
understanding of Sufism and Ibn ‘Arabi. In
contemporary Iran, Ibn ‘Arabi is the subject
of not only the academic attention but also
non-scholarly intentions.

An Ideological Return to Ibn ‘Arabi

The need to form a whole new Islamic iden-
tity and legitimize Iran’s 1979 revolution
brought some neglected dimensions of Is-
lamic culture to the attention of ideologues.
As Kamaly put forward: “After the 1979
revolution, ‘erfan provided a framework
for legitimizing the modern nation-state [of
Iran].”?® A nation-state whose opposing with
the “West” is an essential part of its identity.

Among many ideologues of the Islamic
Republic of Iran, Asgar Taher-Zadeh (b.
1951) is considerable for his deep com-
passion with Ibn “Arabi, as he is the only
ideologue in favor of Iran’s revolution who
wrote a commentary on Fusis al-Hikam. In
challenging the “West,” which, according to
Taher-Zadeh, represents humanism and ma-
terialism, he relies on the mystical dimen-
sion of Islam: “The ‘erfan of Ibn ‘Arabi can
deliver us from modernity. In encountering
with West and returning to Islam, ‘erfan

28 Kamaly, God and Man, 172.

should be considered.”?

Taher-Zadeh, after studying geology, fell
under the influence of Ruhollah Khomeini
(d. 1989), and he studied Islamic sciences,
specifically theoretical mysticism ( ‘erfan-e
nazari)® and Islamic philosophy, on his
own. Composing more than 70 books, nearly
half of which are concerned with Iran’s rev-
olution and the West, and giving lectures on
a weekly basis have made Taher-Zadeh the
most active and famous intellectual heir of
Ahmad Fardid (d. 1994) in Iran. Taher-Za-
deh blended Fardid’s legacy, which was a
fusion of Martin Heidegger’s philosophy
and Ibn ‘Arabi’s philosophical Sufism, and
his discourse of Westoxication,?' with his
deep sympathy for Iran’s 1979 revolution,
which he ([i.e.,] Taher-Zadeh) considers
“the Reality of this epoch” and “self-disclo-
sure of the Being.”*?

Using Ibn ‘Arabt’s ‘erfan, Taher-Zadeh in-
tends to pass from the state of Westoxica-
tion, which “is ignorance of West’s essence,
an ignorance which ends up in self-alien-
ation,”* and return to Islam, an Islam which
manifested in Khomeini, who is “the holy
intellect of the contemporary epoch.”* A
return which is “nor possible with Salafism

29  Asgar Taher-Zadeh, Sharh Fusis al-Hikam (Isfahan:
Lobb al-Mizan, 1399 sh./2020), 10-11.

30 Philosophical Sufism is usually called ‘erfan-e
nazari (theoretical mysticism) in Iran.

31 For Ahmad Fardid and his discourse and legacy, see
Ali Mirsepassi, fran’s Troubled Modernity, Debat-
ing Ahmad Fardid’s Legacy (Cambridge: Cambridge
University Press, 2019).

32 Asgar Taher-Zadeh, Gish Sepurdan be Nedaye
Bi-sedaye Engelabe Islami (Isfahan: Lobb al-Mizan,
1398 sh./2019), 23-24.

33 Asgar Taher-Zadeh, Engelabe Islami va Jahane
Gom-shode (Isfahan: Lobb al-Mizan, 1399 sh./2020),
40.

34  Asgar Taher-Zadeh, Sulik zeyl shahsiyaat emam
Khomeini (Isfahan: Lobb al-Mizan, 1390 sh./2011),
55.
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and neither with following the West”* but
with considering Ibn ‘Arabi’s ‘erfan.

Ideologizing Ibn ‘Arabi to create an Islam-
ic and anti-Western identity contrasts with
the tendency of some scholars to form an
“Iranian” identity.*® It’s considerable to note
that both currents use Ibn ‘Arabt in making
identities: Taher-Zadeh by ideologizing him
and using his language and terms, the latter,
Movahed and Kadkani, by underestimating
and neglecting him.?’

Continuity of Akbarian Tradition: Ibn
‘Arabil in Iran’s Shia Seminaries

Although Shia seminaries of Iran have been
anti-Sufi strongholds, specifically after the
Safavid era,* the deep compassion of Iran’s
1979 revolution leader, Ruhollah Khomei-
ni with Ibn ‘Arabi, and Seyed Muhammad
Husein Tabatabar’s (d. 1981) efforts in
teaching Islamic philosophy and mysticism,
constructed a circle in the Shia seminary of
Qom which somehow supported unofficial-
ly Iran’s government as well.* However,

35 Asgar Taher-Zadeh, Sharh Fusis, p 12.

36 Taher-Zadeh’s ideological return to Ibn ‘Arabt could
be contextualized in the terms of the efforts of Iran’s
state in constructing so-called Islamic humanities
versus Western humanities, which is considered as a
part and parcel of establishing a grand Islamic civili-
zation.

37 It is notable that this phenomenon was accrued in
Indian Subcontinent too, where opposing Ibn ‘Arabi,
by emphasizing on Sirhindi, used to fulfil a grow-
ing sense of Muslim ideological considerations. (See
William C. Chittick, “Wahdat al-wujid in India,” Ish-
raq: Islamic Philosophy Yearbook, 3 (2012): 29-40.)

38 As Asghari and others point out: “the post-Safavid
inclination of the Shi‘T seminaries has been officially
dominated by opponents of Sufism.” (Seyyed Amir
Hossein Asghari, “Replacing Shari‘a, Tariga and

Haqiqa with Figh, Akhlaq and Tawhid,” Journal of

Sufi Studies, 9 (2020): 203.)

39 In efforts to legitimizing Iran’s state founded nu-
merous institutions in the past 40 years in Iran. Take
Imam Khomeini Education and Research Institute

as way of example, which was founded by Moham-
mad-Taqi Mesbah-Yazdi (d. 2021), an institute which

it should be emphasized that although the
government somehow supports them, they
are still the minority in the Shia seminary,
and the currents against Sufism and philos-

ophy, as will be discussed, have the upper
hand.

In addition to some books and treatises on
theoretical and practical mysticism based on
Ibn ‘Arabi’s Sufism,* Khomeini expressed
his sympathy for Ibn “Arabi in his lectures
on Surat al-Fatiha,*' courses which were
broadcasted by Iran’s official national tele-
vision; the lectures stopped after five ses-
sions at the request of some of Mashhad’s
‘ulama. In addition to his lectures, his ac-
knowledgment of Ibn “Arabi is evident in
his letter to Mikhail Gorbachev.*

The tradition of teaching and learning Ak-
barian works constructed a chain of ‘erfan
masters in Iran, specifically in Isfahan and
Tehran and then in Qom.* The charac-
teristic of these ‘erfan teachers was their
mastery on Islamic philosophy, paticularly
on the transcendental philosophy of Miulla
Sadra and the writings of later followers of
Ibn ‘Arabi. There is not a clear distinction
between philosophy and ‘erfan, and sub-

financially promoted by Iran’s government.

40 Besides, he composed super-commentaries on Fusis
al- Hikam and Fanari’s Misbah al-Uns.

41 For study of Khomeini and his reception of Sufism,
see Alexander Knysh, “‘Irfan’ Revisited: Khomeini
and the Legacy of Islamic Mystical Philosophy,” Mid-
dle East Journal 46, 4 (1992): 631-653.

42 “I will not tire you further by mentioning the works
of mystics, in particular Muhyi’d-Din ibn al-'Arabi.
If you wish to make yourself acquainted with the
doctrines of this celebrated mystic, send a number
of your brilliant scholars, who are well-versed in this
field, to Qum so that, by reliance on God, they may
glimpse the depth of the delicate stages of gnosis af-
ter a couple of years. It would be impossible for them
to acquire this knowledge without making such a
journey.” (http://emam.com/posts/view/4129)

43 For a study of some of key figures of this tradition,

see Reza Pourjavady, Philosophy in Qajar Iran
(Leiden: Brill, 2018).
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sequently between a philosopher and ‘Gref
(gnostic) in this tradition. It sounds surpris-
ing but the writings of Ibn ‘Arabi himself
has been scarcely read in Iran, he is rather
known through the works of his later fol-
lowers such as Dawiid Qaysari’s commen-
tary on Fusis al-Hikam, which provides a
highly philosophical account of Ibn ‘Arabi’s
Sufism. Notably, this integration between
philosophy and Sufism is also manifested in
the later history of this tradition.

Seyed Muhammad Husein Tabatabat’s sig-
nificant role in transmitting philosophy and
‘erfan should not be underestimated. Be-
sides composing several books and treatises
on Milla Sadra’s philosophy* and ‘erfan,
he is the central connecting ring of Seyed
‘All Qazr’s (d. 1947) circle with the Qom
Seminary.

Tabatabal was initiated into Sufism, or ‘er-
fan, by Seyed ‘Ali Qazi. Qaz1’s spiritual lin-
eage goes back to Seyed “Ali Shishtart (d.
1864), who was the disciple of Sadr al-Din
Kashef al-Dezfuli (d. 1842), who was a Da-
habi Sufi master and a disciple of Muham-
mad Bidabadi (d. 1783).* The followers of
this spiritual order usually conceal their con-
nections with Dahabi and other Sufi orders
to prevent accusations of anti-Sufis of the
seminary.* In doing so, they prefer not to
use the term “Sufi” in naming themselves;
instead, they prefer to be called “‘aref.”
This phenomenon is rooted in hot Safavid
polemics over Sufism,*” which are still com-
mon today, even after the revolution in Iran.

44 Two philosophical books that seminary students have
to read, Bidayat al-Hikma and Nihayat al-Hikma,
was composed by him.

45 Asghari, “Replacing SharT‘a, Tariqa and Haqiqa with

Figh, Akhlaq and Tawhid,” 207.

Ibid., 206.

For the historical roots of this transformation, see
Ata Anzali, Mysticism in Iran: The Safavid Roots

of a Modern Concept (University of South Carolina
Press: Columbia, 2017).

46
47

Tabatabai’s tendency toward Ibn ‘Arabi
and Islamic philosophy passed through his
students, specifically Hassan Hassan-Za-
deh Amoli (d. 2021) and ‘Abdollah Javadi
Amol1 (b. 1933), to the next generation.
Nowadays, most distinguished ‘erfan and
philosophy teachers of Qom Seminary are
their students.

Metaphysical discussions are still pretty
alive and hotly debated even in 21st-centu-
ry Iran’s seminaries.*® The aforementioned
current should not be regarded as an aca-
demic phenomenon; rather, it should be con-
sidered as a continuation of a long-standing
tradition within the field of philosophy,
commonly referred to as ‘philosophical Su-
fism, Sufism of Ibn ‘Arabi followers such as
Qunaw1 (d. 1274), Kashani (d. 1335), and
Qaysari (d. 1350). The essential characteris-
tic of this current is their philosophical atti-
tude towards Ibn ‘Arabi.

Perhaps the most well-known and distin-
guished master of philosophy and theoret-
ical mysticism in Qom is Seyed Yadullah
Yazdan-Panah (b. 1963), one of Hassan-Za-
deh and Javadi Amolt’s disciple/students,
who composed several books on Islamic
philosophy and ‘erfan, including a lengthy
groundbreaking book on theoretical mysti-
cism.* His philosophical approach to Ibn
‘Arabi is evident in the introduction of his
book: “In our seminary tradition, students
study theoretical mysticism after philoso-
phy [...] specifically after studying teach-

48 As Toshihiko Izutsu observed, “Eastern scholasti-
cism has had a much longer life [...] than its Western
counterpart. Metaphysical problems raised long ago
in the Middle Ages were still being hotly discussed
and seriously considered in the nineteenth century
[and they are still being discussed].” Toshihiko Izut-
su, The Fundamental Structure of Sabzewari’s Meta-
physics (Tehran: University of Tehran Press, 2000),
11.

Seyyed Yadullah Yazdan-Panah, Mabant wa Usiile
‘erfane Nazari (Qom: Moasseseye Imam Khomeini,
2014).

49
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ings of Milla Sadra in Asfar [i.e., Milla
Sadra’s major philosophical book].””*

It may not sound appropriate to put Milla
Sadra before Ibn ‘Arabi, for he not only
lived hundreds of years before Miilla Sadra,
but also became an inspiration to him as
he drew upon Ibn ‘Arabi’s teachings in
developing his own transcendental philos-
ophy. But Yazdan-Panah’s traditionalistic
approach’! to Islamic intellectual history
allowed him to do so. On legitimizing this
seemingly undermined curriculum, Yazdan-
Panah expresses: “The depth and complex-
ity of theoretical ‘erfan from one hand, and
the role of Milla Sadra’s teachings in under-
standing theoretical mysticism from anoth-
er hand [...]”** are two factors that justify
this curriculum. Yazdan-Panah’s account of
the history of theoretical mysticism should
be illustrated to explicate the role of Milla
Sadra in understanding Ibn ‘Arabt:

The history of theoretical mysticism can
be divided into three eras: the first era,
from the beginning [of Sufism] to Ibn
‘Arabi [...] second era was the era of
Muhyeddin mystical school, which be-
gan with Ibn ‘Arabi [...] by whom theo-
retical mysticism was presented as a co-
herent and majestic system and reached
to the perfection. With the emergence of
Miilla Sadra’s transcendental philosophy,
a third era of theoretical mysticism be-

50 Ibid., 21.

51 By “traditionalistic approach” I do not refer to the
school of Traditionalism, founded by French philos-
opher René Guénon (d. 1951), although methodologi-
cally speaking they seem quite similar. I merely mean
a historical approach which neglects the history, con-
text, and genealogy of ideas, and consider them as
universal and ever-lasting truths which are being re-
peated throughout the history. Holding this position,
Yazdan-Panah can confidently assert that there is no
need to study Mulla Sadra in the light of Ibn ‘Arabi,
since somehow both of them are expressing relatively
same things, although with distinct expressions.

52 Ibid., 21.

gan. The significant characteristic of the
third era is the total adaption of philoso-
phy and theoretical mysticism.*

According to Yazdan-Panah, Malla Sadra
philosophized Ibn ‘Arabi’s ‘erfan; the
transcendental philosophy of Miulla Sadra
is a synthesis of philosophy and theoreti-
cal mysticism, Yazdan-Panah sums up the
attempts of Mulla Sadra in presenting a
philosophized ‘erfan as such:

Milla Sadra, with coining new terms
and bringing already coined philosoph-
ical terms into perfection [...] made the
way to express the mystical teachings.
Secondly, the principal foundations of his
philosophy, such as the primacy of Being
(isalate wujid), gradation of Being (tash-
kik wujiid), and [...] the personal oneness
of Being (wahdate shahst wujiid), seem
quite adequate for expressing mystical
teachings, and they were principally de-
signed for this purpose.>*

To sum up, seminary scholastics can be con-
sidered as the continuity of Akbarian philo-
sophical Sufism.” They concentrate on the

53 Seyyed Yadullah Yazdan-Panah, Muhtasate Hekmate
Mut‘aliye (Qom: Ale Ahmad, 2020), 409-10.

54  Yazdan-Panah, Mabant, 59.

55 Yazdan-Panah is not alone in presenting a philoso-
phized account of Ibn ‘Arabi. The continuity of phil-
osophical Sufism can be traced to other seminaries
such as Isfahan, Mashhad, and specifically Tehran.
Few masters are left in the long-standing philosoph-
ical and mystical school of Tehran, among whom
Gholamreza Avani (b. 1943) and Manticheher Sadiqi
Soha (b. 1948) are worth mentioning. The essential
role of Iranian Research Institute of Philosophy,
founded by Seyyed Hossein Nasr (b. 1933) in 1974,
in reviving philosophical Sufism in Tehran should
not be underestimated. The Akbarian tradition con-
tinued in Mashhad through the well-known philoso-
phers Seyed Jalaluddin Ashtiyani (d. 2005) and Seyed
Muhammad Husein Tehrani (d. 1995), who was a stu-
dent/disciple of Seyed Muhammad Husein Tabatabat
and Seyed Hashem Haddad (d. 1984). Tehrani’s in-
tense sympathy for Ibn ‘Arabrt passed to his sons and
from his older son to Muhammad Hasan Vakil1 (b.
1980), one of the most active Maktab-e Tafkik’s op-
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metaphysical aspects of Sufism rather than
the aesthetic aspects. Ibn ‘Arabi often con-
sidered a philosopher by them. Mysticism
and philosophy are unified in this current,
so we cannot easily distinguish between
philosophy and mysticism. Using ‘erfan
instead of Sufism, they try to differentiate
between themselves and the Sufis to be pre-
served from ‘ulama.

Ibn ‘Arabi and Ulama

Although historically speaking we can dis-
tinguish between anti-Sufis and Ibn “Arab1’s
opponents, this is not usually the case in
contemporary Iran. In addition, Ibn “Arab1’s
opponents in Iran often have intense an-
tipathy towards Islamic philosophy. The
Sufi- ulama controversy is quite fierce in
contemporary Iran, a controversy that dates
back to the Safavid era.* This debate can be
contextualized as the Shia ‘u/ama’s tenden-
cy to monopolize their religious perspective
and, therefore, their power. Even after Iran’s
revolution, the traditional side of the Shia
seminary, either in Iraq or in Iran, has not
changed its attitude toward Sufism.

Iran’s government, distinguishing between
Sufism and ‘erfan, and interpreting Sufism
as a false ‘erfan,”’ supports Shia wulama’s
antipathy to Sufism.*® ‘Ulama’s intense dis-

ponents in Mashhad.

56 For historical basis of this conflict, see Reza Taban-
deh, The Rise of the Ni‘matullahi Order (Leiden:
Leiden University Press, 2021), 47.

57 As Anzali put forward: “The regime has become
increasingly obsessed with drawing clear and fast
boundaries between “genuine,” Khomeini-style ‘ir-
fan and “pseudo-‘irfans.” (Anzali, Mysticism in Iran,
6).

58 The Supreme leader of Iran is a source of emulation
himself with seemingly not interest in Sufism. In the
past decades Sufis have been repressed by Iran’s re-
gime, As Anzali addressed: “The first major clash
between the regime and the orthodox Sufi networks
happened in May 2006, when one of the most import-
ant Ni'matullahi centers, located in the holy city of

sent to Sufism is crystal clear from their
Fatawa.

Seyed “Ali Sistant (b. 1930), the most well-
known, respected, and influential Shia
source of emulation (marja°), is originally
from Mashhad. Although he lives outside
Iran, his authority over Iran’s alleged or-
thodox Shias is undeniable. In a question
and answer issued a few years ago,* Sistani
expressed his attitude toward Ibn “Arabi as
follows:

Question: You are sincerely demanded to
give your opinion regarding the ‘erfan of
Fusiis’s author [i.e. Ibn ‘Arabi].

Answer: | believe in the way of great
Twelver ‘ulama [...], which corresponds
with the Quranic verses and the Ahl al-
Bayt’s sayings [...], and I do not admit the
above-mentioned way.*

By highlighting the identification of u-
lama’s way and the Qur’an and hadith,
Sistani asserts the unorthodoxy of Sufism
and points out that he is not alone in oppos-
ing Ibn “Arabt and Sufism.

‘Ulama’s negative attitude towards Sufism
evident in their Fatawa does not conclude
with Ibn ‘Arabi. They regularly express
their intense antipathy toward Sufism, even
toward some famous and popular figures
such as Rimi, whenever they observe a
slight tendency toward Sufism, specifically

Qum, was confiscated and razed to the ground in the
aftermath of a bloody clash between the Ni‘matul-
lahi dervishes and the Basij milita.” (Anzali, Mysti-
cism in Iran, 7). Another bloody confliction between
Gonabadr Sufis and regime took place in 2018 in
Tehran.

59 One of the most accessible ways for anti-Sufis to op-
pose with Sufis and Ibn ‘Arabi, is to use the authority
of the sources of emulations, therefore they ask for
the source of emulation’s idea on controversial topics
and then they broadcast the answer.

“Official Website of Seyyed ‘AlT Sistani,” accessed

April 6, 2024, https:/www.sistani.org/persian/
qa/02273/.
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among the masses. The role of the sources
of emulation should not be underestimated,
for these kinds of Fatawa play an extensive
role in forming the typical Shia mentality.*!

Makarem Shirazi (b. 1927) takes a step fur-
ther and accuses the followers of Wahdat
al-Wujiid (oneness of Being), a Sufi doctrine
associated with Ibn “Arab1 and the Akbarian
tradition, of heresy:

Question: What is the oneness of Being,
and what is the judicial status of who be-
lieves in it?

Answer: The oneness of Being has many
meanings; what is invalid and believing
it counts as heresy [...] is asserting that
there is only one Being in the world and
holding that God is identical with exis-
tents. And claims that there is no [duality
between] creator and nor creatures, and
there is no [duality between] worshipped
and worshippers.*

Although it is highly questionable that Ibn
‘Arabi considered the oneness of Being as
such, the oneness of Being is often depicted
in a rather exaggerated form and has been
ascribed to Ibn “Arabi and his followers by
‘ulama.

Besides ‘wulama’s long-standing and influ-
ential approach, the school of Detachment
is considerable in terms of its opposition

61 1In a considerable instance, a movie series about
Mawlana was stooped because of a source of emula-
tion’s interference, who called Sufis misguided and
misguiding and enemy of Shia Imams.

“Exploring Ibn Arabi,” accessed April 6, 2024,
https://ebnearabi.com/14640/%d8%a2%d-
b%8c%d8%aa-%d8%a7%d9%84%d9%84%d9%87-
%d9%86%d9%88%d8%bl%db%8c-
%d8%b3%d8%a7%d8%ac%d8%aa-%d9%81%d-
b%8¢%d9%84%d9%85-%d8%b4%d9%85%d8%-
b3-%d8%ad%d8%bl1%d8%a7%d9%8S5 -
%d8%a7%d8%b3%d8%aa.html

62 “Official Website of Makarem Shirazi,” accessed
April 6, 2024, https://makarem.ir/main.aspx?typein-
fo=21&lid=0&catid=44744&mid=272784.

to Ibn ‘Arabi. The term “Maktab-e Tafkik”
(the school of Detachment) was coined by
Muhammad Reda Hakimi (d. 2021) to name
the scholarly current of Mahdi Isfahant (d.
1945) and his students in Mashhad.

Isfahant experienced a life-changing mysti-
cal experience that caused a U-turn in his
intellectual life. In his vision, he saw the
twelfth Imam (mahdi) and received a letter
from him, saying: “To not seek knowledge
from our (4hl al-Bayt) way is identical to
denying us.”® He interpreted the phrase
“not demanding knowledge from our way”
as demanding knowledge from philosophy
and mysticism, making him suddenly to
turn his back on both. After spending seven
years reconsidering his previous beliefs, he
went to Mashhad in 1921 and started to give
lectures on Islamic law and basics of juris-
prudence and then theology. Isfahant’s an-
tipathy toward philosophy and Sufism was
transferred to his students, among whom
Mojtaba Qazvini (d. 1967) was the most
notable, from whom the legacy of Tafkik
passed on to Seyed Ja'far Seyyedan (b.
1934).

With expressing the differences between
revelation and ‘erfan, Seyyedan undermines
Ibn “Arabi’s legitimacy:

‘Erfan is true in itself, but the so-called
‘erfan of Ibn ‘Arabi expresses that God is
identical with things, and it has indicat-
ed that whatever you worship, you have
worshipped God in real [...], but God in
the school of Wahy (revelation) does not
have any resemblance. The so-called ‘er-
fan is opposed to the school of Wahy.®*

63 Mahdi Isfahani, 4bvab al-Huda (Mu'seseye M ‘aref
Ahl al-Bayt: Qom, 2016), 17-28.

64 “Official Website of Seyyed Ja‘far Seyyed an,” ac-
cessed April 6, 2024, http:/seyyedan.org/fa/news-de-
tails/2964/%D8%A A%D8%B9%D9%82%D9%84-
%D8%AF%D8%B1-%D9%88%D8%AD%D-
B%8C%D8%8C-%D8%B1%D9%88%D8%B4-
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In addition to underlining the dissimilarity
between Ibn ‘Arabt and the school of Wahy,
which is quite enough to banish someone
out of the mainstream Shia seminaries,
align with the majority of Ibn ‘Arabi crit-
ics, Seyyedan considers Ibn ‘Arabi’s meth-
od of allegorical interpretation as a mis-
leading one. The only way of reaching the
inward aspects of the Qur’an and Islam is
through the Prophet himself and Twelver
Shia Imams. According to Seyyedan, “al-
though it is evident that Quranic verses have
inward dimensions [...] the inward dimen-
sions and allegorical interpretation can only
be discussed by Prophet Muhammad and
Imams.™®

In addition to the two abovementioned cur-
rents, a new current has emerged, perhaps
the fiercest opponent of Ibn ‘Arabi and
philosophy in the seminary of Qom: Has-
san Millani (b. 1959) and his circle, which
should be considered as the continuity of
some Shia anti-Sufi theologians such as
Muhammad-Bager Majlest (d. 1699). Nota-
bly, Millant has a strong antipathy to Mak-
tab-e Tafkik as well: “The school of detach-
ment [...] intensely oppose philosophers
and mystics apparently, but in time they ex-
press philosophers and mystics misleading
beliefs.”®

%D8%AT%D9 %85%D9 %86 -
%DA%A9%DS8%B3%DS8%AS8-
%D9%85%D8%B9%D8%A7%D8%B1%D9%81/

“Official Website of Seyyed Ja‘far Seyyed an,” ac-
cessed April 6,2024, http:/seyyedan.org/fa/news-de-
tails/1835/%D8%A A%D8%B0%DA%A9%D8%B1
%D8%A7%D8%A A%DB%8C-%D8%A7%D8%B2-
%D8%AT%DI9%86%D8%AF%D -
B%8C%D8%B4%D9%85%D9%86%D8%AF-
%D9%85%D8%BI%DE%AT%DSE%-
B5%D8%B1-%D8%A2%DB%8C%D8%AA-
%D8%AT7%DI9%84%D9%84%D9%87-
%D8%B3%DB%8C%D8%AF%D8%A7%D9%86/

Hassan Millani, Ma'rifat Allah Ta‘ala billah (E‘te-
qade Ma: Qom, 1394 sh./2015), 254.
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Putting all diverse philosophical and mys-
tical schools in the same basket and label-
ling them as non-Islamic schools, Millant
expresses:

In terms of principals and foundations,
there isn’t any difference between di-
verse philosophical and mystical groups.
The “Peripatetic school,” the “Illuminist
school,” the “Transcendental philosophy
of Mulla Sadra,” “Indian mysticism,”
“Buddhism,” “Greek mysticism,” “Ibn
‘Arabi” and etc. all hold the same idea.’’

“The same idea,” according to Millani,
is nothing but the oneness of Being or the
identification of God and his creatures. De-
spite his lack of engagement with the ac-
ademic literature on Sufi studies, he does,
however, share certain presuppositions with
early orientalists, such as the association of
Sufism and non-Islamic currents.®

Notwithstanding their differences, these
three anti-Ibn ‘Arabi groups have much
in common. Considering the Qur’an and
hadith as true and infallible sources of
knowledge, they dismiss any other sourc-
es, including mystical experience. Besides
questioning Ibn ‘Arabi’s hermeneutics, their
harshest criticism concerns the oneness of
Being, on which their interpretation seems
highly questionable. Their primary consid-
eration is to defend alleged Shia orthodoxy.
As previously discussed, Ibn ‘Arabi is most
criticized for his religious creed, which
plays an extensive role in either welcoming
or dismissing him.

67 Hassan Millani, Fara-tar az ‘Erfan (‘Ahd: Qom,

2016), 92.

For a study of early orientalists’ concepts of Sufism,
see Ernst, It’s Not Just Academic, 463-483.
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Ibn ‘Arabi; Shia or Sunni?

Perhaps one of the most controversial de-
bates on Ibn ‘Arabi in Iran is whether he
was a Sunni or Shia. Although it may sound
irrelevant, the religious creed of Ibn ‘Arabi
plays a crucial role for both followers and
opponents of Ibn ‘Arabi in Iran. In the so-
called orthodox Shia seminaries, following
someone who is ostensibly a Sunni (e.g. Ibn
‘Arabi), is a great malefaction. Ibn ‘Arab1’s
followers in the Shia seminaries consider
his teachings the most elevated form of ‘er-
fan, and use his teachings in understanding
and interpreting the Qur’an and hadith,* us-
ing an outsider’s teaching in interpreting the
Qur’an, and hadith exposes Ibn “Arab1’s fol-
lowers in the Shia seminaries to be accused
of misinterpretation of religious sources and
gaining religious knowledge from a Sunni.
Therefore his followers have to internalize
Ibn ‘Arabi to not be accused by his oppo-
nents.

The controversy over Ibn ‘Arabi’s religious
creed should be considered a polemic rooted
in a difference in understanding Sufism/ ‘er-
fan. In addition, religious exclusivism plays
a significant role in discussing Ibn ‘Arab1’s
religious creeds. Followers of Ibn ‘Arabi
in Shia seminaries are usually exclusivists;
therefore, according to them, the only way
to salvation and to achieve a profound spir-
itual state is to believe in Shiism. However,
they cannot ignore Ibn ‘Arab1’s profound
spiritual state. Hence, to defend Ibn “Arab1’s
spiritual state, in other words, to protect
their position in the Shia seminary, they had
to put forward a Shia conceptualization of
Ibn ‘Arabi.

The most well-known and influential current

69 “Ibn ‘Arabi’s works is the key of understanding Nahj
al-Balagah, Usil al-Kaft, Kitab al-Tawhid of Sadiq
and etc.” (Muhammad Hasan Vakili, Mohyeddin;
Shi‘aye Hales [Ibn Arabi; A pure Shia] (Mashhad:

Moasseseye Motale‘at Rahbordi, 2019), 12)

of Ibn “Arabi followers in Mashhad is root-
ed in Muhammad Husein Tehrani’s teach-
ings, as well as in his textual, and spiritual
heritage. Vakili’s exclusivist understanding
of Ibn ArabT’s religious creed can be traced
back to his intellectual father, Tehrani, who
points out that: “Throughout history, it is the
case that non-Shias either were not mystics
(“aref) or they were both ‘aref and Shia, and
they concealed their religious creeds since
they were afraid of Sunnis.””

Following an identical line, Vakili admits
that Ibn ‘Arabi was born in the Sunni part of
the Islamic world; therefore, he was initially
a Sunni. However, regarding his profound
spiritual state, it was the case that he per-
ceived the spiritual status of the first Shia
Imam and admitted his superiority over oth-
ers. In his youth, he met the twelfth Imam
and all twelve Shia Imams at the end of his
life. Such a person, who has witnessed the
spiritual status of twelve Imames, is a Shia in
its true sense.”!

By emphasizing the “true sense” of Shiism,
Vakili admits that Ibn “Arabi was a Sunni
based on standard and widely accepted cri-
teria, but he was a Shia in a certain sense.
Ibn ‘Arabi was Shia in its esoteric meaning
but Sunni in its exoteric meaning. In other
words, although Ibn ‘Arabi followed the
Sunni school of jurisprudence, he was a
Shia since he admitted twelve Imams’ pro-
found, exalted, and uncompetitive spiritual
state.

That being said, Shia opponents of Ibn
‘Arabi hold that he was a prejudiced Sun-
ni. They also emphasize that one should not
read Ibn “Arabi selectively to put forward a
Shia conceptualization of him: “Some Shia
scholars find a few scattered texts in the

70 Seyyed Muhammad Husein Tehrani, Rithe Mojarad
(Mashhad: ‘Allameh Tabatabai, 2004), 348-350.

71 Vakili, Ibn Arabi, 24.
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works of Ibn “Arabi implicating his belief in
Shiism, but numerous texts imply not only
his belief in Sunni Islam but also, his deep
sympathy for it.”””?

Shia opponents of ‘Arabi have specifically
found some highly controversial beliefs of
him, beliefs that cannot be expressed by any
Shia. According to Tayeb-Niya, Ibn ‘Arabi,
quite the opposite of mainstream Shia, held
that the Prophet did not choose anyone as
his successor in particular.”® Besides, like
any other faithful Sunni, he considered Abu
Bakr as the first caliph, and he praised the
first two caliphs after the Prophet™ to the
extent that he believed in the infallibili-
ty of ‘Omar (the second caliph).” Last but
not least, all groups of Shia, specifically
Twelvers, are considered the friends of the
Devil by Ibn ‘Arabi.” Vakili and others, on
the other hand, suggest that these beliefs ex-
pressed by Ibn ‘Arabi in his books should
not be considered his own beliefs, since he
was living in a time in which one could easi-
ly get killed by expressing a slight tendency
toward Shiism. Thus, he had to conceal his
beliefs.”

Tayeb-Niya, in the opposite camp, empha-
sizes that Ibn “Arab1 was not in the position
of concealment: “7agiye (concealment of
belief) is to conceal a belief or to speak and
write opposed to beliefs in some quite scarce
and difficult situations. But if a speaker or

72 Sayed Ja'far Murtada al-‘Ameli, Ibn ‘Arabi Sunni
Mut‘easib (n.p: al-Markaz al-Islamt lldirasat, 2007),
9.

73 Seyyed Mohsen Tayeb-Niya, /bn Arabi az Negahi
Digar (Qom: Dalil-e ma, 2015), 83.

74 Ibid., 89.

75 1Ibid., 96. Asserting that Imam ‘AlT was the first true
caliph after the Prophet, is the very core idea of tradi-
tional Shiism.

76 1bid., 112. Tayeb-Niya, in his lengthy book, listed six-
teen beliefs expressed by Ibn ‘Arabi, which are plain-
ly opposed to Shia beliefs. Ibid., 83-123.

77 Vakili, Ibn Arabi, 25.

author expresses a belief frequently and
emphasizes on, it could not be considered
otherwise.””

To sum up, the everlasting controversy over
Ibn ‘Arab1’s religious tendencies should not
be considered merely a scholarly argument.
Shia followers of Ibn ‘Arabi, who have been
accused of following a non-Shia figure,
should preserve and defend their position
as a respected part of Shia Seminary, which
cannot be done unless by the construction of
a Shia Ibn ‘Arabi.”

Conclusion

After the Iranian Revolution, Ibn ‘Arabi
once more became a focus of academic in-
terest. More than a thousand graduate theses
and dissertations on Ibn ‘Arabi are listed on
an official website.*® Many students of phi-
losophy, religious studies, and even some of
Persian literature tend to work on Ibn ‘Arabi
and Akbarian tradition. This tendency re-
sults in critical editions of Akbarian works,
comparative studies of Ibn ‘Arabt and other
philosophers or mystics, and monographs
on related topics and figures.

Sufism and Ibn ‘Arabi have also entered
Iran’s popular culture. Distancing from fun-
damentalist approaches to Islam, an increas-
ing number of people have found them-
selves sympathetic to Sufism rather than
the official form of Shia Islam, represented

78 Tayeb-Niya, /bn Arabr, 90.

79 Besides already mentioned book of Vakili, another
lengthy book was composed by another follower of
Ibn ‘Arabi in Mashhad. See Qasim Tehrani, a/-Qawl
al-Matin fT Tasayy'e Seiyh al-Akbar Muhyeddin 1&I1
(Beirut: Dar al-Mahajat al-Bayda, 2003).

80 “IranianResearchlnstituteforInformationScienceand
Technology (IranDoc)”,accessed April 6,2024, https://
ganj.irandoc.ac.ir/#/search?basicscope=1&key-
words=%D8%A7%D8%A8%D9%86%20
%D8%B9%D8%B1%D8%A8%DB%8C&sort_
by=1&fulltext status=l&results per page=l&year
from=0&year to=1402&page=1
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by the sources of emulation and the state of
Iran. This tendency can be observed in the
popularity of some figures, such as Rimi
and Ibn ‘Arabi.®!

Ibn ‘Arabt and Akbarian tradition still play
a significant role in the intellectual trends of
Iran. On one hand, those who seek to preserve
Iranians from the corruption of philosophical
Sufism have to criticize Ibn ‘Arabi for the
sake of their sympathy for Iranian Sufism. On
the other, being the greatest representation of
Sunni Sufism, and therefore the sworn enemy
of Shia ‘ulama, Ibn ‘Arabi should be con-
demned to prevent young Shia clergies from
bending toward Sufism. However, followers
of the Akbarian tradition seek to create a Shia
Ibn “Arabi to legitimize reading and teaching
his works in the Shia seminaries.
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Abstract

Among various orders of Islamic Sufism, one of the common rituals is dhikr. While sharia places significant
emphasis on the repetition of different dhikr formulas, it does not mandate its practice. However, within the
diverse orders of Sufism, dhikr is viewed as a fundamental aspect of conduct and a cornerstone of practical
mysticism. In Islamic Sufism, disciples deem it obligatory to purify the nafs. Consequently, dhikr is regarded
as a means to this end across various schools and branches of Islamic Sufism. Each order of Islamic Sufism
has developed its own unique instructions and rituals for its followers. The Kubrawiyya order, one of the
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Kubrawiyya order. This includes its importance, principles, objectives, methods, and results. The analysis
is based on the materials presented in the texts of the Kubrawiyya order, supplemented by references to
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Oz

Islam tasavvufunda, cesitli tarikatler arasinda ortak ritiiellerden biri zikirdir. Seriat, farkli zikir formiillerinin
tekrarlanmasina vurgu yapmakla birlikte, bunlarin uygulanmasini zorunlu kilmaz. Bununla birlikte, gesitli
tasavvufi tarikatler i¢inde zikir, davranisin temel bir vechesi ve pratik mistisizmin temel tas1 olarak goriiliir.
Islam tasavvufunda miiritler nefsi arindirmay1 zorunlu gériirler. Sonug olarak zikir, Islam tasavvufunun
cesitli okullar1 ve kollar1 arasinda bu amaca yonelik bir arag olarak kabul edilir. Her bir tarikat, takipgileri igin
kendine 6zgii metot ve ritiieller gelistirmistir. Islam tasavvufunun en eski ekollerinden biri olan Kiibreviyye
tarikati de miiritleri i¢in, zikir 6zelinde, kendi ritiiel ve talimatlarini olusturmustur. Bu makalenin temel
amaci, Kubreviyye tarikatinde zikrin 6z{inii ve niteligini agiklamaktir. Bu amag, zikrin 6nemini, ilkelerini,
hedeflerini, yontemlerini ve sonuglarini kapsamaktadir. Analiz cogunlukla, Kiibreviyye tarikati metinleri
ve zikir ile ilgili, tasavvufun diger kaynaklarina ait materyallere dayanmaktadir. Bu bilimsel yaklagim,
zikrin 6zelde Kiibreviyye tarikatinde, genelde ise Islam tasavvufundaki rolii ve éneminin kapsamli bir
sekilde anlasilmasini saglamaktadir.

Anahtar Kelimeler: Zikir, miirid, Islam mistisizmi, Kiibreviyye, tasavvuf.

Introduction of wali (friend of God), a perpetual reciter.!

Tazkiyat al-nafs (purification of the soul), is Furthermore, each Sufi order has its own
a pivotal tool in Islamic Sufism for disciples awrad (prayer phrases, plural form of wird),
seeking enlightenment and union with the eter- typically a collection of Quranic sentences

recited regularly in the morning and at night.
The founder of the respective order usually
establishes these documents. The purpose of
awrad is to prepare the disciple for dhikr. In
essence, the daily acts of worship for Sufis
comprise a mal (religious practices, especial-

nal beloved. Sufi philosophy posits that refine-
ment cannot be achieved merely through con-
templation or the exertion of individual will.
While a disciple’s will is integral to behaviour,
it is dhikr (remembrance of God) and madad
(seeking assistance from God or a spiritual ly prayer, plural form of ‘amal), awrad, and
guide) that actualize behaviour and purifica- adhkar?
tion. These practices are uniquely employed . .
: _ The Kubrawiyya order, one of the most sig-
across varlous fariqas. . . .
nificant orders of Islamic Sufism, places
In many Sufi orders, dhikr is practiced in tan- a special emphasis on dhikr and seclusion.
dem with seclusion. Given the human mind’s The Kubrawiyya order was founded in the
tendency for recurrent confusion, dhikr must 13th century by Sheikh Najm al-Din Kubra
necessarily be paired with contemplation in | (d. 618/1221), a notable mystic in the annals of

its Sufi context. While adhkar (plural form | Sufism. He is recognized for his pioneering

of dhikr) are generally similar across various work in the mystical theory of light and color.

orders, each order necessitates its own spe- Sheikh Najm al-Din Kubra mentored numer-
cial dhikr to examine its purpose. Through ous eminent Sufi personalities. Notable figures
engagement with dhikr, human existence is 1 Mansour Ebadi, al-Tasfiyah Fi Ahwaal al-Motasava-
progressively refined, and the manifestations fah (Tehran: Farhang Iran Foundation Publication,

. . 1968), 76-78; Khaaja Mohammad Parsa, Qudsiyah
of dhikr effect the necessary transformation (Rawalpindi: Persian Research Center of Iran and Pa-
within the individual. Ultimately, human exis- kistan, 1975), 144-151.

2 Ezzeddin Mahmoud bin-Ali Kashani, Misbah al-He-
daye and Miftah al-Kefayeh (Tehran: Homa Publica-
grace of God, the individual attains the status tions, 1988), 317-326.

tence becomes a conduit for dhikr, and, by the
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within this order include Sayf al-Din Bakharzi
(d. 6591261), Sa‘d al-Din Hamiiya (d. 649/1251),
Najm al-Din Raz1 (573/1177-654/1256), Ala’
al-Dawla Simnant (d. 737/1336), and Mir
Sayyid Ali Hamadan1 (d. 787/1385), also
known as Ali Thant.

The Kubrawiyya order experienced signif-
icant growth during the Mongol invasion,
particularly in eastern Iran. This expansion
was facilitated by the order’s elders during
the Khwarazmian and Ilkhanid dynasties,
extending its influence from Khorasan and
Transoxiana to Syria and Asia Minor.> The
order’s substantial presence across all spheres
in Central Asia is believed to have influenced
the Mongol patriarchs’ conversion to Islam,
leading to the religion’s resurgence in Iran.
In the post-Mongol period, the Kubrawiyya
order had a profound influence on Sufism,
leading to the emergence of a prominent Sufi
figures in Khwarazm and Khorasan. The
Kubrawiyya order’s expansion from Khorasan

3 Abdul Hossain Zarinkoob, Sequence of Search in
Mpysticism of Iran, (Tehran: Amir Kabir Publications,
1997), 81.

AFGHANISTAN
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and Transoxiana to the Levant and Asia Minor,
along with existence of its branches in India

and China, adds to the importance of this
order.

Within the Kubrawiyya order, several branches
emerged during the tenure of Mir Sayyid Ali
Hamadant’s successor, Khwaja Ishaq Khatlani.
The Nurbakhshiyya and Dhahabiya orders,
predominantly located in the eastern and
western regions of Transoxiana respectively,
are continuations of the Kubrawiyya order.
However, with the rise of the Nagqshbandi order
in the Khanate of Bukhara, the influence of
the Kubrawiyya was confined to the territory
of Khogand. By the 16th century, they had
gradually migrated from Central Asia and
established their presence in Iran.*

Due to the importance of dhikr in Sufism
and the importance of dhikr in Kubrawiyya,
this article examines the importance, princi-
ples, objectives, methods and results of dhikr
in Sufism and especially in Kubrawiyya.

4 Zarinkoob, Sequence of Search in Mysticism of Iran,

178-184.



SEPIDEH AFRASHTEH

In order to carry out this research, we have
analyzed the materials presented in the texts
of the Kubrawiyya order. Besides, we have
also referred to some other sources of Islamic
Sufism.

This research has the potential to enhance the
understanding of Sufi practices, particularly
the practice of dhikr within the Kubrawiyya
order. It can help to dispel misconceptions
about Sufism and inform the practice of
dhikr in various Sufi orders. The topic inter-
sects with multiple disciplines, including
psychology, sociology, and religious studies,
highlighting its interdisciplinary relevance.
Furthermore, the research can contribute to
documenting and preserving the practice of
dhikr in the Kubrawiyya order, a necessity in
a rapidly evolving world and could serve as a
foundation for further exploration, stimulating
new inquiries in the field.

Dhikr

Dhikr, the act of remembering God, is deemed
a paramount duty in both fariga and sharia.
This concept is rooted in the divine command:
Remember me, I will remember you. (al-Bagara
2/152). The disciple’s true peace is found in the
light of dhikr, as God Himself stated, Indeed,
it is in the remembrance of God that hearts
find peace (ar-Ra‘d 13/28).

Dhikr, as presented in the Qur’an, is a recipro-
cal process involving both God and humans.
When a person remembers God, God recip-
rocates this remembrance. The divine remem-
brance that emanates from God to the disciple
fortifies faith and facilitates the attainment of
elevated states and stations. The act of remem-
bering God is a form of communication with
Him, and the entity that establishes this con-
nection is God Himself.?

5 Kazem Mohammadi, Najmuddin Kobra Pir Vali
Tarash, (Karaj: Najm Kobra Publications, 2007), 121-
138.
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The practice of dhikr is a distinguishing fea-
ture of Sufi Muslims, setting them apart from
non-Sufis. The Sufi practice of dhikr can be
viewed as a form of verbal devotion. At its
core, it involves the repetition of God’s names,
often articulated in specific phrases. Only
Arabic names and special phrases derived
from the Qur’an and hadith are utilized for
dhikr. The term ‘dhikr’ and its close derivatives
appear more than 270 times in the Qur’an, and
at times, dhikr is regarded as the pinnacle of
worship.®

Dhikr in Sufism

In Sufism, dhikr is more closely associated
with awareness than with outward acts, which
fall under the purview of sharia. A distinguish-
ing characteristic of Sufis is their endeavor to
discipline their nafs (the human soul or ego),
using various tools, among which dhikr is of
paramount importance. This involves remem-
bering God through His names. Sufis posit that
all theoretical teachings of Islam aim to stim-
ulate remembrance within humans. In their
interpretation of Quranic teachings, they argue
that dhikr encompasses matters far beyond
known acts of worship. A complete dhikr sig-
nifies the realization of all perfections latent
in human nature.

Sufi texts present various classifications of
dhikr. Some refer to the depth of concentration
achieved by the disciple. Another prevalent
classification distinguishes between loud and
silent dhikr. A loud dhikr typically involves
various forms of worship performed in dif-
ferent sequences. Sufi elders employ special
names and chants to actualize disciples’ spir-
itual abilities.’

6  William Chitick, An Introduction to the Sufism of
Islamic Mpysticism, (Tehran: Hekmat Publications,
2010), 117-129.

7 Ibid., 117-129.
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Abii al-Qasim al-QushayrT provides insight
into this by saying: “Dhikr is a robust pillar in
the path of Truth, and no one can reach God
Almighty except through continuous dhikr.
There are two types of dhikr, the dhikr of the
tongue and the dhikr of the heart.””®

Dhikr in Kubrawiyya Order

Najm al-Din Kubra, the leader of the
Kubrawiyya order, perceives dhikr as a truth
that eradicates one’s pleasures, as these plea-
sures are deemed superfluous aspects of exis-
tence that have arisen through extravagance
and transgression. He regards dhikr as an
inductive process and asserts the necessity
and obligation of a mentor’s presence for its
practice. According to him, the fire of dhikr
purges the disciple of his own self, annihilates
his virtual existence, and instills real existence
in his heart, thereby establishing his connec-
tion with absolute existence.’

He views dhikr as a virtuous word that ascends
from the crown of the head and is presented
to the Almighty’s presence. God then blesses
the disciple with His blessing, which signifies
the import of spirituality and holy lights. The
disciple is enveloped by security, desire, pas-
sion, love, faith, and mysticism, and is imbued
with grace and perfection. Consequently, the
disciple’s heart is liberated and shielded from
any complications, and he directs his attention
towards his Lord completely. At this juncture,
the Almighty’s dhikr immerses itself in dis-
ciple’s heart. It is as if the heart is a well and
dhikr is a bucket that is dipped into the well
to draw water. Following this event, there is a
surge in the limbs and unconscious movements
that have never been observed before, such as

8  Abul-Qasim Abdul-Karim Ibn Hawazen al-Qoshairi,
Risalah Qushairiyya, (Tehran: Hermes Publications,
2012), 347.

9  Najm al-Din Kubra, Fawaeh al-Jamal and Fawatheh
al-Jalal, trans. Mohammad Baqger Saedi. (Tehran,
1986), 73.
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a movement that induces tremors in the body.
Whenever the disciple refrains from his oblig-
atory dhikr, the heart exhibits a movement in
the chest akin to the movement of a fetus in
the mother’s womb, resulting in the aspirant
of the dhikr."

According to Najm al-Din Kubra, dhikr is of
three types: dhikr of the tongue, of the heart,
and of the inmost heart (secret, sirr). Verbal
dhikr does not exert much influence if'it is not
linked with the dhikr of the heart, although
it can be beneficial as it is dhikr in itself. In
dhikr of the heart and the secret, however, the
issue is about mystical presence and absence.
In the dhikr of the heart, the disciple, in a way,
vanishes from himself, and in the dhikr of the
secret, he transitions from absence to presence.
The essence of dhikr is also revealed in the last
two stages. The principle of dhikr is that the
disciple initially becomes devoid of himself.
Subsequently, when he is free of himself, his
entire being becomes God’s presence, and he
has annihilated in God. Needless to say that,
attaining this state necessitates considerable
self-discipline, and the disciple must engage in
extensive solitude and efforts to comprehend
the nature of heart and secret dhikr."

In Najm al-Din Kubra’s view, the best dhikr
1s the honorable dhikr of ““la ilaha illa Allah,”
which comprises a negation and an affirma-
tion—the negation of us except Allah and the
registration of Allah in the heart. Therefore, for
this dhikr to be effective and to flow from the
tongue to the heart, a special form and state
have been designated for its performance, and
its expression with a special state has been
deemed effective in four beats."

Mir Sayyid Ali Hamadant considered the
essence of dhikr to be connected with God

10 Najm al-Din Kubra, Fawaeh, 113.

11 Mohammadi, Najmuddin Kobra Pir Vali Tarash, 121-
138

12 Ibid.
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both in the hidden and in the open.

‘Aziz-al-Din al-NasafT categorizes disciples
into two types concerning dhikr and medita-
tion: an earthly type and a heavenly type. The
vehicle of the earthly disciple is dhikr, and the
vehicle of the heavenly disciple is thought.
He also cites dhikr as one of the conditions of
mujahadah.*

The Importance of dhikr in Kubrawiyya
Order

In the Kubrawiyya order, many elders have
devoted years to meditation, solitude, and
dhikr within their sheikh’s monastery."* Dhikr
for a disciple in this order is likened to milk
for a child.'® The elders regard dhikr, partic-
ularly the dhikr of “la ilaha illa Allah,” as a
facilitator for the disciples’ sublimity. “La
ilaha illa Allah” is a combination of negation
and affirmation. Through negation, this dhikr
eradicates immoral substances that stem from
the disease of the heart and the problems of
the soul. Furthermore, by affirming “la ilaha
illa Allah,” the heart is treated and immorality
is cured. When this occurs, the soul is illumi-
nated by the light of its Lord, the darkness of
the soul’s attributes dissipates, and the subject
transforms into the object, and vice versa.”

In the act of remembering the Truth (Hagg),
the heart imbibes a type of wine that purifies
it. Subsequently, the disciple advances towards
the Lord, leaving his own self behind. He
then perceives invisibles and hears inaudible
sounds, loses himself once more, and when he

13 Mir Seyyed Ali Hamadani, Risalah Zikriah, (Karaj:
Najm-Kobra Publications, 2009), 18.

14 Mohammad Nasafi, Kashf al-Hagayeq, (Tehran:
Book Translation and Publishing Company, 1980),
138-139.

15 Hamadani, Risalah Zikriah, 9.
16 Nasafi, Kashf al-Hagayeq, 135-136.

17 Najm al-Din Kubra, Usul al-Eshrah, trans. Abdul
Ghafoor Lari, (Tehran: Mowla Publications, 2019),
57-65.
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emerges from the state of remembrance, the
Lord remembers him."®

In this order, forty stages are enumerated for
a Sufi, with dhikr being the eighth stage. In
this stage, the disciple knows God by heart and
seeks God with his tongue, and if he becomes
helpless, he knows no other path except to
God’s door.”” The elders of the Kubrawiyya
order consider both the external and internal
aspects. The human heart is the place of inner
meanings, and language is the interpretation
of the external form. Its inner aspect is the
realization of the meaning of dhikr, and its
outward aspect is the utterance of “Ia ilaha
illa Allah.*?°

Principles of dhikr

Given the significance of dhikr in Islamic
Sufism, it is essential to understand its foun-
dational principles and tenets.

* Monotheism

The foremost principle in Islam, which can also
be regarded as a pivotal principle of dhikr, is
monotheism. Consequently, the primary foun-
dation of Sufi beliefs is monotheism. Sufis
endeavor to discern the true essence of mono-
theism and a pathway to become really mono-
theistic. They seek knowledge of the singular
God, who is the absolute Truth and embodies
both unity and oneness. As Sheikh Mahmud
ShabistarT succinctly encapsulated: “To see
one, to say one, and to know one, this is the
origin and branch of the faith.”*!

18 Ammar bin Yaser Badlisi, Soum al-Qalb, (Tehran:
Mowla Publications, 2015), 61-62.

19 Mir Seyyed Ali Hamadani, Forty Magams of Sufiya,
(Manuscript, misplaced, 1501).

20 Hamadani, Risalah Zikriah,52.
21 Shamsuddin Mohammad Lahiji, The Description of

Golshan Raz, (Tehran: Zovar Publications, 2009),
543.
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e Jalal and jamal names

Another principle of dhikr in Islamic Sufism
pertains to the names of God, which are divid-
ed into jalal (glory, the names that demonstrate
God’s awe and greatness) and jamal (beauty,
the names that exhibit a form of God’s favor)
names. In Islamic belief, God possesses beau-
tiful names and attributes, and in accordance
with the requirements of Day in and day out
He has something to bring about (al-Rahman
55/29), He has inherent dignities, each of which
yields a name or an attribute.”? From the Sufi
perspective, the divine names are essentially
the same essence, and the multiplicity of names
does not disrupt the unity of God. The method
to truly comprehend these names is to mention
them, which is consistently and particularly
performed in meditation and dhikr.

* Divine Love

Mystics of Islam posit that the only being who
merits love above all else is God. Based on this
premise, love for God permeates all beings in
the world and is present at all levels of exis-
tence.? In Sufism, divine love serves as the
vehicle for spiritual journeying. All disciples
strive to draw closer to God through divine
love. By striving to have God-like morals and
love for God’s creatures, which are manifesta-
tions of God’s attributes, they prepare them-
selves to receive God’s grace. The virtue of
possessing God’s morals is bestowed upon
the disciple by God Himself, following med-
itation, dhikr, and adherence to the authorities
of conduct. In this context, the Truth, which is
both unity and oneness, liberates the disciple
from the realm of multiplicity and guides him

22 Muhammad ibn Ibrahim Sadr al-Din Shirazi, Tafsir
al-Qur’an al-Karim, trans. Mohsen Bidarfar, (Qom:
Bidar Publications, 2020), 4: 42.

Seyyed Mahmoud Taheri, Collection of Letters,
(Qom: Ayat Eshraq Publications, 2009), 405-408;
Muhammad ibn Ibrahim Sadr al-Din Shirazi, al-Hik-
ma al-Muttaaliyah fi al-Asfar al-Arbaeh, (Tehran:
Sadra Islamic Wisdom Foundation, 2001), 7 4
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towards his connection, who is the incompa-
rable lover.

* Belief in the rith (spirit)

Another essential tenet that warrants discus-
sion is the universal belief among Muslims,
inclusive of Sufis, in the existence of the riih.
The rith is the cause of life, a life that is the har-
binger of consciousness and will. It is God who
infuses the rith into entities, thereby animating
them according to His will. The rith exists in
various ranks and degrees: A degree of it is
present in animals and non-believers, a degree
of it is in believers, and at its highest degree,
in prophets and messengers.?* Consequently,
the rith is an integral, non-material component
of human existence, serving as the source of
life and distinguishing living beings from the
deceased. It is a supernatural entity whose
operations diverge from those of material
beings, despite its perpetual connection with
the material world.? In the authentic exegesis
of Quranic verses, a human is not merely a
body housing a rith, but rather a rizh that tem-
porarily inhabits a body as its vessel. The riih
only uncovers its true essence upon its depar-
ture from the body, given that the creation of
the rith enables it to sustain life independently.
The rith’s joy and sorrow reside in the spiritual
realm, possessing a divine, incorruptible, and
eternal essence.?

Through various exercises, the non-material
rith can liberate itself from the shackles of
matter. The rizh is distinct from the mind.
When the mind is active, the rith undergoes
various emotions. It is only when the mind
ceases activity and attains tranquility that the

24 Mohammad Hossein Tabataba’i, al-Mizan fi Tafsir
al-Qur’an, (Tehran: Dar al-Kitab al-Islamiya, 1993),

2:217-219.
Nasser Makarem Shirazi, Tafsir Nemoone, (Qom:
Dar al-Kitab al-Islamiya, 2017), 12: 252.

Abedin Lajimi, & Reza Kohsari, “The Human Soul
from the Perspective of the Qur’an,” Qur anic Studies
36, (2018): 123-149.

25

26



SEPIDEH AFRASHTEH

rith is able to persist in its authentic form. This
state can be achieved through dhikr during
meditation, as it allows the rizh to cease its
union with the mind and shed its material veils.

* Stages of the nafs

In the disciplines of Islamic sciences and the
Qur’an, the nafs is recognized as the naviga-
tor of human cognition and activities, with
numerous human behaviors being shaped by
adherence to one’s nafs. Mystics have con-
structed comprehensive theories elucidating
the nature of the nafs and its various stages.
They have detailed the evolutionary progres-
sion of the nafs, identifying the lowest stage
as al-nafs al-ammarah (Yisuf 12/53), and sub-
sequently discussing advanced stages such as
al-nafs al-lawwamah (al-Qiyamah 75/2) and
al-nafs al-mutmainnah (al-Fajr 89/27-28). The
pinnacle of the nafs is perceived as a state of
annihilation in divinity, followed by survival
post-mortality.”” The attainment of the diverse
levels and stages of the nafs is a gradual pro-
cess, facilitated by meditation and dhikr. This
progression underscores the transformative
potential of spiritual practices in elevating the
state of the nafs.

e Divine Caliphate (Vicegerency)

The concept of divine caliphate holds sig-
nificant importance in the realm of mystical
anthropology. As per the mystics, the par-
amount factor that entitles an individual to
ascend to the position of a caliph (vicegerent)
of God is the attainment of the authentic source
of gnosis and the intuition of the true nature.?®
An individual who achieves such profound
insight is deemed the caliph of God on Earth.?

27 Muhammad bin Ali Ibn-‘Arabi, al-Futuhat al-Maki-

yya, (Qom: Al-Albeyt, 2016), 2: 194-195.

Ahmad Ibn-Ajibah, Al-Bahr al-Madid fi Tafsir al-
Qur’an al-Majid, (Cairo: Hassan Abbas Zaki, 1998),
1: 571.

Ibn-Ajibah, al-Bahr al-Madid fi Tafsir al-Quran
al-Majid, 4: 210.
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Najm al-Din Kubra posits that the divine man,
upon traversing the stages of his spiritual jour-
ney towards God, arrives at a state where God
adorns him with the robe of discretion, thereby
establishing him as the rightful caliph.** 1t is at
this juncture that he, having detached from his
self, acquires authority not attributable to his
nafs, but rather to his status as the divine vice-
gerent. Dhikr is identified as one of the most
crucial instruments in realizing this objective.

Objectives of dhikr
o Attainment of Monotheism

All activities within Sufism, including dhikr,
are directed towards the realization of unity,
ultimately leading to the state of monotheism.

o Stabilization of the Heart

Within the Kubrawiya order, dhikr serves the
purpose of stabilizing the tongue, which sub-
sequently leads to the stabilization of the heart
and, ultimately, the stabilization of faith. This
stability implies a state where an individual
1s oriented towards God in all circumstances,
with their entire being, and is detached from
anything that is not God.*!

* Subjugation of the Senses to the Soul

Given that all material or spiritual calami-
ties, originate from the senses, the treatment
is of paramount importance. This treatment is
another objective of dhikr. Through continuous
dhikr, the soul ceases to be subservient to the
senses and instead, perceives the Origin of
everything. Consequently, the senses become
obedient to the soul, and the eight senses (five
external and three internal) transform into
gateways to heaven.*

30 Ibid., 232-233.
31 Badlisi, Soum al-Qalb, 99.
32 Najm al-Din Kubra, Usul al-Eshrah, 56.
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* Elimination of Foreign Elements from the
Heart

Dhikr, likened to fire within this order, aims
to incinerate all foreign elements within the
heart, leaving nothing but God. This objective
embodies one of the true interpretations of “la
ilaha illa Allah.”3

¢ Purification and Illumination of the Heart

Dhikr also aims to purify and illuminate
the disciple’s heart. Analogous to the body’s
inability to grow and attain perfection with-
out nourishment, the heart cannot grow and
reach perfection without dhikr. Post- dhikr, the
impact of contemplation amplifies a hundred-
fold, as “an hour of contemplation surpasses
sixty years of worship.”*

Within this order, individuals who recite dhikr,
known as dhakirs (persons who recites dhikr),
are categorized into four groups. A disciple
does not benefit from contemplation until they
reach the fourth level of dhikr. Upon reaching
this stage, contemplation unveils its beauty,
marking the disciple’s entry into Sufism. This
stage is followed by the disciple’s purification
from falsehood and illumination by the light
of Truth. Once the disciple’s heart is cleansed
and illuminated, the light of contemplation
supercedes the light of dhikr. The disciple
then ceases dhikr and embarks on the path
of unity.*

* Achieving Companionship with the Truth

In the Kubrawiyya order, any individual who
recites dhikr for the sake of pleasure, to perceive
the unseen, to acquire unusual revelations, to
gain strange knowledge, or to find merits, is
not considered a disciple of the path of Truth,
as their intention is not aligned with the Truth.

33 Najm al-Din Kubra, Fawaeh, 73.
34 Muhammad Baghar bin Muhammad Taqi Majlisi, Bi-
har al-Anwar, (Beirut: Dar Ehiya al-Torath al-Arabi,

1983), 71: 327.
35 Nasafi, Kashf al-Haqgayeq, 164.
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Genuine disciples are those who seek solitude
to rectify their relationship with the Almighty,
thereby eliminating their external and internal
interests and attachments. Consequently, their
soul perceives the knowledge of the unseen
and discerns the devil’s deception.*

Methods and Rituals of dhikr

The practice of dhikr necessitates adherence
to the guidelines set forth by the Sheikh and is
contingent upon specific conditions. The mere
repetition of dhikr, devoid of its associated
rituals and conditions, is deemed ineffective.
The following conditions are integral to the
practice of dhikr:

* Repentance and Purification of the Body

A disciple is required to repent for all trans-
gressions. If feasible, the disciple should per-
form ghus/ (a comprehensive ablution involv-
ing the washing of the entire body with ritually
pure water) prior to the recitation of dhikr. In
the absence of this possibility, a simpler ablu-
tion should be performed. The act of reciting
dhikr is likened to engaging in combat with an
adversary, a task that is challenging without
the appropriate weaponry. It is often stated
that “ablution is the weapon of the believer.”

e Refraining from Backbiting and
Falsehoods

The disciple must abstain from backbiting and
lying to earn the privilege of becoming a vessel
for the Truth. A tongue tainted with lies and
backbiting is incapable of truly flowing with
dhikr, save for the negligent mention of letters.
Furthermore, the disciple must shield his eyes
and ears from witnessing or hearing anything
that is either useless or forbidden.?’

36 Alaa al-Dawlah Semnani, al-Orwa le Ahl al-Khalwa
wa al-Jalwa, (Tehran: Mowla Publications, 1983),
335.

37 Hamadani, Risalah Zikriah, 63-64.
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¢ Elimination of Corrupt Substances from
the Heart*

A disciple engaged in the recitation of dhikr
must purge his heart of corrupt substances
and improper attributes to which his heart
has become attached. Corrupt substances are
those that have infiltrated the heart through
the senses and have subsequently formed
an attachment. Improper attributes arise in
a similar manner. The removal of these corrupt
substances can be achieved in several ways:

a) One method involves the soul’s inher-
ent capacity for divine attraction, a rare
occurrence. Divine attraction manifests
when the Almighty Truth appears to the
individual in a specific form, captivating
the individual and fostering an immediate
interest, leading to a disconnection from
other entities.

b) Another method necessitates the pres-
ence of a facilitator. Certain sheikhs regard
the names of God as facilitators. They
present the names of God to the individual,
noting the names that resonate with him,
and then engage him with those names.
Others consider the blessed name “Allah”
to be the facilitator, arguing that since one’s
breath could cease at any moment, each
breath should be treated as potentially
the last. Given that it is recommended
to utter the blessed name of Allah with
one’s final breath, this form of dhikr is pre-
ferred. However, the majority of sheikhs
opt for “la ilaha illa Allah” as the Prophet
deemed this form of dhikr to be the most
virtuous. An additional rationale for this
choice is that this form of dhikr serves a
dual purpose: the elimination of corrupt
substances and the absorption of goodness.
Other elders have suggested that in accor-
dance with the verse, And remember your

38 Najm al-Din Razi, Mersad al-Ibad Men al-Mabda ila
al-Maad, (Tehran: Sanai Publications, n.d.), 145-160.
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Lord when you forgot him (al-Kahf 18/24),
God commanded that when forgetfulness
occurs, if something else is forgotten, one
should mention Allah, and if the Truth is

forgotten, then one should mention “la
ilaha illa Allah”.

* Conditions Pertaining to Clothing

According to the tradition of Prophet
Mohammad, a disciple is required to wear
clean clothes. The purity of clothing is subject
to four conditions: it must be free from impuri-
ty, it must not be obtained through oppression,
it should not be made of finery or silk, and it
should not be excessively long.

* Conditions Pertaining to Location

The disciple should prepare a clean, empty,
and preferably fragrant space for the practice
of dhikr. It is recommended to sit in a cross-
legged position facing the giblah (the direction
towards the Kaaba in the Sacred Mosque in
Mecca) during the recitation of dhikr.

¢ Prohibition of Imitative dhikr

Dhikr should not be performed in an imita-
tive manner. Instead, the mentor, who holds
the position of wilayah (a position of wide
authority granted by God), should sow the
seed of remembrance in the fertile ground of
the disciple’s heart. The dhikr that the mentor
inculcates is the fruit of his wilayah. This seed,
taken from a previous holder of wilayah, is
nurtured in the soil of the heart with the water
of wilayah’s madad and the radiance of the
sheikh’s himmah (intense spiritual resolve). As
the seed grows and matures into a fruitful tree,
the Sheikh plants it in the disciple’s heart.*

* Mentioning dhikr with the Knowledge and
Indication of the Sheikh

The recitation of dhikr should be performed
under the guidance of a perfect mentor. A dis-
ciple acting independently may not reap the

39 Razi, Mersad al-Ibad, 150-154.
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benefits of dhikr, even after a thousand years.
Sufis opine that dhikr should be inculcated in
disciples, particularly new ones, by someone
who holds the title of mentor and elder. They
emphasize the term ‘induction’ or ‘indoctrina-
tion’, likening dhikr to a medicine that must be
administered with care and precision.*’

¢ The Condition of Indoctrination

The disciple is advised by the sheikh to fast
for three days. During this period, the dis-
ciple should strive to perform ablution and
continuously recite dhikr. The disciple should
maintain the recitation of dhikr internally, even
while moving, and should limit social interac-
tions and speech to the necessary minimum.
The disciple should consume less food during
iftar and stay awake at night with dhikr. After
three days, the disciple should bathe as per the
sheikh’s instructions. The disciple should make
the intention to bathe, akin to the intention
made by an individual converting to Islam.
The disciple should perform a true Islamic
bath according to tradition and, while pouring
water, should say, “O Allah, I have cleansed
with water what I could, and You also cleanse
my heart, which is the sight of Your affairs,
with the care of Yours.” After the night prayer,
the disciple should approach the sheikh, who
will make him sit facing the giblah, while the
sheikh sits with his back to the giblah. The
disciple should kneel in front of the sheikh,
place his hands on each other, and prepare his
heart. The sheikh will then discuss the con-
ditions, properties of dhikr, and the secrets
of indoctrination suitable for the disciple’s
understanding. The sheikh will then say “la
ilaha illa Allah” once in a loud voice, which
the disciple should repeat in harmony with the
sheikh’s voice. This process is repeated three
times, after which the sheikh prays and the
disciple says “Amen.” Following this stage, the

40 Kazem Mohammadi, Najmuddin Kobra Pir Vali
Tarash, 121-138.
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disciple should retreat to solitude, sit squarely
facing the giblah, and engage in the cultivation
of the seed of dhikr."

* Reciting dhikr Not Obviously

Prophet Mohammad stated that “The best
dhikr 1s hidden and the best food is suffi-
cient.™ Just as overconsumption of food leads
to adverse outcomes, obvious dhikr can result
in arrogance and hypocrisy. Therefore, the
disciple should mention the name of the Truth
only with humility and submissiveness. The
disciple should prioritize the hadith, I am the
companion of the one who remembers me*
in his practice and observe politeness in the
presence of God.

¢ The Practice of dhikr

During the practice of dhikr, the disciples are
required to position their hands on their thighs,
prepare their heart, close their eyes, and com-
mence the recitation of the phrase “la ilaha
illa Allah” with a profound bow. The words
of dhikr should be uttered with utmost vigor,
as if “la ilaha” ascends from the navel and
“illa Allah” descends into the heart, thereby
allowing the influence and potency of dhikr
to permeate the organs. However, it should not
be vocalized loudly. The disciple should strive
to muffle their sound and refrain from raising
their voice. The dhikr should be repeated in
the heart while contemplating its meaning. The
concept of negation should be considered in
such a manner that every thought that enters
the heart is negated in “Ia ilaha,” signifying
that the disciple desires nothing and has no
intention except for God. This process should
continue until the heart is gradually emptied of

41 Nasafi, Kashf al-Haqayeq, 135-136; Razi, Mersad al-
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Abolqasem Payandeh, Nahj al-Fasaha, (Tehran: Do-
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43  Mohammad bin Yaqoob Koleini, Osul Kafi, (Tehran:
Qaim Al Mohammad Publications, 2006), 2: 496.

42



SEPIDEH AFRASHTEH

all other beloved and familiar entities.**
* The Specific Head Movement

In the Kubrawiyya order, a unique head move-
ment is performed while reciting the dhikr of
“la ilaha illa Allah.” By uttering “la ilaha”,
they negate everything that is not God, and
by saying “illa Allah”, they affirm the love of
the Divine Truth in their hearts. It is believed
that if the head is not moved, the power of
remembrance will not reach the heart, and as
long as the warmth of remembrance does not
permeate the heart, the dhikr remains superfi-
cial, yielding no internal expansion or benefit
to the disciple.®

¢ Performing dhikr with One’s Entire Being

Dhikr should be performed with the entirety
of the disciple’s being. The disciple should
be cognizant of the name and attribute they
employ and understand with whom or what
they are communicating.*® In this order, there
is a significant emphasis on the continuity and
frequency of dhikr.*’

* Remembering God through Intuitional
dhikr

In the Kubrawiyya order, the disciple is required
to remember God in truth and acknowledge
Him as a singular entity, so that God recip-
rocates this remembrance. Importantly, God
should be remembered through intuitive men-
tion, not linguistic mention. In intuitive men-
tion, the existence of the disciple is forgotten,
as there is no one in the realm of existence
except the Divine. However, linguistic men-
tion is not associated with the components and
elements of human existence and is therefore
merely described as a linguistic attribute, fail-
ing to reach the realm of the heart and inspi-

44 Razi, Mersad al-Ibad, 150-154.
45 Semnani, al-Orwa, 315-325.

46 Mohammadi, Najmuddin Kobra Pir Vali Tarash, 121-
138.

47 Najm al-Din Kubra, Usul al-Eshrah, 57-65.
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ration from the physical world.

As stated in al-‘Alaq 96/19, prostrate and
draw near implies physical prostration, but
a return to the Divine Truth with one’s heart,
bearing witness, and drawing closer.*®

Among dhikr, the disciple should focus on the
Divine Truth with their entire being. Paying
attention to God with one’s entire being
involves transcending everything that distracts
the individual from God, to the point where
there is nothing desirable, beloved, or intended
except the Almighty Allah.*

Levels of Reciters

a) The first group consists of those whose
recitation is limited to the language, and
their hearts remain oblivious. It is com-
mon for these individuals to let their minds
wander, perhaps to a garden or a market,
even while they are engaged in recitation.
The impact of such recitation is weak, but
it is not entirely without merit.

b) The second group includes those whose
recitation is verbal, but their hearts are
intermittently present due to duty. After
being present, the heart will again become
absent. The righteous often find them-
selves in this state during prayer and rec-
itation. There is a risk of contemplating
sin in this state.

¢) The third group encompasses those
whose recitation is both verbal and heart-
felt. The recitation has taken hold of the
heart, bringing calm and settling it. They
can only divert their attention to other tasks
by force. This means that they can engage
the heart in other tasks only when it is nec-
essary to do something else. Attaining this
level is a significant achievement, and only
a few individuals reach this level. Those

48  Badlisi, Soum al-Qalb, 61-62.
49  Najm al-Din Kubra, Usul al-Eshrah, 66-70.
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who have achieved this level should under-
stand how to maintain it to avoid squan-
dering it through inappropriate speech.

d) The fourth group is consist of those
whose hearts are filled with the remem-
brance of God, not through recitation.
There is a distinction between a heart
filled with the Friend or filled with the
name of the Friend. The ultimate goal is
to cleanse the heart of the remembrance
and awareness of the Friend, leaving only
the Friend himself. A disciple’s heart will
become the Friend, and nothing else will
remain within him.%

The Results of Continuous dhikr
* Turning Away from People

The initial sign in a sincere disciple, indicat-
ing the awakening of their desire and will to
conduct, is their growing intimacy with med-
itation and dhikr. A certain degree of fear of
people emerges within them, leading them to
distance themselves from everyone and seek
refuge in dhikr.”'

¢ Passion

The disciple’s state during dhikr is highly vari-
able and indescribable, yet it is accompanied
by enthusiasm and happiness. This emotional
state stems from the disciple’s eager anticipa-
tion of meeting the beloved, filled with great
hope and confidence.”

* Non-Interruption of dhikr in Sleep

Dhikr does not cease with the onset of sleep.
The sleeper continues to recite dhikr, even
though the act of dhikr is not typically per-
formed during sleep.

50 Nasafi, Kashf al-Hagayeq, 167.
51 Razi, Mersad al-Ibad, 150-154.

52 Yahya Yathrebi, Practical Mysticism, (Tehran: Bos-

tan Kitab, 2011), 283-300.
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* Reaching the Position of Obedience

If the seeker engages in continuous dhikr
with mujahadah (striving in the path of Allah
for purifying the nafs) and effort, they will
eventually gain insights. At this point, the
verbalization of dhikr ceases. As long as the
seeker is engaged in dhikr and it dominates
their consciousness, they remain in the world
of forms and senses. When they cease dhikr
and thoughts take over, they transition from
the world of forms to the world of the soul.
When thought subsides and inspiration takes
over, they move from the world of reason to
the world of love. When inspiration ceases
and manifestation takes over, they transition
from the world of love to the position of obe-
dience. In this state of submission, they can be
described by any attribute they choose. Thus,
the disciple is first dominated by dhikr, then
by thought, followed by inspiration, and final-
ly by manifestation. Here, the seeker reaches
the position of submission and is freed from
temptation.>

* Stability of the Tongue

One of the outcomes of dhikr is the stability
of the tongue, which manifests in two forms:
outward stability derived from knowledge,
and inward stability resulting from gnosis.
Outward stability is such that a person speaks
only with the permission of their knowledge,
remains silent on matters that should not be
spoken of, and refrains from speaking impul-
sively as long as they possess knowledge.
Inward stability is when the tongue becomes
subservient to the heart, akin to a door that can
only be opened with the heart’s permission.>*

* Attaining the State of Unity

When the tree of dhikr takes root in the disci-
ple’s entire being and reaches perfection, initial
observations gradually give way to revelations,

53 Nasafi, Kashf al-Haqayeq, 141.
54 Badlisi, Soum al-Qalb, 106.
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and the tree begins to bear fruit. One of these
fruits is attaining the state of unity (tawhid),
which, according to the mystics and Sufis of
this order, is the purpose of creation. Each
disciple comprehends this unity according to
their hiimmah (aspiration) and strength, leading
them to prosperity.*

* Severing the nafs from the World and the
Devil

Since the principle of dhikr is to prevent the
senses from being captivated by the sensible,
one of its outcomes is that the soul’s reliance
on the world and the devil is severed. This is
because every temptation and calamity that
has afflicted the soul and strengthened it, has
originated from the senses.*

* Mortality of the dhakir in the Truth of
dhikr

As the disciple continues with dhikr, the deity
causes the false gods to become mortal for
them and elevates them to a level where they
forget all familiar things to such an extent that
the disciple does not even perceive themselves.
At this stage, it is said: The truth has come
and falsehood has vanished (al-Isra’ 17/81).
At this time, the truth of Everything is bound
to perish except He Himself (al-Qasas 28/88)
is revealed, and the Absolute Truth appears
with the attribute of unity.

* Emergence of Intuitions

Whenever the seekers begin to perform dhikr
and purify their heart, intuitions from the
unseen emerge that are appropriate to their
status. These observations sometimes occur in
dreams and sometimes during wakefulness, a
state referred to as wagi ‘ah. The wagqi ‘ah takes
place between sleep and wakefulness.?’

55 Razi, Mersad al-Ibad, 150-154.
56 Najm al-Din Kubra, Usul al-Eshrah, 53.
57 Razi, Mersad al-Ibad, 162.
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* Mystical Conquests

Through the practices of dhikr and medita-
tion, the disciple may gain insights into unseen
events and currents, as well as acquire knowl-
edge about the deeds of individuals, prophets,
saints, and the concepts of heaven and hell.™
These practices can potentially lead to mystical
conquests, opening the disciple’s perceptual
faculties to previously unseen realms.”

e The Influence of Divine Names and
Attributes on the Seeker

The disciple’s journey is influenced at all
stages by divine attributes and names. As the
disciple advances in meditation, he begins to
recognize the specific names and attributes
that have an impact on him. While this recog-
nition may not be comprehensive, the disciple
acutely senses the influence of these divine
names and attributes and gains a certain level
of understanding of each.

e The Annihilation of the Self and Union
with the Divine

As the disciple progresses in dhikr, he even-
tually reaches a stage where he experiences
signs of self-annihilation. This state of anni-
hilation paves the way for union with the
divine, leading the disciple to renounce his
ego and selfish desires. The disciple’s heart
becomes a sanctuary for the divine, devoid
of anything else. As the disciple advances in
various stages and succeeds in purging his
mind of extraneous thoughts and his heart of
other names and memories, he realizes that
his sole aim and purpose is the pursuit of the
Ultimate Truth. The disciple experiences the
profound realization that without this goal, he
is nothing; but with it, he possesses everything
and lack nothing.*

58 Yathrebi, Practical Mysticism, 283-300.
59 Razi, Mersad al-Ibad, 150-154.
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* Perception of Colors and Lights

One of the significant mystical theories pro-
posed by Najm al-Din Kubra is the theory of
colors and lights, which is based on his person-
al experiences. Other disciples may also have
similar experiences. For instance, he posits
that in the initial stage, the disciple is drawn
towards infinite darkness. As a glimmer of
purity and light emerges, it manifests as a dark
cloud. When the disciple’s existence is under
the sway of negative forces, it appears in a
red hue.® It is evident that these are observa-
tions made during the practice of dhikr and
meditation.

Conclusion

This paper explores the pivotal role of dhikr
within the Kubrawiyya order, a distinguished
tradition within Islamic Sufism. The research
offers an elaborated exploration of dhikr, scru-
tinizing its significance, principles, objec-
tives, methodologies, and outcomes. The
Kubrawiyya order’s distinctive approach to
dhikr, which accentuates monotheism, divine
love, faith in the spirit, stages of the nafs, and
divine caliphate, is brought to the fore. The
transformative potential of dhikr for disciples
is underscored, with goals spanning from the
realization of monotheism to the attainment of
companionship with the Divine Truth.

The research delineates the methods and rit-
uals of dhikr within the Kubrawiyya order,
encompassing practices such as repentance,
bodily purification, abstaining from slander
and falsehoods, and stipulations pertaining to
attire and location. The nature of dhikr in the
Kubrawiyya order is further accentuated by
the specific head movement and the practice of
engaging in dhikr with one’s entire being. The
study also probes into the tiers of reciters and

61 Najm al-Din Kubra, Minhaj al-Salikin and Meraj
al-Talibin, (Karaj: Najm Kobra Publications, 2009),
35.
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the outcomes of continuous dhikr, unveiling
the profound spiritual metamorphoses that can
transpire through consistent practice.

In summary, the practice of dhikr within the
Kubrawiyya order stands as a testament to
the enduring potency and influence of Sufi
traditions in shaping spiritual experiences. The
Kubrawiyya order’s emphasis on dhikr and
seclusion, its awrad and adhkar, and its adapt-
ability to diverse spiritual needs and contexts
are underscored. This research sheds light on
the central role of dhikr within the Kubrawiyya
order and its potential to foster spiritual growth
and transformation.

The interdisciplinary relevance of this subject
matter, intersecting with fields such as psy-
chology, sociology, and religious studies, also
can be seen. As the world continues to evolve at
arapid pace, the importance of preserving and
documenting practices like dhikr within the
various Sufi orders is evident. This research
contributes to a broader understanding of Sufi
practices and serves as a springboard for fur-
ther exploration in the field, underscoring
the enduring relevance and richness of Sufi
traditions.
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Cosmic Subjectivity in Ibn ‘Ajiba’s Qur’anic Exegesis

Ibn ‘Acibe’nin Kur’an Tefsirinde Kozmik Oznellik

Mariya GOLOVACHEVA*

Abstract

In his autobiography the Moroccan Sufi Ahmad Ibn ‘Ajiba cites an incident in which his saintly grandmother
gives a command to a snake and the reptile fulfils the lady’s order. Undoubtedly, the story demonstrates the
special powers granted to the saintly woman, but is the snake she interacts with also special? Or do natural
entities in general understand and know more than we ordinarily think? Whereas the Qur’an repeatedly
emphasises the “animated quality of nature,” portraying the conscious, knowing and even wise cosmos,
the works of exegesis often interpret such verses metaphorically (majaz) as eloquent expressions of God’s
power and universal submission to it. How to reconcile this widespread figurative understanding with the
numerous Sufi accounts of the alive, knowing, and understanding cosmos (similar to the incident menti-
oned by Ibn ‘Ajiba)? To answer this question and more broadly, to reflect upon the understudied issue of
cosmic subjectivity in the Sufi works of zafsir, this article looks into Ibn ‘Ajiba’s Qur’anic commentary
al-Bahr al-Madid (The Immense Ocean), which masterfully blends exoteric and esoteric approaches to the
scripture and which is aimed at general public (rather than the initiates on the Sufi path). Whereas the Sufi
master himself clearly perceives everything in creation as an understanding subject, he also succeeds in
seamlessly bringing together various interpretations (including purely metaphorical readings), recognising
their validity and suitability for different audiences. The highest level, however, is to realise that the literal
meaning of the Qur’anic description of the cosmos accurately captures the aspects of reality hidden from
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senses: the spiritually enlightened actually “see” with the eye of basira that the cosmos is alive, conscious,
and knowledgeable, and that everything in it is ultimately a vessel manifesting Divine names.

Keywords: Sufism, Ibn ‘Ajiba, tafsir, subjectivity, consciousness, natural world, majaz.

Oz

Fasli stifi Ahmed Ibn ‘Acibe otobiyografisinde, biiyiikannesinin bir y1lana emir verdigi ve siiriingenin de
bu miibarek hanimin emrini yerine getirdigi bir olaydan bahseder. Kuskusuz bu hikéye bu aziz kadina
bahsedilen 6zel giigleri gostermektedir, ancak burada 6zel olan sadece o mudur yoksa iletisim kurdugu
yilan da 6zel bir varlik midir? Ya da genel olarak dogal varliklar normalde diisiindiiglimiizden daha fazlasini
anlay1p bilebilir mi? Kur’an, defaten, “doganin canli niteligini” vurgulayarak onu bilingli, bilen ve hatta
bilge bir kozmos olarak tasvir ederken, tefsir eserleri, bu tiir ayetleri genellikle mecazi olarak yorumlayarak
onlar1, Allah’in kudretinin ve alemin O’na zorunlu teslimiyetinin belagatli ifadeleri olarak goriir. O halde
bu yaygin sembolik okuma anlayisini, canli, bilen ve anlayan bir kozmosun (ibn ‘Acibe’nin bahsettigi olaya
benzer sekilde) sufilerin hayatlarindaki sayisiz tezahiiriiyle nasil uzlastirabiliriz? Bu makale, bu soruyu
cevaplamak ve daha genis anlamda, tasavvufi tefsirlerde az ¢aligilmis bir konu olan kozmik 6znellik meselesi
iizerine diisiinmek amaciyla, Ibn ‘Acibe’nin kutsal kitaba zahiri ve batini yaklasimlari ustalikla harmanlayan
ve (tasavvuf yolundaki saliklerden ziyade) halkin geneline yonelik telif ettigi e/-Bahrii’l-Medid (Ugsuz
Bucaksiz Okyanus) adli1 Kur’an tefsirini incelemektedir. Miirsidin kendisi yaratilistaki her seyi bilen birer
varlik olarak algilarken, ayn1 zamanda farkli yaklasimlar1 (tamamen metaforik okumalar da dahil olmak
tizere) sorunsuz bir sekilde bir araya getirmeyi, bunlarin gegerli ve farkl kitleler i¢in farkli uygunluklara
sahip oldugunu kabul eder. Bununla birlikte, buradaki en yiiksek seviye, Kur’an’in alem tasvirinin sozliik
anlamryla, hakikatin duyulardan gizlenen yonlerini isabetli bir sekilde ele geg¢irdigini fark etmektir: Ruhsal
olarak aydinlanmis kisi, kozmosun canl, idrak sahibi ve bilgili oldugunu ve igindeki her seyin, nihayetinde
[lahi Isimler’i tezahiir ettiren birer mazhar oldugunu basiret goziiyle gercekten “gdriir”.

Anahtar Kelimeler: Tasavvuf, Ibn ‘Acibe, tefsir, dznellik, bilinglilik, dogal diinya, mecaz.

Introduction This anecdote, told by the Moroccan Sufi
Ahmad Ibn ‘Ajiba (d.1224/1809) in his auto-
biography (fahrasa), refers to his grandmother

Another woman had concerns about a

snake that came to devour all the worms - Fati b 4 saint
. sayyida Fatima, who was a renowned sain
she fed to her fowls. According to her own 204 T ) 5
i from ahl al-ighatha (people of assistance).
account, she asked the snake, in the name i
) . . Whereas the story can be examined from
of God and sayyida Fatima, to cease its . . . .
. ; . multiple angles, what is particularly pertinent
misdeeds. Fatima came to her and im- S
to the present article is the fact of seamless

mediately the snake placed its head by communication between sayyida Fatima and

(13 b : l’?” . .
the door. “Is it this one?” asked Fatima. the snake: the snake’s ability to understand

“By God, it is!” replied the woman. Then and fulfil the command exceeds the range

Fatima grabbed a pestle and, brandishing of faculties usually attributed to this animal.

it in the direction of the snake, told it: Undoubtedly, the incident demonstrates the

“By God, if you return to eat her worms, : A . .
2 Saints who function as intercessors and who manifest

[ will bury your head!” The snake never divine mercy through wonders, see Michon, “L’auto-
reappeared again.l biographie du Soufi Marocain Ahmad Ibn ‘Agiba”,
263; John Renard, Friends of God.: Islamic Images of
1 Jean-Louis Michon, “L’autobiographie du Soufi Ma- Piety, Commitment, and Servanthood (Berkeley and
rocain Ahmad Ibn ‘Agiba (1747-1809) I, Arabica 15, Los Angeles: University of California Press, 2008),

3 (1968): 264. 89.
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special powers granted to sayyida Fatima, but
is the snake she interacts with also special? Or
do snakes in general understand more than we
ordinarily think, even though the majority of
human beings are incapable of perceiving this
reality? As Ibn ‘Ajiba himself states later in
his autobiography, when a person dedicates
themselves to God and His contemplation, the
creatures become related and bound to them.?
He narrates several incidents from his own
life, in which wild animals and birds accom-
panied him on his journeys and in moments
of solitude: once, when a jackal was follow-
ing him, Ibn ‘Ajiba commanded the animal
to stop and it did. But when he tried to give
it a piece of bread, the jackal fled,* indicating
that what attracted the animal was the inner
state of the righteous Sufi, not trivial hunger.
Such incidents leave little doubt that the natural
world possesses understanding and affinity
with humankind, even though this reality
lies hidden from the uninitiated. The idea is
not new and has been articulated by Sufis
throughout the ages, both in the accounts of
their lives and in their theoretical writings. The
wind being instructed to carry Habib al-‘A-
jam® or the docile gazelle suddenly turning
aggressive upon Abii Madyan’s unintentional
withholding of money meant for charity® bring
into relief both the universality of conscious-
ness and understanding, which apply even to
seemingly inanimate things, and the profound
wisdom that the natural world manifests in
its interaction with saints. When it comes to
the theoretical expression of this reality, Abt
Hamid al-Ghazali in his lThya ‘Ulam al-Din

3 Michon, “L’autobiographie du Soufi Marocain Ah-
mad Ibn ‘Agiba”, 266.

4 Jean-Louis Michon, “L’autobiographie du Soufi Ma-
rocain Ahmad Ibn ‘Agiba (1747-1809) 1117, Arabica
16, 2 (1969): 138.
Renard, Friends of God, 107.

6  Vincent Cornell, The Way of Abii Madyan: Doctri-
nal and Poetic Works of Abii Madyan Shu‘ayb ibn al-
Husayn al-Ansart (c.509/1115-594/1198) (Cambridge:
The Islamic Texts Society, 1996), 6.
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(The Revival of the Religious Sciences) argues
that “all the atoms of heaven and earth praise
God,”” while Jalal al-Din Raim1 in his Masnavi
justifiably wonders “if the fire of Nimrod has
no eye, how can it be explained that it takes
care to show respect to Abraham?””® Indeed, the
Qur’an repeatedly emphasises the “animated
quality of nature,” depicting the whole cos-
mos as an active participant in its narrative:
everything in creation glorifies God (tasbih)
(Q 17/44) and prostrates to Him (sujiid) (Q
22/18), God addresses the heavens, the earth,
the mountains (Q 33/72), and the fire (Q 21/69)
on different occasions, He inspires (wahy) the
earth (Q 99/5) and the bee (Q 16/68), the nat-
ural world plays a pivotal role in the stories
of the prophets David and Solomon (Q 27/16-
22), to give just a few most striking examples.

However, in spite of such a wealth of seemingly
incontrovertible scriptural evidence pointing
to the alive, conscious, understanding, and
knowledgeable cosmos, intimately related to
human beings, when it comes to the works of
tafsir, there is a well-established tendency to
often resort to metaphorical interpretations
(majaz) of such verses. Since the default state of
human beings is their inability to perceive and
comprehend cosmic tasbih, sujid, and commu-
nication, in order to fit human understanding
these phenomena are interpreted figuratively
as eloquent expressions of God’s incontrovert-
ible power and universal submission to it." In
addition to acknowledging the linguistic merits

7  Lynda Clarke, “The Universe Alive: Nature in the
Masnavi of Jalal al-Din Rumi,” in Islam and Ecol-
ogy: A Bestowed Trust, ed. Richard Foltz, Frederick
Denny, and Azizan Baharuddin (Cambridge, Massa-
chusetts: Harvard University Press, 2003), 60.

8 Ibid., 46.
9  Abdal Hakim Murad, Travelling Home: Essays of

Islam in Europe (Cambridge: The Quilliam Press,
2020), 275.

10 See, for example, al-Zamakhshar1’s al-Kashshaf, al-
Razi’s Mafatih al-ghayb, al-Qurtubl ’s al-Jami* li
ahkam al-Qur’an.
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of majaz," various exegetes also advocate met-
aphorical readings on theological and logical
grounds. For example, Fakhr al-Din al-Razi in
his influential tafsir Mafatih al-Ghayb argues
that since in the Ash’arite kalam tradition the
existence of life is predicated upon the attri-
butes of knowledge (‘i/m) and power (qudra),
consciousness and any kind of knowledge
are impossible in jamadat (inanimate things)
(at least in their “normal” state which can be
upended in exceptional circumstances through
God’s intervention).”? Interestingly, even Sufi
exegetes are sometimes unwilling to take the
Qur’anic descriptions of universal prostration,
glorification, and conscious celebration of the
Divine at face value: for example, Abt’l-Qasim
al-Qushayr1 understands cosmic tasbih lit-
erally only when it comes to living entities,
whereas in the case of jamadat he sides with
al-Razi, preferring a metaphorical reading."
The propensity among many exegetes for
either restricting or denying the existence of
life, consciousness, understanding, and knowl-
edge in various cosmic entities invites a natural
question of how this position can be reconciled
with the numerous Sufi accounts of an unmis-
takeably alive and knowing cosmos as well as
their theoretical arguments supporting a literal

11 According to one of the foremost literary theorists
of the Islamic world, ‘Abd al-Qahir al-Jurjani, imag-
ery exceeds plain truth in eloquence and its ability
to move the reader / listener: the subtlety of expres-
sion coupled with the depth of meaning produces
the most beautiful forms “that influence the heart
and the soul” (José Miguel Puerta Vilchez, desthet-
ics in Arabic Thought, trans. Consuelo Lopez-Mo-
rillas (Leiden: Brill, 2017), 51-2). See also Nadwa
Dawud, “Mustalahat al-taswir wa-I-tamthil wa-I-
takhyil ‘inda-1-Zamakhshari fi-lI-Kashshaf” (The
terms “taswir” (depiction), “tamthil” (allegory) and
“takhyrl” (visualisation, or imaginative representa-
tion) in al-Zamakhshari’s al-Kashshaf), Journal of
Qur’anic Studies 10, 2 (2008): 142-175.

12 Fakhr al-Din al-Razi, Mafatih al-Ghayb, also known
as al-Tafsir al-Kabir (Vols. 1-32) (Beirut: Dar al-Fikr,
1981), 20: 219.

13 Sarra Tlili, Animals in the Qur'an (New York: Cam-
bridge University Press, 2012), 45.
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understanding of the Qur’anic passages under
review. How to navigate such seemingly con-
tradictory views on the nature of the cosmos?
Can different cosmic entities be simultaneous-
ly alive and inanimate, conscious and lacking
awareness and understanding?

Ibn ‘Ajiba, whom we have already met at the
beginning of the Introduction, is a perfect can-
didate to answer these questions: belonging
to the Darqaw1 Shadhilt Sufi school, in his
Qur’anic commentary al-Bahr al-Madid (The
Immense Ocean) he masterfully blends the
exoteric and esoteric approaches to the scrip-
ture, addressing general public (rather than the
initiates on the Sufi path), acknowledging the
validity of non-Sufi views, and presenting Sufi
doctrines in the accessible language. Whereas
Sufis are generally known for their skilful
integration of the esoteric and the exoteric,
Ibn ‘Ajiba stands out for his ability to reveal
both dimensions in every single verse of the
Qur’an and to offer practical guidance to all
believers regardless of their spiritual level.* As
has already been demonstrated in the stories
from Ibn ‘Ajiba’s autobiography, the mufas-
sir clearly perceives the natural world as an
understanding subject, yet in his exegesis he
accommodates various positions (including
purely metaphorical readings), recognising
that even though on the surface they might
appear contradictory, they are best regarded as
complementary, enriching our understanding
of both the Qur’an and the world."® In what
follows we will look in detail into Ibn ‘Ajiba’s
perception of the cosmos and its subjectivity

14  Mohamed Fadel Elsayed, “Le Commentaire du Cor-
an par le Soufi Marocain Ahmad Ibn ‘Ajiba (1160-
1224/1747-1809): Méthodes et Themes” (PhD diss.,
University of Strasbourg, 2021), 248.

15 Which agrees with Bauer’s thesis about the accep-
tance of and the comfort with quite high levels of
ambiguity in pre-modern Islamic worldview, see
Thomas Bauer, 4 Culture of Ambiguity. An Alter-
native History of Islam, trans. Hinrich Biesterfeldt
and Tricia Tunstall (New York: Columbia University
Press, 2021).
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and how he succeeds in seamlessly bringing
together various interpretations, accepting
them all while singling out the literal reading
as the deepest and most accurate depiction of
reality, that is understood, seen, and internal-
ised by the spiritually enlightened. What is
worth drawing attention to before proceed-
ing any further is that the literal reading of
“cosmic” verses in the Qur’an should not be
equated with the exoteric level of interpreta-
tion: since the Qur’anic portrayal of the alive
and knowledgeable cosmos goes against most
people’s routine perception of and interaction
with the natural world and challenges their
conventional way of looking at it, understand-
ing this portrayal literally without trying to
make it fit the necessarily limited human expe-
rience is actually closer to the esoteric level. To
perceive the cosmos as alive is to go beyond
the apparent to uncover the hidden.

Subjectivity and Its Criteria

Subjectivity is an ideal tool to study Ibn ‘Ajiba’s
understanding of the cosmos in the Qur’an as it
can be used as an umbrella term for such cru-
cial aspects as consciousness, aliveness, mental
states, agency, and relationality. Even though
there is no single universally agreed-upon
definition, the traits that constitute a subject
can be deduced from such attempts to define
subjectivity as “self-consciousness as the basis
of all possible knowledge,”'® or “the idea of
some ‘thing’ that is both the owner of certain
mental states and the agent of certain activi-
ties.”” Since Descartes, the approach to sub-
jectivity in the West has been rooted in cog-
nition making up a uniquely human subject,
distinct from surrounding objects upon which

16 Muhammad U. Faruque, Sculpting the Self: Islam,
Selfhood, and Human Flourishing (Ann Arbor: Uni-
versity of Michigan Press, 2021), 51.

17 Alain de Libera, “When Did the Modern Subject
Emerge?,” American Catholic Philosophical Quar-
terly 82,2 (2008): 181.

they exercise their thought processes.”® As a
backlash against this anthropocentric vision,
post-modernity has witnessed the emergence
of a strictly egalitarian outlook, which denies
distinctiveness to human subjects, emphasising
universal interconnection of all the entities in
the cosmos, whose fluid relationality produces
subjectivity.” While post-humanist versions of
subjectivity in their revolt against the Cartesian
binary outlook usher in a flattened cosmos,
the Sufi view is equally bent on overcoming
the subject — object dichotomy, preserving,
however, the existence of spiritual degrees and
levels in creation. God, the cosmos, and the
self represent three corners of a triangle with
God on top, being the ultimate Principle and
Source of both the cosmos and the self. Since
Divine names permeate the created world and
reveal themselves in its every nook and cranny
at varying degrees, both the cosmos and the
self are first and foremost manifestations of
God’s names. The process of spiritual unveil-
ing (kashf) attunes a Sufi practitioner to the
underlying relatedness of everything in the
cosmos: when one transcends the confines of
the nafs (lower self) and attains fana’ (annihi-
lation), they are able to presentially embrace
the whole cosmos (macrocosm) in their own
being and consciousness (microcosm).?’ What
William Chittick calls the anthropocosmic
vision bespeaks of the complementarity rath-
er than polarity: in line with a truly tawhidic

18 James Miller, China’s Green Religion: Daoism and
the Quest for a Sustainable Future (New York: Co-
lumbia University Press, 2017), 27.

19 See, Nathan Eric Dickman, “A Zhuangzian Tan-
gle: Corroborating (Orientalism in?) Posthumanist
Approaches to Subjectivities and Flourishings”,
Religions 10 (2019): 3; Jordi Vivaldi, “Xenological
Subjectivity: Rosi Braidotti and Object-oriented On-
tology”, Open Philosophy 4 (2021): 314.

20 Faruque, Sculpting the Self, 85. See also Olga Louch-
akova-Schwartz, “The Self and the World: Vedanta,
Sufism, and the Presocratics in a Phenomenological
View,” in Phenomenology/Ontopoesis: Retrieving
Geo-cosmic Horizons of Antiquity, ed. A.-T. Tymie-
niecka (New York: Springer, 2011): 428-30.
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vision, the cosmos and the self are merely two
mirrors reflecting the Divine.”! The idea of
the two mirrors is particularly stimulating in
the context of contemplating cosmic subjec-
tivity: if the cosmos reflects the same Reality
as human beings?> — namely, Divine names,
— should not its nature resemble that of bani
Adam?

The concept of subjectivity as such has become
prominent in Western thought since the human-
ist shift during the Enlightenment and does
not belong to Ibn ‘Ajiba’s Weltanschauung,
but the features of subjectivity are clearly
addressed in his exegesis. Three features of
subjectivity have been selected for the pur-
pose of this study, namely, consciousness / life,
knowledge / wisdom, and interrelatedness of
everything in creation. Subjectivity, especially
when applied to the natural world, provides a
useful framework to examine an active and
dynamic dimension of the cosmos in the Sufi
master’s fafsir: not only is it a seat of God’s
silent (albeit splendid) signs (ayat), but it is
also an indispensable vocal participant in the
events of this world, knowing and promoting
the good and the true and decrying the evil.

Consciousness/Life

As has already been indicated, Ibn ‘Ajiba in
general is very open to enlivening the whole
cosmos, while giving space to various posi-
tions expressed by scholars regarding the topic.
Adopting a balanced viewpoint, Ibn ‘Ajiba
often recognises the validity of multiple inter-
pretations of the verses hinting at cosmic sub-
jectivity. This stance agrees with the general
position of the Shadhili school articulated by
Ibn ‘Ata’ Allah al-IskandarT, who explains that

21  William C. Chittick, Science of the Cosmos, Science
of the Soul: The Pertinence of Islamic Cosmology in
the Modern World (Oxford: Oneworld Publications,
2007), 131.

Even though the clarity and comprehensiveness of the
reflected image might not be as sharp and precise.
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the commentary on Qur’anic verses should be
regarded as ta'wil: the interpretation which,
without departing from the original sense, goes
beyond it, revealing multiple possible ways of
understanding, none of which is definitive and
all of which resonate with different audienc-
es.” To illustrate how Ibn ‘Ajiba applies this
approach in his tafsir, one can have a look at
his commentary on the verse about amana
(trust) offered to the heavens, the earth, and
the mountains and their refusal to carry it out
(Q 33/72): in the exoteric section the mufassir
explains that amana can refer to the creation of
consciousness, life, and reason in those great
bodies or to the trust being offered to their
inhabitants (angels and jinn). The exegete also
includes a metaphorical interpretation, which
he attributes to al-Baydawt: had the offer taken
place and had those bodies possessed feeling
and consciousness, they would have refused to
accept the offer out of fear. And the purpose
of such a metaphor is to glorify obedience,
which in this case is called amana since it
requires implementation.”* While Ibn ‘Ajiba
seems to incline towards the literal meaning,
he does not plainly reject the figurative one.
And in the ishari section of the commentary
(the characteristically Sufi exegesis by sign or
allusion) Ibn ‘Ajiba clarifies that, unlike, on
the one hand, angels and jinn, overpowered
by abstract and spiritual meanings and having
no access to the sensible reality, and, on the
other hand, animals and jamddat, existing in
the domain of senses and clouded from hidden
lights and secrets, a human is the only creature
in which the opposites come together (subtle-
ty and coarseness, body and spirit, light and
darkness, meaning and sense).”> Whereas Ibn
‘Ajiba’s reflections unmistakably emphasise

23 Elsayed, “Le Commentaire du Coran par le Soufi
Marocain Ahmad Ibn ‘Ajiba,” 27.

Ahmad Ibn ‘Ajiba, al-Bahr al-madid ft tafsir al-
Qur’an al-majid (Cairo: self-published, 1999), 4: 468.

25 Ibid., 4: 469.
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the specialness of hani Adam, they also shed
further light on the exegete’s perception of the
cosmos. First, in the esoteric realm Ibn ‘Ajiba
takes the literal understanding of the offer of
amana to the heavens, the earth, and the moun-
tains for granted, simply stating its occurrence.
Second, by grouping jamaddt and animals
together and by attributing the sensible per-
ception of reality to them, the exegete makes
it clear that consciousness exists not only in
animals but also in what is ordinarily regarded
as inanimate. Overall, in both the exoteric and
the esoteric parts of the commentary Ibn ‘Ajiba
favours the non-figurative interpretation of the
actual exchange between God and the mighty
cosmic entities without, however, rejecting the
validity of the metaphorical reading. It appears
that to him different interpretations can co-ex-
ist, reflecting the richness and polyphony of
the Qur’anic text.

We can discover the same pattern of inclu-
sivity in Ibn ‘Ajiba’s reading of other verses.
Commenting on the prostration (sujiid) of
shadows (Q 16/48-9), he argues that it can be
understood both as hagiga (reality) and majaz.
Dahhak narrates that when the sun reaches
its zenith, everything in creation (specifically
plants and trees) prostrates in the direction
of the gibla. This is the reason why the righ-
teous prefer to pray at that specific time to
align their worship with the universal choir
of worshippers.?® In his explanation of another
verse addressing sujiid (Q 22/18), Ibn ‘Ajiba
conveys al-Kawash1’s report that the stars, the
sun, and the moon prostrate when they set,
and do not rise again until they are permit-
ted to do so. Likewise in a hadith narrated in
al-Bukhar1’s collection, it is clearly stated that
the sun does not rise before it prostrates and
gets permission.”’ This vision of the conscious
spiritually-motivated worshipping cosmos is

26
27

Ibid., 3: 134.
Ibid., 3: 522. See al-Bukhari, “Bad’ al-khalg”, 10.
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expressed side-by-side with a metaphorical
reading of prostration as submission and obe-
dience. Al-Baydaw1 in his tafsir refers to sujid
as submission, either natural (bi-/-fab ) or by
choice (bi-I-ikhtiyar). A palm tree prostrates if
it bends out of the heaviness of its fruits, and a
camel prostrates if it lowers its head to allow
mounting.”® The fact that all inanimate things
are submissive to their Lord and obedient to
His commands is compared to the prostra-
tion of the legally accountable (mukallafin),
which represents the highest degree of obe-
dience.” Interpreting the instances of cosmic
prostration, glorification, and other apparently
conscious acts as majaz aimed at emphasising
universal obedience to the Creator does not
necessarily mean that the natural world is not
conscious: sujiid in the sense of submissiveness
might not be of the same lofty stature as liter-
al prostration, but it feels like it still requires
consciousness.

Regarding the issue of fasbih, Ibn ‘Ajiba, fol-
lowing his proclivity for accepting and validat-
ing a variety of opinions, in his detailed com-
mentary on Q 17:44 brings forward a number
of possible meanings of universal glorification.
He starts with clarifying that tasbih denotes
exaltation and that the earth and everything
on it point to the exalted status of God and the
impossibility of Him having a partner or a son.
How exactly do various creatures convey this
message? Ibn ‘Ajiba describes five scenarios:

1. They do it through their very existence,
namely, by being possible (as opposed to
necessary) and created, they bespeak of the
Creator, who is Ever-Lasting and whose
being is necessary. The whole creation
thus glorifies God through lisan al-hal (the
language of its state), which constitutes
tasbih al-hal, or figurative tasbih. Even
though Ibn ‘Ajiba starts with this opinion

28
29

Ibid., 3: 134 on Q 16/48-9.
Ibid., 3: 522 on Q 22/18.
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advocated by al-Baydaw1, he makes it clear
that he himself believes that tasbih magali
(literal glorification using words) is a more
likely interpretation.

2. According to another figurative reading of

the verse, glorification also implies that
everything contains in itself a feature
pointing to its Creator, and this realisation
prompts whoever witnesses and contem-
plates the world (meaning, human beings)
to engage in fasbih. Ibn ‘Ajiba conveys
this interpretation from Ibn ‘Atiyya as
one of opinions of ahl al-‘ilm (people of
knowledge) without commenting on it:
after all, does not the verse refer to all-en-
compassing glorification which inevita-
bly takes different forms due to its sheer
scale? Once started, it is bound to produce
aripple effect, bringing in more and more
singers of God’s praise in a universal choir.
Both the first and the second versions of
tasbih do not necessarily require aware-
ness on the part of cosmic entities.

3. Another opinion (articulated by another

group of ahl al-‘ilm in Ibn ‘Atiyya’s clas-
sification) ascribes glorification to every-
thing that is alive and growing, excluding
inanimate things from the choir of wor-
shippers, since they are regarded as dead.
Hence, a tree literally glorifies God, but
when it is later carved into a table, not
only does it lose life, but it also loses the
ability to glorify its Creator. According to
this interpretation, life and consciousness
go hand in hand, with the latter extending
to all living things.

4. Universal tasbih can actually be real (tas-

bih al-haqiqa), expressed through words
(magqalr) by everything in creation. This
position is closest to Ibn ‘Ajiba’s heart
and is also upheld by the third group of
ahl al-‘ilm according to Ibn ‘Atiyya. The
words do not have to be the same as those
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used by human beings (subhan Allahu
wa-l-hamdu li-I-Lahi), because every-
thing glorifies in a way that best suits their
state.’® In a rare explicit reference to Ibn
al-‘Arabi,*' the Moroccan Sufi cites the
Andalusian sheikh’s statement, accord-
ing to which whoever does not hear the
variations of fasbih in the universe, does
not hear it at all, but is only conscious of
their own state. According to Prophetic
sayings, “neither a fish that swims in the
sea nor a bird that flies in the air is caught
but it results in the lessening of tasbih”
and “as long as there is still God’s cre-
ation, it will glorify God upon the rising
of the sun, with the exception of Satan
and the most arrogant of human beings.”
Ibn ‘Ajiba also cites his teachers’ teacher,
sheikh ‘Abd al-Rahman al-‘Arif al-Fas,
who believed in the generality of tasbih,
given such well-known incidents from the
life of the Prophet as the glorification of
the pebbles in his hands, the weeping of
a tree trunk upon its separation from the
Prophet, the love that the mountain Uhud
felt for the believers, and the tasbih of the
food heard by the Companions. Sheikh
al-Fast assumed that limiting glorifica-
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The only exception to this rule seems to be the moun-
tains’ glorification alongside David: their tasbih did
not differ from human glorification and was audible
to everyone, which was one of the prophet’s miracles
(mu'jiza), see Ibn ‘Ajiba al-Bahr al-madid, 4: 476 on
Q 43/10. What a majestic scene and a marvellous ex-
perience it must have been, looking at the solid and
stately mountains and hearing them repeat subhan
Allahu wa-I-hamdu li-1-Lahi!

Even though Ibn ‘Ajiba’s tafsir carries a perceptible
Akbarian fragrance, he openly refers to the sheikh
(calling him al-HatimT1) only nine times (Elsayed, “Le
Commentaire du Coran par le Soufi Marocain Ah-
mad Ibn ‘Ajiba”, 111), most likely out of caution to
make sure that his commentary remains accessible to
and acceptable by the general public, including those
who might not yet walk the Sufi path (Omneya Ayad,
“Ibn ‘Ajiba’s ‘Oceanic Exegesis of the Qur’an’: Meth-
odology and Features”, Journal of Qur’anic Studies
23,3 (2021): 97; Elsayed, “Le Commentaire du Coran
par le Soufi Marocain Ahmad Ibn ‘Ajiba”, 114, 337).
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tion to living things is erroneous, since
their tasbih is one specific case of a more
universal phenomenon: jamadat, deriving
their continued existence from God, do not
need to be alive to engage in glorification.
Furthermore, Ibn ‘Ajiba finds support for
the universality of tasbih in the standard
position of ahl al-sunna, according to
which there is no correlation between a
natural constitution (binya) of any entity
and its ability to accept knowledge and
life, therefore, jamadat are perfectly capa-
ble (even in theory) to display humility,
awe, and glorification. Ibn Hajar, relating a
Prophetic report about the weeping of the
tree trunk, finds in it a confirmation that
God can create awareness (idrak) in inani-
mate things, that is similar in nature to the
one possessed by the noblest of animals.

5. The last scenario, found in the ishari sec-
tion of Ibn ‘Ajiba’s commentary, adds a
distinctly Sufi flavour and a metaphysi-
cal dimension to the theme of universal
tasbih: everything that exists in the world
stands between sense (kiss) and meaning
(ma'na), the former related to the material
reality and the latter connected to the spir-
itual abode. Hence, from the perspective
of senses, everything glorifies through
their states, and from the perspective of
meaning, everything glorifies with their
tongues, but human preoccupation with
the material blinds them to higher realities.
Whoever burns the veil of illusion sepa-
rating them from their Lord, will leave the
circle of senses and will understand that
all created entities simultaneously glorify
through words (in the realm of meaning)
and through state (in the realm of senses).*

In both the exoteric and esoteric sections of
Ibn ‘Ajiba’s commentary on the universality of
tasbih, he gravitates towards its literal under-

32 Ibn ‘Ajiba, al-Bahr al-madid, 3: 202-4.
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standing, which unveils a deeper and more
accurate picture of reality, even if this picture
is not immediately accessible to human senses.
At the same time, the exegete also recognises
the validity of metaphorical and in-between™®
readings: is not it befitting God’s majesty that
He is glorified in a multitude of ways? Ibn
‘Ajiba masterfully weaves the literal and the
figurative together to portray a cosmos man-
ifesting God through its every fibre, with uni-
versal consciousness (enabling literal tasbih)
being one of the paths through which the One
and His attributes are revealed.

Remembering that Ibn ‘Ajiba, in spite of his
openness to exoteric positions, is nevertheless
primarily a Sufi, it is appropriate to finish the
analysis of his view on the consciousness of
the cosmos with the words of Riizbihan Baqlt
that the Moroccan exegete cites in his tafsir:
commenting on the imaginary revelation of the
Qur’an to the mountain (Q 59/21), the Persian
mystic warns the seekers on the path against
the deceiving and rationalising eloquence of
theologians, who claim that the mountain
cannot possess reason. There are spirits and
minds known only to God. Had the mountain
not been able to understand the discourse, it
would not have been addressed.* Ibn ‘Ajiba
is in total agreement with Baq]i, certain that
inanimate things have consciousness, reason,
and knowledge even if the matter is outwardly
hidden.*

Knowledge/Wisdom

Attributing knowledge and wisdom to the
cosmos is a much more daring step than con-
ceding that it might after all possess conscious-

33 Literal glorification in the case of living entities and
figurative in the case of inanimate things, which cor-
responds to the third position outlined above.

34 Razbihan Bagqli, 4ra’is al-bayan fi haqd’iq al-

Qur’an (Beirut: Dar al-Kutub al-‘Ilmiyya, 2008), 415.
35 Ahmad Ibn ‘Ajiba, al-Bahr al-madid [T tafsir al-
Qur’an al-majid (Maktaba Shamila, 2019), 2179.
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ness. The Enlightenment thinkers would raise
their eyebrows at the very idea of non-human
knowledge, but even those authors who pro-
mote post-anthropocentric subjectivity do not
go as far as to acknowledge that the cosmos
is actually characterised by knowledge and
wisdom. Their primary goal is to dethrone
human beings, not to elevate the natural world.
But Ibn ‘Ajiba is perfectly at ease with the
Qur’anic stories portraying the sage cosmos:
he even adds to the scriptural narrative to
weave a tapestry of a strikingly enlightened,
perspicacious, and morally upright universe,
whose knowledge at times even exceeds that of
the prophets. In the famous encounter between
Solomon and the ant (Q 27/18-9), it is not even
the ant’s timely warning of the approaching
army that bespeaks of its shrewdness: in fact,
the wise ant did not even fear for its com-
panions’ physical safety. It had much loftier
concerns, being worried that its fellow ants
would crave what Solomon had been given and
would get distracted from their tasbih.** What
is more, Ibn ‘Ajiba recounts a conversation
between Solomon and the ant that is not found
in the Qur’anic text, which indicates the ant’s
knowledge of the matters concealed from the
prophet: the animal informs him of the wisdom
behind his own and his father’s names and
the reason for the wind’s subjugation to him.*’

Moving on to another type of creatures, the
birds, Ibn ‘Ajiba’s exegesis contains striking
examples of their knowledge as well. Since
all that most of us as human beings hear from
them is their melodious chirping, we are unable
to appreciate just how sagacious they are. But
Solomon was given the understanding of their
language (mantiq al-tayr) (Q 27/16) and he
conveyed to us the content of their speech,

36 Ibn ‘Ajiba, al-Bahr al-madid, 4: 185.

37 For instance, Solomon was given this name becauu
se he is spiritually safe, since his heart does not rely
on what he possesses (relying instead on God alone).
See, Ibn ‘Ajiba, al-Bahr al-madid, 4:185.
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which consists of constant reminders of the
fleeting nature of this world and the need to
do good deeds: everything that is alive will die
and everything that is new will turn to rags;
woe to the one whose concern is this world;
as you sow so shall you reap; whoever is silent
is saved; remember God; whoever does not
show mercy, will not be treated with mercy,
etc.® A famous story about Solomon and the
hoopoe® explicitly indicates the bird’s vast
knowledge, since the hoopoe comprehend-
ed what the prophet did not comprehend (Q
27/22). In the knowledge that God granted the
hoopoe is a test for Solomon, but more gener-
ally for scholars, who must always remember
that whatever knowledge they have is a mere
gift from God, who can give more of it to any
creature, even the lowest and weakest one,
since knowledge comes from Him alone.*

Not only animals display impressive intelli-
gence in the Qur’anic narrative about Solomon,
but even plants and inanimate things teach the
prophet important lessons. Astounding as it
may seem, it was a tree in Solomon’s prayer
chamber (mihrab) that informed the proph-
et of his impending death.*! And it was the
wind subjugated to Solomon that instructed
one of the best of bani Adam on the virtue
of humility: in his ishari commentary, Ibn

38 Ibn ‘Ajiba, al-Bahr al-madid, 4:181-2.

39 Who was later selected by Farid al-Din ‘Attar to lead
the birds on their spiritual quest in his Conference of
the Birds.

40 Ibn ‘Ajiba, al-Bahr al-madid, 4: 189.

41 Solomon would isolate himself for extended perioe
ds of time in his mihrab. When the appointed time
of his death approached, a new tree would appear in
the mihrab every morning. Solomon would ask those
trees about the reasons for their being in his prayer
chamber and they would reply. One day a carob tree
emerged and, upon the prophet’s question, replied:
“I am planted for the destruction of this mosque.”
Solomon exclaimed that God would not destroy the
mosque as long as he was alive, so he deduced that
his own death was imminent and asked God to make
the jinn oblivious to his death so as to reveal their
ignorance of the affairs of the unseen (a/-ghayb). See
Ibn ‘Ajiba, al-Bahr al-madid, 4:483 on Q 34/14.
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‘Ajiba explains that once the wind was car-
rying Solomon, but as soon as the prophet
affectionately looked at his splendid clothes,
the wind brought him down, explaining that
it (and other cosmic entities) obeyed him only
as long as he obeyed God. Upon the slightest
trace of Solomon’s attachment to the world,
the bond of obedience was broken and it was
restored only after the prophet’s repentance.
This story can serve as a perfect illustration of
the exegete’s argument in his autobiography
cited in the Introduction that whoever dedi-
cates themselves to God finds all the creatures
bound to them: when Solomon was indifferent
to the world, focusing on his Lord alone, the
wind did all his bidding, but once the prophet
got distracted, the wind, somehow aware of
this inner deviation, ceased being Solomon’s
obedient servant.

A clarificatory remark is in order here: since
Solomon was the prophet, the spectacular
interactions he had with different creatures
and the natural world’s knowledge and wisdom
demonstrated in those encounters might be
the prophet’s miracle (as the vocal tasbih of
the mountains echoing David’s praises is an
example of Solomon’s father’s mu'jiza). Ibn
‘Ajiba does not deny the miraculous elements
in Solomon’s story, but what is more signifi-
cant for the Sufi mufassir is that the openings
that the prophet was given reflect his station
and the state of his heart. A deeper look into
this dimension of Ibn ‘Ajiba’s reflections on
cosmic subjectivity will be taken in a later
section (“The art of seeing”).

What is more, even though the sagacity of the
natural world is particularly conspicuous in
the story of Solomon, it is not limited to it.
For example, according to one of the accounts
about the dog in the story of the Seven Sleepers
(ashab al-kahy),” the youths came across a dog
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Ibn ‘Ajiba, al-Bahr al-madid, 4:186 on Q 27/17-9.

A very similar account of the story is attributed by
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who started following them and then, being
given the faculty of speech by God, spoke as
follows: “Friends of God (awliya Allah), do not
be afraid that I will attack you, indeed, I love
the lovers of God, so sleep and I will guard
you.** Whereas Ibn ‘Ajiba clearly indicates
that the ability to speak was bestowed upon
the dog at a particular point by God, he does
not see the need to explain how the dog was
able to know and discern in the young peo-
ple their high spiritual status and then take
a decision to be their guardian. Whereas the
dog’s ability to use human language is indeed
extraordinary, given the accounts from Ibn
‘Ajiba’s own life depicted in his autobiography,
the animal’s perspicacity in identifying the
righteous and its desire to seek their company
should not come as a surprise, since it agrees
with the general pattern of animal behaviour
experienced first-hand by Sufi saints. They
bear witness to the fact that the cosmos has
in-built knowledge, first, of God, and second,
of what is good, using this knowledge to assist
the propagation of virtue.

An insight into the ubiquitousness of the
knowledge of the Divine can be gleaned from
one of the ishart sections of Ibn ‘Ajiba’s exe-
gesis. Commenting on Q 22/18, the Moroccan
mufassir cites one of the wisdoms from Ibn
‘Ata’ Allah’s famous Kitab al-Hikam, which
confirms that everything knows God: “You
have made Yourself known to everything and
nothing is ignorant of You,” which is the reason
why the whole creation glorifies God and pros-
trates to Him. This reality is concealed from
most people behind the veil of materiality and
spiritual heedlessness, but those who plunge
into the sea of meanings perceive the knowl-
edge of the Creator reverberating through the
whole cosmos.*

al-Razi in his fafsir to the companion Ubayy b. Ka'b
(21:102).

Ibn ‘Ajiba, al-Bahr al-madid, 3: 256 on Q 18/18.
Ibid., 3: 522.
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Interrelatedness

As has already been mentioned, universal
interconnection and relationality are the fea-
tures of subjectivity according to post-modern
thought: the boundaries between different enti-
ties, solid at first glance, crumble upon closer
examination, as subjects emerge only through
constant fluid interaction. On the one hand, Ibn
‘Ajiba cannot adhere to the idea of total parity
between everything in creation: as has already
been discussed, he attributes the uniqueness of
human beings to their ability to combine the
opposites, the bodily and the spiritual, light
and darkness, the subtle and the coarse, mean-
ing and senses, the heavenly and the earthly.*
Furthermore, the Moroccan sheikh does not
deny that everything in creation serves human
beings. In the words of God: O bani Adam, 1
created things for your sake, and I created
you for My sake, do not let what I created for
you distract you from what I created you for.*’
On the other hand, Ibn ‘Ajiba acknowledges
the existence of intimate connection (not only
physical, but more importantly moral and spir-
itual) between everything in creation, the con-
nection that affects the cosmos in a profound
way, bringing forth its ability to empathise,
express emotions, and appreciate righteous-
ness. And on a more esoteric level, he upholds
the Sufi belied that everything in creation is
after all equal in its being a manifestation of
the Divine in His manifold aspects.

To start with a more straightforward dimen-
sion of relationality, the innate interrelatedness
of the world is brought into relief in the exo-
teric section of the commentary on the verse
describing the fate of tyrannical and oppres-
sive communities, which states that neither
the heavens nor the earth weep for them (Q
44/29). First acknowledging the possibility of
interpreting the weeping metaphorically (as
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Ibid., 4: 469.
Ibid., 3: 112.
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an expression of contempt in which the whole
cosmos holds the evildoers), Ibn ‘Ajiba then
proceeds to providing evidence to support the
literal reading. He cites several Prophetic tra-
ditions to explain how the whole cosmos and
different entities in creation literally mourn
the passing of a righteous soul, whether they
have ever come into direct contact with it or
not. When a scholar dies, not only their riding
animals, but also the fish in the sea, the birds
in the sky, the vermin and the livestock on
the earth — the creatures inhabiting different
abodes — all weep over the loss of the vir-
tuous and knowledgeable person. According
to another hadith, two doors in the heavens
are assigned to every servant of God: through
one door their provision descends and through
another door their deeds ascend; and when
they die, these doors miss them and cry over
them.*® A place where a believer used to pray
and worship is also affected and laments their
desertion® — in sum, everything in the cosmos,
whether animate or inanimate, having an inti-
mate bond with the deceased or no apparent
bond at all, is somehow aware of the loss and
mourns it.

Another form of relationality affecting the
physical aspects of cosmic entities can be
observed in the story of Abraham being thrown
into the fire (Q 21/69). In the ishari section
of his commentary Ibn ‘Ajiba clarifies that
Abraham was filled with God’s light, therefore
the customary laws of nature no longer applied
to him. Had the fire remained in its natural
state, it would have been extinguished by the
light that filled Abraham’s being, therefore,
God commanded the fire to change its nature,
so that its outward properties were visibly
the same, whereas its burning essence was
replaced by coolness. In the same vein, on
the Day of Judgment the hellfire will report-
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al-Tirmidhi, 47: 307.
Ibn ‘Ajiba, al-Bahr al-madid, 5: 287.



COSMIC SUBJECTIVITY IN IBN ‘AJIBA’S QUR’ANIC EXEGESIS

edly say: “Pass, o believer, for your light has
extinguished my flame,”® confirming that
the interaction with the righteous has a direct
effect on the nature of the fire, transforming
its physical properties.!

When one abandons the coarse physical abode
and rises into subtler realms, what they discov-
er, according to a characteristically Sufi out-
look, is that the boundaries between different
creatures are ultimately ephemeral. There is
underlying metaphysical unity in the cosmos,
since everything is a mere vessel reflecting
God who manifests through whatever object
He chooses.** Every creature in the heavens
and earth is “a light from the lights of the Most
Merciful, and a secret from the secrets of His
essence” (in addition to being His slave).*
Beyond the outward multiplicity of appear-
ances lies the unity of essence: everything
ultimately is both God’s slave and His light
and secret, and it is the possession of these
characteristics that constitutes the kernel of
every created thing.

Furthermore, Ibn ‘Ajiba repeatedly emphasis-
es the paramount importance of Divine attri-
butes of power (qudra) and wisdom (hikma),
explaining that in the Sufi vocabulary, power is
regarded as the secrets of the Divine Essence,
whereas wisdom depicts the lights of His attri-
butes and their effects in this world. Every
created being stands between power and wis-
dom, in that power makes things apparent and
wisdom veils them, linking them to physical
reasons (asbab).>** Another way of referring
to the same duality between the hidden and
the manifest, or the inward and the outward
is to juxtapose maani (eternal meanings) and

50 Ibid., 3: 477.

51 In addition to demonstrating its consciousness, un-
derstanding, and intelligence, whose existence is tak-
en for granted and not even analysed by the mufassir.

Ibn ‘Ajiba, al-Bahr al-madid, 5: 456 on Q 50/30.
Ibid., 3: 366 on Q 19/88-95.
Ibid., 1: 303.
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awani (receptacles, or created vessels): the for-
mer display the unchanging meanings of the
Creator, while the latter both obscure those
meanings through bodily and sensible forms
and protect them, serving as their containers
in this world.” Everything in creation contains
both dimensions, but while most people stay
within the realm of the sensible, a gnostic (‘arif
bi-I-Lah) pierces the veils of the receptacles
and discerns eternal meanings behind them,
being thus liberated from the prison of cre-
ation and ascending to the witnessing of the
Creator. The cosmos does not exist by itself,
but exists only to display eternal meanings.
Ibn ‘Ajiba compares a multitude of creatures
immersed in the sea of eternal meanings with
the shadows of trees reflected in the sea: as
their shadows do not prevent ships from cross-
ing the sea, so the shadows of created beings
should not prevent the ships of contemplation
from plunging into the seas of eternal mean-
ings.’ Therefore, outward vessels, although
manifold and diverse, are mere illusory shad-
ows, while reality belongs to the unchanging
oneness underlying them, since creation in its
innermost core is the place of Divine manifes-
tation (fajalli). Whoever understands this, sees
the Creator wherever they look, oblivious to
the outward forms of created beings.”” It can
be said that the Qur’anic verses portraying
the natural world are interpreted in the eso-
teric sections of Ibn ‘Ajiba’s commentary as
allusions to spiritual illumination, al-fath, in
which all cosmic events are constantly reori-
ented towards God, eternally unveiling the
Divine.*® Given that human beings are also

55
56
57
58

Ibid., 3: 112.

Ibid., 4: 106-7.

Ibid., 3: 542.

Ruggero Vimercati Sanseverino, “Commentaire Cor-
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vessels of Divine manifestation,* from this
perspective, there is not only interrelatedness,
but also equality between everything in cre-
ation.

The Art of Seeing Cosmic Subjectivity

Having analysed how the three criteria of
subjectivity — consciousness, knowledge, and
interrelatedness — are applied by Ibn ‘Ajiba to
the natural world, we have discovered that the
Moroccan Sufi mufassir clearly perceives the
cosmos and its entities as subjects, brimming
with consciousness, understanding, wisdom,
intimately related to human beings, and, at
their core, containing Divine light and attri-
butes and manifesting God. Even when Ibn
‘Ajiba accepts metaphorical interpretations in
his inclusive and polyphonous fafsir, he clearly
does not reduce non-human creation to “a set-
ting and a decorum”® for human activity: the
cosmos that is obedient and submissive to God,
even if even it does not literally prostrate to the
Creator or engage in a dialogue, still seems to
possess awareness and understanding, provid-
ing an example of proper behaviour for human
beings. And in his distinctively Sufi passages
Ibn ‘Ajiba unambiguously describes the whole
of creation as a seat of abundant subjectivity.
The question that naturally follows is why a
lot (if not most) of human beings are unable
to perceive the aliveness, wisdom, and depth
of the natural world? Why do human senses,
and primarily eyesight, which is their major
doorway to the world, fail them?

The paramount importance of seeing in inter-
preting the world is well-attested, even lin-
guistically: for example, the saying “knowing
is seeing” can be found in all Indo-European

59 Elsayed, “Le Commentaire du Coran par le Soufi
Marocain Ahmad Ibn ‘Ajiba”, 333. Ibn ‘Ajiba states
in his tafsir that “there is nothing in creation except
the manifestations of the Most-High, the Great”. See
Ibn ‘Ajiba, al-Bahr al-Madid, 2: 392.

60 Tlili, Animals in the Qur’an, ix.
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languages,” and in the Islamic tradition, the
link between having a visual experience and
obtaining conviction is encapsulated in the
second stage of certainty, ‘ayn al-yagin (eye
of certainty). Hence, it should come as no sur-
prise that in his exegesis Ibn ‘Ajiba discusses
the mechanics of seeing at some length. He
consistently refers to the heart as the main
organ processing and interpreting our visu-
al experiences. Whereas on the surface level
it is the eyes that see, they merely constitute
an entry point and must convey their experi-
ence to the heart to properly understand the
perceived scenes. Hence, seeing is a two-step
process which should not stop with the eyes
receiving the visual input. Interestingly, com-
menting on Q 22/46 about the hearts rather
than the eyes being blind, Ibn ‘Ajiba argues
that human beings have four eyes: two of them
are located on the head and called basr (or
physical vision), and two are situated in the
heart and called basira (denoting intuitive and
intellective insight and discernment).®* Basr
operates on a sensory level, only seeing cre-
ated things, which are necessarily temporary,
whereas basira penetrates into the level of the
timeless, discerning the fundamental mean-
ings of things beyond their shadowy forms
(al-awani vs. al-maant discussed in the previ-
ous section)® and, ultimately, sees the Creator
in and beyond His creation. The sensory serves
as a container for supra-temporal and meta-
physical meanings.

Having explained how vision works, Ibn
‘Ajiba then elucidates why the eyes of the heart
(basira) can become impaired. The reasons are
exclusively spiritual: to see better, one needs
to purify their heart rather than work on fixing

61 lain McGilchrist, The Master and His Emissary: The
Divided Brain and the Making of the Western World
(New Haven and London: Yale University Press,
2019), 161.

62 Ibn ‘Ajiba, al-Bahr al-Madid, 3: 541.
63 1Ibid., 3: 542.
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the acuity of their eyes. Basira gets clouded
because of one’s failure to stick to morally
upright behaviour, namely, when people dis-
obey God, follow their blameworthy desires
(ahwa’), exert a lot of efforts for the sake of
this lowly world (dunya) and very few efforts
for the sake of God, and are absorbed in heed-
lessness (ghafla).** The accumulation of sins
blinds the hearts not only to the all-pervasive
traces of God’s presence in the world, but also
to perceiving the cosmos as alive, attuned to
the Divine and engaged in constant worship. In
order to be able to perceive the eternal mean-
ings (al-ma'ant) behind the created receptacles
(al-awant), one needs a proper understanding
of tawhid, or God’s absolute oneness, reaching
the station of fana’, or complete annihilation of
one’s self in the witnessing of the all-embrac-
ing presence of God.* Undoubtedly, this sta-
tion is attainable only by the few, but everyone
can start walking the path of self-purification
and in the process achieve a certain level of
spiritual acuity.

The influence of one’s inner state on their
ability to read and decipher subtler meanings
that the cosmos generously pours out is again
brought into relief in the ishari section of Ibn
‘Ajiba’s commentary on mantiq al-tayr (Q
27/16): the sounds of birds, predators, and the
movement of celestial objects are all differ-
ent means of communication that God uses to
interact with the prophets and the messengers,
the gnostics and the truthful, who understand
the intended messages through their states
and stations. Whereas Solomon was given a
unique gift of comprehending the language
of birds and the faculties of other prophets
were expanded by wahy, or revelation, most
frequently the understanding of awliya and the
righteous (as well as the prophets in non-wahy
situations) in this subtle communication with

64 Ibid., 3: 541-2.
65 Ibid., 3: 542.
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the natural world is determined by their states
and stations (magamat). Even though they do
not know the language of other creatures, they
have openings in their hearts, inspiring them
(ilha@m) with understanding.®® The higher one’s
spiritual station is, the more profound their
perception of the cosmos will inevitably be.
Ibn ‘Ajiba cites one of the maxims from Ibn
‘Ata’ Allah’s Kitab al-Hikam several times in
the esoteric parts of his tafsir, stating that “you
are with the creatures as long as you do not see
the Creator, and when you see the Creator, the
creatures are with you.”” Whoever turns to
God completely and obeys Him in everything,
the veils between them and the rest of creation
are burned and the world becomes transparent
and obedient to them.

Conclusion

Ibn ‘Ajiba, coming from a sharif *®® family of
renowned Sufi practitioners and devotees of
God and being the foremost master of the spir-
itual path himself, lived a life conducive to the
opening of the inner eye and the acquisition of
the subtlety of perception. However, his fafsir,
written for the general public and not devoted
solely (or even primarily) to spiritual adepts,
acknowledges the difference of opinions exist-
ing in the Islamic scholarly tradition and recog-
nises the validity of various interpretations of
the Qur’anic text, all of which contain a seed
of truth and all of which address the needs of
different people. Applying this approach to
the scriptural depiction of the natural world
and the question of its subjectivity, Ibn ‘Ajiba
usually enumerates various, metaphorical and
literal, interpretations. The inclusivity of the
exegete’s commentary emphasises, on the one
hand, the impressive nature of the cosmos,
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bespeaking of the Creator and characterised
primarily by the unwavering obedience of all
natural entities to God (according to most fig-
urative readings) and on the other hand, the
ability of the natural world to literally know
God, glorify Him, prostrate to Him, experi-
ence rightful anger, sorrow, and other emo-
tions, share wise reminders and advice, and
support the virtuous. The metaphorical and
the literal complement each other. The Sufi
mufassir himself clearly gives preference to the
literal perception of everything in creation as
a conscious, living, knowledgeable, and wise
subject, attuned to bani Adam and contain-
ing God’s lights and meanings, but he realises
that this way of seeing the cosmos might not
be for everyone. And this is what makes Ibn
‘Ajiba’s perspective fascinating, giving a lot of
food for thought to the 21 century reader who
is environmentally conscious and loves the
natural world: the exegete contends that most
people are unable to perceive the subjectivity
of everything in creation (which would natu-
rally increase one’s appreciation of and care
for nature) because of their spiritual blind-
ness. In order to attain spiritual acuity, one
needs to engage in assiduous work of purifying
their heart. The idea is not new, as even the
very first book of Islamic environmentalism
released back in 1968 already had a telling sub-
heading “the spiritual crisis of modern man.™®
But Ibn ‘Ajiba makes his argument not out
of concern for the ever-deteriorating state of
the natural world that we witness today, but
through his lifelong study of and contemplation
on the Qur’anic text. And in his commentary
he leaves room for people at different stages
of their spiritual development to appreciate
the message of the scripture and to connect
to the natural world. If the human self and
the cosmos are both mirrors reflecting the

69 Seyyed Hossein Nasr, Man and Nature. The Spiritual
Crisis of Modern Man (London: Unwin Paperbacks,
1968).
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Divine and if Sufi commentaries themselves
are also “a play of mirrors between the inward
(batin) of the mystic and the inward (batin) of
the scripture,””” the accumulative result is an
endless dazzling collection of reflections, all
of which capture different parts of the whole
with varying degrees of accuracy and preci-
sion. The reflection seen by those who are
completely heedless is all blurred, as they are
unable to comprehend or derive any benefits
from repeated Qur’anic descriptions of the
cosmos. The reflection of those who are not
totally hopeless, but are only spiritually defi-
cient is clearly visible, but it lacks precision
and needs polishing. They are the ones who
can benefit from metaphorical interpretations:
even though those readings reveal only part of
the reality, they can be seen as the first step
towards spiritual awakening, encouraging the
heart to reflect on the splendour of the cosmos
and its absolute submissiveness to the will of
the Creator. If a person continues their spiri-
tual journey, painstakingly and diligently, the
reflection in their mirror will start shining
brightly, displaying more and more details
of the Reality. The eye of their basira might
eventually open, allowing them to see the alive
and wise cosmos, a servant and a friend of the
righteous, and a container of timeless Divine
meanings.

Ibn ‘Ajiba’s comprehensive approach to cos-
mic subjectivity, which is not homogenous and
accepts levels, can encourage a more thought-
ful and contemplative engagement with the
natural world on the part of different readers.
What has remained outside the scope of this
paper is a broader look at different works of
Sufi exegesis to identify to what extent Ibn
‘Ajiba’s interpretation is representative of the
Sufi tradition. Given that this paper emerged
as a result of the author’s interest in the percep-

70 Annabel Keeler, “SufT tafsir as a Mirror: al-Qushayr1
the murshid in his Lataif al-isharat”, Journal of
Qur’anic Studies 8, 1 (2006): 1.
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tion of the cosmos and its subjectivity in the
wider tafsir genre (including various non-Su-
fi works), it is merely an introduction to the
understudied topic of the subjectivity of the
natural world in Sufi exegesis as well as an
invitation to those who might be interested to
pursue this subject. The author also hopes to
continue the project by examining a broader
spectrum of Sufi works of tafsir, both “mod-
erate” and “‘esoteric/ecstatic” (to use Gerhard
Bowering’s terminology),” to be able to draw
more definite conclusions about the way the
cosmos has been understood by the masters
of the spiritual path and to benefit from their
reflections in the 21st century, in which we are
so often disconnected from the rest of creation.
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Introduction

Riimi, like Hallaj, is normally classified as
a sufi of the “intoxicated” type. However,
Sultan Walad, son of RumT and founder of
the Mevlevi order, was clearly a different type
of Sufi from Riimi. Sultan Walad’s fame was
not limited to his religious talents. Rather, in
the case of Sultan Walad, we should also focus
on his talents as an administrator of the order.
In the forty-plus years since Rim1’s death, he
painstakingly organized and wrote the fam-
ily history, preserved and spread his father’s
legends, and contributed to the management,
order administration, and development of the
Mevlevi order’s genealogy based on the fam-
ily lineage.' Sultan Walad’s reputation among
his disciples was so high that the number of
members of the Mevlevi Order continued to
grow steadily during his time.? In response to

1 Franklin D. Lewis, Rumi: Past and Present, East
and West: The Life, Teaching and Poetry of Jalal al-
Din Rumi, (Oxford: Oneworld, 2008), 23. Kiigiik and
Gamard summarizes the following seven points in a
nutshell as the legacy of Sultan Walad: 1) Establis-
hing the history of Mawlawism, 2) Commenting on
his father in a different style, and spreading his te-
aching, 3) Establishing the authority of Chalabism,
4) Helping to establish the MawlawT sufi order and
basic MawlawT principles, 5) Teaching and spreading
Mawlawism through his disciples and successors, 6)
Writing verses in Turkish, 7) Sultan Walad’s reputati-
on today (Hiilya Kiicuk and Ibrahim Gamard, Sultan
Walad: In the footsteps of Rumi and Shams: A study
based on the main Mawlawi sources, (Louisville:
Fons Vitae 2022), 107-124). The fact that many of the
things they summarize as Sultan Walad’s contributi-
ons are related to the management of the order would
suggest that we should also focus on Sultan Walad’s
character as the manager of the order.

2 His disciples marveled at the excellence of Sultan
Walad’s teachings, which were no less than those of
his father Rimi and threw in their praise that he was
a great king, as his teachings turned the ignorant into
the knowledgeable (Sultan Walad, /btida-nama, ed.
Muhammad ‘AlT Muwahhid and ‘AlT Riza Haydari,
(Tihran: Khwarizmi, 2010), 133). In particular, he
seems to have played a role in facilitating human re-
lations within the order, as the following words of a
disciple are recorded in Walad’s /btida-nama:

(Sultan Walad) Has solved a difficult problem.

No shaikh has ever given us such a gift.
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requests for his teachings not only in Konya,
but also from distant regions, he sent represen-
tatives to various places.’ Lewis points out the
differences of their roles are “If Rumi spent his
life in words, expounding a set of teachings,
Sultan Walad spent his life in deeds, assisting
his father, helping strengthen the unity of the
order and spreading it far and wide.™

Regarding the relationship between Sultan
Walad and Romi, biographers who belong
to the order tend to emphasize the alike-
ness of the father and the son. For example,
Shams al-Din Ahmad Aflaki (d. 1360), a bi-
ographer belonging to the Mevlevi Order’,
describes their relationship by saying that
Rumi1 had a son besides Sultan Walad, but
that Sultan Walad in particular was “more

All adversaries have become his friends.

All hatred and enmity have vanished (Sultan Walad,
Ibtida-nama, 133-134).

3 Sultan Walad, Ibtida-nama, 158. After Rimi’s death
in 1273, Husam al-Din, who had the trust of Rim1
among the members of the order at that time, tem-
porarily became the head of the order. Upon Husam
al-Din’s death, Sultan Walad became the head of the
order from 1284 (Lewis, Rumi: Past and Present,
231-232).

4 Lewis, Rumi: Past and Present, 235.

These are three representative Rimi hagiographers:
1) Sultan Walad, 2) Sipahsalar (d. ca. 1319), 3) Shams
al-Din Ahmad Aflaki. According to Lewis, each of
them has characteristic points; Sultan Walad’s de-
scriptions go into detail about the Mevlevi order’s
life and sometimes contain very personal stories that
indicate Sultan Walad’s intimate interaction with
Mevlevi shaykhs. Since Sultan Walad is RGm1’s son,
all the Mevlevi shaykhs seem to pay respect to him.
His writings focus on real stories that help readers
understand the Mevlevi order’s history rather than
miraculous stories of Riimi. Sipahsalar, who was an
influential man in the Mevlevi order, started writ-
ing RimT’s hagiography half a century after Rimi’s
death. Sipahsalar’s hagiography is distinguished by
its realistic descriptions that are based on historical
facts and fewer miraculous stories (Lewis 2008, 243,
249). The third hagiographer, Aflaki, belongs to the
second generation of the family and had not met Rim1
directly. Naturally, his hagiography includes many
miraculous stories of the Mevlevi order shaykhs.
In addition to RimT’s stories, Aflaki reports stories
about the second generation’s Mevlevi shaykhs (Lew-
is 2008, 250-251).
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like me [Riimi] than anyone else, both in
physique (khalg) and character (khulg)” and
was very adored him.® And Sultan Walad
himself has made it his lifework to follow in
the footsteps of his father Riimi, as follows:

My father took care of me more than
my brothers, disciples, and acquaintanc-
es bestowing me a cloth and a crown
of “You are more like me [Riimi] than
anyone else, both in physique and char-
acter.” And I, the insignificant, also tried
my best to follow the instructions of that
great one [Riim1] to the best of my ability.
For “Our Lord, impose not upon us that
which we have not the strength to bear,”
(Q 2:286) and he who is most like his fa-
ther is not at all the opposite. I have tried
to follow, obey and resemble him.

At the same time, however, Sultan Walad
also states, “I can never reach his mysti-
cal stations (magamat)”.® Indeed, he try to
follow in his father’s footsteps being fully
aware of the difference between his father
and himself as a Sufi. The following poem
by Sultan Walad may also be of interest in
this awareness of the difference between
himself and his father:

The son (Walad) has no intellect (‘ilm) or
saintship (walayat)

Except the intellect and saintship his fa-
ther gave him’

In other words, Sultan Walad himself seems
to strongly believe that his position as a

6 Shams al-Din Ahmad Aflaki, Managib al-
Arifin, (Tihran: Dunya-i kitab, 1983/1984),
785.

7  Sultan Walad, Ibtida-nama, 20.

Ibid., 21.

9  Aflaki, Managib al-Arifin, 816; Aflaki, The feats
of the knowers of God: Manageb al-‘arefin, trans.
John O’Kane, (Leiden: Brill, 2002), 570. The En-
glish translation by O’Kane was also consulted for
Mandgqib al-Arifin by Afraqi, with some corrections
made by the author.
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scholar, shaykh, and saint was established
through his father Riimi, rather than being
an endowment given directly by God, and
that he would never reach the rank of his
father."

Based on the above premise, it is rather nat-
ural that Sultan Walad would have a high re-
gard for Sufis of the “intoxicated” type. For
Sultan Walad, drunkness is an evidence that
promises direct contact with God and divine
intuitive knowledge.

As if to support Sultan Walad’s view, intox-
icated Sufis often appear in his texts in ad-
dition to Riimi. Especially, it should be not-
ed that there are many references to Hallaj.
Sultan Walad’s evaluations of Hallaj are of-
ten high and positive, so much so that some
scholars have suggested that Sultan Walad
included Hallaj in the Mevlevi order’s lin-
eage.'! If the name of Hallaj is included in

10 In fact, Sultan Walad’s own Sufi or saintly ranks
are often read as being granted not directly by God
a priori, but indirectly through saints of the order
that Sultan Walad considers to be of higher rank than
himself. In his own /btida-nama, he says that Rim1
recognized the excellence of /btidd-nama through
his visions (Sultan Walad, /btida-nama 376-377). In
contrast, he uses the word “sent-down” for his father
Ram1’s work, suggesting that he considers it a divine-
ly inspired poem (Lewis, Rumi: Past and Present,
239). Regarding the divine aspect that Rim1’s work
possesses, it is also noted that at the beginning of
the Rabab-nama, “according to the rthyme scheme
of Mawlana’s divine Mathnawi” (Mathnawi-i khu-
dawandigar-i Mawlana) (Sultan Walad, Rabab-nama,
ed. Gird Faramarzi and ‘Ali Sultani, (Tihran: Mu’as-
sasa-i Mutala‘at-i [slami-i Danishgah-i Makgil 1980),
1). Therefore, it is possible that the divine verses of
RimT was a common perception not only for Sultan
Walad, but also for the people around Riimi. Lewis
specifically mentions about the difference in their
positions that RimT was a hidden saint as a spiritual
axis mundi, whereas Sultan Walad was a public saint
as a representative of the order (Lewis, Rumi: Past
and Present, 235). In other words, RimT was a God’s
secret man, whereas Sultan Walad was placed in a
more public position as a saint affiliated with the or-
der. This difference in their positions may have influ-
enced Sultan Walad’s view of saints.

11 Lewis, Rumi: Past and Present, 241.There will be a
difference of opinion as to whether or not to include
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the silsila of the order, it is unusual com-
pared to the inclusion of the names of Ju-
nayd, Bastami, and others."” In any case, |
could say that Sultan Walad’s high evalua-
tion and many descriptions of Hallaj is note-
worthy. Based on the above background,
this paper will discuss how Sultan Walad
describes Hallaj is his writings. After intro-
ducing Rum1’s view of Hallaj, which Sultan
Walad seems to follow first and foremost,
I will analyze the actual view of Hallaj in
Sultan Walad’s works.

I. How Riam1 Describes Hallaj
1) Traditional Understanding of Hallaj

First, let us extract the image of Hallaj from
RumT’s texts. Najjart and Ahmad-nezhad
points out that Rim1 mentions Hallaj many
times in his own work, and his statements indi-
cate that Riim1 is a “big fan” (Hallaji-mashrab)
of Hallaj.!* Schimmel also referring to the
importance' of Hallaj in Rimi’s works, points
out that RGim1 uses expressions such as “intox-
ication” and “wine,” which were traditional
expressions used by past Sufis for describing
Hallaj."” This tendency is particularly evident

Hallaj in the silsila of the Order. For example, the
name of Hallaj is not included in the silsila of the
Mevlevi order offered by Ambrosio (Alberto Fabio
Ambrosio, Vie d'un Derviche Tourneur: Doctrine
et Rituels du Soufisme au XVII siecle, (Paris: CNRS
Editions 2010), 377-378).

12 J. S. Trimingham, The Sufi Orders in Islam, (London:
Oxford University Press, 1998), 12.

13 Muhammad NajjarT and Kamel Ahmad-nezhad,
“Hallaj dar asar-i Maulana,” in Adabiyat-i erfant
wa Ostiire shenakhti (Mytho-Mystic Literature) 9,
32(2013): 2.

14 Schimmel also notes that in Rim1’s works, Bastami
is also often cited in conjunction with Hallaj (Anne-
marie Schimmel, The Triumphal Sun: A Study of the
Works of Jalaloddin Rumi, Albany: State University
of New York Press ,1993), 201). While Schimmel
makes a point about the critical importance of Hallaj
in Rim1 thought, she notes that Shams ultimately
eclipsed Hallaj’s role (Ibid., 209).

15 Schimmel, The Triuphal Sun, 204. For Schimmel’s
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in Diwan-i Shams-i Tabrizi, as follows

I want the wine of the grape residue

I want a drunk, fuddled friend.

A smell came to me from Hallaj

I want the wine of Mansur (bada-i
Mansiir) from the cupbearer'

The smell of red wine is bringing good
news

For me, the goblet is coming

With the soul of “I am the Truth (ana al-
Hagqq),” you became Manstr

His God’s light is coming to you'’

In addition to “wine” and “drunkenness,”
RimiT also speaks of the image of Hallaj as
an “Absolute surrender” to God.”® The image
of Hallaj as a martyr to “cruel death”" for the
sake of God is mentioned with words such as
“gallows” that are clearly reminiscent of him.*

I will show your liberty though you
were hunged

See the dead on the gallows whose soul
is lively

It is like young Manstr who was hung

examination on the Hallaj’s image in Rimi’s works,
see ibid., 201-209.

16 Maulana Jalal al-Din Rami, Kulliyat-i Shams wa”
Diwan-i kabir, ed. Badi' al-Zaman Furtzanfar,
(Tihran: Amir Kabir, 1999), ghazal nr: 1545; idem.
Divan-1 kebi'r, trans. Nevit Oguz Ergin, (Walla Wal-
la: Current / Turkish Republic, 1995), 11: 87.

17 The numbering of Diwan-i Shams follows the num-
bering of the Furiizanfar edition, and the number of
pages in the Ergin edition is also given if the English
translation of the Nevit O. Ergin edition was consult-
ed with some modifications by the author.

18  Schimmel, The Triuphal Sun, 206.
19 Ibid., 207.

20 However, the direct cause of Hallaj’s execution is
not limited to his statement “I am the Truth (ana al-
haqq).” 1t should be noted that Hallaj was executed
due to a combination of factors, including the polit-
ical situation at the time. For more information, see
Louis Massignon, La passion de Husayn ibn Mangiir

Hallaj, (Paris: Gallimard, 1975) 1: 386-696.
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in content?!

However, in addition to the traditional depic-
tion of “drunken” Hallaj by Sufis, it is import-
ant to note that in Rimi’s works Hallaj is
depicted as a symbol of “sacrifice which led

him to a higher union”.?

2) A Man of Oneness Who Has
Surpassed Duality

In examining Schimmel’s point more concrete-
ly, the following may be pointed out. When
Riim1 cites Hallaj in his Mathnawt, he often
treats Hallaj as a man of “Oneness” who sur-
passed the world of “duality.” In Mathnawrt,
Riim1 depicts Hallaj as a being who breaks free
from the dichotomy and dwells in the divine
Oneness as follows:

Every expression (‘ibarat) is the sign of
a state (halatt)

That state is a hand, the expression an
instrument (@laft)

A goldsmith’s instruments in the hand
of a cobbler

Are as grains of wheat sown on sand.
The tools of a cobbler in the hand of a
orderivator

Are as grass before a dog or bones be-
fore a donkey.

The words, “I am the Truth” were light
(nitr) in Manstr’s mouth,

In the mouth of Pharaoh “I am Lord Su-
preme” was blasphemy.(...)

Hand and instrument resemble flint and
steel;

You must have a pair (juff); a pair is
needed to generate.

He who has no peer or member is the
“One,”

An uneven number, One without dis-

21 Rami, Kulliyat-i Shams wa Diwan-i kabir, ghazal nr:
2275.

22 Schimmel, The Triuphal Sun, 209.
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pute!

Whoso says “one” and “two,” and so on,
Confesses thereby the existence of the
“One.”

When the illusion of seeing double is
swept away,

They who say “one” and “two” are even
as they who say One.”

Here, RimT explains that in every linguistic
expression, there is a corresponding correct
situation or states. This can be compared to a
hand and a tool. The “tool” (word) could be
useful only by the “hand” (body) that is able
to use the tool correctly. For example, grass in
front of a dog and a bone in front of a donkey
are meaningless, but they are useful if they
are used in the opposite way.

In addition to above mentioned example, Rim1
shows similar situation quoting two very simi-
lar words used by different “hands™: “I am the
Truth” by Hallaj and “I am Lord Supreme”
by Pharaoh. Both words are meant to posi-
tion oneself as the supreme being, but when
Hallaj uses this expression, he is “light,” or
God, while when Pharaoh uses this expression,
he is “blaspheming” against God.

What is important in this quotation, says Riimf,
is the correct “pairing” of the instrument or
the word, and the one who uses it. Since the
correct combination of the two things become
one. This is because the correct pairing ulti-
mately converges to the correct one, i.e., God.
Hallaj is depicted as the convergence of the two
natures, I and Thou (God), into the One (God).

As for the process of dissolution of the two
natures realized by Hallaj and their eventual

23 Maulana Jalal al-Din Rami, Mas nawi-i ma‘nawi, ed.
R. A. Nicholson, (Tihran: Hirmis, 2011), 193; idem.
Masnavii Manavi: Teachings of Rumi: The Spiritu-
al Couplets of Maulanajalalu-‘d-din Muhammad
i Rumi, trans. E. H. Whinfield, (Ames: Omphalo-
skepsis, 2001), 96-97. As for the Mathnawi’s English
translation I consulted Whinfield’s translation.
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unification is explained using the analogy of
the “drowned man” by Rum1 as follows:

To be immersed (istighrag)* is to cease
to be oneself, and to cease to strive to
dosomething from oneself, to do [one’s]
own thing, to move [oneself]. It is like
drowning (gharag-i ab). Everything he
does [at that time] is not his doing. The
water is doing it. Just dipping one’s hands
and feet in the water does not mean that
one has drowned in the water, and some-
one says, “Oh, I’'ve drowned!” is also
not immersion. Indeed, the end result
is [Hallgj’s] “I am the Truth” statement.
Everyone thinks this is an arrogant state-
ment, but “I am the Truth” is a sign of
deep humility. Because the person who
says, “I am God’s servant” (‘abd-i khuda)
acknowledges two existences (hasti): one
is God, and one is himself. The person
who says, “I am the Truth,” however, has
completely reduced the self to nothing-
ness (‘adam); the self has disappeared.
“I am the Truth” means that there is no
“I.” All is He (God). There is no existence
other than God.”

Rumi says that Hallaj’s statement, “I am the
Truth,” is the utterance of a person who has
completely drowned. Since a person who is
completely drowned is “dead,” the dead per-
son’s act, i.e., Hallaj’s utterance, did not ema-
nate from Hallaj. Everything is considered an
act performed by water, i.e., by God. At first
glance, the statement “I am God’s servant”
seems to be a more pious statement than “I
am the Truth,” but since the speaker of “I am
God’s servant” is not yet “dead,” we can see

24 Najjart and Ahmad-nezhad state the word “istighraq”
is the key term in RGm1’s understanding of Hallaj.
They explain that RimT avoids using the word “hulal”
for Hallaj and uses this word instead (Najjart and Ah-
mad-nezhad, “Hallaj dar as ar-i Maulana,” 2).
Maulana Jalal al-Din Rami, Kitab Fih ma fih, ed.
Badi® al-Zaman Fruzanfar, (Tihran: Intisharat-i Za-
wwar, 2008), 56.
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the dual nature of God and his servant. In this
sense, the statement “I am the Truth” can be
seen as a statement indicating that the dual-
ity of the drowned person and the water has
disappeared, and there just remains the water
that including drowned person.?

What is important here is the process of uni-
fication of the drowned person and the water.
At the very outset, there were two different
existences: man and water. However, they are
united through the drowning of the person in
the water.

Besides, the other point of Hallaj’s statement
that this parable illustrates is that the person
who utters such a statement is already “dead.”

A drowned person is one who is at the
mercy of the water and has no control
over it by himself. The swimmer (sab-
bah), like the drowned person, is also
in the water, but the drowned person is
exposed to the water and is moved by it,
while the swimmer [moves] by his own
power and will. Therefore, any move-
ment from the drowned man, any action,
any utterance from him, is [done] from
the water, not from him. He is a pretense
(bahana) there. (...) The saints (awliya’)
are just such people, who are already
dead before [ordinary] death (marg).”’

Ri@im1 often points out that a special person like
Hallgj is the embodiment of “Die before ye
die” (miitii gabla an tamiitiz).*® In other words,
Hallaj is like a person drowned in water, who

26 Regarding Hallaj’s leap from two natures to one,
Rami notes “Expressing union with the Light,
not mere incarnation (huldl)” (Rami, Masnawi-i
ma‘nawi, 810; idem., Masnavii Manavi: Teachings of
Rumi, 364). He notes and emphasizes that it is a union
that is distinct from the heretical concept of “incarna-

tion.”
Rumi, Kitab Fth ma fih, 82.
It is a hadith favored by RiimT and other sufis (Bad1'

al-Zaman Furtzanfar, Ahadrs-i Masnavi, (Tihran:
Intisharat-i Danishgah-i Tihran 1956), 116).
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has already given up his ego and is “dead,” and
although he exists, indeed he is empty inside.

For the being who has thus reached Oneness
through the dissolution and melting of the dual-
ity, the opposite does not become the opposite
but becomes one, just as he himself is “alive
and dead.” For in the world of Oneness they
inhabit, everything will integrate one.

Even poison is drinkable when received
from the hand of the beautiful lover
(var-i simbar).

Bitter and harsh words can be drunk as
if they were sugar

What a tasteful (ba-namak), what a
tempting (ba-namak) lover too!

As long as there is salt, even the bitter
liver can be eaten®

For God’s chosen one like Hallaj, who tran-
scends duality, even “poison” and ‘“harsh
words,” which are undesirable to those of us
who live in the world of duality, become as
sweet as sugar. For if we believe that the poison
is from the hand of the “Lover,” that is, the
One God after all, then poison is not poison
at all. According to Riim1, “Both unbelief and
faith are devotees of God (musabbih).” Since
both unbelief and faith are in accordance with
God’s intention, even unbelief follows God in

reality.*

3) Emphasis on the Secrecy of the World
of Oneness

Thus, those who love God who live in the
world of Oneness have a different world. Their
world cannot be understood by ordinary peo-
ple. They are only God’s “hidden people,”
and ordinary people cannot truly “see” them
through ordinary eyes.

Rather, in the world of duality, or the world of

29 Rami, Kitab Fih ma fih, 176.
30 Rami, Kitab Fih ma fih, 199.

60

the ordinary man, the actions of such special
persons are sometimes seen as unbelief, as if
they were evil:

Similarly, a virtuous man of noble char-
acter chastises a certain person and in-
flicts wounds on the man’s head, nose,
and mouth. Everyone would say that he
[who is hit] is the victim (mazliim). But
the real victim is the one who hit him,
and the assailant (zalim) is the man who
was hit. Because he does not do anything
beneficial (maslahat) for the other. The
man who is beaten and has his head bro-
ken is rather the aggressor. But this beat-
en man is intuitively considered the vic-
tim. Because this [the one who hit him]
is of a noble nature and has exhausted
(mustahlak) his ego in God. [Therefore,]
what he does is God’s doing. God is not
considered to be the aggressor [just as
this person who hit him is not the aggres-
sor].’!

Thus, Riim1 admonishes that the discourses
and deeds of God’s elect, who live and die
in the world of true Oneness, should not be
spoken or heard by the general public because
they cannot be misunderstood by the general
public.* Riimi also points out that these Saints
are usually invisible to the public in the first
place.

There are Saints in this world whose
spiritual eyes have been opened and
who have attained enlightenment. There
are other saints who are higher than
these saints. These [higher] saints are
called God’s hidden persons (mastiran-i
Hagqq). No one can see or approach them
unless they are willing to do so.”

Thus, Rim1 emphasizes the seclusion and
invisibility of the saints who live in the world

31 Ibid., 63.
32 Ibid., 79.
33 Ibid., 97.
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of Oneness. Such elect can be truly “seen” only
when the thoughts and spiritual ranks of both
the seer and the seen (the saint) coincide. That
is, only when there is an invisible “sameness”
(jinsiyat)** between them. In the case of Hallaj,
his own spiritual rank was so far removed from
that of those around him who hanged him that
the true meaning of “I am the Truth” remained
unknown to ordinary people and he could not
escape execution.

As a result of the above discussion, I would
like to point out several important aspects of
the Hallaj understanding in Riim1. First, Rum1
basically follows the traditional Sufi meth-
od of depicting Hallaj, which evokes images
of “drunkenness” and “martyrdom.” More
important, however, is to break away from
the duality and reach the transcendent Oneness
that Hallaj’s “drunkenness” and “crucial death”
made possible. For the inhabitants of the world
of Oneness who are “living but already dead,”
since they have broken free of the duality, so
then everything is centralized to God. As if
they enjoy poison like sugar. The discourse and
actions of such people may appear to be “evil”
for ordinary people, however it leads to faith
in reality. But to the inhabitants of the world
of duality, they simply appear evil and are not
understood. For this reason, Rimi admonishes
the inhabitants of the world of God’s Oneness
to be “invisible” to the inhabitants of the world
of duality and not to reveal the secrets of the
world of Oneness.

I1. Sultan Walad’s understanding of
Hallaj

1) Reinventing the Image of Hallaj
To begin with the conclusion, what is most dis-
tinctive in Sultan Walad’s depiction of Hall3j

is that he does not perceive Hallaj in terms
of typical images such as “drunkenness” or

34 Ruami, Kitab Fih ma fih, 22.
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“wine,” unlike his father Riim1. Yet Sultan
Walad deals with typical Hallaj themes such as
“The Gallows” and “I am the Truth,” he does
not interpret them in an intoxicating way. The
following verses are written by Sultan Walad
as if he were expressing Hallaj’s opinion on
his behalf, recounting the episode of Hallaj’s
execution. Here, Sultan Walad is not haunted
by Hallaj, but only expository, telling Hallaj’s
position using the parable of the house.

Have you not heard Manstr’s (Hallaj)
story?

The banner of the valiant and victorious.
He said to the people cleary,

“I am the Truth, in this ill-robed body.”
People said, leave these words alone for
now

Don’t fly into disaster yourself. (...)

He replied: “I have told the truth. I will
not change (my opinion).”

He who has faith does not disbelieve. (...)
Although these pure words are never ex-
hausted

Let me excuse my external words (“I am
the Truth”).

Consider my existence as a house.

35 Hallgj’s narrative on the gallows includes the folh

lowing:
Finally, regarding Mansiir al-Hallaj, Junayd and
Shibli, the scholars and saints of that time de#
nied him with his external parts, tried to kill him,
and all agreed to hang him, and issued a fatwa
and hanged such a gifted man. When they took
[him] down from the gallows, they set him on fire,
burned him, and poured his ashes into the river
so that there would be no trace of him. It is said
as follows. In all that they did, “I am the Truth”
[was written] in the fire and in the water. When
his ashes were picked up again from the river,
they were again inscribed with the words “I am
the Truth.” Seeing this miracle [karamat], all re”
gretted this past (Sultan Walad, Ma‘arif, ed. Najib
Mayil Harawi, (Tihran: Intisharat-i Mawla, 2020),
10-11).

Sultan Walad here touches on the image of Hallaj as

a martyr, but ultimately draws attention to the “mir-

acles” he performed, thereby creating an image of

Hallaj as a saint.
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It is always visited by a variety of guests
(mihman).

Every moment the creatures of the in-
visible world,

From the eternal world, they come like
rain.

Sometimes even a king (God) comes in
secret,

As if there is a chief in his soul.

He said (“I am the Truth”) by God.
Please tell me if I am at fault.’

In the above quoted section, Sultan Walad
explains the drunken words of “I am the Truth”
as if he himself were Hallaj and speaking to
those around him. If “I am the Truth” is an
external phrase, its internal meaning is that
the existence of Hall3j is like a house, which is
constantly full of guests. Important guests, like
a king, may descend from the invisible world,
and that king may become the head and ruler
of his soul. “I am the Truth” is exactly what
“he”(God and he) says at such times.

In addition to this, another feature of Sultan
Walad’s method of portraying Hall3j is that he
portrays Hallaj as a “saint.”” Sultan Walad treats
Hallaj’s ecstatic utterances are the distinctive
proof of a saint, and endeavors to re-position
Hallaj as a saint.

Therefore, my son, Mansr is in such a
[enlightened] state.

He sacrificed his body and soul [to God]
and said, “I am the Truth.”

Bayazid said, “There is none other than
God within my garments.”

He said that he was filled [with God].
Such are the words of the saints.

For from them flows “knowledge of the
Essence” (‘ilm-i ladun).”’

In the above quoted section, Sultan Walad

36  Sultan Walad, Ma‘arif, 163.
37  Sultan Walad, Rabab-nama, 454.
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also clarifies the true meaning of Hallaj’s “I
am the Truth” statement as a “commentator”
on the drunken discourse, while providing an
objective commentary. According to Sultan
Walad, Hallaj’s drunken words are not his own
words, but God’s words. The way in which
he attributes Hallaj’s drunken words to God
rather than to him is consistent with RGmT.
Sultan Walad, however, says that such drunken
speech is a knowledge peculiar to the “saints”
and strongly links the saints to God through
the intoxicated utterances.

Furthermore, Sultan Walad attempts to classify
Hallaj as saints in a specific domain by placing
them in the hierarchy of saints.

The reason why some saints are consid-
ered “abdal’ is

They are so called because of their
transformed spiritual state.

Their own “I”” was there, but it perished
in the fana, they took on a different form
(-er)-

Some say on earth, “I am the Truth,”
One said, “I am the Mystery of God.”
And another said, “I am the Mystery
within the Mystery, I am hidden within
the body.”

For this reason Mansiir said, “I am the
Truth.”*

For the same reason (the ego is extin-
guished and remains with the lover), the
saints are called abdal. Because they have
changed while their essence remains the
same. Such people are saints and achiev-
ers of God. Their ladder is higher than
that of the people of heaven. The people
of heaven are more distant from God
and more ignorant of God than they are.
When they reach the end of the ladder, it
is an audience with God, an attainment
to God. This is the end of the ladder, and

38 Sultan Walad, Ibtida-nama, 284.
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there is no ladder after this. For this same
[reason] Manstr (Hallaj) also said, “I am
the Truth.”®

From the quotations, we can see that Sultan
Walad is trying to place Hall3j in the rank of
abdal among the hierarchy of saints. Sultan
Walad states that there are three levels* of the
hierarchy of saints who are lovers of God, and
that Hallaj belongs to the lowest first of these
three levels.”!

2) Intoxicated Saints Are “People of the
Oneness”

While Rumi preferred to interpret Hallaj in
the traditional style, or assimilate Hallaj with
himself and interpret it ecstatically, Sultan

39 Sultan Walad, Intihda-nama, ed. Muhammad ‘Al
Khazanadarlu, (Tihran: Intisharat-i Rawzana, 1997),
10

In the hierarchy of saints with qutb at the top, abdal
is generally considered to belong to the fifth stage
(see Ignaz Goldziher and Hans Joachim Kissling,
“Abdal,” in Encyclopaedia of Islam, Second Edition,
ed. P. Bearman, Th. Bianquis, C.E. Bosworth, E. van
Donzel, W.P. Heinrichs. Consulted online on 20 Fe-
bruary 2024 http://dx.doi.org/10.1163/1573-3912 is-
lam_SIM_0132). Sultan Walad also elaborates on
these three stages of sainthood in Maarif. According
to him, the first stage of saints are those who prac-
tice asceticism and whose mental state is like that of
a clear mirror. The second stage of saints are those
who convey messages from the invisible world to this
world. Saints belonging to the highest stage are com-
pletely in the divine world, and nothing worldly is
included here (Sultan Walad, Ma'arif, 289-290). The
view is also expressed that the highest stage is that of
the “attainers of perfection” (wasl-i kamilan) (Idem.,
Ibtidda-nama, 285), but in the Intiha-nama, those who
love God, including Hallaj, are “the attainers of per-
fection” (Idem., Intihd-nama, 10). So then, there is
some ambiguity as to where Hallaj should be placed
on the three rungs of the saintly ladder. However,
since he then states that Shams and RaimT are “lovers
of God among the elect” (ma‘shiiqan-i khass-i khass)
(Idem., Ibtida-nama, 10-11), it is likely that with re-
gard to Shams and Rami, Sultan Walad would be ex-
pected to classify them in the highest stage. In any
case, it should be noted that intoxicated Sufis occupy
the three rungs of the saintly ladder in Sultan Walad’s
structure of saints.

41  Sultan Walad, Ibtida-nama, 285.
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Walad saw “drunkenness” as a sign of Hallaj’s
saintness and defended Hallaj as a saint from a
third-party perspective. However, as to why he
should defend Hallaj, he emphasized, as did his
father, that he was a people of the Oneness of
God, which transcends the duality, as follows:

Search for existence (hasti) in the path
of non-existence (nist).

When you reach this existence [in
non-existence], you will be autonomous.
The first existence is extinction (fana’)
in certainty.

The second existence (existence in
non-existence) is unshakable faith.

All first existences are ignorant and
blind.

All second existences are the light of the
saints.

The existence after annihilation (the
second existence) is the remainder

His soul is intoxicated by that cupbearer
Such existence exists because of God
Such existence exists in eternal intoxi-
cation, without any sorrow (...)

The existence becomes like an instru-
ment of God

No one regards him as apart from God.
Do not think that everything that comes
from him is from himself

For he is dead by himself, but by the
work of the Living One (God)

Two is not included in Him, because He
is One.

How could anyone ever understand this
mystery?

He obviously said it correctly when he
said, “I am the Truth.”

Because God wanted him to say it
through him.

He had every reason to do so.
Everything came from God, the breath
of God, the breath of life.

The seeker is never separated from what
is sought himself
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The saint is connected to God.*

Sultan Walad exalts the being in non-existence,
the being that is dead and yet alive, living and
yet already dead. Such a saint is a person of
Oneness, because his ego has died and lives
in the oneness of God. The simple statement
of this is considered to be Hallaj’s words, “I
am the Truth.” Like Riim1, Sultan Walad also
believes that people of Oneness like Hallaj is
one who has “already died in love for God
while living,” and his acts lead directly to God.

And like his father Rami, Sultan Walad also
defends the actions of the saints who dwell in
the Oneness of God, saying that the actions of
the saints sometimes seem like “evil deeds” to
ordinary people, but in fact they are righteous
deeds.

Drunkenness with God, all that is right
in his way

What is right to do is right, and not
wrong in his ways.

Then a certain man asked. “Then is it
permissible (rava) whatever [God’s elect,
such as saints and prophets] do? Should
we say and think that it is right even when
[the elect] do perverse things (kazh)?” 1
answered, “A man of God (mard-i khu-
da) is righteous in whatever he does.
Even if it appears unjust to the ignorant.
It is the same [with the following]. A per-
son in the Ka'ba may turn his face in any
direction and worship (namdaz), since that
direction is the gibla. Whether he turns
his face to the east or to the west, to the
left or to the right, in front or behind, it is
all gibla, and his worship will be accept-
ed by God. In the Ka'ba, no direction is
different from any other direction.”™?

42  Sultan Walad, Rabab-nama, 95.
43 Sultan Walad, Ma‘arif, 35-36.
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Thus, Sultan Walad agrees with Riim1 that
Hallaj is a saint who dwells in the world of
one nature, and that the acts of such a saint
can sometimes seem like evil deeds to ordi-
nary people. However, Sultan Walad is unique
in that he explicitly states that it is “saints,
prophets, and shaykhs are completely dead
before death,™* thus extending the scope of
his adaptation to shaykhs. In the next section, I
will explain what effect Sultan Walad is aiming
for by adding the role of “shaykh’ to the saints
and prophets.

3) The Guidance of the Shaykh

In the previous section, we have seen that both
Rimi and Sultan Walad mention the incom-
prehensibility of the discourses and actions of
God’s saint and refer to the distinction between
ordinary people and the elect.

Thus Riaimi, the father, spoke of the secrecy
of the divine elect, and so did Sultan Walad
by claiming that

The inhabitants of the earth cannot see
the moon when it has been hidden by
the black clouds. But those in the heav-
ens can find it. (...) He acknowledges the
difference between the worlds inhabited
by ordinary people and saints as the saint
knows the saint, but the enemy never
knows the friend of God.*

Unlike Riimi, however, Sultan Walad, while
agreeing with the secrecy of God’s elect, states
that with the guidance of a proper leader, or
shaykh, it is possible to finally understand the
true intentions of the saints, and bridges the
worlds inhabited by ordinary people and the
saints through the presence of the shaykh.

But know also the following. It is not that
all creatures in general lack the [prophet-
ic] substance (jawhar). Everyone has the

44
45

Ibid., 42.
Sultan Walad, /btida-nama, 206.
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[prophetic] light and the [prophetic] sub-
stance.(...) By the ordinary man is meant
one who is imprisoned in the ego (hasti)
and pride, but there are some, however,
for whom the light and essence of the Di-
vine Source has increased, or for whom
the powerful Divine Source has been en-
countered, the veil of pride and ego has
been torn away and removed, and with-
out the veil of ego they have seen the Di-
vine Source and kneel down to worship.
(...) Those who are weak, who have little
[divine] light and ability, will not have
the power to tear the veil as they [of the
divine source] do, but will be overcome
by the veil. (...) They who have received
weak light by divine predestination, if
the Most High is gracious to them, He
will place near them a shaykh appointed
by the Faithful God so that they will be-
lieve in Him. If not, they will be the ones
who will be tested [by God]. By talking
with the truthful [shaykh], they will grad-
ually become sincere disciples (murid) of
their shaykh. From that perspective, it is
possible for a sincere shaikh to develop
a weak light and eventually increase [it].
And when that light increases, the veil of
the ego decreases. This is the infinite rev-
elation (tafasil). That is, there are infinite
ways and duties (kar) [to reach God],
and what is infinite cannot be explained.
For explanation and commentary are fi-
nite, and the infinite cannot be included
among the finite. But the wise hear one
and know ten, and the fool hears ten and
understands none.*¢

Thus, Sultan Walad, while acknowledging
the absolute difference between God’s elect
and ordinary people, presents the Mahayana
interpretation that in fact everyone potentially
has a share in the prophetic light, and that even

46  Sultan Walad, Ma ‘arif, 27-28.
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ordinary people can ultimately understand
the saint’s true intentions if they are guided
by a superior shaykh. He acknowledges the
possibility that, with the right guidance of
the shaykh, unbelief can turn into faith and
ultimately merge into the One God.

Conclusion

This paper has analyzed the attitudes of Rim1
and Sultan Walad toward “intoxicated” Sufis
and intoxicated thought by comparing their
understanding of Hallaj. The results of the
study revealed the following:

First, Rim1 portrayed Hallaj in the traditional
Sufi image of the intoxicated martyr. Hallaj
is a man who was so intoxicated with God
that he was “dead while living” in the dual-
ity of this world, and yet he had destroyed
his ego by uniting with God. The evil deeds
of the inhabitants of the world of God’s one-
ness are incomprehensible to the inhabitants
of the world of duality, but they are, in fact,
true believers. However, Rum1 emphasized
the secrecy of God’s elect, who are invisible
and incomprehensible to the inhabitants of the
world of duality.

How, on the other hand, did Sultan Walad
understand Hallaj? Let us examine the similar-
ities and differences between Sultan Walad’s
understanding and that of RGmt:

First of all, Sultan Walad also sees Hallaj as a
special being, a hidden or chosen one of God,
who has left the world of duality (this world)
and lives in the Oneness of God, a person who
lived and died. Furthermore, he agrees with
his father Riim1 that such a discourse of divine
election is not understood and that such a per-
son is “invisible” in the ordinary sense.

Sultan Walad, however, refrains from empha-
sizing that Hallaj is a “drunken” martyr.
Rather, he is concerned to place Hallaj precise-
ly in the lineage of saints and the hierarchy of
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saints, as “drunkenness” with God is the mark
of a special saint. Since Riim1 and Shams are
considered to be included in this hierarchy of
saints, it is clear that he considers the lineage
of intoxicated saints, including Hallaj, as the
spiritual history of his own order, the Mevlevi
Order. Furthermore, while acknowledging the
secrecy of the saints, Sultan Walad also points
out the importance of the role of the shaikh,
saying that it is possible to approach the hidden
saints with the proper guidance of the shaikh,
the leader of the order. Thus, Sultan Walad,
while appreciating Hallaj, adopts a method
of branding it as a “saint” by drawing away
from the conventional image of the “drunken”
Hallaj. By emphasizing the intoxicated type of
Sufi as an accepted “saint.” Including his own
father, Sultan Walad has solidified the foothold
of intoxicated Sufis which is not easily under-
stood by everyone in this world. Furthermore,
by bridging the gap between the hidden saints
and the normal people through the existence of
the shaykh or order, Sultan Walad dissolves the
distinction between the saints and the ordinary
people and emphasizes the significance of the
order’s existence. Sultan Walad’s portrayal of
the Hallaj weakens the excessively “drunken”
component of the intoxicated Sufi and places
him in his proper position as a saint, bringing
him into the spiritual history of the Order and
having the effect of keeping him connected to
the present members of the Order, thus suc-
cessfully keeping him in this world and giv-
ing him an appealing saintly character in the
hereafter. This is his exquisite balancing act
of keeping the intoxicated Sufi in this world
while also retaining his transcendant character
as an attractive saint.
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Dinin zahiri ahkamina aykirtymis gibi goriilme, kapalilik ve anlagilmazlik, sathiyelerin genel 6zelligidir.
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Abstract

The general characteristic of shatahat (ecstatic utterances) is that they are perceived as contrary to the
apparent rules of religion, and as being obscure and incomprehensible. Thus, Stifis wrote commentaries
to demonstrate that shath is not in conflict with sharia and to eliminate ambiguity and inexplicability.
Riizbihan al-Baqlt (d. 606/1209) is one of the Siifts who has made statements on this subject. This article
is about Riizbihan al-Baqli’s comments on the expressions that he named as shatahat in the Holy Qur’an,
hadtths and sayings of the Companions. The aim of this article is to ascertain whether al-Baq]li, also
known as Shattah al-Fars or Shaykh al-Shattah, offered commentary on verses, hadiths, and sayings of
the Companions, which he regarded as shatahat. Additionally, it seeks to evaluate the effectiveness of his
interpretations in legitimizing shatahdt as a means of spiritual guidance. It is of scientific importance
that al-Baql1’s comments on the verses, hadiths and sayings of the Companions as presented in his works
are analysed and made available for researchers. The study revealed that al-Baqli elucidated the verses,
hadtths and sayings of the Companions, which he regarded as shatahat, in a straightforward manner.It can
be posited that this endeavour represents a preliminary attempt to justify the inclusion of StfT sayings in
his work and to elucidate their meaning.

Keywords: Riizbihan al-Baqli, Tasawwuf, Sufism, Shattah al-Farisi, Sheikh al-Shattah, Shatahat.

Giris vazgecilmez araci olan dil, insanin bii-
tiin tecrtibelerini dogrudan kusatacak bir
yetkinlikte degildir. Bir diger ifadeyle di-
lin sinirlar1 tecriibenin sinirlart anlamina
gelmez. Tasavvufi tecriibe, ozellikle de

Hakikatte ayn1 oldugu halde ifade diizlemin-
de birbirine zitmis gibi goriinen, paradoksal
anlam tasiyan ve miitesabihat seklinde de

ifade edilen satahatin te’vil edilme meselesi, . o
derin agk ve vecd halleri s6z konusu ol-

dugunda da dilin bu kifayetsizligi kendi-
ni derinden hissettirmektedir.!

mutasavviflar ile zahir ulema arasinda devam
edegelen bir polemigi atesleyen temel fitil
olmustur. Stfiler, bu tiir sdylemleri siddetli
derlini bir halin etkisi ile tamamen iradelerinin Mutasavviflar sathiyeleri, genel olarak hatali
disinda, diisiinmeden zikretmislerdir. Ancak gormekle birlikte bu tiir ifadeleri serdeden
bu hal gectikten sonra da Hakk’ (c.c.) tenzih stfilerin mazur goriilebilecegini ifade etmek-
ederek nefsani benlik iddiasinda bulunmaktan tedirler. Oyle ki onlar, bu sozlerin safinin
O'na (c.c.) ssgmmuslardir. Oyle ki, yasadigs | dilinden coskulu bir ask veya ¢ok tizgiin bir
hali istemsiz bir sekilde disariya aksettiren halde dékiilen istemsiz sdylemler oldugunu

sifilerin tasavvufi cogkunluk halini tecrii- belirtirler. Ayrica bu halin Kur’an-1 Kerim ve
be etmedigi icin idrak edemeyen ehl-i zahir hadis-i seriflerde yansimalar1 bulundugunu
tarafindan seriat dairesinin disina ¢iktiklar vurgularlar.?

iddia edilmis, farkli siyasi ve ictimai sebeplerle Nitekim bu calismada oncelikle Bakli’nin
bazi sifiler hapse atilmig ve idam edilmistir. hayat1 ve satahatla ilgili olan iki eseri hakkinda
Fakat sathiyeler safilerin nazarindan konum- muhtasar bir sekilde bilgi akatrilmaya ¢alisi-
landirilacak olursa, yasanilan héli ifade etme lacaktir. Akabinde mutasavviflarin mezkir

noktasinda sathiyelerin ¢cok hassas ve dnemli konu hakkindaki goriislerine yer verilecek-
bir yere sahip oldugu rahatlikla goriilecektir. tir. Nihai olarak Bakli’nin sathiye ad1 altinda
Sﬁfﬂer’ yasadlklarl lgsel tecrﬁbeyl beseri bir 1 Ethem Cebecioglu, “Satahat Ibarelerinin Anlagiimaa

dille ifade etmede yetersiz kaldiklarini sdy- sina Dogru: Metodik Bir Deneme”, Tasavvuf: [lmi ve
Akademik Arastirma Dergisi 7, 17 (ts.): 7-27.

2 Siileyman Uludag, “Sathiye”, Tiirkiye Diyanet Vakfi
Zira beseri iletisimin en mikemmel ve Islam Ansiklopedisi, 2010, XXXVIII: 370-371.

lerler:
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ele aldig1 ayet-i kerimeleri, hadis-i serifleri
ve sahabe sozlerini makul bir ¢cercevede serh
edip etmedigi ve yaptig1 yorumlarla stfilerin
satahatini mesriilastirma ¢abasinda ne derece
etkili oldugu ortaya konulmaya gayret edile-
cektir. Ayrica onu satahat tiirii ifadeleri yorum-
lamaya yonelten sebeplerin ve bu hususta ser-
giledigi tavrin ne oldugu tizerinde durulmaya
calisilacaktir.

1. Riazbihan-1 Bakli’nin Hayati ve
Mantiku’l-Esrar ile Serh-i Sathiyyat Adlh
Eseri

Miladi XII. asrin ilk ¢eyregi ile XIII. asrin
ortalarinda Iran sinirlar1 igerisinde yer alan
Fesa’da diinya gelen Bakli, 6nceden Meciisi
iken sonralar1 1limli bir Sii firkasi olan
Zeydiyye’ye mensup Deylem kabilesi igeri-
sinde dogmustur. Fakat o, dmriiniin biiyiik
bir ¢gogunlugunu siyasi, sosyo-kiiltiirel faa-
liyetler agisindan son derece dnemli konuma
sahip bir bolge olan Siraz’da gecirmistir. Seyh
Riizbihan, heniiz geng yasta iken ¢esitli hoca-
lardan dersler alip tefsir, hadis, fikih, kelam,
edebiyat alanlarinda tebahhiir etmis, oldukca
verimli bir tahsil hayat1 yagamis bir stfidir.?

Mutasavviflarin hayatlari incelendiginde,
onlardan ser’i ilimlere baslamadan 6nce
Kur’an-1 Kerim’i hifz ettikleri goriilmektedir.
Nitekim Bakli de ilk tahsilini Fesa’da yap-
mis, daha sonra Siraz’a gidip mezkar ilimlere
baslamadan 6nce kaynaklarda zikredildigi
gibi bul(g ¢aginda yani on bes yaslarinda
Kur’an’t ezberlemistir. O, tefsir ilmini elde
ederek bu alanda derin bir vukifiyet sahibi
olduguna isaret eden isari bir tefsir kaleme
almistir. Ayrica Iskenderiye’ye gidip meshur
muhaddis ve Safi‘i fukahasindan ibrahim
es-Silafi’den Sahih-i Buhdri’yi okumasi* ve

3 Nazif Hoca, Riizbihdan-1 Bakli ve Kitibu Kesfii’l-Es-
rar’t ile Fars¢ca Bazi Siirleri (Istanbul: Edebiyat
Fakiiltesi Matbaasi, 1971).

4  Ebt Muhammed Sadriiddin Rizbihdn Bakli,
Abherii’l-‘dsikin, thk. Henry Corbin, Muhammed
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Araisti’l-hadis adinda bir eser te’lif etmesi,
ilmi manada ne denli yetkin bir mutasavvif
oldugunu gostermektedir.

Onun heniiz kiigiik yaslarda iken tasavvufi
hayata yonelerek Seyh Cemaliiddin b. Halil
el-Fesavi’ye biat ettigi rivayet edilmektedir.
Ancak Bakli’nin bu yola asil girigi 20-25 yas-
larinda ¢ok yogun bir riyazetten sonra Seyh
Siracuddin Mahmud b. Halife b. Abdusselam
b. Ahmed b. Salbih’e (6. 562 /1166) intisab edip
ondan hirka giymesi ile olmustur.’

Bakl’nin tasavvufi diisiince diinyasinin olusu-
mundaki temel faktor, seri hitkiimlere baglili-
giyla taninan stfi, Eb( Abdillah Muhammed
b. Hafif ed-Dabbi es-Sirazi (6. 371/982) ve ken-
disine nispet edilen Hafifiyye tarikatidir. Ibn
Hafif, Kur’an ve stinnete bagliligiyla taninan
bir mutasavviftir. Nitekim onun bu diistiirunu
Seyh Rizbihan’da da gérmek miimkiindiir.
Oyle ki o, tasavvufi kavramlara dair fikirlerini
ayet-i kerime ve hadis-i seriflerle teyit ederek
aktarmaya caligmaktadir.

Nihai olarak Muharrem ayinin ortast hicri
606/1209 senesinde Siraz’da vefat eden Bakli
ile ilgili yazilan eserlere bakildiginda, kendisi-
ni Seyh-i Sattah, Sattah-1 Fars diye nitelendir-
dikleri goriilmektedir. Kaynaklarin Bakli’yi
bu sekilde vasiflandirmalari, onun tasavvufi
mes’elelerden biri olan satahatin anlasilmasina
ciddi katki saglayan miithim bir mutasavvif
sahsiyet olduguna isaretetmektedir.?

Rizbihan-1 Bakli’nin satahat konusun-

Mu’in  (Paris-Tahran: Kitahéane-i

1987), 11.

5 Muhammed Taki Danispejtih, Rizbihanndme (Tah-
ran: Enctimen-i Asar-1 Milli, 1347), 16; Ebii’l-Hasan
Deylemi, Sireti’s-seyhii’l-kebir Ebii Abdillah Mu-
hammed b. Hafif es-Sirdzi, ed. Ibrahim Desiiki Setta
(Kahire: Mesietii’l-‘ammetii, 1977), 29.

6 Ebi’l-Hasan Ali b. Muhammed ed-Deylemi, /bn
Hafif es-Sirazi, trc. Annemarie Schimmel Tar1 (An-
kara: Tiirk Tarih Kurumu Basimevi, 1955), 64.

Deylemi, Ibn Hafif es-Sirdzi, 54.

Moisonneuve,

~

8 Danispejlh, Rizbihanndme, 3.
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da ele aldig1 eserlerden birisi Mantiku’l-
esrar bi-beydni’l-envar, digeri ise Serh-i
Sathiyyat’tir. Onun 570/1174 yilinda Arapca
olarak kaleme aldig1 Mantiku’l-esrar bi-beya-
ni’l-envar adl1 eserinde, tasavvuf ilminde
anlatilmasi ve anlasilmasi zor bir kavram olan
“satahat” ele alinmaktadir. Boylesine mithim
bir konuyu yorumlayarak ona agiklik getir-
meye gayret eden Bakli, Fesa’daki ikameti
sirasinda, stfilerin satahat mahiyetindeki soz-
lerini toplayip bu lafizlar1 Arapca serh etme-
yi istedigini, bu sebeple de onceki mesayih-1
kibar’in (biiylik seyhler) eserlerini okudugunu
ifade etmektedir. Ayrica o, satahat konusunun
aydinlanmasi hususunda haset edenlerin ifti-
ralarindan zarar gordiigiinii, biitlin sikintilara
ragmen satahat ilminin anlasilmayan bu tiir
ifadelerini tek bir kitapta topladigini ve onu
Mantiku’l-esrar bi-beyani’l-envar diye isim-
lendirdigini zikretmektedir.”

Kaynaklarda rivayet edildigine gore Bakli,
hicri 571°de Siraz’a dondiiglinde cevresin-
deki dostlar1 kendisinden, yazmis oldugu
Mantiku’l-esrar bi-beydni’l-envar adl1 eseri
Farsca konusan halkin daha rahat anlamalar1
icin Farsc¢a olarak terclime etmesini istemis-
lerdir. O da, bu talep iizerine sahsi deneyim-
leri dogrultusunda s6z konusu eserde gecen
sathiyeleri yorumlamis ve birtakim agikla-
malarda bulunmustur. Bu noktadan hareket-
le de esere Serh-i Sathiyydt ismini vermistir.
Serh-i Sathiyydt muhteviyat olarak ayet, hadis,
evliyanin sozleri, Arapca-Farsca beyitler ve
tasavvufi istilahlardan miitesekkildir. Bu eser-
deki asil amag siifilerin goniillerinden dillerine
dokiilen paradoksal ifadelerin yorumlanmasi
oldugu halde kitapta edebi bir nesvenin ve
siire yonelik husisiyetlerin gozardi edilmedigi
goriilmektedir. Bakli, ehil olmayan kimseler
arasinda fitne ¢ikmasi istenmemis olsa gerek
ki mezk{r kaynakta herhangi bir zorlanma
olmaksizin alelade bir anlasilmay1 kendine

9  Bakli, Serh-i Sathiyyat, thk. Henry Corbin (Tahran:
Intisarat-1 Tahard, 1396), 52.

7

mubhatap kabul etmeyen, genelde bilinci zor-
layan, yogun tefekkiir ve teemmiil isteyen bir
dil kullanmustir.

2. Satahatin Sozliik ve Istilahi Anlanm

Tasavvuf, der@ini bir tecriibeye dayali bir ilim
oldugu i¢in kendisine 6zgii birtakim 1stilah-
lar1 bulunmaktadir. Bunlardan birisi de sath
kelimesidir."

Sozliikte; tagma, hareket etme gibi anlamlara
gelen bu kelime zamanla “hezeliyat, latife,
saka, eglence, maskaralik etme” gibi manalar1
da icermistir.””!! “Bu tiir ifadeler ancak isari bir
mana tasimaktadir. Ciink{i bu anlam san’atli
bir dil ile Latince logos spermatikus (d6lleyici
kelam) denilen veciz, etkileyici ve esrarl bir
iislipla kullanilmaktadir.”*?

Sufilerin mezkir konu hakkindaki goriislerine
gecmeden Once genel anlamda sath hakkinda
yapilan su tarifi vermenin daha faydali olacagi
miilahaza edilmektedir:

Serfata bagliligt maliim bir mutasavvif
tarafindan sekr, vecd ve istigrak halinin
galebesiyle irade dis1 soylenip, zahi-
ren te’vili miimkiin olmayan; i¢inde bir
benlik, iddia ve akla aykirilik bulunan;
zahir-i seriat acisindan kabulii miimkiin
olmayan, isin ehli tarafindan rufinet-i
nefsin eseri dolayisiyla ibtida1 bir menzil
olarak goriiliip, ne kabul ne de reddedilen
ifadelerdir.”

10 Detayli bilgi icin bkz. Mustafa Tatc1, “Tasavvuf Ede-
biyatinda Sathiyyat: Sufiyane Gelenegi”, Tiirk Kiiltii-
rii 24, 267 (1985): 481-486.

11 Semseddin Sami, Kdmiis-1 Tiirki, (Istanbul: Ikdam
Matbaasi, 1317), 778; Mehmet Zeki Pakalin, Osmanii
Tarih Deyimleri ve Terimleri Sozligii (Istanbul: MEB
Yayinlari, 1983), 310-311.

12 Cengiz Giindogdu, “Mevland (6. 672 1273)’nin
Sathiyye Tiiriinde Yazdigi Bir Gazeli’'nin $erhi: Ser-
h-i Ebyat-1 Celaleddin-i Rami”, Tusavvuf Iimi Akade-
mik ve Arastirma Dergisi 3, (2002): 27-46.

13 Ebi Nasr Serrac, el-Liima“ li Ebi Nasr Serrdc et-Tisi,
thk. Abdilhalim Mahmud ve Taha, Abdiilbaki Surdr
(Misir: Daru’l-kiitiibi’l-hadise, 1960), 453; Abdur-
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[lk bakista seriate aykirilik izlenimini uyan-
diran bu problemli ifadeleri zahir ulemasi
hatal1 bulup reddederken, stfilerin cogunlugu
mezkir sdylemin kabul edilebilir oldugunu
sOyleyerek bunlar serh etmis, hatta bir kismi
bu sdylemi seyr u siilikiin kemal noktasi ola-
rak nitelemislerdir. Bu nev‘i sozler, coskulu bir
halin tahakkiimii i¢inde s6ylenmis sozlerdir.
Hal boyle olunca da “Kendimi tenzih ederim,
benim sanim ne yiicedir”, “Ben Hakk’im”,
“Ciibbemin altinda Allah’tan bagkasi yoktur”
gibi ifadelerle anlatilmaya ¢alisiimasi pek tabii
bir durumdur. Ciinkii o anda “tasavvufi dene-
yimin son mertebesine ulasan sif1, kendisini
tahakkiimii altina alan Hakk’in (c.c.) lisantyla
konusmaktadir.”*
“Ene’l-hak” ifadesini Erzurumlu Ibrahim
Hakki (6. 1194/1774), “Nasir u Mansur idi
dirdi; ene’l-hakku’l-miibin / S6yleyen Nasir’dir
15 seklinde izah

Bu nedenle de Hallac’in

andan terceman Mansir olur.
eder.

Satahat, vecdi artan sfinin cosmasi sonu-
cunda kalbinden tasan ve zahiren seriate
aykirtymig gibi goriinen sozler'® seklinde de
tanimlanmaktadir. Serrac’a gore, “vecd sahibi
olan stf1, vecdin kuvvetli etkisiyle, kalbine
gelen ilahi nurlar1 tagimaya gii¢ yetiremez ve
duygular1 bu sekilde ihtiyatsiz olarak diline
diiser. Yagadigi hali, dinleyenlerin zor anlaya-

rezzak Kasani, Istilahdtu’s-siifiyye, ed. Abdi’l-Ali
Sahin (Kahire: Dari’l-‘Inad, 1992), 375; ibn Haldiin,
Tasavvufun Mahiyeti (Sifaii’s-sdil), ed. Sileyman
Uludag (istanbul: Dergah Yayinlari, 1977), 55; Ab-
dulhakim Yiice, “Islami Tiirk Edebiyatinda Satahat”,
Islami Tiirk Edebiyati Sempozyumu, 2012, 183-193.

14 Abdulbari Muhammed Davud, el-Fend ‘inde siifiyye-
ti’l-miislimin ve’l-ukdidi’l-uhra (Kahire: Darti’l-Mis-
riyyeti’l-Liibnaniyye, 1997), 322.

15 Erzurumlu Ibrahim Hakki, Ma'rifetndme, ¢ev. Tur-
gut Ulusoy (Istanbul: Hasankale Tbrahim Hakk1 Haz-
retleri Yardimlagsma Dernegi, 1979), 296.

16 bkz. Ali Sircani, el-Beydiz ve’s-Sevad (Tahran, 1390),
357; Suad el-Hakim, , /bnii’I-Arabi Sozliigii, ¢ev. Ek-
rem Demirli (Istanbul: Alfa Yayinlar1, 2017), 456;
Siileyman Uludag, Tasavvuf Terimleri Sozliigii (Ts-
tanbul: Marifet Yayinlari, 1995), 328; Sadik Gaherin,
Serh-i Istilahdt-1 Tasavvuf (Tahran: Intisarat-1 Zev-
var, 1382), 7.
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cag1, alisitlmamis ibarelerle anlatmaya baslar.
Safinin kalbinden diline tasan, yoruma muh-
tag bu sirl1 sozleri, ancak bu ilimde derinlesmis
olan ehil kimseler anlayabilir.””"’
de o, soz konusu ifadelere, diiz bir mantik ile
yaklagmay1 dogru bulmamakta ve bunlari
inkar ederek ve kotiileyerek karsi ¢cikanlarin
fitneye diistip helak olacaklarini belirtmek-
tedir.!® Bakli, satahat kavramini agiklarken
Serrac’in eserinde zikrettigi sath tanimina
kiictik bir ekleme yaparak onu soyle nakleder:
“Yasanilan siddetli coskunluk halinde dilin
sOyledigi, iddia ile karismis ancak sahibinin
serh etmesiyle anlasilir hale gelebilen stfinin
sadrindan diline dokiilen sozdiir.”"?

Bu nedenle

Yatag: dar bir nehirden kenarlara tasan suya
Arapcada “sataha” denildiginden s6z eden
Serrac, onu, miibtedilerin, gaye ve kemale
ermesi istenen kimselerin hali olarak kabul
eder.?® Ona gore “stfinin kalbinden tagan bu
sirh sozlerin hakikatini ise bizzat tecriibeyi
yasayanlar ve s6z konusu ilimde derinlesmis
olan ehil kimseler anlayabilir.”*' Hiiccetii’l-
Islam Ebi Himid Muhammed b. Ahmed
el-Gazzali’den (6. 505/1111) 6nce yasamis
stifilerden Muhammed b. ibrahim el-Kelabazi
(6. 180/990), Abdiilkerim b. Hevazin el-Ku-
seyri (465/1072) ve Ebii’l-Hasen Alib. Osman
el-Ciillabi Hiicviri (6.465/1072) gibi sufiler,
sathiye tiirii ifadeleri eserlerine almamiglardir.
Oyle ki bunlardan Kelabazi, baz1 konularda
Hallac-1 Manstir’dan bir s6z naklettiginde
belirli bir kesimin tepkisinden otiirii ondan
“Ebii’l-Mugis” veya “Hiiseyin b. Manstr” sek-

17 Serrac, el-Liima’, 453.

18 ay.; Serréc, el-Liima’ Islaim Tasavvufu, ¢ev. Hasan
Kamil Yilmaz (Istanbul: Erkam Yayinlari, 1977),
443.

19 Ebt Muhammed Sadriiddin Razbihan Bakli, Megre-

bii’l-ervih, gev. Kasim Mir Ahori (Tahran: intisarat-1

Azadmehr, 1389), 124.

Serrac, el-Liima* li Ebi Nasr Serrdc et-Tiist, 458. Ser-

réc, el-Liima’: Islam Tasavvufu, 453.

21 Serrac, el-Liima’‘, 453.

20
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linde soz eder.”? Ancak su da belirtilmelidir
ki bu hususta Kuseyri’nin tavri digerlerine
nazaran daha belirgindir. Zira o, eserinde
satahat nev’i sozlere yer vermemekle birlikte
hikayelerini naklettigi seksen ii¢ sifT arasinda
Hallac’dan bahsetmez.?* Diger yandan Risale-i
Kuseyri’de ZiinnGin-1 Misri (6. 245/859 [?])
ve Bayezid-i Bistami (6. 234/848 [?]) gibi
satahatryla meshir stfilerin biyografilerine yer
verildigi halde onlarin satahati zikredilmez.**

Ruzbihan-1 Bakli’nin, satahat terimi hakkinda
yapmis oldugu su yorumda, stfilerin sadirla-
rindan dillerine dokiilen bu sozleri istemsiz
olarak sarf ettiklerine, bu durumun birtakim
hallerin yasanmasi ve Hak Tealanin liitfu
sonucunda meydana geldigi sonucuna ulagilir:

As1gim iizerine tinsiyet galip oldugunda,
Hak Teala ona cemal sifatiyla goriindii-
giinde ve Cenab-1 Hakk’in asiga kurb ve
kurb-i kurb ile iinsiyet buldurmasi, visa-
linin giizelligini litfetmesi, harikulade
esrarini ortaya ¢ikarmasi, imtihan maka-
mindan kurtarmasi, muhabbet sarabiyla
sarhos etmesi ve gozlerinden perdeleri
kaldirmasi sonucunda onda basit nurlari
ve inbisat pariltilar1 asikar olur, Hak (c.c.)
ile seving bulmak onu kendinden gegirir
ve boylece tath vecd hali ile iddiayla ka-
risik mechal ifadelerle sirri ifsa eder.?*

Ahmed el-Gazzali (6. 520/1126), Sevanihu’l-
Ussak adli eserinde stfilerin satahatini mey-

22 Muhammed b. Ibrahim Kelabazi, Dogus Devrinde
Tasavvuf Ta’arruf, ¢ev. Siileyman Uludag (Istanbul:

Dergah Yayinlari, 2016), 22, 231.

23 bkz. Abdiilkerim b. Hevazin Kuseyri, er-Risdle: Ta-
savvuf [lmine Dair Kuseyri Risdlesi, ed. Siileyman
Uludag (Istanbul: Dergah Yayinlari, 1991), 63.

Kuseyri, er-Risale, 13. Ayrica bkz. Mustafa
Cakmaklioglu, “Hallac’in ‘Ene’l-Hakk’ S6zii Bagla-
minda Mevlana’nin Satahat Yorumu”, Tasavvuf Imi
ve Akademik Arastirma Dergisi 6,15 (2005): 191-223;
Hasan Basri Demir, “Bayezid-i Bistami ve Tasavvuf
Anlayis1” (Yiiksek Lisans, Tbn Haldun Universitesi
Lisansiistii Egitim Enstitiisii Temel Islam Bilimleri,
2020).

25 Bakli, Mesrebii’l-ervah, 124.

24

73

veye benzetmekte, “43sias aiia Allah onlari
772626 gyetindeki
< “ harfinin noktasinin tohum oldugunu ve
biiyiiylince meyve ile tohumun ayni sey haline
geldigini, dolayisiyla bu sézlerin Allah’in (c.c.)

sozleri oldugunu ifade etmektedir.?’?’

sever, onlar da Allah’1 severler

(13

Serrac’la benzer bir yaklasim sergileyen
Mevlana Celaleddin-i Rami (6. 672/1273)
satahati, dilin tastyamadig1 ve bu soze si1g-
mayan der@ni tecriibe seklinde yorumlar.?*
Hatta bazi zamanlar kendisinden de bu nev’i
ifadelerin sadir oldugunu ifade eder.?*** Sekr
(manevi sarhosluk) halinde sadir olan sozle-
rin daha tatli ve neseli oldugunu ifade eden
Mevlana, sekr halini yasamadan serdettigi
sozlerini tatsiz-tuzsuz olarak vasiflandirir.?%*

3. Kur’an-1 Kerim, Hadis ve Sahabe
Sozlerinde “Satahat” Var Madir?

Bakli’nin Mantiku’l-Esrar adli eserinin
mukaddime kisminda ser’1 ilimleri dort kate-
goride zikretmesi ve Megsrebii’l-ervdh isimli
kitabinin sath boliimiinde Serrac’dan pasajlar
nakletmesi, mezk{r konuda Serrac-vari bir ¢iz-
giyi takip edecegine isaret etmektedir. Bakli,
satahatin esasinin, ilk bakista anlasilmayan
Kur’an, hadis ve evliyanin ilhamlar1 olmak
iizere Ui¢ kisim oldugunu ifade etmektedir.
O, sifilerin satahatin1 yorumlamaya ge¢me-

26 Maide 5/54.

27 Ahmed Gazzali, Sevdnihu’'l-Ussik  (Asiklarin
Halleri), ¢ev. Turan Kog¢ (Ankara: Hece Yayinlari,
2016), 76.

Dillerin ve sozlerin tasavvufi deneyimi ifade etmede
yetersiz kalmast hususunda Mevlana’dan nakledilen
sozlerigin bkz. [brahim Emiroglu, Sifi ve Dil, Mevla-
na Ornegi (Istanbul: Insan Yayinlar1, 2002), 123-152;
Tofigh H. Sobhani, “Mesnevi’de S6z S6yleme Engel-
leri”, Uluslararasi Mevlana Bilgi Soleni, Bildiriler
(Ankara: Kiiltiir Bakanlig1 Yayinlari, 2000), 137-142.

Onlardan bir tanesi soyledir: “Bugiin olmayacak is-
lere giristim, savas artyorum; sarhoglarin sozlerine
aldiris etme, sagma sapan sozler sdyliiyorum.” bkz.
Mevlana Celaleddin-i Rumi, Divdn-1 Kebir I-VII,
haz. Abdulbaki Golpinarli (Ankara: Kiiltiir Bakanlig1
Yayinlar1, 2000), I11: 247.

30 Mevlana Celaleddin-i Rumi, Divdn-1 Kebir, 11: 367.
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den Once, satahatin temelinin Kur’an ve hadis
oldugunu belirterek bu minvaldeki sozlerini
mesru bir zemine oturtmaya caligmaktadir.
Nitekim o, s6z konusu baglamda miitesabih
ayetler, birtakim hadisler ve sahabenin s6zle-
rinden su kisa pasajlar1 nakletmekte ve bunlari
beyan etmektedir:

Kur’an-1 Kerim’deki miitesabihattan sayilan
“ang? a7 Selsiul” faa” S0 gibi haberl
sifatlar ile hurif-1 mukattaay1 anlasiima zor-
lugu agisindan sathiyye gergevesinde ele alan
Bakli,*! Hak Teala’nin seriat dili ile avama
(halka), hakikat dili ile de havassa (se¢kin
kullara) hitap ettigini ifade eder. Ona gore
avam, marifet ve vuslat ehlinin isaret ettigi
kainatta meydana gelen harikulade olaylarin
hakikatine yabancidir. Clinkii onlar, makam-
lar1 ezeli miisahede olan ve rabbani ilimde
derinlesen kimselerin bilebilecegi haberi sifat-
lardir.*

Hurtaf1 mukattaayr “Hakk’in (c.c.) satahatr”
olarak ifade etmenin miimkiin oldugunu
ifade eden Bakli, Allah Teala’nin bu harfler
ile sifatlarin esrarindan, Zat’in celalinin haki-
katlerinden ve ask, sevk, muhabbet, marifet,
tevhid, aynii’l-sermediyyet, aynii’l-ezeliyyet ve
cemal ile celal libasindaki mutlak sirdan haber
verdigini belirtir. Ona gore bu harfler, sadece
Muhammed (s.a.s.), Adem (a.s.), ibrahim (a.s.),
Miisa (a.s.), Isa (a.s.), Isrfil (a.s.) Cebrail (a.s.)
ile sahabe, tabiin, evliya, mukarrebin, arif ve
mesayihtan olan stfiler gibi immetin seckin
sadik kullarinin bilecegi ilimdir. Zahir ehline
mezkir ilimde bir pay yoktur. O, bdyle bir ilmi
sadece zikredilen ziimrenin bilecegine delalet
eden birtakim ayet-i kerimelerin oldugunu
ifade etmektedir.’*

31 Hiiseyin Altuntas, “Rizbihan el-Bakli’nin (0.
606/1209) Araisii’l-Beyan Isimli Tefsirinde Mii-
tesabihat” (Yiiksek Lisans, Karabiik Universitesi Li-
sansiistii Egitim Enstitiisii Temel Islam Bilimleri Ana
Bilim Dali, 2021).

32 Bakli, Serh-i Sathiyyat, 86-87.
33 bkz. Al-i Imran 3/7.
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Rizbihan-1 Bakli de hurtif-1 mukattaayi diger
konularda oldugu gibi tabiat unsurlarindan
istifade ederek sembolik dil ile satahat bagla-
minda izah etmeye ¢aligmistir. Nitekim o,
harfinin aleme ayna olan sifatlarin remzi oldu-
gunu, ‘ax” harfinin ise ezeli kaynaktan fiil-
lerin sirlar1 tizerine akan muhabbet denizinin

suyunu sembolize ettigini ifade etmektedir.>*

Bakli’nin satahat olarak ele aldigi hadis-i
serifler sunlardir: Allah, Adem’i kendi siire-
tinde yaratti.,>, Rabbimi en giizel sirette
gordiim. ** Kiirsii iki ayagin konuldugu yer-
dir.,’” Parmaklarimin soguklugunu iki g6g-
stim arasinda hissettim.*®® Naklettigi hadis-i
serifleri “sWuYI« “sdlall” »daall ve
‘“Siga e a3l aag” baghig altinda ele alan
Bakli, bunlarin sifatlar hakkinda zikredilen
ezeliyyeti ifsa etmekten ibaret olan hadisler
oldugunu ifade eder. O, Restlullah’tan (s.a.s.)
ve ashabindan sadir olan, dikkatleri cezbe-
den anlasilmasi zor bu nev‘i ifadelerin iltibas
makaminda muhabbet ve ask sarhoslugunun
galip gelmesi sonucunda meydana geldigini
sOyler. Ona gore, sahid Hakk’ (c.c.) Hak (c.c.)
ile miisahede ettigi zaman Allah Teala ona sifat
ve fiillerindeki ezeliligini gosterir.

Bakli’nin Allah Adem’i kendi siiretinde yarat-
t*° hadis-i serifini satahat ¢cercevesinde nasil

34 Bakli, Mantiku’l-Esrdr bi-Beyani’l-Envar, gev. Ka-
sim Mir Ahori (Tahran, 1340), 32-34; Bakli, Serh-i

Sathiyyat, 80-83.

35 Bu hadis-i serif daha 6nceki béliimlerde zikredilmis-
tir. Ayrica mezkir hadis-i serif’in Tirk siirinde nasil
islendigi hususunda bkz. Ahmet Karakus, Modern
Tiirk Siirinde Tasavvuf (Istanbul: Kitabevi Yayinlari,
2021), 78.

36 Tirmizi, “Tefsir”, 39.

37 1bn Abbas’dan (r.a) mevkuf olarak rivayet edildigine
gore; “Kiirsii iki ayagin konuldugu yerdir. Arsa ge-
lince ne kadar oldugunu kimse bilemez.” https://ha-
deethenc.c.om/tr/browse/hadith/6330, Erisim tarihi:
15.02.2023.

38 Ebu ‘Abdullah Ahmed b. Hanbel es-Seybani, Miisne-
dii’l-TIméam Ahmed b. Hanbel, ed. Su‘ayb el-Arna’it
vd. (Beyrut: Mii’essesetii’'r-Riséle, 1996), V: 243.

39 ¥ age. III: 323.
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yorumladig1 mevzusuna gegmeden 6nce sunu
belirtmeliyiz ki Gazzali, sozii edilen hadis
ve diger birtakim meshtr sézlerin herkesin
anlamaya tahammiil edecegi sozler olmadigini
vurgulayarak tevhid ehli kimsenin durumunu
sOyle izah eder:

Muvahhidin hareketleri diinya semasin-
dandir; duyarlari, algilar1 bunun istiin-
de olan bir semadandir. Bu kimse akil
semasindan mahlikatin mi‘racinin so-
nuna, ferdaniyyet memleketinden ta yedi
tabakaya kadar yiikselir. Sonra vahda-
niyyet tahtinda oturur ve oradan gokle-
rinin tabakalarina emri tedbir eder. Artik
bakan, bu hale baktik¢a dilini saliverir:
‘Allah Adem’i Rahman suretinde yarat-
tr’ der. Fakat bilinmelidir ki bu soz te’vi-
le muhtactir. Tipk1 ‘Ben Hakk’im (c.c.)’,
‘Kendimi tesbih ederim.” sozleri gibi.
Hatta Peygamber’in (s.a.s.); ‘Ben onun,
kulagi, gozii, dili oldum.* sozlerinin de
te’vile ihtiyaci vardir. Artik burada beya-
n1 durdurmak istiyorum. Ciink{i senin
bundan fazlasina tahammiil edecegini
sanmiyorum.*!

Bakli, Peygamber’in (s.a.s.), Rabbimi en
giizel surette gordiim.** hadis-i serifini ser-
detmesinin arka planinda ma‘sik’un yani Hak
Teala’nin asik icin koymus oldugu bir kanun
oldugunu ifade etmektedir. Ona gore Cenab-1
Hak, sifatlarindaki zatinin iltibas makaminda
Hz. Muhammed’in (s.a.s.) tevhid kaynaklarina
yonelik sevkini meydana getirmek i¢in fiilleri-
ni ezeliligiyle siisledi ve hadislik goriintiisiiyle
beraber fillerinin aynasindaki ezeli cemaliyle
onu cezbetti (kendisine ¢ekti).” Diger yandan
o, Hakk’n (c.c.) yeryiiziine inmesini, kainatta

40 Hadisin tam metni i¢in bkz. Buhari, “Rikak”, 38.
Ayrica bkz. https:/hadeethenc.c.om/tr/browse/hadit-
h/6337,Erisim tarihi: 15.02.2023.

41 Gazzali, Miskatii’l-envar, 37.
42 Tirmizi, “Tefsir”, 39.

43 Bakli, Mantiku’l-Esrdr bi-Beydni’l-Envar, 35. Bakli,
Serh-i Sathiyyat, 85.
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ezeli miisahede ehli i¢in (fiilf sifatlar1 yoniiyle)
ortaya ¢ikmasi seklinde yorumlamaktadir. Hz
Peygamber’in, Parmaklarimin soguklugunu iki
gogsiim arasinda hissettim hadisini ise dogru-
dan ve yakin olarak beka’nin miisahede gol-
gesinde parmaklarinin soguklugunu bulmasi
olarak te’vil etmektedir.*

Bu noktada ele alinacak bir diger hadis-i serif
ise hem tasavvufi yonden hem de hadis® ve
kelam agisindan problem teskil eden Kiirsi
iki ayagin konuldugu yerdir hadisidir. Ars ve
kiirstiniin ceber(it ve melekit aleminden iba-
ret oldugunu sdyleyen Bakli, kiirsiiniin Allah
Teala tarafindan melekdt ehli i¢in ezeli bulutla-
rin lizerine yerlestirildigini ifade etmektedir.*®

Bakli, hadisleri satahat baglaminda te’vil
ederken siklikla Allah Teala’nin sonradan
yaratilan varliga tecellisinin zati itibariyle ile
olmayp fiil ve sifatlar1 yoniiyle oldugunu**’ ve
O’nun (c.c.) bunlar diginda bir tesbih ve tecsim-
den miinezzeh oldugunu vurgulamaktadir.
Nitekim o, s6z konusu yorumlarindan birinde
Hak Teéla’nin biitiin yonlerden bir oldugunu,
her an yeni bir tecelli (yaratma) halinde oldu-
gunu, bunun Hakk’in (c.c.) kullarina en biiyiik
litfu oldugunu, Cenab-1 Hakk’in bir es veya
cocuk edinmedigini, biitiin manalarda hadis
ehlinin yoneldigi seylerden miinezzeh oldugu-
nu ve O’nun ehadiyyetinin giicii ve kudretinin
zuhiru karsisinda seckin kullarin akillarinin

44 Bakli, Mantiku’l-esrdr bi-beydni’l-envdr, 35.

45 Hadis ilmi alaninda $oyle yorum yapilmaktadir:
“Kiirsti iki ayagin konuldugu yerdir. Yani: Allah
Teala’nin kendi nefsine nispet ettigi Kiirsii Allah
Teala'nin iki ayagini koydugu yerdir. ibn Abbas’i
(r.a) zikrettigi bu mana Ehl-i Siinnet arasinda mes-
htrdur. Ondan rivayet edilen Kiirsi’ntin ilim olma-
st ise sahih degildir. Hasan’dan rivayet edilen Kiir-
si’niin Ars oldugu zayif olup, sahih degildir” bkz.
https://hadeethenc.c.om/tr/browse/hadith/6330, Eri-
sim tarihi: 15.02.2023.

46 Bakli, Serh-i Sathiyydt, 85.

47 Allah Teala’nin sifat ve fiilleri vasitasiyla varliga te-
celli etme hususunu modern siirlerde de gérmek igin

bkz. Ahmet Karakus, “Feyzi Halic1 Siirinin Tasavvuf
Baglaminda Incelenmesi”, SEFAD, 46 (2021): 1-22.
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hayrette kaldigini ifade etmektedir.*® Bakli,
bazi ayet-i kerimeleri aktararak bu minvaldeki
sozlerini kuvvetlendirmektedir.*

O, Hz. Ebl Bekir’e (r.a.) nisbet edilen su
sOzill satahat kabilinde degerlendirmektedir:
“O’nu (c.c.) idrak etmekten duyulan acizlik
de bir idraktir.” Bakli’ye gore, hakikatte ezell
olan varligin kiinhiinii idrak etmek miimkiin
degildir. Hadis olan bir varlik, muhdes olan
bir alemde kadim olan Hakk" (c.c.) tam ola-
rak idrak edemez. O, mezk{ir sdziin sath olan
kisminin; ‘idrak etmekten aciz olma sebebini
idrak etmek’ oldugunu ifade ederek bu durumu
sOyle izah eder: Talib, acizlik sifatindan fena
bulup matliiba doniiserek kendisini idrak eder
ve akabinde ‘aynii’l-bekaya vararak orada baki
olur. Burada kendi kendisini goren talib, ben-
ligini Hakk’n (c.c.) varhginda yok eder. Arif,
mar‘Gfun (Hak Teala’nin) sifatlar1 ile sifatlanir
ve ma‘rifu O’nun (c.c.) ile tanir. Bakli, bu tiir
bilmenin ve bekada dolagmanin goniil gozii ile
olabilecegini, aksi takdirde hadis olan bir seyin
ezeli varlik ile birlikte olmasinin miimkiin
olamayacagini zikreder.”

Ayni minvalde Kelabazi, Hz. Omer’in (r.a.)
“Kalbim Hak Teala’y1 gordii.”' s6ziinii onun
sirrinin sarhos olmast sebebiyle sdyledigini
belirtir. Ona gore sirrin sarhoslugu, Cenab-1
Hakk’in (c.c.) ezeli cemal miisahedesinin sirra
tesadif etmesi sonucunda meydana gelir.
Genel anlamda stfiler, Allah Teala’nin diinya-
da bas gozii ile goriilemeyecegini savunurlar.
Ancak onlardan bazilar1 Goziin gérdiigiinii
kalp yalanlamadi® ayetine vurgu yaparak Hz.
Peygamber’in (s.a.s.) Hakk’ (c.c.) bas gozii ile

48 Bakli, Serh-i Sathiyyat, 86.

49 Siira 42/11; Ihlas 112/4.

50 Bakli, Serh-i Sathiyyat, 86-87.

51 Ebd Muhammed Nireddin Sabini, Mdtiridiyye Aka-
idi, ¢ev. Bekir Topaloglu (Istanbul: IFAV Yayevi,
2017), 93; Fatma Pinar, “Allah’in Goriilemeyecegi
GoriisiiniinTemellendirilmesinde ‘el-Mugni’ Ornegi”,
Biilent Ecevit Universitesi Ilahiyat Fakiiltesi Dergisi
6,2 (2019): 257-279.

52 Necm 53/11.
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degil de kalp gozii ile gordiigiinii zikrederler.”
Ornegin Siilemi, Haka iku t-tefsir ismli ese-
rinde ayet-i kerimede isaret edilen kalbi gor-
meyi, miisahede halinde Cenab-1 Hakk’1 bas
goziiyle gorme olarak te’vil ederken,* Kuseyri
Leta’ifii’l-isarat adli eserinde Hak Teala’'nin
kainatta tezahtir eden tecelliyatinin goriilmesi
olarak yorumlamaktadir.

Bakli, ayette zikredilen gormenin bakmak
manasina geldigini, buradaki goziin bedenin
degil ruhlarin gozii oldugunu, aksi durumda
kalbi gormeye isaret eden®® ayet-i kerimeyi
inkar ve Cenab-1 Hakk’in Misd’ya (a.s.) Sen
beni goremezsin® buyruguna baskaldir ola-
bilecegini ifade etmektedir.’® Ayrica Bakli de
Kuseyri gibi bu gérmenin tecelliyattan baska
bir sey olmadigini vurgulamaktadir. Nitekim
o, Hakk’in (c.c.) daga tecelli etmesi ve dagin
paramparga olmasi olayina isari agidan yakla-
sarak aslinda buradaki tecellinin Hz. Misa’da
(a.s.) meydana geldigini ve onun Hakk’in
tezahiirli sonucunda benliginin yerle yeksan
oldugunu ve bunun nihayetinde, Siz bekleyin,
(su uzakta) bir ates bulundugunu fark ettim.”
dedigini zikretmektedir.

Hiilasa Bakli, sathiyye olarak nitelendirdigi
Hz. Omer’in (r.a.) sdziinii manevi sarhosluk
baglaminda ele alarak sath kabilinden bu
sozlerin arka planda tenzih ve tahkiki barin-
dirdigini ifade eder ve daha sonra aktaracagi
stfilerin satahatina mesru bir zemin hazir-
lar. Yani o, stifilerin, bu sézleri Hakk’n (c.c.)
varhiginin tecellisini temasa ettikleri esnada
sOylediklerini, akabinde -sahv halinde- tevbe
ettiklerini zikrederek heniiz eserin ilk bolii-
miinde stfilerin mazar goriilmesi gerektigine

53 Kelabazi, Dogus Devrinde Tasavvuf Ta'arruf, 84.
54 Silemi, Haka'iku 't-tefsir, 11: 285.

55 Abdilkerim b. Hevazin Kuseyri, Letdifii’l-Isdrdt
(Beyrut: Daru’l-IImiyye, 2000), 3: 249.

56 Necm 53/11.

57 A‘raf7/143

58 Bakli, Serh-i Sathiyyat, 88.
59 Taha 20/10.
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isaret etmektedir.

Hz. Osman’ (r.a.) temkin ehli olarak nitele-
yen Seyh-i Sattah, onun diinyalik zenginligine
kars1 sergiledigi fiili tavrini satahat kapsamin-
da ele almaktadir. Zira ona gore Hz. Osman
(r.a.), alemin miilk hazinelerine sahip olmasina
ragmen bunlardan -vebenliginden- tamamen
soyutlanarak Hakk’in (c.c.) istedigi ahlak kis-
vesine® biirlinmiistiir. O, Hz. Siileyman’a (a.s.)
ithafen buyurulan ayet-i kerimede® Osman’nin
(r.a.) durumuna isaret edildigini, onun boyle
bir diinyalik giice tamamen ytiz ¢evirerek ¢ok
az insanin gergeklestirebilecegi bir davranig
ve ilk bakista anlasilmasi gii¢ olan fiili bir
satahat tutumu sergiledigini ifade etmektedir.*?

Hz. Ali’nin (r.a.) de dini ilimler denizine daldi-
gin1 ifade eden Bakli, muhtemelen Serrac’dan
iktibas ettigi Ciineyd-i Bagdadi’nin onun hak-
kindaki sozlerini sdyle aktarmaktadir:

Allah kendisinden razi olsun, Emi-
ri’l-mi’'minin Hz. Ali eger harplerle
mesgll olmasaydi bizim bu (tasavvuf) il-
mimize dair pek ¢ok manay1 (incelikleri)
bize aktarirdi. Clinkii o, kendisine ilm-i
lediin verilmis birisiydi. Ilm-i lediin ise
Hizir’a (a.s.) 6zgii olan bir ilimdir.*®

Bakli, Hz. Ali’nin (r.a.) “Hak Teala’y1 gordii-
glimden beri O’nun varlig1 hususunda siiphe
04 soziiniin kurb-1 kurb makaminda
Cenab-1 Hakk’in sifatlarini sifatlariyla, zati-
n1 zatiyla idrak ederek ve seytan ile nefsin
vesveselerini ortadan kaldirarak miisahede

etmedim.

60 Bu hal, tasavvufi istilahta, insan-1 kamil kavramiyla
aciklanmaktadir. Nitekim sifilere gore insanin Al-
lah’in (c.c.) halifesi olmasi demek, O’nun (c.c.) ah-
lakiyla ahlaklanmas: ve sifatlariyla muttasif olmasi
demektir. Bu hususu gergeklestiren insan-1 kamildir.
Genis bilgi i¢in bkz. Uludag, “Kemal”, Tiirkiye Diya-
net Vakfi Islam Ansiklopedisi, 2022, XXV: 200.

61 Sad 38/35-38.

62 Bakli, Serh-i Sathiyydt, 89-90.

63 Serrac, el-Liima“, 179.

64 Ayrica bkz. Serif Radi, Nehcii’l-Beldga, ed. Abdiil-
baki Golpinarl (Istanbul: Beyan Yayinlari, 2016), 90.
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edilmesinden haber verdigini belirtmektedir.
Sekr halinde bdyle bir miisade halini yasayan
kimsenin ayn1 zamanda sahv halinde de kalp
penceresinden ezeli niira bakacagini soyler.®

Bakli, Hz. Ali'nin (r.a.) “Perde kalksa yakinim
artmazdi.” ifadesini s0yle yorumlamaktadir:
Sayet mahlikatin goziinden -yaratilmiglik-
perdesi kalksa -yine de- yakinim iizerine bir
yakin eklenmez.% O, her an Hakk’1 (c.c.) Hak
(c.c.) ile gozetleyen biri gibi gaybir miisahe-
de halinde oldugunu belirtmektedir. Ayrica
bu soziiniin Hz. Ali’ye (r.a.) “Rabbini gor-
diin mi?” seklinde soruldugunda verdigi,
“Gormedigim bir Rabbe hi¢ ibadet etmedim.”
cevabinin bir agiklamasi niteliginde oldugunu
ifade etmektedir.”’

Bakli, Hz. Ali’nin (r.a.) Hak Teala’nin Kur’an-1
Kerim’de kullarina tecelli ettigine dair aktar-
dig1 soziinii satahat kapsaminda degerlendir-
mektedir. Bakli’ye gore Allah Teala avama
hitabiyla, havassa ise sifatlari ile tecelli eder.
O ayni1 zamanda, Kur’an-1 Kerim’in harflerini,
seckin ariflerin kalplerine seving saraplarinin
serpildigi kadehler olarak nitelendirmekte-
dir. Ona gore bu sarap, miisahede ile manevi
sarhos olmak, miikasefe ile u¢mak, tevhid
meydaninda saskin saskin dolasmak, Kur’an
binegiyle irfan madenlerine, irfan binegiyle de
Kur’an madenine dogru yiiriimek i¢in igilir.®®

Hz. Misa’ya (a.s.) bir agactan, Ey Misa! Bil
ki ben, biitiin alemlerin Rabbi olan Allah’tm:
Inni enellah® diye hitap eden Hak Teala’nin
emrinin aynii’l-cem‘den haber verdigini ifade
eden Bakli, biitiin bu ifadeleriyle stfilerin,
Kur’an okurken veya dinlerken Rablerinin
ezeli cemal sifatin1 miisahede ettiklerini ve
kendi benliklerini yok ederek Hakk’n (c.c.)
sesini isittikleri i¢in hayretler igerisinde ken-

65 Bakli, Mantiku’l-esrar bi-beyani’l-envar, 37.
66 ay.

67 ay.; Bakli, Serh-i Sathiyyat, 91.

68 Bakli, Serh-i Sathiyyat, 91.

69 Kasas 28/30.
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dilerinden gegerek ilk bakista anlasiimayan
paradoksal ifadeler kullandiklarini zikreder.”

4. Tartisma ve Degerlendirme

Rizbihan-1 Bakli’nin stfilerin satahatini
yorumlamadan 6nce bdyle bir metot benim-
semesinin arka planinda birtakim sebeple-
rin olabilecegi soylenebilir. Bu nedenlerin,
su sorulardan hareketle agiklanmasi duru-
munda daha iyi anlasilabilecegi miilahaza
edilmektedir: “Bakli’nin, lizerinde énemli
bir te’siri olan Serrac gibi tasavvufu, bir ‘din
ilmi’ olarak vazetme amac1 m1 var? Yoksa bu
cabasi, Mantiku’l-esrar ve Serh-i Sathiyyat
isimli eserlerinde naklettigi sfilerin sathiye
ifadelerine ve kendisinin Kesfii'l-esrar adl
eserinde aktardigi satahat ifadelerine mesra
bir zemin hazirlamak i¢in midir? Ya da hal-
kin tepkisini ¢ekmeden 6n yargilari kirarak
satahatin anlagilmasini saglamak amaciyla mi
bu tarz bir yaklasim sergilemistir?”

Degerlendirmeye gegcmeden Once sunu belir-
meliyiz ki, bu {i¢ soruya da olumlu yonde
cevap verilecektir. Clinkii onun eserlerinde
benimsedigi metot, bu li¢ ihtimali de tasir nite-
liktedir. Konuyu fazla dagitmadan soru ve
cevap degerlendirmesine gegmek yerinde olur.

[1k soruya yanit olarak, Riizbihan-1 Bakli’nin,
tizerinde 6nemli bir te’siri olan Serrac gibi
tasavvufu, bir ‘din ilmi’ olarak vazetme amaci
tasidig1 soylenebilir. Clinkii Bakli, stfileri
miidafaa etmek ve onlarin satahatin1 mazur
gosterebilmek icin Kur’an, hadis ve sahabe
sozlerinden sathiye niteliginde 6rnekler aktar-
mis ve onlarla ilgili makul ¢cercevede yorumlar
yapmistir. Onun tasavvufa ve mutasavviflara
kars1 bu savunmaci yaklasim, takip ettigi sGfi
sahsiyetlerin etkisine baglanabilir. Bu zatlar-
dan birisi de Bakli’nin satahat terimini ele
alirken kendisinden ¢okga istifade ettigi ve

70 Bakli, Mantikii’l-Esrar bi-Beyani’l-Envar, thk. Sey-
yid ‘Ali Mirbakiri (Tahran: Intisarati Sohni, 1393),
37-38.
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birtakim pasajlar naklettigi Serrac’tir.

Serrac, ilimleri Kur’an, siinnet ve hikmet ola-
rak {i¢ kisma ayrrmistir. Oyle ki o, tasavvufun
ser’1 ilimlerden ayr1 olmadigini hatta tasavvu-
fun mesralugu ‘zahiri’ ilimlerle ortak yonlere
sahip olmasina dayansa bile, kisiye sagladigi
‘fayda’ bakimindan onlardan daha iistiin oldu-
gu yoniinde savunmaci bir yaklasim sergile-
mistir. Onun bu tavri, satahat konusunda da
goriilmektedir. Sath kelimesine ilk defa onun
el-Liima“ adl1 eserinde rastlanmaktadir. Zira
ondan Once yasamis olan Haris el-Muhasibi
(6. 243/857), Sehl b. Abdillah et-Tiisterd (6.
283/896), Ebl Said el-Harraz (6. 277/890 [?])
ve Hakim et-Tirmizi (6. 320/932) gibi sufiler
bu kavrami hi¢ kullanmazken, onunla ayni
donemde veya ondan sonra yasamis olan
Kelabazi (6. 380/990), Ebt Talib el-Mekki (5.
386/996), Abdiilkerim el-Kuseyri (6. 465/1072)
ve Hiicviri (6. 465/1072) gibi mutasavviflar ise
sath yerine “iddia” terimini se¢mis, sathiye
sahibi stfileri “iddia sahibi stfiler” olarak
nitelendirmislerdir. Serrac ise Bayezid Bistami
(0.234/848 [?7]), Ebl Bekir es-Sibli (6. 334/946)
gibi birkag sfinin satahatini ayet ve hadislerle
destekleyerek uzlagmaci bir dille izah etmeye
calismistir.”! Benzer tavir Bakli’de de miisahe-
de edilmektedir. Ancak o, stfilerin satahatini
ayet ve hadislerle desteklemek yerine bizzat
Kur’an, hadis ve sahabe sozlerinde satahat
oldugunu ifade ederek ve bunlar1 yorumlaya-
rak Serrac’in satahat hususundaki tutumunu
daha ileri bir boyuta tagimistir.

Islam diisiince tarihinde yasanan olaylara ve
takinilan tavirlara bakildiginda her bir fer-
din, grubun veya fikir siteminin ser’1 ilimler
nezdinde kendi konumunu belirleme, ortaya
attiklar1 goriiglerine mesru bir zemin bulma ve

71 Bayezid-i Bistdmi’nin satahat sozlerini agiklamak
icin kaleme alinan ilk serh 6rneginin Ciineyd-i Baga
eseri oldugu anlasilmaktadir. Bilgi i¢in bkz. Halil
Baltaci, “Tasavvufi Tecriibenin Tezahiirii: Tasav-
vufta Sathiye Meselesi”, Tasavvuf IImi ve Akademik
Arastirma Dergisi, 47 (2021): 219-243.
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bunu kars1 tarafa kabul ettirebilme agisindan
Kur’an ve silinnetle olan baglarin1 gésterme
cabasi i¢erisinde olduklar1 goriilmektedir.
Bu ziimrelerden birisi olan sifiler de goriis-
lerini dogrudan veya dolayli olarak Kur’an
ve hadisle destekleyerek agiklamaya calis-
misglar, Kur’an’in hem zahiri hem de batini
olmak tizere iki yoniiniin bulunduguna vurgu
yaparak onun batininin ancak marifetullaha
ulasan ehl-i stfiyyenin goniil alemlerindeki
zenginlikle elde edilecegini diistinmiisler-
dir. Bakli de sathiyeleri serh etmeden 6nce
satahatin Kur’an ve hadisle olan baglantisina
vurgu yaparak ve bunlarin ancak dinde derin-
lesenlerin anlayabilecegi ifadeler oldugunu
belirterek bu tiir soylemleri mesru bir zemine
oturtmaya caligmis ve zahir ulemaile halkin
tepkisini azaltmay1 amaglamistir.

[slam tasavvuftarihi bakimindan énemli bilgi-
ler iceren Mantiku’l-esrdr ve Serh-i Sathiyyat
isimli eserler, satahat konusunun genisce
islendigi kitaplardir. Bakli bu eserlerinde
satahatin esasinin, ilk bakista anlagilmayan
Kur’an, hadis ve evliya ilhamlar1 oldugunu
belirtmektedir. Onun bu ifadeleri daha en
basinda stfilerin sdylemlerini ve onlar hak-
kinda yapacagi yorumlar: mesrii bir zemine
oturtmaya calistigina isaret etmektedir. Asil
olarak burada dikkatleri ¢eken husus, ken-
disinin Kegfii’l-esrar adl1 eserinde aktardigi
satahat sozlerine mesrii bir zemin hazirlamak
icin mi boyle bir tavir takindigidir. Busoruya
verilebilecek en giizel cevap, Bakli’nin {i¢ ese-
rinin yazihig tarihlerinin karsilagtirilmasiyla
gerceklestirilebilir. O, Mantiku’l-esrart miladi
1174, Serh-i Sathiyyat1 1175, Kesfii’l-esrar
ise 1184 yilinda kaleme almigtir. Goriildigi
tizere bu tarihler, kendisinin Kegfii'l-esrdar adl
eserinde aktardigi satahat sozlerine mesri bir
zemin hazirlamak i¢in de boyle bir ¢aba iceri-
sine girigsmis olabilecegine isaret etmektedir.

Bu noktada, “Hz. Peygamber’in (s.a.s) satahat
tlri ifadeler kullanmasi, ismet sifatina ters
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diiser mi?” gibi bir soru da sorulabilir. Aslinda
bunun cevabi metin igerisinde verilmektedir.
Nitekim Bakli, hadisleri seriate aykir1 olarak
goriinen sozler degil de ilk bakista anlasil-
mayan muglak ve miiphem ifadeler olarak ele
almistir. Onun bu yaklasimi, Hz. Peygamber’in
(s.a.s) satahat tiirli ifadeler kullanmasinin
ismet sifatina ters diismeyecegini gostermekte
ve ayni zamanda stfilerin sozlerinin de miip-
hemlik ve muglaklik bakimindan degerlendi-
rilmesi gerektigine isaret etmektedir.?

Nihai olarak metinde dikkatleri ¢eken ve
cevaplandirilmasini gerekli gordiiglimiiz bir
husus daha vardir ki o da, hurtf-1 mukattaa-
nin satahat oldugunu ifade eden Rizbihan-1
Bakli’nin, hurifilikle bir baglantisinin olup
olmadigidir.

[Im-i hur(f’un islim cografyasinda biiyiik
bir ilgiyle karsilanmasinda Ma‘rf-i Kerhi (6.
200/815-16 [?]), Zinnin-1 Misri (6. 245/859
[?7]), Sehl et-Tiisteri (6. 283/896), Ciineyd-i
Bagdadi (6. 297/909), Ebl Bekir es-Sibli (6.
334/946), Abdiilkadir-i Geylani (6. 561/1165-
66), Sehabeddin es-Siihreverdi el-Maktal (6.
587/1191), Ahmed b. Ali el-Bini (6. 622/1225)
ve Muhyiddin Ibnii’l-Arabi (6. 638/1240) gibi
isimlerin etkisi oldugu goriilmektedir. Bu
stfilerin Fazlullah-1 Hur(fi’nin (6. 796/1394)
onderliginde Hurafilik akiminin da temelini
teskil ettigi ifade edilmektedir.

Siinni Islam diisiincesinde baslangicta hurifi
bir egilim yokken batini yorumlar yapmay1
seven stfilerin genis halk kitleleri katinda iti-
bar gérmesiyle huriifi temayiiller yayilmaya
baslamigtir. Mutasavviflarin bu yondeki kay-
naginin Sii fikriyat oldugunda siiphe olmadi-
g1, Ma‘riif-i Kerhi’nin bu ydntemi Imam Ali
er-Rizd’dan 6grendigini sdyledigi rivayet edil-
mektedir.”?

Sonug itibariyle, Bakli’yi hurifilik icinde

72 Bakli, Mantiku’l-Esrdr bi-Beydni’l-Envar, 34-35.

73 Mehmet Emin Bozhiiyiik, “HurGf”, Tiirkiye Diyanet
Vakfi Islam Ansiklopedisi, 1998, XVIII: 397-401.
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degerlendirmek miimkiin degildir. Bu duru-
mun sebeplerinden birisi miiellifin yasadi-
g1 zaman dilimi ile hurGfiligin ortaya ¢ikip
yayginlastigi donem’™ arasinda zamansal agi-
dan fark olmasidir. Ikincisi ise Bakli, huraf
mukattaanin miitesabihattan oldugunu soy-
lerken hurtfiler “miitesabih degil muhkem
oldugunu savunurlar, sayisi on dordii bulan
bu harfleri de insanin yiiziindeki hatlarla ilis-
kilendirerek agiklarlar.””

Sonug¢

Tasavvufilminin istilahlarina ve sathiye tiirti
ifadelerin kompleks yapisina agina olmayanlar,
bu tiir ifadelerin serdedilmesine kars1 ¢ikmis-
lardir. Stfilerin de tarih boyunca satahat konu-
sunda ittifak ettikleri sdylenemez. Stfilerin bir
kismi sathiyelerin anlatilmamasini, yayginlas-
tirilmamasini tavsiye ederken diger bir kismi
ise seriatin zahirf ahkamina aykirtymis gibi
goriinen bu ifadelerin dini hitkiimlere muhalif
olmadigini, Kur’an-1 Kerim ve hadis-i serif-
lerde yansimalar1 bulundugunu gostermek ve
bu girift sozleri anlasilir kilmak i¢in stfile-

74 “Hurufiligin temeli, eski caglardan gelen ve harflerle
sayilarin kutsalligini kabul edip bunlara gesitli sem-
bolik anlamlar yiikleyen anlayisa dayanir. Cok eski-
den beri tabiatta varligi kabul edilen gizli giicler sekil
ve harflerle ifade edilmeye c¢alisilmis, sonugta tabiat
bilimlerinden 6nce efsun, tilsim, sihir gibi tekniklerle
“hurtaf” ilmi ad1 altinda sézde ilimler ortaya ¢ikmis-
tir. HurGfiligin ne zaman ve nasil dogdugu kesin ola-
rak bilinmemekle birlikte gercek anlamiyla milattan
once IV. ve III. yiizyillardan itibaren Ortadogu’daki
Helenistik-gnostik karakterli dinlerde ortaya ¢iktig1
goriilmektedir.” (bkz., XVIII: 408-412. Riizbihan-1
Bakli ¢ok eskiden beri var olagelen ilm-i hurif ile
mesgul olmus ve yukarida isimleri zikredilen muta-
savviflardan bazilarinin ¢izgisini bu yonde de takip
etmistir. Onu ortaya ¢ikis noktasinda ‘hurifilik ile
bagdastiramayiz’ derken; Bakli’nin yasadigi donem
(1128/ 1209) ile seriate aykirt oldugu yoniinde ulema
ve fukahanin goriis bildirdigi Fazlullah-1 HurGfi’nin
(6. 796/1394) kurup yayginlik kazandirdig: hurafili-
gin ortaya ¢ikisi arasinda zamansal acidan fark oldu-
gunu kast etmekteyiz.

75 Abdiilbaki Golpinarli, Hurifilik Metinleri Katalogu

(Ankara: Tirk Tarih Kurumu Basimevi, 1973), 19;
Aksu, “Hurafilik”, XVIII: 408-412.
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rin satahatini yorumladiklar: eserler kaleme
almislardir. Bunlardan birisi de satahat konu-
sunda Mantikii’I-Esrar ile Serh-i Sathiyyat
adli eserlerin miiellifi Rizbihan-1 Bakli'dir.

Bakli, mezkar eserlerinde satahatin anlamin-
dan yola ¢cikarak ayet-1 kerime, hadis-i serif ve
sahabe sozlerini miitesabihat yani ilk bakista
anlasilmasi zor ifadeler olup olmama yonlerine
bakarak bir tercihte bulunmustur. O, hadis
ve sahabe sozlerini secerken kendi igerisinde
paradoksal ifadeleri barindiran ve hem stifiler
hem de zahir ulema tarafindan da tartigilagelen
hususlara yer vererek satahata daha genis ve
farkl1 bir anlam boyutu kazandirmistir.

Bakli’nin, boylesine girift ifadelerin anla-
stlmasini saglamak icin e/-Liima‘dan akta-
rimlar yaptig1 gortiilmektedir. Onun mezkir
eserlerinde satahat diislincesini ve yaklagimi-
n1 Ciineyd-i Bagdadi ve Serrac gibi sifilere
dayandirmaya caligmasi sebebiyle bdyle bir
tavir benimsedigi sOylenebilir.

Nihai olarak, onun yapmis oldugu bu serhlerde
eserlerine gore farklilik arz ettigi goriillmiistiir.
Nitekim Mantiku’l-esrdar adl1 eserinde ehil
olmayanlarin anlayacagi sekilde daha sade
ctimleler kullanirken, Serh-i Sathiyydt isimli
eserinde ise onceki bilgileri aktarmanin yani
sira sembolik ve metaforik ifadelerle yorum-
larin1 genisletmis, sadece ehil olan kimselerin
anlayabilecegi kelimeler ve kavramlar seg-
mistir.
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Vefatinin 70. Yilinda Remzi Oguz Arik (1899-1954)
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Adana’nin Kozan ilgesinde 15 Temmuz 1899 yilinda dogan Remzi Oguz Arik, 55 yillik yasaminda arkeoloji
ve sanat tarihinden kiiltiir ¢alismalarina, felsefeden siyasete uzanan genis bir yelpazede calismalar yiiriitmiis,
eserler vermis bir Tiirk miinevveridir. Kurucusu oldugu Tiirkiye Koylii Partisi'nin Genel Bagkanligrni
ylrittiigii esnada Adana’dan Ankara’ya gelirken bindigi ugagin infilak etmesi sonucu 3 Nisan 1954 tarihinde
yasamini yitiren Arik, 6zellikle yasaminin son dénemlerinde toplumun kiiltiirel anlamda kalkinmasi
yoniinde pek ¢ok calisma yilirtitmiistiir.
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Born in Kozan, Adana on July 15, 1899, Remzi Oguz Arik was a Turkish intellectual who worked in a wide
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Onun ismiyle ilk defa ne zaman karsilagtim?
Nureddin Topgu'nun rehberliginde ¢ikan
Hareket dergisinin Nisan 1969 tarihli 40.
sayisinda yer alan “Remzi Oguz’u Anarken”
baslikli, dergi adina yayinlanan yazi vesilesi
ile karsilastim. 3 Nisan 1954 giinii Adana’dan
Ankara’ya gelirken ucagin infilak etmesiyle
sehit olan Arik ile ilgili o yaziy1 okuyalim.
Yazida Arik ile birlikte yakin ve uzak tarihte
yasayan bazi sahsiyetlerin isimleri de var:

Onbes sene evvel aramizdan ayrilan
Remzi Oguz Arik, Erzurumlu Hiiseyin
Avni Ulas’tan sonra, Anadolu davasinin
kahraman onderi olmustu. Kendi hiivi-
yetine biiriinmiis yabanct c¢ocuklarinin
kahr1 ile dmriinii bir fedai hayat1 yapan
Adana’nin o muztarip dilber bakish
arslan evladi biiytik cilesi ile yiikseldi-
gi goklerden Anadolu’nun kara bahtina
nazire olan siiziiliisle sevdigi topraklarin
tistiine diiserken siiphe yok ki, gok mah-
loklart matem tuttular. Ancak topragin
iistiindekiler bu acty1 ¢abuk unuttu. Ru-
hunun yiikseltildigi yerlerde onun, bizde-
ki vefasizlig1 affedecegini hic ummuyo-
rum. Vaktiyle Anadolu'nun haritasinda
milli birligi yapan ecdat gibi Osman ve
Orhan Gaziler, Yildirimlar ve Yavuzlar
kadar onun bu vatanda ruh birligini ya-
panlarla yasatanlarin yaninda biiyiik yeri
vardir. Gaza meydaninda 6len Murad’in
kanindan “Kabe-i millette 6ldiirtilen Ali
Stikri’'niin kanina kadar onun kalbinde
dava kanini atesleyen nice ecdat kanlar1
yandi. Anadolu kelimesi onun agzindan
her ¢ikista bakislarint mahzun bir harita-
nin ufuklarina ¢evrilmis gériiyorduk. Bu
davanin diger sahipleri gibi onu da kah-
reden diismandan ziyade Anadolu ¢ocu-
gunun suursuzlugu ve iradesizligi oldu.

Kutsal davaya sonsuz timitlerle basla-
mistt. Otuz sekiz sene Once Paris’teki
hazirliklarinda Anadolu'nun ¢ocuklari-
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na ugsuz bucaksiz timitlerle uzanmaisti.
Ancak gecgen yillar ona hayal kiriklig
getirdi. Yurdun icteki maskeli diigman-
larina kars1 giristigi ¢etin savas onu de-
rinden yaraladi ve yipratti. Sonra bizzat
bu memleket ¢ocuklarindan yedigi dar-
beler hassas kalbini siddetle sarstyordu.
Siyasete iimitlerle ve tazelenen genglik
heyecanlariyla girdikten sonra, kiitlenin
duygusuzlugu ve nankorliigii de ise kari-
sarak onu perisan etti. Bu halkin kendini
kurtaracak elleri ne i¢in kestigini bir tiir-
lii anlamiyordu. O zaman timitli bakiglar1
golgelendi ve celikten iradesi, muztarip
teslimiyete, vefakarlik tahassiirlerine ye-
rini terketti. Sonunda tarihe kazinan iste
o gokytiziindeki muhtesem abide mey-
dana geldi. “Anadolu’nun kutsal topra-
gina nereden gidilir?” diye soranlara o,
“Gokten inilir!” diye cevap olan sehade-
tini bayraklastird1. Paris’te iken yazdigi
bir mektubunda sanki kendi akibetine ait
biiytlik sirr1 ifsa eden su satirlar1 acaba
ona ilham eden ne idi? “Anadolu ¢ocu-
gu! Basin1 Allah’a kaldir! Orada Anado-
lu'nun haritasini ¢izilmis bulacaksin. Bu
haritaya can vereceklerin iginde sen de
bulundugunu diistinerek sevinmelisin.”

Remzi Oguz Arik’in ag¢tigr kurtulus sa-
vast sona ermedi. Onun omuzlarinda
tagidig1r bayrak simdi c¢orak bir vadide
dinlenmektedir. Yeni yiirliylislere gece-
cek kahraman, belki heniiz hareket anini
bekliyor. Bugiinkii diisman, Kili¢c Aslan’
karsilayan haglilardan daha ¢ok hoyrat,
Hiidavendigart hancerleyen ellerden
daha kahpedir. Yeryiizii, biri hakkin
oObiirii zayiflarin ve mazlumlarin diisma-
n1 olan iki gaddar kuvvetin pengesinde
sikildikca Anadolu’ya, kendine yeterli
bir hayat yolu aramaktan baska kurtulus
yolu yoktur. Ruhgu ve sosyalist Anadolu
milliyet¢iliginin miijdecilerinden Remzi
Oguz’'un ruhunu seldmlarken Akdeniz
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kiyilarindan Erzurum yaylasina kadar
buram buram onun ruhu kokan bir hava-
y1 tenefiis ediyoruz.”

Topgu’nun iislubunu taniyanlar bu metnin
ona ait oldugunu hemen farkedebilirler. Ama
benim o giin itibariyle bunu farkettigimi hatir-
lamiyorum.

[lim, fikir, sanat ve siyaset diinyamizin énemli
sahsiyetlerinden biri olan Remzi Oguz Arik’in,
H. Emin Sezer’in satirlariyla 1899°da baslayan
hayatinin bazi sathalarini takip edelim:

Adana’nin Kozan il¢esine bagli Kabakte-
pe koylinde dogdu. Babasi, Feke Sandik
emini Mehmed Ferid Bey’dir. Ik 6gre-
nimine Kozan’da mahalle mektebinde
basladi. On yasinda iken Selanik’e ab-
lasinin yanina gitti ve egitimini orada
Yadigar-1 Terakki Mektebi’nde siirdiirdii;
bir siire de Iskodra’da bulunan agabeyi-
nin yaninda kaldi. Balkan Savasi’ndan
sonra 1913’te Istanbul’a gelerck Mercan
Idadisi’ne kaydoldu ve bu arada ailesi-
ni gecindirebilmek i¢in bakkallik yapti.
Daha sonra parasiz yatili olarak Izmir
Sultanisi’nde tahsilini siirdiiren R. Oguz,
tekrar Istanbul’a dénerek Istanbul Mual-
lim Mektebi’nden mezun oldu.

I. Diinya Savasr’na goniillii ihtiyat zabi-
ti olarak katild1 ve yaralandi. Savastan
sonra Istanbul’da Dariileytam’da ogret-
menlik, Adana’da Zafer-i Milli Numine
Mektebi'nde miidiirliik, Galatasaray Li-
sesi’nde de Tiirkce 6gretmenligi yapt. Is-
tanbul’da bulundugu sirada Edebiyat Fa-
kiiltesi Felsefe Boliimii’nii bitirdi. 1926°da
arkeoloji ve sanat tarihi konularinda ihti-
sas yapmak lizere Fransa’ya gonderildi.
1931’de Tiirkiye’ye dondiigiinde istanbul
Arkeoloji Miizeleri’nde arkeoloji uzman
yardimeilig1 goérevine getirildi ve ayni

1 Yillar sonra 6grendim ki bu metni kaleme alan da
Nureddin Topgu idi.
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y1l Yalova'da ilk arkeoloji kazisini yapti.
1932’de Alisar kazisinda devlet komiseri
olarak bulundu. 1933’te Maarif Vekéleti
arkeologu sifatiyla Ankara’da gorevlen-
dirildi. Karalar kazisi ile Galatlar’in an-
tik bir sehrini ortaya g¢ikardi ve II. Die-
otauros’un kitabesini diinyaya tanitt1. {1k
yazilarini da yayimlamaya basladigi bu
donemde Gazi Terbiye Enstitiisii tarih
ogretmenligine tayin edildi. 1933 yilinda
Karalar ile sistemli kaz1 yoneticiligine
baslad1. 1941 yilina kadar, Anadolu arke-
olojisi ve sanat tarihinde onemli yerleri
olan Golliidag, Alacahodyiik, Cankirika-
p1, Karaoglan, Hacilar, Aldeddin tepesi
ve Bitik kazilarini1 yapti ve bu arada bir
stire, Troia'da yiiriitilmekte olan Ame-
rikan kazilarina devlet komiseri olarak
katildi. 1941’de Amik ovasinda bazi kazi
calismalarinda bulundu.

Manisa Miizesi'nin de kurucusu olan
Remzi Oguz, 1939’da Ankara Dil ve
Tarih-Cografya Fakiiltesi arkeoloji pro-
fesorliigiine, 1945’te de Ankara Arkeo-
loji ve Etnografya Miizesi mudiirliigiine
tayin edildi. Bu arada hizl bir yayin fa-
aliyetine girerek Cigir ve Millet dergile-
rinde kiiltiire dayali milliyetcilik konu-
larinda yazilar yazdi. 1949°’da Ankara
[1ahiyat Fakiiltesi islim sanatlari tarihi
profesorliigiine getirildi ise de 1950’de
bu gorevden ayrilarak politikaya atild1 ve
Demokrat Parti’den Seyhan milletvekili
secildi. 1952°de partisinden istifa ederek
Tiirkiye Koyl Partisi'ni kurdu. Bu par-
tinin genel baskanligini yaptig1 sirada,
Adana’dan Ankara’ya gelirken bindigi
ucagin havada infilaki sonucu vefat etti
(3 Nisan 1954). Kabri Ankara’da Asri
Mezarlik’taki sehitliktedir.”?

H. Emin Sezer, “Remzi Oguz Arik”, Tiirkiye Diyanet
Vakfi Islam Ansiklopedisi, 1976, 111: 357-358.
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Fakiilte Hocasi

Yetmis bes y1l once 1949 yilinda agilan Ankara
Universitesi Ilahiyat Fakiiltesi’nin birinci sini-
finda okutulan dersler arasinda, Islam Sanati
Tarihi isimli ders, Remzi Oguz Arik tarafin-
dan yiritiiliiyordu. Ayn1 donemde Arapga
ve Farsc¢a Necati Lugal, Sosyoloji Mehmet
Karasan, Mantik ve Ilimler Felsefesi Hamdi
Ragip Atademir, Islim Dini ve Mezhepleri
Yusuf Ziya Yoriikan ve Mukayeseli Dinler
Tarihi Hilmi Omer Budda tarafindan veri-
liyordu.

Bununla birlikte Arik’in 1950 sec¢imlerin-
de Demokrat Parti’'den Seyhan milletvekili
secilmesi, bu egitim hizmetinden ayrilmasini
gerekli kilmustir.?

Yayinlar

1931 yilinda Fransa’dan yurda donmesiyle bas-
layan yazi hayati son nefesine kadar devam
etmistir. Baz1 dergilerin ilk sayilarinda yer
alan yazilari, o dergi ile daha yakin bir iligki-
sinin oldugunu gdstermektedir. Iste onlardan
birkag tanesi:

1. Millet*

2. {leri Yurt

3. Hareket

4. Bizim Tiirkiye
5. Gurbet

Bu dergilerden en hazin hatiray1 saklayan ise
Gurbet’dir. Clinkii bu derginin birinci say1si
matbaa safhasinda iken o ac1 haber gelmisti.
Derginin ilk sayisinda yer alan “Gurbet” bag-
likl1 yazi igin soyle bir not diisiilmiistii:

3 Degisik vesilelerle TBMM’de yaptig1 konusmalar
i¢in bkz. Remzi Oguz Arik, Siyasi Yazilar Konusma-
lar ve Tiirkiye Koylii Partisi, haz. E. Erverdi-Thsan
Kara, (Istanbul: Dergah Yayinlari, 2017).

4 Derginin sahibi Prof. Dr. Hiiseyin Avni Goktiirk,
Umumi Nesriyat Miidiirii Remzi Oguz Arik, (Anka-
ra, 1942).
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Rahmetli, bu yaziy1 Gurbet’in ilk sayist
icin sabah ezani vakti yazmisti. Seving
icinde Nisan sayimizi hazirlayip matbaa-
ya vermistik. Kaderin bize onu bir kena-
ra biraktirip onulmaz bir aci ile bdyle bir
ilk say1 hazirlatacagi aklimiza gelir miy-
di? Evet, onu yine ilk sayimizin basina
koyuyoruz. Ama artik bagsmakale olarak
degil, daima sadik kalacagimiz bir vasi-
yetname olarak...

1§te 0 yazr:
GURBET

Gurbet, galiba bizim Orta Asya’dan ge-
litken edindigimiz, heniiz dindireme-
digimiz bir sizidir. Anadolu’ya gelirken
arkada ne kadar cok medeniyet, devlet,
yurt, hatira, seving ve eziyet biraktik!
Kah tabiat afetlerinin, kah a¢ gozlii kom-
sularin, kah her ikisinin silip stipiirdiigii
yurtlarimizin hayali gozlerimizde asili
kaldi. “Gozi acik gitti” sozii, Anado-
lwda galiba bunun i¢in gurbet kadar aci
ve yerlidir. Gocebelikten, yerlesmis mil-
letler haline gectigimiz; ¢adirlarimizdan
saraylara; tabiatin her yerde hazir, her
yerde goriinen kuvvetlerine tapmaktan
biiyiik mabedlere gegerken de hep gur-
betteydik.

Fakat su alt1 yiiz yildir yerlesmis impa-
ratorlugumuzu yedi iklim dort bucaga
tanittigimiz son ve ebedi yurdumuzda
olsun, gurbetimiz bitmeliydi. Halife Ka-
aim-bi-Emrillaht hapisten ¢ikarip din
bliyiigii yerine geciren Tugrul Bey, artik
Yakindogu’da gurbeti unutmaliydi. Ma-
lazgirt’in kiyamet giliniinii yaratan miiba-
rek Alpaslan i¢in gurbet kalmamaliydi.
Nizamiye kolejini kuran Meliksah artik
gurbette sayllmamaliydi. Anadolu’yu sa-
natin, bilginin, emniyetin bir bahgesi se-
viyesine yiikselten genis goriisli Selcuk
beyleriyle bir gurbet fasli kapanmaliydi.
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Hele diinya nizamini alt1 yiiz y1l tesirleri
altinda birakan, her bakimdan medeni ve
bilyiik Imparatorlugumuz icin, hanlari,
saraylar1, cesmeleri, kopriileri ve Siiley-
maniyeleriyle bu topraklara Tanr’nin
sapladig1 bir anit olan yeni milletimiz
icin gurbet, folklorumuzda bile kalma-
maliydi.

Ne gezer! Hiikiimdarlarimiz, beylerimiz,
hanedanlarimiz, yurtlarimizda daha de-
rin, daha kokli yerlestikge, bizim gur-
betimiz artmisa benziyor. Neyi ariyor ve
ozliiyoruz boyle Yarabbi?

Dostlarim! Ne yollar, ne kervansaraylar,
ne Alanya liman1 ve tersanesi, ne ticaret
ve refahin kesilmez dizisi gibi dort bu-
caga uzanan hanlar, ne saraylar, ne de
kaynasan iktisat diinyasini bir yana bi-
rakalim, unutulan Tiirk benliginin yeri-
ni tutamaz. Biitiin bu saydiklarim, insan
icindir, bizim insanimiz i¢in! Halbuki
yitirdigimiz iste o idi. Tiirk halki, kendi-
sini o eski kozmopolitlikler i¢inde kay-
betmistir.

Ne Bizans’a kars1 kendini savunmaya ¢a-
lisan genis goriislii Selguklular; ne biitiin
bir cihana tesiri unutulamayan Osman-
lilar zamaninda bu Tiirk halki hatirlan-
mistt. Halk sairinin, saz sairinin, sipahi-
nin, bazen Celali’nin, bazen Simavnali
Bedreddin’in, bazen Bektasi babasinin,
bazen Mevlevi dervisinin, bazen bilin-
meyen sanatkarlarin, bazen esnaflarin
feryadinda, isyaninda, sezisinde, nefe-
sinde, neyinde, isinde belirmeye cabala-
yan bizim halkimiz, bogulmus kalmisti.
Hele son {i¢ yiiz yildir ters donen bah-
timiz, sirilip ¢ikarildigimiz diyarlar,
yurtlar... Oralara gomiilen sehitlerde agik
giden gozler, bizlerde ise siirekli gurbet
acisi birakt1.

Bu cemiyet depremlerinden, bu i¢ yikilis-

89

larindan yeni bir Tiirk diinyast dogmak,
“yigit, diistiigii yerden kalkmak™ iizere-
dir. En az dokuz yiiz yildir siiren gurbet,
umalim ki, bu yeni dogumla artik bitsin.
Kendini bulan Tiirk nesilleri gurbetin
acisini bir yana atsin ve su yeni diinya-
nin kendisine, kendisinin karakterine,
atilsin. Artik 6zlemler, ahlar, vahlar, du-
raklamalar bir yana gitsin. Yeni nesilleri-
miz, denemelerin kazandirdig1 giivenle,
kendisi olmadan eksik kalan medeniyet
cihazinin i¢inde yerini alsin.

Ne kin, ne kiskanma, ne bos o6zlemler
istemiyoruz, dostlarim. Biiyiik serbest
ufuklarda inan(c)in, gilivenin, sevginin
15181 parliyor. Bu sizin i¢indir. Hep bir-
likte oraya! Haydi!

Bu hiiziin dolu “mersiye sayisr”’ nda kendisiyle
ilgili duygu ve diistincelerini ifade edenler ara-
sinda farkli mesleklerden otuz kadar dost isim
bulunmaktadir. Bu isimlerden bazilari: Tahsin
Tekeli, Cezmi Tiirk, Ethem Menemencioglu,
Ismay1l Hakki Baltacioglu, Hifz1 Oguz
Bekata, Atsiz, Lutfullah Erdem, Ismail Hakk1
Yilanlioglu, Semseddin Giinaltay, Hikmet
Bayur, Necati Akder, Sahap Nazmi Coskunlar,
Hamdi Ragip Atademir, Fikret Arik, Bedii
Ziya Egemen, Ali Cankaya Miicellitoglu,
Abdiilhadi Toplu, Nasit Kizilay, M. Zeki
Sofuoglu, Oguz Biilent Nayman, Behget
Kemal Caglar, Osman Attila, Ali Uygur,
Sadik Cavus, Erhan Loker, Mahmut Aydin
Elbeyioglu, Haluk Karamagrali, Necmeddin
Sefercioglu.’

Dergi Yazilari

Arik’m Tiirk Yurdu dergisinin Temmuz 1929

5 Sefercioglu, 1969 yilinda Remzi Oguz Arik Bibliyog-
rafyast isimli eserini 1989 yilinda yayinlayacaktir..
bkz. Necmettin Sefercioglu, Remzi Oguz Arik Bibli-
yografyasi: Yaymlar: ve Hakkinda Yazilanlar, (An-
kara: Kiiltiir Bakanlig1 Yayinlari, 1969).
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tarihli niishasinda yayinlanan ilk yazis1 De
Tizac’dan bir tercime olup “Bir Turan Sanati
Var Midir? Medeniyetler Uzerinde Arkeoloji
Tetkikleri” baghigini tasimaktadir. Arik ayni
zamanda su dergilerde de zaman i¢inde yazi-
lar1 yaymlanmistir: Zafer, Toprak, Tiirk Sozii,
Koylii Sesi, Cigir, Déniim, Kalem, Ozleyis,
Hisar, Safak, Mefkiire, Tiirk Dili, Komunizmle
Miicadele, Tiirk Tarih Arkeologya ve
Etnografya, Ulkii, Ar, DTCF Yillik Cahsmalar,
Tiirkeli, Sadwrvan.

Hareket’te yayinlanan yazilari ise su baslik-
lar1 tagimaktadir: “Cagimiz”, “Tarih Gorlisii”,
“Istanbul’un Fethinin 500. Yildéniimiinde
Yeni Caglardaki Roliimiizii Belirtmeliyiz”,
“Bahtiyar Idealist”, “Mii'min Akif”, “Tiirk
Medeniyeti ve Sanat Tarihi”.

Daha sonraki yillarda Hareket dergisinde
onunla ilgili olarak yayinlanacak yazilar ve
yazarlar1 sdyledir: Nuri Karahoytikli, “Remzi
Oguz Arik’tan Hatiralar”; Mehmet Silay, “Koy
ve Remzi Oguz Arik”; Tamer Suer, “Remzi
Oguz Arik”.

S6z konusu yazilar ve TBMM konusmala-
rinin hepsi, Ezel Erverdi ve M. Thsan Kara
tarafindan bir araya getirilerek ¢ cilt halinde
yeniden basilmistir:

1. Cografyadan Vatana Fikri Yazilar, Istanbul:
Dergah Yayinlari, 2017.

2. Tiirk Sanati ve Arkeolojisi Yazilart, Istanbul:
Dergah Yayinlari, 2017.

3. Siyasi Yazilar Konusmalar ve Tiirkiye Koylii
Partisi, Istanbul: Dergah Yayinlar1, 20175

Vefatindan sonra Remzi Oguz Arik’in
Eserlerini Yayma ve Anitin1 Yaptirma
Dernegi kurulmus ve baskanligina Sevket
Rasit Hatiboglu secilmistir. Dernek, Arik’in

6 N. Ziya Bakircioglu'nun Remzi Oguz Arik’in Fikir
Diinyast isimli eseri de Dergah Yayinlari arasinda
¢ikmistir. bkz. N. Ziya Bakircioglu, Remzi Oguz
Arik’mn Fikir Diinyas, (Istanbul: Dergah Yayinlari,
2000).
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su iki eserini, Hatipoglu’nun takdim yazila-
riyla yayinlamigtir:

1. Cografyadan Vatana, Ankara: Kiiltiir ve
Turizm Bakanlig1 Yayinlari, 1956.

2. Ideal ve Ideoloji, Ankara: Milli Egitim
Bakanlig1 Yayinlari, 1958.

Topcu ve Arik

Nureddin Topgu, yakin dostunun vefatindan
on giin sonra tertiplenen toplantida uzun bir

~ 9

konusma yapmustir. “Millet Mistigi” baghigini
tastyan o konugma diiniimiizii bugiliniimiizii,
yaslimizi gencimizi, yakin uzak kiiltiir tari-
himizi ilgilendiren ¢ok farkli mesajlar1 ihtiva
eden adeta bir feryattir. Simdi birlikte bu yazi-

nin bazi boliimlerini okuyalim:
Millet Mistigi
Remzi Oguz, bir ugak belasinda o6ldii.

Bu muazzam ezani dinleyin: Remzi
Oguz oldi!

Onun viicudu gokten yere diiserken ruhu
goklere ytikseldi. Bunu, goren gozler gor-
dii, mesafe kaydina esir olmayan gozler...

Ve onun 6liimiiyle aramizda bir biiyiik
varlik, biiytiik bir kudret eksildi. Diinya-
mizdan bir biiylik par¢a koptu.

Kimdi bu adam?

Remzi Oguz biyiik adamdi. “Biiyiik
adam” denince tarih kitaplarina doldu-
rulan veya vitrinlerle duvarlara asilan
resimlerin sahiplerini ve biiyiilk macera-
perestleri, beseriyeti ismiyle korkutmus
saldiran otoriteri diisiinenler, bu s6ziimi
kabul etmiyecekler. Iginizde, “biz onu
tanimiyoruz” diyecekler belki de ¢oktur.
Ve bu realite onu iki defa sehid yapan bir
hadisedir.

Remzi, ruh diinyamizin biiytiklerinden-
di. Kurtaracagi ziimre ile miicadelesini
bitirmeden, heniiz hakkiyle anlagilama-
dan oldii.
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Remzi’yi en yakindan tantyanlardan biri
sifattyla onun miirsid, veli sahsiyetini
size tanitmay1 bor¢ bildim. Onun, ruhu-
nu kurtarmak istedigi genglik huzurunda
kendimi mes’ul sayiyorum. Eger ben ve
benim gibiler bunu yapmazsa, bizi itham
ediniz! Sizin de vazifeniz, ruhlarimizin
selamet yollarini, uyanig ufuklarimizi,
olimii bahane ederek tikayanlara, ih-
malin ihanet oldugu bu noktada isyan
etmektir. Evet ben vazife yapacagim: Su
bedbaht sehir halki, alt1 yasinda okula
basliyan sabisinden tutun da, fabrikalar-
da ¢alisan biitlin amelesine kadar, kafile
kafile, hakikat temasasina gider gibi, buz
reviisiine sevk edilirken Remzi Oguz’un
gokyiiziinde sessizce kurban oldugu bu
mesum devirde size bir diinya risaleti an-
latacagim. Maddeye ve zevke cevrilmis
tecessiisiiniizli bir kahramanin, bir mu-
kaddes sehidin ruhuna ¢ekmege calisa-
cagim. Sen Pol, bir olan Allah’1 tanitmak
vazifesiyle gorevlenip Atina’ya giderek
sehrin etrafini dolastiktan sonra, Areo-
paj meydaninda topladig halka s6yle de-
misti: “Atinalilar, mabutlarinizi gérdiim.
Higbiri gergek degil. Yalniz sehrin digin-
da mechdl ilahin barindig bir karanlhk
kuyunuz var. Iste gercek ilahiniz yalniz
odur: Ben o meghil ilahi size maltim kil-
maya geldim!”

Her biiylik adamin 6liimiiyle arz {izerin-
de gercek hayat1 baslar, sanki beden top-
raga girince, ruhlara akacak feyiz arza
fiskirir. Simdi Remzi’nin hayati basliyor.
Ona hep birlikte uzanacagiz. O muaz-
zam hayatin, ruhlarimiza hayat getirecek
olan cihadini simdi size anlatacagim.

O kimdi? Neyi kurtarmak istiyordu ve ne
yapti1?

Remzi Oguz’u tam otuz yedi sene evvel
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Paris’te tanidim. Bir asirdan beri Garbin
medeniyetini benimsemek ihtirasiyle ev-
velleri ¢ogu Fransa’ya olmak iizere Av-
rupa’nin medeniyet ve aydinlik merkez-
lerine tahsil i¢in gonderilen genglerimiz,
gittikleri yerlerde Once gerilik ve sas-
kinlikla bunaliyorlar, buralara alistiktan
sonra ise, sanki bu hayatin miikafat1 imis
gibi eglence ve sefahat alemlerinde karar
kiliyorlardi. Her nesil boyle oldu. Namik
Kemal ve arkadaslarindan maada biitiin
nesiller, bir saskinlikla baslayip sefaha-
tin, liikksiin ve zevkin benimsenmesiyle
tahsil planlarin1 tamamladilar ve elle-
rindeki pek¢ogu yarim ve derecesi ba-
kimindan degersiz diplomalarini kalkan
gibi kullanarak memleket sinirlarindan
iceri girdiler. Onunla biiyiilk mevkiler,
mansiplar, maaslar satin aldilar. Diyebi-
lirim ki Remzi Oguz’a kadar Avrupa’ya
pek ¢ok Tiirk gencleri gonderildi, lakin
bir Tiirk gencligi gonderilememisti. Bo-
lik bolik Avrupa’dan vatana donenler
azar azar burada Paris’i ve onun sefahati-
ni tesis ettiler.

Tanzimatgilarla Mesrutiyetgiler ise Gar-
bin degerlerini bize getirdiler, Paris’in
irfanindan bir parga getirdiler. Lakin bu
irfanin da bizim varligimiza maya ola-
mayisl, isleyen zekalar1 miitemadiyen
digiindiiriiyordu: ~ “Garbdan  makine,
manikiir, kiyafet ne varsa getirdik; hatta
ilmi eserleri de naklettik. Yine de kur-
tulus alametleri yok! Neydi bunun sebe-
bi?” Otuz yedi sene evvel, Remzi Oguz
denen harikulade erkan-1 harbi Paris’te
taniyisimla bu muamma bende ¢6ziildii:
Biz o zamana kadar Paris’t Anadolu’ya
getirmisiz. Istild bizi sakatlamis. Remzi
Oguz Anadolu’yu Paris’e gotiirmiistii.
Tipk1 Kudiis’ten ¢ikan Sen Pol’le Sen
Piyer, biri ruh-u Isa’y1 Atina’ya, obiirii
Roma’ya nasil gotiirdiiyse, Remzi Oguz
da Anadolu’yu Paris’e dyle gotiirmiistii.
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O bir havari idi.

Remzi Oguz’u ilk taniyistmda, onu bir
havari olarak gordiim. Sarktaki facianin
askin1 Garbin varoslarina ulastiran ilk
Hiristiyan doktorlar1 gibi, Anadolu’nun
glinesi olan bu muazzam insan da Pa-
ris’te Anadolu’nun bir remzi, sembolii ol-
mustu. Evvela Garba gidisin saskinligiy-
la yiiklii olan ve Paris’in siddetle sarsici
hayat dalgasi altinda nefesi kesilen Tiirk
genglerinin yanina kosuyor, hepsine yar-
dim elini uzatiyor, sevgi dolu kalbini ag1-
yor ve daha ilk anda ona bir miicahit ola-
cagini miijdeliyordu. Onu anlamiyanlar,
kendi insanliklarini kiiglik gérenler ona
bir hulyaperest goziiyle bakiyorlardi.

Insan, yani Allah’a en yakin varlik oldu-
gumuzu, esref-i mahlikat oldugumuzu,
ilk miirebbi ve ilk miirsit gibi hepimize
miijdeleyen odur. Burada hatali yetisme-
nin neticesi olarak, sadece kendimize dii-
sen kiiclik vazifemizi yapabilecegimize
aklimiz eriyordu. Her birimiz bir cihad
ordusunun fedaileri olacagimizi kabul
edemiyorduk. O, hepimizi, hepimizin
kalbini siddetle sarst1. “Uyan be Anadolu
cocugu!” diyordu. “Sen kendini kurtar-
mazsan seni kim kurtarabilir?..”

Avrupa’nin hayati merkezlerine kal-
binde nefsine giivensizlik, cigerlerinde
yorgunluk, benzinde uguklukla giden,
zorbaliklara tahammiil etmeye, kuvvetli-
den korkmaya aligtirilmis, sinmis ve bu
yiizden kurnazligi ideal sanmis Anadolu
cocuklar1 Remzi’ye doniip “Biz mi mem-
leket ve medeniyet kurtaracagiz? Biz mi
tarih kurtaracagiz?” diyerek kiiciile kii-
clile sorduklar1 zaman o iman abidesi
sahlantyordu: “Elbette sen kurtaracak-
sin!l.. Degilse niye geldin? Avrupa’da ne
artyorsun? Diploma mi gotiireceksin?
Seni gonderen Anadolu’ya karst bezir-
ganlik m1 yapacaksin?..”
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Anadolu ¢ocugunun tarihin aci darbele-
riyle bodurlagsmis, kanburlagsmis izanina
uyandirici bir samar gibi inen ihtarlari
hepimizi kendimize getirdi. Hepimizin
kalbinde onun vicdanindan serpilmis ki-
vileimlar vardir. Eger bu kivilcimlar bir
kisminin kalbinde korlesmis bulunuyor-
sa o kabahat Remzi’nin degil, kalbinde
Remzi’yi kaybeden kiiciiklerindir.

Onu tantyanlar, onun temasina kavus-
mus olanlar, kimler olursa olsun, dikkat
ve insaf ile kendilerine doniince mutlaka
orada Remzi’den bir cevher bulacaklar-
dir. Vicdanimizda barinip onu bizden
gizleyen diismanlarla pervasizca savas-
t181 anlarda bu 1zdirapli ameliyata daya-
namiyanlarin bazen ona karsi, diklenip:
“Yahu sen bizim g¢aligmamiza, disipli-
nimize, fikirlerimize ne karisiyorsun?
Bu salahiyeti kimden aldin? Bizim bu-
rada talebe miifettisimiz var!” mealinde
cik[1s]t1g1 olurdu. Bu tarzda mukabeleyi,
Remzi’nin tereddiitleri, hayretleri gide-
ren ve sanki her siipheyi ¢6zmege hazir
duran biitiin akil cihazi bir hiiviyet, bir
bayrak gibi karsiliyordu: “Ne soylilyor-
sun?” derdi. “Ben bu vazifemi vicda-
nimdan ve onun sahibi olan Anadolu’dan
aldim. Bundan biiyiik saldhiyet menbai
olur mu?”

Sonra gozleri sanki alt1 yiiz yillik acr ile
giiliimser, mahzun bir tatlilikla, onun
koylii tarafini ifsa eden i¢ ¢ekmenin he-
men takip ettigi dertli bir tebessiimle
muhatabina dogrulur, “Bana bak”, der-
di, “vazifenin kaynagi vicdandir. Sen
miifettisine hesap verirsin. O bagka me-
sele. Senin o verecegin hesap kazma kii-
rek islerine ait olacaktir. (Diploma alma
hususundaki gayretlere kazma kiirek isi
derdi.) Ben senin vicdanini ve onun iske-
letini kuran hareketlerini hattd hislerini
kontrol etmege mecburum... Kendimize
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dikkat etmezsek ¢okeriz. Elimizde kalan
pek az sey. Igerisine diistiigiin bu diinya
ile kendimizi karsilastiralim. Senin he-
niiz nefsine giivenin yok.. Halbuki diin-
ya ile boy ol¢lismeye mecburuz. Anliyor
musun aldkamin sirrimi? Diinya ile boy
dlciismeye mecburuz. Ister istemez bu
medeniyete karisacagiz. Hem de kendi-
mizin kalarak. Kendimizi kaybettik mi
miistemleke oluruz.”

Remzi Paris’te bulundugu miiddetge,
oraya giden Tiirk ¢ocuklari, orada sas-
kin ve garip degildiler, sahipsiz degildi-
ler. Orada Anadolu’nun davasini, agkini
buluyorlar ve belki genglik demlerinin
memleket topragina gdmdiigii kat agkla-
rin1 bu sayede unutuyorlardi.

Remzi onlara gergekten miifettis, miirsit,
veli idi..

Mesrutiyetcilerin - 6nce makarr1 olan
Paris, sonra onlara Selanik’ten kalkip
Istanbul’a giren bir hareket ordusu ha-
zirlatmigti. Remzi’nin ¢alismasi boyle
bir ordunun barutunu kazandiracak kii-
ciikliikte degildi. O, ruhlar1 harekete ge-
ciriyordu. Davasindan bahsederken sik
sik kullandi81 “seferberlik” tabiri, ruhlar
aleminin, ilim ve hakikat diinyasinin za-
feri i¢in hazirlikt1.

Garbin taklidi ile Avrupalilagsma tezini
nefret ve istikrahla reddeden, yine ana-
vatan disinda Turan’da maceralar arama
gafletinden, boyle bir uykudan ancak
kabiliyetli iz’anlar1 uyandiran bu adamin
bir din gibi baglandig1 ideal, mistik bir
cezbe i¢inde kendini teslim ettigi biiytlik
ask ne idi?

Onu teker teker herbirine telkin ettigi
Avrupa’daki tahsil gengligimizi, Alman-
ya'ya ve Italya’ya kadar uzatmak sartiy-
le, 1930 yilinda Paris’e davet etti. Paris’te
Tiirk talebe cemiyetini kurdu. Yorulmak,

93

dinlenmek bilmeyen gayretlerinin eseri
olan bu cemiyetin ilk acilis toplantisina
her taraftan iki yiiz kadar Tiirk genci gel-
misti.

O giin, hem de viicudu atesler i¢inde ol-
dugu halde, davay1 izah i¢in tam iki saat
konugtu. Viicudu ve ruhu birlikte yani-
yordu.

“Simdi kurdugumuz cemiyetin gayesine
geliyorum. Burada frenlerimizi elde tu-
tarak ve Anadolu’dan bir cephe halinde
durarak, her an birbirimize hesap veren
adimlarla davaya dogru gitmeliyiz. Ne
aldik? Ne gotiirecegiz? Bilelim, bagbasa
diistinelim. Kader her seyden once bir
muayyeniyettir; onun tesadiifle pazarlhig
olamaz. Bugiinden itibaren, Anadolu’ya
oldugu gibi, toplulugunuz, hep birbirini-
ze sOz vermis durumdasiniz. Hiirriyetin
kayitsizlikla, avarelikle alakasi yoktur.
Her seyden once o, mes’ul olmasini bil-
mektir. Vatandan uzak ufuklarda mesu-
liyetimiz pek agir, ¢ok yiiklidiir. Bura-
da teker teker ismiyle anilan Tiirk genci
yok, Anadolu’nun ismiyle anilan Tiirk
gengligi vardir.”

Bu nutuk uzun ve atesli idi. O giin an-
ladik ki Garp sehirlerinde bir asirdan
beri tahsil avciligina gonderilip oralarda
yapayalniz talihine terkedilen Tiirk genc-
liginin ilk defa sahibi vardir, miirsidi var-
dir. Bu bassiz ordunun da bir bag1 vardr.

Paris’in sis, 151k ve toz halinde c¢isele-
yen yagmurlar yiikli hulya geceleri,
hayat geceleri... Kiitiiphanelerden veya
barlardan cikarak sehrin kenarlarindaki
evlerine donen ve istirahate kosan Tiirk
cocuklari, Liikksemburg Bahgesinin yu-
karisindaki sanat enstitiisiiniin etrafina
sactig1 aydinliklarin ¢evresinden gecer-
ken birisi, gozleri ates ve asabiyet, tenef-
fiisii siddet ve miicadele, adimlar1 irade
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ve karar yiiklii birisi yakalarindan tutar,
sarsar, onlarin uyku ile mahmurlagsmis
gozlerini agar:

“Soyle”, der, “sdyle!” “Bugiin Anadolu
icin ne diisiindiin?” Sanki hasta, ilag is-
tiyor; sanki ag, yiyecek dileniyor; sanki
mahkum yalvariyor: “Anadolu i¢in bu-
glin ne diisiindiin, Tiirk cocugu?”

Bu adamdan kurtulmak kabil mi? Kur-
tulmadik! Ona teslim olduk. Neslimin
bedbaht cocuklart! Siz onu yakindan
tanimadiniz. Itiraf ediyorum: Bu adam
uykularimiza niifuz etti. Suurumuzun
altindaki mahrem mintikalara girdi; bu
adam sahsiyetlerimizi yogurdu.

Eski imparatorluk bakiyesinin kaderine
razi, rahatina minnettar, nefsine itimat-
s1iz ve korkak cocuklari, Remzi’nin nebi
sahsiyetinde Alp Arslanlari, Fatihleri
buldular. Kim derdi ki onun alninda Yil-
dirimlari, Ali Sikriilerin kementle ta-
kip edilen talihi yazilidir? Yildirim Ha-
nin mertligi, Anadolu ovasinda kementle
yenilmisti. Biiyiik dava sehidi Ali Siikrii
de kahpe bir iradenin kemendine teslim
edildi. Elbette Remzi’yi de yeryiiziinde
yenmek imkénsizdi.

Hi¢ kimse bu kadar genis miicadelenin
sahibi olmamistir. Tiirk gencinin yasa-
yisindan, tahsil projelerinden, inancin-
dan ve ahlakindan tutun da insanligin
Anadolu’ya karsi alabilecegi cephenin
tasarrufuna ve Anadolu’nun insanlik hu-
zurunda agik bir insanlik cephesi halinde
cihana hesap verecegi diisiincesine kadar
biitiin meseleleri onun kafasi iginde ya-
styordu. Ve biitiin bu davalarin sahibi o,
mesulii o, miidafii o, sehidi de o olacakti.
Her zaman “Cocuklar, biz yatakta degil,
daragacinda Olmesini bilecegiz.” derdi.
Huzuru bu sahada bir sevgiye ulagmak-
t1; saadeti yine bu davada bir timidi av-

94

lamakti. Hassas zekasinin kivilcimla-
riyla bilenmis mizaci niiktelerle yiikli
idi. Alayla eglenir gibi sakalasir, giiliisle
eglenir gibi giilerdi. Disiplinsizlikten,
kadercilikten miiteneffir, laubalilige, ka-
lenderlige diismandi. Asla anlayamadigi
iki sey vardi: Kiigtikliik ve kibir. Kiigilik-
likk zillet demekti. Millet oldugunu bilen
bir neslin insan kiiglik olamaz. Bunca
1zdiraptan, bunca mesuliyetlerden nasil
styrilabilirsiniz? Bizde onlar biiytiktiir,
sevgi biiytiktiir. Askin kiiglikliigiinii soy-
leyen varsa ancak o varlik biiyiikligiini
bilmiyor, demektir. insan mahliikatin
ulusudur. Sonra melekler gibi masumla-
san bakisini lizerimizden styirarak daha
yluikseklerde dolastirir: “Ah Muhammed,
ah Muhammed, neler getirmis!” diye ici-
nin Islam’a hayranlik mintikalarma da-
lardi.

Onun biitlin dmriince nefsine ait bir meta
olarak asla benimseyemedigi ikinci nes-
ne ise kibirdi. Esasen onu yikan bazi
dostlariin kibri oldu diyebilirim. O her
halinde, her hiicumunda, hatta her haksiz
asabiyetinde bile sadece dosttu, sadece
insand1. Allah onu insanlik kalibindan
cikarmamak {izere yaratmis. Onda me-
leklikle romantizm, hulya ile siddet sim-
sik1 birlesmisti. Ve bu miistesna terkip,
Nice’nin Apolon’la Bakiis’ii birlestiren
dehasinin ortaya koydugu Sarkli bir or-
nekti. Onun ruh yapisinda medeniyet ve
ronesans asiki bir Fatih’in kuvvet ve ira-
denin askiyle birlestigini goriiyorduk.

Zit kutuplarin tezad teskil eden tehlike-
lerinden kurtarici zekasi, neslinde su iki
ucurumu fark ediyordu: Ya kendimizin
olmayan sahte idealler neslin tagkin ruh-
larin1 hoyratlastiriyor, kainat karsisinda
izansiz, kor ve iddiaci bir hale koyuyor;
veya hicligimize inanmis ise bazilarinda
asagilik duygusu doguruyor, usak ruhu-
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nu benimsetiyor, miistemleke ¢ocugu ha-
line getiriyor.

Once Remzi ruhu yiyip bitirecek olan bu
asagilik duygusundan irkiiyordu. Ana-
dolunun boynu biikiik ¢ocuklarina cesa-
ret, irade vermek, en az bir Garph kadar
kendilerine giivenebileceklerini onlara
anlatmak icin, bu tiistiin hikmetin telki-
ni ugrunda Paris’te ¢cok calisti. 1931'de
vatana donerken Garpta, memleketin
yakin inkilabini hazirlamak iizere tahsile
biraktig1 genglige soyle diyordu: “Anado-
lu ¢ocugu, basin1 Allah’a kaldir! Orada
Anadolu’nun haritasini ¢izilmis bulacak-
sin. Kendini o haritaya can vereceklerin
basinda bilmelisin.”

Lakin vatana doniince antitezle karsilas-
t1. Her gesit kuvvet cephesinden, her su-
ursuzluktan davasina kars1 gelen tagkin-
lik, onu siddetle sarst1. “Ne olursa olsun,
tek basima bile bu bayragi sonuna kadar
omuzlarimda tastyacagim” diyordu. De-
magojinin her giin biraz daha tiiketti-
g1 millet enerjisini ideali istikametinde
kullanmak i¢in, bir nefer, bir amele gibi
calismaya karar verdi. ilkin meslegi olan
arkeoloji sahasinda Orta Anadolu’nun
topragiyla senelerce siiren getin bir didis-
me planini kabul etti. Alisar kazilarinin
Amerikalilara mal olan serefinin hakiki
yaraticist oldu. Alacahdytik’te Orta Ana-
dolu’nun bagrindan tarihin gémdigii sal-
tanatlar1 kesfetti. Karalar ve daha sonraki
kazilardan sonra bir miiddet kazma kii-
regi koyliiniin kuliibesine emanet biraka-
rak tedrisatina bagladi.

Nihayet son yillarinda siyaset kilicini
kusandi. Bu sahada karsilastigi engeller
miithisti. Asil simdi insanin tehlikeli ta-
raftyle karst karstya geldi. Unutmamak
lazimdi ki, nasirli vicdanlar hamlesinin
karsisina ¢ikan Remzi, bir kalb adamiy-
d1, her zaman kalbiyle yagamisti. Ve her
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varlig1 fethedebilen kalbinin kirilmaya
tahammiilii yoktu. Halbuki o ¢ok kirildi,
lakin azmini kirmadi. Kalbe kars1 gelme-
sini bilen ve burnundan 6tesini gérmeyen
taskinlik Remzi’yi gergekten bir ates gibi
muhasara etti. O, kelimenin asil mana-
style siyaset yapamazdi. Zira mizacinda
Nige’ninki kadar hasin ve biikiilmez bir
irade ile Paskal’in narin kalbini birlestir-
misti. Bu durumda yaratilan insan igin
en biiyiik tehlike siyaset yapmakti. Bunu
bildigi i¢in o siyaseti, vatanperverlik yolu
olarak secti. Uzunca siirmiis olan bu faa-
liyete hazirlik yillarinda, onun higbir fe-
dakarlik ve pazarlik kabul etmeyen “ya
hep, ya hi¢” prensibi, zaman zaman zede-
lenmisti. Bu hal, Remzi’yi i¢in i¢in harab
ediyordu. Kalbinde tasidigi bu buhran
biinyesine sik sik musallat olan ateglerine
karistyordu.

Vaktiyle varliklarin1 tebcil edercesine
ylkselttigi siyaset arkadaslari, senelerin
alistirdig1 ikbal zaviyelerini terkedemiye-
rek Remzi’yi bu yolda yalniz biraktilar. O
asil biiyiikliigiinii, muhitin lakaydisi ara-
sinda gosterdi. Cilginlik gostermedi, ve-
karla hareket etti. Onun tek hatasi; once,
yapacagl inkilabin, diliyle, enerjisiyle,
bizzat belagat olan varligiyle esaslari-
n1 hazirladig1 Paris’teki ¢aligmalarinin,
yurda dondiikten ve yaptig1 pek cesitli ve
yaygin nesriyatin suurlarin ta i¢ine sine-
rek bir nesli harekete gegirebilmesi igin
daha yirmi senelik bir zamanin gegmesi-
ni bekleyecek kadar sabra sahip olmayist
idi. Onu, ideali uzak ¢6llerin bir saray1
olmaktan kurtararak, yalniz altin kaz-
mastyla degil, hem de dimaguyla isledigi
Anadolu'nun topragina indiren miithis
realizm, sabra meskenet damgasini vur-
mustu. Sarklinin medeniyetler ve ruhlar
oldiriict sabr1 onu tiksindirmisti. Ordu-
sunun biitiin hazirliklarini ve yine kendi
tabiriyle seferberligini tamamlamis bir
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erkan-1 harp gibi 6teden beri vadettigi
meydan muharebesine giristi.

Savas muhakkak ki ¢etin olacakti. Kili-
cinin kabzasina el koyarak “yer demir,
g6k bakir!” diyen Serdar, bir mektubun-
da soyle diyor:

“Omriimiiz tatsiz, umutsuz, aydinliksiz
geciyor dostum..Hayat ilerliyor. Temmuz
15’te elli yagima girmekteyim. Su yarim
asrin 6zl ne oldu? Hep hiisran, hep al-
danmak, hep yeniden baslamak ve hep
yollara yeniden dokiilmek! Yani bizim
neslin akibeti de taayyiin etmis gibi...”

Verecegi meydan muharebesine hazir-
lanan Serdar’in bu hiiznii muhitin ona
ilhami idi. Kendine ¢evrildigi zaman,
binlerce defa tekrarladigi su sozii yine
bir mektubunda okuyoruz: “Son nefese
kadar didinme devam edecek” diyordu.
Nihayet feci akibet geldi, gatti.

Kalbleri hasta bir nesle ta Garbin varos-
larindan baslayarak, iman ve aydinlik
getiren Hallac ruhlu bir havari...

Anadolu ¢ocuklarinin sitmali benizleriy-
le hemahenk yiireklerine hayat ve cesaret
kan1 agilayan bir doktor...

Hayal milliyetciligini dag, tas gibi rea-
lite yapan, ikbal sandalyelerinin iistiin-
deki namiitenahilikte barinan bir iktidar
havalarda o6ldii, gok varliklarina karigt.
Cok sevdigi Anadolunun topragina gok-
lerden indi. Lakin onun ebedi olacak ese-
ri goniillerimizdedir.

Remzi! Ruhun ebedi olsun!.. Ruhlari-
miza nurdan, imandan, 1siktan yapilmis
ebedi bir saray biraktin. Sen ebediligi
fetheden nebiler ordusuna Allah’in en
giizel emanetisin!

“Dog¢. Dr. Nurettin Topgu'nun Konus-
mas1”, Remzi Oguz Arik kitabi i¢inde
Milliyetciler Dernegi Nesriyat1 1954; (13
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Nisan 1954)’

Uc Dost

Yaziy1 bitirirken Arik’in Nurettin Topgu'dan
baska ii¢ farkli dostuna daha temas etmek gere-
kir. Bunlardan ilki, Sevket Rasit Hatiboglu’dur.
(Izmir 1898-istanbul 1973) Bursa Ziraat
Okulu, Istanbul Ziraat Yiiksek Okulu mezunu
olan Hatiboglu Leibzig’de Felsefe Doktorasi
yapmistir. Kirkli yillarda Tarim Bakani, 27
Mayis Ihtilali'nden sonra da Inénii hiikii-
metinde Milli Egitim Bakanlig1 gérevlerini
yliriitmiistiir. Ziraat ve tarimla ilgili eserleri
vardir. Rize’de ¢ay ziraatinin kurucularin-
dan biridir. Remzi Oguz’un vefatindan sonra
kurulan dernegin baskanligini tistlenmis olan
Hatiboglu, onun iki eserini uzun bir takdim
yazistyla yayilamistir. Pek bilinmeyen bir
hizmeti de 1962’de kurulan Inénii hiikiime-
tinde Milli Egitim Bakani iken din egitimi
sahasinda yaptig1 hizmetlerdir.*
Deginecegimiz ikinci isim Hifz1 Oguz
Bekata'dir (Ankara, 1911-Ankara 1995). Bursa
Lisesi mezunu bir hukukcu olan Bekata,
Heniiz bir talebe iken Cigir dergisini ¢ikar-
maya baslamistir (1933-1948). Derginin Mart
1941 tarihinde ¢ikan 100. sayisinda Remzi
Oguz Arik’m: “Cocuklarimiza Dair” isimli
bas yazisi ile ilk kez 1928°de yayinlanmis olan
“Arkeolog Goziiyle Orta Avrupa” baglikli iki
yazist bulunmaktadir.

Bekata, kirkl: yillarda milletvekili segil-
mis ve 27 Mayis Ihtilali'nden sonra Devlet
Bakanlig1, Igisleri Bakanligi, Cumhuriyet
Senatosu Uyeligi (1961-1975) gibi vazifeler
tistlenmistir. Devlet Bakani olarak gorev yap-
t131 esnada Diyanet Isleri Bagkanlig1 kendisine

7  Bu eserde konu ile ilgili yazist olanlar arasinda su
isimler de vardir: Mehmet Kaplan, Ziyaeddin Fahri
Findikoglu, Riistem Duyuran, Miimtaz Turhan.

8  Mustafa Ocal’m konu ile ilgili makalesi Tohum dergi-
sinin 2023’te ¢ikan sayisinda yayinlanmistir.
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baglanmistur.’

Son olarak bahsedecegimiz isim, Hiiseyin
Avni Goktiirk tiir (Nigde 1901-Istanbul 1983).
Hukuk Fakiiltesi mezunu olan Goktiirk, dok-
torasin1 Berlin’de tamamlamistir. Ankara
Hukuk ve Siyasal Bilgiler Fakiiltesinde 6gre-
tim tiyeligi, MIT Miistesarlig1 gibi gorevler-
de bulunmustur (1957-1959). Ardindan Nigde
Milletvekili olan Goktiirk, Adalet Bakanlig1
da yapmustir (1955-1957). Hukuk ve siyaset
konulu yayinlanmis eserleri mevcuttur. Mayi1s
1942 tarihinde ¢ikarmaya basladig1 Millet der-
gisinin Umumi Nesriyat Miidiirii Remzi Oguz
Arik’tir.

Arik’in vefati sonrasinda -yukarida nakledilen
Gurbet dergisi diginda- onunla ilgili olarak
yazi yazan isimlerden bazilar1 su sekildedir:

Hilmi Ziya Ulken, Yeni Sabah Gazetesi, 12
Nisan 1954; Haluk Karamagrali, “Calisma ve
Miicadele ile Dolu Bir Omiir”, Istanbul, May1s
1954; Peyami Safa, “Remzi Oguz Arik”, Tiirk
Diistincesi, Mayis 1954; Cahit Okurer, “Remzi
Oguz Arik”, Hisar, Mayis 1954.;

1987 yilinda Ankara Universitesi Dil ve Tarih-
Cografya Fakiiltesi Yayinlari tarafindan ¢ika-
rilan Remzi Oguz Aritk Armagani isimli hatira
kitapta yazisi olan bazi akademisyenler ise
sOyledir: Sedat Alp, Ekrem Akurgal, Tahsin
Ozgiic.

2000 yilinda N. Ziya Bakircioglu'nun hazir-
ladig1 ve Dergéah Yayinlari’'ndan ¢ikan Remzi
Oguz Arik’in Fikir Diinyasi isimli eserde
onun millet, vatan, tarih, lisan, din, sanat gibi
konular etrafindaki diistinceleri aktarildiktan
sonra su konular da onun milliyetcilik anlay1-
sinin esaslar1 olarak mercek altina alinmustir:
Inkilapcilik, devletcilik, ilimcilik, demokrasi,
laiklik, istiklal, hiirriyet, maarif, ahlak, koy-
ciliik, turizm.

9 18 Agustos 1962 tarihinde Istanbul’da yaptig1 basin
toplantisi, Diyanet Isleri Bagskanligi’nca Aydin Din
Adamlari adiyla brosiir seklinde basilmistir.
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Abstract

One of the prominent figures of Islamic mysticism (sufism) in the 13th century was Sheikh Tajaddin [brahim
Zahed Gilani. His ancestors migrated from Khorasan (from Merv area of the modern Turkmanistan) to
Lankaran district of Azerbaijan. He was initiated into the Abhariyya branch of the Suhravardiyya sect at
the beginning of his youth and began propaganda activities as a religious leader when he was in his late
fifties. He traveled for this purpose, invited people to the path of truth, educated thousands of disciples
and khalifas and managed to win the love of people. Gilant had a great influence on the sultans of that era,
especially on the Ilkhanid ruler Gazan Khan and gave him some valuable advice about fair government.
Sheikh Zahed, who played an important role in the social life of the region in which he lived, left a large
moral legacy behind. The lineage of the most influential orders of the Turkic-Islamic world as Safaviyya,
Khalvatiyya, Bayramiyya, Jalvatiyyareaches to this outstanding personality. His shrine is located in
Shikhakaran (Hilyakaran) village of Lankaran district today and is frequently visited by the people ot the
area. During our research, we achieved the unknown hagiography (Managib) of Sheikh Zahed. This work,
which is a section of a manuscript book, is in the Kastamonu Manuscript Library (37 Hk 2694, vr. 97a-133a)
and consists of 55 chapters. Hagiography of Sheikh Zahed was partially translated from Persian to Turkish
by Mehmed b. ‘Abd al-Latif from Anatolia in the 15th century. The Persian original of the work has not
survived to this day. This paper aims to give information on the manuscript of Sheikh Zahed’s Mandgqib..

Keywords: Sheikh Zahed-i Gilani, manaqib, sufism, Khorasan, wisdom, ‘irfan.

Giris yerlesmis veya burada dogup bilyiimiis bazi
veliler de kendi diistinceleri ve halifeleri araci-

Horasan, giiniimiizde daha ¢ok Iran Islam
ligryla Anadolu ve Balkanlar’in irsad edilmesi

Cumbhuriyeti'nin kuzeydogu topraklarini
icine alan bir bolge olarak bilinmesine ragmen
Orta Cag boyunca simdiki Tlirkmenistan ve
Afganistan cumhuriyetlerinin de biiyiik bir

ve manevi fetih slirecinin tamamlanmasinda
O6nemli roller tistlenmislerdir. Bildirimizde bu
velilerden biri olan Seyh Zahid Geylani’den

kismini kapsayan tarihi bir vilayetti. Horasan, bahsedecek ve onun Mendkib’r vasitasiyla
cografi konumu, tarihi ge¢misi ve toplumsal Horasan irfaninin Anadolu’ya ulasmasina
yapist nedeniyle Islam tarihi ve onun bir parca- dair bazi1 drneklere yer verecegiz.

st olan tasavvuf tarihi bakimindan oncelikli ve
ozellikli bir yere sahiptir.! Buradan gelmis olan 1. Seyh Zahid Geylani’nin Hayat1 ve
Horasan erenleri, Anadolu’nun Tiirklesmesi ve Faaliyetleri

Islamlasmasina biiyiik katki saglamislardir.
XI. ylizyilin sonlarindan itibaren kisa zaman-
da gocebe Tiirkmen kafileleri Tiirkistan ve

Tasavvuf tarihine damgasini vurmus olan
Seyh Taceddin Ibrahim Zahid Geylani (1218-
1301) asli itibartyla Horasan kokenli bir aileden

Horasan bolgelerinden kalkip Anadolu’ya gel- gelmektedir. Ecdadinin yedi kusak boyunca

mistir. Harezm, Horasan ve Azerbaycan iize- i fan chli h haadelerd lustus
. . . . irfan ehli, seyh ve seyhzadelerden olustugu
rinden bat1 istikametinde Anadolu’ya kitleler ¥y s Y5

halinde gb¢ eden ziimreler arasinda gok sayida bilinmektedir. Atalar1 XII. asrin ortalarinda

e R bugiinkii Tiirkmenistan’in Merv sehrine bagl
mutasavvif, alim ve sanatkar da yer almis- & ¥ &

tir.> Ayrica Horasan’dan Azerbaycan’a gelip Sincan kdytinden Azerbaycan'm Lenkeran

ilcesine go¢ etmislerdir. Etnik kokeni tam ola-

1 bkz. Himmet Konur, “Horasan’in islam ve Tasavvuf
Tarihine Katkis1 (H. I-V. asirlar)”, Dokuz Eyliil Uni-
versitesi Ilahiyat Fakiiltesi Dergisi, 21 (2005): 3-27.

2 bkz. Erdal Aday, “Horasan Erenleri’nin Menkibevi rileri, ed. Ejder Okumus, (Eskisehir: Tiirk Diinyasi
Sahsiyetlerindeki Ortak Ozellikler”, Tiirk Diinyast Vakfi, 2014), I1: 383.

rak anlagilamayan Seyh Zahid ailesinin hem

Bilgeler Zirvesi: Géniil Sultanlari Bulusmas: Bildi-
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asli vatani olan Merv bdlgesi hem de yerlestik-
leri Lenkeran yoresi o siralarda Tiirk ve iran
kiltiirlerinin kavugma hatti tizerinde bulundu-
gundan dolay1 bu aile de s6z konusu kiiltiirlere
yabanct olmamaistir. Lenkeran’in Siyaverud
(bugiinkii Siyavar) kdyiinde diinyaya gozlerini
acan Seyh Zahid’in hayat yolunu dort asamaya
ayirabiliriz. Cocukluk ve erken genglik donemi
diyebilecegimiz ilk asamada (1218-1238), dog-
dugu Lenkeran yoresinde biiyliyiip yetismis,
orada ilk egitimini almis, ardindan Siraz’da
zahiri ilimler agisindan tahsilini basariyla
tamamlamistir. Genglik yillarinda (1238-1253)
Lenkeran’in giineyindeki Astara yoresinde
faaliyet gosteren Siihreverdiyye-Ebheriyye
seyhlerinden Seyyid Cemaleddin Tebrizi’ye
intisap ederek onun hizmetinde bulunmus,
miirsidinin kizi1 ile evlenmistir. Olgunluk ¢agi
diye nitelendirebilecegimiz iiglincli asamada
(1253-1272) seyhinin vasiyeti iizerine yakla-
sik yirmi y1l boyunca bireysel sekilde riyazet
ve miicahede ile ugrasmistir. Hayatinin son
safhasi olan ihtiyarlik doneminde (1272-1301)
ise miirsidlik postuna oturarak halki irsad
etmistir. Yine bu donemde ikinci kez evlilik
yapmustir. I1k esi Lenkeran’in Siyaverud, ikin-
ci esi ise Hilyekeran kdyiinde yasiyordu. Bu
ylizden seyhin her iki kdyde evi ve zaviyesi
vardi. Kendisinin ilk evliliginden Cemaleddin
Ali ve Serefeddin Isa adli iki oglunun ve bir
kizinin, ikinci evliliginden ise Bibi Fatima
adl bir kiz1 ile Hac1 Semseddin Muhammed
adli bir oglunun dogdugu bilinmektedir. Zahid
Geylani soyundan gelenler sonraki ytizyillarda
onemli ilim, irfan ve devlet adamlar1 olarak
tarih sahnesinde yer almiglardir.?

Aradaki bazi farkliliklara ragmen tiim miiel-
lifler, seyhin silsilesinin Kutbeddin Ebt
Bekr el-Ebheri, Ebii'n-Necib es-Siihreverdi
ve Ciineyd el-Bagdadi lizerinden Hz Ali’ye

3 Seyh Zahid’in hayat: hakkinda bkz. Namiq Musali,
Seyh Zahid Geyldni ve Mendakib: (Kastamonu: Hz.
Pir Seyh Sa’ban-1 Veli Kiiltiir Vakfi Yaynlari, 2019),
45-72.
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kadar ulastigir konusunda hemfikirdirler.*
Boylece Zahid Geylani’'nin silsilesi, kendisinin
Siihreverdiyye tarikatinin Ebheriyye koluna
intisap ettigini gostermektedir. S6z konusu
silsile, tasavvuf diinyasinin birgok mithim
isminden miitesekkil olup, burada yer alan
zatlarin biiyiik bir kismi1 Horasanli, Irakli ve
Azerbaycanli sufilerdir. J. S. Trimingham’e
gore Seyh Zahid, Siihreverdiyye silsilesine
bagli olsa da bu tarikin Bagdat kolunu degil,
Horasan kolunu tercih ediyordu.’

Zahid Geylani’nin irsad faaliyetleri ti¢ merhale
halinde ele alinabilir. Bunlarin ilkinde (1272-
1283) o, Lenkeran yoresinde yasayarak oranin
halkini irsad ile ugrasmistir. Orta donemde
(1283-1295) sahsen Giistasfi, Suremerve,
Erdebil, Serav, Hiyav, Astara, Savalan, Mugan,
Destavend, Bistam vs. yerlere geziler yapmis,
civar bolgelerin ahalisini tovbe ettirip telkin
vermisti. Miirsid olarak faaliyetinin {igiincii
asamasinda (1295-1301) ise {lhanli Devleti’nde
Islamiyet’in resmi ideoloji haline gelmesiy-
le beraber daha uzak cografyalara acgilmas,
Azerbaycan’in gesitli sehirlerinin yani sira bil-
hassa Anadolu, Sam, Liibnan, Yemen, Harezm
gibi diyarlara halifeler géndererek yogun bir
manevi propaganda siirecini baglatmist1.’

Seyh Zahid, Mogol istilalarinin dogurdugu
agir sonuglara tanik olmus ve pek c¢ok sufi
onder gibi kendi manevi niifuzunu kullanarak,
mazlum halk: gerek yerel feodallerin baski-
larindan ve gerekse de Mogol yoneticilerin
mezaliminden korumaya ¢aligmistir. Miirsidi
Seyyid Cemaleddin gibi o da Azerbaycan’da

4 bkz. Ibn Bezzaz Erdebili, Safvetii’s-Safi (der tercii-
me-i ahval ii akval i keramat-1 Seyh Safiyeddin Ishak
Erdebili), mukaddime ve tashth: Gulam Riza Tabata-
bai Mecd (Tebriz: Intisarat-1 Musahhih, 1373), 180-
183; Rahmi Serin, Islam Tasavvufunda Halvetilik ve
Halvetiler (Istanbul: Petek Yayinlari, 1984), 78-79;
H. Kamil Yilmaz, Aziz Mahmid Hiiddyi ve Celvetiy-
ye Tarikat: (Istanbul: Erkam Yayinlari, 1999), 161.

5 bkz. John Spencer Trimingham, The Sufi Orders in
Islam (London: Oxford University Press, 1971), 100.

6  bkz. Musali, Seyh Zdhid Geylani, 82-89.
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bulunan Mogollar’in islamiyet’e gegis siire-
cinde rol almistt. Meshur ilhanl hiikiimdari
Gazan Han (1295-1304), Seyh Zahid ile ti¢ kez
goriismiis ve kendisine biiyiik sayg1 gostermis-
tir. Seyh de ona bilgin, adil, comert ve sevgi
dolu bir padisah olmasi gerektigi konusunda
tavsiyelerde bulunmustur.’

Her ne kadar bazi arastirmacilar Zahid
Geylani’nin Sii oldugunu iddia etmislerse de
ana kaynaklardaki bilgiler onun Ehl-i Stinnet
cizgisinde bulundugunu ve Safii mezhebi usi-
liine riayet ettigini gdstermektedirler. Buna
ragmen diger sufi akimlarinda oldugu gibi
Seyh Zahid’in 6gretisinde de Ehl-i Beyt sevgisi
0zel bir yere sahiptir. Seyh Zahid, siinnet-i
nebeviyye’ye ve seriate simsiki tutunan ve
bunlardan higbir sekilde taviz vermeyen bir
sufi lideriydi. Ozellikle de nefisle miicadele,
comert olma, ilim 6grenme, tarikat sirrini fas
etmeme, kendi emegi ile gecimlerini saglama
konusunda miiridlerine tavsiyelerde bulunur-
du. Zahid Geylani, ibadeti ve riyazeti kendi-
sine ilke edinmisti. Ayrica zikrin seklinde bir
yenilik meydana getirerek dnceleri ti¢ isimle
stiltik ¢ikarildig halde ilk kez o, yedi isimden
ve on iki isimden olusan esma ile zikretme
ustliinii uygulamistir. Dergahinda semah
doniiliir, erbain ¢ikarilir ve halvete girilirdi.
Buna ragmen Zahidiyye tarikati terk-i diinya
prensibine dayali bir hayati telkin etmiyor, tam
tersi sosyal hayatta aktif bir rol alan sufilik
anlayigini 6n plana ¢ikartyordu.®

Vefat edince kendi vasiyeti iizerine, dogum
yeri olan Siyaverud kdyiinde defnedilen
Geylani’nin mezari {izerinde bir tiirbe inga
edilmisse de 892/1487 tarihinde Hazar
Denizi’nin tagmasi neticesinde kabrinin sular
altinda kalma tehlikesi meydana geldiginden

7  bkz. Charles Melville, “History and Myth: the
Persianisation of Ghazan Khan”, Irano-Turkic
Cultural Contacts in the 11th — 17th Centuries, ed.
Eva M. Jeremias (Piliscsaba: The Avicenna Institute
of Middle Eastern Studies, 2003), 133-160.

8  bkz. Musali, Seyh Zdhid Geylant, 120-130.
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dolay1 mezarinin yeri degistirilerek hayati-
nin 6nemli bir boliimiinii gecirdigi Hilyekeran
kdyiine intikal ettirilmis ve orasi seyhin sere-
fine Seyhakeran/Sihakeran (Seyhin kdyti) diye
isimlendirilmistir. Sovyet rejimi tarafindan
tiirbe yikilmigsa da Azerbaycan Cumhuriyeti
kendi bagimsizligini kazanir kazanmaz tekrar
insa edilmistir.’

Seyh Safiyeddin Erdebili, Seyh Ahi Yusuf
Sirvani, Pir Hikmet Sirvani, Ahi Muhammed
Harezmi, Salahaddin Resid Erdebili, Baba
Maragi ve Seyh Abdurrahman Erzincani,
Seyh Zahid’in en énemli halifeleri sirasinda
yer almaktadirlar. Onun miiridleri sirasinda
cesitli sosyal gruplarin temsilcilerinin bulun-
dugunu gérmekteyiz. Safeviyye, Halvetiyye,
Bayramiyye, Celvetiyye gibi tarikatlerin ve
bunlardan ayrilan kollarin silsilelerinde Seyh
ZAhid énemli bir yere sahiptir. Ozellikle de o,
halvetten celvete gecisi saglayan ilk miirsid
olarak dikkat ¢cekmektedir."

2. Seyh Zihid Geyliani Mendkibr’nda
Horasan irfam

Uzmanlar, Horasan Tasavvuf Ekoli’niin 6zel-
liklerini; semah, hangah adabi, ilm-i batin,
seyhin belirleyiciligi, comertlik ve fiitiivvet,
siir, Ehl-i Beyt muhabbeti, adalet ve 6zgiirliik-
¢l tutum ile melametilik seklinde siralamak-
tadirlar." Bu unsurlarin hemen hemen hepsini
Seyh Zahid’in diisiince sisteminde, davranisla-
rinda ve 6zl sdzlerinde gormemiz miimk{in-
diir. Ornegin semah, Seyh Zahid’in 6gretisinde
de 6zel bir yere sahipti. Kaynaklarda seyhin
dergahinda kavvaller esliginde “HG” ¢ekilerek

9  bkz. Abbaskuli Gaffariferd, “Hastgdh-1 Niyakan-1
Seyh Zahid ve Mahall-i Kiinini-i Aramgah-1 U”,
Pejithesname-i Tarih 3, 12 (1387): 65-81; Musali,
Seyh Zahid Geylani, 149-153.

10 bkz. Siileyman Gokbulut, “Ibrahim Zahid Gilani
Uzerine Bir Inceleme”, Diisiincesi
Arastirmalart Dernegi Sufi Arastirmalart Dergisi 7,

13 (2016): 49.

11 bkz. Mustafa Altunkaya, “Horasan Tasavvuf Ekolii
ve Ozellikleri”, Turkish Studies 11/2 (2016), 127-148.
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semah yapildigina ve seyhin kendisinin de
semaha istirak ettigine dair bilgilere rastla-
maktay1z."”

Comertlik ve flitiivvet anlayislar1 Seyh
Zahid’in fikir diinyasinin ve yasam felsefe-
sinin temellerini olusturmakta, onun hayat
yolunun ana ¢izgisini teskil etmekteydi. Onun
Gazan Han’a vermis oldugu 6giitlerde Horasan
irfan1 icin belirleyici olan 6zelliklerden
comertlik, fiitlivvet ve adalet vurgusuna sik
sik rastliyoruz: “Ebediyeti comertlikte ara!”;
“Ululardan begenilecek {i¢ tane sey kalmistir
ki bunlarin her tigii senin isini yiikseltir: bunlar
vefa, comertlik ve duristliktiir. Bunlar seni
eksiltmez, tam tersi yiiceltir”’; “Elinde olani1 ye,
fazlasini1 dagit gitsin!”; “Giiciin yettigi kadar
insanlarin islerini yoluna koy ki senin ada-
letin namazdan da, orugtan da daha yegdir.
Bigare kalacagin giinden (mahserden) kork!
Yoksullara yardimda bulun! Eger kaderden
tyilik bekliyorsan, o zaman bu tarlada iyilik-
ten baska tohum ekme! Meyvesi sevgi olacak
bir agac dik! Semeresi kin olacak bir kokii

ekme!”3

Daha XIV. yiizyilda, Seyh Zahid’in vefati-
n1 miiteakip bir sekilde hallerini ve sozlerini
ihtiva eden anlatilar onun miiridleri tarafindan
derlenmek suretiyle hakkinda bir Mendkib
meydana getirilmistir. Bu Mendkib’in Farsca
ash kaybolmussa da XV. yiizyilda Anadolu’da
muhtemelen Halveti muhitinde Mehmed b.
Abdiillatif tarafindan yapilmis olan Tiirkge
mubhtasar ¢evirisi Kastamonu Yazma Eserler
Kiitiiphanesi’nde bulunmaktadur. {1k kez tara-
fimizca ele alinmis olan bu riséle, tasavvuf
konulu bir mecmua i¢inde giiniimiize ulagmis-
tir." Soz konusu ¢eviri, Mendkib'in orijinalinin

12
13

bkz. Tbn Bezzaz, Safvetii’s-Safd, 211-212.

XIV. ylizyilin tinli tarihgi ve sdirlerinden Nureddin
Ejderi’nin Gazanndme adli eserinde yer alan bu 6giit-
lerin Fars¢ca metni i¢in bkz. Melville, “History and
Myth”, 147-160. Tlgili metnin Tiirkge gevirisi icin
bkz. Musali, Seyh Zahid Geylani, 105-114.

14  Mecmua (Kastamonu Yazma Eserler Ktp., 37 Hk
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tamamini degil, seyhin sadece tasavvuf ve
irfan ile alakali bir kisim 0zlii sézlerini iger-
mektedir. Bu haliyle Mendkib, Seyh Zahid’in
tasavvuf anlayisin1 ve onun irfan diinyasini
glinlimiize tastyan en 6nemli kaynaktir.

Bir mukadime ile 55 fasildan olusan
Mendkib’da Seyh Zahid’in tasavvufa dair ¢esit-
li konularda (halvet, celvet, fena, beka, bezm-i
elest, seyh-i kamil, tevhid, sevk, rikkat, nefis,
vasil, visal, vahdet, sabir, kutup, didar, seyr-i
ilallah, seyr-i fillah vs.) konugmalarinin metni
toplanmistir. Bu konusmalar sirasinda yer yer
Kur’dn-1 Kerim’den, Peygamber Efendimiz’in
(s.-a.v.) hadislerinden, enbiya kissalarindan,
Ehl-i Beyt ve sahabe hikayelerinden, evliya
hikmetlerinden, tasavvufrisalelerinden, tekke
edebiyatindan numunelere yer verilmistir.
Bunlarin arasinda ozellikle de Horasan irfa-
ninin temsilcisi olan zatlarin 6zIii s6zlerine ve
hallerine atifta bulunulmasi dikkate sayandir.
Asagida Seyh Zahid’in kendi argiimanlarini
kuvvetlendirmek i¢in Bayezid Bistami (6. 848)
ve Senai Gaznevi (6. 1131) gibi Horasanli sufi-
lerin fikir diinyasindan aktardigi 6rneklerden
bazilarin1 sunacagiz.

Mendkib’in ilk faslinda Seyh Zahid, hal-
vette oturarak sessiz kalmanin faydalar1 ve
insanlarla iilfet kurup konugmanin gerekliligi
konusunu aydinlatmakta, bir nevi halvet ve
celvetin tanimin1 yapmaktadir. Seyh Zahid’e
gore, Allah dostu olan birisinin halvete girmesi
kendisi i¢in faydali oldugu halde bu insanin
topluma yonelmesi ve konusmasi digerlerinin
yarariadir. Seyh Zahid suskunluk ve halvet
konusunda Mevlana Celaleddin Rimi’nin;

Her kes ki heves-i suhan-fiirtist dared
Men bende-i anem ki hamiist dared
(Herkes soz sdylemek hevesindeyse de,
ben sessiz kalanin kdlesiyim.)

2694), 97a-133a. Mecmuanin istinsah tarihi 990/1582,
miistensihi ise Ahmed b. Mehmed’dir. S6z konusu
eser hakkinda bize ilk bilgiyi veren Prof. Dr. Ahmet
Tasgin’a siikkranlarimizi sunariz.
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anlamina gelen bir beytini 6rnek olarak sunar.
Sessiz kalinca binlerce manevi soziin bir anda
yliz gosterdigini ve kendini belli ettigini belir-
ten Seyh Zahid, bu manaya sadece goniil ehli-
nin erebileceginin altini ¢izer ve akabinde cel-
vet konusunu agiklamaya baglar.

Menakib’daki agiklamalara gore Allah dostlar1
halvette iken rahatlik ve isabet i¢inde olurlar
ve Oyle bir zevke ulasirlar ki onun 6tesinde bir
zevk yoktur. Fakat buna ragmen halktan 6tiirti
zahmet ¢ekip sz soylerler. Zahid Geylani,
goniil ehlinin halvette oturusunu bir asigin
kendi mastikasiyla bas basa kalip zaman gegir-
mesine benzetir ve soyle der:

Bir kimse cok ayrulik ve intizar cek-
diikden sofira kendii ma‘stkini halvetde
agyarsuz bulsa, anuiila ‘aysa mesgiil olsa,
ol haleti terk ediip halvetden tasra ¢cikmaz
gayrt. Amma ciin fikr kil ki bu halet nice
zahmetdiir. Pes halk mesalihiyciin kendii
hazzlarin [terk] ederler, ta kendiilerden
gayr halk dahi mahztiz olup fa’ide tuta-
lar. Pes evliyanuii ve enbiyanui halka s6z
sOyleyiip nasthat etdiiklerin boyle bilmek
gerek. Amma emr-i Hakk miicibi iizerine
dahi bunlarui nihayetsiiz lutflarindan ve
sefkatlerinden dilerler ki ta hala’ika rah-
met ola, takrire mesgil olurlar” (Anlamu:
Bir kimse ¢ok ayrilik ve hasret ¢ektikten
sonra kendi sevgilisini halvette, yabanci-
larin olmadig1 bir yerde bulursa, onunla
zevke dalar, vakit gecirir ve bu haleti terk
edip halvetten disartya ¢ikmak istemez.
Bir diisiiniin ki onun i¢in sevgilisiyle bir-
likte bulundugu halveti terk etmek nasil
bir zahmettir. Iste Allah dostlar1 da bu
sekilde halkin iyiligi i¢in kendi zevkleri-
ni terk ederler, ta ki kendilerinden baska
halk dahi zevk alarak faydalansin. Iste
velilerin ve peygamberlerin halka s6z
sOyleyip nasihat etmelerini bdyle bilmek
gerek. Onlar Allah’in emri geregince ve
dahi kendilerinin nihayetsiz liituflarin-
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dan ve sefkatlerinden dolay1 halkin si-
kintiya diigmemesi, rahmete ermesi igin
vaaz etmeye mesgul olurlar.)

Bu konuda Allah Teala'nin Hz. Resil (s.a.v.)
hakkinda; Andolsun, size kendi i¢inizden éyle
bir peygamber gelmistir ki sizin sikintrya diis-
meniz ona ¢ok agir gelir (T6vbe 9/128) buyur-
dugu ayeti delil olarak aktaran Seyh Zahid,
Hz. Restl’iin (s.a.v.) yoluyla giden velilerin
ve mii'minlerin de kendilerini Peygamber
Efendimiz (s.a.v.) gibi kendi tiiriinden olanla-
r1 (insanlari) irsad etmeye ve yol gostermeye
adadiklarini belirtir. Ciinkii “Insanlar kendi
yoneticilerinin (rehberlerinin) dinindedirler.”
Allah dostlar1 diger insanlarla stirette miiste-
rek olduklar1 i¢in ve onlar gibi &demogullari
olduklar1 i¢in, yani stirette ayni tiire ait olduk-
lar1 i¢in diger insanlara sefkat gostermeleri
onlara vaciptir. Boylece onlar kendilerinin
ulastiklar1 saadete kendi tiirlerinden olanlari
(diger insanlar1) dahi ulastirmak i¢in ¢aba sarf
ederler. Zira “Her bir tiir, kendi tiiriinden olan-
larla iilfet kurar”. Boylece Zahid Geylani’den
nakledildigi iizere Allah dostlarinin celvete
¢ikmasi, s0z sdylemesi halk i¢indir, onlarin
halvete girmeleri, sessiz kalmalar1 ise kendileri
icindir. Halvetle ilgili Mevlana’dan bir beyit
sunan seyh, celvet hakkinda sair Senai’nin
asagidaki misralarini aktarir:

Ey men sad ¢ii men gulam-1 kest
Ki zi hud sahte est hem-nefesi'

Senai’nin bu beytine; “Ben ve benim gibi yiiz
kisi kole olsun o kimseye ki, kendinden [vaz
gecerek bizimle] tilfet kurmustur” seklinde
bir mana verebiliriz.

Mendakib’in 3. faslinda insanin fena bulup beka
hasil ettigine vurgu yapilir. Seyh Zahid’e gore
insanin Hakk’a erebilmesi i¢in ihlas ile Allah’a
ibadet etmesi ve kamil bir seyhten irsad almasi
gerekir. Hakk’a eren insan kendinden gecer
ve her seyde Allah’t goriir, O’ndan bagkasini

15 Mecmua (37 Hk 2694), 98a-100a.
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gormez. Bu yondeki fikirlerini desteklemek-
ten Otlirii Geylani, Bayezid Bistami’nin “Ma
raeytii sey’en illa ve raeytullahi f1h” (Allah
Teala’dan baska higbir sey gormedim) diye bir
sathiyesini ornek olarak sunar.'® Zira sufilere
gore tevhid, Allah’tan baska bir var bilmemek,
tanimamak ve biitiin varliklar1 O’nun varli-
ginda yok bilip O’nun varligiyla var olmaktir."”

6. fasilda tevhid mevzusunu ele alan Zahid
Geylani’ye gore kendisine Allah’tan baska bir
gaye edinen bir insan, bu gayesini Allah’a serik
yapmak stretiyle sirke girmistir. Mii’minin
Allah’tan baska bir gayesi, muradi ve maksadi
olmamalidir. Seyh, bu goriislerini Horasanl
sufi sair Senai’nin;

Ey hevayan-1 tu heva-engiz

Ey hudayan-i tu huda-azar

(Ey havali heveslere sahip olan kimse,

senin bu tanrilarin -heveslerin- Tanrr’y1

biktirmistir),

anlamina gelen Farsca beytiyle desteklemek-
tedir.”® Zikri gecen beytin, Kur’an-1 Kerim’in
Furkan Stiresi’nin 43. ayetinden (Kendi nefsinin
arzusunu kendisine ilah edineni gordiin mii?
Ona sen mi vekil olacaksin?) ve Yeryiiziinde
Allah’t en ¢ok kizdiran put, kendisine tapilan
hevave hevestir seklinde rivayet edilen hadis-
ten' beslendigi de asikardir.

Menakibin 32. faslinda Peygamber
Efendimiz’in (s.a.v.) bir hadisine dayanan Seyh
Zahid, mahlikatin melek, hayvan ve insan
diye li¢ gruba ayrildigin1 belirterek, her bir
grubun Ozelliklerini agiklar. Ona gore melek
tamamen ulvi (yiiksek) oldugu halde, hay-

16
17

age. 101b-102a.

bkz. Abdiilbaki Gélpinarli, 100 Soruda Tasavvuf (Is-
tanbul: Gergek Yayinevi, 1985), 40.

Mecmua (37 Hk 2694), 104a. Senai’nin bu beyti bazi
tezkirelerde de yer almaktadir: Rizakulu Han Hida-
yet, Tezkire-i Riydzii’l-Arifin, 29, http:/www.sufi.
ir/books/download/farsi/hedayat/riaz-ul-arefin.pdf,
Erigim Tarihi: 05.03.2019.

bkz. H. Kamil Yilmaz, Anahatlariyla Tasavvufve Ta-
rikatlar (Istanbul: Ensar Nesriyat, 2004), 211.

18

19
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van biitiiniiyle siifli (algak)’tir. Insanda hem
ulvi hem de siifli 6zellikler bulunmaktadir.
Onun maddi (bedensel) olan kism1 hayvanla
Ozdeslestirildigi halde akli olan kism1 melekle
0zdeslesmektedir. Her zaman kendi varligin-
daki maddiyat1 eksilterek maneviyatini arti-
ran, gerek duyulmadikca yemeyen, zaruret
olmadik¢a uyumayan kisi akil insandir. Zira
insandaki hayvani nefis ne kadar zay1f olursa,
onun meleki akli bir o kadar ziyade olur. Bu
durusu devamli olarak sergileyen insanin en
sonunda meleki kism1 hayvani tarafina galip
olur. Savas sirasinda sartlar1 galip taraf belirle-
digi gibi, insanin i¢inde vuku bulan bu savasta
da hangi taraf galip olursa o kendi hiikmiinii
gegirir.

Mendakib’da bu konuya iligkin yine de Senai’nin
asagidaki beyti aktarilmistir:

Der-i rahmani vii rihani vii seytani dii-
rust
Ez stimar-1 her ki basi ez tuy1 riiz-1 siimar

Ardindan da Mendkib’in miitercimi tarafin-
dan bu beyit manzum bir sekilde Tirkgeye
¢evrilmistir:

Sende vardur rahmani vii rihani [vii]
seytani bab

Kendiiziindendiir ne vechiyle ola mah-
serde ‘1kab?°

Senai’nin s6z konusu beytinde ifade edil-
mis olan diisiinceyi giiniimiiz Tiirk¢esinde;
“Rahmanilik, rihanilik ve seytaniligin hangi
birinden diiriist bir sekilde tutunursan, hesap
giiniine (mahsere) de ayni sifatla ¢ikarsin” diye
anlamlandirabiliriz.

Seyh Zahid bu beyti s0yle yorumlar:

Diinyada bu sifatdan ne sifat galib olur-
sa, ol cihetle mahserde ceza olunur. Cehd
ediip rahmani ve rihani sifat1 galib etmek
gerek. Sifat-1 seytaniden kagmak gerek,

20 bkz.. Divdn-1 Sendi, 81, http://www.sufi.ir/books/
download/farsi/sanai/divane-sanaie-noskheh2.pdf,

Erigim Tarihi: 09.02.2018.
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ta ki ahval-1 kiyametden necat bulasin.
(Yani; bu diinyada s6z konusu sifatlar-
dan hangi birisi insana hakim olursa,
mahserde de ayni sifatla muamele goriir.
Bu yiizden insan, igindeki bu savastan
rahmani ve rihani sifatin galip ¢ikmasi
icin caba sarfetmelidir. Zira kiyamet ah-
valinden kurtulus bulabilmekten Gtiirii
seytani sifattan kagmak gerekir.)*!

Mendakibin 46. faslindaki sohbetinde Seyh
Zahid diyor ki; hem evliyalar hem de sapkin-
lar (gimrahlar) kendi sohbetleriyle insanin
halini degisebilirler. Evliyalar kotii insani iyi
insana doniistiiriirken, sapkinlar da iyi insani
kotii yapabilirler. Bu yiizden Geylani, koti
insanlarla muhatap olmamay1 tavsiye ederek,
bu baglamda Senai’nin su misralarina atifta
bulunur:

Ba bedan kem nisin ki sohbet-i bed
Gergi paki tu ra pelid kiined.
Cesme-i aftab-1 riisen ra

Zerre-i ebr na-pedid kiined*

Yine mitercim Mehmed b. Abdiillatif bu
dizeleri siirsel bir bicimde Tiirkgeye terciime
etmistir:

Yaramazla oturma kim yaramaz
Pak isef seni pelid eyler.
Glinestifi ger ylizinde bir zerre
Bulut olursa na-pedid eyler*

S6z konusu siire giiniimiiz Tiirkgesinde;
“Kotiilerle oturma, zira parlak giinesi bir zerre
bulut goriinmez kildig1 gibi, sen pak olsan bile
kétiilerin sohbeti seni murdar eder” diye mana
verebiliriz.

Mendkib’in 2., 3. ve 17. fasillarinda fena ve
beka, yokluk ve varlik konusu agiklanir.
Ozellikle 17. fasilda Zahid Geylani, “asil is
yokluktadir” der. O, taliplere her zaman him-
metlerini ve nazarlarini yokluktan yana kil-

21 Mecmua (37 Hk 2694), 124a-b.
22 bkz. Divan-i1 Sendt, 460.
23 Mecmua (37 Hk 2694), 129a.
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malarini tavsiye eder. Zira maksat yokluktan
hasil olur. Bu konuda Menakib’da, Peygamber
Efendimiz’e (s.a.v.) atfedilen Olmeden énce
oliiniiz hadisi zikredilir.** Eski Tiirk edebi-
yatinda, Ozellikle de Tiirk tasavvuf siirinde
yaygin olarak kullanilan ve hadis oldugu
sdylenen Olmeden evvel dliiniiz sozii, genel-
likle “Her ¢esit nefsani ihtirastan arinmak,
diinyalik isteklerden vazge¢mek” anlaminda
kullanilmaktadir. Bu ihtiraslar insan i¢in bir
nevi ylik kabul edilmis, sirtinda yiikii olan
nasil kolaylikla yiirtiyiip engelleri gegemezse
gonlii ihtiraslarla dolu kisinin de Hak yolunda
kolay yol alamayacagi ve onun kapisindan igeri
giremeyecegi diigiiniilmiistiir.>* Seyh Zahid’in
miiridlerinden olan Seyh Safi de kendi buyruk-
larinda “6lmeden 6nce 6lme™yi diinya sevgi-
sini terk ederek kendini Hakk’a teslim etmek
olarak yorumlar. Tiirkistan ve Horasan irfani
icin karakteristik olan bu durum, talibin her
yaptig1 ve yapacagi hareketin hesabini 6teki
diinyaya kalmadan burada verecegine iliskin
tavri ortaya koyarak davranig gelistirmekte-
dir.?

47. bolimdeki konusmasinda ayni mevzu
tizerine a¢iklamalarini stirdiiren Seyh Zahid,
“6lmeden Once 6lmek” hadisine isareten bu
varliktan gegip 6lmenin gerektigini, zira asil
diriligin 6lmekten vuku buldugunu sdyler.
Insanlar uykudadirlar ve éldiikleri zaman
uyanacaklar. hadisinden yola ¢ikan Geylani,
bu durumu bir bilgisizin bir bilginden bilim
ogrenmesi sonucunda ondaki bilgisizlik hali-
nin 6lmesi ve yerine bilginlik halinin gelmesi
ile kiyaslar. Yine bagak halinden insan karnina
girinceye kadar bugdayin seyrini ve bu seyir
icinde bir halin 6lerek yerine baska bir halin
gelmesini drnek olarak gosteren seyh, dliimiin

24
25

Mecmua (37 Hk 2694), 117b-118a.

bkz. Azmi Bilgin, “Osmanli Siirinde Olmeden Once
Olme Temi”, Kubbealti Akademi Mecmuasi 36/2
(2007), 42-53.

bkz. Ahmet Tasggin, “Piri Tiirkistan’in Nefesinin

Rum Diyarma Ulagmasi: Olmeden Once Olmek”,
Tiirk Yurdu Dergisi 105, 352 (2016): 32-34.
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dirilik i¢in baslangi¢c oldugunu ve 6liimden
korkulup kagilmamasi gerektigini ifade eder.
Bu konuda o, yine Senai divanindan su mis-
ralar1 aktarir:

Bemir ey dust pis ez merg eger mey-i
zindegi1 haht

Ki Idris ez ¢cenin miirden bihist gest pis
ez ma

Mehmed b. Abdiillatif bu beyti de manzum
bir sekilde Tiirkgeye ¢evirmistir:

Ol &lmezden 6f ey can eger dirilik
dilersiifi

Ki bizden 6n oliimden bihist ehli olur
Idr1s

(Ey dost, eger hayat meyi istiyorsan, 6l-
meden once 6l; ciinkii Idris bu sekilde
6lmekle bizden 6nce cennet ehli olmus-
tur).”’

Senai’nin bu siirinde 6lmeden 6nce o6ldigii
icin cennete alindig1 zikredilen Idris, Kur’an-1
Kerim’de ad1 gegen peygamberlerden biri-
dir. Ayetlerin birinde Idris’ten so6z edilirken,
Kitapta Idris’i de an; ¢iinkii o cok sadik bir pey-
gamberdi. Biz onu yiice bir makama yiikselt-
tik (Meryem 19/56-57), digerinde ise Ismail ’,
Idris’i, Ziilkifl'i de hatirla. Bunlarin hepsi sab-
redenlerdendi. Onlari rahmetimize kabul ettik.
Onlar hakikaten iyi kimselerdendi (Enbiya
21/85-86) denilmektedir. Kur’an’da Idris’le
ilgili olarak “aglayarak secde etme, dogruya
ulastirilma, seckin kilinma” (Meryem 19/58);
“saninin ve mekaninin iistiin ve yiice olmasi”
(Meryem 19/57); “sabredici olma” (Enbiya
21/85); “s1iddik ve nebi olma” (Meryem 19/56)
gibi nitelikler yer almaktadir. Miisliiman miiel-
lifler Idris’in, Kitab-1 Mukaddes’teki rivaye-
te gore ebedi hayata ermis olan veya Kitab-1
Mukaddes dis1 Yahudi dini literatiiriine gore
6lmeden cennete giren Hanok (Honoch) oldu-
gunu kabul ederler. idris Nebi motifi, gerek

27 Mecmua (37 Hk 2694), 129a-b; krs. Divin-1 Sendir,
32.
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tasavvuf ve tekke siirinde gerekse divan ve
halk edebiyatlarinda gegmekte, Hz. Idris’in
semaya urlicu, Biz onu yiice bir mekana yiik-
selttik ayetine (Meryem 19/57) dayandirilmak-
ta ve mi‘raciyyelerin cogunda onun urticuna
temas edilmektedir.”®

Seyh Zahid, tasavvufla ilgili muhtelif mesele-
leri anlatirken kendi goriislerini sufi sairlerin
siirlerinden Orneklerle desteklemeyi uygun
bulmustur. Cilinkii Horasan tasavvuf ekolii-
niin 6zelliklerinden biri de siir ve edebiyatin
bu gelenekte 6zel bir yere sahip olmasidir.”
Genel olarak Seyh Zahid Mendakibr’'nda top-
lam 28 beyit siir sunulmustur. Bunlardan
16 beyti Farsga, 11 beyti Tiirkce ve 1 beyti
Arapcadir. Farsc¢a beyitlerden 6’s1 Senai’ye,
44 Mevlana’ya ait olup, biri de EbG Mansur
Ismail Isfahani’nin yaptig1 Avdrifii’l-Ma'arif
gevirisinden alinmistir. Farsga olan diger 5
beytin yazar1i mechuldiir. Tiirk¢e beyitlerin
hepsi miitercim Mehmed b. Abdiillatif’in
kaleminden ¢ikmistir. Bunlardan biri miiter-
cimin mukaddimesinde yer almaktadir; geri
kalanlar ise ¢esitli Farsca beyitlerin manzum
cevirilerinden ibarettirler. Arapga tek beyit ise
X. yiizy1l sufilerinden Kelabazi’nin Taarruf
isimli eserinden alinmustur.

Tasavvuf tarithimizde pek ¢ok evliyanin ve
mutasavvifin siir sdyledigi ve kendi diisiince-
lerini bu siirler araciligiyla yaydig: bilinmek-
tedir. Bilhassa XII. yiizyilda Pir-i Tiirkistan
Hoca Ahmed Yesevi'nin Divan-i1 Hikmeti ile
beraber Tiirkler arasinda da tasavvufi siir iin
kazanmistir. Seyh Zahid’in donemine gelin-
diginde sufi siirinin iyice sohret buldugunu,
ozellikle de Tiirk ve Fars edebiyatini derinden
etkiledigini sdyleyebiliriz. Mendkibin 45. fas-
lindaki sohbetinde Seyh Zahid’in edebiyata
bakis1 ve tasavvuf siiriyle diinyevi siiri kar-
silastirmasi yer almaktadir:

28 Omer Faruk Harman, “Idris”, Tiirkiye Diyanet Vakfi
Islam Ansiklopedisi, 2000, XXI: 478-480.

29 bkz. Altunkaya, “Horasan Tasavvuf Ekolii”, 141.
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Seyh kaddesallahii
ki si‘r-i evliya tefsir-i Kur’an’dur. Zira
Kur’an eyiileriin medhi ve yaramazlarufi
zemmidiir ve eyiilere ceza cennet ve ya-
ramazlara ceza cehennemdiir. Min evve-
lehii ve ahirahii bu ma‘nanuf beyanidur.
Si‘r-i evliya anufi serhidiir. Su‘ara si‘riniin
hilafiyla ki medh-i diinyadur ve miiba-
laga yalanlar her kimse hakkinda her biri
bir nesne yiiz bifi miibalagayla sdylerler,
ne kadar miibalaga ve yalan ¢ok olsa, an-
larufi si‘ri hosrak geliir ki “atyebii’s-si‘r
ekzebehii si‘r”. Si‘r-1 evliyanuil hilafiyla
ki her ne ki ahiretden ve ol ‘alemiifi ahva-
linden haber veriirler, yiizde birin sdyle-
mezler. Pes her ne ki sdyleseler eyiiden
ve yavuzdan, geliip ahirete ta‘alluk tutar.
Hakikatde dediigi kadar yegdiir. Si‘r-i
evliyayla si‘r-i su‘ard hala’ikuil siiretine
beizer ki kiillT ademidiir. 1112 ba‘z1 evliya
ve ba‘z1 kafirdiur ve ba‘z1 bi-din, stiretde
bir goriiniir. Amma hakikatde bir degil-
lerdiir. Pes fark vardur, bilmek gerek.*

sirrahii  buyurur

Yukaridaki ag¢iklamalarina bakilirsa,
Geylani’ye gore evliyanin siiri Kur’an’
siridir. Zira Kur’an-1 Kerim, iyilerin medhi ve
koétiilerin zemmi lizerine olup, burada mii’min-
lere cennet ve koétiilere cehennem vadedilmek-
tedir. Evliya siiri ise bunun serhidir. Oysaki
diinyevi sdirlerin siirinde diinya methedilir.
Diinyevi sairler bu diinyay1 veya methettikleri
kimseyi abartil1 yalanlar iizerinden 6ver, onu
yliz bin kat daha biiyiik gostermeye caligirlar.
Bunlarin yalani ne kadar fazla olursa, diinya
ehlinin bir o kadar hosuna gider. Fakat evliya
kendi siirinde ahiret ve 6teki alem konusunda
bildiklerinin yiizde birini bile sdylemez ve
bunlarin siirinde yalan olmaz. Evliyanin siiri
ile dlinyev1 sairin siiri insanin streti gibidir.
Fiziksel goriiniim itibariyle insanlarin tamami
birbirlerine benzeseler de mahiyet bakimin-
dan farklidirlar: Birisi evliya oldugu halde

1n tef-

30 Mecmua (37 Hk 2694), 128b-129a.
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bir baskasi kafir, bir digeri dinsizdir. Bunlar
stirette bir olsalar da hakikatte bir degildirler.
Iste evliya siiri ile suara siiri arasindaki farki
da bdyle bilmek gerekir.

Sonuc¢

Azerbaycan’in Lenkeran bolgesinde dogmus
ve orada vefat etmis bulunan Seyh Zahid
Geylant’nin atalar1 buraya Horasan’dan gel-
mis, seyhin kendisi de diinya goriisii itibartyla
Horasan irfan yolunun takipgilerinden olmusg-
tur. Seyh Zahid Menakibrnda Horasan tasav-
vuf ekoliiniin temsilcilerinden olan Bayezid
Bistdmi’'nin bir sathiyesi ile sair Sendi’nin alt1
beytinin aktarilmasi 6rneginde s6z konusu
eserin Horasan irfanin1 Anadolu’ya ulastiran
kaynak metinlerden biri oldugu sonucuna
vartyoruz. Seyh Zahid bu sathiye ve beyitleri
sadece aktarmakla yetinmemis, ayni zamanda
onlar1 kendine 6zgii yontemlerle yorumlamis-
tir. XV. yiizyilda Seyh Zahid Mendkibrnin
Anadolu’da Tiirk¢eye ¢evrilmesi neticesinde
seyhin Horasan irfani ile ilgili sunmus oldu-
gu bu o6rnek ve yorumlar da Anadolu mubhi-
tine intikal etmis oldu. Bayezid Bistami ve
sair Senai haricinde Mendkib’da Ibrahim b.
Edhem, Bisr el-Hafi ve Mevlana Celaleddin-i
R{imi gibi Horasan asill1 irfan ehlinin de bazi
0zIU sozlerine yer verilmistir.
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Abstract

This paper investigates possibilities for ‘responsive and responsible mutuality’ between the human self and
her ecosystem from the perspective of ‘Spiritual Humanism’. Spiritual Humanism is a global discourse
emerging out of third-epoch Confucianism (so-called ‘Contemporary Neo-Confucianism’). As a theoretical
framework, Spiritual Humanism places Humanity (ren) in the center; all four dimensions - self, community,
Earth and Heaven - are transfused with the active vital power (¢i) of Humanity (ren). The implications
of this discourse for ethical practice, particularly in the context of the global ecological movement, are
significant: corresponding human reverence for the natural world, rooted in ‘spiritual’ or anthropocosmic
rather than merely ‘secular’ or anthropocentric humanism, is a precondition for both environmental and
intergenerational justice.

Keywords: Spiritual Humanism, Contemporary Neo-Confucianism, Ecology, Anthropocosmism.

Oz
Bu makale, insan benligi ile ekosistemi arasindaki ‘duyarli ve sorumlu karsiliklilik’ olanaklarint manevi

hiimanizm perspektifinden aragtirmaktadir. Manevi hiimanizm, t¢iincii donem Konfiigytisciilitkten (ki
Cagdas Neo-Konfiicyiisgiiliik olarak adlandirilir) dogan kiiresel bir séylemdir. Teorik bir ¢ergeve olarak
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manevi hiimanizm, insanlig1 (ren) merkeze yerlestirir; dort boyutun tamami -benlik, toplum, yer ve

g0k- insanligin (ren) aktif yasamsal giicii (¢¢) ile aktarilir. Bu séylemin, 6zellikle kiiresel ekolojik hareket

baglaminda, etik uygulamalar i¢in ¢cikarimlar: 6nemlidir: Salt ‘sekiiler’ ya da insan merkezli hiimanizmden

ziyade ‘rGhani’ ya da antropokozmik temellere dayanan, dogal diinyayla uyumlu insani hiirmet, hem

cevresel hem de nesiller arasi adalet i¢in bir 6n kosuldur.

Anahtar Kelimeler: Manevi hiimanizm, ¢agdas Neokonfiigyiis¢iiliik, ekoloji, antropokozmizm.

1. Three Epochs of Confucianism and
Three Generations of the Third Epoch

The history of Confucianism is typically
divided into three epochs: 1) from earliest
times, not later than Duke Zhou of the Zhou
Dynasty (1046 B.C.E. -256 B.C.E.) through
the Han dynasty (202 B.C.E.-220 C.E.); Neo-
Confucianism from the Song (960-1279 C.E.)
through the Ming (1368-1644 C.E.) Dynasties,
and Confucian thought from the Opium War
(1840 C.E.) to the present as the third epoch.!

In its first epoch, Confucius succeeded in
developing a comprehensive system of moral-
ity, ethics and politics from primordial rituals
and musical teachings.?

In its second epoch, owing to the fostering
influence of Neo-Daoism and Buddhism from
220 CE to the 10" century, Confucianism
enjoyed a renaissance, developing a system
of metaphysics, expanding into Asia, and fos-
tering a Confucian Culture Sphere.’

In its third epoch, Confucianism lost its ideo-
logical leadership, retreating to the background
of daily life in Cultural China4 since the begin-
ning of 20" century, or even as early as 1644
when mainland China was conquered by the

1 Xinzhong Yao, An Introduction to Confucianism,
(Cambridge: Cambridge University Press, 2000), 6-7.

2 Tu Weiming, The Global Significance of Concrete
Humanity; Essays on the Confucian Discourse in
Cultural China, (New Delhi: Munshiram Manoharlal
Publishers Pvt. Ltd., 2010), 219.

Op. cit., 229-283.
4 J. Levenson, Confucian China and Its Modern Fate:
A Trilogy. Vol. I11: The Problem of Historical Signifi-

cance. (Berkeley and Los Angeles: University of Cal-
ifornia Press, 1968), v-vi.

m

nomad Manchu who built up the last dynasty
in China called Qing (1644 CE-1911 CE).

The third epoch of Confucianism is repre-
sented by three distinct generations. The first
generation was represented by Xiong Shili,
Ma Yifu and Liang Shuming, who built on the
scholars of the second epoch by referring to the
spiritual resources of Buddhism and Daoism
(and with relatively few Western references).
The second generation was represented by
Mou Zongsan, Feng Youlan, He Lin, Tang
Junyi, Fang Dongmei and Xu Fuguan etc.,
who conducted their research mainly based
on the Hellenic philosophical traditions, such
as Mou vs Kant, He and Tang vs Hegel, Feng
vs John Dewey and so forth, with relatively
little reference to the Abrahamic traditions

(Judaism, Christianity and Islam).’

As a prominent member of the third gen-
eration of “New Confucians,” Professor Tu
Weiming has deeply penetrated the mindset
of the Western world, not only referring to
Hellenic traditions but also Abrahamic tra-
ditions. In the words of Yao Xinzhong, Tu
Weiming “attempts to reshape the Confucian
perspective on the meaning of life by tracing
the humanistic understanding of life to tran-
scendental sources, and therefore pinpointing
the spiritual value of Confucianism for a twen-

ty-first-century society.”

5 Tu Weiming, The Global Significance, xii.

6  Xinzhong Yao, An Introduction to Confucianism,
285.



RESPONSIVEANDRESPONSIBLEMUTUALITYBETWEENTHEHUMANSELFANDHERECOSYSTEM:APERSPECTIVEOFSPIRITUALHUMANISM

2. Review of Spiritual Humanism and
The Ecological Turn in Contemporary
neo-Confucianism

Spiritual Humanism is the fruit of the con-
tinuous endeavors of the three generations,
implying an ecological turn of Confucianism.
In his 2018 Wang Yangming Lecture at the
24th World Congress of Philosophy, Tu defines
Spiritual Humanism in the following terms:

1) From the perspective of Spiritual Human-
ism, each human being as endowed by the
Heavenly decree is intrinsically free, equal,
and able to realize what is great in us.

2) An equally crucial premise of Spiritual
Humanism is sanctity of the earth. Our uni-
verse is saturated with intrinsic value and nu-
minous beauty. This reality cannot be proven
by empirical data. Nor can it be grasped by
reductive logic from natural sciences such as
neurobiology. Rather, it is a commitment, in-
deed a faith, which may or may not be theistic.

3) The grammar of theism strikes a sym-
pathetic resonance in Spiritual Humanism.
Sacred places (cathedrals, churches, tem-
ples, mosques, synagogues), hymns, songs,
prayers, dances, festivals are beyond preten-
sions to scientific, philosophical, or theolog-
ical control. All three great theistic religions
have spiritual resources and intellectual
depths to inspire us to sing songs of hope and
express our gratitude to divine love. They
have made profound contributions to human
religiosity.

4) Nevertheless, Spiritual Humanism may be
theistic or pantheistic, and it embraces athe-
ism and a variety of vitalism characteristic of
most indigenous traditions as well.

5) It is manifested in the four inseparable di-
mensions of Confucian humanism: self, com-
munity, nature, and Heaven. Only through di-
alogue can integration of the body and mind,
fruitful interaction between self and society,
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harmony between humankind and nature,
and mutuality between the human heart-and-
mind and the Way of Heaven be attained.

Professor Tu’s article “The Ecological Turn
in New Confucian Humanism: Implications
for China and the World”” was also summa-
rized by Joseph Camilleri in terms of “spiritual
humanism’

Tu Weiming calls for ‘a comprehensive spir-
itual humanism’ capable of integrating the
four pillars of human flourishing: self, com-
munity, Earth and Heaven. What distinguish-
es the neo-Confucian holistic vision are the
four indispensable relationships that are said
to connect the four pillars: (1) fruitful interac-
tion between self and community; (2) harmo-
nization of community, which encompasses
regulation of family, governance of the state
and maintenance of world order; (3) a sus-
tainable harmonious relationship between the
human species and nature; and (4) mutual re-
sponsiveness between the ‘human heart-and-
mind’ and ‘the way of heaven’?

On August 5,2002, a seminar was cohosted by
the Association of China Philosophy History
and China Academy of Social Sciences in
Beijing to discuss Tu’s article by gathering
the most prominent Chinese scholars.’ Ecology
has since become a hot topic in the academic
world of Cultural China.

On a practical note, in 2013, Professor Tu ini-
tiated the establishment of the International
Confucian Ecological Alliance, a branch

7  Tu Weiming, “The Ecological Turn in New Con-
fucian Humanism: Implications for China and the
World,” Daedalus 130, 4 (2001): 244.

8 J. Camilleri, “A Just and Ecologically Sustainable
Peace: The Policy Imperative of Our Time,” in 7o-
wards a Just and Ecologically Sustainable Peace:
Navigating the Great Transition, ed. J. Camilleri, D.
Guess, D., (Singapore: Palgrave Macmillan, 2020),
34.

9  Tu Weiming, “Confucius and Ecology,” Chinese Phi-
losophy History 3,1 (2003): 5-18.
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of the International Religious Ecological
Alliance created by the Prince Philip, Duke
of Edinburgh.

In 2015, owning to the invitation of for-
mer French President Frangois Hollande,
Professor Tu delivered a speech on behalf
of Confucianism at the Summit of Climate
Conscience. This summit gathered more than
40 spiritual leaders from the world to steer the
signature of the coming Paris Agreement. In
this speech, Tu reminded his audience that

Spiritual Humanism can help to deepen the
intellectual and moral depth of our environ-
mental awareness. In order to change the
ethos of international politics, we must en-
gage in dialogue on core values across cul-
tures. Universal values currently recognized
such as liberty, rationality, legality, human
rights, and the dignity of the individual can
and should be fruitfully compared as substan-
tially enriched by the universal values embod-
ied in virtually all cultures past and present,
notably brightness, justice, or fairness, civil-
ity, responsibility, and social solidarity. For
spiritual humanism, the focus is on commis-
eration, sympathy, empathy, compassion, and
of course, care.!”

At the beginning of 2020, a research center on
new Business Civilization was newly estab-
lished at Cheung Kong Graduate School of
Business (CKGSB) to explore the future of our
New Era, New Business and New Civilization,
especially the relationship between business
and the ecosystem. Professor Tu is the chair-
man of the Humanity Committee of CKGSB.
On October 14 2020, Professor Xiang Bing,
who is also well known as the founding dean of
CKGSB, delivered a speech on climate change
on the webinar affiliated with the California-

10 Tu Weiming’s Speech in Paris on July 21 for a World
Summit of Conscience, video, 2:59:49 to 3:07:22, htt-
ps://www.youtube.com/watch?v=MKqJAjC1dCL

13

China Climate Institute which is housed jointly
at UC Berkeley’s School of Law. Professor
Xiang emphasized that a key element of sus-
tainable development in our time is to redefine
the relationship between man and nature which
has emerged in recent centuries.

In our political and economic systems, limit-
ed incentives have been provided to truly care
for the long-term interest of humanity. This
collective myopia may have contributed to
our environmental degradation and global cli-
mate change. Considering today’s advanced
technologies, we must address this issue be-
fore collective myopia pushes humanity to
extinction.

Professor Xiang asserted.

3. Reflections on the Enlightenment
and the Ecosystem

Born in Europe, the Enlightenment has estab-
lished values which have been genuinely wel-
comed by individual people all over the world:
freedom, equality, democracy, the rule of law
and the scientific method all represent qual-
itative leaps for human civilisation, enabling
comprehensive human development wherever
they have been implemented, and allowing a
global transformation from ‘ancient’ to ‘mod-
ern’ modes of economic and social life.

Despite their apparent universality,
’Enlightenment values’ have spread around
the world from specific origins in Europe and
the United States; there have been periods in
Asian intellectual history, for instance, where
the word ‘modernisation’ has been taken as a
direct synonym for ‘Westernization’ or even
‘Americanization’. The existence of ‘multiple
modernities’, however -or at least an inherent
pluralism in various countries’ efforts at mod-
ernization- has now been firmly established by
empirical research. In China, the ‘May 4, 1919
and ‘New Culture’ movements in particular, for
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all their shortcomings, played important roles
in establishing local ‘sapere aude’ traditions.
The ‘Enlightenment mentality’, inherited from
the post-industrial West, has prevailed in much
of China’s growth over the past half-century.
Tang Ke, head of the Chinese delegation, made
a declaration at the United Nations Conference
on Human Environment and Development in
Stockholm in June 1972, saying that we should
not stop developing our industries out of fear
of environmental pollution.

The Enlightenment indeed promoted human
progress and rational science, while it also
brought up many problems simultaneous-
ly, such as wealth inequality, the decline of
social mobility, and ecological destruction.
Furthermore, we will not solve these problems
if there is only liberty without justice, only
rationality without compassion, or only the
rule of raw without comity. Chinese influence
on key Enlightenment figures such as Leibniz
and Voltaire -a factor long neglected by aca-
demic researchers and perhaps now over-
played by them- should also not be complete-
ly ignored: the Enlightenment itself emerged
out of a rich ferment and interplay of ideas in
which Western thinkers borrowed liberally
from each other and also from non-Western
sources. Tu Weiming has a beautiful statement
regarding this on the kick-off ceremony of the
24" World Congress of Philosophy in 2018 in
Beijing as follows:

I think that the Confucian Humanity,
Rightness, Propriety, Wisdom and Sin-
cerity are all universal values which can
be put in equal and mutually beneficial
dialogues with the universal values gen-
erated by the modern western Enlighten-
ment, such as rationality, liberty, legality,
human rights, and human dignity.

Rationality without sympathy will be-
come hard calculation, liberty without
justice will result in selfishness, law
without propriety will fall into ruthless
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control, rights without responsibility will
give excuse for plundering, and individu-
al dignity will be left high and dry with-
out social harmony.

Conversely, sympathy without rationality will
descend to spoiling, justice without liberty
will become compulsion, propriety without
law will lead to corruption, responsibility
without right will degenerate into oppression,
and superficial social harmony without indi-
vidual dignity will be experienced as a form
of control."

Moreover, if there is only Pareto Improvement
but no Confucian Improvement, then there
will be no shared prosperity of all countries
in the world."”

If we only talk about power, even ‘knowledge
as power’ or ‘soft power’”®, we will remain in
dilemmas of hegemony, relying on power to
solve our problems.

We must overcome the arrogance of
Eurocentrism, as well as overcome the abso-
lutist belief that science can solve everything.
We should eliminate intellectual arrogance
theoretically by recognizing that local knowl-
edge and local beliefs are also knowledge.

In a word, we need to understand the values
of Enlightenment but ultimately surpass the
‘Enlightenment mentality’. Also, Liberalism
cannot be slavishly followed but reshaped
as per the continuity of being. Rationality is
bounded', whereas globalization is boundless.

11 Tu Weiming, “The Confucian Universal Value,”Ch-

uanshan Journal 17,5 (2017): 1-4.

Tingyang Zhao, Redefining A Philosophy for World
Governance, trans. Liqing Tao, (Beijing: Foreign
Language Teaching and Research Publishing Co.,
Ltd. & Singapore: Palgrave Macmillan, 2019), 59-64.
Joseph S. Nye, Jr., Soft Power: the Means to Success
in World Politics, (New York: Public Affairs, 2005).
Herbert A. Simon, Reason in Human Affairs, (Stan-
ford: Stanford University Press, 1983), 19-20.
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4. Spiritual Humanism and the
Ecosystem

Apocalyptic challenges, however -posed by
environmental degradation, the spread of
weapons of mass destruction, global epidem-
ics, accelerated technological transformation
and growing disparities in wealth- have led
(and will continue to lead) to fundamental
changes at all levels of human society in our
century. As Professor Tu articulated,

Today virtually all Axial-age civilizations
are going through their own distinctive forms
of transformation in response to the multiple
challenges of modernity. One of the most cru-
cial questions they face is what wisdom they
can offer to reorient the human developmental
trajectory of the modern world in light of the
growing environmental crisis."

Among all these Axial-age traditions,
Confucianism is facing the most direct exis-
tential threat. Joseph Levenson worried that
Confucius would be put in a museum as a
mummy.'® Levenson was sad for the miserable
fate of all Axial traditions, including his own
faith Judaism, yet he believed that the funeral
of Confucius would be the first held. However,
after more than half a century, all the Axial
Age traditions including Confucianism are
surviving and even flourishing. Nowadays, the
Confucian Economic Sphere (CES) includes
Mainland China, Japan, Korea, Hong Kong
SAR, Macao SAR and Taiwan of ROC. The
overall GDP of these 8 countries or regions,
as a sphere, surpassed the USA in 2015 after
nearly two centuries lagging behind the mod-
ernized western bloc."”

Confucian spirituality is a restless horizon with

15
16

Tu Weiming, The Global Significance, 382.

Levenson, Confucian China and Its Modern Fate, 111:
76-82. Levenson paid condolence to Confucianism as
well as other Axial age civilizations.

17 Xiang Bing, Harmony  without  Uniformi-
ty for Confucian Economic Sphere, 2018, http://

www.ftchinese.com/story/001075787?archive.
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over 5000 years of continuity. By transforming
Buddhism to Chinese contexts, China avoided
the fate of Buddhist countries like Myanmar
or Thailand; Confucianism itself was enriched
and enhanced by contact. Similarly, Spiritual
Humanism is the second Renaissance of
Confucius by learning from Hellenic and
Hebrew spiritualties.

Tu Weiming’s Spiritual Humanism brings
together four dimensions of the commonly
shared human experience (self, communi-
ty, Earth and Heaven) in order to define the
highest manifestation of human flourishing.
Tu’s Confucian approach to modernity tran-
scends the Enlightenment mentality without
rejecting its gains, reshaping but not blindly
following liberalism for the 21* century, and
rebuilding the identity of Cultural China via
the practice of “Dialogical Dialogue” and cen-
ter-to-center unisons with other civilizations."
Confucianism,as a local value, could realize
her global significance through dialogues
among civilizations for the human community.

Spiritual Humanism realizes three layers of
transformation of the core value of Confucian
Humanity (ren). First, Confucians should learn
from the best of Enlightenment values, such
as rationality, justice, legality, human rights,
and economic growth. Second, Confucian
cultural entities should establish the identity
of ‘cultural man’ via justice, sympathy, ritual
and social harmony. Third, in a new era, all
humanity should seek and embrace ecological
humanism, learning to be ‘ecological man’.
Spiritual Humanism manages some unique
contributions to this new “Trinity,” which
implies economic man, cultural man and eco-
logical man. If economic man’s rationality pre-
vails, then there is no compassion and justice,
but only capital remains and flows across the
boundaries.

18 Tu Weiming, “Spiritual Humanism: An Emerging
Global Discourse,” Chuanshan Journal 21, 1 (2021):
1-7.
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If a ‘New Enlightenment’ is indeed required,
it will only be reached by standing on the
shoulders of the giants who made the old
one possible and infusing their wisdom with
external impulses. This not only means the
sons of Athens and Jerusalem, however, but
more broadly the ‘best that has been thought
and said’ in all axial civilizations and indige-
nous traditions. In this context, perhaps a few
ancient Chinese concepts will finally attain
global significance.

a. He-er-bu-tong (‘Harmony without
Uniformity’)

The principle of heerbutong refers not only
to the free expression of individuals, but also
to the self-realisation of these free individuals
as social beings within the human collective.
All spiritual traditions have faced the arduous
challenge of unleashing individual creativity
while also securing collective security and
justice; if the recipes of the Axial civilisations
may be more or less well known around the
world, many indigenous resources continue
to be neglected: a renewed cultural self-confi-
dence among all peoples would allow positive
examples to shine from everywhere, thereby
keeping the proselytizing impulses of domi-
nant cultures in check and preventing ‘uni-
versalism’ from collapsing into imported or
imperialistic abstraction. A culture of global
curiosity towards the new -of active welcoming
of the different and unknown and potentially
better- would then be allowed to triumph over
nationalisms and particularistic ideologies of
all stripes without succumbing to the traps of
moral relativism or nihilism.

b. Tian-xia-da-tong (‘the Great Unity of
All under Heaven”)

Theoretical resources for cultural identity and
fiduciary community are enriched by Spiritual
Humanism. Fiduciary Communities can sur-
pass the limitation and boundaries of nation-
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states initiated from modern Europe, which
are characterized by slogans such as “America
First “and “Vive La France”. Due to the bound-
aries of nation-states, international peace can-
not be guaranteed as long as nationalism and
national interests are the first priority.

Tianxiadatong (‘the Great Unity of All Under
Heaven’), unpopular among Western and other
non-Chinese intellectuals for its historical
associations with Chinese imperial power,
can in fact be more charitably understood
as an antidote to nationalism and a balm for
intercivilisational wounds. Only a genuinely
post-nationalist horizon, indeed, will allow
human beings to address their common prob-
lems and assume their shared responsibilities
instead of sinking back into ‘My Country
First!” sloganeering and Cold War-era zero-
sum espionage. The COVID-19 pandemic
has reinforced the fact that our destinies are
heavily intertwined; no single country, more-
over, can hope to control the proliferation of
weapons of mass destruction, the acceleration
of anthropogenic climate change, or questions
of global justice and structural inequality on its
own. The path of peace and ‘dialogue among
civilisations’ is hence not to be understood
as the calculated choice of the Chinese gov-
ernment among a smorgasbord of available
options; now and for the foreseeable future, it
is the only sensible choice that any individual
country and its people can possibly hope to
make. This dialogical imperative, however,
falls most heavily of all on those nations (none
more so than China itself) who are responsible
for avoiding the ‘Thucydides Trap’ of super-
power conflagration which China’s meteoric
€conomic rise presages.

c. Tian-ren-he-yi (Unity of Heaven and
Man or Bringing Heaven and Humanity
into Harmony [Without Uniformity])

The Confucian idea of the ‘unity of heaven and
man’ is transformed into an ‘anthropocosmic’
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doctrine or antropocosmicism to gain global
significance. Tu Weiming regards the idea of
the good life as

a continuous process of learning, which
means self-realization, [an evocation of] a
sense of the transcendent. In other words, it is
not [fully realizable in] the secular age which
Charles Taylor talks about, but lies beyond the
secular age. [...] The fully human has to go
beyond anthropocentricity to include both the
anthropological and the cosmological. This is
the anthropocosmic vision. "

Among other potential boons, this concept
offers 21st-century humanity a chance to
reorient its relationship with the natural
world. The Cartesian dualism at the heart of
the Enlightenment’s secular humanist desa-
cralisation and instrumentalisation of nature
may have opened up vital avenues of mod-
ern scientific inquiry, but by marginalising
religious wisdom concerning the presence of
the divine in everyday life, the Enlightenment
unleashed a pathological and unsustainable
Faustian drive to dominate nature which is as
ruinous of individual human spirituality as
it is of the environment. Without collapsing
into premodern superstition, ’disenchanted’
anthropocentric cosmologies must give way to
new forms of spiritual life which reimbue the
natural world with meaning. The wisdom of
the African proverb ‘The Earth is entrusted to
us by future generations’ is now being incorpo-
rated in one form or other into the Abrahamic
traditions’ respective 21st-century theologies.

On the traditional Confucian view, mean-
while, human beings are subjects as well as
objects in the creative transformation of the
universe: the phrase tian-sheng-ren-cheng
(‘Heaven engenders and humans complete’)
summarises this proactive attitude to human

19 Tu Weiming, et al, Toward a Dialogical Civiliza-
tion. Dialogues, (-In prep.- Independently published,
2024), 145.

17

agency in the world, but also represents a call
to responsibility: if we are free to ‘complete’
the will of Heaven, we are also free not to do
so; in short, from Heaven’s less than omnip-
otent perspective, we are capable of terrible
and irreversible harm as well as important
and irreplaceable good. However, on the other
side, not only the Enlightenment mentality but
also the “theological mentality”, as Hossein
Nasr has argued, has been guilty of excessive
anthropocentrism:

In the whole world, Protestant evangelical
Christians are the group least interested in
preserving the environment. I had a debate
the other day with someone. There’s at least
two of these people have written three books
on the idea that Christ is going to soon come,
and the faithful are going to be uplifted, and
everyone else is going to be destroyed. They
make millions of dollars all the time, these
evangelicals on television, and so forth.2

Corresponding human reverence for the natu-
ral world, rooted in ‘spiritual’ or anthropocos-
mic rather than merely ‘secular’ or anthropo-
centric humanism, is a precondition for both
environmental and intergenerational justice.
Both Hellenic and Hebrew spiritualties could
refer to Spiritual Humanism for their own great
transformations and enrich their ecological
dimensions.

Concluding Remarks: Responsive and
Responsible Mutuality between the
Human Self and Her Ecosystem

Spiritual Humanism promotes the global sig-
nificance of Confucianism itself, yet Spiritual
Humanism supplies a universal language of
“learning to be human”. Let’s take software
as an example. The Microsoft system is dif-
ferent from Apple system. The files with dif-
ferent formats cannot be opened and read by

20 Tu Weiming, et. al., Toward a Dialogical Civiliza-
tion. Dialogues, 98.
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either side. But the content of the files are the
same once the file is opened by either side.
Nevertheless, the codes behind the software
are still different. Similarly, religious lan-
guages are not universal languages, despite
the attempts of Hans Kiing and others to create
grammars of interreligious dialogue. While
many religious dogmas seek transcendence,
Confucianism embraces the concrete living
person here and now. ‘Heaven engenders;
humans complete.” Implicit in this proclama-
tion of partnership is the idea that, through
human effort, Heaven’s creative vitality can
be brought to fruition on Earth. As a theoret-
ical framework, Spiritual Humanism offers a
theory of ecology by placing Humanity (ren)
in the center; all four dimensions -self, com-
munity, Earth and Heaven- are transfused
with the active vital power of Humanity (ren).
Responsive and responsible communication
between humankind and nature, beyond the
logic of domination, is hence made possible.
An important spiritual exercise in the practice
of Confucian self-cultivation is to extend our
sympathetic feelings so that they encompass
an ever-expanding network of human and
non-human relatedness under Heaven.

In this shared future, we are all one global fam-
ily. Spiritual Humanism offers a language of
learning to be human to overcome the dangers
of narrow specialization and abstract inclusiv-
ism. The theme of the 24th World Congress
of Philosophy was ‘Learning to Be Human’,
which is the common spiritual humanist foun-
dation for dialogue among civilizations. Hand
in hand, let’s solve the problem of the ‘clash of
civilisations’ through a dialogue which drives
the Axial Civilizations towards a New Axial
Civilization.

All great civilisations are in a constant state of
mutual learning from each other and strength-
ening of each other. Despite important differ-
ences among the Axial civilisations and other
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indigenous traditions, in the long run an ‘over-
lapping consensus’ can be observed: namely, a
common humanistic ethos of ultimate concern
for the place of human beings -and the precious
essence that they contain- in a wider scheme
of cosmic meaning. The Habermasian call to
reinspect and reexcavate the Enlightenment
tradition is a valid and necessary one, but it
will not be sufficient to achieve the horizon of
a ‘New Enlightenment’ in the 21st century: for
that, the worst of the ‘Enlightenment mental-
ity’ must be excised via contact with foreign
cultural elements. The result will not be an
‘End of History’ or one-size-fits-all global ide-
ology, but rather a house fit for free individual
personalities and civilisations to inhabit. China
has a vital role to play in the building of this
house, to be sure, but its influence will remain
far smaller than that of the rest of the world
combined. If a ‘New Enlightenment” project
is to succeed, the spirit of dialogue character-
istic of all axial civilisations and indigenous
traditions at their best must be encouraged to
flourish everywhere.

“The anthropocosmic idea addresses the
interplay between Heaven’s creativity as
expressed in the cosmological process and
humans’ creativity as embodied in Heaven’s
life-generating transformation.””" Just as the
great Jewish theologian Martin Buber pays
tribute to / and Thou**, Mencius, the great
Chinese sage, argued already in 300 B.C.E.
for the idea of the “Great Body,” embodying
a faith that “the myriad things are already in
me”. This is not an imagined possibility but
an achievable state. We can expand our active
vital energy (gi) to enable it to fill the space
between Heaven and Earth.

21 Tu Weiming, “An ‘Anthropocosmic’ Perspective on
Creativity,” Procedia - Social and Behavioral Sci-

ences, 2 (2010): 7305-7311.

Martin Buber, I and Thou, trans. Ronald Gregor
Smith, (Edinburg: T. &T. Clark, 1950), 3-4.
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