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Diinyaca iinlii Sufi diisiince ve edebiyati ile Islam
felsefesi Profesori olan William Chittick 1974
yilinda doktorasini Tahran Universitesi’nde Fars
Edebiyati Gzerine yapti. 1979 devrimine kadar
Tahran Aryamehr Teknik Universitesi'nde
karsilastirmali edebiyat dersleri verdi. “iran
Ansiklopedisi”ne de galigmalari ile katkida bulunan
Chittick, 1983’den beri New York Stony Brook
Universitesi'nde ilahiyat Fakiiltesi &gretim {yesidir.
islam digincesi, Sufizm ve Siilik lizerine 20’den
fazla kitap yazan ve ingilizce’ye geviren Chittick,
birgok dnemli projede Seyyid Hiiseyin Nasr ve
Allami Tabetabei gibi isimlerle bir araya gelmistir.
Cevirdigi eserler arasinda Mevlana Celaleddin-i
ROmi’nin siirleri ve Muhyiddin ibn-i Arabi’nin
eserleri yer almaktadir.

William Chittick dzellikle Muhyiddin ibn-i Arabi
Uzerine calismalariyla taninmistir. Bununla birlikte
yazar son yillarda ¢alismalarini Hz. Mevlana iizerine
yogunlastirmis ve bu konuda bir kitap yazmistir.

A world renowned professor in Sufi Thought and
Literature and Islamic Philosophy, William Chittick
completed his doctoral studies in Persian Literature on
Persian Literature Tahran University. Until 1979 he
lectured in Tahran Aryamehr Technical University on
Comparative Literature. He has also made great
contributions to the “Encyclopedia Persia.” Since 1983
he has been lecturing in New York Stony Brook University.
William Chittick has written and translated to English
more than 20 books on Islamic thought, Sufism and
Shiites. On more than one occasion he was together
with Seyyid Hussein Nasr and Allami Tabetabei on
projects. Among his translations are works by Ibn Arabi
and poems of Mevlana. ’

William Chittick is especially famous for his works on
Ibn Arabi, although recently he concentrated his efforts
on Mevlana, also writing a book about him.



MEETINGS ARZIN MERKEZINDE
AT THE CENTER OF THE WORLD BULU$MALAR

Prof. Dr. Turan Kog 1952 yilinda Kayseri’de dogdu.
1977 yilinda Ankara Universitesi ilahiyat
Fakiiltesi'’nden mezun oldu. 1984 yilinda Erciyes
Universitesi ilahiyat Fakiiltesi, Din Felsefesi
Anabilim Dali’'nda arastirma gorevlisi oldu. 1990
yilinda Dokuz Eyliil Universitesi Sosyal Bilimler
Enstitlisi’nden doktor tinvanini aldi. Amerika ve
ingiltere’de, kisa siireli olarak kendi sahastyla ilgili
bilimsel arastirmalar yapti, bilimsel toplanti ve
konferanslara katildi. Ayni zamanda 1980’li yillarin
dnemli sairlerinden biri olan Turan Kog’un ¢esitli
sanat ve edebiyat dergilerinde siir ve denemeleri
yayimlandi ve kitaplastirildi. Arapga, ingilizce ve
Farsga’dan gok sayida geviri yapti. Bu geviriler
arasinda Farsga’dan Hz. Mevlana’nin siirleri ve
ingilizce’den William Chittick’in tasavvuf konulu
kitaplari da bulunmaktadir. Din Dili adli kitabina
Tirkiye Yazarlar Birligi tarafindan 1995 yili inceleme
dalinda birincilik 6diill verildi. Turan Kog hélen
Erciyes Universitesi ilahiyat Fakiiltesi Felsefe ve
Din Bilimleri B6limi, Din Felsefesi Anabilim Dali
Baskani olarak goérev yapmaktadir.

Prof. Dr. Turan Kog was born in Kayseri in 1952. In
1977 he graduated from the University of Ankara Faculty
of Theology. In 1984 he became a lecturer in Erciyes
University’s Faculty of Theology. In 1990 he finished his
doctoral studies in the University of Dokuz Eylil’s Social
Sciences Institute. For short periods of time he conducted
research in the US and the UK concerning his field and
attended meetings. As one of the important poets of
the 80’s, his poems were published in many magazines
and also published as a book. He made many translations
from Arabic, Persian and English. Among these
translations are poems of Mevlana from Persian and
William Chittick’s works from English. His book Language
of Religion received first prize by the Turkish Union of
Writers in 1995. Turan Kog still lectures in the Erciyes
University and is the head of department of Religious
Philosophy.
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istanbul Biyiiksehir
Belediyesi’ne bize bu firsati
verdikleri igin tesekkir ediyorum.
Saygideger hanimefendiler ve
beyler, “Once selam sonra
kelam” demis gegmisimiz. Ben
de ilk 8nece selamlarimi arz
ediyorum ve huzurlannizda
William Chittick’e hog geldiniz
diyorum. Konugsmama biraz
duygusal yénu olan, biraz
romantik diyebileceginiz bir girisle
baslamak istiyorum.

Benim alanim din felsefesi ama
genellikie felsefi boyutu agirlikli
olan bir galigma yaptim. Doktora
tezim “dlimsiizlik agisindan ruh-
beden iliskisi” idi. Bu konuyu
caligirken ister istemez eski
Yunan diglincesinden glinimiz
gagdas dislincesine kadar bu
konuya atifta bulunan, bu konuyu
ele alan dustinirlere ve hatta Hint
disiincesine kadar, agirlikli olarak
rasyonel (akli) gizgide, tahlil edici,
analiz edici boyutu 6nde olan bir
yaklagimda tarama yaptim.
Konunun en son geldigi nokta,
mantiksal atomculuk veya
mantikgl pozitivizm dedigimiz
alan. Bunlarin igerisinde
epifenomenalizm dedigimiz, ruhia
beden iligkisi konusunda
genellikle ruhu bedenin bir yan
triinQ veya golgesi olarak géren
gorlse kadar uzayan inceleme
alanim, bir takim kdselere
sarkmak zorunda kaldi.
Caligmalarim, tamamen
¢oziimlemeye dayali, analitik,

aklin tecrit edici glicunin
ulagabildigi yere dahi
uzanmaktaydi. Bu taramalarim
sirasinda “Muslim World”de
William Chittick imzah bir yazi
gordiim. ibn-i ArabPye gére Olim
ve Hayal dlemini inceleyen bir
yaziydi. O zamana kadar Sayin
William Chittick’in ismini
bilmiyordum. Ancak yazi bana
dylesine tanidik ve sicak geldi
ki... Bu yaziy1 1990 yilinda
Tlrkge’ye gevirmeyi arzu ettim
ve gevirdim. O giinlerde Yedi iklim
diye bir edebiyat dergisinde
yayinladim, ¢link{ bu derginin ve
dergi okurlarinin bu tiir bir yaziya
ilgi duyacagini dislniyordum.
Arkasindan bagka birka¢ yazisini
daha elde ettim. Bu arada sevgili
Mahmut Erol Kili¢ Bey’le bir
konugmamda, bu konuyu agtim.
0, kendisinde bagka yazilarinin
oldugunu sdéyledi ve bunlar da
topladik. Bu yazilari bir kitap
haline getirmeyi ciddi bir proje
olarak dlislinmeye basladik.
Bdylelikle, su glinlerde ikinci
baskisi yapilan bu kitap ortaya
¢iktl. Makaleleri derledim,
toparladim, ¢evirdim, siraladim
ve adini da “Varolmanin
Boyutlar” koydum. ingilizcesi ad
“Dimensions of Existing”i de
belirterek Prof. William Chittick’e
bir mektup ve sonrasinda e-maille
kitaplagtirma arzumu ilettim. Sag
olsun, kendisi de {i¢ makale daha
eklenirse arzu edilen kitap
formatinda olacagini tavsiye etti
ve bir 6nsoz yazd.. Boylelikle kitap
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Thank you. Ladies and gentlemen, our ancestors have told
us to first greet and then talk. So | would like to greet you and
welcome you to this conference. And | would like to once again
welcome Prof. Chittick before you. | would like to start my
speech with an introduction which can be perceived as a bit
emotional or romantic. My field of specialty is religious philosophy,
but I have conducted works concentrating more on philosophy.
My doctorate thesis was about the relationship between body
and spirit in the light of immortality. While studying this subject,
willingly or reluctantly you have to study a wide scope of essays
ranging from Ancient Greek philosophy to contemporary
philosophy to even indian philosophy. These works on philosophy
are concentrated, mainly rational and analytic works on the
subject. You know the last point it has arrived at, logical atormism
or logical positivism. During my research, | have been led to
even epiphenomenalism, which sees spirit as a byproduct or
shadow of the body in relation to body and spirit. My works
were entirely resolutional and analytic, extending to the abstract
edge of the mind.

During my research | stumbled on an article in the Muslim
World written by William Chittick. It was an article questioning
life and death according to the writings of Ibn Arabi. Until then,
I didn’t know Prof. Chittick’s name. However the article was
very warm and familiar. In 1990 | decided to translate the article
to Turkish and did so. | had it published in a literature magazine
called “Yedi iklim” during that time period, because | believed
that the article was relevant to the magazine and its readers
would be interested in the article. Afterwards, | got hold of his
other essays and | spoke to Mr. Mahmut Erol Kilig about this.
He told me that he had other essays by Prof. William Chittick
and we collected these together. We seriously started to
consider publishing these essays as a book. This started the
publishing process of the book; its second edition was published
yesterday. | collected these articles, translated them and
classified them. | named it “Dimensions of Existing” and notified
Prof. Chittick of the book and the title via regular mail and e-
mail. He thankfully accepted the book offer by writing a preface
and recommending three more articles to be included in the
book. So the book was formed.
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islam mesajlariyla evrensel bir
din. islam dini gok gesitli kigiler

tarafindan, oryantalistler ve
yerli diistinur ve aragtirmacilar

tarafindan arastiniimis.

Islam is a universal religion with its
messages. Islam has been researched
by many people, like orientalists and

local researchers.

ortaya ¢ikmis oldu. Bu ilk
makaleyle karsilastigim yil,
zannediyorum 1988’di. O glinden
beri belli araliklarla haberlestik.
Kendisinden haberdar oldugum
icin kitaplarini elde etmeye
basladim. Ancak kendisiyle ilk
kez yiiz ylize kargilasma firsatini
ancak elde edebildim. Duygusal
boyutunu Sadi’nin su siirinin
ozetleyecegini zannediyorum:
“Demistim ki gel, sana gonlimin
gamini sdyleyeyim, ama ne
soyleyeyim sen geldin gam gitti,
keder bitti”. Dogrusunu séylemek
gerekirse ben William
Chittick’den gok sey 6grendim.
Daha sonra da halkimiza,
genglerimize, kiltiirimuze yararli
olacagini diislindiigiim iki kitabini
daha Tiirkgeye kazandirmaya
galistim ve onlar da basildi.
Bunlardan ilki Tasavvuf, digeri de
islam’in Vizyonu, islam’in insana,
aleme, Allah’a bakisi
diyebilecegimiz bir kitap.
Entelektiiel diizeyde ilmihal
niteliginde bir eser. Bu bakimdan
ben bahtiyarim. William
Chittick’in bu gevirdigimiz
kitaplari, 6zellikle Varolmanin
Boyutlari -ki ingilizce’de boyle
bir kitap yok. Tirkgesi kitaplagmig
oldu- William Chittick’in kitaplari
icerisinde tabiri caizse “asil”

kitaplar degil. Triloji
diyebilecegimiz u¢ asil kitabi var,
Oyle saniyorum ki bu Ug kitap da
bir yil igerisinde Turkgemize
kazandirllacak. Bu konudaki proje
hala siirmekte. Gevrilecek olan
bu kitaplardan birinin gevirmeni
olmak isterdim ancak
yogunlugum dolayisiyla, maalesef
bu projeye katilamadim.
Bunlardan birisi, Self Disclosure
of God, Tirkgede “tecelli” veya
“tasavvuf kozmolojisi” olarak
cevirilebilir. Kozmoloji Islam
dininin bilgi ve varlik anlayis
bakimindan kavrayigimizin
ortasinda duran bir konu oldugu
igin, 6nemli oldugunu
diisiiniiyorum. Ikincisi Sufi Path
of Knowledge marifet nazariyesi
diyebilecegimiz, yani bilgi kurami
“ancak bilgi nazariyesi degil”.
Marifet diyoruz ¢inkli Arapga’da
irfan ve ilim kelimeleri birbirinden
farkli seyler. Benim anlayigima
gore birisi daha bir ist basamag|
dile getiriyor. Bir diger kitap da
Sufi Path of Love, 6zellikle
Mevlana lizerinden tasavvufi agk
yolunu ele alan biiyiik hacimli
-yaklasik 600 sayfa- bilylk boy,
iki ciltlik eserler. Bu eserler
agirlikh olarak ibn-i Arabi ve
Mevlana iizerinde tartisan
kitaplardir. Sevgili dostlar, ibn-i
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The first time | read his article was in 1988. Since then, we
wrote and talked with each other regularly. Because | was
aware of him, | started to get his books. However | had the
chance to meet him in person only yesterday. | believe that
this poem by Sadi can summarize the emotional side of our
meeting: “I told you to come so | can speak of my heartache,
but what can | say, with your coming all sorrow is gone”.

Truth be told, | learnt a lot from William Chittick. Later on |
tried to bring two of his works into Turkish for the benefit of
our youth, people and culture. The first one is called Sufism
and the other one is Vision of Islam; the second book is about
Islam’s look at humanity, the universe and God. The works has
a fine intellectual appendix. For this | am very grateful.

The books we have translated are not the masterpieces of
Prof. Chittick. In fact Dimensions of Existing is not a book in
English. His masterpieces are what we can call a trilogy. | believe
that these three books will be published in Turkish within one
year. The project on this subject continues. | would have liked
to translate one of these books, but unfortunately | cannot
because of my busy work programme.

The first one is Self Disclosure of God. | believe that it is very
important in the sense that it lies in the center point of our
understanding of Islamic Ontology and Epistemology. The
second one is Sufi Path of Knowledge, which indulges in skill
theory -not knowledge theory for in Arabic these two words
tend to have a very different meaning. To my understanding,
one implies a greater degree. The third book is Sufi Path of
Love, which explains the Sufi concept of love through Mevlana
over a large volume. It is approximately 600 pages. These books
argue especially about Meviana and Ibn Arabi. Dear friends,
one of the students of Ibn Arabi is Davud El-Kayseri, who was
the first judge and supreme teacher of the Ottoman Empire. |
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Arabi’nin &grencilerinden Davud
El-Kayseri, bizim Osmanli'nin ilk
kadist ve ilk bas miiderrisi ve Ibn-
i Arab’nin ikinci dereceden
miiridi ve 6grencisiydi. Sunu
belirtmek istiyorum, bizim
kiiltiirimiizde Ibn-i Arabi ve
Mevlana gonil bulugmasinin
sembol isimleri olarak
benimsenmig uzun miiddetge. Bir
dénemde ulema ile Sufiler
arasinda bir ¢atisma var gibi
goriinliyorsa da asil hagmetli
dbénemlerine gelinceye kadar,;
birisi kafayt temsil ediyorsa digeri
gonil kutbunu temsil ediyor. Bu
iki kutbun Davud El-Kayseri
tarafindan; kendisinin iznik’te
Osmanlr’nin ilk kadisi olmasiyla,
bir sahista sembollestigini
goriiyoruz. Sayin Chittick’in
dogrudan dogruya dusuncelerini
ele alig tarzina giris yaparak sozi
ona birakma yolunda bir seyler
sOylemek istiyorum. “Cati”dan
sz etmem gerekir herhaide
once. Her ne kadar okuyanlar
icin tekrar olsa da, bitln
kitaplarinda gérebildigim, Islam’in
Vizyonu’nda anlattigi ¢cati hemen
hemen bltin kitaplarinda
kendisini ortaya koyuyor veya
gosteriyor. Islam’in Vizyonu’nda
bir hadisi ele alarak onun
ac¢ihimlaninin, uzantilarinin,
icerimlerinin neler oldugunu
ortaya koymaya galigyor. iman
nedir, Islam nedir, Ihsan nedir?
Diyelim ki bir insan namaz kiliyor,
bu islam’i anlatir. Nigin kiliyor,
¢linkii Allah’a inanmiyor. iman’i
anlatir, onun tefekkiir boyutunu
dile getirir. Nasil yapiyor,
dedigimiz zaman, onun ihsan
boyutunu dile getirir. Bu anlamda
hocanin islam diinyasina ve onu
yasayan tek tek miiminlere de
elestirisi var. Tlrkge’de bile
ismimiz Hasan’dir, Hiiseyin'dir.
Bu isimler “ihsan”dan gelmekte.
Giizel yapmaktan, glizel olani
yapmaktan gelmektedir. Hasan,
Hiiseyin, Muhsin, Ihsan ayni

anlamdadir. islam “ihsan”
boyutuyla gériinir héle geliyor,
tezah(r ediyor. Giizel olan eger
Siileymaniye Camisi'yse
mimaride tezahir ediyor;
Baki’nin, Fuzuli'nin, Mevlana’nin
ve Yunus Emre’nin siiriyse dilde
tezahlr ediyor. Bir bagka sanat
dalinda veya yasantimizda da ayni
sekilde tezahiir ediyor. ihsan
boyutu, glizel olani giizel bir
sekilde yapmak. Bu tartismalari
William Chittick’in agirlikli olarak
ibn-i Arabi ve Meviana izerinden
yaptigini gorilyoruz. Mevlana ve
ibn-i Arabi bildiginiz gibi Islam
Medeniyeti’nin biylk isiklaridir.
Bu isimler, medeniyetimizin,
diigiincemizin, tefekkir
diinyamizin, algilama,
anlamlandirma ve anlama
boyutlariyla 6niimiize 15tk sagan
iki blylk sahsiyettir.
Tartismalarint siirdUriirken
Chittick, sunu rahatlikla
sByleyebilirim ki Islam
mesajlanyla evrensel bir din.
islam dini gok gesitli kisiler
tarafindan, oryantalistler ve yerli
digiinir ve aragtirmacilar
tarafindan arastinimig. Kanimca
Islam’in Gig dili vardir. Geleneksel
anlamda, Arapga, Tirkge ve
Farsga. Yani islam konusunda bir
sey sdyleyeceksek herhalde bu
dillerde ufak da olsa bir
hakimiyetimizin olmasi, istenen
bir sey. Fakat Sayin Chittick
basta olmak lizere, birgok degerli
yazarin eserleriyle Islam’in bir
ddrdiinci dili daha ortaya
¢ikmistir diyebiliriz: ingilizce.
Bunu sunun igin sGyllyorum
-ingallah yaniimiyorum-, islam
konusunda simdiye kadar yaptlan
aragtirmalar genellikle disardan
bir tahlil, bir degerlendirme,
islam’) bir nesne olarak ortaya
koyup onu agimlama, agiklama
seklinde olurken; Chittick’in
eserlerine baktigimiz zaman,
Islam’in igerden algilanigina tanik
oluyoruz. Prof. Chittick’in yazdig|
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would like to point out that Meviana and Ibn Arabi have always
been symbols of a meeting of hearts. Though it may seem at
times that Ulema and Sufis had conflicts in between them, until
their respective golden ages they represented the heart and
the mind and were in fact whole. We can see that these two
poles were really united symbolically under the name of a
person by Davud El-Kayseri when he was appointed as the first
judge and supreme teacher in Nicea.

I would fike to say something before | give the move to Prof.
Chittick’s style of analyzing ideas. | believe | have to talk about
the “roof”. Although this is going to be repetitive for his readers,
in each of his books, including The Vision of Islam, this “roof” is
apparent and distinct. In that book Prof. Chittick takes a hadith
and tries to point out its expansions, its appendices and spiritual
content. What are faith, Islam and beneficence? Let’s say a man
prays to God with salah, this speaks to Islam. Why is he praying
to God, because he believes in Allah. This explains faith, in regards
to its sense of contemplation. When we say how he is praying,
this speaks of its beneficence. In this context Prof. Chittick
criticizes the Islamic world and individuals practicing Islam.

Even in Turkish we have names fike Hassan and Hussein. These
names come from the word “ihsan.”. This means to do beautiful
things, to do the good and right things. Hassan, Hussein, Muhsin,
lhsan are of the same meaning. Islam becomes visible with its
dimension of “beneficence.” How the beautiful thing is done
becomes apparent in architecture, if the work in question is the
Stileymaniye Mosque; If it's the poems of Baki, Fuzuli or Meviana,
it is apparent in the language. In another art form or in our life,
it becomes also apparent. The dimension of beneficence is to
do the beautiful thing in a beautiful way. We can see that William
Chittick argues this point of view over Mevlana and lbn Arabi. As
you know, Meviana and lbn Arabi are the beacons of light of
Islamic civilization. These names are the two great people who
shed a great light before us with their understanding and
explanations of our civilization, thought and ideas.

As Prof. Chittick continues his arguments, | can easily say
that Islam is a universal religion with its messages. Islam has
been researched by many people, like orientalists and local
researchers. | believe that Islam has three languages. In the
traditional sense these languages are Arabic, Persian and
Turkish. If we are to say something about Islam, | believe we
need to have a certain grasp of at least one of these languages.
However Islam has another language for itself with the coming
of great authors like Prof. Chittick: English. I hope | am not
wrong. Research made about Islam are generally an analysis
made from the outside. These studies tend to view Islam as an
object and study it from the outside, whereas when we look
at Prof. Chittick’s works, we see a perception of Islam from the
inside. | can easily say that the references given in Prof. Chittick’s
books are relevant and fit in without causing a large argument
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Aleme miidahale etmeyen bir
Tann olunca varlk bir agidan
bollinmis oluyor. “Yukarida
Tann var, asagida biz;
istedigimizi yapabiliriz” anlayisi
hakim oluyor.

When we have a God who doesn’t
interfere with the universe, the concept
of existence s divided into two. God is
up in the heavens, and we are down on
the earth; we can do whatever we want.

kitaplarinda kullandigi dil ve
yaptigl atiflarin yerlerine tam
olarak oturmakta oldugunu veya
bliylik bir itiraz getirmeyecek
sekilde isabet kaydettigini
rahatlikla sdyleyebilirim. Bu
minvalde Islam’in sesinin igerden
digavurumu seklinde
ingilizce’deki ifadesi bakimindan
son derece 6nemli olduguna
inaniyorum. Anadili ingilizce
olmayan birinin islami kavramlari
ingilizce’ye gevirmesi son derece
glictlir. Sayin Chittick, anadili
ingilizce oldugu igin ve islami
kavramlara ve literatiire hakim
oldugu icin hangi kelimeyle hangi
islami kavramin ifade edilecegini
cok iyi biliyor. Bagka yazarlarin
eserlerinde karsilastigimiz dil ve
anlam mabhiyeti eksikligi
sorunlariyla Chittick’te
karsilasmiyoruz. Daha 6nce arz
ettigim hususlarla baglantili
olarak, Prof. Chittick ingilizce’de
islam’in mesajini anlatirken sik
stk modernlesmeye gondermeler
yapmaktadir. O bakimdan Islam’i
anlatirken kullandig dilin yeni bir
perspektife oturdugunu rahatlikla
soyleyebiliriz. Bilindigi gibi
modernlesmenin, 6zellikle
ronesanstan sonra -kaba
hatlariyla- islam dini agisindan,

islam’in manevi i¢ boyutu
agisindan baktigimiz zaman hig
de hos karsilanamayacak bir
takim onermeleri, ilkeleri vardir.
Bunlardan birisi “Aleme miidahale
etmeyen bir Tann”, ikincisi “insan
akli ve bilgisine sonsuz giiven”.
Aleme miidahale etmeyen bir
Tanri olunca varlik bir agidan
bolinmis oluyor. “Yukarida Tanri
var, asagida biz; istedigimizi
yapabiliriz” anlayis hakim oluyor.
insan aklina ve bilime giiven,
bunun sorumsuzca yapilmasini
sagliyor. Bunun &zellikle Bat’’da
ulastigl son noktalardan biri
“Mantikgi atomculuk”, yani dini
de bilim diline bagh olarak
anlamak, her seyi bilimin dedigi
cergevede degerlendirmek
seklinde karsimiza gikan bir
yaklagim. Bunun sonucunda
ortaya Ozet olarak “Agnostisizm”
dedigimiz; en yumusak haliyle
Tanri, 6te diinya, metafiziksel
alem hakkinda pek bir sey
bilemeyecegimiz ve bu konuda
tarafsiz durmak dedigimiz bir
yaklagim dogdu.

Bunlar hem epistemolojik hem
de ontolojik bakimdan problemler
gikardi. Gegmisimize déniip bizim
kiiltlrim{zi 6zet halinde insan
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on the subject. In this manner, | believe it is very important,

because it can be regarded as the expression of Islam from
d.

translate Islamic terms to Eng

the inside to the outside It is very hard for someone to

English. Prof. Chittick knows
Islamic terms because his native la

has a firm grasp of Islamic terminol

encounter any problems a
language, which we face

As | mentioned before, Prof. Chitt

falls into a new perspective. /
after renaissanc

which are unacceptab

dimensions

the

the universe,”

mind and knowledge.” When we have a God\

with the universe, t
God is up in the heavens, anc
do whatever we want. Such an interp!
in human mind and knowle
irresponsibly. Especially in the
has been arrived at is “Logice
religion according to scientific language
as science frames it. As a result of this ide
is produced, which is to mean, lightly put
about God, other worlds and the metaphysical universe and
should remain impartial on the subject.

This created problems, both epistem
When we return to our past and |

example of human beings, as we look at
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ornegi Gizerinden inceleyecek
olursak; insan diger yaratiklar
diizeyinden baktigimiz zaman
beser olarak gorilmektedir.
Birbirimizle iliskimiz agisindan
baktigimiz zaman insan demisiz.
Unsiyet de oradan gelmektedir,
yani bagkasina agiliyoruz, onlarla
iligki kuruyoruz. Ginkd insanlar
olarak biz mutlaka birbirimize
yakinlagtyoruz. Bunun ardindan
Allah ile olan iligkimize
baktigimizda, ayni sahsi kul olarak
algiliyoruz. Ayni kisiyiz, ayni
varligiz. Topyek{n alemle olan
iliskimize baktigmiz zaman halife
durumuna geliyoruz. Beger olan
da, insan olan da, kul veya abd
olan da, halife olan da ayni kisi.
Burada bir biitlnlik soz
konusudur. Bu konuyu burada
birakip az 6nce kaldigimiz yerden
devam edersek, 6zellikle 19.
yy.’da Bat’da insandan sdz
edilmedigi, varsa yoksa bilim ve
teknolojiden konuguldugu ve
tartigildigl yoniindeki arastirmalar
yaygin. Ve bu durum insanin bu
buttnliigini gidermis durumda.
Sayin Chittick’in de bu konulara
temas etmesini arzu ediyorum.
21, ylzyl yasadigimiz bu
zamanda Batr’'daki gelismeler
sonucunda, buglin insanin
bollinmesi anlaminda,
pargalanmasi anlaminda tarihte
esi gorilmemis bir noktadayiz.
Yani insan iginde bulundugumuz
zamanda boliindigl kadar hig
bollinmemistir. Bu olumsuz bir
durumdur, gerek Bati’da
yasayanlarin gerekse Dogu’da
yasayanlarin aleyhine olacak bir
gelisme. Bu disince,
beraberinde ayni zamanda
mekanik bir alem ve kozmoloji
anlayisiyla beraber gelisti. Bu
konuyu biraz agmak gerekirse
okullarda 6grendigimiz “Var olan,
yok olmaz; yok olan, var olmaz”
“Duran bir sey hareket etmez;
hareket eden bir ey durmaz”;
kisaca kainatta bir determinizm

hakimdir, her olayin bir sebebi
vardir, her olay sebep sonug
iligkisi icinde, sebebi bilirsek
sonucu, sonucu bilirsek sebebi
anlayacagimiz agiklikta cereyan
ediyor demektir. Bu dolayisiyla,
dlemin de Allah’tan
bagimsizliginin bir sekilde dile
getiriimesi anlamina geliyor. Birisi
katt rasyonalizme gitmekte,
ikincisi ise mekanik bir dlem
anlayigina gidiyor. Bu gorlslerin
pratik hayatimiza yansimasi,
ilerleme, gelisme ve kalkinma
kelimeleri ile ifade edebilecegimiz
olgular. Bu durumun baktigimiz
yere gore degisen yansimalar
var. Biz ontolojik anlamda, varlik
olarak kéainatin neresindeyiz,
nereye aidiz, nihai
mukadderatimiz nedir? Bu
konularda insanligl bocalatan
veya tereddiide diigiren bir
olgudur bu. Burada bir kopus ve
kirilma s6z konusudur. Bizim
geleneksel olarak ontoloji
konusundaki kavrayisimizda bir
kirima oldu, kendi diinyamizdan
koptuk. Aynt durum epistemoloji
alaninda da oldu. Biz eskiden
neye bilgi diyorduk, bugin bilgi
dedigimiz sey nedir? Burada bir
kirllma s6z konusudur. Biz bilgiyi
nereden devsiriyorduk veya hangi
bilgiye glivenilir ve saglam bilgi
diyorduk, bugiin bu konuda da
yogun olarak rasyonalizm ve
bilimse! bilgi adina geleneksel
anlayistan kopulmustur. Ornegin
sanatta bunun yansimalari var,
geleneksel sanat agirlikl olarak
temsile yaslanirken, normal ve
olagan anlamda sembolizme
yaslanirken, buglnk( sanat
epistemolojik kopukluktan dolayi,
ya natiiralizm ya da psikolojizm
dedigimiz, sadece bireysel
sinirlari iginde kalan duyus,
algilayis, sezis veya
duygulanimlarinin, infiallerinin,
teesslirlerinin, agirhkl olarak
duyusal diizeyde kalan bir
yansimasi sekline dénlismustur.
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perspective of other creatures, it is seen as mankind. From the
point of view of our relations with each other, we say human
beings. Familiarity derives from there, because as mankind we
always find similarities to get together. After this, as we look at
our refation with Allah, we see the same person as servant (servant
of God). It's the same person, the same existence. When we
consider our relation with the universe, we are seen as the caliph
(steward) of Allah on Earth. Human being, man, servant and
caliph are the same person. In this context, there’s completeness.

If we leave the subject here and continue from where we left
off earlier on, it is evident, especially in the 19th century, that in
the West, argument over mankind is less than argument over
science and technology. This situation has destroyed the
completeness of mankind. I hope Prof. Chittick also comments
onthese subjects. As of the 21st century, we are living in a period
where mankind had never been as tom apart due to the progress
achieved in the Westem world. This is to say that man had never
been as divided as he is today. Currently it’s a negative situation,
for those both of the West and the East.. This idea brought with
itself a conception of a mechanical universe and cosmology. If
we expand this subject, we can give examples such as the things
we have learnt at school like “What exists, cannot be destroyed,
what is non-existent cannot be created,” “An object in motion

. cannot stop, an immobile object cannot move”; in short a

determinism is dominant in the universe, every event has a cause,
every event takes place in a cause and result relationship.
Indirectly, this means the world exists independent of God.

As one goes to rigid rationalism, the other goes to a mentality
of a mechanical universe. The manifestations of these ideas in
everyday life are the events which can be defined with words
such as progress, achievement and development. This situation
has different manifestations depending on our point of view.
Ontologically, as an entity, where are we in the Universe? Where
do we belong? What is our final destiny? This phenomenon causes
mankind to falter and hesitate with these questions.. Here a
breaking point is evident. There was a break from our traditional
view of existence and we became disjointed from our own world.

The same phenomena happened in epistemology as well.
What did we call knowledge in the past, and what do we call
knowledge now? The same break can be seen here as well.
Where we interpreted knowledge from, or what kind of knowledge
we regarded as reliable and sound; today it is evident that we
have distanced ourselves from the traditional sources of
rationalism and scientific knowledge. For example, this break
manifests itself in art. Whereas traditional art relied on
representation and symbolism for the mundane and the normal,
contemporary art relies on naturalism or psychologism. These
trends rely on perception of the inner self, confined in one’s
own self. There can be no doubt that there’s a great
epistemological difference between Mevlana’s art -whom we
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Bu yil tim diinya olarak
andigimiz Hz. Mevlana’nin
sanatindaki epistemoloji ile
bugiin Tlrkiye’de gencimiz ve
yaslimizla icra-i sanat edenlerin
epistemolojisine gore ortaya
koyulan sanattaki bilgi ile estetik
olan arasindaki iliskiye baktigimiz
zaman, taban tabana bir zitlik s6z
konusu. Geleneksel sanat anlayigi
ile buglinkii sanat anlayis
arasindaki fark da anlatmaya
caligtigim stirecin sonucudur. Bu
durumun bizi islam’in manevi
duyarlihgindan kopuk ve uzak bir
yere biraktigini sdyleyebiliriz.
Sanati bu anlamda ele
aldigimizda, etikle estetik
arastndaki iliskiyi kopardigimiz
zaman, estetikle bilgi arasindaki
iligkiyi kopardigimiz zaman
modern bir gizgide duruyoruz
demektir. Dolayisiyla buglin ne
kadar giizel giir yazarsak yazalim,
ne kadar giizel bir mimari eser
ortaya koyarsak koyalim,
ontolojik ve epistemolojik olarak
estetik anlayigtan ve
anlamlandinstan farkl bir gizgide
bulunuyoruz demektir. William
Chittick’in eserlerinden en
onemlilerinden birisi de
kanaatimce ibn-i Arabi’nin
kozmolojisini ele aldig “Self
Disclosure of God” yani
“Tecelli”dir. Tecelli tasavvufi
kozmoloji'yi ele aliyor. ibn-i Arabi
agisindan bakacak olursak, bu
dlinyadaki her bir nesne, durum
veya olay Allah’in yeryiziindeki
mazhari, ortaya ¢iktig! bir yerdir.
Sahit oldugumuz bir yerdir.
Meclasi, panldadig, 1s1dig|,
aydinlandig| yer oluyor.
Kendimize baktigimiz zaman,
biraz 6nce insani bir bagka agidan
adlandirmaya ¢alismistim. Biz
hem beseriz, hem insaniz, hem
kuluz, hem de halifeyiz. Halife
oldugumuz zaman kimin adma is
yaptigimiz da ortaya gikiyor. “Gok
biiylk ve ulu bir mekéndayiz”
anlamina geliyor. Bu geldigimiz

noktadan baktigimiz zaman ise
insan gesitli diinyalara agik bir
varliktir. lyi bildiginiz gibi lem-i
suhra demisiz, kliglk alem; alem-
i klibra ise biylk alem. Ancak
insan-1 kamil agisindan baktigimiz
zaman, insan alemden daha
blyik bir diizeye geliyor.
Halkimizdan baslayarak bu
kdltliri alan herkeste bu anlayig
var; bazen agik bazen ortiik. Bu
anlayigimiza baktigimiz zaman
maddi diizeyimiz ruhi
dlizeyimizden tel orgiilerle
aynimig degil. Maddi diizeyimizle
bunlari algiliyoruz. Bir nefs
dlizeyimiz var, oralara da su veya
bu sekilde agigiz. Riyalarda
agigiz, ilhamlarda agigiz. Ruhi
diizeyimiz var, akli diizeyimiz var.
Bunlarin hepsi birbiri igerisinde
sarili bir haldedir. Bu da topyek{n
kainatta nereye oturdugumuz ve
kainat - insan iliskisi agisindan
bize bir anlayis sunuyor. Bu
anlayis igerisinde insan yalniz
degil. Insan bdlinmis degil. Bu
anlayis insani, “varlik mahza
hayirdir” diyen anlayigla
bulusturan bir anlayis. Viicud
mahza hayir, yani varolug salt
iyiliktir salt glizelliktir anlayigina
getiriyor. Islam maneviyatinin
biiylk temsilcileri agisindan
baktigimiz zaman -buyk
temsilcileri derken, ibn-i Arabi ve
Mevlana gibi bilylik sahsiyetler
agisindan baktigimiz zaman-
insan bu varligin 6zu. Burada
insan yalniz degil, butinlugind
koruyor. Insanin imani, bilgisi,
marifeti, anlayigl anlamlandirmasi
tam bir birlik igerisinde. Bu
anlayis igerisinde yine etik,
estetikten bagimsiz degil, estetik
bilgiden bagimsiz degil, mana
siretten bagimsiz degil. Slret
neyin sireti? Sdret de ontolojiden
bagimsiz degil. Bu konularda
Saym Chttick’i bizi aydinlatmaya
davet ediyorum.
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commemcrate this year with the world-and today’s art, which
is practiced by the young and the old in Turkey. This difference
is the result of the process | have been trying to explain. We
can say that such a situation leaves us stranded from the
spiritual sensitivity of Islam. When you analyze art this way, and
severe the ties between aesthetic and ethical and knowledge,
we remain in a modem posture. Consequently, no matter how
beautiful the poems we write, how beautiful the buildings we
build, ontologically and epistemologically we stand at a different
point than aesthetical understanding.

| believe Self Disclosure of God is one of Prof. Chittick’s most
important works, where he studies Ibn Arabi’s cosmology. The
book studies Sufi cosmology. When viewed from lbn Arabi’s
point of view, every object, situation and event is the reflection
of God upon earth and something which we witness. This is
where God shines, radiates and lights. Going back 1o ourselves,
| just attempted to evaluate the human being from a different
angle. We are all human beings; mankind, servant, and caliph
of God. When we are the caliph, it is apparent who we work
for. This means we live in a great and divine place. When
perceived from this point of view, mankind is a creature open
to many worlds. As you might know we say “alem-i suhra”
which means the small world; “alem- kubra” is the big world.
Whereas when we look at it from the point of view of the man
who has achieved completeness, man is greater than universe.
Everyone who has been raised with this culture has this
understanding, albeit apparently or concealed. When we look
at this understanding, we can see that our material seff is not
separated from our spiritual self with barb wire. We can see
that with our material self. We possess a degree of inner entity,
which we are open to either this way or that. We are open to
dreams and muses. We have a spiritual aspect and an intellectual
aspect of ourselves. All of these are intertwined. Thus it provides
us with an understanding of where we stand in the universe
and the relation between universe and mar.

In this context, man isn’t alone. Man isn’t divided into parts.
This understanding confronts us with the understanding that
says existence is worthy of praise. Body is worthy of praise,
which is to say existence is of pure good and pure beauty.
When we look at it from the standpoint of great Islamic figures
like Mevlana and lon Arabi, this is to say that mankind is worthy
of this praise and the core of this existence. In here mankind
isn’t alone, it retains its wholesomeness. Mankind's faith,
knowledge, talent and understanding are in perfect unity. Within
this context, ethics and aesthetics are not independent. Meaning
isn’t separated from the transcript. Where does the transcript
stand? It is not independent of ontology. | would like to invite
Prof. Chittick to enlighten us in these subjects.
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SPIRIT Oi THE EAST o
DOGU'NUNTINI

WILLIAMCHITTICK

Oncelikle burada sizlerin
yaninda bulunmaktan onur
duyuyorum ve ¢ok mutluyum.
En ¢ok sevdigim sehirlerden
biri olan Istanbul’a her
zaman biyuk bir keyifle
geliyorum. Gegmiste
istanbul’da gok uzun bir
zaman kaldim. Her ne kadar
son yillarda ¢ok gelememis
olsam da 1979’da
istanbul’da alti ay kaldim.
Her giin Sileymaniye
Kutuphanesi’ne gidiyorduk
ve orada eski Farsca ve
Arapca el yazmalarini
inceliyordum. Osmanlica
d6grenmedim ¢iinkl Arapga
ve Farsga’yl 6grenmek
yeterince zor gelmisti. Prof.
Kog’a beni tanittigr igin gok
tesekkir ediyorum.
Eserlerimde tartistigim
konulara degindi. Mevlana
tzerine ilk kitabimi 1973
yitlinda yayinlamigtim. O
dénemde Islam diinyasini
anlamaya yeni baglamistim.
O gunden beri gok zaman
gecti ve ¢ok daha fazla metin
inceleme sansi buldum. ibn-
i Arabi ¢gok uzun siireli bir
proje. ibn-i Arabi’yi hakkiyla
incelemek igin iki U¢ émir
harcamak gerekiyor. ibn-i
Arabi konusunda yazmak
istedigim bes kitap daha var,
Allah dmir verirse buniari da
yazmak istiyorum. Prof.
Kog¢’un degindigi konular
sadece bu iki yazarin degil

birgok diger yazarin da
degindigi ana konular. Cok
kisa bir sirede Prof. Kog’un
s6yledigi gibi kendi Islami
metinleri arastirma
cercevemde ve bu eski
metinlerin incelenmesinde
neyin énemli oldugunu
vurgulamaya c¢aligtim. Belki
de burada yapiimasi gereken
en dnemli sey Islam Vizyonu,
Tecelli’yi agiklamak. Simdi
dinyaya baktigimiz zaman
islami diisiincenin, Tanr,
evren ve insanin ¢ Onemli
konu oldugunu gérlyoruz. Bu
iligkiye baktigimiz zaman
birey dahil hepsinin evrenle
baglantihi oldugunu
goriiyoruz. Islam
arastirmacilari arasinda uzun
yillardan beri bir fikir birligi
var. Kuran’da da zaten agik
bir sekilde belirtilmis,
gordiglimiz algiladigimiz
sadece bir gbrintid; “taniklik
etmek” diyor Kuran.
Algiladigimiz diinya sadece
bir gdriintl. Daha buylk bir
glicin gdruntisi,
goremediklerimizin
yansimasl. Bu géremedigimiz
alemin iginde Allah en biiylk
gercek, ardindan da ruhsal
boyutlar gelmekte. Bu
g6riisii modern dénem
6ncesi dislincede de
gdrmekteyiz; Hiristiyanlikta,
Musevilikte, Hinduizm’de ve
Budizm’de bu gbris
bulunmaktadir. Bizim

WILLIAM CHITTICK
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Thank you very much. First let me say that I'm
extremely honoured to be here, in one of my favourite
cities. I've always loved coming to Istanbul. I've
spent a great deal of time in Istanbul in the past. |
hadn’t been to Istanbul in the recent years, but on
one occasion, in 1979 | had spent six months in
Istanbul. Everyday we would visit the Suleymaniye
library. We’d study Arabic and Persian manuscripts.
Unfortunately | never learned Ottoman, because
Persian and Arabic were already too much. I'm very
grateful to Prof. Koc for his kind introduction and
his review of the issues that | have discussed in my
books. | published my first book on Mevlana in 1973.
During that period | was just beginning to understand
what the Islamic world was all about. And I've spent
many years since studying other texts. lbn-i Arabi
is an ongoing project. You can study Ibn-i Arabi for
two or three lifetimes and it still may not be enough.
| have published five books on Ibn-i Arabi and | still
want to write two or three more books if | live long
enough. And | also have other projects as well.

The issues Prof. Koc brought up of course have
been central to the writings of these authors, not
only these two but many others as well. In a very
brief period of time, I think the best thing for me to
do is to try to situate what Prof. Koc has been
speaking about in the context of my own study of
Islamic texts. And in the context of understanding
how these ancient -they seem ancient to so many
of us today- texts may be important for modern
man. | think the best way to go about this is just to
try to sum up what we do in the book The Vision of
Islam, but much more briefly. And also to say
something about the world view that lies behind the
Islamic vision of God and the Universe and man, the
three big issues. When we look at this relationship,
we can see that every subject, including the
individual, is interlinked with the universe. There’s
a great agreement among Muslim scholars from very
early on. It’s already of course outlined clearly in
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insanlar digerlerinin
yaptiklarini anlamakta
zorlaniyorlar. Ne hakkinda
konustuklarini anlamakta
zorlaniyorlar. Glnku ayni
sebeplere ve hedeflere

sahip degiliz.

people to understand what other
people are doing and what other
people are talking about.
Because we do not have the same
goals. We do not have the same
gods indeed.

gergekte gordigimiz
aslinda ¢ok da belirgin
olmayan bir gdriintd. Evrenin
tipik Islami sunumunda,
bizim gordigimiz kadariyla
algiladigimiz kadariyla,
evrenden nerden geliyor ve
yok olduktan sonra nereye
gitmekte; biz nereden
geliyoruz ve dldikten sonra
nereye gidecegiz. islam
felsefesinde bu tartigma
madde ve mana Uzerine.
Evren bir yerden geliyor. Su
anda blylk patlamadan s6z
ediyorlar, bir goriintiden s6z
ediyorlar. Evrenin fiziksel
gorinimiinden s6z ediyorlar.
Ve bu goriinimu fizik ve
matematikle dlgebiliyoruz.
Bizim gordigimuiz tam
olarak ayni sey degil. Biz
diinyay: fiziksel olarak
algilamiyoruz. Modern
bilimin temsil ettigi evren,
gergegin tek boyutlu bir
goriintisi ve bu boyut

gecmise ve gelecege dogru
sonsuza dek devam ediyor.
Ancak zamansal agidan tek
boyut. Halbuki evren ¢ok
boyutlu ve goriintiyi
gergekten ayiran boyutlar
var. Kuran’a baktigimiz
zaman, bu olguyu belirgin bir
sekilde gorebiliyoruz.
Hinduizm’de ve Gin
geleneginde bu olguyu yine
gbrebilmekteyiz. 3 boyutta
gergeklik var. Cennet
(sema), Toprak (diinya) ve
ikisinin arasindaki her sey.
Sema yukarida, her seyin
basglangicina yakin; toprak
yasadigimiz yer ve ikisinin
arasinda gesitli araci gugler
bulunmaktadir. islam
mitolojisinde semada
melekler var, toprakta ise
bedenler var, ikisinin
arasindaki ara yerde ise
cinler ve gesitli ruhlar var.
Bizler ve bizim bilincimiz
aslinda bedende degil ara
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the Koran. What we perceive in the world is simply
an appearance. What the Koran calls “Shahadet,”
the witnessed realm of visibility. It’s an appearance
of something infinitely great, commonly called the
reflection of what we can’t perceive. The unseen
includes God as the first principle, as the supreme
reality; it also includes spiritual realm. But this view
of the universe is universal in pre-modern thought.
We find it in Christianity, Judaism, Hinduism and
Buddhism. What we perceive is only an image, and
a very vague image of the ultimate reality. In the
typical Islamic presentation of the universe as we
perceive it, the issue now comes to “where is the
universe coming from,” and “where does it go after
it disappears,” and the sub-question is “where do
we come from” and “where do we go after we
disappear.” In Islamic philosophy the general title
of this discussion is commonly referred to as the
place of origin and return.

The universe as we all know has come from
someplace. Nowadays they like to call it the “the
Big Bang.” But what they are talking about is
appearance. The universe as it appears to us. They’re
talking about the physical realm. The realm which
can be measured by physics, mathematically. The
physical realm and the realm that we see here are
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yerde bulunmaktadir. Bu
gorisleri Mevtana da
savunmaktadir. Ancak
Mevldna’nin kozmolojisini
anlamiyorsaniz bunu
gdremeyebilirsiniz. islami
disincenin daha gelismis
boyutlarinda diinyanin bir
kdkeni ve gittigi bir yer
vardir. Simdi Islami
disilincede kademelerden ve
seviyelerden s&z ediliyor.
Dinya tanrinin gergeginin bir
tecellisi, bir zuhuru. Bu
diinya degisik seviyelerde
gOriniyor Kuran’a goére. Biz
bu diinyada buraya geldik,
ancak nasil geldik? Tanri’dan
asaglya indik.

Hinduizm’de Kurusha inanci
vardir. Kurusha diger Tanrilar
tarafindan kurban edilen bir
Tanri. Ve bu sekilde evren
yaratilir. Yani evrendeki her
sey aslinda Tanri’nin bir
pargasidir. Hinduizm’e gore
insanin gorevi tekrar
Tanr’yla bitlinlesmektir.
Bati dinlerinde biz insana
Tanrt demiyoruz, ancak Hz.
Adem’de Tanri’yla beraber
Cennet bahgesindeydi,
dinyaya dlismeden 6nce. Bu
da Islami diisince de kabul
ediliyor, fakat elbette ki
farkh sekillerde
yorumlaniyor. Cok saf bir
ruhsal gériinimden ve
hélden bir diisiis var. Bizi
insan olarak ilgilendiren su
anda nerede oldugumuz. Ve
su anda ne arzdayiz, ne de
semadayiz; ara yerdeyiz. Su
anda tekrar yukariya ¢ikma
sirecinin igindeyiz.
Geldigimiz yere geri
doniyoruz. Elbette bu geri
dénis hareketi bir yerde
dogaldir. Doguyoruz,
blylyoruz, gelisiyoruz ve
geligsirken bedenimizin
gelisimi son derece yiizeysel,

ancak ruhumuzun gelismesi,
kendimizin gelismesi, asil
6nemli ve belirgin olan bu,
cunkl gergekten gelisen
ruhumuz. Bazi insanlar
yaglanir ama hala gocuk
kalirlar, erigkin bedeninde
bir gocuk gibi yasarlar.
insanlar yaratiliglarindan
itibaren ¢esitli asamalar
kaydederler, en alt seviyeden
yukarilara dogru bir yolculuk
icerisindedirler. Ana
rahmindeyken nesne
seviyesinde, gocuk
dogdugunda hayvan
seviyesinde, blyiiylp
gelistikge beser seviyesine
¢ikiyoruz. Her seviyede biz
tekrardan yeni bir gercege
doguyoruz. Geligtikge hayvan
dogamiz olliyor ve gittikge
insanlasiyoruz. Ancak
gergekten insan olmak son
derece gii¢ bir slreg, ¢lnki
tam anlamiyla insan olmak
igin insanin ve Tanri’nin
niteliklerini yansitmamiz
lazim. Bu bitmeyen bir
yolculuktur. Bu yolculuk da
miragla temsil ediliyor.
Peygamber miragta yavas
yavas yukseliyor ve Tanri’yla
karsilasiyor. Ve Tanri’nin
bitin kutsal niteliklerini
yansitmaya basliyor. Bu
asamada tanrnisal olanla bir
olma gergeklesiyor. Tevhid,
yani birligi tekrarlama
gergeklesiyor. Mikemmel bir
ayna olma ideasi pratige
dokillyor ve gercekten de
Tanri’nin niteliklerini
yansitmaya basliyor.
Gergekten &nemli bir farkhlik
var Islami gérisiin iginde.
Islami gériise gore herkes bu
tevhide ulagmali, ancak
tevhidin yaninda teksir diye
baska bir kavram da var.
Modern bilim dogasi geregi
¢oklugu ortaya gikartiyor ve
farkhlagmayi vurguluyor.
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not quite the same thing. We don’t think about the
world in terms of physics. The universe as modern
science presents to us is the flattened version of
reality, one dimensional. One dimensional but of
course it extends indefinitely into the past and future.
But it’s one dimensional in terms of time. All pre-
modern universes were multi-dimensional. Several
levels were separating appearance from reality. If
you look at the Koran for example, and this is typical,
you can find it in the Chinese tradition, in Hinduism,
in so-called primitive, primal religions. There are
basically three realms of reality. The Koran calls
them “the heavens,” “the earth” and everything in
between. The heavens are that which are up, close
to the origin; the earth is down, where we are; and
in between are various intermediary realms. In Islamic
mythology, the heavens are inhabited by angels; the
earth by bodily things, things with bodies; the in-
between realm by jinn, but also by souls and spirits.
Ourselves, our awareness is not located in our body,
it’s located in between. It’s not the spirit, it’s not
the body, but it’s in between. This is a tremendously
elaborate discussion, especially in Ibn-i Arabi, but
Mevlana also is full of it. But if you don’t understand
the cosmology behind Mevlana, you won't see it.

So | was saying that all Islamic thought in the more
developed versions tell us that the world has an
origin, it has a place of return. When Muslim thinkers
analyze this, they talk about levels. How the world
appears as the manifestation of the supreme reality.
The “Zuhur” and “Tecelli” which are probably also
the same in Turkish. This world appears in a number
of levels. In the Koran, the heavens and then in
between, then the earth. So all of us and this world
got here by descending from God. In Hinduism they
have the famous myth of “Kurusha.” This tells how
Kurusha is a god, sacrificed by the other gods in
order to create the universe. So everything in the
universe is originally part of god and divine. And the
goal of human life in Hinduism is to put Kurusha
back together again to achieve the wholeness of
the original Kurusha. In Sanskrit, Kurusha means
“man”. In the Western religions we don’t divinize
man, we don’t call man a god, but you do remember
that Adam was with god in the Garden of Eden before
he fell. That is just accepted in the Islamic thought,
but of course it’s interpreted in very interesting
ways. It has to do with the descent of the reality
from a much purified spiritual form through various
levels until the visible realm. Now what really
concerns us as human beings is where we are located
at the present moment. And where we are located
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Toplum igerisinde ne kadar
gok farkhlik ve ¢okluk olursa
o kadar biiyuk bir kopus
yasaniyor ve o kadar ¢ok
“insanlar arasinda bir
pargalanma yaganiyor.
insanlar digerlerinin
yaptiklarini anlamakta
zorlaniyorlar. Ne hakkinda
konustuklarini anlamakta
zorlaniyorlar. Glnkid ayni
sebeplere ve hedeflere sahip
degiliz. Ayni Tanri’ya ibadet
ettiklerini zannetseler bile
icsel baglamda farkh
Tanri’lara tapiyorlar. Dinya
goriiglerinin tevhide

at the present moment is not in
the earth, and it’s not in the
heavens, it is, as | said, in between.
We are in the process of moving
back up to where we came from.
Now this returning movement is on
one hand natural. This is to say it
just happens. We're born, we grow
up, we develop, and that’s just
developing. The body is only the
most superficial aspect of our
development. It’s the “in
betweenness,” our soul, our self
which is really developing. Some
people grow up and they’re still
children. They have an adult body,
but the mind of a child. We all
recognize this. Now according to
Islamic cosmology, you can see in
the external world, what goes on
in the macrocosm -that is the small
universe- in the external world if
you notice there are minerals,

ulagmayan bir goris
oldugunu anladikiari zaman,
bunu teksir olarak
distndikleri zaman “yani
her sey bagimsiz ve ayridir”
Tevhid’den daha da
uzaklagmaya bashyorlar. Bu
gergekten ayni anda birkag
Tanri’ya inanmak gibi
olabiliyor.

inanimate things, there are plants,
there are animals. But in traditional
thought, the internal power is
considered to be an invisible
spiritual force which animates the
whole universe. Now in the typical
Islamic worldview, what is
happening as we look at different
sorts of plants and animals is we
have an ascending ladder of more
and more perfections which derive
from the divine attributes. And in
“Adam” the human being, to whom
god taught all of the names, all of
the perfections and qualities, the
invisible characteristics which
animate the whole cosmos are also
found to animate the cosmos inside
of us. So we are the microcosms
that have all of the divine attributes
concentrated in us. Outside in the
universe they are scattered but we
see them appearing here and there.
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Mevlana famously talks about evolution, and people
with the scientific background and no understanding
of Islamic thought think he’s perhaps talking like
Darwin or something, but of course he’s not. He’s
describing the return of the soul to God in
accordance with traditional Islamic philosophy and
Sufism. There is nothing new about what Mevlana
is saying, but how the soul moves level by level from
the mineral level in the womb of the mother, plant
level still in the womb, to the animal level as a child
is born, and finally we move up to the human level.
And at every level we die to what we were before
that. Every level we’re reborn to a new reality and
as we grow up we die to our animal nature. We
gradually become human, but becoming human is
a very very difficult task indeed. Because of the
humanity’s actualizing all of the qualities and
perfections of god, and this is a never-ending journey.

The Archetype of this Journey is of course Miraj
of the prophet. Who travelled up level by level through
the spiritual realm till he met god himself, actualizing
all the divine perfections. Now in this world, the goal
of human life becomes to establish unity, which is
oneness with the divine. Tevhid, which means to
assert oneness, becomes a practical goal of
becoming a perfect mirror of the divine attributes.
One can understand that there is a radical difference
between Islamic world view, which is every person
should be trying to achieve tevhid, and the modern
world view. Which by just looking at the implications
of these words, tevhid means to achieve oneness.
And | like to characterize modernity by the opposite
of tevhid: teksir. It’s the opposite of tevhid, it means
to declare the many. Modern science by its very
nature brings about multiplicity, specialization,
differentiation. And the more multiplicity and
differentiation you get, the more disruption of the
society, the more it becomes impossible for people
to understand what other people are doing and what
other people are talking about. Because we do not
have the same goals. We do not have the same gods
indeed. I'm not talking about Muslims or Christians
for that matter. Internally Muslims don’t worship
the same god. They may think they do, but once
they become involved with a world view which is
not conducive to tevhid then they think in terms of
teksir. All things are different, all things are
independent, all things stand on their own; instead
of being appearances of the one, then they fall into
teksir. In the religious language it’s called a shirk.
But that’s too moralistic. That is believing in several
gods at once.
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Prof. Chittick’e
agiklamalarindan dolayi gok
tesekkir ediyoruz. Teknolojinin
yaptig bu azizlik dolayisiyla bir
hatirlatma da yapmak istiyorum.
Sevgili dostum Mehmed Said
Resber ile beraber, Seyid
Hiseyin Nasr’in Londra’da bir
konferansini dinliyorduk. Nasr
Hoca kiirsiiye gelince bir yere
dokundu ve oradaki tabla diista.
“Eger bu islam maneviyati ile
yapilmig olsaydi boyle bir
dokunmayla diigmemesi
gerekirdi. Hem glzel olurdu,
hem de saglam olurdu” dedi.
Buglin biz de bdyle bir azizlige
ugramis olduk. Elimizden bir
seyin gelmedigi bu gibi sorunlar
yuziinden &ziir diliyoruz. Sevgili
dostlar, Prof. Chittick’in kaldig
yerden, soru da olabilir cevap
da olabilir, bunlar nihai seyler
degil. Bizi ikna eden bir durum
olarak dustinmek gerekiyor. Ve
biz zaten bunun igindeyiz.
Digardan baktigimiz zaman
inceleme konusu olan sey,
bizim igin varolugsal bir durum.
Segme sansimiz, bu kiiltirde
dogdugumuz igin yok gibi bir
sey. Fakat yine de ben bir geyi
anlatmaya galisacagim. Hemen
hemen hepinizin bildigi bir
kelime var: vicdan. Bunun
Arapca kdkl vecede. Hem bir
seyi bulmak anlamina geliyor,
hem de bir seyi hazir bulmak
anlaminda bir mekéanda
bulunmak anlamina geliyor.
Bulan insana daha baska

anlamlari olmakla birlikte vacid
deniyor. Neyi buldu diye
sordugumuz zaman; viicudu
buldu diyoruz. Viicud Tirkge’ye
varlik ve varolusla ilgili olarak
mevcut olarak gegiyor. Hepsi
ayni k6kten. Bdyle bir varolusun
bilincine erme noktasina da
vecd diyoruz. Gene ayni kdkten
geliyor. Dolayisiyla bu bizim
geleneksel literatirimiizde,
kitaplarimizda vicdani dedigimiz
bilgi tiiriny olusturuyor. Bu bilgi
tdrd duyusal algi ve idrakimize
agtk olandan farkl olarak
islemektedir. Bu duyguyu
anlatmak igin bizde $eyh Galip
-ki kendisi Mevlevidir. Reh-i
Mevlevi’de gegmistir bitiin
omri- “Hele bir cem-i-havas
eyle de galip nazar et” diyor.
Yani “bltin duyularmi birlestir
de bir bak”, belki oralardan yola
gtkarak vicdani bilginin, bulus
ve bulunusla ilgili bilginin ne
oldugunu anlayabiliriz. Ustat
Chittick sanirnm bunu
vurgulamaya galisti. Bizim
kiltirimizin en 6zIi ifadesi
olarak ortaya ¢ikan ve zaman
zaman da gerek ehil, gerek de
ehil olmayan ellerde tartigifan
var olusun birligi anlayisi

- tartigmaya geldigimiz,

acgtklamaya ¢alistigimiz tevhid
esasina gore ayarlanmistir ve
onun iginden gikan bir goristir.
Malum hocayiz, anlatirken
bazen de tersinden bakahm
deriz. Varligin bir degil de gok
oldugunu kabul edelim. Hoca
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Dear friends, if | continue from where Prof. Chittick
has stopped, | can say that these are not conclusive.
We should rather think of it as a persuasive situation,
which we already are living. When viewed from the
outside, this situation - the subject of analysis - is
of an existential nature for us. As we are born into
this culture we do not have another choice. Still |
would like to explain something. All of you know the
word “vicdan” (conscience). Its root in Arabic is
“vecede”. It means to find something and also to be
somewhere to find something. The person who finds
it is called “vacid.” When asked what he has found,
the answer is “vicud” (body). “Viicud” is translated
into Turkish as “mevcut” (current, present) concerning
existence. All of them are from the same root. To
consciously acknowledge such an existence is “vecd.”
Still from the same root. Indirectly, in our traditional
literature, this forms a conscientious type of
knowledge. This type of knowledge works in a
different way than knowledge which is open to our
senses. To explain this type of knowledge, Mevlevi
Sheikh Galip - whose whole life has assed in Reh-i
Mevlevi- says “Bring together all your perceptions
and look.” Starting from this point, maybe we can
understand the meaning of conscientious knowledge,
finding and to be found. | believe Prof. Chittick tried
to stress this point. The unity of existence - which
stands out as the most profound expression of our
culture and is argued by the adept and the inept
alike - has been fixed with the “tevhid” understanding.

As scholars, we are sometimes tempted to look
from the opposite direction as well. Let’s assume
that existence is not singular but plural. Prof. Chittick
mentions “teksir,” which means plurality, variety.
Lets assume all of them are independent in their
existence. This means we all have an independent
existence like opposition against God. We remember
that the term “vahdet-ul viicud” (the unity of
existence) has not been used by lbn-i Arabi; Konyevi
had used it only twice. It has been used more by his
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Bizim kilturimudzin en 6zlu
ifadesi olarak ortaya ¢ikan
ve zaman zaman da gerek
ehil, gerek de ehil olmayan
ellerde tartigilan var olugun
birligi anlayisi tartismaya
geldigimiz, aciklamaya
calistigimiz tevhid esasina
gore ayarlanmigtir.

The unity of existence - which stands
out as the most profound expression
of our culture and is argued by the
adept and the inept alike - has been
fixed with the “tevhid”
understanding.

TURAN KOC




176

ARZIN MERKEZINDE

BULUSMALAR

teksirden s6z ediyor, ¢okluk,
gesitlilik anlamina gelmekte. Ve
bunlarin her birinin de varlik
olarak bagimsiz oldugunu kabul
edelim. O zaman her birimiz
Allah’in kargisinda bir muhalefet
unsuru gibi bagimsiz bir varliga
sahip oluyoruz demek. Vahdet-
Gl viicud kavramini ibn-i
Arabi’nin kullanmadigini,
Konyevi'nin sadece iki kez
kullandigini, ondan sonraki
iran’li 8grencilerinin kullandigini
hatirhyoruz. Bu vakitten sonra
teknik terim olmaya baghyor.
Oziinde Vahdet-ii viicud ya da
var olmakligin birligi bilinci, dyle
gorme ve Oyle algilama sonunda
Kuran’daki bir ayete
dayandinimaktadir. “Allahu
ganiyyiin ve entiimiil fukara”
yani “Bagimsiz olan Allah’tir, siz
ise bagimlisiniz”. O var oldugu
igin variz. islam diigiincesi de,
islam sanati da, islam ahlaki da
bunu siirekli gdz éniinde
bulundurur. Tevhid-tenzih
ilkesidir. Ama agiri tenzihe
gittiginiz zaman, -dyle
saniyorum ki tartigma da
buradan ¢tkmigtir- tanimlar
diizeyinde kalmak gibi bir
problemle kargilagiyoruz. Yani
agikiama cinsinden olsun diye
soyle bir 6rnek vereyim. Kelam
agisindan baktigimiz zaman
Allah’in sifatlari bekadir, birdir,
ezelidir, ebedir, muhalefetiin lil
havadistir; aray) tamamen
kapatiyor. Ancak mutasavviflar
bunu kabul etmekle birlikte bir
sey daha eklemektedir. Onlara
gbre de sifatlar Allah bize
yakindir, Rahman’dir, Rahim’dir
seklinde. Dolayisiyla Sufiler
daha gok Allah’in bize yakin
oldugunu vurgularken hatta
tesbih diyebilecegimiz benzerligi
vurgularken, kelamcilar
benzemezligi vurguluyor.
Burada benzerligi vurgularken
bizim bu vahdet igerisinde gok
gibi gériinen ama ashinda éze

bagli bir var olusumuzu da
vurgulamak istiyorlar. Bunu
gerek siirle, gerek dlzyazilanyla
medeniyetimiz bunu dile
getirmektedir. Tersinden
baktigimiz zaman, modern
diinyanin durumuna distyor.
Artik ¢okluk igerisindeyiz ki bu

_kendisine gore bir bakig agisidir.

Modern gagin bakis agis
analizdir. Her bir nesneyi bir
bagkasindan koparmaktir, analiz
ve tahlil etmektir. Coklugun
igerisine diigllyoruz. Hayata,
insana, dleme, Allah’a bakigimiz
nasil toparlanir, nasil bir birlik
ve bitinliik kazanir ve insan
nasil bitiinligini elde eder?
Asil problem de buradan
kaynaklanmaktadir. Sonug
olarak, William Chittick’in de
temas ettigi ve kendilerinden
bu toplantimizda biraz daha
agiklamasini arzu
edebilecegimiz bir hususa
temas etmek istiyorum.
Bunlardan birisi siklkla
konustugumuz “gevre” konusu,
ikincisi de isimlendirme. Once
gevre konusuyla baglayip, bu
iki konuyu anlatip konumu
bitirmek istiyorum. Kuran-i
Kerim'de bugiinki anladigimiz
anlamda gevre kelimesi yok.
Ancak bunun yerine bizi ¢ok
daha genis ufuklara gétiirecek,
metafiziksel baglantilari
yakalamamzi saglayacak daha
bagka ipuglari var. Kuran-i
Kerim’de belki bugiin ¢evre
yerine kullanabilecegimiz “Allah
her seyi ilim bakimindan
kusatmistir” diye bir ayet var.
Bagka bir ayette ise “Allah
kafirleri kugatmigtir” demekte.
Cevre degil de geviren.
Dolayisiyla bizim gevremiz,
Kuran agisindan baktigimiz da
yakin veya uzak seydir. Daha
dogrusu, gevre degil de
gevirenimiz var ve iginde
bulundugumuz ortam ve konum
dogrudan dogruya Allah’la. Bir
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Iranian students. After that period it becomes a
technical term. In its core, the unity of existence
has been predicated on a verse from Koran. Allah is
independent, but you are dependent. We exist
because God exists. Islamic thought, Islamic art and
Islamic ethics always keep that fact in mind. It is the
principle of “tevhid-tenzih.” But when you venture
into extreme tenzih - | believe the discussion has
started from here - we face a problem of staying on
the level of definition. | can give an illustrative
example. When looked at from the point of “Kelam”
(Utterance), the attributes of God are “immortal,”
“one,” “infinite,” “has no beginning and has no end”
and “is unlike the created”; this closes the entire
gap. The Sufis accept this and add other attributes
as well. Allah is also “close to mankind,” “merciful,”
and “forgiving”. Thus the Sufis believe that Allah is
close to mankind, whereas “Kelam” scholars stress
the distance between man and Allah. While stressing
this similarity, they also want to stress our existence,
which although seems plural is in fact dependent on
the core. This is visualized by poems and other works
in our civilization. When we ook from the opposite
direction, we fall into the position of the modern
world. We are now living in a plurality, which is a
view by itself. The viewpoint of the modern ages is
analysis. This means to dissect every object and to
analyze and classify it in relation to others. We fall
into the pit of plurality. How can we recollect our
view towards life, mankind, the universe and God?
How can it reform a unity, and how can humanity
re-achieve its unity? The real problem stems from
here.

In conclusion, | would like to talk about a subject
which Prof. Chittick had also mentioned previously.
One of them is the frequently used “environment”
subject and the other one is “naming”. | would like
to end my speech after | talk about these subjects,
beginning with the “environment.” The Koran does
not contain a term like the “environment” as we use
today. However it contains other tips which can take
us to wider horizons and let us catch metaphysical
connections. The Koran contains the following verse:
“Allah encompasses everything knowledgeable,”
which might be interpreted as environment. In another
verse it says “Allah has besieged heathens.” Not
environment, but the one who encompasses, the
one who besieges. Thus our environment when looked
at from the Koran’s point is neither close nor far. In
fact we do not have an environment, but rather one
who encompasses us and our environment and space
is relevant only to Allah. Another verse says “Wherever
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bagka ayet ise “Nereye
donerseniz Allah’in yiizi
oradadir” demekte. Ne oluyorsa
ondan oluyor ve ondan oldugu
“igin de glzeldir. Yine tevhidle
karsi karsiya. Ve yine Allah’a,
dleme ve dolayisiyla tekrar
Allah’a ait oldugumuzun
bilincinde anlamli bir hayati
yakalamamizin bir takim
firsatlarini elde etmis oluyoruz.
Tasavvufun anlatmaya gahstig
ustlin idrak bu. Bu tlr konulari,
belki birkag ciimle sbyler diye
Prof. Chittick’ten istirham
ediyorum agiklamasini.
Chittick’in yaptig dnemli
seylerden birisi de - bizim klasik
klltirimiizde biyik seyhler,
veliler yazdiklari kitaplari
epeyce mesafe kat etmis
uzmanlarinin anlayacag dil ve
sOylem igerisinde takdim
etmektedirler. Ustiin kiratta
eserlerdir onlar. Chittick bence
bu konuda son derece basarili.
Ayni konulari hem batiya hem
de doguya ve dolayisiyla bize
son derece giizel ve agik bir
sekilde anlatiyor. Bu sebeple
bu konuda bizi daha da
aydinlatmasini kendisinden
istirham ediyoruz. ikincisi ise
isimlendirme konusu.
isimlendirme neden 6nemlidir?
Hem Ontolojik anlamda, hem
de Epistemolojik anlamda
konumumuzu ve davranigimizi
belirleyen bir yaklagimi
sergiledigi ve ele verdigi igin
dnemsiyorum. Diyelim ki biz
gocugumuza isim verirken
bitiin ideallerimizi 6zetleyecek
bir kelime buluruz.
Gocugumuzun ismini drnek
olarak savag koyduysak
-nitekim Hz. Ali’de Hz. Hasan’in
ismini ilk dogdugu zaman savas
koyuyor, ancak Hz. Muhammed
bu isme karsi gikiyor ve ismini
Hasan koyuyor- gocugumuzun
savasgl olmasint istiyoruz
anlamina gelir. ismini giizel

koyuyorsak o idealimizi
yansitmis oluruz. Buradan bir
baska noktaya gegelim.
Geleneksel anlayigimizda,
Ozellikle Sufiler bu konuya ¢ok
dikkat etmislerdir, ismi Allah
verir. Biz onu anlamaya galisiriz.
Bunu da bir 6rnekle agiklamaya
cahsalim. Eger su demigsek bu
ictigimiz nesneye, “Su gibi aziz
ol” “su gibi mibarek ol”
demigsek, anlam uzantilarinda
muhakkak bu ruhaniyet gikiyor.
Fakat su kelimesini birakip H20
dersek suya, onu soyutlarsak,
bir problemle karsi kargiya
kalyoruz. “insan H20’dan
yaratild denildigi zaman itiraz
edebiliriz. Anlayisimizin,
kavrayisimizin ve dleme ve ilahi
mukadderata iligkin
yaklagimimizda bu
isimlendirmeden kaynaklanan
bir kinima durumu s6z konusu.
Gunki biz bireysel olarak
isimlendirdigimiz nesneleri,
isimlendirdigimiz anlamlarla
taniyor ve benimsiyoruz.
Bunlarin da ciddi konular
oldugunu disiniyorum.
Saygideger Chittick’in bu
konularda da bizi aydinlatmasini
talep ediyorum.

TURAN KOG

ARZIN MERKEZINDE

BULUSMALAR

you turn, Allah’s face is there.” Whatever comes,
comes from Allah and thus is beautiful. Again we
face “tevhid.” And again we find the opportunity to
live a meaningful life by understanding that we belong
to Allah, the universe and therefore, again, Allah.
The higher understanding Sufism has been trying to
explain is this. | hope Prof. Chittick further explains
this subject. One of the most important things Prof.
Chittick has done is to explain the concepts in Sufi
Islam in a very open and understandable way. In our
classic culture, great sheiks and ulemas write the
books for people who have furthered themselves in
the concerning subject, and they are in a very
complex language. These books are what we call a
“higher read.” | believe that Prof. Chittick is very
successful in his approach. He retells the same
subjects to the East and the West with the same
eloquence. Because of this, we would be very happy
if he would be so kind to explain these matters
further. The second subject is the matter of naming.
Why is naming important? | place great importance
on naming because it indicates our temperament
and behaviour in the Ontological and Epistemological
sense. For example when we name our child, we find
a name that befits all of our ideals. If we name our
child “war” -and Hz. Ali had named his first born
child as “war” but Prophet Hz. Mohammed objects
to that name and names him Hasan- then that means
we want our child to be a warrior. If we name him
beautiful, then that means we reflect that ideal. Lets
get to another point from here. In the Sufi tradition
a name is given by Allah. We just try to understand
it. Let me explain that with an example again. If we
call the object that we drink water and have
accompanied it with sayings like “Be as sacred as
water,” this spirituality becomes apparent in the
branches of its meanings. However if we leave out
the word water and call it H20, if we make it abstract,
then we face a problem. We can object when
someone says “mankind was created from H20.”
This naming may cause a break in our understanding,
grasp and knowledge about the universe and divine,.
We acknowledge and embrace the objects we have
named by the names we have given them. | believe
these are very important matters, and | hope Prof.
Chittick enlightens us on these subjects.
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Tesbih ve tenzih hakkinda
konugmak istiyorum. Bunlar
gok 6nemli kavramlar. Tevhidi
anlamak ig¢in -Tanr’’nin bir
oldugunu sdylemek
anlaminda- tenzihi de
anlamak gerekir. Tenzih
bildiginiz gibi Tanri’nin farkl
oldugunu belirtmektedir.
Ustlin oldugunu, uzak
oldugunu belirtir. Tesbih,
insanlarin Tanri’ya
benzedigini degil, Tanri’nin
diinyaya benzedigini sdyler.
islam’da tenzih s6z konusu,
Tanri’yla insan arasinda genis
bir mesafe oldugu goérisi
daha baskindir. Bunun sebebi
de insanlarin davranigin ve
6zellikle baglarda kendi
kendimizi anlamaya
galistigimiz zaman, gok
uzakta oldugumuzu anlariz.
Tanrr’ya kiyasla biz bir higiz.
Tenzihi vurgularken
bagimsizlik, gliven, tanri
olmadan bir seyler yapabiime,
kendi isimlendirmemizi
yapmak ve burada bu
isimlendirmenin gergekten ne
oldugunu anlamak,
isimlendirdigimiz varhiklarr
anlamak. Normalde tenzihi
vurgulamanin amaci
insanlarin ne kadar kigik
oldugunu vurgulamaktir. Yani
insanlar Tanr’’nin kullaridir.
Elbette diinyada yasayan her
sey tanrinin bir kuludur.
Tanri’nin kullari sadece
insanlar degildir. Ama biz

bunun bilincinde olabiliriz.
Tanr’nin igini yapiyoruz. Tanr
bizi yaratti ve bazi yetenekler
verdi ve onun isteklerini
yapmak igin buradayiz. islam
disincesindeki tenzih
kavrami ile tanrinin biyUkIigi
vurgulaniyor. Ayrica tanridan
uzakta kalmanin tehlikesi
vurgulanmaktadir. Kuran
diyor ki, mahcup ve kapali
olanlar Tanri’yl gérmeyecek
olanlardir. Gergekten uzakta
olmak asil azap verendir.
Cehennemdeki insanlar
Tanri’yi géremeyecek
olanlardir ve bu yizden aci
cekiyorlar. Ve bu seriatin
mantigini anlatiyor. Tegbih ise
geleneksel islam Ilahiyat’'nda
vurgulanmasa da sufilikte
vurgulanmaktadir. Kuran’da
tesbihe de tenzihe de
deginilmektedir. Fakat
insanlarin tesbihin
karsisindaki davraniglari
farklidir. Tegsbihte Tanr’ya
benzerlik vurgulaniyor. insan,
Tanr’nin kendine ve suretine
benzer yarattigi varhiklardir.
Ancak tenzih durumunda
bunlar saklidir. Kendimize
odaklaniyoruz. Tanri’ya geri
dénme yolunda hareket
ettigimiz zaman ki hepimiz
tanriya geri déniyoruz.
Olimden kagmak mimkiin
degil. Ama mutiu mu
gidecegiz? Tenzihte kalirsak
mutlu olmayacagiz, Tanrr’dan
uzakta kalacagiz. Bu yiizden
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Let me say a little bit about teshbih and tenzih.
These are two very important terms..To help
understand the concept of tevhid, it means to declare
the god is one. Tenzih as you know means to declare
god as incomparable, god’s different, other, very
very far and distant. Teshbih means to say that
human beings or the creation is somehow similar to
god, so god is somehow similar to the world. Generally
Islamic theology emphasizes tenzih, the distance of
god. And the basic reason for that is that the human
attitude that is most necessary to cultivate, especially
at the beginning of our quest for self understanding,
is the attitude of recognizing that we are infinitely
far away from realities of the supreme reality.
Whatever we are, it is nothing in the face of God.
The goal of stressing tenzih is to erase our self
confidence, our sense of independence, our sense
that we can do something without god, our sense
that we can name things with our names, and then
understand what those things really are. The normal
attitude which comes about from expressing tenzih
is the smallest of human beings and the fact that
they are servants of God. Of course the Koran says
that everything in the heavens and the earth is the
servant of the all merciful. So it’s just not human
beings who are creatures of god who do God’s work.
It’s all beings, but we are the ones who are aware
of the fact -who can be aware of the fact- that the
only work we do that is really work, is the work of
god. That he created us with purposes and we're
here to do that. The stress on tenzih in. Islamic
theology is to try to wake people up to the sense of
God’s awesomeness, his greatness. And it also goes
along with the sense of the danger of remaining away
from God. The Koran says that those people who are
in hell are nahcubum, they are veiled from God, and

they don’t see God. Suffering derives from our

distance from our true reality, the source of our
reality. And the reason people suffer in hell is because
they can’t see their reality, which is the divine. Now
that point of view is very important, it’s the rationale
of the Sharia, the general Islamic law. But there’s a
complimentary point of view, teshbih, Which is
emphasized by Sufism but not Islamic theology.
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tesbihe ulagsmak gerekir.
Sufilik tesbihe ulagmanin
cevabini veriyor. Tesbihe
ulagmak isteyenler tanriya
-yaklagsmanin yolu olarak
Tanr’ya geri donus hareketi
olan sevgiyi segmektedirler.
Kuran’in ayetlerinden birinde
Muhammed a.s.’a ydnelik
sOyle denmektedir: “Allah’i
seviyorsaniz beni izleyin. O
zaman Allah da sizi
sevecektir” Evet Allah
hepimizi sevdigi igin yaratti.
Ancak bizi onu sevene kadar
onun sevgisinin 6dulint
alamayacagiz. Yani Tanri
sevgisi ve Muhammed (a.s.)’I
izlemek, bir miragla tekrar
gbge cikmak, bunlar 6limden
sonra karsilasacagimiz seyler.

Fakat bundan 6nce, Mevlana
hazretleri bunu ¢ok giizel
vurgulamistir. Sevgiden
bahsetmekte, Mevlana’nin
sevgi baglamini anlamak igin
ve onun tegbihle olan
baglantisini anlamak igin
soyle bir yazisini érnek
verebiliriz: “Sevgi bir alevdir
ve parladigl zaman sevilen
hari¢ her seyi yakar kil eder”
Bu ne demektir? Bu bizim
tesbihe katildigimizi gosterir.
Tanri’nin bizi kendine benzer
yaratmasi bizim dogamizin en
onemli 6zelligi oluyor. Bu
konuda Hallac’in gok iyi bir
yorumu var. Hallac “Ben
Allah’im” “Enel Hak” demisti,
yani en biylk gergege
ulastigini séylemisti. Bu
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The Koran of course is as full of references to teshbih
as it is full of references to tenzih. The human attitude
in the face of teshbih is different. What we’re trying
to achieve is our likeness and similarities to God.
God created human beings in his own form, which
is to say that God is the form of “mana,” the meaning
of the human form. We’re made in his image, we
have his attributes. But when we’re in the state of
tenzih, those are obscured and hidden, they don’t
manifest themselves, we’re too self centered. The
goal of following the path, of striving to return
voluntarily -as | said previously all are returning to
God, we cannot avoid death and meeting with God.
But will we go back happily? If we stay in tenzih, no
we will not; we will be away from God. We have to
strive to achieve teshbih. How does one do that?
The basic answer of Sufism, and | would say Islam
generally, the basic force for that movement back
to God is called love. Ask. The Koranic verse here is
addressed to Mohammad “Say (tell the people) if
you love God, follow me. Then God will love you.”
Now it’s true that God loves us all, that’s why he
created us, but until we love him we will not reap

“Kulum bana yaklagsmaya
calislyor ben onu sevene kadar;
ben kulumu sevdigim zaman,
gordigl gozler benim, isittigi
kulaklar benim, dokundugu
eller benim, yuridugu ayaklar
benim”

“My servant strives to be near to me

through doing good works until | love
him. When | love my servant then | am
the ears through which he hears, | am
the eyes through which he sees, | am
the hands with which he feels, | am the
feet with which he walks.”
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sevginin Tanri haricinde her
seyi yaktigini géstermekte.

Bu Hallac’in artik orada
olmadigini mi gésteriyor?
Mevléna sdyle bir érnek
veriyor. Siyah bir tencereyi
atesin Ustiine koysaniz ve
yavag yavas Isitsaniz. Tencere
gittikge daha fazla isinir ve
kizarir. Simdi bu tencere size
bir sey sdyler. Ben atesim
diyor, tencere. Hallac’in
sOyledigi de bu zaten. Yani
sevgi, kendisinden bagka her
seyi yakti. Tegbih ve tenzih
arasindaki bu tartisma bitin
islam diinyasini vurguluyor.

.insan dogasina nasil

ulasiyoruz? Biz tanrinin
kullariyiz, her ne kadar bunu
gogunlukia kabul etmesek de
ya da farkinda olmasak da.
Ancak bunu anlayabiimek igin
sadece Hazreti Muhammed’i
izlemek gerekli degil. Bagka
peygamberier de var. Ancak
Tanri’nin yolunu izlediginiz
zaman Tanri sizi sevecektir
ve Tanr sizi sevdigi zaman
bir donligiim oluguyor. Hazreti
Muhammed’in sdyledigi bir
hadis-i kudsi var, “Kulum
bana yaklagmaya ¢aligiyor
ben onu sevene kadar; ben
kulumu sevdigim zaman,
gbrdiigii gozler benim, isittigi
kulaklar benim, dokundugu
eller benim, yliridugu ayaklar
benim” yani sevginize karsilik
verdigi zaman Tanri’yla
yarattig) arasindaki mesafe
ortadan kalkiyor. Tesgbih
agisindan bagska bir hadis-i
kudside rahmetten
bahsediyor. “Benim
rahmetim, gazabimdan
Ustindir” diyor Allah ve
burada tegbihi vurguluyor.
Allah’in gazabi, tenzihtir;
Allah’tan uzak olma
durumudur. Ve merhamet
gazabina (stlin gelir. Rahman
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ve Rahim diyoruz Allah igin.
Yani her zaman esirgeyen ve
bagislayandir Allah. Ama
Allah’in bitiin yarattiklan
tekrar ona dénecektir. Mutlu
olarak geri dénmemizi
engelleyebilecek birgok yol
var izleyebilecegimiz. Bunlar
da bize sadece aci
getiriyorlar. Séylemek
istediklerim bu kadar.
Tesekkir ediyorum.
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the fruit of that love of God. So love for the prophet,
love for God, and following the prophet and to ascend
to heavens with our own “Miraj” are the things we’ll
face after death. But before that, Mevlana emphasizes
that beautifully. We can give an example to
understand Mevlana’s concept of Love and its relation
with teshbih. Mevlana says “Love is a fire and when
it blazes up it consumes everything, except the
beloved.” What does this mean? This means we join
in the teshbih. God’s creation of human beings in
his own image becomes the dominant trait in our
nature. Mevlana likes to use the example of Hallac.
He has very positive interpretations of Hallac. It is
one of my favourites, because Hallac said famously
“l am God” (Enel Hak), | am the real, | am the supreme
reality.” What does this mean? It means that love
has burned away everything, except the everlasting
beloved. But does that mean Hallac is no longer
there? Mevlana uses the analogy of the black pot.
Because if you put a black pot and hang it over a
blazing fire, little by little the pot gets hotter and
hotter and hotter. It turns red. Now what does this
pot say? It’s speaking to you. It says “l am the fire.”
This is what Hallac was saying, it wasn’t Hallac
speaking. Love had burned everything away.

So this whole discussion of teshbih and tenzih really
underlines the whole Islamic world view in terms of
“How we achieve our human nature?” We are by
definition servants of God. Normally we don’t often
-especially today- acknowledge it. But if we do
acknowledge it, then the key for achieving what it
means is to follow the prophets -1 wouldn’t say you
only get there by following Mohammad, there are
other prophets as well- but to follow God’s guidance
and then God will love you. And when God loves you,
the transformation takes place. This is all already in
the hadith. You know there’s a very famous saying
of the prophet -it’s a hadith-i kudsi, god is speaking-

God says, “My servant strives to be near to me
through doing good works until | love him. When |
love my servant then | am the ears through which
he hears, | am the eyes through which he sees, | am
the hands with which he feels, | am the feet with
which he walks.” Somehow when God returns your
love, the distance between God and creation is
erased. This is the fulfillment side of the teshbih. In
another hadith-i kudsi God is speaking again: “My
mercy takes precedence over my wrath.” Mercy is
the summary of all the attributes of the teshbih and
nearness to God, wrath all of the attributes in the
tenzih of distance from God. And mercy of course
wins out in the end. God is er-Rahman er-Rahim, all
merciful, the ever merciful. So the ultimate destiny
of all of God’s creatures is to return to him happily
eventually, but in the meantime there are lots of
wrong roads we can follow and bring about
unnecessary suffering. Thank you.



