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ibn ‘Arabi'nin hemen hemen her yerde yayilmig
olan Oretileri ile kavramlarindan etkilenmemig olmasi
bakimindan Naksibendi tarikatimn istisnai bir durum
teskil ettigi, cok defa kabul edilen bir husustur.! Bu
yanhs anlamanin temelinde, sadece konu ile ilgili metin-
leri iyi tammama degil, ayn1 zamanda, gerck Naksibendi
tarikatimin  gergek mahiyetini gerekse §eyhu'l-Ekber’in
essiz dehasini anlayamama yatmaktadir. ftidal hususun-
daki malum israr, geriata baghligi ve alimler arasindaki
siirckli olarak  kazanmug oldugu itibar dolaysiyla,
Naksibendiligin felseff (theosophical) spckﬂlasyon[a%
amansiz diigmani ve dolayisiyla gergek mistik igerigi ¢
mayan bir tir mistisizm oldugu dsiinilmiigtiir. Bat dil-
lerinde konuyu aciklayici -mahiyette bir cok gal'léma
negredilmis olmasina ragmen, Ibn ‘Arabi hala —hemde
gok sikga— dinf emir ve yasaklari hice sayan bir sistemin
savunucusu hatta, neredeyse sapik biri olarak kabul edil-
mektedir. Aslinda Naksibendilik ile ibn ‘Arabf arasindaki
gergekle.ilgisi_ olmayan bu celiski_belkide, ¢ daha gcncl bir.

kuluplan temsil ettikleri gOrﬁ§ﬂndc 1srar. cdilmesinden
kaynaklanmaktadir.

Yine burada su gergegin de vurgulanmasi gerckir:
Naksibendi geleneginin en ¢nemli simalarindan biri olan
Miiceddid §eyh Ahmet Sirhindi (O. 1034!1624), Tbn
‘Arabi’nini baz1 gdrislerine karsgt gkmigur. Ancak bunu

* Bu ara:tlrma‘ daha dnce, 4 Nisan 1989 yilinda Sicilya’min
Noto sehrinde gergeklestirilen "ibn ‘Arabinin Felsefi Eser-
leri® konulu ilk uluslararasi sempozyumda odzet olarak
sunulmugtur. Burada Michel Chodkiewicz'in bir gok
defierli  mulahazasindan yararlandifimizi ifade etmek
isteriz.

1. Mcsela bkz; Marijan Molé, "Autour du Daré Mansour”,

Revue des Emdes Islamiques, 1959 556, n.110. Yine aymi

yazann bkz; Les Mystiques Musulmans, Paris 5.107-108, 117.

Bu durumun yolagtifz yanhs anlamalann ve carpitmalann

en son dmefi John L.Esposito’nun tamamen asilsiz su

ifadesidir: *Sirhindi......... biiyiik bir ask ve sevkle fbn

Arabf'yi kafir ilan elrmslu' (ls!am, The Straight Path, Ox-

ford, 1988, 5.124).
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" formulations put forward by Ibn ‘Arabi.”
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It is often assumed that the Nagshbandi rariga has
formed a singular case of imperviousness to the almost
universal diffusion of the teachings and concepts of Ibn
‘Arabi.! This misapprehension rests not only on a lack of
acquaintance with the relevant texts but also on a failure
to understand both the perennial essence of the
Nagshbandi path and the distinctive genius of ash-
Shaykh al-Akbar. With its well-known insistence on
sobricty and adherence to the shari‘a and the popularity
it has consistently enjoyed among the wlamd’, the
Nagshbandiya is thought to be implacably hostile to
theosophical speculation, to be a kind of mysticism
without true mystical content. Despite the appearance of
scveral important interpretive works in Western lan-
guages, Ibn ‘Arabi is still regarded, all too often as a near
-heretical proponent of antinomianism. The imagi-
nary antithesis between the Naqshbandiya and TIbn
‘Arabl also derives, perhaps, in a more general
sense, from the obstinate notion that Sufism and shari‘a
have represented polar opposites throughout Islamic his-

tory.
There is also the fact that Shaykh Ahmad Sirhindi
the Mujaddid (d. 1034/1624), a pivotal figure in

Nagshbandf tradition, did indeced take mue with certain
He did so,

* A shorter version of this paper was presented at the
Primo, Simposio Internazionale di Studi filosofici Ibn
‘Arabf, Noto, Sicily, April 4, 1989. It has benefited from
several useful comments by Michel Chodkiewicz.

1. See, for example, Marijan Molé, "Autour du Daré Man-
sour,” Revue des Emdes Islamiques, 1959, pS6 n.110 and
the same author's Les Mystiques Musulmans, Paris, pp.107-
108, 117.

2. An extreme example of the misunderstandings and distor-
tions to which this has led is the utterly bascless statement
of John L. Esposito that "Sirhindi.. enthusiastically
declared Ibn ‘Arabf kafir* (Islam, The Straight Path, Ox-
ford, 1988, p.124)
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yaparken de bir nevi korkuya kapilmaktan kendini kur-
taramami§ ve dolayisiyla bu biyilk iistada duydugu
saygiyt ifade etmek .igin de elinden geleni esir-
ge'memi.§tir.3 Herhalukérda, yapti elestiriler, gercekten
de, Tbn ‘Arabinin ofkeli ve amansiz bir diismani Tbn
Teymiye (O. 728/1328) tarafindan yapilan elegtirilerden
farkih mahiyette olmugtur.* Ustelik Miiceddid'in ibn
‘Arabi'nin baz Ofretilerine yonelttigi itirazlar, suff
disgiincenin tstatlart arasindaki goriis farklihklarinin sirf
1stilahi mahiyette oldugunu ima eden Miiceddid silsilesin-
den gelen sonraki Naksibendfler tarafindan hafifletilmis
ya da grmezlikten gelinmi.gtir.s

Herhalukérda, Miiceddid’in bu kismi elestirel
yaklagimini Naksibendi tarikatimin ilk kusaklarina da
yansitmak yanlig olurdu. Gergekten de Miiceddid, ibn
‘Arabriyi elestirmekle, selefleri tarafindan konulmus olan
gelenegi yikmug oluyordu; ciinkil onlarin ¢ogu Seyhu’l-
Ekber'in gretilerine biiyiik bir ilgi duymuslar ve onlar
hakkinda miisbet kanaat izhar etmislerdir.

Naksibendf tarikati, Florasan blgesine has gelenck-
lerin bir gekillenmesi olarak kabul edilebilir, Ozgiin (bir
tarikat olan) Melédmetiyye’nin kavramlar bu sekillen-
mede 6zellikle Snemli bir rol oynamlgt:r.ﬁ

Su balde tarihi bakimindan ibn ‘Arabi il
Nakgibendilik arasinda ilk kugak diizeyinde bir
kargilasma sz konusu degjldir. Stylenebilecek tek sey,
bir gesit Melamet anlayiginin Ibn “Arabt igin de tnemli
oldugu’ ve Tbn ‘Arabinin hig dejilse Naksibendfligin en
son ceddi olan Héice Abd Yakib Ilemedénnin
(0.535/1140) varligindan haberdar bulundugudur: Ev-
hadu'd-Din  Kirméini, ona, 602/1205-1206 yilinda
Konya’daki ikameti espasinda Hemedénf'ye dair bir
hikeye an[atr‘.rugtu‘.8 Ancak onikinci/onsekizinci asirdan

3. Mesela bkz; Makadbdt-i Iméam-i Rabbani, Lucknow. 1889,
111, s5.136-137.

4. Bkz; Brockelmann, Geschichte der Arabischen Literatur, 1,
119. ;

5. Seyh Ahmed Said .Miceddidinin  (O.1277/1860);

- Muhammed Murdd el-Kézini tarafindan Zevlu Ragahdr-i
Ayni’l Haydt'da zikredilen miilahazalanna bkz; Bu eser,
Ragahdm Ayni'l-Haya'm Arapga tercimesinin kenanina
Fahri-d-Din Ali Safi tarafindan Mekke'de  1300/1883
yilinda basimistir. 5.107.

6. Yazann yakmda "the papers of the Table Ronde sur les
Mélamis et Bayram's, Institut Francais des FEtudes
Anatoliennes”, Istanbul'da cikacak olan makalesine bkz;
"Eléments de Provenance maldmatf dans la tradition primi-
tive Nagshbandi." : v '

7. el-Futihdm | Mekkiyye, Kakire 1329/1911, I11, 34-37.

- 8. Muhammed Muhammed er-Rehavi, el-Envére I-Kudshne ff
Mendakibt's-Sadat'i-Nak :ibendhyve, Kahire, 1344/1925.
s.108.

however, with a certain trepidation and took pains to
stress his overall respect for the grv::at'rn_as.ter.3 The
criticisms he advanced were of a different order from
those made by-Ibn Tawniiya (d. 728/1328), a truly angry
and implacable adversary.” Moreover, the Mujaddid’s ob-
jections - to some of Ibn ‘Arabl’s teachings were
moderated or even ignored by later Nagshbandis of the
Mujaddidi line, who suggested that the differences be-
tween these masters of Sufi thought were of a purely ter-
minological order.”

In any event, it would be totally false to project the
Mujaddid’s partially critical attitude back to earlier
gencrations of the Nagshbandi order. Indeed, in express-
ing criticism of Ibn ‘Arabi, the Mujaddid was breaking
with the precedents set by his predecessoré, most of whom
evinced a substantial and positive interest in the teach-
ings of ash-Shaykh al-Akbar.

sex

The Nagshbandf path can be regarded as a crystall-
ization . of the particular traditions of Khurasanian
Sufism, the concepts of the original Mal&matiya playing an
especially important role. -

Historically, then, there is no intertwining of lines
of initiatic descent between Ibn ‘Arabi and the
Nagshbandiya. The most that can be said is that a certain
unde__rstanding of malamat was important to 1611_‘Arabf
as \:w::li,.‘ir and he was at least aware of the ultimate
progenitor of the Nagshbandiya, ¥hwéja Ebd Ya‘qdb
ITamadénf (d. 535/1140): Auhad ad-Din Kirm&nf had re-
lated to him an anecdote concerning Hamad4ni during a
stay in Konya in the year 602,’12(]5-06.8 Tt-'is not -until”

3. See, for example, Makiibat-i mém-i Rabbani, Lucknow,
1889, III. pp.136-137. -

4. See Brockelmann, Geschichte der Arabischen Literatur, 1.
119. '

5. See the remarks of Shaykh Ahmad Sa‘id Mujaddidi (d.
1277/1860) recorded by Muhammad Muréd al-Q&zénf in
Dhayl Rashahdt ‘Ayn al-Haydt, printed in the margins of
his Arabic translation of Rashahdr ‘Ayn al-Hayar, by Fakhr
ad-Din ‘Al Safi. Mecca, 1300/1883, P.107.

6. Sce the present writer’'s "Eléments de provenance
maldmari dans la tradition primitive Nagshbandi®
forthcoming in the papers of the Table Ronde sur les
M¢élamis ‘et Bayramis, Institut Francais des. Etudes
Anatoliennes, Istanbul. 3 .

7. al-Futthét al-Makkiva, Cairo, 1329/1911, I11.34-37.

8. Muhammad Muhammad ar-Rakhawi, al-Anwar al-Qudsiya
fi Mandqib as-Sadat an-Nagshbandiva, Cairo, 1344/1925,
p-108.
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itibaren  Murtada ez-Zebidi (0.1205/1791) adh bir
Nakgibendr"nin, hurka ahbariyye’ye sahib oldugu yani Tbn
‘Arabi’den gelen ilk kusaktan geldigi iddiasinda bulun-
dugunu gdriiyoruz.” '

Bununla birlikte, Tbn ‘ArabP’nin mevcudiyetinden
haberdar bulunuldugu ve eseflerinin de cngég sekizin-
cifondtrdiincii asrda Dogu Horasan ve Kafkaysa'ya
niiftiz etlifi asikdrdir. Bu ddnem, aym zamanda, bu
yorelerde Naksibendi tarikatinin ortaya giktigt dnemdir.
ibn ‘Arabi’nin gorislerinin buralara kadar niifdz ettiginin
bir delili de sudur: Meghdr Eg’ari kelamcist Sa’d ud-Din
Taftazani (0. 791/1389) Fusas'a bir reddiye yarrhayl
gerekli gdrmﬁ§'° ve Ogrencnlcnndcn biri olan ‘Ald ad-Din
Muhammad Buhari (0.848/437) ise sapik kabul etfigi
Ihn_%bl_i‘ﬁgger]en icin daha kapsamll bir rcdd_:yc tehr
etmisgtir’ . Aym sekilde quﬂs’un en eski ve en etkili iki
sarihi olan, Mue’yyidu'd-Din Candi (O. 690/1291) ile
Sa‘idd’d-Din Farghani (0.700/1300)’in Orta Asya menseli
olmalan anlaml olmaldir.

‘Naksibend tarikatina adim veren Hace Bah&'ud-
Din Naksband (O. 701/1391)’nin biyografisi hala iyice
bilinmemekiedir. Ancak ruhani terbiyesinde Ibn
‘Arabi’nin Ogretilerinin dogrudan hig bir etkisi olmagigi
kesin goriinmektedir. Bununla birlikte, en 6nde n
ogrencilerinden ve haleflerinden biri olan ITace
Muhammed Pars (0.822/1419) —ki_onun_hakkinda,
Bahdu’d-Din, gtyle demistir: "Benim_varliga_ gelisimin
sebebi, onun vilcudu olmustur. "2 _ fbn ‘Arabi hayrant
ve dﬂgkﬂnﬁ bll'l ulmu§lur I1ace Muhammed in oglu Ebd

bdbasmm.l Fmﬂs‘u cn:ldl _bir_ §ckﬂde incelemenin’
Hz.Peygamber (a.s. )’run stinnetine. hararetle ve_faal bir
sekilde tabi olmakla sonuglanacag gorisiinde bulun-
dugu yolundaki ifadesi son dercce dikkat geklt:idlr

9. Bkz; Claude Addas, /bn ‘Arabi ou La que're du Soufre
Rouge, Paris, 1989, 5.376.

10. Taftazéni, er-Redd Ve't- Ta;nf alé Kitabi'I-Fusiis adl: bir red-
diye yazmistir. Bkz; Brockelmann, Geschichie der arabis-
chen Literatur, 11, 215.

11. Fadihaw'l-Mulhidin  ve  Nastham'l-Muvahhidin, adh
eserinin Turk Kiitiphanelerinde bir ok elyazmalan mev-
cuttur. (Mesela bkz; Laleli 3679, VV.5b.45b). Eser aym
zamanda Osmanlicaya da terciime edilmistir ki, bu durum,
muhtemelen eserin, Ibn ‘Arabfnin Tirk muanzlan
arasinda ragbet gordifini gosterir. Bkz; Osman Yahad.

. ‘Histoire et classification de l'oevre dﬂm “‘Arabi, Damascus,
1964, 1,55.115-116.

12. Tagkdprizade,
1395/1975, s.155.

13. Fahru'd-Din, ‘Ali Safi, Ragahat ‘Ayni'l-Havae *Ali Asgar
Mu'inidn, Tahran, 1977, I, 5.244.

eg-Sakaiku 'n-Nu'maniyye, Beyrut,
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the . twelfth/eighteenth century that we find a
Nagshbandi —Murtadd az-Zabidi (d. 1205/1791)—
laying claim to the khirqa akbariyya, i.¢, to initiatic descent
from Tbn ‘Arabt.” :

Nonetheless, it is plain that awareness of Ibn
‘Arabi and his works had penetrated Fastern Khurasan
and Transoxiana at the latest by the eighth/fourteenth
century, the period that saw the genesis there of the
Nagshbandi order. One indication of this is that Sa'd ad-
Din Taftazani (d.791/1389), the well-known Ashfari
theologian, found it necessary to write a refutation of the
Fh._fﬂs,m and that one of his pupils, ‘Ald’ ad-Din Muham-
mad Bukhéri (d. 848/1437), composed a more general
condemnation of Ibn ‘Arabi and others whom he
regarded as heretical.'’ Tt may also be of significance
that two of the earliest and most influential commentators
on the Fugiis, Mua'yyid ad-Din Jandi (d. 690/1291) and
Sa‘id ad-Din Farghénf (d. 700/1300), were both of Central
Asian origin.

The biography of Khwéija Bahd’ ad-Din
Nagshband (d. 791/1391), eponym of the Nagshbandi
order, is still imperfectly known, but it scems certain that
his spiritual training did not include any direct exposure
to the teachings of Ibn ‘Arabi. Flowever, one of his prin-
cipal disciples and successors, Khwéja Muhammad Parsa
(d. 822/1419), concerning whom Bahé’ ad-Din said, "the
purpose for my coming intd being was his existence", =
was an enthusiastic and celebrated devotee of Ibn ‘Arabi.
Very striking is the statement of Khwédja Muhammad’s
son, Abu Nasr PArs4, that for his father the Fusds al-
Hikam were like the soul and the Futwhdt al-Makkiya,
and that like the heart he had been of the opinion that as-
siduous study of the Fusis would result in ardent and ac-
tive adherence to the sunna of the Prophel ? Given the

9. See Claude Addas, /bn ‘Arabi ou La quéte du Soufre Rouge,
Paris, 1989, p.376.

10. Taftazanf wrote ar-Radd wa't-Tashni* ‘alé Kitéb al-Fustis;
sce Brockelmann, Geschichte der arabischen Literamr, 11.
215.

11. Manuscripts of his work -Fadihat al-Mulhidin wa Nasihat
al-Muwahhidin- are quite numerous in Turkish libraries
(sce, for example. ms. Laleli 3679, fi5b-45b), and it was
also translated into Ottoman Turkish. indicating.
presumably, a certain popularity among Turkish adver-
sarics of Ibn ‘Arabi. See Osman Yahia. Histoire et clas-
sification de l'oeuvre d'Ibn ‘Arabi, Damascus, 1964, L

_ pp-115-116. o ’

12. Taskopriizade,
1395/1975, p.155..

13. Fakhr ad-Din ‘Ali Safi. Rashahdt ‘Ayn al-Havat, ed. 'Alf As-
ghar Mu'infdn, Tehran, 1977, 1.p.244. : '

ash-Shaqd'iq  an-Nu'maniva,  Beirut.
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Nakgibendilife gtre, silnnete tabi olmak son derece
dnemli oldufuna ve hatta arzu edilmeye deger yegane
keramet olarak ifade edildigine gtre, Hice Muhammed
Pars&’nin bu degerlendirmesi bilyik bir ¢nem arzetmek-
tedir. Bunun anlam: sudur: O, diger ilk donem
Nakgibendfleriyle birlikte hi¢ degilse bir noktada Tbn
‘Arabi’nin Ogretileriyle kendi ruhani yolu arasinda bir
mutabakat grmiistiir.

Héace Muhammed Parsa, hakh olarak "Naksibend{
tarikatinin ilmi ve edebf geleneklerinin kurucusu” olarak
tavsif edilmigtir.” 4 Kendisine farkih hacimierde bir
diizineden fazla eser isnad edilmistir. ibn ‘Arablye olan
hayranhgl bu eserlerin cogunda ifadesini bulmaktadir.
Héce Bah& ud-Din Naksband'in stzlerini toplayan
Risdle-yi Kudsiyye’de, Parsa, bu stzlerden bir kismini Ibn
‘Arabi’den alinan terminolojiye bagvurarak agiklamak-
tadir. Gergi Kitab Ibn ‘Arabi’den dogrudan bir alintiyr da
icermektedir; ancak kendisinden ismi zikredilmeden
sadece "bilyiiklerden biri" (yeki ez Kubard) olarak stz
edilmistir:

Hamd, yetkin insami meleklerin &fretmeni kilan ve
semay! nefesiyle, sereq§:ndlrme ve yiceltme yoluyla
dondiiren Allah’a aittir.

Héace Muhammed Pérs&’nin gerek nazari gerekse
ameli tasavvufa dair en uzun ve en sistematik eseri,
Faslu’l-Hitab adli eseridir. Eserin bizzat baghg, icerdigi
konularin kesinligini ifade etmeyi amaglamaktadir.
Parsd'nin Ibn ‘Arabi'ye agikca bagli oldugu gdz Oniinde
bulundurulacak olursa, Hucviri, GazAall ve Necmu'd-Din
Rézi'ye yapilan atiflarla dolu olan bu kitabin ibn ‘Arabfyi
sadece bir kere zikretmis olmasi kayda deger bir husus
olarak kargimiza gikar. Bu zikredilme olayi da, Seyh Abd
Bekr Ibn Ishak'n "Me‘ani- el-Ahbdr’'indan-alinan el-
Futithdtu'l-Meklkiyye'nin baslangig satirlan ile ilgili dolayl
bir alintidan ibarettir. Stz konusu satirlar style siralan-
maktadir:

Hamd Allah’a aittir. Esyayr yokluktan varlifa getiren
ve sonra onlan tekrar yoklufu doéndiren O'dur.
Esyanin vnmlu;unu. onu sozle ifadeye muktedir
kilmak igin bu diizeyde birakmustir. Ayrica bunu,
yaratilmishfin  gergeklifini ve biitin esyanin (her
seyin) yaratiimamighiin bizzat O'nun
yaratilmamishfnin isifinda kavrayabilmis almamiz ve
O’nun gercek yaratiimamigh@ina dair O'nun tarafindan
bizim igin tesbit edilmis olan idrak sininnmin &tesine
gegebilmis olmamamiz igin yapmistir.

14. Celil Misgamnizhdd, Hice Muhammed Pars@'ya yaplfh
giriste, Serh-i Fustsi'l-Hikem, Tahrau. i3665/1987, s.XVI.

15. Hice Muhammed Pirséd, Kudsiyye, Ahmed T&hiri Irakf b.,
Tahran, 13545/1975, 5.3. Aym ciimle sii arif Seyyid Iaydar
Amulinin de dikkatini gekmis goriinmektedir. Amuli bu
ciimleyi Cami'ul-Asrdr ve Menba'ul-Envdr. (Henry Corbin
ve Osman Yahia. b.,, Tahran, 1347g/1968, s.10) adh
eserinde zikretmistir.

fact that for the Nagshbandiya the following of the sunna
was of central importance, even being designated as the
only miracle (kardma) worth aspiring to, this estimate of
Khwéja Muhammad Pérs4 is of particular importance. It
suggests that he —together with other ‘early
Nagshbandis— perceived a congruity in at least one
respect between the teachings of Ibn ‘Arabf and his own
spiritual path.

Khwija Muhammad Parsd has been rightly
described as "the founder of the Icamcd and literary
traditions of the Nagshbandi order" more than a
dozen works of varying length are attributed to him. His
enthusiasm for Ibn ‘Arabi finds reflection in several of
these. In the Risala-yi Qudsiya, a collection of the dicta
of Khwéja Bah&’ ad-Din Nagshband, Pars& comments
on a number of them with recourse to terminology
derived from Ibn ‘Arabi., The book also contains one
direct quotation from Ibn ‘Arabi, although he is iden-
tified only as "one of the great" (yaki az kabara’):

Praise be to God Who made the Perfect Man teacher
of the angels and made the firmament rotate by  fneans
of his breaths, by way of honoring and elevation.

The longest and most systematic treatise of Khwéja
Muhammad Péarsd on both theoretical and practical
Sufism is the work entitled Fasl al-Khitab; the very title

-is intended to signify the definitiveness of its contents.

Given the attested devotion of Pars4 to Ibn ‘Arabi, it is,
then remarkable that this book —replete with references
to Hujviri, Ghazali and Najm ad-Din Rézi— should men-
tion Ibn ‘Arabf only once. This mention consists of an in-
direct quotation of the opening lines of the Fusthar al-
Makkiya, taken from the Ma‘4ni al-Akhbdr of a certain
Shaykh Abi Bakr Tbn Ishdq. The lines run as follows:

Praise belongs to God. He it is Who brings things from

- non-being into being and then returns them to non-
being. He left the existence of things at that level in
order to render it capable of verbal expression. He did
this further in order that we might perceive the truth
of the createdness and noncreatedness of all things in
the light of His own non-createdness and in order that
we might not pass beyond this limit of realization —
fixed for us by Him— conceming His veritable non-
createdness.

14. Jalil Misgarnizh4d, in his introduction to Khwija Muham-
mad Parsi, Sharh-i Fusis al-Hikam, Tehran, 1366,
sh./1987, p.XVL

15. Khwidja Muhammad Pérsd, Qudsiva, ed. Ahmad Tahiri
‘Irdqi, Tehran, 1354 sh/1975, p.3. The same sentence evi-
dently caught the attention of the Shi'i gnostic, Sayyid
Haydar Amuli; he quotes it in his Jémi' al-Asrdr wa
Manba* al-Anwir (ed. Henry Corbin and Osman Yahia,
Tehran, 1347 sh.1968, p.10).
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Daha sonra Pérsd, Seyh Eb( Bekr'in bu pasajla il-
gili yorumunu tasvib ederek aynen zikreder:

Varolmayigin ~ varolmayigt  varolustur.  Yaratilmig
seyler (el-Kevn), Allah’'in onlan ezelden beri bilmesi
sayesinde - varolurlar. Su halde, yaratlmis seyler,
Allahin bilgisi igin bir yer, olamazlar ve Allah da
yaratilmis seylere hulul etmez. Oyleyse biitin bunlann
gerceklifini anlarsan, O'nun hem yokluktan (Varol-
mayistan) hem de varolustan yarattuify soylenebilir.
Maddeleri size olduklan gibi sunuyorum. Igcn;egi
sdyleyen Allah’ur ve yolu gbsteren de Allah’ur.

Tassavvuf yolunun diger bir muhtasari da, ITace
Muhammed Pérsd'ya atfedilen Tuhfetu’-s-Salikin’dir. Bu
eser 1970 yiinda Delhi’de yayinlanmigtir. ITernekadar,
tevhidle ve baska konularla ilgili bolimierde Ibn
‘Arabi’nin Ogretilerinden bir kag iz bulmak miimkiin ise
de, bu kitab, agik¢a ondan alinmig hig bir sey icermemek-
tedir.'” Buna mukabil, Abdu’r-Rahmén Cami tarafindan
tasnif edilen ve genellikle Suhandn-t Hice Pdrsd olarak
bilinen kisa bir caligma, Ibn ‘Arab’nin kavramlar ile ter-
minolojisinden yararlanmakla iktifa ederken, ondan
agikca sOz etmemektedir.'® Oyle goriintiyor ki, bu
caligma, Pars4 tarafindan, difer yazilarinin kenarina
yazilmig notlardan ibarettir ki, Cadmfi bunlar tasnif edip
diizenlemistir. Ancak Cadmf’nin en bagta gelen miiridi
Abdu’l-Gafiir, onu Camfi tarafindan Pérs&’nin stzlcrine
yapilmug bir gerh olarak tavsif etmektedir.' g

Pars&’nin bu risalesi agik¢a gtstermektedir ki, Ibn
‘ArabI'nin herhangi bir yazar (zerine etkisi sadece
yazilarindan dogrudan ve sik¢a yapilan alintilar
gozoniinde bulundurularak belirlenemez. Bununla bir-
likte burada su hususu belirtmekte yarar vardir: Iler-
nekadar oglu, babasinin Ibn‘Arabi’ye olan bagliligindan
kesin olarak s8z etmig ise de, onun elimizdeki eserleri bu
durumu agk bir sekilde yansitmamaktadir. Belki de,
‘Ald'w’-d-Din - Muhammad BuKari gibi Parsd’nin
muasirlan tarafindan yaydinlan ibn ‘Arabi dismanhg
onun bu konuda tedbirli davranmasimi gerckli kilmigtir.
Yeri gelmigsken hatirlatmak gerekir ki, Buhéral hadis
alimleri en azindan bir kere Parsd'yi schrin ydneticisi
Uluj Beye ihbar etmiglerdir.”

. lion on tauhid and telsc:vu.rl'n‘:re:.”r

Parsd then quotes with approval Shaykh Abd
Bakr’s commentary on the passage:

The non-existence of non-existence is existence.
Created things (al-kawn) exist by virtue of God's know-
ing them since pre-eternity. Now created things cannot
be a locus for God's knowledge, and God does not in-
dwell in created things. So if you understand the truth .
of all this, it can be said either that He created from
non-existence or from existence. [ convey matters to
you as they are. It is Golg Who speaks the truth, and
God Who shows the way.

Another conspectus of the Sufi path is the Tuhfat
as-Sdlikin, attributed to Khwéja Muhammad Pérsé in the
edition published at Delhi in 1970. This book contains
nothing identifiably derived from Ibn ‘Arabi, although
there are possibly a few echoes of his teachings in the sec-
By contrast, the short
work compiled by ‘Abd ar-Rahmén Jami and generally
known as Sukhandn-i Khwija Pdrsé is suffused with the
concepts and terminology of Ibn ‘Arabi, although it con-
tains no explicit mention of him."® This work appears to
consist of notes written by Parsd in the margins of his
other writings, compiled and arranged by Jami, although
‘Abd al-Ghafdr Lari, the principal disciple of Jami,
describes it as a commentary by J&mi on the dicta of
Parsa."”

This opuscule of Pdrsd clearly demonstrates that
the influence of Ibn ‘Arabfi on a given writer cannot be
measured purely in terms of direct and frequent quota-
tion from his writings. It is nonetheless remarkable that
the available works of Parsd do not reflect more clearly
the devotion to Ibn ‘Arabf of which his son spoke so em-
phatically. Perhaps the hostility to Ibn ‘Arabf propagated
in Bukhara by such contcmporarics of Parsa as “Al4’ ad-
Din Muhammad Bukhéri imposed a certain discretion
upon him; it is worth recalling that the hadith scholars of
Bukhara denounced Pérsd at least once to the ruler,
Ulugh Bcg.zo

16. Fashe'l Hitdb'n Farsga ash heniiz negredilmis degildir; en
iyi elyazmalanndan biride 431 numarada kayith Nafiz Pasa
niishasidir. Biz burada, Ali Hiisrevolu'nun istanbul'da
1989 yihinda "Tevhid'e Girig" baghfiyla yayinlanan mitkem-
mel Turkce tercimeden alintida bulunuyoruz. Ahnti
"Kutb" ile ilgili kisimda gegmektedir.

17. Bkz; 5s.103-110 ve 183-184.

18. Suhanén-1 Héace Pdrsd adh eserin metni Marijan Molé
tarafindan "Quelques traités naqshbandis”, Ferhang-i Iran-
Zemin, VI (1337/1958) 294-303'da yayinlanmistir.

19. Lari, Telaniley-i Nefehdti'l-Uns, Ali Asgar Besir Hiravi, b.,
Kabul, 1343s/1964, 5.39

20. Muhammed Ibrahim Halil, "ITdce Muhammed Pirsa ve
Pisarag, "Arvana" (Kabul) 11, (1942), .37.
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16. The Persian original of Fasl al-Khitdb has not yet been
published; among the best manuscripts is Nafiz Paga 431.
We quote here from the excellent Turkish translation of
Ali Ilisrevofiiu. published in Istanbul in 1989 under the
title Tevhide Girig, p.592. The quotation appears in the
chapter on the quib.
17. See pp.103-110, and also 183-184.
18. The text of Sukhandn-i Khwdja Pérsd was published by
. Marijan Molé in "Quelques traités naqshbandis”, Farhang-i
Irén-Zamin, V1 (1337 sh/1958), 294-303.
19. LAri, Takenila-yi Nafahdt al-Uns, ed. ‘Ali Asghar Bashir
Hiravi, Kabul. 1343 sh./1964, p.39.
20. Muhammad Ibréhim Khalil, "Khawéja Muhammad Pérs4
* va Pisarash”, Arvana (Kabul), I (1942). p.37
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Yine Pars&’min, —muhtemelen kendi aragtirmalan
sonucu— bilhassa hayatinin sonlarina dogru cok geg
zamanda Ibn ‘Arabi’ye ilgi duymasi ve dolayisiyla eser-
lerinde. ondan agik bir sekilde stz edememis olmasi da
mimkiindiir. Her haliikdrda, hayatiyla ilgili kronoloji bu
konuda kesin bir sonuca imkan vermek igin yeterince
belirlenmis degildir.

Péars&’nin Ibn ‘Arabi'ye ilgi duymasi ile ilgili bir
baska sirda, Fusiis'ul-Flikem lizerine Farsga yazilmis en
eski ve tam serhlerden birinin ona atfedilmesi ile ilgilidir.
Bu §r:rh gecenlerde $erh-i Fusils’il-Hikem adiyla negredil-
m1§l:r Nisbeten muhtasar olan bu galigmanin belirgin
tzellifi Mu’eyyidu’d-Din CandPnin Arapga serhine siki
bir sekilde dayanmasm:r Ancak Parsf, Arapca serhicki
fazlaliklarin ¢ogunu gidermistir. Yazarin esas gayesi ter-
mmo!ojlyl agiklamak ve gramer ve nahiv meseleri de
dahil olmak (izere, metinle ilgili problemleri ¢6zmektir.
Serhte sahsi ruhani tecriibelerin sokulmasina ya da daha
sonralari Fus@is f{izerine yapilan bir cok serhlerde
goriildiig dzere, agin bir sistemlestirmeye gidilmesine
cahigimamigtir. -Bu serh de el-Futtthan:’l-Mekkiyye'dcki
ayni konuyla ilgili metinlere yapilan atiflarla temayiiz
etmistir ki, bunlari kisim ve bdliim olarak belirlemek
miimkiindir.

Daha  onceleri, 1969 yiinda Osman Yahya
tarafindan belirtildigi vechile, Parsd’ya atfedilen serhin
hig degilse baglangig bolimii, meshur Kubravi velisi Mir
Seyyid ‘All Hemedant (O. 787/1385) tarafindan Fusis'a
yazilan gserhe tipatip benzemektedir. 5 Pérs&’ya atfedilen
serhin metni ilk defa 1987 yilinda Celil Misgarnizhad
tarafindan negredilmigtir. Celil Misgarnizhdd'in P4rs&’nin
serhin yazari oldufu hususunda highir  siiphesi
olmamlgur . Ancak, eserin nesrinden hemen sonra, Af-
'gamstal_'ﬂt arastirmaci Necib Mayil Hiravi serhin Pars&’ya
~atfedilmesine  itiraz  ederek, onun kesin olarak
Hemedani’nin eseri olarak kabul edilmesi gercktigini ileri
" stirmistiir.>* Iliravi'nin belirttigi gibi, Hemedani de Ibn
‘Arabi’'nin eserlerine agikga ilgi duymus ve cesitli
mendkib  kitablarina  gore, IHuttaldn’daki tekkesinde,

21. Eser Celil Misgarnizhad tarafindan 1366.5)’1987 yihinda Tah-
ran’'da yamnlanmisur

22. Histoire et classification del’'oeuvre d'lbn Arabx, 1. s.252.
Bununla birlikte, - O, 'sézkonusu eseri hem Parsd'nin hem
de Hemedani'nin eserleri arasinda zikretmektedir (bkz; 57
ve 15 maddeler)
Bkz; Misgarnizhdd'in metne yazdifh girig ss.XI-XXIV.
Necib Mayil Hiravi delillerini ayni ifadelerle iki ayn yerde,
yani: Sahir Nazar Pirimin-i sahdr asar-i mensib be

" Seyyid ‘Al Hemedani. Dénish (Islamabad) No.11 (Fall,
1366 §/1987) ss.90-116 adh makalesiyle Resa'ili [bn-i
Arabi: Deh- risale-yi farsi guda, Tahran, 1367 5./1988.
ss. XXI-XXVIII, adli esere yazdifh giriste agiklanustir.

R

It is also possible that Parsd’s ‘interest in
Ibn ‘Arabi —probably acquired autodidactically— came
relatively late in his life, too late. for substantial
expression in his works; the chronclogy of his life
is not sufficiently establlshed to pern-ut any firm con-
clusion.

Another mystery concerning Pérsd’s interest
in Tbn ‘Arabi surrounds the attribution to him of
one ,of the earliest complete commentaries in Per-
sian . on the Fusis al-Hikam, recently published
under the title Shark-i Fusls al-Hikam' This is
a relatively concise- work, characterized by close
reliance on the Arabic commentary of Mu‘ayyid
ad-Din Jandi while excising much of its prolixity.
The principal aim of its author is to clarify ter-
minology and explain textual problems, incliding
questions of grammar and syntax; there is no at-
tempt to intrude personal spiritual experience or to
engage in the excessive systeniatizalinn found in
many later commentaries on the Fusigs. This commen-
tary is also distinguished by cross references to -pas-
sages in the Fuiihdt al-Makkiya, helpfully identified
by scction and chapter.

It was already observed by Osman Yahia in 1964
that at least the opening passages of the commentary at-
tributed to Pérs4 correspond exactly to the commentary
on the Fusids written by the w;]l-known _)T_fqbravi‘ saint,
Mir Sayyid ‘Alf T{amadani (d. 787/1385).~ The text of
the commentary attributed to Pérsd was first pubhshed
in 1987, by Jalil Misgarnizhad, who had no doubts con-
cerning Pérsd’s authorship.” Almost immediately,
however, the Afghan scholar Najib Méyil Hiravi disputed
the attribution of the commentary to Parsa and asserted
that it must definitely be regarded as the work of
Hamadani.~" As TTiravi points out, Hamad4ni, too, had a
pronounced interest in the works of Ibn ‘Arabi, and ac-
cording to various hagiographical works, he gave instruc-
lion, at his khdnaqah in Khuttaldn, on a commentary

21. Edited by Jalil Misgarnizhdd, Tehran, 1366 Sh/1987.

22. Histoire et classification de 'oeuvre d’'lbn “Arabi, 1, p.252.
He nonetheless lists separate commentaries for Parsé and
Hamadéni (nos. 57 and 15 respectively).

23. See pp.XI-XXIV of Misgarnizh4d’s introduction to the
text.

24. Najib Méyil Hiravi has made his arguments in identical
terms in two separate places: his article "Chahér nazar
pirAmin-i chah4r asar-i mansiib ba Sayyid “‘Alf Hamadéni®,
Dénish (Islamabad) no.11, (fall, 1366 sh/1987) pp.90-116;
and his introduction to Rasd’il-i Ibn ‘Arabi: Dah riséla-yi
Jérst shuda, Tehran, 1367 sh/1988, pp. XXI-XXVIIL
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HAMID ALGAR (CEV: SALIH AKDEMIR)

Fusm ﬁzcnne yazmig oldugu serh hakkinda bilgi
vcrrm§t|r. Bylece Hiravi, Parsa adiyla negredilen met-

_nin gercekten de Hemedani'ye atfedilen serhin el yaz-

malariyla her bakimdan aym oldugunu ve Flemedaninin
bir baska miistakil risdlesi olan Risdley-i Viuciidiye'nin bu
serhe ait girigin hafifce tashil} edilmis bir seklinden baska
bir sey olmadigini gozler Oniine sermektedir.”

Yine ITiravi §6r0§unn desteklemek icin, CAmi’nin,
Nefahdtu'l- .Uns’de”’ Parsa. hakkinda bilgi verirken ona
Fusiis’la ilgili herhangi bir sey atfetmedigini ve Parsd’ya
ait oldugu stylenen 'serhin de, CAmi’nin - Nakdiu'n-
Nusiis’u tasnif ederken kullandi@i kaynaklar arasinda
bulunmadigini ifade etmektedir.™

Nihayet serhin Parsd’ya aid olduguna dair en eski
atfin  Ismail Pasa'nn (0. 1339/1920) [dahu'l
Mekniin'inda gegtigini ileri sirmektedir. s

Bu . deliller etkileyici olmakla birlikte sonuca
ulagtiracak mahiyette degildir. Bir kere stizkonusu serhin
metni, yazar olarak ne Parsd’nin ne de Hemedani'nin is-
mini icermektedir; eseri iki yazardan birine ya da digerine
atfedenler sadece ya mistensihler ya da gesitli clyaz-
malann sahipleridir. Sonra, Nefehdn:’l Uns’a dahil ettigi
sufiler tarafindan yazilan eserlerin tam bir listesini ver-
mek CAmi’'nin adeti degildir. Sayet, Nakdu’n-Nusis'u
yazarken stz konusu serhi kullanmamigsa bunun stbebi
muhtemelen onda Candinin-gerhinde bulunm&sacak
kadar Gnemli hig bir sey gbrememig olmasidir. Yine
Bagdath Tsmail Pasa’mn serhi Parsd'ya atfeden ilk sahis
olamayacaf da kesindir; zira, atfta bulunurken, ya daha
eski bir kaynakdan. ya da elindeki bir yazma tizerindeki
agiklamadan yararlanmig olmalidir. Nesri icin Misgar-
nizhdd tarafindan kullamlan yazmalarin ikisi Safavi

25. Hiravi buna delil olarak, Ca‘fer Badahsi'nin Hul4satu’l-
Mendlkabinr agik bir referans vermeden zikretmektedir. Bu
eserin Farsga metnine bagvurma imkéni® bulamadim.
Bununla birlikte su-hususu bélirlemekte de yarar vardir ki,
Hulasat'l-Menakab'in muhtasar Almanca terciimesi (K
Teufel, Eine Lebensbeschreiburg des Scheichs ‘Ali-i
Hmiedanf, Leiden, 1962, Hemedéni'yi Fustis'a yazdiffy serhi

- hakkindaki bilgi verirken zikretmemektedir.

26. - Aym sekilde bkz; Muhammed Riyad Ahval ve asar ve Agar-
i Mir Seyyid ‘Ali-yi Hemedéni Isldmabad 1364 §/1985. ss.153
ve 162. Riydd, Hemedé4ni’nin eserlérinin- listesini verirken,
bu listeye Fusiis'a dair tafsilath herhangi bir serh dahil et-
memektedir.

27. Nefd:dm'l Uns, Mehdi Tauhldlpur b, Tahran 1336 §/1957.
55.392-296.

28. Surasi bir gergektir ki, Cami, Nakd un_Nusiis'da dzel

. .olarak Héce Muhammed Pirsi tarafindan yazilmi§ bir
Fus@ls gerhine isaret etmemekle: birlikte, Flace Parsa'mn
"bazi ﬁs&!clcrini" (Ba'd er-resdil) zikretmektedir. Bz
Naldu'n-Nustis fi serh-i Nakg'il-Fuss. W.Chittick b, Tah-
ran, 1398/1977, s5.93-94.

29 Jdéh'ul- Maknfin, Serefettin Yaltkaya ve Kilisli Rifat, Bilge
y., Istanbul, 1945 11, siit 192.
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that he authored himsclf on the Fusis al-Hikam.”
Iliravi then demonstrates that the text published under
Pérsd’s name is identical in virtually every respect with
the manuscripts of the oommcmary attributed to
[Tamadéni, and that a separate treatise by Flamadani,
the Risdla-yi Vujitdiya, is nothing more than a slightly
cmcr‘{gcd version of the introduction to this commen-

tary.

He argues further that JAmi does not ascribe to
Parsa any commentary on the Fugsis in his notice on him
in Nafahat al-Uns,” and that Pars&’s alleged commen-
tary does not figure amnnﬁ the sources used by Jamf in
compiling Nagd an-Nusas.

Finally, he asserts that the earlicst attribution of the
commentary to Parsa comes in the Jddh al-Maknin of

ismail Paga Bagdadi (d.1339/1920).%

These arguments are impressive but not con-
clusive. First, the text of the commentary in question
does not include the name either of Péarsd or of
ITamadéni as its author; it is only the scribes or owners of
various manuscripts that have attributed the work to one
of the two authors. Second, it is not the habit of Jamf to
make an exhaustive listing of works; wrilten by the Sufis
whom he includes in Nafahat al-Uns, and if hc made no
use of the commentary in question when writing Naqd
an-Nugiis, it may have been because he discerned in it

“nothing of importance that could not be found in the

commentary of Jandi. It is also certain that fsmail Paga
Bagdadi cannot have been the first person to attribute
the commentary to Pérs4; in making the attribution, he
must have been gmded either by an earlicr source or by
the annotation on a manuscript available to him. Two of

25. Hiravi mentions as evidence for this the Khuldsat al-
Mandqgib of Ja‘far Badakhshi, without giving a precise
reference. 1 do not have access to the Persian text of this
work; it is worth pointing out, however, that the synoptic
German translation of ‘the Khuldsat al-Manégib (1K
Teufel, Eine ‘Lebensbeschreibung des . Scheichs ‘Ali-i
Harnadéni, Leiden, 1962) does not mention Famadanf
giving instruction on his own commentary on the Fusts.

26. Sce-also Muhammad Riyéz, Ahval ve asdr va ash’dr-i Mir
Savyid ‘Ali-yi [lamadani, Islamabad, 1364 sh/1985, pp.153
and 162. Riyiz does not include any full-length commen-
tary on the Fustis in his listing of Hamadéni's works.

27. Nafnh&t al-Uns, ed Mahdi Tauhldipﬂr. Tehran, 1336
sh/1957, pp.392-39%.

28. Ttis true that in Nagd an-Nusts Jami does not refer specifi-
cally to a commentary on the Fusi2s by Khwija Muhammad
Pirsi; he does. however, make mention of "certain
treatises” (ba'd ar-rasd'il) of Khwija Phrs4. See Nagd an-
Nusus fi Sharh Nagsh al- Fusts, ed. W. Chittick, Tehran,
1398/1977. pp.93-94.

29. Idéh al-Malntin, eds. Sercfettin Yaltkaya and Kilisli Rifat
Bilge, Istanbul, 1945, II. column 192.
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dénemine ait olup yazar olarak Pdrsd adini tagimakiadr.
Bizzat metinde, Parsa’nin yazan olmadigina dair ileri
siiriilecek higbir delil yoktur. Serhin uslubuna gelince;
her nckadar veciz oldugu herkesce kabul edilmigse de
yinc de Pars@’nin Farsga yazilmig diger yazilanindaki us-
lubuyla agik bir benzerlik arzetmektedir.

Serhin Parsd’ya ya da Tlemedani'ye kesin olarak at-
fedilmesi igin, ilgili biitiin elyazmalarinin gok dikkatli ve
sumullu bir gekilde incelenmesini beklemek gerckecektir.
Eger biyle bir inceleme, Hemedani’nin gergekten de bu
serhin yazan oldugunu ortaya koyacak olursa, onun
Parsé’ya bu denli yaygin bir sekilde atfedilmesi de bu ilk
dénem naksibendisinin, ibn ‘Arabi’nin bir hayrani olarak
elde eltigi sohreti agiklamaya yardime olacaktir.

Ilernekadar  Pérs4, Héce  Bah&'ud-Din
Nakgiband’in en ¢nemli akli ve ruhani varisi sayilirsa da,
onun teskilatlanma ytniinden cen bagta gelen halefi,
genellikle ‘Al&’vw’d-Din  Attdr ismiyle taminan Ilﬁce

- Algud-Din  Muhammed  Buhéri (0.802.!1400)
olmustur. Bu naksibendiyi, adagi, muasiri, ibn ‘Arabi’nin
ve ekoliiniin dilsmam Buharadl ‘Aldu’d-Din Muhammed
Buhari (O. 848/1437) ile karisurmamak son dercce
onemlidir. Cinkd tpki Pérsd gibi Aldu’d-Din ‘Attdr da
Ibn ‘Arabi'ye tazimde bulunmustur. Ancak bu konuda
fazla delil meveut degildir. Fahra’d-Din ‘Ali Saff (O.
939/1531) Ragahand’l Ayn-i-l-Fayainda telvin (ruhani
durumun istikrarsizhdt) ile temkin (ruhani halin istik-
rarlihdi) arasindaki fark: inceleme firsatimi butmustur. ik
dtnem naksibendilerinin refvin durumunu tercihlerini
aciklarken ‘Alav’d-Din’in bu konudaki gﬁrﬁ;ﬂnu style
zikretmektedir:

Efier telvin'i Tevhid Ehlinin Kutbu, Tahkik Ehlinin
Gavs't seyh Muhyid-Din Ibn *Arabi ve t4bilerinin —
Allah ruhlanni takdis etsin— kullandiklan anlamda
yorumlayacak olursak telvin sahibini tanimak femkin
sahibini tammakian daha zor olur. Ciinki, seyh —Kud-
dise Sirruhu— terminolojisini  belirlerken  sdyle
demistir: "Bir ok seyhin gorigiine gbre, te/vin kusurlu
bir makamdir, ancak bizim gorusimiize gore, biitiin
makamlann en gizeli ve en mikemmelidir. Benim
telvin'deki durumum ‘Kadir-i mutlak Allah'in kendisi
ile ilgili olarak sdyledifi seyin aymdir: <O, hergiin farkh
bir igtedir> (Qur'an-55:29) Bizim grusumuze gore
gergek temkin, relvin iginde remkin'dir.

the manuscripts used by Misgarnizhad for his edition
date from the Safavid period and bear the name Pdrs4 as
author. There is nothing in the text itself to argue against
its authorship by Pars4, and its style, although admittedly
laconic, bears a clear resemblance to that of Pérsa’s
other writings in Persian.

A dcfinitive assignation of the commentary to
either Parsd or Hamadani will have to await a precise
and comprehensive examination of all the relevant
manuscripts. If such an examination establishes that
INamadéni was indeed the author of this commentary, its
widespread attribution to Parsa will still scrve as an il-
lustration of the repute enjoyed by this early Nagshbandi
as a devotee of Thn ‘Arabi.

aew

If Pérsd counts as the principal intellectual and
spiritual heir of Khwéja Bah4’ ad-Din Nagshband, his
chicf organizational successor was Khwaja “Al&’ ad-Din
Muhammad Bukhéri (d. 802/1400), commonly known as
‘Al&’ ad-Din ‘A!l.{ir.'w It is important not to confuse this
Nagshbandi with his namesake and contemporary, ‘Al
ad-Din Muhammad Bukhari (d. 848/1437), the Buk-
haran enemy of Tbn ‘Arabf and his school, for like Pars4,
‘A1’ ad-Din ‘Attar also revered Ibn “‘Arabi. The evidence
is, however, less copious in his case. Fakhr ad-Din Safi
(d. 939/1531) has occasion to discuss in his Rashahdit
‘Ayn al-Hayd the difference between talwin (variability
of spiritual state) and tamkin (stability of spiritual state).
While explaining the preference of the early
Nagshbandis for the former, he quotes ‘Al&' ad-Din as
follows:

If we interpret falwin in the sense it bears in the usage
of the Pole of the Asserters of the Divine Unity, the
Succor of the People of Realization, Shaykh Muhyi'd-
Din Ibn ‘Arabi and his followers —may God sanctify
their spirits— recognizing the possessor of walwin is
more difficult than recognizing the possessor of
tammkin. For the shaykh —may his innermost being be
sanctificd — has said, in his [definitions of] terminol-
ogy: "In the opinion of most shaykhs falwin is a defec-
tive station, but in our opinion it is the best and most
perfect of all stations. My state in talwin is the same as
that which God Almighty says conr:cming Himself:

'Every day llc is engagcd in a different affair’ (Qur'an,
55:29). True tamkin, in our opinion, is tamkin within
walwin, *!

30. Autdr'la ilgili olarak bkz; Hamid Algar, "Bokdrd ‘Alé al-
din, Muhammad" Encyclopaedia Iranica, IV. 5.330.

31. Ragahfiu Ayn’il-Hayai, 1. s5.153-154. ibn ‘Arabinin telvin
hakkindaki goriisleri igin Bkz; Fur@hd, 11, ss.131, 499-500;
Isnlahu's- Sufive, Haydarabad (Deccan) 1367/1948 s.10
Ragahat'da zikredilen pasajda Abdurrezzak el-Kigini'nin
(Istilahatu’s-Sufiye, Muhammed Kemal ibrahim Ca'fer b,
Kéhire 1971, s.157) sinde yer alan relvine dair ifadcleric
bilylik bir benzerlik arzetmektedir.

30. See, concerning ‘Attér, Hamid Algar, "Bokéri, ‘Ald’al-din
Mahammad", Encyclopaedia Iranica, IV. p.330.

31. Rashahat ‘Avn al-Havai, 1. pp.153-154. For Ibn ‘Arabi’s
views on falwin, see Futuhay, 11. pp.131 and 499-500, and his
Isiilah as-Sufiva, Hyderabad (Deccan), 1367/1948, p.10.
The passage cited in Rashahat also bears great similarity to
the entry on falwin in *Abd ar-Razzaq al-Kashani, Istilahat
as-Sufiva, ed. Muhammad Kemal Ibrahim Ja'far, Cairo,
1971, p.157.
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Bu, ‘Al4u’d-Din ‘Attar'in Ibn ‘Arabf'ye atifta bulun-
dugunun zikredildigi yegane yerdir.

‘Alau’d-Din ‘Attar'dan sonra Naksibendi silsilesinin
ana kolu Mevlan4 Ya'kdb Carhi'ye (O. 851/1447) gecer.
HAace Muhammed Pérsd, ayarinda olmasa da, Carhi
oldukga fazla eser vermig bir yazar¢11r32 Yazilarinda ve
hatta konusu itibariyla, Ibn “Arabi'nin RicaluI- Gayb’a
dair Ogretileriyle yakinlik gstermesi umulabilen Risdley-i
Abdaliye adl eserinde bile Ibn ‘Arabinin etkisinin izini
gbrmek: mimkin degildir. Oyle gorindyor ki, gegmis
iistatlan arasinda, Carh’nin dikkati daha gok Mcvldnd
Celalu’d-Din Rami'ye ydnelmigtir.

Carhi’"den sonra yerine halef olarak Naksibend?
tarikatinda bizzdt Héce Bahau’d-Din Naksibend’den
sonra birgok bakimdan en tnemli sahsiyet olarak gﬁrmcn
Hace ‘Ubeydulidh Ahrar (O. 896/1490) gegmistir.

Ahrér hakkindaki son derece zengin biografik mal-
zeme §imdiye kadar daha c¢ok onun Timur Orta
Asyasindaki son derece Onemli sosyal ve politik roldne
dair bilgi toplamak igin incelenmistir. Mesleginin &zcliikle
sifi boyutlar biyik Olglide dikkatlerden kagmustir. Yine
Ibn ‘Arabi'ye ve eserlerine gosterilen agik ilgiyi dc bu
boyutlar cercevesinde muldhaza etmek gerekir; igte
Ahrar'in kesin olarak Vahdet’l-Vucitd doktrininin taraf-
tan oldugu sonucuna ulasmamiza imkan veren, onuy Tbn
‘Arabi'ye ve eserlerine agikga ilgi duymasidir. é

Ahrrin hig degilse bir hususta Ibn ‘Arabi ile
masterekligi stz konusu olmustur. Tipki onun gibi o da
yetigmesinde Hzis®nin ruhdniyetinden %ararlanmas; ve
neticede Isevi mesrebli biri oluvermigtir.” Elbetteki, bu
ilgi bir rastlant: oldugu gerekgesiyle reddedilebilir. Ancak
surasi giphe gotirmez bir gercektir ki, Ahrar'm Ibn
‘Arab'nin yazilaryla yakindan bir aginaliyi olmustur.
Yayinlanmamig eserleri arasinda, Fusiis'da gegen
anlagilmas gilg bazt ayetleri agtklamak Igm farsca
yazilmug bir tefsiri burada zikretmek gerek;r S Futtthatu'l-
Mekkiyye'ye son derece hakim bulunuyordu. Oyle ki, ibn
‘Arabr'nin ilk ddnem naksibendi hayranlarindan siiphesiz
ki en meghur olami Abdu'r-Rahman Cami bllc bu escrin
problemli pasajlarinda ona ba.svurmu§tur Ahrar'n

32. Carhi" ve eserleri hakkinda bkz; Hamid Algar, "Carhi,
Mevldna Ya'kdb" Encyclopaedia Iranica (Yakinda gikacak)

33. Bkz; JM. Rogers, "Ahrér Hice ‘Ubaydullah,” En-
¢yclopaedia Iranica 1, ss.667-670 ve Hamid Algar, "Ahrdr,
Hace ‘Ubaydulidh,” Encyclopaedia ofls!mn‘ ilave fasikil 1-
2,s5.50-52.

34. Bu parelellik er-Rahavi tarafindan el Emdmi Kudsiyye'
s.7de kurulmustur. Yine bkez; Ragahdnt ‘Aynil-Hayde 11,
$5.392-393. '

35. Necib Mdyil Hirdvi'nin Seyh-i Mekki baskisina yapuf
girise: bkz;" el-Canibu'l-Garbf fi Hall-'I-Mugkaldti's-geyh

-~ Muhyt'd-Din Ibn ‘Arabi, Tahran, 1364 5/1985, s.XIIL

36. er-Rahavi, el-Envér'ul-Kudsiyye, 5.152.
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This is the only occasion on which ‘Al&’ ad-Din
‘Altdr is recorded to have referred to Ibn ‘Arabi.

From ‘Al4’ ad-Din ‘Attdr, the main line of the
Nagshbandi silsila passes to Mauldnd Ya‘qdb Charkhi
(d. 851/1447), who was a fairly prolific writer, althnugh
not on the same scale as Khwédja Muhammad Pérs4.
No trace of the influence of Ibn ‘Arabi is visible in his
writings, even in the Risdla-yi Abdaliya, a treatise which,
because of its topic, might be expected to show
familiarity with Ibn ‘Arabi’s teachings concerning the
rijal al-ghayb. Charkhi’s chief focus, among the masters
of the past, seems rather to have been Mauldn4 Jalal ad-
Din Rami.

Charkhf was succeeded in turn by Khwéja
‘Ubcydulldh Ahrdr (r. 896/1490), who was in many
respects the most significant figure to appear in the
Nagshbandi urdcr afler Khwdja Bah&’ ad-Din
Nagshband himself.*>

The quite copious biographical material on Ahrdr
has been examined so far mostly to extract information
concerning his considerable social and political role in
Timurid Central Asia; the specifically Sufi dimensions of
his carcer have reccived markedly less atttention. Among
those dimensions is a clear interest in Ibn ‘Arabf and his
works which permits us to conclude that Ahrir was
definitely an adherent of the doctrine of Wahdar al-
Wujad.

Ahrdr had at least one circumstance in common
with Tbn ‘Arabi; like him, he was a Sufi who received part
of his training from the spiritual being (n?hdni}ra) of
Jesus, so that he, oo, was Tsawl al-mashrab>* This af-
finity may, of course, be dismissed as incidental, but it is
incontestable that Ahrar was closely acquainted with the
writings of Ibn ‘Arabl. Among his unpublished works is a
commentary in Persian on some of the more difficult ver-
ses contained in the Fusis, 5 and his command of the
Funthdt al-Makkiya was evidently of such a high order
that even ‘Abd ar-Rahmén J4mi —without doubt the
most prominent of the early Nagshbandi devotees of Tbn
Araht— consulted him on problematic passages of that
work.>® The longest of Ahrar’s writings is a treatise

32. Concerning Charkhi and his works, see Hamid Algar,
*Carkl, Maulind Ya'qib", Encyclopaedia Iranica
(forthcoming).

33. See JM. Rogers, "Abrir Kwija ‘Obaydallsh”, En-
cyclopaedia Iranica, 1. pp.667-670, and Hamid Algar,
*Ahrdr, Khwidja ‘Ubayduliah®, Encyclopaedia of Islam’,
supplementary fascicule 1-2, pp.50-52.

34, The parallel is drawn- by ar-Rakhdwi in al-Anwér al-
Qudslya, p.7, See:also Rashahdt ‘Ayn al-Hayds, 11. pp.392-
393. .

35. Sce introduction of Najib Méyil l-llrﬂvf to his edition of
Shaykh-i Makki, al-Janib al-Gharbf fi Hall Mwﬁialdl ash-
Shaykh Muhvi'd-Din [bn ‘Arabf, Tchmn 1364 sh!1985
pXII

36. ar-Rakhawi, al-Anwdr al-Qudsiya, p.152. -
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yazilari icinde en uzun olani, Fakardt adiyla bilinen escr-
dir. Eser Onccelikle, gegrmg ruhanf dnder[cn sunmayt- ve
Nakglbend“llgm tasavwuf metodunu - agiklamayi
amagiamakladir. 7 Bununla beraber, Hakikat-i Muham-
mediyye meselesini tartigirken, Fusu.s’un sop  kismint
opilyik olciide gizOniinde bulundurmaktadir ve yine
Siddikayet  makamum . incelerken  el-Fumhan'l-
Mekkiyye'nin ilgili bOlimiini de dlkkate almaktadir.
Ayrica biitiin Fakardt boyunca, Ibn ‘Arabf'nin kulland:g1
terminolojinin izlerini gormekteyiz. _ !

Ahrér’in biyografisi icin yaymnlanmig bashca kaynak
olan ‘Fahruddin ‘Ali Safnin Ragahdftu Ayni’l-Haydirh,
Ahrar'in —vermig oldugu sifahi dersler esnasinda— bir
cok meseleyi Ibn-i ‘Arabiye bagvurarak. aglklamak !S-
ted:gml kaydelmektcdir.

Cansiz objeler tarafindan msan[arm fiillerine ve
ahlaki Ozelliklerine verilen cevaplar; igerigi bl]mmedlgl
icin uyku esnasinda yapilan zikrin yararsizigi; Ebis-Suad
adh bir seyh tarafindan stylenmig olan bir stziin sem-
bolik anlamy; bir - ve]lmn kébri bagmda bu[unuldugu
sirada - tecriibe edilen ve receui-y-: miutkdbele olarak
bilinen ilahi tecelli sekli (Ebd’l-Fluseyn Nuri'nin
dliimiinden sonra ibn ‘Arabi ile bulugmast olayiyla jspat-
landig1 tizere) dlimden sonra da ruhani olarak terakkiye
devam edilmesinin. :mkﬁn dahilinde olmasi ve. nihayet
evine doniip annesine bakmasi hususunda cha:ud
Bistdmi’ye verilen talimatin anlami bunlar araﬁmdadlr

‘Bununla -birlikte - Ahrdrin, 1Ibn  ‘Arabi’nin
gretilerini,  Ozéllikle - metafizik * boyutlan - icinde,
Naksibendi tarikdtimin uygulamasina sokmak isterredigi
agikdrdir. Son derece basiretli bir sifi oldugu igin,
metal'iz.lk speku[asyonun bu konuda yeierslz olan birini
maruz b:rakablleoegl tehlikenm bllmcmdeydl- '

Ra;aha!'da gecen son derece anlamii sozlennde
Ahrér bir yandan Vahde{ﬁ’l-vucud gOrugunun dini bil-
ginin ¢zl oldugunu kabul ederken, diger yandan da Vah-
detw’l-vucad’un akil yoluyla kawanamayacaglm, en
azindan - halkin ¢ogunlugu icin durumun bdsyle oldugunu
agikea ifade etmistir. Kalbin temizlenmesi gercegin kav-
ranmasi hususunda yegane dogru yaklagimdir.

37. Fakardt'm orijinal Farsca metni -hala basimis -deildir.
Eserin bir gok yazmasi meveuttur. Mesela bkz; Veliyiiddin
Efendi 1755, VV. lb,"_Sla.\Ar}:pqa terciimesi ise, Muceddid
‘Seyh "Ahmet Sirhindi'nin < Mekmbdr adl * eserinin
Muhammed Murdd el-Kézdni tarafindan yapilan ve
1317/1900  yiinda. ~ Meue‘dc ‘yayinlanan = " Arapga

. terciimesinin kenarina (I $5.281-353) basilmustir.

38. Bkz; Ragahdm’ Avm'l Havar 11, ss.452, 457, 465-466, 469,
470-474. Soz..-konusu- Ebi's-Suiid, Abdu'l- Kad!r el-

Geyl4ni'nin - ‘miiridlerinden * biri olan ve. ibn ‘Arabi

tarafindan Futuhdn'nda sikga zikredilen Ebﬁ'S—Suud b. eg
Sibliel- Bagdﬁdioiablllr

known as Faqarat, which is primarily an exposition of the
spiritual anc%%try and mysucal ‘method of the
Nagshbandiya.”’ Nonetheless, in its discussion of the
Hagiga Muhammadiya it is highly reminiscent .of the
final chapter of the Fusils, and in its analysis of the sta-
tion of the siddiq it is equally reminiscent of the relevant
section of the Funihit al-Makkiya. Furthermore; there
are echoes of the terminology of Ibn ‘Arabi lhroughout
the Fagarat. :

Fakhr ad-Din “All Safs Rashahat ‘Ayn- al-
Iayat, the ‘principal published source for the biog-
raphy’ of Ahrér, records many topics that Ahrér
sought to clarify —in the course of the oral instruction he
dispensed— by referring to Ibn ‘Arabi. Among these
were the ‘responses evinced by inanimaté objects:
to the acts and moral characteristics of humans;
the uselessnéss- of dhik performed while sleeping
(because of the absence of knowledge of the content
of the dhikr); the symbolic meaning of a saying'by
a certain Shaykh Abd’s-Su‘ud; the form. of divine
manifestalion known as fajalli-yi mugabala, which is -
experienced “while facing the tomb of a saint; the
possibility . of continuing to advance -spiritually after
death (proven by Abi’l-Husayn Nari's posthu-
mous ~ encounter ~with  Tbn ‘Arabf); and the sig-

nificance of "the - instructions - given 'to Béyazid
Bmﬁml to return - home and ‘look after his
mmher R

Nonetheless- it is: plain that Ahrér did not seek
to fuse -the teachings- of Ibn ‘Arabi, above all in
their - ‘metaphysieal dimensions, with the practice of
the ‘Nagshbandi path. An eminently practical Sufi,

he. was. .aware. of the dangers into. which
metaphysical : s;:cculalion might plunge the .un-
qualified. -

-~ In a highly. signifi canl discourse recorded in thc
Rashahdt,” Ahrdr made. it clear. that en the one hand
he regarded the doctrine of; the unicity of being as
the .very essence. of -religious knowledge, but that on
the other hand it is not accessible by means of intel-
lection, -at least for the majority of men. Purification of
the heart is the only correct approach to pei'ceiving the
truth:

37. The Persian original of Fagarat still remains unpublished,
_ Manuscripts are numerous; see, for example, Veliyliddin
““Efendi 1755, ff. 1b-51a. An Arabic translation wés printed

in the margins of Muhammad Murid al-Qézéni’s Arabie
" translation of the Maknibét of Shaykh Ahmad Sirhindf the
Mujaddid, Mecca, 1317/1900, 1. pp.281:353.
38. Rashahat ‘Ayn al-Hayds, 11. ppA52, 457, 465-466, 469, 470,
* 474 The Abi’s-Su‘ud in question may have been Abl's-
Su‘ud b. ash-Shibl al-Baghd4di, 2 murid of ‘Abdal-Q4dir
al-Jilani frequently cited by 1bn “Arabf in the Furdhat. °
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~ Zahirf ilimlerin 0zil, fefsir, hadis ve fikihtan buna
mukabil, bunlarin 6zil ise, tasavvuftan ibarettir. Tasavvuf
ilminin konusu ise vilcuddur. Ister ilahf isterse yaratilmig
olsun varligin' biltiin derecelerinde, cesitli surctlerde
tezahiir eden sadece tek bir varlik oldugu ve bu suret-
lerin de O’nun kendi bilgisine (siver-i ‘ilmiye-yi Hild)
dayandi@l stylenmistir. Bu son derece giig ve nazik bir
konudur. Bu itibarla, akil ve tahayyul vasitastyla birini bu
konuya daldirmak dogru yoldan gikmaya, sapikliga yol
acar. Ciinkd, bu diinya kopekleri, domuzlan ve diger
basit hdyvanlari ve cesit cesit pislikleri icermektedir. Bu
bakimdan onlara "viicud" stzciigiinii atfetmek son
derece girkin ve kinanmasi gereken bir durumdur. Diger
taraftan- onlar1 "viicud"dan ayirip miistesna tutmak ise
kurall bozacag gibi; sdfilerin adetine de ters diigecektir.
Su halde, zeki insanlarin gdrevi, kendi hakikdtlarimin
aynasindan yaratilmig varliklarin izlerini (nukis-i kev-
niyye) silip temizlemekten bagka bir sey degildir. Taki, bu
(idrak) mahalli temizlenip de paklanminca viicud nurunun
1gif1, nazik idrak organlarinda (latifey-i mildrike) par-
layabllslu ve bdyleoe viicud kendini oldugu gibi g()slercbll—
sin.

Abdu‘r-Rahman Caminin (0. 898/1492) ibn
‘Arabi'nin doktrinlerine, kavramlarina ve eserlerine olan
ilgisi, simdiye kadar incelenmig olan diger nak§1ben$
den hem daha fazladir hem de daha iyi bilinmekte
Ister nesir isterse nazim halinde olsun, tasavvufa dair
eserlerinin bilyiik bir blimi agik ya da kapali olarak Tbn
‘Arabi’nin Ogretilerinin  acgiklanmasina ayrilmigtir. Bu
itibarla, Ca4mf'nin ozellikle Farscanin konuguldagu
ytrelerde ekollintin en dnltt ve en etkili temsilcisi
oldugunu ileri stirebiliriz. ‘Ayrica o, Herat’da biiyiik
tistadin  Ogretileriyle ilgili yapilan miinazara - ve
tartismalara akuif bir sekilde katilmig, zahiri muarizlarina
karsi Ibn ‘Arabi’nin dgretilerini savunmug ve onlar1 kendi
miiridleriyle grencilerine de telkin etmeye galigmstir.

' Camf'nin Tbn ‘Arabi’ye ilgi duydugunun en agik
delili, bizzat Ibn ‘Arabi tarafindan yapilmi olan Fusdsa -
Hikem’in muhtasan Nakga'l-Fustis’a, Nakdii'I-Fusiis adl

bir serh yazmig olmasidir. Nispeten eski olan bu eseri, -

Ibn ‘Arabi ekoline mensub eski yazarlara olan
bagimliigindan Otiirii tali bir eser olarak tavsif etmek
milmkidndir. Ancak, bu eser yine de, gerek nazim
gerekse nesir halinde olsun, Cdmi'nin sonraki yazilarinin

39. Ragahdm'l Ayn-i'l-Fayd, 11, 5.488.

40._ Cimfnin, ibn ‘Arabf'nin 6gretilerini yorumlayaci ve sunucu
olarak rolii hakkinda, Chittick'in Nakdu'n-Nusis® ncsrine
yazdifis giris ile "The Perfect Man as the Prototype of the

* Self in the Sufism of Jami, Sudia Islamica, XLIX iw'ﬂ))
s5.135-157." baglikli makalesine bakiniz. Muhammed: Ismail

. Mubellif’in 1343 §/1965'de Kabul'da yayinlanan- Cémni ve
Ibn ‘Arabi baghkli calismas: ise, biraz ylizeysel bir calisma
olup konunun hakkini vermekten uzaktir.
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The essence of the conventional sciences consists
of tafstr, hadith and figh, and their essence in turn.con-
sists of Sufism. The topic of the science of Sufism is
being: It is said that in all the degrees of bcmg, whcther
divine or created, there is but one being, manifest in the
forms reposing in its own knowledge (suvar-i -Tlmiya-yi
khud). This is an extremely difficult and subtle topic; to
immerse oneself in it by means of intellection and im-
agination leads to misguidance and heresy. For this world
contains dogs and pigs and other lowly animals, as well as
various kinds of filth and impurity; to-apply the word
"being" to them would be extremely ugly and reprehen-
sible. On the ‘other hand, to except them from being
would invalidate the principle and contradict the usage of
the Sufis. The duty of the perspicacious is, therefore, to
busy themsclves 1o the exclusion of all else with cleansing
from the mirror of their own essence the imprints of
created being (nugiish-i kauniya), so that once that locus
[of perception] has been cleansed and purified, the ray of
the light of existcnce may shine on their subtle _organ of
perception (lafifa- Sg: mudrika) and the matter may show
itsclf 1o be as it is.

The interest of ‘Abd ar-Rahmén Jami (d.
898/1492) in the doctrines, concepts’ and works of
Ibn  ‘Arabi is at once more substantial and tieller
known lhan that of the other Nagshbandis ex-
amined so far. A major part of his Sufi works, in both
prose and poetry, is devoted, explnc:tly or implicitly, to
an exposition of the teachings of Ibn ‘Arabi, and we
may hazard the asscrtion that he.was the most
eminent and influential representative of his school, par-
ticularly in the Persian-speaking world. In addition, he
participated encrgetically in the debates and controver-
sics that raged in ITerat concerning the teachings of the
great master, defending the’ doctrines against their -ex-
oterist opponents and inculcating them in- hls own dis-
ciples and students. -

The clearest evidence for JAmf's interest in Ibn
‘Arabi is provided, of course, by the Nagd an-Nusis, his
commentary on the Nagsh al-Fusiis, Ibn ‘Arabi’s own
summary of the Fusds al-Hikam. A rclatively early work,
it can fairly be described as derivative because of its de-

39. Rashahdt ‘Ayn al-Ilavar, 11, p.488.

40. Cum:l:mmg Jamf's role as interpreter and expositor of the
teachings of Ibn *Arabi. see Chittick’s introduction’ to his
edition of Nagd an-Nusts and his article "The Perfect Man
as the Prototype of the Scif in the Sufism of Jami", Smudia
Islamica, XLIX (1979), pp.135-157. The study of Muham-
mad [sm4'll Muballigh, Jami va Ibn-i ‘Arabi, -publishcd at
Kabul in 1343 sh/1965, is somewhat superfical and does not
do justice to the subject. ) )
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muhtevasinin  biiydk bir kismum fikren belirlemistir.
Camfnin Fusds'un tam metnine yazdigi serhde, asil
amacinin metinle ilgili problemleri ¢dziime kavugturmak
olmasi ve dolayisiyla kitabin metafizik boyutlanimin tutarh
bir agiklanmasina kalkismamasi bakimindan, Pérsd’ya at-
fedilen serhle benzerlik arzetmektedir.'’ Tbn ‘Arabi
- tarafindan kullanilan terminolojiye teknik bir hakimiyet
saglamig olmas! ve aymi sekilde Fusds iizerine yapilan
mevcut serhlere muttali bulunmasi ed-Durreru'l-Fahire
adli eserde de acgikca gosterilmisti. Osmanli Sultani
Fatih Sultan Mehmed’e sunulmak {izere Afapga yazilan
bu eser, Allah’in bilgisi hakkinda kelamcilarin, fel-
sefecilerin  ve sufilerin  tutumiarimt  belirlemeyi
arnat;'lamalctl-:acllr.42 Ibn ‘ArabPnin 6gretilerinin, tzellikle
Vahdetu’l-vuciid’'un  daha milkemmel bir Sziimsemesi
ise, gahane bir edebl uslupla, nesir ve nazim karigik
olarak yazilmig 0¢ Farsca eserde ifade edilmistir: Esi’atu’l
Lemadt, Levayih, Levami. Fahrw'd-Din Iraki (O.
688/1289) nin meshur Lemedr adli eseri Gizerine bir serh
olan Egi’anc’l Lamedr ibn ‘ArabPnin felsefi goriisleriyle
ilgili anahtar terimleri agiklayan ilk Farsga eserdir.

Levayth de us[ﬂb ve dizenlenme bakimindan Lemedra
benzemektedir.** Nihayet Levami de ibn’ u!-Fend (0.
633/1235)Yin meshur Hamriye'sine bir §erhl|r. Vah-
det’ul-Vuciid’'un daha kapsamli ve hem nazim hem de
nesir halinde ifadesi ise metafizik konular igleyen
Rubailer’de yer almisur ki, Camf bunlara, nisbeten agik
ve halkin anlayabilecegi bir dille kendi serhini }razm1§{1r.4
Ibn ‘Arabi'nin 6gretileri CAmi'nin yazmig oldugu birgok
misrada da ifadesini bulmugtur. Gergekten de siirinin,
ibn ‘Arabfi'nin goriislerinin yayilmas: hususunda, Fusts
tizerine yazilan serhlerden daha etkili oldugu gorilsiine
varilabilir. Herseyden once su hususun belirtiimesinde
yarar vardir ki, teknik mahiyetteki eserler nispeten simrh
bir halk kitlesi tarafindan okunmustur. Oysa ki, CAmfi’'nin
yazmug oldugu siirlerin etkisi gok biyiik clmustur. Oyle
ki, asirlar boyu sadece Iran’da degil fakat aym zamanda
—hemde gercekten de daha biyiik bir dlglide— Orla
Asya’da, Hindistan’da ve Osmanli Tirkiye'sinde taklid
edilmis olan bir milkemmellik modeli ortaya koymustur.
Sairler, onun uslubunu kopya etmek ve kullanmig oldugu
edebi tasvirleri gelistirmek suretiyle, ibn ‘Arabinin
goriiglerinin giire ve dolayisiyla bitin Dogu Islam

41. Chit;ick.-lnlmd uction to Nakdu 'n-Nusiis ss. XXVI-XXVIIL

42, ed-Durrenu'l-Féhire, Nicholas Heer ve Ali Masvi yay- Tah-
ran, 1358 5./1979.

43. Hamid Rabbéni baskisi, Tahran'da 1352 §/1973 yilinda
yayinlanmistir.

44. Bu eserin iki dildeki nesri Yann Richard tarafindan
gerceklestirilmigtir. Les Jaillissement de Lumiére, Paris,
1982.

45. Cami, Sih Rusale der Ta.rmwf Irac Afsar Yay. Tahran.

1360 511931 $5.104-189.
46. Bu serh Méyil Hiravi tarafindan Kabul'da nesredilmistir.

gree of indebtedness to earlier writers belonging to the
school of Ibn ‘Arabi; it nonetheless foreshadows muich of
the doctrinal content of J&mi’s later writings in poetry
and prose. JAmi’s commentary on the full text of the
Fusis bears comparison with that attributed to Pdrs4, in
that its chief concern is to elucidate textual problems and
it does not attempt a consistent explanatmn of the
metaphysical dimensions of the book.*' A technical
mastery of the terminology employed by Ibn “Arabi, as
well as an acquaintance with the existing commentaries
on the Fusds, is also demonstrated in ad-Durrat al-
Fakhira, an adjudication of the positions of the
theologians, philosophers and Sufis corcerning the
knowledge of God, written in Arablc for the Ottoman
Sultan Muhammad the Conqueror. 2 A more perfect as-
similation of the tcachings of Ibn ‘Arabi, especially Wah-
dat al-Wujid, is expressed in superb literary form in
three Persian works, written in a mixture of prose and
poetry:  Ashi“at al-Lama‘di, a commentary ‘on the
celebrated Lama‘at of Fakhr ad-Din ‘Traqf (d. 688/1289(,
the first exposition in Pcrs:an of key themes from the
theosophy of Ibn ‘Arabi;’ Lavdy:h, a work similar in
style and arrangement to the Lama‘at* and Lavamf’, a
commentary on lhe well-known khramriya of Ibn al-
Férid (d. 633/ 1235) 5 A further discussion of Wahdat al-
Wujid couched in both poetry and prose consists of the
metaphysical quatrains to which Jami wrote his own com-
mcnta?' in a relatively accessible and non-technical lan-
guage.  The teachings of Ibn ‘Arabi also found expres-
sion in much of the verse JAmf composed, and it may be
argued, in fact, that his poetry was a more effective
means for the dissemination of the concepts of Ibn
‘Arabf than commentaries on the Fusils. Works of such a
technical nature were read, after all, by a relatively
restricted number of people, but the influence of Jami’s
poetry was vast; for centuries it provided a model of ex-
cellence that was imitated not only in Iran but also —to a
higher degree, in fact— in Central Asia, India and Ot- .
toman Turkey. Poets copying his style and developing
the imagery he employed made it possible for the con-
cepts of Ibn ‘Arabi to permeate the poetry and thus the

41. Chittick, introduction to Nagd an-Nusis pp.XXVI-
XXVIIL. :

42. ad-Durrat al-Fakhira, eds. Nicholas Heer and *Ali Misavi
Bihbahani, Tehran, 1358 sh/1979. :

43. The edition of Tfamid Rabbani was. pubhshcd in Tehran in
1352 sh/1973.

44. A bilingual edition of this work has been publlshcd by
Yann Richard: Les Jaillissements de Lumiére, Paris, 1982.

45. Jami, Sih Riséla dar Tasavvuf, ed. fraj Afshar, ‘Tehran,
1360 sh/1981, pp.104-189.

46. Edited by Méyil Hiravi, Kabul, n.d.
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Diinya’sinin  bilincine ve hissiyatina niifdz etmesine
imkan vermiglerdir.

CamPnin Ibn ‘Arabi'ye baglanmasina, hi¢ defilse
kismen gocuklugunda sahsen karsilagmig oldugu Hace
Muhammed Pars&’nin yazilari yol agmigtir. Oflu Ebd
Nasr Parsd ise, onun Herat'ta sirekli arkadag
olmustur.

CAmf bir defasinda muridi Lari'ye baglangicta Vah-
detu’l-vucid hakkinda siipheleri bulundufunu, ancak
Héce Muhammed Pérsd’min yazilarimi okuduktan sonra
bu konudaki tereddiitlerinin tamamen izale oldugunu
style anlatrmstir: “Iste o zaman, zihnim biittin endiscler-
den, sikintilardan bir anda kurtuluverdi ve derhal bu
ogretiyi kabul ediverdi ®

CamfP'nin ibn ‘Arabl’yc ilgi duydugunun -belki bir
tigiide- bir baska delili de biraz dnce de goriildiigi tzere,
onun Futuhdtu'l-Mekkiyye’de gecen baz pasajlann
manalarn icin zaman zaman Hace ‘Ubeydulldh Ahrér
adli bir bagka Naksibendf’ye, miiracaat etmesidir.>

Ahrér'a saygii olmakla beraber, Cami'nin
Naksibendr tarikatina kesin baghligi, Mevi4ni Nizamu’d-
Din ¥Hamds tarikiyle Aldu’d-Din ‘Attdr neslinden gelen
HAce Sa’d’ud-Din Kasgari (0. 860/1456) isimli bir bagka
seyh vasttasiyla gerceklegmigtir. Kasgarfnin  Tbn
‘Arabi’nin eserlerine pek asina olmadifi goriilmektedir.
Bununla beraber, bir keresinde ibn ‘ArabPnin "Kim
ayalti diinyasinda yasiyorsa, olimden sonra da zorunlu
olarak orada kalacaktir" yolundaki stziindi benimsey:
nakletmistir.” Aym sekilde, miiridlerini Hace Semsu’d-
Din Muhammed Kas®'i (O. 894/1489)'nin vaaziarini din-
lemeye tegvik etmistir. Zeyni tarikaunin kurucularindan
biri olan bu zat, Seyh Muhyid-Din ‘Arabi’nin yazilarina
inanmig ve Tevhid konusunu onun goriiglerine uygun
olarak Oylesine giizel ele almigtr ki, zahir ulemasi itiraz
edememistir.™ Kaggdri'nin -muridlerinden biri olan
Meviana Semsu’d-Din Raci (0.904/1499), ibn ‘Arabi’nin

47. Surasi kayda defier bir husustur ki, Ozbek (yani cafatay
Tirkgesi) edebiyatinin yakin tarihi Vahder'l-Vucad'un
yaygin bir gekilde klasik Ozbek siiirine niifuz etmesini
Orta Asya'nin bircok bolgesinde Naksibendi tarikdtinin
hakim olmasina atfetmektedir. Bkz; T.Gafurdzhanova,

- "Obshchestvenno-politicheskaya, kul'turnaya i literatur-
naya zhizn' Srednei Azii v XIII-XIV w.", AKhKhayit-
metov Z.S. Kedrina, Yay. Istoriya-Uzbekskoi Literatury
Taskent, 1987 s.114'de. Vahdem'l-VucAdun ibn ‘Arabi
tarafindan agiklandifs sekliyle nazim olarak ifadesi
hakkinda yine bkz; Hact Ahmed Buhéri, The Mysticism of
Ibn ‘Arabi as Reflected in the Poetic Works of Mirza Abdu'l-
Kédir Bidil (Iranl) Ibrahim Hakki Erzurumlu (Tirk) and
Hamza Fansuri Malay). Dok Tezi, Kaliforniya Universitesi
Berkeley, 1989.

48. Ragahatu Ayni'l-Hayay, 1,244,

49. LAri, Tekmile-y-i Nefahat'il-Uns, s.17.

50. Bkz; 36. not.

51. Ragahdt: 1, 316.

52. age,l,244-245.
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consciousness and sensibility of the entire eastern Islamic
4
world.

Jamf's devotion to Ibn ‘Arabi was inspired, at least
in part, by the writings of Khwéija Muhammad Pars4,
whom he had met in person in early childhood and
whose son, Abd Nasr Pars4, became a constant com-
panion in Herat.

Jam4 once reminisced to his disciple Larf that he
had initially had doubts concerning wahdat al-wujid until
the study of the writings of Khwaja Pars4 reassured him:
"then my mind was freed from the shackles of anxiety
and rushed to embrace this leachmg."”

His interest in ibn ‘Arabi was also sustained to
some degree by another Nagshbandi, Khwéja
‘Ubeydulldh Ahrér, whom he would occasionally consult
on the meaning of Eassages in the Futuhat al-Makkya, as
mentioned above.

But despite his respect for Ahrdr, Jami’s formal af-
filiation to the Nagshbandi order was by means of
another master, Khwéja Sa‘d ad-Din Kashghari (d.
860/1456), descended initiatically from ‘Al&" ad-Din
‘Attdr by way Mauldnd Nizdm ad-Din Khamdsh.
Kashghari's acquaintance with the works of Tbn ‘Arabf
appears to have been slight. However, he once quoted
with approval Ibn ‘ArabP’s saying that whoever lives in
the sublunary realm will necessarily remain there after
death.>! He would also encourage his followers to listen
to the preaching of Khwéja Shams ad-Din Muhammad
Kast’7 (d. 894/1489), an initiate of the Zayni order, who
"believed in the writings of Shaykh Muhyi’d-Din and
dealt with the topic of tauhid in accordance with his views
in such a way that the exoterist ‘ulama’ were unable to
object.”™* One of the disciples of Kashgharf, Maulna
Shams ad-Din Muhammad Rji (d. 904/1499), came so

47. It is worth noting that a recent history of Uzbek (ie,
Chaghatay Turkish) literature attributes the general per-
vasiveness of wahdat al-wujdd in Classical Uzbek poetry to
the dominance of the Nagshbandf order in most regions of
Central Asia. See T. Gafurdzhanova, "Obshchestvenno-
politicheskaya, kul'turnaya i literaturnaya zhizn' Srednei
Azii v XIII-XIV w.", in A. Kh. Khayitmetov and ZS.
Kedrina eds, Istoriva Uzbekskoi Literatury, Tashkent, 1987,
p.114. Concerning the poetical expression of wahdar al-
wujidd as expounded by Ibn ‘Arabi, see also Haji-Ahmad
Bukhari, The Mysticism of Ibn ‘Arabi as Reflected in the
Poetic Works of Mirzd ‘Abd al-Qddir Bidil (Persian),
Ibrahim Hakki Erzurumlu (Turkish), and Hamza Fansuri
(Malay), PhD dissertation, Unwerslty of California,
Berkeley, 1989.

48. Rashahdt ‘Ayn al-Hayéz. 1. p 244

49. Lari, Takmila-yi Nafahér al-Uns, p17

50. See n.36 above

51. Rashahdt ‘Ayn al-Flayé, 1. p.316.

52. Rashahdt ‘Ayn al-Haydt, 1. pp.244-245.
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Ogretilerinin o denli etkisindeydi ki, bir defasinda, alemin
zuhurundaki sirnn kendisine ifsa edilmesini dilemisti, zira
ibn ‘Arabi bunun miimkiin oldufunu savunmaktayd.
Onun bu istegi kendisine bahgedildi; ancak bu yiikii
tahammiil etmesinin imkansiz oldugunu anlayinca, bu
simin izalesi igin Cenab-1 Allah’a niyazda bulundu ve
bdylece tamamen olmasa bile eski normal haline
kavuguverdi.

Her nekadar Cami ve arkadaglan Herat'da itibarli
bir mevkii sahibi iseler de, sehrin alimleri arasinda ibn
‘Arabi’nin  Ogretilerine  diisman  olanlarin  eksik
olmadifida agikdrdir. Bir keresinde Sultan Iiiseyin
Mirz& Béykard, Firavunun  mimin olarak 6liip
Olmedigini tartismalari icin, ilim adamlarm Herat'in
Cimi mescidinde bir araya getirmigti. Cogunluk hi¢ bir
tereddiid gostermeden Firavunun miimin olarak
tlmedigini styleyince, Béykara onlarin dikkatlerine ibn
‘ArabPnin zit gorigtind sunmustur. Ancak, onlar ibn
‘Arabi'nin de kafir olmas: gerektigini ifade etmislerdir ve
orada hazir bulunanlardan biri, onlara Mevland Kutbu’d-
Din Sirfzi (O. 710/1310)'nin ona gosterdigi saygy!
hatirlatinca onu da fekfir etmekte gecikmemiglerdir.
Toplantinin haberi ve sonuglari Cdmi'ye ulagir. Bunun
tizerine o, insanlarin anlamaktan aciz olduklan konulan
tartisma hususunda kendilerini serbest hissetmelerinden
bilytik Giztintd duyar. Iste cehaletten kaynaklanan bu tiir
Ibn ‘Arabf digmanhigindan otiriidiir ki, Fldce PAarsa
genellikle ona, isim vermeden, "biiylik ariflerden biri"
olarak atifta bulunmustur. Zahir alimlerin ihbarina
kizdify igin, ¢agdag alimler arasinda hig kimsenin fakih
iinvam tagimaga layik olmadifini ve hatta miictehid mer-
tebesine ulagmug olsalar bile, bin mictehid icinde bir
tanesinin dahi Ibn ‘Arabi’nin yazmig olduklarinin onda
birini bile anlayamayacagi ilan etmistir. Sonralari, aynt
konu ilzerine bir baska toplanti daha dilzenlenir. Bu
sefer toplantiya Cami'de katimustir. Burada ° da,
Firavunun imaninin, iman-1 ba’s yani korkudan kaynak-
lanan ve dolaystyla gecersiz olan bir iman oldugu stylen-
migtir. C4mi ise, iman-1 ba’s’in sadece dliminden hemen
Once kéfire obiir diinyada maruz kalacag dehsetli azabin
goriilmesi sonucu ortaya g¢iktifimi ve bdyle bir seyin
Firavun’un bagina geldiginin ise ispatlanamayacagini
ifade etmistir. Olsa olsa sdylenecek tek sey; durumunun
HzPeygamber zamaninda, Peygamberlik kilicinin dar-
belerinden korktuklan igin 1sl4m dinini kabul edenlerin
durumuna benzer oldugudur.

Ibn ‘Arabf'ye olan agini bagiligi CAmi'yi birbaska
vesileyle, stiyle demeye sevketmistir: "Sayet —Vahden:’l-

Vucid taraftani olan— Gazali Ibn ‘ArabPnin- cagdagt -

53. agel,s351

54. Makdmér-u Mevlevf Cimi, Neclb M4yil Hiravi tarafindan;
yazar zikredilmeden Resdil-i Jbn Arabi: Deh risdley-i farst
suda, adh esere (5. XII-XVT) yazdifs giriste nakledilmistir.

fully under the influence of ibn “Arabf’s teachings that he
asked for "the secret of the manifestation of the world"
to be revealed to him, as Tbn ‘Arabi had maintained this
to be possible. The revelation was vouchsafed to him,
but when he found it impossible to endure, he prayed for
it to be withdrawn, and he recovered his normal state, al-
though not fuliy.53

Despite the eminence in Herat of Jdmfi and his as-
sociates, it is evident that hostility to the teachings of ibn
‘Arabf was not lacking among the ‘ulama’ of the city. Sul-
tan Husayn Mirz4 Béyqgar4 once convened a meeting of
scholars at the Masjid-i JAmi’ of Herat to discuss whether
or not the Pharaoh had died a believer. The majority
replied without hesitation that he had not, whereupon
Baygara brought the contrary view of Ibn ‘Arabf to their
attention. They replied that Ibn ‘Arabf must also have
been an unbeliever, and when one of those present
reminded them of the esteem in which Mauldnd Qutb ad-
Din Shirazi (d.1 710/1310) had held him, the rakfir was ex-
tended to cover him as well. News of the meeting and its
outcome reached Jami, and he regretted that men
should feel free to discuss matters they were incapable of
understanding; it was because of such hostility to fbn
‘Arabf, rooted in ignorance, that Khwaja Parsi had
generally referred to him‘am)nymﬂusly as-"one of the
great gnostics”". Warming to his denunciation of the ex-
oterist ulama’, he declared that none among the contem-
porary ‘ulama’ was fit to bear the title fagih, and even if
they were to reach the rank of mujtahid, "the under-
standing of not even one among a thousand mujtahids is
capable of comprehending one-tenth of what Ibn ‘Arabf
wrote”. Later, another debate on the same subject was or-
ganized, and this time Jamf participated. It was said that
the alleged faith of the Pharach was iimdn-i ba’s, i.e, faith -
resulting from fear, and therefore invalid. JAmi responded
that fmdn-i ba’s results only from the display to an un-
believer, before his death, of the terrors of the hereafter,
and it could not be established that this had happened
to the Pharaoh. At the most itcould be claimed
that his state was analogous to those who accepted
Islam in the time of the Prophet "from fear of the blows
delivered by the sword of pmphcmocu;’l."sa

On another occasion, JAmi's combative loyalty to
Ibn ‘Arabi impelled him to remark that if Ghazali —

53. Rashahdt ‘Ayn al-Hayas, 1. p.351.

54. Magdmar-i Maulavi Jami, quoted (without mention of the
author) by Najib Méyil Hiravi in his introduction to Rasa'il-
i Ibn-i ‘Arabi: Dah riséla-yi farsi shuda, pp. XII-XVI.
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olmusg olsaydi, ona tabii olmaktan bagka bir sey yap-
mazd." >

CamP'nin dogrudan Naksgibendi tarikatm in-
celemeye hasrettifi yegane eseri, Sarmgta-y-i Tarik-i-
Hdcegdn Tbn ‘ArabPnin kavramlanndan ve ter-
minolojisinden hig bir iz tagmamaktadir. Ancak surasi
agikardir ki, Seyhu'l-Ekber'in’® gorisleri, CAamfnin
Naksibendilikten aldigi goriiglerle, -onun manevi sah-
siyetini olugturmak igin birbirleriyle kaynagmig olmalidir.
Hig degilse bir noktada (Naksibendilik tarafindan em-
redilen sessiz zikirde) CAmi, sadakatinin iki odak noktasi
arasinda acik bir yakinlik gtizetmistir:

Zikrin algak sesle yapiimasi, biiyiik scyh Muhyi'd-Din
ibn ‘Arabf de [K.S.] dahil olmak iizere bazi seyhlerin
usuliidiir. Bir gok seyhin usili ise zikrin yiiksek sesle
yap:lmas1d|r (ber sebil-i cehr). Oysa ki, tahayyil yolu,
yani sessiz zikir Nak;:bengf tarikatina mens@b seyh-
lerin kurduklan bir esasdir.

Cami'nin farkh dstadlara olan manevi baglihg
gozonitnde bulundurulacak olursa, onun Ibn “‘Arabi’ye
olan baghhgini Naksibendi tarikatindaki bag miiridi
Abdu’l-Gafir LéarTye de empoze etmesine sagmamak
gerekir. Nefehatu’l-Uns'a yazdiyi Tekmilesin’de, LAri,
Camfi’nin, Fusiis’a yazmig oldugu serhini kendisine nasil

-ders olarak verdigini, tstelik bu serhi bizzat kendisinin
(Lari) hazirladigi niishadan okudufunu ve e
niishanin dogrulugunu tahkik ettiini anlatmaktadir.”’ £3

Ragahétu Ayni'l-Hayét, Lar'nin Ibn ‘Arabiye ilgi
duyduguna dair delillerle doludur. Yaratilmg varliklarda
gerceklesen  eserlere  neyin  mebde tegkil  ettigi
meselesinde LAri’nin yapmig oldugu uzun konugma, dzel-
likle anlamhdir. O, bu konuda verilmesi miimkiin su iki
cevabi ileri stirer. Bunlardan birincisi, cok az sayida suff,
filozoflarin ve kelamcilarin ¢ogunlugu ile birlikte Seyh
Ruknu’d-Din Al8'v’d-Devie, (Sdmméni) tarafindan des-
teklenen goriigtiir. Buna gore, "yaratilmig varliklara,
biitdn sonuglariyla birlikte vucid bahgeden Allah’in bir
sifatidir. Digeri ise, Onceki ve sonraki donem tahkik ehli
sufilerin cogunlugu, birkag filozof ve ulema ile birlikte
Seyh Muhyi’-d-Din Ibn “Arabf tarafindan benimsenen
gorugtiir. Buna gtre eserlerin mengei, bizzat Allah’in
(cc) vilcududur ki, zatmn aymidir. Boylece biitiin

55. Lar, Tekmiley-i Nefehati’l-Uns, s.17.

56. Lari, Telanile-y-i Nefehdti'l-Uns 5.28. Kaydetmek gerekir ki,
Lari de, Cdmf™nin "birinin (Naksibendi) seyhlerinin yoluyla
mesgul olmasinin taakkiile yardime: oldufu ve idrak mele-
kesini gliclendirdifi gbriginde oldufunu zikretmektedir
(5.10). Bunun anlami sudur: CAmi'nin kendisine has miza-
ci, onun, Naksibendfler tarafindan yapilan sessiz zikirde

- difer Naksibendilerin tavsif ettikleri gibi, kalb aynasinin
parlatilmasindan gok, bir felsefi tefekkir sekli gormesine
yol agmugtir. fbn *Arabf ve halkas: tarafindan yapilan zikir
hakkinda bkz; Claude Addas, /bn ‘Arabt ou La quéte du
Soufre Rouge, ss.318-320.

57. Lari, Telanile-y-i Nefehdril-Uns, s.1; ayrica bkz; Ragahdr, 1,
286. '
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"who was an adherent of wahdat al-wujiid"— had been a
contemporary of Ibn ‘Arabi, he would have had no
choice but to follow him.

The sole work that Jami devotes exclusively to ex-
pounding the Naqgshbandi path, Sarrishta-yi Tarig-i
Khwajagdan, exhibits no trace of the concepts or terminol-
ogy of Tbn ‘Arabi. But it is obvious that the theosophy of
ash-Shaykh al-Akbar must have merged with Jami's
Nagshbandi affiliation to form, together with it, an in-
tegral part of his spiritual personality. We know that at
least in one respect —the silent dhikr prescribed by the
Nagshbandiya— Jamt discerned a clear affinity between
the two foci of his loyalty:

Uttering the dhikr softly is the method of some
shaykhs, including the great shaykh Muhyi'd-Din Ibn
‘Arabf, may God Almighty sanctify his precious
mystery. The method of most shaykhs is uttering the
dhikr loudiy (bar sabil-i jahr) whereas the method of
imagining (takhayyul), i.e, the silent dhiks, is thse foun-
dation of the path of the (Nagshbandi) masters.

Given this fusion of spiritual loyalties in Jami, it is
not surprising that he conveyed a devotion to Ibn ‘Arabi
to his chief disciple in the Nagshbandi path, ‘Abd al-
Ghafor Lari (d. 912/1507). In his supplement to the
Nafahat al-Uns, 14ri recalls how Jdmi made his own
commentary on the Fusids part of the training he im-
parted to him, reading through a copy of the work Lari
had prepared and certifying its corrrectness.

The Rashahdt ‘Ayn al-Haydt contains abundant
evidence of the interest of Lari in Ibn ‘Arabi. Particularly
significant it a long discourse by Larf on the question of

_ what it is that serves as the origin of effects (mabda™i

dsdr) in created beings. He proposes two possible
answers. One is the view held by "Shaykh Rukn ad-Din
‘Ald’ ad-Daula (Samndni), together with a small number
of Sufis and the majority of philosophers and
theologians”, that "it is an attribute of God that bestows
existence, with all of its corollaries, on created beings."

55. Lari, Takmila-vi Nafahdr al-Uns, p.17.

56. LAari, Takmila-yi Nafahat al-Uns, p:28. It is worth noting
that Lari also records JAmf to have been of the opinion
that "busying oneself with the path of the (Nagshbandi)
masters... aids rational reflection (ra‘agqul) and
strengthens the perceptive faculty” (p.10). This indicates
that Jami's particular temperament made him see in the
silent dhikr practised by the Nagshbandi order a form of
philosophical reflection rather than a polishing of the
heart's mirror, as other Nagshbandis would describe it. As
for the type of dhikr practised by Ibn ‘Arabf and his circle,
see Claude Addas, Ibn ‘Arabf ou La quéte du Soufre Rauge,
pp.318-320,

57. Lari, Takmila-yi Nafahat al-Uns, p.1 See also Rashahdt
‘Ayn al-Hayd, 1. p.286.
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varliklar zorunlu varlik sayesinde mevcuttur. Yani ildhi
zaun esyayla maiyyet bakimindan iliskisi (alaka-y-i
maiyye sg vardir. Ancak bu maiyyetin keyfiyeli bilinmemek-
tedir."

Yine Ragahara gore, biri 8limtinden hemen sonra
Larfyi rilyasinda grmii§ ve ona ahirete gtclikten sonra
orada "maiyyet iligkisinin" keyfiyetine dair herhangi bir
sey kesfedip kesfetmedigini sormus. O ise, ahirete goger
gcmez Ibn ‘Arabi ile bulustufunu ve ona soruyu
sordugunu, fakat ondan sadece Farsga su kisa cevabi
"suhan hemdn est ki nivigte-im, yani stylenecek tek sz,
yazdiklanimdan ibarettir" aldigini stylemistir. Bu cesaret
kirici cevaba ragmen, LAl ona, yine bir soru daha sorar:
Ahiretde de agk ve agiklik iligkileri ve giizelligin
tezahirlerine bagllik stirecek midir? Tbn ‘Arabi soyle
cevab verir: —Bu iligkiler, bu diinyadakinden daha yogun
bir sekilde siirecektir. Ciinkii Ahirette gizelligin
tezahiirleri zit unsurlann bir araya gelmesi sonucu ol-
mayacaktir.

Ragaharin yazan Fahru’d-Din All, Saff teknik
olarak, Héce Ubeydullah Ahr8rin bir miridi kabul
edilir. Ancak Herdt’da ikamet etmesinden dolay o da bil-
fiil CAm'in halkasina katiimigur. O da Ibn ‘Arabrye olan
baglihgini izhar etmistir. Oyle ki, onun Ggretilerinin tah-
rif edildigini duydlggu zaman sinirlenip Gziilmekten ken-
dini alamamigtr.” Ragahdrda Naksibendilikle ilgili
stzleri gozden gegirirken, bunlarin arasina, konuyu
aciklamaya yardimci olsun diye sik sik Ibn ‘ArabPnin
stizlerini serpigtirir. Mesela; Naksibendiligin temel pren-
siplerinden  biri olan  Ndgahddsh’t - —tahayyiil
melekesinin igleyigini durdurmak igin kalbe sapik
diigtincelerin girmesini Onleme— aciklarken, konuyu
style yorumlar: Seyh Muhyi-d-Din Tbn ‘ArabPnin bu
konuyu, el-Futdhatu’l Mekklyye nin kalbin secdesine
dair kisminda incelemistir. Bbylece gerek Saff gerekse
Camf igin, Naksibendf tarikat: ile ibn ‘ArabPnin tgretileri
arasinda bir uygunluk stz konusu oldugunu gdrmek-
teyiz.

Ozetlemek gerekirse, PArs, Audr ve Ahrér, Camf
ve Herat’taki halkasi —seyhi, meslektaglan ve mirid-
leri— tarafindan olusturulan bir gelenek sonucu, hepsi

The other is the view of "Shaykh Muhyi'd-Din Ibn
‘Arabi, together with the majority of realized Sufis, both
early and late, and a few philosophers and theologians;"
it holds that that which serves as the origin of effects in
"The being of God Himself, may He be exalted, which is
identical to His Essence. Thus all contingent beings exist
through the Necessary Being, and the Divine Essence
has a relationship of accompaniment (‘aldga-yi ma‘iyyati)
with all things, the accompaniment (ma‘iyyat) being of
unknowable quality."

Again according to the Rashahdt someone
dreamed of Lari soon after his death and asked him
whether in the afterlife e had discovered anything more
concernring the nature of the "relationship of accompani-
ment." He replied that he had met Ibn ‘Arabi soon after
his arrival in the hereafter and posed the guestion to
him, but received only the laconic answer in Persian:
"Matters are just as I wrote them" (sukhan haman ast ki
nivishta-im). Despite this discouraging response, LAri
posed another question: whether or not relations of love
and attachment to manifestations of beauty persist in the
hereafter. Tbn ‘Arabf replicd that they do persist, at a
higher level of intensity than in this world, because
manifestations of beauty in the hcreafter are not the
result of the compounding of opposing elements. =

Fakhr ad-Din ‘Ali Safi, the author of the Rashahat,
counts technically as a disciple of Khwéja “Ubaydulish
Ahrdr, but because of his residence in Herat he was ef-
fectively a member of Jamf's circle. He, too, showed
devotion to Ibn ‘Arabi, being angered and dismayed
when he heard his teachings dislorlcd,m and he frequent-
ly intersperses with the dicta of the Nagshbandis he dis-
cusses in.the Rashahdt references to Ibn ‘Arabf that help
to clarify the matters at issue. For example, when ex-
pounding the fundamental Nagshbandi principle of
nagdhddsht —preventing stray thoughts from entering
the heart, so that the operation of the imaginative faculty
is suspen ded— he comments: "Shaykh Muhyi’d-Din Ibn
‘Arabi has discussed this matter in the Futufiit al-Mak-
kiya in the section dealmg with the prostration of the
heart (sujid al-qalb). *5! Thus for Safi, as for Jami, there

58. Bu sozler agik¢a su hususu haurlatmaktadiz: Samnéni'nin
goriglerini ibn ‘Arabininkilere tercih etmek suretiyle Sir-
hindf &nceki Naksibendi gelenegi ile iliskisini kesmis buiun-
maktadir. (Bkz; Mekiibay, 1., 16) Yine yeri gelmisken isaret

~ edelim ki, Cdmi'nin ibn ‘Arabi‘ye olan baglilif Gylesine
giigliydd ki, hayatinin sonlanna dogru Samnéni'nin Ibn
‘Arabi'yi elestirmekten dolayi pisman oldufunu iddia
ederek, onu bile Vahdem'! Vuclid'a inanan biri olarak
gostermek istemistir. (Bkz; Makdmiit-i Mevievi, Reséil-i Ibn
‘Arabi: Deh risdle-y-i farsi suda adli esere yazd@ girigde

5.XV).
59. " Ragahds, 1, s5.300-301.
60. age, 1,5ss.280-281.
61, Ragahdu, 1, 5.46. Bkz; Furuhdr 11, 5.102.

58. Rashahdt ‘Avn al-layd, 1. p.299. This discourse provides
evidence that in preferring the views of Samnéni to those
of Ibn ‘Arabi, Sirhindi was breaking with Nagshbandi
precedent (see Makiabay, 1. p.16). It may also be noted that
such was the intensity of Jimi's loyalty to Ibn ‘Arabi that
he wished to enrol even Samnani as a believer in wahdat al-
wujld, claiming that Samnéni had repented of his criticism
of 1bn *Arabf toward the very end of his life (see Magdmadi-
i Maulavi Jami quoted by Najib Méyil Hiravi in his intro-
duction to Rasa’il-i Ibn ‘Arabi: Dah riséla-yi farsi shuda,

p-XV)
59. Rashahét ‘Ayn al-[{ayat, 1. pp.300-301.

60. Rashahar ‘Avn al-Ifaya, 1. pp.280-281. .
61. Rashahat ‘Avn al-Ifayar, 1. p.46 See Futthag 11. p.102.
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ibn ‘Arabt'yi ve tjretilerini hayranlikla kabul edip benim-
semiglerdir.

sew

Onbeginci asnn ikinci yansimin baglarinda; Camft'yi
Herat'da Bati Anadolu’nun Simav kazasindan Molla Ab-
dullah TIahi (O. 896/1491) adl bir zat ziyaret cder.
Horasan ve Kafkasya’ya yaptigi bir seri seyahatlerden
sonra, Ilahi, IT4ce Ubcydullah Ahrér tarafindan,
Semerkant’da Naksibendi tarikatina kabul edilir. Simdi
0, Naksibendi tarikatini yaymak igin Osmanli dilkesine
geri donecektir. Ahrdr tarafindan yetigtirildigi  sirada,
114ht'nin Ibn ‘Arab'nin bazt goriislerine muttali olmus ve
Cami'nin de onun Seyhu’l-Ekber’e olan ilgisini giiclendir-
mig olmasi diistintlebilir; elbette ki, Ibn ‘Arabinin onun
tizerine clkisi biylk olmustur. Herhalukarda, Tbn
‘ArabPnin ve dgretilerinin, simdiye kadar heniiz sumiilli
bir sckilde incelenmemis olan [lah'nin yazmlan izerine
derin etkisi gercekten de kayda deger bir husustur ve
onun, Ibn ‘Arabinin Ofretilerini ozellikle Vahden:'l-
vuciid’ u Osmanh Turkleri arasinda yaymaya calisan belli
bagh sufilerden oldugu sonucunu dogrulamaktadir.
Mescla, Fusis’a, Futthan'l-Mekkiyye’ ye ve Mevidna
Celélu’d-Din Ramf’ye bol bol atiflarda bulunan Bedru’d-
Din Siméavi (O. 823/1420)nin meshur Variddt'ipa
Arapca bir serh yazmustir. Risdle-y-i Ehadiye bagkch
Farsca bir risalede "Beg Makam" (el-IHadaran'l Hams)
ile birlikte, Vahden:'l-Vciid meselesini kisaca incelemck-
tedir. Zadu'l -Mugtdkin adl Tiirkge eserinde isc, hemen
hepsi Ibn ‘Arabi'den alinmig tasavvufa dair yiizden fazla
tarif tizerinde durmaktadir, Camfi’nin giddetle etkisinde
kalmig olan ve Ibn ‘Arabi"nin bir gok temasini anlatan bir
siir mggmuas: da bu ti¢ dili kullanan yazara atlcdil-
migtir.”~ S8z konusu divan iléhinin olmasa bile , onun da
siir yazdigi ve hayatumin son yillanm  gegirdigi,
Rumeli'deki Vardar Yenicesi adl kasabamn Vahdetu'l
Viueid’a dair siirlerin gelismesi igin ¢nemli bir merkez
haline geldigi tarugiimaz bir gergeklir.

Molla Abdullah Tlah'nin bag halefi, Kafkasya'dan
Anadolu’ya gelirken kendisine refakat eden Emir Buhari
(0. 922/1516) olmustur. I4hi"den daha az eser veren
Emir Buharnin de yazdiyi yazilarda aym konulara
agirhk verdigini gorilyoruz. Mescla, kisa risilelerinin bir
kisminda, Nakgibendi tarikati ile bn ‘Arabinin
Ogretilerini birlikte irlr;e:lc:mi.gtir.ﬁJl Emir Buhari’nin belir-
ledigi cok sayidaki halefleri arasinda bir gok sair mevcut-

62. Molld 01ahi, Divan, ismail Hikmet Ertaylan yay. istanbul,
1961.

63. [1ahf eserleri ve tesiri hakkinda bkz; Mustafa Kara, "Molla
ilahiye Dair" Osmanlt Aragtrmalan, VII-VIII (1988),
s5.365-392.

64. Bkz; Hamid Algar "Buhiri, Emir, Ahmed" Encyclopaedia
Iranica, IV, 329,
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was a congruily between the Nagshbandi path and the
doctrines of Ibn ‘Arabi.

In short, building on the precedents established by
Pars4, ‘Attdr and Ahrér, JAmi and his circle in Herat —
his master, colleagues and disciples— all regarded Ibn
‘Arabl and his teachings with enthusiastic approval.

L]

Early in the second half on the fifteenth century,
Jamf was visited in Herat by a certain Molla ‘Abdulldh
Tlani (d. 896/1491), originally from Simav in Western
Anatolia. After a series of travels in Khurasan and Tran-
soxiana, IlAhi had been initiated into the Nagsbandi
order by Khwéja ‘Ubeydulldh Ahrér in Samargand, and
he was now returning to the Ottoman lands to become
there the first major propagator of the Nagshbandi path.
It is to be presumed that his training by Ahrér had in-
cluded some exposure to the concepts of Ibn ‘Argbi, and
Jami, too, may well have fortified his interest in ash-
Shaykh al-Akbar; certainly his overall influence on him
was greal. In any event, the profound impact of Ibn
‘Arabf and his tcachings on the still largely unexamined
writings of 114hT is very remarkable and justifies the con-
clusion that hc was among the principal Sufis to
popularize the concepts of Tbn ‘Arabi —notably wahdat
al-wujitd— among the Ottoman Turks. He wrote, for ex-
ample, an Arabic commentary on the celebrated Varidat
of Badr ad-Din Siméavi (d. 823/1420) that made abun-
dant reference to the Fusds and to the Futthat al-
Malkiya as well as to the poems of Maul4n 4 Jaldl ad-Din
Rami. In a Persian treatise entitled Risdla-yi Ahadiya, he
offers a brief discussion of wahdat al-wujiid together
with the "live presences" (al-hadardt al-khams), while a
work in Turkish, Zad al-Mushtagin, provides definitions
for more than one hundred items of Sufi terminology, al-
most all of them drawn from Ibn ‘Arabi. A collection of
poetry strongly marked by the influence of Jdmf and ex-
pressing many themes of Tbn ‘Al;ah‘:‘ has also been at-
tributed 10 this trilingual writer. * Even if the Divan in
question not be his, it is indisputable that he did com-
pose poetry, and that the town where he spent the last
years of his life, Vardar Yenicesi in Rumelia, became a
major center for the cultivation of wujidi poelry.63

The principal successor of Molla ‘Abdulléh Tl&hi
was Amir Bukhéri (Emir Buhari, d. 922/1516), who had
accompanied him from Transoxiana to Anatolia. Amir
Bukhéri’s writings, less copious than those of Iidhi,
showed similar emphases, and in some of his brief

62. Molla llahi. Divan, ed. ismail Hikmet Ertaylan, Istanbul,
1961.

63. On Il4hi, his works and his influence, see Mustafa Kara,
"Molla llahi'ye Dair", Osmanli Aragurmalar, VII-VIII
(1988), pp.365-392.
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tur ki, bunlar arasinda en dnemlisi zaman zaman "Tiirk
CamPi" olarak meshur. olan Lami Celebi (O.
938/1532)'dir. Bunlar Ibn ‘Arabi'nin Sjretilerini Tiirkee
konusan yerlerde daha iyi bir gekilde yayabilmek icin el-
lerinden geleni esirgememislerdir.

Nihayet burada Orta Anadolu’da bulunan Aksehir
kasabasinda 920/1514 yiinda vefat eden Baba Nimetul-
lah Nahcuvéni adh bir bagka jlk donem Tirk
Naksibendi’sinden de stz edebiliriz. Anadoluya, belkide
Safavi zulmiinden kurtulmak igin gelmesinden dnce bir
miiddet Tebriz’de kaldigi diginda, hayati hakkinda pek
fazla bir sey bilinmemektedir. Usielik Naksibendi tarikati
igindeki silsilesi de agiklia kuvusturulmug degildir. Nah-
cuvani, Fusidsa bir serh, Vahden’l Vucidd hakkinda bir
risale —ki, bu iki eser de kayib gérinmektedir— ve el-
Fevatihu’l-Tlahiyye ve’l-Mefétihu'l-Gaybiyye adli tam bir
Kurén tefsiri yazmujiu'ss Bu tefsirin herhangi bir yazih
kaynaga bagvurulmadan telif edildigi sdylenmistir. Ancak
bu tefsir, Ibn ‘Arabfye ait kavramlarin ve terminolojinin
mikemmel bir sekilde Ozimsendigini acikga gozler
oniine sermektedir. Bu bakimdan, onu, ibn ‘Arabi
ekoliiniin ortaya koymug oldugu en dnemh tefsirlerden
biri olarak saymak gerekir.

Ton ‘Arabi'nin- jretilerinin Osmanli Tiirkiye'sin-
deki yayili tarihi hentiz yazilmig degildir; ancak burada
Ozet olarak sundugumuz deliller, ilk donem
Naksibendf’lerinin bu siirecin ilk temsilcilerinden olduk-
larini stylememize imkan vermektedir.’

Naksibendrligin Hindistan alt kitasindaki en eski ve
gizde temsilcisi olan Baki Billah (0. 1002/1603) TTace
Ubeydullah Ahrdr'in ii¢ kusak sonraki torunlanindandir.
O da, Ibn ‘Arabinin Ogretilerine biiytik bir ilgi ve
hayranlik duymustur. Yazmis oldufu mektup ve
risalelerinde, Seyhu’l-Ekber’in, gdriiniiste tartigmali bir
cok soziind biylik bir memnuniyetle yorumlamstir.
Mesela; "dogru yolu" onun yorumuna dayanarak tek bir
gercegin iki gdriinimd olarak Hak ve Halk'in bilincinde
olan kimse-lerin yolu olarak agiklamistir. Ibn “‘ArabPnin
bu ve diger konulardaki ¢gretilerinin sclef-i salib’in
akidesine ters distiigiinii iddia edenlere, Baki Billh, bu
Ogretilerin ona ters diigmedigi aksine onu tamamladigi
cevabini vermistir.

65. Bu tefsir, Kéhire'de ve tarihsiz olarak iki cilt halinde
yayimlannugtir.

66. Bu tefsirin kisa bir tahlili icin bkz; Siileyman Ates, I;m Tef-
sir Okulu, Ankara, 1974, s5.225-230. _

67. Konu hakkinda 6zet bilgi Hilmi Ziya Ulken ve Ahmet
Ates tarafindan verilmistir. Bkz Hilmi Ziya Ulken,
"L'école Wudjudite et son influence dans la pensée tur-
que", Wiener Zeitschrift fir die Kunde des Morgenlandes,
I..Xl'l (1969) ss.193-208. Ahmed Ates, "Muhyi-d-Din
‘Arabi, "islam Ansiklopodesi, V111, s5.533-555.

68. Muhammed Hisim Kigmf, Zubdem'! Makamdr, Kanpur,
1307/1889, s5.36-37.

treatises he discusses con Jnmtly the Nagshbandi path and
the teachings of Ibn ‘Arabi.**The numerous successors
Amir Bukhéri appointed in turn included many poets,
most important being Lami‘f Celebi (d. 938/1532) who
was sometimes known as "the Turkish JAmi"; they did
much to propagate further the teachings of Tbn ‘Arabf in
the Turkish-speaking lands.

Mention may be made also of another early
Turkish Nagshbandi, Baba Ni‘matullah Nakhjuvéni, who
died in Aksehir in Central Anatolia in 920/1514. Little is
known of his life, except that he spent some years in
Tabriz before leaving for Anatolia, perhaps to escape the
Safavid onslaught; his lineage in the Naqshbandf order is
also unknown. Nakhjuvani wrote a commentary on the
Fustis and a risala on wahdat al-wujad, neither of which
seems to be extant, and a complete commentary on the
Qur’an, aI Fawarih al-llighiya wa’l-Mafétih  al
Ghaybl}va 5 This tafsir is said to have been composed
without reference to any written sources; it nonetheless
reflects a very complete assimilation of the concepts and
terminology of Tbn ‘Arabi and must count as one of the
major tafsirs his school has produced.5®

‘The history of the diffusion of the doctrines of Ton
‘Arabi in Ottoman Turkey remains to be written, but
the summary evidence gathered here permits us to assert
that the early Nagshbandis were among the prime agents
of that process.

The earliest prominent representative of the
Nagshbandiya in the Indian subcontinent, Khwaja Bagqi
bi’llah (d. 1002/1603), was an initiatic descendant of
Khwiéja ‘Ubaydullah Ahrdr, by three generations, and he,
too, manifested enthusiastic interest in the teachings of
Ibn “Arabi.-In his-letters-and-discourses he-commented
with favor on various apparently controversial state-
ments of the Shaykh al-Akbar, as for example his inter-
pretation of "the straight path" to be the path of those
who were conscious of both hagq and khalg as two-
aspects of a single reality. To those who claimed that Tbn
‘Arabi’s teachings on this and other subjects contravened
the creed of the pious forebears (as-salaf as-salih)
Khwéja Baqi bi’lldh responded that they complemented
it, not contradicted it.

64. See Hamid Algar, "Bokdri, Amir Ahmad" Encyclopaedia
Iranica, IV, p.329

65. Published at Cairo in two volumes without any date.

66. For a brief analysis of this tafsir, see Siileyman Ates, fsari

Tefsir Olaulu, Ankara, 1974, pp.225-230.

67. Summary information on the subject is given by Hilmi Ziya
Ulken, "L'école wudjudite et son influence dan la pensée
turque,” Wiener Zeitschrift fiir die Kunde des Morgenlandes,
LXII (1969), pp.193-208, and by Ahmad Ates in his article
"Muhyi-d-din Arabi", Islam Ansiklopedisi, V111, pp533-555.

68. Muhammad Hashim Kishmi, Zubddt al-Magdmadr, Kanpur,
1307/1889, pp.36-37.
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Baki Billah’in nazim halindeki cesitli escrieri —tzel-

‘likle Mesnevileri— de ‘basta yetkin insan ve Vahden:'l-

Vuciid olmak tizere Ibn ‘Arabi’den alinmig temalarla
doludur.

Béki Billdh, Seyh Ahmet Sirhind’nin hocas: idi,
ancak bir menkibeye gtire o, sadece 6grencisinin kendisin-
den iistiin oldugunu agiklamakla kalmamig, ayni zaman-
da Vahdetw’l-Vuciidd inancimi terkedip Sirhindi’nin or-
taya k%dugu Vahdent’s-Suhiid  griigiini  benim-
semigtic.”” Bu konudaki deliller kuvvetli degildir. TTer
nekadar, Béki Billah, Ibn ‘Arabi'nin Ggretilerinin, TTindis-
tan’da kendi mdridleri olduklarini séyleyen bazi kimscler
tarafindan tehlikeli sonuclara yol acacak sckilde yanls
anlagildigini agiklamig olsa da, goriinen odur ki, o sonuna
kadar Vahdentl-Vuciid gorisiine samimi bir sekilde
bagh kalmstir.

Aksi durum s6z konusu olsaydi, hi¢ degilse iki oflu
Héce Kalin (Hace Ubeydullah) ile Fl4ce ITdard (TTace
Muhammed Abdullah)1 Vahdet's-Suhitd’un  dogru
olduguna ikna etmeye caligirdi. Ancak her ikisi de, Vah-

denu’l-Vuciid’u savunmaya devam etmiglerdir ve dzellikle -

Hécc - Hard, doktrinin  hazirlanmasi  icin  eserler
yazmuglardir ki, Chittick bunlari "okula kalici yeni ve
¢zglin katkilar sunan eserler" arasinda s:ralan'u.g.lu‘.-"l
Hatta Sirhindnin oglu ve Naksibendfliginin kendi
kolunun hem Hindistan'da hem de disaridaki bag yayigisi
olan Héce Muhammed Méasim’a ~Vahden’l Vuéd
inancina geri ddnmesini saglamak amaciyla mektup bile
yazm:r;[ard:r.t

Gayretler sonugsuz kalmugtir; zira daha ¢ok Sncesin-
den, Hindistan alt kitasinda Nakgibendi'lik Sirhindi
tarafindan kurulan Miiceddidi koluyla 6zdeslesmis
bulunuyordu. Tabii ki, bu durum, kismen ve gegici
olarak Naksibendiligin Ibn ‘Arabi’den yiiz cevirmesine
yol agmustir. Bundan bdyle bir ok kugak boyunca, Hin-
distan’da Ibn “Arabi’nin mirasini yasatmak isteyen belli
bagh kimseler diger tarikatlarin taraftlarlari arasinda
bulunacaktir.”

- Her nckadar Vahdetu's-Suhiid ve Vahdetu’l-Vuciid
arasindaki celigki, asla cok defa samildiyi kadar kesin
olmamuigsa da, surasi bir gergektir ki, Sirhindi dénemin-
den sonra, NaksibendPligin ibn ‘Arabi’nin mirasina olan
ilgisi, —hangi sebeple olursa olsun— heryerde az ya da
¢ok azalmusur. Sirhindi'nin - Mekmubdr), arastirma ve
tefekkiir metni olarak Ibn ‘ArabP’nin Fusfis’unun yerini

69. Bkz; Hamid Algar "Baki Billah" Tirkiye Divaner Vakfi,
Islam Ansiklopedisi, yakinda gikacak.

70. Saiyid Athar Abbas Rizvi, A History of Sufism in India,
New Delhi, 1983, I, 5.190.

71. William C. Chittick, "Notes on Tbn al-Arabi's Influence in
the Subcontinent” nesredilmemis teblig.

72. Rizvi, A History of Sufism in India, 11, 5.250.

73. Bkz; Chittck, "Notes...."
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. The various poetical works of Bé&gi bi'lldh —
primarily masnavis— are also replete with themes
derived from Ibn Arabr especially the Perfect Man and
wahdat al- wu;ﬂd

Béqi bi'lidh was, of course, the preceptor of Shaykh
Ahmad Sirhindi, and hagiographical tradition has it that
he not only acknowledged the superiority of his disciple
to himself but also abandoned belief in wahtad al-wujid
in favor of the wahdat ash-shuhiid proposed by Sir-
hindi.” The evidence for this is slight, and it seems that
although he acknowledged the teachings of Ibn ‘Arabf to
have been dangerously misunderstood by some of his
self-proclaimed followers in India, BagP bi’lldh remained
a convinced wujildf to the end. Had it been otherwise, he
would presumably have tried to convince his two sons,
Khwiéja Kalan (Khwéja ‘Ubaydullah) and Khwéja Khiird
(Khwéja Muhammad ‘Abdullah) of the veracity of wah-
dat ash-shuhild. Both of them, however, continued to
uphold wahdat al-wujiid and Khwéja Khiird in particular
wrote works in elaboration of the doctrine which Chittick
has classified as "outstanding and offering fresh and
original contributions to the school.""" They even wrote
to Khwéja Muhammad Ma‘sdm (d. 1079/1668), son of
Sirhindf and the main propagator of his branch of the
Nagshbandiya both in India and eisewhere, m an effort
to win him over to belief in wahdat al-wuﬂid

The effort was fruitless, and before long the
Nagshbandiya in the Indian subcontinent became
synonymous with the Mujaddidi branch ‘established by
Sirhindf. This led to a partial and temporary eclipse of
Nagshbandi interest in Ibn ‘Arabf; for several genera-
tions it was among the adherents of other orders that the
main I%dian cultivators of Ibn ‘Arabf’s legacy were to be
found.

Although the antithesis between wahdat ash-
shuhiid and wahdat al-wujid was never as sharp as is
often imagined, it remains true that —for whatever
reason— Nagshbandf interest in the legacy of Ibn ‘Arabf
wanes more or less everywhere in the post-Sirhindf
period. The Maktiibdr of Sirhindi came to replace the
Fusits of Ibn ‘Arabi as a text for study and meditation.

69. See Hamid Algar, "B&ki billdh", waaye ‘Diyanet Vakfi
Islam Ansiklopedisi, forthcoming.

70. Saiyid Athar Abbas Rizvi, 4 History of Sufism in India,
New Delhi, 1983, II. p.190.

71. William C. Chittick "Notes on Ibn al-‘Arabi’s influence in

the Subcontinent”, unpublished paper.

Rizvi, A History of Sufism in India, 11. p.250

See Chittick, "Notes .....," passim.
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almigtir. Abdu’l-Gani en-Nabulusf (0.1143/1731) gibi is-
tisnai gehreler, ibn “Arabpnin ofretilerine biyiik ilgi ve
hayranlik  duymuslardir. Fakat bu, Naksibendl
tarikatinin irst bir 6zelliginden cok, —manevi eklektizmin
ya da cok yonliiliigiin bir sonucu— ortaya gikan miinferit
bir olay olarak kabul edilmelidir. Ancak, Mevlan4 T14lid
Bagdadi (O. 1242/122”, tarafindan baslatilan tarikat
yenileme ve yayma ddneminden itibarendir ki,
Naksibendiler nesil nesil Ibn ‘ArabPnin Ogretilerini
yeniden ihya etmege baglamiglardir. Meviana IT4lid'in
Sam’daki kabrinin, Ibn ‘Arabf’ninkine yakin olmasi,
gercekten de belli bir fi}[él‘.ide ruhanf yakinhigin bir isareti
olarak kabul edilebilir.”~ Naksibendf tarikatimn burada
inceledigimiz kurucu kusgaklarina gelince, onlarin Tbn
‘Arabf’ye ilgi duymalan zamanlarimin sufi tarikatlan
arasinda hi¢ bir gekilde istisnai bir durum teskil et-
memigtir. Sadece All Hemedini deil, ayni zamanda
diger bircok Kubrevi de kendilerini onun eserlerini in-
celemeye vermiglerdir. Nimetullahiyye tarikatinin
kurucusu olan Sah Nimetullah Veli- (0.834/1431yde
Fusils'a bir serh ile Futithdn’l- Mekkiyye’nin bolimlerini
aciklayan bir seri Arapea risaleler ya\zr.rnlghr.:"Trr

Yine surasi asikérdir ki, bir tarikatin kimligini belir-
leyen metafizik bir sistem degildir; fakat tarikatin
kurucusundan gelen ibadetle ilgili bir takim uygulamalar
ve ruhani coskulardir. Flace Ubeydullah Ahréar'in da
ifade ettifi gibi, Suff tarikatlarin gdrevi, Ibn ‘Arabi'nin
Ogretilerini su ya da bu olciide, kavrayip takdir etmeye
giicii yeten kiiclik bir azinlikla mesgul olmaktan cok,
biiyilk halk kitlelerine y¢nelip onlani dogru yola
ulagtirmaktan ibarettir. Iste bu sebepledir ki, belli bir
tarikatin gelenegi ile, Ibn ‘Arabi’nin mirasi arasinda
stirekli bir uyum bulmay: bekleyemeyiz.
' Biitin bunlara ragmen, Naksibendi takikatinin
kurulug zamaninda onde gelen temsilcilerinin Ibn
‘Arabi’ye son derece 6nem vermis olmalar gercekten de
dikkate sayan bir olaydir. Miikemmel bir sekilde gelistiril-
mig Sufi metafiziginin en derdnf ve etkileyici sistemi,
onlarin gayretli ve istidatli sahislari sayesinde yeni
dogmus olan bir tarikatla birlesmisti; bu tarikat
Miisliman Asya’da etkili olup yaylabildigi her yerde
diger biitiin tarikatlari geride birakmasini bilmistir.

Occasional figures such as ‘Abd al-Ghani an-Nabulusf
(d. 1143/1731) showed great enthusiasm for the teach-
ings of Tbn “Arabi,”* but this must be regarded as an iso-
lated phenomenon —the result of spiritual eclecticism or
versatility— rather than an inherited trait of the
Nagshbandf order. It is not until the period of renewal
and expansion of the order inaugurated by Mauléné
Khélid Baghdadi (d. 1242/1827) that generation after
generation of Nagshbandis began anew to cultivate the
doctrines of ash-Shaykh al-Akbar; the proximity of
Mauldnd Khélid’s tomb in Damascus to that of Ibn
‘Arabl may be taken, in fact, as indicating a certain de-
gree of spiritual affinity.

As for the founding gencrations of the
Nagshbandi order which we have surveyed here, their in-
terest in Ibn ‘Arabi was by no means unique among the
Sufi orders of the age. Not only ‘Ali Tlamadéni but
numerous other Kubravis were devoted to the study of
his works,”® and Shah Ni‘matullah Vali (d. 834/1431),
founder of the Ni‘matullahiya, wrote a commentary on
the Fugils as well as a series of Arabic treatises expound-
ing scctions of the Futithdr aI-Makkfya.n

It is plain, moreover, that that which fixes the iden-
tity of a Sufi order is a given set of devotional practices
and spiritual emphases transmitted from its eponymous
founder, not a system of metaphysical doctrine. As,
Khwéja ‘Ubaydulldh Ahrér implied, the Sufi orders have,
morecover, the task of addressing themselves to and guid-
ing a wider spectrum of humanity than the small
minority capable of grasping and appreciating, in
whatever measure, the teachings of Ibn ‘Arabi. We can-
not therefore expect to find a lasting congruity between
the tradition of a given Sufi order and the legacy of Ibn
‘Arabi.

Despite all this, it is a fact of considerable interest
that at time of the gencsis of the Nagshbandi order, its
principal representatives showed such a marked interest
in Tbn ‘Arabi. In their vigorous and gifted persons, the
most profound and influential system of Sufi
metaphysics ever elaborated coelesced with a nascent
Sufi order that was to outstrip all others in Muslim Asia
in the extent of its influence and dissemination.
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