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EKBERI DUSUNCEDE PSIKOSOFI

Pablo BENEITO
Cev. Turan KOC

Daha 6nceki bildirimlerimde burada ele alacagim konu ile ilgili tic metin sunma
firsati elde etmistim. Uluslararas: Ibn Arabi Konferanst Merrakes'te sunulmus olan (6-
11/5/1997) ile birdiride ta'alluk ve tahakkuk @ kavramlarin inceledim. Paris CNRS’te
sunulmus (Monde Iranien, 24.06.1997) ve “Phychological Typologies and Spiritual Mo-
dalities” baghigin: tastyan ikinci bildiri, ilahi isimlerle bunlann tekabiil ettigi ruhanilik
tipleri arasindaki iliski tizerinde durmaktadir. Sam'da yapilan (3-5/7/1997) Turisu
Muhyiddin Ibn Arabi Koferansinda takdim edilmis ve “The genge of the ‘abadil in Ak-
barian Throutht” adim tastyan ticiincii bildiri ise, Ibn Arabi ve onun okuluna ait baska
yazarlar tarafindan kaleme alinmis ‘abadile konusunu izah eden ¢esitli metinler tizerin-
de yorumlar yapmaktadir; &yle ki bu, burada takdim edecegim hususlarnn belli bash
kuramsal ve ebedi esasint olusturmaktadir.

Bu bakimdan bu makale, bir anlamda daha 6ncekilerin bir devamidir; oyle ki
bunlar birbirini tamamlayan makalelerdir. Bununla birlikte, bu makaleleri birbirinden
bagimsiz bir bi¢imde okumak da miimkiin oldugundan daha énceki makalelerde kul-
lanilan atiflan tekrar etmekten kaginacagim.

Kayseri’ye Gore isimlere iliskin Bilgi ve ibadet TAmme

Fususu’l-Hikem @ iizerine yazdiZ serhte Davud el-Kayseri soyle bir izahta bu-
lunur: “higcbir kul, kendi istidadina bagh olarak 6ziiniin ona bahsettigi seyin disinda
Hakkin Isim ve Sifatlan konusunda bir sey bilemez; dolayisiyla bir kimse O'nun hak-
kinda sahip oldugu ilim ve irffanin derecesine gore ancak Hakk’a ibadet ve taatte bulu-
nabilir; ¢linkii bir yandan, onun konusuna iliskin bilgi (ma'rifetu’l-ma’bad, yani tapi-

1- “Ta’alluk, tahakkuk ve tahalluk fi'l-fikri’l-ekber”. Bu ii¢ terim, {bn Arabi'nin Kesfu'l-ma’'ni ‘an sirri esmai'l-
lahi’l-husna adh eserinin Serhu'l-esmai'l-husni adini tagiyan tahkiki yapilmamig Osmanlica ¢evirisi ile
Tiirkgede tanitilmugtir. (Yazmalar, Hact mahmud 4210/26-416, 981 h.) Kars. [bn Arabi, El secreto de los
Mobres de Dios) ERM, Murcia, 1996, s. XXVII

2- Matla'u husust’l kelim fi me’ini fusist’l-hikem, Daru'l-I'isam, ed. M. Hasan el-8&'idi, 1416 h., cilt. I, s. 183
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nilana iligkin bilgi) O Rab ve malik- ve bu ytizden tapinilmaya layik olduguna gore- is-
ter istemez ibadetten dnce geldigi gibi, 6te yandan rububiyet sarti ve melekutun tize-
rinde hiikmiinii icra ettigi (ve bu yiizden de kulluk sartin1 gerektiren) kula iligkin bilgi
de ibadetten &nce gelir.

Bu yiizden, asli istidad: isim ve sifatlann biitiinligiine iligkin ilim ve marifet bah-
setmeyen kimse Hakk'a tiim isimlerle ibadet edemez. Bu yiizden, ancak tam bir kul
(el-abdu’t-tdimm) olan Kamil insan (el-insanu'l-kdmil) Allah'a tam bir tapinmayla (‘iba-
det timme) ibadet eder.”

Kayseri, bu pasajda ilahi isimleri bilmenin nihai anlami (intention) kadar gerek-
liligini de dile getirmektedir: ontolojik kullugunun farkinda olan insan, Rabbine tam ve
miikemmel bir ibadette bulunmak i¢in, istidadinin izin verdigi Sl¢tide titm isimlerin bil-
gisini arzu eder.

Giris: Psikosofinin Bir Tanimina Dogru

Bu sayfalarda -lbn Arabi’'nin Insdu’l Deva'ir'i ve Futhatu’l-Mekkiyye'si ile Sad-
reddin Konevi'nin En-Nefahatu’l-llahiyye'sinden-birbirleriyle cok siki iligkisi bulunan
iic metni takdim edecegim; boyle bir sey giderek -en azindan gecici olarak- psikosofi
(psychosophy) diye adlandirdigim ilme iliskin bir tanim ortaya koymamuza miisaade
edecektir. .

lleride goriilecegi tizere, diyebiliriz ki, bu ilim Isimler ilmine dayanan ve “ruhani
psikoterapi” olarak gériilebilecek seyin ortaya ¢ikmasina yolacan geleneksel bir psiko-
lojiyi olusturmaktadir. Ancak simdilerde bagka baglamlarda kulanildig: sekliyle “psiko-
loji” ve “psikoterapi” terimleri maksadimiza uygun diismemekte, dolayisiyla arastirma
konumuza hakkiyla uygulanmasi miimkiin olmamaktadir. Bu yiizden, bir terimin bir
baglam &tekine yetersiz aktannmmin yolagabilecegi kanstirmadan kaginmak i¢in zaman
zaman yeni kelimeler tiiretmeyi (neologisms) gerekli gérdiim.

Psikosofi bize Islami vahiy ve gelenege dayali ilham edilmis bir ilim olarak tak-
dim edilir; konusu insan égrenmesi ve yetkinlesmesinin ruhani baglaminda tecellilerin
tezahtir yerleri olarak (mezahiru't-tecelliyiti'l-esmiiyye) ben ve bagka seylerin bilgisi-
dir. Biz burada bu konuyu tahalluk (theémimésia)'a iliskin belli bir bakis agisindan ele
alacagiz: Bu ise Isimlerin temel 6zellikleriyle nitelenmektir; dyle ki bu yolla insanin esli
teomorfizmi onarilir. @

Konunun daha iyi anlasilmasu i¢in, sunu unutmamaliyiz ki biz burada ilahi isim-
lerle yapilan zikir ayinini (practice) dayandif ve tasavvufta ruhani irsat ve iyilestirme
icin bu isimlerin ¢esitli uygulamalarmnin esas alindigi ilmi ele alip inceleyecegiz.

3- Heride firsat buldugumda, konuyu tahakkuk (theésis) bakis acisindan gelistirmeyi diigiiniiyorum.
Teominésia (‘theo-mimesis) olarak tahalluk konusunda, bkz. M. Chodkiewickz, “Lae sainteté et les saints*
en Islam”, Le culte des saints musulmans, Paris 1996, s. 18 ve 24-25 inci notlar.
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ibn Arabi’nin insa'u’d- Devd’irinde Psikosofi

Bu birinci kisimda Insdu’d- Deviirden® Cedvelu'l-esmi, yani llahi Isimler tab-
losunu takdim edip agiklayan boliimiin gevirisini yaparak yorumlamaya calisacagim.
Bu béliimde Seyhu'l-Ekber Isimleri su gsekilde kategorilere ayirir: Zat Isimleri, sifat
isimleri ve fiil isimleri. Ibn Arabi séyle demektedir:

“Allah, tipk: tanim ve tavsifi yapilamadigt gibi, O'nu kavramak ve kusatmak da
miimkiin degildir. Teemmtil ve Tefekkiir (‘fikrat)iin O’nun sadece fiileri ‘efal) ve yara-
tiklanyla (mahlakat) bir iliskisi olabilir.”

Denebilir ki fiiler ve yaratiklar bizim psikosofi dedigimiz seyin uygulanabilecegi
alan olugturmaktadir.

Seyh, “...bunlar” diye devam ediyor stzlerine, “O’'nun en giizel Isimleridir (el-
esmdu’l-husna); O, Yiice Kitabinda kendisini bunlarla isimlendirmistir.”

Once, Muhyiddin bize Isimlere iligkin bilginin dogrudan dogruya vahiyle bag-
lantis1 bulundugunu hatirlatir ki bu psikosofi icin temel teskil eden bir seydir: Allah,
hak peygamberi vasitasiyla Yice kitabinda kendisini isimlendirmigtir. Bu bakimdan
isimlere iliskin ilimden elde edilen “psikoloji” ister istemez, vahyin nebevi mahiyeti ile
ve yaratiklara ve ilahi fiillere iliskin bu bilgiden meydana gelen, yani fiiller ve yaratik-
lar isimlerin tezahiirleri olarak diistintildiiziinde, ismi tecellilere iliskin bilgiden olusan
teosofi ile birlesir.

Ikinci olarak, Seyh, bu tistiin Isimlerin llahi Zat'a isaret eden isimleri sifatlara isa-
ret eden isimleri ve fiilere isaret eden isimleri icine alir. Ancak, Ibn Arabi’'nin anlayisina
gore Zat'in bir ismi ayru zamanda bir sifat yada fiile de isaret edebilmektedir. Her bir
ismin hangi kategoriye ait oldugunu belirlemek i¢in, seyh bir ismin miimkiin olan ce-
sitli anlamlarim mukayese ederek “tartar” ve “en agik” ya da tistiin olanini (el-ezhar)
secer.

Bununla ilgili olarak, yazar sunlan ilave eder: “Bu ilahi Isimler tablosunda (onla-
nn bu ti¢ kategoriye ayrildigs yerde) zat Isimleri ketagorisine girenler gerci daha énce
zikrettigimiz gibi, bunlarin belli bazi sifat ya da fiillere veya her ikisine birden isaret et-
meleri de s6z konusu olsa bile, bu isim stitununa dahil ettik. Sifat ve fiil isimleri konu-
sunda da bunlari en agik anlamlarina gore (min ciheti'l-ezhar) tasnif ederek, aym yolu
izledik. “Bu durum” diye ilave eder Seyh “onlanin baska bir siituna girmelerine mani
degildir.”

O soyle bir 6rnek verir: “Sabit anlanmina gelen Rabb ismi Zat'a aittir; fakat bu Dii-
zen Veren (muhlis) anlamiru ifade ettiginde Fiil isimleri ile iliskisi olur; ‘sahib’ (el-
Malik) anlamina geldiginde de Sifat Isimleri Kategorisine girer.”

Meselenin isimlerin ¢ok gorevliligini de heseba katan bu sekilde ele alinis tarzi

4- Ingiu'd-deviir'in S. H. Nyberg tarafindan yapilan tahkiki igin, bkz onun su eseri Kleinere Schriften des
Ibn Arabi, Leiden, 1919, ss. 28-31. Ayrica P. Fenton ve M. Gloton tarafindan yapilan Fransizca geviri icin
bkz. Le Livre de la Production des Cercles, Paris, 1996, ss. 30-34

5- Metin goyle diyor Ve innema'l-fikra fi ef'ali -hi ve mahlikati-hi ve hazihi'l-esmai’l- husna...
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Lile Bahtiyar'in Moral Healing Through The Most Beautiful Names (The Practice Of
Spiritual Chivairy, Chigaco, 1994 adl eserinde gdzden kacinlmaktadir; ki bu eser son ,
zamanlarda yazilmus, isimlerin uygulamalarinda elde edilen bir psikoterapi gelistirme-
ye yonelik bir girisimdir. ©

Bu konuda Seyh sunlan da ilave eder: “Bilinmeli ki ilahi Isimleri bu tabloda go-
riinenlerle sinurlamak, veya bagka isimlerin bulunmadigini ima etmek gibi bir niyetimiz
yoktur; biz sadece neyi a¢iga vurmak istedigimize dikkat cekmek icin bunlan boyle
diizenledik.”

O halde Ibn Arabi'nin bize bir model olarak verdigi isimler tablosu tefekkiir ve
tiim bunlann tistiinde ilham icin agik bir ara¢ olmaktadir.

Ibn Arabi sézlerine sdyle devam eder: “Allah’in giizel isimlerinden birini gérdii-
glinde en agik kategoriye atfet, istersen bu tabloda tekabiil eden siituna dahil et; zira
kabul edip tagtyabilecekleri anlamlann cesitli olmasindan dolay1 cok sayida Isim var-
dir.” @

Kanaatimce L. Bahtiyar, biraz énce anilan eserde Velid b. Miislim ® tarafindan
rivayet edilen 99 isimle ilgili geleneksel listeyi asin bir sekilde tekanlamh olarak ele al-
mugtir: Onun niyeti sistemli bir ilim ortaya koymaku. Ancak, eger {bn Arabi tarafindan
one stirtilen onciiller goz éntinde bulundurulacak olursa, ger¢ekten bu ilmin kuramsal
bir semaya oturtulmasi (indirgenmesi) miimkiin degildir; zira gérecegimiz gibi, bitii-
niiyle ilhamla elde edilmis bilginin gerceklesmesine dayanmaktadir.

Nitekim, Isimlerin farklihig ile birlikte onlann anlamlannin da farkli oldugunu
gortiyoruz. Bu noktada ameli bir ilim olarak psikosofinin tanimlanmas: i¢in bizi en ¢ok
ilgilendiren kisma basglayacagiz.

Seyh liste yapmanmin amacini séyle aciklar: “Biz bu tablo/semaya sadece, size
uygun diisen ve yarar saglayacak olan isimleri daha iyi kavrayasimiz diye cizdik” Bu
isimler tablosunun yararim (‘faidatu haze’l-cedvel) agiklamak suretiyle séyle devam
eder: “boylece kul onlarin temel 6zelliklerine sahip olur (tahalluk); dyle ki ilkinden so-
nuncusuna kadar onlann hepsiyle iliskiye gecer.”®

Burada psikosofinin, 6zel idrak ve ben-bilgisi ile ilgili ilk tedavisine sahip oluyo-
ruz. Simdi de ben-bilgisi ile oldugu kadar bagkas: ile ilgili bilgiyle de iliskisi bulunan
bagka bir yaklagima g6z atalim. Her iki durumda da bu bir psikoloji meselesi (‘ilmu’n-
nefs) degil, fakat psikosofi veya, tercih edersiniz, psikognosis (ma'rifetu’'n-nefs) mese-
lesidir. Ben daha genel bir isimlendirme olan “psikosofi” terimini sectim; 6yle ki bu

6- Bu eser ilging bir tigliniin tigiincii cildi olup Traditional Psychoethics and Personality Paradigm, Chigaco,
1993 ve Moral Healer's Handbook: The Psychology of Spiritual Chivalry, Chigaco, 1994' icermektedir.

7- Abdulkerim el-Cili -dort siitunlu, benzer bir tablo ortaya koymakta Seyhinin dnerisine uyar; yle ki o isim-
lerle zat'in Celil, Cemil ve Kemél sifatlan arasinda bir ayinm yapar. Bkz. el-Insinu'l-Kimil, Kahire, 1981,
bdliim 24, s, 92

8- Bkz. D. Gimaret, Les nomsdivins en Islam, Paris, 1988, 5. 56

9- Egger (23 lincil nota gore s. 30) Yunsab yerine tunsab seklinde okuyacak olursak anlam séyle olacakur:
“...birincisinden sonuncusuna kadar bunlar onlara (ilahi isimlere) atfedilir.”
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terim Ibn Arabi tarafindan Futuhdt'ta ‘el-Hakim’ ismi ile ilgili verilen yorumunda tak-
dim edilen sekliyle hikmete isaret etmektedir 1%,

Seyh sdyle devam eder: “Bu tabloda ve onu diizenleyis tarzimizda gozettigimiz
maksadi anladiinda semada bulunan Isimlerin 6zelliklerini edinmis olan (mutehallik)
kimseyi taniyacaksin (‘alimte) ve herhangi belli bir anda, bu isimlerden birini ve bunun
tekabiilii olan, o kimse ile irtibatim1 kurdugun hazreti onda goreceksin (raeyte ‘aleyhi)
(gorsel diD). Sonra eger fiil isimlerini ilgilendiriyorsa bu kisi su anda fiiller hazretinde
veya bu ismin hazretinden o kiside gordiigiin seye goére, herhangi bir sifatin o kiside
tercihine bagh olarak, falan sifatin hazretinde oldugunu sdyleyeceksin...”

Seyh, konuya degerli bir gozlemiyle devam eder. O burada anhk/gecici hil ile
ruhani makam arasinda bir ayrim yaparken, hali yoneten ismin galip anlami ile maka-
mu1 yéneten ismin galip anlami arasina teknik bir ayrim getirir.

Metin g6yle devam eder: “...eger bu isim (herhangi belli bir isim) bu {i¢ hazrete
(zat, sifatlar ve fiiller) tekabiil eden (farkly) anlamlar iceriyorsa kiside tanicdhigin galip
anlamin bunlardan hangisi oldugunu gézéniine al; béylece onun halini miitekabili
olan hazretle irtibatlandirabilirsin.

Eger bu kisi ruhani makamu dolayisiyla (bu hazretten) Gistiin ise, (hangi makam-
da oldugunu) haline bakarak belirlemek durumundadir. 1V

Yine de kisinin gercek durumu (ki o, makamindan dolay: gecici halden yukan-
dadir) bizden kemale ermis herhangi bir kimseden gizli degildir, ¢linkii bizden olan bu
kisi daha {istiin bir hal icindedir.” :

Bir kisinin belli bir zaman-mekan cercevesinde hal ve makamini ydneten galip
isimlerin hangileri oldugu salt bir algilama meselesi degildir; bu arada her bir 4nda
bunlann hangi hazrete (fiiller, sifatlar ve zat) ait olduklarini ve netice olarak hali yone-
ten galip ismin bagat anlaminin -burada psikosofinin ana konusu olarak takdim edi-
len- ne oldugunu ya da makami yoneten galip ismin galip anlaminin ne oldugunu géz
éniinde bulundurmak da gerekmektedir.

Gériildiigii tizere, Ibn Arabi bu metinde “gorsel algr” kadar tefekkiire dayal dii-
since ya da “zihni idrak”e de delalet eden ifadeler kullanmaktadir: ra'eyte, fe-tanzur...
Bana oyle geliyor ki (i¢ idrak bahsedilmis olduklarindan daha ¢ok Seyhin irgat ve tali-
matindan sonuna kadar yararlanabileceklere hitaben yazilmis) bu pasajda sadece me-
“kanik diiglince siirecine isaret edilmemektedir. Hakim sadece fiziksel gériisle (basar)
ya da siradan zihinle tefrik etmez; fakat o ayni zamanda i¢ vukuf vasitalariyla (basiret)
da idrak eder. Kemale eren herkese seklinde bir atifta bulunmamakta, Ibn Arabi bura-
da niifuz edici sezgisel idrake aufta bulunmaktadir: O yiizden ilham (revelation) ve
temaga alarunda bulunuyoruz demektir. Psikoloji ile psikosofi arasindaki temel farkli-

10- Hazretu'l-hikmet ve el-hakim ismi igin bkz. Futihdtu Mekkiye, yeni basim, Ddru Sadir, Beyrut, IV, ss.
257-259; burada Ibn Arabi “her hakim'in ‘dlim oldugunu ama her ‘dlim’in hakim olmadigini” agik bir bi-
¢imde ortaya koyar.

11- O zimnen, baska bir insanin (veya kendisinin) haline hiikmeden isim hazretini tagiyan ve netice olarak
uygun bir edeb ile davramista bulunan kisiye isaret etmekiedir.
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liklardan biri de budur; 6yle ki birincisinin aksine bu psikosofi; ancak ilhamla sezgisel
bir ilim olarak takdim edilmektedir.

Bu bakimdan Ibn Arabi, séyle devam eder: : -

“(Gegici hal ile yerlesik makam arasindaki ayrim) bizden kemale ermis olanlar-
dan gizli degildir, bu durumuyla o kimse, vaktin kendisine verdigi seye gore bir ismin
(etkisini) (sadece) izah edenle bu ismin giiciine ve {izerindeki etkisine (fiilen) sahip
olan kimse arasini agik secik bir bicimde ayirdedebilir. “® Ama bu yetkinlige ulagma-
mus olan kimse, sinirli bilgisiyle s6z konusu kisiyi, sadece haline gére ve onu yéneten
isme dayanarak diisiinecektir, Iste tablonun yaran burada ortaya gikmaktadir.”

Hikim isim (el-hdkimu’l-ekber)

Eserlerindeki bagka pasajlarda, galip isme “hiikmeden isim” (el-ismu”l-hakim)
der. Daha sonra gérecegimiz gibi, cok sayida isim bir tek anda bir araya gelen cesitli
durumlara eszamanl olarak hitkmedebilir. Hitkmeden isimler bu gekilde bir arada bu-
lundugunda bu belli anda etkisi bulunan 6teki isimler tizerinde ister istemez hiikmiint
icra eden bir isim bulunmaktadir. Anin (vaktin) topyekiin yonelisini belirleyen bu ana
isme (el- hiakimu’l-ekber) “biiyiik yénetici” denir.

Bununla ilgili olarak bn Arabi Futtihar'taki bir pasajda sunlan séylemektedir:13

i (R ) Is yapma kabiliyeti ilahi isimlerin hukmiine (authority) bagl olan insan,
otorite (sulta)nin kendisinde icra ettigi etkilerin ortaya ¢ikug: yer (mahalDdir. Ama
isimler bir kisiye ancak, o kisinin hali, zamani ve mekamnin o isimlere tanidig1 eylem
giicti ile uygunluk i¢inde hitkmedebilir. (yani o kisinin hali ve zaman-mekana bagl
durumunun elverdigi 6l¢lide).

O halde ilahi isimlere kendi tizerlerinde icrada bulunacak bu yetkiyi haller ve
isimler vermektedir; gerci bir kisinin kendisini icinde buldugu hal ve zaman ya da me-
kana ait durumlarin herbiri zorunlu olarak ilahi bir isim tarafindan yonetilmis (hitkmi
altinda) olsa bile bu béyledir.

Seyh bu karsilikli iliskiye aciklik kazandirma konusu tstiinde israrla durur. Hal-
ler, alicilar olarak, bunlara hiitkmeden isimlerin eylem gliclerini belirler.

Pasaj sdyle devam ediyor:

“Bir ve ayni dnda (dn vahid) bir¢ok ilahi ismin yonetici etkisi (ahkdm) bir kiside
bir araya gelebilir; 6yle ki o kisinin (btitlin) hali ayn: anda olan ¢esitli etkileri alir; ¢lin-
kii o, her biri belli bir ismin hitkmiin(i (authority) talep eden, (déniisen) farkli durum-
lart ) bir araya toplayabilir. Boyle bir hal (durum) in yéniini tistlenir. Bu yiizden (ge-
nel bir hal icinde bir araya gelen isimler i¢inde) baskalarina gére (bu halde) daha

12- Yani, s6z konusu isme tekabiil eden ruhani makam tam olarak gerceklestirmis ve bu yiizden de onun
etkilerini bilen herkes.

13- Ibn Arabi Futithatu Mekkiyye, ed. O. Yahya, Kahire, X, 150, ss. 171-172

14- Harfi harfine “zira (bir kisi) kendisini farkli durumlarda bulabilir” yani onun gel durumunu olusturan de-
gisip doniisen haller icinde.
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hikim durumda olan bir isim zorunlu olarak bulunur. Bu “bas yonetici*dir (el-
hikimu'l-ekber) (anin genel durumu icinde hallerin déntisiimiine katilan) isimlerin bir-
lesen fiilin yéniinii bu ismin hitkmedici giicli belirler.

Bu bakimdan belli bir 4na (vakit) hakim olan hale hitkmeden bir bas isim vardir.
Bu isim, daha sonra Konevi'nin metninde gérecegimiz gibi, baskin ¢ikan nitelige (el-
vasfu’l-galib) tekabiil eder ki bu da aynalarda yansiyan hayali belirler.

Oyle goriiniiyor ki; tasavvuf ve gerceklige iligkin dogrudan elde edilen bilgi a-
sindan, gerci isimlerin bilgisi isimler ilmi arastirma yoluyla bir yere kadar bilinebilse
de, psikolojinin yiikseltilmis ruhani bir sart ya da duruma dayali olmanin diginda etkili
bir bicimde uygulanmasi miimkiin degildir. Yalniz etkin hayal alanini bilen bir kimse
kalbin ruhdni enerjisinin nasil kullanilacagimi bilir; ve gerekli yetiler bahsedilmis kimse
Seyhin tavsiyelerinden yararlanabilir, makamlara hiikmeden Isimlerin durumlarindan
tezahiir eden Isimlerin etkilerini ayirdedebilir ve daha incelikli olan bir husus, baskala-
nna ilhama dayal: bilgi verebilir veya irsatta bulunabilir.

Konevi'nin en-Nefahatu’l-ilahiyye'sinde Psikosofi

Eserlerinde goriilecegi tizere, Sadreddin Islami ilimler ve Seyhu'l-Ekber’in 6gre-
tisinin salt bir aktaricist ve yorumcusu degildir. Konyal Seyh sik sik birinci sahis diliyle
konugur ve bize her seyden 6nce dogrudan tecriibeyle Muhammedi miras: gergeklesti-
ren bir varis olarak tanitilir. Nitekim, sézgelimi; en-Nefahatu’l-llahiyye’'nin (5) 38 inci
Bolimiinde dogrudan, temasaya dayanan tecriibeye iliskin agiklamasina séyle baslar;
“Hakk-stihbaneht- bana hicri 664 yilinin Recep ayimn 27 inci gecesi bir ru’yet (tecelli)
gosterdi 19- syle ki O’'nun Elgisine (SAV) el-ba’s ila’l-Hakk kapisini actig geceyi andi-
ran bir geceydi- ve Rabb kesin bir bicimde olmaksizin hayali bir suretle (siiret
misiliyye) bir ars lizerinde bana Kendisini agti. Kendimi O'nun huzurunda ayakta diki-
li bir vaziyette buldum, ve bana seslenerek hitabin isittirdi... ve ben cevap verdim...”

Tipks Ibn Arabi’nin Mesahidw’l-Esrar’l-Kudsiyye ve Metaliu'l-Enviri’l-llahiyye©7”
eserinde kullandif1 eshede-ni’l-Hakk bi-meshed... ve kile [i... ve Kultii le-Hd... ifade-
leri gibi veya ondan 6nce, Niffari’nin Mevakifinda kendi batuni tecriibesini evkafe-ni...
gibi ifadelerle anlatti1 sekilde Konevi de, basligi Nefha ilahiyye ve minha kudsiyye
adini tasiyan bu boliimde gercekten Megahidu’l-Esrar adli esere imada bulunan ahda-
ra-ni'l-Hakk fi meshed... ve kile... fe kultii... gibi ifadeler kullanir dyle ki ilahiyye ve
kudsiyye sifatlarinin iki eserde de benzer sekilde kullanilmasi bir rastlant: degildir.

Arkasindan ayni bolimiin Hitdbu Gaybi fi stireti Hadisi Kalbi adini tagiyan ikinci
kismi ki buras: inni hutibtu bi-hitab gaybi sézleriyle baslar- climlelerinin dizilisi ile
Niffari'nin Muhatabat'ini @® cagnstinir. Bu 6rnekte (665 yilinda) alinan ilhamlar tema-

15- Bkz. Sadreddin el-Konevi, en-Nefahaw'l ilahiyye, ed. Muhammed Hécevi, Tahran, 1417 h, s. 172

16- Harfi harfine “beni hazir kiddi (ahdara-ni)...”

17- Krg. Ibn Arabi, las Contemplaciones de los misterios, ed ve ¢eviren S. Hakim ve P. Beneito, ERM, Mur-
cia, 199

18- Bkz. Niffari. K. el-Mevikif ve’'l-muhatabit, ed ve gev: A. ]. Arberry, London 1935

179



saya ait gorsel boyutlu degil isitsel mahiyettedir.

Bu bakimdan bu eserle Konevi 6zellikle -Ibn Arabi’nin Mesahid’e 19 girisindeki
yorumuna gore- bizzat Mesahid kadar Niffari'nin Mevakif ile Ibn Barregin'in izihu'l-
Hikmet'ini iceren diyalogik ilham geleneginin icine yerlestirilir.

Bu pasajlarda Konevi, kendi tecriibeleri hakkinda ne zaman ve nasil vuku bul-
duklarina 6nemle dikkat ederek agiklamalar yapar. Bu bakimdan bu tecriibe taklide
dayali edebi bir deneme (exercise) olarak degil, fakat sirlara iliskin dogrudan bilgiyi
gergeklestirmis olan bir “varis” (varis muhakkik)in ilhama dayanan séylemi olarak tak-
dim edilir.

Ayni eserde Konevi, benim psikosofi olarak adlandirdiim (yani isimlerin psiko-
ruhani uygulanmasi olan) seyin dayandif: ilkelerin en veciz ve agik bir izahini takdim
eder bize. Bu noktada diyebiliriz ki psikosofi (psychosophy)'nin konusu insana, halle-
rine, makamlarina ve kalbinin sirlanina iliskin, ilahi isimler ilmi, bunlann vygulanmas:
ve tezahiir tarzlanyla elde edilen bilgiden olusmaktadir.

40 1nc1 boliimiin birinci kisminda (Nefha rabbaniyye) Konevi soyle demekte-
dil':(zm

“Ani ilham (virid) syler, ve bu durumu géziiyle géren (sihid) onun dogrulugu-
na tanikhik eder:

Her insanin, her bir alemde yansiyan ruhunun hayali (image) aynlmasi sirasinda
(hine'l-mufiraka) kendi fiili kurulugunda (neg'et) galip olan nitelige (el-vasfu'l-galip)
uygunluk gdsterir, bu (bedensel destekten, insilah) aynlik ister (gecici) aynlma yoluyla
olsun (s6zgelimi, ritya ve vecd hallerinde oldugu gibi) ister fiziki 6liim yoluyla olsun.
Hakk agisindan da bu béyledir: O'nun her yerde mevtin) ve makamda yanstyan tecelli-
si (self-revelation) seni (bu tecelli gerceklestiginde) zaman icinde asli bir bicimde yo-
neten seye uygunluk gosterir.

Ozel bir durum ya da belli bir sifatn hitkmii alinda olmayan herhangi bir kim-
se, Zat'a gore, her bir ortam ve makamin gerektirdigi seye uygun diisecek sekilde teza-
hiir edecektir. Kim bu sirn bilirse bu alemin kurulusunun (nes'et) berzah ve 6te diinya-
nin, tecelli ve hicabin eksiklik (naks) ve kemalin sirlanim da bilir,”

Her seyden 6nce su fikre sahip oluyor ki insanin alemlerin herhangi birinin ken-
disi i¢in olustugunu aynadan yansidiginda kendisi, Allah ve aleme iligkin algiladig
imaj, ayrilma aninda onun psiko-fiziksel-ruhani yapisina hitkmeden galip sifatin hayali
(image)'dir; bunun vecd, uyku, 6liim yada bagka bir seyin sebep oldugu ayrilik olmasi
durumu degistirmez.

Metin burada ayrilma fikri izerinde durmaktadir, Belki de bu fikri, kisinin giin-
Itk olagan gercekligin aynasinda siradan alg: giiciiyle gérdiigli yansimalara kadar da
uzatmak miimkiindiir. Burada temel tegkil eden sey hakim bir sifat tasavvurudur: “etki-
lerini izhar etmek i¢in ¢ekisen” birgok ismin araliksiz siiren etkilesiminde her can belli '

19- Krs. las Contemplaciones, .ss. IV-XII
20- Krg. ayni eser, ss. 177-178
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bir isim ya da sifatin niteliginin (hitkmiiniin) 6tekilere galip gelmesi durumu séz konu-
sudur. Konevi'nin ifadesiyle gecici bir hale hitkmeden veya galip gelen sifat (el-vasfu’l-
galip) 1bn Arabi’'nin el-hakimu’l-ekber kavramina tekabiil eder.?V

Konevi burada, belli bir sifat ya da smnirh sartlanin ayirdedici hitkmii alunda ka-
lan kisi ile Zat'in hakim otoritesi alunda olup (bi-hukmi'z-zat), herhangi belli bir sifaun
etkisi alunda kalmayan kisi arasinda koéklii bir ayinm yapar.

Bolim 40'in ikinci kismi “Cok Yararli Ogiit” (vasiyyet mufide cidden) bashgini
tagir; Oyle ki bu kisim agik bir biciinde, Seyh’in uyulmas: ve uygulanmasini siddetle
tavsiye ettigi, ameli bir ilimle ilgilenecegini gsterir,

O s6yle der: “Bu durum gozéniinde bulundurulacak olursa hakikatte haller (ah-
val) isimleri (n tezahtirlerini) belirler, keskin kavrayish bir gézlemci icin gercek olan
sey her nefesini ve her halini gdzetmesidir; 6yle ki béyle yaparak, her bir halinde, her
nefeste ve her anda kendisine hilkmeden Ismin hangisi oldugunu (el-ismu’l-hikim
‘aleyhi) bilsin; dolayisiyla buna kars: uygun bir davramista (edeb) bulunabilsin ve béy-
lece de kendi i¢ huzuru ve dogrulannus ilahi bilgiye hitkmeden bilgi vasitasiyla (ma’ri-
fet ilahiyye muhakkaka) vaktine hilkmeden isme gére (Sultanu vaktihi), Rabbine kul
olmasinin bilincinde olabilsin.” '

Burada yeni bir bakis acisina sahibiz. Kisaca psikosofide kendimi ve bagkalari-
nin hali, nefesi, teemmiilii, tefekkiiri, makam, vakti, kalbi ya da sirrnnin galip ismini
algilamamiz miimkiindiir. Netice olarak, buna tekabiil eden bir edeb olmak durumu-
nudadir; 6yle ki bu da dogru bir i¢ yonelisin anahtarlanini sunan bilgi kadar iyi bir ge-
kilde davramista bulunmamizi saglayacak ruhani bir varolusu (presense) gerektirir.

Konevi soyle devam eder (Futiihar'tan alinan pasajla olan paralellige dikkat edil-
melidir)

“Her bir ilahi yonelis (tevecctihu ilahi)'in nitelendigi (temel &zelligine biirtindii-
#i1) Isme uygun diisen belli bir hitkmii (determination) vardir; dolayisiyla bu, kullugun
her bir hususi iliskisi i¢in 6zel bir davrarug (edeb hass) gerekli kilar; buna ¢zel bir do-
laysiz bilgi (ma’rifet hissa) eslik ettiginde Allah takdir ve makamin talep ettigi iyi seyle-
rin hapsini getirir. Ve Allah ihsan ve keremiyle yardim eder.”

Teorik psikosofi ve ilke olarak her ismin gerektirdigi husiisi edeb’e aynalik kes-
bedebilmemiz i¢in tahallukla ilgili ve onu anlatan ve ‘abadile’yi dile getiren metinler
ile, genel olarak, sufi yazarlar tarafindan kaleme alinmus ilahi isimleri ele alan yazilara
basvurabiliriz @2

Psikosofinin pratik olarak uygulanmas: genis bir imkanlar yalpazesini icine alir;
anlatilan bir riiyay: dinledikten sonra, rilya yorumunda tecriibeli bir seyh miiridine
ozellikleri onun kisisel durumu agisindan yararh olan belli bir Isimle zikir yapmasiru
styleyebilir, manevi bir miirsit miiridine onun durumuna uygun diisen belli bir duay1

21- Bkz. Fut. X. 150'nin yukaridaki gevirisi
22- Auflar igin bkz. bizim yakinda yayinlanacak olan makalemiz: “Taaluq, tahaqquq wa-tahallug fi'l-fikr al-
akbari” International Conference on tbn Arabi, Merakes (6-11/5/1997 bildiri metinlerinde ¢ikacak.
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(formula) veya hatta belli bir gaye ya da irfan durumuyla ilgili olarak belli bir ismi akil-
da tutmasinin yerinde olacagim salik verebilir...

Konuyu, geleneksel kaynaklann sagladig %> cesitli agilardan ele alarak kap-
samli bir bicimde enine boyuna arastirmanin degeri ¢ok biiyiik olacakur.

Kisaca Psikosofi, tam olmakla (genis anlamda) ben (zat)’e iligkin bilgi ile, nebevi
modele uygunlukla ve kalplerin iyilestirilmesi ve sifas: ile ilgilenir.

23- sdzgelimi Kubrevi ve Naksibendi metinlerinde zikr'le ilgili risileler.
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PSYCHOSOPHY IN AKBARIAN THOUGHT
(APPLICATION OF THE SCIENCE OF THE NAMES)

By Dr. Pablo BENEITO (Madrid)

Preliminary remarks

In previous papers I have had the opportunity to present three texts related to
the theme I am going to deal with here. In the first, given at the International Confe-
rence on Ibn Arabi in Marrakesh (6-11/ 5/1997), I developed the concepts of ta'allug,
tahalluq and tahaqquq. "’ The second, given at the CNRS in Paris (Monde Iranien,
24/6/97), entitled "Psychological typologies and spiritual modalities", dealt with the re-
lationship between the divine Names and their corresponding types of spirituality. The
third, presented at the conference Turat Muhyi I-Din Ibn al-Arabi held in Damascus (3-
5/7/97) and entitled "The genre of the abadila in Akbarian thought", commented on
the various texts by Ibn Arabi and other authors of his School which expound on the
theme of the abadila, which is the main theoretical and literary basis of what I am go-
ing to put forward.

In a way, this paper is therefore a continuation of the preceding ones, which are
mutually complementary. However, since they can be read independently, I shall avo-
id reiterating the terms of reference used in the previous papers.

Knowledge of the Names and the 'ibada tamma according to Qaysari
In his commentary on Fusus al-Hikam'®, Da'ud al-Qaysari explains that "no ser-
vant knows anything of the Names and Qualities of God (al-Haqq) apart from what his
own essence bestows on him by virtue of his predisposition; and one can only serve
and worship the Real (al-Haqq) according to to the extent of the knowledge and gno-
sis that one has of Him, because worship ('ibada) is necessarily preceded, on the one
hand, by the knowledge of its object (ma'rifat al-ma'bud, that is, of the one who is
adored), insofar as He is Lord and Sovereign - thus requiring such worship - and, on
the other hand, by the knowledge of the servant over whom the lordly condition and
sovereignty are exercised, thus requiring the condition of servanthood.
The one whose essential predisposition does not bestow the knowledge (‘ilm)
and gnosis (ma'rifa) of the totality of the Names and Attributes cannot, therefore, wors-
1- "Ta'allug tahagquq wa-tahalluq fi l-fikr al-akbari". These three terms were introduced in Turkish in the
unedited Ottoman translation of Ibn 'Arabi's work Kasf al-ma'na 'an sirr asma' Allah al-husna, entitled
Sarh al-asma' al-husna tercumesi (Ms. Haci Mahmud 4210/ 2b - 41b, 981 H.) Cf. Ibn 'Arabi, El secreto de

los nombres de Dios, ERM, Murcia, 1996, p. XXVIL
2- Matla jusus al-kilam fi ma'ani fusus al-hikam, Dar al-I'tisam, ed. M. Hasan al-Sa'idi, 1416 H., vol. 1 p. 183.
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hip the Real (al-Haqq) by means of all the Names. So only the Perfect Man (al-insan al-
kamil) who is the complete servant (al-'abd al-tamm) worships God with complete
worship ('ibada tamma)."

In this passage, Qaysari expresses the necessity as well as the ultimate intention
of knowing the divine Names: the human being who is aware of his ontological ser-
vanthood, insofar as his predisposition allows him, aspires to the knowledge of all the
Names in order to perfect the complete worship of his Lord.

Introduction : towards a definition of psychosophy

In these pages I am going to present three intimately related texts - from Ibn
Arabi's Insa' al-Dawa'ir and Futuhat makkiya and Sadr al-Din Qunawi's al-Nafahat al-
ilahiyya - which will allow us gradually to establish an - at least provisional - definition
of the science I have called psychosophy.

As we shall see, this science constitutes, one might say, a traditional psycho-
logy, based on the science of the Names, which gives rise to what could be considered
a 'spiritual psychotherapy'. However, the terms 'psychology' and 'psychotherapy' as
they are currently used in other contexts, are inaccurate for our purposes and cannot
properly be applied to the object of our study. Thus, to avoid the confusion which an
inadequate transference of a term from one context to another can generate, I have
considered it necessary to have occasional recourse to neologism.

Psychosophy is presented to us as an inspired science, based on Islamic revela-
tion and tradition, whose object is the knowledge of the self and the other as places of
manifestation of the onomatophanies (mazahir al-tagalliyat al-asma'iyya), in the spiri-
tual context of human learning and completion. Here we are going to deal with the
subject from the particular point of view of tahalluq (theomimesia) : the adoption of
the characteristics of the Names, through which the original the omorphism of the hu-
man being is restored®.

For a wider understanding, bear in mind that we are going to deal with the sci-
ence on which the practice of dikr with the divine Names and their various applicati-
ons to spiritual guidance and healing within the sphere of Sufism, are based,

Psychosophy in Ibn 'Arabi's Insa' al-dawa'ir

In this first part, I shall translate and comment on the section from the Insa' al-
dawa'ir? which presents and explains the gadwal al-asma', the table of divine Names
in which the Sayh al-Akbar classifies the Names into the following categories: names

3- On a future occasion I intend 1o develop the theme from the point of view of tahagquq (theosis). On ta-
halluqg as theominesia ('theo-mimesis'), see M. Chodkiewickz, "La saintete et les samis en islam”, in Le
culte des saints musulmans, Paris, 1996, p. 18 and notes 24 - 25

4~ See the edition of Insa' al-dawa'ir by § H Nybeig. in his work Rleinere Schriften des Tha al 'Arabi, Lei-
den, 1919, pages 28-31. See also the French translation by P. Fenton and M. Gloton, Le Livie de la Pro-
duction des Cercles, Paris, 1996, pages 30 - 34
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of the Essence, names of qualities/attributes and names of acts.

Ibn 'Arabi says:

"God is not apprehensible, nor confineable, just as He is not definable, nor qua-
lifiable. Reflective thought (fikra) can only have bearing on His acts (af'al) and His cre-
atures (mahlugat)." :

One may say that the acts and the creatures make up the field to which what we
call psychosophy may be applied.

The Shaykh continues by saying, "... and these are His most beautiful Names (al-
asma' al-husna), with which He has named Himself in His Excellent Book."

Firstly, Muhyi I-Din reminds us - and this is fundamental to psychosophy - that
the knowledge of the Names is directly linked to the revelation : God has named Him-
self in His Excellent Book by means of His truthful Prophet. The 'psychology' which is
derived from the science of the Names is therefore necessarily associated with the
prophetic nature of revelation and with the theosophy consisting of this knowledge of
creatures and divine Acts, that is, of the knowledge of onomatophanies - when Acts
and creatures are considered as manifestations of the Names®®.

Secondly, the Shaykh explains that these excellent Names include names which
refer to the divine Essence, names which refer to attributes and names of acts. How-
ver, Ibn 'Arabi understands that a name of the Essence can also refer to an attribute or
an act. In order to determine to which category each name belongs, the Shaykh com-
pares and 'weighs up' the various possible meanings of a name and chooses 'the most
evident' or predominant (al-azhar).

Concerning this, the author adds : "In this table of divine Names (where they are
sorted into these three categories), we have placed in the column of the Names of the
Essence those which come under that category, even if as we have just mentioned,
they can also refer to certain Qualities or Acts, or both together. We have proceeded in
the same way with the Names of Qualities and Acts, by classifying them according to
their most apparent meaning (min gihat al-azhar). That, "the Shaykh adds, "does not
prevent their inclusion in another column." '

He gives an example : "The name Lord (Rabb) which means 'the Immutable' (ta-
bit) belongs to the Essence; but when it means 'the Rectifier' (Muslih), it is connected
to the Names of Acts; and when it means 'the Possessor' (al-Malik), it comes under the
category of the Names of Qualities."

This type of treatment of the question, which takes into account the polysemy
of the names, is missing in the work of Laleh Bakhtiar, Moral Healing through the Most
Beautiful Names (the Practice of Spiritual Chivalry), Chicago, 1994, a recent attempt to
develop a psycotherapy deriving from the applications of the Names©.

5- The text says : wa-innama |-fikra fi aPali-Hi wa-mahluqati-Hi wa-hadihi l-asma’ al-husna...

6- This work is the third volume of an interesting trilogy which includes Traditional Psychoethics and Perso-
nality Paradigm, Chicago, 1993, and Moral Healer's Handbook : the Psychology of Spiritual Chivalry, Chi-
cago 1994,
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The Shaykh adds, with respect to this : "Know that we have no intentior. of limi-

ting the divine Names to those which appear in this table, nor of implying that others

_do not exist, but we have arranged them so as to draw attention to what we are going
to disclose."

The table of names that Ibn 'Arabi gives us as a model is therefore an open tool
for reflection and, above all, inspiration.

Ibn 'Arabi continues by saying : When you see one of the excellent Names of
God, refer it to the most apparent category and enter it under the corresponding co-
lumn in this table, since there are many Names because of the diversity of meanings
which they are capable of assuming".”

In my view, L. Bakhtiar, in the work just mentioned, has treated the 99 names of
the traditional list transmitted by Walid b. Muslim® in an excessively univocal way.
with the intention of systematizing a science which, in fact, if one considers the premi-
ses put forward by Ibn 'Arabi, cannot be reduced to a theoretical schema, since, as we
shall see, it depends completely on the actualization of inspired knowledge.

Thus, together with the diversity of the Names, we have the diversity of their
meanings. As this point we shall start the section which most concerns us for the dcsc-
ription of psychosophy as a practical science.

The Shaykh explains the purpose of the list: "We have drawn up this list with
the sole intention of giving you access to the Names which are suitable for you and
which will be of benefit". He continues by making clear the usefulness of this table of
Names (fa'idat hada l-gadwal), set out "so that the servant may adopt their characteris-
tics (tahalluq) such that the realities he assumes through them are restored to him and
so that he is brought into relation with all of them, from the first to the last."®

Here we have a first treatment of psychosophy, related to the perfecting of pro-
per receptivity and self-knowledge. Let us now look at another approach related as
much to self-knowledge as to knowledge of psychology ('ilm al-nafs) but of psycho-
sophy or, if you prefer, psycognosis (ma'rifat al-nafs). I have chosen the more general
denomination, 'psychosophy’, which refers to the Hikma as it is presented by Ibn 'Ara-
bi in his commentary to the Name al-Hakim in the Futuhat1?),

The Shaykh continues: "When you have understood the intention we have re-
garding this table and the way we have arranged it, you will recognize (‘alimta) the
one who is characterized by the Names (mutajalliq) contained in this diagram and you

7- 'Abd al-Karim al-Gili follows the Shaykh's suggestion by setting our a similar table of his own - with four
columns - in which he makes a distinction between Names and Attributes of Essence, Majesty, Beauty
and Perfection. See al-Insan al-Kamil, Cairo, 1981, chapter 24, p. 92.

8- See D. Gimaret, Les noms divins en Islam, Paris, 1988, p.56.

9- If we read tunsab (according 1o note 23, p.30) instead of yunsab, the meaning would be : *... and so that
from the first to the last they are referred to them (the divine Names)",

10- On the hadrat al-hikma and the Name al-Hakim, see Futuhat makkiyya, reprint. Dar Sadir, Beirut, IV,
pages 257 - 259, where Ibn 'Arabi makes it clear that "every hakim is 'alim, but not every 'alim is hakim".
On the Name al-Safi, "the Healer", see ibid., pages 275 - 276.
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will discern in him (ra'ayta 'alay-hi) [visual languagel, at any given moment, one of the-
se names and the corresponding presence (hadra) with which you connect him. You
will then say that this person is currently in the presence of Acts if it concerns Names
of Acts, or in the presence of whatever Quality, or as you prefer, according to what
you see in him of the presence of this Name..."

The Shaykh continues with a valuable observation where, along with the dis-
tinction between the momentary state and the spiritual station, he introduces the tech-
nical distinction between the predominant (galib) meaning of the name which governs
the state and the predominant meaning of the name which governs the station (ma-
qam).

The text continues as follows: "... if this Name [any particular name] contains
(different) meanings corresponding to these three presences [essence, qualities and
acts], then consider which of these is the predominant meaning which you recognize
in the person, so that you can relate his state to the corresponding presence.

Even if this person is above [this presence] by virtue of his spiritual station (ma-
gam), you should determine [which presence he is in] by virtue of his state (hah™Y,

Nevertheless, the real condition of that person [who by virtue of his station is
above the transitory state] is not hidden from whomever amongst us reached completi-
on, since he is in a superior state."

It is not just a question of perceiving which are the predominant Names which
rule both the state and the station of a person (in any given spatio-temporal circums-
tance). but it is also necessary to consider to which presence (acts, attributes, essence)
they belong at each moment and what is, consequently, the predominant meaning of
the predominant name that rules the state - presented here as the main object of
psychosophy - , or the predominant meaning of the predominant name which rules
the station. =

As one can see, Ibn 'Arabi uses in this text expressions which imply as much
'reflective thought' or 'intellectual perception' as 'visual perception' : ra'ayta, fa-tan-
zur... It seems to me that this passage (which is mainly addressed to those who, since
they are endowed with interior perception can make effective use of the instructions
given by the Shaykh) is not here referring merely to a process of mechanical thought.
The hakim does not only discern with physical sight (basar) or ordinary mind, but he
also perceives by means of insight (basira). By referring to whomever is complete, Ibn
'Arabi is alluding here to a penetrating intuitive perception : we are therefore in the re-
alm of revelation and completation. This is another of the essential differences betwe-
en psychology and psychosophy which, in contradistinction to the former, is presen-
ted to us as an i tuitive science with a contemplative nature which can only be made
effective through revelation.

11- He is implicitly alluding to the person who recognizes the Presence of the Name which rules the state of
another person (or of himself) and consequently acts with the proper adab.
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In this respect, the Shaykh continues:

" [This distinction between a transitory state and a realized station] is not hidden
from whomever amongst us is complete, so that he may distinguish clearly who (only)
manifests [the influence of] a Name according to what the moment (waqt) confers on
him from the one who (actually) has the power of this name and authority over it'?,
But whoever has not reached this perfection, given the limitation of his knowledge,
will only consider the person in question by virtue of his state and the name which go-
verns him. That is therefore the usefulness of this table.”

The predominating name (al-hakim al-akbar)

In other passages in his works, the Shaykh calls this preponderant name (galib),
‘the ruling name' (al-ism al-hakim). As we shall see later, several Names can simultane-
ously govern various states which come together at a single moment. In this conver-
gence of ruling properties, there is necessarily a name whose authority predominates
over the authority of the other determines the global orientation of the moment is cal-
led al-hakim al-akbar, "the main ruler".

In relation to this, Ibn 'Arabi says in a passage of the Futuhat®?

"[...] Man, whose ability to act is subject to the authority (hukm) of the divine
Names, is the place (mahall) in which the effects of the authority (sultan) that they
exercise over him are manifested. But the Names can only rule a person in conformity
and his place (makan) confer on them [that is, to the extent that his state and his spa-
tio-temporal situation allow].

Therefore the states and moments confer on the divine names the authority that
the latter exercise over them, even though each of the states and spatial or temporal
conditions in which a person finds himself as necessarily governed by a divine Name."

The Shaykh insists on making clear this relationship of reciprocity. The states, as
receptons determine the power of action of the Names that govern them.

The passage continues:

"At one and the same moment (an wahid) the ruling properties (ahkam) of
many divine Names can come together in the person, such that his [overall] state recei-
ves various, similtaneous influences, since he can integrate different [converging] sta-
tes™, each of which demands the authority of a specific name. Only the specific na-
me which such a state demands takes on the direction of that particular state. Therefo-
re there is necessarily a Name [from among those that come together in an overall sta-
te] which has more authority than the others [in this state], a 'principal ruler' (al-hakim

12- 1. e., whoever has fully realized the spiritual station which corresponds to the Name in question and the-
refore knows its effects.

13- Ibn 'Arabi, Futuhat makkiyya, ed. O. Yahya, Cairo, X : 150 , pages 171 - 172.

14- Lit. 'since ( a person) may find himself in different states", that is, converging states which make up his
general state. '
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al-akbar) whose executive power determines the orientation of the joint act of the Na-
mes [which participate in this convergence of states in the overall state of the mo-
ment]."

From this passage one may deduce that, in the practice of psycohosophy, the
gnostic has to distinguish this hakim akbar which governs the moment from the other
Names which, like ministers who carry out the orders of the same king, rule the con-
verging states under his general authority.

There is, therefore, a principal name which rules the state which dominates a gi-
ven moment. This corresponds to the predominating attribute (al-wasf al-galib) which,
as we shall see later on in a text by Qunawi, determines the image reflected in the mir-
rors.

It appears that, from the point of view of sufism and direct knowledge of the re-
alities, although the science of Names may be known to some extent by means of
study, psychosophy cannot be effectively applied except by virtue of an elevated spiri-
tual condition. Only the one who knows the realm of the active condition, only the
one who knows the realm of the active Imagination, knows how to direct the spiritual
energy of the heart and is endowed with the necessary faculties can make use of the
advice given by the Shaykh, distinguish the effects of the Names which manifest in the
states of the Names which govern the stations and, what is an even more delicate mat-
ter, give others inspired information or instruction.

In this respect, psychosophy, as a super-rational science, is situated in a diffe-
rent plane to modern psychology.

Psychosophy in Qunawi's al Nafahat al-ilahiyya

As one can see in his works, Sadr al-Din is not merely a skilled transmitter and
interpreter of Islamic sciences and the teaching of the Shaykh al-Akbar. The Master
from Konya frequently speaks in the first person and is introduced to us primarily as
an heir (warit) who actualizes by direct experience the Mohammedian legacy. Thus,
for example, in Chapter 38 of al-Nafahat al-ilahiyya‘!>, Qunawi begins his account of
a direct, contemplative experience in the faollowing way : "The real - may He be exal-
ted - made me see!® a theophanic vision which took place on the 27th night of the
month Ragab in the year 664 H. - a night similar, therefore, to the night on which He
opened to His Envoy )God bless him and give him peace) the door of al-ba't ila I-
Haqq -, and the Lord revealed Himself to me on a throne without definite shape in an
imaginal image (sura mitaliyya) - even though it was without precise form -. I found
myself standing in frony of Him and He made me hear His address by saying to me...
and I replied...".

15- See Sadr al-Din al-Qunawi, al-Nafahat al-ilahiyya, ed. Muhammad Hawagawi, Tehran, 1417., p. 172.
16- Lit. "made me be present in (ahdara-ni) ...".
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Just as Ibn 'Arabi, in his work Masahid al-asrar al-qudsiyya wa-matali al-anwar
al-ilahiyya1” uses the expression ashada-ni I-Haqq bi-mashad... wa-qala li...wa-qultu
la-Hu...,or Niffari, before him, describes his mystical experience in his Mawagif by sa-
ying awqafa-ni..., so Qunawi uses the expression ahdara-ni I-Haqq fi mashad... wa-qa-
la ... fa-qultu ... in this chapter whose title Nafha ilahiyya wa-minha qudsiyya alludes in
fact - and the coincidence of the adjectives ilahiyya and qudsiyya is not fortuitous - to
the work Masahid al-asrar. !

Subsequently, the second section of this same chapter Hitab gaybi fi surat hadit
qalbi - which begins by saying inni hutibtu bi-hitab gaybi ... -, evokes with the sequen-
ce of its sentences, Niffari's Muhatabat™®. In this instance, the inspirations received (in
the year 665) are of an auditory nature without the visual dimension belonging to the
contemplations. :

With this work, Qunawi is therefore situated within the tradition of dialogic ins-
piration which includes in particular Niffari's Mawagif and Ibn Barragan's idah al-hik-
ma - according to Ibn 'Arabi's commentary in his introduction to the Masahid® - as
well as the Masahid itself.

In these passages, Qunawi introduces the account of his experiences, by noting
with care when and how they took place. This is not presented, therefore, as an imita-
tive literary exercise but as an inspired discourse by an 'heir’ who has realized (warit
muhaqqiq) the direct knowledge of the mysteries.

In the same work, Qunawi offers us one of the most succinct and clarifying ex-
positions of the principles on which what I call psychosophy, the psycho-spiritual
application of the Names, is based. At this point, we may say that the object of psycho-
sophy stations and the secrets of his heart, by means of the science of the divine Na-
mes, their application and the modalities of their manifestation,

In the first section of Chapter 40 (Nafha rabbaniyya)®®, Qunawi says:

"Sudden inspiration (warid) says - and the witness (sahid) bears witness to its
veracity :

The image of the spirit of every human being which is mirrored in every world
conforms to the attribute predominating (al-wasf al-galib) in his actual constitution
(nas'a) at the moment of separation (hina l-mufaraqa), whether this separation is thro-
ugh (temporary) detachment (from the bodily support, insilah) [e. g. during dreams or
in ecstatic trance] or through physical death. This is also the case with regard to the Re-
al : the image of His self-revelation which is mirrored in every abode (mawtin) and sta-
tion conforms to what essentially governs you at the time (when this revelation takes

17- Cf. Ibn 'Arabi, Las contemplaciones de los misterious, edition and translated by S. Hakim and P. Benei-
to, ERM, Murcia, 1994.

18- See Niffari, K. al- Mawagqif wa-lI-muhatabar, ed. and translation by A. J. Arberry, London, 1935.

19- CI. Las contemplaciones..., pages iv and xii.

20- Cf. ibid., pages 177 - 178.
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place).

Whoever is not dominated by a specific condition or particular attribute will ma-
nifest according to the Essence in conformity with what each circumstance and station
requires. Whoever knows this secret knows the secrets of the constitution (nas'a) of
this world, the Isthmus (barzah) and the hereafter, the theophany and the veil, imper-
fection (nags) and perfection."

Firstly we have the idea that the image which the human being perceives of
himself, God or the cosmos when it is reflected in the mirror which any of the worlds
constitutes for him, is the image of the predominating attribute which rules over his
psycho-physical-spiritual constitution at the moment of the separation, whether it is a
separation caused by trance, sleep, death or whatever.

The text here emphasizes the idea of separation. Perhaps the idea may also be
extended to the reflection that a person sees in the mirror of daily reality with his ordi-
nary perception. What is fundamental here is again the notion of a dominant attribute :
in the incessant interaction of the multiplicity of names which "struggle to manifest
their effects” there is at each moment a particular name or attribute whose qualities
predominate over the others. The attribute which governs or dominates a temporary
state, al-waf al-galib - as Qunawi calls it - corresponds to Ibn 'Arabi's concept of al-Ha-
kim al-akbar?. -

Qunawi establishes here a fundamental distinction between the person who is
under the specific domination of a particular attribute or limited circumstance, and the
person who, under the ruling authority of the Essence (bi-hukm al-dat), is not domina-
ted by any particular attribute.

The second section of Chapter 40 is entitled "Very useful advice" (Wasiyya mufi-
da giddan), which evidently shows that it is going to deal with a practical science,
whose application the Master strongly advises.

He says : "Given that in reality states (ahwal) determine (the manifestation of)
the Names, it is necessary for the perspicacious observer to watch over each breath
and each one of his states so that he knows which particular Name rules over him (al-
ism al-hakim aleyhi) in each state (hal), at each breath (nafas) and each moment
(wagqt), and he may act in response to it with the appropriate conduct (adab) and may
therefore be aware of his servanthood to his Lord according to the Name which go-
verns his moment (sultan waqti-hi), through his inner presence (hudur) and verified
Divine knowledge (ma'rifa ilahiyya muhaqqaqa)."

Here we have a new perspective. In short, in psychosophy it is possible to per-
ceive the predominant name of the state, the breath, the reflection, the station, the mo-
ment, the heart or the secret of one's self and others. Consequently, the response has
to be the corresponding adab, which requires a spiritual presence that allows one to

21- See above the translation of Fut X: 150.
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behave with good form as well as the knowledge which offers the keys to a correct
interior orientation.

Qunawi continues, (note the parallel with the passage from the Futuhat) :

"Every divine orientation (tawagguh ilahi) has a particular determination in ac-
cordance with the Name by which it is characterized and it requires a special behavio-
ur (adab hass) for each particular relationship of servanthood : when accompanied by
a special direct knowledge (marifa hassa), it brings all the good things foreordained by
God and which the station demands. And God helps with His gifts and generosity."

In order to familiarize oneself with theoretical psychosophy and with the parti-
cular adab which each name requires in principle, one may have recourse to the texts
relating to tahalluq, those which deal with the 'abadila and, generally, to writings on
the divine Names by Sufi authors??.

The practical applications of psychosophy cover a wide spectrum of possibiliti-
es : after hearing an account of a dream, a shaykh versed in oneiromancy might tell his
disciple to practise a dikr invoking a particular Name whose properties are beneficial
in relation to his personal situation; a spiritual guide might prescribe for his state or
even the advisability of remembering a particular Name in relation to an occasional
adjective or learning situation... '

A comprehensive study dealing with the matter in all its breadth and integrating
the various perspectives that traditional sources provide??, would be of great value.

Psychosophy deals, in short, with completion, knowledge of the self (in the wi-
der sense), conformity to the prophetic model and the healing of hearts.

(English translation from Spanish by Cecilla Twinch, Oxford)

22- For references, see our forthcoming article *Ta'alluq tahaqquq wa-tahalluq fi I-fikr al-akbari", to appea:
in the proceedings of the International Conference on Ibn 'Arabi in Marrakesh (6 - 11/5/1997).
23- With reference, for example, to treatises on dikr in Kubrawi and Nagsbandi texts.
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