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Abstract
The starting point of this paper is to solve a eptgal problem of the Sufi
language. The analysis of related exemplary Suficepts by the approach
which E.T. Gendlin offers will be undertaken. Thiasic implementation will
lead us to explain the meaning of a conceptualhtroeertial poem of Yunus
Emre, and the reasons of differentiation of its meg To utilize the
experiential perspective of Gendlin will not ongcommend a solution to the
conceptual problem, but also will lead to a frditfesearch programme which

provides us to take up the affairs in an integoitparts of their processes.
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1. Introductory Remarks
The starting point of this paper is to solve a eptoal problem related to the Sufi

language. In the following pages, we will try taroduce some aspects of a quite new type of
postmodern philosophy and the traditional Sufi emts to each other, and to the reader. This
interrelation, like all interrelations, will provedus new, important implications, and we will
be able to mention roughly some of them. First, witt introduce a clear and important
conceptual problem in Islamic literature, which gudolarly work does not seem to be aware
of. In order to solve the problem, we will devel®Bendlinese approach. The implementation
of Gendlin’s philosophical approach to our problesti lead us to such a vivid situation that
at the end, we will find ourselves at the edge okw inquiry. (In expense of being boring,
the references are held abundant, to point to thesedimensions for more scrutiny, and due
to the respect to the previous scholars.) The dithe paper will change and update itself

" We dedicate to all kinds of drunkenness’ via alinks (especially mummy, grand aunt, sakiyy andisigs to
Hiyel Nezareti TUBITAK- which keeps us further sober and corstial; and to the folk song which gave on us
up and left alone seeking symbols for a better preta
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throughout the lines, and we will cheerfully obsetlat it will turn out to an instance of what
itself suggests.

2. Shatahat(Ecstatic Utterances)

Shatahat, namely, “ecstatic utteran¢es” Sufis, are thought to be one of the most
important problems of Islamic Mysticism. Shatahad|in the center of almost all the
discussions of SufisthShath (singular of “shatahat”), is an Arabic amigl word, which has
been used to meet different meanings like “to flp6t be carried away”, “to tremble”, “to
shock”, “to joke”, eté (Kurnaz and Tatcl, p.9) Bayezid-i Bistami (d.c.B¥B)’s “Subhani
ma a’zamesani: Glory upon me, | exalt myself from all defimeées” and Halladj-1 Mansur
(d.c.309/922)'s'Ene’l-Hakk: 1 am the Truth”are known as the most famous examples of
shatahat. (Cebedgitu, p.7)

Turkish Literature is also full of distinguishedagmples of such kind of sayings. As a
matter of fact, we may observe that almost allhaf ¢arly Turkish-Moslem Mystics (which
are roughly—and rather falsely—gathered under tnérella conceptheterodox dervishgs
uttered such ecstatic wortiés we shortly mentioned, shatahat are not pectdiaur culture.
The examples of these kind of words may be founcvary moslem place and realm,
especially in the Persian cultir&hatahat did not settle for a literary kind ofulture, social
class or group. As an important aspect of popuc Islam, they have been appropriated,
loved, and interrelated with other dimensions ef ¢llture, and carried up to day by the folk.
They were made the cultures own. The footprintswth utterances may be found in all
aspects of our culture; in folk tales, idioms, pnds, lullabies, folk songsjevriyyes,
tekerlems? riddles, etc., in very many different cultural relents’ The time and space
perception of the writer of this paper is mosthaghd by the folk tales starting with those
intricate sayings, as well.

3.1 climbed to the Branches of a Plum Trets-"Put the Veil on the Face of Sense”

As we shortly mentioned, shatahat, meanly, ecstdigngs are widely known in
Islamic world and in our culture. Besides, when talks about shatahat, generally, Yunus
Emre’s famous lines come to ones mind:

| climbed to the branches of a plum tree,

And | helped myself to the grapes up there.

The owner of the orchard scolded me:

"What are you devouring my walnuts for@alman, pp. i)



This odd poem of Yunus has gained a very impontdete in the Turkish-Moslem
literature. Lots ofnazires’ have written and lots asherts® have been done to'it.In his
recent publicatioli, Prof. Yakit collects all the previous sherhs, aodlds to them his own
sherh!®* Nevermore, an accent of Yakit reveals an importanteptual problem, from which
this study will take on. He states that the poenYwhus, which is known as the paradigm
example of ecstatic words, is not an ecstatic gpatrall.

[Yunus Emre’s] “I climbed to the branches of a pluree” is held in the

literature as a shath. In our opinion, this phrasguite false. Because, in the

case of shath, the subject is unconscious, his#ixpressions are totally
meaningless words. All the interpretations and @&xalions provide no
clarification to them. They are totally inconsidtemd invalid expressions. ...

To name the poem of Yunus as a shath will be imateuYunus is obviously

aware of what he expresses. The symbols are selasey picky and
carefully... Hence, we in this study use the phrasenbolic poem”, rather

than “shath”. (Yakit, p.22)

For Yakit, shath is a totally unintelligible typésaying. Shatahat are just nonsense. Whereas,

“l climbed to the branches of a plum tree” is delet to have a certain logical structure; a
meaning which is hidden behind a clever symboliBehind the veil of seemingly absurd
words lies a clear meanint).These words of Yunus are “meaningful expressionaof
philosophical thought”, rather than expressing ychpslogical state. (Kurnaz and Tatcl, p.35)
In the literature, there is a convention that ‘ilmtled to the branches of a plum tree” is a

symbolic poem, rather than a shath.

4. Problems: Which Meaning? What is “Shath” Really?

We arrive at a controversial situation. To statat ttihe poem has a certain logical
structure and one meaning, on the other hand, llectaix very different sherhs (moreover,
to add an own sherh to those which are done) s&etyes quite contradictory.We observe a
problematic situation: Besides being discussed niangs by various scholars and mystics,
the literary type and meaning of Yunus’ famous pa&ams to be left controversial. Is the
poem a shath? If not, what is the meaning of themgbThere are lots of sherhs; if there is a
meaning of the poem, which sherh is the accura#@ on

These unanswered questions lead us to turn backekairate that problematic
concept, “shath”, which has been laying in the eenf the debates of Sufism. What is shath
exactly?

In this study, we will answer these questions bjofang the methodology of E.T
Gendlin, whose philosophy, in our opinion, will pide crucially new dimensions to our

problem?®



5. Gendlin, an Introduction to His Philosophy, andExperiential Concepts’

E.T Gendlin’s philosophy, is heavily influenced the process philosophy (besides
phenomenology, Wittgenstein and Heidegger). Accaydio this view, the best way of
understanding the natural existance may be in t@ihpocessesather tharthings.In this
sense, “body and environment imply each other at they are part of one interaction
process, one organization.” (APM, p.2) In the tliadial western philosophy, there is a bias in
favor of things or substances in the metaphysicaisgective, lasting from Aristotle.
Alternatively'® to this tradition, process philosophy takes trecpsses, occurances and events
as ontological catogory, rather than physical thinghe emphasis is given to verbs, rather
than nouns.

Gendlin describes the Freudian particularism amdy3uuncertain holism as “ancient
styles of thinking”. InOn the New Epistemologlge gives modern science and ecology as the
examples of individualism and holism respectivé@NE") His alternative to both is a “first-
person science”. (PFI) In this “...interactionaldel everything is understood as process, not
things, not atoms, not units, not entities. Thaae loe derived from interaction process. First
there is interaction.” (MCE)

As an ongoing whole of processess—a non-stop itterawith the world, thdvody? is
aknowing “The human body is ... a concrete mass in protés€M, pp.24-25) It is not only
a socio-cultural, but also an epistemological wholgs position sounds very odd in terms of
the traditional cartesian philsophyBddy knows (MCE) as an ongoing process which
functions in all our experiencings. All the thind&ke “subject”, “object”, “time”, “place”,
“meaning”, etc., are derived by Gendlin from thegoimg process web, as they found
themselves along, in and within?itInteraction first.” (APM, p.22) Important problestof
philosophy and science arise from ignoring the paynof the more biological aspect of the
livings. This is the body; the permanent interattishich functions in all our experiences,
even we are aware of it or not. “The primacy ofceetion leads to a traditional problem. ... If
one begins with perception, then interaction seentonsist of two individual percepts. The
percept is a kind of dividing screen.” (POB) To makdivision is not a mistake. The mistake
lies in taking this division as a starting poirBdty does not first exist and only then interact.
Rather, its growth and life-processes consist afirenmental interaction. ... Interaction is

surely prior to the having of presented perceptiasd.” (POB)



In this sense, alternative to the “first, there Wags” of the traditional philsophy and
to the “first, there was praxis” of marxist philgdy, Gendlin states “first, there was bios”.
The process, the interaction between the bodylamérnvironment is hiarche

In the old modet? which he criticizes, “you never get anything neithwhat model.
...YOu can't get anything new because everythirggtbacome from these shared meanings.”
(MCE) Gendlin finds the roots of the continual detaism of science and philosophy in the
misinterpretation of Plato and Aristotle. Scholdesaled with the concepts of Aristotle and
Plato, and ignored their method in producing thosecepts. Aristo “...took care of our need
for stable concepts. Yes, we must think on the elilge Socrates. We need to think beyond
any concepts and beyond the usual phrases. Bulsaaeed concepts and theory.” (IP) This
stable concepts model of Aristotle is accurateneed stable concepts for practical reasons;
but moreover, there is also no concept to whichcare not turn back and not interrogate, as
Plato did. The model continuing from Aristotle istrunique. Every concept is rooted from
the more biological and fundamental experiencing & not the slaves, rather masters of
them. If they do not seem accurately referringhte meaning we feel; or if they become
“alien” to us, we may change them, or add new dtodsem as we please. For example; love,
anger, sadness, lust, etc., in fact do not reallgtiethey are only labels we stick on felt
meanings. Those are changeable and differéfitliple concepts.

The concepts which refer to experiencing play alvible in the new model (APM is
an exemplary attempt of this new modelling) whiclen@lin proposes, because, as we
mentioned, the body is included to (is a part ofpraduct of) the whole process. Our
interaction with our body is preconceptual, andides concept-creating. Our body, as a
permanent interrelation with the environment iatprint of this intricate processing. You
may read the past (and present) from the body,fasdtions in all experiencings.

Animals bodies are complex interactions with thEwvironments. From one
ancient bone one can reconstruct not only the waoimal, but from its body
also the kind of environment in which it lived. Brdhe kind of feet it had one
can infer the kind of ground on which it moved. frds stomach cavity one
can know what it fed on and chased. The body egea dead structure still
contains all that implicit information about itsv@emmnment. When alive, its
bodily life-process is much more implicit informai. And this bodily

sentience implies and generates the animal's nex¢niPOB)

There is a permanent implying-occurring interrelatbetween the body and the environment.

(APM, p.10) “A body lives its relationships, it Ifateraction. There is only one ongoing

interaction, not one body here and an environmieeatet.. A body is not connected to its



environment only through the five senses... Theybothales the environment... It IS the
environment.” (MCE)

In various places, Gendlin’s philosophy is callexd “¢he philosophy of implicit”.
Gendlin emphasizes the ongoing whole of processgsch we may call “life”, as
preconceptual. Besides this preconceptuality, vesl reable concepts (symbols) for practical
reasons: To share, to make science, etc. This para&ing is never perfect; always there
remains something felt, that does not includechendoncept; what does nakar concepts.
What Gendlin calls as the “implicit”, the “intricgt the “felt meaning” is basicly this
preconceptual; concept-creating, biological phernmmne Gendlin’s philosophy is the trial of
explicating this intricac¥, which functions in our production of concepts:

Besides the logical dimension and the operatiomaledsion of knowledge,

there is also a directly felt, experiential dim@msiMeaningis not onlyabout

things and it is not only a certaifogical structure, but it also involveielt
experiencing. ...There is also a poweffielt dimension of experience that is
prelogical, ... functions importantly in what wertk, what we perceive, and

how we behave. (ECM, p.1)

The meaning of a symbol is hidden (embeddetplicit) in the experiencing, and

exactly the opposite is also tréfeThat is due to that symbols and meaning both fandh
the same process, and hence imply each other. Rgeanimplicit in the experiencing, it is
not something which exists seperately. Similarlil, the experiencings are meaningful.
“...Experiential side always exceeds the concesCM, p.xi) “Concepts contradict each
other, but experiences do not. You can have alletkgeriences which these contradictory
concepts can locate for you.” (MCE) Hence, we cainexpress the implicit intricacy through
the commonplace, non-experiential concepts.

...when you use somebody's theory, you will fingattWHAT YOU'RE
REFERRING TO TURNS OUT TO BE MUCH MORE INTRICATE&h the

theory. ... That what you've got is more intricate&l more interesting. ... Any
concept is a bad map for where you're really livingWhat's a good map?

There aren't any because the territory is notqustflat territory; it lends itself

to many maps and responds to them, but alwaysANtHNTRICACY THAT
EXCEEDS MAPS. The specific things that you findgye much more
intricate, not only more intricate than Freud's aapt, they're MORE
INTRICATE THAN OUR PUBLIC LANGUAGE HAS AS YET. (MCE

New concepts which refer to the felt meaning atalvi‘None of the old concepts handle

really anything. That's why things are so poor. UK)
You know something, you feel that you knéwyut you can not explicitly articulate
and say it. “The reason you couldn’t is because t@d to explain it in the units and

concepts that we have in the public language.” (MGEndlin’s philosophy is a search for



how to explicate the implicit intricacy accuratetizocusing is just that uncomfortable bodily
sense that's complex and you don't know whatyeis (MCE)

There are a plenty of implications and applicatiamfswhat Gendlin brings to
philosophy. However, let us now remain with thispdsis of him on concepts: As we are
ongoing interactions, our bodies are more than egtiscwhich are just inadequate symbols of
felt meaning. We need “concepts [whictdfer to experience, and concepts [which] are
formed fromexperience.” (ECM, p.xxvii)

We need to build concepts which directly refer tw experiencing. This is the crucial

point both for Gendlin and us, as those conceptplay a key role in our problem.

6. The First Meeting: Sufi Language and ExperientiaConcepts

As Gendlin’s suggestion to produce experiential cepts® is necessary for all
cultures—as it is valid for the human species—pwapose to combine such an attitude with
our problematic. Such a meeting, like all meetirnggs) make sense and may provide us new
dimensions to discuss (and hopefully present disalto) our problem.

When we want to start to build the concepts whigndin proposes, things get
interesting: We observe that such concepts alreaidy in Islamic Mysticism, which renders
our job easier.

Sufism (or Islamic Mysticisi) is defined mostly based on personal experietnaan
not be comprehended by theoretical means, one expsrience it. One of the very many
metaphors may shortly narrate what we aim to lietine wants to swim, has to enter into the
sea. Standing at the seaside and talking abowsethnés not enough for the Sufi; from an outer
point of view, comprehension remains always imperf&xperiencing is the fundamental
aspect of Sufism. The emphasis on experience i tiee very definition (maybe, as the
unique aspect of all different definitions) of Sumfi very obvious.

Starting from the second century of Islam, the epiwalization and systematization
of Sufi language took on. The rising names in prscess were Ibn Arabi, Ruzbihan Bagqli,
Ebu Hamid Al-Ghazzali and Hucwiri, who wrote thestiand well-known Sufi lexicons. We
see that they all “...are unanimous in agreeing thea real source of their terminology is
mystical experience...” (Ernst 1992, p.187) Fromirthery birth, the concepts of Sufism were
produced in such a way that they would refer to ¢lkperiencing of the mystics. In this
respect, they differ from their contemporaries;lggophers, jurisprudents, theologians and
other lexicographers. (Ernst 1992, p.181) For exampoking at Bagli's famous Sherh-al
Shatahat, we may see that “every cypher [ramzpmected to a station [magam], every



indication is the description of a state [hal],euery expression is the discovery [kasf] of an
unveiling.” (Ernst 1992, p.189) In grammatical gmires, the experiential nature becomes
especially clear. Even the terms for “word” and reél have reference to the mystical
experience.

The nature of Sufi language is a very interestingnmmenon, which has to be studied
further. However, to keep the discussion withinlthmets of the purpose of this paper, we will
focus on two concepts from this mystical languagelarify our problem. Two very old and
dichotomic concept which may be found in many $eKicons: Sekrandsahv(drunkenness

andsoberness

7. On “Sekr” and “Sahv”

“Ali Hujwiri's (d.c.467/1074) Kashf al-mahjub ..silargely responsible for the
widespread use of the drunken-sober typology.” @ddedi, p.1) Sekr and sahv, as two
incompatiblestate$® (ahval), which are exploited to refer to the experiencaighe Sufi in
his life-processgeyr-u suluk In the state of sekr (drunkenness), Sufi beconme®nscious
due to the mystic state that s/he experiences. ikmness (sekr) is a case of becoming
spiritually unconscious to the world in an abidstgpor, without this affecting one's human
or sensual qualities.” (Mojaddedi, p.2) As by thgstit experience conscious becomes lost,
the mystic does not know what s/he says. Sahwsisthie opposite state. The Sufi in sahv is
the one who has “digested” the mystical experiencier/his conscious; and is ready for
further states. In other words, s/he did not becdmek with one glass of wine, and may go
ahead in her/his revealings further.

The relationship between sekr and sahv has beensdisd many times in the Sufi
history?® We will not touch on this. What is important fos is that sekr and sahv are two
concepts that Gendlin seeks for, as they direefigrito experiencing.

Drunkenness, besides causing silence, may lea8uhdo speak. (Emirgu, p.234)
Nevertheless, as the one who speaks in that stateconscious, s/he is excu¥eof her/his
utterances. Shatahat are accepted as the outpsustof state.

Sober Sufi does not get on better with words. Haxeas s/he is in a conscious state,
there is a conceptual consistency and a logicatttre in her/his expressions. Her/his words
are either in daily language or understandablégédgymbolisms!

Sekr and sahv provide us a point of view, from Wwhie may look at the utterances of
Sufis as containing the experiencing of them. Adowg to this dichotomic conceptualization,
drunken Sufi is claimed to be experiencing a trandent state, in which s/he takes



everything into brackets. So, her/his words comenfa prelogical stage that they can not be
comprehended by anyone, whereas sober Sufi's nttesawill come from a logical stage.

8. Yunus, Where Are You?

Now we are arriving to a resolution of the climayx putting things together. As
Gendlin states, meaning is not free from experiggncand the opposite also holds. Not only
words, every symbolizatidhcarries the footprints of an experiencing, of phecesses which
lie behind it. The experiencing of the verbalizendtions in the meaning of her/his words.
We may think of the concepts “drunkenness” and ésoéss” in this sense. The meaning of
the words of the Sufi changes according to thes stdtich Sufi is experiencing; according to
the functioning of soberness or drunkenness. Sceaeh to the answer of the question “is ‘I
climbed to the branches of a plum tree’?”, whichagamin a questionWhere is Yunus? In
which state is YunusPhe meaning of “I climbed to the branches of a pluee” may be
derived from the answer of these questions, froenwtdry experiencing of him. We may reach
to the meaning of his poem, which is implicit irs lvery state. His state and woidgply each
other as functioning in the same process.

The experiential concepts of classical Sufi typglpgovide us guidance: If Yunus is
in sekr, “I climbed to the branches of a plum treea shath; if he is in sahv, it is a symbolic
poem and has a logical structure. The ones whondefleat Yunus’ poem is not a shath,
implicitly, and probably unintentionally, assumatlne is in sahv.

We come on an at least philosophically interestpmint, where we see that to
determine a saying to be a shath or not, we needepts which refer to the experiencing. As
a matter of fact, we now reveal that “shath” itgelione of these concepts. Let us explicate

this last sentence further.

9. Shath; Its Own Experientiality, the Web of SufiLanguage

The differences which were seemingly contradicmey about to become interestingly
meaningful. Let us take different definitions oadhat:

Kurnaz and Tat¢l: Shatahat are sayings which Safgess in thestation of unity
[magam of cem)].

Ibon Khaldun: Words that occur in many Sufis, andichare thought to be
meaningles an outer point of view [ zahiren]

Zati Suleyman: Words of some glorious Sufis, theg aaid when their body is
illuminated with the divine light ofelt experience [yakin]. (Kurnaz and Tatcl, pp.7-9)



The definitions may be increased in number. Theontgmt point is that all the
definitions are primarily referring to experiencinger the italicized wordsnagam of cem,
zahiren, yakir® “The essence of mystical language is, again, thetioal experience, which
the word attempts to convey; this is above all wliéhe controversial ‘ecstatic expressions’
(shath) of Sufism, which burst all conventional boundgheir intensity.” (Ernst 1992, p.191)
As we now notice in the following way, shath is rootly derived from such experiential
words; it is also one of such concepts:

Once you succeed to make a word or two work thig fva. by referring to
experience], all the next ones you think of acquitéAT, which you are
thinking and tracking. Each next thing that comggydu can say, for example,
art. Oh, now we can talk about art like thats #'creativity on the cellular
level, but once created, art is real and aboutwbidd, because on the cellular
level the body is an interaction with the worldh,@nd now “religion” means
THAT. It's concepts are doubtful like all concepist on the cellular level the
body is an interaction with the whole universe. @iw “language” is like
this. The words come in us from the body as aarattion in the situation.
The cellular level produces phrases that are tié step of what we want to
say, or how we want to change the situation so aveliwve further. Oh now
“communication” is like this. The other person caeate a new meaning in us
because we ARE interaction. Oh now “friendship” meahat. Oh now
“authenticity” means that. Your one new thing eard will inform every next
topic that comes by and every next word that cooye# you want. (MCE)

In a model which is build on experiential conceptgery concept is inherently linked to each

others®* “... New and better theory and linked concepts came only after we first think
from out of experiencing. The early stages of sthlihking cannot yet have such linked
concepts. And when we have built them, we must eynghem with both logic and
experiencing.” (IP)

Likely, the concepts of Sufism call each other, and may derive one concept from
the other oné Our thesis is that all concepts in Sufism arerietated in such a fundamental
way; there is no concept which does not refer toeaperiencing or work free from
experiencing?® All Sufi concepts are inherently linkéd.

Gendlin asserts that “...it has seemed, receritht, there is no language in which to
discuss what is more than language.” (POB) He thitilat his project is aew one in
producing concepts from experience. In this sewsegppose Gendlin with his own help and

defend that the Sufi langua§és also such a project.

10. More on Sober’s Words by Gendlin: “Relevance” ad “Comprehension”
In the eighth part, we left “I climbed to the braes of a plum tree” in a resolution
which could possible through the process conceptintvoduced. As Yunus is thought to be

10



in a state of soberness, his poem was held as laotignone. The state of Yunus was taken as
“given” by the scholars in deciding the kinds o$ kvords. However, one problem survives:
To defend that there is one meaning concerningptiean retains being puzzling, because
there are half a dozen explanations for its meaniiich of them is the true one? Which

sherh is accurate?

It is rightly defended by the scholars that the mieg of Yunus’ poem has to be
evaluated in its context.So, as for every interpreter, the context will i@ because every
sharih {nterpretel) looks from a different point of view. That is tHefence for that why there
different sherhs do exist. However, it also becomg®ssible to argue the accuracy of one of
them, as it becomes purely relative. The situaiorthe meaning of the poem is still gloomy.

Meaning is space dependent, it changes when thee sgfaanges. A meaningless
movementin the behavioral space, turns to a meaningésturein the symbolic space. (For
example, a handwave which is nonsense for a foeeignay symbolize aggressive or friendly
meanings for a person from the same culture.) Gentimes this totality of spaces as
context “Almost all the meaningful symbols require thesence, in a person, of many, many
relevantmeanings or experiences.” (ECM, p.128) As thisdenstanding the context”, which
Gendlin calls “relevance”, is not the same for geee, the differentiation of meaning will
also be natural. The predecessor processes funatithre current process, and they form a
context. The one who is more relevant to me, willlerstand something different than what a
non-relevant gets from my gesture. So, “the samebsyization ... may have quite different
meanings, and quite different degrees of meaningrhe experienced and inexperienced
person will have, for a given set of words, quitiéedent understandings’? (ECM, p.130) It
may be one reason of why there are different she@endlin’'s view explains also an
important reason for why Sufi language is hermetic.

Besides “relevance”, Gendlin defines a second rel@ionship between meaning and
symbol (say, concept), which is very important: hWmehension® “To invent a metaphor to
express a prior felt meaning is ‘comprehensionECM, p.117) In comprehension, the
symbol and meaning work in an unparallel (in a meganing-creating) way. By this function,
the felt meaning (or the new meaning, the impligiticacy; you may call as you wish) and
symbols which already have a meaning come toge#imer,thus a new meaning in an “old”
symbol is given birtl¥? Moreover, this symbol from now on refers dirediythat implicit
intricacy; the implicit is explicated by this prase The felt intricacy crosses with an old
symbol, and create a new meaning.

One important aspect of comprehension is that it

11



is a process in which the product somehow includesomprehendshe
original felt meaning, but is not any longer ideati with it. The term
comprehension, then, reminds us that in order ttergtand (“comprehend”)
we must encompass (“comprehend”) the original fe#taning, by means of
many of many more meanings. (ECM, p.121)
Comprehension, bgomprehendingby the very processhanges the meaning. Hence, “...it is

possible to ‘comprehend’ a given felt meaningnanyways ... and in each way, although
some what differently, the experience will be aetely symbolized.” (ECM, p.121) By
comprehension, there occur many accurate possibleate symblizations.

To explicate the new meaning by already meaningjuibols is what different kinds
of art does. The meaning of those products, suehpmnting of Van Gogh, a composition of
Dede Efendi, a poem of Khayyam will differ, even flioe composer her/himself.

The existence of different sherhs by different gtsardifferent meaning givings to
Yunus’ poem is in this respect vemyeaningful Like in very many works of art, Yunus is

using known, old symbols; “plum”, “grape”, “orchdrdwalnuts”, etc. Nevertheless, he is
expressing (explicating, directly referring to) @nexperiencing, felt meaning, which is new,
“...perhaps new in the history of the worfd(CD, p.2)

The felt meaning, which is explicated by the corhpresion of Yunus, is carried
forward to the sharih. It implied (awakened) theew and different felt senses, and will
imply (lead to) new and different occurrences. T8sign a meaning, which is also an
occurrence, will be different. As the difference time interpretation lies outside of the
concepts, many possible accurate symbolizationerbegossible by comprehension to the
felt meaning. It is like interpreting a square &s triangles, as four triangles, two rectangles,
they are all true at the same time. (ECM, p.122)méy conclude that all sherhs are exactly
accurate Comprehension is such a productive function; élgays open to the “new”, even
though comprehensive formulations are alreadyHtgus (ECM, p.124) We may stop here by
saying that “I climbed to the branches of a plueetrwill go ahead to be filled with new

meanings?

11. Words of the Drunken: Ontological Fundamentals

As we tenuously touched, Gendlin’s approach pravidgportunity for us to observe
new dimensions of symbolic works, one of which wapposedly Yunus’ poem—our starting
point. Besides, when we investigate shatahat, thezealso new implications of Gendlin’s

perspective.
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For Sufis, one can not assign meaning to the wofdhe drunken. Shatahat are
perceived as paradigm examples of such expressasna/e studied. The main reason why
one can not assign meaning to these words arenhpotvmrds themselves, but also the states
of the verbalizers, the experiencings of them. Thgperiencing were presupposed to render
to share meaning impossible. Sufi, when in ecs(gekr, drunkenness) is referring to an
experiencing directly. For mystics, one is in sacktate that her/his words remain to be in a
“private language” stage, if they can climb to sacstage. (This given stage is said to be such
a state in which the “private” is also taken intadkets, which is at least needed for a private
language.)

Gendlin, rather proposes that all the experiencimggy be referred directly,
symbolized and explicate¢fl. Even if this explicating occurs firstly with seemgly
meaningless symbols, with some effort and focusingay be expressed. What is expressed,
may be then better and better, further concepellzaked Gendlin’s philosophy is at any
rate the seeking for ways of this baking, whichc@led “focusing” or “thinking at the
edge”-"no woch worter fehlen”.

Here, concerning the meaning of shatahat, we obdsve clearly opposite view on
the meaning and explication. In our opinion, thesitcast is rooted from a very fundamental
ontological difference, of which we have to mentiora few sentences.

In Sufi ontology, the Absolute surrounds the whetald, the inside and outside. And
of course the words... The Absolute exceeds wdikdsjt exceeds anything. The literature of
Sufism overflows with the complaint from the inadaqy of words with recpect to Absolute
and also the mystic experiencitign the Sufi ontology, the essence does not changethe
cover changes; cover is temporary. (Meaning mayhbeght as essence, and concepts as
cover.) What we at most may expect from the corscepy only to show the meaning, not
refer to it?® The unsharably personal experience will remainge, or merely pre-private
due to the very nature of the experiencing. Anyppsitionin such a state is a useless attempt
to limit the “limitless experiencing” with words.oTsum up, there is no access to anyone to
the meaning of the words of the drunken Sufi, beeate referent is in a higher ontological
category than language and its instruments. (KpliL)

In Gendlin’s side, situation differs as one may extp Implicit intricacy, which is
symbolized by concepts to be explicated, is notetbing mystical. Rather, implicit is only
preconceptual and biological; it exists in all humspecies, and can be explicated. Gendlin’s
implicit knows language, as we learned the wordhiwithe body process. We may grasp
this, that it seeks for and selects concepts #Expécated accurateR).

13



Due to this ontological difference, in Gendlin, ttheect reference does not remain in
the private language level. To produce a concepinirexperiential way requires effort, but
may be articulated and conceptualized. Concepingliz surely not perfect, but it provides a
sharable meaning level.

This point is important for our problem. Sufisme# to remain silent in almost all
situations, as silence is a basic principle anchotebf bringing up. Moreover, as shatahat are
defended to come from a very personal state, th@ynot be assigned meaning. However,
Gendlin offers to try to explicate every experieggialthough explicating is not imperfect. If
a felt meaning is tried to be explicated—for whe tmystic selects to remain silent—through
true and felt concepts, we can see the commoniseitniman species; at the same time the
differences between different contexts, i.e., gelu And rather being frustrated, we will
celebrate these differences, as we can be nouristiedthese differences. The last opening
out we will touch is this importance of explicatirtge felt meaning by means of the
experiential concepts.

12. “Celebrating the Differences”

Behind the concepts, we see that we are a spemesssing similar experiencings.
We are always in an interaction with our culture gffect it, we are effected by it, we are it.
Nevertheless, we also continuously exceed our ®las changing and producing it. We are
ongoingly producing meaning. “Humans are NOT WITHDtulture, but this doesn't mean
we are DERIVATIVE from it. Our situations (experc® practice, interaction .....) far exceed
culture, history, and language.” (APR) The traditibphilosophy is rather determinstit
supposes that all the meaning comes from the shaned and dismisses that we are
producing the meanimj.However, we exceed culture, language, and otherm@ants. We
interact with them unceasingly. If they are not qadde, we may fill the products of this
interrelation, symbols, as we wish, or simply makenew ones. They are supposedly our
chains, but in fact our most valuable properties.

Philosophers of many sorts hold that anything faill into old categories by
being said. This might be true when one uses amiyngon phrases, but in the
case of fresh phrasing it is quite false. ... Ratthen “falling into” the
constraints of the said, we find that the effedtshe said can open ways of
living and saying still further. (TAE, p.3)
Accurate explicating opens ways of further expergmn If one has more symbols for the

experienced tastes, emotions, etc., s/he can shtrpm further and further.

14



This commentation has very many implications, batmust content with mentioning
to a crucial aspect of it with respect to our stu@iigat is what particularly some scholars
studying on Islamic Studies are underlining for hil&e To understand the Sufi language
offers a solution to what is called “Orientalism’g., explaining the “other” by ones own
concepts. “Deformations ... occur when philosophprapositions and theological doctrines
are seperated from the experiences to which they weginally tied. The vocabulary of
Sufism is one kind of source that can help us athigl error.” (Ernst 1992, p.195) Scholars
widely defend this claim, but it has hardly hadellwlefined foundation.

Cultural particularism perceives being effected nfrodifferent cultures as
“unculturization”, because different cultures supgdly have to contradict with each other.
Rather, Gendlin suggests that, by producing cosceytich do refer to our felt meaning,
cultural particularism will turn into a universatis From the crossing of two cultures, very
different colors arise which do not exist in neitbé&them. That is, to meet (cross, introduce)
different cultures with our own, means a greatamment.

In the level of language, we may think as suchs(éxample will be particularly
interesting for one who studies statistical modglli When | say “she is a rose”, | express
and reveal lots of the similarities and besidets, & differences between two concepts “she”
and “rose”. An infinite chain of similarities andférences... If | further say “she is a rose and
a sparrow”, the determinants increase in numbernbuertheless, the meaning gets richer;
now there exist more similarities and differenchsmely, as much as the determinants
increase in number, on the contrary of numericallelgy the degree of freedom increases.
(CD pp.8-9, OCC) Cultures surround us with manyedeainants. However, as wexceed
them; as we are more than the determinants, therrdigiants may turn to new possible
variants of crossing with new cultur&sTo meet with a different culture will give rise $ach
an enrichment.

A very similar emphasis was done in the famousogbibhical article of Nagel, where
body-mind problem was discussed. He claimed tlaitafscientist, who wants to understand
what it likes to be a batt may be useful to hang him/her upside down iragkatave, close
his/her eyes and imagine that s/he has a sonaar rétéin eyes. However, that is all what s/he
can. This experience may say only what it is lixdé a bat for a human, not what is it like to
be a bat for a bat. The crucial point is here: Ndges not come to a result which concludes
that the experience of the scientist useless. Itather very important that it brings a
completely different point of view to the bat-sitie;. As “objectivity” requires an

independent position from all subjective pointsatvthe scientist says about being a bat is a
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step to the objective picture of bat-situation. Bay situation, the subjective experiences of
very different point of views will lead to a compensive and objective point of view; a view
from infinite point of views. On rainbow, for exafepevery ordinary person may say almost
the same thing; the differeperspectiveon rainbow will come from the one who takes a more
radical point of view which is for no other one essible; for instance, from a blind man. So
we reach to our slogafRainbow has to be asked from the bliGndlin’s cultural crossing
leads us to such a comprehensive perspective airsafisay, cultures. We will observe
differences, but they will not lead us to make agel differences as being false. Rather, both
will be different dimensions of theesponsive ordeof the universé If we, from different
cultures, produce concepts referring to our owhrfedaning, through crossing them we may
observe our differences and similarities of expwrileg behind those differences of concepts.

There lies the key role of Sufi language. It is ebvof bridge-concepts. As it consists
of those concepts that Gendlin suggest, providespamn door of Muslim World to other
cultures—and more importantly, to itself.

That human nature can be articulated, but only in taimascome from letting

words work in that very kind of nature... If we cgpeak of what is not fixed-
formed but can bearried forward, we can say how great is that which is
shared-- far greater than the differences. Tive® can celebrateour
differences? (OCC)

The fatal error what a western scientist may falta try to look to the east in an

eastern way, or like a martian. There will no cnegccur, if not only misunderstandings.

We have enough examples from Orientalism. The afgposay also be observed; by eastern
method of making western philosophy. As much as te®s to make western philosophy in

an western way, there can nothing more than inotiabccur. “Imported” concepts do not

wake meaning unless they are felt. Rather, “...wiies culture-forms and conceptual

distinctions break, we finthore precise meaning and order, not less.” (OCC)

Researchers, rather, have to look from the pointeat which by their culture is given
to them, which shaped them and which was shapdtidmg. They have to loo&s they are
and inquire in understanding the experiencing efdther cultur€. This is only possible with
experiential concepts; with concepts which do rdferone’s own experiencing, Gendlin
proposes a first-person science. A scientist hdsttthe concepts of other culture be felt by
her/him. This is possible by such bridge-concejgadge-terms are patterns... We need such
terms in all the social sciences and in cognitieeersce.” (CD, p.2) “Crossing creates
something in the others that is new to them andstoThat is why we like to hear their
reactions.” (CD, p.11)
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What Kyoto School did and succeeded was this t&ksuggest to do the same from
our culture: We have to build our concepts which feit by us, and let them interact with
different philosophical traditions and manners i#fnly.>® We have to produce our own
concepts, rather than using the “imported” onesclvbo not refer to any sense of us. Today,
we even can not think in our language, or makeopbiphy>® We are not using concepts in a
way that we can feel them. Rather, concepts aem anhd we do not access to how they are
filled and produced.

We may produce our own concepts, from our own ogjtand rather than contenting
with this, have to interact with different traditi® “We can understand individuals in another
culture when they are willing to interact and sp&akn their experiencing.” (APR) By this
way, we will observe our differences and similastwith other cultures. If something of “us”
will be explicated, it must be from our culture. ¥flwe will see is a universal ba8eayhich
takes its roots only from being a member of theesapecies, from living similar processes.
We talk about a model in which we may celebratediifierences.

13. “Conclusion and Beginning”

We have to stop here, look back and summarize waatid up to now.

We firstly defined a problematic in Sufi languagaarting from the poem of Yunus,
we observed that the concept of shatahat was aetlune, the position of Yunus' poem
(either a shath or a symbolic poem) seemed unfayraled its real meaning was unknown
when it was supposed to be a symbolic poem andue h logical structure. The researchers
provided many different meanings, held one of thesmrue, but could not distinguish the
accurate one from the others. It was clear a caorius

We tried to look at the problem in the way Gendfiroposed. By his meaning-
experiencing analysis, we could say that the egpenng of Yunus and the concepts he used
in the poem both functioned in the explication @sx: To reach this, we had to introduce two
concepts, sekr and sahv, which were two dichotosymbols that referred to the
experiencing. We revealed that meaning and syndmlkl be derived from each other, when
the symbolization directly referred to experiendé reached that shatahat, and all concepts
of Sufi language were experiential, they were ishérelatives.

This basic implementation led us to explain the mmaaof the poem, and the reasons
of differentiation of the meaning, where the siiratwas contradictory. We revealed that to
conclude that Yunus’ poem is a symbolic poem, tAgesof him has to be taken as a given
variable. We also saw where the meaning of whatsSudld to be unaccessible, was an
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ontological difference of the referent for GendiBo, we had deeper understanding both in
symbolic poems and shatahat by only sekr and $ahv.

We, in the last part, introduced some implicatiarieen we look at Sufi language in
Gendlin’s perspective. The main point intended & rbade was the importance of Sufi
language in science and intercultural understarsdi@gndlin puts the process concepts into
the center of a first-person science, and cultar@ésing. Due to its experiential nature, Sufi
language is proposed to contribute to both: Inadawience, as an accurate and wider point of
view to generating knowledge; in intercultural sags the way to undertand other cultures
without falling into false paradigm models.

A valuable implication for us was an offer of plEtgphizing; keeping ours, and
crossing with the others. Traditional alternativefs this perspective led to suboptimal
siuations; to an imitational (imported, alien) pisibphy, to the mistakes of Orientalism,
Nazisizm or “inbreeding”. We rather tried to shdve tpossibilities of a Kyoto example from
our own culture, a crossing of cultures. Crossgi@ way of keeping the individuals as they
are, and interrelating in such a way that leadsetw dimensions which were absent in both.
As we realized later, this study itself, was suchrguiry; an instance of its own suggestion.

Via foot- and endnotes, we often tried to show fsoifor further researchs, which
explicited themselves throughout the st&dyDne of these points was to elaborate Sufi
language in this perspective further, which did meeteal itself to us until reaching to this last

part.
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! Translated to English by famous scholar Willianitttk as “unruly utterances”, alternatively.

2 For example, “ulama ... seized upon such sayingsdve that the Sufis were blasphemers and unieetie’ (Murata,
p.78)

® During centuries, the negative meaning the wosbpsses transformed into positive ones.

4 The first hand sources, although being few in nemdmmpared to other periods of Turkish-Moslem étigt provide
us enough evidence. We easily may find such ecstatirds in the treatises (risalat) of Barak Babans Emre,
Kaygusuz Abdal, Haci Bayramgiefoglu Rumi, Agsik Pgazade, etc. For a good collection, See Kurnaz angi.T

® Institutionalization of Sufism started in the sedaentury of Islam, by different schools. SufismAinatolia may be
said to be mostly influenced by the Horasan Schéé. will not touch on the impacts Horasanese Sufisnthe
Turkish Islam and culture, as they may be evenytatiserved easily. Very briefly, shatahat’'s bedagried forwardto
Turkish-Moslem culture is thought to occur over &kan and Iran. Turkish pre-Islamic beliefs’ foatfgimay be also
easily observed. See Ernst 1984, Golpinarli 1962.

® “Tekerleme” is a playful formulation in culturabrratives. “Devriyye” is a formulation, which isahght to express
reancarnative ideas.

" These various effects are deeply studied by Borat@r one of the most comprehensive scrutiniesttos
interrelatedness of cultural elements, see Zamameg#cinde.

8 Full text of the famous poem is translated by Haipas follows:

| climbed to the branches of a plum tree,
And | helped myself to the grapes up there.
The owner of the orchard scolded me:
"What are you devouring my walnuts for?"

He made me into a thief—that was wrong:

So, in turn, | hurled slanders at him too—

And the peddler asked when he came along:
"You were to marry my daughter, weren't you?"

| dumped sun-baked mud into the cauldron

And boiled it together with the North Wind.

"What on earth could this thing be?" asked someone;
Dipping the grapes | put them in his hand.

To the weaver at the loom, | gave thread
Which he chose not to wind into a ball;

To get the fabric orders out, he sped—
Those who want can now come and get it all.

| snatched one of the wings of a sparrow
And loaded it on to forty ox-carts.

Even forty spans failed to pull it, though;

So the sparrow wing got stuck in these parts.

A fly caught an eagle, lifted it high—

And smack onto the ground, a thumping thrust.
What | tell you is the truth, not a lie:

With my own eyes | saw the rising dust.

| had a wrestling match with a cripple--
With no hands, he grappled me by my legs;
| struggled, but couldn't make a ripple.

He burnt me inside out, down to my dregs.

From the mythic mountain that girds the world
Down came on the road a rock aimed at me;

| was nearly struck by the stone they hurled;
It might have turned my face topsy-turvy.

The fish, it turns out, climbed the poplar tree



To gobble the pickles of tar up there.
The stork gave birth to a baby donkey;
You better get the meaning, don't just stare.

To the blind, | gave signals with my hand;
Whatever | whispered, the deaf man heard.
The dumb broke into speech, called me out and
Repeated with me every single word.

I held an ox tight, with all my power,

| strangled it, threw it on the ground, loose;

Then the owner of the ox rushed over,

Saying, "That neck you just broke, that's my gdose!

| got stuck again, couldn't get away;

Just didn't know what to do--how could 1?
Then another peddler popped up to say,
"Why is it that you have plucked out my eye?"

| came upon a turtle on the way--

| had an eyeless serpent for comrade.

"I'll ask you where you're heading, if | may?"
"We hope to reach Caesarea," they said.

These are the words that Yunus had to say,

His resembles no other utterance;

To keep it out of the hypocrites' way

He has put the veil on the face of seifsalman, pp. ii-iii)

° A “nazire” to a work reminds that work to ones dhiiit is written in a clear but metaphorical (thatans felt) relation
with that work.

0 Plural of “sherh”. “Sherh” is an extensive comnaiun done to a work, aiming to make the work ustterdbetter.

' Most famous nazires are Kaygusuz Abdal's andk APaazade's. The known sherhs are done Seyhzade
Muslihiddin, Niyazi-i Misri, Ismail Hakki BurseviAli Naksbendi Nevrekani. For a collection of all these gajue
works, see Vol.V of Tatcl, see also Kurnaz and iT at@1.

2 yakit, ismail (2002)YGnus Emre’de Sembolizm: Ciktim Erik Dalifiéiiltir Bakanlgi, Ankara)

3 1n the research we made for this paper, we fowadmore recent sherhs (by Ahmet Kabakli and Tu@apgan) and a
conceptual analysis (by Cebeglio) of the poem. Even today, “I climbed to the hofags of a plum tree” is still being
studied with a great excitement, and again andchag#rpreted differently. This work is not an eptien in this sense.

 This point was underlined before by the great Egh@dlpinarli in his two important books (1962 &885).
5 We will show that there is in fact no contradiatidut the author is seemingly not aware of his aveonsistency.

® The issue is mostly discussed by the scholars fpamicular disciplines: Religion and literatureistdrians
supposedly are not interested in the issue; maktly to that they can not derive any historical en@ from such
seemingly nonsense words of suspicious persons.ashilosophical attitude seems to be unfortugatbkent. As we
will discuss in the last two parts, not only arendlisciplinary inquiry and corroborative work, kaiso an interculturally
differenciated perspective which is missing haalvihportance.

7 Of course, we have to underline that to abstragt ghilosophical position in such a short inquiraymturn out
misleading and/or confusing. When this positioGendlin’s, things get more difficult, because Higlgsophy is quite
new in many aspects and has a great realm of afiplic as we will try to reveal, avoiding fallingtdé reductionism. In
this study, we will be able to touch roughly to sonelevant dimensions of his philosophy for ourbyematic. For
more on his philosophy, one may visit his webpagdesre almost all of his works and different matisriaay be found:
http://www.focusing.org/gendlin_articles.html

18 This alternative metaphysical position is thoughibe founded by Heraclitus.

19 Gendlin’s works are huge in number, but respelgtigenall in volume. That is why there is no pagenber in our
references; he does not use page numbers exoepta his works. Most of his works are comparathatort (3p — 30
p) and analytic writings.



20 “The body” is not only what is inside the skin-envéope. (APM, p.26) “The body isn the environment but the
environment is alsm the body, angs the body.” (APM, p.5)

2L We may shortly analyse to the creation of theiatumes: Object, subject and time and space:

“The body is the new process which does continigAPM, p.18) The object and subject imply eacheotlas
functioning in the same process. The footprintslynith the soil and the foot. The subject—objestinction is an
arbitrary one, it changes through processes. lklisge an infant and its mother are just one subjé@ process, in the
web of processes somehow stops, its implying isiezhrforward until it is in a way satisfied. One tife most
problematic concepts of philsophy, “object” occursuch a way. Objects are objects as long asahewabsent. (APM,
p.15)

“Implying has (makes, brings, is...) time, but nolyahe linear merely positional time. The relation between
occurring and implying generates time, rather than saying that life meg® on in time.” (APM, p.9) “Now” is a new
whole, in which past functions. This functioningdst does not have to be linear in our curreneeapcing. (APM,
p.33) The retroactive time is not necessarily lIin€®CE) His model brings a perception of time, @hiwill “not
reduce ongoing eventing to the completed, objectjfivorld-wide system of linear positional timeXRR)

As an other example, space is produced througpribeessThe way is created as one walks or{®e APM, Chapter
IV.)

Likely, Gendlin shows that philosophically deep gmmdblematic concepts like “meaning”, “symbol”, tagnition”
may be derived by the process perspective. Thiwvatem becomes possible by his experiential cotxélike “felt
meaning”, “carrying forward”, “IOFI”, “evev”, “FUCY, “sbs”, “FLIP”, etc.), on which we will not focusNe rather
will concentrate to the derivation of meaning, whis vital for this study.

22 By the usage of “old model”, Gendlin points notlyoito the determinist Newtonian paradigm, but alsothe

traditional readings of Aristotle and Plato. Woilkl taken as Laplacian, relations are held to hawget@rminist
structure. Formal logic is the paradigm specimethisf old model, where something new never ocquend g, as two
atoms get into reaction by, say, a conjuncti&h,EQ. After the reaction, they retain to be “p” and “d’he mass is
conserved all the time. Rather, we defend thatyewgeraction produces something new, you and Inatethe same
since we have met and interacted. (APM, p.30) Thddas more intricate than the old model assurdeswell, we

will see in the next parts that this intricacy & an arbitrary one. Rather, the world has an or@eresponsive order”,
which verifies different models for the same engailiproblem.

23 “Focusing” is a famous and best-seller book, whichtended to show ways to find out this intrigathe book is
adrressing to everyone, and opens a door for atssldpy. (See F.) Nevertheless, we have to umdettiat focusing
does not offer a personal “salvation”, as we pern#y affect and are affected by the other. In §ogk an infant and

its mother are just one subject. (See endnote&ib)ect's and the body's limits depends. The suliean integral
process which is not independent from its envirommelence we have to be careful in not confusingdBe with
stoacians. Nor, what he suggests is not a salyabioly somemore explication of the puzzle. “TAE [thinking at the
edge] has aocial purpose. We build our inter-human world furtherWe need to build new social patterns and new
patterns of thought and science. This will be aualproduct no single person can create.” (TAE) &G&ndlin’s
project is possible through corroborative inter@tti

4 Gendlin’s claim for experience—meaning interrelativould be supposedly opposite of Wittgensteiriidosophy.
Rather, Gendlin generally finds hints for that \@ttstein strenghtens his arguments, which seefirstaddd. One of
the major philosophers Gendlin mostly discussedVittgenstein. (See WH.) His reading of Wittgensteiary
extraordinary compared to the literature. Comp.\Boesse, Jacques (2007). Wittgenstein on “Expéarngndeaning”.
(In Daniele Moyal-Sharrock (Ed.Perspicious Presentatior{pp. 75-94). Palgrave Macmillan.)

% To remember, to be on the tip of one’s tonguecases of this kind. An old paradox of epistemol¢pgradox of
Gorgias) is also solved by this way: “It is impdssito inquire into anything, because either yoovkiwhat you are
inquiring into, then there is no inquiry. Or you dot know it, then how can you know what you arkiras about?”
(RO) Weknowwhat we can not remember, Wrowwhat we have to know, but we have no concept plieate. The
answer, or the remebrance is a finding, lettinglcaming the accurate concepts for this felt implicitricacy.

(Socrates’ claim was that learning was just reme@mgeA very exciting example on learning and acdgsion of this
claim, see IP.)

% In MBP, Gendlin calls these concepts as “proceskepts”. Following him, we are using both, andbdlsridge-
concepts” and “felt concepts” interchangeably. allir usages directly refer to the same felt imitic That is why we
may easily use different words to represent it. @ reveal that throughout this work, we use dlifflerent words
for the same felt meaning. All different concepizetions represent it accurately!)

27 «gufism is commonly referred to as mysticism, thgsticism of Islam, but is it mysticism and whaitgsrelation to

Islam? It is not right to call all Sufism mysticismlthough the mystical experience constitutesiompmortant aspect of
Sufism.” (Heck, p.148) The point that all Sufis s mystics was made by various scholars. We share@iew, and



do not presuppose that the unique mystic way amsk Sufism, although Sufism is defined over iiirover infinite
paths, passengers and hence, definitions. (Nichpls®7) However, for convenience, like many otiverks in the
literature, we use two terms “Islamic Mysticism"dafsufism” interchangeably in this paper.

% The word “state” (hal) is not used by Sufi’s alikedaily language. Rather, “state” refers to theeg stage of the
Sufi. Her/his state is given to her/him by God agff it is not acquired by the self effort of ft@m, a state does not
depend on self effort. (Afep.155) The reason why the concept is used istarted way will become clear in the next
two parts, and in the endnote 36.

2 “Which one is the higher state?” has been the miicussion. Drunkenness and soberness foundsyratvol in two
famous Sufi leaders; Abu Yezid al-Bistami and Ahdyd, respectively. For an orderly summary of tieewkssion
concerning this dichotomic conceptualization, segadddedi.

% Besides, there are also well-known counter exasnfike Halladj and Mes’ud Bakk, some of whom anewn today
as Sufi martyrs.

%1 Nevertheless, their language is hermetic, ités@d to the outer. This fact is due to many reatmmnhich we can not
touch in this study. However, Gendlinese point iefw will explain one of the main reasons of thisscurity in part
ten. (Prof. Emirglu’s “Sufi ve Dil” is dedicated to this problem, the example of Rumi. See Emjito.)

% Any gesture, word, artistic formulation, thingparson, a city, a painting, a folk song etc., mayubed as a symbol
of a meaning. (ECM, p.131) As meaning is create@xperiencing, not only words, but many aspectsxpkriencing
may symbolize the felt meaning.

3 We will not explain the meaning of those wordsehéfwe begin to such an inquiry, they wikll other words which
refer to experience, and we will observe us spaer web That is the hallmark of any experiential language

We have to underline that we are not in a tautclgsituation. If you are angry, from your situati(outlook, body,
state, etc.) | may derive hints for how you willhage, what you may say, do, etc. Further, if ong $hat you are
speaking in a very bad way, shouting, swearing, etonay derive that you are angry! And that ioaiet a tautology,
rather, a derivation of an aspect of a process fmoother aspect of the same process. The aspettis shme process
imply each other. Theyunction in the same process. Shathiyyat and sekr, symbolisth sahv are in such a
relationship.

* The reason is a inherent kinship from bios, wigcballed by Gendlin agveving(everything-by-everything). Besides
avoiding such technical details, we content witlid aan not help but italicizing Gendlin’s own expetial concepts in
this study.

% We may exploit the comparison of the French “Deatlen of Rights” and American “Decleration of Iqsce”, of
which Gendlin mentions in two places (MCE, IP).ale decleration enumerates the duties and rigtgsbgrone, by
concepts which are tried to be objective. In Jeffats decleration, concepts are stated in suchyathat all of the

concepts “freedom”, “democracy”, “duty”, etc., imptach other logically, that the way to derive raves from them
is open. We defend that the language of Islamictidigen is a model of second type.

% We realize that the supposedly objective conceprdinary language are used by Sufis in a distbway. This
distortion is also in favor of experiencing. “Vak{time), “hal” (state), “kabz” (constipation) areamples of such
concepts, which strenghten our argument. Even tippasedly objective symbols are used in Sufi lagguim an
experiential way.

In today’s daily Turkish exist lots of idioms andbperbs rooted from Sufi language. Today, theyvedely used in a
very different way. For an attempt of comparativalgsis which includes both the words and the egpéal side of
how they were produced, see Golpinarlh 1977.

37 Elif Bilgin (Safak), in her unpublished thesis (1996), when eramgi the heterodox Islam, brings a radical
expansion, and undertakes to explain it by the ephnthizome”, which is endorsed by Deleuze andt@uia(1987).

Substract the unique from the multiplicity to benstituted; write at n-1 dimensions. A system os$ thi

kind could be called ‘rhizome’. ... Unlike treestbeir roots, the rhizome connects any points § an
other point. The rhizome is reducible to neithethte one nor the multiple. It has neither beginning
nor end, but always a middle from which it growsl amhich it overspills. (Deleuze and Guattari,
p.21)

The rhizomatique approach’s appropriateness withd@®@®s everything-by-everything is very attractivethe way that
the concepts in both approaches are derivable &odnlinked with the other§afak acutely shows that rhizome is not
only very helpful in explaining the heterodox pieet but also is an indicative concept for the tatdiferentiations
between the orthodox and heterodox mentality. (&dak, Ch3.1, pp.112-159) That is a very importamplication,
which (unfortunately) exceeds the volume of thigdgt and surely needs to be studied further fagteebunderstanding
of what is called “heterodox Islam”.



¥ We avoid to talk about the “mystical language”aawhole, as such a generalization requires competeatiny in

different religious studies. As being not well-infeed in other mystical movements, we restrict besis with the Sufi
language. On the other hand, we strongly feel Wwatmay make the same observation in many diffeneystical

languages. There are works which handle the largguafjall those different mystics as a whole (sge ®ells); that is
why we came through with such an intiution. Of gmjrthe hypothesis has to be deeply studied toebéed. A

verification will reveal some commonalities in @fént mystical traditions and by this way, may dbote to the
comparative studies.

¥ This analysis of meaning in Islamic philosophyesikts roots from the old discussions of the righinterpreting
Qur’an. For a short summary on meaning in Islara,lssaman, with the expansion provided by expeaéntincepts.

40 As one may notice, what Gendlin proposes as “egle&” is very similar to the traditional argumdhtioes not differ
from the above context dependence argument of Jiifiss was one of the reasons why Sufi languagdosed to the
outer.) In this sense, it seems that Gendlin'sréisseis not something new. We seemingly are alyeadlevant” to
what he says, but this is not the case. In thetlasparts, we will find out that his functions dot lead to arbitrariness,
whereas of traditional argument leads to a mesdivedm.

“ The possible functions between the felt meanindysgmbols which Gendlin introduces are the oneshvhare one-
to-one (parallel) and which are creative (nonpafgatelationships. (For detail, see ECM Ch3, ppal8@- Their number
can be increased, new functions are also possibl¢hjs study, we roughly mention of only two tbem, “relevance”
and “comprehension”. They are the ones which arécptarly considerable for this study, but are wollectively
exhaustive. Moreover, it is possible that more tbae function interrelate at the same time. Ow’simere basic
model with two concepts and two function. Concepes selected (“sekr” and “sahv”) are dichotomic,lectively
exhaustive and mutually exclusive ones. They dextsl in a way that they can not function at thme time. More
intricate models are possible and can provide bettderstanding. We try to build an introductorydabin this study.

42 Gendlin's exploitation of “metaphor” and “compreiséon” may lead to confusion when we think in ddidypguage
rather than his context. Gendlin understands frarataphor”, a function between the old symbol andldrmeaning.
Rather, comprehension involves the new experiendiogh are unparallel functions, i.e., a new megrgproduced
by both processes, but direct reference to theiémpd only in comprehension, “... Where metapfoan eveving, a
focaling, a crossing.” (APM, p.51) By comprehensiamreover, “...meaning -which is implicit- becomesplicit.”
(ECM, p.126)

43 To explicate a new felt meaning by new symbolsirfi@nt a new symbol anfill it with the felt meaning) is also
possible. “New phrasing is possible because largigglways implicit in human experiencing and dgétherent in
what experiencing is. Far from reducing and lingtiwhat one implicitly lives and wants to say, asfrestatement is
physically a further development of what one semasesmeans to say.” (TAE, p.5)

We may observe this kind of expressions espedialtiie early mystics, which are known as “heterodervishes” in
the literature. For an interesting example of segpressions, see the treatise of Barak Baba, ined2vol.l, also in
Golpinarli 1962. In Ozmen, a particular lexicormdled for the treatise of Barak Baba. In the laxidaterestingly and
dramatically, for the meaning of the utteranceafiululam” and “lonbay lonb” is “muhmelat” (meaning$ written!
(Gzmen, p.435) Comp. Golpinarl 1962.

4 This conclusion must not lead us to thinking tthetre is no real YunudVe only claim that what people say on
Yunus’ poem will vary; that is inherent to Yunusawof expressing his experiencing. When someonddasay his
own interpretation to Yunus, his own felt meaningwd also be change; now, the felt meaning of mield also
function in his felt meaning. Comprehension “..ates something in the others that is new to thedhtarus. That is
why we like to hear their reactions.” (CD, p.11) tinis study, we build a very basic model, in whiohly
comprehension or relevance functions. (See endtoje

The concepts we chose, sekr and sahv are dichqgtamdcthey do not cross, or function together. Haiure of those
concepts provided us conveinence, but it has nbold necesarily. We also did not introduce anyeottoncept from
Sufi language, again for convenience. A better mode comprehensive model may be built. Our modmlaieed in
harmony with traditional arguments of Sufis, budeeper inquiry will create very important differesc For example,
Sufis hold Halladj's “Ene’l-Hakk” as a shath. We dot agree with this claim, if shath is definednaarely nonsense
expressions. However, a deeper model which inclata® concepts (likenagam unity, etc.) and more functions (DR,
metaphor, comprehension, circumslocution) has tbuiké to access to the meaning of Ene’l-Hakk. T¢osnplex task
exceeds the scope of this introductory work.

% Gendlin’s project attracts attention in many wayst example: “There was always a conflicting vigrief ‘ultimate’
definitions of truth and goodness. The great eiwday is to assume that something is lost by #i®gnition. (ECM,
p.xvi)” When we start to exploit concepts referriiogour experiencing, we will observe that mostt @d) of them are
rather accurate. We will elaborate this point ia tivelfth part, especially in relation wifrientalism

6 He suggest as well to explicate the implicit favealthier experiencing, as we will see in partitee



4" There is no need to give any example that theedni®st no Sufi who does not complain of the deficy of words
to express their feelings. Still, we suppose thatrhost famous example is Rumi’s:

Those who are raw that condition of the ripe dokmmtw...
Because of this | must make my speech short..nandgo!

8 Orthodox Islamic ontology, on the contrary, isseld to mature to the Absolute. In Sufism, this gatbpen, but
besides, paths are unsharably personal and nuthefiidaite. Hence, words of Sufi will remain hdgss in expressing
experiencing.

49 Sufi in sekr is expected to repent (tawba) wherobeng sober; s/he does not know what her/himgtdfed.

0 “The gesture sayhat. Many good lines offer themselves; ... but doswt -that. That..... seems to lack words, but
no. It knows the language, since it understandsd-+ajects --these lines that came. So it is netvarbal; rather, it
knows what must be said.” (CD, p.1)

1 We have referred to this discussion when intrauy&endlin, see part five.

%2 “pegple are silenced!” (TAE, p.3) This “silencedipts to being unaware of ones own meaning prodeicapacity.
We are producing meaning @very secondWe are also producing this “every second”. Seinete 21.)
53

... Computers cannot recognize metaphors. But metapdo not lack order! We may understand a
metaphoexactly, yet find ourselves at a loss to convey it in tagiterms. The sense it makesriere
precise ... itcrossesghem in a way that makes more meaning than efithdrbefore. It is easy to state
many similarities. We can also find many differest@ say what the metaphor does not mean. But we
cannot easily state the crossing which is the nhetap/Ve must let the experienced crossing continue
to function as such. (RO)

* What can cross? The answer is positive, if thestijpe is whether cultures can cross. “Crossing spy kind of
what; it shapes-and-is-shaped-byhat crosses with it. The universal human nataréhécan cross Crossing is a
finely precise process.” (OCC)

%> The world is a complex whole. It is more complegr{vickelter) than our concepts and instrumentsaicch we try
to discover it. The world answers (responds) totdsts and instruments of science in an intricedg; wontradictory
theories may be verified by the empirical testh@&sempirical exceeds their instruments:

Whatever we study responds also to other theoniégpeocedures, but with different new precision. ..

It cannot be how one system renders it. ... Whatereestudy is very orderly indeed, but this cannot
be the kind of order that conceptual systems hsineg it can respond precisely to mutually exclesiv

systems. ... The responsive order responds withbl&st referents, but different ones to different
approaches. ... Alternative approaches developratpaebs of precise findings. ... Theories can

contradict each other, but findings cannot. (RO)

Thus, the picture may accurately formulated throdiffierent methods.

% For the application of the model in psychologye sBendlin’s “Celebrations and Problems of Humamisti
Psychology”.

" Gendlin’s proposed “first-person science” workshis way. The individual is not lost in dead peutars; but also we
do not fall into a blurred holism where individusJ again, absent.

*8 “We are each inherently dialogue -- living in irstetion with others, and also with more of ourssltean we can
command. In dialogue more emerges from us thanadeih us.” (APR)

% The traditional cartesian habit made us dismiedah aspect of philosophy. What a philosophy shicicquires from
his teacher is not only information, which may barfd in any book. What is transferred from the teat¢o the student
is a whole, a body of knowledge. It may be acquely by experiencing, “...only taught from teacherstudent, and
[is] not written.” (MBP, p.116) Knowledge exceedd$armation. (Please remember the endnote 53: Lgipeoduced

machines can not recognize metaphors, but metagphersather logical. That means, to understand tapher has a
felt dimension.) The roots of Gendlin’s position yralso be found in Aristotle’s three-pillar epis@ogy: Theoria,

praxis and poiesis. Traditional habit reduces keolgk to the first of them. Knowledge has a felcitt’ dimension,

which is transferred from master to disciple presgrtually. (Comp. Polanyi, Chapter 1l.) Books dd pmvide such

an experiencing.

One of the seperating aspects of Sufi languageitwa&sotericism. Hucwiri declares that the purposkind its setting
up “...is twofold: one is better instruction andnpiification of intricacies to approximate the umgtanding of the
aspirant, and the other is concealing the secvet those who are not worthy of that knowledge."ndr1992, p.184)
Sufi language is designed both “...to show and .hi@rnst 1992, p.185) We observe the awarenesthisffelt-



dimension in Sufi language. The language is usedviray that it is open to carrying forward of tiedt ineaning from
the master to the novice (nevniyaz).

% “The bridge-concepts | propose will help producarenand more of those logical formulations whicbrseo work
alone and can become machines. But such concegts cainstitute an increased understanding of ouaraat
understanding.” (CD, p.5)

®1 Let alone sekr and sahv, there are lots of comschfe them in Sufi language. Most of them haveo atet a
dichotomic structure. That welcomes a great vargdtgrossing possibilities. Remembering the “shgefametaphor,
estimate the different aspects of experience wirialy explicate themselves in such a language.

62 Needless to say, we underline that we did notdmnysticise Gendlin, nor universalize Sufism. Weydntroduced
these different perspectives to each other, in wa that they preserved themselves and gave birtieto dimensions.
We only touched to the dimensions which revealeddsves in our problematic “I climbed to the bragglof a plum
tree”, i.e. in Sufi language.



Abbreviations for Some Works of E.T. Gendlin

APM : A Process Model
APR : After Postmodernism: A Report
CAP : Celebrations and Problems of Humanistic Psipgy

CD :Crossing and Dipping: Some Terms for Approaghihre Interface Between Natural
Understanding and Logical Formulation

ECM : Experiencing and the Creation of Meaning

F : Focusing

IP . Introduction to Philosophy

MBP : The “Mind”/"Body” Problem and First-Person Ress: Three Types of Concepts
MCE : Making Concepts From Experience

OCC : On Cultural Crossing

ONE : On the New Epistemology

PFI  : Proposal for an International Group for atHterson Science

POB : The Primacy of the Body, Not the Primacy afceéption: How the Body Knows the
Situation and Philosophy

RO : The Responsive Order: A New Empiricism
TAE : Introduction to Thinking At the Edge

WH : What Happens When Wittgenstein Asks “What Hayspé/hen ...?”
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