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Introduction

The purpose of this article is to bring into focus the term “Isti’are” which in retoric is commonly used in the sense of metaphor. By common definition and by etymology, it is a transfer of meaning both in intension and by extension. We will concentrate on this subject later, but for now we want to focus on the purpose of writing this article.

First of all we are dealing with the concept of metaphor and its place in both western and eastern sources. By giving examples of metaphor and examining the features of metaphor we aim to give a general understanding of it.

Our second step will be to take a journey through the history of Islamic philosophers among them Farabi, Ibn Sina and Ibn Rushd. Quoting from their grand works, we will be able to see to what extent the use of metaphor takes place in the Islamic philosophers.

It’s generally accepted that, philosophy is a way of reason and intellect. By intellect we deduce, compare, and reach conclusions. Islamic philosophers, give us a heritage of both reason and religion combined these into a philosophical structure. They delt with metaphysics, ontology, epistemology, ethics, politics, and linguistics, taking the best from both Greek philosophy and Islamic culture.

As we quote from their works on the use of metaphor, the purpose of their using such linguistic games will become clear. Considering their approach to philosophical subjects on the basis of reason, we begin to understand the relationship between reason and metaphor. The above mentioned Islamic philosophers became famous under the name of Mashaiyyun which means peripatetiens, an allusion to Aristotle’s giving lecturs by walking. Islamic Philosophers took their inspiration from Aristotle and Plato. But living in a Islamic environment and culture and being aware of Islamic values, they combined both into one.

In addition to this group we also deal with Sufism ( Islamic Mysticism ) which puts an emphasis on the priority of intuition. For an example of this discipline we have taken an Islamic Sufi, Mevlana’s poems as a case study. Most of the sufi views can be understood in the mirror of Mevlana, because his comprehensible thoughts are shared by many sufis.

We are going to examine the philosophical and mystical understanding of people. In both groups we come across the conception of “Ordinary people” ( A’vam ) or “Eminent people” ( Havas ). Also our investigation aims to explore the role of metaphor in the formation of such a duality in classification. We also hope to explore how this classification gave rise to their usage in speech.

Metaphor ( Isti’are ), Derivation, Contents, Features, Subdivisions

Before examining the usage of metaphor in Islamic thought, especially, as seen in philosophy and mysticism, we will shed some light on the concept of metaphor.

The term Metaphor, consist of two root phonemes: Meta and Phore. Meta means “further” and Phore means “to transfer, to carry, to pass on.”



The equivalent of metaphor in Islamic literature is Isti’are. It is derived from the word “Ariya” which means to borrow something and use it temporarily. In the early period, the term Isti’are was used occasionally in the sense of “borrowing a theme from another author.”


Metaphor and Isti’are ( in Arabic ) are synonyms. Their commonality comes from both derivation and context.

If we examine the definitions of metaphor, we realize that the common points in all of these definitions are “to borrow and to transfer”. In doing this we are naming one thing with another name which it resembles.


When we describe a man as a fox, or as a lion, our effort is to borrow words from different places and put them into another place attributing them to man. Our borrowing and transferring comes from our observations. Although it seems that “word borrowing” could be a misnamer, this is not the case”. It’s a transfer of meaning which communicates with a great deal of certainity.


Metaphor, may divided in two aspects. We can deal with “open metaphor” and “covered metaphor”. In open metaphor, it is easy to determine the similarity, because in the text and in the sentence we find expressions such as, “exactly like, for example, just as; or it’s similar”.

However, covered metaphor, does not contain any clear metaphorical idioms or prepositions, but nevertheless it is considered within the limits of metaphor. An example of this can be given as “sleep is flowing from my eyes.”


What is the purpose of metaphor from the stand point of linguistics?

In searching for a reply to this question, we find in Ricoeuor that aim of metaphor is to fill the emptiness of a certain kind of semantics.

 Comparison and analogy are two ways of saving and filling this vacancy. Two terms are needed in this comparison. The term “like a lion” does not mean anything in itself. But in the sentence, “Ahmet jumped like a lion” we make a connection between a lion’s jumping and Ahmet’s.

 In the description we refer to jumping in order to be better understood.

In Islamic literature, Isti’are is also known as “metaphor by reason” ( Mecaz-ı Aklî ). When we are likening someone or something to another thing, we arrive at this point from deduction and observation.


There are three types of metaphors.

1) Metaphors based on a comparision of notions that show a close affinity and in any case belong to the some category “flying” for “running”.

2) Metaphors based on a smilarity that can only be understood intellectually, the metaphors consisting of;

a) Something sensually perceived for intellectual concepts “light” for convincing argument.

b) Things sensually perceived for other things sensually perceived though the smilarity remains a matter of the intellect “green plants on a dung hill” for “beautiful women of evil charecter”.

c) An intellectual concept for other intellectual concepts, ie. “death” for “ignorance”, or “life” for “knowledge”. “Meeting death” for “facing a serious crisis”, or for metaphors based on abstract smilarity.


There are also subdivisions of Metaphor; Smiles, Idioms, Identification, Metonomy, Allusion, Personification and other figures of Speech. 

We see Isti’are as a general name for these terms, and the word metaphor implies “a process of borrowing themes or figures of speech”.

Mecaz ( Smile ) means, in Arabic, road, or a path which might be passed, or in the sense of the opposite of reality. Mecaz is used in the formation of a comparision. “Heaven got poured plants” indicates an example this kind of metaphor. In this sentence, “rain” is hidden, and the effects of rain, namely plants are mentioned. For example in Arabic “‘Ayn” means several things. First of all it is the organ of seeing ( eyes ) at the same time its used in the sense of “spy” and “fountain”.

In the context of language idiomatic usage refers to expressions which have a different meaning at first glance. We penetrate the internal meaning and get a new meaning. In Turkish there is an idiom for expressing that our body is tired:

“Black water descended to my feet”. Now if we look at this Idiom, at first we see its literal meaning, and one may not comprehend all of what is being said. But at second glance, we begin to perceive its deeper sense. Then we realize that the words “Black” “water” and the verb “descend” have a specific meaning. But, indeed, they also combine to form an idiomatic structure in the culture’s language.

We may give a second example of this in English, when we use the idiom “cup of tea”. If someone offeres us to do something, we may say, “It is not my cup of tea”. In this sense, “I don’t like it”. Like the above mentioned turkish idiom this english one also needs to be analyzed. We “borrow”, “transfer” and “carry” the words like “cup” and “tea” (Meta-Phore, Ariye) for the constitution of a new sentence which has a different meaning apart from the initial usage.

Another subdivision of metaphore is Analogy which means, making a comparision or a similarility between two things where we mention both sides of a feature in the same sentence. In this type of metaphor, namely, analogy, the sentence “The heart is like a pump”, the word heart refers to a body part. Pump is a technical word, used in enginering. If someone asks us “How does a heart work?” we need to make a comparison or an analogy to make clear what the function of the heart is. For this reason we again borrow, transfer and move a word from a different context and apply it to a definition and description of the heart. Furthermore, we can not hide the term heart, or pump, instead we refer to both.

Metonomy ( allusion ) is also a way of expressing our intentions or words. In this kind of metaphor, for the representation of something general, a particular is used. For example “bread is waiting for money”. Let’s look at the meaning used in this sentence. In this sentence, baker is absent, or hidden, so instead of baker, we see the term “bread” which is a product of the baker. If we accept “baker” as a general term and “bread” as a particular one, in this situtation we only mention the particular and don’t express the general idea.

We can find in the Qur’an this kind of usage: “ask the villiage”. (12/74) In this verse only the villiage is mentioned, and the villiagers are hidden. A villiage is general and the habitants of a villiage are particulars, so it is not akward to ask a villiage even though it’s not a person. In this comparision, “place” takes the place of residents.

Personification: In this type of metaphor we give the attributes of humans to other things. For instance, “thirsty” is an attribute of animals, but if we say my car is thirsty, this is an example of personification. Cars have no emotions but we again carried and transfered the “word” “thirsty” and have created a new meaning.

A metaphor is a way of transfering and moving a word, so this transfer might be classified as follows:

a) The name of organs are tranfered to nature: “Mouth” is an organ, and in idiomatic usage this may be transfered to nature as in “mouth of a river”; River being a part of nature, and mouth as an organ creats a new expression.

b) Words related to nature may be transferred and carried over to human-beings; ie. “soft like cotton” or “hard as stone”. “He is like a wave of the sea”

c) To make something concrete is also a way of transferring. We take an abstract object and bring it into a concrete structure.

d) Seeing, hearing, smelling and touching may be used in place of themselves.

e) Name transferring; ie. sun, sometimes may be described as day, or night as darnkness.

After considering the different ways of transfer we may now look at how Aristotle, classified meaning transfer in four stages,

a) From animate to inanimate --> eyes cover

b) From inanimate to animate --> desk’s leg

c) Animate to animate --> He is a fox

d) Comparision --> A book is a person’s best friend.
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Isti’are, widely known as metaphor, in Western sources is described by Aristotle as “giving a name to a thing which belongs to another. Meanwhile, in Islamic literature, Isti’are’s generally accepted meaning is “illustration of abstract words by carrying and putting concrete words and create a new union.”
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Before giving a comparision of the Islamic philosophers and mystics, we ought to clarify metaphor as it is used in the Qur’an. It’s necessary to refer to the Qur’an, because it’s the main source of the philosophers and mystics within Islamic thought.

The Metaphorical Approach of The Qur’an

In the Qur’an, we see many comparision of prepositions [Ke enne, ellezine, Kemeselî, Kemâ, Mislû, Kezalike, Ke, Kemen]. Besides these prepositions we can find many types of transfer of meaning. Smiles, figurative speech, idiom, analogy, metonomy, allusion, and personification, all take place and within the Qur’an.

Trees, mountains, clouds, waves, plants, sun, the hand, eye, speech, breathing, or weeping are used in a metaphorical sense. In the Qur’an we come across metaphor even concerning God, belivers, disbelivers, the hereafter, paradise, hell and many other subjects. What’s the purpose of metaphor in the Qur’an? Why do they take place in the Qur’an? In short expression it can be said that it is “to reach every level of the mind, and to make principles more understandable”. Some people may understand theoretical principles and others only have the ability to comprehend metaphors. The Qur’an aims to establish a model of peace, in individuals as well as in the community. That’s why it’s main theme is the unity of God on the theoretical side, and the unity of mankind on the practical side. It has cosmological, ethical, social and psychological aspects. The aim is to achieve “happiness of man “ both here and now and in the hereafter. That’s why commands are given, especially concerning the need for doing good and abstaining from falsehood. Who is man, and what is his duty? Is he living in vain or should we search for a reasonable goal in life? If we want to find a solution for this question, we may find many different approaches. Reason is one of them, the empirical is another, revelation (In Islamic thoughts Vahy) aims to give some pre-knowledge and motivation in establishing “an understandable worldview covering all the aspects of life”. Because, Vahy has a deeper connection with our intuition, it offers us the secret of life. Here is the essence of the Qur’anic message. “Summon thou to the way of thy Lord with wisdom and kindly warning, dispute with them in the kindest manner.”
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This verse, presents us with three recommenations on how to speak: Use Wisdom, use kind warnings, and dialectical language. Within these three approaches, there is an indication about three different ways of addressing people.

Ibn Rushd, an eminent Islamic Philosopher makes a connection between wisdom language and philosophy: With kind warning language and Salaffiyya and with dialectical language and Islamic theology. Ibn Rushd aims at the reconciliation of religion and theology, and tries to find a proper equivalent to the above mentioned Qur’anic verse from the external world.
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 Aristotle, emphasized that some people listen to mathmatical language and others only wan an example. In short everyone has a specific level of perception.
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 If we hear a familiar expression, then we have a positive attitude. Our aim is to communicate the message.

Now we will explain the role and the usage of metaphor both in the philosophers and in the Islamic mystics.

Our first journey begins with the Islamic Philosophers.

It’s well known that in Islamic thought, philosophers are the representatives of reason as well as concentrating on the reconciliation of religion and philosophy. Now our eminent philosophers, Farabi, Ibn Sina ( well known as Avicenna ) and Ibn Rushd ( Averroes ) will give us comprehensible examples of the use of metaphor.

Farabi ( Death 950 ) And His Usage of Metaphor

History of Philosophy awards Farabi as “second master” (Muallim es-Sani) after Aristotle. His great contribution to the logic of Aristotle brought this to the attention of the western world.
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 According to Ibn Abı Usaybıa, Ibn Hallikan, Kıftî and Ibn Nadim, whom are bibliographers, Farabi’s written heritage was so great that he left more than 100 books, most of them dealing in philosophy, metaphysics, ethics, politics, philosophy of religion, and linquistics.

Consideration of Farabi’s great works enables us to see how elegently and selectively he wrote. The purpose of Farabi, in applying metaphor has two aspects.

First, wherever he wants to expand his views to a wide range of readers he writes metaphorically in order to be better understood. And second, his purpose is to take philosophical subjects which are priviliged and to hide them from “avam, ( the ordinary people )”. Havas ( eminent, intellectual people ) understand hard metaphors better than others, who are seen as merely avam ( ordinary people ). Metaphor is used in Farabi both with easy and difficult terms. Farabi wants to sometimes make his philosophy understandable, for example in ethics, and politics. That’s why he prefers to give simple metaphors. But in the case of metaphysics, and ontology, he prefers to write in a difficult manner to protect philosophy from people who are not worthy of it.

One of his treatises is titled “What needs to be known before beginning philosophy.”
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 He also was aware of Aristotle types of writings and in his writing, he summarized the way Aristo? He wrote in his great works as well as in his private letters. Furthermore, he gave recommendations for the beginner on how to learn philosophy. In another book, “On the Classification of the Sciences”
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 he also, considers, language ( lisan ) as a science, and defines it as “knowing the law of words”. Taking his inspiration and first notion from Aristotle, he also gives a similar definition of metaphor. He puts metaphor under the subdivision of noun, among them, synonyms, general, particular, common, causative, derivated and transferred.
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Farabi’s most common usage of metaphor is in rethoric and poetry. Farabi’s metaphorical structure uses every kind of transfer from general to particular and from mankind to society. The main topics which Farabi delt with are metaphors, politics, prophecy, ethics and metaphysics.

Farabi’s Metaphors Concerning People and Society

In discussing politics he makes connections and gives examples of metaphor, making the transfer between, society and human organs. Farabi, in his politics likens society to the body, a healthy society to a healthy body, the leader to the heart. He makses use metaphors by transferring body parts to society. Farabi, in his politics describes the social institue as refering to bodily organs and borrows them to make metaphors. Furthermore, in his anatomy, he uses social functions and work division for describing the human body. It’s clear that in his usage, the metaphorical word is transfered from society to the human body and also from the human body to society.

He considers the liver us an organ both a manager and as a servant of the body. He sees it as a servant of the heart, and also as the director of the kidneys. What about the brain in Farabi’s metaphorical approach? It’s seen as vice director of the heart. Besides this description, in Farabi’s view, the brain is seen as caretaker of a great palace. The caretaker, is seen as being in the service of lord ( Body ) and the servants of the palace run for in favour of Lord. In his embriological explanations are also contained metaphorical illustrations. The connection of sperm with blood in the womb is reminiscent of in Farabi’s words, milk and fermentation. The fetus made of sperm brings to our minds the formation of yoghur from fermentation. The formation of the fetus by blood in the womb resembles yoghurt being made from milk.
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In order to understand Farabi’s philosophy of religion one must pay attention to his theory of prophecy. In his view there is no difference between a real philosopher and a prophet. Revelation ( Vahy ) descends through active intellect by God within an emotional process.


 INCLUDEPICTURE "http://www.tasavvufdergisi.8k.com/images/0.gif" \* MERGEFORMATINET 

 The duty of the prophet according to Farabi, is to express and preach divine truth to people by examples and using metaphor. This would change the abstract for the concrete in the mind of ordinary people. In short, stories, comparisions, similes, and all kinds of illustrations in the holy books are aimed to teach ordinary people.

Farabi, turns his face to Qur’anic verses and warns us not to take words passing in the Qur’an like, preserved table, pen, chair, the hand of God, keys of God etc. in their literal meaning. According to him the pen mentioned in the Qur’an is not for writting nor is chair a chair used just for sitting. All of these have spiritual meanings.

Farabi, in his philosophical writings frequently refers to metaphors and even in his poems we come accross this.

“When I understood, time as being temporary, friendship becomes useless, every president becomes tired, every head becomes sick, I locked myself in my house and begin to sip the wine of wisdom. My friends are ink bottles. My musical instrument is their clanking”.
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Ibn Sina ( Death 1035 ) Avicenna

If we were to liken the history of philosophy to a huge palace, philosophers are its masons. One of them Avicenna re-read and reviewed the work of previous philosophers with this view in mind.

In his philosophy he doesn’t want to loose either philosophy or religion. He is the one man who reconciles religion with philosophy. He wrote several symbolic stories. His metaphors are expanded in short stories. Let us have a look at three of these stories, looking at the metaphors, which he users in them.

a) Hayy b. Yakzan and Metaphorical Usage

In this short story, Ibn Sina presents us an old wise man, named Hayy b. Yakzan ( The Living Son of the Vigilant ). Although his years have passed, he is able to see and hear well. He shines with a beauty reminiscent of the divine. As soon as he ( Ibn Sina ) sees the wiseman the desire to speak with him reaches its zenith. The wiseman, tells him about his eternal journey. Hayy b. Yakzan tells that his knowledge has come from his father, who gave him the key to every kind of knowledge. Ibn Sina, learns from him the science of physiognomy which helps him to know the character of men. According to this old man, the usefullness of this special science gives one an advantage in communication. The wiseman, then predicts our philosopher some details about Ibn Sina’s friends. This prediction bewilders Ibn Sina.

How could he know about his friends features, what kind of fore knowledge does he posses? Ibn Sina offers to join in the journey of the eternal mystery and finds no approval by Hayy b. Yakzan, He realizes that he has been rejected by him. Learning from this old man, Hayy b. Yakzan, that this mystery road has been closed to him, he insists on showing his eagerness to acompany the sage. The wiseman shows that the unique way to join in this marvellous journey is to leave everything beloved behind and turn his face forward without looking back. Having a true knowledge of the heavens and earth our philosopher now has two roads before him. The road to the west is full of Evil and the material, and the path to the east is devoid of the material.

Both lead to the source of eternal youth. Hayy b. Yakzan, leads our philosopher to the second path. They see, nine kingdoms ruled by justice and wisdom. In this story, the characters of these nine kingdoms are also mentioned. In spite of his transcendency the great king brings beauty and glory to his subjects. This makes it possible to communaticate with him and never can one leave him once one has tasted of his generousity. Ibn Sina, in this story forms a metaphor between the king and God. Let us give ear to his description of the king, who metaphorically is God.

Whoever wants to describe the King, in a better way, cannot do this. The desire to describe him, in fact remains an impossibility. Nobody can describe him properly. Their tongues burn on every attempt, their pen is broken before writing. It’s not possible to find in him an example or similarity because he has no example or similarity. We cannot reach him by trying to classify Him, but only by praising Him. If we can not perceive him, this is not because of his mystery. On the contrary it is because our perception is so weak. We cannot completely discover Him.

In this story one of Ibn Sina’s aims is to explain the function of the active intellect. In Islamic metaphysics, Active Intellect is the agent which effects human reasoning. It guides the human soul. Ibn Sina makes a connection using a metaphor between the King and God, between Hayy b. Yakzan and the Active Intellect. East is source of light, and West is source of darkness.
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 ( In relation of the sun, rising and setting )

b) The Tretise of The Bird: “Risaletü’t-Tayr”

In this tretise, Risala, Ibn Sina creates a smiliarity between a spirit and a bird. The human sprit in escaping from earthly traps resembles a bird escaping from a cage. The cage is the destiny of sprits, following in the sense of a trap. He compares the relation of birds in a cage to the spirits rebellion against predestination. They have some hope of salvation. After the required effort, those who have escaped, help to free the rest of the prisioners in the cage. After obtaining their freedom they all begin to search for salvation which is supposed to be a hill on the eighth level of God’s mountain in which only the seventh level actually exists.

Verdant meadows, waterfalls and rivers are chosen for rest stations by birds. Then they see a magnificiant, beautiful bird. The birds become a good friends with this greater bird. This friendship supplies them the opportunity to go to the king’s city. Wherever the birds see the King they all bewithched by the light of the Kings face. The King gives them real freedom. They all return having been enchanted, drunk and ravished.
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According to Macit Fakhry, the metaphor in this story is associated with Platon’s cave metaphor.
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 It must be emphasized strongly that Ibn Sina’s metaphor is more abstract, than Plato’s. Furthermore from the standpoint of richness, Ibn Sina’s metaphor contains the following features: Illustration, Borrowing, Comparision, Similes and Analogy.

In this story, Ibn Sina’s goal is to draw a picture of humanity and the process of freedom.

Salaman and Absal

This story reminds us of greek mythology, which had also given inspiration to Ibn Tufeyl in his story by using and adapting the names Salaman and Absal. Ibn Sina’s version of this story is as follows:

Salaman and Absal are brothers but only their mother is the same. Absal’s little brother had been brought up well cultured. Salman’s wife falls in love with Absal the elder brother. She invites Absal to be a tutor for her children in order to obtain her desires. She express her emotions, but at first Absal rejects him. But she wouldn’t give up till she obtained her demands. At last, Absal, inclines to be with her, but heaven doesn’t give permition for this, covers the sky with dark clouds. The heavenly lights prevent them from committing adultry.
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 According to Nasreddin Tusi, Absal represents in this small story, theoretical reason, and a degree of knowledge. On the other hand Salamon’s elder brother represents the soul of speech, and his wife represents the lustfull tendency of the body. Absal’s refused to commit adultry at the beginning indicates, the influence of the intellect of man.

Ibn Sina’s Understandings of Qur’anic Verse in the Light of Metaphor

Ibn Sina looks at religious texts in a metaphorical sense. In order to attain the true meaning one must interpret them metaphorically. Let us give a few examples of this.

“And the Angles shall be on its sides” and over them on that day eight shall bear up the throne of thy Lord.
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 In the interpretation of this verse, he sees the throne of God as the Ninth Heaven or as a planet.

In these verses, “I betake me for refuge to the Lord of day break...

“.... and against the mischief of weird women”
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, he makes a connection between vegetable force and adds “The mischief of weird women is a vegetable force”. In the same verse, “and against the mischief of the night when it overtaketh me” is interpreted by him as an imaginary force used by an animal soul.
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 In his thought, the Intellectual world is paradise, and the imaginary one is hell. The world of sense is the grave since he uses angels in the sense of force and intellect. He classifies the animal soul as being perceptional and practical. In the Qur’anic version, “Over it are nineteen, angels”, Ibn Sina aims to use the number nineteen in order to classify animal soul into subdivisions.

Ibn Rushd ( Death 1198 )

Ibn Rushd has been identified as a commentator on Aristotle. He was born in Cordoba. He like his predecessors was also trying to make reconciliation between religion and philosophy.
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Regarding his short commentaries on Aristotle’s “Topic” “Rhetoric” and “Poetics” we can gain an understanding of metaphor in Ibn Rushd. In his commentary on Aristotle’s Topics, he deals with logical subjects, gives a definition of Analogy, and deals with deduction and induction.

Let us give an example of Ibn Rushd’s views on example and likeness.

We ought to speak about the example. There are [different] classes of the examples. (a) With one, it is decided whether a predicate applies to a subject or does not apply to it because of that predicate applying to the likeness of that subject or because of it not applying, For example, it is better known whether the predicate applies to the likeness or not; like our argument that the heavens are created because the wall is created. (b) With another, we decide whether a predicate applies to a subject or does not apply to it, when it is better known whether that likeness applies to the subjects or does not apply; for example, our deciding that the heavens are changeable because of the fact that they move. (c) With yet another, we decided whether a predicate applies to a subject or does not apply to it because the likeness of that predicate applies to the likeness of that subject or does not apply to it, when it is better known that the likeness of the predicate applies to the likeness of that subject or when it is better known that it does not apply; for example, “honey dilutes because sugar dissolves”.

The judgement may be universal, while the likeness is particular, e.g., our argument: “Plesures are bad because wine is bad”. Now the difference between this and induction is that in induction we confirm the universal by the particular, whereas here we confirm one thing by another insofar as it is a likeness -not insofar as one of them is particular and the other universal.

LIKENESS. There are two classes: either a likeness in a common matter or a likeness by analogy. An example of the likeness in a common matter is what preceded. An example of the likeness by analogy is our argument: “The king in the city is like the deity in the world, and just as the deity is one, so too ought the king to be.”
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Metaphor and its place in the Philosophy of Religion of Ibn Rushd

Before giving examples of metaphorical usage in his writting we had better make clear Ibn Rushd’s understandings of religious texts and their interpretation.

1. First group of religious text ( Qur’anic verses ) in his view have the characteristic of having only one meaning. There is no place for any interpretation because of the clearness and stability of its meaning. It’s a great error to attempt to interpret them.

2. This second group is be divided into four different sub-groups.

a) Only the deeper scholar can penatrate the meaning of the illusturated text as formed by covered metaphors.

b) The text is quite easy to understand, and is easily written. The average mind can easily grasp it’s meaning. It can easily be interpreted.

c) It’s easily recogniazable that some expressions are designed to be given as examples. But it’s hard to predict and fix to where this similarity should be addressed. It’s only interpretable by eminent people and the deeper scholars.

d) It’s quite clear that some texts are designed for the special purpose of metaphor. Each side has a similarity, and the thing being resembled is clear. One should, consider and think about these texts.


 INCLUDEPICTURE "http://www.tasavvufdergisi.8k.com/images/1.gif" \* MERGEFORMATINET 


His philosophical speeches are addressed to two kinds of people as we earlier pointed out: to ordinary people and to eminent people.

In his view, ordinary people, due to their limited intellect, ability, and nature can not comprehend theoretical subjects, or spiritual beings. For these people, knowledge is limited to the five senses. Spiritual topics needed to be explained for their mind by using examples and similes. Religious knowledge lends itself to using examples. In this stage we should pay particular attention to Ibn Rushd’s essential question. If the lawgiver is telling the truth why should it need to be interpreted? Couldn’t he tell all of these instructions by using plain speech without using metaphors?

Ibn Rushd dealing with the different levels of peoples perception affirms that Qur’anic verses carry an internal meaning as well as an external one. He also has a open mind. An example of this would be his comparision how of a knife used for cutting animals which has been made by non-muslims, doesn’t have any influence upon how effective it is for cutting. There is no harm according to him in taking the sciences, like Logic, from foreigners.

He compares a knife to logic from the stand point of an instrument.

He sees Shari’a ( Law ) as a brother of philosophy. In speeking of the generation of shari’a he refers to metaphor. The Shari’a heels the souls like a physicians heels the body.

In considering this verse, “had there been in either heaven or earth any Gods besides God, both surely had gone to ruin”
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 he makes a number of comments. In his mind the question about the possibility of not using metaphor also contains a metaphorical answer. Let us suppose a talented physician who producted a useful medicine; observing this rare medicine had a good influence in most of the people. On the other hand if it had a bad influence in rest of them, then somebody might come against this product by saying that the physicians purpose is different. He may add some new chemical solution in it and in that way it may serve the physician’s purpose. Then the people may claim that his contribution to this medicine is compatible with the physician. This is his claim, in fact. By adding a new solution he had made a contribution to medicine. Most people are inclined to believe that by using this bad medicine people begin to get sick. People suffer now a second illness after the first disease. Every needles change might cause a new diseases. He compares Qur’anic verses and what the prophet is saying to a rare medicine and the interpreters to physicians who add new solutions.

“God hath not begotten of spring; neither is there any other with him; or else God would assuredly have taken away that which he had created, and some had assuredly set themselves above others.”
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In the interpretation of this verse he forms a metaphor using the word “King” to best explain the problems of duality. He compares the impossibility of two kings in one country to the impossibility of there being two Gods.

God --> King

City  --> Universe

Expressions like, God’s hand, God’s face, God’s key, according to him are an absolute proof for the existence of attributes in God.

In his one proof about God’s existence there are also metaphors.

Let us assume that a man saw a stone on the earth. He realized this stone was suitable to sit on. Then he was aware that this stone was made by someone for a special purpose. There must be someone who shaped this stone. On the contrary if the stone were shapless or unsuitable for sitting, we may judge it’s being there was by chance.

In this example, Ibn Rushd uses words like “master” or “stone” to define God’s attributes.

In Ibn Rushd’s writting we also see metaphors concerning the human soul: He compares sleep to death. The stability of organs while sleeping stop the action of the soul. But this hesitation does not remove the existence of the soul... Like this status of soul after death would be likened as unto sleep.

He compares also the soul to light. The connection between light and the material, resembles the relation of sprit to the body. The effectiviness of a mirror comes from sunlight. Likewise, the soul gives motion to the body. In his system the soul is a product of an artist, and metaphoricaly God is the artist.
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After our consideration of the Islamic Philosophers and the way they used metaphor now we may turn to the intuitional side of Islamic thought, namely Islamic mysticism ( Sufism ). Islamic philosophers are representatives of reason, and the Islamic mystics held intuitional knowledge, as the basic core of their philosophy.

Islamic Mysticism, (Sufism) and the Purpose of Metaphorical Usage

Mysticism within Islam has a proper name, Tasawuf. It’s a matter of debate as to where this term came from. Some claim that it comes from Suf which means cloth, others are inclined to believe it is from “saf” which means order. Another group holds the view that it was from “Sophia” a rare group of people thought it was from “Safa” which means purification, or to cleanse the soul.
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When reconsidering all of these explanations, we would like to emphasize that, Sufism is a process of self actualizing, a turning and listening to oneself to sustain spiritual necessity, to emancipate the soul from the effects of the body.

In this article we prefer to illusturate, Sufism’s use of metaphor by pointing to the Mevlana, the Islamic poets, the thinkers and mystics. First, it’s necessary to give a general understanding of the Tasawuf concept of metaphor and it’s purpose in being applied to this kind of art.

We may summarize the purpose of the Sufi’s use of metaphor as follows.

-The Hair, face, heart, lips, eyes, all of them have an internal meaning concerning divine love and union.

-The Sufi poets use such kind of illustrations, smiles, comparision, metenomies, in their writings more often than would be seen in normal usage. Through the use of metaphor we gain a knowledge of the Sufi experience, in a comprehensive and perceivable way.


 INCLUDEPICTURE "http://www.tasavvufdergisi.8k.com/images/6.gif" \* MERGEFORMATINET 


- The use of these metaphors also have a way of hiding the Sufi’s real thoughts from laymen.
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Metaphors in Definitions of Sufism

In the history of philosophy we can find hundreds of definitions about philosophy, and every philosopher has a different definition of philosophy. Likewise in Islamic mysticism, in every Sufi, we come accross, a different description and definition. Every definition shows a different aspect of the sufi experience. Abu Ali Ahmet er-Ruzbarî ( death 933 ) defines Sufism as “to kneel down in the front of the Lover, in spite of being rejected”. “God” and “beloved” are common metaphors in Islamic mysticism.

In Sheik Ibrahim ( death 1655 ) “One should become inanimate at the beginning and the King of the Heart at the end of journey.”
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Metaphors in Sufi’s Definitions

We see a good example of this, in Junayd Bagdadi (death 909).

“The Sufi is like the earth. Every bad thing has been thrown on it. Good and bad people march on it. Nevertheless beauties emerges from it. The sufi is like a cloud, which gives shadows to everything. He is like rain, which waters everything. Tasawuf is a language which has an inner value as well as external. The sufi can also be described by words like poor, voyager, lonely, and lighter.”
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The Human Organs and the Use of Metaphor

The names of Human Organ are used metaphoricaly in the mystics.

Eyebrow: In mystical poems, the eye and eyebrow are used to describing divine beauty. Eyebrow symbolizes the proximity of the voyager to the divine reality.

It also represents a divine appearance and knowledge of the famous sufi poets. Hafız uses this word in this sense.

 
I offered my heart
To my darling’s eye and eyebrow
Come come
Observe this bow.
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In this poem he points out the divine reality. The parts of body, feet, fingers, arms, weight, seeing, and hearing are transfered to a relationship with God.

Annihilation a way to Sufi’s unity with God; in this unity, the sufi, express his thoughts and his emotions using different experiences. Language in this stage knows no limit and no frontiers. It express itself freely. This free-speech according to sufi tradition has a meaningful structure.

How Wine, Tarverns, Tavernkeepers, Cups, Music, Dance and Entertainments is Viewed in the Metaphorical Usage of Sufi Expression

In Sufi poems such kind of items have a specific meaning seperate from the surface meaning. In sufi poems the purpose of this can be summarized as follows:.

- To attract the attention of the reader.

- Being in a state of anihilation, they are not aware of their position. Language is used freely here.

- A metaphorical interpretation of wordly words. For example, Hafız uses “the cup” (kadeh) seen as penetrating into the light of the unseen word. For instance;

 
O, Cupbeerer, shine our cups
With the light of wine.
O! Poets you recite “The affairs of the world up to our pleasure.”
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In this poem the shining of a cup hints at purification of our heart and it’s being ready to accept divine truth...

Words like, white wine, red wine, hard wine, generally refer to matter of love and the heart. Barkeeper, and wine seller, are used in the sense of a perfect friend, master, spiritual, teacher. Candle on the other hand, is seen as the light of divine secrets.

When it is understood Sufism is a union of disquise within language. Metaphor is a way of expression of the sufi’s self. This sometimes is indicated externally and sometimes it is used to cloak the hidden meaning from laymen.

Mevlana As a Case Study of Metaphorical Usage within the Islamic Mystics

Mevlana Jelaleddin Rumi ( 1209-1273 ) may be viewed as “the king of heart” within Islamic thought. His reputation and views are not only influential and accepted by believers, but also by disbelievers, and different religions of world also welcomed him.

He preaches to the soul with a magical sound, opening new horizions in the process of becoming a real human. Mevlana uses a simple language in order to be understood.

He himself resembles his words, like “an arrow came out from the bow of God”. Furthermore, “nobody can set an obstacle or barrier, against God’s bow”. Describing his magnificient book entitled Mesnevi (poetry in rhymed couplets) as “the soldier of God” who strengthens the spirits of disciples.
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This reminds us of, a verse from the Qur’an:

“God is the light of the Heavens and of the Earth. His light is like a niche in which is a lamp -the lamp encased in glass- the glass, as it were, a glistening star. From a blessed tree is it lighted, the olive neither of the East nor of the West, whose oil would well nigh shine out, even though fire touched it not. It is light upon light.”
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According to him if we had taken this version in its external meaning, there would be an internal contradiction. His light not being limited to the universe. How could it be limited in glass? Can the light of God be limited to hearts? This is like looking into a mirror. We’ve no picture in a mirror, we have it only when we look in the mirror. Angel, Heaven, Fire, Paradise and Hell are said to be in the other world. But if we did not give an example of them in this world they would not be understandable. He sees metaphor, as a way of and making things comperehensible. He also tries to show the connection of joy with spring and sadness with fall. In the case of the unequality of a blind man to a seeing man blindness is seen as ignorance and falsehood while seeing is viewed as the knowledge and belief in the light.


 INCLUDEPICTURE "http://www.tasavvufdergisi.8k.com/images/4.gif" \* MERGEFORMATINET 


We find a unity among God, man, and the universe within the Mevlana’s system. He derives salvation from forms and considers all kinds of objects as news of God. When we remove the forms the treasure of union remains in this level the sun is viewed as subtance, and water as purity.

When you take off and remove your sexual identity, there remains only your humanity the true you. For playing backgammon with yourself you brought: “I” and “we” into existence.
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In his questioning “Who is God? Is the heart a God? or is God a heart?” His reply is that this unity only can be supplied by purification of the spirit.

In the Mevlana, Allah is beloved. He says, be a lover and see the beloved. Be a heart and see the friend be water under the trees, and rose gardens. There are numerous examples on this subject. Man consists of body and spirit. The spirit is dressed to the body. The connection of body to the spirit resembles that of an ant to wheat relations. How an ant moves wheat is compared to the spirit as the moving the body.

In another place, he likens the Mesnevi to the Nile River. It’s water can be drank only by patient people.

According to Mevlana, man is a voyager. He is separated from his essentinal country, namely paradise.

Mevlana makes a flute speek. As an inanimate thing, the flute in his metaphorical poems tells about the story of this separation. Let us give sound to these magical words in Nicholson’s translation.

Listen to the reed how it tells a tale, complaining of separations.

Saying “Ever since I was ported from the reed-bed, my lament hath caused man and woman to moon.

I want a bosom torn by severance, that I my unfold (to such a one) the pain of love-desire.

Everyone who is left far from his source wishes back the time when he was united with it.

In every company I uttered my wailful notes, I consorted with the unhappy and with them that rejoice.

Everyone become my friend from his own opinion: none sought out my secrets from within me.

My secret is not far from my plaint, but ear and eye lack the light (where by it should be apprehended).

Body is not veiled from soul, nor soul from body, yet none is permitted to see the soul.

This noise of the reed is fire, it is not wind; whose hath not this fire, may he be naught!
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To him the world can be seen as gold covered money. The Joy of world and happiness is like lightning. To him the hereafter resembles the sea meanwhile this world is like unprecious foam.

The World and Body are dungeons. Death is a gate opening to eternity. Also death is seen as meeting and arriving with the beloved to reach God and the eternal. Every day passing in this world is in fact seperation from eternity and the beloved.

“In the world a lion searches and hunt for dailyfood. But God’s lion searches for freedom and death. Because, he sees hundreds life with death, and burns his existence like a propeller”.

Now we want to give a few more examples of metaphorical usage in Mevlana.

Sema ( Mystical Dance )

In Islamic Mysticism, Sema, has a special importance. In the Mevlana’s system it has many external and internal meanings. A black robe which the dervishes wear symbolyzes non existence and darkness, then removing it and taking it of and wearing white robes hints of existence and light.The black robe is like a grave, a white one is resurrection. The Conductor of the Sema, the Shaikh, among dervishes symbolizes both the sun and its nucleus.
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 Mevlana also explains the Qur’an in an analogical way.The Qur’an resembles a bride. Brides dont show their face immedietly. If one wants to reach the internal meaning of the Qur’an one has to the open veil of the verses.

The Sharia resembles the Sofa of the Sultan. Commands, prohibitions and awards exist as the place where water is being drunk.
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The Pilgrimage: 

For ordinary people a pilgrimage is to visit certain places. For lovers and eminents it’s an appointment with God. The Kaba is the heart of saints (Avliya).
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Thanking God: 

Thanking God involves a relationship and tie. Benefits are sought out with thanksgiving. Some people thank God for distress and others for his gifts. Thanking God turns griefs into gifts. It’s like an antitode.
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The Mesnevi, Fihi Mafih, and Divan-ı Kebir are the ground works of Metaphor. Mevlana saw eternal arrows coming out from the bow of God. This bow gave healing to people rather than injury.

Love, it is not limited or measurable in numbers

In fact it is an attribution of the Real

It’s metaphorically attributed to God.
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Reason: 

Reason and angels are the same. Angels have wings like birds. But reason flies without wings. They are like two close friends who aid each other.
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The World: 

It disquises itself like a new bride and spoils us. In fact, it is an aged ugly women. He who falls in love with it spurs pain.
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He who falls in love with the world is like a hunter who hunts the shadow of bird instead of the real bird.
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Conclusion

The term Isti’are in rhetoric is commonly used in the sense of metaphor. By common definition and by etimology a metaphor is a transfer of meaning both intention and by extension. In the early period the term Isti’are, was used occasionally in the sense of “borrowing of a theme by one author from another”.

Tropes, similes, idioms, identification, metonmy and stories form other figures of speech. But we see that Isti’are is a general name for the above terms. Metaphor’s meaning “a process of borrowing a theme, implies those above mentioned figures of speech”.

Metaphors have different usages in different systems of thought. For example metaphor plays a vital role in the historical development of the empirical sciences. As Black points out “Every science must start with metaphor and end with algebra and perhaps without the metaphor there would never have been any algebra.”
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The epistemological problem of metaphor appears at the heart of the study of religious language, God, Heaven, Paradise, Death, Miracles, etc. all of them have a metaphoric usage in holy scriptures.

The systematic usage of metaphor reaches its zenith with Aristotle. The use of metaphor in the metaphysical context has long been the subject of dispute among philosophers. A number of phlisolophers from Plato, through the German romantics to the present may be regarded as having been among the defenders of metaphor. With the rise of science in 17th century together with its demand for clear and vigorous language we observe, Hobbes, as a representative of this tendency. He considered the use of metaphor as “There can be nothing so absurd but may be found in the books of philosophers as the use of metaphors, tropes, and other rhetorical figures instead proper of words.But when we look at Hobbes definition and philosophy we realize that he couldn’t keep himself from using metaphors.

If we look at the general outline of The Sacred Books, at the first glance we notice a “Variety of Speech”.

During our research about metaphor and its usage within philosophy and sufism, we tried to recognize that The Human Body and Nature and its components were the major concern of metaphor, and also that the essence of borrowing a theme in relation to defining divine attributes.

We turned our attention to Islamic thought. In Islamic thought, Mashaiyyun (Peripatetiens), was considered as a pioneer of reason within Islamic Philosophy. Aside from this group, we dealt with sufism which represents intuition. Each of them used metaphor in a different way and for a different purpose.

The former believed that there are two groups of people, Avam (ordinary people) and Havas (Eminent) ones. That classification gives rise to the dualism in their speech. When, politics, ethics, and society are the subjects concerned, isti’are is used in a simple way to expand their views to ordinary people on the one hand, and difficult metaphors are used when the mater concernings metaphysics as a concequence of their system (dualism) Such sacred and transcendental virtues and wisdoms are understood only by the eminent. In the view of the philosophers.

Later (sufism) used metaphors for three purposes.(Nurbakhs, Sufi Symbolism, 2).

1. Conventional poets used the image of a loved one’s face and features and the curls of hair, and established a language of elegant lyrical expression which was effective in promoting the appeal of temporal love poetry by employing imagery of this nature.

2. Sufis were more able to give their poetic expressions of the Divine Unity subtle and aesthetic nuances providing elements that make up the symbolic portrait of the beloved object of the wayfarer. Such images and metaphors penetrate and are impressed upon the heart more readily than abstract philosophical terms.

3. Such metaphors have had the further advantage of allowing the sufis to protect the secrets of their inward journey from falling into hands of the uninitiated and ensuring that only adepts, those with actual experience of spiritual states, could fully comprehend what was being expressed in symbolic terms.
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