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Ibn Arabi and His Interpreters

Part 11 Influences and Interpretations
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SUMMARY:

Pat Il of this aticle, to he concluded in JAOS 107.1, surveys some representative
lines of interpretation and influence of Ibn ‘Arabi's work among subsequent Idamic mystics
and thinkers (and ther critics) as they are reveded in recent trandations. Thelr comparison
with Ibn ‘Arabi's own writings brings out (1) the intdlectud and inditutiond conditions
underlying the credtive aspects of the Shaykh's work and accounting for its phenomend
oread; (2) important aspects of his writing and teaching often neglected by his later
interpreters, and (3) the remarkable diversity, sdectivity, and autonomous development of
subsequent Sufi traditions as they trandformed and adapted his works in light of their own
concerns. This hdf deds with a famous tregtise (by Badyéani) representing the "monigic’
Sufism of Ibn Sab'in (and its many critics); an interesting gpocryphal work (actudly by a
later Qédiri writer); the influentid Perdan works of Nasafi; and the decisve role of the
metaphyscdly oriented teachings of Ibn ‘Arabi's disciple and son-in-law S. QUnawi and his

SUCCESSOI'S.
INTRODUCTION

Pargphrasing Whitehead's famous remark about Plato—and with something of the
same degree of exaggeration—one could say that the history of Idamic thought subsequent to
Ibn ‘Arabi (at lees down to the 18th century and the radicdly new encounter with the
modern West) might largely be construed as a series of footnotes to his work. To the degree
that such a daement is judifiable, this wide-ranging influence must be explaned not smply
by reference to the intrindc characterigtics of Ibn *Arabi's own life and works discussed in
Pat | of this aticle (such feaures as the sheer volume of his writing, the diversty of
intellectud disciplines he draws on, his conssent focus on the Qur'an and hadith as his
fundamentad sources and primary mode of presentation, or the remarkable scope of his
persona teaching and contacts, from Anddusa to Anatolia), but dso by ther coincidence
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with a broader hisoricd movement of inditutiondization of Sufism (with a concomitant
penetration of "Sufi" forms and dlusons in virtudly every domain of the ats and intdlectud
life) that seems to have touched the most scattered regions of the Idamic world a amogt the
same time, and with a broad range of inescapable intdlectua and practical problems posed
by that inditutionaization® Because of the vast extent of that larger movement and the
degree to which Ibn ‘Arabi's own works are grounded in broader traditions (of common texts,
vocabulary, methods, etc.) he shared with other prominent Sufi figures of this period, it is
often very difficult to gauge the depth and directness of his influence once one goes beyond
the most prominent tradition congtituted by his commentators and the line of his disciples and
their direct students.

Despite these complicating factors, however, it is clear that an adequate account of
Ibn ‘Arabi's interpreters, in addition to (1) the direct line of his commentators and students,
would have to take into condderation a least the following broader dimensons of his
influence; (2) the profound penetration of his technical vocabulary and concepts (more or less
adequatdy understood) in subsequent Idamic poetry (first in Perdan, then in languages such
as Turkish or Urdu influenced by Persan poetic forms), as well as in the explanation or
interpretation of earlier Sufi poets such as ROMi or Ibn a-Farid;? (3) a smilar spreading of

'Historicd observers have often noted the remarkable—some would say
"providentid"—ocoincidence of many of the grestet Sufi saints (Ab0 Madyan, lbn a-‘Arif,
etc.), poets (ROmI, ‘Attér, Ibn a-Farid), and founders of mogt of the classcd orders within
the period of a century or so surrounding the dates of Ibn ‘Arabi's life. (See, eg., A.
Schimmd, Mystical Dimensions of Idam, p. 279, who dso notes the coincidence of smilar
mystical movements a the same period in nontidamic parts of Europe and Asa) One of the
most griking examples of this is the circle of Sufi acquaintances of Ibn ‘Arabi's disciple Sadr
a-Din a-Qunawi discussed later in this article. Higtoricd research into the nature and signi-
ficance of the wider process of inditutiondization, in paticular, is 4ill in its infancy and
largely determined by limited scholaly perspectives (architecturd. politicd, socid,
geographical, efc.) that make generdizations concerning the broader phenomena very
difficullt.

2 (The commentaries on Ibn a-Farid's famous Nazm al-Sultk by such key figures in
Ibn ‘Arabi's school as Sa'id d-Farghani and 'Abd a-Razzég a-Késhani are discussed below,
nn. 63 and 73.) The widest popular survey of the influences of Ibn ‘Arabi's terminology and
popularized (and often quite falacious) verdons of his thought in the poetry of many Idamic
languages is in A. Schimmd, op. cit. (index under "lbn *Arabr," "Wahdat al-wujdd," etc.),
which is espedadly hdpful for the Turkish and "Indo-Pekigani” regions, complementing the
largdy Iranian focus of much of the research summarized in this atidle.  Professor Schimmel
frequently stresses (e.g., p. 210) that the poetic integration of Ibn ‘Arabi's terminology often
reflected little or no understanding of his teachings, and readers should be cautioned that the
pages devoted in her survey to the Shaykh himsdf (pp. 263-74, on "theosophicd Sufism”)
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his meaphyscad concepts and problems—agan with widdy vaying degrees of
comprehenson and agreement or disagreement-into  subsequent schools of  philosophy
(especidly those descending from Avicenna), kdam theology, and even Twever Shiite
thought;> and (4) the more practicd and devotiond use of the full range of his writings (not
0 exclusvely the metgphysical or doctrind ones), as pat of the larger corpus of Sufi
literature, by ordinary Sufis of dl ranks, especidly in those regions where Ibn ‘Arabi's own

Arabic works were more popularly accessble? Findly, as a sort of secondary reflection of

actudly are best understood as a reflection of some of those later classicd Sereotypes and
misunderstandings ("pantheism,” "monism,” "gnoss” ec). As we have attempted to point
out both in Pat | and in severd sections below, those recurrent misrepresentations are not
amply a "vulgarizaion" or popular "smplification” of lbn ‘Ardbl's idess, but raher the
symptoms of certan ongoing, higoricdly influentiad tendencies in Sufism (corresponding to
certan perennid posshilities in the philosophic underganding and formulation of mystica
experience) consderably pre-dating the Shaykh. In fact, the more theoreticd aspect of his
writing (and the efforts of his later disciples) can best be understood as an atempt to
overcome the interdated practicd, philosophic, and theologicd implications of precisdy
those popular and recurrent misunderstandings!

3 A number of paticular agpects of this tendency are discussed in the fourth section
(QOnawi, Kashani, Amuli, etc.) and accompanying notes below. The only broad introduction
to this movement, a least in Western languages, is to be found in Pat Il of H. Corbin's
Histoire de la philosophie idamique ("La philosophic idamique depuis la mort dAverroés
jusqua nos jours" pp.1067-1188 in the volume Histoire de la Philosophie-lll in the
Encyclopédie de la Pléiade; see especidly pp. 1097-1134 on "La metaphysique du Soufisme"
and pp.1149-52 on "l'Intégration dibn ‘Arabi a la Méaphysque Shi'ite’), and in its
continuation, in somewha gregter detal, in the volume entitted La philosophic iranienne
islamique aux XVII® et XVII° siecles (Paris, Buchet/Chastel, 1981), a collection of the French
introductions to the firg three volumes of the Perdan and Arabic texts edited by J. Ashtiyani
in the Anthologie des philosophes iraniens depuis le XVlle siécle jusqu'a nos jours (Tehran,
1971, 1975, and 1978). In addition to the inherent limits of these studies—in the case of the
encyclopedia aticle [now reprinted, with updated bibliography, in a sngle volume with Part
|, Histoire de la philosophic idamique (Paris, Gdlimard, 1986)], the extreme concison of
both the text (largdy limited to the citation of key figures and their mgor works) and bibliog
raphy; in the case of the Anthologie, the necessarily persona sdection of themes discussed in
the French summaries—readers should dso keep in mind that these discussons are primarily
limited to the themes and individuds that were subsequently teken as important in later
I[ranian (and primaily Twdver Siite) thought. Smilaly extendve developments in the
Ottoman reams and Mudim India and Centrd Asa, for a variety of reasons, have not yet
received the same kind of sustained scholarly attention as the traditions that survived in Iran.

* This is the redm in which the question of lbn ‘Arabi's more profound spiritud
influences—most closdly corresponding to his own ams and intentions, as expressed in his
cdam to be the "sed of Muhammadan sainthood" (waldya), and to his perception by later
Sufis as the "greatest master"—is certainly most pertinert, snce his ultimate am was cealy
not the promulgation of a persond doctrine or teaching, but rather an individud
trandformation and redization whose inner degree and outward manifestations necessarily
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dl thexe diverse drands of influence, there is the ongoing (and ill virtudly unexplored)
chan of critiques and attacks on lbn ‘Arabi—or more precisdly, on socid movements,
phenomena, and formulaic "theses' vaguedy associaed with his name—that has likewise
continued throughout the Idamic world down to our own day, illusraed by such
symbolicdly important (and otherwise disparaie) figures as Ibn Taymiyya, Ibn Khaddn, or
Ahmead Sirhindi.>

differ with each individud. It is dso where the limitations of higtoricd and literary evidence
ae mogt evident. As a smdl but typicd illugraion, one can imagine the difficulties involved
in tracing Ibn ‘Arabi's widespread "influences” even in non-Mudim (and non-scholarly)
cirdes, in the modern West. As one can see in a noteworthy case like ‘Abd a-Qéadir a-
Jaz@iri (at the end of this artice), that sort of transmisson is often connected with lbn
‘Arabi's profound historical role in a wide number of Sufi orders (again, see Schimmel, op.
cit., for interesting casesin Indiaand even Madaysa).

Invaluable evidence concerning Ibn ‘Arabi's own ora teaching and practicd activity
as a spiritud master is provided in the important text by one of his closet and oldest
disciples, trandated and edited by Denis Gril, "Le Kitdb al-inbdh 'ala tarig Allah de
‘Abdallah Badr d-Habashi: un temoignage de l'ensaignement spiritud de Muhyi |-din Ibn
‘Arabi" pp. 97-164 in Annales Ilamologiques, tome XV (1979). (A complete review of Prof
Gril's sudy, which came to our atention too late to be included in this article, should appear
in afuture issue of the Muhyiddin Ibn ‘ Arabi Society.)

Another typicd illugraion of the Shaykh's wider, and less purdy "theoreticd,"
influence among Sufis in (at leest) the Arab world can be found in the studies of the later
Moroccan Sufi Ibn *Ajiba (1747-1809) by J-L. Michon: Le Soufi Marocain Ahmad Ibn
'‘Ajiba et son Mi'rdj: glossaire de la mystique musulmane (Paris, Vrin, 1973), and
L'Autobiographie (Fahrasa) du Soufi Marocain Ahmad lbn 'Ajiba (2nd edition: Milan,
I’Arche, 1982). In addition to bringing out the influence of lbn ‘Arabl's prayers (awrad) and
poems in this context, such sudies are extremely important—if not indeed indispensable—in
giving a more concrete sense of the sort of practicd and hidoricd settings in which the
transmisson of these "influences' and teachings took place. We have tried to suggest
something of the decisive importance and diversty of those contexts—which specidigts often
take for granted, but which are sddom sdlf-evident to readers limited to trandations and the
purely literary dimenson—in the discussons thet follow.

> For some of the literary sources of this long line of critiques and defenses—in
amog dl cases, symptomatic of the lack of any serious interest in lbn ‘Arabi's own writings
or teaching, limited to a few "dassc" passages from the Fusls al-Hikam—see the references
by Osman Yahiain his Histoire et classification..., vol. I, pp. 114-35, which are considerably
expanded in the Arabic introduction to his edition (with H. Corbin), discussed below a n. 88,
of the introduction to Haydar Amuli's commentary on the Fusls al-Hikam (K. Nass al-Nusis
["La Texte des Textes," Tehran/ Paris, 1975), pp. 36-65 of the Arabic introduction. This can
be supplemented, for certain regions, by related references and discussons in E. L. Ormsby,
Theodicy in Islamic Thought (Princeton, 1984), especidly for the sources of one aspect of
this controversy in the Maghreb and Egypt (pp. 92-131, dhewise unrdigble in depiction of
Ghazdi, Ibn *Ardbi, and later Sufism and Idamic philosophy in generd); for the Yemen, see
dlusonsby Ahmed Ate? in hisarticle on [bn ‘Arabi inthe EI?, val. I11, pp. 710-11.
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In light of the scope of each of these pergpectives and the multitude of dill largely
unexplored problems and areas of research they suggest® the trandations discussed in this
atice can only sarve to highlight our rdaive ignorance—higtoricaly spesking, a least—of
this vast period of Idamic intdlectud life and the riches it contains” The works dedt with in

As with the most recent modern cortinuation of this controversy—i.e, the public
debate over the attempted suppresson of O. Yahias new critica edition of the FutOhat in
Egypt in the late 1970s—most dtages of this dispute are fascinating and reveding sgns of
underlying politicd and socid tensons and conflicts in which, with rare exceptions the brief
references to |bn ‘Ardbl  (whether pro or con) serve amost exclusvely an ideologica (and
not intdlectua or philosophic) function. Unfortunately, most secondary accounts, even by
modern Western scholars, have been content to repeat the outward "theologicad” remains of
these digputes rather than to investigate ther actuad contemporary implications in each case.
(Two notable exceptions, carefully disinguishing the intdlectud and socio-political eements
of such controversies in their contemporary settings, are the sudy of Smnéni by H. Landolt
discussed beow [n. 80], and Y. Friedman's Shaikh Ahmad Srhindi..., Montrea, 1971; the
caxe of Srhindi is discussed more generdly in the higtorical surveys of both Dr Schimme,
op. cit,, pp. 367ff.,, and M. Molé Las mystiques musulmans, Paris, 1965, pp. 108-10.)
Hopefully the many contemporary instances of persecution of Sufis or smilar groups (eg.,
most recently in Sudan and Iran) will encourage further hedthy discrimination, in higoricd
dudies, between the intdlectud and spiritual seriousness of such controverses (most often
negligible, at best) and their specific ideologicd functions and dgnificance in each particular
cae e, in this regard, the illuminating remarks concerning three earlier cdassc "Sufi trids’
(of Nari, Hal§, and ‘Ayn d-Qudéat) in C. Erngt, Words of Ecstacy in Sufism (Albany, 1955),
pp.97-132.

® The limitations (for the most part implicit) of the trandations and studies discussed
below are in fact representative of two broader problems with most available work on other
traditions of Idamic thought in generd during this laer period: (I) Scholarship (Idamic a
leest as much as Western) continues to focus mainly on Arabic (and Persan and Turkish
sources from the "centrd" Idamic regions, and thus frequently reflects categories and
judgments (e.g., of "decadence"” "margindity,” "dependency,” etc.) which may or may not be
goplicable to developments in regions like Maaysa, Indonesa, Centra Asa and China, nor+
Ardb Africa, etc. (2) The limitations and digortions of the classcd theologicd cum
philologica trestment of Idamic disciplines become quite apparent where, in contrast with
ealier periods, we have sufficient higtorica evidence to percelve more clearly both the
intellectua and the socio-culturd complexities of later developments. Integrating those two
goproaches, however, requires a breadth of training and indght that are likdy to reman quite
rarein these fieds.

" "Reative' ignorance because that ignorance (and corresponding "knowing') which
concern our authors here clearly transcend any particular higorica dtuation and even the
traditions which serve (potentidly, at least) to transmit and aweken that awareness. On the
purely higtoricd plane, what is remarkable is how much our current ignorance reflects not a
lack of textud sources, but raher a sort of willful negligence or collective "amnesd'—
extremdy recent, hidoricaly spesking—flowing from the trandformation of educationd
methods and sociad dructures, and from movements of "reform™ and "return to the sources'
frequently involving the radicd rgection of an immense culturd heritage of which these
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this Part are introduced roughly in chronologica order (according to the dates of ther
origind author), but each section focuses on a different aspect of the Shaykh's broader
heritage that is exemplified by the trandation in question. This procedure should provide a
framework within which nonspecidists can aso better appreciate the historical context and
importance of these (and other forthcoming) contributions in this area. Of course this adso
means that the same weight canot be given, in the limited space of this article, to other
perspectives and aspects of these works that—depending on each reader's interests—are
certainly equdly deserving of further atention in each case. Fortunady, quite gpat from
their higorica interest which is our main focus here, many of these books are themsdves
casscs in one fidd or another of Sufi literature, chosen by ther trandators for their evident
intellectual or spiritua vaue. Even in trandaion, those intringc quaities should be reedily
access ble to readers gpproaching them in that spirit.

l. Michd Chodkiewicz's trandatiion of Awhad da-Din Bdyani's K. al-Wahda al-Mutlaga
[Epitre sur 1'Unicité Absolue. Pp.85. Paris: Les Deux Oceans. 1982] is far more than a new
(and greatly improved) verson of a classc, frequently trandated Sufi text often mistakenly
atributed to Ibn ‘Arabi®  Thanks to the author's extremely condensed notes and

traditions are one integrd pat. The writings of ‘Abd a-Qédir (d. 1300/1813) discussed
below—and their contrast with his perception by modern nationdists—are one particualy
griking illugtration of the very recent and radical nature of this transformation.

8 The same book was origindly trandated a the turn of the century by T. H. Waeir
(The Treatise on Unity, inthe JRAS October, 1901; reprinted as Whoso Knoweth Himsealf,
London, Beshara Publications, 1976), who dttributed it directly to Ibn ‘Arabi. An Itdian
verson was published in 1907 by "Abdul-Had" [lvan-Gudav Agudi; see M. Chodkiewicz's
references, p. 17, n. 4 of the introduction], followed by a French verson (in La Gnose, 1911)
mogt recently reprinted as Le traité de I'unité, "dit d'lbn ‘Arabi" (Paris, Sindbad/Editions de
I'Echdle, 1977), dong with another trandation and atide by Abdul-Hadi. Abdul-Had's
origind introduction (pp. 19-21 of the 1977 edition) clearly raises the question of attribution
and the likdy authorship of "Bddbani™ or "Bdayani," while the most recent editor (G.
Leconte, p.10) follows M. VAsan in definitely attributing it to "a-Balabani.”

Osman Yahia ("Répertoire Générd,” Numbers 12, 181, 458) aso recognizes both the
goocrypha nature of the attribution and the multiplicity of titles, which goparently explans
the eventud atribution to Ibn *Arabi: one of those titles, the R fi al-Ahadiya is very close to
an authentic work of Ibn *Arabi—on a very different subject—entitled K. al-Alif, or K. al-
Ahadiya. (That genuine work of the Shaykh has recently been trandated by Abraham Abadi:
The Book of Alif (Or) The Book of Unity, aong with brief commentaries from the Fus(s al-
Hikam, inthe Journal of the Muhyiddin Ibn ‘ Arabi Society, 11 [1984], pp. 15-40.)

M. Chodkiewicz's trandation is based on a new, scientific edition (see p.40), drawing
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introduction—clearly the fruit of years of research and reflection not only on Ibn ‘Arabi but
adso on the many other currents (and critiques) of later Idamic mysicism—this study actudly
conditutes an extraordinarily rich introduction to the new and didinctive dimensons of lbn
‘Arabi's thought, the underlying motivations (both historicd and philosophic) for those
contributions in the context of the development of Sufism, and the essentid reasons for their
remarkable historica success when compared with other efforts in the same direction. Mr.
Chodkiewicz brings out these crucid points through his succinct dlusions to four interrelated
higorical and doctrind deveopments. (1) the identification of the red author of the work, a
Persian Sufi master of Shiraz (d. 686/1288),° and other sources concerning his teaching; (2)
the rdaions of Bdyani with the influentid "monidic’ Sufi teachings characteritic of Ibn
Sab‘in (d. 669/1270) and his followers, and the fundamental differences separating them from
the views of Ibn ‘Arabi; (3) the partid awareness of these differences and of their deeper
philosophic sgnificance reveded in the famous critiques of later Sufism by Ibn Taymiyya
and Ibn Khadin; and (4) dlusons to the ggnificance of this misattribution, as spread by the
ealier tranglations, for the prevaent image of Ibn ‘Arabi in the West, both popularly and in
much scholarly writing. In each case, the higoricd references, which a firs glance might
appear to be merdly scholaly detals, actudly serve to bring out certan fundamentd (and
gl far too often neglected) aspects of 1bn * Arabi's work and thought.

To begin with, this new trandation, far more than its predecessors, has successfully
caught the extraordinary, dmost lyrical rhetoricad power of Bayéani’'s brief work (pp. 45-79,
including the extensve notes), that rigorous smplicity and "force incantatoire” (p. 38) which
no doubt hdp explain its favor with the earlier translators and succeeding generations of

sudents. Introduced as a sort of commentary on the famous hadith "He who knows his f,

on a number of manuscripts manly dtributed to a-Bayani (Osman Yahia ligs only those
Mss apocryphdly attributed to Ibn ‘Arabi), which is to be published with a collection of
related Arabic texts on the question of wahdat al-wujid. He notes that the same text exists
under a least seven titles (p. 19, n. 8), and tha his choice in this case (R al-Wahdat al-
Mutlaga) "rests on purely doctrind congderations’ (i.e, close dffinities with the school of
Ibn Sab‘in). which are carefully explained in the rest of the commentary.

® M. Chodkiewicz dso dears up the longstanding confuson—e.g.. in Brockelmann—
of this individud with severd later writers with the same last name, and explans a least
some of the variaions in speling, which may have been dready current by the time of lbn
Taymiyya The mog important new biogrgphica information, which is in perfect accordance
with the content of this book (see the anecdote at n. 11 below), is drawn from Jami’'s Nafahat
al al-uns, pp. 258-62 in the edition of M. TawhidipOr (Tehran, 1336/1957); according to this
account, Bayani was a shaykh of the Suhrawardiya order.
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knows his Lord° it is far less a theologicd or philosophic andyss then an extended
shath—an "ecdatic utterance’ expressing directly and without qudification an immediate
persond redization of the ultimate Unity of God and the soul, and the "illusory” nature of dl
else when seen from that enlightened perspective. One cannot help but be reminded at every
point—and it is here that the identification of the author as an influentid Sufi shaykh of
Shiraz, descended from a line going back to a-Qushayri (d. 465/1074), takes on its full
importance—of the echo of so many famous Persan verses, reflected in a wide variety of
images, on the same ecdatic theme of 'hameh 0" ("All is HE"). For the individua building
blocks of this dmos lyricd work—Bayani's particular choice of Qur'anic verses, hadith
(especidly the recurrent hadith al-nawéfil), and shatahat (from a-Hdlg and d-Bagtami)—
were the same familiar materids through which generations of earlier and later Sufi writers in
that part of the Idamic world continued to express their spiritud insights in Persan poetry or
Arabic prose. Clearly, then, what sets this work apart is not the origindity (or exactitude) of
its thought, but the artistry, smplicity and above dl the passon with which it repests tha

overpowering vison.

Indeed to a great extent it was precisdy the growing pervasveness and familiarity of
these mygticd symbols and forms of expresson, even outsde their origind Sufi setting, and
the concomitant risks of serious misundersandings—at once practical, philosophic, and

10 The trandator has an excelent discussion (pp. 27-31) explaining the significance of
the form of this hadith adopted by Balyani (i.e., beginning the concluding phrase with fa-gad,
implying that one already knowsknew ones Lord), and underlining the vey different
interpretation sometimes given to this hadith by Ibn ‘Ardbi, in view of the paticular, highly
"individudized" meanings of the nation of "lord" (rabb) in his thought.

More generdly, Bdyani's use of hadith, based on a limited sdection of classc
themes dready dictated by a long preceding Sufi tradition, is in griking contrast with 1bn
‘Arabi's procedure. The difference does not concern questions of "authenticity" where, as M.
Chodkiewicz notes, both authors adhere to criteria other than those of the drictly higoricist
muhaddithn—but rather the far grester range of maerids and (at lesst reative)
independence and origindity of lbn ‘Arabi's interpretations, which often (like his treatment
of the Qur'an) reflect a genuine inspiration and persond effort of meditation, instead of the
repetition of accepted themes. (See also our discusson of his collection of hadith qudsi, the
Mishkat al-Anwar, in Part | of thisessay.)

This is dso one of the more obvious diginctions between Ibn ‘Arabi and later writers
of his "school,” who sddom depart from his interpretations (especidly in the Fusls). That is,
ther familiarity with those interpretations, whether of Qur'an or hadith, and their readiness to
provide a coherent metaphysicd explanation, eventudly tend to obscure the (sometimes no
doubt intentionaly) shocking freshness and origindity of Ibn ‘Ardb's own formulations.
(This is another advantage to discovering Ibn *Arabi through reading the Fut(hat, where no
such "insuating" body of traditiond interpretation exists.)
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theologicd—that they pose when taken literdly or smpligicdly, without regard to their
appropriate context,'* that help account for 1bn ‘Arabi's most digtinctive persona contribution
and the aspect of his work that had the grestest visble impact on subsequent Idamic thought:
that is his pesgent focus on a comprehensve and edaborately baanced systematic
framework (both theologicd and philosophic) for those following the spiritua Path—a
framework which in the Shaykh's own writings, a leedt, is dways & once metaphysica and
highly practicd. Badyani’'s work, with its repested literd indstence on the world and sdf
dike as nothing but "illuson" was the pefect exemplification of those recurrent mord
dangas and genuine illusons—antinomianism, quigism, and messianisn—and those
ogenshly "hereticd”" theologicad formulations which had to be overcome and resolved, on
both the theologica and the deeper philosophic or spiritud leves, if Sufism was to answer

the more serious underlying objections of such critics as Ibn Taymiyya or 1bn Khaldiin'2

The "origindity"—if not the comprehendveness and rdative effectiveness—of Ibn
‘Arabi's response in this regard is often exaggerated in secondary accounts of his work.
Almog dl of Abl Hamid a-Ghezili's (d. 1111) later writing, for example, is directed
towards countering the same theoretical and practicad dangers and illusons that are so vividly
illugrated throughout Bayani's treatise; indeed the hadith and shatahédt which Ghazdi
repeatedly discusses, and the misunderstandings he seeks to avoid, are precisaly those chosen

1 These risks of a sort of "misplaced literdism” with regard to Bayani's language
(and its equivdents throughout Sufi literature) are poignantly dated in Jami's sory (p. 22 in
the introduction to this trandation) of a disciple of the Shirdzi shaykh who let himsdf be
bitten by a poisonous snake because. as he reproaches his magter, "You yoursdf sad that
there is only God!" M. Chodkiewicz cites (pp. 22ff.) other statements by Bayani transmitted
by Jami (eg., "Be God" [khuda bashid]) which, while comprehensble in the broader
doctrind context of this work, would likewise readily lend themsdves to rather obvious
misunderstandings. Whether or not such stories are gpocryphd is of rdativey little impor-
tance compared to their exemplary sgnificance in this cortext.

12 The trandator discusses a some length the frequent condemnations of Balyani (and
of the "monig" interpretations of Sufism more generdly) by Ibn Taymiyya It is important to
recognize that the underlying concerns of these and other related Idamic critiques are not
limited to the particular (and to us often seemingly abitrary) theologicd terms in which they
were often formulated. We have mentioned antinomianiam, quietism, etc., because these are
red, higoricdly visble consequences (and ever-present inner temptations) whenever the
intellect fals to grap the intended meening of cognate <spiritud teachings, in any
cvilisstiond sdting. Long before Ibn ‘Arabi or Ibn Sab'in and the purportedly "monist” and
"theoreticd" Sufism that is the odendble target of such critics as Ibn Taymiyya and lbn
Khadin, one can find essentidly the same criticisms and concerns congantly repeated, for
example, in the works of a-Ghazai (see below and n. 13).
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ad emphesized (one might dmost sy “flaunted”) by this laer shaykh of Shiraz.'®

13 Many of the relevant passages by a-Ghazdli from this perspective, are collected in
the series of trandations by Father R. McCathy to be found in his Freedom and
Fulfillment... (Boston, Twayne Publishers, 1980), which aso contans a useful annotated
bibliography. Readers should be warned that at least 90% of the vast secondary literature on
Ghazall, induding many trandations, betrays no awareness of the unifying spiritud (both
philosophic and Sufi) perspectives and multifaceted rhetoricd methods and intentions that tie
together his outwardly disparate writings. There is dill no single sudy showing how Ghazdi
cregtively tranformed the meaning of dements from other earlier intelectud traditions—
Adharite kalam, Avicennen falsafa, Sufi authors and Shiite writings—in light of this centrd
intention. Nor is there a dngle readily avalable source showing where his reworkings of
those traditions may be guided by an internd, "descriptive’ mirroring of metgphysica
redities and their reflection in spiritud experience, and where—as is far more commonly the
case—ther particular form is dictated by an gpologetic, defensve response to (or intelectud
clarification of) the sort of theological/philosophica critiques and polemics evoked here.

In any event, Ghazdi is cetanly the mogt important known "precursor” of the
explicitly metephysica aspect of Ibn ‘Arabi's  writings—the often cited "school of Ibn
Masarrd' being, so far as we know, a curious fiction inadvertently created by Asn Pdacios.
See the explanation of the textud misunderstandings on which that myth was built, in S. M.
Stern's "Ibn Masarra, Follower of Pseudo-Empedocles, an lllusion,” pp.325-37 in Actas do IV
Congresso de estudios arabes e idamicos (Leiden, 1971) [nhow reprinted in S. M. Stern's
Medieval Arabic and Hebrew Thought, ed. F. W. Zimmerman, London, 1983, article V].
Stern's remarks are confirmed by the recent discovery of authentic works by Ibn Masarra,
which have no "psaudo-Empedoclean” dements, but are typicd of the ealy Sufism of Sahl
a-Tudari.

Probably the best introduction to this sde of Ghezdi's thought (given the unfortunate
inadequacy of mogt of the explanatory materid for many of the exising trandations from his
lhya 'Uldm al-Din) is his Mishkéat al-Anwar, which should be gpproached in the excdlent
recent French trandation by Roger Deladriere, Le Tabernacle des Lumiéres (Paris, Editions
du Seuil, 1981). (The frequently reprinted English “verson” by W. H. T. Gardner
completely changes the order and divisons of Ghazal's text, entirdy misrepresenting it as
merdy a sample of Sufi "exegesis’ and giving no idea of the drict technicd terminology and
conceptua structure underlying Ghazat's exposition.)

The comparison of Ghazdi and Ibn ‘Arabi dso brings out the third, and most
problemdtic, didecticd "ingredient" in their thought, namely, their debts to Shiite (or related
Neoplatonic) authors, beyond the more apparent role of the Ikhwén a-Safd@—their common
interes in not drawing atention to such readings being readily understandable. If 1bn
Khddun's accusations (in his mugaddima) that everything didinctive of the later, more
"theoreticd” schools of Sufism was "borrowed’ from the Shiite "extremiss' are as much
polemicd muddinging as they are a concrete higoricad judgment, they do a least rest on a
number of dgriking formal resemblances, eg., in cosmology, adrd cycles, spiritud
hierarchies, eschatology, and the use of "negative theology.” But quite gpart from the more
obvious adaptations of such themes in a writer like Ibn ‘Arabi, there is consderable doubt
whether the Neoplatonic ontology and negetive theology one finds in those earlier Shiite
sources actudly represents the same kind of mystical, "spiritualy descriptive’ (and only
secondarily "theoretical”) function thet it tekes on in lbn ‘Arabi (and dready in Ghazdi's
Mishkat).
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Moreover, Ghazdli's favorite didectica "tools' and vocabulary in that effort were drawn from
the same Adhaite kdam and Avicennan philosophy that are key eements of Ibn ‘Arabi's
own sydemdic thought, while damilar efforts, usng a different metaphysicd vocabulary,
were made by such lesser-known ealier figures as ‘Ayn d-Quda Hamadani and
Suhrawardi.*  Perhaps the most influentid such systematic eaboration of the metaphysica
dimensons of Sufism. after the writings of lbn ‘Arabi, was developed in the works of his

14 The rdative lack of influence of both of ther eforts in Idamic circdes probably has
less to do with the martyrdoms of both thinkers as relatively young men, and more to do with
ther rdative outspokenness and unwillingness to emphasize too excdusvdy the inner
concordance between their gpiritud ingghts and the more popular and legdigtic
undergandings of the Idamic revedaion—features which, as we have emphaszed in Part |,
are developed with scrupulous care and attention throughout Ibn ‘Arabi's  writings, and most
exterdvdy in the Futdhat. (See additional discussons of this essentid dimengion of his work
in severd places below.)

For this Suhrawardi (traditionaly referred to as "Magqtdl,” to diginguish him from his
influentid Sufi homonyms in Baghdad, induding the founders of the Suhrawardiya order,
initiator of the futuwwa movement, etc.), see the many sudies by Henry Corbin, and
egpecidly his trandation of fifteen shorter mysticd and philosophic works, L'Archange em-
pourpré (Paris. Fayard, 1976). This should soon be supplemented by the publication (Peris,
Verdier, 1987) of Corbin's trandation of the complete metgphysica part of Suhrawardi's
magnum opus, the Hikmat al-Ishrag, dong with large pats of the commentaries by
Shahréz(ri, Qutb a-Din d-Shirdzi, and Mulla Sadra Shirézi: together, these texts aready
conditute something like a higory of this Hill largdy unknown tredition of Idamic
philosophy over a period of severa centuries. (In English, reeders are 4ill largdy limited to
the excdlent brief introduction to Suhréwardr’s life and work in S, H. Nas's Three Muslim
Sages [Cambridge, Mass., 1963].)

For ‘Ayn d-Quda a-Hamadani, non-specidiss intereted in his mydica/
philosophica  thinking—which seems to have been most appreciated among later Indian Sufis
(see the trandations and commentaries on his Tamhidat cited by A. Schimme, op. cit., Index
under “‘Ayn d-Quda")—dill have in English only a few rdativey short sudies by T. lzutsu,
despite the avalability of excdlent critica editions of his mgor works by A. ‘Usayrén (and
A. Munzavi). lzutsu's dudies include "Credtion and the Timeless Order of Things A Study
in the Mysticd Philosophy of ‘Ayn d-Qudéat," pp. 124-40 in The Philosophical Forum 1V,
no. | (Fal 1972); "The Concept of Perpetua Cregtion in Idamic Mydicism and in Zen
Buddhiam,” in Méanges offerts a Henry Corbin (Tehran, 1969); and "Mysticism and the
Linguigic Problem of Equivocation in the Thought of 'Ayn d-Quda Hamadani," pp. 153-57
in Sudia Islamica XXI (1970). The first two articles, which bring out this Persan mydic's
congderable affinities with the later hought of Ibn ‘Arabi, are now more readily accessble in
a French trandaion (dong with two of Prof. lzutsu's other, more generd studies of Idamic
mydtica thought) by M.-C. Grandry, Unicité de I'Existence et Création Perpetuelle en
Mystique Idamique (Paris, Les Deux Océans, 1980). A. J. Arberry's trandation of the
Shakwa al-Gharib, an "gpology" written shortly before his martyrdom, is a fascinating
autobiographical document and introduction to ‘Ayn d-Qudat's lyrical Sufism, but does not
give much idea of his more philosophic and technicd writing: A Sufi Martyr: The Apologia of
‘Ain al-Qudat al-Hamadhani (London, 1969).
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fdlow Anddusan Sufi and near contemporary, Ibn Sab‘in, whose distinctivdy "monigtic’
forms of expresson may dso have had an indirect influence on Bayani's writing.®> Mr.
Chodkiewicz 's comparative notes (based on extensive references to relevant passages of the
Futdhat)—through their detalled contrast of Bdyani’'s (and Ibn Sab‘in's) rhetoricaly
amplified, often intentiorally paradoxicd metaphysca formulations with Ibn ‘Arabi's far
more sophigicated "nonrdudigic' metaphysics of tajalliyat—cdealy bring out the very
different (if not ultimately opposed) practicd and theoreticd implications of the two
perspectives’® Yet a the same time, precisely this contrast between these two widespread

15 M. Chodkiewicz—following Massignon—indicates (pp.23-25) that this influence
could have passed through lbn Sab'in's disciple, the influentid Arabic mysicd poet (and
effective founder of the Sab'iniya tariga in Egypt) d-Shushtari (d. 668/1269), with whom
Bdyai may have dudied during a pilgimage to Mecca  Whatever their historica
relaions—and many expressons reminiscent of lbn Sab'in's ecdatic "monism” of Being can
be found, apparently independently, in both earlier and later Persan mystica poetry—the
didinction between that ‘monigic’ outlook and lbn ‘Arabi's far more subtle metaphysics and
theology, which the translator underlines a many points in this text, are certainly indructive.
(He promises, a p.39, a mare detailed study of these contrasts in a future book on Ibn
‘Arabi's thought.)

Despite the completion of accessible editions of Ibn Sab‘in's mgor works, there is
dill a remarkable lack of any extensve published Wesern dudies of his thought. (The
avalable sources, largely in Arabic or unpublished theses, are cited a pp. 34-35 here)
Readers should he cauttioned that the more openly mydticd, Sufi sde of his thought
emphasized here (which may itsdf, as the trandator hypothesizes, have been influenced by
Ibn ‘Arabi's writings) seems to have been integrated with other subgtantiad dements
(psychology, epistemology, etc.) explictly drawn from vaious ealier schools of Idamic
philosophy (i.e, falsafa): see, for example, the text of his al-Masd'il al-Sqilliyya,
"Correspondance philosophique avec I'empereur Frédéric Il de Hohenstaufen,” ed. S.
Ydtkaya (and with French introduction by H. Corbin), ParigBerut, 1941, which gives some
idea of his extendgve philosophica training, srongly recaling Suhrawardi.  For a brief but
reveding overview, which dso brings out the gill unexplored differences between Ibn Sab‘in
and Shushtari, see the sdlected xts from both authors in L. Massignon's Recueil de textes
inédits concernant I'histoire de la mystique en pays d'lslam (Paris, 1929), pp. 123-40, and
most notably the strange isnad of the tariga sab'iniyya (cited pp. 139-40), mixing Plato and
Arigotle, famous Sufis (including Ibn ‘Arabi and Ibn d-Faid), and such Idamic
philosophers as Ibn Sing, Ibn Tufayl, and Ibn Rushd!

16 M. Chodkiewicz generdly seems to imply—no doubt rightly, and following a
perspective that is dready evident in both a-Ghazai ad lbn ‘Arabi (with regard, eg., to
amilar sayings of d-Halg)—that Bayani’'s work and outlook (and by extension, that of lbn
Sab'in and other Sufis, especially poets, sometimes employing Smilar expressons) can best
be understood as a sort of rhetorica reduction (or in some cases, possbly an unreflective
“goiritud  redism”) which may be judified on its own plane, provided that the reader or
ligener is adle to supply the necessty metgphysca (and practicd) qudifications.
Something of the same sort seems to have been true of Bayani himsdf, if we may judge by
his prudent reaction (as reported by Jami: see n. 11 above) to the disciple bitten by the
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"gystems' of laer Sufi metaphyscs—a didinction dready noted by such critics as lbn
Taymiyya and Ibn Khadun—helps remind us of the symbolic (and inherently relative) nature
of the particular expressons of any theoreticd schema n this domain, a point whose decisve

practical importance was not aways openly acknowledged by Ibn ‘Arabi's commentators.'’

The trandator's discusson of Ibn Taymiyyas famous atacks on (among other things)
the more systematic metephysica pretensons of later Sufism dso serves to bring out those
diginctive festures of Ibn ‘Arabi's writing which no doubt go far in explaning the
ovewhdming success of his "sysgemdizaion” of Sufi doctrine in the later Idamic world
when compared with the comparable efforts of such figures as Bayani, Ibn Sab'in, or
Suhrawardi.  Those characteridtics, illustrated in detall in Mr. Chodkiewicz's invauable
notes, are essentidly (@) his extraordinarily careful atention, in unfolding the inner meaning
of scripture, to the dgnificance of the "letter” and smdlest detals of expresson of the
Qur'an, hadith, and Idamic ‘law’ (the shari‘a); (b) his relative concentration on expressng
his metaphyscd indghts in the vocabulary of kadam theology, rather than the suspect
terminology of the philosophers, (¢) his indstence on the central role of the Prophet, a every
level of being, and of the superior efficacy (compared to other valid methods and paths) of
the practicd implementation of al of his teachings and (d) his sysematicdly baanced
condderation of the needs and limitations of the full range of human types, capacities and
socid Studions (not merdy the spiritud dite) in his expresson of his teachings!® Yet
however important these festures may have been, historicaly spesking, for the acceptance
and wide-ranging influence of Ibn ‘Arabi's teaching throughout the Idamic world, it must

poisonous snake he had taken for “God.”

17" Although it is certainly assumed by the much wider group of Sufis—illustrated by
the works of Nasafi and the later Q&diri author discussed in the following two sections—who
tended to assmilate individud "pieces’ of Ibn ‘Ardbl's terminology or teachings (eg.,
concerning the "Perfect Human Being," wahdat al-wujdd, or walaya and prophecy) without
the same concern for the systematic coherence and intellectud understanding of his thought
that is so evident in QUnawi and his successors. (In this regard, M. Chodkiewicz notes [p. 36]
the interesting tory of a meeting in Egypt between l1bn Sab‘in and Ibn *Arabi's two disciples
Qlnawi and Tilimsani, bringing out the latter's rdaively greater afinities with 1bn Sab'in—
which are confirmed by his association, dong with Shushtari, as targets for later critiques of
the"monig” wujldiya.)

18 Mot of these characteristics are essentialy shared, athough in varying degrees, by
a-Ghaza1 (i.e, Abu Hamid—not his brother Ahmad) in his Sufi writings, and no doubt aso
help account for his amilarly widespread veneration (as "Imam,” etc.) among Sufis and non
Sufisdike.
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aso be admitted that they do not dways facilitate its accessibility to a non-Mudim audience.

In this light, the widespread interest in Balyani's work in the West—despite its ironic
misattribution to Ibn *Arabi—is not redly so surprisng. In many ways, its disinctive festures
are dmost the opposite of those outlined above: there is (a) no explicit reference (except for a
few hints at the very end) to the indispensable role of spiritual practice and experience, and to
the decidve differences of human capecity in that regard; (b) no stress (to put it mildly) on
the practicad or metgphysical importance of the Prophet and the shari‘a, or indeed of any
form of human respongbility, and (c) a corresponding emphasis (whose quigtistic or
antinomian implications are unavoidable) on the "illusory” naure of the world and the <df;
and (d) not only no gpped to the intelect and the inteligible order of the world a dl levels
of manifedation, but in fact a sort of "anti-intellectud” depreciation of any effort of ather
adtivity or understanding.® Moreover, the superficid resemblances of Badyani's
formulations to certain popular conceptions of Hindu thought (especidly the role of "Méaya')
ae epedidly driking.?®  Although Mr. Chodkiewicz does not say so explicitly, there can be
litle doubt that the emphess on the "univerdity" of the Shaykh's thought and teaching
which has keen a keynote of modern Western discussons owes a great ded to the facility (in
both senses of the term) of Bdyant’
and in detal, is that readers who teke Bayéani to be Ibn ‘Arabi will find it very difficult

s little tregtise. What he does demondrate, convincingly

indeed to enter into the far more complex and chdlenging—if no less "universd"—world of

19 1t is important, both historically and philosophicaly, to note that dthough these
points certainly do not apply to Ibn *Arabi or to many other Sufi writers and teachers and
ther followers—and sedldom or never led to the dramatic antinomian excesses (ibaha) and
hereses cited by the polemiciss in every age—they do point to red and socidly important
practicd trends in later Sufism, especidly in its more "popula” and vulgarized forms, that
were an evident target both of earlier critics such as Ibn Taymiyya and Ibn Khaldln and of
modern "reformers’ mainly concerned with the purported thissworldly effects of such ideas
and corresponding popular customs. One illugtration of these tendencies is the fact that the
greater part of the dozens of apocryphd treatises attributed to Ibn ‘Arabi, as listed by Osman
Yahia, concern magicd and occult practices (astrology, etc.)—precisdy the sort of
superdiition thet is one of the prime targets of Ibn Khadun's lengthy attacks and "debunking”
of 1bn * Arabi mogt later Sufism in the Mugaddima.

20 This should not a &l be taken to deny that one can ultimady find very similar
conceptions in 1bn ‘Arabi's own thought; but like most Idamic esoteric writers (induding
Shiite thinkers and philosophers, as well as Sufis), he is usudly rductant to refer too directly
to redities and phenomena which—if they were misunderstood—could lead to negligence of
one's ethical and socid responshility (taklif). This reticence is not adways o evident in the
actud ord teaching and methods of spiritud magters, and the relative "frankness’ of Nasafi's
writings (see below) may partly correspond to amore restricted origina audience.
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the Shaykh's own writings and teachings.

. If we were to follow a dgrictly chronological order, Roger Deadriere's trandation of
the Tadhkirat al-khawass wa 'agidat ahl al-ikhtisds [La Profession de foi, Pp.317. Paris:
Sindbad/Editions Orientales. 1978.)—a hizare mixture of Hanbdite ‘agida (a doctrind
datement following a standard kaam-like framework) and turgid "Sufisic® sermonizing in
the florid rhetoric d a 10th or 11th century (AH) Qadiri author>—would come near the end
of this atide, illusrating the wide range of lbn ‘Arabi's formd or literary “influences' in
laer Sufism and the important fact that sort of influence was often reaivey supeficd,

reflecting in many cases no serious understanding or study of his works®®>  However, we

L Note the following example, illustrating both he author's prolix style and his Qadiri
dfiligion: "...incomparable megters of the exoteric Truth, illugtrious links in a chan
extending from my lord, magter of the maders of knowing, the quintessence of the Saints in
God's proximity (mugarrabln) and of those who know with certainty (mugindn), the master
of the Way and the source of the esoteric Truth (ma'din al-Hadiga), the master *Abd a-Qédir
a-Jli—may God sanctify his sublime soul and illuminate his tomb" (pp. 103-4); "... our lord,
our guide and our modd in the path b God, the Shaykh Muhyi d-Din ‘Abd a-Qédir a-Jii
(p. 142); and "... according to our lord the Shaykh ‘Abd a-Qé&dir (p. 165)—each of these
preceding long citations from * Abd al-Qéadir’ s famous K. al-Ghunya li-Talibi Tariq al-Haqq.

The author of this work is evidently one " Abd al-Samad a-Qadiri," cited as such in
two of the oldest of eight manuscripts—the earliet of them dating only from the 11th/17th
century—used in the criticd edition that formed pat of the trandator's dissertation (1974).
(This information taken from the review by Prof. D. Gril in Annales Idlamologiques, XX
(1984), pp. 337-39, dnce these highly reevant facts are not mentioned in the brief notice
concerning the edition given a the beginning of this published volume) The work is not
liged in ether of Ibn ‘Arabi's long ligs of his own writings, and it is epecidly sgnificant
that the book itsdf contains no indication that the origind author—i.e., as opposed to the
modern trandator—had the dightest pretense of attributing it to Ibn Arabi, especidly since
both the style and contents (gpart from the specific borrowings mentioned below) are so0
totally incompatible with any of 1bn * Arabi’ s known works.

Ibn ‘Arabi (as noted by D. Gril in the above-mentiored review) occasondly does
mention ‘Abd a-Qéadir, induding a spiritud encounter with him in the barzakh, but not with
the sort of worshipful quotation of lengthy passages (and the dmost idolatrous encomiums)
found in the sections cited above. Likewise, the close association of Hanbaism and Q&diri
Sufism evidenced here is not surprisng (dthough it is by no means the rule among later
Qédiris ether), given that ‘Abd a-Qéadir himsdf was a fervent Hanbdite preacher (see article
'Abd a-Kadir a-Djilan” in EI?, |, pp. 68-70) and that many other Hanbdlites, perhaps even
more than with some of the other legd madhhabs, were dso prominent Sufis, induding most
notably ‘Abdulléh Ansii of Herat. (The notorious critiques of Sufism by lbn Taymiyya and
other later Hanbdite fugahd’, sometimes themsaves associated with more "moderate” orders,
were commonly directed at what they considered reprehensible "excesses or innovations.”)

22 And sometimes, as in this case (see below), actudly turning up in contexts amost
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shdl mention it here because, like Bdyani’s work (only perhaps more s0), it offers an ided
opportunity to bring out further characteristic and fundamenta features of Ibn ‘Arabi's
goiritual  teeching and method—precisely because its style, content, and intentions (aside
from the few passages borrowed literdly from his writings) are so totaly different from those
of the Shaykh a-Akbar.

Unfortunately, rather than udng this work (which is othewise of only limited
historical interest) for that purpose, Professor Deladriére has astonishingly chosen to accept—
or more honestly, to promote®—its attribution to Ibn ‘Arabi. His motives for this pious deed
are clearly stated at the end of his Introduction (p.78):

"Thus it seemed to us that the best means of unquestionably refuting every
accusdtion againgt Muhyi d-Din [by "lbn Taymiyya as representative of the
Shari’a"] was to publish his Professon of Fath, which is in perfect agreement
with the doctrine of the Ahl al-Sunna wa-I-jama'a"*

diametrically opposed to the spirit. and intentions of his teaching. (See aso the generd
obsarvations of Professor Schimme with regard to the widespread later poetic usage of 1bn
‘Arabi's technica terminology, cited in n. 2 above))

23 Given the obvious Hanbalite-Qéadiri alegiance and much later Arabic style of this
work (see n. 21 above), which could scarcely escape even a beginning student, one must
choose between two hypotheses concerning the trandator: ether unusud negligence—which
is difficult to imagine, given his adle rendering of the Arabic and evident learning (including
consderable sudy of Ibn *Arabi's own works) that are manifested both here and in his earlier
aticles and later excdlent trandations of severa Sufi "dasscs' [induding Ghazali's Mishkat
al-Anwar (ref. a n. 13 above), Kadbéadhi's K. al-Ta' arruf (Traité de soufisme: les Maitres et
les Etapes, Paris, Sindbad, 1981), and the collected fragments and sayings of Junayd
(Junayd: Enseignement spirituel), Paris, Sindbad, 1983]—or a sort d wdl-intentioned "pious
fraud" reminiscent of Farabi's dmilar use of Plotinus (of the Theology) as "Arigotle’ for the
purposes of hisfamous exoteric "Harmonization” of Plato and Aristotle.

Not only does the trandator carefully refran from mertioning al the most obvious
sgns of the true authorship just mentioned (n. 21), which could scarcdy fail to srike even the
mogt naive reader of the French verson (much less the Arabic), but in discussng (pp.32-39)
the ‘agida borrowed from the beginning of the Futdhat, he forthrightly misrepresents it as the
Shaykh's "mgor* professon of fath (the following passages being dismissed as "two other
minor professons of fath") in a way that is more or less the exact contrary of what one
actudly finds dated repeatedly and explicitly in precisdy those same passages of the
FutUhat. (See below, notes 27, 29-31.)

24 Degpite the tendentious nature of the latter part of the Introduction (pp. 32ff.), the
two opening sections (pp. 11-31) do contain some vauable biographica information on lbn
‘Arabi, and a brief discusson of his supposed "Zahir" tendencies in figh. However, while
we have dready dSressed the reaive negligence of these dements of the Shaykh's thought
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Unfortunately, while there is indeed no doubt about the "pure doctrina orthodoxy" (p.76) of
this particular book from that particular point of view—since its author's stated purpose, from
fird to ladt, is to outline the smple creed of the Ahl al-Sunna wa al-Jama@'a (the epithet the
Hanbalites applied to themselves and those rare Mudims they approved of) and to show how
the other 72 troublemaking "sects' of Idam (not to mention the res of humanity!) are dl
elendly damned to Helfire—one wonders whether even the most obtuse of those

"Hashawiya" would ever have given credence to its atribution to 1bn ‘ Arabi.

The framework of the book as a whole (sections £13 and 159-65, in the trandator's
divison), as we have jus indicated, is the famous hadith of the "73 sects"” interpreted here—
in the polemic (in fact often fanatic) heresographica language used throughout the work—to
exclude from the sngle "saved sect” dl Mudims but the author's own handpicked group, who
are defined by the Hanbdite ‘aqgida outlined in the intervening sections. chapters on Tawhid,
the "Redlity of the Prophet," Faith, and the first four Sunni Imams and ther rank (sections 88-
158, the main body of the work). In dl but the first two chapters, there is nothing remotely
resembling the treatment of those subjects in any of the known works of lbn ‘Arabi, and
indeed their Hanbdite dogmatism and polemic intention leave little room for more than brief
dlusons to the author's apparent Qadirt Sufism.  The visble "influences’ of 1bn ‘Arabl, apart
from one or two verses® are some very brief quotations in the section on the "Redlity of the
Prophet,?® plus the opening ‘agida (sections 14-27), which is quoted in pat—with some

and background in Western literature until recently (a tendency itsdf reflecting later Idamic
treetments of lbn ‘Arabi's intelectud "system" in rdative separaion from its practicd,
operative soiritud dimensions), readers would certainly be better advised to consult 1bn
‘Arabi's  own, quite radicdly different treatment of those traditiond materids—as illudrated
in severd of the recent trandations mentioned in Part —rather than this Hanbalite documernt,
which is far removed from lbn *Arabi's typicd understanding and spiritud depth of treatment
of those scriptura and traditional materids.

25 |n addition to those items identified by the trandator, D. Gril (in the review cited in
n. 21 above) dso mentions the poem borrowed at the end and in section 26. The fact that
none of these borrowings are explicitly referred to Ibn *Arabi is certainly understandable in
the author's Hanbdite setting, where the Shaykh's name was by no means universdly revered,
to say the least.

26 Again, most of these passages, as the trandator indicates, seem to he paraphrased
from the Shajarat al-Kawn or other works concerning the "Muhammadan Redity": Prof. Gril
(see n. 21) has recognized section 57, eg., as a quotation from Ibn ‘Arabi's R. al-Ittihad al-
Kawni, the text he edited and translated (see our review of that work in Part | of this essay). It
is typicd, however, that those borrowings are used here in an gpologetic, defensve, and
higoriciss  sense which reflects a complete misunderdanding  (or  intentiond
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brief but dgnificant additions and exclusons—from Ibn ‘Arabi's Mugaddima to the FutGhat.
However, what is significant about these two brief "borrowings?’—and so representative of
much subsequent popular use of Ibn *Arabi's work—is that they are ultimatedy literary or
gylisic, phrases and terminology borrowed without any (implicit or explicit) reference to or
deeper understanding of their origina systematic context and implications®®

misrepresentation) of lbn ‘Arabi's own digtinctively ontological (and therefore necessarily
universd) use of these concepts. (See also notes 27-28 below.)

27 This 'agida corresponds very roughly to the Fut(hat 1, pp.36.6-38.3, but with some
vay dggnificat internd changes and omissons—not to mention the suppresson of Ibn
‘Arabi's  essentid qudifications of this passage (see nn. 29-31)—which ae especidly
reveding of this Hanbdite author's radicdly different underganding and intentions. One
egpecidly driking example is the passage on the divine "Speech” (kalam), which in this
verson (Section 24, p. 98 of the trandation) becomes a series of separate outward historical
acts "... By it He spoke to Moses and He called it Torah; by it He spoke to David and called
it PAms, to Jesus and cdled it Gospd..." (including lines completdy aisent from the
Futdhat herein any form!).

In the corresponding passage in the Futlhét (I, p.38, lines 20-21) one finds something
etirdy different from this literdist, higoricit Hanbdite perspective: ... with this [Speech]
He spoke to Moses, and He called it Revelation (tanzl), Psalms, Torah, and Gospels, without
letters or sounds or voice or languages...” What Ibn ‘Arabi is referring to here is dready
quite dearly—dthough his meaning is amplified in hundreds of later pages throughout the
Futihat—precisdly the eternd spiritua Redlity which is & once the Source of dl higtoricad
"revelations’ and the common object of the path and teachings of the awliyd’ in any higorica
or religious setting. As aways in Ibn ‘Arabi—and that is precisgly the point of his “credo of
the 'awamm’—this formulation enconpasses and illuminates the popular comprehenson of
the Hanbdlites (and indeed of virtudly dl the other "schools" in this and other religions), but
it is in no way reducible to that limited vison, and in fact directs readers precisgly beyond
whatever patid (“beieved’, in Ibn ‘Arabi’s terms) mentad images and conceptions they may
happen to have of that Redlity.

8 This is especidly obvious in this author's references to the "Muhammadan Redlity,”
which here is little more than empty boasing on a sectarian higoricad levd, without the any
inkling of the meaning and implications of that central term in lbn *Arabi's own writing. (As
such, it is a typicd illudration of the sort of literary “influence’ of 1bn ‘Arabi's terminology
and concepts without any serious understanding of what they represent, and indeed often in
ways guite contrary to his intentions. see adready nn. 2, 26, and the entire section on Nasafi
below.) In Ibn ‘Ardbi, for example, this Redity (with its many equivdent names see S d-
Hakim, al-Mu'jam al-Qufi [discussed in Part |, n. 1], pp. 347-52 and 158-68, plus the long list
of cross-references in each case) is conggently treated in a way that brings out its universd,
ongoing manifestations, both in Idam and other rdigions (and prophets) and a dl the
rdevant levels of the "Pefect Human Being" (insan kamil). It is perhaps worth adding that in
Ibn ‘Arabi these implications and manifestations are by no means a matter of some abstract
theoretical "system,” but of concrete and particular redlizations in the life of each individud.
(The best available illugration to this theme is in the recent trandations and commentaries on
the Fus(s al-Hikam discussed in Part |.)
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This point is especidly dearly—and ironicdly—illugtrated in the case of the opening
‘agida borrowed from the FutGhéat. For Ibn ‘Arabi, far from being the "credo of the dite" as
in the title of this work (‘agidat ahl al-ikhtisas), it is described as the “"credo of the
commoners ... anong the peoples of taglid,"*® and is immediaely followed by two long,
extremely complex symbolic and mydtica discussons which together make up wha lbn
‘Arabl  expliatly cdls his own—how radicdly and irreducibly different!—'aqidat ahl al-
ikhtisas min ahl Allah.*® But that second stage is only the beginning: "Now as for the ‘agida
concerning God of the quintessence of the eite (khuldsat al-khassa), that is a matter even
above this one, which we have spread throughout this book ..."*! In other words, the ground

29 The precise terms of Ibn ‘Arabi's descriptions of this ‘agiida, both preceding and
immediately following it, are extremdy important and deserve to be cited in 1ill, dthough we
cannot eaborate here on the technicd meanings of each of the terms he uses.  Futdhat |, p.
37.5. "Appendix, containing what should be believed (i'tigad) among the common public (al-
'umdm, hoi polloi): it is the credo of the people of outward submission (isam), accepted
(musallama) without any inquiry (nazar) into (rational or scripturd) indications (dalil) or
(spiritud and experientid) proof (burhan).  FutOhat, I, p.38: "So this [preceding statemert,
induding a long conduding section not used by the Hanbdite author] is the credo of the
masses (‘fawamm) among the people of submisson (idam), the people of taglid, and the
people of nazar [in Ibn ‘Arabi's usage, primarily the mutakallimun, but dso smilar types of
philosophers], summarized and &bridged”  The full meanng of these tems will be
recognized by those who have frequented Ibn ‘Arabi's works. In any event, there can be
little doubt that such terms as 'awamm and taglid refer here—as likewise in many other
traditions of Idamic thought—to precisdy the sort of rigorous non-thinking (by no means
excdusvdy Hanbdite) so perfectly illustrated and defended in this particular book.

30 FutOhat 1, p. 47, lines 78. This description of the intervening sectiors (pp. 41-47)
as summaizing "the belief of the people of the elite among the people of God (one of Ibn
‘Arabi's favorite expresson's for the true Sufis) who are between intdlectud inquiry (nazar)
and experientid unveling' (I, p. 41.3) has been quoted because it provides such an ironic
commentary on the pretensons evident in this later Hanbdite text. In Ibn ‘Ardbl's longer
decription (I, p.38, lines 22-28) of these two "intermediate’ and dready more didinctively
Sufi "creeds'—entirdy different, incidentaly, in ther subjects and forms of expresson—he
describes these true "ahl al-ikhtisas" as "the dite of the people of God among the people of
the Path of God, those who truly redize the divine Truth (al-muhagqgiqun, in its Sufi usage),
the people of direct spiritud unveling (kashf) and true Being (or "ecdtaic finding,” wujad).”
To describe this stage as "minor” (as the trandator does), in relaion to the preceding credo
(n. 29), represents a perspective which—adthough no doubt fathfully Hanbdite—is certanly
radicdly different from Ibn ‘ Arabi's.

31 FutOhat 1, p.47, lines 7ff.: the passage continues ... because most intellects, being
veiled by their thoughts, are unable to percelve this because of ther lack of (spiritud)
purification (tajrid)" (emphasis ours). The fact that the Futlhét inits entirety contains clear
but "dispersed” dlusons to the highest spiritud redity and truth, which each reader must
"put together" according to the degree of their spiritud ingght, is stated even more clearly a
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and true meaning of Ibn ‘Arabi’'s opening ‘agida—and the immeasurable distance separating
it from the perspective of this one-dimensond Hanbdite "professon of faith™—can only be
fully gppreciated by one who has assmilated dl the teachings and indghts of the FutOhat and
(mogt importantly) the profound spiritud redization underlying them.

No doubt the trandator of this work is quite judified in ingsing throughout his
Introduction that Ibn ‘Arabi was indeed "mudim,” "sunni," "orthodox" (and many other
things besides)** but readers of this work will learn nothing—and indeed are likely to be
serioudy mided about the deeper, perennid dimensions of such terms in the life and teaching
of the Shaykh and the ways he suggests they can be redized (the crucid dimersion of
tahgig). "Ahl al-sunna," like "cahalic," has severa possble levels of meaning. As we have
indicated in Pat | of this article, both kaldam and figh are extremedy important—and dill
largdly ungtudied—aspects of lbn ‘Arabi's thought, especidly in the FutOhat. But his
diginctive persond trestment and multidimensona undergtanding of both  subjects,
consgtently transcending the sectarian and dogmatic approach of the traditiond madhahib, is
asort of polar opposite to the fanatic dogmatism of this later Hanbalite tract.

[Il.  The widdy read Perdan works of the Kubréwi shaykh ‘AZiz d-Nasafi (d. late 7th/
13th century) illustrate some important aspects of the initid reception of Ibn ‘Arabi's work,
on a more practical and less purely theoretica level, among Persan and Centrd Asan Sufis,
a movement that is dreedy evident in the direct rdations of Nasafi's own master Sad a-Din
a-Ham('? (d. 650/1253) with both Ibn ‘Arabi and Sadr a-Din a-Qtnawi.>® Not only does

I, p. 38, lines 25-28: "Those [clearer statements of the Truth] are separated and scattered, as
we have mentioned. So may he on whom God has bestowed ther understanding recognize
(the truth of) ther matter and diginguish them from the other things. For that is the True
Knowledge (al-'ilm al-hagqq) and the Authentic Saying (al-gawl al-sidg). There is no god
beyond It, and ‘the blind and the truly seeing are not alike [cf. Qur'an 6:50, etc.] in Its regard

32 See n. 24 and the discussions of trandated genuine works of lbn ‘Arabi partly
illustrating these points, as he understood them, in Part 1.

33 For Ham(I'i's contacts with Q0nawi and a description of the contents of his letter to
Ibn ‘Arabi, see M. Molés Introduction to his edition of the Kitab al-Insan al-Kamil (and
severd other collections of short treatises) of Nasafi, Tehran/Paris, 1962, pp. 7-8. Since
Ham({'1 knew QUnawi in Damascus before Ibn ‘Arabi's degath, it seems dmogt certain that he
did have some persona contact with the Shaykh. Ham('Ts influence is vishle throughout
Nasafi's works, where he is congantly cited as "our master,” etc.: see the further discusson of
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Nasafi's work (like that of Bayani above) represent a vita, long-established current of Sufi
thought and expresson in its own right (in which, following Tirmidhi, the more theoretica
writings—often in Persan—of Ahmad Ghazai and ‘Ayn d-Quda Hamadani had played a
formative role), but a the same time it brings out quite sharply, even more than Bayani, the
vast range of problems and complex issues (both practicad and theoretica) that had aready
come to the forefront in the development of Sufiam prior to Ibn ‘Arabi, and which in large
pat helped dructure both his own creative response and the subsequent uses and
transformations of his writings in the eastern Idamic world. Moreover, the comparison of
Ibn ‘Arabi and Nasafi (and the tendencies ther differing formulations represent) is not only
higoricdly illuminating. It is dso a sdutary philosophic reminder of the full range of ethicd,
politica, theologica, and practicad problems that one inevitably encounters (in any culturd
context) in atempting to redize the deeper spiritua intentions of those writers (or of the
prophets who are their own guides and inspiration).>*

their relations in Mol€s Introduction, op. cit., pp.7-21.

A number of early shaykhs of the Kubrawiya order have been closdy sudied in
works by severa scholars which together give us probably the most detailed picture, both in
quantity and qudity of discusson, of any comparable period and region of Sufi activity.
(These studies dso make it clear that Ham(O'T's and NasafT's relative interest in the ontologica
and theoreticall aspects of Ibn ‘Arabi's work was not shared by other important
contemporariesin that same "order”: see, e.g., the references to Simnani below.)

For Nasafi himsdf, see dso two studies by F. Meder, "Das Problem der Natur im
esoterischen Monignus des Idams” Eranos-Jahrbuch 14 (1946), pp. 149-227, and "Die
Schriften des ‘Azz d-Nasafi," pp.125-82 in the Wiener Zeitschrift fur die Kunde des
Morgenlandes 52(1953), as wel as M. Mol€s article on "Les Kubrawiyya entre sunnisme et
shiiamg” Revue des études idamiques, 1961. The clasic study of Ngm da-Din Kubra
himsdf is F. Meer's German introduction to his edition, Die "fawa’ih al-damal wa fawatih
al-dalal" des Nadmuddin al-Kubra, Wiesbhaden, 1957. For NOr a-Din Idardyini (and his
disciple Smnéni, discussed further a n. 80 beow), see especidly the long Introduction to H.
Landdlt's edition of his Correspondance spirituelle (with Smnani), (Tehran/ Paris, 1972),
and his Introduction, trandation of Isfardyini’s Kashif al-Asréar, and edition of that work and
rlated Perdan letters of spiritud guidance in Kashif al-Asrar (Tehran. 1358/1980). This
latter work, which in fact conditutes a history of many aspects of the early Kubrawiya order
more generaly, has now been republished, in a revised and more accesshble verson, as Le
Révélateur des Mysteres. traité de soufisme (Paris, Verdier, 1986). For more detailed
bibliography (including many other studies by Meer and Molé), see both Landolt, op. cit.,
and R. Gramlich, Die schiitischen Derwischorden Persiens, Wiesbhaden, 1965 (Part 1) and
1967 (Part 11), which aso offers a broader higorica perspective on this movement. For the
important figure of Ngjm a-Din Razi, see n. 62 below.

34 Seen in this light, detailed historical research (whether socio-culturad or “doctrind®
and philological in focus) can be of condgderable philosophic vaue, even when the
recarchers themsdves are reatively unconcerned with the spiritud dimersons of ther
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The wide diffuson and lading popular influence of Nasafi's writings—a success
which may be explandble, a least in pat, precisdy by ther characteristic directness and
relative lack of subtlety and overt systematic concerns (whether theoretica or practica)—can
be judged by the profuson of manuscripts and early trandations (especidly Turkish) of his
works. Ther rddive accesshility is no doubt dso reflected in the remarkable series of
Western versons of his brief Magsad-i Agsa which for severa centuries condituted one of
the few trandated sources on Sufism in Europe, beginning with A. Mudler's Turkish edition
and Latin trandation (Brandenburg, 1665), then F. Tholuck's influentid handbook on "the
pantheisic theosophy of the Pesans' (Belin, 1821), and E. H. Pdme’'s English
"pargphrase’ [Oriental Mysticism: a Treatise on Sufiistic and Unitarian Theosophy of the
Persians. Pp. xiv + 84. London: Frank Cass. 1969. (Reprint of 1867 edition.)].®* Yet whileit
is not difficult to recognize, with condderable regret, the wider intellectua consequences of
taking a work like the Magsad-i Agsa (and moreover, in a truncated, grossly inadequate
summay) as somehow intdlectudly or spiritudly representative of "Sufism® in generd,
Pamer's paraphrase does retain a certain usefulness for specidists who can approach it with
an avareness of the underlying text and its historical background, since Nasafi sometimes

subject. One of the limitations of trandations of Sufi texts amed manly a "introducing”
"Sufigm,” which gill indudes most of the English books readily avalable to students, is that
they tend to present an idedized, abdtract image leaving out the full range of actud problems
and issues (with their higoricd particularities) with which individud Sufis have necessaily
dways been involved. The dudies just mentioned (n. 33) ae egpecidly hdpful in that
regard, in that they help bring out aspects of Sufi practice (and life in a particular medievd
society) which were often taken for granted in mydtica literature—and for that reason are
often "invisble' to modern readers.

% For details on the manuscripts and trandations, see Molés edition of al-Insan al-
Kamil (n. 33 above), pp. 1 and 28-56, as wel as F. Meer's article on Nasafi's writing's (ref. a
n. 33).

Pdmer's opening assation (p. ix) that "this work was origindly written in Turkish
and trandated into Persan by Khwarazim Shah" gives some idea of its overal accuracy and
qudity. The exactitude and method of his "pargphrase'—which completdy dters Nasdfi's
chapter divisons, and in which it is often impossble to decide where Pdmer is interjecting
his own extraneous remarks—can be judged by comparing his "Part 11" (pp. 43-44, on
walaya and nubuwwa), with Molés complete trandation (roughly twice as long) of the
corresponding chapter 5 of Nasafi's work (at pp. 15-18 of his Introduction to the above-
mentioned edition). The reprint publisher's assertion (on the jacket) that "Some works stand
the test of time better than others’ and tha this one "is gill an indispensable tool for Idamic
scholars' is an ironic illudration—among the multitude that could be cited by any teacher in
this or other aeas of Idamic thought—of the long-lasting damage that can be done by
inadequately prepared and annotated trandations of important works, not least by
discouraging any subsequent attempt a a more adequate treatment.
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states his own opinions more explicitly there than elsawhere3

Fortunately, though, Isabelle de Gastines recent trandation of two of Nasafi's longer
writings, the Manézl-i S'irin and Insan-i Kamil [Le Livre de I'Homme Parfait. Pp.381.
Paris Fayard. 1984, gives a far more comprehensve and reveding view of this fascinating
figure. Both "books' incduded in this translation are actualy collections of Nasafi's letters in
response to questions from his disciples or other Sufis, these particular titles, the overdl order
and number of treatises, and even the prefaces purporting to explain that order al seem to
have been added (or a least revised) after their origind compostion, either by Nasafi or by
later “editors™®’ While raisng a number of serious interpretive problems, the particular

% Most notably on the question of waldya and nubuwwa (= Palmer, pp.43-44),
according to discussons by M. Molé and F. Meier, referring to the relations between the
Magsad and Nasafi's longer Kashf al-Hag@'iq: see, eg., Molé, pp.15-27 of the Introduction
to al-Insan al-Kamil. Another advantage of the Magsad, when compared, for example, to the
texts included in Le livre de I'Homme Parfait, is its rative concison and sysemdtic form,
which brings out more clearly the overdl sructure of Nasafi's concerns—athough one would
hestate to cdl this a "system,” if compared to the intellectual coherence evident in Ibn *Arabl
and his commentators discussed below. Unfortunately, even with some awareness of the
likdy Persan and Arabic equivdents, one can never be very sure how close Pdmer's
"pargphrasg’ is to the origind terms.  (For the full measure of the exactitude and complexity
of that origind terminology, whether in Perdan or Arabic, see the many illudrations in the
notes to H. Landalt's trandation of Isfardyini’s Kashif al-Asrar [n. 33 above] and the detailed
French and Perdan indexes to tha sudy. Many of Prof. Landolt's "notes’ there—
reminiscent of Krauss famous Jabir ibn Hayyan—are actudly separate monographs on the
development of these Sufi concepts and technica terms.)

37 See Molés introduction to his edition for an explanation of the complex and
problematic manuscript history of these works dl of which later circulaed under many
names, with the same tredatise often gppearing in roughly the same form in severd different
collections. In addition to a vast number of ordinary variant readings (pp.488-557), Molé
aso includes (pp. 444-82) long dternate sections (often equivdent to severd pages in
trandation) found in certain manuscripts of these tregtises. The French trandaion contans
no reference to those sarious problems which have a potentially important bearing on how
one interprets the work as a whole—eg., how much is Nasafi's own writing, what may have
been changed or interpolated by later compilers, etc. The title adopted here, as Molé notes
(intro., p. 38), is dmog cetanly due to a later compiler, and quite possbly to a confuson
with JilT’s much more systematic and cel ebrated work (see below) of the same name.

In generd, readers should be cautioned that the trandator here—as in her preceding
version of Attar's Musibatnameh (Le livre de I'épreuve, Paris, Fayard, 1981, with preface by
A. Schimmd)—has adopted a relatively popular or free literary method of trandation (often
paraphrasing or dropping severa lines, and with essentidly no explanatory introduction,
detalled notes, or index) directed toward the "generd public’ in the broadest sense. The result
is often less repetitive and more immediatdy "readable’ and aestheticdly pleasng (to our
modern taste), but at the same time tends to obscure those meanings and issues that would
require any more extensve acquaintance with the author and his historica context. (Those



24

cdrcumgtances of their composition do go a long way toward explaining some of the most
griking characteristics of both of these works, festures which make this translation especidly
fascinding, if aso sometimes frustrating, reading

Those unusud characteridics, which in many respects are cetainly typicd of the
behavior of a living shaykh with his disciples (but not so commonly of Sufi prose works
destined for an indeterminate public), include (d) Nasafi's relative disorder and lack of
concern for forma systematic coherence, whether in his practical advice or in his treatment
of theologicd and metephydcd issues, an impresson tha may be partly explicable by the
different inner gptitudes and conditions of his particular correspondents, (b) his open,
informa gyle, showing no fear of (gpparently) contradicting himsdf or admitting his own
uncertainty and hestation on crucid issues, sometimes verging on a systematic skepticism—
features which are remarkably reveding (for medievd Idamic literature) of Nasafi's own
character and persondity; and (c) his agpparent (but as we shal see, quite problematic)
"openness’ and explicitness in discussing the mogst controversiad esoteric questions.  All these
diginctive features—which are sometimes S0 driking here, when compared with most
dasscd Sufi prose, tha one could dmost imagine onesdf in Caifornia®®*—may dso reflect
the widespread socio-political disorder and consequent greater freedom of expresson in
llkhanid Iran and Centrd Asia after the Mongol invason.®® But more importantly, they are

interested in Nasafi himsdf or the Kubrawiya for example, will therefore dill have to refer
directly to the Persan texts and studies cited above.)

38 By this we are referring to Nasafi's remarkably open, relaively non-dogmatic, and
frequently pragmetic or even "experimentd" dtitude—as in his repested indications of
uncertainty as to whether withdrawd from this world, or (ascetic) paticipation in it, is a
better spiritud method—and his continued acknowledgment of the 'spiritud "data" focusing
on what actudly works in a given case.  As just noted, these characteristics may actudly be
typicd of many Sufi megers in ther red life, but they are rather striking when compared to
most of the literature of Idamic mydiciam in which (as with the Hanbdi/Qadiri text
discussed above) theological condderations of one sort or another are usudly much more
vigble (This impresson may dso have to do in pat with the free and uncommented nature
of thisparticular trandation, asindicated in the preceding note.)

% This extremely unusuad set of politicd circumstances—in which Idam (and Sunni
forms in paticular) actudly ceased to be the date rdigion and (to some extent, at least) the
state-enforced bw for close to a century—is cited in a variety of connections in the studies by
Landolt, Molé, and Meer mentioned above (n. 33): the eventful political role of Sufis like
ISaréyini, in paticular, is discussed in detall in H. Landadt's introduction to his Kashif al-
Asrér, pp. 15-19 and related notes. The broader importance of these socio-politica con
ditions—including the control of waqf endowments by the Shiite philosopher and scientist
Nasir a-Din d-T0s, as Mongol wazir—in encouraging the spread of Avicennan philosophy
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dso indicative of certain broader (both earlier and ongoing) Sufi traditions and tendencies in
that region (dready visible, for example in Bayanr’'s work, but dramdicdly illugtrated in
many Persan Sufi poets) that helped determine the particdar forms of "reception® of lbn
‘Arabi's writings —just as earlier, in the case of d-Tirmiddi or certain Shiite sources, they
had helped shape the problems that Ibn * Arabl was intent on resolving.

The dgnificant contrasts between Nasafi and Ibn ‘Arabi are equdly apparent whether
we condder ther trestment of the practica questions of spiritua discipline and method or
more "theoreticd" and doctrina issues. Here we gshdl concentrate on a few typicd
theologica/ philosophicd questions, since they 0 clearly illudrate the types of widespread,
potentidly controversd problems for which lbn ‘Arabi's works, through their adaptation by
Qlnawi and later interpreters (discussed below), were subsequently to provide more adequate
and widdly accepted solutions. These closdy interrdated problems—snce dl of them are
only facets of what Nasafi (following many other Sufis and Shiite thinkers) understands by
the different dimensons of human beings "Resurrection” (giyama)—are (1) the reation of
nubuwwa (or risala, i.e., prescriptive prophecy) and walaya, as bound up with (2) the theory
of cosmic and higtorica cycles (3) the successve lives and forms of exigence involved in
the gradua perfection of the soul; and (4) his undersanding of the podtion of the "people of
Unity" (ahl-i vahdat), in rdation to the re of mankind. If Nasafi (like his master Ham{'1)
was already avare of some of Ibn ‘Arabi's theories in these and rdlated aress, his very limited
adaptation of them only serves to underline the more fundamental distance separating the two

and "speculdive mydiciam' (among other "heterodox” movements) in the eastern Idamic
world, is evoked by W. Maddlung in his “lbn Abi Jumhlr a-AhsdTs Synthesis of kalam,
Philosophy, and Sufism,” now reedily avalable in his Religious Schools and Sects in
Medieval Ilam, London, 1985, sdection XIII (pp. 147-56). (See dso the illudrative case of
Ibn Abi Jumh(r’s open postive reference to the trangmigration of human souls, n. 46 below.)

It should be stressed that the consequences of this temporary period of reative
"intdllectud freedom" were quite different from (if not indeed the exact opposte of) those
folowing the Safavid impodtion of dericd Twever Shiism severd centuries laer. The
widespread veneration of ‘Ali and concern with waldya that is so evident with Nasafi and
other Sufis of this time—and which is more closdy andyzed in an extengve literature which
can be found in the works cited at n. 33—seem to have had little or nothing to do with the
quite diginct learned Twever Shiite legd and hadith schools during this period.  (The case of
the lsmali movement after the Mongol invasons seems to have been quite different: there
the interpenetrations with Iranian Sufism were so profound that Sufis like Nasafi (see Mol€'s
introduction, pp. 20-27) and Shabigté&d (see H. Corbin's edition and trandation of an Ismaili
commentary on his Gulshan-i Rz [Trilogie ismadlienne, Paris/Tehran, 1961, pp. 1-174 of the
French trandation, section 1ll]) were apparently "adopted’ as their own by later Persan
lsmailis
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perspectives®® In each of these cases (and in many others), Nasaff's underlying approach is
bascdly the same, characterized by (a) an ogtengble "openness’ (which, from lbn ‘Arabi's
gandpoint, would instead probably be characterized as an illusory literdism and reductive
vulgarizetion) concerning the "esoteric' (batin) dimersion of the gpiritud path; and (b) a
concomitant ditis disregard—indeed sometimes an dmost dudigic or gnogtic disdain—for
every aspect of "this world" (induding the zahir of religion and prophecy) and the mass of
men who are deluded into taking it as their sole redlity.

That these characterigtics are not amply a meatter of rhetoricd emphasis and partid
expresson (as they may well be in certain poets) can be seen most clearly here in NasafT's
undergtanding of the wali (or vali, in Persian), who for him—in a conception totaly different
from wha one finds in Ibn ‘Arabi'—is the "Sahib al-Zaman,” a messanic figure whom
Nasafi (like his teacher Ham('1) gpparently took to be a particular historicad individua who
was shortly coming, in his own lifetime, to trandform totaly the human condition so that the
shari‘a (and "zahir" in generd) would no longer be necessary and only the esoteric Truth (the
batin) would rue* His own openly historicist, non-symbolic conception of that function (or

0 |n the Magsad-i AgsA (Palmer's paraphrase), note the discussion of the Fusls al-
Hikam (p.55) and of a dispute between QUnawi and Ham('T concerning the divine Names
and Attributes (pp. 27-28). More generdly, as in parts of al-Insan al-Kémil, one can see Ibn
‘Arabi's positions being taken into account in regard to such questions as tawhid or the "unity
of Beng" waldya, the a'yan thabita (where lbn ‘Arabi is cited by name, p.296), or the
"Pafect Human Beng' (a far less important topic in this collection than the subsequently
imposed title might suggest). While the very interest in these metaphysicd and cosmologica
topics does digtinguish Nasafi and HamU'T from a far more practice-oriented Kubrawi shaykh
like Isfaréyini (see references in n. 33 above), for example, it is dso clear that Nasdfi is
dedling with Ibn ‘Arabi's contribuions (which here, as so often throughout later Eastern
I[damic culture, seem to be essentidly limited to the Fusls) on something like a case-by-case
bass—as though in conversation with another respected shaykh about matters with which
eech is famili—with little sense of ether his overdl systematic coherence or the supreme
respect for his teachings that certainly characterizes al the commentator figures in the
"school" of Qdnawi discussed beow. A paticulaly obvious example of this rddive
"independence’—dthough it would probably be more accurate and useful to take Nasafi as
often representing precisdy the sort of typica, reaively disorganized discusson of these
questions prior to ther transformation by lbn ‘Arabi—is his discusson of the "Perfect
Human Beang," pp.16-22 in the trandation, where that symbol is dedt with primarily as a
paticular human individud, an ided humen type with litle emphass on the transcendent,
cogmic dimensgons that are dways so prominent in 1bn * Arabi.

“ror the historicity of Nasafi's conception (following Ham(i'?), see his dream of the
Prophet in n. 42 below.  Nasafi's own views on this question must be carefully distinguished
from (1) Ibn *Arabr's views concerning the relaions of walaya, nubuwwa, and risala, which
have little to do with the particular point Nasafi is discussing in terms of the Wwali™ [See now
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rather, of thet individud)—and the wider antinomian dangers of such popular messanic
beliefs—are aptly illustrated in his observations about the many pretenders to this role who
were springing up throughout Iran in his time ther falures did not seem to shake his own
profound assurance that such an individua was about to come (and would even approve the
teeching and promulgation of Nasafi's own books!).*? His expectation of this forthcoming
transformation of the human condition was gpparently bound up with his beliefs concerning a
series of cosmic cycles—of 1000, 7000, and 49,000 years—that make up, a least on one
plane of interpretation, what Nasafi understands by the "lessar," "great,” and "greatedt”

Resurrections*®*  While one can find superficidly smilar notions of cosmic cydes in both Ibn

the comprehensve study of these subjects in Michd Chodkiewicz, Le Sceau des saints—
prophétie et sainteté dans la doctrine d'lbn ‘Arabi (Paris, Galimard, 1986)]; (2) Ibn ‘Arabi's
conception of the Mahdi, which is more closdy rdated to this point; and (3) Twelver Shiite
and Ismali Shiite conceptions of the Mahdi, Wali, and Sahib al-Zaméan, which are agan
closest to Nasdfi's terminology, dthough that sSmilarity is unlikdy to reflect any dogmetic
theologicd "dlegiance' on ether his or Ham{'T's pat (see Molés [ertomemt discusson in
his introduction to the edition of this text, pp. 20-27).

What sets Nasafi gpart from dl of the above—or a least from their more spiritud
conceptions, if not the popular messanic misundersandings—is precisly his historicd
"literdism" and gpparent belief that the Mahdi will totaly transform the human condition by
doing away with the shari'a and zahir, rather than (as in many hadith cited by Ibn ‘Arab)
coming to hold dl humenity to the shari’a—or more precisdly, ruling according to the batin
of the (true, eternd, divine) shari'a. While not denying the vdidity of the many traditions
concerning the transformations to take place a the "end of time" (about which, moreover,
they differ in other important respects). both Ibn ‘Arabi and most Shiite thinkers dike tended
instead to stress the present meaning or potentid of those transformations as an inner spiritud
redity—and not as somehow “"doing away with" the zahir of this world and its "reative
redity.” The inseparability of the two agpects has obvious practicd implications for their
atitude toward human bengs ongoing externd reigious (and legd and socio-paliticd)
duties aswell.

42 See the trandation of Nasaff's dream of his encounter with the Prophet and his
master Ham('1, taken from the preface to his Kashf al-Hag@'ig (Molé, intro. to al-Insan...
pp.8-9), in which the Prophet assures him that after the year 700, most of the students n the
madrasas will be dudying his writings. Perhgps even more sgnificant, in light of what we
have dready noted about the striking "openness' of Nasafi's satements, is HamO'T's remark,
in the same dream, that he (i.e,, Nasafi) strives to proclaim openly and unvell everything
which | had tried to hide and conceal” (p.9).

“3 In this view (pp. 334-36 of the trandation), the lesser, 1000-year “resurrection’
involves the esablishment of a new shari’a throughout the earth (the concordance of this
millemium with his immediate expectation of the vali after only 700 years is not explained;
perhaps he would rule until the coming of a new law-giving prophet), while the two greater
cydes involve partia and total cosmic cataclysms, each wiping out al anima and plant life,
which then begins over in a new cycle. This chapter of the Manazl al-S&’irin (pp. 329-40 of
the trandation) implies views of trangmigrations of (“the”?) soul which are apparently



28

‘Arabi and many drands of Shiite thought (and indeed in many other rdigions as wel),
whose outward aspect is egpparently based on the implications of a common
adronomica/agtrologicd and cosmological system, what is agan most driking with Nasafi—
especidly compared with Ibn ‘Arabi or the Shiite writers expounding such theories, for
whom they can (and perhaps must) be understood firg of al on a purdy symbalic, inte-
riorized levd—is the literdism and hidoricity of Nasafi's account, with its apparent
underlying assumption that the spiritua Truth (the bétin) could somehow be "taught” if it
were not for the temporary obstacles posed by humankind's current condition and the
(apparently "untrue") teachings of the theologians, philosophers, etc.

The same assumption of "literd esotericiam,” with damilarly problemaic ethicd and
rdigious implications, is gpparent in Nasafi's account (trandation, pp.329-40) of the
devdopment of the (“individud"?) soul as involving a gradud purgation and perfection, over
thousands of years, through conditions as minerd, plant, animas, and humananimd (with its
manifold posshilities) until  findly reaching the truy human dae where humankind's
spiritud  development, more strictly spesking, can actudly begin.** From this perspective—
which seems to convey a least the most explicit and tangible aspect of Nasafi's own
exchaologica bdieg—Paradise and Hdl (and more especidly, for most of mankind, the
latter: see p. 239) are quite immediady with us here and now, and it is only through many
lifetimes of long and painful experience (the purgative torments brought on by our passonate

presented here as Nasafi's own. (The Persian text is actudly more clear than the French in
implying—athough not with absolute certainty—that Nasafi is taking about conditions he
redly beieves to be the case. These views ae cetanly coincident with the eschatologica
opinions he expressesin other chapters of these two collections,)

“ Here one might expect Nasaff to continue by spesking of the soul's further
purification and advancement, a leest in symbolic terms, "through” the heavenly spheres or
the higher spiritud States they represent, as in SO many other forms of Idamic thought. But
another rather origina aspect of Nasafi's work is his treatment of the spheres and the planets
(in his discusson of the "cogmic treg' as seen from the highet dage of the ahl-i vahdat,
pp.345-48) as themsdves pat of the "lower world" (dunyd). Ingtead, he quite vigoroudy
inggts (in the same chapter, at least) that the highest dtate of perfect vison is that atained in
the here and now. (Denid of the spiritud, supernd Sate of the heavenly spheres and their
Intelects, as implied in the accepted Ptolemaic cosmology of that time, is usudly to be found
only among the mog litera-minded theologians) This dtitude may dso flow from a very
literd conception of "reincarnation” on Nasafi's part; one wonders, in the same connection,
whether his words about the possble "re-descent” of gnners into anima bodies are to be
taken literdly or—as for so many other Perdan Sufis—as reference to the vast mgority of
"human animds' (bashar, not insan) exhibiting a corresponding variely of "animd" and
spiritudly imperfect natures.
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psychic attachments to one or another dimenson of "this world") that some individuds can
move on to the higher, paradisacad stages of spiritud awareness and the true "end" of their
"cyde' of pefection®® Agan, while one would not want to deny that, with appropriate
qudifications, this is at least one possble aspect of Ibn ‘Arabi's (and many other Idamic
thinkers) understanding of the eschatologicd language of the Qur'an, what is extraordinary
here (for an Idamic mydic, a least) is Nasdfi's unqudified and quite open Statement of this
point of view—opening the way to dl those potertid ethicd peversons of this vast
trangmigrationist  perspective (in terms of ether quietism or antinomianism, ibaha) which, in
the Idamic world, seem to have restrained its nonsymbolic formulation by any but certan
"extreme" (and in ther own way equdly literdist!) Shiite ‘ghulat’ groups*® Moreover, quite
goat from these potentidly dangerous popular misunderstandings, even the experienced Sufi
reeder could easly reduce the bearing of Nasdfi's formulations—which give only minima
reference to the complex eschatological symbolism of the Qur'an and hadith, portrayed in
such detal in Ibn ‘Arabi's own writings—to the single plane of his or her own limited
immediate experience, with the obvious dangers ether of a short-circuiting of therr spiritud
redizetion or of a sort of van "spiritud ditism” (familiar dangers Nasafi himsdf denounces

in other contexts).

We have dready dedt with the characteristic way Ibn ‘Arabi (and his followers),

4 The find chepter of al-Insan al-Kamil (pp.237-51 of this trandation), devoted to
the expogition of "the Paradise and Gehenna that are in us" fits integraly with the account of
naskh and maskh (loosdy trandatable as "transmigration,” though whether of “individud"
souls or one cosmic soul is dso undear from this description) in the description of the fifth
dage of the soul's devdopment in the Manazl al-Si'irin (the chapter discussed at n. 43
above). Nasafi adds thet the "story” of "the paradise and hell that will be' is "dready known"
and that he will spesk in another tregtise of the one "that is outsde us'—not necessxily the
same as the gory thet is "dready known"?—but he does not do this here or in the other works
we have seen, so far aswe can tell.

% |t is esentid here—as indeed in most traditions of Idamic thought, whether
mysticd, philosophic, or Shiite—to didinguish carefully between what is expressed and what
may wdl be bdieved or known: it is usudly the public expresson, and not the belief, that
caused certain groups to be classed as "extremist.” (See lbn ‘Arabi's own indications in this
regard. nn. 29-31.) lbn Abi Jumh(r's open statement, at a dightly later period, that "most of
the philosophers and the Illuminationists’ believed in the transmigration of souls (cited by W.
Maddlung, op. cit. in n. 39 above, Maddung does not give the Arabic term or add what
additiond explanaions may have been provided in the origind text), is a reveding indication
of what can be gathered from the symbols and dlusons of such other important figures as
Suhrawardi, the Rasalil of the Ikhwén ad-Saf&, and many other Sufis and philosophers before
and after that time,
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through their emphasis on the key notion of tajalliyat, carefully avoided the confusions and
practicd dangers flowing from the smplified conceptions of "Unity" (wahda) exemplified in
the works of Bdyani or Ibn Sab‘in, and many of the same remarks would be gpplicable to
Nasafi's own discussons of the "people of Unity" (ahl-i vahdat, perhaps equivaent to the
muwahhiddn, in the usud Sufi usage of that term), whom he usudly consders the highes,
most redlized group.*’ (He dso spesks of ther unitive insight as though it were the redlity of
the "resurrection” and Paradise, whereas that redization is dways quite explicitly only one
important dimengon of those symbaols in Ibn ‘Arabl.) An intereing prectica corollary of
this metaphysical conception throughout both works trandated here is Nasafi's comparison of
the ahl-i vahdat with the (for him) clearly inferior conceptions of the mutakallimin and the
philosophers (hukam&’). For him (see p. 265) these are the first two stages of humankind's
truly responsble spiritua advancement—the vast mass of humanity, as aready indicated,
being dill animds in outwardly human form—and once their illusons and limitations are
decribed, they merit no further mention. With Ibn *Arabi, and even more o in his later
interpreters discussed in the following sections*® the focus is dways on the formulations of
eech group of the "theoreticians’ (as with the even more fundamentad role of the unique
persond "lord" present in each person's fath), as in themsdves a prefiguration of the Truth, a
vadid and indispenssble mirroring, in that person's experience, of the absolute Redity
(Hagg)—a truly universa perspective which emphasizes the brotherhood flowing from each
individud's intringc (if rardy fully redized) rdaionship with God (rather then the
exclusveness of a "gnogic' dite), and which suggests a far more comprehensve awareness
of the manifold functions of the prophets (and thelr true "heirs’), in this world as well as the
heresfter.

47 Nassff's terminology or categorization seems to vary in this regard (this being one
of the points where reference to his other works and other Kubrawi writings might have been
epecidly hdpful): a the end of the Manazl al-='irin (pp.349-52), he cdls the "gnodtics'
(‘arifan) an even higher group within the ahl-i vahdat. In any case it is interesting that here
(eg., p. 240) the term "Sufi" dready refers to a relaively lower, more popular category or
dage, reminding us of the amilar rdative denigration of the ‘abid and zahid (common terms
applied to the earlier hisoricd Sufis), in favor of the term 'érif ("gnogtic' or "true knower")
already found in the works of 1bn Sina, Ghezali, etc.

48 See the sSmilar comparisons of the Sufi, kalam, and falsafa postions on basic
theologicd questions, with the same sysemdtic gpproach (but quite different conclusons
from Nasafl's) in works by such figures as H. Amuli, 1bn Turka Isfahani, 1bn Abi Jumhr,
Jami, and Mulla Sadra discussed in the text and notes immediately bel ow (section V).
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IV. ‘Abd a-Razz&q d-Kashéni (d. ca. 735/1335) was one of the foremost and certainly one
of the mogt influentia representatives of what may more rightfully be cadled a "school” of lbn
‘Arabi, a line of interpretation and further development of the Shaykh's thought whose
essentid features are dready cdearly evident in its founder, Ibn ‘Arabi's stepson and close
disciple Sadr a-Din a-QUnawi (or "a-Qunyawi," dfter the city of Konya where he died in
673/1274): Given the decisve and dill largely unrecognized importance of this school for the
later devdlopment of Idamic thought in generd, dong with the remarkable lack of trans-
lations and general studies of its key figures,*® the few recent French publications on Kashani
will be supplemented in this section by brief references to works in severd languages on or
by other maor figures in this movement (QOnawi, JIi, Amuli, and Jami) and by an
introduction to a few of its didtinctive charecteristics shared by dl these authors. To begin
with, this tradition of highly sophisticated philosophic and theologicd speculation must be
diginguished from severa other important but more diffuse lines of influence of lbn 'Arabi’s
work in the later 1damic world which are, if anything, even less sudied: (a) the influence of
the Shaykh and his Arab Sufi disciples (eg., Ibn Sawdakin, ‘Afif d-Din d-Tilimsani, etc.) in
the Maghreb and other Arabic-spesking regions™ (b) the multiple dimensions of Ibn ‘Arabi's

% The most substantia studies on the early, formative figures in this school are those
cited in the rest of this Section below, which can be supplemented by the genera historica
outlines in the two survey' by H. Corbin mentioned in n. 3 above. In addition to the writings
discussed in those sudies, see the much longer list of sources and authors (especidly the
dozens of commentators of the Fusls al-Hikam and Ibn ‘Arabi's brief Summary, Naqgsh al-
Fusls) given by Osmnan Yahia in his Histoire et Classification . . . (Repertoire Généd, items
150 and 523) and in the Arabic introduction to his edition (with H. Corbin) of Haydar
Amult's Nass al-Nusls (full references a n. 5 above). Also extremdy important in this
regard, because giving us some indght into the many possble "nonliterary” chans of
transmisson, are the long ligs of direct auditors (from the early manuscripts) given in Dr.
Yahids new, ongoing criticd edition of the Futdhat, as wel as his summaries of severd
dlslas of direct trangmitters of Ibn ‘Arabi's works (Histoire..., Addenda A, 11, pp.539-51)
and the transmission of Ibn ‘Arabi's khirga akbariyya (Addenda, B, II, p.543). (For further
references to this last glsila, which was tranamitted within severd of the wel-known Sufi
orders, seethe discussions by Michel Chodkiewicz, ref. a n. 113 below.)

0 For a few aspects of this subject, see the discussion of ‘Abd a-Qadir a-Jez&iri at
the end of this article and the references to the 18th-century Moroccan Sufi 1bn ‘Ajiba (works
by Jean-Louis Michon cited a n. 4 above), as well as the important treatise by 1bn *Arabi's
close disciple Badr a-Habashi, dso mentioned in n. 4. It is certanly the case that the "lbn
‘Arabi" criticized by Ibn Khddun in the Mugaddima, where the focus is entirdy on the
occult, magic, and the supernaturd (which may have played a much gregter role in some
kinds of "popula” Sufian: see the kinds of apocrypha works commonly attributed to Ibn
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influence on "practicing” Sufis within many different orders, as illustrated in pat by the work
of Nasafi and the later Q&diri text discussed above, and (c) the even more complex question
of "borrowings' of vocabulary and concepts (especialy connected with the notion of wahdat
al-wujad) by later poets theologians, etc., exhibiting varying degrees of acquaintance with
lbn * Arabi's own works or even with the commentators on the Fusus.>

With regard to its forma and historical characteritics, the school of Idamic thought®?
that developed out of QUnawi's interpretation of Ibn ‘Arabi was marked by at least four
diginctive features. Fird, its focus on the actua writings of Ibn ‘Arabi, insofar as they were
studied a dl,>® was primaily on the Fusiis al-Hikam, and even there was mainly dedicated to

‘Arabi, n. 19 above), is unbeievably digant from the figure presented in the tradition of
QUnawi and his successors discussed here.

°l This rdativdy supeficid approach is certanly characterigic of much of the
polemicd literature, whether pro or eon, revolving around the Fusls al-Hikam (references
above, n. 5), as wdl as with much of the poetic and literary use of Ibn *Arabi's technica
terminology (n. 2 above). As with the uses of Platonic (or Neo-Platonic) themes in Western
literature, it is probably farly rare for poets and men of letters to have studied the works of
Ibn *Arabi and his interpreters in great detall; yet the ability to perceive and convey his
central insghts (as with Plato) is not dependent on (nor even dways combined with) a more
"scholadtic,” Systematic study of those works themselves.

®2 The term "school" here must be used cautioudy and subject to two extremely
important qudifications. Firs, the red philosophic and theologica unity and diversty of
these writers have not begun to be explored in modern research; the same is true, incidentdly,
for the later schools of Idamic philosophy as wdl. (Most Western authors, as can he seen
from many of the trandations avalable in this fidd, have sought instead to bring out the
generd "Idamic' or "Akbari" aspect of these works—which is understandably more impor-
tant to a generd audience—rather than to focus on those questions that generated the
hundreds (if not thousands) of books produced in this school.) Secondly, none of these
writers are mere "commentators’ of lbn ‘Arabi, as can readily be seen even in the works
(Kashani, JiIi, Amuli, Jami, etc) discussed beow. As with "Arigotdianism” or "Plaonism"
in Western thought, Ibn ‘Arabi's writings were only the starting point for the most diverse
developments, in which reference to subsequent interpreters quickly became a leest as
important as the study of the Shaykh himsdif.

®3 See more generdly nn. 51-52 above. In particular, the specid role of the Fuss al-
Hikam as the primary teaching tool (dthough the masters themselves no doubt read more
widdy) in the eastern Idamic world is amply illustrated by the vast number of commentaries
produced down to the 19th century (n. 49).

The fate of Ibn 'Arab’ in this regard, a least within this more scholarly tradition, is
closely andogous to that of Ibn Sina in later Idamic philosophy and kalam: aready by the
time of Ghazal (and indeed of Avicennds immediate disciples such as Bahmanyéar, whose K.
al-Tahsil [ed. M. Mutahhari, Tehran, 1349] quickly became a favorite teaching text), lbn
Sinds ideas—often in unrecognizable and no longer philosophic form—were largely being
trangmitted through subsequent manuds and summaries, whether in logic or metaphyscs,
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bringing out the metaphysicd and theologica aspects of that work (the "Unity of Beng," the
ontology of the divine "Presences” and their reflection in the "Pefect Humen Beng').
Secondly, the popularity and tremendous influence of this more drictly conceptud,
metaphysical gpproach seem to have been gregstest on the eastern Idamic world (including the
Ottoman readms, Centrd Ada, Mudim India, and other lands where Persan was for many
centuries the lingua franca of higher culture), where Arabic was for the most pat the
language only of a learned scholarly dite; hence its leading figures, begnning with QUnawi,
were often ‘ulamd@’ as wel as Sufis, and were used to writing in both Arabic and Persan
(and sometimes Turkish), depending on their intended audience® Thirdly, this school
devdoped, from the vey beginning, in extremely close interaction with the separate
intellectud traditions of Avicennan falsafa (especidly as transmitted by N. TGs) and of later
kalam (Fakhr d-Din a-Réz, d-iji, etc.) which were both adready deeply established in those
regions> this restricted intdlectud context in particular involved a serious limitation—or at
leest a dgnificant trandformation—of its audience, intentions, and choice of subjects when
compared with the actud writings of Ibn ‘Arabi. Findly, while dl three of these traditions of
Idamic thought mantaned ther separate identiies—and especidly ther fundamentdly
different conceptions of gpirituad or philosophic method, which often were a least as

often reducing his thought to rote "kalam" (in both senses of that term).

% For the importance of Persian poetry, in particular, in the further spread of Ibn
‘Arabi's  "ideas—with the transmutation that necessarily involved—see the discusson of
Jami and (Iragi later inthisarticle.

® See egpecidly the discussion of QUnawi's correspondence with the Avicennan
philosopher (and Shiite theologian) Nasir d-Din d-Tus discussed a n. 65 below (aticle by
W. Chittick). An especidly useful indication of the historicad dStuation of these intdlectua
traditions in Anatolia immediately prior to the spread of lbn ‘Arabi's thought by QUnawi and
his followers (if we can trugt the date 629/1231 in the colophon) is the text al-Bulgha fi al-
Hikma published in facamile by the Turkish scholar (and author of an important work on
Q0nawi), Dr. Nihat Keklik (Istanbul, 1969). While the work is most certainly not by Ibn
‘Arabi, as the editor then maintaned—a point worth dressng, given the way such
atributions tend to spread if not noted by booksdlers and libraries—it is a remarkable
indication of the gtuaion of "speculdive mydicism” in its more intelectud, metgphysica
form at this period; it therefore reflects many of Ibn *Arabi's (and QUnawi's or Ibn Sab'in’'s)
immediate precursors in this area of Idamic thought. The unknown author draws especdly
on the works of Suhrawardi "Maqtdl"(n. 14 above) and Ghezdi (n. 13), within a broader
metgphysical framework taken (as with both Suhrawardi and Ghazdll) from a certain
Avicennan tradition. His pogtive and enthusagtic use of Suhrawardi is especidly interesting,
gnce most of Suhrawardi's later commentators (seen. 14) known to us—up until Mulla
Sadra—tended to be fairly non-mystical Avicennan thinkers tregting Suhrawardi not as a Sufi
writer, but as another scholastic commentator of 1bn Sina
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ggnificant as their nomind "condusons—they shared a formdly smilar kalam language
and problematic, so that representatives of each “school” were usudly a lesst supeficidly
acquainted with the literature and terminology of the opposing groups>®

What resulted from these developments, dready in the writings of QUnawi, was a
body of complex theoreticd literature focusng on the intelectud underganding and
daboraion of cetan perennid philosophic and theologicd problems within its own
independent  conceptual  framework and  technical  terminology, drawvn largdy from the
writings of lbn ‘Arabi.®’ Whatever ones opinion of this transformation—and, among the
many motivations for QUnawi's efforts, there is little doubt that it helped to make Ibn *Arabi
more interesting and acceptable to the educated elite of the time from both kaléam and
philosophic  backgrounds—the outcome was dealy something very different from 1bn
‘Arabi's own writings (and especidly the FutOhat), as one can readily verify even in

6 This continuing separation of these distinct intellectua traditions becomes quite
goparent, after QUnawi (cf. n. 65), in the many works by later writers in the more mystica
school of Ibn ‘Arabi comparing his postions with those of the Avicennan philosophers and
mutakallimun: see the works by H. Amuli, 1bn Turka Isfahani, 1bn Abl Jumhdr, Jami, and
Mulla Sadra discussed below.

Apat from gudies of those writers, we Hill have dmost no literature bringing out the
vitdity, independence. and origindity of these other later traditions of Idamic thought,
usudly because outdde scholars have been unaware of the "code-words' and didtinctive
commitments and assumptions underlying the common—and often highly midesding—
kalam framework. (One would have much the same impression in gpproaching the classics of
medievad Latin philosophy with no prior background.) Some idea of those features—within a
quite limited time and geographicd area—can be gathered from the texts included in Corbin
and Aghtiyani's Anthologie des philosophes iraniens.... (cf. n. 3 above and our review in
Sophia Perennis|lil, no. | [Tehran, 1977], pp. [28ff.).

°" This description is dready true even of the earliest "commentaries’ on the Fus(s
(cf. n. 52 for the possbly mideading nature of this term) by QUnawi, where independent
theoreticad developments aready often take precedence over the illumination of Ibn ‘Arabi's
actud writing. (See illudrative trandations by W. Chittick mentioned below.) While the
commentary of Daw(d a-Qaysari is probably the most helpful in actudly understanding the
Fusls) itsdf, his "Introduction” (mugaddima) is virtudly an independent philosophic study,
and was itsdf the object of dozens of subsequent commentaries. The latest of these
supercommertaries (itsdf a reveding illudration of this genre, which dmost overwhdms
Qaysas reaively brief Introduction) is S. Jdd d-Din Adtiyani's Sharh-i Mugaddima-yi
Qaysari...Mashhad, 1385/1966 (651 pp. with French and English introductions by H. Corbin
and S H. Nas). (Sgnificantly enough, in view of the continuing clerical suspicions of 1bn
‘Arabi [see n. 5 above], Adhtiyani's own extended Persan commentary on the Fusls,
promised in this volume, has not yet been published.)
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trandation.>®  Within this new intellectua perspective, one may aso note the reative neglect
(at least in the literature itself) of two key features of most of 1bn ‘Arabi's own writings his
detailed concern with method and practice, the "phenomenology” of the spiritud Peath (a
dimenson he shared with other Sufi masters and most earlier Sufi authors); and his attempts
to communicate his spiritua redizations and insghts directly to his readers, through a wide
vaiety of rhetorical devices (often closdy tied to the Arabic language) which are never
entirdy separate from—nor reducible to—ther implicit intdlectud and metgphysica
franework.>® The reative suppresson of these features, while alowing greater conceptud
clarity and systematic coherence, did have its costs. For both of these reasons, nor+
goecidigs will dmog inevitably find lbn ‘Arabi's own writings both more powerful and
more directly accessble than those of his interpreters in this "school,” snce the works of
Qlnawi and his successors are often virtudly incomprehensble today without a lengthy
preliminary explanation of ther own intdlectud framework and terminology, as wdl as the
related kalam and fal safa systems frequently involved in the discussions ®°

Qlnawi's more systematic and theoreticd writings, however, reflect only one

dimengon of his role in the transmisson and sydemdization of Ibn ‘Arabi's ideas and

8 A handy illustration of this point, while awaiting the longer trandaions promised
by William Chittick and S. Ruspoli (nn. 67-68), it the trandation of QUnawi's brief Mir’at al-
‘Arifin discussed below, at n. 69.

9 This not a dl to imply that the foremost representatives of this school were not
themsdves Sufis, nor that they did not dso, in some eases (cf. Jili below) write other works
illustrating ether of these points. In fact, most of them were often deeply involved in various
tarigas—this concern with the "practice’ of Sufism being of course the dement that espe
caly diginguished them, for example, from the Avicennan philosophers whom they were
debating. But it is nonethdess true that these two aspects of theory and spiritua redization
are not nearly s0 intimately and explicitly (indeed often insgparably) linked as they are in the
Shaykh's own writings. (See our remarks on the importance of the "rhetoricd” dimenson of
Ibn ‘ Arabi's writing, in the broadest sense of that term. in Part | of thisarticle, at n. 11.)

%0 For these reasons (See n. 56 above), the relative origindity and crestivity of Idamic
thought in this period—which are undeniable, eg., in a writer like JiT (see bdow)—are dill
largdy unexplored, and must reman rdaivey “invisbleé' until ther terminodlogy and
categories are more adequatdy explored (The impressons of "stagnation,” "decadence”
"fosdlization," and the like that one often finds in secondary accounts are s8ldom based on
serious, lengthy dudy of the tradition's in question—being roughly equivdent to the likdy
reaction if one were to hand works of Kant and Hegd. in the origind and with no
commentary or explanaion, to someone from an entirdy different cvilization. At the very
leadt, that person would find it very difficult to sort out what is origind and important from
what is not, without much deeper acquaintance with the tradition in question.)
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teechings. Equdly important was the extraordinary range of his persond reaionships
which—whether as master, disciple, or colleegue—spanned dmog every Idamic intelectual
tendency and school, both Sufi and non-Sufi, of his age.  (That phenomenon is no doubt
patly explicable by Konyds unusud dtuation a that time as a sanctuary for influentid
refugees fleeing the Mongol invasons of Centrd Ada and Iran) Among his wide-ranging
contacts were the renowned Persan mydticd poets ROmi (d. 672/1273), Awhad a-Din
Kirméni (d. 635/ 1238, a shaykh of the Suhrawardiya order and, dong with Ibn ‘Arabi,
Qdnawi's own master), and—most directly influenced by QUnawi's teaching—Fakhr a-Din
‘Iragi (d. 688/ 1289):%! the Kubrawiya shaykhs Sad a-Din Ham(' (d. 650/1252-53; the
master of Nasafi discussed above) and Najm a-Din Raz (d. 654/ 1256),°% author of some of
the most widely read Persan prose manuds of Sufi teachings, Sdid a-Din Farghani (d. ca
700/1300), the influentid commentator (in both Persan and Arabic) of Ibn a-Farid's
celebrated Arabic Sufi poem, the T&'iyya;®® and findly the leading Avicennan philosopher
(and Shiite theologian) of that time, Nasir a-Din Tas), and his pradlific disciple Qutb a-Din
Shirazt (d. 710/1311), who aso spent severa years studying with QOnawi.®*  The record of

®l For a vivid and detailed description of ‘Irégi's relations with QUnawi—and of
Qlnawi's larger cirde, including his own rdaionship as a disciple of Kirmani—see the bio-
graphicad section, pp. 33-66, in the trandation and study of ‘Iré&gi's Lama'at by William
Chittick and Peter L. Wilson, Divine Flashes (New York, Paulist Press, 1982); this work is
discussed further in the section on the poet Jami below. These biographical passages,
including a letter of ‘Iraqgi to QUnawi, are invaluable smply for their portraya of an aspect of
Qlnawi that could otherwise scarcely be imagined ssimply on the bass of his more theoretica
writings.

%2 For Nagim &-Din Kubra, Ham(i'i, and other major figures in the early Kubrawiya,
see the references at n. 33 and throughout the section on Nasafi above. Prof. H. Landolt has
detected some influence of Ibn ‘Arabi's thought (as with Nasafi, on a particular subject, not
as a tota sygem) in the Mirsad al-'Ibad, a widely read Persan prose work on Sufism by
Nam d-Din Ré&z: see the aticle on Smnéni and Késhani in Der Idam (full references a n.
80 in the concluding pat of this atice), p.30, n. 4. Ré&z's work has recently become
avalable in a complete English trandaion (with limited Introduction and annotation) by H.
Algar, The Path of God's Bondsmen (New Y ork, Caravan Press, 1980).

®3 His commentary has dso been edited: Mashariq al-Darari: Sharh-i T&’iyya-i Ibn-i
Fariz, ed. Ja d-Din Adtiyani (Mashhad, 1979), 883 pp.; ‘Abd a-Razzéq d-Késhani
(whose Qur'anic commentary is discussed later in this Section) has aso been dtributed a
famous commentary on this Nazm al-Suldk (but see n. 73 beow). See dso the English
trandation and running commentary of the same work by A. J. Arberry, The Poem of the Way
(London, 1952; Chester Bestty Monographs No.5).

% The works of both men have been studied (in the West) most recently in terms of
their astronomica activity a the famous observatory Tud established a Maragheh; see the
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Qlnawi's extended correspondence with Tud, carefully summarized in an important article
by William Chittick® is a remarkably reveding illusraion of the way this systematic
"school" of Ibn ‘Arabi developed in many respects out of the attempt to rephrase the Shaykh's
indghts and condusons—taken to be representative of the methods and principles of Sufism
more gengdly—in tems convincing and intdligible to the prevaling learned Eastern
|damic philosophic and theological schools of the time.®®

aticles on this aspect in the Dictionary of Scientific Biography. Unfortunately, TOSI's decisve
and multi-faceted influence on subsequent Idamic thought—where he was of the utmost
importance in reviving the truly philosophic sudy of Ibn Sna (through his commentary on
the Isharat and his severd works severdly atacking the influentid mutakallim Fakhr a-Din
Ré&7l) and inaugurating an important line of Twever Shiite theology (through his Tajrid al-
'‘Ag@’id, the object of dozens of later commentaries—has not yet atracted study in
proportion to its importance. (See dso n. 39 above, for W. Maddung's article stressing TOs's
mgor politicad role as wel.) W. Srothmann's monogrgph Die Zwolfer Schi'a: Zwel
religionsgeschichtliche Characterbilder aus der Mongolenzeit, recently reprinted
(Hildesheim/New York, 1975), is a helpful biographica outline—bringing out the (again dill
largely ungtudied) importance of TOS's many years of activity as an lsmalli theologian—but
does not redly go into a degper study of his role in Idamic intellectual history, and especidly
the way his Avicennan philosophic commitment was expressed in his theologicd and
politica activities

The apparent lack of any serious "Sufi" orientation in Qutb d-Din's commentary on
Suhrawardi (see n. 14 for its forthcoming publication in French trandation) has often been
commented on, but again there is not yet any comprehensve dudy of his many activities
(cdosdly pardlding those of TG, except for the Shiite theologica sde).

5 "Mysticism Versus Philosophy in Ealier Idamic History: the a-Tus, a-QOnawi

Correspondence,” Religious Sudies 17 (1981), pp.87-104, where the author aso mentions
(p.98, n. 1) that he has prepared a criticd edition of this text. Those acquainted with the
difficulty of the origind Arabic—condsting of a letter from QUnawi attempting to phrase key
ingghts and assumptions of Ibn ‘Arabi in terms comprehensble to "Peripatetic’ thought;
TOg's rather condescending response, echoing lbn Sinds attitude toward Sufism in the
Isharat; and QUnawi's reply and answers to TOS's objections—will gppreciate the mastery of
Prof. Chittick's summary of the underlying issues.

In particular, this correspondence and the Avicennan intellectuad context it assumes
(see dso n. 55 above) suggests some of the reasons for the subsequent centrality of problems
of wahdat al-wujdd (and the corresponding formulation of Ibn ‘Arabi's thought in primarily
ontologicad, rather than theologicd, terms, drawing largdy on Ibn Sinds vocabulary) in the
writings of this school, since that concentration is by no means reflective of the importance of
this problem or this vocabulary in Ibn ‘Arabi's own writings. (Typicdly—and following
other Sufi writers of his time in genera—he makes more frequent use of the kalam Qur anic
language of the divine Attributes and Names with the didinctivdy Sufi focus on ther
exigentid correates) This contrast can readily be seen in comparing the Fusls itsdf with
these commentaries. (See further remarks on Kashani’ s vocabulary below.)

® This should not be teken to imply that the form of this tradition can sSmply be
understood as a sort of apologetic (or polemic) reaction to competing intellectud traditions of
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Our knowledge and understanding of QUnawi's work and his creative higtoricd role in
the trangmisson of Ibn ‘Arabi should be gredtly increased by two maor works whose
publication has been promised by Dr. S. Ruspoli (a French trandation and commentary of the
Miftah Ghayb al-Jam’ wa-I-Wujiid)®” and Professor William Chittick (a comprehensive study
induding a number of trandations).®® While awaiting those longer studies, one can gain a
fird impresson of the mgor themes and digtinctive syle of QUnawi and his school—and of
the origind deveopments separating his approach from Ibn ‘Arabi's—from an English
verson of his short tregtise (only 14 pages in trandation), Mir’at al-'Arifin [Reflection of the
Awakened. "Attributed to a-QuUnawi." Tr. Sayyid Hasan Askari. Pp.59 + 48 pp. of Arabic
text. London: Zahra Trust. 1981].%8° The centra themes aluded to here (so concisdly as to

the time but it does mean that even "internd” developments and explication of problems
dready posed within Ibn ‘Ardbl's writings tended to be formulated in the language and
concepts taken over from exising falsafa and kalam traditions. This process is epecidly
evident with commentators like K&shéni who came to Ibn 'Arabi not from a purdy Sufi
background. but with extensive training in the philosophy (or theology) of Ibn Sina and his
followers. (The same path, d course, was dso followed by Suhrawardi [nn. 14 and 55 above,
whose diginctivdly mysticd thought and indghts were likewise expressed in tems gill 0
heavily Avicennan that subsequent commentators often took little note of the truly decisive
differences between the two perspectives.)

It is adso important to recognize that within this intellectud and higtorical context "lbn
‘Arabi” (i.e., the writings of this tradition of QUnawi and his followers) often came to be seen
as a Sort of normative theologicd "representative "—as in the many controverses discussed
in n. 5 above—for a multitude of exising Sufi orders and practices, including many beliefs
and tendencies that could scarcdy be judtified or defended on the bass of his own Sufi
writings. (See dso references to atacks by Ibn Taymiyya and Ibn Khadun throughout the
preceding sections.)

®" This is a revised and abridged verson of his doctord thesis (Univ. de Paris IV,
1978), which aso included acritical edition of this mgor work of QUnawi.

®8 This work, "tentatively titted Ascendant Stars of Faith," is mentioned in severd of
Prof. Chittick's recent studies of aspects of Qunawi's thought, and will apparently include
trandations of severa important tregtises. In the meanwhile, in addition to hit articles cited
above (n. 65) and bdow (n. 71), see dso "Sadr a-Din QUnawi on the Oneness of Being,”
International Philosophical Quarterly XXI (1981), pp.171-84, and "The Last Will and
Testament of Ibn ‘Arabi's Foremost Disciple and Some Notes on its Author,” Sophia
Perennis 4 (1978), pp. 43-58.

" The phrase "atributed to a-QUnawi" refers to the interesting and historicaly
ggnificant fact, discussed at length in Prof. Askari's introduction, ". . . that from the twefth
century onwards both in Persan and Urdu [Twelver Shiite] circles, Mirat 'l-Arifin [sic] was
serioudy conddered as a work of Imam Husayn" (p.3). While the book itsdf is undoubtedly
ether by QUnami or some later figure in his school, this dtribution is itsdf a fascinating
phenomenon on a least two counts: (1) as it illudrates the remarkable penetration of Ibn
‘Arabi's ideas and vocabulary in al areas of the eastern Idamic world (See n. 2 above); and
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be incomprenensble without lengthy commentary)—such problems as Qur’anic cosmology
and the degrees of exidence, ther reintegration in the redization of the "Perfect Human
Beng" (al-insAn al-kémil), and the ontological correspondences and digtinctions at each leve
of that "crcle of being—are dl illustrated and andyzed in profuse detal in the longer works
of QUnawi and his followers, especidly the influentid line of commentators of the Fusls al-
Hikam that continued through Mu'ayyid d-Din Jandi (d. ca. 700/1300), ‘Abd a-Razzaq
Kashani (d. 736/1335), and Dawid Qaysari (d. 751/ 1351).”° Together, these four figures—
whose works demondrate an origindity and independence that makes them consderably
more than mere "commentators' in any limited sense—seem to have determined the mgor
themes and conceptions that guided the more theoretical teaching and understanding of Ibn
‘Arabi (and, a least in much of the Eagern Idamic world, of Sufisn more generdly),
through dozens of subsequent commentaries and more independent works, down to the
present day. An excdlent introduction to some of their centrd common themes, and & the
same time to ther individud particulaities, is now avaladle in two pioneering compardive
sudies by Professor Chittick, incorporating extensve trandations from each of these authors
"The Five Divine Presences From a-Qlnawi to a-Qaysari™ and "The Chapter Headings of

the Fusis.""*

(2 as it rases 4ill virtudly unexplored questions of the background—or at least the
undeniable pardldism—between many of Ibn ‘Arabi's themes and methods and those of
earlier Shiite works, questions which are often agpplicable to the intelectud and philosophic
expressions of Sufism more generally (see n. 13 above).

The trandator's notes and explanations of this text are dso a salutary illudration of the
difficulties facing anyone who wishes to explan the technicad philosophic language and
problematic of QUnawi and his successors to contemporary readers (see nn. 56 and 60
above)—a problem which in itsdf points to the subgantid differences between their writings
and those of the Shaykh himself.

0 See n. 57 above for the most recent continuation of this tradition (based on
Qaysari’s "Commentary") by a modern Iranian $udent of these authors, and see n. 49 for the
multitude of intermediae links in this chain of writers on the Fusls. Also worth noting is the
fact that each of these four figures persondly studied the text with his predecessor, beginning
with Ibn * Arabi; referencesin O. Yahia, Histoire... Addenda A (11, pp.539-41).

"l The first of these articles, which, as the author notes, is likewise about one essentia
aspect of Ibn ‘Arabi's notion of the Insan Kamil, appeared in The Mudim World LXXII
(1982), pp 107-28. This study is based on the works of QUnawi and his students more
generdly, and thus brings out the importance of the thought of his other disciple a-Farghani,
whose commentary on the Nazm al-SulUk was dready mentioned (n. 63 above). The second
dudy, in the Journal of the Muhyiddin Ibn ‘Arabi Society 11(1984), pp. 41-94, which
includes remarks from each of thee thinkers is egpecidly useful in suggedting ther
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historica relations of dependency and origindlity.



