[© JamesW. Morris Thisisan unrevised, scanned verson of an article which has been

published, with revisons and corrections, asindicated below. ‘lbn Arabi and His Interpreters;’
Part 11-B. Origindly gppeared in Journal of the American Oriental Society, vol. 107 (1987), pp.
101-119. Part lI-A origindly appeared in JAOS, vol. 106 (1986), pp. 733-756; and Part | in
JAQCS, val. 106 (1986), pp. 539-551. If dting or digributing in any format, please indude full
reference to the actud corrected origind publication. Thank you.]

IBN ‘ARABI AND HIS INTERPRETERS
PART Il (CONCLUSION): INFLUENCES AND INTERPRETATIONS

JAMES WINSTON MORRIS
INSTITUTE OF ISMAILI STUDIES, PARIS

Conduding our survey of mgor higoricd tendendes in the interpretation and
reception of Ibn ‘Arabi’s writings in various traditions of laer Idamic thought, as
illugrated by recent trandations and rdated dudies this find section dedls with
representative  figures in the more philosophic ‘school’ founded by QUnawi
(Kashani, H. Amuli, and Jif); in mysticd poetry (Jmi, ‘Irégi, and others) and
philosophy (Mulla Sadré and his successors); and with the more recent Sufi
writings of ‘Abd d-Qé&dir d-Jazdiri, who recapitulates and integrates many of
these traditions while returning to the spiritud sources and intentions underlying
Ibn ‘ Arab’ s own work and teaching.

IV [Cont] ‘Abd a-Reazz&q a-Ké&shéani (d. ca 736/1335) has dmogt certainly been the most
widdy read (and cited) of these early interpreters of Ibn ‘Arabi, to such an extent that much of
the subsequent discusson of ‘lbn ‘Arabi’s thought and doctrine, whether in the Eagtern Idamic
world or in the modern West, can best be undersood as in fact a reference to Késhéni's
writings—especidly where writers are expounding what they take to be Ibn *Arabi’s ‘systemi or

philosophic ‘doctrine’ (eg., of wahdat al-wujiid).”? In this regard, the modern atribution to 1bn

2 This is even true to a certain extent of T. lzutsu's fundamentd sudy of 1bn ‘Arabi’s
thought, Sufism and Taocism... (see Pat I, n. 6 aove). which, as the author himsdlf stresses in the
Introduction, is heavily rdiant on Ké&shani's commentary, usudly dting it a the same time as the
text of the Fusls al-Hikam. (This is another illudration of the characteridic pedagogicd
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‘Arabl of K&dhan’s Ta'wilat al-Qur’an is unfortunady as symptomatic as it is higoricdly
unfounded.®  Professor Pierre Lory's recent study of that frequently reprinted work [Les
Commentaires éotériques du Coran dapres ‘Abd ar-Razzaq al-Qashani. Pp. 171. Paris Les
Deux Oceans 1981] is not only an excdlent introduction to the man outlines of Kéashani's
metephyscs or ‘iritud cogmology,” hut dso a ussful illudration of those characteridic features
of his writings and interpretations that hdp explan thar great influence on laer Mudim
thinkers, especidly philosophers and theologians. (Readers without access to the Arabic can
supplement Professor Lory's andyss of this commentary by refaring to the carefully annotated
patid trandations of M. Valsan, or to the summaries of catan sections in M. Ayoub’s The

usfulness and intention of K&han's works discussed bdow in rdaion to his Qur'anic
commentaries)

3 Although Prof. Lory, following Brockdmann, remarks that dl the manuscripts of this
work are attributed to Kashani (or one of the other variant forns of his name, such as ‘d-K ashi;’
etc.), Ogman Yahia (Higtoire..., no. 732 and 724) does mention a few later manustripts of this
work attributed to Ibn ‘Arabi (dong with K&shéni’s treatise on qadd’ and gadar, OY no. 723).
However, it is certainly true, as P. Lory indicates, that the mogt recent modern publishers of this
work (in India, Caro, and Berut) must have been primaily motivated by commercid
condderdions in cortinuing to dfix “lbn ‘Ardbl’s’ name to the text. Some of the more
important distinctions between Késhéani’'s and Ibn *Arabi’s  respective gpproaches to the Qur'an
are discussed beow in this section or, for Ibn ‘Arabi, in saverd earlier parts of this aticle as
wdl.

Both Prof. Lory (p.23) and O. Yahia (Il, p. 483, based on Késhani’s own autograph
verson of his work, attributed by later librarians to 1bn ‘Arabi) note that certain manuscripts of
Ké&han’'s commentary go only as far as Sura 32, the same fact is noted in H. Landolt’'s
important sudy of Ké&shani's correspondence with ‘Al& a-Dawla d-Smnéni (discussed at n. 80
bedow), without any hypothess as to who might have conpleed it—possbly an immediate
disciple, Snce readers do not seem to have naoticed any great differences between the earlier and
later sections.  Professor Landolt dso points out pp. 36) that the commentary on Ibn a-Farid's
Nazm al-Qulik usudly atributed to our author (in severd printed editions and in Arberry's
trandation of Ibn d-Farid, see n. 63 above) is actudly by ‘1zz a-Din Mahmid d-Kashani (d.
735/1334-35), best known for his widely read Persgan trandation of ‘Umar Suhraward’ s famous
QUi menud ‘Awérif al-Ma'arif, the Misbéh al-Hidaya. (The Misbah, rather than Suhrawardi's
origind Arabic, was the actud bass for Wilberforce Clake's dill frequently reprinted partid
English pargohrase “The ‘Awarif ul-Ma'arif,” Cdcutta, 1891.) In the context of this article, the
fact that this commentary on Ibn ad-Farid has for so long passed as the work of ‘Abd al-Razzéqg
a-Kéhéani is dill another interesting 9gn of the remarkably rapid penetration of subseguent
Iranian (or more broadly ‘Perdganate’) Sufi thought by the conceptions and terminology of this
‘school’” of Ibn* Arabi.
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Ké&shani’s work is in fact not so much a ta’'wil in the more spedificaly Sufi usage of a
profound and inevitably quite persond awareness of the immediate spiritud implications of
paticular Qur'aric versss’® as it is the application to the Qur'an of a coherent metgphysicd

™ Prof. Lory gives a brief reference to M. Vasais trandaions, which are agan of
conagently high quaity and with extremdy useful notes and explandions, in the Bibliography
(p.167) a the end of his book; for full biogrgphica details and a complete liding of the passages
trandated, see the bibliogrgphy of al of Mr. Vasais writings induding many trandations from
the Futlhat, discussed in Part 1, n. 27 above (the collected articles entitled L'lslam et la Fonction
de René Guenon, ed. C. Gayat).

Prof. Mahmoud Ayoub’s work—voal. | (Albany, NY, SUNY Press, 1984) covers Srat
al-Bagara and the Fatiha, but the study is to be extended to the entire Qur’ an—can be used only
for a gened notion of K&héni's interpretations, snce usudly it gives only a pargphrase or
summay of catan brief sections Although Prof. Ayoub briefly mentions thet ‘it is more
commonly believed’ that this work is ‘by one of Ibn ‘Arabi’s distiples ‘Abd d-Razzag d-
Qé&shart’ (p. 6), he concludes that ‘whoever the author may be, the work clearly represents the
thought and style of Ibn ‘Arabl, and then proceeds to cite ‘Ibn ‘ Arabi'—with no further mention
of Késhani—throughout the rest of his sudy, induding the index, bibliography, and key to the
sources.  This practice—which hopefully will be corrected in the second and subsequent
volumes—is especially unfortunate not only because Késhéani is not a dl representaive of Ibn
‘Arabi’s ‘dyleé or ‘method’ of exegess and only to a very limited extent (for reasons outlined
bdow in this section) of Ibn ‘Arabr’'s ‘thought” More important, far from ‘rgoresenting Sufi
thought a its highest level of esoteric exegess (p.6), it is—as Ké&hani himsdf explicitly brings
out in his Introduction (n. 75 beow)—an elementary work, for beginners on the spiritud Path,
with very limited pedegogicd ams and theefore is compledy different in yle and content
from what one usudly finds (to take only examples in the framework of this atice) in ather the
works of lbn *Arabi or the more intimate passages in ‘Abd a-Qé&dir's Mawaqgif (trandations
discussed below).

> P. Loy gives a remakably condenssed summary of these typicd fedtures of Sufi
‘hermeneutics a the beginning of this sudy (pp- 9-18), with gopropriate emphasis on the funda-
mentd role of individud <spiritud redization (pl5) in Al the forms of Sufi exegess—a
dimendgon which makes it extremdy diffcult to ‘summarizé o sysemdize, even within the
works of a single author. However, he does not draw the reader’s attention to the great degree to
which precisdy Késhéani’'s commentary tends to depat from this noom. (For a rdativey
accessble sampling of some more typica cases of Sufi ta’ wil—typicd precisdy in ther redicd
divesty of outlook and interpretetion—see the trandated sdections from discussons of
ROzbehén Bagli, Ngmuddin Kubrgd, Smnéii [n. 110 beow], and others included H. Corbin’'s
TheMan of Light in Iranian Sufism, tr. N. Pearson, Boulder & London, 1978.)

It is perhgps a0 indicative that 1bn ‘Arabi himsdf rardy uses the term ta’wil (which in
his work can often have a pgordive sense of any sort of atificdly ‘forced interpretation
arbitrarily atached to a Quranic expression, with no essentid inner connection to the actua
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system, daborated in dl of his works,"® based on elements from both Ibn *Arabi’s writings and
the prevdent Avicennan school of philosophy in which Késhéni himsdf was origindly trained.
The fird haf of Professor Lorys outline of Kashéani’s sysem (chapters 4-7) is a remarkably
cdear and readeble summary of its metgphyscd dructure (the divine ‘Presences’ and the onto
logicd leves of the divine Essence, Attributes and Acts) and its manifestations or expressons in
cosmology, theology, and spiritud psychology. The second hdf of his account (chepters 811)
deds with K&héni’s goplication of this conceptud schema to more practicd and experientid
agpects of the gpiritud life, with regard to a representative sdection of Qur'anic verses and
themes (eschatology, mordity, the rdigious Lawv and its gpplication, prophecy and santhood,
eic) traditiondly taken to refer to these issues in Sufi writing more generdly. The author's
expostion throughout is amed primarily a readers without much previous background in
Idamic soiritudity, and thus may wdl save (for that group) as an extremdy usfful generd

intended spiritua meaning of the text), and tha he commonly uses the broader term tafsir—
whch, as P. Lory notes, was traditiondly used for ‘exoteric; higoricd and grammaticd
commentaries—predisdy for his own soiritud underdanding. This is only one dgn of Ibn
‘Arabi’s broader metgphysica outlook. For him, in generd, what we would ordinaily cdl the
‘gairitud’ meaning is precisdy the ‘literd’ meaning (es typified in his characteridic linguidic,
‘etymologicd’ agpproach to the meaning of key Qur'anic terms)—indeed is the ‘Redity’ of the
Qur'an itsdf—in a sense which includes, but is in no way reducible to, the sort of higoricist and
legdigic viewpoints (themsdves ‘interpretations) that ae unthinkingly accepted as  the
‘obvious meaning of the text mog of the time.  This ‘Platonic’ underganding of the Qur'an (and
of revdation in generd) is in no way reducible to the sort of Ahir/bétin or tafsir/ta’wil schema
implidt in Ké&héni's agpproach (and in the philosophic, Sufi, and Shiite perspectives he
ultimately draws on). Thus it cannot redly be ‘taught —precisdy because that would imply thet
the actud soiritud ‘meaning were somehow reducible to a system or set of concepts somehow
sepaadble from the ontologicd triad of Qur’ an-reader-Redity which done is the marix within
which, for Ibn * Arabi, that meaning is necessarily both manifested and perceived.

It is cetanly true that Ké&hani’s works in generd (cf. nn. 74, 76, 78) are extremey
hepful pedagogica tools for those previoudy unacquainted with Ibn ‘Aradi's outlook and
teeminology, in bringing out some of his key concepts and technica vocabulary. But the relation
of thexe dements to the Shaykhs own works can probably best be expressed as that of a
grammear in reation to dl the richness of aliving language, both spoken and wrritten.

® For a further, more deailed introduction to this system, as it was developed in
Késhant's famous commentary on the Fusls al-Hikam, see T. lzutsui's Sufism and Taoism... (cf.
n. 72 and Pat |, n. 6), as wdl as substantid segments trandaed or summarized in the two
articles of William Chittick on the commentators of the Fuslis cited at n 71 (in the previous Part
[I-A) of this review atide (The same conceptud system is adso presupposed in Késhéni's
untrandated, but widely read works mentioned at n. 78 below.)
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introduction not only to Ké&shani's metaphyscs, but dso to certain essentid festures common to
many forms of Sufism and her spiritua gpproach to the Qur'an. For example, Professor Lory's
explanaion in a number of later chegpters of the fundamentd <hift in perspective from a
‘mordidic’ and higoricdgt framework (in which Qur’'anc caegories and judgments are viewed
as applying to gpedfic extend groups and individuds) to a profoundy and rigoroudy
interndized soiritud (or ‘ontologicd’) underdanding of those passages is espedidly hdpful in
that regard.””

Indeed the rddive daity and smplicty of Professor Lory's book dso reflect smilar
fedtures in dl of K&héni's own works—features which have to do with both the form and the
substance of that work, and which in some key respects are redicaly different from what one
finds in Ibn ‘Arad’s own writings (or in many of his more purdy Sufi commentators).
Kéhan's Qur'anic commentaries, like his other books ae dl dealy didinguished by a
thoroughgoing  pedagogicd concen and  didactic procedure™ that is meanifested in such

7 n this regard, it should be noted that Prof. Lory’s book is evidently intended not only
a an introduction to Ka&han's own thought, but dso as a generd introduction to certain
common feaures of Sufi exegess, as wdl as ther rdaion to other forms of Idamic Quran
interpretation (as explained, for example in the author’'s Foreword and the opening and
concluding chapters). There is catanly a great need for such an introduction for students unable
to reed exemplary texts in the origind Arabic or Perdan, snce the most adequate modern
Westerntlanguage dudies of this subject (eg., P. Nwyia's Exégese Coranique et Langage
Mystique [Beirut, 1970] and G. Bhwerings The Mystical Vision of Existence in Classical Idam:
The Qur’anic Hermeneutics of the Sufi Sahl al-Tustari [Berlin/lNew York, 1980]) probably
presuppose more background than can be expected from most beginning students, while the ill
frequently cited works of Goldziher and Massgnon are both outdated and extremdy mideading
on fundamentd points However, one may quesion whether mog readers of this work will be
able to readily didinguish where (as in chapters 4-7, on the undelying ‘Soiritud cosmology’)
Ké&shant's views are rddivey unique or representative only of this particular school, and where
(as in mogt of the latter chapters) his gpproach and presuppostions are more broadly typicd of
Sufigmin generd.

8 This paticular intention is brought out very dearly in the Introduction to Kashéni's
Ta'wilat, which is trandated in full here (pp. 149-153), where he dealy explans that his
intention is only to open up the possibility of a soiritud underdanding of the Qur'an for those
beginning Sufis who may dill find thet difficult (as he himsdf once did), and where he dates
tha he will avoid his more persond (and possbly controversd) understandings of many points
However, the same pedagogica gpproach and broader audience likewise seem to be assumed in
his other extant writings, induding his commentary on the Fusis (cf. n. 76), on Ansari’s Manazl
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interrelated characteridics as their rigorous systemdization, the darification and Implification
of vocabulary (especidly if compared with Ibn ‘Ardbi), and the conceptudization (often in an
openly reductionis manner) of what were origindly multivdent symbols These tendencies are
not medy gyligic paticulaities; they dso reflect a hift in the content and underlying
intentions of K&héni’s writing (when compared with 1bn ‘Arad) thet brought him very dose to
the prevaling sygsems of Avicennan philosophy (egpedidly in ther interpretations of the
phenomena and dams of Sufism) and related schools of kdam—to such a degree that ther
verbd formulations are sometimes virtualy indistinguisheble.”

The background of tha tendency is a leest patly explaned by some rae
autobiographica remarks in Kashéani's famous letter to ‘Ald d-Danla d-Smnéni defending his
conception of wahdat al-wujld—a passage trandated in its ertirety here (pp. 154-65) from
Jmi’s Nafahat al-Uns®®—in which he explains that as a young man he resched the highest

a-SA'irin, and his frequently dted Sufi lexicon (Igtilahét al-Sifiyya), which was explidtly
intended as alearning ad for readers of the three above-mentioned commentaries

% The permedtion of Kéahéni’s thought by Avicennan concepts and presuppositions
(largely explicable by the biogrgphicad dements mentioned a n. 80 bdow) is egpedidly evident
in his psychology and theory of intdlection (eg., a pp. 56-62 in P. Lory’s book), where his
remarks could no doubt be read by the Avicennan philosophers of his day as smply a
resatement of thar own views. (This was egpedidly likdy snce post-Avicennan philosophic
thought had developed an explanation of Sufi practice and experience, building on hints in Ibn
Sra’'s K. al-Isharét, which granted them a cetan vdidity, dbet & a lower, pre-philosophic
leved.)

While Ka&hani's adaptations of Avicennan thought can probably best be understood, on
thar own tams (and judging by his own autobiogrgphical explanations, n. 80 bdow), as an
attempt to explain the ingghts of 1bn ‘Arabi to sudents with a philosophic background, with the
am of drawing them into the practicd efforts necessary to redize the more profound intentions
of lbn ‘Arddl (and Sufism more generdly), they dso made it essy for subsequent students to
treat the ShaykHs thought as a purdy intdlectud and, as it were ‘dternative philosophica
system, with little or no reference to its experientid and practical presuppositions and ultimate
ams

8 Here readers are referred to H. Landolt's much more detailed dassc study of this
correspondence (induding Smnén’'s reply to Késhéani): ‘Der Briefwechsd Zwischen Kashani
und Smnéni Uber Wahdat al-wudld, Der Idam, Band 50, | (1973), pp. 29-81. There Prof.
Landolt highlights the grounds for Smnéris's atack—which was an important source for later
critiques of 1bn ‘Arabi, such as that by Ahmad Srhindi (see n. 5, in Part 1I-A above), even if it
was not exactly typicd of Sufi atitudes a the time (K&shéani notes [p. 163] the approva of 1bn
‘Arabi’'s thess by Smnaniss own Sufi meder, Idadyini)—in his persond fears for Idamic



7

degree of atanmet in the dudy of logic and (Avicennan) philosophy, before continuing
siritud dissatisfaction drove him to seek the company and guidance of Sufi maders. It is not so
aurprigng, then, that Késhéani ‘s works often gppear, a the very leedt, as a highly theoretica sort
of ‘thedlogy of Sufian directed—whether as agpologetic or  protreptic—more  towards
convindng reeders with a dmilar falsafa or kdam traning (raher than toward the spiritud
direction of dready practicing Sufis); or that often his writing turns toward a purdy conceptud,
‘rationd  philosophic expodtion in which only the broader problems and technicad vocabulary
recal the influence of Ibn ‘Arabi or other Sufi authors This latter development, through which
sdected themes and approaches from 1bn ‘Arabi’s works gradudly became integrated into the
intellectud discourse of a variety of laer philosophic and theologicd schools, is especidly well
illusrated in the recent reprint of S. Guyards much dder trandaion (and Arabic edition) of
Ké&shani's R. fi al-Qad&’ wa al-Qadar [Traité sur la Prédestination & le libre arbitre, précédé de
quarante hadiths. Introduction (and supplementary materid) by G. Leconte. Pp. 114 + 25 pp. of
Arabic text. Pais Sindbad/Editions Orientdes. 19788 which (despite the limited title)

‘orthodoxy’ (especidly in regard to officdd enforcement of Idamic law) in a dtuaion in which
his own conception of Idam agppeared quite concretely threatened by other rdigions or sectarian
views (such as the temporaily favoured Imami Shiism of catan rulers and viziers) under the
relative tolerance enforced by the Mongal rulers of the time.  For Smnénis's own dramédic life
and padlitico-religious role, see the hibliogrgphic references in the same atide (p. 37, n. 36);
Prof. Landdt’s Introduction (pp. 5-52) to his edition of the Correspondance spirituelle of
Smnéni and Idadyini (Tehra/Paris, Biblictheque iranienne no.21, 1972); the atide “‘Ald al-
Dawla d-Smnai” (by F. Mder) in EI° (I, pp. 346-7); ad the additiond sources on the
Kubréwiyya order and the hisorical context & this time discussed in notes 33 and 39 of Part 11-A
above.

Within the perspective of this atide Késhan's ldter is egpecidly dgnificant in
explaining (a) the early reception of Ibn ‘Arabi’s thought (once agan, in the form of the Fus(ls)
in Iranian SUfi drdes primaily as a foom of ‘mydicd theology' —especidly on the question of
wahdat al-wujid—filling a widdy-fdt need for a more adequate intdlectud defense (or
description) of the metgphysica dams of the exiging Sufi orders, and (b) the pervasveness of
Avicennan conceptions  (Whether underdood as theology or philosophy) in the intelectud
traning of the time (see nn. 79, 5556, and 64-6 [in Pat II-A &ove]). On the last poirt,
epecidly, Prof. Landdlt’s article (pp. 33-36) adds a number of indispensble explandions
(biographicd detalls, etc.) to the lig of names of his magters supplied by Kashéni, induding the
fact that the philosopher-scientist Qutb d-Din d-Shirézl (cf. notes 14 and 64 in Pat I1-A above)
sudied with K&shani’ sown spiritud master, during hisyouth

8 The sysemaic scope of this trestise can be messured by consuting D. B.
MacDondd's artide ““Abd a-Razzék al-Kéashani,” reprinted in the EI2 (1, pp. 88-90), which is
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actudly recapitulates the broad outlines of his didinctive metgphyscd sysem. In this respedt,
Kashéani is probably the best-known (if by no means the mogt profound) representative of this
mgor intdlectud terdency in the trestment of Ibn ‘Arabi’s heitage in laer Idamic thought,
among his philosophic and theological defenders and critics dike®?

Whether one hgppens to view this transformation podtively or negdively, the disance
separding Késhéani’s goproach from that of 1bn ‘Arabi—in style, content, audience, and ultimate
intentions—dands out drameicaly when one compares their writings on dmog ay issue To
take one of the mogt driking examples, the rdaed problems of eschatology, resurrection, and the
dterlife, Professor Lory clearly points out (pp. 107-21) how for Késhéni—who in his interpre-
tation follows the understanding both of earlier philosophers and many Sufi writers (cf. Nasafi
above [Pat II-A]) as wdl—'..the Resurrection is that “ingtant” in which the encounter of the
aempord  (of the megphyscdly “timdess’) and hidoricd duraion shaters the later while
reveding to it its own true nauré (p. 120). But while tha formula—and the insight and
experience it conveys—surely corresponds to a leest one important facet of lbn ‘Arabi’s
eschatology, taken by itsdf it could dso lead, as frequently seems to be the case with Kashéni, to
a ot of dlegoricd reduction of the complex symbolism of the Qur'an and hadith to a sngle (or
a mog twofold) plane of reference, and even potentidly to an implicit denid of any meaningful
‘awrvivdl’ of the individud soul, with its wide range of possbly serious practicad consequences,

largdy an extensve summay of its contents based on S. Guyard s trandation and edition. The
editor of this reprinted edition has added a helpfu introduction placing Ké&shéni's idess in the
larger context of 1bn ‘Aradr' s thought, with a number of references to the FutGhéat and the Fusis,
as well as a new trandation (again by Mr. Leconte) of a collection of 40 hadith from the Risdla
by the jurist & Qayrawani, intended to show the dogmatic ‘orthodoxy’ of the Sufi postion (here
identified with Ké&shéni). While these supplementary texts are fascinding in themsdves and
hdp to bring out the broader Idamic background behind Ké&shéni's (and Ibn ‘Arabi’s
characteridic pogtions on this paticular metgphyscd issue, it is perhgps worth noting thet the
range of possble pogtions on this question—whether from the standpoint of hadith and Qur'an,
figh, kaldm, and Sufian, among others—is naot quite as snple as the editor might imply, snce
this particular problem (of jabr and gadar) has generated a monumentd literature within each of
those intdlectud traditions, extending from the first Idamic centuries down to our own day.

82 To teke only his ‘defendas or later interpreters in the Eastern school of 1bn ‘Arabi
mentioned below, he is frequently cited by Haydar Amuif, Jami, Ibn Abi Jumhlr, Ibn Turka,
Mulld Sadra (who, following Jami, discusses the correspondence with Smnéni & length in his K.
al-Asfar al-Arba‘a), and a number of the later Iranian thinkers induded in the Anthologie... of
S. J Adhtiyani and H. Corbin (discussed earlier a n. 3, part [1-A above).
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both persordly and pdliticaly. By contragt, in 1bn ‘Arabi (e.g., Futihat, chapters 60-64 and 371,
for the most extended accounts of eschatology), what must srike any reeder is the conggtent and
thorough ‘literdity —an aititude equdly removed from Késhan's ‘symbalic’ approach and from
what we ordinaily think of as ‘literdigi—with which the Shaykh treas the profuse
descriptions given by the Qur'anand hadith, his extraordinary respect for each concrete detall in
the ‘iming and ‘locatiodn of the dages of the humen beang's post—mortem exigence (his
ongoing development and pirituad experience in the barzakh or ‘lesser Resurrection,” then the
events of the Greater Resurrection, then the many facets of Gehenna, the Garden, and the bestific
Vison)®  When this characterisic procedure is combined with Ibn ‘Arabi’s repested vivid
descriptions of his own (or other Sufis) persond visonary experiences and encounters with
many deceased individuds (earlier medters, prophets, eic.) in the other world (barzakh), it is

8 (See dready the discussion of Ibn ‘Arabi’s broader atitude toward the Qur'an and
hedithin Part | and at notes 10 [Part 11-A above] and 75.)

In metgphyscd terms, one could say that the difference turns especidly on ther differing
conceptions of what 1bn ‘Arabl cdls khiyal, in both its cosmic dimensons on many planes of
bang (induding even the ‘materid’ world); and its microcosmic, human manifedations (where
‘imagination’ is both a wesk and mideading equivdent, snce khiyd in this metgphyscd sense
undelies absolutely all phenomena—nat merely the ‘rdigious or imaginad—of experience in
genad). For a more concrete example, one can compare lbn ‘Arddl’s treatment of the
echaologicd materids of Idamic tradition with that of Ghazdi in his Durrat al-Fakhira fi
Kashf ‘Uldm al-Akhira (The Precious Pearl: a Trandation from the Arabic, tr. Jane Smith,
Missoula, Mont., 1979 [not to be confused with Jami’s entirdy different and much laer Durrat
al-Fakhira, whose trandation and edition are discussed in section V. bdow]), a work whose
redricted exoteric rhetoricd intentions and underpinnings—more or less amed a ‘frightening
the common people (‘awamm) into carrying out al ther reigious and ethicd duties—are clearly
outlined in Ghezdi’s more philosophic writings (cf. n. 13, Pat [I-A above). It is precisdy the
rlaive separaion of ‘ethicd’ and ‘intdlectud’ (or spiritud) planes of meaning and intention—
and the conssquent divison of types of writing and teaching—which Ghazdi took over from the
Avicennan philosophy of his day thet is cdled into question by Ibn *Arabi’s metaphysics and his
didinctive understanding of prophecy and reveation in dl ther dimensons.

The same fundamentd metaphysica role of khiyal for Ibn ‘Arabi likewise seems to
underlie his cryptic reponse, in his famous firg encounter with te noted philosopher 1bn Rushd
(Averroes), to his quesion whether the ansve—to a myserioudy unnamed problem—achieved
by illuminaion and ingpiraion was the same as that provided by rationd inquiry: ‘Yes and no.
Between the yes and the no, spirits take their flight from ther matter and heads are separated
from thair bodies’ See pp. 41-2 in the English trandaion of H. Corbin’'s Creative Imagination
in the Sufism of Ibn ‘Arabi, Princeton, 1969; a more complete trandation of the same passage,
from the FutOhét, |, 153-54, can adso be found in Asin Pdacios L'ldam christianisé [recent
French trandation discussed in Part 1], pp. 30-31.)
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reldively essy to see that his own congtant—and highly problemetic, not to say disconcerting—
indggence on the primary role of kashf (immediate expeientid ‘unveling) and the concomitant
limitations of abdract, formd ‘ressoning’ (‘agl) have been subdtantidly dtered, if not indeed
reversed, in Kashani’ s far more sober philosophic perspective®t

At the same time, it must be dressed that Késhéni’s rdatively conceptud trestment of
Ibn ‘Arabi’s symbols—or rather, of his persona experience and re-expression of the data of the
Qur'anand hadith, in S0 many domans—represents only one typicd strand among Ibn ‘Arabi’s
later interpreters. One cannot help but be reminded again of the smilar diverdty of approaches
in Wegtern avilization to Plads didogues, according to subsequent readers emphases on his
myths, psychology, ontology, cosmology, logic, and so forth. The fecundity of Ibn ‘Arabi’s
writing and his richness of expresson (and posshilities of interpretetion) are certanly com
pardble, even if thar later credtive devdopment is dill far less known to us Continuing beyond
K&shéani, sudents can gain some naotion of those dternative lines of interpretation by referring to
rdaivdy accessble works by Haydar Amuli (d. 787/1385) and ‘Abd d-Kaim a-JIi (d.
805/1403), both likewise commentators of the Fusls, but adso independent and important
thinkersin their own right.2°

The three works by Haydar Amuli edited by H. Corbin and O. Yahya (and at least
patidly accessble to nonArabists in Professor Corbin's French introduction and related
dudies) have a consdereble higoricd and an intrinsic interest, even if AmuT's own immediate

8 Some of the grounds of the differing outlooks of 1bn ‘Arabi and Ka&shani have been
discussed in generd terms in notes 75 and & above.  Sill another typicd example of K&shani's
assmilation of Ibn ‘Arab’'s veay dffeet idess to prevaling Avicennan nations is in his
treetment of cosmology (= Prof. Lory's study, pp. 50-59), where the various co-equd and
concomitant dements of Ibn *Arabl’'s cosmology—discussed briefly in Pat | in the context of a
trandation of D. Gill—are transformed into degrees of ‘progressive paticularization’ (p.54),
with ‘prime matter’ asthe lowest levd.

It should be dressed tha Kashéni’s gpproach was not necessxily typicd of dl other
commentators and interpreters of 1bn ‘Arabl.  Something of the didinctiveness of his gpproach
(in dl the ways outlined above) comes out more dearly, for example, when it is contrasted with
JI's much more fathful commentary on Ibn ‘Arabi's RisAlat al-Anwér discussed below. JilT's
rlative fathfulness to the Shaykh's language and intentions can be planly seen, eg., in his
discussion (pp. 72ff.) of Ibn *Arabi’ s dlusonsto the stages and redlities of the next world.

& Ther line is continued by such figures as Jami (d. 1198/1492), Mulla Sadra, and a
number of other less renowned thinkers who are briefly mentioned below (eg., a n. 91).
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influence in Idamic thought seems to have been rdatively limited® To begin with, they are an
excdlent illugration of those generd fedtures which, as we have dready noted, characterize
most of the later, more ‘scholadic and theoretical trestments of Ibn ‘Arad’s thought: the
relative concentration (among the Shaykh's own works) on the Fusis al-Hikam, the determinant
role of the commentaries of Qaysai and Ké&héni, and the centrdity of the complex of
prodlems—a once philosophic, theologicd, and mydicad—summed up in the controversd
formulaof the * Unity of Beng (wahdat al-wuijiid) &

More important, however, these books have certan qudities which might recommend
them more paticularly to modern reeders, if only they were better known. To begin with, both
the massve K. Jam* al-Asrar wa Manba' al-Anwar and the much shorter R. Nagd al-Nuqdd fi
Ma'rifa al-Wujad printed with it (‘' La philosophie shi*ite’ Ed. H. Corbin et O. Yahya. Pp. 832
(Arabic introduction, texts, and extensve indexes) + 76 pp. French introduction. Tehran/Paris
Bibliotheque Iranienne, n°. 6. 1969.)%8 are manly devoted to explaining some of Ibn ‘Arabi’s

8 The rddive raity of manuscripts of Amuli’s works (compared with authors like
Kashéni, Qunawi, or Jii) seems to reflect not so much the intringc qudities of his thought or
expresson, as the redricted nature of his origind audience—primaily Imami Shiite theologians
and jurigs—and his pionesring datus in defending the writings of 1bn ‘Aradi in that sectarian
context. (Tdlingly, he is among the authors cited by the later Shiite writer 1bn Abl Jumhdr [see
the artide of W. Maddlung on thisfigure at n. 39, in Part 11-A above], who likewise atempted to
asgmilate many of lbn ‘Aradls perspectives in the Imemi Shiite theologicdl context) For a
tentative liging of AmulT’s works and extant manuscripts, see epecidly the introductions to his
Jami* al-Asrar (full referencesin the text below).

87 The indexes to he Jami* al-Asrar and Nagd al-Nuqld are espedidly reveding of the
leading role of Késhani and Qaysai in delermining Amuli’s conception of Ibn ‘Arabi’s
‘philosophy.”  Fgures from the same ‘school’ of interpreters seem to have been equdly
influentid in his later commentary on the Fusls (the Nass a-Nusls... ), to judge by the
referencesin his Introduction (the only part so far edited: see n. 90 below).

88 The much wider importance of Osman Yahia's long Arabic introduction to this volume
for oulining the entire higory of the commentaries and reception (critical as well as favorable)
of the Fusls al -Hikam, in many different parts of the Idamic world, has dreedy been mentioned
a n. 5,inPart I1-A aove.

Readers unable to conault the Arabic texts in this volume will find an excdlet brief
introduction to Amul?’s metaphysicd thought, based largdy on both the works edited there, in
Toshihiko lzutsi's atide on ‘The Basc Structure of Metgphyscd Thought in Idam,” now most
reedily accessble in French trandaion in the collection of his essys etitled Unité de



12

key concepts (and their practica, experientid presuppostions) to readers who are not assumed to
be familiar with his works, an espeddly difficult chdlenge that mugt obvioudy be faced by any
contemporary Writer on these subjects. As a result, Amui’s discussions, while no doubt lacking
the philosophic subtlety and complex technical vocabulary of the dassca works directed toward
‘gecidids  (Qaysai, Kashani, Jili, etc), ae likdy to be consderably cearer and more
accessble to readers gpproaching these issues, a least in thar Idamic form, for the fird time
This pedagogicd interest is amplified, a lesst in the Jami* al-Asrar—a work of Amu?'s youth,
written soon after his ‘converson to Sufism in the foom of Ibn *Arabi’s teachings—by a
reveding persond openness and directness, an unconcedled autobiographical dimengon which is
reldively rare in Idamic literaure in generd, and certainly in most works of this school. This
persond aspect is egpedidly visble in AmuT's impassoned attempts—which provide the
judtification and framework for the book—to convince his modly hodile and suspicious Twelver
Shiite colleagues and friends (in the holy dties of Iraq where he was writing) of the ultimate
unity of Ibn ‘Arabi’s Sufi path and the ingghts and teachings traditiondly atributed to the early
Shiite Imams®®

I'Existence et Création Perpétuelle en Mystique Idamique (Paris, Les Deux Océans, 1980), pp.
9-47 (seedson. 14, Part 11-A above).

8 This later point desarves some further amplification, since Professor Corbin's
introduction focuses on the ‘meta-higtorica’ or philosophic unity (as perceived by Amuli and a
few other rdatively rare Shiite scholars) between Sufism and Shiism, but does not dress the red
historical difficulties Amuif (and his successors see n. 91 bdow) encountered in trying to
convince many of ther fdlowv Shiite scholars of the vdidity of this extremdy ecumenica
conception.  In fact, Amul’'s argument is dmos entirdy intended to explan lbn ‘Aradi’s
outlook to Imam Shiite rdigious scholars (whose training was traditiondly in didinctivey
Shiite fooms of hadith, figh, and kaldm thedogy), and thereby to convince them of the
uperiority of Sufism and its rdaed spiritud practices, in the forns expressed by 1bn ‘Arabi, as
the proper and uniqudly effective way to grasp the true intentions and meanings of the teachings
of the early Imams—a distindtive approach which Amult understands and presents as yet another
goiritud ‘Pah’ (tariga), shaing many of the key pasondities (eg., Imam ‘Ali and JHfar &
Sadiq) dso found in many dassicd Sufi chains of initigtion.

This work is not a dl devoted (and in this respect the French title may be unintentiondly
ironic) to defending Shiism to non-Shiite Sufis, for example.  Amuii consistently writes from the
perspective of the directly experienced True Redity (hagiga) underlying these and many other
religious traditions, and does not atempt to circumscribe the universd import of Ibn ‘Ardo’s
message.  In that light, it is easy to undersand the relaive hodtility—or perhaps more often
gmple indifference—which was the usud dericd response to smilar atempts by Amuli and his
SUCCESOrS.
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The second volume edited by Corbin and Yahya, the long introduction to ‘Amul's
commentary on the Fusis al-Hikam [Nass al-NusGs fi Sharh al-Fusls/ ‘Le Texte des Textes!
Ed. H. Corbin & O. Yahya Pp. 547 (text) + 77 pp. French introduction and 80 pp. Arabic
introduction. ParigTehran: Bibliotheque Iranienne, . 22-21. 1975]%° written in his dld agg, is
dill marked by his Twever Shiite convictions on the quesion of waldya (which may have
accounted for its relative neglect by subsequent nonShiite authors), but is ingtead an advanced,
philosophicaly daborate tredtise, amed a other highly traned Sudents of lbn ‘Ardbi,
discussng dl the key themes of the Fusis from the threefold standpoint of nagl (hadith and
Idamic tradition), ‘agl (the didectic ‘reason’ of laer kdam and Avicennan philosophy), and
kashf (the direct experientid redization of the Sufis). Amui's explict compardive andyss of
these three dimendons (a once of intdlectud form and spiritua method), which are inextricably
intewoven in Ibn ‘Ardd’s own writings is a typicd festure of virtudly dl subsequent
commentaries and discussons of his teachings—at lesst when some attempt was made to explain

Historically spesking, the efforts of Amuii and such later Shiite scholars as Mulla Sadréa
(or in our own day, by the renowned Iranian specidid, S. J. Adhtiyani: see n. 57, Pat 1I-A
above) to bring out this universd spiritud dimendon of Shiite tradition (dmost dways under the
direct or indirect influence of lbn ‘Arabl) have usudly—with the possible exception of certan
widdy influentid teachers in Qgar Iran—remaned & best somewhat margind in the eyes of the
vas mgority of the Imami ‘ulam&’, and often subject to harassment or even open persecution as
a suspect heresy. (The typicd case of Mulla Sadra and his visble attempts to ‘veil’ the profound
influence of Ibn ‘Arabi in his more popular and accessble writings, in early Safavid times, is
detaled in our trandaion and extendve Introduction to his The Wisdom of the Throne...,
Princeton, 1981.) Without an awareness of this historica background, more recent develop-
ments in Imami- Shiism might appear somewha anomalous, rather than as being the continuation
of ongoing and deegply-rooted tendencies.

% This edition does not indude Prof. Yahya's extensive indexes mentioned in the French
introduction (as forming pat of the the projected Pat 2 of this volume in the ‘Bibliotreque
iranienne); apparently they (and the remainder of the actud commentary on the Fusls have not
yet been published. An espedidly interesting festure of this text are Amuli’'s many droular,
manddalike pedagogicad diagrams used to illustrate agpects of the doctrine of wahdat al-wujGd
and tagjalliyat, which are condderably more eaborate than those actudly given by Ibn ‘Arabi in
the FutOhat.

A phydcd indication of the extet (and rddive philosophic indegpendence) of this
tradition of ‘commentary’ on the Fuss by this time can be gleaned from te editors remark that
an edition of only the first haf of Amull's actud commentary (the only sections now available in
manuscript) would have teken four or five volumes the sze of this ‘Introduction’ (already 547
pages of Arabic text done).
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or defend them to philosophers and theologiians outside strictly Sufi circles.®

‘Abd d-Kaim d-JIi (d. 832/1428) was undoubtedly both the mogt origind thinker and
the mogt remarkable and independent mysticd writer among the figures we have discussed in the
‘school’ of lbn ‘Arabi (or of QUnam). Indeed the sort of derivative ‘scholadic' relaionship
implied by that expresson is quite mideading unless we undedand their rddion as
comparable, for example, to Produs postion vis-avis Platinus®® For, having completely
assmilated the teachings and writings of the Shaykh (and his earlier commentators), Jili pro-
ceeds to develop the same broad themes (metaphysics, cosmology, spiritud psychology, €ic.),
but with an origindity and independence which is consgtently grounded—like Ibn ‘Arabl s—in
his own spiritud indght and experience. These diginctive qudities which are especidly driking

%1 See the vary Smilar andysis of wahdat al-wujid and related themes, in contrast with
the Avicennan philosophic and kalam gdandpoints, by ancther, dightly later Imami Shiite writer,
SAin aDin Turka Ifghént (d. ca. 835 A.H.) in his Tamhid al-Qawd&’id [ed. S J. Ashtiyani 274
pp. + 6 pp. English introduction by S. H. Nasr. Tehran, 1976.]. This work was an important
teaching text in later Iranian philosophic drdes as indicated by the glosses by 19" and ealy
20"-century traditiona Iranian philosophers induded in this edition; their role is explained in the
editor's lengthy Perdan introduction (181 paged). This Ibn Turka was agpparently te son or
grandson of Sadr d-Din Ibn Turka, another Imami scholar ‘converted” to the Sufism of Ibn
‘Arabi much ealier, whose Risila fi al-WujOd al-Mutlaq is cited by Amui himsdf in the Jani
al-Asrar, pp. 496-97.

Ancther successor in this hierarchicad resolution of the competing perspectives of kaam,
philosophy, and Ibn ‘Arabi (often representing ‘Sufisri more genedly) is the famous Imami
Shiite thinker 1bn Abl Jumhdr (d. late 9th/15th century), whose views in his mgor work, the K.
al-Muyjli ae outlined in W. Maddung's ‘Ibn Abi Burhir d-Ahsé@Ts Synthess of Kalam,
Philosophy and Sufism’ (see n. 39, Pat 11-A above), which dso mentions his preparation of a
forthcoming atidle on Ibn Abi Jumhr for the Supplement to the EI%. (This artide, which was
fird presented in 1976, does not mention the possible lines of ‘Akbari’ transmisson connected
with the earlier Shiite works of H. Amuii and Ibn Turka.)

Comparative works dong smilar lines by the poet-philosopher Jami and by Mulla Sadra
are discussed in the section 'V on Jami below.

92 The andogy in this case is paticulaly strong because one of the important festures of
JI"s independent philosophic contribution, as with Procdlus and subsequent Neoplatonigts, has to
do with his aubtle andyds and multiplication of ontologicd disinctions concaning  the
‘intermediate  conditions and dates of bang: see, for example, E. Bannerth, ‘Das Buch der 40
Sufen von ‘Abd a-Kaim d-Bili,; Osterrechische Akademie der Wissenschaften, philologisch
historische Klasse 230, no.3 (1956). ‘Abd a-Qé&dir d-Jazir’s defense of Ibn ‘Ardbl agang
some of JIT's ‘innovations or disagreements on certain points is discussed by M. Chodkiewicz
in the Introduction to his trandaions from the Mawagqjif (the Ecrits spirituels discussed a the end
of thisarticle), pp. 31 and 189.
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when st agang the rdatively greater theologica and philosophic emphass of mogt earlier (and
later) writers in this school, no doubt helped account for the wide diffuson and acceptance of his
writings among Sufis from Mudim India (where Jif traveled) to the Ottoman lands®® However,
that same richness and depth of implicit refererces (again comparable to the later Neoplatonists),
which pose such a dilemma for dudents in mog domans of laer Idamic culture, are a
formidable obgacle for modern students and trandators—a fact which may explain the limited
avalability of hiswritings in any Western language.

Titus Burckhardt’s partid trandation of the opening, metgphysca chepters of Jli's K.
al-Insan a -Kamil [De I'Homme Universd. Pp. 101. Paris Dervy-Livres. 1975 (1t ed. 1953). /
English trand. (from the French) by A. Cume Seymour. Universal Man. Pp. 93. Sherborne,
UK: Beshaa Publicaions. 1983], with its extengve introduction and careful trestment of
philosophic vocabulary (induding an excdlent glossaxy), has been a dassc introduction to this
dimenson of Ibn ‘Arabi’s thought for many yeas However, the trandaor’s intentiondly
limited sdlection of topics and particular pedagogicd intention—both carefully acknowledged in
the opening sections®—necessarily lead the uninitiated reader in a direction dmost the opposite
(a@ leest higoricdly spesking) of that actudly followed by the author. For it is vay difficult,
unless the reader is dreedy quite familiar with Ibn *Arabi and his earlier commentators, to see
how JIi is adudly using ther familiar concepts and terminology in an independent, credtive

% For Jit's travels and life, see the artide by Helmut Ritter, “*Abd d-Karim a-Djil?” in
EI, vol. I, p. 71; the importance of the Yemen in Ji's life reminds us of the dill virtualy
unknown gory of the acceptance and deveopment of Ibn ‘Ardol's influence among Qufis there
(a subject evoked only briefly a the end of A. Ate” saticle on Ibn ‘Arabi in the EI?). Someidea
of the soread of Jii's idess and writings, especidly in subsequent Turkish Sufism, can be
gathered from the locations of manustripts of his works lised in Brockdman, GALS I, pp. 283
84, and—for JilT's commentaries on severd of 1bn *Arabi’ sworks—in O. Yahia sHistoire....

The most accessble popular introduction to Jii is probably ill thet induded in R. A.
Nicholson' sSudiesin Idamic Mysticism (Cambridge, 1921; repr. 1967), chapter 11.

% This verson, as the trandator stresses, covers only roughly one quarter of the totd
work, and is not entirdy complete even for the chapters that are induded. The trandator gives a
careful outline of the chapter headings of the rest of the book, but—as often with bath Ibn * Arabi
and many of his laer interpreters—a bare outline often does not redly suggest the likdlihood of
such fasdnding discussons as those mentioned in n. 95 bdow. Reeders of JilT's work, not to
mention trandators, are certanly not aded by the Sate of the available printed texts, where it is
clear that the editor/printer has himsdf often not been able to follow the discussion.
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fachion to develop and express new insights and origind idess®™ Indeed a rdaivey complete
and gppropriaidly annotated trandation of such a work, difficult as that might be, could help
trandform many widesoread misconceptions concerning  this whole current of  later  1damic
thought.

In the meanwhile, readers can find an excdlent, eminently reedeble illusration of these
diginctive qudities of JiTs work in the recent patid trandation of his commentary on Ibn
‘Arabl’s R. al-Anwér [Journey to the Lord of Power. Tr. R. T. Harris. Pp. 116. New York: Inner
Traditions Internationd. 1981]°° Wha is remarkable about that ‘commentary,” in comparison
with the works by authors discussed ealier in this section, is its congdent, unmigtakable
reference to direct experience of the redities in question, not just as a premise of the discusson,

% In JiI's case, the dmost universd problem, for modern students and trandators of later
Idamic thought, of widespread ignorance of the didinct traditions of later kaldam and Avicennan
philosophy (dready cited a nn. 55-56 and 59-60, Part I1-A above) is further compounded by his
often creative devdopment of Ibn ‘Ardbi’s own technicd teminology, which dso assumes a
condderable acquaintance with the ShaykHs writings in generd, especidly in his more complex
metaphysicd discussons.

This is not dways the case with Jii, as indicated by two fascinating brief excerpts from
the K. al-Insdn al-Kamil (from later chapters than those induded in the Burckhardt trandation),
which ae readily accessble in the English trandaion of H. Corbins Spiritual Body and
Celedtial Earth, (tr. N. Pearson, Princeton, 1977), pp. 14-63. (The firg sdection concerns the
favorite Qufi theme of the ‘men of al-A'rdf’ [df. Quran 7:46 ff], the second a mydicd
encounter with the initiatic figure of a-Khadir/Khizr.)  Without dready being informed that Jit
was their author, it would be difficult indeed for readers to imagine that these passages are drawn
from the same book as the earlier chapters trandated by T. Burckhardt in the above-mentioned
vaume

% The excerpts drawn from JI's commentary here cover 33 pages, versus only 24 pages
for the actud trandation of lbn ‘Arabi’s text. (Adn Pdecios ealier tranddion of the same
influentid  text was discussed in Pat | aove) This patid English veson dso indudes a
hdpful 11-page dlossay (induding explandtions of biogrephicd references to ealier Sufi
authors), while the work as a whole—induding the introductory meaterid by two contemporary
Jarahi SUfi shaykhs—reflects the great esteem JiT long enjoyed in Ottoman (by no means
exdusvey ‘Turkigy) Sufi drdes a phenomenon dso indicated by the mary manustripts of his
worksfound in librariesin thet region (n. 93 above).

Although the trandaions in this work are not by a scholarly specidig, any shortcomings
in that regard (eg., technica terms not dways dearly explaned as such, references ad dlusons
not dways identified) are somewha counterbalanced by the trandator's obvious care for the
daity and readability of her find verson—a fundamental congderation that is unfortunatdy not
adways 0 gpparent in the available trandaionsin this fidd.
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but as its very raison d' ére. Jli, like Ibn ‘Arad and unlike 0 many of the Shaykh's other
commentators, is careful here to rase quesions of ‘theory or intdlectud explangtion as they
naurdly aise within the context and utimate am of garitud redizaion—not as they ae
generated by extraneous gpologetic concerns, or by an internd intellectud didectic taken as an
end in itsdf. The result of that approach aded by his frequent references from gppropriate
passages of the Fut 0hat and other works of Ibn *Arabi, is a truly Sufi commentary (not so much
a philosophic or thedogica one), grounded in terms accesshble to any reeder willing to follow
the soiritud progresson underlying 1bn ‘Arald’s expodtion in this work. (The same didinctive
qudities are likewise evidet in the trandaions from the more recent figure of ‘Abd a-Qédir d-
JazAiri discussed at the end of thisessay below.)

V. Although ‘Abd a-Rahméan d-Jami (d. 898/1492) could quite judtifiably be considered a
magor figure in the ‘school of Ibn ‘Arabi and Qlnawi discussed in the preceding section, Smply
on the bads of his Sufi commentaries and more philosophica writings, he is certainly far better
known today as one of the greatest classcd Perdan poets. Professor Yann Richard's translation
(ard new edition, with fadng Peadan text) of his famous Lawé@'ih [Les Jaillissements de
Lumiére. Pp. 179. Pais Les Deux Oceans. 1982], whose thirty-9x ‘lllumindions are a
medeful  combination of poweful, immediady accessble Sufi  poetry and  complex
metephysca andyss (dmos entirdy based on Ibn *Arabi and his earlier commentators), thus
illustrates the inner connection between thee two equaly essartid aspects of Jami's life and
work. At the same time, among dl the trandations discussed here, this work (along with ‘Abd
a-Qadirs K. al-Mawaqif, discussed beow) is epecidly suitable as an introduction to this
current of later 1damic thought for students without any previous background, precisely because
Jari—whose intentions are adly conveyed in Professor Richad's careful trandation—has
congructed the work as a sort of didogue in which the poetry (dthough occasondly didactic)
mos often directs the reeder to the immediate and indispensable experientid indghts (the
‘illumingions or ‘flashes of the title) whose metaphysicd and theologicd implications are then
darified and daborated in the accompanying prose, often by contrasting the goproach of the Sufi
‘knowers (as exemplified here by Ibn ‘Arabi and QUnawi) with the limited methods of the
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mutakallim(in and falasifa.®’

In virtudly every section he thereby brings the reader explicitly fece-to-face, in
extremdy concise fashion, with the three essetid dements of dl the writings of this schodl: the
expeientid ground (and its broader Sufi presuppodtions); its doctrind or theoretical dabo-
ration; and its broader didecticd context (i.e, the competing or ostensbly opposed doctrines,
methods, and interpretations, each usualy expressed in the shared technica vocabulary of pos-
Avicennan kdam). The gpparent difficulty or obscurity of most of the more abdract and purely
‘theoreticd’ writings of this schoo—induding Jani's own longer prose works whose
trandations are discussed bdow—is dmog entirdy due to the modern reeder’ s understandable
lack of acquaintance with the fird and especidly the third of those dements which were
naturaly presupposedin hisoriginal audience®®

The same carefully concaved spiritud pedagogy dearly underlies the dructure of the
work as a whole Jami begins with fundamental conditions of esch individud's search (the dtate
of ‘digperson’ and its causes, ‘illumingions no.1-4), points out the profound inner relation of
the seeker and God (tawhid, no. 5-6) which is the ultimate context of dl thet follows, aludes to
some of the key features of the spiritua method (no. 7-10) leading to a growing awareness of

9 This sort of ‘didogue of ecsaic poery and philosophic prose often srikingly
illustrates the sorts of problems and possble misconceptions (at once practica, theologica, and
soiritud) that frequently gave rise to the need for theoreticd and doctrind daification in earlier
Sufigm, as explaned in our discussors of Bayani (end his critics) in Part [1-A above. A dassc
exanple is the dramaic poetic refran of ‘hama Os’ (‘dl is He’) in lllumination 22,
immediatdy followed by Jmi's cautious theologica and practicd explanations of what such an
ecstatic expresson redly means (sections 23-24).

See note 100 for some of the explicit references to Ibn ‘Arabi and QUnawi. Jni’s
characteristic comparison of the methods and conclusions of the Sufis, Avicennan philosophers,
and kadam theologians is expressed in its mog sysemaic form in his K. al-Durrat al-Fakhira
(recent trandation and criticd editionby N. Heer discussed below).

% This problem stands out most dearly when one onpares the Lawa'ih with the English
trandaion of the Durrat al-Fékhira (see beow), which is often virtudly incomprehensble—at
least to nongpecidists—for lack of adequate explanaion of those presuppostions.  (Thisis not to
minimize the difficulty of the chdlenge faced by trandaors in this domain, snce there redly is
no dmple way to condense saverd years of dudy—which would likewise be required for
uninitiated readers agpproaching mos Western theologicd or philosophic traditions for the very
fird time—into some more essly accessble form; cf. our remarks on other aspects of this
problem at notes 56, 60 in Part 11-A above, and a n. 95 above.)



19

this Redlity, ®° and above dl to one’'s awakening to the true nature of Love (o. 11-12), the Sign
and companion of one€s subsequent progress on this pah. This firg third of the work has a
universdity that seems to judify Jami’s initid dam (in his Introduction here) to be nothing but a
‘trandator’ (tarjuméan) of the Truly Red (al-Haqg); and there are condant dlusons to this
indispensable persond  dimension throughout the subsequent metgphysca  discussions until he
returns to that plane of immediae indght even more forcefully in his condudon: ‘To express the
Redlities in words is but a dream . . . Slence is beiter then this converstion of ours’ The
intervening sections (13-36), however, are manly devoted to an daborate metgphysca andyss,
in teems a& once ontologicd and theologicd, of the inner dructure and dynamics of absolute
Being (wujld/hasti) and the divine Redity (al-Haqq) in rdation to the menifed, phenomend
world, a discusson dmogt entirdy based on the Fusls al-Hikam and its subsequent
commentators. %

9 The trandaor's brief outline (pp. 12-15) of some of the key features of Nagshbandi
spiritud method is espedidly illuminaing and hepful & this point.

100 |11 addition to the explicit references to the Fusls al-Hikam (section 26 [from the Fass
of Shu'ayb], discussing the heart of the true Knower and the dage of ‘ayn al-jant is egpedidly
important, dong with other explicit dtaions in sections 30 and 36) and to QUnawi (section 33,
dating his K. al-Nus(s), students of Ibn ‘Arabil will recognize that much of this part of the book is
bascdly a Perdan trandaion or pargohrase of famous passages from the Fusls or from
commentaries in the line of Qlnawi. Often he subject has been so degply assimilated thet it is
difficult to sy whether Jami was knowingly trandaing certan passages or smply rephrasng
their common indghts. (See below for Jami’ sown explicit sudies of the Fus(s.)

Also noteworthy in this regard are Jami’'s quotations of lines from Rumi's Masnavi (in
section 6) and from Mahm(d Shebig&f's (d. 720/1320-21) Gulshan-i Raz, indicative of the
extent to which Ibn ‘Arabr's (or QUnawi’s) ideas had come to be accepted as the standard Sufi
interpretation for the mydicd verses of many ealier Sufi poets not directly influenced by the
Shaykh or his writings In fact, Shabiga&?s Gulshand Réz, composad in 1311, is—like the
works of Nasdi dready discussed above (Part 1I-A)—an interesing example of the early,
popular Eastern QUfi ‘piecemed’ assmilaion of lbn ‘Arab’s ideas (eg., concerning the insan
kamil), in a fom not ya heavily influenced by the much more sysemdic philosophic and
theologicd language characteridic of the school of Qinami.  Unfortunately, dthough there are a
number of popular, frequently reprinted English versons (The Rose-Garden of Mysteries, tr. E.
H. Whinfied, London, 1880 [reprinted]; The Secret Garden, tr. J. Pasha, New York, 1974; The
Secret Garden, tr. Jurg Paska, N.Y. and London, 1969), the lack of annotation makes it difficult
to grasp te more sysemdtic agpect of that work which made it such a common teaching text in
Persan SUfi drdes for meny centuries. The mogt widdy read commentary, in this connection,
was no doubt Muhammed L&hiji's Mafétih al-I'jaz fi Sharh Gulshan al-Réz (ed. K. Sami'f,
Tehran, 1337 h.s/1958), written sometime in the later 8"/14™ century. (One may hope that
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Rather than atempting a detaled commentary of these complex, dill highly condensed
discussons (which would no doubt ovewhdm this brif and intentiordlly introductory work),
Professor Richard has often referred the reader to two of Jami’s own longer commentaries on Ibn
‘Arabi and his metgphyscd/theologicd thought (al-Durrat al-Fékhira and Nagd al-Nusis)
which are fortunatdy now reedily avalable in recent criticad editions and at least patid Engdlish
trandations (see discusson bdow); a dealed, comprehensve understanding of the more
philosophic parts of the text is probably impossble without extensve reference to those
expanded prose sources. However, his trandation (and edition) is especidly marked by an
avaeness of and caeful atention to Jami’'s sysemdic thought and technicd vocabulary
(induding a usful glossary of key terms) that is one of its saverd didinct improvements over
the outdated English verson by Whinfidd and Kazvini.'® The trandator's brief introduction
(pp. 7-28y—agan dealy desgned for a generd audience with little or no spedidized
background—is a marve of concigon, snce it covers not only Jani’s life and eventful higtorica
context (induding his sdettific training, his extensve travels and contacts with the Ottoman and
Ag Quyunlu sultans, his Nagshbandi Sufi  dfiligtions, his equdly famous contemporaries in
Herat's ‘Golden Age under Husayn Baygara, Behzad and Mir ‘All Shir Navai), and the
manuscripts, edition and commentaries of the Law&@'ih, but dso a fascnding summary of
Nagshbandi principles of spiritud method and a long lig of Jami’s prindpd writings (with

projected trandaions of a least parts of that famous commentary, in both French and English,
will soon be completed.)

101 This book, Law&’ih: A Treatise on Sufism, has recently been reprinted (London, 1978)
with the very useful addition of an introduction by Prof. S, H. Nasr (pp.  Xix-xxvii) covaing in a
briefer form many of the same points as Y. Richads French introduction, and correcting
Whinfidd’s extrendy mideading introductory  comments. (Whirfidd’'s ~ Victorian-era
remarks—with ther dlusons to dl sats of ‘causd’ explanations of Sufism in terms of supposed
Indian, Buddhist, and Neoplatonic sources—are symptomdtic of his gpparent ignorance of the
Idamic traditions themsdalves, but do indicate the very red progress that has been made in these
dudies over the past century, when one compares them for example, with the mgor recent
works of W. Chittick and N. Heer on Jami discussed below.) Tha the English trandation itsdf
is dill quite useful is no doubt explicable by the fact (explaned by Whinfidd a the end of his
origind Prefece) thet virtudly dl of it, induding the entire philosophic later part, wes trandated
not directly from the Pergan, but from a French trandaion by the renowned Persan scholar
MirzA Muhammad Kazvini.
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available trandations and editions) 1%

Within the higtorical context of this atide (and given Jari’s moden reputation primerily
as a poet rahe than a mydica philosopher and theologian), that list is egpecidly reveding in
severd respects. Not only are 32 of the 44 titles cited on Sufi subjects (induding the renowned
biographicd compilaion Nafahédt al-Uns, a dassc source for the mogt diverse hidorica aspects
of Sufigm), but the mgority of those works actudly involve ether commentaries on Ibn ‘Aradl
(induding two on the Fusis al-Hikam) or daboraions (mosly in Perdan prose, but dso in
poetry and evenr—notably with al-Durrat al-Fakhira—in Arabic prose) of classcd themes and
problems within the Akbari ‘school.” Often these andyses are goplied, as in the Law@’ih itsdf,
to the interpretation of mysicd poery, incduding Sufi verses by Ibn d-Farid (both the Mimiya
and the Nazm al-ul0k), Rumi (the Masnavi), Jami himsdf (his Rub&'iyyét), and Fakhr a-Din
‘Irégi (Ashi‘‘at al-Lama' at).

The mention of the lagt of those books is espeddly dgnificant, Snce ‘Ir&gi’s Lama' at,
with its maesterful mixture of ecdatic Persan love poery and short prose interludes, not only
provided the obvious formd modd for the Lawd'ih, but was actudly composed under the
immedigte ingpirdion of Sadr d-Din d-QUnawi’s lectures on Ibn ‘Aradl's thought. In this
regad we can only briefly mention—so as not to preclude the full-length review it richly
deserves—the recent study and English trandation of ‘Iré&gi’s work by William Chittick and
Peter Lamborn Wilson [Divine Flashes. Pp. 178 + xvi (Preface by S. H. Nasr). New York:
Paulig Press 1982], and expecidly Prof. Chittick's andyticd introduction (‘The Mydicad
Philosophy of the Divine Hashes') and his extendve commentary and index of technicd terms
bringing out the sysematic metgphysca underpinnings of  ‘Ir&gi’s poetry. Those sections,
which often cite or pargphrase Jari’s commentary on the Lama‘'at (Ashi‘‘at al-Lama‘&), in
themsdves conditute a subgtantid introduction to Qunawi and his nterpretation of Ibn ‘Ardbi’s

192 For more complete and detailed historicdl references, see the Persian introduction by
W. Chittick to his editon of Jmi’s Nagd al-NusUs.... (discussed beow), and the long bio-
bibliographical sudy by A. A. Hekmat, Jami..., Tehran, 1320 h.s, pp. 161-213. (Dr. Richard
acknowledges those key sources for his abridged bibliography here.)
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teaching, and dearly demonstrate its profound influence on Jari’ s own thinking. %3

The juxtgpogtion of these two widdy read and genuindy popular works of ‘Iragi and
Jam is ds a reminder of the much broade—if dill litle studied—problem of the ‘influences’
of Ibn *Arabi (and especidly the vocabulary and sysemadic interpretations of the Fusls) in the
later poetry and literaiure of the Eagtern Idamic world, in Turkish Urdu and other Indian
languages (and even Mday or Indonesan), as wel as in Padan. Two outward, eesly
discernable (and no doubt interrdaed) sgns of that influence are the dmost universal use of the
systemdic conceptions of this ‘schodl’ (especidly such symbalicdly rich themes as wahdat al-
wyj Ud, tajalliyat, the ‘presences’ of divine Being, €c.) in commentaries on earlier, widdy-read
Qi poets such as Rumi and Ibn aFarid!%* and the pervasiveness of Ibn ‘Arabi’s technicd
vocabulay (agan largdy as transmitted by QUnami and his successors) throughout the poetry
composad in those languages down through the 19th century. Reeders familiar with this school
can readily note the exisience of its terminology and problems but determining to what degree
those formd metgphyscd dlusons (and Sufi language in generd) actudly represent conscious

103 This work is a modd of the sort of background that must often be provided in order to
enadble nonspecidis reeders to underdand the meaning and intentions of writers in these
traditions. In addition to the philosophic commentaries, the book dso indudes a fascinating—
and less demanding—hbiographica and higtorica introduction, discussing ‘Irégi’s long stay (and
subsquent influence) in Mudim India as wel as his rde in the larger dirde of Sadr d-Din
Q0nawi (see dso notes 61-64, inPart 11-above).

104 See dso notes 2, 63, [in Part 11-A above], 73, and 104 (for Shabistari and Lahiji).
Among other, more influentid poets whose work was srongly marked by the idess of Ibn
‘Arabi, one would dso have to mention ‘Ibn ‘Arabr’s fathful interpreter [Shams d-Din M. a-
Taorizi] a-Maghribi d. ca 1406)' (quoting A. Schimmd, op. cit., p.167), whose mydicd
ghazds have ye to find ther trandator, and the founder of the Ni‘matulléhi Sufi order, Shah
Ni‘maulléh Wi Kirméni. A popular, readily accessble introduction to his life and subssquent
soiritud influence can be found—aong with trandations from his poetic works and those of his
disciples and successors (pp. 191-245)—in Kings of Love: The History & Poetry of the
Ni‘matullahl Sufi Order of Iran, tr. P. L. Wilson and N. Pourjavady, Tehran, 1978; see Index
under ‘lbn ‘Arabi,; ‘Qlnyawi,” and Wwahdat al-wujad.” (This sudy dso gives some indication
of the vas Perdan bibliography on this subject, including the extendve editions of Sheh
Ni‘maulldh's poetry and prose tredises by the contemporay Ni‘matulléhi shaykh, Javed
N0rbaksh.) In French, see the brief introduction to J. Aubin’s Matériaux pour la biographie de
Shah Ni*matullah Wali Kerméni (Tehran, 1956), and the relevant notices in H. Corbin's Histoire
de la philosophie idamique, Pat Il (full references to that work at n. 3, Part 11-A above), pp.
1125-26 and 1130-33.
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acquaintance with and serious understanding of 1bn ‘Arabl and his folowers, raher than merdy
traditiond (or even ironic) use of those maerids, usudly requires close acquaintance with each
individuad writer and his persond background (Sufi afiliaions, dudies, etc) and an informed
senditivity to their actud rolesin hiswriting. 1%

Fortunately, in the case of &M a lead, that necessary background is readily accessble,
even in English trandaion, through two recent indepth dudies (induding mgor criticd
editions) of some of his key meaphyscd prose writings—works which ae pefectly
complementary, and which dearly represent the fruits of years of research in this area®®
William Chittick’s carefully amotated critica edition of Jami's early commentary on the Fusls
al-Hikam (or rather, on lbn ‘Arabi’s own condensed metaphysica summary of it, the Nagsh al-
FusOs [Nagd al-NusGs fi Sharh Nagsh al-FusUs. Tehran, 1977.]—frequently cited in Professor
Richads own introduction—actudly conditutes a sort of broad higtoricd introduction (but
proceeding backwards in time) to the whole school of QUnawi, snce Jami often uses long
excerpts from many of the commentators discussed above (though not Amui and JIi). A partid
English tranddion (some 15%, summarizing the man outlines of the work, according to Prof.
Chittick) is now reedily accessble in the first volume (1982) of the Journal of the Muhyiddin 1bn
‘Arabi Society. 1%’

15 The interpretive problem is essntidly no different then with, for example, the
question of Platonic or Neoplatonic themes in Wedtern vernacular literatures. One has a smilar
range of posshilities, from conscious literary ‘dlusons (which can often be purdy formd or
‘literary’ in nature) to more meaningful and convincng poetic use by writers who may have hed
little or no formd sudy of ther ‘origind’ philosophic sources  The senstivity needed to judge
these quedtions is espedidly great with these later Idamic literatures because the ‘sabk-i Hind?
dyle (common to Pergan, Turkish, Urdu, etc. in the centuries following Jami—assumed such a
tremendous range of culturd references—induding extensve knowledge of metaphyscs and
theology) on the pat of its writers and cultured reeders dike. (See the rdated observations at
notes 56, 60, [Part 11-A] and 98 of Part Il above.)

1% Our comments here are intertiondly limited to a brief desciption, given the
framework of this aticde, so as not to preclude the fully detailed reviews each of these mgor
works deserves—especidly snce both these recent dudies involve more extensve and
ambitious scholarly efforts than mogt of the trandations which have been our primary focus in
thisreview atide.

107 “Ibn *Arabi’s Own Summary of the Fuslis: ‘The Imprint of the Bezels of Wisdom,”
pp. 30-93; the aticle is reprinted here from two earlier issues of the Tehran journd Sophia
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Jmi's al-Durrat al-Fakhira—an Arabic prose tregtise comparing the views of the Sufis
(i.e, the school of Ibn *Arabi), the mutakallimin, and the Avicennan philosophers on the centrd
metgphydca/theologicd questions of Idamic thought (as expressed in ther shared theologica
vocabulary of the divine Essence and Atiributes), and implicitly demondrating the superiority
and comprehensveness of the Sufi understanding of each of those issues—is an even more
fascinating higorical document, dnce it was goparently written a the express demand of the
powerful Ottomen sultan Muhammed 1. That background cdlearly illusrates both Jarmi’s
contemporary renown as a metgphyscian (as wel as poet), and the truly ‘ecumenica’ nature of
Idamic higher culture immediatdy prior to the higoric divisons introduced by the Safavid
revolution. At the same time, this work (and the intdlectud gtudion it exemplifies) dearly
pointed the way toward the credtive resolution of those different points of view by Sadr aDin
a-Shirddi (‘Mdla Sadrd,” d. 1050/1641), whose comprehensive synthesis and readily accessble
presentetion of the fundamenta ingghts of 1bn ‘Arabi and his commertators (in language largely
drawvn from both Suhrawardi’s ‘lllumingtionid’ [ishragi] thought and Avicennan philosophy)
was to dominate subsaguent trestment of these problemsin the Iranian world, at leest. 18

Perennis, vol. 1(1975), pp 88-128, and vol. 11(1976), pp. 67-106. Thiswork by Jami includes
the complete trandation of Ibn ‘Aradls work (Nagsh al-Fus(s) itsdf. ‘ Summary’ is probably not
the precise term to describe its relaion to the Fusls al-Hikam, given the extreme concison of
Ibn *Arabi’s Nagsh (itsdf incomprehensble without a commentary) and its grester focus on the
‘metaphyscd’ dde of the Fuslls, to a cetan extet prefiguring QOnawi’'s own primary
interpretive orientation.

108 See the long introductory contextua section of our study, The Wisdom of the Throne:
An Introduction to the Philosophy of Mulla Sadra (Princeton, 1981). For Sadra’ s own trestment
of the same quedions summarized by Jami in the Durrat al-Fakhira, Pat | of Sadra's work
trandated here (pp. 94-129) should be supplemented by his more lengthy discusson of those
issues in his companion volume, the Kitab al-Mash&'ir, tr. H. Corbin: Le Livre des Pénétrations
metaphysiques (TehraVParis, 1964).  (Prof. Corbin's work indudes an edition not only of the
Arabic origind of Sadrd's treatise, but dso of a 19%th-century Persian trandation by the same
Qga prince who trandated Jami’s al-Durrat al-Fakhira: see n. 109 below.) For a more recent,
increedngly scholastic sgage of this Qgar Iranian philosophic development—in which the imme-
digte influence of Ibn ‘Arabi’s thought is far less goparent—see the trandation by T. lzutsu and
M. Mohaghegh of the widdy-read metephyscd pat of the Ghurar al-Far&’id (or ‘sharh-i
Manzima-yi Hikmat’), by Mulla Hadi Sabzavari (d. 1284/ 1878), The Metaphysics of Sabzavari
(Demar, N.Y., 1977). This work dso includes a translaion (by Paul Sprachmaen, pp. 11-24) of
Sabzavari’s autobiography, a higoricaly reveding document in its own right.  The philosophic
and theologicd devdopments of the intervening period in the Iranian (and Imami Shiite) milieu
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Professor Nicholas Heer’s trandation of the Durrat al-Fakhira [The Precious Pearl . Pp.
237 + ix. Albany: SUNY Press. 1979, together with Jani's own glosses and the subsequent
commentary by his foremog disciple d-Lari (d. 912/1504), is (dong with the Arabic edition
itself) a monument of industry and erudition, whose careful philologicd atention to detail (illu-
drated, among other things, by the massve index/glossay of Arabic technicd terms the
identification and discusson of Jami’s sources for each of the three ‘schools discussed, locaion
of subsequent commentaries, etc) will meke it egpeddly ussful to speddids in this aea
However, little or no atempt has been made in the trandaion volume to explain the actud
philosophic and spiritud meaning and more universd Sgnificance of Jami’'s discussions, o that
this text is likdy to appear opague and merdy ‘scholadtic’ (in the pgorative sense) to readers
without extensve background in the three wideranging intdlectud traditions in quegtion. In
fact, the desper dgnificance and ongoing higtoricd influence of Jami’s work is brought out far
more dealy in the volume containing the Arabic editions of both of these texts (dso due to
Professor Heer) and an edition of its Perdan trandaion—by the same Qga prince who
trandated Mulla Sadra’'s widdy dudied ‘textbook’ on the same ontologicd and theologicd
issues, the K. al-Masha'ir 1%

are patidly covered in the anthology volumes of H. Corbin and S, J. Adhtiyani discussed in n. 3,
Pat II-A dove. As dready noted, the fae of Jami’'s more philosophic writings—and the
broader intdlectud tradition they represent—in most of the rest of the Idamic world 4ill
remains to be explored; those further devdopments and influences were cartainly not limited to
Safavid Iran.

For Jami’s predecessors among commentators of 1bn ‘Arabi corrdating the dements or
rlaive contributions of nagl, ‘agl, and kashf—terms which could be very loosdy connected
with the respective methods or presuppostions of kalam (and figh), Avicennan philosophy, and
Sufisn—see the earlier discussons of Amuli, Ion Turka, Ibn Al Jumh(r d-Ahsi1, and NasHi
above in this Pat 1I-A.  Jmi’s work here is didinguished primarily by its more sysemaic and
scholadtic presentation of the ‘rationd’ (‘aqli) formulaions of eech of those earlier key Idamic
intellectud traditions.

199 See n. 108 above for H. Corbin’s edition and trandation of the K. a-Mash@ir. The
volume of editions of al-Durrat al-Fakhira and the rdlaied commentaries and Pergan tranddion
(No. XIX in the ‘Wisdom of Peda Series, Tehran, 1980) is dso note-worthy for the long
introduction by the Perdan editor, A. M{savi Behbeharni; it is a philosophicdly serious and
credtive atempt to rethink the issues which have traditionaly been teken to disinguish the
schools in question, and thereby to go beyond the standard repetition of stereotyped scholagtic
descriptions.  That sort of origind, philosophicadly independent viewpoint is redively unique
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That 19th-century princdy trandation of Jmi’s work is only one sgn of the vigorous,
ongoing deveopment in Safavid and Qgar Iran (and the traditiond Shiite centers of ‘Irég) of
this school whose language and problematic is so deeply rooted in the sudy of Ibn ‘Arabi—a
higorica devdopment we are fortunate enough to be adle to follow in some detail only through
the coincidence of tha aeds rdaive insulation from direct colonization, plus the devoted
efforts of a handful of more recent scholars. However, when one looks & the actud location of
manuscripts of works by Jmi or any of the other writers (induding Ibn ‘Arabi himsdf)
discussed above—or a the even grester multitude of poets and literary figures who transmuted
thelr contributions into so may Idamic languages—it is dear tha thar influence, a least up to
the 19th century, was probably a least as grest and diverse in the higher culture and among the
SUfi orders both of the Ottoman empire and the Mudim regions of India Centrd Asa and even
China and Indonesia®'® In other words, our rdative ignorance of those later developments in
those far-flung Idamic regions reflects factors other than any lack of written sources.  If the Sufi
writings of ‘Abd a-Qédir d-Jezdiri (d. 1300/1883) discussed in the following section appear to
us today as a sudden, myderious ‘renaissance of the cregtive sudy of lbn ‘Arabi in the Arabic
world,*** that is Smply a reminder of how much research remains to be done in this (ad so
meany other) areas of later Idamic thought.

among the traditiond (i.e, non Wesen-educated) Iranian philosophers deding with these
schoals of later Idamic thought.

10 A case in point is Prof. Richard's mention of a commentary on the Lawa’ih by one of
Jami’ s disciples which was recently discovered in alibrary in Beijing (details on p. 29).

Equdly far didd is the Indonesan Qé&diri Sufi and Mday poet Hamza d-Fansiri (late
10"/16™ century), who ‘belonged to the school of mysidsm characterized by names like Ibn &
‘Arabi and ‘Iréki” (artide ‘Hamza Fansiri by P. Voorhoeve in EF?, 111, p.155). We may d0
mention the sudy by Syed Muhammad Naguib d-Attas, The Mysticism of Hamza al-Fansr,
Kuaa Lumpur, 1970, cited in A. Schimmd, op. cit., p. 354.

Ancther, higoricdly quite influentid example would be the laer Kubrawi Sufi ‘Al al
Hamadéni (d. 786/13115), author of dill another commentary on the Fusis al-Hikam, who
played an important role in the establishment of Stfism (and Idam more generdly) in Kashmir;
see H. Corbin, Higoire..., Pat Il (n. 3, Pat Il), pp. 116-17, and additiond bibliographic
referencesin the artide “* Al Hamadar® by S. M. Stern, EI?, I, p. 392.

11 see n. 4, Pat I1-A above, for recent studies of the 18th-century Moroccan Sufi 1bn
‘Ajiba, for whom Ibn ‘Arabi seems to have played a role that more fully reflects the broad range
of the Shaykh's actud writings and activities—although it is difficult to know how far one can
generdize from thissingle case.
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VI. ‘Abd a-Qédir a-Jazin (1222/1807-1300/1883) is today no doubt most widey known, &
leegt in the nations immediately concerned, as the leeder of Algerian resigance to the gradud
invagon and colonidization of that country between 1832 and 1847. However, the two recent
French trandations of parts of his Kitab al-Mawaqif, a vest work induding his lectures, medita
tions, and a sort of ‘spiritud diary from the decades of his exile in Damascus (1857-1883),
present a vey different agpect of his character and hidorical persona an extreordinary  Sufi
writer and teecher who—if these sdections can be taken as representaive—was not only
respongble for reviving the teachings of the Shaykh d-Akbar, but was dso himsdf in may
ways a sort of Ibn ‘Arabi reborn.*? Compared to the rdatively ‘scholagtic' traditions discussed
above, ‘Abd d-Qé&dir's work (like Ibn *Arabi’s) consgtently conveys a driking, unmistakable
sne of true origindity, of the fresh and compdling expresson of immediae <piritud
experience, grounded in the most profound persond reflection on the Qur'an and hedith as well
as extendve sudy of the works of Ibn ‘Arabi and ther commentators. That impresson of
immediacy and autherticity is no doubt a reflection both of ‘Abd a-Qéadir’'s didinctive persond
virtues and a the same time of his indebtedness to a broader (not merdy literary) SUfi tradition
of the study and gpplication of the ShaykH swritingsin a practicd, effective spiritua context.

All of thee feaures ae caduly explaned in Michd Chodkiewicz remarkable
introduction to his sdection of shorter chapters from the K. al-Mawéaqif (Ecrits spirituels. By
Emir Abd B-Kader. Pp. 226. Paris Editions du Seuil. 1982, a text which is itsdf a mine of
vauable higorical references. To begin with, in recdling the successve externd sages of ‘Abd
a-Qadir's own soiritud initistion—his youthful recetion of the khirga akbariyya from his own

12 Among the significant biographicd facts noted in the trandator's Introduction (Ecrits
spirituels, full references beow), proceeding from the outward signs inward, are his having lived
severd decades in same the house where 1bn ‘Arabi died in Damascus, his being buried next to
the Shaykh there (until the quite recent remova of his remains to Algeria), his reception of the
khirga akbariyya (see dso n. 113 beow) from his father, named ‘Sidi Muhyi d-Din,’” and his
repested compdling visons and encounters with the ‘spiritud redity’ (rGhaniyya) of the Shaykh
a-Akbar. See the discusson of these incdents, with full references to the specific passages in
the Mawéqif, in M. ChodkiewicZ s book, pp. 28 and 187-88.

The deeper resemblance of ‘Abd al-Qédir’'s writing to that of Ibn ‘Arabi, both in syle
and content, is discussed in detall below.
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faher, himsdf a Qédii maester® his encounter with the noted Shaykh Khéid a-Nagshbandi
during his fird pilgimege and vigt to Damescus (a8 age 20); and his maure sudy with the
Shédhili shaykh Muhammad a-Fas a Mecca (in 1269/1863—Mr. Chodkiewicz dearly brings
out an indispensable dimenson of Ibn ‘Arabi’s influence and spiritud function which is a once
more fundamentad and ye inherently less visble than its occesond ‘higoricd’ or literary
menifestations!**  However, in ‘Abd d-Q&dir's own exceptiona case—again, not urlike Ibn
‘Arabi’ s—the usud forms and methods of the Sufi peth (the spiritud combat of the nmurid, the
‘one who desires union) gppear to have only supplemented and confirmed a specid vocetion for
the more direct and rdativey effortless path of ‘ecstatic llumingion’ (jadhba) tha typifies those
rare individuds ‘chosen’ by God (the ‘murad’).*® Yet as the trandator indicates (pp. 25-26), it

113 1t is important to note, as the trandator Stresses, that the khirga akbariyya (which
‘Abd d-Q&dir's grandfather had earlier recaived in Egypt) did not diginguish a ssparate SuUfi
‘order, but was trangmitted by cetain shaykhs of severd tarigas, induding (at leest most
recently) the Nagshbandiyya and Shédhiliyya  Espeddly interesing in this regard is the long
higorica note (pp. 183-84) on Ibn *Arabi’s own dislas or chains of soiritud initiation (of which
the note ligs five, three going back to the Prophet and two to Khizr); it dso mentions the initigtic
dlslas from Ibn ‘Ardbl down to ‘Abd a-Qadir, dl of them beginning with Qinami. (Again, see
QlnawTs ceatrd role in the lines of direct tranamisson of the Fusls outlined by O.Yaha,
Higtoire..., 11, Appendix B.)

14 Eqeddly veusble in this regad is the extensve information (pp. 3538 and
accompanying notes), dravn largdy from dill unpublished sources and recent Sudies by
Egyptian and Syrian scholars, on the influences of ‘Abd d-Qé&dir's teaching and persond
example on contemporary Sufi Shaykhs in his time (primarily of the Shédhili and Nagshbandi
orders) and their successors down to the present.  On another leve, but no less important, the
trandator dso notes (p. 35) that it was ‘Abd d-Qé&dir who financed the firg publication (in
Cairo) of the completetext of al-FutQhéat al-Makkiyya.

On the higoricd plane which is our man focus here this introduction dso offers a
vduable summary (with lengthy references in the notes) of three dient issues in the long
controversy surrounding 1bn ‘Arabil and the Fusls al-Hikam (see n. 5, Part 11-A, and a number
of other related passages above). The questions discussed here (pp. 32-35) are the ‘faith of Pha-
raoh, the ‘eemnity’ of punishment in Hdl, and the ‘univerdity’ of the Shaykhs soiritud
outlook. Each of those points is treated, with reference to both 1bn *Arabl and ‘Abd d-Qédir,
with a daity and condson that makes this section useful even for those who are not dready
acquainted with these disputed sections of the FusUs.

115 «Abd dl-Qédir spesks of his own unusud path and draws the distinction between these
two ways—while undelining the dangers and advantages of each—in some quite reveding
autobiogrgphical remarks in Mawqif 18, the second sdection (pp. 46-49) trandated here.  The
didinction of murad and murid aluded to here, as M. Chodkiewicz points out (referring o Ibn
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is pehaps even more chaacteidic tha having had this trandforming experience of
enligntenment  (with the concomitant indght and passon tha illuminates dl these mawaqif),
‘Abd d-Qédir should subsequently return to follow the guidance of a more traditiond mester
(the Shédhili shaykh M. & Fasi, a Mecca) and to carefully retrace dl the accustomed stages and
states of the more ‘normd’ peth, in order to pefect his own ingght as spiritud guide and
teacher, 11 the activity that largdly occupied the find decades of hislife

Ceatanly it is this unifying practicd am of spiritud pedegogy (rather then dther Sufi
‘gpologetics or theoretical daborations pursued for ther own sske), an intention condantly
illumined and guided by immediae persond expeience and indght into the issues in quedion,
that typifies ‘Abd a-Qédir's writings (or & least the texts trandaed here) and distinguishes them

‘Arabr sbrief Igtilahét), is taken over from the Shaykh. There is a more complete and extremdy
dear discusson of this same didinction a the end of Ibn d-‘Arabi’s Mawadgi® al-Nujdm,
summarized by Asn Pdacios, I'l[dam Chrigtianisé (French trandation discussed in Part | above),
p. 319. [lbn ‘Arabi's Istilahat al-Sfiyya—the full range of titles is given in O.Y ., Higtaire..., no.
315—a short work he dso included, in inverse order, within the actud FutGhéat (11, 128-34 =
chept. 73, question 153), has been recently trandated by R. T. Haris in the Journal of the
Muhyiddin Ibn ‘Arabi Society, 111 (1984), pp. 27-%4, in a popular varson with a minimum of
notes or explandions, it should he used with extreme caution in reading other works of the
Sheykh, snce the ‘definitions given here often touch on only one limited aspect or a sngle
meaning among the multitude of senses that a given technicad teem may have dsewhere in his
own writings]

Although ‘Abd a-Qé&dir's own reference to a oecid divine ‘attraction’ or jadhba in the
passage just mentioned would dlow one, in purdy linguidic terms, to cdl him ‘majdhib’ we
mus dress that there is nothing ether in his writings or in what is described here of his life thet
would suggest the sort of peahologicad characteriics (sometimes rather euphemidticdly caled
‘divine madness) that are often associated with the term ‘majdhib’ in many Idamic countries.
Such a usage coud be highly mideading: see, for example, ‘Abd d-Qédir's typicdly ‘sober’
remarks concerning a-HdAI§’s rddive ‘madness or intoxication, pp. 45, 88, etc. (Fortunately—
and quite exceptiondly among the French trandaions dedt with in this review atide—this
book is provided with an excdlent Index!)

116 Again (see n. 112) te year and ahdf ‘Abd a-Qédir spent in Mecca and Medina was
marked by an extraordinary st of symbolic ‘coincidences mentioned by the trandaor (pp. 25
26, dting the biogrgphy by the Emir's son which is one of the man sources for this
introduction). In Medina, he lived and kept his spiritud retreat on the Ste of the house of Abl
Bekr, adjoining the mosque of the Prophet; he achieved his culminating, ‘highest degree of
illumingtion” while mediitating in the cave of Hira site of the Prophet’ s fird revelation.

For the dgnificance of this careful ‘retracing’ of the spiritud Path normdly followed by
mod individuas, in rdation to the specific title of thiswork, see n. 119 below.
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o dorikingy from many of the interpreters discused  abovel!’ The centrd
metgphydca/theologicd problems and intuitions and even the technicd vocabulary, ae dl
esatidly the same as in Ibn ‘Arddl and such commentators as QUnawi and Kashani—and Mr.
Chodkiewicz dresses and daborately documents ‘Abd  d-Qé&dir's profound debts to those
paticular authors''®—but they ae trested here in a practicd spiritud  perspective whose
immediacy and universdity (and resulting coherence) are far more directly accessble to non
ecidist readers. In sum, ‘Abd a-Qé&dir is not o much ‘commenting ol Ibn ‘Arabi (or his
uccesors) as actudly recrediing the Shaykhi's degpest intentions. The difference of perspective
is pdpable, and makes this work itsdf an excdlent introduction to the study of lbn ‘Arabi’sown
writings given its rdative smpliaty and darity of expogtion.

The thirty-nire shorter ‘hdts (often only two or three pages long) trandated in this
sdection!® usudly begin with a short Qur’anic ditation (or occasiondly a saying of the Prophet)

171t is important to recognize that ‘Abd d-Qadirs Mawagif are for the most part
directed toward a very different audience than many of the works in the school of QUnawi,
Ké&hani, etc. That is, they are not trying to convince, defend, or persuade a larger public; not
trying to ‘explan’ a text in sydematic and continuous fashion; and not directed toward other
‘uama@ in gened; but raher are intended for sncere and ‘practisng seekers. The gmilar
clarity and directness one finds in certain of the works of Jli (see above) may dso reflect the
same ot of conditions.  In any case, the rdaivey intimate spiritud nature of these texts, more
immediatdy grounded in experience, means that there is rddivey less need for explandion and
preliminary background for modern readers.

118 For the more explicit references © Ibn ‘Arabi and his works, see the htroduction, pp.
27-31 and index under the gppropriate headings, plus the eaborate notes—based on the Fusds,
FutOhat, Istilahét, and other works—detailing his direct borrowings and debts to the Shaykh a-
Akbar. However, as the trandator suggests, ‘Abd a-Q&dir hes s0 perfectly recrested the
problematic and guiding indghts of Ibn ‘Arabi that the mere enumerdtion of explicit quotations
or dludons is in itdf quite migepresertaive.  An anecdote he recounts (p. 31) suggests
something both of ‘Abd aQéadir's specid devotion to the Shaykh and his degp concern for the
exactitude of his teeching: he once sent two of his dose disciples to Konya to verify cetan
readings in his own text of the FutOhéd by comparing them directly with Ibn ‘Argbi’'s own
autograph manustript preserved in a library there (the same manuscript which is the main basis
for Ogman Y ahia' snew scientific edition).

19 Chosen from among dmost 400 in the origind work, most of them evidently much
longer, snce the Arabic edition takes up three large volumes. There is a concordance (p. 221) of
the French trandation and numbering of sections here, related to the corresponding numbering
and pages of the Arabic text.
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illusreting and illumingting a paticular Soiritud ingght or problem and guiding a more
extended reflection—sometimes didactic, sometimes quite persond and even ecdaic—on its
metaphysca, mord, or theologicd implications The result, a its bedt, is nather a sermon nor
foomd (even mydicd) exegess but something much more intimate and direct, namdy, the
communication of what ‘lbn ‘Arabi often cdls an ishéra, the ‘dlusoni or inner meaning thet
aoplies spedificdly to one’s own immediate spiritud condition.  This agpect of the Mawéaqgif is
especidly gpparent in the more intimate, autobiogrephica passages (eg., sections 1 and 36-37
here—a sort of writing rddivey rare in Arabic mydicd literature, but reveding the very
essence of the soiritua work and rdaion between magter and disciple—inwhich ‘Abd a-Qédir
recounts his own repeated experiences of wha he cdls (agan fallowing Ibn ‘Arabi) ‘ilg&’, that
is, the direct inner awareness of the ‘projection’ into one’s awareness of a passage of the Qur'an
together with the specific meaning uniquely appropriate to one' s spiritud sate a that moment1°

The mgority of these sdections however, ae compadaivdy more didactic ad
impersond.  Often reflecting ‘Abd d-Qéadir's own teaching adtivity (induding daily lectures in
his later years & Damascus), they dl revolve around the centrd trandforming indght into the

The dgnificance of the title is carefully explaned a pp 27-28. More important then any
dluson to the work of the same name by the famous ealy Sii Niffal, as M. Chodkiewicz
notes, is its characteristic usage by Ibn ‘Ardbi, for whom mawqif, in the context d the spiritud
path, is the hdt’ or ‘gopping’ place between two spiritud Sations (manzl or magam) where the
traveer (SAlik) recaves the guidance or ingdructions that encble him to redize fully and in ddail
the soiritud undersanding gppropriate to the following dation. There is thus a profound inner
connection between the ‘soiritud itinerary’ traced out in detal in these writings and ‘Abd d-
Q&dir’'s decison (see n. 116 above) to return and retrace in full the different stages required of
mogt piritua wayfarers.

120 See epeddly ‘Abd d-Qédir's reveding description of this phenomenon in the
opening Mawqif (= section 36, p.157 in the trandaion), where he dates tha ‘everything in these
Mawaqif is of this nature’ Other explicitly autobiogrgphica adlusons to this phenomenon can be
found herein sections 2-4 and 9.

One is reminded of Jami’s rdated satement a the beginning of the Law&’ih (see above)
that he is only a ‘trandator’ (tarjuman, in the sense of one who grasps and conveys the true,
intended meening, without coloring it with anything of his own addition)—a datement that
evidently refers mainly to his poetry in that work.  (See aso Ibn *Arabi’s own famous reference
to his function as tarjuman—in this very specific sense—in his introduction to the Fusis al-
Hikam; the Futdh& contans many more dealled explandtions of the importance of this
awareness and fundamental human process of ‘mediation,’ in regard to the roles both of the
prophets and the‘saints [awliya’].)
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transcendent Unity of Beng (wahdat al-wujdd) and the gpparent paradoxes and potentia
misundergandings that inevitably result when the awareness of that redlity is approached as an
externd ‘theory rather than the expresson of an inner redizaion'? Formaly spesking, both
the problems and the responses offered here had for the most part long been dassc in the
‘school’ of Ibn ‘Arabi. But what so powerfully disinguishes ‘Abd a-Qé&dir’'s writing, even on
the most gpparently abstract metaphysica topics, from that of Késhani, for example—and what
a the same time 0 drikingly unites him with Ibn *Arabi—is his congant contact with and
reference to the immediate vison, the experientid Source underlying those formulaions, and
(scarcdy didinguisheble from the preceding point) his fresh, authentic redization of the redity
and intentions of the Qur'an and the Prophet (via hadith) as they are grasped precisdly at that
leve of immediate perception.t

This intuitiond, often ecdaic ground of ‘Abd d-Qé&dir's (and lbn ‘Ardbl’s) spiritud
ingght—reminiscent, in its mogt direct lyrica expressons, of a sort of shath, or of the rhapsodic
ghazals o Rumi—is even more directly apparent in some of the ningeen poems from his
Introduction to the K. al-Mawaqif, trandated by CharlesAndré Glis [Poemes Métaphysiques.
By Emir Abd a-Qédir I'Algérien. Pp. 80. Paris Les Editions de I' Oeuvre. 1983], which form an
excdlent complement to the more expostory prose of the preceding work (without which, one
should add, they would often be difficult to understand).}?®> A few of these poems are complex,

121 Although the trandator has atempted to divide these sdections concerning Ibn
‘Arabl’s teeching topicaly—according to such themes as the ‘unity of Being ‘theophanies’
‘God and gods’ ‘intermediate causes’ and ‘the Prophet’—the controlling focus of ‘Abd a-
Q&dir's interest and indght is © great that one scarcdy natices the intended trangtions from one
subject to another.

122 |n this volume, the ‘ectaic dement is most openly expressed in the dosing poem
(section 40, p.177, the only sdlection taken from his poetic Diwan) and in the opening Mawqif. It
is dmogt as though the trandaor intended the res of the work, generdly more daboratey
‘doctrind’ and theoretical, to be taken as a st of commentay on those two framing
sedtions—and for them to stand for the indispensable basis of what comes between. (As noted
beow, the poems from the Introduction to the Mawagqif are often in this more openly ecdaic
key.)

123 The trandator's very brief introduction, which tdls us virtudly nothing about either
the Mawaqjif or their author, appears to assume congderable previous acquaintance with both—a
background which is fortunatdy supplied by the preceding work.  Likewiss the broader
doctrind or theoretical context of the poems—which may wdl have been supplied in the



33

but rdativdy conceptud summaries of metgphysca issues and paradoxes usng a treditiond
QUi imegay (MgninlLayld, ec); as such, they ae often reminiscent of the daborae
metaphysical verses that usually open the chapters of the Futthat and the Fus(s.*?* But the best
and mod poweful of them, transcending and trandorming those treditional poetic forms,
directly express that dedsve unitive—and truly universd—indght which is a the core of dl of
‘Abd d-Q&dir's (and Ibn ‘Arabi’s) writing, through daring reference to the theophany of the
divine ‘I, or in an intimate didogue of the soul with God that cannot but recal smilar poems of
. John of the Cross. In tranddion, a leadt, these verses are surely as fresh and evocative as the
more celebrated poems from Ibn ‘Arabl’s own lyricd Tarjumén al-Ashwag. And if thar
underlying unity of ingght and perception is such that they could hardly be diginguished, in that
respect, from the works of the Shaykh a-Akbar, ‘Abd a-Qé&dir is dealy far from beng a
‘disdiple in the sense of an epigon. One’'simpresson here, as throughout the Mawagif, is not o
much of dependency or derivation, but rather (to borrow his own language) of two equds

drinking from acommon Source.

Findly, the recent trandaion of a public letter of ‘Abd a-Qédir to the Societé asiatique
(written in 1855 from Bursa in Turkey, where the Emir fird lived &fter being rdeased from
imprisonment in France) [Lettre aux Francais: Notes breves destinées a ceux qui comprennent,
pour attirer I'attention sur des problemes essertiels. Tr. René R. Khawam. Pp. 279. Pais.
Phébus. 1977.],1% brings out a very different agpect of his thought—his acquaintance with the

intervening prose sections of ‘Abd a-Qédir's Introduction, aout which we are told nothing!—is
agan goparently taken for granted, snce the notes are limited manly to identifying the most
evident Qur' anic quotations and dlusons.

124 1t is interesting to note that the poems d this sort are distinguished by ‘Abd a-Qédir's
addressing his reader in the second person, like a teacher with his sudents (as in the more
prosaic pats of the Mawaqif mentioned above). But the more intimate—and convindng—
vases ae those in the first pason or in immediate didogue with God, often with complex
dlusons to the corresponding Qur’ anic modes of addressing the Prophet.

125 The origind title of the public letter is that trandated as the subdtitle of this trandation.
We should dso note the recent republication (Editions Boudama, Tunis nd.) of the original
French trandation (in 1858) by Gudstave Dugat, Le livre d’ Abdel Kader. . . , which is reveding
of the prgudices of his day (as Mr. Khawam points out a great length), but which is aso
provided with extengve notes and an index (pp. 187-370) which show some serious effort (based
on the very limited knowledge available a that time) to acquaint the 19"-century reeder with the
traditions of Idamic philosophy underlying ‘Abd aQ&dir's letter. R. Khawarmis tranddion is
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traditions of Idamic philosophy, and more paticulaly of political philosophy, trangmitted (in
his case) thraugh such centrd figures as Avicenna, TOd, and Ibn Khadin. This work, in its more
philosophica sections, is a brief (and reatively unorigind) pargphrase of the basic conceptions
of those authors concerning the nature and perfection of the human being as ‘knower; % and of
the essentid guiding role of the prophets and the communities they establish in hdping encble
humenity to redize tha perfection. What is remarkable here is ‘Abd a-Qéadir's matter-of-fact
rdiance on that (reputedly extinct) intdlectud tradition, apparently in no way fdt to be
incompatible with his Sufism or ‘dien’ to Idam, and the extraordinary darity and serenity with
which it hdped him to comprénend and come to terms with the dramatic higtoricd changes that
marked his own life and times.  As such, it is an gppropriate reminder of other, no less universa
and humanly dgnificant dimengons of laer Idamic thought which have dnce become if
anything, even more unknown (and misundersood) then the manifold contributions of 1bn
‘Arabi and hisinterpreters.

somewhat closer to the Arabic, and gives a ussful chronology (pp. 35-59, primarily palitica, but
with some interesing biographicd details) and a sdection of accounts (pp. 241-76. ‘Abd e
Kader en France) by French contemporaries that aptly convey the perception of the dignity and
spiritud force of the Emir’ s persondity even by overtly hodtile witnesses.

However, ndather trandation gives much inkling of the actud content of the traditions of
Idamic thought (and especidly the Idamic pdlitica philosophy of Avicenna, Tasi, and Ibn
Khadin) undelying and informing ‘Abd d-Qédir’'s ‘brief remarks’ (One reveding and grimly
humorous example is when ‘Abd aQéadir’'s dluson to the Mahdi's unifying humankind ‘by the
sword'—a detall spedified in numerous hadith, frequently commented on (but in a very different
direction!) by Ibn ‘Arabi—is treasted as a prescient ‘prophecy’ (p.164) of the FLN’s liberation of
Algeaia) The modern trandator's frequent impassoned asdes, while symptomdtic of the conse
guences of the contemporay ignorance of the complexity and universdity of the diverse
intdllectud traditions underlying ‘Abd d-Qé&dir’s letter, are in reveding contrast with ‘Abd a-
Q&adirs own saene and—for those aware of the traditions in question—closdy reasoned
discourse.

126 “Apd a-Qédir's own Sufi commitments and understanding are mogt evident here in
his dlusons to the rdevant soits of metaphysicd ‘knowledge (‘ilm) conddered as our highest
human end, and in his datement & the end of his discusson of prophecy (p. 164, trandaed here
from the French): ‘If someone came to me wishing to know the way of the truth, and provided
that he knew my languege pefectly wel, | would leed him to the way of the truth without
difficulty—not by pressuring him to acoept my idess, but Smply by meking the truth appear
before his eyes in such a way that he could not avoid acknowledging it.” If nothing dse, such
words suggest the spirit with which he approached the Mawaqif.



