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EBN AL-‘AMID, cognomen of two famous vi-
ziers of the 4th/10th century: Abu’l-Fazl and his son
Abu’l-Fath. The father of the first was called Hoseyn.
Tawhidi claims that this Hoseyn was of humble
origin, a nakkal (wheat-sifter) in the grain market of
Qom (Aklag al-wazirayn, p. 82). This, however, is
probably not true. After occupying major adminis-
trative posts, Hosayn was appointed chief of the
chancery (diwan al-rasa’el) at the court of the
Samanid amir Nih b. Nasr in Khorasan and was
given two honorific titles: ““Amid” (chief: doyen)
and “Shaikh.”

Not much is known about Hosayn’s son, Abu’l-
Fazl before he became the vizier of Rokn-al-Dawla,
the Buyid sultan who ruled a district which included
Ray, Hamadan, and Isfahan; but the fact that he
occupied such a post indicates that he took the same
line as his father. His early education combined
Arabic poetry and Greek sciences and philosophy.
His fame as a vizier spread far and wide, and many
poets and men of letters were attracted to his court.
The poet Motanabbi in one of his panegyrics speaks
of him as one who had met Aristotle, Alexander, and
Ptolemy. Meskawayh and Tawh1di both confirm his
interest in philosophy, but the latter adds that Abu’l-
Fazl did not hesitate to kill his adversaries—a trait
not quite befitting a philosopher. During his vizirate,
Abu’l-Fazl won several honorific titles: “Ra’is,”
“Ostad,” “the second Jahez,” etc.

Apart from a collection of epistles and some po-
etry, Abu’l-Fazl left no books. Tawhidi copied
some wise sayings and proverbs from a book by him
entitled al-Kalg wa' I-kolq, but this book remained
in draft form (Aklaq al-wazirayn, p. 328; al-Basa’er
VI, p. 165). In his style, he was not as fond of sqaj*
(rhymed prose) as his contemporary Sahebb. ‘Abbad
was. He admired Jahez’s style a great deal, but could
not emulate it well. This was due, according to
Tawhidi. to the fact that Abu’l-Fazl lacked several
of the natural and circumstantial qualities which
Jahez possessed (Emta‘, 1, p. 66).

When Abu’l-Fazl died in 360/971, he was suc-
ceeded in the vizirate by his son of twenty-two years,
Abu’l-Fath, who served two Buyid sultans: Rokn-
al-Dawla and his son Mo’ayyad-al-Dawla. Abu’|-
Fath was a good prose writer, in the manner of the

secretaries of the divan (q.v.), and was highly re-
spected by the military. Forthis reason, he was given
the title “Du’l-kefayatayn,” that is, master of both
the pen and the sword. Six years into his vizirate, in
366/977, he was killed after having fallen out of
favor with the powerful Buyid sultan ‘Azod-al-Dawla;
he had also indulged excessively in pleasures, to the
point of being oblivious to the intrigues being con-
cocted around him. According to Sabi, however, his
violent end was due to two factors: a) Rokn-al-
Dawla’s lenient treatment of him, and b) the fact that
he had inherited rather than earned the vizirate
(Ta‘alebi, Yatima 11, p. 217).
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EBN AL-‘ARABI, MOHYI-aI-DIN Abii ‘Abd-Allah
Mohammad Ta’1 Hatemi (b. 17 Ramazin 560/28
July 1165; d. 22 Rabi‘ II 638/10 November 1240),
the most influential Sufi author of later Islamic
history, known to his supporters as al-Sayk al-akbar,
“the Greatest Master.” Although the form “Ebn al-
‘Arabi,” with the definite article, is found in his
autographs and in the writings of his immediate
followers, many later authors referred to him as ‘Ebn
‘Arabi’, without the article, to differentiate him from
Qazi Abi Bakr Ebn al-‘Arabi (d. 543/1148).

Life, views, terminology.

He was born in Murcia in Spain, and his family
moved to Seville when he was eight. He experienced
an extraordinary mystical “unveiling” (kasf) or “open-
ing” (fotiih) at about the age of fifteen; this is men-
tioned in his famous account of his meeting Wi.[_h
Averroes (Addas, pp. 53-58; Chittick, 1989, pp- Xiil-
XIv). - Only after this original divine “attraction
(Jadba) did he begin disciplined Sufi practice (S”[l.lk?'
perhaps at the age of twenty (Addas, p. 53; Chittick,
1989, pp. 383-84). He studied the traditional SC‘:

: . ters: he
ences, Hadith in particular, with many m‘","“er,”hi_
mentions about ninety of these in an i‘“[oblogr;:pfor
cal note (Badawi). In 597/1200 he left Spal he
good, with the intention of making ‘.hc I'I(-'ij,}mnu-
following year in Mecca he began Wfi“fg I‘,‘Meccun
menlalaI-F()mhmal-makkz‘ya:lhetitle.' are of the
Openings,” alludes to the inspire :
book. In 601/1204 he set off from Mfcu
to Anatolia with Majd-al-Din ESI;ZI).
Sadr-al-Din Qiinawi (606-73/ 1210
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most influential disciple. After moving about for
several years in the central Islamic lands, never
going as far as Persia, he settled in Damascus in 620/
1223. There he taught and wrote until his death.

Ebn al-‘Arabi was an extraordinarily prolific au-
thor. Osman Yahia counts 850 works attributed to
him, of which 700 are extant and over 450 probably

genuine. The second edition of the Forihat (Cairo,
1329/1911) covers 2,580 pages, while Yahia’s new
critical edition is projected to include thirty-seven
volumes of about five hundred pages each (vol. 14,
Cairo, 1992). By comparison, his most famous work,
Fosits al-hekam (Bezels of widsom), is less than 180
pages long. Scores of his books and treatises have
been published, mostly in uncritical editions; several
have been translated into European languages.

Although Ebn al-‘Arabi claims that the Fmﬁl,z(ir.is
derived from divine “openings”—mystical unveil-
xings—and that the Fogsis was handed to hirTl in a
vision by the Prophet, he would certainly z}dplx.t that
he expressed his visions in the language of h‘lS intel-
lectual milieu. He cites the Koran and Hadith con-
stantly; it would be no exaggeration to say that most
of his works are commentaries on these two sources
of the tradition. He sometimes quotes aphorisms
from earlier Sufis, but never long passages. There is
no evidence that he quotes without ascription, in the
accepted style, from other authors. He was lhoroug!]-
ly familiar with the Islamic sciences, especially I(lf:?‘ll',
feqh, and kalam. He does not seem to have sludlc'd
the works of the philosophers, though many of his
ideas are prefigured in the works of such authors as
the Ekwan-al-Safa’ (q.v.; Rosenthal; Takeshita). He
mentions on several occasions having read the Ehya’
of Gazali, and he sometimes refers to such well
known Sufi authors as Qogayri.

In short, Ebn al-‘Arabi was firmly grounded in the
mainstream of the Islamic tradition; the starting
points of his discussions would have been familiar to
the ‘olama’ in his environment. At the same time he
was enormously original, and he was fully aware of
the newness of what he was doing. Most earlier Sufis
had spoken about theoretical issues (as opposed to
practical teachings) in a brief or allusive fashion.
Ebn al-‘Arabi breaks the dam with a torrent of expo-
sition on every sort of theoretical issue related to the
“divine things™ (eldhiyar). He maintains a uni-
formly high level of discourse and, in spite ()fg()mg
over the same basic themes constantly, he otters a
different perspective in each fresh look at a quesuon.
For example, in the F().}'l?.j\' ul-l,wkatln,.euch (‘)t twenty-
seven chapters dcuIsA with the d1vmg wisdom re-
‘ aspecific divine word—a particular prophet.
vealed toaspec ; ; ; e

.ach case, the wisdom is associated with a differ-
i o . attribute. Hence, each prophet represents
Cm-ql'vmt 1 ode of knowing and experiencing the
a dl.Hcchl "*n . Most of the 560 chapters of the
reulny_()l (J()(;[ed in similar principles. Each chap-
Fotahar are ro¢ “standpoint™ or “station™ (magam)
ter represents @ S

| ity - d SpCCi“C imcnsi()n of real-
5 . "'ll”)h or d d
from Whl(h rece

ity, can be surveyed and brought into the overarching
perspective of the “oneness of all things” (tawhid).

Ebn al-‘Arabi assumed and then verified through
his own personal experience the validity of the re-
velation that was given primarily in the Koran and
secondarily in the Hadith. He objected to the limiting
approaches of kalam and philosophy, which tied all
understanding to reason (‘aql), as well as to the
approach of those Sufis who appealed only tounveil-
ing (ka§f). It may be fair to say that his major
methodological contribution was to reject the stance
of the kalam authorities, for whom rashih (declaring
God similar to creation) was a heresy, and to make
tasbih the necessary complement of ranzih (declar-
ing God incomparable with creation). This perspec-
tive leads to an epistemology that harmonizes reason
and unveiling.

For Ebn al-‘Arabi, reason functions through dif-
ferentiation and discernment; it knows innately that
God is absent from all things—ranzih. In contrast,
unveiling functions through imagination, which per-
ceives identity and sameness rather than difference;
hence unveiling sees God's presence rather than his
absence—ra$hih. To maintain that God is either
absent or present is, in his terms, to see with only one
eye. Perfect knowledge of God involves seeing with
both eyes, the eye of reason and the eye of unveiling
(orimagination). This is the wisdom of the prophets;
itis falsified by those theologians, philosophers, and
Sufis who stress either tanzih or tasbih at the expense
of the other.

If Ebn al-‘Arabi’s methodology focuses on harmo-
nizing two modes of knowing, his actual teachings
focus more on bringing out the nature of human
perfection and the means to achieve it. Although the
term al-ensan al-kamel “the perfect human being”
can be found in earlier authors, it is Ebn al-‘Arabi
who makes it a central theme of Sufism. Briefly,
perfect human beings are those who live up to the
potential that was placed in Adam when God “taught
him all the names” (Koran 2:30). These names
designate every perfection found in God and the
cosmos (al-‘alam, defined as “everything other than
God”). Ultimately, the names taught to Adam are
identical with the divine attributes, such as life,
awareness, desire, power, speech, generosity, and
justice. By actualizing the names within themselves,
human beings become perfect images of God and
achieve God's purpose in creating the universe
(Chittick, 1989, especially chap. 20).

Even though all perfect human beings—i.c., the
prophets and the “friends™ (awlia’) of God—are
identical in one respect, each of them manifests
God’s uniqueness in another respect. Ineffect, each
is dominated by one specific divine attribute—this is
the theme of the Fosits. Moreover., the path to human
fulfillment is a never-ending progression whereby
people come to embody God's infinite altributes
successively and with ever-increasing intensity. Most
of Ebnal-'Arabi’s writings are devoted (o explaining
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the nature of the knowledge that is unveiled to those
who travel through the ascending stations or stand-
points of human perfection. God’s friends are those
who inherit their knowledge, stations, and states
from the prophets, the last of whom was Mohammad.
When Ebn al-‘Arabi claimed to be the “seal of the
Mohammadan friends” (Aaram al-awlia’ al-
mohammadiya), he was saying that no one after him
would inherit fully from the prophet Mohammad.
Muslim friends of God would continue to exist until
the end of time, but now they would inherit from
other prophets inasmuch as those prophets represent
certain aspects of Mohammad’s all-embracing mes-
sage (Chodkiewicz, 1986).

The most famous idea attributed to Ebn al-‘Arabi is
wahdat al-wojiid “the oneness of being.” Although
he never employs the term, the idea is implicit
throughout his writings. In the manner of both
theologians and philosophers, Ebn al-‘Arabi em-
ploys the term wojitd to refer to God as the Necessary
Being. Like them, he also attributes the term to
everything other than God, but he insists that wojitd
does not belong to the things found in the cosmos in
any real sense. Rather, the things borrow wojitd from
God, much as the earth borrows light from the sun.
The issue is how wojiid can rightfully be attributed to
the things. also called “entities” («‘yan). From the
perspective of tanzth, Ebn al-‘Arabi declares that
wojitd belongs to God alone, and, in his famous
phrasce, the things “have never smelt a whiff of
wojiid.” From the point of view of rashih, he affirms
that all things are wojid’s self-disclosure (tajalli) or
self-manifestation (zohir). In sum, all things are
“He/not He” (howa ld howa), which is to say that
they are both God and other than God, both wojiid
and other than wojiid.

The intermediateness of everything that can be
perceived by the senses or the mind brings us back to
imagination, a term that Ebn al-‘Arabi1 applies not
only to a mode of understanding that grasps identity
rather than difference, but also to the World of
Imagination, which is situated between the two fun-
damental worlds that make up the cosmos—the world
of spirits and the world of bodies—and which brings
together the qualities of the two sides. In addition,
Ebn al-‘Arabi refers tothe whole cosmos as imagina-
tion, because it combines the attributes of wojiid and
utter nonexistence (Chittick, 1989).

Influence on Persian Sufis and Philosophers.

Tracing Ebn al-‘Arabi’s influence in any detail
must await an enormous amount of research into
both his own writings and the works of later authors.
Most modern scholars agree that his influence is
obvious in much of the theoretical writing of later
Sufism and discernible in works by theologians and
philosophers.

Wahdat al-wojid, invariably associated with Ebn
al-"Arab1’s name, is the most famous single theoreti-
cal issue in Sufi works of the later period, especially
in the area under Persian cultural influence. Not

everyone thought it was an appropriate concept, and
scholars such as Ebn Taymiya (d. 728/1328) at-
tacked itvehemently. In fact, Ebn Taymiya deserves
much of the credit for associating this idea with Ebn
al-‘Arab1’s name and for making it the criterion, as it
were, of judging whetheran author was for or against
Ebn al-‘Arabi (on this complex issue, sec Chittick.
forthcoming).

Although Ebn al-‘Arab1’s name is typically associ-
ated with theoretical issues, this should not suggest
that his influence reached only learned Sufis. He
was the author of many practical works on Sufism,
including collections of prayers, and he transmitted
akergathat was worn by anumber of later shaikhs of
various orders. As M. Chodkiewicz (1991) has
illustrated, his radiance permeated all levels of Sufi
life and practice, from the most elite to the most
popular, and this has continued down to modern
times. Today, indeed, his influence seems to be on
the increase, both in the Islamic world and in the
West. The Muhyiddin Ibn ‘Arabi Society, which
publishes a journal in Oxford, is only one of many
signs of a renewed attention to his teachings.

Ebn al-‘Arabi’s first important contact with Per-
sian Islam may have come through one of his teach-
ers, Makin-al-Din Abd Soja‘¢ Ziher b. Rostam
Esfahdni, whom he met in Mecca in 598/1202 and
with whom he studied the Sahih of Termedi. He
speaks especially highly of Makin-al-Din’s elderly
sister, whom he calls Saykat-al-Ilejaz (“Mistress of
Hejaz”), Fakr-al-Nesd’ (“Pride of womankind™) bent
Rostam, adding that she was also Fakr-al-Rejal
(“Pride of men”) and that he had studied Hadith with
her. It was Makin-al-Din’s daughter, Nezim, who
inspired Ebn al-‘Arab1 to write his famous collection
of poetry, Tarjoman al-aswdaq (Nicholson, pp. 3-4:
Jahangiri, pp. 59-62).

In 602/1205 Ebn al-‘Arabi met the well-known
Sufi Awhad-al-Din Kermini (d. 635/1238) in Konya
and became his close friend; he mentions him on a
number of occasions in the Forithdr (Chodkiewicz et
al., pp. 288, 563; Addas, pp. 269-73). Awhad-al-
Din's biographer tells us that Ebn al-‘Arabi en-
trusted his stepson Qianawi to Awhad-al-Din for
training (For@zanfar, pp. 86-87), and Qiinaw1 con-
firms in a letter that he was Kermani’s companion
for two years, traveling with him as far as Shiraz
(Chittick, 1992b, p. 261 ).

Qunawi is the most important intermediary through
which Ebn al-‘Arabi’s teachings passed into the
Persian-speaking world. He taught Hadith for many
years in Konya and was on good terms with Jalal-al-
Din Riimi, but there is no evidence in Rami’s works
to support the oft-repeated assertion that he ‘wuf
influenced by the ideas of Ebn al-‘Arabi Ofgf'{]"\l:'_'
(Chittick, forthcoming). Nevertheless, Rum! hfcghn
mentators typically interpreted him in xcrnll:'_i‘:]c the
al-‘Arabi’s teachings. which had come t© c
Sufi intellectual universe.

ic works,
- Sy - o oen Arabic W
Qanawi is the author of about fifteen



including seven books and a number of relativei
short treatises. These works are much more system-
atic and structured than those of his master. H}s
focus on certain specific issues in Ebn lll—‘f\ruh.i s
writings, such as wojiid and the perfect human being
(al-ensan al-kamel), helped ensure that these \\"uu!d
remain the central concern of the school. Certain
terms typically ascribed to Ebn al-‘Arabi, such as al-
hazarat al-elahiya al-kams, “the five divine pres-
énces," seem to be Qunawi’s coinages. In al-Fokiik
(ed. M. K"ajavi, Tehran, 13715./1992), Qanawi ex-
plains the significance of the chapter headings of the
Fosiis; this work was used directly or indirectly by
pra.clically all the Fogits commentators (Chittick,
1984).

Qunawi wrote a few minor Persian works, but
probably not Tabserat al-mobtadi or Matdle‘-¢ iman,
both of which have been printed in his name (Chittick,
1992b, pp. 255-59). However, from at least 643/
1245 he taught the Ta Tya of Ebn al-Fare in Persian,
and his lectures were put together as a systematic
commentary on the poem by his student Sa‘id-al-Din
Fargani (d. 695/1 296) as Masareq al-

J. AStiani, Mashad, 1398/1978). This work was
extremely popular, but even more so was his much
expanded Arabic version of the same work,
Montaha'l-madarek (Cairo, 1293/1876).
The most widely read Persian work by Quinawi’s
students was no doubt the Lama‘ar of Fakr-al-Din
‘Eragri (d. 688/1289), which is based on Qtinawi’s
lectures on Ebn al-‘Arabi’s Fosiis (Chittick and Wil-
son). Mo’ayyed-al-Din Jandi (d.ca. 700/1300), who
was initiated into Sufism by Qanawi, wrote in Ara-
bic the first detailed commentary on the Fosiis (ed.
AStiani, Maghad, 1361 S./I982) as well as a number
of Persian works, including Nafhat al-rith (ed. N.
Mayel Heravi, Tehran, 1362 S./l983; despite the
editor’s claim of a unique Tehran manuscript, there
are at least two other copies in Istanbul [Sehit Ali
Pasa 1439, Haci Mahmud Efendi 2447], the first an
expanded version).
Jandi taught the Fosiis to ‘Abd-al-Razzaq Kasani
(d. 730/1330), who wrote one of the most widely
disseminated commentaries (Cairo, 1386/1966); it
often summarizes or paraphrases Jandi’s tcx.l, Kastl:l
wrote several other impquam works,t b(;?llilnmE/;:‘ oy
and Persian, all of ?"hmh areH'r:);')’ac’wilal—Qor’(in
‘Arabl’s universe 0r~dlscourfi}3\rz;i>i‘s name (Beirut,
has been publ1sh<:c.i'1néibnl_ah see Murata): a]thqugh
1968; for passages In n%p:?ut;i’s basic world view,
pcrmcaleq ie and:'l:'}crenccs‘ of perspective lh-ifl
there are ln}porl‘"-‘ld 1 ndent thinker (Lory; Morris,
markicasanlesac cpcl’ersian work on forowwat
1987, pp. 101-06). A blished (Tohfat al-t’l\":’””ﬁ
(fotiiwa) has also!)ccn_zu M. Sarraf in Rasa’el-¢
kasa’es al-fetyan, e .
java rdan, Tehran, 1973). it ave ivaduently
jay (IHI.IKI sntaries on the F()‘_s us dr(:vfc(_l'

Persian commt—’nb. commentary of Kasani’s stu-
based on u:c Ara lc i (d. 751/1350), author of a
dent, Dawtd Qaysar1 (d.

darari (ed. S.
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s systematic philo-
“oyus (Tehran, 1299/
3) itseli became the object
he latest, sce AStiani, 1385/
sifluence is obvious and

edin the first Persian commentary on the
Fosits, Nosis al-kosis (partly edited by R. Mazlami,
Tehran, 1359 S./ 1980). written by his student Baba
Rokn-al-Din Sirazi (d. 769/1367). The Persian com-
mentary by Tdj-al-Din Hosayn b. Hasan K*arazmi
(d.ca. 835/1432; ¢d. N. Mayel Heravi, Tehran, 1364
S./1 985) is almost a verbatim translation of Qaysari.
Other Persian commentaries include Hall-¢ Fosiiy
by Sayyed ‘Ali Hamadini (d. 786/1385): this work
has been wrongly attributed 1o K¥dja Parsa in its

acknowle

printed edition (ed. J. Mesgarnezad, Tehran, 1366
S./1987; see Mayel Heravi. 1988, pp. xxi-xxvii). In
his comprehensive list of the more than one hundred

commentaries on the Fosits, Osman Yahia mentions

ten in Persian, some of which, however, may be

repeats (introduction to Amolj, pp. 16-36). Persi
commentaries th
following:

dan
at he does not mention include the
I. Kdtam al-Fosis, auributed 1o Shah
Ne‘mat-Allah Wali (d. 834/1437): this ismuch longer
than any of Shah Ne‘mat-Allah’s printed rasd’el
(manuscripts include Nadwat al-‘Olama’ 35; Andhra
Pradesh State Oriental Manuscript Library, Tasawwof
254, Jadid 715; Kodabak3, Farsi 1371). 2. Another
long commentary is also attributed to Shah Ne‘mat-
Allah (Andhra Pradesh, Tasawwof 185). 3. Shaikh
Mohebb-Allah Mobarez Elihabadi (d. 1048/1648),
Ebn al-‘Arabi’s most faithful Indian follower, wrote
a lengthy Persian commentary and a shorter Arabic
commentary. 4. Hafez Golaim-Mostafa b._ Mo-
hammad-Akbar from Thaneswar wrote Sokits u/-.
hemam ft $arh Fosiis al-hekam, a commentary of
1024 pages in the Andhra Pradesh copy (Ta.yaw;s (flf
296), apparently in the 11th/18th century. ~Tl‘1c .d(t)
Persian commentary on the Fosiis in India bL‘L-ll.lb P
be al-Ta’wil al-mohkam fi motasSabah F()A_\u:_:l ({b
hekam by Mawlawi Mol]ammud-HﬂSi‘"DSé‘C{l‘;])
Amriihawi; he was living in H)’qemb‘{d L(,USkn‘ow
when this 500-page work was published in
i 3. e irectl
mAl ggmbcr of Qunawi’s contemporaries nol':‘l}:ir;;l’l)l’

5 . ” mz i

to his circle were lmporl.dm in nasing

co'n‘ngt(i)l::i of Ebn al-‘Arabi’s teachings avmldl!;l‘;-zl)o
Iedb‘li:n speakers. Sa‘d-al-Din Hamiya (d. 6‘19/ ;'rc:
}Dc;,b rsi:;n disciple of Najm-al-Din Kobm: co
dposd‘ed with Ebn al-‘Arabt and spent slevirdlb)./clz:]rj
S al-“Arabrt a
s amascus, where he met both Ebn.d and
ma]r),-‘::v-lidhl‘:ll::wrow works in both Arabic und‘ Persian;
lQhes*; are often extremely difficult, espe(.:mlly-bc-
C'll;SC the author delighted in letter symbolism (for a
P‘er;ian work, see a[—Me._x'lJzil,Lfi'I-m._\‘awnt(zf, .ed: N.
Mayel Heravi, Tehran, 1362 5./1983). His disciple
‘Aziz-al-Din Nasafi (d. before 700/1300) was r(?—
sponsible for making some of Ebn al-‘Arabi’s termi-
nology well-known in Persian; his popularizing works:
can hardly be compared in sophistication to those of
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‘Eraqi or Fargani (see, e.g., his Ensan-e kamel, ed.
M. Molé, Tehran, 1962; an English paraphrase of his
Magqsad-e agsa was published by E. H. Palmer as
Oriental Mysticism, London, 1867; see also Morris,
pp. 745-51). Sams-al-Din Ebrahim Abarqiihi began
to write Majma“ al-bahrayn (ed. N. Miyel Heravi,
Tehran, 1364 S./1985) in 714/1314. The work rep-
resents an early effort to integrate Ebn al-‘Arabi’s
teachings into Persian Sufism; more sophisticated
than Nasafl, the author does not have the strong
philosophical orientation typical of Qiinawi and his
circle.

Among early Persian poets influenced by Ebn al-
‘Arabi’s teachings and terminology were ‘Eraqi,
Magrebi, and Mahmid Sabestari (d. ca. 720/1320).
Mohammad Lahiji (d. 912/1506) commented on
Sabestari’s thousand-verse GolSan-e raz in Sarh-e
Golsan-e raz, a long Persian work rooted in the
writings of Kasani and Qaysari. One of Ebn al-
‘Arabi’s most learned and successful popularizers
was the poet ‘Abd-al-Rahman Jami (d. 898/1492),
especially through his gazals and matnawis; about
1,000 verses of his Selselat al-dahab carefully fol-
low the text of Ebn al-‘Arabi’s Helyat al-abdal
(Mayel Heravi, 1988, pp. xxxvii-xI). Jami’s Persian
prose works dealing with Ebn al-‘Arabi’s teach-
ings—the Lawa’ch, Lawame*, Afe“at al-lama‘at,
and Naqd al-nosits fi Sarh Nags al-Fosiis—as well as
his Arabic commentary on the Fosits, were also
widely read (see introduction to Jami, 1977). Jami
was especially popular in India, and most of the
numerous followers of Ebn al-‘Arab1 in the subcon-
tinent—who were much more likely to write in Per-
sian than in Arabic—are indebted to his explications
of the Shaikh’s works (Chittick, 1992d). Mohammad
b. Mohammad, who was known as Shaikh-e Makki
(d. 926/1020) and considered himself a disciple of
Jami, defended Ebn al-‘Arabi against attacks by
narrow-minded critics in his Persian al-Janeb al-
garbi fi hall moskelat al-sayk M{)I_IV\’I_-(l{-DI—II Ebn
(‘Arahi (ed. Mayel Heravi, Tehran, 1364 S./1985).

The poet and Sufi master Shah Ne‘mat-Allah Wali
was one of Ebn al-‘Arabi’s most fervent admirers
and followed closely in the tracks of Kasani and
Qaysari. He wrote over one hundred ra.S(ilas (1re§-
tises) on theoretical and practical Suf}Sl]] that fit
squarely into Ebn al-‘Arabi’s universe; four of these
comment on the Fosiis or Naqs al-Fosus, Ebn al-
‘Arabi’s own treatise on the essential ideas of the
Fosiis. The Perso-Indian poet Mirza ‘Abd-al-Qader
Bidel (=B&dil, q.v.; d. 1133/1721) demonstrates an
intimate knowledge of Ebn al-‘Arabi’s school in
such matnawis as ‘Erfan. _

Even Sufi authors critical of Ebn al-“Arabi’s teach-
ings adopted much of his terminology and world
view. Thus in Persia ‘Ala’-al-Dawla Semnani (d.
736/1337) and in India Shaikh Mohammad Hosaynr,
known as Gisi-Deraz (d. 825/1422), and Shaikh
Ahmad Serhendi (d. 1034/1634) donotdiverge mark-
cd‘ly from most of the teachings established by him

and his immediate followers. Most Sufis did not take
the criticisms of these authors too seriously. Typical
are the remarks of Sayyed ASraf Jahdngir Semnani
(d. probably in 829/1425), who studied with ‘Ala’-
al-Dawla Semnani but sided with Kasani in his
defense of Ebn al-‘Arabi against Semnani’s criti-
cisms (see Landolt, 1973). After providing the
views of the participants in this debate and those of
a number of observers, Sayyed Asraf tells us that
Semnant had not understood what Ebn al-‘Arabi was
saying and that he had retracted his criticisms before
the end of his life (Yamani, Lata’ef-¢ asrafi, latifa
28, pp. 139-45; Mayel Heravi, 1367, pp. XXXi-XXXV).
In a similar manner, Shah Wali-Allih Dehlawi (d.
1176/1762) wrote a work showing that there was no
fundamental difference between Ebn al-‘Arabi’s
wahdat al-wojiid and Serhendi’s wahdat al-5ohiid.

From the 8th/14th century onward Ebn al-‘Arabi’s
influence is clearly present in many works written by
authors known primarily as theologians or philoso-
phers. Among Shi‘ites, Sayyed Haydar Amoli (d.
787/1385) was especially important in bringing Ebn
al-‘Arabi into the mainstream of Shi‘ite thought. He
wrote an enormous commentary on the Fogits, Nass
al-nogsiis, the 500-page introduction of which has
been published (representing about 10 percent of the
text). Amoli investigates the meaning of the Fogiis
on three levels: nagl (the Koran and Hadith, making
special use here of Shi‘ite sources), ‘ag!/ (meaning
kalam and falsafa), and kasf (referring both to his
own experience and the writings of major members
of Ebn al-‘Arabi’s school). Amoli also wrote several
Arabic works on metaphysics; especially significant
is Jame“ al-asrar (ed. Corbin and Yahia, Tehran,
1347 S./1969; see Morris, 106-08), which was writ-
ten in his youth during his initial movement into Ebn
al-‘Arabi’s universe.

Sa’en-al-Din ‘Ali Torka Esfahani (d. 835/1432)
completed a commentary on the Fosits in 831/1427,;
his treatise on wojitd “being,” Tamhid al-gawa‘ed
(ed. S. J. Astiani, Tehran, 1396/1976), frequently
paraphrases Jandi’s Fogiig commentary. A number
of Torka’s Persian treatises (Cahdrdah rasd’el, eds.
S. (A.yMﬁSﬂWT Behbahani and S. E. Dibaji, Tehran,
1351 5./1972) make explicit or implicit reference to
Ebn al-‘Arabi’s teachings. Molla Sadra (d. 1050/
1641) frequently quotes at length from the Fotithat
inhis Asfar. His student Molla Mohsen Fayz Kasani
(d. 1090/1679) wrote an epitome of the Forithat and
frequently quotes from Ebn al-‘Arabi in his works
(EF V. p. 476). Even Molla Mohammad-Bager
Majlest (d. 1110/1669), well-known as a critic f
Sufis in general and Ebn al-‘Arabi in particular
quotes on occasion from Ebn al-‘Arabi in hi$ mfﬂl;]z/
mental Behar al-anwar (Beirut, 1983; -8 lhilA“rz(:bi
al-ma‘refa in vol. 67, p. 339, refers to Ebnl ‘;)— In the
inthe Fotithat, Cairo, 1911, vol. 2. P ?zi"fc}e;uiulcd
modern period, Ayat-Allah Kh(nn?'nlrd[lmnt?’ by his
himself from many other influentid ”‘h 1992b).
intense interest in Ebn al--ArabT (KnYS™
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The first of Ebn al-‘Arabi’s works to be translated
into Persian was the Fogsiis, not as an independen
work, but rather in the midst of the commentaries by
Biba Rokn-al-Din and others. A translation withou
commentary was made by ‘Abd-al-Gaffir b
Mohammad-‘AlT; an autograph version, written i
1008/1685, is found in the Salar Jung Library ig
Hyderabad (Deccan) (Tasawwof 33; other copies arg

found in the Andhra Pradesh State Library, Tasawwof

464 and Jadid 4248). Several short works by Ebn al
‘Arabi on Sufi practice, including al-Anwdr, Asra
al-kalwa, Haqiqat al-haqa’eq, and Helyar al-awlia
were translated in the 8-9th/14-15th centuries (fo
the Persian text of these and other minor works, seg
Miyel Heravi, 1988). A manuscript (Andhra Pradesh
Jadid 1461) called Sarh-e Fotihat, probably by
Shaikh Mohebb-Allah Elahdbadi, is the second vol4
ume (fols. 357-747) of a work that includes transla

tions of and commentary on long passages from th
Fotithar. Several of Elahabadi’s long Persian worky
provide extensive translations from the Forithat.
Among Persian Sufis who were especially influen
tial in the Arabic-speaking countries of Islam, ong
can mention ‘Abd-al-Karim J1l1 (d. 832/1428), au
thor of numerous independently-minded works, whg
settled in the Yemen and contributed to the wide
spread interest in Ebn al-‘Arabi’s writings there (seg
Knysh, 1992a). Finally, itis worth noting that mos
followers of Ebn al-‘Arabl in Persia wrote theif
theoretical works in Arabic. In contrast, the Indiar

subcontinent witnessed an enormous outpouring o

Persian writing pertaining to this school of thought
a legacy largely ignored by modern scholars, even i
the subcontinent itself (Chittick, 1992d).
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(WiLLiaMm C. CHITTICK)

EBN ‘ARABSAH, SEHAB-AL-DIN ABU'L-‘ABBAS
AHMAD b. Mohammad ... Hanafl ‘Ajami (b. Dam-
ascus, 791/1389, d. Cairo, 854/1450), literary scholar
and biographer of Tamerlane (Timir). According to
the autobiography quoted by Ebn Tagriberdi, when
Timiar conquered Damascus in 803/1401, Ebn
Arabgah and his family were transported to Timiir’s
capital. Samarkand. He spent the next eight years in

Transoxiana and Chinese Turkestan, where he learned
lv’ersian and Mongolian and studied with Sayyed
Sarif Mohammgd Jorjani, Sa‘d-al-Din Mas‘ad
Taftazani, and Sams-al-Din Mohammad Jazari.
Later, in K¥arazm, Saray, Astrakhan, and the Crimea,
he associated with the ruling elite, scholars, and
litterateurs. Around 815/1412, he entered the service
of the Ottoman sultan Mohammad I, holding the
office of confidential secretary (kateb al-serr). At
this time, he translated several religious works from
Arabic into Turkish and ‘Awfi’s Jame© al-hekayat
wa lame* al-rewdyat from Persian into Turkish. Ebn
‘Arabsah returned to Syria and reentered Damascus
in 825/1422 after the death of Mohammad 1. There
he occupied several minor religious posts and com-
pleted his celebrated biography of Timiir, ‘Aja’ebal-
magqdiir fi nawa’eb Timiir (q.v.). Sometime after
841/1438, he settled in Cairo, where he became
acquainted with the historians Ebn Tagriberdi and
Sakﬁwi (Sakawi, II, pp. 128-29, 130-31). He ini-
tially secured the favor of the Mamlak sultan Jagmagq
and compgsed several works in his name, including
anadaptation of the Marzban-nama entitled Fakehat
al-kolafa’ wa mofakahat al-zorafa’, written in 852/
1448. 1In 854/1450, Jagmaq imprisoned him for a
few days as the result of a rival’s complaint. Eb
‘Arabsah died twelve years after his release . i
.Biblingraphy: (For cited works not give;l in de
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notices in Ebn Tagriberdi, al-Manhal al-sz%ﬁ wa’ [e
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al-Zaw’ al-lame‘ le ahl al-qarn al-tase* II C—'l'Wh
1353-55/1934-36, pp. 126-31, from whici] (;ll}:O‘
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II, pp. 698-701; J. Pedersen, EJ2 I, p 7g1 ;J A
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al-zoniin, ed. Fliigel, 11, pp. 128, 352,5 15- v -
190-91,345; VI, p. 544; and Brockelmann. Gy 11
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Fructus imperatorum et jocatio ingenio.\"orzsz e
2 vols., Bonn, 1832-52; and al-Ta’lif a[-rdhe;."fl'
§tam Sayk al-Malek al-Zaher al-qa’em be nosra:
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(Joun E. Woobs)

EBN ASDAQ, MirzA ‘ALI-MOHAMMAD (b. Mashad
1267/1850; d. Tehran, 1347/1928). prominent Bahai
missionary. He was given the honorific designation
Ebn(-¢) Asdaq in certain Bahai scriptural writings.
’IOIWi.ll'd the end of his life Baha’-Alldh counted him
a living martyr and referred to him as Sahid ebn-¢





