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Abstract: This article examines three recently discovered works by the author of Lata’f
al-’lam, a well-known treatise on the technical terminology of Sufism, which has been
erroneously attributed to Sadr al-Din Qunawi, Said al-Din Fargani and, especially, to “‘Abd
al-Razzaq Qasani. It analyses what we know of its real author, possibly called Ibn Tahir (a
Sufi Sunni thinker of the school of Muhy1 1-Din Ibn “Arabi), his milieu and his life (13th-
14th century), by studying the Lata’f and these three previously unknown works: al-Dala’il
al-qat‘iyya, al-Durra al-farida and Tadkirat al-fawa’id." A new edition of the Lata’f (2000) and the
edition of several of QQasant’s short works (2000), both produced by M. Hadizadeh, as well
as a review of my earlier article on the matter by G. Elmore (2000), a second review by N.
Pourjavadi in his book Is7ag wa-%rfan (2002), and some considerations by Pierre Lory in the
Encyclopaedia of Islam (Online — E3 English), are also taken into consideration®.

1 After several visits to libraries in Turkey in order to find out information, I finally had the opportunity to
write a first article on the subject during my stay, as a Visiting Research Scholar, in the Dept. of South and
West Asian Area Studies in the Graduate School of Asian and African Area Studies of Kyoto University. This
earlier article was published under the title An Unknown Akbarian of the Thirteenth-Fourteenth Century: Ibn Iahir, the
Author of Lata'if al-1lam and his works, ASAFAS, Kyoto University, 2000. The present article follows on from
the previous study and brings it up to date.

2 See the very instructive review by Gerald, Journal of the Muhyiddin Ibn Arabi Society, XXVIII (2000), pp. 97-101,
and also Nasrollah Pourjavadi, I$7aq wa-%rfan (ISBN: 964-01-1030-2), Markaz Nashr Daneshgahi, Tehran,
2002, pp. 449-456. Unfortunately, since it lacks due rigour, Pourjavadi’s review mainly brings confusion to
the matter. Without having done any previous research on the manuscripts mentioned in my previous article,
he comments on some of my hypotheses, repeating my own questions as if they were presented as actual facts,
and comments on the facts as if they were presented merely as hypotheses. In short, it seems that Pourjavadi
did not understand the basic facts: the Durra, the Tadkira and also the Dala’il kept at the Sulaymaniyye Library
are certainly, without any doubt, by the author of the Lata’if. Consequently, it is extraordinary that he persists
in attributing the Lata’f to QQasant: no reference to those four books is found in any of his known works while,
on the other hand, no reference to Qasani’s books is found in the four known works by the author of the Lata’if:
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I. LATA’IF AL-FLAM
1. Introduction

'Two recent editions of the well-known work on Sufi terminology, entitled Lata’sf al-i‘lam fr
isarat ahl al-ilham® have awoken keen interest among scholars of Sufi thought and especially
among those who study the work of the Andalusian writer Muhy1 I-Din Ibn Arabi and the
so-called Akbarian School*.

Lataif al-i‘lam, a major work on Sufi terminology, reveals a deep familiarity with Sufi literary
tradition, in general, and with Akbarian teaching, in particular. Its author conveys Ibn
‘Arab1’s doctrine in a highly perceptive manner, presenting us with elaborate, mature and
methodical thought which is nevertheless founded on inspiration, and is therefore open,
dynamic and non-reductive, as is appropriate to a language of symbolic allusion and to
sciences deriving from mystical experience.

The author of the Lata’f demonstrates a broad and deep erudition: he offers us the fruits
of his personal, intellectual achievement by establishing incessant, intertextual links and
inspired correspondences and interrelationships between similar terms or between diverse
levels of meaning, and by clarifying concepts and perspectives through thought-provoking
classifications which are extremely helpful in the reading of Akbarian texts.

The Lata’if is, therefore, in my opinion, a key reference work for the study and translation of
Sufi works and for the history of Sufism in the fourteenth century.

2. Editions of the work

Unfortunately, both existent editions of Lataf al-i°lam f7 iSarat ahl al-ilham are attributed,
under the same title, to “Abd al-Razzaq al-Qasani.

The first was edited by Sa‘id ‘Abd al-Fattah (Dar al-Kutub al-Misriyya, Cairo, II vols., 512
pp- + 697 pp., 1416/1996). The second has been edited and annotated, in a single volume, by
Magid Hadizadeh (Mirat-1 Maktab, Tehran, 2000, 832 pp.).

3 The title of the work, “The subtleties of instruction on the symbolic allusions of the Inspired Ones”, is
similar to the title of the well-known (afs7r by Abu 1-Qasim al-Qusayri, Lata@’sf al-isarat, ed. 1. Basyuni, Gairo,
1971, and that of a brief treatise by Ibn “Arabi entitled K. al-I°lam bi-isarat ahl al-ilham (see Rasa’il Ibn “Arabi,

Hyderabad, 1948, 1, n°. 7).
4 This consists, broadly speaking, of those who adhere to the thought and spiritual legacy of Ibn ‘Arabi, the

Sayh al-Akbar, have either followed or been inspired by his teachings during the last eight centuries, and have
used his characteristic and rich terminology.
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The first editor of the Lata%f, the Egyptian scholar Sa‘id “‘Abd al-Fattah, claims to have
consulted three manuscript copies: two attributed to Qasani and one anonymous. However,
this rather precipitate edition’ is actually based on only one copy, which, like the others,
1s very late. The edition lacks critical apparatus and contains frequent inaccuracies and
misprints®. Many of the notes are misleading (e.g. those that refer to the K. al-“Abadila by Ibn
Arabi, instead of the Kasfal-ma‘na’) and, in general, it is lacking in reliable bio-bibliographical
references and any research on sources, which 1s indispensable for the publication of such an
important glossary that could be regarded as a “dictionary of authorities”. Nevertheless,
in spite of its deficiencies, the edition 1s complete, at least grosso modo, and may be used with
caution. In addition, its indices of verses, people and works cited, are well done and very
useful.

Hadizadeh’s edition, which is more critical than the previous one, uses two other late copies
of Lata’if also attributed to Qasant®. Both editors are sadly certain that Qasani is the author
of the work. Other scholars, however, questioned his authorship since it is also attributed to
other authors in different manuscript copies.

Haggt Halifa has already attributed this title both to “‘Abd al-Razzaq Qasani and to Sa‘id
al-Din Fargani (there is a copy attributed to him in the Suleymaniyye Library in Istanbul),

5 The manuscript copy on which the edition is based (Dar al-kutub al-misriyya 3591, section on tasawwuf), is
dated 1294 h. See Lata’if, pp. 76-77, where the two other copies, from the same library in Cairo, are mentioned.
6 For example, it says wa-yuhyi bi-gamali-ha I-darayn al-mustagn? ‘ani l-tagam/sic/ l-“arady... (see Lat. 11, p. 344) when,
according to another quotation of the same passage, it should say wa-yuhy? bi-gamali-hi [-dat l-mustagnt ‘am
l-tagammuli I~arad... (cf. Tadkira, Chapter 74, fol. 128a).

7 Sa‘id ‘Abd al-Fattah quotes long passages from the K. al-“Abadila by Ibn Arabi from the edition by ‘Abd al-
Qadir Ahmad °Ata’, al-Azhar, Cairo, 1969, in which, incidentally, 21 entire chapters are missing (Chapters
53, 57, 69, 72, 82, 98 and 101-115) of the 117 in the original version by the author (see, for example, the
complete copies of the mss. Sehid Ali Paga 2826/6b-61b, 721 H., or Ayasofya 4817/1-69b, 649 H.). In fact,
the passages quoted neither clarify nor have any direct relevance to the definitions of the ‘abadila in the Lata’f
(see Lat. II, p. 105, note 1, and ff.). The same is true of other notes, e. g., n°. 4, on p. 30, where the editor says
that K. al-Bayad wa-l-sawad, a work only recently edited, appears among the titles which Ibn ‘Arabi mentions
in his gaza to al-Malik al-Muzaffar and he refers to his own deficient edition of the ¢gaza (see Ibn Ibn “Arabi,
Manzil al-manazil al-fahwaniyya, Gairo, 1993, pp. 33-65), which adds nothing to previous existing research and
where the title in question is not mentioned. See Lat. II, p. 30, note 4. See also, further on, the remarks in a
note about the authorship of the work (Lat. I, p. 63, note 1). On the real author of the K. al-Bayad wa-l-sawad, see
Sirjani, ‘Ali ibn al-Hasan (d. 1077), Sufism, black and white: a critical edition of Kitab al-Bayad wa-l-Sawad (ed. Bilal
Orfali and Nada Saab), Brill, Leiden, 2012. See also Ibn ‘Arabi, Le secret des Noms de Dieu (K. Kasf al-ma‘na...),
edition and notes by P. Beneito, Albouraq, Paris/Beirut, 96-3.

8 On the copies ‘R’ and ‘M’ see Lat.-H, pp. 43-45 (note 1) and the variant readings shown in pp. 605-786. Note
that when Hadizadeh’s edition 1s referred to, Lat.-H is used, adding the letter /7 to the reference, while Lat. by
itself refers to the previous edition.
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whom he considers to be the real author?, whilst Brockelmann mentions copies attributed to
Qasani" and to Qunawi'.

In order to prove that QQasani was the author, Sa‘id “Abd al-Fattah writes in his prologue:
“In the text of the book [the Lata’f], the author refers to his [other] works which confirms

the truth of what we maintain”'?

. He then gives as a reference his own edition of the Rash
al-zulal®, a work whose attribution to Qasani I would also question, and which provides no
proof of Sa‘id ‘Abd al-Fattah’s gratuitous claims. In fact, all that the editor says about the
two titles which the author of the Lataf attributes to himself, is that he has no knowledge
of the existence of any copy of either. He has never seen the two works in question, but he
takes it as established that the two works are by Qasani, following a process similar to the
one he follows in his introduction to the Rash al-zulal, where various assumptions reciprocally
prove each other. These two works mentioned by the author of the Lata’sf will be dealt with

at length later.

On the other hand, in his edition of the Lata’f, Hadizadeh does not discuss the question of
the work’s authorship at all and assumes that it has been written by QQasani as it is stated
in the manuscript copies he uses. His commentaries on the authorship of the Lata%f and
the other two “unknown” works of its author mentioned in the book are found in another
work by Hadizadeh: his compilation, introduction (in Persian) and edition of the minor
texts by Qasani, Magmaal rasa’il wa-musannafat (Ayene-ye Miras, Tehran, 2000, 771 pp.).
Unfortunately, the editor was unaware of my discovery of the two (in fact three) works in
Istanbul', so he was unable to offer any new, useful critical information on the question.

9 Kasf al-zunan, ed. Fligel, 1835-58, no 1552. On Sa‘id al-Din Fargani, a disciple of Sihab al-Din “‘Umar
al-Suhrawardi and Sadr al-Din Qunawi, see Encyclopédie de UIslam (Nouvelle édition: EI2), Leiden, 1960- (s. v.).

10 See Geschichte der Arabischen Literatur (GAL), Leiden, 1945-49, GAL 11: 204 (Leiden 81/2; Indian Off. 663;
Koprolu 770) and GAL SII: 280 (Cairo VI, 164).

11 See GALT: 450 (Berlin 3457/8). See also ms. n°. 3458 in the catalogue of the Berlin Library which, according
to Ahlwardt, contains another copy of the same work.

12 Lat. 1, p. 63, note 1.

13 Attributed to ‘Abd al-Razzaq Qasani, Rash al-zulal ft Sarh al-alfaz al-mutadawala bayna arbab al-adwaq wa-l-
ahwal, introd. and ed. by Sa‘1d ‘Abd al-Fattah, al-Maktaba al-Azhariyya li-l-Turat, 1993, 178 pp. The editor
attributes this brief treatise to Qasani in the introduction (see pp. 17-20) without providing any proof of his
authorship. In my opinion, the author of the work remains unknown. On the authorship of Rash al-zulal, see
my previous article “An Unknown Akbarian...”, pp. 37-39.

14 On Tadkirat al-fawa’id, see Qasani, Magmi ‘at rasa’l... (ed. Hadizadeh), pp. 196-197, and on the al-Durra
al-farida, see Idem, p. 201. Hadizadeh merely comments on the references provided by the author of Lata’f.
On the Lata’if itself, see Magma'at rasa’il, pp. 231-241, where he provides more valuable information on five
copies of the work and especially the two he used for his edition (pp. 238-240). The editor also provides a
section (“Diwan al-‘arif al-Kasani”, pp. 723-736) where he has collected all the poetry he attributes to Qasani.
Unfortunately, the poems do not have the technical references and notes one would expect. Of the three long
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In short, the two recent editions of the Lata%f, since they lack any satisfactory critical study
on the matter and any knowledge on the discovered works by its author, require to remind
once more the question of the mistaken attibution. To Pierre Lory the matter became clear.
In a more recent article on Qasani, in the Encyclopaedia of Islam, he writes:

“Similarly, Lata’if al-ilam fi isharat ahl al-ilham (“Subtleties of advice regarding [divine]
signs of the people of inspiration”), an alphabetical dictionary of almost 1,650
mystical terms and expressions with definitions of different lengths, was erroneously
attributed to our author by its editors, Said ‘Abd al-Fattah (Cairo 1996) and Majid
Hadizada (Magmi’), as was demonstrated by Pablo Beneito (An unknown Akbarian
of the thirteenth-fourteenth century. Ibn Tahir, the author of Lataif al-i7am, and his
works, ASAFAS Special Paper 3, Kyoto 2000.) Beneito also raised doubts regarding
the authenticity of the attribution to al-Kashani of a shorter saf7 dictionary, Rashh
al-zulal (“The filtration of fresh water”), ed. Said ‘Abd al-Fattah, Cairo 1995, An
unknown Akbarian, 4”. (Pierre Lory, Encyclopaedia of Islam 111, Third Edition Online —
E3 English, 2007-, p. 12).

The same specialist explains in his review on a recent book by Ismail Lala untitled Anowing
God: Ibn Arabt and Abd al-Razzaq al-Qashant’s Metaphysics of the Divine, (Leyde-Boston, Brill,
2019):

“La bibliographie considérable d’al-Qasani est énumérée sans détail (p. 25-26), et seuls
sont retenus les textes qui portent sur la définition de la divine Auwiyya: principalement
Lat@’f al-ilam, Rash al-zulal, Istilahat al-safiyya, Sark Fusiis al-hikam et surtout Ta wilat al-
Quran. On pourra regretter que le débat sur la these de Pablo Beneito selon laquelle les
deux premiers titres ne seraient pas d’al-QQasani ne soit mentionné que dans une note
infrapaginale (pp. 48-49). Le point méritait un développement bien plus conséquent,

vu 'importance de ces ccuvres dans le corpus analysé” [Pierre Lory, Arabica 69 (2022)
1-3, p. 1, doi:10.1163/15700585-12341634].

qasa’id starting the section, Hadizadeh only says that they were written at the beginning of one of the copies
by a certain Muhammad ‘Al as late as the year 1301 H. See Magmii at rasa’l, pp. 725 and 732. After a first
reading, I do not think those poems shoud be attributed to the author of the Lata’if, whose very few couplets of
verses in the Lata’if or the Tadkira are always very simple and do not seem to be the work of a fluent poet. On
the other hand, in addition to this, some of the little poems (2 to 7 verses) collected by the editor under the title
al-Mutafarrigat (he says nothing of their sources) are in fact by the author of the Lata’f, in particular numbers
1 (see Lat. vol. 2, p. 136 = 2:136), 2 (Lat. 1:226), 4 (2:53), 8 (1:250), 9 (1:253), 10 (2:124), 11 (1:448 and 2:393), 13
(1:447), 14 (2:38) and 15 (1:424 and 2:163). Note also that in some of these cases the author does not affirm his
authorship of the poems, while most of the others [num. 3, 6, 7, 12] are just quoted by the author of al-Risala
al-rfaniyya (see Magmi ‘at rasa’il, pp. 647-654), without saying whether he is the author of the verses (which are
introduced by the word 577 that often precedes quotations) or not.
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It is certainly surprising that Ismail Lala did not even consider in such a significant book the
important question of the attibution of Lata’f. For how long will QQasani be studied on the
bases of wrong or questionable attributions?

The demonstration Pierre Lory refers to, follows from here.
3. The authorship of Lata’if al-i'lam

When referring to the work in his critical edition of the K. al-Tagalliyat by Ibn ‘Arabi, Osman
Yahya already pointed out that, due to the mention of Qunaw1 in the text and to the title of

Sayh which the author gives to Simnani, the work cannot be attributed to either Qunawi or
Qasani.

Qunawi is ruled out because the author of the Lafa’f mentions him in the following way:
“And Sadr al-Din al-Ram1", may God sanctify his secret”, said, when he was asked about
‘the blackness of the face in the two abodes’...”. Then he continues, “and the Sayh [Ibn
¢Arabi| mentioned in the Futahat..”"®. It does not seem to be a direct quotation from a treatise
by Qunawi, since he uses the expression su’/a which implies that it may have been taken
from an indirect source or received by oral transmission. In either case, it is undoubtedly
a reference to Qunawi"”. The remarks relating to the alleged authorship by Qunaw1 may
also be applied in the case of Qasani, but we will see more relevant proofs to deny Qasani’s
authorship. In fact, the fundamental, definitive evidence against his authorship is found in
the other inter-related works by the author of the Lata’f.

It 1s true that the style of the treatise is not very different from QQasant’s and indeed, it bears a
certain resemblance to his Istilahat al-sifiypa® by which it might have been directly inspired.
However, despite the fact that so many copies are attributed to QQasani, his authorship
becomes questionable when one reads the entry on al-u/m al-ladun?), where there is a remark
which causes reasonable doubt. The text says, “... and I say®': we saw on a certain occasion our

15 See the most recent, complete edition, K. al-Tagalliyat, Tehran, 1988, p. 671. O. Yahya refers to ms. 2355 in
Istanbul University, as in his Histoire et classification de Uoeuvre d’Ibn ‘Arabz, Damascus, 1964.

16 Sadr al-Din lived in Konya, where his tomb and his private library may be found today. Ram is, in this context,
the oriental name for Anatolia. Perhaps the use of the nisba al-Rumt indicates that the author is from the East.

17 This expression would generally indicate that he was dead when the work was written.

18 On this quotation about ‘the blackness of the face’ see Kasf (ref. infra in note 39), p. 186, from where the
continuation of this passage in the Lata’f1s also taken.

19 M. Chodkiewicz has been kind enough to confirm that ms. Berlin 3457 makes the same reference.
20 See, for example, the edition by Dr. A. H. Mahmud, Cairo, 1984.

21 There is a clear emphasis on the first person. The author maintains the reality of inspired knowledge and
exemplifies it here with a story from his personal experience. It is well known that the term “/m ladun? derives
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Saph “Al2’ al-Dawla al-Simnani**, may God have mercy on him (rahima-hu Llah), who was
performing the sunset prayer (salat al-magrib). Then he sat down in his mikrab and between
the end of this prayer and the beginning of the night prayer (salat al-i5@’), knowledges were
revealed to him about the meanings of the letter 6@, with which the formula bismi-Liah
begins, that could only be gathered together and set down in writing during the course of
many months. And whoever has seen something like that, from one of the followers (ba‘d al-
tabim)**, understands the meaning of what “Al1, may God honour his face, said [concerning
the meanings contained in the Fatiha] ..”%.

Qasani was not a disciple of Simnan1’s and, in fact, he strongly disagreed with him?*®. This
might be why the author of Lata’sf omitted his name from his writings, despite the fact that he
knew and paraphrased at least one of his works (his Istilahat)*’. Besides, Qasani (d. muharram
736 H. / July-August 1335, as the last probable date)*® died before Simnani (22nd ragab 736
/ March 1336), so the formula rahima-hu Llah, which generally indicates that the person
mentioned has died, would be meaningless. The same thing applies in the case of Qunaw1
(d. 673/1274) and Fargani (d. ¢. 695/1296), who died long before the plausible composition of
the work. In any case, this formula informs us that the work, certainly the copy which these
later copies were made from, was written after the month of ragab, 736 H. / March 1336.

from a Quranic expression (see Q. 18:65). The passage is associated with the person who is traditionally
identified as Khidr.

22 On the life and doctrine of Simnani see, for example, Jamal J. Elias, The Throne Carriers of God: The Life and
Thought of ‘Al@’ ad-Dawla as-Simnant, SUNY, Albany, 1995.

23 The first letter of the Quran, which has the numerical value of 2.

24 This normally refers to someone who belongs to the generations following the contemporaries of the Prophet,
but it alludes here to Simnani’s spiritual rank as an authentic ‘successor’ and transmitter of spiritual realization.

25 Cf. Lat. 11, p. 157. The same passage also appears in Hadizadeh’s edition, in the Berlin ms., according to
M. Chodkiewicz, and in the Istanbul University ms., according to O. Yahya.

26 The exchange of letters during the argument about wahdat al-wugid, which Qasani defends from the attacks
by Simnani, have been edited in Arabic by Sa‘id ‘Abd al-Fattah in his introduction to the Lata’f (I, pp. 42-60),
from the extracts that Gami quotes in his Nafahat al-uns, without any observation being made by the author
about the difficulty of explaining the reference to Simnani in the Lata’if:

On this correspondence see the analysis by H. Landolt in his article “Der Briefwechsel zwischen Kashani
und Simnani iber Wahdat al-Wuyad”, DER ISLAM, L., 1, 1973, pp. 29-81, and in his introduction to Nuruddin
Isfarayini, Le Révélateur des mysteéres (Traité de Soufisme), Verdier, Paris, 1980.

27 However, see T hrone, pp. 97-98, referred to infra in the section VII entitled “Was Simnani opposed to Ibn “Arabi?”
28 See Lat. I, p. 42. From the information given in the letter sent from Qasani to Simnani to demonstrate
the “orthodoxy” of Ibn “Arabt’s doctrine, noted by Gami in his Nafahat al-uns (ed. Mahdi Tawhidi, Tehran,
1958), P. Lory believes that the only accurate date of QQasani’s death would be 730/1329. See P. Lory, Les

Commentaires ésotériques du Coran d’apres ‘Abd al-Razzaq al-Qashant, Les Deux Océans, Paris, 1980, p. 25. See also
the article by D. B. Macdonald, ““Abd al-Razzak...”, EI2 (s. v.).
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What 1s the relationship of the author of the Lataf with Simnani? Like Qasani, the author
of the Lata’if strongly defends Akbarian teaching on ‘awhid and completely adheres, as his
writings make clear, to the so-called school of wahdat al-wugiid. However he calls Simnani,
who is opposed in principle to the Akbarian formulations on the Unicity of Being, ‘our Sayh’
and considers him with deep respect as a living example of inspired knowledge (‘2/m ladun?).
When the author of the Lata’if says, in the paragraph quoted, that Simnani sat down in his
mihrab, he seems to mean, by the pronoun ‘his’ (i mihrabi-hr), that Simnani was leading the
sunset prayer as the imam among his disciples, in /s own hanaga in Baghdad, between 720
and 736 H., having received permission to teach on his return from the Higaz*. If; in fact,
Simnani was teaching there at that time, it is quite possible that the author of the Lata’sfheard
his tafsir on the letter @’ in Baghdad. Was he at that time a follower of Simnanz, affiliated to
the tariga kubrawiyya, or only a respectful learning visitor?

Perhaps he only calls Simnani Saphu-na out of respect, in which case sapk could simply mean
‘venerable master of the way’, but not necessarily ‘my personal guide™. In any case, it seems
possible that he moved in Simnani’s circle after the initiatic relationship which, as we shall
see, he mentions in the introduction to his al-Durra al-farida, one of his previous works. As
we know, a certain number of different spiritual affiliations would not be a problem. I am
inclined to think that the Akbarian doctrinal adscription which seems to be constantly evident
predominates over any circumstantial link with Simnani, although the scope of Simnant’s
influence on the author of the Lataf has not yet been examined.

I have already pointed out that the date of Muhammad b. Ahmad al-Fargant’s death (d. c.
695/1296) is not consistent with the posthumous mention of Simnani. Nevertheless, I have
found echoes of Fargani’s work in the Lataf and I consider it probable that, although the
author does not explicitly mention either his name or his works, Fargani, in particular his
commentary on the 7a%yya of Ibn al-Farid, was one of his sources during the time he was
writing the Lata’if’' where Ibn al-Farid is often quoted.

In any case, simply pointing out that the Lataf does not contain, as far as I know, any
evidence or indication that either of the titles which the author of the Lata%f attributes to
himself -al-Durra al-farida and Tadkirat al-fawa’id- is the work of Fargani, Qasani or Qunawi,
is sufficient to call into question who the real author of the Lata’fis. It seems strange that the

29 Lit. ‘permission to ascend’ (igazat al-irtiqa’). See the Arabic version of the passage from Nafahat al-uns which
collects together these facts (Lat. I, p. 59).

30 Just as Qasani himself calls him Mawla-na l-a’zam Sayh al-islam... qudwat arbab al-tariga..., etc., using grand,
honorific titles characteristic of the etiquette of the time, in a polemical letter addressed to him (see Lat. I, pp. 46-47).

31 Compare, for example, the section on the ihsa’ al-asma’ (ta‘allug, tahagquq, tahallug) in Lat. 1, pp. 173-175,
with the K. Muntaha l-madarik (Sarh al-gasida al-ta’iyya) by Fargani, ed. 1293 H., pp. 27-28 of the introduction.
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author should mention two of his works, neither of which is known as a work by the presumed
authors and yet there is no mention in the Lata’f of any known work by QQasani or Fargani,
whose influence on the Lata’if (and on its author’s other works as far as I know) is never
made explicit. For this reason, it occurred to me that the only way to resolve the question of
authorship was to find copies of these two other works.

4. Other works by the author of the Lata’if

The author of the Lata’if says: “We have already dealt with the adoption of the qualities of the
Divine Names and their realization (...) in the K. Tadkirat al-fawa’id...”**.

The editors found no reference™ to this work: its whereabouts and the identity of its author
should therefore have remained uncertain as far as they were concerned. In this work, as the
author explains, there is a chapter (entitled f@’ida), comprising 100 pages (safha)**, devoted to a
commentary on the meanings of the Names and the perfectibility of Man by means of them,
both in theory and in practice® . There is another mention of the 7adkira in the entry on al-farg
bayna l-Sarif wa-lI-kamil, where the author mentions another of his works, al-Durra al-farida®, to
which the editors also found no reference.

In the following passage from the Lata%f, the author shows that the three works are
and I have already dealt with this theme extensively in the Zadkirat

<

complementary: “..
al-fawa’id and in the K. al-Durra al-farida. It is therefore important for you to consider as a
whole what I have explained there and what I have just explained here, and to examine
the relationship they have to each other, so that you may discover the truth of this question
which scholars have argued about so much”*.

Before dealing with the discovery of these two works, allow me to make some additional
remarks about the Lata’f.

32 See Lat. 1, p. 317; Lat.-H., p. 162.

33 Ibid., note 3.

34 This would be the case in an original copy which has not been found.
35 Cf. Lat. 1, p. 317.

36 In the Cairo edition it says al-Durar al-farida, but Hadizadeh’s edition correctly reads al-Durra al-farida (see
Lat.-H., p. 456). Thus, Pourjavadi’s doubts about the correspondence of this title (just because he presumes
that Durar is the correct reading) with the manuscript I describe later (see his IS7dg..., pp. 451-452) are not
justified.

37 See Lat. 11, p. 208, and notes 1 and 2; Lat.-H., p. 456.
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5. Two works by Ibn ‘Arabi mentioned in the Lata’if: al-‘Abadila and al-Malabis

Neither the author of the Cairo edition nor the author of the Tehran edition made use of the
opportunity to compare the definitions given in the Lataf with the texts by Ibn ‘Arabi and
other main authors of his “School”, on which the majority of them are based. A study of these
correspondences would prove extremely revealing, although a systematic comparison would,
of course, entail a great deal of additional research given the size of the work. What I shall
now put forward in this section will serve as an example of this.

Ibn “Arabi is mentioned explicitly in the Lat@’if; usually antonomastically as the Master (Sayh),
on about 60 occasions (54 are entered in the index of the first edition). Only three other
names are mentioned frequently: “‘Umar Ibn al-Farid (34 entries), Abu Isma‘il al-Ansari (20)
and ‘Al Ibn Abi Talib (11).

Among the works by Ibn “‘Arabi mentioned in the Lata’f there is one which both editors, due
to the variants of the titles, have not identified correctly: the title K. al-Abadila® refers here,
in fact, to Ibn ‘Arabi’s Ka$f al-mana*®, and not to the real book entitled K. al-Abadila, also by
Ibn ‘Arabi himself. A second work, not identified in the first edition, has been identified in the
second since it was identified in my previous article on the matter: the title a-Malabis*° refers
to the Nasab al-hirga. The third and fourth definitions of the entry on Airgat al-tasawwuf*', for
example, are a gloss on Nasab al-hirga** using literal quotations which are not, however, noted
nor 1s there any mention of the author or the work. In order to illustrate the expediency of
locating sources of reference, I shall refer to some of the passages which have either been
taken literally from Kasf al-ma‘na or have been inspired by it.

I considered that the author of the Lata’f may have been familiar with Kasf al-ma‘na, since
I have shown that he commented extensively on the ideas of ta‘allug, tahaqquq and tahallug -
terms which Ibn “Arabi uses in this work in a systematic way for the first time in the tradition
of the commentary on the ninety-nine most beautiful Names of God. In fact, on reading
the entry on al-tahaqquq bi-l-asma’ al-ilahiyya®™ we find, first of all, the definition which Ibn

38 See Lat.-H., p. 390. See Ibn ‘Arabi, “K. al-‘Abadila” (ed. ‘Abd al-‘Aziz Sultan al-Mansub), in Rasa’! Ibn
al-Arabz, Cairo, 2018, vol. I, pp. 113-349.

39 See Ibn “Arabi, El secreto de los nombres de Dios (Kasf al-mana ‘an sirr asma’ Allah al-husna), edition, annotated
translation and study by P. Beneito, ERM, Murcia, December 1996, pp. viii, 393 (Spanish) and 213 (Arabic);
2nd revised ed. ERM, December 1997; reprint of the Arabic text, Kasf al-ma‘na ‘an sirr asma’ Allah al-husna,
Qom (Iran), 1999, 200 pp.

40 See Lat. 1:445, and Lat.-H., p. 260, note 2.

41 Lat. 1, p. 442, 1ss. 18-23, and 443, Iss. 1 and f.
42 See Nasab (ref. infra, note 71), pp. 168-176.

43 See Lat. 1, p. 316.
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‘Arabi gives to those three terms, taken word for word from the Mugaddima of the Kasf*,
but without mentioning either the work or the author. Next, he gives an example of tahallug
which is inspired by the corresponding section on the ‘ahallug of the Name al-Wali in the
Kasf®. Then, a hadith is quoted which is also quoted in the Kasfand, further on, he provides
the information already mentioned which has enabled us to collect together the works by
the author of the Lata’f. Here, the author refers to the chapter devoted to the ‘abadila “which
deals with the human perfections (kamalat insaniyya) related to the Divine Names...”*°.
Further on, in the introduction to this large section devoted to the ‘abadila®, the author of the
Lata’if comments, in reference to Ibn “‘Arabi: “The Sayb has written a book, that he entitled
the K. al-“Abadila, which contains inestimable secrets concerning the ninety-nine Names and
the sciences of those who, from among the people of God, have realized them...”.

The editors have tried in vain to find a direct influence from Ibn ‘Arabi’s A. al-"Abadila in
this text, since the author of the Lata’if was mistaken about the title of the work, which is, in
fact, no other than Rasf al-ma‘na, whose list of ninety-nine Names he follows rigorously in his
commentary*®. In fact, by comparing the texts I have been able to verify that a large number
(about forty) of the commentaries on the ‘abadila in the Lata’if are based wholly or partially
on the commentaries in the corresponding chapters* of the Ausf-in general those devoted to
the adoptions (tahallugat); thus, for example, ‘Abd al-Rahman’, ‘Abd al-Rahim, ‘Abd al-Malik, ‘Abd
al-Mu’min, “‘Abd al-Muhaymin, etc.

However, I have only found one case, which is to be found in the commentary on ‘4bd al-
Muntagim (p. 139), where a phrase which has been quoted is put into the mouth of the Sayh,
although without mentioning him explicitly, by using the revealing expression: “Concerning
this he said... (l-hada qgala...)”™".

44 See p. 11 (and notes 38 and 39). The quotation from the Lata’sf corresponds to the texts of mss. C and F.

45 Where he distinguishes between the mutahalliq, who attains through effort, and the mutahagqiq, who realizes
without any inclination of his own that would separate him from the Real (mayl can al-Haqq). See Lat. 1, p. 316.

46 See Lat. 1, p. 317.
47 Lat. 11, pp. 104-146; Lat.-H., pp. 390 (note 1) and ff.

48 Except that in n°. 90 ““Abd al-Muct1 al-Manic”, the Name al-Muctt (which brings the total to 100 names)
has been added, even though it does not appear in the Rasf-

49 Or, occasionally, on other ones. See for example ““Abd al-Malik” which uses expressions from the tafiallug
in the chapter on al-Qawi, or ““Abd al-“Aziz”, where a poem is quoted which is also quoted in the Aasf, but
in the chapter on al-Galil.

50 It seems to contain a misprint or mistaken reading of the Kasf, since it should say li-alla or min gayr an instead
of l-an (p. 107). Subsequently a quotation mentioned in the Kasf1s completed.

51 The lack of manuscripts used is evident in the edition. The quotation is in fact taken from the Kasf 79:1.
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It 1s clear, therefore, that the group of passages in the Lataf which relate to Kasf al-ma‘na
form a sort of commentary on this Akbarian treatise, which seems to have been the source of
inspiration for later treatises of the genre of the ‘abadila.

As I have already pointed out in the introduction to my critical edition of the work™; the
copy of Kasf al-ma‘na by Ibn “Arabi, dated 981 H., which appears under the title Sarh asma’
Allah al-husna in ms. Esad Ef. 1448/fols. 9a-23a, contains copious notes in the margin. In
these notes, a few extracts from the Futihat makkiypa™ are quoted, and the commentaries on
the ‘abadila relating to the corresponding Divine Names®*, from the work Istilahat al-sifiyya by
(asani, are collected together. The annotator has also included several other commentaries
taken from Lata’if al-i‘lam® in this copy, in order to contrast them. The importance of these

marginal notes lies in the fact that they reveal a clear awareness of the genre of @badila™.

II. AL-DURRA AL-FARIDA FI TASHIH AL-°AQIDA
1. The manuscript

As I have already mentioned, the author of the Lata’f refers to one of his own works, entitled
al-Durra al-fartda, which does not appear in the general catalogues. After consulting various
existing works which share the same title, I finally found a copy of this work -the only one
discovered as yet.

In the Suleymaniyye Library in Istanbul, it is listed as a work attributed to a certain Ibn
Tahir, under the title al-Durra al-farida f7 tashih al-‘agida, in ms. Sehid Ali Paga 1627/1a-158a,

52 See Rasf, p. xxiv.

53 Ibn ¢Arabi, al-Futahat al-makkiyya, Cairo, 1911, IV vols.; Dar Sadir, Beirut, IV vols. (reprinted, undated).
54 See fols. 15b-20b, where the cabadila from Qagani (from ‘Abd al-Sakiir to cAbd al-Mu’ahhir) are duplicated,
indicated by the abbreviation ¢af.

55 E.g. °Abd al-Muhyi, ‘Abd al-Mumit (where the title 1s taken from the Lata@’f), ‘Abd al-Hayy (with a double
abbreviation: >q< / >I<), in fol. 19a; “Abd al-Qadir, ‘Abd al-Mugqtadir, ‘Abd al-Muqaddim al-Mu’ahhir, in
fol. 20a. When the source is the Lata’f this 1s indicated by the abbreviation /am, which seems to indicate that
the copyist, in 981 H., was also unaware of its authorship, given that in the quotations from Istlahat al-sifiyya,
the abbreviation ¢df relates to the name of the author rather than to the title of the work.

56 See our article “Psychosophy in Akbarian Thought: Application of the Science of the Names”, in the volume
Uluslararasi Davud el-Kayser? sempozyumu (Proceedings of the International Conference on ‘Islamic thought in
Anatolia in the 13th and 14th Centuries and Da’ud al-Qaysartr’), Kayseri Metropolitan Municipality, edited
by Turan Kog, Ankara, 1998, pp. 183-192, together with a translation into Turkish by Turan Kog, “Ekber1
dustincede psikosofi”,; op. cit., pp. 173-182.

57 Each page (240x152, 167x90) contains about 21 lines. The cursive writing, in ink which has now turned
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copied by ‘Abd al-Muhsin b. al-Sayh Ibrahim b. al-Sayh Muhammad al-Bagdadr®. Two
titles are given on the general title page (fol. -1b): that of this work, along with a list of fusal
and magasid, and that of a second work which completes the volume, entitled A. /al/-Dala’l
al-qat‘vyya ‘ala ummuhat [alj-muhimmat al-diniyya, followed by the name of the author, the so-
called Ibn Tahir, after which it adds rahima-hu Llahu, a formula generally equivalent to ‘may
he rest in peace’, which in principle indicates that the author had just died at the time when
the general title page was written.

On the first title page (fol. Oa) the title and the name of the author of the work are written®:
Kitab al-Durra al-fartda fv tashih al-‘aqida tasnif Ibn Tahir <afa Allahu ‘an-hu-. A note just below
says: istashaba-hu I-faqrr ‘Anif...%°.

On this page there are two other marginal notes which give details of two successive
acquisitions of the book with the figures 681 (H.) and 700 (H.).

The first says: wasala ila salk milk7 -al-haqir Ahmad- bi-l-svra’t I-Sar't fr 681.

The second says: wagala ila salk milk Sayhi bi-I-S1ra@’t [-Sar7T wa-l-hamdu li-Llah: awwalan wa-ahiran:

[sana] 700.
Below it says: min kutub ahwag halg Allah ilay-hi T&ha’ al-Kurdz al-Gandi®'.

This 1s, therefore, the only available copy of a work by the author with the name of the
copyist and dates of acquisition next to the date of writing, which makes its attribution to this
so far unknown Ibn Tahir very reliable.

The beginning of Durra farida in fol. Ob: [After the basmala...| al-hamdu li-Liah: llady
waffaqga-na li-qawl -hagqi wa-fi'li-hi wa-stafa-na min bayna sa’irt bariyyati-hi li-l-imani bi-gami't
mala’kati-h wa-kutubi-hy wa-rusuli-hi fa-ga‘ala-na hayra ummatin...

brown, is difficult to read: the text is not vocalized and tends to dispense with diacritical marks. There is no
information which would allow one to date the volume apart from the dates of acquisition which appear on
the title page and which we will deal with later.

58 As his genealogy shows, this copyist from Bagdad belongs to a line of masters and was probably connected
with the corresponding tariga. See infra the section I1.5.2: “The possible relationship between Sadr al-Din
Ibrahim and the copyist of the Durra...”.

59 Above it also says: al-Sayh Abii Ishag al-...raw? gaddasa Allahu sirra-hu.

60 Le., “the_fagir “Arif took him as companion”, which seems to be a reference to the relationship between Ibn
Tahir and the saph who invested him with the firga hamawiyya. See infra the section 11.5.3, “Muhammad al-°Arif...”.

61 I have not been able to locate this person. The vocalization of his name is provisional.
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Purpose of the work (fol. Ob): “When I saw, O brother in faith, that you were of those
whom God has favoured... and since you had asked me to dictate® to you a book, dealing
with the main questions relating to the fundamental normative principles of the Sunnis, and
that it should set out... the themes such that the different opinions... of the divergent schools
of law of the People of the Truth are contrasted -and especially in relation to the Sunnis in
order to distinguish and clarify the correct doctrines from the rest...- I asked God to help
me with this objective... (wa-ba‘d fa-inni lamma ra’aytu-ka ayyuha l-ah fv [-din mim-man qad an‘am
Allahu “alay-ha... wa-kunta qad iltamasta minnt an umlt ‘alay-ka kitaban mustamilan ‘ala l-matalibi
l-muhimmaty llati yanbagt ‘alay-ha qawa‘idu usili ahli l-sunna wa-an adkura... min dalika ‘ala waghin
yak$ifu ‘an ... -madahibt -muhalifa l-ahli l-hagqe bi-Say’ayne min dabik: htisasu ahly -sunnati wa-l-
gama-“ati bi-stihlas: sahihi [-aqga’idi min bayna sa’iri [-halg...)”.

Methodology: In fols. Ob and la, the author shows that, when dealing with the various
questions, he has interwoven the methods and technical terminology of rational, speculative
thought and traditional, exoteric sciences (al-mabahit al-nazaryyya wa-l1-uliam al-rasmiyya / “aql-
naql), with the exposition of esoteric sciences (ma‘arif hafiyya), characteristic of the inspired
knowledge of Sufi masters (Supah al-sifiyya) which results from direct experience through taste.

Ending and colophon of the book (fol. 159a): ... wa-asalu-hu an yusalli ‘ala akmal bariyyati-
hi Muhammad al-mab‘at bi-risalati-ha [...] wa-an yagala-na mimman [...] ‘amala b-l-baga’ la li-I-fana@
[-..] bi-l=thlas anna-hu huwa [-gawwadu l-wahhab wa-hada ahiru ma aradna dikra-hu f7 ha-da l-kitab /
Tamma kitabu l-Durrati bi-“awni [-karimi l-wahhab ‘ala yadi I=“abdi I-da‘tf afgar [al-hala@’iq] ila rahmati
Llahi ta‘ala cAbd al-Muhsin b. [al-JSayh Ibrahim b. [al-]sayh Muhammad al-Bagdadi hamidan h-Llah

‘ala sawanih na‘ma’-hr wa-musalliyan ‘ala nabiyyi-hi ‘alay-hi l-salam.

62 Although the dedication in the second person is often merely rhetorical, perhaps the work is addressed to
the copyist himself whom we shall deal with, in more detail, later.
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2. Triple investiture with the Sufi hirqa

The author explains and legitimises his choice of methodology by stating that God has
granted him the favour of being dressed in the mantle of the Sufis (id kan Allahu gad waffaqa-
na... li-libst hirgati-him..., fol. 1a).

He then adds, “I have been invested with it in several ways... (wa-kana libst bi-ha min turugin
Satta)y”.

In fol. 1a the author says of his /urga-s:

1. “I was invested with the Airga of Sayb ... 5a‘d al-Din b. Muhammad b. al-Mu’ayyid
al-Hamawi -may God sanctify his spirit...- by the mediation of Sayh Muhammad
known as al-°Arif, ‘the Gnostic’ (labistu [-hirgati I-mansiba ila I-Sayhi I-kamili I-muhaqqiq
Sa‘d al-Din b. Muhammad b. al-Muayyid al-Hamaw? -qaddas Allahu ritha-hu wa-nawwara
darthahu- bi-wasitati I-Sayh Muhammad al-ma‘rif bi-I-Arif ).

2. “I have also been invested with the firga of Sayh Abi 1-Nagib al-Suhrawardi®®...
(wa-labistu aydan al-hirgat al-mansiba ila I-Sayh AbT [Nagib al-Subrawardr qaddas Allahu

sirra-hu I-aziz)”.

3. “.. and before that I was instructed in the [spiritual] manners (wa-qad ta’addabtu
qgabla dalika bi-adab®*...) of the perfect master and spiritual heir (al-Saph al-kamil al-warit)
Abu ‘Abd Allah Muhammad b. “Ali Ibn al-°Arabi -may God sanctify his spirit- and I
kept company with his companion/s (sahabtu man sahaba-hu)® [1] and he [Ibn ‘Arabi|
-may God be satisfied with him (radiya Llahu ‘an-hu)- was the companion of Khidr
-peace upon him-, he learnt from him and received from him [first (1.a)] without any
intermediary (bi-la wasita) and [then (1.b)] also through the mediation of the perfect

63 He expressly mentions Abu Nagib but not Aba Hafs ‘Umar al-Suhrawardi, the direct teacher of Zakariyya’
al-Multani, “Arif’s father, who invested him with the hirga hamawiyya. See infra the section entitled, “Sa‘d al-
Din al-Hamaw1”, where the relationship between Hamaw1 and Abu Nagib by means of Kubra 1s also alluded
to. Our author is therefore suhrawards on two counts.

64 The grammatical emphasis on the past tense indicates, in my opinion, that the author regards the Akbarian
teaching as a first initiation, giving it precedence over other teachings, as is then made clear.

65 In the ms. there is a note which is difficult to read but which could prove very significant: gala l-mu’allif
.. wa-... sahabtu [-... man Sayhu-hu Sayh al-suyiah Sadr al-Din al-Qunaw? -qaddas Allahu sirra-hu-. This version is
provisional.

However, the note is an addition and the ambiguity of the comment, “I was the companion of his companion”,
together with the immediacy of the reference to the relationship between Ibn “Arabi and Khidr (“and he
was Khidr’s companion”, wa-sahaba [-Hidr), seems to suggest that the author is, in a subtle and cautious way,
declaring himself to be a “companion”, that is, a direct disciple of Khidr, who represents inspired knowledge
(‘ilm laduni).
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gayb Abu I-Hasan “Alib. “‘Abd Allah b. Gémic, may God be pleased with him,®, who
had received the /irga directly from the hand of Khidr, peace upon him, and then
he invested (albasa-ha) Sayh Muhyi 1-Din [Ibn “Arabi] with it in the same place that
Khidr had invested him.”

Next, the author devotes two pages (fols. 1b and 2a) to giving details of the silsila or ‘initiatic
chain of transmission’ of two other firga-s of Ibn ‘Arabi’s®": [2] “... and Sayh Muhy1 1-Din
received the Airga from the hand of Abu® ‘Abd Allah Muhammad al-Tamimi®..., etc.”, [3]
“and Sayh Muhyi 1-Din... was also invested with the firga by Sayh Gamal” al-Din Yiinus b.
Yahya of the line of “Abd Allah b. al-°Abbas... who was invested by the hand of the Master of
the time “Abd al-Qadir al-Gili...”, Although there are some variations, omissions or errors,
and it appears in inverse order and without mention of the source, these two pages, in fact,
duplicate the genealogies of initiatic lineage which are to be found in the brief 7isala by Ibn

Arabi entitled Nasab al-hirga”'.

66 See Nasab (ed. Gurab, ref. infra, note 71), p. 176. In Nasab, the reference to “Ali b. “Abd Allah b. Gami*
appears first. Then Ibn Arabi says: “... and I was also a companion (safabtu) of Khidr... and I was instructed
by him (ta’addabtu bi-hi) and I received from him (ahadtu an-hu)...”, which are the same terms that the author of
the Durra uses, adding here “without intermediary”.

67 This detailed explanation seems to suggest, in this context, that the author considered himselfin some way
linked to the silsila of Ibn Arabi.

68 The ms. says AA7 instead of 457.

69 A transmitter of Prophetic traditions from Fez, whom Ibn “Arabl mentions in the Futihat on at least six
occasions. See Nasab, p. 175 and note 2. See infra note 71.

70 In the ms. it says Kamal. On Gamal al-Din Yiinus b. Abil-Hasan al-*Abbasi, see Nasab, p- 174, note 3, where
the editor refers to 8 mentions of Yianus b. Yahya in various works by the Sayh al-Akbar.

71 See the edition by Mahmud al-Gurab, “Risalat nasab al-hirqa wa-ilbasu-ha li-I-Sayh al-Akbar”, al-Tarzg
ia Allah ta‘ala: al-sayh wa-l-murid, Damascus, 1987, pp. 168-176 [see no. 3, on p. 174; no. 2, on p. 175, and
numbers 1.b and 1.a, on p. 176, in inverse order]|. Lamentably, this is not a critical edition and is based on
only one manuscript. However, in 1999 two wonderful studies of the 7isala appeared: C. Addas, “Le livre de
la filiation spirituelle”, “dyn al-Hayat, 5, 1999, pp. 5-44; and G. Elmore, “Ibn al-“Arabi’s Testament on the
Mantle of Initiation”, Journal of the Muhyiddin Ibn ‘Arabi Society (FMIAS), XX VI, 1999, pp. 1-33.

On the spiritual genealogy of Ibn “Arabi, see also C. Addas, Ibn ‘Arabt ou la quéte du Soufre Rouge, Gallimard,
Paris, 1989, pp. 371-376.
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3. End of the introduction and structure of the Durra

After this exposition, the author briefly deals with the libas al-tagwa and concludes the
introduction by saying, of those who are invested with this ‘garment of the fear of God™

“By means of them the divine sciences and prophetic manners (@dab nabawiyya) are
known. In my book I have included those of his sayings and opinions™ that seemed

to be the easiest to understand (ma yatayassara [t min aqwali-him) and for that reason I
have called it al-Durra al-farida 7 tashih al-aqida™.

Then the author explains the structure of the work”: “And I have arranged the book in two
parts. The first gathers together the Mugaddimat and the second the Magasid. The Mugaddimat
(“premises”) comprise seven chapters (abwab)”’*. Later, we shall see that the part devoted to
the Magasid (“aims” or “objectives”) is also divided into seven magsid”™.

4. References to other works by the author in the Durra

On fol. 42a of the Durra, the K. Tadkirat al-fawa’id is mentioned directly, with explicit reference
to the chapter on the Divine Names': ... wa-stagsay-na l-gawl ‘ala kayfiyyati hada l-tahallug “inda
l-kalam “ala l-tahallug bi-l-asma’ [-ilahiyya ‘iman wa-"amalan... It is described here just as it appears
in the manuscript of the 7adkira we have.

On fol. 76b, the Tafsir muskilat Fusas al-hikam is referred to as though it were an independent
work, which seems to suggest that this Zafsir muskilat..., previously a separate work, was
added later, as a final chapter, to the first volume of the Tadkira.

These cross references (we shall see that the Durra 1s also mentioned in the Zadkira) confirm
unequivocally the common authorship of the Durra and the 7adkira, at the same time as
they complicate the dating of one in relation to the other. At least one of the two works, and
perhaps even both of them, has been the object of a second redaction in which references
to the other, originally later, work have been included. Although it is also possible that they
were written simultaneously, I am inclined to think that the Durra was written or completed
previously. We shall return to this matter later.

72 1. e., of the Sufis in particular and of the pious experts on the Sunna in general.

73 See “An Unknown Akbarian” (‘General Index of the Durra’, section VIIL.1), pp. 50-53.
74 See Durra, fol. 2b.

75 See Durra, fol. 27a.

76 Le. the Fa’ida 58, fols. 73a-105a. See below the section IV.2: “The commentary on the Names of God in
the Tadkira...”.
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5. On the people mentioned in the Durra in relation to the transmission of the
hirqa hamawiyya and its circle

5. 1. Sa°d al-Din al-Hamaw1i1

The famous sayh Sa‘d al-Din Muhammad b. al-Mu’ayyad al-Hamaw1 (d. ¢. 650/1253),
known in the history of Sufism as a disciple of Nagm al-Din Kubra (d. 618/1221), who
wrote an igaza for him, seems to have been affiliated to the nascent Aubrawiyya. However,
some sources indicate that, before meeting Kubra, he received his formal initiation into
Sufism through his paternal uncle, Sayb al-suyuh Sadr al-Din Abu l-Hasan Muhammad”,
in Damascus, after which he met Abu Hafs ‘Umar al-Suhrawardi (d. 632/1234)”® in Mecca.

According to Haydar Amuli”, the same Sa‘d al-Din’s spiritual descent went back to Muhammad
b. Hamuya (d. 530/1135-6), as much by direct spiritual association, like that of Ibn Hamuya
himself with Khidr, as by transmission of the /rga through the genealogical line of the Syrian
branch of his family (i.e. by means of the aforementioned Sadr al-Din Muhammad).

Basing his information on the Masarig al-darar: by Fargani, Landolt points out that “during
one of his stays in Damascus, he was undoubtedly in touch with Ibn “Arabi (d. 638/1240)
and his circle, although it would appear that his real contact was with the disciple Sadr al-
Din al-Qunawi (d. 673/1274) rather than the master himself”*". According to Sibt Ibn al-
Gawzi, after having lived with his followers on Mount Qasiytn in Damascus, he later lived in
Khorasan, where ‘Az1z-1 Nasaf1 (d. ¢. 700/1300) became his disciple®’. Hamaw1’s spirituality
1s, therefore, historically linked to the line of his ancestor, Muhammad b. Hamuya, to ‘Umar
al-Suhrawardi, Nagm al-Din Kubra and Ibn ‘Arabi/Qunawi.

In his commentary on the information about Sa‘d al-Din Ibn Hamawayh (or Hamawi),
in the Risala by Safi 1-Din*, Denis Gril remarks that Sibt Ibn al-Gawzi called him Sayh
al-suyih of Khorasan’. Gril says of Sa‘d al-Din: «Disciple de Nagm al-Din Kubra, il se
rattachait par celui-ci a Abu I-Nagib al-Suhrawardi et donc a Ahmad al-Gazali [...]. Clest
vraisemblablement sous I'influence de Nagm al-Din Kubra qu’il retourna au Hurasan. La
Risala est la seule source qui nous parle de son travail de conversion des Mongols en Iran,

77 For more information on this person, see the study by D. Gril, La Risala de Safi 1-Din Ibn Abi I-Mansur
Ibn Zafir (Biographies des maitres spirituels connus par un cheikh égyptien du VIle/XIIle siecle), IFAO,
Cairo, 1986, p. 234.

78 Cf. EI2 (s. v.).

79 See K. Nass al-nusis, Paris, 1975, 220-1. Cf. EI2 (*Sa‘d al-Din’, s. v.).
80 See EI2, s.v.

81 Cf. EI2, s.v.

82 See Gril, La Risala de Saft I-Din..., pp. 187-188.
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mais c’est a son fils Sadr al-Din Ibrahim (640-722) que Gazan Han fit appel pour se convertir
a I'Islam en 694 H.»%.

5. 2. The possible relationship between Sadr al-Din Ibrahim [b. Muhammad]
and the copyist of the Durra: ‘“Abd al-Muhsin b. Ibrahim b. Muhammad

Sa‘d al-Din Muhammad al-Hamaw1 was, then, the father of Sadr al-Din Ibrahim [b.
Muhammad] (644-722/1247-1322). His son may have been, in turn, the father of the copyist
of the Durra and the Dala’l, ‘Abd al-Muhsim b. [al-]Sayh Ibrahim b. [al-]sayh Muhammad
al-Bagdad.

The acquisition of the copy is dated firstly 681, and later 700, so the copy is prior to 681. This
could lead one to believe that a young son of Sadr al-Din Ibrahim’s called ‘Abd al-Mubhsin,
who was born or resident in Baghdad and who, perhaps, was given a certain position in the
hamawiyya by his father, copied the works of another hamawi, the author of the Durra, Ibn
Tahir®*, who seems, because of the abbreviation of his name, to have been well-known at
the time. Let us use the name Ibn Tahir for the author of these works in the following pages
without forgetting it may be provisional.

The copyist seems in fact to have known him personally, because in the note to folio 1a
he writes: gala [-muwallif... The fact that the copyist is from Baghdad and the reference to
Simnani’s mihrab in Lata’if are some of the indications which suggest that the author himself
may have belonged at some point to the Sufi circles of Baghdad.

5. 3. Muhammad al-“Arif and the transmission of the hirga hamawiyya

As we have seen, the first frga Ibn Tahir mentions, of those he received, is the one that
originated from Hamawrt:

83 “A disciple of Nagm al-Din Kubra, he became attached through the latter to Abu I-Nagib al-Suhrawardi
and so to Ahmad al-Gazali [...]. It was probably through Nagm al-Din Kubra’s influence that he returned to
Khorasan. The Risala is the only source which tells us of his work in converting the Mongols in Iran, but it was
his son, Sadr al-Din Ibrahim (640-722), that Gazan Han called on in order to convert to Islam in 694 H.”.
Cf. Gril, op. cut., pp. 233-234. On the ambiance in Baghdad, the kubrawis and the conversion of the Khan in
1295 under the auspices of Sa‘d al-Din’s son, see also Révélateur, p. 31.

On the Kubrawiyya in Central Asia see Muhammad Isa Waley, “Najm al-Din Kubra and the Central Asian
School of Sufism”, Islamic Spirituality: Manifestations, ed. S. H. Nasr, World of Spirituality, vol. XX, Cross
Roads, New York, 1991, pp. 80-104.

See also Sa‘d al-Din Hamaw1, al-Misbah f l-tasawwuf, ed. N. M. Hiraw1, Intisarat-1 Mawla, Tehran, 1983.

84 The fact that the copies of two works by him give no other information about the author when referring to
him may suggest that he was well-known by his sufra.
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“I have been invested with the /urga of Sayb Sa‘d al-Din b. Muhammad b. al-
Mu’ayyad al-Hamawri... by the mediation of Sayb Muhammad known as al-“Arif
(‘the Gnostic’)”®.

One might emphasize, firstly, the exceptional position which is attributed to Hamaw1 by
considering him as the point of reference and eponym of this Airga, since he does not mention
here his ancestor Muhammad b. Hamuya, but Sa‘d al-Din himself. Ibn Tahir declares,
then, that he received this Airga hamawiyya by the mediation of this Muhammad al-°Arif.

The only Muhammad ¢Arif of the time which I could find appears in hagiographical sources
as Sadr al-Din “Arif, Aba I-Maganim Muhammad (d. 684/1286). Thanks to these sources,
we know that he was the son of Baha’ al-Din Zakariyya’ al-Multani1 (d. 661/1262). From
Multani we know that he was a quras7 whose grandfather left Mecca for Hwarazm and settled
in Multan. Zakariyya’, a learned fanaf? scholar, who seemed to live a very open way of life,
was perhaps the most effective diffuser of the sukrawardiyya.

He travelled from Multan to Khorasan and, after several years of study in Bukhara, he
journeyed to Mecca, lived in Medina, visited Jerusalem and then began the return journey
by passing through Baghdad where he had a warm meeting with “‘Umar al-Suhrawardji,
from whom he received, only 17 days later, the Airgat al-hilafa. Suhrawardi then conferred on
him the position of spiritual leader, urging him to settle in Multan, where he married and
established good relations. He was also in contact with members of the suhrawardiyya in Sind
and in the Punjab®®.

Among the disciples of Zakariyya’ who demonstrated the scope of his influence were Sayyid
Galal al-Din Buhari (d. 690/1291), Husayn-i Husayni-i Sadat (d. 718/1318) and the well-
known poet, who was so deeply inspired by Ibn “Arabi, Fahr al-Din Ibrahim-i “Iraqt (d.
688/1289)%".

85 I have already mentioned that the cover of Durra farida has a note in the margin which says: istashaba-hu
-faqir ‘Arif... (see supra note 60).
86 Cf. Richard Gramlich, Die gaben der erkenntrisse des ‘Umar as-Suhrawardr (Awaryf al-ma‘arif), Wiesbaden, 1978, p. 6.

“The Slaves period has a special significance for metaphysics and mysticism. The two famous Sufi orders,
Chishtiyyah and Suhrawardiyyah, reached India during this period [...]. Shaykh Baha’ al-Din Zakariyya’
Suhrawardi, founder of the Suhrawardt order in India, and his famous disciple Ham1d al-Din Naguri, came
to India in the early seventh/thirteenth century and established the order there”. See Hafiz A. Ghaffar Khan,
“India”, History of Islamic Philosophy (edited by Seyyed Hossein Nasr and Oliver Leaman), II, p. 1056. For
information concerning the activity of Baha’ al-Din in India, Ghaffar Khan refers to Y. Husayn, Glimpses of
Medieval Indian Culture, Bombay, London and New York, 1962, pp. 34-37.

87 See Gramlich, op. cit., p. 6.
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It is possible that “Arif was born subsequent to the aforementioned marriage in Multan. His
full name would then be: Sadr al-Din-i “Arif, Abu I-Maganim Muhammad b. Zakariyya’
al-Qurasi al-Multani. “Arif received the firga suhrawardiyya from his father, took on from him
the management of the centres in his care and passed on the hirga and the responsibility
of leadership to his son, Abu l-Fath Rukn al-Din [b. Muhammad b. Zakariyya'...] (d.
735/1335)%. Let us assume provisionally that this one is the Muhammad ‘Arif mentioned by
Ibn Tahir. Due to the dates of their respective deaths, it 1s likely that the transmission from
Hamaw to “Arif was direct. In any case, why did Ibn Tahir give so much importance to this
hirga, mentioning it first before the huga suhrawardiyya?

The question of the identity of the Muhammad al-Arif entioned in the Durra becomes more
complex if we bear in mind that Sadr al-Din °Arif, according to other sources, transmitted the
hirga suhrawardiyya, yet al-“Arif is only mentioned in this passage of the Dura in relation to the
hirga hamawiyya and, subsequently, his name is omitted when the sufrawardiyya 1s mentioned.

This declaration by the author of the Durra seems to be a definite expression of adherence to
the hamawi-kubrawi teaching and spirituality. It is possible that Ibn Tahir considered himself
to be the heir and direct representative of this f7ga in a more profound, and perhaps exclusive,
way than in the case of the hirga subrawardiyya.

Why then does Ibn Tahir only quote Hamawi explicitly in his writings on two occasions®”?
Did Hamawi inaugurate an initiatic lineage by virtue of a synthesis of the teachings of
Suhrawardi, Kubra and Ibn “Arabi-Qunawi? Did Ibn Tahir consider him an Akbarian,
given that Hamawi met Ibn ‘Arabi and, especially, Qunawi, in Damascus?

One may ask why no source that I am aware of, apart from al-Durra al-farida, mentions
°Arif’s relationship to Hamawi. However, we know that not all of Hamaw1’s contemporaries

88 Cf. Gramlich, op. cit., p. 6. Neither Tarih-i Firista nor the other sources mentioned clarify anything about the
later development of this line. I have not been able to consult the work by Fadl Allah Magawi, Fatawa l-safiyya,
Ms. Oxford, Bodleian Uri 321, written ¢. 1350, which J. Baldick refers to in his Mystical Islam, London, 1989,
pp- 96-97, concerning the sufirawardiyya brotherhood in Multan, which perhaps contains some information
which would be of interest. On Muhammad “Arif, see Daragukih, Muhammad, Safinat al-awlya’, Gawnpore,
1884, p. 116; Firista, Muhammad Qasim Hindasah Astarabadi, Taif Firista, Bombay, 1831-2, vol. 11, pp.
769-772; S. Gulam Sarwar-1 Lahawri, Hazinat al-asfiya’, Lucknow, 1290 H., vol. 11, pp. 28-32 (of which there
is also an edition in Urdu).

89 Apart from the mention of Hamaw1 in relation to the firga, I have only found one other mention which
is taken -although the source is not cited and there are variations- from the K. al-Fukitk by Qunawi (see ed.
Muhammad Hawagawi, Tehran, 1413 H., 9:25, p. 234): “The Sayh Sadr al-Din said: ‘I have been able to
establish that the perfect sayh Sa‘d al-Din al-Hlamaw1 -God have mercy on him- could see beings (kawa’in) in
the Imaginal World...” (see ZTadkira, fol. 404a).
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held him in such high esteem®. Nevertheless, the doubt remains: is this ‘Arif mention in the
Durra the one we are referring to here or somebody else? I hope later studies will clarify the
question.

II1. THE KITAB AL-DALA’IL AL-QATIYYA
1. The manuscript copy

The Ritab [al-]Dal@’il al-gatiyya ‘alad ummahat [al-Jmuhimmat al-diniyya, attributed on the title-
page to the same Ibn Tahir, occupies fols. 160b-184b of the same ms. of the Durra and is
signed by the same copyist. It contains twelve masa’l and the hatimat al-kitab.

Beginning (fol. 160b): Basmala - al-hamdu li-Lilahi l-mutawahhidi bi-wugabi wugidi-hi ‘amma
siwa-hu min al-haqa’iqi l-munfaridi bi-kamal gudi-hi ‘ala man bara’a-hu min al-hala’y...

Aim (fol. 160b): ... fa-hada kitabun mustamilun ‘ala ma yuhtagu tlay-hi mina-l-matalibr l-muhimmat:
llat? tatabanna ‘alay-ha ‘aqidatu ahli l-sunna igtasartu fr-hi ‘ala dikri ummahati l-masa’il bi-dala’ilhi-ha
l-qat‘iyyati diina ma siwa-ha min bagiya l-dala’il...

Confirmation of the title (fol. 160b): ... wa-li-hada sammaytu-hu bi-kitab [al-]dala’l al-
qatyya ‘ala ummahat [al-jmuhimmat al-dinyya...

Ending (fol. 184a): ... fa-twra ma waraa-hu min al-asrari llatt la yufhimu-ha ila =iyan wa-la
yaks$ifu [-maqal min-ha ila l-hayal li-anna-ha wara’ al-1hara wa-l-nutq li-tagarrudi-ha ‘an dalika.

Colophon of the book (fol. 184a): Tamma kitab al-Dala’il bi-awn Allah ta‘ala ‘ala yad al-da‘tf
‘Abd al-Muhsin b. [al-[Sayh Ibrahim b. [al-[Sayh Muhammad al-Bagdad?.

90 See Landolt, Révélateur..., pp. 22-23. Perhaps the followers of the Sukrawardiyya were divided in their
appreciation of Hamaw1, so that some preferred not to mention him.
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2. The mention of a new work by the author, the K. al-Da‘a’im, and two
references to K. al-Durra in the Dala’il

The author of Dala’! (fol. 175b) says, at the end of masala 8 on prophecy (f7 [-nubuwwa), in
reference to the ‘miracles’ of Muhammad, “... and other kinds of miracles which we have
dealt with briefly in the Kitab al-Durra al-farida® and at length in the Kitab al-Da‘@’im (... ila
gayr dalika min mu‘gazati-hi llatt awda‘a-na min-ha tarfan fr Kitab al-Durra al-farida f1 tashih
al-‘aqida wa-asbagna l-qaw! fr-ha fr Kitab al-Da‘@’im al-fahira li-man arada l-rih {1 bihar al-
ahira)”.

If this mention of the KA. al-Durra, together with the mention in the following masala on the
ma‘ad®®, confirms the attribution of the Dala’l to the same author as al-Durra al-farida, the
mention of another book by the author broadens our knowledge of the whole extent of his
work. Until now I have found no reference to any existent copy, so we only know the title
of the work: The book of magnificent masts _for those who wish (to benefit_from the favourable) wind on
the seas of the life to come. We know that at least one chapter amply develops the subject of the
various kinds of miracles of the prophets and one may deduce that, like other works by the
author, this one also deals with the firm supports (da‘a@’sm fahira), or fundamental doctrines, of
Islam which offer the spiritual navigator a favourable destiny in the after-life. The maritime
imagery -which evokes an imaginal journey-, the mention of the life to come (al-ahira) and
the fact that the work is referred to in this section on the return (ma‘ad) and the resurrection
after physical death, all suggest that this work may primarily deal with the scriptural bases
of Islamic eschatology.

This 1s, therefore, the fifth known work by the author and the only one of which, at present,
we have no copy. When outlining a possible chronology for his works, it may be assumed
that the writing of the Da‘am was prior to that of the Durra, which is why the author can
summarize in the latter what he developed in the former. The Durra must have been written
just before the Dala’il, in which the other two (Durra and Da@’im) are mentioned as already
written and which appears, as though it were a second part, in the same volume and following
on from the Durra, to whose structure it 1s related, as one can appreciate simply by comparing
the indices of both works, where the similarities are clear.

3. The ‘Conclusion’ (hatimat al-kitab)

The final section of Dala’l, entitled hatimat al-kitab (fols. 180a-184a), begins with the words,
“Here ends the discourse concerning what we intended to deal with... (gad intaha bi-na l-kalam

91 See Durra 2/4:1, frithat al-nubuwwa, fol. 111a and ff.
92 See Dala’l, Mas’ala 9, f7 [-ma‘ad, fol. 176a. Cf. Durra 2/5:1-4, fols. 120b-133b.
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J© taharrur ma qasadna ...). The ‘conclusion’ is not, therefore, an integral part of the structure
of the twelve masa’il which make up the work, but it is, as we shall see, an added appendix,
intended to set out, subsequent to the theoretical proofs, the rudiments of the psychology and
contemplative practices of the Sufis.

By way of appendices, the section entitled hatima establishes a connection between the
definitions and explanations of a theoretical/practical nature which deal with the different
kinds of wisdom (hikma), the powers of the soul and their respective compulsions and, as the
culmination of this “first part”, the idea of ‘correct equilibrium’ (‘adala). Next, the various
states are classified, distinguishing those that depend on human initiative from those that do
not. Finally, the last pages of this section deal with two fundamental aids used in the practice
of Sufism: remembrance and retreat. The description given of the methods involved in dikr
and falwa provides us with valuable information about the spiritual praxis of the author and
his relationship to his teachers and possible disciples. I am inclined to think that Ibn Tahir
was, in due course, transmitting the frga-s with which he had been invested as a says himself.
These final pages of the Dala’l seem to form a concise record of the practical teaching that
Ibn Tahir may have given as a spiritual teacher.
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IV. TADKIRAT AL-FAWA’ID
1. The manuscript

I also had the good fortune to find, once more in the Suleymaniyye Library in Istanbul, a
manuscript copy of Tadkirat al-fawa’id, Carullah Ef. 992/1a-404b. This work does not appear
in the general bibliographical catalogues, either, and the index in the library attributes it, as
a result of a fortuitous association of words, to Ibn al-Rasid [Ibn al-Rusayd] Muhammad
‘Umar al-Fihri. It is written in Arabic nash? with very few diacritical marks. The entire
volume 1s devoted to this one treatise and is in the same handwriting, although the notes
in the margin (especially those relating to the commentary on the Fusis) are by different
readers. Some are signed Wali 1-Din. Others could have been original additions by the
author himself. Only one volume 1s listed, which is in fact, the first part of the work, as the
final colophon indicates by announcing a second volume®. The copy is difficult to read due
to the cursive nature of the script and due to the fact that there are a lot of patches in the
text, as a result of the deterioration and subsequent restoration of the volume, which makes
it impossible to read many passages, especially from fol. 1 to fol. 70 (F@%da 54) and from fol.
319b (Fa’ida 203) to the end. Only the discovery of another complete copy would allow a full,
critical edition of the work to be carried out.

In its present state, fol. 1a of the copy begins with Fa%da n° 4, which explains the divergence
in the present numbering (the end is on fol. 404) and the number indicated on the last folio,
where in addition to 404 the number 413 is written. This was probably as a result of counting
all the folios of the complete copy, from which one can assume that the first three missing
chapters, together with a probable introduction, would occupy nine folios. Two significant
comments are written’* on the title page of the volume:

a) First comment: al-mugallad al-awwal min Kitab Tadkirat al-fawa’id mallaka-hu Allah ta‘ala
li-*abdi-he Wali I-Din al-Rami tumma al-Madani fi Bagdad Dar al-Salam®, Sawal sana 1111 [March-

93 This had already been announced previously in a marginal note at the end of the commentary on Fags 15
(fol. 381b), in which the first person is used (...‘an-n7...), which seems to indicate that this and many other notes
in this handwriting, which is different from that of the copyist, were added by the author. The note finishes
with the formula i §@ Allah: <... and this will appear in the second volume, God willing”.

94 A third note refers to three chapters which deal with the Akbarian doctrine on the priority of the object of
knowledge: Masalat “al-tlm tabi li-l-ma‘lam” fi fa’ida 115 wa-fi fa’ida 176 wa-fi fa’ida 83.

95 “The first volume of the Kitab Tadkirat al-fawa’id, the possession of which God Most High has granted to His
servant Wali I-Din al-Ram1 and then to al-Madani, in Baghdad, Dar al-Salam”.

This could refer to the well-known Ottoman mufiz whose library -Veliyuddin’s legacy- is now basically kept in
the Beyazid Library in Istanbul. Wali I-Din was appointed kadi of Aleppo in 1142/1729-30 and then served
consequently as kadi of Cairo and Medina before he became kadiasker of Anatolia. Later, he held the position
of chief mufti and died in 1182/1768. See the biographical dictionary by Mehmed Suireyya, Sicill-i Osmant,
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April 1700]. In 1700, therefore, the copy was located in Baghdad and perhaps, having
acquired it there, the owner himself took it with him later to Istanbul.

The mention of Baghdad in this note on the cover is relevant because it is yet another vague
indication of the intellectual milieu in which the work circulated and of the presumably
oriental provenance of the author. With regard to this particular copy of the work, which
is the only one I am aware of, we know that the original author has been unknown since
at least 1700. One might deduce that the first few pages of the volume, including the name
of the author, were already missing at that time. Since no second volume is announced on
the cover improvised by Wali 1-Din, I suppose that he acquired this first volume separately,
without having had access to a second volume which might have clarified the authorship
and the length of the complete work. For my part, bearing in mind the length of the other
works by the author, I am inclined to think that we need only to look for the second volume
announced at the end of the first. Besides, the passages from the 7adkira which the author
refers to in the Lata’if are already included 1in this first volume. Nothing leads one to believe
that a third volume exists. Certainly, to find the second volume of these fawaid would be very
useful in order to know more about its author.

b) Second comment: Fawa’id al-rihla li-Ibn al-Salah “Ulman b. ‘Abd al-Rakman al-Sahraziri
mustamila ‘ald fawa’id gartba min anwa* al-ulim fa‘ala-ha fr rihlati-he ila Hurasan [sic]. [After one
separating line it continues:] Fawa’id al-rihla li-Ibn Rusayd Muhammad b. ‘Umar al-Fihrt al-Sabtt
al-mutawaffa sana 721. Sitta mugalladat ata fi-ha bi-a‘gab al-‘aga’ib / nuqgila min asami l-kutub li-katib
‘alt /' wa-la‘alla Kitab Tadkirat al-fawa’id huwa hadihi wa-lam ara man ya'limu-hu / Walt I-Din.

The volume’s new owner, the learned Wali I-Din, signs this note in which he considers that
the book might correspond to those books written by Ibn al-Salah and Ibn Rusayd which
are also entitled Fawa’id °°. Both these attributions are based exclusively on the similarity of

Tarih Vakfi, Istanbul, 1996, vol. V, pp. 1660-1.

In the text there are two main types of marginal notes: those signed by Wali I-Din (e. g., fols. 183b or 184b)
and others, in different handwriting, which finish with the letter 4@’ which only indicates the end of the note.
In the note on fol. 184b, Wali I-Din explains that he had the opportunity of meeting Shi’ites during the time
he lived in Mecca.

96 In GAL there are two references to Abu “Abd Allah Muhammad b. “Umar b. Muhammad al-Sabti Muhibb
al-Din Ibn Rusayd al-Fihri al-Andalusi, (657-1259 Ceuta, d. 721-1321, perhaps in Fez). See GALII: 245-6 and
GAL, SII: 344. Ibn Rusayd died before Simnani therefore, and to judge by the titles of works attributed to
him, nothing indicates that he could possibly be the author of the Zadkira.

On the mss. of the works by Taqt I-Din Abu ‘Amr “‘Utman (b. Salah al-Din) b. ‘Abd al-Rahman b. al-Salah
al-Sahrazari (577-643/1181-1243), see GAL I: 358 and 424, and GAL SI: 265, 610, 752 y 768.

The Durra, the Tadkira, the Dald’il and the Da‘@im are not mentioned at all in the Kasf al-zunin by Haggl
Halifa, nor in GAL, nor in the catalogue by Isma‘il Pasa, who does mention a Tadkira fi l-fawa’id al-nadira by al-
Sayyid Alihan b. Nizam al-Din Ahmad al-Sirazi known as Ibn Ma‘sam (See Idah al-maknin, Istanbul, 1947,
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the respective titles which employ the term Fawa’d and I only include them here for your
information and to explain the cataloguing of the work, since obviously Tadkirat al-fawa’id is
not at all a 722/a and has no relation with any of those books.

Three blank folios follow, from a later binding previous to the present restoration of the text.
The copy is written with black ink, but titles are in red. The volume is bound in leather.

End of the volume: ... “fa-kana bi-la kawn li-anna-ka kunta-hu” tamma [-kalam ‘ala muskilat
kitab al-Fusis wa-bi-hi tammat al-mugallada al-ala min Kitab Tadkirat al-fawa’id tatla-hu l-mugallada
al-tamya Fada: 1stthal(a) ‘ala l-a‘rad wa-... al-iftiral (?). The title of the first fa%da of the second
volume is mentioned here, which could facilitate its future identification.

2. The commentary on the Names of God in the Tadkira and the Kasf al-ma‘na
by Ibn ‘Arabi

Section 58 (fols. 73a-105a) of this volume corresponds to the chapter on the Names which
the author announced in the Lata’/f It includes an introduction, dealing with the vision of
the Lord during the ascension (mi7ag), the Perfect Man (al-insan al-kamil) and the original
theomorphism of Man (sira adamiyya), and 99 sections corresponding to the 99 Divine Names
in the same order as that followed in the Kasf al-ma‘na by Ibn °Arabi, which is that of Wali’s
traditional list. Even though it is not presented as such, it 1s, in fact, a full, detailed commentary
on the Names from the point of view of tahagqug -here (tahagquq al-‘abd) min gihat al-tlm- and
tahallug -here (al-tahallug) min gihat al-‘amal- which 1s so directly inspired by the corresponding
sections of the Rasf al-ma‘na that it could, in short, be considered as a commentary on the
treatise by the Sayh al-Akbar.

Unlike the previous chapters, this one is complete and can be read in its entirety.

Beginning of the section: ¢ala ma'na qawli-hi -sl'm- “ra’aytu rabbi laylat al-mi‘rag fi ahsan
sira...”... (fol. 73a).

End of the section: wa-‘ala hada l-hadd min al-tahallug bi-l-asma’i l-ilahiyya wa-l-tahaqquq bi-ha
yakanu hal man halaga-hu Llahu ‘ala sarati hadile l-hadarati [-Sarifati -mucabbir la-hu ‘an-ha bi-siraty

[-Rahman ‘ala l-waghi lladt ‘arafta (fol. 107a).

Ibn °Arabi is only mentioned in the text on two occasions. In fol. 74a he is called Sayb al-
Suyuh Abu ‘Abd Allah Muhyi I-Din Muhammad Ibn al-“Arabi. In fol. 78a-bis, which was
left out when the numbering of the pages was done, the author says, when commenting on
the Name al-Halig: gala Sahib al-Futithat...

I, p. 276). I was unable to find this work which needs to be compared with Zadkirat al-fawa’id.
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This commentary on the Names constitutes one more unequivocal piece of evidence that
this is the Zadkirat al-fawa’id which the author of Lata’if al-i“lam attributes to himself. Although
it has a definite relationship with the preceding chapters”, by its length, its structure and
thematic unity, this Fa%da 58 could, in fact, be considered as a separate work.

3. The commentary on the Fusis al-hikam

The last faida (no. 205) of this first volume is a commentary on the Fusis entitled Fa’ida
mustamila ‘ala ma yatayassar bayanu-hu min muskilat al-masa’il allatt yatadammanu-ha Ritab Fusis
al-hikam (mugaddima® and a commentary on each of the 27 chapters of the Fusiis). On the last
folio (413) it says Tamma l-kalam ‘ala muskilat kitab al-fusas®. 1t has already been pointed out'”
that this Zafstr muskilat Fusis al-hikam could have originally been conceived and written as an
independent work which was later added to the Zadkira.

Among the sources used by the author in this commentary is the K. Muhtasar al-fusis, also by
Ibn “Arabi, which is quoted on several occasions using this title''. Although it is complete in
length, the text has several gaps which make the reading of many passages difficult.

97 For example, the previous chapter (Fa’ida 57, fols. 73a-74a), entitled fi [-Sahid wa-l-mashid wa-ma waqa‘a ‘alay-
i istilahu l-qawm fr ma'na l-Sahid wa-l-mus@hada, is related, as a sort of prelude, to the introduction to the chapter
on the Names, which deals with the vision of the Lord.

98... wa-la-nugaddima ‘ala dalika muqaddima... (v. fols. 323b-329a) ... hiya anna ma‘rifat al-Haqq subhana-hu tatagassamu
tla ma huwa fitrt markaz ft l-nufis wa-ila ma huwa gayr fitr7 bal muktasab la-ha... (fol. 323b).

99 Osman Yahya mentions the Muskilat al-fusas by Bali Halifa al-Sufiyawi (d. 960/1553) which can be found
in Turkish libraries. See Histoire et classification..., 11, p. 253, n® 62. It would be interesting to compare them.
Also in Rasf al-zunan, 11, 1261, a commentary on the Fusas is mentioned, without a title and attributed to Sa‘id
al-Din Fargani. It has apparently been lost.

100 See supra the section I1.4.: “References to other works by the author in Durra”.

101 See, e. g., fol. 392b. See, e. g., the two copies of the Muhtasar Fusus al-hikam contained in the Manisa ms.
1183, fols. 8b-14a and fols. 39a-46a (on fol. 46a it is made clear that the work has been copied from the original
autograph of the author: nugila min asl bi-hatti sayyidi-na... Muhy7 I-Din), 650 H. (See fols. 38b and 103b). It does
not appear with this title in Histoire et classification. It is, in fact, the Nags al-fusis (RG 528) by Ibn °Arabi, in
which the author “summarizes” the fundamental themes of the Fusis al-hikam. See the English translation by
W. Chittick, “Ibn ‘Arabi’s own summary of the Fusis”, JMIAS, I, 1982, pp. 30-93, and the critical edition of
‘Abd al-Rahman Gam’’s Nagd al-nusis fr Sarh nags al-fusis by W. C. Chittick, Tehran, 1977. See also the less
reliable edition of the treatise in Rasa’l Ibn ‘Arab7, Hyderabad, 1948.

Qasani, for his part, refers to this work by the title Nags al-Fusis (See Sarh Fusiis al-hikam, Maktaba Mustafa
al-Babi 1-Halabi, Cairo, 1987 (3rd ed.), Chapter I, p. 11.
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4. The heralding visions (mubassSirat) of Ibn Tahir: Translation and analysis
of Fa’ida 128 of the Tadkirat al-fawa’id

We still know almost nothing about Ibn Tahir’s life. It therefore seems relevant to include
here a translation of section 128 of the 7adkira, the complete text of which is legible. It gives
an account of two dreams that the author clearly feels are very important, which is why he
calls them mubassirat, “heralding visions’, a term which gives them a special status, for these
are inspired and revelatory dreams.

After reading all the available works by the author, I have only discovered the following
information about the author’s life (apart from the aforementioned references to his own
works 1n various passages): (1) the commentary on °Ala’ al-Dawla which appears in the Lata’f,
(2) the information about the initiatic hirga-s which appears in the Durra (3) some verses of his
own'?? which allude in some cases' to the spiritual stations experienced by him, but which
do not provide any truly biographical information and (4) the account of these dreams. So,
this section on the dreams, however brief and modest they may be, at present consitutes the
sole accessible testimony to the private life of the author.

Both experiences may have taken place during the author’s youth. Of course, if he had
regarded them as ordinary dreams, they would not occupy an entire section of these fawa’d.
We are therefore dealing with efficacious, visionary experiences: that is, visionary experiences
which bring with them some spiritual benefit (fada) and which contain a transformative
power. Significantly, the second account begins by making reference to the providential signs
(ayat) of the second mubassira.

4.1. The meaning of veracity (sidq) and closeness to God

The first is one of Ibn Tahir’s own dreams which reveals to us his private vocation. He
appears in his vision as the learned scholar he is, addressing the people who have come
together in the large mosque, probably the congregation at the Friday prayer. He seems to
be acting as fatib.

102 See Tadkira: (1) Fa'ida 102, fol. 155a. 5 verses, tawil. (2) Fa'ida 205 (Sarh al-Fusis), section 5 (al-Fass al-
tbrahimi), fol. 339a. 2 verses, basit. See also the same verses in Lat. I, p. 447. (3) Ibid., fol. 339a. Only 1 verse,
tawil.

See Lata’f: (1) Lat. 1, p. 250. 2 verses, kamil. (2) Lat. 1, p. 253. 2 verses, basit. (3) Lat. 1, p. 424. Only 1 verse. (4)
Lat. 11, p. 38. 2 verses, sarzc. (5) Lat. 11, p. 53. 5 verses, tawil. (6) Lat. I1, p. 124. 2 verses, hafif. (7) Lat. 11, p. 136.
2 verses, hafif.

103 See Lata’sf, numbers 5, 6 and 7, in the previous note.
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What good news does the mubassira bring? Does it announce that the author has reached, or
is going to reach, the station of veracity (sidg)'"*? Does it, perhaps, announce that, once this
station has been reached, he must undertake the spiritual guidance of his fellow Moslems?

This simple dream might be a discreet declaration of intention: Ibn Tahir is offering himself
as a leader (zmam) in the realization of truth. The text is written in the first person and
commences without any preamble:

“I saw in a heralding vision something similar to what I am about to relate (ma
laqarraba hikayatu-hu min...). [In the dream]| I was addressing'® the people in the large
mosque [where the Friday prayer is conducted] (li-anam al-masgid al-gam:°) and I was
saying: “The servant must continue to train his soul and fight Satan until he has
become realized in veracity (sidg). When he realizes it, God becomes his protecting
friend (wal?) and no veil remains between them’.

Then, when I was awake (f7 l-yagaza), 1 received the inspiration (waga‘a [7)'*° that the
secret of this resides in the fact that veracity (sidg) can only occur in someone who
combines the three following qualities: correct speech (qaw! al-sawab), right action
(‘amal al-*adl) and true belief (:‘tiqad al-hagq). Such a servant becomes, thereby, pleasing
to God, who accepts his friendship (walaya) and removes His veil from him”'"".

The account of the first experience ends with this significant mention of walaya: if this dream
was announcing the entry of the author, in due time, into the station of veracity (since, in
principle, only someone who has knowledge of something can talk about it in a magisterial
way, as in the dream) and given that, according to the last passage, God accepts the friendship
of whoever reaches it “and removes His veil from him”, it is possible to understand from this
passage that the author has received through this vision the good news of his status as walt
or ‘friend of God’.

4.2. The sun of Islam and conformity to the exterior of the Book

The second account does not refer to one of his own dreams, but to an oneiric vision seen
by a friend’s mother. This dream of someone else’s, which was sent to a pious person whose

104 Significantly, the following Fa’ida, no 129, is entitled: Gumbhiir al-muslimin ‘ald anna Aba Bakr [al-Siddiq]...
huwa ra’s al-siddigin...

105 In both cases, when introducing the accounts of the two dreams included here, the author uses the
expression ka-annt, ‘it was asif I...".

106 In a different context, this could be translated as “it occurred to me that...”, but here the expression seems
to underline the inspired nature of the experience and its interpretation.

107 1bid., fol. 196b.
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face the author had not seen and was then interpreted by another person, is presented, in my
opinion, as external confirmation (from outside, from otherness) of the message encoded in
the previous vision. Implicitly possessing the above-mentioned attributes of veracity (correct
speech, right action and true belief), the author appears in this account as a providential
guide: the hand, which represents, according to Akbarian hermeneutics, his power of action,
corresponds here to the light of the sun which comes out of it and symbolizes Islam. Ibn
Tahir receives external confirmation of his position as a veracious guide to the true doctrine,
referred to here as “adherence to the literality of the Book (tamassuk bi-zahir al-kitab)”. This
vocation of Ibn Tahir’s is demonstrated, for example, in his choice of title for his work a/-
Durra al-farida f7 tashih al-aqida.

Immediately following the passage which has just been quoted, the author continues by
saylng:

“The signs (@yat) of [this] other heralding vision invite one to adhere to the literality
of the Quran'"® and what has been handed on in the Sunna:

It so happens that I had a friend with whom I used to study (bakf) and whom I used to
criticize on account of his excessive penchant for the opinions of the philosophers concerning
[eschatological subjects, such as] the return, Heaven and Hell, and for his tendency towards
the [rationalistic, reductive] interpretations ({a’wilal)'”® of the meanings of whatever appears
in the Book of God and in the Sunna of the Prophet, which [the philosophers] diffuse in
their books. [ The more] the face of the truth in this matter [was hidden from him|, the more
critical was my attitude'’.
He had a pious (saltha) mother, whose face I had never set eyes on'"" and who knew
nothing of what had happened between us'?. One night, she saw [what follows, in
a dream]|: I'"® had just seen her son who was with a group of people. When I called
to him [to come with me], he refused to reply. I then made the sun itself (‘ayn al-sams)
appear out of my hand in front of him [End of the vision].

108 Lit. ‘the exterior of the Book (z@hir al-kitab)’.

109 Here, ta’wil is not used as a technical Sufi term but in order to criticize the method of interpretation of
speculative thinkers like the Mu‘tazilites.

110 In fact only the following words are legible: ... to him the face of God in that, so that it increased [the
criticism| on my part (wa-... la-hu wagh Allah [t dalika hatta kabura dalika minn?)”.

111 One understands from this that she was always veiled in his presence which means that she never made
herself familiar with the author.

112 Le., she had not heard of the divergence of their opinions in religious matters.

113 Lit. ‘It was as though I... (ka-ann?)’.
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[On hearing of his mother’s vision| we consulted an expertin the science of interpreting

1 who was famous in our district, who knew neither the mother

dreams (‘tlm al-ta‘bir)
nor her son, nor did he have any knowledge of what had happened between us. So,
[the interpreter] said: “Whoever made the sun appear from the palm of his hand was
calling [the other] to the religion of Islam (din al-islam) which is the illuminating sun”.

And he revealed other secrets to us like this one, which I shall not disclose.

I gave much thanks to God for having endorsed me and for helping me in that with
which he had favoured me (the fulfilment of His religion and conformity to the Law
revealed to His Prophet), by means of this proof (burhan), of whose veracity I have no

doubt, [and for having granted that] my heart would never cease from clinging to

115

the firm support of safety (a/“wrwa al-wutqa)'”, so as not to stray towards any of the

worthless interpretations (ta’wilat batila) [of those who speculate]”.

This revelatory dream and the signs which accompanied it were to the author, therefore,
proof (burhan) of the guidance of Divine Providence. Ibn Tahir presents himself as a faithful
follower, a representative and firm defender of the literalness of revelation and the prophetic
tradition. We should not be surprised at this attitude in a Sufi. The author is adhering to the
manifest fervour of Ibn “Arabi in his respect for the literality of revealed texts.

114 This interpreter was probably a Sayh belonging to the Sufi circle of the author. In any case, it seems that
only the author knew him personally since, according to the text, the interpreter did not know the mother or
his son (at least, not before the consultation).

The mystical interpretation of dreams was very much in fashion among the Sufis of the Kubrawiyya and among
other Sufi ways of the spiritual climate of the time. Qasani relates, in his correspondence with “Ala’ al-
Dawla, that he heard Nur al-Din al-Isfarayini, Simnani’s master, say: “God has granted me knowledge of the
interpretation of spiritual occurrences (waqa”) and of the original meaning of dreams (ta’wil al-manamat)...”
(Cf. Lat. 1, p. 50).

Isfarayini himself may have been the interpreter whose advice the author of the 7adkira and his friend sought.
On the interpretation that Isfarayini gives of other symbolic visions -one of them also about a vision of the
sun-, see Landolt, Révélateur, pp. 37 and 65-67.

On the mystical interpretation of dreams in this context, see J. J. Elias, “A Kubraw1 Treatise on Mystical
Visions: The Risala-yi niriypa of °Ala’ ad-Dawla as-Simnani”, Muslim World 83, 1993, pp. 68-80.

115 Le., the literalness of revealed texts, the scriptural basis of beliefs. This is a Quranic expression, see C.

2:256 and 31:22.
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V. IBN TAHIR AND HIS WORKS
1. The redaction of Ibn Tahir’s works: a possible order of composition

This section presents a provisional proposal for the order of composition of the works by Ibn
Tahir, based on the approximate dates that we can deduce from certain passages and on a
critical reading of the texts which will allow us to gain some idea of the successive periods in
the author’s style, once it has been established that the common authorship of Durra, Dala’il,
Tadkira and Lata’if is beyond doubt.

As I have already pointed out in the section on Dala’l, the unknown Da‘aim was probably
written before the Durra, which in turn would have been written -1 suppose- immediately
before the Dala’l, in which the two other works are mentioned as already composed. In
addition, both the Durra and the 7Tadkira are mentioned -with explicit reference to their
content- in the Latasf. This shows that, in principle, they were written previously. Besides,
there are no cross-references in the opposite order: Lataf is not mentioned either in the
Tadkira nor in the Durra, and the Dala’l is not mentioned in the Durra. That the Da‘@im comes
before Durra 1s a supposition based on the textual reasons already put forward which lead one
to believe that the Dala’il could have been written fairly soon after the Durra.

Failing the appearance of other copies which might provide us with more information, we
provisionally propose the following order of redaction of the works by Ibn Tahir: 1. Da@im 2.
Durra 3. Dala’il [4. Tafstr muskilat Fusis al-hikam"®] 5. Tadkira [2b. A possible second redaction
of Durra which adds references to the 7afsir and the Tadkira] 6. Lata’yf:

When the author of the Lata’if refers to his previous “works in the language of kalam™"’, he
means, I presume, the Da‘@’sm, the Durra and the Dala’l. The Tadkira would not be referred
to merely as a book on kalam.

Of course, there is no reason to believe that these five or six works represent the entirety of
his writings. The discovery of a copy of the Da‘a’im or of the possible second volume of the
Tadkira might perhaps reveal other titles by the same author.

2. Dates and facts which situate Ibn Tahir and his works

If we assume provisionally that the name Muhammad al-Arif refers in the Durra to the Sufi
Sadr al-Din-i “Arif mentioned before, then we would consider that the author of the Durra

116 Which could also be earlier than those already mentioned or have been written merely as a chapter of
the Tadkira.

117 He says in the section on the spirit (rzh): “.. wa-gad asha“na l-qawla fi barahin tagarrudi-ha wa-l-agwiba ‘an
Subah man yara dalika fi kutubi-na l-kalamiyya...” (Lat. 1, p. 499).
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knew sadr al-Din-i ‘Arif before his death in 684/1286 and he was therefore contemporary with
his son Abu I-Fath Rukn al-Din [b. Muhammad b. Zakariyya’...] (d. 735/1335)""® and other
disciples of “Arif’s father, Baha’ al-Din Zakariyya’ al-Multani (d. 661/1262), among whom
were Sayyid Galal al-Din Buhari (d. 690/1291), Husayn-i Husayni-i Sadat (d. 718/1318) and
Fahr al-Din Ibrahim-i “Iraqi (d. 688/1289).

The date of acquisition of the copy of the Durra is first given as 681/1282, which means
that the work was written during “Arif’s lifetime. In fact, there is no postmortem formula after
¢Arif’s name in the Durra and, yet the formula gaddas Allah riha-hu is used after Hamawi
1s mentioned: the Durra must have been written, therefore, between Hamaw1’s death (d. c.
650/1253) and the date of acquisition of the copy, 681/1282 and, in any case, before the
death of “Arif in 684/1286.

From the formulas used in Lata’if, we know that ‘Ala’ al-Dawla Simnani (D l-higga 659-Ragab
736 / Nov. 1262-Mar.1336) had already died'?. Therefore the work was written, in principle,
after the month of ragab in 736 / March 1336. There would, therefore, have been a long gap,
of at least 54 years, between the redaction of the Durra (before 681/1282) and the redaction
of the Lata’if we know (after 736/1336).

Accordingly, the Lata’isf would be -at least in his final form- a mature work and the Durra an
early one. However, the interval seems rather long when we observe that the Durra reflects
considerable intellectual maturity. Although this attempt at dating the works should be
regarded with most caution, it is possible that the Tadkira was written during the intermediate
period and that the Durra, as well as the Tadkira or the Lata’f, could have been rewritten
several times which would explain the cross-references in the Durra and the Tadkira and the
very late redaction of the Lata’f.

Thanks to my colleague Ryad Atlagh, I have been made aware of a reference to an Ibn
al-T'ahir, perhaps our Ibn Tahir, which may prove fundamental to the identification of the
author. In connection with the gazat obtained by the sayh Isma‘il al-Gabarti (d. 806/1403),
a work entitled al-Raramat al-gabartiyya by Muhammad b. Abi Bakr al-Askal, includes the
following words: “[and he obtained the i#aza'*"] from Muhammad b. Ahmad al-SafiT known
as Ibn al-Tahir”'*,

118 The famous North-African traveller Ibn Battuta (d. ¢. 1370) reports that Rukn al-Din, the leader of the
branch of the Suhrawardiyya brotherhood in Multan, enjoyed “very close relations” with the Sultan of Delhi.
See H. A. R. Gibb, The Travels of Ibn Battita, vol. 111, Cambridge, 1971, pp. 655 and 702-4. Cf. J. Baldick,
Mystical Islam, London, 1989, pp. 96-97.

119 The author says rahima-hu Llah (See Lat., 11, p. 157, al-“tlm al-laduni).

120 ILe. the certificate of competence in reading his works and the licence to pass them on.

121 Cf. Ms. Dar al-kutub, Taymur, Tarth 1520, see fol. 135.
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We know that Gabarti was born in 722/1322 and died in 806/1403. Al-Askal met him for
the first time 1n 789 H./1387. The presumed meeting between the author of the Lataf and
Gabarti may have occurred before 789. Unfortunately, al-Askal says nothing more about Ibn
al-Tahir in his treatise on the charismas of Gabarti.

Could this Ibn al-T'ahir, Muhammad b. Ahmad al—Séﬁ“i, be the author whose works we have
collected together? A possible $@fi‘c connection would be compatible with his attachment to
Hamaw1 who, like the rest of his family, belonged to the madhab safi't'*.

Let us consider the following possiblity: the meeting between Muhammad b. Ahmad Ibn
al-Tahir -perhaps the author of the Lat@’f- and Gabarti, during which the latter obtained
the igaza from Ibn al-Tahir, could have happened during GabartT’s youth. Let us make an
approximate calculation. If we add about 25 years to GabartT’s date of birth, we come to
747. Eleven years have passed since Simnani’s death. If we add these 11 years to the 54
which separate the Durra and the Lata’f and to some 25 years of education and maturation
which would allow the author of the Durra to write his work, we can calculate -as a rough
guide- that Ibn Tahir -supposing that the author of Lata’if1is the same person who authorized
the transmission of his works to Gabarti- lived for about 90 years between 656/1258 and
747/1346 approximately, in the second half of the thirteenth century and the first half of the
fourteenth century. It is certainly a long life for that time.

If this relationship between Gabarti and the author of Lata@’if indeed existed, it would reveal
one of the sources of transmission of the Akbarian doctrine into which Gabarti would have
been initiated. The relationship between Ibn Tahir and Gabarti would therefore provide
another important link in understanding the flourishing of Akbarian thought in the Yemen
in Gabarti’s time'?,

One can, in any case, state with greater certainty, that our Ibn Tahir lived between 684/1286,
the date of “Arif’s death and 736/1336, when Simnani died.

122 See “Sa‘d al-Din al-Hamma’t”, EI2, s.o. I could not find any reference to Muhammad b. Ahmad Ibn
Tahir in the Tabaqat al-$afi‘iyya by Ibn Hidayat Allah al-Husayni, known as al-Musannif (d. 1014 H.), edited
with the Tabagat al-fugaha’... by Tbrahim b. “Ali Sirazi. Abi 1-Qasim Gunayd Sirazi do not mention him either
in his Sadd al-izar fi hatt al-awzar ‘an zuwwar al-mazar, ed. Muhammad Qazwini, Tehran, 1328 H./1949.

C. Brockelmann mentions in his GAL a certain Muhammad... Ibn Tahir (e. g., Abu Bakr Muhammad b. “‘Abd
Allah Ibn al-Tahir al-Nisaburi), to whom a work untitled Lata’if al-ma‘arif is attributed, whose existent copies
in Cairo and Istanbul should be compared with Lata’if al-ilam.

123 See A. Knysh, “Ibn “Arabi in the Yemen: His Admirers ':md Detractors”, FMIAS, X1, Oxford, 1992, pp.
38-63. Perhaps other biographical sources concerned with Gabarti (/bid., p. 59, note 35), which I have not
been able to consult yet, could clarify this matter.



290 Pablo Beneito | El Azufre Rojo XII (2024), 254-294 |  ISSN: 2341-1368

3. Style and inclinations of the author

Now that a possible order of writing has been established for the known works of the author,
let us look at the first phase (Da‘@im / Durra / Dalal) which shows a marked interest in
defining and specifying Islamic doctrine from a Sunni perspective and in matters relating
to the life to come. It is a question of clarifying the doctrine, using the language of kalam
and the Sunni madahib, in order to eradicate possible deviations. Although the author’s Sufi
connections are already made clear in the Durra, in these first works ‘ag/ still prevails over nagl
-the scriptural foundations tend to be juxtaposed with speculation like a posterior: evidential
quotations, as in Dala’l- and over kasf, which only appears as a background to eminently
speculative discourse. However, Sufis are not quoted as profusely as they are later in the
Tadkira and especially in the Lataf. Ibn Tahir is fundamentally concerned, therefore, with
replying to theoretical questions (masa’/) in terms belonging to a mutakallim. Occasionally he
adopts the discourse and methods of the falasifa but he always tries to adapt philosophical
ways of dealing with questions to those of a Sufism which is already showing itself to be
Akbarian.

After this youthful period, the Tadkira marks a definite transition to a second phase where Ibn
Tahir develops and brings together his many facets: On the one hand, he gives more space
to poetic illustration and the first verses of his own appear. On the other hand, the scriptural
foundation often takes preference over a theoretical approach, an attitude explained by his
own visionary experiences. The author demonstrates his position as mufassir -as much of
the Quran as of the Sunna- and as @lim in theoretical matters but never as a fagih or a gadr
dealing with practical applications. Nor is he a muhaddit: he quotes from well-known sources
-basically from the collections by Muslim and Buhari- and he does not concern himself with
wsnad.

Moreover, the references and ways of dealing with issues which are directly inherited from the
Sufi tradition, in particular Akbarian Sufism, increase: adherence to Ibn ‘Arabi’s teachings
becomes more evident, as, for example, in the commentary on the Fusis.

Philosophical discussions, in which references to the Saph al-ra’is Thn Sina predominate, tend
to be rounded off with an exposition of the fagiga of the subject in question, containing
the teaching of the Sayh par excellence, Tbn ‘Arabi, whose ‘gida Thn Tahir adheres to without
reservation'.

The Tadkira contains numerous sections devoted to discussing interdoctrinal matters: the
doctrines -relating to the Trinity, the Incarnation and other matters- of various Christian

124 See Durra, 1/7.
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sects (Jacobites, Melchites, Nestorians, etc.)'*, and also the doctrines and philosophical
positions of various Shi’ite tendencies (Twelvers, Ismailis, Zaydis...), etc. This makes the
Tadkira into an important reference work for the study of comparative religion.

The attention given to the philosophical views of Suhrawardi, Sayh al-Iiraq -generally
referred to in Lata’if as Sahib al-Talwihat (author of the Book of Elucidations)-, the Asharites, the
Mu‘tazilites, the various madahib and other tendencies, also increases.

Thanks to this work we have discovered that the author knew Persian, perhaps his mother
tongue. In Fada 72, fol. 127a, a saying by a certain Mawlana Arsad al-Balhi is quoted in
Persian'*®. Although Ibn Tahir -as far as we know- only wrote in Arabic, it is very possible
that he was bilingual, given that those who were of his circle, Simnani and “Arif in particular,
also spoke Persian. The frequent discussions on Shr’ite subjects and his familiarity with
Shrite authors, the quotations by “Ali taken from the Nahg al-balaga, the interfaith dialogue,
the insistence on the Sunni nature of his doctrine and the necessity to clarify it, seem to
suggest that the author lived in a mixed Arabic-Persian cultural environment, in which
the coexistence of Sunni and Shi’ite population, probably including Christian minorities,
required dialogue and clarification. As a provisional hypothesis, I am inclined to think that
fourteenth century Baghdad -the kubrawiyya Baghdad of Simnani- was his place of residence
for a while and, perhaps, for most of his life.

I believe that the author, who writes copiously and magisterially on the futuwwa, both in the
Tadkira (Ch. 103) and in Lata’f; sees himself as a ‘spiritual knight’ (fata) and, probably, as a
malamat? in the line of Ibn °Arabi since, like the latter, he believes that “the great ones from

among the people of God are the malamatiyya™?’

. To judge by the authoritative tone that
he uses when he is dealing with initiatic categories and hierarchies, one would say that Ibn
Tahir -in spite of contrasting expressions of modesty and humility- considered himself to be

an integral member of the spiritual elite, the hassat al-hassa of his time.

When writing Lata’sf the author leaves aside his other tendencies of thought and concentrates
on the terminology and doctrines of Sufism. The Lata’f 1s a plainly Akbarian work and
an eloquent example of the reception of the thought of Ibn “Arabi and his School in the
fourteenth century.

125 See, for example, Chapters 40 and 167. See also Durra, 2/2. Perhaps a detailed study would reveal
Simnani’s influence in the way these matters are dealt with.

126 I have not identified the person. The sentence says as follows: Na‘mat-i zahir-i suhani-yi del padir ast, na‘mat-1
batin-v delt-yi suhan padir ast. It means: “The exterior blessing is the word that satisfies the heart, while the
interior blessing is a heart which is receptive to the word”. I thank N. Pourjavadi who corrected my previous
reading of this saying. See his I$7ag..., p. 454. Pourjavadi also considers that Lata’f refers to Persian sources
such as Ra$f al-mahgab by Hugwirl or Asrar al-tawhid by Ibn al-Munawwar. See Itag, p. 455, note 11 (reference
to Lat. I 323-4). Those would not be anyway direct explicit mentions or quotations.

127 Tadkira 164, fol. 238a.
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WAS SIMNANI OPPOSED TO IBN ‘ARABI?
1. Simnani and his appreciation of Ibn “Arabi

The correspondence between ‘Abd al-Razzaq Qasant and ‘Ala’ al-Dawla Simnani certainly
established a lively polemic, in which polite terms alternated with inflamed criticism. How
is it then that Ibn Tahir, a manifest partisan of the thought of Ibn “Arabi and the school of
wahdat al-wugid, calls Simnani sayhu-na in the last of his known works?

I have already pointed out that this expression does not necessarily imply a spiritual affiliation.
However, I would now like to show that, even if the relationship between Simnani and Ibn
Tahir were that of master and disciple, the double Kubrawi-Akbarian relationship does not
imply any contradiction.

To see Simnani as “a great Aubraw? adversary of Ibn “Arabi” seems to be an exaggeration.
In many instances, the controversy between authors and schools of thought in Sufism should
be understood, in my opinion, as a rich critical dialogue based on mutual respect. Should we
regard ‘Abd al-Karim al-Gili as an adversary or opponent of Ibn “Arabi simply because he
disagrees with the Sayh’s views on certain points? One often observes an excessive tendency
among scholars to overestimate the extent of possible rivalries between different Sufi currents
of thought and to interpret them, sometimes, as a sort of “war of dogmas” which are most
often, and almost exclusively provoked by political motives.

Can one speak of a kubrawir-akbari “opposition” represented by Simnani? I believe it would
be more correct to speak simply of a debate between close co-religionist who follow similar
practices and are doubly related, by Islam and by their Sufi methods and traditions.

Simnani seems to be punctiliously critical -as a result of a particular incident, the meeting
between his disciple and QQasani-, in connection with the idea of wahdat al-wugiid which
is misinterpreted as ‘Absolute Unity’, but this does not imply at all a general rejection of
Akbarian thought. One may consider other possible factors in the controversy: intellectual
prestige, teaching and influence in a specific area... Nevertheless, Simnani himself had
studied and admired Ibn “Arabi before the controversy and, according to J. Elias, again
showed his esteem towards the Sayh al-Akbar after it. Concerning this positive appreciation
of Ibn “Arabi in Simnani'®® he says: “Existing scholarship has made much of Simnani‘s
opposition towards Ibn al-‘Arabi. It is clear that Simnani‘s criticism was less vitriolic and
more specific in its intellectual focus than is sometimes implied. Simnani did not accuse Ibn

128 In order to go into this matter more deeply, one would need to analyse Simnani’s Sarh fusits al-hikam. It
seems that only one, fragmentary copy of it remains, which includes an anonymous commentary by a disciple
of Qasani and Qaysari: Ms. 11: 2350, Kitab hana-yi danisgah, Tehran. Cf. Throne, p. 193, no. 55.
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al-‘Arabi of heresy or antinomianism. On the contrary, he referred to him with respect [...].
His early critiques of Ibn al-°Arabi and his followers must be seen in this context [opposition
to the antinomian Sufi Hajji-yi Amuli, etc]. After his lengthy correspondence with Qasani
(and possibly further reading of Ibn al-*Arabi‘s thought), Simnani appears to have developed
a greater appreciation for Ibn al-‘Arabi and lauded his intentions, if not his methods™'.

2. °‘Al1 Hamadani, Simnani’s Akbarian disciple, and his commentary on the
Divine Names, the Haqa’iq al-asma’

Amir Sayyid ‘Ali b. Sihab al-Din Hamadani (714-86 H./1814-85 d. C..), the eponym of the
tariga hamadaniyya, a disciple of Simnani’s and perhaps the major diffusor of the kubrawiyya in
the East, 1s in turn profoundly connected with Akbarian teaching.

As we know, a commentary on the Fusis al-hikam"™" is also attributed to him, but the extent
of the Akbarian impact on his works has still not, in fact, been studied in depth. Elias points
out that both “Ali Hamadani and Afraf Gahangir disagreed with Simnani on the question
of wahdat al-Suhid, “and were more inclined towards the doctrine of wahdat al-wujiad”"'.

I have already pointed out'* that Haqa‘lq al-asma’, a work attributed to Qunawi1 in many
manuscripts and in most of the articles about the author which enumerate his works'” is,

129 Elias, Throne, pp. 97-98.

130 Entitled Hall-i fusis with variants. See the list of works by Hamadani compiled by J. K. Teufel, Eine
lebensbeschretbung des scheichs ‘Ali-t Hamadant, Brill, Leiden, 1962, pp. 43-60, no. 15. See note ufra. Teufel does
not mention the Haga’iq al-asma’ which I shall refer to presently.

131 See Throne, p. 56. Due to the teachings of ‘Ali Hamadan1 and Asraf Simnani, the Hamadani-Kubraw1
line was established and developed in Central Asia, where seemed to promote an atmosphere of mutual
respect and co-operation with the Nagsbandiyya (cf. Ibid., p. 57).

See also Hamid Algar, “Reflections of Ibn ‘Arabi in Early Nagshbandt Tradition”, JMIAS, X, 1991, pp. 45-
66 (on the commentary on the Fusis attributed to both Hamadant and Parsa, and published under the name
of the latter, see p. 49; see also p. 60 where Algar remarks that “not only “‘Ali Hamadani but numerous other
Kubravis were devoted to the study of his works [Ibn Arabi’s]”.

132 See, for example, Kasf, 2nd ed., p. xIvi.

133 See, for example, EI2 (s. v.). The work is very often attributed to Qunawl. See, for example, the following
copies: Adir Ef. 431/fols. 21-113, Laleli 1585/ 56 fols., Laleli 172/170b-209b, Schid Ali Pasa 425/0b-86b,
Sehid Ali Pasa 1366/1a-26b, all with the title Sark asma’ Allah al-husna. It has been also attributed to Ibn
“Arabl. See, for example, the Carullah manuscript 1001 in the Suleymaniyye.

On fol. 0b (before 1a) of ms. Sehid Ali Paga 425 it says, in fact, Sark al-asma’ al-husna 1i-1-Sayyid “Ali al-
Hamadani, in cursive script, in a different ink and handwriting to that of the text and on paper more recently
used for binding. Immediately following, but in different ink (which is also dark) and in an even more cursive
and modern hand, the following is added: wa-yazharu min qir@’ati awwali-hi anna-hu li-Sadr al-Din al-Qunawi.
Fortunately, the ms. Sehid “Ali Paga 424/1b-97a (copyist: Hibat Allah b. Mahmad, 901 H., title: Haqa’ig al-
asma’), has been listed under ‘Ali Hamadani’s name. On the cover, it says: Sarh al-asma’ al-husna li-1-Sayyid
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in fact, the work which Hamadani devoted to the commentary on the Divine Names. So,
although neither the Sayh, nor any of his contemporary authors, are mentioned at all'*, the
principal sources of inspiration for the work are the Kasf al-ma'na and al-Futithat al-makkiyya
by Ibn “Arabi, copious extracts of which Hamadani incessantly paraphrases or quotes word
for word".

This case serves as one more piece of evidence of the permeation of Sufism and its streams of
diffusion. Akbarian thought impregnates, determines and shapes even the work of possibly
the principal disciple of Simnani, who is the supposed adversary of Ibn ‘Arabi. However
institutionalized the Sufi brotherhoods became, this fruitful permeability, which is often
hidden, has to be very much borne in mind in order to understand the changes of orientation
which can appear in the life of an author or in the development of a particular community.

In Hamadani, as in our Ibn Tahir, there is a creative synthesis between the Kubrawi-Simnani
and the Akbarian teachings. This is nothing unusual: it is the result of the communicative
permeability of Sufism and the extraordinary diffusion of the teaching of Ibn “Arabi in the
Islamic world"*.

¢Alf al-Hamadani. However, the name of the author is also crossed out as in ms. Sehid Ali Paa 425 from the
same collection and, in my opinion, by the same hand. Next, li-l-Sadr al-Dtn Qiinaw? is added and, in different
ink, under the title, al-musamma bi-Haqa’iq al-asma’.

After comparing copies and studying the work, I can confirm that the author is, without any doubt, ‘Ali
Hamadani. I intend, shortly, to publish a detailed study on the Haga’ig and its sources -the Akbarian ones
especially (Ibn “‘Arabt’s Futihat makkiyya and Gandr’s Sarh Fusis al-hikam, in particular).

See the reference to the copy of Haga’ig made by the author’s own son -the earliest known copy, 781 H.,
whose actual location I have not been able to find out- in the article by M. Molé, “Professions de foi de
deux kubrawis: “Ali-i Hamadani et Muhammad Narbakhsh?, BULLETIN D’ETUDES ORIENTALES DE
LDINSTITUT FRANGAILS DE DAMAS, XVIII, 1961-2, pp. 133-204 (see p. 134).

See also the references to other copies in the recent catalogue compiled by Muhammad Riyad, Ahwal wa-atar
wa-ascar Mir Sayyid ‘Ali Hamadant, Markaz-i Tahqiqat-i Farsi Iran wa-Pakistan,

Islamabad, 1405/1985, p. 181 (no. 1, Sarh [al-Jasma’ al-husna).

This work should not be confused with that entitled the Risala fi Sarh asma@ Allah al-husna, ms. Laleli
3745/104b-113a, attributed to Hamadani, which is a text -in my opinion, apocryphal- of invocations and
prayers (duca’) with the Divine Names, but not a commentary on the Names as such.

134 The same 1s true of his recently published Asrar al-nugta, Intisarat-1 Mawla, Tehran, 1418 H./1999, 112 pp.

135 Compare, for example, the introduction to Chapter 558 of the Futahat with the introduction to Haga’iq
where long passages are duplicated.

136 On this subject, see the illuminating study by M. Chodkiewicz, Un océan sans rivage, Paris, 1992.



