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NOTES ON IBN AL‘ARABI'S INFLUENCE
IN THE SUBCONTINENT

Few Muslim thinkers have been as pervasively influential as Ibn al-Arabi,
known among Sufis as the Greatest Master /a/shayht al-akbar). Michel
Chodkiewicz has expressed clearly one of the main reasons for his popularity:
“His work, in distinction to all that preceded it... has a distinguishing feature:
...it has an answer for everything.”! Many Muslims in the Indian subcontinent,
like other Muslims elsewhere, have continued to seek out these answers down
into modern times. The secondary literature on Islam in India attests to the
fact that Ibn al<Arabi was widely known and often controversial. But few if
any of the modern scholars who have studied Indian Sufism have been famil-
iar with his works or those of his immediate disciples. The judgment that
there has been influence has been based largely on the references in the texts
both to Ibn al<Arabi and to the well-known teaching usually ascribed to him,
watdat-wwyid or the “Oneness of Being.”? It was with the aim of looking
closely at the actual nature of this influence and the routes whereby it became
established that I applied to the Indo-American Subcommission on Education
for a grant to study the spread of Ibn al<Arabi's teachings in the subcontinent.
As a result of having been given the generous support of the subcommission, I
was able to spend eight months in India, from May 1988 to January 1989,
looking at Persian and Arabic manuscripts. The ten libraries at which I spent
significant lengths of time are located in Aligarh, Hyderabad, Lucknow, New
Delhi, Patna, and Srinagar.®

! M. Chodkiewicz, “The Diffusion of Ibn ‘Arabi’s Doctrine,” journal of the Mubyyriddin rbn
Yrabi Society9 (1991) 51.

2 Concerning the problems that arise by ascribing this doctrine to Ibn al‘Arabi without
qualification, see Chittick, “Rimi and Hz4dat a/-Wiyid " in The Herrtgge of Kiami ed. Amin Banani
and Georges Sabagh (Cambridge: Cambridge University Press), forthcoming.

3 The libraries that I visited, with the abbreviations that are employed below in referring to
them, are as follows: Aligarh: The Maulana Azad Library of Aligarh Muslim University (AMU).
Hyderabad: The Andhra Pradesh State Oriental Manuscripts Library (AP), The Salar Jang Museum
(S}) Osmania University (OU), and the Abul Kalam Azad Oriental Research Institute (HARL).
Lucknow: Nadwat al-Ulama (LK). New Delhi: The Institute of Islamic Studies, Hamdard Nagar
(IIIS). Patna: The Khudabakhsh Library (KH). Srinagar: Kashmir Univerity (KU) and The Research
and Publication Department, Jammu and Kashmir Government (KOR).
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I attempted to survey all Sufi manuscripts in these libraries with a doctri-
nal and theoretical orientation.* I focused on works dealing with metaphys-
ics, theology, cosmology, and psychology. My aim was to determine the extent
to which such works reflect the teachings of Ibn al<Arabi and how these
teachings reached the Indian authors. Did they learn of them directly through
Ibn al“Arabi’s own works, or through the intermediary of the works of his
followers in the central Islamic lands? At the same time, I was trying to de-
termine who the most outstanding Indian representatives of this school of
thought might be, judging the works in terms of the authors’ mastery of ter-
minology and concepts, depth of understanding, clarity of expression, and
original formulations. My standard of comparison was my own familiarity
with Ibn al‘Arabi’s writings and those of his well-known and relatively early
followers, such as his stepson Sadr al-Din Qunawi (d. 673/1274); Qiinawi's
disciples Fakhr al-Din ‘Iraqi (688/1289), Said al-Din Farghani (d. 695/1295),
and Mu’ayyid al-Din Jandi (d. ca. 700/1300); the Ausas commentators ‘Abd
al-Razzaq Kashani (d. 736/1335) and Sharaf al-Din Dawid Qaysari (751/1350);
the Persian poets Mahmiid Shabistari (d. ca. 720/1320) and Shams al-Din
Maghribi (d. 809/1406-7); ‘Abd al-Karim Jili (d. ca. 832/1428), and ‘Abd
al-Rahman Jami (d. 898/1492).

Given my limited time, I had to be selective in my approach. By investi-
gating theoretical works that tend by their nature toward an elite rather than
a popular expression of Sufi teachings, I could make little attempt to judge
the extent to which this influence may have filtered down to the Muslim
masses who made up the bulk of the membership of the Sufi orders. As
Chodkiewicz has pointed out, a thorough assessment of Ibn al<Arabi’s influ-
ence must take into account a wide variety of sources, including what he
calls second-rate literature, meaning elementary manuals for beginners, re-
gional chronicles, collections of gzs5774 used in Sufi meetings, the manilid
composed in honor of local saints, and the jiZzzs and the s/s/zs of local shaykhs.
All such works stress the practice and stages of the Sufi way rather than
doctrinal principles, whereas it is doctrinal principles to which I directed my
attention in my survey.®

If, on the one hand, I was interested in assessing the extent of Ibn al-
(Arabi's influence on Indian authors, on the other, I was concerned to specify
the mode of influence. For example, it is possible to discern a broad range of

4 There are of course manuscripts on Sufism in Urdu and various other local languages, but in
the libraries that I visited, Arabic manuscripts outnumber Urdu works by at least two to one, and
Persian outnumber Arabic by about the same ratio. Moreover, I did look at several Urdu manuscripts
that were clearly related to this school of thought; they were invariably late and, to the extent I
could tell from my limited knowledge of Urdu, derivative. My general impression was that Urdu
plays an important role in disseminating Ibn al<Arabi’s teachings on the more popular level through
poetry, but much less of a role through prose writings.

5 Chodkiewicz, “The Diffusion,” pp. 41-42.
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approaches to Ibn al“Arabi’s doctrinal teachings. On one extreme, certain works
reflect concerns that are mainly philosophical and theological, showing mastery
of the learned discourse of the z2a7zsas and relatively little attention to the
unveiling /42547 of the unseen world and the direct vision of God in His
self-disclosures that forms the ground on which Ibn al“Arabi stands. These
sorts of works tend toward dryness and logical exactitude and are more likely
to be written in Arabic than in Persian. On the other extreme, many works
reflect visionary experience and appeal more to heart-knowledge and
“tasting” /42wy than to logical exposition of philosophical concepts. These
works are more often in Persian and expressed in poetry rather than prose.
But many sorts of writings fill in the middle ground between these two ex-
tremes and provide a great variety of permutations. Thus we have poetical
Arabic works written in visionary prose and prosaic works of Persian poetry
dominated by the concern for rational exactitude. The task of evaluating the
works was made more difficult by a variety of imponderables connected with
each individual text and the fact that my time was extremely limited. My
conclusions, in short, depend a great deal on my own subjective appraisal.
Nevertheless, I hope that some of the information that I gathered may be useful
to scholars concerned with Islamic intellectual history in India.

During the eight months that I stayed in India, I looked at several hundred
manuscripts, grading them on a scale from I to VII (the Roman numeral men-
tioned after works mentioned below refers to this scale): 1. Of no relevance to
the school; noted simply to avoid repetition. II. Little relationship with theoretical
Sufism; mainly concerned with practical matters. III. Intrinsically important
for theoretical discussions, but not directly related to Ibn al<Arabi’s school. IV.
Containing intellectual content especially worth noting, but again not connected
to Ibn al“Arabi’s school. V. Displaying important instances of influence from
the writings of Ibn al<Arabi and/or his followers. VI. An important text in Ibn
al‘Arabi’s school; or deals in some detail with the debate between the supporters
of wahdat z/wuwyiid and watdat at-shubizd (the position of Shaykh Ahmad
Sirhindi). VII. An outstanding work, offering fresh and original contributions
to Ibn al<Arabi’s school of thought.

When going over my notes, I was able to separate out about fifty figures
who wrote works in the V to VII categories, along with a dozen or so indi-
vidual works in the same categories by unidentified authors. In what follows,
I mention about thirty of these authors, without attempting in every case to
describe all the works I saw. I also refer to other figures in order to help
situate the authors in their historical context. All works are in Persian unless
otherwise noted.
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Before entering into details, let me set down here some of my general
conclusions and observations: The received wisdom is correct in telling us
that Ibn al‘Arabi was widely known in the subcontinent. As a rule, the later
the text, the more thoroughly it reflects the world view elaborated by Ibn
al<Arabi and his immediate followers. However, relatively few authors were
familiar with Ibn al‘Arabi’s own writings, even if most had some acquain-
tance with the Fusas a/-4ikarmthrough one of its numerous commentaries. The
major lines of influence were not Ibn al“Arabi’s own works, but those of such
authors as Farghani and ‘Abd al-Rahman Jami (both of whom, let it be noted,
have major works in both Arabic and Persian).

A good deal of the writing that I studied was of exceptionally high quality,
reflecting the authors’ thorough assimilation of the teachings and practices of
Sufism and their ability to express the world view of Ibn al“Arabi’s school in a
fresh and original manner. Many other works were written by authors who
were simply compilers or popularizers, interpreting the received teachings of
Sufism for their contemporaries or disciples. I paid less attention to these popular
works, since their content was familiar to me and I was especially interested
in discovering the more sophisticated masters of the school. But the large
number of popular works of this sort is a sign that Ibn al‘Arabi’s influence
extended into all levels of the Sufi orders and Islamic society.

The vast majority of texts that I looked at have not been studied with a
view toward content by scholars trained in modern methods (though some of
these texts are no doubt still being read in 44znagi/ks or private homes).
Scholars such as S.A.A. Rizvi, author of 4 History of Sutism in /lndia, have
pointed to an enormous amount of intellectual activity over the centuries, but
most contemporary authors have remained oblivious to the issues discussed
in these works, and what Rizvi himself has to say about their content is drawn
largely from Western secondary sources. It does not seem to have occurred to
the specialists, especially not to natives of the subcontinent, that we may be
dealing here with an intellectual tradition that is inherently interesting, inno-
vative, and relevant to contemporary concerns. Most scholars trained in modern
methods seem to hold the conviction that the significant elements of Islamic
civilization are those that have an immediate connection to social context and
political events; to the extent these texts have been read, scholars have been
hunting for details unrelated to the primary concerns of the authors.

A glance at the books and articles being published (both in the West and in
Islamic countries) on the great Sufis of Islamic history, such as Hallaj, Rami,
and especially Ibn al-“Arabi, makes it clear that Sufism has been recognized by
a significant contemporary audience as a repository of spiritual and religious
teachings that still have value in our own age. The Indian libraries hold a
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particularly rich collection of original works that constantly reinterpret Sufi
doctrine while maintaining a clear focus on its unchanging ground. These works
reconfirm the universal preoccupation of Muslim intellectuals classical with
the real and the essential as opposed to the accidental and the historical. I was
struck in the works by the unanimity of the voices down into the nineteenth
century despite a great diversity of styles and approaches. By and large the
literature is infused with the values that are omnipresent in the writings of Ibn
al‘Arabi or Riimi. The authors attempt to bring out the relevance of Zzw/id
for life and practice. They perceive the world and human affairs as theaters in
which the divine signs /gy become manifest in ever-changing patterns of
multiplicity. They see the purpose of human life to lie in bringing the soul into
harmony with the self-manifestation of God on the basis of the Sharia. These
concerns were of course also present in works written before Ibn al‘Arabi.
What differentiates these works from the earlier works is the use of specific
technical terminology and concepts deriving from Ibn alArabi’s writings and
refined and systematized by Sadr al-Din Qunawi and his followers. Many of
the works written over the five hundred year period that I surveyed could
have been written at any time during the period. There are relatively few
references to contemporary events or specifically local concerns. But this does
not mean that all these works say the same thing in the same way.

In short, the Indian libraries contain writings by important Sufi philoso-
phers, theologians, and sages who remain practically unknown and are emi-
nently worthy of study. A number of the following authors can be ranked as
first-rank representatives of the Islamic intellectual tradition, yet they remain
almost completely unstudied.

Let me also record here my sense of tragedy at what is occurring through
widespread neglect of Indian libraries. I would not be surprised if many of the
manuscripts I mention below are soon unavailable because of the rapid dete-
rioration of resources that is taking place. The present political problems of
the subcontinent make the situation much worse than it was in the past, when
the climate was always an enemy of books (never before in studying manu-
scripts have I been so annoyed by wormholes and disintegrating pages). Most
of the libraries I visited are directed by well-meaning people, but the resources
for long-term preservation are often not available. I heard of several important
libraries that have been or have recently become inaccessible. Recent fires in
two of these libraries, one of which was caused by communal violence and the
other simply by neglect, destroyed many manuscripts that may well have been
irreplaceable.
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Eighth/Fourteenth Century

Sayyid Ashraf Jahangir Simnani (d. probably in 829/1425) studied in his
youth with ‘Al#’ al-Dawla Simnani (d. 736/1337), who is famous for his critical
views of Ibn al-‘Arabi expressed in his correspondence with the #usis com-
mentator, ‘Abd al-Razzaq Kashani. Sayyid Ashraf was not completely satisfied
with ‘Al2 al-Dawla and went to Kashan at about the age of twenty-three to
study with ‘Abd al-Razzaq, leaving after the latter's death in 730/1330. He is
said to have become a traveling companion of Sayyid ‘Ali Hamadani (d. 786/
1385). He visited and corresponded with Gisti Daraz, became the disciple of a
shaykh in Bengal, and eventually settled down in Jaunpur.® Zz477 2/ Asbrati 7
(VI) is a work of some 850 pages compiled by his student Nizam Hajji al-Yamini,
in sixty /zfi7as, explaining Sayyid Ashraf's views on a variety of topics, The
twenty-eighth /z/7z is particularly important since it is dedicated to “wazfdat
a/-wwydd.” This is probably Jami's source in Nz/z441 a/-uzs for the text of the
correspondence between Simnani and Kashani and also for the idea that this
debate concerns wafdar a/-wuydd) since this term is not mentioned by the
two principles. Sayyid Ashraf offers several arguments to show that Simnani
had misunderstood Ibn al<Arabi’s position and that his criticisms are unjusti-
fied.

I saw two of Sayyid Ashraf's works having no special relevance to the
school: Zsthad a-ihfwan ® (I11) and Tanbih al-Tkwan® (II). Rigvi tells us that
Sayyid Ashraf wrote Mzrat al-haga sy and Kanz al-daga g “for the benefit of
specialists,”!® and these may deal with advanced technical discussions His
Maktabar ** (V1) are certainly of importance, and these along with the Za/777
are enough to show that he was a major conduit for Ibn al“Arabi’s influence.

Another important channel of influence was the above-mentioned Kubrawi
shaykh Sayyid ‘Ali Hamadani, the patron saint of Kashmir. He is the author of
at least forty works, most of which are short 72577/ He is probably the author
of the commentary on Ibn al<Arabi's Fusis a/-fikam known as Hall-r Fusds. 12

§ Cf. S.A.A. Rigvi, A History of Sufism in1 lndiz (hereafter HSI), 1. pp. 267-268; B.B. Lawrence,
An Overview of Suli Literature in the Sultanate Period (Patna: Khuda Bakhsh Oriental Public Library,
n.d.) 68.

7 (Delhi: Nugrat al-Matabi, 1295). Manuscripts are rather common.

&  AMU Univ. Pers. Tas. 263.

9  AMU Univ. Pers. Tas. 265.

10 HSI I 268.

1t LK Tas. Pers. 81: cf. Lawrence, Su4 Literature, pp. 33-34.

12 This work was recently published in Tehran by ]J. Misgarnizhad but attributed to Khwija
Muhammad Parsa. The editor shows that much of it is taken from Jandi's commentary on the
Fusdas. N. Mayil Hirawi offers a number of reasons supporting Hamadani's authorship (Danish
[Islamabad] 11, 1366/1987, pp. 101-108). Manuscripts include IIIS 3179, KOR 905, AP 780, LK 2, and
LK 82. A copy is found in a collection of Hamadani's works in Istanbul, $ehid Ali Pawsa 2794, ff.
508-684, dated 901. In that collection, his treatise /#u/alyya, which is identical to the introduction
to Azl al-fusds (Mayil Hirawi, pp. 106-107), is called Jz/g/2¢ (ff. 478-481).
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Among his ras2’il is the Arabic Asz2r a/-nugts, '3 which shows his mastery of
the technical terminology of Qtinawi and his followers. Bruce Lawrence re-
marks that Hamadani, like Sayyid Ashraf, “taught the principles of wa/4das
a/-wujddwith contagious zeal "4

One of the most prolific Sufis of this period was the Chisti shaykh, Sayyid
Muhammad Husayni, known as Gisti Daraz, who died at the age of over 100
in 825/1422. Many of his works were published in Hyderabad and Gulbarga
by Sayyid ‘Ata’ Husayn in the first half of this century. Perhaps Gist Daraz’s
work that shows the most indebtedness to Ibn al“Arabi’s school is Asmar
al-asrar. 15 in which he criticizes Ibn al‘Arabi and some of his followers, such
as Fakhr al-Din ‘Iraqi, on several occasions. In one of the chapters of 7z4szrar
al-sstizhat alsafyya (VI), Gisu Daraz’s eldest son, Sayyid Akbar Husayni,
gathers together all these criticisms and adds his own commentary.!® In gen-
eral, Gisii Daraz employs the terminology of Ibn al<Arabi’s school, though he
is more inclined to the ecstatic mode of expression, as exemplified by ‘Iragi’s
Lama%t than the more philosophical and logical, as exemplified by most of
the Ausds commentators .17

According to Rizvi, “The pioneer of Delhi's Wajdat a/-Wusdd movement
was Mas‘tid Bak,”1® who probably died in 789/1387.!° He was a disciple of Nizam
al-Din Awliy@’ and authored a number of interesting Persian works. He tends
towards an ecstatic expression of ideas, but shows little or no influence from
the writings of Ibn al‘Arabi and his followers. He can only be considered a
proponent of watdat al-wuyidif we take the term in the most general sense,
i.e. to indicate the expression of Zzm//7in a Sufi mode, but not in the more
particular sense of representing the position of Ibn al<Arabi. In /i3t al-Gritin
(IV)?° Mas‘ad Bak may be reflecting some influence from ‘Iraqi’s Zazz%; but
for the most part he expresses himself in modes much more reminiscent of
‘Ayn al-Qudat Hamadani's 7zz/4/dat. The work is divided into fourteen 4asAss.
It begins by discussing the reality of wz/a/ and in a second section, on Zzw/d]
the author quotes the expression it 7-wuyiid illa a4 (“There is nothing in

13 (Shiraz: Matba® al-Ahmadi, 1343/1925).

% Suf Literature, p. 55.

15 The work was printed in Hyderabad, ed. by Hafiz ‘Ata> Husayn, 1350. Manuscripts include
AMU J.F. 921, AP 1321, AP 1582, S] Tas. 8. There is also a commentary on this work, AP 1464
(482ff., 1911).

16 Ed. by Sayyid ‘At® Husayn (Gulbarga: Kutubkhana-yi Rawdatayn, 1365/1946) 67-94.

17 Though Gist Daraz criticizes ‘Iraqi, he also paraphrases parts of the Zamar (without
acknowledging the source), as in the first s2z227. which is taken from Flash 3 (ed. J. Niirbakhsh
{Tehran: Khanaqah-i Ni‘matullahi, 1353/1974], p. 10; trans. Chittick and Wilson [New York: Paulist
Press, 1982], p. 78, first paragraph). Note that in both the Asmar and the ZezmaJ: the passage
concludes with the same two lines of poetry by the Ausis commentator Mwayyid al-Din Jandi.

18 HSI I 241.

9 Lawrence, Suf7 Literature, p. 27.

20 Published in the Deccan: Matba’i Mufid, 1310, 184 pp. For an appraisal of the contents, cf.
Lawrence, Suti Literature, pp. 27-29.
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existence but God”), often employed by Ibn al“Arabi. But his mode of explain-
ing the meaning of this idea shows no sign of being dependent on Ibn al<Arabi’s
school. The rest of the work deals mainly with various stations of the Sufi
path. A second work, Jzmm alsabarf £ Gyn al-mé Grif (IV),2! is an impor-
tant and fascinating discussion of the symbolism of the Arabic letters.

Finally, I should mention Shams al-Din ibn Sharaf al-Din Dihlawi, about
whom I know nothing except that he wrote an Arabic commentary on Ibn
al‘Arabi's ANagst al-fusas 2 dated 795/1392-93, which is sixty-eight years
before the composition of Jami's well-known Nagd al-nusds 4 sbhark nagst
a/l-fusds. One manuscript indicates that the work was written at the request
of Shihab al-Din Ahmad ibn Muhammad ibn ‘Abd al-Rahim. Much of the
text, like that of Mzgd a/-nusds seems to be based upon the well known Ausas
commentaries.

Ninth/Fifteenth Century

The works of the famous Firdawsi shaykh Sharaf al-Din Yahya Maneéri
(d. 782/1381) are not completely free of the influence of Ibn al<Arabi’s school,
even though he is said to have been one of those who spoke against Ibn
al<Arabi’s theories of the “Unity of Being” as they became increasing popular
in the Indian subcontinent.?3 His successors were directly familiar with some
of the writings of the school. Thus some of the works of Husayn ibn Mu‘izz
Balkhi Nawshah-i Tawhid (d. 1440 A.D.), the nephew and successor of Manéri's’
immediate successor, Muzaffar ibn Shams Balkhi, touch on well known dis-
cussions, Most interesting is AZsAi a/-asrér#* (V) by Husayn’s son and suc-
cessor Hasan, a Persian commentary on Husayn's Arabic Aadarat al-bhams. 1
have never before come across its scheme for the Five Divine Presences: 1.
The Presence of Divinity, which is the reality of all things. 2. The Presence of
Final Sanctity, which is the presence of belovedhood //adzat al-matbibiyya).
3. The Presence of Middle Sanctity, which is the presence of the sanctity
of loverhood. 4. The Presence of Beginning Sanctity, which is the presence
of prophecy, vicegerency, summoning, and guidance. 5. The Presence of
Misguiding /#7/7/) and Misleading /7g/4w4/. which is the presence of im-
prisoning multiplicity.2’

2L AP 1444 (p. 133f£.); this is probably the same as {zmm 2/n4575%, of which Lawrence tells us,
*the medieval hagiographers make mention but which does not appear in any of the published
catalogues” (Su# Literature p. 67).

22 AP 39 (38ff.), AP 211 (51ff.).

23 A Schimmel, in the foreword to Maneri’'s A%wan- Pur Nitnat, (Delhi: Idarah-i Adabiyat-i Delhi,
1986) xiii.

24 KH Pers. 4049 (45ff.), KH Acc. 1826/3 (24ff.). The work was printed in Bankipore (KH 6543
and 9862).

25 For the more standard schemes, see Chittick, “The Five Divine Presences: From al-Qunawi to
al-Qaysari,” Muslim World 72 (1982), pp. 107-128.
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One of the most outstanding representatives of the philosophical type of
interpretation of Ibn alArabi typified by Sadr al-Din Qiinawi is ‘Al al-Din
(Ali ibn Ahmad ibn ‘Ali ibn Ahmad Maha’ imi (d. 835/1432), who, according to
Akbbar al-aklyar, was from Guijrat. Rizvi tells us that Maha’im is the same as
Konkan, a region in west Deccan.?® Among Maha’ imi's works, all of which
seem to be in Arabic, are a commentary on the Fusds, Azusdas al-niGm 17 sharts
Lusgs al-fikam, * a commentary on Maghribi's 277 jzhan-nurmsy called Mirét
aldizga’g,*® and another on Qunawi's Nusds, Mastra’ al-dtrusds g ma o
al-nusas 2 (VI+). Maha’imi is also the author of a 2/, 7absir al-rafiman,
which has been published, and a commentary on Suhrawardi's 4wzt a/-mma Grif
called Dbawarif al-fatz”7f (VI-),% completed in 319/1416. The latter shows its
indebtedness to Ibn al“Arabi already in the 4%wu/ba, which employs the terms
Zusds and futizhat in their literal senses. Aullat al-tayid £ sharl adillat
al-tawhid 3 (VI) comments on one of the author’s own short treatises. .4z2447
al-nasitat alsafpifz % (V1+) answers a letter by Jamal al-Din Muhammad
al-Mizjaji [?] from Zabid in Yemen and defends Ibn al<Arabi and his school in
the style of Az/z7z polemics.

Mah@imi’'s Arabic commentary on Maghribi's /Zzz-a4dn-numsy is par-
ticularly significant in that it points to the widespread popularity of this trea-
tise. Maghribi quotes most of his work, without ascription, from the introduction
of Mashiarig al-daririby Farghani, who in turn based his book on notes taken
at Qunawi's lectures on Ibn al-Farid's Nzzmz a/-su/iik. Maghribi provides three
diagrams illustrating various important technical terms of the school; these
seem to have inspired many similar diagrams by later authors. Commentaries
on ji@m-/ safkan-numiy normally reflect thorough acquaintance with the writ-
ings of Qiinawi and his immediate followers. Typical is Dazwa” 72
Rashidi 33 (VII), by the Kubrawi shaykh Rashid al-Din Muhammad ibn ‘Ali
Bidawazi.3* The author tells us that after reading Maghribi's treatise in the

26 HSIII 336

27 O Yaha, Historre et classification de foeuvre d’ /bn Arabi (Damascus Institut Franzas de
Damas, 1964), p 246, no 22, a copy (not seen) 1s also found 1n Deoband, 460/6

28 Brockelmann, Geschichte der arabrschen Litteratur, S11 311, this commentary was translated
into Persian with the title Dzgi#” rg-numiyby ‘Abd al-Nabi Shattari (KH Acc 801), who 1s said in the
Khuda Bakhsh handhst, on the authonty of Zxdkakura yr tlamd Hind to have died 1n 1020

2 AP 55 (82 ff)

30 AP 1478 (410ff )

81 AP Az/7m 1553

32 KH 2579/25 (25ff , incomplete)

33 SJ Tas 62 (131ff ), copred in 960/1553

34 The author 1s not identified 1n the manuscript, except through the #2442//usRashid Bidawazi
15 known to have written a commentary on Shabistari’s Gu/shan-s 72z and, 1n the year 852/1448-49,
a mathnawr called Misbat+ Rasticdr He was the successor of ‘Abd Allah Barzishabadi (d 872/
1467-68), a Kubrawi shaykh who was a disciple of Khwaja Ishaq Khuttalani, the successor of Sayyid
‘Ali Hamadani See D Deweese, “The Eclipse of the Kubraviyah in Central Asia,” Zranan Studies
21 (1988) pp 66-67
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year 871/1467, he had a vision of the Prophet in a form within which the
ninety-nine names of God were inscribed. He sent a description of the vision
to his zurstid in Mashhad, “Amir Shihab al-Din ‘Abd Allah” Barzishabadi,
who wrote back telling him that this was a sign of his firm rootedness and
constancy in the S4ar7% and the ZZriga. The work includes several diagrams
of the divine names and their interrelationships. This work, which was certainly
read in the subcontinent, displays a high level of discussion of the technical
terms of the school, especially those related to the writings of Qanawi and
Farghani. It is laced with the author’s own poetry, ending with a gzs/zz of about
100 lines. I suspect that there may be a good deal of original reformulation of
the teachings of the school. Like many other Sufi works in the periods being
discussed here, the text begins with a discussion of the famous /4adith gudsi
“I was a hidden treasure....”

The most influential author of this period, and probably the most influen-
tial author of the school of Ibn al<Arabi after the Shaykh himself, is ‘Abd
al-Rahman Jami, whose numerous works in Arabic and Persian were widely
studied and frequently quoted on all levels of discussion.

Tenth/Sixteenth Century

Perhaps the most influential master of this school in the tenth/sixteenth
century is Abu’l-Mwayyad Muhammad ibn Khatir al-Din al-Shattari, known
as Muhammad Ghawth (d. 970/1563). He was the younger brother of Shaykh
Phiil and along with him a 44#//z of Shaykh Zuhtr Hajji Hamid. According
to Rizvi, the two brothers were the most influential Shattaris of their time.
Humaytin was a disciple of Shaykh Phiil, and the latter was killed by Humaytn's
rebellious brother. Muhammad Ghawth settled in Gwalior and helped Babur's
army seize the Gwalior fort. His support of Babur led to his being declared an
unbeliever by Shér Shah the Afghan, though this was ostensibly for his con-
versations with God described in his Asa/zys mi'aliyya3 Rizvi says that the
most significant of his works is_/zwa/ir-s Ahamsa, others include Zama7r,
Basitr, and Kanz al-wapbdat3® His Bapr al-fayar (111), which has been
printed, is a Persian translation of the Sanskrit Amrithund 1 saw three
manuscripts of his Az/d-/ madtizin (V11),38 each of which is written in a large
bold hand with about seven lines per page and copious interlinear commen-
tary, no doubt by the author. In the introduction, Muhammad Ghawth tells
us that in the year 942/1035-36, when he was looking for a name for the

35 HSIII 156-157.

3% HSIII 159.

37 HSIII12.

38 AP 880 (87ff.; copied in 951); LK 69 (100ff.); KH 1376 (107ff.). Another copy (not seen) is
found in the Reza Library in Rampur (912, 80ff.).
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completed book, he had a vision of Abi Bakr, who gave him the key to the
treasuries. The work is divided into an introduction, three <zg/gas, and a
conclusion. The introduction discusses the mystery of the divine Essence or
“Heiness” /4uwiyya), and the first dagiga the intelligible quiddities that come
from the Treasury of nonexistence into existence. The text comments in de-
tail on a large cosmological diagram in the form of several concentric circles.
The second @dzgigadiscusses the spirit /724/, the third prophecy /zubuwway
and sanctity /wz/Zyz//, and the conclusion the resurrection /qg/yamal).

Wajih al-Din Ahmad ibn Nagsr Allah ‘Alawi Gujrati Ahmadabadi Shattari(d.
997/1539) was a disciple of Muhammad Ghawth.%? His disciple Mir Sayyid
Sibghat Allah ibn Rih Allah was prominent in spreading Muhammad Ghawth's
teachings in Medina.*® According to Rizvi, Wajih al-Din’s wz2//i7z3f “are ex-
ceedingly frank and militant in the assertion of the superiority of Waztdzt
al-Wwad,” ' Among his works is a widely-read commentary on /zzz-/
Jahan-nums, ** and a short Arabic summary of Ibn alArabi’s metaphysics
and typology of the saints called al-Haqiqat al-Muhammadiyya*? (VI+). The
latter seems usually to have been read along with its Persian translation and
commentary by Wajih al-Din’s 442/i#%, ‘Aziz al-Din.*

Ibrahim Shattari Jannatabadi (d. 991/1583) was a disciple of Muhammad
Ghawth.* Rizvi tells us that for about eighteen years Ibrahim was Muhammad
Ghawth'’s prayer leader.*> He is the author of an important commentary on
Jam-i jahin-numi called A ina-yi hagiig-numi (V1) (or A 7na-yi
tlagg-numsz ),*” The work shows a great deal of influence from Jami, Farghani,
and Ibn al“Arabi’s Ausufart

Another important author of the same period is Khiib Muhammad Chishti,
who composed Amwagys Ahabi (V1) in 990/1583.48 He also calls his work
Sharh-r £4Ub furang Kkub furang being a Gujrati mathnaws he composed

39 HSIII158.
HSI II 329-30.

4 HSII11.

42 AMU Habibganj 21/366 (92ff.), 21/207 (41ff.); AMU Damima Tasawwuf Farsi 59; I1IS 2395
(16££.); AP 470 (37ff.), 474 (36ff.), 1332 (58ff.), 1817, 1975; S] Tas. 98, Tas. 232/1; KH P1576; LK 225.

43 SJ Tas 232/8 (6ff.); KH 1346/1 (10ff.).

4 HSIII 13; AP 1713 (54ff.), 1841 (S0ff.), S] Tas. 100 (32ff.), KH 1346/2 (69ff.).

45 According to Rizvi, he was a disciple of Shaykh-i Lashkar Muhammad ‘Arif (d. 993/1583),
himself a disciple of Muhammad Ghawth, but Ibrahim refers to Muhammad Ghawth as his
murshidin A 7na-yr hagdig-numi (Hyderabad: Matba® Abwl<Al#’1, n.d.), p. 3.

4 HSIII 169.

47 Published in Hyderabad: Matba® Abw’1<Ala’1, n.d., 100 pp.; AP 1452, S] Tas. 23, AMU Sulaiman
157/58, Reza handlist 872.

48 AP 496 (117ff,), S] Tas, 14, KU 93700. There is a mathnaws version of the same work by
‘Asim written in 1166; the manuscript (AP 1527) was copied in the same year by Muhammad
Yahya Qadiri.

4 According to the Cata/lggue of the Persian Manuscripts in the Salar fung Museum & Library,
vol. VIII, Hyderabad, 1983, p. 178, this is Kamal Muhammad Sistani, d. 979/1571.
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in 986/1578. The author says the work is derived from passages quoted from
Shaykh Kamal Muhammad .#° It offers simple yet profound discussions of many
of the basic concepts of the school, showing obvious influence from Jami and
Farghani. It is poetical and full of original analogies that are offered in place of
the more common philosophical expositions. It has a number of diagrams. The
author wrote a second work 777 a/-mustagim ° (V1), in 981, the z2b/zd'value
of the title. The style is similar to Amwg/~7 £40bi poetical with detailed dis-
cussions of such basic ideas as wwz/zg the immutable entities, levels of exist-
ence, etc. He quotes from Ibn al‘Arabi in several passages. A third work, A%/
al-tawhid 3 (V) is a commentary, perhaps by a disciple, on a gzs/zz by Khib
Muhammad dealing with the levels of existence.

Eleventh/Seventeenth Century

A number of Sufis of the Bijapiir region show the influence of Ibn al“Arabi’s
school, including Shah Burhan al-Din ibn Miranji Shams al<Ushshaq (d. 1005/
1597), also known as Burhan al-Din Janam.5? His Mz4tzan at-silikin wa migsad
al-Grifin 53 (V1+) describes the levels of existence in familiar style. Especially
interesting is Masitat al-suldk 5 (VII-) by his 44az/7zMahmid Khwush-dahan
Chishti (d. 1026/1617), a work which classifies everything in existence in four
broad categories, apparently as an aid to meditation. This work is said to
summarize all the teachings of the Bijaptri school.>> Though the terminology
is instantly recognizable as belonging largely to Ibn al<Arabi’s school, the ex-
planations place the work off to the side of the main stream. The author notes
that he wrote it in order to explain the meaning of the 424/%4, “He who knows
himself knows his Lord” as his shaykh explained it in “his own terminology”
(Istilah-r Abwua). The whole work is summed up in a single diagram, appar-
ently drawn by Shaykh Burhan al-Din,

In the early eleventh/sixteenth century the Shattari line is represented by
Jsa ibn Qasim al-Jundi (d. 1031/1621-22)5 called Shah Tsa Jund Allah and
sometimes ‘Ayn al<Uraf#’, a disciple of Shaykh-i Lashkar Muhammad ‘Arif
(d. 993/1583), himself a disciple of Muhammad Gha wth (970/1563). Rizvi calls

50 AP 920 (29ff.).

5t AP 724 (10ff.), KU 93700.

52 For biographical references, cf. Eaton, Su/is of Bjjapur (Princeton: Princeton University Press,
1978), passim.

53 H-ARL 92/1 (26ff.), AP 556/3.

54 Lithographed in Lucknow: Nawal Kishore, 1898; OU 752, 1047 (69ff.); SJ Tas. 232/5, Tas. 250;
AP 30682.

55 Cf, Eaton, Sufis of Bjjapur, pp. 146ff., where the contents of the book are briefly summarized.
Eaton reports that “scores of later treatises” were based on the book.

% His full name is given as Tsa ibn Qasim ibn Ydasuf ibn Rukn al-Din... al-Ma‘riifi al-Shihabi
al-Jundi al-Sindi al-Hindi al-Birari al“Ishq al-Shattari al-Qadiri (HSI II 13; cf, his 4pz a/mabni p. 3).
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Isa “a passionate devotee of Waldat a/-Wujiad, having closely studied Ibn
(Arabi’'s works which he staunchly defended. Because of this Muhammad bin
Fazlwllah Burhanpiiri,” himself a well-known representative of Ibn alArabi’s
school, especially due to his 7w/4/fat almursala, “called him 7batiyya and
zindlig.” 57 Among Isa's works is Azwar al-asrar, “a Quranic exegesis which
is designed to demonstrate that the seeds of the Wa4diat a/-Wiyiid... can be found
in verses of the Qur’an,” a commentary on the Zzsin a/-42m:/ of Jili, and an-
other on the /zwahir-/ khamsa of Muhammad Ghawth.58

Isa's 4ym almaGni”  (VII), written in 997, is a commentary on his own
Rawdat al-husng 17 sharl asma ~Alldh al busng (written in 989) and displays
a great amount of attention to the works of Jami and Farghani. It begins with
an introduction of the basic theoretical teachings of the school, then turns to a
commentary on the ninety-nine names of God. In discussing each name, the
author refers to the zwamma (puzzle), Zshdra (allusion), mazakir (loci of
manifestation), wzz77/ (duties), and as4gAd/ (occupations). Under zzugmma,
the work gives a single line of poetry with a brief explanation. The /s447z
explains what the name tells us about God Himself. The section on zz2z3/4:r
lists the phenomena in the cosmos and the soul that manifest the properties of
the name, In dealing with mzz77/ the author mentions practical duties that
become increasingly inward as he moves down the list of most or all of the
following: Gbid (worshiper), z74/4 (renouncer), a5 (supplicator), f?'sﬁ/'q
(lover), Grir (gnostic), mutakhalliy (the one who assumes the divine names
as his own traits), zzuwatifiid (the one who professes God's Unity), mzutagqrg
(the Verifier). In the section on zs/4g4s/ Tsa provides brief instructions con-
cerning invocation of and meditation on the name.

Isa’s short Zarzaks % (VI) describes various meditations on the basis of
the teachings of the school and provides illustrations, which the manuscripts
usually give in color, of human faces composed of divine names, His /Zzwass-/
Athamsa ® (V1) deals with the correspondences between the five descents of
existence /Zznazzulits wuyidd) and the five senses. It frequently employs ma-
terial from Jami's Nagd a/-nusds without mentioning the source.

One of Tsa’s important disciples was Shaykh Burhan al-Din Burhanpiiri
(1083/1672-73),%% sometimes called Raz-i llahi. He is the author of Sharf-/
amantu billzh %3 (V +), which quotes in detail, without ascription, from S#ar/4-/

57 HSIII 169.

5 HSIII 170.

59 Hyderabad: Matba‘ Fayd al-Karim, n.d., 242 pp.; S] Tas. 115, AP 418, KH 1363.

80 AP 617 (7ff,), AP 867 (8ff.), AP 186, SJ Tas. 66/2.

6l AP Mymia568/4 (356f.).

62 His death date is given so by Rizvi (HSI II 13), but he also gives it as 1678-79 (HSI II 171).

63 SJ Tas. 97 (10ff.), S] Tas. 238/2 (8ff.), AMU Subhanullah 297.7/28 [1], AMU H.F. Tafsir 467,
AMU Habibganj 21/329. The work is also given the titles Ais#lz-y7 wafidat-s wiyid (AP 717) and Risdla
diar Slm-i masitats /7 adri (AP 753).
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Gulstan-r r2z, an important Persian compendium of Ibn al‘Arabi’s teachings
by Muhammad Lahiji (d. 912/1506). Burhan al-Din’s short Lsgi"7q al-hagi g
or Risalat al-dagiga (V1) is attributed in some copies to Tsa. Burhan al-Din’s
disciple ‘Aqil Khan Razi® (d. 1108/1696) compiled his master's m22/iizat as
Tharmarat al-bayat® Razi is himself the author of Mgghamat 2/-Sshg 7 (VI-VII),
a work inspired by ‘Iraqi’s Zama 5t

CAbd al-Jalil ibn Sadr al-Din Ilahabadi may be identical with Shaykh ‘Abd
al-Jalil of Lucknow (d. 1043/1633-34), a Chishti shaykh who showed great
frankness in expressing his belief in the #z4dar a/-Wujiid and little concern
for the strict observance of the $427%. % Among his works are Zs44d al-salikin
(IT), written because one Muhammad Miya Salih Muhammad had complained
that the shaykh had many theoretical works, but none dealing with the prac-
tices of the path. It describes in detail the invocations /2@/44z/ and spiritual
practices /zs/ghi/) of the Chishtiyya and other orders. He may be the author
of Maktibats Abd al'fali/ % (V), which contains forty letters, mostly simple
and practical; the Reza Library (Rampur) list ascribes the work to ‘Abd al-Jalil
of Lucknow, while the Khuda Bakhsh catalogue says it is by ‘Abd al-Jalil Siddiqi.

By far the most relevant of ‘Abd al-Jalil's works for our concerns here are
two visionary conversations, one between the spirit and the soul, and the other
between ‘Abd al-Jalil and Ibn al<Arabi. Rzt wa nafs or Ubddat al-fazyir®
(VII) was written to show that belief in wz/dat 2/-wu/dd/in no sense contra-
dicts the necessity of following the Sharia. One of the manuscripts was copied
in the year “47 of the accession” presumably that of Akbar, i.e. 1010/1602.”
The spirit introduces itself as the locus of manifestation for the names Allah
and Guide, while the soul calls itself the locus of manifestation for the name
Misguider /zzudiZ)). The treatise exhibits a mastery of many of the subtle is-
sues that are raised by Ibn al<Arabi’s teachings and a thorough familiarity
with the philosophical mode of exposition. Though the soul is transformed
into za/fs7 mutmainna (the soul at peace with God) by the end of the treatise,
in the first parts it skillfully describes the theory of mzt4dias a/-wujiidas it was
presented by authors such as Awhad al-Din Balyani in Ais@/at al-atadiyya.’

64 AP 1945, AP 1975, OU 178 (2-3ff.).

65 More completely, ‘Ali ‘Askari ibn Muhammad Taqi ibn Muhammad Qasirn al-Khwafi (HSI I113).

6 HSIII13.

7 Printed in Fathpur, 1265; AMU Subhanullah 297.7/56 [5] (14ff.). Reza handlist (Rampur) 980B.

68 HSIII 289-290. However, Rizvi also refers to ‘Abd al-Jalil I-lahabadi, without any elaboration
(HSI 11 97).

69 AP 1413 (33ff.); S] Ad. 164/13, KH 1584, Reza handlist, 942, 965.

70 LK Maj. 31/2 (10ff.); AMU Subhanullah 297.7/46 [4].

71 Conceivably it could be the 47th year of Awrangzeb, in which case the year would be
1115/1704, 4

72 Cf. M. Chodkiewicz, Zpitre sur L Unicité Absolue (Paris: Les Deux Océans, 1982); Chittick,
“Riumi and Waldlat a/-Wusizd” This work is attributed explicitly to Balyani in its Persian translation
(AP 450, SJ Tas. 72).
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To those with only a superficial knowledge of Ibn al<Arabi’s teachings, it may
appear that the soul is defending wa/dzs a/-wujizdwhile the spirit is deceived
by the perception of duality. “The spirit said, ‘The levels are two. The soul
replied, ‘The Reality is one in each place!” But ‘Abd al-Jalil's presentation is
profound and shows a deep acquaintance with Ibn al<Arabi’s own writings as
well as those of followers such as Jami.

In Swd wa jawab ™ (VII)‘Abd al-Jalil recounts how he asked Ibn al“Arabi
in a vision about the interpretation of various difficult ideas in his works. The
work again displays a profound knowledge of Ibn alArabi’s teachings. Among
other things it places in Ibn al<Arabi's mouth a perceptive appraisal of the
reasons that led Sufis such as Shaykh Ahmad Sirhindi (d. 1034/1634) to criti-
cize his perceived position.

A good deal has been written about Sirhindi and his concept of mwafdz/
al-shuhid which he is supposed to have proposed as a corrective to wzfdal
a/-wuyid, It need only be pointed out here that Sirhindi’s writings are a major
instance of the influence of Ibn al<Arabi’s teachings, since, although he is
critical of certain points that he perceived as being representative of the school,
he himself is firmly grounded within it. Whether or not Sirhindi’s shaykh,
Bagqi Billah (d. 1012/1603), accepted his disciple’s superiority to Ibn alArabi
as the hagiographic literature maintains, Baqi Billah's two sons, Khwaja Khurd
(b. 1010/1601) and Khwaja Kalan (b. four months earlier than his half-brother),
continued to uphold the superiority of watdas a/- wud even though their
father had entrusted them to Sirhindi for their upbringing.”

Kwaja Kalan is the author of Mablagt al-ryjz/ ™ (VI), a brief history of
Islamic thought, dealing in four mzs/s with philosophy; Az/77 and the an-
cient Sufis; the followers of Ibn al<Arabi, the Ishraqis, and the new views
proposed by Sirhindi; and the superiority of the prophets. A final /zs/ discusses
heretics /malifiids).

Khwaja Khurd is the author of a number of works, including a commen-
tary on the 7zswzyz " of Shaykh Muhibb Allah Ilahabadi, who is discussed be-
low. According to Rizvi, Khwaja Khurd wrote several short treatises to popular-
ize wahdat al-wuyiid and he “even wrote to Shaykh Muhammad Ma‘sum [the
son of Sirhindi] in an effort to convince him of the superiority of Wafdas
a/-Wyyiid.”™ Presumably the short treatises that Rizvi has in mind include
Fawaih, Nirs wabdat Partaw-r Ssbg, and Parda bar andikbt wa pardagi
sthinakht The longest of these is the Arabic ZZw74 7 (VII), which begins with

73 TIIS 2139 (13ff.).

4 HSI II 249-250.

7S AP Ka/n 603 (S7f.).

HSI II 271.

HSI II 250.

KH 3997 (28ff,); AMU Subhanullah 297.7/34 [3] P, AMU Habibganj 21/83 A. There is an
incomplete Persian translation in AP 1734/3 (11ff.).

<
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a high level discussion of various points of doctrine. In discussing the controversy
over waldat al-wwddand wabhdat al-shubida Khwaja Khurd sums up his posi-
tion by saying, “The s4u/i7a'that is opposed to wuyiZdis not worthy of consider-
ation.” The last third of the work deals mainly with points related to practice
and the stations of the path and provides a number of autobiographical details.
Nurs wahdaf® (V1I) is sometimes ascribed to Bagi Billah, but is probably by
Khwaja Khurd, given the identity of its style with the other Persian works
mentioned here; parts of it are translated into Arabic in #ZZnz774. The work deals
simply and poetically with the basic aim of the traveler to pass beyond multi-
plicity into Unity. Khwaja Khurd tells us that Az bar andablt wa pardager
shinzkfE° (V1) is to be kept from the uninitiated /z2z22/r4m). It is divided into
nine introductory /2s/s on - /%gadiand -/ mali and ten as/son the nine
principles of the fz7gz (fawba, zubd lawakhul qaﬂa'g, Gzl dbikr, sabr,
murdgaba, %74/ and the reality of the self. It has excellent brief summaries of
basic teachings of Ibn al‘Arabi’s school on these points, with a balanced em-
phasis on the importance of the S427%. Partaw- Sshft (V) is written in an ec-
static style somewhat reminiscent of Iraqi’'s Zaz22%¢ but with few references
to the specific terminology of the school. Khwaja Khurd is also the author of a
one page treatise called 47z/that summarizes in beautiful Persian prose the es-
sential qualities of the gnostic according to Ibn al-‘Arabi's teachings.??

The most outstanding defender of Ibn al“Arabi’s own teachings in the
subcontinent during the whole period under consideration was no doubt
Muhibb Allah Mubariz Ilahabadi (d. 1058/1648). His master was Abi Said
Chishti Sabiri Gangohi (d. 1049/1639-40), who traced his line through two
intermediaries back to ‘Abd al-Quddiis Gangohi.?? Shaykh Muhibb Allah was
thoroughly versed in the Auszsand Futitz¢ and based his writings mainly
on these two works, with relatively little influence from such intermediary
figures as Farghani and Jami. He placed great stress upon the cognitive and
intellectual dimension of Ibn al‘Arabi’s teachings, clearly in reaction to the
tendency among certain Sufis to claim that all understanding must derive
from “states” and “tasting” /Z/42n7g). He frequently prefaces Ibn al<Arabi's name
with a series of titles in rhymed prose, including the expression, @z rva/d v 4d/
bari, “free of ecstasy and states.” He writes with a clarity that is rare to find
at any period. He is the author of a large number of works, in which he often

" Printed in Rassils sitta-yr daririyya (Delhi: Matbaa-yi Mujtaba’i, 1308/1891) 79-91; AMU
Habibganj 21/289, 21/101; AP 733, AP 867, AP 872, AP 906, AP 1972, AP 1267]; IIIS 3175/2; KOR
2601/1; Reza handlist 855, 965.

80 AMU Habibganj 21/290 (6ff.). Reza handlist 965.

81 Printed in K25 71/ sitta-y7 dardriyya, pp, 92-100; AMU Haibganj 21/291 (4 ff.).

82 [ have published the text and a translation: “Risala-yi @rif-i Khwaja Khurd,” 5774 (1368 [1989)),
Pp- 22-25; “Khwija Khord's Treatise on the Gnostic,” SZ#5 (1990), pp. 11-12.

83 Cf. HSI II 267ff.



234 THE MUSLIM WORLD

differentiates the teachings of the elect, chief among them Ibn al<Arabi, from
the general run of Sufis.

In the Arabic Az/Zs a/-khawdss % (V), Shaykh Muhibb Allah comments
in detail on a single saying /zz/zs/ of each of many spiritual authorities. The
first saying /2/-nafas al-awwal al-Afmady) is the fadith qudss, “But for thee,
I would not have created the heavenly spheres.” Both copies I saw appear to
be incomplete. The Khuda Bakhsh copy includes about fifty-three sayings,
ending with z/na/as al-Muni from Muin al-Din Chishti. The Andhra Pradesh
copy has well over one hundred sayings. Another Arabic work, 4g777
al-dbawiss 8 (V1+), also called Dagaty al-urarfi”, is divided into twenty-one
diagigas. Though the author tells us that he supports each dzg/gz by quota-
tions from the Fusds a/-fAikam, this is so that, “You will consider them to be
among the beliefs of the elect; it is not because I have taken them from it, since
these are a divine instruction /%% #4/.” The goal of the book is to dis-
prove the claim of those who say that anything other than God is mznyid
Among the headings of the first few @zgigas are the affirmation of the Nec-
essary Being, the attributes of God, the verification of the prescription of the
Law (Zz2fqiq alt24/7f), command to the good and forbidding the evil, and the
vision of God. Muhibb Allah is also the author of an Arabic commentary on
the Ausus called Za4lyat al-Fusds® and a second, much longer, Persian
commentary (VII), written later and completed in 1041/1631-32.87

The Andhra Pradesh library has the second volume of a Shars-7 Futizbar 88
which a later hand attributes to Mawlawi Muhibb Allah Bihari, a well-known
logician whose works show no Sufi tendencies. Most likely the work is by
Shaykh Muhibb Allah; both its length and its style suggest his authorship. I
was only able to see this work briefly on the last day of my stay in Hyderabad.
Cursory examination showed that the chapter numbers do not correspond
to any order found in the Au/z/4s¢ The work begins in the middle of 4446
24, and the title of the next chapter (on folio 381a) is obscured by wormholes.
Chapter 26 (f. 394b) is called, “Concerning the charismatic acts of God's
friends” (fi karamat al-awliya’); Chapter 29 (f. 436a), “On the realities of
faith” /7% 4agi7g al-man), Chapter 66 (f. 534a), “On gratitude” /77 a/-shukz),
Chapter 71 (731b), “On warning them against incoming thoughts” /% fznbif

8 KH Ar 1284 (236ff ) AP Az/7mm 1689 (ca 160ff ) A second ms by the same name 1n AP
(Az/2mm1 1588) 15 a different work, though 1t 1s the same at the beginning for a few hnes, and contains
many technical discussions from Ibn al ‘Arab1’s school a third (42/Z72 1589) has nothing to do with
the school

85 S] Tas 26/1 81ff , but incomplete)

8 AMU A H 3/562 (not seen)

87 AMU Habibgsan) 21/241 (7591f ), AP 1485 (755ff ), S] Tas 102, S] Tas 103, LK 6/b, KH Acc
902, KH Acc 45, I1IS 2026 (556ff , missing the first few fohos) The introduction and first Z2sswere
printed with Urdu translation with the title ZZat.s /bn Araér (Nahabad 1dara-1 Anis- Urdi, 1961)

88 AP 1461] (390ff , this 1s clearly the second volume, since the fohos are numbered 357-747)
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Iyydhum bil-kbawdtir), and Chapter 77 (741b), “On audition and its rules
of conduct” //7-samd wa Fdibiki)

Shaykh Muhibb Allah wrote Gh4gyar alghawart 8 (V1) at the request of
disciples who wanted to know about Ibn al-Arabi’s teaching on the origin of
the cosmos and the reason for God’s giving existence to it. The work is divided
into five chapters: 1. On Az/ and the exoteric scholars (f. 3a). 2. On the fact
that ecstasy /wz/d) and states /47/ are imperfections in the traveler (16a). 3.
Concerning gnosis of the Real (23b). 4. The reason for the origin of the cosmos
(46b). 5. The origin of the spiritual creation and human bodies (65a). Chapters
4 and 5 are based mainly on Chapters 6 and 7 of the Fw/iz/7t Most of the
passages from /Au/ihdt are quoted without Persian translation, but there is a
great deal of useful commentary. Sayings from other Sufis are frequently quoted
in support of Ibn al ‘Arabi’s position, and these, according to the author, are all
taken from Jami's Nafzsar al-uns.

Hatt abkam® (V1+), completed in 1053/1643 is mainly a translation of
and commentary on the chapter on maa (676 177) in the Aufiitar which
talks about seven kinds of knowledge.

Jbidit al-khawass ' (VII), completed in 1053/1643, translates and com-
ments on the five long chapters of the Au/z47¢ dedicated to the acts of wor-
ship /9badzy. In the Abutha Muhibb Allah tells us that the elect take no no-
tice of the views of the authorities on Az/7zzz concerning the principles of re-
ligion /zsd/ a/-din), nor do they imitate those of the jurists who follow their
own opinions //zgit-/ ab/-/ ra) in the branches of the religion /72717 al-diny.
He then tells us that Ibn al<Arabi explains his own choice /z2u4442;) among the
various positions of the jurists of the zzzalh#4/5 in the chapters on 47d2z and
where he is not explicit on this, one can deduce it from the /%4273 or “con-
siderations” which he mentions as supporting the different points of view. The
first part of the work contains a semi-independent treatise called /z#/at 2/-qu/iib,
on false Sufis and the path of the Folk of Allah in fifteen Zz24//s. The work is
then divided into nine 474s and a conclusion: 1. On the double testimony of
faith. 2. On the Fire. 3. On the Garden. 4. On the principles of jurisprudence
(usidl-li figh). 5. On purification /%z/4r4). 6. On the ritual prayer. 7. On
alms-giving. 8. On fasting. 9. On the hajj. Conclusion: On supererogatory acts
(nawdal7}), recommended acts /suzaz) and obligatory acts /a3 7).

Shaykh Muhibb Allah completed #zndzir-i akbass al-khawdss %2 (VII-) in
Ramadan 1050/December 1640. It contains twenty-seven mdnzars or per-
spectives on Sufi teachings and is mainly concerned with the stations of the

8 AMU Subhanullah 297.7/34 [2] (83ff.).
% LK 20 (47ff.).

91 AMU University FT 193 (694ff.).

92 LK 60 (259ff.).
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path and methods of practice. It is drawn largely from the Au/a44r The first
manzar explains why the perspective of the gnostics differs from that of the
exoteric scholars /24/-/ rusimy). The second explains why knowledge /%2 is
higher than other human qualities, such as godfearing /%2¢gw3/, ecstasy /wa/d),
spiritual states /%42/, asceticism /zu/4d), etc. The last concerns the seal of the
absolute and greatest sanctity /44a/am al-waliya almutlagat al-kubra).

Shaykh Muhibb Allah himself added a Persian translation and commen-
tary to his short Arabic work 2/-7zswzyz % (VI-VII), which sets down the ba-
sic position of Ibn al“Arabi’s school on wesdiat a/-wuyiid and other important
teachings. The work became somewhat controversial, and Emperor Awrangzeb
wrote to Shaykh Muhammadi, a disciple of Shaykh Muhibb Allah, telling him
that he should either write a commentary on the work or burn it. Rizvi describes
the exchange, quoting Shaykh Muhammadi as replying

I do not deny being his disciple, nor does it behove me to show repentance
for I have not yet reached that elevated mystic stage which the Shaikh
had acquired and from which he talked. The day I reach that stage, I will
write a commentary as desired. However, if His Majesty has finally de-
cided to reduce the tract to ashes, much more fire is available in the
royal kitchen than can be had in the house of the ascetics who have
resigned themselves to God. Orders may be issued to burn the work
along with any copies that can be acquired.*

In Wuyjdd-mutizg % (V1) Shaykh Muhibb Allah explains the meaning of
the term mentioned in the title with reference to ‘Al@ al-Dawla Simnani's
criticisms of Ibn al“Arabi. He quotes a good deal from the Ausazsand Futizfat
and suggests that the reader looking for further clarification and not able to
read these books, should study the 27wz of Maghribi.

Shaykh Muhibb Allah also wrote brief answers, usually called Maktiibat®®
(V) in the manuscripts, to questions asked of him by Prince Dara Shukiih.
These have been partially translated by Rizvi.¥”

Dara Shukiih’s own shaykh, Mulla Shah Akhiin (d. 1072/1661), a master
of the Qadiri order, was an important follower of Ibn al<Arabi’s school. He
was the most prominent disciple of Miyan Mir (d. 1045/1635). According to
Rizvi, Mulla Shah was so immersed in watdat a/-wujdd “that his utterances
while in ecstatic states began to match those of Bayazid and Hallaj. Although
Miyan-Mir ordered him to restrain himself..., in 1044/1634 the court w/mi

9 AP 766 (33ff.); IIIS 2403 (22ff.); AMU Univ. Damima Tasawwuf Farsi 42; S] Tas. 243/1; KH
3861 (39ff.); KH 4319 (32ff.).

94 HSI 11 270-271.

9 1IIS 2140 (25ff.); AP 1734/1 (13ff.).

9% IIIS 2141 (7£f.), AP 1734/2 (3ff.).

97 'HSI 1I 139-142.
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persuaded Emperor Shahjahan to sentence Mulla-Shah to death for blasphemy.”
Dara Shukiih interceded on behalf of the shaykh, and thereby became inter-
ested in him.% In general, Mulla Shah refused to initiate disciples. He rejected
Khwija Khurd on the grounds that he was the son of a great shaykh “and
therefore he should not undergo the humility of being initiated into another
sz/szla. " He accepted Dara Shukih and his sister Jahanara in Kashmir in
1049/1639-40, during a visit with their father Shahjahan.%0

Mulla Shah's Aisz/z dar tawhid-r hagg ' (V1) presents in straightforward
language interspersed with a great deal of poetry some of the simpler discus-
sions of Ibn al‘Arabi’s school. His Shars-/ rubiiyyat 12 (VI) explains the
meaning of a collection of his own rzAZ5yyzf and contains technical discus-
sions of many important concepts. Much of the commentary is presented in
mathnawi form. His Shatiyya 10 (V1) is a mathnawi written in 1055/1645,
which begins and ends with a discussion of Zzmn#/7 and devotes attention to
topics such as the relationship between #zs44i% and Z4anziZ, the seven funda-
mental divine attributes and the stations of the travelers.

Twelfth/eighteenth Century

Among the relatively well-known authors of this period are the Nagshbandi
Shaykh Shah Wali Allah of Delhi (d. 1176/1762), who tried to show the under-
lying harmony between waz/dizt 2/-wuyjiid and watbdat al-shutria) and Mir Dard
(d. in Delhi, 1199/1785), whose %z a/-4#761% (V1) displays a good deal of
familiarity with Ibn al‘Arabi’s school, which is not surprising from a shaykh
of the Mujaddidiyya Tariga founded by Sirhindi. Very influential was the
poet Mirza ‘Abd al-Qadir Bidil, (d. 1133/1721), who was intimately acquainted
with Ibn al‘Arabi’s teachings, as witnessed, for example, in his zzz2t4nzwicalled
Trfan!%s (VII).

In Delhi, Shah Kalim Allah Jahanabadi Chishti (d. 1142/1729) was a master
of the school. He was the grandson of Shaykh Ahmadi Mi‘mar, who designed
the Taj Mahall and the Red Fort. Among his teachers was Shaykh Burhan al-Din
Burhanpiiri, mentioned above.!% Through his Azs444/and its appendix
Muragga completed in 1101/1690, Kalim Allah established what “soon came

9%  HSIII 116.

99 HSIII 124,

100 HSI II 122.

101 KOR 85 (28ff.).

0z XH 688/3 (103ff., incomplete).

103 KH 688/1 (47ff., 50 verses per page).
104 (Delhi: Matba‘ Ahmadi, 1308).

105 KH 656 (330ff.).

106 HSI II 296-297.
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to be regarded as a new framework for Chishtiyya teachings and practices.”1%?
He wrote a commentary on Shaykh Muhibb Allah’s 2/ 7%swzyz and “added an
attack on the Mujaddid for his criticism of Wa/dat a/-Wujid.” 1% His Arabic
Sawa’al-sabi/ 1% (V1+), in sixty-four zzdrfalzs, shows thorough acquaintance
with the philosophical discussion of w77 characteristic of the school.

Outside Delhi’s sphere of influence, there was a great deal of activity among
Ibn al<Arabi’s followers. One of the most prolific authors of the period is the
Qadiri shaykh, ‘Abd al-Haqq Muhammad Makhdiim Bijapiiri Sawi, whose dated
works were written between 1108/1696 and 1123/1711. He mentions one Shah
Nasir al-Din as his own shaykh.!!° He probably had some connection to the
Bijapiir school mentioned above, since he sometimes quotes Hindi poetry from
Shah Burhan al-Din and his father Miranji Shams al<Ushshaq. He also quotes
from Mahmiid Khwush-Dahan, but for the most part does not follow the latter’s
unusual definitions of terms as found in A/ 5/t al-suliik preferring instead the
usage of Ibn al‘Arabi and his well-known followers such as Jami. He also
frequently quotes from the great Persian Sufi poets. Muhammad Makhdam is
the author of a large number of treatises, most of them short and relatively
straight-forward. After a brief 42227 and sz/7¢ he usually begins his works with
the prayer, “ ¥7 Shaykh ‘Abd al-Qadir, séayan /-Lih.”

Asa-y7 Misz 1 (V) is a discussion of “otherness” /g4ayrivya) and lawfid,
Bayin al-tawfhid 1? (V1) identifies fzwhid with wabsdat a/-wwyid and is
mainly a defence of the latter, through copious quotations from the Qur’an,
Hadith, Ton al<Arabi, ‘Abd al-Karim Jili, Jami, Burhan al-Din Burhanpiiri,
Khwaja Khurd (mentioned simply as “a great one”), Gisii Daraz, and many of
the Persian Sufi poets. Zzydn-/ wag/ 13 (V1) is a commentary on the follow-
ing /Aadit4, “1 am from the light of God, and everything is from my light,”
within which allusion is made to the six levels of existence. Ghaninats wagt *

107 HSI II 298. The AZs/h4d/is available in a commercial edition, with Urdu translation, with the
title Azs/kdls Aa/imi (ed. by Muhammad Mustahsin Sahib Faraqi, the sgjgaz-z/s/4inof Kalim Allah’s
dargzh, (Delhi: Astana Book Depot, n.d.). Rizvi provides excerpts in HSI I 298-304.

108 /jpid 271.

109 AP 1804 (108ff.); printed with Urdu translation and the title Sow” a/ts2bi/-s Kalimi (Delhi:
Astana Book Depot, n.d.), 282 pp.

WO Zaydn al-tawlhid H-ARL, p. 54; in Latg7f4 /ati7 (V +) (by Ghulam Muhyi al-Din Sayyid ‘Abd
al-Latif, AP 1611, f. 35 [the ms. was copied in 1187, the same year in which the work was written;
another ms. is found in SJ 230/4]), the name is given as Muhammad Nasir al-Din. According to the
same source, the rest of the s/sz/zback to ‘Abd al-Qadir Jilani goes through Darya Muhammad, Raji
Muhammad, Hajji Ishaq, Sayyid Ahmad Qadiri, Sayyid Abta Nasr Muhyi al-Din, Abd Salih Nasgr,
and Sayyid Taj al-Din ‘Abd al-Razzaq. In the other direction, the s//s//7 leads from Muhammad
Makhdiim, to Muhammad Fakhr al-Din, then to Shah Abu’l-Hasan Qadiri and then to the latter’s
son Ghulam Mubhyi al-Din, the author of the work.

ut AP 472/8 (12ff.), AP 1905/10.

12 H.ARL 99 (56ff.); Dali/-r mutikam (S] Tas. 230/1) seems to be selections from this work.

13 H.ARL 93 (12ff.), AP 427 (10ff.), AP 472/6.

114 ST as 245/12 (73ff .).



IBN AL<ARABI'S INFLUENCE IN THE SUBCONTINENT 239

(V1) is a long work in the form of questions and answers, including criticisms
of those who deny wa/dat a/-wuyjitad) Some of the answers are quite short, while
one of them takes up about twenty-five folios. G4gyar al-tamthi/ 115 (V) dis-
cusses the relationship between the non-manifest and the manifest, or the
muzbirand the mizhar. Hayars jzn '® (V) deals with wabdat a/-wujidd in the
context of wayfaring /su/ik). lsm-i Alzh 7 (V) discusses the symbolism of
the name Allah in terms of degrees of Unity. Zszg/ng’ 118 (V) treats two kinds
of self-knowledge. Mizan al-madni ' (V) is a simple and useful treatise on
basic ideas such as the immutable entities and the perfection of Adam. Ya£ gaz/
az pany gary '?° (V), of which I saw a single, incomplete copy, deals with five
treasures, finding any one of which will lead to success in finding the rest:
eternity and the unseen; the absolute created light, i.e., Muhammad; the name
Allah; knowledge of self; the Quran. Qzh7 wa bast '2* (V) discusses the body
and spirit, the five divine presences, and waz4dat al-wuwjid. 7%/add-r amthal ‘%
deals with Ibn al<Arabi’s doctrine of the renewal of creation at each instant.
Zanbit al-Griid?3 (V) includes a discussion of three levels of unity: wea4das
wahi diyyat and apadiyyat Wujddiyya ‘% discusses a few terms in a manner
reminiscent of Mahmiid Khwush-Dahan’s Mz 5iat alsuliik Zad al-talibin 125
(V) concerns the path to the station of perfect man. Other short works include
Jam al-asriar, Mafatit alghayb, Umm-r kuniz, Pany Gndsir, and Aayfiyyat
Glarn-7 saghir, 26 and still others are referred to in the shaykh’s works.
The handlist of the Andhra Pradesh library attributes a long S#a#+ 99772/
jami 27 (VI) to Muhammad Makhdiim, but both manuscripts are incomplete
and neither mentions the author. The work certainly reflects his concerns and
is consistent with his style. I would readily attribute it to him, except that the
author of this work refers to one of his own earlier works, about whose ascrip-
tion to Muhammad Makhdiim I am less convinced. This is Mz a/-tawtia 28
(VII) the finest and most lucid discussion of the meanings of 7/ and waldar
a/-wujdd that 1 encountered. This work may in fact represent Muhammad

uS H.ARL 96 (7ff. S] 245/1.

16 AP 472/9 (16ff.), AP 1905.

117 H-ARL 94 (11ff.), AP 1858/1, S] Tas. 245/7

18 H-ARL 94 (4ff.), AP 1858/2, SJ Tas. 245/2.

119 H-ARL 97 (14ff.), AP 1905/20.

120 AP 1905/11, where the title is given as 27/ g2z the more complete title is mentioned in
Qabd wa bast.

12t H-ARL 95 (17ff.).

122 H.ARL 91/2 (5ff.), AP 1858/7.

123 AP 472/5 (4fL.).

124 AP 1905/22 (2ff.).

125 H-ARL 98 (3ff.); Ap 472/2, AP 1858/3, AP 1905.5, SJ Tas. 245/8.

126 AP 1858/11, 12, 14, 15, See also OU Pers. 151, a collection of Muhammad Makhdim's writings
that I was not able to go over.

127 AP Kal. 199, 484 (ca. 300ff.).

128 AP 1931 (140ff.).



240 THE MUSLIM WORLD

Makhdim’s masterpiece, written, one would expect, after most of the
smaller treatises.

Another important author from south India, apparently belonging to the
same period, is Mawlawi Qamar al-Din ibn Munib Allah ibn ‘Inayat Allah
al-Husayni al-Awrangabadi. His major work is the Arabic Mzzsar 2/2at?° (V1I),
which was commented upon in Arabic by his son, Mawlawi Nir al-Huda, in
730 folios.!3® The book is divided into seven zzz4ars (pagination in the fol-
lowing refers to the commentary): 1. On introductory lights (1a). 2. Lights
within which the Peripatetics walk (203b), 3. Lights to which the theologians
guide (398a), 4. Lights by which the hearts of the illuminationists (al-ishrag’ytn)
are illumined (464b), 5. The true lights through which God has expanded the
breasts of the pure Sufis (502a). 6. The piercing lights which guard against
the satans of doubt (592b). 7. The lights through which the Unity of the
Existent Being is unveiled for those who maintain wa/dz/ 2/-wujia. The AP
library also has a copy of Mawlawi Qamar al-Din’s answers to one Shaykh
Muhammad ‘Abd Allah, zz:/% of Arkat concerning waz4dat a/-wuyial in which
he refers to the detailed answers he has already given in Mazhar al-nirt®

Another important figure from the same area is Sayyid ‘Abd al-Qadir Fakhri
Nagawi, a Qadiri shaykh. His Zzyes maawi 32 (V +) is a commentary on
the first line of Rami's Mathnawi. In Miftah al-madrif 133 (VII), completed in
the year 1200/1785-36, the author tells us that the book is the result of forty
years spent in the company of the Sufis. It is concerned mostly with technical
discussions of mwzyizd with a view toward /z/safz and Az/zm. The work is di-
vided into twenty-one #2//%7/s and a conclusion. The first zzz#%2/ deals with
knowledge of the realities, the second with eliminating rational objections to
walhdat al-wuytid the third with fzzzi and Zzstb/4, and so on. Fakhri begins
Subupar 13+ (VII) by telling us that the gnostic sciences discussed therein are
all taken without intermediary from the divine all-comprehensive self-disclosure
(tajallir b7 jam$, not from the words of any author. The discussions re-
flect an unusual freshness and a high degree of mastery of the subject matter.
Manuscript AP 1569 is particularly interesting because it was copied in a very
precise and cultured hand by Fakhri's son, Sayyid Qadir Muhyi al-Din, in
Wellor (near Madras) in the year 1235/1819-20, and includes many marginal
notes by the author and the copyist. A student of Fakhri, ‘Inayat Allah, is the
author of an interesting short work called A7 2¢ a/-sthutiad 135 (VII), which

129 AP 1828 (A. 122ff.) AP 576, S] Theol. 132.

130 AP 117; the manuscript, in 19 lines, was copied in 1197/1783.
138 Risafa-7 wa jawadbr an (V1) AP 219 (8ff.).

132 OU 748 (16ff.).

133 AP 206 (102ff.), AP 712 (152ff.), AP 1753.

134 AP 1533 (29ff.), AP 1569 (38ff.), SJ Tas. 85.

185 AP 1569 (7ff.).
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describes the sciences of the Muhammadan inheritors with the aid of five
diagrams.

Another author of the period who deserves mention is Mubarak Allah,
also known as Iradat Khan Wadih. His autograph of 406£f., Az/imit-s G4t 136
(VII), composed in 1116/1704-05 with copious marginal notes, is a collection of
meditations upon many of the important ideas of the school. Finally, one
Muhtaram Allah also seems to belong to this period. In Awzazg-r wahdat 137
(VII+), a work of 324ff., he expresses in mixed prose and poetry, without any
quotations from other works, a profound understanding of Ibn al“Arabi’s po-
sition. This is the most poetical and attractively written work I saw.

Thirteenth/Nineteenth Century

Two authors of this period deserve mention. One is ‘Abd al<Ali Lakhnawi
Bahr al‘Uliim (d. 1225/1810), the author of a useful Risilz 4 bayan waldat
al-wuyid, also called 7anazullat-s sitta and fHisalat walkdat al-wuid wa sbubiud
al-pagq £ kull mawjiad 138 (VI-VII), which reflects an %4z ’s precision and a
careful reading of many works of the school, from Qtinawi to Muhibb Allah
Ilahabadi. To the same author is also attributed a commentary on the Mzt4naw7.
Hakim ‘Ali ibn Hakim Muhammad Liqa Khan composed Aatra/-s Grisn '
(VI+) in 1244/1828-29. It consists of an introduction, two 4245775 and a con-
clusion. The first Z2/5/7 explains the two presences /4adr3/ of Divinity and
servanthood. The second deals with some of the loci of manifestation of the
attributes specific to the worshiper and discusses many of the stations of the
Sufi path as well as the nature of perfect man.

SUNY WiLLiam CHITTICK
Stony Brook, New York

136 SJ Tas, 132.

137 SJ Tas. 22. The manuscript was copied in 1160/1747.

138 I1IS 2404, IIIS 3082 (59ff.), AP 234, AP 830, AP 848, AP 2025, AP 1030 J., AP 4111 J., S] Tas.
79, AMU Habibganj 23/21. An Urdu translation by Abwl-Hasan Zayd has been published (Delhi:
Idara-i Nadwat al-Musannifin).

139 AP 722 (119ff.).
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