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Conclusion.

Premise.

In a previous article ! I have presented the results of my study on Ibn al-
Farid’s poem a/-Ta'iyyat al-Kubra on the basis of a semantic analysis of its
language. Such analysis has showed that there is a difference between Ibn al-
Farid’s language, experiential and poetic, and Ibn “Arabf’s language, theoreti-
cal and philosophical.

With the present article I intend to begin the study of some of the most
important commentaries on Ibn al-Farid’s poem, most of them have been
produced by Ibn “Arabf’s Sufi school. It seems to me important to point out
the way their thoughts have been introduced in their explanation of Ibn al-
Farid’s poem and have shaped the common understanding of Ibn al-Farid in
the Islamic world. Among them a special importance has always been
recognized to al-Farghan’s commentary.

Al-Farghani is, in fact, an important witness of the way Ibn al-Farid’s poem
has been adopted and explained by Ibn “Arabi’s school. 2 Al-Farghani took
his explanation directly from his master Sadr al-Din al-Qunawi (d.673/1274),
who was Ibn “Arabi’s foremost disciple and successor. Another of al-Fargha-
ni’s companions at al-QanawT’s school, “Afif al-Din al-Tilmisani (d.690/1291),
also wrote a commentary on Ibn al-Farid’s poem. After him, one should
mention some classical commentaries as that of “Abd al-Razzaq al-Kashani
(d.730/1330), Sharaf al-Din Dawud al-Qaysari (d.751/1350) and “Abd al-Ghani
al-Nabulusi (d.1143/1730). All of them have been outstanding masters of Ibn
“Arabl’s school and commentators of his works, they have also tried to
explain Ibn al-Farid’s poem in the light of Ibn “Arabi’s thought.
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Al-Farghan?’s commentary on Ibn al-Farid’s T4 7yya stands at the beginning
of this chain of commentators. It has always been very much appreciated both
in Arabic and Persian Sufi literature to the point of being considered a
classical reference for Ibn “Arab?’s Sufism. Ibn Khaldun (d.808/1406), in his
famous mugaddima (the Introduction to his historical work) mentions al-
Farghani as an outstanding example of that monistic Sufi thought which he
condemns as being absurd, going from “obscurity to more obscurity” (bi-/-
aghmad fa-l-aghmad)?. On the contrary, “Abd al-Rahman Jami (d.898/1492), a
Persian Sufi and historian, praises al-Farghant’s commentary: “Nobody has
ever explained the science of Reality with such accuracy and logic as he [al-
Farghani] did in his Introduction (dibaja) to Ibn al-Farid’s poem a/-Ta'iyya”*.
Modern scholars too have appreciated al-Farghant’s work. A contemporary
Persian scholar, S.J. Ashtiani says that al-Farghani’s commentary ““..has no
equal in the exposition of the Sufi sciences and that many Sufis, in ancient and
recent times have benefited especially from its Introduction (mugaddima)”>.
Al-Farghani is also praised by W.Chittick, a contemporary American Sufi

3

scholar, as one who: “...wrote some of the clearest and most detailed early
expositions of his and Ibn “Arabi’s ideas”.6

In spite of this large consensus of Ibn “Arabi’s school in understanding Ibn
al-Farid’s poems one cannot avoid questioning the validity of such interpreta-
tion. Does al-Farghani, and with him Ibn “Arabf’s school, really convey the
original meaning of Ibn al-Farid’s poem or does he force his own thoughts,
basically Ibn “Arabt’s Sufi vision, into Ibn al-Farid’s verses? How are we to
grasp the original meaning of Ibn al-Farid’s poem beyond al-Farghani’s own
interpretation, largely adopted by later commentators? This question has
become central in the debate on Ibn al-Farid’s poems and no convincing
answer has been given both by Ibn “Arabi’s followers or opponents. Trying
to find an answer to this questioning has been the aim of my previous study
through the semantic analysis of the poem.

In the same framework, the first aim of the present article is to outline al-
Farghant’s methodology in his commentary of Ibn al-Farid’s poem. After
some biographical notes on al-Farghani, I shall give an essential summary of
his famous Introduction (mugaddima)’, highlighting its most important
concepts and terms which are a constant reference in his subsequent commen-
tary. I shall conclude with an assessment of al-Farghani’s methodology and a
comparison with my previous semantic study of the poem.
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A. AL-FARGHANT'S LIFE AND WORK

From the available historical sources we can gather some essential data
about al-Farghan?’s life and works®.

1. His name and birth.

Al-FarghanT’s complete name is: Sa'id al-Din (title, /agab) Abu “Uthman
(son related name, A#nya) Muhammad (proper name, ism ‘alam) Ibn Ahmad
(father related name, nasab) al-Kasani al-Farghani (relational names of place,
nisha). In many sources, however, he is simply referred to as Sa'id al-Din or
al-Farghani or both®. The surest date of al-Farghant’s death, as reported by
the earliest sources, is the month of dha 1-Hijja 699/August 130010, Al-
Dhahabi says that al-Farghani was about seventy years old when he died, so
his birth should be fixed around 629/1231. His birth place is surely the town
of Kasan in the valley of Farghanah, from which he derived his #isba “al-
Farghani al-Kasan?” by which he has become universally known!!. By
contrast, there is no sure information about the whereabouts of his death!2.
Besides, al-Farghani himself in his Commentary !> mentions that in 665/1267
he was in Mecca, probably on pilgrimage.

2. Al-Farghani’s life and work.

Al-Farghant’s life can be divided in two main periods.!*

In the first period, in his homeland, al-Farghani entered quite young the
Subrawardiyya Sufi order, one of the earliest and most famous in the Islamic
world?>. This order was founded by two prominent Sufi masters (shaykhs) of
the same family: Shihab al-Din Aba Hafs “Umar al-Suhrawardi (d.632/1234),
a contemporary of Ibn al-Farid and author of an important Sufi manual “The
Gifts of the Divine Sciences” ("Awarif al-maarif)'s. Abu Hafs was initiated into
Sufi life by his uncle Aba Najib “Abd al-Qadir al-Suhrawardi (d.563/1168),
also author of one of the first manuals on Sufi life *“The Manners of the Novices™
(Adab al-muridin)?7. “Abd al-Qadir was a disciple of Ahmad al-Ghazzali
(d.s20/1126), the younger brother of the great theologian and also an
influential figure in Sufism AbG Hamid al-Ghazzali (d. sos5/1111). The

=
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Subrawardiyya is considered one of the most orthodox schools of Sufism. Al-
Farghani entered the Swhrawardiyya order at the hand of one of “Umar al-
Suhrawardi’s disciples, Najib al-Din “Ali Buzghush Shirazi (d.678/1279-80), a
famous Sufi master (shaykh) of Shiraz (Persia). From him al-Farghani had his
first Sufi initiation and took both the cloak of discipleship (&hirgat irada) and
the practice of invocation of the Divine Names (talgin al-dhikr), which
according to a common Sufi practice must be taken from only one master
(shaykh)'8. Later al-Farghani became himself a Sufi master (shaykh) of a Suf
convent called “The Mill”’ (a/-tahan), whose whereabouts are not explained.!®

In a later period of his life (no sure date is given, but probably in a mature
age), al-Farghani with the permission of his first master entered the compa-
nionship and service (suhba wa-khidma) of a famous Sufi of his time, Sadr al-
Din al-Qunawi?’, who was the foremost disciple and successor of the great
Sufi master Muhyi al-Din Ibn “Arabi (d.638/1240) and had founded in Konya,
in Anatolia (the present Turkey), a flourishing centre of Sufism that attracted
many scholars from all over the Islamic world. From al-Qunawi al-Farghani
received as he says: ““...spiritual direction and guidance and borrowed inward
and outward virtues and discipline as well as the sciences of the Law, the Way
and Truth”2!. This merging of orthodox Sufism (the Swhrawardiyya) and Ibn
“Arab@’s esoteric Sufism is not uncommon in Islamic Sufism. According to the
Sufi vision, in fact, religious Law (shari'a) has always a double aspect,
outward (zahir) and inward (batin).

This second period was very momentous for al-Farghani, because he was
introduced, as he says, to the “sciences of Reality” (w/im al-hagiga), that is
into Ibn “ArabT’s esoteric Sufism and listened to al-Qunawi’s commentary on
Ibn al-Farid’s a/-Ta’iyyat al-Kubra. 1t is reported, in fact, that al-Qunawi used
to close his lectures by giving a verse of Ibn al-Farid’s T2 7yya and urging his
disciples to learn it by heart. 22 These lessons were for al-Farghani the starting
point for his most important work through which he gained renown all over
the Islamic world, that is his Commentary (sharh) on Ibn al-Farid’s Ta7yya?3.
Al-Farghani wrote his Commentary first in Persian under the title: “Masharig
al-darari al-gubar [T kashf haqa'iq nagm al-durar”, which translates: “The Rising
Places of the Radiant Stars in the Unveiling the Realities of the Knitted Pearls”?4.
Later, al-Farghani reedited his work in Arabic with the title: “Muntahi al-
madarik wa-muntaha lubb-* kull-i kamil- wa-"arif-» wa-salik-""25 which transla-
tes: “The Utmost Realities Accessible to the Intellects and the Understandings of Any
Perfect, Knowing and Ascetic Sufi’. The Arabic version, compared with the
Persian one, is not only: “..more detailed and more comprehensive”, as
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Ashtiyani says, but a new composition, about one third longer than the
Persian2¢. Al-Farghant’s Introduction (mugaddima) to his Commentary enjoyed
special consideration since Ibn Khaldin and Jam?’s time to the present day.
The Arabic version is to be considered the more complete expression of al-
Farghant’s Sufi vision. For this reason, I have relied particularly on the
Arabic text in the present research. Surely, a comparative study of the two
texts would show whether and to what extent there has been some develop-
ment or expansion of al-Farghant’s own Sufi thought from the Persian to the
Arabic version. 27 It seems to me from the historical evidence that the Persian
version should contain more of al-QunawT’s explanations, since he himself
read it and approved it. The Arabic text, on the other hand, should reflect
more of al-Farghant’s mature and original thought. My present research will
focus on the understanding of the arabic text because of its historical
importance, being the first of a long series of commentaries on Ibn al-Farid’s
mystical poem a/-Ta’iyyat al-Kubra.

B. AL-FARGHANT'S INTRODUCTION.

1. The Transcendent Mystery and its Manifestations.28

a. The Transcendent Mystery (a/-ghayh).?

In the first part of his Introduction al-Farghani focuses his exposition on
the transcendent Mystery (a/-ghayb) of the Divine Essence (a/-dat), its self-
manifestations (fajalliyyat), its names (asma’) and attributes (sifaf)30. Al-Fargha-
ni’s reflection starts by quoting a well known hadith, classified in Islami
literature among the so called “divine hadiths™ (badith qudsi)3:

“I was a hidden treasure, I loved to be known, so I created the world in order
to become known”.32

This hadith has always had an important place in Sufi reflection, particu-
larly in that of Ibn “Arabi’s school. In this hadith they saw clearly expressed
the main traits of their thought, say a summary of their whole vision. Al-
Farghani explains it as follows:

1. The ““hidden treasure” designates the unseen, Divine Mystery in its
absolute, transcendent hiddenness (&hafa’) and self-sufficience (ghina).

2. “I loved’, means that love (hubb) is the original force and the eternal
impulse that drives the Divine Mystery out of hiddenness (£hafa’) towards its
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self-disclosure or self-manifestation (tgjalli, gubdr). Out of love the non-
manifest, unseen became manifest and visible: therefore, love is the ultimate
cause of creation.

3 “To be known”, means that the true knowledge (ma'rifa) of the Mystery
can be reached only through the self-manifestation of the same Mystery.
Consequently, true knowledge is only Sufi knowledge, that is a knowledge of
God through God himself.

4. “I created the world *“, means that the created world (khalg) is the display
of the Hidden Treasure. As such, the created world has no independent being
and meaning outside its relation to God: it is absolutely dependent on God’s
continuous creative act.

Al-Farghani explains the hadith saying:

“By the hidden treasure (a/-kang al-khafi) in this divine hadith is meant the
unfathomable Mystery (kunh al-ghayb) and the absolute transcendence of the
Essence (itlag al-dhat al-agdas) and the inward, eternal ipseity (batin al-huwiyyat
al-azaliyya)” .3

Along with the traditional Sufi teaching, al-Farghani likes to focus his
reflexion on God as the absolute, transcendent Mystery that nobody can
perceive or comprehend. Faced with such inscrutable Reality, the human
mind can only avow its radical limit and inability (‘g/g) to approach it in any
way. This awareness is the starting point of his Sufi reflection, as he says:

“Know that the unfathomable, transcendent Essence (kunb al-dhat al-agdas) and
the Mystery of ipseity (ghayb al-huwiyya), its absoluteness (itlag) and eternity
(agaliyya), in which is included his everlastingness (abadiyya), basically can not
be seen, nor understood or comprehended from the point of view of a
determination (fa'ayyun) and it is absolutely not in the capacity of any
determined being (muta‘ayyan) (to exprees it), except by a negative statement

(bukm salbi)...”. 3*

The same truth is also unambiguously expressed in al-Farghant’s view by
the verse of the Koran: “You comprehend nothing of His science, except for
what He wants (you to know)” (K 2,255). This verse with the previous
hadith have always been beloved references in Sufi reflection.?s

In al-Farghan?’s text some specific terms are used to designate the transcen-
dent Reality of God, terms that must be highlighted, since they constantly
recur throughout his Commentary3. The Divine Reality is designated as:

the Mystery (al-ghayb). This term is sometimes emphasized as ghayb al-ghayb
(the Mystery of the Mystery) to express its absoluteness and its transcen-
dence. It has Koranic origins and has become a central term in Sufi
meditation.
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the Essence (a/-dhat). This term is related to Islamic theological disputes
around the Divine Essence and its names and attributes. In al-Farghant’s
view the Divine Essence is thought of as being in itself beyond any possible
qualification: it will remain for ever the unknowable, unapprochable
Divine Essence. It is used as synonym of of the Divine Mystery.

Ipseity (al-huwiyya). This term is derived from the Arabic pronoun of the third
person “he” (huwa), called in Arabic grammar damir al-ghayib (the pronoun
of the absent). In the Koran the pronoun “he” (buwa) is very often used in
absolute form to indicate God, because He is always the Absent that can
never be directly indicated. Therefore, the derived noun huwiyya designates
the Divine Ipseity or Essence that is beyond any kind of designation and it
is also used as synonym of the Divine Mystery. Al-Farghani points out the
subtle linguistic play between the noun Mystery (ghayb) and the pronoun
“he” (hwwa), called in Arabic damir al-ghayib (active participle of the verbal
noun ghayb).

These designations of the Divine Mystery are further qualified by some
modifiers to emphasize its transcendent, inscrutable aspect, such as:

Unfathomness (k#nh), term that indicates a depth that cannot be fathomed.
The Divine Mystery in fact is the unfathomable Reality, beyond the reach
and measure of any kind of comprehension.

Absolute (it/ag), term that means the absence of any limit and condition. The
Divine Mystery is the absolute, undelimited and unconditioned Reality.
Most Holy (agdas), term that indicates the highest degree of holiness as
separation from created beings. The Divine Mystery is the Most Holy
Reality, because it is transcendent, unapproachable, separated and above

everything.

In addition, these names and qualifications are frequently and intentionally
interchanged to make clear that no definition or verbal expression is an
adequate description of that transcendent and absolute Mystery. Conse-
quently, these terms should never be understood as real definitions of the
Divine Mystery, but as mere indications of a Reality that transcends all
comprehension and expression.

b. The First Manifestation of the Mystery (a/-tajalli al-awwal): its aspects,
cause and names.?’

b-1. Oneness (wahda), Absolute-Unity (a/-ahadiyya) and Related-Unity (a/-
wahidiyya).



AL-FARGHANI’'S COMMENTARY ON AL-TATYYAT .4L.-KUBR A 339

Al-Farghani continues his Introduction with a long and detailed descrip-
tion of the manifestations of the Mystery at all levels. The unfathomable
Mystery manifests itself through a number of aspects, called self-manifesta-
tions (tajalliyyat) or self-determinations (fa‘ayyunat). First, the Divine Mys-
tery manifests itself in its transcendent and absolute Oneness (wahda). This
Oneness, however, is not to be thought of as a static identity, but rather as
a dynamic and dialectical process. Oneness is the principle of self-identity
of the Mystery and, at the same time, the source of its countless, possible
manifestations. Oneness must, therefore, be considered under two basic
aspects.

The first is called the Absolute-Unity (a/-abadiyya).

This designation is derived from the Koranic qualification of God as ahad
(One). Al-Farghani means by the term ahadiyya the transcendent and
absolute God’s Oneness, that implies no relation to any kind of multiplicity
or determination. This aspect is called the Absolute-Unity (a/-ahadiyya) and
is related only to the absolute Mystery (ghayb) and, therefore al-Farghani
says, it takes the Mystery’s color, which is the color of darkness (g#/ma)
that no eye can pierce or violate.

The second is called the Related-Unity (a/-wahidiyya).

This designation too has been derived from another Koranic qualification
of God as wahid (One). Moreover, al-Farghani remarks that some Sufis
would consider the two names of God’s unity, abad (One) and wahid (One),
so strictly correlated in Koranic texts as to form one composite Name, fully
expressing the absolute Oneness of God as al-wahid al-ahad®®. Notwith-
standing such close similarity, the two terms have in al-Farghant’s language
two basic different connotations. The Related-Unity (a/-wabhidiyya) denotes
the Oneness not in its absoluteness as Absolute-Unity (a/-abadiyya), but as
related to multiplicity, that is to the infinite, possible aspects deriving from
it. Therefore, al-Farghani says, the Related-Unity (a/-wahidiyya) is the origin
of multiplicity, as number one is the beginning of all numbers which are
essentially multiples of number one.

Al-Farghani explains the relationship between the Absolute-Unity (abadiyya)

and Related-Unity (wabidiyya) saying:

“Know that the first aspect (/#/bar) and determination (fa‘ayyun) that
becames present from the Mystery (ghayb) is this Oneness (wahda) from
which have derived the Absolute-Unity (abadiyya) and the Related-Unity
(wahidiyya). This first determination is the permanent Isthmus (bargakh)
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unifying both aspects [wahidiyya — ahadiyyal, as it is the case in the reality
of love (mahabba), from which both the lover-aspect (muhibbiyya) and the
beloved-aspect (mahbibiyya) are derived. In the same way [Oneness
(wahda)] is the permanent, unifying link between the two aspects [the
Absolute-Unity (abadiyya) and the Related-Unity (wabidiyya)]: this link
upholds them both and bring them to unity”.3?

In spite of their common origin, the two aspects of Unity have different

connotations:

“The Oneness (wahda) from which the Exclusive and Inclusive Unity
(abadiyya, wahidiyya) are derived is the same Essence (dhat) and not an
attribute (sifa) or a quality (na'#) added to it. This Oneness, however, can
be considered under two basic points of view. The first consists in
dropping any consideration of aspects (/#ibarat) from it (Oneness).
Considered from this point of view, the Essence is called One (abad) and
it is related to the inwardness (butin), the absoluteness (it/ag) and the
eternity (a3/iyya) of the Essence and so the name One (@fad) means
properly negation (sa/b) rather than positive affirmation (thubit wa-ijab)
of aspects. The second point of view is the affirmation (#hubit) of the
infinite number of aspects that are included (m#ndaraja) in the first level
(awwal rutba) of the Essence but are realized in their determinations
(ta‘ayyunat) and differentiations (Zafsil) in the second level (thani rutha)” 4.

In al-Farghant’s thought the Mystery reveals itself, as if coming out of its
eternal hiddeness and darkness, first of all in its transcendent and absolute
Oneness (wahda). This manifestation appears as an interior and dynamic
process, compared by al-Farghani to the double relationship of love in
which the two aspects of lover and beloved are united and included in one
another. In the same way, the absolute Oneness (wahda) necessarily includes
in itself a double relationship (#isba) or aspect (i'tibar). First, the Absolute-
Unity (ahadiyya), in which Oneness (wahda) is related only to the original
absolute Mystery and is qualified by eternity without beginning (agaliyya).
Second, the Related-Unity (wapidiyya) in which Oneness (wahda) is related
to the infinite number of possible aspects that can originate from it and is
qualified by eternity without end, everlastingness (abadiyya). *1

Besides, we remark that both aspects of Oneness (wahda), namely its
Absolute-Unity (abadiyya) and Related-Unity (wahidiyya), are qualified as
being all-comprehensive (jami’) or as having the characteristic of all-
comprehensiveness (jam‘iyya), because these two aspects include in them-
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selves all the subsequent manifestations of the Essence. For this reason al-
Farghani compares Oneness (wahda) to a seed which, though one and
simple, contains in itself the subsequent tree and fruits42.

Because of the strict correlation between Oneness (wahda) and the deriving
multiplicity (kathra), al-Farghani says that in Oneness there is always a
subtle trace (athar khifi) of multiplicity and, correspondingly, in multipli-
city there is always a pervasive and permeating presence (siraya) of
Oneness. Moreover both aspects of Unity are so correlated that to any
qualification of the Absolute-Unity (ahadiyya) corresponds a qualification of
the Related-Unity (wahidiyya) as shown in the following diagram.

ahadiyya wahidiyya
(their qualifications as adjectives and nouns)
. jami": all-comprehensive a. muta'ayyin: determined
Jam'": all-comprehensiveness ta‘ayyun: determination
. batin: inward b. zahir: outward
non-manifest manifest
butiin: inwardness gHhir: outwardness
non-manifestation manifestation
. mujmal: total c. mufassal: particularized
undifferentiated differentiated
ymal: totality tafsil: particularization
undifferentiation differentiation
. mundaraj: inclusive d. mumayyaz: distinct
implicit explicit
indiraj inclusiveness tamyizg : distinction
implicitness, explicitness

. other denominations are specific of the wahidiyya:
bi-hukm al-ghayriyya wa-I-mughayara: under the rule or order of otherness
(ghayriyya) and differentiation (mughayara).
bi-hukm al-mahall: under the rule or order of the locus or place in which the
aspects are received and manifested. The place (maball) has a necessary
influence on what it contains, as a Sufi saying states: “The color of the
vessel is that of its content” 43,

One must note that these qualifications of the two aspects of Unity, are
used throughout the Introduction in a broad meaning. They become constant
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relationships that link the enfolding process of manifestation at all levels. This
means that what is comprehensive, general, inclusive in one level will appear
determined, specific, particular in the following, which, in turn, will appear
general and comprehensive when related to the next level. 4

b-2. Love (mahabba), the cause of manifestation of the Mystery.4

Al-Farghani underlines that the absolute Mystery or Essence is, in itself, by
definition, absolutely self-sufficient and as such has no need to manifest itself.
Consequently, one cannot strictly say that there is a “necessity”” for manifesta-
tion. In fact, in the Koran, God is said to be “The independent (or self-
sufficient, ghani) of the worlds” (Koran 3, 97). The Essence is described as
being, before any manifestation, in balance between two possibilities: it can
either continue in its state of hiddenness (#hafa’) and non-manifestation (/z-
guhdr), which is in itself more intrinsic and natural to its character, or go forth
in 2 movement of self-disclosure (/ajalli) and manifestation (g#bdr). What was
then the factor or cause that broke that balance and pushed or drived the
Essence from the state of hiddenness to that of manifestation? In al-Fargha-
nf’s view two factors have moved the Essence toward self-manifestation.

1. The “Inner Speech” (al-hadith ma‘a nafsi-ha).

The Essence is described as being from eternity in an inner dialogue
within itself (mutahadditha ma'a nafsi-ha fi nafsi-ha). Although al-Farghani
does not explain this thought at length, he does recognize that in the
Essence there is the presence of an “Inner Speech or Word” (hadith),
which is an interior movement from which the process of manifestation

originates.

2. The “Original Love” (a/-mahabba al-asliyya).

More powerful than speech was love, the original love (a/-mahabba al-
asliyya), which, flowing from the unfathomable depths of the Essence,
drove it toward its self-manifestation or, as al-Farghani says, broke the
balance (farjih) and made the Essence’s inclination toward manifestation
prevail over its intrinsical inclination toward non-manifestation. This
concept is explained at length throughout al-Farghani’s Introduction. He
also makes continuous reference to the quoted hadith “kunt* kanger,
where it is said: “I loved to be known.” (ahbabtu ‘an u'raf+).This original
love is described as the power that upholds the First Manifestation and
drives it toward its full realization, that is the full manifestation of its
possible aspects. In a well known hadith God says: “My mercy precedes
my anger”. By mercy, al-Farghani explains, the hadith means the desire of
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the Divine Essence to be manifested and by anger its restraint from it. In
God the desire to become manifest prevailed on the restraint from it and
so the process of self-manifestation set forth:

“The influence of Speech (badith) and Love (mababba) and the essential
inclination (a/-mayl al-dati) made the order of manifestation (bukm al-gubir)
prevail over the order of non-manifestation (la-gubir), because of the
antecedence (of mercy over anger). Consequently, the transcendent
Essence (a/-dat al-agdas) manifested itself to itself (tajalld), because it was
driven by this influence and this prevalence and this antecedence. In this
way, it [the Essence] became manifest (zabara) to itself in itself in the first
determination (a/-ta‘ayyun al-awwal) or in the first receptivity (al-qabiliyyat
al-ala), i.e. the Essence perceived (wajada, lit.«found») itself in this First
Self-disclosure (zajalli) and Manifestation (zubir)” .4

In addition, this essential love, that comes from the depths of the Mystery,
is the impulse and the drive towards the completion of the process of
manifestation (kamal al-zubir). Consequently, all the following stages of
manifestation will come about as effects of that original love. This process is
compared by al-Farghani with the flowing of the breath (nafas) in the act of
breathing. Different sounds and words are formed as articulations of the same
breath. In a similar way, all aspects (i%barat) and qualities (sifaf), that will
appear as distinct (mutamayyaza) and differentiated (mutaghayara) in the second
level are already present, still non distinct and non-differentiated, in this first
level.

This creative breath, by which everything comes to existence, has been
called the “breath of the Most-Merciful” (nafas al-rahman), exhaled from the
original love (al-mahabba al-asliyya) and the essential mercy (al-rahma al-dha-
fiyya) of the Essence, that is the transcendent Mystery.

b-3. The Designations of the First Manifestation (a/-tajalli al-awwal).

Al-Farghani designates the First Manifestation of the Mystery by many
names that become technical terms in his vocabulary and constantly recur
throughout his commentary. Some of these designations are just synonyms:

— the First Manifestation (a/-fajalli al-awwal)

— the First Determination (a/-ta‘ayyun al-awwal)

— the First Level: (a/-ruthat ot al-martabat al-ila)

— the First Consideration or Aspect: (a/-i tibar al-awwal)
— the Level of Absolute-Unity: (martabat al-abadiyya)
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Some other terms, have a special Sufi significance, especially when they are
contrasted to the correlated terms of the Second Manifestation:.#’
1. The Reality of Realities (bagigat al-haqa’ig).
The First Manifestation is the Reality of Realities, because it is the most
universal and inward aspect of all realities, Divine or created. It includes
everything, it is present in and permeates (sirdya) every other reality which
is but its partial manifestation or aspect.

2. The First and Supreme Isthmus (a/-bargakh al-awwal wa-al-akbar).

Isthmus is by definition a link that, at the same time, joins and separates
two realities. In the process of manifestation every degree is mediated by a
link that unites it to and separates it from the next one. Consequently,
there are as many isthmuses as are the degrees of manifestation. However,
only the First Manifestation is called the ““The supreme all-comprehensive
Isthmus of all other isthmuses and their original foundation” (a/-bargakh
al-akbar al-jami" li-jami" al-barazikh wa-aslu-ha)*8. 1t is called all-comprehen-
sive “isthmus”, because it contains implicitly what will be manifested
explicitly in the following stages. Consequently, the First Manifestation is
the universal mediator between the Mystery and all its manifestations.

3 The Station of the Nearest (waqam adna).

This designation has been taken by Sufis from a verse of the Koran
(K 53,9), in which the revelation is described as coming near to Muham-
mad to “‘the distance of the two extremes of the bow” (gab gawsayni) “or
nearer” (aw adna). For Sufis these two expressions came to indicate the two
highest degrees of nearness to God. In al-Farghant’s vision the station of
the “nearest’ (aw adna) is the highest point that can be reached in vicinity to
the Divine Essence. This lofty stage can only be attributed to Muhammad,
who alone reached this highest point of nearness, that is the level of the
Absolute-Unity (ahadiyya) of the First Manifestation. All other prophets and
saints can reach only the station of “the distance of the two extremes of the
bow” (gab gawsayni), which is the level of the Related-Unity (wabidiyya) of
the Second Manifestation, in which multiplicity becomes explicit.

4 The Eternal Reality of Muhammad (a/-hagigat al-ahmadiyya al-thabita).
Al-Farghani explains this designation saying that the Prophet Muhammad
was characterized by the utmost degree of justice (‘adala) and balance
(i'tidal). He was not dominated by a particular Divine Name, but he was
the mediating point (nugta wastiyya) among all the Names. For that reason
the reality of Muhammad is the supreme Isthmus (a/-bargakh al-akbar) and
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his light (nir) is the very First Manifestation, as a hadith says: “The first
thing God created was my Light” 4. This light that existed from eternity in
the Divine Essence became visibly manifested in the most pious (74gi) and
pure (nagi) heart (galb) of the Prophet Muhammad, who is, therefore, the
visible image (s#ra) of the First Manifestation and its eternal light. Because
of his preeminence, only the Prophet Muhammad, enjoys the station of the
nearest, the absolute vicinity to the Divine Essence, that is the level of the
Absolute-Unity (abadiyya).

Having established the distinction of the two fundamental aspects of
manifestation, al-Farghani applies this principle to some general qualities of
it: its perfection (kamal), its science (7/m) and its existence (wwid). These
qualities have a different connotation whether they are considered at the level
of Absolute-Unity (ahadiyya) or at that of Related-Unity (wahidiyya).

1. Perfection (kamal).

The First Manifestation, Oneness (wahda) is described under the aspect of
perfection (kamal), which is the supreme Divine quality of the Essence 0.
When this perfection is considered related to the Absolute-Unity (ahadiyya),
it is called perfection of the Essence (a/-kamal al-dhat-i). In it everything
must be perfectly one, being included (m#jmal) in the Essence and one
(wahdani) with it. Al-Farghani says that: “.everything is one and the same
Essence (‘ayn wapida) in relation to the vision (shubid) of the Real in its
absolute Oneness (al-haqq al-wahid al-ahad)”>'. This absolute perfection of
the Essence in its Absolute-Unity is said to be “without relationship to
anything” (bila shart shay’). However, as al-Farghani specifies, even at this
stage of absolute perfection of unity a “subtle trace” (athar khafi) of
multiplicity is present, in the same way as branches and fruits are present
in the seed of the palm tree.

When this perfection is considered related to the level of the Related-
Unity (wahidiyya), it is called perfection of the Names (a/-kamal al-asma’i) In
it all the infinite possibilities of manifestations of the Essence become
distinct and explicit, because it is:

“...the manifestation (gwbar) of the Essence to itself from the point of
view of its universality (&u/liyya) and its all-comprehensiveness
(jam ‘iyya), its contents (sh'ain), its aspects (i'tibaraf) and the loci of its
manifestations (magabir), as differentiated and specified (mufassal); and in
global and undifferentiated (m#jmal) way after having been differentiated
and specified (fafsil)” 52,
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Therefore, this perfection of the Names tells explicit relationship to
something (bi-shart sha'y), not only to “something’, al-Farghani remarks,
but to ‘many things’. In fact, at this level the Essence is displayed in all its
aspects (i‘tibarat), distinctions (famayyngat), determinations (fa‘ayyunat),
specifications (fafasil), names (asma’) and attributes (sifat), universal (kul-
liyya) and particular (jug’iyya), throughout all the levels of the created
universe (maratib al-kawn). The differenciation of all these aspects comes
about because of ‘the rule of the locus’ (hukm al-mahall), in which a given
degree of manifestation takes place and is situated.
2 The Divine Knowledge (%/m).
At the First Level of Manifestation, knowledge means the knowledge
which the Essence has of itself in its Absolute-Unity (abadiyya). At this
level, the knower and the known are one and the same, because it is: ““ the
manifestation of the Essence to itself with the inclusiveness of its aspects in
it and their realization. [This knowledge] is related to only one known
(malim wahid ) and has only one object: in it He knew only Himself” 33
However, even at this level multiplicity is somehow present, included and
implicit (mundaraj): in this “only One known” there is a “real oneness’
(wahda hagigiyya) with a ‘relative multiplicity’ (kathra nisbiyya).
At the Second Level of manifestation, that of Related-Unity (wabidiyya),
knowledge becomes knowledge the Essence has of all its possibilities and
particularizations. Consequently, knowledge at the level of means: “..the
manifestation of the Essence to itself in its contents (sh#'4n) with the loci of
manifestation of those contents: these are called its qualifications (s/fa7) and its
realities (baga’iq)” >* At this level, there is a real multiplicity (kathra hagigiyya)
and a relative oneness (wahda nisbiyya), because in it the objects of knowledge
are many, not only one as at the previous level. These objects or specific
aspects of the Essence that become explicit in the Second Manifestation are
summarized in the seven basic Divine attributes: Life (bayar), Science (7lm),
Desire (irada), Power (qudra), Speech (kalam, qawl), Generosity (jad), Justice
(‘adl, gist). From these qualities derive the correspondent Divine Names:
Living (bayy), Knowing (‘alim), Desiring (murid), Powerful (gadir). Generous
(jawad), Just (‘adil, mugsit).
3 Existence(wujid)>®.
At the First Level of Manifestation or Absolute-Unity (abadiyya) the
Essence finds or perceives only itself in its Oneness without multiplicity At
this level wujid is:
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“...the finding perception (wjjdan) of the Essence of itself in itself, in which
all aspects of the Related-Unity (wahidiyya) are included This perception
(wijdan) is a total, undifferentiated (m#jmal) act in which are included
(mundaraj) its specifications and differentiations (zafsi/) and which by its
nature refuses multiplicity (kathra), differentiation (mughayara), otherness
(ghayriyya) and distinction (tamayyug)” .5
At the Second Level of Manifestation or Related-Unity (wahidiyya) wujid
becomes the finding perception of all the determinations of the Essence,
implicit in the First Level. Here, however, w#jid can be considered under
two different aspects:
The first aspect is the perception as manifested to the Real (bagq), that is the
Essence’s perception of its determinations before any exterior manifestation
of them in the created world. At this level the Divine Names are manifest
and since they are manifestations of the same Essence, the Divine Names
are essentially one and have the same content, the same Essence. Nonethe-
less, they differ from one another, inasmuch as each one of them designates
the same Essence, but according to a specific determination or aspect of it,
expressed in a particular designation or name, as al-Farghani explains:

“... In fact, each Divine Name is the outward manifestation (gahir) of
Being (wwjad) which is the same Essence (‘ayn al-dhat), but viewed from a
particular determination (/a‘ayyun) and delimitation (fagayyud), in relation to
a specific meaning (ma'nd) or quality (sifa), as for example the Divine
Name of Living (hayy) [which comes from “Life” (bayat) and is a particular
determination of the Essence]”.57

The second aspect of wwjid is the perception of the manifestations of the

Divine Names in the created world (&balg), which is qualified by the “visible,

manifested existence” (a/-wwjad al-iyani) and it is further differentiated into

several degrees and levels of existents, which are called the levels of the
universe (maratib al-kawn). At this level:

“[These different levels] are: the levels of spirits (arwah), that of images-

archetypes (wital) and that of sense perception (biss) All these determinations

of the existence (wwid) are called created universe or world (khalg)” .58

In the created world perception is linked with the specific level of each

created being. Each created being is determined and limited in such a way

that it can directly perceive (yajidu) only the beings of its own level: e.g. the
spirits directly perceive the spirits, the images-archetypes perceive the images-
archetypes, the corporal bodies perceive the corporal bodies. These beings
exist only by the creative act (jjad — khalg ) by which: “... the Creator
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(khalig) and the Giver of existence (m#id) — be He exalted and praised —
gives to the worldly realities (baqga'iq kawniyya) their faculty of perception
(wijdan) with its own correspondent determination (za ‘ayyun)”.>

c. The Second Manifestation of the Mystery (a/-tajalli al-thani): its aspects and
names.

The two levels of manifestation, namely that of Absolute-Unity (a/-aha-
diyya) and that of Related-Unity (a/-wahidiyya), which both derive from
transcendent Oneness (wahda) of the Essence, are so intimately correlated that
it is impossible to describe one without reference to the other. What is hidden
and implicit in the first level becomes manifest and explicit in the second
level. This is the rule (bwkm) that links them together, as already said.
However, a more specific description of the Second Manifestation is neces-
sary.

c-1. The designations of the Second Manifestation.%0

The designations of the Second Manifestation, mentioned in al-Farghant’s
Introduction, can be divided into two general groups.

1. A first group contains the general designations that are correlated and
opposite to the corresponding designations of the First Manifestation:
— the Second Manifestation: (a/-fajalli al-thani)
— the Second Determination: (a/-ta'ayyun al-thani)
— the Second Level: (a/-martabat, al-rutbat al-thanya)
— the Level of the Related-Unity: (wartabat al-wahidiyya).

2. A second group contains specific designations that are related to particular

Sufi or philosophical conceptions, such as:

a. The level of Divinity (martabat al-uliha), because at this level the name
God (A/lah) is manifested.

b. The world of meanings or ideas (‘@lam al-ma'ani), because at this level
the ideas and meanings of all realities, both general and particular, are
present in the Divine knowledge. For this reason it is also called the
presence of the eternal knowledge (badrat al-‘ilm al-agali) and the level
of the possible beings (martabat al-imkan), because from eternity all
possible beings are present in the Divine knowledge, before being
manifested in actual existence.
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c. The presence of the Cloud (‘ama) (al-hadrat al ‘amad’iyya), because the
Second Manifestation as the linking isthmus (bargakh) between Oneness
and multiplicity.

d. The perfect Human Reality (a/-hagiqat al-insaniyya al-kamaliyya), because
the Second Manifestation is the perfect realization of human essence,
which is conceived as the most universal and all comprehensive reality
including and encompassing all other realities.

e. The station of “the distance of the two extremes of the bow” (gab
gawsayni), because the Second Manifestation is the station of saints inferior
to the station of the “Nearest” (aw adna) proper to Muhammad.

c-2: The Divine Names (a/-asma’ al-ilahiyya).o!

At the level of the Second Manifestation multiplicity becomes manifest in
all its aspects in two basic orders: the uncreated order of the Divine Names
(al-kathra al-asma’iyya), and the created order of the created entities of the
universe (al-a’yan al-kawniyya). Al-Farghani dedicates many pages to the
description and classification of the multiplicity of the Divine Names. The
Divine Names are ordered in a hierarchy that goes from the most general to
the most specific. The main group of Divine Names, mentioned by al-
Farghani, are:

1. God (allah) and the All-Merciful (al-rahman).

These two Names are the first to be manifested out of the transcendent

Essence at the Level of the Related-Unity (wahidiyya), called for this reason

the level of Divinity (martabat al-uliha). They are the most comprehensive

of all the Divine Names and stand in reciprocal relation as the inward
aspect (batin, allah) to outward aspect (3ahir, rabhman). God (allah), being the
most comprehensive of all Names cannot be known directly, but only
through its own manifestation in the act of creation, which is brought
about by “the breath of the All-Merciful (nafas al-rahman)”. Therefore, the

All-Merciful (a/-rahman), as the outward manifestation of the name of God,

is called “the outward of the very essence of the name of God (allah)” 2.
2. The Negative Names (asma’ salbiyya).s>

These names deny that in God there can be any kind of similarity with

created qualities (fashbih) and stress God’s transcendence or incomparabi-

lity (tangih) with respect to creation. In fact, they are strictly related to the

Absolute-Unity of the Essence (a/-abadiyya al-dhitiyya) and, therefore, they

are called the names of the Essence (asma’ al-dhit, al-asma’ al-dbatiyya).
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They are also called “the keys of the Mystery” (mafatih al-ghayb), ** as if
they were the keys that protect the transcedence and inaccessibility of the
Divine Essence. These seven negative Names are:

— al-agali: the Beginningless, Eternal; God is without beginning.

— al-ghani: the Independent, the Self-sufficient; God is not in need of
anything outside Himself.

— al-fard: the Singular, Unparalleled; nothing is like God

— al-witr: the Solitary, Unaccompanied; nobody can be God’s companion
— al-guddiis: the All-holy; no defect can be found in God

— al-salim: the Peaceful; there is no conflict or struggle of qualities in God
— al-subbih: the most Exalted and Glorified; God is beyond any descrip-
tion or qualification, as indicated in the expression: “Be He exalted”
(subbana).

The so far mentioned Names denote, by their negative connotation, the
Essence in its transcendence and inaccessibility. Other Divine Names
express some positive determinations (7a ‘ayyunat) of the Essence.

3. The affirmative Names (al-asma’ al-thubatiyya ).
These names are related to the Related-Unity (wabidiyya), source of all
determinations and multiplicity. Al-Farghani, drawing from previous Sufi
tradition, gives a classification of a large number of Divine Names. Among
them must be mentioned:
The Seven Fundamental Names (a/-asma’ al-asliyya al-sab‘a).5
These Names are derived from “the seven, most general and fundamental
realities present in God” (al-haqa’iq al-sab’at al-kulliyyat al-asliyya) and each
name corresponds to one of these realities, as follows:
1 Life (al-hayat), from which the Living (a/-hayy).
2 Will (al-irdda), from which the Willing (a/-murid).
3 Knowledge (a/-i/m), from which the Knower (a/-‘alim).
4 Speech (al-gawl, al-kalam), from which the Speaker (al-ga'il, al-mutakal-
lim).
s Power (al-gudra), from which the All-powerful (a/-gadir).
6 Generosity (a/-jid), from which the Generous(a/-jawad).
7 Justice (al-igsat, al-'adl), from which the Just(al-mugsit, al-‘adil).
These names are also called the “Seven Leaders or Chiefs” (al-a’immat al-
sab‘a) because all the other Names are derived from them, especially the
ninety nine Names (al-asma’ al-tis'a wa-I-tisin), common to Islamic piety.
Beside these, other categories of Names are mentioned but not clearly
explained by al-Farghani.
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At the end of his classification of Names, al-Farghani stresses again the
essential unity of the multiplicity of Divine Names. In fact, all these
innumerable Names are summarized in and encompassed by the Muhamma-
dan Reality, which is is called the presence of the Cloud (al-badrat al-
‘amd’iyya), because it joins Divine and created realities, and Reality of Realities
(hagiqat al-haqd'iq), because it encompasses all other realities:

“[These Names are].. differentiations and specifications (afsil) of the universal
and all-comprehensive Reality of Muhammad (a/-hagigat al-kulliyya al-mubamma-
diyya al-shamila), called also the Reality of realities (bagiqat al-haqa’iq) that is
pervasively present (sariya) in each Name as the total is (present) in its part.

This is the first, supreme, eternal and fundamental isthmus (a/-barzakh al-awwal
al-akbar al-agdam al-asli )’ %°.

d. The Levels of the Universe (maratib al-kawn).t’

After the elucidation of the First and Second Manifestation, al-Farghani
dedicates the second and third part of his Introduction to the description of
the created beings. The first part can be considered al-Farghant’s ontology,
the following parts can be regarded as his angelology, cosmology and
anthropology, which are quite similar to Ibn “Arabi’s vision%. Up to this
point, I have given a detailed description of the first two levels of manifesta-
tion, because they are the most original side of al-Farghant’s thought. In the
following, I will focus on al-Farghan?’s anthropology, giving only a very
brief idea of his angelology and cosmology.

The sum of created beings constitues the created world (#halg) or universe
(kawn), which is the created level of the Second Manifestation and reflects its
uncreated level, the Divine Names. The created being is qualified as having
an existence (wwid) which is derived from (mufad) and related to (mudaf) the
Divine Names. In fact, all created beings come into existence through the
creative word ““be” (&u#n), as mentioned in the Koran.(K 16, 40). It must be
noted that the word “be” (kun) in Arabic is the imperative form derived from
the same root as the verbal noun universe (kawn). These two terms are
linguistically and semantically strictly correlated. Therefore, all created beings
at all levels are effects (athar) and manifestations (magahir) of the Divine
Names. Consequently, all created levels are also arranged in a hierarchy so
that lower levels are manifestation and unfolding of higher levels.

The created world (khalg) or universe (kawn) is composed of three general
levels in which all created beings are grouped. These three levels are: the level
of Spitits (martabat al-arwah), which is invisibile, the level of Corporeal Bodies
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(martabat al-ajsam), which is visible, and the level of Images-Archetypes
(martabat al-mithal), which lies between the two.

d-1. The Level of Spirits (martabat al-arwah).®®

The level of Spirits (martabat al-arwah) is invisible and is called also the
world of Dominion (‘@lam al-malakit) and the presence of Invincibility (badrat
al-jabardt). At this level many realities are found, such as the Angels (wald’ika)
or Spirits (arwah), after which this level takes its name. Spirits are charged
with special functions in the government universe.

The level of Spirits also has an internal structure that reflects the process of
unfolding from unity (wahda) and comprehensiveness (jmal) to multiplicity
(kathra) and specification (afsil). The aspect of unity is the lofty Pen (a/-galam
al-ald), called also the first Intellect (a/- ‘ag/ al-awwal) or the universal Spirit (a/-
rith al-kulli). The aspect of multiplicity is called the preserved Tablet (a/-lawh
al-mahfiz), called also the universal Soul (a/-nafs al-kulliyya). On the whole, al-
Farghant’s angelology is almost identical to that of Ibn “Arabi.

The dominant Spirits or Angels (a/-arwah ot al-mald’ika al-mubaymana) are
the four pillars (arkan) of the Tablet and manifest the seven general Divine
Attributes in the following order:

— ILsfird’il reflects the qualities of Life and Justice.

— Jibril reflects the qualities of science and Speech.

— Mikha'il reflects the qualities of Will and Generosity.

— Izgrad’il reflects the quality of Power.

d-2. The Level of Images (martabat al-mithal) and the Level of Corporeal
Bodies (martabat al-ajsam)7°.

Under the world of Spirits come two other worlds: the Level of Corporeal
Bodies (martabat al-ajsam), perceived by the sense Perception (hiss), and the
world of Images or Archetypes(‘@lam al-mithal), which lies intermediate
between the worlds of Spirits and corporeal Bodies. The description of these
two worlds constitues al-Farghant’s cosmology. Out of this complicated
cosmology which is crowned by the appearance of human being, we shall
mention only some traits. These two worlds too, being manifestations of the
Divine Names, are arranged in a similar hierarchical order.

1. The Dust (a/-haba’) is first and basic element, common to both worlds,
Images and Bodies, and corresponds to the philosophical concept of the
prime matter (materia prima), which is thought to be the fundamental
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element of the whole universe’!. The Dust comes from the Tablet, when
this manifests itself in a lower level and it is defined as the universal
capability of all forms, simple and composite. When this universal element,
the Dust, is considered in composition with its four basic, dynamic
principles (heat, cold, humidity, dryness), it becomes manifest as nature
(al-tabi'a), which is the generative principle of all beings, in the world of
Images (‘Glam al-mithil) and the world Sense perception (‘Glam al-hiss).
Because of its universality, Nature also is called all-comprehensive isthmus
(barzakh jami").

. The world of Images or of the subtle beings (‘@lam al-mithal) is the level of
beings that are not composite of parts and are not divisible. Two main
elements are mentioned in this level: one reflects its unity and the other its
multiplicity.

The first element is called the Throne (a/-‘arsh), which is the form that
comprehends all forms of the composite visible world and fixes the general
dimensions of time and space. The Throne is particularly related to the
name of the Most-Merciful (a/-Rahman), because this name has the domi-
nion over the Universe. In fact, a Koranic verse reads: “The All-Merciful
sat upon the Throne” (K z0,5): that means that He took possession of the
whole Universe.

The second element is the Footstool (a/-kursi), which is the particulariza-
tion of the content of the Throne. The Footstool is thought of as the place
on which God places his two feet, which represent the two opposite
aspects of God’s mercy: grace and wrath, command (azr) and prohibition
(nahi) together. In fact, God’s Names are arranged in two opposite series:
one series of Names reflects God’s beauty (jamal), as the Expander (a/-
basit), the Vivifier (mubyi); the other series reflects God’s majesty (jalal), as
the Contractor (al-gabid), as the Slayer (mumit). Consequently, every
created being is a manifestation of one of the Names of God subjected to
their law of opposites: it can manifest either a Name of beauty (jamal) or of
majesty (ja/al). The Footstool reflects the world of Spirits in the form of
subtle, non-divisible Images (mithal) and, therefore, is the linking point
(barzakh) between the spiritual and the corporeal world.

. The Level of corporeal bodies (martabat al-ajsam), called also the world of
sense perception (‘@lam al-hiss) or the visible world (‘@lam al-shahida),
emerges from the Footstool and is the receptivity of all forms which are
composed by divisible elements (‘unsiriyya murakkaba). The first order of
the corporeal bodies are the seven celestial spheres (afldk), related to the



354 GIUSEPPE SCATTOLIN

Seven Divine Names. Under the celestial spheres are the four elements of
nature (arkan al-tabi‘a): fire, air, water and earth. From these elements
originate the three orders of generated beings (a/-muwalladat): minerals,
plants and animals. Each order is in fact a special composition (migaj) of
the same four elements.

In al-Farghant’s cosmology, also in this respect very similar to that of Ibn
“Arabi, there is a strict correlation between the order of the Divine Names
and the elements of the universe, visible or invisible. In this way a
impressive vision of the unity and cohesion of Being at all levels is

achieved, as shown in the following pattern:

Divine Names Spirits Dust Nature
Life Isfrail Heat Hire
Knowledge Jibril Cold Air
Will Mika'il Humidity Water
Power Tzrail Dryness Earth

2. Adam and the Human Reality (al-haqiqat al-insaniyya), Muhammad
and the Muhammadan Reality (al-haqiqat al-muhammadiyya).”

a. Human Reality (a/-hagigat al-insaniyya).

Al-Farghani concludes the description of the created world mentioning the
formation of the human being in Adam, the prototype of humankind (a/-
insan), called also human reality (a/-hagigat al-insaniyya) or human consitution
(al-magaj al-insani). Human being has a special place in the created universe
because, though last in the order of manifestation, it is the first in order of
intention and the goal of all creation. In fact, because of its composite
costitution (magdj murakkab), human being is all-comprehensive (jami) of all
orders of Being, it is a summary of all previous levels of manifestation.
Humans possess some characteristics that are unique in respect with all other
beings. These characteristics can be summarized in the following.

a-1.Image of God (s#rat Allah).

“God created Adam in his own image”, says a hadith, often quoted by
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Sufis, echoing a well-known biblical theme. In al-Farghan?’s thought, this
hadith means that Adam is the image of the Second Manifestation (a/-tajalli
al-thani), also called the visible manifestation of the breath of the All-
Merciful (al-tajalli al-nafasi al-rahmani al-gahiri). For this reason he is
comprehensive (jami") of all Divine Names (asma’) and Qualities (sifat), in
their interior and exterior manifestations. Adam is the visible image (si#ra
mahsisa) in which has been breathed the Divine Spirit (rih ilahi manfiikh)
without intermediate (bila wasata)™ and for this reason created and uncrea-
ted aspects are united in him in a sublime balance.

a-2. Vice-gerent of God (khalifat Allah).

Along with another Koranic and Sufi tradition, al-Farghani extols the
position of the human being above all other orders of being. The Koranic
revelation calls Adam the vice-gerent of God (khalifa) (K 2, 30) and
attributes to him the knowledge of all the Names (K 2,31). In al-Farghant’s
view these two qualifications mean that the human being is all-comprehen-
sive (jami") of all the Divine Names and Perfections (jami" al-asma’ wa-I-
kamalat). In him two images merge: the image of God (sirat al-hagg) and
the image of the cosmos (sirat al-khalg). Because of his composition,
human being is characterized by the qualities of all-comprehensiveness
(jam ‘iyya), universality (ku#lliya) and perfection (kamal)75. These characteris-
tics raise the human being not only to a higher rank than any being of the
visible universe, but also far above the angels. These are, in fact, limited to
a definite order of being, the spiritual one, human being is a synthesis of all
Divine qualites For this reason the angels were ordered to prostrate before
Adam (K z,30-34ss.). All of them obeyed, recognizing the superior status
of Adam, except Iblis who rebelled against God’s order. In fact, only to
Adam, the prototype of human being, could God attribute the highest
degree of relationship with himself, as al-Farghani says commenting this
Koranic verse:
“...by this perfect receptivity (gabiliyya) 1 made him my vice-gerent
(khalifa), in My perfect knowledge of Myself and in My perfect vision of
Myself by himself in himself and in all things; in My love for Myself
(mahabbat-i dhat-i), both absolute and conditioned, and in the manifestation
of Myself to Myself (gubdr- li-nafs-7) in the perfection of My Essence and
Names, both in general and in particular”77.

A human being is a mirror that reflects the perfection of the Divine
reality and its names to the point that another hadith says: “Whoever
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knows himself, knows his Lord”. This hadith points to the hidden
sublimity of the human reality which is present in every human being.
However, above all ranks of beings, human and not, the reality of the
prophet Muhammad, called the Muhammadan Reality (a/-hagiqat al-muham-
madiyya) has a special and unique place. This is a central concept of al-
Farghani’s Sufi vision which is repeated time and again throughout his

Introduction and commentary.

b. The Muhammadan Reality (a/-hagigat al-muhammadiyya), the highest degree
of human perfection.”

Human reality finds its fullest expression and its highest realization in the
Muhammadan Reality (a/-hagigat al-muhpammadiyya). Human reality, as present
in Adam, is said to be the image of the Second Manifestation, while present in
Muhammad, becomes the image of the Mystery in its First inward Self-
manifestation, called the first isthmus (barzakh) that encompasses (jami”) the
Related-Unity (wahidiyya) and the Absolute-Unity of the Essence (abadiyya
dhatiyya). Consequently, the relationship between Adam, and in him all other
human beings, and Muhammad corresponds to the relationship between the
Second and the First Manifestation. Al-Farghani explains:

“Adam was in his reality comprehensive (jami®) of all [Divine] Names and
qualities, Divine and created realities that are included in the Second
Manifestation or isthmus. Muhammad, on the other hand, was in his reality
and image comprehensive (jami°) of the Keys [of the Mystery]|(mafatih [al-
ghayb]) and of the absolute One (a/-wahid al-ahad), which are included in the
First Isthmus. He has a real, unified all-comprehensiveness (a/-jam iyya al-
bhagigiyya al-ahadiyya), in which there is no prevalence of one order [of
qualities] over another” 7.

To sum up, while Adam, and every perfect saint, is the image of the second
level of manifestation, that of the Related-Unity (a/-wahidiyya), Muhammad is
the image of the first level of manifestation, that of the Absolute-Unity (a/-
ahadiyya). For this reason Muhammad’s rank is far above any being: after the
supreme Mystery itself, he is the highest one in the whole Being.

c. The Perfection of Self-vision (kamal al-istijla").80

It is in human reality that the return (raji’, marja") of the process of
manifestation takes place: a return from multiplicity to unity, from a
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decendant movement (nuz4l) to an ascendant movement (#r#j). In fact, the
transcendent Mystery, not only manifests itself in the process of self-manifes-
tation or self-disclosure (guhir, tajalli, jala’), but returns to itself, at the end of
the process, in an act of self-vision or self-realization (istz7/a’), in which all its
manifestations are unified. This act of self-vision, which takes place after the
deployment of the multiplicity of all the possible aspects of the Essence,
reaches its highest perfection in the human being and, specifically, in the
Muhammadan Reality. In humans the circle of being is concluded: multipli-
city and unity are not longer seen as opposite states, but as inclusive of each
other. In al-Farghant’s view, this act of self-vision (istzj/a’) is meant in the
Koranic verse: “Unto Him every thing will return” (K 11, 123). This process
of return goes through the same stages of the process of manifestation so that
to each level or degree of manifestation (jala’) corresponds a level or degree
of self-vision or self-realization (istijla’). In particular, the process of return
reflects the two main levels of manifestation, that is the Absolute-Unity
(abadiyya) of the First Manifestation (a/-tajalli al-awwal) and the Related-Unity
(al-wahidiyya) of the Second Manifestation (al-tajalli al-thani).

c-1. At the level of the First Manifestation (a/-tajalli al-awwal), which is also
called the Perfection of the Essence (a/-kamal al-dati), self-vision (istijla’)
is the realization of the Absolute-Unity (ahadiyya). Al-Farghani says:
“The perfection of the Essence implies also the perfect self-vision
(istijla’) of the transcendent and absolute one Essence (a/-dhat al-agads al-
wahid al-apad), that is its self-manifestation to itself through the Absolute-
Unity (abadiyya), which is comprehensive (jamiyya) of all forms and
aspects of its Related-Unity (wahidiyya), and the return of them all to
Himself, because of His own word: “Unto Him every thing will be
returned” (K 11, 123)81,

The vision of the all-comprehensive unity (a/-abadiyya al-jam ‘iyya) of the
Essence (dhat) can be realized only through the form of a human being
(maghar insani) who enjoys the highest degree of balance (‘adala) and
proportion (sawa'iyya). Such a degree of perfection has been actualized
exclusively in the most perfect constitution (magaj) of Muhammad whose
pure and pious heart encompassed the Real. Because of his eminent
perfection, Muhammad is called the perfect vicegerent (a/-kbalifa al-
kamil), the Reality of Realities (bagiga al-haga'ig), the first isthmus (a/-
bargakh al-awwal), the First Manifestation (a/-tajalli al-awwal), the inward-
ness of Being (batin al-wwjid), the eternal Light of Muhammad (a/-nir al-
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abmadi)82. Muhammad’s birth is extolled as the most important cosmic
and historical event. At last, after the descent through all the levels of
Being, the First Manifestation finally became manifest in the most
propitious time and in the most perfect and balanced human constitution
(al-mazaj al-a'dal), as al-Farghani says:

“It was the time for the self-vision (ist77/a’) of the First Manifestation (a/-
tajalli al-awwal), which is the absolute One (a/-wahid al-ahad) and possesses
the all-comprehensive unity (a/-abadiyya al-jam‘iyya) of the two orders of
Oneness (wabda), namely the Related (wabidiyya) and the Absolute (aha-
diyya) Unity, [it was time] to become manifest through the determination
(#a‘ayyun) of the constitution (mazdj) of a unified (wahdianz) human element
(‘unsiir insani) who will be the locus of manifestation (maghar) of the first
isthmus (al-barzakhiyya al-ila), but in a visible form (maghar siari), and
through the determination of a heart (ga/b) (made) out of that same
constitution, pure and pious, so that it will be a spiritual form (sira
ma nawiyya) of the isthmus”.83

Moreover, because of his perfect balance, Muhammad also received the
supreme scale (a/-mizan) of every reality, which is the Koran (a/-Qur’an):
the most perfect (akmali), all-comprehensive (jam'7) and universal (kulli)
word (gan/). This Divine Word is manifested in three general forms: the
first is the universe, called the Book of [God’s] Acts (al-kitab al-fi'li); the
second is the written text of the Koran, the book of knowledge and
wisdom, called the Book of Words (al-kitab al-qawli); the third is the
visible form of Muhammad (al-maghar al-abmadi), which is the most
unified and all-comprehensive form (a/-maghar al-apadi al-jam) to the
point that as his wife “A’isha could say: “His behaviour was the
Koran”.8¢

. At the level of the Second Manifestation (a/-tajalli al-thani) the self-vision

(al-istijla’) is the realization of the level of the Related-Unity (wabidiyya),
which is also called the Perfection of Names (a/-kamal al-asma’i), because
it encompasses the multiplicity of the Divine Names and qualities.
Self-vision at this level means the reunification of all aspects of differen-
tiation in a vision that is unified after the display of differentiation. This
Self-vision only takes place in the human reality or form, as al-Farghani
says:

“[Self-vision]...is the manifestation of the Second Manifestation (a/-tajalli
al-thani) to itself but through the human form, its heart, hearing and
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sight, in a vision (shubid) that is differentiated (mafassal) in its comprehen-
siveness and comprehensive (mujmal) in its differentiation” 5.

By this self-vision all the created effects (azhar) are brought back to
their source and cause, the Divine Names. These, then, are unified in the
seven fundamental Names. In the end of the process, the Second
Manifestation, also returns to its origin and source: the First Manifesta-
tion. This process of return happens in the human form because of its
unique chacteristics of comprehensiveness (jam iyya) and inclusiveness
(ishtimaliyya) of all the of Divine Qualities.

Historically this process has been realized in the missions of prophets
(anbiya’), messengers (rusul) and saints (awliya’), which are the highest
degrees of human perfection after the Muhammadan Reality. Here al-
Farghani introduces a classical topic of Sufism, that of the hierarchy of
saints or friends (of God) (aw/iya’) and the difference between prophecy
(nubuwwa) and friendship (walaya). Saints are manifestations of Divine
Names, consequently they are arranged in a similar hierachical order.
Before Muhammad a saint could be either a messenger (rasal), if he had a
Divine law (shar’) to enforce, or prophet (nabi), if he had no Divine law
to enforce. However, after Muhammad there will be no new prophet or
messenger, according to a basic doctrine of Islam. Consequently, the
saint-friends (aw/iya’) are now taking their sainthood from the heritage of
Muhammad (al-irth al-mubammadi) and are also arranged in a hierachical
order as vicegerents (khulafa’) and poles (agtab) of the community of
Muhammad (al-umma al-mupammadiyya)®. They are the guides (shuyikh)
that lead the faithful to the way of perfection.

In al-Farghant’s Sufi vision there is a clear and basic distinction between
Muhammad and the rest of the prophets and saints. Because of his
particular constitution, only Muhammad enjoyed the highest level of the
all-comprehensive unity (a/-ahadiyya al-jam ‘iyya), which is the level of the
perfect self-vision of the First Manifestation (kamal istijla’ al-tajalli al-
awwal)¥. On the other hand, all others, saints and prophets, can reach
only the level of self-vision of the Second Manifestation (istijla’ al-tajalli
al-thani), which is called the station of friendship (waliya) or proximity
(qurb).

In the end, al-Farghani touches upon the reality of the “Seal of
Friendship” (khatam al-waldya)®, a concept that had a very important
place in Sufism, especially in Ibn “Arabi. The “Seal of the Friendship” is
a saint who encompasses all forms of friendship or sainthood. Moreover,
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through the “Seal’ all beings will reach their final return to God, because
in him the Muhammadan heritage will be fully realized. Al-Farghani,
however, does not say who this Seal of Friendship is and does not
attribute to himself this title, as Ibn “Arabi did and other Sufis before and

after him.

d. The Six Universal Levels (a/-maratib al-kulliyya): an outline of al-Farghant’s
vision of Reality.

Up to now, we have being expounding in detail the complicated text of al-
Farghant’s Introduction. A synthesis is needed to have a clearer pattern of his
Sufi vision. Luckily, al-Farghani himself provides a summary of his general
vision of Reality in two dense pages of his Introduction8?. He says that
Reality is divided in six orders or levels, called the universal levels (a/-maratib
al-kulliyya), presences (hadarat) or worlds (‘awalim). These levels represent
different aspects of manifestation of the one transcendent Essence, therefore
they are also called places (mahall) or loci of manifestation (majali-mazabir).
The six levels are arranged in three basic orders: two levels are considered as
pertaining to the uncreated Real (bagq); three levels are found considered as
proper to the created world (khalg); the sixth level is the one that encompas-
ses all the other levels: this is the Perfect Man (insan kamil). This vision can be
outlined in the following pattern:

The Transcendent Mystery (a/-ghayb) or Essence (dhat) manifests itself:

a. at the real, eternal, uncreated Level (a/-hagq) in two orders:

1-. Absolute-Unity (a/-ahadiyya).

2-. Related-Unity (a/-wahidiyya), in which the Divine Names are included.
b. at the created level (a/-khalg), still part of the Related-Unity (a/-wabidiyya),

in three orders:

3-.  The Level of Spirits (martabat al-arwah).

4-. The Level of Images-Archetypes (martabat al-mithal).

s-. The Level of Corporeal Bodies (martabat al-ajsam).

c. in a all-comprehensive level (a/-jami®) that summarizes the whole process
of manifestation:
6-. The Level of the Perfect Man (martabat al-insan al-kamil).

These six levels unfold from the Essence in the following way:

1. At the beginning of the process there is the unveiled and unseen
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trascendent Mystery or Essence, signified by the hadith: “In the Beginning

there was God and nothing with him”.

2. This Mystery manifests itself its Oneness which includes the Level of the
Absolute-Unity (a/-abadiyya) of the First Manifestation (a/-tajalli al-awwal),
which excludes any kind of multiplicity, and the Level of the Related-
Unity (al-wahidiyya) of the Second Manifestation (a/l-tajalli al-thani), in
which the multiplicity of Divine Names are manifested and present in the
Divine, eternal knowledge.

3. Three levels follow which constitue the created universe (kawn):

a. The level of the non-composite, simple beings (martabat al-mawjidat al-
basita), which is the Level of the Spirits (martabat al-arwap).

b. The level of the composite beings (mwartabat al-mawjidat al-murakkaba),
which is distinct in two other levels according to whether their beings
are divisible in parts or not:

— The level of the subtle beings (a/-mawjidat al-latifa), so called because
they cannot be divided; this is the level of the Images-Archetypes
(martabat al-mithal).

— The level of the dense beings (a/-mawjidat al-kathifa), so called
because they can be divided into parts. This level is called: the level
of Sense Perception (martabat al-hiss) or the world of the Visible
(‘@lam al-shabada) or the level of the corporeal Bodies (maratabat al-
ajsam).

4. In the end, there is a sixth level, all-comprehensive (jami") of the five
previous levels and synthesis of uncreated and created levels. This is the
level of the Perfect Man which encompasses all realities (jami" li-l-jami")”
and is the perfect mirror of the transcedent Mystery. The reality of the

Perfect Man is realized in two basic degrees: Adam, that is the human
being in general, and the Muhammadan Reality, which alone reaches the

highest degree of unity.

e. Al-Farghani and Ibn “Arabi’s school.

After the description al-Farghant’s Sufi thought, a brief comparison must
be done with his two great masters: Ibn “Arabi and Sadr al-Din al-Qunawi,
Ibn “Arabi’s most prominent disciple and al-Farghani’s direct master. Though
a the substantial similarity is found between their Sufi vision and termino-
logy, there are some interesting aspects of dissimilarity which probably are
fruit of al-Farghani’s own original thinking.
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e-1. Al-Farghani and Ibn “Arabi.

First of all al-Farghani is indebted to Muhyt al-Din Ibn “Arabi, the great
spiritual master (al-shaykh al-akbar) of Sufi esoterism®. Some points of
similarity between them are: in both one finds the centrality of the hadith
“kuntu kangen makhfiyy*..”’, the basic order of manifestation, the classification
of the Divine Names?!, the three levels of the cosmos (maratib al-kawn) of
Spitits (arwah), of Images-Archetypes (mithal) and Corporeal Bodies (a/sad)®,
the idea of the Perfect Man (al-insan al-kamil) and the concept of the
Muhammadan Reality (a/-hagiqat al-muhammadiyya).®®

Dissimilarities between al-Farghani and Ibn “Arabi can be found in the
following points:

i. The concepts of Absolute-Unity (a/-ahadiyya) and Related-Unity (a/-
wahdaniyya)®*. Al-Farghani is credited to have provided a clearer descrip-
tion of the Second Manifestation of the Essence, Related-Unity, fixing its
name as wahidiyya, rather than wahdaniyya, as Ibn “Arabi calls it. Al-
FarghanT’s terminology is more consistent throughout his commentary.%

ii. A/-fayd (Effusion).%

The process of manifestation of the Essence is consistently called by Ibn
‘Arabi Effusion (fayd). Ibn “Arabi speaks of two levels of effusion. The
first is the Most Holy Effusion (a/-fayd al-aqdas) or the unseen Theophany
(al-tajalli al-ghaybi), which occurs inwardly, in the Divine science, where
the Divine Names are manifested and the ideas of all possible entities are
present from eternitv. The second is called the Holy Effusion (a/-fayd al-
muqaddas) or the Visibile Effusion (a/-fayd al-shahadi), which occurs out-
wardly, at the different levels of existence of created beings (wawjidat).
We remark that the same ideas are present in al-Farghant’s thought, but
the very term effusion (fayd) does not play any important role in his
vocabulary, it is almost absent from his text. Throughout his exposition,
instead of effusion (fayd) al-Farghani prefers the use of the terms self-
disclosure or manifestation (zajalli, yubir), also used by Ibn “Arabi. In
addition, the adjectives most holy (agdas) and holy (mugaddas) appear in al-
Farghani only as attributes of the Essence-Mystery (dhar-ghayb) not as
qualifiers of its manifestations.
iii. Imagination (a/-khayal).

In Ibn “Arab?’s Sufi vision the faculty of imagination (a/-khayal) plays the
very important function as the great isthmus (bargakh) linking different
levels of Reality, as it is abundantly explained by Chittick®?. In particular
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imagination (khayal) has the specific function of linking the spiritual with
corporeal world. On the contrary, in al-Farghant’s thought the very term
imagination (kbayal) is hardly mentioned in the whole Introduction and
commentary.
Al-barzakh (the Isthmus)
The concept of isthmus (barzakh) in Ibn “Arabl’s vision has a broad
function, including many realities®®. Al-Farghani reserves this term for
specific realities: the First and Second Manifestation, called the first and
second isthmus (a/-bagrakhiyya al-wla wa-I-thaniya ), the all-comprehensive
reality of the Perfect Man (a/-insan al-kamil) and the Muhammadan reality
(al-hagigat al-muhammadiyya), called also the all-comprehensive isthmus (a/-
barzakh al-jami").

c-2. Al-Farghani and al-Qunawi.

Sadr al-Din al-Qunawi, Ibn “Arab’s most prominent disciple and
oustanding leader of a Sufi school, is accredited to have reshaped Ibn
‘ArabT’s ontology.in a more systematic way?’. As already reported, al-
Qunawi has been the direct inspirer of al-Farghant’s commentary. This
fact can account for the close similarity of their Sufi vision!%. However,
some differences on some points seem to exist between the two Sufis.!0!
The Related-Unity (a/-wahidiyya).
Al-Farghani went further than al-Qunawi in defining the name and
functions of the Related-Unity (a/-wahidiyya), which is the Second Manifes-
tation of the Essence. This level is distinct from the Absolute-Unity
(abadiyya), although both are included in the First Level of Manifestation,
the Oneness (wahda).'"2
Al-Qunawi’s Five Presences (al-hadarat al-khams).
Al-Qunawi summarized the whole realm of the manifestations of the
Essence in the pattern of “Five Divine Presences” (hadarat), levels (mara-
tib) or worlds (‘awalim)'9, number adopted by many of his followers 104,
Al-QunawT’s five presences are:

1. The Divine knowledge (a/-i/m).

ii. The world of the Spirits (arwah).
iii. The world of the Images-Archetypes (mithal).
iv. The world of the corporeal Bodies (a/5dd).
v. The Perfect Man (al-insan al-kamil)10,

As shown above, al-Farghani provides a more articulated pattern of the

Presences and fixes their number at six, instead of five.
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In conclusion, it seems that Ibn “Arabi’s thought has not been conveyed by
his disciples in a fixed and close system, but in an quite open pattern of
thought that underwent a number of reshapings, first of all by his most
outstanding disciple. al-Qunaw1.

3. The return (al-ruji’) to the Essence through the different levels of
self-disclosures (tajalliyyat).!%

a. The journey (sulik) of return.

In the last part of his Introduction (mugaddima) al-Farghani describes the
path of return (r#i") of human being, and in it of the whole created universe,
to its Origin. He begins with the general remark that human constitution
(magaj insani), being a result of such a long process of manifestation and the
outcome of so many and different factors, is always in a fragile balance. In
humans, the forces of the animal and vegetative nature can obscure the
spiritual spirit (r#h r#hani) and the unified heart (galb wahdini), with the
exception of such elected characters as Muhammad and the saints. Because of
his constitutional weakness human being is always in need of radical self-
reform (islah al-nafs), to be achieved through strenuous struggles (m#jahadat)
and strict discipline (riyadat). In this path of reform the human person
becomes a spiritual traveller (sa/i&) in need of both a law (shar”) that shows the
path and direction of an experienced guide, who has reached the Truth
(shaykh muhaqqig). This guide will be like a doctor (fabib) who will cure ( 7/aj)
him from all his spiritual deseases and weaknesses!?”. In describing this
process of reform al-Farghani expounds the traditional Sufi teaching on the
spiritual journey (s#/itk) to perfection. This journey goes through a fixed set
of spiritual stations (wagamat) and states (apwal).

The process of return 1% begins with the awakening of the soul brought
about by an enlightment coming form the natural light (var fitr7) present in
the soul in spite of all the darkness of its spiritual decay and from hearing
(sama’) the call of the Real through his messengers. Then the soul becomes
attracted once again to the Real and desires to free itself from its state of
slavery. It is taken by a feeling of sorrow and decides to enter the path of
conversion (fawba). Al-Farghani outlines the whole process of the spiritual
journey as a progress through three fundamental stages, already fixed by Sufi
tradition!. These stages are the station of Islam (magam al-islam), based on
the observance of the law; the station of faith (magam al-iman), based on the
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practice of asceticism (g#hd); the station of perfect goodness (magam al-ihsan),
based on a vision leading to the very essence of the tawhid (al-mushahada al-

Jaziba ila ‘ayn al-tawhid).

b. A return through four stages of Self-disclosures (?gjalliyyat).11°

The journey of return to the Real must go through the reverse of the
process of manifestation. Manifestation is as a movement of descent (nugil)
from One to multiplicity. The return, likewise, must be 2 movement of ascent
(su'ad, ‘wrdj) from multiplicity to One. In the description of this process of
return, al-Farghani introduces some new concepts and terms, correspondent
to those used in the first part of his exposition, and which constantly recur in
his commentary. Four stages of self-disclosures (/ajalliyyat) are identified in
the movement of return!!l,

b-1. The Outward Self-disclosure (a/-tajalli al-zahir?).
This self-disclosure happens at the level of the created beings, which are
the effects (athar) of the Divine Names and present themselves to the
soul (nafs) one after the other in different images (suwar). Each image,
being particular and distinct, becomes a veil (bz7ab) that hinders the
vision of other images. Then, the spiritual traveller (sa/i) lives in a
continuously changing state, called by Sufis, the station of change or
inconsistency (magam talwin). This state lasts until the traveller, in a flash
of intuition, realizes the unity of all manifest beings and discovers the
all-comprehensiveness of the Divine Name of the Outward (a/-zahir), in
which all beings are included as loci of its manifestion (magzahir). At this
point, the traveller overcomes the state of inconsistency and reaches the
state of stability (famkin). Now his vision is fixed in the One who acts in
all things, that is the contemplation of the unified Divine action of God
(mushahada fi'l Allah al-wahdani), which encompasses and permeates
everything. In al-Farghan?’s thougth, however, this is only the first stage
of stability (famkin), the highest stage will be reached further on. Now
the love of the traveller, which in the state of inconsistency was scattered
after many images and loci of beauty (magahir al-husn), finds its unity in
the contemplation of everything in the unity of the Divine creative act.
The spiritual lover also realizes that God is the only real Beloved (a/-
mahbib al-hagigi) in every image of beauty that captures his love. In al-
Farghant's view this stage is the starting point of Ibn al-Farid’s poem. In
fact, at the beginning of his Ta/yya, Ibn al-Farid describes the face of his
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Beloved as a cup (#4’s) from which he drinks the wine of love. Al-
Farghani interprets the cup as the locus of manifestation of the Divine
beauty (maghar al-husn) and the wine as the Divine love (gawha al-
mahabba), is poured out into the heart of the traveller through the
contemplation of the one Divine act displayed in multitude of beings,
which are its visible manifestations.

The Inward Self-Disclosure (a/-fajalli al-batini).

This self-disclosure is also called the Presence of the Divine knowledge,
because in it all beings are present in their knowable images (suwar
%miyya) and in their universal names (a/-asma’ al-kulliyya). The Divine
Names are the source of the true knowledge of things and are all unified
in the Name of Inward (batin). In the Divine knowledge all the Sciences
of the unseen (a/-ulim al-ghaybiyya) and the Divine secrets (al-asrar al-
ilahiyya) are included. In this way the multiplicity of the exterior world is
brought to unity and the traveller passes from the state of inconsistency
to the state of stability (famkin) in the unity of the Divine names.
Nonetheless, the traveller continues to live in a conflict, because the two
aspects of reality, the outward and the inward, are seen as contradictory
and each aspect is a veil for the other, as well as each Divine name is a
veil for other Names. True stability can be only reached in a superior
synthesis.

. The All-comprehensive Self-disclosure (a/-tajalli al-jam ).

This Self-disclosure is called the Presence of the perfect All-comprehen-
siveness (badra jam" al-jam") and “the distance of the two extremes of the
bow” (gab al-qawsayni). At this level the limit (tagayyud) and the opposi-
tion (diddiyya) of the two previous orders, outward and inward (gahiri
and batini), are overcome, one is no longer a veil for the other. The
outward and inward aspects are now unified and brought back to their
original unity, that is the Related-Unity (a/-wahidiyya) of the second
determination and isthmus (a/-ta‘ayyun al-thani wa-I-barzakhiyya al-thanya).
Only a perfect (kamil), all-comprehensive (shamil al-jam iyya) heart (galb),
which has reached the utmost degree of “annihilation’ or passing away
from self (fana’), can reach this stage of unity. At this point annihilation
becomes ‘“‘annihilation from the awareness of annihilation™ (fand’ ‘an
shubid al-fana’), in which the traveller does not keep any trace of self-
awareness. Now he also reaches the utmost degree of stability which is
called stability in inconsistency (a/-tamkin fi-I-talwin), because there is no
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more opposition between the unity of the inward and the multiplicity of
the outward aspect of reality. In the presence of the perfect all-compre-
hensiveness (badra jam" al-jam") the synthesis (jam") of the opposite
aspects of being is realized as al-Farghani says:

“... the end comes back to the beginning to accomplish the circle (da’ira)
of manifestation so that it must be evident to all as knowledge (7/m),
vision (‘ayn) and absolute certainty (bagq, wa-hagiga) that everything (a/-
amr) belongs to God. From him it has its begining and unto him it finds
its end: “Everything in fact will go back to him” (K 11,123). He is the
First and the Last, the Outward and the Inward, the Knower of
everything”.112

This stage corresponds of the Second Manifestation (al-zajalli al-thani) or
of the Related-Unity (wahdiyya) in the movement of descent. Prophets
and saints can arrive to it in their way of return. But, above this stage
lies the highest perfection of unity reserved only to Muhammad.

The Level of the All-comprehensive Unity (martabat al-ahadiyya al-
Jam ‘iyya).
This level is also called the perfect, all-comprehensive Self-disclosure of
the Essence (al-tajalli al-dhati al-jam'i al-kamali) or the awareness of all-
comprehensiveness (sahw al-jam’) and corresponds to the level of Abso-
lute-Unity (ahadiyya) of the First Manifestation (a/-tajalli al-awwal). It is
also designated as the Muhammadan Station (a/-magam al-mubammadi),
because it is exclusive to the prophet Muhammad, and the station of the
“Nearest” (aw adna), because it is the nearest level to the absolute
Mystery. In it the two movements of Manifestation (fgjalli-jala’) and
Self-vision (istijala’) reach their utmost degree of realization. Beyond this
level lies only the unfathomable abyss of the transcendent Essence, the
absolute Mystery. This supreme stage of unity is realized only in the
most perfect human being, when:
“...was born the pious, pure, most unified (ahadi) all-comprehensive
(jam'i) heart of Muhammad (ga/b ahmadi), which is the image of the very
First Original Isthmus (s#ra al-barzakhiyya al-ila al-asliyya) and in it is
manifested the very First Manifestation (a/-tajalli al-awwal) which is the
All-comprehensive Unity (a/-ahadiyya al-jam‘iyya) of all Names: general
and particular, original and derived, of the Essence and of its Qualities”.
113

These are the supreme qualifications of the Muhammad Reality, which
continuously recur throughout al-Farghani’s commentary.
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4. The stages of the Ta’iyya.!!4

At the end of his Introduction (mu#gaddima) al-Farghani gives a synthesis of
the main stages of the spiritual journey which, in his view, are described in
Ibn al-Farid’s Tad'iyya. Although al-Farghani is not explicit in this instance, it
can be argued from his explanations that these stages correspond to the four
Self-disclosures, previously described. Al-Farghani finds these four stages in
one of the most important hadiths in the Sufi tradition, the so-called “jadith

kuntu sam’ a-hu’’ 113,

a. The stage of Love (a/-mahabba).

A great part of Ibn al-Farid’s poem is a description of love in all its stages
(atwar). This is the first spiritual stage of the traveller (sé/z&) who realizes
the first part of the hadith: “My servant draws near to me through
nothing I love more than that which I made obligatory to him. My servant
never ceases drawing near to me through supererogatory works until I
love him (ahbab-tu)..”. This stage corresponds to the outward Self-disclo-
sure (al-tajalli al-3ahiri). 116

b. The stage of Unity (a/-tawhid ).
At this stage unity between the servant and his Lord is realized, as the

3

same hadith says: “...then, when I love him, I am his hearing (kun-tu
sama’a-hu) through which he hears etc.”. This stage corresponds to the first

stage of the inward Self-disclosure (a/-tajalli al-batini).

c. The stage of the True Knowledge (a/-ma rifa).
This knowledge is the knowledge realized by the Lord Himself by which
the servant knows, after his complete annihilation, as the same hadith says:
“... by Me he hears, by Me he sees and thinks”. This stage can correspond
to the second stage of the inward Self-disclosure (a/-fajalli al-batini).

d. The stage of Perfect Realization (a/-kamal wa-I-tahqiq).
At this stage all contradictions are overcome in unity, because this stage
has the characteristic of the all-comprehensiveness (jaz") of all levels. This
stage is proper to the perfect (kummal) saints and vicegerents (awliya’ wa-
khulafa’). It corresponds to the all-comprehensive Self-disclosure (a/-tajalli
al-jam’p).

e. The Muhammadan Presence (a/-hadrat al-mubammadiyya)
This is the highest and the most perfect stage (martabat al-akmaliyya) of
return to unity, that is the Absolute-Unity, beyond which there is only the
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absolute Mystery of the Essence. It is exclusive of Prophet Muhammad
and nobody else can reach it and is qualified as the level of the All-
comprehensive Unity (martabat al-abadiyyat al-jam ‘iyya).

In the end, al-Farghani gives a general idea of Ibn al-Farid’s Sufi state in
composing his poem:

“...but he [Ibn al-Farid] has described those stages in general in a language

(/isan) derived from the station of Muhammad (wagam mubammadi), which

permeates (siraya) by the All-comprehensiveness of his Unity (abadiyya

Jam ‘iyyati-hi), every order and every being (maratib wa-ashiya’)” .1V’

In al-Farghan?’s view Ibn al-Farid’s language was “speaking on behalf..”
(hikaya ‘an) and “‘translation of..”” (tarjumaniyya) the station of Muhammad
(magam mubammads). This statement implies that Ibn al-Farid was only
translating into words the experience of the highest level of spiritual
realization which, as al-Farghani has repeated many times, is exclusive to the
Prophet Muhammad. However, here a problem arises: did Ibn al-Farid also
have such an experience and reach such a state? Did he identify himself with
that Reality? Otherwise, how could he speak about something of which he
had no experience? Did such an experience lead to the union with the
supreme Reality and how? All these problems should be faced in the
comparative study of al-Farghani’s commentary.

In conclusion, al-Farghant’s Introduction has been praised not only as a
clear summary of his own Sufi thought, but as the methodological premise of
his commentary. In fact, in it are found the basic concepts and terms al-
Farghani uses in interpreting Ibn al-Farid’s poem. For this reason 1 have
given an extensive and detailed account of it.

C. AL-FARGHANI'S COMMENTARY (SHARH).

1. Something about al-Farghani’s Commentary.

After the Introduction, al-Farghani begins his large commentary which
extends over 489 pages: vol.I p.107-358, vol.II p.1-238. Al-Farghani does not
mention the source of the poems’s text which shows to be substantially
identical to the most recent critical edition published by “A. M. “Abd al-
Khaliq in Cairo, 198418, This fact witnesses a remarkably faithfulness in the
transmission of Ibn al-Farid’s poems. Yet, both al-Farghini and ‘Abd al-
Khialiq depend on “Ali’s si6z Ibn al-Farid’s recension!’. However, both
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ignore an older recension, recently published by A.]J.Arberry!?0. The text of
the poem is clearly printed, but the verses’ numeration is somewhat erratic:
numbers are missing or repeated, so that, in the end, the last verse is
numbered v.768 instead of v.761, the actual number of the poem’s verses. Al-
Farghani provides a remarkable explanation of every verse, first on a
linguistic, then on a Sufi level. Sometimes he extends the explanation of some
topics into further elucidations. He does not explicitly mention the sources of
his thought, but they can be guessed from names occurring here and there.
Around forty Sufis are mentioned, among them a special place have al-
Farghan’s masters, always mentioned with distinguished titles:

Sadr al-Din Muhammad Ibn Ishaq al-Qunawi is called “Our master (sayyidu-
nd), the perfect leader, who has realized Reality (muhagqig)” (voll, v.69,
p.174; vol.Il, v.556, p.104; vol.II, v.614, p.137).

Muhyt al-Din Ibn “Arabi is called “The most perfect spiritual guide (a/-shayk)h
al-kamil al-mukammal al-akmal)’ (vol.l, v.69, p.174; vol. I, v.191, p.253;
vol.Il, v.501, p.219).

Muhammad Ibn al-Sakandani al-Baghdadi is called “Our spiritual guide and
master (shaykhu-na wa-sayyidu-na)”’ (vol.l, v.189, p.152).

Najib al-Din “All Ibn Buzghush al-Shirazi is called “My spiritual guide and
model (shaykh-i wa-qudwat-i) (vol.l, v.240, p.28; vol.II, v.560, p.109).

Shihab al-Din “Umar al-Suhrawardi is called “The head of all spiritual guides,
the Junayd of his time (shaykh al-shuyiikh, Junayd waqti-hi)” (vol.Il, v.598,
p.130 and v.723, p.202).

2. Al-Farghani’s partition of the Taiyya.

Although al-Farghani does not provide from the beginning a clear outline
of the Ta'iyya, from the titles of some sections, one can have a general picture
of his partition. This is based on the four journeys (safra/asfar) of the spiritual
traveller, which correspond to the four self-disclosures (fajalliyyat) of the
process of return. ‘

The 1st Part: vv.1-285, vol.I, pp 107-299. Al-Farghani does not clearly state
that the first three journeys are described in this verses, yet in v. 286 he
explicitly says that there the fourth journey begins.

The 2nd Part: v..286 vol.I pp 299 to v.761, vol.II pp. 238, that is all the rest
of the Ta'iyya is in al-FarghanT’s view a description of the fourth journey
under different aspects:
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a. in vv.286-333, vol.I pp. 299-334, the poet describes the aspects of unity
and knowledge.

b. in vv.334-387, vol.I pp.334-353, the poet describes the aspects of all-
pervasive love.

c. in vv.388-761, vol.I pp.353-357 to vol.Il p.238, the poet describes the
aspects of manifestations (¢ajalliyyat): unity (tawhid), the Divine qualities
of Beauty (jamal), Majesty (jalal) and Perfection (kamal), and knowledge

(ma'rifa).

Al-Farghan?’s division of the poem seems quite artificial and based on a
prefixed vision without inquiring first about the internal logic of the poem.
Nonetheless, al-Farghan’s commentary provides a lot of useful insights into
his Sufi vision and the cultural world of Ibn al-Farid’s time. In our linguistic
analysis of the poem we have fixed a different partition 21,

3. Al-Farghani’s method in interpreting the Ta’iyya.

Al-Farghant’s Sufi vision can be summarized in three basic patterns, into
which he has arranged the two basic movements of the unfathomable
Mystery: a movement from Oneness to multiplicity, called manifestation
(gubirr, tajalli) of the Essence, and a movement form multiplicity to Oneness,
called return (ryji’) or self-vision (istijia’). These three patterns, which recur
throughout his commentary, are:

a. The six levels of manifestation.

b. The description of God as Essence (a/-dat), attributes (sifat) and acts

(af‘al).

c. The four stages of self-disclosures (fajalliyyat).

4- A Comparison between Ibn al-Farid’s Text and al-Farghani’s
Commentary.

As a general remark, one can show that in Ibn al-Farid’s text there is very
little of all the complicated ontological, cosmological and anthropological Sufi
vision and elaborated terminology, expounded at length and in detail in al-
Farghan?'s Introduction. Ibn al-Farid’s pattern of thought is simpler and
clearly based on a lived experience rather that on a theoretical speculation,
though he does not ignore a number of Sufi technical terms.

Ibn al-Farid explicitly mentions only three basic stages of his mystical travel:
1. the stage of division (called a/-farg), in which he experiences the
separation from his Beloved.
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2. the stage of absolute unity (called a/-ittihad)'?? with his Beloved that
ends in self-identity, expressed in the words “I am My-self”’ (and iyya-ya).

3. the stage of universal union of everything in his “self” (ana) (called a/-
Jjam"). He does ignore the complicated subdivisions of this stage.

In particular, the important technical expression “The Level of the All-
comprehensive Unity (martabat al-ahadiyya al-jam‘iyya)”, the highest stage of
unity reached only by Muhammad, which is a key term, continuously
repeated in al-Farghani’s commentary, never recurs in Ibn al-Farid’s technical
Sufi vocabulary. The nearest notion to this concept is the so called Muham-
madan Light (a/-nir al-muhammadi), with which Ibn al-Farid clearly identifies
himself. This notion is parallel to the known concepts of the “Perfect Man’
(al-insan al-kamil) and the “Muhammadan Reality’ (a/-hagigat al-mubammadiyya),
mentioned by al-Farghani. I showed that Ibn al-Farid indicates this reality
only by the designations of al-gutb (the Pole) in vv. soo-1, and mafid al-jam*
(the bestower of union) in v. 751 (which corresponds to mufid al-asrar, i.e. the
bestower of spiritual powers, explicitly said of Muhammad in v. 625) and I
pointed out that Ibn al-Farid clearly identifies himself with this supreme
Reality123) concluding that no definitions or explanations are provided for
these names. It seems that Ibn al-Farid takes for granted that they are familiar
to the Sufi circles he is addressing. In fact, the term “pole’ (gu#b) has a long
history before Ibn al-Farid. Since the time of al-Hakim al-Tirmidhi (3rd/gth
c.) it had already come to designate the highest degree of sainthood (walaya),
which was thought to have its source in what was then designated as the
“Muhammadan Reality” (al-hagigat al-mubammadiyya ), that is the “Islamic
Logos”, the eternal principle and goal of the whole creation and the perfect
manifestation of the Divine qualities'?*. Under every aspect, Ibn al-Farid’s
poem seems far away from the complicated terminology of al-Farghant’s
Introduction.

From the semantic analysis of the poem it is quite evident that the
experience of ana (I, myself) is the center and the ultimate stage of Ibn al-
Farid’s Sufi experience. His travel is a process of going of his ana (I, myself),
from the state of separation (farg) and limitation, to a new awarness of unity-
identity (i#tihad), then into the universal, all-comprehensive union (jam").
This is the basic pattern of Ibn al-Farid’s mystical experience. It should
remembered, however, that Ibn al-Farid has matured his experience in a Sufi
context in which the idea of this universal union had already been developped
in the central idea of the Perfect Man (a/-insan al-kamil), though he himself
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does not use such expression. I have stated that the core of Ibn al-Farid’s
mystical experience is to be found first of all in his personal and deep
assimilation of the concept of the Perfect Man. Through such realization he
came to the full awareness of having attained his most profound aspiration,
the source of all mystical experience, that is the union with the Absolute.
Having gone through all the stages of love which leads the Sufi to the
complete annihilation of his personal qualities (fand’) in order to reach the
permanence in the qualities of the Beloved (baga’), the poet grows to a new
awareness. He finds that his empirical a#4, which at the beginning of his path
was still living in the stage of multiplicity and duality, has passed away in a
pure transparency of the true, unique aza: the absolute One. At this stage, he
experiences this absolute a#i as the unique center of all qualities and
movements in the whole universe. In this absolute aza the poet has comple-
tely merged to the point that there are no traces left of his previous, empirical
ana. Now, in a new transparent and transcendent awareness he realizes that
whatever he says or does is done by that One and absolute Subject, the only
Center of all, the only One who can say, in Reality, ana. Having attained the
Source of everything, he finds everything and that everything is in him, from
him and to him.!25

Such personal transformation seems to us the center of Ibn al-Farid’s
mystical experience. The way al-Farghani reads his complicated philosophical
world in the poetical terms of Ibn al-Farid appears quite artificial and, in
many instances, misleading. I have already pointed out the different meanings
that some terms, such as wujid (existence), rih (spirit), nafs (soul), dhat
(essence), have in Ibn al-Farid’s verses and Ibn “Arabi’s philosophy.

However, despite these differences between the visions and experiences of
the two Sufis, deep similarities must also be aknowledged and may have
facilitated the approach of Ibn “Arabi’s school to Ibn al-Farid’s poems. Both
experiences are rooted in a common Sufi background, heritage of the
previous century centered on the concept of the Perfect Man. Concluding my
research, I could say that the notion of Perfect Man (a/-insan al-kamil) had the
deepest influence in shaping Ibn al-Farid’s own mystical vision. This notion
had already found full development in the Sufi literature by the 6th-7th/12th-
13th centuries and had in Ibn “Arabi’s philosophy its most systematic
exposition. The ‘“Perfect Man”, the ultimate goal of the Sufi path, was
thought of as the perfect image of God, the mirror of his Divine qualities, the
supreme synthesis of the Divine Essence and its manifestations, the compre-
hensive union of the opposites, the source, exemplar and goal of all creation.
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In the analysis of the qualities of a4 in the stage of jam’, we have found many
traits common to this notion of the Perfect Man, but, at the same time, we
have underlined the difference between Ibn al-Farid’s vocabulary and that of
Ibn ‘Arabi. Consequently, one cannot consider, as many have done in the
past, Ibn al-Farid as an actual disciple of Ibn “Arabi. It seems more likely that
both Sufis might have drawn independently from a common background of
ideas, already well developed by their time. Each of them, however, has
edited these ideas in accordance with his own personal experience and taste.
While Ibn “Arabi and his school have developed them in a systematic and
philosophical thought, Ibn al-Farid has expressed them in a more experiential
and poetic way. A direct dependence of Ibn al-Farid on Ibn “Arabi seems
improbable not only on historic grounds, as already stated by some modern
scholars, but also due to linguistical evidence, as my study intends to prove.
In this way, we can account for both the similarities and dissimilarities
between the two Sufis, doing justice to the peculiarities of each of them?”.126

Conclusion.

My exposition of al-Farghani’s commentary calls for some general remarks
and questions in order to put it in a wider frame of thought.

1. At the level of al-Farghan?’s text, I hope to have achieved my first purpose,
that is to offer a faithful exposition of his thought. I have tried to
summarize the essential points of a text that has been famous for its
obscurity. Al-Farghan’s commentary is well-known as a difficult text to
understand and interpret. It is full of involutions, repetitions. Terms are
introduced without clear definitions and the same thoughts are repeated
many times under different terms and patterns without a clear relationship.
One has the impression that such a text was written in the form of notes
for an oral teaching rather than in that of complete written exposition. For
this reason one finds that al-FarghanT’s text has been praised as being at the
same time one of the clearest exposition of Ibn “Arabi’s thought and one of
the most obscure texts. I also tried to point out the originality of his
thought compared with that of his masters.

2. On the Sufi level there is the question about the standing of such Sufi
thought in Islamic tradition, especially with regard to the question of
monism (wahdat al-wujid), that expressly recurs in al-Farghant's text!27.
Based on the concept of manifestation and self-disclosure (gubir, tajalli),
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this kind of Sufism seems to lead to a brand of spiritual monism, in which
the distinction between the Divine and the created worlds seems to be
obliterated: in the end there is only One Existent, although variegated in
different aspects. Is this kind of Sufism a logical consequence of the radical
and exclusive Islamic monotheism, as many Sufis think? What about the
authenticity of some special hadiths on which such Sufi thought has been
built? Are there any clear historical proofs that they go back to Muham-
mad, considered by Sufis the true source of their esoterism, or must they
be considered expressions of foreign influences on the Islamic thought?
Such questions have received different answers that do not seem satisfac-
tory and definitive. They need more scientific exploration on many levels.

On the level of comparative religions, this type of Sufism offers many

topics of research. Similarities between such Sufi monistic tendency and

many patterns of Eastern thought have been pointed out by many

authors. For a Japanese scholar, Izutsu Toshihiko, such Sufi thought

3

represents: ““...an archetype of philosophical thought which has been
expressed in different ways by the great philosophers of Eastern tradi-
tion”’ 128, One could also question, at a deeper level, why such types of
Sufism seem to lead inevitably to a kind of impersonal mysticism, in
which human person becomes just a wave on the surface of a limitless
ocean and God is thought of just as the Eternal Law (similar to the
Eastern Tao) of the endless and necessary flow of manifestations of the
immutable transcendent Essence. The whole process of manifestation
seems to end up as the “manifestation of the “One and the same’ to itself”
and the old philosophical question about the “One and the many”
remains all the more the unsolved, crucial aporia. On this basis, one
could consider Ibn “Arabi’s vision a kind of ‘demythologization’ of
Islamic thought, since philosophical concepts are adopted in it as the true
meaning and interpretation of revealed words and symbols. Similar
trends of thinking are quite common to many religious and philosophical
traditions in the East as well in the West. A true and open dialogue
between these different mystical experiences and visions, a dialogue that
would point out their similarities and dissimilarities, their historical
relationships and their own originality, would be but very enlightening
and fruitful for all. In this way, mysticism will not appear a far fetched
curiosity, but a very important attempt of the most fine thinkers of
humankind to find an answer to the endless human quest for meaning
and life.
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Giuseppe Scattolin , “L’expérience mystique de Ibn al-Farid a travers son poéme al-
Ta'iyyat al-Kubra”, in MIDEO 19 (1989) pp. 203-223; this article is a summary of my
research: L'esperienga mistica di Ibn al-Farid attraverso il suwo poema al-Ta'iyyat al-Kubra —
Un’analisi semantica del poema., PISAI, Roma, 1987, 3 vols. (not published yet).

William Chittick, “Ibn “Arabi and his School”, in Islamic Spirituality, vol.11 (Manifesta-
tions), World Spirituality: An Encyclopaedic History of the Religious Quest n. 20,
Crossroad, New York, 1991, pp. 49-79.

Abu Zaid “Abd al-Rahman Ibn Muhammad Ibn Khaldan, Mugaddima 1bn Khaldin, (wa-
hiya al-juz’ al-awwal min tarikh Ibn Khaldin al-musamma kitab al-‘ibar wa-diwan al-mubtada’
wa-I-khabar fi tarikh al-‘arab wa-I-barbar wa-man ‘Gsara-hum min dbawi al-sha'ni al-akbar), ed.
by Khalil Shahhada, Dar al-Fikr, Beyrouth, 1408/1988: a/-bab 6, al-fas/ 17: Fi ‘im al-
tasawwuf, pp. 611-24; al-Farghani: pp. 617-9; also Mugaddima li-kitab al-‘ibar, Thya’ al-
Turath al-"Arabi, Beyrouth, 1975: al-Farghani, pp. 470-1; cf. translation and study of
Franz Rosenthal, The Mugaddima. An introduction to History, Bollingen Series XLIII,
Pantheon Books, New York, 1958, 3 vols.: al-Farghani, vol 3, ch. 6, Section 16, pp. 87-8.
A modern Egyptian scholar, M.Mustafa Hilmi, too complains about the obscurity of al-
FarghanT’s text, “its barbarism” (ajamiyya), that has turned the text into a piece of
hermetic language, in which it is almost impossible to get a clear meaning from words
that seem to have been piled up together without any clear connection, Muhammad
Mustafa Hilmi, Ibn al-Farid wa-I-hubb al-ilahi, Dar al-Maarif, Cairo, 1st ed. 1374/1945,
pp.62-5 2nd ed. 1971, pp. 97-100.

Nar al-Din “Abd al-Rahman Jami, Nafhat al-uns min hadarat al-quds, ed. Mahdi Tawhidi
Par, Ketab Furashi Mahmadi, Teheran, 1337/1958: al-Farghani pp. 559-62.

Mashariq al-darari. Sharh Ta'iyya Ibn al-Farid; ta’lif Sa‘id al-Din Sa‘id Farghani, translated
and commented by Sayyid Jalal al-Din Ashtiyani, Anjuman-i Islami-yi Hikmat wa-
Falsafa-yi Iran, Rashid Ed., Mashhad, 1398/1978, 811 pp: Introduction pp. 127-30.

W.Chittick, “The Five Presences: from al-Qunawi to al-Qaysari”, in The Muslim World
72/2 (1982), p.108
In the historical sources al-Farghant’s Introduction is called sometimes dibgja, term

which literaly means ‘ornament’ and was often used to indicate the introduction to
literary works.

The most important sources of al-Farghant’s life are: first, his own mention in his Persian
and Arabic commentaries: Masharig, pp. 6-5. 77-78; and Muntaha al-madarik, Maktab al-
Sana‘i, [Istanbul], 1293/1876, vol. 1 p. 4, vol. 2 p. 237; and in his Manahij al-‘ibad ila al-
ma'ad, ms. Aya Sofya 2373 in the Stleymaniye Library, Istanbul: autobiographical notes
about his Sufi initiation in ga7dah 3, bab 2, fas/ 2.

“Alf sibt Ibn al-Farid (d. 735/1335), Dibaja al-diwan, ed. by “Abd al-Khaliq Mahmad “Abd
al-Khaliq, Diwan Ibn al-Farid, Dar al-Ma"arif, Cairo, 1984, pp. 27-28. “All mentions Shams
al-Din al-Iki’s story about Sadr al-Din al-QunawT’s explanations of the Ta'/yya and al-
Farghant’s composition of his commentary.

Shams al-Din Aba “Abd Allah Muhammad Ibn ‘Uthman al-Dhahabi (d.748/1348), A/-
Ubar fi khabar man ghabar, ed. Muhammad al-Sa‘id Basyini Zaghlal, Dar al-Kutub al-
‘Ilmiyya, Beyrouth, 1985/1405, 4 vols: al-Farghani. vol. 3, p. 399, a brief account of al-
Farghant's life.

Ibn Khaldan, Mugaddima pp. 470-1.

Nir al-Din “Abd al-Rahman Jami (d.898/1492), Nafahat al-uns pp. 559-562; JamT’s notes
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are taken form al-Farghani’s own Manahij and at p. 542. Jami repeats “Ali sibt Ibn al-
Farid’s account of IkT’s story of al-Qunawi’s explanations of the Ta'iyya and al-Farghani’s
commentary.

HajjT Khalifa Mustafa “Abd Allah, Kateb Celebi (d.1067/1657), Kashf al-gunin ‘an asimi al-
kutub wa-I-funin, Wikalat al-Maarif, Istanbul, 1362-4/1943-5, 2 vols.: Manahij. vol.z pp.
1847, Madarik ibid. p.1858; transl. by G. Flugel (1802-70), Lexicon bibliographicum et
encyclopaedicum, Leipzig, 1835-58, 7 vols.

Ibn al-‘Imad Aba I-Falah “Abd I-Hayy Ibn Ahmad al-Hanbali (d.1089/1679), Shadharat al-
dhahab [T akhbar man dhahab, Maktabat al-Quds, Cairo, 1351/1932, 6 vols.: al-Farghani vol.
2 p. 448, repeats al-Dhahab’s account.

Carl Brockelmann, Geschichte der arabische Literatur (GAL): GAL 1, Weimar, 1898, 2
vols.; GAL S (Supplement), Leiden, 1937-42, 3 vols.; GAL 2, Leiden, 1943-49, 2 vols.;
al-Farghani, Gal S , vol.1, n.40b, p.812; cf. Ibn al-Farid, Gal 1, vol.1, p. 262; Gal S,
vol.1, pp.462-5; Gal 2, vol. 1, pp. 305-7.

“‘Umar Rida Kahhala, Mujam al-mu’allifin wa-tarajim musannifi I-kutub al-‘arabiyya, Matba“at
al-Taraqi, Dimashq, 1378/1959, 15 vols: al-Farghani, vol.4 p. 212, vol.5 p. 307.310.

Brockelmann and Kahhala give Aba “Uthman Sa‘ad Ibn "Abd Allah al-Farghani, which

seems incorrect.

Cf. al-Dhahabi, A/-ibar, vol. 3, p. 399.; the date is usually reported as 699/1299, Kahhala
has 700/1301; both seem incorrect.

For some information about Farghanah cf. Le Strange, Guy (1854-1933), The Lands of the
Eastern Caliphate: Mesopotamia, Persia and Central Asia Sfrom the Moslem Conguest to the time
of Taymur, Cambridge University Press Frank Cass, 1966 (1st.ed.1905): Farghanah, ch. 31,
Pp- 476-480; Barthold W.- [Spuler B.], “Al-Farghanah”, in EI 2, vol.Il 791-93; id., .4n
historical geography of Iran, transl. by Svat Soucek, introd. by C.E.Bosworth, Princeton
Univ.Press, Princeton (NJ), 1984. Farghanah is a populated valley in Eastern Iran along
the river Sir Darya (known also in antiquity as Jaxartes and called by the Arabs Sayhan).
The province capital of Farghanah valley is Shash (Ilshash in the text of al-Dhahabi),
which lies north of the town of Biikhara and Samarqand. Not far East of Shash lies the
smaller town of Kasan, from which al-Farghani derived his second nisba “al-Kasani’.
This Kasan must not be confused with Kashan, which lies in central Iran, in a region
known as al-Jubail, between Isfahin and Qam, which was also an important islamic
center. After the early Islamic conquest, Farghanah valley became an significant cultural
center. Many important scholars are known as “al-Farghani”: two historians and one
astronomer are mentioned in EI 2, IT pp. 793; 2 politicians, 6 Sufis are mentioned by
Louis Massignon, La passion de Husayn Ibn Mansir Halléj, Gallimard, Paris, (1st ed. 1922)
rev. ed. 1975, 4 vols.: vol.4 p. 167.

L. Pouzet, based on the account of al-Dhahabi’s Thar, fixes the place of al-Farghani’s
death in Damascus; cf. Louis Pouzet, Damas au Vle|XI1lle siécle. Vie et structure religieuse
d une métropole islamigue, Recherches Nouvelle Série: A. Langue Arabe et Pensée Islamique
tome XV, Dar al-Machreq, Beyrouth, p. 219. This fact would be in agreement with
another Pouzet’s remark that many disciples of Ibn “Arabi were buried in Damascus, near
the tomb of their master in order to have part to his blessing (baraka), Pouzet mentions
Badr al-Din Hasan Ibn Had (d.699/1300), Sadr al-Din al-Qiinawi (d. 673/1274), who
wished to be buried near his master Ibn ‘Arabi, and "Afif al-Din Sulaymin al-Tilmisani
(d.690/1291), and Muhammad al-Iki al-Farist (d. 697/1298), ibid. PP- 217-20, 234-35.

Madarik vol. 11 p.130.
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These two periods are mentioned in an authobiografical note al-Farghani wrote in his
book Manahij and reported in Jami’s account, Nafhat pp.559-62; it is partly translated by
W. Chittick, “The Last Will and Testament of Ibn “Arabi’s Foremost Disciple and Some
Notes on its Author”, in Sophia Perennis, 4/1 (1978) 45-6, and by Richard Gramlich, Die
Schiitischen Derwischorden Persiens, Abhandlungen fiir die Kunde des Morgenlandes
XXXVI Band, Franz Steiner Verlag, Wiesbaden, 1965-1981, 3 vols: vol.2 Glaube und
Lebre, 1976, pp. 390-1.

About the Swhrawardiyya Sufi order see: R. Gramlich, Derwischorden, Erster Teil: Affilia-
tionen, Wiesbaden, 1965, pp. 1-8; id., Die Gaben der Erkentnisse des ‘Umar as-Subrawardi
( “Awarif al-ma‘arif), ibersetzt. und eingeleitet von Richard Gramlich, Freiburger Islam-
studien Band 6, Franz Steiner Verlag, Wiesbaden, 1978: Einleitung pp 1-7; Annemarie
Schimmel, Mystical Dimensions of Islam, University of North Carolina Press, Chapel Hill,
1975: “The two Suhrawardi and their importance”, pp. 244-46; Sayyid Athar Abbas
Rizvi, “The Suhrawardiyyah”, in Islamic Spirituality, vol.2 (Manifestations), pp. 241-5; EI
1 (fr.) II, pp. 530-1.

R. Gramlich’s translation, Die Gaben der Erkentnisse note 15.

Study and critical edition: Aba Najib “Abd al-Qahir Ibn “Abd Allah al-Suhrawardi, Kitab
adab al-muridin, ed. Menahem Milson, Institute of Asian and African Studies, The Hebrew
University of Jerusalem, Jerusalem, 1978.

This rule is stated in Manahij, qa‘ida 3, bab 2, fasl 2, as quoted by Chittick, “The last will”
p. 46 and Gramlich, Derwischorden Persiens, vol. 2, pp. 390-91; it is reported in Jami,
Nafhat pp. 559-62; cf. also Louis Gardet, “Dhikr” in EI 2, II 223-6; J-L.Michon,
“Khirka”, in EI 2, IV pp. 17-8.

al-Dhahabi, .A/-%bar, vol. 3, p. 399.

This trip is probably to be related to a general movement toward the West that happened
in the 7th/13th c. under the pressure of the onslaughting Mongol invasion; Baghdad was
conquered in 656/1258.

Manahij, ga‘ida 3, bab 2, fasl 2, quoted by Chittick, “The last will” p- 46.
cf.note 8.

In a passage reported by al-Farghani in Masharig al-darari pp. 6-s.and pp.77-78, al-
Qunawi himself explains the story of the Commentary. Al-QunawT says that he went to
Egypt a first time in 630/1233, when Ibn al-Farid was still alive, but he could not meet
him. Then he returned to Egypt a second time in 640/1243. This time al-Qunawi met a
number of Sufis and agreed with them to write a commentary of Ibn al-Farid’s Ta7yya,
which was highly praised by everybody. On al-Qunaw’s advise, al-Farghani wrote his
commentary in Persian and presented it to his master who approved and blessed the
work. This seems to be the story of al-Farghani’s Persian commentary.

The complete title is given in Masharig, text p. 13.

Muntaha al-madarik, Maktab al-Sana‘i, [Istanbul], 1293/1876. This is the only existing
printed edition. It consists of two volumes of 596 pp.: vol.1. pp.1-358., of wich 107 pp.
are the Introduction (Mugaddima); vol.2 pp.1-238. As it is said in the colophon, this
edition is based on a copy written in Ramadan 730/1330 (that is around thirty years after
al-Farghani’s death) in Egypt by a certain shaykh Shams al-Din Ahmad Ibn Ya‘qab al-
Zabi with the help of a scribe Ahmad “Umar “Ali al-Mazandarani. The shaykh says that
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this is the second copy he wrote from a manuscript edited and approved by al-Farghani
himself. The printed edition was done by a certain Muhammad Shukri Ufi in 1293/1876
in Maktab al-Sana’i". The place is not evident from the text: A.]. Arberry says «in the
East The Poem of the Way, London, 1952, p. 7, F.Rosenthal and W. Chittick put it in
Istanbul. The title is given in Madarik p. 5.

Mashariq p.134. W.Chittick, Spectrums of Islamic Thought. Sa'id al-Din Farghani on the
Implication of Oneness and Manyness, p. 6-7 (not published yet). It seems that it was through
the Arabic version in particular that al-Farghani gained renown throughout the Islamic
world.

The reshaping of the Arabic version is evident if we consider the titles of the four parts
of both commentaries:

The Persian titles are (Masharig, p. 13):

1. First Part: The Qualities (szfa#) and the different aspects of Science (7/m), the Vision
(shuhid) and the Perception-Existence (w#jid), and the rule of the begininng and the ordre
of precedence. 2. Second Part: On the outgoing (sudir) and determination (fa‘ayyun) of
the World of Spirits (arwah), the manifestation and realization of the World of Images
(mithal), which in Sufi language is called the Imagination (khayal). 3. Third Part: The
order and levels of the World of Corporeal Bodies (ajsam) and the creation of Adam. 4.
Fourth Part: Explanation of the formation (nash’a), stages (atwar) and states (ahwal) of
man till his coming to his perfection (kamal).

The corresponding Arabic titles are (Madarik, p.s.):

1. First Part: The Essence (dhat),the determination (fa‘ayyun) of its names (asma’) and
attributes (s/fat), the secondary Names derived from them. 2. Second Part: The Level of
Spirits (martaba al-arwah), the World of the Realm (‘@lam al-malakit), and their realization
in the Presence of the Power (badrat al-jabarit). 3. Third Part: The World of Images
(‘alam al-mithal) and the Level of Corporeal Bodies (martabat al-ajsam) till the formation
of Adam. 4. Fourth Part: The levels (maratib) of Man, his stages (atwar) and states (ahwal)
in the way of his returning (marja’) to his origin and its goal (ma’al).

Madarik pp.s5-45.

Madarik pp.s-6.

Al-Farghani quite often uses the theological terms Essence (dhat) and its determinations
(ta‘ayyunat). However, it seems that his reflection is better described as a reflection on the

unfathomable Divine Mystery and its manifestions, which is a basic topic of all Sufi
thought and experience.

In these hadiths God is introduced as the speaker, while in others (called nabawi) the
speaker is the Prophet Muhammad.

The Arabic text, as quoted by al-Farghani, sounds: “Kuntu kany-an makhfiyy-an, fa-abbabtu
an u'rafa, fa-khalagtu I-khalga li-u'rafa”, Madarik p. 5.

Madarik p. 5.

Madarik p. 6.

It must be remarked that Sufi language is a blending of religious (derived from the
Revealed Book) and philosophical (derived from many sources) language, as it can be

seen clearly in Ibn “Arabi’s thought. Religious language, however, should to be
considered prevalent, because it is the primary source of their Sufi experience.
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For the translation of technical terms 1 have referred to W.Chittick, The Sufi Path of
Knowledge. Ibn “Arabi’s Metaphysics of Imagination, State University of New York Press,
Albany, 1989, xxii-478 pp., cf. Index of names pp. 441-478. In many instances, however, 1
will part with my on translation.

Madarik pp. 7-45.

Madarik p. 8.

Madarik p. 9.

Madarik p. 7.

For this reason I prefer to translate them as Absolute and Related-Unity instead of

Exclusive and Inclusive-Unity as Chittick does.

This particular usage of these terms (jami— jam ‘iyya) in al-Farghani’s vocabulary will be
of particular value for a comparison with Ibn-Farid’s usage in his poem. In my study I
pointed out the importance of the term jaz " in Ibn-Farid’s poem.

Madarik p. 14.

This pattern of thought is very similar to the Neoplatonic conception of emanation. In
Neoplatonism too the One manifests itself through a process of emanations in which
what is hidden and unfolded in the One becomes manifest and enfolded in the Many.
Neoplatonism had a large influence on Islamic thought in general and on Ibn “Arabf’s
thought in particular, which has been the main source of al-Farghant’s Sufi vision.

Madarik pp. 10-11; 16-17; 45-46.
Madarik p. 10.

Madarik pp. 12-13.

Madarik p. 13.

Madarik p 13.

Madarik pp. 13-14.

Madarik p. 14.

Madarik p. 14

Madarik p. .15.

Madarik p. 15.

The root (W ] D) has in Arabic many connotations, ranging from an original one “to
find, to come across something”; to a second one “to feel and perceive the presence of
something”, and to a third one “to be found, to exist”, which conveys the general
philosophical idea of ‘“being”, ‘“existence”. In Sufi texts the two first meanings,
conveying the actual experience, are usually prevalent. In the present text those three
meanings are all present I have translated the term ww#d and its derivatives mostly as
“finding perception of something”, though the meaning of “existence” is always
included. Adopting only one meaning can lead to a misunderstanding of the text.
Consequently, translation must comply with the changing stress of the terms in their
context.

Madarik p. 15.
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57. Madarik p. 15.

58. Madarik p. 15.

59. Madarik pp. 15-16.

6o. Madarik pp. 16-18.

61.  Madarik pp. 18-19; 25-45.
62.  Madarik p. 18.

63. Madarik pp. 18-19; 26-27.
64. Madarik pp. 18-19, 26.
6s. Madarik pp. 19-23; 29-35.
66.  Madarik p. 22.

67. Madarik pp. 45-72.

68. For a comparison between the two Sufis we will refer to the synthesis of Ibn “Arabi’s
thought given by William C. Chittick, one of the few scholars who have attempted such
a difficult task in particular, The Sufi Path of Knowledge, in particular pp. 125-143; id., “Ibn
“Arabi and his School”, in particular pp. 72-79.

69. Madarik pp. 45-54.
70.  Madarik pp. 54-66.
71.  Madarik pp. 54-59.
72.  Madarik pp. 59-65.
73.  Madarik pp. 66-86.
74. Madarik p. 67.

75. Madarik pp. 68-69.
76.  Madarik pp. 69-70.
77.  Madarik p. 71.

78.  Madarik pp. 71-72.
79. Madarik p. 67.

80. Madarik pp. 72-78.
81. Madarik p. 72.

82. Madarik pp. 75-77.
83.  Madarik p. 78.

84. Madarik pp. 79-80.
85. Madarik p. 75.

86. Madarik pp. 81-82;84-87;90.
87. Madarik pp. 83;90.
88. Madarik p. 86.

89. Madarik pp. 24-25.
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cf. note 69 plus id., “The Five Presences”, pp.109-116; id., “Introduction” in Fakhrud-
din ‘Iraqui, Divine Flashes, translated and introduced by William C.Chittick and Peter
Lamborn Wilson, The Classics of Western Spirituality, Paulist Press, 1982, pp. 3-32.

id., “Ibn “Arabl” pp. 57-6o; The Sufi Path pp. 18-19; 33-52; 59-76.

id., “Ibn “Arabi” pp. 59-62; The Sufi Path pp. 12-16; 125-143.

id., “Ibn “Arabi” pp. 65-68; The Sufi Path pp. 16-18; 26-30.

id., “Ibn “Arabi” pp. 6o-65.

id., “The Five Presences”, pp.109-116; id., “Introduction” to Divine Flashes pp. 3-32.
id. “Ibn “Arabi” pp. 6o-65.

id. “Ibn “Arabi” pp. 61-62; The Sufi Path pp. 12-16; 112-124.

id. “Ibn ‘Arabi” pp. 61-62; The Sufi Path pp. 12-16; 125-143.

id.,, “Sadr al-Din al-Qinawi on the Oneness of Being” in Infernational Philosophical
Quaterly 21 (1981) 171-184; id., “Ibn “Arabi” pp. 54-57.

cf. note 23.

We refer also in this case to the synthesis of al-Quanawi given by Chittick in the above
quoted works.

Chittick remarks: “The whole dicussion of the First and Second Entifications, the
various names by which each may be called, and the disctinction between the two in the
views of dfferent Sufis is excedingly complex. Qunawi himself does not discuss these
points systematically in his works, but he does allude to them”, “Introduction” to
Divine Flashes p.30 n.15.

Id. “Introduction” to Divine Flashes p. 31, n. 31

id., “Sadr al-Din al-Quanawi on the Oneness of Being” pp.173-175; id., “Introduction”
to Divine Flashes pp. 12-17; id., “The Five Divine Presences” pp. 112-118.

id., “Introduction” to Divine Flashes p. 17.
Madarik pp. 87-107.

Madarik pp. 87-90.

Madarik pp. 92-93.

Madarik. 93-100. The three stages are taken from the hadith Jibril, in which the
meaning of Zslam, iman and ihsan are explained.

To highlight the particular usage of the term fgjalliyyat in this context I tanslate it with
’self-disclosure’, not with the general term ’manifestation’.

Madarik pp. 95-105.
Madarik pp. 104.
Madarik pp. 104.
Madarik pp. 105-107.

“My servant draws near to Me through nothing I love more than that which I have
made obligatory for him....Then, when I love him I am his hearing, through which he
hears.”, cf. W.Chittick, The Sufi Path p. 325.
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In the same context, however, al-Farghani distinguishes the three degrees of mahabba: at
the level of acts (fi'/iyya), of qualities (sifatiyya) and of the Essence (dbatiyya). These three
degrees correspond to the four self-disclosures.

Madarik pp. 107.
‘Abd al-Khaliq Mahmud “Abd al-Khaliq, Diwan Ibn al-Farid, Dar al-Ma‘arif, Cairo,
1984.

“AlT’s sibt Ibn al-Farid made this recension a hundred years after his grandfather’s death,
around 735/1335, and it is the source of the most common editions of the diwan.

Arthur John Arberry (1905-1973), The Mystical Poems of Ibn al-Farid, edited in transcrip-
tion, E.Walker, London, 1952, 128 p.

G. Scattolin, L esperienga mistica, vo.1.pp.55-163.

Note that this term, which is one of the basic technical terms of the Ta#yya, never
appear as such in al-Farghani’s vocabulary.

G. Scattolin, L'esperienza mistica, vol 2, pp. 407-424.
G. Scattolin, L'esperienza mistica, vol 2, pp. 449-463.
G. Scattolin, L'esperienza mistica, vol 2, pp. 564-581.
G. Scattolin, L'esperienza mistica, vol 2, pp. 539-560.
Madarik pp. 101-102.

cf. Toshihiko Izutsu, Unicité de ['existence et création perpétuelle en mystique islamigue, tr. fr.,
Les Deux Océans, Paris, 1980, p. 51; id., A Comparative Study of the Key Philosophical
Concepts in Sufism and Taoism, Keio Institute, Tokyo, 1966-7. 2 voll.; also Helmutt Ritter,
Das Meer der Seele, Brill, Leiden, 1955, part. pp.6or-11.



