THE CREATIVE FEMININE PRINCIPLE
IN IBN AL-‘ARABI’S SCHOOL OF
THOUGHT

(PART-II)
Ayesha L. Saeed
ABSTRACT

Analysis of Ibn al-‘Arabi’s concept of the feminine principle of existence
reveals that this principle is inclusive of the following metaphysical concepts:
“Universal Soul,” the “barzakh/ Imaginal World,” the “Breath of the All-
Merciful,” “Universal Nature” and the “Real Through Whom Creation Takes
Place.” The significance of the feminine principle of existence becomes clear
when its role is studied in juxtaposition with the role of the masculine
principle of existence, the “Universal Spirit.” The conclusion drawn is that
the feminine principle of existence is inherently creative as it has within its
nature, both the attributes of receptivity and activity in order to create
something new. The feminine principle is essentially creative as it receives the
activity of the masculine principle of existence, for God’s creative power to
become manifest through the interaction and activity that is thus generated
within its “Womb”. The focus of the present article is to highlight the
creative aspects of the feminine principle of existence in Ibn al-‘Arabi’s
school of thought.

(Continued from the previous issue of Igbal Review, Vol. 47:4)
The Creative Feminine Principle and the Breath of the All-Merciful

God’s name Allah is considered as the supreme and all comprehensive
name in Islam. All names refer back to it. But the Qur’an also says, “Call
upon Allah, or call upon the All-Merciful whichever you call, to Him belong
the names most beautiful” (Quran 17:110). This verse mentions the all-
comprehensive name of Allah and by placing the name All-Merciful



alongside the name of Allah it alludes to the fact that the name All-Merciful
is all-comprehensive as well. Another verse in the Qur’an verifies this reality:
“My mercy embraces all things” (Qur’an 7:156).

For Ibn al-‘Arabi and his school the Breath of the All-Merciful is the
substance of creation, the pure mercy out of which all creatures are
constituted. He quotes two hadiths to verify this concept: “Do not curse the
wind for it derives from the Breath of the All-Merciful!” and “I find the
Breath of the All-Merciful coming to me from the direction of Yemen.””

Ibn al-‘Arabi points out that in both instances the world #afs points to a
kind of zanfis (a word which comes from the same root) which means to air,
to comfort, to cheer up, to relieve and to remove sorrow.”*

All existent things in the creation are the words of God emerging from
the Breath of the All-Merciful. Ibn al-‘Arabi illustrates this point:

God says, “Our only speech to a thing when we desire it” — here “Our
speech” refers to the fact that He is a speaker (mutakallinz) — ““is to say to it
‘Bel”” (16:40). “Be!” is exactly what He speaks. Through it that to which
He says “Be!” becomes manifest. Thereby the entities become manifest
within the Breath of the All-Merciful, just as letters become manifest
within the human breath. The thing that comes to be is a specific form,
like a form painted upon wood.”

Therefore all of existence can be perceived as the articulation of the
words of the Breath of the All-Merciful. With respect to the Breath, which
precedes creation, the Breath is the active, masculine creative principle,
which brings things into existence. But with respect to the fact that the thing

73 First hadith: Ibn Maja, Adab 29, Ahmad 1I 268, 409, 518; V 123; Cf. Tirmidhi, Fitan 65,
Abu Dawud, Adab 104; Ahmad, 11 437. Second hadith: Ahmad, 11 541.

74 Lane gives nafas as a synonym for fanfis, citing the above hadiths as examples (Arabic-English
Lexicon, s.v. nafas). Chittick, SPK, p. 127.

75 1bn al-‘Arabi, Futubat al mak#kiyya, 11 401.29. Cf, Chittick, SPK, p.128.



comes into existence and is differentiated by manifesting the Breath as an
articulated reality i.e.,, a word and a specific form, the Breath displays the
feminine characteristic of receptivity. Without this feminine aspect of the
Breath of the All-Merciful, no creation would take place.

All things in the cosmos are the words of God that receive their being
from God’s own Breath. All of creation displays its feminine aspect by its
receptivity and utter dependence upon God’s mercy. “Existence itself is a

mercy for every existent thing”.”

The Creative Feminine Principle and the Supreme Barzakh/
Universal Nature:

The articulated words of God result in the creation of all that is, including
the Supreme Barzakh/ Universal Nature. Ibn al-‘Arabi discusses Universal
Nature as a reality that is primarily receptive. He places Nature in a polarity
with the Spirit, which is primarily active and masculine in essence. He makes
it clear that this active dimension of the Spirit is inseparable from the
receptive dimension of Nature. The activity of the Spirit finds a means of
expression in the receptivity of Nature. Just as the relationship between the
Creator and creation is reciprocal for without creation there would be no
Creator, similarly Nature has an effect on the Spirit. The realm of the Spirit is
also known as the wotld of Command (“@lam al-amr). Ibn al-Arabi says:

A woman in relation to a man is like Nature in relation to the Divine
Command, since the woman is the locus for the existence of the children,
just as Nature in relation to the Divine Command (al-amr al-ilahi), is the
locus of manifestation for the entities of the corporeal bodies. Through
Nature they are engendered and from it they become manifest. So there
can be no command without Nature and no Nature without command.
Hence engendered existence depends upon both... He who knows the
level of Nature knows the level of the woman, and he who knows the
Divine Command knows the level of the man and the fact that the

76Ibn al-‘Arabi, Futubat, 11 281.27. Cf, Chittick, SPK, p. 130.



existence of all existent things other than God depends upon these two
s TT
realities.

Nature, compared to the woman is contrasted with the Spirit, compared
to the man, provides the Macrocosmic Womb within which all corporeal
bodies originate, are brought into existence and nurtured.

Ibn al-‘Arabi employs the terms wife and husband to explain the
underlying relationship between Nature and the World of the Command.

When a natural form that has the receptivity to be governed becomes
manifest and when a particular soul becomes manifest governing it, the
form is like the female, while the governing spirit is like the male. Hence
the form is the wife while the spirit is the husband.”™

Human beings are permeated by the qualities of both the masculine
principle i.e., the world of the command or spirit and the feminine principle
Le., the world of the soul or Nature. Ibn al-‘Arabi explains how these two
principles interact in the context of the male principle being represented by
the father and the female principle being represented by the mother. “The
spirits are all fathers, while Nature is the Mother, since it is the locus of
transmutations”” Ibn al-‘Arabi believes that Nature is the “highest and
greatest mother, (al-umm al-‘aliyat al-kubra)”™ through whom the birth of
everything in the cosmos takes place, whereas she herself remains unseen.
The Supreme Bargakh is also called by various other significant names or
synonyms, such as the Reality of the Perfect Man and Muhammadan Reality.
Both these synonyms point to the predominantly receptive feminine attribute
of submitting to the active masculine World of Command or World of Spirit.
The Reality of the Perfect Man and the Muhammadan Reality are realities
that are completely submissive (us/in) to the Will and Command of Alalh.
But within the attributes of Universal Nature/ the Universal Soul/ the
Reality of the Perfect man and Muhammadan Reality is also the attribute of

77 Ibn al-‘Arabi, Futhuhat, 111 90.18,28. Cf. Chittick, SPK, p. 141.
78 Ibn al-‘Arabi, Futhubat, 111 99.7. Cf. Murata, Tao, p.211.

7 Ibn al-‘Arabi, Futhubat, 1 138.29. Cf. Chittick, SPK, p. 142.

80 Ibn al-‘Arabi, Futhubat, IV 150.15. Cf. Chittick, SPK, p. 140.



being active and therefore masculine with respect to everything else in
creation because everything else in creation is submissive towards it

The Creative Feminine Principle and the Macrocosmic Womb

According to a certain perspective, the father who is the symbol of the
spirit has a greater claim upon the child (human being), than the mother, due
to the spirit’s ontological preeminence.” But the Islamic perspective
emphasizes loving kindness, honour and respect for the mother to the extent
that the mother is given a higher place of reverence in human relations even
than the one given to the father.”

The mother epitomizes the nurturing, loving, caring, affectionate,
merciful, forgiving, gentle, beautiful and creative qualities of God, on earth.
In fact, the mother represents Universal Nature, the earth, and the
Macrocosmic Womb, which was created by God for the creation of
everything in existence.

This aspect of giving the mother or the Macrocosmic Womb/Nature a
higher status in Islam is a point of great significance for it is here that Islam
parts company with those religious belief systems, which condemn this world
and Nature as inherently bad and evil. From the Islamic perspective Nature
with all its bounties, is inherently good. This earth and this body is the locus
of manifestation of God’s own names and qualities, therefore it is a divine
gift. Marriage is also inherently good for it allows the masculine and feminine
principles inherent in both the man and the woman to interact harmoniously
with each other. The marriage relationship is meant to be creative not only at
the level of procreation but also at the psychological and spiritual level.

The mother has a claim over human loving kindness and regard, in some
respects, greater than the claim of the father as expressed in the following
tamous hadith:

81 Murata, Tao, p.213.
82 Murata, Tao, p.213.



Someone once asked the Prophet, “Among people, who is most deserving
of loving kindness (bzrr)?” He answered, “Your mother”. The questioner
asked, “After her, who?” He replied, “Your mother”. He asked “After
her, who?” He said, “Your mother. Then your father.”

The rights of the mother have been given their due significance by the
Prophet’s great-grandson, ‘Ali ibn al-Husayn:

The right of your mother is that you know that she carried you where
none carries anyone, she gave to you that fruit of her heart that which no
one gives to anyone, and she protected you with all her organs. She did
not care if she went hungry as long as you ate, if she was thirsty as long as
you drank, if she was naked as long as you were clothed, if she was in the
sun as long as you were in the shade. She gave up sleep for your sake, she
protected you from the heat and cold, in order that you might belong to
her. You will not be able to show her gratitude, unless through God’s help
and giving success.*

Ibn al-‘Arabi believed that women could attain the highest of spiritual
stations even to the extent of becoming the pole (g##1b). The pole (guf1b)in
Islamic spirituality is the supreme spiritual governor of the age, around
whose axis the universe rotates and upon whom the actual existence of the
cosmos depends. The pole is the perfected human being who reflects God’s
attributes and names so perfectly that he or she is given the vicegerency of the
universe. Ibn al-‘Arabi states:

Women share with men in all levels, even in being pole... If the only
thing that had reached us concerning this matter were the words of the
Prophet, “Women are the likes of men,” that would be enough, since it
means that everything to which man can attain — stations, levels or
attributes — can also belong to any woman whom God wills just as it can
belong to any man whom God wills.

83 Muslim, Bérr 1, Bukahri, Adab 2; Tirmidhi Béirr 1, Abu Dawud, Adab 120; Ibn Maja, Adab 1,
Ahmad V 3,5.

84 “Ali ibn al-Husayn, The Psalms of Islanr: al-Sabifa al-sajjadiyya. Translated by Chittick. p. 287.



Do you not notice God’s wisdom in the extra which He has given to the
woman over the man in the name? Concerning the male human being, He
says mar’, and concerning the female He says, mar'a, so He added an « or
an at in contradistinction— to the name mar’ given to man. Hence she has
a degree over the man in this station, degree not possessed by him, in
contradistinction to the degree given to men in the verse, “Men have a
degree above them” (2:228). Hence God blocked that gap [alluded to in

the verse] with this extra in mar'a. ®

In Islam there is an emphasis laid on observing the rights of “womb
relatives”. Even the word womb (rahim) has been derived from the same
linguistic root as the word rabma which means mercy and which is God’s
intrinsic quality. “My Mercy encompassed all things” (7:156), are the words
of the Qur’an. The womb is the receptacle where the young originate and are
nurtured until they are mature enough for birth. In Arabic, this word also
means kinship, a blood tie or a close family relationship. Rabma signifies
mercy, compassion, pity, tenderness and attentiveness towards someone
whom one favours. It is the natural inclination of loving tenderness, which a
mother displays towards her child.*

The relationship between mercy and womb is obvious from the linguistic
and symbolic connection between rabma and rahim. There are four different
hadiths of the Prophet Muhammad that uphold the connection between
God’s Mercy and the womb. For our purpose we look at the womb as the
macrocosmic receptacle where all creativity takes place. It is the aspect of
God’s creativity that highlights the feminine principle inherent within the
creative process. For without God’s all-embracing mercy nothing would be
created.

The womb present within the woman is a perfect microcosmic reflection
of the Macrocosmic Womb of Nature that encompasses all of existence.
Every single entity from the depths of which another entity originates and
emerges is a womb. From this perspective it becomes obvious that
everything in the universe is present within a womb, before its birth or

8 Ibn al-’Arabi, Futubat, 111 89.22. Cf. Murata, Tao. p.183.
86 Murata, Tao, 215.



creation. The Macrocosmic Womb symbolizes the all-embracing dome of
God’s mercy and is synonymous with the bargakh reality. Just like the dome
of the mosque symbolically nurtures and envelopes the spiritual aspirations
of Muslim worshipers, the dome of God’s macrocosmic Mercy i.e., Nature,
becomes the receptacle for the manifestations of God’s names and attributes.

The relationship between God’s Mercy, the Macrocosmic Womb, Nature
and the creative feminine principle, becomes apparent through the following
four badiths regarding the “womb”:

1. God said, “I am God and I am the All-Merciful. I created the womb
and I gave it a name derived from My own name. Hence if someone
cuts off the womb, I will cut him off, but if someone joins the womb,
I will join him to myself.”"’

2. God created the creatures. When He finished with them, the womb
stood up and seized the All-Merciful by the belt. The All-Merciful
said, “What is this?” It replied, “This is the station of whoever seeks
refuge from being cut off.” God said, “Indeed it is. Will you not be
satisfied that I join him who joins you and cut him off who cuts you
off?” The womb replied, “Yes, I will.” God said, “Then that is
yours.”*

3. The womb is attached to the Throne and says, “If someone joins me
let God join him, but if someone cuts me off, let God cut him off.” 8

4. The womb is a branch of the All-Merciful. God said to it, “When a
person joins you, I will join him, but when a person cuts you off, I
will cut him off.””

Sadr al-Din Qunawi gives a detailed commentary on the badiths of the
womb given above. He does not believe that these hadiths emphasize only the
importance of family relationships. The significance of family ties is definitely
implied, yet the hadiths have symbolic meanings pointing to certain

87 Ahmad ibn Hanbal, T 191, 194.
88 Muslim, Bzrr 16; Bukhari Tafsir sura 47, Tawhid 35; Ahmad II 330, 383, 406.

8 Muslim, Bir17; Ahmad II 163, 190, 193, 209)]
% Bukhari, Adab 13, Tirmidhi, Birr 16; Ahmad I 190, 321; I 295, 382, 406, 455, 498.



cosmological realities. Three of these four badiths are hadith-i-qudsi, i.e., the
Prophet is quoting the words of God Himself.

Qunawi, in his commentary on these ladiths, identifies the womb with
Nature and with the verse of the Qur’an: “The All-Merciful sat upon the
Throne. (20:5). This verse is interpreted by Ibn al-‘Arabi and his followers
(including Qunawi) to mean that God, who is Being (w#jud) envelops the
universe through His All-Merciful Breath.”! Qunawi interprets the hadith of
the womb in the following manner:

“Womb?” is a name for the reality of Nature... The womb in “attached to
the Throne” in the respect that in the view of those who verifying the
truth, all existent corporeal bodies art natural, while the throne is the first
of these corporeal bodies. Reports of the shari'a have come concerning
this fact, and the unveilings of the perfect human beings all give witness
to its correctness.

The womb is a “branch of the All-Merciful” because mercy is identical
with existence, since it is mercy that “embraces all things”. Nothing
embraces all things except existence, since it embraces everything, even
that which is called “non— existence.””

The word “withness” (ma‘7yya) has been taken from the Qur’an where
God says about Himself, “He [God] is with you wherever you are (57:4)
whether in the spirit or in the body. God’s Presence covers all levels of
reality, even the level of the Macrocosmic Womb. Qunawi uses the badith of
the womb to give evidence for the Islamic belief of holding this corporeal
world, marriage, the marriage act and reproduction, in high esteem.”

Before the birth into this world, the human spirit is undifferentiated from
its one source. When the spirit enters the body, only then, it becomes
distinct, differentiated, separate and individualized. The body or the

o1 Qunawi, Sadr al-Din al-. Sharh al-hadith, no. 20. Cf. Murata, Tao. p.221
92 Qunawy, Sharh al-hadith, no. 20. Cf. Murata, Tao. p. 221.
93 Murata, Tao. p. 221.



corporeal realm is feminine in its characteristic of receptivity towards the
spirit.

Only after this separation and individualization, can the spirit have
knowledge and awareness of itself and others, since things become known
through their opposites. It is through the opposition between heaven and
earth, light and darkness, existence and non-existence that each of these
opposite entities is recognized and identified.

The whole body of Nature, the Macrocosmic Womb manifests God’s
Hidden Treasure. Rumi mentions this same concept when he says: “The
body did not exist and I was a spirit with thee in heaven; between us was
none of my speaking and listening”.”* Speaking and listing takes place
between entities that are separate and are aware of each other. Without being
born into the natural sphere, which is the sphere of the feminine “womb”,
the spirits remain in a state of non-awareness. It is only when they are sent to
this wotld that “The birds of consciousness... realize the worth of union

with God and to see the pain of separation from Him”.”

Human beings are capable of becoming God’s vicegerents on earth due to
their two fold nature, one of which is immersed in the spiritual world and the
other is immersed in the corporeal world. Human beings have greater
knowledge and awareness due to the fact that they replicate, in microscopic
form, the macroscopic nature of the ultimate reality, in both its spiritual,
active, invisible masculine aspect as well as its corporeal, receptive visible and
feminine aspect. Qunawi writes that the perfect human beings actualize their
barzakhi realities by honouring the “womb” which represents the feminine
principle of imagination.

To “join the womb” is to recognize its position and to honour its
measure... Through the natural configuration and the characteristics,
faculties and instruments that God placed within it, the human being
brings together both spiritual and natural characteristics, properties and
perfections. Through this bringing together, he is able to seek access to

9% Rumi, Diwan, 19132. Cf. Chittick, SPL. p.70.
9 Rumi, Diwan, 7192-94. Cf. Chittick, SPL. p.70.



the realization of the barzakh reality that encompasses the properties of
necessity and possibility. Thereby his conformity [with the Real] is
perfected and his parallelism [with Him] is established. He becomes
manifest of the Divine Presence and the form of the whole cosmos, both
outwardly and inwardly. So understand! These are some of the properties
of its joining that can be mentioned.”

From the above passage it becomes clear that the human reality reflects
the barzakh reality. The bargzakh, as has been discussed before, is the creative
realm which brings all opposites together and which is the source of all
creativity and creation. It is only when male and female, light and darkness,
existence and non-existence join in the barzakh reality that something new
comes into being. The active, masculine spirit is as essential as the receptive
feminine body for the creation of anything to take place. The body is as
essential, holy and good as the spirit, for without it the spirit finds no
existence, no manifestation. Qunawi explains the significance and meaning of
“cutting off” the Womb:

The cutting off, concerning which God says that, “He will cut off him
who cuts it off”, takes place through belittling the womb, ignoring its
position, and disregarding its rights. The person who disregards its rights
and belittles it has disregarded God and ignored the specific
characteristics of the names that God has deposited within it, names in
respect to which it is supported and related to God.”

Qunawi makes it clear that to consider the Womb, which represents the
creative feminine principle of life and Nature, “dark” and “opaque” is to
belittle it.” He believed that this attitude of irreverence towards Nature
springs from an ignorance of the true significance of this highly important
aspect of life. Nothing can emerge into existence without the Womb. The
spirit can find no expression unless it manifests itself through a receptive

% Qunawi,Sadr al-Din al-. Sharbh al-hadith, no. 20. Cf. Murata, Tao, p. 221.
97 Qunaws, Sharh al-hadith, no. 20. Cf. Murata, Tao, p. 221-222.

98 Qunawi, Sharh al-hadith, no. 20. Cf. Murata, Tao, p. 221-222.



body. All entities in their receptivity exhibit the feminine principle of the
Womb or Nature.

Nature is predominantly feminine and receptive in character and therefore
it is “attached to the Throne” in the hadith of the Womb. Qunawi explains
that the “Throne” mentioned in the verse “The All-Merciful sat upon the
Throne” (Qur’an 20:5) represents Universal Nature, the first of the world of
material bodies and it envelops and governs everything.”

If anyone “cuts himself” off from the Womb, the world of nature and his
own natural configuration, he is cutting himself off from God’s Mercy. But,
if anyone joins the Womb, has an attitude of respect and reverence for
Natute and learns to live harmoniously with his/her own natural
configuration, he/she will join God. Joining God means to become
proximate to God and to become a witness of God by being able to discern
God through God’s constant and creative self-disclosures. By having a true
understanding of how the active, masculine spirit manifests itself in the
Womb of nature in a constant process of creativity and new creation, the
human being starts to witness God."”

The feminine macrocosmic principle that emerges out of God’s “rahma”
(Mercy) is called the “rahim” or Womb.""" This Macrocosmic Womb is the
macrocosmic world of Nature, which is the reality upon which the witnessing
of God depends not only on this earth but also in the next world. God is the
Ruler over all levels of reality. He rules the reality of this world of corporeal
bodies and forms through His Throne. Therefore, it is impossible to witness
Him in this wotld unless we witness Him within the locus He chooses to
manifest Himself.

This locus is the Macrocosmic Womb, the wotld of Nature within which
He chooses to manifest Himself. Therefore, all witnessing of God depends
upon a true understanding and due respect accorded to the “Womb”. God is
a ruler, even over the level of reality of the next world. Witnessing of God in

9 Murata, Tao, p. 219.
100 Murata, Tao, p. 220.
101 Murata, Tao, p. 215.



the next world will also be possible only through remaining joined to the
“womb” and witnessing Him through whatever locus He discloses Himself

i o 102
m.

The correct attitude towards God is to be always a Muslim. A Muslim is
one who submits to God and who is ever receptive towards God. Therefore,
with respect to God Muslims are taught to inculcate their feminine,
submissive, receptive characteristic but with respect to becoming the
vicegerent of God on earth, they are encouraged to inculcate the masculine
active characteristics. Thereby they can become conscious participants of the
multidimensional creative process of life.

The true aim of life for human beings according to Islamic spirituality is
to become the perfect human being/ insan al-kamil. The full range of wujud’s
potential is manifested through the reflection of the divine attributes in the
perfect human being. This means that human beings have a function in the
cosmos that is far greater than is ordinarily thought. It is a transcendental
function, and the actual reason for their creation. The cosmos depends upon
the perfect human beings for the actualization of w#jud’s myriad attributes in
the realm of manifestation. The cosmos was brought into existence so that
the full manifestation of God’s attributes takes place through the perfect
human beings.

As God’s representative or deputy, the perfect human being is the
substitute for God in creation. The perfect human being displays the
characteristic of being a perfect intermediate reality within the greater
intermediate reality (barzakh al-barzakh) of divine Imagination. Ibn al-‘Arabi
writes about this quality of the perfect human being in the following way:

Hence everyone in the cosmos is ignorant of the whole and knows the
part, except only the perfect human being. For God faught hin: the names, all
of them [Qur'an 2:31] and gave him the all-comprehensive words, so his
form becomes perfect. The perfect human being brings together the form
of the Real and the form of the cosmos. He is a barzakh between the Real
and the cosmos, a raised up mirror. The Real sees His form in the mirror

102 Qunawy, Sharh al-badith, no. 20. Cf. Murata, Tao, p. 222.



of the human being and the creation also sees its form in him. He who
has gained this level has gained a level of perfection more perfect than
which nothing is found in possibility.'”’

By bringing together “the form of the Real and the form of the cosmos”
the perfect human being becomes the perfect “isthmus” linking the feminine
realm of the Macrocosmic Womb with the realm of the Universal Spirit. The
creativity inherent in the Divine realm is fully actualized in the human form
of the perfect human being and the creativity inherent in the human form is
fully actualized by a union and subsistence in the Divine realm by the perfect
human being. To reach the status of perfect human being/insan al-kamil the
creative transformation of the feminine principle of the soul through “joining
the Womb” is necessary so that illumination and subsistence in the Spirit can
take place. In other words no human being can become perfect unless
he/she allows for the creative interaction of both the feminine and masculine
principles of existence within their human configuration so that the human
soul finds illumination and subsistence in the everlasting spiritual realm. Only
and only due to the fact that the perfect human beings are able to reflect
these two realities in a perfect manner both at the microcosmic level of
existence and at the macrocosmic level of existence, that everything in
creation finds existence.

* ok %k ok ok

BIBLIOGRAPHY
Ahmad (ibn Hanbal), A/-Musnad. Beirut: Dar Sadir, n.d.

Husayn, ‘Ali ibn al-, The Psalms of Islanr: al-Sabifah al-Sajjadiyyah. Translated by
W.C. Chittick, Oxford: Oxford University Press.

Bakhtiar, Laleh, Sufi Expressions of the Mystic Quest, London: Thames and
Hudson, Reprinted in Singapore, 1979.

103 Futubat, 111 397.3. Cf. Chittick, Se/f-Disclosure, p.249.



Bukhari, Abu Ibrahim Mustamalli, Sharh Ta'‘arraf. Lucknow, India:
1328/1910. Abridege version as Kbulasah-yi Sharh Ta‘arruf. Edited by Ahmad
‘Ali Raja’i. Tehran: Bunyad-i Farhang, 1349/1970.

Bukhati. al-Sahih, n.p: Matabi ‘al- Shu‘ab, 1378/1958-59.

Corbin, Henry, Creative Imagination in the Sufism of Ibn ‘Arabi, Princeton:
Princeton University Press, 1969.

Chittick, W.C., Muntaha al-madarik, Cairo: Maktab al-Sana‘4’, 1293/1876.

o LThe Self-Disclosure of God Principles of Ibn al-‘Arabi’s Cosmology,
Lahore: Suhail Academy 2000.

o The Sufi Path of Knowledge: Ibn al-Arabi’s Metaphysics of Imagination,
Lahore: Suhail Academy, 2000.

Farghani, Sa‘id al-Din,. Mashariq al-darari’. Edited by S.J. Ashtiyani, Tehran:
Anjuman-i Islami-yi Hikmat wa Falsafah-yi Iran, 1358/ 1979.

Farghani, Said al-Din. Muwntaha al-madarik, Cairo: Maktab al-Sanai,
1293/1876., 11, 3.

Hujwir, Ali, Kashf al-maljub, Edited by V. Zhukovsky. Tehran: Amir Kabir,
1336/1957, 490-92. Translated by. R. A. Nicholson, The Kashf al-mabjub:The
Oldest Persian Treatise on Sufism. London: Luzac, 1911.

Ibn al-‘Arabi. Al-Futubat al-makkiyya, Cairo, 1911. Reprint. Beirut: Dar Sadir,
n.d. (Y refers to the critical edition of Othman Yahya. Cairo: al-Hay’at al-
Misriyyat al-‘Ammat 1i’l-Kitab, 1972.

Ibn al-‘Arabi, Fusus al-hikam. Edited by A. Afifi, Beirut: Dar al-Kutub al-
Arabi, 1946. Translated by R.W.J. Austin as Ibn AlF‘Arabi: The Bezels of
Wisdom, Ramesy, N.J.: Paulist Press, 1981.



Ikhwan al-safa, Jami‘at aljami‘a, ed. Arif Tamir, Beirut: Darr Maktubat-al-
Hayat, 1970.

Iyer, Raghavan, The Seals of Wisdom from the Fusus al-Hikam, General ed.
Raghavan Iyer, New York: Concord Grove Press, 1983.

Kubra, Najam al-Din, Die Fawa'hib al-Gamal des Nagm ad-Din Kubra. Edition
and study by F. Meir. Wiesbaden: Franz Steiner Verlag, 1957.

Lane, E.W., An Arabic-English Lexicon, Reprint. Cambridge, England: Islamic
Texts Society, 1984.

Murata, Sachiko, The Tao of Islam. A Sourcebook on Gender Relationships in Islamic
Thonght, Albany: State University of New York, 1992.

Muslim, a/-Sahih, Cairo: Matba‘a Muhammad ‘Ali Sabih, 1334/1915-16.

Nasr, S.H. “The Male and the Female in the Islamic Perspective,” In S.H.
Nast, Traditional Isiam in the Modern World, London: KPI, 1987.

o An Introduction to Islamic Cosmological Doctrines, Cambridge: Harvard
University Press, 1964.

Qunawi, Sadr al-Din al-, Sharh al-hadith (Istanbul mss.: Sehid Ali Pasa 138/2,
1369/1, 1394/2; Hacl Mahmud Ef. 574; Crh. 2085/7, 2097/6; Ibrahim Ef.
870/1).

Qunawi, Sadr al-Din al-, Ijaz al-bayan fi ta'wil umm al-Qur'an, Hyderabad-
Deccan: Osmania Oriental Publications Bureau, 1949.

Razi, Fakhr al-Din al-, a/ Tafsir al-kabir, Istanbul: Dar al-Taba ‘at al-Amira,
1307-08/1889-91.

Rumi, Jalal al-Din, Diwan-i Shams-1 Tabrizi. Edited by B. Furuzanfar as
Kulliyyat-i-Shmas ya diwan-i kabir, Tehran: Danishgah, 1336-46/1957-67.



. Fihi ma fibi. Edited by B. Furuzanfar, Tehran: Amir Kabir, 1969.

. The Mathnawi. Edited and translated by R.A. Nicholosn. London:
Luzac, 1925-40.

Sam‘ani, Ahmad, Rawh al-arwab fi sharh asma al-malik al-fattah. Edited by N.
Mayil Hirawi, Tehran: Intishart-i ‘Ilmi wa Farhangi, 1368/1989.

Tirmidhi, al-Hakim al-, a~Sahib, wa kuwa sunan al-Tirmidhi, Edited by A.M.
Shakir, Cairo: al-Maktal at al-Islamiyya, 1938.

~Bayan al-farq bayn al-sadr wa’l-qalb wa’l-fu'ad wa’l-lubb. Edited by
Nicholas Heer, Cairo: ‘Isa al-Babi al-Halabi, 1958. Translated by Heer as “A
Sufi Psychological Treatise,” Muslinz World 51 (1961) 25-36, 83-91, 163-72,
244-58,

Yahya, O., Histoire et classification de I'oenvre d’ibn ‘Arabi, Damascus: Institut
Francais de Damas. 1964.





